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INTRODUCTION
an earlier monograph of this series the text of the poems of Ibn alFarid, excluding the minor trifles, as contained in the Chester
Beatty manuscript was reproduced in a romanized transcription,
accompanied by a collation of the principal editions. The present
volume represents the second stage in the study of this important manu
script : it comprises a prose translation of the poems (apart from the great
ode called Nazm al-suluk which has formed the subject of a separate mono
graph), and the translation is illustrated by notes summarizing the con
tents of each poem and elucidating the form and meaning of the individual
verses. In this preface I shall discuss briefly the significance of the Chester
Beatty manuscript, supplementing what I have said on this matter in the
introduction to the transcribed text; describe the general character of
the poems and the position they occupy in Arabic literature; and enumer
ate some of the themes and literary artifices which occur in them.
The textus receptus of the Dlwdn of Ibn al-Farid as it appears in all
the printed texts and, so far as I am aware, in all other manuscripts but
Sir Chester Beatty’s, rests upon the recension made by a man calling
himself 'All, grandson {siht) of the poet through his daughter,^ and com
pleted some time after 15 Rajab 733 (i April 1333).^ This 'All asserts that
the poet’s son Kamal al-Dln Muhammad spent sixty years searching for
a particular poem, said to have been composed by Ibn al-Farid during
his stay in Arabia,3 and he himself thereafter forty years, before it was
happily rediscovered. This statement appears to have been accepted at
its face value by all previous scholars who have had to do with the poetry of
Ibn al-Farid; yet the matter is not quite so straightforward. Ibn al-Farid
himself died at the age of 56^ or thereabouts in 632/1235 ; and therefore
N

* See Muhammad Mustafa Hilmi, Ibn al-Farid wad-huhb al-ildhi, 54-55.
^ This is the date on which 'AH recovered the 'ainlya poem, see Dlwdn (Marseilles edi
tion), 425.
3 See ibid., dibdja 4-5. Nevertheless this poem bears clear signs of having been written or
completed after Ibn al-Farid’s return to Cairo, see M. M. Hilmi, op. cit. 23.
^ Ibn al-'Imad, Shadhardt al-dhahab, v. 153.
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though it is not impossible, at least it is rather improbable that his
grandson should be actively collecting his literary remains a century
later, still a comparatively young man. When it is added that 'All’s name
has not so far been traced in any dictionary of biographies, it seems all
the more necessary to treat his claims with some reserve; though it is
true that Ibn Hajar (d. 852/1449), no mean critic, speaks of him as his
grandfather’s biographer without disputing his relationship to the poet.^
'Ah further alleges that in making his recension he was able to rely, apart
from this one poem, upon a copy in his grandfather’s own hand, read
by the poet with his son. If this were true, then it might be conceded that
we do not need to look farther than 'All’s text in our quest for an authentic
tradition. But when we compare 'All’s recension with that preserved in
the Chester Beatty manuscript, we are struck immediately by the fact
that not only is the famous ‘lost’ poem not present in the latter, but five
other odes are also missing.^ And when we turn to the text as given in the
plain editions of the Dlwdn—those which do not give the commentaries of
al-BurmT and al-NabulusT—we are confronted by one particular poem,
not present in the Chester Beatty copy, which is actually not by Ibn alFarid at all, but belongs to the Dlwdn of Baha’ al-Dln Zuhair (d. 656/
1258).3 It is clear, therefore, that the textus receptus needs to be ex
amined very carefully, and that future researchers will be well advised
to consider attentively the evidence furnished by the Chester Beatty
manuscript as to the state of the text towards the end of the thirteenth
century, before 'All launched his recension upon a trusting world. It will
not escape notice that in this manuscript the odes are arranged in alpha
betical order of their rhymes (excepting the lesser and greater odes
rhyming in -t); which suggests that the editor was confident of having
included everything that was known to be by Ibn al-Farid; and indeed
he states in his colophon that he had been diligent in searching for the
poems.
We are therefore left with these fourteen odes, as constituting the
genuine and indisputable core of the corpus. When we examine these
* Lisdn al-nilzdn, iv. 317.
^ Those contained in pages 257-62, 263-8, 379-90, 426-42, and 462-71 of the Marseilles
edition.
^ See Jawdat Rikabi, La Poesie profane sous les Ayyubides, 158; the poem in question
occurs on pages 99-100 of the Beirut 1900 edition (No. xxii of Kh).

individually and in detail, we find that in the main there is close agree
ment between the Chester Beatty manuscript and the textus receptus;
though there are a few places where the order of the lines differs, while
a very few lines were omitted by the original scribe; we find that the
genuine variants—that is, those variants which are not due to copyist’s
inaccuracy—are not excessively numerous, and only occasionally signifi
cant. This result need not be regarded as depressing; rather should it
strengthen confidence alike in 'All’s recension and in the Chester Beatty
manuscript, which undoubtedly represent entirely independent trans
missions. To summarize this part of the investigation, I have given below
in tabular form the respective arrangement of the poems (a) in the Chester
Beatty manuscript (ACB), (b) in the Marseilles edition with the com
mentaries (D), and (c) in the plain editions of the Dlzvdn, particularly that
prepared by Amin Khurl (Kh).
I.

D

Kh

IX
XII
X
XIII
II
VIII
IV
V
XV
XIX
XVII
XI
I
III

IV
XI
V
VIII
II
XII
XIII
XIV
IX
X
XV
VII
I
III

ACB
I
II
III
IV
V
VI
VII
VIII
IX
X
XI
XII
XIII
XIV

ODES COMMON TO ACB, D, AND Kh

2.

araju . . . z-zaura’i
ma baina . . . muhaji
a-wamidu . . . laha
haffifi . . . ya had!
saddun . . . li-mada
ihfaz . . . bi-hajiri
qalbi . . . mutlifi
tih dalalan . . . daka
huwa 1-hubbu . . . sahlu
saribna . . . mudamatan
adir . . . bi-malami
hal naru . . . salami
sa’iqa . . . tai
na'am . . . ahibbati

Kh

D

ACB

opening hemistich

ib-2a
2a-4b
4b-5a
2a-6b
6b-Sa
Sa-Sb
Sb-ioa
lob-iza

280-305

12a-14(3
14(2-15a
15(2-166
166-170

391-425
472-500
443-61
320-30

331-57
306-19
358-78
106-41
269-79
202-29
230-56

132-40
169-76
140-5
150-6
36-45
176-9
179-86
186-94
156-64
164-9
194-9
67-68

170-216

1-105

7-36

zib-zsa

I42-20I

45-64

ODES COMMON TO D AND Kh

D

Kh

Opening hemistich

D

Kh

VI
VII
XIV
XVI
XVIII

XVII
VI
XVIII
XVI
XX

zidni bi-farti . . . tahaiyuran
ma baina dali . . . wa-zilalihi
ara l-bu"da . . . 'ala ball
a-barqun bada . . lami'ii
qif bi-d-diyari . . d-durusa

257-62
263-8
379-90
426-42
462-7I

203-4
145-7

205-8
199-203
211-13

3. ODES ONLY FOUND IN Kh
XIX
XXI
XXII
XXIII

antum furudi wa-nafll
usahidu ma'na husnikum fa-yaludduni
gairi 'ala s-silwani qadir
jullaqun jannatu man taha wa-baha

209-10
213-14
214-16
216

Before estimating the literary value of Ibn al-Farid’s odes, it will be
convenient to set down what is known of his life, and what may be deduced
of the circumstances under which he wrote his poems. Our biographical
sources are meagre, and not necessarily very reliable. The longest account
is that given by 'AlT in the introduction to his recension, as incorporated
into the Marseilles edition; but this is largely made up of more or less
miraculous anecdotes calculated to provoke wonder rather than to in
form. The most trustworthy informant is Ibn Khallikan, who was Ibn
al-Farid’s contemporary; but his notice of the poet is extremely brief.^
The reference in Ibn Hajar is of very meagre significance.^ Ibn al-Tmad
gives us a fairly long biography, based upon old materials, so that he is of
more value than his comparatively late date would suggest.^ These, with
other minor sources, have been gathered together and utilized by the
Egyptian scholar Muhammad Mustafa Hilml.4
Ibn al-Farid was born at Cairo on either 4 Dhu ’1-Qa'da 576 (22
March 1181) or 4 Dhu ’1-Qa'da 577 (ii March ii82).5 His father, Abu
’1-Hasan 'AH b. al-Murshid b. 'AH al-HamawI, was a native of Hama
in Syria, but moved to Cairo where he prospered as a public notary
looking after women’s interests under the laws of inheritance, so that he
came to be known as al-Farid. Ibn al-Farid, whose personal names and
titles were Sharaf al-Din Abu Hafs (Abu ’1-Qasim) 'Umar, seems to have
been intended by his father for a legal career, for he is stated to have
specialized, presumably after the usual elementary education, in Shafi'I
jurisprudence.^ We are told the name of one of his teachers: Ibn 'Asakir,
^ See Wafaydt al-aydn, No. 511 in De Slane’s translation.
^ Lisdn al-mizdn, iv. 317-19.
3 Shadhardt al-dhahab, v. 149-53; see R. A. Nicholson in J.R.A.S. (1906), 800-6.
^ Op. cit. 1-28.
® M. M. Hilmi after reviewing the authorities prefers the former date on balance. An old
entry upon the fly-leaf of the Chester Beatty MS. gives the date 576.
^ Ibn al-'Imad, v. 149.
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not the celebrated Damascene historian (for he died in 571/1176), but his
son al-Qasim (527-600/1133-1203) who lived for a time in Cairo, where
many benefited from his instruction.^ Thereafter Ibn al-Farid took to the
mystical life of abstinence and withdrawal from the world, wandering
much about the desolate Muqattam hills overlooking Cairo, though still
attending his father’s office from time to time.
The story of his journey to Mecca, undertaken at the instance of a
certain Muhammad al-Baqqal, has been told elsewhere and need not be
repeated here.^ We are informed that the poet resided near Mecca for
fifteen^ or twelve^ years, and returned to Cairo to attend al-Baqqal’s
death-bed, living thereafter in the Azhar mosque, the object of venera
tion. Hilmi fixes the period of Ibn al-Farid’s stay in Arabia from 613/
1216 to 628/1231 or 629/1232. His reason is, that we are told that the
poet met Shihab al-Dln al-SuhrawardI, the great Baghdad! Sufi, at
Mecca in 628/1231 or 629/1232 ;5 this statement is based upon 'All’s
biography, reporting the poet’s son Kamal al-DTn Muhammad,^ and is
repeated by al-Yafi'I (d.
But Hilml’s chronology raises, as it
seems unnecessarily, the difficulty that if his dates are accepted, virtually
the whole of Ibn al-Farid’s poetry, or at least a large proportion of it,
would have been written in the last four years of his life. Hilmi fixes the
encounter with al-SuhrawardI as marking the termination of Ibn alFarid’s residence near Mecca. But it seems more reasonable to suppose
that the poet’s Arabian period took place fairly early in his career, begin
ning perhaps between his twenty-fifth and his thirtieth birthday; that he
started composing poetry during that period, and continued doing so
after his return to Cairo; and that in 628/1331 he was granted his long
and ardent desire, frequently expressed in his poems, for a second visit
to Mecca. Ibn al-Farid’s celebrated affair with al-Malik al-Kamil I
* al-Subkl, Tabaqdt al-Shdfiiya, v. 148. M. M. Hilml’s statement (op. cit. 18) that alMundhiri (581-656/1185-1258) was also a teacher of the poet is due to a misreading of Ibn
al-Hmad, whose words are : (Hilmi ^3 Nicholson axc-j )
. 0(Sj “VaJ I JaS UtJ I
^ R. A. Nicholson, Studies in Islamic Mysticism, 164; M. M. Hilmi, op. cit. 20-22.
^ Ibn al-"Imad, v. 150.
al-Yafi"i, Mir dt al-jindn, iv. 76.
^ See Nicholson, Studies, 165; Hilmi, op. cit. 22.
* Dizvdn, dlbdja 17-18, cf. 356-7.
^ Op. cit. iv. 77-78.

(reigned 615-35 1218-3 8)^ must surely have occurred before the civil
wars that followed the death of al-Malik al-Mu azzam,^ for the ruler
would have been little free for literary pursuits thereafter; if so, then we
are able to say that the ode beginning sd iqcL l-az dni yutwl l-hida tuiy the
recital of which caused al-Malik al-Kamil to wish to meet Ibn al-Farid,
was composed and widely known before the year 624/1227 > 2nd this is
one of the poems in which he yearns to return to Arabia. All authorities
agree that the poet died on 2 Jumada I 632 (23 January 1235).
Assuming that the foregoing reasoning is sound, we are now able to
assert with some measure of confidence that the following poems were
composed after Ibn al-Farid’s return from his long sojourn in Arabia,
and before his second visit which culminated in the meeting with alSuhrawardl in 628/1231 or 629/1232: i, iii, iv, v, vi, vii, xii, xiii, xiv. It
cannot be excluded from possibility that substantial parts of the remain
ing odes also were written during this period, though it may well be that
they were sketched out in Arabia. I must own to some scepticism towards
the biographers’ estimates of the duration of Ibn al-Farid s first visit to
Arabia; such round figures are generally suspicious; and I would be in
clined to guess that he in fact only remained there a comparatively short
time, perhaps at most two or three years, and that the whole of his odes
were inspired by this ecstatic joy of his experiences during that period,
remembered afterwards in the long interval between the first and second
visits.
The Diwdn may then be seen as a collection of poems, largely homo
genous in character, cast in the form of a lover’s yearning for reunion
with his beloved. This was a favourite theme of the 'Udhrl poets of the
seventh century Ibn al-Farid spiritualizes it in order to express the
mystic’s ardent quest for reunion, first with the earthly places which once
knew the tread of the Prophet Muhammad and with those friends of long
ago whom the poet met there on his former pilgrimage, and then with the
Spirit of Muhammad itself, the First Epiphany of the Godhead. I have
treated in greater detail this and other aspects of Ibn al-Farid’s mystical
ideas in the preface and annotations to the translation of the great
talya ode; here I would merely stress the close relationship between the
^ Dtwan, dibaja 15-16; Hilmi, op. cit. 25-26.
3

See ibid., iv. 990.
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* Encyclopaedia oj Islam, iii. 205.

images of profane and sacred love in Sufi literature. This correspondence
is underlined by Ibn al-Farid in the free use he makes of quotations from
or references to earlier, non-mystical poets. I have demonstrated else
where that one ode is in effect composed in emulation of a poem by
al-Mutanabbl,^ and that in another a qaslda of al-Buhturi is recalled.^ It
can hardly be doubted that if the Dlwdn were subjected to a meticulous
examination against the vast range of Arabic poetry with which Ibn alFarid must have been familiar, quotation and reference would be seen to
be features permeating his compositions. The aesthetic and psychological
effects of these allusions must have been very great; the listener, already
keyed up emotionally by the erotic imagery employed, and the passionate
excitement of the mystical exercises, will surely have thrilled to recognize
familiar lines and phrases torn from their original contexts and given a
new and heightened significance in the transformation of material into
spiritual beauty.
I now turn to consider what might be called the mechanics of Arabic
poetry, as illustrated by the Dlwdn of Ibn al-Farid; and in so doing will
attempt to justify the unorthodoxy of printing the poems in a romanized
transcription. This matter may be considered in two parts, dealing re
spectively with what I shall call, on the one hand themes and images,
and on the other rhetorical figures.
It is necessary to realize, what is immediately obvious to all possessing
the least acquaintance with the subject, that Arabic poetry in its classical
period was exceedingly conventional, and that the canons of taste and
judgement were governed by rigid rules. The qaslda, or long poem knit
together on a single rhyme (and all Ibn al-Farid’s poems here published
belong to this genre), was evolved in the Arabian desert during preIslamic times, and came to approximate to a stereotyped pattern. This
pattern has been described by a succession of theorists; the best and most
familiar definition is that of Ibn Qutaiba (d. c. 275/888).^
I have heard a certain man of letters remark, that the author of a qaslda began always by
mentioning the encampment, the dung-heaps and other relics. He then wept complainingly, addressed the deserted site and begged his companion to halt, in order that he might
furnish an occasion for mentioning the folk who once dwelt there but were now departed.
... To this he joined the amatory prelude; he complained of the violence of his sentiments,
and the pain of separation, as well as the extremity of his passion and yearning, so as to
’ See below, 49-50.

^ See below, 124.

^ al-Shirwad-shuara{ed.deGoe}e), i4-i5"
II

incline men’s hearts towards him and win the attention of their eyes and ears; for lovepoetry is very near to the soul and readily cleaves to the heart. . . . When he was confident
that he had secured a hearing, he followed all this up by affirming his rights: in his poetry
he mounted the saddle, complained of weariness and sleeplessness, of long journeying by
night and through the heat of the noonday; he described the exhaustion of his ridingbeast or his camel. When he was conscious that he had sufficiently affirmed to his patron
the right he had for hoping and the guarantee he felt entitled to that his desires would be
gratified, and that he had convinced him of the sufferings he had endured upon the journey,
he began the panegyric, inciting his patron to be generous and bestirring him to compen
sate him adequately; he extolled him above his peers, and belittled them in comparison
with his superior worth.

The pattern thus elaborated continued to be followed by the poets of
the Islamic period more or less closely, until we find Abu Nuwas (d. c.
195/810), the half-Persian favourite of Harun al-RashId, protesting
against and ridiculing the fashion again and again:
O sing me not the old songs—let others if they must
Make melody of ruins, all desolate and dust!
Though wine has been forbidden, drink wine while ye have breath.
For all that lies about us is moving on to death.
Pour liquid gold, I pray thee, until the cry goes up,
‘Lo, thou hast caught the sunshine in yonder crystal cup!’

But the classical poets of the Umaiyad and Abbasid courts also modi
fied the narrowness of the convention by detaching from the pattern of
the old qaslda one or more of its constituent elements, and then develop
ing these elements into full-length qasldas in the new style. So far as Ibn
al-Farid’s poetry is concerned we are interested here (with the exception
of one poem, the so-called khamrlya, No. x of our edition, which is
modelled upon Abu Nuwas) with the evolution of the erotic prelude of
the pre-Islamic qasida into the formal love-poem of the amatory school
of Jamil, Kuthaiyir, and the half-legendary Majnun Laila. This lovepoem itself soon acquired its own conventions, alike of themes (and order
of themes) and of images. We can discern very clearly in Ibn al-Farid’s
poems how faithfully the new pattern comes to be followed.^
The two longer poems xiii and xiv exhibit a much greater elaboration
of detail, but the broad lines upon which they are designed are the same.
As the character and order of the themes are more or less exactly
determined, so the treatment of those themes in poetic images accords
* See table on p. 13.
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Themes

/

I. Prelude: reference to morn-breeze .
lightning-flash
2. Address to Messenger; his route
Good wishes to Messenger
Description of camels
3. Message to Friends
....
Description of lover’s state
4. Reply to Reproacher or Reviler
5. Declaration of Faithfulness .
6. Recollection of Former Union
Oath of Fidelity ....
7. Address to Minstrel
....
8. Renewed Declaration of Love
9. Blessings on Scenes of Past Joy
10. Regrets for Lost Happiness .
II. Postlude: present torment
reviving dawn-breeze

1-4
5-8
5
5
9-18
9-11
19-21
22-27
28-32
32
33-35
36-40
41-44
45-47
48-51

III
1-2
3-6
3
3
7-10
7
11-16
17-20
21-23
25

IV

1-16
8
2-7
17-18
19-22
27-30
23-26
35-36
31-32

24

33-34

26

37

XII
2
I
3-6
4
7
8-9
10
11-12
11

14-15
16-18

with a restricted and conventional repertoire. A few of these themes are
described below; the subject may be studied exhaustively in the second
volume of al-Nuwairl’s Nihdyat al-arah from which I have frequently
quoted in my notes upon the translations.
{a) Tears of Blood
It is conventionally accepted that lovers weep tears of blood.
(i) I. II. Sleeplessness has wounded his eyelids, so that his swiftspringing tears are mingled all with blood.
(ii) II. 40. Look thou upon a heart that is melted with ardent love for
thee, and an eye overwhelmed in the waves of its blood-flecked
tears.
(iii) VIII. 22. Surely enough is the blood that has flowed from my
wounded eyelids for thee: is this that has come to pass enough for
thee?
(iv) IX. 23. A passion had made my blood to flow mid the traces; it
ran, a torrent, out of my eyelids, rained o’er the mountain-slope.
(v) XIII. 131. Nay, but rather my yearning is even to run, if so I may,
upon an eyelid dabbled with blood, abandoning my feet.
(vi) XIV. 39. I slaughtered the sleep in mine eyelids as hospitality to
the ghostly guest, and my tears flowed blood over my cheeks.
13

(b) Fire and Flood
The poet describes himself as confronted by the double peril of fire
(from his burning heart) and flood (from his brimming tears): these two
threats sometimes cancel each other out.
(i) II. 5. And ah, my tears that flowed abundantly—but for the hot
breaths panting from the fire of yearning, I had scarce escaped
from the billows of my weeping.
(ii) XI. 21. Ye went far from me, and I saw none faithful except my
tears, save only a sigh that mounted out of the hot flame of grief.
(iii) XII. 8. For out of my heart springs a flame that serveth well for a
firebrand, and from mine eyes stream tears that flood like con
tinuous rains.
(iv) XIV. 24. And naught is the sprinkling shower, but the flow of my
tears; and naught the lightning-shaft, but the flaming glow of my
sigh.
(t) The Lightning Smile
The flashing teeth of the beloved are compared with lightning.
(i) II. 28. And I pity the lightning in its night-courses, pretending to
kinship with his mouth, and put to shame by the dazzling gleam
of his parted lips.
(ii) VIII. 33-35. How could I forget thee, seeing mine eye, whenever
a lightning-flash gleams, turneth eager to meet thee? If thou
smilest behind the flash of thy veil, or if thou breathest upon the
breeze thy tidings, then I am glad at heart, for the dawn of thy
glittering teeth hath shone to mine eyes, and the scent of thy
perfume is wafted abroad.
(iii) XIV. 46. The gleam of the lightning over the mountain-folds gave
unto us (as bringing to our minds) the flash of thy teeth; and it
was the best of gifts.
{d) The Invisible Lover.
The lover is said to be wasted by grief, to such a point that he vanishes.
(i) II. 6. And welcome to the sickness I suffer on thy account,
whereby I have become invisible even to myself: therein stand
my proofs before the tribunal of love.
(ii) VII. 21. I concealed my love for you, and pain concealed
14

me, until, by my life, I was well-nigh concealed even from my
self.
(iii) IX. 34-35. The substance of all I have encountered and suffered
for her (and in my account I have not exceeded due measure, but
spoken in summary) is this: I am vanished of wasting, so that my
visitor is baffled to find me; and how shall visitors see one who
hath not even a shadow ?
(iv) XI. 19. I have vanished of wasting even from wasting itself; yea,
I have vanished from the cure of my sickness, and the cool waters
that would assuage my burning thirst.
(v) XIII. 98. My mightiest yearning hath scraped away my bones, and
my body has all perished, but for my two least parts.
(vi) XIV. 19. A lying imagining was the visitation of her image to him
who resembled it—not substance of dream or vision.
(vii) XIV. 35. And I have come to a state—because of that wasting
which hath not left one spot in me for further mischief—so that my
presence is like to my absence to those who visit me.
{e) Glances

The beloved’s glances are compared with arrows or sword-blades,
piercing the lover’s heart.
(i) III. 13. Refrain—may I have naught of thee!—and reject thou
him whose bowels have been mercilessly wounded by wide-eyed
enchanters.
(ii) V. 4. O thou who aimest, as one who aimeth the arrows of his
glances from the bow of his curved eyebrows, against my bowels
to transfix them.
(iii) V. 10. A sword his eyelids draw against my heart, and I see the
very languor thereof doth whet its blade.
(iv) VI. I. Guard thou thy heart if thou passest by Hajir, for the
gazelles there dwelling have swords flashing in the orbits of their
unveiled eyes.
(v) IX. 29. My people know well that I am slain by her glances: for
in every limb of her she possesses a whetted point.
(vi) IX. 36. No eye hath alighted on any trace of me, nor have those
wide eyes left any remaining mark of me in my passion.
15

(vii)

XIII. 26. The arrow of the clever one of the tribe pierced me, but
missed my vitals; the arrow of your glances hath scorched my
bowels utterly.

(/) Lips
^
The beloved’s lips are said to intoxicate, or alternatively to heal, the
lover with their saliva.
(i) v. 19-20. Ice-cool are his deep-red lips, and sweet his mouth to
kiss in the morning; yea, even before the toothpick’s cleansing
excelling the musk in fragrance and investing it with its own per
fume. Of his mouth and his glances cometh my intoxication; nay,
but I see a vintner in his every limb.
(ii) VI. 6. To the crimson of his lips I had recourse again, panting, as
I were the thirstiest that ever came down to water, and he denied
Euphrates; and none that came up from the water-hole was ever
so slaked as I.
(hi) VII. 37. O how lovely is all that he delighteth in! Aye, and how
sweet his saliva upon my lips!
(iv) XIII. 29. My sickness cometh from the languor of your eyelids,
and my remedy is in the honeyed water of your teeth.
(v) XIII. 51-53. Ah, how I yearn for her radiant face, and how my
heart thirsts for those dear red lips 1 By those lips alike and by her
glances I am severally intoxicated: oh joy, for my double in
toxication! And I perceive the very wine is inebriated by her
lips’ breath, and the honey, being confounded, submits to them.
(vi) XIV. 53-54. Is there not any inclination in thee towards showing
compassion, and giving up that aversion which made thee turn
so cruelly away from one thirsting for the water of thy lips? To
moisten the thirsting throat of the sick man at his last gasp,
whereby he may regain his health—that were the greatest boon.
Such are the themes and the images: the rhetorical figures are no less
conventional.^ Detailed lists of these figures are given in a number of
' See, e.g., Ibn al-Mu'tazz, Kitdb al-Badf; Qudama b. Ja'far, Naqd al-shtr] Abu Hilal
al-'Askari, Kitdb al-Sand"atain-, Ibn Rashiq, Kitdb al-Umda] Ibn al-Athir, al-Mathal alsd’ir; Ibn Hijja, Khizdnat al-adab] al-Nuwairl, Nihdyat al-arab, vii; A. F. Mehren, Die
Rhetorik der Araber-, E. G. Browne, Literary History of the Persians, ii. 46-83.
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works; they run to great length, and their names vary; I shall attempt no
more here than to enumerate the principal ones, with illustrations drawn
from the poems of Ibn al-Farid.
(i) Jinds. This figure, also called tajnls, consists in using in close
proximity two words having the same root letters but with different
meanings. It is subdivided into numerous varieties.
(i) al-mustaufi (al-tdmm): complete correspondence.
ahlan bi-ma lam akun ahlan li-mauqi'ihi

ii. 43.

(ii) al-mukhtalif {al-ndqis)\ the two words differ in their vocaliza
tion.
balls nahdka nuhdka 'an laumi mra’ in

i. 20.

(iii) al-mudhaiyal (al-zd^id): one of the two words has an additional
consonant.
fi hubbihi bi-lisani sdkin sdkiri

vi. 16.

(iv) al-murakkab: one of the two elements is made up of two distinct
words.
jannatun 'indi rubaha amhalat
am halat 'ujjiltuha min jannatai

xiii. 64.

(v) al-musahhaf: the two words differ in regard to the diacritical
points of certain letters.^
wa-'abarta 1-hajuna wa-jiazia ia-htar
-ta zdiyaran masahida l-autadi
iv. 14.

(vi) al-muddri [al-ldhiq): the two words differ only in respect of a
single letter.
fa-bi-iqdami ragbatin hina yagsa
-ka bi-ihjami rahbatin yahsaka

viii. 13.

(vii) jinds al-ishtiqdq: two words derived from the same root.
ma-da yuridu ddiluna h'l-'adli man
labisa 1-hala'ata wa-stardha wa-rdhd

iii. 16.

* Readers not familiar with the Arabic alphabet will need to be informed that the following
groups of letters differ from each other only in respect of the number of dots placed above or
below them:
(i) b, t, t, n, y (i).
(iv) r, z.
(vii) t, z.
(ii) j, h, h.
(v) s, s.
(viii) g.
(iii) d, d.
(vi) s, d.
(ix) f, q.
The following two letters also make a close pair:
(x) k, 1.
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(viii) al-mushdbih {mimmd yushhih al-mushtaqq): two words apparently
but not actually derived from the same root.
’utbu lam tutib w^z-salmd aslamat
wa-hama ahlu-hima ruyata rai

xiii. 124.

(ix) al-mukhdlif (al-maqlub): two words with identical letters but in a
different order.
wa-bi-/a^'/ 'adli lau ata'tuka da’iri

vi. 11.

(2) Tibdq. This figure consists in mentioning two words of opposite
meanings in the same line.
hairu 1-usaihabi Uadi huwa dmirl
hi-\-gaiyi fihi wa-*an rasddi zdjiri

vi. 7.

(3) Takdfu. Similar to tibdq, but the opposition between the two
words is only metaphorical.
ma amarra 1-firaqa ya jirata 1-hai
-yi wdL-ahld t-talaqi ba'da nfiradi

IV. 18.

(4) Muqdbala. A pair of contrasting ideas elaborated in balanced com
pound.
minnl lahti dullu l-hudui wz-minhu It
"izzu l-manui wa-quwatu 1-mustad'ifi

vii. 35.

(5) Tarsi. Internal rhymes {saj') exactly corresponding in rhythm.
arbat latdfatuhu 'ala nasri s-saba
vt2L-abat tardfatuhu t-taqammusa lada

V. 16.

(6) Muwdzana. Internal rhymes with the final pair not quite rhyming.
lau tard aina hamtldtu qubd
vta-tard'ama jamtldtu l-qubai

xiii. 74.

(7) Muld'ama. Balance between pairs of phrases.
fa-min fiiddi lahibun ndba 'an qabasin
wa-niin jufuniya dam'unfdda ka-d-diyami

xii. 8.

(8) Radd al-ajz 'aid ’l-sadr. The line ends with the same word or
phrase as that with which it opens.
yd sdkint l-bathdH hal min 'audatin
ahya bihaya sdkini l-bathdH
i. 12.

(9) Husn al-ta'lll. Ingenious assignment of cause.
la garwa an tahada l-'idara hama’ilan
an zalla fattakan bihi waqqada
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v. 12.

(10) Tajdhul al- arif. Feigned ignorance: the rhetorical question.
a-wamidu barqin bi-l-ubairiqi laha
am fi ruba najdin ara misbaha
am tilka laila l-'amiriyatu asfarat
lailan fa-saiyarati 1-masa’a sabaha

ill. 1-2.

(11) Mubdlagha. Hyperbole.
'amma sti'alan halu wajnatihi aha
sugulin bihf wajdan aba stinqada

V. i<

(12) Tadmln. Quoting from the Qur’an, the Traditions, or a verse of
poetry.
'anati 1-gazalatu wa-l-gazalu li-wajhihi
mutalaffitan wa-bihl 'iyadan lada
V. 15.
fa-l-yasna'i r-rakbu ma sa’u bi-anfusihim
hum ahlu badrin fa-la yahsauna min harajf

II.

38.

fatkun bina yazdadu minhu musauwiran
qatla musawira fi bani yazdada
v. ii.

(13) Talmlh. Allusion, without direct quotation.
du 1-fiqari 1-lahzu minha abadan
wa-l-hasa minniya 'amrun wa-huyai

xiii. 54.

(14) al-Lajf wad-nashr. Themes are introduced one after the other,
and then in turn explained.
fa-du'fi wa-suqmi da ka-ra’yi 'awadili
wa-da ka-haditi n-nafsi 'ankum bi-raj'ati

xiv. 33.

(15) Ihdm. The double entendre^ the more remote of the two meanings
being the one intended.
kam min faqirin tamma la min ja'farin
wafa 1-ajari'a sa’ilan sahhada

v. 29.

So the figures with all their minute refinements could be listed and
exemplified; for the poetry of Ibn al-Farid abounds in them. Some tastes
will be offended by their exuberance; but I venture to assert that an
increasing acquaintance with the conventions of Arabic poetry overcomes
the natural aversion of a judgement formed by European romanticism.
At all events the translations which follow, when taken together with the
notes and the transliterated texts, will introduce the reader to a concep
tion of poetry quite different to any found in Western literature. It is my
final hope, that he may find the experience enjoyable.
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TRANSLATION

1. The sweet perfume of the night-journeying breeze wafted from azZaura’ at dawn, and brought back to life him who was dead indeed,
though numbered by men among the living.
2. The winds of Nejd vouchsafed to us the fragrance of that perfume,
wherewith the air upon every side was redolent as though with ambergris;
3. And the perfume related the stories of the beloved ones, transmitting
them as it received them from sweet rush and thorn-bush at Adhakhir.
4. And I was intoxicated with the sweet scent of the fringes of its
garment, and the fumes of healing crept into my ailments.
5. O rider of the strenuous she-camel—be thou given fulfilment of thy
heart’s desire!—turn thou aside at the sacrosanct pasturage, if thou passest
by the sandy, rugged ridge,
6. Intending the scooped-out watercourses of Wadi Darij, swerving
to the right from the quiet hollow of al-Wa'sa’.
7. And when thou hast reached the tamarisks of Sal', and thereafter
an-Naqa and ar-Raqmatan and La'la' and Shaza’,
8. And so passing by al-'Alaman, to the eastwards of Shaza’, then
turn thou in thy course, inclining unto the spacious encampment.
9. And recite a greeting to the dear Arabs of that sandy stretch, on
behalf of a yearning lover, grievously sick, distressed, far-sundered,
10. Passionate—when the pilgrims set out upon their return, his sighs
mounted up one upon another, deep drawn from his amorous breast:
11. Sleeplessness has wounded his eyelids, so that his swift-springing
tears are mingled all with blood.
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12. ‘O dwellers in the torrent-bed, is there to be any returning for me,
whereby I may live once more, O dwellers in the torrent-bed ?
13. ‘What though my patient fortitude should come to an end, yet
never ends my ancient passion for you, nor my sorrow;
14. ‘And even if the first Spring showers shun your parched soil, yet
shall my tears exceed by far the rains of the setting stars.
15. ‘Alas for my grief! The time is gone to waste, and I have not won
to any meeting with you, dear people of my love:
16. ‘And when shall a man hope for ease at all, whose life is made up
of but two days—a day of hatred, and a day of far sundering}
17. ‘By your life I swear, O people of Mecca (and that is for me a most
solemn oath), my bowels are deeply stirred with passion for you;
18. ‘Love for you has become my profession among men, and ardent
desire for you my religion, and the bond of my affection.’
19. O thou who reproachest me because of the love I have for him (on
whose account my sorrow has proved vast, and my endurance but meagre),
20. Hath not thy very reason forbidden thee to reproach a man, who
was not ever found so blissful as when in misery
21. Hadst thou known upon what matter thou foundest fault with me,
thou wouldst rather have excused me: spare thyself thy pains, and leave
me to my affliction.
22. Now unto those that have alighted by the shady trees of alMurabba' and ash-Shubaika and the mountainous pass of Kada’,
23. And those who dwell nigh the Sacred House, and the inhabitants
of those tents, and the visitors of the sandy valley-bottom,
24. And the youths of the verdant sanctuary, and the neighbours of
the impregnable quarter—unto them is turned my fond attention and all
my care.
25. Ever the same are they, let them shun me or draw nigh, love me
or be cruel, betray me or be true, desert me or have compassion upon my
sickness.
26. They are my recourse when charms are of no avail, and they are
my refuge when my foes assail me;
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27. And they are dwelling in my heart, though their abode be far re
moved from me; and they are the very essence of all my discontent in
passion, yea, and of my satisfaction.
28. And now I picture how once I had my place among them at alAkhshaban, going about my enclosure,
29. And how I embraced my companions, greeting them with a nod
as I kissed the corner of the Kaaba,
30. And how I stood upon Abraham’s station—then stands the sick
ness still in my body, and it is no time of healing.
31. And my recollection of Ajyad is my constant litany in the fore
noon, and my unsleeping prayer in the long watches of the night.
32. By my life! and though the stony bed of its torrent were converted
into springing wells for my heart, yet would it be amply watered by the
pebbles lying there.
33. Succour me, my brother, and sing to me the tale of them that
dwell by that torrent-bed, if thou art mindful of the claims of my brother
hood upon thee,
34. And repeat it to my ears; for when the interval is far, the spirit is
rejoiced to receive tidings;
35. And if it be that the injury sprung of much suffering occupies my
heart, yet the sweet odour of the fresh herbs of Hejaz shall prove my
cure.
36. What, shall I be driven away from coming down to drink of the
sweet waters in that land} And shall I be turned aside therefrom, seeing
that in its crystal purity alone is my hope of survival ?
37. And its abodes are my desire, yea, its Spring is my joy, and the
disperser of the dearth of heavy hardship;
38. And its mountains are for me a Spring-lodgement, and its sands
are for me an abundant pasturage, and its shades are my shelter from the
burning sun;
39. And its soil is my fragrant nadd, and its water is my abundant
place of refreshment, and in its earth is all my wealth;
40. And its mountain-clefts are for me a garden, and its domes are for
me a covering, and upon its Safa is my happiness and peace of mind.
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41. May the rain greet those dwelling-places and hills, and may the
second shower of Spring give drink to those homes of all blessings:
42. And may it give drink to the places where the holy rites are
observed, and the pebble-strewn hill of Mina, in copious fall, and may
it give abundantly to the halting-places of the lean, weary camels.
43. And may Almighty God preserve there my dear companions, with
whom I once conversed at evening upon the gathering-places of the
passions;
44. And may He preserve the memory of those nights we spent to
gether at al-Khaif, that were naught but a dream which passed at waking
as out of a light slumber.
45. Alas for that time, and all the joy contained in the sweet perfume
of that place, when the watchmen were all unheeding:
46. Days when I pastured in the broad fields of desire, joyously,
strutting abroad in the trailing skirts of plenty.
47. How very marvellous are the days, that shower gifts upon a
youth, and thereafter torment him by robbing him of all their dower!
48. Ah, is there any returning, if but for a single day, of what is past
of our life, that thereafter I may gladly render up all my remaining years}
49. Alas! the endeavour has proved in vain, and the loops of the cord
of desire are broken, and loosed the knot of my hope:
50. And enough of torment it is, that I should ever pass the night
distraught, my ardour before me still beckoning me, and fate unchange
able standing behind me.

NOTES
This poem is cast in the conventional form of a love-ode, whose pattern and stock situa
tions it closely follows. Evidently composed at Cairo in the poet’s advancing years, it is
addressed to his Sufi friends residing at Mecca, as it seems in reply to a message received
from them. Lines 1-4 describe in traditional terms the arrival of such a message. In lines
5-8 the poet speaks to the usual messenger who is to carry his love-missive, and sketches
out the route he will follow as he remembers it from long ago. In lines 9-n he charges him
with his greeting to his friends, and describes his own pitiful state, using the customary
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language of amatory verse; he recalls in verse lo the mood in which he departed from
Mecca after performing the Pilgrimage, Verses 12-18 contain his actual message; from
verse 14 it would appear that the poem was written in Spring, though this may be merely
a conventional image. In verses 19-21 the poet turns away from his main theme to argue
with the traditional Reproacher whose voice has to be silenced in all love-poems. Verses
22-27 are a second greeting to the poet’s friends, and a second affirmation of his love for
them. In lines 28-32 he calls to mind the delightful scenes of his former intercourse with
them at and about Mecca. In line 33 the poet addresses himself to another stock character
of the love-ode, the minstrel-companion who is called upon to solace the lover’s suffering
heart with songs of former joys. Verse 36 marks a change of mood; the poet fears that he
may never come to his friends again, and this thought provokes him to a renewed rhapsody
upon the beauty of the Arabian scene, and the delights he knew when he was dwelling
there with his friends; the traditional Watchmen are mentioned in line 45, conveniently
negligent as in all successful amorous escapades. The concluding verses 47-50 bring the
poem to an end upon a lower and pathetic note; past joys are past forever, and all efforts to
recapture them, even in the poetical imagination, are doomed to failure.
The metre is Kamil:
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I. az-Zaura’ is a place in the market (or according to some the market-place itself) at
Medina, near the mosque, raised up like a minaret: Yaqut, iv. 413.
‘dead indeed’: sc. dead through passionate and unsatisfied love for the absent beloved.
Note the jinds between ahyd and l-ahydH, and the tibdq between maiyita and l-ahyai,
and implied between sard and saharan.
3. The poet uses the technical terms of the science of Traditions. The perfume trans
mits {rawd) the hadlt of the beloved ones (the saints dwelling in the Prophet’s sanctuary)
upon the chain of authority {isndd) of idhir (the juncus odoratus) and sihd" (a thorn-bush
bearing reddish blossoms which yield an unusually sweet honey), these transmitters,
themselves sweet-perfumed, residing at Adhakir, a place near Mecca where the Prophet
encamped on the eve of his triumphal entry into Mecca: Yaqut, i. 158-9.
Note the jinds between idhirin and addhir.
4. To touch the fringe of the beloved’s garment is often mentioned by the poets as a
remedy for the fever of love; the idea is familiar from the miracle recorded in Matthew
X. 20-21. Here the poet extends the image to include the sweet scent of holy Arabia, the
fringes of whose garment reach out to him in far Cairo; and he adds elegance to his treat
ment of the theme by using the technical vocabulary of medicine, see Lane s.v. humaiyd.
Note the internal rhyme raiyd—humaiyd.
5. Note the internal rhyme wajnd'i—jar a'i.
6. Darij is a place lying between Yemen and Medina, mentioned in a verse of Imr alQais which Ibn al-Farid here echoes:
tayammamati l-'aina llati 'inda darijin
yafi’u 'alaiha z-zillu 'armaduha tami
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It was at this place that a company of men seeking to come to the Prophet from Yemen
found heyond hope a life-giving spring of water: Yaqut, v. 421-2; Lisan, iii. 139.
al-Wa'sa’ is a place on the pilgrim highway from Kufa between the stations of Tha'labiya and Khuzaimiya: Yaqut, viii. 427.
Note the pattern mutayammiman—mutaydminan.
7. Sal' is a hill in the market-place of, or a spot near, Medina: Yaqut, v. 107. an-Naqa
(literally, a sandy hillock) here seems to be used as a place-name, though it is not mentioned
by Yaqut. ar-Raqmatan (literally, the two reservoirs, or valley-sides) is named as a place
near Medina, among other localities: Yaqut, iv. 271. La'la'(literally, a mirage) is mentioned
as the name of several places: Yaqut, vii. 332; here it appears to signify a spot in or near
Medina, or between Medina and Mecca. Shaza’ is a hill in or near Mecca: Yaqut, v. 268.
8. al-'Alaman (literally, the two mountain-ridges) here appears to signify a location
between Medina and Mecca, though it is not so recorded by Yaqut. This and the other
unrecorded names were no doubt used in the familiar parlance of pilgrims to signify
particular well-known spots. The catalogue of place-names (with their mystical symbolism
here) is an echo of the common practice of pre-Islamic poets.
10. Note Xhtjinds between tamadat and suadai.
11. The poet fancies that the redness of his eyelids marks a wound inflicted by sleep
lessness, and puts this forward as a reason for the blood-flecked tears which are tradition
ally accepted as the poetical symptom of thwarted passion.
Note the pattern zafardtuhu (line 10)—^abardtuhu (line ii).
12. l-bathd'i: that at Mecca was particularly famous and often referred to by poets.
13. ‘my patient fortitude’: the eccentric variant ‘my life’ is given on the margin of the
MS.
14. Note thtjinds between turbikum and turbl.
16. The poet contrasts with his love (line 15) the hatred of his beloved friends which he
imagines to be the only explanation of their denying him a second meeting and condemn
ing him to perpetual separation.
19. Note
jinds between man and min, 'azza and 'azd'i.
20. Note \ht jinds between nahdka and nuhdka, and the tibdq between muna’amin and
saqd’i.
21. Note the partial ymoly and implied tibdq between 'adaltanl and 'adartanl.
22. The reading sarh is certainly correct, the word signifying trees with spreading
branches in the shade of which men alight in summer (see Lane s.v.); the MS. reading
suh (pi. of sdhd) would mean ‘courtyards’, and this is obviously less suitable.
al-Murabba' is stated by the commentators to be the name of a place in Hejaz; Yaqut,
viii. 13, gives al-Marba' as the name of a mountain near Mecca, and perhaps it is this that
the poet had in mind.
ash-Shubaika is a place between Mecca and az-Zahir on the road to at-Tan'im: Yaqut,
V. 236, ii. 416. Kada’ is a famous mountain overlooking Mecca, by the pass of which the
Prophet entered the city: Yaqut, vii. 220-3.
23. Note the internal rhyme hddirl—'dmirl—zd'in.
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24- Note the verbal pattern li-fityati—talaffutl, and the partial ymaly between man and
mam .
25. I read waddu with the MS. because of its internal rhyme with saddu; the accepted
reading zvasalu (join) would require jafau to be understood in the sense of ‘withdraw
from’.
26. Note the internal rhyme Hydd—maldd, and the parallelism between 'iyad (with its
echo of tdimd ‘amulet’) and ruqd (enchantments).
27. The poet attributes the origin of all his emotions to the moods of his beloved.
28. al-Akhshaban are two mountains at Mecca: Yaqut, i. 150-2. The poet is evidently
here referring to the tawdf {c&x&mony of circumambulation) which is part of the Pilgrimage
ritual.
30. The poet refers to Abraham’s station at Mecca: Qur’an, ii. 119; Yaqut, viii. 108-9.
Note the jinds between muqdml and maqdmi, the internal rhymes in -dm, and the
tibdq between saqdmu and safd'i.
31. I follow the MS. in taking this verse here, where it gives better sense; the com
mentators are much puzzled to interpret the whole passage. Ajyad is a well-known place
at Mecca near Safa: Yaqut, i. 127-9.
32. The poet in a fine flight of fancy {mubdlaga) asserts that his heart’s thirst for Mecca
would be amply assuaged could he but attain the pebbles lying in the dried watercourse of
Ajyad, so that he would need no miracle of wells springing from its stony bed.
Note the jinds between qulibat, quluban, and qalbi.
34. Note the ‘washed jinds between ruhu and tartdhu.
35. Note the jinds between idd and add, and alamin and alamma, and the tibdq between
add and dawd'i.
36. Note the internal rhyme udddu—uhddu, and the partialbetween
and
baqd'i. The MS. reading baqdhu is evidently wrong.
37. Note the jinds between rubiiuhu and rabiuhu, and the partial jinds between arabl
and tarabl.
38. Note the internal rhyme in -dluhu, and the partial jinds between marbdun and
martdun.
39. Nadd is a sweet-scented compound of aloes-wood, ambergris, and musk, see Lane s.v.
Note the jinds between tardhu and taro'i.
40. Safa is the mountain between which and Marwa the pilgrims run: Yaqut, v. 365-6.
Note the internal rhyme in -dbuhu (including turdbuhu in line 39), and the jinds between
jannatun and junnatun, and safdhu and safa'i.
41. Note the jinds between haiyd and l-hayd.
42. al-Muhassab is a proper name, and also signifies the slopes of Mina, the hill near
Mecca pelted with stones by the pilgrims: Yaqut, vii. 395. The phrase l-muhassaba min
minan is a quotation from a verse of ‘Umar b. Abi Rabi'a:
nazartu ilaiha bi 1-muhassabi min minan
wa-li nazarun laula t-taharraju 'azimu
Note the pattern of w^ords in the form mafd’ila.
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44- al-Khaif is a reference to Khaif (the mountain-slope of) Mina; Yaqut, iii. 499-500.
Note the tibdq between yaqzati and l-igfd'i.
45. Note the internal rhyme and elegant combination of zamdni (time) and makdni
(place).
46. The MS. reading hayd'i receives support from the commentator who glosses his
textual hibai as if it were hayd‘i\ and indeed hibdH gives less satisfactory sense.
47. Note the implied tibdq in tujibu (with its echo of ijdb, affirmation) and salbi (which
also bears the meaning of negation); and the verbal pattern of minahan and tumhinuhu.

I I

1. In the midst of the battlefield of enchanting glances and amorous
hearts behold me, slain, and that without sin or guilt.
2. Before ever my passion was stirred I bade farewell to my soul, for
what mine eyes had seen of the beauty of that radiant countenance.
3. O marvellous lids of an eye sleepless on thine account, yearning
ever for thee! O wondrous heart, anguished with love of thee!
4. And ah, my ribs wasted with passion, yet well-nigh straightened of
their crookedness by the fever of my ardent bowels!
5. And ah, my tears that flowed abundantly—but for the hot breaths
panting from the fire of yearning, I had scarce escaped from the billows
of my weeping.
6. And welcome to the sicknesses I suffer on thy account, whereby
I have become invisible even to myself: therein stand my proofs before
the tribunal of love.
7. In the morning, even as in the night-time, I am sorrowful and cast
down because of thee; yet have I never cried fretfully, ‘O sore distress, be
dispelled!’
8. Fondly I incline towards every heart that hath some occupation
with passion, and every tongue that prattles upon yearning,
9. And every ear that is deaf to the voice of the slanderer, and every
eyelid that has not bent towards slumber.
10. No anguish of love was there when the tear-ducts were dry, nor
ever true ardour wherein the heart’s longings were not stirred.
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11. Torment me howsoever thou wilt, save only not to be remote
from thee, and thou shalt find me the most faithful lover, jubilant in
whatever pleases thee;
12. And take the remnant of life and breath thou hast left to me; no
good is there in love that spares the heart to survive.
13. Who will take pity on me, and destroy my soul in its ardour for a
gazelle, so sweet in his dispositions, so subtly mingled in every soul ?—
14. Whosoever dies in ardour for his sake, liveth evermore raised up
among the people of passion, even to the most exalted degree—
15. Veiled he is; did he walk in a darkness like to his sable forelock,
surely his bright-gleaming blaze would suffice for light, nor needed he
any lantern;
16. And if I wandered astray in the black night of his tresses, yet
would the dawn shining in his brows bestow guidance upon my sight.
17. And if he breathed, the very musk would cry in confession to
those that know its sweetness, ‘My perfume is of his exhalation.’
18. The years of his turning towards me are as a day in briefness, and
the day of his turning away in its length is like many years:
19. And if he be far faring abroad, then O my heart, begone! And if
he be nigh and doth visit me, then O mine eyes, rejoice 1
20. Say unto him who blames me and upbraids me on his account,
‘Leave me to my own concern, and revert from thy unseemly counsel:
21. ‘For such reproaching is vileness, and no man hath ever been
eulogized for it; and hast thou ever seen a lover that was satirized for
his ardour?’
22. O thou who art tranquil of heart, gaze not upon my soul’s com
forter, and gain thee the heart in thy breast, and beware the bewitchment
of his dark eyes.
23. O my companion, lo, I am gracious and kindly-disposed towards
thee, and I have expended my best counsel upon thee: swerve not aside
unto yonder quarter,
24. Wherein I have stripped me of all shame, and cast away the grace
of my godliness, and all my acceptable pilgrimages;
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25- And the face of my ardour was white and pure because of my love
for him, and the face of my reproach on his account was blackened with
manifest proofs.
26. Blessed be God! How sweet are his dispositions, and how many
hearts they have slain and brought back to life because of him 1
27. Mine ear is desirous for him who is importunate in blaming me,
because he mentions his name, though in truth his reproaches on my
beloved’s account do not penetrate into mine ear.
28. And I pity the lightning in its night-courses, pretending to kin
ship with his mouth, and put to shame by the dazzling gleam of his
parted lips.
29. If he is absent from me, yet my every limb descries him in ever}^
vista graceful, lovely, joyous:
30. In the melody of the lute and the smooth-voiced reed when they
accord together in vibrant modulations;
31. And where the gazelles of the meadows pasture, in the cool of the
evenings, and when they go forth at earliest break of dawn;
32. And where the dews fall gently from the clouds upon a carpet of
blossoms woven of flowers;
33. And where the breeze trails its skirts, bestowing on me at rising
morn the sweetest of perfumes;
34. And when my lips kiss the mouth of the cup, sucking the fragrant
moisture of the wine in the gladsome pleasaunce.
35. Let him be with me, and I know not at all what it means to be
abroad in a strange land; and wherever w^e are together, my mind is
wholly untroubled;
36. For that home is my home, when my beloved is at my side; and
be he but manifest to me, the ascent of the rugged ridge is likewise my
ascent.
37. In joy let them fare, the camel-riders who journeyed by night and
thou among them on their course, in a dawn suffused of thy brightness;
38. And let the riders do whatsoever they will with themselves, they
are the people of Badr, so they shall fear not for any guilt.
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39- By the right of my disobeying him that slandered me against thee,
and the fire that burns in my breast because I obeyed the call of passion,
40. Look thou upon a heart that is melted with ardent love for thee,
and an eye overwhelmed in the waves of its blood-flecked tears;
41. And have compassion on the faltering of my hopes, and my con
stant reverting to the sweet cheat of desiring the promise of blessed re
lief;
42. And incline with mercy upon the humiliation of my avid desires,
with the unceasing ‘Shall it be ?’ and ‘Perchance’; and grant me the boon
of dilating my breast of its narrow constriction.
43. Welcome I cry to the hap I was never worthy should chance to
me, the words of one bringing good tidings of deliverance after despair:
44. ‘Good tidings I bring thee, so strip thee of all that is upon thee;
for thou hast been remembered yonder, despite all the crookedness that
is in thee.’

NOTES
This poem, in general much less artificial than the preceding and less studded with verbal
brilliants, is a masterpiece in its own class. Modelled upon the lover’s declaration of un
dying loyalty to the beloved, it is in effect a meditation on certain emotions, symbolized by
a few keywords repeated at intervals throughout the composition.
Love is seen as a battlefield in which the contestants are the seductive glances of the
beloved and the sensitive heart of the lover; on this battlefield the poet lies slain, innocent
victim of an innocent adversary (line i) and his fatal beauty (line 2). By a wonderful
parallelism, it is the lover’s own eyes that are the prime cause of his suffering; the visual
perception of beauty fills the heart with yearning and fiery passion (line 3). His anguish
has had the effect of disforming and disfiguring the lover (line 4), thus rendering him all
the more unlikely to be received with favour by the beloved. The fire within his heart and
the flooding tears from his eyes testify jointly to his overcharged emotions, and while each
singly threatens his instant destruction the two elements fight their own battle and so
secure his survival (line 5). Yet despite all his anguish, and the sickness that has reduced
him to nothing (line 6), he grows not impatient and cries not for deliverance (line 7). His
own passion makes him sympathetic towards all lovers (line 8) and all who heed not the
voice of slander (line 9). His state is after all characteristic of all true love (line 10). The
poet now addresses a brief appeal to the beloved; he will endure whatever torture the
beloved is pleased to inflict except only banishment (line ii), and he prays that the
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beloved will take away from him the remnant of life he has till now spared to him (line 12).
His petition is unavailing, however; and he now makes a general plea for any compas
sionate hand to destroy him (line 13), giving as his reason for this plea his love for the
young gazelle (favourite symbol of elusive beauty familiar to readers of Sufi poetry), whose
charms the poet now recounts in detail, using all the delicate imagery of high mysticism
(lines 14-19). He turns aside to make the customary reply to the Reproacher (lines 20-21),
and refers even more briefly to those untroubled by love (line 22); these asides are of
course to be understood in their mystical meaning as addressed to an-nafs al-lauwdma
and an-nafs al-mutnia"inna, two aspects of the lower self. Now the poet remembers
another conventional figure, the lover’s companion, whom he advises not to emulate his
own sorry example (lines 23-25). This moves him to renew his ecstatic description of the
beloved’s beauty (lines 26-28), which he sees (his every limb becoming an eye) in every
material manifestation of loveliness (lines 29-34); hearing (line 30), touch, smell and taste
(line 34) in a unity of the senses confirm his joyous rapture; the whole world is his familiar
home, so long as the beloved is with him (lines 35-36). The poet once more addresses
himself to the beloved, who is now more clearly identified as the Prophet Muhammad (the
Perfect Man and Mirror of God); and he remembers those who rode with him in the night,
the heroes of the Battle of Badr (lines 37-38) whose salvation is assured. He makes a final
desperate appeal to the beloved to have compassion upon him, putting forward his various
claims upon his consideration, and begs him to put an end to the long anguish of his con
flicting hopes and fears (lines 39-42). At the very last a messenger comes with the best of
good tidings: the beloved will indeed receive him, despite his disfigurement and spiritual
waywardness, upon the condition that he yields up his whole self and all that he possesses
(lines 43-44).
Attention is particularly called to the repetition of the keywords: eye {hadaq, ’ain, muqla,
jafn), heart {qalb, 7nuhja, fudd, kabid), passion {hawd, jawd, sauq), ardent love {hubb,
gardm).
The metre is Basit:
v_^ W —

^ ^ ^ ■

C3

^

—

KJ KJ ■

1. ‘without sin or guilt’: without sin committed by the lover, and without guilt in the
beloved.
4. The poet remembers how a flaming fire will straighten a twisted twig, and fancifully
thinks of the fire of passion within him as nigh to straightening his ribs twisted by
emaciating anguish. The conceit is a refinement as of its use by Hajib b. Dhubyan (quoted
Lisan, x. 95):
bani d-dila'i l-'auja’i anta tuqimuha
a-la inna taqwima d-dulu'i nkisaruha
Note the tibdq between tuqauwimuhd and l-iwaji.
5. The poet uses another far-fetched conceit which he links with the preceding by
means of the pattern wa-adluun—wa-admuun and l-jawd—l-hawd. There is elegance in the
contrast between the fire (of yearning) and the water (of the poet’s tears), a battle of
elements recalling the conflict mentioned in line i.
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6. The idea that love wastes the lover to the point of vanishing is a favourite of the
amatory poets; here its use adumbrates the Sufi doctrine of fana (passing-away of the
mystic in the overwhelming awareness of God).
Note the implied tibdq between the disappearance {hafitu) of the lover and the appear
ance (taqumu) of his sickness as a witness before the tribunal of passion.
7. Note the tibdq between asbahtu and amsaitu.
9. There is elegance in the successive mention of the sensitive parts of the body in this
and the preceding line.
10. Note the internal rhyme dmdqu—aswdqu.
12. Note the ymo^-pattern baqlyata—abqaita—abqd.
13. The gazelle, favourite simile of the early Arab poets for the slender, shy young
beloved, with the Sufis becomes a synibol of the elusive Beauty of God, identified by Ibn
al-Farid, as we see in lines 37-38, with the Prophet Muhammad. The image passed over
into Persian mystical poetry in the form of the dhu-yi vahshl of Hafiz, see for example my
Fifty Poems of Hdfiz, 131-4.
15. A wonderful verse of deep mystical meaning: the Divine Presence is shrouded in the
darkness of the phenomenal world, yet the radiance of His Beauty shines forth and mani
fests Him to ail who have eyes to see.
Note the jinds between gurratuhu and garrd, the pattern turratihi—gurratuhu, and the
implied tibdq between them.
16. Note the tibdq between dalaltu and l-hudd and between lailin and subhun, and the
jinds between ahdd and l-hudd.
17. ‘its sweetness’: perhaps rather ‘his sweetness’.
Note the partialbetween mutarifan and ’drift.
18. The conceit is a commonplace in Arabic poetry, a near parallel being in the couplet
of Abu Tammam:
a'wamu waslin kada yunsi tuluha
dikra n-nawa fa-ka-annaha aiyamu
tumma nbarat aiyamu hajrin a'qabat
bi-nawa asan fa-ka-annaha a'wamu
Note the tibdq between iqbdlihi and i’rddihi, and between qisarin and t-tiili, and the
parallelism of a’wdmu—L-yaumi and yaumu—l-hijaji.
19. Another most eloquent verse: the verbal pattern is exceptionally exquisite.
Note the tibdq and internal rhymes between nad and dand, and sdHran and zd'iran, and
the internal rhyme and implied tibdq between muhjatl and muqlati.
21. Note tht jinds between laumu and lumu, and the tibdq httvfetn yumdah and huji.
22. I follow the order of the editions, ‘my soul’s comforter’: i.e. my beloved.
Note t\\t jinds between sdkina and sakanl, and the tibdq between sdkina znd fitnata.
24. Note the jinds between qabiila and maqbula.
25. The poet contrasts the purity and innocence of his heart’s passion with the dis
grace of his patent shortcomings.
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The line is an admirable model of antitheses: note the tibdq and internal rhyme between
gardmi and maldmi, and the tibdq and verbal pattern between byadda and swadda.
26. md ahld samd ilahu is an echo of hulwi s-samd'ili in line 13. ‘because of him’: so the
commentators explain fihi, but perhaps we should rather translate ‘in him’, seeing in this
verse a reference to the Sufi doctrine of fund'fi lldh and baqd'fi lldh. The ‘dispositions’ of
the Divine Beauty are detailed in lines 30-34.
Note the tibdq between amdtat and ahyat.
27. Note the partial
between lajja dindyalaji.
28. A wonderful refinement of the stock comparison of the beloved’s smile and flashing
teeth with the lightning’s sudden gleam, as in the verse of al-Samhari (quoted by alNuwairi, ii. 67):
ka-anna wamida 1-barqi baini wa-bainaha
ida hana min ba'di 1-buyuti btisamuha
30. This and the succeeding four verses are remarked upon by the commentators for
their unusual beauty, and indeed they are almost unparalleled in all Arabic poetry.
31. Note the internal rhyme l-hama'ih—l-asd'ili, and the tibdq between l-asd'ili and
l-isbdhi.
33. Note the successive verbal pattern in the form mafd'ili.
34. ‘fragrant moisture’: literally, ‘saliva’, in keeping with the image in which the winecup is compared with the beloved’s mouth. The conceit is a commonplace, as in the verse
of al-Qutami (quoted in Lisan, xi. 428);
wa-ka-anna ta'ma mudamatin 'aniyatin
samila r-riyaqa wa-halata 1-asnana
The converse conceit in which the beloved’s saliva is compared with wine is even more
common, as for example in the verse of Dhu’l-Rumma (quoted by al-Nuwairi, ii. 61):
ka-anna 'ala fiha wa-ma duqtu ta'mahu
zujajata hamrin taba fiha mudamuhu
36. For l-jardH see i. 5; the commentators here define it as the place in the desert where
lovers congregate, verdant with herbs. Clearly the poet has in mind the hill overlooking
the wells of Badr where the Prophet encamped with his followers on the eve of the famous
Battle of Badr, and imagines himself as being among them. The extensive literature re
garding the Battle of Badr may profitably be studied in order to apprehend the background
to this and the following two verses; for a modern treatment of the theme see the poem
‘The Prophet’s Mercy’ by 'Umar Abu Risha, translated in my Modern Arabic Poetry, 7-8.
37. The beloved’s radiant countenance irradiates as with the light of dawn the darkness
of the night-journey: the mystical significance of this conceit is obvious.
Note the tibdq between lailan and sabdhin.
38. The poet refers to the Tradition in which the Prophet promised immunity and
Paradise to the heroes of Badr, see al-Kalabadhi, 49, for example: uoa-md yudrlka Walla
lldha ttaWa 'aid ahli badrin fa-qdla 'maid md H'tum fa-qad gafartu lakum. For the claim
that the heroes of Badr were primitive Sufis see Hujwiri (tr. R. A. Nicholson), 45. The
word haraji echoes its use in line i.
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39- ‘breast’: literally ‘ribs’, an echo of line 4.
Note the tibdq between Hsydniya and td'atari.
40. ‘a heart’: literally ‘a liver’, an echo of line 5.
41. A wonderful psychological analysis of the mystic’s confused emotions of hope and
despair.
42. ‘Shall it be?’ and ‘Perchance’: the commentators are arrested by the difficulty of
this passage, and incline despite the improbabilities to assign the first phrase to the lover
and the second to the beloved. Perhaps both should rather be given to the lover, as
illustrating his abject state of eagerness to clutch at any straw. The phrasing of the second
half of the line contains the usual metaphor symbolizing hope (dilation) and despair
(constriction); the terms have a well-known mystical significance. The word haraji is used
for the third time in the poem.
43. Note the jinds between ahlan and ahlan, and the third use of the word faraji in the
rhyme.
44. A delightful and most splendid ending. It is usual to reward the bringer of good
tidings; we are to understand that in this instance the message is conveyed by a hdtif
(heavenly voice), as so often in mystical literature; and the poet is now bidden to match his
generosity with the excellence of the tidings and to give all that he possesses, in complete
self-surrender to God. The commentators, quoting Ibn al-Farid’s grandson, relate that in
the year 628/1231 the celebrated Sufi Shihab al-Din al-Suhrawardi was in Mecca on his
last pilgrimage (he died in 632/1234), attended by a large following from Iraq, when he
heard that Ibn al-Farid was also in the sacred territory. He desired to see him, and wept,
saying within himself, ‘Am I truly with God, as these men suppose, and have I been men
tioned this day in the presence of the Beloved?’ Thereupon Ibn al-Farid appeared to him
and recited the concluding verse of this poem; and al-Suhrawardi cried aloud, and stripped
himself of all that was on him, and so did all the shaikhs and faqirs and all that were present
at the scene. He sought the poet, but did not find him, and he said, ‘This is news from one
who has been in the Presence.’ Thereafter the two men met together in the sacred territory,
and embraced, and spoke together secretly for a long time.
In fa-hla' we have an echo oifihi hala'tu Hddri in line 24, and 'iwaji recalls l-awaji in
line 4. Here the ‘crookedness’ is spiritual as well as physical: the beloved receives the lover
despite the disfigurement caused by his long suffering, and God receives the mystic for all
his waywardness and insincerity.

I I I

1. Is it a flash of lightning that shone over the mottled mountain, or
do I see a lantern flickering in the hills of Nejd.^
2. Or is that Laila of the Band 'Amir who unveiled her face at night,
and converted the evening dusk into radiant dawn?
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3. O rider of the strenuous she-camel—mayest thou be protected from
destruction!—if thou shalt cross o’er rugged land, or make thy journey
through torrent-bottoms,
4. And if thou passest along Na'man of the thorn-bush, turn thou
aside unto a valley there I have known of old, wide-spreading,
5. Then at the right of al-'Alaman, skirting Na'man to the East, in
cline, and repair to its sweet-scented arin.
6. And when thou hast reached unto long mountains opposing the
sandy stretch, inquire after a heart that has perished in that dear torrentbed,
7. And recite a greeting unto the dear folk dwelling there on my behalf
(and say, ‘I left him thirsting passionately for your presence’):
8. ‘O inhabitants of Nejd, is there no compassion for one a prisoner to
a loved companion, who desireth not release ?
9. ‘Why have ye not sent a greeting to the impassioned one, in the folds
of the dust-free winds at evening,
10. ‘Whereby he may live anew, who supposed your shunning him to
be but a jest, and yet believed jesting far removed from your wont?’
11. O thou who reproachest a passionate heart, ignorant of what he
has long been enduring—mayest thou never achieve success!—
12. Thou hast wearied thyself in counselling him whose determined
view it is, that he will not look upon prosperity and good fortune:
13. Refrain—may I have naught of thee!—and reject thou him whose
bowels have been mercilessly wounded by wide-eyed enchanters.
14. Thou wast the truest of friends, before thou didst offer thy
counsel to one passionate with love; and hast thou ever seen amorous
swain friendly disposed to counsellors ?
15. If thou seekest my reformation, for my own part I never desired
any reformation for the ruin of my heart in passion.
16. What is it that the reproachers desire, in reproaching one who has
clothed himself in profligacy, and taken his rest and is at repose ?
17. O people of my affection, is it possible that he who hopes for union
with you should attain his ambition, and so his mind enjoy rest?
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18. Since ye were absent from my gaze, truly my sighing fills all the
quarters of Egypt with lamentation.
19. And when I remember you, I sway with emotion as though I have
been given to drink of wine, because of the fragrance of your memory.
20. And when I am urged to feign forgetfulness of my bond with you,
I find my bowels are very jealous of that bond.
21. Fresh forever be the recollection of those days passed by, with
neighbours in whose company our nights were festivals indeed;
22. When the tribe’s enclosure was my homeland too, and the dwellers
of al-Ghada were my heart’s whole comfort, and when I came down as
I pleased to water there freely;
23. And its dear people were my desire, and the shade of its palmtrees my joy, and the sands of its twain valleys my place of repose.
24. Alas for that time and its sweetness, days when I ever found rest
from weariness!
25. I swear by Zemzem and Abraham’s station, and he who came to
the Sacred House crying ^Labhaika, to Thee I come, O Lord!’ a jour
neyer in the land:
26. Never did the breeze wafting from the East sway the sweetscented wormwood of the sand-hills, but that it brought new life from
you to the lovers slain by passion.

NOTES
This poem should be studied in close comparison with i, with which it is evidently in
timately linked; so intimately, that it would seem justifiable to conjecture that ill was
addressed by the poet to his friends in Mecca after a long interval of silence on their part;
that it elicited a reply; and that i was the joyous answer to that much-desired message.
The last line of this poem is particularly near in spirit and meaning to the first verse of i;
and the metre of both poems is the same.
The pattern is that of the formal message from the lover to the absent beloved. After
a brief prelude in which the poet reflects within himself (lines 1-2), he turns at once to the
Messenger who is to carry his missive, describes shortly his journey (lines 3-6), and then
gives him the substance of his message (lines 7-10). The Reproacher has to be silenced
(verses 11-15), and there is much elegance in the balance between the poet’s imprecation
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against him (line ii) and his blessings upon the Messenger (line 3); we learn that the
Reproacher was formerly the lover’s friend (line 14). In verse 16 the poet interjects a
general rebuke to all reproachers, before addressing himself direct to his absent friends
and assuring them of his eternal constancy (verses 17-20). He allows himself a melancholy
meditation, introduced by a blessing (line 2i), upon the happy days and nights he once
knew when he was in Mecca with his beloved companions (lines 21-24), whom he once
more addresses in the concluding couplet (lines 25-26), introduced by the customary
solemn oath; though he has received no verbal greeting from them (see line 9), in fact every
breeze blowing from the East where they are dwelling brings fresh life to his dying soul.
The metre is Kamil.
1. This conventional opening verse is a reminiscence of the well-known couplet from
the Muallaqa of Imr al-Qais;
a-sahi tara barqan urika wamidahu
ka-lam‘i 1-yadaini fi habiyin mukallali
yudi’u sanahu au masabiha rahibin
ahana s-sallta li-d-dubali 1-mufattali
Note the^ma^ between barqin and uhairiqin.
2. Laila of the Banu 'Amir was the celebrated beauty beloved of the mad poet Qais;
here, as commonly in Sufi poetry, she is meant as a symbol of Divine Beauty.
Note the tibdq between l-masd'a and sabdhd.
3. For the opening phrase cf. i. 5.
4. Na'man is the name of several wadis, Na'man of the thorn-bush being distinguished
from the others by that designation, it debouching into Waddan, a towm lying between
Mecca and al-Ta’if which was the scene of the first of the Prophet’s raids: Yaqut, viii.
300, 405; Ibn Hisham, ii. 241.
5. For I-Alamaini min sarqiyihi see i. 8 and note, ‘its sweet-scented arin: the MS.
vocalizes urainahu, and Freytag defines main as ‘grani species, quo injecto coagulatur lac’.
The editors all read arlnahu, and the commentators gloss this as ‘a well-known place’, but
it is not mentioned by Yaqut; Firuzabadi, iv. 228, however, states that Arin is ‘a district at
Medina’, but as the marginal gloss remarks this is a mistake and the correct spelling is alUrin, for a discussion of the meaning of which see Yaqut, i. 212. On the other hand Lisdn
xvi. 154, states that 'arin is a plant in Hejaz with leaves like the hairi (yellow gilliflower)’:
the root arn is unaccountably omitted by Lane. Support for this interpretation is provided
by the resulting parallelism with ‘Na'man of the thorn-bush’, a favourite rhetorical figure
of Ibn al-Farid.
6. For l-liwd cf. i. 9, a verse which is closely similar to iii. 7. ‘inquire after’: as a man
shouts in search of a lost animal, the poet’s own heart, lost to his beloved friends in Arabia.
The occurrence of wasalta in this verse no doubt explains the eccentric MS. reading
wasalta for ataita in i. 7.
7. I read uhailihi with the consensus and the variant on the margin of the MS. be
cause the MS. reading 'uraibihi is doubtless a reminiscence of i. 9.
8. Note the close similarity to i. 12.
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9- ‘at evening’: cf. i. i, where the message of the beloved is stated to have travelled
through the night and arrived at dawn.
10. yahyd hihd\ cf. ahyd hihd in i. 12.
Note the jinds between mazdhan and muzdhd, and the partialbetween these and
mazhan.
11. Note the parallel of this and the succeeding line to i. 19-21. ‘long’: I translate
mollyan which seems to be the correct reading, though the MS. bi-laild (‘at the hands of
Laila’) is possible and a link with verse 2.
12. Note the jinds between yard and yard.
13. The commentators point out that the enchanters are described as wide-eyed
because the wounds inflicted by their glances are then naturally extensive. The conceit of
the beloved’s glances (often compared with arrows) wounding the lover’s heart is of course
very common in Arabic poetry; here as usual Ibn al-Farid further reflnes the image, and is
helped by the fact that the description of beautiful eyes as being nujl is also conventional,
see al-Mukhassas, i. 98.
14. An excellent example of poetical antithesis. The commentators note a variant
n-nassdhd (emphatic form of an-ndsih).
15. Another fine antithesis. Note the tibdq between isldht oxidfasddi. The commentator
quotes with approval the verse of al-Mutanabbi:
ya ‘adila l-'asiqina da' fi’atan
adallaha llahu kaifa tursiduha
But the theme is indeed a commonplace.
16. The poet is at rest because he no longer needs to dissemble his true feelings and
behaviour.
Note the implied tibdq between labisa and l-hald'ata (the root meaning of which is to
divest oneself), and the partial jinds between stardha and rdhd.
17. For tama’un in the sense of ‘object of desire’ see Lane s.v.
18. My sighs move all men about me to lament for my affliction.
Note the jinds between nazvdhl and nawdhd.
20. Note the tibdq between dikrikumu (line 19) and tandsl, and the partialy/was between
ashd'i and sihdhd.
21. Note the tibdq between aiydmin and laydltnd.
22. The term ahlu l-gadd was used especially of the people of Nejd, because of the
abundance of the tamarisks {gadd) there: Lane s.v. But al-gadd is also the name of a wadi
in Nejd: Yaqut, vi. 295, quoting Malik b. al-Raib:
la-qad kana fi ahli 1-gada lau dana 1-gada
mazarun walakinna 1-gada laisa daniya
Indeed the phrase was a commonplace, cf. Hamdsa, iii. 263:
wa-lastu wa-in ahbabtu man yaskunu 1-gada
bi-auwali rajin hajatan la yanaluha
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And ibid. iii. 348:
murra 'ala ahli 1-gada inna bi-l-gada
raqariqa la zurqa l-'uyuni wa-la rumda
Note t\it jinds between sukkdnu and sakani.
23. For the pattern arabi—tarobi cf. i. 37.
24. For the phrasing cf. i. 45-46.
25. For the oath cf. i. 17. Zemzem: the MS. gives the eccentric reading Mecca on the
margin, but as the whole verse appears to refer to Abraham it seems more likely that Zem
zem is correct, in view of the legend that the well was miraculously ‘opened by Gabriel
to save Hagar and her son Isma'il, who were dying of thirst in the desert’ {Encyclopaedia of
Islam, iv. 1212).
‘he who came’: Abraham, the traditional founder of the Pilgrimage at which the formula
labbaika is used, see Qur’an, xxii. 28.
26. Note the close similarity of this verse to i. i, the internal rhyme rihu—siha and
sabd—rubd, and tht jinds between rlhu and arzodhd.

IV

1. Relax the pace of thy journey and be gentle, O thou who urgest the
camels with thy song: truly it is upon my heart thou art driving.
2. Seest thou not how the reddish-white camels hunger and thirst,
urged on and yearning for the Spring of the grassy encampments ?
3. The deserts have not left to them any body at all, save skin stretched
over protruding bones;
4. And their pads have become attenuated, and they march by reason
of their chafing like glowing coals on ashes;
5. And weariness has emaciated them. Wherefore loosen their nose
rings; let them slake their throats at the little pools lying yet in the
hollows.
6. Passion has made them lean: if thou lackest the means of satisfying
their thirst, then give them to drink of wide striding over the cavities of
the plains.
7. And strive with them; yet spare their lives, for they are thy means
of attaining unto the best of wadis.
8. God give thee long life! If thou passest by the wadi of Yanbu', and
ad-Dahna, and Badr, and thou riding at the morn,
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9- And takest thy way past an-Naqa, and the drenched lands of
Waddan, unto Rabigh the well-watered, that aboundeth in pools,
10. And if thou traversest the stony tracts intending the tents of
Qudaid, the homeland of the noble,
11. And drawest nigh unto Khulais, and 'Usfan, and Marr az-Zahran,
where the Bedus come together,
12. And goest down to drink at al-Jamum, and al-Qasr, and adDakna’, every one of them, watering-places where all come down to
drink,
13. And comest to at-Tan'Im, and az-Zahir glowing with blossoms,
even unto the peaks of those mountain-tops,
14. And Grossest al-Hajun and passest over, and choosest as thy place
of visitation the shrines of the holy saints,
15. And reachest the tents: then deliver thou my greetings, the greet
ings of one faithful to his covenant, unto the dear Arabs of that con
course.
16. And be thou affable, and mention to them somewhat of the un
failing passion there is in me:
17. ‘O my friends, shall the time ever come when I am nigh you again
in the sanctuary, even if it be only with the return of slumber to my
eyes}
18. ‘How bitter is separation, O neighbours of the sacred quarter, and
how sweet is reunion after loneliness!’
19. How can he rejoice in living who is cast down and disquieted
within him, in whose bowels burns a fire like the flames struck from a
fire-steel}
20. His life and his endurance are alike ever wasting and waning,
while his grief and his anguish all the while augment:
21. His body is in the villages of Egypt, and his dear companions are
in Syria, and his heart is in Ajyad.
22. If it be granted to me to be halted once more upon those hallowed
rocks at evening, I shall be happy again after the misery of my far
sundering.
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23. God preserve the memory of that day we spent at al-Musalla,
when we were called to the pathway of righteousness,
24. And the domed howdahs of the riders set forth with the morn
swiftly between the Two Mountains, intending to come unto al-Ma’ziman,
25. And may God ever keep fresh the recollection of our gathering at
Jam', and those precious nights at al-Khaif, fresh as with the outpouring
of Spring rains.
26. Whoever else may wish for wealth in this world, and a fair place
of returning, my wish is for Mina, and there is the farthest reach of my
desire.
27. O dear people of Hejaz, if Destiny has decreed a separation, a
doom determined, divinely willed,
28. Yet is my ancient passion still my passion for you, and my love as
ye have known it of old my love even today.
29. Ye have long since come to dwell in the innermost core of my
heart, yea, and of mine eyes their middlemost blackness.
30. Ah, if time would but permit of a returning, then haply my days of
festival would all return to me.
31. True friend of mine, refresh my spirit with the mention of Mecca,
the while thou singest, if thou desirest to succour me;
32. For her shelter is my sheepfold, and her soil my sweet odour, and
the path of her torrent is my watering-place and my provision.
33. Therein was my spirit’s joy, and the ladder of my sanctification;
and Abraham’s station was my abiding-place, and there my conquest was
manifested.
34. But Fortune has carried me away from there, and my visitations
have all been cut off, and my recitations did not continue for ever.
35. I swear by al-HatIm, and the corner of the Kaaba, and the veils
thereof, and Safa and Marwa where the servants of God do run,
36. And the shades of the Court, and the Sanctum, and the Spout, and
the place where the prayers of pilgrims are answered,
37. Never have I inhaled the sweet scent of the balsam of Mecca, but
that it brought to my heart a greeting from Su'ad.
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NOTES
The poem opens in classical style with an address to the singer of the caravan who urges
on the camels with his rhythmic chant; the camels are described conventionally as wasted
by their long exertions, and the poet pleads with the singer to drive them less hard, both on
this account and because they are treading upon his heart (verses 1-7). He traces in great
detail the course of the caravan to Mecca (verses 8-14), and requests the singer to convey
his usual message (lines 15-18). The poet now turns aside to meditate upon his present
anguish (lines 19-20), and mentions that his dear eompanions—to whom therefore we must
suppose this poem is particularly addressed—are now in Syria (verse 21); he recalls the
happy days when he and they performed the Pilgrimage together (lines 22-26). Another
change of mood, and the poet is once more assuring the saints living in the Sacred Terri
tory of his undying love (lines 27-30). This recalls him to his original theme, and he begs
the singer to sing again of Mecca (lines 31-34). A conventional oath (verse 35) introduces
the concluding subject, the lover’s consolation in the greeting brought from his beloved
upon the soft Eastern breezes blowing from Mecca (verses 36-37).
The metre is Khafif:
— —

—

—
W —

Vw/
W — —

1. Note the appropriate opening haffifi for a poem in haftf metre. The poet’s heart is of
course lost in the wastes of Arabia, cf. iii. 6.
2. Note the jinds between sauqin and sauqin, and between raWi and ruhui (cf. i. 37),
and the tibdq between gartd and sawadi.
3. This and the following verses are a fine description of a stock scene in pre-Islamic
poetry, the weary camel emaciated by excessive driving.
4. ‘chafing’: the redidingjawdhd(‘pain’) seems inferior, ‘like glowing coals on ashes’: the
commentators offer three alternative explanations: (i) the chafing of the camels’ pads
causes them to leave bloody traces on the sands; (2) the chafed parts of their pads are like
red-hot coals, while the unchafed parts are ash-grey; (3) the comparison refers to the
scorching heat felt by the beasts’ tender pads.
Note the partial
between tahaffat and ahfdjuhd.
5. ‘let them slake their thirst at the shallow pools’: so I translate with the editors and the
marginal reading of the MS. The MS. reading itself is however perhaps preferable: ‘let
them graze on the panic grass’—a herbage only fed to beasts in time of drought, see Lane
s.v. tumdn. The commentator confesses to having been long puzzled by the reading
tartawl tumdma with which he found himself confronted, but ‘by God’s help’ hit upon the
idea of reading timada for tumdma (this reading is in fact given on the margin of the MS.),
which however still left the awkward problem of tartawl governing a direct object.
Note the jinds between bardhd and burdhd, and the partial jinds between halla and
hallihd.
6. The poet appears to mean that in striding wide (like an ostrich) over the dried-up
hollows the camels will not only come the sooner to the watering-place but will also sweat
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and so, metaphorically, be given to water. But the conceit is far-fetched, and perhaps only
introduced for the sake of \htjinds between wajdu and wahda \ there is also a partial
between saffahd and fa-sqihd.
7. The poet’s desire to ornament his diction again leads him into obscurity; my trans
lation ‘and strive with them’ is based on Lane s.v., but the commentators explain wastabiqhd as meaning ‘be not cruel in racing upon them’, an interpretation which seems
anomalous.
‘the best of wadis’: i.e. Mecca.
Note theym^5 between wa-stabiqhd and wa-stabqihd.
8. Yanbu' is the name of several places in Arabia, including one between Mecca and
Medina: Yaqut, viii. 526. ad-Dahna is a very fertile tract embracing seven mountains in
the territory of the Banu Tamim: Yaqut, iv. 115-16. Badr is the well-known site of the
battle referred to in ii. 38.
9. For an-Naqa see the note on i. 7. ‘the drenched lands’: auddn is presumably plural of
wadn, not otherwise recorded in the dictionaries in this meaning, but the commentators’
interpretation is no doubt right. Waddan is a well-known village between Mecca and
Medina: Yaqut, viii. 405. Rabigh is a wadi lying between Waddan and al-Juhfa: Yaqut, iv.
202. The occurrence of timddi in this line is perhaps a further argument in favour of
reading tumdma in line 5.
Note the internal rhyme 2iadjinds between auddna and uoadddna.
10. Qudaid is a well-known place near Mecca, formerly the site of a sanctuary to the
pagan goddess Manat, later the residence of many famous men and saints: Yaqut, vii. 38;
Hitti, 99.
11. Khulais is a fortress between Mecca and Medina: Yaqut, iii. 461. Marr az-Zahran
is a well-watered place one stage from Mecca: Yaqut, viii. 21.
12. al-Jamum, which means literally a place of much water (and is so taken by the com
mentators), is named as the scene of one of the Prophet’s raids: Yaqut, iii. 140. al-Qasr is
the name of many places; presumably here Qasr Ibn 'Amir, in the neighbourhood of
Mecca, is intended: Yaqut, vii. 97. ad-Dakna’ is presumably a place-name (its literal
meaning is ‘the blackish’), though it is not mentioned by Yaqut.
13. at-Tan'im is a famous place two or four leagues from Mecca: Yaqut, ii. 416. azZahir is evidently a place-name, though it is not mentioned by Yaqut.
Note the. jinds between z-zdhira and z-zdhira (editors’ and marginal reading).
14. al-Hajun is a well-known mountain overlooking Mecca and the site of a cemetery:
Yaqut, iii. 227.
Note thejinds between jtazta and htarta, words only distinguished by diacritical points.
15. With this verse cf. i. 9, iii. 7.
17. I translate the reading of the editors and the marginal gloss of the MS. ‘when I am
nigh you again’: the commentators interpret ‘when you are near me again’, which
amounts to much the same thing. The poet is sleepless with passion; he prays that he may
sleep again, if only to dream (should the reality be for ever excluded) of being once more
in Mecca with his friends, who are now (line 21) in Syria.
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i8. ‘the sacred quarter’: i.e. Mecca.
Note the tibdq between amarra and ahld, and between l-firdqa and t-taldqi.
20. Note the tibdq between ntiqdsin and zdiyddi.
21. For Ajyad see the note on i. 31.
Note the tibdq httw&en jismuhii and l-qalbu.
22. ‘those hallowed rocks’: i.e. at 'Arafat, during the ceremony of the Pilgrimage; the
halt continues until after sunset, see Encyclopaedia of Islam, ii. 200.
Note xhtjinds between bada and bt ddi.
23. al-Musalla, literally ‘the place of prayer’, is stated by the commentators to be a
particular location in Mecca, though it is not mentioned as such by Yaqut; the name is
given to any ‘place of the performance of the divinely-directed prayer on the occasion of
the festival termed 'id’ (Lane s.v.), and the reference here is especially apposite since the
'id al-adhd is celebrated on 10 Dhu ’1-Hijja, the day after yaum 'Arafa marked by the
pilgrims’ halt at 'Arafat. For the special form of prayer prescribed for this festival, see
Encyclopaedia of Islam, ii. 444. For the form of the imprecation, cf. i. 44.
24. ‘the Two Mountains’: for al-‘Alaman see the note on i. 8, and cf. iii. 5. alMa’ziman: literally ‘the two passes’, but here a proper name for a well-known site at Mecca
between Muzdalifa (al-Mash'ar al-Haram) and 'Arafa: Yaqut, vii. 362.
Note the internal rhymes in -db and -maini.
25. Jam' is another name for Muzdalifa: Yaqut, iii. 138, quoting a verse of Ibn Harma:
sala l-qalbu ilia min tadakkuri lailatin
bi-jam'in wa-uhra as'afat bil-muhassaba
For al-Khaif see the note on i. 44. For the form of the imprecation, cf. i. 41-42, iii. 21.
Note the jinds between jam'and and bi-jam'in.
26. A technically brilliant verse. For Mina see the note on i. 42. ‘a fair place of re
turning’: i.e. Paradise.
Note
jinds between tamannd, mundya, and minan.
29. Another technical masterpiece. Note the internal rhymes in -dd,
jinds between
suwaiddhu and s-sawddi, and the tibdq between l-fuddi and muqlatl.
30. The editors and commentators place this verse after line 34. For its content, cf.
I. 48.
Note Xht jinds between 'audin, ta'uda, and a'yddi.
31. I have translated the MS. reading sajlrv, if samirl is preferred, the meaning will be,
‘O my evening companion.’
Note xhe jinds between rauwih and ruM, and between sddiyan and is'ddi.
32. Note the internal rhyme dardhd—tardhd, and the partial jinds between wirdi and
wa zddi.
33. A deeply mystical verse; uns is the technical term for the spirit’s joy in the familiar
experience of God; mi'rdj, recalling the miracle of the Prophet’s Ascension (see Encyclo
paedia of Islam, iii. 505-8), here symbolizes the Sufi’s spiritual ascent; al-maqdm, Abra
ham’s station at Mecca (see the note on i. 30), also recalls the mystical maqdm or station on
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the spirit’s pilgrimage; and/a#^ (opening, conquest) is to be understood in the mystical
sense of revelation, God’s opening the gateway to the unseen world.
Note the jtnds between muqdmi and l-maqdmu.
34. Wdriddt are spiritual epiphenomena, see Hujwiri, 385; wird (pi. aurdd) is a portion
of the Qur’an or set prayers for private meditation.
Note Xhejinds between wdriddti and aurddl.
35. For the concluding oath, cf. iii. 25. al-Hatim is ‘a place at Mecca between Abraham’s
Station and the Door, or otherwise defined’: Yaqut, iii. 298. l-marwataini: the dual of
al-Marwa is used to denote Safa and Marwa, the two mountain-peaks between which the
pilgrims run; so the commentators, no doubt correctly, but Yaqut, viii. 39, quotes a verse
of Jarir in which the dual form is used as applying to Marwa alone:
fa-la yaqrabanna l-marwataini wa-la s-safa
wa-la masjida llahi 1-harama 1-mutahhara
And the same usage is found in a verse of Jamil:
wa-baina s-safa wal-marwataini dakartukum
bi-muhtalifin min baini sa'in wa-mujafi
36. al-Janab is said by the commentators to be the name of a well-known hiddb (hill);
but it is not so mentioned by Yaqut, and it would seem more natural in this context to
interpret it as referring to the great court of the mosque at Mecca. al-Hijr is ‘that space
which is comprised by the curved wall called al-Hatim which encompasses the Kaabeh on
the north (or rather north-west) side’ (Lane s.v.); ‘that part of the foundations of the
Kaaba laid by Abraham which the Quraish left, wherein is the tomb of Hagar’ (Yaqut, iii.
221). al-Mizab is the water-spout below the top of the north-west wall of the Kaaba. alMustajab is presumably al-Multazam, the part of the wall between the Black Stone and
the Door where the pilgrims pray frequently. For the general topography of the Kaaba,
see Encyclopaedia of Islam, ii. 585.
Note the internal rhymes in -dbi.
37. Su'ad is the name of an Arab woman, made famous in the celebrated panegyric of
the Prophet by Ka'b b. Zuhair generally known (after the first two words of the opening
line) as Bdnat Sudd: here it is used symbolically for the Beloved himself, the Prophet.
Note the internal rhyme betweenand suddi.

V

1. Why hath a hindrance denied my thirst access to thy waters, at a
time when my heart hath become broken fragments because of my pas
sion for thee ?
2. If thy good pleasure it be that I perish of yearning while thou thy
self survivest, therein will I find every delight.
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3. Thou didst plunder my heart while yet it was whole; so bestow it
now upon my remaining breath, in ribbons as it must be, shattered to
pieces.
4. O thou who aimest, as one who aimeth the arrows of his glances
from the bow of his curved eyebrows, against my bowels to transfix
them,
5. How didst thou come to desert me because of the ravings of one who
slandered me—a man such even as he who had in his heart a baseness in
forming his reproach, and him he emulated in speech, and competed
with him in babbling.?
6. But as for him who wronged me on thy account, denying me access
to thee, now indeed he hath become disordered in his reason.
7. O my reproacher, seek what thou wilt of me and thou shalt find
it in me, save only to be forgetful of him who hath mastered and possesseth the whole of human beauty.
8. O how comely he is, that gazelle for whose sake ’tis acceptable to
me, that my former fair state should be changed into shabbiness!
9. In his graciousness and his grace he hath proved a bestower of
most precious things, yea, and a plunderer of souls:
10. A sword his eyelids draw against my heart, and I see the very
languor thereof doth whet its blade;
11. All the more sheds he suddenly our blood, picturing them that
Musawir slew among the Beni Yazdadh.
12. No wonder is it, that he should have taken the hairs upon his
cheeks to be the suspender-thongs of his sword, seeing that he is ever
smiting and slaying therewith;
13. And in his eye there is magic, such that if Harut himself had be
held its effect, he would surely have taken him for an instructor in
wizardry.
14. Thou ravest, upbraider, concerning the moon that shines in the
firmament of heaven: have done with thy fabrications, for it is he who is
my comrade, not heaven’s moon.
15. The sun’s self, yea, and the graceful gazelle submit humbly before
his face as he gazes about him, and take refuge and shelter in his beauty.
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16. Subtler is he than the exhalation of the sweet East breeze; he
scorns in his luxuriance to wrap him round even in the finest silks.
17. The delicacy of his cheek complains against the rose there bloom
ing: the harshness of his heart rivals the tempered steel.
18. The mole upon his cheek embraces in its conflagration what man
soever is passionately occupied with him, and scorneth to seek deliver
ance.
19. Ice-cool are his deep-red lips, and sweet his mouth to kiss in the
morning, yea, even before the toothpick’s cleansing excelling the musk
in fragrance and investing it with its own perfume.
20. Of his mouth and his glances cometh my intoxication; nay, but
I see a vintner in his every limb.
21. When the silence of the rings upon his fingers vexeth him, then
the girdles about his waist speak forth to the uttermost of his desire:
22. Delicate are those girdles, and fine that waist: the former is akin
to my love-song, and the latter draweth out the excellence of its meaning,
so that it vies with it therein.
23. Like the bough of a tree he is in stature, and like the dawn in
beauty; his hair is dark as the night, reaching down even to the middle of
his back.
24. My love for him hath taught me godliness, since he rivals in
chastity Mu'adh himself, being fearful for the world to come;
25. So I have made my own casting off of shame to be a veil over his
countenance, since so he is protected against any that would press their
lips upon his cheek.
26. On the mountain-slope of Mina dwell beloved Arabs of ours,
whom to attain we are denied by the death of all hope, foe to the
passionate lover who would take refuge with them;
27. And upon the valley-side of that dear enclosure a gazelle there is,
who defends with the arrow-points of his glances a torrent-pool—so
overwhelming his power is—
28. Apoolthatisthe tears of lovers, a Spring-showerwept copiously over
the wadi, followed by heavy rains cascading down the mountain-walls:
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2g. How many a conduit-mouth is there, that has reached to those
sandy stretches seeking importunately for water, and of no little rivulet!
30. Before the party parted, we were a mighty tribe; but now migra
tion has parted us each to our own clan.
31. I became isolated from them in Syria a little after that congrega
tion, and they pitched their tents in Baghdad.
32. Distance has gathered the sorrows together to dwell with me,
after that they were scattered while I was nigh my friends.
33. Like the first Spring-shower falling upon hard stones were the
covenants they made to them: how could they be so, seeing that I was not
one to break my pledge, being pure and true in my friendship}
34. To endure their absence is like bitter aloes to me; while to endure
their cruelty, such pain I count truly as sweet as choicest dates.
35. Scant indeed was my fortitude, and grievous my grief for them
that broke with me, that were once in Sarim my refuge.
36. White antelope of the wastes, begone from me; for mine eye hath
been anointed with their collyrium, wherefore cause not its lids to close on
them, or my head be averted because of the pain in mine eyeballs.
37. And now I swear by him whose torture I suffering count for
sweetness, and sense the utmost delight in his abasing me:
38. Mine eye hath not deemed any other but him as fair, not though
he hath chosen another, not me, to be his captive, neither have I ever
dissembled in my love for him.
39. The watchers watched not save over one sore grieved for love,
creeping stealthily about him, eluding his view;
40. Beforetime, ere he was numbered among those slain by a soft
gazelle, truly a lion was he, subduing the lions of ash-Shara,
41. But in the evening his bowels were filled with the fire of passion,
nor sees he ever deliverance therefrom, but only the flames new-kindling.
42. Distraught he is, and never thou meetest him but thou sayest,
T see about him on every side one who drags him hither and thither.’
43. Yea, he thirsts, and his ribs are arched upon grief; a grievous sick
ness that mastered the physicians, so that he cried aloud for succour;
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44- Unmending his ailment, stung as by scorpions his bowels, robbed
of the last few remnants of life; his sleeplessness beareth witness that he
is a true pair to Mimshadh.
45. Languor descended upon him and filled him with anguish, when
he beheld in his body the swelling ganglions, oozing and purulent.
46. He displayed the mourning-garment of agony upon his temples,
testimony to his enduring pains, lamenting the death of sweet youth, all
shattered into fragments;
47. And in the morning his enemies rejoiced, seeing him yet wrapped
in the mantle of youth, but about his head the turban of old age tied.
48. As for the hardness of couches, there is never any end to its
divulgation of sorrow: so fate hath decreed, and fate’s decree is ab
solute.
49. Forever his eyelids pour forth their ungrudging tears on account
of the beloved friends’ cruelty, so that they fall now a torrent, and now a
drizzling rain:
50. He bestoweth on mountain-bottoms the cataract of his weeping,
when the clouds have grudged their rains, and falls copiously upon the
craggy hollows.
51. The women that visit him in his sickness cry, when they behold
him, ‘If there be any whom ardent love hath slain, surely that man is he!’

NOTES
This poem is akin in spirit and style to ii, a meditation without movement; it is excep
tionally rich in ornament, hardly a single line being without some rhetorical device or
other; it may well be regarded as a surrealist rhapsody, so sudden are the transitions and
so closely interwoven the pattern of themes and symbols. Written upon the rare and diffi
cult rhyme -add, it is modelled on the ode of al-Mutanabbi beginning:
a-musawirun am qarnu samsin hada
am laitu gabin yaqdumu 1-ustada
It is to be remarked that virtually all al-Mutanabbi’s rhymes, as listed on p. 50, are taken
up by Ibn al-Farid.
The metre is Kamil.
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1. The commentators offer an alternative interpretation of the second half of the verse,
taking wa-hawdka as an oath and so paraphrasing, ‘By my passion I swear, my heart hath
become broken into fragments by reason of it (sc. either the hindrance, or my passion).
This, however, seems rather far-fetched.
Note the pattern li-md{ka)—li-md{dd).
2. Note the tihdq between talafi and l-haqa'u.
3. A delightful model of poetical rhetoric. Note the jinds between mnun and mamnunatan, and the tibdq between salahta and fa-mnun, and between sahlhatan and mamnunatan. ‘my heart’: literally, ‘my liver’, cf. ii. 40.
4. The conceit is one of the commonest in Arabic poetry, see the note on iii. 13 and cf.
the verse of Muhammad b. 'Abd al-Rahman al-Kufi (quoted by al-Numairi, 11. 41):
tanawala qausa 1-hajibaini mufauwaqan
bi-ashumi alhazin tasukku 1-maqatila
The MS. reading asmd {ior yarmi of the editors and the margin) is remarkable; the word is
specifically used of killing with an arrow (see Lane s.v.), and it is difficult to see how it
could be a mere copyist’s slip; perhaps, therefore, it represents an author’s variant.
5. This verse is a masterpiece of compression. For the convention of the Slanderer and
the Reproacher, cf. ii. 9, 20, and see Nicholson, Studies, 178-9.
^
Note the jinds between hajarta and li-hujri, and between laumihi and lu mun (for w ic
cf. II. 21).

6. A richly ornamented verse: note the jinds between 'tadd and gtadd, and between
hajrihi and hijrihi (the MS. errs in both places).
7. I translate with the commentators, who explain the anomalous jussive of tajidhu as
the apodosis of an understood protasis such as utluh,
8 Another finely ornate line. The diminutive umailaha is very unusual, but can be
matched elsewhere in Ibn al-Farid’s poetry. For the simile of the gazelle, see the note on
”

nL theyinas between

hala, hdli, and l-hali(the MS. reading here is incorrect), and the

tihdq between l-hali and baddddd.
9. More glittering ornament: note the jinds between ihsdnin and husnin, and between
nafaisin and anfusin, and the tibdq between mutiyan and ahhddd.
10. A brilliant combination of favourite conceits. The poet compares the beloved s
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smooth, languid eyelids with the sheath of a sword (the sword being his flashing glance),
whose very languor is pictured as sharpening the blade they contain. The paradox of
languid (or ‘sickly’) eyes wounding the lover’s heart is a commonplace, cf. the verse of
Ibn al-Mu'tazz (quoted by al-Numairi, ii. 47):
wa-yajrahu ahsa’i bi-'ainin maridatin
kama lana massu s-saifi wa-s-saifu qati'u
11. The poet refers to Musawir b. Muhammad al-Rumi, the hero whose exploits were
celebrated by al-Mutanabbi in two qastdas, the second of which begins:
a-musawirun am qarnu samsin hada
am laitu gabin yaqdumu 1-ustada
sim ma ntadaita fa-qad tarakta dubabahu
qita'an wa-qad taraka l-'ibada judada
habka bna yazdadin hatamta wa-sahbahu
a-tura 1-wara adhau bani yazdada
Note the jinds between yazdadu znd yazdada, and between musauwiran and musdwira.
12. The fanciful conceit that the side-beard constitutes the suspender-thongs of the
glance’s sword is not without parallel, the commentator quoting with approval the anony
mous line:
ma sahha 'indi anna lahzaka sarimun
hatta tahadta mina l-'idari hama’ila
Ibn al-Sa'ati (d. c. 1230) also wrote:
la-qad salla saifan wa-l-'idaru 1-hama’ilu
arumu hayatan 'indahu wahwa qatilu
13. Harut and Marut were the fallen angels of Babylon, masters of wizardry mentioned
in Qur’an, ii. 96. The commentator quotes a parallel from Ibn Zafir:
harutu ya jizu 'an mawaqi'i sihrihi
wahwa 1-imamu fa-man tura ustadahu
14. The comparison of the beloved’s face with the full moon is a commonplace; the
poet here appears to go farther, and not only implies that his beloved is more radiant than
the moon, but also rebuts the charge (later brought against him all too frequently by the
theologians) that he is a pantheist, worshipping the material manifestations of the Divine
Beauty as if they were God Himself.
15. The verse begins with a reminiscence of Qur’an, xx. no; wa-anati l-wujuhu lilhaiyi l-qaiyumi. The poet cleverly combines the elegance of jinds between l-gazdlatu and
l-gazdlu with the appositeness of mentioning the sun after the moon (line 14), and the
gazelle {gazdlu) after the gazelle (rasan, line 8). The mystical implication is that all
beautiful things derive their beauty and their very survival from God, Whose overwhelm
ing radiance would otherwise annihilate them: kidlu satin hdlikun illd wajhahu (‘all things
are perishing save His Face’, Qur’an xxviii. 88).
16. A miraculously lovely verse: lad is stated {Lisdn, v. 45) to be the name of a Chinese
silk. There is elegance in the juxtaposition of images drawn from the senses of smell and
touch.
Note the internal rhymes arahat—abat and latdfatuhu—tardfatuhu.
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ly. Another splendid verse: it is perhaps a novel conceit that the beloved s cheek, so
often compared in texture and hue to a rose, should here be made to complain that the
rose’s petals are too rough for its delicacy.
Note the partialand internal rhyme between zva-sakat and zva-hakat and between
hadddatu and fazdzatu, and the tibdq between badddatu and fazdzatu and between
haddihi and qalbihi. Note also that lines 12-15 all end in -Iddd.
18. The poet piles one extravagant conceit upon another: this verse is exceptionally
ornate even in a context so richly decorated. The idea that the mole on the beloved s
cheek marks a conflagration is not new, and is well elaborated in the anonymous verses
quoted by the commentator and al-Nuwairi, ii. 80:
lahibu 1-haddi hina ra’athu 'aini
hawa qalbi 'alaihi ka-1-farasi
fa-ahraqahu fa-sara 'alaihi halan
wa-ha ataru d-duhani 'ala 1-hawasi
Note the partial y/wa^ between stVdlan and suglin, and the Ihdm (al-tandsub) in the suc
cessive mention of ’amma (pun on 'ammu ‘paternal uncle’), hdlu (pun on hdlu maternal
uncle’), flAfl (literally ‘brother’: the commentator records an old variant ahii), and abd
(pun on ahl ‘my father’); the word zvajdan also contains the eltmtnt jdan which could be
read as jaddan (‘grandfather’). Note further the pattern hd{lu)—{a)hd, zvaj{natihi)
zvaj(dan), and iHi{’dlan)—isti{nqddd).
19. The heights of poetic exaggeration become dizzy indeed: the commentators are at
pains to explain that the breath is usually far from fragrant in the early morning before the
tooth-pick has been used, and that it is the saliva (see note on ii. 34) which is ice-cool and
therefore refreshing.
Note the jinds between l-muqabbali and qabla, and between sdda and sddd. The word
hasiru (‘ice-cool’) could also be read by Ihdm as hasr (‘waist’) to increase the catalogue of
parts of the body; "adbu by the same figure can become 'adabu (‘extremity of the tongue
or penis)’, see Lane s.v.)
21. The crowding of ornament into this verse reduces its meaning to obscurity. The
contrast is set between the slenderness of the beloved’s waist and the plumpness of his
little fingers, accepted marks of beauty. The rings upon his fingers cannot move, and by
pressing upon his delicate flesh molest him; their silence is repaired by the rustling of the
girdles that play easily about his slender waist. The commentators gloss hatman in the
sense of ‘wax collected by bees’, and take it as an epithet of hasr (the beloved’s waist), but
this seems very frigid; Lane s.v. gives support to my conjectural interpretation to the
uttermost of his desire’.
Note the jinds between nataqat and mandtiqu, between hasrihi and handsiri, between
hatman and l-hazvdtimi, and between idd and ddd, and the tibdq between nataqat and
samtu.
22. A remarkable verse: the poet compares the girdles about the beloved’s waist with
the wording of his poem, and the lover’s waist itself, as contained within those girdles, in
fineness with the subtle meanings contained in his poem’s rhetoric.
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Note
jinds between ndsabat and n-nasiba, and the partizl jinds between raqqat and
daqqa.
23. The stock similes are combined with great elegance and ornament. Note \i)\t.jinds
between s-sabdhi and sabdhatan and between hddd and l-hddd, and the tibdq between
l-gusni and far an (by Ihdm in its more usual meaning ‘branch’) and between s-sabdhi and
I-lain.
24. The reference is to Mu'adh b. Jabal the Companion, a famous transmitter of
Traditions whom the Prophet appointed as qddi of Yemen; a man of many virtues, re
markably handsome; the Prophet once said to him, ‘O Mu'adh, truly I love thee’; he died
a martyr’s death in his thirties in the year 17/638 or 18/639,
Hajar, x. 186-8; Ibn
al-'Imad, i. 29-30; Hitti, 397. The choice of his name is thus particularly apposite, apart
from its rhetorical elegance. The reference suggests that the poet now has in mind a mortal
beloved, no doubt a handsome disciple, in whom he is seeing after Sufi fashion the
embodiment of Divine Beauty.
Note the jinds between l-ma’ddi and muddd.
25. The lover sacrifices his own reputation and casts off his shame, so that his shame
may become a veil and a protection for his beloved; none will suspect that a creature so
apparently dissolute could aspire to love and be loved by one so pure, and so his beloved
will be spared the attentions of others who might be ambitious to rival him. For the phrase
haVi lil-Hddri cf. ii. 24. The poet is referring to the doctrine of the Malamatiya, for which
see Nicholson, Studies, 208.
Note the jinds between 'iddri and ’iddri, between litdmahu and latmi, and between
muddd and muddd (line 24).
26. For the reference, see i. 9, 44 (with note), iv. 15.
Note the jinds between haifi and hatfu, between minan and l-mund, and betw^een
^ddd and 'ddd.
27. In this and the following verse the poet elaborates the conceit that the perennial
pool at Mecca—presumably the well of Zemzem—is formed and fed by the passionate
tears of lovers of God, the pilgrims to the Holy Sanctuary; and the pool is guarded against
intruders (who would otherwise drain it) by the challenging glances, conventionally com
pared with arrows, of the gazelle, symbol of Muhammad (cf. ii. 13 and note).
Note the jinds between l-himd and hamd, between zabyun and zubd, and betw'een
ahdda and ihddd.
28. Note the jinds between jdda and jauduhd, between l-zvddi and l-alwddd, and between
waliyuhd and wdld.
29. The poet reaches a new height of artificiality and ornament; he pictures the conduitmouth ifaqtr) seeking (sd'ilan) like an importunate beggar for water through the sandstretches {ajdri'), and seeking not of any mean xbfn\et{jafar) but of the abundant waters
supplied by the lovers’ tears. But the words chosen, by brilliant play of ihdm, suggest
parallel images’,faqir also means a poor man, jafar no doubt recalls Ja'far the Barmecide
of fabulous wealth, ajdrV is cognate in root with jar a meaning a draught of water or wine,
and sd^lan can also be construed as present participle from sdla to flow.
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30. The reference is evidently to the assembly at the Pilgrimage, and the scattering of
friends thereafter.
Note the jinds between faraqa, l-fanqu, and farraqand, and the near-jinds with faqtrin
(line 29).
31. If this verse is literally taken (as the commentator takes it) to mean that Ibn alFarid had left Egypt to live in Syria, it raises the difficulty that we have no other knowledge
of the poet travelling to Syria; it therefore seems more plausible either to take the reference
as meant metaphorically, ‘Syria’ here being intended to stand for any place distant from
Mecca, or as referring to one party of the poet’s friends from whom he separated at Mecca;
another party going to Baghdad. The poet remembers his friends dwelling in Syria in iv.
21. The use of the plural form s-sadmi for the singular s-sami is attested in the diction
aries, see Lisdn, xv. 208, where the following curiously apposite verse is quoted from alMajnun:
wa-hubbirtu laila bi-s-sa’ami maridatan
fa-aqbaltu min misrin ilaiha a'uduha
32. Note the jinds between l-budu and bada, and the tibdq between l-bu du and biqurbi, and httwt&xi jama’a and afdddd. Note also the pattern {l-)humu(mu) {tnin)humu.
33. The Spring-shower quickly evaporates from the hard stones, an apt image for the
fragile friendship with which the desolate poet affects to charge his former companions.
Note
jinds between I- ahdi and l-uhudu, and between s-safd and safan. By ihdm the
word s-safd (‘hard stones’) also recalls the memory of Safa and the meeting at the Pil
grimage, cf. I. 40.
34. A most elegant, dainty line. Note the jinds between s-sabru and sabrun, and between
idan and adan, and the tibdq between sabrun and azzddd, and between ’anhumu and
’alaihimi.
35. Sarim is the name of a wadi in Yemen: Yaqut, v. 355* The commentators take this
as the reference here, perhaps rightly; but sarim occurs in Qur’an, Ixviii. 20, referring to
a desolation (and some exegetes gloss the word there as meaning ‘night’), and possibly it is
this the poet has in mind.
Note the jinds between ’azza and l-’azd'u, between wa-jadda and wajdi, and between
saramii and bi-s-sarlmi.
36. The property of collyrium when smeared on the eyes is said to be to heal ophthal
mia, the commonest of all Arab ailments, and to strengthen the vision; to behold the
beloved is figured by the poets as being equivalent to applying collyrium to the eyes. Ibn
al-Farid begins with this conventional image, and subtly elaborates it. Addressing the
beautiful youth (we must suppose this to be a reminiscence of line 24), he takes him now
as a symbol of material beauty, which he contrasts wdth the spiritual beauty of his friends
of long ago; he fears that gazing upon his beauty (a dangerous enough exercise, as many
Sufis came to realize) may have the effect so to speak of causing him ophthalmia, and
blinding his eyes to the other spiritual beauty which he desires always to have before him.
The mystical significance of this symbolism is obvious.
Note the implied tibdq between rima (‘white antelope’) and kuhilat ( smeared with black
collyrium’).
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37- For the conventional oath of transition, cf. ill. 25, IV. 35. Note the jinds (with
tibdq) between tddlbihi and 'adban, and the partial jinds (what is called tajnls al-qalb)
between stidldlihi and stildddd.
39. For the Watcher as a stock-character in Arab love-poems, see Nicholson, Studies,
178.
40. ‘The lions of ash-Shara’: this was a proverbial term, ash-Shara being a mountainroad of Salma which abounded in lions, and it was then used metaphorically of brave men,
see Lane s.v.
41. Note theymo^ between hasat and ahsd'ahu, and between l-lqdda and l-inqddd.
43. For the conceit of the ribs being twisted by grief, see ii. 4 with note.
Note
jinds between asan and l-isd, and the pattern hairdnu (line 42)—harrdnu.
44. Mimshadh al-Dinawari (d. 299/912) was a celebrated ascetic who is reported not to
have slept for forty years because of his nightly vigils: see Hilya, x. 353; Tabaqdt alauliyd', ii. 157; Nafahdt, 88.
Note the jinds between hasan and husdsatan, between sahida and s-suhddu, and (inverted)
between lasibu and sallbu.
45. Note the jinds between alamma and dlama, and between igdddihi and igdddd (the
MS. here errs).
46. ‘the mourning garment of agony’: sc. white hairs, white being the colour of mourn
ing among the Andalusians; the commentator quotes the apposite couplet of Abu ’1Hasan 'Ali b. 'Abd Allah al-Husri:
ida kana 1-bayadu libasa huznin
bi-andalusin fa-daka mina s-sawabi
a-lam tarani labastu bayada saibi
li-anni qad hazantu 'ala s-sababi
Note the jinds between hiddda and jaddddd.
47. The love-poets often lament precocious white hairs, a serious handicap to their
amatory adventures, but sometimes invent ingenious conceits to discount the disfigure
ment, as in the verse of Ibn al-Mu'tazz (quoted by al-Numairi, ii. 23):
qad yasibu 1-fata wa-laisa 'ajiban
an yura n-nuru fi 1-qadibi r-ratibi
The most celebrated example of early hoariness is Abu Firas al-Hamdani, who wrote:
wa-ma zadat 'ala l-'isrina sinni
fa-ma 'udru 1-masibi ila 'idari
‘And in the morning’: note the balance with line 41.
Note the jinds between gadd and l-idd, and the tibdq between bi-sabdbihi and bi-saibihi,
and between mutaqammisan and mustddd.
48. The multiplication of ornament brings the poet again to the verge of obscurity.
His meaning is that, when once hard circumstances fasten upon a man, there is no end to
his tale of griefs. The word bait is well-chosen, since it bears the connotation both of
making public (as when a man groans with soreness lying upon a hard bed) and also of
intense sorrow, see Lane s.v. al-Madaji'u is also the name of a place: Yaqut, viii. 81.
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Note the jinds between haznu and huznan, between nafada and nafada, and between
qadd and l-qadd'u.

49. Tears are a favourite theme for the poet’s hyperbole: the conceit recalls line 28.
Note the jinds between tasuhhu and tanhhu.
50. Note the jinds between s-sufilhci and sufuha, and between wa-jdda and wijddd, and
the tibdq between manaha and hahila.

VI

1. Guard thou thy heart if thou passest by Hajir, for the gazelles there
dwelling have swords flashing in the orbits of their unveiled eyes:
2. For there the heart shall surely be smitten to the ground at beauty’s
transit, and if it escape from death, ’tis but to hazard its life at the thought
thereon.
3. Upon the solitary sand-hill gathers a tribe I know, before whom the
lions themselves are prostrate, felled by the glances of wild cows’ young.
4. How lovable is that dusky beauty, there preserved from malice by
a white-gleaming sword, whose scabbard lies deep-buried in my soul!
5. Denied is he to his lovers, nor have we the means to come unto him,
save only the idle fantasy of a ghostly visitor.
6. To the crimson of his lips I had recourse again, panting, as I were
the thirstiest that ever came down to water, and he denied Euphrates,
and none that came up from the water-hole was ever so slaked as I.
7. The best of dear comrades is he, who commands me to stray for his
sake, and scolds me away from the right path I would have followed:
8. If any had said to me, ‘What is it thou lovest, and what thing desirest
thou of him?’ I would have answered, ‘Whate’er he commandeth me.’
9. And I should say to him who blames me for loving him, when he
beholds him repulsing me but a little after he gathered me unto him.
10. ‘Begone from me! for I have bowels that are not restrained by the
babble of delirious gossip, or by the words of him who repels me.
11. ‘But nay, I have found thee in one way doing me benefit, yet
thou with thy wounding reproach, had I obeyed thee, wouldst work me
harm.
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12. ‘Thou hast done me well, in a manner thou knowest not; and if
thou in fact didst me wrong, yet thou wast the justest of evil-doers.
13. ‘The phantom of censure bringeth nigh the beloved, though his
dwelling lie far sundered, nigh indeed to the eye of my wakeful ear;
14. ‘For it is as though thy reproach is the rosy camels of him I love,
that have even advanced unto me, and my hearing was my beholding.
15. ‘Thou hast wearied thyself, and I found rest in the mention of
him, until I deemed thee to be my excuser in passionate love.’
16. How wondrous, the one who at once speaketh satire and eulogy
of them that upbraid him, because he loves the beloved, upon the tongue
of complaint and thankfulness all in one!
17. O thou who hast carried my heart away with thee treacherously,
how didst thou not take to follow it the rest of me thou hast left}
18. One part of me grudges thee to the other part, and my outward
ness envies my inwardness, since thou art dwelling therein.
19. And mine eye yearns, if thy name is ever mentioned where men
foregather together, that it might become an ear, listening to him who
talks with me in the evening;
20. It being indeed my wont to find him ever fulfilling his threats, but
when he rarely promises good, endlessly delaying me the realization
thereof.
21. Now he is far, the forenoon is black for me; even as, when I was
nigh him, my darkness was turned all to white.

NOTES
In this short poem the author speaks first to the Messenger departing for Arabia, where
dwell his friends of old (lines 1-3), and the Beloved himself, peerless in beauty, jealously
guarded from those who would come to him, be they intent on mischief or his true lovers
(lines 4-5). He recalls in figurative language the refreshment his soul found when he made
the Pilgrimage (verse 6). He welcomes alike the Tempter and the Reprover (lines 7-9); to
the latter he addresses himself at length in paradoxical terms, saying what pleasure he
discovers in his rebukes which mention the Beloved’s name (verses 10-15). The poet
marvels at the subtlety of his own paradox (line 16), and then speaks to the Beloved direct,
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begging him to take to himself his body as he has already ravished his heart (lines 17-19).
The poem ends (verses 20-21) on a note of despair and melancholy, similar to the closing
mood of I.
The metre is Kamil.
1. Hajir is a name given to any fertile place where water flows, see Lane s.v. The com
mentators gloss the word here as a well-known geographical locality, but it is not men
tioned as such by Yaqut, and the poet presumably refers to some place commonly so
designated by pilgrims.
Note th^jinds between zibd'uhu and z-zubd (for which cf. v. 27), and between hdjiri and
mahdjiri.
2. A brilliantly ornate verse, ‘smitten to the ground’: wdjibun has the meanings both of
falling and of palpitating, equally apposite here, ‘at the thought thereon’: i.e. at the recol
lection of the beloved’s beauty and the passion stirred by it.
Note the jinds between muhdtiran and hdtin, and the ihdm {al-tandsub) between
wdjibun (which can be construed in the sense of necessary) and jd’izin (which also bears the
meaning of contingent).
3. Beautiful women are often compared with wild cows, either because of the whiteness
of their skin or on account of the darkness of their eyes: Lisdn, xx. 169. The poet here
brilliantly pictures the fatal glances of the shy young kine as overthrowing lions: the
bravest warriors acknowledge the mastery of the saints.
4. The reference is evidently to Muhammad, cf. ii. 13, v. 8. The sword of the beloved’s
flashing glance is represented as being sheathed by the lover’s soul which it has pene
trated.
Note that asmara (‘dusky’) is also applied to a lance, picturing the beloved as tall and
slender; while ajfdn can mean ‘eyelids’ as well as ‘sword-sheaths’, singularly appropriate
to the metaphor of the sword-like glance.
Note the tibdq between asmara and abyadin.
5. The visitation of the beloved’s image in a dream is a favourite theme of the erotic
poets; for examples, see al-Numairi, ii. 237-40.
Note
jinds between zuri and zd'iri.
6. ‘the crimson of his lips’: because from them the poet sucked the wine of his beloved’s
saliva, see notes on ii. 34, v. 19.
Note the tibdq between asdd and arwd, and between wdridin and sddiri. Note also the
metathesis of letters (qalb) in the phrases asdd wdridin and arwd sddiri.
7. Note the tibdq between dmirl and zdjirl, and between l-gaiyi and rasddi.
9. Note the tibdq between wasll and hdjiri.
10. Note the. jinds between hujru and l-hdjiri (for which cf. v. 5). I have translated the
text given by the editors, but perhaps the MS. reading is to be preferred: ‘the repulsing
of the beloved or the talk of the babbler’, giving a partial jinds between l-habtbi and
haditu. Otherwise we have a perfect inversion {qalb) between hujru l-haditi and haditu lhdjiri, at the cost however of the somewhat insipid repetition of hadit.
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11. The mood is the same as that described in ii. 27; a familiar theme, as developed for
instance in the verses of Abu Nuwas (quoted by al-Numairi, ii. 241):
ma hattaka 1-wasuna min rutbatin
'indi wa-la darraka mugtabu
ka-annama atnau wa-lam yas'uru
'alaika 'indi bi-lladi 'abu
Note the tibdq between ndji i and dd iri, and the inverted (maqlub) jinds between lad'i
and 'adli.
12. The paradox is further elaborated with great artistry. Note the tibdq between
ahsanta and must a, and between a'dalu zndjd'iri.
13* The poet returns to the theme touched upon in verse 5? and uses his favourite
device of confounding the senses in describing the total mystical awareness.
Note the tibdq between yudni and tand'at.
14. The commentator records an old variant 'ansu (‘strong she-camel’) for "im.
15. The climax of the paradox. Note the tibdq between at'abta and starahtu.
16. A new paradox commenting upon the preceding theme, and the poet’s own state;
the cry of admiration balances with the opening of line 4.
Note the tibdq between hdjin and mddihin, and between sdkin and mkiri.
17. Note theyma5 between sd'iran and sairl, and between gadran (the MS. here errs)
and gddartahu.
18. The poet’s body envies his heart, because his heart has been transported by the
beloved (who now dwells in it) and grudges his body the like privilege, to make the physical
pilgrimage to Mecca.
Note the tibdq between bdtim and zdhirl.
19. The unity of the sublimated senses is again touched upon, see verse 13.
20. Note the jinds between mutaauwidan and 'dda (line 19), and between mutawa”idan
and wa'din, the jinds maqlilb between mutaauwidan and mutawa”idan, and the tibdq
between injdzahu and yamtuluni, and between abadan and nddiri.
21. Note the tibdq between budihi and qurbin, between swadda and byaddat (for which
cf. II. 25), and between d-duhd and daydjiri.

VII

1. My heart whispers to me that thou art destroying me (O may my
spirit thy ransom be!), whether thou art aware of this or no.
2. I have not discharged the due of my passion for thee, if I should be
one who dies not of grief therein; yet truly my like is faithful to pay in
full.
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3- Naught else have I but my spirit to yield; and he that expends his
soul for the love of him he adores, no spendthrift is he;
4. And if thou art graciously pleased to receive it, thou shalt have
accomplished my utmost need; alas, for my wasted endeavour, if thou
assist me not in this.
5. O thou who deniest me the sweetness of slumber, bestowing on me
the robe of sickness because of him, and of this my destructive passion,
6. Show thy compassion upon my remnant of life, and this thou hast
left to me of my languid body and weighed-down heart.
7. For my anguish continues ever, and the hope of attainment is still
deferred to me; my endurance comes to an end, and the longed-for
meeting postponed to me yet.
8. I am not free of envy because of thee: waste not my nightly vigils
with alarming phantoms telling of hideous things.
9. Or ask the stars of night if slumber has visited mine eyelid: how
indeed should sleep visit me, who am all unknown to it ?
10. No marvel it is, if mine eye grudges to close its lids, but pours
forth abundantly the gushing tears:
11. For I swear by the pain of separation I knew when I stood to bid
farewell, truly I have witnessed the terror of that Last Standing.
12. Even though there be no union for me with thee to grant, yet
promise it me, my hope, and then, if thou promisest, put me off, and do
not fulfil thy bond;
13. For delay at thy hands is sweet for me (if fulfilment be scant),
sweet ever as union accorded by a complacent friend.
14. I hasten to draw the breaths of the morning breeze, wherein I find
utter contentment, though truly my yearning is turned to his face, whose
fragrance those sweet breaths carry,
15. That perchance the fire within my breast may be quelled by their
gentle blowing; yet in truth I desire that this fire be never extinguished.
16. O people of my affection, ye are all my hope in life; and whosoever
calleth on you, O people of my affection, hath been sufficed for his needs.
17. Return then unto that faithfulness that was yours of old, of your
grace and goodness; for I am still that faithful friend ye knew.
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18. By your life, by your life I swear—and in all my days I never took
oath except upon your life—
19. If my spirit were in my hand to give, and I yielded it to him who
brought me glad tidings of your good pleasure with me, yet even so I had
scarcely done him justice.
20. Deem me not one who only affecteth passion: my addiction to you
is an inborn temper, no fabricated pretence.
21. I concealed my love for you, and pain concealed me, until, by my
life, I was well-nigh concealed even from myself;
22. And I hid it from mine own eyes; and had I indeed displayed it,
I would surely have found it more secret than God’s secret bounty.
23. Well indeed might I say to him that is sorely provoked by pas
sion, ‘Thou thyself didst expose thyself to calamity—then make thou
thyself its target.
24. ‘Slain thou shalt be, by whomsoever thou lovest: then consider
thou well for thyself, whom thou shalt choose in thy passion.’
25. Say unto the Reprover: ‘Long hast thou chided me, hopeful that
this thy chiding will make me pause from passion;
26. ‘Have done with thy upbraiding of me, and try thyself the taste of
passion; and when thou hast known of love, thereafter upbraid me!’
27. But now concealment is ended, since my love is for one, such as if
in the starless night he removed his veil, thou wouldst cry, ‘O moon be
hidden!’
28. And if other men be content with the mere ghost of his phantom,
yet such am I, I shall not be content, nay, not though it be given me even
to attain him.
29. To him I have wholly dedicated my love; and by reason of mv sore
affliction I shall not be healed by any remedy less than to perish at his
hands.
30. By my passion for him I swear—and it is my oath, a sufficient
covenant surely, the which I well-nigh venerate as highly as Holy
Writ—
31. Did he say to me in arrogance, ‘Stand on the burning embers of
tamarisk!’ obediently would I stand, with no thought of hesitation;
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32. Or were he one that was pleased to trample upon my cheek, I
would lay my cheek in the dust, not scorning so to ahase me.
33. Disapprove not my ardent obsession to serve his pleasure, even
though he be not compassionate, to accord me union with him:
34. For passion hath overcome me, and I obeyed the commandment of
my heart’s love, and in such a way that I disregarded the forbidding of
him who upbraids me.
35. To him I owe the humility of submission; his right over me is the
pride of disdainful refusal, the power of one who despises his victim’s
impotence.
36. Accustomed is he to spurn; and mine is a heart that never ceased,
since first I drew breath, to be familiar with loving him, and naught else.
37.0 how lovely is all that he delighteth in! Aye, and how sweet his
saliva upon my lips!
38. If to Jacob had been reported the comeliness that inhabiteth his
countenance, he would have been oblivious of Joseph’s beauty;
39. Or if Job had beheld him aforetime, though it be in the slumber
of sleep, visiting him in his sickness, he would have been healed of
his woe.
40. When he manifesteth himself coming forth, all the moons yearn
after him, yea, and every slender stature.
41. Perfect indeed are the charms of his beauty; and had he bestowed
on the moon at its full his own brightness, it had never suffered eclipse.
42. If I declared, Tn me is every longing for thee’, he would answer,
‘To me belongeth all elegance, and in me is the whole of beauty.’
43. And despite the diverse eloquence of them that describe his
beauty. Time’s self shall pass away, and still he be not described in
full.
44. Lo, I have spent the whole of me, for his love’s sake, by the hand
of his beauty; and I applaud the beauty of my economy.
45. For the eye desireth the form of beauty, wherein my spirit yearneth
after a hidden substance.
46. Succour me now, dear brother, and sing to me of his history, and
scatter upon mine ear its ornaments, like pendants that I might wear;
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47- That I may behold with the eye of my hearing the visible witness
of his beauty, yea, in spiritual vision; bestow that same upon me, and do
me honour thereby,
48. O sister of Sa d, from my beloved thou hast come to me, with a
message thou gavest me with sweet grace;
49. And I heard what thou didst not hear, and saw what thou sawest
not, and knew what never was known to thee.
50. If he should visit thee on a day, O my heart, be thou broken to
fragments in the greatness of thy passion for him: or if he should go his
way, O mine eye, let thy tears flow abundantly,
51. Yet absence itself can no more wrong me, since he I love is with
me. though he be lost to my outward sight, yet he dwells in my heart
for ever.

NOTES
This hymn to spiritual beauty is unusually simple in language and little ornamented in
style; it gives the impression almost of extempore composition, colloquial in its fluency.
The construction of the ode is also very straightforward; one is reminded strongly of ii.
The poet opens with a direct declaration of his passion to the beloved (lines 1-6); he
petitions for release from his sufferings (verse y), and refers to the malicious whispers of
those who envy him (verse 8); he is sleepless, ever weeping, and yet content with the
delays with which his beloved plagues him (lines 9-13). After a brief transitional reference
to the refreshing breeze of morn (lines 14-15), he announces his second subject: he thinks
of the friends he knew of old, no doubt the saints about Mecca, to whom he vows undying
loyalty (verses 16-22). Two short incidents follow: a message to other sufferers from
passion (lines 23-24), and a reply to the Reprover (lines 25-26). The poet now embarks
upon a long and most eloquent description of his love (verses 27-35) and its object (verses
3^45)- The main part of the poem being concluded, he delivers a second pair of messages:
the first to the Minstrel accompanying him (lines 46-47), and the second to a kinswoman
(lines 48-49). The poem ends with an address to himself, on a note of ecstatic joy (lines
50-51)-

The metre is Kamil.
2. Note \htjinds between lam aqdi and lam aqdi.
3. The commentator quotes as parallel the verse of Shihab al-Din al-Suhrawardi:
as-sartu badlu n-nafsi auwala wahlatin
la yatma'an bi-baqa’iha 1-asbahu
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5- Note the partial
and tibdq between mdnVt and mdniht, and the internal rhyme
l-mandmi—s-suqdmi.
6. For the theme, cf. ii. 12.
7. Note the jinds between bdqin and abqaita (line 6), and the tibdq between bdqin and
fdnin.
8. The commentator records a variant tasyVi (‘sending’) for tasmi. The meaning ap
pears to be that the lover appeals to the beloved not to torment him in his rare sleep with
dreams of his disapproval and rejection of him, pointing out that malicious reports of his
unfaithfulness may be brought to the beloved by enemies envying him his devotion and
favour.
10. Note the jinds and tibdq between sahhat and sahhat (for which cf. v. 49).
11. ‘to bid farewell’: no doubt the poet means at the conclusion of the Mecca pil
grimage. ‘that Last Standing’: the standing at the Last Day, waiting for the Judgement to
come, a favourite theme of revivalist preachers.
Note the jinds between mauqiji and l-mauqifi.
12. Note the pattern alami (line ii)—amali.
13. Note the tibdq between l-matlu and l-wafd.
14. The commentator records a variant asbii (‘I yearn’) for ahfu.
15. The MS. reading is obviously wrong.
16. Note the repetition of the phrase jya ahla wuddi, which also occurs at iii. 17.
18. I follow the editors’ reading; the repetition balances with that in line 16. For the
oath, cf. I. 17.
19. I translate the MS. reading; that of the editors, which may well be right, should be
rendered ‘of your approach’. For the theme, cf. ii. 43-44.
20. Note the jinds between kalafi and takallufi, and the tibdq between huluqun and
takallufi.
21. The wasting effects of passionate grief are a favourite theme for poetic hyperbole;
the commentator quotes as follows the well-known lines of al-Mutanabbi (see Diwdn
(Beirut, 1900), 5, al-Nuwairi, ii. 259, where other examples are given):
abla 1-hawa asafan yauma n-nawa badani
wa-farraqa 1-hubbu baina 1-jafni wa-l-wasanf
jismun taraddada fi mitli 1-hayali ida
atarati r-rihu 'anhu t-tauba lam yabinf
kafa bi-jismi nuhulan annani rajulun
laula muhatabati iyaka lam tarani
The following variants from the usual recension are to be noted, l-hubbu: l-hajru.
jismun: ruhun. l-haydli: l-hildli.
22. Note the cumulative repetition ahfaitu—ahfdm—ahtafi {line 21)—ahfd—l-hafi.
24. I follow the MS. readingthe editors’ text would mean ‘then select thou’.
26. For the theme, cf. i. 21.
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27- Note t\iQ]mas between l-hafau and htafi, and the tibdq between d-duja and badru,
and between safara and htafi.
28. Note the reminiscence in haydlihi of l-haydli (line 8), and the internal rhyme
haydhhi—wisdlihi.
^
The commentator quotes the following verse of Shaikh Muhammad al-Maghribi (the
Persian poet) w'hich is modelled on the present line;
bi-hayalihi in kana gairi yaktafi
fa-ana Uadi la aktafi bi-wisalihi
29. The form waqfan is a reminiscence of 'atfan (line 6); talafi recalls the theme of
line I.
Note tht finds between mahabbatl and mihnatl, and the implied tibdq between talafi and
astafi.
30. The oath matches the opening of line 18.
31. The tamarisk is said to burn especially fiercely. Note the finds between waqaftu and
atawaqqafi.
32. Note the, finds between (y)ar(/a and ardan (which I read with the editors rather than
the MS. tauan).
33. yata'attafi is a reminiscence of "atfan (line 6).
34. mu annifi looks back to ta nifi (line 26). Note the tibdq between atatu and 'asaitu,
and between amra and nahya.
35’ Note the tibdq between dullu and izzu, between l-hudiVi and l-manui (with in
ternal rhyme), and between qiiwatu and l-mustadHfi (where the MS. errs).
37. For the diminutive forms of the verbs, cf. v. 8. Note the partial finds between
{ya)rdd bihi and ruddbuhu.
3^* Note the tibdq between dikta and nasiya, and the partial finds between fi and
(yilsu)fi.

39. Note the partial/may between (4>M)^M/f (line 38) and mfi.
41. Note that this verse follows 42 in the editors’ text.
43. The commentator relates that the poet said concerning this line, Tf I had only
wnitten this verse in praise of the Prophet, it would have sufficed.’
Note the partial
between tafannuni and yafnd.
44. This line is a reminiscence of verse 3. Note the finds between saraftu and tasarrufi,
and between husnihi and husna.
45. Note the tibdq between l-ainu and ruM, and between surata and ma'nan. Note also
the cumulative repetition mahdsinu (line 41)—l-husni (line 42)—li-husnihi (line 43)
husnihi (line 44)—l-husni (line 45).
46. For the theme, cf. iv. 31. Note the appositeness of the word hadit as applied to the
Prophet.
47. For the union of the senses, see the note on vi. 13. Note the tibdq between mhida
and ma’nan.

65

48. Ibn al-Farid was descended from the tribe of Sa'd, to which incidentally Halima,
the Prophet’s foster-mother, also belonged.
Note th-^jinds between habibi and yPf/nf.
49. As in the erotic poetry, the bearer of the message from the beloved to the lover is
not aware of the full meaning of its contents.
50. Note the internal rhyme zdra—sdra.
51. I read lin-nawd (a reminiscence of line ii) with the editors instead of the MS. lilhawd.

VIII

1. Be proud in thy coquetry, for so ’tis thy right to be; and take thou
the power and rule, as Beauty hath given thee leave.
2. ’Tis thine to command: decree whatever thou desirest, for lo!
Loveliness hath herself made thee governor over me.
3. And if in my ruin alone I may become thy intimate, O hasten now
my ruin, and let my life be thy ransom;
4. And as thou wishest, try me in this my passion for thee, for what
soever thy pleasure is, that is my choice;
5. And whate’er be my case, thou hast better title to me than myself,
since but for thee I had never been.
6. Glory enough it is for me, to be humble and lowly in loving thee,
for truly I am not thy peer;
7. And if I scarce can presume to union with thee, so lofty is that
relationship, while thy claim over me is secure,
8. It sufRceth me to be suspected of loving thee, and to be numbered
of my kinsmen among thy slain.
9. There belongeth to thee in the tribe one that is perished, yet liveth
through thee, one that hath found sweet delight to perish in passion’s
cause,
10. A slave in bondage, yet never he fawned to be freed; hadst thou
declared thyself rid of him, he would not have let thee go:
11. Entranced was he by a beauty which thou hadst veiled in a majesty;
and therein he deemed torture to be all sweetness;
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12. And whene’er the security of hope brought thee nigh him, straight
way the fear of the reason drove thee far from him,
13. So, when he cometh toward thee, boldly urged by his eagerness,
that moment he dreadeth thee with all the shrinking of terror.
14. My heart is dissolved: O give me leave to desire thee, while still
a remnant is left to my heart to hope for thee;
15. Or command sleep to visit mine eyelids, that are nigh to dis
obedience, yea, while even in obeying thee,
16. And it may be that in slumber the fancy will come to me, and
inspire me to know that secretly thou art journeying by night to me.
17. But if thou quickenest not my dying breath with the sweet relief
of desire, and thy survival requireth that I should perish,
18. And if the sacred law of passion prohibits sleep to close mine eye
lids, and makes it unlawful for me to meet thee,
19. O leave to me at least an eye, that haply one day, before I die, I may
see therewith one who hath seen thee.
20. Yet alas, how far from me is this that I have yearned for! And
indeed, how should mine eye aspire even with its lid to kiss thy dust ?
21. And if any messenger came to me with good tidings of thy com
passion, and my being were still in my grasp, I would cry to him,
‘Take it!’
22. Surely enough is the blood that has flowed from my wounded eye
lids for thee: is this that has come to pass enough for thee ?
23. So protect from thy hatred one sore wearied because of thee, that
desired only thee, ere ever he knew of passion.
24. Suppose that the Slanderer in his ignorance hath forbidden thy
lover to come to thee, yet tell me—who hath forbidden thee to unite
with him.?
25. Beauty hath summoned him to adore thee; who then, thinkest
thou, hath summoned thee to repulse him ?
26. Who, thinkest thou, hath decreed that thou shouldest shrink from
me ? And who hath decreed that thou shouldest love another.?
27. Now, by my broken spirit, my humiliation, my abasement, by my
desperate need, by my poverty, by thy great wealth,
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28. Deliver me not to the powers of fortitude, that hath already
betrayed me; for lo, I am become one of thine own poor weaklings.
29. Of old, when thou wast cruel to me, I had some endurance: now
God give thee consolation, for my endurance is dead.
30. How long thou hast shrunk from me! Perchance thou wilt have
compassion on my complaining, if but by giving ear to my cry ‘Perchance’.
31. False, infamous tales have the rumour-mongers spread, that thou
hast broken with me, yea, and put it about that I have forgotten my
ancient passion.
32. Not with hearts such as theirs did I love, that I could console me a
single day for the loss of thee—God forbid! Let them rave as they will:
33. How could I forget thee, seeing mine eye, whenever a lightningflash gleams, turneth eager to meet thee ?
34. If thou smilest behind the flash of thy veil, or if thou breathest
upon the breeze thy tidings,
35. Then I am glad at heart, for the dawn of thy glittering teeth hath
shone to mine eyes, and the scent of thy perfume is wafted abroad.
36. All who dwell in thy sanctuary do desire thee, but I, even I alone,
for all who dwell in thy sanctuary.
37. Indwelling in thee is a truth that hath adorned thee to my reason’s
eye; wherefore my sight is busied with thy adornments.
38. Thou hast excelled in beauty and goodness all the people of
loveliness; and they have dire need of thy inner truth.
39. All lovers at the Last Day shall be raised up under my banner, and
all the lovely ones shall be raised under thine.
40. Not wasting sickness hath turned me from thee: how then, O
lovely coquette, hath it turned thee from me}
41. Nigh thou art unto me, for all that thou art far from me; yea, and
I have found in thy cruelty a true compassion.
42. Yearning hath taught mine eye to be watchful through all the
night, so that it now beholdeth thee, even without slumber.
43. O sweet the night, wherein I trapped thee nightly journeying,
spreading out my vigilance to be my nets!
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44- The moon at its full might have deputy been to the phantom of
thy bright countenance, shining upon my wakeful eye, so close it re
sembled thee;
45. And so thou showedst thyself in a form not thine, to an eye that
rejoiced in thee; and naught else but thee I beheld:
46. So Abraham (ere I was born) turned about his gaze, what time
he was watching the heavens.
47. And now the shadows of night are for us through thee full of
brightness, since thou hast given us guidance in thine own radiant light;
48. And whensoe’er thou to outward sense art absent from my be
holding, I cast my gaze on my inward heart, and there I encounter thee.
49. The people of Badr were a cavalcade in which thou didst journey
by night; nay, rather they travelled by day, in the glow of thy luminous
ness.
50. And if men borrow lights from my outward form, not strange is it,
since my inward heart is thy lodging-place.
51. The perfume of musk is wafted abroad whenever my name is
mentioned, since thou didst summon me to kiss thy mouth;
52. And the odour of ambergris is redolent in every assembly, and it
a remembrance giving expression to thy sweet scent.
53. The beauty of every lovely thing that revealeth itself said unto
me, ‘Take thy joy in me’; but I declared, ‘My purpose lieth beyond
thee.
54. ‘I have a beloved, on account of whom I perceive thee too to be
troubled: others, not I, have been deluded—I see thee in him alone to
have meaning.
55. ‘If he turneth his back, he doometh the death of all spirits; or if he
revealeth himself, he enslaveth all godly men.
56. ‘My guidance is changed to error because of him, and for recti
tude I receive misguiding, and my decent covering is turned into shame
less exposure.
57. ‘My heart hath declared the unity of his love; to glance at thee is
therefore polytheism, and I am not one who believes in plurality.’
58. O thou who upbraidest because of one, for whose sake Beauty
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herself, like me, is distraught by passion (let me have none of thy
brotherhood!),
59. Hadst thou beheld that loveliness by reason of which he made me
captive—but thou wilt never descry it—surely thou too wouldst have
been taken captive.
60. And when at last he appeared to me in his glory, I forgave my
sleeplessness, saying to mine eye, ‘Accept this in return for that!’

NOTES
This hymn to the Spirit of Muhammad is simple in structure and style; its ornamentation
is natural and restrained; and it contains many passages of unusual eloquence and beauty;
a dominating feature is the repetition of images and phrases. The main part of the poem is
a direct address from the lover to the Beloved, the love of the one and the beauty of the
other being described in conventional terms. The Slanderer is briefly introduced in line
24, the Upbraider in line 58; the poem ends with the lover addressing himself in a mood
of joyous consolation.
The metre is Khafif.
3. Note x\iQ jinds between taldfi and 'tildfi, and the inverted
between ‘ajjil and
juiltu.
4. Note the partial
between htabirni and htiydri.
6. Note tho^jinds between kafd{m) and akfd{kd), and the tibdq between 'izzan and dulli.
7. ‘thy claim over me is secure’: the Beloved is entitled to the relationship of wall
towards his manumitted slave.
Note the jinds between 'azzat and 'izzatan (with 'izzan in line 6); waldkd looks back to
auld in line 5.
8. This verse is closely paralleled by line 106 of the Td'iya ode (al-kubrd).
9. The paradox is reminiscent of i. i.
Note the jinds between l-haiyi and haiyun, and the tibdq between hdlikun and haiyun.
10. Note the jinds between riqqin and raqqa, and between tahallaita and halld{kd).
11. Note the jinds between stddaba and l-addba, and the tibdq (and internal rhyme)
between bi-jamdlin and bi-jaldlin.
12. Emotion kindles hope, reason extinguishes it in despair.
Note the tibdq between amnu and haufu, between r-rajd and l-hijd{with internal rhyme),
and between adndka and aqsdkd.
13. A technically brilliant verse. Note the tibdq and internal rhymes between bi-iqddmi
and bi-ihjdmiy ragbatin and rahbatin, and yagsdka and yahsdkd (with partial jinds).
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14- Note the internal rhyme yatamanndka—li-rajdkd, and the pattern adndka (line
12)—yagsdka (line 13)—yatamanndka (line 14).
15. ‘nigh to disobedience’: because the lover is near to annihilation, so that his eyelids
scarcely any more obey the Beloved’s order to close in sleep. The commentator quotes as a
parallel conceit the verse of al-Mutanabbi (Beirut edition, 102):
wa-sakiyati faqdu s-saqami li-annahu
qad kana lamma kana li a'da’u
Note the jinds between muri and {ya)murra, and the tihdq between mutVan and 'asdkd.
16. The MS. reading is clearly wrong, and suggests that the error arose in the first
place from oral transmission. The reference is evidently to the common Sufi experience
of seeing the Prophet in a dream.
Note
jinds between sirran and surd(kd).
17. Note the tibdq between fand't and baqdkd.
18. Note the jinds between sunnatu and sinata, and the internal rhyme and partial
jinds between hamat and harramat.
19. The commentator explains that the reference is to the Light of Muhammad: if the
mystic may not see God in this life (as indeed the orthodox maintain), he prays that he
may at least behold the Light of Muhammad, for Muhammad saw God on the Night of
the Heavenly Journey. But possibly the reference is rather to the desire of the early
Muslims, who had not been privileged to meet the Prophet, to search out someone who
had been so privileged, to receive from his lips the authentic words of Muhammad; this
interpretation would rule out any reference to a desire to see God Himself, and would fit
in better with the general character of the poem and of Ibn al-Farid’s conventional
imagery.
21. For the theme, cf. ii. 44, vii. 19.
22. For the conceit, see the note on i. ii.
Note the jinds between jard and jard (in different meanings), and the pattern kafd md
jard—jard md kafd{kd).
23. Note the partial jinds between ajir and jard (line 22), and between fika and
qabla.
26. The commentator notes the variant bil-wuddi md aftdkd.
Note the internal rhyme bis-saddi—bil-wuddi.
27. Note the internal rhyme bi-nkisdrl—bi-ftiqdri, and the tibdq between bi-fdqatl and
bi-gindkd.
28. The commentator relates the story that when Ibn al-Farid composed verse 4 of this
poem he was immediately seized with ischuria, which continued to afflict him until he
exclaimed this and the preceding line.
Note the tibdq between quwd and duafdkd.
33. Note the repetition salautu (line 31)—(line 32)—aslu (line 33). For the con
ceit of the lightning, cf. iii. 1-2.
34. Note the jinds and internal rhyme between tabassamta and tanassamta.
35. Note the jinds between tibtu and tibu, and the internal rhyme Idha—fdha.
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36. Note the repetition (called radd al-^ajz ’aid d-sadr) of the phrase kidlu matt ft
himdka.
37. The contrast is between the Essence {ma’nan) and the Attributes {hild).
Note t]\Q.jinds between manan and muannan, and between halldka and hildkd, and the
implied tibdq between ma’nan and hild(kd), and between ’aqli and ndzirl.
38. The commentator records the variant magndkd (‘thy wealth’) for ma’ndkd, and this
would give added point to fdqatun.
Note thojinds hotwotn fuqta and fdqatun, and between husnan and husnd.
39. The reference is to the Tradition: ‘I shall be the Lord of the sons of Adam upon
the Day of Resurrection (and no boasting); in my hand will be the Banner of Praise (and no
boasting); no Prophet shall there be on that day, from Adam onwards, but he will stand
under my Banner.’
40. The commentators wish to take d-daldli (or, as some editors read, d-daldlu) as the
subject of tandkd\ but the balance of the verse (so remarkable a feature of this poem) is
better maintained if d-dand is understood as the subject of both tandni and tandkd.
41. A verse rich in paradox. Note the tibdq between qurbun and bi-bu’dika, and between
hunuwun and jafdkd.
42. This marks an advance on the spiritual state described in verses 15-19; the mystic
has now passed into al-baqd'' bad al-fand'‘ (survival in the Divine Attributes after passing
away from the human attributes).
Note the tibdq between Sahara and naumin.
43. isrdkd is a reminiscence of surdkd (line 16).
44. The poet sees the Spirit of Muhammad in the radiance of the full moon, the con
ventional image of beauty.
45. Note the jinds between tard^aita and rcLoitu.
46. The reference is to Qur’an, vi. 77-78.
Note the jinds (with inversion) between qallaba and qabll.
47. A wonderful line. Note the jinds between ahdaita and hudan, and the tibdq between
d-daydjt and gurrun.
48. The commentator quotes as the model and explanation of this difficult line the
verses of al-Bakharzi (d. 467/1075):
qalat wa-qad sa’altu 'anha kulla man
laqaituhu min hadirin au bad!
ana fi fu’adika fa-rmi tarfaka nahwahu
tarani fa-qultu laha fa-aina fu’adi
Note the jinds between ulqi{hi) and alqd{kd), and the tibdq between zdhiran and bdtini.
49. For the reference, see the notes on ii. 36-38. The word saraita picks up the thread
of surdkd (line 16) and isrdkd (line 43); while badrin puns with badru (line 44).
Note the partial jinds between saraita and sdra, and the tibdq between lailin and
nahdrin.
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The commentator quotes as parallel the verse of al-Arrajani (d. 544/1149):
ma ja’a ilia fi nahari diya’ihi
fa-aqulu sara wa-la aqulu lahii sara
50. Note the tibdq between zdhirl and bdtini.
52. Note the yma^ between nddin and nddaitam (line 51), and between l-abiru and
mu abbirun.
53. Note the internal rhyme tajalld—tamalld (irregularly lengthened from tamalla).
54. Note the jinds between mu annan and mdnan (cf. verse 37), and the partial jinds
between gurra and gain.
55. Note the jinds between tawalld and tawalld (in different meanings), and the internal
rhyme tawalld—tajalld.
56. Note the tibdq between huddya and daldlan, between rasddi and^afyan, and between
satri and nhitdkd.
57. Note the tibdq between wahhada and l-ihdkd.
58. The personification of Beauty is a reminiscence of verse i.
Note the jinds between ahd and ihd(kd).
60. T forgave my sleeplessness’: i.e. the pains inflicted thereby, such as the wounding of
the eyelids described in line 22.

IX

1. Behold, such is Love: save thou thy heart, for no easy thing is
passion, and none ever chose it that was wasted by it, so long as reason
was in him.
2. And live free of love, whose ease is hardship and heavy care; and
sickness is its beginning, and slaying its only term.
3. But I hold that death is life, if suffered for ardour’s sake, the bounti
ful gift he gives for whom I am passionate.
4. I counselled thee, knowing well what passion is; and I see thou
rangest thyself against me; choose thou then what seemeth good to thee.
5. Now, if thou wouldst live a happy man, die a martyr’s death for
Love; else, give up, since ardent passion hath its own folk,
6. And no man may live by Love who dies not for his love’s sake—as,
ere honey is gathered in, must be suffered the bees’ cruel stings.
7. Hold fast to the skirts of passion; strip thee of modesty; abandon
the path of godly men, reverend though they be,
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8. And say unto him whom Love hath slain, ‘Thou hast paid its due’;
but to the pretender say, ‘Alas! Dark eyes are more than collyrium.’
9. True, some have attempted ardent love; but they turned away,
excusing themselves, when they saw how firm was my constancy.
10. Content were they with their hearts’ desires; their gains proved
their affliction; they dived (as they claimed) in the seas of Love, but were
never so much as moistened.
11. They fared through the night, yet never quitted their dwellingplace, nor, for all their weariness on the march, left their startingpoint ;
12. Envy possessing them, they preferred their blindness to guidance,
wherefore they strayed afar from the path I trod.
13. Beloved of my heart (and, as ye will. Love shall intercede for me
with your hearts, the cord between us by Love be joined),
14. Perchance in compassion ye will grant me a ffeeting glance; for
weary the messengers are, that have passed between me and you.
15. My friends I account you, be the times fair or foul to me; be then
as ye will, yet I am ever that comrade true.
16. If spurning is all I gain from you, and there be withal no sunder
ing, I account that spurning as union itself.
17. For spurning is naught but loving, be it not sprung from hate;
and even the hardest burden is easy, beside your aversion.
18. Delight is your torturing to me, and your tyranny I reckon for
justice, be it doomed by my passion for you.
19. Bitter aloes it is to endure your absence; while to endure your
cruelty—this, its bitterness ever is sweet to me.
20. Ye have taken my heart, a part of me; how then would it hurt you,
if ye should have the whole of me in your possession ?
21. Ye went far from me, and I saw none faithful except my tears, save
only a sigh that mounted out of the hot ffame of grief.
22. My wakefulness was a living thing, immortalized in my eyelids;
my slumber there lay dead, and my tears laved its corpse.
23. A passion had made my blood to ffow mid the traces; it ran, a
torrent, out of my eyelids, rained o’er the mountain-slope.
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24- My folk feigned incomprehension, seeing me thus distraught, and
cried, ‘On account of whom hath madness touched this youth?’
25. What can be said concerning me, save ‘His mind is filled with
thoughts upon Nu'm’ ? Ah yea, indeed she hath filled my thoughts.
26. The women, too, of the tribe declared, ‘Mention not to us his
name, who hath scorned us so, and taken delight in humbling, that once
was so high.’
27. Let Nu'm favour me with but a glance, then let Su'da spare her
gentle complaisance, yea, let Jumlu be never kind.
28. Mine eye hath grown rusty with seeing others than her: to kiss
her dust with my eyelids—this would polish the rust away.
29. My people know well that I am slain by her glances: for in every
limb of her she possesses a whetted point.
30. Ancient the tale is of my passion for her: it hath no after, and no
before, despite what the wit may say.
31. None other is like to me in my passionate love of her, as she too
unequalled is in her ravishing loveliness.
32. Unlawful to her the healing is of my sickness: I am pleased with
what she apportions me in my passion, my blood being lawful to her.
33. And though my estate be evil, on her account it is fair; and for
that my worth is abated because of my passion for her, by that much the
more am I exalted.
34. The substance of all I have encountered and suffered for her (and
in my account I have not exceeded due measure, but spoken in summary)
35. Is this: I am vanished of wasting, so that my visitor is baffled to
find me; and how shall visitors see one who hath not even a shadow ?
36. No eye hath alighted on any trace of me, nor have those wide eyes
left any remaining mark of me in my passion.
37. Yet I have a purpose that mounts on high when I remember her;
a spirit that at her remembrance, though cheap it was, is most precious.
38. Her love flowed within my joints like the blood in me, and with
her became my sole occupation, all other concerns forgot.
39. Compete then, brother of passion, to yield up thy soul for her; and
if she accept it from thee, O glorious the sacrifice!
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40. But he that for love of Nu'm hath rendered not up his soul,
though he should give up the world for it, is a miser proved.
41. And so, but for the jealous guardianship of my self-respect,
whether the people of deep affection be many or few,
42. I would have said to the lovers of loveliness, ‘Go you now and see
her as I see her, and turn you from all beside her.
43. ‘And if she be named on a day, bow down to the mention of her,
prostrating; and if she shine upon you, pray to her countenance.’
44. I bartered my happiness for misery for the love of her, misguided,
my mind being hobbled from following my true guidance.
45. And I said to my righteousness and piety and godfearing, ‘Begone,
all, and leave me free to follow my passion’s whim.’
46. And I emptied my heart sincerely of my own being, that haply, in
my preoccupation with her, I might be alone with her.
47. And for her sake I run swiftly to him who labours to reconcile us,
nor do I seek him out whose wont it is to reproach.
48. And I rejoice in the slanderers, bearing their tales from me to her,
that so she may know what I am suffering (though she is not ignorant);
49. And I yearn after the reproachers, loving their mention of her, as
if they were messengers betwixt us in this my passion,
50. And if they relate concerning her, I am wholly ears, and all of me,
if I speak to them, tongues reciting her beauty.
51. Various and different are the tales that are told of us, tales that are
sprung of conjecturing surmise, and have no roots,
52. Some speaking of union darkly (and yet she came ne’er to me), and
others whispering of consolation (but I cannot forget her):
53. Untrue were those dark tales, for look at my misery! And equally
lied the whispers and gossip concerning me.
54. And how shall I hope for union with her, whose sanctuary could
imaginative desire so much as picture, yet would the ways be straitened
indeed for desire to come unto it.?
55. And if she should promise, the act would never attain to her words;
yet let her but threaten, then the act will outstrip the speech.
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56. O promise me union, and delay its accomplishment, for delay is
fair to my view, so long as desire be true.
57. By the sanctity of the compact between us, from which I never
withdrew, and the linking of hands between us, a knot that can ne’er be
loosed,
58. Thou art with me, for all the anger of remoteness or the complais
ance of desire, and my heart is not empty of thee for so much as a single
hour.
59. What, thinkest thou that my heart shall some day behold my
loves, and Time give me satisfaction, and concord be joined again ?
60. Yet in substance I never cease to see them with me, and though in
form they be far, their likeness dwelleth within my mind.
61. Whithersoever they fare through the night in outward shape they
stand here before mine eyes, and wheresoever they may be dwelling they
are inwardly in my heart:
62. Ever I lean towards them, though they may spurn me, and ever
I yearn after them, though they be weary of me.
NOTES
This poem is comparatively simple in structure and style. The poet begins by ironically
advising his listener to have nothing to do with love, which is all suffering (lines 1-3); his
advice being rejected (line 4), he embarks upon an eloquent description of love’s pains and
joys (verses 5-8), and exposes the false claims of impostors (verses 9-12). This ends the
prelude: the first main subject is an impassioned appeal on the conventional lines to his
friends of old (the saints with whom he once made the Pilgrimage) to renew their friend
ship to him and to accord him the joy of another meeting (lines 13-23). The second sub
ject is introduced in the form of an answer to a question put into the mouths of his fellow^
tribesmen, and a protest by the women of the tribe: the poet speaks of his love for Nu'm,
no doubt to be understood as a symbol for the Spirit of Muhammad, with the usual
incidents and images (verses 24-55), during which long narration he invites his hearer to
emulate his example (line 39). After a brief direct appeal to the Beloved, and an assevera
tion of his undying loyalty (verses 56-58), the poet returns again in the concluding verses
to the first main subject, his affection for his ancient friends (lines 59-62).
It is evident that the model used by Ibn al-Farid for this poem was the panegyric by alMutanabbi beginning:
'azizun asan man da’uhu 1-hadaqu n-nujlu
'aya’un bihf mata 1-muhibbuna min qablu
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Not only is verse 4 of this poem quoted in full at line 38, and several reminiscences of it
introduced, but the rhymes are also almost all imitated, as the following table shows.
Rhyme-word
nujlu .
qablu .
sahlu .
'aqlu .
suglu .
kuhlu
dahlu .
fi'lu
jumlu
'adlu .
waslu .
saklu .
fadlu .
aslu
ruslu .
rajlu .

M

Rhyme-word

IF

la
lb
2
3
4
5. 20
6
7
8
9
10

36
30
la, 17
lb, 44
25» 38
8
55
27
47
16
60
3
51
14. 49

II

12
13
14
15

samlu
naslu .
naslu .
wablu
jahlu .
himlu.
sublu .
buhlu.
matlu.
ramlu.
na'lu .
mitlu .
ahlu .
tahlu .
mahlu

M

IF

16
17
18
19
21
22
23
24
25
26
27
28
29
30
31

59
29
23
48
54
40
56
31
5
58

The metre is Tawil:
KJ — W

|V-/— W— I W —

w— Olv-/ — w —

w — o|w

1. This line is a reference to the verses of al-Mutanabbi (Beirut edition, 35);
fa-man sa’a fal-yanzur ilaiya fa-manzari
nadirun ila man zanna anna 1-hawa sahlu
w’a-ma liya ilia lahzatun ba'da lahzatin
ida nazalat fi qalbihi rahala l-'aqlu
Note the partial jinds between huwa and l-hawd, and the tibdq between l-hasd and
’aqlu.
2. Note the tibdq between rdhatuhu and 'anan, and between auwaluhu and dhiruhu.
3. Note the tibdq between l-mautu and haydtun.
5. Note the internal rhyme (and implied tibdq and partial jinds) between sdldan and
sahldan, and the tibdq between yamut and ydiL
6, The commentator quotes as parallel the verse of al-Mutanabbi (Beirut edition,
440):
turidina luqyana 1-ma'ali rahisatan
wa-la budda duna s-sahdi min ibari n-nahli
Note
jinds between yYma’/ zndjanat. The MS. reading s-sahdi (which I have trans
lated) reinforces the reference to al-Mutanabbi, and gives z jinds with sahldan (line 5); if
n-nahli is preferred, as by the editors, this also gives z jinds with n-nahlu, it being under
stood to mean ‘gift’ in the first place.

78

8. The commentator quotes as the model for the second half of this line the verse of alMutanabbi (Beirut edition, 281):
li-anna hilmaka hilmun la takallafuhii
laisa t-takahhulu fi l-'ainaini ka-l-kahali
Compare also the line of al-Mutanabbi (Beirut edition, 35):
sabatni bi-dallin datu husnin yazinuha
takahhulu 'ainaiha wa-laisa laha kahlu
Note the jinds between l-kahalu and l-kuhlu.
9. Note the jinds between taarrada and aradu, and the implied tibdq between sihhati
(with its suggestion of ‘health’) and ’tallu (with its echo of ‘sickness’).
10. Note the jinds and internal rhyme between btulii and btallii.
12. Note the tibdq between l-hudd and dallii.
13. Note the jinds between ahibbata and l-mahabbatu.
14. The MS. ilaiya is of course an error, presumably an incorporated marginal gloss.
15. For the phrase and ddlika l-hillu, ci. fa-inm ddlika l-hillu l-wafi {yii. 17); for the
personification of d-dahru, cf. iv. 27.
Note the tibdq between ahsana and asd.
16. The commentator quotes as parallel to this paradox the verse of Ibn al-Khaiyat
(d. 517/1123):
ya 'amru aiyu habiri hatbin lam yakun
hatbu 1-firaqi asadda minhu wa-aubaqa
kilni ila 'anfi s-sududi fa-rubbama
kana s-sududu mina n-nawa biya arfaqa
Note the tibdq between l-hajru and l-waslu, which also occurs in the parallel verse of alMutanabbi (Beirut edition, 36):
ka-anna suhada 1-laili ya'saqu muqlati
fa-bainahuma fi kulli hajrin lana waslu
17. Note theymo^ between l-wuddu and qilan, and between asabu and sahlu, and the
internal rhyme s-saddu—l-wuddii (cf. viii. 26).
18. Note the jinds and tibdq between ta'dibu{kum) and ’adbun (cf. v. 37), and the tibdq
hetvfeen jaurukiim and ’adlu.
19. This verse is closely similar to v. 34. Note the jinds between sabriya and sabrun, and
the tibdq between ’ankumu and ^alaikumu, and between mardratuhu and tahlii.
20. Note the tibdq between ba’di and l-kullu.
22. A remarkably fine conceit. Note the tibdq between haiyun and maitun.
23. Note the jinds between talla and t-tululi, and between bi-s-safhi and safhihi.
25. Nu'm is an Arabic feminine name, here a symbol for the Divine Beloved, as is
Su'ad in iv. 37.
Note the jinds between numin and naam.
26. A very delicate verse. Note the jinds al-qalb between ladda and d-dullu, the jinds
between {la)dda la[hu) and d-dullu, and the tibdq between I- izzi and d-dullu.
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27- The names Su'da and Jumlu (the latter occurs in the parallel poem of al-Mutanabbi)
are chosen for the puns they lend themselves to.
Note the jinds between anamat and numun, between as'adat and sudd, and between
ajmalat and jumlu.
28. For the conceit of kissing the Beloved’s dust with the eyelids, see viii. 20. For the
conceit of the eyelids as a scabbard (against which the sword of the eye’s glance may be
sharpened), see v. 10.
30. The reference is to the pre-eternal Covenant between God and Man, the theory of
which was developed by the Sufis out of Qur’an, vii. 171.
‘despite what the wit may say’: this is the MS. reading. The editors’ text would mean ‘as
she knows well’. The commentator quotes the following anonymous verse as parallel to the
first half of this line:
wa-lastu jadida l-'ahdi wajdan wa-sabwatan
haditu garami fi hawaka qadimu
He also quotes as parallel to the second half:
hawaha hawan lam ya'rifi 1-qalbu gairahu
fa-la qablahu qablun wa-la ba'dahu ba'du
Note the tibdq between badun and qablu. By thdm the word haditi (in its collateral
meaning ‘created in time’) is made into tibdq with qadlmun (‘pre-eternal’).
32. A fine verse. Note the jinds al-qalb between suqmi and qasamat, and the tibdq
between hardmun and hillu, and between nfd and suqmi.
33. Note the tibdq between sd'at and hasunat, and between hatta and alii.
34. Note the internal rhyme laqitu—saqitu.
35. A splendid treatment of the conventional theme of wasting in love, for which see
the note on vii. 21. For the theme of visitors to the sick lover, cf. v. 51.
Note the jinds between dalla and zillu.
36. For n-nujlu, see the note on iii. 13. The commentator takes 'ainun in the sense of
‘evil eye’, and 'atarat as equivalent to asdbaf, but this seems unlikely on the face of it.
The poet no doubt is punning on the expression atarun bada 'ainin, for the explanation of
which see Lane s.v. 'ain.
37. Note the jinds and internal rhyme between ta’lu and taglu, and the tibdq between
rahusat and taglu.
38. This verse, omitted from the MS., is a quotation from al-MutanabbI, see above.
39. Note the jinds betw^een ndjis and n-nafsi.
40. Note the tibdq between jdda and l-buhlu.
41. The commentator records an erroneous misreading, current in his time, of ssabdbati for s-siydnati, and of wa-in (so the MS.) for wa-lau.
Note the jinds between s-siydnati and s-sabdbati, and the tibdq between katuru and
qallu.
42. Note the jinds between qallii (line 41) and {la-)qultu, and between gairatan (line 41)
and gairihd, and the tibdq between aqbilii and wallii.
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44- Note the jinds between "aqll and ’aqlu, and the tibdq between s-sa'ddata and
s-saqd, and between daldlan and huddya.
45. Note the partial/mas between tahallu and hallii.
46. The commentator records the variant wujudi muhallisan which is shown on the
margin of the MS., and which would be translated ‘clearing it utterly’.
Note the tibdq hetween farragtu and sugli.
47. Note the jinds between us’d and sad, and between add and agdu.
49. The commentator explains the apparent inconsistency between this verse and the
sentiment expressed in the second half of line 47, by remarking that the lover will not
receive the reproaches of the Reproacher so far as they are aimed at coming between him
and the Beloved, but welcomes them inasmuch as they mention the Beloved’s name.
51. Note the^ma^ between tabdyunan and bainand.
52. The MS. reading is obviously erroneous. The commentator particularly admires the
rhetorical elegance of this and the following line.
53. Note the tibdq between sadaqa and kadibat.
54. The phrase ddqat bihd s-sublu is a reminiscence of al-Mutanabbi (Beirut edition,
37):

taba'adati 1-amalu 'an kulli maqsidin
wa-daqat biha ilia ila babihi s-sublu
55. Note tht jinds and tibdq between wdadat and auadat.
56. For the sentiment, cf. vii. 12-13. Note the tibdq between bi-najdzihi and l-matlu.
57. For the compact, see the note on line 30. For the concluding oath, cf. ii. 39, iii.
25. IV. 35.
Note the jinds between {a)hul and hallu, and the partial jinds between 'ahdin and
'aqdin.
58. Sc. whether thou art far or near, angry or pleased, thou always dwellest in my heart.
The phrase sd'atan minka md yahlu is a reminiscence of al-Mutanabbi (loc. cit.):
wa-wailun li-nafsin hawalat minka girratan
wa-tuba li-'ainin sa'atan minka la tahlu
Note the tibdq between gaizi and ridd, and the internal rhyme n-nawd—l-hawd.
60. Note the tibdq between barahu and qdrna, and between mdnan and suratan.
61. Note the tibdq between 'aini and fuddt, between zdhiran and bdtinan, and between
sarau and hallu.
62. Note the tibdq between hunuwan and jafau, and between mailun and mallu (with
partial jinds).

I. We quaffed upon the remembrance of the Beloved a wine where
with we were drunken, before ever the vine was created.
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2. The moon at the full its cup was; itself was a sun, that a crescent
moon passeth round; how many a star gleams forth, when that wine is
mingled!
3. And but for its fragrance, never had I been guided unto its tavern;
and but for its radiance, never had the mind’s imagination pictured it.
4. And Time hath not left aught of it, save a last gasp; as if its being
vanished were a concealment in the breasts of human reasons;
5. Though if it be but mentioned among the tribe, the people of the
tribe become intoxicated, yet guilty of no disgrace or crime.
6. From the very bowels of the vats it has mounted up, and naught
remains of it in truth but a name:
7. Yet if on a day it cometh into the thought of a man, great joy will
dwell in him, and all sorrow depart.
8. And had the boon-companions beheld no more than the impress of
the seal upon its vessel, that impress would surely have made them
drunken, without the wine itself;
9. And had they sprinkled therewith the dust of a dead man’s tomb,
the spirit would surely have returned unto him, and his body been
quickened.
10. And had they but cast, in the shade of the wall where groweth its
vine, a sick man, and he nigh to death, his sickness would have departed
from him;
11. And had they brought nigh to its tavern one paralysed, he would
have walked; yea, and the dumb would have spoken upon the mention
of its flavour;
12. And had the breaths of its perfume been wafted through the East,
and in the West were one whose nostrils were stopped, the sense of smell
would have returned to him;
13. And had the hand of one touching it been stained as with henna
from the cup of it, he would not have strayed in the night-time, having
in his hand such a star;
14. And had it been secretly unveiled to one that was blind, forthwith
would he have been dowered with sight; and the deaf would hear at the
sound of its filtering;
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15. And had there set forth a cavalcade seeking the soil of its native
earth, and there were among the riders one stung by a snake, the poison
would not have mischiefed him;
16. And had an enchanter drawn its name on the forehead of one
afflicted with madness, the letters drawn would have cured his sickness;
17. And had its name been inscribed above the banner of an army,
surely that superscription would have inebriated all beneath the banner.
18. It amendeth the manners of the boon-companions; and by its aid
he that was irresolute is guided to the path of firm resolve;
19. And he whose hand never knew munificence becometh suddenly
generous; and he is clement in time of rage in whom no forbearance was.
20. And the fool of the tribe, had his lips attained to kiss its filter, that
kiss would have endowed him with the very essence of its fine qualities.
21. They tell me, ‘Describe that wine, for thou art well-informed of
its description.’ Indeed, I have some knowledge of its attributes:
22. Purity (yet ’tis not watered), subtility (yet not as with air), light
(and no fire there burning), spirit (not clothed in body)—
23. Beauties, the which do guide its describers aright to praise it, so
that in prose and verse they tell of it with beauteous words;
24. And he who knew it not rejoices when its name is mentioned, as
Nu'm’s yearning lover whenever Nu'm is named.
25. More ancient than all existing things was the tale of it told in
eternity, when neither was shape nor trace to be seen;
26. And there did all things subsist through it for a purpose wise,
whereby it was veiled from all that had not an understanding mind.
27. And my spirit was distraught with love for it, in such manner that
the twain were mingled together in unification, and not as a body is per
meated by another:
28. ’Tis a soul and no wine there, when Adam is reckoned my father,
but a wine and no soul there, when the vine thereof is reckoned my
mother.
29. Now, the subtility of the vessels is really consequential upon the
subtility of the inward truths, and the inward truths augment by means
of the vessels:
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30. And the division truly has taken place, while yet the whole is
one: our spirits being the wine, and our corporeal shapes the vine.
31. Before it is no ‘before’, and no ‘after’ after it; and as for the
priority of all posterities, the Wine has this for a surety:
32. And ere Time’s term was straitened, then was its pressing-time:
after the Wine was our father’s age, itself being orphan.
33. They said then, ‘ ’Tis sin that thou hast quaffed.’ Nay, but this
I drank was truly, as I view, that the which it were sin to eschew.
34. Good health to the folk of the monastery! How oft they were
drunken with it; and yet they had never quaffed it, but only aspired
thereto.
35. But I—I was set awhirl with it, before ever I grew to manhood, and
with me that rapture shall abide forever, though my bones may crumble.
36. I charge thee to take it pure: yet if thou desirest to mingle it, to
turn away from the Beloved’s mouth’s lustre, that were wrong indeed.
37. So look thou for it in the tavern, and seek its unveiling there to the
tuneful notes of melodies, wherewith ’tis a noble prize:
38. For ne’er did it dwell with sullen care in the self-same place, as
sorrow has ne’er cohabited with sweet tunefulness,
39. And be thy intoxication therewith but the life of an hour, yet
shalt thou see Time’s self become an obedient slave, and thine the com
mand of it.
40. No joy is there in this world for him who lives sober; and he that
dies not of drunkenness misses true prudence—
41. Then let him weep for himself, whose life is all wasted, and he not
in all his days of the Wine taken part or portion.

NOTES
Ibn al-Farid uses in this his most famous ode, the so-called Khamriya, a symbolism not
employed by him in his other poems; whereas his models for them were drawn from the
erotic and panegyric, here he follows the conventional language and imagery of the
bacchic poets, and especially Abu Nuwas.
He opens by making an unambiguous ‘reprobate’s confession’: he and his companions
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in the mystical circle have drunk wine at the mention of the Beloved’s name—but it is a
Wine with which they were intoxicated, before ever the Vine was created (line i), this
Vine being, as we have suggested for us later (line 30), the physical universe. What is the
Wine then ? Surely the source of holy rapture, the Love of God manifested in His creation,
and indwelling in the human soul. The Moon, symbol of the radiant Spirit of Muhammad,
is the cup in which that sun-like Wine is contained; this cup of esoteric knowledge is
passed round the circle of Muslim mystics by the ‘new moon’, whose crescent shape is
perhaps intended to suggest the Elder bent by long devotions; the lights of spiritual
illumination, kindled by the fervour of the Wine mingling with the mystics’ souls, twinkle
like stars in a darkened firmament (line 2).
Once the Wine was all-pervading, but now its glory is greatly dimmed; only its frag
rance and unimaginable lustre have guided the poet’s footsteps to the inn where it may
still be found, the inner circle of the Sufi mysteries (line 3), for all that is left of it in these
latter days is as it were a last gasp, hidden deep in the breasts of the faithful few (line 4).
Indeed, it has wholly vanished but for its name; yet the mention of its name alone suffices
to intoxicate the innocent mystic (lines 5-6). The very thought of the Wine brings great
joy and drives away sorrow (line 7); the observation of its effect upon the saints is enough
to transport the neophyte (line 8).
The Wine’s powers, had they been put to the test, would have proved truly miraculous,
bringing the dead to life, healing the sick, making the paralysed to walk and the dumb to
speak, unstopping the stopped-up nostrils, giving light to those in darkness, restoring
sight to the blind and hearing to the deaf, rendering harmless the snake’s venomous bite,
mending the mind deranged, spurring warriors to superhuman valour, endowing all
amiable qualities, strengthening the resolve of the irresolute, converting the fool to pru
dence (lines 9-20).
The attributes of this Wine are those of the four elements themselves, but without their
gross materiality (lines 21-22). It inspires matchless eloquence, and moves the heart to
infinite gladness (lines 23-24). It existed before Time began, and through it all living
things subsisted from the beginning in a unification of spirit with Spirit (lines 25-27). The
fatherhood of Adam relates only to the carnal soul; the immortal spirit is the child of the
Vine, being an epiphany of the Love of God (line 28). This spirit informs the body with
its own etheriality, while the body extends the spirit’s dominion over the material world,
the Vine in which the Wine is perpetually renewed (lines 29-30); but the Wine itself
exists from all eternity, being the seal set before creation upon all succeeding ages (lines
31-32).

To drink that Wine is no sin, as some allege; rather is it the unforgivable sin not to
taste of it (line 33). The Christians, though never having drunk of this Wine, knew of it,
and therefore experienced some part of its intoxication (line 34); the poet himself, being a
Muslim born, has always been and will always be enraptured by it (line 35). He charges his
hearer to drink it pure; or if mingled, then only watered with the gleaming moisture of the
Beloved’s mouth, the teachings of the Prophet (line 36). It is to be found in the mystic
circle, to the accompaniment of music (line 37); it drives out all sorrow, and accords the
mystic partaking of it a sense of transcending Time even for the brief space of his holy
rapture (lines 38-39).
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Not to drink of this Wine is to miss all the true gladness and wisdom of life; he that
refuses to be a mystic may well weep for himself and his wasted sum of days (lines 40-41).
The metre is Tawil.
1. Note that this is the only one of Ibn al-Farid’s odes which does not begin with the
usual double rhyme of the classical qasida.
The commentator, remarking that the opposition between the verbs sariba and sakira
was a familiar theme of the grammarians, quotes the following verses which he had
transcribed from the autograph of Fakhr al-Din al-Razi the celebrated polymath (d.
606/1209), of which this opening line is strongly reminiscent:
saribna 'ala s-sauti 1-qadimi qadimatan
li-kulli qadimin auwalin hiya auwalii
fa-lau-lam takun fi haiyizin qultu innaha
hiya l-'illatu 1-ula llati la tu'allalu
The description of wine as of very great age is a favourite theme of the poets, as in Abu
Nuwas (Cairo, 1322/1904), 309:
asqiniha sulafatan
sabaqat halqa adama
fahya kanat wa-lam yakun
ma hala 1-arda wa-s-sama
The present ode has been translated with brief annotations in Nicholson, Studies,
184-8; the annotations, which are based upon the Arab commentaries, may be consulted
with advantage and render unnecessary the repetition of that material here.
2. The symbolism of this striking verse has been explained by Nicholson, loc. cit., and
in my translation and summary. The imagery is familiar enough in bacchic poetry; a few
brief examples suffice. The idea of the wine as a sun and the bubbles as stars occurs in a
verse of Yazid b. Mu'awiya the dissolute caliph (quoted by al-Nuwairi, iv. 107):
fa-l-hamru samsun wa-l-hababu kawakibun
wa-l-kaffu qutbun wa-I-ina’u sama’u
The idea of the wine-cup being a full moon into which the sunlight of the wine has been
poured occurs in a verse of al-Tha'alibi (quoted ibid. iv. 124):
ka-anna 'aina s-samsi qad ufrigat
fi qalabin siga mina l-badri
The comparison of the wine-bearer bending over the bowl with a crescent moon is given
in a verse of the prince-poet Ibn al-Mu'tazz (quoted ibid. iv. 108):
ka-annahu qa’imun wa-l-ka’su fi yadihi
hilalu auwali sahrin gaba fi safaqi
The effect of mixing the wine and the bubbles caused thereby is compared with stars in a
verse of Abu Hilal al-'Askari (quoted ibid. iv. 114):
hatta ida muzijat araka hababuha
zaharati ardin au nujuma sama’i
3. A splendid verse, combining images drawn from the senses of smell and sight.
Note the internal rhyme saddhd—sandhd.
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4. The commentator suggests that hafdhd is perhaps to be understood here in the con
trary sense of ‘displaying’, which is lexically possible, see Lane s.v.
The idea that wine long standing in the vat loses all corporeality and is refined to pure
spirit is familiar enough. Thus, Abu Nuwas says {Diicdn, 281):
wa-mudamatin tahyi 1-muluku biha
jallat ma’atiruha 'ani 1-wasfi
qad 'uttiqat fi danniha hiqaban
hatta ida alat ila n-nisfi
salabu qina'a t-tini 'an ramaqin
haiyi 1-hayati musarifi l-hatfi
fa-tanaffasat fi 1-baiti id muzijat
ka-tanaffusi r-raihani fi l-anfi
The first half of this line is closely modelled upon Abu Nuwas, 219;
wa-inna fiha banati 1-karmi ma tarakat
minha 1-layali siwa tilka l-husasati
A pun would seem to be intended between n-nuhd (‘reasons’) and n-nuhd (‘flask’).
5. The commentator sees in asbaha (‘became in the morning’) a reference to the depar
ture of the night of heedlessness and a dawning of the light of revelation. For the theme of
guiltlessness, cf. ii. i. The poet seems to have in mind the display of ecstasy common at the
dikr (Sufi seance), the word dukirat being therefore most apposite.
6. The word tasd’adat is used by the poet elsewhere (i. 10) with a pun upon s-su’add'u
(‘the last gasp’) to picture the sighing of life from the depths of the human breast upon the
air. The ‘vat’ here is to be understood metaphorically as referring to the mystic’s heart in
which the last gasp of Divine inspiration is contained.
7. This verse complements line 6, exactly as line 5 replies to line 4: the inspiration must
now come from without instead of from within. The mood is reminiscent of the laments of
the classical Sufi writers over the death of true religion, see e.g., the verses of al-Antaki
quoted in my Sufism, 31.
Note the finds between hatarat and hdtirl, and the tibdq between aqdmat and rtahala,
and between l-afrdhu and l-hammu.
8. The word la-askarahum is a reminiscence of sakirnd in line i.
9. The idea is related to that contained in i. i, iii. 26. Note the tibdq between maiyitin
and ntaasa, and between r-ruhu and l-fismu.
10. Note the finds between fi and/m’/, and the implied tibdq between 'altlan and asfd
(by ihdm suggesting sifd\ ‘healing’).
11. Note the tibdq between muqadan and masd, and
yantiqu and l-bakmu.
12. Note the tibdq between s-sarqi and l-garbi, and between mazkumun and s-sammu.
13. The commentator records the variant zalla (‘remained’) for dalla.
The conceit that the reflection of the red wine upon the fingers stains them as if with
henna is a commonplace, see, e.g., the verse of Dik al-Jinn quoted in al-Nuwairi, iv. in:
fa-qama takadu 1-ka’su tahdibu kaffahu
wa-tahsibuhu min wajnataihi sta'araha
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Abu Nuwas, 225, has the same fancy:
ka-anna banana mumsikiha usimat
hidaban hina talma'u fi z-zijaji
14. The comparison of the ‘unveiling’ of the wine-jar (covered with cobwebs by its
long concealment in the cellar) with the unveiling of a bride is very common in the bacchic
poetry, as e.g. in Abu Nuwas, 314.
wa-'uj bina najtali muhaddaratan
nasimuha rihu ‘anbarin darimi
17. Note the tibdq betweenand tahta.
20. Note \h.tjinds betweenand jiddmi{hd).
23. This and the following verse come after line 32 in the editors’ text. Nicholson re
marks upon the absence of any reference to lines 25-32 (23-30 in the editors’ text) in
al-Burini’s commentary, and speculates that these verses may therefore be a copyist’s
interpolation: the problem would appear to be resolved by their presence, out of the
customary order, in this the oldest manuscript.
The commentary of al-Burini suggests that he read l-wdsifina li-madhihd with the MS.,
and I have translated accordingly.
Note the jinds between mahdsinu and fa-yahsinu, and the tibdq between n-natru and
n-nazmu.
24. The word dikrihd recalls dikri in line i, dukirat in line 5, and dikrd in line ii. For
the symbolism of Nu'm, see ix. 25.
25. I read hadltuhd with the editors and the marginal gloss, because of its implied
tibdq with qadtman, cf. the note on ix. 30. This verse refers back to line i.
Note the jinds between taqaddama and qadlman.
26. ‘whereby’: the commentators remark that this can refer equally to the wine, the
wisdom or the things, each of which may likewise be taken as the subject of htajabat\ the
most natural presumption would seem to be that it is the Wine that is veiled (see note on
line 14), and that ‘wisdom’ is the reference in ‘whereby’.
27. I have translated the editors’ text which is perhaps to be preferred because of the
pattern wa-qdmat—wa-hdmat; the MS. reading means ‘my spirit was joined to it’. The
idea of the unification of the two ‘spirits’ is also found in Abu Nuwas, 233:
ma zaltu astallu ruha d-danni fi lutfin
wa-astaqi damahu min jaufi majruhi
hatta ntanaitu wa-li ruhani fi jasadin
wa-d-dannu muntarihun jisman bi-la ruhi
28. I have preferred the MS. reading, which gives a rather different picture of what the
poet had in mind; the very difficult editors’ text is fully commented by Nicholson. I sup
pose that Ibn al-Farid here derives the carnal soul (nafs) of individuality from Adam;
before Adam’s creation the spirit (ruh) of the mystic subsisted in undifferentiated union
with the Spirit of the Wine. The idea of the Vine being the ‘mother’ of the wine is familiar
enough in bacchic poetry, cf. the verse of Abu Nuwas, 205, in which the Water (now
suggestive of Adam’s seminal fluid) is spoken of as the wine’s father:
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rahiqan abuha I-ma’u wa-l-karmu ummuha
wa-hadinuha harm 1-hajiri ida yahma
The line is an admirable example of the poet’s love of balance in his style.
29. In extension of Nicholson’s note on this verse, it may be pointed out that it is to be
taken closely in relation to line 30; the idea seems to be that the Spirit of Divine Beauty
refines the material forms in which it is contained, and they, like a fruitful vine, diffuse
that Spirit ever more widely. On this understanding the MS. reading tasmu (‘soars’) for
tanmu can scarcely be correct.
Note the tihdq and internal rhyme between l-awdni and l-madnl.
30. Note the tihdq between t-tafriqu and wdhidun, and (with internal rhyme) between
arwdhund and asbdhund.
31. ‘for a surety’: this is the editors’ reading, the MS. giving ‘for a sealing’ which is also
possible. For the play on ‘before’ and ‘after’, see ix. 30 with note. The idea is, that the
Spirit of Muhammad is outside the category of time, while possessing within itself the
quality of absolute priority, according to the well-known Tradition, ‘I was a Prophet,
while Adam was still between clay and water’; the reading hatmu gains some support if
taken as a reference to Muhammad’s status as the Seal of the Prophets, that Seal being
devised pre-eternally for imposition at the end of the series of prophetic creations in time.
32. The MS. reading hasru, though spoiling thejinds between 'asm (‘age’) and 'asruhd,
is perhaps preferable for the added strength it gives to the argument; the verse is fully and
excellently commented by Nicholson.
Note the tihdq between qahlihi and ha'dahd.
33. The thread is picked up from line 21.
34. See Nicholson’s annotation. The contrast between sakiril and md sarihu refers back
to line I.
35. Note t\\t jinds between naswatun and nafati.
36. ‘lustre’: the saliva gleaming upon the Beloved’s teeth, the only water meet to be
mingled with the wine. The idea is found, profanely of course, in Abu Nuwas, 309:
wa-yasqika ka’san min musa'si'atin
mamzujatin min fihi bi-z-zalmi
Note th&jinds (and, by thdm, the tihdq) between zalmi and z-zulmi (with its suggestion
of the collateral meaning ‘darkness’), the tihdq between sirfan and mazjahd, and the
tihdq (by Ihdm) between 'adluka (with its suggestion of ‘justice’) and z-zulmu.
37. The word l-hdni refers back to li-hdnihd in line 3. For the Wine’s ‘unveiling’, see
the note on line 14.
Note t):iQjinds between l-hdni and {l-a)lhdni, and the jinds maqliih between nagami and
gunmu.
38. The commentator notes but rejects the variant n-niami (printed in B). I have
translated the editors’ reading ma'a rather than the MS. ild, although the latter, by
bringing in the collateral meaning of yaskun, perfects the jinds between it and sakanat.
39. Note the tihdq between sd'atin and d-dahra, and between 'ahdan and l-hukmu. The
sense of exultation induced by wine-drinking, here so highly spiritualized, is excellently
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illustrated by the verses addressed by al-Akhtal to the caliph 'Abd al-Malik (quoted by alNumairi, iv. 104):
ida-ma nadimi 'allani tumma 'allani
talata zajajatin la-hunna hadiru
harajtu ajurru d-daila hatta ka-annani
'alaika amira l-mu’minina amiru
The idea is admirably elaborated by Abu Nuwas, 267, in terms closely reminiscent of
this line:
qad tadanat lana 1-umuru kama nah
-wi wa-dallat lana riqabu d-duhuri
40. Note
jinds between "aisa and 'aiia, and the tibdq between 'dsa and yamut, and
between sdhiyan and sukran.

XI

1. Pass round the remembrance of her I desire, though it be to re
proach me—for the tales of the Beloved are my wine—
2. That mine ear may witness the one I love, afar if she be, in the
fantasy of a reproach, not the fantasy of a dream.
3. For the mention of her is sweet, in whatever form it be, even though
my upbraiders mingle it with contention:
4. ’Tis as if my upbraider came with good tidings to me of attainment,
though I had not hoped for any responsive greeting.
5. My soul be her ransom, for love of whom I have spent my soul!
And indeed the time of my doom is ripe, ere the day of my doom;
6. And on her account I rejoice that I am exposed to shame, yea,
delightful is my rejection and humbling, after the proud high station
that once was mine;
7. And for her sake is my self-dishonouring sweet, and that after once
I was godly, yea, the casting off of my shame, and the commission of my
sins.
8. I say my prayers, chanting right well as I make mention of her in
my recitation, and I rejoice in the prayer-niche, she being there to lead me.
9. And when in my pure white robes I go to the pilgrimage, hers is the
name I cry Lahhaika; and breaking my ritual fast I hold to be my with
holding from her.
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10. And my tear-ducts flow apace because of the case I am in, running
upon what has passed with me; and my wailing expresses my distrac
tion.
11. In the evening my heart is distraught with ardent passion, and in
the morning mine eye pours forth the tears of sorrow:
12. And lo, my heart and mine eye—the former is sorely burdened by
her most spiritual beauty, while the latter is deeply attached to the
delicate grace of her stature.
13. My sleep is all lost, and my morning—thine be continuing life!—
and ever my wakefulness is with me, and still my yearning increaseth.
14. My bond and my compact—the one is loosed not, the other un
changing: my passion of old is still my passion, my ardour is yet true
ardour.
15. So wasted my body is, ’tis transparent to all my secrets; my bones,
shrunk to thinness, reveal therein a most inward meaning.
16. Struck down by the violent impact of love, my ribs sore wounded,
lacerated mine eyelids, that stream unceasing with blood,
17. Single-minded in passion, I emulate in my etheriality the air,
even the air of dawn, and the breaths of the morning breeze are my rare
visitors;
18. Sound, and yet ailing—seek me then from the zephyr of morn, for
there, as my wasting willed, is now my lodging.
19. I have vanished of wasting even from wasting itself; yea, I have
vanished from the cure of my sickness, and the cool waters that would
assuage my burning thirst;
20. And I know not any, except it be passion, that knows where
I dwell, and how I have hidden my secrets, and guarded faithfully my
covenant.
21. Love hath left naught surviving of me save a broken heart, and
sorrow, and sore distress, and sickness exceeding;
22. And as for the flaming of passion, my patience, my consolation—
of these not a thing remains to me, save the names of them.
23. Let him who is free of my desire escape with his soul safe from all
harm; and, O my soul, now depart in peace.
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24. ‘Forget her!’ declared my chider, himself being passionate to chide
me on her account. ‘Forget thou to chide me!’ I answered.
25. To whom should I look for guidance, alas! if I sought to forget
her} Seeing that every leader in love looks to follow my footsteps;
26. In my every member severally is the whole fire of yearning, all
after her, and longing tugging my reins to pursue her.
27. She swayed as she moved; and I imagined each side, as she swang
it, a twig on a sand-hill, and, above it, a moon at the full;
28. And my every member had, as it were, its several heart, the which,
as she glanced, was pierced by its shower of arrows.
29. And had she laid bare my body, she would have beheld every
essence there, therein every heart contained, possessing all yearning love.
30. And when I attain her, a year to me is but as a moment; and an
hour of my banishment seemeth for me a year.
31. And when we did meet at evening, drawn together by the paths
running straight, the one to her dwelling, the other to my tent,
32. And we swerved thus a little away from the tribe, where neither
was Watcher to spy, nor Slanderer with his lying talk,
33. I laid down my cheek upon the soil for her to tread on; and she
cried, ‘Good tidings to thee! Thou mayest kiss my veil.’
34. But to that my spirit would not consent, out of jealous zeal to
guard my honour and the high object of my desire:
35. So we passed the night as my choice willed and my heart aspired,
and I saw the world my kingdom, and Time itself my slave.

NOTES
This simple yet eloquent hymn to the Spirit of Muhammad, personified as a female
beloved, is broadly similar in style and contents to viii, and calls for no detailed analysis.
The metre is Tawil.
I. The imagery of x is extended here to make it clear that the Wine of which the poet
speaks is the mention of the Beloved. For the theme of reproach welcomed because it
contains the Beloved’s name, cf. ix. 49. The term ahadlta is particularly appropriate as
applied to the Prophet, cf. the note on i. 3.
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2. For the idea, cf. vi. 13. Note the internal rhyme maldmin—manami.
6. A brilliantly ornamented verse upon a familiar theme. Note the jinds maqlub between
ladda and dulli, the tibdq between dulli and 'izzi, and the internal rhyme ftiddhl
ttirdhi.
7. See the note on v. 25. Note the tibdq between nuski and tahattuki.
8. The commentator prefers to read amdml (‘before me’) rather than imdmi ( my
imam’), but allows that the latter reading is possible; and indeed it is clearly better in the
context. The poet describes himself as acting as imam in the mosque; it is the imam who
stands in the mihrdb; but as he stands there, he knows himself to be praying behind the
Great Imam, the Spirit of Muhammad.
9. For the formula Labbaika, see the note on iii. 25 ■ the putting on of the white robes
{ihrdm) is the accepted mark of giving up for the period of the Pilgrimage all carnal in
dulgence, and this paradox of the mystic’s ihrdm being the preparation for his intercourse
with the Divine Beloved is matched by the second paradox of the verse—that the breaking
of his fast is for him a sign of abstaining from the Beloved, because the fast means to him
fasting from all other affections, so that his true desire is never to break his spiritual fast.
10. I translate the MS. reading mugribun which I take to mean ‘flowing with tears’ as a
derivative from garbun in the sense of ‘tears’, see Lane s.v. This improves
jinds with
mu’ribun; otherwise the repetition of that word with the same signification in both halves of
the line is poor rhetoric.
Note the jinds between sani and sa'nt, and between jard zndjard.
11. A wonderful example of balanced diction. Note the partial jinds between hd imin
and hdml, the tibdq between aruhu and agdu and between qalbin and tarfin, and the
internal rhyme sabdbati—kadbatt.
12. Another splendid line: the heart is wearied with seeking to penetrate the inward
essence of the Beloved’s beauty, while the eye is fascinated by her soft elegance. The
MS. reading mugzan is obviously a copyist’s slip.
Note the jinds between mand and niuannd^ and the tibdq between qalbl and tarfi, and
between mand and qawdmi.
13. The phrase laka l-baqd is used when consoling a person for the loss of a friend, so
that the meaning is that the lover is also without the waking joy of morning.
Note the tibdq between naumt and suhdiya, and between mafqudun and maujudun (with
internal rhyme).
14. The first half of this line balances exactly with the first half of line 12.
Note the jinds het'ween yuhalla znd yahul, the partial jinds between aqdi and ahdl, and
the internal rhyme 'ahdi—wajdt.
15. A most elaborate hyperbole of the traditional effects of wasting upon the lover, see
the notes on ii. 6, vii. 21. The idea is that his inmost secrets are revealed, and that his
bones are so etherialized by his sufferings that they have become the very essence of those
secrets. I have translated the MS. reading yuhi, w'hich balances excellently with yasiffu
'an‘, the editors’ reading yagdii is simpler but less vigorous, and involves a somewhat
insipid repetition of agdu from line 11.
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16. A wonderfully eloquent line. Note the successive internal rhymes tarlhu—-jarihu—
qarihu—sarthu (line 17), and the jinds between {hi-d-)dawdmi and dawdmi.
17. The last words appear to mean that the wasted lover, invisible to the outward eye,
has for his visitors only the exhalations of the morning breeze; cf. ix. 35.
18. The meaning seems to be, that the lover’s spirit is sound and strong enough, how
ever sick his body may be.
Note the tibdq between sahlhun and 'alilun, and the implied tibdq between s-sabd
(which ‘bloweth where it listeth’) and maqdml.
19. The poet’s hyperbole reaches new heights; the cure of his sickness, even if it would
come to him, could not discover him because of his excessive wasting.
Note the partial
between bur^i and bardi, the tibdq between buri and asqdmi, the
implied tibdq between bardi and uwdtnt, and the internal rhyme asqdml—uwdtni.
20. I follow the editors’ vocalization of this line.
22. Note the repetition
(line 21)—yabqa.
23. I follow the order of the lines in the editors’ text, which is evidently correct here.
For the sentiment, cf. ix. 1-2.
Note the jinds between saltman and {bi-)saldmi.
24. The lover retorts to the chider, who wishes him to forget his passion for the Beloved,
that he, the chider, should forget his own passion—that of chiding him.
25. I prefer the MS. reading haihdta rather than the somewhat insipid repetition of
ft l-hubbi\ it sharpens the irony of the rhetorical question.
Note the internal rhyme ahtadi—yaqtadi.
27. The poet uses the conventional images employed to describe a woman walking: her
sides swing like the boughs of a tree, springing from the sand-hill of her rounded buttocks;
her lovely face is a full moon surmounting all.
28. For the conceit, see the note on iii. 13. I follow the reading of the editors, which
seems to represent the poet’s second and better thoughts.
29. Note the tibdq between yAmf and qalbin.
30. For the sentiment, cf. ii. 18 with note. Note the tibdq between waslihd and hijrdnin,
between ’dmun and lahzatin, and between sd'atu and ’dmi. I have not translated the line
which follows this in the MS., supposing it to be a quotation from another poet, or
possibly the author’s alternative draft for this verse.
31. The poet treats mystically the stock theme of the desert lovers meeting secretly at
evening. Parallels are numerous, and it may suffice to cite the verses of Ibn al-Mu'tazz
quoted by the commentator:
la talqa ilia bi-lailin man tuwasiluhu
fa-s-samsu nammamatun wa-l-lailu qauwadu
wa-kam 'asiqin wa-zalamu 1-laili yasturuhii
wafa 1-ahibbata wa-l-wasuna ruqqadu
The MS. reading tawdfaind (‘we kept faith with each other’) is mentioned by the com
mentator as a variant.
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33- Note xhtjinds between latmi and litdml{c{. v. 25).
35. For the sentiment, cf. x. 39. I take l-mulka as meaning the material world, thus
matching Space with Time as under the mystic’s dominion in his state of rapture.

XII

1. Did Laila’s fire gleam at night by Dhu Salam, or was it a lightning
that shone o’er az-Zaura’ and al-'Alam ?
2. O breezes of Na'man, is there no reviving breath at dawn.? O
waters of Wajra, have ye no draught for my thirsting mouth ?
3. O driver of the camel-train, travelling at random through the waste,
rolling up the desert as if it were a scroll, as thou passest by Dhat ashShlh of Idam
4. Turn aside at the enclosure (may God preserve thee!), seeking the
thicket of the wild lote-tree, abounding in sweet bay and lavender;
5. And halt at Sal', and inquire upon the valley-slope if those dear
tamarisks at ar-Raqmatan have been watered with rains cascading.
6. I adjure thee by God, if thou passest by al-'AqTq in the forenoon,
recite thou a greeting to them, and that unaffectedly,
7. And say, ‘I left behind me, struck down among your dwellings,
one living, and yet as if dead, that lendeth sickness even to sickness’
self.’
8. For out of my heart springs a flame that serveth well for a firebrand,
and from mine eyes stream tears that flood like continuous rains.
9. And this is the wont of lovers: never were they attached in passion
to a sweet fawn, and any limb of them was free of anguish.
10. O thou who reproachest me for loving them, and that ignorantly,
desist thou from thy reproaches; for hadst thou thyself known love, thou
wouldst never have uttered reproaches.
11. By the sanctity of that union, by our ancient love and firm-knit
covenant, and all that passed long ago,
12. I have not deserted them, nor found other consolation or change:
to change or to find consolation was never my character.
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13. Restore me sleep to mine eyes, that haply your spectre may come
to visit me in my couch, in the unawareness of dreaming.
14. Alas, for the days we passed together at al-Khaif, had they but
continued to ten! And alas for them, how they abode not long!
15. Ah, woe, if but my regrets were proved of profit, or if my cry of
vain repining for what is gone had availed!
16. Begone from me, fair antelope of the winding valley, of thy grace:
for I have of old known my glance to gaze not at other than those,
17. Obedient unto the cadi, who came with his wonderful judgement,
decreeing my blood may be shed alike in lands unhallowed and sacred,
18. Deaf, and he would not listen to my complaining; dumb, and he
deigned not to give me answer; blind to my passionate lover’s state.

NOTES
This brief poem, which belongs to the group comprising i, in, and iv, is a rhapsody upon
many themes familiar in its kind of composition, each theme being given little more than a
passing reference of recognition. After a very short prelude of appeal for sympathy (lines
1-2), the poet addresses the Messenger, whose journey he summarizes (lines 3-6); he
begs him to represent his case to his friends of old, the saints dwelling about Medina
(line 7). This leads him on to a succinct description of his state of passionate anguish
(lines 8-9), and so to a reply to the Reproacher (line 10). The oath (line ii) marks the
transition to the usual declaration of undying loyalty (line 12): he speaks direct to his
friends, and begs them to let him sleep, perchance to dream of them (line 13). Regret for
the happy days passed in their company long ago (lines 14-15) is followed by a command to
the antelope, symbol of material beauty, to leave him, since Love permits him only to
adore his ancient friends (line 16)—Love the cruel cadi, deaf and blind to his entreaties, who
has declared his blood lawful for shedding (lines 17-18).
The metre is Basit.
I. For the conventional opening, cf. iii. 1-2. Dhu Salam is a wadi coming down to
adh-Dhana’ib of the Banu ’1-Bakka’, on the pilgrim-road between Basra and Mecca, much
celebrated by the poets. See Yaqut v. 112, who quotes a verse of al-Radi al-Musawi (d.
406/1016), not contained in the Cairo 1306 edition of the Diwdn:
wa-hal araka 'ala wadi 1-araki wa-hal
ya'udu taslimuna yauman bi-di salami
The same place is mentioned in the opening line of the Qasidat al-Burda of al-Busiri
(d. 694/1296):
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a-min tadakkuri jiranin bi-di salami
mazajta dam'an jara min muqlatin bi-dami
For az-Zaura’, see the note on i. i. For al-'Alam (I read with the editors), see the note on
I. 8 (al-'Alaman),
Note tht jinds between laild and lailan (cf. ii. 2).
2. For Na'man, see the note on iii. 4. Wajra is the name of several places, the one meant
here being presumably the watering-halt on the road from Basra to Mecca: Yaqut, viii.
401, where this very line is quoted anonymously as by ‘a certain lover’, reading bi-fatni
with the MS. The verse is very elegant in its mention of the two elements of air and water,
following the mention of fire in line i, and before the oblique reference to earth in line 3.
Note the internal rhyme nasmatun—nahlatun.
3. Dhat ash-Shih is evidently the local name for a spot upon Idam; it means ‘the place
abounding in broom’: Yaqut, iii. 318. Idam is a well-known wadi running through Hejaz,
in which Medina lies: Yaqut, i. 281. It is frequently mentioned in poetry, as in the Qasidat
al-Burda:
am habbati r-rihu min tilqa’i kazimatin
wa-aumada 1-barqu fi z-zalma’i min idami
4. For the interjected imprecation, cf. i. 5, iii. 3, iv. 8.
5. For the place-names and the tamarisks, cf. i. 7 with note.
6. For the situation, cf. i. 9, iii. 7, iv. 15. al-'Aqiq (literally ‘the ravine’) is the name of
many places, but here refers to a location near Medina: Yaqut, iv. 199.
7. I have followed the editors’ text; the MS. shows two variants which would seem to
reflect stages in the poet’s drafting. For the paradoxical image, cf. i. i, iii. 26.
Note the tibdq between haiyan and maitin.
8. The elements of fire and water are contrasted again, as at ii. 5.
10. For the sentiment, cf. vii. 26.
11. For the oath, cf. ix. 57 with note.
Note the internal rhyme 'atiqi—watiqi.
13. For the idea, see the note on vi. 5.
14. For the theme, cf. i. 44-46, iii. 24, iv. 25.
16. For the situation, cf. v. 36, and see viii. 53.
17. It was forbidden to kill any animal in the Sacred Territory, but Love’s fetwa has
lifted this prohibition.
Note the tibdq between hilli and harami.

XIII
I. Driver of the camel-train, rolling up the desert, of thy goodness
turn aside at the sand-hills of Tai,
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2. And if thou passest by a tribe of the dear Arabs of the valley-slope
at Dhat ash-ShIh, greet them from me;
3. And speak them fair, and let drop the mention of me among them;
haply they then will look upon me with sympathy.
4. Say, ‘I left him that is ardent for you a wraith: no shadow remaineth
to him, so yearning hath chiselled him:
5. ‘Hidden from any visitor: he appeared as might appear a fold in his
twain robes after unrolling.
6. ‘The attribute of misery hath become essential unto him because
of his distress, and his truthful discourse false;
7. ‘As the new moon of doubt—had it not been for his sighing, mine
eye would never have sought out his essence;
8. ‘Like to one deprived of life—proverbial he, being as one a snake
hath bitten, for loving you;
9. ‘Letting flow his weeping eye, being far-sundered, showering when
the setting Eyes of Leo grudge their rains and sink barren;
10. ‘Among his very kinsmen he a stranger, remote, and he not in
clined by any bending unto his homeland;
11. ‘Restive if he be charged with patience to endure your absence,
yet to endure your cruelty eager, not tarrying.
12. ‘Now hath the enemy unrolled in his malice all that he had so
secretly resolved upon ere the day of parting, rolling it up within him.
13. ‘In his passion for you his life is all a Ramadan, passed away
between sleepless nights and fasting days;
14. ‘Athirst with yearning after the water-spring of your phantom,
exceeding parched for a vision and a long slaking;
15. ‘Bewildered as to what shall be the issue of his affairs—and men
in affliction are ever baffled.
16. ‘How many a grief baffling the physician hath befallen him! If only
my saying “how many” could be of avail to him!
17. ‘Yet still he regardeth best to deny the mischief that hath assailed
him, fearing the chiding tongues, should he make known his Rai.
18. ‘And this which I report relateth only to the outward part of what
my inward part concealeth carefully from my knowledge.’
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19. Dear people of my affection, how can ye deny me now I am aged,
who knew me well as a stripling ?
20. ’Tis the passion for a delicate maiden, by my life, that customarily
attracteth grey hairs to the dark head of youth.
21. Weariness hath yearning endowed me with, even as the Idm of kai
endoweth verbs with the subjunctive!
22. And whene’er I complain of the lacerations in my bowels, all the
more fiercely burns their wound because I complain to her.
23. Wrathfully stare at me the eyes of them who envy me because of
her—I pray the torment of burning may not overpass them!
24. O strange! that I am called in war a hero, but in love a coward,
when I would give my life for her.
25. Heard ye ever, or saw ye ever a lion snared by the glance of a wildcow, or an antelope ?
26. The arrow of the clever one of the tribe pierced me, but missed my
vitals; the arrow of your glances hath scorched my bowels utterly.
27. The physician laid his palm upon my breast; he said, T have no
skill to avail in that poor passion.’
28. Is there aught that may cool a fever, a fever which hath scorched
all my body and fills my bowels ? Is there aught at all}
29. My sickness cometh from the languor of your eyelids, and my
remedy is in the honeyed water of your teeth.
30. Threaten me; or promise me, and make delay; the beloved’s debt
deferred—such is the rule of Love’s religion.
31. The reviler that reviled you returned despairing of guiding me
aright: so Love leadeth astray:
32. Are his eyes blind, that he seeth you not, even as my ears are deaf
to his reproaches?
33. And did not reason forbid him to reproach a man who frowned
mightily upon good counsel, and would not receive it ?
34. Ever and again, as he averred, he offered me guidance: nay, but
he erred: how oft he raved, and I listened not to his misguidance!
35. And why doth he scold away from a red-lipped maid one obedient
to passion, in reproach more disobedient than 'Usai?
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36. His blaming a passionate lover who dallied with you at the Kaaba
proveth he hath the intellect of a mere boy.
37. He who would scold me away from a childish obsession the
'UdhrTs might envy, that ceaseth not yet within me, a nonentity indeed
is he.
38. My spirit melted with yearning, and, after my tears were ex
hausted, flows now the more freely than any weeping before or after.
39. So give to mine eyes, so long as weeping is of avail, a spring of
water—for this is one of my two desires—
40. Or else the heart of one forgetful of passion (and that I do not
choose), if so ye think fit, bestowing on me such a heart.
41. Nay, deal ill with me in my passion, or deal well—every thing is
fair to me that cometh from you.
42. Refresh my heart with the mention of the valley-slope, and re
peat it in mine ear, dear brother,
43. And chant the name of the maidens who are tented thus, aside
from Kuda; and have some thought for what is contained in my
heart.
44. Sweet was the song the fine-voiced singer hummed, celebrating
the fair ones who took the well of Zemzem for their watering.
45. Now by that Courtyard, seeking which men riding noble camels
were collected together from every mountain-pass,
46. And by my wrapping myself in the robes of that dust, whose
mountains twain are for me compensation for my twain embroideries,
47. And by the gathering of the lovers’ throng at Jam', and by what
passed at Marr, in the shades of the young palm-trees,
48. Mina is my heart’s desire (O may I be brought to it!), and its dear
folk, though they grudge me to return to them.
49. Since I descried the villages of Syria, and departed from the
willows on the outskirts of my quarters,
50. No dwelling-place hath delighted me, after an-Naqa, nay, nor
any love seemed fair to me after Mai.
51. Ah, how I yearn for her radiant face, and how my heart thirsts for
those dear red lips!
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52. By those lips alike and by her glances I am severally intoxicated:
oh joy, for my double intoxication!
53. And I perceive the very wine is inebriated by her lips’ breath, and
the honey, being confounded, submits to them.
54. Dhu ’1-Faqar is ever the cutting glance of her, and my poor heart
is as 'Amr and Huyai.
55. She hath wasted my body away to a slenderness wherewith her
waist itself is adorned; and that slenderness is the lovelier of my gar
ments.
56. If she sways, ’tis a bough upon a sand-ridge, bearing for fruit a
full-moon shining in the shadows of the tresses of a sallow beauty;
57. And when she turns her back, my heart departs from me, or when
she manifests herself, every reasoning mind becomes her booty.
58. And her beauty refuseth to follow after any but Joseph, even as the
Holy Remembrance was recited only after Ubaiy.
59. The moons fall down in obedience, aye, and that in waking, if she
showeth herself, not like a dream in a slumber:
60. So secure she was, she came not near to be betrayed, in accordance
with the saying. Relate not the dreams to them, O my son.
61. She doubled my pilgrimage; and when she appeared at al-Musalla,
she was my proof of my two pilgrimages.
62. And so ’tis to her that now I pray (and she has accepted that from
me), and she is the more pleasing of my two qihlas.
63. Mine eye is anointed with blindness, if it beholdeth other than
her: begone from me, yonder antelope!
64. A garden to me her hills are, whether they be barren or fair and fruit
ful : O may I speedily be brought to this, the first of my two Paradises.
65. Displayed she was like a bride in striped garments, the manufac
ture of San'a’, and in brocade of Khuwai:
66. An abode of eternal bliss—it turned not in my mind, that he who
removed from it would meet with misguidance.
67. Whosoe’er encountereth the rugged road leading to her, is re
joiced though grieving: O that the secret of whosoe’er might bring com
fort to my soul!
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68. Evil my state is, that hath been turned out of intimacy with her
into estrangement, out of welfare into misguidance:
69. Inasmuch as that which is past is not brought back again—^woe
and alas! I am brought to sad perplexity.
70. Seek not to incline me, reproacher, away from the enclosure of my
spring-encampment about the slopes of Taima, or to bring me unto an
abode in Tumai;
71. For my whole concerns are with the willow-trees amidst which we
suckled each other equally upon the milk of love.
72. What, shall I be weary of Malal, and al-Khaif—shall its demands
ever be thought injustice ? How should that be}
73. Be not eager to turn me away from the twain, nay, not for the
whole round world—much less for the booty that is in Egypt.
74. If thou hadst seen the thickets of Quba, and the lovely maidens in
their gowns had shown themselves,
75. Thou wouldst have been—which God forbid!—as one deeply en
amoured of those dear friends, counting the bitterness encountered on
their account as sweetness.
76. Wherefore give rest to mine ear from the wounding tongue of re
proach, and remove it far from my heart.
77. Have done, my friend, with honorifics such as thou hast falsely
called me by, and so escape from the heresy of Jai;
78. And call me no false claimant, but her slave indeed; fair is this
dear name, in which I find high honour.
79. If thou art in truth a slave to her, thou wilt prove the best of free
men, whose claim no denial confounds.
80. The remembrance of her is the provision of my soul: how canst
thou turn back from yearning ? On then, on to my remembrance!
81. I have not forgotten how she said at the mountain-passes, ‘Every
man in the tribe is a prisoner in my hands:
82. ‘Ask them, as one inquiring of that which they hold most precious,
whether their spirits have escaped from my twain fists.
83. ‘The judgement lies between my wrath and my good pleasure: he
dies whom I put afar, and he whom I bring nigh lives.
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84. ‘O thou who wooest for a most mighty privilege, be done now with
false claims: not by means of amulets shalt thou ascend to attain Ruqai.
85. ‘Depart with thy soul preserved, and profit of my counsel; but if
thou desirest to love, then prepare thyself for affliction.
86. ‘1 was enamoured of a sickness, a languor of leaden eyelids, that
adorned them in passing sweetness and beauteous adornment.
87. ‘How many a one, of every sort and of every tribe, hath been slain,
and he unavenged, in this love of ours!
88. ‘The gate to attainment of me is death, by the ways of wasting
sickness: thou shalt not be admitted thereby unto me, so long as thou
continuest living.
89. ‘So, if thou art indifferent to the glory of survival, yield up thy
soul, and so welcome unto attaining me!’
90. I said, ‘If thou thinkest thy joy to be in seizing my soul, let me
then live, if so I may, my thoughts being thine.
91. ‘Whatever punishment we may suffer at thy hands, except it be
remoteness, is sweet: O welcome to that punishment!
92. ‘If thou wishest of thy good pleasure to slay me in the violence of
my passion, enough of glory it is for me that so thou wishest.
93. ‘Mine eye hath not seen thy like in comeliness, and thou hast not
seen my like in ardour.
94. ‘A closer relationship binds us together in the law of passion, than
any relationship sprung of my father and mother.’
95. Such indeed is Love, and we are content with it; and whoso
obeyeth thy commandment, he is the best of men.
96. Would I knew if it hath sufficed, this that hath come to pass, since
tears enough have flowed from mine eyes,
97. Vieing with the fountain of Spring’s second shower—let its waters
rise above the margin of the meadows, and they will weep to disclose
laughing flowers.
98. My mightiest yearning hath scraped away my bones, and my body
has all perished, but for my two least parts.
99. Belief in the Unity was my intercessor before Love for the sparing
of these twain, and that not of my own doing.
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100. Thy amending me is as remote as my healing, for betwixt it and
me lieth my forgetfulness of thee; and my portion of thee is incapacity.
101. Assist me then with the vision of thy phantom, if so be that my
desires are too hard to reach, and my arms are foreshortened to attain
them.
102. Whoso seeketh with watchful eyes to possess thy phantom, is as
one who gazeth upon the dawn with glances of blindness.
103. If ye had withheld sincere counsel from a neighbour of yours, O
people of Tai, he for his part would not for a single day have neglected
likewise to withhold counsel:
104. Therefore unite for me every purpose, if Time hath parted my
bond, with those who departed afar.
105. O people of Mai, it was not my desire to divulge my passion, for
that were the deadlier of my pains:
106. Your secret which was in my heart—naught published it, save a
tear as of brazil-wood, concocted of my blood,
107. Displaying what I had been concealing, even the ancient tale
which had been folded up and guarded within me.
108. A portent indeed is the overflowing of mine eyelids with a
tear, running to denounce me, the swifter and truer of my twain calum
niators.
109. But for my tears, wellnigh (God forgive me) had my love for you
been hidden from my two angels.
110. O ye who have cut the cord of a friendship, whose strands were
firmly twisted by the hand of justice where the sands wound twisting,
111. Think ye it is lawful to you to loose the tethers of a friendship’s
rope, on account of which I am grown intimate with weariness ^
112. Ye have combined against me both this my remoteness of domi
cile and that your forsaking of me, after that we dwelt together in the
twain abodes of my double flight.
113. If your forsaking me is irrevocable, O bring nigh my abode to
you; for it is remoteness that is the more evil of my two states.
114. O ye of unfailing goodness, the twig of your friendship for me,
that once was so green and fresh, is now faded and withered:
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115- Your covenant is proved as frail as a spider’s web, while mine is
like a well, that is inwardly cased and fortified.
116. O my dear comrades, our separation has stretched out long, and
to the distance between us no rolling up has been decreed:
117. Regale my spirit with the breezes of dawn, for by their fragrance
the dead returneth to life again:
118. And whenever they pass over the rich soil of Nejd, they shall
express the secret of Mai and Umai.
119. Not new is my tale; how oft they have travelled through the
night, and whispered tidings unto how many a prophet!
120. O morning breeze, what longing is this thou hast stirred in us at
dawn ? Whence is that sweetest perfume ?
121. That cometh, methinks, because thou hast shaken hands with the
dewy grasses, and brushed the nenuphars of Kulai,
122. And therefore thou quenchest him who thirsteth, and tellest a
tale of the maiden of the tribe.
123. O thou who askest of me what thing it is that hath wasted me,
the flow of my tears, shouldst thou so desire, suffices for answer, nor
need my lips speak for me.
124. 'Utbu satisfied me not, and Salma betrayed me, and the dwellers
in the enclosure suffered me not to look upon Rai,
125. And she unto whom the moon’s self submits, forcibly took cap
tive my spirit, and pillaged my wealth and my lands.
126. Because of what my heart suffered on account of her turning
from me, I am become once more familiar with thirst, while mine eyelids
are abundantly watered:
127. Feeling in my heart a searing fire, ever since her veil denied
access to my gaze, and that burning the sting of the serpent of its
clasp.
128. And we have upon the mountain-path a people, since leaving
whom my strength has betrayed me, and my fortitude has become faint
hearted :
129. The fire of passion’s grief that accompanies me hath vowed it
shall not be extinguished, until it cometh to that dear tent.
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130. Fawn she-camel bearing the pilgrims unto the Holy House, all
my heart s desire is this, that I might be enabled to take refuge in thy
saddle;
131. Nay, but rather my yearning is even to run, if so I may, upon an
eyelid dabbled with blood, abandoning my feet.
13^' Thou hast achieved fulfilment of the purpose for which I was
barred to strive, as likewise he who urgeth thee on in my place.
133. Evilly entreated am 1, if I fail to attain that goal for which I strove
through the wilderness journeying, at the hands of the charmers of alKhabt.
134. That which preventeth me from being present at thy place of
throwing, is the manifestation of a fated decree, wherein I have no free
choice.
135* O may not thy body be wasted by the tugging of the nose-ring,
and mayest thou be given, in exchange for barren wastes and far faring,
fatness abounding.
136. Lighten thy tread, for in al-Khaif (God preserve thee!) naught
else shalt thou tread upon but a heart:
137. A heart I had, that was lost to me in the sandy plain of the
enclosure: shall it ever return to me
138. O my true friends, I do adjure you, if the weakness of an im
pediment prevent you from making inquiry concerning it on my behalf,
139. Seek ye out the torrent-bed of Wadi Salam, for it lieth betwixt
Kada’ and Kudai.
140. O may God water abundantly a valley-bed in the winding sandtract, and there preserve a certain party of Luwai,
141. As also the memory of those times gone by, spent in a certain
valley, wherein my heart’s ease lay within my hands 1—
142. A place of trysting, whose throat is now adorned with a necklace
of flowers, sprung from the shower sprinkled from mine eyelids.
143. How many a pool of tears there lies, leaving its folk not needing
other refreshment!
144. My wealth was of its soil: if it could but come back to me, I would
have gladly rolled my cheeks in that dust.
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145- Revive and prosper, O Spring rain, that quarter of modesty: let
my father be ransom for our neighbours there.
146. What manner of life was that which passed for me in its shade!
Alas, that my present portion thereof is but to cry ‘what manner’ 1
147. O nights of union, is there any chance of your returning? ’Tis
the passionate man’s sole distraction, to cry ‘01’
148. Yet by what road may I hope for their coming back? Perchance
I am dying, and know not by what road.
149. My bewilderment, O my neighbours, lieth between two things—
fate standing behind me, and desire still before me.
150. Life has gone to waste, and come to an end in vain, since I have
not attained aught of you,
151. Save this 1 have been privileged with, my bond of loyalty to the
family of him who was truly sent by God, the lineage of Qusai.

NOTES
In this the longest of his minor odes, composed upon the very rare and difficult rhyme -ai,
Ibn al-Farid runs practically the whole gamut of his emotions and brings into play the
ejitire range of his images and artifices. Scarcely a single line is devoid of all rhetorical
ornament, and in some, several figures are woven together; so that again and again the
meaning is reduced to great obscurity; the whole effect being one of sustained tension and
brilliance.
As in several other odes, the poet begins by addressing the Messenger, who is about to
leave on the journey to Arabia; a very short description of the way to be followed (lines
1-2) leads straight into the lover’s message, here composed in the form of an eye-witness
report upon his condition (lines 3—18). This concludes the prelude, the poet now addresses
his friends direct, and speaks of his passion for a delicate maiden, symbol as elsewhere for
the Spirit of Muhammad (lines 19-25). He proceeds to describe his love for his friends
(lines 26-30); the Reviler is mentioned with the usual contempt (lines 31-37), and the
friends are petitioned to do with the lover as they please (lines 38—41)"
The poet now turns to the Minstrel (lines 42-43), the naming of whom reminds him of
the joys of the Pilgrimage he once performed, and moves him to declare his yearning to
return to Mecca (lines 44—50) where his beloved is dwelling; he describes her charms in
detail, with a wealth of refined imagery (lines 51-67). A short interlude of self-pity (lines
68-69), and another argument with the Reviler (lines 70-76), bring the poet back again to
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the Minstrel (lines 77 80) and his own reminiscences; he reports a conversation he had with
the Beloved in Arabia, in the course of which he swore eternal devotion to her (lines 81-94).
A second interlude of self-communion upon the nature of Love (lines 95-99) leads the
poet back to a brief direct colloquy with the Beloved (lines 100-2), followed by a longer
address to his ancient friends, whom he begs to assist him to reunion with the Beloved
(lines 103-4). He pretends to reproach them for having cut the cords of friendship
between him and them, while assuring them of his own unfailing constancy (lines 105—
16); meanwhile, if he may not come to them, let them at least refresh his flagging spirit
with a loving message, to be carried on the dawn breeze (lines 117-19), which he addresses
direct (lines 120-2).
The poet next answers the inquiry of a solicitous friend, which enables him to give yet
a further description of his sufferings on account of love (lines 123—9).
easy transition
brings him to speak to the camel upon which the Messenger is setting out, wishing it well
upon the journey (lines 130—7). From this theme he returns once again to address his old
friends, telling them that his heart is lost in Arabia, upon which he calls down concluding
blessings (lines 138—45) before ending on a note of melancholy sadness relieved only by
the conseiousness of his loyalty to Muhammad and his family (lines 146—51).
The metre is Ramal:
—- —

1. For the opening phrase, cf. xii. 3. Note
jinas between tai and tai.
2. For Dhat ash-Shih, see the note on xii. 3. Note tht jinds between {bi-)hai{yin) and
hai.
3. For the situation, cf. xii. 6 with note.
4. For the hyperbole, cf. ix. 35. Note xhejinds between/f(/^wm) and/m.
5. The commentator records but rejects a variant zd'irin Idhin (‘a reproachful visitor’).
Note the tibdq between hdfiyan and Idha, and between n-nasri and tai.
6. Misery, formerly a passing attribute, is now a part of the lover’s essence. For ‘his
truthful discourse false’, see Freytag, iv. 139.
Note the tibdq between wasfu and ddtlyan, and between l-haiyu and lai.
7. the new moon of doubt’: i.e. the new moon concerning whose moment of appearance
there is doubt.
Note ihtjinds between anna{hu) and anna, and between 'aim and 'aina{hxi).
8. Note the jinds between mitla and matalan, and between haydtan and hai, and the
jinds maqlub between maslubi and malsuba.
9* I follow the editors’ text: the MS. is rather unreliable in this poem.
Note the jinds between tarfan and t-tarfi, and between n-na'yi and nauu, and the
tibdq between
and danna.
10. Note the tibdq between ahlihi and gariban.
11. For the double meaning of Sahara with 'an and 'aid, cf. v. 24, ix. 19. Note the tibdq
and partial(with internal rhyme) htX.'NtQ.njdmihan zndjdnihan, and the tibdq between
'ankumu and 'alaikum.
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12. The commentator points out that ‘all that he had so secretly resolved upon’ can
refer either to the enemy or to the lover; in the context the latter seems the more likely.
Note th^jinds between l-kdiihu and l-kashi, and between tdwiya and tai, and the tihdq
between na^ara and tdwiya.
13. The word ihyd'i refers to the Ramadan practice of ‘keeping alive’ the nights by
long vigils and prayers; tai is used technically of passing the days in fasting.
14. saddd (or saddd') is a well of very sweet water, mentioned proverbially: Yaqut,
V. 342-4. ruyd is very appropriate in the context as referring to taifikum.
Note the partial jinds between sddiyan and saddd, and between ruyd and rai.
15. Note tht jinds between hd'iran and hd'irun, and the. jinds maqliib between amru(hu)
and {l-)mar'u.
16. I translate the MS. rtz.ding yugnihi, which the commentator notes as a variant.
Note tht jinds between asan and {l-)isd, and the partialymals between a'yd and yugm{hi).
17. Rai is the name of a woman. Note the jinds between rd'iyan and rai, the partial
jinds (with internal rhyme) between ta'nlji and taWiji, and the tibdq between inkdra and
tarlfi.
18. Note t]xt jinds (with internal rhyme) between arwlhi and yazwihi, and the tibdq
between zdhiri and bdtinl.
19. For the formula of address, cf. iii. 17, vii. 16. Note the tibdq between tunkirunl and
*irfdni, and between kahlan and futai.
20. Note the jinds between l-gddati and ’ddatan, and the tibdq between s-miba and
i~Mbi.
21. A grammatical joke is introduced for the sake of the pun: the particle likai is fol
lowed by the subjunctive.
Note tht jinds between nasaban and nasban.
23. Note
jinds between l-kaiyi and kai, and the ntax-jinds between It and kai.
24. Note the fourth successive rhyme kai, each rhyme having a different meaning. Note
also they/ndly between bdsilan and mustabsilan, and the tibdqbttween l-harbi and l-hubbi, and
between bdsilan and kai.
26. Note tbt jinds between sahmu and sahmi, and between aswd and sawd.
28. Note xht jinds between ^awd and s-sawd, and between haswa and hasdya, the tibdq
between mubridun and harran, and the repetition {radd al-ajz ’aid 'l-sadr) aiyu satin—
aiyu sai.
29. Note
jinds between saqaml and suqmi, and the tibdq between saqaml and duzcai.
For the conceit, see the note on v. 10.
30. For the sentiment, cf. vii. 12-13, ix. 55-56. Note the jinds between auidunl and
au 'idunl, between dlni and daini, and between l-hubbi and l-hibbi.
31. Note the tibdq between rasddl and gai.
33. Note xht jinds between yanAa and n-nuhd.
34. Note the jinds between zalla and dalla, and between yuhdl, hudan, and yahdl and
the tibdq between hudan and gai.
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35* Usai, abbreviated form of *Usaiya, is the name of a tribe of Sulaim (Lisdn, xix.
298), stated by the commentator to be proverbially stubborn. I follow the editors’ text.
Note the jtnds between a’sd and 'usai, and the tibdq between taua and asd.
36. For l-hijri, see the note on iv. 36. Note the jinds between sabban, sabd, and subai,
and between l-hijri and hijri.
37* The Banu Udhra were famous for their romantic inclinations, see Encyclopaedia
of Islam, iv. 988-9.
Note the jinds between hiya and haiyu, and between bt and bai.
39. Note the jinds between 'ainaiya and 'aina, between md and md'in, and between ajdd
and ihdd.
40. The poet treats hasd as feminine; some of his editors have emended the text to
make it masculine.
41. Note the jinds between uhsinii and hasanun, and the tibdq between usVii and uhsinii.
43. For Kuda (alternative spelling of Kada’), see the note on i. 22.
Note the jinds between kadd and kudd, and between ’an and {wdjna.
44. Jai is glossed by al-Burini as the name of a wadi, but al-Nabulusi takes it as meaning
‘an invitation to take food’; Freytag, i. 328 quotes the phrase haV wa-jaV as meaning ‘food
and drink’, and there seems no doubt that this is the sense oijai here. For Zemzem, see
the note on iii. 25.
Note the jinds between zamzama and zamzama, and between muhsinun and hisdnin.
45. For the Courtyard, see the note on iv. 36. The line contains a reference to Qur’an,
xxii. 28.
46. This verse is very obscure. The broad reference is to the pilgrim’s donning of the
ritual robes; the details of the line defeat the commentators, who put forward various
tentative guesses. I have given a conjectural rendering, and am by no means sure that ‘dust’
should not be changed to ‘swamp’, having v. 27 in mind. The ‘mountains twain’ are
obviously al-'Alaman, for which see the notes on i. 8, iii. 5, iv. 24: the commentator is
probably right in identifying them with al-Akhshaban, see the note on i. 28. The ‘twain
embroideries’, my own guess (see Lane s.v. ’alam', the commentator thinks the poet may
mean mountains in Syria), I take to refer to the ornamental fringes of the garments laid
aside by the pilgrim when entering into the state of ihrdm.
Note the jinds between 'alamdhu and ’alamai.
47. For Jam', see the note on iv. 25; for Marr, see the note on iv. ii. Note the jinds
between ijtimd’i and jam’in, and between marra and marrin.
48. Note the jinds between minan and l-mund (cf. iv. 26).
49. For the reference to Syria, see the note on v. 31. The commentators explain the dual
‘quarters’ as referring to the summer and the winter abodes, conventionally mentioned as
in desert poetry.
Note the jinds between audahtu and dawahl, and between bdyantu and bdndti.
50. For an-Naqa, see the note on i. 7. Mai (more properly Maiya) was the name of
Dhu ’1-Rumma’s beloved.
51. For the ‘red lips’, see the note on vi. 6.
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52. For the idea, cf. v. 20.
53. The beloved’s lips excel honey in sweetness.
Note the jinds between {wa-)ard and {l-)urai, between rihi{hi) and r-rdha, and between
zca-lahu and walahin.
54. Dhu ’l-Faqar was the name of a celebrated sword which belonged first to al-'As
b. Munabbih, then to the Prophet, and finally to 'Ali: see Lane s.v. 'Amr b. 'Abd Wudd
al-'Amiri was killed by 'Ali at the Battle of the Ditch: Ibn Hisham, hi. 235-6. Huyai b.
Akhtab, the ‘enemy of God’, was executed after the expedition against the Banu Quraiza:
Ibn Hisham, hi. 252.
55. The poet describes the wasting effects of love: he pictures himself as clad in two
garments—his natural clothes, and the ‘robe’ of sickness—and declares the latter to be the
more beautiful because it recalls the Beloved’s slender waist.
Note the partial
between hdlin, nahalat, and hullatai.
56. For the description, see xi. 27 with note. Note the tibdq between qadibun and/ar'i
(by ihdm meaning ‘branch’), and between badra and dujd.
57. Note the jinds between wallat and tuwallat, and the tibdq (with internal rhyme)
between tawallat and tajallat (cf. viii. 55).
58. Ubaiy b. Ka'b, the famous Qur’an-reader, is said in a Tradition to have been
singled out alone by God for the Prophet to recite the Qur’an to: Ibn Hajar, i. 187-8.
Note the jinds between abd and ubai, and between yaf/uwa ^.ndyutld.
59. The reference is to Joseph’s dream as described in Qur an, xii. 4*
Note the jinds between tard'at and ruyd, and the tibdq between yaqzatan and kurai.
60. The words are those of Jacob to Joseph recorded in Qur’an, xii. 5. Joseph told his
dream, and so was betrayed by his brothers: the poet s Beloved is secure from any such
betrayal.
Note the jinds between takad and tukad.
61. The poet performed a double pilgrimage in one—to the House of God, and to the
Beloved. For al-Musalla, see the note on iv. 23.
Note the jinds between hajjl, hujjati, and hajjatai.
62. The qibla is the direction faced when praying. Note the jinds between qahilat and
qiblatai.
63. For the theme, cf. v. 36, xii. 16. The MS. reading breaks the metre.
64. Note the jinds het'^een jannatun znd jannatai, and between amhalat and am halat.
65. San'a’, capital of Yemen, was celebrated for its striped cloths: Yaqut, v. 386-94;
Encyclopaedia of Islam, iv. 143-6, with bibliography. Khuwai was a town in Azerbaijan,
famous for its garments: Yaqut, iii. 494.
Note the jinds between sani and sand'a.
66. Note the jinds between ddru 2a\dyadur, and between huldin and haladi.
67. Note the jinds between hazinan and hazna{hd), and between surra, sirrl, and sirru,
and the tibdq between hazinan and surra, and the radd al- ajz aid l-sadr of aiyu ai.
68. Note the tibdq between unsihd and wahsatan, and between saldhi and gai,
69. For the idiom usqita ft yadai, see Lane s.v.
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7°- Taima is a township on the pilgrim road from Damascus to Mecca; Yaqut, ii. 442
Tumai is a district in Egypt: Yaqut, ii. 412.
Note the jinds between murtaba'i and rah'in, and between taima and tumai.
71. For the willows, see verse 49. Note tht jinds between luhdndtl, li-bdndtin, and libdna.
72. Malal IS a place between Mecca and Medina, twenty-eight miles from Medina:
aqut, viii. 153, For al-Khaif, see the note on i. 44; its ‘demands’ are, that the poet should
return thither.
Note tht jinds between malali and malalin, and between l-haifu and haifun.
73. the twain : i.e. Malal and al-Khaif. Note the jinds between masrifi and misrafai
and between ft and fai.
'
■ j ^
74. Quba is a village two miles from Medina where stands a famous mosque: Yaqut
vii. 20-21.
^ ’
Note the jinds between tard aina and tard'aina, between hamildtu and jamlldtu, and
between qubd and l-qubai.
75. Note the tibdq between murra and hulai.
76. I read lad'i with the editors, for it gives a perfect jinds rnaqlub with 'adlin. The
second half of the verse means ‘substitute a- for the r of arih, thus giving azih (remove),
and then remove (that wounding discourse) from my heart’.
Note the tibdq between mismal and l-qalbi, and the implied jinds between arih and
{azih).
77- The poet refers to his laqah Sharaf al-Dln. Jai was an ancient city near Isfahan;
Yaqut, iii. 196: the commentators state that it was in Jai or thereabouts that heresy first
manifested itself.
Note the jinds between halli and hilli.
78. Note the jinds between d'uni and da'iyin, and between asmit and s-sumai.
79. The reading
is clearly better thon yaHb. Note the tibdq between 'abdun and
hurrin, and the partial
between haira and hurrin, and between ta'ud and da'wdQiu).
80. Note the jinds maqlub between qutu and t-tauqi, and between ruhi and {ta)huru.
For the situation, cf. IV. 31, VII. 46.
82. Note the jinds between anfasahum and anfusuhum.
83. Note the jinds between l-qadd and qadd, the partial
between uqsi and qadd, and
the tibdq between uqsi and udni, and between qadd and hai.
84. Ruqai(ya) is the name of an Arab woman. Note the jinds between hdtiba and /hatbt, between da i and d-da'wd, and between r-ruqd, tarqd, and ruqai.
85. For the situation, cf. ix. 1-4.
86. For languid eyelids, see the note on v. 10. Note the partial/maA between bi-zainin
and bi-zai.
87. Note the jinds between qatilin and qabilin.
88. The word s-sa^mu is glossed by the commentators as ‘death’, i.e. presumably
‘weariness of living’.
Note the jinds between bdbu and tuhai, and the tibdq between s-sa'mu and haiyan.
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90. A remarkable expression of the Sufi doctrine of al-baqff bad al-fand\ see the note
on VIII. 42. The words bastaki and qabdihd refer by ihdm to the Sufi technical terms
‘expansion’ and ‘contraction’, see, e.g., Hujwiri (tr. Nicholson), 374-6.
91. ‘O welcome to that punishment’: literally, ‘O welcome to what is after what
ever’.
Note xho. jinds between ta'dibin and 'adbun (cf. v. 37, ix. 18), and between l-budi and
ba da.
94. The commentator states that the poet’s grandson recorded that the poet composed
this line after seeing the Prophet in a dream, and hearing him say, ‘O 'Umar, thou
belongest to us, thou belongest to us.’
95. Note ihtjinds hetwQtn ydtamir, tdmuri, and murai.
96. For the figures of speech in this line, cf. viii. 22. The commentator records a
variant 'abratai for maqlatai.
97. A most exquisite piece of ornamentation. Note the ihdm in 'aina (‘fountain’ and
‘eye’), and hadda (‘margin’ and ‘cheek’), the implied tibdq between tabki and tubai, and the
partial jinds 'aina—'an.
98. ‘but for my two least parts’: so the editors: the reference is to a Tradition in which
the ‘two least parts’ of man are explained as being his tongue and his heart.
Note tht jinds between dzamu and dzumi, and the tibdq between dzamu and asgarai.
99. Belief in God’s Unity {tauhid) is said, in the parlance of the theologians, to dwell
inwardly in the heart, and to be expressed outwardly upon the tongue, see, e.g., al-Kalabadhi, 52. Therefore tauhid intercedes for the survival of these two parts.
Note the implied tibdq between MJVi (by ihdm meaning ‘my doubler’) and t-tauhidu.
100. It is as impossible for the Beloved to amend the lover of his incapacity to attain
him as it is for the lover to be healed of love’s sickness.
Note the tibdq between buri and 'ai.
101. Note xht jinds between sd’idi and saidai.
102. The open eye of the materialist fails to perceive the Beloved, even as the closed
eyes of the blind fail to perceive the sunrise.
Note
jinds between mma and sdma.
103. The poet elaborates the theme that he is ready to imitate his friends even in their
faults; if they had denied to him their sincere benevolence, he would have been ready to
dispense with them too.
Note the jinds between ydlu taiyan and ydla tai.
The commentator al-Nabulusi sees in this verse a reference to Muhyi al-Din Ibn
'Arabi, the celebrated mystic contemporary of Ibn al-Farid, who claimed descent from the
Arab tribe of Tai.
104. The meaning appears to be that the persons addressed should carry the poet’s
message of loyal greetings to his friends of long ago, so ‘uniting’ his every ‘purpose’ with
them.
Note the tibdq between jmdu and farraqa, with their echoes of the Sufi doctrine of
jam’ and tafriqa, see Hujwiri (tr. Nicholson), 251-60.
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105. For Mai, see line 50. Note the partial jinds between {bi-)wuddi and audd, and
between dla maiyin and alamai.
106. The ’andam yields a red juice called dam al-akhawain, see Lane s.v.
Note the pattern indl—dam'in—'andamlyin—'an dumai, the jinds between 'andamlyin
and 'an dumai, and the tibdq between sirrukum and a'lamahu.
The lover accounts disclosure of his passion to be a greater torment than hiding it.
107. For the ‘ancient tale’ and its rhetorical figures, see the notes on ix. 30, x. 25. Note
the tibdq between muzhirin and uhfi.
108. The commentator mentions the MS. variant id for an, which he rejects as involv
ing false scansion {tajri for tajriya). The ‘twain calumniators’ are the tear (betraying the
lover’s secret) and the usual tale-bearer.
109. Muslims believe that two angels, one standing on the right and the other on the
left, record the actions of every man.
no. Note the jinds between l-lizod and lai, and the tibdq between sdrimiznd ahkamat.
in. Note the jinds between halla and hallu, and between awdhi and uwdhi, and the
partial jinds (with internal rhyme) between turd and ruwd.
112. The poet refers to the fact that he enjoyed the company of his fellow pilgrims in
both Mecca and Medina, his visits to which he likens to two hijras. Note the jinds between
bu'diya and ba'da, between d-ddrlya and ddrai, and between l-hajru and hijratai.
113. The poet makes his usual plea that he may be allowed to visit Mecca once more.
Note the tibdq between qarribu and l-bu'du.
114. Note the jinds between dawl and dawd, and between l-'audi and 'udu, and the
tibdq between dawd and aina'a.
115. Note the tibdq between wahnan and dda.
116. Note the jinds between bainund and bainand, and the repetition (with idiomatic
variation of meaning) tai (line 115)—tai (line 116).
117. For the theme and figure, see i. i, iii. 26. Note the tibdq between l-maitu and hai,
and the jinds between ruhl and arwdhi.
118. Umai(ya) is the name of an Arab woman. Note t\\t jinds between sirra and sirri,
and between 'abarat and 'abbarat, and the partial
between maiyin and umai.
119. The allusion, as the commentator remarks, is to the breeze that bore the scent of
Joseph’s shirt to Jacob (Qur’an, xii. 94), and to the breeze that was subject to the will of
Solomon (Qur’an, xxi. 81, xxxiv. ii).
Note the jinds betw'een hadlti and haditin, between sarat and asarrat, and between
nabtyin (clearly the right reading) and bunai {jinds maqlub).
120. Note
jinds between sabd and saban.
121. Kulai(ya) is the name given to several wadis in Arabia: Yaqut, vii. 278.
Note
jinds between l-kald and kulai.
122. Note the jinds between turwl and tarwi, and between l-haiyi and hai, and the
tibdq between turwl and sadan.
123. Note t\xt jinds between sd'ili and sd'ili, and between sajfani and safatai.
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124. For the puns on the stock names, cf. ix. 27. Note tht jinds between 'uthu and
tutib, salmd and aslamat, hamd and l-himd, and ru'yata and rat.
125. Note the jinds and tibdq hetvfeen ya nu and 'anwatan.
126. The MS. reading ’udtu is obviously wrong. Note the jinds between kdbadat and
kabidi, and between saddi{hd) and sadan, and the tibdq between sadan and rai.
127. I follow the editors’ text. The qalb of a veil is the serpent-like clasp with which it is
secured.
Note the jinds between qalbihi and l-qalbi.
128. Note the jinds between s-nbi and sabun, and between kai (verse 127) and kai.
129. Note the jinds between halafat and hdlafa{m), and between habat and l-hubai.
130. Note the jinds between hdjt and haji.
131. An incredible feat of poetic hyperbole! Note the jinds between qad damd and
qadamai.
132. Note the tibdq between l-mas'd and uqidtu.
133. al-Khabt is the name of several places in Arabia, its meaning being ‘depression’:
Yaqut, iii. 396.
Note the jinds between sVa and s-saiya, between fdtanl and fdtini, and between
l-habti zndjubtu.
134. The reference is to the ceremony of pelting with stones the hill of Mina, see the
note on i. 42.
Note the jinds between hdziri and hddiri, and the tibdq between qadd'in and htiydrun.
135. The commentator notes a variant wa-s-saiyi nai for wa-n-nciyi bai\ the MS.
reading lai is not supported, and seems clearly wrong. The translation ‘fatness’ for bai is
based upon the commentators.
Note the jinds between bard, l-burd, and l-bard, and hetvteen jadbu and jadbi.
136. For the theme, cf. iv. i.
137. The poet’s heart is lost in the Sacred Territory, where he left it w'hen he returned
from the Pilgrimage: cf. iii. 6.
138. Note the jinds between ndsadtukum and nisddnakum, and between 'aiyun and ai.
139. The commentator notes the variant fahwa (referring to qalb) for/a/iya (referring
to bathd'). Wadi Salam is a valley in Hejaz: Yaqut, v. 112. For Kada’, see the note on
I. 22. For Kudai, see Yaqut, vii. 221, where the verse of'Ubaid Allah b. Qais al-Ruqaiyat is
quoted:
afqarat ba'da 'abdi samsin kada’ii
fa-kudaiyun fa-r-ruknu fa-l-batha’ii
140. Lu’aiy b. Ghalib was a well-known Arab clan: al-Nuwairi, ii. 353~4' Note the
jinds between l-liwd and luzvai, and the internal rhymes saqd—ra'd and 'aqtqan fariqan.
141. For the situation, cf. i. 43—44, iii. 21, iv. 25- Note the jinds between rdhatl and
rdhatai.
142. The MS. reading mahadi breaks the metre. Note the jinds between mahadin and
*ahdi, and the partial jinds (with internal rhyme) between 'ahdi and iqdi.

143* For the hyperbole, cf. v. 27—28, 50, ix. 23. Note xhe. jinds between gadirin and
gddara.
144. For the theme and figure, cf. i. 39.
^45- Note thQ jinds between haiyi, l-hayd, and l-hayd, between rah'vya and rab'a, and
between {bi-)abi and {w)a-bai.
146. The MS. reading idd breaks the metre.
147. For the theme, cf. i. 48, iv. 30.
148. Note the triple repetition of ai as the rhyme-word in this and the two preceding
lines, each time with a different idiomatic meaning.
149. For the theme, cf. i. 50. Note t\iQ jinds between hairatl and jiratt, and the tibdq
between min ward t and baina yadai. The commentator records the variant huwan
(‘abysses’) for hawan.
151* Qusai was the ancestor of the Prophet’s tribe Quraish: Encyclopaedia of Islam, ii.
1123.
Note the jinds between iilUu and wold.

XIV

1. Indeed, with the morning breeze my heart yearned for those my
friends: O welcome to that sweet perfume, when it was wafted here!
2. It sped through the night, and whispered unto my heart at the
dawn tales of the neighbours of al-'Udhaib, much rejoicing me;
3. Rustling the meadows, soft her cloak, in a swoon she stirs, yet is
that sickness certain cure for my own distemper;
4. Stirring the dear grasses of al-Ghuwair, and that stirring—not
wine—moved me to intoxication, such as my friends knew not;
5. Reminding me of the ancient covenant, for recent indeed is its
acquaintance with the dear folk whom I love so well.
6. O thou who urgest the red she-camels when they would cleave to
the arak bushes, leaving as smooth as a couch thy thigh-rests upon the
saddles,
7. All good attend thee! If thou descriest Tudih, riding through the
forenoon, and crossest the desert lowlands where the white antelopes of
Wajra roam,
8. And turnest aside from the sand-hills of al-'Uraid, avoiding the
rugged tracts, making for Huzwa, driving on to Suwaiqa,
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9- And partest from the willow-trees, thus on thy way from Tuwaili
coming to Sal', inquire of a tribe who have there come to dwell.
10. And incline thou unto that party (be thou preserved from harm!),
greetings conveying from me to the dear Arabs there:
11. For amid those tents I have one who is grudging of union to me,
yea, but generous indeed with dispersion from me:
12. Veiled is she, among the lance-heads and sword-edges; our minds
inclined unto her, when she swayed;
13. Debarred from approach—her veil, the casting aside of shame;
garmented in the twin robes of my heart and my soul.
14. Death she accordeth me, when she granteth me my desire; and
that indeed is cheap—my yearning in exchange for my doom.
15. She doth not betray me, when she sheddeth my blood for love’s
sake, according to passion’s law; rather she proveth true, when she
taketh away my life.
16. Whenever she threatens, she fulfils; yet let her promise, and she
will delay; and if she sweareth she will not heal loves sickness, she
keepeth her oath.
17. And if she showeth herself, I lower my head in shame and awe;
and if she turneth away, I am fearful and look not to right or left.
18. And had not her phantom visited me, coming to my couch, surely
I would have died nor ever been able to see her with mine eyes.
19. A lying imagining was the visitation of her image to him who re
sembled it—not substance of dream or vision.
20. In the excess of my passion I have done to death the memory of
Qais and his agony, as she in her beauteous splendour hath outmatched
Lubna’s self;
21. And never saw I my like as a lover full passionate, nor ever her
like as one beloved, and she beautiful.
22. A full moon is she in attributes, and my essence her heaven: unto
her my aspiring zeal so raised me up.
23. And these are the mansions of that moon in me: my fore-arm to
pillow upon, my heart to dwell in, mine eye to reveal herself.
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24. And naught is the sprinkling shower, but the flow of my tears; and
naught the lightning-shaft, but the flaming glow of my sigh.
25 . I thought of old that love-making was a precious boon to my heart;
but in truth it is proven naught but aflliction to me.
26. Blessedly blissful my bowels were, ere she summoned them to
suffer the wretchedness of passion, and they obeyed;
27. Nor hath that former bliss returned to me, neither behold I aught
of life, save that I must live on in my misery.
28. Ah, if ye did but know, my friends, what my present state is, all
for the sake of love, and what I may yet encounter because of you!
29. Ye have taken my heart, and it is part of me, unto you; and how
would it have hurt you, had the part of me been my whole
30. I have suffered on your account such grief that the load of it, were
but a portion borne by the whole strength of every lover, they would
faint under it.
31. My bones are wasted by a most mighty yearning—many times the
yearning of mine eyelids for my former slumber, or of my weakness for
my strength of old;
32. And a sickness hath emaciated me, and that possessing your eye
lids, source of the anguish of my too passionate heart, and the fire that
consumes me;
33. So that my weakness and my sickness—the latter is diseased as the
judgement of my upbraiders, the former feeble as the whisper within me
upon your authority that I shall return to you.
^ 34- And lo! my body because of the failing of my fortitude, therefore
Its power to endure wasteth away, while my calamity continueth;
35. And I have come to a state—because of that wasting which hath not
left one spot in me for further mischief—so that my presence is like to my
absence to those who visit me.
36. lam as the new moon men doubt of—but for my sighing, I would
be vanished, and no eyes be guided to behold me.
37. My body and my heart—the former is become crooked as a bow,
the latter throbbeth wildly: and my cheek is well prepared for the flow of
my tears.
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38. And they said, ‘Thy tears have flowed all red!’ I said, ‘Because of
certain things that happened, yet few in comparison with the multitude of
my yearning.
39. ‘I slaughtered the sleep in mine eyelids as hospitality to the
ghostly guest, and my tears flowed blood over my cheeks.
40. ‘Wherefore, if I am touched by the affliction of parting from you,
disapprove it not in me that I pray God to remove that hurt, and to visit
me with His compassion.
41. ‘And as for my patience, methinks it is within my allotted power
to control, if it be patience under your tyranny; but patience to endure
the loss of you—forgive me, but that is above my powers.’
42. And when we did meet at evening, drawn together by the paths
running straight, the one to Dhu Tawan, the other to ath-Thanlya,
43. And she was gracious to pause with me, and did not grudge me
this, and her pausing was precious to me as my pausing at al-Mu'arraf,
44. I reproved her; but she did not do away with my reproof; ’twas
as though we met not at all, nor aught transpired save that I made a sign,
and she nodded back.
45. O Kaaba of Beauty, unto whose loveliness the hearts of all mindful
men make pilgrimage, crying Lahhaika,
46. The gleam of the lightning over the mountain-folds gave unto us
(as bringing to our minds) the flash of thy teeth; and it was the best of
gifts;
47. And it revealed to mine eye that my heart was neighbour to thy
enclosure; and mine eye yearned and longed for that loveliness.
48. Except for thee, I would never have looked to the lightning for
guidance, neither would the doves cooing in the leafy thicket have filled
my heart with sadness, and mine eyes with tears:
49. But the former bestowed guidance upon me, while the latter, as
they sang upon the branches, sufficed me so that I needed not the music
of the lute.
50. I seek (and the time has dragged on long) one glance from thee;
and how much blood has been spilled, ere I come to my goal!
51. Before I loved thee, I used to be called a hero; but now I have
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turned a coward because of love, ready to die, no longer a stubborn
resister;
52. lam dragged along, a prisoner, and my fortitude has deserted me;
and the best helper I can find, after my sorrow, is added grief.
53* Is there not any inclination in thee towards showing compassion,
and giving up that aversion which made thee turn so cruelly away from
one thirsting for the water of thy lips ?
54. To moisten the thirsting throat of the sick man at his last gasp,
whereby he may regain his health—that were the greatest boon.
55- Think not that I have passed away pining for other than thee:
indeed, ’twas but ardent affection for thee that wasted me.
56. The loveliness of thy countenance, whose very veil is guarded
from kissing by reason of it I am become living, yet as one dead.
57. Love for thee hath made me eschew union with my boon-com
panion, and caused me to love, so long as I live, to break with my kins
folk;
58. And the distance away of four things hath kept me afar from my
abodes—my youth, my reason, my cheerfulness, and my health.
59* And now, instead of the dwellings I knew, I take my repose in the
desert, and find my joy in the wild beasts, since of men I have become
wildly estranged;
60. And since the first gleam of the dawn of old age appeared in the
dark night of my locks, it hath caused the singing-girls to shun my com
pany,
61. So that they departed from me in grief and great sorrow, after they
had rejoiced in me at the rugged valley-slope because of my youth.
62. They, like my reproachers, were ignorant of passion: let them
know nothing of it, and may my reproachers fail in their endeavours:
while I am grown old in passion, yet still a young man.
63. And in my silencing him who railed at me as regards thee (yet
truly this was no time for disputation concerning thee) my proof was
thine own face;
64. And he, who had been my reproacher, became my excuser therefurther, he acted now as one of my helpers!
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65. By my life, my overcoming in argument him who would be my
guide, but only and ever bestowed on me misguidance in blaming me—
that shall be reckoned to my account as much as my greater and lesser
pilgrimages.
66. He saw that my stubborn ear was deaf to vileness and fraudulent
counsel, and that to blame me was the forbidden thing.
67. How much he desired that I should forget my passion for thee,
seeking another! And how should I ever change my purpose from thee ?
68. He said, ‘Repair what is left of thee!’ And I answered him, ‘I think
not my heed is turned to aught, except my destruction.’
69. My scorn refused to do aught but oppose a counsellor, who would
have contrived to have me forsake my own true character.
70. It delighteth him to upbraid me because of thee, as though he regardeth as manna received my breaking with thee, and as honey my
finding consolation.
71. Many a lady fair has turned away from and spurned a lover whose
eyelids close not in slumber, fearful his troubled heart, resigned his
spirit:
72. She went far (and she was the whole of life’s joy), and joy perished
with my life; the hands of separation were stretched forth to seize my
span.
73. She parted; and my fine fortitude quite deserted me, yea, but
mine eyelids yielded their full measure of weeping.
74. My sight hath seen naught, since she was gone, that delighted me:
my sleep and my dawn are gone to join my departed joy.
75. Fevered have grown mine eyes after her restlessly watching, so
that it seems no single day they were ever cool:
76. Dead are the pupils thereof: my tears lave their lifeless corpse:
my hairs, hoar with grief of separation, its winding-sheet.
77. My sorrowing visitor recited to mine eyes and bowels the first
part of Hath it come, the third part of Cursed he.
78. Both of us swore to the Watcher that he would desert the other,
and that troths should not be kept; but I broke my oath, and she fulfilled
hers.
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79- The bonds of our covenants of brotherhood were firmly tied; but
when we parted, I knotted the same, and she unloosed them.
80. Truly, by Allah! I never chose to reproach her treachery, being
faithful to my pledge, though she returned to betray my compact.
81. May the Spring rains water at as-Safa an abode where dwelleth
sincere love, and fall in abundance at Ajyad upon a soil whereof springs
my wealth!
82. For there are my joys encamped, there the market of all my aims,
the qibla of my heart’s hopes, the home of my youthful dalliance,
83. Abodes of sweet intimacy, whose memory I have not forgotten,
because of her whose remoteness is hell to me, and her nearness heaven;
84. And on her account, my state through her (and I revere her too
much to reproach her) is such as is not concealed from any, sickness being
my garment.
85. My passion for a people, dwelling in the mountain-path of the
Banu 'Amir, is now my constant antagonist; and though they be cruel,
yet are they the best of neighbours to me.
86. And now, after her, since she is far, my spirit is barren of joy; for
she hath cut off all my hope of her, by her disappointing me.
87. My fretfulness at the valley-slope was no idle sport, no lie my dis
play of passion, the blazing of my heart’s fire.
88. My grief is for that long past recall—the union at Jam'; my regret
is for that sweet love I knew at Wadi Muhassir.
89. Ah, many the joy we knew at Tawa, whose carpet has been rolled
up by the sorrow of far-sundering, and it now departed with all the ease
of a happy life I
90. And now the recollection of those sweet times I spent with her are
my sole evening-companion: O would that those times might return!
91. I pass my nights, with an eyelid embracing sleeplessness: my
hand cleaves to my breast throughout the livelong night.
92. God guard the memory of those days I passed in the shadow of
her court, wherein I stole my pleasure, all unaware of division:
93. It came not into my thoughts, being nigh in the union of nearness,
even in the abode of my flight, that a far parting was to come.
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94- Once, union with her was less than the whole of my quest: now,
the desire for her to shun me, if I be but near her, is to me the sum of
attainment.
95. How much of ease came to me, when she turned her face to me,
but slipped away from my hand, when she turned her back on me!
96. It is as if I were never nigh her, but was ever and am afar, since,
whatever I desire, she wearieth of.
97. But O my ardour, abide! My patience, snap! My tears, gush
forth! My enemy, take vengeance! My fate, doom thy will! My envier,
gloat!
98. And O my strength, since I left an-Naqa thou hast no more suc
coured me: and O my heart, to meet her again is too hard a thing to be
hoped, therefore break!
99. And when she declined all save to refuse me, and her abode would
only be far from me, and Time grudged me any return,
100. I then became certain that no abode could be sweet after Taiba,
and that, losing 'Azza, I should not ever know glory again.
101. Greetings to those familiar trysting-places, from a youth who has
never ceased to guard his compact with al-'Amirlya!
102. Bring back to mine ear, O chanter of the tribe, the mention of her
who was ready enough to grant banishment, but grudged to allow me
union,
103. Including in thy song what I have said; for intoxication declares
my secret, and that which my soul kept hidden when I was sober.

NOTES
This is the second longest of Ibn al-Farid’s minor poems; it is also, so to speak, the trialpiece for his greatest work, for the rhyme in -t foreshadows the famous Td iyat al-kubrd.
The poem follows closely the conventional pattern exhibited already in i, iii, and iv. In
the prelude (lines 1-5) the poet welcomes the morning breeze with its exciting nostalgic
qualities. He then addresses the Messenger about to set forth on the journey to Arabia,
following him on his course in his mind’s eye (lines 6-9). He bids him greet his old friends
living in the Sacred Territory (line 10), and speaks especially of his Beloved—the Spirit of

123

Q2

Muhammad, or the Divine Beauty—who is here symbolized as a lovely young woman
(lines 11-13), his love for whom he describes with the customary fervour and brilliant
array of images (lines 14-27). He now speaks direct to his friends, and of his sufferings
through the hopeless yearning to see them again (lines 28-37). He reports a conversation
between himself and his tribesmen wondering at his pitiable condition (lines 38-41).
The poet now turns to recollect the happiness he once knew, when he was with his
Beloved on the Pilgrimage (lines 42-43); the one glimpse he then caught of her by no means
satisfied his passion (line 44). He speaks to her personally about his constancy and the
hopeless nature of his devotion (lines 45-59), and referring to his premature white hairs,
and his consequent lack of attraction for the young women of the tribe (lines 60-61), he
dismisses them and his reproachers as ignorant of true affection (lines 62-63); the voice of
reproach is a matter of indifference to him, while the scorn of other women troubles him
equally little (lines 64-71). Though the Beloved has been cruel to him, his feelings for her
are by no means changed (lines 72-80).
So he comes back again to his reminiscences of the former Pilgrimage, memories which
are his only present consolation; the description of his suffering loyalty rises to a splendid
climax (lines 81—loi), before the poet ends with a brief appeal to the Minstrel, whom he
urges to quote what he has said in his own song (lines 102—3).
This poem draws upon the qasida of al-Buhturi (Constantinople edition, i. 46-48)
beginning:
bi-na anti min majfuwatin lam tu'attabi
wa-ma'duratin fi hajriha lam tu'annabf
The metre is Tawil.
1. For the situation, cf. i. i. Note \htjinds between s-sabd and sabd, and the internal
rhymes s-sabd—sabd and habbadd—s-Hdd.
2. al- Udhaib, originally meaning ‘good water’, was the name of several places, includ
ing a wadi in the territory of the Banu Tamim, a halt on the pilgrim road from Kufa to
Mecca: Yaqut, vi. 131, where this form is also quoted, in a verse of Kuthaiyir, for al‘Udhaiba, a watering-place on the sea-coast near Medina, or a place between al-Jar and
Yanbu'.
Note the jinds between sarat, {fa-)asarrat, and (fa-)sarrati.
3. The breeze is pictured in its frailty as being ‘sick’, enabling the poet to indulge in
brilliant word-play. Note the tibdq between maradun and burn, a common figure when the
metaphor of ‘sickness’ is applied to languid eyes, as in the verse of Ibn Sana’ al-Mulk
(d. 608/1211) quoted by the commentator:
nazara 1-habibu ilaiya min tarafin hafi
fa-ata s-sifa’u li-mudnifin min mudnifi
4. I accept the MS. reading al-Ghuwair (literally, ‘the little hollow’), the name of
several places including a water-hole between al-'Aqaba and al-Qa' on the road to Mecca:
Yaqut, vi. 316.
5. For the esoteric reference, see the note on ix. 30,
Note
jinds between /- ahda and ahdin, and the tibdq between l-qaditna and haditatu.
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6. Note the pattern l-azvdriki—tdrika—l-mawdrika—akwdrihd—ka-l-arlkati.
7. For the good wishes, cf. i. 5, iii. 3, iv. 8. Tudih is a place in al-Yamama: Yaqut, ii.
430: it is mentioned in verse 3 of the Muallaqa of Imr al-Qais. For Wajra, see the note on
XII. 2.

Note the pattern audahta—tiidiha—mudhiyan, and theymo^ between/wito and habti.
8. al-'Uraid is a wadi at Medina; Yaqut, vi. 163. Huzwa is a place near ad-Dahna’ (for
which see the note on iv. 8): Yaqut, iii. 271. Suwaiqa(‘the little shank’) is the name of
many places: Yaqut, v. 180-3.
Note theyma^ between l-uraida and mudridan, and between sd'iqan and suwaiqati, and
the partial yfnaj between huzunan and {li-)huzwd.
9. Tuwaili' is the name of several places, including a populated hill at Mecca, and a
well near ar-Risha’: Yaqut, vi. 73. For Sal', see the note on i. 7: I read li-saVin with the
MS., which is supported by al-Burini’s commentary.
Note the jinds between bdyanta and bdndtin, sal’in and sal, and hillatin and hallati.
10. For the ‘dear Arabs’, cf. i. 9, iii. 15.
11. Note the tibdq between daninatun and samhatun, and between yarn'/ and tasattuti.
12. For the description, cf. ii. 15-19. Note theyfna^ between ntanat and tatannati.
13. For the idea, cf. ii. 24, iii. 16, xi. 7, and especially the note on v. 25.
Note the internal rhyme in -atun, and the successive mention of varieties of garments.
14. Note
jinds between tutihu and tubihu, and between l-mandyd, l-mund, munyati,
and maniyati.
15. Note the partial jinds between gadarat and hadarat, and between wafat and
tawajjati.
16. A technical masterpiece. Note the jinds between au adat and wa adat, between
aulat and lawat {maqlub), between aqsamat and s-suqma (tnaqlub), and between tubri u and
barrati.
17. Note the jinds and tibdq between atadat and a tadat, and the internal rhyme
utriq—usjiq.
19. ‘to him who resembled it’: i.e. the lover, wasted to a ghost by his sufferings. The
commentator compares Abu Tammam:
qad zara taifu 1-kara la bal azarakahu
fikrun ida namati l-'ainani lam yanami.
Note x\Yt jinds between tahaiyula and haydlihd, zurin and zauru, and ru yd and ruyati.
20. Qais b. Dharih (not Qais b. al-Mulauwah, as the commentator suggests) is here
intended; Lubna w^as the name of his beloved, see Aghdni, viii. 113-34Note
jinds between amattu and ammati.
22. Note the tibdq between ausdfan and ddti.
23. This verse is an excellent exposition of the art of ihdm: d-dird u also means certain
small stars forming the Seventh Mansion of the Moon, l-qalbu can refer to a bright star
forming the Eighteenth Mansion, and t-tarfu is the name of two stars forming the Ninth
Mansion, see Lane s.w.
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24- Note the contrasting elements of water and fire (cf. ii. 5, ix. 21, xii. 8), and the
internal rhymes l-wadqu—l-barqu and tahallubi—talahhubi.
25. Note
jinds maqlub between minhatun and mihnatl.
26. Note the tibdq between muna'amatan and tasqd.
27. Note th^jinds between l-ain and a Isa, and the tibdq between n-na'lmu and laquoatl.
28. Note xhtjinds between l-hubbi and ahibbati.
29. I have adopted the MS. reading, perhaps the author’s first draft for the verse; note
the extraordinary closeness of the wording to ix. 20.
Note the tibdq between ba'diya and jumlati.
30. Note the jinds between wajadtu and wajdan, and between kidli and kallat, and the
tibdq between kulli and l-ba’da.
31. Note the jinds between azumi and a'zami, and between difu and duji.
32. For the conceit, see the note on v, 10 and cf. xiii. 29. The MS. reading is clearly
wrong.
33* This verse is full of brilliant ihdm: ray and hadit are technical terms, the former of
jiqh and the latter of Traditions, while the adjectives saqlm and da'if can be appropriately
applied to them in both cases.
34- I read wa-hd with al-BurinI, though al-Nabulusi takes the opening word of the
line as a verb identical with the fourth word; but this seems too frigid.
Note
Jinds between wa-hd and wahd, and between
and baliyati, and the partial
jinds (with internal rhyme) between jasadi and jaladv, jaladi also by ihdm suggestsjildi and
the idiom ‘bursting of the skin’.
35. For this hyperbole, cf. ix. 35 with note, xiii. 5.
36. For the conceit, cf. xiii. 7 with note; the commentator claims that it is not found in
any other poet known to him.
37. A brilliantly ornate verse. The word mustahllun can also mean ‘impossible’;
wdjibun can mean ‘necessary’; mandubun can mean ‘recommended’ in law, and also bears
the ihdm of ‘scarred’; and jaizin can mean ‘permissible’.
38. The tears are of course red because flecked with blood from the eyelids wounded by
sleeplessness, cf. i. ii.
Note the jinds between jarat and jarat, and between qultu and qallati, and the tibdq
between katrati and qallati.
39. A truly wonderful hyperbole and combination of images. Note the jinds between
daiji and t-taifi, and the partial jinds (with internal rhyme) between l-kard and fa-jard,
between l-kard and qaran, and between dam'i and daman, and the internal rhyme qiran-^
daman.
40. This verse contains a reference to Qur’an, xxi. 83.
41. For the theme, cf. v. 34, ix. 19. Note dnQ jinds between qadri and qudrati, and the
tibdq between tahta and fauqa, and between ^alaikumu and 'ankum.
42. Note the close similarity of this verse to xi. 31. Dhu Tawan is the name of a place
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at Mecca: Yaqut, vi. 64. ath-Thanlya (‘the mountain-pass’) is also the name of several
localities near Mecca: Yaqut, iii. 24.
43. al-Mu'arraf is the place where the pilgrims halt at 'Arafat: Yaqut, viii. 95.
Note the tibdq (with internal rhyme) between mannat and dannat.
44. Note t\itjinds between 'atabtu and tutib.
45. For the theme, see the note on xiii. 61. Note t\\tjinds between l-albdbi and labbat.
46. For the theme, cf. iii. 1-2. Note the jinds between buraiqa {barlqa) and buraiqi,
betw^een t-tandyd and t-tandyd, and between ahdd and hadiyati.
48. A wonderful expression of the transforming nature of Divine Love, which inspires
the mystic to look at natural objects with a new vision as symbols of Immortal Beauty.
Note the partial
(with internal rhyme) between sajat and sadat.
49. Note the jinds betw'een hudan and ahdd, between l-udi and l-tidi, and between
gannat and agnati.
50. This verse is said to have been quoted by Ibn al-Farid on his death-bed, the last
words he uttered.
51. Note the close similarity to xiii. 24, and also the jinds betw^een bdsilan and mustabsilan, and the tibdq between qabla and bada.
52. Note the Ihdm between muhdjirl (with its echo of the technical use of muhdjir to
denote one who accompanied the Prophet on his migration to Medina) and ansdri
(suggesting the Prophet’s ‘Helpers’).
53. A richly ornamented line. Note the jinds between a-md laki and amdlaki, between
'an saddin and 'an sadin, between amdla{ki) and mailun, between zalmiki and zulman,
and between minki and mailun, and the tibdq between saddin and 'itfati.
54. More glittering ornament. Note the jinds between ballu and yubillu, between
galilin and 'alilin (with internal rhyme), between hfan and sifd'an, and between minhu and
minnati.
53. The commentator records a variant mina s-nbd (‘from the time of my youth’) for
mina d-dand.
Note the partial
between d-dand and s-sabd{batu), and between bal and {a)bla{ti).
56. Note the jinds betw^een {mu)haiya{ki) and haiyan, and between litdmuhu and l-latmi
(cf. v. 25), and the tibdq between haiyan and maiyiti.
57. Note the jinds between wa-jannabanl and wa-habbabani, between hubblki and
habbabani, and between mu'dUri and 'asiratl, and the tibdq between wasla and qat a.
58. al-Nabulusi appears to read ba'da for bu'du.
Note the jinds between ab'adani and bu'du, and between arbu I and arba in.
59. Note the jinds between fa-li and l-fald, betw'een ba da and bu du (line 58), between
l-toahU and zvah^ati, and between unsi and l-insi, and the tibdq between autdni and l-fald,
and between unsi and wahsati.
60. For the theme, see the note on v. 47* Note the tibdq between subhi ztid junhi.
61. The ‘rugged valley-slope’ refers to the Sacred Territory.
127

Note the jinds between fa-ruhna and farihna, between bi-huznin and bi-hazni, and
between jdzi’dtin and l-jaz'i.
62. Note the tibdq between jahilna and 'alitnnahu, and between muktahilun and fati.
64. Note the partial
between 'ddilna and 'ddiran.
65. Note the jinds between hajjiya and hajji, between 'amrl and 'umratl, between
hddiyan and muhdiyan, and between zalla and daldla.
66. There is Ihdm in rajaban and l-muharrania to the months so named. Note theyma^
between laumi and hCmin.
67. Note the internal rhyme hawdki—siwdki.
68. I follow the editors’ reading. Note the jinds between taldfd and t-taldfi, and the
jinds maqlub between them and talajjuti.
69. The commentator points out that the second half of this verse is a quotation from
al-Buhturi (i. 47):
tuhawilu minni Simatan gaira simati
wa-tatlubu minni madhaban gaira madhabi
(Note that in the Constantinople edition 'indi is read for minni in the second half of the
verse.)
Note the jinds between ibd'i and abd.
70. Note the jinds between mannahu and minni, and between salwdhu and salzcati.
There is a reference to Qur’an, ii. 54, vii. 160, xx. 82.
71. Note the tandsub between l-jafni, l-fuddi, and n-nafsi, and the ihdm al-tandsub
between sdmiri (with its suggestion of ‘Samaritan’), rdhibi (also ‘Christian monk’), and
muslimi (Muslim).
72. Note tbe jinds between muddat and {bi-)muddati.
73. Note the tibdq between hdnani and fa-waffati.
75. The eyes are said to be inflamed by grief, and cooled by joy.
Note the tibdq between sahunat and qarrat.
76. For the conceit, cf. ix. 22.
77. The Qur’anic references are to (i) Sura, Ixxvi. i: ‘Hath there come upon man
{al-insdn) a period of time when he was a thing not remembered.?’, the mention of alinsdn being construed to relate to insdnuhd in line 76, and the citation as proving the pupil’s
death; (2) Sura, cxi. i: ‘Cursed be the hands of Abu Lahab’, where the secondary meaning
of lahab (‘blaze’) is taken to describe the condition of the poet’s bowels.
78. I follow the MS. reading kildnd, and the editors’ reading wa-an Id.
Note the tibdq (with internal rhyme) between l-jafd and wafd, and between hanittu and
barrati.
79. Note the jinds between l-ihd’i and ahiyatan, and the tibdq between 'aqadtu and
hallati.
80. Note tbe jinds between ahtar and hatri, madammata and dimmati, and wafd'an and
wa-in fd'at, and the tibdq betw'een gadrihd and wafd'an.
81. For as-Safa, see the note on i. 40; for al-Ajyad, see the note on i. 31.
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Note the^moj between s-safd and s-safd, between r-rab’iyu and rab'an, between jdda
and ajyddin, and between taran and tarwati.
83. The note of al-Burini implies support for the MS. reading kdna (as against kunna).
Note the jinds betw'een unsin and ansa, and the tibdq between ansa and dikrahd, between
buduhd and l-qurbu, and between ndrt and jannati.
84. Note the jinds between min and l-manni, and between ajlihd and ujilluhd, and the
partial jinds between ajlihd, hdli, and hillati.
85. For the Banu 'Amir, cf. iii. 2. Note the jinds between gardmi and gartmt, between
sa'bin and si’ba, between "dmirin and 'dmirin, and between jdru, hairu, and jirati.
86. Note the jinds between ba'dihd and {li-)bu’ dihd, and between surra and sirrt, and the
tibdq between rajd't and haibati.
87. The ‘valley slope’ is as usual the site of the Pilgrimage rites.
Note the jinds between yaara'f and l-jiz'i, and between wala’an and toulu'i, and the partial
jinds between the two last and lau'ati.
88. For Jam', see the note on iv. 25. Wadi Muhassir lies between Mecca (or Mina) and
'Arafa (or al-Muzdalifa): Yaqut, vii. 394.
Note the jinds between jam’i and jam'in, and between muhassira and hasrati.
89. For Tawa, see the note on line 42. Note the jinds between tawd and bi-tawan, and
between wa-bastin and bisdtahu, and the tibdq between wa-bastin and qabdu (see the note
on XIII. 90).
90. Note that this verse follows 91 in the editors’ text. Note also the repetition {radd
al-'ajz 'aid 'l-sadr. The MS. reading wasalat is obviously wrong.
92. Cf. I. 43-44, III. 21, IV. 25, XIII. 141.
93. Note the jinds between ddra and ddri, and between hajru and hijrati, and the tibdq
between l-bu'di and l-qurbi. The ‘abode of my flight’ is of course Medina; the poet con
ceives of his Pilgrimage as a spiritual flight from material things.
94. Note the jinds between l-qurbi and qurbati, and the tibdq between tvasluhd and
l-hajri.
95. Note the jinds between rdhatin and rdhati, and the tibdq between aqbalat and
tawallat.
96. Note the jinds between miltu and mallati, and the tibdq between qariban and
ba'ldan.
97. Note the internal rhymes in -i (especially -ri) and -im.
98. For an-Naqa, see the note on i. 7. Note the internal rhymes jaladi—kabidi and
n-naqd—l-liqd.
99. al-Burini points out that this and the following line are modelled upon a couplet
from al-Buhturi (i. 47):
wa-lamma tana’aina 'ani 1-jiz'i wa-nta a
muSarraqu rakbin mus'idin 'an mugarrabi
tayaqqantu an la dara min ba di alijin
tasurru wa-alla hillatan ba da zainabi
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(The Constantinople edition reads tazdyalnd for tand'aind, mus’idan for tnus'idin, and
tabaiyantu for tayaqqantu.)
Note the internal rhyme, jimdhan—ntizdhan.
100. Taiba is a name for Medina; Yaqut, vi. 76-77. 'Azza was the beloved of the poet
Kuthaiyir.
Note the jinds between taihatin and tatibu, and between 'izzatan and 'azzati.
101. For al-'Amiriya (a woman of the Banu 'Amir), see the note on iii. 2.
Note the jinds between l-ma'dhidi and 'ahdi, and between/afan and fall.
102. For the situation, cf. iv. 31, vii. 46, xiii. 42. Note the tibdq between bi-hijrdnihd and
l-wasli, and between jddat and dannati.
103. For the Sufi doctrine of sukr and sahw, see, e.g., Hujwiri (tr. Nicholson), 184-8.
Note the jinds between sirrl and sarirati, and the tibdq between s-sukru and bi-sahwi, and
between mulinun and ahfat.
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