
reichert
x!7ID7F2-aaaacd!

This book explores important dimensions of 
the life of Badīʿ al-Zamān al-Hamadhānī’s 
Maqāmāt. The broad concerns of the book 
are divided into three parts (authorship, 
texts, and contexts) each consisting of indi-
vidual chapters. Part One, “Authorship,” 
begins with two chapter-length studies relat-
ed to al-Hamadhānī’s creative role as an 
author. Part Two, entitled, “Texts,” presents 
the editions of four maqāmas attributed to 
al-Hamadhānī in the manuscript tradition, 
that were not included in Muḥammad ʿAb-
duh’s Beirut edition of 1889. Part Three, 
“Contexts,” offers several studies and trans-
lations of key maqāmas of al-Hamadhānī. 
“Adab and Metamorphosis: The Mawṣili-
yya” is an edition, translation, and modern 
commentary on this maqāma in which Abū 
l-Fatḥ famously attempts to raise a dead 
man from the grave. “What the Qadi Should 
not Hear: The Shāmiyya” provides the first 
scholarly edition of this maqāma, which 
ʿAbduh excised from his edition. The study 
explores how this maqāma draws upon ideas 
about the limits of proper and improper 
speech. The last chapter provides a study and 
edition of a hitherto unknown commentary 
on the Maqāmāt of al-Hamadhānī that the 
authors argue may have been composed by 
Hamadhānī himself. 

bilal w. orfali 
maurice a. pomerantz

 the maqāmāt of 
badī ʿ al-zamān 
 al-hamadhānī

the m
aqām

āt of badī ʿ al-zam
ān al-ham

adhānī  ·  orfali / pom
erantz

authorship, texts, and contexts

303746-LRV-LitKon-48-Bezug.indd   1 01.04.22   11:04

creo




Titelei_Litkon_Orfali_Pomerantz.indd   1 09.03.2022   16:04:49



Series Editors
Verena Klemm (Universität Leipzig, Germany)
Sonja Mejcher-Atassi (American University of Beirut, Lebanon)
Friederike Pannewick (Philipps-Universität Marburg, Germany)
Barbara Winckler (Westfälische Wilhelms-Universität Münster, Germany)

Advisory Board
Hülya Adak (Sabanci University, Turkey)
Roger Allen (University of Pennsylvania, USA)
Sinan Antoon (New York University, USA)
Tarek El-Ariss (Dartmouth College, USA)
Beatrice Gründler (Freie Universität Berlin, Germany)
Angelika Neuwirth (Freie Universität Berlin, Germany)
Bilal Orfali (American University of Beirut, Lebanon)
Sunil Sharma (Boston University, USA)

Reichert Verlag Wiesbaden 2022

literaturen im kontext  arabisch – persisch – türkisch

literatures in context arabic – persian – turkish

 

Vol. 48: The Maqāmāt of  Badī ʿ al-Zamān al-Hamadhānī

Titelei_Litkon_Orfali_Pomerantz.indd   2 09.03.2022   16:04:49



The Maqāmāt of  Badī ʿ al-Zamān al-Hamadhānī
Authorship, Texts, and Contexts

Bilal W. Orfali and Maurice A. Pomerantz

Reichert Verlag Wiesbaden 2022

Titelei_Litkon_Orfali_Pomerantz.indd   3 09.03.2022   16:04:49



Bibliografische Information der Deutschen Nationalbibliothek
Die Deutsche Nationalbibliothek verzeichnet diese Publikation  

in der Deutschen Nationalbibliografie; detaillierte bibliografische Daten  
sind im Internet über http://dnb.dnb.de abrufbar.

© 2022 Dr. Ludwig Reichert Verlag Wiesbaden
ISBN: 978-3-7520-0002-3 (Print)

eISBN: 978-3-7520-0501-1 (E-Book)
https:/doi.org/10.29091/9783752005011

www.reichert-verlag.de

Das Werk einschließlich aller seiner Teile ist urheberrechtlich geschützt.
Jede Verwertung außerhalb der engen Grenzen des Urhebergesetzes ist ohne 

Zustimmung des Verlages unzulässig und strafbar.
Das gilt insbesondere für Vervielfältigungen, Übersetzungen, 

Mikroverfilmungen und die Speicherung 
und Verarbeitung in elektronischen Systemen.

Printed in Germany

Titelei_Litkon_Orfali_Pomerantz.indd   4 09.03.2022   16:04:49



To Masha, Sasha, and Michael

And to the memory of Walid Orfali (1948–2021)

Orfali_roem. paginiert.indd   5 09.03.2022   16:09:18



Orfali_roem. paginiert.indd   6 09.03.2022   16:09:18



Contents

Acknowledgments    XI
List of Illustrations    XIII

Introduction: Badīʿ al-Zamān al-Hamadhānī and His Maqāmāt    1
The Maqāmāt of al-Hamadhānī between Tradition and Modernity    2
A Wonder of the Age: Al-Hamadhānī among the Literary Critics of the 

Twentieth Century    7
Badīʿ al-Zamān al-Hamadhānī: Authorship, Texts, and Contexts    9

Part 1: Authorship    11

Chapter One: Ibn Fāris and the Origins of the Maqāma Revisited    13
Ibn Fāris, al-Hamadhānī, and the Maqāmāt    15
Ibn Fāris as an Adīb in the Fourth/Tenth Century    17
Ibn Fāris’s Kitāb Qaṣaṣ al-nahār wa-samar al-layl    18
Arabic Text of Kitāb Qaṣaṣ al-nahār wa-samar al-layl    20
Translation    21
Different Recensions of the Poem and Tale    23

Text of the Poem    23
Did You Not Shut Your Eyes?    24
Akhbār concerning al-Aʿshā’s Visit to Medina    25

Ibn Hishām (d. 213/828 or 218/833)    25
Ibn Qutayba (d. 276/889)    25
al-Iṣfahānī (d. 356/967)    26
Ibn Fāris (d. 395/1004)    26

Conclusion    27

Chapter Two: Assembling an Author    29
Manuscripts of the Maqāmāt of al-Hamadhānī    31
The Circulation of al-Hamadhānī’s Maqāmāt prior to MS Fatih 4097    31
The Growth of al-Hamadhānī’s Corpus of Maqāmāt from the Sixth–
Tenth/Twelfth–Sixteenth Centuries    33

MS Fatih 4097: The First Extant Maqāma Collection    33

Orfali_roem. paginiert.indd   7 09.03.2022   16:09:18



ContentsVIII

The Appearance of Two Collections of Fifty Maqāmāt
post dating al-Ḥarīrī    34

Mulaḥ    35
Additional Maqāmāt    36

Additions to the Manuscripts of the Tenth/Sixteenth Century    36
The Three Families: The Extant Manuscripts
of al-Hamadhānī’s Maqāmāt    36

Family A    36
Family A1    37
Family B    38

Becoming a Maqāma Collection: Introductions, Characters, Closure    42
Introductions (Muqaddimāt)    42
Main Characters    46
Closure of al-Hamadhānī’s Corpus of Maqāmāt    48

Conclusion: The Closure of the Corpus    50

Part 2: Texts    53

Chapter Three: Lost Maqāma: The Ṭibbiyya    55
The Yale Manuscript    55
Maqāma 48: al-Maqāma al-Ṭibbiyya    57
Reproduction of Maqāma 48 in MS Salisbury 63    59
Arabic Text of Ṭibbiyya    61
Translation of Ṭibbiyya    63
Analysis of al-Maqāma al-Ṭibbiyya    70
Authenticity    74

Chapter Four: Three Maqāmāt Attributed to al-Hamadhānī    77
Manuscripts Utilized in the Edition    78
Samples of the Manuscripts    79
Arabic Edition of the Three Maqāmāt    80
Commentary and Analysis    87

al-Hamadhāniyya    87
al-Sharīfiyya [Maqāma and Risāla]    89
al-Maqāma al-Khātamiyya    89

Conclusion    91

Orfali_roem. paginiert.indd   8 09.03.2022   16:09:18



Contents IX

Part 3: Contexts    97

Chapter Five: Adab and Metamorphosis: The Mawṣiliyya    99
Sigla    101
Samples of the Manuscripts    101
Arabic Edition of Mawṣiliyya    103
English Translation of Mawṣiliyya    106
Modern Commentary on Mawṣiliyya    109
The Question of Apoplexy: Medical Themes    112
Qurʾānic Themes: The Golden Heifer    116

Chapter Six: What the Qadi Should not Hear: The Shāmiyya    119
Manuscripts Utilized in the Edition    120
Samples of the Manuscripts    121
Arabic Text of Shāmiyya    122
English Translation of Shāmiyya    126
The Maqāma    128
Legal Realities and Courtroom Dramas    129
The Fear of an Eloquent Woman    132
Before Tawriya: The Valences of Hidden Speech    133
Revealing and Concealing in the Maqāma: Kināya    135
Conclusion: What the Qadi Should not Hear    138

Chapter Seven: A Fourth/Tenth Century Commentary 
on the Maqāmāt of al-Hamadhānī    141

The Presence of Commentaries in the Earliest Manuscripts    142
Commentarial Sections Present in all Three MSS: Ruṣāfiyya and 
Nahīdiyya    142
Commentaries Present in MS SOAS and MS Yale    143

Dating the Commentary    143
Manuscripts Utilized in the Edition    144
Samples of the Manuscripts    144
Text of Commentaries    146

Orfali_roem. paginiert.indd   9 09.03.2022   16:09:18



ContentsX

Appendix: Translations of the Different Versions of the Tale of al-Aʿshā’s 
Visit to Medina    169

Ibn Hishām (d. 213/828 or 218/833)    169
Ibn Qutayba (d. 276/889)    169
al-Iṣfahānī (d. 356/967)    170
Ibn ʿAsākir (d. 571/1176)    171
Ibn Kathīr (d. 774/1373)    171
al-Baghdādī (d. 1093/1682)    172

Bibliography    175
Index    187

Orfali_roem. paginiert.indd   10 09.03.2022   16:09:18



Acknowledgements

This book has been the product of many travels, real and imagined. We began 
our research on this book unexpectedly in the summer of 2011. Our initial plan 
had been to visit manuscript libraries in Lebanon, Syria and Turkey. However, 
because of the regional events, we could not go anywhere. We remained in 
the air-conditioned fourth floor of College Hall at the American University 
of Beirut and consulted the several manuscripts that we both had obtained of 
the Maqāmāt of al-Hamadhānī. The first few days led us to some exciting 
discoveries, and it was then that our travels in the company of Badīʿ al-Zamān 
al-Hamadhānī began.

We are grateful to the guidance, encouragement, and companionship that 
many offered us along the way. First of all, we must thank Beatrice Gründler 
who kindly introduced us to one another at a meeting of the American Oriental 
Society in San Antonio in 2007. She said at the time that we would have much 
to talk about, and she was right. We believe it was at a subsequent meeting 
of the same society, that Everett Rowson gave us the fine idea of working on 
the manuscript tradition of the Maqāmāt of al-Hamadhānī and supported us 
many times along the way. Finally, Wadad Kadi generously offered copies of 
rare manuscripts, and has never ceased in offering her encouragement and sage 
advice.

We would also like to thank the many institutions that supported us over 
this time, New York University Abu Dhabi Institute and the Library of Arabic 
Literature project which allowed us to meet regularly over the course of several 
years in Abu Dhabi and occasionally Beirut. The University Research Board 
of the American University of Beirut offered generous support for research 
assistants and editing. We are appreciative to Fatme Chehouri and Lina Jammal 
for reading the text several times.

Colleagues both at AUB, NYUAD, and elsewhere offered us much help: 
Ramzi Baalbaki, Vahid Behmardi, Nadia Maria El Cheikh, Michael Cooperson, 
Philip Kennedy, Enass Khansa, James Montgomery, Tahera Qutbuddin, Justin 
Stearns, Devin Stewart, and Shawkat Toorawa. We are grateful to all of you, and 
many others besides.

Some of the chapters of this book were previously published as articles, 
dedicated to scholars who had done so much for the field of the maqāma studies 
and Arabic literature. We are equally grateful to Brill Publishers and Bamberg 

Orfali_roem. paginiert.indd   11 14.03.2022   12:00:33



AcknowledgementsXII

University Press for allowing us to reproduce these articles here, and we have 
thought it proper to keep the initial dedications in the volume.

Numerous libraries and librarians provided us with images and photocopies 
of rare manuscripts including: Istanbul Süleymaniye Kütüphanesi, Bayezid 
Umūmī Library, Istanbul University Library, Beinecke Rare Book Library 
at Yale University, School of Oriental and African Studies, and Bibliothèque 
Nationale.

We would also like to thank Sonja Mejcher-Atassi, Friedericke Pannewick, 
Verena Klemm, and Barbara Winckler for their enthusiasm for this project and 
for accepting our manuscript within the series Literaturen im Kontext. Arabisch 
– Persisch – Türkisch.

Finally, we hope that another generation of scholars will find some new 
intellectual roads on which to travel.

Orfali_roem. paginiert.indd   12 09.03.2022   16:09:19



List of Illustrations

MS Aya Sofya 4283, fol. 2r 16

MS Aya Sofya 4283, fol. 2v 17

MS Vollers 870, fol. 89v–90r 19

MS Fatih 4097, fol. 1r 34

MS Fatih 4097, fol. 2r 34

MS Aya Sofya 4283, fol. 60v–61r 35

MS SOAS 47280, fol. 2r 44

MS Aya Sofya 4283, fol. 2v 44

MS Paris BN 3923, fol. 5r 45

MS Nurosmaniye 4270, fol. 1v 45

MS Reisulkuttab 912, fol. 1v 45

MS Veliyuddin Efendi 2640, fol. 1v 46

MS Fatih 4097, fol. 26r 47

MS Fatih 4097, fol. 2r 49

MS Yale University, Beinecke Library, Salisbury 63, fols. 24v–25r 59

MS Yale University, Beinecke Library, Salisbury 63, fols. 25v–26r 59

MS Yale University, Beinecke Library, Salisbury 63, fols. 29v–30r 60

MS Yale University, Beinecke Library, Salisbury 63, fol. 30v 60

MS Istanbul University A1227, fol. 92r 79

MS Tehran Majlis 2/5764, fol. 124v–125r 79

MS SOAS 47280, fol. 122v–123r 80

The Contents of the Earliest Manuscripts of the Maqāmāt of al-Hamadhānī 93

MS Fatih 4097, fol. 6r 101

MS Yale University, Beinecke Library, Salisbury 63, fol. 7v 102

MS Aya Sofya 4283, fol. 39v 102

00_korr.indd   13 04.05.2022   10:34:02



XIV List of Illustrations

MS SOAS 47280, fol. 26v–27r 102

MS Paris 3923, fol. 25r 109

MS Cambridge 1096/7, fol. 46r 109

MS Fatih 4097, fol. 27v–28r 121

MS Yale University, Beinecke Library, Salisbury 63, fol. 24r 121

MS SOAS 47280, fol. 93r 121

MS Esad Efendi 3542, fol. 209v–210r 122

MS Yale University, Beinecke Library, Salisbury 63, fol. 2r 144

MS Yale University, Beinecke Library, Salisbury 63, fol. 26r 144

MS SOAS 47280, fol. 9v–10r 145

MS SOAS 47280, fol. 117v–118r 145

00_korr.indd   14 04.05.2022   10:34:02



introduction

Badīʿ al-Zamān al-Hamadhānī and His Maqāmāt

Maqāmāt (Cl. Ar. sing. maqāma) are a form of fictive short tales composed in 
rhymed prose (sajʿ) that have had a long history in the literary languages of the 
Middle East, especially Arabic and Hebrew. Over the course of a millennium, 
the maqāma form and its near relatives traveled across most major areas in the 
Islamicate World from Central Asia and beyond, becoming one of the most 
recognizable of pre-modern Arabic narrative types.1

The littérateur (adīb) Abū l-Faḍl Aḥmad b. al-Ḥusayn al-Hamadhāni ̄(358–
398/959–1008) invented the maqāma while residing in the city of Nishapur in 
Central Asia in 380/990. Known during his lifetime as “The Wonder of the 
Age” (Badīʿ al-Zamān) in recognition of his remarkable linguistic ingenuity in 
the new style of Arabic poetics, al-Hamadhānī lived the life of a courtier who 
served and entertained the local amīrs of the Muslim states across the cities of 
western Iran and Central Asia.

Composed for the consumption of the intellectual cadres of the court and 
their acolytes, al-Hamadhānī’s maqāmas reflect the nexus of aesthetic and 
pragmatic interests of a vibrant and competitive intellectual scene. Weaving 
together ornate prose letters (rasāʾil) with occasional poetry, the maqāmāt of 
al-Hamadhānī tell the tale of how verbal mastery and cunning can sustain and 
protect a man on life’s treacherous paths.2

Travel, performance, and trade inform each maqāma tale, as the characters 
circulate through a world in which words are the currency of exchange. The 
tales begin as the narrator goes to a new location (mosque, market, hospital) 
where he encounters a mysterious stranger who has a large audience gathered. 
This stranger often wears a disguise, uses mysterious language, or performs an 
ornate linguistic ruse to obtain money from his unwitting victims. Sometimes, 
the narrator recognizes the notorious trickster rogue; on other occasions he 

1 For a general description, see Rina Drory, “Maqāma (Pl. Maqāmāt),” in Routledge Encyclopedia 
of Arabic Literature, ed. Julie Scott Meisami and Paul Starkey (Oxford: Routledge, 1998), 
507–8; Devin Stewart, “The Maqāma,” in Arabic Literature in the Post-Classical Period, ed. 
D.S. Richards and Roger Allen (Cambridge: Cambridge University Press, 2006), 145–58; 
Jaakko Hämeen-Anttila, Maqama: A History of a Genre (Wiesbaden: Harrassowitz, 2002).

2 See Devin J. Stewart, “Professional Literary Mendicancy in the Letters and Maqāmāt of 
Badīʿ al-Zamān al-Hamadhānī,” in Writers and Rulers: Perspectives on Their Relationship from 
Abbasid to Safavid Times, ed. Beatrice Gruendler and Louise Marlow (Wiesbaden: Reichert 
Verlag, 2004), 39–47.



The Maqāmāt of Badīʿ al-Zamān al-Hamadhānī2

steals away undetected. At the end of the maqāma, the trickster often reveals 
himself offering wisdom about the real workings of the world. Deception and 
dishonesty are the only means for him to survive. And then, he is gone, only to 
appear in another locale in a new disguise.

The mobility of the maqāma is evident, too, in the movement of the text across 
intellectual fields and domains, through which the clever littérateur demonstrates 
the modes by which knowledge proves useful. The adīb’s intellectual forays 
are dramatized, as each maqāma of al-Hamadhānī displays a different field of 
erudition that turns on different tricks. In one maqāma, the trickster poses as a 
madman who debates a famed theologian in an insane asylum in southern Iran, 
in another the trickster is a false prophet attempting to bring a dead man back 
to life in Mosul. In a third, set in Ahwāz, he is a fraudulent doctor attempting 
to sell wondrous medical products to an unsuspecting audience. Each draws on 
specialized language and learning, expressing the ethos of learning known as 
adab, the capacity to take a little from every domain of knowledge. Throughout 
these tales, the trickster’s mind and body never fully come to rest.

While Badīʿ al-Zamān al-Hamadhānī composed his maqāmāt to be read as 
a group with a common set of protagonists and narrative conventions, the sheer 
inventiveness and vitality of his maqāma tales defies the categorizations that 
have often been placed on them by later readers and critics. Even al-Hamadhānī’s 
great follower, al-Ḥarīrī (d. 516/1122), while acknowledging his indebtedness to 
Badīʿ al-Zamān, channels the multiple energies of al-Hamadhānī’s maqāma into 
courses proper to his own time and preoccupations. Al-Ḥarīrī’s maqāmas too 
would be rewritten and transformed over and again in novel ways. Like its ever-
wandering heroes, the maqāma form keeps moving on.

The Maqāmāt of al-Hamadhānī 
between Tradition and Modernity

The recent work of Ahmed El Shamsy, Rediscovering the Islamic Classics contends 
that the intellectual classics of the late nineteenth century created the canon of 
classical Arabic literature. Although several key figures across Egypt, the Levant 
and Turkey were responsible for crafting the Maqāmāt of al-Hamadhānī into one 
of the pre-eminent works of Classical Arabic literature, the modern study of the 
maqāma was a product of a process involving both Orientalist and Arab scholars.

Beginning in the eighteenth century, Orientalists had already considered the 
importance of the maqāma in general and the maqāmāt of al-Hamadhānī in 
particular. European Orientalists such as the Dutch scholar Everard Scheidius 
(1742–1794) produced the first partial print editions of the Maqāmāt of 
al-Hamadhānī. Scheidius’ knowledge of the genre had doubtless come from his 
association with his teacher Albert Schultens (1686–1750) who had compiled a 
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Latin translation of the work of al-Ḥarīrī.3
Antoine Sylvestre de Sacy (1758–1838), however, fixed the place of al-

Hamadhānī’s work as an important model of the maqāma genre. De Sacy had 
included selections from al-Hamadhānī’s maqāmas in his Chrestomathie arabe, 
ou, extraits de divers écrivains arabes, tant en prose qu’en verse à l’usage des élèves 
de l’École royale et spéciale des langues orientales vivantes published in 1826. De 
Sacy presented a copy of this work to his Egyptian student Rifāʿa al-Ṭahṭāwī 
(1801–1873) following the successful completion of his exams in Paris in 1828. 
As al-Ṭahṭāwī notes, de Sacy preferred the writing of al-Hamadhānī over al-
Ḥarīrī (in the French edition of this book) even though de Sacy had famously 
prepared an edition of the latter. The Chresthomatie arabe was later published 
in Būlāq in Arabic in 1879 and may well have influenced later generations of 
intellectuals such as Muḥammad ʿAbduh (1849–1905) as to the value of al-
Hamadhānī’s maqāmāt.4

With access to manuscripts in Istanbul, the Dār al-Jawāʾib Press established by 
Aḥmad Fāris al-Shidyāq (1805?–1887) printed the first comprehensive edition 
of the Maqāmāt of al-Hamadhānī in lithograph in 1298/1881. Shidyāq himself 
was a practitioner of the maqāma form, including four maqāmas in the text 
of his remarkable Leg over Leg (al-Sāq ʿalā l-sāq). While he acknowledges al-
Hamadhānī as the creator of the maqāma form, there is no evidence to suggest 
that he had read al-Hamadhānī’s Maqāmāt.5 Yūsuf b. Ismāʿīl al-Nabhānī, who 
was in charge of the press at this time, states that his edition is based on two 
manuscripts which he had access to in the famed Ottoman collections (MS Aya 
Sofya 4283 and MS Nurosmaniye 4270).6

The high status of al-Hamadhānī’s Maqāmāt is most indebted to the well-
known Egyptian reformer Muḥammad ʿAbduh who produced the first modern 
print edition of the Maqāmāt in 1889. ʿAbduh had worked on this edition and 
commentary on the Maqāmāt of al-Hamadhānī while serving as the rector of 
the Sulṭāniyya modern school in Beirut.7

As El Shamsy notes, ʿ Abduh envisioned a clear relationship between language 
and ethics, a concept which had been drawn from his reading of premodern 
works. By producing printed volumes such as an annotated edition of the 

3 See Chapter Three, “The Yale Manuscript.”
4 Ahmed El Shamsy, Rediscovering the Islamic Classics: How Editors and Print Culture 

Transformed an Intellectual Tradition (Princeton: Princeton University Press, 2020), 77. See 
Rifaʿa Rafiʿ al-Tahtawi, An Imam in Paris: Account of a Stay in France by an Egyptian Cleric 
(1826–1831), trans. Daniel L. Newman (London: Saqi, 2011), 191. 

5 Aḥmad Fāris al-Shidyāq, Leg over Leg: Or the Turtle in the Tree concerning the Fāriyāq, ed. 
and trans. Humphrey Davies (New York: New York University Press, 2013), introduction. 

6 Ibrahim Geries, “Badīʿ al-Zamān al-Hamadhānī’s Maqāma of Bishr b. ʿAwāna (al-Bishriyya),” 
Middle Eastern Literatures 14 (2011): 123.

7 El Shamsy, Rediscovering the Islamic Classics, 150, n.10. 
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Maqāmāt ʿAbduh sought to position himself as an educated authority who 
could introduce students to the most towering figures of their literary heritage.

ʿAbduh makes plain in his introduction to his edition, that he is an admirer 
of the Maqāmāt of al-Hamadhānī, and that the text needs to see the light of 
day because of its importance as a model of Arabic adab that could serve as an 
educational tool in the modern era:

It has been said that he [al-Hamadhānī] composed more than four 
hundred maqāmas, however people have not been able to find more 
than a small number of them, roughly fifty which were recently 
published in Istanbul. Despite there being a small quantity, they 
are of great value, possessing many rare gems, and a multitude 
of different arts and disciplines, ranging through many different 
things, and the learned man (ʿalīm) will gain much from them, and 
an adolescent could follow them as a model.8

In the introduction to the edition, ʿAbduh positions himself as a philological 
authority. He notes that there are two main obstacles to the use of the Maqāmāt 
in his own time, both of which are textual:

The first is what damage the copyists had caused in the language 
of the text through errors (taḥrīf) that had corrupted the text’s 
foundation and changed its meaning with interpolations (ziyāda) 
which damage the originals and distract the mind from the intended 
meaning, and deletions, which obscure the stylistics and weaken 
the supporting structures. The person considering this book, 
if he is weak will be misled and become confused, while even a 
knowledgeable person will be prone to fail.9

Next, he lists the problems presented by the language of the work:

The second difficulty is the rarity (gharāba) of some of the words, 
the hidden nature of his references, and the obscurity of the manner 
in which he has constructed his expressions. Beginners would have 
difficulty in understanding the meaning of the text, whereas those 
of learning would have trouble in comprehending the import.10

8 Badīʿ al-Zamān al-Hamadhānī, Maqāmāt, ed. Muḥammad ʿAbduh (Beirut: al-Maṭbaʿa 
al-Kāthūlīkiyya, 1889), 5. 

9 ibid., 5. 
10 ibid., 5–6.
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In a passage evocative of the introductions to traditional Islamicate book culture, 
ʿAbduh describes how “one of the scions of the Arabs in Syria” asked him to 
work on the text of the Maqāmāt and produce a commentary (taʿlīq). He notes 
with some flourish how he had “no precedent” in his work, and “no material 
except for his innate Arab nature and his literary taste” (lā māddata lī illā ṭabʿ 
ʿarabī wa-dhawq adabī). He remarks further that his commentary relied upon 
“major sources of language” (ummahāt al-lugha al-ḥāḍira), “common proverbs” 
(amthāl li-l-ʿarab sāʾira), and so on, that were useful to him in the editing of 
this work.11

ʿAbduh extends his own authority as an ʿālim and adīb asserting that this 
learning and sensibility allowed him to understand and convey the meaning and 
import of the work. He states that he was guided by the fact that al-Hamadhānī 
would have produced language that was grammatically coherent:

As for the correction of the text of the book, God has blessed us 
with a multiplicity of manuscript copies, even as it has increased 
the difficulty of choice between them. For their readings (riwāyāt) 
are often at odds with one another, and sometimes they are in 
agreement on what is neither good sense nor pleasing in form. In 
these circumstances, we resorted to the linguistic context (al-waḍʿ 
al-lughawī), and common usage as our guides. The high-standing 
of the author among the scholars of language (ahl al-lisān) acted 
as our arbiter, and was the guide upon which we worked in our 
corrections.12

ʿAbduh understanding of the role of the modern scholar privileged linguistic 
rectitude over the transmitted text. For instance, he states that in the case of 
multiple correct possibilities, he would select the most appropriate linguistically 
(awlāhā bi-l-waḍʿ) either because it corresponds with other readings, or suits the 
surrounding linguistic context. ʿAbduh adds that he would preserve the other 
variants and place them in the footnotes to the text. Nowhere however does he 
mention the manuscripts upon which he relied, nor does he evince any interest 
in the history of textual transmission.

ʿAbduh did not limit his authority to amend the text on grammatical or 
lexicographical grounds, but also assessed the contents of al-Hamadhānī’s 
Maqāmāt, particularly in excising those passages which he thought collided 
with his own sense of ethics and morality. He explained this act of suppression 
in the following terms:

11 ibid., 7.
12 ibid., 7–8.
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It now seems necessary to mention that the author of the Maqāmāt 
al-Badīʿ (may he rest in peace) possesses a wide diversity of types of 
speech and some perhaps which would cause the cultured man of 
letters (adīb) some embarrassment in reading, and one of my stature 
would be ashamed in explicating its referent. Men should not seek 
to understand crude language (sadhaj) or attempt to explore its 
import.13

ʿAbduh then quickly moves to absolve al-Hamadhānī from any blame, by stating 
that he is not casting any aspersions that could taint the reputation of this great 
writer. Rather, he opines, “to every age there is a proper speech, and to every 
space there is a proper imagining” (li-kull zamān maqāl, wa-li-kull khayāl majāl) 
implying thereby that there were elements of al-Hamadhānī’s adab that are out 
of step with the current context and state of culture.14

ʿAbduh’s main aim was to remove references to homoeroticism in the text 
by excising the maqāma Shāmiyya in its entirety15 and abridging some sentences 
from the Ruṣāfiyya16 and deleting unseemly words and expressions elsewhere. 
He grounds this radical editorial decision in the practice of religious scholars 
(sunnat al-ʿulamāʾ) offering that it was their prerogative to “refine and rectify, 
correct and abridge” (bi-l-tahdhīb wa-l-tamḥīṣ wa-l-tanqīḥ wa-l-talkhīṣ) thereby 
eliding the models of linguistic and presumed ethical rectitude, and conjoining 
them with a reformist impulse. ʿAbduh finally notes that to have been silent on 
this issue (allowing the morally suspect passages in the text) would have proved 
an enticement to sin and error.17

ʿAbduh’s edition and commentary on al-Hamadhānī’s Maqāmāt while raising 
the stature of the text and providing a print edition, still left many features of 
its history unexplored. Although his edition attempted to reconstruct an earlier 
version of the text based on linguistic and ethical rectitude, he did not adhere 
to the editorial practices which would have enabled a more historically grounded 
exploration of the text, paratext, and history. As such, even as his linguistic 
work at times illuminated the readings he chose, the text that he produced 
concealed important features of the text’s history, and at times obscured traces 
of its authorship.

13 ibid., 7.
14 ibid., 7.
15 See Chapter Six.
16 See Chapter Seven.
17 ibid., 7.
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A Wonder of the Age: Al-Hamadhānī 
among the Literary Critics of the Twentieth Century

ʿAbduh’s edition of al-Hamadhānī’s Maqāmāt was a decisive moment in the 
history of this text and in many ways set the stage for its later reception by 
twentieth century critics. As writers of the Arabic nahḍa grappled with questions 
of authority and authorship, much of the early attention paid to al-Hamadhānī 
centered on his role in the innovation of the maqāma form. In the 1930s, scholars 
such as Zakī Mubārak (1892–1952) and Muṣṭafā Ṣādiq al-Rāfiʿī (1880–1937) 
feuded with one another concerning al-Hamadhānī’s invention of the form. 18A 
generation later, Mārūn ʿAbbūd (1886–1962) writing in the early 1950s saw it as 
a “fruitless task” (ʿabthan) to go in search of an author other than al-Hamadhānī 
as the creator. He states, “We closely examined his fifty-one maqāmāt and we 
saw much that al-Badīʿ had taken from others which he polished with his own 
style (uslūbihi al-maṣnūʿ) and they became as if they were his own.”19

Scholars of the maqāma in the second half of the twentieth century have 
focused on a variety of different topics relating to Badīʿ al-Zamān and his 
maqāmāt. Much work has focused on the genesis of the maqāma form and 
its relationship to other works of Arabic literature such as those by by A.F.L. 
Beeston,20 John N. Mattock,21 and more recently in the detailed literary historical 
studies of Jaakko Hämeen-Anttila culminating in his important monograph, 
Maqama: A History of a Genre published in 2002 which devotes more than a 
quarter of its pages to Badīʿ al-Zamān al-Hamadhānī.22 

Theoretical and interpretative discussions first began in many ways from 
the perspective of possible linkages to the picaresque, such as in the work of 
James T. Monroe in 1983. Monroe’s book on al-Hamadhānī was wide-ranging, 
exploring both the generic qualities of the maqāma as well as attempting to 
interpret particular maqāmas, and address questions relating to the author’s 
biography.23 The same year brought the highly nuanced work of Abdelfattah 
Kilito, which explored what he termed the cultural codes that were central to 

18 Arthur Goldschmidt, Biographical Dictionary of Modern Egypt (Boulder and London: 
Lynne Rienner Publishers, 1999), 133 and 164–5. 

19 Mārūn ʿAbbūd, Badīʿ al-Zamān al-Hamadhānī (Beirut: Dār al-Maʿārif, 1954), 35. 
20 A.F.L. Beeston, “The Genesis of the Maqāmāt Genre,” Journal of Arabic Literature 2 

(1971): 1–12; Abdelfattah Kilito,“Le genre ‘séance’: Une introduction,” Studia Islamica 
43 (1976): 25–51. 

21 John N. Mattock, “The Early History of the Maqāma,” Journal of Arabic Literature 15 
(1984): 1–18. 

22 Jaakko Hämeen-Anttila, Maqama: A History of a Genre (Wiesbaden: Harrassowitz, 
2002). 

23 James T. Monroe, The Art of Badīʿ az-Zamān al-Hamadhānī as Picaresque Narrative 
(Beirut: American University of Beirut Press, 1983).
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the construction of individual maqāmāt.24

Of the two approaches, Kilito’s work has proved the more generative, 
encouraging a diverse range of scholars such as Philip Kennedy,25 Mohamed-
Salah Omri,26 Katia Zakharia,27 and Fedwa Malti-Douglas to look further at 
the manner in which al-Hamadhānī constructed particular maqāmas.28 Further 
biographical work and attention to al-Hamadhānī’s letters and intellectual 
milieux is exemplified in the work of Everett Rowson,29 Wadād al-Qāḍī,30 Vahid 
Behmardi,31 and Devin Stewart.32 Noteworthy work has also been done on the 
prose stylistics and metrics of al-Hamadhānī’s maqāmāt by Mahmoud Messadi33 
and Geert Jan van Gelder.34

Scholarly attention to the Maqāmāt has been almost entirely based on studies 
of the standard edition of ʿAbduh as their starting point. This began to change 
in 1992 when Donald S. Richards published an important article examining 

24 Abdelfattah Kilito, Les séances: Récits et codes culturels chez Hamadhani et Hariri (Paris: 
Sindbad, 1983).

25 Philip F. Kennedy, “Some Demon Muse: Structure and Allusion in al-Hamadhānī’s 
Maqāma Iblīsiyya,” Arabic and Middle Eastern Literatures 2 (1999): 115–35; idem, “The 
Maqāmāt as a Nexus of Interests: Reflections on Abdelfattah Kilito’s Les séances,” in 
Writing and Representation in Medieval Islam: Muslim Horizons, ed. Julia Bray (London 
and New York: Routledge, 2006), 153–214

26 Mohamed‐Salah Omri, “‘There is a Jāḥiẓ for Every Age’: Narrative Construction and 
Intertextuality in al‐Hamadhānī’s Maqāmāt,” Arabic and Middle Eastern Literature 1 
(1998): 31–46.

27 Katia Zakharia, “Al-Maqāma al-Bišriyya: Une épopée mystique,” Arabica 37 (1990): 
251–90. 

28 Fedwa Malti-Douglas, “Maqāmāt and Adab: ‘Al-Maqāma al-Maḍīriyya’ of al-Hamadhānī,” 
Journal of the American Oriental Society 105 (1985): 247–58. 

29 Everett K. Rowson, “Religion and Politics in the Career of Badīʿ al-Zamān al-Hamadhānī,” 
Journal of the American Oriental Society 107 (1987): 653–73.

30 Wadād al-Qāḍī, “Badīʿ az-Zamān al-Hamadhānī and His Social and Political Vision,” 
in Literary Heritage of Classical Islam: Arabic and Islamic Studies in Honor of James A. 
Bellamy, ed. Mustansir Mir (Princeton: Darwin Press, 1993), 197–223

31 Vahid Behmardi, “Rhetorical Values in Buyid Persia According to Badīʿ al-Zamān al-
Hamadhānī,” in The Weaving of Words: Approaches to Classical Arabic Prose, ed. Lale 
Behzadi and Vahid Behmardi (Beirut and Würzburg: Orient-Institut; Ergon-Verlag, 
2009), 151–64.

32 Devin Stewart, “ʿĪsā b. Hišām’s Shiism and Religious Polemic in the Maqāmāt of Badīʿ 
al-Zamān al-Hamaḏānī (d. 398/1008),” Intellectual History of the Islamicate World 
(published online ahead of print 2021).

33 Mahmoud Messadi, Essai sur le rythme dans la prose rimée en arabe (Tunis: Éditions Ben 
Abdallah, 1981).

34 Geert Jan van Gelder, “Rhyme in Maqāmāt or Too Many Exceptions Do Not Prove a 
Rule,” Journal of Semitic Studies 44 (1999): 75–82. 
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several of the older manuscripts of al-Hamadhānī’s Maqāmāt.35 Richards 
pointed out significant discrepancies across various manuscripts of the work. In 
2011, Ibrahim Geries offered a seminal criticism of Katia Zakharia’s work that 
demonstrated the pressing need to return to the manuscript tradition prior to 
the work of interpretation.36

Badīʿ al-Zamān al-Hamadhānī: 
Authorship, Texts and Context

Despite the large volume of studies on al-Hamadhānī’s Maqāmāt, and the 
increasing sense that the standard nineteenth century editions of the Maqāmāt 
were flawed (or at least bowdlerized), scholars had not yet thoroughly examined 
the extant manuscript evidence available. In the year 2011, the authors of this 
book for the first time acquired digital images of the oldest manuscripts of 
al-Hamadhānī’s Maqāmāt. Over the course of several years, and through the 
kindness and generosity of many individuals, Bilal Orfali and Maurice Pomerantz 
gathered more than 40 manuscripts including the major early witnesses to this 
important text.37

Textual scholarship is often understood as aiming solely at the revelation of 
a putative Ur-text. While it cannot be denied that reconstructing the earliest 
possible layer of the textual tradition would be a useful starting point for future 
scholarship on the Maqāmāt, we believe that through investigations of the 
manuscripts, we are also exploring other important aspects of the text’s life. 
Relying solely on the flawed nineteenth century editions not only compromises 
the results of modern scholars’ investigations of al-Hamadhāni’̄s text, but also 
prevents us from appreciating the literary culture that created this work. How 
were the individual maqāmāt composed? How were they performed? How were 
they recorded, lost, found, collected, and transmitted?

The broad concerns of the book are divided into three sections: authorship, 
texts, and contexts, although there are some overlaps across these fields. One 
constant is that each chapter in this volume investigates hitherto unstudied 
textual materials related to al-Hamadhānī’s Maqāmāt. We hope that these 
studies encourage other scholars to continually revisit questions of textual 
history in their studies of pre-modern Arabic literature. 

Part 1 of the book, Authorship, begins with two studies related to al-

35 D.S. Richards, “The Maqāmāt of al-Hamadhānī: General Remarks and a Consideration 
of the Manuscripts,” Journal of Arabic Literature 22 (1991): 89–99.

36 Geries, “Badīʿ al-Zamān al-Hamadhānī’s Maqāma of Bishr b. ʿAwāna (al-Bishriyya),” 
121–53.

37 The authors have also gathered a large number of manuscripts of the Rasāʾil of al-
Hamadhānī and are also working on this important neglected work. 
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Hamadhānī’s authorship. In Chapter One, “Ibn Fāris and the Origins of the 
Maqāma Revisited,” we review several theories about al-Hamadhānī’s reliance on 
earlier forms in the creation of the maqāma, and provide an edited fragment of 
a lost work by the well-known grammarian Ibn Fāris (d. 395/1005), which may 
have been an important model upon which al-Hamadhānī had drawn. Chapter 
Two, entitled “Assembling an Author,” describes the way that al-Hamadhānī’s 
individual maqāmas came to be included in manuscript collections in the years 
following his death. The study further suggests how al-Hamadhānī’s collection 
of maqāmas grew larger after his death, possibly on account of the ascendant 
fame of the Maqāmāt of al-Ḥarīrī.

Part 2, Texts, presents the editions of four maqāmas attributed to al-
Hamadhānī in the manuscript tradition, that were not included in Muḥammad 
ʿAbduh’s printing. Chapter Three, entitled “Lost Maqāma: the Ṭibbiyya,” 
provides the editio princeps of a maqāma on medicine, the Ṭibbiyya, and discusses 
its relationship to the other extant maqāmas of al-Hamadhānī. Chapter Four, 
“Three Maqāmāt Attributed to al-Hamadhānī,” provides the editions of 
three further maqāmas (Sharīfiyya, Hamadhāniyya, Khātamiyya), along with a 
discussion and analysis of their contents in relation to the extant corpus of al-
Hamadhānī’s maqāmāt.

Part 3 of the book, Contexts, provides studies of several key maqāmas of al-
Hamadhānī. Chapter Five, “Adab and Metamorphosis: The Mawṣiliyya,” is an 
edition, translation, and modern commentary on this maqāma in which Abū 
l-Fatḥ famously attempts to raise a dead man from the grave. This commentary 
identifies sources from which al-Hamadhānī may have drawn, affording modern 
readers further context with which to explore this tale. Chapter Six, “What 
the Qadi Should not Hear: The Shāmiyya,” provides the first scholarly edition 
of this maqāma, which ʿAbduh excised from the 1889 Beirut printing. The 
study explores how this maqāma draws upon ideas about the limits of proper 
and improper speech. Chapter Seven of this volume, “A Fourth/Tenth Century 
Commentary on the Maqāmāt of al-Hamadhānī,” offers a study and edition 
of a hitherto unknown commentary on the Maqāmāt of al-Hamadhānī that 
we argue may be an example of auto-commentary. Even putting aside the 
important question of al-Hamadhānī’s authorship of the commentary, our 
proposed interpretation has profound implications for how the Maqāmāt of al-
Hamadhānī were understood by the first generations of readers, including the 
writers of maqāmas who followed him.



part 1: authorship





chapter one

Ibn Fāris and the Origins of the Maqāma Revisited

For Everett Rowson

Literary history knows perhaps no question more difficult than that of change. 
How do new literary forms emerge, and why? Are they products that coalesce 
slowly over time, borrowing their elements and attributes from pre-existing 
materials? Or are they transmuted and transformed under the intense power of 
an individual creative intelligence? Why do these moments of innovation matter 
in literary history? What is at stake in declaring something the first novel, 
maqāma, or sonnet?1

Among the many genres of Arabic literature, there has been perhaps none 
to attract more attention than the invention of the maqāma. Unlike the qaṣīda 
(multi-thematic ode), the ghazal and the risāla (literary correspondence), the 
maqāma was a late arrival among the genres of Arabic literature. Because of 
this fact, scholars felt as if, through consulting roughly contemporaneous texts, 
they could witness the genre in the making. This availability of evidence made 
the story of the maqāma’s invention a fertile site of scholarly speculation in pre-
modern Arabic literature.

The maqāma genre thus became an important locus for thinking about 
issues of creativity and imitation in pre-modern Arabic literature during the 
early part of the last century. Zakī Mubārak writing in the journal al-Muqtaṭaf 
was interested in demonstrating that al-Hamadhānī (d. 398/1008) was not 
in fact the originator of the maqāma genre.2 Drawing on a statement of al-
Ḥuṣrī (d. 413/1022) in Zahr al-ādāb that al-Hamadhānī had “imitated” (and 
potentially stolen from) a previous lost work of Ibn Durayd (d. 321/933), known 
as the “Forty Stories” (Arbaʿūn ḥadīthan) which in turn had many similar tales 
to those found in the “Sessions” (Amālī) of Ibn Durayd’s disciple, al-Qālī (d. 
356/967), Mubārak seemed poised to dethrone al-Hamadhānī as an innovator. 
Mubārak was sharply criticized for this assertion by Muṣṭafā Ṣādiq al-Rāfiʿī in a 
subsequent issue of the same journal.

1 On these questions and others, see David Perkins, Is Literary History Possible? (Baltimore: 
Johns Hopkins University Press, 1992).

2 Zakī Mubārak, “Aḥādīth Ibn Durayd,” al-Muqtaṭaf 76 (1930): 561–64; A.F.L. Beeston, 
“The Genesis of the Maqāmāt Genre,” Journal of Arabic Literature 2 (1971): 1–2.
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While this controversy surrounding al-Hamadhānī’s alleged borrowings from 
Ibn Durayd “has long since died out,” questions of al-Hamadhānī’s status as 
an innovator remained of interest to later scholars.3 A.F.L. Beeston in 1971 
downplayed the fact that the plotlines of many maqāmas seemed to have been 
borrowed from other types of majālis literature. Nonetheless, he sought to 
define al-Hamadhānī’s place as an innovator based on his use of rhymed prose 
(sajʿ) and his “frank admission that his stories are fictional.”4 Through these 
descriptions of the innovative in al-Hamadhānī’s text, Beeston hoped to discover 
why al-Ḥarīrī (d. 516/1122) had attributed to al-Hamadhānī such an important 
role as an originator of the form.5 Yet Beeston did not consider why such a 
question might have been of interest to al-Ḥarīrī. For what sort of readers might 
al-Ḥarīrī’s invocation of his indebtedness to al-Hamadhānī matter?

Claims of originality and theft are valuations of authors, but also point 
to ways that critics of the time understood relationships between texts.6 In 
recent years, Jaakko Hämeen-Anttila and Philip Kennedy have looked beyond 
the simplistic nature of the earlier debate on originality and borrowing to ask 
the more interesting question of what al-Ḥuṣrī could have meant by stating 
that al-Hamadhānī had produced a poetic contrafaction (muʿāraḍa) of the work 
of Ibn Durayd. What were the similarities that al-Ḥuṣrī noted between Ibn 
Durayd’s writing and the Maqāmāt of al-Hamadhānī?

Hämeen-Anttila explored this possibility by examining the surviving work 
of Ibn Durayd, known as “The Description of Rain” (Waṣf al-maṭar wa-l-
saḥāb). He concludes that the two works share numerous similarities, and shows 
the importance of Ibn Durayd’s work in its own right.7 Philip Kennedy, in his 
investigation of an anecdote involving Abū Nuwās’ (d. ca. 200/815) finding love 
on the pilgrimage related by Ibn Durayd found a similar cause to revisit the 
debate from a new vantage point. Kennedy writes that this “long-drawn-out 
narrative of a largely jocular tone that holds us in suspense” possesses “formal 
and stylistic aspects” that are “redolent of the Maqāma.”8 For both scholars, 

3 Jaakko Hämeen-Anttila, Maqama: A History of a Genre (Wiesbaden: Harrassowitz 
Verlag, 2002), 68.

4 Beeston, “The Genesis of the Maqāmāt Genre,” 8–9.
5 Cf. al-Ḥarīrī, Maqāmāt al-Ḥarīrī (Beirut: Dār Ṣādir, 1980), 11: dhikr al-maqāmāt allatī 

abdaʿahā Badīʿ al-Zamān.
6 Heinrichs’ work on the concept of sariqa shows well how this term encompasses a 

whole range of ideas which we might be more inclined to call intertextuality, Wolfhart 
Heinrichs, “An Evaluation of Sariqa,” Quaderni di Studi Arabi 5/6 (1987–1988): 357–68.

7 Hämeen-Anttila, Maqama, 72. He identifies the following lines of similarity: 1. rhymed 
prose, 2. isnād, 3. some kind of story, 4. philological interest, 5. ragged but eloquent 
hero, 6. first-person narration, 7. travel theme, 8. encounters are standing ones as 
opposed to sitting learned sessions.

8 Philip F. Kennedy, “Love in the Time of Pilgrimage or A Lost Maqāma of Ibn Durayd?,” 
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the question is not so much undermining al-Hamadhānī’s authorship of the 
Maqāmāt, but rather as seeing the work as part of a larger development within 
the circles of adab and grammar from which al-Hamadhānī’s work seems to have 
sprung.

Ibn Fāris, al-Hamadhānī, and the Maqāmāt

In this chapter, we explore an older claim about the maqāma, namely, that the 
form was first created by the teacher of al-Hamadhānī, Abū l-Ḥusayn Aḥmad 
Ibn Fāris b. Zakariyyā b. Muḥammad b. Ḥabīb al-Rāzī (d. 395/1004). We do so 
by considering a rare fragment of Ibn Fāris’ lost work, Qaṣaṣ al-nahār wa-samar 
al-layl. As we shall argue, this work appears to share much in common with 
the maqāma genre. It is not to be confused with Ibn Fāris’ al-Layl wa-l-nahār.9 

The hypothesis of Ibn Fāris’ role in the origins of the maqāma predates the 
debate surrounding Ibn Durayd. Jurjī Zaydān (d. 1914) posited a prominent role 
for Ibn Fāris, imagining that al-Hamadhānī had borrowed his prose style from 
his teacher.10 More recently, Hādī Ḥasan Ḥammūdī’s book entitled al-Maqāmāt 
min Ibn Fāris ilā Badīʿ al-Zamān al-Hamadhānī revived this theory, arguing for 
Ibn Fāris’ influence and supposed precedence in the authorship of the Maqāmāt.11 

The importance of Ibn Fāris in the career of his student was already underscored 
by his closest contemporaries. Al-Thaʿālibī (d. 429/1038) states that Ibn Fāris 

in The Weaving of Words: Approaches to Classical Arabic Prose, ed. Lale Behzadi and Vahid 
Behmardi (Beirut and Würzburg: Orient-Institut; Ergon-Verlag, 2009), 88 and 93.

9 Ibn Fāris, al-Layl wa-l-nahār, ed. Ḥāmid al-Khaffāf (Beirut: Dār al-Muʾarrikh, 1993).
10 See Hādī Ḥasan Ḥammūdī, al-Maqāmāt min Ibn Fāris ilā Badīʿ al-Zamān al-Hamadhānī 

(Beirut: Dār al-Āfāq al-Jadīda, 1986), 26.
11 Ibid. Ḥammūdī bases his claims for Ibn Fāris’ influence on al-Hamadhānī on seven main 

pieces of evidence:
1– The four hundred Maqāmāt that al-Hamadhānī boasts to have authored must 
have been begun at the majlis of Ibn Fāris.
2– al-Hamadhānī praised Ibn Fāris in his letters.
3– al-Hamadhānī was proud of his knowledge of Ibn Fāris’ works, such as the 
Mujmal al-lugha his memory of which became a topic in his debate with Abū Bakr 
al-Khwārizmī. He also imitated Ibn Fāris’ other books such as Qaṣaṣ al-nahār wa-
samar al-layl and his Amālī.
4– al-Hamadhānī followed Ibn Fāris’ style in his poetry, and adopted several of 
Ibn Fāris’ critical ideas in his maqāmas. Moreover, al-Hamadhānī would gloss his 
maqāmāt sometimes which indicates his reliance on the same lexicographical methods 
as Ibn Fāris such as the use of poetry to elucidate the meaning of rare words.
5– Ibn Fāris had become famous as a teller of tales (qaṣaṣ, ḥikāyāt, raqāʾiq).
6– al-Thaʿālibī describes Ibn Fāris as combining the mastery of a scholar with the 
ẓarf of poets and epistolographers, comparing him with notable literary figures.
7– He argues that the character of ʿĪsā b. Hishām is a representation of al-
Hamadhānī’s teacher, Aḥmad b. Fāris, both in name, experiences and qualities.
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had been the teacher of al-Hamadhānī prior to the latter’s departure from the 
city in 380/990.12 Al-Thaʿālibī emphasizes the close relationship between the 
teacher and his student, stating that he “took all that he [viz. Aḥmad b. Fāris] 
possessed–he exhausted his knowledge and dried up his ocean.”13 

The two men also wrote letters to one another over the course of their 
lives.14 Moreover, there were even some pre-modern readers who did believe Ibn 
Fāris to have played a role in the creation of the maqāma. MS Aya Sofya 4283 
(692/1225) contains the following introduction: 

These maqāmāt were dictated by the teacher Abū l-Faḍl Aḥmad 
b. al-Ḥusayn al-Hamadhāni ̄ in Nis̄hāpūr and he mentioned that 
he had composed them to be uttered in the voice of Abū l-Fatḥ 
al-Iskandarī and to have been related by ʿĪsā b. Hishām, whereas 
others have mentioned that they were composed by Abū l-Ḥusayn 
Aḥmad b. Fāris and the report concerning this has become widely 
known. (hādhihi al-maqāmāt amlāhā al-ustādh Abū l-Faḍl Aḥmad b. 
al-Ḥusayn al-Hamadhānī bi-Nīsābūr wa-dhakara annahu anshaʾahā 
ʿalā lisān Abī l-Fatḥ al-Iskandarī wa-rawāhā ʿan ʿĪsā b. Hishām wa-
dhakara ghayruhu annahā min inshāʾ Abī l-Ḥusayn Aḥmad Ibn Fāris 
wa-tawātara al-khabar bi-dhālik). 

12 Abū Manṣūr al-Thaʿālibi,̄ Yatīmat al-dahr f ī maḥāsin ahl al-ʿaṣr, ed. Muḥammad Muḥyī 
al-Dīn ʿAbd al-Ḥamīd (Cairo: Maṭbaʿat al-Saʿāda, 1956), 4:257.

13 Ibid. Hämeen-Anttila, Maqama, 21 notes the connection between the teacher and 
student stating “If we believe ath-Thaʿālibī, the polymath Ibn Fāris taught everything he 
knew to al-Hamadhānī. Knowing the eminence of Ibn Fāris, though, this statement falls 
into the category of hyperbolic praise, not hard fact.”

14 Ibid., 21, who is rightly cautious about what one can deduce from the surviving evidence.

MS Aya Sofya 4283, fol. 2r
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This introduction suggests that the claim that Ibn Fāris was, in fact, the author 
of the Maqāmāt appears to have been entertained by some scholars in the 
centuries immediately following its circulation and revived in the early twentieth 
century. 

Ibn Fāris as an Adīb in the Fourth/Tenth Century

The reason for modern scholars’ reluctance to attend to Ibn Fāris’ importance 
in the genesis of the maqāma may relate to the survival of his work. Ibn Fāris 
has been known predominantly as the author of major works on the Arabic 
language, such as Maqāyīs al-lugha and al-Mujmal f ī l-lugha (Mujmal al-lugha)15 
and his al-Ṣāḥibī f ī fiqh al-lugha, that he dedicated to the Buyid vizier, al-Ṣāḥib 
b. ʿAbbād (d. 385/995), which is a major contribution to philology.16

15 Ibn Fāris, Muʿjam maqāyīs al-lugha, ed. ʿAbd al-Salām Muḥammad Hārūn (Cairo: 
Muṣṭafā al-Bābī al-Ḥalabī, 1972); Ibn Fāris, Mujmal al-lugha, ed. Hādī Ḥasan Ḥammūdī 
(Kuwait: Maʿhad al-Makhṭūṭāt al-ʿArabiyya, al-Munaẓẓama al-ʿArabiyya li-l-Tarbiya 
wa-l-Thaqāfa wa-l-ʿUlūm, 1985).

16 Ibn Fāris, al-Ṣāḥibī f ī fiqh al-lugha wa-sunan al-ʿArab f ī kalāmihā, ed. al-Sayyid Aḥmad 
Ṣaqr (Cairo: Maṭbaʿat ʿĪsā al-Bābī al-Ḥalabī, 1977).

MS Aya Sofya 4283, fol. 2v



The Maqāmāt of Badīʿ al-Zamān al-Hamadhānī18

Ibn Fāris’ interests went beyond the realm of language into adab. Al-
Thaʿālibī describes him as if he were not only a lexicographer, but rather a 
major adīb.17 He also preserves in his Yatīmat al-dahr the text of a risāla of Ibn 
Fāris in which he defends the literary production of the poets’ of his own time.18 
The occasion for the authorship of the letter is the defense of a certain Abū 
l-Ḥasan Muḥammad b. ʿ Alī al-ʿIjlī who was attacked for attempting to assemble 
a Ḥamāsa of contemporary poets. Writing directly to his critic, Ibn Fāris first 
assails the logic of the attack – why should imitation (muʿāraḍa) be possible in 
fields like fiqh and naḥw and in many of the other technical skills (ṣināʿāt) but 
not in poetry? Ibn Fāris then supplies numerous examples demonstrating the 
excellence of contemporary poets which well illustrate his capacious knowledge 
of the poetic works of the age. Al-Thaʿālibī includes this letter in the entry 
of Ibn Fāris, likely because it accords well with al-Thaʿālibī’s central aim of 
compiling an anthology of contemporary poets.

In addition to his forays into poetic criticism, Ibn Fāris also authored 
independent works of adab. His Kitāb al-Layl wa-l-nahār is a debate (mufākhara) 
which Ibn Fāris allegedly composed extemporaneously (irtijālan) at the request of 
a young man from the province of Jibāl in Western Iran. The debate relies upon 
the use of logical proofs, poetry, anecdotes of the Arabs, and quotations from 
the Qurʾān, following roughly the pattern established by al-Jāḥiẓ for such works.19

Ibn Fāris’s Kitāb Qaṣaṣ al-nahār wa-samar al-layl

Given the great speculation on Ibn Fāris’s possible relationship to the origins 
of al-Hamadhānī’s Maqāmāt, an important piece of evidence regarding this 
relationship has not been yet discussed in modern scholarship. Ibn Fāris also 
composed literary stories which he termed qaṣaṣ and samar.

An excerpt that is identified as part of Ibn Fāris’ K. Qaṣaṣ al-nahār wa-
samar al-layl is preserved in Leipzig, Vollers 870. The manuscript is part of the 
Rifāʿiyya collection 354 fol. 89v.20 This passage has long been known to Western 
scholars, having been first mentioned in an article by H. Thorbecke (d. 1890) 
in 1875.21

17 Ibn Fāris is compared to Ibn Lankak (d. ca. 360/970) in Baghdad; Ibn Khālawayh (d. 
370/980) in al-Shām; Ibn al-ʿAllāf (d. 318/930) in Fārs; and Abū Bakr al-Khwārizmī (d. 
383/993) in Khurāsān. Only Ibn Khālawayh stands out as a grammarian and lexicographer. 
Whereas Ibn Lankak, Ibn al-ʿAllāf and al-Khwārizmī were known as either poets, or 
prose writers.

18 al-Thaʿālibi,̄ Yatīmat al-dahr f ī maḥāsin ahl al-ʿaṣr, 401–5.
19 Ibn Fāris, al-Layl wa-l-nahār.
20 On this collection, see Boris Liebrenz, Die Rifāʿīya aus Damaskus: Eine Privatbibliothek 

im osmanischen Syrien und ihr kulturelles Umfeld (Leiden and Boston: Brill, 2016).
21 H. Thorbecke, “al-Aʿśâ’s Lobgedicht auf Muḥammad,” in Festschrift H.L. Fleischer Zu 
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The manuscript is a majmūʿa that contains various works, among which are: 

1. An index of the Masmūʿāt of Abū Ḥusayn (al-Ḥasan?) ʿAlī b. al-
Ḥusayn b. Ayyūb b. al-Bazzāz (d. 492/1098) 

2. A letter of Muḥammad b. ʿ Alī Ibn Abī Ṣaqr al-Wāsiṭī (d. 498/1104)
3. A poem of ʿUrwa b. al-Ward al-ʿAbsī, compiled and related by Abū 

Yūsuf Yaʿqūb b. Isḥāq al-Sikkīt (d. 243/857) 
4. An urjūza of Bashshār b. Burd (d. 167/783)
5. K. al-Muqtaḍab by Ibn Jinnī (d. 392/1002)
6. Text of the Burda by al-Būṣīrī (d. ca. 694–696/1294–1297)
7. Qaṣīdat Bānat Suʿād of Kaʿb b. Zuhayr (d. first/seventh c.)
8. K. al-Muqniʿ f ī l-naḥw by Muḥammad b. Ṣāliḥ possibly composed 

ca. 240/85422

9. K. Qaṣaṣ al-nahār wa-samar al-layl composed by Ibn Fāris 
(d. 395/1004)

10. Poems and stories relating to Abū Dahbal al-Jumaḥī (d. ca. 
125/743) 

11. ʿAbd al-Bāqī al-Baghdādī’s (d. 390/999–1000) commentary on the 
Khuṭba of Ibn Qutayba’s (d. 276/889) Adab al-kātib.

The K. Qaṣaṣ al-nahār wa-samar al-layl contains the poem of al-Aʿshā Maymūn 
b. Qays (d. after 629 C.E.?) which is entitled al-Qaṣīda al-nabawiyya.

Seinem Funfzigjährigen Doctorjubiläum Am 4. März, 1874 (Leipzig: F.A. Brockhaus, 
1875), 242.

22 Possibly this person is identical with Abū ʿAbdallāh Muḥammad b. Ṣāliḥ al-Naṭṭāḥ al-
Baṣrī, see F. Omar, “Ibn al-Naṭṭāḥ,” in EI2, online.

MS Vollers 870, fol. 89v–90r
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Arabic Text of Kitāb Qaṣaṣ al-nahār wa-samar al-layl

من كتاب قصص النهار وسمر الليل

لابن فارس

روى سعيد بن عبد الرحمٰن بن حسّان بن ثابت قال: اأقبل اأعشى بني قيس بعدما هاجر رسول الله صلىّ الله 

عليه وقد امتدح رسول الله صلىّ الله عليه بقصيدته هذه ]من الطويل[:

دا مُسَهَّ ليمُ  السَّ عاد  كما23  وعُدتَ  مَدا   رْ اأ ليلةَ  كَ  عينا تَغْتَمِضْ  لَمْ  اأ

ا د مَهْدَ خُلةَّ  ليَوْمِ  ا قَبلَ  سَيتَ  تَنا اإنمَّا   وَ لنِّسَاءِ  ا عِشْقِ  مِنْ  ذاكَ  وما 

فسَدا فاأ عادَ  كَفّايَ  صْلَحَتْ  اأ اإذا  هرَ الذي هو خائن24ٌ   ولكن اأرى الدَّ

ا د تَرَدَّ كيفَ  هرُ  لدَّ ا ا  هذ فللهّ  وثورةٌ   رٌ  فتقا وا وشيبٌ  بٌ  شبا

مْرَدا واأ شِبْتُ  حينَ  وكَهْلًا  ا  وليدً يافعٌ   نا  اأ مُذ  المالَ  اأبغي  زلتُ  وما 

فَصَرْخَدا لنَّجيرِ  ا بينَ  ما  فةَ  مَسا تَغْتَلي   المَرَاقَيلَ  العيسَ  اإتعابي25َ  و

حَفيٍّ عن ال�أعشى بهِِ حيثُ اأصْعَدا ئلٍ   سا رُبّ  فيا  عنيّ  لي  تساأ نْ  فاإ

عِدا مَوْ يثربَ  هلِ  اأ في  لها  نّ  فاإ اأصعدَت26ْ   اأينَ  ائلي  السَّ يُّهذا  اأ األ� 

ا قَد وفَرْ يؤوبُ  ل�  يًا  جَدْ رقيبَيْنِ  لها   فترى  لَجَتْ  دْ اأ ما  ا  ذ اإ مّا  فاأ

صْيَدَا اأ ةِ  الظَّهِيرَ بَاءَ  حِرْ خِلْتَ  اإذا  فيِّةٌ   عَجْرَ رَتْ  هَجَّ ما  ا  ذ اإ وفيها 

ا حرَدَ اأ غَيرَ  لَيّنًا  فًا  خِنَا هَا  ا يَدَ ونازَعَت27ْ   النجاءَ  برجلَيْها  تْ  جَدَّ اأ

مُحمّدا تلُاقي29  حتىّ  راحةٍ  ول�  فما لكِ عندي مشتكًى28 مِنْ كَلالَةٍ  
31 نَدا فواضلهِ  منْ  وتلقَيْ  ترُاحي30  مَتى مَا تنَُاخي عندَ بابِ ابنِ هاشِمٍ  

نجَدا اأ وَ دِ  لبِلا ا في  لَعَمْرِي  رَ  غَا اأ هُ   كْرُ ذِ و  ، ونَ تر ل�  ما  يرى  نبيٌّ 

ا غَد نعَِهُ  ما ليومِ  ا ءُ  عَطا وليسَ  ئلٌِ   نا و تغُِبّ  ما  تٌ  قا صَدَ لهُ 

لَهِ، حِينَ اأوْصَى وَاأشْهَدا رسول32 ال�إ مُحَمّدٍ   ةَ  وَصَا تَسْمَعْ  لمْ  كَ  جِدَّ اأ

وّدا تَزَ قد  مَن  ليومِ  ا بَعْدَ  قَيْتَ  وَل� التُّقَى   مِنَ  ادٍ  بزَِ تَرْحَلْ  لمْ  نْتَ  اأ اإذا 

رْصَدا اأ كانَ  لما  ترُصِدْ  لمْ  نَّكَ  واأ كمِثْلِهِ   تَكُونَ  ل�  نْ  اأ على  نَدِمْتَ 

الديوان: وعادك ما.  23
الديوان: خاتر.  24

الديوان: واأبتذل.  25
الديوان: يمّمت.  26

الديوان: نجاءً وراجعت.  27

الديوان: فاآليت ل� اأرثي.  28
الديوان: ول� من حفًى حتىّ تزور.  29

الديوان: تريحي.  30
الديوان: يدا.  31
الديوان: نبيّ.  32
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لتَفْصِدَا حَديدًا  سَهْمًا  تاأخُذَنْ  وَل�    33 بَنهّا تَقْرَ ل�  تِ،  لمَيْتَا ا وَ كَ  ياّ فَاإ

ا عْبُدَ فَا  34 ربكّ لله  وا قبةٍ  لعا تَنسُكَنهُّ   ل�  المَنْصُوبَ  النُّصُبَ  وَل� 

مُخَلَّدا يومًا  ءَ  لمر ا تَحْسَبَنّ  ول�  ضَرَارَةٍ   ذي  بائسٍِ  من  تَسْخَرَنْ  وَل� 

فاحمدا واللهَ  يطانَ  الشَّ تحمدِ  ول�  حى   وصَلِّ على حينِ العشيّاتِ والضُّ

ا بَّدَ تاأ وْ  اأ نكِحَنْ  فا مٌ  ا حَرَ عَلَيكَ  هَا   سِرّ نّ  اإ ةً  رَ جَا بَنّ  تَقْرَ ل�  وَ

قال: فقدم مكّة وقال اأين هذا الفتى من بني هاشم الذي يُجاور الريح؟ قالوا: ما تصنع به يا اأبا بصير؟ قال: 

اأريد اأن اأمتدحه فاأصيبَ من معروفه واأدخل في دينه. فقال القوم: والله لئن اجتمع علينا هجاء حسّان وهجاء 

ال�أعشى لتفسدنّ اأعراضنا. فقال اأبو جهل: اأنا اأكفيكم الرجل. فاأتاه فقال: يا اأبا بصير، اإنّ هذا الرجل يحرمّ 

الزنا وشرب الخمر ول� صبر لك عنهما، فهل لك اأن نعطيك ول� نخيّب سفرتك وترجع عامك هذا حتىّ ترى 

اأن يرجع لعلهّ يموت فاإنهّ كان كبير السنّ. قال: نعم. فاأعطاه قلائص فركب  اأراد بذلك  اإنمّا  من راأيك، و

واحدة منها فلمّا بلغ قاع منفوحة وقعت به فاندقّ فمات فاأنزل الله تعالى في اأبي جهل: وَكَانَ الْكَافرُِ عَلَى 

رَبِّهِ ظَهِيرًا )25: 55(.

Translation

Saʿīd b. ʿAbd al-Raḥmān b. Ḥassān b. Thābit said:
[al-]Aʿshā of Qays came after the Prophet had made the hijra and he praised the 
Prophet with the following ode:

Was it not pain that made your eyes shut at night, while you were 
sleepless like a man bitten by a snake?

But that was not because you were in love with women, for you had 
forgotten the friendship of Mahdad.35

Rather, I see fate coming like a traitor who corrupts whatever my hands 
set straight.

Youth and old age, poverty and wealth! My God, how fickle is fate!
I spent my life gathering possessions as a child, youth and man; both 

when my hair turned white and as a beardless boy.
I grew tired the swift she-camels that raced from Najīr (in the 

Ḥaḍramawt) to Ṣarkhad (in ʿIrāq).
Don’t ask after me. How many a questioner tries to find out about al-

الديوان: تاأكلنهّا.  33
الديوان: ول� تعبد ال�أوثان والله.  34

35 Abū al-Faraj al-Iṣfahānī, Kitāb al-Aghānī (Cairo: al-Hayʾa al-Miṣriyya al-ʿĀmma li-l-
Kitāb, 1970), 9:125, states that Mahdad is the name of al-Aʿshā’s beloved.
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Aʿshā by praising him.
O you who wish to know where my camel is headed, know that it has 

an appointment among the people of Yathrib.
She has two guardians, the North Star that does not set, and the calf-

star, when she travels by night.
In the heat of the day, she is like the chameleon whose neck is fixed 

facing the sun, yet she remains light of foot.
She moved her two hind legs striving for speed. She draws out her fore 

legs with flexibility, without stiffness.
You will hear no complaint from me of exhaustion, and you will not 

rest until you reach Muḥammad.
Whenever you set down your camel at the door of the sons of Hāshim, 

you find relief, and meeting the generosity from their numerous 
excellencies.

There is a Prophet who sees that which you do not. His fame, by my 
life, spreads throughout the lands high and low.

His giving of gifts never ceases. He is a generous man whose gift today 
does not prevent another tomorrow.

Is it true that you did not hear the admonitions of Muḥammad the 
Prophet of God when he appointed the people and they bore witness 
to his prophethood?

Should you pass away without piety’s provision, you will meet after 
your death one who had stored up good works.

And you will regret that you were not like him, and that you did not 
prepare the way that he had prepared.

So stay away from the corpses, and do not go near them. Don’t take an 
iron arrow shaft and spill animal blood to drink it.

Do not set up idols, and do not revere seeking a benefit. Worship God 
who is your Lord.

Do not ridicule a poor man who has tasted misfortune. Do not imagine 
that a man lives forever.

Pray in the evenings and in the mornings. Do not praise Satan, but 
God.

Do not approach your neighbor for she is not licit for you. Either 
marry her or keep far away.

He reported:
al-Aʿshā approached Mecca, and he said, where is this young man from the sons 
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of Hāshim who accompanies the wind?36

They said, “What do you want with him, Abū Baṣīr?”
He said, “I want to praise him, gain the benefit of his truth and enter into his 
religion.”
The people said, “By God, if the curses of Ḥassān [b. Thābit] and al-Aʿshā are 
united with one another our reputations will be completely destroyed!”
Abū Jahl said, “I will deal with this guy.”
So he went to him and said, “O Abū Baṣīr–this man declares adultery and wine-
drinking unlawful–and you can’t do without these two things.
Do you wish us to give you some reward, so that your trip was not in vain, and 
that you return this year, that you might see what happens and act accordingly? 
His [Abū Jahl’s] aim in [saying] that was for him to return where he might die 
[before the year was over], because he was elderly.
He said, “Yes.”
So he was generous gave him several youthful she-camels and he rode on back on 
them. When he reached the region of the valley of Manfūḥa [the poet’s home] 
his mount tread on him. He was broken and died. God then revealed concerning 
Abū Jahl [Q 25:55] “The disbeliever is ever a helper against his Lord.”

Different Recensions of the Poem and Tale

Text of the Poem
This poem of al-Aʿshā Maymūn b. Qays was first discussed by Thorbecke on 
the basis of MS Leiden 287 fols. 5v–8r.37 The poem was included in the Dīwān 
shʿir al-Aʿshā Maymūn b. Qays b. Jandal compiled by Abū al-ʿAbbās Thaʿlab (d. 
291/904) upon which Rudolf Geyer’s edition is based, and was thus included in 
the poet’s dīwān edited by Geyer in the main on the basis of an Escorial MS. 
copied in 661/1262.38 Geyer stated that his predecessors Casiri and Derenbourg 
believed the commentary belonged to the famed Thaʿlab himself. However 
Geyer concluded after further study that the commentary did not belong to 
the time of Thaʿlab. Geyer proposed that the author of the commentary in the 
manuscript was an Andalusī scholar active at the end of the third-beginning of 
the fourth/ninth–tenth centuries.39 

36 This seems to be a reference to the increasing fame of prophet.
37 Thorbecke, “al-Aʿśâ’s Lobgedicht auf Muḥammad,” 242.
38 Maymūn b. Qays al-Aʿshā, Gedichte von Abû Baṣîr Maimûn ibn Qais al-ʾAʿšâ, nebst 

Sammlungen von Stücken anderer Dichter des gleichen Beinamens, ed. Rudolf Geyer 
(London: Luzac & Co., 1928), xvii. In our edition, we relied on Maymūn b. Qays al-
Aʿshā, Dīwān al-Aʿshā al-Kabīr, ed. Muḥammad Muḥammad Ḥusayn (Beirut: Dār al-
Nahḍa al-ʿArabiyya, 1972).

39 al-Aʿshā, Gedichte von Abû Baṣîr Maimûn ibn Qais al-ʾAʿšâ, nebst Sammlungen von Stücken 
anderer Dichter des gleichen Beinamens, xix.
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As for the authenticity of the poem in praise of the Prophet, W. Caskel 
in the EI2 makes no mention of al-Aʿshā’s panegyric, presumably counting it 
among the “verse which is not authentic” in the first part of the poet’s dīwān. By 
contrast, Régis Blachère, while not fully committing to the reality of al-Aʿshā’s 
visit to Mecca, nonetheless cites it as a possibility.40

Did You Not Shut Your Eyes?
All of the different versions of this tale41 agree that al-Aʿshā went to Medina 
with the intention of visiting the Prophet. The qaṣīda opens in verses 1–2 with 
a nasīb in which the famed lover recounts his despair at the loss of his beloved. 
He then turns to decry fate which has both determined the course of his life in 
vv. 3–5. The travels and exploits of the poet mentioned in vv. 5–6 become the 
prehistory of his visit to Yathrib.

The arrival of al-Aʿshā is similar to that of a jāhilī poet at the court of an 
earthly king. After a short raḥīl section in which al-Aʿshā praises his mount for 
its travel through the heat of day and its carrying on through the night, the poet 
describes his arrival at the Banū Hāshim. Verses 13 and 15 frame the Prophet’s 
excellence in terms of his worldly gifts and generosity, emphasizing that al-
Aʿshā has come seeking to gain a reward for his ode of praise.

The poet however acknowledges the difference between the Prophet and an 
earthly king, for the poet announces that the Prophet’s fame has been spreading 
beyond Medina. Whereas verse 16, chastises the polytheists from Quraysh for 
not heeding the Prophet’s legatees. 

Rather than praise or boasting, the concluding verses of the poem (vv. 
18–23) are prohibitions to the unbelievers. The poet warns others to follow 
the Prophet’s new religious strictures. He explicitly outlaws idolatry and pagan 
religious practices (vv. 19–20) and encourages prayer in the evenings and 
mornings (v. 22).

The themes of “Did You Not Shut Your Eyes” are recognizable within the 
broader paradigms of the early Islamic qaṣīda poem as identified by Suzanne P. 
Stetkevych in numerous works, such as the “lyric-elegiac prelude,” the “Self-
Abasement of the Journey,” and the sections of “praise.”42 What is of particular 
interest in the poem is the poet’s insistence on answering questioners vv. 7–8, 
who wonder about his destination. The poem is, in a sense, a message to them 
to stop asking him about his purposes and acknowledge the supremacy of the 

40 Régis Blachère, Histoire de la littérature arabe: Des origines à la fin du XVe siècle de J.-C. 
(Paris: Adrien-Maisonneuve, 1964), 322.

41 See Appendix for the translations of the different versions of the tale of al-Aʿshā’s visit 
to Medina.

42 Suzanne Pinckney Stetkevych, The Mantle Odes: Arabic Praise Poems to the Prophet 
Muḥammad (Bloomington and Indianapolis: Indiana University Press, 2010), 12.
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Prophet’s message, over even his own poetry.

Akhbār concerning al-Aʿshā’s Visit to Medina
The akhbār surrounding al-Aʿshā’s visit to Medina, while they echo themes 
found in this poem, also occasionally subverts them. In the following section we 
will discuss the relationship of the poem to the akhbār and attempt to place the 
particular khabar of Ibn Fāris within this larger tradition of storytelling.

Ibn Hishām (d. 213/828 or 218/833)
The account of al-Aʿshā’s visit, as it is found in the Sīra of Ibn Hishām, frames 
the poet’s encounter with the polytheists as the central drama of the poem.43 

The polytheists from Quraysh are the presumed targets of the poet’s religious 
commands and prohibitions found in v. 19 and following. The account in the 
main turns on the fact that al-Aʿshā, while an exemplar of piety in his promotion 
of strictures against gambling and fornication, says nothing about wine in the 
poem. This proves his undoing, as the poet returns to his home (the location of 
which is unnamed) in order to drink, and dies prior to conversion.

The implicit claim is that the polytheists of Quraysh play upon the well-
known weakness of the poet al-Aʿshā for drink. It is al-Aʿshā’s own desire for 
wine that proves to be his undoing. He effectively trades the earthly pleasure of 
a year of wine drinking, for his eternal salvation. Al-Aʿshā, unable to shake his 
own habits and desires, makes a very poor wager and passes away without the 
provision of piety. 

Ibn Qutayba (d. 276/889)
Ibn Qutayba in his Kitāb al-Shʿir wa-l-shuʿarāʾ relates a version of al-Aʿshā’s 
visit that, while similar to that found in the Sīra of Ibn Hishām, examines 
several new themes. Firstly, the time of the visit for this version is definitively 
the “truce of al-Ḥudaybiyya” which happened in Dhū al-Qaʿda 6/March 628.44 
Rather than a member of the tribe of Quraysh, he meets Abū Sufyān. Although 
the story turns on the Prophet’s prohibition of wine-drinking, fornication, and 
gambling, the poet’s desire for wine is not what undermines his visit to the 
Prophet as it was in Ibn Hishām’s account. For each of these former pagan 
habits, al-Aʿshā describes in this story how he no longer desires them. In the 
case of fornication, the implication is that he has become older – as the text of 
the poem suggests. Similarly, in the case of gambling and wine drinking he will 
find substitutes in the new religion.

43 ʿAbd al-Malik Ibn Hishām, al-Sīra l-nabawiyya, ed. Ferdinand Wüstenfeld (Göttingen: 
Dieterischen Buchhandlung, 1858–1860), 2:255–56.

44 See the excerpt from Ibn Kathīr below which explains the logic of this dating with 
respect to the prohibition on wine.
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Al-Aʿshā’s wager, and his eventual downfall, are not the products of his own 
desires and habits, as much as they are a result of deliberate scheming on the 
part of the Quraysh to silence him. In this account, Abū Sufyān is the voice of 
the powerful Meccans who are cognizant that if a fine poet were to be against 
their cause, it would prove to be their eventual downfall. Therefore he offers the 
poet a wager, stating that “There is a truce right now between us and him [the 
Prophet]. Why don’t you go back this year and take back with you 100 reddish 
camels. If he proves victorious after the truce, then you can go to him. If we win, 
you have received a reward to offset the difficulty of your trip.” Once again, this 
is a bad choice by the poet al-Aʿshā who is thrown to the ground by his mount 
the moment he returns to his home in al-Yamāma. 

al-Iṣfahānī (d. 356/967)
The version of the tale found in Kitāb al-Aghānī is related on the authority of 
ʿUmar b. Shabba (d. 262/878), who was well known for his akhbār on poets 
and the history of Medina,45 and Hishām b. al-Qāsim al-Ghanawī (d.?) who is 
described by al-Iṣfahānī as an expert on al-Aʿshā.46

In contrast to the previous two accounts, al-Iṣfahānī’s account underscores 
al-Aʿshā’s role as a praise poet. The story begins with the arrival of the poet 
al-Aʿshā in Mecca. The poem, “Did you not shut your eyes?,” is referenced, and 
then Quraysh mentions the fact that al-Aʿshā was famous as the “Singer of the 
Arabs.” 

This version attempts to harmonize the two stories heard above. His debate 
with Abū Sufyān is similar to that as portrayed by Ibn Qutayba, with the 
addition of the qur˒ānic prohibition of usury. Wine, however, is not dropped 
altogether. Rather, it seems that al-Aʿshā’s fame as a poet of wine is revived, 
and he is portrayed as wanting to return to drink some wine that he has hidden 
away at home.47 

The story ends in al-Iṣfahānī with reference to poet’s death at the famed 
location of Qāʿ [al-Manfūḥa] which was the poet’s home.

Ibn Fāris (d. 395/1004)
Ibn Fāris’ version in the Qaṣaṣ al-nahār wa-samar al-layl relates the account on 
the authority of Saʿīd b. ʿAbd al-Raḥmān b. Ḥassān b. Thābit, the grandson of 
the Prophet’s poet, Ḥassān b. Thābit (d. ca 54/673).

It includes the text of the poem, “Did you not shut your eyes?.” The text 

45 See S. Leder, “ʿUmar b. S̲h̲abba,” in EI2, online.
46 The latter is mentioned in Régis Blachère, “Un problème d’histoire littéraire: Aʿšā 

Maymūn et son œuvre,” Arabica 10 (1963): 24–55, without any further information. 
47 See Philip F. Kennedy, The Wine Song in Classical Arabic Poetry: Abū Nuwās and the 

Literary Tradition (Oxford: Clarendon Press, 1997), 245ff.
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differs in several marked ways from the texts we have mentioned above. For 
instance, the opening statement of al-Aʿshā “Where is this young man from 
sons of Hāshim who accompanies the wind?” seems to mimic the mode of 
address that a poet like al-Aʿshā might use. His next clause then contains a 
parallel in rhyme that echoes their meaning (maʿrūfihi; dīnihi). In his version 
like that of al-Iṣfahānī, the Meccan polytheists, as a group, are worried about 
the possible influence of al-Aʿshā’s blame poetry, especially if it is conjoined 
with that of Ḥassān b. Thābit. They are worried in particular about their own 
personal honor (aʿrāḍanā). Abū Jahl comes to the rescue of the threatened 
polytheists, by acting in the role of the leader of the Quraysh as Abū Sufyān 
does in Ibn Qutayba’s version. Unlike the situation in that story, Ibn Fāris 
portrays the Meccans as being alarmed at the possibility of being cursed by the 
poet al-Aʿshā. 

Abū Jahl is here more manipulative than Abū Sufyān. For he tells al-Aʿshā 
about the Prophet’s prohibitions of fornication and wine-drinking and then 
states on al-Aʿshā’s behalf that he “cannot do without these two things” (lā 
ṣabra laka ʿanhumā). In some ways, this emphasizes the scheming of Abū Jahl, 
and minimizes the sense produced in previous versions that al-Aʿshā had made 
a strategic choice to forgo meeting the Prophet.

The qur˒ānic quotation ending this section (iqtibās) “The disbeliever is ever 
a helper against his Lord.” (wa-kāna al-kāfiru ʿalā rabbihi ẓahīran) [Q 25:55]. 
This is a verse that commentators have often understood to explicitly refer to 
Abū Jahl, as an assistant to Satan.48 Here it works to underscore the fact that 
the agency in this account largely belongs to Abū Jahl. He is carrying out a 
plan that the poet al-Aʿshā unwittingly falls victim; al-Aʿshā accepts the reward 
that is offered to him, and returns without asking even a question. In Ibn Fāris’ 
account, the powerful voice of the poet is silenced by the even more powerful 
forces of belief and unbelief which he had yet to personally experience.

Conclusion

Like his predecessor Ibn Durayd, Ibn Fāris had interests that went beyond the 
fields of lexicography and grammar and seem to have included a real engagement 
with adab. As the title Qaṣaṣ al-nahār wa-samar al-layl suggests, Ibn Fāris 
was interested in the telling of amusing stories in versions that were, like the 
maqāma, interesting both for their content and for their exemplarity in the art 
of storytelling.

Ibn Fāris, like al-Hamadhānī would later do, makes use of a commonly 

48 See al-Ṭabarī, Tafsīr al-Ṭabarī: Jāmiʿ al-bayān ʿan taʾwīl āy al-Qurʾān, ed. ʿAbdallāh b. 
ʿAbd al-Muḥsin al-Turkī (Riyadh: Dār ʿĀlam al-Kutub li-l-Ṭibāʿa wa-l-Nashr wa-l-
Tawzīʿ, 2003), 14:478.
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known story. Outwardly the tale offers some resemblances to maqāmāt of al-
Hamadhānī. The theme of the maqāma is travel, the main protagonist is a 
poet. Moreover the plot of this story seems to turn on wit and deception, and 
the power of words. Both of these themes are prominent in the Maqāmāt of 
al-Hamadhānī.

On the level of style too we can see some affinities to the Hamadhānian 
maqāma. Ibn Fāris’ qiṣṣa or samar is prosimetric, mixing poetry and prose. 
Furthermore, it makes a measured use of sajʿ, a feature that is typical of Ibn 
Fāris’ writing and similar to the later usage of al-Hamadhānī. Finally, dialogue 
is an important feature of this tale.

While it would be a great stretch to say that Ibn Fāris was influential in the 
formation of the maqāma, the little that survives from his work would indicate 
his imparting a rich education in adab to his student al-Hamadhānī.

Moreover, such influence from Ibn Fāris compels us to ask an important 
and surprisingly often overlooked question about the very literariness of the 
maqāma. Do we presuppose that the maqāma, because of its status in later 
accounts of literary history, at the time of its origination was a form associated 
more with the adīb rather than the ahl al-lugha? Moreover, what did premodern 
claims about the authorship of the maqāmāt by such figures as Ibn Durayd 
and Ibn Fāris lend to the text? Were these claims, about authorship and origin, 
attempts to lend authority to the linguistic knowledge found therein?

While we are no closer to answering these questions than the earlier 
twentieth-century preoccupations with authorship, changing the focus on what 
authorship and originality meant for the fourth/tenth century is perhaps long 
overdue. How did readers estimate the value of the maqāmāt of al-Hamadhānī? 
Did they value originality in literary history as much as we do? It is our hope 
that researching the fragments that remain awakens us not only to the power 
of literary history to shape writers, but also may bring us closer to the way that 
writers viewed the works of others as well as their own.



Chapter Two

Assembling an Author

For James Montgomery

Modernreadersencounterabookassumingthattheauthorhasplayedavitalrole
initscreation.Theyanticipate(rightlyorwrongly)thatthenameprominently
displayedonthecoverhasplayedanactiveroleinthemakingofthebook:i.e.,
draftingthetext;dividingtheworkintosections;andarrangingthecontents.In
somecases,theymightimaginethatthisauthorselectedthepictures,decided
onthecaptions,andhavechosensuchmaterial featuressuchasthetypeface
andpaper.Whilereadersknowthateditorsandpublishersoftenshapethefinal
formofmodernbooksinimportantways,fewwouldhesitatetoaffirmthatthe
roleoftheauthoriscentraltotheproductionofthemodernbook.

TherewereauthorsinthemedievalArabicworldwhowerealsoinvolvedin
manyaspectsoftheproductionoftheirownbooks.Forinstance,theauthor
mayhaveselectedindividualpoems,letters,stories,orspeeches.Hemayhave
consideredtheirarrangement.Hemayhaveevenmadeanautographcopyon
particular paper andusingparticular ink.Alternatively, the authormayhave
dictatedtheworkaloudtomultiplescribes,andauthorizedthemtoteachthe
workthroughthegrantingofanijāza. Theparticularfeaturesofauthorialcontrol
inanagepriortomechanicalreproductionarecertainlyofvitalconcerntothe
studentofclassicalArabicliteratureingeneralanddeservegreaterawarenesson
thepartoftheirmodernstudents.

Inthischapter,weaddresstheseproblemsofauthorshipandauthorialcontrol
throughaparticularexample:thecollectionofthemaqāmātofBadīʿal-Zamān
al-Hamadhānī(d.398/1008).

Mostmodernreadershavebeencontenttoreadthemaqāmāt in ʿAbduh’s
1889editionwithoutreferencetotheearliermanuscripttradition,believingthat
thenotedMuslimscholarhadalteredthetextinvariousplacesonlyforthesake
ofmoralpropriety.1YetasDonaldS.Richardspointedoutinanarticleof1991,

1 JamesT.Monroe,The Art of Badīʿ az-Zamān al-Hamadhānī as Picaresque Narrative (Beirut:
AmericanUniversityofBeirutPress,1983),112,“Seriousproblemsexistconcerningthe
textual transmissionoftheMaqāmātbyHamadhānīyetmanyofthesecannotbesolved
withouttheexistenceofacriticaleditionexplainingthenumberandorderingofthemaqāmas
astheyappearindifferentrecensions,”ormorepositivelyonp.14,“Itismyhopethatthe
eventualappearanceofProfessorPierreA.MacKay’scriticaleditionofHamadhānī’sMaqāmāt
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manyofthehypothesesofmoderncriticsaboutthetextofal-Hamadhānīwould
notwithstandscrutinybecausethebasicfeaturesofthetextthatwereassumed
tobetheworkoftheauthorsuchasthetitlesofmaqāmāt andtheirorder,were
clearlytheproductoflaterredactionandnottheworkoftheauthor.2

RecentstudiesoftheMaqāmāt ofal-Hamadhānīsuggestfurtherdifficulties
inofferingbasicinterpretationsofthetextofthemaqāmāt intheabsenceofa
criticaleditionbasedonathoroughstudyofthework’smanuscripttradition.3
In an article entitled, “Badīʿ al-Zamān al-Hamadhānī’sMaqāma of Bishr b.
ʿAwāna,” IbrahimGeriesdemonstrateshowatextthatfallsoutsideofthecanon
of al-Hamadhānī’smaqāmāt in the standard editions, Bishriyya, isnumbered
asamaqāmaintwomanuscripts.Moreover,Geriesdemonstrateshowmodern
scholars’relianceuponthelaterecensionofʿAbduhhasledthemtobasetheir
analysesontermsandexpressionsthatarelateinterpolationsofthetext.4

InParttwoofthisbook,weidentifyhithertounknownmaqāmasattributedto
al-Hamadhānī.InChapterThree,wediscussanunknownmaqāma onmedicine
inthesecondoldestextantmanuscriptoftheMaqāmāt ofal-Hamadhānī,Yale
UniversityMS,Salisbury collection63.5Wediscuss its possible authenticity,
notingthatbecauseofitsearlypreservationinthecorpus,al-Maqāma al-Ṭibbiyya
isbetterattestedthanone–fifthofthemaqāmātincludedinthetextus receptus
andurgeare-evaluationofthetextualhistoryofal-Hamadhānī’sMaqāmāt.In
ChapterFour,wepresentthreepreviouslyunknownmaqāmātattributedtoal-
Hamadhānīlocatedinapproximatelyone–fourthofthemanuscripts,including
athirteenth/nineteenthcenturycopyofasixth/twelfthcenturymanuscript,MS
SchoolofOrientalandAfricanStudies47280.

In this chapter, we focus primarily on the collection of al-Hamadhānī’s
MaqāmātinanefforttounderstandhowtheMaqāmāt intheabsenceofthe
author’sdirectparticipationcametobeassembledintoanindependentliterary
work. The first section of the chapter surveys the earliest evidence for the
circulationofal-Hamadhānī’sworkpriortotheappearanceofmanuscripts.The
nextsectionconsidersthegrowthofal-Hamadhānī’scollectionfromthesixth–

willprovidefuturescholarswiththemeanstocorrectanyshortcomingsattributabletofaulty
readings.”Unfortunately,MacKay’seditionhasneverappeared.

2 D.S.Richards,“TheMaqāmātofal-Hamadhānī:GeneralRemarksandaConsiderationof
theManuscripts,”Journal of Arabic Literature22(1991):89–99.

3 IbrahimGeries,“Badīʿal-Zamānal-Hamadhānī’sMaqāmaofBishrB.ʿAwāna(al-Bishriyya),”
Middle Eastern Literatures14(2011):125–26,“Theabsenceofareliablecriticaleditionof
themaqāmashashadanadverseeffectonanumberofstudiesthathavedealtwiththem,
singlyorasawhole,especiallywithrespecttotheirnature,theirsequence,theirunity,their
number,theirpoeticsandtheinterpretationofsomeofthem.”

4 Ibid.
5 Bilal W. Orfali and Maurice A. Pomerantz, “A Lost Maqāma of Badīʿ al-Zamān al-

Hamaḏānī?,”Arabica60(2013):245–71.
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tenth/twelfth–sixteenthcenturies.Thechapterthenprovidesalistoftheextant
manuscripts of al-Hamadhānī’sMaqāmāt and divides them into threemain
families.Thelastsectiondiscusseshowthemanuscriptsofal-Hamadhānīwere
influencedbythelatertraditionofauthoringmaqāmāt in collections.

Manuscripts of the Maqāmāt of al-Hamadhānī

Ina1991articleentitled“TheMaqāmātofal-Hamadhānī:GeneralRemarks
and a Consideration of the Manuscripts,” Richards called attention to the
problematic state of the tradition of the manuscripts of al-Hamadhānī’s
Maqāmāt.6Comparingthecontentsofninemanuscriptscollectedfromvarious
European and Middle Eastern libraries, Richards demonstrated significant
variation in the order of maqāmāt, leading him tentatively to divide these
manuscripts into two main groups:

1.The “Ottoman period” group dating from the ninth/fifteenth
century,representedbysixmanuscripts,eachputativelycontaining
50maqāmāt all in the sameorder.7

2.The “earlier” group dating from the sixth/twelfth century to the
eighth/fourteenth century, represented by three manuscripts
containingnineteen, thirty–three, and fortymaqāmāt, in various
orders differing from the Ottoman period manuscripts.8

The Circulation of al-Hamadhānī’s Maqāmāt
prior to MS Fatih 4097

Themaqāmātof al-Hamadhānīareworks thatcanbe read independentlyof
oneanother.Nevertheless,certainoftheirfeatureslendthemselvestoberead
as a group.The recurrence of characters, the narrative device of recognition
(anagnorisis), and the variation of the locales of action, point to an author
consciousofthecreationofacollection.Al-Hamadhānīhimselfreferstothe
maqāmāt ofAbū l-Fatḥ in theplural, as if the individualmaqāmas acquired
meaning frombeingapartofapresumedtotality.

In all probability, al-Hamadhānī never compiled his ownmaqāmāt in a
definitivewrittencollection.Al-Hamadhānī’smaqāmāt,nevertheless,circulated

6 Richards,“TheMaqāmāt,”89–99.
7 Ibid.,94liststhefollowingmanuscriptsfromtheOttomanperiod:B.M.[BritishLibrary]Or.

5635(16thc.);Cambridge1096(=Qq.118)(964/1557);Nurosmaniyye4270(1064/1654);
Fātiḥ4098(1116/1704);ʿĀshirEfendi(1130/1718);Copenhagen(orHavn.)224.

8 Ibid.,94–95includesthefollowingmanuscriptsinthe“earliergroup”:Fātiḥ4097(520/1126);
AyaSofya4283(622/1225);ParisBN3923(8th/14thc.).
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andbecameknowntohiscontemporariesasworksofelegantprose.AbūManṣūr
al-Thaʿālibī(d.429/1038)whohadmetandknownal-Hamadhānī,quotesfrom
themaqāmātinbothhisThimār al-qulūb andhisYatīmat al-dahr. Hedoesso,
however,treatingthemaqāmāt aselegantexemplaofprosestylistics.Ifhewas
awareofthemaqāmaasadistinctiveliteraryformhedoesnotdiscussthis.9

AbūIsḥāqal-Ḥuṣrī(d.413/1022),alsorelatesmaqāmātinthecourseofhis
compilationZahr al-ādāb.Hisquotationsarefarmoresubstantialthanthoseof
al-Thaʿālibī.Herelatestwentymaqāmātintotalthroughoutthevolume.Al-
Ḥuṣrīisconsciousoftheliteraryformofthemaqāmas–whichmightexplainhis
attemptstosuggesttheirkinshiptoaworkofIbnDurayd(d.321/933).Indeed,
al-Ḥuṣrī identifies al-Hamadhānī’smaqāmāt as featuring the two characters
whoarenamedbytheauthor: ʿĪsāb.HishāmandAbūl-Fatḥal-Iskandarī.10
When al-Ḥuṣrī quotes from theMaqāmāt he consistently refers to them as
fromthecompositionofBadīʿal-ZamānfromtheMaqāmātofAbūl-Fatḥ(min 
inshāʾ Badīʿ al-Zamān f ī maqāmāt Abī l-Fatḥ).Atonepoint,al-Ḥuṣrīstatesthat
thetextwhichheisrelatingis“fromtheMaqāmātofal-Iskandarīonbeggary
whichhecomposedin385/995”(min maqāmāt al-Iskandarī f ī l-kudya mimmā 
anshaʾahu Badīʿ al-Zamān wa-amlāhu f ī shuhūr sanat khams wa-thamānīn wa-
thalāthmiʾa).

Al-Ḥuṣrī relates al-Hamadhānī’s maqāmāt in the Zahr al-ādāb much as
hedoesotherworksofpoetryandprose–classifyingthemaccordingtothe
subjectswhichtheydescribe.ThusherelatestheAzādhiyyainasectiononthe
“descriptionoffood”(waṣf al-ṭaʿām).11Similarly,inthecourseofadiscussionof
al-Jāḥiẓ,al-Ḥuṣrīsuppliesa“maqāmathatisrelatedtothementionofal-Jāḥiẓ.”12
Someofthesegroupingsbyal-Ḥuṣrīmatchmoderngenericclassifications,such
asasectionoftheworkonthe“abasementofthebeggar”(dhull al-suʾāl)which
promptshimtorelatethetextoftheMakfūfiyya.13Inalloftheabovecases,al-
Ḥuṣrīconsiderstheindividualmaqāmātasexamplesoftheprosecompositionof
al-Hamadhānīonvarioustopics,andnotascomponentsofaparticularwritten
collection.

In hisMaqama: A History of a Genre, JaakkoHämeen-Anttila posits the
existenceofanearlier,smallercollectionoftwentytothirtyofal-Hamadhānī’s

9 Seeal-Thaʿālibī,Thimār al-qulūb,ed.MuḥammadAbūl-FaḍlIbrāhīm(Cairo:Dāral-
Maʿārif, 1985), 203.For thequotations toYatīmat al-dahr, see IbrahimGeries, “On
JaakkoHämeen-Anttila,Maqama:AHistoryofaGenre,”Middle Eastern Literatures8
(2005): 187–95, esp.188. On the relation of al-Thaʿālibī and al-Hamadhānī, see
Introduction.

10 al-Ḥuṣrī,Zahr al-ādāb wa-thamar al-albāb,ed.ZakīMubārakandMuḥammadMuḥyī
al-DīnʿAbdal-Ḥamīd(Beirut:Dāral-Jīl,1972),1:305.

11 Ibid.,2:343.
12 Ibid.,2:543.
13 Ibid.,4:1132.
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maqāmāt, circulating in North Africa. The evidence that Hämeen-Anttila
adducesforthissmallercollectionofmaqāmātcomesfromavarietyofsources:
Richards’examinationofthemanuscripts(notedabove);thestatementofIbn
Sharafal-Qayrawānī(d.460/1067)inhisRasāʾil al-intiqādthatal-Hamadhānī’s
collectioncontains20maqāmas;andcitationsfromtwentyofthemaqāmāt in
al-Ḥuṣrī’sZahr al-ādāb noted above.Given the early date andprovenance of
theseearlywitnessestotheMaqāmāt,Hämeen-Anttilasuggeststhattheypoint
to theexistenceof anearlymanuscript traditioncontaining twentymaqāmāt
ofal-Hamadhānī,withmostofthemaqāmāt includedinthisearlycollection
coming from the beginning of al-Hamadhānī’sMaqāmāt (according to the
orderofthestandardeditionofMuḥammadʿAbduh).14

The Growth of al-Hamadhānī’s Corpus of Maqāmāt
from the Sixth–Tenth/Twelfth–Sixteenth Centuries

MS Fatih 4097: The First Extant Maqāma Collection
MSFatih4097,datingto(520/1126),isaparticularlyimportantmanuscriptfor
thestudyofthemaqāma genre.First,itistheoldestextantcollectionofal-
Hamadhānī’smaqāmāt.Second,itisboundwiththecollectionoftenmaqāmāt 
of IbnNāqiyā (d.485/1092).The latter collection is distinctive because it is
thefirstmaqāmacollectionweknowoftohaveawrittenintroductionwhich
identifiesitsauthor,andhasauniformherothatappearsinallofthemaqāmāt.

Although identified on the title page (fols.1v, 2v.) asKitāb al-Maqāmāt 
al-arbaʿīnofBadīʿal-Zamānal-Hamadhānī,theMaqāmāt inMSFatih4097
lacksan introduction.TheMaqāmāt ofal-Hamadhānībeginonfol.2vwith
thebasmala followedimmediatelybythephrase“ḥaddathanā ʿĪsā b. Hishām.”
Subsequentmaqāmātareidentifiedwithnumerictitles.

Themostsignificantfeaturesofthemaqāmāt ofal-HamadhānīinMSFatih
4097isthatthereare fortymaqāmas inthecollection.Thenumberfortyas
manypreviousscholarshavestatedissuggestiveoflinkstoḥadīthcollections.15
Individualmaqāmas canbeunderstoodas “reports” relatedbyone individual
about the sayings and actions of another.As such the collection ofmusnad 
thatcontainsthereportsofaparticularcompanionoftheProphet,arranged
accordingtonarration.16

MSFatih4097presentsthemaqāmātinanorderthatdiffersconsiderablyfrom

14 Jaakko Hämeen-Anttila, Maqama: A History of a Genre (Wiesbaden: Harrassowitz
Verlag,2002),118–19.

15 JonathanA.C.Brown,Hadith: Muhammad’s Legacy in the Medieval and Modern World
(Oxford:Oneworld,2009),53–54.

16 GregorSchoeler,The Genesis of Literature in Islam: From the Aural to the Read,trans.
ShawkatM.Toorawa(Edinburgh:EdinburghUniversityPress,2009),79.
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theMaqāmāt inthestandardedition.Thetwosubsequentdatedmanuscripts
oftheMaqāmāt,MSSchoolofOrientalandAfricanStudies47280whichisa
nineteenth-centurycopyofamanuscriptcopiedintheyear562/1166–1167and
MSYaleUniversity,Salisburycollection63copiedin603/1206alsofollowthe
orderofMSFatih.Thefactthatbothmanuscriptsbeginwiththesamecoreof
thesamefortymaqāmāt inroughlythesameorderasMSFatihsuggeststheir
filiationtoMSFatihandtooneanother.17

The Appearance of Two Collections of Fifty Maqāmāt
post dating al-Ḥarīrī

MaqāmātMSSOASandMSYalearealsointerestinginthattheybothcontain
fiftymaqāmāt.Their“growth”appearstobearesponsetotheriseinprominence
ofthecollectionoffiftymaqāmāt authoredbyal-Ḥarīrī(d.516/1122)completed
in504/1111–1112.Al-Ḥarīrīpraisedal-Hamadhānīintheintroductiontohis
Maqāmāt.Thissparkedinterestinthetextofal-Hamadhānīasauthorofthe

17 Insomecases, theMSSYaleandSOASprovidematerials thataremissing fromMS
Fatih,suchastheendingoftheSijistāniyyawhichispreservedinbothoftheseMSSbut
notinMSFatih(andthestandardedition).Thissuggeststhatthesetwomanuscripts
mayrelyonamanuscripttraditionindependentfromMSFatih.Forareproductionof
this ending see our article, “Maqāmāt Badīʿ al-Zamān al-Hamadhānī: al-Naṣṣ wa-l-
makhṭūṭātwa-l-tārīkh,”Ostour,1(2015):38–55.

MSFatih4097,fol.1r MSFatih4097,fol.2r
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firstmaqāma collection.
TheadditionaltenmaqāmātfoundinbothMSSSOASandYalecomefrom

twomainsources:theso-called“amusinganecdotes”(mulaḥ)ofal-Hamadhānī
andadditionalmaqāmāt.

Mulaḥ
Themulaḥare“miscellanyoftextstransmittedontheauthorityofal-Hamadhānī
outside hismain collections (Maqāmāt andRasāʾil) and put together by an 
anonymous collector,” as Hämeen-Anttila has described them.18 Themulaḥ
donotmentionthecharactersofeitherthenarratorortrickster.AsIbrahim
Gerieshasnoted,however,themulaḥarenotdistinguishedfrommaqāmātin
MSAyaSofya.Subjectingthesemulaḥtofurtheranalysisandcomparingthem
withsimilarstoriesfoundinothersources,IbrahimGeriesconcludedthatthey
aremainlypre-existingliteraryanecdoteswhichwererelatedbyal-Hamadhānī.
Theywereincludedinsomemanuscriptsofal-Hamadhānībycompilerswho
consideredtheseanecdotestobemaqāmāt.19 Inourfurtherresearchonthetopic,
wenotedthatbothMSSOASandMSYaleincludesevenmulaḥ asmaqāmāt.
Inbothcases,thepositionofthemulaḥ cometowardstheendofthecollection,
positions37–43inthecaseofMSYale,andpositions43–50inMSSOAS.

18 Hämeen-Anttila,Maqama,77.
19 Geries,“Badīʿal-Zamānal-Hamadhānī’sMaqāmaofBishrb.ʿAwāna,”136.

MSAyaSofya4283,fol.60v–61r
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Additional Maqāmāt
BothMSSOASandMSYale includethreeadditionalmaqāmāt.InMSYale
thethreeadditionalmaqāmātare:aletterthatisdescribedasamulḥa inthe
Istanbuledition;theMaṭlabiyya;andthenewly-discoveredṬibbiyya.20MSSOAS
also contains three additionalmaqāmāt (nos. 48–50)whichwehave named:
Hamadhāniyya,Sharīfiyya[whichisaMaqāmaandRisāla],andKhātamiyya.21

Additions to the Manuscripts of the Tenth/Sixteenth Century
A large group ofmaqāmāt was added to the corpus in the tenth/sixteenth
century[Mighzaliyya, Nājimiyya, Khalafiyya, Nīsābūriyya, ʿIlmiyya, Mulūkiyya, 
Ṣufriyya, Sāriyya, Tamīmiyya, Khamriyya].Thisgroup includesallof theso-
called“panegyric”maqāmātofal-Hamadhānīthatal-Hamadhānīpurportedly
composedin383/993incelebrationoftheruler,Khalafb.Aḥmad.

The Three Families: The Extant Manuscripts
of al-Hamadhānī’s Maqāmāt

Wehaveidentifiedthreemainfamiliesinourworkonthemanuscripttradition
ofal-Hamadhānī,whichwehavetermedA,A1,andB.Webasedourfindings
mainlyontheorderandcontentsofthemanuscriptsandnotontheirspecific
readings.Astemmabasedonacomparisonofreadingswillbeafocusoffuture
research.

Family A
The first family A is the most heterogeneous. It includes the five oldest
manuscripts:MSFatih4097,MSSOAS47280,MSYale63,MSAyaSofya4283,
andMSParis3923.Thesemanuscriptsvarygreatlyfromoneanother.However,
itislikelythatbothMSSOASandMSYalearerelatedtoMSFatih4097,or
shareacommonancestor,becauseofthecommonorderofmaqāmāt.Thefinal
twomembersofthefamily,MSAyaSofyaappearsattimestoforeshadowthe
laterorderof familyB.Interestinglythefinal folioofMSAyaSofya is from
theShiʿriyya, which suggests that themanuscriptmay have contained other
maqāmātnolongerextant.

ManuscriptsbelongingtoFamilyA:
1.IstanbulFatih4097(520/1126)
2.LondonSOAS 47280(thirteenth/nineteenthcentury)
3.YaleUniversity63(603/1206)

20 SeeOrfaliandPomerantz,“ALostMaqāmaofBadīʿal-Zamānal-Hamadānī?,”248.See
alsoChapterThree.

21 SeeChapterFour.
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4.IstanbulAyaSofya4283(692/1225)
5.ParisBN3923(eighth/fourteenthcentury)

Family A1

ThesecondfamilyA1 includestwentymanuscriptswhichdatefromtheeleventh/
seventeenth century until the thirteenth/nineteenth. These manuscripts all
retaintheorderofMSFatih4097.Thethreesupplementarymaqāmātappear
inhalfofthemanuscriptsbelongingtoA1.22

ManuscriptsbelongingtoFamilyA1:
1.EdinburghMSOr49(eleventh/seventeenthcentury)
2.TehranIlāhiyyāt3/441(eleventh/seventeenth)
3.MashhadRaẓavī4984(1140/1727)
4.TehranMillīShuravī20(1110/1698)
5.TehranAdabiyyāt3/74(twelfth/eighteenth)
6.IstanbulUniversityA1227(undated)
7.DamascusAsadLibrary218(1243/1827)
8.TehranKitābkhānah-i wa-Markaz-i Asnād Majlis Shurā-yi Islāmī 

303 (1270/1853)
9.TehranMajlis2/5764(1278/1861)
10.IstanbulUniversityA234(1296/1878)
11.KingSaudUniversity(1307/1889)
12.TehranMajlis621(twelfth–thirteenth/eighteenth–nineteenth)
13.TehranMajlis631(thirteenth/nineteenth)
14.QomGulpayganī4/4181–101/21(thirteenth/nineteenth)
15.TehranṢipāhsalār7006(thirteenth/nineteenth)
16.MashhadIlāhiyyāt619(thirteenth/nineteenth)
17.TehranMalik4/2357(thirteenth/nineteenth)
18.TehranMajlis2/4113(thirteenth/nineteenth)
19.PrincetonUniversity2007
20.TehranKitābkhānah-i Millī Jumhūrī-yi Islāmī-yi Irān8046

(undated)
21.TehranLithograph(1296/1878)

22 Forthelistofmanuscripts,seethenotestotheArabictextofthethreemaqāmāt.
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Family B
ThethirdfamilyBincludesfifteenmanuscriptsdatingfromthetenth/sixteenth
tothethirteenth/nineteenthcentury.Themanuscriptsinthisfamilyfollowthe
ordercommonlyknownfromtheʿAbduhedition. Thefamilyincludeseleven
additionalmaqāmāt[Mighzaliyya, Nājimiyya, Khalafiyya, Nīsābūriyya, ʿIlmiyya, 
Shiʿriyya, Mulūkiyya, Ṣufriyya, Sāriyya, Tamīmiyya, Khamriyya] as agroupat
theendofthecollections.Onlyoneofthisgroup,theShiʿriyyaisfoundina
manuscriptpriortothetenth/sixteenthcentury.

ManuscriptsbelongingtofamilyB:
1.CambridgeUniversityLibrary1096/7(Qq.118)(964/1557)
2.LondonBMOr.5635 (tenth/sixteenth)
3.IstanbulNurosmaniye 4270(1064/1654)
4.IstanbulFatih4098 (1116/1704)
5.IstanbulReisulkuttab912(1130/1717–1718)
6.IstanbulHamidiye1197(1174/1760–1761)
7.CairoDāral-Kutubmīm112(undated)
8.CairoDāral-Kutub1853(1280/1863)
9.Cairoal-AzharMS271(undated)
10.CambridgeMSAdd.1060(1822)
11.RiyadhKingFaisalCenter5930(1282/1865)
12.Copenhagen,Cod.Arab.224(undated)
13.IstanbulBayezit2640(undated)
14.TehranMajlis 303(1270/1853)
15.TehranMajlis 5/8951(9Muḥarram1250/18May1834)
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FAMILY A

Fatih 4097
(520/1126)

1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17 18 19 20 21 22 23 24 25

SOAS 47280 (13th/19th) 1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17 18 19 20 21 22 23 24 25
Yale 63 (603/1206) 1 2 3 4 5 6 7 8 9 24 25 44 12 13 14 15 16 17 18 19 20 21 22 23 11
Aya Sofya 4283 (692/1225) 22 24 25 26 1 20 19 3 4 15 18 17 10 13 12 11 2 14 16
Paris BN 3923(8th/14th) 2 3 7 11 13 8 14 15 16 5 4 6 17 9 10 18 12 19 1 20
FAMILY A1

Edinburgh MS Or. 49
(11th/17th)

1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17 18 19 20 21 22 23 24 25

Istanbul University A1227
(undated)

1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17 18 19 20 21 22 23 24

Istanbul University A234
(1296/1878)

1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17 18 19 20 21 22 23 24 25

Tehran Kitābkhānah-i Majlis 
Shura-yi Islāmī 303
(1270/1853)

1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17 18 19 20 21 22 23 24 25

Asad 218 (1243/1827) 1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17 18 19 20 21 22 23 24 25
Tehran Majlis 631(13th/19th) 1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17 18 19 20 21 22 23 24 25
Tehran Majlis 2/5764
(1278/1861)

1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17 18 19 20 21 22 23 24 25

Tehran Kitābkhānah-i Millī 
Jumhūrī-yi Islāmi 8046
(undated)

1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17 18 19 20 21 22 23 24 25

Tehran Lithograph
(1296/1878)

1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17 18 19 20 21 22 23 24 25

King Saud University 814
(1307/1889)

1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17 18 19 20 21 22 23 24 25

Princeton MS 2007 1 2 3 4 5 6 7 8 9 10 11 12 13 14 15 16 17 18 19 20 21 22 23 24 25
FAMILY B

Cambridge 1096/7
(964/1557)

13 14 18 3 5 1 20 21 6 23 24 27 16 15 17 8 2 19 9 4 10 30 11 12 7

Nurosmaniye 4270
(1064/1654)

13 14 18 3 5 1 20 21 6 23 24 27 16 15 17 8 2 19 9 4 10 30 11 12 7

Fatih 4098 (1116/1704) 13 14 15 3 5 1 20 21 6 23 24 27 17 16 18 8 2 19 9 4 10 30 11 12 7
Cairo Dār al-Kutub mīm 112
(undated)

13 14 3 5 1 6 8 2 9 4 10 11 12 7

Cairo Dār al-Kutub 1853
(1280/1863)

13 14 18 3 5 1 20 21 6 23 24 27 * 15 16 8 2 19 9 4 10 30 11 12 7

Cairo Al-Azhar ms. 271
(undated)

13 14 18 3 5 1 20 6 16 15 17 8 2 19 9 4 10 11 12 7

Cambridge MS Add. 1060
(1822)

2 3 7 11 13 8 14 15 16 5 4 6 17 9 10 18 12 19 1 20

Markaz Malik Faisal ms. 5930
(1282/1865)

13 14 18 3 5 1 20 21 6 23 24 27 16 15 17 8 2 19 9 4 10 30 11 12 7

EARLY PRINT EDITIONS

Istanbul Dār al-Jawāʾib
(1298/1880)

13 14 18 3 5 1 20 21 6 23 24 27 16 15 17 8 2 19 9 4 10 30 11 12 7

Beirut ʿAbduh(1889) 13 14 18 3 5 1 20 21 6 23 24 26 16 15 17 8 2 19 9 4 10 29 11 12 7
Kanfūr Cawnpore(1904) 3 5 1 10 7 2 8 4 9 6
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FAMILY A

Fatih 4097
(520/1126)

26 27 28 29 30 31 32 33 34 35 36 37 38 39 40

SOAS 47280 (13th/19th) 26 27 28 29 30 31 32 33 34 35 36 37 38 39 40 44 45 46 47 48 49 50
Yale 63 (603/1206) 34 26 27 28 29 31 32 10 33 30 45 46 47 35 36 49 48 37 38 39 40 41 42 43 50
Aya Sofya 4283 (692/1225) 23 21 6 7 8 5 9 27 28 29 30 31 32 33 34 37 35 36 33
Paris BN 3923(8th/14th)
FAMILY A1

Edinburgh MS Or. 49
(11th/17th)

26 27 28 29 30 31 32 33 34 35 36 37 38 39 40

Istanbul University A1227
(undated)

25 26 27 28 29 30 31 32 33 34 35 36 37 38 39

Istanbul University A234
(1296/1878)

26 27 28 29 30 31 32 33 34 35 36 37 38

Tehran Kitābkhānah-i Majlis 
Shura-yi Islāmī 303
(1270/1853)

26 27 28 29 30 31 32 33 34 35 36 37 38 39 40 44 45 46 47 48 49 50

Asad 218 (1243/1827) 26 27 28 29 30 31 32 33 34 35 36 37 38 39 40 44 45 46 47 48 49 50
Tehran Majlis 631(13th/19th) 26 27 28 29 30 31 32 33 34 35 36 37 38 39 40 44 45 46 47 48 49 50
Tehran Majlis 2/5764
(1278/1861)

26 27 28 29 30 31 32 33 34 35 36 37 38 39 40 44 45 46 47 48 49 50

Tehran Kitābkhānah-i Millī 
Jumhūrī-yi Islāmi 8046
(undated)

26 27 28 29 30 31 32 33 34 35 36 37 38 39 40 44 45 46 47 48 49 50

Tehran Lithograph
(1296/1878)

26 27 28 29 30 31 32 33 34 35 36 37 38 39 40

King Saud University 814
(1307/1889)

26

Princeton MS 2007 26 27 28 29 30 31 32 33 34 35 36 37 38 39 40 44 45 46 47 48 49 50
FAMILY B

Cambridge 1096/7
(964/1557)

31 42 44 34 25 26 22 37 43 36 28 29 35 33

Nurosmaniye 4270
(1064/1654)

31 42 44 34 25 26 22 37 43 36 28 29 35 33

Fatih 4098 (1116/1704) 31 42 44 34 25 26 22 37 43 36 28 29 35 33
Cairo Dār al-Kutub mīm 112
(undated)
Cairo Dār al-Kutub 1853
(1280/1863)

31 42 44 34 25 26 22 37 43 36 28 29 35

Cairo Al-Azhar ms. 271
(undated)
Cambridge MS Add. 1060
(1822)
Markaz Malik Faisal ms. 5930
(1282/1865)

31 44 34 25 26 22 37 43 36 28 29 33

EARLY PRINT EDITIONS

Istanbul Dār al-Jawāʾib
(1298/1880)

31 42 44 34 25 26 22 37 43 36 28 29 35 33

Beirut ʿAbduh(1889) 30 41 43 33 51 25 22 36 42 35 27 28 34 32 50
Kanfūr Cawnpore(1904)
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FAMILY A

Fatih 4097
(520/1126)
SOAS 47280 (13th/19th)
Yale 63 (603/1206)
Aya Sofya 4283 (692/1225) 38
Paris BN 3923(8th/14th)
FAMILY A1

Edinburgh MS Or. 49
(11th/17th)

Istanbul University A1227
(undated)
Istanbul University A234
(1296/1878)
Tehran Kitābkhānah-i Majlis 
Shura-yi Islāmī 303
(1270/1853)
Asad 218 (1243/1827)
Tehran Majlis 631(13th/19th)
Tehran Majlis 2/5764
(1278/1861)
Tehran Kitābkhānah-i Millī 
Jumhūrī-yi Islāmi 8046
(undated)
Tehran Lithograph
(1296/1878)
King Saud University 814
(1307/1889)
Princeton MS 2007
FAMILY B

Cambridge 1096/7
(964/1557)

32 38 39 40 41 45 46 47 48 49 50

Nurosmaniye 4270
(1064/1654)

32 38 39 40 41 45 46 47 48 49 50

Fatih 4098 (1116/1704) 32 38 39 40 41 45 46 47 48 49 50
Cairo Dār al-Kutub mīm 112
(undated)
Cairo Dār al-Kutub 1853
(1280/1863)

32 38 39 40 41 45 46 47 48 49 50

Cairo Al-Azhar ms. 271
(undated)
Cambridge MS Add. 1060
(1822)
Markaz Malik Faisal ms. 5930
(1282/1865)

32 38 39 40 41 45 46 47 48 49 50

EARLY PRINT EDITIONS

Istanbul Dār al-Jawāʾib
(1298/1880)

32 38 39 40 41 45 46 47 48 49 50

Beirut ʿAbduh(1889) 31 37 38 39 40 44 45 46 47 48 49
Kanfūr Cawnpore(1904)
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Becoming a Maqāma Collection:
Introductions, Characters, Closure

Withtherisetoprominenceofal-Ḥarīrī’scollectionoffiftymaqāmāt during
the sixth/twelfth century, al-Hamadhānī’smaqāmāt began to be understood
within the framework of amaqāma collection.Maqāma collections such as
al-Ḥarīrī and that of IbnNāqiyā, possessed introductions, identities ofmain
characters,andoccasionally,somenotionofclosure.Inthefollowingsection
we consider way in which al-Hamadhānī’smanuscripts begin to conform to
expectations about maqāma collections.

Introductions (Muqaddimāt)
Introductionswerecommontoproseworksinthefourth/tenthcentury.Thus
ifal-Hamadhānīhadinfactcollectedhisownwork,itwouldhavebeennatural
for him to begin with an introduction.23 From Ibn Nāqiyā onward, it was
commonfortheauthorofamaqāmacollectiontoindicatehisownroleinthe
composition of the collection in the first person in the introduction.While
extant introductions to al-Hamadhānī’s manuscripts do identify him as the
authorortransmitterofthemaqāmāt,thefactthatheisnottheauthoroftheir
introductions, distinguishes al-Hamadhānī’swork from subsequentmaqāmāt 
collections.

Ofthemanuscriptsofal-Hamadhānī’sMaqāmātcopiedpriortothetenth/
sixteenthcentury,[MSFatih4097(520/1126),MSSOAS47280(562/1166–
1167),MSYaleSalisbury63(603/1206),MSAyaSofya4283(692/1225)ParisBN
3923(eighth/fourteenthcentury)]twoprefacethecollectionwithintroductions.
The introduction in the SOASmanuscript is as follows, “This is what the
esteemedteacherAbūl-FaḍlBadīʿal-ZamānAḥmadb.al-Ḥusaynal-Hamadhānī
relatedfromʿĪsāb.HishāmofthemaqāmātofAbūl-Fatḥal-Iskandarī”(hādhā 
mimmā amlāhu al-ustādh al-imām al-fāḍil Abū l-Faḍl Badīʿ al-Zamān Aḥmad b. 
al-Ḥusayn al-Hamadhānī riwāyatan ʿ an ʿ Īsā b. Hishām min maqāmāt Abī l-Fatḥ).24
MSAyaSofya4283beginswiththefollowingintroduction,“Thesemaqāmāt
wererelatedbytheteacherAbūl-FaḍlAḥmadb.al-Ḥusaynal-Hamadhānīin
Nishapurandhementionedthathehadcomposedthemtobeutteredinthevoice

23 BilalOrfali, “TheArt of theMuqaddima in theWorks ofAbūManṣūr al-Thaʿālibī
(d.429/1039),”inThe Weaving of Words: Approaches to Classical Arabic Prose,ed.Lale
Behzade and Vahid Behmardi (Beirut andWürzburg:Orient-Institut; Ergon-Verlag,
2009),181–202.InThe Oral and Written in Early Islam,ed.JamesE.Montgomery,
trans.UweVagelpohl(London:Routledge,2006),46,GregorSchoelerdrawsattention
totheGreekdistinctionbetweenhypomnēma,“notesforprivateuse,”andsyngramma,
literaryworksthatare“redactedaccordingtocommonrules.”

24 MSSOAS47280,fol.2r.
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ofAbūl-Fatḥal-IskandarīandtohavebeenrelatedbyʿĪsāb.Hishām,whereas
others havementioned that they were composed by Abū l-Ḥusayn b. Fāris
andthereportconcerningthishasbecomewidelyknown”(hādhihi al-maqāmāt 
amlāhā al-ustādh Abū l-Faḍl Aḥmad b. al-Ḥusayn al-Hamadhānī bi-Nīsābūr wa-
dhakara annahu anshaʾahā ʿalā lisān Abī l-Fatḥ al-Iskandarī wa-rawāhā ʿan ʿĪsā 
b. Hishām wa-dhakara ghayruhu annahā min inshāʾ Abī l-Ḥusayn Aḥmad b. Fāris 
wa-tawātara al-khabar bi-dhālik).25Interestingly,thefiftholdestms.MSParis
3923(theonlyoneofthefiveearlymanuscriptstoincludetheletters(rasāʾil)of
al-Hamadhānī)introducesal-Hamadhānī’smaqāmātnotasaseparatework,but
ratheras“maqāmātwhichhemadeandplacedonthetonguesofbeggars”(wa-
min al-maqāmāt allatī ʿamilahā ʿalā alsinat al-mukaddīn),26suggestingthatthe
compilerstilldidnotperhapsenvisiontheworkofal-Hamadhānītobemore
thanasumofindividualmaqāmas.

Several later manuscripts of al-Hamadhānī such as MS Nurosmaniye
4270copied in1064/1654,MSVeliyuddinEfendi2640(1126/1714)andMS
Reisulkuttab 912 copied in 1130/1717–1718, asGeries notes, beginwith an
introductionwhich appears to draw upon the language of al-Ḥuṣrī and Ibn
Sharaf al-Qayrawānī’s Rasāʾil al-intiqād, which states that “Badīʿ al-Zamān
forged(?)(zawwara)maqāmaswhichhecomposedextemporaneously(badīhan)
atthecloseofhisliterarysessionswhichhewouldattributetheirnarrationto
astorytellerhecalledʿĪsāb.Hishām,whohadheardthemfromaneloquent
mannamedAbūl-Fatḥal-Iskandarī.”27Thisintroduction,itshouldbenoted,is
foundonlyinonelatefamilyofmanuscriptsfromthetenth/sixteenthcentury
onwards,andisnotinanyoftheearlymanuscripts.

25 MSAyaSofya4283,fol.1v.Themanuscriptbeginsonfol.1awithaprominenttitle
page,referringtothework’stitleasal-Maqāmāt al-Badīʿiyya,whichwere“relatedby
(min imlāʾ)theustādhAbūl-FaḍlAḥmadb.al-Ḥusaynal-Hamadhānī.”

26 MSParis3923,fol.3r.
27 IbnSharafal-Qayrawānī,Rasāʾil al-intiqād,ed.ḤasanḤusnīʿAbdal-Wahhāb(Beirut:

Dāral-Kitābal-Jadīd,1983),20-21.Al-Sharīshī(d.619/1222)inhisSharḥ maqāmāt 
al-Ḥarīrī,ed.MuḥammadʿAbdal-MunʿimKhafājī(Beirut:al-Maktabaal-Thaqāfiyya,
1952), 1:15 repeats that al-Ḥarīrī also would compose maqāmāt extemporaneously
(irtijālan)attheendofhismajālisaccordingtothesuggestionsofparticulargenresof
compositionbyhisaudience.
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MSSOAS47280,fol.2r

MSAyaSofya4283,fol.2v
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MSParisBN3923,fol.5r

MSNurosmaniye4270,fol.1v MSReisulkuttab912,fol.1v
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Main Characters
Thesecondfeaturetypicalofthemaqāma collectionistheuniformityofthe
maincharactersofthenarratorandthehero.Inthecaseofthemaqāmātofal-
Hamadhānīitisusuallyassumedthatthemaqāmāt arerelatedbythecharacter
ʿĪsā b. Hishām and that the main protagonist is Abū l-Fatḥ al-Iskandarī.
The notion that a maqāma collection must have a consistent narrator and
protagonisthowever,musthavetakensometimetoevolveasthefirstreadersof
al-Hamadhānī interpretedtheformofthemaqāma indifferentways.

For instance, IbnNāqiyā’s collection of tenmaqāmāt is uniform in their
protagonist,butdifferswith respect tonarrators.His collectionofmaqāmāt
is held together through a unity of place, Baghdad, which is very different
fromtheHamadhānianprototypewhichisbasedonthetravelofthenarrator.28
Al-Ḥarīrī’s choice of a single narrator and protagonist for his collection, al-
Ḥārithb.HammāmandAbūZaydal-Sarūjīwasinfluentialfortheremainderof
thetraditionofmaqāma writing.

28 Hämeen-Anttila,Maqama,133–40.

MSVeliyuddinEfendi2640,fol.1v
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Theearliestcollectionofal-Hamadhānī’sMaqāmāt,MSFatih4097,includes
several instances ofmaqāmāt which are not related on the authority of ʿĪsā
b.Hishām.TheBishriyya inMSFatih4097, asnotedby IbrahimGeries, is
relatedontheauthorityofal-Ḥasanoral-Ḥusaynb.Muḥammadal-Fārsīnī.29
Atthetimeofauthoringthisarticle,Gerieswasunabletoidentifythisperson.
IntheopeningletterofMSParis3923,al-Hamadhānīrelatesapoemofthe
poetBarkawayhal-Zinjānī,fromacertainAbūʿAbdallāhal-Fārsīnīwhomay
indeedbeidenticaltothenarratoroftheBishriyya.TheṢaymariyya,similarly,
isprefacedbythestatement,“Muḥammadb.Isḥāq,knownasAbūl-ʿAnbasal-
Ṣaymarīsaid.”Ashasbeennotedbypreviousscholarship,Abūl-ʿAnbaswasa
historicalpersonagewhodiedin275/888.30

Iftheidentityofthenarratorwasnotacommonfeatureofthemaqāmāt,
perhapstheunityofthetrickstercharacterwasimportantfortheunityofthe
collection.However,thehero,aswell,variesthroughoutthemaqāmātofal-
Hamadhānī.WhileAbūl-Fatḥappearsinthemajorityofthemaqāmāt,there
areotherfiguresintheso-calledpanegyricmaqāmāt,whoplaytheroleofthe
trickster.31

Indeed, in this regard, it is significant to note the modes by which al-
Hamadhānī referred to themaqāmāt. Inone instance, referring tocriticisms
madebyhisrivalAbūBakral-Khwārizmī(d.383/993),al-Hamadhānīwrote,“he
preparedaslanderagainstusforthatwhichwehaverelatedoftheMaqāmātof
al-Iskandarī”(tajhīz qadḥin ʿalaynā f ī-mā rawaynā min maqāmāt al-Iskandarī),
whichsuggeststhatthemaqāmātbelongtoAbūl-Fatḥ.32TheAsadiyya maqāma
openswiththenarratorʿĪsāb.Hishāmstating,“Fromwhatwasrelatedtome
ofthemaqāmātofal-Iskandarīandhisstatements[therewerestatementsand
actions]thatwouldmakegazelleshearandthesparrowflutter.”33

29 Geries,“Badīʿal-Zamānal-Hamadhānī’sMaqāmaofBishrb. ʿAwāna,”130,discusses
theproblemofal-Fārsīnī.

30 Hämeen-Anttila,Maqama,44.
31 Ibid.,60.
32 al-Hamadhānī,Kashf al-maʿānī,ed.Ibrāhīmal-Aḥdabal-Ṭarābulsī(Beirut:al-Maṭbaʿa

al-Kāthūlīkiyyali-l-Ābāʾal-Yasūʿiyyīn,1890),389–90;MSParis3923,fol.2r.
33 In Muḥammad ʿAbduh’s edition, the line is rendered, “it was reported to me the

maqāmāt of al-Iskandarī and his speech what a beast who takes flight would listen
toandwhatasparrowwouldflutter inresponse.”(kāna yablughunī min maqāmāt al-

MSFatih4097,fol.26r
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It isworth noting, too, that both of these passages demonstrate that al-
Hamadhānīdistancedhimselffromtheimmediateauthorshipofthecollection.
In the passage from his letters, al-Hamadhānī defends himself from the
criticisms of his rival al-Khwārizmī, describing himself as simply the relator
of theMaqāmāt ofAbū l-Fatḥ.Meanwhile, in theAsadiyya, al-Hamadhānī
describesthemaqāmātastheexploitsofal-Iskandarīasopposedtohisspeech
(maqālāt).

Closure of al-Hamadhānī’s Corpus of Maqāmāt
ThecollectionoffortymaqāmātfoundinMSFatih4097istheoldestformin
whichweknowthemaqāmātofal-Hamadhānī.Andinsomesense,thenumber
forty,becauseof itsassociations incollectionsofḥadīth,wouldseemtobea
plausible end to amaqāma collection.34However because of al-Hamadhānī’s
famedboastthathehadauthoredmorethan400maqāmātmadeinthecourse
ofhis famedliterarycontestwithAbūBakral-Khwārizmī,bothmedievaland
modern scholars believed that the corpus of al-Hamadhānī’s Maqāmāt was
“open.” That is, there was no one definitive collection of al-Hamadhānī’s
maqāmātandthatthemajorityofhismaqāmāthadnotreachedlaterreaders.

Thetitlepage(fol.2r)ofMSFatih4097preservesamarginalwhichisof
great importance to thehistoryof the corpus.This scribe isnot the copyist
of the main text of the manuscript, but rather provides alternate titles and
numberinginthemarginsofthemanuscriptsuggestingthatheisworkingfrom
another,now-lost,manuscriptofal-Hamadhānī’sMaqāmāt.Havingread the
contentsofMSFatih4097,thescribeidentifiestheKhamriyya andṬibbiyyaas
twomaqāmātthathehasseenwhicharenotfoundamongthefortymaqāmāt:

Iskandarī wa-maqālātihi mā yuṣghī ilayhi al-nafūr wa-yantafiḍ lahu al-ʿuṣfūr)However,
the earliestmanuscriptsMSSFatih 4097, SOAS47280,MSYale 63, readmā yuṣghī 
ilayhi al-fūr.AsEdwardWilliamLane,An Arabic-English Lexicon(London:Williams
andNorgate,1863),6:241notes,fūrisatermforgazelles.Thisrarewordappearstohave
beenreplacedbynafūr,however,fūrisacaseoflectio dificilior.Themotifofapoetin
dialoguewithgazelles,isfoundintheDīwān Majnūn Laylā,ed.YūsufFarḥāt(Beirut:
Dāral-Kitābal-ʿArabī,1992),149.

34 ʿAbd al-Fattāḥ Kīlīṭū, Mafhūm al-muʾallif f ī l-turāth al-ʿarabī (Beirut: American
UniversityofBeirutPress,2011),20suggeststhis.
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MSFatih4097,fol.2r

ــة �أوّلهــا  “ر�أيــت لــه مقامتيــن ليســتا هنــا �إحد�همــا خمريّــة و�أوّلهــا �تفّــق لــي فــي عنفــو�ن �لشــبيبة و�ل�أخــرى طبّيّ

عــنّ لــي �ل�جتيــاز ببــلاد �ل�أهــو�ز وعــدّة �لمقامــات �أربعمائــة قالــه مصنفّهــا و�لثعالبــيّ.”

I have seen two other maqāmāt belonging to him [viz., al-
Hamadhānī]. The first is the Khamriyya which begins with
‘ithappened tome in the flushof youth,’ and the second is the
Ṭibbiyya, whichbeginswith‘Ihappenedtopassthroughthelands
ofal-Ahwāz.’TherearefourhundredMaqāmātasboththeirauthor
and al-Thaʿālibī assert.

AswehaveshowninourChapterThree,theṬibbiyyaisfoundinMSYale63,35
whiletheKhamriyya doesnotappearuntilMSCambridge1096/7datingtothe
964/1557.

Attemptstocloseal-Hamadhānī’stextdonotseemtohavebeendefinitive.
Inthesixth/twelfthcentury,thecorpusofal-Hamadhānī’smaqāmāt asMSS
YaleandSOASshowseemtohavegrowntoincludefiftymaqāmāt.Following
Richardssuggestion,itseemsthatal-Hamadhānī’scollectionsgrewinsizeto
fiftymaqāmasmainly inresponse totheexistenceofal-Ḥarīrī’scollectionof
fiftymaqāmāt.36

35 SeeChapterThree.
36 Richards, “TheMaqāmāt,”98, “Hereonemightentertain the idea that, rather than

ḤarīrīimitatingthesizeofHamadhānī’soutput,ashasbeensuggestedbutisnowhere
expressedbyḤarīrīhimself,thesumoffiftymaqāmasfoundintheOttomanMss.is
theresultofeffortstoeffectthereverse,tobringHamadhānī’soeuvreuptothesizeof
Ḥarīrī’s.”
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Conclusion: The Closure of the Corpus

Thuswe can see that theMaqāmāt of al-Ḥarīrī fundamentally differs from
theMaqāmāt ofal-Hamadhānīinthatitwasauthoredasacollection.Inthe
introduction to thework, al-Ḥarīrī stateshis claim tohis authorshipof the
entirework.37Hepubliclyaffirmedhisauthorshipoftheworkthroughthefirst
publicauditionoftheworkinBaghdaduponhiscompletionofthe50maqāmāt 
in 504/1111–1112.38Moreover, the text of al-Ḥarīrī itself provides a sort of
narrativeclosure.Al-Ḥarīrī’sfiftiethmaqāma,Baṣriyya, discussestherepentance
(tawba)oftheheroAbūZaydal-Sarūjīprovidingadefinitiveconclusiontothe
whole.Thehero finishedhis career in thehome cityof the author and the
collectioncametoanend.39

Bycontrast,al-Hamadhānī’sMaqāmātremained“open”formanycenturies
followinghisdeath.IntheMSSOASwefindtheexpression,“thisistheend
ofwhatwehavefoundoftheMaqāmāt”(hādhā ākhir mā wajadnāhu min al-
maqāmāt)asifthescribewerecognizantofthefactthatmorecouldbefound.40
For an author who had purportedly composed four hundredmaqāmāt, the
possibilityseeminglyremainedforfurtheradditionsofnewmaqāmas.

Lateradditionstothecorpusseemtoaimatdefiningcertainfeaturesofhis
authorshipandmaypossibly representattemptsat theclosureof thecorpus.
TwoofthethreeadditionalmaqāmātwhichwehaverecentlypublishedinMS
SOAS(andtenothermanuscriptsinfamilyB) discussthereturnofAbūl-Fatḥ
toHamadhān(thehomecityofal-Hamadhānī)whichseemstoechothereturn
ofAbūZaydal-SarūjītoBaṣra(thehomecityofal-Ḥarīrī).Itshouldbenoted
thatthereisnosuggestioninthesemaqāmasthatAbūl-Fatḥrepentsofhis
roguery.

The latest attested additions to the corpus of al-Hamadhānī first attested
in the tenth/sixteenth century include the six panegyric maqāmāt that al-
HamadhānīpurportedwroteincelebrationfortherulerKhalafb.Aḥmadwho
reigned in Sīstān until 393/1003.41When taken as a group, thesemaqāmāt 
includeseveraldifferentheroesinadditiontoAbūl-Fatḥ,whichissomewhat

37 Kīlīṭū,Mafhūm al-muʾallif,13.Thecontroversiessurroundingal-Ḥarīrī’sauthorshipof
thework,underscoredthroughoutKīlīṭū’sstudy,wereperhapsreactionsonthepartof
latercriticstoal-Ḥarīrī’sstridentclaimsoforiginalitythroughoutthework.

38 PierreA.MacKay,“CertificatesofTransmissiononaManuscriptoftheMaqāmātof
Ḥarīrī(MS.Cairo, Adab 105),”Journal of the American Philosophical Society61(1971):
1–81.

39 Kīlīṭū,Mafhūm al-muʾallif,7.
40 E.g.MSSOAS,fol.127vandMSYaleendwiththisformula.MSFatih4097,bycontrast,

states,“Thisistheendofthemaqāmāt.”
41 C.E.Bosworth,“Ḵalafb.Aḥmad,”inEIr,15:362–63.
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anomalous.42Howevertheyareuniforminprovidingwhatwasuntilthedateof
theiradditiontothecorpusamissingfeature:thecontextoftheirauthorship.

Al-Hamadhānīhasgonedowninhistoryasthecreatorofthemaqāma genre.
Yethedoesnotappeartohavebeentheinventorofthemaqāmacollection.As
thischapterhassuggested,ideasaboutmaqāmātcollectionsthatemergedafter
al-Hamadhānī’slifetimeshapedhisliterarylegacyinsignificantways.Thusthe
maqāmāt of the author known as the “Wonder of theAge” duringhis own
lifetime,couldbereadbysubsequentgenerations.

42 Hämeen-Anttila,Maqama,60.
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chapter three

Lost Maqāma: The Ṭibbiyya

For Everett Rowson

Chapters One and Two considered al-Hamadhānī’s (d. 398/1008) creation of the 
maqāma form and the way that this form eventually became a collection. In the 
following two chapters we turn our attention to four texts that we discovered in 
our survey of the manuscripts of al-Hamadhānī previously unknown to modern 
scholars. We provide the first editions of their texts along with a description 
of their contents and their relationship to the extant maqāmas ascribed to al-
Hamadhānī.

The Yale Manuscript

One early and extremely important manuscript of al-Hamadhānī’s Maqāmāt 
that Donald S. Richards did not consider in his 1991 article on the manuscripts 
of the Maqāmāt is Yale University, Beinecke Library, Salisbury collection no. 
63.1 In comparison to the available published editions, the Yale manuscript 
provides far better readings. It should be included in the preparation of any 
critical edition of al-Hamadhānī’s text.

The Yale manuscript contains 38 folios and measures 25.5 x 11.5 cm with 
26 lines on a page. It is written in a good naskhī script in black and red ink and 
was copied in the year 603/1206. The name of the copyist is not provided in the 
text.2

The Yale manuscript has been known since the eighteenth century. Prior to 
its acquisition by Yale University Library in 1870, it was in the private collections 
of several distinguished Arabists. The first European owner of this manuscript 
was Everard Scheidius (1742–1794), Professor of Oriental Languages at the 
University of Harderwijk in the Netherlands. Scheidius studied with Jan Jacob 
Schultens (1716–1778), the son of Albert Schultens (1686–1750). The latter 
had produced commentaries of the Maqāmāt al-Ḥarīrī and this may account 

1 D.S. Richards, “The Maqāmāt of al-Hamadhānī: General Remarks and a Consideration of 
the Manuscripts,” Journal of Arabic Literature 22 (1991): 89–99.

2 Leon Nemoy, Arabic Manuscripts in the Yale University Library (New Haven: Yale University 
Press, 1956), 58.
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for Scheidius’ knowledge and interest al-Hamadhānī’s work.3 It is likely that 
Scheidius acquired this manuscript of al-Hamadhānī’s Maqāmāt with the aid of 
the Dutch legation at Constantinople.4

Everard Scheidius began the preparation of a published edition of the Maqāmāt 
of al-Hamadhānī based on this manuscript. Scheidius’ notes identifying the fifty 
maqāmāt with roman numerals and variant readings from Paris MS 1591 are in 
the margins of the Yale manuscript.5 However, Scheidius appears not to have 
progressed beyond the transcription of the initial seven maqāmāt. Scheidius’ 
brother Jacobus published the first three maqāmāt and part of the fourth 
maqāma under the title Consessus Hamadensis vulgo dicti Bedi. Al. Zamaan. e 
codice ms. Bibliothecae fratris sui.6

The distinguished French Orientalist Antoine Isaac Silvestre de Sacy (1758–
1838) purchased this manuscript at an auction of Scheidius’ estate. In the 
second edition of his Chrestomathie arabe published in 1827, de Sacy included 
French translations of five of the maqāmāt of al-Hamadhānī.7 Although de Sacy 
followed the numbering of the Scheidius manuscript, and generally appears to 
have preferred its text, he supplied the titles of the maqāmāt found in Paris 
Arabe 1591.8 In the notes following his translation, de Sacy stated that in order 
to prepare a complete edition of al-Hamadhānī’s Maqāmāt it would be necessary 
to procure further manuscripts.9

Edward Eldridge Salisbury (1814–1901), Professor of Arabic at Yale from 
1841 to 1856, purchased the Scheidius manuscript from the private collection 
of Silvestre de Sacy.10 In 1870, Salisbury presented this manuscript to Yale 
University, where the manuscript is currently housed in the Beinecke Rare Book 
and Manuscript Library.

Folios 1r–32v of the codex represent 50 numbered maqāmāt. Similar to 
many manuscripts of the maqāmāt of al-Hamadhānī, the individual maqāmāt 

3 See Arnoud Vrolijk, and Richard van Leeuwen, Arabis Studies in the Netherlands: A Short 
History in Portraits, 1580–1950 (Leiden: Brill, 2013), 82.

4 Personal communication, Dr. Arnoud Vrolijk, Curator of Oriental Manuscripts & Rare 
Books, Special Collections Department, Leiden University Library, July 19, 2011.

5 Pieter de Jong, Catalogus Codicum Orientalium Bibliothecae Academiae Regiae Scientiarum 
(Leiden: E.J. Brill, 1862), 106. 

6 Carl Brockelmann, Geschichte der arabischen Litteratur (GAL) (Leiden: Brill, 1943–
1949), 1:93.

7 Silvestre de Sacy, Chrestomathie arabe, ou, extraits de divers écrivains arabes, tant en prose 
qu’en vers à l’usage des élèves de l’École royale et spéciale des langues orientales vivantes (Paris: 
Imprimerie royale, 1826–1827), 243–58.

8 Ibid., 3:261.
9 Ibid., 3:262.
10 Nemoy, Arabic Manuscripts in the Yale University Library, 6. 
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are untitled.11 Of the fifty numbered maqāmāt, seven [nos. 37–43] are the so-
called “amusing anecdotes” (mulaḥ) of al-Hamadhānī.12 One of the maqāmāt, 
no. 50, is in the form of a letter that is also described as a mulḥa in the Istanbul 
edition.13 Five of the maqāmāt [Baṣriyya, Fazāriyya, Balkhiyya, Kūfiyya, and 
Armaniyya] are followed by a commentary that varies in both size and content.14 

One maqāma, no. 48, is not attested in any other manuscript.
Folios 33r–36v, 38r–38v of the codex contain a series of prayers composed in 

artistic prose that vary in length. Folio 37r–37v appears to have been misplaced, 
as it contains unrelated information. The misplaced folio consists of three parts. 
The first part, which bears no heading, collects statements on the subject of 
adab by early scribes, littérateurs and philologists such as Aḥmad b. Yūsuf al-
Kātib (d. 213/828), al-Aṣmaʿī (d. 213/828), al-Khalīl b. Aḥmad (d. 175/791), 
al-Jāḥiẓ (d. 255/868–869), and ʿAlī b. Abī Ṭālib (d. 40/660). The second part is 
entitled f ī l-khaṭṭ wa-l-qalam wa-l-balāgha (On handwriting, penmanship, and 
eloquence) and contains Greek, Arabic and anonymous maxims on the subject 
of writing. The third and last group of statements in this folio assembles Greek, 
Persian and Arabic maxims on ḥilm (forbearance) and ends with two lines by 
Abū Firās al-Ḥamdānī (d. 357/968) followed by two lines of verse by Muʿāwiya 
b. Abī Sufyān (r. 41–60/661–680). This folio ends with two statements on 
penmanship, which seem to have been incorrectly placed there by the copyist.

Maqāma 48: al-Maqāma al-Ṭibbiyya

Maqāma 48 of the Yale codex begins towards the middle of folio 30r. The 
maqāma starts with the usual isnād:

حدّثنا عيسى بن هشام قال: عَنّ لي �ل�جتيازُ في بلاد �ل�أهو�ز، مع رفِقةٍ �أنجاب و�إخو�نٍ و�أصحاب، 

وْنَق…  حتىّ حَلَلنا �لدَّ

ʿĪsā b. Hishām has related [the following] to us: He said: It occurred 

11 Richards, “The Maqāmāt,” 97.
12 Ibid., 95; see Jaakko Hämeen-Anttila, Maqama: A History of a Genre (Wiesbaden: 

Harrassowitz Verlag, 2002), 77–80.
13 al-Hamadhānī, Maqāmāt Abī l-Faḍl Badīʿ al-Zamān al-Hamadhānī (Istanbul: Maṭbaʿat 

al-Jawāʾib, 1298 [1881]), 98. Significantly, in the MS Aya Sofya 4283 [fols. 59v–60r], the 
same letter is titled as maqāma wa-risāla.

14 de Sacy, Chrestomathie arabe, 262, notes the existence of glosses on the text of a small 
number of the maqāmāt, which he believed to have been authored by al-Hamadhānī. 
While these glosses do not provide a comprehensive exegesis of the maqāmāt such as 
that authored by al-Sharīshī (d. 619/1222) on al-Ḥarīrī, they do attest to the existence of 
a commentary tradition on the works of al-Hamadhānī; cf. Hämeen-Anttila, Maqama, 
369. 



The Maqāmāt of Badīʿ al-Zamān al-Hamadhānī58

to me to travel through the lands of Ahwāz, with noble companions, 
brothers, and friends until we alighted in Dawnaq...

Arriving at the village of Dawnaq, ʿĪsā and his fellow travelers encounter a man 
who is selling medicines. The man begins to address his audience eloquently, 
informing them of his great knowledge and skills as a healer. He then proceeds 
to read a series of medical prescriptions, detailing the rare substances in his 
medications and their various uses. Having thus impressed his audience, his son 
then takes his turn addressing the onlookers and urging them to purchase his 
medicines. They respond by offering the man and his son the contents of their 
purses. Impressed with the man’s talent, ʿĪsā then approaches the man and asks 
him how he came up with this trick. The man replies with verses suggesting 
that these ruses are his profession and the manner in which he provides for his 
children.

Maqāma 48 begins on line 19 of folio 30r and it ends on line 14 of folio 30v. 
However, as a result of a copyist’s error, there appears to be a major lacuna in the 
text in the middle of folio 30r line 28 [following the word Aflāṭūn]. Fortunately, 
the missing section of the text appears within the text of maqāma 34, starting 
from the last two words of line 29 of folio 24v. This section of approximately 47 
lines in length ends on line 11 of folio 25v.15 Once the text has been restored, 
the maqāma appears to be complete.

The subject matter of this maqāma is medicine. Therefore we have decided 
to title maqāma 48: al-Maqāma al-Ṭibbiyya.16

15 This copyist’s error has also affected the text of several other maqāmāt. However, using 
the standard edition, al-Hamadhānī, Maqāmāt Abī l-Faḍl Badīʿ al-Zamān al-Hamadhānī, 
ed. Muḥammad ʿ Abduh (Beirut: al-Maṭbaʿa al-Kāthūlīkiyya, 1889), we have been able to 
reconstruct the state of the exemplar from which this manuscript was copied.

16 See also the reference in the cover of MS Fatih in Chapter Two.
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Reproduction of Maqāma 48 in MS Salisbury 63

MS Yale University, Beinecke Library, Salisbury 63, fols. 24v–25r

MS Yale University, Beinecke Library, Salisbury 63, fols. 25v–26r
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Arabic Text of Ṭibbiyya

بّيّة[ ]المقامة الطِّ

حدّثنا عيسى بن هشام قال: عَنّ لي �ل�جتيازُ في بلاد �ل�أهو�ز، مع رفِقةٍ �أنجاب و�إخو�نٍ و�أصحاب، حتىّ حَلَلنا 

وْنَق في بُقعةٍ فسيحة وفرُضْة مُريحة في حاجةٍ نَجيحة، فاإذ� نحن برجلٍ قد ضُربَ فسُطاطُه وبُسط بساطُه  �لدَّ

وضُعِّف مِرباطُه، وبين يديه قر�طيسُ قد مُلئت مَصفوفات، وباإز�ئها بَر�نيُِّ قد �أفعمت مَعجونًا،17 و�لرَّجل قاعِد على 

كرسيٍّ جَريد وبين يديه خَدمٌ وعَبيد، وهو يقول: يا �أهلَ �ل�أهو�ز، �أنا �لحاذِقُ �لمُصيب �أنا �لمُطبِّبُ �لنَّجيب �أنا 

�لمارستانيُّ �لعجيب، من ر�آني فقد ر�أى رسطاليس �لزَّمان و�أفلاطون، �أنا مترجمُ �ل�أشكال وعارفٌ بعِلَل �لنِّساء 

و�لرِّجال و�لولِد�ن و�ل�أطفال، مُصيبٌ فيما �أعالجُه غيرُ مخطِئٍ، وقد حَلَلْتُ �إقْليدِس و�لمَجِسْطي، �أنقُبُ على 

رهُا كتصورّ �لحكيم بُقر�ط، �أغوصُ على �لهمّ فاأزيلَه  �لمِز�جات و�ل�أخلاط و�أدركُِ �لعللَ �لباطِنةَ بال�سْتِنباط و�أتصوَّ

البَِ و�لنَّافضَِ عن �لمَحموم، صناعتي  عن �لمَهموم18 و�أستخرج �لغَمَّ �لغافصَِ من د�ر19 �لمَغموم و�أقلعُ �لحُمّى �لصَّ

فوفات و�ل�أنو�ع  د�ع وعِلاجُ �ل�أمر�ضِ �لمُسقِمة و�ل�أوجاع �أنقبُ عليها بهذه �لسَّ قيقةِ و�لصُّ �ستخر�جُ كمّيّةِ �لشَّ

وهذه �لمَعجونات و�لمتاع، قال �أرسطاطاليس �لحكيم: ما من عِلةّ عاثمِة �إلّ� ولها شجرةٌ قائمة، وقال جالينوس: 

ما من علةّ ثابتِة �إلّ� ولها شجرةٌ نابتِة، وقال وليُّنا عليّ بن �أبي طالب عليه �لسلام: ما من علةٍّ خانقِةٍ �إلّ� ولها 

و�مخ و�ل�أطو�د و�لتَّهائم21 و�ل�أنجاد  نائع �لجياد قد غَصَبْتُها20 من �لشَّ شجرةٌ مُو�فقِة، فانظُرو� �أيهّا �ل�أجْو�د �إلى هذه �لصَّ

ائم و�لعاج، وتقدّم �إلى  يباج ومِلعقةً من �لسَّ و�لبر�ري و�لبلاد و�أكثرت فيها من �لحُد�د. ثمّ �أخذ طَبَقًا مَنقوشًا كالدِّ

�أولّ قِرطاس منها وقال: يا سادة، وَخْشيزكَ خُر�سانيّ وكَمّون كِرماني22ّ وعاقِر قَرحْا ز�ريْانيّ،23 معجونٌ بخَلٍّ مُجفَّف 

دد �لباطنيّة، وفي �لمِز�جات �لفاسِدة و�لرُّطوبات �لجامِدة، يَطوي  يارجَ �لقَوْلَنْجيّة وفي �لسُّ في �لظِّلّ، يعملُ في �ل�إ

�لكبدَ و�لطِّحال ويُليِّن �ل�أعضاءَ و�ل�أوْصال. ثمّ تقدّمَ �إلى قِرطاسٍ �آخر وقال: بل هذ� �أجَلُّ و�أنْفع، هذ� �إهِْليلَج هنديّ 

وقرُصٌْ ر�وَنْديّ و�أنيسون مَقدِسيّ ور�زَيانَج24 بُرجُْميني25ّ ومَصْطَكى �ل�آنيّ وكُنْدُر عُمانيّ ومَرْقَشيثا ذَهَبيّ وعاقِر قَرحْا 

مس، يعملُ في  مَغْربيّ و�أزْرود26 وحجر �للاژْوَردْ مَدقوقٌ مَنخولٌ بخِرقة حَرير مَعجون بماء �لوَردْ مُجَفَّف في �لشَّ

دّة �لكامنة في  مَ و�لزَّحير و�لباطنة و�لظَّاهرة من �لبو�سير، و�لقَرحْة �لمُحدَثة في �ل�أمعاء و�لسَّ �لبَوْل و�لتَّقطير ويمزجُُ �لدَّ

ربَان وفي �لقلب من �لخَفَقان، نافعٌ من ضَربَان  بة في �ل�أعضاء، ينفعُ في �لعَصَب من �لضَّ �ل�أحشاء و�لمادّة �لمنصَّ

الب. ثمّ تقدّم �إلى قِرطاسٍ �آخر وقال: بل هذ� �أجلّ  ماغ، ومن �لغَثَيان �لغالب و�لحُمّى �لصَّ �ل�أصد�غ وصُد�ع �لدِّ

و�أنفع، غاريقون روميّ ور�وَنْد صينيّ و�أفيثِمون �إقْريطيّ وسَنا مَكّيّ وعودٌ عربيّ و�إذْخَر حَرمَيّ وسُعْدٌ قفُْصيّ، وتَمَر�تٌ 

كذ� في �ل�أصل ولعلهّ معجونات.  17
في �ل�أصل: �لهموم.  18

في �ل�أصل: بد�ر.  19
في �ل�أصل: عصتها.  20
في �ل�أصل: �لبهائم.  21

في �ل�أصل: كارماني.  22
في �ل�أصل: ز�زياني.  23
في �ل�أصل: ر�يانج.  24

في �ل�أصل: پرخسي.  25
في �ل�أصل: �أزر�رود، ولعلهّ �أنْزرَوت.  26
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وس، يعملُ في زيادة �لباه  عْد و�لسُّ كّ، وخِيار شَنْبَر فلوس وعِرق �لسُّ سودٌ ووَرقَ �لعود، ونخُالة �لنَّبْك و�أقر�ص �لسُّ

وتَقييم �للَّهاة ووَجع �لطِّحال وضَربَان �ل�أصْد�غ، ولمن سال لعابُه على مخدّته و�شتكى مَغَصًا في مَعِدته وحُكاكًا 

فُه، لمن كَثرُت �أسقامُه ود�مت �آل�مه  ر�ب فيضعِّ في شُفرتَه وتقطيرً� من مَبْوَلته، لمن ياأكلُ �لطعام فيقذِفهُ ويشربُ �لشَّ

وعاف طعامَه،27 هذ� للمُنْفَسِدين �لمِز�جات في �أصحاب �لعِلل و�لخُر�جات. ثمّ تقدّمَ �إلى قِرطاسٍ �آخر وقال: 

بل هذ� �أجلُّ و�أنفع، هذ� كنزُ �لعقاقير �لمجتمِعة، قَبَجةٌ نارسِتانيّة وحَشيشةٌ �أرَّجانيّة، مَدقوقةٌ مَنخولة، معها حَبُّ 

يارج28َ وعِرقُ �لبَسْپايَج،29 وحبُّ �ل�أمْلَج وجَر�د �لبُخْتج، معه كَمّون بَريّّ وسُمّاق مَغْربيّ، و�إقْليمِيا فضِّيّ وشاه  �ل�إ

ذ�نْج بَصْريّ، مَخْلوط بوَرقَ �لنُّعمان وبزِرْ �لتُّرُنْجان، لمن غَشِيَ بُخار�تُ �لمَعِدة عينَيه وفَتَحت �ل�أقر�مُ جَنبَيه، لمن 

ود�ويةّ، هذ�  دِيةّ و�لبُخار�ت �لسَّ ياأخذُه رَبَويَّةٌ على فؤ�ده ويرى �ل�أحلامَ �لمقطَّعة في رقُاده، وذلك من �ل�أغذِية �لرَّ

ابون في �لقُطن و�لكَتاّن. ثمّ قال: ل� ينظُ لهذه �لبَر�نيِّ �لمَوضوعة وما فيها  فعِْلُه في �ل�أمْر�ض و�ل�أدْر�ن كفِعل �لصَّ

من �ل�أدوية �لمَجْموعة و�لعَقاقير �لمَرفوعة �إلّ� رجَُلٌ �أنهكَته �لعِلل �لمُسْقِمات و�ل�أمر�ض �لمُبَرِّحات، �أين �أصحابي، 

�لبو�سير �لمُفَتَّحة و�لخنازير �لمُقَرَّحة و�ل�أو�كل �لمَستورة30 و�لخبائث �لمُدوَّرة. ثمّ سكتَ وقال لزغُلوله: �أنت وشاأنك، 

امية، ما لكم ينظُرُ بعضُكم �إلى بعضٍ في هذه �ل�أدوية  فقام زغُلولهُ وقال: يا �أصحابَ �لهِمم �لعالية و�لمَكارم �لسَّ

ص، دُلوّ� علينا رحمكم �لله مجنونًا كثيرَ  �لجامِعة و�لمَعجونات �لنَّافعِة، هل هي مُبَهْرجَةٌ فتُخلَّص �أم غاليةٌ فتُرخَّ

لِّيّة، دُلوّ� علينا رحمكم �لله  قوط �أو مُوَسْوَسًا كثيرَ �لتَّخليط، دُلوّ� علينا رحمكم �لله �أصحابَ �لعِلل �لرِّئيّة �لسِّ �لسُّ

ناج، رحَِم �لله �مرءً� نَقَل �إلينا قَدَمَه وخَلَعَ علينا كَرَمَه، ولعنَ �إبليسَ فاأخَذ ما ينفعُه من  �أصحابَ عِلل �لبِرسام و�لشَّ

رور، ل�أنّ �ل�أمرَ في ذلك �إليه و�ل�عتمادَ في  هذه �لقَر�طيس، ول� يرجعُ من �لنَّشاط �إلى �لفُتور وينزلُ من �لهَمِّ �إلى �لسُّ

قَلْع عِلَّته عليه. قال عيسى بن هشام: فلقد حَيَّرَتْنا �ألفاظُه وبَهَرتَنا �أوصافهُ، وحُلَّت �لعُقود عن �لنُّقود، و�ستُخرجَ 

�لوَرقَ بما في ذلك �لطَّبق ول�حَظَتْه �لحَدَق وحُلِّلت له �لخِرقَ، وجَعَلْتُ �آخذُه بناظري و�أديرهُ في قلبي وخاطري، 

لام، وقلتُ:  فلمّا تقلَّلَ عنه �لقيامُ و�لقُعود وصَدَرَ عنه �لطُّرّ�قُ و�لوفود، و�أمكَنَني �لكلامُ وجَلا لي �لمكانُ جِئتُه بالسَّ

كيف �هتديتَ �إلى هذه �لحيلة؟ فاأنشاأ يقول )من �لخفيف(:

ريِاشي ه  جَد� ومنْ  قوتي  منه  معاشي  تَر�]ها[  لتي  � هذي  نّ  �إ

�لحَشّاشِ صَنْعة  في  ويومٌ  في  سَفو   3 1 بسُط �أ مٌ  يو نا  �أ

شِي بلا  ظلوّ�  عَقِلْتُ  ما  ذ�  فاإ لي  عِيا بقوتِ  ئمٌ  قا حَمَقي 

في �ل�أصل: عاف طعامُه.  27
في �ل�أصل: �ليارجِ.  28

كذ� في �ل�أصل بالفارسيةّ، وتعريبه �لبسفايج و�لسفايج.  29
كذ� في �ل�أصل، ولعلهّ �لمتورّة �أو �لمنورّة.  30

در في �ل�أصل، ول� يستقيم به �لوزن. وقد يكون: كذ� �لصَّ  31
تي ويومٌ في صَنْعة �لحَشّاشِ �أنا يومٌ �أبسط فيهِ سفوفا   

در تصبح )مفتعلن(، وهو من جو�ز�ت )مستفعلن( لكنهّ ل� يقع في �لخفيف. �إلّ� �أنّ �لتفعيلة �لثانية من �لصَّ  
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Translation of Ṭibbiyya

ʿĪsā b. Hishām has related [the following] to us:
He said:

It occurred to me to travel through the lands of Ahwāz, with noble 
companions, brothers, and friends until we alighted in Dawnaq,32 a wide area 
and comforting and successful at meeting desires, in need of satisfying desire. 
When, all of a sudden, a man appeared before us, his tent having been staked, 
his carpet having been unfurled, and his bundle unloosed. In front of him were 
papers filled with charts, and to the side of them were clay pots brimming with 
medicinal pastes.33 The man was seated on a chair made of palm branches and 
attendants and slaves arrayed before him.

And he was saying, “Oh you people of Ahwāz! I am the skillful man who 
always hits the mark, the noble practitioner of the medicinal art, the wondrous 
hospital man! For he who looks at me sees the Aristotle of the Age and the 
Plato. I am the interpreter of forms, the illnesses of men and women, children 
and babes. In what I treat, my aim is true, I do not err. I have solved Euclid and 
the Almagest. And I have delved into temperaments and mixed humors,34 and 
have recognized internal illnesses through the art of deduction. I see them in the 
same way as did the doctor, Hippocrates. I plumb anxiety’s depth and remove 
it from the one who is anxious. I extract the vexing sorrow from the home [?] 
of the aggrieved one, and I uproot both the heat and the chills35 from the one 
whose temperature runs high. My art is to deduce the quantity of the migraine 
and the headache36 and the cure of the root of the persistent maladies and 

32 Dawnaq; Yāqūt al-Ḥamawī, Muʿjam al-buldān (Beirut: Dār Ṣādir, 1977), 2:489, 
describes Dawnaq as a village in the vicinity of Nihāwand “possessing gardens” (dhāt 
basātīn).

33 Maʿjūnāt; Efraim Lev and Zohar Amar, Practical Materia Medica of the Medieval Eastern 
Mediterranean According to the Cairo Genizah, ed. Dominik Wujastyk, Paul U. Unschuld, 
and Charles Burnett (Leiden and Boston: Brill, 2008), 563–64, state that this is the 
“general name for medical cream, spread, paste or ointment.”

34 Al-Mizājāt wa-l-akhlāṭ; for al-amzija, see Ibn Sīnā, al-Qānūn f ī l-ṭibb, ed. Idwār al-
Qashsh and ʿAlī Zayʿūr (Beirut: Muʾassasat ʿIzz al-Dīn li-l-Ṭibāʿa wa-l-Nashr, 1987), 
3:1249.

35 Al-Ḥummā al-ṣālib wa-l-nāfiḍ; for al-ṣālib, see al-Khalīl b. Aḥmad al-Farāhīdī, Kitāb 
al-ʿAyn, ed. Mahdī al-Makhzūmī and Ibrāhīm al-Sāmarrāʾī (Baghdad: Dār al-Rashīd li-
l-Nashr, 1980–1985), 9:128; Abū Manṣūr al-Azharī, Tahdhīb al-lugha, ed. Muḥammad  
ʿAwaḍ Mirʿib et al. (Beirut: Dār Iḥyāʾ al-Turāth al-ʿArabī, 2001), 12:138; Ibn Manẓūr, 
Lisān al-ʿarab (Beirut: Dār Lisān al-ʿArab, n.d.), root (ṣ, l, b); for the meaning of al-
nāfiḍ, see al-Khalīl b. Aḥmad, Kitāb al-ʿAyn, 7:47; al-Azharī, Tahdhīb al-lugha, 12:133; 
Ibn Manẓūr, Lisān al-ʿarab, root (n, f, ḍ); for a description of al-ḥummā al-nāfiḍ, see Ibn 
Sīnā, al-Qānūn f ī l-ṭibb, 4:767. 

36 Al-Shaqīqa wa-l-ṣudāʿ; Abū Bakr al-Rāzī, Kitāb al-Ḥāwī f ī l-ṭibb, ed. Haytham Khalīfa 



The Maqāmāt of Badīʿ al-Zamān al-Hamadhānī64

pains. And I explore them thoroughly with these medicinal powders37 and types, 
these pastes and other instruments. Aristotle the philosopher said, ‘There is no 
disfiguring illness for which a plant does not exist [as a cure].’ Galen said, ‘No 
known disease exists for which there is not a flowering plant [to cure it].’ Our 
revered one, ʿAlī b. Abī Ṭālib said, ‘There is no strangling illness, without some 
corresponding plant [that will relieve it].’ So behold – Oh you magnanimous 
men – these excellent skills that I have wrested from the lofty heights and 
towering peaks, the highlands and the low, the barren lands and the settled. I 
amassed them through great effort!”

Then he took a plate that was engraved as if it were silk brocade, and a spoon 
made from silver and ivory, and he turned to the first sheet of paper, and said, 
“Oh good men: Khurāsānian Wormwood,38 Kirmānī cumin,39 pellitory40 from 
Zāryān41 mixed into a paste with vinegar dried in the shade. It is effective in 
purgatives for colic42 and internal obstructions,43 and in corrupt temperaments 

Ṭʿaymī (Beirut: Dār Iḥyāʾ al-Turāth al-ʿArabī, 2002), 1:44; idem, al-Taqsīm wa-l-tashjīr, 
ed. Ṣubḥī Maḥmūd Ḥamāmī (Aleppo: Maʿhad al-Turāth al-ʿIlmī l-ʿArabī, 1992), 68–69; 
Ibn Sīnā, al-Qānūn f ī l-ṭibb, 3:861, describes shaqīqa as a “pain arising in one of the sides 
of the head.”

37 Safūfāt; Lev and Amar, Practical Materia Medica, 556, describe safūf as “Solid medication, 
usually finely ground or powdered.”

38 Wakhshīzak Artemisia judaica; Lev and Amar, Practical Materia Medica, 319–22; Ibn 
al-Bayṭār, Kitāb al-Jāmiʿ li-mufradāt al-adwiya wa-l-aghdhiya (Cairo: Būlāq, 1875) 
[Reprint: Baghdad: Maktabat al-Muthannā, 1964], 4:188, provides the variant spelling 
as wakhshīzaq; Dāwūd b. ʿUmar al-Anṭākī, Tadhkirat ūlī l-albāb wa-l-jāmiʿ li-l-ʿajab al-
ʿujāb (Beirut: al-Maktaba al-Thaqāfiyya, n.d.), 339. 

39 Kammūn Kirmānī Cuminum cyminum (Apiaceae); Lev and Amar, Practical Materia 
Medica, 159, mention Kirmānī cumin; Federico Corriente, A Dictionary of Andalusi 
Arabic (Leiden: Brill, 1997), 461; Ibn Sīnā, al-Qānūn f ī l-ṭibb, 2:562, mentions kammūn 
kirmānī.

40 ʿĀqir qarḥā Anacylcus Pyrethrum; Lev and Amar, Practical Materia Medica, 464–65, 
provide the name “pellitory of Spain” for this perennial herb [see below], however they 
do not mention a variety from Eastern Iran; Ibn al-Jazzār, Kitāb al-Iʿtimād f ī l-adwiya 
l-mufrada (Frankfurt: Maʿhad Ta ʾ rīkh al-ʿUlūm al-ʿArabiyya wa-l-Islāmiyya, 1305/1985), 
147; al-Bīrūnī, Kitāb al-Ṣaydana f ī l-ṭibb, ed. Ḥakīm Muḥammad Saʿīd and Sāmī Khalaf 
al-Ḥamārna (Karachi: Muʾassasat Hamdard al-Waṭaniyya, 1973), 1:261, states that ʿāqir 
qarḥā is al-ṭarakhūn (taragon) and is found in the mountains of Bāmiyān.

41 Zāryān; Yāqūt, Muʿjam al-buldān, 3:126, states that Zāryān is a village at the distance of 
one parasang from Marw.

42 Al-Iyāraj al-qawlanjiyya; for iyāraj, see Lev and Amar, Practical Materia Medica, 561, 
describe this compound as a medicinal cream, however see Abū Bakr al-Rāzī, Kitāb al-
Ḥāwī, 3:82, who describes al-iyāraj li-l-qawlanj; for colic (qawlanj), see Ḥunayn b. Isḥāq, 
Kitāb Jālīnūs ilā Ghalawqan f ī l-taʾattī li-shifāʾ al-amrāḍ, ed. Muḥammad Salīm Sālim 
(Cairo: al-Hayʾa l-Miṣriyya l-ʿĀmma li-l-Kitāb, 1982), 248; al-Rāzī, Kitāb al-Qawlanj 
(Aleppo: Maʿhad al-Turāth al-ʿIlmī l-ʿArabī, 1983); Ibn Sīnā, al-Qānūn f ī l-ṭibb, 3:1468. 

43 Al-Sudad al-bāṭiniyya; Ḥunayn b. Isḥāq, Kitāb Jālīnūs ilā Ghalawqan, 248.
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and in the moist solids. It covers the liver and spleen, and softens the limbs and 
joints.” Then he proceeded to another sheet and said, “This one is even more 
excellent and beneficial: Indian myrobolan,44 Rāwandī pill,45 Jerusalem aniseed,46 
Burjumīnī [?]47 fennel48, Lentisk49 from al-Ānī,50 Frankincense from Oman,51 
Golden Pyrite,52 Pellitory from North Africa,53 Lapis lazuli54 and azrūd55 crushed 
and sifted through a silk cloth, made into a paste with rose water, and dried in 

44 Ihlīlaj Terminalias (Combrotaceae); Ibn al-Jazzār, Kitāb al-Iʿtimād, 6–7; Lev and Amar, 
Practical Materia Medica, 218–21, mention the variety ihlīlaj hindī [Terminalia arjuana]; 
Abū Manṣūr al-Harawī, al-Abniya ʿan ḥaqāʾiq al-adwiya (Tehran: Intishārāt-i Bunyād-i 
Farhang-i Īrān, 1344 [1965]), 1:20; al-Bīrūnī, Kitāb al-Ṣaydana, 1:377; Ibn Sīnā, al-
Qānūn f ī l-ṭibb, 2:482, mentions the Indian variety; al-Anṭākī, Tadhkirat ūlī l-albāb, 62 
and 335 (halīlaj). 

45 Qurṣ Rāwandī Rheum (Polygonaceae); al-Anṭākī, Tadhkirat ūlī l-albāb, 257, describes 
qurṣ al-rāwand as a compound with rhubarb (rāwand) as its main ingredient; Rāwand is 
also a city in the vicinity of Qāshān and Iṣfahān, see Yāqūt, Muʿjam al-buldān, 3:19. 

46 Anīsūn Pimpinella anisum (Apiaceae); Ibn al-Jazzār, Kitāb al-Iʿtimād, 147; Lev and Amar, 
Practical Materia Medica, 102–4.

47 Burjumīn A village in the vicinity of Balkh; Yāqūt, Muʿjam al-buldān, 1:374.
48 Rāzayānaj foenieulum vulgare; Ibn al-Jazzār, Kitāb al-Iʿtimād, 77; Lev and Amar, Practical 

Materia Medica, 166–68; Ibn Sīnā, al-Qānūn f ī l-ṭibb, 2:724; al-Anṭākī, Tadhkirat ūlī 
l-albāb, 165.

49 Maṣṭakā Pisctacia lentiscus; Ibn al-Jazzār, Kitāb al-Iʿtimād, 40–41; Lev and Amar, 
Practical Materia Medica, 203–5; al-Harawī, al-Abniya ʿan ḥaqāʾiq al-adwiya, 2:62; al-
Bīrūnī, Kitāb al-Ṣaydana, 1:248; Ibn Sīnā, al-Qānūn f ī l-ṭibb, 2:593; Ibn al-Bayṭār, Tafsīr 
Kitāb Diyāsqūrīdūs, ed. Ibrāhīm Bin Mrād (Beirut: Dār al-Gharb al-Islāmī, 1989), 127 
and 288; al-Anṭākī, Tadhkirat ūlī l-albāb, 299.

50 al-Ānī; Yāqūt, Muʿjam al-buldān, 1:245, incorrectly supplies the name as “al-lānī;” for 
the city of al-Ānī, see Canard et al., “Armīniya,” in EI2, online.

51 Kundur Olibanum, Bowellia carteri; Ibn al-Jazzār, Kitāb al-Iʿtimād, 46–47; Lev and 
Amar, Practical Materia Medica, 168–71; al-Bīrūnī, Kitāb al-Ṣaydana, 1:324–25; Ibn 
al-Bayṭār, Kitāb al-Jāmiʿ, 4:83; al-Bīrūnī, Tafsīr Kitāb Diyāsqūrīdūs, 125.

52 Marqashīthā Marcasite; Lev and Amar, Practical Materia Medica, 470–71; al-Harawī, 
al-Abniya ʿan ḥaqāʾiq al-adwiya, 2:67; al-Bīrūnī, Kitāb al-Ṣaydana, 1:339; Ibn Sīnā, al-
Qānūn f ī l-ṭibb, 2:604; Ibn al-Bayṭār, Kitāb al-Jāmiʿ, 4:152.

53 ʿĀqir qarḥā Pyrethra, Anacyclus Pyrethrum; Lev and Amar, Practical Materia Medica, 
464–65; al-Bīrūnī, Kitāb al-Ṣaydana, 1:261; Ibn Sīnā, al-Qānūn f ī l-ṭibb, 2:662. 

54 Lāzhvard NaAlSiO4  •CaSO4; Ibn al-Jazzār, Kitāb al-Iʿtimād, 70–71; Lev and Amar, 
Practical Materia Medica, 195–96; al-Harawī, al-Abniya ʿan ḥaqāʾiq al-adwiya, 2:94; Ibn 
Sīnā, al-Qānūn f ī l-ṭibb, 2:578; al-Anṭākī, Tadhkirat ūlī l-albāb, 277.

55 Azrūd; Ibn al-Bayṭār, Kitāb al-Jāmiʿ, 1:23, states that it is the same as ḥandaqūqā, see 
Lev and Amar, Practical Materia Medica, 31, state that ḥandaqūqā is a general name for 
a similar species of Fabaceae (= Papilionaceae) however note that local varieties differ; 
anzarūt Astragalus sarcocolla (Fabaceae); Ibn al-Jazzār, Kitāb al-Iʿtimād, 24; Lev and 
Amar, Practical Materia Medica, 278–79; al-Harawī, al-Abniya ʿan ḥaqāʾiq al-adwiya, 
1:50; al-Bīrūnī, Kitāb al-Ṣaydana, 1:70; Ibn al-Bayṭār, Tafsīr Kitāb Diyāsqūrīdūs, 241; 
al-Anṭākī, Tadhkirat ūlī l-albāb, 60. 
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the sun. It is effective in the treatment of urine and its flow,56 mixing the blood 
and in painful urination,57 apparent and concealed hemorrhoids,58 an ulcer that 
occurs in the intestines, and a hidden blockage in the bowels, and the build up 
of fluids in the limbs. It treats pulsations in the nerves and palpitations of the 
heart, it is effective against throbbing in the temples, and against headache, as 
well as overwhelming nausea59 and persistent fever.”

Then he proceeded to another sheet and said, “This one is even more excellent 
and beneficial: Byzantine (rūmī) agaric,60 Chinese Rhubarb,61 Cretan62 dodder 
of thyme,63 Meccan Cassia,64 Arabian Aloe wood,65 Lemon Grass from the 

56 Al-Bawl wa-l-taqṭīr; al-Rāzī, Kitāb al-Ḥāwī, 4:48; idem, Kitāb Mā l-fāriq aw al-furūq 
aw kalām f ī l-furūq bayn al-amrāḍ, ed. Salmān Qaṭāya (Aleppo: Maṭbaʿat Jāmiʿat Ḥalab, 
1987), 15–16; Ibn Sīnā, al-Qānūn f ī l-ṭibb, 3:1575. 

57 Al-Zaḥīr; al-Rāzī, Kitāb Mā l-fāriq, 12. 
58 Al-Bāṭina wa-l-ẓāhira min al-bawāsīr; Ibn Sīnā, al-Qānūn f ī l-ṭibb, 3:1509, discusses 

the types of hemorrhoids using the terms al-nātiʾa wa-l-ghāʾira likely referring to the 
same phenomenon.

59 Ghathayān; Ibn Sīnā, al-Qānūn f ī l-ṭibb, 3:1309.
60 Ghārīqūn Agaricus sp. (Agaricaceae); Lev and Amar, Practical Materia Medica, 89–91; 

al-Harawī, al-Abniya ʿan ḥaqāʾiq al-adwiya, 1:27; al-Bīrūnī, Kitāb al-Ṣaydana, 1:280–81; 
al-Anṭākī, Tadhkirat ūlī l-albāb, 243; Ibn al-Jazzār, Kitāb al-Iʿtimād, 8. 

61 Rāwand ṣīnī Rheum; Lev and Amar, Practical Materia Medica, 259–60, cite T-S AS. 
179.283 for “Chinese Rhubarb.”

62 Iqrīṭī; Yāqūt, Muʿjam al-buldān, 1:236, provides the name of Crete as aqrīṭish; al-
Ḥimyarī, al-Rawḍ al-miʿṭār f ī khabar al-aqṭār, ed. Iḥsān ʿAbbās (Beirut: Dār Ṣādir, 
1980), 51, states that on Crete there is “dodder of thyme (af īthimūn), which has no equal 
or replacement;” see M. Canard and R. Mantran, “Iḳrīṭish,” in EI2, online.

63 Afīthimūn Cuscuta epithymum (Convolvulaceae); Ibn al-Jazzār, Kitāb al-Iʿtimād, 95–96; 
Lev and Amar, Practical Materia Medica, 161, cite T-S Ar. 30.65 for af īthimūn iqrīṭī; 
al-Harawī, al-Abniya ʿan ḥaqāʾiq al-adwiya, 1:25; al-Bīrūnī, Kitāb al-Ṣaydana, 1:54; Ibn 
Sīnā, al-Qānūn f ī l-ṭibb, 2:391–92; al-Anṭākī, Tadhkirat ūlī l-albāb, 59.

64 Sanā makkī Cassia (Senna) esp. Cassia acutifolia (Fabaceae); Lev and Amar, Practical 
Materia Medica, 129, cite T-S AS. 155.277 for sanā makkī; al-Bīrūnī, Kitāb al-Ṣaydana, 
1:238; al-Anṭākī, Tadhkirat ūlī l-albāb, 201.

65 ʿŪd ʿ arabī Aquilaria agallocha; Ibn al-Jazzār, Kitāb al-Iʿtimād, 43; Lev and Amar, Practical 
Materia Medica, 97–98, do not mention this variety of aloe; Ibn Sīnā, al-Qānūn f ī l-ṭibb, 
2:665, notes that this variety “comes from the Arab lands” (bilād al-ʿArab). 
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Shrine [of Mecca],66 Sedge67 from Qufṣ,68 black dates,69 the leaves of Aloe tree,70 
immortelle71 from Nabk,72 pills made from Sukk,73 purging Cassia,74 root of 
sedge75 and liquorices.76 It works to increase sexual potency and to lift the uvula,77 
[and is effective against] pains of the spleen and throbbing in the temples. 
And for the man whose saliva runs onto his pillow, and complains of a pain in 
his stomach, scratching in the corner of his eye, and urine dribbling from his 
bladder; for the one who eats food and then hurls it up, and the one who drinks 
wine and it wears him down; for the one whose illnesses have increased, whose 
pains have lasted, and who hates his food. This is for those of foul temperaments 
among those who are ill and those who suffer from abscesses.”78

Then he proceeded to another sheet. He said, “This one is more excellent and 
effective. This is the treasure of compound medicines! [Bile] from a partridge79 

66 Idhkhar Andropogon schoenanthus; Lev and Amar, Practical Materia Medica, 434–35, do 
not mention the ḥaramī variety; al-Harawī, al-Abniya ʿan ḥaqāʾiq al-adwiya, 1:34; al-
Anṭākī, Tadhkirat ūlī l-albāb, 39.

67 Suʿd Cyperus longus; Ibn al-Jazzār, Kitāb al-Iʿtimād, 72–73; Lev and Amar, Practical 
Materia Medica, 284–85; al-Bīrūnī, Kitāb al-Ṣaydana, 1:220; Ibn Sīnā, al-Qānūn f ī 
l-ṭibb, 2:628; Ibn al-Bayṭār, Kitāb al-Jāmiʿ, 3:15; al-Anṭākī, Tadhkirat ūlī l-albāb, 188.

68 Al-Qufṣ; Yāqūt, Muʿjam al-buldān, 7:382, states that al-Qufṣ is a village between 
Baghdad and ʿUkbara.

69 Tamarāt Phoenix dactylifera (Arecaceae); Lev and Amar, Practical Materia Medica, 397–
98; al-Harawī, al-Abniya ʿan ḥaqāʾiq al-adwiya, 1:105.

70 Waraq ʿūd Aquilaria agallocha; Lev and Amar, Practical Materia Medica, 97–98, do not 
mention the use of aloe wood leaves.

71 Nukhāla Paronychia Arabica; Lev and Amar, Practical Materia Medica, 555; Ibn Sīnā, 
al-Qānūn f ī l-ṭibb, 2:622.

72 Al-Nabk; Yāqūt, Muʿjam al-buldān, 5:258, describes al-Nabk as a village between Ḥimṣ 
and Damascus.

73 Sukk; Lev and Amar, Practical Materia Medica, 568, describe sukk as a “confection, 
oriental aromatic remedy composed of date juice, gallnut, and Indian astringent drugs;” 
Ibn al-Bayṭār, Kitāb al-Jāmiʿ, 3:24; al-Anṭākī, Tadhkirat ūlī l-albāb, 196.

74 Khiyār shanbar fulūs Cassia Fistula; Ibn al-Jazzār, Kitāb al-Iʿtimād, 10–11; Lev and 
Amar, Practical Materia Medica, 130–32; al-Bīrūnī, Kitāb al-Ṣaydana, 1:173; Ibn al-
Bayṭār, Kitāb al-Jāmiʿ, 2:83; al-Anṭākī, Tadhkirat ūlī l-albāb, 148.

75 ʿIrq suʿd; see above, note 67.
76 ʿIrq sūs Glycyrrhiza glabra (Fabaceae); Ibn al-Jazzār, Kitāb al-Iʿtimād, 12–13; Lev and 

Amar, Practical Materia Medica, 205, note the use of the liquorice root (ʿirq).
77 Taqyīm al-lahāt; Ibn Sīnā, al-Qānūn f ī l-ṭibb, 3:1110, describes the problem of the 

descent of the uvula (suqūṭ al-lahāt).
78 Khurājāt; Ḥunayn b. Isḥāq, Kitāb Jālīnūs ilā Ghalawqan, 446. 
79 Qabaja Perdix sp. or Alectoris sp.; Lev and Amar, Practical Materia Medica, 551, mention 

the use of partridge bile in T-S Ar. 43.155. 



The Maqāmāt of Badīʿ al-Zamān al-Hamadhānī68

of Nāristān80 and herb of Arrajān,81 pounded and strained, and with it, a ḥabb 
al-iyāraj,82 root of polypody,83 seed of myrobalan,84 roasted locust,85 and with it 
Nigella seeds,86 and Moroccan [North African] Sumac,87 silver cadmium,88 Baṣrī 
Cannabis seeds,89 mixed with the leaves of the anemone,90 and the seeds of the 
lemon balm plant.91 This medicine is good for one whose eyes have been veiled 
by the vapors of his stomach, and the pangs of hunger have torn his sides, and 
for the one whose heart is afflicted with a growth, and whose dreams are cut 
short in his bed, and this is a result of spoiled foods, and melancholic vapors. 
Its effect in diseases and tumors92 is like the effect of soap on cotton and linen.”

Then he said, “No one should look into these clay pots and the multi-purpose 
medicines and sublime medicaments, save a man who has been tested by the 
treatment of grave illnesses and serious maladies. Where are ‘my friends,’ the 
suppurating hemorrhoids, the scars of scrofula sores,93 the concealed dental rots94 

80 Nāristān; Ibn Ḥawqal, Kitāb al-Masālik wa-l-mamālik (Leiden: Brill, 1873), 357, locates 
Nāristān 10 parasangs from Hamadhān.

81 Arrajān; see Yāqūt, Muʿjam al-buldān, 1:142; al-Ḥimyarī, al-Rawḍ al-miʿṭār, 25.
82 Ḥabb al-iyāraj; see Lev and Amar, Practical Material Medica, 90, for the translation of 

iyāraj as purgative cream citing Cam. T-S. Ar. 41.72; al-Anṭākī, Tadhkirat ūlī l-albāb, 
115. 

83 ʿIrq baspāyaj Polypodium vulgare; Ibn al-Jazzār, Kitāb al-Iʿtimād, 96–97; Lev and Amar, 
Practical Materia Medica, 246–47, note that the root of polypody serves as a stimulant, 
a remedy for problems of the chest, an expectorant, and a purgative; Ibn Sīnā, al-Qānūn 
f ī l-ṭibb, 2:440; Ibn al-Bayṭār, Kitāb al-Jāmiʿ, 1:92; al-Anṭākī, Tadhkirat ūlī l-albāb, 74. 

84 Ḥabb al-amlaj Terminalia emblica; Lev and Amar, Practical Materia Medica, 218–21; 
al-Harawī, al-Abniya ʿan ḥaqāʾiq al-adwiya, 1:23; al-Bīrūnī, Kitāb al-Ṣaydana, 1:65; Ibn 
Sīnā, al-Qānūn f ī l-ṭibb, 1:388; Ibn al-Bayṭār, Kitāb al-Jāmiʿ, 1:54; al-Anṭākī, Tadhkirat 
ūlī l-albāb, 59.

85 Jarād al-bukhtaj Schistocerca gregaria; for the medicinal use of the locust, see al-Harawī, 
al-Abniya ʿan ḥaqāʾiq al-adwiya, 1:134; Ibn Sīnā, al-Qānūn f ī l-ṭibb, 2:461.

86 Kammūn barrī Nigella sativa; Lev and Amar, Practical Materia Medica, 362–64.
87 Summāq Rhus coriara (Anacardiaceae); Lev and Amar, Practical Materia Medica, 490–

91.
88 Iqlīmiyā Cadmia; Lev and Amar, Practical Materia Medica, 122.
89 Shāhdhānj Cannabis sativa; al-Bīrūnī, Kitāb al-Ṣaydana, 1:387; Ibn Sīnā, al-Qānūn f ī 

l-ṭibb, 2:733; Ibn al-Bayṭār, Kitāb al-Jāmiʿ, 3:50; al-Anṭākī, Tadhkirat ūlī l-albāb, 208.
90 Waraq shaqāʾiq al-nuʿmān Anemone coronaria (Ranunculaceae); Lev and Amar, Practical 

Materia Medica, 334–35.
91 Bizr al-turunjān Melissa officinalis; Ibn al-Bayṭār, Kitāb al-Jāmiʿ, 1:137; al-Anṭākī, 

Tadhkirat ūlī l-albāb, 92. 
92 Adrān; Ibn Manẓūr, Lisān al-ʿarab, d-r-n, states that according to doctors, daran [sing. 

of adrān] is a “small protuberance formed in the body.”
93 Al-Khanāzīr al-muqarraḥa; for a description of scrofula (khanāzīr), see al-Rāzī, Kitāb 

al-Ḥāwī, 4:48; Ibn Sīnā, al-Qānūn f ī l-ṭibb, 4:1940. 
94 Al-Awākil al-mastūra; al-Rāzī, Kitāb al-Ḥāwī, 1:408 and Ibn Sīnā, al-Qānūn f ī l-ṭibb, 

3:1080, refer to al-awākil as a form of tooth and gum disease.
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and spheroidal malignancies?”
Then he fell silent.
He said to his boy, “Now it is your turn.”
The boy stood up and said, “Oh you men of noble intentions and sublime 

excellencies of character, why are you looking at one another concerning these 
multi-purpose medicaments and beneficial pastes? If they are too fancy for you, 
we will simplify them! And if they are too expensive, then we will make them 
cheaper! Indicate the way to us – may God have mercy upon you – to the crazed 
man who suffers many epileptic fits95 or one who has become delusional and 
confounds his speech.96 And show the way to those suffering from consumptive 
illnesses of the lungs97 – may God have mercy upon you! – And show the way – 
may God have mercy upon you – to those suffering from inflammations of the 
head and paroxysms.98 Indeed, may God have mercy on the man who brings his 
foot to us and confers upon us his generosity – curses upon Iblīs! – and then 
takes what benefits him from these sheets of paper. He will not go from activity 
to lassitude. Rather, he will descend from anxiety into a state of happiness. For 
the power in this matter belongs to Him, and the trust in the uprooting of his 
illness should be in Him.”

ʿĪsā b. Hishām said, “His words had confounded us, and his descriptions had 
amazed us. Thus the knots of purse-strings unloosed coins, and precious metal 
was extracted by what was on that plate. Eyes regarded him, and tattered rags 
were opened for him. And I began to take him into my vision and turn his image 
over in my heart and mind. So when the number of those standing and sitting 
near him had grown few, and the night visitors and emissaries had departed, 
speech with him became a possibility and a space for me finally appeared.

Then, I approached him saying ‘hello,’ and asked, ‘How were you guided to 
this trick?,”

He then recited, saying:

95 Majnūn kathīr al-suqūṭ; see Michael W. Dols, Majnūn: The Madman in Medieval 
Islamic Society, ed. Diana E. Immisch (Oxford: Clarendon Press, 1992), 59, on al-Rāzī’s 
attempts to differentiate between epilepsy, melancholia, and mental confusion.

96 Muwaswas kathīr al-takhlīṭ; Dols, Majnūn, 50, translates al-waswās as “melancholic 
delusion;” on p. 59, he translates takhlīṭ as “serious confusion.”

97 ʿIlal al-riʾiyya al-silliyya; for a description of the various symptoms of sill, see al-Rāzī, 
Kitāb al-Ḥāwī, 2:63, 4:271 and 5:561.

98 ʿIlal al-birsām wa-l-shanāj; al-Rāzī, al-Taqsīm wa-l-tashjīr, 206 (birsām); See Dols, 
Majnūn, 57–58, on the confusion between birsām (phrenitis) meaning “inflammation 
or illness,” referring to pleurisy (inflammation of the chest), and sirsām meaning “head 
inflammation.” The association with spasm or paroxysm (shanāj) in this location suggests 
the second interpretation.
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This which you see is how I earn my living,
from it is my nourishment and from its benefit comes my attire
One day I spread out my medicinal powders,
and another I ply the trade of a ḥashīsh seller
My stupidity is for feeding of my offspring,
were I sane, they would remain with nothing

Analysis of al-Maqāma al-Ṭibbiyya

In his book, Maqama: A History of a Genre, Jaakko Hämeen-Anttila classifies 
the maqāmāt of al-Hamadhānī into six subgenres: picaresque and comic, beggar, 
philological and aesthetic, exhortatory, panegyrical, and a group of maqāmāt 
that do not belong to any category.99 According to Hämeen-Anttila’s schema, 
Ṭibbiyya is a picaresque maqāma. In it, the usual hero, Abū l-Fatḥ al-Iskandarī, 
relies upon his knowledge of medicine to trick his listeners into buying the cures 
that he is selling.100

Wadād al-Qāḍī, in her article, “The Maqāmāt of Badīʿ al-Zamān and the Art 
of Masquerade,” (Maqāmāt Badīʿ al-Zamān al-Hamadhānī: Tiqniyyat al-qināʿ 
wa-marāmīhā l-fanniyya wa-l-fikriyya) describes various physical and conceptual 
“masks” that Abū l-Fatḥ al-Iskandarī employs to conceal his identity: an actual 
physical mask (al-qināʿ al-māddī al-ḥaqīqī); a barrier (al-qināʿ al-ḥājiz); the use 
of a circumstance or situation as a mask (qināʿ al-waḍʿ aw al-ḥāl); the name 
as a mask (qināʿ al-ism); a geographical mask (qināʿ al-jughrāfyā); an ethnic 
mask (qināʿ al-ithniyya); a mask of origin (qināʿ al-nasab); a mask of religion 
(qināʿ al-dīn); mask(s) of time and place (qināʿā al-zamān wa-l-makān); mask 
of eloquence (al-qināʿ al-bayānī).101 In this maqāma, Abū l-Fatḥ adopts the 
mask of a healer who is selling rare and valuable medical compounds in order to 
earn his livelihood.

The structure of this maqāma conforms to the “rough pattern” of maqāmāt as 
described by Hämeen-Anttila: 1. isnād 2. general introduction–link 3. episode 4. 

99 Hämeen-Anttila, Maqama, 55.
100 Ibid., 55, n. 37 for Hämeen-Anttila’s definition of the picaresque as “emphasizing the 

trickster nature of the main character (hero or antihero), in contrast to criminality.” 
For a broader understanding of the picaresque in relation to al-Hamadhānī’s maqāmāt, 
see James T. Monroe, The Art of Badīʿ az-Zamān al-Hamadhānī as Picaresque Narrative 
(Beirut: American University of Beirut Press, 1983) and Mahmoud Tarchouna, Les 
marginaux dans les récits picaresques arabes et espagnols (Tunis: Université de Tunis, 1982).

101 Wadād al-Qāḍī, “Maqāmāt Badīʿ al-Zamān al-Hamadhānī: Tiqniyyat al-qināʿ wa-
marāmīhā l-fanniyya wa-l-fikriyya,” in Fī miḥrāb al-maʿrifa: Dirāsāt muhdāt ilā Iḥsān 
ʿAbbās, ed. Ibrāhīm al-Saʿʿāfīn (Beirut: Dār al-Gharb al-Islāmī; Dār Ṣādir, 1997), 461–
82.
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recognition scene (anagnorisis) 5. envoi 6. finale.102 The maqāma opens with the 
usual isnād, identifying the narrator as ʿĪsā b. Hishām. The general introduction 
provides the mise en scène: ʿĪsā and a group of travelers from al-Ahwāz arrive in 
the village of Dawnaq. Similar to many other of the introductions, the opening 
of this maqāma involves ʿĪsā’s travel to a new location.103

The “link” of the maqāma occurs when suddenly the group comes upon the 
man who has just set up a shop in order to sell his cures. Like Sijistāniyya, where 
ʿĪsā meets Abū l-Fatḥ in the market, in the Ṭibbiyya, too, ʿĪsā encounters Abū 
l-Fatḥ in a public place offering advice to his audience.

The Ṭibbiyya consists of two episodes: in the first episode, Abū l-Fatḥ 
addresses the audience; in the second, his son speaks. Abū l-Fatḥ’s speech begins 
with a passage in which he proclaims his mastery of medical knowledge. Abū 
l-Fatḥ’s statements here in Ṭibbiyya are reminiscent of several other passages in 
the maqāmāt in which he makes similar declarations about his own identity. 
These statements employ the first-person pronoun anā followed by a compound 
predicate, often by turns, revealing and concealing his identity.104 Enumerating 
both his theoretical knowledge and practical skills, Abū l-Fatḥ attempts to 
convince his audience of his unique prowess. He then calls on authorities in 
philosophy, medicine, and religion (represented by Aristotle, Galen and ʿAlī 
b. Abī Ṭālib, respectively) in order to convince his audience that there exists 
a cure for every disease. The conclusion of Abū l-Fatḥ’s introductory speech, 
encourages his audience to consider these “excellent products” (al-ṣanāʾiʿ al-
jiyād) that he has gathered from far and wide through his great efforts.105

Abū l-Fatḥ, then holding an ornate bowl and spoon, proceeds to read a 
series of medical prescriptions. The prescriptions allegedly describe the rare 
materia medica from which Abū l-Fatḥ has composed the compounds that are 
arranged before him. Similar lists of materia medica were common in medical 
prescriptions, such as those found in the Cairo Geniza.106 However, what is 
striking in this passage is the excessive use of the nisba adjective, which highlights 
both the rarity of the materials and the expertise and effort of their collector.107

102 Hämeen-Anttila, Maqama, 45. See also James T. Monroe, The Art of Badīʿ az-Zamān 
al-Hamadhānī as Picaresque Narrative, 20–24 and Abdelfattah Kilito, “Le genre ‘séance’: 
Une introduction,” Studia Islamica 43 (1976): 25–51.

103 Hämeen-Anttila, Maqama, 53, notes the importance of the theme of travel in al-
Hamadhānī.

104 See, for example, Sijistāniyya, Adharbayjāniyya, Khamriyya, Maṭlabiyya.
105 One cannot but wonder whether when Abū l-Fatḥ is encouraging his audience to admire 

the “excellent products” (al-ṣanāʾiʿ al-jiyād), he intends the exotic materia medica, or 
rather, the “excellent skills” he displays in describing them.

106 Lev and Amar, Practical Materia Medica, 42–52.
107 For similar pairings of objects and locations as a device for suggesting rarity, see for 

example, al-Thaʿālibī, Laṭāʾif al-maʿārif, ed. Ibrāhīm al-Ibyārī and Ḥasan Kāmil al-
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Abū l-Fatḥ’s prescriptions also list various ailments for which these medical 
compounds are cures. The language here also is similar to prescriptions found 
in the Cairo Geniza.108 However, it is interesting to note the great variety of 
seemingly unrelated illnesses that Abū l-Fatḥ alleges his compounds can cure.

In the final section of his speech, Abū l-Fatḥ states that only an expert like 
himself tested by severe illnesses ought to examine the jars and the medical 
compounds within them. He then summons his audience to show him his 
“friends,” by which he intends a melange of wounds, sores, and infections.

The transition between episodes occurs when Abū l-Fatḥ pauses and then 
indicates to his son that it is his turn to speak. The phrase with which he 
prompts his son to speak, “now, it is your turn” (anta wa-shaʾnuka), is found in 
the Bukhāriyya. Interestingly, the phrase in the Bukhāriyya is used in an almost 
identical context, that of Abū l-Fatḥ encouraging his son to step forward and 
speak persuasively in order to gain money from the audience.

The son’s speech differs from that of his father in that he focuses mainly on 
the immediacy of the sale. He offers the onlookers discounts and deals, while 
encouraging the audience to lead other customers suffering from various ailments 
to purchase their cures. He concludes his speech with a seeming guarantee of 
the efficacy of these medicines.109

The “recognition scene” opens with ʿĪsā reporting on behalf of the crowd the 
collective amazement and wonderment at Abū l-Fatḥ’s words and descriptions. 
Abū l-Fatḥ’s use of ornate language in the course of trickery is a common 
motif in the maqāmāt.110 Significantly, it is in the course of ʿĪsā’s witnessing the 
sale and purchase of these medicaments that he begins to question the scene 
unfolding before him. ʿ Īsā’s recognition of Abū l-Fatḥ does not occur on the level 
of sight alone, but rather is effected through the act of internal contemplation, 
“And I began to take him into my vision and turn his image over in my heart 
and mind.” This motif of recognition through internal contemplation is also 
found in several of the maqāmāt.111 The scene continues with ʿ Īsā waiting for the 
audience to depart, in order to find a way to meet Abū l-Fatḥ alone. In many of 
the maqāmāt, ʿĪsā’s solo confrontation of Abū l-Fatḥ is also a common pattern, 
highlighting the actions that ʿĪsā takes in order to confirm his suspicions about 

Ṣayrafī (Cairo: ʿĪsā al-Bābī al-Ḥalabī, 1960), 119; idem, Thimār al-qulūb, ed. Ibrāhīm 
Ṣāliḥ (Beirut: Dār al-Bashāʾir, 1994), passim; idem, Zād safar al-mulūk, ed. Ramzi 
Baalbaki and Bilal Orfali (Beirut: Orient-Institut, 2011), 40–41, and Ṣaymariyya.

108 Lev and Amar, Practical Materia Medica, 52.
109 One cannot but observe how he appears to refer to God’s agency, should the medicines 

fail, for whatever reason.
110 The motif is found in various forms in more than 20 maqāmas; see e.g., Jāḥiẓiyya, 

Shiʿriyya, Qarīḍiyya, Sijistāniyya, Bukhāriyya, ʿIlmiyya.
111 See, e.g., Qarīḍiyya, ʿIrāqiyya, Iṣfahāniyya, Maṭlabiyya.
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the identity of Abū l-Fatḥ.112 ʿ Īsā’s question to Abū l-Fatḥ, “How were you guided 
to this trick (ḥīla)?” confirms to Abū l-Fatḥ ʿĪsā’s knowledge of his identity. The 
motif of recognition through the discovery of a ruse (ḥīla) is present in several 
maqāmāt.113 And in one case, the Iṣfahāniyya, ʿĪsā asks the exact same question.

The envoi of the Ṭibbiyya provides the conclusion to the recognition scene as 
well as providing a fitting ending to the maqāma. In it, Abū l-Fatḥ justifies his 
behavior by stating that he has a family for which he must provide. Elsewhere 
in the maqāmāt, he makes similar claims.114 His verse, “One day I spread out 
my medicinal powders, and another I ply the trade of a ḥashīsh seller” indicates 
his capacity to change and adapt in the face of the inevitable hardships of time 
(dahr). And as such, it refers by metonymy to his persona throughout the 
maqāmāt.115

The language and style of the Ṭibbiyya shares much with other maqāmāt 
attributed to al-Hamadhānī. For example, in the opening lines of the Ṭibbiyya, 
most of the lexical items, such as ijtiyāz, bilād, rifqa, anjāb, ikhwān, aṣḥāb, ḥalalnā, 
buqʿa, faṣīḥa, furḍa, and ḥāja, appear elsewhere in the maqāmāt. The style of the 
Ṭibbiyya, especially the use of sajʿ, also reflects patterns found throughout al-
Hamadhānī’s maqāmāt.116

The subject matter of the Ṭibbiyya, medicine, is on first impression, 
unexpected. The topic is otherwise absent from both his other maqāmāt and his 
letters, and there is no evidence from biographical sources that al-Hamadhānī 
ever studied medicine.117 Medicine was often an important topic in adab works 

112 See e.g., Iṣfahāniyya, Jurjāniyya, Makfūfiyya, Qirdiyya, Bukhāriyya, Maṭlabiyya; cf. 
Hämeen-Anttila, Maqama, 50.

113 See e.g., Sāsāniyya and Armaniyya.
114 See e.g., Azādhiyya, Jurjāniyya, Baṣriyya, Bukhāriyya, Shīrāziyya.
115 See e.g., Azādhiyya, Jurjāniyya, Bukhāriyya, Balkhiyya, Makfūfiyya, Qirdiyya, Shīrāziyya, 

Nājimiyya, Baghdādiyya, Ḥamdāniyya, Iblīsiyya, Armaniyya, Aswadiyya, Sāriyya; for the 
concept of dahr as it relates to the maqāmāt of al-Hamadhānī, see al-Qāḍī, “Maqāmāt 
Badīʿ al-Zamān al-Hamadhānī,” 480.

116 Hämeen-Anttila, Maqama, 52. For a detailed study of al-Hamadhānī’s distinctive use of 
sajʿ, see Maḥmūd al-Masʿadī, al-Īqāʿ f ī l-sajʿ al-ʿarabī (Tunis: Muʾassasat ʿAbd al-Karīm 
b. ʿAbdallāh li-l-Nashr wa-l-Tawzīʿ, 1996); Geert Jan van Gelder, “Rhyme in Maqāmāt 
or Too Many Exceptions Do Not Prove a Rule,” Journal of Semitic Studies 44 (1999): 
75–82; Tamás Iványi, “On Rhyming Endings and Symmetric Phrases in al-Hamadhānī’s 
Maqāmāt,” in Tradition and Modernity in Arabic Language and Literature, ed. J.R. Smart 
(Richmond and Surrey: Curzon Press, 1996), 210–28.

117 Hämeen-Anttila, Maqama, 15–33; Everett K. Rowson, “Religion and Politics in the 
Career of Badīʿ al-Zamān al-Hamadhānī,” Journal of the American Oriental Society 107 
(1987): 653–73; Wadād al-Qāḍī, “Badīʿ al-Zamān al-Hamadhānī and His Social and 
Political Vision,” in Literary Heritage of Classical Islam: Arabic and Islamic Studies in 
Honor of James A. Bellamy, ed. Mustansir Mir (Princeton, N.J: Darwin Press, 1993), 
197–223.
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of the fourth/tenth and fifth/eleventh centuries. On the one hand, there are 
certainly doctors who were also littérateurs, such as Abū l-Faraj b. Hindū (d. 
410/1019 or 420/1029) and Ibn Buṭlān (d. 458/1066). But there were also 
littérateurs who also wrote works dealing with medicine, such as al-Ṣāḥib b. 
ʿAbbād (d. 385/995) and Abū Manṣūr al-Thaʿālibī (d. 429/1038), who were not 
doctors.118

Indeed there are other examples of medical maqāmas or maqāma-like 
writings in pre-modern Arabic literature. For example, Abdelfattah Kilito and 
Philip Kennedy have both explicitly compared Ibn Buṭlān’s Physicians’ Dinner 
Party to the maqāmāt.119 In the Mamlūk period, al-Suyūṭī (d. 911/1505) wrote 
many maqāmāt in which medicine figures prominently.120 In the middle of the 
nineteenth century, Nāṣīf al-Yāzijī (d. 1871) includes a medical maqāma (al-
Maqāma al-Ṭibbiyya) in his collection of maqāmāt, entitled Majmaʿ al-baḥrayn. 
In this maqāma, a shaykh provides medical advice in a madrasa.121

Authenticity

After examining the themes, language, style, and subject matter of the Ṭibbiyya, 
we now must confront the question of its authorship. Who wrote this maqāma? 
There are three possibilities.

First, we must consider the possibility that the anonymous scribe who copied 
the Yale manuscript in the year 603/1206 is the author of the Ṭibbiyya. However, 
this seems hard to believe, because, as has been noted above, it was this scribe 
who confused the folios of the manuscript he was copying, and thus, is not likely 
to have been its author.

The second possibility is that the scribe has copied this maqāma from an 
older manuscript written sometime between 398/1008 and 603/1206 and that 
this person is the author of the Ṭibbiyya. Indeed, this seems plausible, because 

118 Ibn ʿAbbād, Rasāʾil al-Ṣāḥib ibn ʿAbbād, ed. ʿAdb al-Wahhāb ʿAzzām and Shawqī Ḍayf 
(Cairo: Dār al-Fikr al-ʿArabī, 1947), 228–30; al-Thaʿālibī, Zād safar al-mulūk, chapters 
20–31.

119 Ibn Buṭlān, The Physicians’ Dinner Party, ed. Felix Klein-Franke (Wiesbaden: Harrassowitz, 
1985); Abdelfattah Kilito, Les séances: Récits et codes culturels chez Hamadhānī et Harīrī 
(Paris: Sindbad, 1983), 145; Philip F. Kennedy, “The Maqāmāt as a Nexus of Interests: 
Reflections on Abdelfattah Kilito’s Les séances,” in Writing and Representation in Medieval 
Islam: Muslim Horizons, ed. Julia Bray (London and New York: Routledge, 2006), 171–
75.

120 al-Suyūṭī, Sharḥ Maqāmāt Jalāl al-Dīn al-Suyūṭī, ed. Samīr Maḥmūd al-Durūbī 
(Beirut: Muʾassasat al-Risāla, 1989); eight of al-Suyūṭī’s maqāmāt address medical 
topics: Baḥriyya, Tuffāḥiyya, Durriyya, Dhahabiyya, Rayāḥīn, Zumurrudiyya, Fustuqiyya, 
Miskiyya.

121 Nāṣīf al-Yāzijī, Majmaʿ al-baḥrayn (Beirut: al-Maṭbaʿa al-Adabiyya, 1885), 224–31.
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none of the contents of the 603/1206 manuscript appear to be from a period 
after the lifetime of al-Hamadhānī. If this is the case, we must concede that this 
author possessed a thorough and deep knowledge of the themes, language, and 
style of al-Hamadhānī’s maqāmāt in order to compose a work so well in tune 
with the rest of al-Hamadhānī’s oeuvre. Indeed, if the Ṭibbiyya is a later author’s 
imitation of a Hamadhānian maqāma, the author has chosen a very difficult 
subject matter and style, and appears to have carried out his plan flawlessly.

However, the fact that the Ṭibbiyya first appears in the manuscripts of al-
Hamadhānī’s maqāmāt sometime in the fifth/eleventh or sixth/twelfth century 
provides no clear proof of its being a forgery. Given that more than one–fifth 
of the maqāmāt that belong to the fifty–two maqāmāt of al-Hamadhānī in the 
modern published editions (and are analyzed as al-Hamadhānī’s own in modern 
scholarship) are not attested until around three centuries after the Ṭibbiyya, the 
work’s authenticity should be taken more seriously. For as Richards noted, the 
Mighzaliyya, Nājimiyya, Khalafiyya, Nīsābūriyya, ʿIlmiyya, Shiʿriyya, Mulūkiyya, 
Ṣufriyya, Sāriyya, Tamīmiyya, Khamriyya do not appear in the manuscripts of 
al-Hamadhānī’s maqāmāt until the tenth/sixteenth century.122

It is worth mentioning that one other maqāma, the Maṭlabiyya, is also first 
attested as maqāma number 49 in the Yale Salisbury manuscript. But unlike 
the Ṭibbiyya, it is a part of the published editions. It is quite possible that the 
scribal error which divided the text of the Ṭibbiyya outlined above is the reason 
that it was not copied by later scribes, and thus did not become a part of al-
Hamadhānī’s later corpus.

The third possibility is that al-Hamadhānī himself is the author of this 
maqāma on medicine. However, to be able to determine this with any certainty, 
or to enquire about the nature of the corpus of al-Hamadhānī’s maqāmāt as a 
whole, there needs to be a more thorough investigation of the history of al-
Hamadhānī’s maqāmāt.

122 Richards, “The Maqāmāt,” 95–96. We have examined more than thirty manuscripts of 
al-Hamadhānī’s maqāmāt including those examined by Richards, and have also come to 
the same tentative conclusion; see Chapter Two.





Chapter Four

Three Maqāmāt Attributed to al-Hamadhānī

For Abdelfattah Kilito

As we have seen in Chapter Two, while al-Hamadhānī’s (d. 398/1008) individual 
maqāmāt served as the formal model for the writing of individual maqāmas for 
the subsequent authors of maqāmas, his collection of maqāmāt differed from 
the later maqāmāt collections in one fundamental way: al-Hamadhānī does not 
appear to have been the collector of the maqāmāt attributed to him.

Drawing on Badīʿ al-Zamān’s boast that he had authored more than 400 
maqāmāt, made in the course of his famed literary contest with Abū Bakr al-
Khwārizmī (d. 383/993), both medieval and modern authors have considered the 
Hamadhānian corpus to be “open.”1 That is, there was no definitive compilation 
of al-Hamadhānī’s maqāmāt.

The first extant manuscripts of the Maqāmāt of al-Hamadhānī, discussed in 
Chapter One, date from more than a century after the author’s death. MS Fatih 
4097 copied in 520/1126 includes forty maqāmāt in an order entirely different 
from the standard edition. The next two manuscripts in date, MS SOAS 47280 
a thirteenth/nineteenth century copy of a manuscript dating to 562/1166–1167 
and MS Yale Salisbury 63 dating to 603/1206 both include the same core of 
forty maqāmāt in the same order as MS Fatih 4097.

Unlike MS Fatih 4097, both MSS Yale and SOAS contain 50 numbered 
maqāmāt. Of the ten additional numbered maqāmāt in MS Yale, seven (nos. 37–
43) are the so-called “amusing anecdotes” (mulaḥ) of al-Hamadhānī included as 
an appendix to the Dār al-Jawāʾib edition. The three remaining maqāmāt include 
a letter that is described as a mulḥa in the Istanbul edition, the Maṭlabiyya, and 
the newly discovered Ṭibbiyya discussed in Chapter Three.

As we mentioned in our previous chapter on the Ṭibbiyya, the presence of 
additional maqāmāt in a manuscript of the sixth/twelfth century necessitates a 
serious re-consideration both of the authenticity of the Ṭibbiyya as well as the 
materials presently included in the Hamadhānian corpus.

Similar to MS Yale, MS SOAS also includes seven mulaḥ as maqāmas nos. 
44–50. MS SOAS also contains three additional maqāmāt (nos. 48–50) which 

1 Everett K. Rowson, “Religion and Politics in the Career of Badīʿ al-Zamān al-Hamadhānī,” 
Journal of the American Oriental Society 107 (1987): 653–73, esp. 669, note 84. 
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we have named: Hamadhāniyya, Sharīfiyya [which is a Maqāma and Risāla], and 
Khātamiyya. Similar to our previous chapter on the Ṭibbiyya, in this chapter we 
provide an editio princeps and study of these three maqāmāt.

The discovery of three maqāmāt attributed to al-Hamadhānī in MS SOAS, 
however, raises difficulties of a different nature than we described in our chapter 
on the Ṭibbiyya. For as we noted above, MS SOAS is a thirteenth/nineteenth 
century copy of a manuscript that dates to 562/1166–1167. In addition to MS 
SOAS, the three maqāmāt are present in nine other manuscripts dating from 
the eleventh–thirteenth/seventeenth–nineteenth centuries.

Manuscripts Utilized in the Edition

The following eleven manuscripts were used in the course of preparing this 
edition:

A Damascus Asad Library (1243/1827)
T1 Tehran Kitābkhānah-i wa-Markaz-i Asnād Majlis Shurā-yi Islāmī 303 

(1270/1853)
T2 Tehran Kitābkhānah-i Millī Jumhūrī-yi Islāmī-yi Irān 8046 (undated).
T3 Tehran Majlis 631 (thirteenth/nineteenth)
T4 Tehran Majlis 2/5764 (1278/1861)
M Malik National Library and Museum 2358 (1243/1827–1828)
L London SOAS 47280 (thirteenth/nineteenth century copy) of a MS 

dated to 562/1166–1167
U Unknown manuscript provided by Wadād al-Qāḍī
I Istanbul University A1227 (undated)
P Princeton University 2007 (undated)
E Edinburgh MS Or 49 (eleventh/seventeenth century)

MSS A, T1, T2, T3, T4, and L represent a group of manuscripts based on the 
patterns of agreements and disagreements among them. U, I, and P represent 
different groups, with I and P being close. I and P are the best manuscripts. L is 
a very good manuscript but has many lacunae which we did not indicate in the 
footnotes to enhance the readability of the text. In this manuscript, the scribe 
left spaces for the words and phrases which he presumably could not read.
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MS Istanbul University A1227, fol. 92r

MS Tehran Majlis 2/5764, fol. 124v–125r

Samples of the Manuscripts
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Arabic Edition of the Three Maqāmāt

]المقامة الهمذانيّة[

قال عيسى بن هشام: ترامَتْ بي اأحداثُ الزَّمان وطَمَحاتُ اللَّيالي وال�أياّم، حتىّ حَطَطْتُ رحَلي بهَمَذان،2 بَلَدِ 

ريف الحَسَنيّ،3 فَاأقمتُه، واأذِنَ لي4 اإذْنَه. فلمّا تَمَكَّنْتُ سَواءَ مَجْلِسه، بعد قَضاء الحقِّ بالتَّحيّة والثَّناء  زعَامةِ الشَّ

عْوة ال�أولى  سْكَرَةِ قد عاوَدَ الدَّ ، لَحَظْتُ جُلَساءَه فاإذا المنتمي ل�بن5 المُشرفّ الكاتب والثَّاني بالدَّ وحُسْنِ الرَّدِّ

وانْتَمى لبغداذ فهو يَهتم6ّ بالرُّصافة والجِسر وبالجِلْد7ِ والقَنْطَرَةِ والبَردَان والكَرخْ وكَرخايا والفَصيلِ والخَنْدَقِ وبين 

اعر، فهو ول� دِعْبِلُ  وارع،9 وقد خَرجََ والله في مَسْلَكِ الشَّ قةّ وقطُْرُبُّل، وتلك الخانات8 وال�أزقَِّة والشَّ وَيْس والرَّ السُّ

اميّينَ لكنهّ للحَسَني11ّ  وذَووه ول� ابنُ هانئ واأضْرابُه من نَصر ابن اأحمد10 شاعرِ البَصْرة، وهذا المُتنبّي شاعرُ الشَّ

.P :في همذان  2
.E :الحسيني  3

.M ،A ،T4 ،T2 ،T1 :واأذن  4
.E :؛ المسمّى ل�بنT4 :المسمّى بابن  5
.E ،I ،M ،L ،T3 ،T2 ،T1 :ّيهم  6

.T4 ،T3 الجلد: سقطت من  7
.E ،I ،P ،U ،A ،T4 ،T1 :الحانات  8

.L :ّوالشوارع وال�أزقة  9
.E :؛ يضرب اأحمدP ،U ،M ،A ،T4 ،T3 ،T2 ،T1 :نصر اأحمد  10

.E :للحسيني  11

MS SOAS 47280, fol. 122v–123r
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مٌ ]من الخفيف[: مثولُ الكَعب الرَّاتب، ورَفَعَ عقيرَتَهُ بصَوتٍ جَهيرٍ وصَوَّت12َ كَاأنه13ّ قَصَب14ٌ اأجَشُّ مُهَضَّ

حَناّ حَنَّتْهُ  يْرُ  دَ قيلَ  كُلَّما  مُعَنىّ   دٍ  ا فؤُ على  مُعيني  مَنْ 
16 يُجَناّ ن  اأ نهِِ  جَنا يا  خبا ـبَ  طيـ    15 هِ رِ كُّ تَذَ مِن  دَ  كا ولقد 

نىّ اأ وَ عنهُ  لُوُّ  لسُّ ا وكيفَ  ـهُ  بْـ   ندُ فا ينَ  اأ ل�  نُ  ما لزَّ ا كَ  ذا ينَ  اأ

فَبِناّ كُنَّ  فقلتُ  بي  لتَّصا ا تِ  لَيْلا   و نِ  ما لزَّ ا عنِ  لَتْني  سَاأ

بَناّ فَاأ بي   خَ   نا اأ بشَيْبٍ   لً�   هْـ   اأ ول�   17 نَ با بابِ  بالشَّ مَرْحَبًا 

وشَناّ ني  شاأ ستَهَلَّ  ا لّ�  اإ يَ  ـد عِنْـ   ذُكِرَتْ  ما  ال�أياّمُ  وتلكَ  ل�18 

قنُاّ  19 يرِ د لى   اإ تهُا   را ا فد خِ   لكَرْ   ا و ةِ  لمَطِيرَ با ليَّ  ليا يا 

جَحِناّ مُرْ ضًا  رِ مُسْتَاأ مًا  كا رُ سُقِيتُنّ   دٌ  مَعا لي  ليكنّ  اإ هل 

تَعَناّ رْ فَا هُ  زُ عْجا اأ قَتْ  تَرا  20 ـهِ يـ   د هَوا قَتْ  را اأ كُلمّا  بًا  هَيْدَ

ناّ رَ فَاأ بَكى  قَهُ  مَعْشو كَرَ  سْـتَذْ   ا ذا  اإ لرِّياضِ  ا ةَ  هْرَ زَ شِقًا  عا

وسَناّ فَرْضًا  ءِ  للحَيا حْتَبى21  ا دُ  لمَجْـ   ا ذُكِر  اإذا  الذي  ريفِ  كالشَّ

عَناّ و شَنًّا  و قَبًّا  فيها  مَرَّ  اإذا جال22َ في عِراصِ المَعالي23   و

ناّ فاإ ءٍ  ا سَو على  نا  ا سِو ـتَ  شِئْـ   مَنْ  دونَكَ  لزَّمانِ  ا يْبِ  لرَِ قلُْ 

دِ وحُسْن حِصْن24ِ العُلى فاعْلُ عناّ ريفِ ذي المَجْدِ والجو   في ذِمامِ الشَّ

مَناّ لعَطِيَّةَ  ا يُتْبِعُ  ل�  ـيلِ  عَذْبُ ماءِ العَطاء25ِ سائغُ شِربِْ النـِّ  

سَناّ وَ حَتَيْهِ  ا بر علينا   2 6 ـهُ للـ   ا فَتَحَ  ومَنْ  الوَرى  خيرِ  ابنَ  يا 

وكُناّ كُناّ  قولَ  اأ ن  اأ عَنْ  ضِرِ  لحا   ا نكَِ  حْسا باإ غْنَيْتَني  اأ نتَ  اأ

قِناّ يَ  هْرِ دَ لريبِ  عَسيفًا  نَ  كا   ولقد  تقِي  عا عْتَقْتَ  اأ نتَ  اأ

مِجَناّ لوَجْهي  وَجْهِهِ  في  قمُْتَ  جُنونًا   ني  زَما من  خِفْتُ  ا  ذ اإ و

.E صوتّ: سقطت من  12
.T4 ،T3 كاأنهّ: سقطت من  13

.L :؛ قضيبT1 قصب: سقطت من  14
.U :تذكرة  15

.A ،T4 ،T3 ،T2 ولقد... يجناّ: سقطت من  16
.M :؛ بان بالشبابT3 بانَ: سقطت من  17

.M ل�: سقطت من  18
.U :دار  19

.U :هواريه  20
.M :اجتبى  21

.L :جاء  22
.T2 :المعاني  23

حُسْن حِصْن: E ،P ،M ،T1؛ حُسن: A ،T2؛ حصن: T4 ،T3، ول� يستقيم الوزن باأيّ منها.  24
العطايا: I ،M ،L ،A ،T3 ،T2 ،T1، ول� يستقيم الوزن به.  25

قد فتح الدرّ: E، ول� يستقيم الوزن به.  26



The Maqāmāt of Badīʿ al-Zamān al-Hamadhānī82

مِناّ اأ و  2 7 يْبِهِ بَرَ نًا  مْتِحا ا نَ  كا   وقد  نِ  ما لزَّ ا على  صُلْنا  بكَِ 

وَحَزْنا سَهْلًا  دَ  لبِلا ا قَطَعْنا  وَ ا   بَحْرً وَ ا  برًّ رَ  سْفا ل�أ ا وَصَلنا  قد 

فْنا انْصَرَ ريفِ  الشَّ  28 عَرْصَةِ اإلى  و ا   وجودً بُخْلًا  مَ  نا ل�أ ا نا  بَلَوْ و

قال: فالتفَتَ اإليّ فراآني، فلمّا تيقّنَ اإليّ قال مُتَمَثِّلًا ]من البسيط[:29

قِيَّ الذي30 يُغْري بهِ الجُعَلُ اإنّ الشَّ جُعَلُ   لي  شَبَّ  سُليمى  تَيْتُ  اأ متى 

ثمّ تدارك الجَفْوَةَ واأنشاأ يقول متمثِّلًا ]من الطويل[:31

سَبيلِ بكُِلِّ  لَيْلى  لي  تَمَثَّلُ    32 نمّا فكاأ كْرَها  ذِ ل�أنسى  ريدُ  اأ

قال: فاأنشدتُ ]من الطويل[:

ولو خَرجََتْ من طولِ كِتْمانه33ِِ نَفْسي ها   بسِِرِّ بوحَ  اأ لّ�  اأ تهُا  هَدْ وعا

.P :ٍ؛ بريبةA ،T2 :براأسه  27
.L :مهمه  28

مــن شــواهد النحوييّــن، وفــي معظــم المصــادر: اإذا اأتيــت...؛ انظــر ديــوان المعانــي الكبيــر ل�بــن قتيبــة )بيــروت: دار   29
الكتــب العلميّــة، 1984(، 628 )وتخريــج البيــت فــي الهامــش(.

.T1 الذي: سقطت من  30
نسُــب البيــت لكثيّــر عــزةّ فــي خزانــة ال�أدب للبغــداديّ، تحقيــق عبــد الســلام محمّــد هــارون )القاهــرة: مكتبــة   31
الخانجــي، 2000(، 329:10، وهــو فــي ديوانــه، تحقيــق قــدري مايــو )بيــروت: دار الجيــل، 1995(، 276؛ ونسُــب 
ــاء  ــروت: دار اإحي ــاؤوط وزكــي مصطفــى )بي ــق اأحمــد ال�أرن ــات للصفــديّ، تحقي ــل بــن معمــر فــي الوافــي بالوفي لجمي

التــراث العربــيّ، 2000(، 60:3.
.P :؛ لكاأنمّاI ،L ، U،A ،T4 :32  فكاأنهّا

.U :33  كتمانها
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]المقامة الشريفيّة[

سكندريّ مقامة ورسالة ل�أبي الفتح ال�إ

ريف الحسنيّ من عبده طاهر بن  سكندريّ يكتب اإلى الشَّ قال محمّد بن عيسى بن هشام: راأيتُ اأبا الفتح ال�إ

سكندريّ: محمّد ال�إ

اإنيّ اأحمدُ اإليك الله34 واأساألهُ اأن يُصليّ على محمّد رسوله35 صلىّ الله عليه واآله وسلمّ، واأن يُبيح36َ ال�أوبة 

رفِ ومعاني الكَرمَ ومَغنى الجود والجمال، فارقتُها ل� عن قِلًى ول� اإسماحِ قَرينة، ولكن  بحضرتك، مظنَّة الشَّ

عٍ ومَكْرمَةً  اإلّ� فمن يشتري سَهَرًا بنومٍ وحَزَنًا بسَهلٍ وحديثًا بمُرجََّ مقاديرُ قدُِرتَْ وقضايا حُتِمتْ واأحكامٌ قضُِيَتْ، و

بخَسْفٍ،37 على اأنيّ لم اأغِبْ واأخلاقٌ تذكّرني اأخلاقك، فبخلُ الباخلين يذكّرنُي جودَك، كما يذكّرني العَبوسُ 

بشِْركََ والحُجّابُ اإذنك، واأنا كما قال ]من البسيط[:

38 هُمُ ليّ  اإ حُبًّا  همُ  يزيدُ لّ�  اإ هُمْ   خبُرَ فاأ قومًا  همُ  بَعْدَ لقَ  اأ لم 

وكيف واأنت ال�أعلى نَسَبًا، فَرطًَا بالرَّسول وفَهمًا بالتَّنزيلِ ووَحْيًا للتَّاأويل،39 اأنىّ واأنت ال�أكرَمُ نَفْسًا ال�أنقى عِرضًا 

قْوة، فاستَحْلَسْت40ُ الهَمَّ وضاجعتُ القلقَ  سكندريّ الذي اهتافَتْ به عن جنابكَِ ريحُ الشِّ ال�أتقى قَلْبًا، واأنا ال�إ

بل اأراد بَعْصًا، ل� يُغضى لقولي ول�  هادَ، وجانَبَني وجانَبْتُ الرُّقادَ،41 متى تقربّتُ كنتَ العصا ل�إ واكتحلتُ السُّ

يُؤْبَه42ُ لي في اأمرٍ، اأخَلَّفُ ويُقَضّي الناسُ اأمورَهُم، ول� اأردُِ الماءَ اإلّ� عَشيَّةً، محاسني ذنوبٌ ومحامدي عُيوبٌ 

قَة،43 واأنا عندهم بالجرح ل� بالتَّعديل، يبراأ بكم بردٌ،44 فاإن يقدّر الله لي اأوبةً  واأخباري مُزَيَّقة واأحاديثي مُشَقَّ

يابِ ل�أرضٍ اأنت اأيهّا السيّدُ عظيمُها  اإلّ� فلا حُزني مُنْقصٌ ول� حرّ، ومن45 لي بال�إ فجدّي بقُربكُمُ ال�أسعد، و

وبك قِوامُها ومنكب سَنامها46 ولك سنانها47 واإليك48 ماآبُها وعليك مُعَرَّجُ اأربابهِا، وكتابي هذا وقد زُمّت العيسُ 

ونمُّيت ال�أحداجُ وشُدّت الوُضُنُ وفَرطََتِ الهُداة وغَنَّتِ الحُداةُ، واأنا اأقيم49ُ صدورَ المَطيِّ نحوك، ل� زلتَ للاآمال 

.L :؛ اللهA ،T4 ،T3 ،T2 ،T1 :الله اإليك  34
.P ،U :رسوله محمّد  35

.I ،U :يتيح  36
.T3 :ٍبسخف  37

اللهــمُ: L. والبيــت لمــرار )اأو زيــاد( بــن منقــذ العــدويّ مــن قصيــدة فــي معجــم البلــدان لياقــوت الحمــويّ )بيــروت:   38
.427:3  ،)1977 صــادر،  دار 

.M :بالتاأويل  39
.U :فاستجليت  40

.T4 ،T3 وجانبت: سقطت من  41
.L :ول�أبويه  42
.T1 :مُنَتَّقَة  43

.I :؛ سرابكم يبردM :ٍ؛ يبراأ بكم ببردT4 :؛ يراكم يبردP ،U ؛ وسقطت منL ،A ،T3 ،T2 ،T1 :كذا في  44
.T4 :ولمن  45

.I ،M ،L ،T4 ،T3 ،T2 ،T1 :ومنك سناها  46
.I ،P ،M ،A ،T4 ،T3 ،T2 ،T1 :ولك سناؤُها  47

.M :اإلّ� اإليك و  48
.L :عقيم  49
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مُعَرَّجًا وللراجين ملاذًا ووُقيتَ الرَّدى وعَمِر وَلَدُك وعَلَت يداك وسَعِدَ من وال�كَ.50

]المقامة الخاتَميّة[

حدّثنا عيسى بن هشام قال: كان ال�أستاذُ الفاضلُ اأبو عليّ الحسن51 بن اأحمد رحمه الله وزعّ لنا بجرجان 

توزيعًا خصَّ خليفَتَه اأبا سعد القايجانيّ بعضَه، وكان عند القايجانيّ زَوْجا خاتم لم يُعرفَْ قيمَتُهما،52 فقال: 

وْجَين زَوجًا، هل تعفيني ممّا خصّني53 من جُملةِ تَوزيعِكَ؟ فناوَلَنيهما،54 ثمُّ طُلِبَ  اأنا اأعطيكَ من هذين الزَّ

اإلى  واأقْعَدَه57 وجعل يَحتالُ في ارتجاعِهما ويتطرقُّ  فاأقامَهُ ذلك  التَّوْزيع.  ه من56  الخاتَمان55 بضِعفي ما خَصَّ

انتزاعِهما، واأفضَتِ القصّةُ بنا اإلى اأن قال: هذان الخاتَمان ل� يصلُحان اإلّ� لمن مَعَه الخاتَمانِ ال�آخران، فهل 

لك من نَدَبِ شِطْرَنْج والخَطَر بينَهما58 هذان الخاتَمان؟ فقلتُ: نعم، ثمّ صِرنا اإلى دارهِ فَقَمَرْتهُ فضغا، فقلتُ: 

، وقد احْتَملتُك على59 ضَغْوكَِ  يا اأبا سَعْد، الحال تَرتفعُ عن هذا الخاتم، وكاأنيّ بهذا اللَّعبِ قد اأفضى اإلى جِدٍّ

فاإياّك اأن تعودَ لمثله، فحَلَفَ اأنهّ ل� يضغو، ولعبنا وضَغا، فقمتُ عن مجلسه على وَحْشةٍ، وكان الرَّجُلُ اأقرعََ 

اأسِ عندَه ول� كَشْفِ الهامةِ بين يديه، وتجاوَزَ ال�أمر في60 ذلك اإلى اأن كان ل�  ل� يتجاسَرُ اأحدٌ على ذكر الرَّ

القرعُ ول� القِراعُ ول� المِقْرعةُ ول� قوارِعُ القراآن61 ول� قَريعةُ وسط قَومٍ ول� القارعةُ ول� قارعَةُ الطَّريقِ ول� التَّقْريعُ ول� 

نَّ  بصَفا المُشَرَّقِ كُلَّ يومٍ تَقْرعَُ،62 وربمّا تحومِيَ عن ذكرِ العِمامَةِ بين يديه، فكتبتُ اإليه: يا اأبا سَعْدٍ، والله لتَردَُّ

ماءَ ضَجيجُكَ، ومَثَلُكَ في  الخاتَمين اأو ل�آخذَنَّهما منك، فاأجابَ: واللهِ ل� كُنْتَ ربََّ الخاتَمَين اأبدًا ولو بَلَغَ السَّ

ةً ويحاولُِ ثانيًا، ولو اأعطيتُكَ على قَدْركَِ لما جَسَرت63َْ على التماسِ  الخاتَمَيْن وهبتُهُما لك مَثَلُ الذي يُطْعَمُ مَرَّ

، وسِيّان في العُرفِ والعادَةِ كَلبٌ يَعوي وشاعرٌ يَهْجو، فاخْتَرْ لنَِفْسك ما تختارُ فلن  ما لم تَرَهُ على نَفْسِكَ قَطُّ
لامُ. فكتبتُ اإليه64 ]من الوافر[:65 يَصْعُبَ تقويمُكَ وتاأديبُك والسَّ

سِكْ وبا لي  كَ  بكَيْدِ تبُْرِزْ  ول�  سِكْ   مَرا في  كَ  يْدَ وَ رُ سَعْدٍ  با  اأ

سِكْ كا سُؤرُ  كَ  عِنْدَ و ني  عِدُ وتو تَضْغو   ثمّ  ةُ  بيد زُ نا  تقُْمِرُ اأ

.M :وافاك  50
.M :بن الحسن  51

.M ،T3 ،T2 ،T1 :قيمتها  52
.I :خصصتني  53
.M :فناولنيها  54

.T4 ،T3 ،T2 :طَلَبَ الخاتَمين  55
.T3 من: سقطت من  56

.U :فاأقلقه ذلك واأرقده  57
.L :بيننا  58

.M ،A ،T4 ،T3 ،T2 ،T1 :عن  59
.U :اإلى  60

.T3 :القوارع  61
عجــز بيــتٍ ل�أبــي ذؤيــب الهذلــيّ مــن عينيّتــه المشــهورة، وصــدره: حَتـّـى كَاأنـّـي للِحَــوادِثِ مَــروَةٌ، انظــر ديــوان الهذليّيــن   62

)القاهــرة: مطبعــة دار الكتــب والوثائــق القوميّــة، 2003(، 3:1.
.U :جراأت  63

.U فكتبت اإليه: سقطت من  64
ــروت: دار  ــه )بي ــد الل ــد الغنــي عب ــق يُســري عب ــيّ، دراســة وتحقي ــع الزمــان الهمذان ــوان بدي ــات 1 و3 و4 فــي دي ال�أبي  65

.87  ،)1987 العلميّــة،  الكتــب 



Three Maqāmāt Attributed to al-Hamadhānī 85

سِكْ حْتِبا ا بل  تَمي  خا لرَِجْعِكَ  لي   حْتِما وا حِلْمي  فَرْطُ  ك  غَرَّ اأ

سِكْ كَرا راسي  مَتي  عِما فَتَحْتُ  ا   صُغْرً مِنْكَ  تَجِعْهُ  رْ اأ لم  نْ  فَاإ

فلمّا اأتَتْه ال�أبياتُ اأخذَهُ ما قَدُم66َ وما حَدُثَ وما كان يَظُنُّني اأبلُغُ معه هذا المبلَغَ. وكَتَبَ اإليّ: يا فاعلُ يا 

صانعُ والله ل�أبذُلَنَّ األفَ األفِ دِرهَمٍ عليك ول�أقَطِّعنَّ لسِانَكَ ولَتَعْلَمُنَّ نَبَاأهُ بَعْدَ حِينٍ.67 فكتبتُ اإليه ]من مجزوء 

الرجز[: 

سْمِعَكْ اأ نْ   اأ رى   اأ فلا   سْمَعْتَني   اأ ن   اإ و نْتَ   اأ

طَمَعَكْ لي   حْتَما ا عنِ   لْ   زِ اأ و لنُصْحي   صْغِ   اإِ

مَعَكْ سُ   ا لر ا لك   وذ تَشْتِمَني   ن   اأ كَ   ياّ اإ

عَلَيَّ  بالكُتاّبِ  فاستعانَ  يسلُكُ،  الذي  سوى  التَّوفيقِ  طريقَ  واأنّ  يقرعَُ  الذي  غيرُ  وابِ  الصَّ بابَ  اأنَّ  فعَلِمَ 
يَتَّفِقِ  قَصَدْناكَ فلمْ  اإليّ: كُناّ  كَتَبوا  عَنْهُ، واأخْذَنا الخاتَمَينِ مِنه، وقَصَدوني فاحْتَجَبْتُ، ثمّ  العَفْوَ  يساألوني 
ونستَدني  لنُعيدَها68  سَعد  اأبي  الخطيرِ  ال�أستاذِ  وبين  بينكَ  الحال  على  القَصْدَ  قَصَرْنا  كناّ  وقد  اللِّقاءُ، 
بَعيدَها ونَذْكُركَُ المَمْلكة69َ ونساألكَُ المَصْلَحَةَ ويَخْرجُُ كُلٌّ مناّ من قليله وكثيرهِِ اإليكَ اإن اأوجَبْتَ. فكتبتُ 

الرمل[: اإليهم ]من مجزوء 

مَهْ عا لزَّ ا هْلَ  اأ يا  بِ  ـا لكُتـّ   ا مَعْشَرَ  يا  تي  دَ سا

مَهْ ظُلا نيِِّ    يجا ـقا لـ   ا وبينَ  بَيني  جَرَتْ  قَدْ 

مَهْ كلا مِنْه  ا  سْمَعو ا و مي   كلا مِنيّ  ا  سْمَعو فا

مَهْ مَلا فيهِ   كُمْ   خُذُ تاأ   ل�  لحَقِّ  باِ حكُموا  وا

مَهْ ما اأ و مي   ما اأ لِ   لعَذْ   ا من  لمُرَّ  ا طْرَحوا  وا

مَهْ تَما فيهِ  ا  بْلُغو فا مْرٍ   ل�أ قمُْتُمْ   ا   ذ اإ و

مَهْ ا مَر ى  شْو اأ ما  مَ  ا ر مِنيّ   لَ   لنَّذْ ا ا   هذ نّ   اإ

مَهْ ا كَر عَنْ   70 لي وشِما خَيْرٌ   هُ   يُمْنا عن   زَلَّ  

مَهْ نظِا خَلىّ   7 2 جٍ زَ و ر فَي ْـ  تَمَيْ  خا  71 ني حَبا وَ

مَهْ ا نَد مِنْهُ  سَبَقَتْ  ما   على  تْهُ  ءَ جا ثمّ 

مَهْ حِما قى  ل� صْبَعي  اإ في   هُما  قا ل� كلمّا 

مَهْ ها لسَّ ا زَ  ا بْر اإِ ءِ  ـيْ ـ   لشَّ ا تجِاعِ  رْ ا في  فَتَعاطى 

.U :تقدم  66
سورة ص: 88.  67

.U :لغيرها  68
.T4 ،T3 :المهلكة  69

.U :وشمال  70
.U :وجاءني  71

.U فيروزج: سقطت من  72
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اسْتِقامَهْ سَمْت73ِ  على  ـبِ  للَّعْـ   ا في  لَكَ  هَلْ  لي  قالَ 

مَهْ نَعا مِنْ  ضْغى  اأ نْتَ  اأ لكِنْ   و بَلْ  لي   7 4 قلُتَهُ

مَهْ ا لغَر ا فيكَ  و اأ و مَ  ْـ   لحِل ا مْنَحُكَ  اأ ل�  ثمّ 

مَهْ بقُلا نا   ضَغوْ ل�   جميعًا   نا    هَدْ فَتَعا
75 مَهْ حتِشا ا ثَرْتُ   واآ نِ   يْـ   رَ طَوْ وَ ا  رً طَوْ ضَغى  و

مَهْ حِزا حِلْمي  عَلى   76 ـوُ غْـ   لضَّ ا ضَيَّقَ  لمّا  ثمّ 

مَهْ لثِا ميطَنَّ    ل�أ يَمينٌ   مِنيّ  سَبَقَتْ 

مَهْ سْتِضا ا و بضَغْوٍ  ني  طا   يَتَعا مَنْ  يا  قلتُ 

مَهْ ا غَر ضَ  لعِرْ ا لِ  بذُ ا و عَنيّ   تَمَ  لخا ا زِ  حْرِ اأ

مَهْ خِتا مْرِ  للاأ تَمَ  لخا   ا يَجْعَلِ  لم  لئن  و

مَهْ لقِيا ا يهِ  ز لمَِخا ي   لنَِشْر قيمَنَّ  ل�أ

مَهْ لعِما ا تَحْتَ  لذي  ا سِ  اأْ   لرَّ ا على   لَّنَّ   دِ اأ وَ

مَهْ ا بعد لكِنْ   و مِ   تيِـ   ا لخَو با سَيُغنى  وَ

مَهْ عِظا لمُخِّ  ا من  لّ   لذُّ با خْلِيَ  اأ نْ  اأ بعدَ 

ثمّ تطاولت ال�أياّم بيننا وجعلَ ل� ياألفُ بيننا األفة، واتفّقَ اأناّ اجتمعنا يوم عيدٍ على مائدةِ ال�أستاذِ اأبي ]عليّ[ 

الحسن ابن اأحمد رحمه الله فاأمسكتُ عن الطَّعام، فقالَ: ما لك ل� تطُعم، فقلتُ واأشرتُ اإلى القايجانيّ 

]من الرجز[:

مَعَهْ تَاأكُلْ  ل�  اللَّعْنَ  بَيْتَ  اأ مهلًا 

قَرَعَهْ وتَجَنَّبْ  منه  ستَعْفِ  ا

صْبَعَهْ اإِ عَليهِ  يُنْجي   77 نهّ فاإ

عَهْ لملمَّ ا مةَ  لها ا تلكَ  يَحُكُّ 

مَعَهْ سُ  لرا ا لكَ  وذ نهِِ  تدُْ ل� 

يَضَعَهْ نْ  اأ نَيْتَهُ  دْ اأ نْ  اإ هُ  مُرْ ْ اأ وَ

اإنِْ لم يُزايل78ِْ من حِماكَ مَوْضِعَهْ

يصفَعَهْ اأن  ذا  لفَرّاشِكَ  فارسِمْ 

فاأطرقَتِ الجماعةُ وبقي ال�أستاذُ الفاضلُ ثمّ قال: يا مول�ي اإن لم تَحْتشِمني فاحتشم المائدةَ واأهلَها. فقلتُ: 

سقطت ورقة من I حتىّ قوله: يعطي الخطر ثمّ تناول الخاتمين.  73
.A ،T2 ،T1 :ُقلت  74

.U :اأمامه  75
.U :الطعن  76

.M ،U :ّاإنه  77
.A ،T3 ،T2 :يزال  78
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اأطالَ الله بقاءَكَ ما اأسرعَ ما اأراكَ تتقززّ، وحياتك التي تعزّ عليّ ل�أنشِدَنكّ األفَ بيتٍ بعضُها يلعن بعضًا اإلى 

اإلى ما  اأحوَجَكَ  الذي  ببُ  السَّ اأسهلُ، فما  الخاتَمَين  اأمرُ  ال�أستاذ:  مُغربًِا.79 فقال  اأن يعطيني خاتَمَيه عطاءً 

قلتَ؟ فقَصصتُ القصّةَ عليه، فمال80 اإليه وقال: اأشهدُ اأنكَّ ساقطُ الهمّةِ اإنهّ ما81 علمتُ اأنهّ قمُرٌ اأرقم82 يعطي 

الخطر، ثمّ تناولَ الخاتَمينِ منهُ وناولنيهما83 وساألني السكوتَ عنه وعاهدتهُ اأن ل� اأزيد. فكتب اإليّ بعض كتاّبه 

]من الهزج[:

سي نفا اأ قطعُ  اأ فلا  يَ   ل� مو حُ  مدَ اأ نا  اأ

سي ينا اإ حسبَ  مِهِمْ  كلا   في  سِلُ  سْتَرْ اأ و
84 لنَّاسِ با تجُِبْهُ  نْ  اأ كَ  عِندَ   جَتي  حا عْظِمْ  فاأ

قاسي الهجا  في  بقَِلبٍ  نيَّ   يجا لقا ا تَ  هَجَوْ

باسِ ال�أختِ من  في  ول�  مِّ   ل�أ ا في  لِ  لقو با ول� 

سِ ا جْر باأ جَلجِلهُمْ  وَ شِئتَ   ما  الكُلِّ  في  فَقُل 

سِ لكا ا و ةِ  للعِشْر و سِ   وللنا ليَ  هبْ  بَل 

سِ ا لرَّ ا لكَ  ذ خَرمي  يَ  ل�   مَوْ يا  لله  هَبْ  وَ

وشكا القايجانيُّ اإلى ال�أستاذ ذلك، فكتبتُ اإليه ]من الهزج[:

لنُّصْحِ ا لى  اإ يصغِ  فلم  نيَّ   يجا لقا ا نَصَحْنا 

صُلحِ على  لنَّاس  ا مع  سِ   ا لرَّ ا ا  بذ كُن  وقلنا 

لمدحِ وا لهجوِ  ا نُ  لسا فيهِ   في  فظِِ  فلِلحا

لطَّلْحِ ا  85 رَقِ لوَ ا مثلُ  ءُ  لبَيْضا   ا مةُ  لها ا وتلك 

حِ لقَدْ وا نْبِ  لذَّ ا لُ  مَقا ءَ   شا ا  ذ اإ فيها  لهُ 

حِ لقَرْ ا عن  بَطَّ  قد  و لنُّصْحِ   ا لى  اإ يُصْغِ  فلم 

Commentary and Analysis

al-Hamadhāniyya
The maqāma begins with the narrator ʿĪsā b. Hishām arriving in the city of 
Hamadhān. Its opening lines discuss the vicissitudes of fate (al-dahr) which 
have impelled the narrator’s travel.

.U :مغرمًا  79
.U :فما بال  80

.T3 :اأوما  81
.M ،A ،T4 ،T2 ،T1 :َ؛ قمُِرَ اأو قَمَرT3 ،U :تمر اأو قمر  82

.M :وناولنيها  83
.I :ول� يستقيم الوزن به؛ بالباأس ،T4 ،T3 ،T2 :الناس  84

ورق: T4، ول� يستقيم الوزن به.  85
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The narrator then describes how the city of Hamadhān is under the leadership 
of a certain sharīf al-Ḥasanī. He then obtains permission to enter this ruler’s 
court. After extending a greeting and praise to the ruler, the narrator observes 
his courtiers. One man, in particular, catches his attention. He reports that the 
man had an active career serving the scribe Ibn al-Musharraf (al-Musharrif?) 
and another man in the village of Daskara. This man was also concerned with 
the origins of the Abbasid dynasty and the sections and villages surrounding 
Baghdad, streets and alleys, famous from the literature of the Abbasid age.

The narrator observes that this man has also become a poet. But he is neither 
Diʿbil [al-Khuzāʿī] (d. 246/860), nor is he Abū Nuwās (d. ca. 200/815), nor 
the poet Naṣr b. Aḥmad [al-Khubza ʾaruzzī] (d. 327/938) from Baṣra, nor al-
Mutanabbī (d. 354/965) of the people of al-Shām. Rather, unlike these poets, 
this man has remained at the court of al-Ḥasanī.

The narrator then listens to this poet who “raised his voice” (rafaʿa ʿ aqīratahu) 
and recited a poem in a voice, similar to the loud “blowing of a slender pipe” 
(qaṣab ajashsh muhaḍḍam). His poem begins (vv. 1–4) with a nostalgic lament 
for a beloved and lost abodes, culminating the common motif of “old age and 
youth” (al-shayb wa-l-shabāb) in v. 5. The subsequent verse evokes the place 
names located in the vicinity of Baghdad and Sāmarrāʾ al-Maṭīra, al-Karkh, and 
Dayr Qunnā (previously mentioned in v. 1).

The poet then transitions to praise the sharīf in vv. 11 and following. Standard 
panegyric motifs praising the sharīf’s liberality (e.g. v. 14 (jūd), v. 15 (ʿaṭāʾ), v. 17 
(iḥsān)) compete with the poet’s description of his own overcoming the workings 
of fate. The theme of time first mentioned in v. 3, as the moment of lost reverie, 
is recapitulated in the course of the panegyric. Verse 12 summons the theme 
again with a direct address to time; and v. 19, in which the poet celebrates how 
through the aid of the patron he has vanquished time (zamān). In the final 
line of the poem, the poet hints cryptically about how he has “tested” people 
concerning their generosity and miserliness, and then talks about his trip to the 
court of al-Ḥasanī.

As the poet concludes his speech, he turns to the narrator, and examines him 
and becomes certain of his identity.86 He then recites a line of poetry concerning 
a lover who is thwarted each time in his attempts to reach his beloved by a dung 
beetle (juʿal). Setting up a situation in which the beloved is the patron, and the 
poet, is his beloved, the poet has inadvertently cast the narrator in the role of the 
beetle who prevents his love union with the patron. In order to rectify this, he 
then recites a verse attributed to the poet Qays b. al-Mulawwaḥ (d. ca. 68/688) 
or Kuthayyir (d. 105/723) that states that wherever he goes, he finds his beloved 

86 It is customary in the maqāmāt of al-Hamadhānī for ʿ Īsā to recognize Abū l-Fatḥ. In this 
maqāma, however, it is Abū l-Fatḥ who recognizes ʿĪsā.
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Laylā (or ʿAzza).87 The narrator, ʿĪsā, then responds with another line of a lover 
promising his beloved that he will not reveal her secret.

al-Sharīfiyya [Maqāma and Risāla]
The narrator of the maqāma is the son of the narrator (?) of al-Hamadhānī’s 
Maqāmāt: Muḥammad b. ʿĪsā b. Hishām. He relates that he witnessed Abū 
l-Fatḥ al-Iskandarī write to the sharīf al-Ḥasanī on behalf of a certain, Ṭāhir 
b. Muḥammad al-Iskandarī. While it is by no means self-evident, this opening 
suggests the possibility Abū l-Fatḥ composed this letter in another man’s name. 
There is clearly some ambiguity because the two men share the same nisba.

The author of the letter expresses his desire to return to the court of the 
sharīf al-Ḥasanī. He praises this ruler for his generosity and describes how his 
departure from his court was not done out of hatred (qilā) or any reason, but 
rather on account of the workings of fate. He regrets his departure, stating that 
in experiencing the morals (akhlāq) of others he was reminded of those of al-
Ḥasanī and how the miserliness of others recalled to him his former patron’s 
generosity. He then describes his own condition referring to a verse of the early 
Islamic poet al-Mirār (or Ziyād) b. Munqidh al-ʿAdawī (fl. early second/eighth 
century).

The author then begins a long section of praise of the sharīf’s noble lineage, 
extolling his relation to the Prophet. He also praises his own “lineage,” as an 
Alexandrian. Moreover, he states that prior to coming to the court of the sharīf 
in his wanderings he was overcome by anxiety, fear and sleeplessness. He recalls 
the fashion in which the sharīf had aided him in the past. In the end of the letter, 
the author of the letter then speaks of his desires to return to the court of the 
sharīf al-Ḥasanī, employing language that depends heavily on prosified verse.

al-Maqāma al-Khātamiyya
ʿĪsā b. Hishām states that once the ustādh Abū ʿAlī al-Ḥasan b. Aḥmad had 
allotted funds (tawzīʿ) to him. The ustādh Abū ʿAlī had designated that his 
deputy, a certain Abū Saʿd al-Qāyijānī be in charge of paying this sum.

Abū Saʿd had two pairs of rings. He did not know the value of either of these. 
In lieu of paying the required sum to the narrator, he offered a pair of rings 
instead. ʿĪsā agreed to this exchange, and Abū Saʿd handed over the rings. After 
doing this however, Abū Saʿd learned that the two rings were worth more than 
double the required payment. He then schemed to get the two valuable rings 
back from ʿĪsā, pleading that it was not right for a man to have one pair of rings 
without the other.

Abū Saʿd proposed to ʿ Īsā that the two men play a game of chess at his home, 

87 This verse may alternatively be understood as Abū l-Fatḥ’s declaration of his love and 
regard for the patron.
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with another pair of rings as the wager. ʿĪsā caught Abū Saʿd cheating twice in 
the two games that they played, after Abū Saʿd had sworn that he would not do 
this. ʿĪsā departed Abū Saʿd’s home, angered at being swindled and determined 
to obtain his rightful share. ʿĪsā sent a letter in order to demand that Abū 
Saʿd return the rings that he rightfully owned. Abū Saʿd, however, remained 
obstinate and refused to hand the rings over to ʿĪsā.

Meanwhile, ʿĪsā learned Abū Saʿd was particularly sensitive to his baldness. 
Indeed, Abū Saʿd’s embarrassment over his baldness was purportedly so grave, 
that no one could mention any words that contained the same root letters as the 
word baldness, without fearing the man’s great displeasure. Targeting the man’s 
baldness directly, ʿĪsā wrote the following lines:

Abū Saʿd be milder in your exertions,
and your trickery and your injury of me will not be revealed.
Does Zubayda gamble and then cheat?
You promised me, and then offered the dregs of your cup.
You were deceived by my forbearance and patience
to return the ring, or should I say, your theft!
And if I don’t receive it from you in your vileness
I will open up my turban, and behold my head is like yours.

Verses one, three, and four of this poem are attributed to Badīʿ al-Zamān in 
his Dīwān.88 The maqāma adds one verse to the three found in the Dīwān of 
Badīʿ al-Zamān which interestingly underscores the notion of the cheating and 
trickery practiced by Abū Saʿd.

ʿĪsā’s poem of mockery of Abū Saʿd, however, did nothing to ease the tension. 
Abū Saʿd responded by sending threats, and the narrator with further verses 
mocking his baldness. Realizing that there would be no easy resolution to the 
matter, Abū Saʿd then sought the aid of scribes (kuttāb) whom he charged with 
asking the narrator to cease his claims for the other two rings, and be content 
with the pair that he already had. The narrator then wrote a poem to the scribes 
explaining how he was the one cheated by Abū Saʿd.

After some time elapsed, the ustādh Abū ʿAlī al-Ḥasan invited ʿĪsā to a 
banquet. Seeing that Abū Saʿd was among the invitees, he refused to eat. When 
queried for his reason by his host, ʿ Īsā pointed to Abū Saʿd al-Qāyijānī, at whom 
he cast poetic taunts and insults. The ustādh Abū ʿAlī al-Ḥasan then ordered 
Abū Saʿd to hand over the remaining rings to ʿĪsā. Upon receiving the rings, he 

88 Badīʿ al-Zamān al-Hamadhānī, Dīwān Badīʿ al-Zamān al-Hamadhānī, ed. Yusrī ʿAbd 
al-Ghanī ʿAbdallāh (Beirut: Dār al-Kutub al-ʿIlmiyya, 1987), 87. Line 2 is an addition to 
the verse that we have been unable to locate elsewhere.
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promised not to curse Abū Saʿd any further.
The story concludes with a poem that one of the scribes wrote to the narrator 

that praises him for mocking Abū Saʿd al-Qāyijānī. Abū Saʿd learned of this 
letter, and complained to the vizier Abū ʿAlī al-Ḥasan. The narrator then wrote 
to Abū Saʿd a final set of verses, reminding him of his prior warnings.

Conclusion

The three maqāmāt attributed to al-Hamadhānī in this chapter may appear on 
first observation to be a brazen act of literary deceit. Moreover, doubts about the 
contents of MS SOAS 47280 do not allow a better determination for the date 
of their inclusion in manuscripts of al-Hamadhānī’s Maqāmāt. Indeed, given 
the current state of our extant manuscripts, we have no way of determining 
whether these are additions to the corpus in the sixth/twelfth century or many 
centuries later. Nevertheless, their inclusion in approximately one–fourth of the 
extant manuscripts of al-Hamadhānī’s Maqāmāt merits their consideration in 
any serious study of the corpus.

The three maqāmāt do share some important features with other well-attested 
maqāmāt of al-Hamadhānī. The Hamadhāniyya for instance, does possess some 
features of the Hamadhānian picaresque maqāma. The theme of dahr, prominent 
throughout the maqāmāt, is consistently highlighted throughout the maqāma. 
There is also a scene of recognition (anagnorisis) – another typical formal feature 
of al-Hamadhānī’s maqāmāt.

The maqāma and risāla which we have called the Sharīfiyya references the 
other maqāmāt of al-Hamadhānī. It purports to be related not by the (fictional) 
narrator, ʿĪsā b. Hishām, but by his son, Muḥammad b. ʿĪsā b. Hishām. It also 
appears to be an epistolary forgery. This falsehood, however, leads to another 
deception. Namely the forger, Abū l-Fatḥ is not a real person. This piling of 
falsehood atop fraud is reminiscent of the rhetorical device of takhyīl, which 
offers faulty proof by proffer of a false proposition.89

The Khātamiyya also shares much with the maqāma tradition. For instance, 
the plot of the maqāma is basically a story of “relief after hardship” (al-faraj 
baʿd al-shidda) in which the narrator suffers hardship (i.e., his mistreatment at 
the hands of a nefarious official) only to triumph in the end.90 This maqāma 

89 Geert Jan van Gelder and Marlé Hammond, ed. and trans., Takhyīl: The Imaginary in 
Classical Arabic Poetics (Exeter: Short Run Press, 2008), 11. 

90 See A.F.L. Beeston, “The Genesis of the Maqāmāt Genre,” Journal of Arabic Literature 
2 (1971): 1–12; Julia Ashtiany [Bray], “Al-Tanūkhī’s al-Faraj baʿd al-shidda as a Literary 
Source,” in Arabicus Felix: Luminosus Britannicus: Essays in Honour of A.F.L. Beeston 
on His Eightieth Birthday, ed. Alan Jones (Reading, UK: Ithaca Press, 1991), 108–28; 
Maurice A. Pomerantz, “The Play of Genre: A Maqāma of ‘Ease After Hardship’ from 
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includes three verses which are also found in the Dīwān of al-Hamadhānī, thus 
presenting “authentic” al-Hamadhānī material in the course of the narrative. 
Most of the main elements of the story in the Khātamiyya can be derived from 
the motifs of the poem: the narrator’s struggle with the trickery of a man named 
Abū Saʿd; the narrator’s desire for the return of a ring and his extreme patience; 
the narrator’s verbal threat of Abū Saʿd and shaming him because of his baldness. 
The maqāma adds one verse to the three found in the Dīwān of Badīʿ al-Zamān 
which interestingly underscores the notion of cheating and trickery found in the 
maqāma, which is a common theme in the maqāmāt.

Thus these three maqāmāt, while likely not authentic maqāmāt of al-
Hamadhānī, should nevertheless cause us to reconsider the possible ways in 
which new materials were added to the Hamadhānian corpus. For their existence 
in more than one–fourth of the manuscripts suggests that later copyists believed 
them to be the work of al-Hamadhānī.

The so-called panegyric maqāmas which are first found in manuscripts of the 
tenth/sixteenth century, also possess features that differ from the earlier-attested 
maqāmāt. Their late addition to the corpus provides no prima facie reason for 
doubting their authenticity. Moreover, the presence of such sophisticated works 
attributed to al-Hamadhānī as we have presented here should perhaps give a 
critic good reason for caution.

the Eighth/Fourteenth Century and Its Literary Context,” in The Heritage of Arabo-
Islamic Learning: Studies Presented to Wadad Kadi, ed. Maurice A. Pomerantz and Aram 
A. Shahin (Leiden and Boston: Brill, 2015), 461–82.



Three Maqāmāt Attributed to al-Hamadhānī 93

Fig. 1. The Contents of the Earliest Manuscripts of the Maqāmāt of al-Hamadhānī

MS Fatih 4097 MS SOAS MS YALE ʿAbduh ed.

1. Baṣriyya 1 1 1 13

2. Fazāriyya 2 2 2 14

3. Qazwīniyya 3 3 3 18

4. Balkhiyya 4 4 4 3

5. Kūfiyya 5 5 5 5

6. Qarīḍiyya 6 6 6 1

7. Qirdiyya 7 7 7 20

8. Mawṣiliyya 8 8 8 21

9. Asadiyya 9 9 9 6

10. Ḥirziyya 10 10 24 23

11. Māristāniyya 11 11 25 24

12. Waʿẓiyya 12 12 44 26

13. Makfūfiyya 13 13 12 16

14. Jāḥiẓiyya 14 14 13 15

15. Bukhāriyya 15 15 14 17

16. Adharbayjāniyya 16 16 15 8

17. Azādhiyya 17 17 16 2

18. Sāsāniyya 18 18 17 19

19. Jurjāniyya 19 19 18 9

20. Sijistāniyya 20 20 19 4

21. Iṣfahāniyya 21 21 20 10

22. Ḥamdāniyya 22 22 21 29

23. Ahwāziyya 23 23 22 11

24. Baghdādiyya 24 24 23 12

25. Ghaylāniyya 25 25 11 7

26. Ruṣāfiyya 26 26 34 30

27. Waṣiyya 27 27 26 41

28. Dīnāriyya 28 28 27 43
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29. Ḥulwāniyya 29 29 28 33

30. Bishriyya 30 30 29 51

31. Majāʿiyya 31 31 31 25

32. Shāmiyya 32 32 32

33. Maḍīriyya 33 33 10 22

34. Armaniyya 34 34 33 36

35. Ṣaymariyya 35 35 30 42

36. Iblīsiyya 36 36 45 35

37. Aswadiyya 37 37 46 27

38. ʿIrāqiyya 38 38 47 28

39. Nahīdiyya 39 39 35 34

40. Shīrāziyya 40 40 36 32

41. Maṭlabiyya 49 50

42. Ṭibbiyya 48

43. Risāla 1 50

43. Hamadhāniyya 41

44. Risāla 2 42

45. Khātamiyya 43

46. Mulḥa #1 44 37

47. Mulḥa #2 45 38

48. Mulḥa #3 46 39

49. Mulḥa #4 47 40

50. Mulḥa #5 48 41

51. Mulḥa #6 49 42

52. Mulḥa #7 50 43

53. Mighzaliyya 31

54. Nājimiyya 37

55. Khalafiyya 38

56. Nīsābūriyya 39

57. ʿIlmiyya 40



Three Maqāmāt Attributed to al-Hamadhānī 95

58. Shiʿriyya 44

59. Mulūkiyya 45

60. Ṣufriyya 46

61. Sāriyya 47

62. Tamīmiyya 48

63. Khamriyya 49





part 3: contexts





chapter five

Adab and Metamorphosis: The Mawṣiliyya

For Philip Kennedy

Scholars have often understood the texts that comprise al-Hamadhānī’s 
(d. 398/1008) Maqāmāt as a point of origin. Yet key features of their style such 
as rhymed prose, rhetorical embellishment, and poetic allusion, draw from the 
common culture of fourth/tenth century Arabic adab. Rather it is the manner 
that al-Hamadhānī’s maqāmas combine these individual qualities that creates 
a novel literary form. The Hamadhānian maqāmas as a series, too, present 
a variation on a theme, as each text unfolds, there are further opportunities 
for transformation. Like the protean characters that inhabit their imaginative 
spaces, the maqāma form proves ever-changing.

One good example of metamorphosis in al-Hamadhānī’s maqāmāt can be 
found in the maqāma of Mosul. In this text, we meet a mad healer prophet and 
his partner, ʿĪsā b. Hishām, intervene in a funeral claiming to be able to revive 
the dead man. In the course of the story, this prophet figure transforms the 
somber scene of mourning into a comedy in which baffled onlookers from the 
town are seized by the possibility of the miracle. Will this stranger bring the 
corpse back to life? Is he truly a healer or a prophet? Is the man truly dead?

Those familiar with al-Hamadhānī’s Maqāmāt will suspect that this stranger 
is the hero Abū l-Fatḥ al-Iskandarī in another disguise. And according to plan, 
after receiving food and gold from the townspeople, his powers prove unable 
to revive the corpse. Abū l-Fatḥ and his companion exposed as frauds exit the 
town, dodging the slaps and blows of the angry townspeople.

The two heroes then travel to a new location where Abū l-Fatḥ promises to 
save a group of villagers from an impending flood. Assuming the guise of the 
prophet Moses, Abū l-Fatḥ commands the villagers to slaughter a golden heifer, 
and further, asks to deflower one of the village’s virgin girls. The episode comes 
to a close when, in the midst of the very prayer act that was designed to save 
the inhabitants from the flood, Abū l-Fatḥ and ʿĪsā flee the scene. Abū l-Fatḥ 
describes how he has exchanged his false words for charity at the close of the 
maqāma. 

Scholars of the maqāma have often focused on the ways that the plot often 
dramatizes the transformation of words into coins and the Mawṣiliyya is surely 
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exemplary of this.1 Yet Abū l-Fatḥ’s dramatic performance of “bringing the dead 
man back to life,” is not simply a picaresque tale, involving qurʾānic themes, pre-
Islamic and Islamic practices, and the role of prophets, healers and littérateurs, 
false and true.

As the following edition, translation and commentary, hope to convey, the 
Maqāmāt of al-Hamadhānī contains many transformations which can be best 
observed through a reading attentive to the rhythms and resonances of the text. 
In this chapter we offer a new edition based on the oldest manuscripts of al-
Hamadhānī’s works, an accompanying translation, and commentary. Through 
this we aim to call attention to the great artistry of the Hamadhānian maqāma 
on the level of words and their associations. Understanding the meaning of 
al-Hamadhānī’s maqāma often depends upon understanding the way that al-
Hamadhānī has drawn upon the varied sources from which he has crafted 
his maqāma and how he has transformed them. While previous scholarship 
has pointed to the multiple sources of al-Hamadhānī’s plots and themes, we 
refocus attention on the words and imagery with the aim of demonstrating the 
interpretative gains of this approach.

While some might object that the closeness of our readings here is too 
narrow, we suggest that moments when the larger narrative structure of the 
maqāma seems to depend on a word-level association that macro-level analysis 
might gloss over, or miss. A good example of this type of problem can be seen 
in the image of the “golden heifer,” which has been already noted by critics 
such as Jaakko Hämeen-Anttila, as symbolically uniting the episodes of the 
maqāma.2 Our own readings of this passage while not substantially different, 
link this episode with several other qurʾānic and post qurʾānic stories, adding 
layers of meaning that future readers of the work may want to explore in greater 
detail.

Other phrases and terms in the maqāma which have been overlooked by 
previous scholars come in for a more sustained treatment here, such as the 
association of the mourners’ actions with prohibited pre-Islamic rites of 
mourning. Similarly we note plot elements of the maqāma that appear to have 
been borrowed from other sources, such as the story of the doctor bringing a 
man suffering apoplexy (sakta) back to life which we identify in al-Tanūkhī’s 
(d. 384/994) Nishwār al-muḥāḍara and a discussion in Ibn Sīnā’s (d. 428/1037) 

1 See James T. Monroe, The Art of Badı̄ʿ az-Zamān al-Hamadhānı̄ as Picaresque Narrative 
(Beirut: American University of Beirut Press, 1983), 142–43; Devin J. Stewart, “Professional 
Literary Mendicancy in the Letters and Maqāmāt of Badı ̄ʿ  al-Zamān al-Hamadhānı,̄” 
inWriters and Rulers: Perspectives on Their Relationship from Abbasid to Safavid Times, ed. 
Beatrice Gruendler and Louise Marlow (Wiesbaden: Reichert Verlag, 2004), 39–48.

2 Jaakko Hämeen-Anttila, Maqama: A History of a Genre (Wiesbaden: Harrassowitz Verlag, 
2002), 116–17.
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al-Qānūn f ī al-ṭibb that seems to comment on the “diagnostic problem” 
mentioned in the maqāma.

One final note: we have consciously limited our choices of supplementary 
materials to those lexicons and literary anthologies which are closest in time to 
al-Hamadhānī in order to present the probable associations and resonances that 
would have occurred to the author and his audience.

Sigla

This edition of al-Maqāma al-Mawṣiliyya is based on the following manuscripts:

F = Istanbul Fatih 4097 (520/1126) ف
B = Yale University, Beinecke Library, Salisbury 63 (603/1206) ب
 L = London SOAS 47280 (thirteenth/nineteenth century). This ل

is a nineteenth century copy of a manuscript copied in the year 
562/1166–1167.

ʿ = Beirut ʿAbduh (1889) ع

Samples of the Manuscripts

MS Fatih 4097, fol. 6r
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MS Yale University, Beinecke Library, 
Salisbury 63, fol. 7v.

MS Aya Sofya 4283, fol. 39v.

MS SOAS 47280, fol. 26v–27r
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Arabic Edition of Mawṣiliyya

المقامة الثامنة3

]الموصليّة[

حدّثنــا عيســى بــن هشــام قــال لمّــا قفلنــا4 �لموصــل * وهممنــا بالمنــزل * فمُلكــت5 علينــا �لقافلــة * و�أخــذ منـّـي 

ســكندري7ّ فقلــت �أيــن مــن �لحيلــة  �لرَّحــل و�لرَّ�حلــة * جــررت6 �لحشاشــة �إلــى بعــض قر�هــا ومعــي �أبــو �لفتــح �ل�إ

نحــن8 فقــال يكفــي �للــه وقمنــا9 �إلــى د�رٍ قــد مــات صاحبهــا * وقامــت نو�دبهــا * و�حتفلــت بقــومٍ قــد كــوى 

ــن صدورهــنّ، وشــددن10  ــد نشــرن شــعورهنّ * يضرب �لجــزع قلوبهــم * وشــقّت �لفجيعــة جيوبهــم * ونســاءٍ ق

ــو�د نحلــة11 * وفــي هــذ� �لقطيــع ســخلة  ســكندريّ لنــا فــي هــذ� �لسَّ عقودهــنّ * يلطمــن خدودهــنّ * فقــال �ل�إ

ــئ تابوتــه ليُحمــل  ــت وقــد شُــدّت13 عصابتــه14 وسُــخّن مــاؤه ليغســل * وهيّ �ر فنظــر12 �إلــى �لميّ * ودخــل �لــدَّ

ســكندريّ �أخــذ حلقــه * وجــس18ّ  ــا ر�آه �ل�إ ــه ليكفــن16 * وحفــرت حفيرتــه17 ليدفــن * فلمّ * وخيطــت15 �أثو�ب

�إنمّــا عرتــه بهتــة * وعلتــه ســكتة * و�أنــا �أســلمّه مفتــوح  عرقــه * فقــال يــا قــوم �تقّــو� �للــه ل� تدفنــوه فاإنـّـه19 حــيٌّ و

�لعينيــن20 * بعــد يوميــن * فقالــو� مــن �أيــن لــك ذلــك21 فقــال �إنّ �لرَّجــل �إذ� مــات بــرد �ســته22 * وهــذ� �لرَّجــل 

قــد لمســته * فعلمــت �أنـّـه حــيٌّ فاأدخــل كلهّــم �إصبعــه فــي دبــره23 وقالــو�24 �ل�أمــر كمــا25 ذكــر * فافعلــو� مــا26 

)�لمقامة �لثامنة(: ف، ب؛ مقامة �أخرى 8: ل؛ �لمقامة �لموصليّة: ع.  3
)قفلنا(: ب؛ وصلنا من: ف؛ قفلنا من: ل، ع.   4

)فملكت(: ف؛ وملكت: ب، ل، ع.  5

)جررت(: ف، ب، ل؛ جرت بي: ع.  6
سكندر�ني �أبو �لفتح: ل. سكندري �أبو �لفتح: ب، ع؛ بها �ل�إ سكندري(: ف؛ �ل�إ )�أبو �لفتح �ل�إ  7

)من �لحيلة نحن(: ف، ب، ل؛ نحن من �لحيلة: ع.  8
)وقمنا(: ف، ب؛ وقمنا ودفعنا: ل؛ ودفعنا: ع.  9

)وشددن(: ف، ب، ل؛ وجددن: ع.  10
)نحلة(: ف، ب؛ نخلة: ل، ع.  11
)فنظر(: ف؛ ينظر: ب، ل، ع.  12

)شدت(: ب، ل، ع؛ سُدّت: ف.  13
)عصابته(: ف، ب؛ عصابته لينقل: ل، ع.  14

)وخيطت(: ف، ب، ع؛ وحنطّت: ل.  15
)�أثو�به ليكفن(: ف، ل، ع؛ �أثو�به: ب.  16

)حفيرته(: ف، ل؛ حفرته: ب، ع.  17
)وجسّ(: ف، ل؛ فجسّ: ب، ع.  18

)فاإنهّ(: ف؛ فهو: ب، ل، ع.  19
)�لعينين(: ف، ب، ع؛ �لعين: ل.  20

)ذلك(: ف، ب، ع؛ ذ�ك: ل.  21

)�سته(: ف، ب، ل؛ �إبطه: ع.  22
)فاأدخل كلهم �إصبعه في دبره(: ف، ب؛ فكلّ قد �أدخل �إصبعه في دبره: ل؛ فجعلو� �أيديهم في �إبطه: ع.  23

)وقالو�(: ف، ل؛ فقالو�: ب، ع.  24
)كما(: ف، ب، ل؛ على ما: ع.  25

)ما(: ف؛ كما: ب، ل، ع.  26
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ســكندريّ �إلــى �لميّــت فنــزع ثيابــه ثــمّ شــدّه بعمائــم27 * وعلـّـق عليــه تمائــم * و�ألعقــه �لزَّيــت28 *  �أمــر * وقــام �ل�إ

و�أخلــى29 �لبيــت * وقــال دعــوه * ول� تدْعُــوه30 * و�إن ســمعتم لــه �أنينًــا فــلا تجيبــوه * وخــرج31 مــن عنــده وقــد 

شــاع �لخبــر32 و�نتشــر * بــاأنّ �لميّــت قــد نشُــر * و�أخذنــا33 �لمبــارّ * مــن كلّ د�ر * و�نثالــت علينــا �لهد�يــا مــن 

ــى ورمــت �أكياســنا34 فضّــةً وتبــرً� * و�متــلاأت رحالنــا35 �أقِطًــا وتمــر� * وجهدنــا �أن ننتهــز فرصــةً  كلّ جــار * حتّ

ســكندري37ّ  فــي �لهــرب فلــم نجدهــا حتـّـى حــل36ّ �ل�أجــل �لمضــروب * و�ســتُنجز �لوعــد �لمكــذوب * فقــال �ل�إ

هــل ســمعتم مــن هــذ�38 �لعليــل ركــزً� * �أو ر�أيتــم منــه رمــزً� * قالــو�39 ل� فقــال �إن لــم يكــن صــوت40ّ مــذ فارقتــه 

* فلــم يجــئ41 بعــد وقتــه * دعــوه �إلــى غــدٍ فاإنكّــم �إذ� ســمعتم صوتــه * �أمنتــم موتــه * ثــمّ عرفّونــي ل�أحتــال فــي 

ــا تبسّــم44 ثغــر  ــال ل� فلمّ ــر ذلــك مــن43 غــدٍ ق ــلا42 تؤخّ ــو� ف علاجــه * و�إصــلاح مــا فســد مــن مز�جــه * قال

ــو45ّ * فــي �أفــق �لجــوّ * جــاءه �لرِّجــال �أزو�جًــا * و�لنِّســاء �أفو�جًــا46 * وقالــو� نحــب47ّ  بــح و�نتشــر جنــاح �لضَّ �لصُّ

ــن  ــم ع ــدر �لتَّمائ ــمّ ح ــه * ث ــا �إلي ــو� بن ــكندريّ قوم س ــال48 �ل�إ ــل * فق ــال و�لقي ــدع �لق ــل * وت �أن تشــفي �لعلي

يديــه49 * وحــلّ �لعمائــم عــن جســده * وقــال �أنيمــوه علــى وجهــه * فاأنيــم * ثــمّ قــال50 �أقيمــوه علــى رجلــه51 

)شدّه بعمائم(: ف، ب، ل؛ شدّ له �لعمائم: ع.  27
)�لزيت(: ف، ب، ع؛ بالزيت: ل.  28

)و�أخلى(: ف؛ و�أخلى له: ب، ل، ع.  29
)تدعوه(: ف؛ تردعوه: ب، ل، ع.  30

)وخرج(: ف، ب، ع؛ ثمّ خرج: ل.  31
)وقد شاع �لخبر(: ب، ع؛ وقد ساع �لخبر: ف؛ سقطت من ل.  32

)و�أخذنا(: ف؛ و�أخذتنا: ب، ل، ع.  33
)ورمت �أكياسنا(: ف؛ ورم كيسنا: ب، ل، ع.  34

)و�متلاأت رحالنا(: ف؛ و�متلاأ رحلنا: ب، ل، ع.  35
)فلم نجدها حتىّ حلّ(: ف، ل، ع؛ فلم نجدها حلّ: ب.  36

سكندري(: ف، ل، ع؛ فقال: ب. )فقال �ل�إ  37
)من هذ�(: ف؛ لهذ�: ب، ل، ع.  38

)قالو�(: ف، ب؛ فقالو�: ل، ع.  39
)صوتّ(: ف، ب، ع؛ له صوت: ل.  40

)يجئ(: ف، ب، ع؛ يحن: ل.  41
)قالو� فلا(: ف؛ فقالو� ل�: ب، ع؛ فقالو� له ل�: ل.  42

)من(: ف، ل؛ عن: ب، ع.  43
)تبسم(: ف؛ �بتسم: ب، ل، ع.  44
)�لضوّ(: ف، ع؛ �لضوء: ب، ل.  45

)�لرجال �أزو�جا و�لنساء �أفو�جا(: ف؛ �لرجال �أفو�جًا و�لنساء �أزو�جًا: ب، ل، ع.  46
)نحبّ(: ف، ب، ع؛ يجب: ل.  47

)فقال(: ف، ل، ع؛ قال: ب.  48
)يديه(: ف؛ يده: ب، ل، ع.  49

)ثمّ قال(: ف، ل، ع؛ وقال: ب.  50
)رجله(: ف، ب، ل؛ رجليه: ع.  51
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ســكندري54ّ بفيــه * وقــال هــو ميّــتٌ فكيــف �أحييــه55 * فاأخــذه �لخــف56ّ  * فاأقيــم52 * فســقط ر�أسًــا53 وطــنّ �ل�إ

* وملكتــه57 �ل�أكــفّ * وصــار �إذ� رفُعــت منــه58 يــدٌ وقعــت يــد59ٌ ثــمّ تشــاغلو� بتجهيــز �لميّــت و�نســللنا60 هاربيــن 

حتّــى �أتينــا قريــةً علــى شــفير و�دٍ يتطرفّهــا61 * و�لمــاء يتحيّفهــا * و�أهلهــا مغتمّــون ل� يملكهــم62 غمــض �للَّيــل 

ســكندريّ يــا قــوم �أنــا �أكفيكــم هــذ� �لمــاء ومضرتّــه63 * و�أردّ عــن هــذه �لقريــة  ــيل * فقــال �ل�إ * مــن خشــية �لسَّ

معرتّــه64 * فاأطيعونــي * ول� تبرمــو� �أمــرً� دونــي * قالــو�65 ومــا �أمــرك قــال66 �ذبحــو� فــي مجــرى هــذ� �لمــاء بقــرةً 

صفــر�ء * و�فتضّــو� بــي جاريــة67ً عــذر�ء * وصلـّـو� خلفــي ركعتيــن يثــن68 �للــه عنكــم عنــان �لمــاء69 * �إلــى هــذه 

حــر�ء * فــاإن لــم يثنــه70 فدمــي لكــم71 حــلال قالــو� نفعــل ذلــك فذبحــو� �لبقــرة وزوّجــو�72 �لجاريــة وقــام �إلــى  �لصَّ

�لرَّكعتيــن يصليّهمــا73 وقــال يــا قــوم �حفظــو� �أنفســكم ل� يقــع منكــم فــي �لقيــام كبــو * وفــي74 �لرُّكــوع هفــو * 

ــجود ســهو * وفــي �لقــر�ءة لغــو76 * فمتــى ســهونا خــرج �أملنــا باطــلًا77 * وذهــب عملنــا عاطــلًا78 *  وفــي75 �لسُّ

و�صبــرو� علــى �لرَّكعتيــن فمســافتهما طويلــة وقــام للركعــة79 �ل�أولــى فانتصــب �نتصــاب �لجــذع * حتّــى شــكو� 

لــع * ثــمّ ســجد80 * حتـّـى ظنـّـو� �أنـّـه قــد هجــد81 * ولــم يشــعرو� لرفــع �لــرَّ�أس82 حتـّـى كبـّـر للجلــوس  وجــع �لضِّ

)فاأقيم(: ف؛ فاأقيم ثمّ قالو� خلوّ� عن يديه: ب، ع؛ فاأقيم ثمّ قال خلوّ� عن بدنه: ل.  52
سكندري ل� حول ول� قوةّ �إلّ� بالله �لعليّ �لعظيم: ل؛ ر�سيًا: ع. )ر�أسًا(: ف، ب؛ ر�أسًا بحمد �لله وقال �ل�إ  53

سكندري(: ف، ب، ع؛ ثمّ طنّ: ل. )وطنّ �ل�إ  54
)هو ميّت فكيف �أحييه(: ف؛ كيف �أحييه وهو ميتّ: ب؛ هو ميّت كيف �أحييه: ل، ع.  55

)فاأخذه �لخفّ(: ف، ب؛ فاأخذته �لخفّ: ل؛ فاأخذه �لجفّ: ع.  56
)وملكته(: ف، ل، ع؛ وملكه: ب.  57

)منه(: ف، ب، ل؛ عنه: ع.  58
)يد(: ف، ب، ل؛ عليه �أخرى: ع.  59

)و�نسللنا(: ف، ب، ل؛ فانسللنا: ع.  60
)و�دٍ يتطرفّها(: ل؛ و�دي يطرفّها: ف؛ و�دٍ �لسيل يطرفّها: ب، ع.  61

)يملكهم(: ف، ب، ع؛ يمكنهم: ل.  62
)ومضرتّه(: ف؛ ومعرتّه: ب، ل، ع.  63
)معرتّه(: ف؛ مضرتّه: ب، ل، ع.  64

)قالو�(: ف، ب، ل؛ فقالو�: ع.  65
)قال(: ف، ل؛ فقال: ب، ع.  66

)و�فتضّو� بي جارية(: ف، ل؛ و�فتضّو� جارية: ب؛ و�أتوني بجارية: ع.  67
)يثن(: ف، ع؛ يثني: ب، ل.  68

)�لماء(: ف، ب، ل؛ هذ� �لماء: ع.  69
)يثنه(: ف؛ لم ينثن: ب، ل؛ لم ينثن �لماء: ع.  70

)لكم(: ف، ل؛ عليكم: ب، ع.  71
)وزوّجو�(: ف؛ وزوّجوه: ب، ل، ع.  72

)يصليّهما(: ف، ل، ع؛ يصليّها: ب.  73
)وفي(: ف؛ �أو في: ب، ل، ع.  74
)وفي(: ف، ب؛ �أو في: ل، ع.  75

)وفي �لقر�ءة لغو(: ف؛ وفي �لقعود لغو: ب؛ �أو في �لقر�ءة لغو: ل؛ �أو في �لقعود لغو: ع.  76
)�أملنا باطلًا(: عملنا باطلًا: ف، ل؛ �أملنا عاطلًا: ب، ع.   77
)عملنا عاطلًا(: ف؛ �أملنا عاطلًا: ل؛ عملنا باطلًا: ب، ع.  78

)للركعة(: ف، ب، ع؛ �إلى �لركعة: ل.  79
)ثمّ سجد(: ف؛ وسجد: ب، ل، ع.  80
)قد هجد(: ف، ب، ع؛ هجد: ل.  81

)يشعرو� لرفع �لر�أس(: ف؛ يشجعو� للرفع �لرؤوس: ب؛ يحسرو� لرفع �لروس: ل؛ يشجعو� لرفع �لرؤوس: ع.  82
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ــجدة �لثَّانيــة ومكــث فيهــا مثلــه ثــمّ قــام �بــن �لز�نيــة * �إلــى �لركعــة �لثانيــة * و�بتــد�أ بالفاتحــة  ثــمّ عــاد �إلــى �لسَّ

* و�أتبعــه بالو�قعــة * بقــر�ءة حمــزة * مــدّة وهمــزة * ثــمّ مــال �إلــى �لركــوع * بضــرب مــن �لخشــوع * ونــوع مــن 

�لخضــوع * �ســتنزف فيهــا �أرو�ح �لجماعــة ثــمّ رفــع ر�أســه ويــده * وقــال ســمع �للــه لمــن حمــده * وقــام * حتـّـى 

�أيقنــو� �أنـّـه قــد نــام *  ثــمّ مــال �إلــى �لســجود83 و�أومــاأ �إلــيّ فقمنــا و�أخذنــا84 �لــو�دي وتركنــا �لقــوم ســاجدين ل�85 

هــر بهــم و�أنشــاأ �أبــو �لفتــح يقــول [مــن �لمجتــثّ] نعلــم مــا صنــع �لدَّ

ينــا �أ مثلــي  يــن  �أ و مثلــي   للــه  � يبعــد  ل� 

ينــا لهو با  8 7 فتحتهــا مٍ   قـــو  8 6 قلعــة للــه 
89 ومينــا  � ورً ز وكلــت  ــم   88 عليه � ــرً ــت خي كتل �

English Translation of Mawṣiliyya

ʿĪsā ibn Hishām told us:
When from the city of Mosul we came * we hoped that our travel had found its 
aim * the caravan we drove had been robbed bare * its mounts and bags were no 
longer there *
I dragged life’s last breath to a town nearby * where the Alexandrian Abū l-Fatḥ 
was standing nigh *
I said, “Is there a trick for us?” *
He said, “God will suffice!” *
So to a house we went, its owner, dead and gone * where a troop of mourners 
wailed on and on * they were men whose hearts were seared by embers of pain 
* in grief their shirts were rent in twain * the women beat their breasts and let 
down their curls * they slapped their faces and tugged at their pearls *
The Alexandrian said to me, “In this black, lies heaven’s gift, in this flock, there’s 
a tender lamb.” * He entered the house and spied the dead * the water had been 
boiled, and they bound his head * a casket was prepped, a shroud had been sewn 
*and a grave had been dug for him alone *
When the Alexandrian had taken in it all * he put a hand on the man’s throat, 
took his pulse, and began to call *

)ومكث... �لسجود(: سقطت من ب ول وع.  83
)فقمنا و�أخذنا(: ف؛ فاأخذنا: ب، ل، ع.  84

)ل�(: ف، ب، ع؛ لم: ل.  85
)قلعة(: ف، ل؛ غفلة: ع.  86

)فتحتها(: ف، ل؛ غنمتها: ع.  87
)خيرً�(: ل، ع؛ خير: ف.  88

)و�أنشاأ... مينا(: سقطت من ب.  89
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“O people, fear God! * you must not place this body under the sod * he’s alive I 
declare he’s just had a fit * he’s unable to talk, believe me, that’s it * in two days’ 
time, I’ll return him back to you, his eyes wide open, like new.” *
They answered, “How do you know this, truth be told?” * He said, “When a 
man’s dead, his ass grows cold * I felt down there and it’s still warm as can be * 
it’s certain he’s alive, like you and like me” *
Then each one put a finger up the man’s round behind * They said “He’s right!” 
and were all of one mind * He went up to the man, his shroud he unwound * 
and upon his head, a large turban he bound * over the body’s midriff, a string 
of amulets were thrown * oil was placed in his mouth, then everyone left him 
alone *
Alex said, “Leave him be! Don’t interfere! * Be it a moan, a sigh, or a cough that 
you hear” *
News spread round the town that the dead had been raised * we received gifts 
from all quarters and were mightily praised * The neighbors all showered us 
with silver pieces and gold * Cheese and dates filled our packs, as much as they 
could hold *
All the while we were hoping to hit the road in flight * but the hour of our false 
promise was soon in near sight *
He said “Have you all heard a whisper from this guy? * Did you see a twitch of 
his limb? Or a blink of his eye?* Inform me at once so that I can use my medical 
skills. * I’ll fix what’s corrupt in his body, if God wills.” *
The group then said, “No, we’ve not heard a peep.” *
The Alexandrian replied, “Till tomorrow this can keep!” *
They said at once, “We’ll see in a day’s time no more” *
He said, “You have heard my word, the very oath I swore.” *
When the mouth of dawn smiled, and light’s wing had grown long, * one-by-
one men came forth, throngs of women followed along. *
They said, “We wish you would cure him, and end all the talk.” *
He said, “Come along with us now, to the bed, let’s walk.” *
Then one-by-one the Alexandrian, the amulets he withdrew. * He unwound the 
turban, so that the man’s head was in view. *
Then he ordered all “Lay him out on the bed!” *
And the body of the man was outspread * Then he commanded them all, saying, 
“Stand him upright!” * And he stood! Then toppled headwards, a pitiful sight. * 
The Alexandrian hummed and said to those hoping for a cure *
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“The man is dead, there’ll be no revival here, that’s sure!” *
Slippers and slaps rained on him from everyone in town * No sooner was one hand 
was lifted, than another came down * Finally though, by God, they remembered 
to bury their dead relative * And we stole away like men determined to live *
We kept fleeing until we came to a village near a flood plain * at the edge of a 
river swollen by rain. * All the residents of the place, stayed awake in their beds 
* thoughts of deluge and doom did float in their heads. *
The Alexandrian said to the villagers joined in fright *
“I will save you and your town from the waters’ awful plight *
The sole condition I seek is that only me you obey *
And that you do everything I command, and all that I say” *
So they said in one voice, “Oh sir what is your wish and desire? * We will do 
anything to save ourselves from a fate so dire” *
He said, “Place a gold heifer, in the flood’s path to slaughter! * And marry me 
to a virgin slave girl, a lovely young daughter * Then all should prostrate twice 
behind me when we pray *
If then the flood does not abate, my body is yours to slay” *
So the townspeople found a golden heifer and virgin girl * They slaughtered the 
cow, and he bored the fine pearl * The Alexandrian then went to the mosque 
in order to pray * He raised his voice aloud, urging men’s minds not to stray *
He said, “Oh you people! Protect yourselves, and do not stumble! * Do not slip 
in your bowing, lapse in your prostrations, or mumble! * For when we make a 
mindless slip in our duties to the Most High, our pious works become useless, 
our daily affairs go awry *
Be patient, dear sirs, between prostration numbers one and two * Though the 
distance between them is long, there is benefit for you” *
The Alexandrian was bent over so long, they believed he had dozed * But no one 
dared raise his head, for fear of being exposed. *
He then said, “Allah is Great!” which bid them to sit. *
He started bow number two, and they all did it * When all heads were low, he 
gave me the secret sign * We left them bowed in prostration, as had been his 
design *
Of those people of the valley, and the flood, we haven’t a clue * We don’t know 
what Fate has done to them, or is going to do *
The Alexandrian, Abū l-Fatḥ, then recited a poem:

Let God not go far from me! For who is like me, who?
I’m quite unique, you see, there is no number two.



Adab and Metamorphosis: The Mawṣiliyya 109

The fortress of men was for me the simplest prize.
From them I received charity, offering in return only lies.

Modern Commentary on Mawṣiliyya
Title: The maqāma is untitled in F, B, and L; Donald S. Richards notes that 
an early title for the maqāma is “The Maqāma of the Dead Man”90 (maqāmat 
al-mayyit) found in MS Paris 3923, fol. 25r (copied in the eighth/fourteenth 
century) and MS Cambridge 1096/7, fol. 46r (copied 964/1557) in reference to 
the description of the body (al-mayyit) in l. 5 of the maqāma.

 MS Paris 3923, fol. 25r

 MS Cambridge 1096/7, fol. 46r

 The root q-f-l evokes the “return of travelers home from a journey” as well قفلنا
as “the return of an army after a raid.”91 We prefer the reading of B over that of 
F (waṣalnā min) for the rhyme and meaning. The verb qafala is well attested in 
the openings of al-Hamadhānī’s maqāmāt e.g. Ḥulwāniyya (lammā qafaltu min 
al-ḥajj f ī-man qafala) following B fol. 41v, and Armaniyya (lammā qafalnā min 
tijāratin Armīniyya), Ḥirziyya (istakhartu Allāha f ī l-qufūl).
 Lane defines hamma bi-l-amr as “He intended the affair, or purposed it; or هممنا
desired it.”92 Cf. ʿĪsā’s statement in the Fazāriyya (wa-anā ahummu bi-l-waṭan), 
Shīrāziyya (lammā qafaltu min al-Yaman wa-hamamtu bi-l-waṭan).
 A place for alighting or descending and stopping” during the course of a“ بالمنزل

90 D.S. Richards, “The Maqāmāt of al-Hamadhānī: General Remarks and a Consideration 
of the Manuscripts,” Journal of Arabic Literature 22 (1991): 97.

91 See Ibn Manẓūr, Lisān al-ʿarab (Beirut: Dār Ṣādir, 2000), root (q, f, l).
92 Edward William Lane, An Arabic-English Lexicon (London: Williams and Norgate, 

1863), 2:3044c.
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journey, or “a place of settlement; a home.”93 ʿĪsā b. Hishām’s desire to return 
home contrasts with the itinerancy of Abū l-Fatḥ.
.Note that ʿĪsā here underscores his personal loss �أخذ منيّ
 The last remains of the spirit in the heart or of life, and in one who is“ �لحشاشة
wounded.”94

 .the location of the action of the maqāma is one of the villages near Mosul قر�ها
 .Abū l-Fatḥ appears as a companion of ʿĪsā in other maqāmas, e.g. 33 ومعي
Maḍīriyya and esp. 34. Armaniyya which also begins with the robbing of a 
caravan. The text of this maqāma does not imply that Abū l-Fatḥ was robbed.95 
 The question implies that ʿĪsā will be aware of the trick. Note �أين من �لحيلة نحن
the reversal of standard word order known as radd al-ʿajuz ʿalā l-ṣadr.96 This 
rhetorical device serves to underscore the importance of locating a trick.97 
 God will suffice.” Abū l-Fatḥ’s pious trust in God’s sufficiency for His“ يكفي �لله
believers may be read as ironic in light of the later action of the maqāma. The 
notion of a traveler relying on God for provisions is common in Sufi literature.98

 A nādiba is a female mourner. The term derives from the act of oral قامت نو�دبها
lament (nadb) uttered concerning the dead.99 The term here may relate to the 
practice of the professional female mourner (nāʾiḥa), employed by families at the 
time of their grief.100 The use of the term nawādib here may signal an attempt 
to make a more explicit connection to the pre-Islamic practice. 
 lit. “the misfortune has torn the collars of their shirts.” The شقّت �لفجيعة جيوبهم
act of rending clothes in mourning (shaqq al-juyūb) is explicitly forbidden in the 
Prophetic ḥadīth, “The one who slaps cheeks and rends garments, and wails in 
the way of the Jāhilī Arabs, does not follow our religion.”101

93 See ibid., 2:3031c.
94 Ibid., 1:573c. See also, Ibn Manẓūr, Lisān, root (ḥ, sh, sh) citing a poem of al-Farazdaq, 

cf. esp. Imruʾ al-Qays, Dīwān, ed. Muḥammad Abū l-Faḍl Ibrāhīm (Cairo: Dār al-
Maʿārif, n.d.), 39, and al-Mutanabbī, Dīwān (Beirut: Dār Ṣādir, n.d.), 1:30.

95 Cf. Monroe, The Art of Badīʿ az-Zamān, 135.
96 See al-ʿAskarī, Kitāb al-Ṣināʿatayn, ed. ʿAlī Muḥammad al-Bajāwī and Muḥammad Abū 

l-Faḍl Ibrāhīm (Cairo: ʿĪsā al-Bābī al-Ḥalabī, 1971), 385.
97 Cf. ʿAbduh ed. (ayna naḥnu min al-ḥīla) which is also in B.
98 See Bilal Orfali and Nada Saab, ed., Sufism, Black and White: A Critical Edition of Kitāb 

al-Bayāḍ wa-l-sawād by Abū l-Ḥasan al-Sīrjānī (d. ca. 470/1077) (Leiden and Boston: 
Brill, 2012), 244 (#532 and #533) “Do not befriend anyone except for God [in your 
travels] for He will fully provide you with the necessities and will be only a footstep away 
from you (yakf īka l-muhimmāt wa-lā yufāriquka khaṭwatan min al-khaṭawāt).”

99 See Leor Halevi, Muhammad’s Grave: Death Rites and the Making of Islamic Society (New 
York: Columbia University Press, 2007), 116.

100 See Nadia Maria El Cheikh, Women, Islam and Abbasid Identity (Cambridge: Harvard 
University Press, 2015), 46–47, and 53–54.

101 al-Bukhārī, al-Jāmiʿ al-ṣaḥīḥ, ed. Muḥibb al-Dīn al-Khaṭīb et al. (Cairo: al-Maṭbaʿa al-
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”.a gift from God, cf. Q 4:4 “Give the women their dowries as gift نحلة
خدودهنّ نشرن...  قد   makes explicit that women are those engaging in the نساء 
mourning. The rituals attributed to the women (striking their cheeks, pounding 
their chests, and tearing at their necklaces) are demonstrative with those 
practices of mourning (niyāḥa) connected with the pre-Islamic past (jāhiliyya) 
and consequently forbidden by the Islamic tradition.102

 may refer here to the color of the clothes of mourning.103 Pre-Islamic Arabs سو�د
according to Goldziher, who also notes that al-Maʿarrī (d. 449/1058) refers to 
black mourning clothes in his poetry.104 The wearing of black clothes during 
funerals is expressly forbidden during the Ayyubid period.105 Note also the 
proverbial phrase, “The sheep or goat, walks in blackness (sawād), and eats in 
blackness (sawād), and looks in blackness (sawād)” in Lane.106

.note the pejorative association of the gathered mourners with sheep �لقطيع
 is a lamb or goat that has not yet been weaned.107 The implication is that سخلة
this would be both a vulnerable target and particularly tender. Note how this 
phrase casts the two protagonists in the role of hunters.
 Abū l-Fatḥ enters the house and looks at the dead man as he is prepared فدخل �لد�ر
for burial, he may already have seen the corpse’s “zone of shame” (ʿawra) which 
extends from the “navel to the knees.”108

 the designation of the man as the dead (al-mayyit) foreshadows the فنظر �إلى �لميّت
later action.
ʿiṣāba is “a small thing that serves as a covering for the head.”109 وقد شدّت عصابته

 ghusl is the total or major ablution needed for purification of a وسخّن ماؤه ليغسل
corpse.110 The water was heated for this action, but it had not yet taken place, 
so the corpse was impure.
Halevi describes the debates surrounding the burial shroud.111 خيطت �أثو�به ليكفن

 he felt the vein for a pulse.” The verb jassa means literally to touch with“ جسّ عرقه
the hand.112 Lane gives a medical meaning.113

Salafiyya, n.d.), 1297 (bāb laysa minnā man ḍaraba al-khudūd).
102 See El Cheikh, Women, Islam and Abbasid Identity, 43–44.
103 See Lane, Lexicon, 1:1462a.
104 Ignaz Goldziher, Muslim Studies, trans. S.M. Stern (Chicago: Aldine, 1966), 1:235.
105 See ibid. 
106 Lane, Lexicon, 1:1462a.
107 See al-Jāḥiẓ, al-Ḥayawān, ed. ʿAbd al-Salām Hārūn (Cairo: al-Bābī al-Ḥalabī, 1938–

1945), 5:498.
108 See Halevi, Muhammad’s Grave, 68.
109 See Lane, Lexicon, 1:2060a.
110 See Halevi, Muhammad’s Grave, 71.
111 Ibid., 95ff.
112 See Ibn Manẓūr, Lisān, root ( j, s, s).
113 Lane, Lexicon, 1:422c. For the importance of ascertaining the pulse in diagnostic 
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.the expression yā qawm is used 47 times in the Qurʾān يا قوم... ل� تدفنوه
بهتة  ,.the verb ʿarā is “said of a malady, and of a diabolical possession, etc عرته 
It befell, or betided, him; attacked him; or occurred, or was incident or incidental 
to him.”114 The term bahta may mean temporary confusion here, perhaps in 
reference to Q 21:41.

The Question of Apoplexy: Medical Themes

 The term sakta  is a medical term roughly equivalent to the modern علته سكتة
apoplexy defined by Ibn Sīnā as “that which disables the members of the body 
from feeling and movement, on account of a blockage in the chambers of the 
brain (buṭūn al-dimāgh).” Ibn Sīnā noted that in severe cases of apoplexy (sakta), 
“it is difficult to distinguish between the apoplectic patient and the dead man” 
(lā yufarraq baynahu wa-bayn al-mayyit) and he counseled that the difficult 
cases be delayed in their burial for seventy-two hours until the particularities of 
the case become clear.115

Apoplexy was often considered a difficult case by physicians. Al-Tanūkhī 
describes how an Egyptian doctor by the name al-Qaṭīʿī intervened in a case 
of apoplexy. All other medical authorities (ahl al-ṭibb) had concluded that the 
man was already dead, and similar to the maqāma, his relatives were preparing 
to bury him. Al-Qaṭīʿī dramatically stated that the man was still alive having 
suffered only a case of apoplexy (sakta), and if he happened to be wrong, the 
doctor argued that the other doctors had already declared him dead. The doctor 
commanded that he be left alone with the body of the man along with his 
family and ordered that a servant bring him a whip. The doctor proceeded to 
then whip the man’s body ten times, and then feel his pulse. He repeated the 
same action three times, feeling for a pulse after each round. He then showed 
the family that the man’s pulse was increasing. The man’s pulse continued to 
get stronger, until he finally moved, and then screamed. He then returned to 
his senses and was offered food and when his strength returned to him, he 
was cured of his apoplexy. The doctor was then asked how he knew of this 
treatment, and he told another story of a case he had witnessed while traveling 
when one of Bedouin guides of the caravan had fallen off his horse because of 
apoplexy. While the onlookers thought the man to be dead, the chief of the 
tribe then proceeded to beat the man, until he awoke. It was from witnessing 
this case that the doctor realized that the “heat of the blow had removed the 

situations, see Peter E. Pormann and Emilie Savage-Smith, Medieval Islamic Medicine 
(Washington, DC: Georgetown University Press, 2007), 55.

114 See Lane, Lexicon, 1:2027c.
115 Ibn Sīnā, al-Qānūn f ī l-ṭibb (Beirut: Dār al-Kutub al-ʿIlmiyya, 1999), 2:131.
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man’s stroke” and applied the same logic to the present case.116

Apoplexy also figures in accounts of al-Hamadhānī’s death. Ibn Khallikān 
(d. 681/1282) records the following in the biography of al-Hamadhānī:

I found at the end of his [al-Hamadhānī’s] letters, which were 
compiled by the judge Abū Saʿīd ʿAbd al-Raḥmān b. Muḥammad 
b. Dūst something akin to the following story: “This is the end of 
the letters. He died in Herat on Friday 11 Jumādā II 398. The judge 
said, ‘I heard trusted individuals say that he died of a apoplexy (al-
sakta) and they buried him quickly, but he awoke in his grave, and 
they heard his voice at night. When they exhumed his body, they 
found him having grasped at his own beard. He had died from the 
fright of finding himself buried alive.”117

 ,This phrase was bowdlerized by Muḥammad ʿAbduh in his 1889 edition برد �سته
where it reads barada ibṭuhu. Note that this change also meant that ʿAbduh had 
to alter the subsequent phrase, fa-adkhala kulluhum iṣbaʿahu f ī duburih as well. 
Note how the fraudulent “medical” determination of the man’s live state also 
involved the real violation of his dead body.
 Ibn Sīdah (d. 458/1066) defines tamāʾim as a speckled stone that علقّ عليه تمائم
is hung around the neck.118 The act of hanging amulets is outlawed in several 
ḥadīths, presumably for its association with pagan magical practices.119 D. Waines 
talks about the use of olive oil as a curative agent.120

 The speech of al-Iskandarī here and elsewhere in the maqāma دعوه ول� تدعوه... تجيبوه
is reminiscent of the rhymed incantations of the soothsayers (kuhhān) and false 
prophets.121

 The root n-sh-r is used explicitly for the raising of a man وقد شاع �لخبر... قد نشر
from the dead e.g., Q 80:22.122 Note the contrast between the temporality of the 
report’s spread, and the eternality of the miraculous deed reported.

116 al-Tanūkhī, Nishwār al-muḥāḍara, ed. ʿAbbūd al-Shāljī (Beirut: Dār Ṣādir, 1995), 
3:152–53.

117 Ibn Khallikān, Wafayāt al-aʿyān, ed. Iḥsān ʿ Abbās (Beirut: Dār Ṣādir, 1968–1977), 1:129.
118 See Ibn Sīdah, al-Mukhaṣṣaṣ, ed. Muḥammad Nabīl Ṭarīfī (Beirut: Dār Ṣādir, 2012), 

4:22.
119 See Abū Dāwūd al-Sijistānī, Sunan Abī Dāwūd, ed. Muḥammad Muḥyī l-Dīn ʿAbd al-

Ḥamīd (Cairo: Maṭbaʿat al-Saʿāda, 1950–1951), ṭibb 10. For more details, see T. Fahd, 
s.v., “Tamīma,” in EI2, online.

120 See D. Waines, s.v., “Zayt,” in EI2, online.
121 For some examples of speech of this type translated into English rhymes, see Geert Jan 

van Gelder, Classical Arabic Literature: A Library of Arabic Literature Anthology (New 
York: New York University Press, 2013), 110–13.

122 See Lane, Lexicon, 2:2794a.
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 ,Note that the bags which were first emptied in line one are now filled رحالنا
signaling the readiness to depart.
�لمضروب  ”evokes the common qurʾānic term, ajal musammā, “stated term �ل�أجل 
for a human’s life. Here the phrase is ironic, relating both to the flight of the 
maqāma’s protagonists, and the “second” death of the corpse.
�لمكذوب �لوعد   lit. “that the false promise is fulfilled.” The term waʿd is �ستنجز 
used for the promise of God’s reward of paradise for the good, and is used here 
ironically to refer to al-Iskandarī’s false promise to restore the dead man to 
health.
 Note that al-Iskandarī’s insistence that the man is suffering an illness in �لعليل
this line, is then taken up by his audience later.
 al-Iskandarī’s verbal choice evokes the trick (ḥīla) referenced in ل�أحتال في علاجه
line two of the maqāma. 
 The term mizāj is a technical term relating to the constitution �إصلاح ما فسد من مز�جه
of the body, composed of the four humors of the body. The term fasada was 
used in contexts of “unsound constitution.”123

 Note the elegant intertwined twostage description فلمّا تبسّم ثغر �لصبح... في �أفق �لجوّ
of dawn and sunrise. The opening image of dawn breaking is conventional in 
Arabic poetry. Al-ʿAskarī (d. after 400/1010), for example, cites a verse of Abū 
Nuwās (d. ca. 200/815), comparing the dawn to the bearing of white teeth.124 
Al-Thaʿālibī (d. 429/1038) in his Siḥr al-balāgha records the second image of 
a bird spreading wings of light, describing the moment following the dawn’s 
break.125

�أفو�جًا �أزو�جًا و�لنساء  �لرجال   The passage recalls the division of genders noted in جاءه 
line three. Here the passage seems to imply the mode in which the audience 
gathered together, first the men came one-by-one, and then, the women came 
all-together. The term afwāj recalls Q 110:2. It serves to underscore the notion 
of gossip (qāla wa-qīl) concerning the actions of al-Iskandarī invoked earlier.
 al-Iskandarī orchestrates the event here through commands to his قومو� بنا... جسده
audience. This sequence of removing the amulets and the turban, literally (and 
figuratively) undoes the magical act begun in l. 11.
 Note the manner in which the repeated pattern and echoing وقال فاأنيموه... فسقط ر�أسًا
of verb forms (anīmūhu… fa-unīm; aqīmūhu… fa-uqīm) heightens the suspense 

123 See ibid., 1:2711a.
124 al-ʿAskarī, Dīwān al-maʿānī, ed. Aḥmad Salīm Ghānim (Cairo: al-Hayʾa l-Miṣriyya 

l-ʿĀmma li-l-Kitāb, 2012), 1:666.
125 al-Thaʿālibī, Siḥr al-balāgha wa-sirr al-barāʿa, ed. ʿAbd al-Salām al-Ḥūfī (Beirut: Dār 

al-Kutub al-ʿIlmiyya, 1984), 23.
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of the passage which is then closed with the non-rhyming phrase (fa-saqaṭa 
raʾsan).
سكندريّ بفيه  ;The word ṭanna refers to a low noise, like the buzzing of flies وطنّ �ل�إ
“it made a sound, [of a continued or a reiterated kind, and either low or sharp].”126 
This barely audible noise to be the first sign from al-Iskandarī of the ruse.
�أحييه  The miracle of raising a man from the dead is attributed to فهو ميّت فكيف 
ʿĪsā in Q 3:49 by the grace of God. Jesus’ blowing into a clay bird to give it life 
mentioned in Q 3:49 is implicitly contrasted here with the futile exhalation of 
al-Iskandarī in the previous clausula.
 The image of the two men physically beaten by numerous hands فاأخذه �لخفّ... يد
evokes the notion of prophets denied by their own countrymen.127 Here the 
punishment is a literal striking with hands and feet, until the people become 
preoccupied with readying the corpse for burial.
 The term village (qarya) is frequent in the Qurʾān and often refers قرية على شفير و�دٍ
to the unbelief of the inhabitants and its destruction (e.g., Q 15:4, Q 21:11, Q 
26:208). The specification of the location of the village in a floodplain here rings 
similar to ‘a settlement by the sea’ that was tested in Q 7:163.
 The villagers’ fear of a flood is reminiscent of the sayl و�لماء يتحيّفها... من خشية �لسيل
al-ʿarim referred to in Q 34:16. The passage is often thought to relate to the 
famed breaking of the dam at Ma ʾrib.128

 The call to obedience (aṭīʿūnī) is frequent in the Qurʾān فاأطيعوني ول� تبرمو� �أمرً� دوني
esp. in the statements of Prophets, see e.g., Q 26:108, Q 26:110, Q 26:126 
where it is a structuring element in the sūra. For the statement (lā tubrimū 
amran dūnī), cf. Q 43:79 in reference to the acts of sinners.
�أمرك  The use of the expression (amr) is common in the Qurʾān for God’s وما 
command or the commands of humans (including prophets) to one another. 
Note how the villagers’ question implies their belief.

126 See Lane, Lexicon, 2:1885a.
127 See Uri Rubin, “Prophets and Prophethood,” in The Wiley Blackwell Companion to the 

Qurʾān, ed. Andrew Rippin and Jawid Mojaddedi (New York: Wiley-Blackwell, 2017), 
esp. ‘the reception of the prophets.’

128 On Sadd Ma ʾrib, see Robert G. Hoyland, Arabia and the Arabs: From the Bronze Age to 
the Coming of Islam (New York and Oxford: Routledge, 2001), 26. For a recent detailed 
study see, Christian Darles et al., “Contribution à une meilleure compréhension de 
l’histoire de la digue de Ma ʾrib au Yémen,” in Regards croisés d’orient et d’occident: Les 
barrages dans l’antiquité tardive, ed. François Baratte et al. (Paris: Éditions de Boccard, 
2013), 9–70.
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Qurʾānic Themes: The Golden Heifer

بقرة صفر�ء �لماء   For the baqara ṣafrāʾ, see Q 2:67–73. These verses �ذبحو� في مجرى 
relate how Mūsā related God’s commands to his people to sacrifice a cow Q 
2:67 (an tadhbaḥū baqara). They ask him whether he is ‘making fun of them’ 
(atattakhidhunā huzuwan). The cow is to be Q 2:69 ‘yellow of bright color’ 
(ṣafrāʾu fāqiʿun lawnuhā). Further the cow should be Q 2:71 ‘not broken to turn 
over the ground nor to water the tilled land, [but] kept sound with no blemish 
on her.’ The followers of Mūsā then in Q 2:71 ‘slaughter the cow – though they 
almost did not.’

The context of this command to sacrifice the cow is brought out in vv. 
Q 2:72–73:

And [recall] when you killed a soul
and disagreed concerning it,
and God brought out what you were concealing.
We said, ‘Strike him with part of it.’
Thus God brings the dead to life,
and shows you His signs,
so that you may understand.

The passage of the Qurʾān is commonly thought to refer to the sacrifice of the 
‘red heifer’ commanded by Moses in Num. 19. In the passage from Numbers, 
the sacrifice is then used for removing the defilement from touching a corpse 
(see Num. 19.9–13) which also relates to themes in the first part of the maqāma. 
Deut. 21.1–9 also seems relevant which stipulates in cases of the discovery of a 
slain person discovered in a field, the elders of the town should slaughter a heifer 
‘that has not been worked and has not been pulled in the yoke.’129 The early 
Christian Epistle of Barnabas 8.1–7 reads Num. 19 typologically, identifying the 
sacrifice of the ‘red heifer’ as a type of Jesus.

Al-Ṭabarī (d. 310/923) relates several versions of a story explaining the 
connection between the yellow cow of Q 2:69 and the murder of Q 2:71 by 
narrating a tale which appears to connect elements of the preceding Biblical 
tales while at the same time explains the elliptical language of the Qurʾān.130 
One common version recounts how one of the Banū Isrāʾīl was very wealthy and 
had no offspring. His relative killed him, took the man’s wealth and cast him 
at the crossroads such that no one knew who his killer was. The man’s relative 

129 For greater detail, see Heirinch Speyer, Die biblische Erzählungen im Qoran (Darmstadt: 
Wissenschaftliche Buchgesellschaft, 1961), 345.

130 al-Ṭabarī, Tafsīr, ed. Maḥmūd Muḥammad Shākir and Aḥmad Muḥammad Shākir 
(Cairo: Maktabat Ibn Taymiyya, n.d), 2:182–87.
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then went to Mūsā and told him of the crime. Mūsā then instructed the Banū 
Isrāʾīl to find a yellow cow of the type described in Q 2:67–71. They found the 
yellow cow kept by an old woman, the Banū Isrāʾīl buy it at a high price, and 
slaughter it. They then touch the body of the slain man with the cow’s corpse 
and the man comes to life. He then points out that the killer is none other than 
the man who complained to Mūsā.

The association of this passage concerning the miraculous raising of a man 
from the dead with the scene of a man being saved from death in the opening 
section of the maqāma suggests al-Hamadhānī’s attempt to provide a link 
between the two episodes through this allusion to the Qurʾān. Note that al-
Hamadhānī alludes to the famed yellow cow as an impossible object to find in 
one of his letters.131

 Ibn ʿAbd al-Ḥakam (d. 257/871) recounts pre-Islamic rituals to فافتضّو� بي جارية
sacrifice a virgin in order to encourage the flooding of the Nile.132

 lit. the son of an adulterer. N. Calder discusses the question of whether �بن �لز�نية
bastards can lead the prayer.133

 Refers to Ḥamza b. Ḥabīb (d. 156/772 or 158/775) one of the seven canonical حمزة
readings of the Qurʾān.134 This reading is known for its prolongation of the alif. 
.Cf. Q 83:1–3 �كتلت خيرً� عليهم وكلت زورً� ومينا

131 See al-Hamadhānī, Kashf al-maʿānī wa-l-bayān ʿan rasāʾil Badīʿ al-Zamān, ed. Ibrāhīm 
al-Aḥdab al-Ṭarābulsī (Beirut: al-Maṭbaʿa al-Kāthūlīkiyya, 1890), 531–33.

132 Ibn ʿAbd al-Ḥakam, Futūḥ Miṣr wa-akhbāruhā, ed. Charles Torrey (Leiden: Brill, 1920), 
150.

133 See Norman Calder, “Friday Prayer and the Juristic Theory of Government: Sarakhsī, 
Shīrāzī, Māwardī,” BSOAS 49 (1986): 42

134 See Claude Gilliot, “Creation of a Fixed Text,” in The Cambridge Companion to the 
Qurʾān, ed. Jane Dammen McAuliffe (Cambridge: Cambridge University Press, 2006), 
51.





Chapter Six

What the Qadi Should not Hear: The Shāmiyya

For Shawkat Toorawa

Much like modern television dramas, early Muslim authors explored the contours 
of their legal system by setting their stories in court. While these works of adab 
were not meant to be transcripts of court proceedings, they nonetheless shed 
light on ways that early Muslims understood and interacted with the law and the 
legal system. Moreover as another recent study has argued, such stories can shed 
light on features of the legal system that are not found in other more normative 
sources.1 

Badīʿ al-Zamān al-Hamadhānī (d. 398/1008) set one of his maqāmas in the 
courtroom. However, this work, entitled the Shāmiyya, has never been adequately 
studied. Muḥammad ʿAbduh, the first editor of al-Hamadhānī’s Maqāmāt 
considered the topic of the Shāmiyya to be in conflict with the sensibilities of 
his own day and excised it from modern editions of the Maqāmāt.2

ʿAbduh’s censorship of this work has arguably diminished the appreciation 
of some of the qualities of al-Hamadhānī’s collection. Scholars, moreover, 
have not been able to trace the influence of this work on the later tradition of 
maqāma writing. Al-Ḥarīrī (d. 516/1122) included four forensic maqāmas in 
his collection, the no. 9 Iskandariyya, no. 10 Raḥbiyya, no. 40 Tibrīziyya, and 
no. 45 Ramliyya. Of these, the Ramliyya is a close imitation of the Shāmiyya 
and suggests the way that al-Ḥarīrī drew upon and expanded al-Hamadhānī’s 
models.3

1 Intisar A. Rabb and Bilal Orfali, “Islamic Law in Literature: The Pull of Procedure in 
Tanūkhī’s al-Faraj baʿda l-shidda,” in Tradition and Reception in Arabic Literature: Essays 
Dedicated to Andras Hamori, ed. Margaret Larkin and Jocelyn Sharlet (Wiesbaden: 
Harrassowitz Verlag, 2019), 189–206, esp. 189. 

2 See Badīʿ al-Zamān al-Hamadhānī, Maqāmāt, ed. Muḥammad ʿAbduh (Beirut: al-Maṭbaʿa 
al-Kāthūlīkiyya, 1889), 7. See translation of the ʿAbduh’s text in the introduction.

3 In her three articles on the Ramliyya, Angelika Neuwirth fails to draw any parallels between 
the Shāmiyya and the Ramliyya. See Angelika Neuwirth, “Women’s Wit and Juridical 
Discourse: A ‘Forensic Maqāma’ by the Classical Arabic Scholar al-Ḥarīrī,” Figurationen: 
Gender – Literatur – Kultur 6 (2005):  23–36; idem, “The double entendre (tawriya) as a 
Hermeneutical Stratagem: A ‘Forensic Maqāma’ by Abū Muḥammad al-Qāsim b. ʿAlī al-
Ḥarīrī,” in The Weaving of Words: Approaches to Classical Arabic Prose, ed. Lale Behzadi and 
Vahid Behmardi (Beirut and Würzburg: Orient-Institut; Ergon-Verlag, 2009); idem, “Adab 
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In this chapter, we provide a new critical edition of the Shāmiyya based on 
the oldest surviving manuscripts, accompanied by an English translation of the 
text. We then explore some of the historical, social, and legal questions raised 
by this maqāma and consider the background in which readers understood the 
maqāma. We suggest that al-Hamadhānī may have drawn upon earlier historical 
akhbār for some of the themes of the Shāmiyya, particularly one account which 
closely parallels the Shāmiyya.

Manuscripts Utilized in the Edition

In the following, we provide two editions of al-Maqāma al-Shāmiyya based on 
five main witnesses to the text, four manuscripts and one early edition:4

.Istanbul Fatih 4097 (520/1126) ف .1
.Yale University, Beinecke Library, Salisbury 63 (603/1206) ب .2
 London SOAS 47280 (thirteenth/nineteenth century). This is a ل .3

nineteenth-century copy of a manuscript copied in the year 562/1166–1167.
-Jawāʾib Edition (1298/1881) Maqāmāt Abī al-Faḍl Badīʿ al-Zamān al ج .4

Hamadhānī (Qusṭanṭīniyya: Maṭbaʿat al-Jawāʾib, 1298 A.H.).
5. Istanbul Esad Efendi 3542 (20 Rajab 1016/10 Nov. 1607)

As we have shown in Chapter One, the manuscript tradition of al-Hamadhānī’s 
Maqāmāt has yet to be fully investigated by researchers. The first edition 
provided is based on the Jawāʾib early modern edition and the three oldest known 
witnesses to the text of the Maqāmāt (MS numbers 1, 2, 3 above) with MS 
Fatih serving as the base text. The second edition is based on a later manuscript, 
Esad Efendi 3542 dated to 1016/1607 represents the manner in which changes 
and interpolations could enter the text of a maqāma.

Most notable perhaps is the introduction of the place name Multān in the 
first line of the maqāma. We believe that this is likely an interpolation in the 
text meant to rhyme with the dual form imraʾatān “two women” in reference 
to the two wives of the husband. It is worthy of note the city of Multān in al-
Sind would have been known to al-Hamadhānī and his contemporaries. Given 
the fragmentary state of the manuscript tradition, however, it is impossible 
to know when and for what reason this variant emerged. There remain many 

Standing Trial – whose Norms Should Rule Society? The Case of al-Ḥarīrī’s ‘al-Maqāmah 
al-Ramlīyah’,” in Myths, Historical Archetypes and Symbolic Figures in Arabic Literature: 
Towards a New Hermeneutic Approach, ed. Angelika Neuwirth et al. (Beirut and Stuttgart: 
Franz Steiner Verlag, 1999). 

4 See Chapter Two for an overview of the corpus of al-Hamadhānī. 
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other analogous cases of divergent readings waiting to be discovered within the 
Hamadhānian corpus.

Samples of the Manuscripts

MS Fatih 4097, fol. 27v–28r

MS Yale University, 
Beinecke Library, Salisbury 
63, fol. 24r

MS SOAS 47280, fol. 93r
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Arabic Text of Shāmiyya

المقامة الثانية والثلاثون
]الشاميّة[5

عــي  حدّثنــا عيســى بــن هشــام قــال6 لمّــا وُليّــت الحكــم بديــار الشــام7 اختصــم اإلــيَّ رجــلٌ وامراأتــان اإحداهمــا تدَّ

اإنفاقًــا8 *  صداقًــا * وال�أخــرى تلتمِــسُ طلاقًــا و

فقلت9 ما تقولُ في الملتمسة صداقها؟

ســكندريةّ فواللــه مــا اأثقلَــتْ لــي وتــدًا *  قــال10 اأعــزَّ اللــه القاضــي صــداق عــن مــاذا؟ واأنــا غريــب11 مــن اأهــل ال�إ

ــرتَْ لــي12 خرابًــا * ول� مــلاأت13ْ جرابًــا *  ول� اأشــبعَتْ لــي كبــدًا * ول� عمَّ

قلت14 قد تبطنّتَها؟

)المقامــة الثانيــة والثلاثــون الشــاميّة(: المقامــة الثانيــة والثلاثــون: ف، ب؛ مقامــة اأخــرى 32: ل؛ المقامــة السادســة   5
ج. الشــاميّة:  والعشــرون 
)قال(: سقطت من ب.  6

)الحكم بديار الشام(: ف؛ الحكم ببلاد الشام: ب، ل، ج.  7
اإنفاقًا(: ف، ب، ج؛ اأو اإنفاقًا: ل. )و  8

)فقلت(: ف، ب، ل؛ فقلت للرجل: ج.  9
)قال(: ف؛ فقال: ب، ل، ج.  10

)واأنا غريب(: ل، ج؛ واأنت غريب: ف؛ واأنا رجلٌ: ب.  11
)عمّرت لي(: ف، ل؛ اأعمرت منيّ: ب؛ عمّرت: ج.  12

)ملاأت(: ف، ج؛ ملاأت منيّ: ب؛ ملاأت لي: ل.  13
)قلت(: ف، ب؛ فقلت: ل، ج.  14

MS Esad Efendi 3542, fol. 209v–210r
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قــال نعــم * ولكــن15ْ فمًــا غيــرَ بــارد * وثديًــا غيــرَ ناهِــد * وبطنًــا غيــرَ والــد * وعيبًــا غيــر واحــد16 * وريقًــا غيــرَ 

ريِّــق * وطريقًــا غيــر ضيِّــق * 

فعدلتُ اإلى المراأة وقلت17 ما تقولين؟

قالــت18 اأيـّـد اللــه القاضــي19 هــو اأكــذب مــن اأملــه * واأســمج مــن عملــه * واأكثــر فــي اللــؤم مــن حيلــه * واأشــدّ 

ــده  ــه لقــد صادفــت21 مــن فمــه صقــرًا * ومــن ي فــي الشــؤم مــن دغلــه20 * واأفســد عِشــرةً مــن اأســفله * والل

صخــرًا * ومــن صــدره سَــمَّ خيــاط * ل� يرشــح بقيــراط * ولقــد زفُفــتُ اإليــه بدنًــا كالديبــاج * ووجهًــا كالســراج 

* وعينًــا كعيــن النعــاج * وثديًــا كحُــقِّ العــاج * وبطنًــا كظهــر الهمــلاج * وخصــرًا22 ضيّــق الرِّتــاج * خشــن23 

المِنهــاج * حــارّ المِــزاج * صعــب العِــلاج * ولكــن كيــف األــد24 * ول� ينجــز مــا يعــد * وهــو يجــدّ ويجتهــد25 

* لــو لــم يخنــه الوتــد؟ *

فقلــت للرجــل قــد رَمَتْــكَ بالعُنَّــة * ونســبتْكَ اإلــى ال�أبنــة * فمــال اإليهــا وقــال اســتُ البائــن26 اأعلــم األــم اأجعــل 

تســعينك ثلاثيــن * األــم اأغــزك27 فــي ليلــة عشــرين * حتّــى اأســقطتِ الجنيــن؟ * 

قرار * فقال خدعتِني يا دفار29 * فقالت اشهد اأيهّا القاضي28 على هذا ال�إ

وقالت الثانية اأصلح الله القاضي اأساأل اإمساكًا بالمعروف اأو تسريحًا باإحسان * 

مَه سلفًا؟  سكندريّ كم نفقتها30 في الشهر حتىّ اأقدِّ فقال ال�إ

فقلت مائة في الشهر * تعينها على صروف31 الدهر * 

فقال لعلكّ قستَ شهري بشهرك * اإنّ اأمري دون اأمرك * 

فقلت ل� اأنقصها عن هذا القدر * 

)ولكن(: ف؛ لكن: ب، ل، ج.  15
)وعيبًا غير واحد(: ف، ب، ل؛ وعينًا عين واجد: ج.  16

)فعدلتُ اإلى المراأة وقلت(: ب، ل؛ فقلت للمراأة: ف؛ فعدلت للمراأة: ج.  17
)قالت(: ف، ج؛ فقالت: ب، ل.  18

)اأيدّ الله القاضي(: ف، ب، ج؛ اأيدّك الله القاضي: ل.  19
)واأشدّ في الشؤم من دغله(: واأشدّ من دغله: ف؛ واأشدّ في الشؤم: ب، ج؛ واأشدّ في الشؤم من وغله: ل.  20

)من دغله... صادفت(: سقطت من ب.  21
)وخصرًا(: ف؛ وحضنًا: ب؛ وحصنًا: ل؛ وحشًى: ج.  22

)خشن(: ب، ل، ج؛ حسن: ف.  23
)األد(: ب، ل، ج؛ األذّ: ف.  24

)ول� ينجــز مــا يعــد. وهــو يجــدّ ويجتهــد(: ف؛ وهــو ل� ينجــز مــا يعــد وكيــف ينجــز وهــو ل� يجــد وهــو يجتهــد: ب؛   25
وهــو ل� ينجــز مــا يعــد وكيــف ينجــز مــا يعــد وهــو ل� يجــد وهــو يجتهــد: ل؛ وهــو ل� ينجــز مــا يعــد وكيــف ينجــز ول� 

يجــد وهــو يجتهــد: ج.
)فمال اإليها وقال استُ البائن(: ب، ل، ج؛ فقال است الناس: ف.  26

)اأعزكّ(: ف، ب، ل؛ اأعرك: ج.   27
)اأيهّا القاضي(: ف، ب، ج؛ القاضي: ل.  28

)دفار(: ب، ل، ج؛ مكار: ف.  29
)نفقتها(: ف؛ يقيمها: ب، ل، ج.  30
)صروف(: ف، ب، ل؛ صرف: ج.  31
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فقال هي طالق32 اإن لم تعطها33 نفقة شهرين34 دون ال�أجل تضربه35 * وقبل الماء تشربه36 *

فقالت المراأة اتقِّ الله اأيهّا القاضي في بناتٍ صغار ليس لهُنَّ كادحٌ سِواه * ول� كادٌّ اإلّ� اإياّه37 *

فاأمــرتُ بتوفيــر ذلــك علــى المــراأة وعــادا بعــد شــهرين38 يلتمســان فــي النفقــة فضــلًا39 * فقلــت الطــلاق يلــزم 

القاضــي اإن نظــر بينكمــا فغيبــا غيبّكمــا اللــه40 * 

سكندريّ يقول ]مجزوء الخفيف[: 41 ال�إ واأنشاأ

هْ فـِـذِ نا لحُكْــمِ  ا ئــرِ  جا رَى   لــوَ رُبَّ قــاضٍ عَلــى ا

هْ جِــذِ ا نَو عَــنْ  نَضَــا  وَ   42 زٍ ــوِ مُعْ لَ  ــذْ بَ مَني  ســا

سامَني في اسْت44ِ اآخِذِه ــا   م بَعْدَ ــهِ  مُعْطي  43 ــنَ قْ دَ

فقلــت القاضــي ل� يســمع مــا يكــره ول�أن45 اأحتمــل هــذا خيــر مــن اأن اأزن ذاك46 * فانصرفــا وخرجــا واأتبعتهمــا 
ســكندريّ *50 مــن يعــرف47 خبرهمــا فرجــع فقــال ســاألته عــن اســمه48 فقــال49 اأبــو الفتــح ال�إ

***

Esad Efendi 3542

مقامة اأخرى

حدّثنــا عيســى بــن هشــام قــال لمّــا وُليّــت القضــاء ببلــدة51 الملتــان * اختصــم اإلــيَّ رجــلٌ وامراأتــان * ادّعــت 

ــا * ــا اأو اإنفاقً ــا * والتمســت ال�أخــرى طلاقً اإحداهمــا صداقً

)طالق(: ف؛ طالق ثلاثًا: ل، ج.  32
)تعطها(: ل، ج؛ تعطيها: ف.  33

)عن هذا القدر... شهرين(: سقطت من ب.  34
)تضربه(: ف، ب، ل؛ بضربه: ج.  35
)تشربه(: ف، ب، ل؛ بشربه: ج.  36

)اإياّه(: ف، ل، ج؛ هو: ب.  37
)شهرين(: ف، ل؛ الشهرين: ب، ج.  38

)فضلًا(: ف، ب، ج؛ فيصلًا: ل.  39
)فغيبا غيّبكما الله(: ف؛ فغيبّا عيناكما: ب؛ فغيبّا عينكما: ل، ج.  40

)واأنشاأ(: ف؛ قال: ب؛ فاأنشاأ: ل، ج.  41
)معوز(: ف، ب، ل؛ معجز: ج.  42
)دقن(: ف، ب؛ ذقن: ج، ل.  43

)في است(: ل، ج؛ فست: ف؛ في: ب.  44
)ول�أن(: ف؛ ل�أن: ب، ل، ج.  45

)اأزن ذاك(: ل، ج؛ اأزن ذا: ف؛ اآذن ذاك: ب.  46
)يعرف(: ف، ب؛ تعرفّ: ل.  47

)فرجع... اسمه(: سقطت من ف.  48
)فقال(: ب، ل؛ فقيل: ف.  49

سكندريّ(: سقطت من ج. )فانصرفا... ال�إ  50
)بلدة(: في ال�أصل مدينة وصوابه اأعلى الكلمة.  51
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قلت فما تقولُ في الملتمسة صداقها؟

ــدًا * ول�  ــتْ وت ــا * ول� اأثقل ــلاأتْ جرابً ــا * ول� م ــرتْ خرابً ــا عمّ ــه م ــاذا؟ والل ــا القاضــي صــداق عمّ ــال اأيهّ فق

ــدًا * ــي كب اأشــبعَتْ ل

قلت قد تبطنّتَها؟

قــال نعــم * لكــنْ فمًــا غيــرَ بــارد * وثديًــا غيــرَ ناهــد * وبطنًــا غيــرَ والــد * وعيبًــا غيــر واحــد * وريقًــا غيــرَ ريِّــق 

* وطريقًــا غيــر ضيِّــق * 

قال قلت فما تقولين؟

قالــت اأيهّــا القاضــي هــو اأكــذب مــن اأملــه * واأســمج مــن عملــه * واأكثــر فــي اللــؤم مــن حيلــه * واأشــدّ فــي 

البخــل مــن دَخَلــه * واأقبــح عشــرةً مــن اأســفله * واللــه لقــد عاشــرت مــن يــده صخــرًا * ومــن فمــه صقــرًا * 

ومــن صــدره سَــمَّ خيــاط * ل� يرشــح بقيــراط * ولقــد زفُفــتُ اإليــه بدنًــا كالديبــاج * ووجهًــا كضــوء الســراج * 

وعينًــا كعيــن النعــاج * وبطنًــا كظهــر الهمــلاج * وثديًــا كحــقّ العــاج * وحضنًــا ضيّــق الرِّتــاج * ليّــن المِنهــاج 

* صعــب العِــلاج * حــارّ المِــزاج * ولكــن كيــف األــد * وهــو ل� ينجــز مــا يعــد * وكيــف ينجــز وهــو ل� يجــد 

* وهــو يجتهــد * لــو لــم يخنــه الوتــد؟ 

فقلت يا هذا قد نسبتك اإلى العُنةّ * وقذفتك بال�أبنة *

فالتفــت اإليهــا وقــال اســتُ البائــن اأعلــم. األــم اأجعــل تســعينك ثلاثيــن * األــم اأمخــرك فــي ليلــةٍ عشــرين * حتـّـى 

اأســقطتِ الجنيــن؟ 

قرار * فقال خدعتِني يا دفار* فقالت اأيهّا القاضي اشهد على هذا ال�إ

ثمّ قلت فما تقول في الملتمسة النفقة؟

فقال كم تفرض لها عقدًا * حتىّ اأعجّله نقدًا؟

فقلت مائة في الشهر * تعينها على صروف الدهر *

فقال اأيهّا القاضي لعلكّ قستَ شهري بشهرك * اإنّ اأمري دون اأمرك *

قلت ل� اأنقصها من المائة حبةّ واحدة.

قال فهي طالق ثلاثًا اإن لم تزن لها اأنت نفقة شهرين دون ال�أجل تضربه * وقبل الماء تشربه *

فقالت المراأة الله الله اأيهّا القاضي في بناتٍ اأطفال ليس لهُنَّ كاد52ّ سِواه * ول� كادح اإلّ�ه *

ــت  ــة فقل ــي النفق ــان ف ــد شــهرين يتخاصم ــادا بع ــا وع ــن فمضي ــت مائتي ــس فوزن ــيّ بالكي ــلام عل ــا غ ــت ي فقل

ــا * ــا عينكم ــا فغيبّ ــم بينكم ــزم القاضــي اإن حك ــلاق يل الط

فاأنشاأ يقول ]مجزوء الخفيف[:

ه فــذِ نا لحُكْــمِ  ا ئــرِ  جا ربَُّ قــاضٍ علــى الــوَرَى  

ه جِــذِ نوا عــن  ونضَــا  زٍ   ــوِ مُعْ لَ  ــذ ب مَني  ســا

سامَني في اسْتِ اآخِذِه مــا   بعد مُعطيــه  قْــن  دَ

)كادّ(: في ال�أصل كاسب وصوابه اأعلى الكلمة.  52
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فقلــت القاضــي ل� يســمع مــا يكــره ول�أن اأســمع اأحــبّ اإلــيّ مــن اأودتــي53 فانصرفــا فخرجــا واأتبعتهمــا مــن يتعــرفّ 

ســكندريّ * خبرهمــا فرجــع وقــال ســاألت عــن اســمه فقــال اأبــو الفتــح ال�إ

English Translation of Shāmiyya

ʿĪsā b. Hishām said:
When I was appointed judge in al-Shām * there came before me two wives and 
one man. * The first wife came asking for the bridal gift that now was her due, 
the other sued for a divorce and a stipend, too. *
So I said to him, “Good sir, what do you say * to the woman from you seeking 
her bridal gift today?” *
He said, “May God save the judge! Why the gift? What’s the reason? * I hail 
from Alexandria. I’m a stranger in this region. * This woman never fastened 
the peg of my tent to the ground! * Nor through her was ever my heart’s desire 
found. * Not once did she make my wasteland bloom, * nor did she fill my sack 
with foods to consume!” *
I then turned to him and said, * “But you took her to bed?” *
“Yes,” he replied, “But her breath was rank. * Her chest was as flat as a wooden 
plank. * Her womb would surely prove barren! * Countless are the ways she 
erred in. * The water from her mouth afforded no delight * and the path to her 
pleasure was no longer tight.” *
So I turned to her and asked “Do you have a retort?” *
She said, “May God offer you, O judge, His support! * This man’s falser than his 
hopes and needs * and viler than his deeds. * He’s more blameworthy than his 
tricks and deceits, * and more ill-omened than his base conceits. * In short, I’d say 
he’s a worse friend than his own butt cheeks! * And from his mouth for me there 
was only stale water * and a rock was all his hands would offer. * Tinier than a 
needle’s eye was his largess, * it weighed no more than a carat, maybe less. *
Before we were wed, my skin was a damascene brocade, * my face was a lamp, 
eyes were ewes, and my breasts from ivory cups made. * My belly was as flat as 
a race horse in full stride, * while my waist was cinched tight, though suitably 
wide. * Down below I possessed a native heat, * that was difficult for even skilled 
doctors to treat. * But how could a child from him be born, * when he couldn’t 
do what he had sworn? * For though he struggled and strove, * his stubborn 
‘tent peg’ refused to move!” *
Then I said to the man, “Her speech contains a slight. *

)اأودتي(: كذا في ال�أصل.  53
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She alleges you an impotent catamite.” *
He then turned to her, and related the saying, *
“‘the ass of the one milking the camel is more revealing’54 *
Didn’t I make your ‘ninety thirty’?55 * I raided your tent not one time but twenty! *
and made you abort your pregnancy?” *
She said, “Witness this, O qadi, all I said is honest and true” *
He turned to the women “You stinking wench! I’ve been cheated by you!” *
The second wife said, “May God support the honored qadi! *
I hope that he either holds my husband to account or allows me to be free!” *
Alexandrian said, “What monthly support do I owe, so I can pay an advance?” *
I said, “One hundred ought to shield her from the workings of chance.” *
Alexandrian said, “It seems you’ve measured my month against yours. *
My affairs are far humbler than what you suppose.” *
So I said, “I’ve decided I won’t lower her stipend one bit.” *
He said, “Well then either you’ll pay her stipend for two months more, *
Or I’ll divorce her as fast as you can drink a draught or before!” *
The wife said, “Please qadi fear God and show us mercy and rule in our favor! *
I have young daughters whose life depends on this man’s labor!” *
So I ordered the wife’s stipend be paid. *
In two months, they turned up seeking more aid. *
So I said, “If a qadi were to judge now, he would surely rule for divorce. *
So be gone with you, and may God make you scarce.” *
Then Alexandrian said:
Many a judge over people, with iniquity *
imposed upon me the humiliation of poverty *
His smile revealed the giver’s chin of pride *
While he made me into the taker’s backside *
I answered, “the qadi does not hear what is hateful
It is better that I endure this, than I permit that.” 56 *

54 See Aḥmad al-Maydānī, Majmaʿ al-amthāl, ed. Naʿīm Zarzūr (Beirut: Dār al-Kutub al-
ʿIlmiyya, 1988), 1:421–22, who interprets the saying as the following: The bāʾin is the 
person who is to the left side of when milking a camel. The person on the other side 
known as the muʿallī holds up the container to the camel’s udder. 

55 The meaning of this expression is unclear. 
56 The translation above reads اآذن for اأزن following MS Yale. However, it is also possible 
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After the two left, I ordered someone to track them in order to see,
He said, “I asked him his name,” and he said, “I’m Abū l-Fatḥ al-Iskandarī.”

The Maqāma

Al-Maqāma al-Shāmiyya is composed of one long episode of two wives 
complaining before a qadi about their husband. The action of the maqāma 
can be divided into two main parts in which each wife tells her story to ʿĪsā b. 
Hishām.

The first wife demands her dowry (mahr) be returned to her. The husband 
claims that the wife is at fault, and paints his wife in the ugliest of physical 
descriptions. However, he readily admits to the qadi that he nonetheless took 
the woman to bed, thus consummating the marriage.57

The wife’s testimony complicates matters. She alleges that she was extremely 
beautiful at the time of her marriage, and accuses her husband of ill-treating 
her and abusing her. Moreover, she claims that her husband has violated the 
marriage contract, by being impotent and the passive partner in a same-sex 
couple. In anger, the man then describes that he was so potent that he was able 
to have intercourse with her twenty times in a single night, and through such 
rough treatment caused her to miscarry. This would mean that the wife was, in 
fact, fertile, invalidating his initial claim that she was barren. Seizing upon this 
fact, the wife insists that all she said was true, whereupon her husband accuses 
her of having tricked him and he insults her in front of the qadi.58 The scene 
concludes without ʿĪsā b. Hishām offering any judgment.

The second wife then begins her story of complaint. Unlike the first wife, 
she demands a stipend (nafaqa) from the judge, or that she be divorced from 
him. The husband wants to know the sum so that he can pay in advance. ʿĪsā 
b. Hishām, the qadi, sets the amount at one hundred dirhams per month. The 
husband answers that the judge does not recognize his poverty, and has unfairly 
offered too large a stipend. However, the woman insists that she needs the 
money for her daughters. So the qadi in this situation pays the stipend. When 
the two return seeking more money in two months, the qadi dismisses them, 

to follow MS Fatih, اأزن which would mean, “Better I endure this (insult) than pay you 
anything further.” On philological grounds both readings are possible. We believe that 
the former offers a slightly clearer meaning, however, it is far from certain.

57 If the man had not consummated the marriage, he would have been only liable for half 
of the mahr. However, the question of whether he was capable of consummating the 
marriage is at stake in the maqāma also.

58 Edward William Lane, An English-Arabic Lexicon (London: Williams and Norgate, 
1874), 890b, notes that the insult is usually leveled at a female slave, and means, “O thou 
stinking one.”
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threatening them with a judgment of divorce and exercising his right not to 
judge in the case.

After ʿĪsā b. Hishām dismisses them, the man recites a poem which makes 
plain that the entire scene before had been a series of ruses intended to mislead 
and obtain money from the judge. He further implies that in creating for himself 
the stigma of poverty, he had stolen money from the proud judges. His poem 
implies the sexual reversal in that the judge understands him as the weaker 
(penetrated) party. This reversal in turn upends the accusation of the man’s wife 
earlier that he was an impotent catamite.

ʿĪsā b. Hishām having heard this poem replies with a legal maxim, “The qadi 
does not hear what is hateful” and suggests that in his eyes, it was better for 
him to have endured the cost of paying the wife’s stipend and dismiss the couple 
from his presence, than continue to permit this illicit speech.

The maqāma concludes with the qadi sending someone to learn the identity 
of the man whereupon he learns that he was the famed trickster, Abū l-Fatḥ 
al-Iskandarī. His shameless eloquence has gotten the better of the judge, ʿĪsā b. 
Hishām, and enabled him to live another day.

Legal Realities and Courtroom Dramas

Although this maqāma is lighthearted, the appearance before judges portrayed 
in this maqāma was a solemn procedure. It was the judge’s moral responsibility 
to hear litigants and collect evidence from the plaintiff and the defendant.59 
Moreover, as Mathieu Tillier has noted, women’s testimony before judges was 
often fraught with difficulty.60 Judges and litigants had to contend with issues 
relating to the quasi-public nature of the judicial procedure and its clear potential 
for the revelation of intimate and scandalous details about the marriage. 

Given the topics of family law, women’s appearances at court often had 
the potential of touching on two central issues: money and sexuality. Tillier 
describes how one area of women’s concern was the repayment of the dowry by 
the husband after the marriage and her receipt of a marital support (nafaqa). 
Suing for repayment of the dowry, was often a mode of provoking their husbands 
to divorce them.61 Common, too, was a claim that the husband was no longer 
providing marital support for the wife. According to Yossef Rapoport up until 
the seventh/thirteenth century, the nafaqa was usually considered to be an in-

59 See Wael B. Hallaq, Sharīʿa: Theory, Practice, Transformations (Cambridge: Cambridge 
University Press, 2009), 342ff.

60 Mathieu Tillier, “Women before the Qāḍī under the Abbasids,” Islamic Law and Society 
16 (2009): 280–301.

61 Yossef Rapoport, Marriage, Money and Divorce in Medieval Islamic Society (Cambridge: 
Cambridge University Press, 2007), 73.
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kind stipend of goods, such as food on the table. As in this maqāma, wives often 
sought assistance from the judge, placing him in the position of arbiter over 
the financial wherewithal of the husband, and the nature of his responsibilities 
towards his spouse.62 Both the questions themselves, and the relationship of the 
qadi to these questions are on trial in this maqāma.

It could be argued however, that an even greater propensity to scandal was 
the mere presence of the wife, her speech and the potential for the revelation 
of sexual matters. As Tillier notes, the jurist al-Khaṣṣāf goes to great lengths 
to describe how the delicate process of unveiling a woman in the court should 
transpire, such that while the qadi ought to see the woman, the less the other 
persons saw her, the better.63 One basic issue related to the capacity of the 
woman to leave her residence in order to lodge her complaint with the qadi. 
Law books make it clear that only women who were of high enough social 
stature, were able to visit the qadi, and this fact may have some bearing on the 
interpretation of the maqāma as well.64

Scholars of Islamic law are fortunate not only to have the proscriptive evidence 
from legal manuals, but also to be able to consult court records contained in the 
Cairo Geniza. While conventional scholarship on the Geniza pointed to the 
common presence of women in court as evidence for the relatively high status 
of women, recent work by Oded Zinger has argued to the contrary that women 
“encountered great difficulties when they tried to seek justice in communal 
courts.”65 Similar to what was mentioned above, Zinger stresses that nature of 
the legal questions raised as well as the women’s very presence in the courtroom 
was a potential source of much scandal and shame.

Adab works offer further information on other dimensions of forensic dramas 
at Muslim courts. How do stories underscore the fears and anxieties of husbands 
about what impact their wife or wives’ appearance and complaint at court might 
contain? For instance, there are several tales related in which a woman complains 
to the jurist al-Shaʿbī of her husband’s ill-treatment of her. Learning of the 
ruling in his wife’s favor, the man complains that she has seduced al-Shaʿbī 
into unjustly judging on her behalf.66 Adab tales discuss the ways that marital 
disputations before judges (because of their potentially salacious content) often 
contained testimony so indirect and vague that judges found themselves at a loss 

62 Tillier, “Women before the Qāḍī under the Abbasids,” 282, citing al-Khaṣṣāf.
63 Ibid., 295.
64 Ibid., 296.
65 Oded Zinger, “Women, Gender and Law: Marital Disputes According to Documents of 

the Cairo Geniza” (PhD diss., Princeton University, 2014), 68.
66 See Muḥammad b. Khalaf b. Ḥayyān Wakīʿ, Akhbār al-quḍāt (Beirut: ʿĀlam al-Kutub, 

n.d.), 3:416.
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as to how to pass judgment.67

In contrast to this, the litigants’ speech in the Shāmiyya is at times however 
frightfully direct, and this may also have reflected legal realia. For instance, 
wife number one claims in this maqāma that her husband is not fulfilling his 
marital duties and that he is abusive and cheap. Male impotence (ʿunna) was 
a possible ground for divorce, however it was difficult often for the wife to 
prove this.68 Castration of the male, for instance, was immediate grounds for 
divorce, according to Ḥanafīs. In cases of impotence, however, judges commonly 
instituted a long waiting period (in one case up to a year) in which the male 
would be given the chance to regain his potency.69 Related to this, is the question 
of a male willfully swearing an oath (īlāʾ) not to have intercourse with his wife 
for a certain period. In these cases, jurists considered the act to constitute harm 
(maḍarra) to the wife, and would allow the divorce to be accomplished.70

Adab works of the fourth/tenth century considered cases of men with lack of 

67 Abū ʿAlī al-Muḥassin b. ʿAlī al-Tanūkhī, Nishwār al-muḥāḍara, ed. ʿAbbūd al-Shāljī 
(Beirut: Dār Ṣādir, 1995), 3:227. One tale told by the adīb and practicing judge, al-
Tanūkhī described a case that had come before Abū Saʿd al-Dāwūdī of a sufi woman who 
sought the judge’s aid against her husband. When they came before the judge, the wife 
said, “This is my husband and he wishes to divorce me, and if you rule to prohibit him, he 
won’t have the right to do this.” The judge becomes interested wishing to know the way 
that Sufis view this matter and inquires further. The wife then describes the issue thusly: 
“He was married to me and his meaning (maʿnā) still present, but now his meaning has 
diminished from me, and my meaning which was in him has not diminished, and now 
it is necessary that I be patient until my meaning is no longer present in him, as his 
meaning has diminished from me.” In this case, the judge is perplexed by the opaque 
language of Sufis and the tale makes light of this. However, it seems to suggest in the 
use of terms such as the (qāʾim), which also means erect, suggesting that the woman’s 
opaque language may have been a cover for other matters. See Florian Sobieroj, “The 
Muʿtazila and Sufism,” in Islamic Mysticism Contested: Thirteen Centuries of Controversies 
and Polemics, ed. Frederick de Jong and Bernd Radtke (Leiden: Brill, 1999), 79–80, who 
understands the female Sufi’s language to be “ridiculing the Sufi concept of annihilation 
in God and the terminology associated with it, or possibly, such annihilation in one’s 
partner as a pedagogical preparation for attaining the highest goal.”

68 This is to be distinguished from cases in which the man is incapable of consummating 
the marriage. Kecia Ali, Sexual Ethics and Islam: Feminist Reflections on Qur’an, Hadith, 
and Jurisprudence (Oxford: Oneworld, 2006), 12, asserts that “all legal schools adopted 
the view that a marriage could be dissolved for impotence — that is, the husband’s failure 
to consummate the marriage,” however, she adds (p. 13) that “the vast majority of jurists 
went on to declare that she has no such right [to press a claim of impotence] once the 
marriage has been consummated.”

69 Tillier, “Women before the Qāḍī under the Abbasids,” 280–301.
70 On a case involving an analogy to īlāʾ see David S. Powers, “Four Cases Relating to 

Women and Divorce in al-Andalus and the Maghrib, 1100–1500,” in Dispensing Justice 
in Islam: Qadis and Their Judgements, ed. Muhammad Khaled Masud, Rudolph Peters 
and David S. Powers (Leiden: Brill, 2006), 383–409, esp. 395.
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desire for their wives on account of other reasons. In particular, a predilection 
for young boys is cited as a cause for impotence, presumably because the husband 
is not sexually aroused by the wife. This seems to be the implied connection 
between impotence and the desire to be anally penetrated (ubna) in the wife’s 
speech. As Khaled El-Rouayheb has noted, ubna was often understood as a 
disease in the case of grown men and treated thusly. Ubna was in the medical 
tradition believed to be a “pathological” desire that could no doubt cause a man 
so afflicted to not pay attention to his marital duties.71

Al-Rāghib al-Iṣfahānī relates numerous stories that discuss the relationship 
between ʿunna and ubna.72 In one of his tales, the husband himself declares that 
he is impotent (ʿanīn/ʿinnīn) and seeks the judge’s intercession. After the judge 
subjects the man to a test, he determines that the man is not impotent, but is 
only aroused by the young male servants of the judge. The judge then orders the 
man to resume his marital duties and stop chasing after the young male servants 
of the judge.73

In the case of the Shāmiyya the tale describes how the wife, through her 
accusation, tricks her husband by calling him impotent. He then responds by 
affirming his potency to such a degree that he claims to have such extraordinary 
potency that he caused her to abort a fetus. This, of course, then runs counter to 
his earlier claim that she was infertile. There is no shame that the litigants will 
not invoke and their dramatic speech leaves the qadi confused. This seems to be 
one of the central axes around which the courtroom drama turns.

The Fear of an Eloquent Woman

In addition to the fears and fantasies about the presence of women at court and 
the fears about the contents of their speech, there was a pervasive anxiety about 
women’s speech. As we have seen, the Shāmiyya contains not one, but two 
eloquent women, whose powers of oratory seem to threaten the husband with 
public embarrassment or worse.

The trope of the fear of an eloquent woman exposing her husband and besting 
her in the man’s game can be seen in other adab works contemporary with al-
Hamadhānī. In Accounts of the Female Visitors to Muʿāwiya b. Abī Sufyān (Akhbār 
al-wāfidāt min al-nisāʾ ʿalā Muʿāwiya ibn Abī Sufyān) of al-ʿAbbās b. Bakkār 

71 See Khaled El-Rouayheb, Before Homosexuality in the Arab-Islamic World, 1500–1800 
(Chicago: University of Chicago Press, 2005), 19–21, discusses the “pathological” side of 
ubna which presumably would have distracted a man from his marital duties.

72 al-Rāghib al-Iṣfahānī, Muḥāḍarāt al-udabāʾ wa-muḥāwarāt al-shuʿarāʾ wa-l-bulaghāʾ, ed. 
Riyāḍ ʿAbd al-Ḥamīd Mrād (Beirut: Dār Ṣādir, 2012), 3:523–25.

73 Ibid., 3:523. See also ibid., 3:496, which describes a wife’s complaint that a man who is 
penetrated becomes impotent (al-maʾbūn ʿinnīn).
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al-Ḍabbī (d. 222/836–837) contains a story which turns on the extraordinary 
eloquence of the wife of the very learned (and eloquent) Abū l-Aswad al-Duʾalī 
(d. 69/688). The story recounts how once when Abū l-Aswad was advising 
Muʿāwiya (r. 41–60/661–680) on matters related to the religious sciences (ʿilm), 
a woman whose face was uncovered (barzatun) shows up seeking justice from the 
caliph with regard to her husband who has unjustly divorced her.74 The caliph 
asks who her husband is, and she points out to Abū l-Aswad. The two then 
trade eloquent insults however it is the wife that bests the husband, vanquishing 
him with a direct display of rhetorical prowess, accusing him by turns of being a 
cheap, ignorant and ignoble man and shaming him before the caliph. Muʿāwiya 
is intrigued by the woman’s eloquence and so invites her back during the evening 
prayer. At issue between the husband and the wife is the custody of their son, 
and the wife makes a powerful case that makes Muʿāwiya side with her. Abū 
l-Aswad despite his great learning and eloquence is no match for his own wife.

The Shāmiyya likewise contains a battle of eloquence between a man and wives. 
With regard to wife number one her speech seems to vanquish her husband and 
publicly shame him. Similarly, in the second section of the maqāma the wife 
appears to have the upper hand, hoping to use the means of the public display 
to obtain funds from her destitute husband. In both of these cases however the 
truth is not exactly what it appears to be to the qadi, ʿĪsā b. Hishām.

Before Tawriya: The Valences of Hidden Speech

Scholars of the maqāma have often pointed to the central role that double-
entendre (tawriya) and euphemism play in the maqāma. Abdelfattah Kilito first 
pointed to the centrality of the concept of tawriya in al-Hamadhānī and al-
Ḥarīrī, by which he meant a figure that presumes a “proximate meaning” (sens 
proche) which acts a decoy, and a “distant meaning” (sens lointain) which is the 
real sense of the passage. For Kilito, the hero Abū l-Fatḥ in disguise as a blind 
or an aged man was himself an embodiment of the rhetorical figure of tawriya.75 
Monroe, citing this passage followed Kilito in this insight stating:

What is tawriya, if not a figure of speech that blurs the distinction 
between the (false) surface meaning of the word, and its (true) 
hidden meaning? Insofar as an ever-present tension between 
appearance and reality is one of the major features of the Maqāmāt, 

74 See Lane, Lexicon, 1:187a, offers numerous definitions of this term, “A woman whose 
good qualities or actions or whose beauties are apparent: (Ḳ:) or open in her converse; syn. 
 (كهلة) ,or as in some correct lexicons, disdainful of mean things, or of middle age :متجاهرة
who is not veiled or concealed like young women.” [italics in original]

75 Abdelfattah Kilito, “Le genre ‘séance’: Une introduction,” Studia Islamica 43 (1976): 33. 
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the relationship between tawriya and maqāma pointed out by Kilito 
is a useful one.76

Monroe then points out that the actual incidence of tawriya in the maqāmāt is 
rather rare, and notes that Kilito’s aim is to draw an analogy.77 More recently, 
Angelika Neuwirth has written on the importance of the tawriya in al-Ḥarīrī’s 
Maqāmāt.78 For Neuwirth, the image of the female is related to the figure of 
tawriya. Neuwirth suggestively describes the maqāma’s action as a form of meta-
discourse, and notes that the forensic frames of several of al-Ḥarīrī’s Maqāmāt 
invite the reader to act in the place of the judge.

The term tawriya is not, however, a rhetorical figure that was discussed by 
fourth/tenth or fifth/eleventh century critics, although surely many traces of 
amphibology are commonly found in Arabic literary discourse from all periods. 
According to Bonebakker, the term was first dealt with formally by Usāma b. 
Munqidh (d. 584/1188).79 Moreover, as we shall see, what is operative in this 
maqāma is not simply a ruse that is deployed for the cultivation of literary art. 
Rather, what seems evident in this maqāma is that the ruse is part of a larger 
theme about the necessity for euphemistic speech and masking because of the 
social context.

Al-Hamadhānī in this maqāma rather was elaborating the well-known 
concept of kināya. The device of kināya or euphemism is well-attested in the 
fourth–fifth/tenth–eleventh century literary culture for which al-Hamadhānī 
was writing. The term has been recently well discussed in an article by Erez 
Naaman, who emphasizes the sociolinguistic dimensions of euphemism as a 
manner of avoiding taboo subjects, even as he describes the different semantic 
range of euphemism and kināya.80

76 James T. Monroe, The Art of Badīʿ az-Zamān al-Hamadhānī as Picaresque Narrative 
(Beirut: American University of Beirut Press, 1983), 97; Philip F. Kennedy, “The 
Maqāmāt as a Nexus of Interests: Reflections on Abdelfattah Kilito’s Les séances,” in 
Writing and Representation in Medieval Islam: Muslim Horizons, ed. Julia Bray (London 
and New York: Routledge, 2006), 196, n. 209.

77 Kennedy too praises this insight of Kilito and Monroe and revisits the same example 
of the remarkable playfulness that al-Hamadhānī employs daring the reader to uncover 
allusions to the kunya of Abū l-Fatḥ. Moreover, he wisely notes that Monroe has 
attributed an agenda to al-Hamadhānī that is “surely too rigid and serious.” Ibid., 196.

78 Neuwirth, “The double entendre (tawriya) as a Hermeneutical Stratagem.”
79 See S.A. Bonebakker, “Tawriya,” in EI2, online. See also S.A. Bonebakker, Some Early 

Definitions of the Tawriya and Ṣafadī’s Faḍḍ al-xitām ʿan at-tawriya wa-‘l-istixdām (The 
Hague and Paris: Moulton & Co., 1966), 24ff.

80 Erez Naaman, “Women Who Cough and Men Who Hunt: Taboo and Euphemism 
(kināya) in the Medieval Islamic World,” Journal of the American Oriental Society 133 
(2013): 467–93.
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Revealing and Concealing in the Maqāma: Kināya

The trope of kināya was already in common use by the writers of the fourth/
tenth century and anthologists and literary critics were writing treatises devoted 
to it during (and shortly after) al-Hamadhānī’s lifetime. As Naaman notes, a 
centrally important work on kināya was Abū Manṣūr al-Thaʿālibī’s (d. 429/1038) 
al-Kināya wa-l-taʿrīḍ. This can be supplemented by the very important work 
of Abū al-ʿAbbās Aḥmad b. Muḥammad al-Jurjānī (d. 482/1089–1090), al-
Muntakhab min kināyāt al-udabāʾ wa-ishārāt al-bulaghāʾ.81

Throughout the Shāmiyya, kināya functions as a meta-signifier to masking 
what appear to be the scandalous elements of the litigants’ speech before the 
judge. The maqāma begins with the figurative speech of the husband in ll. 4–5. 
His speech composed in balanced rhymed couplets. After stating that he is a 
foreigner (gharīb) originally from Alexandria, a revelation of his identity that is 
never considered by the judge, ʿĪsā b. Hishām, the husband launches into series 
of abstract comparisons that approach the question from a great distance, as if 
he were denying the physical connection.

This woman never fastened the peg of my tent to the ground!
Nor through her was ever my heart’s desire found.
Not once did she make my wasteland bloom,
nor did she fill my sack with foods to consume!

The husband’s rhetorical aim, it seems, is to distance himself from the affair 
through euphemistic language.

The qadi ʿĪsā b. Hishām however interrupts this line, by interjecting with the 
more direct (albeit euphemistic) verb, (tabaṭṭantahā) (lit. you placed your belly 
on top of hers). The husband then answers with a simple “yes” (naʿam).

Forced to come closer to realia, the husband again employs kināya. Rather 
than even speak of his wife as a whole, he divides her into pieces. His description 
contains a list of negatives (lit. a mouth without coldness, breasts without lift, 
and a womb that cannot produce a child, and a vagina that was no longer narrow 
(i.e. pleasurable)). His language though, throughout this passage remains 
euphemistic. He does not affirm any quality of his wife, but rather relies upon 
the auditor/reader to make an inference.

Frustrated perhaps by this testimony, the qadi ʿĪsā b. Hishām then turns 
to the wife to determine the truth value of his statements. The wife however 
proceeds down an opposite path to the husband. Rather than using figurative 

81 See al-Thaʿālibī, al-Kināya wa-l-taʿrīḍ, ed. Usāma Buḥayrī (Cairo: Maktabat al-Khānjī, 
1997); Aḥmad ibn Muḥammad al-Jurjānī, al-Muntakhab min kināyāt al-udabāʾ wa-
ishārāt al-bulaghāʾ (Beirut: Dār Ṣaʿb, 1980).
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language to conceal, she intends to use kināya to reveal:

This man’s falser than his hopes and needs, and viler than his deeds.
He’s more blameworthy than his tricks and deceits,
and more ill-omened than his base conceits.
In short, I’d say he’s a worse friend than his own butt cheeks!

In each of these phrases, she encourages the reader to dwell on the fact that 
the outward signs of her husband’s behavior are ironically less than his debased 
interior. In her speech, kināya becomes a mode of powerful implication at the 
depravity of her husband. And indeed, her final reference to his bottom (asfalihi), 
euphemistically suggests the base source of his depravity.

The wife’s subsequent speech recounts what she was like as a bride, borrowing 
terms used by men to describe female beauty. She counters his allegations of her 
unpleasantness with figurative language that implies her own sexual potency. 
Her references are drawn from poetry, the tashbīh “breasts like ivory cups” (ḥuqq 
al-ʿāj) can be found in the muʿallaqa of ʿAmr b. Kulthūm (d. ca. 40BH/584),82 

whereas the “eyes of ewes” (ʿayn al-niʿāj) can be found in the muʿallaqa of ʿAbīd 
b. al-Abraṣ (d. ca. 25BH/600).83 Her description, too, however moves towards 
her privy parts, but does so in ways that euphemistically underscores her sexual 
power. 

The woman’s final riposte however then casts a new accusation at the man:

“But how could a child from him be born, when he couldn’t do 
what he had sworn?
For though he struggled and strove, his stubborn ‘tent peg’ refused 
to move!”

Taking her husband’s figure of the “tent peg,” she implies his impotence, 
figuratively castrating him. Even though she is still speaking in euphemism, the 
implication of the wife’s claim is clear. How can she be blamed as barren when 
he is impotent? The judge at this point is attempting to understand the meaning 
of their speeches, and delivers to the husband what he believes to be the import 
of the wife’s claims, namely that she alleges that he is impotent. Moreover, he 
connects this with the idea that he desires to be penetrated by other men, which 
was implied by the wife’s earlier speech. Once again, ʿĪsā b. Hishām attempts to 
understand the inference underneath the litigants’ use of kināya.

82 al-Tibrīzī, Sharḥ al-qaṣāʾid al-ʿashr, ed. Muḥammad Muḥyī l-Dīn ʿ Abd al-Ḥamīd (Cairo: 
Maktabat Muḥammad ʿAlī Ṣubayḥ, 1962), 487.

83 ʿAbīd b. al-Abraṣ and ʿĀmir b. al-Ṭufayl, The Dīwāns of ʿAbīd ibn al-Abraṣ, of Asad, and 
ʿĀmir ibn aṭ-Ṭufail, of ʿĀmir ibn Ṣaʿṣaʿah, ed. Charles James Lyall (Leiden and London: 
E.J. Brill; Luzac & Co., 1913), 20. 
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The husband then responds to the wife’s accusation by employing a proverb 
(mathal) “the ass of the one milking the camel is more revealing” (ist al-bāʾin 
aʿlam). Al-Maydānī (d. 518/1124) in his Majmaʿ al-amthāl states that the first 
person to utter this proverb was al-Ḥārith b. Ẓālim (d. ca 22BH/600). Al-
Jumayḥ (d. 53BH/571) (who was known as Munqidh b. al-Ṭammāḥ) one day 
went looking for a herd of she-camels that belonged to him. He found that 
they had strayed into the land of the tribe of Murra. So he sought the help of 
al-Ḥārith b. Ẓālim who was from the tribe of Murra. Al-Ḥārith called all of 
the tribesmen who had one of his she-camels in the hopes of regaining his lost 
herd. All of the lost she-camels were returned except for one which was called 
al-Lifāʿ. He searched everywhere until he found the camel being milked by two 
men. He said to the two: “Get away from that camel, it doesn’t belong to you!” 
And he fell on them with a sword. The milker (bāʾin) at this moment passed 
gas, whereupon his partner (muʿallī) said to al-Ḥārith that the camel wasn’t his. 
However, al-Ḥārith responded with the phrase that became proverbial, “the ass 
of the milker is more revealing.”84 In the immediate context, the term ist may 
be a kināya for the woman’s pudendum. Therefore, he is attempting to affirm 
his potency once again by encouraging the qadi to examine the question even 
more closely.85

The husband then is forced to reaffirm his masculinity by stating:

Didn’t I make your ‘ninety thirty’?
I raided your tent not one time but twenty!
and made you abort your pregnancy?

These lines are particularly coarse. The meaning of the first line is unclear and 
may be intentionally so. His closing act of “raiding tents” seems to be a kināya 
referring to the sexual act. The man’s violent imagery is also clumsy. He admits 
that his wife was at one time pregnant, and thus he is contradicting himself. His 
attempt to cover himself with kināya has apparently failed and wife then seizes 
on his misstep.

The discussion between the second wife and qadi seems on the surface to be 
far more direct, yet here too implication and inference are central. The wife first 
swears that she wants her husband either to abide by what is right or let her go. 
Al-Iskandarī then appears to wish to lower the monthly stipend, implying his 
own poverty, while the wife desires to raise it by mentioning the presence of her 
daughters. Finally, when al-Iskandarī pretends that the cost is simply too high for 

84 al-Maydānī, Majmaʿ al-amthāl, 1:421–22.
85 al-Maydānī suggests that the meaning of the mathal is used for a situation in which “a 

person undertakes a particular task and is devoted to it, for he is more knowledgeable in 
it than the person who is not devoted to it, and does not undertake it;” ibid., 1:422.
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him and threatens a divorce, the judge steps in to resolve the situation and pays 
the stipend. When they return and seek an additional support, the qadi no longer 
wishes to pay this, saying that they ought to leave or he will rule for a divorce. 
Finally, at his wit’s end, the qadi threatens to rule for a divorce between them.

The husband responds by reciting a poem that implies that this judge was 
not the first to unjustly stigmatized him both as a passive partner in sex and 
a poor man. Quoting from a judicial maxim, the qadi states that “the qadi 
does not hear what is hateful.” He then seems to affirm that by not inquiring 
further into the case and allowing them to leave with his stipend, is better than 
permitting their offensive speech. Abū l-Fatḥ’s shameless rhetoric has enabled 
him to live another day.

Conclusion: What the Qadi Should not Hear

Central to many of the texts that make up the Maqāmāt of al-Hamadhānī is a 
common focus on the power of words. Al-Hamadhānī’s Shāmiyya utilizes the 
frame of a courtroom drama to draw attention to how language functions. In 
so doing, it affords some new perspectives on the relation between figurative 
language, truth, and power.

Locating language play at the qadi’s court, the Shāmiyya focuses on the 
manner that language may conceal realities in the face of power. Litigants at the 
court are forced on numerous occasions to resort to the figure of euphemism 
(kināya) to describe socially stigmatized acts and circumstances. Kināya thus 
acts in the maqāma as a mode of hiding truths in the face of power for the sake 
of keeping face.

As is so often the case in the Maqāmāt of al-Hamadhānī, however, this 
reflects only one aspect of the multiple powers of language. For as the litigants 
speak in their rhetorically sophisticated metaphors, the qadi is forced to get at 
the root meanings and must think and then utter coarse and shameful things. 
As the judge and reader listen to the final poem of al-Iskandarī, it becomes 
clear that the litigants were not whom they had first appeared to the qadi, ʿĪsā 
b. Hishām.

By uttering a legal maxim that “the qadi does not hear what is hateful,” ʿĪsā 
b. Hishām seems to endorse the very trick that has been played against him. 
Refusing to establish the truth about the litigants for fear of the social stigma 
attached to this, he has been cheated out of money. The conventional morality 
of ʿĪsā b. Hishām fails to understand the cunning words of the trickster.

Present-day readers of this maqāma may note with some irony that this 
maqāma which is so attentive to the problems of euphemism, social conventions, 
and the truth was silenced by Muḥammad ʿAbduh. Reading this maqāma 
closely we can see, however, that al-Hamadhānī was not merely satirizing the 
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conventional morality of the qadi. Nor is the maqāma a mere picaresque trick.
The maqāma Shāmiyya, like many of the other maqāmāt of al-Hamadhānī, 

challenges the reader to appreciate the power of language to create reality as well 
as reflect it. Like “temporary” marriages of the trickster portrayed in the text, 
the relationship between author and reader might be based on a false premise. 
However, the arguments surrounding these debates are both entertaining and 
useful. And, after all, isn’t this the very definition of what adab should be?





Chapter Seven

A Fourth/Tenth Century Commentary
on the Maqāmāt of al-Hamadhānī

For Devin Stewart

Scholars of the maqāma genre have long noted that although there are numerous 
extensive pre-modern commentaries on the Maqāmāt of al-Ḥarīrī (d. 516/1122) 
nearly contemporary with the work attesting to its popularity, the work of al-
Hamadhānī (d. 398/1008) does not have a work of pre-modern exegesis (sharḥ) 
devoted to it.1 As Jaakko Hämeen-Anttila notes, “No commentaries on his 
[al-Hamadhānī’s] works were written before modern times.”2 Most scholars 
presumed that it was for this reason, that Muḥammad ʿAbduh chose al-
Hamadhānī to be the text of a long modern sharḥ was intended to aid nineteenth 
century readers in understanding this classic work.

Recent examinations of the earliest manuscripts of al-Hamadhānī have 
shown this not to be the case. While ʿAbduh’s decision to provide a “modern 
commentary” for the Maqāmāt was decisive for the modern reception of this 
work, his lack of clarity about its origins has had real consequences for the study 
of the maqāma. In producing his commentary, ʿAbduh suggested to most experts 
in the field that the text as he found it had no pre-modern glosses. However, as 
this chapter will demonstrate, there were commentaries on the Maqāmāt of al-
Hamadhānī, in the three oldest extant manuscripts of the Maqāmāt, including 
the first manuscript, Istanbul Fatih 4097 (dating to 520/1126), London SOAS 
47280 (dating to 562/1166–1167), and Yale Salisbury 63 (dating to 603/1206).3 
Commentaries continued to travel with manuscripts of the work until the late 
nineteenth century and in some cases survived into the nineteenth century 
lithograph edition of 1298/1880.4

The commentaries, however, are not only important for understanding the 

1 Jaakko Hämeen-Anttila, “Marginalia Haririana,” Zeitschrift Für Geschichte Der Arabisch 
Islamischen Wissenschaften 11 (1997): 256 provides a preliminary list of the extensive pre-
modern commentary tradition on al-Ḥarīrī.

2 Idem, Maqama: A History of a Genre (Wiesbaden: Harrassowitz Verlag, 2002), 124.
3 For descriptions of these manuscripts see Chapter Four. 
4 See Ibrahim Geries, “Badīʿ al-Zamān al-Hamadhānī’s Maqāma of Bishr B. ʿAwāna (al-

Bishriyya),” Middle Eastern Literatures 14 (2011): 123 and following for a description of the 
lithograph edition of 1298/1880.
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reception of the work. Based on internal evidence, we will demonstrate that the 
commentary appears to be contemporaneous to the production of individual 
maqāmas, and may, in part, represent an auto-commentary composed by al-
Hamadhānī himself. This fact has some important implications for how al-
Hamadhānī as author understood his own maqāmāt and how the work was 
understood by the first audiences.

The Presence of Commentaries in the Earliest Manuscripts

Three of the earliest manuscripts of the Maqāmāt of al-Hamadhānī contain 
commentarial portions as part of the text. We provide in the Arabic text the 
entirety of the commentary which survives in the manuscripts of al-Hamadhānī. 
This includes the following maqāmas: 1. Baṣriyya, 2. Fazāriyya, 5. Kūfiyya, 
26. Ruṣāfiyya, 38. ʿIrāqiyya 39. Nahīdiyya. In the case of 38. ʿIrāqiyya, the 
commentary is integral to the text of the maqāma, and thus we do not supply it 
in the Arabic editions appended here. Commentaries are found in all three of the 
earliest MSS witnesses to the text (MS Fatih 4097 copied in 520/1126, SOAS 
47280 copied in 562/1166–1167, and Yale Salisbury 63 copied in 603/1206). 
The manuscripts however are not all consistent in their contents. MS Fatih 
4097 includes a commentary on 26. Ruṣāfiyya (ff. 21b–23b), and 39. Nahīdiyya 
(ff. 38a–39b).

Commentarial Sections Present in all Three MSS:
Ruṣāfiyya and Nahīdiyya

In MS Fatih, the text of the commentary of the Ruṣāfiyya, explaining the 
difficult terms for thieves and thievery in the text immediately follows the text 
of the maqāma. Whereas in the Nahīdiyya, the commentary is preceded by the 
phrase “and the commentary of this section is…” (wa-tafsīruhu). In neither case, 
are the commentarial explanations attributed to an outside commentator.

Owing to the confusion of the manuscript exemplar MS Yale Salisbury 63 is 
unfortunately missing the commentarial section of the Ruṣāfiyya.5 However the 
commentary of the Nahīdiyya is present in the manuscript and is set off by the 
phrase, “the commentary” (al-tafsīr). The SOAS 47280 manuscript attributes 
both the commentary on the Ruṣāfiyya and the Nahīdiyya to Badīʿ al-Zamān 
al-Hamadhānī, prefacing them with the phrase, “Badīʿ said,” (qāla al-Badīʿ 
raḥimahu Allāh), suggesting that the copyist clearly believed these commentaries 
to have been composed by al-Hamadhānī.

5 See our discussion of this manuscript in Chapter Three. 
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Commentaries Present in MS SOAS and MS Yale
MSS SOAS and Yale additionally contain glosses on three additional maqāmāt: 
the Baṣriyya, the Fazāriyya, and the Kūfiyya. These are introduced in both MSS 
with the expression “the commentary” (al-tafsīr) without a specific attribution of 
an author. Their contents are roughly similar in lexical structure with a common 
pattern “as for his statement…” (wa-amma qawluhu…) or “the meaning (maʿnā) 
of his statement.” It should be noted that this formula differs from the out 
found in the Nahīdiyya which simply supplies the meanings of the words of 
the maqāma directly following the statement (al-nahīda al-zubda) without any 
interposed verbiage.

Dating the Commentary

As we have noted, commentaries appear to have been integral to the text of two of 
the maqāmas found in MS Fatih 4097 (ʿIrāqiyya, Ruṣāfiyya), and found directly 
after one of the maqāmas (Nahīdiyya). This would suggest that an impetus for 
commenting on the maqāmāt of al-Hamadhānī dates to the earliest layers of 
the text and was likely carried out by the author himself. Our investigations 
suggest that there is little to no commentarial material that is post-dates the 
fourth/tenth century. All of the references we were able to investigate appear to 
be consonant with the idea that this commentarial material was produced in or 
around the circles relating to al-Hamadhānī.

There are some additional indications of the proximity of the commentary 
to al-Hamadhānī. In the commentary on the Baṣriyya, the author suggests 
that he has heard poetry directly recited by Abū al-Ḥusayn Aḥmad b. Fāris 
(d. 395/1004), the well-known teacher of al-Hamadhānī. These verses are 
similarly attributed to Ibn Fāris by Ibn Aydamir (d. 710/1310) in his important 
anthology.6 The commentator also refers to lines by the poet Abū al-Ḥusayn 
Barkawayh al-Zinjānī al-Tulūl or Thulūl, who is a direct contemporary of al-
Hamadhānī mentioned in the Yatīmat al-dahr.7 Details such as these would be 
difficult for a later author to replicate or invent, and thus must be regarded as 
important for establishing the date of this commentary.

6 Muḥammad b. Sayf al-Dīn Aydamir, K. al-Durr al-farīd wa-bayt al-qaṣīd, ed. Fuat Sezgin 
(Frankfurt am Main: Maʿhad Tārīkh al-ʿUlūm al-ʿArabiyya wa-l-Islāmiyya, 1988), 2:227.

7 Abū Manṣūr al-Thaʿālibı,̄ Yatīmat al-dahr f ī maḥāsin ahl al-ʿaṣr, ed. Muḥammad Muḥyī 
l-Dīn ʿAbd al-Ḥamīd (Cairo: Maṭbaʿat al-Saʿāda, 1956), 3:407.



The Maqāmāt of Badīʿ al-Zamān al-Hamadhānī144

Manuscripts Utilized in the Edition

The texts of the Maqāmas is based on the following manuscripts:

.Istanbul Fatih 4097 (520/1126) ف .1
.Yale University, Beinecke Library, Salisbury 63 (603/1206) ب .2
 London SOAS 47280 (thirteenth/nineteenth century). This is a ل .3

nineteenth century copy of a manuscript copied in the year 562/1166–1167.
.Beirut Muḥammad ʿAbduh’s edition (1889) ع .4

The text of the Commentary is based on ب and ل.

Samples of the Manuscripts

MS Yale University, Beinecke 
Library, Salisbury 63, fol. 2r

MS Yale University, Beinecke 
Library, Salisbury 63, fol. 26r
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MS SOAS 47280, fol. 9v–10r

MS SOAS 47280, fol. 117v–118r
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Text of Commentaries

بسم الله الرحمن الرحيم8
]المقامة ال�أولى البصريّة[9

حدّثنــا10 عيســى بــن هشــام قــال دخلــت البصــرة واأنــا مــن سِــنيّ فــي فَتــاء * ومــن الــزيّ فــي حِبَــر ووشِــاء * ومــن 

الغِنــى فــي بَقَــر وشــاء * فاأتيــتُ المِربْــد فــي11 رفِقــة تاأخذهــم العيــون وتحــار فيهــم الظنــون12 * ومشــينا13 غيــر 

هــات * ومَلَكَتْنــا اأرض فحللناهــا * وعمدنــا لقــداح اللهــو  بعيــد اإلــى بعــض تلــك المتنزهّــات14 * فــي تلــك المتوجِّ

فاأجلناهــا15 * مُطَّرحِيــن للحِشــمة اإذ لــم يكــن فينــا * اإلاّ مِنـّـا * فمــا كان اأســرع16 مــن ارتــداد الطــرف حتـّـى17 

عَــنّ لنــا سَــواد * تخفضــه وهِــاد * وترفعــه نجِــاد * وعلمنــا اأنـّـه يَهُــمّ بنــا فاأتْلَعنــا لــه حتـّـى اأدّاه اإلينــا ســيرهُ ولقينــا 

ســلام * ورددنــا عليــه مقتضــى الســلام18 * ثــمّ اأجــال فينــا طَرْفَــه فقــال19 يــا قــومُ مــا منكــم اإلاّ مَــن  ــة الاإ بتحيّ

ســكندريةّ * مــن  يلحظنــي شَــزْرًا * ويوسِــعُني حَــزْرًا20 * ومــا ينبّئكــم عنـّـي اأصــدَقُ منـّـي * اأنــا رجــلٌ مــن اأهــل الاإ

ــه  الثغــور الاأمويـّـة * قــد وطـّـاأ لــي الفضــل21 ورحّبــت بــي عبــس22 ونمانــي بيــت23 ثــمّ جعجــع بــي الدهــرُ عــن ثَمِّ

ــه واأبلانــي بزغاليــل24 حُمــر الحواصــل ]مــن الرجــز[ ورَمِّ

هُمْ فَلَوْ يَعَضّونَ لَاأزْكَى25 سَمُّ رْضٍ مَحْلَــةٍ   نهُّــمْ حَيّــاتُ اأ كَاأ

ــمْ كِبونــي كُلُّهُ ــا رَ نْ رَحَلْن اإ وَ ــبًا   سِ ــلوني كا رْسَ اأ ــا  نَزَلْن ا  ذ اإ

)بســم اللــه الرحمــن الرحيــم(: ف؛ بســم اللــه الرحمــن الرحيــم باللــه تعالــى اأســتفتح وباإفضالــه اأســتنجح وعليــه اأتــوكّل   8
واأعضــد وصلواتــه علــى نبيّــه محمّــد واآلــه اأفضــل الصلــوات واأطيــب التحيـّـات: ب؛ بســم اللــه الرحمــن الرحيــم الحمــد 
للــه علــى جزيــل نعمائــه وجليــل اآلائــه والصــلاة علــى اأكمــل رســله واأفضــل اأنبيائــه محمّــد واآل محمّــد ســيّما علــى علــيّ 
اأعلــى األبّائــه شــاأنًا واأرجحهــم اإيمانًــا اأمّــا بعــد فهــذا ممّــا اأملاهــا الاأســتاذ الفاضــل اأبــو الفضــل بديــع الزمــان اأحمــد بــن 

ســكندريّ: ل. الحســين الهمذانــيّ روايــة عــن عيســى ابــن هشــام مــن مقامــات اأبــي الفتــح الاإ
سقط العنوان من ف؛ المقامة الاأوّل: ب؛ مقامة 1: ل؛ المقامة البصريةّ: ع.  9

)حدّثنا(: ف، ع؛ قال حدّثنا: ب؛ قال البديع حدّثنا: ل.  10
)في(: ف، ع؛ مع: ب، ل.  11

)وتحار فيهم الظنون(: ل؛ سقطت من ف، ب، ع.  12
)ومشينا(: ف، ع؛ ومِسنا: ب، ل.  13

)المتنزهّات(: ف، ب، ل؛ المنتزهات: ع.  14
)وعمدنا لقداح اللهو فاأجلناها(: سقطت من ف.  15

)اأسرع(: ف، ب؛ باأسرع: ل، ع.  16
)حتىّ(: ف، ب، ع؛ اإذ: ل.  17

)مقتضى السلام(: ب، ع، ل؛ مفضا الكلام: ف.  18
)فقال(: ف، ب، ل؛ وقال: ع.  19
)حزرًا(: ف، ب، ع؛ خزرًا: ل.  20

)وطاّأ لي الفضل(: ف، ب، ل؛ وطاّأ لي الفضل كنفه: ع.  21
)ورحّبت بي عبس(: ب، ل؛ ورحيب عيش: ف؛ ورحّب بي عيش: ع.  22

)ونماني بيت(: ب، ع؛ واأثناني نبت: ف؛ ونماني نبت: ل.  23
)واأبلاني بزغاليل(: ف؛ واأتلاني زغاليل: ب، ل، ع.  24
)لَاأزْكَى(: اأزكى: ف؛ لذليّ: ب؛ لذكّى: ل، ع.  25



A Fourth/Tenth Century Commentary on the Maqāmāt of al-Hamadhānī 147

فْــر * واأكلتنــا الســود * وحطتّنــا28 الحُمــر * وانتابنــا اأبــو مالــك  نَشَــزت26َ علينــا البيــض * وشَمَسَــت بنــا27 الصُّ

فمــا يلقانــا خائــر29 اإلاّ عــن عُفْــر30ٍ وهــذه البَصــرة واديهــا مــن البصــرة31 ماؤهــا هاصــوم32 * وفقيرهــا مهضــوم * 

والمــرء مــن ضِرســه فــي شُــغُل * ومــن نفســه فــي كَلّ * فكيــف بمــن ]مــن الوافــر[

دَة33ِ العُيونِ اإلــى زغُْبٍ مُحَــدَّ يُطَــوِّفُ مــا يُطَــوِّفُ ثـُـمّ يَــاأْوي  

جِيــاعَ النَّــابِ ضامِــرَةَ البُطونِ كَســاهُنَّ البِلى شُــعْثًا فَتُمْســي  

ولقــد اأصبحــن اليــوم وســرحّن الطَّــرفَ منّــي34 فــي حــيّ كَمَيــت * وفــي بيــت35 بــلا36 بيــت * وقلبّــن الاأكــفّ 

ــن باســم الجــوع * ]مــن مجــزوء  ــاء الدمــوع37 * وتداعي ــوع * واأفضــن م ــدَ الضل ــنَ عُقَ ــى ليــت * ففَضَضْ عل

الكامــل[ 

ــه مَ عَلا ــرَمٍ  كَ ذي  ــكُلِّ  لِ مِ  للِّئــا   ا مَــنِ  زَ فــي  لفَقْــرُ  ا وَ
شْــراطُ القِيامَــه38 تلِْــكَ اأ مِ و ــا   للِّئ ا ــى  ل اإ مُ  ــرا لكِ ا ــبَ  غِ رَ

ولقــد اختبرتكــم اأيهّــا39 الســادة * فدلتّنــي40 عليكــم الســعادة * وقالــت41 قَسَــمًا اإنّ لــي فيكــم42 لدَسَــمًا * فهــل 

ــيهنّ اأو يغشّــيهن43ّ * اأم هــل44 مــن حــرّ يُردّيهــنّ اأو يُغدّيهــن45ّ؟  مــن فتًــى يُعَشِّ

قــال عيســى بــن هشــام: فواللــه مــا اســتاأذن علــى حِجــاب سَــمعي كلامٌ اأبــرع46 ممّــا ســمعت47 لا جــرم اإنّــا 

)نَشَزتَ(: ف، ب، ل؛ ونشزت: ع.  26
)بنا(: ف، ل؛ مناّ: ب، ع.  27

)وحطتّنا(: ف؛ وحطمّتنا: ب، ل، ع.  28
)خائر(: ف؛ اأبو جابر: ب، ع؛ جابر: ل.  29

)عفر(: ف، ب؛ عقر: ل، ع.  30
)واديها من البصرة(: سقطت من ع.  31

)هاصوم(: ف؛ هاضوم: ب؛ هضوم: ع؛ ضوم: ل.  32
)محدّدة(: ف، ب، ع؛ مخزرّة: ل.  33

)منيّ(: سقطت من ع.  34
)وفي بيت(: ف، ب، ل؛ وبيت: ع.  35

)بلا(: ف، ب، ل؛ كَلا: ع.  36
ــدَ الظلــوع واأفضــن مــاء الدمــوع: ف؛ ففضضــن  ــدَ الضلــوع واأفضــن مــاء الدمــوع(: ع؛ ففضضــن عُقَ )ففضضــن عُقَ  37

عِقــد الدمــوع واأفضــن مــاء الضلــوع: ب؛ فقضضــن عِقــد الدمــوع واأفضــن مــاء الضلــوع: ل.
)رَغِبَ الكِرامُ اإلى اللئام وتلِْكَ اأشْراطُ القِيامَه(: سقطت من ف وب ول.  38

)اختبرتكم اأيهّا(: ف؛ اخترتم: ب، ع؛ احترت بكم: ل.  39
)فدلتّني(: ف، ب، ل؛ ودلتّني: ع.  40
)وقالت(: ف، ب، ل؛ وقلت: ع.  41

)لي فيكم(: ف؛ لي فيهم: ب؛ فيهم: ل، ع.  42
يهنّ اأو يعشّيهنّ: ل. يهنّ اأو يغشّيهنّ(: ف، ب، ع؛ يُغَشِّ )يُعَشِّ  43

)اأم هل(: ف، ب، ل؛ وهل: ع.  44
)يُردّيهنّ اأو يُغدّيهنّ(: ف، ب، ل؛ يُغدّيهنّ اأو يُردّيهنّ: ع.  45
)اأبرع(: ف، ل؛ رائع اأبرع: ب؛ رائع اأبرع واأرفع واأبدع: ع.  46

)سمعت(: ف، ب، ل؛ سمعت منه: ع.  47
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اســتَمَحْنا الاأوســاطَ ونفضنــا48 الاأكمــام ونحّينــا49 الجيــوب ونلُتــه50 مُطرفَــي * واأخــذت الجماعــة اأخــذي * وقلنــا 

لــه الحــق باأطفالــك فاأعــرض عنـّـا بعــد شــكر وفـّـاه * ونَشْــرٍ مــلاأ بــه فــاه * 

التفسير51

ــدُ  ــه اأخــذ ذلــك مــن الفتــى. والوشــاءُ جمــعُ وَشــي. والمِربَ ــنهّ اإذا كان فــي ريعان ــاءٍ مــن سِ يُقــال فــلان فــي فت

ــد،  ــر بعي ــه مِســنا غي ــى قول ــم ظــرافٌ نظــافٌ. ومعن ــي اأنهّ ــون يعن ــه تاأخذُهــم العي ــى قول موضــع بالبصــرة. ومعن

ــه  ــه علي ــا شــخص، قــال رســول اللــه صلــى الل ــاه ظهــرَ لن ــا ســوادٌ فمعن ــه52 عــنَّ لن ــا قول ــر. واأمّ فالمَيــس التبختُ

وســلمّ: اإذا راأيــت بليــل53ٍ ســوادًا فــلا تكــن اأجبــن الســوادَين. ومعنــى قولــه تخفضــه وهِــاد وترفعــه نجــاد فجَمْــعُ 

وهْــد ونَجْــد، وهــو المنخفــض مــن الاأرض والمرتفــع منهــا. ومعنــى قولــه فاأتلعنــا لــه مددنــا54 اأعناقنــا اإليــه. قــال 

الاأعشــى55 ]مــن الخفيــف[

قُ ا طْــو لاأ ا ينُــهُ  تَز تَليــعٍ  دٍ  جِيـــ   عَــنْ  قتَُيْلــةُ  لَنــا  تبُْــدي  مَ  ــوْ يَ

وقال اآخر ]من الطويل[

ــبُ عَجي ــيّ  ل اإ تٍ  ــبّا سَ ــرُكَ  كْ ذِ وَ تْلَعَــتْ مــن كِناسِــها   ذَكَرْتـُـكِ لمّــا اأ

ــاأ لــي الفضــل فمعنــاهُ اأن57ّ مكانــي مــن الفضــل وطِــيء. ومعنــى قولــه جعجــع بــي الدهــرُ  واأمّــا قولــه56 قــد وطَّ

مُ الخيــرُ. كتــب ابــن زيــاد59 اإلــى ابــن  ــمُ والــرَّ عــن ثمّــه ورمّــه اأي اأعجزنــي58 وحبســني فــي موضــع ســوء. والثَّ

ســعد60 اأن جَعْجِــع بالحســين صلــوات اللــه عليــه61 واأصحابــه. ومعنــى قولــه62 اأتلانــي زغاليــل اأي اأتبعنــي اأطفــالًا 
صغــارًا. وقولــه حُمــر الحواصــل فاإنـّـه شــبهّها63 بفــراخ القطــا قبــل اأن ينبــت شــعرهُا.64

)ونفضنا(: ف، ل، ع؛ واأفضنا: ب.  48
)ونحّينا(: ف، ع؛ وبحثنا: ب، ل.  49
)ونلُته(: ف، ب، ل؛ ونلته اأنا: ع.  50

)التفسير(: ب؛ تفسير: ل.  51

)واأمّا قوله(: ب؛ وقوله: ل.  52
)راأيت بليلٍ(: ب؛ لقيت بالليل: ل.  53

)مددنا(: ب؛ اأي مددنا: ل.  54
المعلقّات، ت. بعد  الجاهليّة، من شعراء  الاأولى في  الطبقة  اأعشى قيس، من شعراء  ميمون بن قيس بن جندل،   55

4هـ/625م.
)واأمّا قوله(: ب؛ وقوله: ل.  56

)فمعناهُ اأنّ(: ب؛ فمعناه: ل.  57

)اأعجزني(: ب؛ اأزعجني: ل.  58
عبيد الله بن زياد بن اأبيه – ويلقّب باأبي حفص. هو والي العراق ليزيد بن معاوية، ت. 67هـ/686م.  59

هــو عمــر بــن ســعد بــن اأبــي وقـّـاص الزهــريّ المدنــيّ، اأميــر، ســيره عبيــد اللــه بــن زيــاد علــى اأربعــة اآلاف لقتــال الديلــم،   60
ــريّ، ت. 66هـــ/686م. ــه عهــده علــى ال وكتــب ل

)صلوات الله عليه(: سقطت من ل.  61
)ومعنى قوله(: ب؛ وقوله: ل.  62
)شبهّها(: ب؛ شبّههم: ل.  63

)شعرهُا(: ل؛ شعره: ب.  64
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قال الحطيئة ]من الطويل[

على عاجِزاتِ النُّهْضِ حُمْرٍ حَواصِلُهْ لزغُْــبٍ كاأولادِ القَطــا رَاأتْ خَلْفَهــا  

ــود اأي  ــا السُّ ــرُ. واأكلتن ــرُ اأي66 الدناني ف ــا65 الصُّ ــتْ بن ــد الدراهــم. وشَمَسَ ــه يري ــض فاإنّ ــا البِي ــزتَ علين ــه نَشَ وقول

ــل[ ــن الطوي ــل67 ]م ــول قائ ــك فهــو الجــوع. يق ــو مال ــا اأب ــا الحُمــر اأي الدواهــي. وانتابن ــي. وحطمّتن الليال

ــرِ بِ جا ــدَ  عِنْ ــهُ  رَحْلَ فَيُلْقــي  ورُ  ــز يَ ئِــرِ   لظَّها نــا فــي ا دُ يَعْتا لــكٍ  بــو ما اأ

ــن  ــاه م ــن البَصــرة فمعن ــا م ــه واديه ــرةٍ. وقول ــى68 فت ــر اأي عل ــن عُف ــه ع ــال لقيت ــز. ويق ــة الخب ــن حبّ ــر اب وجاب

الحجــارة. قــال الشــاعر ]مــن الطويــل[

مِ سِــلا و ةْ  بَصْــرَ مِــنْ  نبُِــهُ  ا جَو ــيْبِ في مُتَثَلِّمِ   تَداعَين69َ باسْــمِ الشَّ

واأمّا قوله70 في بَيتٍ بلا بيتٍ فمعناه بلا قوت. قال ]من السريع[

ليــتِ عَلــى  لكَــفَّ  ا  72 ـبُ يُقَلّـِ بَيْــتِ   بِــلا  لبَيْــتِ  ا فــي   71 صْبَــحَ اأ

لبَيْــتِ ا سِــوى  لبَيْــتِ  ا فــي  ولَيْــسَ  ــرى   لكِ ا ــد  يُري ــتِ  لبَيْ ا حــبُ  وصا

واأمّا قوله73 ]من مجزوء الكامل[

مَــه عَلا مٍ  كَــرَ ي  ذ لـِـكُلِّ  مِ  للِّئــا   ا مَــنِ  زَ فــي   لفَقْــرُ   ا وَ

فمن اأبياتٍ اأنشدناها74 اأبو الحسين اأحمد بن فارس زكريا75ّ اأوّلها ]من مجزوء الكامل[

مَه ا لكَر ا كَ  لا لمَِو مَتْ  ا د مَه   سَلا يا  نقُِ  لنقا ا يْنَ  اأ

مَه حِما يَلْقَى  نْ  اأ قَبْلِ  من  عٍ   لمُِجَوَّ بهِِ    رْ    دِ با

مَــه لجِا لــه  بعِْــتُ  وَ ي  غَيْــر ى   طَــوَ قَــدْ  وَ يْــتُ  طَوَ فَلَقَــدْ 

مَه ا حِز غَدٍ   بَعْدَ   بيعُ   اأ وَ جَهُ   سَرْ فُ    صَرِّ اأ ا    غَدً وَ

مَه عَلا مٍ  كَرَ ي  ذ لكُِلِّ  مِ  للِّئا   ا مَنِ   زَ في  لفَقْرُ   ا وَ

مَــه لعِما ا تَحْــتِ  مِــنْ  لفَقْــرُ  فَا مَتــي   عِما تعُْجِبَنْــكَ  لا 

)وشَمَسَتْ بنا(: ل؛ وشمست: ب.  65
)اأي(: ل؛ اإلى: ب.  66

)قائل(: ب؛ قائلهم: ل.  67
)على(: ب؛ عن: ل.  68

)تداعين(: سقطت من ب.  69
)واأمّا قوله(: ب؛ وقوله: ل.  70

)اأصبح(: ب؛ اأصبحت: ل.  71
)يقلبّ(: ب؛ اأقلبّ: ل.  72

)واأمّا قوله(: ب؛ وقوله: ل.  73
)اأنشدناها(: ب؛ اأنشدها: ل.  74

)فــارس زكريـّـا(: ب؛ فــارس: ل. اأبــو الحســين اأحمد بــن فارس بــن زكريـّـا القزوينــيّ الــرازيّ )ت 395هـــ/1004م(   75
اإمــام فــي اللغــة والاأدب، مــن شــيوخ الهمذانــيّ. لغَُــويِّ و
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ــي76ّ  ــه التلول ــو الحســين لبراكوي ــد لا دســم البطــن. اأنشــدنا اأب ــد دســم الي ــه يري ــمًا فاإنّ ــه اإنَّ فيهــم لدَسَ ــا قول اأمّ

ــن البســيط[ ــي77ّ ]م الزنجان

سَــمُ يسَــمٍ دَ 78 مــا فــي دَ للــهِ للــهِ با با اري فَقُلْتُ لَهُمْ   قالوا امْتَدِحْ دَيْسَمَ الشَّ

واأمّا قوله فاستمحنا له الاأوساط فمعناه حللنا من اأوساطنا ما كان عليها.

المقامة الثانية
]الفزاريّة[79

حدّثنــا عيســى بــن هشــام قــال80 كنــت فــي بعــض بــلاد فــزارة مُرتحــلًا نجيبــةً * وقائــدًا جَنيبــةً * يســبَحان بــي 

سَــبحًا واأنــا اأهُــمُّ بالوطــن فــلا الليــل يُثنينــي بوعيــده * ولا البعــد يلوينــي ببيــده * وظِلــت81 اأخبــطُ وَرقََ النهــار * 

بعصــا82 التَّســيار * واأخــوضُ بطــنَ الليــل * بحوافــر الخيــل * فبينــا اأنــا فــي ليلــة يضِــلّ بهــا الغَطــاطُ * ولا يبصــر 

فيهــا الوطــواط * اأســيحُ سَــيحًا فــلا83 ســانح اإلاّ الســبع * ولا بــارح اإلاّ الضبــع * اإذ عَــنّ لــي راكــبٌ تــامّ الاآلات84 

* ويَطــوي85 اإلــيّ منشــورَ الفــلاة86 * فاأخذنــي منــه مــا ياأخــذ الاأعــزلَ مــن شــاكي الســلاح لكنّــي تجلّــدت87 

ــة اأزديّــة واأنــا سِــلْمٌ  فقلــتُ اأرضَــك لا اأمَّ لــك فدونــك شــرطُ الحِــداد * وخَــرطُْ القَتــاد * وخصــمٌ ضخــمٌ وحَمِيّ

اإن شــئت88َ * فقــل89 مــن اأنــت * فــاإن قلــت90َ سِــلْمًا اأصبــتَ * وخيــرًا اأجبــت91 * قــال نصيــحٌ اإن شــاورت 

* فصيــح92 اإن حــاورت93 * ودون اســمي لثــام94 * لا تمُيطــه اأعــلام95 * قلــت96 فمــا الطُّعْمَــة؟ قــال97 اأجــوب 

جيــوبَ البــلاد * حتّــى اأقــعَ علــى جَفْنَــة جــواد * ولــي فــؤادٌ يخدمــه لســان * وبيــانٌ يَرْقمُُــه بَنــان * وقصــاراي 

)لبراكويه التلولي(: ل؛ ابن اللوتة: ب.  76
براكويه الزنجانيّ المعروف بالتلول )اأو الثلول(، من شعراء يتيمة الدهر.  77

)باللهِ باللهِ(: ب؛ والله والله: ل.  78
)المقامة الثانية(: ف، ب؛ مقامة اأخرى: ل؛ المقامة الفزاريةّ: ع.  79

)حدّثنا عيسى بن هشام قال(: ف، ب، ع؛ قال حدّثنا عيسى بن هشام: ل.  80
)وظلت(: ف، ب، ل؛ فظللت: ع.  81

)ورق النهار بعصا(: ب، ل، ع؛ من ورق النهار بعض: ف.  82
)فلا(: ف، ب، ل؛ ولا: ع.  83

)تامّ الاآلات(: ف، ب، ل؛ تامّ الاآلات يؤمّ الاأثلات: ع.  84
)ويطوي(: ف؛ يطوي: ب، ل، ع.  85
)الفلاة(: ف، ب، ل؛ الفلوات: ع.  86
)لكنيّ تجلدّت(: سقطت من ف.  87

)واأنا سلمٌ اإن شئت(: ف، ب، ل؛ واأنا سلمٌ اإن شئت وحرب اإن اأردت: ع.  88
)فقل(: ف؛ فقل لي: ب، ل، ع.  89

)فاإن قلت(: ف؛ فقال: ب، ل، ع.  90
)وخيرًا اأجبت(: ف؛ وقلت خيرًا اأجبت فمن اأنت: ب، ل؛ فقلتُ خيرًا اأجبت فمن اأنت: ع.  91

)فصيح(: ف، ع؛ وفصيح: ب، ل.  92
)حاورت(: ف، ب، ل؛ جاورت: ع.  93

)لثام(: ب، ل، ع؛ لقام: ف.  94
)اأعلام(: ف، ب، ل؛ الاأعلام: ع.  95

)قلت(: ف، ل، ع؛ فقلت: ب.  96
)قال(: ف، ل، ع؛ فقال: ب.  97
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كريــم يُخفّــف98 لــي جنيبتــه * وينفــض لــي99 حقيبتــه * كابــن حُــرّةٍ طَلَــعَ علــيّ بالاأمــس * طلــوعَ الشــمس * 

وغَــربََ عنـّـي بغروبهــا لكنـّـه غــاب ولــم يغِــب عنـّـي100 تَــذكاره * وودّع وشــيَّعَتْني101 اآثــاره * ولا يُنبئــك عنهــا * 

اأقــربُ منهــا * واأومــاأ اإلــى مــا كان لبِسَــه فقلــت شــحّاذٌ * وربَِّ الكعبــة اأخّــاذ102 * لــه فــي الصنعــة نَفــاذ، بــل 

هــو فيهــا اأســتاذ * ولا بــدّ مــن اأن103 ترشــح لــه وتســمح104 عليــه فقلــت يــا فتــى قــد حَليّــت105 عبارتــك فاأيــن 

شــعركُ مــن كلامــك؟ فقــال واأيــن كلامــي مــن شــعري؟ ثــمّ اســتمدّ غريزتــه106 * ورفــع عقيرتــه * بصــوت مــلاأ 

الــوادي واأنشــاأ يقــول: ]مــن الطويــل[

وَحُمْش108ٌ تَمَسُّ الاأرضَْ لَكِنْ كَلَا ولا109 ــلا  لفَ ا وَ ــلُ  للَّيْ ا  107 ــيَ لِ هُ  ا ــد هْ اأ وَعَ  رْ اأ وَ

مُخْــوَلا ةِ  دَ ــيا لسِّ ا فــي  ــا  مُعَمًّ نَ  فَــكا هُ  ــودَ عُ رِمِ  ــكا لمَ ا رِ  ــا ن ــى  عَل عَرَضْــتُ 

لا فَتَسَــهَّ هِ  بـِـرِّ  1 1 0 فــي هَلْتُهُ  ســا وَ عْتُــهُ  فَخَدَ لـِـهِ  ما عَــنْ  عْتُــهُ  دَ خا وَ

ــلَا بَ ــما  بـِ ــضِ  لقَرِي ا ــمِ  نَظْ ــنْ  مِ ــيَ  نِ بَلا مَنْطِقــي  حْمَــدَ  اأ وَ لَيْنــا  تَجا لَمّــا  وَ

لا وَّ اأ  111 ــرِ بْ لصَّ ا ــى  ل اإِ لاّ  اإِ ــي  يَلْقَن وَلَــمْ  نــي  هَزَّ حيــنَ  مًــا  رِ صا لاّ  اإِ هَــزَّ  فَمــا 

ــلا مُحَجَّ غَــرُّ  اأ لاّ  اإِ تَحْتَــهُ  مـــا  وَ ــلًا  مُحَجَّ غَــرَّ  اأ لاّ  اإِ  1 1 2 لْقَــهُ اأ لَــمْ  وَ

فقلــتُ لــه علــى رسِــلك يــا فتــى ولــك مــا يعجبنــي113 حكمــك فقــال الحقيبــة بمــا فيهــا فقلــتُ اإنّ وحامِلتهــا 
ثــمّ قبضــتُ بجُمعــي عليــه فقلــت114ُ لا والــذي األهَمَهــا لَمْسًــا * وشــقّها مــن واحــد115 خمسًــا * لا نزيلهــا116 

ســكندريّ، فمــا لبثــتُ  اأو اأعلــم عِلْمَــك * فحــدر لثامَــهُ مــن117 وجهــه، فــاإذا هــو118 واللــه شــيخُنا اأبــو الفتــح الاإ

اأن قلــتُ: ]مــن الهــزج[

)يخفّف(: ف، ب، ل؛ يخفِض: ع.  98
)لي(: ف، ب، ل؛ اإليّ: ع.  99

)يغِب عنيّ(: ف، ب؛ يغب: ل، ع.  100
)وشيعّتني(: ب، ل، ع؛ وشيّعني: ف.  101

)اأخّاذ(: ب، ل، ع؛ اأخاذله: ف.  102
)من اأن(: ف، ل، ع؛ اأن: ب.  103

)ترشح له وتسمح(: ف؛ نرشح له ونسمح: ب، ل؛ ترشح له وتسحّ عليه: ع.  104
)حليّت(: ف؛ اأحليت: ب، ل؛ جليّت: ع.  105

)غريزته(: ف، ب، ع؛ غديرته: ل.  106
)لي(: ب، ل، ع؛ اإلى: ف.  107

)وحمش(: ف، ب، ل؛ وخَمس: ع.  108
)كلا ولا(: ب، ل، ع؛ لا ولا: ف.  109

)في(: ف، ب، ل؛ من: ع.  110
)الصبر(: ف؛ السبق: ب، ل، ع.  111

)األقه(: ف؛ اأره: ب، ل، ع.  112
)ما يعجبني(: ف؛ فيما يصحبني: ب، ل، ع.  113

)فقلت(: ف، ل؛ وقلت: ب، ع.  114

)واحد(: ف، ب، ل؛ واحدة: ع.  115
)نزيلها(: ف؛ تزايلنا: ب، ل؛ تزايلني: ع.  116

)من(: ف، ب؛ عن: ل، ع.  117
)فاإذا هو(: ف، ب، ع؛ فاإذا: ل.  118
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لا مُختــا ــيْفِ   لسَّ ا ا   بهَِــذ لفَتْـــحِ   ا بــا   اأ ــحْتَ   شَّ تَوَ
1 1 9 ؟ لا قَتاّ تَكُ  لَمْ  ا  ذ اإِ يْفِ   لسَّ باِ تَصْنَعُ   فَما  

]التفسير[

ــد122  ــمّ بالوطــن اأي اأري ــه اأه ــى قول ــه يشــبهّ ســيره121 بالســباحة. ومعن ــبحًا فاإنّ ــي سَ ــه يَســبحان ب ــى120 قول معن

ــل[ ــن الطوي ــال الشــاعر ]م الوطــن. ق

ــلُ تَرَحَّ فحُطـّـي لرَِحْلــي حَيْــثُ مــا اأ ــا   نَحْوَه ــمُ  لتَّجَشُّ ا وَ رْضٍ  ــاأ بِ ــمُّ  هِ اأ

ــاري. واأمّــا معنــى124 قولــه  ومعنــى123 قولــه فــلا الليــل يثنينــي بوعيــده يصــف شــدّته وهولــه حتـّـى كاأنـّـه يتوعّــد السَّ

ولا البعــد يلوينــي ببِيــدِه فالبيــد جمــع البيــداء، تقــول العــرب فــي اأمثالهــا بعــض الوعيــد يذهــب فــي البيــد. ومعنــى 

ــرى جميعًــا.  ــير والسُّ قولــه اأخبــط ورق النهــار بعصــا التَّســيار اأي اأضــرب بــه125 الاأرض، يُقــال126 ذلــك فــي السَّ

قــال الفــرزدق127 ]مــن الطويــل[

اإلى شُــعَبِ الاأكْوارِ مِنْ كُلِّ جانبِِ هُــم   سَــرَوا يَخْبِطــون اللَّيْــلَ وَهــي تَلُفُّ

والتَّسيار تفعالٌ من السير، تقول العرب في اأمثالها فلانٌ األقى عصا تَسياره اإذا لم يَسِر. قال الراجز 

رهِِ تَسْــيا لْقــى عَصــا  اأ قَــدْ  لنَّجْــم  وا

رى. قال الفرزدق ]من الطويل[ ومعنى قوله اأخوض بطن اللَّيل بحوافر الخيل فهو تعبيرٌ عن السُّ

ــفُ ثــورُ المُلَفَّ بنِــا اللَّيــلَ اإذْ نــامَ الدَّ اعِرية129ّ خَوْضُها   فَاأوْدى128 مِراحَ الذَّ

ــي133ّ ]مــن  ــال الهُذل ــة130ٍ يضــلّ بهــا الغَطــاط، الغَطــاط131 القَطــا واحدتهــا132 غطاطــة. ق ــي ليل ــه ف ــا قول واأمّ

ــر[ الواف

به سيفك خَلخالا(: زيدت في ع. )فصُغ ما اأنت حليّت   119
)معنى(: ب؛ قال البديع معنى: ل.  120

)سيره(: ب؛ سيرهما: ل.  121

)اأي اأريد(: ب؛ اأريد: ل.  122
)ومعنى(: ب؛ واأمّا: ل.  123

)واأما معنى(: ب؛ ومعنى: ل.  124
)به(: ب؛ بها: ل.  125

)يُقال(: ب؛ ويُقال: ل.  126
اأبو فراس همّام بن غالب الشهير بالفرزدق، شاعر معروف اشتهر بالهجاء، ت. 110هـ/728م اأو 112هـ/730م.  127

)فَاأوْدى(: ب؛ فاأفنى: ل.  128
)الذاعِريةّ(: ب؛ الداعريةّ: ل.  129

)في ليلةٍ(: ب؛ ليلة: ل.  130
)الغَطاط(: ب؛ يعني: ل.  131

)واحدتها(: ب؛ واحدها: ل.  132
اأبــو اأثيلــة مالــك بــن عويمــر بــن عثمــان بــن حبيــش الهذلــيّ، لقبــه المتنخّــل، مــن مضــر، شــاعر مــن نوابــغ هذيــل قبــل   133

ســلام. الاإ
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طِ لغَطــا ا جَــلُ  زَ ئـِـهِ  رْجا اأ ــى  عل مٍ   طــا ــمَ  مَيْ اأ تُ  دْ رَ وَ ــدْ  قَ ءٍ  ومــا

والعرب تصف الحَمام بالهداية حتىّ اإنهّم يقولون134 اأهدى من القَطا. قال الطِّرمِّاح ]من الطويل[

وَلَــوْ سَــلَكَتْ طُرْقَ المَــكارمِِ ضَلَّتِ تميــمٌ بطُِــرْقِ اللَّــوْمِ اأهْــدى مِــنَ القَطــا  

يقــول اإنّ اللَّيــل لشــدّة ظلمتــه لا يهتــدي فيهــا القَطــا. واأمّــا قولــه لا يبصــر فيهــا الوطــواط الخفّــاش تقــول العــرب 

بصــار  فــي اأمثالهــا اأبْصَــرُ باللَّيــل مــن الوطــواط ولــه تفســيران، اأحدهمــا اأعلــم باللَّيــل والاآخــر اأبصــرُ باللَّيــل، مــن الاإ

وهــي الرؤيــة. ومعنــى قولــه اأســيحُ سَــيْحًا فمعنــاه اأســير سَــيرًا عنيفًــا. قــال الشــاعر ]مــن مجــزوء الكامــل[

تَســيرُ بكُِــمْ  لُ  لجمــا ا مِ  اأ ـــحُ  تَســيـ   بكُِــمْ  لَ  لجِبــا ا رى  اأ وَ

بع فالسانح ما ولاّك ميامنَه من الطَّير والوحش. قال الشاعر ]من الكامل[ واأمّا قوله لا سانح اإلاّ السَّ

سَنَحَ الغُرابُ فَقُلْتُ وَصْلٌ يَسْنَح135ُ

انح وتتطيرّ من البارح. قال الاأعشى ]من الرمل[ والبارح ما ولاّك مياسرهَ، والعرب تتفاءل بالسَّ

بَــرَحْ تَيْــسٍ  وْ  اأ لبَيْــنِ  ا بِ  مِــنْ غُــرا مــا تَعيــفُ اليَــوْمَ مِــنْ طَيْــرٍ رَوَح136ْ  

ــه  ــرطََه اإذا جَرحَ ــداد فمصــدر137 شَ ــه شــرط الحِ ــلاح. وقول ــاه شــاكي السِّ ــامّ الاآلات فمعن ــه راكــبٌ ت ــا قول واأمّ

ولذلــك سُــمّي شــرط الحجّــام ومِشــراطه.138 والحِــداد الســيوف والرِّمــاح والنَّبــل وســائر الاأســلحة،139 قــال 

ــر[ ــن الواف الشــاعر ]م

دِ ا ــد لحِ ا ــرْط  شَ رِهــا  مَزا ونَ  وَد لَيْلــى   رَ  يــا دِ رَ  و يَــز نْ  اأ تَمَنـّـى 

واأمّا قوله خرط القَتاد فمعناه شوكته. قال الشاعر ]من الكامل[

خَــرْطُ القَتــادِ تَهــابُ شَــوْكَتَها اليَدُ ونَهــا   فَد يَزيــدُ  يــا  تَطْلُبَنَّهــا  لا 

واأمّا قوله حَمِيّة اأزديةّ فالاأزد قبيلة يُضرب بها المثل في الحميّة.140 قال الشاعر ]من الطويل[

اإنْ كانَ الاأميــرُ مِــنَ الاأزْدِ ميــرًا وَ اأ لَــمْ نبَُــلْ   شِــرِيةَّ  اإذا مــا شَــرِبْنا الجا

قال اآخر141 ]من الوافر[

لنُّجــومُ ا مَسْــكَنُهُ  دِ  زْ لاأ ا رُ  وَجــا

)يقولون(: ب؛ ليقولون فلان: ل.  134
)يسنح(: يسنح لو اأنّ زجري: ل؛ وتتمّة البيت في نسخ اأخرى: لو اأنّ زجري كان في المتنسّح.  135

)مِنْ طَيْرٍ رَوَحْ(: ب؛ في الطير الروح: ل.  136
)فمصدر(: ل؛ والشرط مصدر: ب.  137

)ومشراطه(: ب؛ ومشرطه: ل.  138
)وسائر الاأسلحة(: ب؛ والاأسلحة كلهّا: ل.  139

)فالاأزد قبيلة يُضرب بها المثل في الحميةّ(: ب؛ فاإنّ الاأزد اأحمى العرب: ل.  140
)قال اآخر(: ب؛ وقال الاآخر: ل.  141
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ومعنــى قولــه دون اســمي لثــام لا تميطــه اأعــلام فمعنــاه اأنـّـي لا اأخبــرك باســمي. اأنشــدني اأبــو علــيّ القاشــاني142ّ 

ولا143 اأدري اأجاهلــيّ هــو اأم اإســلاميّ اأم عصــريّ،144 شــعر ]مــن الطويــل[

ــــباحِ حَــرونِ النَّجْــمِ رَحْبِ الماآكِمِ ـــ   رِ الصـّـَ وَلَيْــلٍ خُــداريِِّ الجَنــاحِ مُخَــدَّ

ئمِــي عَزا بغُِــرِّ  يْــهِ  دَ بُرْ وَشَــقَقْتُ  سِــنَّتي   ِ اأ بشُِــهْبِ  مَيْــهِ  لثِا مَطْــتُ  اأ

واأمّــا قولــه الطعمــة فمعنــاه الحرفــة وهــو145 التكسّــب، ويُقــال جــابَ جيــوب البــلاد146 اإذا خرقهــا وقطعهــا.147 

خْــرَ باِلْــوَادِ.149 واأمّــا قولــه يخفّــف لــي عــن جنيبتــه اأي يعطينــي  قــال اللــه عــزّ وجــل148ّ وَثَمُــودَ الَّذِيــنَ جَابُــوا الصَّ

مــا عليهــا فيخــفّ حملهــا، وفــي هــذا المعنــى قــول الشــاعر ]مــن الكامــل[

لا ــوا عْ لاأ ا ــا  ه دِ و وُر ــدَ  عِنْ ــلُ  فَتُطي هِــمْ   لمَطِــيُّ بنِــا مَشــارعَ جودِ تَــرِدُ ا

لا ثقِــا رْنَ  صَــدَ بنِــا  رْنَ  صَــدَ ذا  اإ وَ ــا   ئفً خَفا نَ  رَدْ وَ ــا  بنِ نَ  رَدْ وَ ا  ذ ــاإ ف

واأمّــا قولــه طلــع علــيّ بالاأمــس طلــوع الشــمس فمعنــاه وقــت طلــوع الشــمس فيكــون نصبًــا علــى الظــرف كمــا 

يقولــون اأتيتــك مقــدَمَ الحــاجّ. واأمّــا قولــه قــد اأحليــتَ عبارتــك فمعنــاه وجدتهــا حلــوًا كمــا قالــوا قاتلناكــم فمــا 
اأحببناكــم وســاألناكم فمــا اأبخلناكــم وشــاعرناكم فمــا اأفحمناكــم اأي مــا وجدناكــم مفحميــن بُخــلاء جُبنــاء.150 

واأمّــا قولــه رفــع عقيرتــه فمعنــاه صــاح صياحًــا شــديدًا واأصــل ذلــك اأنّ رجــلًا قطُعــت رجلــه فرفعهــا151 وصــاح ثــمّ 

ــريع الخفيــف  صــار152َ مثــلًا لــكلّ صائــح. واأمّــا قولــه وَحُمْــش153ٌ تَمَــسُّ الاأرضَْ لَكِــنْ كَلَا ولا، فالاأحمــش السَّ

يصــف قوائــم فرســه. قــال الشــاعر ]مــن البســيط[

ــهُنَّ الاأرْضَ تَحْليل154ُ فــي اأرْبَعٍ مَسُّ ــةٍ   نيِ ــلافٍ ثَما ظْ باِأ ــرابَ  لتُّ ا تخُْفــي 

اأي اأنهّــا تمــسّ الاأرض وكاأنهّــا لا تمسّــها لســرعة مــا ترفعهــا. واأمّــا قولــه تجالَينــا فمعنــاه جَــلا علــى نفســه وجَلَــوْتُ 

ــة  ــم والناقــة التــي هــي الحقيب ــاه نَعَ ــه اإنّ وحاملتهــا فمعن ــد. وقول ــه علــى رســلك اأي اتئّ ــا قول ــه نفســي. واأمّ علي

ــلاأن157ّ  ــا ف ــا156 لمسً ــذي األهمه ــه لا وال ــي اأجمــع. وقول ــه اأي باأصابع ــي علي ــه قبضــتُ بجُمع ــا.155 وقول عليه

)القاشاني(: القاساني: ب، ل. اأبو عليّ الحسين بن اأبي القاسم القاشانيّ، من شعراء اليتيمة.  142
)ولا(: ل؛ فلا: ب.  143

)اأم عصريّ(: سقطت من ل.  144
)وهو(: ب؛ وهي: ل.  145

)البلاد(: ب؛ الاآفاق: ل.  146
)وقطعها(: سقطت من ل.  147

)عزّ وجلّ(: ب؛ تعالى: ل.  148
سورة الفجر: 9.  149

)مفحمين بُخلاء جُبناء(: ب؛ اأجبنة بخلاء مفحمين: ل.  150
)فرفعها(: ب؛ فاأخذها: ل.  151

)صارَ(: ب؛ صارت: ل.  152
)وَحُمْشٌ(: ب؛ حمس: ل.  153

هُنَّ الاأرضَْ تَحْليلُ(: سقطت من ب. )في اأرْبَعٍ مَسُّ  154

)هي الحقيبة عليها(: ب؛ عليها هذه الحقيبة: ل.  155
)األهمها(: سقطت من ب.  156

)فلاأنّ(: ب؛ فاإنّ: ل.  157
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ــيْفِ اإذِا لَــمْ تَــكُ قَتـّـالا فتضميــن لاأبيــات وهــذا البيــت اآخرهــا158  الاأصابــع حــواسّ اللمــس. وقولــه فَمــا تَصْنَــعُ باِلسَّ

]مــن مجــزوء الوافــر[

لا قــا مــا  لَيْــتُ  با فَمــا  لا   بْلِغْــتُ مــا قــا اأ  159 لَقَــدْ

بـِـهِ في160 الحَــرْبِ اأبْطالا ــيْفَ لمَِــنْ يَعْصــي   دَعِ السَّ

لا خَلخــا  161 ــيْفَكَ سَ ــهِ  بِ حَلَّيْــتَ   كُنــتَ  مــا  وَصُــغْ 

لا قَتـّـا تَــكُ  لَــمْ  ا  ذ اإِ ــيْفِ   لسَّ ــعُ باِ تَصْنَ  162 فَمــا

المقامة الخامسة
]الكوفيّة[163

حدّثنــا عيســى بــن هشــام قــال كنــتُ واأنــا فتــيُّ الســنّ اأشــدُّ رحَلــي لــكلّ عَمايــة * واأركــض طرفــي164 اإلــى كلّ 

ــا صــاح167 النهــار بجانــب ليلــي  ــى شــربت العمــر165 ســائغه * ولبســت الدهــر166 ســابغه * فلمّ ــة * حتّ غِواي

* وجمعــت للمعــاد ذَيلــي * وطئــت ظهــر المروضــة * لاأداء المفروضــة * وصحبنــي فــي الطريــق رفيــق168 لــم 

ــا169 * ســفرت القصّــة عــن اأصــلٍ كوفــيّ * ومذهــب صوفــيّ *  ــا بحالين ــا وخبرّن ــا تخالين اأنكــره مــن ســوء فلمّ

وســرنا فلمّــا حللنــا170 الكوفــة مِلنــا اإلــى داره ودخلناهــا وقــد بقَــل وجــه النهــار واخضــرّ جانبــه * ولمّــا171 اغتمــض 

ــدُه *  ــلِ وبري ــدُ اللي ــا مــن المنتــاب؟173 * فقــال174 وف ــاب172ُ * فقلن ــا الب ــرع علين جَفــن الليــل وطــرَّ شــاربه * قُ

ــرّ * والزمــن المــرّ * وضيــف175 وطــؤه خفيــف * وضالتّــه رغيــف * وجــار  وفَــلُّ الجــوعِ وطريــدُه * وحُــرٌّ قــادَه الضُّ

يســتعدي علــى الجــوع * والجيــب المرقــوع * وغريــبٌ اأوقــدت النــار علــى سَــفَره * ونبــح العَــوّاءُ فــي176 اأثــره * 

)وهذا البيت اآخرها(: ب؛ وهي: ل.  158
)لَقَدْ(: ب؛ ولقد: ل.  159
)بهِِ في(: ب؛ في: ل.  160

)سَيْفَكَ(: ل؛ نفسك: ب.  161
)فما(: ل؛ وما: ب.  162

)المقامة الخامسة(: ف، ب؛ مقامة اأخرى 5: ل؛ المقامة الكوفيّة: ع.  163
)طرفي(: ل، ع؛ طوفي: ف، ب.  164

)العمر(: ف، ب، ل؛ من العمر: ع.  165
)الدهر(: ف، ب، ل؛ من الدهر: ع.  166

)صاح(: ف، ب، ل؛ انصاح: ع.  167
)رفيق(: ف، ل، ع؛ رفيقًا: ب.  168

)تخالينا وخبّرنا بحالينا(: ف؛ تجالينا وحين تخالينا: ب؛ تجالينا وخبّرنا بحالينا: ل، ع.  169
)حللنا(: ف؛ اأحلتّنا: ب، ل، ع.  170

)ولمّا(: ف، ب، ع؛ فلمّا: ل.  171
)علينا الباب(: ف، ب، ع؛ الباب علينا: ل.  172

)المنتاب(: ف، ل؛ القارع: ب؛ القارع المنتاب: ع.  173
)فقال(: ف، ب، ع؛ قال: ل.  174

)وضيف(: ب، ل، ع؛ وضعيف: ف.  175
)في(: ف، ب، ل؛ على: ع.  176
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ونبُــذت خلفــه الحصــاة177 * وكُنِســت بعــده العرصــات * نظيــره178 طَليــح * وعيشــه تَبريــح * ومــن دون فرخيــه 

ــه * وقلــت  ــهُ فيــح * قــال عيســى بــن هشــام قبضــت179ُ مــن كيســي قبضــة الليــث180 * وبعثتهــا181 اإلي مَهامُ

زدنــا ســؤالًا، نَــزدك نــوالًا * فقــال مــا عُــرضِ عَــرفُ العــود، علــى اأحــرَّ مــن نــار الجــود * ولا لقُــي وفــد البِــرّ * 

باأعظــم182 مــن بريــد الشــكر * ومــن ملــك الفضــل فليــؤاسِ * فلــن يذهــبَ العُــرف بيــن اللــه والنــاس * واأمّــا اأنــت 

ــقَ اللــهُ اآمالَــكَ * وجعــل اليــدَ العليــا لــك * قــال عيســى بــن هشــام ففتحنــا لــه البــابَ وقلنــا ادخــل183 فــاإذا  فحقَّ

ســكندريّ فقلــت يــا اأبــا الفتــح شَــدَّ مــا بَلَغَــت لــك185 الخصاصــة * وهــذا  هــو واللــه شــيخنا184 اأبــو الفتــح الاإ

الوقــت186 خاصّــة * فتبسّــم واأنشــاأ يقــول ]مــن مجــزوء الخفيــف[

لطَّلَـــبْ ا مِــنَ  فيــه  نــا  اأ ي   لــذ ا ـكَ  نـّـَ يَغُـرَّ لا 

بْ لطَّــرَ ا ةُ  دَ بُــرْ لهــا  قُّ  تـُــشَـ   ةٍ  وَ ثَــرْ فــي  نــا  اأ

هَــبْ لذَّ ا مــن   187 فًا سُــقو تُ  تـّخَـــذْ   لا شِــئْتُ  لــو  نــا  اأ

التفسير

صاح188 النهار بجانب ليلي يعني الشيب ظهر في لحيته189 كما قال الفرزدق ]من الكامل[

رُ نَهــا نبَِيْــهِ  بجِا يَصيــحُ  لَيْــلٌ  بابِ كَاأنَّهُ   يْبُ يَنْهَضُ في الشَّ وَالشَّ

والمَرْوَضــة الناقــة اإذا ريضــت190 عــن صعوبــة واأراد بالمفروضــة الحجّــة. وقولنــا191 تجالينــا اأي جَــلا كلّ واحــدٍ 

منـّـا نفســه.192 واأمّــا قولــه قــد بقــل وجــه النهــار اأي ظهــر ســواد الليــل،193 وقولــه اخضــرّ جانبــه اأي اســودّ. والعــرب 

تَــانِ،195 اأي خضــراوان مــن الــريّ،  تقــول لــكلّ اأســود اأخضــر ولــكلّ اأخضــر اأســود.194 قــال اللــه تعالــى مُدْهَامَّ

وسُــميّ ســواد العــراق ســوادًا لكثــرة خضرتــه حتـّـى اإنهّــم يســمّون الاأســودَ اأصفــر. قــال الاأعشــى ]مــن الخفيــف[

)الحصاة(: ف، ب، ل؛ الحصياّت: ع.  177
)نظيره(: نضوه: ف، ب، ل؛ وفي هامش ف: نظيره؛ فنضوه: ع.  178

)قبضت(: ف؛ فقبضت: ب، ل، ع.  179
)الليث(: ف، ب، ع؛ الليث بلا ريث: ل.  180

)وبعثتها(: ف، ل، ع؛ وبعثت بها: ب.  181
)باأعظم(: ف، ب؛ باأحسن: ل، ع.  182

)ادخل(: ف، ب، ع؛ ادخل فدخل: ل.  183
)هو والله شيخنا(: ف، ع؛ والله: ب، ل.  184

)لك(: ف؛ منك: ب، ل، ع.  185
)الوقت(: ف؛ الزيّ: ب، ل، ع.  186
)سقوفًا(: ف، ل، ع؛ شفافًا: ب.  187

)صاح(: ب؛ قوله صاح: ل.  188
)لحيته(: ب؛ لحيتي: ل.  189

)اإذا ريضت(: ب؛ ريضت: ل.  190
)وقولنا(: ب؛ وقوله: ل.  191

)نفسه(: ب؛ نفسه عن صاحبه: ل.  192
)الليل(: ب؛ الليل فيه: ل.  193

)والعرب... اأسود(: سقطت من ب.  194
سورة الرحمن: 64.  195
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وْلادُهــا كالزَّبيــبِ هُــنَّ صُفْــرٌ اأ تلِْــكَ ركِابــي   تلِْــكَ خَيْلــي مِنْــهُ وَ

وقــال اللــه تعالــى جِمَالَــةٌ صُفْــر196ٌ اأي ســود. واأمّــا قولــه197 اغتمــض جفــن الليــل فمعنــاه اأنّ الليــل كان مظلمًــا. 

ومعنــى قولــه198 طــرّ شــاربه اأي بــدت اأوائــل ســواده. واأمّــا قولــه فَــلُّ الجــوع وطريــده فالفَــلُّ مــا هزمتــه،199 يقــال 

اإذا وُلــد للرجــل ابنــان فــالاأوّل طريــدُ الثانــي. وقولــه ضالتّــه رغيــف  ؛ والطريــد مــا طــرده،200 و رجــلٌ فَــلٌّ وقــومٌ فَــلٌّ

ــى الجــوع والجيــب  ــه يســتعدي عل ــا قول ــا. واأمّ ــر عــن اأن يطلــب رغيفً ــه عبّ ــه رغيــف لكنّ ــه ضــلّ ل ــردِ اأنّ ــم يُ ل

المرقــوع فاإنـّـه201 عبّــر عــن العــريّ والعــرب تخــصّ بذلــك الجيــب حتـّـى اإنهّــم ليقولــون هــو نقــيّ الجيــب طاهــر 

الجيــب. قــال الشــاعر ]مــن الكامــل[

خَلَــقٌ وجَيْبُ قَميصِهِ مَرقْوع202ُ رفََ الفَتى وَردِاؤُهُ   قَدْ يُدْركُِ الشَّ

واأمّــا قولــه غريــبٌ اأوقِــدت النــار فــي سَــفَره فــاإنّ العــرب كانــت تقــول اإذا اغتــرب الرجــل فاأوقــدت نــارٌ علــى اإثــره 

ار بعــده لــم  اإذا كُنســت الــدَّ اإذا نبُــذت الحصــاة خلفــه و اإذا نبــح الكلــب فــي اأثــره لــم يرجــع203 و لــم يرجــع و

يرجــع. قــال الشــاعر ]مــن الكامــل[

ــرِهِ ثَ اأ فــي  ءُ  ا ــوّ لعَ ا ــحُ  بِ لنَّا وا ــفَرِهِ   سَ ــى  عَلَ ةٌ  ــدَ مُوقَ رُ  ــا لنَّ ا

هِ بمُِحْتَضَــرِ ا  بَــد اأ بـِـهِ  ها بذَِ لا تَكْحَلُ العَيْنُ التي سَــعَدَتْ  

واأمّــا قولــه نضِــوُهُ طليــحٌ فالنَّضــو البعيــر المهــزول، والطليــح المتعــب، يقــال طَلَــحَ يَطْلَــح. قــال الاأعشــى ]مــن 

الرمــل[

فَاشْــتَكى الاأعْيــاءُ مِنْــهُ وَطَلَــحْ

واأمّــا قولــه عيشــه تبريــح فمعنــاه جَهــدٌ،204 يُقــال بــرحّ بــه الاأمــر اأي جَهَــدَه. واأمّــا قولــه مــن دون فرخَيْــه مهامُــهُ 

فيِــحٌ، فجمــع اأفيــح وهــو الواســع. واأمّــا قولــه قبضــة الليــث فمعنــاه باأطــراف الاأصابــع وذلــك اأن205ّ الليــث اإذا 
ــراب بقبضــه.206 مشــى جمــع الت

سورة المرسلات: 33.  196
)واأمّا قوله(: ب؛ وقوله: ل.  197

)ومعنى قوله(: ب؛ ومعنى: ل.  198
)هزمته(: ب؛ هزم: ل.  199
)طرده(: ب؛ طرد: ل.  200

)عبرّ... فاإنهّ(: سقطت من ب.  201
)مَرقْوعُ(: ب؛ المرقوع: ل.  202

اإذا نبح الكلب... لم يرجع(: سقطت من ب. )و  203
)جَهدٌ(: ب؛ جحد: ل.  204

)اأنّ(: ب؛ لاأنّ: ل.  205
)بقبضه(: ب؛ بقبضته: ل.  206
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المقامة السادسة والعشرون في وصف الطرّارين
]الرصافيّة[207

حدّثنــا عيســى بــن هشــام قــال خرجــتُ مــن الرُّصافَــةِ * اأريــدُ دارَ الخلافــة * وحَمّــارَةُ القَيْــظِ * تغلــي بصَــدر 

ــر * فمِلــتُ اإلــى مســجد قــد اأخــذ مــن كلّ  ب ــقَ اشــتدَّ الحَــرّ * واأعْوَزنــي208 الصَّ ــتُ الطري ــا نَصَفْ الغَيــظ * فلمّ

حُســن ســرَّه وفيــه قــومٌ يتاأمّلــون سُــقوفه209 * ويتذاكــرون وُقوفــه210 * واأدّاهــم عَجُــزُ الحديــث اإلــى ذكــر اللصــوص 

وحيلِهــم * والطَّرّاريــن وعملِهــم * فذكــروا اأصحــابَ الفُصــوص * مــن اللصــوص * واأهــلَ اللــف211ّ والقــفّ * 

فّ * ومــن يكمُــنُ فــي الــرفّ اإلــى  ومــن يعمــل بالطَّــف212ّ * ومــن يحتــال213 فــي الصــفّ * ومــن يخنُــق بالــدَّ

لُ بالمَسْــح215 * ومــن ياأخُــذُ بالمَــزْح * ومــن يســرق216ِ بالنُّصــح * ومــن يدعــو  اأن يُمْكِــن اللــف214ّ * ومــن يبــدِّ

ــرف * ومــن يُنعــس219 بالطَّــرف * ومــن باهــتَ بالنَّــرد * ومــن اأتحــف  لــح * ومــن يقمــش218 بالصَّ اإلــى217 الصُّ

ــورد * ومــن غالــط بالعــدل220 * ومــن جــاءك بالقفــل * ومــن يســكن فــي الســفل221 * وشــقّ الاأرض مــن  بال
سُــفْل * ومــن نــوَّم بالبَنْــج * اأو احتــالَ بنِيرَنْــج222 * ومــن بــدّل نَعْليــه * ومــن شــدَّ بحَبْليــه223 * ومــن تعــرض224ّ 

فــي البيــر * ومــن ســار مــع225 العيــر * واأصحــاب العلامــات * ومــا تاأتــي226 المقامــات * ومــن فَــرَّ مــن الطَّــوْف 

ــير * وقــال اجلــس  * ومــن لاذَ مــن الخَــوف * ومــن رطَّــل بالاأيــر227 * ومــن طيّــر بالطَّيــر228 * ومــن لاعــب بالسَّ

ــة اأخــرى 26: ل؛  ــون: ب؛ مقام ــة والثلاث ــة الرابع ــن(: ف؛ المقام ــي وصــف الطرّاري ــة السادســة والعشــرون ف )المقام  207
المقامــة الرصافيّــة: ع. وقــد ذكــر محمّــد عبــده فــي الهامــش بعــد العنــوان: نذكــر مــن هــذه المقامــة مــا لا هجــر فيــه 
ولا عيــب يلحــق قارئــه ويضــع مــن شــاأن ناقلــه فــاإنّ لــكلّ اأيّــام كلامًــا ولــكلّ مقــامٍ مقامًــا ونــدع منهــا مــا يخجــل مــن 

ذكــره ولا فائــدة فــي نشــره.
)واأعوزني(: ف، ل، ع؛ واأعوز: ب.  208
)سقوفه(: ف، ب، ع؛ سفوفه: ل.  209

)وقوفه(: ف، ب، ع؛ رفوفه: ل.  210
)اللفّ(: ف، ب؛ الكفّ: ل، ع.  211

)بالطَّفّ(: ف، ل، ع؛ بالقفّ: ب.  212
)يحتال(: ل، ب، ع؛ يعمل: ف.  213

)ومن يكمُنُ في الرفّ اإلى اأن يُمْكِن اللفّ(: ل، ب، ع؛ اإلى اأن يمكّن الكفّ: ف.  214
)بالمَسْح(: ف، ل، ع؛ بالمرح: ب.  215

)يسرقِ(: ف، ل، ع؛ يحرف: ب.  216
)يدعو اإلى(: ف، ل، ع؛ يحدوا على: ب.  217
)يقمش(: ف، ل؛ قمّص: ب؛ قمش: ع.  218
)ينعس(: ل؛ ينعش: ف؛ اأنعس: ب، ع.  219

)ومــن اأتحــف بالــورد ومــن غالــط بالعــدل(: ف؛ ومــن اأتحــف بالــورد ومــن غالــظ بالقــرد: ب، ل؛ ومــن غالــط بالقــرد   220
ــط: ع. ــرة والخي ب ــع الاإ ــط م ــي الري ــر ف ــن كاب وم

)ومن يسكن في السفل(: سقطت من ل، ب، ع.  221
)بنِيرَنْج(: ف، ب، ع؛ بنيرنج ومن حصل بالرهن ومن سفتج بالدين: ل.  222

)بحبليه(: ف، ب، ل؛ بحبليه ومن كابر بالسيف: ع.  223
)تعرضّ(: ف؛ يفرح: ل؛ يصعد: ب، ع.  224
)ومن سار مع(: ف، ل، ع؛ تعترض: ب.  225
)وما تاأتي(: ف؛ ومن ياأتي: ب، ل، ع.  226

)ومن رطلّ بالاأير(: سقطت من ع.  227
)بالطير(: ب، ل، ع؛ باطير: ف.  228
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ــمَ فــي الســوق * بمــا ينفُــخُ بالبــوق231  ــر * ومــن شــرق229ّ بالبــول * ومــن ينتهــز القــول230 * ومــن اأطعَ ولا ضَيْ

ــرح * ومــن  * ومــن جــاء بســتوق232 * واأصحــاب البســاتيق233 * وسُــرّاق الزواريــق234 * ومــن ضبــر235 فــي الصَّ

ــي  ــطح * ومــن دبّ بســكّين * علــى الحائــط236 مــن طيــن * ومــن جــاءَكَ فــي الحيــن * يحيّ ســلمّ فــي السَّ

ــن *  ــى رســم المجاني ــن * عل ــب238 باأني ــن دبّ ــن * وم ــوان237 الدواوي ــن * كاأع ــن، واأصحــاب الطَّبَرزي بالرَّياحي

ــر240 بالســيف * ومــن  واأصحــاب المفاتيــح * واأهــل القطــن والريــح * ومــن جــاءك239 كالضيــف * ومــن كاب

بــرة والخيــط241 * ومــن يقتحــم البــاب * علــى زيِّ مــن انتــاب * ومــن يدخــل فــي الــدار *  كابــد بالربــط * مــع الاإ

علــى صــورة مــن زار * ومــن يدخــل باللِّيــن * علــى زيّ المســاكين * ومــن يســرق فــي الحَــوض * اإذا اأمكــن242 

يــن * ومــن خالــط بالرَّهــن * ومــن سَــفْتَجَ بالعــرض243 *  فــي الخَــوض * ومــن ســلّ بعودَيــن * ومــن حلـّـف بالدَّ

ومــن اأوعــك244 بالكيــس * ومــن زجّ بتَدْليــس * ومــن اأعطــى المفاليــس * ومــن قَــصَّ مــن الكُــم245ّ * ومــن جــال 

بالحكــم246 * ومــن خــاط علــى الصــدر * ومــن قــال األَــم تَــدْر247 * ومــن عَــضَّ * ومــن شَــدَّ * ومــن دَسَّ اإذا 

عَــدَّ * ومــن لَــجّ مــع القــوم * وقــال ليــس ذا نــوم248 * ومــن غــرك249ّ بالاألــف * ومــن رد250ّ اإلــى خَلْــف * ومــن 

ــع252َ بالنَّعــل * ومــن خاصــم فــي الحــق253ّ * ومــن عالــج  يســرق بالقَيْــد * ومــن ياألــمُ للكيــد251 * ومــن صافَ

)شرقّ(: ف؛ يسرق: ب، ل، ع.   229
)القول(: ف؛ الهول: ب، ل، ع.  230

)بالبوق(: ف؛ في البوق: ب، ل، ع.  231
)بستوق(: ف، ل؛ ببستوق: ع.  232

)البساتيق(: ف، ل؛ البساتين: ع.  233
)الزواريق(: ف، ل؛ الرَّوازين: ع؛ ومن جاء... الزواريق: سقطت من ب.  234

)ضبر(: ب، ع؛ صيرّ: ف، ل.  235
)الحائط(: ف، ب، ع؛ حائط: ل.  236

)كاأعوان(: ف، ل، ع؛ كالزعفران: ب.  237
)دببّ(: ف؛ دبّ: ب، ل، ع.  238

)جاءك(: ب، ل؛ خال: ف.  239
)كابر(: ف؛ كافح: ب، ل.  240

برة والخيط(: سقطت من ع. )ومن جاءك كالضيف ومن كابر بالسيف ومن كابد بالربط مع الاإ  241
)اأمكن(: ف، ع؛ اأمعن: ب، ل.  242

يــن ومــن خالــط بالرَّهــن ومــن سَــفْتَجَ بالعــرض(: ف؛ ومــن حلـّـف ســفتج بالديــن  )ومــن ســلّ بعودَيــن ومــن حلـّـف بالدَّ  243
يــن ومــن غالــط بالدهــن: ب؛ ومــن  ومــن ســلّ بعوديــن: ل؛ ومــن ســفتج بالديــن ومــن ســلّ بعوديــن ومــن حلّــف بالدَّ

يــن: ع. ــفْتَجَ بالدَّ يــن ومــن غالــط بالرَّهــن ومــن سَ ســلّ بعودَيــن ومــن حلّــف بالدَّ
)اأوعك(: ف؛ اأودعك: ل؛ خالف: ب، ع.  244

)قَصَّ من الكُمّ(: ف، ل، ع؛ فضّ من الحكم: ب.   245
)ومن جال بالحكم(: ف، ب؛ ومن جاءك بالحكم: ل؛ وقال انظر واحكم: ع.  246

)األَم تَدْر(: ف، ل، ع؛ للبدر: ب.  247
)وقال ليس ذا نوم(: ف، ل، ع؛ قال األيس ذا وقت نوم: ب.  248

في ف فراغ موضع الكلمة.  249
)ردّ(: ف، ب، ل؛ زجّ: ع.  250

)ياألم للكيد(: ل، ع؛ ياألم الكيد: ف؛ عسا: ب.  251
)صافَعَ(: ف، ب، ع؛ صانع: ل.  252

)الحقّ(: ل، ع؛ الحبق: ف؛ الخنق: ب.  253
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ــق254ّ * ومــن يدخــل فــي الســرب255 * ومــن ينتهــز النَّقْــب * واأصحــاب الخطاطيــف * علــى الحَبــل مــن  بالشَّ

الليــف * وانحبــس256 الحديــث اإلــى ذكــر مــن ربــح عليهــم257 * فقــال كهــل منهــم ســاأحدّثكم بمــا يُضحــك 

الســامع * اعلمــوا اأنـّـي كنــت بالمراغــة * فــي صــفّ الصاغــة * فراأيــت فتــى قــد بقــل وجهــه اأو كاد كاأنـّـه العافيــة 

ــم  ــم يُجــب * وثلاثيــن259 فل ــه بعشــرين فل ــى اأخــذ قلبــي وراودت ــه عينــي حتّ ــدن الجــواري258 فمــا اأخذت فــي ب

يوجــب * وارتقيــت اإلــى خمســين فلــم يُطلــب * ثــمّ جــزت الخمســين فلــم يكتــب260 * وبلغــت اإلــى المائــة 

ــة اإلّا احتملتهــا * وهــو لا يزيدُنــي غيــرَ الصــدّ *  فلــم يطــب261 * ثــمّ مــا بقيــت حيلــة اإلاّ اأعْملتهــا * ولا خُطّ

ولا يمنحُنــي غيــر الــردّ * فبينــا اأنــا ذات ليلــة فــي غيــر زيهّــا نائــم مــع جاريــة اإذ عَــنّ لنــا262 فــي الســطح263 ســواد 

* فنظــرت فــاإذا هــو المــراد * فقلــت للجاريــة264 مهمــا ســاألتك عــن شــيء فــلا تزيدينــي علــى بلــى * ثــمّ نــزل 

وليــس معــه265 شــعار اإلاّ اإزار وصــدار وكمــن فــي بيــت بماأمــن فــوت * ومســمع266 صــوت. فقلــت للجاريــة267 

ــت270ُ  ــى. قل ــت269 بل ــاب؟ * قال ــف الب ــم خل ــح268 نائ ــركاب * وملي ــت ال ــي بي ــب ف ــس المركــب المذهّ األي

ــدوق273  ــت صن ــى. فقل ــت بل ــاب؟ قال ــد الب ــت الشــراب * وطغــج272 عن ــي271 بي ــدواة المحــلّاة األيســت ف ال

الثيــاب * األيــس هــو فــي بيــت الســرداب وتكيــن274 خلــف البــاب؟ قالــت بلــى. قلــت فطيبــي نومًــا ولبثــت275 

ــر الفتــى بيــن بيــت الــركاب * وبيــت الشــراب * وبيــت  هنيهــة للمكــر * ثــمّ غطــت276 غطيــط البكــر * وتحيّ

)بالشقّ(: ل، ع؛ بالسبق: ف؛ بالتبق: ب.  254
)السرب(: ب، ل، ع؛ الشرب: ف.  255
)وانحبس(: ف؛ وانجرّ: ب، ل، ع.  256

ســكندريّ حذفناهــا لعــدم الفائــدة فيهــا مــع  يقــول محمّــد عبــده )ع( فــي هــذه الموضــع: واأتــى بقصّــة لاأبــي الفتــح الاإ  257
وجــود األفــاظ تنافــي اآداب هــذه الاأيـّـام. وليــس فيهــا مــن شــيء يســتحقّ الذكــر ســوى اأنّ الليلــة القمــراء يقــال فيهــا ليلــة 

فــي غيــر زيهّــا واأنشــد:
ووافاهُ بَدْرُ التِمِّ فابْيَضَّ مَفْرقِهُْ وَطَيْفٌ سَرىَ وَاللَّيْلُ في غَيْرِ زيِِّهِ  

)الجواري(: ف، ب؛ السقيم والنضارة في خدود الجواري: ل.  258
)وثلاثين(: ف، ل؛ وبثلاثين: ب.  259

)ثمّ جزت الخمسين فلم يكتب(: سقطت من ب، ل.  260
)اإلى المائة فلم يطب(: ف؛ المائة فلم يكتب: ب؛ اإلى المائة فلم يكتب: ل.  261

)عَنّ لنا(: ف، ل؛ عنّ: ب.  262
)السطح(: ب، ل؛ الصطح: ف.  263

)فقلت للجارية(: ف؛ فقلت لجاريتي: ب؛ وقلت للجارية: ل.  264
)معه(: ف، ل؛ عليه: ب.  265

)ومسمع(: ب، ل؛ ويسمع: ف.  266
)للجارية(: ف، ل؛ لجاريتي: ب.  267

)ومليح(: وملح: ف؛ وقلج: ب، ل.  268
)قالت(: ف، ل؛ فقالت: ب.  269
)قلت(: ف، ل؛ فقلت: ب.  270
)في(: ف، ل؛ هي في: ب.  271

)وطغج(: ف، ل؛ وتكين: ب.  272
)فقلت صندوق(: ف؛ قلت فصندوق: ب؛ فصندوق: ل.  273

)بيت السرداب وتكين(: ف، ل؛ السرداب وطغج: ب.  274
)ولبثت(: ف، ل؛ ثمّ لبثت: ب.  275

)ثمّ غطت(: ف؛ ثمّ غططت: ب؛ وغططت: ل.  276
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الســرداب277 * ثــمّ عمــد لصنــدوق الثيــاب278 * وقمــت فدخلــت279 وراءه اأوهمــه اأنـّـي اأزور غلامــي وتوهّمنــي280 

مثلــه * وكبَبْتــه لجبينــه * ودفعــت281 فــي ســرقينه * وجعلــت اأغمــد فــي الغــلاف * ويــاأنّ تحــت الثقــاف * حتـّـى 

اأرقــت * فحيــن اأفقــت * قمــت ونهضــت * وقلــت اتّــق اللــه يــا تكيــن282 اجمــع اأطرافــك فــي حفــظ البيــت 

وعــدت اإلــى فراشــي حتـّـى اآضــت اأناتــي283 * واســتوت قناتــي * وطلــب الفتــى صنــدوق الثيــاب * فلــم يجــده 

وخــرج مــن الســرداب * يريــد بيــت الشــراب * فلمّــا حصــل فيــه قمــت ودخلــت علــى اأثــره اأوهمتــه مثــل الاأوّل284 

ويوهمنــي كذلــك285 ثــمّ اأنمتــه علــى قفــاه * اأحشــو حشــاه * واأقبّــل فــاه286 * فلمّــا صَبَبْــت * قمــت وذهبــت 

* وقلــت نــم يــا طغــج287 يقظــان الفــؤاد واحفــظ البيــت مــن اللصــوص فخرجــت288 وفتـّـش الغــلام البيــت * فلــم 

يجــد289 فيــه ســوى البيــت * وكاأنـّـه فطــن للحــال فخــرج يريــد الســطح290 فقلــت يــا فتــى مــا لــك والذهــاب * 

وقــد بقــي بيــت الــركاب؟ * فقــال اســكت قطــع اللــه لســانك فقــد291 مزقّــت شــرمي292 * قلــت فمــا جرمــي؟ 

* ثــمّ خــرج وطلبتــه بالمراغــة فلــم اأجــده * قــال عيســى293 قلــت للرجــل هــذا واأبيــت الحديــث294 فمــا الــذي 

اأردت بقولــك ليلــةً فــي غيــر زيهّــا * قــال كانــت قمــراء * واأنشــد ]مــن الطويــل[ 

ووافــاهُ بَــدْرُ التِــمِّ فابْيَــضَّ مَفْرقِهُْ وَطَيْفٌ سَرىَ وَاللَّيْلُ في غَيْرِ زيِِّهِ  

سكندريّ.295 فالتفتّ اإليه فاإذا هو والله شيخنا اأبو الفتح الاإ

)وبيت السرداب(: ف؛ وصندوق الثياب: ب؛ والسرداب: ل.  277
)ثمّ عمد لصندوق الثياب(: سقطت من ب.  278

)وقمت فدخلت(: ف؛ فقمت ودخلت: ب، ل.  279
)وتوهّمني(: ف؛ ولوهمني: ب؛ ويوهمني: ل.  280

)ودفعت(: ف؛ ودفعته: ب، ل.  281
)تكين(: ف، ل؛ طغج: ب.  282
)اأناتي(: ف، ل؛ واأتاني: ب.  283

)مثل الاأوّل(: ب، ل؛ مثل: ف.  284
)كذلك(: ف؛ ويوهمني: ب؛ مثله: ل.  285

)اأحشو حشاه واأقبّل فاه(: ف؛ وجعلت األثم فاه واأحشو حشاه: ب؛ اأكتم فاه واأحشو حشاه: ل.  286
)نم يا طغج(: ف، ل؛ يا تكين نم: ب.  287

)فخرجت(: ف؛ وخرجت: ب؛ فخرج: ل.  288
)يجد(: ف، ل؛ نر: ب.  289

)السطح(: ب، ل؛ الصطح: ف.  290
)فقد(: ف؛ قد: ب، ل.  291

)شرمي(: ف، ل؛ صرمي: ب.  292
)عيسى(: ف؛ عيسى بن هشام: ب، ل.  293

)هذا واأبيت الحديث(: سقطت من ل.  294
سكندريّ(: سقطت من ف، ل. )فالتفتّ اإليه فاإذا هو والله شيخنا اأبو الفتح الاإ  295
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]تفسير[296

قــال البديــع رحمــه اللــه اأهــل الفصــوص هــم الذيــن ينقشــون اســم مــن يريــدون فــي فــصّ مثــل فصّهــم ويركّبونــه 

ــا اأهــل  فــي خاتــم مثــل خاتمهــم فياأتــون داره عنــد غيبتــه ويجعلونــه علامــة منــه فياأخــذون بــه مــا يريــدون. واأمّ

الكــفّ الــذي يلمــس فيســرق. والقَــفّ الــذي يَقِــفُّ الدراهــم بخفّــة يــده. والطــفّ مــن التطفيــف وهــو النقــص 

فــي الكيــل والــوزن. ومــن يحتــال فــي الصــفّ يعنــي صــفّ الصــلاة لســرقة شــيء. ومــن يخنــق بالــدفّ وهــو 

ــلّا  فّ لئ ــه ويضــرب الباقــون فــي الــدَّ الــذي يدخــل الــدار مــع اأصحابــه فياأخــذ بعضهــم بحلــق مــن يريــد خنقَ

يُســمع صــوت المخنــوق. ومــن يكمــن فــي الــرَّفّ وهــو اأن يقعــد فيــه ليجــد غفلــةً فيســرق. ومــن يُبــدّل بالمســح 

وهــو الــذي يجعــل فــي فمــه زيفًــا ويتعــرضّ لنقــدٍ جيــاد فياأخــذ مــن الجيّــد فيبزقــه ويمســحه ويُبدلــه مــن زيفــه. 

ومــن ياأخــذ بالمــزح هــو الــذي ياأخــذ المســروق فــاإن اأحــسّ بــه ردّه متمازحًــا ولامــه فــي اإغفالــه اإيـّـاه. ومــن يســرق 

بالنصــح هــو الــذي يدخــل علــى الصيارفــة وبيــن يديــه كيــس مــن الدراهــم فيعاتبــه علــى وضعــه بيــن يديــه بالعــراء 

ويقــول لــه اإنّ طــرّارًا دخــل علــى فــلان وهــو علــى حالتــك فاأخــذ الكيــس وقــام فــردّ البــاب واأغلقــه، وهــو فــي 

جميــع مــا يحكيــه فاعــل لــه وصاحبــه غافــل عنــه ذاهــل عــن نيّتــه فــاإذا بــه قــد قــام واأقفــل البــاب وفــاز بالكيــس. 

ومــن يدعــو اإلــى الصلــح وهــو الــذي يلبــس زيّ الشــرطيّ فيقــوم علــى راأس الســوق وهــو يصــادره فيســعى بينهمــا 

ــه. ومــن  ــن يدي ــا بي ــذي يَحضُــر الصيرفــيَّ فياأخــذ ممّ ويفــوز بقــدر مــن المــال. ومــن يَقمِــش بالصــرف هــو ال

يَنعَــسُ بالطــرف هــو الــذي يُــري صاحــبَ الدراهــم اأنّــه ينعــس فيُنعســه فــي البيــت ويفــوز بمالــه. ومــن باهــت 

ــلا  ــه ف ــه يطالب ــه ربّ البيــت صــاح وراأى اأنّ ــاإن اأحــسّ ب ــرد فيبســطه فــي البيــت ف ــرد اللــصّ يســتصحب الن بالن

ينصفــه فيمــا قَمَــر ولا يؤدّيــه اإليــه فــلا يــزال بــه رافعًــا صوتــه حتّــى يفــوز اإمّــا بشــيءٍ اأو ينجــو منــه. ومــن غالــط 

بالقــرد وهــو اأن يكتــري الملاعــب بالقــرد علــى بــاب دكّان فيقصّــر صاحــب الحانــوت فــي حفــظ الحانــوت لاأنـّـه 

يشــتغل بــه فياأتــي فيســرق. ومــن اأتحــف بالقفــل هــو اأن يحمــل اإلــى التجّــار القفــل المتمكّــن الســريع الانفتــاح 

ثــمّ يعــود فيفتــح ذلــك. ومــن شــقّ الاأرض مــن سُــفْل معــروف. ومــن نــومّ بالبنــج هــو الــذي يجعــل البنــج فــي 

القُرصْــة ويــاأكل بيــن يــدي مــن يريــد اأن يســرقه ويتحــف لــه منــه حتـّـى ياأكلــه فياأخــذه النــوم. والنَّيْرنَــج معــروف. 

ومــن بــدّل نعليــه هــو الــذي يدخــل الحمّــام ولــه نعــلان خَلقــان فيبدّلهمــا باأجــود منهمــا. ومــن شــدّ بحبليــه هــو 

الــذي يشــدّ الحبــلَ باللحــف وغيــر ذلــك ممّــا يكــون علــى الســطح ثــمّ ينــزل اإلــى الطريــق ويجــذب الحبــل فيجــرّ 

ــوْف هــو الــذي  مــا شــدّه. واأصحــاب العلامــات الذيــن لــكلّ واحــد منهــم علامــة معروفــة. ومــن فــرّ مــن الطَّ

ار ليــلًا فــاإذا عُلــم بــه قــال اإنـّـي فــررتُ مــن الطَّائــف ومــن لاذ مــن الخــوف مثلــه. ومــن رطـّـل بالاأيــر  يدخــل الــدَّ

هــو الــذي يُدخــل يــده تحــت ثيــاب الرجــل يطلــب دراهمــه فــاإذا علــم بــه صاحبــه قــال اإنـّـي اآخــذ اأيــرك لاأعلــم 

وزنــه يوهمــه اأنّ بــه اأبْنــة. ومــن طيّــر بالطيــر هــو الــذي يرســل حَمامًــا اإلــى الــدور ثــمّ يدخــل فــاإذا عُلــم بــه قــال 

ــير معــروف. ومــن اأطعــم فــي الســوق بمــا ينفــخ فــي البــوق  جئــت اآخــذ طائــرًا لــي دخــل داركــم. واللعــب بالسَّ

ــرح هــو الــذي يلقــي الحبــل اإلــى الســطح فيدخــل  وهــو الــذي يعطــي النــاس دواء البــاه. ومــن ضَبَــر297َ فــي الصَّ

منــه اإلــى البيــت. ومــن حيـّـا بالرياحيــن هــو الــذي يدخــل بعِلـّـة ريحانــة يهديهــا فيســرق. واأصحــاب الطَّبرزَيــن هــم 

سقط تفسير هذه المقامة من ب لخلطٍ في اأوراق المخطوط.  296
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ــلطان ويســرقون فــاإذا عُلــم بهــم كســروا البــاب وقالــوا جئنــا لنشــخّص صاحــب  الذيــن يتشــبّهون باأصحــاب السُّ

ار. ومــن دبّ باأنيــن علــى رســم المجانيــن وهــو الــذي يُظهــر اأنـّـه مجنــون اإذا فطُــن بــه. واأصحــاب المفاتيــح  الــدَّ

ــدور  ــذي يدخــل ال ــيف هــو ال ــح بالسَّ ــال. ومــن كاف ــواب والاأقف ــح يفتحــون بهــا الاأب ــن معهــم مفاتي هــم الذي

بــرة والخيــط هــو الــذي مشــى خلــف  ار علــى غــرةّ فيقتلــه. ومــن كابــر بالريــط مــع الاإ بغتــة فيفجــاأ صاحــبَ الــدَّ

اأحــد باإبــرة فيخيــط طــرف ردائــه علــى عاتــق نفســه فــاإذا صــاح الرجــل اأراه موضــع الخياطــة وقــال لــه يجــب اأن 

تفعــل مثــل هــذا. ومــن يســرق فــي الحــوض هــو الــذي اإذا دخــل اإنســانٌ المــاءَ اأخــذ ثيابــه. ومــن ســلّ بعِودَيــن 

هــو الــذي يقــوم علــى الســطح فــاإذا مــرّ بــه العيــر اأرســل خشــبة كالمِحجَــن فاأخــذ بهــا مــا علــى الاأجمــال مــن 

يْــن هــو الــذي ياأتــي الوجيــه مــن النــاس فيدّعــي عليــه شــيئًا حقيــرًا يعلــم اأنـّـه لا  اأثــوابٍ وغيرهــا. ومــن حلـّـف بالدَّ

يحلــف فــي مثلــه ويقدّمــه اإلــى القاضــي. ومــن غالَــط بالرَّهــن هــو الــذي يعطــي التاجــر كيسًــا مشــدودًا يقــول اإنّ 

فيــه حليًــا مــن ذهــب. ومــن خالــف بالكيــس هــو الــذي يُبــدي للرجــل كيسًــا يخرجــه مــن كمّــه فيــه دراهــم اأو 

دنانيــر فيســاومه علــى الســلعة ثــمّ يــردّه فــي كمّــه وهــو يماكــس فــاإذا تــمّ الاأمــر بينهمــا اأخــرج كيسًــا اآخــر يشــبهه 

فيعطيــه علــى اأنـّـه هــو الاأوّل وقــد وزنــه ونقــده فــلا يعيــد النَّظــر فيــه، فيذهــب هــذا بالســلعة ولا يكــون فــي الكيــس 

اإلاّ الفلــوس. ومــن زجّ بتدليــس هــو الــذي ينتقــد دراهــم غيــره فيُدخِــل فيــه الزيــف ويرمــي بالجيّــد اإلــى كمّــه. 

ومــن قــصّ مــن الكــمّ هــو الــذي يقــصّ مــن كمّــه قطعــة فــاإذا راأى اإنســانًا قــد اأخــذ دراهــم دفعهــا اإليــه ليصرهّــا 

فيهــا ثــمّ يتعلـّـق بــه ويقــول قــد طرنّــي هــذا فانظــروا كمّــي ينشــدها ليُحكَــم لــه بهــا. ومــن لــجّ مــع القــوم وقــال 

ليــس ذا نــوم هــو الــذي يدخــل مــع اأصحابــه مســجدًا يــرون فيــه اإنســانًا نائمًــا ويُظهــرون اأنهّــم يريــدون اأن يدفنــوا 

فيــه شــيئًا معهــم لــه خطــر ويقولــون هــذا الرجــل ليــس بنائــم بعــد فيتنــاوم الرَّجــل طمعًــا فيمــا عندهــم حتّــى اإذا 

فيــن فــاإذا هــو خــزفٌ  دفنــوا مــا يريــدون جــاؤوا فنزعــوا ثيابــه واأخذوهــا وهــو يتنــاوم حتـّـى اإذا خرجــوا قــام فاأخــرج الدَّ

نانيــر، ثــمّ  وزجــاج. ومــن غــركّ بالاألــف وهــو اأن يــودِعَ كيسًــا مــن تاجــر فيــه األــف فلــس وفــي راأســه قــدر مــن الدَّ

يعــود فيســتخرج منــه دينــارًا ويشــتري منــه ثيابًــا ثــمّ يعــود بعــد يوميــن حتـّـى يســتنظف الدنانيــر ويعــود وياأخــذ مــن 

التاجــر الثيــاب بقيمــة كثيــرة ويســتصحب تلميــذه ليــردّ مــا لا يرضــى فــي بيتــه معــه والتاجــر متوثـّـق بالرهــن اآمــنٌ 

بمــا فــي الكيــس فيفــوز بالثيــاب ويعــود التلميــذ خاليًــا. ومــن ردّ اإلــى خَلْــف تلميــذ الصيرفــيّ يواقــف اآخــر ويدفــع 

اإليــه كيسًــا مــن خلفــه وعينــه علــى الصيرفــيّ ثــمّ يقــول قــد طــرّ وفــرّ. ومــن خاصــم فــي الحــقّ هــو الــذي يتعــرضّ 

ــل صــدرًا مــن الثيــاب يخــاف بيعــه ظاهــرًا ويذكــر اأنّ مبلــغ قيمتــه  لمــن فــي يــده دراهــم ويريــد اأنّــه قــد حصَّ

األــف درهــم ويُرغــب المخــدوع فــي اشــترائه حتّــى اإذا قومّــه وتمكّــن منــه ســاأله عــن الثمــن هــل حصّلــه فيريــه 

الــذي بيــده ويذكــر اأنـّـه األــف درهــم وينكــر الطــرّار ويقــول اســتلبت انْظُــر فاإنـّـه ناقــص ويلــجّ المخــدوع ويحلــف 

عليــه فيتناولــه الطــرّار متعرّفًــا ويفــوز بــه اأو يصالــح صاحبــه علــى بعضــه. ومــن عالــج بالشــقّ هــو الــذي يشــقّ 

الجيــوب. ومــن يدخــل فــي الســرب هــو الــذي يدخــل فيــه اإلــى اأن يجــد غفلــة فيســرق. ومــن ينتهــز النَّقْــبَ هــو 

الــذي ينقــب البيــوت. واأصحــاب الخطاطيــف هــم الذيــن يشــدّون الخُطاّفــة فــي الحبــل ويرســلونه مــن الســطح 

اإلــى صحــن الــدار فيجذبــون بــه مــا يتعلـّـق بــه.
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المقامة التاسعة والثلاثون
]النهيديّة[298

ــا  ــن اأهله ــسُ م ــة األتم ــاء خَيم ــى فنِ ــي اإل ــن اأصحاب ــرٍ م ــع نف ــت300 م ــال اأقبل ــن هشــام ق ــا299 عيســى ب حدّثن

ــا305 قــال فتنحنــح ثــمّ  قِــرى301 فخــرج علينــا302 رجــل حُزُقّــة303 قلنــا304 اأضيــاف لــم يذوقــوا منــذ ثــلاث عَدوفً

ــة306 مــن  ــة بعَجــوةِ حَبّ ــة رَوْحــاءَ مكلَّل ــي جَفْن ــع ف ــة الاأصل ــرقٍْ كهامَ ــدةٍ فِ ــي نَهي ــانُ ف ــا فتي ــال فمــا راأيكــم ي ق

اأبــكار307 جَبّــار ربــوضٍ الواحــدة منهــا تمــلاأ الفَــمَ مــن جماعــةٍ خُمْــص عُطْــش خِمــس308 يغيــب فيهــا الضــرس 

ــة311  بْليّ ــة الرَّ كاأنّ نواهــا األســن الطيــر يجحفــون بهــا309 النَّهيــدة مــع اأقعُــبٍ قــد احتُلِبــن مــن الجــلاد310 الهَرمْيّ

اأتشــتهونها يــا فتيــان؟ قلنــا312 اإي واللــه313 نشــتهيها فقــال الشــيخ فقهقــه314 وعمّكــم اأيضًــا يشــتهيها ثــمّ قــال 

ثـِـمُ علــى سُــفْرةَ جرشــيّة317 بهــا ريــح القَــرَظ318ِ فيثِــبُ  فمــا راأيكــم315 فــي دَرْمَــكٍ كاأنهّــا316 قِطَــع الســبائك تجَُرْ

ــه اأو يحشــيه321 ويزيلــه322 دون مَلْــك  ــه مــن غيــر اأن يَرجُْفَ ــن320 فيعجُنُ اإليهــا منكــم319 فتــى ذفيــف خفيــف ليّ

يــداء حتـّـى اإذا  ار اأو المــذق لتًّــا324 غزيــرًا ثــمّ يعمُــدُ اإليــه فيلويــه ويدَعُــه325 فــي ناحيــة الصَّ ــمَّ ناعــم ثــمّ يلُتُّــه323ُ بالسَّ

)المقامة التاسعة والثلاثون(: ف؛ المقامة الخامسة والثلاثون: ب؛ مقامة اأخرى 39: ل؛ المقامة النهيديةّ: ع.  298
)حدّثنا(: ف، ب، ع؛ قال: ل.  299

)قال اأقبلت(: ف، ع؛ قال دخلت: ب؛ ملت: ل.  300
)من اأهلها قِرى(: ف، ب، ل؛ القرى من اأهلها: ع.  301

)علينا(: ف، ب، ل؛ اإلينا: ع.  302
)حُزُقةّ(: ف، ب؛ حُزُقةّ فقال من اأنتم: ل، ع.  303

)قلنا(: ف، ل؛ فقلنا: ب، ع.  304
)عَدوفًا(: ف، ب، ع؛ غَدوفًا: ل.  305

)حبّة(: ف؛ خيبر: ب، ل، ع.  306
)اأبكار(: ب، ف، ل؛ اأكتار: ع.  307

)خِمس(: ف، ب، ع؛ حمش: ل.  308
)يجحفون بها(: ب؛ لا يجحفون بها: ف، ل؛ يجحفون فيها: ع.  309

)الجلاد(: ل، ع؛ الاأحلاب: ف؛ الجلال: ب.  310
بْليّة(: ف، ب، ع؛ الحرميّة الوبليّة: ل. )الهَرمْيّة الرَّ  311

)قلنا(: ف، ب؛ فقلنا: ل، ع.  312
)والله(: ف، ب، ع؛ والله نحن: ل.  313

)فقال الشيخ فقهقه(: ف؛ فقال الشيخ قهقه: ب، ل؛ فقهقه الشيخ وقال: ع.  314
)راأيكم(: ف، ب، ل؛ راأيكم يا فتيان: ع.  315

)كاأنهّا(: ف، ع؛ كاأنهّ: ب، ل.  316
)جرشيّة(: ف، ب، ل؛ حرتيّة: ع.  317
)القَرَظِ(: ف، ب، ع؛ القرط: ل.  318

)فيثِبُ اإليها منكم(: ف، ب، ع؛ فيثيب منكم: ل.  319
)ذفيف خفيف ليّن(: ف؛ دفيف اأبق: ب؛ ذفيف لبو: ل؛ رفيف لبق خفيف: ع.  320

)اأو يحشيه(: ف؛ ويخشنه: ب؛ اأو يخشنه: ل؛ اأو يخشفه: ع.  321
)ويزيله(: ف، ل؛ فيزيله: ب، ع.  322

)يلُتُّهُ(: ف، ب، ع؛ بلته: ل.  323
)لتًّا(: ف، ب، ع؛ لنًّا: ل.  324

)فيلويه ويدَعُه(: ف، ع؛ فيلوثه ثمّ يدعه: ب؛ فيلوثه ويدعه: ل.  325
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تَــخَّ مــن غيــر اأن يتــرزه326 عمــد اإلــى قصــد327 الغضــا فاأشــعل فيــه النــارَ فلمّــا خبــت328 نــاره مهّــد لقُرموصــه329 

ــره فلمّــا قَــفَّ وقَــبَّ اأحــال  ثــمّ عَمَــدَ اإلــى عجنــه330 فَفَرطَْحَــه بعدمــا اأنعَــم تلويثــه331 ثــمّ دحــا بــه عليهــا ثــمّ خمَّ

عليــه مــن الرضَــف مــا332 يلتقــي بــه333 الاأواران حتّــى اإذا غطاّهمــا علــى المَلـّـة المُشــاكِهة تطبلــق وتفســلج334 

شــقاقًا فاأوحــك قشــرها335 رقِاقًــا فاحمرارهــا336 احمــرار بُسْــر الحجــاز337 المشــهور بــاأمّ الجِــرذان اأو عــذق ابــن 

رْمَــك  طــاب338 شــن339ّ عليهــا ضَــربٌَ بيضــاءُ كالثلــج340 اإلــى اأوان رســوخِها فــي الدهــان341 ويشــرب لبــن342 الدَّ

مــت اإليكــم فتَلْقُمونهــا لَقْــمَ جويــن344ٍ اأو زنــكلٍ اأفَتَشْــتَهونها يــا فتيــان؟ قــال فاشــراأبّ كلٌّ  ــرب343 قدُِّ مــا عليــه الضَّ

ــظَ وتمَطَّــق قلنــا اإي واللــهِ نشــتهيها. قــال فقهقــه الشــيخ وقــال346  واحــد منـّـا345 اإلــى وصفــه وتحلَّــب ريقُــه وتلمَّ

عمّكــم واللــه347 لا يُبْغِضهــا. فمــا348 راأيُكــم يــا فتيــانُ فــي عَنــاق نَجْديـّـة عُلْويـّـة بَرّيـّـة قــد اأكلــت البَــرم349َ والشــيحَ 

النجــديّ والقَيْصــوم والهشــيم350 وترتضــب الجميــم351 وتمــلّاأت مــن القصيــص352 فــوري مخّهــا،353 وزهمــت 

ــدّم  ــمّ تقُ ــى تَنْضَــجَ مــن غيــر امتحــاش355 اأو اإنهــاء ث ــمّ تنُْكَــس فــي وَطيــس حتّ كُشْــيَتُها تشــحَط354ُ مُعْتَبطــة ث

)يترزه(: ل؛ يترز: ب، ع؛ ينزفه: ف.  326
)قصد(: ب، ل، ع؛ قصير: ف.  327

)فلمّا خبت(: ب، ل، ع؛ فلمّا: ف.  328
)لقرموصه(: ف، ل، ع؛ اأفرشه به: ب.  329

)عجنه(: ف؛ عجينه: ب، ل، ع.  330
)تلويثه(: ف، ب، ل؛ تلويته: ع.  331

)الرضَف ما(: ل، ع؛ الرضف: ف؛ الوصف ما: ب.  332
)يلتقي به(: ف، ل، ع؛ يلتقي: ب.  333

)تطبلق وتفسلج(: ف؛ تطبّق وتفلحّ: ب، ل؛ بطبق وتفلجّ: ع.  334
)فاأوحك قشرها(: ف؛ وحكى قشرتها: ب؛ وحكى قشرها: ل، ع.  335

)فاحمرارها(: ف، ل؛ باحمرارها: ب؛ واحمرارها: ع.  336
)بُسْر الحجاز(: سقطت من ل.  337

)عِذْق ابن طاب(: ل، ع؛ وعدواني طاب: ب؛ عذر ابن طاب: ف.  338
)شنّ(: ف، ل، ع؛ شقّ: ب.  339

)بيضاءُ كالثلج(: سقطت من ل.  340
)الدهان(: ف؛ حلال الدان: ب؛ خلال الدهان: ل، ع.  341

)لبن(: ف؛ اأب: ب؛ لبّ: ل، ع.  342
رب(: ف؛ من الضرب: ب، ل، ع. )الضَّ  343

)جوينٍ(: ف، ل، ع؛ حزيز: ب.  344
)واحد مناّ(: ف؛ مناّ: ب، ل، ع.  345

)قال فقهقه الشيخ وقال(: ف، ع؛ قال الشيخ قهقه: ل؛ قال الشيخ وقال: ب.  346
)عمّكم والله(: ف؛ عمّكم: ب؛ وعمّكم والله: ل، ع.  347

)فما(: ف، ب، ل؛ ثمّ قال ما: ع.  348
)البرم(: ب، ل، ع؛ البوم: ف.  349

)والهشيم(: ف، ب، ع؛ والهشوم: ل.  350
)وترتضب الجميم(: ف؛ وتربضّت الجميم: ل؛ وتبرضّت الحميم: ب، ع.  351

)القصيص(: ب، ل، ع؛ الفصص: ف.  352
)فوري مخّها(: ب، ع؛ فوري شحمها: ل؛ فروي مخّها: ف.   353

)تشحَطُ(: ف، ل، ع؛ تسخط: ب.  354
)امتحاش(: ب، ل، ع؛ انتجاس: ف.  355
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ــر اأو  ــد بصلائِــق كاأنهّــا القبطــي357ّ المنَشَّ اإليكــم وقــد غــض356ّ اإهابهــا عــن شَــحمة بيضــاء علــى خُــوان منضَّ

تهــا نقُــرات358ٌ فيهــا صنــاب359 واأصبــاغ شــتىّ فتوضــع بينكــم تهالــه360 عَرَقًــا وتســايلُ  القوهــيُّ المُمَصّــر قــد احتفَّ

مَرَقًــا اأفتشــتهونها يــا فتيــان؟ قلنــا اإي361 واللــه نشــتهيها. قــال عمّكــم362 واللــه يرقــص لهــا. فوثــب بعضنــا اإليــه 

قَــع365 حتـّـى تســخر بنــا؟366 فاأتتنــا ابنتُــه367 بطَبَــق عليــه  بالســيف363 فقــال اأمــا364 يكفــي مــا بنــا مــن الدَّ

جِلفــة368 وحُثالــة369 واأكرمــت مثوانــا وانصرفنــا370 لهــا حامديــن ولــه ذامّيــن.

التفسير

العــدوف371 الــذوّاق. الحزقّــة القصيــر. النَّهيــدة الزبــدة. الفــرق القطيــع مــن الغنــم. الروحــاء الواســعة. العجــوة 

ــد. الربــوض العظيمــة مــن النخــل. الجحــف الاأكل.  ــار مــن النخــل مــا لا تبلغــه الي ضــربٌ مــن التمــر. الجبّ

ــة التــي  بــل التــي ترعــى الهــرم وهــو مــن شــجر الحمــض. الرَّبليّ ــة مــن372 الاإ بــل. الهرميّ الجــلاد الكبــار مــن الاإ

رْمَــك الحــوّاري. الجرثمــة وضــع الشــيء علــى الشــيء.  ترعــى الربلــة373 وهــو نبــات ينبــت بعــد الصيــف. الدَّ

ــمّار مــن اللبــن مــا كثــر  الذفيــف الخفيــف. الاأزحــاف اأفيــاد العجيــن.374 المَلــك الدلــك. اللــتّ الخلــط. السَّ

تــراز  مــاؤه. والمــذق مــا قــلّ مــاؤه.375 التلويــث التلطيــخ. الصيــداء376 الحجــارة. تــخّ العجيــن اإذا حمُــض. الاإ

التيبيــس. قصــد الغضــا حزمــه. التخميــر التغطيــة. قــفّ الشــيء وقــبّ اإذا يبــس. الرضفــة حجــارة محمّــاة تلُقــى 

ــربَ العســل  ــار. الشــنّ الصــبّ. الضَّ ــة الرمــاد378 والنَّ فــي القــدر اإذا اأرادوا تســخينها. الاأوار حــر377ّ النــار. الملّ

)غضّ(: ف؛ عُطّ: ب، ل، ع.  356
)القبطي(: ف، ب، ل؛ القباطي: ع.  357

تها نقُراتٌ(: ف، ل، ع؛ احتقنها نقوات: ب. )احتفَّ  358
)صناب(: ع؛ صباع: ب؛ ضباب: ف؛ ضاب: ل.  359

)تهاله(: ف؛ تهادر: ب، ل، ع.  360
)قلنا اإي(: ف، ب، ع؛ فقلنا: ل.  361

)عمّكم(: ف، ب، ل؛ وعمّكم: ع.  362
)اإليه بالسيف(: ف، ب، ع؛ كسيف: ل.  363

)فقال اأما(: ف؛ وقال ما: ب، ل، ع.  364
قَع(: ف، ب، ع؛ الجوع الدقع: ل. )الدَّ  365

)بنا(: ف، ب، ع؛ مناّ: ل.  366
)ابنته(: ف ب، ع؛ اآنيته: ل.  367

)جِلفة(: ف، ب، ع؛ حلقة: ل.  368
)وحثالة(: ف؛ وحثالة لويةّ: ب؛ وحثالة دلويةّ: ل؛ وحثالة ولويةّ: ع.  369

)وانصرفنا(: ف، ل؛ فانصرفنا: ب، ع.  370
)العدوف(: ب؛ قال البديع رحمه الله الغدوف: ل.  371

)الهرميّة من(: ب؛ الهرميّة: ل.  372
)الربلة(: سقطت من ب.  373

)الاأزحاف اأفياد العجين(: ب؛ الاأرخاف اإفساد الزيد: ل.  374
)والمذق ما قلّ ماؤه(: سقطت من ب.  375

)الصيداء(: ب؛ الصيد: ل.  376
)حرّ(: ل؛ حمر: ب.  377

)الرماد(: ب؛ رماد الحارّ: ل.  378
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الاأبيــض.379 الرشــوح العــرق. جويــن380 وزنــكل رجــلان اأكــولان. العلويـّـة التــي رعــت العلــوّ. البــرمَ ثمــر الطلــح. 

الجميــم النبــت381 الــذي طــال بعــض الطــول ولــم يتــمّ. القصيــص نبــت. وريّ المــخّ اكتنــز. الشــحط الذبــح 

ــل  ــاء382 قب نه ــراق. الاإ ــار. الامتحــاش الاحت ــكان الن ــس م ــا. الوطي ــة به الوحــيّ. مغتبطــة اأي صحيحــة لا علّ

نضــاج. الصلائــق383 الرقــاق. القبطــي384ّ ضــرب مــن الثيــاب بيــض. الممصّــر المعلّــم. النقــرات القصــاع  الاإ

الصغــار. الصنــاب الخــردل بالزبيــب. الدقــع اللصُــوق بالتــراب مــن ســوء الحــال. الجِلفــة مــا التــزق بالتنــور مــن 

خــر للاأضيــاف. الحثالــة الــرديء مــن التمــر.  الخبــز. اللويّــة مــا ادُّ

)العسل الاأبيض(: ل؛ العسل: ب.  379
)وجوين(: ل؛ جونز: ب.  380
)النبت(: ل؛ البيت: ب.  381

نهاء(: ل؛ اإلاّ اأنهّا: ب. )الاإ  382
)الصلائق(: ل؛ الطلائق: ب.  383
)القبطي(: ل؛ القباطي: ب.  384





appendix

Translations of the Different Versions
of the Tale of al-Aʿshā’s Visit to Medina

Ibn Hishām (d. 213/828 or 218/833)

The story is told on the authority of Khallād b. Qurra b. Khālid al-Sadūsī and 
other shaykhs of the tribe of Bakr b. Wāʾil who are among ahl al-ʿilm. He reports 
that Aʿshā Banī Qays b. Thaʿlaba b. Ṣaʿb b. ʿAlī b. Bakr b. Wāʾil went out to see 
the Prophet, and he recited the following poem in praise of him.
[“Did You Not Shut Your Eyes?”]
When he arrived in Mecca, or in its vicinity, one of the polytheists from Quraysh 
went out to meet him, and he asked him why he was there. So he told him that 
he had come in order to see the Prophet of God, and to convert to Islam.
He said to him, “O Abū Baṣīr, he prohibits fornication!”
He said, “That’s something I really do not want.”
He said to him, “O Abū Baṣīr, he has declared wine unlawful!”
He said to him, “Now that is something I still yearn for! I will go away and drink 
for an entire year, then I will come back and convert. So he left, but he died that 
year, and did not reach the Prophet of God. Ibn Isḥāq said that it was the enemy 
of God Abū Jahl with his enmity, hatred and harshness against him, God would 
abase him in front of the Prophet when he saw him.1

Ibn Qutayba (d. 276/889)

They say that he [viz. al-Aʿshā] went out seeking the Prophet during the truce 
of Ḥudaybiyya.
So Abū Sufyān b. Ḥarb asked him where he was going. So he said, “I am 
seeking Muḥammad.”
Abū Sufyān said, “He is the one who makes wine drinking, fornication, and 
gambling illicit.”
He said, “As for fornication, it left me, I didn’t leave it. As for wine, I have had 
as much of it as I desire, and gambling, well perhaps I’ll find some substitute 
for it.”
He said, “May I propose a better alternative for you?”

1 ʿAbd al-Malik Ibn Hishām, al-Sīra l-nabawiyya, ed. Ferdinand Wüstenfeld (Göttingen: 
Dieterischen Buchhandlung, 1858–1860), 2:255–56.
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He said, “What is it?”
He said, “There is a truce right now between us and him [the Prophet], why 
don’t you go back this year and take back with you 100 reddish camels. If he 
proves victorious after the truce, then you go to him. If we win, you have received 
a reward to offset the difficulty of your trip.”
He said, “It is fine with me.”
So Abū Sufyān went with him to his home and gathered around his family 
members, saying, “Oh people of Quraysh! This is [al-]Aʿshā Qays. You know 
about his poetry, if he were to go to the Prophet, he would turn all the Arabs 
against us by his verse. So they gathered one hundred reddish she-camels, and 
he left. When he arrived near al-Yamāma, his mount cast him down to the 
ground and killed him.2.

al-Iṣfahānī (d. 356/967)

We cite Ḥabīb b. Naṣr al-Muhallabī and Aḥmad b. ʿAbd al-ʿAzīz al-Jawharī, 
who cite ʿ Umar b. Shabbah who cites Hishām b. al-Qāsim al-Ghanawī (who was 
an expert concerning al-Aʿshā) who says that [al-Aʿshā] came to the Prophet 
and he praised him with the poem which begins “Did you not shut your eyes?” 
And news of his approach came to the Quraysh who watched him on his path. 
They said, “He is the ‘Singer of the Arabs!’ Anyone he praises immediately is 
raised in esteem.”
So when he came to them, they said to him, “What do you wish Abū Baṣīr”
He said “I wish to visit this friend of yours so that I might convert to Islam.”
They said, “He prohibits you from the ‘gaps’ and he prohibits you from them, 
and all of these things accompany you and are consonant with your taste.
He said, “What are they?”
Abū Sufyān b. Ḥarb said, “Fornication.”
al-Aʿshā said, “Fornication left me, and I didn’t leave it. Then what?”
He said, “Gambling.”
He said, “Perhaps if I meet him, I will obtain a substitute for gambling. Then 
what?”
He said, “Usury.”
He said, “I didn’t seek loans or offer them. Then what?”
He said, “Wine.”
He said, “Alas! I will return to small stash in a hollowed-out rock, so that I can 
drink it.”
Abū Sufyān said to him: “Shouldn’t there be something good out of what you 
strived for?”

2 Ibn Qutayba, al-Shiʿr wa-l-shuʿarāʾ (Beirut: Dār al-Thaqāfa, 1964), 1:178.

Korr_09-Appendix.indd   170 04.05.2022   10:47:54



Appendix 171

He said, “What is it?”
Abū Sufyān said, “Between us and him [the Prophet] there is a truce. So you 
take 100 camels, and return to your land and your former ways. And you should 
see how our affair works itself out. If we are victorious over him, you have taken 
a substitute, and if he is victorious, you can come to him.
He said, “I don’t dislike that.”
So Abū Sufyān said, “Oh people of Quraysh, this is al-Aʿshā! By God, were he 
to have come to Muḥammad and followed him, he would have stirred up the 
flames of the Arabs against you with his verse. So gather up 100 camels for 
him.” And they did it.
So he took them and set off for his land. When he reached the valley of al-
Manfūḥa [al-Aʿshā’s home], his mount cast him to the ground and killed him.3 

Ibn ʿAsākir (d. 571/1176)

The Tārīkh madīnat Dimashq quotes the version from the Kitāb al-Aghānī, 
citing ʿUmar b. Shabbah with lines added from the subsequent khabar in the 
Kitāb al-Aghānī.4 

Ibn Kathīr (d. 774/1373)

Ibn Kathīr reproduces the text of Ibn Hishām and the entirety of the poem.
He adds the following: This is how Ibn Hishām has related the story here [in 
the Sīra of the Prophet], but he took many exceptions to Muḥammad b. Isḥāq 
and this was one of the occasions that Ibn Hishām took exception. Wine was 
prohibited in Medina after the battle with the B. al-Naḍīr as will be seen below. 
So it seems evident that the intention of al-Aʿshā to come over to the religion 
of Islam was after the Hijra. 
In his poetry, the verse:

Oh you who wish to know where my camel is headed, know that it 
has an appointment among the people of Yathrib

indicates this. It would have been more appropriate and fitting for Ibn Hishām 
to delay the mention of this story until after the Hijra and not mention it 
here. God knows best. Al-Suhaylī said: This is a mistake committed by Ibn 

3 Abū l-Faraj al-Iṣfahānī, Kitāb al-Aghānī, ed. Muḥammad Abū l-Faḍl Ibrāhīm et al. (Cairo: 
al-Hayʾa l-Miṣriyya l-ʿĀmma li-l-Kitāb, 1992), 9:125–26.

4 Ibn ʿAsākir, Tārīkh madīnat Dimashq, ed. Muḥibb al-Dīn Abī Saʿīd ʿUmar b. Gharāma al-
ʿAmrawī (Beirut: Dār al-Fikr, 1995), 61: 328–29; Abū l-Faraj al-Iṣfahānī, Kitāb al-Aghānī, 
9:126.
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Hishām and those who follow him. For the people are in agreement that the 
prohibition on wine was not revealed after the battle of Uḥud in Medina. He 
[viz. al-Suhaylī] had said, that it was Abū Jahl b. Hishām in the house of ʿUtba 
b. Rabīʿa who spoke to al-Aʿshā. But Abū ʿUbayda said that it was rather ʿĀmir 
b. al-Ṭufayl in the bilād al-Qays, when he was approaching to the Prophet. [Al-
Suhaylī] said: And his statement [viz. al-Aʿshā’s]: Then I will come to him and 
convert. This act would not have removed him from his unbelief (kufrihi).5 

al-Baghdādī (d. 1093/1682)

[He begins by repeating the report of Ibn Qutayba]
Muḥammad b. Ḥabīb, the commentator on the Dīwān of al-Aʿshā, states that: 
Upon the appearance of the Prophet, al-Aʿshā set out, until he reached Mecca. 
He had heard the reading of books, so he decided to stay with ʿUtba b. Rabīʿa. 
Abū Jahl heard of this, so he came to him with a group of young men from 
Quraysh. He gave him a gift and then asked why he had come.
He said, “I have come to see Muḥammad. For I have heard of his mission in 
books, and in order that I might see what he says and to what he calls people. 
So Abū Jahl said, “He has outlawed adultery.” Al-Aʿshā said, “I’ve gotten old, so 
I have no more need for adultery.” Abū Jahl said, “He has prohibited you from 
drinking wine.” He said, “What does he declare lawful?”
So they started to tell him the worst things they could about the Prophet. And 
they said, “Can you recite to us some of your poetry about him?”
So he recited, “Did You Not Shut Your Eyes.”
It is an excellent poem consisting of 24 verses.6 When he recited it to them, 
they said, “When this man praises someone, he certainly elevates his stature, 
and when this man curses someone he really lowers it. Who among us can turn 
him away from doing this?”
Abū Jahl said to al-Aʿshā, “As for you, were you to recite to him this [qaṣīda] 
he wouldn’t accept it.”
They remained with him for a long time on account of his distress, until they 
had turned him away and he left suddenly7 until he reached al-Yamāma. He 
remained there for a while until he died.
Ibn Da ʾ ib and others report that al-Aʿshā went out desiring to meet the Prophet, 
and recited poetry, until such a time that he was on the road, and his mount 
threw him, and killed him.
When the verses of his poem were recited:

5 Ibn Kathīr, al-Bidāya wa-l-nihāya, ed. ʿAbdallāh b. ʿAbd al-Muḥsin al-Turkī (Giza: Hajar, 
1997), 4:250–54.

6 The version cited by Ibn Fāris (d. 395/1004) only contains 23 verses.
7 We read min fawrihi “suddenly” instead of min fawratihi “out of his anger.”
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I pledged that I would not inherit from a distant relative8

Whenever you set down your camel at the door of the Banū Hāshim, 
you find relief, and meeting the generosity from their numerous 
excellencies9

The Prophet said, “He was almost saved.”10

8 The meaning of the word kalāla relates to Q 4:176 and Q 4:12. On the long history of 
exegesis of this term, see David S. Powers, Muhammad is not the Father of any of Your 
Men: The Making of the Last Prophet (Philadelphia: University of Pennsylvania Press, 
2011), xi and following.

9 We read fawāḍil for fawāṣil.
10 ʿAbd al-Qādir ibn ʿUmar al-Baghdādī, Khizānat al-adab wa-lubb lubāb lisān al-ʿarab, ed. 

ʿAbd al-Salām Muḥammad Hārūn (Cairo: Dār al-Kitāb al-ʿArabī li-l-Ṭibāʿa wa-l-Nashr, 
1968), 1:177–78.
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Oscillating Bodies offers insights into Tunisian society that are more than numbers 
and statistics. To do so, author Charlotte Pardey approaches the country and its people 
through carefully selected contemporary Tunisian novels. With specific consideration 
for the depiction and use of the human body in the novels a society appears that oscil-
lates between different poles, such as that of tradition and modernity as well as various 
cultural influences. The book’s five chapters describe Tunisia from its independence 
in 1956 until the revolutionary upheavals of 2010/2011 through novels. Oscillating 
Bodies can be read with various objectives: On the one hand it offers an introduction 
to Tunisian novels, its central motives, and themes. It lays the ground for future re-
search that can join its effort in giving Tunisian literature its proper place in literary 
research. To do so, Oscillating Bodies makes arabophone and francophone novels 
accessible to an anglophone audience. On the other hand, the book offers insights 
into Tunisian society and explores the social context of the 2010/2011 revolutionary 
upheavals. Finally, through the concept of oscillation, it offers a perspective to read 
the post-colonial situation, a perspective that also lends itself for the study of other 
post-colonial societies and their literatures.
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“Ein leises Geräusch, wie ein Gefühl des Sehnens”, so beschreibt ein Dichter die Schiff-
sgeräusche, während er – mit anderen Leidensgenoss:innen an Deck versammelt – 
zum berüchtigten Lager al-‘Agīla deportiert wird. Die Geschichte der italienischen 
Konzentrationslager in der Kolonie Libia wird unter anderem über die Lagerdichtung 
erzählt, die von Überlebenden überliefert und im postkolonialen Libyen archiviert und 
in Teilen publiziert wurde. In der historischen Erforschung dieser Lager steht oft der 
Anspruch im Zentrum, sich von der eurozentrischen Kolonialgeschichtsschreibung 
zu lösen und dem Mythos des harmloseren italienischen Faschismus zu begegnen. 
Der Autor zeigt vor dem Hintergrund theoretischer Auseinandersetzungen mit dem 
Phänomen des Lagers, seiner traumatisierenden Potenziale und dem Umgang mit 
etwa europäischer Lagerliteratur, inwieweit die überlieferten Gedichte weit mehr als 
schlichte Tatsachenbeschreibungen darstellen und eine kritische Distanz zum Berich-
teten nicht zwangsläufig Zweifel an der Glaubwürdigkeit der Dichter:innen bedeutet. 
Die Gedichte stellen vielmehr literarische Werke in der Tradition der nomadischen 
Dichtung dar, sie sind arabische Lagerliteratur und somit subjektive Schilderungen 
von Leid und Ausnahmezustand im Konzentrationslager.
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This book explores important dimensions of 
the life of Badīʿ al-Zamān al-Hamadhānī’s 
Maqāmāt. The broad concerns of the book 
are divided into three parts (authorship, 
texts, and contexts) each consisting of indi-
vidual chapters. Part One, “Authorship,” 
begins with two chapter-length studies relat-
ed to al-Hamadhānī’s creative role as an 
author. Part Two, entitled, “Texts,” presents 
the editions of four maqāmas attributed to 
al-Hamadhānī in the manuscript tradition, 
that were not included in Muḥammad ʿAb-
duh’s Beirut edition of 1889. Part Three, 
“Contexts,” offers several studies and trans-
lations of key maqāmas of al-Hamadhānī. 
“Adab and Metamorphosis: The Mawṣili-
yya” is an edition, translation, and modern 
commentary on this maqāma in which Abū 
l-Fatḥ famously attempts to raise a dead 
man from the grave. “What the Qadi Should 
not Hear: The Shāmiyya” provides the first 
scholarly edition of this maqāma, which 
ʿAbduh excised from his edition. The study 
explores how this maqāma draws upon ideas 
about the limits of proper and improper 
speech. The last chapter provides a study and 
edition of a hitherto unknown commentary 
on the Maqāmāt of al-Hamadhānī that the 
authors argue may have been composed by 
Hamadhānī himself. 
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