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TEXT AND ITS CULTURAL
INTERPRETATION

A. Kudelin

ARABIC LITERATURE: POETICS AND STYLISTICS. III:
EARLY ARABIC POETRY:
AN ATTEMPT OF HISTORICAL-FUNCTIONAL ANALYSIS

The problem of authenticity of pre-Islamic poetry has a
long tradition in the history of classical Arabic literature
studies. The approaches to the problem were developed as
early as since the Middle Ages, and the modern research
has been started in the middle of the 19th c. Medieval phi-
lologists did not manage to solve this problem: heir criteria
of selection of authentic pre-Islamic poems turned out to be
too vague and subjective. Little more successful were the
attempts of modern researchers. As a result there is no
unanimous opinion about the authenticity of early Arabic
poetry and thus contradictory ideas about the most impor-
tant works of pre-Islamic classics are expressed.

Let us give one characteristic example. It is known that

“of special popularity in the East since the 8th ¢. and in the
scholar Europe since the 18thc. have been the so-called
mu ‘allagas (‘suspended’, ‘beaded’, ‘selected’): they form a
collection of seven (in other editions of nine and ten) large
works of the same type” [1].

But a competent French researcher R. Blachére shares
neither the delight of the medieval philologists about this
collection, nor the praise of European critics under their
influence. His attitude towards mu ‘allagas the researcher
justifies by the fact that they, in his opinion, are not reliable
enough examples of archaic poetry. Thus, in a mu ‘allaga by
‘Amr b. Kulthim the elegiac prologue must have been
added to give the whole the form of a “usual” gasida-poem.
The harmony of the parts of Zuhayr's mu ‘allaga must have
suffered sufficiently in the period of verbal existence of this
poem. Mu‘allaga by al-Harith b. Hilliza, according to
R. Blachere, is a work by an imitator inclined to rare terms.
‘Antara's mu ‘alluga reveals a mystifier: its length itself is
suspicious as well as the connection of non-related themes.
In Tmru’ al-Qays's and Tarafa's mu ‘allagas a skitful imitator
gets too carried away with the rare terms and beduinisms.
Besides, in the latter's mu ‘allaga the description of sailing
along Tigers and Euphrates or the Persian Gulf must be
considered an obvious interpolation of Iranian origin [2].

Blachére's quoted opinion can not be called too harsh.
The harshest conclusions about this problem belong to an
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Englishman D. S. Margoliouth and an Egyptian Taha
Husayn. The latter, for example, wrote: '

“The majority of what we call jahiliyyan literature has
nothing to do with jahiliyya and is forged after the appearance
of Islam; this literature is Muslim, it reflects the life of Mus-
lims, their inclinations and interests more than the life in the
epoch of jahiliyya” [3].

Taha Husayn claims that

“the poetry ascribed to Imru’ al-Qays or al-A‘sha or other
Jjahiliyya poets cannot have been written by them neither from
the linguistic, nor from the artistic point of view; this poetry
cannot have been written and spread before the appearance of
Qur’an” [4].

D. S. Margoliouth stated that the Arabs did not have poetry
at all before the appearance of Islam and thus considered
the earliest examples of Arabic poetry later forgeries [5].

Most contemporary researchers do not agree with
D. S. Margoliouth or Taha Husayn. At the same time, it is
hard to find a specialist in medieval Arabic literature who
would deny the existence of a sufficient number of late for-
geries among the preserved works of early Arabic poetry.
We can refer to the trustworthy opinion of
L. Tu. Krachkovskii:

“Hardly any research today doubts that part of the works
of the so-called pre-Islamic poetry is fake. But it is far from
admitting that all pre-Islamic poetry is a late falsification, and
hardly any researcher would agree with such an extreme idea”
(bolded by Krachkovskii — 4. K.) [6].

From Krachkovskii's words we should conclude that
the study of pre-Islamic poetry should be preceded by the
process of distinguishing authentic early Arabic works.
Many speak about the complexity of this process, for ex-
ample an Arabic scholar S. Khalis:
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“Pre-Islamic literature is a reality which one cannot ig-
nore. We know about its trends, themes, motives and language
from the indisputable date of the 6th—7th c. literature. How-
ever, the conditions of collecting these poetic works were such
that in it leaked the alien, even bigger in its amount, and many
works fell into oblivion. This puts many obstacles before a re-
searcher which require from him the fundamental study of
sources, ways of distribution and fixation” [7].

A Jordanian scholar N. al-Asad agrees with the ideas
put forward by the philologists of the 9th—10thc. Ac-
cording to them, the criteria for selecting authentic poetic
works could be: (i) poetic taste which would allow to dis-
tinguish between an original work and an imitation; (ii) a
unanimous opinion of the raws concerning the authenticity
of certain works; (iii) the presence of a work in a trustwor-
thy list of a poet's diwan or in a selection of poems col-
lected by an authoritative scholar-réawi [8].

The suggested method, despite its complexity and la-
boriousness, is not really reliable as it is based on subjective
judgments of medieval philologists. Anyway, it has not
been applied in practice yet. However, a method based on
common sense is applied. It was well formulated by
L. Iu. Krachkovskil before the sensational works by
D. 8. Margoliouth and Tahd Husayn. When considering a
gasida by a pre-Islamic poet Al-Shanfara (6th c.) in con-
nection with his doubts about its authenticity, the scholar
writes:

“Even if it were proved that this was an imitation, it would
not have changed our attitude to this literary monument. We
must agree with the paradoxical, as it seems, opinion that even
an imitation must be considered as an early monument: it is
made by a person who is so filled with the spirit of Arabic an-
tiquity, that it contains not a single detail that is contradictory
to historical or psychological truth” [9].

Later this approach to the study of the problem in con-
sideration was fundamentally reasoned by R. Blachére:

“L'essentiel est de savoir si tel ou tel poéme considéré ne
contredit pas l'idée que nous sommes admis a nous faire de la
poesie archaique en général. L'apocryphe d'un Hammad ou
d’un Khalaf (famous philologists, collectors of ancient po-
etry — 4. K.) nous devient un précieux auxiliére. Rapprochés
des oeuvres composées en la seconde moitié du
ler/VIIe siécle, comme celle de Jarir ou d'al-Farazdaq, les pas-
tiches nous paraissent de fideles produits de la tradition poé-
tique avant I'Islam. Qu'ils accentuent certains tendances, qu'ils
marquent une prédilection pour quelques thémes et quelques
clichés, nous n'en doutons pas. Mais dans l'ensemble, ils ne
faussent ni l'allure de leurs modeles, ni les sentiments que cé-
Iecbrent les vieux poétes. Les savants iragiens ne s'y sont pas
trompés, eux qui se reconnaissaient impuissants 4 dénoncer les
forgeries d’un Hammad ou d’un Khalaf. Aprés un millénaire,
serait-il sage a nous d'avoir plus d'exigences?” [10].

Such approach, despite its sufficient advantages, also
has a number of serious drawbacks: it does not solve all
questions put by D.S.Margoliouth and Taha Husayn.
Distinguishing authentic examples and defining the circle
of “reliable” imitations (i. e. such examples and imitations
which do not contradict to our idea about early Arabic po-
etry) is still based on subjective taste of researchers. We

remember that R. Blachére rejects, for example, a generally
recognized masterpiece of early Arabic poetry —
mu‘allaqa.

A fundamentally new approach to the study of early
Arabic poetry and, in particular, the problem of its authen-
ticity, was suggested by an American researcher
J. T. Monroe. For the first time in the history of Arabic
studies he put the question about the unique creation
method of early Arabic poets determined by the verbal
character of the pre-Islamic poetry existence. Basing on the
theory of Parry-Lord [11], J. T. Monroe calculates the re-
peated elements in the early pre-Islamic and later Arabic
poetry. The comparison of the results leads the researcher to
the conclusion that the early poets created their works bas-
ing on the oral-formula technique, that the early and the
later Arabic poetic traditions are based on two antipode and
opposed to each other methods: oral-formula and writ-
ten-literary ones [12].

In this connection the researcher draws important con-
clusions about the early Arabic poetry. Its works cannot
have had as distinct individual-author's character as the
works of written poetry. In the process of verbal transmis-
sion from generation to generation these works must have
inevitable been altered as the keepers of the verbal tradition
did not know them by heart, and during each performance
re~created them with the help of the oral-formula technique.

These conclusions allowed Monroe to suggest a new
solution to the problem of the authenticity of early Arabic
poetry. As the formula style can not have been imitated by
the poets of the written poetry epoch, he suggests that all
pre-Islamic poetry must be considered authentic. Research-
ers must not be confused with the present of a sufficient
number of variations of one work, the presence in it of re-
alities of the Muslim time, etc. as it is obvious that the pre-
served part of the early Arabic poetry is not an exact record
of lines once pronounced by a great poet, but their more or
less close version distorted by mistakes made during an oral
transmission in which ‘memorization’ and ‘depaganization’
took place, and complicated by the tradition of written
correction [13].

In our opinion, J. T. Monroe started a new prospective
trend in the study of classical Arabic poetry [14]. The de-
veloped by him way of defining the authenticity of these or
that works basing on the study of their style seems more re-
liable that all techniques suggested before [15]. However,
this way immediately raises other problems which, in their
turn, require serious consideration. If early Arabic poems
were altered in the process of their verbal circulation, the
question rises what determined these alterations, to what
extent they were reflected in the original framework of a
poem, how long was the process of alteration of early Ara-
bic poetry and why the question of the authenticity of early
Arabic examples rose in medieval science, etc. All these
questions, as it seems could find solution within the frames
of the historical-functional analysis of literature. The pecu-
liarity of this method when applied to early Arabic poetry
lies in the necessity to take into account doubtless fact that
historical changes in the perception of its works were fixed
not only in various sources of historical or literary-critical
character, but also in the texts themselves. It was in the
texts themselves that reconsiderations and new interpreta-
tions of early Arabic poetic texts were reflected and
summed up. In this respects they became similar to a
monument of early architecture which lost its original im-
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age due to later rebuilding and alterations. A complex
analysis of philologists' and critics' opinions as well as in-
ter-textual alterations must, in our opinion, allow defining
the main stages of early Arabic poetry circulation.

It is reasonable, as it seems, to begin the analysis of
early Arabic poetry functioning from some general obser-
vations about the character of its circulation from the an-
cient times.

According to the data that we possess, most of the
works of early Arabic poetry were created by oral authors
and for a long time circulated in verbal form [16]. This, as

. J. T. Monroe established, is a principally important fact for
. understanding the specifics of this poetry's circulation on
tthe early stage of its history. Evidences on some distribu-
‘tion of written language on the Arabian Peninsula in the

pre-Islamic time [17] in this case are of no big importance.
In fact, even the Qurian, due to the imperfections of
Arabic written language on the early stage (the absence of
diacritical points, short and long vowels, etc. could only be
read by people, who knew it by heart [18]). Even to a larger
extent this is true about early Arabic poetry. Apart from
certain inconveniences and the lack of reliability of written
fixation of poetic works (only if the authors felt the neces-
sity of'it) in the so-to-say technical respect, there must have
also been a factor of contemptuous attitude towards written

“language and literacy among Bedouins as towards features

of settled culture [19]. Anyway, a historian of early Arabic
literature finds few evidences of recording poetry in the
pre-Islamic epoch [20].

Thus, during a long time — from the moment of its
creation in the Sth—o6th c. and, as we will later see, ap-
proximately until the 9th c., early Arabic poetry circulated
verbally. In the process of keeping of literary works, the
key role was played by a rawr, who in scientific literature is
often referred to as a transmitter (transmetteur) [21].

Quite a lot is written about the role of rawis in early
Arabic literature [22], however the question is not clear yet.
The reason for that, as we see it, lies in the fact that the
rawis' functions did not stay the same. Let us turn in this
connection to a detailed analysis of this question in
N. al-Asad's monograph.

The researcher distinguishes several types of rawis.
The first is rdwi-poets. In this type there are two
sub-types — rawis who, according to N. al-Asad, learned
the works of a certain author by heart and who stayed with
poets as apprentices and rawis who transmitted the poems
of different poets (their contemporaries or predecessors).
After some time full-fledged poems are formed from repre-
sentatives of both groups.

Examples of the first sub-type can be found in the
“school” founded by Aws b. Hajar. A famous poet Zuhayr
b. AbT Sulma was Aws's rawl and apprentice, then Zuhayr
became teacher of his son Ka‘b and al-Hutay’a. Then
Hudba b. Khaghram learned from al-Hutay’a and was his
rawl and Hudba b. Khaghram taught Jamil b. Ma‘mar, and
Jamil's apprentice and rawi was the last representative of
this “school” Kuthayyir.

Many apprentices were connected with their teachers
not only by literary, but also with family ties. Thus, there is
data that Aws was married to Zuhayr's mother, and Ka‘b
was the latter's son. There are also other examples:
al-Muraqqish Senior was al-Muraqqish Junior's uncle, and
he was, in his turn Imru’ al-Qays's uncle [23].

To the first sub-type Asad ascribes rawis of the 7th—
beginning of the 8th c., who “transmitted” pre-Islamic po-
etry and learned from it. Moreover, the rawis of this type
assessed the early works and compared pre-Islamic poets
with each other. Ragwi-scholars of the 8th—beginning of the
9th ¢., who we will look at later, based on the opinions of
rawi-poets and appreciated the poetry preserved by them.
Thus, the rawis of the second sub-type were a connecting
link between the pre-Islamic poets and the scholars who
played the part of systematic collectors of the early poetry.
Among the representatives of this sub-type we should first
of all mention al-Tirimmih, Ru’ba b. al-‘Ajjaj who gave
explanations  about  pre-Islamic  poets to many
rawi-scholars, Dhil al-Rumma [24]. In the same context one
should consider the figures of Jarir and al-Farazdaq [25].

The next type is tribal rawis who played an important
part in the Bedouin society [26]. N. al-Asad closcly looks at
the activities of these rawis in the period beginning from
Muhammad's times until the beginning of the 9th ¢. They
greatly assisted rawi-scholars who collected the poetry of
the 8th c. tribes [27].

There was also a type of poets' rawis. They worked
with poets (one of several rawis with one poet) and memo-
rized their poems and performed them in public.
Al-Farazdaq, Jarir, Kuthayyir, al-Kumayt, al-Ahwas, Dhii
al-Rumma, Nusayb, Jamil (all of them were poets of the
Umayyad epoch) — all had such rawis. According to
al-Asad such type of rawis was known and popular as early
as in the pre-Islamic epoch, but the scholar admits that no
sources give any evidence of this, except for al-A‘sha [28].

The next type is rawi-“correctors”. There were no
rawis who specially devoted themselves to error correction
in the Arabic poetry; this was done by rawi-poets, tribal
rawis, poets' rawis and rawi-scholars who sometimes per-
formed the role of “correctors”. Here we mean the rawis of
the 7th—beginning of the 8th c. who made corrections to
the works of certain Umayyad authors (for example,
al-Farazdaq, Jarir, Dh@t al-Rumma). The data about error
corrections in the poetry of early authors by their
contemporary rawis are less reliable [29].

The fifth type is rawri-mystifiers. These rawis, who
lived in the early Muslim epoch, dealt with forgeries of
early poetry for different reasons. Sometimes these were
poems about distant times which were performed at caliphs'
feasts. In other cases these rawis created poems which justi-
fied the claims of this or that person or tribe for noble ori-
gin. There were also forgeries whose aim was to present
certain historical events, which determined the life of a tribe
or certain persons, in a different light [30].

The last type is rawi-scholars. Their main function was
critical selection and fixation of early poetry. These were,
according to a medieval term “people of science” [31].
Rawi-scholars must have appeared not earlier than the sec-
ond quarter of the 8thc. Among the first rdwi-scholars
N. al-Asad mentions Abdi ‘Amr b. al-‘Ala’ and Hammad
al-Rawiya from whom the tradition of verbal transmission
of poetry was inherited by such famous rdwis as Khalaf
al-Ahmar, al-Mufaddal, al-Asma‘i, Ab@ ‘Ubayda, Abi
‘Amr al-Shaybani. From the latter learned Ibn al-‘Arabi,
Mubammad  b. Habib, Aba  Hatim  al-Sijistani,
Mubammad b. Sallam al-JumahT; from them, in their turn
the access to the literary tradition was gained by al-Sukkarf,
Tha‘lab and others. Rawi-scholars belonged to different
philological schools [32], which explains, according to
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N. al-Asad the presence of antagonisms between them and
mutual accusations of forgeries [33].

Basing on the analysis of rawi types, N. al-Asad distin-
guishes to stages in the verbal transmission (riwdya) of the
carly Arabic poetry. On the first stage (which lasted ap-
proximately until the end of the first quarter — the middle
of the 8th ¢.), the riwdya, according to the researcher, lied
in memorizing (fixation), transmission to other rawis (pres-
ervation) and performing in public of poetic works without
any amendments, corrections, etc. of the performed poems.
On the second stage, as N. al-Asad believes, riwdya was
added to with the elements of critical selection developed
on the material of legends about prophet Muhammad,
which required a varied approach. Apart from the tasks of
the previous period, the rawis of the second stage verified,
commented on and corrected early Arabic works. Then
there appeared scientific and educational clubs which were,
as a rule, headed by authoritative philologists [34].

According to N. al-Asad the second stage of transmis-
sion of early Arabic poetry was on a higher level — this
was a scientific riwdya which owed its technique to the
successes of the hadith studies. The level of riwaya level
also rose sufficiently due to the appearance and gradual
distribution of written fixation of early Arabic works.

In the light of J. T. Monroe's work one can see more
sufficient differences between ‘the two stages of riwaya. Let
us turn back to the classification of ra@wf types. Even at a
fleeting glance it becomes clear thgt one cannot give a dis-
tinct definition of functions of réwis of different types. The
differences between them are not limited to the fact that
some belong to a lower and some to a higher level of
riwdya. The differences, as we see it, are.more fundamental
and typological. It seems reasonable, for example, to as-
cribe the first and the second rawr types to the Aedic type
of verbal tradition keepers as they not only memorized, but
also performed and re-created the works preserved until
their time. The third and the forth types must have been
close to the rhapsodes as they tended to fix verbally early
Arabic works at the same time eliminating certain faults.

Despite certain stipulations, the material on r@w? types
refers mostly to the early Muslim time. According to
J. T. Monroe's analysis, Arabic poetry was then still formed
with the verbal-formula method. The review of rawis ac-
tivities of the third and forth types allows to define this no-
tion more accurately: this must have been the end of the old
verbal-formula poetics giving way to the individual author's
features. g

The sixth type marks the end of fixation of early Arabic
works by philologists-collectors. However, their activities
(and to a larger extent the activity of rawi-mystifiers) was
combined, despite their orientation on strict critical selec-
tion of “original”, “trustworthy” works, with characteristic
“recurrences” of aedic art.

Thus, in the six rawr types defined by N. al-Asad there
can be distinguished three types fundamentally different
from each other. Their appearance was determined by key
changes in the circulation of the early Arabic poetry. We
can preliminarily define them as: (i)aedic rawis;
(ii) rhapsode raws; (iii) rawis who fixed poetry [35].

Basing on such understanding of functions of different
rawr types, we can assume that on the first stage of riwaya
carly Arabic works did not have a strictly fixed form, they
were unstable and fluctuating, and about their true fixation
and stabilization one can only speak referring to the second

stage. It was not accidental that the first stage, as N. al-Asad
points out, did not give a so-called isndd to early Arabic
poems. This term came to literary criticism from hadith
studies where only those /adith were considered authentic
which had a chain of trustworthy transmitters [36]. Early
Arabic poetry mostly does not have a proven chain of
transmitters from the author until a written fixation of a
certain work. The earliest isnad we possess dates to the end
of the 8thc. and belongs to the first generation of
rawli-scholars, while most works get isndd with the second,
sometimes the third generation of ré@wi-scholars (the first
quarter of the 9th—beginning of the 10th c.) [37]. If we
base on this fact, then, according to hadith studies most part
of early Arabic poetry must be considered unreliable.

However, medieval philologists did not pay much at-
tention to this. N. al-Asad, who has a clear understanding of
the situation, draws a different conclusion. He believes that
the absence of isndd among the most reliable poems which
belong to the most famous poets of jahiliyya can be ex-
plained be the imperfections of rawrs' work. Most of them
supposedly did not pay due attention to isnad during oral
perception of poems from their predecessors. In most cases
they had isndds for works of early Arabic poetry, but they
must have not thought it necessary to mention isndd each
time and limited themselves to mentioning the cases of its
absence [38].

However, another explanation of the isnad absence in
most works of early Arabic poetry, transmitted by
rawi-scholars of the first generation, is possible. Tt is
strengthened by J. T. Monroe's research: pre-Islamic poems
did not have isndad as these scientists must have fixed early
Arabic works for the first time. Inheriting them from
anonymous  verbal tradition, they could compile
quasi-critical texts basing on variants received from Bed-
ouin informants. Fluctuating, unstable works of their distant
predecessors got from these scholars certain stability as a
certain text ascribed to a certain author. R@wi-scholars, who
did not understand the specific nature of early works, could
not correspondingly give adequate interpretation of the
presence of several variations of one poem. They strived to
fix the “correct” variant and put aside all other ones [39].

Rawi-scholars of the first generation, like rhapsodes
fixed poetic works in the conditions of their verbal circula-
tion. Verbal fixation, of course, could not be a final one for
all works, but it was not excluded as early Arabic poems
were, as a rule, quite small (up to 100 lines).

Somehow or other, but beginning with the first genera-
tion of rgwi-scholars it is possible to trace the history of a
sufficient part of early Arabic poetic texts (isnad for the
latter became compulsory in the 9th-—10th c. [40]). It is
necessary to point out to the fact that medieval tradition
suggested one quite unexpected way of filling the missing
links in the riwdya of early Arabic poetry which found its
followers as well as critics in the Middle Ages as well as in
our time.

N. al-Asad sets himself a task to “reconstruct” the lost
link of the chain of transmitters from jahiliyya authors until
the first generation of rawi-scholars. The researcher suc-
ceeds in finding several reports according to which separate
poems and information about early Arabic poets traced
back to the pre-Islamic figures. Special attention he dedi-
cates to a report about the head of rdwis Abd ‘Amr
b.al-*Ala’ fixed by al-Jahiz: “Most of his information he
received from Bedouins who lived in the jahiliyya
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times” [41]. If we take into account the fact that Abd ‘Amr
b. al-*‘Ala’ was born in 689 (?), which is approximately-
70 years after the beginning of the Muslim epoch, the in-
formants of this philologists must have been quite old. In
this connection N. al-Asad raises the question of longevity
of Bedouin informants. Referring to the sources, the scholar
mentions among the informants some long-livers who were
born and grew up in the pre-Islamic epoch and who hyed
until the end of the 1st—begiming of the 2nd AH (i. e.
about a hundred years after the appearance of Islam).
Among them, according to N. al-Asad could be the infor-
mants of Abll ‘Amr b. al-*Ala” who started to study carly
‘Arabic poetry approximately in 699, or a little later (i. €. as
z’early as a ten-year-old boy!). In this time, as the scholar be-
lieves, there could still live Bedouin informants who had
lived in the pre-Islamic epoch from 10 to 70 years. Thus,
their age at the moment when Abl ‘Amr b. al-*Ald> ad-
dressed them was between 90 and 150 (?) years [42].

Such argumentation, as many contemporary research;rs
have mentioned [43] does not stand up to criticism. Medie-
val researchers were also often sceptical about the reports
about the longevity of pre-Islamic Bedouin informants [44].
It seems that Abil ‘Amr b. al-‘Al@” at bets could have dealt
with the Bedouins who had known Bedouins who had lived
in the jahiliyya epoch. “Lengthening” of the informants' age
‘brought the riwaya of the scholars-transmitters to the time
of creation of the pre-Islamic works. It seemed that the first
rawi-scholars communicated directly with the bearers of the
pre-Islamic poetic tradition leaving out the connecting links
which could distort or forge the early examples [45]. Thus,
the information about the long-livers could have been a
deliberate or more likely non-deliberate fabrication of the
early rawls aimed for substitution or fortiﬁcatiop of ‘isnc"zd
of the early Arabic poems. This resulted in the 1llus1op of
higher reliability of riwdya of pre-Islamic poetry, the 111u—
sion of the authenticity, fixity and stability of works which
were in fact in the “fluctuating” state. .

While fixing the works of the early Arabic poetry
rawi-scholars unconsciously extended their ideas about the
poetic art on the pre-Islamic epoch, which in many cases
led to difficulties in the recreation of the “original” text and
the attribution of this or that poem to a certain author.

Thus, rawi-scholars put a lot of effort into finding reli-
able informants who the least of all “distorted” the authen-
tic text [46]. However, they often could not define the ac-
knowledged normative texts basing on the nature of the
early Arabic poetry itself. It often turned out that certain
works or their separate lines were based in later transmis-
sion on the authority of one single scholar, but, regardlqss
of the requirements to the definition of their authenticity
(see above) were accepted by the tradition. For example,
the first bayt of ‘Antara's mu ‘allaga which, by the way, has
a special semantic importance in this poem, was acknowl-
edged authentic by few rawi-scholars [47], and one of the
bayts of Zuhayr b. AbT Sulma's mu ‘allaga preserved to us
in the transmission of one rawi-scholar [48]. In both cases

we speak about poems which belonged to the best and the
most famous ones in the early Arabic poetry.

Even more difficult was the situation with the attribu-
tion of texts. Here, apart from the possibility of a late “for-
gery” of the early Arabic poetry, the rdwz"—scholars came
across numerous vague aftributions of texts which undoubfc—
edly belonged to the pre-Islamic authors [.49J.
Rawi-scholars, who in their activities based on the princi-

ples of individual author's art, tried to establish their exact
attribution, but often faced numerous contradictory facts to
which they often attached peculiar interpre@ations. Thu_s,
one description of rain Yinus b. Habib ascrl.bed to ‘Abld
b. al-Abras, and philologist al-Mufaddal believed that its
author was Aws b. Hajar [50]. In a number of cases
rawi-scholars, who did not know the author of an early
work, claimed its author to be a pre-Islamic poet at their
own discretion. Hammad, for example, ascribed to T al.ra‘t:a a
gasida which was performed to him by a Bedouin infor-
mant [51]. .

When finding repetitions of the same bayfs in the
works which were attributed to different early authors, the
scholars, following the early rawis, must have ascribed to
the pre-Islamic poets special motives which impelled them
to appropriate the fruits of somebody else's work. A phi-
lologist Abii ‘Ubayda stated, in particular, that one of the
poets of the Ghatafin tribe Qurad b. Hanash cr;:ated won-
derful poems, while other poets from the same tribe (among
them supposedly was Zuhayr b. Abi Sulma) pretended they
belonged to them [52].

The later philological studies required great resource-
fulness to reason the cause of coincidences in many lines in
the works ascribed to different Arabic authors. When dej-
veloping the theory of “poetic borrowings” a fampus ph1—
lologist al-Hatimi (d. 998) introduced into his class1ﬁgat10n
of “borrowings” several categories for the interpr(?tatlon of
such phenomena [53]. The explanations concerning these
categories often seem at least strange in the light of the no-
tions of the individual author's features. Thus, muwdrada
(lit. “appearance together with somebody”) consists, ac-
cording to the researcher, in the fact that two poets write
coinciding lines in their poems, despite the fact that the'y
never heard each other's works. Murdfada (lit. “help”) is
explained by the fact that a certain poet refuses from some
of his lines and gives them to another poet so that the latter
could defeat his rival in the genre of mockery. Istirdf
(lit. “using”) consists in the fact that a poet uses another
poet's lines in his gasida because they suit it Vyell [54].‘

Al-Hatimi tends to explain many coincidences in the
poems of the early poets. In accordance with the ideqs of
his time about individual art he interprets these coinci-
dences as accidental or as a dependence of one author on
another. However, he does not mention what strange (for
his time) ties connect different poems in his classifica-
tion [35]. '

Al-Hatimi, obviously, followed the information on the
pre—lslarhic poets in the tradition of the early transm.itters.
The latter must have tried to comprehend early Arabic po-
etry as individual author's, i.e. poetry which must have
fixed texts and attributions to authors. This must have com-
pletely excluded the possibility of collective creation, which

forced them to come up with explanations and at the same
time fabricate such statements. )

We have considered some of the external, with respect
to early Arabic poetry, evidences of its re~comprehen51'on.
Let us now turn to the review of certain aspects of historical
changes in the perception of pre-Islamic works which re-
flected in the poetic texts themselves.

The largest level of late interpolations must be con-
nected with the dramatic change in the lives of the tribes
which inhabited the Arabian Peninsula — the appearance of
Islam. Anachronisms of such kind were pointed out not
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only by contemporary, but also by medieval authors. Let us
look at some examples.

In the diwans of the pre-Islamic authors we can often
ﬁngl oafhs on the name of Allah, to which the following line
by ‘Abid b. al-Abras [56] can serve as an example:

A swore on the name of Allah: indeed is Allah merciful to
those he wishes to, the forgiving. ..

In another bayt by the same author it says [57]:

'The one who asks from people is tejected, but the one
asking from Allah will not fail.

Pre-Islamic poets fear sins which could enrage Allah.
Imru’ al-Qays wrote [58]: :

.So drink wine today, not sinning in front of Allah and not
caring about anything.

In al-Harith b. Hilliza's bayt Allah is described as a
bearer of a “decreed thing” [59]:

And the case of Allah is performed, and the wicked suffer
from it.

All ‘these examples are pointed to by N. al-Asad [60].
Some interesting examples are also mentioned by
R. Blachére. In Zuhayr b. AbT Sulmi's mu ‘allaga the
scholar distinguishes the following two bayts [61]:

. Do not conceal from Allah what is in your souls so that it
1s hidden: whatever you hide from Allah, He knows it,

Postpones to another day, records in the book, puts off un-
til the Judgment Day or immediately punishes.

R. Blachére, following his predecessors, writes that
everything in these two bayss reminds of Quran: the idea
the style, even the vocabulary. To Justify this opinion, let ué
cite a verse from Quran: “Surely He knows what is spoken
aloud, and He knows what you hide” [62].
~ An interpolation of Muslim character can also be found
n a work by a pre-Islamic poet Dhii al-Isb¢ al-‘Adwani
who spoke about Allah with a paraphrase from Quran: “Th(;
One who grasps and outspreads the world” [63].

i The next three bayts from al-Nabigha al-Dhubyani's
diwan also evoked doubts among some researcheg[64]:

I can not see among people a creator who would be similar
to Him (and I do not make any exceptions for any nations),

Apart from Sulayman to whom Allah said: “Rise among
human creatures and prevent them from mistakes,

And subdue genies, 1 let them build Tadmur (Palmyra —
A. K.) from stones and columns”,

_ In .another work by al-Nabigha al-Dhubyant Noah's fi-
delity is mentioned [65] — a quality ascribed to Noah by
the Quran [66]. This interpolation is of special interest as in
the Quran it is said that neither Muhammad nor his people
had heard of Noah before the grant of the revelation [67].
Al-Nﬁbigha's line, thus, is contradictory to the Quran, but
the pious censors of Arabic poetry did not notice this,

Apart from a sufficient number of reminiscences from
the Qt.u‘ﬁn, medieval and contemporary researcher have
found in the pre-Islamic poetry the terms which could riot

be explained in any other way but the influence of the Holy
Book of the Muslims. In this connection D. S. Margoliouth
for example, states that ‘Antara knew the Quran reve]atior;
and Muslim terms [68]. Indeed, in diwdn ‘Antara we find a
mention of hellish fire [69] — “Every time I felt the cool-
ness qf her lips, she seemed hellish fire”, as well as the res-
urrection day [70] — “I came back from You and the pur-
pose of [my visit to You] had been to obtain a memory that
I'will keep until the resurrection day” — and other terms. In
the‘same way D. S. Margoliouth analyses the term dunya to
which pre-Islamic poets ‘Abid b. al-Abras and Dhi al-Isb*
attached Quran meaning: “this world”, near worl?[7 1]. '
In the process of oral circulation of Arabic poetry in the
early Muslim epoch, the pagan realities must have been
gradually removed from it. We can assume how it happened
if we turn to the following example. In the “Book of Songs”
by Al—]sfahﬁtﬁ there is a bayr which is ascribed to al-A‘sha
Wthh contains oath on the pagan deities, which occ:rsj
quite rarely in the early Arabic poetry examples we pos-
sess [72]: “I swore on salt, ashes, al-‘Uzza and al-Lat...”.
These. two pagan deities which refer to the most Important
ones in the pantheon of the pre-Islamic Arabia were re-
placed in the variant fixed in the dictionary called “The
Language of the Arabs” by Ibn Manziir (d. 1311) without
the mention of the author [73]: “I swore on salt, ashes, fire
and Allah...” [74] ’
Such anachronisms in the poetry of the ancient Arabs
were fixed not only by the contemporary but also by the
medieval researchers [75]. Thus, a famous philologist Ibn
Qutayba (828-—889) paid attention to the Quran sounding
of one of Labid's bayrs and made in this connection an in.
teresting statement: either this bays was written after the
appearance of Islam, or Labid has come to believe in resur-
rection and Judgement Day prior to his adoption of Islam
or this bayt was forged [76]. The second idea in this state:
ment deserves special attention: the tendency to explain the
presence of anachronistic elements in the early Arabic po-
etry by the faith in the Muslim doctrine before the appear-
ance of Islam or before its adoption. The idea about the
possibility of anticipation of Islam was widely spread. A
pre-Islamic Umayya b. Abi al-Salt, according to medieval
researchers, strived to become a prophet, as he had “read in
the books that the Prophet will be sent from among the Ar-
abs” [77]. This idea obviously appeared under the influence
of re!lgious propaganda after the appearance of Islam and
was .mspired by the Quran which says that the prophetic
mission of Muhammad had been predicted by ‘Isa [78], as
well as the most important elements of the new dogma had
been proposed by the predecessors of
Muhammad who became “the Seal of the Prophets” [79]. It
allows understanding why pro-Muslim poems introduced
after‘the appearance of Islam (but still in the time of “aedic”
art) into early Arabic works meeting the new ideological
requirements, later did not cause confusion by their dis-
crepancy with the pagan spirit of the epoch when these
works were created [80].

Therg was also another solution to the problem of
anachromlsms in the early Arabic poetry. When considering
the question of rawfs we have already mentioned the ten-
denpy to exaggerate their age with the purpose of making
their transmission of works look more reliable by reduction
of the number of transmitters. In the biographies of the
p}re—Islamic poets we again face this tendency, but this time
aimed at justification of Muslim realities in the early poetry.
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A pre-Islamic poet spent the last years of his long life in the
time of Islam and managed to “edit” his works in the ap-
propriate spirit. Here we can refer to the information about
the meeting of one-hundred-year old Zuhayr b. AbT Sulma
with Muhammad, to remind of the data according to which
Labid supposedly lived for more than 120 years, and
al-Harith b. Hilliza and ‘Amr b. Kulthiim reached the age of
150 [81].

In the conditions of verbal-formula art, the introduction

of new Muslim motives in the early Arabic works must
have required no explanations, as each wotk was sort of
re-created by the performer for his audience. That is why
we can assume that the ideas about the anticipation of Mus-
1im beliefs and the longevity of early Arabic poets were re-
quired later. In them, in our opinion, was reflected the wish
to comprehend in retrospective the early Arabic works in
the terms of individual author's poetics of a stable author's
text and the author's attribution.

However, it would be wrong to limit the matter to cer-
tain randomness in the interpretation of the poetic of the
early Arabic works. The thing is that in the depths of the
early Arabic poetry itself individual author's features must
have gradually developed, which led to the corresponding
re-comprehension of the early pre-Islamic poetic heritage.
And this later tendency the rhapsod rdwis could have ex-
tended on the whole of Arabic literature in their concern.
Let us explain, which features we mean here.

In the early Arabic poetry we can find examples which
are evidence of a higher level of development of individual
author's consciousness than one could expect from this or
that pre-Islamic author. The most characteristic example in
this respect is a semi-verse which opens ‘Antara's
mu ‘allaga (5th ¢.) [82]: “Have the poets left what needs
fixing?” We have given the literal translation of this
semi-verse. However, usually it is translated freely to avoid
long comments and references to medieval interpreters:
“Have the poets not praised any ruin?”, “Have the poets not
praised anything old?” [83]; “Have the poet left anything
new?” [84], etc. But it is these interpretations which are of
special interest to us. Let us look at some of them.

Ibn Qutayba wrote in his comment to this semi-verse:

“And this is like your words: ‘Has the first one left any-
thing to the last?’, i. e. have the poets left anything which
could be considered and which they had not considered be-
fore” [85].

A famous interpreter of al-Zawzani's
mu ‘allagas interprets this semi-verse in the following way:

“Have the poets left a spot which needs mending without
mending and correcting it? This question implies a negative
answer as the poets have left nothing about which poems
could be written. The meaning: the first one left nothing to the
last one, i. e. I (al-ZawzanT comments the bayt on behalf of the
poet — 4. K) was determined by many poets who left no
place for me which needs mending, which I would mend, and
which needs correcting, which 1 would make. Another under-
standing is possible: they have left something, only by singing
their songs, by writing and performing poems with a brilliant
description of it” [86].

Ibn Rashiq (b. 995—1000, d. 1063/4 or 1071) inter-
prets this semi-verse in the following way:

(d. 1093)

“And ‘Antara's words ‘Have the poets left anything which
needs mending?” prove to the fact that he considered himself a
new one, who came to poetry when people had completed it
and left nothing to him. And he wrote in this gasida something
in which none of his predecessors outstripped him and in
which any later one could not compete with him” [87].

Of all these comments is typical a notion that an early
jahiliyya poet possessed a sharp feeling of individ-
ual-author's originality, and that he compared his creations
with the works of the others, and viewed himself and his
achievements on the background of other poets' achieve-
ments, and felt himself limited by the art of his predeces-
sors as a number of limitations and restrictions.

It is hardly possible that ‘Antara had this feeling in
such sharp form. It must be no accidental that famous me-
dieval philologists expressed their doubts that this
semi-verse belonged to ‘Antara. In the “Book of Songs” we

find:

“‘Have the poets left anything which needs mending?” —
a bayt which most rawis, including al-Asma‘T and Ibn
al-A‘rabi, do not ascribe to ‘Antara... AbG ‘Amr al-Shaybani
mentioned that he had not transmitted this bayr until he heard
it in the transmission of Abt Hizam al-"UkI1” [88].

It is unlikely that the following lines, which are as-
cribed to Imru’ al-Qays [89] belonged to a pre-Islamic poet:

T drive away the rthymes, just like a naughty boy drives
away locust,

And when they become numerous and exhaust me, I will
choose from them a dozen of brilliant ones,

T shall put aside small pearls and take the magnificent

pearls.

Such attitude to creation is characteristic of developed
author's consciousness; its feature appeared much later in
Arabic poetic tradition [90]. In this connection a medieval
comment to these lines, according to which this was the
first poem by Imru’ al-Qays, is of some interest. The ones
who heard these lines understood that he would become a
brilliant poet [91]. The poems and the comments to them
(originally made by rawis) led to the creation of an image
of a legendary genius poet. By the way, here we should say
that these three bayrs, as most poems ascribed to Imru’
al-Qays, have doubtful attribution [92].

Aedic rawis could interpolate in the Arabic literature
the lines which corresponded to their understanding of
creative activity in which the individual author's feature
were revealing more and more vividly. The late rhapsode
rawis and even the later authoritative philologists accepted
this new understanding of the principles of creative activity
and attached to it a universal character. Without introducing
into early Arabic works new lines, which reflected the
growing individual author's initiative, they completed the
same task in a different way: re-comprehending in the light
of contemporary ideas about creation the lines of the early
authors. Thus, al-Jurjani (b. 903—d. 976 or 1001/2) as-

cribes to Labid the tendency to renew the old motive of
Arabic poetry — comparison of the traces of an abandoned
site with faded inscriptions [93]. We can not be sure that
this case proves the opinion of the medieval philolo-
gist [94].
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An authoritative philologist Ibn Sallam al-Jumali, who
has already repeatedly been mentioned before, ascribes to
caliph “Umar b. al-Khat{ab the statement about the role of
poetry in the jahiliyya epoch: “Poetry was the knowledge of
the people who did not have reliable knowledge” [95]. We
can agree with his opinion, only adding that poetry pre-
served this role during quite a long period of time and after
the appearance of Islam (in fact, until the end of the
Umayyad epoch). We can see how close it is to the modern
understanding of the question from the following consid-
cration of a Russian historian P. A. Griaznevitch:

“verbal Bedouin poetry served as a universal means of
fixation of information about contemporary events and those
which took place before, and was a special type of social
memory” [96]. '

Continuing this analogy, we can say that the early Ara-
bic poetry was to a certain extent able, like memory, to for-
get, lose the unnecessary, and, on the contrary, to accumu-
late the new, the important, and in some cases to review the
old under the influence of new impressions. Early Arabic
poetry was indeed “reliable knowledge” and remained such
at every moment of its lengthy verbal circulation in the
Bedouin society, as it changed following the changes in the
socio-cultural concepts of the society. Innovations were
unconsciously introduced into the early poetry and, thus,
were sanctified with the authority of the old. Each innova-
tion turned out to be as old as antiquity itself and thus
gained an unshakable status.

However, this could only have happened in a society in
which such poetry performed the function of “reliable
knowledge” within the chronological limits of the period
when it was created and re-created by Aedic rawis. Early
Arabic poetry stopped being a universal “reliable knowl-
edge” as soon as it lost the ability to change, i. e. at the
moment of its final fixation. Philologists-collectors of the
8th—9th ¢.

“perceived poetry only as a source, the feeling of its real
spiritual organization was lost, as well as the understanding of
the ideological and psychological aspects of poetry, as well as
the functional difference of the types of information it con-
tained, its elements and the ways of its representation, A truly
vital and topical in its nature poetry of the Bedouin poets was
for its collectors an “archive of the Arabs” [97].

The changing of the functions of the early Arabic po-
etry was determined by fundamental reorganization of its
structural characteristics. While preserving the verbal form
of circulation pre-Islamic poetic works went a long way
from “fluctuating”, variable from performance to perform-
ance and from transmitter to transmitter texts to a sable (or,
at least, slightly variable) text which suited the new con-
cepts of individual author's creation. At the same time
pre-Islamic works also fixed the results of archaic collective
creation, which evoked doubts concerning its authenticity
among medieval and contemporary authors who viewed it
in the light of individual author's poetics.
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M. Reisner

THE LIFE OF THE TEXT AND THE FATE OF TRADITION. 1V:
- ON THE CHARACTER OF LOVE SYMBOLISM IN THE POETIC WORKS
: OF ‘ABD ALLAH ANSARI

The making of SGfi love symbolism in the lyric poetry of
‘Abd Allah Ansari, one of the first representatives of mystic
literature in the Persian language is analyzed in this article.
The probiem is raised in the poetological aspect, 1. e. not the
system of symbolic meanings of traditional images is stud-

-ied here, but the character of their transformation on the

way to poetic symbols. A stable set of love motives and
images inherited by this STUfT poet from the preceding re-
fined court poetry and subjected by him to various changes,
is in the centre of the research. Special attention is paid to
the cases of incomplete symbolism of the text, when there
18 a possibility to examine the process of symbolism in dy-
namics.

The process of formation of the Siifi symbols system in
Persian classical poetry, with its most active phase within
the period of the 11th—12th c., constituted one of sufficient
factors of the poetic tradition development not only during
the abovementioned period, but also afterwards. An alle-
goric interpretation of a text became an inseparable part of
poetic canon and made a large impact on the figurative
sounding of lyrical and epic poetry and the character of its
perception.

A consecutive involvement of whole figurative layers
of secular lyrics in the sphere of Stfi symbolic system was
performed due to efforts of authors of several generations.
The appearance of the first original samples of mystical
lyrics, which were closely connected with the requirements
of ritual and sermon, was followed by constant attempts of
the representatives of the new trend to review in poetry the
experience of their predecessors who had worked at the
courts of sovereigns, patrons of art. The tendency towards
demarcation from court poetry and the aversion of its aes-
thetic grounds did not exclude, but determined the com-
prehension by the STGfT poets of their work as another link in
the chain of perfection of literary art.

Among the works by Russian and foreign specialists in
Persian literature dedicated to mystical poetry the ones
dominate in which the figurative SGfT system is viewed as a
stable layer of poetic terminology with stable semantics.
The researchers have been primarily engaged with the task
of revealing symbolic meanings from the main massive of
poetic images and the study of structural ties between them
(twoness of images — “face—lock”, “candle—moth”, etc.,
the presence of the so-called images-mediators — “wind”,
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“dance”, “cup”, etc.) as well as the problems of interpreta-
tion of separate basic motives by different SGff authors [1].

What concerns the genesis of the system of Sifi sym-
bols in the purely poetological sense (the sources of mo-
tives, poetic means of their realization, etc.), its study has
mostly had subsidiary character, serving as a peculiar tool-
ing when considering the contents aspect of a SGfT text.

Little interest in the artistic aspect of analysis of the
early SGff lyrics must be connected with its relative, com-
pared with the court poetry of that time, stylistic simplicity.
However, this simplicity was not a complete absence of
means of poetic expressiveness or lack of the form devel-
opment; it is the consequence of a certain aesthetic princi-
ple. Siiff poets inherited from the court poetic tradition,
which they based upon, not only a rich repertoire of
stereotypical images, motives and situations, but also a de-
veloped theory, 1. e. a complex of concepts about poetic art.
The changes introduced by the Sifi authors into poetic
practice and theory were, on one hand, of principal charac-
ter; on the other hand they were regulated by them as they
were realized within the limits of a canonical type of art.
The analysis of the early stage of Stfi symbolism formation
can sufficiently broaden modern scientific ideas about the
functioning of poetic canon as a dynamic system.

The present publication aims at studying the ways of
realization of love motives in lyrical poems of ‘Abd Allah
Ansart (1006—1088) by revealing their genetic ties with
the corresponding motives of the traditional repertoire of
secular ghazal. The material for research was selected bas-
ing on the following considerations: firstly, the analyzed
texts have not caused doubts concerning their authenticity
since the time of their appearance [2]; secondly, the small
volume of the poetic heritage of the “Harat elder” (about
twenty poems which are insets into the rhythmical prose of
the same author) makes it possible to review it within the
limits of one small article; thirdly, AnsarT's works are the
closest to the origins of SGfi lyrics in the Persian language
and, thus, represents an almost ideal factual base for the
study of the early stage of the process of symbolization of
traditional poetic motives.

As is well known, the figurativeness of love lyrics, i. e.
ghazal, lies at the basis of the Sifi symbols system. Mysti-
cal-love poems dominate over works dedicated to other
themes in most diwdns of STfT poets. In Anséri's poems



