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Introduction

Thebook you are about to read is a compendiumdevoted to thieves. Itwaswrit-
ten by a medieval Egyptian historian as a chapter in a universal history of the
world, and at first blush, it might seem curious that a historian, whose craft is
traditionally assumed to be concerned with rulers, statecraft, wars and courtly
intrigue, would deem thieves—who, in this book, are primarily small-timeAra-
bian camel rustlers—as a subject worthy of such specific emphasis. Thinking
deeper, however, we are reminded of Charles Tilly’s suggestion that the very
act of state making is essentially a form of organised crime,1 and while our text
datesmore than half amillennium before Tilly articulated his theory, criminal-
ity has indeed left a deeper mark in literature and historiography than is often
recognised. Literary traditions across the world celebrate certain thieves and
tricksters, such as Robin Hood, Song Jiang, and the wily Odysseus. The histori-
calmemories of rural societies often project an outlaw as their champion,2 and
a state’s capacity tomaintain law and order in the face of challengers underpins
its legitimacy in the eyes of its subjects.Moreover, Enlightenment philosophers
recognised that the concept of property is one of themore fundamental human
traits,3 and since property in turn begets theft, the whole sweep of history from
the earliest societies to the present has witnessed an enduring battle between
locking doors and breaking locks. Thieves thus belong in the study of history:
writers of literature have long recognised this fact, and historians can benefit
by lending their ears a little more to tales about thieves.
Since the later part of the twentieth century, scholarly attention to outlaws,

crime and social disorder has been gainingmomentum.MauriceKeen revealed
that the long-marginalised outlaw tales of the Greenwood constituted one of
the four essential themes of medieval English literature,4 EricHobsbawm inau-
gurated the study of bandits to evaluate the history of pre-modern agrarian

1 Tilly (1985). Tilly’s observation was directed as a corrective against theorists who conceptu-
alised the state as either a social contract or via open market models of the state, and in his
view, “war risking and state making—quintessential protection rackets with the advantage
of legitimacy—qualify as our largest examples of organised crime” (170).

2 Hobsbawm (2000): 34–41; he also adds the importance of studying banditry as an aspect of
the “history of power” (15).

3 Foundational thinkers of Enlightenment philosophy considered this issue at length: Hobbes,
Locke and Rousseau, especially hisDiscourse on Inequality, are prominent and familiar exam-
ples.

4 Keen (2000): 1–2.
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societies which were resisting the expansion of the state,5 and the ‘cultural
turn’ in humanities research cleared new ground to interpret transgression and
crime as part of understanding the human experience. But despite the nowevi-
dent interest in globalising the study of transgression, and the avowed efforts
to study outlawheroes and social bandits as pan-human phenomena, the theo-
rists’ engagement with criminality in the pre-modernMuslim world is remark-
able for its absence. Hobsbawm’s lone forays intoMiddle Eastern social bandits
adduced the Ottoman-era Celalis and a handful of mostly nameless Turkish
robbers,6 and the Islamic-world examples in Graham Seal’s encyclopaedic sur-
vey of literary outlaw heroes are limited to some Turkish brigands, Javanese
outlaw chiefs and Osama bin Laden.7 The field’s major theoretical studies thus
barely cross theBosphorus, andwhileMiddleEast specialists havebroken some
stimulating ground, the small quantity of their works remains out of propor-
tion to the substantial footprint of outlaws in pre-modern Arabic and Persian
literature,8 and the new approaches to reading outlaw literature have yet to be
incorporated in the study of Arabian thieves.9
Our present text affords us the opportunity to add a new study of thievery

from the perspective of Middle Eastern traditions. The text is a collection of ten
thieves’ biographies compiled by the Mamluk-era scholar Taqī l-Dīn Aḥmad b.
ʿAlī l-Maqrīzī as a chapter in his universal history, al-Ḫabar ʿan al-bašar (The
History of Humanity) completed in 845/1442. Our volume presents, for the first
time, a critical edition of al-Maqrīzī’s original Arabic,10 a translation, and intro-

5 Hobsbawm (2000): 8–17.
6 Hobsbawm (2000): 13, 21, 25. He also alludes to a Turkish bandit novel about “Slim

Mehmet” of theTaurusMountains, but analysis does not feature inHobsbawm’s argument
(37), nor does he include any studies of Middle Eastern banditry in his lengthy literature
global survey on banditry (209–219).

7 Seal (2011): 26, 78–79, 101–103, 157–158. He also briefly mentions Ǧuḥā (31), the clever fool
of Arabic, Persian and Turkish literatures, but as a trickster figure, not as an outlaw hero.

8 Though few, studies over the past half century opened fascinating and mostly unex-
plored roads for scholarship: see Brinner (1963); Bosworth (1976); Malti-Douglas (1988a
and 1988b);more recently, see Petry (2011),Martel-Thoumian (2012) andCooperson (2015).

9 There is a discrete, but established set of works on Arabian outlaws, particularly in Ara-
bic: Ḫulayyif (1959) put the subject on themap, followedbyḤifnī (1979) and ʿAṭwān (1997a,
1997b). The category has crossed into English-language scholarship, notably Jones (1992)
and Stetkevych (1993): 87–157. In the main, these studies pre-date the maturation of out-
law studies methodology in the late 1990s and early 2000s. Arabic outlaw lore in themod-
ern period is better established in Arabic literary circles (see Brown (1990); Larkin (1992);
Ezzeldin (2014)), especially in studies of the Egyptian figure Adham al-Šarqāwī (d. 1921),
but even he is not cited in the main world-wide comparative studies of banditry.

10 Al-Ḫabar was edited in 2013 by Ḫālid Aḥmad al-Mallā l-Suwaydī and ʿĀrif ʿAbd al-Ġanī
(Beirut: al-Dār al-ʿArabiyyah li-l-Mawsūʿāt), but it is regrettably an incomplete and inac-
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ductory considerations of what Arabic writers intended when they delved into
outlaw lore, and why they found it so important to narrate.
Al-Maqrīzī entitled his chapter Luṣūṣ al-ʿArab: the “Arab Thieves”, a refer-

ence to enigmatic warriors who lived in Arabia in the century before and in
the years immediately following Muḥammad’s Prophecy. In the main, their
exploits consisted of small-time raids and robberies, but their memory looms
large in Arabic literature, as stories about them and poems attributed to them
were recorded in some of the earliest Arabic writings in late second/eighth-
century Iraq, and the narratives have been continuously repeated, developed
and analysed in Arabic up to the present day. The myriad literary references
to the warriors bequeath them considerable celebrity in Arabic literature as
salient, even iconic figures of pre-Islamic Arabian society, but the literature
about them constitutes a challenging subject for scholarship. The warriors are
commonly presented as a special brand of pre-Islamic Arabian belligerents,
whose adventures are coloured with the flare of anti-hero outlaws, and per-
ceptive readers will discern the hands of storytellers reshaping the ostensi-
bly historical narratives in which the ‘Arab Thieves’ feature. Consequently, the
warrior-outlaws remain figures of uncertain historicity, curious habits, unusual
personae, and often outlandish legend. The many retellings of their stories
have spawned a bewildering array of data that seems to erect an impenetra-
ble thicket of narrative obscuring the ‘real men’ behind the legend, and has
left at least one modern scholar in dismay at the “horrid problems”11 involved
in interpreting the material. Therefore, whilst the outlaw narratives’ frequent
repetition in Arabic literature indicates their important function in shaping
how Muslims have viewed pre-Islam, the stories have a chequered reception
amongst pre-modern Arabic historians, and the narratives’ curious and incon-
sistent variations pose fundamental questions about what sort of history they
are telling us. There is manifest advantage for historians of Arabia and readers
of Arabic literature to grapple with the material, but it challenges scholars to
ascertain the correct interpretative lens needed to yield fruitful analysis.
On the surface, al-Maqrīzī’s Luṣūṣ al-ʿArab betrays little of these complex-

ities: al-Maqrīzī compiles the outlaw material with the matter-of-fact style of
an Arabic aḫbārī historian, and presents the ‘Arab Thieves’ as a readily dis-
tinguishable sub-set of historic pre-Islamic Arabian raiders defined by shared

curate rendering of al-Maqrīzī’s text; it is discussed in Bauden (forthcoming). Our present
text also includes two fragmentary chapters on pre-Islamic Arabian religion and badly-
behaved pre-Islamic Arabian women, which al-Maqrīzī compiled with the ‘Arab Thieves’
chapter at the opening of volume 5 of al-Ḫabar.

11 Jones (1992), 1:28.
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signature traits. As we shall encounter in this study, the empirical veneer of
al-Maqrīzī’s material begins to fray when his stories are critically interrogated
against other versions indifferent texts, but al-Maqrīzī himself canpartially dis-
claim liability since his role, in themain, was that of a transmitter, andmany of
the material’s problems are traceable to inconsistencies in earlier works which
al-Maqrīzī used as his sources. Nonetheless, the work does have some perni-
cious consequences, since Luṣūṣ al-ʿArab participates in the construction of an
archetype for pre-Islamic ‘Arab Thieves’, and al-Maqrīzī’s insertion of the out-
law narratives as a coherent chapter in the history of Arabness bequeaths them
a tangible place in the history of pre-Islamic Arabia, thereby abetting problem-
atic assertions about the real historicity of the characters.
The apparent historicity bequeathed to the outlaw material has facilitated

twentieth-century scholarly desires to interpret the stories empirically. Mod-
ern commentators accordingly have presumed that the ‘Arab Thieves’ consti-
tuted a distinct group of historical persons within a wild world of pre-Islam
(al-Ǧāhiliyyah), and that they were an “anarchical society” (muǧtamaʿ faw-
ḍawī) that threatened the already violentworld of warringArab tribes,12 and/or
that the thieves were liminal outcasts with a “peculiar ethos” at odds with
tribal senses of normality.13Theoutlaws’ purportedhistorical existencehas also
been interpreted as a social phenomenon resulting from perceived economic
inequality and violence imagined to be emblematic of pre-Islamic Arabia,14
and that only with the advent of Muḥammad’s mission of moral reform did
the thieves’ “way of life [come] to an end.”15 These observations are germane
within a worldview that sees Islam’s rise as a passage from darkness into light,
but such teleology lacks both nuance and grasp of the more uneven process of
Islam’s early spread, and these studies gloss over the “horrid problems” inherent
in the outlaw material, embracing strikingly simplified paradigms about pre-
Islamic Arabian society. Moreover, the outlaw material was only first recorded
some centuries after the end of the pre-Islamic al-Ǧāhiliyyah, its original nar-
rators were poetry specialists and storytellers, and most of it entered books
of avowed historians like al-Maqrīzī relatively late in the process of transmis-
sion. If the material was shaped fundamentally by Muslims, then the stories
logically reveal to us more about how Muslims constructed the idea of pre-
Islam than they do the actual reality of pre-Islamic Arabia, and conclusions

12 Ḫulayyif (1959): 114.
13 Stetkevych (1993): 109.
14 Ḫulayyif (1959): 141–145; Ḥifnī (1979): 62.
15 Borg (1998): 671; see also Ismāʿīl (2014–2015): 16; for the foundational discourse on Islam

as moral reform, see Izutsu (2002).
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about Arabia before Muḥammad derived from the material consequently rest
on suspect foundations.16 It is remarkable that the ‘Arab Thieves’ literature
has been so readily consumed as ‘real’ history, but this may be a function of
the Arabic sources, since the methodical tenor of al-Maqrīzī’s and other pre-
modern texts on the subject impart historical seriousness remarkably well. By
(misre)presenting the ‘Arab Thieves’ as an unambiguous piece of Arabian his-
tory, al-Maqrīzī’s Luṣūṣ al-ʿArab enables us to read medieval crime stories as
prima facie empirical fact, and herein readers are advised to exercise caution,
and scholars to exercise some critical deconstruction.
Critical study of the outlaws’ identity and significance both in Arabian his-

tory and in the history of Arabic literature would reopen the case files of the
ten thieves contained in al-Maqrīzī’s text along with another dozen similar
characters reported elsewhere, and it would then engage with the wider pro-
cesses of Muslim reconstructions of pre-Islam to situate the outlaw narratives
within that cultural complex. Such an undertaking is the subject of a separate
monograph that analyses outlaw narratives across a wide scope of pre-modern
Arabic literature;17 the present volume focuses on the outlaws as they appear
in al-Maqrīzī’s vision of history. In order to contextualise al-Maqrīzī’s material
and indicate its complexities, this Study will engage source-critical issues that
have been muted in previous work on the outlaw characters. Chapter 1 asks
whether the stories can be readmore productively if we borrow theories devel-
oped in the analysis of outlaw traditions from different cultures. Against the
theoretical background, Chapters 2 and 3 introduce the main questions that
loom over the ‘Arab Thieves’ in general: what words does Arabic literature use
to depict them, what do those words mean, what exactly was an ‘Arab Thief ’
in medieval Muslim imaginations, and how did writers fit them into history?
A study of this scope cannot provide exhaustive answers to those questions,
but it is hoped that it will help clarify the oft-overlooked complexities involved
in researching the outlaws. Chapters 4–6 of the Study turn to al-Maqrīzī’s own
narration of their stories in his al-Ḫabar, investigating how he produced the
chapter, and what his work reveals about notions of criminality, history-telling
and textual production in Mamluk Egypt.

16 Given the tremendous volume of Arabic writing about pre-Islamic Arabia, critical
research into the Muslim reconstruction of al-Ǧāhiliyyah is rather limited: for key stud-
ies, see Stetkevych (1979); Drory (1997); Hawting (1999); Webb (2014).

17 Webb (forthcoming).
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chapter 1

Outlaw Literature

In celebrating the memory of certain thieves, Arabic literature participates in
a nearly universal literary phenomenon of fashioning ‘outlaw heroes’. The hon-
our is difficult to obtain: the average pickpocket, horse rustler, burglar or fraud-
ster has almost no hope of becoming the subject of literary lore and historical
interest, but a handful of thieves seem to have been earmarked by literature
for great posthumous careers as heroeswith elaborate legends and charismatic
appeal. Quite why those particular thieves become outlaw heroes, and the rea-
sons why ostensibly establishment writers narrate bandit tales along patterns
that reappear with intriguing congruences across disparate literatures across
centuries and continents invokes fundamental questions aboutmyth, the hero
figure, and the functions of history and literature. These questions are the start-
ing point of my broader-scope study, Arabian Outlaws: Memory and Myth in
the Making of Pre-Islam; for present purposes, it is instructive to outline the
seminal theoretical works in the nascent field of outlaw studies, since they
have yet to be integrated into analysis of Middle Eastern criminality,1 and a
brief survey here can sketch their salient findings about the complex inter-
play of fact and fiction in outlaw characterisation that may inform strategies
to interpret the narratives in al-Maqrīzī’s ‘Arab Thieves’ and elsewhere in Ara-
bic literature.
First, the matters of fact. Although the world’s most famous outlaw hero by

far, RobinHood, was almost certainly not a real person,2 themajority of outlaw
figures memorialised in literature were actual criminals who can be identified
in historical records.3 Because most outlaw tales have this real historic basis,
and because the biographies of outlaw heroes across the world share remark-
able parallels, Eric Hobsbawm conjectured that particular social-political con-
ditions experienced similarly in different parts of the world must have given
rise to the careers of the outlaws who became memorialised as heroes. His
path-breaking work resulted in his 1969 Social Bandits,4 which argued that

1 Cooperson (2015) is a notable exception, but the article is a contribution to a wider volume
on violence in Islam, and was not afforded the scope to focus on methods of reading bandit
theory (see the brief comments 191–192).

2 Hobsbawm (2000): 139; Knight (2015): 42, 109.
3 Seal (2011): 6–12, 52–57.
4 He published an earlier account, Primitive Rebels in 1963, but the main argument traced here
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when the status quo of pre-modern agrarian communities was threatened by
the sudden encroachment of themodernbureaucratic state and capitalist reor-
ganisation of the countryside, locals resisted in order to preserve the status quo.
Resistance took the formof intimidation against the encroaching outsiders and
their local agents, theft, and sometimes murder. These acts were seen as crim-
inal transgressions in officialdom, but from the perspective of the peasants,
they seemed more like the necessarily desperate measures needed to preserve
their traditions and lifestyle. When the forces of the ‘law’ eventually caught
(and usually killed) the local resistance figure, they deemedhima vile thief, but
local lore converted him into a heroic martyr—a “social bandit.”5 Herein were
the seeds for narrative expansion that would gather scattered memories into
coherent outlaw hero sagas, à la Lampião, Sandor Ròsza, Salvatore Giuliano,
Ned Kelly, et al. Hobsbawm reasoned that social banditry was predominantly
a feature of the early-modern world, since it was the aggressive expansion of
the nation state which, in Hobsbawm’s view, nurtured conditions most fertile
to breed social bandits, but he also accepted that similar situations in differ-
ent historical contexts had the potential to spawn analogous kinds of heroic
banditry. He concluded that where a group is subject to a form of injustice, a
member of that group who refuses to tolerate it will be revered, and his resis-
tance in the form of thievery and violence will be lionised as social banditry.6
Social bandit narratives could thereby be read as the carriers of memories

of oppression, and their abiding popularity and the regular patterns which
repeat in their narrative structure across cultures lie in the human impulse
to empathise with victims of powerful and tyrannical forces. The difference
between a social bandit and a regular criminal would thus hinge on the fact
that the social bandit represents the cause of the oppressed, and that elements
of his character render him a sympathetic figure. To develop this thesis, Hobs-
bawm devised a checklist of the basic elements of the “noble robber” persona
that distinguish him7 from an ordinary gangster. For instance, the noble robber
is usually portrayed as unwilling to embark upon a career of criminality and

outlines the much revised thesis as it appeared in the 1969 Social Bandits and as reworked in
Hobsbawm’s 1971 and 2000 editions.

5 Hobsbawm (2000): 19–23.
6 Hobsbawm (2000): 20–21, 141–144.
7 Hobsbawm (2000): 7, 36–41 notes that banditry is by-and-large a male dominated demo-

graphic, the limited role of women and rare cases of female banditry are noted (2000): 146–
147. Blok (1989): 35–38 gives further details of female banditry based on close analysis of the
eighteenth centuryDutchBokkerrijders; however, in literature, celebrated outlaws are almost
universally male (Seal (2011): 26; Seal considers the rise in female outlaw heroes as a develop-
ment of the twentieth century (2011): 148–149).
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is instead ‘forced’ into action in the face of gross tyranny that leaves him no
other choice. Once on the slippery slope of crime, the social bandit continues
to maintain some dignity, either through restricting his recourse to violence,
and/or by redistributing the spoils he thieved to the dispossessed members of
his community.8
In sum, Hobsbawm postulates that social bandits have an intrinsic nobil-

ity of character and social purpose, and Hobsbawm invites historians to read
bandit stories to interrogate society and uncover its injustices. He sees social
protest as an essential background to the emergence of outlaw tales, elevat-
ing social bandits above quotidian criminals, whose crimes remain as mere
statistics with perhaps a few lurid stories, but which lack epic heroic flavour
and purpose. Hobsbawm’s findings echo the earlierwork of Maurice Keen,who
read the proliferation of medieval English outlaw stories as expressions of dis-
content from oppressed peasants, interpreting the likes of Hereward theWake,
Gamelyn and Fouke Fitz Waryn as pre-modern fighters against tyranny, and
precursors to social movements such as the Peasants’ Revolt.9 Keen provides a
potential to export Hobsbawm’s theory into earlier periods of history, such as
our present case of pre-Islamic Arabia.
Hobsbawm’s thesis, however, was much debated in several key respects. He

revised his book twice, and the third edition, Bandits (published in 2000), con-
tains an introspective essay re-evaluatinghis views.10 Perhaps themost relevant
critique for present purposes is the charge that Hobsbawm read too much fact
into the literary narratives which he used as evidence to reconstruct the ‘real
history’ of social bandits.11 The critique brings us to the thorny issue of fiction to
which we alluded at the outset of this Chapter. Bandit tales may originate with
the names of real people, but their subsequent development involves expan-
sion, reworking and often wholesale replacement of real events with idealised
portrayals or pure flights of imagination. The outlaws about whom we read
may share the names of real persons, but their actions often reflect the aspi-
rations of later generations who retold the stories and projected them onto the
past. It seems legitimate then to re-read many of Hobsbawm’s social bandits
as hollow moulds, emptied of all but sherds of their real identities and thence

8 Hobsbawm (2000): 47–48.
9 Keen first published his Outlaws of Medieval Legend in 1961; his argument connecting the

Greenwood outlaws to peasant discontent is at pp. 3–8, 145–173 of the 2000 revised edi-
tion.

10 Hobsbawm (2000): 167–199.
11 Hobsbawm(2000): xi considerably accepts this critique, andhis postscript engage inmore

detail, listing the various scholars who critiqued him on such grounds (167–171, 182–184).
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refilled.Moreover, someof themost successful outlawnarratives achieved their
fame only after they entered mainstream literature, meaning that the mature
outlaw narratives no longer speak to the social concerns of agrarian groups
from which they originated, but rather evolved to entertain literate audiences
who forged new narratives relevant to their own socio-political concerns. The
same issues critically affected Keen’s interpretation of medieval English outlaw
narratives: it was demonstrated that Robin Hood and other tales did not circu-
late amongst peasants, but instead were sung in the halls of medieval squires
and gentry, decoupling them entirely from the concerns of peasant society.12
Just as Hobsbawm began to question whether the literary accounts about ban-
dits accurately reflect their real historical-social context, Keen reconsidered,
revised his book too, and, in his words, “recanted” his earlier thesis that the
English stories reflect peasant discontent.13
The social bandit as articulated by Hobsbawm thus seems a faulty historio-

graphical category. Pressured agrarian societies indeed provided history with
myriad bandits, but their functions as upholders of social justice and their
image as high-minded protectors of the poor were likely more the result of
certain literary trends, rather than actual historical social movements. Con-
sequently, banditry tales cannot be read axiomatically as manifestations of
social protest, and the study of bandit stories needs the input of literary schol-
ars for analysis of the narratives qua anti-hero mythopoesis. This entails that
we could more productively label those historic bandits represented in liter-
ature as “outlaw heroes”, a deliberate terminological shift away from “social
bandit” intended to convey the sense that the historical criminal may not
have possessed the full social consciousness ascribed to him in the literature,
and that the laudatory features we read about him (e.g. nobility of character,
uncanny ability to evade capture, and gifts to the poor) owemuch to the literary
invention of a hero archetype in his name. Given the congruence of narrative
elements between geographically and chronologically dispersed outlaw hero
tales, Graham Seal articulated a rubric to delineate what he postulated is a uni-
versal pattern for the “outlawhero” story.14With an intriguing twist, Seal further
postulated that specific narrative impulses arisewhen storytellers recount tales
of outlaws, and that such impulses inexorably bend the facts in their way, grad-
ually converting a historical criminal into an outlaw hero, equipped with the

12 For more details on the intended audience of Robin Hood stories, see the summary in
Ohlgren (2000): 218. Formoredetailed analysis of the evolving receptionof the earlyRobin
Hood material see Holt (1960) and (1990); and Knight (2015): 17–102.

13 Keen (2000): xiii–xxx.
14 Seal (2009): 74–75.
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impressive epics which caught the attention of Keen, Hobsbawm, and others.
For Seal, the process of storytelling itself breeds the uniformity between nar-
ratives about different outlaws, not any underlying similarities in the ‘original
outlaws’ social milieus.
Although there is a congruence of motifs, narrative devices and themes

shared between disparate outlaw stories, Seal’s efforts to articulate a global
rubric are in turn critiqued as too schematic and prescriptive.15 If one may
stretch a metaphor, it is probably erroneous to imagine that a Muse of bandit
literature travels upon the tongues of storytellers worldwide, compelling their
narratives into one general pattern. In light of the latest scholarship, it seems
impossible to establish one overarching ideological consistency and narrative
model for bandit tales across the globe, and undesirable too, as a totalising
global lens draws attention away from the particular needs and functions of
outlaw traditions in different cultures and locales. It is now the task of current
scholarship to focusmoredirectly on the local traditions,with thebenefit of the
past generation of scholarship which elevated the formerly marginalised tales
of criminals to a worthy subject of research, and unlocked new potentials for
the stories’ interpretation. In general, the ‘universalist’ theorists demonstrated
that most literatures around the world memorialise a certain, select group of
characters as outlaw heroes, generating much more mythopoesis than in the
case of other ‘ordinary’ criminals. Accordingly, historians and literary scholars
need to incorporate these narratives into their research, and the accumulation
of critical analysis and theoretical improvements since Keen and Hobsbawm’s
pioneering studies give vital tools to read the source literature.
When considering how to progress a critical reading of Arabic outlaw lit-

erature such as the present text by al-Maqrīzī, we might begin with Hobs-
bawm’s reasoned suggestion that a key difference between an outlaw hero and
a simple criminal is that the former’s career is neither represented as purely
anti-social, nor as entirely divorced from his society.16 Anonymous miscreants
who spend furtive careers in the criminal underground will not be so readily
remembered in posterity. Analysis can then proceed with a cautious accep-
tance of Seal and Hobsbawm’s general proposition that a given outlaw hero
was likely a real person whose acts were sufficiently special and/or relevant
to spark memorialisation within his social context. Very quickly, fiction would
enter the memorialisation process, and this is perhaps the key element that
aggrandizes the stories such that they become preserved, repeated, and com-

15 Cartlidge (2016): 15–16.
16 Hobsbawm (2000): 20; he of course referred to the hero as a “social bandit”.
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mitted into lasting literary records. And so, the stories necessarily call to be
read as hybrids of fact and fiction, “perpetually negotiat[ing] the uncertain bor-
ders between history andmyth”.17 Even if their authors accept or even advocate
the veracity of their accounts, we can be certain that much of the narratives—
and perhaps all the really good stories—are the result of fictionalisation. The
pitfalls of the ‘quest’ to find the ‘real’ Robin Hood over several centuries of
English writing underscore the shortcomings inherent in the pursuit of ‘fact’,
and, as Knight aptly put it, the “fetishisation” of finding the ‘original’ Robin
Hood text, which misses the more valuable opportunity to understand the
rich and multivalent cluster of stories that later grew around the Robin Hood
idea.18
Astute readers are therefore advised to examine the transmission history

of outlaw narratives, since the inevitable passage of the stories through the
hands of different narrators and social contexts entails that succeeding gener-
ations of storytellers reformulated outlaw stories to correspond to their chang-
ing senses of morality, justice and social order. Outlaw narratives survive for
so long as their content attracts the interest of narrators, and given the nar-
ratives’ susceptibility to fictionalisation, changing interests may change the
stories significantly, and a rigorous diachronic analysis of the outlaw’s varied
literary representations linked to their different contexts is crucial to unpick
the layers of meaning and to resolve contradictions in the characters’ protray-
als.
Outlaw stories are further distinguished as a distinct genre by virtue of

their simultaneously subversive andmoral purpose, which also affects reading
strategies. Outlaws may not be the manifestations of nascent socialist senti-
ment as Keen and Hobsbawm initially believed, but they plot the careers of
characters whose flaunting of the law addresses universal questions of justice,
themorality of violence, and the ethical limits of imposing order. The represen-
tationsof outlawheroes tend towardsmorally ambivalentmixtures of goodand
evil, justice and injustice, whereby their anti-heroic characterisation ascribes
them traits that concurrently denigrate and glorify them such that the outlaw
hero cannot be wholly despised, nor altogether praised. Mirroring the outlaw
hero’s ambivalent characterisation, he is also usually a liminal figure, living on
the physical edges of a state or society, just as he operates on the theoretical
boundaries between law and order, status quo and social change. Often, read-
ers interpreted the literary liminality of the outlaw as evidence that the ‘real’

17 Seal (2011): 11.
18 Knight (2015): 225.
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character actually lived on themargins of society:19 such an empirical interpre-
tation usually relies on selective evidence and/or gives too much credence to
later literary narratives: Hobsbawm’s emphasis of their embeddedness within
a social context entails that outlaw heroes were probably not so physically lim-
inal, but rather the literature about them renders them conceptually liminal,
and as heroes or villains depending on perspective. The task of readers is to
interrogate the meaning of their liminality and the boundaries upon which
they are represented as operating.
The shortcomings in the ‘universalist’ theories coupled with the under-

theorised state of pre-modern Arabic outlaw storytelling conspires against
the possibilities of plugging Arabic texts into theory in order to yield robust
answers to our questions, but al-Maqrīzī’s act of committing outlaw tales to
writing in our present text does cross each of the issues considered above, and
as such, the experience of other traditions can begin to guide us. Al-Maqrīzī
was a Muslim, urbanite Egyptian scholar, whereas the subjects of his Luṣūṣ
al-ʿArabwere pre-Islamic Bedouin Arabian outlaws. The narrator and hismate-
rial thus occupy opposite worlds: how did this divide impact the function and
meaning of the stories? Neither the outlaws nor their Arabian contemporaries
committed any narratives to writing, but by al-Maqrīzī’s day, a literary tra-
dition of telling stories about “Arab Thieves” was six hundred years old, and
had passed through the hands of narrators from Abbasid Iraq, Buyid Iran and
Umayyad Iberia before arriving in the manuscripts available to al-Maqrīzī in
Mamluk Egypt. What happened to the stories during this long transmission?
Did their deposit in a Mamluk manuscript invoke further changes? In other
writings, al-Maqrīzī broached issues of criminal behaviour and the state in his
Mamluk society, and while his al-Ḫabar ʿan al-bašar into which he inserted
the chapter on thieves aimed at reconstructing a laudable history of the Arabs,
he nonetheless accorded ‘Arab Thieves’ a prominent role. Was there crossover
between al-Maqrīzī’s interests in contemporary criminality and his interpreta-
tion of ancient Arabian outlaws?

19 A classic study of outlaw liminality in the Arabic context is the reading of Taʾabbaṭa Šar-
ran in Stetkeyvch (1993): 87–118, but the evidence adduced to prove the point and to
read his poetry as the binary opposite to the heroic ideal (107–108) relies on selective use
of anecdote, despite counter-evidence in other texts. Stetkevych’s reading of al-Šanfará’s
Lāmiyyah is expresslymore fluidwith regards to the ‘truth’ of the poem’s ascription (1993):
125, but in the main the strategies of reading resemble earlier analysis of the English
Greenwood outlaws: the historical reality is implied into the literarymaterial, whereas the
most recent scholarship of the English literature adopts amore flexible, symbolic reading
of the liminal spaces of outlaw heroes in English literature (see Harlan-Haughey (2016)).
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The interplays of fact and fiction, the long lines of narrative transmission,
and the overarching issues of justice, thievery and community each populate
the pages of al-Maqrīzī’s outlaw tales just as pervasively as the strokes of his
pen; and armed with the nascent theory about outlaw heroes, we now interro-
gate his “Arab Thieves”.
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chapter 2

‘Arab Thieves’: Establishing a Category

Theblurry interplay between fact and fiction that underwrites outlaw literature
is present in a most complex form in al-Maqrīzī’s al-Luṣūṣ. There is no prima
facie reason to doubt that the ten outlaws whom al-Maqrīzī included in his
chapter were real persons, but the details in the stories which al-Maqrīzī nar-
rated about them indicate significant fictional expansion, and because there
are no documentary sources about the outlaws from pre-Islamic Arabia, and
sinceMuslim Arabic authors narrated their stories with considerable inconsis-
tency,1 the thieves’ historical identities are not readily apparent. The fact that
the tales began in some historical reality means that latent traces of the origi-
nal outlaws remain to inform the subsequent narratives, and perhaps influence
their trajectories, and it would thus be imprudent to ignore outright all empiri-
cal questions. In our analysis, we ought to keep an eye open towards empirical
history (where possible) in order to better assist the identification of the points
where fictional expansion operated, but issues related to genre deepen the
complexity. Expressly historiographic texts prior to al-Maqrīzī tended to dis-
regard the ‘Arab Thieves’, whereas poetry collectors and litterateurs recorded
multiple variants of outlaw stories in an unsystematicmanner across disparate
literary and philological texts. Outlaw history accordingly navigates both histo-
riographical and literaryworlds, andwhilst the task of interpretationmay seem
daunting, we are at least on familiar ground, as students of outlaw heroes from
other literatures witness their bandits operating between similar lines of genre
and discipline too.
Our first step in understanding al-Maqrīzī’s text will address the core ques-

tion underlying his material.What is an ‘Arab thief ’? And, in turn, what did the
categorymean, and whowere its members?Modern scholarship has tended to
treat pre-Islamic outlaws as a cohesive category of “brigand poets” with a rela-
tively certain membership,2 but the certainty of modern writing is at manifest

1 The inconsistency of the pre-modern sources about the thieves is surprisinglymuted inmod-
ern scholarship, outside the apt note in Jones (1992), 1:28 about the “horrid problems”with the
material.

2 The term ‘brigand’ in this context appears to have been coined by Lyall (1918): 218 in render-
ing the description of Taʾabbaṭa Šarran as liṣṣ. The ‘brigand’ term has predominatedWestern
scholarship, most recently manifested in Stetkevych (1993) and Jones (1992). Earlier schol-
ars do not articulate such cohesion to this group of poets: see for example al-Ālūsī’s 1896
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odds with pre-modern texts. According to my readings, no source prior to the
twentieth century purported to articulate an exhaustive list of the pre-Islamic
outlaws,3 and whilst many of the characters whom commentators now clas-
sify as the ‘Arab Thieves’/‘Brigand Poets’ were widely cited across pre-modern
Arabic literature, there are manifold discrepancies in reporting. We encounter
a range of figures whom different Arabic writers included in sundry lists of
‘thieves’, but a given character classified as a thief in one text may be either
ignored or classified differently in another. Biographical details about a given
thief also differ depending on the source, and aparticular poemor set of adven-
tures can be ascribed to different characters, depending on the source text con-
sulted.Outlawpoetry is equally knotty:whilstmanyof the outlawswerememo-
rialised as poets, their poetry is imperfectly recorded, allegations of Muslim-
era fabrication swirl around many outlaw poems, starting with the two most
famous,4 and figures classified as ‘outlaws’ do not usually refer to themselves in
their poetry with the express terminology reserved for thieves. Thus, we have
rather few ‘admissions’ of outlawry:5most of the poets’ verses resemble those of
‘regular’ pre-Islamicwarriors, and becausewe rely in themain on laterMuslim-

description of al-Shanfará (2:143) which notes his raiding activities (talaṣṣuṣ) but also counts
al-Shanfará as one of the “great Arab knights” ( fursān al-ʿArab). It was Ḫulayyif ’s 1959 mono-
graphon the ṣaʿālīkpoets that established thediscrete topic inArabic, numerousmonographs
followed, as well as articles in Western scholarship; issues with this approach are discussed
in the next section on the ṣuʿlūk/ṣaʿālīk.

3 One pre-modern writer, Abū l-Faraǧ al-Iṣfahānī (d. 356/967) did frequently reference an out-
law identity of several pre-Islamic poets via the word ṣuʿlūk in his Kitāb al-Aġānī. His classic
work had a formative impact on the modern study of Arabic literature, and his terminol-
ogy likely inspired the current impressions about outlawry in pre-Islamic Arabia. Al-Iṣfahānī,
however, did not articulate a comprehensive list of outlaws, his references to ṣuʿlūk are scat-
tered across the gigantic al-Aġānī (e.g. 3:72, 12:89, 13:178, 14:142, 20:389), and not all medieval
Arabic writers followed al-Iṣfahānī’s interpretations.

4 Two long poems, the Lāmiyyat al-ʿArab ascribed to al-Šanfará (Dīwān 58–73) and the poem
Inna bi-l-šiʿb ascribed to Taʾabbaṭa Šarran (Dīwān 247–250) are paradoxically at once the two
mostwidely cited ‘outlawpoems’, and the twomost commonly deemedMuslim-era forgeries.
Issues over authorship have been swirling since pre-modern times, see the comments in Ibn
al-Muʿtazz,Ṭabaqāt al-šuʿarāʾ 147, al-Bakrī, Simṭ al-laʾālī, 2:919, Stetkevych (1993): 120–122, and
§2.3.25 in al-Maqrīzī’s Luṣūṣ and the footnote accompanying the English translation.

5 The number of citations in poetry of the word ṣuʿlūk, for example, is limited. Questions of
poetry authenticity aside, some characters now labelled as ṣaʿālīk such at Taʾabbaṭa Šarran,
Ḥāǧiz and two other luṣūṣ from al-Maqrīzī’s chapter (al-Muntašir and Awfá b. Maṭar) do not
cite theword in poetry ascribed to them.Others use it sparingly: see ʿUrwahb. al-Ward (Dīwān
46, 47); al-Sulayk b. al-Sulakah (Dīwān 94, 97); and al-Šanfará (Dīwān 35, 57), but the matter
is yet more complex as not all of the citations of ṣuʿlūk are intended to mean outlawry, and
instead reference poverty, as will be outlined in Chapter 2.1, below.
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era prose to justify our classification of the characters as outlaws, we are essen-
tially charging and convicting pre-Islamic figures as outlaws in absentia.
From a comparative perspective, our knowledge of Arabian outlaws at the

present time of writing resembles the impressions held in mid-twentieth cen-
tury scholarship about Robin Hood and his Greenwood gang: the characters
are famous, but critical enquiry is only just beginning, and at this point, pru-
dence dictates that we beginwith a humble admission of the limitations of our
current knowledge. The sources have not been subjected to critical diachronic
analysis, and thus at this juncturewedonot knowpreciselywho thepre-Islamic
outlaws were, and we do not understand how they ‘fit’ into the history of pre-
Islamic Arabia, since it is still unclear which parts of their well-known stories
are real memories of pre-Islamic adventures, and which are tales imagined by
urbanMuslim authors. The function of theMuslim outlaw tales is also unclear:
in some cases the stories might be constructed as archetypes designed to con-
vey a sense of disorder pervading pre-Islamic Arabia (an image known as al-
Ǧāhiliyyah), but othersmay have been crafted into deliberately positive objects
of marvel (ʿaǧāʾib), and perhaps ambivalent responses of wonder and revulsion
were intended to be elicited together. The entire corpus of Arabic outlawmate-
rial calls for attention: al-Maqrīzī’sal-Luṣūṣ constitutes but a small part of a long
tradition, and our analysis need proceed from the ground up.
At the outset, there is another theoretical stumbling block to analysing pre-

Islamic ‘Arab Thieves’ as a conceptual category since Hobsbawm’s influential
Bandits argued thatArabianBedouinmust be excluded from the realmof social
banditry, on the basis that Hobsbawm considered raiding and camel stealing
as so endemic to Bedouin society that a bandit cannot be meaningfully distin-
guished froma ‘normal’ Arabianwarrior.6 If Hobsbawm is right, then thewhole
universe of traits that mark the character of the ‘outlaw hero’ would be alien to
thenarratives of Bedouin ‘ArabThieves’, and althoughonemight discountHob-
sbawm’s opinion as an egregious orientalism (sinceHobsbawmdid not consult
Arabic or Middle Eastern material in his research, and he parrots hackneyed
stereotypes about Bedouin life), his sentiment does find intriguing echoes in
pre-modernArabic literature,where, aswe shall see, the conceptual lines divid-
ing warrior contingents from robber bands were neither clearly defined nor
impermeable. As a matter of history, Bedouin society may tend towards a grey
area between stealing andwarfare, but for the purpose of analysing outlawry in
Arabic literature, a justification to continue our project does stem from theAra-
bic stories themselves: pre-modern Arabic writers invoked an array of terms to

6 Hobsbawm (2000): 20 refers to “raiding as the normal way of life” for Bedouin.
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label characters as ‘thieves’, and, as such, theywere attempting to conceptualise
those characters as basically distinct from other warriors. To then understand
the efforts which pre-modern Arabic writers expended to create an outlaw tra-
dition, we should like to know what they intended their categories of ‘Thieves’
to mean and what characters they adduced as meeting the criteria. This Chap-
ter evaluates the terminology, and in the following Chapter, we explore the
treatment of the ‘Arab Thieves’ in historiographical narratives.
From the perspective of terminology, it is noteworthy that the words denot-

ing outlaws in Arabic differ in connotation from those in European languages.
The Germanic languages’ ‘outlaw’ (Old Norse útlegð and útlagi; Old English
útlah) as well as the Romance-language ‘bandit’ (Italian banditto derived from
Medieval Latin bannīre) both express a manifest criterion of outsider-ness to
label a specific sort of criminal: a fugitive banished from the community for a
serious breach of the law.7 Another commonRomance termwhich also entered
English is ‘brigands’ (derived from Medieval Latin briga, Italian brigante): it
connotes both a light-armed, irregular foot-soldier or a ruffian living by pillage
and highway robbery (the convergence here is logical, as cashiered or other-
wise underemployed soldiersmight easily adopt a criminal lifestyle when their
services were no longer required by the state).8 In contrast, neither the sense
of ‘outcast’ nor ‘unemployed combatant’ is connoted by the Arabic terms for
pre-Islamic Arabian outlaws: ṣuʿlūk (pl. ṣaʿālīk), fātik (pl. futtāk), ʿaddāʾ (pl.
ʿaddāʾūn), ruǧlī/riǧlī (pl. ruǧliyyūn) and liṣṣ (pl. luṣūṣ), alongside various terms
(detailed presently) related to wolves,9 lions and ravens. The semantic differ-

7 ‘Outlaw’,OED SecondEdition (1989), 10:1021; Seal (2011): 4–6 gives further context of the term’s
early history in English. There is a plurality of Norse terms preserved in a wealth of outlaw lit-
erature in the Icelandic Sagas:útlegðoriginallymeant “lying or sleeping outside” (i.e. ‘outlier’),
the closely related útlagi specifically connoted ‘outside of the law’. It suggests a worldview
whereby the conceptual boundaries of the law delineated society, and those outside of the
law were physically deposited outside society (for the connection of law and outlawry, see
Ahola (2014): 85–86). The Icelandic term for complete banishment was skóggangr, a “forest
walker,” with the same evident outsider-ness intended. See Turville-Petre’s survey (1977) for
detailed explanation of these terms. ‘Bandit’, OED Second Edition (1989), 1:924 is first attested
in English in 1593 as a term specifically for outlaws in central Italy though it quickly became
synonymous with highway robbing gangs of thieves. For similar comments on its Romance
derivations, see Hobsbawm (2000): 12.

8 ‘Brigand’, OED Second Edition (1989), 2:548. It is first attested in English in 1400 in a military
sense, the criminal connotation was equally early, being first attested in 1421. The Latin term
for outlaw, latrones similarly had a dual connotation of mercenary/bodyguard and highway-
man/robber (for a detailed discussion of the dual connotations and idea of banditry in the
Roman world, see Grunewald (2004)).

9 Thewolf metaphor to depict an outlaw does cross over with Germanic traditions: it was com-
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ences between the Arabic and European vocabularies may indicate differ-
ent perceptions and functions of outlawry between the Icelandic/English/Ro-
mance andArabic traditions; herewe leave detailed comparative study to a dif-
ferent forum, and focus purely on theArabic terms themselves. I have refrained
from translating them upfront, since none have yet been the subject of sus-
tained analysis into precisely what theymean, whom they connote, and where
they are used, and each of these questions requires careful consideration, par-
ticularly because thepre-modernArabic sources are themselves inconsistent in
their terminology. Somewords are defined in competingways, while others are
used in different texts with divergent connotations, and furthermore, there is
a lack of uniformity between different lists of pre-Islamic Arabian figures and
the labels applied to them. Before we can legitimately speak of Arabian out-
laws, bandits, brigands or thieves as a conceptual category at all, considerable
work awaits us. The following sectionswill trace, forwhat appears to be the first
time, both the connotations and the history of the usage of Arabic literature’s
terminology for pre-Islamic outlawry.

2.1 Ṣuʿlūk/Ṣaʿālīk

The Arabic word most commonly invoked in scholarship today as the label
for pre-Islamic Arabian outlaw heroes is ṣuʿlūk (pl. ṣaʿālīk). Since the twenti-
eth century, virtually all Arabic studies on Arabian outlaws contain the word
in their title,10 Western scholarship follows suit,11 and the sum of the past
generations of writing has rendered the term ṣuʿlūk synonymous with a fixed
group of pre-Islamic figures who possessed the defining identity of being rob-

mon in Icelandic andNorwegian contexts via thewords: vargr orúlfr, which adopted addi-
tional poetic meanings of ‘corpse eater’ (Turville-Petre (1977): 769, 777–778). Medieval
English outlaws were said to “wear the wolf ’s head,” a symbolic assertion of their ban-
ished, perhaps even sub-human legal state (Seal (2011): 5). The Arabic terms do not imply
sub-human status, but rather predatory prowess, as ‘normal’ warrior poets also used wolf
metaphors to praise themselves.

10 See, for example, Ḫulayyif (1959); Ḥifnī (1979); ʿAtwān (1997a, 1997b); Ismāʿīl (2014–2015).
There are some exceptions, for example al-Malūḥī (n.d.) uses luṣūṣ in his title.

11 In Arabic, see the monographs of Ḫulayyif (1959), Muruwwah (1990); the lone English-
language monograph on these poets is Alan Jones, Marāṯī and Ṣuʿlūk Poetry (1992), but
there are numerous articles and studies; see, in particular, Stetkevych (1993) Chapters 3
and4 andNicholson (1907): 78–86, and across the shorter-length studies andother passing
references, ṣuʿlūk axiomatically and universally connotes the category of Arabian out-
law.
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ber poets living apart fromArabian tribal communities.12 Probing themeaning
of ṣuʿlūk/ṣaʿālīk is accordingly our first port of call.
The ṣaʿālīk have been defined as a unique group of poets whose verses con-

stitute a “special vein of pre-Islamic poetry.”13 They are believed to have chal-
lenged the norms of tribal life,14 they are often depicted as a distinct social
and economic group in pre-Islamic Arabia,15 and the current frequency of the
term’s use conjures impressions that the ṣaʿālīk constituted a readily identi-
fiable and cohesive poet-type. Closer inspection of the scholarship, however,
reveals incongruity and divergence. To many commentators, the ṣaʿālīk repre-
sent “brigand poets”:16 impoverished outcasts in remote desert wastelandswho
pursued lives of dogged raiding. But, conversely, others believe the ṣaʿālīkwere
Robin Hood-like outlaw heroes whose “humanity and nobility”17 contrasted
the purportedly unjust pre-Islamic tribal social order. According to the first
conception, the ṣaʿālīk were ‘liminal’ characters whose failure to fulfil tribal
rites of passage rendered thempariahs,18 whereas the second camp reads them
as heroes committed to redressing social wrongs and redistributing wealth.19
This heroic or anti-heroic ‘archetype’ for the ṣaʿālīk is a salient illustration of
what Jones described as the “horrid problems”20 bedevilling appraisal of these
poets. Jones hints that the confusion is traceable to the Arabic primary sources

12 Ḫulayyif (1959): 55–58 and Borg (1998) articulate the standard approach; see also Kil-
patrick (2003): 73 who likewise considers the ṣaʿālīk as unified by the “quality enabling
them to keep their distance from their tribe”. Arazi, “Ṣuʿlūk”, in EI2, is more detailed
and considers several possibilities, concluding that the ṣaʿālīk had “eventful existence” of
“temerity, his solitude and the dangers he has surmounted”.

13 Jones (1992), 1:27. See also Stetkevych (1993); Jacobi, “al-Mufaḍḍaliyyāt”, in EI2, 7:308.
14 Ḫulayyif even refers to an ‘anarchical society’ (muǧtamaʿ fawḍawī) in which he proposes

the ṣaʿālīk lived apart from the pre-Islamic tribal communities (1959): 114, see 78–119 for
his discussion of the tribalist, decentralised politics of the era he posited set the stage for
ṣaʿālīk ‘society’.

15 See Ḫulayyif (1959): 55. Muruwwah (1990): 34–35 and Bayhi (2006): 117–127 particularly
perceive the lifestyle of the ṣuʿlūk in terms of economic and class relations in a some-
whatMarxist inspired impressionof pre-Islamic society’s dialectical relationship between
tribal nobles and the poor.

16 Lyall (1918): 218; see also Stetkevych (1993) and Jones (1992). In Arabic scholarship, Ḥifnī
(1979): 38 epitomises this viewwithhis interpretationof ṣaʿlakah as “aprofessionof aggres-
sive violence for the purpose of robbery” [iḥtirāf al-sulūk al-ʿudwānī bi-qaṣd al-maġnam].

17 Muruwwah (1990): 36.
18 Stetkevych (1993): 87–88.
19 Ḫulayyif (1959): 37–47, echoed in Bayhī (2006): 117,121 andMuruwwah (1990): 32–33where

they are described as ‘aṣḥāb mabādiʾ rafīʿah wa-karīmah’ (men of high and noble princi-
ples)who sought to “establish social justice andaneconomicbalancebetween thepeople”.

20 Jones (1992), 1:28.
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upon whichmodern scholars rely for evidence about the ṣaʿālīk, since no com-
prehensive accounts of these poets or poetry anthologies were produced, and
information is scattered in writings compiled between the late second/eighth
and ninth/fifteenth centuries, i.e. at least 200 years after the last of the pre-
Islamic ṣaʿālīk died.21
The problematic primary material indeed contributes to the puzzling inter-

pretations of the ṣaʿālīk, but the “horrid problems” are much exacerbated by
modern scholarly approaches to those sources. Writers have tacitly and per-
vasively adopted two hitherto unproblematized assumptions that (i) the label
ṣaʿālīk is an appropriate term to identify this group of poets; and (ii) those
poets were ‘real’ persons whose ‘true’ historicity can be reconstructed. Schol-
ars therefore hold fast to a fixed conception of ṣaʿlakah (the way of being a
ṣuʿlūk), they apply the term ṣuʿlūk to approximately eleven poets (who, ironi-
cally, are not consistently labelled ṣaʿālīk in the primary sources, and who also
differ somewhat from the ten poets in al-Maqrīzī’s Luṣūṣ),22 and scholars com-
pel those poets into correspondence with the archetypes noted above.23 The
belief that the “true nature”,24 “peculiar ethos”25 and “original intention”26 of
the ṣaʿālīk can be uncovered as a matter of empirical fact has guided research
towards ‘resolving’ their ‘true identity’ which fails to distinguish between the

21 During this period, it does not appear that Arabicwriters attempted an encyclopaedic bio-
graphical dictionary of ṣaʿālīk or composed any text dedicated to this ‘group’. Neither did
they collect stand-alone dīwāns for any individual ṣuʿlūk, with the exception of Taʾabbaṭa
Šarran, ʿUrwah b. al-Ward and al-Šanfará—and even these dīwāns only emerged in the
later fourth/tenth century, i.e. rather late in the process of poetry codification.

22 Jones enumerates the eleven ṣaʿālīk (1992), 1:27–28. Ḥifnī counts twelve pre-Islamic ṣaʿālīk,
four who straddled the rise of Islam and fourteen Muslim-era figures (1979): 112–139. Also
consider Ḫulayyif (1959): 55–58, whose observation that the ṣaʿālīk can be divided into
three categories seems not to have caused him to question the prima facie appropriate-
ness of the generic label. The modern tendency to label the outlaw poets ṣaʿālīk likely
stems from the prevalence of the term’s usage in Abū l-Faraǧ al-Iṣfahānī’s al-Aġānī: al-
Iṣfahānī uses the termwith a frequency that outstrips other medieval writers; the present
wide use of the term elevates al-Iṣfahānī’s narrative to a canonical status, whereas critical
diachronic analysis of a wider body of sources would uncover the more diverse array of
opinions held by medieval Arabic writers.

23 Scholars of both sides of the issue can marshal supporting evidence but need to draw
focus away from counterevidence: for example reading Taʾabbaṭa Šarran as an ‘anti-hero’
overlook positive anecdotes about him in order to paint him as a liminal outcast, whereas
advocates of the ‘heroic’ camp overlook the ṣaʿālīk’s ghoul-hunting and murderous ten-
dencies (compare, for example Stetkevych (1993) with Bayhī (2006)).

24 Stetkevych (1993): 96.
25 Stetkevych (1993): 109.
26 Jones (1992), 1:224.
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historical individual poets and their literary persona as preserved in Muslim-
era literature. The outlaw literature theories outlined above,which evaluate the
ambivalent nature of literary outlaw heroes, have not been consulted, and thus
the crucial blurring of fact and fiction and moral ambivalence which under-
write outlaw traditions are overlooked. By focusing on fact alone, previous
studies have reduced the ṣaʿālīk to concrete and inflexible archetypes of more
or less genuine historical happenings and ‘realities’ of pre-IslamicArabian soci-
ety.27
At the root of modern difficulties with the ṣaʿālīk is the absence of a dia-

chronic analysis of pre-modern writing in the context of the wider Muslim-era
discourses about pre-Islam. In looking straight through the Arabic primary
texts to ‘reach’ pre-Islamic history,28 scholars treat the sources as a seamless
continuity and deem texts ranging from the second/eighth to ninth/fifteenth
centuries as a homogeneouswell of extractable data. As a result, the differences
between the texts in terms of genre, scholarly agenda, date of writing and their
“significance”29 have been disregarded. Inasmuch as no non-textual evidence
survives to illuminate the characteristics of the ṣaʿālīk,30 our knowledge of the

27 See Jones (1992), 1:224 where he tackles the ‘chronology’ of the ṣuʿlūk Taʾabbaṭa Šarran,
proposing that theNūniyyahpoem inwhichTaʾabbaṭa Šarran’s descriptionof killing a ghūl
likely predates and perhaps even presages the poet’s ‘departure’ from his tribe described
in the Qāfiyyah qaṣīdah recorded in al-Mufaḍḍaliyyāt. See also Abu Khadra’s description
of the circumstances of an adventure recounted in a poem attributed to Taʾabbaṭa Šarran
which Abu Khadramatter-of-factly proposesmust have been composed “some time” after
the event described: Abu Khadra (1988): 315.

28 Jones accepts the difficulties of reconstructing pre-Islamic history through Islamic-era
texts, particularly al-Aġānī: Jones (1992), 1:224; however, his use of the term ṣuʿlūk to unite
all the so-called ṣaʿālīk poets and his interest in sifting fact from legend in the accounts of
their lives is more empirical than source critical.

29 To borrow a term from Barthes who takes as the object of textual analysis the exploration
of how a text “explodes and disseminates” (1977): 127, that is, an understanding of text
as the production of significance, and not as a philological object which contains a ‘true’
reading awaiting discovery (ibid., 126–127, 136–137).

30 Some suggest that certain outcast poets of twentieth century Saudi Arabia parallel pre-
Islamic ṣaʿālīk (Kurpershoek (1999): 57–58; Holes (2000): 223). While poets such as al-
Dindān and Nābit b. Dāfir were peripheral figures in Saudi tribal society, their poetry of
bitter memories of love (al-Dindān: Kurpershoek (1999): 215–245) and pious mediations
on the ravages of old age (Nābit: Kurpershoek (1999): 246–251) bear little in commonwith
pre-Islamic ṣaʿālīk poetry in terms of language, style or subjectmatter. Kurpershoek based
his analogy on the outcast status of these modern poets, but to presume that such poets
can ‘take us back’ to pre-Islamic Arabia romantically assumes a seamless continuity of
‘Arabian character’ and the ‘desert’ from pre-history until the discovery of oil. Instead of
showing us the ancient ṣaʿālīk or Imruʾ al-Qays, I submit this approach rather equates us
with Imruʾ al-Qays himself, nostalgically weeping over imagined desert traces.
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poets is entirely mediated throughMuslim-era writings, and as the experience
of scholars working with the Robin Hood material have amply demonstrated,
the long pathway of narrative transmission needs close interrogation in order
to yield more sensitive analysis of the stories themselves.
Turning to the Arabic material, we possess more than a dozen pre-modern

Arabic lexicons which provide definitions of the outlaw terminology, and
which have been rather underused to date. The earliest Arabic dictionary, al-
Ḫalīl b. Aḥmad’s (d. 175/791)al-ʿAyn, the extant formof whichdates between the
late second/eighth and early third/ninth century,31 defines ṣuʿlūk as “a group
[qawm] who have neither camels [māl]32 nor means of support [iʿtimād].”33
This definition betrays no sense of brigandage or outlawry, but rather des-
ignates a situation of poverty. Likewise, Ǧamharat al-luġah, the fourth/tenth
century dictionary of Ibn Durayd (d. 321/923), relates that “the [word’s ori-
gin] is poverty ( faqr).”34 On the other hand, the slightly later lexicographer
al-Ǧawharī (d.c. 393/1002–1003) adds a pertinent alternative connotation in his
dictionary al-Ṣiḥāḥ:

Ṣuʿlūk means a poor person [ faqīr]; the ṣaʿālīk al-ʿArab were the Arab
Wolves [Ḏuʾbān al-ʿArab]; ʿUrwah b. al-Ward was named “ʿUrwah of the
Ṣaʿālīk” because he sheltered the poor [al-fuqarāʾ] and provided for them
from what he plundered [ġanama]. Taṣaʿlukmeans poverty.35

Although al-Ǧawharī bookends his definitionwith two traditional equations of
ṣaʿlakah with poverty, his entry also provides the earliest extant lexicographi-
cal expression associating ṣuʿlūk with outlawry, and even articulates a Robin
Hood-esque sentiment of robbing for the poor. It is nonetheless ambivalent
whether ʿUrwa’s ṣaʿālīk were merely the destitute beneficiaries of his plun-
der, or bandits in their own right, but al-Ǧawharī’s comment on ‘wolves’ does
imply predacious thievery, and such connotations continued in later dictionar-
ies. The fifth/eleventh century Andalusian Ibn Sīdah (d. 458/1066) defined the
word amraṭ, a type of thief, as a “dastardly ṣuʿlūk” (al-mārid al-ṣuʿlūk),36 and the

31 For discussion of the date and authorship of the extant version of al-ʿAyn, see Schoeler
(2006): 142–163.

32 By māl, the dictionary may alternatively intend a more general “livestock”, or even more
generically, any “property”.

33 Al-Ḫalīl, al-ʿAyn, 2:303.
34 Ibn Durayd, Ǧamharat al-luġah, 2:1199.
35 Al-Ǧawharī, al-Ṣiḥāḥ, 4:1595–1596.
36 Ibn Sīdah, al-Muḫaṣṣaṣ, 1:346.
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Mamluk-era Ibn Manẓūr (d. 711/1311) repeated al-Ǧawharī’s definition with its
predatory association, “the ArabWolves.”37
Modern Arabic scholars have explored some of these definitions and the

etymology of the word ṣuʿlūk. The word is a most unusual Arabic form, and
while it has been proposed that it derives from the root s-l-k (salaka = to travel),
this theory is remote from a linguistic perspective,38 and the word’s origins still
remain a mystery. As for the meaning of ṣaʿlakah, Ḥifnī intends to resolve the
dichotomy between poverty and outlawry by proposing that ṣaʿlakah always
had the potential of connoting both, but that its “primary meaning” was to
label violent outlaws; Ismāʿīl disagrees,39 and in any case, pre-modern Arabic
literature gives ambivalent indications. For example, writers in fourth/tenth-
century Iraq and Iran summon the word ṣuʿlūk to connote both pre-Islamic
Arabian robbers40 and violent thieves operating in outlying, little controlled
areas of the Buyid realm, particularly those of Arab and Kurdish tribal iden-
tities;41 whereas Mamluk historians in Egypt such as al-Maqrīzī and Ibn Iyās
(d. 930/1524) tended to use the term to designate the poor, and not those of a
violent inclination.42 Consistent with his usage of ṣaʿālīk to mean ‘the poor’ in
his other historical writings, al-Maqrīzī only infrequently cites the term in the
text of this present book (§§2.3.20, 2.5.1, 2.8.1), and nowhere does he use the
word ṣuʿlūk as the label to demarcate his set of outlaw characters.We therefore
will not further examine the word here, but given its pervasive citation inmod-
ern secondary literature and its uncertain connotation in pre-modern Arabic

37 Ibn Manẓūr, Lisān al-ʿArab, 10:456.
38 The hypothesis connecting ṣaʿlaka to the root salaka is proposed by Aḥmad Harīdī, as

reported in Stetkevych (1993): 87. While ‘travel’ is semantically aligned with concepts of
liminality, it is highly unlikely that ṣaʿlakah relates to salaka—the difference ṣād vs. sīn
may appear trivial, but native speakers do not often mix emphatics, and the presence of
the ʿayn is a major difference. Semitic specialists would doubt the salaka/ṣaʿlaka connec-
tion (I thank Ahmad al-Jallad for sharing philological insights).

39 Ḥifnī (1979): 17–19, 38; Ismāʿīl (2014–2015): 14–15.
40 Al-Iṣfahānī, al-Aġānī, 3:72, 12:84, 13:178, 14:142, 20:384, 21:174.
41 See for examples, the letters of al-Ṣābī: Dīwān Rasāʾil, 1:28, 33, 41, 118, 124, 388, 2:177.
42 According tomy reading, al-Maqrīzī uses theword ṣuʿlūk/ṣaʿālīk three times in his al-Ḫiṭaṭ,

and in each case it refers to poverty: he intends in one case the idea of ‘poor ascetic’ as
opposed to amember of the wealthy ruling elite (1:5), and twice the ṣaʿālīk arementioned
alongside the ḍuʿafāʾ (the weak) as recipients of charity: i.e. intending the “weak and the
poor” (2:273, 2:400). Ibn Iyās similarly uses the word as a synonym for poor (Badāʾiʿ al-
zuhūr, 1.1:47, 207). The term appears only twice in Sayyid’s edition of al-Maqrīzī’s Ittiʿāẓ
al-ḥunafāʾ: the first (1:202) is an editorial addition, and not from al-Maqrīzī’s own compo-
sition, the second (1:213) invokes ṣaʿālīk to describe poverty-stricken people in the Iraqi
countryside whose destitution was a cause for violence during the fourth/tenth century
Qarāmiṭah crisis.
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literature, a more precise understanding of its use remains a desideratum in
the wider field of studying criminality in Arabic literature.
With the present evidence considered, it seems that the word ṣuʿlūk/ṣaʿālīk

was not precisely defined in pre-Islamic times as ameans to connote a particu-
lar set of raiders or outlaws. It originally implied poverty, with possible related
insinuations of crime compelled by destitution; its axiomatic association with
Arabian outlaws seems to have solidified only in the Muslim Era when some
writers, such as al-Iṣfahānī in the fourth/tenth century, who assumed the task
of narrating and commenting upon outlaw stories gave the termmore (but not
completely consistent) clarity. Informed from the experience of other outlaw
traditions, we can also propose that the semantic ambivalence will also stem
from the positions which different writers take vis-à-vis the broad concept of
pre-Islamic history and the transgressive potentials of the ṣaʿālīk characters.
If we insist on seeking one ‘Arabic literary approach’ to the word’s meaning,
we risk obscuring the variety of voices within the source literature.43 Where
it appears in al-Maqrīzī’s Luṣūṣ, I translate ṣuʿlūk as ‘desperado’, to convey the
sense of destitute poverty inducing desperate measures.

2.2 Fātik/Futtāk

In contrast to the frequent citation of ṣuʿlūk in modern scholarship, the term
fātik has received little attention,44 yet several outlaws whomwe shall encoun-
ter in al-Maqrīzī’s text (§§2.2.2, 2.3.24, 2.10.2), andvarious others detailed across
Arabic literature are described as being fātik, and at least one prominent early
Abbasid-era expert of Arabian history, Muḥammad b. Ḥabīb (d. 245/859), clas-
sified the plural futtāk as constitutive of a distinct group of pre-Islamic fig-
ures.45 IbnḤabīb’s list does not imply that the futtāk acted in concert as a single

43 An instructive comparative example from the Anglo-Norman outlaw tradition is the
changing persona of Eustace the Monk over two centuries of storytelling. As a histori-
cal figure, Eustace was a prominent naval commander who served both the rival French
and English kings (and the English barons against King John), and was killed leading the
French fleet at the Battle of Sandwich, 24 August 1217. Some authors treat his exploits
as a romance with Eustace as an outlaw hero pitted against the injustices of the Duke of
Boulogne; another tradition flavours his storieswith references to Satan and the black arts,
while later English writers forget Eustace’s heroism entirely, and paint him as a diabolical
enemy of England quashedwith the aid of Providence in a fanciful reinterpretation of the
Battle of Sandwich (see references to the different narratives in Burgess (1997)).

44 I have only found it evaluated in Ḥifnī (1979): 21–23.
45 Ibn Ḥabīb, al-Muḥabbar 192–212. He also enumerates an analogous group of Muslim-era
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gang, but rather they represented a general belligerent/outlaw character type
akin to connotation of the English ‘Greenwood Outlaws’, Balkan Haiduks or
Brazilian Cangaçeiros.46 IbnḤabīb’s futtāk, however, are a special breed of out-
law since theft and brigandage seem to have been of but a negligible concern to
them, and this is reflected in the word’s meaning. Arabic lexicons define fātik
as one “brave and daring” (šuǧāʿ, ǧarīʾ), a headstrong man who takes actions
without concern for consequences.47Violent “crimes” (ǧanāyāt) seem to be the
usual “actions” into which the fātik plunges himself,48 and killing can also be
involved: the verb fataka implies striking a man down unawares, or killing in
plain view,49 and al-Ḫalīl’s al-ʿAyn summarises the sentiment: “a fātik is one
who lets impulse drive his acts, even if it means killing.”50 Likewise, a common
thread linking the characters IbnḤabīb enumerates is a daring, Devil-may-care
attitude to authority, and a willingness to kill for one’s principles, even if it
means risk of punishment.
Because the term fātik stresses impulsive bravery rather than strictly thiev-

ery, it could describe a range of warriors, not only outlaws,51 but Ibn Ḥabīb’s
list is instructive, for his characters do appear as a special kind of warrior
whose salient traits resemble outlaw heroes from other traditions. The fut-
tāk are not portrayed as large-scale military leaders, rather their exploits are
individual feats, and they are not depicted as being intrinsically evil, nor are
they motivated to rob out of greed. Their crimes are violent yet also somewhat
principled, hence their stories solicit more sympathy, admiration and excite-

futtāk (212–232). For a discussion of Ibn Ḥabīb’s interest in thematic groupings of both
pre-Islamic and Muslim-era ‘Arab traits’, seeWebb (2016): 260, 268.

46 For brief notes on the latter two groups, see Hobsbawm (2000): 64, 77–90.
47 Ibn Sīdah, al-Muḥkam, 6:775.
48 Al-Ḫalīl, al-ʿAyn, 5:340.
49 Ibn Sīdah, al-Muḥkam, 6:775; Ibn Manẓūr, Lisān al-ʿArab, 8:472.
50 Al-Ḫalīl, al-ʿAyn, 5:340.
51 Ḥifnī (1979): 22 noted the root f-t-k’s wide use across pre-Islamic poetry to describe a num-

ber of figures, but his book’s premise was to define the ṣaʿālīk as a cohesive category, and
as such he contended that while the word had a “general meaning” [ʿāmm] for any brave
warrior, its “specificmeanings” (ḫaṣāʾiṣ) of headstrong action and killingwere restricted to
ṣaʿālīk. Arabic poetry is not so consistent, however, and he cites an example on p. 23 from
ʿAmr b. Kulṯūmwhich shows how even an esteemed leader could use the term to describe
himself. Ḥifnī nonetheless excludes ʿAmr from the killer futtāk, but al-Ālūsī specifically
counts ʿAmr as one of the futtāk al-ʿArab (al-Ālūsī, Bulūġ al-arab, 2:141), illustrating the
difficulties in policing the boundaries of pre-modern Arabic terminology! Ḥifnī’s anal-
ysis is derived from the lexicons and poetry, and does not include Ibn Ḥabīb’s section
in al-Muḥabbar, where only one of the futtāk (Taʾabbaṭa Šarran) is included in lists of
ṣaʿālīk.
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ment. Given the rather neat fit with theories of outlaw heroes, it is intriguing
that only one of the nine characters whom Ibn Ḥabīb’s lists as “the futtāk of
Pre-Islam”, Taʾabbaṭa Šarran, appears in al-Maqrīzī’s chapter on outlaws,52 and
my searches to date have only encountered one subsequent author who cites
the futtāk as a distinct category of warriors/outlaws.53 The word continued to
be prevalent as one of an array of adjectives for various characters listed as
outlaws,54 but no lexicons include it as a term of art for a discrete group of
outlaws, and so it seems Ibn Ḥabīb’s category represents a third/ninth century
experiment to conceptualise a type of transgressor in pre-Islamic Arabia: the
idea did not gain currency as a category, the trait of fatk was seen as merely
one of the characteristics that an outlaw could have, and subsequent authors
devised alternativemethods to label the (anti-)heroic forms of pre-IslamicAra-
bian criminality.55

2.3 Liṣṣ/Luṣūṣ

Quantitatively, one of the more pervasive terms for the celebrated Arabian
outlaws in medieval sources is liṣṣ (pl. luṣūṣ). Outlaws are often labelled luṣūṣ
in their biographies across Arabic literature, and whilst my searches have not
uncovered a definitive list of the Arab luṣūṣ, it forms the title of al-Maqrīzī’s
chapter, and likewise it constitutes the title of two of the three pre-modern
monographs (now lost) about Arabian outlaws: Abū ʿUbaydah’s (d.c. 209/824–
825) Luṣūṣ al-ʿArab56 and al-Sukkarī’s (d. 275/888 or 290/903) Ašʿār al-luṣūṣ.57

52 Ibn Ḥabīb also lists Murrah b. Ḫulayf as a fātik, and Murrah’s memory was associated
with Taʾabbaṭa Šarran, but according to my searches, Murrah would not be memorialized
in later literature as an outlaw on his own, rather, he appears only as an inferior sidekick
to Taʾabbaṭa Šarran (see, e.g. al-Iṣfahānī, al-Aġānī, 21:152, 167–171; summarized in §2.3.19 of
al-Maqrīzī’s al-Luṣūṣ).

53 See al-Rāġib al-Iṣfahānī, Muḥāḍarāt al-udabāʾ, 3:141. Like Ibn Ḥabīb’s list, from al-Rāġib
al-Iṣfahānī’s list of four futtāk, only Taʾabbaṭa Šarran regularly appears in the pre-modern
Arabic enumerations of outlaws.

54 Al-Iṣfahānī, al-Aġānī, 12:89, 13:177, 14:142, 21:145 marshals the word fātik as an adjective to
describe ṣaʿālīk, but I have not found al-Iṣfahānī using it as a sole designator for a character
type, and not all mentions of ṣaʿālīk in al-Aġānī are accompanied by fātik (eg. 20:389).

55 Bray (2003): 223, 226 articulates Ibn Ḥabīb’s intellectual achievements in terms of cate-
gory creation and the organisation of knowledge in novel forms that helped create “a new
kind of cultural memory.”

56 Yāqūt,Muʿǧam al-udabāʾ, 5:513; Ḥāǧǧī Ḫalīfah, Kašf al-ẓunūn, 2:1550.
57 Ibn al-Nadīm, al-Fihrist, 1:239. The third of these now lost works, Kitāb Suʿāt al-ʿArab will

be considered in the next section.



30 chapter 2

The textual evidence indicates that liṣṣ was a preferred label to articulate the
concept of outlawry,58 but its meaning as recorded in pre-modern Arabic dic-
tionaries is also the most prosaic of all Arabic outlaw words: it connotes thief
in the widest terms—‘one who steals’59—hence the translation of al-Maqrīzī’s
title Luṣūṣ al-ʿArab is strictly ‘The Arab Thieves’.
The straightforwardmeaning of liṣṣ implies nothing of the special character-

istics conjured by ‘outlaw’ or ‘bandit’, and liṣṣ belies no indication of heroism
or social purpose, which complicates the task of interpreting the luṣūṣ as a
special kind of criminal anti-hero akin to the Robin Hoods, Song Jiangs and
Holm Dwellers of other outlaw literary traditions. Moreover, the noun’s gener-
alist connotation of all forms of theft is ill-suited to facilitate the distinction
between an insignificant pickpocket and a brazen hero apt to become the sub-
ject of outlaw lore. It does however seem that some Arabic writers intended to
delineate a special category of swashbuckling thieveswhen they pennedworks
with titles such as al-Maqrīzī’s Luṣūṣal-ʿArab,60 and there are several grounds to
discern how the generic word luṣūṣ was enabled to function as an appropriate
term for the more flowery needs of literary outlaw narrative.
Initial hints emerge from the etymology of liṣṣ. Whilst medieval Arabic

philologists universally assumed it was an ‘Arabic word’, they were mistaken:
liṣṣ is almost certainly a loan from the Greek λῃστής (lēstḗs): a “robber, plun-
derer, pirate” who acquired property through violence; the related λῃστíκoς
refers to a “band of robbers”.61 λῃστής was distinguished from another Greek
term for thief, κλέπτης (kleptés), a more subtle operator who acquires property
by stealth, i.e. an everyday urban crook.62 By the medieval period in Arabic,
liṣṣ had come to mean all kinds of thievery, including stealth, but at the point
of its entry into Arabic via Greek in the Late Antique period, it would have car-

58 The exception to this is, intriguingly, al-Iṣfahānī’s Kitāb al-Aġānī, the pre-modern text that
most emphatically promotes the word ṣaʿālīk as the label for outlaws.

59 Al-Maqrīzī records the essence of the pre-modern dictionary definitions of liṣṣ in §§2.1.1–
2.

60 The termwasnot used as a book title exclusively for the violent brigands, however, demon-
strating how it did not wholly resist conflation with quotidian thieves. See, for example,
al-Ǧāḥiẓ’s epistle about luṣūṣ described further below, note 71.

61 Liddel and Scott (1883): 891.Whilst the Arabic liṣṣ dropped the ‘τ’, it is noteworthy that the
pronunciation laṣt is attested in Arabic, suggesting an early form retaining all consonants
of the Greek word; al-Maqrīzī refers to this variant in §2.1.1. Thayer (1889): 377 adds “free-
booter” and “brigand” to the definition of λῃστής. The editor of al-Ǧawālīqī’s al-Muʿarrab,
438 also identifies λῃστής as the origin of the Arabic liṣṣ, and notes that no pre-modern
philologists recognised the connection.

62 Thayer (1889): 377 specifically contrasts the stealth of κλέπτης with the violent appropri-
ation connoted by λῃστής; see also Liddle and Scott (1883): 813.
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ried its specific connotation of violentmisappropriation of property.Quitewhy
Arabic would need to borrow a Greek term for ‘robber’ is an open question;
perhaps it was classified as a set crime by the Greek speaking authorities in
southern Palestine and northern Arabia in the Hellenistic period, or perhaps
after the Roman conquest of the Nabataeans in 106CE—if this is true then the
word would have originated as a juridical term of art which then spread into
more common parlance. Alternatively, the wordmay have entered Arabic from
Aramaic, and its passage from Greek to Aramaic could date from as early as
the Seleucid period, in a similar context of Greek rule over Syria and Pales-
tine. Whatever the specific case, the word λῃστής originated in Greek and it
spread into Arabian languages before Islam, as it is attested in a pre-Islamic
Safaitic inscription of one Ḥmlt bn S¹lm who called himself a lṣt, suggestive
that pre-IslamicArabian outlawswhoplundered using threats of violencewere
known vernacularly as lṣt and perhaps lṣ.63 The Greek loanword appears to
havebeenmarshalled todistinguish robbers andbandits fromsnatchers, lifters,
pickpockets andotherswhose theftwas furtive—this stealthy, non-violent kind
of thief had its own Arabic word: sāriq (pl. surrāq).64 Liṣṣ at the dawn of Islam
accordingly did possess a sufficiently threatening connotation to depict violent
ruffians, just as brigand, heister or highway robber function in English.
The social, political and linguistic changes fostered in the early Islamic

period prompted changes in thievery vocabulary. The Qurʾān 5:38 stipulates
the amputation of a thief ’s hand, and uses the word sāriq; the word liṣṣ never
appears in the Qurʾān. Perhaps under the influence of Qurʾānic vocabulary,
sāriq began to converge with liṣṣ by the late second/eighth century whenMus-
lims began writing Arabic texts:65 some philologists did maintain that a sāriq

63 The outlaw marked his name and title in two inscriptions, ShNGA 1 and AMSI 50. I am
grateful to Ahmad al-Jallad for this reference; he reasons the word entered Safaitic either
from Greek directly or via Aramaic. See his discussion and translation of the inscriptions
in al-Jallad (forthcoming).

64 The specifically non-violent nature of thievery by a sāriq is noted in its definition in pre-
modern Arabic lexicons: see Ibn Manẓūr, Lisān al-ʿArab, 10:156.

65 The Qurʾānic influence on thievery terminology can be traced to the juridical matter of
the Qurʾān’s injunction to amputate a thief ’s hand. Since the Qurʾān only used the word
sāriq, exegetes made efforts to expand the ambit of sariqah to cover all offences of theft,
thus including the ambit of liṣṣ within that of sāriq to enable the ruling to be applied
equally to all kinds of thieves. The issue raised considerable debate: for those in favour of
thewide application of the ruling, see al-Ṭabarī,Ǧāmiʿ al-bayān, 6:311–312, especially ḥadīṯ
9309 and al-Ṭabarī’s own conclusion on 6:312; the related issues are examined at length in
al-Qurṭubī, al-Ǧāmiʿ, 6:104–109; the philological Qurʾān commentator al-Zamaḫšarī spec-
ifies that a sāriq is technically one that steals from an “enclosure” or “safe place” (ḥirz),
suggesting its proper ambit is the modern English law crime of burglary, inasmuch as the
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was a non-aggressive thief,66 but most dictionaries posit liṣṣ as a synonym for
sāriq, expressly conflating theft by violence and artifice together.67 For juridical
efficiency, it is useful to simplify terminology so that the Qurʾānic sanction can
apply evenly against all crimes of theft, hence the shift of the meaning of liṣṣ
towards sāriq, and in the process, medieval Arabic philologists lost the original
sense of liṣṣ’ meaning and Greek origin. Nonetheless, the stories of pre-Islamic
Arabian bandits who, in earlier times, had been labelled as luṣūṣ as a specific
marker of their violent habits circulated in theworld of Arabic storytellers who
preserved the old vocabulary. Thus, when defining the word liṣṣ in the abstract,
most third/ninth century (and later) Arabic philologists did not appear to dis-
tinguish it from the non-violent types of thievery implied by sāriq, but when
listening to stories of violent Arabian outlaws, they would have heard only the
word liṣṣ to categorise them. Hence liṣṣ retained a specialised association with
violent pre-Islam in the specific narrative context of Arabian lore, even after its
semantic universe broadened for other purposes. This hypothesis is supported
by extant textual evidence: accordingly to my readings, the word sāriq is rare
in the early stories of Arabian outlaw lore,68 and likewise al-Maqrīzī only once
uses the related verb sariqa (to steal) in his Luṣūṣ (§2.11.1).
Arabic philological texts also evidence further steps that add colour to the

conception of luṣūṣiyyah/thievery, which could be read as devices to maintain
a semantic distinction between violent robbery and quotidian theft notwith-
standing the shared and generic meanings ascribed to both liṣṣ and ṣāriq. For
example, Ibn Sīdah’s thesaurus, al-Muḫaṣṣaṣ, offers possibilities to exaggerate
the wickedness of a liṣṣ via words such as amraṭ and amʿaṭ, which he describes
as a “dastardly desperado” (al-mārid al-ṣuʿlūk) and a “treacherous destitute”
(ḫabīṯ lā shayʾ maʿahu), respectively.69 Overall, these do not appear to have
been very popular strategies for glamorizing outlawry, as thewords are rare and

theft is accompanied by trespass. He does not discuss whether or not liṣṣ is one and the
same as sāriq in this context (al-Kaššāf, 1:619).

66 Ibn Manẓūr cites Ibn ʿArafah’s commentary on the word sāriq in Qurʾān 5:38 (Lisān al-
ʿArab, 10:156). The fourth/tenth century al-Ṯaʿālibī specifies that a ṣāriq robs from property
whereas a liṣṣ holds up caravans (Fiqh al-luġah, 2:161), seemingly well-reflective of the pre-
Islamic distinction. It is intriguing that contemporary lexicons did not emphasise this.

67 For the definition of liṣṣ as equivalent to sāriq, see Ibn Sīdah, al-Muḥkam, 8:269–270 and
Ibn Manẓūr, Lisān al-ʿArab, 7:78.

68 Al-Rāġib al-Iṣfahānī does use the term sariqah to discuss expressions about thievery and
the identity of one Arabian camel thief, Šaybān b. Šihāb (Muḥāḍarāt al-udabāʾ, 3:189), but
he does not use the termwhen discussing themore celebrated outlaws whom he refers to
as ṣaʿālīk or luṣūṣ.

69 Ibn Sīdah, al-Muḫaṣṣaṣ, 1:346.
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I have not found them in narratives about pre-Islamic Arabian outlaws, but
al-Muḫaṣṣaṣ also records words synonymous with liṣṣ, such ḫārib which, it
reports, originally specified a camel rustler. Ḫārib does appear in early poetry
and twice in al-Maqrīzī’s text (§2.10.3), and its insertion within the realm of
luṣūṣiyyah/thievery helps add both Bedouin and raiding trajectories to the
word liṣṣ, otherwise absent in the basic dictionary definitions.

Al-Muḫaṣṣaṣ further develops the sense of luṣūṣiyyah/thievery via a host of
words with noteworthy connotations, including muḥtaris, ḫimʿ and the verb
taraʾbala. Muḥtaris, like ḫārib, invokes the desert through its meaning of a
rustler of camels and sheep, and it appears in other dictionaries, such as Ibn
Manẓūr’s Lisān al-ʿArab alongsidemuḫtalis,mustalib andmuntahib as vocabu-
lary connoting brazen thieves who steal what is in plain sight, expressly unlike
the sāriq who “robs stealthily, taking precautions.”70 Again, these words add
flare to thenotionof luṣūṣiyyah, which is then further heightened via themean-
ings of ḫimʿ and taraʾbala, references to the predatory action of wolves and
lions, respectively. Ibn Sīdah’s glosses on luṣūṣiyyah are self-evidently inappro-
priate words for pickpockets and tricksters, and rather suit an impression of
outlaws. The weight of the thievery vocabulary is thus aligned with the violent,
the desert and the wild, suggestive that when scholarly readers encountered
a work entitled Luṣūṣ al-ʿArab, their philological training had primed them to
interpret it more as ‘outlaw’ than as a quotidian ‘thief ’.
Because al-Maqrīzī opens his Luṣūṣ al-ʿArab with quotations from two dic-

tionaries which each define liṣṣ as a sāriq (§§2.1.1–2), liṣṣ will be translated
herein as ‘thief ’, but we can appreciate that some of the word’s pre-Islamic
lustre was maintained in medieval Arabic writing. And so liṣṣ originated as a
term for violent robbers, and whilst its meaning was diluted and dulled as it
became a generic term for thievery in medieval Islam, it retained some archaic
connection to desert bandits, and hence luṣūṣ was not an inappropriate title
for a work such as al-Maqrīzī’s. Nonetheless, luṣūṣ was clearly used through-
out Muslim-era literature to describe cunning thieves in contemporary urban
contexts as well,71 and hence the category of brazen pre-Islamic desert outlaws
could not be articulated via the word luṣūṣ alone. Herein, several other labels
appear in the literature alongside luṣūṣ, qualifying it and setting it on a definite
trajectory towards the style of outlandish traits akin to the outlaw traditions of

70 Ibn Manẓūr, Lisān al-ʿArab, 10:156.
71 Consider, for example, al-Ǧāḥiẓ’s epistle: Kitāb Fī ḥiyal al-luṣūṣ “On the Stratagems of

Thieves” (noted in Pellat (1984): 146), the references to wily luṣūṣ in al-Rāghib al-Iṣfahānī’s
Muḥāḍarāt al-udabāʾ (3:191–192), and the stories about cunning fourth/tenth-century bur-
glars in al-Tanūḫī’s Nishwār al-muḥāḍarah, 1:156–158.
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other languages. Via analysis of these words we can round the study of thievery
vocabulary and the creation of outlaw identity in pre-modernArabic literature.

2.4 The Runners

A prominent means by which writers distinguished the celebrated pre-Islamic
luṣūṣ from quotidian thieves in the medieval Muslim imagination was by attri-
buting running prowess as one of the outlaws’ central characteristics.72 As
reported in the sources, the outlaws’ running abilities were not merely ad-
vanced—they were elevated to the level of marvel: the liṣṣ Taʾabbaṭa Šarran
was said to be able to outrun gazelles (whichwould entail sustained running of
over 80km/h),73 and several others, such as al-Sulayk b. al-Sulakah and Ḥāǧiz
b. ʿAwf (a.k.a. Ḥāǧiz al-Sarawī) reportedly could outpace horses through a night
of hard running.74 Though such fabulous accounts cross into realms of the pre-
posterous, they are an effective device for writers seeking to distinguish the
outlaws as a unique and instantly recognisable sub-set of pre-Islamic Arabian
characters. In Arabic literary representations of pre-Islam, the prototypical gal-
lant warrior rode a fine horse into battle and a sturdy camel when travelling
across the desert; in contrast, a character represented as raiding on foot is
axiomatically an ‘irregular’ warrior, and, perhaps, a poorer and ignoble one
too, as there is an implication that he cannot afford horses and the associated
trappings emblematic of Arabian nobility. Stereotyping a character as a ‘run-
ner’ thus others him from the traditional mould of pre-Islamic raiding, it also

72 The earliest extant express connection between thievery and running prowess is in Abū
Ḥātim al-Siǧistānī (d. 255/869), Fuḥūlat al-šuʿarāʾ 121; a similar sentiment underwrites
the core elements of outlaw identity as articulated by al-Iṣfahānī’s (d. 356/967) al-Aġānī,
20:389. Twentieth-century Arabic commentators on the pre-Islamic outlaw literature like-
wise accepted running as one of the outlaw’s fundamental distinguishing characteristics:
see Ḫulayyif (1959): 215; Ḥifnī (1979): 232.

73 If one can indulge science to gloss mythology, it is reported that Dorcas gazelle (which
the now extinct Arabian gazelle was likely a sub-breed) can reach 96km/h. Becausemany
of the Arabian outlaws inhabited the Sarāt Mountains in west-central Arabia, we might
better make the comparison with the Mountain gazelle, the top speed of which is ‘only’
80km/h! The fastest Olympic sprinters today reach speeds of just over 40km/h in the
100m dash.

74 The stories of running prowess are widespread in the literature; al-Maqrīzī narrates repre-
sentative examples in §§2.3.8, 2.3.12, 2.5.10, 2.5.12 and the end of §2.10.3. Al-Balāḏurī ‘only’
comparesTaʾabbaṭa Šarran’s speed to horses (Ansābal-ašrāf1, 7.2:159). See also al-Siǧistānī,
Fuḥūlat al-šuʿarāʾ 121; Abū l-Faraǧ al-Iṣfahānī, al-Aġānī, 13:233, 20:389; al-Rāġib al-Iṣfahānī,
Muḥāḍarāt al-udabāʾ, 3:141 who claims that all the outlaw runners could outrun gazelles.
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echoes the connotations of poverty in the word ṣuʿlūk, and it detaches outlaw
identity from ‘normal’ Arabian society.75
The emphasis on foot raiding and running in the pre-modernArabic sources

parallels other literatures’ anti-heroic mythopoesis since the balance erected
between contradictory connotations inherent in the anti-heroes’ characteris-
tics unlocks an essential ambivalence in their portrayal. The Arabian outlaws’
running both debases the ‘Runners’ on the one hand as liminal figures who
fall short of the typical heroic/noble ideals of their society, while on the other
hand, because the outlaws’ running prowess is depicted as so fabulous and
super-human, the characters equally become objects of positive admiration.
By simultaneously distinguishing, degrading and extoling, the stories of run-
ning neatly ring-fence outlaw identity and cement a character type, and this
enjoyed enduring success: twentieth-century Arabic commentators accepted
running as the outlaws’ fundamental distinguishing characteristic, and a vir-
tual sine qua non of pre-Islamic liṣṣ identity.76 The modern studies are a stark
example of the remarkable acceptance of pre-modern Arabic literary tropes in
modern conceptions of pre-Islamic Arabian history, and hence there is a need
to test the connection between running ability and outlaw identity and explore
how (and why) Arabic literature constructed that curious association.
In contrast to the seamless connection between running andoutlaw identity

inmodern studies of the pre-Islamic luṣūṣ, the early layers of Arabic texts about
the characters contain discrepancies that betray signs of Muslim-eramanipula-
tion of thematerial to accentuate running as amarker of an exclusively outlaw
identity. For example, whilemodern commentators, accepting the outlaw-qua-
runner archetype,maintain that outlawpoetry is distinctive for its lack of horse
description,77 a commonly cited ‘Runner’, al-Muntašir, is in fact recorded as

75 Beneath the archetypes of pre-Islamic horse-warriors, early poetry betrays that numer-
ous warrior figures did fight on foot, and used stealth in pre-Islamic combat. The out-
law figures’ reliance on their own two feet accordingly might not originally have distin-
guished them as liminal characters prior to substantial reworking of pre-Islamic Arabica
archetypes in the early Muslim period, and to this point, not all early Arabic writers inter-
preted the Runners’ lack of horses as a sign of ṣuʿlūk-like poverty: the third/ninth century
Ibn Qutaybah interpreted it as a distinguishedmerit of the Arabs, that they were the only
race on earth to breed warriors as ferocious without horses as those with them (Faḍl al-
ʿArab §1.10.3). Ibn Qutaybah’s text was an express defence of the Arabs, and he tended
to interpret any story upon which he alighted as positive evidence of Arab greatness,
and hence if the horse-less Runners were intended by some as a marker of desperado
destitution, Ibn Qutaybah opted for a more laudatory interpretation. His work is further
considered in Chapter 3.1.

76 Ḫulayyif (1959): 215; Ḥifnī (1979): 232.
77 See Ḫulayyif (1959): 224; Ismāʿīl (2014–2015): 80.
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one of the “Chevaliers of the Fourths” [ fawāris al-arbāʿ] in the fourth/
tenth-century al-Qālī’s al-Amālī, tying his image to the more typical horse-
manship traits of Arabian warriors. And the earliest source to directly connect
running prowess and outlawry, Abū Ḥātim al-Siǧistānī’s (d. 255/869) Fuḥū-
lat al-šuʿarāʾ, expressly excludes al-Muntašir from the list of the ‘Runners’.78
Moreover, early texts about al-Sulayk b. al-Sulakah (whowould becomememo-
rialised as one of the greatest of the ‘Runners’), connect his memory to his
famous steed, al-Naḥḥām,79 and intriguingly, al-Sulayk mentions his horse in
poetry ascribed to him, yet none of his poetry alludes to any sprinting at all.
Thus, we only ‘know’ that al-Sulayk was one of the ‘Runners’ because later
prose sources classify him as one, and because the now axiomatic associa-
tion between pre-Islamic outlaw identity and running in modern scholarship
prompts the presumption that al-Sulayk must have been a foot warrior. We
can see this logic at work in Ḫulayyif ’s al-Šuʿarāʾ al-ṣaʿālīk fī l-ʿaṣr al-ǧāhilī,
where al-Sulayk’s running prowess is accepted as a matter of fact, such that
Ḫulayyif proposes that al-Sulayk did refer to his running in poetry, and in order
to account for the current absence of such poems in al-Sulayk’sDīwān, Ḫulayyif
simply proposes that the verses have been lost.80 Ismāʿīl’s study goes even fur-
ther: he notes the lack of reference to running prowess in the poetry of both
al-Sulayk and another outlaw, al-Šanfará, yet suggests that a “malicious hand”
[yad ḫabīṯah] in the past deliberately removed the verses which he presumes
the poetsmust have written about their running from the poetry collections!81
There is evident circularity in such arguments: we are at risk of letting the
outlawarchetypebecome thehegemonic guide toour interpretationof theout-
laws, explaining away their actual poetry instead of subjecting the archetype to
critical scrutiny.
The outlaw-runner dichotomy is further hampered by the considerable dis-

agreement in pre-modern texts over which characters actually belong to the

78 Al-Qālī, al-Amālī, 1:23; al-Qālī may have been mistaken, however, since the “Chevaliers of
the Fourths”—i.e. those warriors entitled to a quarter of any spoils taken during raids and
wars—might intendadifferent lineage group (see Ibnal-Kalbī,NasabMaʿaddwa-l-Yaman,
1:282; al-Bakrī, Muʿǧam mā istaʿǧam, 2:651). Abū Ḥātim al-Siǧistānī, Fuḥūlat al-šuʿarāʾ 121,
on the other hand, is unambiguous in his intent to exclude al-Muntašir from the ‘Runners’.
The Fuḥūlat al-šuʿarāʾ is nominally cast in the voice of Abū Ḥātim al-Siǧistānī’s teacher,
al-Aṣmaʿī (d. 213/828), but the work appears as a series of notes edited by Abū Ḥātim, and
thus is more securely ascribable and datable to him.

79 Al-Sulayk’s horse, al-Naḥḥām, appears in Ibn al-Kalbī’s Ansāb al-khayl, one of the earliest
extant Arabic writings to detail pre-Islamic warriors (62); al-Maqrīzī also narrates two of
al-Sulayk’s poems about his horse: §§2.5.7–8; see notes in the Arabic text for other sources
in which al-Sulayk’s horse poetry is narrated.

80 Ḫulayyif (1959): 227.
81 Ismāʿīl (2014–2015): 81.
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category of the ‘Runners’. Based on al-Anbārī (d. 304/916 or 305/917), Ḥifnī’s
survey in his Šiʿr al-ṣaʿālīk states that there were three runners “faster than
all others”—Taʾabbaṭa Šarran, al-Šanfará and ʿAmr b. Barrāqah;82 yet if he had
based his reconstruction on the opinion of Abū ʿUbaydah (d. 210/825), then
the trio of the three ‘Runners’ would be al-Sulayk b. al-Sulakah, al-Muntašir al-
Bāhilī and Awfá b. Maṭar.83 There is no crossover between the two lists; who,
then, were the Runners? How are we to reconcile the different lists? And who
was responsible for advancing the belief that the pre-Islamic Arabian outlaws
were all great runners? Prima facie, the discrepancies suggest that third/ninth
century Muslim writers did not inherent one consistent enumeration of pre-
Islamic ‘Runners’, and the relatively restrictive lists also cast doubt that fleet-
ness of foot was initially deemed a defining characteristic of the Arabian out-
law type. Had ‘Runners’ been an established concept in pre-Islamic society,
there should be more uniformity: we apprehend instead that Muslim-era writ-
ers gradually gave weight to the concept as a means to organise pre-Islamic
history and construct identifiable groups within the pre-Islamic pantheon of
heroes. To begin the pursuit of this hypothesis, it is instructive to investigate
the panoply of terms which pre-modern texts marshalled, and so give a clearer
sense of the inconsistencies and diachronic development of terminology over
the first centuries of Arabic writing about the outlaws.
Arabic texts offer a range of vocabulary depicting the Runners, derived from

three roots: r-ǧ-l, s-ʿ-y, and ʿ-d-w. The most common terms encountered in pre-
modern literature derive from the root r-ǧ-l, which connotes ‘legs/feet’, and
hence imparts that the characters were fleet-footed warriors who travelled and
fought on foot, not, as was more usual for ‘regular’ pre-Islamic warriors, on
camel- and horseback, respectively. The range of terminology from the root,
however, is intriguing: my readings encountered six different terms, listed here
with lexicographical and other sources attesting to them:

82 Ḥifnī (1979): 92. Al-Anbārī, ŠarḥDīwānal-Mufaḍḍaliyyāt, 1:29–30 does not actuallymake it
express that Taʾabbaṭa Šarran, al-Šanfará and ʿAmr constituted the trio of the fastest Arab
runners, but the story he narrates does extol their abilities.

83 Abū ʿUbaydah, al-Dībāǧ 31–32. Ḥifnī does not name Abū ʿUbaydah’s al-Dībāǧ in his
sources; Abū ʿUbaydah’s list was cited in various subsequent texts as the definition for
the ‘Runners’; see Ibn Qutaybah, Faḍl al-ʿArab §1.10.3; al-Balāḏurī, Ansāb al-ašrāf1, 7.1:151;
al-Maydānī,Maǧmaʾ al-amṯāl, 2:325–326. It should be noted that Abū ʿUbaydah restricted
his list to three members as a rule, as he introduces his al-Dībāǧ with the statement that
the “Arabs of ʿUkāẓ [amarket nearMecca of great cultural importance] classifymatters in
threes” (al-Dībāǧ 3). Abū ʿUbaydah did, however, exceed trios if there was disagreement
over the rightful members of the category, and hence he was not entirely restricted from
expanding his trio of ‘Runners’, had he wished to reference other candidates.
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a) Ruǧlī (Abū ʿUbaydah, al-Dībāǧ 31; Ibn Qutaybah, Faḍl al-ʿArab §1.10.3; al-
Azharī,Tahḏīb al-luġah, 8:315; IbnManẓūr, Lisān al-ʿArab, 11:271; al-Zabīdī,
Tāǧ al-ʿarūs, 14:271)

b) Riǧlī (al-Zamaḫšarī, Asās al-balāġah 223)
c) Raǧalī (al-Zabīdī, Tāǧ al-̣arūs, 14:271)
d) Raǧīlī (al-Mubarrad, al-Kāmil, 3:1340; al-Maqrīzī §§2.3.1, 2.6.1, 2.7.1)
e) Ruǧaylāʾ (Ibn Qutaybah, al-Šiʿr wa-l-šuʿarāʾ, 1:357; al-Zabīdī, Tāǧ al-ʿarūs,

14:271)
f) Riǧālāt (al-Rāġib al-Iṣfahānī, Muḥāḍarāt al-udabāʾ, 3:141; Ibn Manẓūr,

Muḫtār al-Aġānī, 5:412; al-Maqrīzī §2.2.5)
At first blush, all appear alike, but they are in fact different words. Riǧlī derives
from riǧl (foot), and would mean literally ‘Foot men’; ruǧlī, on the other hand,
derives from ruǧlah (endurance in walking), and would translate as ‘The
Trekkers’; it is the form preferred in the later dictionaries. Raǧīlī seems rare: it
has been called an orthographic mistake by one editor,84 but it makes seman-
tic sense, as the word raǧīl is widely cited in dictionaries as ‘a well-conditioned
walker’,85 again akin to ‘Trekkers’. Raǧalī is only attested in dictionaries, where
it is said tomean either “thosewho run fast” or “thosewho raid alone on foot”.86
According tomy searches, ruǧaylāʾ is attested only in one extant text and in the
now (mostly) lost dictionary al-ʿUbāb al-zāḫir by al-Ṣaġānī (al-Zabīdī’s Tāǧ al-
ʿarūs preserves the quotation from al-ʿUbāb): it is said to mean “those who raid
on foot.” Lastly, riǧālāt is a plural for theword ‘men’, thus implying ‘menon foot’,
but presumably intending ‘menwho fight on foot’, and if its limited citation can
be adduced as evidence of this word’s history, it seems to have become current
only in texts written after the fourth/tenth century.87
The lexical disagreement is suggestive that various writers were attempting

to articulate a term to denote the sense of ‘Foot Warriors’ or ‘Foot Raiders’ or
‘Runners on Foot’, but they were neither sure of its etymology nor its exact
pronunciation, and thus several forms reflecting various estimates by writ-
ers and copyists over time came to be preserved. It is also intriguing that al-

84 See the editor’s discussion in al-Mubarrad, al-Kāmil, 3:1430 note 3. Al-Maqrīzī’s luṣūṣ also
includes riǧǧīlī (§§2.6.1, 2.7.1), and given the lack of consensus in the sources over the
‘correct’ form of the word, I am dissuaded from declaring this alternative form a ‘mistake’.

85 Al-Ḫalīl, al-ʿAyn, 6:103; Ibn Durayd, Ǧamharat al-luġah, 1:464; al-Ǧawharī, al-Ṣiḥāḥ, 4:1706;
Ibn Manẓūr, Lisān al-ʿArab, 11:271.

86 This version may originate in the now only partially preserved dictionary of al-Ṣaġānī, al-
ʿUbāb al-zāḫir; it is cited in al-Zabīdī, Tāǧ al-ʿarūs, 14:271. In Ibn Sīdah’s al-Muḥkam, 7:380,
raǧlah is said to mean “hard walking.”

87 I have not found riǧālāt in early sources: as an example, both theMamluk-era IbnManẓūr
and al-Maqrīzī cite it to describe ʿAmr of the Dog, whereas the ʿAmr’s biographical entry
in the fourth/tenth century al-Iṣfahānī’s al-Aġānī does not (22:353).
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Azharī’s (d. 370/980) Tahḏīb al-luġah is the lone early dictionary to include any
reference to the terminology,88 and the words only regularly appear in dictio-
naries from the seventh/thirteenth century onwards, beginning with al-Ṣaġānī
(d. 650/1252). The absence in the early dictionaries raises the possibility that
an expression for ‘Runners’ was not a term originating from pre-Islamic times,
as the pre-modern dictionaries were designed to record and explain archaic
words, particularly those occurring in ancient poetry. Neologisms coined later
by Muslims, on the other hand, could be overlooked, until, that is, the point
when they became established ways of describing pre-Islamic Arabia, which
appears to have happened in a concerted fashion by the seventh/thirteenth
century in the case of the ‘Foot Raiders’ terminology.89 I am not aware of any
such ‘Runner’ terms appearing in pre-Islamic poetry, which thereby offers an
explanation as to why the early lexicographers did not mention such termi-
nology in their dictionaries, and taken together with the disagreement over
the terms’ form, the slow up-take in the lexicons prompts the sense that the
term ‘Runners’/‘Foot Raiders’ was neither a pre-Islamic word, nor was it uni-
versally imposed at one later point, but instead the concept grew organically
as the characterisation of pre-Islamic outlaws was focused increasingly around
ascribing them all special running powers. The three different ways in which
al-Maqrīzī records the word in his Luṣūṣ is perhaps a function of the lack of
consensus over the terminology (compare §§2.2.5, 2.3.1, 2.5.1).
Despite the variation in terminology, the evidence considered so far also

indicates that a number of early Arabic writers were attempting to articulate
a category of ‘Foot Warriors’, ‘Foot Raiders’ or ‘Runners.’ Although they did
not settle on one cohesive label, the impetus for their memorialisation would
logically derive from the material they possessed, and when considering the
narrative sources, we do find that memories of men who fought on foot in pre-
Islamic Arabia were circulating early in the written traditions. Texts mention
characterswho “raidedon foot”,90 especially those living in the SarātMountains
of west-central Arabia.91 A sizeable quantity of poetry ascribed to the Huḏayl,
one of the lineage groups who inhabited that mountainous region, was com-
piled in the third/ninth century by al-Sukkarī, and a survey of its poetry reveals

88 The dictionaries of al-Ḫalīl, Ibn Durayd, al-Ǧawharī and Ibn Sīdah give no indication of a
term of art to describe ‘fast runners’ or ‘foot raiders’.

89 Each of the later dictionaries, al-Ṣaġānī’s al-ʿUbāb, Ibn Manẓūr’s Lisān al-ʿArab and al-
Zabīdī’s Tāǧ al-ʿarūs provide definitions for ‘Runners’ lexemes.

90 For examples, Ibn Qutaybah, al-Šiʿr wa-l-šuʿarāʾ, 1:301, 357; al-Balāḏurī, Ansāb al-ašrāf1,
7.1:151, 329, 2:115.

91 For an explicit association of the outlaws with the mountains, see al-Siǧistānī, Fuḥūlat
al-šuʿarāʾ 121.
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that references to foot warriors are indeed rather common, and poets used
several forms: the most frequent is raǧl;92 raǧlah and arāǧīl also appear.93 In
interpreting this poetrywhich emanates from thepre-Islamic andearlyMuslim
eras, al-Sukkarī glosses the above terms as raǧǧālah, a commonly understood
word meaning ‘infantry’ or ‘foot warriors’, but he neither indicates that the
Huḏalī raǧǧālah were outlaws, nor does al-Sukkarī mention any of the spe-
cialised ‘Runner’ vocabulary enumerated above. Furthermore, the foot-raiding
Huḏalī poets themselves do not cite any of the special ‘Runner’ terms listed
above, and the many references to ‘foot warriors’ in the Huḏalī poetry merely
specifies men who fight on foot, they do not imply great running prowess, and
as such, the largebodyof poetry ostensibly fromthevery regionwhere the ‘Run-
ners’ operated does not give positive evidence that a group of very fast sprinters
operated as bands of outlaws. The image of fabulous runners thus seems to be
a Muslim-era conception grafted into memories about pre-Islamic Arabia.
Analysis of the specialised running vocabulary in other sources lends to

similar conclusions that the earliest Arabic writing did not draw an axiomatic
connection between ‘foot raiding’ and outlaw identity. For examples, most ref-
erences to the ‘foot warriors’ in third/ninth century texts are devoid of thievery
connotation: Ibn Qutaybah praises the warrior skills of the ruǧliyyūn as amerit
about which the Arabs can boast over other peoples;94 al-Balāḏurī (d. 279/892)
describes one of the ‘Runners’, al-Muntašir al-Bāhilī, as ‘a nobleman’ (šarīf )—
the opposite of a social outcast as modern scholarship assumes the outlaws
were;95 andAbū ʿUbaydahnarrates several tales about the three ‘ArabFootWar-
riors’ (Ruǧliyyū l-ʿArab) without labelling them as thieves, desperados or with
other outlaw-like vocabulary.96Whilst theHuḏalī poetry, Abū ʿUbadyah, and al-
Balāḏurī suggest the ‘foot raiders’ led violent lives, most pre-Islamic characters
in Muslim-era stories are represented as embroiled in warring, so the narra-
tives of conflict should not necessarily be read as a specific marker of outlaw
identity. What is even more significant is that the runner stories in third/ninth
century texts and the references to raǧl ‘band of foot warriors’ in the Huḏalī
poetry paint scenes of groups in combat, and betray scant indication of the
elements which we now consider the signature traits of the runner outlaws:
raiding alone, being social outcasts, and engagement in abnormally horrific

92 Al-Sukkarī, Šarḥ ašʿār al-Huḏaliyyīn, 1:282, 340, 380, 465, 2:770.
93 Al-Sukkarī, Šarḥ ašʿār al-Huḏaliyyīn, 1:237, 1:275.
94 Ibn Qutaybah, Faḍl al-ʿArab §1.10.3.
95 Al-Balāḏurī, Anṣāb al-ašrāf1, 7.2:115; he does not use one of the ‘Runner’ or ‘Arab foot war-

rior’ labels, but instead reports it as a phrase: “he used to run on his two legs”.
96 Abū ʿUbaydah, al-Dībāǧ 31–40.
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forms of violence. The even earlier writer, al-Mufaḍḍal al-Ḍabbī (d. between
164–170/781–787) makes it clear that al-Sulayk b. al-Sulakah was “one of the
great Arab knights” [min ašadd fursān al-ʿArab], and that he also had running
prowess.97 Amongst third/ninth century writers, only the poetry specialist Abū
Ḥātimal-Siǧistānī’s (d.c. 255/869) list of “Runners” specifies that they used their
running ability for the purpose of thievery.98 Taking the evidence together, the
early sources suggest that some pre-Islamic warriors fought on foot, and some
became memorialised as having exceptional fleetness of foot, but this feature
alone does not seem to have singled them out as outlaws, except in the view of
al-Siǧistānī.
If we look for patterns in the early descriptions of the Runners, two further

aspects emerge. Eachof the earliest extantbiographical references for al-Sulayk
b. al-Sulakah and Taʾabbaṭa Šarran mention their running prowess,99 and the
terminology of ‘Runners’ and ‘Arab Foot Raiders’ (Ruǧliyyū l-ʿArab) as a label to
grouppoets appears in disparate earlywritings, such as al-Siǧistānī’s Fuḥūlat al-
šuʿarāʾ andAbū ʿUbaydah’sal-Dībāǧ,100 indicatingdistinct intention toorganise
pre-Islamic characters into identifiable categories. Such efforts at categorisa-
tion are noted as signature activities of early Abbasid-era Iraqi cultural produc-
tion,whenwriters sought to tame the vast quantities of oral records, poetry and
stories from pre-Islamic Arabia and early Islam into manageable, and memo-
risable, categories.101 During the process of organising categories, two of the fig-
ures most commonly identified as foot raiders, Taʾabbaṭa Šarran and al-Sulayk
b. al-Sulakah, would also be classified as quintessential Arabian outlaws—al-
Sulaykwas one of the earliest characters to be called a ṣuʿlūk/desperado,102 and
Taʾabbaṭa Šarran was early established as a fātik, and thus it might be the case
that fromthese twoprominent examples, subsequentMuslim-era scholarswho
further organised thematerial alighted on the unusual trait of running prowess
and developed it into an increasingly generalised archetype of outlawry which

97 Al-Ḍabbī, Amṯāl al-ʿArab 61.
98 Al-Siǧistānī, Fuḥūlat al-šuʿarāʾ 121; he uses the verb iḫtalasa; associationwith luṣūṣ is noted

above, p. 33.
99 For Taʾabbaṭa Šarran, see al-Siǧistānī, Fuḥūlat al-šuʿarāʾ 121; Ibn Ḥabīb, al-Muḥabbar 196–

197; Ibn Qutaybah, al-Šiʿr wa-l-šuʿarāʾ, 1:301; al-Balāḏurī, Ansāb al-ašrāf1, 7.2:159. Against
this trend, al-Sukkarī’s information about Taʾabbaṭa Šarran, derived from the lore of the
Huḏayl does not depict himwith anyparticular running prowess (Šarḥašʿār al-Huḏaliyyīn,
2:834–835). For al-Sulayk, see al-Siǧistānī, Fuḥūlat al-šuʿarāʾ 121; Ibn Qutaybah, al-Šiʿr wa-
l-šuʿarāʾ, 1:357; al-Balāḏurī, Ansāb al-ašrāf1, 7.1:151, 7.2:115.

100 Al-Siǧsitānī, Fuḥūlat al-šuʿarāʾ 121; Abū ʿUbaydah, al-Dībāǧ 31.
101 For the role of Ibn Qutaybah and Ibn Ḥabīb in this scholarly exercise, see Bray (2003).
102 Ibn Qutaybah, al-Šiʿr wa-l-šuʿarāʾ, 1:357.
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could thenceforth be extended to any other characters who were to be classi-
fied as pre-Islamic ‘Arab Thieves’.
The hypothesis that the category of ‘Runners’ and ‘Foot Warriors’ was an

Abbasid-era Iraqi invention of the third/ninth century, and not a true relic of a
group of people recognised in pre-Islamic Arabia finds further support in the
sources. Firstly, the earliest extant list of the ‘Arab Foot Raiders’ (Ruǧliyyū l-
ʿArab) articulated by Abū ʿUbaydah in the early third/ninth century is patently
clear that there were three, and towards the end of that century Ibn Qutay-
bah repeats the same statement.103 By the fourth/tenth century, however, other
characters—such as Taʾabbaṭa Šarran, al-Šanfará, and others were identified
under the related labels, suggestive that the category was expanding.104 Sec-
ondly, the inconsistent terminology for the ‘Runners’/‘Foot Raiders’ label indi-
cates that Arabic writers did not know one ‘correct’ term, which would suggest
that it was not engrained in the cultural memory of either pre-Islamic Arabia
or early Islam; rather the runner archetypewas constructed by several hands in
theMuslim-era to explain scattered references to warriors who raided ‘on their
feet’. Via the trait of running, they nudged towards creating a cohesive group
that eventually became synonymous specifically with outlaws. Thirdly, the
term ‘Arab’ in the label Ruǧliyyū l-ʿArab further indicates Muslim-era coining,
as third/ninth century Arabic writing exhibits manifold examples of rewriting
pre-Islamic Arabian history into an ethnically ‘Arab’ guise. As has been argued
elsewhere, ‘Arab’ was not a term pre-Islamic Arabians used to identify them-
selves, and references to ‘Arab’ as a signifier for a pan-Arabian ethnos appear to
have emerged as a consequence of the maturation of the Caliphate and Mus-
lim civilisation.105 There are no authentic references in pre-Islamic poetry to
‘Arabs’, let alone to ‘ArabRunners’ or ‘ArabFootRaiders’: ‘Arab’ as an ethnic label
is exclusively found in Abbasid-era categorisations of pre-Islamic history,106
and the stress on Arabness articulated within the term for ‘Foot Raiders’—the
‘Arab Foot Raiders’—mirrors this signature Abbasid-era predilection to create
a cohesive sense of Arab history as an ethnically unified pre-cursor to Islam.107
Together with the absence of specific terminology for outlaws on foot in pre-

103 Abū ʿUbaydah, al-Dībāǧ 31; Ibn Qutaybah, Faḍl al-ʿArab §1.10.3. See note 83 on the signifi-
cance of the number three for Abū ʿUbaydah’s text.

104 See al-Rāġib al-Iṣfahānī,Muḥāḍarāṭ al-udabāʾ, 3:141, al-Iṣfahānī, al-Aġānī, 20:289.
105 The emergence of Arab identity in early Islam and examples of the construction of Arab-

ness in various levels is set out inWebb (2016), particularly Chapters 3–5.
106 For the use of the word ‘Arab’ in poetry, seeWebb (2016): 66–88.
107 For other examples of the creation of an ‘Arab’ identity for pre-Islamic history in the

Abbasid era, seeWebb (2016): 249–269.
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Islamic poetry, our evidence lends to the impression that Muslim-era schol-
ars of poetry and Arabian history were the primary party involved in creating
what later became one of the archetypal traits of the pre-Islamic Arabian out-
laws.
There are yet more complexities to the ‘runner’ and ‘foot warrior’ terminol-

ogy in Arabic literature, since other terms were also invoked, including labels
coined from the root ʿ-d-w (to run). Al-Siǧistānī’s Fuḥūlat al-šuʿarāʾ is perhaps
the earliest extant source to report the word al-ʿaddāʾūn (lit. the fast runners)
as descriptive of a cohesive group. He used it to label “more than thirty” poet-
warriors inhabiting the al-Sarāt Mountains in west-central Arabia,108 and he
names six, including Taʾabbaṭa Šarran and al-Sulayk b. al-Sulakah, all of whom
were later accepted as ‘Runners’ and/or ‘Arab Foot Raiders’. Al-Siǧistānī also
expressly denies that al-Sulayk was one of the “knights”/“horsemen” ( fursān),
which appears to be a rejection of what actually was a widely held opinion
amongst his scholarly peers and earlier writers who identified al-Sulayk as not
only a knight, but also the owner of a famous steed, al-Naḥḥām.109 Al-Siǧistānī
also stressed that the ʿAddāʾūn/‘Runners’ were all thieves, and so it appears his
list was attempting a classification of the pre-Islamic figures along different
lines than the Ruǧliyyū l-ʿArab/‘Arab FootWarriors’ (whom Abū ʿUbaydah cast
in themould of more nobly-intentionedwarriors). Al-Siǧistānī’s terminology is
pertinent, for his choice of al-ʿAddāʾūn differs both lexically and substantively
from Abū ʿUbaydah’s Ruǧliyyū l-ʿArab.110 Abū ʿUbaydah counted al-Sulayk, al-
Muntašir and Awfá b. Maṭar as the ‘Foot Warriors’/‘Foot Raiders’, whereas al-
Siǧistānī’s list of ‘Runners’ expressly excludes al-Muntašir and is silent onAwfá.
We thus stand before two rival forms of categorising the figures: the Ruǧliyyū l-
ʿArab are reported as warriors who happened to have running prowess, whilst
al-ʿAddāʾūn were expressly cast as sprinting outlaws. Al-Sulayk was the only
figure initially shared between the two groups, but by the fourth/tenth cen-
tury, more cross-over occurred: al-Sulayk was established as either a ruǧlī or
an ʿaddāʾ, whilst al-Šanfará could be labelled via a variant of the ruǧlī cate-
gory.111 Both categories thus eventually drifted towards the outlawry image, as
al-Maqrīzī uses terms related to ruǧlī to label his luṣūṣ/thieves, and includes
all of the members of both categories under one roof, again implying shifting

108 Al-Siǧistānī, Fuḥūlat al-šuʿarāʾ 121.
109 See the discussion of al-Sulayk, above.
110 It is also possible that the opinions expressed by al-Siǧistānī were those of his teacher,

al-Aṣmaʿī, a contemporary of Abū ʿUbaydah (see note 78, above).
111 Al-Iṣfahānī, al-Aġānī, 20:389; al-Rāġib al-Iṣfahānī,Muḥāḍarāt al-udabāʾ, 3:141.
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impressions about outlaw identity over time that nudged the characters iden-
tified as fast runners away from ‘normal warrior’ status to that of outlaws.
A third root that enters circulation to describe ‘Runners’ is s-ʿ-y, which sim-

ply means running (though not, apparently, the fastest form of sprinting),112
and the derived term al-suʿāt (lit. ‘the Runners’) appears in literature about pre-
Islamic Arabia in a definite form, suggestive again of the creation of a category
for those known for their fleetness of foot. Suʿāt is the least frequently cited of
thewords for outlawswith running prowess, andmy readings to date have only
encountered four examples:
a) a reference in al-Mubarrad (d. 285/898);113
b) the term Suʿāt al-ʿArab (the Arab Runners) occurs as the title of a book

ascribed to the Basran philologist and poetry specialist al-Mufaǧǧaʿ
(d. 327/939 or 320/932);114

c) a copy of a book entitled with the term Suʿāt al-ʿArab is listed in the
Ayyubid-era Damascene Ašrafiyyah Library catalogue;115

d) and Suʿāt al-ʿArab appears anecdotally in a story which Ibn al-Šaǧarī’s
(d. 542/1147–1148) al-Amālī narrates about an interaction between the
Umayyad poet al-Farazdaq and an unnamed member of the ‘Arab Run-
ners’.116

As far as my readings can tell, the term is notably absent in al-Aġānī, the most
detailed text on the subject of pre-Islamic outlaws. Ibn Manẓūr narrates that
the term al-suʿāt in pre-Islamic Arabia apparently meant “Peacemakers” since
they “strove” to resolve conflicts (‘striving’ is a derived meaning from the same
root),117 and so as is the case for the other ‘Runner’ terms, it is unlikely that
the word al-suʿāt actually circulated in pre-Islamic Arabia to connote a spe-
cial breed of fleet-footed outlaws. This leaves the philologist al-Mubarrad as
its potential inventor. Elsewhere in al-Kāmil, al-Mubarrad did coin his own
phrase to describe another label for outlaws—the “Arab Ravens”,118 and given
the absence of any reference to suʿāt in earlier texts, hemayhave done the same
for his runner terminology. If this was the case, then it follows that the second
earliest citation of the term, the title of al-Mufaǧǧaʿ’s book, was borrowed from
al-Mubarrad, and this bears consideration since al-Mufaǧǧaʿwas contemporary

112 Ibn Sīdah, al-Muḥkam, 2:221.
113 Al-Mubarrad,al-Kāmil, 3:1430; it appears as part of a definition for the ruǧlī ‘running’ term.
114 Al-Baghdādī, Hadiyyat al-ʿārifīn, 2:31.
115 Hirschler (2016) number 78.
116 Ibn al-Šaǧarī, al-Amālī, 2:252.
117 Ibn Manẓūr, Lisān al-ʿArab, 14:385.
118 This term is discussed in Chapter 2.5, below.
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with al-Mubarrad, they bothworked in Basra, and al-Mufaǧǧaʿ could have stud-
ied the subject under al-Mubarrad. A copy of al-Mufaǧǧaʿ’s book then found its
way into the Damascene library by the sixth/twelfth century. Al-Mufaǧǧaʿ was
a noted Shia scholar, and so was the only other writer to cite the term Suʿāt al-
ʿArab, the Baghdadi philologist Ibn al-Šaǧarī, hence he may have learned the
term via familiarity with al-Mufaǧǧaʿ’s work. Given the paucity of citations, the
above is conjectural, but it seems likely, at least, that suʿāt and Suʿāt al-ʿArab as
a term for outlaw runners, like the ʿAddāʾūn and Riǧliyyū/Ruǧliyyū/Raǧaliyyū l-
ʿArab etc. terms, did not originate in pre-Islamic Arabia: they are not attested
in pre-Islamic poetry itself—they were devised by Muslim-era writers to aid
the categorization and ordering of scattered memories from pre-Islamic Ara-
bia, and to create a cadre of outlaw runners.
Our texts thus bequeath the category of ‘Runners’/‘Arab Foot Raiders’ an

inconsistency at the point of the terminology’s origins in third/ninth century.
After the effluxion of six centuries, however, al-Maqrīzī cites running prowess
as a defining attribute formost of his luṣūṣ, and in the twentieth century, schol-
ars believed runningwas axiomatically amark of outlaw identity. The evidence
thus implies that a crucial process of anti-hero mythopoesis occurred in the
first four centuries of the Muslim period whereby a body of memories of fleet-
footed Arabian warriors was cultivated, exaggerated and extrapolated into a
growing range of characters who were simultaneously being increasingly clas-
sified as outlaws. Such a process mirrors Seal’s theory, discussed in Chapter 1,
of the gradual evolution of anti-hero persona via the attribution of ambivalent,
and sometimes wondrous traits. Running prowess would have been especially
useful for Arabic authors, since the connotations of liṣṣ were too general to
constitute a coherent categorisation of a distinctive pre-Islamic outlaw hero
archetype; by adding fabulous running prowess to the facets of outlaw iden-
tity, however, the sense of heroic Arabian outlawry as separate from everyday
thievery can become more tangible. Emphasis on running therefore had man-
ifest advantages in enabling Muslim-era writers to construct a more cohesive
and effective outlaw identity for an otherwise unwieldy cast of characters who
hadbeen the subject of various competing strands of memorialisation from the
pre-Islamic period to the third/ninth century.
For ease of reference,Table 1 sets out the pre-modern sourceswhichdescribe

the ‘Runners’/‘Arab Foot Raiders’: we see that no single character was unan-
imously defined as a ‘Runner’. From the results, it emerges that al-Sulayk b.
Sulakah appears most prominent, and Abū ʿUbaydah’s opinion was frequently,
though not universally marshalled as an authority, but further patterns are dif-
ficult to discern, mirroring the chequered history of the terminology’s gradual
articulation, and underlining the likelihood that medieval Muslims were the
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inventors of the very concept of ‘Runner Outlaws’. Accordingly, we face rather
knotty issueswhenattempting touse theArabic outlaw terminology as ameans
to interpret the literary outlaw figures. Al-Maqrīzī uses the terminology with-
out expressly problematising it, and readers couldmistake his confident aḫbārī
style for well-received facts stemming from pre-Islamic Arabia, but the origins
are most murky and inconsistent.

2.5 The Arab Ravens

In addition to running prowess, another prominent ‘add-on’ to the characteris-
tics of a number of pre-Islamic outlaw heroes was the label ‘raven’ (ġurāb, pl.
aġribah), and akin to the case of the ‘Runners’, a set of figures were grouped
together as a defined category known as the ‘Arab Ravens’ (Aġribat al-ʿArab).119
The term denotes poets who were the scion of Arabian tribesmen and black
Ethiopic slave mothers: the blackness of the raven alludes to the half-breed
children’s darker complexion. The express connection with slave/low-born
mothers constitutes an ostensible status denigration, while the ominous phys-
ical form of the raven is suitably dark and anti-heroic, and thus the concept
seems a fitting attribute for an outlaw hero identity and an effective means
to distinguish notable pre-Islamic outlaw luṣūṣ from standard criminals. Al-
Maqrīzī’s text embeds such categorisation: he labels three of the eight pre-
Islamic thieves included in his Luṣūṣ as “Ravens” (Taʾabbaṭa Šarran, al-Šanfará
and al-Muntašir), and notes that a fourth, al-Sulayk b. al-Sulakah was likewise
born of a black slave mother (§§2.3.2, 2.4.2,3, 2.6.1; 2.5.1). Ḥifnī’s twentieth sur-
vey of the Ṣaʿālīk comments further, suggesting that the low status of the Arab
Ravens was a reason al-Sulayk turned to a life of outlawry.120
Also akin to the complexities of the ‘Runners’, the connection between the

‘Raven’ label and outlaw identity is inconsistent in the sources, and the cat-
egory and its application to the outlaws appear even more patently to be a
later Muslim-era invention. The term Aġribat al-ʿArab appears only to have

119 The one exception is al-Mubarrad, who, paralleling his unique use of the word suʿāt to
describe the ‘Runners’, labels the ‘Ravens’ with a different form of the plural: Ġirbān al-
ʿArab (al-Kāmil, 1:315, 2:601, 643).

120 Ḫulayyif (1959): 109–114 identifies the “Ravens” as those members of a socially subordi-
nated class of pre-Islamic Arabian society, who, by virtue of their physical strength were
able to use violence to resist their social standing. The discussion develops Ḫulayyif ’s
general impression that the pre-Islamic desperado Ṣaʿālīk emerged as a function of the
economic and social unfairness of pre-Islamic Arabian society. See a similar discussion in
Ḥifnī (1979): 114.
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been analysed once in modern scholarship in a short article by Muḥammad
Bāqir ʿAlwān: he surveys the key sources where the term is defined, and focuses
on the word’s association with a particular kind of poet identity, concluding
that it was originally a marker only for those children of Ethiopic mothers who
were also distinguished poets.121 But since six of the seven pre-Islamic figures
identified as ‘Ravens’ are also now deemed luṣūṣ/ṣaʿālīk, the connection with
outlawry in the Muslim imaginary also needs inclusion, and ʿAlwān’s findings
can be expanded here.122

Aġribat al-ʿArab first appears with Abū ʿUbaydah (d. 210/825) in his al-Dībāǧ,
but he lists only three members of the group: ʿAntarah b. Šaddād, Ḫufāf b.
ʿUmayr and al-Sulayk b. al-Sulakah.123 He also gives no indication that they
were outlaws, rather Abū ʿUbaydah’s commentary concentrates on their brav-
ery.We have seen in the last section that al-Sulayk was considered a noble war-
rior bymost writers contemporary with Abū ʿUbaydah, and hence the category
of ‘Ravens’ enters Arabic literature as a connotation restricted to celebrated
and fierce warrior poets (as ʿAlwān concluded). A second text ascribed to Abū
ʿUbaydah, butwhichwas redacted in the generations after his death,al-Naqāʾiḍ,
also defines the term Aġribat al-ʿArab, repeating the triomentioned above, and
adding, on Ibn Ḥabīb’s (d. 245/859) authority, two further names, including
al-Muntašir. Al-Muntašir, like al-Sulayk, was eventually classified as a robber
and a runner, but in Abū ʿUbaydah and Ibn Ḥabīb’s early third/ninth century
milieu, texts also counted both as noble warriors, and in other texts up to the
end of the third/ninth century, I have found no evidence that Ravens connoted
an attribute particular to outlaw identity.124
The term ‘Arab Ravens’ does not appear in any early lexicons, and as with

the case of the ‘Runners’, the silence may indeed point to the term’s Muslim-
era coining: had theword appeared inmemories frompre-Islam, as opposed to
being a Muslim-era category to organise pre-Islamic history, we might expect
that at least one of the five extant dictionaries from the third/ninth and fourth/

121 ʿAlwān (1973): 12.
122 ʿAlwān (1973): 13 lists Ḫulayyif ’s study of the Ṣaʿālīk in his bibliography, but does not com-

ment on the outlawry angle of the Aġribat al-ʿArab in his article.
123 Abū ʿUbaydah, al-Dībāǧ 40–41. As noted inNote 83, above, Abū ʿUbaydahwas predisposed

to posit the group as a trio, but had more ‘Ravens’ been known, he might still have men-
tioned them.

124 Ibn Qutaybah’s al-Šiʿr wa-l-šuʿarāʾ repeats Abū ʿUbaydah’s trio of ‘Arab Ravens’ (1:357), but
also defines al-Sulayk as a “desperado” (ṣuʿlūk), evidencing the shift of al-Sulayk’s personal
towards outlawry. IbnQutaybah does not connect al-Sulayk’s half-Ethiopic origin as a par-
ticular attribute of outlawry, however, since hemakes so such derogatory comments about
the other two Ravens—ʿAntarah and Ḫufāf (1:244, 329).
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tenth centuries to have noted it. Moreover, third/ninth century texts which dis-
cuss Arabians born of black Ethiopian mothers (abnāʾ al-Ḥabašiyyāt or abnāʾ
al-Zanǧiyyāt) do not consistently use the term aġribah either: Ibn Ḥabīb’s al-
Muḥabbar has a long (yet incomplete) list of 59 names of such ‘half-breeds’,
and he includes Abū ʿUbaydah’s trio, and while he lists them together con-
secutively, he makes no mention of ‘Ravens’ or that these three constitute a
distinct sub-set.125 Another contemporary text, al-Ǧāḥiẓ’s (d. 255/869) essay
Faḫr al-Sūdān ʿalá l-Bīḍān (TheMerits of Blacks overWhites), extols the virtues
of various figures of Ethiopic-origin, dwelling on Abū ʿUbaydah’s trio in partic-
ularly laudatory terms, and yet he does not label them ‘Ravens’ either.126 The
extant texts are suggestive that the ‘Ravens’ label had rather little currency as
a cultural watchword in the third/ninth century, and that, by extension, given
the silence of the early lexicons, the concept was not a salient component of
memories from pre-Islam.127
And as Table 2 demonstrates, the first writer to associate the typical pre-

Islamic luṣūṣ such as Taʾabbaṭa Šarran, al-Šanfará, Ḥāǧiz al-Sarawī, and Maṭar
b. Awfá (presumably a corruption from the more usual Awfá b. Maṭar) as all
‘Ravens’ was the fifth/eleventh century Andalusian lexicographer Ibn Sīdah in
his dictionary, al-Muḥkam. Ibn Sīdah is silent as to his source, but it is unlikely
he concocted the list himself, and there are hints, for instance fromal-Maqrīzī’s
text, that earlier commentators were making claims to connect outlaws to the
Raven identity.128 We have seen in Chapter 2.4 on the ‘Runners’ that the mem-
ory of characters such as al-Sulayk and al-Muntašir were shifted from early
impressions of their noble-warrior status towards greater emphasis on their
identity as outlaws, and as they had both been described as ‘Arab Ravens’ since
the third/ninth century, at the point when their personae were remoulded into

125 Ibn Ḥabīb, al-Muḥabbar 306–309; the list is incomplete as the manuscript for this part of
al-Muḥabbar is lacunose, though the passage referring to the trio identified by Abū ʿUbay-
dah is preserved, and if Ibn Ḥabīb felt that the ‘Ravens’ label was important, he should
likely have referenced it.

126 Al-Ǧāḥiẓ, al-Rasāʾil, 1:192.
127 A poem ascribed to al-Walīd b. ʿUqbah reviling Ibn al-Zubayr contains the line: “We wish

your mother was a crow/And that your lot be the worst of birds” (al-Ǧāḥiẓ, al-Ḥayawān,
2:205); perhaps this is an allusion to the crow as symbol for a black mother; but again, in
this early poem there is no indication that Ibn al-Zubayrwould thus acquire the character-
istics of a bandit, rather he would simply achieve low status. Elsewhere, al-Ǧāḥiẓ relates
views that disparage ravens as lower class animals (al-Ḥayawān, 2:417), which is perhaps
the root intention that the ‘Ravens’ lacked the pure nobility of a child born to a free-born
mother.

128 See §2.3.2 where the third/ninth century commentator Ibn al-Aʿrābī labels Taʾabbaṭa Šar-
ran as one of the ‘Ravens’.
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unequivocal outlaws, their established attribute of being half-breeds offered
yet another efficacious means to distinguish the celebrated outlaws from ‘ordi-
nary’ robbers. We might then suppose that writers constructing outlaw iden-
tity would begin applying this attribute to the other outlaws, explaining how
the fifth/eleventh century Ibn Sīdah inherited material depicting many of the
famous outlaws as ‘Ravens’. Ibn Sīdah’s definitionwas followed in the dictionar-
ies Lisān al-ʿArab and Tāǧ al-ʿarūs, where six of the seven pre-Islamic ‘Ravens’
are outlaws; al-Maqrīzī’s Luṣūṣ includes five of them amongst his eight pre-
Islamic thieves. Taking the lexicons and al-Maqrīzī together, it seems that by
the ninth/fifteenth century, the category of ‘Arab Raven’ had become a well-
accepted trait to conceptualise pre-Islamic outlawry.

2.6 Lions andWolves

Pre-modern lexicons also describe outlaws via allusions to wolves and lions.
As demonstrated in the Maʿānī collections, metaphorical reference to war-
riors as predatory animals are neither uncommon in pre-Islamic Arabic poetry
norMuslim-era commentaries, and ‘wolf ’- and ‘lion’-inspired vocabulary is not
unique to outlaw identity, however, two particular terms have close association
with outlaws and call for comment here.
The Arabic language possesses myriad names, pseudonyms and means of

metaphorically alluding to lions, but when Muslim-era lexicographers re-
corded lion analogies descriptive of thieves, they singled out one specific term
from the root r-ʾ-b-l. According to the earliest extant lexicon, al-Ḫalīl’s al-ʿAyn,
the word riʾbāl (pl. raʾābīl)129 means: “a lion, and it is said, a wolf, or of a thief
[liṣṣ] on account of his daring and malicious intent.”130 The central defining
thrust of the word connoted the sudden violence of attack, and the impres-
sionof the lion’s bold, predatory strike is repeated in subsequent dictionaries,131
hence it could equally apply to wolves, and, by further extension, to human
raiders. By dubbing a thief a riʾbāl, lexicographers betray a sense of admiration
for his audacious brutality, therebymirroring the impressions of outlaw heroes
in other traditions. The dictionaries make this explicit through their gloss of
the related verb taraʾbala: “to raid in the way a lion attacks humans, and to act

129 There was philological debate over the ‘correct’ plural for this word, and the confusion
arises, as usual, over the hamzah: some preferred the plural rayābīl (e.g. Ibn Sīdah, al-
Muḥkam, 10:340): for the details, see al-Zabīdī, Tāǧ al-ʿarūs, 14:259–261.

130 Al-Ḫalīl, al-ʿAyn, 8:265.
131 See, for example, al-Ǧawharī, al-Ṣiḥāḥ, 4:1703–1704.
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like a lion”,132 to which Ibn Manẓūr added “to raid on foot, alone, without a
commander [wālī].”133 The range of pre-modern dictionaries concur that the
root is applicable to the specific kind of thieveswho attackwith sudden aggres-
sion, who raid on foot, andwho raid alone (or at least without an organisedwar
party). As a strategy of distinction, the root is thus well-suited to articulate the
anti-hero style of thief who is feared, yet simultaneously awesome in his abili-
ties and valiant in his methods.
The earliest lexicon al-ʿAyn is silent on extending the allusion to connote

a particular group of thieves, but by the fourth/tenth century dictionaries, the
term Raʾābīl al-ʿArab (the ‘ArabPredacious Lions’) is glossed as the label for a set
of outlaws, identified by Ibn Durayd as “Awfá b. Maṭar, al-Sulayk b. al-Sulakah,
Taʾabbaṭa Šarran, al-Šanfará b. Mālik and their ilk [nuẓarāʾuhum].”134 Each of
these characters appears in al-Maqrīzī’s Luṣūṣ, and we have encountered each
in the sections above amongst the ranks of the ‘Arab Foot Raiders’, the ‘Run-
ners’ and the ‘ArabRavens’. Their traits—thievery, reliance on running prowess,
bravery, and recourse to violence—are each incorporated into the semantic
universe of riʾbāl, with the addition of the trait of lone predator. Ibn Durayd
ascribes the coining of the term to a set category of outlaws to Abū ʿUbay-
dah, thereby explaining why the term is absent in al-ʿAyn, which was originally
compiled shortly before Abū ʿUbaydah’s scholarly career began. Accordingly,
it again appears that the establishment of the group ‘Arab Predacious Lions’
was thework of third/ninth-century category creation that grouped figures and
homogenised their traits to yield a form of outlaw amenable to the distinction
of a celebrated hero.
Curiously, whilst the ‘Arab Predacious Lions’ is both a wonderful sobriquet

for outlaw heroes and encompasses apt traits to distinguish the group’s mem-
bers from all other run-of-the-mill criminals, my readings to date have found
only limited reference to the word in narrative sources about the outlaws,135
and it is absent in al-Maqrīzī’s Luṣūṣ. At the present state of research it is
unclear why the dictionaries should be in such accord on the meaning of the
word and its applicability to define a specific group of outlaws, whilst the nar-
rative sources are silent, and this remains an open question, which we hope
future enquiry can resolve.

132 Al-Ǧawharī, al-Ṣiḥāḥ, 4:1704.
133 Ibn Manẓūr, Lisān al-ʿArab, 11:263. The fourth/tenth century Ibn Durayd’s Ǧamharat al-

luġah, 1:328 leaves out reference to a commander, stating that they “raid on foot on their
own” (yaġzūn ʿalá arǧulihim waḥdahum).

134 Ibn Durayd, Ǧamharat al-luġah, 1:328.
135 al-Balāḏurī does use the term; see, for example his description of al-Sulayk b. al-Sulakah

as a riʾbāl (Ansāb al-ašrāf1, 7.1:151).
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The second of the predatory-themed labels for the outlaws is Ḏuʾbān al-
ʿArab—the ‘Arab Wolves’. As is the case for the ‘Arab Predacious Lions’, the
lexicons are in broad agreement that the term refers to “thieves and desper-
ados” (luṣūṣ, ṣaʿālīk).136 Al-Zamaḫšarī adds to the definition a new term: “shys-
ters” (šuṭṭār), aword common for Islamic-era outlaws (but not, according tomy
readings, for pre-Islamic), but the intention remains clear—the ‘Arab Wolves’
connote criminas/outlaws, not ordinary warriors.137 The expression’s origin is
not given, but outlaw poetry includes self-praises of raiding ability via wolf
metaphors,138 and hence the origin of the term appears rooted in a general
impression that the outlaws’ predatory nature lends itself to wolf compar-
isons.139 It should be noted that theArabicwolf allusion to the desperados does
not carry the same precise meanings as prevalent wolf-related terminology for
outlaws inGermanic languages. In theOldNorse andOldEnglish cases, outlaws
were dubbed ‘wolves’ or ‘wearing the wolf ’s head’ both as a marker for their
vicious nature (which is aligned with the Arabic) but also because they were
banished from society, and could be lawfully killed, just as it was permissible
to kill wolves, and with yet an added deprecation of the outlaws’ sub-human
nature.140While it is tempting on a symbolic level to read the Arabic wolf anal-
ogy in a similar vein of sub-human liminality, the Arabic literature does not
imply an express legal separation or a repudiation of outlaw humanity, rather
the term erects an image of danger: the same thieves could, after all, be called
‘Lions’, and it is the threat of sudden violence that appears to be the impact
desired from the Arabic labels.

2.7 Thievery Semantics: Conclusions

The panoply of Arabic terminology which describes outlaw behaviour and
establishes the categories by which the celebrated outlaws of pre-Islamic Ara-
bia could be grouped and defined provides an array of illuminating clues to
assist our conceptualisation of the notion of ‘Arab Thieves’ and its develop-
ment in Arabic literature. Close reading of the terminology’s polyvalent history
cautions against the common modern approach of treating ‘Arab Thieves’ as
a set character type and/or as an actual distinct, identifiable community in

136 Al-Ǧawharī, al-Ṣiḥāḥ, 1:125; Ibn Manẓūr, Lisān al-ʿArab, 1:377.
137 Al-Zamaḫšarī, Asās al-balāġah 201.
138 See, for example, al-Maqrīzī §2.3.25.
139 Ḥifnī (1979): 20 comes to a similar conclusion.
140 Ahola (2014): 310–311.
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pre-Islamic Arabia. The array of ‘outlaw characteristics’ as represented in later
Arabic literature (i.e. from the fourth/tenth century onwards) are discernible
in varied degrees within the earliest extant textual layers of Arabic, but not all
the traits were subsumed into one tidy category ab initio, and not all the figures
now assumed to be ‘Arab Thieves’ were so homogenously characterised in the
first centuries of Arabic writing.
The foregoing findings regarding the inconsistent terminology and identity

of outlawry in Arabic literature intensify the “horrid problems” Jones described
when attempting to make sense of ṣaʿālīkmaterial. As he noted, the narratives
pull in different directions, but as we found when probing further, it is at the
level of the very terminology for outlawry that many of the issues begin. The
inconsistencies in the words which early Arabic writers used to articulate con-
cepts of outlawry evidence unsettled opinion as to how exactly outlaws were
expected to behave: the absence of standardised terminology to describe out-
laws naturally engenders inconsistent narrativematerial, and hence we should
not expect the narratives to offer neat answers. A category usually needs to
have a more-or-less coherent label describing it in order to function consis-
tently, andwhenwriters begin to conceptualise a new idea, new terminology, or
new definitions for old words, will arise in tow. In the case of the ‘Arab Thieves’,
different pre-modern writers seem to have advanced different terms to depict
outlaws, and a primary task in revisiting the material going forward will pay
closer attention to the semantics of the terminology and the ways in which dif-
ferent authors marshalled it.
For the third/ninth century, extant texts indicate thatmost of the vocabulary

connected with outlawry was circulating, but not all pointed in one direction.
A fātik did not need to thieve, a liṣṣ might never kill, a ṣuʿlūk could describe
someonewho had no connectionwith law-breaking, and a ruǧlī could connote
a noble-bornwarrior. Trends towards grouping thosewords into a unified sense
of pre-Islamic outlaw are visible too, but it may not be sustainable to maintain
that the label Luṣūṣ al-ʿArab (ArabThieves) at the outset of the third/ninth cen-
tury could have meant the same as it did to al-Maqrīzī in the ninth/fifteenth
century. From the earlier perspective, certain figures were known as possessing
traits amenable to outlaw identity, and some were labelled with terms sug-
gestive of outlaw status, but in order to constitute a stand-alone pre-Islamic
character type, the scattered ingredients of theAraboutlaw required consolida-
tion. Our excursus through the terminology suggests that at least three critical
shifts occurred, which bridged the conceptual divide between the earliest Ara-
bic writers’ and al-Maqrīzī’s sense of what pre-Islamic outlawry signified.
1) The characteristics necessary to distinguish a celebrated outlaw from

both anoblewarrior and anordinary criminal neededhoning and tidying.
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The tropes of lone-raiding, raiding on foot, poverty, animalistic violence,
and (in many cases too) half-Ethiopic slave pedigree are classic images
behoving an outlaw persona, and they would eventually fill the signifier
luṣūṣ, but those ideas had to be gathered and systematised. Each of these
sentiments had origins in memories of pre-Islam, but the effort to cre-
ate and define categories that processed those memories (and perhaps
reshaped them to better fit the categories) stand as one of the major
achievements of third/ninth century scholars. Their methods, however,
were not suited for rapid unanimity: the poetry specialist Abū Ḥātim
al-Siǧistānī intended that the category of ‘Runners’/ʿaddāʾūn were also
thieves; whereas Abū ʿUbaydah and those who followed his lead thought
that the fleet of foot were called ruǧliyyūn, connoting warriors who may
have also owned horses. Likewise, Abū ʿUbaydah did not intend that his
trio of Ethiopic half-breed poets pursued criminal careers, but by the
fifth/eleventh century, Ibn Sīdah considered that six of the most cele-
brated pre-Islamic outlaws shared the trait of having Ethiopic mothers.
The ninth/fifteenth century al-Maqrīzī was the beneficiary of several cen-
turies of ironing the differences away, such that he could conceptualise
luṣūṣ as the unproblematized category which he presents in this vol-
ume.

2) The characters who would be classified as thieves also shifted towards
more consistent identification. We sense that pre-Islamic raiders were
memorialised in various guises, and that very few, if any of them exhib-
ited the full traits of outlaw heroes across the multiple narrations of their
biographies. This is to be expected in outlaw traditions: the realities of
historic figures generally require remodelling to fit cultural expectations
of the outlaw archetype. Accordingly, readers would need to forget (or at
least downplay) thememory that al-Sulayk b. al-Sulakah fought on horse-
back, that Taʾabbaṭa Šarran did not really have an Ethiopic mother, and
that al-Muntašir al-Bāhilī and Awfá b. Maṭar were not actually thieves.
The process of taking a pre-Islamic warrior and turning him into a ṣuʿlūk
eliminated certain memories and accentuated others, and texts from
the third/ninth to fourth/tenth centuries give substantial evidence as
to how this happened. We have seen the convergence of different fig-
ures into the evolving outlaw categories as a matter of terminology; the
narrative sources (which this introduction does not have the scope to
detail) evidence such processes further at work.141 From the vantage of

141 For a detailed discussion of outlaws in the narrative sources, seeWebb (forthcoming).
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the ninth/fifteenth century, al-Maqrīzī was long-separated from the pre-
systematised period of imagining the outlaws, and much of the ground-
work had already been completed to define the categories of outlaws and
populate them with figures, such that al-Maqrīzī could pick an array of
characters from sources available to him, and present each of them as
one substantially uniform category in his Luṣūṣ.

3) The identity of the outlaws was comprehensively Arabised. A significant
proportion of the outlaw terminology explored above was articulated in
a possessive construct with the ethnonym ‘Arab’: Aġribat al-ʿArab, Raʾābīl
al-ʿArab, Suʿāt al-ʿArab, Ruǧliyyū l-ʿArab, Ḏuʾbān al-ʿArab and, as in the
title of al-Maqrīzī’s work, Luṣūṣ al-ʿArab. The earliest dictionaries do not
depict these classes of outlawry as an ethnic possessive, nor do the above
terms appear in any pre-Islamic poetry, as far as my readings can tell. It
thus seems secure to propose that in pre-Islamic Arabia itself, the ethnic
Arabness of the outlaw categories was not express, and the categories’
creation is another example of the retrospective Arabisation of mem-
ory that occurred in the second/eighth and third/ninth centuries when
Muslim-era cultural producers constructed a sense of uniform Arabness
and Arab history from memories of disparate communities living in the
pre-Islamic Arabian Peninsula.142 The Arabness projected onto the out-
laws via the new labels has further complexities, too. The characters are
infrequently described as simply ‘theThieves’ or ‘The Foot Raiders’, rather
they are specified as ‘Arab’: the implication therefore is that the figures are
not cast as part of the patrimony of the writers’ own community, but are
insteadproperty of ‘theArabs’, a construct of the past and the early days of
Islam. In this vein, it is interesting that none of the many contemporary
third/ninth and fourth/tenth century outlaws and robbers in Iraq, Syria
andArabia enter the listswhich thewriters constructed to detail the ‘Arab
Thieves’. The disjoint is significant: the sort of outlawry that the texts seek
to create is one that is both ethnically distinct as Arab, and historically
remote at a two-century andmore remove from the writers’ own context.
It is also noteworthy that the same writers did not expand their outlaw
stories to other nations: I have not encountered similar categorisations
for ‘Persian Thieves’ or ‘Turkish Thieves’ or ‘RūmThieves’; the outlawry of
interest is restricted to that in ancient Arabia, and the image of a lone-
wolf, lion-hearted, quick-footed raider is projected as a purely Arabian
trait. Al-Maqrīzī inherited this ethnic lens of outlaw lore, and the cen-

142 Other examples of this phenomena are discussed inWebb (2016).
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turies of continuous Arabising of the concept of thievery enabled him to
seamlessly drop the outlaw stories into his history of the Arabs.

Whilst fourth/tenth-century conceptions of Arabness naturally extended far
beyond outlawry, and whilst there were other categories of historical figures
similarly grouped in possessive constructions with ‘Arab’,143 there is nonethe-
less a considerable plurality of ‘Arab’ groups unified via notions of thievery and
violence.The foot raiders, ravens, lions,wolves and thieves in distinctive outlaw
guises together point to conscious steps afoot that elevated the trait of outlawry
to a core component of how medieval Muslims could conceptualise Arabness
and Arab history. The discursive role of such bandits, and the developing place
of their category in narratives of Arab history are the subject of the next Chap-
ter.

143 For an extensive list of such categories of Arabs, such as the “Arab Dependables”, “Arab
Benefactors”, “Arab Burning Ember Tribes”, “Arab Noble Houses” and “ArabWiseMen”, see
Abū ʿUbaydah’s al-Dībāǧ.
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chapter 3

Thieves and Arab History

Al-Maqrīzī inserted his chapter on the ‘Arab Thieves’ in volume 5 of his al-
Ḫabar ʿan al-Bašar. As noted in our Introduction, the work was conceived as
a history of humanity from Creation to Muḥammad’s prophecy, and the aim
of the book, in al-Maqrīzī’s words from his introductory preamble was to tell
history from its beginnings,

such that the Arabs can be known and distinguished from all other peo-
ples, and in order to explain how Arab society was united in the distant
past, and how they afterwards split into peoples, tribes, sub-tribes, clans,
and kin groups.1

Al-Maqrīzī then elaborates that because the ProphetMuḥammadwas an “Arab
Prophet” and because God selected the Arabs to carry the final message of
His guidance, it is further incumbent that “the Arabs’ right to be cherished,
vaunted, glorified and honoured must be known.”2 The tenor is thus set for a
laudatory history of the Arabs, and of the six volumes of al-Ḫabar, part of vol-
ume 1, all of volumes 2, 3 and 4 and half of volume 5 are devoted to the history
of Arabia before Islam. The ‘Arab Thieves’ chapter is the penultimate section
on the Arabs. It constitutes the first substantive part of volume 5,3 and pre-
cedes the lengthy final Arab chapter on the pre-Islamic “Battle Days” (Ayyām
al-ʿArab). The entirety of al-Maqrīzī’s Arab history discourse in al-Ḫabar is not

1 Al-Maqrīzī al-Ḫabar, MS Aya Sofya 3362, fols. 4b–5a.
2 Al-Maqrīzī al-Ḫabar, MS Aya Sofya 3362, fol. 5a.
3 Prior to the opening of the Luṣūṣ chapter, there are two short sections on the Religions of the

Arabs before Islam (diyānāt al-ʿArab) and the ‘Arab Hussies’ (mufāḥašāt al-ʿArab), contained
on one leaf of the Aya Sofya MS 3365, p. 246. The volume to which these sections rightfully
belong is unclear: the chapter on the ‘Arab Thieves’ in the holograph starts with a full quin-
ion, and the leaves upon which the above two sections were written was not part of that
quire. Thus, these two chapters were written separately from al-Luṣūṣ, but they were bound
into volume 5, presumably during al-Maqrīzī’s lifetime (the titlepage of volume 5 is signed
by al-Maqrīzī’s nephew and inheritor suggestive that he inherited the volume with the two
chapters included). This issue is considered further in Chapter 5.3, below. I am indebted to
Frédéric Bauden for discussing this withme: his knowledge of themanuscripts was crucial in
exploring this situation.
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yet available in a reliable critical edition,4 so at present it is difficult to be pre-
cise about how the ‘Arab Thieves’ fit into his conception of the Arab past; our
exploration here will accordingly posit suggestions based on the traditions of
telling Arab history prior to al-Maqrīzī, and from indications that can be drawn
from his treatment of the Luṣūṣ and the Ayyām al-ʿArab.
Given al-Maqrīzī’s explicit aim to present Arab history in a positive light,

and the Arabs as the rightful recipients of God’s divine guidance, it seems at
first blush that a chapter on thievery would be rather counterproductive. Out-
law narratives are often tinged with subaltern discourses and sentiments of
resistance, all of which are ill-suited to an avowed God-fearing and thoroughly
traditionist defence of Arab character and institutions,5 but we have noted in
Chapter 1, above, that outlaw traditions in other languages can shift into estab-
lishment circles and even high literature, and if that were also the case for the
‘Arab Thieves’, the stories’ functions need not necessarily degrade the memory
of the Arab people, and they could serve manifold alternative discourses. To
investigate the status of the corpus further, we will ask pre-modern Arabic his-
toriography a simple, yet crucial question: did one need to tell stories about
‘Arab Thieves’ in order to tell Arab history? I.e., from the perspective of a Mus-
lim historian of pre-Islamic Arabia, were thieves salient characters whom the
historian needed in order to memorialise the pre-Islamic Arab past?
Akin to themeanings of the terminology about outlaws explored in the pre-

vious Chapter, the answers to our present question fluctuate over time and
between texts, and as is the case with a number of the complex issues raised
in this volume, more detailed analysis will be the subject of a separate mono-
graph, but salient findings across themajor historiographical texts onArabness
prior to al-Maqrīzī’s day will be imparted here.

3.1 Outlaws and Arabness in the Third/Ninth Century

To begin at the earliest textual records of Arabian history in the late sec-
ond/eighth and early third/ninth century, it seems that one could answer
our question in the negative: the corpus of literature evidences that outlaws

4 For a justified critique of the only edition of al-Ḫabar published to date, see Bauden (forth-
coming).

5 Al-Maqrīzī’s historical writings betray a traditionist view of the legitimacy of Caliphate (see
his introduction in al-Sulūk, 1.1:13–22); and in his sympathies, al-Maqrīzī supports those who
embodied righteous rule in the tradition of the Prophet (Cobb (2003): 78; Van Steenbergen
(2016): 97).
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were not originally a necessary a component of the Arab story. Consider Abū
ʿUbaydah’s al-Dībāǧ, a compendium of sundry aspects of Arab culture, ranging
from famous battles, warriors and tribal leaders to notable women, generous
hosts and classifications of tribes. It may represent the widest-scope lens of
how Arabness was constructed at the dawn of the third/ninth century, and it
has no mention of bandits, thieves or desperados. Abū ʿUbaydah does include
stories about al-Sulayk b. al-Sulakah and al-Muntašir al-Bāhilī,6 and these same
characters are identified by the ninth/fourteenth-century al-Maqrīzī as luṣūṣ,
but their cameos in the much earlier al-Dībāǧ are rather glorious and there is
scant hint of the outlaw lore andpredacious characterisationwhichwould later
be wrapped around their memory.
A slightly later, but even more detailed discourse on Arabness, Ibn Qutay-

bah’s (d. 276/889) Faḍl al-ʿArab wa-l-tanbīh ʿalá ʿulūmihā likewise is devoid of
any mention of Arabian outlawry. Again, some of the characters whom al-
Maqrīzī lists as Luṣūṣ appear in al-Faḍl, but Ibn Qutaybah presents them as
noble warriors, not liminal desperados.7 Ibn Qutaybah’s work was a concerted
praise of Arabness in the face of those who would ridicule the Arabs, and if
significantmaterial on Arab outlawry was available to him (and some certainly
was),8 he left it out of al-Faḍl. As a consequence, IbnQutaybahgives strong indi-
cation that when constructing a sense of Arabness formid-third/ninth century
audiences, outlaw material and camel stealing were liable to be marginalised
in favour of grander constructions of the Arab past.
Al-Balāḏurī’s (d.c. 278/898) Ansāb al-ašrāf, the largest extant collection of

Arabian genealogy compiled as an encyclopaedia of Arab nobility from pre-
Islamic times to the end of the second/eighth century,9 offers a third window
into third/ninth century outlaw memorialisation. His work includes biogra-
phies for five of al-Maqrīzī’s ten Luṣūṣ characters,10 and al-Balāḏurī notes their
abilities to raid on foot, the proclivity of some (e.g. al-Sulayk b. al-Sulakah) to
raid alone, and he recounts tales of their warring in violent terms, but each of

6 The Ravens and Runners categories are detailed (Abū ʿUbaydah, al-Dībāǧ 31–46), but, as
noted in the discussion above, not with the indication that they constituted a form of out-
lawry separate from tribal warfare.

7 See Ibn Qutaybah, Faḍl al-ʿArab §§1.10.3, 2.8.24.
8 He reports on several outlaws in another of his works, al-Šiʿr wa-l-šuʿarāʾ: there he calls al-

Sulayk a “desperado” (ṣuʿlūk), he mentions an encounter between Taʾabbaṭa Šarran and a
ghoul, and he elaborates on the outlaw life of al-Uḥaymir (1:302, 353, 2:774–775). None of
these observations crossed over into Faḍl al-ʿArab.

9 SeeWebb (2016): 268.
10 ʿAmr of the Dog (al-Balāḏurī Ansāb al-asr̆āf2, 10:196); Taʾabbaṭa Šarran (Ansăb al-asr̆āf1,

7.2:159–165); al-Sulayk b. al-Sulakah (Ansăb al-asr̆āf1, 7.1:151–154); al-Muntašir (Ansăb al-
asr̆āf1, 7.2:115–116); Awfá b. Maṭar (Ansăb al-asr̆āf1, 7.1:329).
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the characters is counted as a member of Arabian noble lineages, and words
such as liṣṣ (thief) and ṣuʿlūk (desperado) are absent in the biographies. As
the case with Ibn Qutaybah, al-Balāḏurī, whose intention also engages in con-
structing a laudatory history of theArabs via the articulation of their longnoble
lineages, slantedhis narratives away fromhints of outlawry, and focuses instead
on embedding historical figures within a biological chain of nobility.
The similar non-treatment of Arabian outlawry is also notable in thework of

al-Balāḏurī’s near contemporary, al-Yaʿqūbī (d. 275/888 or 292/905), who wrote
a universal history, al-Tārīḫ, the first half of which affords significant space to
Arab history before Muḥammad and resembles, albeit in a shorter form, the
contours of al-Maqrīzī’s al-Ḫabar. Al-Yaʿqūbī’s Tārīḫ is silent on the matter of
‘Thieves’, and it makes no mention of the outlaw vocabulary at all, let alone
affords a section to them. Thework does include the names of Taʾabbaṭa Šarran
and ʿUrwah b. al-Ward, both quintessential ṣaʿālīk in the eyes of later litera-
ture, but al-Yaʿqūbī summons them in his list of pre-Islamic Arabian poets, fig-
ures whom al-Yaʿqūbī explains transmitted the communal history of the Arabs
before Islam.The inclusion of Taʾabbaṭa Šarran and ʿUrwah thereby brings both
figures inside the putative Arab tribal system (al-Balāḏurī achieved the same
end by inserting the characters in his Ansāb al-ašrāf ), and so permits no sense
that theywere liminal outlaws.11 Al-Yaʿqūbī’s history is distinguishable from Ibn
Qutaybah’s Faḍl al-ʿArab and al-Balāḏurī’s Ansāb al-asr̆āf inasmuch as it lacks
the express intention of lauding Arabs, and hence his silence on outlawry indi-
cates that even from a broader perspective, tales of outlaws did not constitute
standard repertoire of the third/ninth-century historians of the Arabian past.
Likewise, the earliest compendium of Arab poets, Ibn Sallām al-Ǧumaḥī’s

(d. 231 or 232/845–846) Ṭabaqāt fuḥūl al-šuʿarāʾ is also silent on all of the fig-
ures whom scholars today call the pre-Islamic ‘brigand poets’. Ibn Sallām con-
structed hierarchies of poets organised by their skill, his pre-Islamic section
lists 74 poets,12 and given the rather high esteem in which outlaw poetry has
been held, it is rather amazing that Ibn Sallām judged not one of the outlaws
as meeting his standards. He does privilege poets who composed full length
qaṣīdahs, and many of the outlaws’ extant works are shorter qiṭaʿ, but this cri-
teria may be a red-herring when evaluating the outlaws’ exclusion from the
Ṭabaqāt. Poets such as Taʾabbaṭa Šarran, al-Šanfará and ʿUrwah b. al-Ward did

11 Al-Yaʿqūbī, al-Tārīkh, 1:265 (Taʾabbaṭa Šarran), 266 (ʿUrwah b. al-Ward), 262 (the function
and importance of poets in preserving communal knowledge).

12 Al-Ǧumaḥī lists forty poets as fuḥūl (champion poets, lit. ‘studs’), and he names a further
34 lesser poets (Ṭabaqāt fuḥūl al-sŭʿarāʾ, 1:204–296) whom he groups (primarily) by their
homelands, some of the ‘pre-Islamic’ poets also lived into the Muslim era.
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compose longer poems in traditional styles,13 and thus Ibn Sallām apparently
had other reasons for excluding them from his list. Ibn Sallām’s detailed intro-
duction stresses the issue of forgery as a key criteria in establishing the authen-
tic classics of Arabic literature,14 and perhaps issues of fabrication, a common
phenomenon in outlaw material across world literatures, and a specific issue
for someof themost famousArabic outlawpoems,15 curbed IbnSallām’s enthu-
siasm for the work of those figures whom scholars now count as the ‘brigand
poets’. Alternatively, Ibn Sallām’s decision to list only forty fuḥūl (master poets)
from the pre-Islamic era might have entailed that he shied away from the out-
law poets on the basis that less of their oeuvres survived compared to other
great poets,16 but even this is not convincing, since Ibn Sallāmnotes that almost
all of the poetry of Ṭarafah b. ʿAbd and ʿAbīd b. al-Abraṣ is lost, yet he still
counted them in the fourth-highest tier of pre-Islamic poets.17 As yet, there
seems no ready rationale to explain Ibn Sallām’s omission of luṣūṣ poets in
his rankings and the absence of any mention, even incidental, of them in his
Ṭabaqāt al-šuʿarāʾ.
With the classic works on Arabness from the third/ninth century silent on

the issue of outlawry, we can see that it was indeed possible, and perhaps
preferable to narrate Arab history without mentioning the Thieves. Digging
further, however, we can find memories of outlaws in an unsystematic circu-

13 It is true that the most poems ascribed to the outlaws are short, but there are also long
poems: for example, Taʾabbaṭa Šarran’sDīwān contains poems of 36, 31 and 27 lines (Dīwān
poems 28, 21, 10, respectively); and ʿUrwahb. al-Ward’s contains poemsof 27, 16 and 15 lines
(Dīwān poems 3, 1 and 2 respectively). Each of these poems correspond to the general
contours of qaṣīdah patterns, and whilst there are deviations from the norm, somost pre-
Islamic poetry also deviates from the archetypal qaṣīdah norm: holding to the tri-partite
model of Ibn Qutaybah as the standard for all pre-Islamic poetry imposes an anachronis-
tic requirement ontopoetic compositionbefore Islam. Stetkevych (1993): 87 also considers
Taʾabbaṭa Šarran’s poem sufficiently long to sustain a form of qaṣīdah-style comparative
analysis.

14 Al-Ǧumaḥī, Ṭabaqāt fuḥūl al-šuʿarāʾ, 1:4–7.
15 The forgery of outlawmaterial is headlinedby al-Šanfará’s Lāmiyyat al-ʿArab, a quintessen-

tial outlaw poem, and Taʾabbaṭa Šarran’s Inna bi-l-šiʿb, both of which were of contested
authorship, andoften ascribed toḪalaf al-Aḥmarwho iswidely reported tohave confessed
to composing them himself. For summaries of the debate over al-Šanfará’s Lāmiyyah,
see Stetkevych (1992): 120–124; Yaʿqūb (1996): 15–22; an early reference to the forgery of
Taʾabbaṭa Šarran’s poem is in Ibn al-Muʿtazz, Ṭabaqāt al-šuʿarāʾ 147; see also the note in
§2.3.25 of al-Maqrīzī’s Luṣūṣ in this volume.

16 Al-Ǧumaḥī, Ṭabaqāt fuḥūl al-šuʿarāʾ, 1:24. He explains (1:155) that the poets whom he
placed in the seventh rank were “demoted” on the basis that little of their poetry survives
( fī ašʿārihim qillah).

17 Al-Ǧumaḥī, Ṭabaqāt fuḥūl al-šuʿarāʾ, 1:26 for the comments on the losses of Ṭarafah and
ʿAbīd’s poetry, and 1:137–138 for their inclusion in the fourth rank.
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lation in extant poetry collections.While it is curious that Ibn Sallām excluded
all reference to the outlaw poets, a treatise on Arab poets composed shortly
after Ibn Sallām’sṬabaqāt al-šuʿarāʾ, AbūḤātim al-Siǧistānī’s Fuḥūlat al-šuʿarāʾ,
does expressly list a group of some thirty poets who lived in the Sarāt moun-
tains, and who followed a lifestyle of thievery (yaḫtalisūn).18 The early col-
lectors of pre-Islamic poetry, such as al-Mufaḍḍal al-Ḍabbī (d. between 164–
170/781–787) and Abū Tammām (d. 231/845 or 232/846) also give substantial
voice to the outlaw poets in their collections of what they deemed high qual-
ity poetry—the poem rhyming in qāf by Taʾabbaṭa Šarran which al-Maqrīzī
narrates in §2.3.13 has pride of place as the opening poem in al-Mufaḍḍal’s
al-Muḫtārāt (later knownasal-Mufaḍḍaliyyāt),19 andAbūTammām’sal-Ḥamā-
sah contains four poems of Taʾabbaṭa Šarran, one by al-Šanfará, and five as-
cribed to ʿUrwah b. al-Ward.20 As alluded above, Ibn Qutaybah also paid more
attention to outlawry in his book on poets’ lives than he accorded the topic in
his polemical Faḍl al-ʿArab praise of Arabness.21
Third/ninth century poetry collectors thus appear to have engaged more

closely with outlaw material than was reported in the prose and historical
writings of their contemporaries, but it not sustainable to draw stark lines
between poetry and history writing on this evidence alone. Third/ninth cen-
tury poetry scholars had coined the phrase Dīwān al-ʿArab (the archive of the
Arabs) to articulate the central importance of poetry in constructing Arab
history,22 and poetry has a substantial presence in early Arabic historiogra-
phy too. Thus, the circulation of outlaw poems in poetry collections could
be expected to have spilled over into prose and prosimetric historical writ-
ing to a greater extent than the extant historiographic sources evidence. Like
most writings of their time, both Ibn Qutaybah and al-Balāḏurī incorporate
extensive tracts of poetry in their prose works as evidence for the history
and merits of the pre-Islamic Arabs. Yet, when they do venture to discuss the
figures we count today as outlaws, they do not betray hints that such char-
acters were thieves. The discrepancy in the portrayal of outlaws is unlikely
a function of genre or form, but other discourses seem to have been opera-
tive.

18 Al-Siǧistānī, Fuḥūlat al-šuʿarāʾ 121; the details of his list of thieves are discussed above in
Chapter 2.4.

19 Al-Anbārī, Šarḥ Dīwān al-Mufaḍḍaliyyāt, 1:22–48.
20 In al-Tabrīzī’s Šarḥ al-Ḥamāsah, they are numbered as follows: Taʾabbaṭa Šarran: 11, 13, 166,

273; al-Šanfará: 165; ʿUrwah b. al-Ward: 146, 157, 432, 725, 766.
21 See note 8, above.
22 Heinrichs (1997): 249–256 considers the meaning of this term in detail.
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Adding to the discussion, there were reportedly two23 (now lost) books writ-
ten about Arabian outlaws in the third/ninth century: Abū ʿUbaydah’s Luṣūṣ al-
ʿArab (The Arab Thieves)24 and the poetry specialist al-Sukkarī’s Ašʿār al-luṣūṣ
(Thief Poetry).25 It is difficult to determine their contents, as according to my
readings, neither books were cited by name as sources in subsequent writing
about outlaws, and scattered references to Abū ʿUbaydah in the chain of trans-
mitters for outlaw stories does not entail that such stories were drawn from
that particular book—Abū ʿUbaydah was a prodigious scholar whose opinions
rangedovermanifold topics andwere reused andamalgamatedwithnarrations
of others over the course of the third/ninth century. The impact of the books
is thus just as difficult to gauge as the material they might have contained.
However, it is nonetheless entirely likely that the books did physically exist
since similarly titledworks are listed in the Ayyubid-eraDamasceneAšrafiyyah
Library catalogue, and since no later writers are recorded in biographical dic-
tionaries or book lists as composing similar-entitled texts, it seems that the
Ašrafiyyah books were copies of al-Sukkarī’s and Abū ʿUbaydah’s works, circu-
lating some four centuries after their original composition.26 The books’ titles
thusunderline that itwas conceptually possible for a third/ninth centurywriter
to compose a book about thieves, and a body of characters subsumable under
that label presumably existed too, yet extant prose works on Arab history uni-
formly tend away from outlaw stories in their narratives about pre-Islam.
Our foray into the main texts of the third/ninth century thus indicates that

the term Luṣūṣ al-ʿArab would have signified some character type, and a body
of material was circulating about them, but the extant historiographical texts
evidence a predominant emphasis on portraying Arabian raiders in a differ-
ent light, more befitting an image of pre-Islamic Arabia as a theatre for tribal
wars, not small-time raids of marauding criminal bands. Given the absence of
an extant third/ninth-century list of luṣūṣ or ṣaʿālīk, we cannot gauge which
figures had the possibility of being considered outlaws, and given the shifting
conceptions of what constituted outlaw traits (as explored in the last Chap-
ter), the meaning of outlaw terminology was in flux too. Hence the term ‘Arab
Thief ’ seems tohave yet been lacking auniversal signification, and the semantic

23 Al-Ǧāḥiẓ alsowrote a text entitled Kitāb al-Luṣūṣ (The Book of Thieves), but fromwhatwe
can reconstruct of this text, it was unlikely to touch upon the topic of pre-Islamic thieves.
The evidence indicating the scope of this text is examined inWebb (forthcoming).

24 Yāqūt,Muʿǧam al-udabāʾ, 5:513; Hāǧǧī Ḫalīfah, Kašf al-ẓunūn, 2:1550.
25 Ibn al-Nadīm, al-Fihrist, 1:239.
26 Hirschler (2016): nos. 79 (ašʿār al-luṣūṣ), 131 (aḫbār al-luṣūṣ) and 1650b (aḫbār al-luṣūṣ wa-

min šiʿr [sic]).
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shifts necessary to enable a more cohesive category of Arab thieves to coalesce
around a coherent set of character traits were in an initial, formative stage dur-
ing the course of the third/ninth century.

3.2 Outlaws and Arabness in the Fourth/Tenth Century

In contrast to the vague references to outlawry in the third/ninth century,
fourth/tenth century texts provide pertinent evidence of shifts that would
enable ‘outlaws’/‘desperados’ to achieve wider circulation as part of Arab cul-
tural repertoire. An influential historiographical text, al-Masʿūdī’s (d. 346/956)
Murūǧ al-ḏahab, established an important way-marker in this process with its
lengthy section on world history before Muḥammad, which dwells in some
detail on the early history of the Arabs. The text expands and evolves the
Arabness narrative from the third/ninth-century al-Yaʿqūbī’sTārīkhmentioned
above, and, as has been posited elsewhere, al-Masʿūdī appears to be amongst
the first writers to articulate a new sustained narrative that conceptualised
Arab identity and history via archetypes of Bedouinism.27 Previous writers had
accepted the Arabs’ Arabian desert origins, yet they distinguished between
ʿarab (a settled person, such as the elite of the early Muslim towns) and aʿrāb
(nomadic Bedouinwho lived outside of theMuslim community/state), and the
aʿrābwere seen as second class members of Arab identity, at best.28 The thrust
of al-Masʿūdī’s construction of Arabness broke down the old barriers between
ʿarab and aʿrāb in favour of a single-minded focus on the Bedouin as the core of
Arab origins. For example, al-Masʿūdī’s history of the pre-Islamic Arabs artic-
ulates an express denial that the Arabs possessed kingship like the Persians,
Romans or Ethiopians, and insists instead that the Arabs were a people who
deliberately rejected city life, choosing to spread into the desert where they
could live mobile and free from the constraints that stem from urban-based
kingdoms.29 As a result, al-Masʿūdī’s summary of the ‘Arab nature’ was defined
by the desert: his most detailed tract on Arabness is part of a chapter on ‘World

27 SeeWebb (2016): 324–337.
28 The denigrating of aʿrāb status has been noted in numerous perceptive studies: see

Athamina (1987); Leder (2005): 400–402; Binay (2006): 55–59.
29 Al-Masʿūdī, Murūǧ al-ḏahab §§1108–1109. In earlier sections (§§993–1085), al-Masʿūdī

does follow earlier historiographic precedent (notably that of al-Yaʿqūbī’s Tārīḫ) in detail-
ing urban and/or at least kingly organisations of pre-Islamic Arab groups, but his longer
chapter on nomadism is explicit that all Arabs and Arabness’ signature traits derive from
their nomad identity, and his chapter on desert Arabness (§§1086–1280) is quantitatively
twice as long as the ‘regal Arab history’ sections.



66 chapter 3

Nomads’ ( fī ḏikr al-bawādī min al-ʿArab wa-ghayrihā min al-umam), and the
specific qualities needed for wasteland survival rose to the fore of his estima-
tion of Arab achievement.30 Such a shift in conceptualising Arabness into the
desert, and a “Bedouinisation of memory”31 primed the scene for historians to
begin populating Arab history with increasing emphasis on Bedouin raiders as
representatives of a putative ‘original Arab character’.
The remainder of al-Masʿūdī’s lengthy pre-Islamic Arab history section does

not develop outlaw characters specifically, although it does mention Taʾabbaṭa
Šarran and al-Šanfará together (though curiously identifying al-S̆anfará as
Taʾabbaṭa S̆arran’s uncle!), noting their interactions with the supernatural as
an aspect of Arabian life before Islam,32 an evident shift from the earlier his-
toriographical work which counted such figures as warriors and poets without
such express link to a wild and frightening desert. Al-Masʿūdī’s chapter thus
sets some important groundwork to re-fit outlaws into the tableau of Arabian
history; and contemporary with this development, a scholar of poetry and his-
tory, Abū l-Faraǧ al-Iṣfahānī (d. 356/967), made perhaps the most significant
steps of any pre-modern Arabic writer to stamp outlaw identity onto Arabness.
Al-Iṣfahānī’s al-Aġānī, a vast compendium of poetry and anecdotes about pre-
IslamicArabians and theArabic culture of early Islam, is the earliest extant text
to narrate substantive biographical details about the outlaws and to label them
with the uniform terminology of ṣaʿālīk (desperados) and to attempt some
organisation, by grouping a number of them together within al-Aġānī in order
to facilitate cohesion around the character type and for ease of reference. Al-
Iṣfahānī explains:

… the Arab Desperados [ṣaʿālīk al-ʿArab], the Runners [al-ʿaddāʾūn] who
could not be chased down, and who couldn’t even be caught by horses
when they set off running, were al-Sulayk b. al-Sulakah, al-Šanfará,
Taʾabbaṭa Šarran, ʿAmr b. Barrāq and Nufayl b. Barrāqah. God willing, I
will narrate their stories, along with their poetry which is still sung, con-
secutively in this book, such that their tales can run together.33

From my readings, this passage is the first text to list al-Sulayk, al-Šanfará
and Taʾabbaṭa Šarran together as express ‘desperados’ (ṣaʿālīk), and to equate
desperado identity with the class of the ‘Runners’. Al-Aġānī had tremendous
influence on later literature, and I suspect this passage helped canonise a con-

30 Al-Masʿūdī,Murūǧ al-ḏahab §1111.
31 Webb (2016): 337–340.
32 Al-Masʿūdī,Murūǧ al-ḏahab §§1190, 1196; see also §§1199, 1208.
33 Al-Iṣfahānī, al-Aġānī, 20:389.
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ception of ṣaʿlakah and established its core members. It is interesting that al-
Iṣfahānī was not as exacting as he could have been: there are numerous char-
acters listed as ṣaʿālīk in the preceding volumes of al-Aġānī, and at least two of
them,Ḥāǧiz b. ʿAwf andQays b. al-Ḥudādiyyah are pre-Islamic, and shouldhave
been grouped with the rest.34 It might be reasonable in the case of al-Aġānī to
count this oversight as a consequence of the vicissitudes of book writing in the
pre-modern period: al-Aġānī is such a massive compendium that al-Iṣfahānī
can be excused for not organising it as well as he might have liked, and per-
haps he decided to pen a series of chapters on the desperados only after he had
already included some unsystematically in earlier volumes.35 Further analysis
of al-Aġānī and the process of its composition is needed in modern scholar-
ship,36 but for the purposes of this study, al-Iṣfahānī’s passage above represents
a novel and clear intention to delineate a group of outlaws and to give them
due attention in an encyclopaedic work that includes extensive stories about
pre-Islamic Arabia.37 It seems to parallel al-Masʿūdī’s interest in the wild, brave
and daring Bedouin spirit as a core component of Arabness, and thus whilst I
would not venture to say that these two authors invented the concept of ‘Arab
Thieves’ and themselves hewed out a place for outlawry inArab history, they do
evidence a historical moment when Arabian outlawry could become a subject
germane to a history of the Arabs.When al-Maqrīzī constructed his chapter on
the ‘Arab Thieves’, therefore, he was thus both conceptually in debt to al-Aġānī
for the cohesion it gave to the topic, and materially, since al-Aġānī (as will be
detailed in Chapter 6) was also a main source for the anecdotes he compiled.

34 Al-Iṣfahānī, al-Aġānī, 13:233, 14:142.
35 Kilpatrick (2003): 267, 274 details how al-Iṣfahānī does group similar topics, and had some

sense of common threads between related articles. She does not discuss his intention to
group all the ṣaʿālīk together, however.

36 The sole recent monograph on al-Aġānī is Kilpatrick (2003), and her treatment of the
ṣaʿālīk in the volume is limited. This is hardly a fault, as al-Aġanī offers too many facets to
be discussed at once, but Kilpatrick regrettably follows themodern scholarly trends when
discussing Arabian outlaws: she makes the surprising claim that the main concern of al-
Aġānī ’s treatment of them is “the quality enabling them to keep at a distance from their
tribe” (2003): 73. Al-Aġānīmakes no such sustained claims for this whatsoever: the obser-
vation seems tomisread the label of the brigands as ‘Runners’, in that they ‘ran away’ from
their tribe; al-Aġānī simply intends to describe their sprinting speed. Kilpatrick appears
to have based her conception of the characters on Jones (1992), and not on al-Aġānī itself.

37 Al-Iṣfahānī’s biographies of al-Sulayk b. al-Sulakah, Taʾabbaṭa Šarran and al-Šanfará are
substantially more detailed than any references to them in earlier texts, and in the case
of al-Sulayk and Taʾabbaṭa Šarran, remained the most detailed biographies across pre-
modern literature. The extent to which al-Aġānī informed later writers raises a legitimate
hypothesis that al-Aġānīmarks the essential step that made true ‘outlaws’ from themem-
ories of these pre-Islamic figures.
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3.3 The Ayyubid andMamluk Eras

Before we can reach al-Maqrīzī and evaluate the contribution of his Luṣūṣ al-
ʿArab to Arabic writing on outlawry, we will bring this brief survey of the out-
laws in histories of pre-Islamic Arabia closer to al-Maqrīzī’s own era via three
further texts deserving specific mention.
The first of the trio is the Ayyubid-era historian, Ibn al-Aṯīr (d. 630/1233),

who took a prominent step in the development of medieval Arabic historiog-
raphy by including the pre-Islamic Arabian Battle Days (Ayyām al-ʿArab) in
a world chronological history, his al-Kāmil fī l-tārīḫ. Previous Arabic chron-
iclers had omitted the Arabian battles from their histories: not all writers
gave explanations for their exclusions of the material, but it seems at least
two factors were at play. First, the Arabian battles lacked reliable chronolo-
gies, and thus constitute an unwieldly subject for writers of annalistic texts,
and second, the Arabian tribal warring did not usually involve kingdoms, the
other organising element of much previous Arabic historiography.38 Whilst
Ibn al-Aṯīr can thus be credited with the first integration of the pre-Islamic
Arab tribal interactions into world history, his preamble notes that his nar-
rative would concentrate on the more significant battles only, and that he
“will not consider raids involving small bands, as they are many and would
take too much space.”39 Accordingly, there is neither mention of the outlaws
nor their adventures, and when probing the details of al-Kāmil’s selections
further, even the tribes to which the most famous outlaws’ lineage is traced
(the Huḏayl, al-Azd and the Fahm) are absent.40 The implication seems that
for Ibn al-Aṯīr, pre-Islamic Arab tribal history belongs within world history,
but in order to qualify as ‘worthy’ Arab history, a conflict needed to be larger
in scale than that which outlaw raids usually entailed. As such, Ibn al-Aṯīr’s

38 Ibn al-Aṯīr notes that the lack of royal/imperial significance to the Arabian Battle Days
likely excluded them from al-Ṭabarī’s history (al-Kāmil, 1:502); Ḥamzah al-Iṣfahānī be-
moans the lack of proper chronology amongst the pre-Islamic Arabs (Tārīḫ sinī mulūk
al-arḍ 113–116); for discussion of further issues regarding the absence of the Battle Days in
Arabic historiography after third/ninth century, seeWebb (2016): 317–319.

39 Ibn al-Aṯīr, al-Kāmil, 1:502.
40 Taʾabbaṭa Šarran was from the Fahm, al-Šanfará from al-Azd and ʿAmr of the Dog and a

number of nameless ‘Runners’ were from the Huḏayl. The adventures of each, whether
read as outlaw raids or small-scale tribal fighting, frequently reference the rivalries be-
tween these lineage groups too. Ibn al-Aṯīr does note the Fahm once, but in the context
of their involvement in the much larger-scale conflict of multiple lineage groups at the
Second Battle of al-Fiǧār (al-Kāmil, 1:594–595).
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historiographical step forward to create space for pre-Islamic Arabia within
annalistic historiography nonetheless discounted outlawry from the narra-
tive.
The late-Ayyubid/early-Mamluk scholar Ibn Saʿīd al-Andalusī (d. 685/1286),

who originated from Iberia, but settled in Egypt as part of the wave of migra-
tion following the instability of the Muslim Iberian polities, made his signif-
icant contribution to the study of pre-Islamic Arabness via his work Našwat
al-ṭarab fī tārīḫ ǧāhiliyyat al-ʿArab. It is a noteworthy text for our survey since it
is the earliest extant ‘monograph’ expressly devoted to the history of the Arabs
before Islam. Previous texts had blended pre-Islamic and early Islamic-era sto-
ries, and none, as far as my searches can tell, marshalled the words tārīḫ and
al-Ǧāhiliyyah together: Ibn Saʿīd accordingly evidences the maturation of the
Arab Ǧāhiliyyah as a stand-alone historiographical category. Našwat al-ṭarab
is a compilation of earlier texts, with particular debt to the fourth/tenth cen-
tury works of al-Masʿūdī, al-Iṣfahānī and al-Ṭabarī’s Tārīkh al-rusul wa-l-mulūk,
and while it does not include a chapter on the Luṣūṣ, it affords more atten-
tion to those characters than the third/ninth century works on Arab history
noted above. Ibn Saʿīd compiles independent biographical entries on al-Sulayk
b. al-Sulakah and ʿUrwah b. al-Ward, citing al-Aġānī ’s identification of both as
ṣaʿālīk desperados, and relates tales of their adventures from al-Aġānī.41 Ibn
Saʿīd also mentions three other characters whom al-Maqrīzī included in his
Luṣūṣ: Taʾabbaṭa Šarran, ʿAmr of the Dog and al-Muntašir.42 The latter three,
however are not described as thieves/desperados, and instead Ibn Saʿīd depicts
themwith themore traditional tribal raiding lexicon of ġazwah and ġārah, and
his discussion of al-Muntašir is brief and makes no mention of a category of
‘Runners’. Thus, Našwat al-ṭarab demonstrates a continued historiographical
reticence to group the ‘Arab Thieves’ as a core component of Arabian history,
and despite Ibn Saʿīd’s extensive literary and poetry training that distinguishes
him from Ibn al-Aṯīr,43 in the final analysis, the texts of both indicate that
seventh/thirteenth-century historians felt that they could construct a history
on pre-Islamic Arabs without salient references to outlawry in that society.
The Našwat al-ṭarab does nonetheless differ from the pre-fourth/tenth cen-

tury historical texts inasmuch as it includes the word ṣuʿlūk in the biographies
of ʿUrwah and al-Sulayk,44 and it marshals the word once in the possessive

41 Ibn Saʿīd, Našwat al-ṭarab, 1:434, 2:535.
42 Ibn Saʿīd, Našwat al-ṭarab, 2:587–590, 1:381–390, 2:584, respectively.
43 While Ibn al-Aṯīr was a chronicler and traditionist, Ibn Saʿīd was extremely well versed in

adab, and also compiled celebrated collections of Iberian and North African poetry, such
as al-Muġrib fī ḥulá l-Maġrib and al-Ġuṣūn al-yāniʿah.

44 Ibn Saʿīd, Našwat al-ṭarab, 1:434, 2:535.
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construct ṣaʿālīk al-ʿArab, which is indicative that the outlaw categorywhich al-
Aġānī brought to the fore had become better established terminology, though
Ibn Saʿīd stops well short of using it as an organising principle in his history.
The parallels between his text and al-Masʿūdī’s Murūǧ illustrate the continua-
tionof theBedouinisationof Arabness as a historical paradigm, but the cultural
visibility of the ṣaʿālīk created by al-Aġānī ’s detailed biographies of Taʾabbaṭa
Šarran, al-Sulayk and other outlaws had but limited influence amongst histori-
ans. In sum, themostwe can deduct from Ibn Saʿīd’s treatment of the outlaws is
that a nod to their existence had become appropriate, but their memory could
otherwise be shunted to the margins of the wider historical narrative.
The third text in our trio of medievalworks onpre-IslamicArabica isNihāyat

al-arab fī funūn al-adab, a historiographical-encyclopaedia of the Mamluk-era
Egyptian al-Nuwayrī (d. 733/1333). Al-Nuwayrī’s work is an encyclopaedia, not a
chronicle, but like Ibn al-Aṯīr’s al-Kāmil, it devotes a section to the Arab Battle
Days within a volume on the history of the world before Islam, and al-Nuwayrī
opens the section with a succinct, but revealing preamble regarding his ratio-
nale for rehashing the Arabian stories.45 Although he had recent precedent in
Ibn al-Aṯīr’s al-Kāmil to justify the inclusion of the Battle Days, al-Nuwayrī evi-
dently felt a need to justify the inclusion of pre-Islamic Arabian warring along-
side the history of the great pre-Islamic kingdoms, and he does so by appealing
to the timeless virtue of bravery. The chapter’s introductory preamble explains:

[An Arab] once said: alongside our Muslim faith, we also have the ster-
ling character of our pre-Islamic forbearers [karam aḫlāq ābāʾinā fī l-
ǧāhiliyyah]. Don’t you see that although ʿAntarah the pre-Islamic knight
had no faith, and al-Ḥasan b. Hāniʾ was a Muslim, ʿAntarah’s virtue pre-
vented him from engaging in what Ibn Hāniʾ’s faith could not stop him
indulging … [al-Nuwayrī said:] I will mention some of the Arab battles, to
stir the heart and expel cowardice.46

45 Al-Nuwayrī,Nihāyat al-arab, 15:259–332. It seems that al-Nuwayrī, whowould have known
Ibn al-Aṯīr’s work, did not use his al-Kāmil as themodel for the Arab Battle Days narratives
in the Nihāyat al-arab, as it seems almost certain that he copied it in an abbreviated form
froman ‘adab encyclopaedia’ of the fourth/tenth century, Ibn ʿAbdRabbih’s al-ʿIqdal-farīd
(see the brief discussion in Oller (2005): 235). Al-Nuwayrī’s Nihāyat al-arab is more akin
to Ibn ʿAbd Rabbih’s al-ʿIqd in form, intention andmaterial than it is to Ibn al-Aṯīr’s chron-
icle, and I would not suggest there is direct causal connection between the inclusion of
the Arab Battle Days material in both books, but a somewhat greater interest in general
in the topic of the Battles does seem a facet of Ayyubid- and Mamluk-era writing, as the
topic becamemore ‘vogue’ and widespread amongst historiographers than in the preced-
ing centuries.

46 Al-Nuwayrī,Nihāyatal-arab, 15:260.He copies theArab’s anecdote from the account of the
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The comparison towhich the excerpt alludes is that between the pre-Islamic
warrior poet ʿAntarah b. Šaddād and the Abbasid-era wine poet Abū Nuwās,
and its message is clear: despite the pre-Islamic Arabians’ lack of Divine guid-
ance, themoral fortitude they displayed in war speaks for all time, and the best
of the pre-Islamic era has in fact a greater merit than the profligate depths into
which some Muslims subsequently slipped. As is the case of Ibn al-Aṯīr’s al-
Kāmil, the specific battle stories included in Nihāyat al-arab exclude outlaw
tales, and thus whilst certain pre-Islamic braves are elevated to exemplars of
manliness, the pre-Islamic outlaws nonetheless seem to fall short of offering
constructive models for al-Nuwayrī’s own day. Despite outlawry’s absence as
a stand-alone chapter in the pantheon of Arabness, however, a faint outlaw
presence can be discerned in some narratives of Nihāyat al-arab, for example
al-Nuwayrī’s account of the relations between the Sasanian monarch Qubāḏ
and the Arabians includes reference to the “Arab thieves” (luṣūṣ al-ʿArab) who
raided the Iraqi countryside, provoked the ire of the Sasanian administra-
tion, and prompted more vigorous Sasanian response when their Arabian ally
explainedhis inability to control the said “ArabThieves”.47Thepresenceof such
stories hints towards Mamluk-era readers’ awareness of the category of ‘Arab
Thieves’ and their acceptance of the concept to articulate a distinct pattern of
sub-tribal, sub-state level military action and annoyance for higher figures of
authority,48 but the thieves in the Nihāyat al-arab are depicted in generalities,
they are faceless and nameless, and thus in the final analysis, al-Nuwayrī’s text
parallels the previous texts: the scant attention to the luṣūṣ is illustrative that in
the impression of major medieval historians, the topic of outlawry had insuffi-
cient gravitas to circulate in the realm of history.
To return to our question posed at the outset of this Chapter, therefore, it

appears that a medieval Arabic writer absolutely could tell pre-Islamic Arab
history without reference to outlawry, and indeed we can be firmer: the pref-
erence was to marginalise, even to outright omit thieves from the fabric of the
Arab story.

Arab Battles in Ibn ʿAbd Rabbih’s al-ʿIqd al-farīd (5:129) but the reference to strengthening
the heart is al-Nuwayrī’s own composition. By arrangement of the text, he also changes
the impact, since he places the narratives within the other historical chapters, whereas
Ibn ʿAbd Rabbih narrated the Arab Battles at a considerable remove from his other histor-
ical material on kings in volume 3 of al-ʿIqd.

47 Al-Nuwayrī, Nihāyat al-arab, 15:149.
48 A situation rather akin to theMamluk-era Egyptian countryside, as will be noted in Chap-

ter 4.
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3.4 Al-Maqrīzī and His Luṣūṣ al-ʿArab

The foregoing survey sought to highlight the salient texts of pre-modernArabic
historiography on the topic of pre-IslamicArabia. Had our scope beenwidened
to a broader array of genres, we would have encountered more sightings of the
‘Arab Thieves’, but our lens was narrowed to books of specific historical intent
because al-Maqrīzī was himself a ‘historian’ and he inserted his stories about
the ‘Arab Thieves’ into a ‘history book’, his al-Ḫabar ʿan al-bašar. By stressing
the word ‘history’, we need exercise some circumspection since the terminol-
ogy of scholarly disciplines often translates poorly over cultures and time, and
al-Maqrīzī was not a ‘historian’ in the precisemould of the professors in univer-
sity history departments today. Born intoMamlukCairo, al-Maqrīzī’s education
began with the Qurʾān, Prophetic ḥadīṯ and Islamic law, and his early aptitude
appears to have been in ḥadīṯ studies, which prepared him for his first career
as a judge and overseer of religious endowments, and his first books were on
the topic of ḥadīṯ.49 His interest in reading works on historical topics is also
noted, and as al-Maqrīzī approached middle age, he began withdrawing from
public service, and his attention turned increasingly to what wewould identify
as ‘history’, and Egypt’s history in particular.50 Al-Maqrīzī’s education was thus
broad, and the foundational pedagogy in his early education instilled the epis-
temological paradigms of ḥadīṯ studies, not history, but his interests during the
last three decades of his life leading to his composition of al-Ḫabar ʿan al-bašar
focused on the study of the past, the appraisal of the rise and fall of dynasties,
and the historical processes that created his contemporary Burǧī-Mamluk run
Egypt. With such a focus in mind, al-Maqrīzī’s late output covered manifold
topics and works, but there was distinct emphasis on Egypt told through the
biography of Cairo in al-Mawāʿiẓ wa-l-iʿtibār fī ḏikr al-ḫiṭaṭ wa-l-āṯār (a.k.a. al-
Ḫiṭaṭ), a biographical dictionary of Egyptians, past and present (al-Muqaffá),
and a “trilogy”51 of books tracing the history of Egypt in chronicle format from
the Muslim conquest to his present day. Moreover, of the two hundred-some
works which al-Maqrīzī was said to have written, the majority were on histori-

49 For modern-era biographies of al-Maqrīzī that discuss his education and training, see
Rabbat (2003): 10–11, Bauden (2014): 162–167, Sayyid (2014): 37–38; the exhaustive notes
therein can direct readers to the Mamluk-era biographies about al-Maqrīzī.

50 For an overviewof al-Maqrīzī’s career as a historian, see Bauden (2014). Rabbat (2012) con-
siders al-Maqrīzī’s historiographical stance, and stresses the possible crossovers with Ibn
Ḫaldūn, a view embraced by Sayyid as well (2014): 38–39, and developed earlier in Broad-
bridge (2003).

51 The term is borrowed from Bauden (2014): 176.
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cal topics, or matters related to the political regime in Egypt,52 and al-Maqrīzī’s
specialisation in matters of the past (tārīḫ) was expressly commended in the
biographies which his contemporaries wrote about him: al-Saḫāwī reported
that it was in history that “al-Maqrīzī was famous and gained wide renown”;
al-ʿAynī described him as “devoted to the writing of history”.53
On the surface, therefore, if we are to bestow a disciplinary label on al-

Maqrīzī, it seems not unreasonable to choose ‘history’, and when considering
thematerialwhich al-Maqrīzī necessarily had to consult in order to producehis
massive lateworks, textswritten about Egypt’s past stand at the fore. Al-Maqrīzī
is also known to have been versed in what were, in his day, classic texts of other
regions of the Muslim world, and his reading of al-Muġrib fī ḥulá l-Maġrib by
Ibn Saʿīd54 indicates familiarity with flowery and prosimetric adab (literary)
styles, but such specialised adab texts were not in his primary purview, and
when he beganwork on al-Ḫabar ʿan al-bašar, we behold a historian absorbing
the task of tracing the story of the world fromCreation to the ProphetMuḥam-
mad. In this respect, al-Maqrīzī’s focus on history and lack of focused expertise
in poetry is a significant issue since we have seen that the outlaw lore was pri-
marily transmitted in the domain of poetry specialists, whereas historians and
the writers of the books with which al-Maqrīzī would have been most famil-
iar were not filled with the material he would need to compile the chapter on
‘Arab Thieves’. We shall critically examine specific examples of how al-Maqrīzī
the historian confronted and absorbed outlaw poetry in al-Ḫabar in Chapters
5 and 6, below.
The task of writing al-Ḫabar thus took al-Maqrīzī into new territory, and sur-

vey of the contents of the six volumes of al-Ḫabar reveals that his inspiration
reflects the model of al-Masʿūdī’s Murūǧ al-ḏahab (and its replications, such
as al-Maqdisī’s al-Badʾ wa-l-tārīḫ) with input from the world chronicles of al-
Ṭabarī and Ibn al-Aṯīr. Al-Ḫabar takes readers on a vast sweep starting from the
beginning of time, and the very definition and ways to measure worldly time,
and then proceeds to the creation of the corporeal world, Adam, Satan, and
then kings, followed by the prominent ancient ‘Yemeni Arabs’ whose exploits
Muslim historians had often tracked from the Tower of Babel toMuḥammad.55

52 For a discussion of al-Maqrīzī’s historical writings, see Sayyid (2014): 50–65, and Bauden
(2014).

53 Al-Saḫāwī,al-Ḍawʾal-lāmiʿ, 2:22. Al-ʿAynī’s view is reported in al-Saḫāwī,al-Tibral-masbūk,
1:78.

54 Al-Maqrīzī’s citations from Ibn Saʿīd are discussed in Bauden (2006): 104–106, but Bauden
also notes (2006): 116, thatwhen al-Maqrīzī copied from Ibn Saʿīd, he simplified the latter’s
ornate adab style.

55 The topics listed occupy the first two volumes of al-Ḫabar.
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The Yemeni history and subsequent section on ‘Northern Arab’ genealogical
history track the model of Ibn Saʿīd’s Našwat al-ṭarab which married earlier
genealogical compendiums, fanciful works of Yemenite lore, sources about
Mecca’s shrine and some adab texts too (such as al-Aġānī) into a broad-ranging
history of the Arabs.56
Al-Maqrīzī’s selection of topics and their crossover with earlier (and bet-

ter known) accounts of pre-Islam and pre-Islamic Arabia, enables compara-
tive exploration, and overall we find that al-Maqrīzī’s choices for his chapter
units bequeathed al-Ḫabar with a narrative engendering a specific sense of
time. Themovement of al-Ḫabar’s narrative is determined by the Divine Clock
that ticks inexorably from Creation in the first folios of volume 1 to the preor-
dained prophecy of Muḥammad that is imminent and felt in the last leaves
of volume 6. The witnesses to the Clock’s ticking down, as presented by al-
Maqrīzī between volume 1 and 6 are kings, peoples, tribes and prophets. This
is a historian’s history: the movement of time is articulated as the story of peo-
ples who control places, and it is the sequence of their births and deaths that
enables the reader to perceive the progress of the Clock’s movement. Al-Ḫabar
is thus a chronicle (or perhaps better phrased a ‘chronique’)—it does not flow
in increments of individual years, since the Divine time from Creation to the
Final Prophet was not meant for such detailed recording, but the lifeblood of
a-Ḫabar is χρονικά—“matters of time.”57
Given the trajectory of al-Ḫabar’s narrative, al-Maqrīzī axiomatically creates

a chronologically fixed space for Arabness too. Arabness is placed as a subject
apportioned its piece of Divine time, and it has constraints: the Arabs of al-
Maqrīzī’s narrative have the obligation to be born, occupy territory, reproduce,
and develop the identity determined for them, and theymust do this in exactly
the right amount of time in order for Muḥammad’s mission to be fulfilled on
time. Al-Maqrīzī’s Arabness is thus in a bit of a hurry. It must travel from Babel
and be ready to head all the way back, precisely in the year 12/633. And al-
Maqrīzī was in somewhat of a hurry too: when it comes to discussing cultural
aspects of Arabness, he has little time, and can only afford to pause for one vol-
ume (number 4) on matters such as language, desert travel, and Arab wisdom;

56 Part of volume 1 and all of volume 2 are devoted to Yemeni history, the ‘Northern Arab’
genealogies and history of Mecca’s shrine are the subjects of volume 3, while volume 4
contains a broader scope of Arabic cultural icons.

57 For this reason, al-Ḫabar is a chronicle in the word’s essence as connoting a book about
the passage of time; but since ‘chronicle’ has acquired a new semantic thrust narrowed to
historical works that take the form of annalistic register of events, I use the variant form
‘chronique’ to label al-Ḫabar.
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by volume 5, Kronos is back, the Clock is winding down, and time marches on
through the raids and wars of the Arabs, the rise and fall of their great neigh-
bours’ kingdoms over time, and finally in volume 6, the countdown of prophets
from Abraham to the moment just before Muḥammad’s mission began.
As such, with five of its six volumes tied to the passage of time, al-Maqrīzī’s

al-Ḫabar is quintessential history (taʾrīḫ/tārīḫ—lit. ‘dating’, thence ‘history’),
in contrast to the other great compendiums of pre-Islamic Arab stories (aḫbār)
such as Abū ʿUbaydah’s al-Dībāǧ, IbnQutaybah’s ʿUyūn al-aḫbār, al-Mubarrad’s
al-Kāmil, al-Iṣfahānī’s al-Aġānī, al-Qālī’s al-Amālī, al-Bakrī’s Simṭ al-laʾālī and
others. We might label these as adab, as a means to distinguish them from
al-Maqrīzī’s chronique and other tārīḫ/history: the ‘adab group’58 eschew a
concern to match their narratives of pre-Islam with chronological progress—
they indeed grasp that pre-Islamic Arabia was something in the past and they
present it in such a light of pastness, but their texts are not trying to understand
the Divine Clock. It might be best at our current state of knowledge to concede
that each of the adab texts listed above had different intentions and disparate
uses for stories aboutpre-IslamicArabia, andperhaps theonlymatter theyhave
in common is a disregard for the Clock and its consequences. It is upon this
basis that I suggest al-Maqrīzī’s approach in his Luṣūṣwas emphatically that of
a historian (muʾarriḫ) and that the work’s narratives can be most productively
read in comparison with historical writing, and that the text therefore sits out-
side of the ‘adab group’ of al-Kāmil, al-Aġānī, et al. Al-Maqrīzī gathered much
of his material from adab texts, but he put the stories to a different kind of
work, and while this has some shortcomings as the next Chapters will discuss,
it makes al-Ḫabar ʿan al-bašar quite an achievement, too.
In theprevious section, our overviewof outlaws in theAyyubid andMamluk-

era texts which narrated pre-Islamic Arabness indicated that the presence of
outlaws wasmuffled, at best, notwithstanding the voice which the earlier adab
text of al-Aġānī had given to them through the pioneering detail and cohesion
of its outlaw narratives. With al-Maqrīzī’s al-Ḫabar, the emergence of a stand-
alone chapter on ‘Arab Thieves’ within a tārīḫ appears therefore to be an idea
that no Arabic historian had ever brought to fruition, and al-Maqrīzī is deserv-

58 Adab is often translated as ‘literature’/‘literary’, but it encompasses a much greater range
of topics and takes manifold forms. The question of the precise meaning of adab seems
to be themodern Arabists’ riddle of the Sphynx: adab can include almost any form of pre-
modern Arabic scholarship, but it certainly does notmean every form of scholarship! This
essay is not intended to provide an answer for submission at the gates of this metaphori-
cal Thebes, and I use the term adab as loosely as I can, though for reasons that I hope will
become apparent, it is useful here to distinguish from al-Maqrīzī’s historiography.
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ing of distinction for its invention.We should now like to knowwhy he hatched
the plan and what he intended the section to achieve.
Answers arenot forthcomingon the faceof the text of ‘ArabThieves’, since al-

Maqrīzīwroteno introductorypreamble, but if weworkback-to-front, and start
with the paragraph that immediately follows the chapter on the ‘Thieves’, the
perspective may help resolve part of our question. The succeeding chapter is
devoted to the Arab Battle Days,59 which we have seen was a topic his contem-
porary writers (historians and others) found suitable for tārīḫ. But whereas Ibn
al-Aṯīr felt that they belonged as part of the important events of the past, and
whilst al-Nuwayrī expressed that they had value as didactic essays on virtue,
al-Maqrīzī sets up his list on the battles with the following preface:

Know that the Arabwars [ḥurūb] and their raids [ġārāt] are so numerous
that they cannot be counted, and they confound the efforts of anyone
wishing to enumerate them all. So we shall relate just the famous battles
of note, for their narration teaches the workings of God’s time [ayyām
Allāh]—how His wrath rains down on people as a just desert for their
deeds of wickedness [ǧazāʾan lahum li-mā ǧtaraḥūmin al-sayyiʾāt].60

Al-Maqrīzī’s Ayyām al-ʿArab chapter is not available in a critical edition to per-
mit study at present, but al-Maqrīzī brings an explicitly opposite intention
to the material when compared with al-Nuwayrī: al-Maqrīzī’s succinct intro-
duction sets the scene for readers to interpret the innumerable battles of the
Arabs before Islam as a sign of their disorderly community, their sins and their
unawareness of Divine guidance.
Turning to the section of al-Ḫabar immediately preceding the Luṣūṣ, we

have a brief and unusual chapter entitled The ‘Arab Hussies’ (Mufāḥašāt al-
ʿArab), a reference to sexually hungry women. The precise place in which al-
Maqrīzī intended for this chapter—either at the end of volume 4, or (more
likely) the beginning of volume 5 (where it would directly precede the Luṣūṣ
section) is unclear since the holograph seems to have been damaged at the
transition from volumes 4 to 5. The original text for the Mufāḥašāt in al-
Maqrīzī’s hand is now missing, and I suspect it was only ever included on a
now lost slip of paper (ṭayyārah/ruqayʿah) which al-Maqrīzī fixed to the first
quire of volume 5.61 On balance, it is likely that the chapter was intended

59 Al-Maqrīzī, al-Ḫabar, MS Fatih 4340, ff. 16a–76a.
60 Al-Maqrīzī, al-Ḫabar, MS Aya Sofya 3365, p. 266.
61 The rip is visible along the binding between ff. I and 1 of the holograph MS Fatih 4340.

In the opinion of Frédéric Bauden, who has worked extensively with the entire set of
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for volume 5, as its text survives in a copy of al-Ḫabar’s volume 5 written in
878/1473 (some thirty years after al-Maqrīzī originally completed al-Luṣūṣ and
when the holograph was still complete). It begins with a definition of mufā-
ḥašāt, drawn from the lexicons of Ibn Sīdah (d. 458/1066) and al-Ǧawharī (d.
between 393–400/1003–1009), which explains fuḥš as “rude speech and action”
(al-qabīḥ min al-qawl wa-l-fiʿl) and “one of the forms of passion [ǧahl] and
the opposite of equanimity.”62 The express reference to ǧahl is pertinent: pre-
Islamic time was known as al-Ǧāhiliyyah, an ‘Age of Passion’ and/or ‘Age of
Ignorance’, (the word ǧahl has the double connotation of wild behavior and/or
the absence of knowledge). The Mufāḥašāt are accordingly axiomatically rep-
resentative of al-Ǧāhiliyyah values, and the chapter on the Luṣūṣ is therefore
bookended by, at its outset, a chapter on badly-behaved women, and, at its
close, a chapter on men condemned to interminable warfare because of their
bad behaviour. Logic then dictates that al-Maqrīzī’s intention for the Luṣūṣwas
to display their signature forms of bad behaviour too, and thereby engender an
impression of Arabia on the eve of Muḥammad as a disorganized al-Ǧāhiliyyah
which could not be remedied without the act of God’s Revelation through His
Prophet.
As a matter of historiographical vision, al-Maqrīzī’s Luṣūṣ seems to respond

well to this rather straightforward analysis. Elsewhere, scholars have evaluated
whether al-Maqrīzī was a “Khaldunian” historian, and whether his sense of
history followed the celebrated Ibn Ḫaldūn’s model of history as an ebb and
flow between florescence and decline, nomadism and urbanism, in which his-
torical change is considered to be wrought upon the swords of people who
possess martial strength (ʿaṣabiyyah) and who conquer and establish a great
civilization (ʿumrān), but then inevitably become decadent and decline until
they are replaced by yet a new vigorous (and usually nomadic) people who
initiate the process once again.63 Whether or not “Khaldunian” historiogra-
phy is applicable to other of al-Maqrīzī’s histories, it seems quite inapplicable
for the sections in volume 5 of al-Ḫabar. The Arabs of volume 5—the thieves
in the Luṣūṣ chapter and the tribal warriors in the Ayyām chapter—possess
the purest forms of nomadic fury and virility, and might seem well cast as
potential carriers for a new civilization, but al-Maqrīzī’s express comment that

al-Ḫabar’s manuscripts, the size of the now ripped-away leaf would allow for a text cov-
ering a full recto and part of the verso; whether this was theMufāḥašāt section cannot be
definitively proven (personal communicatioin).

62 Al-Maqrīzī, al-Ḫabar, MS Aya Sofya 3365, p. 246.
63 The identification of al-Maqrīzī as a “Khaldunian” historian is increasingly current: see

Broadbridge (2003); Rabbat (2012); Sayyid (2014): 38–39; Ron-Gilboa (2015): 27.
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the Arabian Battle Days were a consequence of Divine punishment for Arab
wickedness de-complicates what could potentially be a powerful and complex
Khaldunian narrative. Al-Maqrīzī tells us himself that the wars were merely a
facet of pre-Islamic Arab misguidedness inflicted by God as an inevitability,
and it seems to follow that the ‘Arab Thieves’ are yet another manifestation of
the same straightforward construct of history before Muḥammad as a state of
wild imagined al-Ǧāhiliyyah. In this same vein, al-Ḫabar’s volume 6 turns away
from pre-Islamic Arabians to focus on tracing the history of Prophecy to the
eve of Muḥammad, thereby inviting readers to see Muḥammad’s mission and
the immediately followingMuslim Conquests as a consequence of a prophetic
march of God’s plan, not as a natural/‘Khaldunian’ outcome of ʿaṣabiyyah incu-
bation in Arabia.
The interpretation of al-Maqrīzī’s Luṣūṣwill be considered further in Chap-

ter 5; for present purposes and from the perspective of the place of ‘Arab
Thieves’ in Arab historiography, it seems that readers are not intended to con-
strue the Luṣūṣ as positive exemplars of warrior virtue, rather, the generation
beforeMuḥammad is cast as a stasis of aimless, idle violence that was awaiting
Divine Guidance to re-wire the Arabs into efficacious warriors for the Muslim
Conquests. Al-Maqrīzī included the thieves because they helped him popu-
late a world of Ǧāhiliyyahmisguidedness, and herein he embraces a narrative
about the pre-Islamic Arab past which was already well established in Ara-
bic historical writing since al-Masʿūdī in the fourth/tenth century.64 Whilst
al-Maqrīzī’s discourse is not particularly innovative, he is deserving of credit for
alighting on the topic of outlaws as an efficacious way to construct an effective
‘Arab Ǧāhiliyyah’ narrative. His selection helps generate the grand teleological
tableau fromCreation toMuḥammadwhereby the period immediately preced-
ing the Prophet can appear so utterly disorganised, that Divine Revelation can
be projected as urgently needed. Herein it is perhaps noteworthy that none of
the characters in the Luṣūṣ pre-date Muḥammad by more than a generation
or two, and hence it is chronologically situated at the close of history’s pre-
Muhammadic phrase, and from a survey of the chronologically earliermaterial
in the first volumes of al-Ḫabar, there appears to be no reference to other kinds
of outlaws. Thus, thanks to the ‘Arab Thieves’, al-Maqrīzī can demonstrate that
the Arabs descended into the brink of chaos just at the right time: the Divine
Clock of pre-Islam had nearly reached zero, and it was the precise, correct
moment for those pre-Islamic Arabs to act out the full extent of the wicked-
ness that manifests in the absence of right guidance.

64 SeeWebb (2016): 332–337.
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Given the evident logic of al-Maqrīzī’s narrative in a teleological history that
anticipates prophethood, it is surprising that no historians alighted on the util-
ity of outlawmaterial prior to him. Does the fact that al-Maqrīzī wrote the first
historical chronique containing references to outlaws entail that in the cen-
turies before him, historians did not conceptualise the ‘Arab Thieves’ as core
components of pre-Islamic society?Were the ‘Thieves’ the exclusiveproperty of
poetry specialists and philologists, and if so, why, andwhy did it take so long for
outlaw tales to cross over into ‘history’? Six hundred years separateAbūḤātim’s
narratives about thieves in the Sarāt Mountains and al-Maqrīzī’s rehash of the
material and reprojection of outlawry as a pan-Arabian phenomenon, yet the
‘Thieves’ seem to be idealǦāhiliyyah characters—havewe thenmisinterpreted
what the majority of pre-modern Arabic historians imagined when they con-
ceptualised the history of pre-Islam?
For this study of al-Maqrīzī’s Luṣūṣ, we will need to pull back from the broad

questions, but the evidence considered so far indicates thatmostwriters of Ara-
bic history (at least prior to al-Maqrīzī) were at least somewhat aware of pre-
Islamic Arabian outlawry, but not to the extent that they deemed it an essential
facet of Arab history. When modern authors analyse the material, therefore,
and draw conclusions about pre-Islamic Arabian society from the outlaw sto-
ries, they are participating in a discoursewhich likelywould have been unusual
to the ears of pre-modern Arabic historians. The deeper resolution of these
issues is for a different forum: for present purposes, it is hoped that our survey
of outlawry in historical writing from the third/ninth century to al-Maqrīzī’s
ninth/fifteenth demonstrates his creativity both in marshalling outlawry in a
world historical context, and for establishing the notion that ‘ArabThieves’ can
be a useful component in narratives of Arab history before Muḥammad.
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chapter 4

Contemporary Outlaws: Criminality in al-Maqrīzī’s
OwnWorld

Al-Maqrīzī’s incorporation of ‘Arab Thieves’ as characters in a history of Ara-
bia has notable correspondence with the attention he and his contemporary
Mamluk-era chroniclers paid to accounts of criminality in their histories of the
more recent andmore local past of the Ayyubid andMamluk regimes in Egypt
and Syria. A reader of these chronicles will find ubiquitous references to crim-
inals, brigands, social agitators and mob disorder, and al-Maqrīzī’s chronicle
of the history of Egypt and Syria from 567–844/1171–1441, al-Sulūk li-maʿrifat
duwal al-mulūk is an archetypal example of this interest in treating crimi-
nality as a staple element of historical narrative. A reader may then wonder
if there is a connection: was al-Maqrīzī’s novel idea to incorporate Arabian
outlaws in pre-Islamic Arabian history a reflection of his (and his era’s) gen-
eral historiographical methodology to include references to crime and unrest?
Would this then entail that we can better interpret al-Luṣūṣ if we read it in
the light of Mamluk-era criminality? Guy Ron-Gilboa proposed the connec-
tion in even starker terms, wondering if the pre-Islamic outlaws in al-Ḫabar
were intended as a “dim reminder of the pre-Islamic past [and] a shadow
still lurking, still threatening the peace of the land and the souls of its peo-
ple.”1
Given the widespread reference to criminality in Mamluk-era chronicles,

a comprehensive survey of outlawry strays into deep and very rich material
which has yet to be fully analysed. Carl Petry’s 2011 monograph, The Criminal
Underworld in a Medieval Islamic Society analyses nine chronicles and estab-
lished the groundwork, which now specific surveys and integration with the-
ories of outlaw literature can form the object of new scholarship,2 but one
senses that we do not yet quite understand how to interpret the references to

1 Ron-Gilboa (2015): 28.
2 In addition to Petry’s study, Ibrahim’s shorter article on al-Ǧazarī’s chronicle invites its use as

an opportunity to study “subaltern classes” and the “marginal population with criminal ele-
ments” (2010): 33; these are the subject of Martel-Thoumian (2012). For an example of literary
scholarship in this direction, see the work on zaǧal poetry’s ostensibly subversive themes in
Özkan (2013).
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ostensibly transgressive and resistive themes in Mamluk-era writing, and that
any inferences we can draw remain works in progress.3 The intention of this
short section will restrict itself to the particular crossover of criminality in al-
Maqrīzī’s al-Sulūk and his ‘Arab Thieves’ in al-Ḫabar to consider the extent to
which al-Maqrīzī’s contemporary context can assist our reading of the ‘Arab
Thieves’.
On its face, al-Maqrīzī’s al-Sulūk takes an ostensible hard line against crime

and sees the spread of criminality and related disorder as the dark-matter
binary opposite of the state (dawlah). Where crime spreads, the state is reced-
ing: consider the events in 744/1343–1344:

Fayyāḍ spreadmuchdisorder ( fasād), andhis highway robbery increased,
while the commander Sayf b. Faḍlwas unable to drive himoff andprovide
security for he was impotent in dealing with the Muhannā tribesmen.4

The link of the state’s inability to control non-state actors with the rise of disor-
der is a standard pattern repeated throughout history, and it is by nomeans par-
ticular to theMamluk era, but from the perspective of Mamluk historiography,
the considerable dwelling on such state/non-state violence and the explicit
connectionof decliningpowerwith civil disorder ismarked in al-Maqrīzī’s view
of political affairs, for example in his report of an event inMuḥarram 781/April
1379:

Two men of the al-Kanz were crucified and paraded about Cairo and
Egypt, and then theywerebisected [wussiṭā]: thiswas a result of theweak-
ness of the state [wahnal-dawlah], sinceQuruṭ’s5 arbitrary andoppressive
authority had compelled the al-Kanz to rebel, and they spread such dis-
order that Aswān was lost to the state, and it was ruined.6

3 Thomas Bauer (2011) is a groundbreaking study that warns against privileging literal inter-
pretations of Mamluk-era literature when we seek to identify the true intended effects of its
ostensible messages.

4 Al-Maqrīzī, al-Sulūk, 2.3:657. TheMuhannā were a tribe of nomads who caused considerable
distress to the authorities in Egypt in the mid eighth/fourteenth century. Fayyāḍ was one of
their leaders.

5 Quruṭ b. ʿUmar al-Turkmānī, appointed in 781/1379 as oneof theheads of theṬablḫānah, those
of the “Military Band House”, an honour reserved for powerful military officials (al-Maqrīzī,
al-Sulūk, 5:72).

6 Al-Maqrīzī, al-Sulūk, 3.1:352.
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Here, al-Maqrīzī emphasises that state failures prompt disorder, and the
theme is widespread not only in al-Sulūk,7 but also in other Mamluk chroni-
cles, for example Ibn Iyās’ (d.c. 930/1524) Badāʾiʿ al-zuhūr, composed during the
collapse of Mamluk authority and the conquest of Egypt by the Ottomans in
the generation after al-Maqrīzī’s death, where the eclipse of Mamluk rule dur-
ing the reign of al-Ġawrī (r. 906–922/1501–1516), the last effective Sultan, seems
foreshadowed in repeated statements such as: “Arabpredations increased, such
that the Arabs practically took over the land from its tenants [muqṭaʿīn].”8 On
this theme, Petry suggests that al-Maqrīzī’s interest in narrating minute details
of criminal activities and the punishment of transgressors in al-Sulūk reflects
al-Maqrīzī’s “impulse to blame the authorities formally chargedwith upholding
law and order,”9 and there is merit in reading the historians’ accounts of crime
as literary expressions of dismay at the failures of the state, and a guarded cri-
tique of the Mamluk regime.10 Al-Maqrīzī wrote al-Sulūkwhen he was already
withdrawn from the active scene of seeking political favours, and he seems to
have kept his holograph relatively secret, and hence he could speak frankly
within the text about his feelings concerning the failings of his contemporary
Mamluk state.11
Readers of Petry’s The Criminal Underworld and any of the major Mamluk

chronicleswill findmyriad examples of rioting by civilians, disaffected soldiers,
and even slaves, alongside theft, murder and robbery in the streets of Cairo,
alongside the violent activities of criminal gangs, and if we take the chroni-
clers at their word, it seems that the fourteenth and fifteenth century sky over
Egypt was in a perpetual state of freefall. Readers ride endless waves of ref-
erences to a “terrible day/night” (yawm mahūl or laylah mahūlah), a “most
testing and severe year” (min ankad al-sinīn wa ašaddihā), or “extreme levels
of disorder” ( fasadat al-aḥwāl ilá l-ġāyah), and the accompanying critiques
of government inaction, eloquently epitomised in one of Ibn Iyās’ preferred

7 See particularly clear examples where the escalation of civil disorder is expressly pinned
on the violence of the Mamluks against the civilian mob (al-Sulūk, 3.1:173, 352–353).

8 Ibn Iyās, Badāʾiʿ al-zuhūr, 4:51; see also 4:20, 79, 90, 193, 217, 229, 264, 353, and for earlier
periods 3:119. For Ibn Iyās’ similar blame of disorder on the violence of the ‘Turks’ against
the people of Cairo, see 1.2:88–89.

9 Petry (2011): 12.
10 Petry (2011): 5–6. A direct connection is proposed in Ron-Gilboa (2015).
11 Bauden (2014): 182. Massoud’s study of al-Maqrīzī’s scathing opinion of the Sultan Bar-

qūq accepts that al-Maqrīzī held dim opinions about the other Sultans too (2003): 130,
and Massoud adds further nuance to considering how al-Maqrīzī’s impression of Barqūq
becomes more vitriolic for the second-half of Barqūq’s reign.
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stock phrases: “and not even two sheep butted their heads over it” (lā yantaṭiḥ
fī [l-amr] šātān)—i.e. nothing was done, and no one cared. One can sense,
however, that the pervasive repetition of such statements erodes their actual
meaning, and wemight proceed with caution when interpreting the real levels
of criminal activity and the intentions of the historians. They appear histrioni-
cally pessimistic, and this has been noted elsewhere, as Broadbridge proposes
that al-Maqrīzī must have imagined that he and his contermporaries were wit-
nesses to an era of decline, and that such declinemanifested in the dysfunction
of all arms of the state and economy,12 and thus the details of crime, howsoever
factual they may be, were serving a targeted narrative. The proposed paradigm
does reflect well in al-Maqrīzī’s al-Sulūk and his al-Ḫiṭaṭwhich both embrace a
discourse of the decline and decline of Egypt from the Fatimids to theMamluk
present, and modern interpreters are thus faced with the challenge of reading
through the narrative to hazard guesses at the actual levels of criminality in
al-Maqrīzī’s day.
Amore precise understanding of Mamluk criminality and its functions in lit-

erature is desirable to assist our present interpretation of al-Luṣūṣ: at present, I
can identify two relevant elements that emerge with sufficient clarity from the
chronicles to enable an answer to our questions relevant to al-Luṣūṣ.
1) The countryside does seem to have been increasingly under threat from

nomadic groups whom al-Maqrīzī and other authors labelled as ‘Arabs’
(ʿArabor ʿUrbān). The ‘Arab’ predation seems to climax after al-Maqrīzī, as
Ibn Iyās detailed their disturbances very frequently, alongside his descrip-
tion of the nomadic attacks on Hajj pilgrims in 911/1506 that resulted
in terrifying news and considerable loss of life. The challenge to Mam-
luk authority in territories along the Arabian Red Sea Coast prompted
a strong response by Sultan al-Ġawrī, including the rebuilding and rein-
forcement of khans and military posts on the Hajj route to monitor
Bedouin groups and protect Hajj caravans.13 While not yet at such a level
of severity, the ‘Arab’ disturbances in al-Maqrīzī’s day were nonetheless
significant in Upper Egypt, the Nile Delta and Lebanon,14 and the associ-
ation of these troubleswithArabness specifically is intriguing, as it invites

12 Broadbridge (2003): 234. Massoud (2003): 120, 128 considered al-Maqrīzī uniquely pes-
simistic about his contemporary circumstance and acutely bothered by the “end of an
era” leitmotif.

13 For the narrative history of Bedouin attacks on the Hajj, see Ibn Iyās, Badāʾiʿ al-zuhūr,
4:89–90; for an overview of the archaeological remains of the new forts, see ʿAbd al-Malik
(2013): 54–58.

14 See, for examples, al-Maqrīzī, al-Sulūk, 2.3:651, 657–658, 666, 816; 3.2:574; 4.2:765.
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consideration of whether parallels should be drawn between the writers’
contemporary Arab raiders and their sense of Arabness qua the identity
of Arabians before Muḥammad.

2) The statewas also becoming increasingly impecunious, leading to a rise of
disorder stemming from disgruntled soldiers and a depressed urbanmob
with a criminal underworld of thieves and agitators. Perhaps the presence
of central authority in Cairo meant that it fared better in combating the
armedgangsof organised criminals: suchgroups seemtohave runareas of
Damascus,whereas their presence inCairo is not felt as an active operator
until the end of the Mamluk era, and Cairene gangs never appear to have
achieved the autonomy enjoyed by those in Damascus.15 Nonetheless, for
the context of al-Maqrīzī’s writing, thievery was a social phenomenon
with many manifestations, and when narrating the escapades of indi-
vidual robbers and gangs, historians marshalled a wide lexicon of varied
terms, indicating a fertile vernacular imagination of criminality.

The connection of Mamluk-era disorder to al-Maqrīzī’s Luṣūṣ therefore has
ostensible merit, as the chronicles make it clear that Arabs and violence went
together, and that crime was on the rise in the urban setting too, enabling the
writers to pessimistically muse upon the spectre of urban collapse and the end
of an era in seemingly Khaldunian terms. Al-Maqrīzī’s interest in discussing
‘ArabThieves’ would then seem as a prefiguring of the disorder spread by ‘Arab’
raids in his day, and in turn, the disorderly al-Ǧāhiliyyah of the ‘Arab Thieves’
might be a stern metaphorical warning about the dangers faced by his current
society.
Probing deeper, however, I am reluctant to wholly endorse the above con-

clusions. There is no doubt that al-Maqrīzī embraced a narrative of decline
in his historiography: al-Ḫiṭaṭ seems to promote the Tulunids as a high-point
of cultural creation, after which Egypt entered gradual decline, stemmed by
the early Fatimids, but rapidly accelerated towards the decline of his present
society. Yet, if this should be understood as a Khaldunian narrative, then we
would also need to identify where the up-turn in the cycle of decline and
rebirth is located, and herein such an identification is rather difficult. Osten-
sibly, the troublemaking ʿUrbān of the chronicles embody the ʿaṣabiyyah and
martial strength that should lead to the rise of the next vigorous power, but
al-Maqrīzī’s disorderly contemporary ‘Arabs’ are depicted as part of the same
problem of general decline, and I cannot trace hints of optimism that they and

15 For discussion and comparison of the organized urban gangs in Damascus and Cairo, see
Petry (2011): 27–29.
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their lifestyle are interpreted as the beginnings of new vigour and ʿumrān/civil-
isation. To an extent, al-Maqrīzī does highlight the ‘Arab’ unrest to display the
failures of the ‘Turkish’ (i.e. Mamluk) rule,16 but I do not read the ʿUrbān as
heroes and/or rightful rulers of Egypt by virtue of their Arabness, rather they
are enlisted to play the role of victims of misrule much like the depictions of
the urban mob and even reports about the distressed nomadic Turcomans in
Syria.
If there are virtuous actors in al-Maqrīzī’s histories, those seem to be located

on the side of the Caliphate, and more precisely pious Muslims of the deep
past,17 andwhile al-Maqrīzī’s preamble in al-Sulūk intends that the fall of Arabs
from power (in the past) and the assumption of power over the Caliphate
by non-Arabs set the scene for the faltering regimes ever since,18 neither the
small bands of ‘Arabs’ whom al-Maqrīzī describes as predating the countryside
nor the odd Bedouin raiders who were crucified, executed and displayed on
the gates of Cairo are marked for any religious or ethnic merit. Their vigorous
nomadic ways are separate from moral virtue, their Arabness is not the Arab-
ness theHashemites (relations to the Prophet and clan of the Abbasids and the
Šīʿah Imams) whom al-Maqrīzī was generally supportive,19 and little seems to
be hoped from the camps of the ʿUrbān.
On a second reading, then, the narrative of decline does not seem particu-

larly ‘Khaldunian’ at all, as there is scant semblance of the waves of rise and
fall in the construction of the past that are signature to Ibn Ḫaldūn’s notion of
historical cycles. In al-Maqrīzī’s al-Sulūk, to the extent that a narrative related
to decline can be discerned, the fall seems perpetual, and this better corre-
sponds with both earlier Abbasid-era historiography (a tradition inherited and
digested by the Mamluk chroniclers), and the widespread Muslim eschato-
logical worldview of the impending end of the world. The eschatology was

16 A point stressed in Massoud (2003): 129.
17 The central importanceof Caliphate, embodied fromtheMamluk context in theAbbasids,

in al-Maqrīzī’s writings is noted (Bauden (forthcoming); van Steenbergen (2016): 97–
101). Cobb (2003) discusses the complexities in al-Maqrīzī’s views on the Caliphates, and
argues, through analysis of four of al-Maqrīzī’s works, that al-Maqrīzī did not follow the
usual lines of (i) respecting all Caliphs, or (ii) reviling the Umayyads and supporting the
Abbasids; and that al-Maqrīzī’s esteem instead seems most aligned with those Caliphs
who had “piety” (Cobb (2003): 78). Via a different avenue of analysis, van Steenbergen
also observes that “good legitimate Muslim rule” was central to al-Maqrīzī’s projection of
rulership in his al-Ḏahab al-masbūk (2016): 97.

18 Al-Maqrīzī, al-Sulūk, 1.1:14–17 notes the decline of Arab power as negative landmarks in
Islamic history; his description of Seljuk Turkishness, for example, is unflattering (1.1:30–
31); however his impression of most ‘Arab’ Umayyads is fairly negative as well (1.1:13).

19 For interpretation of al-Maqrīzī’s generally pro-Hashemite stance, see Cobb (2003).
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recorded in early ḥadīṯ collections of the second/eighth and third/ninth cen-
turies under the label fitan (trials/tests/apocalypse),20 and the material origi-
nated in the earlyMuslim community whichwas expecting an imminent Judg-
ment Day. Since the End of Days had not yet transpired by the close of the
second/eighth century, writers adjusted their eschatological approaches into
a longer-awaited endgame, but the original fitan material was preserved as
originally articulated in ḥadīṯ collections, and much of it was canonised in the
essential collections which constituted the basic training of scholars across the
Muslim world, including the ʿulamāʾ of Mamluk Egypt, of whom al-Maqrīzī
was a member. Given that al-Maqrīzī would necessarily have studied the fitan
material as a student of ḥadīṯ, and given that he was also familiar with Iraqi
historiography where a general decline narrative informs themajor chronicles,
it seems more appropriate to treat his narratives of the waning conditions in
Egypt as a descendant of the watered-down millennialism of the ḥadīṯ cor-
pus. The pessimismof writers in the generally failingMamluk state accordingly
appears to have been an ironic expression of optimism that the long-awaited
End Days may at last be around the corner.21
Religiously-trained historians such as al-Maqrīzī and his peers would have

found further express corroboration for their pessimism in canonical Prophetic
ḥadīṯ as well. A series of ḥadīṯs ascribed to Muḥammad himself appear in the
earliest and all the major collections of ḥadīṯs with variants on the following
message:

The Prophet of God said: “the best generation (qarn) is that into which I
was sent as a messenger, then the next, and then the third,”—God knows
best if Muḥammad said the third or not—“and afterwards people will
turn to eating the fat and their testimony will not be sought.”22

20 See the myriad examples in Ibn Abī Šaybah, al-Muṣannaf, 21:23–355; and al-Marwazī, al-
Fitan.

21 Given that al-Maqrīzī wrote the text after he had retreated from public life, his own per-
sonal detachment may have played a role in the pessimistic outlook on life, as suggested
in Rabbat (2003): 18; Broadbridge (2003): 234; but al-Maqrīzī seemed to enjoy his ‘retired’
life as a scholar, and Ibn Iyās’ chronicle is thoroughly as pessimistic in my reading, and
thus I prefer to interpret their negative impressions of current affairs as both a critique
of the Mamluks and an echo of the deeply embedded narrative of decline across much
Arabic historiography from the third/ninth century onwards.

22 Ibn Ḥanbal, al-Musnad, no. 7124, 12:20. For the many other variants and extensive foot-
notes glossing the other citations of the ḥadīṯ, see Ibn Ḥanbal, al-Musnad, nos. 19953,
22960, 33:173, 38:57; al-Buḫārī, al-Ṣaḥīḥ, nos. 3650, 3651; Muslim, al-Ṣaḥīḥ, no. 2534.



contemporary outlaws: criminality in al-maqrīzī’s own world 87

The debate as to whether the arc of virtue extended only to the first two,
or three generations following Muḥammad was not resolved, and while on
its face, the ḥadīṯ concerns the matter of honest testimony, it lends naturally
to a comment on the trajectory of declining morality in Muslim society as
a matter of history, and it was in this latter vein that Muslim scholars inter-
preted it. Abū Hanīfah declared that “the third generation (qarn) was the last
generation which Muḥammad praised”,23 and al-Maqrīzī’s contemporary, Ibn
Ḥaǧar al-ʿAsqalānī (d. 852/1449), specified in his influential commentary on the
ḥadīṯ versions narrated in al-Buḫārī’s Ṣaḥīḥ that the period whichMuḥammad
intended by the ‘second generation’ reached 120AH (738CE), the third genera-
tion reached to “the extent of 220” (835CE), and that “matters have continued
to decline ever since [lamyazal al-amr yanquṣ ilá l-ān].”24 Herein is explicit evi-
dence that religiously-trained scholars of theMamlukErawerewell acquainted
with the narrative of decline; they encountered it in an emotive warning from
themouth of the Prophet recorded in their basic collections of ḥadīṯs, and they
interpreted it to mean that Islam’s moral zenith was long past.
On the basis of the foregoing, there is a point of parallel (but not neces-

sarily interrelation) between the narrative arc of al-Sulūk and al-Ḫabar’s ‘Arab
Thieves’ chapter. Both books begin with a praise of Arabness, and thus invoke
a traditional narrative of Muḥammad the Arab Prophet’s precedence over all
other prophets, and the virtue of theArab-Muslim community in the two-three
generations succeedingMuḥammadover all other non-Arabpeoples. Fromthis
non-controversial stance (in the eyes of Muslim traditionists), both texts seem
to conform to a familiar teleology: (i) al-Sulūk narrates the inexorable decline
which traditionist writers like al-Maqrīzī deemed conceptually necessary in
order to explain how the perceived virtuous heights of the early Muslim com-
munity devolved into the grim reality of quotidian existence; and (ii) al-Ḫabar
narrates how the Arabs in al-Ǧāhiliyyah found themselves bereft of spiritual
guidance and locked in strife that would only be resolved with Muḥammad’s
mission. Criminality plays a role in both, inasmuch as al-Sulūk’s tales of dis-
order graphically show the level of decline in contemporary society, while
al-Ḫabar’s outlaws highlight the contrast between wild al-Ǧāhiliyyah and the
equanimous Islam which was to replace it. As such, the parallels in criminality
are in fact coincidental, more apparent than real. It was not that contempo-
rary criminality led al-Maqrīzī to conceptualise al-Ǧāhiliyyah as criminal too,

23 Al-Bāǧī, al-Muntaqá, 7:146, reporting the opinion of Abū Ḥanīfah.
24 Ibn Ḥaǧar, Fatḥ al-bārī, 8:316. Ibn Ḥaǧar elaborates that “innovation” appeared after 220/

835 with the works of the philsophers ( falāsifah) and Muʿtazilites, lying then became
widespread, and matters thenceforth continued to worsen.
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rather the basic teleologywhich al-Maqrīzī embracedwhen narrating the story
of al-Ǧāhiliyyah for its own sake required that he populate Arabia on the eve of
Muḥammad with outlaws and other scenes of disorder.
The view that al-Maqrīzī (and other Mamluk chroniclers) conceived that

their contemporary outlawrywas separate anddistinct from that of pre-Islamic
Arabia is supported lexically, too. Writers invoked separate kinds of terminol-
ogy to describe the pre-Islamic and Muslim-era camps of criminals. For their
contemporary Mamluk-era disorder, it is noteworthy that Mamluk historians
summon the word fitan, and related verb iftatana:25 these are not to be inter-
preted as precise harbingers of Judgment Day, but the vocabulary is borrowed
from eschatological ḥadīṯs (and history of the serious conflicts between early
Muslims too), suggesting that the upheaval is to be viewed both very negatively,
and that it is to be passively accepted. Fitnah at its root connotes a ‘trial by fire’,
particularly a test for the purity of gold,26 and when used in the socio-political
context of the apocalyptic ḥadīṯs and chronicles, the intention is to invoke a
test of virtue: Muslim jurists generally settled on the interpretation that those
who do not rush to fight on the advent of such fitnah prove themselves to be
the better Muslims. The impression that devout Muslims should not involve
themselves in a fitnah if they see one fits the historians’ profile well, since they
portray themselves as dismayed observers of violence, quite aloof from its rau-
cous epicentre. Seen in this light, the historians project their contemporary
disorder ( fitnah) as not a matter about which anyone can do anything posi-
tive, and there is little anticipation of good at the end of it either: it is instead
emblematic of the world’s general and pervasive decline.
The pre-Islamic ‘Arab Thieves’, on the other hand, are not expressed as

engaging in fitnah: this is a key lexical difference, and I suggest the absence
of fitnah terminology in pre-Islamic narratives stems from the notion held by
Mamluk historians that pre-Islamic Arabia lacked a righteous community for
its inhabitants to ruin, and as such there is no logic to apply the paradigm of
fitnah qua socially destructive force to pre-Islamic history. Imagined as living in
such a different society to the Muslim milieu, the ancient Arabians appear so
far removed in history from the context of al-Maqrīzī, that they can have little
intertextual value for theMamluk present. This is further underlined inasmuch
as when al-Maqrīzī describes the ‘Arab’ leaders who despoil his contemporary
countryside, there is nometaphorical language comparing them to pre-Islamic

25 See, for example, Ibn Iyās, Badaʾiʿ al-zuhūr, 3:240, 4:96, 122–123.
26 Al-Ǧawharī, al-Ṣiḥāḥ, 6:2175.
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outlaws. None of the ʿUrbān leaders are described as present day Taʾabbaṭa
Šarrans or al-Sulayks; the root word ǧahl is not summoned to describe them
either; none of the contemporary Arab marauders run or steal camels, and
none sing poetry. The Mamluk ʿUrbān lack conceptual connection to the pre-
Islamic ʿArab beyond the root ʿ-r-b, and it seems therefore an untenable stretch
of interpretation to read the Luṣūṣ al-ʿArab as a deliberate act of highlighting
the dangers of the present.
The disconnect between the pre-Islamic ‘Arab Thieves’ and the troublemak-

ers of theMamluk present is also emphatically underlined throughwhatmight
best be termed the lexicon of criminality. There are in fact two distinct lexicons
at play: the words that label the Mamluk criminals and describe their actions
are separate from the words marshalled to discuss the pre-Islamic outlaws,
and it is a credit to the breadth of Arabic vocabulary that there were enough
words to lexically distinguish the two. As already noted, the Mamluk-era crim-
inals engaged in fitnah, which was not used to describe the pre-Islamic; the
Mamluk outlaws also worked fasād (disorder, corruption), qaṭʿ al-ṭarīq (high-
way robbery) and takbīs (burglary). None of these words appear in narratives
about the pre-Islamic bandits in collections such as al-Maqrīzī’s ‘Arab Thieves’:
their escapades are elevated somewhat by the verbs ġāra and ġazā (to raid,
invade) and the label fatk (the brazen head-strong criminality and killing),
words which are likewise absent in the narratives of Mamluk-era criminals.
The Mamluk-era criminals also have a wealth of labels: zuʿʿār, zaʿārah, man-
āsir (mansar), ḥarāfīš, ʿuyyāq (ʿāyiq), awbāš, ʿayyārūn (ʿayyār), šuṭṭār,mufsidūn,
amongst others, and none of these are applied to describe pre-Islamic outlaws.
As noted earlier, theword ṣuʿlūk appears to be used inMamlukwriting predom-
inantly as a signifier for the poor, and not for contemporary criminals, and even
liṣṣ is surprisingly infrequent to connote Mamluk-era thieves: it appears twice
in al-Maqrīzī’s al-Sulūk,27 and I have found it only once in Ibn Iyās,28 whereas
terms such asmansar and surrāq are more common.29 If the medieval writers
intended that their readers should drawaparallel between contemporary crim-
inality and the outlaws of the pre-Islamic past, it would have behoved them
to cross-reference with similar terms, but instead the two groups are lexically
ring-fenced, and as such the pre-Islamic ‘Arab Thieves’ are intended to have a
place in history which does not appear to translate directly into social com-

27 Al-Maqrīzī, al-Sulūk, 2.3:640, 3.2:702. I thank Frédéric Bauden for identifying this refer-
ence. Likewise, al-Maqrīzī uses theword only twice in Ittiʿāẓ al-ḥunafāʾ, 1:182, 2:11, referring
to Bedouin raiders and urban burglers, respectively.

28 Ibn Iyās, Badāʾiʿ al-zuhūr, 3:195.
29 Ibn Iyās, Badāʾiʿ al-zuhūr, 4:20, 39, 51, 108, 126, 296, 417.
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mentary on the Mamluk present. As noted at the outset of this Chapter, our
conceptions of Mamluk criminality are still under-theorised, and once it is bet-
ter understood, we may need to revisit the impression of separation adduced
here, but at least from the perspective of the Mamluk-era chronicles, the writ-
ers have not given readers ready tools to semantically or conceptually connect
Mamluk-era thieves with outlaws of the pre-Islamic desert. And thus, as far as
al-Maqrīzī’s pre-Islamic Arab Thieves are concerned, they were likely intended
to be read as phenomena of pre-Islam, inserted in the narrative of al-Ḫabar in
order to enhance the sense of a passionate al-Ǧāhiliyyah, whereas the seman-
tics of contemporary criminals in al-Maqrīzī’s al-Sulūk situate them in different
roles as corrupters (mufsidūn) and tests ( fitan) that tear at the basis and abet
the decline of what had been a righteous Muslim community.
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chapter 5

Al-Maqrīzī’s Manuscript: Its Conceptual, Narrative
and Physical Structure

As the broad-lensed view of outlaws and outlawry in Arabic literature we
adopted in the past Chapters both illustrated the vagaries of the rich mate-
rial which al-Maqrīzī had to harness in his chapter on thieves, and enabled our
study to identify al-Maqrīzī’s achievement within the wider tradition of Arabic
historiography in the main, it now concerns us to narrow the focus squarely
upon the 15 folios of the al-Ḫabar ʿan al-bašar holograph which constitute the
Luṣūṣ al-ʿArab chapter. Our questions now revolve around the issue of how al-
Maqrīzī incorporated the outlawmaterial into his historiographical chronique
and how readersmight respond to his narratives. Al-Maqrīzī’s workingmethod
has been the subject of close and perceptive studies by Frédéric Bauden,1 and
readers are directed there for reference; this Chapter will interrogate the rep-
resentation of the ‘Arab Thieves’ both conceptually at the level of the chapter’s
narrative structure, andphysically as amanuscript: the followingChapter 6will
turn to al-Maqrīzī’s sources to evaluate how he represented outlawry via his
selections from the Arabic literary corpus.
When read against the broad backdrop of medieval Arabic historiography,

al-Maqrīzī’s decision to incorporate a chapter on ‘Arab Thieves’ in a world his-
tory was indeed a creative step, but when shifting down into reading the text
in and of itself, his project’s full potential was ultimately unfulfilled. Readers
of al-Maqrīzī’s text will likely judge its narrative to be flat, a frank disappoint-
ment considering that the topic of swashbuckling thieves usually offers ready
opportunities for exciting detail. In other literatures, outlaw stories are exciting,
or at least they have flashes of good storytelling which endears the anti-hero
characters to readers and establishes the material as entertaining and worthy
literature. Al-Maqrīzī’s Luṣūṣ lacks this vitality. The shortcomings aremanifest,
and they accompany the reader throughout the chapter: they are thus a key
component of the chapter, and they call for evaluation. It is the contention
of this Chapter that the text’s deficiencies will become more comprehensible
upon close examination of the characters and anecdotes al-Maqrīzī selected in
order to populate the field of Araboutlawry, the narrative structure he chose for

1 See Bauden (2006), (2008) and (2010).
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his chapter, and the conditions of the book’s composition. By seeking answers
to why the chapter fails to exude the verve of outlaw storytelling, our findings
reveal pertinent insight into al-Maqrīzī’s intellectual paradigms and aptitudes,
and the results hope to develop our understanding of the celebrated historian’s
scholarship at the very end of his career.

5.1 The Thieves

As noted throughout this study, pre-modern Arabic literature lacks a defini-
tive list of the pre-Islamic ‘Arab Thieves’. Whether identified as ṣaʿālīk or luṣūṣ,
various pre-Islamic figures have been labelled with outlaw terminology across
Arabic writing, but we have seen the considerable flux over the identity of
certain figures, alongside the gradual development of the terminology itself.
The vague lines of differentiation between a ‘warrior’ and an ‘outlaw’ further
vexed pre-modern authors, leading them into manifold opinions which were
not conclusively reconciled. As such, it is remote that al-Maqrīzī could simply
consult an earlier work on ‘thieves’ and copy it directly, and al-Maqrīzī inti-
mates as much in §2.1.4, where his list of the “famous thieves” is expressly
non-exhaustive, and he promises to narrate just about “those whomwe know.”
Al-Maqrīzī’s statement is honest: therewas no definitive list of thieves in the

literature of his time and the ‘Arab Thieves’ had never before been the subject
of strict historiographical study, but there were thieves in pre-Islamic Arabia,
some characters in Arabic literature had become famous as outlaws, and to the
limits of one’s knowledge, a writer could string material together from anec-
dotes interspersed across earlier texts. So, al-Maqrīzī faced a considerable task
of distilling centuries of writing into a cohesive summary of outlawry, and to
succeed, he would have to first devise a conception of ‘outlawry’ that would
in turn enable him to (i) identify a coherent list of ‘outlaws’; and then (ii)
scour the earlier literature for stories in order to populate his biographies from
the uncertain pool of potential candidates and narratives in the Arabic tex-
tual corpus. Sufficient material was circulating in adab genres, and thus it was
possible—though challenging—for a historian to compile a text such as al-
Maqrīzī’s by widening the purview of his research from the familiar ground of
historiographical chronicles to poetry, philological and other adab storytelling
works.
Al-Maqrīzī’s choice of ten figures crosses the familiar lines of uncertainty

over outlaw identity and the contours of the conceptual category of ‘Arab
Thieves’. Not all of his chosen line-up are identified as thieves/desperados
(luṣūṣ/ṣaʿālīk) in other texts; there are also other figures commonly labelled
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table 3 al-Maqrīzī’s Ten Thieves

Character Attributes

ʿAmr of the Dog Pre-Islamic; very infrequently counted as a ‘thief ’ in other sources; al-Aġānī calls
him a “constant raider against the Fahm” but does not use the typical thief lexi-
con to describe him (al-Iṣfahānī, al-Aġānī, 22:353).

Taʾabbaṭa Šarran Pre-Islamic; widely celebrated figure: by the fourth/tenth century, he was well
established as an iconic desperado (ṣuʿlūk).

al-Šanfará Pre-Islamic; well-known, often labelled as a desperado; frequently paired with
Taʾabbaṭa Šarran in outlaw stories.

al-Sulayk b. al-Sulakah Pre-Islamic; originally appears to have been interpreted as a warrior/raider,
eventually becomes very widely-cited as a thief/desperado.

al-Muntašir al-Bāhilī Pre-Islamic; primarily remembered via a famous elegy which al-Aʿšá of the
Bāhilah composed in al-Muntašir’s memory. Disagreement in the sources as
to whether he was a runner/noble warrior, or a runner/thief; biographical details
are otherwise brief.

Awfá b. Maṭar al-Māzinī Pre-Islamic; of less certain memory than those listed above, he is connected
with running prowess and eventually listed as an ‘Arab Raven’; the grounds for
his inclusion as a ‘thief ’ are otherwise unclear.

ʿAmr b. Barrāqah Pre-Islamic; relatively obscure, but listed as a ‘Runner’ and associated with out-
law stories of Taʾabbaṭa Šarran and al-Šanfará (al-Iṣfahānī, al-Aġānī, 21:181).

al-Uḥaymir Islamic-era; of uncertain date, appears to have lived into the early Abbasid
period (Ibn Qutaybah, al-Šiʿr wa-l-sŭʿarāʾ, 2:774–775). Known as a desperado,
but infrequently mentioned (for sources, see al-Malūḥī (nd): 99–100).

Niẓām Pre-Islamic? Obscure figure, appears to be known in only one story—repeated
in full by al-Maqrīzī, quoting from al-Qāḍī l-Muʿāfá’s al-Ǧalīs al-ṣālīh, 1:397–403.

Yazīd b. al-Ṣaqīl Islamic-era; very obscure figure, his tales appear only in a brief mention in al-
Mubarrad’s al-Kāmil, 1:135, and via two verses in Ibn Manẓūr’s Lisān al-ʿArab (see
al-Malūḥī (nd): 19–20)

in earlier literature as thieves/desperados whom al-Maqrīzī omits; and while
themajority of his characters are pre-Islamic (fitting with his intention that al-
Ḫabar narrate Arab history before Muḥammad), he also includes twoMuslim-
era outlaws. Al-Maqrīzī’s selection is also distinct from previous iterations of
the outlaw character types: he includes all the Raʾābīl al-ʿArab (Predacious
Lions) in his Luṣūṣ, but adds other figures, whereas his list does not include
all ʿAddāʾūn (Runners). Table 3 summarises, in outline, al-Maqrīzī’s thieves.
The rationale for al-Maqrīzī’s decision to settle on these specific ten figures

is, on its face, unclear. Outlaws such as Taʾabbaṭa Šarran, al-Šanfará and al-
Sulayk b. al-Sulakah would have been obvious choices for inclusion, as they
were widely accepted as archetypal outlaws in Arabic literature from the
fourth/tenth century onwards, but ʿAmr of the Dog and Awfá b. Maṭar were
more regularly remembered as ‘ordinary’ warriors, and Niẓām is hardly noted



94 chapter 5

anywhere. Moreover, one of the most famous of the desperados from pre-
Islamic lore, ʿUrwahb. al-Ward, ismissing.And from theperspective of chronol-
ogy, al-Maqrīzī’s decision to venture into the Islamic period with al-Uḥaymir
and Yazīd b. al-Ṣaqīl is also quizzical. Al-Ḫabar as a whole was not intended
to cross the line into Islamic history, and neither of the two Muslim-era out-
laws were particularly salient within the pantheon of Muslim thieves in any
event: had al-Maqrīzī wished to include Muslim-era thieves, there are numer-
ous ṣaʿālīk of the Umayyad and early Abbasid periods whowould deservemen-
tion too,2 and biographies of many of them are included in the main sources
on Arabian lore, such as al-Aġānī. Hence al-Maqrīzī would have been able to
find sufficient poetry and prose to populate their biographies, and indeed he
could have found substantially more information on these other bandits than
that which exists for Yazīd b. al-Ṣaqīl and Niẓām.
Taken in the round, it is difficult to ascertain the criteria al-Maqrīzī applied to

select the figures included in his chapter, and since al-Maqrīzī wrote no pream-
ble setting out his thoughts onoutlawry,we are left guessing. Al-Maqrīzī’s open-
ing paragraphs §§2.1.1–3 narrate dictionary definitions of liṣṣ (thief), but they
merely reflect the general sense of ‘stealing’ and betray no elements capable to
distinguish a celebrated outlaw from an ‘ordinary’ thief. Our next port of call
is then to read each of the biographies to discern what the representations al-
Maqrīzī crafted for each character have in commonandhowthey comparewith
the conceptions of thievery terminology explored in Chapter 2, above. Table 4
summarises the findings.
Intriguingly, the act of thievery is not depicted in every biography of the

Luṣūṣ al-ʿArab, nor is combat necessarily the cause of the outlaws’ deaths.3 It is
clear, however, that a violent temperament and the exercise of violence are uni-
versally shared between the ten characters, hearkening the definition of fātik
discussed above (Chapter 2.2). This might then represent the core of ‘Arabian
Thief ’ identity as imagined by al-Maqrīzī: furtive filchers, pickpockets and their
ilk do not count—a true ‘Arab Thief ’ must be a fātik with the signature head-
strong aggression of character that thrusts him into violent and decisive action.

2 For a list of theMuslim-era outlaws, see Ḥifnī (1979): 126–139; see also themore detailed stud-
ies by ʿAṭwān (1997a) and (1997b).

3 A violent death has been considered a key element of the literary outlaw hero rubrics, as
explored in Keen (2011): 7–8 and Hobsbawm (2000): 38. Ron-Gilboa (2015) discusses the vio-
lent deaths of several of the characters in al-Maqrīzī’s Luṣūṣ.
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table 4 Traits of the thieves

Character Depicted
as

stealing

Exercises/
threatens exercise

of violence

Dies
violently

“Runner” “Raven”

Pre-Islamic era
ʿAmr of the Dog ✓ (✓)a ✓
Taʾabbaṭa Šarran ✓ ✓ ✓ ✓ ✓
al-Šanfará ✓ ✓ ✓ ✓
al-Sulayk b. al-Sulakah ✓ ✓ ✓ ✓ ✓
al-Muntašir al-Bāhilī ✓ ✓ ✓ ✓
Awfá b. Maṭar al-Māzinī ✓ ✓ ✓
ʿAmr b. Barrāqah ✓ ✓ ✓
Niẓām ✓ ✓

Muslim era
al-Uḥaymir ✓ (✓)b
Yazīd b. al-Ṣaqīl ✓ (✓)

a There are three versions for ʿAmr’s death, in only one is he killed in battle §§2.2.4–5, 2.2.9.
b We do not read anecdotes about the violent adventures of Uḥaymir andYazīd, but the poems

al-Maqrīzī ascribes to both depict decisive and aggressive temperaments.

In the minds of Arabic readers, the characteristics of the fātik likely con-
jure the notion of ǧahl: a word commonly translated today as ‘ignorance’, but
also connotative of ‘passion’. The connection is of direct relevance in the con-
text of al-Maqrīzī’s historical vision in the Ḫabar, since we saw in Chapter 3.4
that al-Maqrīzī appears to have intended the Luṣūṣ chapter in his chronique
to illustrate the disorder of pre-Islam: al-Ǧāhiliyyah, the “Age of Passion.” Since
time in the abstract is neutral, pre-Islamic time cannot be axiomatically ‘bad’
sui generis, and if a writer wishes for his text to impart the impression that
al-Ǧāhiliyyah was a time of wickedness, the text must marshal cogent narra-
tives to sustain that reconstruction. In the case of al-Maqrīzī’s Luṣūṣ, a reader’s
sense of the inveterate ferocity of al-Ǧāhiliyyah can be generated if its char-
acters are shown to be unvaryingly outrageous: if all we are given to read is
ingrained ǧahl of the protagonists, ǧahl will seem to exude from them and
permeate the air of their era, generating a coherent sense of pre-Islam’s dis-
order. To soak pre-Islamic time with ǧahl in a literary narrative, the fātik is in
fact a perfect candidate since ǧahl connotes the opposite of ḥilm (equanimity),
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so the ǧāhilī character is by definition fātik, as his reason can neither check
his emotions nor prevent his violent responses to the world around him.4 On
this level, there is cohesion which al-Maqrīzī bequeaths to his pre-Islamic out-
law type via the volume of anecdotes about the outlaws’ violent exploits and
which thereby enables him to create a sense of constant disorder as a clear
exemplar of al-Ǧāhiliyyah. On the basis of the characterisation of al-Maqrīzī’s
chosen ‘Thieves’, it thus seems right to propose that the chapter’s purpose was
to engage in the construction of an increasingly disordered Ǧāhiliyyah uni-
verse, and this means that outlaws have an instrumental function: the basic
core of their character-type’s identity was to produce ǧahl which readers can
imagine crossed the whole tableau of pre-Islamic Arabian society.
The biographies of the two outlaws whom al-Maqrīzī chose from the

Muslim-era, al-Uḥaymir andYazīd b. al-Ṣaqīl, are not accompanied by the same
kinds of lurid prose stories of violence that populate most of the pre-Islamic
thieves’ biographies, and one might then interpret that al-Maqrīzī wishes to
demonstrate that Islam curbed the ǧahl of the ancient Arabians.5 It is not
quite clear-cut, as al-Maqrīzī makes no comment that the violence of theMus-
lim thieves was any less passionate than the pre-Islamic Arabians (we are
just not told about their adventures in detail), whilst the poetry al-Maqrīzī
ascribes to the Muslim-era thieves is equal to the lusty emotions of their pre-
Islamic forbears. Ron-Gilboa proposes that al-Maqrīzī included al-Uḥaymir
and Yazīd b. al-Ṣaqīl as vehicles to show how Islam offers the possibility of
repentance—they did repent and thus avoided violent deaths, showing the
virtue of Islamic salvation, but three of the pre-Islamic Arabian outlaws whom
al-Maqrīzī selected avoid a violent death too, and thus the chapter is not unified
in constructing an axiomatic sticky end for Ǧāhilī thieves6. Onemay also won-
der why al-Maqrīzī selected anyMuslim-era characters at all if he was attempt-

4 The definition of ǧahl and ǧāhiliyyah are complex, Rosenthal (1970): 32–35 identifies its
intended meaning as ignorance in opposition to Islam as ‘knowlegde’ (ʿilm); Izutso (2002)
reads it instead as passion in opposition to Islam’s ‘equanimity’ (ḥilm). Both views have a
point; but not all pre-Islamic figures are shown in Arabic literature as ǧāhil, since ḥilm is also
a key aspect of characterisation in pre-Islamic poetry (Webb (2014): 72 n. 14, 84–91). In any
event—for the purpose of this text, al-Maqrīzī’s ten thieves represent ǧahl qua anarchic anti-
sociability rather well.

5 As postulated by Ron-Gilboa (2015): 24.
6 The story of Awfá b. Maṭar al-Māzinī is a good example: the anecdote in §2.7 is violent, but

Awfá survives. Most citations of Awfá elsewhere do not mention his death, but Abū ʿUbay-
dah’s al-Dībāǧ does narrate a lurid story of Awfá being robbed and murdered by his own
partner in crime, a particularly fitting end for an outlaw (al-Dībāǧ 40). Al-Maqrīzī’s omission
of this is likely a function of the fact that he did not find the rare anecdote, and underlines the
apparently hasty compilation of the material from limited sources which is a salient short-
coming of the Luṣūṣ section; this issue is further discussed in Chapter 6.



al-maqrīzī’s manuscript 97

ing to construct the sense that aggressive outlawry was a specifically pre-
IslamicArabianǦāhiliyyahbehaviour.Thebiographies of al-Uḥaymir andYazīd
do at least demonstrate tough characters through their poetry, and this they do
share in commonwith all of the chapter’s outlaws. In sum, the chapter’s consis-
tency seems most manifest in its common narratives of the violence of a fātik,
and prompts the impression that the chapter’s primary purpose was to display
a concentrated sense of disorderly raiding.
If the defining character trait of the ‘Arab Thieves’ was merely violence,

then any aggressive belligerent from pre-Islamic Arabia would be eligible for
inclusion in the chapter, so there must have been other factors involved in al-
Maqrīzī’s selection that enabed him to narrow the cadre of ‘Arab Thieves’ to
ten. As noted, thievery was evidently (if counter-intuitively) not central: the
anecdotes which al-Maqrīzī selected do not focus on great heists, but instead
they relish violence. In a similar vein, the characters of ʿAmr of the Dog, Awfá
b. Maṭar and al-Muntašir are not renowned in Arabic literature as thieves, and
likewise al-Maqrīzī does not narrate stories in which they are depicted steal-
ing (they do raid, but the terminology describing these actions is a language
of tribal warfare). In the search for further commonality between the figures,
therefore, robbery is a dead-end, and I suggest that the categories of ‘Arab
Ravens’ and ‘Arab Runners/Foot Warriors’ played a more important role. Of
the eight pre-Islamic outlaws in the chapter, Niẓām is an almost unknown fig-
ure, and thus of the remaining seven, five were counted amongst the ‘Arab
Ravens’ in sources contemporary with al-Maqrīzī, and all seven were noted
for their running abilities.7 When exploring the history of the ‘Runners’ and
‘Ravens’ categories in Chapter 2.4–5, we noted the expansion of the groups and
the considerable cross-over between them which emerged in medieval Arabic
writing. By including characterswhich represent both ‘Runners’ and ‘Ravens’ as
the majority of the pre-Islamic outlaw examples, al-Maqrīzī perhaps indicates
the prevalence of a paradigm in Mamluk-era writing, whereby the signifier of
pre-Islamic ‘thief ’ summoned an image of a half-breed marauder on foot, as
opposed to the equally stylised image of ‘Arab warrior’ as a nobleman astride
a camel. In this vein, the hero in the story al-Maqrīzī narrates about Niẓām is
also credited with wondrous running prowess, and thus the world of each of
the eight pre-Islamic ‘Thieves’ can be conceptually decoupled from the world
of ‘regular’ Arab warfare (the Ayyām al-ʿArab, the subject of the next, separate
chapter in al-Ḫabar ʿan al-bašar).

7 Neither ʿAmr b. Barrāqah nor ʿAmr of theDogwere known as Ravens, but bothwere famed for
their running—ʿAmr b. Barrāqah is widely attested amongst the ʿaddāʾūn ‘Runners’ as noted
in Chapter 2.4, ʿAmr of the Dog is labelled as one of the ‘Runners’ (riǧālāt) in §2.2.5.
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The salience of running and half-Ethiopic origin as the core components of
‘ArabThief ’ characterisationmay also begin to address the absence of ʿUrwahb.
al-Ward in al-Maqrīzī’s chapter. In modern studies of Arabian outlaws, ʿUrwah
is universally mentioned, and he alongside Taʾabbaṭa Šarran, al-Šanfará and
al-Sulayk b. al-Sulakah constitute a quartet of archetypal outlaws.8 ʿUrwah
attractiveness for modern studies of Arabian outlaws is heightened thanks to
reports of remarkably Robin Hood-like exploits of his robbing from the rich
to feed his band of poor ṣaʿālīk, and since pre-modern texts identify ʿUrwah
as an express ṣuʿlūk, and because the term also appears in poetry ascribed to
ʿUrwah, he seems an obvious icon of pre-Islamic outlaw anti-heroism. Ironi-
cally, however, pre-modernArabic sources infrequently categorise ʿUrwahwith
the outlaws of al-Maqrīzī’s selection: ʿUrwah’s biography in al-Iṣfahānī’s Kitāb
al-Aġānī is much distanced from Taʾabbaṭa Šarran, al-Šanfará and al-Sulayk,
whom al-Iṣfahānī narrated together and counted as a ‘gang’;9 likewise Abū
Ḥātim al-Siǧistānī lumped the ‘runner’ outlaws together, and dealt with ʿUrwah
separately.10 ʿUrwah is not, to my knowledge, ascribed running prowess, and
his name did not migrate to the lists of the ‘Ravens’ or ‘Runners’ in the lexicons
and other adabwritings. As such, he seems to have lacked what appear to have
been the essential character traits of the ‘ArabThief ’ inmedievalMuslim imag-
inations, hence in contrast to modern writing where ʿUrwah is an archetypal
outlaw hero, a Mamluk-era modern text on the Luṣūṣmight not have deemed
ʿUrwahnecessary to include as amatter of course. For the specific context of al-
Maqrīzī’s al-Ḫabar, it may also be relevant that ʿUrwah was classified in Arabic
as a ṣuʿlūk, whereas al-Maqrīzī in his other writings tends to reserve that word
for the ‘poor’ and ‘destitute’,11 and he entitled his chapter Luṣūṣ al-ʿArab, not
Ṣaʿālīk al-ʿArab. ʿUrwah’s label thus might have conceptually shifted him into a
distinct class of the poor who raided for sustenance, as separate from the fleet-
footed marauder luṣūṣwho raided simply because they were luṣūṣ.12

8 See, for example, Ismāʿīl (2014–2015): 16–23. Ron-Gilboa (2015): 25 also considers ʿUrwah
as one of the “best known ṣaʿālīk poets”.

9 The trio of Taʾabbaṭa Šarran, al-Šanfará and ʿAmr b. Barrāq are counted as a gang in al-
Iṣfahānī, al-Aġānī, 21:181; al-Sulayk was perhaps also a member (21:144), and al-Iṣfahānī
lists the ‘Runner’ thieves together at 20:389. Al-Iṣfahānī narrates ʿUrwah’s biographymuch
earlier in al-Aġānī, 3:72–85.

10 Al-Siǧistānī, Fuḥūlat al-šuʿarāʾ 114 (ʿUrwah) and 121 (the Runners).
11 See Chapter 2, note 42.
12 Ron-Gilboa (2015): 25–26 proposes that ʿUrwah was excluded from al-Maqrīzī’s text be-

cause his biography lacks sin and violence, and because hismotivations appear noble. The
analysis is tenable too, but al-Maqrīzī did also include Niẓām who is described as a ‘gen-
erous robber’—i.e. one who distributes what he steals, like ʿUrwah, and because ʿUrwah
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Whilst theweight of anecdotes thus lends to the impression that al-Maqrīzī’s
concept of pre-Islamic Arabian thievery revolved around the triad of violence/
running/half-breed origin, there are nonetheless further inconsistencies that
continue to trouble our interpretation. For example, al-Maqrīzī did not include
all the famous ‘Runners’ in his chapter. His brief introductory preamble states
that he will narrate about those thieves “whom he knows” (§2.1.4), but there
are at least two significant omissions that come to mind: Ḥāǧiz b. ʿAwf, a thief
associated with prodigious running and violent adventures since the earliest
literary mention of the ‘Runners’ (ʿaddāʾūn) in Abū Ḥātim al-Siǧistānī’s Fuḥū-
lat al-šuʿarāʾ,13 and Qays b. al-Ḥudādiyyah, who according to al-Aġānī was a
“bellicose, brave, outcast desperado” ( fātik, ṣuǧāʿah, ṣuʿlūk, ḫalīʿ).14 Al-Maqrīzī
knew about Ḥāǧiz: a marginal note in al-Maqrīzī’s hand on folio 5b ln. 2 of the
holograph states that “Ḥāǧiz was one of the Ravens”, and al-Aġānī contains
biographies of both Ḥāǧiz and Qays.15 Al-Maqrīzī used al-Aġānī as a central
key source for the chapter (as detailed in Chapter 6, below), and since there
seems no reason to exclude either Ḥāǧiz or Qays, is it the case that al-Maqrīzī
simply missed them when researching the Luṣūṣ?
Beyond the omission of characters, the coherence of al-Maqrīzī’s outlaw

traits also has complications. On the one hand, a general impression of the
chapter as a whole will grasp that outlawry meant small-stakes raiding with
the threat of extreme personal violence, perpetrated by figures marked for
their supernatural abilities to run from their foes, but not every chapter builds
towards that impression. For example, while most of the biographies conform
to an archetypal characterisation that depicts them as simplistic figures who
exist to raid and who need no motives, two biographies, al-Šanfará and ʿAmr
b. Barrāqah, conversely indicate that their violent actions were motivated by
specific reasons. A reader is thus torn between the biographies of figures who
appear as inveterate robbers forwhomviolencewas an inseparable part of their

is treated separately in most other pre-modern outlaw narratives, I suspect that his exclu-
sion from al-Luṣūṣ is equally, if not more, a function of the fact that al-Maqrīzī would not
have found ʿUrwah’s narratives in his sources alongside those of the other thieves, and,
moreover, his intention was to write about luṣūṣ, not ṣaʿālīk.

13 Al-Siǧistānī, Fuḥūlat al-šuʿarāʾ 121.
14 Al-Isfahānī, al-Aġānī, 14:142.
15 Al-Iṣfahānī, al-Aġānī, 13:232–240. Ḥāǧiz’s biography did not fare well in the extant Ay-

yubid- and Mamluk-era abridgements of al-Aġānī: Ibn Manẓūr’s Muḫtār al-Aġānī skips
Ḥāǧiz, and Ibn Wāṣil al-Ḥamawī has the concise note: “One of the Arab desperados, and
one of those famous for running. A pre-Islamic poet with a small oeuvre, he was not a
famous poet, and I choose to relate nothing about him.” (Taǧrīd al-Aġānī, 2.1:1503). Al-
Maqrīzī, however, evidently had a full copy of al-Aġānī, as his biography of al-Šanfará
follows the text in al-Aġānī; whereas al-Šanfará is absent in Ibn Manẓūr’s Muḫtār, and
has only an abbreviated narration in IbnWāṣil’s Taǧrīd.
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nature, and other biographies where the protagonists have more or less justi-
fiable cause for fighting. Other outlaw literary traditions do possess motivated
and motive-less thieves, for instance in early English tales, the motives behind
Hereward the Wake’s and Gamelyn’s decisions to become outlaws are a key
part of their narratives, whereas the more mature outlaw tradition of Robin
Hood (which built on the foundations of the Hereward, Gamelyn and others)
begins inmedias res: we are not toldwhyRobinHoodbecamea thief; it is simply
the basis of his stock character.16 The primary difference between the English
examples and those of al-Maqrīzī’s text is that al-Maqrīzī brought disparate
tales into one book and did not harmonise them. Al-Maqrīzī thus shows his
traditionist historian’s scruples to preserve material as he found it, but outlaw
stories are mostly fictional, and an overly empirical narrative approach lacks
the flexibility needed to give cohesion to the sense of outlaw identity from
incongruent source materials. As such, al-Maqrīzī leaves us with inconsisten-
cies throughout: some ‘Arab Thieves’ are depicted as stealing, others not, and
somebut not all of the Runners are included,whereas the final three characters
in al-Maqrīzī’s chapter are not known as runners at all.
The omissions and the somewhat quizzical selections lead tomy impression

that perhaps the most salient unifying aspects of al-Maqrīzī’s Luṣūṣ are super-
ficiality and inconsistency. A superficial scan of the characters will grasp that
each of them lived a violent life, and if the sum of al-Maqrīzī’s intention was
for his readers to obtain such basic opinions about pre-Islamic Arabia, then he
succeeded. Any reader can emerge with the sense that the pre-Islamic outlaws
embody the disorderly violence of al-Ǧāhiliyyah, and that pre-Islamic Arabia
must have been an uncomfortable place for anyone in possession of camels,
property and womenfolk. Where al-Maqrīzī seems to have fallen short is in
catering for the satisfaction of more perceptive readers. If we wish to probe
beyond the basic narrative thatal-Ǧāhiliyyahwas violent, al-Maqrīzī’s selection
of ten thieves does not readily enable conceptual expansion. This is a signif-
icant shortcoming, since a characteristic trait of pre-modern Arabic adab is
the construction of a text which has limited explicit editorial comment, but
which selects and arranges materials in subtle ways that enable careful read-
ers to unlock deeper meanings and patterns. Herein, the inconsistency of al-
Maqrīzī’s selection is frustrating: the outlaws included in the chapter loosely
share certain traits, but there are exceptions to seemingly any rubric we wish
to impose upon the text, and an assiduous reader seeking more complex pat-
terns linking the ten ‘Arab Thieves’ would likely find his thoughts running in
the same circles as ours have over the past pages. The ten luṣūṣ are mostly fast,

16 For the English narratives and commentaries, see Swanton (2000) (Hereward theWake);
Knight (2000) (Gamelyn); Ohlgren (2000) (Robin Hood).
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mostly half-black and most often die, but I am at a loss to find these points
connecting to a deeper purpose beyond essentialised Ǧāhiliyyah construction.
From an overview of al-Maqrīzī’s selections, he appears to have lacked a

cohesive vision of ‘outlawry’, and his selections thereby represent not a
thoughtful and targeted distilling of earlier works, but rather a depository of
clippings. As al-Maqrīzī combed manuscripts in his and other libraries, he
encountered characters whom, for one or more reasons, he deemed thief-like,
andhe copied-out the anecdotes for later deposit verbatim inhis Luṣūṣal-ʿArab.
Because early Arabic literature embraced manifold conceptions of the outlaw
character type, and because different texts had their own specific discourses
which shaped their outlaw characterisations, an approach akin to al-Maqrīzī’s
which simply searches and copies from across the board will result in a poly-
phonic andhaphazard collection.This outcome is demonstrated in al-Maqrīzī’s
selection of Niẓām, a figurewhosememory is only preserved in one anecdote in
al-Qāḍī l-Muʿāfá l-Nahrawānī’s al-Ǧalīs al-ṣāliḥ al-kāfī, which al-Maqrīzī copies
(without acknowledgement) in §2.10.2–3. Al-Maqrīzī must have read al-Ǧalīs
at some point before compiling his ‘Arab Thieves’ as he lifted two stories from
it,17 and since Niẓām is depicted as stealing camels in al-Ǧalīs, he seems a
good fit. But, once Niẓām’s tale is placed alongside the other characters whom
al-Maqrīzī selected for the ‘ArabThieves’, Niẓāmbecomesmanifestly incongru-
ous: he does not run fast, hewas not half-Ethiopian, he never is depicted killing,
and he was not even a very good thief, since the story narrates the foiling of
Niẓām’s attempted camel-rustle by the camels’ more impressive owner. Niẓām
does not put up a very stout resistance, nor he does die in the exchange, he
is merely bested and humiliated, a unique end-result compared with all other
biographies in al-Luṣūṣ. While Niẓām thus seems to be a real outlaw in isola-
tion, his inclusion in al-Luṣūṣ did not contribute tomoulding a cohesive outlaw
type across theboard, and it is perhapsnot surprising that earlier, perhapsmore
thoughtful writers did not mention Niẓām alongside the likes of Taʾabbaṭa Šar-
ran, al-Sulayk, and others. Niẓām’s insertion in al-Maqrīzī’s ‘Arab Thieves’ thus
primarily contributes to the text’s unevenness, and in sum, al-Maqrīzī’s selec-
tions are simply too inconsistent to reward the effort of those who will seek a
rounder, more nuanced notion of outlawry. For this shortcoming, al-Ḫabar is
certainly more of a chronique that can be consumed for facts and names than
it is a careful piece of adab that can be interpreted for readers’ entertainment
and edification.

17 The other is acknowledged, and it narrates the death of ʿAmr of the Dog (§2.2.9). For dis-
cussion of al-Maqrīzī’s sources overall, see Chapter 6, below.
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5.2 Narrative Structure

The inconsistency of al-Maqrīzī’s selection criteria that yielded a rathermotley
crew of outlaws with uneven characteristics is mirrored in similar inconsisten-
cies within the narrative structure of the individual outlaw biographies that
further obstruct efforts to interpret the chapter. I found the narrative irreg-
ularities to be perhaps the most unfortunate aspect of the text: outlaw lit-
erature in other traditions presents readers with crafted narratives that spin
exciting stories and play on the characters’ moral ambiguities to develop anti-
hero mythopoesis and mould complex themes about the law, fairness and
morality for audiences to contemplate. A reader hoping to find this form of
outlaw story in al-Maqrīzī’s Luṣūṣ will be disappointed: the chapter has sev-
eral very good stories that begin to unlock the narrative potential of outlaw
storytelling, but others are laconic and frankly unsatisfactory, and the short-
comings become apparent when analysing al-Maqrīzī’s arrangement of mate-
rial.
In general, the biographies have a set pattern: al-Maqrīzī (i) opens each sec-

tion introducing the outlaw’s name and lineage; (ii) presents anecdotes and
poetry about his adventures; (iii) reports the outlaw’s death in considerable
detail; and (iv) narrates elegiac poetry lamenting the outlaw’s passing. In prac-
tice, however, readers will note that each of these basic components is lacking
in at least onebiography, and somebiographies lack several. If al-Maqrīzī began
with the intention of crafting one set pattern for each entry, he did not follow
it through, and this resembles the findings of the previous section where we
explored al-Maqrīzī’s inconsistent approach to selecting characters for inclu-
sion.

5.2.1 Multiple Outlaws under One Name: ʿAmr of the Dog
Beyond the inconsistent organisation of the ten biographies, the inner work-
ings of each section also leave readers with unclear direction. For an exam-
ple, consider the text’s first thief: ʿAmr of the Dog. The biography’s opening
paragraphs (§§2.2.1–2.2.4) are short statements that identify ʿAmr via his lin-
eage, describe his characteristics in a few words, and offer explanations for
his sobriquet ‘of the Dog.’ Readers learn that there is disagreement over both
his genealogy and the precise inspiration for his nickname, but the one detail
which stands without contradiction is his identification in §2.2.2 as “a poet, a
hot-blooded belligerent [ fātik], and a raider [miġwār].” Thus far, al-Maqrīzī is
an effective narrator: his sources provide contradictory points of detail, and he
discloses them, but he does not record anymaterial that contradicts the identi-
fication of ʿAmr as bellicose outlaw, thus anchoring ʿAmr’s inclusion in the pan-
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theon of ‘ArabThieves’ at the outset. So far, so good, but §§2.2.5–2.2.7, 2.2.8 and
2.2.9 narrate different points which become difficult to reconcile and interpret.
Paragraphs §§2.2.5–2.2.7 narrate ʿAmr’s death and are followed by two ele-

gies composed in his memory by his sister; in §2.2.8 ʿAmr is alive again, as
al-Maqrīzī narrates one line of ʿAmr’s boastful poetry about his warring skill,
and in §2.2.9, we read a very different account of ʿAmr’s death. The fact that
there are two completely different reports of ʿAmr’s death is not immediately
a problem because al-Maqrīzī has already conditioned us to expect inconsis-
tency in the biography. The discrepancies in the memory of ʿAmr’s very name
and the cause of his sobriquet indicate that ʿAmr’s memory passed into Arabic
writing with contradictions, but two issues aremore problematic from the per-
spective of outlaw literature in general, and the ʿAmr of the Dog narrative in
particular.
As a function of genre, it is normal for outlaws to be ascribed diverse death

narratives because an outlaw hero is the object of shifting characterisations. As
the outlaw becomes increasingly fictionalised, stories of his death will neces-
sarily evolve in order to keep up with the outlaw’s evolving persona. Consider
an exemplary case of Eustace the Monk from the Anglo-Norman outlaw tra-
dition. Eustace was a historical character who died in a historical naval battle
at Sandwich in 1217, but as Eustace’s persona developed in an outlaw mould,
accounts of his death needed to be re-narrated in increasingly fabulous terms
to keep in line with the increasingly outlandish stories that replaced memory
of the ‘real’ Eustace. From the perspective of effective storytelling, however, it
is noteworthy that the successive Eustace tales do not retain the older versions
of his death: each new tale narrates a new account. This is effective since it
maintains consistency between the account of Eustace’s death and his devel-
oping characterisation, without introducing doubt and dissonance that would
emerge if multiple versions were reported in the same text.18 In contrast to
the Eustace narratives (where the interests of a good story evidently trump
meticulous historiography), al-Maqrīzī’s choice to narrate multiple versions of
ʿAmr’s death betrays his traditionist historian’s habit, and clogs the narrative
with incongruent layers of characterisation. Such an approach is ill-suited to
narrating fictionalised death tales of swashbuckling anti-heroes.
Second, and more significant still, the nature of the two accounts of ʿAmr’s

death transcend mere discrepancy, since they pull in opposite directions, and
herein is the deeper problem. In version 1 (§2.2.5), we encounter the familiar
theme of star crossed lovers: ʿAmr is in love with a girl from a rival tribe, she

18 For references to the different narratives of Eustace’s death, see Keen (2000), and Burgess
(1997).
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loves him too, but her people donot love the idea, and they set a trap to kill ʿAmr
when he comes calling on an amorous adventure. ʿAmr flees on foot across the
desert night, but loses the way, he hides in a cave, is surrounded, and in con-
formity with the Arab warrior stereotype, ʿAmr puts up the good fight, felling
one of his pursuers before he is overwhelmed, killed and despoiled. In version
2 (§2.2.9), on the other hand, ʿAmr is observed wallowing in the blood of a lion
he has just hunted, and while so doing, he is bitten by a snake and dies. The
observer of the scene takes ʿAmr’s weapons, and later learns that ʿAmr used to
kill lions and wallow in their blood in vengeance for a lion that once killed one
of his brothers.
In both stories, ʿAmr’s life ends messily, and both stories depict life in pre-

Islam as solitary, poor, nasty, brutish and short, but beyond this very basic (and
obvious) impression, I find that ʿAmr dies in two different ways because we are
in fact presented with two distinct people. The first ʿAmr is a tribal warrior, a
lover and a good runner (he was one of his people’s riǧālāt, it is said at the out-
set), but he is mortal, his running takes him the wrong way, he cannot escape
bad odds, yet he acquits himself well enough by killing one of his pursuers in
order to die honourably. This ʿAmr has stolen nothing, has raided no one, and
intends no aggression: he is rather a victim of what is presented as a harsh,
unfair tribal system which imposes the death penalty for a mere love interest.
One of the elegies that follows in §2.2.7 does not quite match the preceding
story, since ln. 1 refers to ʿAmr as dying on a raid (whereas the story has it as a
love tryst), and lns. 3–5 imply that ʿAmr was a wealthy tribal leader (whereas
the story seems to have him as a more youthful misadventurer), but the poem
in general supports the image of ʿAmr #1 as embedded within the norms of a
tribal systemwhere warrior braves are the heroes. It is also interesting that this
ʿAmr has no dog, which seems odd, since al-Maqrīzī’s opening paragraphs in
his biography of ʿAmr imply that his dog never left his side.
The second ʿAmr in§2.2.9 has salient differences from ʿAmr#1. #2 doeshave a

dog, and the dog protects ʿAmr’s corpse, thus fulfilling the expectation of ʿAmr’s
nickname, but this ʿAmr #2 does not appear to be a ‘runner’ (a horse was said
to be tethered nearby him), and his passion for mauling lions is rather peculiar
and distinct from the emotions of a lover. He also dies ignominiously, as he has
no chance to establish any honour through self-defence in the face of death,
and the snakebite seems to be his ordained requite for indulging in the unnatu-
ral habit of wallowing in thebellies of dead lions.Yetwhendead, his hand is still
ascribed some vitality by the narrator of the story, so the supernatural lingers
over ʿAmr #2’s body, appropriately for a figure whose distinguishing character
trait—a desire to maul lions—is abnormal. A reader might sense that ʿAmr #2,
with his morbid battle against lions, is not one for dating girls (I do not recall
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Captain Ahab having much to say about his wife), nor would someone with
the unhuman traits of a serial-lion killer whose arm continues to move after
death likely fall prey to a mere war party—it seems fitting and necessary that a
figure of this unnatural ferocity can only be killed by nature so as to show the
restoration of a universal balance.
What then is a reader to conclude from al-Maqrīzī’s biography of ʿAmr of

the Dog? One facet the two ʿAmrs do share is the fact that neither seem to have
stolen anything: this is itself quite a problem because the two stories consti-
tute the main narrative details for ʿAmr’s biography in al-Maqrīzī’s Luṣūṣ, and
it is unhelpful that neither enables readers to conceptualise outlawry. Thus,
al-Maqrīzī’s selection in fact prevents our imaginations from seeing how pre-
Islamic outlawrywas enacted, andwe aremoreover split between reading ʿAmr
either as a tribal warrior or as a predator against nature. The tale of ʿAmr #1
befits the memories of Arabian kin-groups, for it illustrates the relationships
(peaceful or lethal) between neighbouring peoples, and can be narrated to
answer practical questions. If one were a member of the Ḥuḏayl (ʿAmr’s peo-
ple) and wanted to knowwhy ‘we’ are (or should be) at war with the Fahm (the
girl’s people), the story in §2.2.5 explains that the Fahm murdered ‘our’ brave
ʿAmr in the past, and his blood remains unavenged. It is this practical element
whichmay have triggered and enabled the story’s continuousmemorialisation
amongst the Huḏayl, and it subsequently trickled into the urban Abbasid-era
Iraqi setting where tribal stories were committed to writing.
The latter story of ʿAmr#2, on theother hand, is devoidof social signification:

we hear nothing of relationships between neighbouring kin-groups, there is no
mention of kin-affiliation at all, and the story is really a voyeuristic glimpse into
an unnatural battle between two animals, one a ferocious predator (the lion)
and the second (ʿAmr), a terrifying pseudo-human figurewhose actions remove
him from the sphere of men (the observer specifically notes ʿAmr #2’s terrible
gaze and refusal to communicate, heightening the distance between ʿAmr and
humanity). The fact that ʿAmr #2’s only companion is a dog further widens the
separation of ʿAmr from human society, and underlines the liminal realm of
animals in which ʿAmr’s character is deposited. This story will pique the curios-
ity of those interested in outlaw tales: improbable battles between outlaw and
apex predators are stock material of outlaw lore to aggrandize the outlaw’s
strength and formidableness,19 and the isolation of ʿAmr #2 from humanity is

19 Consider the repeatedmotif of tiger killing in the ChineseOutlaws of theMarsh; for exam-
ples Wu Song was nicknamed the “tiger killer” after dispatching a ferocious tiger in the
mountains (2:631), and Black Whirlwind kills four tigers in one escapade (Shi Nai’an and
Luo Guangzhong, Outlaws, 2:908–910).
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another facet of the special anti-heroic mythopoesis befitting an outlaw, and
here we can see a larger-than-life character emerging. Such a story is of scant
relevance to a kin-based society, as no group will want to claim this fellow as
their own, and the prose story makes no reference to lineage, so no one has
to claim him in any event,20 and audiences can instead enjoy the tale for its
wonderment. Wonder (ʿaǧāʾib) was in demand in writerly circles of Abbasid
Iraq, and the story would seem a good fit as a relic of creative storytelling in the
de-tribalised Abbasid urban society which was developing an interest in ‘wild’
ancient Arabia.
As for readers of al-Maqrīzī’s chapter, the overall narrative does not enable

resolution of the two ʿAmrs, as the two stories constitute the sum total of the
section’s material, and al-Maqrīzī does not offer help further on either, since
none of the other nine ‘ArabThieves’ are depicted in analogous activities: there
are no more ill-omened love affairs, and no further characters engage in wars
against nature. There is paranormal in Taʾabbaṭa Šarran’s corpse (§2.3.21), but
al-Maqrīzī does not take that opportunity to connect the other outlaws via allu-
sions to wild nature and the supernatural.21 Al-Maqrīzī does indulge in anec-
dotes of wonderment concerning the running prowess of some of the Thieves:
for example he includes statements about their tremendous gait, the signs that
can be read in their footprints, and their fabulous escapes on foot (see §§2.3.8,
2.3.16, 2.4.5, 2.5.10), but ʿAmr’s biography is afforded no such embellishment
(ʿAmr #1’s downfall is in fact his inability to run away), and even al-Maqrīzī’s
selection of anecdotes for the biography of the celebrated runner ʿAmr b. Bar-
rāqah contains none of the stories which were circulating about his running
prowess whatsoever. Again, a reader looking to tie the stories together through
a common theme of fabulous running will be left with an incomplete feeling
of an under-developed theme.
In terms of the theme of violent death, the ʿAmr stories are inconsistent too.

Does the prototypical outlaw need to die in combat, or do unusual causes need
to be associatedwith his death? Al-Maqrīzī leaves this unanswered—Taʾabbaṭa
Šarran has an unusual death befitting an anti-hero like ʿAmr #2, but some of

20 The poem, appended to the end, does mention lineage groups, but it is the same poem as
is appended to the ʿAmr #1 story. It would seem that a poemwas circulating, and the prose
death anecdotes were developed at different times and in different places, constructing
the two different kinds of ʿAmrs.

21 Al-Maqrīzī could have, as there is material about Uḥaymir cohabiting with wild animals
in the wilderness (Ibn Qutaybah, al-Šiʿr wa-l-šuʿarāʾ, 2:775), al-Šanfará’s poetry describes
affinity withwolves (al-Šanfará,Dīwān 65), andTaʾabbaṭa Šarran hasmany recorded inter-
actions with ghouls (al-Iṣfahānī, al-Aġānī, 21:139, 140, 145–146): none of these stories, how-
ever, were incorporated by al-Maqrīzī in al-Luṣūṣ.
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al-Maqrīzī’s other outlaws die in feuding between inter-kin hatreds (such as
al-Šanfará), some die from their own hubris or wanton exercise of violence (al-
Muntašir, al-Sulayk), while others are not reported to die in conflict at all (Awfá
b.Maṭar, ʿAmr b. Barrāqah andNiẓām). Thus it does not appear to have been al-
Maqrīzī’s intention toweave themanynarrative threads introduced in the ʿAmr
stories into a consistent portrayal across the chapter. Instead, al-Maqrīzī creates
the biographies froman array of varied reports, which he relateswith their con-
tradictions and inconsistent detail. The result is a haphazard presentation of
anecdotes throughout the Luṣūṣ, and whilst Arabic literature’s signature fea-
ture is the gathering of ostensible cacophonies of disparate anecdotes into one
chapter under coherentmeanings, it is the second half of the two-limb process
of adabwriting where al-Maqrīzī falls short. The lone common thread that can
be discerned from al-Maqrīzī’s Luṣūṣ is simply the text’s representation of pre-
Islam via violent archetypes; otherwise the anecdotes betray the absence of a
consistent deeper purpose that could tailor the selection of anecdotes to create
more complex narratives. If each biography is to be subjected to detailed anal-
ysis to further this observation, our study would grow far too long, and we shall
thus suffice in what remains here with a few final observations, leaving readers
to explore the rest in the edition of Luṣūṣ al-ʿArab that follows our study.

5.2.2 Anecdote Arrangement and Outlaw Personae Construction:
al-Šanfará

Perhaps the main issue for further consideration is al-Maqrīzī’s strategy for
characterising an ‘outlaw’. Luṣūṣ al-ʿArab is a chapter about ‘Arab Thieves’, the
ten figures selected had not been unanimously classified as ‘thieves’ in prior
texts, and no previous historian had attempted to narrate such a cohesive list
of outlaws before. Consequently, it seems a reasonable expectation that al-
Maqrīzī will gather examples that illustrate why each of his ten characters can
be labelled a liṣṣ, but here the text’s arrangement is unhelpful. In the biog-
raphy of al-Šanfará, for example, the nine segments contain three narrative
stories (§§2.4.2–4), three stand-alone poems (§§2.4.6–7, 2.4.9), one statement
of al-Šanfará’s running prowess (§2.4.5), and two statements about al-Šanfará
without elaboration (§2.4.1, 2.4.8). The stories in §§2.4.2–4 do not indicate that
al-Šanfará was an outlaw: instead they narrate that his life of violence (which
does not expressly involve theft) was a result of an elaborate blood feud stem-
ming from his childhood capture from his native people. Al-Šanfará thus has
a motivation for killing, but it does not cross into robbery or dispossessing
those who wronged him, and thus is unusual as outlaw lore. Al-Maqrīzī does
indicate al-Šanfará’s outlaw identity through a laconic statement ascribed to
the poetry specialist al-Marzubānī (d. 384/994) that al-Šanfará used to steal on
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foot-raids togetherwithTaʾabbaṭa Šarran and ʿAmr b. Barrāqah/Barrāq (§2.4.8),
and al-Maqrīzī narrates two lines of a poem by al-Šanfará that appear to allude
to Taʾabbaṭa Šarran as the gang’s boss (§2.4.7), but these statements are not
illustrated by stories which show us how al-Šanfará was an outlaw. The omis-
sion is unfortunate, especially because elsewhere in Arabic literature, there
are stories of al-Šanfará’s raiding and stealing in a gang with Taʾabbaṭa Šar-
ran and ʿAmr b. Barrāqah/Barrāq. By not including such tales in al-Šanfará’s
biography, al-Maqrīzī’s selections are again incomplete, and the fragmentary
array of anecdotes prevents readers from experiencing al-Šanfará the outlaw.
The narrative’s emphasis is wholly skewed to the character of al-Šanfará qua
blood-avenger—which seems the opposite approach a compiler should take in
crafting a chapter on thieves. The absence of outlaw lore is inexplicable, unless
the chapter we read is in fact the result of hasty, or even sloppy composition
with the rather pedestrian purpose of simply emphasising the violent disorder
of al-Ǧāhiliyyah.
Given the number of manifestly more appropriate stories about al-Šanfará

that are not included in al-Maqrīzī’s work, logic dictates that al-Maqrīzī either
missed the stories, or was unaware of their existence, both of which again sug-
gest that the material we have in Luṣūṣ al-ʿArab represents the pickings from
a rapid scan through a limited number of sources, bunched together without
the editorial effects of amore concerted vision for themessages the chapter on
‘Arab Thieves’ would impart.
Suspicions that the material was hastily compiled also arise when consider-

ing the ordering of anecdotes, where, in our example of al-Šanfará’s biography,
their arrangement further interferes with the process of outlaw characterisa-
tion. For instance, the most explicit statement of al-Šanfará’s outlaw identity,
in §2.4.8 is delayed to the end of the entry, whereas readers first encounter al-
Šanfará waging a blood feudwithout any reference to his outlaw status. Having
thus characterised al-Šanfará as a warrior, the laconic statement in §2.4.8 that
he was a thief confounds the impressions about al-Šanfará which al-Maqrīzī
imparted in thepreviousparagraphs, anda reader thuswould like to knowwhat
to do with al-Šanfará—did he find time to rob in between blood-feuding, was
his outlaw status part of the blood-feud, or were there two al-Šanfarás (like the
case of ʿAmr of the Dog), one engaged in a inter-tribal feud, the other a mem-
ber of anoutlawgang?Al-Maqrīzīwrapsup thebiographyonal-Šanfará quickly
after introducing the complication, and so readers are left without resolution,
or even any substantial details upon which they could imagine a resolution.
Anecdote organising is also at issue with the one-line poem al-Maqrīzī

selects in §2.4.6 which describes al-Šanfará’s ideal of a pretty girl: it is nestled
between a comment on the incrediblywide space between al-Šanfará’s running
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footprints (§2.4.5) and a poem about his gang’s boss (§2.4.7).Would it not have
served the narrative better to insert a poem in which al-Šanfará describes his
running, raiding, or stealing? Such lines were preserved, and whole collections
of al-Šanfará’s poetry had been made into books.22 For example, the Lāmiyyat
al-ʿArab (the Arabs’ Poem Rhyming in ‘L’) ascribed to al-Šanfará, contains a
panoply of motifs germane to generating a feeling of outlawry and danger, and
lines such as the following were widely copied in poetry collections and books
devoted to grammatical commentary on the poem:23

Mine are the ill-omened nights.
When others will burn their bows for kindling,
I charge into the dark, drizzly chill;
My companions: hunger, cold, anxiety and fear.
I widow women, I orphan children,
I disappear into the blackness.
Dawn roused them after I raided al-Ghumayṣāʾ24
Asking questions, lacking answers:
They said, “Our dogs growled in the night.”
“Was it a prowling wolf? A hyena cub?”
“But the sound was only faint, then the dogs slept again.”
“So it was a startled sandgrouse? Or a falcon?”
“If it was a jinn—what a sinister visitor!”
“If it was a man—but no, no men act like that!”25

Would not this poetry help construct an outlaw identity for al-Šanfará? Since
the Lāmiyyat al-ʿArabwas well-known amongst Mamluk-era readers, al-Maqrī-
zī would have known it, and one might rationalise his omission on the basis
that al-Maqrīzī considered his readers knew the poemwell enough already. On
the other hand, the poem (or at least selections) would manifestly assist the
construction of a feel for the outlaw character, and their absence in the Luṣūṣ

22 Al-Šanfará’s poetry Dīwān is noted as a stand-alone book in Ḥāǧǧī Ḫalīfah, Kašf al-ẓunūn,
1:795; two copies of it were in the Ayyubid Ašrafiyyah Library in Damascus (Hirschler
(2016) catalogue numbers 585, 1230c); and a manuscript is extant today in Cairo (Dār al-
Kutub, MS 1864 Adab).

23 There were more than eleven commentaries written on the Lāmiyyah by Muslim-era
grammarians (Yaʿqūb (1996): 20); a copy is also recorded in the Ayyubid-era Ašrafiyyah
Library (Hirschler (2016): number 1215c).

24 A place in central Arabia.
25 Al-Šanfará, Dīwān 69–71 (translation, PeterWebb).
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is a lost opportunity. The poem al-Maqrīzī selected in §2.4.6 appears in Ibn
Qutaybah’s Ġarīb al-ḥadīṯ lexical commentary on the ḥadīṯ–this was a staple
text of al-Maqrīzī’s training as a ḥadīṯ scholar, and hence one suspects that al-
Maqrīzī included the verse (alongwith IbnQutaybah’s gloss) not for its value in
building al-Šanfará’s outlaw character, but primarily because it was a piece of
information connected to al-Šanfará which he happened to possess. Instead of
weaving a lurid outlaw biography, therefore, al-Maqrīzī leaves his readers with
sherds of characterisations for al-Šanfaráwithout giving readers consistent nar-
ratives and images they need to bring the stories together.26
As the case for ʿAmr of the Dog, al-Šanfará’s biography is plenty violent

enough, so it does sufficiently embody the sense of violent Ǧāhiliyyah, again
pointing to what appears to be al-Maqrīzī’s primary goal of using the ‘Arab
Thieves’ instrumentally to demonstrate the violence and disorder of pre-Islam.
The skew of the narratives towards scenes of violence—any form of violence
seems to have fit the bill—renders the outlaws as casualties of al-Maqrīzī’s
interests in history over outlaw literature. Instead of developing their charac-
ters and crafting a cohesive set of particular villains, al-Maqrīzī reduces them
to a basic common denominator of violence in order to construct the broader
historiographical picture of Arabia before Muḥammad, and having used the
thieves’ biographies to illustrate the phenomenon of Ǧāhiliyyah violence, al-
Maqrīzī leaves the more complex questions of their outlawry in the margins,
and we have half-formed outlaw heroes with flat characterisation and jagged
edges of incomplete narrative development.

5.2.3 ʿAmr ibn Barrāqah and Concluding Impressions
Akin to the incomplete characterisations across the individual biographies in
al-Maqrīzī’s Luṣūṣ, there is moreover an overall sense of incompleteness in
the compilation of the chapter. Of the ten ‘Thieves’, only Taʾabbaṭa Šarran and
al-Sulayk b. al-Sulakah receive lengthy entries (Taʾabbaṭa Šarran alone occu-
pies 40% of the whole Luṣūṣ). The other biographies are abridged, they leave

26 I thank the anonymous reviewer for proposing the possibility that the Lāmiyyat al-ʿArab
was so celebrated that al-Maqrīzī felt his readership would not have needed reminders.
Nonetheless, I consider al-Maqrīzī’s omission to be more a function of his approach to
compiling the anecdotes about al-Šanfará, and not a conscious decision (discussed fur-
ther in Chapter 6.4). The Qāfiyyah poem of Taʾabbaṭa Šarran was equally well-renowned,
and al-Maqrīzī did include an excerpt of it (§2.3.13), so it does not appear that he had a
consistent intention to only narrate niche anecdotes and verse. From the purely narrative
perspective of constructing good outlaw stories, the absence of al-Šanfará’s Lāmiyyah is
regrettable, and thus the crafting of excitement appears not to have been al-Maqrīzī’s pri-
mary goal in his Luṣūṣ, again suggestive that the textwe behold is theword of a traditionist
historian with historiographical aims, and not an outlaw storyteller.
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out information that was in circulation which could have helped create more
cohesive entries (such as for al-Šanfará), and in some cases, they are even left
without satisfying resolution. For example, the biography of ʿAmr b. Barrāqah
(or Barrāq) consists of just one anecdote and a poem (§2.8.1). In the story as
al-Maqrīzī copied it, ʿAmr owned livestock which was stolen by a neighbour.
ʿAmr sought advice of his kin’s clairvoyant, a daughter of their leader, and she
directed him to recover his animals.We are then told that ʿAmr succeeded, but
the thief subsequently approached him, demanding the return of some live-
stock. ʿAmr naturally demurred, and sung a poem about his prowess. From this
entry, we wonder who is the thief? ʿAmr b. Barrāqah should be the protago-
nist outlaw, but in the story, he is the one who was robbed first. And if ʿAmr is
one of the ‘Arab Thieves’ with the characteristics of fatk and ǧahl, we should
expect him to rush passionately into combat to recover his gains. An outlaw in
the mould we have come to expect of the fātik is a man of action, not one who
needs or solicits the advice of anyone. The storywhich al-Maqrīzī has chosen to
represent ʿAmr thus fails to present him in an outlaw light, and only the poem
appended to the story gives an indication that ʿAmr felt he had warrior/des-
perado prowess. As will be discussed in Chapter 6.3, it may be that al-Maqrīzī
could not find better outlaw stories to describe ʿAmr, but thenwhy include him
at all if his narratives do not support the creation of outlaw characterisation?
ʿAmr’s brief biography is illustrative of the difficulties al-Maqrīzī faced in try-

ing to locate material germane to his unusual purpose of including thieves as
a chapter in history. Outlaw narratives often need expansion and rewriting in
order to work, and al-Maqrīzī shows his temperament and training as a his-
torian and ḥadīṯ scholar in the manner in which he constructs the chapter
from selecting, not inventing stories. Herein is perhaps a crux of the matter:
the historian’s methodology may be ill-suited to crafting outlaw lore, as outlaw
narratives are always more uneven, uncertain and patchy than the records of
kings, states and civilisations. The Arabic material is no exception: the sources
from which al-Maqrīzī drew his anecdotes were uneven and portrayed the fig-
ures in varied guises: some as warriors, some as thieves, others as supernatural
outlaw heroes. It is the task of a successful compiler to be assiduous and care-
ful in making selections or, alternatively, to be careless enough with the truth
to enable the crafting of brand new impressions: either way, in the interests of
constructing a good outlaw story, it is essential that the compiler create a text
with a consistent logic, and it is evident that al-Maqrīzī did not have this goal in
mind.Whilst his introduction defines liṣṣ as a thief, he did not depict all of his
luṣūṣ as stealing, and while some anecdotes embed characters like ʿAmr #1 in
a tribal system, others send them into the liminal region between human and
animal like ʿAmr #2, and al-Maqrīzī did not sustain either forms of characterisa-
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tion throughout. Al-Maqrīzī can thus be credited for taking the innovative step
of including outlaws in his chronique al-Ḫabar, but it seems he was content
to simply portray the Luṣūṣ with the superficial consistency of being bold and
ferocious, andmostly (but not entirely) runners and half-breeds. From analysis
of the text and its characters, the clear effect is the generation of a pervasive
sense of violent Ǧāhiliyyah. Beyond that, the narratives betray an imperfect
selection criteria and unclear narrative organisation
Taken together, I suspect most readers of al-Maqrīzī’s Luṣūṣ will find that

its calibre mostly falls short of expectations of outlaw literature, and that al-
Maqrīzī’s execution in selecting and arranging his material did not assist mat-
ters. There are very good stories: ʿAmr #2’s death (§2.2.9), Taʾabbaṭa Šarran’s
adventure in a cave (§2.3.14), the events leading to his death (§2.3.20–21), al-
Sulayk’s amusing path to plunder (§2.5.5) and Niẓām’s misadventure (§2.10.2).
Each of these carry the hallmarks of outlaw literature, but they are in a minor-
ity, and the handling of the narratives does not drive their potential to create
a cohesive sense of anti-heroes to populate a meaningful category of ‘Arab
Thieves’. It is normal for readers to perceive outlaws as ambivalent characters,
and our impressions should be torn between two contradictory poles, but they
ought not be splitting in all directions at once! Al-Maqrīzī’s chapter achieves
the latter: readers arenot confrontedby amoral dichotomyof good/ill such that
they become unable to decide whether to like or loath the characters (which
would be the familiar effect of outlaw narrative), rather readers are caught
betwixt multiple, contradictory and unclear signals emanating from the text.
At this juncture, we can better understand how the chapter took its particu-
lar shape, shortcomings and all, by going beyond the stories and identities of
the characters al-Maqrīzī selected, and turning to the book manuscript and its
compiler.

5.3 The Book

Al-Ḫabar ʿan al-bašar was not only the last book al-Maqrīzī wrote, it was also
written during the very last months of his life. Volume 3 of al-Ḫabar was com-
pleted, according to the colophon in al-Maqrīzī’s hand, “five days before the end
of Ḏū l-Ḥiǧǧah” in 844, i.e. 17 May 1441,27 and since al-Maqrīzī died in Ramaḍān
845/January–February 1442, he had just some eightmonths in 845/1441–1442 to

27 Istanbul, Süleymaniye Kütüphanesi, MS Fatih 4338, f. 252b. See the detailed discussion of
the manuscripts of al-Ḫabar in Bauden (forthcoming).
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complete the fair copy of the remaining three volumes. It was a considerable
task: volumes 4, 5 and6of al-Ḫabar are 162, 265 and 276 folios long, respectively,
and while it appears that he began the process of planning the whole work in
837/1434, he only began preparing his final copy shortly before 844/1440.28 In
terms of execution, the manuscript is a holograph, it is entirely in al-Maqrīzī’s
hand, and thus we know that he copied it himself from his notes, and since
it is also edited and heavily annotated in the margins, we also know that he
reviewed it a second, and perhaps more times, again himself, adding amend-
ments, edits and newmaterial in his hand. Given the short-time framebetween
the completion of volume 3 and al-Maqrīzī’s death, logic dictates that he must
have prepared, copied and checked volume 5 all at a brisk pace, and since the
chapter on the ‘Arab Thieves’ is but a small part of themassive undertaking (its
fifteen folios amount to less than 6%of volume 5), wemay legitimatelywonder
howmuch time al-Maqrīzī could devote to the niche outlawmaterial. The anal-
ysis of the manuscript that follows here reveals that while it is remarkably fair
given the circumstances of its creation, it does have pertinent imperfections
which evidence how the demands of completing the work in such constrained
conditions affected the quality of output, and the conceptual inconsistencies
and abbreviated treatment we noted in its narratives aremirrored by defects in
the book’s physical execution, and the manuscript evidence can help illustrate
why al-Maqrīzī’s chapter falls short of its potential.
The Luṣūṣ al-ʿArab chapter is at the beginning of volume 5, preserved in

the Süleymaniye Kütüphanesi in Istanbul, MS Fatih 4340. Al-Maqrīzī probably
intended that the volume would open with two shorter chapters: one on pre-
Islamic Arabian religious beliefs and the other on badly-behaved pre-Islamic
women, but neither chapters were completed, and only one remaining leaf
extant as volume 5’s frontispiece (f. I) evidences al-Maqrīzī’s intention to pro-
duce the two sections in detail, and their current fragmentary condition under-
lines the incompleteness of the holograph’s final edit. The ‘Arab Thieves’ was
copied separately and begins on a new quire, now numbered as ff. 1a–15a of
the manuscript. In terms of its physical attributes, the holograph is a fair copy
(mubayyaḍah), al-Maqrīzī’s hand is clear and consistent throughout, each page
is regularly organised into 25 lines, and the lines are of even length. Where
al-Maqrīzī misjudged or missed a word at the end of a line when copying,
he added it in a slightly smaller size, tilting diagonally upwards or otherwise
displaced slightly from the body text, thereby minimising its intrusion on the
aesthetic of the otherwise straight margins (there are quite a number of these

28 Bauden (forthcoming).
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amends: e.g. f. 2b ln. 6; 4a ln. 6; 10a ln. 11; 13a ln. 3; 14a ln. 1). The first part of each
outlaw’s name is written in red ink,29 and each entry (excepting the first on
ʿAmr of the Dog) begins on a fresh page. There are large numbers of marginal
notes throughout, most of which contain explanations of rare words encoun-
tered in the old poetry ascribed to the outlaws. The layout is consistent overall,
and suggests al-Maqrīzī had a single plan for the presentation of each biogra-
phy.
It is apparent, however, that al-Maqrīzī had not entirely organised all the

information he intended to include when he began writing, and that he was
copying quickly. The speed at which he must have executed the work resulted
in his missing of some words which he added via marginal notes (in addition
to the amends noted in the paragraph above, see f. 2b ln. 1; 3a ln. 6; 15a ln. 1), and
more substantially, larger chunks of text, including two whole anecdotes were
added either in the margins (e.g. §2.1.3 on f. 1a), or on separate strips of paper
(ṭayyārah/ruqayʿah) which al-Maqrīzī inserted between the folios (e.g. §2.2.9,
inserted between ff. 1–2; other strips are attached between ff. 3–4 and 9–10).
In other places, the body-text narrative is augmented by sentences or phrases
added in the margins (e.g. §§2.2.25, 2.5.1, 2.6.2), indicative that al-Maqrīzī pos-
sessed (or later found) more complete versions of the stories than those which
he initially copied, and decided on the expansions when re-reading the holo-
graph. From what we know of al-Maqrīzī’s working method, he would have
taken notes in separate books or note cards during the process of research-
ing the volume, and then organised them into his fair copies,30 and in the case
of the examples from al-Luṣūṣ, the volume and nature of the marginal addi-
tions suggest that he did not have his notes entirely in order when he began
the first round of copying, and that when copying he both missed elements
of the anecdotes, and forgot to leave sufficient space for those he intended to
include later. Normally, a true fair copy is produced once an author has all (or
the majority) of his editorial additions and amends in a firmer order than is
the case with the holograph here, and the volume of additions in this text hints
that the manuscript is something between a still working draft (musawwadah)
and a finalmubayyaḍah fair copy.
In a similar vein, three anecdotes (§§2.3.17, 2.3.19, 2.5.10) are copied in a fash-

ion that renders their meaning incomplete and, in the case of §2.3.17, almost
unintelligible. As will be discussed in Chapter 6, al-Maqrīzī’s source for each
was al-Iṣfahānī’s al-Aġānī, and he generally précised anecdotes when copying

29 With the exception of Taʾabbaṭa Šarran: both words of his first name are written in red.
30 The understanding of al-Maqrīzī’s working methods is indebted to the close studies of

Frédéric Bauden (2006), (2008), (2010).
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them into his Luṣūṣ, but in the case of these three paragraphs, al-Maqrīzī’s con-
densing was too severe: key parts of the text were elided, and the meaning of
the stories was consequently corrupted. Reading the defective passages in the
context of al-Maqrīzī’s wider oeuvre, we are reminded of Amitai’s verdict on
al-Maqrīzī’s copying from Ibn Furāt’s earlier Tārīḫ al-duwal wa-l-mulūk to pro-
duce his chronicle al-Sulūk: Amitai critiques al-Maqrīzī’s “failure” to accurately
render a summary of Ibn Furāt’s earlier history, the frequent “sloppy and inac-
curate [copying],” and his “carelessness and imprecision” in several respects.31
Amitai does not mince his words,32 and while in the case of al-Luṣūṣ it would
be too harsh to declare al-Maqrīzī’s work an outright failure in copying, it does
bear signs of lax copying practice, and the fragmentary state of §§2.3.17, 2.3.19
and 2.5.10 evidence an even hastier copying job than al-Maqrīzī usually per-
formed. Again, the issues underline the effects of al-Maqrīzī producing his text
at speed, and reviewing it at speed too: a more careful re-read would have
revealed the problems and promptedmarginal additions to amend the trunca-
tions. The three imperfectly rendered anecdotes suggests also that al-Maqrīzī’s
originalmusawwadah draft was likely in a very incomplete state, copied swiftly
from al-Aġānī with imperfections, and that his review of the holograph was
somewhat fragmentary as well. In overview, the holograph has varying degrees
of imperfection, and despite al-Maqrīzī’s efforts to present a clean text and
to edit mistakes, there are oversights undoubtably ascribable to al-Maqrīzī’s
rushed execution, and as such, we can begin to understand why the chapter’s
narratives are lacking the coherence amore carefully polishedworkmight have
possessed.
There are also unfilled gaps in themanuscript. Al-Maqrīzī left a blank of one

third of a line in al-Šanfará’s lineage (f. 8a ln. 1), and left several lines blank
after writing the names of ʿAmr b. Barrāqah and al-Uḥaymir (ff. 12a, 13a). In each
case, the sources fromwhich al-Maqrīzī drew hismaterial lack the information
necessary to fill those blanks: al-Šanfará’s genealogy was not agreed amongst
earlier Arabic writers, likewise al-Uḥaymir’s lineage was disputed, and there is
scant biographical information for ʿAmr b. Barrāqah. It appears in the cases of
ʿAmr b. Barrāqah and al-Uḥaymir that al-Maqrīzī only consulted one source—
al-Qālī’s al-Amālī—and since al-Qālī did not give full biographies for either of
his characters,33 al-Maqrīzī seemingly hoped to find further information at a

31 Amitai (2003): 110–111, 114–118.
32 Bauden (2006) similarly uncovers issues with al-Maqrīzī’s copying too, but with more

reserve, and al-Maqrīzī does not appear to have been quite as thoroughly hopeless a copy-
ist as readers of Amitai’s critique might be led to conclude!

33 Al-Qālī, al-Amālī, 1:49, 2:121–122.
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later date from different sources. Such an opportunity never came, and the
manuscriptwas left to posteritywith its incomplete passages. The gaps are thus
valuable witnesses to the state of al-Maqrīzī’s work at the moment when he
began preparing the fair copy of the chapter: it is clear that his own notes were
incomplete, and that he was still looking for some extra material even during
the last stage of the book’s development. Al-Maqrīzī thus likely felt that whilst
his research was deficient at the time of writing, it was nonetheless necessary
to execute a copy of at least what he had in his haste to complete al-Ḫabar dur-
ing the last months of his life. The fact that he was willing to forge ahead with
themubayyaḍah fair copy, even though he was leaving blanks as he went along
is suggestive that he knew that time was running short.
The status of the first two sections of volume 5, on the ‘Pre-Islamic Reli-

gions of the Arabs’ and the ‘Arab Hussies’ further highlight the holograph’s
incompleteness. As noted above, only one leaf of whatwas presumably awhole
quinion survives for these two sections, and the surviving leaf only contains
seven lines from the ‘Pre-Islamic Religions of the Arabs’, the remaining 70% of
the page is blank. Given the extreme brevity of the section’s contents, which
constitute an introductory note, not a ‘chapter’, al-Maqrīzī must have intended
to detail each of the subjects introduced in his note, but the time never came
to fill those blanks either. As for the ‘Arab Hussies’ section, it may have been
produced in evenmore constrained circumstances, as it no longer exists in the
holograph, and is only preserved in a copy of the text written in 878/1473, indi-
cating that al-Maqrīzī wrote the section on a loose insert (ṭayyārah/ruqayʿah),
like those noted above, and attached it between leaves of the holograph.34 The
‘Hussies’ section too is abbreviated and certainly incomplete, and thus the front
matter of volume 5 was left in a highly fragmented state, bolstering my present
opinion that the material of al-Luṣūṣ was likewise not near its ideal state of
completion either, and if al-Maqrīzī had the benefit of more time, the chapter
probably would look different from the state we behold it today.
In the light of the indications that the holograph was produced so hastily, it

follows that al-Maqrīzī lacked the time to devote considerable thought to the
way he wished to structure the thieves’ narratives. Instead of a wholly cohe-
sive piece, we thus have fifteen folios assembled swiftly with the information
al-Maqrīzī had tohandon the topic; a caseof somethingbeingbetter thannoth-

34 The section is preserved in Istanbul, MS Aya Sofya 3365, pp. 246–247. The strips must have
been very loosely attached, for when the holographwas copied again in 894/1489, the sec-
tion is absent, suggestive that the strips had already been lost (Istanbul, Topkapı Saray,
MS A2926/4, f. 123b). The likelihood that the Topkapı MS was copied from the holograph is
suggested in Bauden (forthcoming).
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ing. We can accordingly imagine that al-Maqrīzī lacked the luxury of time to
carefully arrange anecdotes as he rushed through the ‘Thieves’ on his way to
the much bigger chapters in volumes 5 and 6 that stood between him and the
Ḫabar’s completion.
Whilst some of the shortcomings in the ‘Arab Thieves’ section can be as-

cribed to its rushed copying, the holograph’s treatment of the many lines of
poetry of the ‘Arab Thieves’ offers additional indicators as to why the outlaw
narratives in particularmight have been disproportionately affected by the dif-
ficult circumstancesunderwhich al-Maqrīzī produced the volume. Froma scan
of the ten blanks al-Maqrīzī left in the manuscript, the majority connect to the
narration of poetry. F. 2a has a blank of two words in a poem of ʿAmr of the
Dog, f. 5a contains a blank of five-lines’ length for Taʾabbaṭa Šarran’s poetry, and
ff. 4–5 contain several gaps of one or a fewwords, also relating to Taʾabbaṭa Šar-
ran’s poetry and anecdotes about them. Their presence is curious, as each of
the cases derive from the standard narrations of Taʾabbaṭa Šarran’s stories and
poetry in al-Aġānī, and al-Maqrīzī was copying from that text (as we explore
in the next Chapter). Why were these parts of the lines missing? Presumably,
al-Maqrīzī needed to double check the material, or doubted his notes: do they
imply that poetic material was less familiar to him, that he did not trust his
notes, and that he instead felt the need to double- and triple-check the sources,
only filling in the blanks in the fair copy as he re-checked the whole?
Quantitatively, slightly over 40% of the entire chapter is poetry, hence al-

Maqrīzī was obviously not adverse to handling the material, but poetry like
Taʾabbaṭa Šarran’s is both archaic and difficult, and it challenged evenmedieval
poetry specialists whowrote lengthy commentaries to explore (and sometimes
debate) its meanings. It may also have been the case that poetic material was
not exactly in al-Maqrīzī’s wheelhouse—his training as a ḥadīṯ scholar and
interests as a historian do not intersect with the same lexicon needed to qual-
ify as a poetry expert. By this, I do not intend that the ḥadīṯ-trained scholars of
the Mamluk era were unable to handle poetry: the reality was quite the oppo-
site, as scholars initially trained in the religious sciences in fact dominated
the study and composition of poetry. Ulrich Haarmann notes how Arabic his-
tory writing in themedieval period adopted increasingly literary elements, and
Thomas Bauer demonstrates the twofold process of the “ulamaization of adab”
and the “adabization of the ʿulamāʾ”,35 which entails that old poetry was well
within theMamluk-era scholars’ purview in general. But our concern here is al-

35 Bauer (2005): 108. He is followed in this thinking by the extensive work of Konrad Hirsch-
ler; see Hirschler (2016): 70–74.
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Maqrīzī specifically, andmy sense is that he did not share the poetic aptitude of
someof his peers. Bauer’s persuasive survey of Mamluk adab amongst religious
scholars contains no mention of al-Maqrīzī, and al-Maqrīzī is likewise absent
in his chart on “some major poets and udabāʾ”,36 whilst other historians are
present. Furthermore, Smith’s analysis of poetry in al-Maqrīzī’s al-Ḫiṭaṭ finds
only quite pedestrian examples37 and al-Maqrīzī’s literary critique of poetry is
frankly elementary,38 none of which indicates particular specialist engagement
with the mature scholarly field of early Arabic poetry.
Viewed in the broader context of the rest of al-Maqrīzī’s oeuvre, I am un-

aware that he composed books devoted to poetry commentary or poetry col-
lection, and a review of the sources which al-Maqrīzī cited in his al-Ḫiṭaṭ like-
wise reveals a paucity of philological and poetic material: while his sources
were many, the vast majority were strictly historical titles.39 Moreover, Bau-
den’s work on al-Maqrīzī’s note taking has found rather scant engagement with
poetry,40 and it seems reasonable to infer, therefore, that whilst al-Maqrīzī had
more experience with adab and poetry than a modern historian would have
with, say, contemporary post-structuralist literary theory or Russian formalism,
poetry was not al-Maqrīzī’s strong suit, and more pertinently, nor was poetry
a topic that caught his personal interest—otherwise we could expect him to
have written at least one epistle on it amongst his output of two-hundred his-
toriographical titles! My impressions are reflected in al-Saḫāwī’s biography of
al-Maqrīzī, where he notes al-Maqrīzī’s capability to produce good poetry and
prose as compositions (qāla fī l-šiʿr wa-l-naṯr wa-ḥaṣṣala wa-afāda), but also

36 Bauer (2005): 131.
37 As Smith essentially admits himself (2012): 159.
38 Smith (2012): 147–150.
39 I derive this opinion from a review of the works cited by name in al-Ḫiṭaṭ, facilitated by

the indices of the text’s most recent edit by Ayman Fuʾād Sayyid (al-Maqrīzī, al-Ḫiṭaṭ,
Indices/Kaššāfah: 967–973). Whilst al-Maqrīzī mentions the names of several litterateurs
across the text, I identify only four philological titles cited as sources: the dictionaries of
al-Ǧawharī, Ibn Sīdah and al-Ḫalīl’s al-ʿAyn, and IbnḪālawayh’s Laysa fī kalāmal-ʿArab. As
for other literary/adab materials, they are equally sparing: al-Maqrīzī cites al-Aġānī and
Amālī l-Qālī twice each and there are single references to a small number of adab texts
and poetry collections, such as Abū l-ʿAlāʾ’s al-Ṣāḥil wa-l-šāḥiǧ (al-Ḫiṭaṭ, 3:516). Guest’s sur-
vey of authorities al-Maqrīzī cites in al-Ḫiṭaṭ provides further evidence: adab writers can
be found in the list, but usually in only one or two quotations (see, e.g. Ibn Abī Ṭāhir, Ibn
Ǧinnī, Ibn Rašīq (Guest (1902): 119, 113, 118 respectively)).

40 Bauden (2006): 91–92 contains one poem, and it does appear that al-Maqrīzī also had read
and took notes from Ibn Saʾīd al-Andalusī’s poetry-heavy al-Muġrib fī ḥulá l-Maġrib (Bau-
den (2006): 104–106); but Bauden notes that when al-Maqrīzī copied from Ibn Saʾīd, he
“simplified Ibn Saʾīd’s ornate style” (2006): 116; full-scale adabwas not al-Maqrīzī’s forte.
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remarks that al-Maqrīzī did not have as strong a grasp of the works of ‘early
scholars’ (al-mutaqaddimūn)—apertinent issue for ourpurposes since theout-
law poetry was compiled by scholars from the earlier periods.41 By undertaking
a project on the niche topic of pre-Islamic outlaw poetry, therefore, al-Maqrīzī
had to consult texts thatwere less familiar and less encountered during his long
scholarly career. A consideration of physical evidence in the holograph further
reveals that al-Maqrīzī’s handling of poetry was competent in the main, but
nonetheless not entirely fluent.
Manyof the archaic poeticwords are glossed in themargins of theholograph

throughout: in some cases, al-Maqrīzī derived these glosses from editoral com-
mentswritten in the collectionsof poetry fromwhichhederived thematerial,42
but elsewhere the poems al-Maqrīzī copied were not so heavily annotated in
their original source texts, and he must have looked up the difficult vocabu-
lary in lexicons and texts himself, and felt the need to include these notes for
subsequent readers.43 We also can discern that in some occasions he checked
the poetry in more than one source, presumably to ascertain accuracy, as he
uses the mark ḫāʾ .i.e—(خ) nusḫah uḫrá (‘another version’) to mark alterna-
tive narrations of various verses. There are ten such indications, all marked
in our critical apparatus, clustered in five poems (§§2.2.6, 2.4.3, 2.5.10, 2.6.2,
2.9.2). At first blush, this evidences a methodical approach to copying poetry,
but sincemost of the poems of the ‘Arab Thieves’ have variations across earlier
recensions, the limited use of the symbol ḫāʾ in only five poems suggests that
al-Maqrīzī’s efforts to double check were notmaintained throughout the chap-
ter, perhaps on account of time constraints, and/or because he may not have
consulted an exhaustive array of specialised poetry collections to produce the
volume.We will consider his sources in detail in the next Chapter.
Given that al-Maqrīzī checked this fair copy at least once, the number of

errors remaining in poetry is also instructive. For examples, in ln. 1 of the poem
in §2.2.6 he writes ġālat ( تلاغ ) instead of the correct ġālaba ( بلاغ ) and in
ln. 2 he writes mawt ( توم ) instead of the correct mūd ( دوم ).44 Orthograph-

41 Al-Saḫāwī, al-Tibr al-masbūk, 1:72, 75.
42 As examples, his commentary on Rayṭah/Ǧanūb’s elegy of ʿAmr of the Dog in §2.2.6

borrows closely from al-Sukkarī’s Šarḥ Ašʿār al-Huḏaliyyīn, 2:578–581, and for ʿAmr b. Bar-
rāqah’s poemat§2.8.1 al-Maqrīzī copies closely fromthe commentary in al-Qālī’sal-Amālī,
2:121–122.

43 He left indications of his use of the dictionaries of al-Ḫalīl (§§2.3.17, 2.8.1), Ibn Durayd
(§2.3.25) and Ibn Sīdah (§2.1.1), and also lexicons for ḥadīṯ scholars: al-Saraqusṭī’s al-
Dalāʾil fī ġarīb al-ḥadīṯ (see §2.3.13), and Ibn Qutaybah's Ġarīb al-ḥadīṯ (§§2.3.23, 2.4.6).

44 The well-known vagaries of early Arabic poetry permit considerable interchanging of
words, hence identifying the ‘correct’ lexical item is not straightforward, but in the cases
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ically, al-Maqrīzī’s versions closely resemble the shapes of the words as pre-
served in the poetry collections, but the meanings of his variants are nonsen-
sical and the semantics, ungrammatical. It betrays a copyist working quickly,
whose understanding of the meaning of the line does not occur as fast as
his eyes recognise the shape he copies. Other examples are clustered together
in a poem by Taʾabbaṭa Šarran (§2.3.24): for example, he writes ḍārim al-ġirr
( رغلامراض ) instead of the correct ṣārim al-ġarb ( برغلامراص ). For a poetry spe-
cialist, the word ṣārim (lit. grim, hard) is understood as a common metaphor
for a sword (akin to a ‘cold steel’ blade), and ġarb is a rare term for a sword
blade, again part of the repertoire of poetry narrators, but infrequently encoun-
tered elsewhere. It is possible that the manuscripts from which al-Maqrīzī was
copying had defectively rendered these words, but the errors’ survival into al-
Maqrīzī’s holograph seems instructive: did he not recognise these as mistakes?
Al-Saḫāwī’s opinion that al-Maqrīzī’s unfamiliarity with older textual authori-
ties yielded mistakes and errors in his copying (taḥrīf, saqaṭ, taṣḥīf ),45 herein
aligns squarely with the nature of the errors in our manuscript, and the indi-
cations suggest the haste at which al-Maqrīzī was copying, and that the poetic
material was not quite his natural environment. When al-Maqrīzī copied too
quickly, errors appeared, and upon his re-checking, these kinds of mistakes
in passages that are very difficult to understand even when correct, did not
appear to present themselves as obvious errors calling for correction. Over-
all, the numbers of such mistakes are limited, especially given the quantity of
poetry contained in the chapter, but their presence implies a combination of
speed of copying and some unfamiliarity with the poetic lexicon.
All considered, al-Maqrīzī compiled his chapter on the ‘Arab Thieves’ in a

remarkably fair condition given the speed at which he was compelled to com-
plete the task, the imperfect status of his notes from which he worked, and
the difficulty of the textual material. No historian before had attempted to
organise such a chapter, and the source material was accordingly scattered,
meaning that al-Maqrīzī’s task was all themore difficult as he could not simply
copy a ready template: he had to create a chapter from disparate and difficult
material. The end result is a readable holograph, but there are omissions and
issues with the text’s rendering, in particular some poems. Such errors are not
a grave fault per se: pre-Islamic poetry is not always intelligible, especially for
non-specialists, andpre-modernArabic copyists frequently erred in their trans-

of al-Maqrīzī’s holograph, many of his errors, like those listed here, make no semantic
sense whatsoever and are, quite simply, mistakes which should have been apparent upon
re-checking, as they do not yield meaning.

45 Al-Saḫāwī, al-Tibr al-masbūk, 1:75.



al-maqrīzī’s manuscript 121

mission of poetry in the manuscript traditions. However, for the specific topic
of the ‘Arab Thieves’, poetry is a core component: without it, narratives of their
adventures are incomplete. A writer assuming the responsibility of narrating
Arabian outlaw tales therefore must accept the burden of grappling with an
unwieldly textual corpus: not only will he need scholarly mastery over pre-
Islamic poetry, but he must also be familiar with a wide array of sources in
order to find a sufficient volumeof pertinent anecdotes andpoems to construct
robust narratives. A writer without sufficient time, without wide experience
with the adab texts, and without specific expertise in interpreting poetry will
find the task of writing a chapter on ‘Arab Thieves’ ever more daunting. Unfor-
tunately for al-Maqrīzī and his chapter in al-Ḫabar ʿan al-bašar, each of the
above worked against him: he copied in a hurry, his bread-and-butter historio-
graphical sources lacked material germane to the topic of outlaws, and he was
not one of his era’s noted poetry experts. The manuscript testifies both to his
significant efforts to render the poetry correctly, while themistakes and blanks
reveal some deficiencies.
As a consequence, both the copied text and the narrative structure of the

‘Arab Thieves’ have shortcomings that stem from both the constrained circum-
stances of writing and the novelty of the material to al-Maqrīzī. His text thus
stands in contrast to the usual outlaw storytellers in other cultures for whom
the tales of thieves are their essential repertoire, and who produce flowery
narratives of swashbuckling outlaw anti-heroes. Al-Maqrīzī was but a rushed
visitor to the material, his thoughts appear less than fully articulated, and his
work therefore falls short of a full and nuanced reflection of pre-Islamic out-
lawry in Muslim imagination.
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chapter 6

The Sources

To complete the study of al-Maqrīzī’s Luṣūṣ and its positionwithinArabic tradi-
tions of narrating outlaw lore, our final stop concerns al-Maqrīzī’s sources. We
have noted that no extant historiographical works prior to al-Maqrīzī devoted
a chapter to the outlaw characters, and our survey of previous Arabic writing
on the topic revealed that the half-millennium of Arabic historians prior to al-
Maqrīzīmade scarcementionof the figures, such thatmost outlaws are entirely
absent in historiographical works. Al-Maqrīzī therefore had to rely on alterna-
tive sources, and we have seen in the previous Chapter that the task entailed
a foray into Arabic adab literature and poetry, a corpus that differed from al-
Maqrīzī’s usual research material.
Al-Maqrīzī has not always fared well when scholars scrutinise his work

via source analysis. His contemporary, al-Saḫāwī, accused him of plagiarism,
claiming that al-Maqrīzī’s celebrated work on the history and geography of
Cairo, al-Mawāʿiẓ wa-l-iʿtibār fī ḏikr al-ḫiṭaṭ wa-l-āṯār (al-Ḫiṭaṭ) was actually
written by al-Maqrīzī’s neighbour al-Awḥadī, and that al-Maqrīzī simply re-
copied themusawwadah draft which al-Awḥadī left upon his death, and called
it his own. FrédéricBaudenhas shown that al-Saḫāwīwas likely right, inasmuch
as al-Maqrīzī’s original manuscript of al-Ḫiṭaṭ outright incorporated nineteen
leaves written in the hand of al-Awḥadī.1 David Ayalon also discredited al-
Maqrīzī’s section in al-Ḫiṭaṭ on the Mongol yasa code in Egypt as both spu-
rious and poorly copied (without acknowledgement) from the earlier writer
al-ʿUmarī (d. 749/1349).2 Negative impressions as to al-Maqrīzī’s worth as a his-
torian were also aired both in Mamluk Egypt through the voice of al-Maqrīzī’s
student Ibn Taġrī Birdī,3 and in the present through the critical analysis of al-

1 Bauden (2010) details the “charge”, the “evidence” and, inmy impression,makes a strong case.
Rabbat (2013): 130 note 49 and 132 note 56 is lukewarm in accepting the full scope of Bauden’s
judgment of plagiarism, but Rabbat does not provide a detailed counter. It seems that al-
Maqrīzī copied at least a large part of al-Awḥadī’s text without crediting him at all; though
Bauden also accepts that al-Maqrīzī also amended and reworked al-Awḥadī’s original such
that the extant version of al-Ḫiṭaṭ at least bears some original input.

2 Ayalon (1973): 122–123.
3 For an evaluation of Ibn Taġrī Birdī’s critique, seeMassoud (2003): 131, 134. In other instances,

Ibn Taġrī Birdī praised al-Maqrīzī’s historiographical mastery (see Rabbat (2003): 5), so it
seems one can interpret his views in more than one direction.
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Maqrīzī’s al-Sulūk by Reuven Amitai.4 And a further example of al-Maqrīzī’s
dubious copying practice was revealed in the edition of al-Maqrīzī’s short
treatise on minerals, the Kitāb al-Maqāṣid al-saniyyah li-maʿrifat al-aǧsām al-
maʿdiniyyah, edited by Fabian Käs in this Bibliotheca Maqriziana series. Käs
discovered that al-Maqrīzī’s entire text was lifted verbatim (with only some
abridgements) from al-ʿUmarī’s Masālik al-abṣār fī mamālik al-amṣār. Al-
Maqrīzī never acknowledged this source, nor evenmentioned al-ʿUmarī’s name
once in the text.5
Given the background, it is to al-Maqrīzī’s credit that the spectre of plagia-

rism is less apparent in Luṣūṣ al-ʿArab. Almost the entire text is copied from
earlier writings, but given the absence of an exact precedent, al-Maqrīzī was
compelled to do more leg-work than that which he expended for his treatise
onminerals, and the holograph of al-Luṣūṣ is entirely in al-Maqrīzī’s hand, so it
is unquestionably the result of his ownphysical writing efforts. Before equating
copyingwithplagiarism, readers are also reminded thatmany (if perhapsmost)
Mamluk-erawriters produced texts as compilations of works that hadpreceded
them, and, as Bauden astutely notes, plagiarism is a strong word that was prob-
ably only levelled in cases where a writer stole the work of a contemporary or
tried to pass off a large amount of work he copied from another as entirely his
own.6 Al-Maqrīzī’s textual appropriations in both al-Ḫiṭaṭ and theMaqāṣid al-
saniyyah stray into such territory of sariqah (plagiarism), but we can avow that
the Luṣūṣ does not: al-Maqrīzī devised his list of ten thieves himself and it was
a fundamentally creative act to include the topic in a history book.
Moreover, al-Maqrīzī does identify his sources in parts of the Luṣūṣ. In a

few cases, he cites the name of the precise book from which he copied and/or
the name of its author: e.g. the dictionaries he consulted to define the word
liṣṣ/thief (§§2.1.1–3), the Kitāb al-Maṣāyid and al-Qāḍī l-Muʿāfá l-Nahrawānī
for tales about ʿAmr of the Dog (§2.2.9), al-Marzubānī (presumably his now
partly-lost biography of poets, Muʿǧam al-šuʿarāʾ) for an opinion about al-
Šanfará (§2.4.8), and al-Qālī in the anecdote about al-Uḥaymir (§2.9.2). More
frequently still, al-Maqrīzī cites the names of third/ninth century authorities
on poetry and Arabian history such as Ibn al-Kalbī, Abū ʿUbaydah, al-Ḫalīl b.
Aḥmad, Abū Ḥātim al-Siǧistānī and Ibn al-Aʿrābī as sources of opinions and
stories about the outlaws, but when citing them, al-Maqrīzī usually does not
identify the actual book from which he copied. By al-Maqrīzī’s day, very few
books written by those early Arabic literary luminaries survived, and their

4 Amitai (2003): 117–118.
5 Käs (2015): 31.
6 Bauden (2010): 192–194.



124 chapter 6

views and opinions circulated in compilations: by omittingmention of the text
fromwhich he derived the stories, al-Maqrīzī’smethod thus cut out themiddle-
men scholarly writers of the medieval period, but this was not an uncommon
practice amongst Mamluk-era writers.
Whilst al-Maqrīzī does cite his sources regularly in the first two sections of

the Luṣūṣ, in the course of narrating the third section (on Taʾabbaṭa Šarran), he
begins to weary of identifying sources, and thenceforth he seldom afterwards
names the books from which he copied his stories, and rarely even mentions
the ancient authorities from which his material originated. One might then
begin to think that the latter two-thirds of the Luṣūṣ do constitute more bla-
tant plagiarism, yet this would be unduly harsh: as Bauden notes (inspired by
the views of Charles Nodier), Mamluk authors tended not to levy charges of
plagiarism in cases of copying from old texts—“old books were considered a
common heritage and as such could be plundered without paying one’s debts
towards their authors.”7 Perhaps al-Maqrīzī omitted the names of sources in the
later chapters as part of his time-saving approach to produce the fair copy of
al-Ḫabar as quickly as possible, andwhatever his reasons for failing to acknowl-
edge his sources throughout al-Luṣūṣ, my sense is that his approach approxi-
mates the norms of Mamluk copyist practice.
We can thus leave plagiarism aside, but this does not entail that we must

automatically acclaim al-Maqrīzī for great creativity and expertise in executing
al-Luṣūṣ. Notwithstanding the novelty of his topic, some of the shortcomings
we have discussed in the narrative structure and the coherence of the chapter
can be attributed to the pitfalls inherent in al-Maqrīzī’s methods of verbatim
copying from earlier, disparate books, and al-Maqrīzī’s sub-expert training in
the field of poetry alsomanifests itself when his text is read against the sources
fromwhich he compiled it. As the following sections will explore, the appraisal
of al-Maqrīzī’s use of sources is torn between two poles: on the one hand, he
was not always careful in copying, his acknowledgement of sources was irregu-
lar, and he produced the bulk of the chapter via only a limited array of material
which he précised nearly verbatim, and so the book is hardly a groundbreak-
ing synthesis of outlaw material. But, on the other hand, in parts of the text
al-Maqrīzī does acknowledge sources and compiles anecdotes from a signif-
icantly wider corpus with commendable attention to detail, even regarding
poetic material. These sections, though a minority of the overall text, betray a
more proficient writer at work, and thus, as has been the case throughout this
study, we are left with ambivalent impressions of al-Maqrīzī’s efforts. There is

7 Bauden (2010): 198.
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evidence of considerable work which was ultimately undermined by the exi-
gencies of time, and in sum, the text (with its imperfections, haste and poor
copying all in) is, all considered, interesting, and it ought not be dismissed out
of hand as inferior scholarship.

6.1 Dictionaries and the List of ‘Arab Thieves’

To begin his chapter on the ‘Arab Thieves’, al-Maqrīzī sensibly sought the
dictionary definition of liṣṣ, and cited (with express acknowledgement) both
Ibn Sīdah’s al-Muḥkam and al-Ǧawharī’s al-Ṣiḥāḥ, both popular pre-modern
lexicons by prominent philologists. This appears to be a preferred method
of al-Maqrīzī, as he also begins the section on the ‘Arab Hussies’ (§1b.1-2)
with the same two dictionaries for their definition of mufāḥašāt (‘hussies’, lit.
uncouth/vulgar acts). If we compare this approachwith another of al-Maqrīzī’s
works, we find that he cited the same two lexicons in his al-Ḫiṭaṭ, using themon
five occasions to define some significantwords,miṣr (Egypt, or ‘garrison town’),
māristān (hospital), maks (tax) and qalʿah (citadel),8 and elsewhere to con-
firm the ‘correct’ vowelling of the name ‘Ǧa̱wwāniyyah’ (and not, as al-Maqrīzī
notes, the popular pronunciation ‘Ǧu̱wwaniyyah’).9 Five citations across the
massive work of al-Ḫiṭaṭ are a truly miniscule sample, and it does indicate
that philological considerations were not al-Maqrīzī’s primary preoccupation,
but he nonetheless was aware of the important lexicons available and recog-
nised their utility. As an aside, it is interesting that al-Ǧawharī and Ibn Sīdah’s
works seem to have been al-Maqrīzī’s two favourite dictionaries: the sections
of al-Ḫabar ‘al-bašar edited in this volume and al-Ḫiṭaṭ do not contain express
citation of IbnManẓūr’s Lisān al-ʿArab, an EgyptianMamluk-era lexiconwhich
Arabic readers today consider highly authoritative.10

8 Al-Maqrīzī, al-Ḫiṭaṭ, 1:56, 3:404, 640, 4:690. He cites al-Ǧawharī formiṣr andmāristān, and
Ibn Sīdah formaks and qalʿah.

9 Al-Maqrīzī, al-Ḫiṭaṭ, 4:38.
10 In a study of correspondence between al-Maqrīzī and al-Qalqašandī, Frédéric Bauden

makes the case that al-Maqrīzī copied a definition from Ibn Manẓūr’s Lisān al-ʿArab,
without citing Ibn Manẓūr expressly (Bauden (2017): 205, 218–219). Ibn Manẓūr, on his
part, produced his dictionary from copying older lexicons, and the case Bauden cites
(the root r–s–m) is one of the examples where Ibn Manẓūr’s definition tracks Ibn Sīdah’s
al-Muḥkam’s definition in order and verbatim, without citing Ibn Sīdah (compare Lisān
al-ʿArab, 12:241 with al-Muḥkam, 8:493–494). Al-Maqrīzī’s definition for r–s–m at the out-
set of his letter tracks al-Muḥkam (with the omission of much of the poetry, which seems
to be his method, as explored further in this Chapter), and al-Maqrīzī’s definition para-
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From the evidence of the holograph, it appears that al-Maqrīzī also had
access to a copy of the much earlier (and still extant) Arabic lexicon, al-ʿAyn
by al-Ḫalīl b. Aḥmad (d. 175/791), as he refers to al-Ḫalīl by name in two of his
marginal glosses on poetry, indicating that he consulted al-Ayn to identify the
meanings of difficult words (see §§2.3.17, 2.8.1).11 Al-Maqrīzī also used ḥadīṯ
handbooks on rare vocabulary to help his interpretation of poetry: he does
not cite them by name, but one of his marginal notes in §2.3.13 on the phrase
yā ʿīd tracks verbatim the discussion of the phrase in al-Saraqusṭī’s al-Dalāʾil fī
ġarīb al-ḥadīṯ, and likewise he tracks Ibn Qutaybah’s Ġarīb al-ḥadīṯ extremely
closely (though also unacknowledged) in §§2.3.23 and 2.4.6. This is instructive,
because al-Maqrīzīwas aḥadīṯ scholar by training, and it seems thatwhengrap-
pling with difficult phrases in poetry, he opted to fall back into familiar ground,
using a ḥadīṯ specialists’ lexicon at least on these occasions.12 As for the rest
of the marginal glosses of rare words in the holograph, most are too concise to
determine other lexicons consulted, but it is noteworthy that he does not cite
al-Ǧawharī, and only identifies Ibn Sīdah by name once in his marginalia. His
choice to give those two lexicons pride of place in the opening section of the
Luṣūṣ indicates he considered them authoritative, but whether he used both
for quick reference in interpreting difficult poetic vocabulary is unclear.
Having defined the word liṣṣ, al-Maqrīzī next enumerates the ‘Arab Thieves’

at §2.1.4, and herein the absence of an agreed definitive list of the pre-Islamic
luṣūṣ elsewhere in Arabic literature prompts the main question of how al-
Maqrīzī devised his own list here. We noted in Chapter 5.1, above, that al-
Maqrīzī did not possess one operative definition of ‘thief ’ that could enable
him to establish a definitive group of characters, and the generic definitions
of ‘thief ’ he adduced in §§2.1.1–3 were also insufficient to narrow the crite-

graph also closes with the last parts of al-Muḥkam, without following on with the further
informationwhich IbnManẓūr added into his Lisān from another sources. Sincewe know
that al-Maqrīzī made repeated recourse to Ibn Sīdah elsewhere, he may have copied al-
Muḥkam directly, not indirectly via IbnManẓūr. It is nonetheless difficult to imagine that
al-Maqrīzī did not knowof IbnManẓūr’s famouswork, and one suspects that further anal-
ysis may find more examples where al-Maqrīzī copied from Lisān al-ʿArab.

11 It is possible that he deduced al-Ḫalīl’s opinions from later dictionaries that incorporated
al-ʿAyn, but this is far from certain: Ibn Manẓūr incorporated al-ʿAyn in his Lisān al-ʿArab,
but ascribed the earlier dictionary to its redactor Layṯ b. Muẓaffar, not al-Ḫalīl, and hence
if al-Maqrīzī copied from IbnManẓūr, hewouldnot likely have identified al-Ḫalīl by name.
Also, Ibn Sīdah does not tend to quote al-Ḫalīl by name in al-Muḥkam (he identifies early
grammarians such as Sībawayh, al-Liḥyānī and Ṯaʿlab more frequently), so it is probable,
but not certain, that al-Maqrīzī had a copy of al-ʿAyn itself.

12 In al-Ḫiṭaṭ, al-Maqrīzī followed a similar approach, as he made several citations from Ibn
Qutaybah’s Ġarīb al-ḥaḏīṯ: 1:59, 133, 167, 2:31, 3:409.
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ria. Faced then without a solid basis to generate a list of ‘Arab Thieves’, al-
Maqrīzī’s solution was to adapt a statement from one of the undisputed clas-
sics of Arabic literature, al-Iṣfahānī’s Kitāb al-Aġānī. We noted in Chapter 3.2
that al-Aġānī contains the largest quantity of outlaw lore, and it contains one
of the earliest attempts to group and define pre-Islamic characters under the
label ‘desperado’ (ṣaʿālīk), identifying five figures: al-Sulayk b. al-Sulakah, al-
Šanfará, Taʾabbaṭa Šarrān, ʿAmr b. Barrāq andNufayl b. Barrāqah.13 Al-Maqrīzī’s
list in §2.1.4 copies al-Aġānī ’s statement and adds the names of three more,
ʿAmr of the Dog, al-Muntašir and Awfá b. Maṭar al-Māzinī (the latter two we
have encountered elsewhere as members of the ‘Runners’ and the ‘Ravens’),
but whatmakes it nearly certain that al-Maqrīzī copied al-Aġānī ’s statement to
start is al-Maqrīzī’s inclusion of the name ‘Nufayl b. Barrāqah’. No other source
of which I am aware contains a biography of this figure as an outlaw, and even
al-Aġānī omits the biography: al-Iṣfahānī only mentions his name once in that
list of ṣaʿālīk. Thus, al-Maqrīzī could not have known that Nufayl was an outlaw
fromany source other than al-Aġānī, and he saw fit to copy the list directly from
al-Aġānī, evidently without double-checking whether a biography for Nufayl
actually existed at all. The list in §2.1.4 is therefore a composite of al-Aġānī and
al-Maqrīzī’s own composition, but it is somewhat curious, inasmuch as it leaves
out the names of three of the outlaws whom al-Maqrīzī includes in his chapter,
yet includes the superfluous mention of Nufayl. This appears to be an initial
sign that the work was yet incomplete as al-Maqrīzī began the fair copy, as it is
suggestive that he had not settled on the identities of all the figures he would
include, and he left his options open.

6.2 Al-Maqrīzī’s Sources: Overview

Al-Maqrīzī’s copying (uncredited) of al-Aġānī ’s list of outlaws as the basic tem-
plate to begin his biographies sets the tone for the Luṣūṣ in general: a cross-
referencing of al-Maqrīzī’s tales reveal that al-Aġānī was his primary reference
(though scarcely acknowledged expressly) for the bulk of the chapter’s anec-
dotes and poetry. But given the scattered nature of ‘Arab Thieves’ narratives
acrossArabic literature, al-Maqrīzī couldnot rely onone source alone for all ten
of his selected thieves, and whilst his debt to al-Aġānī was great, al-Aġānī lacks
biographies for the latter half of al-Maqrīzī’s thief list.14 Al-Maqrīzī drew those
biographies from different sources, and the sum makes the Luṣūṣ a pastiche

13 Al-Iṣfahānī, al-Aġānī, 20:389.
14 Al-Aġānī does not have biographical entries for five of the last six thieves in al-Maqrīzī’s
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that resists easy cross-referencing. In preparing theArabic edition,we searched
for al-Maqrīzī’s sources in the earlier works narrating Arabian outlaw lore, and
because al-Maqrīzī mentions his sources with some regularity in the first two
sections of al-Luṣūṣ (and on occasion thereafter), the search was guided to
consult those named texts first. Almost all the anecdotes which al-Maqrīzī nar-
rated can be found in earlier sources: even the unacknowledgedmajority in the
last eight sections of his chapter appear verbatim in the books he had named
earlier. In a few instances (particularly for poetry), cross-referencing revealed
that al-Maqrīzī also used sources of which hemakes no acknowledgement, but
such cases are relatively limited, and with only rare exception, we can iden-
tify eachanecdote’s sourcewith considerable certainty.Detailed identifications
of the sources, and citations of other versions of the stories in early litera-
ture are recorded in the Arabic apparatus criticus of the edition. For ease of
reference, Table 5 lists the sources that could be identified for each thief ’s biog-
raphy (whether al-Maqrīzī acknowledged them or not); significant aspects of
theways inwhich al-Maqrīzī used his sourceswill be discussed inwhat follows.
The first observation derivable from the overview of al-Maqrīzī’s sources

is that whilst he consulted an array of works, the great majority of mate-
rial is drawn from just three: al-Iṣfahānī’s al-Aġānī (quantitatively the most
cited), al-Mubarrad’s al-Kāmil and al-Amālī and Ḏayl al-Amālī of al-Qālī. The
prominence of these three texts written between the late-third/ninth to mid-
fourth/tenth centuries is instructive, since they constituted the most estab-
lished, basic, essential and the most cited works of adab in the pre-modern
period.15 They would have been an obvious point of reference, and the fact
that al-Maqrīzī principally relied on their material indicates that his primary
recoursewas not to the specialist works on poetry (wheremorematerial on the
luṣūṣ canbe found, though it is scattered), but insteadhe sufficedwith the basic

Luṣūṣ, andwhile it doesnarrate a story for ʿAmrb. Barrāq (al-Maqrīzī’sThief #7), al-Maqrīzī
does not refer to al-Aġānī ’s narrative in his version of Ibn Barrāqah’s biography: he copied
it instead from al-Qālī’s al-Amālī, which can be demonstrated since al-Maqrīzī’s narrative
not only follows the version in al-Amālī verbatim, but even his marginal notes copy ver-
batim the philological commentaries al-Qālī made in his al-Amālī.

15 Readers of pre-modern literaturewill know these texts as ubiquitous:al-Aġānīwas contin-
uously copied and also abridged (two abridgments, one Ayyubid-era (al-Ḥamawī) and the
other Mamluk-era (IbnManẓūr) are extant), and al-Qālī’s al-Amālī was also expanded via
a celebrated commentary of al-Bakrī, Simṭ al-laʾālī. The modest Ayyubid-era Ašrafiyyah
Library had two (and likely 3) of al-Mubarrad’s al-Kāmil (Hirschler (2016): numbers 88,
1534, 1545); it curiously may not have the full text of al-Iṣfahānī’s al-Aġānī, but it had parts
thereof and one of the abridgements (Hirschler (2016): numbers 114, 191 (?), 1504, 1067);
and it only had one part of al-Qālī’s al-Amālī (Hirschler (2016): number 1422).
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‘classics’, thereby underlining his studious but not entirely expert approach to
finding material germane to the chapter on outlawry. Textual indicators in al-
Ḫiṭaṭ indicate that hewas already familiarwith those classicworks before start-
ing al-Ḫabar ʿan al-bašar, as al-Maqrīzī in his al-Ḫiṭaṭ cites from both al-Aġānī
and al-Amālī twice each for poetry, an anecdote and a philological matter.16
Four citations across the gigantic Ḫiṭaṭ is rather sparse, but nonetheless, al-
Maqrīzī’s ability to pluck anecdotes from al-Aġānī and al-Amālī indicates a fair
working knowledge of non-historiographical texts, and that he had sufficient
background to at least begin the transfer of outlaw tales from adab into histo-
riography.17

table 5 The Luṣūṣ and their sources. A text written in bold indicates it was al-Maqrīzī’s
principal source for the biography.

Thief Texts mentioned by al-Maqrīzī Texts copied, but not credited

ʿAmr of the Dog – Ibn al-Kalbī, al-Ǧāmiʿ (§2.2.1)
– al-Iṣfahānī, al-Aġānī (§§2.2.1, 2.2.4)
– Kušāǧim, Kitāb al-Maṣāyid wa-l-maṭārid
(§2.2.3)
– al-Qāḍī l-Muʿāfá l-Nahrawānī, al-Ǧalīs
al-ṣāliḥ (§2.2.9)
(curiously, al-Maqrīzī’s §2.2.9 is ascribed
to al-Nahrawānī, but the text is somewhat
closer to the extant version of Kušāǧim,
whom al-Maqrīzī cites in §2.2.3, but not
for 2.2.9).

– al-Iṣfahānī, al-Aġānī
(al-Maqrīzī copies §2.2.5 from al-Iṣfahānī,
but only cites the early authorities for the
story, not al-Aġānī from which he copied
the text)
– al-Sukkarī, Šarḥ Ašʿār al-Huḏaliyyīn
(primarily for poetry in §§2.2.6, 2.2.7)

Taʾabbaṭa Šarran – al-Iṣfahānī, al-Aġānī
– al-Marzūqī, Šarḥ al-Ḥamāsah
(for §2.3.22, 24–26 only)
– Ibn Qutaybah, al-Šiʿr wa-l-šuʿarāʾ (per-
haps for the prose of §2.3.22)

al-Šanfará – al-Marzubānī,Muʿǧam al-šuʿarāʾ (?)
(§2.4.8)

– al-Iṣfahānī, al-Aġānī
–Ibn Qutaybah, Ġarīb al-ḥadīṯ (likely for
line of poetry and marginal gloss, §2.4.6)

16 Al-Maqrīzī, al-Ḫiṭaṭ, 1:401, 2:345, 3:458, 515.
17 For indications of other adab authorities al-Maqrīzī cited in al-Ḫiṭaṭ, see Chapter 5, note

39.
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Table 5 The Luṣūṣ and their sources (cont.)

Thief Texts mentioned by al-Maqrīzī Texts copied, but not credited

al-Sulayk b. al-
Sulakah

– al-Ǧāḥiẓ, al-Ḥayawān (§2.5.13)
(al-Maqrīzī does not cite the book’s title,
but names al-Ǧāḥiẓ, and the quotation
tracks al-Ḥayawān verbatim)
– Ibn Qutaybah, al-Šiʿr wa-l-šuʿarāʾ
(§2.5.15)
(al-Maqrīzī does not cite the book’s title,
but names Ibn Qutaybah)

– al-Iṣfahānī, al-Aġānī
– al-Mubarrad, al-Kāmil (§2.5.1, §2.5.7)
– Ibn al-Aʿrābī, Asmāʾ ḫayl al-ʿArab
(§2.5.8?). Part of his poem ascribed to
al-Sulayk is in Ibn a-Kalbī’s Ansāb al-ḫayl,
but the only extant source which has the
full poem is Ibn al-Aʿrābī’s. Al-Maqrīzī cites
Ibn al-Aʿrābī by name twice elsewhere
(§§2.3.2, 2.4.2), but it is unclear whether
he had access to the book on horses, or
whether his version of Ibn al-Kalbī’s text
was more complete than the present
extant edition, or, which I consider more
likely, al-Maqrīzī’s copy of al-Mubarrad’s
al-Kāmil included this poem in addition to
the similar-themed poem in §2.5.7.

al-Muntašir al-
Bāhilī

– al-Mubarrad, al-Kāmil

Awfá b. Maṭar
al-Māzinī

– al-Qālī, al-Amālī

ʿAmr b. Barrāqah – al-Qālī, al-Amālī

al-Uḥaymir – al-Qālī, al-Amālī (§2.9.2)

Niẓām – al-Qāḍī l-Muʿāfá l-Nahrawānī, al-Ǧalīs
al-ṣāliḥ
(al-Maqrīzī ascribes the stories of Niẓām
to the third/ninth century Ibn al-Kalbī
without mentioning al-Nahrawānī’s
al-Ǧalīs. Al-Maqrīzī’s text copies al-
Nahrawānī’s version verbatim)

Yazīd b. al-Ṣaqīl – al-Mubarrad, al-Kāmil
(al-Maqrīzī mentions al-Mubarrad at the
end of the section as source for a lexical
explanation of one of the difficult words
in a poem; he does not indicate that the
entire biography was in fact copied from
al-Kāmil verbatim)
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The structure of al-Maqrīzī’s chapter on ‘Arab Thieves’ which flows from
his introductory statement in §2.1.4 further suggests that it was his reading
of al-Aġānī that sparked his undertaking of the project. Not only does his list
of thieves build from al-Aġānī, but al-Maqrīzī’s biographies for the first four
‘Arab Thieves’ (ʿAmr of the Dog, Taʾabbaṭa Šarran, al-Šanfará and al-Sulayk b.
al-Sulakah), which constitute about 75%of the Luṣūṣ chapter, drawprincipally
from al-Aġānī. The biographies of these figures are contained within relatively
close proximity of each other in al-Aġānī too: Abū l-Faraǧ explicitly intended
to narrate the stories of al-Sulayk, Taʾabbaṭa Šarran, and al-Šanfará together,
and he inserted ʿAmr of the Dog shortly afterwards in his manuscript, and
thus al-Maqrīzī appears to have alighted on al-Iṣfahānī’s list of the ‘desperados’
in vol. 20. p. 389 of al-Aġānī ’s modern edition, and then flipped through the
book from that point onwards, finding the first four characters to begin pop-
ulating his own chapter. Al-Maqrīzī did not copy them in the same order as
they appear in al-Aġānī (al-Maqrīzī narrates ʿAmr of the Dog first, whereas al-
Iṣfahānī placed him after the other three), but I suspect that al-Maqrīzī began
by copying from al-Iṣfahānī’s list because al-Maqrīzī does not include any of
the ‘desperados’mentioned in earlier volumes of al-Aġānī.Wenoted above that
despite al-Iṣfahānī’s promise to list all the ‘desperados’ together, he had already
narrated biographies for several such characters in previous volumes, includ-
ing Ḥāǧiẓ b. ʿAwf whose characteristics manifestly mirror those of al-Sulayk,
Taʾbbaṭa Šarran et al., and al-Maqrīzī’s Luṣūṣ does not include the figures men-
tioned in earlier parts of al-Aġānī. It therefore seems that al-Maqrīzī knew
about the concentration of ‘desperados’ in the latter stages of al-Aġānī, but did
not have time (or the inclination), or did not remember from an earlier reading
that there were other ‘desperados’ awaiting his searches in earlier volumes. He
thus began from the group in the latter part of al-Aġānī, and upon exhausting
them, al-Maqrīzī turned to his next sources of al-Kāmil and al-Amālī to further
populate his chapter.
Whilst al-Maqrīzī appears to have failed an exhaustive survey of al-Aġānī,

more credit is due for his searches in al-Mubarrad’s al-Kāmil and al-Qālī’s al-
Amālī. In the main, both are idiosyncratic philological texts with long diver-
sions and a lack of one narrative thread holding their contents together. As
such, neither text narrates its outlaw material in one place, nor do they dwell
on articulating one definition of outlawry, rather, anecdotes about characters
whom al-Maqrīzī classified as luṣūṣ are scattered. In order to find the material
in an erawhenmanuscripts lacked detailed indices, al-Maqrīzī had no recourse
but to read the entirety of bothbooks to find the relevant scraps of outlawmate-
rial, and he seems to have extracted the suitable material both offer: outside of
references to Taʾabbaṭa Šarran, for whom al-Maqrīzī copied sufficiently exten-
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sive material from al-Aġānī, my reading of al-Kāmil and al-Amālī did not find
obviously appropriate tales which al-Maqrīzī missed. Logic dictates, therefore,
that al-Maqrīzī made a thorough search or was at least quite familiar with both
of these literary texts, to his considerable credit.
Having established themain sources fromwhich al-Maqrīzīworked,we shall

next like to know how he arranged their contents into the biographies of his
ten chosen ‘Arab Thieves’. From the list of sources in Table 5, it seems that
al-Maqrīzī began writing the chapter with the good intention to make a thor-
ough job of the matter, as the first biography (ʿAmr of the Dog) is constructed
from an array of different types of sources. Al-Maqrīzī does not rely entirely
on al-Aġānī ’s narrative, and whilst he copies the main story of ʿAmr’s biogra-
phy from al-Aġānī, he precedes it with the fruits of a wider survey of literary
texts that includes a niche text on hunting and game by Kušāǧim and the ram-
bling adab storytelling/philological text by al-Qāḍī l-Muʿāfá, and he derives the
alternative story of ʿAmr’s death that closes the chapter (§2.2.9) from a pas-
tiche of those two books as well.18 In this respect, ʿAmr’s biography is unique in
the Luṣūṣ al-ʿArab on account of its thorough combination of various sources
copied and reorganised by al-Maqrīzī. The following chapters, however, turn
towards amono-sourcebasis, bywhich al-Maqrīzī appears tohave sufficedwith
copying directly fromone textwith only limited recourse to others. The process
begins in the biography of Taʾabbaṭa Šarran (§2.3): al-Maqrīzī tracks al-Aġānī ’s
biography of Taʾabbaṭa Šarran with almost no deviation (to be considered in
detail presently), although he does supplement al-Aġānī ’s stories with a small
amount of extramaterial bundled at the end. Al-Šanfará’s biography (§2.4) and
al-Sulayk’s (§2.5) also follow the order of anecdotes in al-Aġānī, clearly it was
al-Maqrīzī’s main source for both, though his selections severely abridge al-
Aġānī ’s anecdotes. Whilst his sequential copying from al-Aġānī indicates the
primacy of that text in shaping al-Maqrīzī’s chapter, his biography of al-Sulayk
does also incorporate references to the outlaw from al-Mubarrad’s al-Kāmil.
The citations from al-Mubarrad again indicate al-Maqrīzī’s familiarity with al-
Kāmil, as its al-Sulayk stories are not narrated consecutively.19 For reasons that
are unclear, al-Maqrīzī intersperses his clippings from al-Kāmil intermittently
within the main narrative copied from al-Aġānī.

18 He claims in §2.2.9 that he copied the story from al-Qāḍī l-Muʿāfá’s al-Ǧalīs al-ṣāliḥ, but
his rendering of the story is a little closer to that in the extant version of Kušāǧim’s
Kitāb al-Maṣāyid wa-l-maṭārid. If the modern extant versions of both books resemble the
manuscripts which al-Maqrīzī consulted, a comparison of the three versions of the story
suggests that al-Maqrīzī merged elements of both earlier accounts into one.

19 Al-Mubarrad, al-Kāmil, 2:643–644, 738–739, 970.
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As for the biographies of the last five of al-Maqrīzī’s ten thieves, they are
manifestly the result of copying from one source alone, without additions
from other texts. In the case of ʿAmr b. Barrāq, this is telling, since al-Aġānī
contains a biography of the outlaw and scatters information about his adven-
tures in other sections, but al-Maqrīzī gives no indication that he consulted
al-Aġānī, and the anecdote he chose (§2.8.1) is entirely lifted from al-Amālī,
without any subsequent expansions.20 Likewise, al-Maqrīzī indicates (§2.5.15)
his familiarity with Ibn Qutaybah’s account of al-Sulayk’s death in al-Šiʿr wa-
l-šuʿarāʾ, yet al-Maqrīzī does not incorporate Ibn Qutaybah’s biography of al-
Uḥaymir into the ‘Arab Thieves’.21 For Awfá b. Maṭar, al-Maqrīzī only provides
one anecdote, and this appears to be because he only used al-Qālī’s al-Amālī
as a source, and al-Amālī has just the one story. Al-Amālī is not a compendium
about thieves, however, so its omission of further tales is understandable, but
for a dedicated thief biography, the end result is lacking, and more thorough
digging would have been beneficial: if al-Maqrīzī had done so, he might then
have alighted on the very appropriate death story for Awfá preserved today
in Abū ʿUbaydah’s al-Dībāǧ.22 Al-Maqrīzī also left a substantial blank of five
lines under al-Uḥaymir’s name in the holograph (f. 13a), suggestive that he was
aware, or at least needed further information: perhaps this was intended to
be filled from Ibn Qutaybah, but it never transpired. Al-Maqrīzī was either
unaware or ran out of time: in both senses, the latter biographies in the ‘Arab
Thieves’ are more cursory efforts hastily constructed from consulting only one
source.
The sumof al-Maqrīzī’s copying yields awork that begins as polyphonic, and

then narrows to direct copying from single sources towards the end: a function
of the circumstances of the manuscript’s rushed execution. Al-Maqrīzī may
have had fuller notes (or hoped to make fuller notes) on all the outlaws, but
given the constraints of time, he spent increasingly less attention to elaborat-
ing his narrative as he progressed through his list of outlaws.
The effects of directly copying anecdotes for most of the biographies have

negative consequences inasmuch as al-Maqrīzī suffices with inserting ready-
madematerialwholesalewith limited regard to reorganising the anecdotes into
his ownnarrative or augmenting themainnarrativewith substantial expansion
to assist characterisation, or even scholarly completeness. The text thus cannot
be considered encyclopaedic, and its coherence falls away as a unit which we

20 Al-Maqrīzī’s construction of ʿAmr b. Barrāqah’s biography is considered in more detail in
Chapter 6.3.

21 Ibn Qutaybah, al-Šiʿr wa-l-sŭʿarāʾ, 2:774–775.
22 Abū ʿUbaydah, al-Dībāğ 40
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can analyse too, since al-Maqrīzīmade only very limited editorial interventions
in the arrangement and selection of text after the opening chapter on ʿAmr of
the Dog. To invoke a modern analogy, al-Maqrīzī’s work devolves to a blunt
operation of cutting and pasting texts from disparate sources, and because
al-Maqrīzī expended such limited editorial effort with the material, we are
confronted with a scattering of anecdotes, each with their distinct discourses
which are not harmonised. If the larger volume of texts which al-Maqrīzī syn-
thesized for the biography of ʿAmr of the Dog better reflects his initial inten-
tions for the chapter, then the constraints of time which presumably caused
al-Maqrīzī to rush the final sections have robbed us of what could have been a
more completework on outlaws, but as it stands, we have a collection of outlaw
names and anecdotes derived from a survey of three classic sources of Ara-
bic literature. The text represents an important step towards integrating poetic
outlaw figures into historiography, but the extant form of the chapter presents
al-Maqrīzī as a rather crude transmitter of material in themain, and to illustrate
and substantiate this opinion, we shall analyse four representative sections of
the ‘Arab Thieves’ that visit al-Maqrīzī’s copying of prose, poetry, his manage-
ment of multiple sources, and his arrangement of material.

6.3 Al-Maqrīzī’s Copying Style: Case Studies

To illustrate what is intended by the impression of al-Maqrīzī as a ‘crude’ nar-
rator of material, consider one of the later biographies—ʿAmr b. Barrāqah—
which al-Maqrīzī copied from al-Qālī’s al-Amālī. The prose text of each version
are compared in Table 6, opposite.
The selection is typical of al-Maqrīzī’s copying style across the last eight

biographies in the Luṣūṣ. Al-Maqrīzī clearly derived the story from al-Amālī
as his text is almost a verbatim copy, though he omitted to attribute it to al-
Qālī, and, in the same vein he discarded al-Qālī’s isnād and reference to the
story’s source (Ibn al-Kalbī). As noted above, this approach was not unusual
amongst Mamluk copyists, and since the same story is reported in other pre-
modern Arabic sources, al-Maqrīzī could have copied it from elsewhere,23
but we can be quite certain that al-Maqrīzī used al-Qālī’s text as his source
on three grounds. First he refers to al-Qālī in both the section on the ‘Arab
Hussies’ in al-Ḫabar that precedes the Luṣūṣ where al-Maqrīzī copies verba-

23 The same story is narrated in al-Iṣfahānī, al-Aġānī, 21:182–183 where it is ascribed to al-
Mufaḍḍal, not Ibn al-Kalbī.
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table 6 ʿAmr b. Barrāqah: al-Maqrīzī and his source compared

Amālī l-Qālī
Abū ʿAlī l-Qālī (2:121–122)

Luṣūṣ al-ʿArab
Al-Maqrīzī (§2.8.1)

ريعسنبنكسلاانثدحلاقهّٰللاهمحرركبوبأانثدح

لجرراغأ:لاقيبلكلانبانعدابعنبدمحمنع

ةقارَبنبورمعلبإىلعميْرَحهللاقيهمسادارمنم

ىملسَورمعىتأف.اهببهذفهللٍيخَوينادمهلا

.نوردصياوناكاهيأرنعومهديستنبتناكو

هليخوهلبإىلعراغأيدارملااميرحنإاهربخأف

ضْيِرحْإِلاكقَِفَشلاوضِْيِمَولاوِوفَْخلاو”:تلاقف

وُْذزْيِزَمدّيسَِزْيِـحلاعُْيِنَملاًمْيرَحنإضِْيضَِحلاوِةّلُقلاو

ُحلاىَرأَينأَرْيَغزْيِرَحلٍِقْعَم ةَئيِطَبٍةَرْثَعِبُهْنِمُرِفظَْتسََةَم

لكقاتسافورمعراغأف“.عْكَْنَتالورِْغأَفةَرْبَـجلا

درينأورمعىلإبلطيكلذدعبميرَحهاتأوهلءيش

…ورمعلاقوميرحعجروعنتماف.هنمذخأامضعب

نبورمعلبإىلعميِْزَحهمسادارمنملجرراغأو

تناكوىملسَورمعىتأف.اهببهذفهللٍيخَوةقارَب

اهربخأف.نوردصياوناكاهيأرنعومهديستنب

ضْيِرحْإِلاكقَِفَشلاوضِْيِمَولاوِوفَْخلاو”:تلاقف

وُْذزْيِزَمدّيسَِزْيِـحلاعُْيِنَملاًمْيِزَحنإضِْيضَِحلاوِةّلُقلاو

ُحلاىَرأَينأَرْيَغزْيِرَحلٍِقْعَم ةَئيِطَبٍةَرْثَعِبُهْنِمُرِفظَْتسََةَم

لكقاتسافورمعراغأف“.عْكَْنَتالورِْغأَفةَرْبَـجلا

لاقوىبأف.ذخأامدرينأبلطيميِزَحهاتأوءيش

…ورمع

Red = text not copied by al-Maqrīzī
Bold = incorrectly copied by al-Maqrīzī

Bold = additions/changes by al-Maqrīzī

tim from al-Amālī, and he also does credit al-Qālī as the source for the anec-
dote in the next biography of the Luṣūṣ on al-Uḥaymir (§2.9.2): by his own
admission, therefore, he was using al-Qālī’s text in preparing this volume of
al-Ḫabar. Second, the version of the same story in al-Aġānī renders ʿAmr’s
name as Ibn Barrāq,24 andwhere al-Maqrīzī copied stories about ʿAmr’s adven-
tures with Taʾabbaṭa Šarran from al-Aġānī, he rendered the name Barrāq too,25
however here he has Barrāqah, which is the particular form adopted by al-
Qālī. Third, and most significant, al-Qālī’s al-Amālī includes detailed expla-
nation of the difficult vocabulary in both Salmá’s rhymed-prose (saǧʿ) advice

24 Al-Iṣfahānī, al-Aġānī, 21:182, this is also the form in themanuscript tradition fromal-Aġānī,
as evidenced in al-Ḥamawī, Taǧrīd al-Aġānī, 2.3:2220.

25 See §§2.1.4, 2.3.12, 2.3.13.



136 chapter 6

to ʿAmr and ʿAmr’s poem which follows the above prose anecdote, and these
precise glossed terms and the exact wordings of al-Qālī’s explanations appear
verbatim in al-Maqrīzī’s marginal notes (though also without acknowledge-
ment).
In terms of the physical act of copying, the comparison reveals how al-

Maqrīzī made slight amendments to abridge the text, evidenced by the extra
words at the outset of al-Qālī’s version and in its middle; but the rhymed-prose
of Salmá, one of the key parts of the text of interest to philologists, is copied
exactly by al-Maqrīzī, and he fully vocalised it too. This indicateswork of a good
copyist who recognises the culturally important parts of the text he copies, and
whose intention is to help readers with the difficult vocabulary and to ensure
that subsequent copyists have a reliablemodel to transmit into their works. Al-
Maqrīzī does slip in writing the name of ʿAmr’s foe, however. The difference
between al-Amālī ’s ‘Ḥarīm’ and al-Maqrīzī’s ‘Ḥazīm’ is the matter of only one
dot, and it is an easymistake for a copyist tomake especially becausemedieval
texts were often un-pointed. I have found other versions of the name, includ-
ing ‘Ḫuzaym’ in the Taǧrīd al-Aġānī,26 but most adab texts, such as al-Aġānī
itself and Simṭ al-laʾālī, Abū ʿUbayd al-Bakrīʾs celebrated commentary on al-
Qālī’s al-Amālī, are consistent with ‘Ḥarīm’, and al-Bakrī specifically mentions
that those who write Ḥazīm “with a ‘z’ make a copyists’ mistake in marking
diacritical points (ṣaḥḥafa),” on the basis that “the name Ḥazīm does not exist
amongst theArabs,with only twoexceptions.”27Al-Bakrī’s discussion is instruc-
tive: copyists were evidently making amistake in rendering the name with a ‘z’
and not the correct ‘r’, and whilst the issue is niche, specialists of literature,
poetry and Arabian lore cared a great deal about these kinds of minutiae, and
al-Bakrī adduced a learned reason for insisting on Ḥarīm with the ‘r’.28 Those
outside theworld of such scholarship could carry on unawares of such debates,
and it would seem that al-Maqrīzī wasmore amember of this latter camp than
hewas a committed philologist like al-Bakrī, who seized the opportunity of this
unusual name’s contestedpronunciation todemonstratemastery over the rules
of ancient Arabica!

26 Al-Ḥamawī, Taǧrīd al-Aġānī, 2.3:2220. The Beirut edition of al-Aġānī vocalises the name
Ḥuraym, but this is unlikely to be faithful with the manuscript tradition (21:182).

27 Al-Bakrī, Simṭ al-laʾālī, 2:748. He elaborates the exceptions, Ḥazīm in Ṭāriq and Ḥazīm b.
Ǧuʿfī, in an extended discussion.

28 The alternative ‘Ḫuzaym’ in Taǧrīd al-Aġānī can likely be labelled a scribal error as well,
since it was compiled at the behest of the Ayyubid court, not for philological purposes,
and its manuscript tradition has a number of errors in names in the Cairo printing of the
1960s.
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As a final note on the ʿAmr b. Barrāqah anecdote, al-Maqrīzī’s choice to
abridge the last part of the anecdote changes themeaning andmakes the story
more difficult to follow. In al-Maqrīzī’s version, “Ḥazīm” (sic) is presented as
robbing ʿAmr, ʿAmr recovers his losses and then Ḥazīm demands the goods be
returned to him. This is odd: onwhat logical basis does Ḥazīm have a case? The
unabridged version in a-Qālī, however, intones that ʿAmr’s counterraid might
have cleared off with everythingḤarīmowned, and thatḤarīmonly demanded
the return of someproperty (i.e. whatmight have originally beenhis). The extra
pronouns and phrase which al-Maqrīzī elidedmake for a more logical story for
thief characterisation, and al-Maqrīzī thereby obscured (perhaps carelessly)
an important part of the story, reminiscent of the complaints Amitai levelled
against al-Maqrīzī’s imperfect copying from Ibn al-Furāt in al-Sulūk.29 Readers
who undertake a similarly close comparison of the rest of al-Maqrīzī’s text with
its sources in al-Aġānī, al-Kāmil and al-Amālī will discover that essentially all
anecdotes involve précis, and in some cases, particularly the biography of al-
Sulayk, a significant reduction in text, rendering some parts of al-Luṣūṣ a mere
paraphrase of what were originally more rounded outlaw narratives. In terms
of reader satisfaction, al-Maqrīzī’s copy edits accordingly yield less coherent
and, in some cases, less enjoyable narratives.
A closer view into al-Maqrīzī’s intentions with the outlaw material can be

further ascertained via a comparison between al-Maqrīzī’s long biography of
Taʾabbaṭa Šarran and the version of the same character’s biography in al-Aġānī.
It is the most fruitful comparative text, since Taʾabbaṭa Šarran is by far the
longest biography in al-Luṣūṣ (it alone counts for almost 40% of the whole
chapter), and the biography in al-Aġānī is also long and constitutes the most
detailed treatment of Taʾabbaṭa Šarran anywhere in pre-modern Arabic litera-
ture. Al-Iṣfahānī’s version is longer than al-Maqrīzī’s: I counted 41 distinct anec-
dotes and/or poems in al-Aġānī to al-Maqrīzī’s 27, but the relationship between
the two is close, and from the table below, we can ascertain that al-Maqrīzī was
copying directly from al-Aġānī in order, with only limited diversions to other
sources:

29 Amitai (2003): 111, 114–115.
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table 7 Taʾabbaṭa Šarran between al-Maqrīzī and al-Aġānī

Al-
Luṣūṣ

Al-Aġānīa Al-Maqrīzī’s
alternative
source

Remarks

2.3.1 Ibn al-Kalbī Source text unclear: the genealogy as reported resem-
bles that ascribed to Ibn al-Kalbī in al-Balāḏurī, Ansāb
al-ašrāf 1, 7.2:159.

2.3.2 1 (p. 138)
2.3.3 2 (p. 138)
2.3.4 3 (p. 138)
2.3.5 5 (p. 139) Al-Maqrīzī’s text incorporates the opening of al-Aġānī §4.
2.3.6 Al-Ḫalīl, al-

ʿAyn? (7:426)
Al-Maqrīzī states al-Ḫalīl is the source, but al-Ḫalīl’s al-
ʿAyn, 7:426 does not correspond. Al-Maqrīzī may have
copied from Ibn Sīdah, al-Muḥkam, 9:209.

2.3.7 ? Ascribed to Abū Ḥātim al-Siǧistānī, but the text used as the
source is not mentioned.

2.3.8 7 (pp. 139–140) Considerably abridged by al-Maqrīzī.
2.3.9 10 (p. 141)
2.3.10 11 (p. 142)
2.3.11 ? Al-Maqrīzī appears unique in ascribing the statement in

this paragraph to Taʾabbaṭa Šarran.
2.3.12 12 (pp. 142–144) Minor variations, al-Maqrīzī elides the poetry in al-Aġānī

§12, and narrates it instead at his §2.3.13.
2.3.13 13 (pp. 144–145)
2.3.14 19 (pp. 151–152)
2.3.15 16 (pp. 146–148) Very extensive abridgement by al-Maqrīzī.
2.3.16 26 (pp. 157–158)
2.3.17 28 (pp. 159–162) Considerable abridgement by al-Maqrīzī which confuses

the narrative in places.
2.3.18 29 (pp. 163–165) Prose copied; poetry elided by al-Maqrīzī.
2.3.19 31 (pp. 167–169) Prose copied; poetry elided by al-Maqrīzī.
2.3.20 34 (pp. 173–174) Considerably abridged by al-Maqrīzī.
2.3.21 35 (pp. 175–177) Minor variations; al-Maqrīzī elides the concluding poetry

from al-Aġānī §35.
2.3.22 Al-Marzūqī,

Šarḥ al-Ḥamā-
sah, 1:84–92,
or al-Sukkarī,
Šarḥ Ašʿār al-
Huḏaliyyīn,
3:1072–1076

The prose may be taken from Ibn Qutaybah, al-Šiʿr wa-l-
šuʿarāʾ, 2:660–661; al-Maqrīzī indicates use of Ibn Qutay-
bah in §2.5.15.

2.3.23 39 (pp. 179–180) Al-Sukkarī,
Šarḥ Ašʿār al-
Huḏaliyyīn,
2:846, and
Ibn Qutaybah,
Ġarīb al-ḥadīṯ,
1:522
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Table 7 Taʾabbaṭa Šarran between al-Maqrīzī and al-Aġānī (cont.)

Al-
Luṣūṣ

Al-Aġānī Al-Maqrīzī’s
alternative
source

Remarks

2.3.24 Al-Marzūqī,
Šarḥ al-Ḥamā-
sah, 1:92–99

2.3.25 Al-Marzūqī,
Šarḥ al-Ḥamā-
sah, 2:827–839

2.3.26 Al-Marzūqī,
Šarḥ al-Ḥamā-
sah, 2:914–918

2.3.27 ? Philological commentary; no one source we could identify
includes all the elements of al-Maqrīzī’s paragraph, though
a portion appears copied from al-Ǧāḥiẓ, al-Ḥayawān,
1:189–190. It is unacknowledged, but in §2.5.13, al-
Maqrīzī identifies his use of al-Ǧāḥiẓ’s writings.

a Theparagraphs inal-Aġānī arenotnumbered in themodernedition.Theyhavebeenassigned
numbers byme, and page references from al-Aġānī, vol. 21 are included for readers’ reference.

From the numbers, al-Maqrīzī copied somewhat less than 50% of al-Aġānī ’s
anecdotes about Taʾabbaṭa Šarran, but the al-Aġānī anecdotes constitute more
than 75%of the total text in al-Maqrīzī’s biography of Taʾabbaṭa Šarran, and the
diversions from al-Aġānī are few. The reference from Ibn al-Kalbī for Taʾabbaṭa
Šarran’s genealogy mirrors the structure of the previous biography on ʿAmr of
the Dog (§2.2.1), where al-Maqrīzī opens by comparing the lineages for each
outlaw between Ibn al-Kalbī and al-Iṣfahānī’s texts. The diversions from al-
Aġānī in §§2.3.6–7 detail alternative explanations for Taʾabbaṭa Šarran’s nick-
name which cannot be found in al-Aġānī (it has its own preferred versions),
and after the opening biographical details, all but one of the anecdotes sketch-
ingTaʾabbaṭa Šarran’s adventures up to his death (§2.3.21) trackal-Aġānī in pre-
cise sequential order. Interestingly, al-Maqrīzī does name al-Iṣfahānī in §2.3.2
as the source for a version of Taʾabbaṭa Šarran’s genealogy, whereas he does not
give any indication that his source was al-Aġānī for the rest of the narratives of
the outlaw’s adventures.
A comparison of al-Maqrīzī’s text with al-Iṣfahānī’s original reveals the same

pattern of copying as noted above in the example of ʿAmr b. Barrāqah’s biogra-
phy: al-Maqrīzī makes significant abridgement throughout, and in some of the
longer stories about Taʾabbaṭa Šarran, severe condensing (e.g. §§2.3.15, 2.3.17,
2.3.20). But what is most instructive is that the length of the original biography
in al-Aġānī also affords the opportunity to appraise what anecdotes al-Maqrīzī
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chose to copy and which he chose to elide, as al-Aġānī has 41 paragraphs on
Taʾabbaṭa Šarran by my count, and al-Maqrīzī copied 18, leaving 23 out of the
Luṣūṣ. When exploring the 23 omissions, revealing patterns begin to emerge,
and they shed light on al-Maqrīzī’s relationship with poetry and his wider
intentions with the material.
The poetry is most evident for its absence in al-Maqrīzī’s biography. He does

narrate extensive tracts of poetry ascribed to Taʾabbaṭa Šarran, but compared
to the biography in al-Aġānī, the difference is significant. Of al-Maqrīzī’s 23
omissions, nine are selections of Taʾabbaṭa Šarran’s poetry (al-Aġānī §§9, 21,
30, 32, 33, 37, 38, 40, 41), and in three other cases (al-Aġānī §§29, 31, 35), al-
Maqrīzī copied only the prose from al-Aġānī ’s anecdote, leaving out the poetry
which al-Iṣfahānī appended after the prose story. Thus half of the material al-
Maqrīzī chose to omit was poetry. Six extra tales of Taʾabbaṭa Šarran’s raiding
from al-Aġānī are also absent in al-Maqrīzī’s version (al-Aġānī §§18, 20, 22, 23,
25, 27), presumably because al-Maqrīzī felt he had sufficient outlawrymaterial,
given that he narrated a dozen raiding stories from al-Aġānī, sixmoremay have
seemed gratuitous.
What is perhapsmost illuminating is the omission of references toTaʾabbaṭa

Šarran’s interactionwith ghouls. The narrative in al-Aġānī is remarkable for the
importance it attaches to Taʾabbaṭa Šarran’s relationship with ghouls, and par-
ticularly his killing of them, as part of the outlaw’s characterisation. One of the
proposed reasons for the outlaw’s unusual nickname ‘Carrying Evil Under His
Arm’, was that he once allegedly carried a ghoul under his arm. The story is
famous and al-Maqrīzī narrates it as one of four possibilities for Taʾabbaṭa Šar-
ran’s nickname, but al-Aġānī pushes the narrative much further, noting that
Taʾabbaṭa Šarran had “many encounters” with ghouls, and that he killed ghouls
on more than one occasion.30 Al-Maqrīzī narrated none of these more elabo-
rate stories, and herein is a telling insight into the difficulties of merging outlaw
lore into Arabic historiography: al-Iṣfahānī was not composing a history of pre-
Islamic Arabia, and he betrays flashes of the fantastic to develop Taʾabbaṭa Šar-
ran’s character, which is a common device of outlaw anti-hero mythopoesis,31
whereas al-Maqrīzī was attempting to integrate the outlaws into an empirical

30 Al-Iṣfahānī, al-Aġānī §§7, 9, 15.
31 The supernatural manifests in varied guises across outlaw literature, particularly in the

ability to escape, or invincibility (Hobsbawm (2000): 56–58; Seal (2011): 29–31, 90–96, 154–
155); in other cases outlaws interact with supernatural beings (e.g. Hereward the Wake’s
travel with fairies, or al-Aġānī’s Taʾabbaṭa Šarran and his ghouls) or as magicians andmas-
ters of disguise (e.g. Eustace theMonk). Extreme fleetness of foot like theArabianRunners
is also evident: consider Dai Zong of the Chinese Outlaws of the Marsh who could travel
800 li in a day via his magic talismans.
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narrative, and it seems that the supernatural was a step to far. If Taʾabbaṭa Šar-
ran was to be made ‘fit’ for history, his foes would need to be human and his
activities centred on foot-raiding, and the omissions evidence al-Maqrīzī’s sani-
tising of Taʾabbaṭa Šarran, and a reversal of the anti-heromythopoesis that had
given rise to the ghoul narratives in al-Aġānī.32
Given our impression that al-Maqrīzī was less expert in the narration of

poetry, his decision to not copy a large body of al-Aġānī ’s poetry might be
expected, and a similar lack of intention to delve into the more complex
philological and poetic aspects of the outlaw material can be gleaned from al-
Maqrīzī’s treatment of the definition of liṣṣ in §2.1.1. As noted, he copied this
definition from Ibn Sīdah’s al-Muḥkamwhich, as a philological text, engages in
numerous details of the sort in which we suspect al-Maqrīzī had limited inter-
est. Table 8 (overleaf) compares al-Maqrīzī’s copy with Ibn Sīdah’s original.
Al-Maqrīzī skipped over two major aspects of the definition: (1) the poetry

in which the word liṣṣ appears, which philologists liked to add to their def-
initions to prove the word’s usage and connotations; and (2) the technical
discussion of the triliteral root to which the word liṣṣ is derived. Ibn Sīdah
comments on the variant laṣt,33 and considers what the appearance of the
‘t’ means for its root,34 its plural and the dialect in which such a variant can
be heard: al-Maqrīzī evidently considered this superfluous. Such an omission
is not surprising in a historiographical work, but it shows how the historian’s
priorities and interests separated from the philologists’, and why poetic mat-
ters, which usually involved difficult issues of grammar, did not always cross
over into histories about pre-Islamic Arabia. The fact that al-Maqrīzī made
two orthographic mistakes in rendering the verbal nouns and alternative pro-
nunciation for thief/thievery, is also indicative that such philological precision
was not quite his forte. As the manuscript is a holograph, the errors here, like
those encountered in the rendering of the poetry considered above, cannot be

32 Al-Aġānī also narrates an alterative death narrative for Taʾabbaṭa Šarran which al-Maqrīzī
ignored (al-Aġānī §36), and a longer tale about Taʾabbaṭa Šarran and a prospective girl-
friend is likewisemissing (al-Aġānī §24). Perhaps this tale socialized Taʾabbaṭa Šarran too
much for al-Maqrīzī’s vision of an outlaw, but I am not convinced, since he narrated a
story of ʿAmr of the Dog and his ill-fated love adventure in §2.2.5. The other omissions
of al-Maqrīzī seem less significant: al-Aġānī §4 is absent, but al-Maqrīzī incorporated it
somewhatwithin Luṣūṣ §2.3.5; the other paragraphs not copied are al-Aġānī §§12–14, and
17.

33 The initial vowel of the variant lṣt is ambiguous: both laṣt and liṣt are reported (al-Zabīdī,
Tāǧ al-ʿarūs, 9:355).

34 As an aside, the presence of the final ‘t’ in laṣt offers good evidence for the word’s origin
in the Greek λῃστής as discussed above, Chapter 2.3.
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table 8 Al-Maqrīzī and Ibn Sīdah

Al-Muḥkamwa-l-mūḥīṭ al-aʿẓam
Ibn Sīdah

Luṣūṣ al-ʿArab
Al-Maqrīzī

:لاققراسلاصللا
صلينإفصلينيتأينإ

سعياذإبئذلالثمسلطأ

ءافكإلاوهاذهونيسلاوداصلانيبعمج

اصِلالإفرعيالفهيوبْيسامأوصِللاكصُللاو

هبسيلصوصُُلوصاصَِلاعيمجاهعمجو.رسكـلاب

ىثنألاو.عمجمساُةصََّلَملاو.ددعلاىندأةينبأنمءانب

.ةردانةريخألاوصئاصَلوتاصَِّلعمجلاوةصَِّل

ّللاو ءاتهداصنماولدبأصللايفةغلتُصَْ
ً
اورّيغو

ِلةملكلاءانب ةغليهليقولدبلانماهيفثدحام

هعمجوراصنألاضعبوئيطةغليهينايحللالاقو

ينايحللادشنأتْوصُُل

مهؤانبأاليعادهننكرتف

دّرُملاتوصللاكةنانكينبو

.لدبلاعمهيفماللااورسكفتصلهيفليقدقو

تاذٌةصََّلَمضرْأوةيصوصُللاوةَيصوصَُللامسالاو

.صْوصُُل

امأوصِللاكصُللاوقراسلاصللا:ةَدْيسِنبالاق
اعيمجاهعمجو.رسكـلاباصِلالإفرعيالفهيوبْيس

ىثنألاو.عمجمساُةصََّلَملاو.صوصُُلوصاصَِل

ّللاو.صئاصَلوتاصَِّلعمجلاوةصَِّل يفةغلتُصَْ

مسالاو.تٌاَلصِهيفليقدقوتْوصُُلهعمجوصللا

.صْوصُُلتاذٌةصََّلَمضرْأوةيصوصُللاوةصَوصُُللا

Red = text not copied by al-Maqrīzī
Bold = incorrectly copied by al-Maqrīzī

Bold = additions/changes by
al-Maqrīzī

ascribed to later copyists, and the holograph thus aligns with al-Saḫāwī’s com-
ment on the “mistakes” (taḥrīf, saqaṭ, taṣḥīf ) in al-Maqrīzī’s recopying of “older
writers.”35

6.4 Al-Maqrīzī and Outlaw Poetry: Specialised Collections

Lest we conclude this study with a charge that al-Maqrīzī was entirely out of
depth when it came to matters of poetry, and that his lack of experience with

35 Al-Saḫāwī, al-Tibr al-masbūk, 1:75.
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poetic material rendered him entirely ill-suited to scour the corpus to find sto-
ries about Arabian outlaws, there are two important cases where he deserves
commendation for his attention to poetry, and they lead me to suspect that
had al-Maqrīzī more time at his disposal, we may indeed have inherited a bet-
ter quality text.
The first case is in Taʾabbaṭa Šarran’s biography where we can see from

§§2.3.22–26 that al-Maqrīzī added material from outside al-Aġānī. By §2.3.21
he had essentially reached the end of al-Aġānī ’s narrative about Taʾabbaṭa Šar-
ran with the outlaw’s death, and at this juncture, al-Maqrīzī switched to copy-
ing poetry ascribed to Taʾabbaṭa Šarran which was recorded in two celebrated
and specialised poetry collections: al-Sukkarī’s Šarḥ Ašʿār al-Ḥuḏaliyyīn, and
the Dīwān al-Ḥamāsah of Abū Tammām. Abū Tammām’s Ḥamāsah contains
four poems ascribed to Taʾabbaṭa Šarran, three of which do not appear in al-
Aġānī, and al-Maqrīzī found each of them, and narrated them in §§2.3.24–26.
Whilst hemade a number of errors in copying the poems, his inclusion of them
indicates good knowledge of Abū Tammām’s collection. The poem al-Maqrīzī
relates in §2.3.22 either derives from al-Ḥamāsah or al-Sukkarī’s Šarḥ Ašʿār al-
Ḥuḏaliyyīn, and al-Maqrīzī accompanies it with an (unacknowledged) prose
anecdote which perhaps derives from Ibn Qutaybah’s al-Šiʿr wa-l-šuʿarāʾ. This
is a curious addition, since most pre-modern poetry commentators (including
al-Sukkarī and the commentators of al-Ḥamāsah) ascribed the poem and story
not toTaʾabbaṭa Šarran, but to a different poet, AbūKabīr al-Huḏalī. Al-Maqrīzī
notes this possibility, but his is one of the few texts to persist in suggesting its
ascription to Taʾabbaṭa Šarran: quite why al-Maqrīzī did so escapes us. §2.3.23
is also insightful, as its rhymed-prose is also in al-Sukkarī, but al-Maqrīzī’s nar-
ration includes three additional phrases which I have only found narrated in
Ibn Qutaybah’s Ġarīb al-ḥadīṯ. Perhaps al-Maqrīzī’s copy of al-Sukkarī’s work
also included the lines, but I am inclined to think that he derived them from
Ibn Qutaybah, as he cited Ġarīb al-ḥadīṯ elsewhere in al-Luṣūṣ and his wider
oeuvre (see above, p. 126). It is to al-Maqrīzī’s credit that he consulted poetry
anthologies alongside his more staple works, and the concluding sections of
Taʾabbaṭa Šarran’s biography thereby indicate that whilst al-Maqrīzī compiled
the bulk of al-Luṣūṣ from classic adab texts, he was also able to draw from a
wider array of sources.
Similarly in ʿAmr of the Dog’s biography al-Maqrīzī copies al-Aġānī ’s nar-

rative of ʿAmr’s death and the following elegy to ʿAmr composed by his sister
(§2.2.6),36 but with considerable difference from the poem’s form in al-Aġānī.

36 Al-Iṣfahānī, al-Aġānī, 22:355–356.
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The version in al-Luṣūṣ is ten lines long, compared to al-Aġānī ’s eight. Pursu-
ing these variations, I found a second version of the poem (13 lines long) in
al-Sukkarī’s Šarḥ Ašʿār al-Ḥuḏaliyyīn, which closely resembles what we find in
al-Luṣūṣ.37 To illustrate this, Table 9 sets out each of the ten lines of the poem
as it appears in Luṣūṣ divided into its two hemistiches, indicating the source to
which al-Maqrīzī’s version corresponds.
The possibility that al-Maqrīzī copied the entire poem from al-Aġānī, and

that hismanuscript had a different version of the poem to the extant copy of al-
Aġānī today I consider remote because (1) the abridgement of al-Aġānī by the
Mamluk-era scholar Ibn Manẓūr follows the extant al-Aġānī recension almost
exactly, and does not reflect any of the variations of al-Maqrīzī’s manuscript;38
(2) al-Maqrīzī’s marginal notes explaining some of the difficult words in the
poem are very similar to the words al-Sukkarī’s commentary glosses; and (3)
in §2.2.7 al-Maqrīzī narrates a second elegy of ʿAmr which is entirely absent
in al-Aġānī, but which is narrated by al-Sukkarī, and, moreover, al-Maqrīzī’s
marginalia for this poem are verbatim copies of al-Sukkarī’s commentary.39
Accordingly, it is almost certain that al-Maqrīzī consulted al-Sukkarī’s Šarḥ
Ašʿār al-Huḏaliyyīnwhen preparing the poetry for copying: he copied the prose
narrative from al-Aġānī, but opted for al-Sukkarī’s anthology for the poetry. His
choice again evidences good knowledge of sources, and while he also makes
some mistakes in copying this poem, he evidently took an interest in compar-
ing versions when preparing his manuscript.
Similarly, in §2.2.8 al-Maqrīzī narrates a line of ʿAmr’s own poetry which

appears in al-Sukkarī’s narration of a 30-line poem,40 all of which is absent in
al-Aġānī (and IbnManẓūr’sMuḫtāral-Aġānī, too).The inclusion further under-
lines that al-Maqrīzī was consulting al-Sukkarī’s Šarḥ Ašʿār al-Huḏaliyyīn as he
prepared ʿAmr of the Dog’s biography, and it seems in this case that after he
checked the elegies in al-Sukkarī, he scanned the other poems ascribed to ʿAmr
by al-Sukkarī and inserted a line that must have attracted his attention. This
might explain why at such a late point in ʿAmr’s biography the character comes
back to life to sing a line of his poetry: al-Maqrīzī only found the line when
he was checking the elegies of ʿAmr. A poetry specialist may question why al-
Maqrīzī sufficed with just a single line of poetry out of a 30-line piece, but this
is in keeping with al-Maqrīzī’s approach that accepted the inclusion of poetry,
just not too much! Overall, §§2.2.6–8 reveal that al-Maqrīzī sought a specialist

37 Al-Sukkarī, Šarḥ Ašʿār al-Huḏaliyyīn, 2:578–581.
38 Ibn Manẓūr,Muḫtār al-Aġānī, 5:414.
39 Al-Sukkarī, Šarḥ Ašʿār al-Huḏaliyyīn, 2:582–583.
40 Al-Sukkarī, Šarḥ Ašʿār al-Huḏaliyyīn, 2:570.



the sources 145

table 9 Sources of Elegy: Šarḥ Ašʿār al-Huḏaliyyīn and al-Aġānī

Ln. First
hemistich

Second
hemistich

Remarks

1 al-Huḏaliyyīn Both
2 al-Huḏaliyyīn (al-Huḏaliyyīn) al-Maqrīzī miscopies this verse with an error in the sec-

ond hemistich (he writesmawt instead of mūd). Verse
not part of body text: al-Maqrīzī added it in the margin.
Line is absent in al-Aġānī recension.

3 al-Huḏaliyyīn Both
4 al-Huḏaliyyīn (al-Huḏaliyyīn) Al-Maqrīzī’s version of the second hemistich has some

variation with al-Huḏaliyyīn; the whole line is absent in
al-Aġānī recension.
After this line, al-Maqrīzī notes in the margin an alterna-
tive line, which is ln. 3 from al-Aġānī ’s version.

5 al-Huḏaliyyīn al-Huḏaliyyīn Ln. 6 in al-Huḏaliyyīn, al-Maqrīzī does not narrate ln. 5.
Line is absent in al-Aġānī recension.

6 al-Aġānī? al-Huḏaliyyīn Ln. 10 in al-Huḏaliyyīn.
The first hemistich is very similar between al-Aġānī and
al-Huḏaliyyīn recensions; al-Maqrīzī technically reflects
al-Aġānī, but the difference is slight enough that an
alternative manuscript of al-Huḏaliyyīnmay have had
al-Maqrīzī’s version too.

7 Both (al-Huḏaliyyīn) Al-Maqrīzī’s version of the second hemistich has ele-
ments in common with both al-Aġānī and al-Huḏaliyyīn
recensions; al-Maqrīzī’s rhyme follows al-Huḏaliyyīn.

8 (al-Aġānī) al-Aġānī Line not in al-Huḏaliyyīn. Al-Maqrīzī’s first hemistich is
slightly different from al-Aġānī.
Al-Maqrīzī left part of the second hemistich blank.

9 Both Both Ln. 11 in al-Huḏaliyyīn recension.
10 al-Aġānī Both Ln. 12 in al-Huḏaliyyīn recension. Al-Maqrīzī’s first

hemistich is closer to al-Aġānī recension.

Note: al-Maqrīzī does not narrate lns. 5, 7–8, 13 of the poem’s recension in al-Ḥuḏaliyyīn

poetry book to augment his information on ʿAmr of the Dog. This section is at
the outset of Luṣūṣ, and again suggests that al-Maqrīzīmay have intended to be
more painstaking in preparing the ‘ArabThieves’ than time permitted him, and
so the shortcomings in the narrative cannot be squarely attributed to a lack of
close source scrutiny.
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By the time al-Maqrīzī reached the entry on al-Šanfará, the level of detail and
numbers of sources become severely curtailed, and it is likely that the speed of
al-Maqrīzī’s execution from here on was a cause for his reduced opportunity
for forays into richer sources. As noted in Table 5, al-Maqrīzī based his account
of al-Šanfará on al-Aġānī ’s biography, following its contours very closely, as he
did for Taʾabbaṭa Šarran. Towards its close, al-Maqrīzī did add a short notice
from al-Marzubānī and two lines of poetry (§§2.4.8–9), but unlike the entry of
Taʾabbaṭa Šarran, al-Maqrīzī did not include any long poems from poetry col-
lections. Herein I suspect is the reason why al-Šanfará’s celebrated Lāmiyyat
al-ʿArab poem is missing from the Luṣūṣ al-ʿArab. Al-Iṣfahānī’s al-Aġānī does
not narrate any of the Lāmiyyah poem in its biography of al-Šanfará—the
reason why is unclear, but for the purposes of al-Maqrīzī’s Luṣūṣ, we can con-
jecture that al-Maqrīzī did not have the time to insert lengthy poems from
supplementary poetry collections, since from this point in the text he begins
to produce more rushed entries on his way to completing the Luṣūṣ chapter
in short order.41 The Lāmiyyah’s absence in al-Luṣūṣ is thus a function of the
poem’s absence in al-Aġānī. Its omission therefore does not seem to be a con-
scious choice of al-Maqrīzī based on perceptions that his readership knew the
Lāmiyyahwell enough to justify its exclusion from the Luṣūṣ, rather, al-Maqrīzī
shifted his compilation style to produce shorter biographies, and the material
he left for us was necessarily limited to the now narrower array of sources he
employed. Whereas Taʾabbaṭa Šarran’s biography is concluded via long poems
that exaggerate his audacious character, al-Šanfará’s chaptermisses out, andwe
are only left with whatever al-Maqrīzī found in the primary source text from
which he copied these later biographies. Al-Maqrīzī’s work in ʿAmr of the Dog’s
biography and the addition of the al-Ḥamāsah poems forTaʾabbaṭa Šarran con-
sequently betray a better start to the chapter’s execution and more focused
attention to poetry than the extant form of its finish.

6.5 Sources: Conclusions

From review of the sources it becomes clear that al-Maqrīzī’s ‘Arab Thieves’ is
in the main an abridged combination of three classic adab texts from the late
third/ninth to themid-fourth/tenth century—al-Kāmil, al-Aġānī and Amālī al-
Qālī. Six additional adab-style works augment al-Maqrīzī’s chapter to a lesser
extent, and each of them date from the same period too:

41 The sections on the two first thieves—ʿAmr of theDog andTaʾabbaṭa Šarran—account for
55% of the entire Luṣūṣ chapter, the remaining 45% is split between eight biographies.
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a) AbūTammām (d. 231/845 or 232/846)—al-Maqrīzī likely consulted one of
the later commentaries on AbūTammām’s al-Ḥamāsah, but does not cite
it by name;

b) Ibn Qutaybah (d. 276/889)—al-Maqrīzī likely consulted his biography of
poets, al-Šiʿr wa-l-šuʿarāʾ and referred to his ḥadīṯ lexicon, Ġarīb al-ḥadīṯ;

c) Al-Sukkarī (d. 275/888 or 290/903)—for poetry about ʿAmr of theDog and
Taʾabbaṭa Šarran;

d) Al-Marzubānī (d. 384/994)—al-Maqrīzī only cites him once (§2.4.8), pre-
sumably from his biography of poets,Muʿǧam al-šuʿarāʾ;

e) Kušāǧim (d.c. 350/961)—his Kitāb al-Maṣāyid wa-l-maṭārid is quoted in
ʿAmr of the Dog’s biography twice; and

f) Al-Muʿāfá b. Zakariyyáʾ al-Nahrawānī (d. 390/999–1000)—his al-Ǧalīs al-
Ṣāliḥ is used for ʿAmr of the Dog and Niẓām’s biographies.

The text of al-Luṣūṣ evidences that al-Maqrīzī also incorporated notes from a
greater number of texts, and was thus aware of a wider adab corpus, but such
works left little mark on the ‘Arab Thieves’ which, in themain, was constructed
around his three principle sources as supplemented from time to time by the
six texts above.
Because al-Maqrīzī copied the material from these earlier sources verbatim

and because he seldom strays from the frame narratives of his major sources,
the result in al-Luṣūṣ is a decidedly conservative text. It breaks ‘new’ ground
by including outlaws in a history book, but it relies on sources which were
established as classics and which were essentially half a millennium old in al-
Maqrīzī’s day, and thus there is very little ‘new’ material in al-Luṣūṣ that would
nothavebeenalreadyknown toMamluk litterateurs. In sum, therefore, theulti-
mate effect of al-Maqrīzī’s arrangement and use of source material is to freeze
fourth/tenth century narratives about the outlaws and to seal them from input
of later centuries, while giving them the seal of historical approval as witnesses
to events in pre-Islamic Arabia. This has the unfortunate ramifications of erect-
ing a pretence that outlaw narratives circulating in Abbasid Iraq can be treated
as ‘real’ history, whilst also closing off the prospect of further developing out-
law lore in Arabic literature. Since al-Luṣūṣ narrows its focus squarely on the
third/ninth and fourth/tenth century, that period emerges as the sole era of
literature worthy of canonising (at least regarding pre-Islamic Arabica), and al-
Maqrīzī’s selections thus unwittingly fuel the impressions that everything else
is ‘post-classical’. It is ironic, in this respect, that the excellentmodern scholarly
work that has reinvigorated the study of Mamluk literature must occasion-
ally confront nay-sayers from the Mamluk era itself, like al-Maqrīzī’s present
chapter, whose devotion to the ‘classical era’ actively excludes their own con-
temporary literary vitality.
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chapter 7

Concluding Remarks

Al-Maqrīzī’s foray into the poetry-filled world of Arabian outlawry represents a
bold step forward for Arabic historiography, but a somewhat stumbling step on
the level of the work itself. On the side of its achievements, historians prior to
al-Maqrīzī had not devoted significant attention to ‘Arab Thieves’ in their nar-
ratives of pre-Islamic Arabia. Pre-Islamic Arabia was marginalised overall in
medieval Arabic historical annals and chroniques, and the small-time nature
of outlaw raiding, the lore associating themwith ghouls and incredible feats of
running prowess, and themasses of poetrywhich pre-modern historiographers
tended to eschew,1 would have dulled the will of even enthusiastic historians
to incorporate the outlaws into their accounts of pre-Islam. Al-Maqrīzī was
one of the few to bridge the gap, citing the avowedly adab-style texts of al-
Mubarrad, al-Iṣfahānī, and al-Qālī in order to carve out a space in pre-Islamic
history for outlawry. His reasons for doing so appear to intersect with an inter-
est to develop a broad narrative of pre-Islamic Arabia as a wild Ǧāhiliyyah, and
for such a project, the tales of untamed outlaws killing, plundering and occa-
sionally raping constitute perfect material.
The translation of outlaw stories, which had primarily incubated amongst

poetry specialists and philologists, into a historical book was not entirely
smooth, however. Taʾabbaṭa Šarran’s penchant for killing ghouls evidently met
with al-Maqrīzī the historian’s disapproval, and those stories needed to be
elided. Likewise, al-Šanfará’s Lāmiyyat al-ʿArab, the greatest of all Arabic outlaw
poems is absent, perhaps because of the doubt surrounding its authenticity,
perhaps because it was too long and so difficult that even poetry specialists
penned whole books to explain it, or perhaps because al-Maqrīzī simply didn’t
have the time to include it. Moreover, placing literary outlaws into a historical
chronique may also be too akin to taking fish out of water. Literary outlaws
do not know how to play with historical memories: they do not participate
in seminal battles, they avoid interaction with prophets and most kings,2 and

1 Notwithstanding the high cultural capital attached to poetry in pre-modern Muslim culture,
its limited employment in historiographical works is curious; for remarks on the issue and a
consideration of the turn away from poetry in al-Ṭabarī’s magisterial Tārīḫ, seeWebb (2013).

2 In some traditions, outlaws do intersect with historical kings: such as Hereward’s battles with
the dukes of William I, and Eustace the Monk and Robin Hood are situated in, and inter-
act with King John. These interactions, however, are not historical, rather the king is usually
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their conceptual universe of thievery feels rather small when placed alongside
grand historical narratives such as those linking Adam to Muḥammad or the
rise and fall of empires. Accordingly, outlaw tales in a history book cannot help
but lose some of their energy as the fabulous figures are historicised and their
individual escapades are set in chronological sweeps that make them seem
inconsequential. Translating outlaw lore into history therefore takes consider-
able care, and herein al-Maqrīzī’s methods and circumstances worked against
him.
Al-Maqrīzī’s habit of copying texts verbatim created problems for his read-

ers, as the stories he selected from sundry sources sometimes pull in different
directions. In eras prior to al-Maqrīzī, some of the tales which he copied had
beenmore comprehensively redrawn in the process of creating anti-heroic per-
sonae, while others retained a more empirical flavour as accounts of more
quotidian tribal raiding. By simply transporting texts with different sub-texts
into one chapter, al-Maqrīzī’s material lacks harmony, and his overall vision to
use the outlaw tales to construct a sense of wild Ǧāhiliyyah was rather a bland
purpose for swashbuckling outlaw stories in any event. By inviting his readers
to see the ‘Arab Thieves’ as primarily a manifestation of wickedness on the eve
of Muḥammad’s reforming mission, al-Maqrīzī privileges a negative impres-
sion of the characters, and the outlaws’ essential ambivalence is thereby lost,
and so goes their charm too. If we are only to disapprove of the figures, then
there is barely any point in narrating the stories at all, since outlaw stories work
best when they engender an anti-heroic admiration for the characters. This
aspect I find particularly wanting in al-Maqrīzī’s text: the outlaws are marched
into service to perform a teleological exercise, and the potentials for narrative
expansion and epic are withheld from them as they are confined in episodic
moments of disorderly criminality. Thus, there are glimpses of wonder, admi-
ration and humour left over from their earlier narrative iterations, butwhen set
in the history book, the outlaws have unfortunately been wholly subdued, and
they struggle in chains in the galleys of al-Maqrīzī’s Ǧāhiliyyah-construction
project. This could be expected: if one applies good stories to a simplistic and
totalising purpose, they will dull in the process.

invoked in outlaw tales as symbolic of the highest formof moral authority, and representative
of justice perverted by lower officials. Usually, the pardon of the outlaw comes with a recog-
nition of his righteousness by the king, fulfilling the moral message of justice underlying the
outlaw narrative. The ChineseOutlaws of theMarsh similarly interact within a world of a just
Chinese Emperor and corrupt officials. Whilst some of the outlaws and the emperors/kings
may be historically identifiable, the fictionalized narratives of outlaw adventures are not the
sort of material to which political historians and chroniclers accord much, if any attention.
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With emphasis directed towards the construction of the Ǧāhiliyyah
archetype, al-Maqrīzī also skipped the opportunity to critically engagewith the
idea of outlawry in pre-Islamic Arabia and to give clarity, or at least to explore
the contours of the words liṣṣ, ṣuʿlūk, fātik, etc. It seems that he accepted these
designations as they appeared in various source texts, and the contradictions
between sources were not of major concern. If al-Maqrīzī decided that a char-
acter was a thief, it was done, and if the anecdotes do not construct a coherent
sense of outlaw identity, this seems to have been unimportant to him. His cho-
sen narratives allow us to emerge with an impression that “al-Ǧāhiliyyah is
Hell”, and this was the major aim of al-Maqrīzī’s project. Hence he could nar-
rate two very different characters for ʿAmr of the Dog, he could narrate only
one story about Awfá b. Maṭar which paints him neither as a thief nor a run-
ner, and he could narrate stories about repentant Muslim-era outlaws without
crossing lines of contradiction. His outlaws are made to serve in salvation his-
tory, and since most of the pre-Islamic figures die unpleasantly, the mission is
adequately accomplished.
The book also lacks completeness: this seems in some part due to al-Ma-

qrīzī’s relative inexperience with the complex world of poetry collection and
adab Arabica, but from the glimpses of more specialised sources he used in
the opening sections of the chapter, he appears to have been more capable
and interested inmaking a serious effort to incorporatemore sources, but then
time ultimately forsook him. Al-Maqrīzī completed the holograph in a matter
of months, and he had many chapters to go after the ‘Arab Thieves’ before al-
Ḫabar ʿan al-bašar could reach its necessary conclusion. As a consequence, the
text bears the marks of rapid completion, with patchy biographies and blanks
still waiting to be filled: but the author had miles to go before he slept, and he
seems to have concluded that pagesmostly filledwere sufficient to allowhim to
pass to the next chapter. And thuswe are leftwith blanks andunder-researched
biographies, meaning the chapter on thieves has very little ‘new’ information
that modern readers could not derive from extant books, notably al-Aġānī. In
bringing the tales together, however, al-Maqrīzī does save readers considerable
leg-work, and by following his leads, readers can quickly find themselves in
unexpected places. This is perhaps thework’s primary benefit formodern read-
ership: it may not be the most detailed, nor the most conceptually satisfying
treatise on outlaws, but it is the most concentrated extant body of pre-Islamic
Arabian outlaw lore from themedieval period, and it is a compact launch point
into the richer lore from which al-Maqrīzī, regrettably due to the exigencies of
time, picked mostly its low-hanging fruit.
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The Holograph

Our edition has been prepared from the holograph of al-Maqrīzī’s al-Ḫabar ʿan
al-bašar. Volumes 1 and 3–6 of the original six holograph volumes are extant,
and the Luṣūṣ al-Arab chapter is contained at the opening ff. 1a–15a of volume 5,
preserved in the Süleymaniye Kütüphanesi in Istanbul, MS Fatih 4340. The vol-
ume lacks both frontispiece and colophon, and thus the exact date of its com-
position cannot be determined, but it must have been completed between the
end of Dūl-Ḥiǧǧah 844, i.e. May 1441, when al-Maqrīzī completed volume 3 of
the holograph, according to its colophon, and Ramaḍān 845/January–February
1442, when al-Maqrīzī died.
Despite the circumstances of its hasty creation, the holograph is nonetheless

clean and clear throughout, and its layout is consistently organised. Each page
contains 25 lines, themargins are even across all folios (though quite often pop-
ulated by al-Maqrīzī’s notes, inserts and corrections), and folio versos contain a
catchword regularly written in the lower-left margin underneath the last word
of the last line, repeated as the first word of the next folio’s recto. Where the
folio verso begins a new biography, however, there are no catchwords (see ff. 7b,
8b, 11b, 12b). Al-Maqrīzī wrote the body text andmarginalia in black ink, the text
is of consistent size, and themarginalia script is about half the size of the body
text. The title of the chapter and the first nameof eachoutlawbiography iswrit-
ten in red ink.1 Each biography (with the exception of ʿAmr of the Dog on the
first folio) begins on a new page, and thus the text is ostensibly planned with a
consistent order, though the numerous lacunae, omissions, marginal additions
and other scribal errors (noted in the Study, above) indicate that al-Maqrīzī did
not have the text entirely planned and/or copied when he began writing this
fair copy (mubayyaḍah) at the end of his life. As such, it seems best described
as being left to us in an intermediate state between a draft (musawwadah) and
polished final copy.
The shorter lacunae in the holograph could be filled since we have a fairly

certain grasp of al-Maqrīzī’s sources, and these are still extant. Longer gaps,
such those after §§2.1.1, 2.4.1 and before §2.8.1 are unrecoverable and are left
blank, as they appear to have been gaps in al-Maqrīzī’s own notes (as discussed
in the Study Chapter 5.3). For a small number of cases where al-Maqrīzī’s writ-
ing was difficult to decipher, and in order to restore two cases of lost text from
the holograph (section 1b on the ‘ArabHussies’ and part of §2.2.9 on ʿAmr of the

1 With the exception of Taʾabbaṭa Šarran, whose whole name is written in red ink (f. 2b).
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Dog), later copiesmade of al-Ḫabar provided the text that al-Maqrīzī originally
wrote on strips of paper (ṭayyārah/ruqayʿah) that have now fallen out of the
holograph. FrédéricBaudenhasmadeadetailed studyof the copies of al-Ḫabar
alongside analysis of eachholographvolume,2 anddiscovered thatwithin some
fifty years of al-Maqrīzī’s death, al-Ḫabar ʿan al-bašar was copied at least three
times, once in 878/1473, the second between 892–894/1487–1489, and the third
in 897/1492. The first copy was split, and parts are now in Tunis and Istanbul:
the ‘Arab Thieves’ chapter of this set is now in Istanbul, MS Aya Sofya 3365,
pp. 246–266. The second copy was made for the library of Ibn al-Šiḥnah (d.
after 902/1497), an Egyptian scholar and manuscript collector: copyist’s notes
on this set indicate it was prepared from the holograph; it is now preserved in
Istanbul, Topkapı, MS A2926/4: the chapter on ‘Arab Thieves’ is at ff. 123b–135a.
Volumes of the third copy have been lost, including the portion dealing with
the ‘Arab Thieves’.
In preparing the Arabic text, the holograph was the basis, and it is referred

to as al-aṣl in the notes. Late in the process of editing the Arabic, a third copy
of al-Ḫabar preserved in Algiers became available, though it did not evidence
anymaterial thatwas not present in the holograph and the Istanbul copies. The
copies are referred to as follows:

I2 Istanbul: Topkapı Sarayı Müzesi Kûtüphanesi, MS. A2926/4
I3 Istanbul: Süleymaniye Kütüphanesi, MS Aya Sofya. 3365
J Algiers: Bibliothèque nationale, MS 1589

The goal of editing theArabic textwas to present theArabic ‘as is’, withminimal
editorial intrusion. The Arabic edition reflects al-Maqrīzī’s autograph text as
closely as possible, and corrections based on the sources fromwhich he copied
are alluded to in the notes; the body text is left as al-Maqrīzī wrote it. In the few
cases where al-Maqrīzī’s scribal errors are so serious as to make the sentences
unintelligible, corrections are written in {brackets}, and al-Maqrīzī’s original
rendering is noted in level one of the apparatus criticus. Where al-Maqrīzī left
parts of a line blank, the missing text has been added in ⟨brackets⟩ wherever it
could be identified from al-Maqrīzī’s sources, primarily al-Aġānī, al-Kāmil and
Amālī l-Qālī (the source of the correction is noted in level one of the appa-
ratus criticus). Where al-Maqrīzī uses red ink, the body text reflects this, and
the holograph manuscript leaves are noted in the body text. A facsimile of the
holograph is reproduced in the plates at the end of this volume.

2 Bauden (forthcoming), I am indebted to his extensive work on the surviving manuscripts to
understand the process of the holograph’s creation and the book’s copies.
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The following six orthographic conventions are worthy of note. First, the
body text of the Arabic edition has conformed the hamzah to modern usage:
al-Maqrīzī only infrequently wrote the hamzah in the now standardised form,
and for reading fluency, these have been modified. Where the addition of the
hamzahmaterially changes the holograph’s rasm, we have added a note. And in
a related modification, al-Maqrīzī occasionally wrote final alif maqṣūrah with
two dots, i.e. as a yāʾ, these have been rendered in the Arabic in their familiar
un-pointed alif maqṣūrah form, and the original orthography is noted in the
first level of the apparatus criticus. Second, al-Maqrīzī did not supply full dia-
critical marks on the holograph, and a number of consonants are un-pointed;
the Arabic edition is fully pointed, and only in cases of difficult interpretation
is the holograph’s form noted in the apparatus criticus. Third, only the short
vowels, tašdīd and sukūn which were marked by al-Maqrīzī on the holograph
are represented in the Arabic text. Fourth, we have added punctuation in the
Arabic edition for ease of reading, but since the original Arabic bears no punc-
tuation, we have kept this intrusion to a limit of full stops, question marks and
some exclamationmarks. Fifth, the meter of each poem has been added to the
body text. And sixth, in four places al-Maqrīzī adopted an usual style whereby
he wrote the letter dāl with a point, i.e. as a ḏāl. Hence when he intended dirʿ
(suit of armour), hewroteḏirʾ (three times in §2.5.12), fordarāhim (silver coins)
hewroteḏarāhim (§2.1.3), for the verb ladaġa (for a snake tobite), he appears to
have written laḏaġa (§2.2.9), and for the related form ladīġ (snake-bitten), he
wrote laḏīġ (§2.3.26). This quirk appears elsewhere in al-Maqrīzī’s autograph
manuscripts, and it seems at present unexplained. Each instance has been cor-
rected in our Arabic text in {brackets}.
The Arabic text has three levels of apparatus criticus.

1. The first level notes orthographic issues and differences in diacritical
marks (primarily in connection with names written differently between
the holograph and other sources), the correct forms where al-Maqrīzī’s
text appears to contain errors, and, in the caseswhere our edition corrects
material scribal errors in the holograph text, the form of the holograph is
noted, with the correction rendered in the body text.

2. The second level records all of al-Maqrīzī’s marginalia, whether written
on margins or on strips of paper attached separately. Where the text is
written in directions that differ from the usual right-to-left flow oriented
with the body text, the direction of the text in the note is detailed. This
level of annotation also explains the symbols al-Maqrīzī inserted tomark
different kinds of notes.

3. The third level contains references to pre-modern Arabic sources that
narrate the anecdotes of the body text. The notes aim to identify the ear-
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liest text in which the anecdote is attested, alongside key third/ninth and
fourth/tenth century texts in which the anecdote spread. The references
to al-Aġānī, al-Kāmil, al-Amālī, and others noted in Table 5 of the study
refer to the text from which al-Maqrīzī was likely copying. In most cases,
the recensions differ between texts, the differences are not detailed as the
notes would grow too long, and interested readers are directed to explore
the early sources.

The volume was originally intended to comprise al-Maqrīzī’s chapter on the
‘Arab Thieves’, but in the process of editing, it became apparent that al-Maqrīzī
intended for two other chapters to begin volume 5 of al-Ḫabar ʿan al-bašar. As
noted in the Study, above, these chapters were entitled: ‘The Arabs’ religions
before Islam’ (Diyānāt al-ʿArab fī Ǧāhiliyyatihā), and the ‘Arab Hussies’ (Mufā-
ḥašāt al-ʿArab), and in their current state they are incomplete, and the original
holograph copy of the ‘Arab Hussies’ is now lost, having been written on a strip
attached to the autograph text. It is only preserved in the 878/1473 copy of al-
Ḫabar (MS Aya Sofya 3365, p. 246) and the Algiers MS; the subsequent copy of
al-Ḫabarmade in 892–894/1487–1489does not have it, suggesting that it fell out
very early in the codex’s life. All copies do preserve the section on pre-Islamic
Arab religion, and thus it was decided to include both as separate chapterswith
their translation in their intended place, prior to the section on ‘Arab Thieves’.
In our edition, ‘The Arabs’ religions before Islam’ constitutes section 1a, the
‘Arab Hussies’ section 1b, and the bulk of the text is numbered as section 2:
‘The Arab Thieves’.
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The Translation

The English translation aims to render al-Maqrīzī’s Arabic in both the most
accurate and the clearest English possible. Al-Maqrīzī’s prose anecdotes are
written in a straightforward and matter-of-fact style, and the translation ac-
cordingly adopts an equivalent register. This entails that the English does not
attempt to follow every contour of the Arabic syntax: the intention was to cre-
ate a fluent English translation that can be read with the same ease by English-
speaking readers today as Arabic audiences would have found al-Maqrīzī’s text
in the ninth/fifteenth century. Arabic prose, especially the unadorned style
of al-Maqrīzī in the Luṣūṣ, is economical, with pronouns and relative parti-
cles standing in for whole phrases: this necessitates some expansion of the
English to facilitate more natural comprehension. Similarly, where the Ara-
bic can be rendered more directly with modern English expressions, they are
chosen instead of word-for-word translation. As a consequence, the transla-
tion avoids [square-bracketed] additions, unduly literal renderings of Arabic
expressionswheremore lively English equivalents are available, and, hopefully,
all other contortions. The original Arabic text faces the English translation for
readers interested in comparing the solutionsweoffered to render theArabic in
smooth English.Where al-Maqrīzī’s text contains obvious copyist errors, which
could be corrected from consulting his sources, the translation follows the cor-
rected version; corrections are detailed in the Arabic notes.
The essence of the pre-modern Arabic ḫabar style is a pervasive (but not

total) absence of the narrator and amovement of narrative via direct speech of
the characters. This style has been reflected in the English: each case of Arabic
direct speech is translated as a dialogue. Because the protagonists are outlaws,
when translating their speech uttered in themidst of their adventures, we have
opted to keep the English simple and direct, using pronoun-verb contractions,
and in some places, more florid expressions to suit the mood!
Aside the prose, almost half of the text is poetry, and the aim of its transla-

tion is to produce an accurate and readable renderingwhich also approximates
a poetic register in English. This entails concise English that sensitively reflects
the intendedmeaning of the Arabic in a formwhichmodern English-speaking
readers can recognise as a poetic register distinct from prose. To achieve such a
translation of the Arabic poems, where syntax is deliberately chaotic as part of
its artistic and aesthetic merit, the English translation cannot track the Arabic
word for word, and we have amended the word order accordingly.



© koninklijke brill nv, leiden, 2019 | doi:10.1163/9789004386952_013

Abbreviations and Symbols

﴾…﴿ Qurʾānic Verses
⟨…⟩ Interpolation
{…} Correction
[…] Word(s) to be overlooked; indication of the meter
(…) Blank in the MS
| Used in the Arabic text to indicate the passage to the next folio (number indi-

cated in the left margin)

لصألا Istanbul, Süleymaniye Kütüphanesi, MS Fatih 4340
I2 Istanbul, Topkapı Sarayı Müzesi Kütüphanesi, MS 2926/4
I3 Istanbul, Süleymaniye Kütüphanesi, MS Aya Sofya 3365
J Algiers, Bibliothèque nationale, MS 1589



Text andTranslation

of al-Maqrīzī’s

al-Ḫabar ʿan al-bašar

رشبلانعربـخلاباتك

The History of Mankind
Volume V, sections 1–2

The Arab Thieves

∵
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Ia ّيلِهاَجيفبَرَعلاتاَناَيِدُركِذ اَهتَ

§1a.1ناسغوةعيبريفةينارصنلاتناكفهبنيدتاميفةفلتخمةيلهاجلامايأتناكبرعلانأملعا

تناكو.بعكنبثرٰحلاينبوةنانكينبوريمحيفةيدوهلاتناكو.جحذمضعبوةعاضقضعبو

طيعميبأنبةبقعمهتقدانزنمفةقدانزمهنمو.مانصألادبعتشيرقتناكوميمتينبيفةيسوجملا

٥I3 246 |١.ةريغملانبديلولاوليَمأُنبصاعلاوجاجحلانب⟩هيبن⟨وثرٰحلانبرضنلاوفَلخنبيَبأُو

لصألايفاذكاهنأودبي:ةيدوهلا‖.I3وI2نمهانتبثأامولصألايفسومطمداضلافرح:ضعبو٣

يفةحوسممةملكلا:هيبنو٣:٤٣٩.٥برعلاناسلعجارهقاقتشاومسالارذجلةشقانملو،ءايلانود

زمرI3خسانعضودقو،“ةبض”:I3وI2يفو،ةملكلاقوفاذك:“ك”زمرعضويزيرقملانأودبيولصألا

هبنموهيبننيروهشملاشيرقةقدانزنمامنإوجاجحلانبةبضلركذىلعفقنملفأطخ“ةبض”و.ةظفللاقوف“ك”

.)١٦١ربحملا،بيبحنباعجار(نايمهسلاجاجحلاانبا

.٦٢١فراعملا،ةبيتقنباو١٦١ربحملا،بيبحنبانعالقنةرقفلاهذهفلأيزيرقملانأودبي١



Section on the Arabs’ religions before Islam

§1a.1 You should know that in the days before Islam, the Arabs were divided
in matters of faith. Christianity had spread amongst the Rabīʿah, the Ġas-
sān and some of the Quḍāʿah and the Maḏḥiǧ. Ḥimyar, the Kinānah and the

5 al-Ḥāriṯ b. Kaʿb followed Judaism, while the Tamīm were Zoroastrians and
the Qurayš worshipped idols. There were also heretics1 amongst the Qurayš,
including ʿUqbah b. Abī Muʿayṭ, Ubayy b. Ḫalaf, al-Naḍr b. al-Ḥāriṯ, Nabīh2
b. al-Ḥāǧǧāǧ, al-ʿĀṣ b. Umayl and al-Walīd b. al-Muġīrah.3

1 TheArabic termal-Maqrīzī uses, zindīq, is a loanword fromMiddle Persian, originallymar-
shalled in a pejorative sense to connoteManichaeans, the sect within Zoroastrianism, but
it is also attested as a label for non-Muslims generally, and heretics. The characters al-
Maqrīzī lists in this section were all members of the Qurayš contemporary with Muḥam-
mad, andwere knownas enemies of the earlyMuslims.TheAbbasid Iraqiwriter IbnḤabīb
is the earliest attested source we could find to use the label Zanādiqat Qurayš to group
these characters; in Ibn Ḥabīb’s milieu, the term was commonplace as ‘heretic’, and that
is the intention, not that they were Arabian Manichaeans!

2 The manuscript is defective in rendering the name of Ibn al-Ḥaǧǧāǧ; al-Maqrīzī appears
to be copying a list of the ‘heretics’ of the Qurayš, the group in which these names are all
associated, and in such lists, two sons, Munabbih and Nabīh, of al-Ḥaǧǧāǧ al-Sahmī are
recorded. See Ibn Ḥabīb, al-Muḥabbar, 161.

3 Al-Maqrīzī’s note on the pre-Islamic Arabian religions appears to mix both the list in Ibn
Qutaybah’s al-Maʿārif, 621 and the “Heretics of the Qurayš” from Ibn Ḥabīb, al-Muḥabbar,
161. Both differ in some details from al-Maqrīzī’s text, but a closer match elsewhere could
not be found. Al-Masʿūdī gave a section of his influential Murūǧ al-ḏahab the same title
as al-Maqrīzī chose here, but the section’s contents in Murūǧ al-ḏabab are very different
(§§1122–1189), and it (or one of its various repetitions in later literature) is unlikely to have
been al-Maqrīzī’s source.
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بَرَعلاتِاَشحَاَفُمِرْكِذيفلصف

§1b.1شَُحفوشحفدقولعفلاولوقلانمحيبقلاةشحافلاوءاشحفلاوشحُفلا:هديسنبالَاق

شحُفلاوُردصْملاشاحفإلانأحيحصلاو:لاق.اشْحُفواشاحفإشحفأوانيلعشَُحفوشَحفْأو

شحُفلاناكنيحءالَهجُولهاجكءاشَحُفوشحافاولاقوشْحُف⟩وذ⟨وشحافلُجَرو.مسالا

الرمْألكواشْحُفهلوقشُحَفوشحُْفلاريثكشاَّحَفلجرو.ملِحللاضقَْنولهجلابورضنمابْرَض٥

١.تَْربكوتحُبفةأرملاتشُحَفوهبعّنشءيشلابشَّحفوشحافقحللاقفاَومنوكي

§1b.2شحفدقوشحِافوهفهدحزواجءوسلكفةشحافلاءاشحفلا:يرهوجلاحاحصيفو

٢.همالكيفشحَّفتوشاَّحفوهفشحُْفلا:لاقوةشحافىنزلايمسوشحَاَفتواشْحَفمضلابرمْألا

§1b.3ّنعفتانبثٰلثةرُمنبمامهلناك:يلاقلايلعوبألاق هومكيفكأ”:ىربُكـلاتلاقفنُهَسَ

]رفاولا[:تلاقو“موَيلا١٠

ةقصلمةرايطىلعهنومضميزيرقملافاضأدقولصألانمطقاسهلكلصفلا:نهجوز…لصف٢–174.٧

ةطقاس:وذو٤.I3يفرمحأربـحب:لَاق247.٢-246و،I3نمهانتبثأامو.لصألانماضيأتطقسدق

يفامك“تحُبق”اهلعلو٣:١١٤مكحملاولصألايفاذك:تحُبف٣:١١٤.٦مكحملانمهانتبثأامولصألايف

يف:ىنزلا٣:١٠١٤.٨حاحصلايفامك“ءيش”باوصلالعلولصألايفاذك:ءوس٦:٣٢٦.٧ناسللا

I3”يف:ثٰلث٩.فلأب“انزI3”يف:ىربُكـلا‖.“ثلثI3”ءايلاب“يربكـلا.

.٣:١٠١٤حاحصلا،يرهوجلا٣:١١٤.٢مكحملا،هديسنبا١



Section on the Arab Hussies

§1b.1 According to Ibn Sīdah,4 the words fuḥš, faḥšāʾ and fāḥišah refer to
foul words and deeds. To describe someone who acts in such a vulgar man-
ner, the verbal forms are pronounced faḥaša, faḥuša or afḥaša. The ver-

5 bal constructions faḥuša ʿalaynā or afḥaša mean ‘he behaved abhorrently
towards us’. The associated nouns are ifḥāš and fuḥš, and Ibn Sīdah notes
that ifḥāš is properly the verbal noun, while fuḥš is the common noun. A
manwith a vulgar deportment is known as a fāḥiš or a possessor of fuḥš. The
plural of fāḥiš, ‘boors’, is fuḥašāʾ: the pattern is akin to ǧāhil (an unrestrained

10 or ignorant man), the plural of which is ǧuhalāʾ. This is so because vulgarity
is but one form of a lack of restraint and is the opposite of civility. A really
offensive profligate can be called a faḥḥāš. You can also use the same verb,
faḥuša, for speech: ‘he spoke vulgarly’. Anything which is contrary to the
truth is fāḥiš. The related verb faḥḥaša is used for one who slanders some-

15 thing.The verb faḥušat is used for awomanwhoacts uncouthly or haughtily.

§1b.2 Al-Ǧawharī’s al-Ṣiḥāḥ (The Authentic)5 reports the words faḥšāʾ and
fāḥišah, and explains that fāḥiš means anything which exceeds its proper
bounds. If a matter is done with vulgarity, you say faḥuša with a “u”, it is
faḥš, and there is also a verb tafāḥaša. Adultery can be called fāḥišah. You

20 can also say fuḥš, and a greatly obscene person is a faḥḥāš; he who speaks
obscenely is said to tafaḥḥaša.

§ 1b.3 Abū ʿAlī l-Qālī6 reported that there was once a man named Hammām
b. Murrah who had three daughters whom he refused to give away in mar-
riage. The eldest one declared: “I’ll sort him out today!”, and she composed

25 the following poem: [al-wāfir]

4 Andalusian philologist and lexicographer (d. 458/1066), and author of a celebrated Ara-
bic dictionary,al-Muḥkamwa-l-muḥīṭal-aʿẓam (TheMasterfullyComprehensiveLexicon),
(see M. Talibi, “Ibn Sīda,” in EI2).

5 Philologist and lexicographer originally fromFarab/Otrar on the SyrDarya River in today’s
Kazakhstan (d. between 393–400/1003–1009); author of al-Ṣiḥāḥ (The Authentic), one of
the frequently cited pre-modern Arabic dictionaries (see L. Kopf, “al-D̲ja̲wharī,” in EI2).

6 Abū ʿAlī Ismāʿīl b. al-Qāsim al-Qālī (d. 356/967) was a philologist and poetry special-
ist, born in what is now Eastern Turkey, he studied in Iraq and eventually emigrated to
Iberia where he entered the Umayyad court as a celebrated literary figure. His collection
of poems and philological commentary, Amālī l-Qālī and its appendices (Ḏayl al-Amālī),
were widely cited as classics of pre-modern adab (see R. Sellheim, “al-Ḳālī,” in EI2).



172 رشبلانعربـخلاباتك

لاذــقلاِةَفِرْشُمءافنــقىلإيمهنإةرُمنبمامهأ

]رفاولا[:تلاقف“!ائيشتِعنصام”:ىطسولاتلاقف“!اسرفنَديرت”:مامهلاقف

لاجرلاعمنكييئاللاىَلإيمهنإةرمنبمامهأ

:تلاقو“ائيشامتعنصام”:ىرغصلاتلاقف“!ةضفلاوبهذلالاجرلاعمنوكي”:مامه⟩لاقف⟨

]رفاولا[٥

يلاــبَمهــبدــسُأدْرـَـعىلإيمهنإةرمنبمامهأ

١.لعفف“!نكجوزأوأتيسمأالهّٰللاو!هّٰللانكـلتاق”:لاقف

.ةظيلغلاةفشحلاءافْنَقلا

§ 1b.4اذهىلعانوبأماقأنإ”:نهادحإتلاقفنهلضعدقتانبثٰلثهلبرعلانملجرناكو

ةدحاولاىلعلخدف“.انسوفنيفامبهلضَرعُننأانليغبنيفانملاجرلاظحبهذدقوانقرافيأرلا١٠

]ليوطلا[:تلاقف

قئاقشالإنايتفلاونحنامواَبصِلاىلعىحَْلُيوانْيِهاَلُرَجْزُيأ

قئاوبلانّهــبانايحأقُاَبْنَــتوًةرــيثكارارمتٍاَــبْيِبحَنَــبُؤَي

.ءايلاب“يرغصلا”I3يف:ىرغصلا‖.فيحصتوهو“ماقف”I3يف:لاقف٤.I3يفاذك:نَديرت٢

:ىلع‖.“ثلث”I3يف:ثٰلث٢:١٠٥.٩يلاقلايلامأنمهانتبثأامفاهلىنعمالو“ءاَقْيَق”I3يف:ءافْنَقلا٨

.٢:١٠٥يلامألا،يلاقلاوJيفامك“ىحلن”:باوصلالعلو،I3يفاذك:ىحَْلُيو١٢.ءايلاب“يلع”I3يف

.٢:٣٨٣ئواسملاونساحملا،يقهيبلاكلذكعجار.١٠٥–٢:١٠٦يلامألا،يلاقلا١



Translation § 1b.4 173

Hammām b. Murrah!What do I want?
I want one white-necked, the back of its head rising!

Hammām replied: “Youwant horses?”7 Themiddle daughter then said to the
eldest: “You didn’t get themessage across!” And she composed the following:

5 [al-wāfir]

Hammām b. Murrah!What do I want?
I want the things that men have!

Hammām replied: “Men have gold and silver!” Thereupon the youngest
daughter chided her sisters: “Neither of you two got the message across!”,

10 and she composed the following: [al-wāfir]

Hammām b. Murrah!What do I want?
I want a stout staff to plug my pee-hole!

To this Hammām replied: “Confound you girls! I will marry you off at once!”
And he did.

15 The word “white-necked” intends a thick head of a penis.

§1b.4 There once was an Arabman who had three daughters whom he pre-
vented from marriage. One of them told her sisters: “If our father persists
in his stance, by the time he dies, our chance to marry will have passed. We
should make our desires known to him.”When he came to see one of them,

20 she said to him: [al-ṭawīl]

Is our dallying to be restrained, our youthful desire reviled?
We and the young men are but one!

Many a time girls return as loved ones,
But sometimes something heinous befalls them.

7 The word qanfāʾ can describe a horse with a white-coloured back of the neck, but it also
means the glans of the penis; Hammām evidently did not grasp the double-entendre.



174 رشبلانعربـخلاباتك

]ليوطلا[:تدشنأفىطسولاىلعلخدوعمسامهءاسف

ّنَخَفنــيقشاعلاعامساهاهدمكــتاتــفنإنايتــفلااهيأالأ تَِ

ّمُزريغىتفاهوغبامكنودف ّنحُوةاتفلاكلتتَْبصَالإولٍَ تَ

I3 247 ]ليوطلا[|:تلاقفىرغصلاىلعلخدوعمسامهءاسف

لقعيناكنإخيشلااذهلِقعَيوىَتفلاعِزَيامنــنيتثيفناكامأ٥

لعــفــتفيكرمتأفهنمدــبالواَبصِلابلطوألِـحلاالإوهامف

١.نهجوزكلذىلعنَُّهَؤطُاوتىأراملف

ّنَخَف‖.“مكتافنإنايتفلااهيأايأ”:JيفوI3يفاذك:مكتاتف٢ “تّنحَ”:باوصلاففيحصتوهو،I3يفاذك:تَِ

ّنحُو‖.ءايلاب“يتف”I3يف:ىتف٢:١٠٥.٣يلامألا،يلاقلاوJيفامك فيحصتوهو،I3يفاذك:تَ

يفاذك:عِزَي٥.ءايلاب“يرغصلا”I3يف:ىرغصلا٢:١٠٥.٤يلامألا،يلاقلايفامك“تّنج”:باوصلاف

I3،يف:ىَتفلا‖.يازلاحتفبُ“عَزَي”اهلعلوI3”ءايلاب“يتف.

.٢:١٠٥يلامألا،يلاقلا١



Translation § 1b.4 175

He did not likewhat he heard, and approached themiddle daughter, and she
said: [al-ṭawīl]

Young men! Your young girl:
She suffers from the sound of lovers, and she yearns.

5 Find for her a youth who doesn’t lay about his house
Before she’s driven mad by desire!8

He did not like what he heard from her either, and when he entered upon
the youngest, she said: [al-ṭawīl]

Is it not with two that a youth is controlled?
10 This old man should know it.

Either by marriage or by following desire
It will happen inevitably. What is your choice?

He then realised they were in collusion, and he married them all off.

8 Themanuscript copy of these verses appears to have incorrectly pointed the final words of
each line; this translation follows the version in al-Qālī, al-Amālī, 2:105, al-Maqrīzī’s stated
source.
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1a برعلاصِوصُُلرْكذيفلصف

١.رسكـلاباصِلالإفرعيالفهيوبْيسامأوصِللاكصُللاوقراسلاصللا:ةَدْيسِنبالاق2.1.1§

.صئاصَلوتاصَِّلعمجلاوةصَِّلىثنألاو.عمجمساُةصََّلَملاو٢.صوصُُلوصاصَِلاعيمجاهعمجو

ّللاو ضرْأوةيصوصُللاوةصَوصُُللامسالاو.تٌاَلصِهيفليقدقوتْوصُُلهعمجوصللايفةغلتُصَْ

٣.صْوصُُلتاذٌةصََّلَم٥

نِّيَبصٌِّلوهيفةغلمضلابصُُللاوصوصُللادحاوصُِّللا:يرهوجلاحاحصيفلاقو2.1.2§

٤.صوصُلتاذةصََّلَمضرأوصُصَّلَتيوهوةّيصِوصُُللا

ىلعلديناكاذإفطوُْرْمُعوهفصوصللاثبخأنملجرلاناكاذإ:يبلٰعثلالاقو2.1.3§

نيب}مهاردلا{قرساذإوفْيِغَلوهفمهعمقرسيملومهعاتمظِفحاذإفصٌّشوهفصوصللا

٥.فٌافَّقوهفهعباصأ١٠

ّبأتو⟩بلكلا⟨وذورمعمهنمنوروهشمصوصلبرعلايفتناكو2.1.4§ ّرَشطَ ىرفنشَّلاواً

نبلْيَفُنوقاربنبورمعوينزاملارَطَمنبىَفوْأَويلهابلابْهونبرِشَتْنُملاوةَكـلسنبكيلسلاو

.هّٰللاءاشنإربخىلعهلانفقونممهنمدروتسامكنيرخآيفةقارَب

:تاصَِّل‖.“يثنالا”:لصألايف:ىثنألا٣.لصألايفةسومطمءارلافرحىتحةملكلاةيادب:برعلا١

“تاصَّل”:٧:٨٧برعلاناسل،روظنمنباو،٨:٢٧٠مظعألاطيحملاومكحملا،هديسنبايفو،لصألايفاذك

،لصألايفاذك:ةصَوصُُللا‖“تصَْل”:٨:٢٧٠مكحملا،هديسنبايفو،لصألايفاذك:تٌاَلص٤ِ.حتفلاب

مكحملايفو،لصألايفاذك:ةيصوصُللاو‖.ءايلاب“ةيصوصُللا”:٨:٢٧٠مظعألاطيحملامكحملا،هديسنبايفو

شماهلايفيزيرقملاطخبةدايز:فٌافَّق…لاقو٨–١٠.ماللاحتفب“ةيصوصَللا”:٨:٢٧٠مظعألاطيحملاو

لاذلاب“مهارذلا”:لصألايف:مهاردلا٩.“صوصُل”دعب⌝زمراهيلإريشي،بقعىلعاسأررسيألا

حيحصلااهناكميفيزيرقملاطخبةدايز:هّٰللا…نإ١٣.لصألايفةطقاس:بلكلا١١.ةمجعملا

.رسيألاشماهلايفرطسلارخآىلعةلمجلايف

:٨مظعألاطيحملاومكحملا،هديسنبا٧:٨٧.٣برعلاناسل،روظنمنبا٤:٥٥.٢باتكلا،هيوبيس١

.١٦٢-٢:١٦١ةغللاهقف،يبلاعثلا٣:١٠٥٦.٥حاحصلا،يرهوجلا٢٧٠.٤-٢٦٩



Section on the Arab Thieves

§2.1.1 Ibn Sīdah said: a thief is called a liṣṣ; the word can also be pronounced
luṣṣ, but Sībawayh9 only heard it as liṣṣwith an “i”. The plural of both forms,
“thieves”, is pronounced liṣāṣ or luṣūṣ. Malaṣṣah is the collective noun: “the

5 thieves”. A female thief is a liṣṣah, and their plural, “female thieves”, is pro-
nounced laṣṣāt or laṣāʾiṣ. Some say laṣt for “thief” instead of liṣṣ, and the
plural of this variant is luṣūt.10 The variant liṣt has also been heard. The ver-
bal noun, “thievery”, is luṣūṣiyyah or laṣūṣiyyah, and a land full of thieves is
called amalaṣṣah.11

10 §2.1.2 Al-Ǧawharī’s dictionary al-Ṣiḥāḥ (TheAuthentic) reports that the sin-
gular, “thief”, is a liṣṣ, the plural, “thieves”, is luṣūṣ, and some say luṣṣ (with a
“u”). A thief (liṣṣ) manifests thievery (luṣūṣiyyah), and he thieves (yatalaṣ-
ṣaṣ). A land full of thieves is called amalaṣṣah.

§2.1.3 Al-Ṯaʿālibī12 says that the vilest sort of thief is called an ʿumrūṭ. A
15 snitch is a šiṣṣ. Someone who doesn’t steal, but harbours stolen goods is

called a laġīf. A pickpocket is a qaffāf.

§2.1.4 There were famous thieves amongst the Arabs: ʿAmr of the Dog,
Taʾabbaṭa Šarran, al-Šanfará, al-Sulayk b. Sulakah, al-Muntašir b. Wahb al-
Bāhilī, Awfá b. Maṭar al-Māzinī, ʿAmr b. Barrāq, and Nufayl b. Barrāqah,

20 amongst others. In what follows, God willing, we will report about those
whom we know.

9 Philologist active in Basra (d.c. 183/799); one of the most revered authorities on Ara-
bic grammar.He authored al-Kitāb, the earliest exhaustiveArabic grammatical treatise
(see M.J. Carter, “Sībawayhi,” in EI2).

10 Ibn Sīdah elsewhere specifies that this unusual pronunciation with the final ‘t’ was a
specific habit of the eastern Arabian Ṭayyiʾ group (al-Muḫaṣṣaṣ, 1:346); for further ety-
mological considerations, see Study pp. 30–31.

11 In the translation of this passage, we have corrected al-Maqrīzī’s copying errors to con-
form to the dictionary pronunciations, see the Arabic footnotes, opposite, and Study
Table 6 for further discussion.

12 Celebrated belles-lettrist and prolific author from Eastern Iran (d. 429/1038), see
E.K. Rowson, “al- T̲h̲aʿālibī,” in EI2.
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بْلَكلايذوٌرْمَع2.2§

دنعاذكليذهنبنايحلنبلهاكينبدحأهبنمنبدربنبرماعنبنالجعلانبورمعوه2.2.1§

رماعنبلهاكنبدْعسَنبثرٰحلانبورمع:يبلكلانبالعماجلاباتكيفو١.يناهبصإلاجرفلايبأ

٢.ناندعنبدعمنبرازننبرضمنبسايلإنبةكردمنبليذهنبدعسنبميمتنبةيوٰعمنبا

بثوفاًمهَْفازغناكو٣.هقرافيالهلناكبلكلبلكلااذيمسواراوغِمارعاشاكتافناك2.2.2§٥

٤.هلتقمهْفتعدافهالكأفناَرِمَنهيلع

ورمعناكوهمديفغلووهلاخألتقَدسَألانألبلكلااذيمسهنإدئاصملاباتكيفو2.2.3§

يفهبسناذكهو،ةملكلاهذهقوفاذك:“ك”زمريزيرقملاعضو:درب٢.لصألايفاذك:بلكلايذ١

زمراهيلإريشيورسيألاشماهلايفيزيرقملاطخبةدايزلا:ليذه…دحأ‖.٢٢:٣٥٣يناغألا،يناهفصإلا

اهيلإريشيولفسألاىلإىلعألانمنميألاشماهلايفيزيرقملاطخبةدايز:اراوغِم٥.“درب”قوف“حص”

.“ارعاش”ةملكدعب⌜زمر

عجار٢:٥٦٥.٢نييلذهلاراعشأحرشيفيركسلاهبسنكلذكو.٢٢:٣٥٣يناغألا،يناهفصإلا١

؛٢:٥٦٥نييلذهلاراعشأحرش،يركسلا٣.فالتخاب١٣١بسنلاةرهمج،يبلكلانبايفورمعبسن

راعشأحرش،يركسلا٢٢:٣٥٣.٤يناغألا،يناهفصإلاو؛٢١٠:١٩٦فارشألاباسنأ،يرذالبلاو

.٢٢:٣٥٣يناغألا،يناهفصإلاو؛٢:٥٧٨نييلذهلا
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§2.2 ʿAmr of the Dog

§2.2.1 According to Abū l-Faraǧ al-Iṣfahānī, this thief ’s name was ʿAmr b. al-
ʿAǧlān b. ʿĀmir b. Burd b. Munabbih, from the lineage of Kāhil b. Liḥyān b.
Huḏayl.13 Ibn al-Kalbī’s al-Ǧāmiʿ (The Compendium)14 has him as ʿAmr b. al-

5 Ḥāriṯ b. Saʿd b. al-Kāhil b. ʿĀmir b. Muʿāwiyah b. Tamīm b. Saʿd b. Huḏayl15 b.
Mudrikah b. Ilyās b. Muḍar b. Nizār b. Maʿadd b. ʿAdnān.

§2.2.2 ʿAmr was a poet, a hot-blooded belligerent and a raider. He was nick-
named “ʿAmr of theDog” because he had a dogwhich never left his side. One
day he was out raiding the Fahm16 when he was attacked and devoured by

10 two panthers; the Fahm then alleged that they had killed him.

§2.2.3 According toKitābal-Maṣāʾid (TheBookof Game),17 the story behind
ʿAmr’s sobriquet “of theDog” is that a lion killed ʿAmr’s brother andwallowed
in his blood, and after that ʿAmr began killing every lion he saw and would

13 Abū l-Faraǧ al-Iṣfahānī (d. 356/967), a belles-lettrist and scholarwhoattended courts in
Iraq, Iran and Syria. His Book of Songs (al-Aġānī) is a toweringwork of medieval Arabic
literature and is the most detailed compendium of pre-Islamic and early Islamic-era
anecdotes about poetry and history (see M. Nallino, “Abū ’l-Farad̲j̲ al-Iṣbahānī,” in EI2
and Kilpatrick (2003) on the al-Aġānī itself). The detailed accounts of pre-Islamic out-
laws in al-Aġānī constitute the basis for most subsequent writing about them, includ-
ing the present book.

14 Hišām Ibn al-Kalbī (d. 204/819), an Iraqi author of over one hundred books on his-
tory and genealogy, was considered the foremost authority on Arabian genealogy (see
W. Atallah, “al-Kalbī,” in EI2). ʿAmr of the Dog’s lineage in the extant edition of Ibn
al-Kalbī’s Ǧamharat al-nasab (Collected Genealogies) differs from the version quoted
here by al-Maqrīzī: it traces ʿAmr of the Dog’s to the Kaʿb b. Kāhil b. al-Ḥāriṯ b. Tamīm
b. Saʿd b. Huḏayl b. Mudrikah b. Ilyās b. Muḍar (130–131).

15 The Huḏayl were a prominent lineage group living near Mecca and al-Ṭāʾif in the Sarāt
Mountains around the rise of Islam; they feature prominently in Arabian outlaw sto-
ries (see G. Rentz, “Hud̲h̲ayl,” in EI2).

16 The Fahm were a sub-group of the Qays ʿAylān lineage living in the Sarāt Mountains
of the southern Hejaz around the dawn of Islam. Often depicted in conflict with the
Huḏayl, the Fahm also appear prominently in Arabian outlaw stories.

17 The Book of Game appears to refer to Abū l-Fatḥ Maḥmūd b. al-Ḥusayn Kušāǧim’s
(d.c. 350/961) Kitāb al-Maṣāyid wa-l-maṭārid (The Book of Game and Quarry) where
the reason for ʿAmr of the Dog’s sobriquet and an account of his death are narrated
in a lengthy story, 172–173. Below, §2.2.9, al-Maqrīzī relates the same story in full, but
there ascribes it to a later source, al-Qāḍī Abū l-Faraǧ al-Muʿāfál-Nahrawānī’s al-Ǧalīs
al-ṣāliḥ al-kāfī.
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ناكو.تامفةيحهتشهنمثدٍسَأمديفغلَيبِرَكيدْعَمنبورمَعهآرواهئامديفغليوَدسْألالتقي

١.بلكلااذيمسكلذلف“.بلكدسألاامنإ”:لوقيورمع

اي”:هباحصأهللاقفهبداطصيبلكهعموايزاغجرخهنأجرفلايبأليناغألاباتكيفو2.2.4§

٢.هيلعتبثف“!بلكلااذ

نمناكوبلكلايذورمعثيدحنمناك:اولاقامهريغولضفملاوةديبعيبأنعو2.2.5§٥

هيلعواهيلعاودجودقاهلهأناكوهتبحأواهبحأفةجيلخاهللاقيمهفنمةأرماقلعهنأمهتالاجر

1b ىسمأىتحهرثأىلعمهوابراه|جرخدقوهرثأيفاوجرخوهباورذناهءاجاملفهمداولطنأىلإ

“!قيرطلاتأطخأ”:لاقفهنيمينعارانىأرذإريسيوهانيبفءاملظةليليفةديدشحيرتجاهو

لاقف.دحأهعمسيلاراندقوأدقلجراذإفحبصيداكدقواهاتأىتحرانلادصقمثكشوراحف

:لاق“؟ناكملااذهمساامف”:لاق“.ناودعنملجرانأ”:لاق“؟تنأنم”:بلكلاوذ}ورمع{هل١٠

يِْوَتشَْتامهللاوف؟تدقوأمل!كليو”:لاق.زَواجيالءيشُدُسلاو.أطخأوكلهدقهنأفرعف“ُ.دسُّلا”

هلجرخأف“.معن”:لاق“؟ينمعطتءيشكدنعله.يقشلاورمعةينملالإتدقوأامويلَطصَْتالو

“.ينقسا”:لاقمث“.تارِفخٍَةَوسْننمتاربعاهعبتٺتارمت”:لاقاهآراملف.هدييفاهاقّبدقتارمت

موقلاىأرفقلطنامث“.احاَبصَلوتقمينإفاحارقءامينقسانكـلوال”:لاق“؟انَبَلأاذام”:لاق

نبايفو،لصألايفاذك:ةجيلخ٦.هدافمىلعفقنالو“بلكلا”دعب“؛.”زمريزيرقملاعضو٢

:١٥ءارعشلانمورمعهمسانم،حارجلانباو؛٢٢:٣٥٤يناغألا،يناهفصإلاو،٧:٢٤٠نيلاتغملا،بيبح

،I3وI2ولصألايفاذك:اولط٧.“ةجنلخمأ”:٤١٣-٥:٤١٢يناغألاراتخم،روظنمنبايفو؛“ةحْيَلُجمأ”

:ىلع‖.١١:٤٠٥ناسللا،روظنمنباعجارمدلالطىنعميفو.“اوبلط”:٢٢:٣٥٤يناغألا،يناهفصإلايفو

اهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:راحف٩.“يأر”:لصألايف:ىأر٨.“يلع”:لصألايف

.“يأر”:لصألايف:ىأرف١٤.“رمع”:لصألايف:ورمع١٠.ءاحلاب

.٢٢:٣٥٣يناغألا،يناهفصإلا١٧٣.٢-١٧٢دراطملاودياصملاباتك،مجاشكيفلوطملاربـخلاعجار١
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wallow in its blood (he was fatally bitten by a snake when he was observed
wallowing in a lion’s blood by ʿAmr b. Maʿdī Karib).18 ʿAmr would say: “The
lion is just a dog”, and hence he was nicknamed “ʿAmr of the Dog”.

§2.2.4 Abū l-Faraǧ’s Kitāb al-Aġānī (Book of Songs) reports that ʿAmr used
5 to raid accompanied by a hunting dog of his; his companions once called

out to him: “Hey, you with the Dog!” and the nickname stuck.

§2.2.5 Abū ʿUbaydah,19 al-Mufaḍḍal20 and others related a story about ʿAmr
of the Dog. He was one of their foot warriors, and he fell in love with a girl
from the Fahm called Umm Ǧulayḥah,21 and she loved him too. Her people

10 were angry about this, and they called for his blood. When he came visit-
ing her, they swore to kill him, and he fled, with the tribe in hot pursuit. In
the evening, a fierce wind blew, the night became pitch-black, and as ʿAmr
travelled, he spied a fire to his right. He said to himself: “I’ve lost the way!”
And full of confusion and doubts he approached the fire, reaching it shortly

15 before daybreak. A man who had lit the fire sat alone there. ʿAmr of the Dog
asked him: “Who are you?” He said: “I am one of the ʿAdwān.”22 ʿAmr asked:
“What’s the name of this place?” The man replied: “The Sudd”. Then ʿAmr
realised he had taken the wrong route and was done for (sudd is something
that cannot be crossed),23 and said: “Hell, why did you light this fire? You’re

20 neither grilling nor warming: you lit it for poor ʿAmr’s passing! Do you have
something for me to eat?” The man replied: “Yes”, and produced some dates
left over in his hand.When ʿAmr saw this, he said: “Dates! Tears follow dates
with bashful girls.” Then he asked: “Give me a drink.” The man said: “What

18 Abū Ṯawr ʿAmr b. Maʿdī Karib al-Zubaydī (d. 16/637), a warrior, poet and leader of the
Yemeni Zubayd.

19 Abū ʿUbaydah Maʿmar b. al-Muṯanná (d. 210/825), one of the most important early
Arabic philologists and scholars of pre-Islamic Arab history. He was much quoted in
subsequent writings on the subject (see H.A.R. Gibb, “Abū ʿUbayda,” in EI2).

20 Al-Mufaḍḍal al-Ḍabbī (d. between 164–170/781–787), famed Iraqi poetry specialist
and collector of pre-Islamic and early Islamic-era poems (see I. Lichtenstädter, “al-
Mufaḍḍal b. Muḥammad b. Yaʿlā b. ʿĀmir b. Sālim b. al-Rammāl al-Ḍabbī,” in EI2).

21 Al-Maqrīzī is inconsistent in rendering the girl’s name; the form in this translation fol-
lows al-Aġānī, which narrates on the authority of various early scholars of pre-Islamic
Arabica, including Abū ʿUbaydah, al-Mufaḍḍal and Ibn al-Aʿrābī (22:353).

22 The ʿAdwān were a lineage group of the ʿAmr b. Qays ʿAylān, and they claimed relation
with the Fahm.

23 There are several locations identified as al-Sudd: thenamecanbe applied to anymoun-
tain that cuts off communication between two regions (see Yāqūt,Muʿǧam al-buldān,
3:197).
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ام”:لاقو“!ورمعاي”:هودانفراغلايفهنأاوملعدُّسلاىلعاورهظاملف.دسلايفاراغلخدفهرثأيف

]رفاولا[:كلوقاندشنأف”:اولاق“؟نَْذإتُْلَخدملف”:لاق“!جرخا”:اولاق“؟}نوؤاشت{

“لِاَبِقلانمنيَعَبصْإلاناكماهيفتنكدقٍةبْرُكدَعقَْمو

“!هّٰللاودعايهتلتق”:اولاقف.هلتقفورمعهامرفموقلانملجرهلنََّعو“!اهيفانأهِذيهاه”:لاق

مهسلكبلتقأوأيلإنولصتالةجيلخمأبُايْنأاهنأكمهسأةعبرأيعمتيقبدقلو.لَجأ”:لاق٥

هيلعلخديلداجنوبأأيهتف“!رحتنأوهيلعلخدا!داجنابأٰي”:مهلدبعلاولاقف“.مكنمادحاواهنم

كلذاوأراملف.هنعصكنف“؟كتلتقاذإارحنوكتنأكعفنيام!داجنابأٰيكليو”:ورمعهللاقف

املف.فوشتٺيهاذإوةَحيَلُجمأىلإهباوعجروهبلساوذخأوهولتقىتحهومرمثهيلعاوبقنفاودعص

اعْيِنَمهومتدجوواعيرسهومتبلطمكنأييأر”:تلاق“؟ورمعيفكيأرام!ةَحيلُجمأٰي”:اهلاولاقاهوأر

هشَرَتفادقمكنمٍءدَْببَُّرَلمتلعفمكارأامهّٰللاو”:تلاقف“.هانلتقهّٰللاودق”:اولاق“.اعيرمهومتعضوو١٠

رٍطِْعحيِْر”:تلاقفاهتمشفاهتذخأف“!كنود”:اهلاولاقوهبايثاهلاوحرطف“.هشَرَتحادقمكنمبٍّضَو

2a ١“.ةَيِباكٍةَّلاضَ|الوةَيِفاوٍةَناَعالوةَيِفاجٍةَزْجحُاَذهومتدجوامهّٰللاوامأ.ورمعبُوثو

،٧:٢٤١نيلاتغملا،بيبحنبايفو،لصألايفاذك:ةجيلخمأ٥“.نواشت”:لصألايف:نوؤاشت٢

:داجنابأٰي٦“.ةحْيَلُجمأ”:١٥ءارعشلانمورمعهمسانم،حارجلانباو؛٢٢:٣٥٥يناغألا،يناهفصإلاو

:ةَحيَلُج٨.“داجبِابأ”:٧:٢٤١نيلاتغملا،بيبحنبايفو،٢٢:٣٥٥يناغألا،يناهفصإلاولصألايفاذك

اذك:“ك”زمريزيرقملاعضو:هومتعضوو١٠.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو

،يناهفصإلاو،٧:٢٤١نيلاتغملا،بيبحنباعجار:ةظفللاهذهيفرداصملافلتختو،“هومتعضو”قوف

اذكٍ:ةَّلاض١٢َ.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:هشَرَتحا٢٢:٣٥٥.١١يناغألا

:٧نيلاتغملا،بيبحنبايفو،لصألايفاذك:ةَيِباك‖.ماللافيفختب“ةَلاضَ”:باوصلالعلو،لصألايف

.“ةيفاك”:٢٢:٣٥٥يناغألا،يناهفصإلاو؛١٥ءارعشلانمورمعهمسانم،حارجلانباو؛٢٤٢

ناكمدارأ”:ىلعألاىلإلفسألانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:لِاَبِقلا…ناكم٣

“.نيعبصإلانملابقلا

يناغألا،يناهفصإلاو؛١٥ءارعشلانمورمعهمسانم،حارجلانباو؛٢٤٣-٧:٢٤٠نيلاتغملا،بيبحنبا١

٣٥٥-٢٢:٣٥٣.
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do you want? Sourmilk?” ʿAmr replied: “No. Giveme clear water, since I’ll be
dead when morning clears.” Then ʿAmr set off, but he sighted his pursuers,
and he took refuge in a cave in the Sudd. When the party reached the Sudd,
they knew that hewas in the cave and they calledout: “O ʿAmr!”Heanswered:

5 “What do you want?” They said: “Come out!” But ʿAmr replied: “Why do you
think I went in?” They said: “Come out and sing us your poem: [al-wāfir]

‘Many a distressful jam have I been in,
Like toes jammed against a sandal thong.’ ”

ʿAmr called back: “That’s precisely what I’m in right here!” One of the men
10 made for him, but ʿAmr shot him dead with his bow. They cried: “You killed

him, you enemy of God!” “Damn right! And I have four arrows left, all sharp
like Umm Ǧulayḥah’s canines. You’re not getting to me before each one of
them kills one of you!” So, the party summoned one of their slaves: “Abū
Niǧād! Go in there and we’ll set you free!” As Abū Niǧād began preparing

15 himself to enter the cave, ʿAmr called out: “Steady, Abū Niǧād: what good
will your freedom be after I’ve killed you?” The slave recoiled, and when the
party saw this, they all rose up and breached the cave, firing arrows inside
until they killed ʿAmr. They then stripped him of his belongings and brought
them back to Umm Ǧulayḥah. She was parading herself about, and when

20 they saw her, they said: “Umm Ǧulayḥah! What do you think of ʿAmr?” She
responded: “I think you chased him fast, you found him invincible, and you
left him well.” “By God, we’ve killed him!” She replied: “By God, I don’t think
you have. He has preyed upon so many of your leaders, and ferreted out so
many of you lizards!” Then they cast his clothes before her, and said: “Here

25 you are!” She took them, smelled them and said: “Perfume’s odour, and the
clothes of ʿAmr. By God, you wouldn’t have found him with his pants down,
nor with abundant pubes, nor with a bent bow.”24

8 thong: He means in the place of the thong between toes. [al-Maqrīzī is explaining the Ara-
bic rhetorical device of qalb, whereby logical word order is interposed] (Marginal gloss in
al-Maqrīzī’s hand).

24 Sources report several versions of Ǧulayḥah’s cryptic rhyming remark (see the Arabic
note opposite for references). The vocabulary and allusions are unusual, but Ǧulayḥah
seems to intend that ʿAmrwould not have diedwithout putting up resistance, and that
his pursuers must have had luck on their side to defeat him. The version in al-Aġānī is
more straightforward, rendering her last statement: “he must have run out of arrows”
(ḍālah kābiyyah).
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]طيسبلا[:هيثرتبلكلايذورمعتخأبوُنجَلاقيوةَطْيَرتلاقو2.2.6§

بولــــغمَمايألاتَلاغنملكوبوذكمشْيَعلالاوطبئرمالك

بُيـــشِلاونادلولاهكِردمفتوملجرنمهّٰللاتــيبجــحنملكو

بْوـُـبعُْدرــشلايفمهقيرطامويهتــمالــستــلاطنإويــحلكو

بوبؤشرهدلالزاوننمهلحيتأهتــشيــعبضارمعانىتفلااــنيــب٥

بوكرَْمواًيْعسَمهنودنمموقلاوةــلغـْـلَغـُـمينعلــهاكينبغــلبأ

بْيِذلاهدنعيوعيَناَيْرَــشنطببابَسنمهريخارمــعبــلكلااذنأب

بُْوُعْثأُفْوَجلاعْيجنَنمٌرــجِْنَغْثُماهعــبتيءالــجنلاَةنعــطلانُــعاطلا

اذكَ:مايألاتَلاغ٢.ىلعألاىلإلفسألانمىلعألاشماهلايفيزيرقملاطخبةدايزلا:بوُنجَلاقيو١

:بُيشِلاو…لكو٢:٥٧٨.٣نييلذهلاراعشأحرش،يركسلايفامكَ“مايألابلاغ”باوصلاو،لصألايف

:توم‖.“بولغم”تحت⌜زمراهيلإريشيوبقعلاىلعاسأرىلعألاشماهلايفيزيرقملاطخبةدايزلا

ةدايز:بوبؤش…انيب٢:٥٧٨.٥نييلذهلاراعشأحرش،يركسلايفامك،“دوم”اهلعلو،لصألايفاذك

عضو:حيتأ‖.“بوُبعُْد”دعب⌜زمراهيلإريشيوىلعألاىلإلفسألانمنميألاشماهلايفيزيرقملاطخب

.I2يفامكٌ“رجِْنَعْثُم”باوصلاو،لصألايفاذكٌ:رجِْنَغْثُم٨.اهقوفاذك:“ك”زمريزيرقملا

نإواوزغنإويحلكو”:لفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:اموي٤

هذهيزيرقملافاضأ:بْوُبعُْد‖.٢٢:٣٥٦يناغألاةياوراذكه.ىرخأةخسن:“خ”اهقوفعضوو“اموياوملس

يفو.ءورقمريغةيشاحلارخآو.“)…(كولسمبوبعُدـح”:ىلعألاىلإلفسألانمرسيألاشماهلايفةيشاحلا

I2:”ريشيورسيألاشماهلايفتيبللىرخأةياوريزيرقملافاضأ:بوكرَْمو…غلبأ٦.“ةئطومكولسم

ةياوريهو“بيذكتلوقلاضعبوهلوسرينع/اهغلبينمغلبأواليَذُهغلبأ”:ىرخأةخسن:“خ”زمرباهيلإ

ـح”:راسيلاىلإنيميلانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:ةلغْلَغُم‖.٢٢:٣٥٦يناغألا

:راسيلاىلإنيميلانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:بوكرَْمواًيْعسَ‖.“ةلاسرةلغلغُم

:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:نُعاطلا…هدنع٧–٨.“ناعضومبوكرموايْعسَـح”

فاضأٌ:رجِْنَغْثُم٢٢:٣٥٦.٨يناغألاةياوريهوىرخأةخسن:“خ”اهقوفعضوو.“بيِذلاهلوحيوعي”

يفةيشاحلاهذهيزيرقملافاضأ:بُْوُعْثأُ‖.“بصَْنُمزجنغثُم”:رسيألاشماهلايفةيشاحلاهذهيزيرقملا

.“بِعَشْنُمبوعثأ”:رسيألاشماهلا
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§2.2.6 ʿAmr’s sister Rayṭah (it is also said her name was Ǧanūb) sang the
following lament for him: [al-basīṭ]

For long life, all men have false hopes.
All those who combat the days will lose.

5 All those who pilgrim to God’s House
Follow the course to demise: young and hoary old.

And all whose days are in peace,
Track Death’s well-trodden path too.

While a youth lives in easy contentment,
10 The rain of time’s misfortunes continues its random fall.

Send my message to the Kāhil,25
And those by Saʿyá and Markūb:26

That ʿAmr of the Dog, noblest of their line
Lies in the Vale of Šaryān,27 under the wolves’ howl.

15 He who has rent great gashes, followed by gushes
Of foes’ lifeblood outpoured.

7 And … peace: Another recension: “All people, whether they raid or make peace …”. (Mar-
ginal gloss in al-Maqrīzī’s hand). 8 well-trodden path: Note: duʿbūbmeans a well-travelled
path. (Marginal gloss in al-Maqrīzī’s hand). 9–10 While … fall: Another recension: “Inform
the Huḏayl, or pass word to one informing them/Though some words may be disbelieved”.
(Marginal gloss in al-Maqrīzī’s hand). 11 message: To connote ‘message’, he uses the word
muġalġalah. (Marginal gloss in al-Maqrīzī’s hand). 12 Saʿyá … Markūb: Note: Saʿyá and
Markūb are places. (Marginal gloss in al-Maqrīzī’s hand). 14 under… howl: Another recen-
sion: “around him the wolves howl”. (Marginal gloss in al-Maqrīzī’s hand). 16 outpoured:
Muṯġanǧir means out-poured. (Marginal gloss in al-Maqrīzī’s hand). Uṯʿūbmeans spreading
in various directions. (Marginal gloss in al-Maqrīzī’s hand).

25 Kāhil likely refers to the lineage Kāhil b. al-Ḥāriṯ b. Tamīm b. Saʿīd b. Huḏayl, one of the
sub-groups of the Huḏayl.

26 Saʿyá andMarkūb are rather obscure toponyms: al-Bakrī knows themonly through this
poem, but adds that Ibn Durayd stated that Markūb was a well-knownmountain pass
in the Hejaz (Muʿǧam mā istaʿǧam, 3:739, 4:1216). Yāqūt is more specific, identifying
Markūb as a place in the upper land of the Huḏayl where Yemenis stop to begin their
Hajj rituals (Muʿǧamal-buldān, 5:109). He identifies Saʿyá as either a valley in Tihāmah
or a mountain in the land of the Huḏayl (Muʿǧam al-buldān, 3:221–222).

27 Šaryān (or Širyān) appears only to be known via this poem (al-Bakrī, Muʿǧam mā
istaʿǧam, 3:795; Yāqūt,Muʿǧam al-buldān, 3:340).
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بوــضُْخمَ⟩سرولاعيقن⟨نمهنأكهلـــمانأارفـــصُْمنرـــقلالزابلاو

بــيبالــجلانهيلعىَراذـَـعلايْشَمٌةَيِهاليهوهيلإروــــسنلايــــشمت

١بْيِطلااهنادرْأنمحفنَييْبَسلايفًةَنِــعذُْــمءارذــعلاقَتاــعلاجِرْــخُملاو

]طيسبلا[:اضيأهيثرتتلاقو2.2.7§

اــهيداوبطــبــهيملوامهفزْغيملةــعفانبتــيلاموارمعتــيلاي٥

ّبـــشَ اهيِْلاـــصَُدـَــتْرَياموخُوُبَتنإِامٌةَرإِاـــهنيبمهَْفوليَذُهتَْ

اهيعاَدنَْيِرْثُملاىَرَقَنلابصتْخيَاهُرِزاَجثْرـَـفلابيلَطصْيةليلو

اهيْعافأيرْستالوحابصلادنعةدحاوريغاــهيفبلكلاحَبنيال

٢اهيغابماقاماذإراـَـشِعلامحلةَبَغسَْموعوجىلعاهيفتَمعطأ

يف:ىَرَقَنلاب٢٢:٣٥٦.٧يناغألا،يناهفصإلانمهانتبثأامو،I3وI2ولصألايفضايب:سرولاعيقن١

:لصألايف:ىلع٩.I2يفامكمضلاب“حُبني”باوصلاو،لصألايفاذك:حَبني٨.“يَرَقَنلاب”:لصألا

.“يلع”

ّبش٦َ تبشـح”:لفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:تَْ

دقومةَرإلاوارانديريةرإ”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأٌ:ةَرإِ‖.“تدقوأ

.“نكستخوبَت”:راسيلاىلإنيميلانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:خُوُبَت‖.“رانلا

هديلخدُييلطصيـح”:لفسألاىلأىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:يلَطصْي٧

.“ةصاخلاىَرقَنلا”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:ىَرَقَنلاب‖.“كلذبئفدتسيثرفلايف

.“ماعطلاوزبـخلايغابماقأاذإيأاهيغابـح”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:اهيغاب٩

باسنأ،يرذالبلاو؛٥٨١-٢:٥٧٨نييلذهلاراعشأحرش،يركسلاو؛٢٤٣-٧:٢٤٢نيلاتغملا،بيبحنبا١

ةديصقلا٤٨ءارعشلامجعم،ينابزرملايفو،٣٥٦-٢٢:٣٥٥يناغألاو،يناهفصإلا؛٢١٠:١٩٦فارشألا

.٢:٥٨٢نييلذهلاراعشأحرش،يركسلا٢.ورمعىلإةبوسنم
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A champion who left rivals with yellowed-fingers,
Rotting as if dyed in yellow tincture,28

Vultures hopping towards him with glee,
Like brides skipping in long wedding gowns.

5 He was one who freed from capture
Maidens of sweetly perfumed sleeves.

§2.2.7 Another of her laments for him is: [al-basīṭ]

If only, ʿAmr—though ‘if only’ is no use—
If only you did not raid the valley of the Fahm!

10 The Huḏayl and the Fahm have stoked fires of war
Never to abate nor to extinguish.

On a night so cold the camel slaughterer puts his hands in dung to
warm,
And the dinner inviter calls the wealthy to eat one by one,29

15 And the dog only barks once at dawn,
And snakes don’t make their night rounds:

You fed in times of hunger the fat of heavily pregnant camels30
Whenever one came seeking hospitality.

10 stoked fires: Note: to express ‘stoked fires’, he uses the verb šabbat. (Marginal gloss in al-
Maqrīzī’s hand). ‖ fires…war: By irahhemeans ‘fire’; irah is specifically the placewhere a fire
is lit. (Marginal gloss in al-Maqrīzī’s hand). 11 to abate: Tabūḫmeans ‘to settle’. (Marginal
gloss in al-Maqrīzī’s hand). 12–13 puts … warm: Note: by yaṣṭalī, he means ‘to put one’s
hands into dung to warm them’. (Marginal gloss in al-Maqrīzī’s hand). 14 the wealthy: al-
Naqará is for select guests. (Marginal gloss in al-Maqrīzī’s hand). 18 seeking hospitality:
Note: bāġīhāmeans ‘if a person desiring bread or food arrives’. (Marginal gloss in al-Maqrīzī’s
hand).

28 A personwith “yellowed-fingers” is onewho has recently died, as fingernails are appar-
ently amongst the first limbs to lose their colour (for a list of verses invoking this
imagery, see al-Bakrī, Simṭ al-laʾālī, 1:199). The poem here describes the yellow as that
of the wars plant: a Yemeni shrub (memecylon tinctorium) from which yellow die was
derived.

29 By this statement, ʿAmr’s sister describes a banquet in times of hardship: there is insuf-
ficient food for everyone to eat at once, and the host thus invites the most important
guests to eat first, one-by-one. This rather stingy form of banqueting (naqará) is con-
trasted with the more magnanimous (and usual) practice of inviting everyone to eat
together (ǧafalá) (see al-Sukkarī, Šarḥ ašʿār al-Huḏaliyyīn, 2:582). The line’s intent is
that even in times of scarcity when all other hosts stoop to the indignity of serving
guests one-by-one, ʿAmr’s pot was still brimming with food.

30 Slaughteringheavily pregnant camels is anobviouswaste, especially given camel’s long
gestation (c. 400 days). ʿAmr’s willingness to slaughter pregnant camels for his guests
expresses a sublime generosity!
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]رفاولا[:بلكلايذورمعرعشنمو2.2.8§

١لامشلاىلعنيميلاتفَْــلىوسانيقتلااذإلاتقلاثبلامو

:لاقيرابنألامسقٰلانبدمحمانثدّح:يناورهنلاءايركزنبىفاعملاجرفلاوبأيضاقلالاقو2.2.9§

رمعىلعيديبزلابرَكيدعمنبورمعلخد:لاقيراَمِذلانعديبعنبدمحأانثيبأينثدح

ريمأٰيكربخأ”:لاقف“.تيأرامبجعأبروثابأٰيينربخأ”:هللاقفامويهنعهّٰللايضرباطخلانبا٥

نايْرِشنطبهللاقيداوبتنكاذإىتحبرعلاءايحأنمايحديرأامويتجرخينأنينمؤملا

مئاهبلاوسانلادسألاسرتفيامكهَمدغليوهفهفوجيفهسأرلخدأدقادسأسرتفملجربانأاذإ

امهللاوفلجرلابتحصفيسفنتبتاعمثاناطيشهتننظفينعاروكلذينلاهفمهئامديفغليو

.نيترمجلاكهانيعويلإرظنوهسأرعفرفةثلاثلاتحصفلَْبُيملفىرخأتحصىتحهبيحايصههنهن

اربشنوكتةيحتلبقأف.هنمبجعتأهيلإرظنأتفقوفيلاراقتحادسألافوجيفهسأرداعأمث١٠

قرطأمثةحيصاهنمحاصفدسألاىلعاكرابناكامكهبكنميف}ةغدلهتغدلف{هبترثعتفهوحنوأ

هحالستذخأف.دودشمسرفوناعوضومسوقوهلفيساذإفهنمتوندف.كرحتيهرأملف

ضعبدنعهملعملعأىتحتفقوففكـلانمهديينتعبتفهعارذىلإيديبتبرضوهنمتوندو

رخآىلعةلمجلانمحيحصلااهناكميفيزيرقملاطخبةدايزلا:لَْبُيملف٩.“افاعملا”:لصألايف:ىفاعملا٣

ةقصلمةرايطىلعربـخلاةمتتيزيرقملافاضأ:بيبالجلا…تحصف٩–١٢.190.رسيألاشماهلايفرطسلا

125aنمهانتبثأامولصألانمتطقسدق I2249و I3.يف:ةغدلهتغدلف١١I2:”و،“ةعذلهتغدلفI3:

.١:٥٤٦حلاصلاسيلجلا،يناورهنلانمهانتبثأامو،“ةغدلهتغدلف”:Jو،“ةعذلهتعذلف”

.٥٧٢-٢:٥٦٥نييلذهلاراعشأحرش،يركسلايفةلوطمةديصقنمتيب١
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§2.2.8 Among the lines of ʿAmr of the Dog’s poetry is: [al-wāfir]

When we meet, the fight won’t last
Longer than a clap of the hands.

§2.2.9 The Qāḍī Abū l-Faraǧ al-Muʿāfá b. Zakariyyāʾ al-Nahrawānī31 cited
5 Muḥammad b. al-Qāsīm al-Anbārī,32 who cited his father,33 who cited

Aḥmad b. ʿUbayd Allāh,34 who cited al-Ḏimārī, who reported: ʿAmr b. Maʿdī
Karib al-Zubaydī once presented himself to ʿUmar b. al-Ḫaṭṭāb (God be
pleasedwith him),35 and ʿUmar asked him: “AbūṮawr, tell me themost won-
drous thing you have ever seen.” ʿAmr replied: “Commander of the Faithful, I

10 tell you that once I set out intending to raid one of the Arab tribes, andwhen
I reached a riverbed called the Vale of Šaryān,36 I came upon amanwho had
hunted a lion. He was thrusting his head right into the lion’s belly and was
wallowing in its blood, just like a lionwallows in the blood of people or cows
it has preyed. The sight shocked me and I recoiled, thinking the man was a

15 devil spirit, but I scolded myself for being so fearful and called out to him.
By God, he paid not the slightest attention to my shout, nor did he heed my
second call. I then called out a third time and he raised his head and stared
at me, his eyes like two burning embers, and then he plunged back into the
lion’s belly in contempt. I stood bymarvelling at him, when a snake a hand’s

20 width-long or thereabouts appeared. It hit into himandbit himonhis shoul-
der as hewas leaning over the lion. He gave out a shout and dropped. I didn’t
see himmove at all, so I approachedhim.A sword andbow lay on the ground
and a horse was tethered there. I took his weapons, I approached him and
hit him on the arm, and his hand moved with mine from the wrist. I stood

25 by hoping to learn about theman from a passer-by. A dog lay at his side, and

31 Al-Muʿāfá b. Zakariyyāʾ al-Ǧarīrī l-Nahrawānī (d. 390/999–1000), an Iraqi philologist,
jurist and scholar noted as one of the leading adherents to the Ṭabarī school of Islamic
law.

32 Muḥammad b. al-Qāsim al-Anbārī, usually known as Ibn al-Anbārī (d. 328/940); Iraqi
philologist and poetry commentator, he was a student of his father, al-Anbārī (see the
following note) (see C. Brockelmann, “al-Anbārī, Abū Bakr,” in EI2).

33 Abū Muḥammad al-Qāsim b. Muḥammad al-Anbārī (d. 304/916 or 305/917); Iraqi
philologist and commentator on early Arabic poetry (see “al- Anbārī, Abū Muḥam-
mad,” in EI2).

34 Aḥmad b. ʿUbayd Allāh b. ʿAmmār (d. 314/926) was a Baghdadi man of letters and state
secretary (kātib); hewas one of Abū l-Faraǧ al-Iṣfahānī’smajor informants for the Kitāb
al-Aġānī.

35 The second caliph after Muḥammad (r. 12–23/634–644).
36 See note 27, above.
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ليللايننجأاملف.بلكلاهامحفروسنلاوعابسلاتلبقأفهتيحانضبارهلبلكاذإف.هلأسأفرمينم

لجرلادشنتةأرمااذإمسوملامايأيفظاكعقوسبانأانيبفنمزكلذلىضمف.هتكرتوتفرصنا

:تلق“؟لعفامف!تقدص”:تلاق“.هفيساذهولجرلابحاصانأ”:تلقفةفصلاوتعنلاتفرعف

يدعمنبورمع”:تلق“؟اذإتنأنمف!كانهبتسلوهلثمكلثملتقينأهّٰللاذاعم”:تلاق“.هتلتق”

!تقدص”:تلاقفربـخلااهتربـخف“.ينتقدصالأىزعلاوتاللابكلأسأ!ورمعاي”:تلاقف“.برك٥

ادسأىقليالنأهسفنىلعىلآفهلكأفرخصهللاقيهلخأىلعادعادسأنألكلذلعفيناكامنإو

هتكبو“.بونجلاهتخأانأوبلكلااذارمعيمسف“.بلكوهامنإ”لاقوهمديفغلووهسرتفاالإ

]طيسبلا[:هيفلوقترعشيف

بوــكرمرــشلايفمهقيرطامويهتمالــستــلاطنإويحلكو

بيذكتلوقلاضعبوالاقمينعمهتارسيفصصخواليذهغلبأ١٠

بيذلاهدنعيوعينايرشنطببابسنمهريخارمعبلكلااذنأب

١“بيبالجلانهيلعىراذعلايشمةــيهاليهوهيلإروــسنلايــشمت

؛١٧٣دراطملاودياصملا،مجاشكو؛١:٥٤٧يفاكلاحلاصلاسيلجلا،يناورهنلاوJوI3وI2يفاذك:بونجلا٧

.“بونج”اهمسا٢:٥٨٢نييلذهلاراعشأحرش،يركسلايفو

.١٧٣-١٧٢دراطملاودياصملا،مجاشكو؛٥٤٧-١:٥٤٥يفاكلاحلاصلاسيلجلا،يناورهنلا١
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whenever scavengers and vultures approached the body, the dog protected
him. When night fell, I departed, leaving him there. Some time passed, and
when it was pilgrimage season at the ʿUkāẓ Fair,37 I saw a woman looking
for that man, as I recognised her description. I told her: ‘I know your man,

5 and this is his sword.’ She said, ‘Indeed it is. What happened?’ ‘I killed him’,
I replied. ‘Not so! God forbid that a man like you could kill him. You’re not
the man—who are you?’ I told her: ‘ʿAmr b. Maʿdī Karib.’ She replied: ‘ʿAmr,
by the Goddesses al-Lāt and al-ʿUzzá, please tell me the truth.’ I told her the
real story, and she said: ‘What you say is true. He used to act like that because

10 a lion once attacked and devoured one of his brothers, Ṣaḫr, and he swore
that he would hunt down every lion he saw andwallow in its blood. He used
to say: ‘The lion is just a dog’, and so he was named ‘ʿAmr of the Dog’. I am his
sister, Ǧanūb.’ She then eulogised him with this lament: [al-basīṭ]

All those whose days are in peace,
15 Still must ride their road to ill.

Give the Huḏayl, especially in their heights
My message—though some words may be disbelieved:

That ʿAmr of the Dog, the noblest of their line
Lies in the Vale of Šaryān, under the wolves’ howl.

20 Vultures hopping towards him with glee,
Like brides skipping in long wedding gowns.”

37 ʿUkāẓ was a fair held annually at Mecca in pre-Islamic times. It features prominently
in stories where Arabians from different, and sometimes far-flung regions, meet each
other.
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2b ّبأََت2.3§ ّرَشطََ اً

نببرَْحنببعكَنبنٰيفسنبرباجنبتباثريَهُزوبأوهوبرعلايليجردحأرعاشلا2.3.1§

نباهبسناذكناندعنبدعمنبرازننبرَضُمنبناليَعنبسيقنبورْمَعنبمهَْفنبدْعسَنبمْيَت

١.يبلكلا

.مهفنْملَسْمَعنٰيفسنبرباجنبتباثوهوبرَعلاةَبِرغْأنموه:يبارعألانبالاقو2.3.2§٥

ةسمختدلومهفنمنطبنيقلاينبنمةَميَمأُاهللاقيهمأوليسِْمَعنبتباثوهليقو2.3.3§

٢.اسداستدلواهنإليقو.هليِكاوَبالواًبْعكَوٍرْسَنشَْيِروبٍْغطَشَْيِروارشطبأت:رفن

لوطلابفهطبإتحتهلمتحافءارحصلايفاشْبكَىأرهنألكلذبارشطبأتبقلو2.3.4§

اياطِّبأََتُمتنكام”:هموقهللاقف.لوُغلاوهاذإفهبىمرفهيلعلقثيحلانمبرقاملف.هقيرط

٣.كلذبيمسف“!ارشتطبأتدقل”:اولاق“.لوغلا”:لاقف“؟تباث١٠

ةدايزلا:ريَهُزوبأ‖.ةمدقملاعجار“برعلاييلجر”حلطصمةشقانملو،لصألايفاذك:برعلايليجر٢

يناغألا،يناهفصإلايف:لَسْمَع٥.“وه”دعبىلعألاىلإلفسألانمىلعألاشماهلايفيزيرقملاطخب

طخبةدايز:بٍْغطَ‖.“بغلشير”:١٢.٧:١٦٤فارشألاباسنأيف:بٍْغطَشَْيِرو٧.“لثْيَمُع”:٢١:١٣٨

.“يار”:لصألايف:ىأر٨.رسيألاشماهلايفرطسلارخآىلعةلمجلانمحيحصلااهناكميفيزيرقملا

:١٢.٧فارشألاباسنأ،يرذالبلاو،١:٢تايلضفملاحرش،يرابنألايفارشطبأتبسنعجار١

.٢١:١٣٨يناغألا،يناهفصإلا٢١:١٣٨.٣يناغألا،يناهفصإلا١٥٩.٢
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§2.3 Taʾabbaṭa Šarran [HeWho Carries Evil Under His Arm]

§2.3.1 Poet and one of the Arab Foot Raiders.38 His name and lineage
according to Ibn al-Kalbī were Abū Zuhayr Ṯābit b. Ǧābir b. Sufyān b. Kaʿb
b. Ḥarb b. Taym b. Saʿd b. Fahm b. ʿAmr b. Qays b. ʿAylān b. Muḍar b. Nizār b.

5 Maʿadd b. ʿAdnān.

§2.3.2 Ibn al-Aʿrābī39 said: he was one of the Arab Ravens,40 his name was
Ṯābit b. Ǧābir b. Sufyān [b.] ʿAmsal, and he was from the Fahm.

§2.3.3 It is also said that his name was Ṯābit b. ʿAmsīl, and that his mother
was Umaymah, from the Banū l-Qayn, a sub-group of the Fahm. She gave

10 birth to five boys:Taʾabbaṭa Šarran, RīšṬaġb,41 RīšNasr, Kaʿb andLāBāwākiya
Lahu.42 It is also said that she had six children.

§2.3.4 Taʾabbaṭa Šarran earned his moniker—‘Carrying Evil Under His
Arm’—because once he saw a ram in the desert and he carried it off under
his arm. The ram urinated upon him all the way back, and when Taʾabbaṭa

15 Šarran neared his home, the ram became heavier and he threw it down,
whereupon it turned into a ghoul. His people asked him: “Ṯābit, what were
you carrying?”He replied: “TheGhoul.”They said: “Indeed youhadevil under
your arm!” And the name stuck.

38 See Study, Chapter 2.4.
39 Abū ʿAbd Allāh Muḥammad Ibn al-Aʿrābī (d. 231/846), Iraqi scholar and authority on

Arabic language, poetry and the history of pre-Islamic Arabia (seeW.Weipert, “Ibn al-
Aʿrābī, Muḥammad b. Ziyād,” in EI3).

40 See Study, Chapter 2.5.
41 Al-Maqrīzī appears to have miscopied this name, as the root ṭ-ġ-b has no attested

meaning. The correct name seems to be ‘Rīš Laġb’ which yields a meaning ‘Broken
Wing,’ and is noted in al-Balāḏurī, Ansāb al-ašrāf1, 7.2:166 and Ibn Manẓūr, Lisān al-
ʿArab, 1:743. Al-Maqrīzī’s source was likely al-Aġānī: but its current edition (21:138)
has ‘Rīš Balġab’; we could not find a meaning for this. Curiously, Ibn Manẓūr’s con-
densed Muḫtār al-Aġānī (2:150) also records ‘Rīš Balġab’, even though his dictionary
has ‘Laġb’, and hence the miscopy ‘Balġab’ appears to have entered many of the al-
Aġānī manuscripts at an early date.

42 The names of the first three and fifth boys mean: (i) ‘Carrying Evil Under His Arm’,
(ii) ‘BrokenWing’, (iii) ‘Vulture Wing’, and (v) ‘No One Mourns Him’. The name of the
fourth brother, Kaʿb, is elsewhere reported as Kaʿb Ǧudar (al-Balāḏurī, Ansāb al-ašrāf 1,
7.2:166): ‘Swollen Ankle’.
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“؟اهبنوحوريفةأمكـلانونتجييحلاناملغىرتالأ”ِ:ةأَْمكَـلانمزيفهلتلاقهمألب:ليقو2.3.5§

امربكأنميعافأاهلهألمفهتطعأف“.ةأمكـلانمائيشهيفكلينتجأىتحكبارجينيطعأ”:لاقف

تبثوفاهتيبيفنْيَعاَسَتَفهحتففاهيدينيبهاقلأفهلاطبأتمبارجلايفنهبىتأحاراملف.هيلعردق

١.ارشطبأتهمزلف“!ارش”:تلاقف“؟هلاطبأتمتباثهبكاتأاذام”:يحلاءاسناهللاقف.تجرخو

٢.ارشطبأتيمسفهموقضعبهبأََجَوانيكسطبأت:ليلخلالاقو2.3.6§٥

٣“.ارشتطبأتدقل”:تلاقفةنانكلايهوهماهسرْيِفجَطبأتدقهمأهتأر:متاحوبألاقو2.3.7§

ربخنعمهتلأسفسيقنممهفةوخإناودعنميحىلعتلزن:ينابيشلاورمعوبألاقو2.3.8§

نأبحأنكـلوال”:تلقف“؟اصلنوكتنأديرتأ؟كلاؤسامو”:مهضعبيللاقف.ارشطبأت

ىَدْعأناكارشطبأتنإ:هربخنعكثدحن”:اولاق“.اهبثدحتأفنيئادََّعلاءالؤهرابخأفرعأ

اهنمسأهرظنىلعيقَتْنيفءابِظلاىلإرظنيناكوةمئاقهلمقتملعاجاذإناكونيَبْعكَيذوقٍاسَيِْذ١٠

٤“.هلكأيوهيوشيمثهحبذيفهذخأيىتحهتوفيالوهفلخيرجيمث

٢١:١٣٩يناغألا،يناهفصإلايفكلذكو،ثينأتلاءاتب“هتحتف”I2يفو،I3ولصألايفاذك:هحتفف٣

دعب⌝زمراهيلإريشيوىلعألاىلإلفسألانمرسيألاشماهلايفيزيرقملاطخبةدايز:هل٤.“هتحتف”

.“يَدْعأ”:لصألايف:ىَدْعأ٩.“يلع”:لصألايف:ىلع٧.حص+“اطبأتم”

ثيحةعوبطملانيعلاةخسنيفدريامليلخلانعيزيرقملالقنقفاويال٢١:١٣٩.٢يناغألا،يناهفصإلا١

ارشطبأتمسافيرعتعجارفنيكسلاةصقامأو.)٧:٤٦٢نيعلا(هطبإتحتاًفيسدلقتهنأببقللاليلخلارسفي

فرح،رخازلابابعلا،يناغصلايفمتاحيبأربخءاج٩:٢٠٩.٣مظعألاطيحملاومكحملا،هديسنبايف

،ديردنباو؛١٢.٧:١٥٩فارشألاباسنأ،يرذالبلاعجارارشطبأتهبيقلتيفةفلتخمءارآلو,١٣:ط

ناسل،روظنمنباو؛١٣٩-٢١:١٣٨يناغألا،يناهفصإلاو؛١:٦١يزيربتللةسامحلاحرشو؛٢٦٦قاقتشالا

.٢١:١٣٩يناغألا،يناهفصإلا٧:٢٥٣.٤برعلا
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§2.3.5 But there is another explanation adduced about his name. During
truffle season his mother told him: “Don’t you see the other boys of the tribe
picking truffles and bringing them back at nightfall?” He responded: “Give
me your sack and I’ll pick some truffles for you.” She gave him the bag, but

5 he filled it with the biggest snakes he could handle, and he returned in the
eveningwith the bag under his arm.He threw it downbefore hismother, and
when he opened it, the snakes all rushed out. She leapt up out of her home
and the tribeswomen asked her: “What did Ṯābit bring you tucked under
his arm?” “Evil!”, she replied. And thenceforth he was named ‘Carrying Evil

10 Under His Arm’.

§2.3.6 According to al-Ḫalīl,43 he was called ‘Carrying Evil Under His Arm’
because he once stabbed one of his kinsmen with a knife which he carried
under his arm.

§2.3.7 Abū Ḥātim44 reported that Taʾabbaṭa Šarran’s mother once saw him
15 carrying his quiver of arrows under his arm and said: “Indeed you have evil

under your arm!”

§2.3.8 Abū ʿAmr al-Šaybānī45 reported: I visited a tribe of the ʿAdwān, a
Qaysī kin-group of the Fahm, and I asked them about Taʾabbaṭa Šarran. One
of them replied: “Why do you want to know? Do you want to become a

20 thief?” I said: “No, I just want to hear the stories of the Runners46 so I can
narrate them.” They said: “We will tell you about him. Taʾabbaṭa Šarran was
the fastest man alive. If he became hungry, nothing could escape him—he
would look upon gazelles, pick out the plumpest one he saw, and he would
run behind it. It couldn’t outrun him—he would catch it, slaughter it, grill it

25 and then eat it.”

43 Al-Ḫalīl b. Aḥmad (d. 175/791), Iraqi philologist and poetry specialist, and author of
one of the earliest Arabic dictionaries, al-ʿAyn (The Source) (see R. Sellheim, “al-K̲h̲alīl
b. Aḥmad,” in EI2).

44 Abū Ḥātim al-Siǧistānī (d.c. 255/869), an Iraqi poetry specialist (see R. Weipert, “Abū
Ḥātim al-Sijistānī,” in EI3).

45 Abū ʿAmr Isḥāqb.Mirār al-Šaybānī (d. 206/821); Iraqi poetry specialist noted for his col-
lections of Arabian tribal poetry anthologies (see K. Versteegh, “al-S̲h̲aybānī,” in EI2).

46 See Study, Chapter 2.4.
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3a الجرمويتاذارشطبأتيقل:لاقيبهِّْللا|ةبتعنبةزمحنعهيبأنعقٰحسإنبدامحلاقو2.3.9§

مب”:ارشطبأتلبهووبألاقف.ةديجةلُحهيلعوجوْهأاناسَّحُناكوبهووبأهللاقيفيقثنم

انأ”:لجرلاىقلأةعاسلوقأامنإ.يِمسْاب”:لاق“؟ليئضَميِمَدىرأامكتنأوتباثايلاجرلابلغت

“؟كمساينعيبتنأكللهف”:يفقثلاهللاقف“.تدرأامهنملانأىتحهبلقعلخنيف“!ارشطبأت

كل”:ارشطبأتهللاقوالعفف“.لعفأ”:لاق“.يتينكوةلحلاهذهب”:لاق“؟اهعاتبتمبف.معن”:لاق٥

:يفقثلاةجوزبطاخيكلذيفلاقو.فرصنامثهيَرمِْطهاطعأوهتلحذخأو“.كتيْنكُيلويمسا

]ليوطلا[

ّرــشَطبأتاهليلحنأءانسحلاىتألهالأ بِْهوابأتــينتــكاواً

بِطخلامظعمىلعيربصهلنيأفهمساينامسويمساىمستهْبَهَف

١بِــلقٍةحداــفلــكيفهلنــيأويتَرْوسَويسأبكسٌأبهلنيأو١٠

ةليلتاذهتيقلمث.اهيلعردقيالانمزاهبلطفهموقنمةيراجارشطبأتبحأو:ةزمحلاق2.3.10§

]زجرلا[:لاقفأَدَهوهْتَسَنآفهيلعتموانتكلذنمهعزجتأراملف.اهنعزجعفاهدارأوهتباجأف

شماهلايفيزيرقملاطخبةدايز:يتينكو‖.لصألايفاذك:اهعاتبت٥.“يقلا”:لصألايف:ىقلأ٣

اهتحت“ح”زمريزيرقمل|عضو:اهليلح٨.“ةلح”قوف⌜زمراهيلإريشيولفسألاىلإىلعألانمنميألا

.ءاحلاباهظفلتىلإةراشإ

.٢١:١٤١يناغألا،يناهفصإلا١
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§2.3.9 Ḥammād b. Isḥāq47 cited his father, who cited Ḥamzah b. ʿUtbah
al-Lihbī48 who reported: One day Taʾabbaṭa Šarran met Abū Wahb of the
Ṯaqīf,49 a handsome, but hare-brainedmanwho had a fine cloak. AbūWahb
asked Taʾabbaṭa Šarran: “Ṯābit, you seem ugly and feeble to me, so tell me

5 how it is that you defeat warriors?” Taʾabbaṭa Šarran replied: “By my name.
Whenever I meet a rival, all I have to do is say: ‘I’m Taʾabbaṭa Šarran!’ My
foe will panic and I can get whatever I want from him.” Abū Wahb then
asked: “Would you like to sell your name to me?” “Sure, for how much?”
Abū Wahb offered: “I’ll give you this cloak and my agnomen.” “Done.” They

10 struck the deal and Taʾabbaṭa Šarran said: “You have my name and I have
your agnomen.” And he took AbūWahb’s cloak, gave him his rags in return,
and left. Taʾabbaṭa Šarran composed the following verses toAbūWahb’swife:
[al-ṭawīl]

Has al-Ḥasnāʾ heard the news?
15 Her man is now Taʾabbaṭa Šarran, and I’m AbūWahb!

Let him have my name, and let him give me his,
But does he have my fortitude in times of gravity?

Does he have my strength and my force?
Does he have my heart when confronting calamity?

20 §2.3.10 Ḥamzah reported: Taʾabbaṭa Šarran was in love with a girl from his
kin, and he sought her for some timewithout any luck, but one night hemet
her and she assented. He desired her, but became impotent, and when she
saw his anxiety, she pretended to sleep and observed him; he went to sleep,
saying the poem: [al-raǧaz]

47 Ḥammād b. Isḥāq al-Mawṣilī (fl. first half of third/ninth century) was a narrator of
literary and historical anecdotes, and the son of the celebrated singer and boon com-
panion of Abbasid Caliphs, Isḥāq b. Ibrāhīm al-Mawṣilī (d. 235/850). Ḥammād (who
narrated his father’s Kitāb al-Aġānī—Book of Songs) was a major source for Abū l-
Faraǧ al-Iṣfahānī’s own Kitāb al-Aġānī.

48 Ḥamzah b. ʿUtbah al-Lihbī was a nobleman of the Qurayš. Born inMecca, hemoved to
Baghdad as a courtier of the Caliph al-Rašīd (r. 170–193/787–809). He was considered
an authority on the history of the Qurayš and Hejaz region (see al-Balāḏurī, Ansāb al-
ašrāf 1, 4:419–420).

49 The Ṯaqīf were an Arabian lineage group occupying lands between Mecca and Ṭāʾif
around the dawn of Islam. Alongside the Qurayš, the Ṯaqīf constituted the most pow-
erful political elites during the Umayyad era.
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ُحلاتَبِلسٍُرْيأَنِمكلاي ْهَّلَفِرةيراجنعتزجعهَّل

ْهَّلَعلاديِرُتخرْأَلاةَيشِْمكْهَّلَوْرِهةَيــشِْمكيلإيــشمت

ّلِبَقاــهلنيعلــقلــمحتهَّلـَـتيفةيـِـعاراهــنأوــل هــَ

١هلبرعلاِةَوارهلاكترصل

٢.محللابمحللاكََحومحللابَوكرومحللالَكْأً:ةثالثيبحائيشتببحأام:ارشطبأتلاقو2.3.11§٥

عضو:كََحو٢:١٥٣.٥يناغألاراتخم،روظنمنبايفامك“ةّلُث”باوصلالعلو،لصألايفاذك:هَّلَت٣

.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملا

.“اهليذرجتولفرتةَّلَفَرـح”:ىلعألاىلإلفسألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأْ:هَّلَفِر١

رقبلاىثنأخرْألاـح”:لفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:خرْأَلا٢

تيوَراهنأديريلهنلادعبةلَعلاـح”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأْ:هَّلَعلا‖.“جتنتمليتلا

.“ةليقثاهتيشمف

.٦:٣٢٤ديرفلادقعلا،هبردبعنبا٢١:١٤٢.٢يناغألا،يناهفصإلا١
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What’s wrong, you disappointing prick?
You can’t get up for a young girl trailing her robe?

She slipped towards you hastily,
Like a virgin cow, she’s looking for fun.50

5 If she was a shepherdess at her flock
Carrying her two provision sacks,51

You’d become hard like a thick staff.

§2.3.11 Taʾabbaṭa Šarran once said: “There are three things I love most of all:
eating flesh, riding flesh and joining two into one flesh.”52

2 trailing … robe: Note: rafallah means strutting while trailing one’s robe. (Marginal gloss
in al-Maqrīzī’s hand). 4 a … cow: Note: the arḫ is a heifer that has not yet given birth.
(Marginal gloss in al-Maqrīzī’s hand). ‖ looking … fun: Note: the ʿallah describes the state
after watering; i.e. hemeans that the cow has beenwatered and now bloated, she walks heav-
ily. (Marginal gloss in al-Maqrīzī’s hand).

50 The Arabic lines of this poem bear multiple interpretations. Our translation reads the
line’s final word as ʿillah (pleasure, diversion, fun) which follows the poem’s version in
al-Iṣfahānī, al-Aġānī, 21:142. TheManuscript and IbnManẓūr’sMuḫtār al-Aġānī (2:153)
render the word ʿallah (playboy or lothario). The latter reading could translate: “She
walks towards you, and you are desirous of her” (Taʾabbaṭa Šarran addresses his penis
in this poem). The pace of herwalking is also variously interpretable: we have opted for
a hasty walk towards the lover, following the meaning of hirwallah as reported in the
Manuscript and Muḫtār al-Aġānī; whereas al-Aġānī has ḫazallah, a slow, languid and
sensuous pace. This wording supports a third interpretation of the word ʿallah (a sec-
ond watering)—forming a complex metaphor meaning that the woman approaches
Taʾabbaṭa Šarran with ‘the slow pace in which a cow which has already been watered
will approachapool’—i.e. the girl showsnohurry, advancing languidly and sensuously.

51 All extant versions of this poem describe the shepherdess as qibillah, the meaning of
which seems unclear. Onemanuscript of al-Aġānī glosses the word asmubtillah (wet),
whereas the editor of Taʾabbaṭa Šarran’s Dīwān, ʿAlī Ḏū Fiqār Šākir, considers the word
qibillah to be a copyist’s error for mitallah (strong, sturdy), presumably an adjective
for the shepherdess, but its meaning is still obscure (Dīwān Taʾabbaṭa Šarran, 200).
As other options, qabalah can refer to a bucket at a well (Ibn Manẓūr, Lisān al-ʿArab,
11:542);qiblah alsomeans adirection, or following thebawdynatureof this poem,qubul
refers to a vagina; perhaps the word qibillah here is a corruption in one of these veins?

52 Eating, riding and intercourse are noted as the three “corporeal pleasures” (laḏḏāt
al-dunyā) by the clever sage (ḥakīm ẓarīf ) Aḥmad b. Ṭayyib al-Saraḫsī, cited in al-
Qazwīnī’s Āṯār al-bilād, 390.
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ّرَبنبورْمَعهعموارشطبأتراغأو2.3.12§ امهبترذنواهلامَعَنادَرطَّافةليجبىلعينادمْهلاقاَ

لهسلايفةليجبامهتضراعفَنْزَحلاابكروةارشلالابجيفنْيَبراهايضموامهراثآيفتجرخفةليجب

غلبدقواءاجونيعلاةبصقيفاولخدو.فئاطلابصاعلانبورمعلام—طِْهَولاىلإامهوقبسف

ةليلاهنإف.برشلانملقأ”:قاربنبالارشطبأتلاقاهيلعاعقواملف.نيعلاىلإامهنمشطعلا

٥3b |تحتلاجرلابولقبَْيجَِوعمسألينإ!هرْيَطِبوُدْعأيذلاو”:لاق“؟كيرديامو”:لاقف“.وٍدَْع

ّيَمدق بجَوامهّٰللاو”:طبأتلاقف“.كبلقبيجَوكاذ”:قارَبنباهللاقفبرعلاعمسأنمناكو“.َ

وُدْعأيذلاو”:لاقفعمسيلضرألاوحنخاصأوهبلقىلعهديببرضو“!ابجاوناكالوطق

برشفلزنف“.كلبقلزنألينإو”:قارَبنباهللاقف“.لاجرلابولقبْيجَوعمسألينإ!هرْيَطب

افوتكمنيعلانمهوجرخأوهوذخأفهيلعاوبثوءاَملاطسوتاملف.تباثلزنوةملظيفمهوهوكرتو

سانلافلصأنمهنإ”:تباثمهللاقف.هودَْعنمنوملعياملهيفنوعمطيالمهنمبيرققاربنباو١٠

هلومكيديأنيبودعينأىلإهودَْعبهبجعهوعديسف“يعمرِسأَتسْا”هللوقأسوهِودَعبابجُعمهدشأو

.هوذخفكلذمتيأراذإفرثعيوهيفوُبكَْيثلاثلاوداوجلاسرفلاكيناثلاوحيرلاكاهلوأ:قاَوطْأَةثالث

عمسمبعمجأكلذو“.هليحصنوييأرلبقيملوينفلاخذإترصامكمكيديأيفريصينأبحأينإف

اهناكميفيزيرقملاطخبةدايزماللا:لاقف٦.I2يفامك“ةارسلا”باوصلاو،لصألايفاذك:ةارشلا٢

ةدايز:رثعيوهيف‖.“اوُبكَْي”:لصألايف:وُبكَْي١٢.ىلعألاشماهلايفرطسلارخآىلعةلمجلانمحيحصلا

.“اذإف”قوف⌝زمرهيلإريشي“حص”+ىلعألاىلإلفسألانمرسيألاشماهلايفيزيرقملاطخب

ىلإيرجتهايمبصََقلا”:لفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:ةبصق٣

.“اياكرلانويع
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§2.3.12 Taʾabbaṭa Šarran along with ʿAmr b. Barrāq al-Hamdānī53 once
raided the Baǧīlah,54 and rustled some of their livestock. The Baǧīlah swore
to kill them and set off in pursuit. Taʾabbaṭa Šarran and ʿAmr fled into the
SarātMountains,55 tracking along the craggy heights, while the Baǧīlah over-

5 took them via the plain and beat them to al-Wahṭ, one of the lands of ʿAmr b.
al-ʿĀṣ near al-Ṭāʾif.56 The Baǧīlah entered the centre of the wellspring, when
Taʾabbaṭa Šarran and ʿAmr arrived at the well in great thirst. Upon reaching
the water, Taʾabbaṭa Šarran warned Ibn Barrāq: “Just drink a little. This night
is formaking our getaway.” ʿAmr asked: “Howdoyouknow?”Taʾabbaṭa Šarran

10 responded: “By the Lord of the birds with which I race, I sense men’s trem-
bling hearts beneath my feet.” (Taʾabbaṭa Šarran had the keenest hearing of
all the Arabs.) ʿAmr retorted: “That’s your own heart trembling!” Taʾabbaṭa
Šarran returned: “ByGod,myheart’s never fearednor should it!”He thumped
his chest and knelt down to listen again, saying, “By the Lord of the birdswith

15 which I race, I do hear the fluttering of men’s hearts!” But ʿAmr declared:
“I’ll descend first”, and he went down to the spring and drank. The Baǧī-
lah, waiting in the darkness, left him, but when Taʾabbaṭa Šarran descended
and reached the middle of the spring, they jumped on him, captured him,
tied him up and dragged him out. Ibn Barrāq was nearby, but they left him

20 because they knew how fast he could run. Ṯābit57 then told the Baǧīlah:
“Ibn Barrāq is the most conceited man alive, and he’s completely enam-
oured with his own running prowess. Let me call out to him to surrender
with me. His confidence in his running will lead him right into your arms,
since he has three speeds: the first is like the wind, the second is like a thor-

25 oughbred stallion, but with the third he trips and falls on his face! When
you see him trip, grab him. I want you to capture him just as you captured
me, since he flouted my command, rejected my opinion and ignored my
advice.” All this was said within ʿAmr’s earshot. The Baǧīlah consented: “Do

6 the wellspring: The qaṣab refers to water that flows to the source of the pools. (Marginal
gloss in al-Maqrīzī’s hand).

53 For the biography of ʿAmr, see §2.8, below.
54 The Baǧīlah were a lineage group of the Anmār; they resided south of Mecca in the

Sarāt Mountains at the dawn of Islam. They, along with the Huḏayl, are two of the
groups most commonly depicted as victims of Taʾabbaṭa Šarran’s raids.

55 The Sarāt are the main mountain range in western Arabia, running north-south
through Hejaz.

56 Ṭāʾif was one of the principle settlements in western Arabia at the dawn of Islam; situ-
ated nearMecca, its agricultural landwas developed by the elite of the early Caliphate,
including ʿAmr b. al-ʿĀs (d.c. 42/663).

57 Ṯābit was Taʾabbaṭa Šarran’s given name, see §§2.3.1–2.
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اونمينأموقلايندعودقوءاخرلاوةدشلايفيخأتنأ”:ارشطبأتهبحاصف“.لعفاف”:اولاق.هنم

هنأملعوقارَبنباكحضف“!ءاخرلايفيخأتنكامكةدشلايفكسفنبينسِأَوْرِسأَتسْافكيلعويلع

ةباهلاحيرلاكقلطلوأادعفادعمث“؟ودَْعلااذههدنعنمرثأتسيأ!تباثايالهم”:لاقومهداكدق

“!هوذخ”:تباثلاقف.ههجوىلععقيورثعيووبكيلعجثلاثلاوداوجلاكيناثلاومهلفصوامك

١.اعيمجاتلفأوهفاتكعطقفقاربنباضراعوهفاتكيفارشطبأتادعفمهعمجأباودعف٥

فِتكُوورمعرِسأُفةليجباوزغكْيَلُسلاليقوىَرَفْنَشلاوقاربنباوارشطبأتنإليقو2.3.13§

يسفنيفمهمعطأومهلىءارَتأَسَينإف.ورْمعنمابيرقنك”:كيَلُسلطبأتلاقف.هباحصأتِلفأُو

]طيسبلا[٢:كلذيفطّبأتلاقو.ورمعاجنولعفف“.هَّلُحمثهنعاودعابتيىتح

ّرَــــطلاوهألاىلعفٍيطِرَّموقِاَرْــيإِوقوــشنمكََلامدْيعاي قِاَ

قاــسىلعراسنمكؤادفيــسفنايفتحمتايحلاونْيألاىلعيرْسَي١٠

.“رسأتسي”اهلعلو،I3وI2ولصألايفاذك:رثأتسيأ٣.“ينسِاوو”اهلعلو،لصألايفاذك:ينسِأَو٢

طبضيزيرقملانأودبي:هباحصأ٧.“يَرَفْنَشلا”:لصألايف:ىَرَفْنَشلاو٦.“اوبكي”:لصألايف:وبكي٤

لكيفو،اذك:“ك”زمراهقوفيزيرقملاعضو:تايحلاو١٠.فيحصتوهورسكـلاب“هباحصأ”يفءاحلا

،اذك:“ك”زمراهقوفيزيرقملاعضو:ايفتحم‖.٢ح١٢٧ارشطبأتناويدعجار،“تايحلا”:تيبلاتاياور

.٢ح١٢٧ارشطبأتناويدعجار،“ايفتحم”:تيبلاتاياورلكيفو

اهيأٰيكلامديعايىنعم”:ىلعألاىلإلفسألانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:دْيعاي٩

نأودبيو.“هحدمتتنأولجرنمهّٰللاكلتاقكلوقكهلكاذهتئجدقكنأيأقوشنمكلاميداَتْعُملا

يزيرقملافاضأ:قِاَرْيإِو…اي‖.٩١٦ثيدحلابيرغيفلئالدلا،يطسقرسلانمحرشلااذهلقنيزيرقملا

قارْيإوقوشنمكلامدْيَهاي”:بقعىلعاسأرىلعألاىلإلفسألانمنميألاشماهلايفةيشاحلاهذه

ورمعيبأةياوريهو.ىرخأةخسن:“خ”زمرباهيلإريشيو“هبفهلتيمالكوه:عاركلاقوكنأشامهانعم

نميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:دْيع‖.١:٩٧يزيربتللتايلضفملاحرشعجار،ينابيشلا

ديعلافهيفحرفلادوعييذلامويلااضيأديعلاوقوشلانمداتعيامديِعلا”:لفسألاىلإىلعألانملفسألاو

.ءاحلاباهظفلتىلإةراشإ“نزحلاو”تحت“ح”يزيرقملاعضوو.“نْزُحلاوقوشبهيفدوعييذلاتقولا

.١٤٥-٢١:١٤٤يناغألا،يناهفصإلا١٤٣.٢-٢١:١٤٢يناغألا،يناهفصإلا١
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it!” Taʾabbaṭa Šarran shouted to ʿAmr: “You are my brother in the good times
and the bad. These people have promised that they will have mercy on us,
so surrender yourself and join me in this hardship just as we used to share
our comforts!” Ibn Barrāq laughed, for he knew Taʾabbaṭa Šarran was trick-

5 ing them, and he called back: “Not so fast, Ṯābit! Does onewho runs as fast as
I surrender?” He took off. At first, he ran like a gust of wind, just as Taʾabbaṭa
Šarran had described. Then he ran like a stallion, but then he stumbled and
fell flat on his face. Ṯābit yelled: “Get him!” All the Baǧīlah made for him,
while Taʾabbaṭa Šarran ran in his bonds until he caught up with ʿAmr who

10 cut him loose, and they escaped together.

§2.3.13 Alternatively, it has also been reported that when Taʾabbaṭa Šarran,
ʿAmr b. Barrāq and al-Šanfará58 (some say it was al-Sulayk59) once raided the
Baǧīlah, ʿAmr was captured and bound, but his companions escaped. There-
upon, Taʾabbaṭa Šarran instructed Sulayk: “Stay near ʿAmr, for I will show

15 myself to them and entice them to come after me: once they move away
from ʿAmr, set him free.” He did this and ʿAmr escaped. Taʾabbaṭa Šarran sang
a poem describing the event: [al-basīṭ]

Oh recurring yearning! You cause such longing and sleeplessness!
You are a phantom, crossing terrors, coming at night.

20 A barefooted night journey over snakes and vipers.
May my soul be your ransom, oh best of night travellers!

18 Oh … yearning: Another recension: “Oh spirit (hayd)! Wherefore this longing and sleep-
lessness!”, i.e. ‘how goes it?’; Kurāʿ notes that this is a statement by which one expresses
yearning. ‖ Oh … sleeplessness: The meaning is: “What is the matter with you, you recur-
ring thought of longing?” This is because the spirit brings yearning upon him, but he wel-
comes it—similarly you may say “God confound you!” to someone whom you wish to praise.
(Marginal gloss in al-Maqrīzī’s hand). ‖ yearning:The ʿīd is a recurring yearning; it alsomeans
a regularly recurring festive day: here the recurrence is of longing and sadness. (Marginal gloss
in al-Maqrīzī’s hand).

58 See §2.4, below.
59 I.e. al-Sulayk b. al-Sulakah, another outlaw poet celebrated in Arabic lore, and the sub-

ject of §2.5, below.
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4a |قارــفتدعبنماــهبتــننتجامثاهلــصاونانكذإرــحلاةنبافيــط

يقالــخأضعباــمويتركذتاذإمدــننمنــسلايلــعنَعرــقتل

قاــــثيمودهعنمهّٰللابءامــــسأتــفــلحامدعبىثنأنــمآهّٰللات

يقاــبلارخآلاوىــضمذللالوألاتمرصتَْلصَاوانيبدولاةجوزمم

قارــبَ⟩ناَــنـْـجضَ⟨ىلعرمرطَْقلاكهـــبرـــغـــتنامأدعوكيطـــعت٥

قاذحألبحلافيعضبتكسمأواهلـــئاـــنبتنـــضةلـــخاذإينإ

يقاورأطِْهَوــلاتِْبخةليلتُــيَقلأذْإةَلــيجبَنميئاــجناــهنمتُوجنَ

ركذاليذهنإوماعلكيفهيتأيناكليذهدالبنمراغيفالسعُراَتشَْيطبأتجرخو2.3.14§

مهورفنأفمهيلعاوراغأفراغلالخدفىلدتهباحصأووهءاجاذإىتحكلذنايتإلهودصرفاهلكلذ

؟دعصأمالع”:لاق“!دعصا”:اولاقفهسأرطبأتعلطافلبحلااوكرحوراغلاىلعاوفقوومهوتتشف١٠

“!لعفأالهّٰللاوال؟يَاَنجَيلكآويلتاقمكارتأ”:لاق“.كلطرشال”:اولاق“؟ءادِفلاوأةقالطلاىلع

يزيرقملاعضو:تننتجا‖.“رحلا”:تيبلاتاياورلكيفو،اذك:“ك”زمراهقوفيزيرقملاعضو:رحلا١

،روظنمنباو؛٢١:١٤٤يناغألا،يناهفصإلايفو،لصألايفةمجعمريغةظفللاو،اهقوفاذك:“ك”زمر

ناويديفامك“تننتجا”:باوصلالعلو،تايلضفملايفتيبلادريالو.“تبنتجا”٢:١٥٤يناغألاراتخم

يزيرقملاعضوو.يذلاْ:ذلاو،٢١:١٤٤يناغألا،يناهفصإلاولصألايفاذك:ذللا١٢٧.٤ارشطبأت

طبأتناويدعجار،ّ“ينامأ”:تيبلاتاياوررئاسيفو،لصألايفاذك:نامأ٥.اهقوفاذك:“ك”زمر

زمريزيرقملاعضو:لبحلا١٢٩.٦ارشطبأتناويدنمةلمكتلاو،لصألايفضايبَ:ناَنْجضَ‖.١٢٩ارش

؛٢:١٥٥يناغألاراتخم،روظنمنباو؛٢١:١٤٤يناغألا،يناهفصإلايفتيبلايورياذكو،اهقوفاذك:“ك”

لكيفو،اذك:“ك”زمراهقوفيزيرقملاعضو:قاذحأ‖.“لصولا”١:٢٧تايلضفملاحرش،يرابنألايفو

اهلعلو،I3وI2ولصألايفاذك:طِْهَولا‖.نيونتلاب“تٍْبخ”:لصألايف:تِبخ٧.“قاذحأ”تاياورلا

ةدايز:يقاورأ‖.١٣٠-١٢٩ارشطبأتناويدعجار،رداصملايفريثكفالتخاةظفللاهذهيفو،طهرلا

داصلافرح:هودصرف٩.رسيألاشماهلايفرطسلارخآىلعةلمجلايفحيحصلااهناكميفيزيرقملاطخب

ىلعفقنالواهدعب“;.”زمريزيرقملاعضو:مهوتتشف١٠.I3وI2نمةلمكتلاو،لصألايفسومطم

.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:لبحلا‖.هدافم

تُْبَخلاـح”:لفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:يقاورأ…تِْبخ٧

تبصاذإاهقاورأةباحسلاتقلألاقيهتوَدَعالإودَْعلانمادهجُعَْدأمليأيقاورْأَهلوقوضرألانمنيللا

.“اهءام
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The phantom of a free-born girl I used to meet,
Now withheld fromme after her clan departed.

How you will gnash your teeth in remorse
When you recall, one day, some of my noble ways.

5 By God, can one ever trust a woman’s oaths?
Vows and pledges professed in all names of God?

Her love is mixed: she assents, then cuts ties:
The former becomes a memory, the latter stays.

She’ll promise you faith, then turns faithless:
10 Like the cloud over Mount Ḍaǧnān:60 all lighting, no rain.

For me, when a darling is miserly with affection,
And extends but a frayed connection,

I flee her just as I sped from the Baǧīlah,
Sprinting from the Plain of al-Wahṭ.

15 §2.3.14 Every year, Taʾabbaṭa Šarran used to gather honey from a cave in the
land of the Huḏayl. When the Huḏayl discovered this, they laid an ambush,
waiting for Taʾabbaṭa Šarran and his companions to arrive. When Taʾabbaṭa
Šarran’s gang lowered him into the cave, the Huḏayl attacked, driving off the
band in scattered directions. The Huḏayl then stood at the cave’s mouth and

20 jerkedTaʾabbaṭa Šarran’s rope. He raised his head and they cried: “Come up!”
“On what condition,” he asked, “Freedom or ransom?” They said: “You don’t
get conditions.” Taʾabbaṭa Šarran responded: “I see that you will kill me and
steal my honey. By God, there is no way I’ll do it!” Earlier, he had bored an

14 Sprinting… Plain: Note: the ḫabt is an easy patch of ground. By theword arwāqī, hemeans
that he summoned absolutely all his of strength to run. You can say that a cloud threw down
its arwāq—i.e. it rained its full. (Marginal gloss in al-Maqrīzī’s hand).

60 A mountain on the road between Mecca and Medina (al-Bakrī, Muʿǧam mā istaʿǧam,
3:856).
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دمعمثهقيرهُيوراغلايفلسعلاليسُيلعجفبرهللًةدُعهدَّعأابقنراغلايفبقنكلذلبقناكو

هعضومنيبو.مهتافواميلسجرخىتحهيلعقلزيلزيملفلسعلابقصلمثهردصىلعهدشفقزىلإ

]ليوطلا[:لاقو.ثالثةريسمموقلانيبوهيفعقويذلا

رِوْعُمرحُجلاقيــضيمويويباــيعمـــهلتَْرِفـــصَدقوناـــيحلللوقأ

ردـــجْأءرملابلتقلاومداـــمإوةـــنموءادـــفامإاـــتلـــصخمكـــل٥

رَدصَْموترفظَنإمزَْحُةصَْرُفلاـــهنإواـــهنعسفنلاِداصَأُىرخأو

ءوجُْؤجُهبافصَلانعلزفيردصاهلتُــشْرَف
ٌ
رــصََّخمُنْــتَمولْــبَع

رــظْنَيناــيزختوملاوةَحْدكهبافصَلاحدكَيملضرألالهَسطلاخف

ُرِفــصَْتيهواــهتقرافاــهلثممكواــبــيآتُــنكامومــهفىلإتــبأُف

رِبدُْموهوهَرمأَىَساــقوعاــضأهُدــجِدَّــجَاذإلَــتْحيملءرــملااذإ١٠

١رصْبُممزحلــلوهوالإرمألاهبالزانسيليذلامزحلاوخأنكـلو

اهناكميفيزيرقملاطخبةدايز:رِوْعُمرحُجلا‖.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:رحُجلا٤

“اتطّخ”يوردقو،لصألايفاذك:اتلصخ٥.رسيألاشماهلايفرطسلارخآىلعةلمجلانمحيحصلا

طبأتناويديفو،لصألايفاذكِ:داصَأ٨٩.٦ُارشطبأتناويدعجار،ىرخألارداصملايف“ةلصخ”و

عضو:مزحلل١١.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:مزَْح‖.“يداصأ”:٨٩ارش

.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملا

روعُملاـح”:بقعىلعاسأرنيميلاىلإراسيلانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:رِوْعُم٤

ريشيوراسيلاىلإنيميلانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:ابيآ٩.“رتسهيلعسيليذلا

.٢٢:١٥٢يناغألا،يناهفصإلايفىورياذكهو.“ابيآتدكامومهفىلإتبأفـح”:“تبأُف”قوف⌝زمراهيلإ

٤يتحفصنيبةقصلمةرايطىلعةيشاحلاهذهيزيرقملافاضأُ:رِفصَْت‖.٩٣-٩١ارشطبأتناويدعجارو

ىلعتفرشأيأيباطوترِفصو.عفرلاورجلاهنموءادفيفو.رتسهيلعسيليذلارِوْعُملا”:طوطخملانم٥و

يتلالاحلادارأاهتقرافهلوقو.اهيفيِرقَْيناكيتلاهباطِوترِفصَلجرلاكلهاذإوقاقزلاباطِولاوةكـلهملا

.“عفدلاىلعردقياليأرظنينايزخهلوقويتليحنموغصترفصتاهيفطروت

.١٩٨-١٩٧ربحملا،بيبحنبايفرعشلانودربـخلاو؛١٥٢-٢٢:١٥١يناغألا،يناهفصإلا١
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escape hole in the cave, and now he poured out his honey through the hole,
then grabbed a sack, spread it on his chest, and slid down the path of honey.
He slid safely all the way down and escaped. The distance between his ene-
mies and where he stopped sliding was a journey of three.61 This was his

5 poem about the adventure: [al-ṭawīl]

I told Liḥyān,62 on that dire day when it seemed
I’d kick the bucket, exposed, I’d run out of room:

“You have one of two: ransom and mercy, or blood.”
Death is more becoming of a man.

10 But a third choice I debated in my breast:
An escape for the resolute, if I dare.

I hurled myself into it, and slid a stony path,
On stout shoulders and slender waist,

Alighting on the plain, not a bruise from the rocks,
15 And there was Death observing, disappointed.

Safe back to the Fahm, against all odds,
How often I escape, leaving breathless astonishment.

One must be crafty when the going gets tough,
Else he is lost, battling on the back foot.

20 But the resolute knows—when misfortune falls—
How to spot the way out.

6–17 exposed … astonishment: The muʿwir is something in plain sight; you can vocalise
the word fidāʾ (ransom) either nominative or genitive; ṣafirat wiṭābī (I’d kicked the bucket)
means ‘to be right on the point of death’, awiṭāb is a waterskin, you say of amanwho has died
ṣafirat wiṭābuhu, ‘the skin fromwhich he used to dispense water is empty’; fāraqtuhumeans
that he escaped the jam in which he was embroiled; taṣfiru concerns his stratagem to escape;
by saying ḫizyān yanẓaru, he means that Death was unable to do anything about his escape.
(Marginal gloss in al-Maqrīzī’s hand). 7 run: Notemuʿwirmeans something unconcealed,
in plain sight. (Marginal gloss in al-Maqrīzī’s hand). 16 Safe … odds: Note: “Safe back to the
Fahm, I almost didn’t make it”. [This is an alternative recension].

61 Al-Maqrīzī does not specify what distance the ‘three’ measures, neither does al-Aġānī,
21:151, nor IbnManẓūr’s condensed edition,Muḫtār al-Aġānī, 2:155. IbnWāṣil al-Ḥama-
wī’s condensed edition of al-Aġānī avoids the issue, rewriting the ending to express
that Taʾabbaṭa Šarran slid “a great distance” (masāfah baʿīdah) from theHuḏayl (Taǧrīd
al-Aġānī, 2.3:2218). Ibn Saʿīd al-Andalusī’s version of the story specifies that Taʾabbaṭa
Šarran slid the distance of “a three-day journey” (Našwat al-ṭarab, 2:587). Ibn Saʿīd’s
source was either al-Aġānī or a now lost text,Wāǧib al-adab.

62 The Liḥyān were one of the subgroups of the Huḏayl.
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دحأناكوهتأرماهتريعفاجنوهابحاصلتقفةليجب}نوزغي{نيبحاصعمطبأتجرخو2.3.15§

4b |]ليوطلا[:لاقف.اهاخأهيبحاص

ّرِسَتسُْمامثإهّٰللانمتَْنِّمضُُةَعْيِنَميسرِْعامكُْـلِتالأ اَنِهاَعواً

ّخَوأُىتحهرثأَينورأ”:مهلنهاكلاقفمعثخىلعارشطبأتراغأو2.3.16§ ىتححربيالفمكـلُهذِْ

يفزوجيالاماذه”:لاقهرثأىأراملف.نهاكلاىلإاولسرأمثةنفجهرثأىلعاوُؤَفكَف“.هوذخأت٥

]رفاولا[:كلذيفارشطبأتلاقف“.ذخألاهبحاص

هلاـــقملاويئاـــنتلالوطىلعورمعنــبمهفيــنبغــلبأالأ

هلامتبهنأدقويرثأىأراــمليماــحلانهاــكـلالاــقم

هَلاَئِراــعدميلــظلاليلحتكثــيثحاــمهعقويمدقىأر

هلاــــمثوأةليــــجبوأمعثخلماعلك}اباذع{امهل}ىرأ{١٠

ّخَوأُىتح٤.هرخآىلعةحتفبَ”ةَعْيِنَم”:لصألايفُ:ةَعْيِنَم٣.“اوزغي”:لصألايف:نوزغي١ اذكُ:هذِْ

اذك:“ك”زمريزيرقملاعضو:يئانتلا٧.“هذخآىتح”:٢٢:١٥٧يناغألا،يناهفصإلايفو،لصألايف

ريغةظفللاو،اهقوفاذك:“ك”زمريزيرقملاعضو:يماحلا٨.لصألايفةمجعمريغةظفللاو،اهقوف

عجار،“يماحلا”باوصلاففيحصتوهو“يماجلا”٢١:١٥٨يناغألا،يناهفصإلايفو،لصألايفةمجعم

،اهقوفاذك:“ك”زمريزيرقملاعضو:ليلحتك٩.“يار”:لصألايف:ىأر‖.٢ح١٩٧ارشطبأتناويد

ةظفللاواهقوفاذك:“ك”زمريزيرقملاعضوو.“ىعد”:لصألايف:اعد‖.لصألايفةمجعمريغةظفللاو

نمهانتبثأامو.I2يفصقانتيبلاو،I3يفاذكو“يأ”:لصألايف:ىرأ١٠.لصألايفةمجعمريغ

ةظفللاو.اهقوفاذك:“ك”زمريزيرقملاعضوو“مارع”:لصألايف:اباذع‖.٢١:١٥٨يناغألا،يناهفصإلا

.٢١:١٥٨يناغألا،يناهفصإلانمهانتبثأامولصألايفةمجعمريغ

ليقوةينالعلانهاعلاـح”:نيميلاىلإراسيلانمىلعألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:اَنِهاَعو٣

.“رضاحلا
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§2.3.15 Once Taʾabbaṭa Šarran and two companions raided the Baǧīlah.
Taʾabbaṭa Šarran returned safely, but the others were killed, and Taʾabbaṭa
Šarran’s woman reproached him since one of the dead was her brother. He
replied: [al-ṭawīl]

5 That’s my wife Manīʿah, God inspired her
To discover plainly a misdeed I tried to conceal.63

§2.3.16 When Taʾabbaṭa Šarran raided the Ḫaṯʿam,64 one of their soothsay-
ers asked: “Show me his footprints so I can put a spell over him and you’ll
catch him straightaway.” They put a bowl over his tracks and sent for the

10 soothsayer, and when he examined the footprints he concluded: “The one
who made these cannot be caught.” About this Taʾabbaṭa Šarran composed
a poem: [al-wāfir]

Oh inform the Fahm b. ʿAmr,65
After the long separation and the slander,66

15 Of what the Ḥāmī67 soothsayer said.
He saw my tracks; his camels plundered,

He saw my quick feet’s prints,
Like tracks of a streaking ostrich rallying her chicks.

I see these feet inflict pain every year
20 On the Ḫaṯʿam, the Baǧīlah and the Ṯumālah.68

6 Ever … misgiving: Note ʿāhin means ‘publicly’ or ‘in one’s presence’. (Marginal gloss in al-
Maqrīzī’s hand).

63 Al-Maqrīzī’s abbreviated selection ismore fully outlined in two versions narrated in al-
Iṣfahānī, al-Aġānī 21:146–7, 158 where the ‘misdeed’ is reported as being either (a) that
Taʾabbaṭa Šarran returned from the battle indirectly, stopping at the camp of another
womanwherehe cleanedhimself andoiledhis hair, returningmore triumphantly from
battle than he should have; or (b) that Taʾabbaṭa Šarran’s escape was ignoble, leaving
his wife’s kin behind to die. For the other versions of this story, see the references in
the Arabic footnote, opposite.

64 The Ḫaṯʿam were one of the two main branches of the Anmār, a major sub-group of
the ‘Southern Arabs’ of the Kahlān lineage; they resided in the area south of Mecca
up to the borders of Yemen where they controlled an important pilgrimage site at Ḏū
l-Ḫalaṣah, and they acquired significant power in the generations before Islam.

65 The Fahm were Taʾabbaṭa Šarran’s own kin (see note 16, above).
66 This translation reads the Ar. maqālah (speech) as maġālah (slander) as proposed in

Dīwān Taʾabbaṭa Šarran 197, n. 1.
67 Ḥāmī refers to Ḥām, one of the subgroups of the Ḫaṯʾam.
68 The Ṯumālah were a prominent subgroup of the al-Azd, residing in the Sarāt Moun-

tains around the dawn of Islam.
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هلاـــبحمهلاـــبحتَقِلعاذإليَذُهىلعبصُناكرشو

هلاقتقدصدقف}اودعب{اذإمويرشمهنمدزألامويو

تآضأةليجبدالبيفتنكاذإىتحتجرخ:لاق“؟ريخكبرمموييأ”:طبأتلئسو2.3.17§

ينحبنفتسنأتساىتحتلبقأمثابيرقهتنفدفيفيسىلإتدمعف.ةأرماىلإاسلاجالجررانلايل

سانلاىَوضْأَاذإومَدآلجراذإفتوندف“!هُندْأ”:لاقف“.سئاب”:تلقف“؟اذهام”:لاقفبلكلا٥

هبناجىلإةعفقاذإفتيتأف“.ةعفقلاكلتفشكا”:لاقفةجاحلاوعوجلاهيلإتوكشف.هبناجىلإ

ىتحعَجَِطضأنأَتثبلامهللاوف.اموانتمتررخمثتعبشىتحهنمتلكأف.نبلورمتاهيفاذإو

]لماكلا[:لوقيينغيعفدناوهلجرعفرووهعَجََطضا

⟩رثعوشيبنــيبةميخبليل⟨ةــليلبتيبأنإيلاــيللاريخ

رــبنعنمةجزمبباشُيدهــشاهثيدحنأكةسنآ}عيجضل{١٠

رزئملا⟩ظيظك⟨ةحضاوءاضيباهلثمبعالأةيهالعيجضو

رحــستملنألبقوداقرلادعباــمهنمريخوامهلثمتنأَلو

نيبتاوارشعرشعاذإوةرِغلايفةليللاكتيأرام”:تلقف.تمانفتلامومانففرحنامث:لاق

اذك:تيبأ٩.اهقوفاذك:“ك”زمريزيرقملاعضووقيرفتلافلأنودب“ودعب”:لصألايف:اودعب٢

…ليل‖.“تَلأس”:٢١:١٥٩يناغألا،يناهفصإلايفو،٢:١٥٨يناغألاراتخمةياوريهولصألايف

“عيجضا”:لصألايف:عيجضل٢١:١٥٩.١٠يناغألا،يناهفصإلانمةلمكتلاو،لصألايفضايب:رثعو

عضو:اهلثم٢١:١٦٠.١١يناغألا،يناهفصإلانمهانتبثأامو،اهقوفاذك:“ك”زمريزيرقملاعضوو

،ةملكرادقمبلصألايفضايب:ظيظك‖.لصألايفةمجعمريغةظفللاواهقوفاذك:“ك”زمريزيرقملا

اهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:فرحنا٢١:١٦٠.١٣يناغألا،يناهفصإلانمةلمكتلاو

.٢١:١٦٠يناغألا،يناهفصإلاعجارو،اهقوفاذك:“ك”زمريزيرقملاعضو:تاوارشع‖.ءاحلاب



Translation § 2.3.17 211

And ill is meted to the Huḏayl,
Should their paths cross mine.

The distant al-Azd had the worst of it,
I proved that soothsayer’s words true.

5 §2.3.17 Taʾabbaṭa Šarranwas asked: “Whatwas the best of your adventures?”
He replied: Once I set out into the land of the Baǧīlah, where a firelight
revealed tome aman sitting beside awoman. I tookmy sword, buried it near
them, and then approached as if seeking their hospitality. Their dog barked
at me, and the man challenged: “Who goes there?” I replied: “A wretched

10 one”.He called: “Approach!” I drewnear, and there I beheld amanwith a dark
brown complexion aside a most scrawny person. I made a show of hunger
and neediness, and he invitedme: “Open that jar there!” I found it at his side,
it contained dates and yoghurt. I ate from it and then I lay down, feigning
sleep. ByGod, no sooner had I reclined, theman stretched out on the ground

15 too, crossed his legs atop each other, and broke into song: [al-kāmil]

The best of nights is the one I slept
At Ḫaymah,69 between Bīšah and ʿAṯṯar.70

Lying with a girl whose words
Were like honey mixed with ambergris.

20 And with a playful girl I dallied too,
Bright white faced, and amply rotund.

Oh, you are like them—no even better—
In the time between bedding down and daybreak.

Taʾabbaṭa Šarran continued: Then theman turned on his side and fell asleep;
25 the girl turned and slept too. I said to myself: “There’ve never been eas-

ier pickings than this night!” There were ten heavily pregnant she-camels

69 According to Yāqūt, the Ḫaymah in this poem refers to an Arabian toponym, a small
hill and water pool in the land of the ʿAbs in Najd (Muʿǧam al-buldān, 2:414). The East-
ern Arabian Najd location ill fits the context here; Yāqūt also reports a place called
Ḫaymah near Ṭāʾif in Hejaz, but the word may in fact just intend its literal meaning,
“tent”, i.e. the poet expressed that he “slept in a tent between Bīšah and ʿAṯṯar”.

70 Bīšah is a valley often mentioned in poetry about amorous encounters; it lies near the
Red Sea coast of Tihāmah, near themodern border of Saudi Arabia andYemen. ʿAṯṯar is
lesswell-known: al-Bakrī identifies it as amountain in the lands of theMaḏḥiǧ in South
Arabia; Yāqūt reports it was a place full of lions on the road from Yemen to Mecca (al-
Bakrī,Muʿǧammā istaʿǧam, 3:921; Yāqūt,Muʿǧam al-buldān, 4:85).
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تعضوفلجرلاىلإتفرحنامث.مئانوهوهتلتقفدبعلاىلإتبثوف“.ةمأودبعاهيفبالكوثالثأ

5a ريخانأ!يفاختال”:تلقفتسلجفةأرملاذخفتبرضمث.هبلصنمهتجرخأ|ىتحهدبكىلعيفيس

ةدقعتللحامفةمألاوانألبإلاتدرطامثيعمدشتيهولبإلاضعبتلحرفتمقو“.هنمكل

]لماكلا[:لوقأوىّنغتأاهنعتعلقناوةأرملابتسرعأومهفنب⟩فوع⟨ينبةدعصبتلزنىتح

قصلا⟩مث⟨اهحشكورازإلانيبةليلبتبيلجبلاةليلحب٥

)…(

اهنمتبكروهتلتقفدبعاهعمدوذبانأاذإفةَلامُثتوزغينإفهتيقلمويرشامأوهتيقلمويريخاذهف

ارانتيتأفبلطلاينَزاجفينوعبتواهنعتبثوفموقلايديأيفينحرطتتداكىتحتركفةقان

تيمر”:تلقف“!مدحيركنمدجألينإ”:لاقفتوندف“ُ!ندْا”:لاقف“.سئاب”:تلقف.نَُمضْأَانأو

ةحلاصيهاذإفيلجرتكرحتُْرَحسْأاملف.ينقثوأو“!ناسنإمدحيراذه!تبذك”:لاقف“.ابنرأ١٠

هتطبروهتعرصوهتبراضفينعبتافتيضموبلطلاتيشخمث.هلتقبتممهويسوقتذخأو

]رفاولا[:طبأتلاقو.يموقتيتأوهُتْبَنجَو

:لصألايف:ىلع٢١:١٦٠.٢يناغألا،يناهفصإلاعجارو،اهقوفاذك:“ك”زمريزيرقملاعضو:ثالثأ١

.٢١:١٦٠يناغألانمةلمكتلاو،ةملكرادقمبلصألايفضايب:فوع‖.“يتح”:لصألايف:ىتح٤.“يلع”

.رطسأ٥رادقمبلصألايفضايب٢١:١٦٠.٦يناغألا.نمةلمكتلاو،ةملكرادقمبلصألايفضايب:مث٥

-٢١:١٦٠يناغألا،يناهفصإلاو؛١٦٣-١٢.٧:١٦٢فارشألاباسنأ،يرذالبلاعجارةديصقلاتايبأرئاسل

.اهانعمىلعفقنملورسيألاشماهلايفاهدعبطوطخةثالثيزيرقملاعضو:املف١٦١.١٠

ناَمضَلاليلخلالاقـح”:لفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:نَُمضْأ٩َ

.٧:٥٢نيعلا،ليلخلاعجار.“نٌِمضَلجرونَُمضَلامسالاوءادلاوةنامزلا
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amongst Tamarisk trees with only dogs, one slave and the slave girl. I struck
for the slave, killing him while he slept. Then I turned to the man and thrust
my sword through his liver until the point came out his other side, and then
I tapped the girl on the thigh. She sat up, and I said: “Don’t fear. I’m better for

5 you than he was!” I rose, saddled one of the camels and the girl clung on to
me as I drove the rest of the camels. And off we went together, not stopping
until we reached ʿAwf b. Fahm’s Risewhere I laywith the girl.71 I then left her,
singing: [al-kāmil]

With a woman of the Baǧīlah man I spent the night
10 In between the wrap and her girdled hip.72

That was the best of my adventures. As for the worst, it was when I raided
the Ṯumālah. I came across a small herd of camels tended by a slave. I killed
him and mounted a she-camel, but she turned on me, running back and
almost tossing me into the hands of the enemy. I leapt off her [but I broke a

15 leg],73 and the tribesmenwere pursuingme. Their search party overshotme,
and I came to a campfire, but I was in a bad way. [Dogs barked at me and a
man challenged: “Who goes there?”] “A wretched one,” I replied. He called:
“Approach!” As I drew near, he said: “I smell blood on you!” I responded: “I’ve
been hunting rabbits.” “You lie. It’s a man’s blood I smell!” And he trussed

20 me up, but before daybreak I shook my leg and found it was improved, so I
took my bow and was about to shoot the man, but I feared the tribe’s search
party [for my leg was still poorly and I was wary that they would catch up to
me], so I fled, yet he followed me. I hit at him, knocked him down, and tied
him up, securing him to the side [of his camel], and I returned tomy people.

25 Taʾabbaṭa Šarran sang about it: [al-wāfir]

16 a … way: Note: al-Ḫalīl defines ḍamān as a chronic illness or malady; the verbal noun is
ḍaman; a man chronically ill is called ḍamin. (Marginal gloss in al-Maqrīzī’s hand).

71 The verb used here, aʿrasa, implies Taʾabbaṭa Šarran arranged a temporary marriage
with the girl such that the intercourse would not constitute rape.

72 The last twowords in theArabic, “ṯumma l-ṣaqqi” yields littlemeaning, and in our trans-
lation, we follow the version of the poem in al-Balāḏurī Ansāb al-ašrāf 1, 7.2:162 which
ends with one word, al-mutanaṭṭiqi (girdled).

73 Al-Maqrīzī’s version of the story omits narrative details which make it difficult to fol-
low.Where absolutely necessary for the meaning, we have added expansions between
square brackets extracted from the fuller version of the story in al-Iṣfahānī, al-Aġānī,
21:161–162.
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اماَقُماهبتُدرأامرادبٍءدَْهديَعُبتُأْضَحَدقرانو

ءارْيَعوةلحارليلحتىَوسِ
ُ

امانينأةفاــخمُ}هُئِلاَكأُ{

لبإلاذخأف.سأبلايوذنمةثالثهلاودعأوالبإهلاولمهأوهباورذنفدزألاطبأتازغو2.3.18§

ةليلوامويلبإلادرطمث.مهريملوهوأروُموقلانَمكف.بَلطُيلهرظنيلنََمكواهكرتمثاهدرطو

ّيَهولَكأو٥ وهولبإلانيبلخدوهسوقهعموهنطبىلعفحزواهدمخْأمث.رانلاىلعاعجضمأَ

5b ّيَهومزحلابذخألاورَذَحلاالإملعيال لاجوهلتقفمهدحأىمرفاولبقأهموناوسحأاملف.امهس|أَ

١.ربخهلملعيملوعجريملفابراهفوعنبزجاحتلفأوهلتقفرخآىمرونارخآلا

“ح”زمريزيرقملاعضو:ليلحت٢.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:تُأْضَح١َ

نمةلمكتلاو،لصألايفسومطم:رَذَحلا٦.“هُئِلاَك”:لصألايفُ:هُئِلاَكأُ‖.ءاحلاباهظفلتىلإةراشإاهتحت

I2وI3.

فاضأ:ربخ٧.“تدقوأتأضحـح”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:تُأْضَح١َ

رخآيف“ربخ”ةملكدعب⌝زمرهيلإريشيوىلعألاىلإلفسألانمرسيألاشماهلايفةيشاحلاهذهيزيرقملا

.“برعلاةبرغأنمزجاح”:رطسلا

.٢١:١٦٣يناغألا،يناهفصإلا١
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I lit a fire once the night had deepened,
In a temporary abode where I did not want to be:

But my mount needed rest, and with weary eyes
I kept watch, fearful of sleep.74

5 §2.3.18 Another time when Taʾabbaṭa Šarran raided the al-Azd, they swore
to kill him, and they set some camels loose as if to appear unattended, and
they entrusted three of their stoutest men to await Taʾabbaṭa Šarran’s raid.
Taʾabbaṭa Šarran rustled the camels and drove them [for part of the day],75
but then he left them, and hid himself to see if he was being followed. The

10 Azdīs also concealed themselves, spying upon him, and he noticed nothing.
[Whenhewas satisfied that no one appeared to be following him,] Taʾabbaṭa
Šarran set off with the camels, driving them for a day and a night. He then
ate, prepared a bed near the campfire, and extinguished the flames. Bow in
hand, he crawled on his stomach amidst the camels, ever precautious and

15 prudent. [There he waited,] stringing an arrow on his bow. When the Azdīs
sensed that he was asleep, they approached, and Taʾabbaṭa Šarran shot the
first of themdead. As the other two came into view, he felled the second. The
third, Ḥāǧiz b. ʿAwf,76 fled, and nothing more was ever heard about him.77

1 I … fire: Note: ḥaḍaʾtumeans ‘I lit a fire’. (Marginal gloss in al-Maqrīzī’s hand). 18 Ḥāǧiz:
Ḥāǧiz was one of the Arab Ravens. (Marginal gloss in al-Maqrīzī’s hand).

74 In al-Aġānī, 21:162, the above story is associated with a different poem. The poem al-
Maqrīzī records here is of contested authorship: in its earliest citation, it is ascribed
to Sahm b. al-Ḥāriṯ (al-Ǧāḥiẓ, al-Ḥayawān, 4:499), alternatively to Šimr b. al-Ḥāriṯ al-
Ḍabbī (al-Baṣrī, al-Ḥamāsah al-baṣriyyah, 3:1314). Its attribution to Taʾabbaṭa Šarran
first appears in late fourth/tenth century texts: Ibn Fāris, Maqāyīs al-luġah, 4:192, and
al-Bāqillānī, Iʿǧāz al-Qurʾān 59.

75 As in §2.3.17, al-Maqrīzī omits narrative details in this story which make it difficult to
follow in places. For the source of the expansions added between square brackets in
this translation, see al-Iṣfahānī, al-Aġānī, 21:163.

76 Ḥāǧiz is an outlaw figure, mentioned only in a few sources where he is connected to
other outlaw poets such as Taʾabbaṭa Šarran, al-Sulayk b. al-Sulakah and al-Šanfará,
and is ascribed similar running prowess and a life of raiding (al-Siǧistānī, Fuḥūlat al-
šuʿarāʾ, 121; al-Iṣfahānī, al-Aġānī, 13:232–241). His genealogy is variably assigned to the
Ṯumālah (Fuḥūlat al-šuʿarāʾ, 121), or the Salāmān (al-Aġānī, 13:232), both sub-groups of
the al-Azd inhabiting the Sarāt Mountains in the century before Islam. Ḥāǧiz is also
referred to as al-Sarawī, reflecting the association of his identity with thoseMountains
(Fuḥūlat al-šuʿarāʾ, 121).

77 Al-Maqrīzī ends this story differently from the version in al-Iṣfahānī, al-Aġānī, 21:163,
and Ibn Manẓūr,Muḫtār al-Aġānī, 2:160.
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قيرطلانعةرُمراجف.امهنيبةيادهلاالعجودزألاناديريفٍْيَلُخنبةرُموطبأتجرخو2.3.19§

سنإلاعضوملااذهَئِطَوول!انكله”:طبأتلاقف.ضرألايفخارِفلاوضْيَبلااذإفلابجنيباعقوف

ّنُقلاكلت}تٸاف{.ضرألايفريطلاتضابام توملاتيأرنإوبوثلابحِْــلأَفةايحلاتيأرنإف.ةَ

لاقف.سانلاادجوفاطبهوبوثلابطبأتحالأونيموياماقأف“.كلذلثملعافينإففيسلابحِْـلأَف

ابْعشِالخدوالعفف“.اذكتقورِْغأَمثاثالثاًفْيضَنْكَُورخآنمانأوفرطنميحلاتئا”:طبأت٥

ام”:لاقف.دعرتيهاذإفةرُمدضعىلعهديعضوو“!بلطلا”:طبأتلاقف.اسحاعمسفةقانارحنو

١.اتِلفأُومهسبَيمُِروالجرمهنمطبأتلتقف“!كمألبقنمالإكدضعتَْدِعرْأُ

مهباورعشف.ةثاَفُننوديريرفنيفكيلاعصلادّيسَسنخألانبرماعوطبأتجرخو2.3.20§

ملف“!متيتأ”:لاقف.سوقلارتوطَْيِطحَطبأتعمسفهسوقلجررتوأاوبرقاملف.مهنيمكيفمهوتأو

ّيبو.موقهعمبثووقلطنافهوقدصُي١٠ :ليقو.سنخألانبرماعلتقومهولبقفنيقابلاةثافنونبتََ

٢.هشارفىلعتام

نعاعبضىأرمث“!هومنغا”:هباحصأللاقف.يلذهلاتيبىأرفهباحصأبرأثيلطبأتجرخمث2.3.21§

امالغعبتاوازوجعواخيشلتقوتيبلاىلعراغأمث“.اًدغموقلانمكعبشأ!يرشبا”:لاقفهراسي

،ءابلابلصألايفاذك:مهولبقف١٠.ءايلاب“تيا”لصألايف:تئا٥.“تاف”:لصألايف:“تٸاف”٣

.“يار”:لصألايف:ىأر١٢.“مهولتقف”اهلعلو

.١٧٥-٢١:١٧٤يناغألا،يناهفصإلا١٦٨.٢-٢١:١٦٧يناغألا،يناهفصإلا١
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§2.3.19 Taʾabbaṭa Šarran andMurrah b. Ḫulayf set out to raid the al-Azd, tak-
ing turns leading the way. Murrahmistakenly strayed, and they found them-
selves amidst a mountain range where eggs and little chicks were nested on
the ground. Taʾabbaṭa Šarran said: “We’re done for! If people ever visited this

5 place, the birds would not lay their eggs on the ground. You climb up to that
peak, and if you see a sign of life, signal with your robe. If you see death, then
wave your sword. I’ll do the same.” Two days later, Taʾabbaṭa Šarran waved
his robe. They both descended and they found campsites. Taʾabbaṭa Šarran
instructed Murrah: “Approach these people from one side, and I’ll take the

10 other. Stay with them as a guest for three days, then plunder them at the
appointed time (which he specified).”78 They executed the plan and made
off into a mountain pass where they slaughtered a she-camel. But hearing a
sound, Taʾabbaṭa Šarran exclaimed: “A search party!” He placed his hand on
Murrah’s arm: it was trembling, and Taʾabbaṭa Šarran said: “This unsteady

15 arm comes from your mother’s side!”79 Taʾabbaṭa Šarran killed one of the
search party; he was hit by an arrow, but they nonetheless both escaped.80

§2.3.20 On another occasion, Taʾabbaṭa Šarran joined a gang with the des-
perado chief ʿĀmir b. al-Aḫnas, to raid theNufāṯah.TheNufāṯah caughtwind
of this and set an ambush, and when the outlaws neared them, one of the

20 Nufāṯah drew his bow. Taʾabbaṭa Šarran heard the bowstring stretch, and
called out: “It’s an attack!” The gang didn’t believe him, so Taʾabbaṭa Šarran
slipped away with a few others. The Nufāṯah surprised the rest of the band
and killed them, including ʿĀmir b. al-Aḫnas. Though some say that ʿĀmir
died in his bed.

25 §2.3.21 Taʾabbaṭa Šarran then sought blood revenge for those killed. When
he came upon the abode of a man of the Huḏayl, he called to his com-
panions: “Plunder it!” Just then he spied a hyena to his left, and told her:
“Good tidings! You’ll have a fine meal on these folk tomorrow!” He raided
the dwelling and killed an old man and an old woman, but when Taʾabbaṭa

78 The narrative in al-Iṣfahānī, al-Aġānī, 21:167–168 givesmore detail about Taʾabbaṭa Šar-
ran’s instructions to Murrah.

79 Taʾabbaṭa Šarran’s remark in themore expanded version in al-Iṣfahānī, al-Aġānī, 21:168
expressly adds thatMurrah’s mother wasWābišī, a sub-group of the Huḏayl, the group
against whom Taʾabbaṭa Šarran is ascribed various adventures. Hence, he chides his
companion by reference to what he deemed apparently an inferior lineage.

80 The fight is more detailed in al-Iṣfahānī, al-Aġānī, 21:186 where Taʾabbaṭa Šarran,
despite his wounds, is reported to have carried the trembling Murrah to safety on his
back.
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ليقو.تاممثَمالغلالتقوهتشاشحبطبأتاهعطقفةداتقبمالغلاذالوُهَبْلَقَمَظتنافمالغلاهامرف

تناكهتحئارنإليقو.تامالإرئاطالوعُبسَطبأتنملكأيملفٍ.ةَفْنَربهنمذالهامريذلانإ

موقمثلتف.تامالإهَحيردحأدجيملفهونفديلليذهنمنايتفجرخف.ضرميحىلعتلاماذإ

هتمجمجتناكو١.مهرخآنعاومعمثدمرأمهلكواوعجرفَناَمخَْرراغيفهومرومهرخانماودسو

ّمصُهماظعتناكوةدحاوةعطقنم٥ |.اهيفخمُالاً

6a :ملحلابراقنيحاهنبااهللاقف.يلذهنمنبااهلومهفنمةأرمايتأيطبأتناكو2.3.22§

“!كنلتقألكدنعهتيأرنئلهّٰللاو”:لاق“.كيبألناكبحاص”:تلاق“؟كيتأييذلااذهنم”

ناكذمءيشبمَهالواًكِحضَاًئِلَتمُمالواموناًلِقْثَتسُْمهتيأرامهّٰللاو”:تلاقوهتربخأطبأتءاجاملف

ىلعودودشميقاَطِنوبٍَرَهِةليليفاًخْرَشةدسوتملينإواًمَدهيلعتيأرامفهتلمحدقلوهلعفالإ

َةَرْتِقيَنْبِالارانطبأتىأرفهعمازغف“.معن”:لاق“؟وزغلايفكلله”:طبأتهللاقف“.عرْدهيبأ١٠

.هبطشفاهلبقفلأفرحيزيرقملابتك:كنلتقأل‖.“نيل”:لصألايف:نئل٧

عجار.“ربلاجماَرْهَبفْنَرلا”:ىلعألاىلإلفسألانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأٍ:ةَفْنَرب٢

.١:١٢٨برعلاناسل،روظنمنبا

.١٧٦-٢١:١٧٥يناغألا،يناهفصإلاو؛٢١٦-٦:٢١٥نيلاتغملا،بيبحنبا١



Translation § 2.3.22 219

Šarran pursued a young boy, the boy shot him with an arrow, piercing
Taʾabbaṭa Šarran’s heart. The boy took refuge in a thorny tree,81 and with his
dying gasps, Taʾabbaṭa Šarran hacked down the tree, killed the boy, and then
expired. Some say that theboyhid in awillow tree. Each scavengingmammal

5 and bird which ate upon Taʾabbaṭa Šarran’s corpse died, and it was said that
whenever the stench of his corpsewafted over any living being, it became ill.
Some youths from the Huḏayl went to bury Taʾabbaṭa Šarran, but all of them
who smelled his body died. Some others veiled their faces and plugged their
noses, and they hurled his corpse into the Cave of Raḫmān,82 yet when they

10 returned, the bones of every one of them decayed and then they all went
blind. Taʾabbaṭa Šarran’s skull consisted of a single mass of bone, and his
bones were solid, without any marrow.

§2.3.22 Taʾabbaṭa Šarran used to visit a woman of the Fahm who had a son
fathered by a man of the Huḏayl. When the boy neared puberty he asked

15 his mother: “Who is that man who visits you?” She replied: “An old friend
of your father.” The boy responded, “By God, if I see him with you again, I’ll
kill you.” When Taʾabbaṭa Šarran next came visiting, she warned him: “By
God, I’ve never known my boy to sleep heavily, nor to laugh heartily, and
whenever he took a decision, he carried it through.When he was conceived,

20 I saw no blood, I was lying between the sides of a saddle on a night we were
fleeing, my girdle was tied and his father’s robe was on.”83 Taʾabbaṭa Šarran
then asked the boy: “Would you like to go raiding?” “Yes!” And they set off
together.WhenTaʾabbaṭa Šarran spied the campfire of the two sons of Qitrah

4 willow tree: The ranf (willow) is the bahrāmaj tree. (Marginal gloss in al-Maqrīzī’s hand).

81 The qatādah tree is a kind of thorny tree from the Astragalus genus; perhaps the tra-
gacanth tree.

82 The toponym Raḫmān appears to be recorded in no other story of Arabic literature;
Muslim geographers know it only as the final resting place of Taʾabbaṭa Šarran’s body
(al-Bakrī,Muʿǧammā istaʿǧam, 2:646; Yāqūt,Muʿǧam al-buldān, 3:38).

83 The strange circumstances of the boy’s conception are intended as foreshadowing to
explain his tough nature (see al-Sukkarī, Šarḥ ašʿār al-Huḏaliyyīn, 3:1072). Al-Maqrīzī’s
version of this story omits a detail from the earliest extant narrative, IbnQutaybah’s al-
Šiʿr wa-l-šuʿarāʾ (2:662–664), which relates that the woman expressly asked Taʾabbaṭa
Šarran to arrange for the murder of her son, since she felt the boy was less dear to her
than Taʾabbaṭa Šarran. Al-Maqrīzī otherwise follows Ibn Qutaybah’s version closely,
though al-Maqrīzī also omits to narrate Ibn Qutaybah’s mention that Taʾabbaṭa Šarran
visited the woman for sexual intercourse.
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رانلاذخأوامهلتقفنالجرلاهبثاوفرانلاىلإمالغلاىضمف“َ!رانلاَرانلا!تُشِْهُن”:حاصف.نييرازَفلا

تلتقدق”:لاقومالغلاهكردأف.لِتقمالغلانأنظوبرهرانلاطبأتىأراملف.طبأتىلإلبقأو

قَيرطلاتأطخأ”:هللاقفقيرطلاريغيفهبذخأو“!بَرهلا”:طبأتلاقف“.مهلبإبتيتأونيلجرلا

:طبأتلاق.امانولبإلانيبالزنوحابصلاىلإراسوقيرطلامالغلالبقتساف“.حيرلاهيفميقتستام

مثائيشريملففاطف“.اسحتعمس”:تلقف“؟كلام”:لاقوماقف.اديورتمقمانهنأتننظامل٥

:لاقوهلجربينضكرفتموانتوبثوفٍةاصحبتفذقامونلقثتسادقهنأتننظاملف.تمنومان

تملعدق”:لاقوبضغفائيشريملففاطف“.ال”:تلق“؟ائيشتعمس”:لاق“.معن”:تلق“؟مانت”

اعجطضمهتيأروءيشهظقوينأةفاخمهؤلكأتبفمانمث“!اندحأنتوميلتدعنئلهّٰللاو.عنصتام

جرخمث.انلكأواروزجانرحنظقيتسااملف.زشانهرئاسوهقاسفُرَْحوهبكنمالإضرألاسميام

همساويلذهلاريبكيبألليقوهيفطبأتلاقو١.كلذعمدوسألالتقوهلتقفدوسأهشهنفهبهذمل١٠

]لماكلا[:سْـيـَلـحُـلانبرماع

ىلإةراشإاهتحت“ح”زمريزيرقملاعضو:فُرَْحو٩.امهبطشوءايلاقوفنيتطقنيزيرقملاعضو:نتوميل٨

.ءاحلاباهظفلت

.)يلذهلاريبكيبأرابخأيف(٦٦٤-٢:٦٦٢ءارعشلاورعشلا،ةبيتقنبا١

84 Taʾabbaṭa Šarran demands fire to cauterise his feigned wound, but his real intention,
as explained in more detail in al-Tabrīzī, Šarḥ al-Ḥamāsah, 1:71–72, was that the two
sons of Qitrah al-Fazārī, who, we are told, were renowned for their ferocity, would kill
the boy as soon as he approached them.

85 AbūKabīr al-Huḏalī, a relatively obscurepoet of theHuḏayl, is chieflymemorialised for
his interactions with Taʾabbaṭa Šarran (for his biography, see al-Sukkarī, Šarḥ ašʿār al-
Huḏaliyyīn, 3:1069–1093; Ibn Qutaybah, al-Šiʿr wa-l-šuʿarāʾ, 2:659–663; a version of his
poetry was collected by Bajraktarević [1927]). The above story and its accompanying
poem are variously reported. The earliest extant source for the poem, Abū Tammām’s
(d. 231/845) al-Ḥamāsah (see al-Marzūqī, Šarḥ al-Ḥamāsah, 1:84–92), ascribes it to Abū
Kabīr al-Huḏalī, as does Ibn Qutaybah (d. 276/889) in al-Šiʿr wa-l-šuʿarāʾ, 2:660. In
the present text, al-Maqrīzī conversely ascribes the verses to Taʾabbaṭa Šarran, though
he closely follows both Ibn Qutaybah’s prose narrative and version of the poem. But
whereas Ibn Qutaybah prefaces the story with the note that “some falsely ascribe the
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of the Fazārah, he cried out to the boy: “Help! I’ve been bitten by a snake!
Bring fire!”84 The boy ran to the campfire. The two men rose to attack him,
but he killed them both and brought some fire to Taʾabbaṭa Šarran. When
Taʾabbaṭa Šarran saw the fire approaching, he turned and fled, thinking that

5 the boy had been killed, but the boy caught up to him and said: “I killed the
two men and I’ve rustled their camels!” Taʾabbaṭa Šarran responded: “Let’s
get out of here!”, but he led the boy onto the wrong track. The boy pointed
out: “You’ve lost theway—thewinddoesn’t smell right here!” The boy turned
back to the right direction, and they travelled until daybreak, when they

10 stopped to sleep between the camels. Taʾabbaṭa Šarran continued the story:
When I thought that the boy was sleeping, I rose very slowly, and the boy
shot up, asking: “What’s wrong with you?” I said: “I heard a sound.” The boy
circled around, and not seeing anything, he went back to sleep. I lay down
again too, andwhen I believed he was deep in sleep, I threw a pebble at him.

15 Again, he shot up. I pretended to be sleeping, and he kickedme, asking: “Are
you asleep?” “Yes.” “Did you hear something?” he asked. “No,” I replied. The
boy rose and circled about, and seeing nothing, he grew angry and said: “By
God, I know what you’re at. If you do it again, one of us won’t come out of
here alive!” Then he went back to sleep. I lay down, keeping a wary eye open

20 fearful that something might awaken him. I watched him sleeping: only his
shoulders and the side of his leg touched the ground, the rest of his bodywas
elevated.When he woke, we slaughtered a plump camel, ate it, and he went
on his way. A snake bit him, but as he died he killed the snake too. Taʾabbaṭa
Šarran composed a poem about this, though some ascribe it to Abū Kabīr

25 ʿĀmir b. al-Ḥulays al-Huḏalī:85 [al-kāmil]

poem to Taʾabbaṭa Šarran” (2:661), al-Maqrīzī makes lighter of such doubts, rendering
his text one of the few to claim the verses as Taʾabbaṭa Šarran’s own. A similar version
of the story and debate over its authorship appears in al-Balāḏurī’s Ansāb al-ašrāf 1,
7.2:159–162. Al-Tabrīzī’s (d. 502/1109) commentary on al-Ḥamāsah narrates a similar
story too, but with the roles unambiguously reversed: he confirms the ascription of the
poem to Abū Kabīr, and posits that Taʾabbaṭa Šarran was the precocious child, chang-
ing the story’s ending to relate how a terrified Abū Kabīr, after his adventures with
the boy, never approached Taʾabbaṭa Šarran’s mother again (Šarḥ al-Ḥamāsah, 1:71–
72). Given the intrepid warrior skills accorded Taʾabbaṭa Šarran in Arabic literature,
al-Tabrīzī’s account, where Taʾabbaṭa Šarran plays the triumphant boy, fits his charac-
ter much better. Another early source, al-Sukkarī’s (d. 275/888 or 290/903) Šarḥ ašʿār
al-Huḏaliyyīn also relates the verses as part of a longer poem by Abū Kabīr (3:1069–
1080), and it thus appears that al-Maqrīzī’s attribution of the poem toTaʾabbaṭa Šarran
is a minority opinion.
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ّبَهُمريــغناــيتفلانــمٍدْلــجَمٍَشْغِمبمالظلاىلعتُْيَرَسدقلو لــَ

لِــقََّثُمريغشاعفقاــطِنلاكُــبــحدـِـقاوَعنـُـهوهبنلمحنمــم

لَلــْـحيُملاهقاــَـطِندقَْعواًهْرـــكٍَةَدوُْؤزَْمةــليليفهــبتــلمــح

لَجْوَهلالُيــلماــناــماذإاًدُهــسُاًــنطَبُمناــنَجلاشَْوحُهبتتأف

اهتحت“ح”زمريزيرقملاعضو:شَْوح٤ُ.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:لَلْحي٣ُ

.ءاحلاباهظفلتىلإةراشإ

ىلعاسأرابلقنموىلعألاىلإلفسألانمائدتبمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:مٍَشْغِمب١

ّبَهُم‖.“مهملظيوسانلامِشغَييذلامَشغِملا”:بقع :رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:لَ

.“مِزتْحاامكُبُحلا”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:كُبح٢.“محللاريثكـلالبهملا”

…تلمح٣.ءاحلابامهظفلتىلإةراشإ“مزتحا”و“كبحلا”نملكتحت“ح”زمريزيرقملاعضوو

ةليليفهنمتلمحهلوق”:ىلعألاىلإلفسألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأٍ:ةَدوُْؤزَْم

بلطتنأتدرأاذإ:ليقو.هيلإهبشلاجرخيفهئامباهقبسيلجرلانألبجنأةعِزَفلادلونإلاقيةدوؤزم

:١لماكلا،دربملانعحرشلااذهلقنيزيرقملانأودبيو.“ءاملاباهقبستفاهيلععقمثاهبضغافةأرملادلو

ةدوؤزمـح”:لفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأٍ:ةَدوُْؤزَْم‖.١٧٥

راسيلاىلإنيميلانمائدتبمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:شَْوح٤ُ.“عزفتاذ

شماهلافرط.“حاترمشوحُليقوةديدح)…(ايشِحوينعيشوحُـح”:لفسألاىلإىلعألانممث

ةيشاحلاهذهيزيرقملافاضأ:اًنطَبُم‖.اهتلمكتI3وI2يفدجويالوةطقاس“ايشحو”دعبةملكلافعوطقم

:لَجْوَهلا‖.“صيمح”:دارأهلعلو.“نطبلاصيمخنطبمـح”:لفسألاىلإىلعألانملفسألاشماهلايف

نمرفقلاليقوليقثلالجوهلا”:لفسألاىلإىلعألانملفسألاشماهلايفةيشاحلاهذهيزيرقملافاضأ

.“فيعضلاليقوضرألا
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Through the night’s darkness I travelled with a brute,
A steadfast youth, lean with no flab.

Conceived on the road, when the women’s
Girdles were tied: he won’t grow into a pudgy one.86

5 She was fearful that night she was impregnated,
Against her will, her belt still knotted.

She then delivered a fiery one,
Lean, alert when fools doze.

1 brute: Miġšam means one who acts unjustly and oppressively. (Marginal gloss in al-Maq-
rīzī’s hand). 2 with … flab: Muhabbal means very fleshy. (Marginal gloss in al-Maqrīzī’s
hand). 4 tied: Ḥubuk are things that can be tightened. (Marginal gloss in al-Maqrīzī’s
hand). 5 She … impregnated: Her expression about being terrified when she was impreg-
nated refers to the fact that this is amore fertile process of impregnating: theman’s spermwill
arrive first, and the child will thus more resemble the father. It is said that if you want a child,
anger the woman, then have intercourse with her, and your semen will flow first. (Marginal
gloss in al-Maqrīzī’s hand). ‖ fearful: Mazʾūdah means feeling terror. (Marginal gloss in al-
Maqrīzī’s hand). 7 a … one: Note: ḥūšmeans ‘wild’ (…) sharp; it is also said that ḥūšmeans
‘relaxed’. (Marginal gloss in al-Maqrīzī’s hand). 8 Lean: Note: mubaṭṭan means empty-
bellied (ḫamīṣ). [Perhaps al-Maqrīzī meant ḥamīṣ which means emaciated]. (Marginal gloss
in al-Maqrīzī’s hand). ‖ fools: Hawǧal means ‘heavy’; it is also said that it means a ‘wayless
desert’; it has also been heard as meaning ‘weak’. (Marginal gloss in al-Maqrīzī’s hand).

86 The tied girdle reference expresses that the boy’s mother was impregnated against her
will, or at least at a moment when she was not seeking intercourse. The line reflects
a belief that a child conceived when his mother was frightened will grow into a pre-
cocious and tough youth, i.e. the opposite of a flabby, indolent layabout (see the com-
mentary in al-Sukkarī, Šarḥ ašʿār al-Huḏaliyyīn, 3:1072; al-Marzūqī, Šarḥ al-Ḥamāsah,
1:84).
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6b ّرَبُمو ّبــُـغلكنمإَ |لِــضِْعـُـمءادوٍةَــلِيْغـُـمعاــضَروٍةـــضَْيـــحَِرَ

لـَـيخْألاَروُمــطُاهــتعــقولوزْنَيهَتيأرَ}ةاــصحلا{هلتَفذقاذإو

لَمْحِملايَّــطقاــسلافُْرــحَوهنمبكنمالإضَرألاسَُمَينأام

١لِّمُزِبسيلقاسلابعكبْوُتُرَكهَــتــيأرماــنملانــمبُهَــياذإــف

:هيكبتطبأتمأتلاقو2.3.23§٥

ّمُزــبسَيــللِيللانَْباوُهانْباو لِيَ

لْيَذلاببُِرْضَيلِْــيَقلــلبٍوُرــشَ

لِْيَخلابِِرقُْمــك

فْوُههفُّلَتفْوُفْلُعبسيلُهانْباو

٢فْوصُنميشح١٠ُ

.“اوزني”:لصألايف:وزْنَي‖.نيونتلابً“ةاصحلا”:لصألايفَ:ةاصحلا٢

ّبُغ١ ربغلكنملوقينأيغبنيناكوةيقبرّبُغـح”:لفسألاشماهلايفةيشاحلاهذهيزيرقملافاضأِ:رَ

ضيحلاةيقبيفهمأهلمحتملدارأليقو.اهنمهبرقلةضيحلاىلإبسنفةضيحلايلتيتلارهُطلامايأةيقبربغلاورهط

يتلاةليغملا”:لفسألاشماهلايفةيشاحلاهذهيزيرقملافاضأٍ:ةَلِيْغُم‖.“انيبارهطترهطدقوهتلمحيأ

ىلعألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:لَيخْألا٢.“لماحيهوعضرتنأوأطوتيهوعضرت

هذهيزيرقملافاض:لَمْحِملا٣.“هبمءاشتيرئاطليخْأَلاـح”:بقعىلعاسأرنيميلاىلإراسيلانم

:بْوُتُرَك٤.“فيسلالمحملمحملاـح”:بقعىلعاسأرنيميلاىلإراسيلانمنميألاشماهلايفةيشاحلا

باصتنادارأبوُتُرَكهلوقـح”:ىلعألاىلإلفسألانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ

.“بعكـلا

ءارعشلاورعشلا،ةبيتقنبا؛٧٦.١-٣:٧٢.١نييلذهلاراعشأحرش،يركسلا؛٩٢-١:٨٤يقوزرمللةسامحلاحرش١

درفناو،١:٥٢٢ةبيتقنبالثيدحلابيرغو.٢:٨٤٦نييلذهلاراعشأحرش،يركسلا٦٦١.٢-٢:٦٦٠

.ةريخألاثالثلاتارابعلابثيدحلابيرغ
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Conceived in a womb clean frommenstrual fluid,
Born sound, nursed on milk of an un-pregnant mother.

Pitch a pebble towards him,
He swoops up, flying like a coracias.87

5 In sleep, but shin and shoulders touch the ground:
A twisted scabbard.

When he wakes, up he shoots,
Straight on his heel: this is no weakling.

§2.3.23 Taʾabbaṭa Šarran’s mother mourned him thus:

10 Ohmy son, son of the night!
No weakling you,

You needed no noontime drink.
Your running legs smacked your robes,

You ran like the noblest horses.

15 Ohmy son, you were not like one decrepit,
Who’s blown about by fierce winds,

Whose body seems stuffed with wool.

1 menstruation: Note ġubbar means a remainder; he could have said min kull ġubbar ṭuhr,
since ġubbar means the last days of purity that immediately precede menstruation; on
account of this proximity, he expressed the construction as kull ġubbar ḥayḍah. It is also
interpreted that he means his mother did not conceive him when there were still traces of
menstrual fluid in her, i.e. her womb was absolutely clean. (Marginal gloss in al-Maqrīzī’s
hand). 2 un-pregnant mother: Themuġyilah is a woman whose child is conceived during
a periodwhen she is breast-feeding, orwhobreast-feedswhile pregnant. (Marginal gloss in al-
Maqrīzī’s hand). 4 coracias: The aḫyal is a bird of bad omen. (Marginal gloss in al-Maqrīzī’s
hand). 6 scabbard:Themiḥmal is a scabbard. (Marginal gloss in al-Maqrīzī’s hand). 7 up
… shoots: Note: his expression kartūbmeans to straighten-up from the ankle. (Marginal gloss
in al-Maqrīzī’s hand).

87 The coracias bird (aḫyal) was apparently associated with ill-omen (al-Sukkarī, Šarḥ
ašʿār al-Huḏaliyyīn, 3:1074); the simile here befits Arabic literary impressions of an out-
law.
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ّمُزلاو.ةراحلاحيِْرلا:فوُهلاو.فَوجْأراوَخبسيل:يأ اذإ:يأليَذلاببرضيو.فيعضلا:لْيَ

جاتحيفايهِْمبسيل:يأليقللبوُرَشو.نسُِملايفاجلا:فوُفْلُعلاو.هودَْعةدشنمهيلجربقفصأادَع

.راهنلافصنبرشلاىلإ

]ليوطلا[:ارشطبأتلاقو2.3.24§

كلامنبسِْمشقدْصِلامعنبالهبدــــصاــــقفيئاــــنثنــــمدٍهُْملينإ٥

كِِراوأَلانِاـــجَِهلابيـــفطعزَهامكهــَـفطِْعيـَــحلاِةَودْـــنيفهبُزـــهأ

ّتــشىَوَهلاِريثكهبيـــــصُيمهُملليكـــــشتلالِـــــيلق كِلاــسملاوىونلاىَ

كلاـــهملاَروهظيِروَْرْعَيواــًـشيِحجَاهريغبيـــسمْــُـيوٍةامْوَمـــبلُـــظي

كرادتمــلاةدّــشِنــمقٍِرــخَْنُمــبيحِتنيثيحنمحيرلاَدْفوقِبسَْيو

كِتاــفَناــحْيــشَبلقنـِـمٌئِلاَكهللزـــيملمونلاىركهينيعطاـــخاذإ١٠

ّرـِـغلامراــضنــمٍةّلــسَىلإهُرـــقَْنفيِّدــَـعلاىَلوْأُتْــَـعلطاذإ كِتابِ

َ:ناحْيشَ‖.“ارك”:لصألايف:ىرك١٠.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:اًشيِحج٨َ

“ناحيشِ”:اهطبض٤:١.٨سورعلاجات،يديبزلايفو.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو

طبأتناويديفىوريامك“هرفنف”اهلعلو،لصألايفاذك:هُرقَْنف١١.هاندأيزيرقملاةيشاحيفامكرسكـلاب

ِ:ّرِغلامراض‖.١٥٥ارشطبأتناويديفىوريامك“مراص”باوصلاو،لصألايفاذك:مراض‖.١٥٤ارش

ناويدعجارفرداصملايففالتخاتيبلاةياوريفو.فيسلادحيأ“بْرَغلامراص”اهلعلولصألايفاذك

.٨ح١٥٥-١٥٤ارشطبأت

اسأرابلقنممثىلعألاىلإلفسألانمائدتبمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:حيرلاَدْفو٩

ىلإىلعألانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:قٍِرخَْنُمب‖.“اهلوأحيرلادفوـح”:بقعىلع

شماهلايفةيشاحلاهذهيزيرقملافاضأَ:ناحْيش١٠َ.“عساولاعيرسلادارأقرخنملاهلوقـح”:لفسألا

ّداَجناحيشِـح”:لفسألاىلإىلعألانمرسيألا شماهلايفةيشاحلاهذهيزيرقملافاضأ:يِّدَعلا١١.“ُ

.“برحلانودعيةعامجلايِدَعلاـح”:بقعىلعاسأرنيميلاىلإراسيلانمنميألا
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By the last line, she meant he was no hollow weakling. The word hūf
“fierce winds” are specifically hot winds. The word zummayl “weakling”
means someone feeble. Her phrase, yaḍrib bi-l-ḏayl “smacking the robes”
means that he ran so fast that he thrust legs out as far as his trailing robes

5 would allow. The word ʿulfūf “decrepit” means an old lout. And the šarūb al-
qayl “noontime drinker” intends a feeble personwho cannot get through the
middle of the day without a draught of yoghurt.

§2.3.24 One of Taʾabbaṭa Šarran’s poems goes as follows: [al-ṭawīl]

My praise right guides me
10 To the honest Šams b. Mālik.

In tribal assembly my praise stirs him,
As noble white camels grazing on arāk stir me.88

His complaints are few when daunting matters arise,
And every which way he ascends in greatness.

15 By day in one desert, by night in another, he strives
Alone: he rides on danger bareback.

He will beat the front of the winds,
So fast his quick pace takes him.

Should a light doze pass across his eyes,
20 He stays aware, with an alert, assiduous heart.

When the warrior vanguard comes rushing,
He springs to a sharp, piercing blade.

17 the … winds: Note: wafd al-rīḥ means the first gusts of a windy front. (Marginal gloss in
al-Maqrīzī’s hand). 18 fast: By his words munḫariq, he means swift and broad. (Marginal
gloss in al-Maqrīzī’s hand). 20 assiduous: Note: šayḥānmeans serious. (Marginal gloss in
al-Maqrīzī’s hand). 21 rushing: Note: ʿadī means a group rushing to battle. (Marginal gloss
in al-Maqrīzī’s hand).

88 Arāk refers to a kind of thorny tree.
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ّزـَـهاذإ كــحاوــضلااياــنملاِهاوفأُذــجِاونتْـَـلّلهَــتنْرـَـقمــظَعيفهَ

١كِــباوَشلامِوجنلامأتدتهاثيحبيدتهيوسَْيِنألاسَْنأُلاةَشحَْولاىرَي

نبااهلحنرمحألافلخليهليقوةلضَْننبفافخُوهوهيثريطبأتتخأنبالاقو2.3.25§

:فلخاهبّرقأف“لجألاهيفقدىتحلج”:هلوقلنيدلوملامالكنماهنألنِطُفوطبأتتخأ

]ديدملا[٥

لُّــَـطُياـــمهُمَداليتقـــلعـْـلسَبنجىلإبعشِــلابنإ

ءبْــِـعـــلافّلـــخَ
َ
لِّــقَتــسُْمهــلِءبِْــعــلابانأىلَوويلع

لَّحتُامهُتَدقُْععٌــــــــصَِمتخأنباينمرأــــثلاءاروو

عضو:ةَشحَْولا١٥٥.٢ارشطبأتناويديفىوريامكرسكـلاب“نرِق”باوصلاو،لصألايفاذك:نْرَق١

شماهلايفيزيرقملاطخبةدايز:فلخ…ليقو٣–٤.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملا

:لصألايفَ:ءبِْعلا٧.رطسلارخآىلعةلمجلانمحيحصلااهناكميفلفسألاىلإىلعألانمائدتبمرسيألا

.“ئْبِعلا”

ـح”:بقعىلعاسأرنيميلاىلإراسيلانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:ايانملا…ُذجِاون١

ةيشاحلاتاملكضعبرخاوأو.“بورضملاتومةعرسنمكحضتوملاناكديريايانملاهاوفأذجاونهلوق

هذهيزيرقملافاضأَ:ءبِْعلا٧.I3نمةلمكتلاو،رسيألاطوطخملاةحفصشماهبذشببسبةطقاس

يزيرقملافاضأ:عٌـصَِم٨.“لدِْعلائْبِعلا”:بقعىلعاسأرنيميلاىلإراسيلانمنميألاشماهلايفةيشاحلا

ةطقاسةيشاحلاتاملكضعبلئاوأو.“ةلداجملايهفةعصامملانمعـصَِم”:نميألاشماهلابةيشاحلاهذه

.I3نمةلمكتلاو،نميألاطوطخملاةحفصشماهبذشببسب

.٩٩-١:٩٢يقوزرمللةسامحلاحرش١



Translation § 2.3.25 229

He swings it into the bones of heroes,
And the mandibles of Death open in laughter.

He finds solace in what others deem a wasteland,
Guiding his travels as the sun navigates the stars.

5 §2.3.25 The following poem is said to have been composed as a lament for
Taʾabbaṭa Šarran by his nephew, Ḫufāf b. Naḍlah, but some call it a later
forgery by Ḫalaf al-Aḥmar.89 The line “More serious than serious itself” indi-
cates it was composed by Muslim-era Arabised urbanists,90 and Ḫalaf did
admit to the forgery.91 [al-madīd]

10 In the mountain pass by Salʿ92
Lies a body, its blood unavenged.

He left a blood burden on me;
I assume that burden for him.

His blood revenge in the hands of his nephew:
15 I, fierce in the fray, am a knot that cannot be undone.

2 mandibles…Death:Hiswords ‘mandibles of Death’ intend thatDeathwas laughing for glee
when seeing themany swift deadly blows. (Marginal gloss in al-Maqrīzī’s hand). 12 burden:
ʿIbʾmeans an ‘equal’ or an ‘equivalent’. (Marginal gloss in al-Maqrīzī’s hand). 15 fray:Maṣiʿ
is derived frommumāṣaʿah, a form of quarrelling. (Marginal gloss in al-Maqrīzī’s hand).

89 Basran poet and transmitter of Arabic poetry. Hewas of non-Arabian descent and died
c. 180/796 (see C. Pellat, “K̲h̲alaf b. Ḥayyān al-Aḥmar, Abū Muḥriz,” in EI2).

90 ‘Abbasid urbanist poetry’, known in Arabic as muḥdaṯ or badīʿ, was a style of poetry
which employed more rhetorical devices and wordplay than earlier Arabic verse. The
play on similar-sounding Arabic roots in the line “more serious than serious itself”
is representative of the ‘new style’ poetry, invented in Muslim-era Iraq long after
Taʾabbaṭa Šarran’s passing.

91 This poem is widely cited in source literature. It is ascribed to Taʾabbaṭa Šarran him-
self in Abū Tammām’s al-Ḥamāsah (Poem 273), and to Taʾabbaṭa Šarran’s nephew in
Ibn ʿAbd Rabbihi’s al-ʿIqd al-farīd (3:298), but doubts concerning its authenticity are
often voiced. Al-Maqrīzī’s discussion of the forgery here summarises the examination
in al-Tabrīzī, Šarḥal-Ḥamāsah, 1:538which argues forḪalaf al-Aḥmar’s forgery (as does
al-Marzūqī’s Šarḥ al-Ḥamāsah, 2:827). In a tradition of the al-Azd in Oman recorded in
al-ʿAwtabī’s al-Ansāb, the poem is ascribed to the outlaw al-Šanfará (see §2.4, below),
sung as a lament to his uncle (2:671–672). The possibility of al-Šanfará’s authorship is
also stated by Ibn Qutaybah (al-Maʿānī l-kabīr, 1:167) and Abū ʿUbayd al-Bakrī (Simṭ
al-laʾālī, 2:919).

92 A mountain near Medina (al-Bakrī,Muʿjammā istaʿjam, 3:747).
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لّــصِمـُـسلاثُِفْنَــيىَعْفأقََرطْأامكاـــًــتوَمحشرَيقِرطُْم

لَّجألاهيفقَّدىتحلــجلٌِئَمــصُْماــنباناــمثٌَدــحَ

ّزَب ّيبأــِــبامْوـــشـــغناكوُرهدـــلاينَ لَّذُياــــمهُراــــجٍ

7a |لُِظوٌدْرَبفىرْعشِلاتكََذاماذإىتحّرُقلايفسٌِماــــش

لُِّدُممهْــشَنيفكـلايِدَنوسٍؤُبريغنمنيَبْنَجلاســــباي٥

لَّزأَعٌمْــــسِفوزـــْـغَياذإولَُّــفِرىَوحْأيــحلايفلِبسُْــم

لُّحيَثُيحَمْزحلالحلَحاــماذإىتحمزــحلابنِعاــظ

.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:ىَوحْأ٦.“يتح”:لصألايف:ىتح٤

لصِلاـح”:بقعىلعاسأرنيميلاىلإراسيلانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:لّص١ِ

ـح”:لفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:لٌِئَمصُْم٢.“ةيهاولا

ىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:امْوشغ٣.“ديدشلاميظعلالئَمصُْملا

ىلعألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:مهَْش٥.“هُديرُتالوبوضغلاموشغلاـح”:لفسألا

شماهلايفةيشاحلاهذهيزيرقملافاضأ:لَُّفِر٦.“داؤفلايكذلامهشلاـح”:ىلعألاىلإلفسألانم

شماهلايفةيشاحلاهذهيزيرقملافاضأ:عٌمْسِف‖.“ليذلاغباسلالَّفِرلاـح”:ىلعألاىلإلفسألانمرسيألا

.“عمْسِلاوهفبئذلانمتناكنإعبضلادلوـح”:رسيألا
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Lying low in wait, I will emit death
Like the sly viper spits its venom.

So severely we were struck by the news
More serious than serious itself:

5 Fate has so cruelly robbed me
Of a hero, those he protected were never disgraced.

He was sunshine in the cold;
Cool shade when the dog days of summer burned.93

His sides were lean, but not from want:
10 His giving hand was free. Brave-hearted, self-reliant.

At ease in home with robes flowing open,
At war, he was a lean hyena-wolf.94

In his ventures, resolution travelled with him:
Resolve was found where he was camping.95

2 viper: Note: ṣill means a viper. (Marginal gloss in al-Maqrīzī’s hand). [Al-Maqrīzī writes
wāhiyyah, he likely meant dāhiyyah, which is a word used to define this particularly lethal
type of snake (see al-Zabīdī, Tāǧ al-ʿarūs, 15:411)] 3 severely: Note: muṣmaʾil means great
and severe. (Marginal gloss in al-Maqrīzī’s hand). 6 cruelly: Note: ġašūmmeans fearsome,
you don’t want a piece of it. (Marginal gloss in al-Maqrīzī’s hand). 10 Brave-hearted: Note:
šahmmeans clever-hearted. (Marginal gloss in al-Maqrīzī’s hand). 11 flowing open: Note:
rifall means to let one’s robes trail. (Marginal gloss in al-Maqrīzī’s hand). 12 hyena-wolf:
Note: a pupborn to ahyenabreedingwith awolf is called a simʿ. (Marginal gloss in al-Maqrīzī’s
hand).

93 The poem expresses ‘dog days of summer’ by reference to al-Šiʿrá, the star Sirius. Sir-
ius rises in the summer as part of the Canis Major Constellation. This is also called the
Dog Constellation, and thus Sirius was known as the Dog Star, giving rise to the expres-
sion ‘dog days of summer’ in Greek, Latin and later in English to connote the period of
Sirius’ rise which corresponds to the hottest part of the year, c. 3 July to 15 August.

94 Pre-Islamic Arabic poetry references the simʿ, the product of a wolf mating with a
hyena. It was considered the most vicious predator (al-Marzūqī, Šarḥ al-Ḥamāsah,
2:832).

95 The repetition of words from the root ḥ-l-l in this line also betrays influence of the
Muslim-era muḥdaṯ poetry style, again suggesting the “Abbasid urbanist” language
noted by al-Maqrīzī above as evidence of the poem’s forgery and false ascription to
Taʾabbaṭa Šarran. The word-play on the homonyms māḍin later in this poem (p. 234
ln. 6) is another example of this style.
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لُّكقاذدقنْيَمْعطلااَلكويٌْرــشَويٌرْأَناــمْعطَهــلو

لّــَـفأَلايناـــمـــيـــلاالإهعبتيالواديحولوهلابكري

ّلـــفنئلَف لّــُـفَياًلْيَذــُـهناكاَمِبـَــلهاـَــبـــشَلٌْيَذــُـهتَْ

لّــظألاِهْيفبَُقْنَيعٍجَـْـعجَخٍاــنَميفاــهكََرـْـبأاــمــبو

لَّذأَلااهــيفكُِلهيٍةَسكْــشَطٍاَرِويفاــــهـــَـجَحلْأاــــمبو٥

لّشَوبهَنلــتــقلاَدْعَبهنماـــهاَرَذيفاـــهـــحـــبـــصامب

اوّلِمَــيىتــحرــشلالمــيالقْرــِـخبلـــيذُهينمتـَــيِلصَ

لّـَـعهنــماهلناكتَْــلِهَــناــماذإىتــحةَدـْـعــصَلادروُــي

ٍ:ةَسكْشَ‖.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:اهَجَحلْأ٥.“يَلكو”:لصألايف:اَلكو١

“ٍ.ةَسكِشَ”اهلعلولصألايفاذك

:يٌْرَشو‖.“لَسعلاةلحنلالمعيرألاـح”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:يٌرْأ١َ

هذهيزيرقملافاضأ:بَُقْنَي٤.“لظنحلايْرشلا”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ

يفةيشاحلاهذهيزيرقملافاضأ:لّظألا‖.“قرختاذإابقْنفخلابِقَنـح”:رسيألاشماهلايفةيشاحلا

نمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:اوّلِمَي٧.“فخلانطابلظألاـح”:رسيألاشماهلا

.“ةليضفمهيلعهلالوحدمهيفنكيملةياهنلادارأولواولماذإلميالديريـح”:ىلعألاىلإلفسألا
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He had two flavours: honey-sweet and cactus-fruit sour,
All tasted both from him.

He rode danger alone,
His only companion a well-notched Southern blade.96

5 If the Huḏayl at last dulled his blade,
By God, he had dulled theirs many a time!

He landed them in many a rough spot,
Where their camels’ feet were shredded;

He squeezed them into many a dire strait,
10 Predicaments where their miserable perished;

He set upon their shelters in the mornings,
With killing, plunder and camel rustling.

The Huḏayl felt a hero’s fire from him,97
Relentless burning, beyond their endurance.

15 In them, he waters his spear,
Once, and then once more again.

1 honey-sweet: Note: ary describes the bee’s production of honey. (Marginal gloss in al-
Maqrīzī’s hand). ‖ cactus-fruit: The šary is a word for the cactus-fruit. (Marginal gloss in
al-Maqrīzī’s hand). 8 feet: Note: aẓall means the sole of a shoe. (Marginal gloss in al-
Maqrīzī’s hand). ‖ shredded: Note: the verb naqaba in relation to shoes means for them to
be tattered. (Marginal gloss in al-Maqrīzī’s hand). 14 beyond… endurance: Note: hemeans
it does not end even when they tire; if he meant it would end, then it would not be a source
of praise, nor would it bestow any virtue on them. (Marginal gloss in al-Maqrīzī’s hand).

96 “Southern blade” (yamānī) references the sword’s South Arabian manufacture. Based
on the vocabulary in pre-Islamic poetry, it appears that the most valued swords were
those forged either in the far south of the Arabian Peninsula, or in its northern borders
with Syria (al-Mašārif ).

97 In the sources, this verse is phrased either in the first person “from me”, as in al-
Maqrīzī’s manuscript and al-Marzūqī, Šarḥ al-Ḥamāsah (2:836), or the third person
“from him” (Ibn ʿAbd Rabbihi, al-ʿIqd al-farīd, 3:299). The latter continues the narra-
tive of Taʾabbaṭa Šarran’s success against the Huḏayl; the first-person version switches
the narrative to a self-praise of the poet, describing his own relentless pursuit of blood
revenge against the Huḏayl in retaliation for Taʾabbaṭa Šarran’s death. The poem does
switch from elegy of Taʾabbaṭa Šarran to the poet’s boast of his successful vengeance,
but the switch seems too early here: the next lines return to the third-person elegy of
the fallen hero, so we have chosen the third person for this translation.
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لِّهَتسَْياــهلبَــئذلاىرــتوليذُهىلتقلعبــضلاكــحــضت

لُــِـقَتسْتاـــمومــُـهاـــطََّختتاــًـناــَـطبوفْهَتريطلاقُاــَـتِعو

لُذوٌراعويٌْزــخِاــهُبــقُْــعاًليَذُهفٍْتحَسَأكانحَْبــصَف

ّوــُـتُفِب ّجهٍَ اولَحبَاــجنْاىتــحمُهَــلْيَلاوــَـفـــغْأَمثاورـــَ

ّوــَـهاــمــلفمٍْوَنسَاــفنأاوـَـسَتــحْإ٥ِ اوّلــَـعَمشْافمهُتـــعُْراوُمَ

ّدَرَــتدــقضٍاملُك لـَـسُياَماذإقربلااــنـَـسكَضٍامبىَ

ّداف لــقألاالإنايحلنمجــنَياـــملومهنمَرأـــثلااـــنكَرَ

اوُلأََفجْافمهروفنماوربدأتّرحَتسْااملفسمشلاعِـلطَم

ّملأاــميٍأَْلـِـبَفاًمارــحتــناكوُرمخلاتــلَح لـِـحتتْــَ

.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:اولَح٤.قيرفتلافلأب“اوفْهَت”:لصألايف:وفْهَت٢

ّدَرَت٦.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضووةزمهلابلصألايفاذك:اوَسَتْحإ٥ِ يف:ىَ

ّدَرَت”:لصألا .“يَ

:ديردنبالاق”:لفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:عبضلاكحضت١

فاضأ:لِّهَتسَْي‖.“رشبتستكحضتليقوكحضلابههبشفرشكتكحضتليقوضيحتيأعبضلاكحضت

:اوُلأََفجْاف٨.“ىلتقلاىلإبائذلايوعتستوحيصتلهتسيـح”:رسيألاشماهلايفةيشاحلاهذهيزيرقملا

هنمىأنيوءيشلكنمبرهييذلاليفجإلاـح”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ

.“لأفجاو
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Over the Huḏayl’s corpses,
The hyena chuckles, the wolf beams with joy,

And vultures, after stuffing themselves too full,
Flap away awkwardly.

5 We serve Huḏayl a morning drink of death,
Then draughts of disgrace, shame and humiliation.

Our raiders: braves, travelling frommidday and
Through the night, not stopping until dawn.

They snatch just snippets of sleep, and when slumber called,
10 I stirred them,98 and we pressed on with the road:

Each slashing across the land, each with a slashing blade
Like a bolt of lightning unsheathed.

We exacted our blood revenge,
Only but few of the Liḥyān escaped.

15 They met at dawn, and as the sun warmed,
They turned tail and scattered in terror.

Now I can drink the wine forbidden to me,
Howmuch I have struggled to make it permitted!99

2 The … chuckles: Ibn Durayd reported that the expression ‘the hyena chuckles’ means that
it menstruates (taḥīḍ); by this it means it shows its teeth, such that it appears to be laugh-
ing. It has also been said that the verb ‘laugh’ is also used to express the sense of rejoicing
at good tidings. (Marginal gloss in al-Maqrīzī’s hand). [See Ibn Durayd, Ǧamharat al-luġah,
2:546] ‖ beams … joy: Note: the verb yastahill means for wolves to yelp and howl when
beholding the dead bodies. (Marginal gloss in al-Maqrīzī’s hand). 16 scattered … terror:
Note: an iǧfīl is a flighty thing that runs away from everything; the verb is iǧfaʾalla. (Marginal
gloss in al-Maqrīzī’s hand).

98 The pronoun in this verse is also variously rendered. The manuscript has it as first
person: “I stirred them”, but all other versions we consulted have second person “you
stirred them” (Ibn ʿAbd Rabbihi, al-ʿIqd al-farīd, 3:299; al-Marzūqī, Šarḥ al-Ḥamāsah,
2:834–835; al-Tabrīzī, Šarḥ al-Ḥamāsah, 1:541). The second-person reference would
address the deceased, i.e. Taʾabbaṭa Šarran, recalling how he, as a leader, compelled
his weary band onwards during raids. Because al-Maqrīzī places this verse towards
the end of the poem where the poet has switched to a self-praise of his tribe and his
own vengeance (unlike al-Marzūqī who places it within the earlier section praising
Taʾabbaṭa Šarran), we have opted for al-Maqrīzī’s first-person wording.

99 Declarations of one’s ability to drinkwine are a common trope in pre-Islamic poetry as
ametaphor for the poet’s successful accomplishment of blood revenge.Warriors seek-
ing vengeance for a murdered kinsman reportedly forbade themselves wine until they
exacted vengeance. See the expanded commentary in al-Marzūqī, Šarḥ al-Ḥamāsah,
2:838–839.
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١لَُخليلاخدعبيمسجنإورمعنبَداوــسَاــياهــيــنقساف

]لمرلا[:هيثرتطبأتمأتلاقو2.3.26§

كَْلتخٌَدْيــصَِرمْأَدَْعُتمل}غٌيِدَلأَ{كْلتقءيشيُأًةّلظَيرعشتيل

كْلَجأىقلتنيحلِتاقءيشلُككلنََّععاــجشوأمقرْأمأدــسَأَ

٢كَْلَدَبايانمللتَْمِدُّقيسفنتــيلكَْلسثيحىتفللدصُّراياــنملاو٥

7b هُتيَقسَالواًنْتَي|هتدلوالواًعضُْوهتلمحام”ةخسنيفو“اًعضُْتهتلمحام”:هيفطبأتمألاقو2.3.27§

ّتَبأَالواًلْيَغ اهُنباىكباذإءاقمحلانألايكابهْتِبُتمل:يأٍةَقأَْمىلعهتبأالو:يعمصألالاقو“.اًقْيَمُهُ

ىرسيفرورسىلعمانيفهعبشُْتواهَنباينغتةسّيكَـلاوهيفمهلايرسيفمانيفراوُدلاهبلغيفهتكرح

هتلمحضيحلالَبقُْمدنعةأرملاتلمحاذإلاقي:“اًعضُْتهتلمحام”اهلوقو.بضََغلا:ةقأملاو٣.هيف

ُةأرملاعضرُتنأ:ةَلْيِغلاو.“اًنْتَيهتعضو”ليقهسأرلبقدولوملاالجرتجرخاذإو.اًعضُْتواًعضُْو١٠

.ءادنبللاكلذنإف.ىَشْغُتيهوعضرتوألماحيهو

ةسامحلاحرشيفو,١٠:٥مظعألاطيحملاومكحملاعجار،مضلابةَّلظُاهلعلوحتفلابلصألايفاذكً:ةّلظ٣َ

.“يقلت”:لصألايف:ىقلت٤.ةمجعملالاذلاب“غيذلأ”:لصألايف:غٌيِدَلأَ‖.“ةَّلضَ”:٢:٩١٤يقوزرملل

…اًقْيَم٧.حص+لفسألاىلإىلعألانملفسألاشماهلايفيزيرقملاطخبةدايز:الو…هتلمح٦

ّتَبأَ”:ةملكقوفىلعألاىلإلفسألانمىلعألاشماهلايفيزيرقملاطخبةدايز:ىلع لصألايف:ىلع‖.ُ“هُ

.نيترم“ىلع”ترركت

يزيرقملافاضأً:ةّلظ٣َ.“محللاليلقلالخلا”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:لَُخل١

.“ةكـلهلاةّلَظلاـح”:رسيألاسماهلايفةيشاحلاهذه

:٣هبردبعنبالديرفلادقعلاو؛٥٤٣-١:٥٣٨يزيربتللةسامحلاحرش،٨٣٩-٢:٨٢٧يقوزرمللةسامحلاحرش١

،هبردبعنباو،٥٨٢-١:٥٧٩يزيربتللةسامحلاحرشو؛٩١٨-٢:٩١٤يقوزرمللةسامحلاحرش٣٠٠.٢-٢٩٨

عجار،١٩٠-١:١٨٩ناويحلا،ظحاجلانمحرشلااذهلقنيزيرقملانأودبي٣:١٨٩.٣ديرفلادقعلا

.٦:١٢٣ديرفلادقعلا،هبردبعنباكلذك
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So Sawādah b. ʿAmr:100 pour it for me now!
After avenging my uncle, my body is worn thin.

§2.3.26 Taʾabbaṭa Šarran’s mother also lamented him:101 [al-ramal]

My lost one! If only I knew what killed you!
5 Was it a sudden snake bite? A deceptive ambush?

A lion, a viper, or did a hero have you in his sights?
When it’s your time, anything will bring you down.

Death is marked on the brave’s journeys,
If only I could present myself to him in your stead.

10 §2.3.27 Taʾabbaṭa Šarran’s mother said: “I didn’t conceive him at the end of
the luteal phase (another version has it ‘end-luteally’), I didn’t give birth to
him in a breech, I never fed him pregnant milk, and I never put him to sleep
choleric.” Al-Aṣmaʿī explained this: her words “I never put him to sleep cho-
leric” means that she did not put him to sleep while he was crying. If a child

15 is crying, the foolish mother sways him back and forth until he gets dizzy
and sleeps while his angst still runs within him, whereas the clever mother
sings to him and feeds him, and thereuponhe sleeps happily and soundly. By
the word “choleric” shemeant angry. As for her statement: “I didn’t conceive
him at the end of the luteal phase”, if a woman is impregnated just before

20 her menstruation, the pregnancy is called ‘at the end of the luteal phase’
or ‘end-luteally’. Her statement: “in a breech” means that during birth the
child’s feet emerged before his head.102 And “pregnant milk” refers to when
awomannurses her childwhile she is pregnant or conceiving a second child:
that milk is harmful.

2 thin: Ḫallmeans having little flesh. (Marginal gloss in al-Maqrīzī’s hand). 4 killed: Note:
ẓallah is a word meaning death. (Marginal gloss in al-Maqrīzī’s hand).

100 We could not find a pre-Islamic figure with this name in the sources available to us.
101 This poem is of uncertain ascription: al-Tabrīzī proposes eitherTaʾabbaṭa Šarran’s or al-

Sulayk b. Sulakah’s mother (Šarḥ Dīwān al-Ḥamāsah, 1:579). Al-Šantamarī articulates a
third option: “this is an old poem, its poet is unknown” (Šarḥ al-Ḥamāsah, 1:536). The
ascriptions reveal how disparate material acquired outlaw associations which were
somewhat interchangeable, even becoming generic over the centuries, permitting its
attribution to any one or more outlaw figures.

102 Al-Ǧāḥiẓ’s commentary on the words of Taʾabbaṭa Šarran’s mother specifies that a
breech birth is a “bad sign” (al-Ḥayawān, 1:189).
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8a ىَرَفْنشَّلا2.4§

نبدزألانبونهلانبرجحلانبسوألانبةعيبرنبثرٰحلانبا)…(رماعنبورمعهمساو2.4.1§

.ثوغلا

ورمعنبمهْفنبةباَبشَونبهترسأ.دزألانموهوبَرَعلاةبرغأنموه:يبارعألانبالاق2.4.2§

هتدففةبابشينبنممثمهفنمالجردزألانمنامالسونبتَرَسأىتحمهيفناكف.سيقنبا٥

يذلانبانيبعقومث.مهدحأهسفنبسحينامالسُينبيفىرفنشلاناكو.ىرفنشلابةبابشونب

“؟انأنممينقدصا”:لاقف.مهفنمهارتشايذلاىتأفمهنعهتفنفرشىرفنشلانيبوهدنعناك

.نيعستوةعستمهنملتقف“.ينومُتدْبَتعْاامبةئاممكنملتقأىتحمكعدأنل”:لاقفهملعأف

ىرفنشلاىأرف.هيلإةثالثوينامالُسلارباجنبدْيسَأُهدصرفدزألاىلعريغُيمهفرادمزلو2.4.3§

“.ةرسملاىلعديشنلاامنإ”:لاقف“!اندشنأ”:اولاقوهوذخأفهيلعاوبثومث.ادْيسَأُباصأفهامرفداوسلا١٠

]ليوطلا[:لاقف“؟كربقننيأ”:هلاولاقو١.الثمبهذف

)٢١:١٨٥(يناغألايفىرفنشلابسنو،هتلمكتىلعفقنملورطسثلثرادقمبلصألايفضايب:)…(٢

طيحملاومكحملا،ةديسنباو٤٨٧قاقتشالا،ديردنبايفكلذكو،لصألايفاذك:ونهلا‖.كلذكصقان

باوصلاو،لصألاطبضاذك:نامالس٦ُ.“ءنَْهلا”:١٥ىرفنشلاناويديفو،٤:٤٢٦مظعألا

“ينامالَسلا”:باوصلاو،لصألايفاذك:ينامالُسلا٣٥.٩قاقتشالا،ديردنبايفامكحتفلاب“نامالسَ”

.١٨٧-٢١:١٨٦يناغألا،يناهفصإلاعجارو،اهقوفاذك:“ك”زمريزيرقملاعضو:هيلإ‖.حتفلاب

نباوهنامالس”:ىلعألاىلإلفسألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:نامالس٥

نبكلامنبورمعنبجرفمنباوهنامالسنيباسنلاروهمجدنعفأطخاذهو.“ةفصخنبةمركعنبروصنم

.نارهز

يفةفلتخمةياورو،٢١:١٨٨يناغألا،يناهفصإلاعجار(يناغألانعالقن٣٣٦لاثمألالاثمت،يبيشلا١

.)٧٤يسودسلاجرؤمللاثمألا
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§2.4 Al-Šanfará

§2.4.1 His name is ʿAmr b. ʿĀmir […]103 b. al-Ḥāriṯ b. Rabīʿah b. al-Aws b. al-
Ḥaǧr b. al-Hinw b. al-Azd b. al-Ġawṯ.

§2.4.2 Ibn al-Aʿrābī said that he was one of the Arab Ravens.104 He was from
5 the al-Azd, but the Šabābah b. Fahm b. ʿAmr b. Qays captured him, and he

lived with them for a period. Then the Salāmān sub-group of the al-Azd cap-
tured a member of the Fahm’s Šabābah clan, and the Šabābah ransomed
al-Šanfará in return for the captured man, and thereafter al-Šanfará lived
with the Salāmān, believing that he was one of them. But one day a dispute

10 arose between al-Šanfará and the son of the man with whom he lived, and
the Salāmān banished al-Šanfará. Al-Šanfará sought out the man who had
ransomed him and asked: “Tell me the truth: what is my lineage?” The man
explained it, and al-Šanfará responded: “Because you enslaved me, I won’t
cease until I’ve killed one hundred of you!” He reached ninety-nine.

15 §2.4.3 Al-Šanfará stayed in the land of the Fahm, raiding the al-Azd. One
night Usayd b. Ǧābir al-Salāmānī and three others lay in ambush for al-
Šanfará. Al-Šanfará apprehended their silhouettes in the dark and shot an
arrow, killing Usayd, but the other three jumped on him and captured him.
“Sing us a poem!” they ordered. Al-Šanfará refused: “Singing must only be

20 done gladly.” This became proverbial. They then asked him: “Where do you
want us to bury you?” He said: [al-ṭawīl]

6 Salāmān: Salāmān is Ibn Manṣūr b. ʿIkrimah b. Ḫaṣfah. (Marginal gloss in al-Maqrīzī’s
hand).

103 No pre-modern sources agree on al-Šanfará’s precise lineage, though there is general
agreement that he hailed from the al-Azd. Perhaps al-Maqrīzī left this blank in the
line with the intention, never fulfilled, of finding a more detailed genealogy. An Azdī
genealogy, al-ʿAwtabī’s al-Ansāb, offers more specifics than most texts: it proposes al-
Šanfará’s name as either Mālik b. Mālik or ʿAmr b. Mālik of the Banū Zimmān branch
of the Salāmān Azdīs (2:663).

104 For a discussion of this term, see Study, Chapter 2.5.



240 رشبلانعربـخلاباتك

ّمأُيْرِماَخنكـلومكيلعمَرــحمُيرــبــقنإيــنورــبــقــتال رِماعَ

يرئاسمثىقتلملادنعَرِدوُغويِرَثكْأَسأرلايفويسأراولمتحااذإ

١رئارَــجللالــسِْبُميلاــيللاَرــيِمَسينرـُـستًةاــيــحوــجرأالكــلاــنه

نامالسونبينلتقينأفاخأينأالول”:هُرِسآهللاقفىرفنشلانامالستبسليقو2.4.4§

لبنلاىرفنشلاعنصفنامالسونبهتلتقفهجوزف“.ةئاممهنمتلتقكولتقنإ”:لاقف“.يتنباكتجوزل٥

هوبلصوهولتقوءامىلعهودصرمث.نيعستوةعستمهنملتقف.فَرعتلنورقلانماهقاوفألعجو

اهيفلخدفهلجربهسَأرضكرفطقسدقولجرهبرمف.لجرهرذننمهيلعوابولصماماعيقبو

.تامفهيلعتغبفمظع

.“اوجرأ”:لصألايف:وجرأ٣.“يقتلملا”:لصألايف:ىقتلملا٢

يلتقنإينولتقتالخ”:ىلعألاىلإلفسألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:مَرحم١ُ

:ىلعألاىلإلفسألانم“يرماخ”قوفةيشاحلاهذهيزيرقملافاضأ:يْرِماَخ‖.ىرخأةخسن:“خ”و“مرحم

…يْرِماَخ‖.١ح٤٨ىرفنشلاناويدعجار،تيبللىرخأةياوريهو.ىرخأةخسن:“خ”و“يرشباخ”

ينكسايأرماعمأيرماخعبضلللاقيـح”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:رِماع

:“خ”و“تَْلمتحااذإخ”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:اولمتحااذإ٢.“يئَدْهاو

فاضأ:يلايللا…ينرُست٢.٣ح٤٨ىرفنشلاناويدعجار،تيبللىرخأةياوريهو.ىرخأةخسن

و“اهدادتماينعييلايللاسَيِجسينرُسَتخ”:لفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملا

قاوْفأهعمجمهسلاقوُف”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:اهقاوفأ٦.ىرخأةخسن:“خ”

.١٠:٣١٩برعلاناسل،روظنمنباعجار،“قوُف”وهحيحصلاففيحصترخآلاو.“اَفُقو

:١يزيربتللةسامحلاحرشو؛١٨٨-٢١:١٨٧يناغألا،يناهفصإلاو؛٢٣٢-٦:٢٣١نيلاتغملا،بيبحنبا١

٣٥١-٣٤٨.



Translation § 2.4.4 241

Don’t bury me: my grave is forbidden to you!
I’m only for the Hyena!105

When they carry off my head, that’s the most of me gone,
The rest lies displayed on the battlefield.

5 There’s no hope for life to please me now:
Across the nights evermore, I’m hounded for my crimes.

§2.4.4 Alternatively, it was reported that the Salāmān captured al-Šanfará.
His captor later told him: “If I wasn’t afraid that the Salāmānwould kill me, I
would let you marry my daughter.” Al-Šanfará responded: “If they kill you, I

10 will kill one hundred of them!” The manmarried his daughter to al-Šanfará,
and the Salāmān did kill him, so al-Šanfarámade one hundred arrows, craft-
ing the nock of each from horn, so that they would be recognised. He killed
ninety-nine of the Salāmān, but then they ambushed him at a watering
place. They killed him and crucified him, and his body hung there for a year,

15 his vowof vengeance still oneman short. But after al-Šanfará’s body fell from
the cross, amanwalked by and knocked into the skull, the bone pierced him,
his wound became infected, and he died.

1 Don’t… you: Another recension: “You shall not killme, the killing of me is forbidden to you”.
(Marginal gloss in al-Maqrīzī’s hand). 2 I’m only: Another recension writes the impera-
tive ibširī (rejoice) instead of ḫāmirī in this line. (Marginal gloss in al-Maqrīzī’s hand). ‖ I’m
… Hyena: Note: one says ḫāmirī Umm ʿĀmir to the hyena when seeking to calm or pacify it.
(Marginal gloss in al-Maqrīzī’s hand). 3 carry off: Another recension renders ‘carrying’
with the verbal form iḥtamalat. (Marginal gloss in al-Maqrīzī’s hand). 6 the … evermore:
Another recension writes saġīṣ al-layālī, i.e. ‘the long nights’. (Marginal gloss in al-Maqrīzī’s
hand). 12 the nock: The plural for the arrow’s nock is afwāq or qufā. [Al-Maqrīzī should
have written the latter term fūq] (Marginal gloss in al-Maqrīzī’s hand).

105 This line is variously reported as ibširīUmmʿĀmir orḫāmirīUmmʿĀmir. The first option
literally reads: “Rejoice Umm ʿĀmir”, the second: “Lye low, Umm ʿĀmir”. “Umm ʿĀmir”
was a nickname for the hyena, but the initial verb permits two interpretations. The first
option (ibširī) has al-Šanfará addressing the hyena, telling her to rejoice that she will
soon have a hearty meal from his unburied body, a suitably stoic approach for an out-
law hero to face death! The second option, possible with both ibširī and ḫāmirī, reads
the whole sentence as synonymous with ‘the hyena’; it is reported that hyena hunters
would call out that phrase as they hunted, and so the hunters’ refrain became itself
a name for the hyena (see al-Tabrīzī, Šarḥ al-Ḥamāsah, 1:249; al-Bakrī, Simṭ al-laʾālī,
2:920). In that case, al-Šanfará is addressing his attackers, telling them that his body is
not for them to bury, but it is for the hyena to eat. It is this latter interpretationwe have
translated here.
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ةيناثلاوةوطخنيرشعوىدحإاهازنةوزنلوأدجوفذخِأُةليلىرفنشلاوطْخَعِرُذو2.4.5§

.ةرشععبس

]ليوطلا[:ىرفنشللو2.4.6§

8b ّقدَف |١تِّنجُنجلانمناسنإنجُولفتَلِمكْأُوتّْرَكَبسْاوتلجوتَْ

]ليوطلا[:لاقو2.4.7§٥

ّلقأَوتَْحتَوأمُهتَْرَتْحأَاذإمْهُــتْوُقَــتتُدِْهــشدقلاــيعمأو تَِ

٢تِّلأَتلٍآيَّأَىَلازُــهنحنوترثكأيهنإلزهلاانيلعفاخت

وهوبلقفتَلوأتدارألَعَفلآنزووبجعتلاىلعةسايسيّأينعي:لٍآيَّأَ.طبأتدارأ:لايعمأ

ّوَقموقلاتْرَتَحو.ساساذإلوُْؤَيلآنم ةدقُْعلاتُْرَتْحأوليلقلاءيَشلارْتِـحلاومهماعطمهيلعتَُّ

.ديدشلالكألارْتَـحلاورظنلاةدحِرْتَـحلاواهُتمَكْحأ١٠

يزيرقملاعضو:تَْحتَوأ٦.رطسلارخآىلعةلمجلانمحيحصلااهناكميفيزيرقملاطخبةدايز:تِّنج٤ُ

.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمر

ّقدَف٤ قدينعي”:لفسألاىلإىلعألانملفسألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:تَْ

تلجو”:لفسألاىلإىلعألانملفسألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:تلجو‖.“اهرصخ

ولديريـح”:لفسألاىلإىلعألانملفسألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:تِّنجُ‖.“اهتزيجع

.“ترِتسُنجلانمناسنإرِتسُولليقوكلذكتناكلنونجملاكريصيىتحهنسحبناسنإبجعأ

،يناهفصإلاو؛٢٧٦-١:٢٦١تايلضفملاناويدحرش،يرابنألا٢:٦١٢.٢ثيدحلابيرغ،ةبيتقنبا١

.٢١:١٩٣يناغألا
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§2.4.5 On the night al-Šanfaráwas captured, his gaitwasmeasured. The first
of his steps was found to be twenty-one paces long; the second was seven-
teen.

§2.4.6 Among al-Šanfará’s poetry is the line: [al-ṭawīl]

5 She’s thin in the right places, full in the right, a perfect height,
If anyone’s beauty could be supernatural, it’s hers!

§2.4.7 He also sang: [al-ṭawīl]

Boss! I see you feeding the gang:
Small apportioning, meagre provision!

10 You fear we’ll become needy if you’re generous,106
But we’re hungry, what sort of plan is this!

By “Boss”, he meant Taʾabbaṭa Šarran.107 And by the words “what sort of
plan”, he expresses incredulity at the leader’s guidance. The noun āl (‘plan’)
is formed on the faʿal pattern, the verb would be written taʾawwalat, but

15 it is metathesized. The root verb is āla (present tense yaʾūl), which means
‘to lead/manage’. The verb ḥatara, ‘apportioning’, here means rationing a
group’s food. The related noun, ḥitr, means ‘meagre’. A verb from the same
root, aḥtara, means to tie a knot well. Another related noun, ḥatr, means
sharp vision, or eating with gusto.

5 She’s … places: He means her waist is thin. (Marginal gloss in al-Maqrīzī’s hand). ‖ full …
right: He means her posterior is ample. (Marginal gloss in al-Maqrīzī’s hand). 6 If … hers:
Note: he means that if it were possible for one to go mad in admiration of his beauty, then
this would be the case here. It is also narrated: “If a person could be concealed from the Ǧinn,
she would be”. (Marginal gloss in al-Maqrīzī’s hand).

106 The lines seem tomean that the leader gives short rations because he fears the raiding
party will be travelling for some time, and that if he provides too much at the outset,
their supplies will be exhausted before they return home.

107 Literally, he addresses Taʾabbaṭa Šarran as ‘mother of the children’, because he is the
leader of the gang. See al-Anbārī, Šarḥ al-Mufaḍḍaliyyāt, 1:272.
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ةقارَبنبورمعوارشطبأتووهناكيورَسلايدزألاكلامنبىرفنشلا:ينابزرملالاقو2.4.8§

.نوقحَليالفنوُدْعَيونوسلتخيفمهلجرأىلعةيلهاجلايفنوزغيىنادمْهلا

]رفاولا[:هتجوزبطاخيهلو2.4.9§

ينيقلــطفكيلــعرــكِْنأُمــلــفهنعكِاهنأامتِْئجاماذإ

ينيدلجافكلابأالكطوسبيموقفذئمويلُْعَبلاتِنأو٥



Translation §§ 2.4.8–2.4.9 245

§2.4.8 Al-Marzubānī108 reported that in pre-Islamic times, al-Šanfará b.
Mālik al-Azdī l-Sarawī used to raid on foot with Taʾabbata Šarran and ʿAmr
b. Barrāqah al-Hamdānī. They would steal, run off, and no one could catch
them.

5 §2.4.9 Al-Šanfará once addressed his wife: [al-wāfir]

If you do what I forbade you,
I don’t blame you. Divorce me!

You’re the husband then,
Get your whip and lash me, you bastard!109

108 Abū ʿUbayd Allāh Muḥammad b. ʿImrān al-Marzubānī (d. 384/994), a scholar and
belles-lettrist, originally from Eastern Iran and settled in Baghdad; he authored sev-
eral comprehensive surveys of Arabic poets and poetry from pre-Islam to his own day
(see R. Sellheim, “al-Marzūbānī,” in EI2).

109 A longer version of the poem is recorded in Ibn Qutaybah, ʿUyūn al-aḫbār with more
context (4:79–80). In a preceding verse, al-Šanfará explains that he lives for constant
raiding, so hewill not always be present to defend his wife, as a husbandwas expected.
He thus invites her to takematters into her own hands, including to take the role of the
husband.
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9a يدْعسلاةَكَـلُسلانبكُْيَلسُّلا2.5§

سِعافُموهوثرٰحلانبرْيَمُعنبناِنسنبّيبِرْثَينبريمعليقوورمعهوبأوهمأةكَـلُسلاو2.5.1§

كُْيَلسُوهو.بعكنبثرٰحلاينبءامإنمءادوسةّيِبسَهمأو١ميمتنبةانمديزنبدعسينبنم

روهشمعاجشوهو٢.ليخلامهبقلعتٺالونوقحَليالفنوُدْعَينيذلانيّيلُجَرلادحأوهوبناقملا

َجلاباللاعَفلابرخفيلئاقلاوهويلهاج٥ ]رفاولا[:لام

لاوـِـطــلامــمللاووذاــهَبــجعأوينْتَمَراصــفيلــعتَــبَتعأالأ

لاــجرلانميّــضَِولالعفىلعيبرْأُموقـــلاَةـــنباــٰـيينإف

لاــيعلانــمدَعُيىــســمأاذإموُؤَــنكوُلْعــصُبيلــصَِتالف

لاجرلاتاماهفيسلالصنببٍوُرَضكولْعصُلكنكـلو

لاجرلاطــسْوًةلاــخيلىرأموــيلكينأسَأرلاباــشأ١٠

٣يلامنهــصلــختنعزجعــيوامــيضنيـَـقْــلــينأيلعُزِــعَي

:باوصلاو،لصألايفاذك:سِعافُم‖.ىلعألاشماهلايف“أو”قوفيزيرقملاطخبةدايز“هوب”:هوبأو٢

لوحةشقانمللو،لصألاطبضاذك:نيّيلُجَرلا١٢.٧:١٥١.٤فارشألاباسنأعجار،“سِعاقُم”

لفسألاىلإىلعألانمنميألاشماهلايفيزيرقملاطخبةدايز:ليخلا…الو‖.ةمدقملاعجارحلطصملا

الف٨–١١.“يلع”:لصألايف:ىلع٧.“اووذ”:لصألايف:ووذ٦.“نوقحلي”دعب⌜زمراهيلإريشيو

.“ارأ”:لصألايف:ىرأ١٠.رسيألاشماهلايفيزيرقملاطخبةدايز:يلام…

نمركذلاكيَلُسلاـح”:ىلعألاىلإلفسألانمىلعألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:كُْيَلسُّلا١

يفةيشاحلاهذهيزيرقملافاضأ:لاوِطلاممللا٦.“ةَناكْلسِاضيأةدحاولاوةَكيَلسُىثنألاولجحلاخارف

ُجلاينعيلاوطلاممللاـح”:رسيألاشماهلا .“مم

يناغألا،يناهفصإلا١١.٧:١٥١.٢فارشألاباسنأ،يرذالبلاو؛١:٣٤٦بسنلاةرهمج،يبلكلانبا١

.٩٧كيلسلاناويدو؛٦٤٤-٢:٦٤٣لماكلا،دربملا٢٠:٣٨٩.٣
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§2.5 Al-Sulayk b. al-Sulakah al-Saʿdī110

§2.5.1 Al-Sulakah was the name of his mother; his father was ʿAmr (alter-
nately reported as ʿUmayr) b. Yaṯribī b. Sinān b. ʿUmayr b. al-Ḥāriṯ, who is
Muqāʿis of the Saʿd b. ZaydManāt b. Tamīm. Al-Sulayk’s mother was a negro

5 captive, taken from the slave girls of al-Ḥāriṯ b. Kaʿb. Al-Sulayk was nick-
named ‘Sulayk the Squadron.’111 He was one of the Arab Foot Raiders who
could outrun horses. He was a renowned pre-Islamic warrior brave, and
amongst his poems is a boast of the merit of good deeds over good looks:
[al-wāfir]

10 Oh, she blames me and shuns me!
She fancies the curly-haired playboys.

But, my lady, I exceed all
With virtuous deeds.

Don’t give your favour to a slothful destitute
15 Whose evening ventures are for handouts.

All the real desperados are slashers:
The points of their swords on men’s heads.

It makes my hair go grey to see
Every day aunties tossed amongst men,

20 It pains me when they are mistreated,
And my funds are too little to help them.112

1 Al-Sulayk: Note: a sulayk is the male partridge chick, the female is a sulaykah or a salkā-
nah. (Marginal gloss in al-Maqrīzī’s hand). 11 the … playboys: Note: by al-limam al-ṭiwāl he
means those with luxuriant hair. (Marginal gloss in al-Maqrīzī’s hand).

110 This thief ’s name is written al-Sulayk and Sulayk interchangeably in pre-modern
sources, and, as is the case in this manuscript, both versions can appear in the same
text (see Ibn Ḥabīb, al-Muġtālūn, 6:220, 7:304). We will report him always as al-Sulayk
for consistency.

111 The nickname refers to either (a) his reputation as a horseback raider (his steed, al-
Naḥḥām, is discussed below, §§2.5.7–8), or (b) that he was fleet enough on his feet to
equal a squadron of cavalry.

112 Because al-Sulayk was memorialised as the son of a black slave woman, al-Mubarrad
interprets this poem tomean al-Sulayk was pained because his ‘aunties’ were all slaves
too (al-Kāmil, 2:644); the poem does not make this sense express, but if al-Sulayk was
indeed the son of a slave-woman, the interpretation is reasoned.
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ليخلاةراغتعطقناوفيصلاناكاذإف.هنفديوءامماعنلاضيبألميءاتشلايفناكو2.5.2§

١.ضيبلاريثتسيفةاطقنملَدأناكو.راغأ

٢.ةعيبرىلعراغأرسيتيملاذإونميلاىلعريغيامنإرَضُمىلعريغيالناكو2.5.3§

٣“.ةبيهالفةبيهلاامأف.ةبيخلانمكبذوعأينإمهللا”:لوقيناكو2.5.4§

:لاقفاهنمطرضةمضكيلُسلاهمضف“!رسأتسا”:هللاقولجرهيلعمثجفمانفاريغُمجرخو2.5.5§٥

“.ائيشبيصألتجرخريقفانأ”:لاقف“؟تنأنم”:هللاقو.الثمبهذف٤“؟ىلعألاتنأواطًِرَضأ”

.بلطلااوشخوالبإاوأرفٍدارُمفَْوجَاوتأوامهلاحلاثمىلعاثلاثاودجومُث“!يعمقلطنا”:لاق

:لاقف.ديعبمهاذإفيحلانعمهلأسومهثدحفمهاتأف“.ءاعِرلايتآىتحابيرقاونوك”:كيلُسلالاقف

]طيسبلا[:ىنغف“.ىلب”:اولاق“؟مكيِّنَغأالأ”

.“يلب”:لصألايف:ىلب٩.لصألايفاذك:اودجو٧

،يناهفصإلابغارلاو؛٣٩٤و٢٠:٣٩٠يناغألا،يناهفصإلاو؛١١.٧:١٥١فارشألاباسنأ،يرذالبلا١

:٢٠يناغألا،يناهفصإلاو؛١١.٧:١٥٣فارشألاباسنأ،يرذالبلا٣:١٤١.٢ءابدألاتارضاحم

:٢لاثمألاعمجم،يناديملاو؛١:٣٥٣ءارعشلاورعشلا،ةبيتقنباو؛٦٢-٦١يبضلللاثمألا٣٩٠.٣

لاثمألا،يبضلاو؛١١.٧:١٥٤فارشألاباسنأ،يرذالبلاعجارو.٢:٢٢٠لاثمألاعمجم،يناديملا٢٩٠.٤

.٢٣٤لاثمألا،مالسنباو؛١:٤٧لاثمألاعمجم،يناديملاو؛٢٦
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§2.5.2 In the winter al-Sulayk used to fill ostrich eggs with water and bury
them. Then in the summer, when horseback raiding was no longer possible,
he could still raid, since he was keener than a sandgrouse in finding those
eggs.113

5 §2.5.3 al-Sulayk would never plunder Muḍar, his raids were only against
Yemen, and if he couldn’t reach a Yemeni camp, he would attack Rabīʿah.114

§2.5.4 He used to say: “GoodGod, I seek refuge in You from failure. But fear?
I have none!”

§2.5.5 Once al-Sulayk set out raiding, but when he took a nap, a man
10 pounced on him and yelled: “Surrender!” Al-Sulayk grappledwith him, grab-

bing him so tightly that theman farted. Al-Sulayk said: “You fart when you’re
on top?” And this became proverbial. Al-Sulayk then asked him: “Who are
you?” “A poor man who set out to find something.” Al-Sulayk invited him:
“Come along with me!”, and later they found a third man in a situation sim-

15 ilar to theirs. When they reached Ǧawf Murād115 they saw some camels, but
they were wary of being pursued,116 so al-Sulayk told his companions: “Stay
nearby, and I’ll approach the herders.” He went to them, spoke with them,
and when he asked about the rest of their tribe, he was told that they were
far off. So, he asked the herders: “Shall I sing for you?” “Please do!” And al-

20 Sulayk sang: [al-basīṭ]

113 I.e. in the summer, the lack of water made it impossible for horses to cross parts of the
desert, but al-Sulayk himself had no difficulty thanks to the water supplies he buried
during the winter. The sandgrouse (qaṭā) was proverbial for having a keen sense of
direction (see al-Ǧāḥiẓ, al-Ḥayawān, 3:303–304).

114 Muḍar, Rabīʿah andYemenwere three of themajor super-tribal groups inUmayyad-era
Iraq. Muḍar and Rabīʿah were technically ‘Northern Arabs’, but groups of the Rabīʿah
sometimes allied with Yemen, the ‘Southern Arabs’. These tribal divisions were per-
haps not so operative in pre-Islamic Arabia, and the anecdote may back-project later
Umayyad and early Abbasid-era politicking onto the pre-Islamic al-Sulayk. For issues
of the constructed nature of super-tribal genealogies, see Crone (1994); Szombathy
(2002); Webb (2016): 194–222.

115 A region in the Diyār ʿĀd (on the fringes of the Empty Quarter between Oman, Saudi
Arabia and Yemen) reportedly infested with jinn: al-Bakrī reports that few dared to
venture there (Muʿǧammā istaʿǧam, 2:405).

116 I.e. after stealing the camels, they feared the rightful owners would give chase.
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ِداوذْأَنيبمآودــيبــعالإداولابيحالالأيبحاصاي

داعللحيِْرلانإفناوُدْعَتمأمهتلفغثيَرابيرقنارظنتأ

١.لبإلاباوبهذفهايتأوهاعمسف

:لاقف.لبإلابهنباحارفميَوُرنبديزينببشَْوحَدَجميَْوُرتَيبىأرفريغيةرَمجرخو2.5.6§

جرخو.الثمتبهذف٢“.ةَيِبآلاجْيِهُتُةَيشِاعلا”:لاقف“.ءاشَعلاتبأ”:لاقف“؟اهتيشعتنكاله”٥

ّرَتْغافاهيشَِعُياهبخيشلا ٣.لبإلاببهذوهلتقفكيلسُهَ

]رفاولا[:ماَحّنلاهسَرفيثريكيَلُسلالاقو2.5.7§

9b |ُراَحمَاًلصُأُيتبــحصلــمحتامـــلماـــحنلامئاوـــقنأك

ُراَمخِهترَُّغضاــيــبنأكُهاَوـــشٌَةيلاــَـعءاـــمْرـَــقىلع
٤

ّلَوموقلااماذإهــيلإيرقَْفاــمكَيردُــياــمو١٠ اوراغأوأاوَ

.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:ماَحّنلا٧.“يأرف”:لصألايف:ىأرف٤

اهتحت“ح”زمريزيرقملاعضوُ:راَحمَ‖.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:ماحنلا٨

،يركبلايفامكحتفلاوهباوصلاو،ءارلانوكسبلصألايفاذك:ءامْرَق٩.ءاحلاباهظفلتىلإةراشإ

.٤:٣٢٩نادلبلامجعم،توقايو٢:٤٩١مجعتسااممجعم

حيرلاـح”:لفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:داعللحيِْرلا٢

ءامْرَقـح”:ىلعألاىلإلفسألانمىلعألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:ءامْرَق٩.“رصنلا

.“همئاوقهاَوشَـح”:ىلعألاىلإلفسألانمىلعألاشماهلايفةيشاحلاهذهيزيرقملافاضأُ:هاَوشَ‖.“عضوم

لاثمألاعمجم،يناديملا٣٩١.٢-٢٠:٣٩٠يناغألا،يناهفصإلاو؛٣٥٤-١:٣٥٣ءارعشلاورعشلا،ةبيتقنبا١

،يناهفصإلاو؛١١.٧:١٥٤فارشألاباسنأ،يرذالبلا٣٩٤.٣لاثمألا،مالسنباو؛٢٧٤-٢:٢٧٢

.٦٢ليخلاباسنأ،يبلكلانبا٣٩٣.٤-٢٠:٣٩٢يناغألا
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Oh my two companions! There’s no tribe in the valley,
Nothing but slaves and slave girls with a small herd.

Will you just stand, gazing on their heedlessness,
Or will you pounce? Victory is for the pouncer!

5 His two companions heard the verses and attacked, making off with the
camels.

§2.5.6 On another occasion, al-Sulayk was raiding and saw the camp of
Ruwaym, the grandfather of Ḥawšab b. Yazīd b. Ruwaym. It was evening,
and Ruwaym’s son was herding in camels. Al-Sulayk asked the boy: “Don’t

10 you want to take them out at night?” The boy replied: “They refuse to eat
at night.” Al-Sulayk said: “Night feeding incites the unwilling.” This became
proverbial.117 The old man went out at night with the camels, and al-Sulayk
attacked him unawares, killing him and taking the camels.

§2.5.7 Al-Sulayk composed the following elegy for his horse, al-Naḥḥām: [al-
15 wāfir]

When carrying me through the night,
His hooves were like mother of pearl.

High stepping at Qaramāʾ118
His face’s white blaze like a veil.

20 You cannot know howmuch I needed him,
When my people were fleeing, or when raiding.

4 Victory: Note: he uses the word rīḥ for ‘victory’. (Marginal gloss in al-Maqrīzī’s hand).
18 stepping: Note: the word šawá means the horse’s feet. (Marginal gloss in al-Maqrīzī’s
hand). ‖ Qaramāʾ: Note: Qaramāʾ is a place. (Marginal gloss in al-Maqrīzī’s hand).

117 The proverb is used to describe how showing food to someone reluctant to eat will
incite his appetite.

118 An obscure toponymmentioned in several pre-Islamic poems: al-Bakrī only identifies
it as being in the al-Yamāmah region of Eastern Arabia (Muʿǧam mā istaʿǧam, 2:491),
Yāqūt is more specific, placing it near Qarqará, in al-Yamāmah, on the route to south-
ern Iraq (Muʿǧam al-buldān, 4:329).
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ُراَرخُملاوالِفاقكُدْيــصَِــياصًَّنِرْضُحلادهْجُقوفرِضْحيُو
١

]لمرلا[:كيَلُسللو2.5.8§

٢ماجللاوهيلعجَْرَسلاحَرطاوُمالغايينمماحنلابِرق

٣ماــقأءاــشنمفتوملاَةرمغضئاخينأََناــيتِفلاغلبأ

هيقلف“؟يموقلزانمهلفصأوهموقلزانميلفصينم”:لاقفظاكعكيلُسلاىتأو2.5.9§٥

هيقلفهيلإايزاغفيصلايفكيلسلاجرخمث.هموقلزانمهلفصوفيدارملاحوشكمنبسيق

٤.املاسفرصناومنغولتقواًسيقكُيلسلارسأواولتتقاو

ىلعنيسرافاوثعبف“.مهرذنأكيلسلاانبملعنإ”:اولاقفميمتىلعريغُتلركبتجرخو2.5.10§

لصأبرَثَعدقوهرثأادجوفاحبصأف“.رَتَفليللاناكاذإ”:الاقوامهمويَةباحصهادراطفنيداوج

ليللالوأناكاذهلعل”:الاقف.ضرألايفاهنمٌةَدصِْقتّزتراوهسوقتمطحناواهنعازنفةرجش١٠

يفو،لصألايفاذكَ:ةباحص٩.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:رِضْحيُو١

١فارشألاباسنأ،يرذالبلايفو،لصألايفاذك:اهنعازنف١٠.“ةباحس”٢٠:٣٩٦يناغألا،يناهفصإلا

.“اهعزنف”:٢٠:٣٩٦يناغألا،يناهفصإلايفو،“ىطخُرشعرادقمازنف”:٢.٧:١٥٢

لفسألانممثراسيلاىلإنيميلانمائدتبمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:كُدْيصَِي١

نمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأُ:راَرخُملاو‖.“كلديصييأكديصيـح”:ىلعألاىلإ

.ٌ“رْيَروٌرْيِروٌراَرخمُلاقيـح”:ىلعألاىلإلفسألا

اهناسرفوبرعلاليخءامسأ،يبارعألانبا٦٢.٣ليخلاباسنأ،يبلكلانبا٢:٩٧٠.٢لماكلا،دربملا١

.٢٠:٣٩٣يناغألا،يناهفصإلا١٠٢.٤
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His gallop outpacing the fastest limits,
He hunts for you, returning with his marrowmelting.119

§2.5.8 He also composed: [al-ramal]

Boy! Bring al-Naḥḥām!
5 Throw on his saddle and bridle.

And tell the braves I’m about
To plunge at death! Who’s coming with me?

§2.5.9 Al-Sulayk once attended the ʿUkāẓ Fair and said: “Who here will
describe to me his people’s land, if I describe mine to him in return?” Qays

10 b. Makšūḥ al-Murādī presented himself and described his people’s lands. In
the summer, al-Sulayk raided them. They confronted each other and fought:
al-Sulayk captured Qays, killed and plundered, and then escaped.

§2.5.10 Once when the Bakr planned a raid against the Tamīm, they said
to each other: “If al-Sulayk finds out, he’ll warn the Tamīm.”120 So, they dis-

15 patched two horsemen on fine stallions, [butwhen they disturbed al-Sulayk,
he rose and sprinted like a gazelle].121 They chased him across the whole
day, and thought to themselves: “By nightfall he’ll be tired [and he’ll have
collapsed, or he’ll have slackened his pace: we’ll catch him!]” In the morn-
ing, they saw his tracks: he had run into the root of a tree, and the force of

20 impact tore it from the earth, while his bow had broken, and its shattered
pieceswere stuck in the ground. They exclaimed: [“What is this!” God humil-
iate him! How strong he is!” And they considered fleeing, but they thought
to themselves:] “Perhaps he did this at the beginning of the night, and after-

2 He … you: Note: the words yaṣīduka (lit. he hunts you) means here yaṣīdu laka (he hunts
for you). (Marginal gloss in al-Maqrīzī’s hand). ‖ marrow melting: The word rār for ‘melting
marrow’ can also be pronounced rīr and rayr. (Marginal gloss in al-Maqrīzī’s hand).

119 The expression “marrowmelting” is used as a metaphor for emaciation; here meaning
that the horse can bear riding so hard that its marrow begins to melt. For other uses of
this metaphor, see Ibn Manẓūr, Lisān al-ʿArab, 4:313–314.

120 The Tamīm were al-Sulayk’s kin. They were one of the most important lineages of the
‘NorthernArabs’ and they inhabitedmuch of northeast and central Arabia at the dawn
of Islam.

121 Al-Maqrīzī’s version of the story omits narrative details which make it difficult to fol-
low.Where absolutely necessary for the meaning, we have added expansions between
square brackets extracted from the fuller version of the story in al-Balāḏurī, Ansāb al-
ašrāf 1, 7.1:151–152 and al-Iṣfahānī, al-Aġānī, 20:395–396.
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مهرذنأفهموقىلإمَتو.افرصناف“!هعبتنالهّٰللاو”:الاقف.ضرألادخفلابدقهرَثأَادَجومث١“.رَتَفمث

]ليوطلا[:لاقف.ةياغلادعبلهوبذكف

بذكأبِذَكملاوورمعنبورمعوبَدنجُنبورمعنارمَعلاينبذكي

بُكِْوَميحلاىلإاهيدْهَيسَيداركاهُــتيأردــقنــكأملنإامكُُــتْلِكث

اوبكَرَــيُعدَْــيىتمماــمَهسُراوــفهُموــقونازَفوَجلااهيــفسُــيدارك٥

٢.مهيلعراغأوشيجلاءاجف

ملعاملف.هوعبتاولُقثوءاملادروفةعيَبضُنبكلامينبنمةَراَوُعينبىلعكيلسلاراغأو2.5.11§

.اجنوهتصلخىتحفيسلاتطرتخاوهتعنمفاهبراجتساومهنمةأرماةهيكَُفىلعَجَلوذوخأمهنأ

]رفاولا[:اهيفلاقف

بطشو“دعس”قوف“ورمع”ةملكفاضأمث“دعسنبورمع”يزيرقملابتكلصألايف:ورمع…ورمعو٣

:٢٠يناغألا،يناهفصإلاو؛١١.٧:١٥٢فارشألاباسنأ،يرذالبلايف:فالتخامسالايفو،“دعس”

:لماكلانمةخسنشماهيفو؛“بعكنبورمع”:٢:٧٣٩لماكلا،دربملايفو؛“دعسنبورمع”:٣٩٦

بصنلاىلعحتفلانملكب“سيدارك”يزيرقملاطبض:سُيدارك٥.)٤ح٢:٧٣٩(“ورمعنبورمع”

؛٢٠:٣٩٧يناغألا،يناهفصإلايفامك“راوع”باوصلاو،لصألايفاذك:ةَراَوُع٧.عفرلاىلعمضلاو

عجار(ةعيبضنبكلامينبمأنابيشنبلهُذتنبراوُعيه؛١١.٧:١٥٣فارشألاباسنأ،يرذالبلاو

.)٢١٤:٢٣٤فارشألاباسنأ

“هلوحوخ”:“نازَفوَجلا”دعب⌝زمراهيلإريشيورسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:هُموقو٥

.١١.٧:١٥٢فارشألاباسنأةياوراذكهو،ىرخأةخسن:“خ”و

باسنأ،يرذالبلاو؛٣٥٥-١:٣٥٤ءارعشلاورعشلا،ةبيتقنباعجار،لصألايفبرطضمربـخلااذهدرس١

،ةبيتقنبا٢٠:٣٩٦.٢يناغألا،يناهفصإلاو؛٧٣٩-٢:٧٣٨:لماكلا،دربملاو؛١٥٢-١١.٧:١٥١فارشألا

-٢:٧٣٨لماكلا،دربملاو؛١٥٢-١١.٧:١٥١فارشألاباسنأ،يرذالبلاو؛٣٥٥-١:٣٥٤ءارعشلاورعشلا

.٣٩٧-٢٠:٣٩٥يناغألا،يناهفصإلاو؛٧٣٩
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wards he tired.” [They continued following him,] and they found his tracks
where he had peed: his pee made a gulley in the ground. [They exclaimed:
“What is this! God combat him! How stout he is!] By God, we shan’t follow
him any longer!”, and they gave up the chase. Al-Sulayk continued until he

5 reached his people and warned them of the impending attack, but none
believed him since the distances were so far. He then composed the follow-
ing: [al-ṭawīl]

The two ʿAmrs disbelieve me: ʿAmr b. Ǧundab
And ʿAmr b. Saʿd: but the disbeliever is less believable.

10 May your mothers be bereft of you if I didn’t behold
Troops of horses, marching in formation to the camp.

The squadrons of al-Ǧawfazān and his men,
Hammām’s horsemen: when he calls, they come riding.

The Bakr’s army did arrive, and they plundered al-Sulayk’s Tamīm.

15 §2.5.11 Once al-Sulayk raided the ʿUwārah clan of the Mālik b. Ḍubayʿah122.
Al-Sulayk repaired to a well for water, but he drank so much that he bloated
himself, and they were chasing him. When he realised that he would be
caught, he entered the dwelling of Fukayhah, one of the ʿUwārah’s women,
and asked her for refuge. She defended him, brandishing a sword, and when

20 she enabled him to escape, he fled, and afterwards composed the following:
[al-wāfir]

12 The … men: Another recension reads: “The squadrons of al-Ǧawfazān surround him”.
(Marginal gloss in al-Maqrīzī’s hand).

122 Al-Maqrīzī rendered the tribe’s name as ʿUwārah, though the source for this story,
al-Iṣfahānī, al-Aġānī, 20:397 has ʿUwār, which is also the name’s form reported in philo-
logical texts, e.g. IbnDurayd, al-Ištiqāq 357; al-Zabīdī, Tāǧal-ʿarūs, 7:279.The tribe takes
its name from its maternal ancestor, ʿUwār bt. Ḏuhl b. Šaybān; since ʿUwārah does not
appear to be attested as a girl's name, ʿUwār seems to be the correct form. In genealog-
ical writing, al-Kalbī’s NasabMaʿadd wa-l-Yaman, 1:60, does have ʿUwārah, though this
is unique: the manuscript recensions of Ibn al-Kalbī’s  Jamharat al-nasab have ʿUwār
(Ibn al-Kalbī,  Jamharat al-nasab 533; al-Balāḏurī, Ansāb al-ašrāf 2, 14:234). Since al-
Maqrīzī was copying from al-Aġānī, it is difficult to say if he made a mistake or if
his copy of al-Aġānī had ʿUwārah: the manuscripts of al-Aġānī are scarcely studied to
date,while the abridgements of al-Aġānī add evenmore options: IbnManẓūr’s Muḫtār
al-Aġānī (4:280-281) has both ʿUwwārah and ʿUwār, and IbnWāṣil al-Ḥamawī’s Taǧrīd
al-Aġānī (2.2:2151) has ʿUwārā.
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اَراَوُعينبتــخأيحلامعنــليِمْنَتءاـــبنألاوكـــيبأورمعـــل

ارانــشَاهتوــخإلعــفرــتملواهاــبأحــضفُتملتارِفخلانم

اراهُحيرــلاهيلعتجرداـًـقَناهــنمنادرألاعــماــجمنأك

10a ّنــلاةــعنممــلاعــبتيويبلقلذبلاتِاذلَاصَِوفاعَي |اَراوــَ

ارامِخلااوبلتساففيسلالصَْنبتــماــقَمويُةهيكَُفتزجعاــمو٥

١.ةداتقتنبَةهيكفنمىفوألاقي:ديردنبالاقو

خيشوهوةنانكينبىلعمدقمثهقلطأوبلغتنمميتنبةنانكنمالجركُيلُسلاذخأو2.5.12§

“.كراضحإنميقبامانرأ”:هلاولاقوالبإهلاوعمجف.رْشبلافلخمهلءامبِقابُقىلعمهوريبك

ملف“!متئشنإيباوقحلأ”:نايتفلللاقو}عردلا{سبلف“.ةليقث}اعردو{اباشنيعبرأينوغبا”:لاقف

٢.ةقرخاهنأكبرطضت}عردلاو{موقلاىتأومهنعباغوهوقحلي١٠

يناغألا،يناهفصإلاو؛١.٧:١٥٣فارشألاباسنأيفامك“رمعل”باوصلاو،لصألايفاذك:ورمعل١

،لصألايفاذك:يحلا‖.٤:٢٨١يناغألاراتخم،روظنمنباو؛٣:٣٨٨لاثمألاعمجم،يناديملاو؛٢٠:٣٩٧

يفامك“فادرأ”باوصلاو،لصألايفاذك:نادرألا٣.ىرخألارداصملالكيفامك“راجلا”باوصلاو

ّنلا٤.“يًقن”:لصألايف:اًقَن‖.ىرخألارداصملالك دعبفلألافرحبطشيزيرقملانأودبي:اَراوَ

:لصألايف:ىلع٢٠:٣٩٧.٧يناغألا،يناهفصإلاعجار،فلألاتابثإباوصلانأىلع،اراونلايفواولا

،يناهفصإلايفو،لصألايفةمجعمريغءابلاو،اهقوفاذك:“ك”زمريزيرقملاعضو:رْشبلا٨.“يلع”

يف:ىتأو١٠.“عرذلا”:لصألايف:عردلا‖.“اعرذو”:لصألايف:اعردو٩.“رْشِبلا”:٢٠:٣٩٨يناغألا

.“عرذلاو”:لصألايف:عردلاو‖.“يتأ”:لصألا

لاثمألاعمجم،يناديملاو؛٢٠:٣٩٧يناغألا،يناهفصإلاو؛١٥٣-١١.٧:١٥٢فارشألاباسنأ،يرذالبلا١

.٢٠:٣٩٨يناغألا،يناهفصإلاو؛١:٣٥٣ءارعشلاورعشلا،ةبيتقنبا٣:٣٨٠.٢
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Bet on your father’s life, the news will spread
Of how good a protector is the ʿUwārah sister,

One of the modest girls, she doesn’t disgrace her father,
And never causes scandal for her brothers.

5 The curves of her ample rear
Are like a sand dune, blown by the wind.

My heart loathes linking with one of ready affection:
My heart will follow only the chaste, the pure.

Fukayhah did not fall short that day:
10 She stood with a sword when they snatched the veil.123

Ibn Durayd said her name became proverbial for faithfulness: one can say:
“Trustier than Fukayhah bt. Qatādah”.

§2.5.12 Once al-Sulayk captured aman from theKinānahb.Taymclan of the
Taġlib.124 Al-Sulayk released him, andwhen al-Sulaykwas an oldman he vis-

15 ited the Kinānah when they were camping at Qubāqib, one of their wells on
the other side of al-Bišr.125 They gathered a herd of camels for al-Sulayk126
and said: “Show us what remains of your racing speed!” He said: “I’ll need
forty braves and a heavy set of armour.” He donned the armour and said to
the youths: “Catch me if you can!” None of them could: he ran out of sight

20 and came back to the tribe with the armour plates flapping about him as if
they were rags.

123 The veil snatching reference is explained in fuller accounts of the story (e.g. al-Aġānī,
20:397–398): according to these versions, al-Sulayk hid under the robes of Fukayhah,
and when his pursuers entered upon her, she refused to disclose al-Sulayk. They then
ripped off her veil to see what was underneath, and thus partially disrobed, she is
said to have brandished a sword and called her brothers to protect her. This spared
al-Sulayk, and in the commotion he made good his escape.

124 An important lineage group of the Rabīʿah occupying the Euphrates frontier region in
pre-Islamic times (see M. Lecker, “Tag̲h̲lib b. Wāʾil,” in EI2).

125 Qubāqib was the name of a watering place in the land of the Taġlib near the upper
reaches of the Euphrates in northern Syria. Al-Bišr refers to a mountainous area
extending from the upper Euphrates into the Syrian Desert (Yāqūt,Muʿǧam al-buldān,
4:303, 1:426).

126 Expanded versions of this story explain that the Taġlib offered the camels to al-Sulayk
as a present for his sparing the life of and for freeing the Taġlibī captive, who is iden-
tified as al-Nuʿmān b. ʿUqfān or ʿUqbān/ʿUqyān (see the variants of his name in al-
Iṣfahānī, al-Aġānī, 20:398; al-Ḥamawī, Taǧrīd al-Aġānī, 2.2:2152; Ibn Manẓūr, Muḫtār
al-Aġānī, 4:281), the father of two men who became leaders of the Taġlib.
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معثخدالبزواجفهمئانغنمةواتإيمعثخلاكلْيَوُمنبكلملادبعيطعيكيلُسلاناكو2.5.13§

كردُْمنبسنأهعبتافكلذبتربخأف.اهمّنستوةباشةأرماهيفمعثخنمتيببالفاقرمف.ريغيو

ّنَيِدَيلوأهلتاقنلتقأل”:كليومنبالاقف.هلتقف ]طيسبلا[:لاقو“!هيدأالهّٰللاو”:سنألاقف“ُ!هَ

ُرقبلاتَِفاَعاملبَرْضُيروثلاكهــلِقعْأمثاكــيَلــسُيلــتقويــنإ

١رَفَثلااهئاَــعجَْوىلعدَــشُيذإوهتليلحتكَيِنذإءرمللتبضغ٥

هنيعبروثلابَرضُي:هريغلاقو.هنارَوَثءاملاروثرقبلاتفاعاملبَرضُيروثلاكهلوق:ةديبعوبألاق

تفاعاذإف.ضٍَمرَْعنمءاملاهجوىلعأبروثلا:يبرحلالاقو.هءارورقبلامحتقتفءاملايفمحتقيف

:ابَرْضُيل…لاق٦–٥.260.رطسلارخآىلعةلمجلانمحيحصلااهناكميفيزيرقملاطخبةدايز:لاقو٣

.لصألانم١٠-٩نيتحفصلانيبةقصلمةرايطىلعيزيرقملاطخبةدايز

يناغألا،يناهفصإلاو؛١٥٤-١١.٧:١٥٣فارشألاباسنأ،يرذالبلاو؛١:٣٥٦ءارعشلاورعشلا،ةبيتقنبا١

.٦:٢٢٠نيلاتغملا،بيبحنباعجارو.٤٠١-٢٠:٣٩٩
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§2.5.13 Al-Sulayk used to pay ʿAbd al-Malik b. Muwaylik al-Ḫaṯʿamī127 trib-
ute from his plunder in order to cross the Ḫaṯʿam’s land on his raids. Once
when he was returning, he passed a dwelling of the Ḫaṯʿam in which there
was a young woman, and he raped her. She informed the tribe, and Anas b.

5 Mudrik128 followed al-Sulayk and killed him. In the aftermath, IbnMuwaylik
declared: “I will kill al-Sulayk’s murderer, unless he offers full bloodmoney!”
Anas responded: “No by God, I won’t pay it!” And he sang the following: [al-
basīṭ]

I kill al-Sulayk, and then must pay blood money!
10 If so, then I’m like a bull beaten when cows won’t drink.

I was indignant that a man’s woman be raped,
That she be saddled-up from behind.

Abū ʿUbaydah says that the word ṯawr (bull) in the above phrase “like a bull
beatenwhen the cowswon’t drink” does not actually refer to amale cow, but

15 instead is a second meaning of ṯawr, i.e. algae. But others say that the verse
expressly intends the animal, because when a bull is beaten, it plunges into
thewater and the cows follow behind it. But al-Ḥarbī129 reported that ṯawr is
algae that sits on the surface of thewater, and if the cows exhibit an aversion

127 A figure of apparent authority amongst the Ḫaṯʿam, but we can find no other reference
to him in the sources.

128 Anas b. Mudrik al-Ḫaṯʿamī appears in a number of contexts. Ibn al-Kalbī records his
name as Anas b. Mudrik (Nasab Maʿadd wa-l-Yaman, 1:17; Ǧamharat al-nasab, 483)
or Anas b. Mudrikah (Nasab Maʿadd wa-l-Yaman, 1:360); in both cases he is said to
have been a poet and leader of the Ḫaṯʿam. Ibn al-Kalbī also mentions that he was
better known as Abū Sufyān, a view corroborated by Ibn Ḥabīb in his Kuná l-šuʿarāʾ
(7:290), but we have found only a small number of other verses ascribed to him (al-
Ǧāḥiẓ, al-Ḥayawān, 4:39; Ibn Ḥaǧar, al-Iṣābah, 1:279). Elsewhere in al-Aġānī, “Anas b.
Mudrikah al-Ḫaṯʿamī” appears as a warrior at odds with another poet warrior hero
Durayd b. al-Ṣimmah, shortly before the rise of Islam (10:42–43; see also Durayd b. al-
Ṣimmah,Dīwān, 149–150). AnAnas b.Mudrik (without lineage affiliation) is also noted
as one of the “four Arab horsemen” to receive a ceremonial spear from al-Nuʿmān b.
al-Munḏir (al-Aġānī, 8:290). In al-Ḥamawī’s Taǧrīd al-Aġānī this figure is recorded as
Anas b. Mudrikah (1.3:978). This may be a memory associated with the same Anas of
the al-Sulayk stories. It is said that Anas survived into the Islamic period, converted
and died fighting with the Caliph ʿAlī in the first Muslim civil war, at an advanced age
of 154 (Ibn Ḥaǧar, al-Iṣābah, 1:279)!

129 Likely a reference to Abū Isḥāq Ibrāhīm b. Isḥāq al-Ḥarbī (d. 285/898), a prominent
traditionist and philologist from Baghdad, he was a student of Aḥmad b. Ḥanbal, and
amongst his texts was a work on difficult/rare vocabulary contained in the ḥadīṯ (see
J.-C. Vadet, “Ibrāhīm b. Isḥāḳ, b. Ibrāhīm b. Bish̲̲r al- Ḥarbī,” in EI2).
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رقبلادصتيتلايهنجلانأنومعزياوناك:ظحاجلالاقو.هقرففيعارلاهبرضهلجأنمءاملارقبلا

]ليوطلا[:ىشعأللدشنأو.كلهتىتحءاملانع

انوخأوقــعأىــسمأنممَلْعأَلمكــبروينومتــفلكاــموينإف

ابَرــشَْمءاملاتــفاعنأهبنذاموهرهظبرضيينجلاوروثلاكل

١ابَرــضُْيلالإءاملافُاَــعَتنإامورِقابءاملاتَِفاَعنأهبنذاــمو٥

هعبتاعجراملف.اهموقاهرازأَوادلوهلتدلوومعثخنمةأرماأبسناكهنأهرعشيفو2.5.14§

.هلتقفسنأ

هلتقببلوطوسنأهلتقففوُلخاهُلْهأمعثخنمةأرماكيلسئطوةبيتقنبالاقو2.5.15§

٢“؟هلقعأفيكف.قاقحتسابهتلتق”:لاقف

]زجرلا[:هلتقدنعكيلسلالاقو2.5.16§١٠

لُوهجمتُـْـعَطقدــققٍْرــخَبَُّرَــيلوتقمينأباــبْرــحَغــلبــمنــم

٣لوُبطُْعتُحكندقجوزتاذولُوُطْعَمتُْيَوحَدقبٍْهَنبُّرو

١٢.فلأنودبلصألايفازك:بَُّرَي‖.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:ابرَْح١١

.“جوزبّرو”:٢٠:٣٩٩يناغألا،يناهفصإلايفو،لصألايفاذك:جوزتاذو

مللبإةلوطعملاـح”:لفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:لُوُطْعَم١٢

.“مسوُتالكرتُتلبإلارايخومَسوُت

رعشلا،ةبيتقنبا١٦٥.٢ىشعألاناويدو،١:١٩ناويحلا،ظحاجلاو؛٣٨٨لاقملالصف،يركبلاعجار١

ةفلتخمةياورو؛٢٠:٣٩٩يناغألايناهفصإلاو؛٢٢٧-٦:٢٢٦نيلاتغملا،بيبحنبا١:٣٥٦.٣ءارعشلاو

.١:٥٨١يزيربتللةسامحلاحرشيف
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to drinking because of the algae, the cowherd would beat the algae to dis-
perse it. According to al-Ǧāḥiẓ some used to allege that it was actually the
Jinn who prevent cows from drinking water until they die of thirst. A line of
al-Aʿšá is cited about this: [al-ṭawīl]

5 This belligerent, most contrary man will learn
By God, with what I've been charged,

I am like the bull, with a Jinn beating his back:
What’s his sin, when it’s the water that’s too foul to drink?

What’s his sin, when it’s the cows who won’t drink?
10 Yet no sooner do they recoil, then he is beaten.130

§2.5.14 In al-Sulayk’s poetry he mentions that he captured a woman of the
Ḫaṯʿam, and she bore him a son. He later took her to visit her people, but
when he returned, Anas followed and killed him.

§2.5.15 Ibn Qutaybah131 reported that al-Sulayk had intercourse with a
15 womanof theḪaṯʿamwhenher peoplewere absent. Anas killed him for that,

and it was demanded that he pay the blood money, to which he responded:
“I had the right to kill him, so why must I pay?”

§2.5.16 At the moment of al-Sulayk’s murder, he composed the following
poem: [al-raǧaz]

20 Who will tell Ḥarb132 of my death?
Howmany featureless wastelands have I crossed,

And howmany fine unbranded camels have I stolen,
And howmany fine girls have I slept with!

22 unbranded camels: Note: themaʿṭūlah is an un-branded camel; the choicest camels were
not branded. (Marginal gloss in al-Maqrīzī’s hand).

130 Themetaphor of hitting a bull when onewants cows to drink appears in several Arabic
poems to connote unjust punishment of an innocent party. For discussion of several
poems and the alternative interpretations of ‘bull’ or ‘algae’, see Ibn Manẓūr, Lisān al-
ʿArab, 4:109–110.

131 Al-Maqrīzī apparently refers to Ibn Qutaybah’s biography of al-Sulayk in al-Šiʿr wa-l-
šuʿarāʾ, 1:353–356. The extant version of the text recounts al-Sulayk’s death via a mix-
ture of the text of both §2.5.13 and §2.5.15.

132 Ḥarb is reported as the name of al-Sulayk’s son (see al-Tabrīzī, Šarḥ al-Ḥamāsah, 1:581).
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10b نبلئاونبةبلعثنبةمالسنبلالهنبةثاَرُكنبةملسنبنالجعلانببهونبرِشَتْنُملا2.6.1§

ناندعنبدعمنبرازننبرضمنبناليعسيقنبدعسنبهبَنُموهورُصعْأنبكلامنبنعم

.ةَبِرغْألاوبرعلايلْيجِِّردحأ.يلهابلا

:هيكبتةحئانتلاقف.ناهاعنبورمعمهنملتقفبعكنبثرٰحلاينبىلعريغُيناك2.6.2§

]ليوطلا[٥

اناكيذلاريغهلتاقناكولاناهاعنبورمعىلعيكبافنيعاي

انالهَْــبنبلُْهَبهلتاَــقنكـلهــبجُْــيِــعَناــيحهلتاــقناكوــل

ءالصَرَسأوورْمعةحئانلتقفرشتنملاراغأو
َ
“!كسفنكتفا”:هللاقف.اديسَناكويثراحلاورمعنبة

مث.هلتقىتحهءاضعأعطقمث“!كسفنكتفتملاماوضعاوضعوةلمنأةلمنأكنعطقأل”:لاقفىبأف

:ةثاَرُك‖.١٢.٧:١١٥فارشألاباسنأ،يرذالبلاعجار،“نالجع”باوصلاولصألايفاذك:نالجعلا١

مكحملا،هديسنباو؛٥٦٣قاقتشالا،ديردنباعجار،فاكلاحتفبةثارَكباوصلاومضلابلصألايفاذك

لفسألانمائدتبمىلعألاشماهلايفيزيرقملاطخبةدايز:ناندع…نب١–٦:٧٩٤.٢مظعألاطيحملاو

“برعلاييلجر”حلطصميفو،لصألايفاذك:برعلايلْيجِِّر٣.لفسألاىلإىلعألانممثىلعألاىلإ

زمريزيرقملاعضو:ةحئان٨.“يلع”:لصألايف:ىلع٦.“يلع”:لصألايف:ىلع٤.ةمدقملاعجار

لاقف٨–٩.هانعمىلعفقنملو“ورمع”و“ةحئان”نيبازمراضيأعضووءاحلاباهظفلتىلإةراشإاهتحت“ح”

.“اديس”دعب⌜زمرهيلإريشيوىلعألاىلإلفسألانمنميألاشماهلايفيزيرقملاطخبةدايز:كسفن…

“كّتفا”:باوصلالعلو،“لتقا”:I3يفو“كتفا”:I2يفو،لصألايفحوضولامامتةحضاوريغةملكلا:كتفا٨

،يرذالبلاو٣:١٤٣٠لماكلا،دربملايفامكِ“دتفا”وأ،٥ح٣:١٤٣٠لماكلاخسنضعبيفامكفاكلاديدشتب

:I3يفو“دتفت”:I2يفو،لصألايفحوضولامامتةحضاوريغةملكلا:كتفت١٢.٧:١١٥.٩فارشألاباسنأ

يفامكِ“دتفت”وأ،٧ح٣:١٤٣٠لماكلاخسنضعبيفامكفاكلاديدشتب“كّتفت”:باوصلالعلو،“لتقت”

.“يتح”:لصألايف:ىتح‖.١٢.٧:١١٥فارشألاباسنأو٣:١٤٣٠لماكلا،دربملا

نوقباسلاةاَعُسلامهبرعلايلْيجِِّرـح”:نميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:برعلايلْيجِِّر٣

:ىلعألاىلإلفسألانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:انالْهَب…لُْهَب٧“.مهيعسيف

.“انالْهَبنبلْهَبرَقتحُملللاقيـح”
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§2.6.1 Al-Muntašir, son of Wahb b. ʿAǧlān b. Salamah b. Karāṯah b. Hilāl b.
Salāmahb.Ṯaʿlabah b.Wāʾil b.Maʿn b.Mālik b. Aʿṣur, who isMunabbih b. Saʿd
b. Qays ʿAylān b. Muḍar b. Nizār b. Maʿadd b. ʿAdnān. He was of the Bāhilah
lineage,133 and he was one of the Arab Foot Raiders and the Arab Ravens.134

5 §2.6.2 He once raided the al-Ḥāriṯ b. Kaʿb135 and killed ʿAmr b. ʿĀhān,136who
was then eulogised by a mourner: [al-ṭawīl]

Oh eye, cry for ʿAmr b. ʿĀhān,
If only he was killed by someone else!

If only he was killed by a tribe worth our while,
10 But he was felled by just a nobody.137

Al-Muntašir then raided again, killing the mourner, and capturing one of
their noblemen, Ṣalāʾah b. ʿAmr al-Ḥāriṯī. Al-Muntašir ordered him: “Ransom
yourself!” Ṣalāʾah refused, and al-Muntašir threatened: “Until you ransom
yourself, I will start slicing you up, fingertip by fingertip, and limb by limb!”

15 Al-Muntašir then sliced off each of his limbs until Ṣalāʾah died. Afterwards,

4 Arab … Raiders: Note: the Riǧǧīlī l-ʿArab were the swift ones who outpaced all in their
running. (Marginal gloss in al-Maqrīzī’s hand). 10 a nobody: Note: the expression bahl
b. bahlān is used as a term of disparagement. (Marginal gloss in al-Maqrīzī’s hand).

133 The Bāhilah b. Aʿṣur were a large sub-group of the Qays ʿAylān; they lived in northeast-
ern Arabia at the dawn of Islam.

134 See Study, Chapter 2.4–2.5 for discussion of these terms.
135 The al-Ḥāriṯ b. Kaʿb (also known as the Balḥāriṯ) were a sub-group of the Maḏḥiǧ;

around the dawn of Islam, they inhabited the area around Naǧrān on the modern bor-
ders of Saudi Arabia and Yemen.

136 The name is more commonly reported as Murrah b. ʿĀhān (see al-Balāḏurī, Ansāb al-
ašrāf 1, 7.2:115; Ibn Manẓūr, Lisān al-ʿArab, 2:73).

137 “Anobody” (bahl b. bahlān) derisively puns thenameof al-Muntašir’s lineage, theBāhi-
lah.
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َخلااذجحىتحرشتنملاثرٰحلاونبتدصر نييثراحلا}بالكنبورمعنب{ليفنونبهيلعتلدفةصََل

ونبتناكورشتنملايثريثرٰحلانبرماعهمساوةلهابىشعألاقو١.اوضعاوضعهوعطقفهوذخأف

]طيسبلا[٢:اًعِدَّجمُرشتنملايمستثرٰحلا

ُرـُــخسُالواـــهنمبٌَجَعالَوْلَعنِْماــهبرــسَأُالناـَـسـِـليــنْتـَـتأينإ

ُرَذَــحلاعفنيولرٍَذــحَاذناريــحهــبقرْأمــجنللاـًـقـِـفَــترُْمتســبف٥

ُرِمَتْعمثَْيِلثــتنمءاجبٌــكارومهَعمجءاــجاملسُفْنلاتِــشَاــجَو

رَضُماننودتناكواــنيقتلاىتــحدحأىلــعيِوليالسِاــنلاىلــعيتأي

ءوَنأطخْأبكاوكـلااذإهُتَنفْجيََّحلابُِّغـُــتالنـــميِعَْنــِـب
ُ
ُرَطملااه

نمرطسلارخآىلعةلمجلانمحيحصلااهناكميفرسيألاشماهلابيزيرقملاطخبةدايز:نييثراحلا…جح١

زمريزيرقملاعضو:ناريح٥.I3نمةلمكتلاو،لصألايفسومطم:بالك…نب‖.ىلعألاىلإلفسألا

:ىلع٧.باوصلايهو“مهُعمج”:I3يفو،لصألايفاذك:مهَعمج٦.ءاحلاباهظفلتىلإةراشإاهتحت“ح”

.“يتح”:لصألايف:ىتح‖.“يلع”:لصألايف

هلوقـح”:بقعىلعاسأرنيميلاىلإراسيلانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:ناَسِلينْتَٺأ٤

:لفسألاىلإىلعألانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأَ:وْلَعنِْم‖.“ةلاسريأناسلينتٺأ

لاقولٍاَعُمنمولٍاعنموالعنمولٍَعنمولََعنموحتفلاومضلابَوْلَعنموَوْلُعنملاقيينايحللالاق”

رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:ُرِمَتْعم٦.ُ“دْعبولُبقنملثملَُعنمىوريودربملا

.“رئازيأرمتعم”:ىلعألاىلإلفسألانم

-٣:١٤٣٠لماكلا،دربملا؛١١٦-١٢.٧:١١٥فارشألاباسنأ،يرذالبلا٢:٧٤٠.٢يلآللاطمس،يركبلا١

.١٤٣٩-٣:١٤٣١لماكلانمةيتآلايشاوحلايفةديصقللحرشلالقنيزيرقملانأودبي.١٤٣١
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the Ḥāriṯ sought to ambush al-Muntašir, and when he made a pilgrimage to
Ḏū l-Ḫalaṣah,138 the Nufayl b. ʿAmr b. Kilāb139 betrayed him to the Ḥāriṯīs
who caught al-Muntašir and cut him up, limb by limb. The al-Ḥāriṯ used to
call al-Muntašir ‘The Dismemberer’. The poet al-Aʿšá of the Bāhilah (whose

5 name was ʿĀmir b. al-Ḥāriṯ)140 eulogised al-Muntašir: [al-basīṭ]

How sad a message from up-country:
There’s no surprise nor jest about it.141

I lie awake, looking for the star,
Distraught, wary: but what can precaution achieve?

10 My soul was in shock when the news came
On a rider, visiting from Taṯlīṯ,142

The rider drove past masses, not stopping
For any but me: he crossed all of Muḍar.143

To announce the death of our unfailing provider
15 The provider when the seasons failed to send rain.

6 message: Note: he uses the word lisān (lit. tongue) to mean a message. (Marginal gloss in
al-Maqrīzī’s hand). ‖ from up-country: Al-Liḥyānī reports that one can say ‘from up country’
by the expressions min ʿulwa, min ʿalwa (i.e. with a ‘u’ or an ‘a’), min ʿalu, min ʿalin, min ʿalá,
min ʿālin ormin muʿālin. Al-Mubarrad narrates that the expressionmin ʿalu is grammatically
like min qablu and min baʿdu. (Marginal gloss in al-Maqrīzī’s hand). 11 visiting: The word
muʿtamir used here means a visitor (i.e. a pilgrim). (Marginal gloss in al-Maqrīzī’s hand).

138 A holy site centred around a sacred stone, located to the south of Mecca, reportedly at
a distance of seven days. It was a ritual site for the Daws, the Ḫaṯʿam, the Baǧīlah and
parts of al-Azd.

139 The Nufayl b. ʿAmr b. Kilāb were a lineage group of the Qays ʿAylān; they reportedly
inhabited central Arabian Najd in pre-Islam (Kaḥḥālah (1997), 3:1190). The location is
somewhat at odds with this story that implies they were residing nearer Ḏū l-Ḫalaṣah.

140 A pre-Islamic poet, primarily known for his elegies, which Muslim-era anthologists
much esteemed.

141 The poet intends that all are destined to die, hence the news of death is expected yet
bitter nonetheless.

142 Taṯlīṯ is a location which Yāqūt places near Mecca (Muʿǧam al-buldān, 2:15); al-Bakrī
indicates that there was likely more than one place with this name (the root is derived
fromwords for ‘stopping’ or ‘halting’), andhenotes aTaṯlīṯ in the landof Maḏḥiǧ,which
would better fit the location of this story (Muʿǧammā istaʿǧam, 1:304–305).

143 In Arabic genealogy, Muḍar represents one of the two main divisions of the ‘Northern
Arabs’, alongside Rabīʿah. In pre-Islamic poetry, the nameMuḍar, and, muchmore fre-
quently,Maʿaddwere invoked to connote the sense of ‘all people’, constituting bywords
for the broadest possible sense of communal identity (seeWebb (2016): 70–77).
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ُرَدَكهوفصَيفالوقيدــصلاىلعهُرِدَكُيرـــشَهِرْيـــخَيفســـيلنم

ّزَعلاىلعرْيصَِملٱ}يواطَ{ ُرـَـجشالوءاـَـمالَةلــيلمْوَقــلابتٌِلصَْنُمءاَ

ّوَلــجْااــماذإيفرــشملابهَتبرــضءاــمْوــكَـلالُِزاــبلارِكْنُتال رَفـَـسلاَذَ

ُرَرِجلااــهقاــنعأيفعَــطّقَتىتحهرــصبتنــيحِهنملُْوـَـشلاعزفَْتو

ُرِــمَتأيءاــشحفلاىَوــسٍرمْألكوهُبكَرَيثَـْـيَرالإَرمألابُِعــصُْيال٥

ُرَمُغلاهَبْرــشُيفكْيَوءاَوــشِلانِماهـــبملأنإدْبـــكُِةَذْلــَـفهـــيفكَْت

ّرأَـــَـتَياَل ُرـِـفَــتــقَْيموــقلاَمامأَهارــتالوهــــبقريردْـــِـقلايفاملىَ

رَفصَلاهفوــسُْرــشىلعضَُعيالوبٍــصَوالونٍْيأَنمقَاسلازُمْغَيال

ُرِــقَتْحمُلِيللارْيَــسلصُيمقلاهــنعقِرخَنُمنيَحـــشْكَـلامَضْهأفهفَْهُم

ُرَظَتْنُيتأيملنإوبوْألُكنمُهَحبــصُْموُهاـَـسْمُمسُاــنلانمأــيال١٠

ّرأََتَي٧.“يلع”:لصألايف:ىلع‖.ِ“واط”:لصألايف:يواط٢َ.“يلع”:لصألايف:ىلع١ :لصألايف:ىَ

ّرأَتَي” .ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضوُ:هَحبصُْمو١٠.“يَ

رْيصَِملاـح”:بقعىلعاسأرنيميلاىلإراسيلانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:رْيصَِملٱ٢

ّزَعلا‖.“نارْصُمهعمجدحاو :ىلعألاىلإلفسألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:ءاَ

ّوَلْجا٣.“ديدشلارمألاءازَعلاـح” ىلإلفسألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأَ:ذَ

ّوَلْجِا”:ىلعألا ىلإراسيلانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأُ:رَرِجلا…عَطّقَت٤.“دتمْاذَ

.“اهتّرجِعطقتيهفاهرقعداتعادقهنألهنمعزفتيأرَرِجلااهقانعأيفعَطَّقَتهلوقـح”:بقعىلعاسأرنيميلا

بِعصُْيالهلوقـح”:لفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأَ:رمألا…ال٥

ّرأََتَي٧.“ابعصهاريالَرمألا اسأرنيميلاىلإراسيلانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:ىَ

نيميلاىلإراسيلانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:ُرِفَتقَْي‖.“ثبلتيىّرأَتَي”:بقعىلع

فاضأ:رَفصَلا٨.“دازلاىلإقبسيرفتقيليقومادأالوارافقهَزبُخلكأييأرفتقي”:بقعىلعاسأر

.“نطَْبلاةيحرَفصَلاـح”:لفسألاىلإىلعألانمرسيألاشماهلايفةيشاحلاهذهيزيرقملا
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One whose goodness to his friend
Was untainted by ill, pure without blemish.

He grins and bears all adversity,
And rushes to defend us in wasteland nights.

5 The old lofty-humped camel will expect his blow
With the Mašrafī144 blade when the travels grew long.

And the heavily pregnant camels recoil from fear,
The cud in their necks is interrupted.145

No matter is difficult when he’s in charge,
10 He does all manner of good; never conspires for ill.

A strip of grilled liver satisfies him,
A small cup of water is enough.

Never loitering in wait for food in the pot to be ready,
Nor will you see him first to the food.

15 Never limping from weariness or discomfort in his legs,
His intestines do not push against his ribs.

His belly is slim, his sides gaunt frommuch night journeying,
His measly clothes fall from him.146

People were never secure from him: day or night,
20 Hemay raid from anywhere: if he does not attack, they wait in fear.

3 bears: Note: the plural of maṣīr is muṣrān. (Marginal gloss in al-Maqrīzī’s hand). ‖ adver-
sity: Note: the word ʿazzāʾ refers to a grave matter. (Marginal gloss in al-Maqrīzī’s hand).
6 grew long: The verb iǧlawaḏḏameans to be extended. (Marginal gloss in al-Maqrīzī’s hand).
8 The… interrupted: His words ‘the cud in their necks is interrupted’ intends that the camels
stop chewing their cud out of fear since he was so regularly hamstringing them for slaugh-
ter. (Marginal gloss in al-Maqrīzī’s hand). 9 No … difficult: Note: his expression lā yuṣʿib
al-amrmeans ‘he did not consider the matter difficult’. (Marginal gloss in al-Maqrīzī’s hand).
13 loitering: By the verb yataʾarrá hemeans to ‘tarry in a place’. (Marginal gloss in al-Maqrīzī’s
hand). 14 Nor … food: The verb yaqtafir intends that he eats unseasoned bread; it is also
said that the verse means: ‘You won’t see him first in line snatching food’. (Marginal gloss in
al-Maqrīzī’s hand). 16 intestines: For ‘intestines’ he uses the word ṣafar. (Marginal gloss in
al-Maqrīzī’s hand).

144 For the significance of Mašrafī swords, see note 96, and al-Maqrīzī’s explanation fol-
lowing this poem.

145 Themetaphor in these two lines intends that al-Muntašir sooften slaughtershis camels
for guests and travelling companions, that the poet reasons al-Muntašir’s camels must
actually expect that one of themwill be slaughtered if they arewith himon a long jour-
ney and food is running low. The second line implies that hewill even readily slaughter
pregnant camels to feedhis people, a symbol of most extravagant generosity. See §2.2.7
for another example of this topos.

146 A man who slept little, ate less, and endured much hardship, while providing for his
people was the archetypal warrior ideal.
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رسكنينيلصنلاوذحمرلاكلذكاـــنقراـــفمثارهدكلذباـــنـــشع

11a |ُرِصتنتويلعَتسْتتَنكدقفامويٍةأََواــــنُميفودَعكَْبــــصُِياــــمإِ

ّملأٌَةَنئاـــخَيـــهولـــيَفُنهْنــُـختَملول ُرَدـــصَوأهـــنمٌدرِْوموقـــلابَ

ّرو ُرمَقــلاةمْلُظلاَداوــسَءيــضُيامكهبءاضَتــسُيبٌاــهــشبٍرــحَُداَ

ُرـــشِتنُمُهّٰللاكنَدِعْبُيالفبهذافاهكـلاــستَنكُاًليبــسَتَكـلــسَامإ٥ِ

ُرـَـسَعهَتْرــسَاــعاذإهيفســيلوقٌــَـهَرهَتلَواـــقاذإهيفســـيلنم

١ُرَفظــلاكــلينْهَيالءامسأنبَدنهٍةقثاـــخأاـــنممَرـــحيفتَْبـــصَأ

نم”هلوقو.ةلاسرينتٺأديري:“ناَسِلينتٺأ”هلوق.يثراحلاءامسأنبدنهرشتنملاباصأيذلاناكو

تشاَج”هلوقو.اًرِهاسَينعييقَفرِْمىلعائكتميأ:“اقفترُمتبف”هلوقو.قوفنملوقي:“لَُع

.تفتلياليأ:“دحأىلعيوليال”هلوقو.عضوم:“ثيلثٺ”و.اهعزجنمتَْثُبخَيأ:“سفنلا١٠

رمألا:“ءاّزَعلا”و.رْيصَِمناَرْصِملادحاوللاقي:“رْيصَِملاواط”هلوقو.رخآطوقسومجنعولط:ُ“ءوَنلا”و

:“رجشالوءامالةليل”هلوقو.هدمغنمدِرُجاذإتلصنمفيسمهلوقنم:“تِلصَْنُم”و.ديدشلا

دوعدقذإ:“يفرشملابهتبرضءامْوكَـلاركنتال”لوقي.ةقانلا:“لزابلا”و.بوعصلاتقوورفَْقلاديري

تحت⌜زمراهيلإريشيولفسألاىلإىلعألانملفسألاشماهلايفيزيرقملاطخبةدايز:رسكني…انشع١

ريشيلفسألاىلإىلعألانمنميألاشماهلايفيزيرقملاطخبةدايز:تلصنم…نم١٢.حص+ُ“رَظَتْنُي”

.حص+“تلصنم”دعب⌜زمراهيلإ

لماكلا.“رتِويأءابلابةأَوابُميفدربملالاق”:لفسألاشماهلايفةيشاحلاهذهيزيرقملافاضأٍ:ةأََوانُميف٢

يأةأََوانُم”:لفسألاىلإىلعألانملفسألاشماهلايفةيشاحلاهذهيزيرقملافاضأٍ:ةأََوانُم‖.٣:١٤٣٨

ةَيخَْطلاَداوسَءيضيامكخ”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:ُرمَقلا…امك٤.ٍ“ةاداعُم

نيميلاىلإراسيلانمىلعألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:ةمْلُظلا‖.ىرخأةخسن:“خ”و“رمقلا

.“ةمْلُظلاداوساهمضواهرسكوءاطلاحتفبةيخطلاـح”:بقعىلعاسأر

لقنيزيرقملانأودبيو؛فالتخاب١٤٣٢-٣:١٤٣١لماكلا،دربملاو؛١٠٧-٩٩تايعمصألا،يعمصألا١

.لماكلاةياورنمرعشلا
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For an age, we lived off him, then he left us,
So it is: even a two-bladed spear will break.

One day an enemy would overcome him,
Before, he was always on top, victorious.

5 If the faithless Nufayl had not betrayed him,
He would overcome his foes, front and back.

Plunging into war, he was a bolt of lightning,
Like the moon illuminating the black of night.

Since you must follow the path you’re fated,
10 GoMuntašir! May God not keep you from His grace.

If conferred with, he was never flippant,
And if vied with, he gave no trouble.

O Hind b. Asmāʾ, the victory gives you no delight,
In a sacred precinct,147 you took from us one of the great and good.

15 Themanwhokilled al-MuntaširwasHindb.Asmāʾ al-Ḥāriṯī.148 By thewords:
“a message arrived to me” [lit. a tongue reached me], the poet al-Aʿšá means
that the news reached him; by al-Aʿšá’s line: “from up-country”, he means lit.
from above; by: “I lie awake” [lit. I spent the night on my elbow], he meant
that he stayed up all night; by “my soul was in shock”, he meant that worry

20 overwhelmed him; “Taṯlīṯ” is a place;149 his words “not stopping for any but
me” [lit. didn’t turn to anyone until we met], mean that the messenger went
straight to him; the “seasons” refers to the rising of one star and the setting
of another; his line: “grin and bear it” is literally ‘he wraps his gut’, the sin-
gular of guts (miṣrān) is gut (maṣīr). By “adversity”, al-Aʿšá means a serious

25 matter; when he says “rushes to defend”, he uses the verbal noun munṣalit
which describes a sword unsheathed; by “wasteland nights” [lit. night of no
water nor trees], he means hard times in the desert; the “old camel” here
specifies a female camel; the line “lofty-humped camel will expect his blow”
means that his camels had become accustomed to him slaughtering from

3 overcome: The wordmunāwaʾah here means animosity. Al-Mubarrad narrates it asmubā-
waʾah, i.e. blood revenge. (Marginal gloss in al-Maqrīzī’s hand). 8 Like … night: Another
recension: “As themoon lights the blackness of night”. The word for blackness here is ṭaḫyah,
and the vowel after its ṭ can be either ‘a’, ‘i’ or ‘u’. (Marginal gloss in al-Maqrīzī’s hand).

147 As noted above, al-Muntašir was killed while on pilgrimage to the sacred site at Ḏū
l-Ḫalaṣah.

148 The sources on al-Muntašir’s demise each report that he died at the hands of Hind b.
Asmāʾ, but we have found no other stories about or references to Hind.

149 See note 142, above.
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دالبنمةتؤمبفورعملاعضوملاوهوفِراشملاىلإبوسنمفيسلا“يفرشملا”واهرحنينألبإلا

ّوَلْجا”و.هباحصأوبلاطيبأنبرفعجلتقثيحماشلا اهقانعأيفعطقتىتح”هلوقو.دَّتشِْا:“ذَ

يأ:“ىرأتيال”هلوقو.“اهتّرجِعطقتىتحعزفتيهفاهرحنينأتداتعا”لوقيةّرجِعمج:ُ“رَرِجلا

:“فيسارشلا”و.“دازلانمءيشىلإمهقبسيال”لوقي:“رفتقيموقلامامأهاريالو”هلوقو.هبقريال

.هلديكوت:“حشكـلامضهأ”و.ارماضينعي:“فهفهم”و.نطَْبلاةيحَ:“رَفصَلا”و.عولضلافارطأ٥

١.مضلاورسكـلاوحتفلاتاغلتالئاطلايفو.ةملظلاةدش:“ةيخطلا”و.رتوديري:“ةأَوابُميف”هلوقو

.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:ةيح٥َ

.١٤٣٩-٣:١٤٣٢،دربملللماكلانمارصتخمحرشلايزيرقملالقن١
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amongst their number; the term “Mašrafī blade” derives from the Mašārif,
a well-known region around Muʾtah in Syria, where Ǧaʿfar b. Abī Ṭālib and
his companions were killed;150 by “travels extend long”, he means that they
become arduous; his line: “The cud in their necks is interrupted” (the cud

5 (ǧirar) is the plural of ǧirrah), means that they were accustomed to him
slaughteringmembers of the herd, so they become frightened and interrupt
the chewing of their cud; by “hanging back”, he means to wait; by the line
“Norwill you seehim first to the food”, hemeans that hedoesn’t reach for pro-
visions before others; by “ribs” he specifies the cartilage at the extremity of

10 the ribs; the word ṣafar in this line means the intestines; “slim belly” means
he’s lean; by “gaunt” the poet intensifies the image of skinniness; by “over-
come” (munāwaʾah) hemeans blood revenge;151 “black of the night” (ṭaḫyah)
intends intense blackness, and after the ṭ in that word, you can pronounce
an ‘a’, ‘i’, or a ‘u’ vowel.

150 Mašārif refer to the borders between al-Šām (Greater Syria) and Arabia, a line run-
ning eastwards from the Golan Heights in what is now southern Syria and Jordan.
Muʾtah was a battle fought in 8/629 where a Muslim expedition towards al-Šām was
defeated along the Byzantine borderland. Ǧaʿfar b. Abī Ṭālib was the cousin of the
Prophet Muhammad, and one of the leaders of the Muʾtah expedition.

151 This commentary is at odds with the poem: in the poem, al-Maqrīzī records the
wordmunāwaʾah—i.e. contention/fighting, whereas in this commentary paragraph he
writes mubāwaʾah, a synonym for revenge killing. The difference in Arabic lies in the
placing of one dot: this appears to be a simple orthographic slip.
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11b ينزاملارَطَمنبىَفوْأ2.7§

.برعلايلْيجِِّرنموهوانِّرَقُمبقلي2.7.1§

مقأ”:رباجللاقفىفوأحرُجفدسأينبباوقلفيعازخلاماهسويمازرلا}رباج{عمجرخو2.7.2§

لبجوهو“!ةَياَمَعبقحلأىتحةعاسفق”:لاقف“.يلتقيفكلكَرَدالوتيمتنأ”:لاقف“!يلع

:لاقف.بَُعصْأوهو“!سٍاَسُقبقَْحلاف”:لاق“َ.ةلمرَْحالإةَيامَعبدسأونبىرَتام”:رباجلاقف.بعص٥

نيلبجلادحأىلإىَفوْأفَحََزو“.تام”:لاقفىفوأنعلئسو.هَموقىتأوهكرتو“.ةلمرحمهدنعوه”

الإثعبالهنأملعنالول”:اولاقفهيلإاورظنف.هموقىتأوهحارجنمأرَبوةمئاسلايعرتامكهيفىعرف

الواهدعبردُيملفهبذكنمءايحرباجلّسْنافوهاذإفرباجهلمأتف“!ىَفوْأاذهنإ:انلقلةمٰيقلاموي

]براقتملا[:ىفوألاقو١.هدلوالوطقسنيأَردُْي

يفو؛١١.٧:٣٢٩فارشألاباسنأ،يرذالبلايفولصألايفاذك:ينزاملا‖.“يَفوْأ”:لصألايف:ىَفوأ١

اذك:برعلايلْيجِِّر‖.ماللاحتفب“يَلْيجِِّر”:لصألايف:يلْيجِِّر٢.“يعازخلا”:٣:٩١يلامألاليذ،يلاقلا

“رباج”باوصلاو،“رياج”:لصألايف:رباج٣.ةمدقملاعجار“برعلاييلجر”حلطصميفو،لصألايف

.“يتأ”:لصألايف:ىتأو٦.I3وI2يفامك

ندعمساَسُقوذ”:ىلعألاىلإلفسألانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:سٍاَسُقب٥

.I3نمةلمكتلاو،لصألايفةسومطم“دسأ…برقت”و.“دسأينبدالببرقتديجلاديدحلل

.١:٤٦٦يلآللاطمس،يركبلاو؛٣:٩١يلامألاليذ،يلاقلاو؛١١.٧:٣٢٩فارشألاباسنأ،يرذالبلا١
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§2.7 Awfá b. Maṭar al-Māzinī

§2.7.1 He was nicknamed ‘The Trusser’,152 and he was one of the Arab Foot
Warriors.

§2.7.2 Heoncewent raidingwithǦābir al-Rizāmī and Sihāmal-Ḫuzāʿī. They
5 engagedwith the Asad,153 and Awfáwaswounded in the fray. He cried out to

Ǧābir: “Stand by me!” But Ǧābir responded: “You’re dead, and you’ll achieve
nothing by gettingme killed!” Awfá pleaded: “Then tarry amoment and help
meget to ʿAmāyah!” (ʿAmāyah is amountain difficult to climb.)Ǧābir replied:
[“ʿAmāyah is open, there’s nothing to conceal you there.”]154 “Then let’s try

10 Qusās!” (Qusās was an even more difficult mountain.)155 [“Qusās is nothing
but wild rue of the Asad!”] Ǧābir left Awfá on the field.WhenǦābir returned
to his camp and was asked about Awfá, he told them: “He died.” Awfá, how-
ever, crawledup to one of thosemountains himself, and survivedoff the land
like a grazing beast. He recovered from his wounds and returned to his peo-

15 ple.When they sawhim, they exclaimed: “If wedidn’t know that resurrection
only happens on JudgmentDay,wewould say that this is Awfá!”Ǧābir looked
over the newcomer. He realised that it was indeed Awfá, and slipped away in
shame for his lie. Nothingmorewas ever heard about him, orwhere hewent,
or if he had any descendants. Awfá composed the following about this: [al-

20 mutaqārib]

10 Qusās1: Ḏū Qusās is a mine from which good iron was extracted. It was near the lands of
the Asad. (Marginal gloss in al-Maqrīzī’s hand).

152 His nickname al-muqarrin is a participle from the verb qarrana: ‘to tie up prisoners’.
Two other Arabian figures were known by this epithet: ʿUbayd b. Aws and ʿUmayr b. al-
Ḥāriṯ b. Ṯaʿlabah, and in explaining their nickname Ibn Durayd notes that each took
charge of “tying up” prisoners after a battle (al-Ištiqāq, 446, 466).

153 A large and important lineage group in central Arabia (Najd) at the dawnof Islam; they
feature in numerous stories of pre-Islamic Arabian warring.

154 It appears that al-Maqrīzī erroneously copied the statements about Mount ʿAmāyah
and Mount Qusās in this and the following exchange. Al-Maqrīzī’s version translates
as: “At ʿAmāyah theAsadonly findwild rue (ḥarmal),” andQusās “is alsowild rue for the
Asad.”Wild rue (also called Esphand) is a sour fruit, and seems invokedheremetaphor-
ically for something hard to bear. Ǧābir’s intention seems to mean that neither option
proposed by Awfá provides escape: the Asad control both areas, and he thus claims
that for anyone other than the Asad, hiding out in either is like trying to eat wild rue.
Al-Maqrīzī’s version reverses the word order, however, making the mountains “wild
rue for the Asad”, which seems to contradict Ǧābir’s intent, and so the translation here
follows a more logical version of the exchange as recorded in al-Qālī, Ḏayl al-Amālī,
3:91.

155 Qusās is identified as a mine (al-Bakrī,Muʿǧammā istaʿǧam, 1:344).
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لــَـتقُْيملكـــليلـــخنأبارــباــجيتلــخُاــغلبأالأ

لـــجَْعُيملفيمويرـــخِّأُوهءاشــحْألُبنلاتِأَــطختَ

لــسِْغَتالواسًأرلِفَْتالفنزاــمينبتَيــتأاــماذإ

لَمْحُتملنطبلايفكـــتيلونزاــمنمكــتملكــتيلف

لــشْيَفللنُكََّرُياـًـشْيِمــجَبٍَنرَْزاذكْيَوقَْحبتــيلو٥

لَزْغمنِمكتاــنقتــيلوةَراــنــسِكناــنــستيــلو

لمرحلانمسٌاَسُقتَلُقوٍةعاسَنمَنارمُحتزَْواجت

١لِقـْـعـَـمىلإىَــلوْأاًيأَْلوءاضََفضٍرأُةيامَعتَــلقو

“ح”زمريزيرقملاعضو:كْيَوقَْحب٥.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:لَمْحُت٤

:٣:٩١يلامألاليذ،يلاقلايفو؛“بكري”:I2يفو،لصألايفاذك:نُكََّرُي‖.ءاحلاباهظفلتىلإةراشإاهتحت

امك“ةرانص”باوصلاو،I3وI2ولصألايفاذك:ةَرانس٦ِ.“لكوي”:٦٨لاثمألا،يبضلايفو؛“لكري”

.ميملامضب“لَزْغُم”:لصألايق:لَزْغم‖.هاندأيزيرقملاةيشاحيفيتأيس

نالفـح”:بقعىلعاسأرنيميلاىلإراسيلانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:يتلُخ١

ّلُخ يفةيشاحلاهذهيزيرقملافاضأ:ةَرانس٦ِ.“يّلخِنالفهلثموءاوسىثنألاوركذلايتلخةنالفويتَ

ّنصِلاـح”:ىلعألاىلإلفسألانمرسيألاشماهلا يفةسومطم“لزغم”.“لزغملاسأريفةفقَعُمةديدحةَراَ

.I3نمةلمكتلاو،لصألا

لوألانمتايبألاو؛٤٠–٣٩جابيدلا،ةديبعوبأ؛٦٨–٦٦لاثمألا،يبضلا؛٣:٩١يلامألاليذ،يلاقلا١

.١١.٧:٣٢٩فارشألاباسنأ،يرذالبلايفعبارلاىلإ
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Won’t you tell my dear friend Ǧābir
That his companion didn’t die!

The arrow missed Awfá’s organs,
My time was then not yet up.

5 If you ever come back to the Māzin,156
Don’t delouse your head or wash.

If only you weren’t born to the Māin,
If only you weren’t ever conceived at all!

If only between your loins was a shaven vagina,
10 Open to receive pricks;

If only your spear was a spindle whorl,
If only your lance was a loom.157

After you crossed Ḥumrān158
You said: ‘Qusās is wild rue’,159

15 And you said ʿAmāyah was a bare plane,
So, which of them is a better refuge?

1 friend: Note: you say a man is my friend (ḫullatī) and the exact same noun can refer to
a female friend, it is invariable to gender. Similarly, you can call your friend ḫillī. (Marginal
gloss in al-Maqrīzī’s hand). 11 whorl: The word for whorl (ṣinnārah) refers to an iron hook
attached to the spindle. (Marginal gloss in al-Maqrīzī’s hand).

156 Māzin was the name of several lineage groups in pre-Islamic Arabia; here it refers to
Awfá’s people, the Māzin b. Mālik b. ʿAmr, a sub-group of the Tamīm, settled at the
dawn of Islam in Najd, near the borders of modern Iraq and Saudi Arabia.

157 Awfá invokes graphic and condescending imagery, insinuating that Ǧābir is essentially
a woman.

158 Yāqūt identifies Ḥumrān as awell in the land of the Ribāb; he notes that anothermem-
ber of theMāzin,Mālik b. al-Rayb, used to thieve in that area (Muʿǧamal-buldān, 2:301).

159 The last words in a version of this line reported in al-Bakrī’s Muʿǧam mā istaʿǧam
(3:1073) read qusās min al-hanẓal: ‘Qusās is colocynth’. The colocynth (Citrullus colo-
cynthis) is a desert gourd, an extremely sour and bitter fruit, somewhat as unappetising
as thewild rue (ḥarmal) recorded in al-Maqrīzī’s version here. Both versions of the line
manifestly intend that Qusās is a dangerous/difficult place of refuge, and seems to sup-
port our reconstruction of the preceding prose narrative of the event.
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12a ّرَبنبورمع2.8§ ةَقاَ

)…(

ورمعىتأف.اهببهذفهللٍيخَوةقارَبنبورمعلبإىلعميِْزَحهمسادارمنملجرراغأو2.8.1§

قَِفَشلاوضِْيِمَولاوِوفَْخلاو”:تلاقفاهربخأف.نوردصياوناكاهيأرنعومهديستنبتناكوىملسَ

ُحلاىَرأَينأَرْيَغزْيِرَحلٍِقْعَموُْذزْيِزَمدّيسَِزْيِـحلاعُْيِنَملاًمْيِزَحنإضِْيضَِحلاوِةّلُقلاوضْيِرحْإِلاك٥ َةَم

بلطيميِزَحهاتأوءيشلكقاتسافورمعراغأف“.عْكَْنَتالورِْغأَفةَرْبَـجلاةَئيِطَبٍةَرْثَعِبُهْنِمُرِفظَْتسَ

]ليوطلا[:ورمعلاقوىبأف.ذخأامدرينأ

.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:ميِْزَح٣.رطسأ٣رادقمبلصألايفضايب:)…(٢

يفو،“ميِرَح”:٢:٧٤٨يلآللاطمسو٢:١٢١يلاقلايلامأيفو،“ميرُح”٢١:١٨٢يناغألايفو،لصألايفاذك

يف:ىتأف‖.فيحصتيازلاب“اميزح”نأيلآللاطمسبحاصىأرو.“ميزَخ”:٢.٣:٢٢٢٠يناغألاديرجت

:لصألايفِ:زْيِـحلا‖.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:اًمْيِزَح٥.“يتأف”:لصألا

ُحلا‖.٢:١٢٣يلامألانمهانتبثأاموفيحصتوهو“زيج”بتكيزيرقملانأودبي زمريزيرقملاعضوَ:ةَم

يفاذك:عْكَْنَت‖.I3وI2نمهانتبثأامو،لصألايفسومطمُ:هْنِم٦.ءاحلاباهظفلتىلإةراشإاهتحت“ح”

.“يبأف”:لصألايف:ىبأف٧.لوهجمللينبم“عْكَْنُت”:٢:١٢٢يلاقلايلامأيفو،لصألا

ّرَب١ ِ:وفَْخلاو٤.“ينادمهلا”:لفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:ةَقاَ

:بقعىلعاسأرابلقنممثىلعألاىلإلفسألانمائدتبمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ

فاضأ:ضِْيِمَولاو‖.“افيعضاقرَبقرَباذإاوُفخَواوفْخَوفْخيَقربلاافخَلاقيفيعضلاناعمللاوفَْخلا”

يزيرقملافاضأ:ضْيِرحْإِلاك٥.“وفَْخلانمتاضيمولا”:رسيألاشماهلايفةيشاحلاهذهيزيرقملا

ةراجحضيرحإلا”:I3ةيشاحيفو،لصألايفاذك.“ةرونلاراجحضيرحإلا”:رسيألاشماهلايفةيشاحلاهذه

ُحلا…ِزْيِـحلا‖.“ةرونلا ُحلاولضافزيزموةيحانلازيـجلا”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأَ:ةَم ةَم

َحلاةدحاويهليقورَدَقلا .“عَدرُتعكَنُت”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:عْكَْنَت٦.“ماَم
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§2.8 ʿAmr b. Barrāqah160
(…)

§2.8.1 Once aman from theMurād161 namedḤazīm162 rustled some of ʿAmr
b. Barrāqah’s camels and horses. ʿAmr told the news to Salmá, their leader’s

5 daughter, since they used to act upon her counsel. She responded: “By light-
ning’s sprites and bolts, by the day’s waning red glow like quicklime fire,
and by the summit and the abyss: Ḥazīm’s spot is impregnable, this noble
lord’s refuge is unassailable, but I see fate will best him, a mis-step unrecov-
erable: raid and you won’t be denied!” ʿAmr attacked and took everything of

10 Ḥāzim’s. Ḥazīm then came to ʿAmr and demanded that which was originally
his be returned, but ʿAmr refused.163 About this, ʿAmr composed the follow-
ing poem: [al-ṭawīl]

1 ʿAmr…Barrāqah: Of theHamdān lineage. (Marginal gloss in al-Maqrīzī’s hand). 6 sprites:
The word ḫafw means faint flashes; one uses the verb ḫafā/yaḫfū to describe lighting that
flashes faintly; the verbal nouns are ḫafw and ḫafū. (Marginal gloss in al-Maqrīzī’s hand).
‖ bolts: The word for ‘bolts’ (wamīḍāt) is related to the faint flashes (ḫafw). (Marginal gloss in
al-Maqrīzī’s hand). ‖ quicklime fire: Iḥrīḍ is the indigo stone. (Marginal gloss in al-Maqrīzī’s
hand). 8–9 fate … unrecoverable: Ǧīz is a word connoting a location. Mazīz means vir-
tuous. He uses ḥummah to refer to Fate; it is said that it is a singular of ḥamām (Death).
(Marginal gloss in al-Maqrīzī’s hand). 9 hold back: The verb tunkaʿmeans ‘to be held back’.
(Marginal gloss in al-Maqrīzī’s hand).

160 ʿAmr was named via his mother’s lineage. Sources report his matronymic as both
Ibn Barrāqah and Ibn Barrāq. One of the earliest extant references to him, in al-
Siǧistānī’s Fuḥūlat al-šuʿarāʾ (121) names him Ibn Barrāqah al-Hamdānī, whereas al-
Iṣfahānī records both matronymics as possibilities (al-Aġānī, 21:181), but he uses Ibn
Barrāq throughout. al-Qālī’s al-Amālī has Ibn Barrāqah. Above, at §§2.1.4, 2.3.12, 2.3.13
al-Maqrīzī writes Ibn Barrāq, but in this section he is consistent with Ibn Barrāqah
(2:121). Since al-Maqrīzī’s marginal notes in this section copy the explanations given
by al-Qālī almost verbatim, it seems that al-Amālī was his source for this biography.

161 Murād were a sub-lineage of theMaḏḥiǧ, living on the edges of themodern Saudi Ara-
bian and Yemeni borders; they are remembered as waging violent conflict with the
Hamdān in pre-Islamic times.

162 According to al-Bakrī, the name should beḤarīm; al-Bakrī explicitly notes that the ren-
dering “Ḥazīm” is erroneous (Simṭ al-Laʾālī 2:748).

163 The pronouns in the Arabic allow two interpretations of this event. The passage may
intend that ʿAmr’s counterraid either (i) recovered all the animals which Ḥazīm had
taken from him; or (ii) plundered all the livestock Ḥazīm owned, not just the ani-
mals Ḥazīm had stolen from ʿAmr. On its face, the Arabic seems closer to the former
meaning, but then Ḥazīm’s demand for the return of his property makes less sense:
why would he feel so entitled to the animals he had originally stolen? The latter case,
whereby ʿAmr’s counterraid recovered his losses and rustled Ḥazīm’s own animals too,
seems to have more logic, and the translation adopts this interpretation, which also
appears more aligned with the tenor of the slightly expanded version of this story in
al-Qālī’s al-Amālī (2:122).
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ّرـَـعَتالىميلــسلوقــت ُمئَانكيلاـــعـــصلالـــيلنعكُليلَوٍةَفْلَتِلضَْ

مِراـــصَضُيبأحلملانولكماـــسحهلاملُجنملَيلــلاماــنيفيكو

مزالــُـمنيميلاُعوطاـــعَمـــطَاهلعَْديملَةهيركـلاضــعاذإضٌوُمَغ

ملاـــــَـسُملايلــــَــخلاماناذإليلقمهُموَنكيلاــعــصلانأيــمــلعتملأ

ّرَهَفكْاوىَجدْأَلُيــلااذإ٥ مِــثاوَــجمْوُبطارفأَلْانمحَاــصوهُمالــظَ

مزاـــحةـــياوـــغلارـــمْأىلعينإفهُــتابِلاـَـغىَرَكـلاباــحصأبلامو

مئاـــقفـــيسللمادامًةـــمغارُماهنوذـــخأـــتالهّٰللاتِيبومتبذك

ّيلعماوقأفَــــلاــــحت مــلاــسانأذإبَرــحلايلعاوُرــجَواوملــــسْيلَ

مِداَلــصَلايِكاَذملايِّحلاىَلعلَْــيجِأُاـــمَدعبِةَداوَهـــللىَعدأَُموَيْلاـَــفأَ

مــلاــحمْوَقلاةنباٰييلاــمبَهذَْيواـــهدُرأنأَاـــجَرذْإِاـــميِزَحنإف١٠

:اميِزَح١٠.“يَلع”:لصألايف:ىَلع٩.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:مزاح٦

لصألايفاذك:مْوَقلا‖.“اميرح”:٢:١٢٢يلاقلايلامأو،٢١:١٨٣يناغألا،يناهفصإلايفو،لصألايفاذك

ةراشإاهتحت“ح”زمريزيرقملاعضو:ملاح‖.٢:١٢٢يلامألايفامك“لْيَق”:باوصلاوفيحصتهنأودبيو

.ءاحلاباهظفلتىلإ

ّرَهَفكْاو٥ بكارتملارهفكملاـح”:لفسألاىلإىلعألانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:َ

طُرُفاهدحاوماكإِلاطارْفألاـح”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:طارفأَلْا‖.“ةملُظلا

يزيرقملافاضأ:اوملسْيل…فَلاحت٧:٤١٩.٨نيعلا،ليلخلاعجار.“حبصُلالئاوأطارفألاليلخلالاقو

مهلاناعرَمنوكيليأاونِمسُْيليلعماوقأفلاحتـح”:ىلعألاىلإلفسألانمنميألاشماهلايفةيشاحلاهذه

ىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأِ:ةَداوَهلل٩.“مهلبإنَمسَْتيأهيفاونِمسُْيف

:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:مِداَلصَلا‖.“نوكسلاوحلصلاةداوهلاـح”:لفسألاىلإ

.“بلصلاديدشلاوهومِدْلصِاهدحاومِدالصَلا”
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Sulaymá says: ‘Don’t imperil yourself!
Sleep, and leave night-time to desperados!’

How can one sleep at night, if all he owns
Is a blade, white like salt, fine and sharp?

5 Cool,164 trusty and close at hand,
When war bites, the blade gives full satisfaction.

Doesn’t Sulaymá know that a desperado’s sleep is but little:
When peaceful empty-heads doze,

When the night darkens and blackens
10 And until the pre-dawn when perching owls cry,

When sleep overcomes the slumberous,
I am resolved on mischief.

By the House of God, you lie: you will not take the camels
By force: not while I stand ready with a sword.

15 Clans banded against me for deliverance,165
Waging war upon me when I was pacific.

Now am I supposed to be lenient,
When sturdy, hardened steeds encircled our tribe?

O my lady,166 as if Ḥazīm—who hopes I’ll return my own animals
20 And relinquish my wealth—is the clement one?

9 blackens: Note: ‘layers of blackness’ is expressed by the wordmukfahirr. (Marginal gloss in
al-Maqrīzī’s hand). 10 pre-dawn: Note: afrāṭmeans hilltops, the singular is furuṭ. Al-Ḫalīl
reports that afrāṭ also refers to the beginning of daybreak. (Marginal gloss in al-Maqrīzī’s
hand). 15 Clans banded: Note: “Clans banded together to pasture” (yusminū), i.e. ‘they
banded together to occupy our pasturelands’; the verb yusminū is used for pasturing since
one says tasman ibiluhum (their camels fattened). (Marginal gloss in al-Maqrīzī’s hand).
17 lenient: Note: theword hawādahmeans peace and reprieve. (Marginal gloss in al-Maqrīzī’s
hand). 18 hardened steeds: Ṣalādim (singular ṣildim) means solid and sturdy. (Marginal
gloss in al-Maqrīzī’s hand).

164 In translating this word, we follow the version of the poem in al-Aġānī, 21:182 where
the sword is described as ṣamūd: lit. very silent, whichwe have translated here as ‘cool’,
conveying the English sense of ‘cold steel’. The Manuscript’s ġumūḍ (low-lying place,
hiding place, obscurity) does not seem to fit the meaning.

165 Or perhaps “to pasture my land” yusminū, see al-Maqrīzī’s marginal note. This is also
the recension in al-Aġānī 21:183; though the version in Amālī l-Qālī (2:122), fromwhich
al-Maqrīzī appears to be copying here, has yaslamū.

166 Here ʿAmr continues his address to Sulaymá. We have chosen to render the words yā
ibnat al-qawm in the Manuscript as yā ibnat al-qayl, as the line appears in al-Qālī’s al-
Amālī (2:122). Ibnat al-qawm (lit. “daughter of the people”) appears less apt than ibnat
al-qayl (lit. “daughter of the lord”), and it appears that al-Maqrīzī miscopied the line
from al-Amālī.
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ّيكذلابَلقلاعِــمجــتىتم مِلاـــظملاكَبنـــتجتايِمـــحَاــًـفْنأوامراصوَ

مِراــخملاكَمِرَتْـختَوأاًدجِامشْـِـعَتاــنَقلاــبعّنمُملالَاملابلطتىــتم

ملاــظنادْمهلَآٰياذيفاــنألهــفمهُتوزغينوزَغموــقاذإتــنكو

12b |مجامجلافافِخلاضِيبلاببَرضُتوانَقلابلُيخلانَعطُتىتححلصُالف

مــشاَوَغبُورــحلاواـًـمويَةديَبعًةرهْجَبُرَحلاَمِشْغَتىتحنمْأالو٥

مئاــنوهنمَناــظقيلاهبــشُيلهويتراغناــمعننبورمعٌئِطْبَتــسُْمأَ

مئاــَـعَدٌمارـــكِاـــنإاهلانربـــصًةريرـــجَانيلـــعانالومرـــجَاذإ

١مِراــجوهيلعمورْــجمَسُاــنلااــمكهـــنأمـــلعـــنوانالومرـــصُننو

.“ملظلادشأمْشَغلاـح”:ىلعألاىلإلفسألانمىلعألاشماهلايفةيشاحلاهذهيزيرقملافاضأَ:مِشْغَت٥

نعرعشلاوربـخلالقنيزيرقملانأودبيو؛١٢٢-٢:١٢١يلاقلايلامأو؛١٨٣-٢١:١٨٢يناغألا،يناهفصإلا١

.يلاقلاةياور
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Since when were you so stout-hearted with a piercing blade?
Since when did you show proud defence against ill-doers?

When did you plunder property at lance-point?
One lives gloriously, or is felled.

5 If people attack me, I attack back.
Tell me, o Hamdān,167 is that iniquitous?

There will be no peace until cavalry thrust lances,
And until heads are slashed by sharp swords.

There’ll be no peace until war bears its wickedness full
10 On an ill-omened day; wars are heinous.

Does ʿAmr b. Nuʿmān seek to delay my attack?
How can one who is awake be compared to a slumberer?168

If our cousin commits an offence against us,
We bear it: we are noble rulers.

15 We give victory to our cousin; we know that he
As all people, has both offended and been offended.

10 heinous: Note: ġašm connotes a most severe sense of iniquity. (Marginal gloss in al-
Maqrīzī’s hand).

167 ʿAmr addresses his own tribe here; see al-Maqrīzī’s marginal gloss §2.8; al-Siǧistānī,
Fuḥūlat al-šuʿarāʾ 121; al-Qālī, al-Amālī, 2:121.

168 By this expression, ʿAmr intones that the difference between him and his foe, ʿAmr b.
Nuʿmān is akin to the difference between one who is asleep and one who is awake. It
also expresses a rhetorical question, perhaps better rendered in modern English par-
lance as: “Do you think pigs can fly?”
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13a رِمْيحَألا2.9§

)…(همساودعسينبصوصلدحأ2.9.1§

:رميحأللةديبعيبأويعمصألانعمتاحيبأنعركبوبأاندشنأويلاقلايلعوبألاق2.9.2§

]ليوطلا[

موؤَنِءاحضَلابةاــنقلالُيوطَاهَقاشوماوقلاعَْبَرىرأتلاقو٥

موُسَحليتحَاسَرٌمألحاذإيننإفلاجرلايفاًدــصْقكأنإف

:ةديبعوبأدازو

ُميعَزراجتلالاومأبيفْيسَوضٌِرْعُمودَْبلاومادعإلاينفوخت

رطسأ٤رادقمبهدعبامورطسلاةيقب٢.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:رِمْيحَألا١

ةدايز:موؤَن٥.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:رميحألل٣.لصألايفضايب

،لصألايفسومطمةملكلاضعب:يفْيس٨ِ.رطسلارخآىلعةلمجلانمحيحصلااهناكميفيزيرقملاطخب

.رطسلارخآىلعةلمجلانمحيحصلااهناكميفيزيرقملاطخبةدايز:ُميعَز‖.I3وI2نمةلمكتلاو

ةياوراذكهوو،ىرخأةخسن:“خ”و.“ميسَِجلخ”:رسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:موُسَحل٦

.١:٤٩يلاقلايلامأ
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§2.9 Al-Uḥaymir

§2.9.1 He was one of the thieves of the Saʿd, and his name was […]169

§2.9.2 Abū ʿAlī l-Qālī reported that170 Abū Bakr, on the authority of Abū
Ḥātim via both al-Aṣmaʿī and Abū ʿUbaydah, recited the following poem of

5 al-Uḥaymir: [al-ṭawīl]

She said: “I see one of middling stature and legs,
With a long back, slumbering in the forenoon.”

My build may be unexceptional, yet-
When troubles come knocking, I’m decisive.

10 Abū ʿUbaydah’s version has the additional line:

You chastise me over poverty, but the desert is wide open,
And my sword is master over traders’ goods!

9 I’m decisive: Another recension: “I’m forceful”. (Marginal gloss in al-Maqrīzī’s hand).

169 Biographies of Uḥaymir are uncertain regarding his name: Ibn Qutaybah relates noth-
ing other than Uḥaymir al-Saʿdī (al-Šiʿr wa-l-šuʿarāʾ, 2:773), and Abū ʿUbayd al-Bakrī
reports him as Uḥaymir b. Fulān b. al-Ḥāriṯ b. Yazīd, indicating his father’s name was
unknown (Simṭ al-laʾālī, 1:195). His grandfather, al-Ḥāriṯ b. Yazīd, was a known figure
whom al-Ǧāḥiẓ connects to Uḥaymir (al-Ḥayawān, 2:36).

170 The additional wa (‘and’) in al-Maqrīzī’s Arabic text implies that he learned the poem
from both al-Qālī and AbūḤātim, but the conjunction is a direct copy from al-Qālī, al-
Amālī, 1:49: al-Maqrīzī’s sole source is al-Qālī, who reported on the authority of Abū
Bakr from Abū Ḥātim al-Siǧistānī (al-Amālī, 1:49), and thus the conjunction is not
translated here.
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]طيسبلا[:لاقفباتمث2.9.3§

نزـــحلانـــماورماذإيقالأُاـــمومهلماوَزنعيربصَهّٰللاىلإوكشأ

نميــلاةَفرــطُاوـَـسنيوقارــعلازَباوــبستحيءانخللاينبصوــصلِــللق

ّسُيلايوذيلاوملاضيبهــسبليجَاــبيدلاوَزــخلااوكرتــيو نكعلاوتارَ

١نــمثالودــقــنالــبراــطــقلانــمهذــخآتنــكميرــكبوــثبرف٥

تحت“ح”زمريزيرقملاعضوورطسلارخآىلعةلمجلانمحيحصلااهناكميفيزيرقملاطخبةدايز:نزحلا٢

.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:اوبستحي٣.ءاحلاباهظفلتىلإةراشإ“نزحلا”

قوف⌜زمراهيلإريشيولفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:يقالأ٢ُ

.“يقالأ”:١:٤٩يلاقلايلامأةياورو.ىرخأةخسن:“خ”و“يساقأخ”:“يقالأ”

.٤:٦٩٥١ةيرصبلاةسامحلا،يرصبلاو،٣٣تايشحولا،مامتوبأكلذكعجارو.١:٤٩يلاقلايلامأ١
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§2.9.3 But al-Uḥaymir later repented, and said: [al-basīṭ]

I confide to God how hard it is, desisting from loaded camels,
How hard, to see them crossing through the badlands!

Tell the thieves, those bastards, to be content with
5 Clothes of Iraq; forget the choice robes of Yemen!

And leave the silken brocades for
Rich, fair-skinned converts with fat bellies.

Many precious garments I used to take,
From caravans without paying!

2 I … camels: Another recension: ‘I complain to God what I suffer’ (uqāsī). (Marginal gloss in
al-Maqrīzī’s hand).
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13b مشجُنبدشاحنبمَشجُنبثرٰحلادبعنبثرٰحلانبكلامنبورمَعنبمَشجُنبماَظِن2.10.1§

ديزنبكلامنبرايِخلانبةعيبرنبةلسَوْأنبديزنبكلامنبنادْمَهنبفْوَننبناريَخنبا

نبنمحرلادبعهمساونادمهىشعأدجوهوناطحقنببرْعَينببجشينبأبسنبنالهكنبا

.ماظننبثرٰحلا

ماظنناك:الاقنادْمَهنمناخْيشَينثدح:لاقمكَحلانبةناوعنعيبلكلانبالاق2.10.2§٥

نْيكَِتافنْيَراَوْغِماناكفينادمْهلادثرميبأنبعَوشْألايخاومينادمْهلاكلامنبورمعنبمشجنبا

َةَمْرِّصلانِاَسِلَتْخيَاناكوناديحنبةَرْهَمىلعةراغلاناديرياجرخف.ائيشناقْيِلُيالنْيَداَوجَنْيَبْوضُْرُق

.مهسامهلطقسيملفايمراكِردْأُنإفًةرَهاجمُاهنالشيمث

نأ}ربـخي{نادمهلاجرنمهبقثأنمتعمس:ةناوعلاق:يبألاق:يبلكلانبالاق2.10.3§

اهنايمريفاهنمةدحاولاىلإأمْوُيف“؟نوديرتاهيأ”نالوقيفارئاطامهبرميناكاطقلانمبْرِسلا١٠

اهيفخوستليخلااهكـلستالةركنمةزافمةرْهَمدالبونادْمهدالبنيبو.ءابظلاكلذكونائطخيالف

سيلادوعتبنتالةشاشنةحْيِلَمةخبسَيهففْوَجلاةيدوأوةرْهَمةيدوأاهيفبُصَنتلبإلافافخأ

.ىلعألاشماهلايفرطسلارخآىلعةلمجلانمحيحصلااهناكميفيزيرقملاطخبةدايز“دش”:دشاح١

هانتبثأامو“ربـخن”:لصألايف:ربـخي٩.I2نمةلمكتلاولصألايفسومطم“ايمر”نمفلألا:ايمر٨

عضو:ةحْيِلَم١:٣٩٨.١٢حلاصلاسيلجلاولصألايفاذك:نوديرت١:٣٩٧.١٠حلاصلاسيلجلانم

.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملا

يذلابْوضُْرُقلا”:ىلعألاىلإلفسألانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:نْيَبْوضُْرُق٧

.“هلحالاملكذخأي
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§2.10.1 Niẓām, son of Ǧušam b. ʿAmr b. Mālik b. al-Ḥāriṯ b. ʿAbd al-Ḥāriṯ b.
Ǧušam b. Ḥāšid b. Ǧušam b. Ḫayrān b. Nawf b. Hamdān b. Mālik b. Zayd b.
Awsalah b. Rabīʿah b. al-Ḫiyār b. Mālik b. Zayd b. Kahlān b. Sabaʾ b. Yašǧub
b. Yaʿrub b. Qaḥṭān. He was the grandfather of ʿAbd al-Raḥmān b. al-Ḥāriṯ b.

5 Niẓām, the poet known as Aʿšá of the Hamdān.171

§2.10.2 Ibn al-Kalbī said that ʿAwānah b. al-Ḥakamheard two oldmen of the
Hamdān report that Niẓām b. Ǧušam b. ʿAmr b. Mālik al-Hamdānī used to
associate with Ašwaʿ b. Abī Marṯad al-Hamdānī: they were bellicose raiders
and inveterate thieves, but they were also magnanimous and unstinting

10 in their charity. Once they set out to raid the Mahrah b. Ḥaydān.172 Their
methodwas to rustle a small herd of camels and drive themoff in plain sight,
and if theywerepursued, theywould shoot arrows, andnone evermissed the
mark.

§2.10.3 Ibn al-Kalbī said that his father heard from ʿAwānah who heard an
15 informant whom he trusted from the Hamdān report that when a flock of

sand grouse flew by Niẓām and Ašwaʿ, they would say to each other: “Which
one do youwant?” They’d then point one out and shoot it down. Theywould
never miss. Similarly they never missed when shooting gazelles. Between
their land of Hamdān and theMahrah173 was a dreadful desert which horses

20 could not cross, nor camels since their feet would sink into the sand. The
valleys of Mahrah and al-Ǧawf174 originate from this desert, which consists
of an extremely saline salt flat where salty pools sustain nothing other than

9 inveterate thieves: The word qurḍūb refers to a kleptomaniac. (Marginal gloss in al-Maqrī-
zī’s hand).

171 Aʿšá Hamdān (d. 83/703) was an Umayyad-era poet born in al-Kūfah. He participated
in inter-factional warring in Iraq and his poetry was partisan to the ‘Southerner Arab’
Yamāniyyah groups; on account of which he was executed by the Umayyad governor
in Iraq, al-Ḥaǧǧāǧ b. Yūsuf. Aʿšá (lit. ‘night blind’) was a sobriquet given to numerous
poets in the pre-Islamic and early Islamic eras: al-Bakrī ennumerates fifteen poetswith
this nickname (Simṭ al-laʾālī, 1:76–77).

172 A lineage group of the Quḍāʿah which lived in what is now eastern Yemen. A prized
breed of camels, the Mahrī, were raised by this group.

173 Mahrah as a toponym refers to the eastern provinces of modern Yemen and parts of
south-western Oman.

174 Ǧawf here likely refers to the valley of ʿĀd, a place associated with inaccessibility and
fabulous hidden wonders (Yāqūt,Muʿǧam al-buldān, 2:187–188).
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ّوفف:لاق.شرْكِعلا ّوشوامايأازَ ىلعموحتاريطسمشلاروُْرُذعمامويرَصْبأفكالهلاافاخوامهؤاملَ

موحتلاهنإهّٰللاو”:لاقف“.ىلب”:لاقف“؟ىرأامىرتالأ”:هبحاصلامهدحألاقف.ضرألانمضْمغ

ناعقُْنوتٍَاواَرْيحِاذاًطئاغاطبهىتحةهجلااَدصقف“.لٌشََووألٌَلَثوهفناكامهيأوءاموأمحلىلع

زوُعمْأامهبرمذإكلذكامهانيبف.رجشلاكلتضعببالظتسافامهيتلحارلادضََعوابرشواخانأف

موجنلابالدتسيلليللانابقريادعقوايَوَتشْاواَيَروْأَفنييبظاعرصفهايمرفءابظلانمةعامجوهو٥

رْهُزةَمْرِصاذإوابيغتفًةَحوُداعلطورجشلاتحتاهايَراويأامهيتلحارارَمخْأفلبقمداوساذإف

]زجرلا[:لوقيوهودوسأدبعاهودْحيََراَوصِّلاك

كِرابَملابــحَرْأنمكٍرْبَمِبكراعملايبأريخىلإيحوُر

14a |كِتاببٍضَْععقَوبيرشبأفكلانــههفايــضأتيــبنإف

كئاوَبلاقُوــسْأَكــنمرُتْبَــي١٠

]زجرلا[:لوقيوهودوسأدبعاهودحيىرخأٌةمْرِصتدبىتحاننيعأنعلوألاباغامف

رِصاَــهُملاوناــشْرــكىــتفىــلإرثاَمدلاكِكَرْبَمىلإيحوُْر

اهتحت“ح”زمريزيرقملاعضو:موحتل٢.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:موحت١

“كٌْلَم”:باوصلالعلو،لصألايفاذك:لٌَلَث‖.“يلع”:لصألايف:ىلع٣.ءاحلاباهظفلتىلإةراشإ

ىلإةراشإاهتحت“ح”زمريزيرقملاعضو:تٍَاواَرْيحِ‖.١:٣٩٨يفاكلاحلاصلاسيلجلا،يناورهنلايفامك

يفاذك:اهايَراو١:٣٩٨.٦حلاصلاسيلجلا،يناورهنلايفامك“تاواربخ”:باوصلانكـلوءاحلاباهظفلت

زمريزيرقملاعضو:اهودْحي٧َ.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضوً:ةَحوُد‖.لصألا

يهو“يرخأ”:لصألايفو:ىرخأ‖.“يتح”:لصألايف:ىتح١١.ءاحلاباهظفلتىلإةراشإاهتحت“ح”

زمريزيرقملاعضو:اهودحي‖.“ةمْرِص”قوف⌜زمراهيلإريشيوىلعألاشماهلايفيزيرقملاطخبةدايز

يفو،لصألايفاذك:رِصاَهُملاو…ىلإ‖.“يلإ”:لصألايف:ىلإ١٢.ءاحلاباهظفلتىلإةراشإاهتحت“ح”

.“رجاهَملاناهبكىتفىلإ”:١:٣٩٩يفاكلاحلاصلاسيلجلا،يناورهنلا
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aeluropus grass. For several days,NiẓāmandAšwaʿ trekkedacross this desert.
Their water supply trickled to its last dregs, and they were beginning to fear
death, but then they glimpsed through the dusty speckled rays of the sun
some birds circling over a low patch of land. One of them said: “Do you see

5 what I see?” “Of course!” “By God, they must be circling over flesh or water,
and whatever the case, it offers at least some scraps of food or a trickle of a
drink.” They headed towards it, and reached a depression with small glades
of Christ’s Thorns and little pools. They set down their camels, drank, spread
some leaves for their mounts to eat, and then reclined in the shade of one

10 of the trees. As they were resting, a small herd of gazelles passed by. They
shot two, lit a fire, grilled the meat and lay waiting for the night when they
could continue their progress via the stars. Then, all of a sudden, a black
mass appeared in the distance. They concealed their camels (i.e. they hid
them under a tree), and they climbed a tall tree to hide themselves, and lo

15 and behold a herd of pure white camels like a steer of cows came, led by a
black slave who was singing: [al-raǧaz]

Set off to the best of warriors!
The most generous place to set down your camel.

If his guests come for the night,
20 Then rejoice! There will be blows with slicing swords,

He’ll cut for you the legs of plump-humped camels!

[Niẓām continues:]175 No sooner had this group travelled out of sight, when
a second herd appeared, also led by a black slavewhowas singing: [al-raǧaz]

Go to the flat resting place for your camels,
25 To the brave of al-Azd and ʿAbd al-Qays,176 and the refuges,177

175 The narration switches to first person here, ostensibly the words of Niẓām himself.
176 A large lineage group settled along the Gulf coast in eastern Arabia during pre-Islamic

times (an area then knownas al-Baḥrayn). Groups of al-Azd settled to the south of ʿAbd
al-Qays (in what is now Oman).

177 Themeaning of these verses is obscure, and the version recorded by al-Maqrīzī differs
from his source in al-Muʿāfá al-Nahrawānī’s al-Ǧalīs al-ṣālīh al-kāfī, 1:399. In al-Ǧalīs
the line reads ilá fatá kuhbān wa-l-mahāǧir, viz. al-Maqrīzī: ilá fatá kiršān al-muhāṣir.
Neither appears to readily relinquishmeaning. Al-Maqrīzī’smuhāṣir is a proper name,
but its possible connotations here are unclear; this translation replaces it withmahā-
ǧir from al-Ǧalīs. According to al-Zabīdī, kiršān refers to the al-Azd and ʿAbd al-Qays
(Tāǧ al-ʿarūs, 9:184): this is an unusual allusion since the al-Azd and ʿAbd al-Qays lived
to the north of where this story was reported to have occurred.
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رداخلاسامَعلامويلايفثيللاورواــحملارِوَتْعملاةمــصْـِـعو

رتاــببــضَععــقوبينــقيأــفرئازفاـــضُغتينُمنإف

رَداـــهبلاةـــلــِـجللفٍِرــَـطــْـخمُرزاجِراــفــشِبقٍارِتــعْامث

لْجِرلاتأدهاملف.انخنأفةلحلانمانوندىتحلبإلاراثآرِفَتقَْنانجرخاننيعأنعنايعارلاباغاملف

رسحنااذإىتحانتليلاهانللشفةَمْرِصهرارطأنمانْرثتسافكَرْبملاىلإانيهتناىتحنيتلصُْمانجرخ٥

ّرَذوليللاردْخِ اذإف.ارظنهانتبثأىتحفرطلادتراامف.باقُعلايِّوَهانيلإيوهيحٌبشاذإقورشلاَ

ّيأفٌعَدصَيْبظَاهنأكةقانىلعلجر .هِهيْيأتىلإعزنتيهواهُرْوصَُنانلبقأفةعجارتأفكنافةَمْرِصلابَهَ

هتلحارىلعمحقأفنيمهسهلانأوبو“!نْيَعىَمْعُنالو”:انلقف“!امكـلمأالاهنعايلخ”:لاقانمانداملف

برضفانَطَلاخىتحامهسانلسرأامهللاوف.هتقرديفهسَأرىنثوهَفيسىَضتناوروعذملالْعَولاك

]زجرلا[:لوقيوهواهيبوقرعزنفىرخأللىَوْهأوسُوُكَتاهرداغفيبحاصةقانيَبوقرع١٠

حُرجأواهبفَيــضلاعُبــشْأُوحَنمْأواهَلسِْريقسْأَماَلَع

ّرتعملاةمصعو”:١:٣٩٩يفاكلاحلاصلاسيلجلا،يناورهنلايفو،لصألايفاذك:رواحملا…ةمصِْعو١

يفاكلاحلاصلاسيلجلا،يناورهنلايفامك“فاضم”:باوصلاو،لصألايفاذك:فاضُغ٢.“رجاهُملا

يفاكلاحلاصلاسيلجلا،يناورهنلايفامك“رزاهب”:باوصلالعلو،لصألايفاذك:رَداهبلا١:٣٩٩.٣

.“يتح”:لصألايف:ىتح٥.ءاحلاباهظفلتىلإةراشإاهتحت“ح”زمريزيرقملاعضو:ةلحلا١:٤٠٠.٤

يفاذك:زنف١٠.“ينثو”:لصألايف:ىنثو٩.“يلع”:لصألايف:ىلع٨.“يلإ”:لصألايف:ىلإ٧

.١:٤٠١يفاكلاحلاصلاسيلجلا،يناورهنلايفامك“رتب”:باوصلافاهلىنعمالولصألا

“ح”زمراهيلإريشيولفسألاىلإىلعألانمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:سامَعلا١

نمنميألاشماهلايفةيشاحلاهذهيزيرقملافاضأٌ:عَدص٧َ.“ديدشلاسامَعلاـح”:“سامَعلا”تحت

نبايف“عدص”فيرعتعجار،بيرغحرشلاو.“ريغصلاوريبكـلانيبيذلاعَدصَلا”:لفسألاىلإىلعألا

ىلإلفسألانمرسيألاشماهلايفةيشاحلاهذهيزيرقملافاضأ:اهُرْوصَُن‖.٨:١٩٦برعلاناسل،روظنم

.“اهليمنواهفطعنيأاهرْوصُن”:ىلعألا
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And the protection of poor mendicant and an emigrant,
And the lion on a day of battle lurking in his den.

If you wish to entertain a visitor
Then trust in a blow of a slicing sword,

5 And swift turn of a butcher’s knife
On an enormous she-camel.178

After the two herders disappeared from sight, we set out to track their path.
It led to an encampment, and as we neared it, we dismounted.When all was
quiet at night, we advanced with swords drawn towards the camels’ rest-

10 ing place.We roused the camels on one side and rustled about thirty,179 and
made off with them into the night. As the darkness began to light, and as the
first rays dawned, suddenly an apparition came into sight, hurtling towards
us like a diving eagle. Just a moment later, we saw it clearly: lo and behold it
was a man racing on a camel as if it was a sprightly gazelle. He yelped at the

15 herd of camels we rustled, and they stopped and started turning back. We
tried to veer them forward again, but they were responsive to his calls, and
when he neared us he yelled: “Leave them, you bastards!” “Not bloody likely!”
We both strung an arrow against him, but he leapt from his mount as fast as
a startled mountain goat, drew his blade, ducked his head under his shield

20 and by God, before we could even get a shot off, he was upon us. He slashed
the hamstring of my partner’s camel and left her upturned, and he dashed
to the second camel, and he cut her hamstring too, singing: [al-raǧaz]

How will I serve my camel’s milk, and provide for
And satisfy my guests, and earn a good name,

2 a … battle: Note: ʿamās is something intense. (Marginal gloss in al-Maqrīzī’s hand).
14 sprightly: ṣadaʿ means mid-sized. (Marginal gloss in al-Maqrīzī’s hand). 16 to … for-
ward: The verb naṣūruhā means to ‘redirect them’, to ‘turn them around’. (Marginal gloss in
al-Maqrīzī’s hand).

178 The last lines of the poem refer to the poet’s generosity in offering camel meat to his
guests. For the translation, we have read the line’s last word as bahāzir, instead of the
manuscript’s bahādir.

179 A ṣirmah is a herd which al-Ǧawharī defines as thirty head (al-Ṣiḥāḥ, 5:1965), but other
grammarians much debated its size. Their estimates range from the low teens to sixty
(see al-Zabīdī, Tāǧ al-ʿarūs, 17:409).
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حشحْشلايِمَكلاَماخاذإاهنعحَرضأَواهنودلِتاقأملنإ

دهفلاةبثوبثوفانفايسأبهيلعانرَْرَكف.لاقامىلإانعزانتلانسفنأنإوانرماذتف“!ارِسأتسْا”:لاقمث

انملستساكلذانيأراملف.اهدّتْقافيبحاصةقردبرضفاعجارركمثلبنلاتَْوَفًةرْجحَفقوو

افدترا”:لاقفهانربخأفانباَسْنأنعانَلأسو“؟امتذُْعٍذاَعمب”:لاقف“!ماركـلانباٰيكباًذايِع”:انلقو

اليوْهَتةقانلاانبتضمف“ّ.مأَلابينإفيحلاامكغلبتسمشلاعلطمَرطْشَاههجوافِرْصاويتلحارىلع٥

ىشمدقوةقشمهسَْسمتملهنأكاكحاضلبقأذإاَلَواّلَكفيحلاانبتدروىتحائيشانرمأنمانُكِلمُت

14b “.امهيلحربيلبإّرِسنِْم|نيتقانَواهامتدرطايتلاةمْرِصلاامكنود”:لاقفِ.دِّجُملابكارللةليلةريسم

ّمحو ّرَسوانَلَ ]ليوطلا[:لاقف“.امكـللوقأاماعمسا”:لاقفانحََ

اـَـسْيِعواًرمْــحًُةمْرــصِاراــثأاملنادمــهيَْبِراَــخللوــقأ

اسَوُمَهلاثَيللاازجِْعُــتملنأواتوفــتنــلنأاــمــلعــتملــأ١٠

اَسْيِرَفلاَدسألابُلسْياذنمويناــبلــستنأٌزجاــعنٌّــظَو

اــسيلبلالطبلارِطقُيبٌارــضُِهاــمتْلمأيذلــانودنِْمو

اــسيرــشلاَنْزَحلااهُدْيــئَودُّهَيتٍآَفدُْمنعدُْذأَملانأاذإ

اَسْيئَيلاتفــجَوْأءاــبكنلااذإيمَذفَايضْألابِنجَأُمَِّمَف

:١حلاصلاسيلجلا،يناورهنلايفو،لصألايفاذك:اههجو٥.ةمجعمريغةظفللالصألايف:حَرضأَو١

،لصألايفاذك:ملنأو١٠.رهاظفيحصتوهوءايلاب“هسَْسْمي”:لصألايف:هسَْسْمَت.“اهتهجو”:٤٠١

:لصألايف:نٌّظَو١:٤٠٢.١١يفاكلاحلاصلاسيلجلا،ينلورهنلايفامك“نلنأو”:باوصلالعلو

:باوصلالعلو،اهانعمىلعفقنالو،يفاكلاحلاصلاسيلجلاولصألايفاذك:اسيلبلا١٢.“نَّظَو”

.“اسيئبلا”:١:٤٠٢يفاكلاحلاصلاسيلجلا،ينلورهنلايفو،لصألايفاذك:اَسْيئَيلا١٤.“سيئب”
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If I don’t defend what’s mine and push away
Stout gallants who confront me.180

He then yelled to us: “Surrender!” Our better judgment urged us to comply
with his command, but we stirred up our courage and charged upon him

5 with our swords, but he leapt away like a panther, stood aside at an arrow’s
distance, and then charged back at us. He slashedmy partner’s shield, cleav-
ing it in twain, andwhenwe saw this, we gave up, declaring to him: “We seek
refuge in you, o noble born!” He replied: “You seek refuge now?” He asked
us our lineage, and we told him. Then he ordered us: “Ride together on my

10 mount and turn her towards the rising sun, and she’ll deliver you tomy tribe.
I’ll be in front.” The camel took off, completely out of our control, and didn’t
stop until we reached the camp. And you wouldn’t believe it, but there he
came up laughing as if he had endured no troubles at all, yet he had trekked
the distance it would take one night of hard riding to cover. He told us: “Here

15 you go: take the herd of camels you were rustling, and also take two of my
best female riding camels and their saddles!”We loaded up, andwhenwe set
off, he called after us: “I have a message for you, listen! [al-ṭawīl]

I say to the two Hamdānī rustlers,181
When they disturbed my fine red and light-blond camels:

20 ‘Didn’t you know they wouldn’t get away?
Didn’t you know a furious lion can’t be beat?’

An ill-formed presumption that they could plunder me:
Who ever plunders a ferocious lion?

Between you and your hopes
25 Are slashing blows that fell heroes.

If I don’t defend my hundred-head herds,
Which flatten the rugged ground with their heavy footfall,

From what will I avert guests’ censure,
When fierce winds howl against the wretched?

180 The verb ḫāma in the last verse is unusual: the verb usually means to be cowardly (Ibn
Manẓūr, Lisān al-ʿArab, 12:193), though here the intention seems that the man asserts
his reasons for defending his property against miscreants would steal it. The poem
recorded in the source of this tale by al-Muʿāfá in his al-Ǧalīs al-ṣāliḥ al-kāfī likewise
has the verb ḫāma (1:401).

181 He means the two thieves, Niẓām and al-Ašwaʿ, both of Hamdān lineage.
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ُجلابُــسِحْأُاممو ّيلإلُــاجرلااهللَُظتيتاوّللاَمَم اــسَْوــشَُ

اــــسَوُبعمهرهدَهْجَواوْءارتاماذإىــفَُّــعلاشَُــعْنأاممو

اــسورــضَلاَرقفلاُدرطْترْهُزباهنمنادمــهيَبِراــخاَبيهأَ

اــسيِرـَـمْرملاَدآــنلاامكـلْرـِـثأُاــملواهبنْــيَمــلاــسَاــبوْأَُو

ُجلابُسِحْأ”هلوقو.ةيهادلاديري٥ يأ“هريغوُماعطلاينَبَسحْأ”لاقي.مهيفكياممهلينأهانعم:“مَم

ُجلا”و.ينافك رظنييذلاوهوسَوشْأعمج:“سْوُشلا”و.ةيدلايف}نولأسي{موقلامهوةّمُجعمج:“مَم

هّٰللاكعفريأ“هّٰللاكشعن”مهلوقهنموعَُفرْأشَعْنأىنعم:“ىفُّعلاشَُعْنأاممو”هلوقو.اديدشارظن

١.اهبلاطوةجاحلالئاسوهوفاععمجىفَُّعلاوكترتعةلاقإبوأكتلَخدَسبامإ

.“نولسي”:لصألايف:نولأسي٦.“يفَُّعلا”:لصألايف:ىفَُّعلا٢.ءاتلابلصألايفاذك:لَُظت١

سيلجلا،يناورهنلايفامك“كترثع”:باوصلاو،لصألايفاذك:كترتع٨.“يفُّعلا”:لصألايف:ىفُّعلا٧

.١:٤٠٣يفاكلاحلاصلا

.٤٠٣-١:٣٩٧يفاكلاحلاصلاسيلجلا،ينلورهنلا١
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And from what will I settle demands for blood money,
When the men stand glaring at me?

And how can I raise up the beggars,
When Fate’s face frowns down upon them?

5 You Hamdānī delinquents, call them:
The white camels that relieve biting poverty.

Return safely with them!
I will not stir for you serious calamity!”

He means that he did not want to inflict disaster. And by the line “settle
10 demands for blood money”, he meant that he would pay the camels in sat-

isfaction of the ransom. You can use the same verb (ḥasaba) to mean ‘I ate
a sufficient amount of food,’ or in other similar contexts. And he expressed
‘demands’ by theword ǧumam (the plural of ǧummah)whichmeans a group
of peoplewho claimblood compensation. To express “glaring atme”, he used

15 the word šaws, the plural is ašwas, and it means onewho is giving an intense
look. And his line: “raise up the beggars”, uses the verb naʿaša, i.e. to raise, as
they also say: “May God raise you,” either by satisfying your need, or by rais-
ing the stumbling block before you. The word “beggars” (ʿuffá) is the plural
of ʿāfin (beggar), it is someone who is begging for, or seeking help.
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15a .يليَقُعلامثيسيقلاءايلاىلعفاقلاميدقتبلْيِقصَّلانبديزي2.11.1§

.هّٰللالبيسيفلتقوباتمثلبإلاقرسيناك

]ليوطلا[:هرعشنمو2.11.2§

ديزينوملعتاممباتدقفاولِمْهأَضئاخملابابرأللقالأ

ديعسلاهلامــعأنمدوزتاــمدعبراــنلانموجنيأرــمانأو٥

دوعتساهنأملعافكميمحتفداصوكتأطخأايانملااماذإ

ليقتحقلاذإةقانلا:دربملالاق.هيلإريشأويلإريشينأالإيأًةرَواَشُمالإانالفتملكام:لاقو

١.ضئاخملاقفعمجلاعمجمثضاخملاعمجللوةَفِلَخاهل

.“ءايلا”دعبةلمجلانمحيحصلااهناكميفىلعألاشماهلايفيزيرقملاطخبةدايز:مثيسيقلا١

.١:١٣٥لماكلا،دربملا١
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§2.11.1 Yazīd, son of al-Ṣaqīl (note the ‘q’ is before the ‘ī’) al-Qaysī, al-ʿUqaylī.
He used to steal camels, but he repented and died a martyr.

§2.11.2 His poetry includes: [al-ṭawīl]

Tell the owners of pregnant camels: ‘Pasture them free!
5 Yazīd has repented from his old ways!’

A man who escapes from the Hellfire
After stockpiling damnation, is a fortunate one!

If the strikes of Fate miss you, and hit
Your dear friend, know that they’ll come around again.

10 He used to say: “I would never speak to one without gesticulating,” i.e. with-
out him pointing to me and me pointing to him. Al-Mubarrad182 said that
an impregnated camel is called a ḫalifah, and the plural is maḫāḍ, and the
plural of the plural ismaḫāʾiḍ.

182 Abū l-ʿAbbāsMuḥammadb.Yazīd al-Mubarrad (d. 286/900), a Basran grammarian and
belles-lettrist and writer of al-Kāmil, one of the most commonly cited sourcebooks
about Arabic language, poetry and Arabian historical and cultural anecdotes.
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