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THEORY OF PROFANE
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Development of the Genre
Lois Anita Giffen

This book traces the evolution in Arabic
literature of a tradition of writing on the
subject of profane love—the human,
earthly, passionate love of one person
for another. The development of this
genre spanned at least some nine
hundred years. Twenty essays and
treatises, among them four not previ-
ously recognized as such, are described
in the introductory survey of the authors
and the character of their contributions.
True to the adab tradition and the
scholarly ideal of Medieval Islam, these
writers were often men whose fame
rested on their distinguished reputations
as scholars, preachers, judges, or highly

placed court officials. Their motives for

writing were, undoubtedly, the timeless
and universal appeal of the subject; an
urge to display an educated urbanity
and good faste; a desire to justify and
popularize certain ideas about love; an
ambition to outdo and supersede a
previous author or anthologist; ora need
to dispute conflicting views of earlier
writers or their contemporaries. It is
thus that the genre evolved, achieving
a traditional form and characteristic
selection of materials and topics.
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NEW YORK UNIVERSITY STUDIES IN
NEAR EASTERN CIVILIZATION

The participation of the New York University Press in the Univer-
sity’s new commitment to Near Eastern Studies—building on a
tradition of well over a century—will provide Americans and others
with new opportunities for understanding the Near East. Concerned
with those various peoples of the Near East who, throughout the
centuries, have dramatically shaped many of mankind’s most
fundamental concepts and who have always had high importance in
practical affairs, this series, New York University Studies in Near
Eastern Civilization, seeks to publish important works in this vital
area, The purview will be broad, open to varied approaches and
historical periods., It will, however, be particularly receptive to
work in two aspects of near Eastern civilization that may have
received insufficient attention elsewhere but which do reflect par-
ticular interests at New York University. These are literature and
art, Furthermore, taking a stand that may be more utilitarian than
that of other publications, the series will welcome both translations
of important Near Eastern literature of imagination, and of significant
scholarly works written in Near Eastern languages. In this way, a
larger audience, unacquainted with these languages, will be able to
deepen its knowledge of the cultural achievements of Near Eastern
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PREFACE

This study was intended as a contribution to both the literary
history of the Arabic language and the intellectual history of the
Islamic Middle Ages, for these Arabic works on the theory of profane
love are not literary in any narrow sense of the word, They concern
themselves not only with literary tradition and literary and social
fashions, but also with psychology, philosophy, cosmology, theology,
ethics, practical piety, Islamic Law, and the science of Tradition—
Hadith, Though I have written primarily for the Arabist and Islami-
cist, or the reader at least somewhat familiar with the Arabic
language and the Islamic milieu, I hope to attract other readers who
may have a special interest in this timeless and universal topic and
may be familiar with its treatment in the writings of Classical
Antiquity or Medieval and Renaissance Europe.

As the subtitle indicates, this is a study of the development of the
genre, a tradition of writing on the subject of profane love—human,
carthly love, its nature, causes, and vicissitudes. From this, and
from the Introduction, the reader will understand that we are speaking
of a substantially coherent group of twenty-odd essays and books
written over a nine hundred year period and not anything so vague
as “the ideas of the Arabs about love,” wherever they may be found.,
I have provided some notes in the Appendix on the relevance of some
writings on love which I cannot by definition include in the genre.
Here I should mention that I would like to have taken cognizance
of J.-C. Vadet’s rccently published book, L'esprit courtois en Orient
dans les cing premiers sidcles de Vhegiré, but it was necessary to
complete my revisions for the press before I had an opportunity to
see it,

The desirability of studying one or more of these works on love
and its relationship to others was an idea first suggested to me by
Professor Seeger A. Bonebakker in the fall of 1962. From my first
research to the final writing, he was always ready to share his
experience, to guide, and to lend encouragement, giving unstintingly
of his time. Great as my debt is to him, we would both acknowledge
that this study has as its foundation the work and teaching of the
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late Professor Joseph Schacht, for without the thorough background
of the most unusual sort which he gave his students in Arabic and
Islamic Studies, it would have been impossible for me to undertake a
work of this scope and kind. In a more specific sense, I owe him a
debt for his support in the project from the beginning. On several
occasions, he lent books from his private library that would other-
wise have been difficult to come by, and he offered valuable correc-
tions or passed on bits of helpful information from time to time.

1 am grateful to a number of friends, former teachers, colleagues,
and others who contributed suggestions about style or substance.
If their left hands have forgotten what their right hands have done,
let them know that I shall not forget, When I was making the final
changes for this revised version, Professors Gustave E. von Grune-
baum and Jaroslaw Stetkevych kindly contributed particularly
valuable information on several points. Final responsibility for error
is in all cases mine, of course.

The names of libraries—Siileymaniye, Top Kapi, Aya Sofya,
SarkiyAt Enstitiisti, Bursa Orhan Cami, Ankara Milll Kitaplk,
Dil, Tarih ve Cografya Fakiiltesi, Zahiriya, Dar al-Kutub al-Misriya,
Faculté de Lettres and Dar al-Kutub al-Wataniya (Tunis), Zait@iniya,
Ambrosiana, Leiden Rijksuniversiteit, Chester Beatty—evoke
memories of persons whose kindness smoothed the rough path. I am
most grateful also to the Turkish Ministry of Education for micro-
films of manuseripts from their Siileymaniye, Aya Sofya, and Bursa
Libraries, as well as to the directors of the Top Kapi Saray, the
Biblioteca Reale di Torino, the Tiibingen Universitits Bibliothek,
and the Chester Beatty Library for microfilms. However, I should
like to note that I also had the opportunity to make use of the
original manuscripts, except in the case of the Torino Kitdd az-Zahra
and the Tiibingen Raudat al-Mulibbin, Therefore, I have noted these
two in the Bibliography as microfilms but not the others.

Special thanks are due to the Nederlands Instituut voor het
Nabije Oosten, the Hollanda Tarih ve Arkeoloji Enstitiisti, their
director Professor Dr. A, A. Kampman, and their staffs for their hospi-
tality. It was at these institutes in Leiden and Istanbul that I found
a needed home and an ideal atmosphere for work during much of
the year 1966. Much of the research and writing for this study was
supported by a fellowship and travel grant from the Foreign Area
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Fellowship Program of the American Council of Learned Societies
and the Social Science Research Council. Later, a grant from the
Research Fund of the New York University Graduate School of Arts
and Sciences enabled me to publish the first, mimeograph edition of
this study which appeared under the title The Development of the
Avrabic Literature on the Theory of Profane Love: An Historical
Study. This was done as a step toward revision and wider publication
in the present form.
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INTRODUCTION

Though love and the vicissitudes of lovers are themes which have
always found a large place in the literatures of the world, discussions
of the nature of love, its causes, its varieties, and its possible courses,
are relatively much less frequent. In Arabic, though, asin some other
languages, far outnumbered by diwdns of poetry or tales about love,
there exist a significant number of works on the theory of love,
sacred and profane. Since, in the Islamic world, the religious motive
has usually outstripped all others in stimulating the production of
books, the works on the theory of mystical love far outnumber
those on the theory of profane (human) love. Indeed, ethical,
religious, or even mystical considerations have a place in the writings
on profane love.

Most of the interest among modern scholars in the Arabic works
on the theory of profane love dates from 1914, when D. K. Petrof
published the first edition of the Arabic text of the Taug ai-Hamdima,
The Dove’s Neck Ring,* of Ibn Hazm al-Andaliisi from the unique
manuscript in Leiden. Its appearance prompted an examination of
its significance for Spanish Arabic literature and history, and led
to a new interest in other books to which it could be compared or to
which it bore a relationship. Ignacz Goldziher (ZDMG, LXIX
[1915], 192-20%) in his review of the Petrof edition made some brief
remarks about other Arabic works on love, some profane, some
mystical in their orientation. However, the lion’s share of attention
has always centered on the Tauq al-Hamdama because of its particular
qualities as well as its significance for the history of Spanish literature
in general and studies on the troubadors in particular. Emilio
Garcfa Gémez, who since 1934 has been one of the principal contri-
butors to the study of this type of work, has written several articles
on the Taug al-Hamdama and on its proven or possible relationship
to certain other books, most of them on the theory of profane love.

1, Books and articles mentioned or alluded to in the Introduction will not be foot~
noted. They may be found in the Bibliography.
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A. R. Nykl's translation of the Taug into English in 1931, though
somewhat awkward, had the great merit of making the book
accessible to non-orientalists and—most importantly—to specialists
in the European Middle Ages and Renaissance interested in cultural
relations with the Islamic world. Nykl performed a double service
because he prefaced his translation with an essay on the connections
between Spanish Arabic and troubador poetry. The wide interest
aroused by his book can be seen in the numerous reviews which
appeared afterward in the scholarly publications of both orientalists
and specialists in the European Middle Ages and Renaissance.

Translations and studies of the text benefited increasingly from
revisions and emendations to the Arabic text proposed in learned
reviews and articles, especially those by Ignacz Goldziher, William
Margais, Carl Brockelmann, Leon Bercher, and E. Lévi Provencal.
A Russian translation by A. Salie came out next (1933), followed by
a German one by Max Weisweiler (1941), an Italian translation by
Francesco Gabrieli (1949), and, in the same year, a new Arabic
edition with interleaved French translation was published by Leon
Bercher. Next to appear were a new oriental edition by Iasan
Kamil Sayrafi (1950), a Spanish translation by Emilio Garcfa
Gémez (1952), and an English translation by Arthur Arberry (1953).

However, Ibn Hazm’s book was not the sole Arabic work on
love to get attention during these years. Ahmad ‘Ubaid of Damascus
published an edition of Ibn Qayyim al-Jauziya’s Raudat al-Muhibbin,
The Garden of Lovers (1930), and Alois R. Nykl, with Ibrihim
Tuqan, brought out an edition of Muhammad b, Da’ad’s K. as-Zakra,
The Book of the Flower (1932), only one year after the appearance
of Nykl's translation of the Tauq al-Hamdama. After these events,
Hellmut Ritter thought the time ripe to call attention to this type of
book as a special branch of literature, He published (Der Islam, XXI
[1933], 84-109) an annotated two-part bibliography of the more
important Arabic and Persian works on profane and on mystical
love. His article was widely noticed, and among the twelve works on
profane love, all in Arabic, Ritter listed several which had not
previously been discussed in this connection. It is less well known
that in the introduction to his edition (x959) of the Masharig Anwir
al-Qulib (Where the Light Breaks Forth in Men’s Hearts), a book on
the theory of mystical love by ‘Abd ar-Rahman b. Muhammad
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al-Anséri b. ad-Dabbigh, he gave a revised version of his earlier
list of works on the theory of profane love. His own interest and
attention has centered largely on the writings on mystical love. Of
his many contributions to their study, one thinks immediately of his
Das Meer der Seele, published in 1955.

The theory of mystical love has in general received more attention
over the years than the theory of profane love. Though smaller in
number, the works dealing with profane love merit more attention
as a group than they have gotten to date. They are important not
only in the general history of Arabic literature, but also within the
larger framework of the comparative history of literature. They
deal with a subject of broad human concern, one close to the experi-
ence of every man. Its issues are deeply entwined with the most
important values in life. It seems therefore that a study of these
Arabic works would reveal something of the social, intellectual, and
religious milieu of the Islamic world, both in its flowering and in its
decline.

Doubts have sometimes been voiced as to whether the works on
the theory of profane love, which are rather various in character,
can be treated as a single group. I hope to dispose of such doubts in
this study. It became clear to me in the course of my preliminary
rescarch that there were genetic relationships between these works
which justified-—indecd required—their study as a group. Their
authors appear to have been clearly awarc of themsclves as contri-
butors to a distinct literature on the subject, They speak of some of
their predecessors, cite them, take material from them, or attack
them,

Under the ground rules or assumptions upon which modern
literary study proceeds, I think that we do not need to be timid in
treating these works as a distinct branch of literature, since we can
demonstrate not only their common content but also their historical
or genctie relationships to each other in many cases, I think we may
even call them a genre, though I have qualified this term because it
may not apply in the same way to Arabic literature as it does in
Western literature, One difficulty in the transfer of terms from one
literary tradition to another is that what is “literature” in one
tradition is not “literature’” in the other. Indeed, all that Western
scholars of the Islamic world (e.g. Gibb, Nicholson, and Brockelmann)



xiv THEORY OF PROFANE LOVE AMONG THE ARARBS

have called “Arabic literature,” ““Persian literature,” etc. would not
be “literature,” in the strict sense, in the eyes of modern scholars of
Western literatures. To them, the distinguishing traits of “literature”
are fictionality, invention, or imagination. This is intended as a
descriptive not an evaluative distinction, What is not “literature”
is classified as rhetoric, philosophy, political pamphleteering,
theology, economics, and so forth.? However, this view of literature
is based upon the canons of taste prevailing in Europe, where, since
the Renaissance, the role of the imagination has been exalted in
literary theory. Among the Arabs, imagination ranked low as a
desideratum in literary effort. By such modern Western standards,
the Arabic works with which we are concerned here would contain
a mixture of “literature” and “‘non-literature’ and the purpose for
which they were written would be considered ‘‘non-literary.”
However, modern literary theorists assure us that the study of
“non-literature” can and does pose problems of esthetic analysis,
stylistics, or composition similar to, or the same as, those posed by
“literature.”’s With that assurance in mind, perhaps we can look to
modern literary theory for guidance on the question of whether or
not these Arabic works on the theory of profane love constitute a
“non-literary kind.” (In “literature,” the proper term would be
“genre” or “literary kind.”’) Modern genre theory is descriptive and
neither limits the number of possible kinds nor prescribes rules to
authors, It supposes that the traditional kinds may be mixed and
produce a new kind. “It sees that genres can be built up on the basis
of inclusiveness or ‘richness’ as well as that of ‘purity’ (genre by
accretion as well as by reduction).” Rather than emphasizing the
distinction between kind and kind, it is interested both in the
uniqueness of each work and in the common denominator within
a kind.4

To make even a preliminary study of the character of the
Arabic literature on the theory of profane love as a whole forces one

2. René Wellek and Austin Warren, Theory of Literaiure, 2nd ed. (New York:
Harcourt, Brace, and World, 1955), 15.

3. Wellek and Warren, 15,

4. Wellek and ‘Warren, 225.
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to gather together if possible all the extant works devoted to the
subject. Obviously, not all the extant Arabic works on this subject
have yet been brought to light or identified as such. Therefore, the
researcher must try to find works not previously known or recognized
as belonging to this category and to assign them their proper
historical place. I am happy that I was able to put my finger on a
few new ones, at least two of them of some importance, not previously
described as having a place in this group,5

The standards by which I decided which works should be
included in the group studied here were relatively simple, though
sometimes hard to apply in individual cases, The work must be
chiefly about profane love and chiefly about ““theory.”” Here ‘“theory”’
covers two types of material: () Discussion of the essence, nature,
names, causes, and kinds of love and the differences between them.
(2) The ahwal of the lovers, literally, their ‘‘circumstances,” a term
used by the Arab authors themselves and which will be discussed
further,

The word “‘theory” was not, as far as I know, used by the
writers of these books to designate their contents. They described
the contents in more specific terms. It is a usage of modern times,
employed by Goldziher, Ritter, and Von Grunebaum among others,
It has also been used with reference to European works on love of a
similar nature, as in the title of the book Renaissance Theory of Love
by John Charles Nelson. Other terms have been used, however, or
might be proposed, though none seem so broad in connotation,
“Philosophy of love,” if used in its stricter sense, is the name for just
one of the ingredients of this literature. Employed in the loose sense
of the word, it makes an acceptable name for some of what comes
under “‘theory.” ‘Abd al-Latif Shardra published a book entitled
Falsafat al-Hubb “nd al-‘Arab which is a discussion of the Arab
‘““philosophy of love” in the loose sense of the word, i.e. how the
Arabs, past and present, have viewed love and women. ““Psychology
of love” and “‘phenomenology of love” are also parts of Arab “love

5. The more important were Marzubénl’s Kitgb ar- Riydad and Husri's Kitab al-Magsan.
Two others were the anonymous As‘dr al-Aswig f1 Ash‘dr al-Ashwiq and Salati's
Sababat al-Mu‘dni. Discussion of these is included in Part 1.
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theory.” “Theories” of love, the plural, are also part of the content
of these books on theory of love, much as we can have under the
broad label of “theoretical physics” or ‘‘physical theory” many
theories about the functionings of the universe, observed as physical
phenomena. The term “nature of love” also covers only a fraction
of the subject matter, that usually referred to by the authors as
mahiyat al-‘ishq or hagigat al-‘ishq. The “art of love” has been used
in connection with this subject, but it has several drawbacks. In the
first place, “‘art” has the connotation of being the opposite to
“theory,” being the application of what is known in theory, though
perhaps the art of love may be discussed in a theoretical way, The
subtitle of Arberry’s translation of the Taug al-Hamima was
“The Art and Practice of Arab Love,” which is not a particularly
accurate description of the contents of the book, for over half the
chapters deal not with what the lover should do, but with what
happens to him, or to the two lovers, or to their love. There is a
certain ambiguity, also, as to what is meant by “love” in the phrase
“art of love.” The English and German translators of Nafziwi's
Raug al-‘Atir (commonly called ““The Perfumed Garden’), once
characterized by Brockelmann as “‘ein sehr obscénes Buch iiber die
Liebe,” also used the words “Arab art of love”’ and ‘‘arabische
Liebeskunst™ in their subtitles,®

My first interest in this subject was in the development of this
group of works from the point of view of the history of literature,
but practical considerations seemed to demand a more limited focus.
Therefore, for a time in my earlier research I turned my attention
to the place of ITbn Qayyim al-Jauziya’s Raudat al-Muhibbin in this
literature, because it seemed to be important in certain respects,
As I slowly became better acquainted with the character and

6. Such ambiguities or disagreements about what is meant by the “‘art of love’
existed among the Arabs themselves, of course. Al-Asma‘l, the famous philologist
(who will be discussed later) was reported, in one of several versions of the following
anecdote, to have asked a bedouin lady: “What do you consider as ‘4shg among your
people?” * ‘Necking’ and embracing and caressing and conversation,” she replied,
“And how is it with you people?’’ When al-Agma'l described what the city Arabs
did, she exclaimed, "My dear young man | That isn't ‘ishg | That is seeking to beget a
child.” (See Rauda, 84.)
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development of this literature as a whole, Ibn al-Qayyim and his
book seemed to recede somewhat in importance but were, on the
other hand, more correctly appreciated for their fadd’il, or merits.
I saw him less as an original thinker and more as one who brought
out the essence of Arabic theory of profane love, composing a book
that in several respects is the culmination of this literature. I became
increasingly convinced of the fruitlessness, and indeed, the impossi-
bility, of analyzing the character or place of any one work in this
group before the outlines of the history of this literature were made
clear, something that had never been done. In fact, it has not been
shown that it has a history or even that it has some coherence as a
literature.

The particular nature of these works requires that we gain an
idea of their overall development as a group and their individual
variety before we can understand the value or interest of any one
particular work. With few exceptions, the authors are compilers to a
greater or lesser degree. The basic materials of their books are
sentences and paragraphs collected out of earlier written works or
taken down from oral sources and passed on intact. It is what they
do with these materials that is interesting, The old Arabic metaphor
of “‘the necklace’ for a literary work is apt here. Simply put, many
of the authors are selecting beads out of older necklaces and
restringing them with some new ones to create a certain effect. We
must see how much is familiar in a work and how much is different
in content, treatment, and viewpoint. Then some works can be seen
as isolated or unique in certain respects, while at the same time
showing the marks of the developing tradition, or some points of
connection with it,

This study aims to demonstrate the essential unity and continuity
of this group of works and its main lines of development in form and
content from the third/ninth century to the eleventh/seventeenth
century. It will describe at least briefly the character of individual
works and some of the more important connections, similarities, and
oppositions between them. Some of my conclusions will have to be
tentative and many details will remain for future investigation, but
I hope that my findings will prove a first step in the right direction
and a sound basis for further study.
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l

SURVEY OF THE
AUTHORS AND
THERR WORKS

TWO ESSAYS OF JAHIZ

The famous writer Abii ‘Uthmian ‘Amr b. Bahr al-Jahiz
(ca. 160/776~255/868 or 86g)! left us two essays dealing with “shg.
In contrast to most of the literature, they are original in that they
present primarily the author’s own thought, rather than a body of
material selected and commented upon. The short ““Risila fi ’I-‘Ishq
wa °n-Nisd’,”’2 Treatise on Passionate Love and Woman, discussed
the meaning of “skq as a word, and its proper use, demonstrating
that passionate love, ‘shg, is a feeling evoked in men by women and
by nothing else, and that a man’s love for his womenfolk takes

1. GAL, G. 1, 152~53; S. I, 239~247. Charles Pellat, art. “al-Djahiz,” EI%, and
Le siliew basrien et la formation de Gakiy (Paris: Adrien-Maisonneuve, 1953). Two
dates separated by a virgule as they are here represent the Muslim Aifri (a.H.) date
followed by the Christian (A.n.) date,

2. Abd ‘Uthman ‘Amr b. Bahr al-Jihiz, “Risila fi ’1-‘Ishq wa ’n-Nisd’,"” Majma‘at
Rasa’il (In one vol, with Kitd@b al-Bukhald’; Cairo; Matba‘at al-Jumhir, 1323/1905),
161-169. For an English translation, abridged, of this essay and the 'Risalat
al-Qiyin,"” see Charles Pellat, ed., The Life and Works of Jakiz, translated from the
French of Pellat by D, M, Hawke (''The Islamic World;" Berkeley and Los Angeles:
University of California Press, 1969). The original French edition, and a German
translation from the French by Walter W, Mitller, Avabische Geisteswelt (''Bibliothek
des Morgenlandes’) are both published by Artemis Verlag of Ziirich, 1967.
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priority in his life and scale of values. Thus his title, unlike many in
Arabic literature, indicates exactly the nature of what he has to say:
he is proving the specific relationship between “shg and woman,
He also has other important remarks to make on the subject of
“/shq, as we shall see later.

His remarkable “Risilat al-Qiyan,”# The Treatise on Singing
Girls, is a longer and more sustained discussion of love as the subject
is related to the pleasures and perils of the entertainments offered
by the giydrn. In the midst of his shrewd analysis of these professional
givers of pleasure, the responses of their clients, and the factors at
work there, he takes time out to distinguish more clearly than he did
in the “Risala fi ’1-‘Ishq wa ’n-Nisd’" the difference between }ubb,
hawa, and ‘“ishq and the relationship between them.

The occasion for the essay on gzydn and love was created by the
attacks of some orthodox Sunnites whom Jahiz contemptuously
refers to as ‘‘Hashwiya." These were not the crude anthropomorphists
later designated by that name, but learned religious conservatives.4
In their eyes, Jahiz and his friends were libertines and sinners
because they owned and enjoyed the professional singers and dancers.
Jahiz defends the licitness of such pleasure and undertakes to show
the ridiculousness of his opponents’ viewpoint, demonstrating the
discrepancy between the standards of conduct they demand and the
known conduct of the most exemplary early Muslims where women
were concerned. Here, in the first Arabic writings we have on the
theory of profane love, Jahiz takes a position on those ethical
questions which never ceased to exercise his successors and were,
indeed, to form the chief area of controversy down through the
history of this literature. Every writer reveals an attitude toward
these matters, whether by his choice of material or by what he
himself says or, sometimes, what he refrains from saying.

3. Al-Jahiz, "“Risilat al-Qiyan,” Thaldth Rasd’il, ed. J. TFinkel (Cairo: Matba‘at
a‘s-Salafiya, 1382/1962-63), 54—76. Charles Pellat, "Les esclaves-chanteuses de
Gahiz," Arabica, X (1963), 121~147. (A French translation with notes.) The giydn
seem to have been a popular topic for essays in the third century. As-Sarakhsi wrote
one as we shall see, and s0 also did al-Washshi’, neither extant as far as I know,

4. See Pellat, drabica, X (1963), 130, n, 1, and EI and EI* s, “Hashwiya.”
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AN ANONYMOUS AND UNTITLED ESSAY ON LOVE CONTAINING
A QUOTE FROM AHMAD B. AT-TAYYIB AS-SARAKHS!

This essay, comprising only three closely written folios,5 is said
by its author to be unprecedented. It sets out to analyze the meaning,
essence, nature, and cause of love, The author hashad the perspicacity
to see that any discussion of the essence and meaning of love must
proceed from some clear concept of the nature of man and what
faculties there are within man that are involved in loving. Part of the
variety and confusion of ideas about love in this literature on profane
love stems from the fact that if the authors have clear notions about
the nature and psychological structure of man, they do not usually
have much to say about it. They use certain terms such as nafs,
rith, qalb, ‘agl, and kiss in their own ways. Given the large variety
of theories about these matters current at various times in the
Islamic world, ® it is not surprising that many of the statements about
love do not seem to be based upon common premises. This anonymous
writer first explains some of his premises. In a few sentences, he
outlines man in terms of soul, spirit, mind, senses, imagination,
memory, and so forth. In his eyes, the nafs ndtiga (reasoning soul)
of the philosophers, the #i (soul) of the theologians, and the qalb
(heart) of the mystics are the same, and this is the part of man which
loves and is loved. After this beginning, the essay proceeds in the
form of an imagined dialogue: “And if you ask, . . . then I would

22

say, . ...

Franz Rosenthal once called attention to this essay, part of a
majmii‘a, because of the fragment from a work of Ahmad b.
at-Tayyib as-Sarakhsi that he found at its conclusion. He discussed
the fragment but not the essay itself, except for its subject and the
claim of the anonymous author that he was the first to write in this

5. Top Kap1 Saray, Ahmet III 3483, folios 238a—240b,
6. See E. E. Calverly, art. “'Nafs,” EI! and SEI.
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vein.” Rosenthal mentions several of the most interesting titles in
the manuscript which are dated by their copyists. This anonymous
essay on love also contains a date, I believe. The date A.H. 769
(A.D. 1367-1368), written out, can be made out on the last line of
folio 240b, but I have not been able so far to decipher the copyist’s
name.®

The original character of the essay, except for the single quote
from as-Sarakhsi, gives the impression that the essay is a relatively
early one. Among later writers on love, there was a strong tendency
to quote predecessors rather than to formulate their own views,
A careful analysis by someone thoroughly familiar with the varieties
of Islamic philosophy and their historical development might at
least identify the man’s allegiances, but my inquiries to date in that
direction have not produced any conclusions.

The quotation on love from Ahmad b. at-Tayyib as-Sarakhsi
(c. 218-222/833-837 to 286/89g) that comes at the end of the essay
is said to be from the Tathbit Amr an-Nujim wa Ajza’ al-Hikma
wa Asra(r)?* an-Nafs. Rosenthal is reasonably certain that this is to
be identified with the book entitled Kitid Arkan al-Falsafa wa
Tathbit Ahkam an-Nujiim, mentioned by Ibn Rustah, though he
expresses mild surprise that a discussion on love should have been
found in a work that presumably dealt mainly with astrology. In
the books on the theory of profane love and on friendship, however,
we often find theories detailing how love is determined by the
position and movements of the stars and planets. They decide who
shall be soul-mates, and, some say, determine the character of their
love, Therefore, it would not be strange to find a discussion of love
in the pages of a book dealing with astrology.

7. Franz Rosenthal, “From Arabic Books and Manuscripts VIII: As-Sarakhsi on
Love,” JA0S, LXXXI (1g961), 222~24. Though listed as a magmii‘a at the library,
the MS is not a majmi‘a in the proper sense of the word, since it is made up of a
number of short MSS of different dates bound together.

8, He is also the copyist of folio 241, containing a fragment of an essay in Persian,
which seems to break off at the end of that folia. The next folio has been left blank.
9. The problematic word in the MS looks like “isrg*" (folio 240a, line 17). Rosenthal
transcribes it as above, “asrdr’ with a question mark (J40S, LXXXI [1961], 223),
A few lines from this same passage ocour in somewhat altered form in Wadih, 41.
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Briefly, as-Sarakhsi’s words have to do with a theory of how two
souls who love each other and aspire to the strongest kind of union
can achieve this. Physically, both being within living bodies which
are their instruments but which also separate them, they can
achieve this only approximately. Kissing offers the nearest contact
with the soul of the beloved, because it is the mouth and nostrils
which carry the breath which has had recent contact with his nature
and the powers of his soul. ‘‘Therefore the soul seeks the beloved
through the mouth, kissing and deriving through the nostrils the
breath coming from the beloved . . . so that the two substances are
united and the two powers be joined.”’*? They may also encounter
one another through the pores of the skin, as they embrace each
other. This recalls a much more complicated theory attributed by
Ibn al-Jauzi to ‘‘hukama’ al-awa’il” (the philosophers of the
Ancients), probably some Hellenistic source, which details the
physiology of the process whereby ‘dshg is engendered when two
persons who love one another breathe one another’s breath or
swallow a drop of one another’s saliva while kissing. It traces the
received substance through the body and accounts for its effect.’
Beyond these means, as-Sarakhsi suggests the union of the two souls
through the uniting of their two wills and seems to think that this is
the most sure kind of union.

Ahmad b. at-Tayyib as-Sarakhsi,'? probably born in Sarakhs as
his name indicates, was a pupil of al-Kindi, the “philosopher of the
Arabs,” and a 7dwi (oral transmitter) from al-Kindi, as was
Muhammad b, D3’@id, the author of the Kitdb az-Zahra'® There is
a strong likelihood that they knew each other. As-Sarakhsi wrote
a Kitab al-‘Ishg, which has not survived and which Rosenthal
thinks is almost certainly of philosophical content and not an adab

10. Rosenthal, JA40S, LXXXI (1961), 223, Arabic text in MS Ahmet IIT 3843,
folio 240D,

11. Dhamm al-Hawd (Cairo: Dar al-Kutub al-Faditha, 1381/1962), 305,

12. See Rosenthal, Apmad b, at-Tayyid as-Sarakhst (“American Oriental Series,”
Vol. 26; New Haven: American Orfental Society, 1943), which contains all known
information about him and surviving fragments of his writings, otherwise all lost,
13. Louis Massignon ''Notion de "V'essentiel Désir’,” Opera Minora, ed. Y. Moubarac
(Beirut: Dar al-Maaref-Liban, 1963), 11, 248, citing as-3uli, Akhbdar Abt Tammam, 65.



8 THEORY OF PROFANE LOVE AMONG THE ARABS

book, presumably because of Sarakhsi’s reputed eminence as a
philosopher.* According to Ibn Abi Usaibi‘a’s ‘Uyin al-Anba’,
as-Sarakhsi wrote a Kb al-Qiyan, The Book of Singing Girls.1s
If he did write such a book, he makes a third with al-Washsha’ in
the third century. As-Sarakhsi was in charge of the 44sba in Baghdad
before the end of his life, and so we know that he moved both among
the leading scholars of the day and among the most powerful
officials of the caliph in a time of great luxury and lavish worldly
entertainments. He would have been as well qualified as any man
to comment upon the giyan, perhaps inspired by the older Jahiz but
taking his own approach. Where the caliph’s personal or state
secrets were concerned, it is possible that he knew too much, for
after he had become a favorite, Mu‘tadid suddenly ordered all his
possessions confiscated and had him thrown in prison, where he died
mysteriously on an unknown day and in an unknown manner,

MUHAMMAD B. DA’ UD’S “KITAB AZ-ZAHRA”

Abt Bakr Muhammad b. Da’iid al-Isfahdni (255/868-297/910),4
son of the founder of the Zahirl school of jurisprudence, was gifted
with a precocious intelligence and a sure memory. At the death of
his father in 270/883, when Ibn Da’d was scarcely sixteen, he
succeeded his father as head of the Zahiris, Those who thought it

14. Rosenthal, 55, citing Murij, VIII, 179180,
15. Rosenthal wonders whether it is actually "“Kitab al-Qiyan’’ or whether it should
be read “‘Kitab al-Qiyds,” The Book of Analogical Reasoning. (Rosenthal, 55, citing
Ibn Abl Usaibi‘a, I, 215.)
16. GAL, S, I, 249-250, Muritj, VIII, 254-55; Ta'r. Bagh., V, 256-63; Yif‘1, Mir.
al-Jan., 11, 228-30; b, Khall., IT, 681, See also the recent article, “Ibn Dawnd,” EIS,
by J.-C. Vadet,

In transliterating the name “Da’nd" thus, I follow the injunction that it must
be pronounced thus with the long a, the Lamza, and long u regardless of how variously
it is written in the manuscript sources, often without the hamza. See W. Wright,

;1 Gr]gmmar of the Arabic Language (Cambridge: Cambridge University Press, 1955),
, 18D,
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ridiculous that a mere adolescent should take on such a responsibility
were soon won over, having been convinced of his sagacity.l? The
titles of some of his works on Islamic law and Zahiri doctrine are
preserved for us though the works themselves have not survived.
Among them were scholarly polemics against several persons,
including Ibn Jarir at-Tabari, the famous historian and legal
scholar.1®

As one of the two chief jurisconsults of the city of Baghdad at the
time when the Vizier Ibn al-Furat resolved to arrest and try
al-Halldj, Ibn Da’tid was called upon for a fatwd (formal legal
opinion). He concluded that it would be licit to put al-Hallaj to
death for heresy, an opinion that gained increasing support as time
went on.'® The other jurist, Ibn Suraij, chief of the Shafi‘ites in
Baghdad, declined competence in the case. Thus, Ibn Da’tad played
a role in bringing about the execution of the mystic, although the
event did not actually take place until twelve years after his own
demise.

In his own lifetime, as well as afterward, Ibn Da’ad was
considered to be as much a learned literary figure as a jurisprudent.
His Kitab az-Zahra, The Book of the Flower, achieved great fame
while he was alive. In testimony to this, there are a number of
literary traditions in which he is addressed in the street or in a
learned disputation, and asked a question about a phrase or verse
of his in the K7tab az-Zahva?® Ibn Da’td dedicated the book to a
dear friend, not named, for whom he felt a fervent and sincere
affection but who he felt was treating him badly. As was common
knowledge at the time, this friend was Muhammad b. Jami‘ ag-
Saidalani.?* Ibn Da’iid describes his book as a kind of ideal boon
companion (radim) which will respond to Ibn Jami¢s every mood.

17, Sce the anccdote describing how his wisdom was put to the test, Ta’». Bagh.,
V, 250.

18, Muriij, VIII, 255; Filwvist, 214.

19. ‘I'he possible reasons for his stand are discussed by Massignon, La Passion
d'al-Halldj (Paris: Paul Geuthner, 1gz2), I, 161~182 and Opera Minora, 11, 249, but
sec my remarks on Massignon's interpretation below, in Part 2, Chap. 11, n. 8,

20, T'a’v. Bagh,, V, 250-261; al-Magin, folio 50b,

21, See Magari®, 11, 223. Ta’r. Bagh., V, 260,
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He intends in the first fifty chapters to deal with the successive
aspects of love, its principles, vicissitudes, and states, and in the
last fifty with various other themes for poetry.?

Besides this, he asks God that the attractive contents might
change the views of those who reject passionate love, hawd, and
bring them to a proper understanding of it, so that no rational and
intelligent person might henceforth feel obliged to condemn it nor
any tmdm (here: religious leader) speak against it. Nevertheless, he
says, this is not one of those articles of belief which are established
only by proofs. Rather, an affinity for this sort of love is something
characteristic of persons distinguished by the gentleness of their
natures and the harmony of their souls. One who is like them will
excuse them, and one who is not of their kind will speak harshly of
them. So, though he hopes his beautiful book will help the reader to
see hawd in a positive light, he suspects that only those who are
capable of loving in this way will understand.?

The Kitab az-Zahra is a large book. The fifty chapters on love
amount to 366 well-filled manuscript pages. It is perhaps just as well
for the modern reputation of the book that Nykl did not know that
the second half was extant when he undertook to edit the first half
as a work on love. The first half deserves to stand alone as a complete
work in itself; it is more attractive without the second half, which has
little relation to the half on love.

According to the traditional account, quoted many times in the
books on love theory, Ibn Da’iid became a “martyr of love,” killed
by pure but violent yearning for his friend. This report, which became
a controversial document in the later discussions on the ethics of
love and the “martyrs of love,” was given by a close friend, Niftawayh,
who said:

I went in to see Muhammad b. Da>id al-Isbahini during
the illness in which he died and I said to him, *“How do you
feel?” He said, *“ Love of you-know-who has brought upon me

22, Ablt Bakr Muhammad b. Abi Sulaimin Da'ad al-Isfahanl, Kitgb al-Zahvah, The
First Half, ed. A, R. Nykl in collaboration with Ibrihim Tnqan (“Studies in Anclent
Oriental Civilization,” Ne. 6; Chicago: University of Chicago Press, 1932), 4.

23. Zahra, 4-5.
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what you seel”’ So I said to him, ‘What prevents you from
enjoying him, as long as you have the power to do so?”’ He said,
“"Enjoyment has two aspects: One of them is the permitted gaze
and the other is the forbidden pleasure. As for the permitied gaze,
it has brought upon me the condition that you see, and as for the
Sforbidden pleasure, something my father told me has kept me
Sfrom it: He said, [here follows a chain of transmitters] . . . the
Prophet said . . . “He who loves passionately and conceals his
secret and vemains chaste and patient, God will forgive him and
make him enter Payadise,’ ' " . .. . and [says Niffawayh, after
repeating some verses which Ibn Da’ud vecited to him on that
occaston] he died that very wight or perhaps it was the next day.?*

A. R. Nykl thought that Ibn Da’dd’s “philosophy of love” as
expressed in the Kitdb az-Zahra was much weaker than that of Ibn
Hazm, author of the Tawug al-Hamama. He pointed out that Ibn
Hazm had the advantage of greater maturity and more experience
of life when he wrote his book, whereas Ibn Da’id was but a youth
when he wrote his Kitdb az-Zahra.r® However, one must bear in
mind that the authors plainly set out to write two very different
types of book. The K1tab az-Zahra is mainly an anthology of poetry
on love containing critical comment, passages about the psychology
of love and its pathology, and theories about its origin. In contrast,
the Tawuq al-Hamdma is primarily a prose work on the theory of
profane love—how love begins and progresses, how a love affair is
conducted, and how it may end—with occasional selections of
poetry illustrating the subject under discussion.

In Nykl's view, the principal value of the Kitdb az-Zahra is that
it is a well-chosen collection of excellent verses on one subject, love,2¢
culled from earlier and contemporary poets. As an anthology (and

24, Ta’v, Bagh., V, 262.

25. Nykl says, ‘not much over twenty years of age.” (Zahva, foreword, 7,) However,
in Ta’r. Bagh., V, 259, Ibn Da’tid is quoted as saying that he began to write it while
he was still a school boy {“wa *and fi *l-kuttab"), and that his father reviewed most
of it, thus dating that much of it no later than his sixteenth year, when his father died.
26. At the time that he prepared his edition, Nykl thought that Ibn Di’td had never
written the second half of his book, #of about love. Later, it came to light. See Catlo
A. Nallino, 0.M., XIII (1933), 490, and Nykl, al-Andalus, IV, (1936), 147~54.
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dated about A.D. 890), it stands in time between the Kut4b al-Hamasa
of Abi Tammam and that of al-Buhturf and the K#db al-Aghdni.2?
What distinguishes the Ki#db az-Zahra from other worliis of that
Pperiod, besides its special subject, is that Ibn Da’dd subjects some
of the verses to comment and literary criticism.

Some of the poetry is his own, hidden under the pseudonym
ba‘d ahl hadha al-‘asr, though he may have used other pseudonyms,
t00.28 In it, he constantly complains of his friend’s ill treatment of
him. As poetry, some of it is excellent. His prose, however, is another
matter. Says Nykl:

I cannot say much in favor of Ibn Ddwoud's prose, unless we
assume that 1t has been seriously tampered with by copyists. It
does present a good mamy examples of sonorous saj ¢ [rhymed
Prose], but too often it 1s hopelessly muddled as to thought and
logic. He evidently wishes to appear very deep, but only succeeds
0 being obscure.?®

Nevertheless, one must agree with Louis Massignon that the book
is “précieux pour la connaissance de la vie sentimentale de ce
temps: rien ne peut mieux nous dire quelle était 4 Baghdad I'opinion
des esprits lettrés et cultivés, sur ce sujet perdurable qu’estYamour, s

It is also important in the history of the literature on the theory
of love. Muhammad b. Da’dd lived in that time when Arabic
literature burst into full flower under the competing influence of
Hellenism, Persian tradition, and orthodox reaction against these
two. From his above-mentioned remarks about those who condemn
hawé and from other things which he has to say in his introduction,
we know that he is carefully considering what the conservative
theologians will say when they see his book. As to Hellenism, he is
the first of the Arabic writers on love theory (whose work we have)
to quote the opinions of Greek thinkers, He cites at length from
Plato, Ptolemy, Galen, and an unnamed physician, undoubtedly

27. See Zalhra, Foreword, 2,
28. See Murij, VIII, 255.

29. Zahra, Foreword, 5.

30. Massignon, Passion, 1, 173,
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Greek.®* The arrangement and content of the book did more to set a
pattern for later books on love than has generally been recognized
or admitted.3?

AL-WASHSHA»’S “KITAB AL-MUWASHSHA"

We have only meager information on Abii *t-Tayyib Muhammad
b. Ahmad b. Ishiq al-Washsha’ al-A ‘rdbi (ca. 246/860-325/936).% It
is not even certain whether the lagab “‘al-Washsha’’ belonged to
him or to his father, The few biographical sources and even the
Leiden manuscript of the work are inconsistent on this point.34 The
nickname ‘‘al-Washshd’,” meaning ‘‘vendor of richly variegated
cloth,” may have been applied to the author in a metaphorical sense,
and it is even possible that he received this name from the title of
his book. The second lagadb ‘“‘al-A‘ribi”’ seems to indicate that he
was of bedouin extraction.?® That he studied with some of the most
distingunished grammarians of that day is indicated in the Kiiib
al-Muwwashshd when he quotes directly Tha‘lab and al-Mubarrad,
the principal scholars of the rival schools of Kifa and Basra.
Judging from the character of the works attributed to him, he
seems to have been more a writer of belles-lettres than a grammarian,
since his works of the former type outnumber the latter about four

31. Most of these are found in Zalra, 15-19. I cannot say whether he is correct in his
attributions or accurate in his quotations. After Ibn Da’nd, such statements attri-
buted to Greek or Hellenistic sources are common in such works. In some cases the
same statement has been attributed to several different sources, An example of this is
one of these quotations in the Kitdb ae-Zahra, attributed to “a physician’’ (p. 17).
See also Part 2, Chap. 1, n, 26.

32, See beginning of Part 2, Chap, 11,

33. GAL, G. 1, 124; S. I, 189, Fihrist, 85; Ta’vr. Bagh., 1, 253; Irshad, VI, 277~78;
Suyotl, Bughya, 7.

34. See Rudolph E. Britnnow, ed., K. al-Muwashsha (Leiden: E. J. Brill, 18806),
Introd., ili-iv,

35. Brilnnow, iii-iv,
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to one.3s Though he got his living by teaching in an elementary
school in Baghdad, he was invited to give lectures in the caliph’s
palace.
The book sets forth what the man of polite education, the
sarif or the adib, should know.*” The first thirteen chapters deal with
the two most essential qualities of polite behavior: adab (chapters
1-9), and manly honor, muriwa (chapters 10-12),% but most of the
book encompasses the subject of zarf, a comprehensive ideal of
elegant, civilized conduct. The zarf/adab ideal imposes standards of
decency, manners, and emotional behavior. An integral part of this
code were the concepts of idealized and chaste (‘Udhri) love. About
one-third of the book, chapters 15-22, deals directly with the
subject of love, and much of the rest is concerned with prescribing
the conduct, dress, ornament, and food which will convey the
proper impression or message to others—associates, friends, or the
beloved. The conventions of idealized love underlie or color the most
mundane relationships and social activities.?® Herein lies the
significance of the book. It reveals the connection between the first
writings on the theory of profane love and the code of social conduct
in the centers of power and culture, a code based upon civilized and
chivalrous love—I would like to say “courtly love,"” but the term
was invented for a later European phenomenon, and has even been
questioned recently as a proper term there, 40

The first to suggest (in 1951) that this book should be treated
primarily as a book on profane love and studied in connection with
the other works in this group was Garcfa Gémez, who proposed some
possible connections and parallels between the text of the K. al-

36. Briinnow, iv—v, citing Fihvist, 85,
37. See M. F, Ghazi, “Un groupe social: ‘Les Raffinés’ (Zurafa’),” Studia Islamica,
XI {(1959), 39~71.
38. Not to be confused .with the pagan ideal denoted by the same word. See Gustave
von Grunebaum, Medieval Islam, 2nd ed. (Chicago: University of Chicago Press
1953), 254. ‘
39. Parallels could readily be found in modern social i i

] Ol conventions, entertainm
media, advertising practice, and so on. et

40. See E. Talbot Donaldson, “The Myth of Courtly Love.' '
tl 1 V :
the Yalz Graduale School, V, No, 2, pp.y;cfi-z‘;, v erivres: agasine of
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Muwashsha and that of the Taug al-Hamama.** He thought that up
to that time it had been treated as a book on elegant manners and
had not been recognized for what it is, essentially, a book on love, 42
However, it ought to be noted that Von Grunebaum, though saying
nothing about its position vis-a-vis other books, recognized fully its
significance as a manual of love 4 la mode, for he used it as such in
his Medieval Islam, a book first published in 1946.4® Nevertheless,
Garcla Gémez was right, apparently, in complaining that in the
long span of time—almost three generations—since Briinnow’s
edition appeared, scholars had largely neglected the Kitab al-
Muwashsha and it had remained inexplicably obscure.

AL-KHARA'ITP'S “I‘TILAL AL-QULUB”

Both as an author and as a man, Abi Bakr Muhammad b,
Ja‘far al-Khara’iti as-Samarri (d. 327/938)4* seems cloaked in the
obscurity of time, His I%ldl al-Qulib more than anything else,
seems to have fixed him in the memories of the scholarly community.
Biographical sources report that he was originally ‘“from the people
of Surra Man Ra’a (Samarra),”” but exactly where and when he was
born we do not know. He lived in Syria for some time, they say,
went to Damascus in 325, and died in ‘Asqaldn in 327.

His I ‘tslal al-Quiab, The Malady of Hearts, is a work of modest
size, the only complete manuscript of it, Ulu Cami 1535, being a book
of only 125 folios. Al-Khara’iti was a contemporary of Muhammad b.
Da’dd and of al-Ash‘ari, the theologian (d. 324/935), and his book
no doubt represents the response of the pious and orthodox to the

41, See Garcia Gémez, '"Un precedente y una consecuencia del ‘Collar de la Paloma,’ **
al-Andalus, XVI (1951), 309-23, on Kitab al-Muwashsha.

42. Garcla Gémez, And.,, XVI (1951), 30910, 313-14.,

43. See Von Grunebaum, 256, 311~12.

44. GAL, 8. 1, 250. Ta’r, Bagh., 1I, 139-40; Sam‘ani, 1g9za-b; Sk.Dh, II, 309;
Irshad, VI, 464; Safady, Teil 2, 296,
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conduct and writings of persons like Ibn Da’iid. Al-Khard’iti is one
of those religious leaders, mentioned by Ibn Da’id, who condemn
hawd. Chapter Seven of his treatise is, in fact, entitled “On the
Condemnation of Hawd and the Following of It."” 48

The book is largely a collection of traditions, very short anec-
dotes, and verses on the subject of the malady of love, gathered for
the guidance and edification of the reader. It is worth noting that
the author lived about two generations after the compilers of the
six canonical books of traditions, in a period when innumerable
compilations of Hadith*® were being produced. It is therefore
possible that al-Khar’it was not the first to write a book on love
based on Hadith, but his is the first to come to light, Four centuries
later, Ibn al-Jauzi, Ibn Qayyim al-Jauziya, and Mughultai cite him
as an authority on love theory. The resemblance between the
structure of his book and that of later books, particularly Ibn
al-Jauzi's Dhamm al-Hawd, is also worth examining. 47

AL-MARZUBANI’S “KITAB AR-RIYAD”

Abil ‘Abd Allah (or Abfl ‘Ubaid Allah) Muhammad b. ‘Imrin b.
Misa al-Marzubani (296-7/909-10—384/993 or 378/987),48 son of the
representative of the governor of Khurasin, was born at the court
at Baghdad in the same year that Ibn Da’dd, author of the Kitdb

45. MS Ulu Cami 15335, folios 12a-13a.

46. The term "Hadith” usually means the forma] traditions reporting the doings and

sayings of the Prophet. See EI?, s.0. The verbal text of the account (main) is preceded

by the isndd, the names of the chain of persons who transmitted the report. In

some contexts, we will speak also of the collecting of another kind of tradition (in

Arabic usually kkabar, pl. akhbar, which can also mean Hadith, however), These are

brief accounts of the sayings or doings of someone collected for their literary or

historical interest and also accompanied by isndds,

47. See Part 2, Chap. 11

48.GAL, S. I, 190-91. Ta’r. Bagh., 111, 135; Fihrist, 132~33; Irshad, VII, 50-52;

II)iIKhall.. No, 619 (I, 642); Sam‘ani, 521a; Safadi (in introduction to Teil 1); Sh.Dh,,
, II.
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az-Zahra, died. Al-Khara’iti and al-Washsha’ were older con-
temporaries who died when al-Marzubani was young. He specialized
in akhbar (probably the transmission of historical and biographical
information) and the collecting and relating of literary traditions.
In his doctrinal views, he was a Mu‘tazili. Only a few of his many
works have come down to us and of these his Mu jam ash-Shu‘ard’
is most familiar to modern scholars, largely because it has been
published and is a useful reference work.4®

Al-Marzubani used to work at his own home, which was some-
times thronged with as many as fifty scholar-guests staying with
him. He was a prodigious writer, and it was reported that he used to
sit all day with a bottle of ink and a bottle of nabidh (date wine) in
front of him, dipping his pen in the one and sipping from the other.
Once, when Adfid ad-Daula, who regarded him highly, asked how
he was, al-Marzubéani replied, “How would a person feel who was
between two long-necked bottles?”’50 ‘Al b, Ayyiib al-Qummi, who
related many traditions on his authority, said that he was regarded
by some as a better stylist than Jahiz.5!

Among the scholars from whom al-Marzubani collected traditions
were Abli Bakr b. Duraid and Abii ‘Abd Allah Niftawayh,5 bosom
friend and rdw? of Ibn Da’ad, the author of the Kitdb az-Zahra,5
as well as Muhammad b. Yahya as-Siili.5¢ Among those who received
traditions from him or exchanged them with him were Abi ‘Umar
Mubammad b. al-‘Abbés b. Hayawayh al-Khazzaz and Abd Bakr b,
Shadhan. These names are among those occurring very frequently
in isndds throughout the literature on the theory of profane love,

49. Ed. F. Krenkow (Cairo, 1354/1935). It might be noted (see GA L) that al-Marzu-
béani made a large collection of the compositions of women poets, 4 sh‘dr an-Nisa’, of
which only one section seems to have survived in a Cairo manuscript.

50. ""Kaifa hal man huwa bain qartiratain?’’ (Ta’r. Bagh., 111, 136.) In evaluating
this story, one should kecp in mind that the author of this account, al-Khatlh
al-Baghd#di, was orthodox and did not like the Shi‘ite and Mu‘tazilite tendencies
attributed to al-Marzubani. Thus he might tend to quote unfavorable rumors or
stories about al-MarzubanI,

51, Scc Ta'r, Bagh,, 111, 135, I am so {ar unable to identify this particular al-Qummi,
though his name may be found throughout the Magsari‘ as a transmitter,

52. Ibn Duraid: GAL, G. I, r11; S. I, 172~74. Niftawayh: GAL, S. I, 173, n. 2, 184.
53. See T'a’v. Bagh., 111, 135.

54. Magsari®, passim, GAL, G. I, 143; S. I, 218~19,
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The isnad of the famous story about the “martyrdom” of Ibn
Da’id, for example, reads, “‘Ali b, Ayyib al-QummI on the
authority of Ibn Shidhan, Ibn Hayawayh, and al-Marzubani [all
three] on the authority of Niftawayh, who said . . . V95 In the
Masari* al-‘Ushshdg, written about a century later, al-Marzubifﬁ
appears frequently as the third authority (backwards in time) in
a chain of transthitters, He should not be confused with Abf Bakr
Muhammad b. Khalaf b. al-Marzuban al-Muhawwali,%¢ who died
when al-Marzubini was eleven or twelve years old and who appears
perhaps three times as often in the same position as the third
authority in an isndd. Both men related traditions to Ibn Hayawayh,

Not only does al-Marzubani’s name occur regularly as an oral
transmitter of materials on love and lovers, but there are three
quotations I have found in later works on love attributed to a
written work of his called the Kitdb ar-Riyad,®? or in other places
the Kitab al-Mutayyamin.5® As far as I know, no work carrying
either of these titles is extant, but Ibn an-Nadim in his Fihrist
gives a K. ar-Riydd among the works of al-Marzubini, indicating it
as a book of 3,000 pages (!), the only one he wrote on love. It con-
tained the stories told about the mutayyamin, those enslaved by
love, amongst the pre-Islamic poets, the Islamic poets, and those
whose lives spanned both periods. In it, al-Marzubani also speaks
of hubb and its ramifications, its beginning and its end, what the
philologists say about its names, its types, and the derivations of

55. Ta’r. Bagh., V, 262. T have not yet succeeded in identifying Ibn Shadhan.

56. GAL, G.1, 125; S. I, 189—go. The true identities of the two men and the frequency
and consistency of their appearance might not be instantly apparent to the casual
reader of the Masari‘, because their names appear in a number of shortened forms,
combining different elements of them. Thus, al-Marzubini appears as Muhammad b,
‘Imrdn, Aba ‘Ubaid Allih Muhammad b, ‘Imran, Muhammad b, ‘Imrin al-Marzu-
bani, etc. Ibn al-Marzub3n appears as Muhammad b. Khalaf, Abfi Bakr b. al-
Marzubin, ete,

57. Shihab ad-Din Mahmid b. Sulaimin b, Fahd, Mandzil al-dkbdb (Leiden Or,
1069), folio 23b.

58. ‘Ala’ ad-Din Abfi ‘Abd Allsh Mughul{ai, Al-Wadih al-Mubln f1 Dhiky Man
Ustushhida min al-Muhibbin, ed. O. Spies (“Bonner Orientalistische Studien,’’ 18.
Heft; Stuttgart: W. Kohlhammer, 1936), 33. Muhy! ad-Din b. Taql ad-Din Abit

Bakr as-Salati, Sababat al-Mu'ani wa Mathabat al-Ma'Gni (Chester Beatty 4990),
folio 17b,
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these names, with quotations from the poetry of those three classes
of poets as textual evidence.®® It seems clear from this description
of the K. ar-Riydd that it is the same work sometimes referred to
later as the K. al-Mutayyamin, a name which gave a better indication
of the contents than the original name, which is rather vague.
There have been many a “‘rauda’ and “riyad”’ in the titles of Arabic
books dealing with nearly every subject.

Ibn an-Nadim’s description suggests that the work belongs to
the category which we call theory of profane love. It conforms to the
pattern found in the majority of the works which we will discuss.
It contains both (1) a discussion of such matters as the nature,
kinds, and names of love and (2) the ahwal (circumstances) of the
lovers, at the very least the ahwal of being a poet and a mutayyam
and belonging to one of the three time categories given to poets,
i.e., pre-Islamic, Islamic, or living in the late pre-Islamic and early
Islamic times. Occupation or status in life, which was presumed to
make one susceptible to certain types of love, was one type of hal
grouping for the stories of lovers. Others were degrees of love or
outcomes—to be a mutayyam was to have reached a certain very
advanced stage—and categories of time such as the Jahiliya (pre-
Islamic) or “men of our time,”

The conclusion that the K. ar-Riydd had a place in the succession
of works we are considering in this study is supported by a con-
sideration of the three fragments I have found. Each is typical of the
subject matter of the books on the theory of profane love. The
fragment found in Mughultai’'s 4-Wadih al-Mubin reads:

And in the Kitab al-Mutayyamin of al-Marzubani:
Someone said to Zuhasr al-Madini, “What 1s ‘ishq?’’ He said,
“Madness and submissiveness, and it 1s the malady of vefined
people [ahl az-zarf].” And he [al-Marzubdni, probably] said,

“A person ardently in love looked at his beloved and violent
emotion overcame him and he fainted, so someone present asked a
learned man, ‘What happened to him?' He said, ‘He looked at
the one he loved and his heart dilated greatly and then the body

59. Fihvist, 133.
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was agitated by the great dilatation of the heart.’ So someone said
to him, ‘We love our children and our spouses and nothing like
that happens to us.’ He answered, ‘That is the love that comes
Srom the mind [mahabbat al- ‘aql, or rational love), but this is the

love that comes from the soul [mahabbat ar-riih, or spirited
love],” *'60

The. quotation in Shihab ad-Din Mahmiid’s book, Manazil
al-Akbab, reads, “And al-Marzubani in the Kitab ar~Rivad relates
via several different chains of transmitters on the authority of Ibn
‘Abbds, on the authority of the Prophet—on him be blessing and
peace—who said, ‘He who loves and remains chaste and keeps it a
secret and dies, dies a martyr.’ 7% Besides the fact that this
immediately indicates that the K. ar-Riydd also dealt with the
“martyrs of love,” a prominent subject in this literature, it was this
mention of the title of Marzubani’s book that led me to look in the
Fihrist, in the first place, and to relate the description found there
to the other fragments from al-Marzubani and to the evidence which
I had found in other texts of his importance as an oral transmitter of
material on love theory. I think, therefore, that there can be no
reasonable doubt about the character and contents of the K. ar-
Riyad, or K. al-Mutayyamin.

A third fragment, in the form of an extract from an immense
list of Arabic words for love or for the emotions connected with it,
occurs in al-Husri's Ki2@b al-Masin and will be dealt with later in
connection with the discussions of terminology found in these books.
This is an area in which the Kitdb ar-Riyad seems to have led the
way for later works. ¢ There is every indication that its content and
arrangement influenced its successors also.% Even if we never discover
a copy of this book, I believe we can be certain of its fundamental
importance in the development of this literature.

60, Wadih, 33. Cf. Rauda, 141; Magdri®, I, 12; Tazyin, I, 60-61; K. al-Muwashsha
(Brinnow ed.), 6g. Given also in somewhat abbreviated form without identification
of the source in Dhamm, 295.

61, Mandgzil (Leiden Or. 1069), folio 23b.

62, See Part 2, Chapter 111,

63, See Part 2, Chapter 11.
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AL-HUSRI'S “KITAB AL-MASUN FI SIRR AL-HAWA AL-MAKNUN*’

Abt Ishaq Ibrahim b. ‘Ali b. Tamim al-Husri (died after
413/1022) %4 was a Maghribi, a contemporary of the Spanish author
Ibn Hazm. He was born in Qairawan and died in al-Mansiira, both
within the bounds of present-day Tunisia. We know little about him,
though he is reputed to have been a poet. He dedicated (c. 450/1058)
an anthology of belles-lettres, entitled Zahr al-Adab, to one Abd
al-Fadl al-‘Abbas b. Sulaimin. He had heard that Abii al-Fadl had
gone on a book-buying expedition to the East and suggested that
this new anthology would obviate the need for any other books,
thus saving him much trouble. While this is pure hyperbole, it is a
useful collection and has fortunately survived.

Such grandiose claims could not be made for the K7tab al-Masiin
ft Sirr al-Hawd al-Makniin, What Has Not Been Revealed (or,
What Has Been Preserved) About the Secret of Hidden Love. It is
a much smaller work and deals, as the title would suggest, with
certain aspects of profane love: particularly, chaste love and the
question of whether one ought to, or can, keep one’s feelings a secret.
While structurally it is a simple anthology, having no chapter
headings or apparent plan of organization, its subject matter is
theory of profane love, This work has not up to this time been
identified as belonging to the works on the theory of profane love.
Yet, it has some importance as a link in the transmission of material
from the writers of the third and fourth centuries to later authors.

One reason, perhaps, that this work was not easily recognized
or studied in this connection long ago is that it was described in the
catalog of De Goeje and Houtsma as being the same sort of work as
the Zahr al-Adab, which was known to be a general anthology of

64. GAL, G 1, 267~68; S. I, 472-73. b, Khall,, 15; Irshad, I, 358-6o. See also the
recent article, “al-Elusrl,” in EI? by Ch. Bouyahia,
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belles-lettres.®® On reading that inaccurate description (which was
taken over by Brockelmann), one might conclude that the K.
al-Masiin fi Sirr al-Hawa al-Maknitn was another of those many
Arabic titles with words like “secrets” and “love” in them which
had little or nothing to do with either.

The book contains many quotes from Jahiz. Whether these are
all from his extant writings, I cannot say at this moment.%® There is
also much material from Abfi Bakr b. Duraid (d. 321/933), who was
important as a r4w? of material on love,®” but none of whose adab
works were specifically on the subject of love theory, so far as I know.
Anecdotes and poetry by and about Muhammad b. Da’id, author
of the Kitib az-Zahra, are very frequent. There are many other
names, including al-Marzubani’s, among the sources of the book,
and some may prove like al-Marzubéni to be of interest in the early
history of this literature. The K. al-Masin was in turn used by later
writers on love, directly or indirectly and with or without
acknowledgment. Fortunately, the authors of the Mandzil al-Ahbab
and the AI-Wadih al-Mubin mention it as the source of their long
lists of Arabic words for love, an item which became almost a regular
feature of books on love, thus indicating to us the relationship of the
K. al-Masiin to those later works. Al-Husri himself, as was mentioned
earlier, said that he took the list from al-Marzubani, one of those
pieces of evidence that, together with all the rest, leads us to a
proper appreciation of that fourth century author and his Kitad
ar-Riyad.

65. M. J. De Goeje et M, Th, Houtsma, Catalogus Codicum Arabicorum, Bibliothecae
Academiae Lugduno-Batavorum (Leiden: E, J. Brill, 1888-1907), Vol. I, 276,

Just before this revised edition was ready for the press, I found that Ch, Bouyahia
had recently given an accurate description of the contents of the X, al-Magiin,
though he did not link it with any of the other works on the theory of love as I do
here, See art, “al-Hustl,” EJ2,

66. It would be difficult to ascertain this, since most editions of works by Jihiz
have no index and therefore do not permit quick identification of the passages
attributed to this author,

67. See note 52 and text,
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IBN HAZM’S “TAUQ AL-HAMAMA FI >L-ULFA WA °L-ULLAF*

Abii Muhammad ‘Ali b. Ahmad b. Sad b. Hazm (383/993~
456/1064)% was the son of a high court official in the service of the
‘Amirids al-Mansiir (Almanzor) and his son al-Mugzaffar, regents for
the last Umayyads in al-Andalus. The fall of the ‘Amirids resulted
in the house arrest of Ibn Hazm's father, who died four years later,in
A.D. 1012. The next fifteen years, as the Umayyad and Hammiidid
pretenders struggled for the throne, were chaotic. Before he was
thirty, Ibn Hazm was twice vizier to Umayyad pretenders in
Valencia and Cordova, had seen battle, and had been in prison at
least three times. By 418/1027, he had settled in Jativa, where he
wrote the Taug al-Hamama, and, according to most sources, he kept
out of political life after that. He began to write a great deal,
especially in the fields of tradition and theology. Originally a
Shafi ‘ite, he became an enthusiastic Zahiri. As such, he was almost
isolated, and he came into sharp conflict with his contemporaries,
who did not share his views. A famous saying had it that the pen of
Ibn Hazm was like the sword of al-Hajjaj (the notorious Umayyad
governor of Iraq) in sharpness. His original way of applying Zahir
tenets to theology, which led him to make the charge that al-Ash ‘ar,
Abl Hanifa, Malik, and other great authorities had been heretics,
caused the same charge to be leveled against him.

His two belletristic works, the Risala f7 Fadl al-Andalus, which
we know only through Maqqarl,®® and the Taug al-Hamdima, seem
to have been written in Jativa sometime about 418/r027 after he

68. GAL, G. 1, 400; 8. 1, 6g94. C, van Arendonk, art. “Ibn Hazm,” EI Suppl. and SEI,
R. Arnaldez, art. “Ibn Hazm,’' EI? Miguel Asin Palacios, Abenhdzam de Cordoba y
su histovia critica de las ideas veligiosas, Vol, I (Madrid: Tip. de la "Revista de
archivos,” 1924). Additional bibliography and biographical sources in Garcfa Gémez,
tr., El Collar de la Paloma (Madrid: Sociedad de Estudios y Publicaciones, 1952),
Apéndice I,

69. Abhmad b. Muhammad al-Maqqari, Analectes sur I'histoive et la litiérature des
Avrabes d'Espagne, ed. R. Dozy, et al. (Leiden: E. J. Brill, 1855-61), II, 109-12I,
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ended his last term in prison.” Whether or not he had become a
convinced Zahir before he wrote them is uncertain.” Ibn Qayyim
al- Jauziya, writing about three centuries later, thought that he was
and attributed certain shocking attitudes which Ibn Hazm displayed
in his Taug al-Hamdma to his stubborn adherence to Zahirl
docirines.”

The Tauq al-Hamama as we know it has come down in a single
manuscript at Leiden” which is not the complete work but an
epitome, made by a rather careless copyist. Since we have no way of
knowing how much of the original was pruned out, we can only
discuss the work as it stands today, after the efforts of numerous
scholars have emended some of its mistakes and elucidated most of
its obscurities. As was emphasized earlier in contrasting this book
with the Kitab az-Zahra, the Taug is primarily a prose work in
which the passages of poetry take a place subservient to the prose
text. Their role is to illustrate and to summarize his views. Ibn
Hazm quotes much of his own poetry, which is not the finest. If it
was only some of these verses that the copyist left out, perhaps the
book has not lost much. In any case, the work is widely regarded as
a masterpiece, even in its present condition, and a monument of the
culture of Muslim Spain. Through it, one gains entry into the intimate

70. This is Van Arendonk’s dating. A. R, Nykl, in the introduction to his English
translation of the T'aug, A Book Containing the Risala Known as the Dove's Neckring
about Love and Lovers (Paris: Paul Geuthner, 1931), p. lvi, puts the date of composi-
tion in 412-13/1022. Garcia Gémez accepts Nykl's dating, See introduction, E!
Coilar de la Paloma, 25.

71. See Van Arendonk (EI article cited in note 68) and Goldziher, ZDMG, LXIX
(1915), 201 fi. Apparently, the transmission of Z&hiri doctrine to Spain and to Ibn
Hazm in particular was through one Ibn Sa‘id al-Ballati, a scholar only ten years
younger than Ibn Da’td, author of the Kitdb az-Zakhva and head of the school of the
Zahiris after the death of his father, the founder. The pupil of Ibn Sa'1d, Ahmad b.
M. b, al-Jastr, became the teacher of Ibn Hazm, Both men were poets of some
ability and the older was especially interested in the love poetry of ‘Umax b, Abl
Rabi‘a. This is brought out by Von Grunebaum, speaking of the transmission not
only of the Zahit madhhab but the “growth in Andalus of a love concept akin in
several respects to that of courtly love ., . . possibly to be explained by the influence
of tI:)te cultural tradition of the Zahiris . . . not that of Avicenna,” (JNES XI [1g952],
- 237,

72. See Part 3, Chap. 11.

73- Leiden, Warneriana 461,
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life of Cordova of the fifth/eleventh century. The author proceeds
in a rational manner to describe the essence and nature of love, its
possible causes, symptoms, and accompaniments, its checks, frustra-
- tions, and perils. He closes with moral and religious observations,
The Taug al-Hamdma is one of the few Arabic works which,
when translated, is attractive to the Western non-specialist reader.
(Unfortunately, none of the other books on the theory of profane
love would be equally attractive.) Ibn Hazm is a sharp and witty
observer of the human scene. In keeping with the Arabic tradition
of literature on love, he also portrays the tragedies of love, including
some of the bitter ones of his own life. The immediacy of the book’s
appeal is due partly to the fact that the author writes mostly about
the Andalusians of his own day, many of them individuals whom he
knew personally, telling colorful, even risqué, stories about them.
His personal and brisk prose style is untypical of the Arabic literature
on this or almost any subject and for this Garcia Gémez has an
interesting explanation.?4 It is also, I believe, un-Islamic in the
sense that the conduct portrayed in it as acceptable runs counter
to some standards of conduct considered proper by much of the
orthodox Islamic world,?s It is ironic that it is these two unusual
aspects of the book that make it so appealing to the modern reader.

JA‘FAR B. AHMAD AS-SARRAJ'S “MA§ARI‘ AL--USHSHAQ”

Abdi Muhammad Ja‘far b. Ahmad b. al-Fusain as-Sarrdj
al-Qarl (417/1026-500/1106),7¢ a prominent hdfiz (memorizer of the
Koran or Hadith) and religious scholar of his time, was born in
Baghdad. He traveled to Egypt and Mecca several times and once
lived in $iir (Tyre), but near the end of his life he returned to his

74. See Part 2, Chap. 11.

75. See Part 3, Chap. 11,

76, GAL, G. I, 351; S. I, 504. b, Khall,, I, 134 (not 311 as given in G4 .L); Irshad, 1I,
401~5; Bughya, 211,
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home city. On his travels, he collected many of the traditions about
love which appear in this book, The Calamities of Lovers, which is
his most famous work.?? He gives isndds for most traditions, some-
times adding the place and date that he received a particular
tradition from the latest authority. The latest such date given is
455/1063. How soon after that the book was written down we do not
know, though it was sometime before A.H. 493. Al-Biqa 4, who, four
centuries later, based his 4swdq al-Ashwiq upon as-Sarrij's Masirs
al-Ushshag, gives in his introduction a certificate of transmission, or
reading certificate, for the Masdri* going back to Shuhda bint
Ahmad b. al-Faraj b, ‘Umar. She said that as-Sarrij transmitted
it to them (herself and others), reading the text aloud from his own
copy in 493.%

In 446[1054, while he was a young man studying in Mecca, he
took down a number of literary traditions from Abii Bakr Muhammad
b. Ahmad al-Ardistini who transmitted traditions from Abii
al-Qasim al-Hasan b. Muhammad b. Habib, known elsewhere some-
times as an-Nisibiri, who wrote the ‘Uqald’ al-M ajanin (The Wise
Madmen).” Some of the stories from the ‘Ugald’ al-Majanin, those
having to do with lovers, reappear in the Masdri® al-Ushshdg. Paul
Loosen, who first detected the connection between the two men,
showed that as-Sarrdj was the actual redactor of the Escurial
manuscript of Nisabiiri's work. 8

The Masari al-‘Ushshiq is a treasure house of the kind of
definitions, anecdotes, stories, and verses from which the later,

77. It is the only work mentioned by title in Ibn Khallikdn, who says that as-Sarraj
wrote some “wondrous” books, among them the Masari® al-‘Ushshdg, Yaqut
;n::tions it first. Certainly among Arabic books on love, this has been one of the most
ous,

78. Sileymaniye Kitiiphanesi, Haci Begir Afa 552, folio 4a. Shuhda bint Ahmad
died A.8. 574. See b, Khall, {Cairo edition, 1948), II, 172~73, No. 276.

79. GAL, 8. I, 254. Al-Hasan b. Muhammad an-Nisibard, ‘Uqald’ al-Majanin
{Damascus, 1 343/1924).

84?. Paul Loosen, “Die Weisen Narren des Naisabtiri,” Z4, XXVII (1912), 193,
Ritter in 1933 listed the *Uqala® as indirectly belonging to the works on the theory

of profane love but did not include it in his 1959 list. (Both lists are cited in the
Introduction.)
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more systematic books on love theory were composed. In fact,
almost the entire contents of this book were rearranged to serve as
the basis for several compilations, As-Sarrdj’s book was a straight
anthology, one item recited after the other in no particular scheme
or order. The book was artificially divided into twenty-two juz>, or
parts, each one prefaced by three verses composed by the author,
incorporating the words ‘‘masdri¢ al-‘ushshaq” and reiterating the
theme of what love did to its victims. Some of its victims were
smitten by mystical rapture, caused by the hearing of a verse of the
Koran or a sermon, for example. Hence, to some degree it is also a
source book for Arab ideas of mystical love.

IBN AL-JAUZD'S “DHAMM AL-HAWA”

Abu °l-Faraj ‘Abd ar-Rahmian ibn al-Jauzi (510/r116-597/
1200),8! was born at Baghdad of a family who considered themselves
descendants of the caliph Abfi Bakr. His father took pains to give
him the best education possible and left him moderately wealthy.
However, he sold his inheritance and invested it all in his library.
He was himself a prolific writer, and in this his reputation was
exceeded later only by that of as-Suyfiti. Like as-Suyfiti, however,
he was more often a compiler than an original author. This is largely
true of the Dhamm al-Hawa, certainly, though to say that is not to
disparage the contribution of the book or to minimize what he put
of himself and his own knowledge and ingenuity into it. Most of the
literature on the theory of profane love consists of compilations in
one sense or another.

81. His full name: Jamal ad-Din Abu ’1-Faraj ‘Abd ar-Rahmin b. Abi ’l-Flasan
¢All b. Muhammad b, al-Jauzl. GAL, G. I, 500-506; 8. I, 914—20. Sh.Dh., IV, 320-31;
b. Khall,, 343; SuyGtl Inferpr., 17, No. 5. See also the editor’s introduction to
Dhamm al-Hawd, ed. Mugtafi ‘Abd al-Wihid (Cairo: Dar al-Kutub al-Haditha,
1381/1962), 3—27.
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Ibn al-Jauzi did not spend all his time writing books, however,
He was also interested in practical religion and took up preaching
with great success. In Mecca and in Baghdad he preached to throngs
in the street or to gatherings in homes. Ibn Jubair on his travels in
the East heard him twice in 1185 at Baghdad, once out of doors and
once before the caliph and his harem.8 Ibn al-Jauzi claimed at the
end of his life to have turned 100,000 men and 10,000 young people
to a pious life.

This bent for practical piety and for the writing of voluminous
books are both evident in his Dhamm al-Hawd (The Condemnation
of Lust/Passionate Love). Here is the preacher and spiritual
physician expounding the evils and dangers of passionate cravings
for anything and unbridled sexual lust in particular, He was prompted
to write the book, he says, by the anguished complaints of one
tortured by hawa, who came to him asking for treatment for his
malady. Ibn al-Jauzi’s first words to him were both cheering and
stern:

You would not have complained to me of your disease, if
there were not some glimmer of soundness left in you upon which
we may hope to rebuild your health. So, hurry to take your
medicine, and stick strictly to your diet . . . If you sink deeper
into delivium and do not bear with your ireatment, you will
trouble both me and yourself . . .you should know that for your
sake, to bring about your safe recovery and health, I came down
off the hill of dignity in this book to the low point of cheapening
myself by speaking of [some of ] those things which ave set forth
here. 8

The Dhamm al-Hawa is, in effect, two books: a book on hawd
(up to Chapter Thirty-Four), followed by a book on ‘ishg. There is
a cleavage between the two subjects which Ibn al-Jauzi never

82, Tbn Jubair, Rikla, ed. M. ], De Goeje (“E. J. W. Gibb Mem, Series,"” Vol, V,
1907), 220 fi.
83. Dhamm, 1.
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succeeded in reconciling and which he perhaps never perceived
clearly himself.8* The book is made up heavily of traditions—hadith
from the Prophet and early Muslims, other pious traditions or
anecdotes, and literary traditions—most of them provided with long
chains of transmitters. If there is more than one version available,
he gives every acceptable one. In some chapters this means paragraph
after paragraph of names of 7div7s with a few golden words coming
at the end, possibly the same words each time.

Among the topics discussed in the first half of the work are the
nature of hawd and why it is usually blameworthy, the nature of the
reason or rational soul (‘agl), its superiority over the lower nature
(nafs), and the necessity of being guided by the ‘agl and fighting the
lusts of the nafs. Other subjects are the mechanism of temptation,
avoiding occasions of temptation, and how to combat their onslaught
and divert one’s energies to praiseworthy preoccupations and
pleasures,

In the latter half of the book, which ought to have been entitled
Dhamm al-‘Ishq, he gives the now traditional material on the
nature and cause of passionate love and discusses whether it is
blameworthy or praiseworthy. Then he deals with the reward of
chaste conduct, the illness, madness, and so forth that befall the
‘Gshig (lover), and the stories, mostly tragic, told of famous poet-
lovers and ‘Udhri lovers.8® These are followed by chapters painting
the very blackest side of ‘shg, repeating stories of individuals whom
it drove to fornmication, incest, murder, and suicide or who were
themselves slain or who died by slowly wasting away. These stories
are part of the therapy he offers to this anonymous sufferer: Read
and shudder, and beware, lest the same unspeakable things befall
you. The book ends with many ‘‘remedies” or “medicines’” for ‘“shg,
depending on the need of the sufferer, and collected advice and
admonitions.

84. Purther discussion of this follows in Part 2, Chap. 1.

83. The celebrated lovers of the tribe of ‘Udhra, “who, when loving, die.”” The
adjective **Udhri” is also applied to love which is like theirs in intensity and purity.
See .EI, s.v, ""*Udhra” and '‘Udhri.”
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AHMAD B. SULAIMAN AL-KISA’I'S “RAUDAT AL-<ASHIQ WA
NUZHAT AL-WAMIQ*’

We know nothing about Ahmad b. Sulaimin b. Humaid
al-Kisa’i ash-Shafi ‘1% except that he dedicated this book to the
Ayyiibid ruler al-Malik al-Ashraf Abu °’l-Muzaffar M@isi b. Saif
ad-Din Abii Bakr, who controlled Ba‘albak and Damascus from
about 626, and who died in late 634 or early 635/1237.87 Therefore,
the author may have been a Syrian. The unique manuscript of his
book, Ahmet III 2373, in Top Kap:t Saray, Istanbul, was finished
22 Sha‘bén 769. The copyist signed his name in a secret number
code with diacritical marks, so even this shred of information is
denied us.®8

In the dedication and introduction, the author discusses his
reasons for writing the book: “The thing most likely to gain the
favor of kings is the branch of adab; what serves them best is the
stories of the zurafd’ (refined people), Arab and non-Arab; and
the finest stories written and the best traditions collected are those
dealing with love and lovers and the memorable deeds of the @il
al-hawd (those passionately in love).” He tells the reader that he has
examined earlier books on the subject and found them to fall short
in one of two respects. Their authors either discussed love and its
types without addressing themselves to the akwil of those in love,
or they gave the ahwdal of the lovers without proper treatment of the
essence or meaning of love and its division into types or degrees.
In his view, none of these authors seemed to perceive that the two
aspects of the subject must share equally in any complete treatment.

-+« 50 I made 1t my concern to do what they neglected to do,

I made the book an introduction to what needs an introduction,
topic by topic, and I included verses from the Koran, traditions
Jrom the Prophet, wise anecdotes, witty stories, and fine poetry.

86. GAL, 8. 1, 599; 8. 1I, gog,

87. Zambaur, g7-g8,

88. I have not been able to solve the code, Neither of the two keys for solving Batinl
secret codes which I came upon in MS Caprotti 183, a notebook of E, Griffini, in the
Ambrosiana, Milan, fit this particular code,
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I eliminated the isnads for fear of being lengthy, redundant,
boring, and vexatious. I called it the Garden of the Avdent
Lover and the Pleasure Garden of the Tender Lover

SHIHAB AD-DIN MAHMUD'S “MANAZIL AL-AHBAB WA
MANAZIH AL-ALBARB”

Shihdb ad-Din Abu ’th-Thana’ Mahmiid b. Sulaiman (or
Salman) b. Fahd (644/1246-725/1325),%° was born in Aleppo and
moved with his father to Damascus in 654, when he was ten years
old. After an excellent education by some of the leading scholars of
the day, he served in several posts as a Hanbali judge. The talents
for which he was remembered, however, were his superb prose style,
his excellent poetry, and his calligraphy. Ibn Rajab, who would
have been a youth when Shihab ad-Din died an old man, says
that he spent altogether half a century in the Diwan al-Insha’
(chancellery of state) of Cairo and its counterpart in Damascus, and
was also katih as-siry (secretary of state, chief of the Diwan al-Inshd’)®
in Damascus some thirty years,

He is reported to have been the author of about three volumes of
poetry and thirty of prose. Among the existing works by him is one
on the art of writing letters, Husn at-Tawassul fi (or dla) Sind‘at
at-Tarassul, with examples supposedly drawn from his official
correspondence. The Mandzil al-Ahbdb was the first of several
important books on the theory of profane love written in the late
seventh/thirteenth and eighth/fourteenth centuries. It can be
credited with influencing at least two of the three books written just
after it by men of the next generation.

89. Top Kap: Saray, Ahmet III 2373, folio 1b,

go. GAL, G. II, 43; S. II, 42—43. Shaukin!, 295-96; Ibn Rajab, K. adh-Dhail ‘ald
Tahagat al-Handabila, 11, 378 (No. 487); D.K., IV, 324-26; Fawd}, 11, 28%; Sh.Dh.,
VI, 69.

91, See EI%, s, “Diwan."”
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It is very possible that Ibn al-Qayyim, author of the Rawdat
al-Muhibbin, knew him, perhaps well, Both were Damascenes and
Hanbalis, although Shihdb ad-Din Mahmiid belonged to the genera-
tion of Ibn al-Qayyim’s father. Four verses by Shihdb ad-Din
Mahm@id appear in the Raudat al-Mukibbin, but Ibn al-Qayyim
does not mention the Mandzil al-Ahbiab.

Mughultdi, another contemporary of Shihdb ad-Din, knew the
Mandzil al-Ahbab and used passages from it for his book on the
Martyrs of Love, A-Wadih al-Mubin fi Dhikr Man Ustushhida min
al-Muhibbin,®® both material credited specifically to Shihdb ad-Din
and some originally from other authors who are quoted in the
Mandzil al-Ahbab.*® Ibn Abi Hajala, also of the same century but
younger than Mughultii or Ibn al-Qayyim, names Shih&b ad-Din
Mahmid twice in the first few paragraphs of his Diwdn as-Sabiba®t
and expresses his esteem for the book.

‘The Mandzil al-Ahbab wa Mandzih al-Albab, which might be
translated The Campsites of the Lovers and the Gardens of Hearts,
is a book of only modest length, manuscripts of it averaging about
80 to 150 folios, depending on the format.?s After a few introductory
words, the author speaks of the merit of those who love one another
in God or for God'’s sake, a familiar topic in these works, since there
are traditions from the Prophet on this subject.?® After speaking of
the necessity of a golden mean or moderation in love and hate, he
gives several sections on the akwdl of the lovers: poets who became
famous for ‘ishq in the pre-Islamic period, the ‘“shg to which the
members of the tribe of ‘Udhra fell victim, those who became martyrs
of love, those who were ensnared by love from the first glance, the

92, Introduced in the following section.

93, See Part II, Chap. 3 for evidence that he took the list of words for love, which he
says comes from al-Husri’s K. al-Magin, through the Mandzil, not directly.

94. Introduced below.

95. There are two more MSS to add to those listed in GA L' Tunis, Bibliothéque de la
Faculté des Lettres 2792 (= ‘Abdaliya [or Ahmadiya)] collection, formerly in the
Zaitina, for which there exists a printed catalog) and Ambrosiana, Caprotti H48,
which T encountered among those MSS for which there exists only the handwritten,
partial catalog in notebooks of E, Griffini,

96, See A. ], Wensinck, A Handbook of Early Muhammadan Tradition (Leiden:
E. J. Brll, 1927), sw. “Love.”
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“shq of kings and how their love differs from that of the bedouin
Arabs, and the passion of youth and the preference for one’s first
love.

After this come discussions of the causes of Zawad according to
the scholars, the nature of ‘ishg, those who praise hawd, and those
who condemn it and depict it as a terrible thing. The last sections
are mainly on chasteness: chasteness and what follows from it, its
rationale, restraining one’s nafs from its passion or concupiscence,
what men of recent times say in praise of decency and chastity,
keeping one’s love a secret in spite of the certitude of gaining the
beloved if it were revealed, and having compassion for those afflicted
with hawd and helping them to quench its fire.

MUGHULTAYD'S “KITAB AL-WADIH AL-MUBIN FI DHIKR MAN
USTUSHHIDA MIN AL-MUHIBBIN’

‘Ala’ ad-Din Abfi ‘Abd Allah Mughultai b. Qilij b. ‘Abd Alldh
al-Hanafi al-HikrI was born ca. 69o/r29r and died 762/1361.9”
Judging by the name Mughultii, he may have been of Turkish
descent.?® He specialized in tradition, genealogy, and biography and
was a contemporary of Ibn Qayyim al-Jauziya, having been born
only about a year before him. After the death of Ibn Sayyid an-Nas®®
in 734/1334, Mughultai was appointed to fill his place as professor
of the science of Tradition in the Madrasat az-Zahiriya in Cairo. For
some reason his appointment was not popular, or he personally was
not popular. Local people tried to discredit Mughultai and to make
fun of him. The biographical sources imply that he was appointed

97. GAL, G. 11, 48; S, 11, 47-48. D.K., IV, 352; Sh.Dh., VI, 197; Shaukini, II,
312—13; b, Taghr.,, Vol. V, Pt. I, 199.

98. For the meaning of the proper name “Mughul{di,” scc Ein tirkisch-arabisches
Glossar, ed, M. Th, Houtsma (Leiden: E. J, Brill, 1894), 29. This glossary is based
upon a unique Leiden MS dating from the century in which Mughultdi was born,
99. GAL, G. 11, y1—92; 8. II, 77.
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because a good word had been said in his behalf to the Sultan by an
influential advisor.100

Whether these difficulties had anything to do with his books or
whether it was some petty academic power struggle or jealousy, we
do not know. At any rate, in 745, when Khalil b, Kaikaldi al-‘Ala’1,*
a Shafi4 traditionist and son of a Turkish soldier, came to Cairo,
Mughultdi’s book came to his attention one day in the book market,
whether by accident or someone’s design it is not clear. When he
learned that it contained a story unfavorable to ‘A’isha, the Prophet’s
wife, he took offense and brought a case against Mughulti before
a Hanbali court. As a result, Mughultdi was rebuked and imprisoned
for a time. It is reported that local book dealers took the book off the
market after that incident.

Al-Wadih al-Mubin fi Dhikr Man Ustushhida min al-Muhibbin,102
literally, The Clear and Eloquent in Speaking of Those Lovers Who
Became Martyrs, is an alphabetically arranged dictionary containing
the accounts of those who died of pure but tragic love, It is prefaced
with a long introduction discussing the problem of the reliability of
the traditions from the Prophet which say that those who die of
chaste love are martyrs. Mughultdi shows that some versions of the
tradition are reliable. After that he presents many pages of definitions
and words for love, theories of its cause, and opinions of philosophers
and physicians.

IBN QAYYIM AL-JAUZIYA’S “RAUDAT AL-MUHIBBIN WA
NUZHAT AL-MUSHTAQIN”

Shams ad-Din Ab@i ‘Abd Alldh Muhammad b. Abi Bakr b,
Ayyiib b. Sa‘d b. Hariz az-Zar ad-Dimashqi (691/1272-751/1350),

1o0. D.K., IV, 352; Sk.Dh., VI, 197.
101. GAL, G, II, 64; S. II, 68.
toz, See 0. Spies, “Al-Mughultd’i’s Specialwerk iber ‘Martyror der Liebe’,"
Festschr. Kahle, 145~55. Spies published an edition of the first half of the boolk
("‘Bonner Orientalistische Studien,” herausg, von P, Kahle u, W. Kirfel, Helt 18;
Stuttgart: W, Kohlhammer Verlag, 1936).

In addition to the two lstanbul MSSin GAL (on which the Spies edition was
based) there is one at Yale University, MS Landsberg 77
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was known as Ibn Qayyim al-Jauziya, because his father was the
qayyim of the Jauziya, a madrasa in Damascus founded in 652 by
Muhyi ad-Din Yisuf, the well-to-do son of Ibn al-Jauzi.!®® Besides
his studies under famous scholars of the time, he studied fara’id
(inheritance law) at his father’s knee. Later, Ibn al-Qayyim became
smdm of the Jauziya and his own son succeeded him at that post after
his death. Four of his contemporaries, fellow Damascenes, have given
us a small amount of biographical information about him. Therefore
we are fortunate in having more accurate information on him than
on most of these writers. These contemporary sources are Dhahabi
(c. 696/1293-748/1348) in his Mukhiasar, 04 Safadi (c. 696/1293~
764/1363) in his Waf7 b¢ *l-Wafayat, Ibn Kathir (701/1301—774/1373)
in his Al-Biddya wa ’n-Nihiya, and Ibn Rajab (709/1309-795/1393)
in his Dhail ‘ala Tabagat al-Handbila. Later writers of fabaqat

103, GAL, G. II, 105-107; 8. II, 126-28. On “‘gayyim,” a rather vague term for an
office whose functions seemed to vary from place to place, see J. Pedersen’s article
“Masdjid” in EI! or SEI.

I have not found the Jauziya Madrasa on any map or in any modern archi-

tectural description of Damascus. However, it is included in ‘Abd al-Qadir b.
Muhammad an-Nu‘aimi’s Ad-Daris fi Ta’vikh al-Madaris, ed. Ja'far al-Husnl
("Matbfi‘at al-Majma‘ al-‘Ilmi al-‘Arabi;” Dimashq: Matba‘at at-Taraqqi, 1370/
1951), II, 29 ff., where the history of its founding and the biographies of scholars
attached to it are given. The passages from the Mukhtasay of al-‘Almawi translated
with notes in H, Sauvaire’s “La description de Damas,” JA, 3rd series, III-VII
(1894~96) are an extract from this Ad-Daris. (See GAL, G, I, 133, 360,) The recent
history of the Jauziya Madrasa, to 1930, is sketched briefly in a note (p. ‘ain, note z)
by the editor of the Raudat al-Muhibbin. Now (1966) the remnants have been torn
down to make space for an air raid shelter and only what may be a mikrdb of the
Jauziya adheres yet to the outside of an adjacent wall. A dyer’s business operates in
the traditional manner next to it.
104, Apud Ibn Rajab, Ibn Hajar al-*Asqgaldni, and Shaukani. Most likely this refers
to AlI-Mukhtasar al-Muhtdj ilaiht min Ta’vikh al-Hafiz Abt ‘Abd Allah M. b, Sa‘id b,
M, b. ad-Dubaithi. However, the one volume of this work which has appeared in print
(ed. Mustafd Jawad; Baghdad: Matbn‘dt al-Ma‘arif, 1371/1951) does not contain a
biography of Ibn al-Qayyim, According to the list of known works attributed to
adh-Dhahabi, given in pages 11-15 of Mustafd Jawid’s introduction, there were a
number of titles beginning with “A4l-Mwukhtasar.'’ Itis also possible that one of the
abridgments which Dhahabi made from his Ta'rikk al-Isldm is what is meant,
However, neither of the two available to me, the Ta’rikh al-A wsat, otherwise known
as Al-‘Ibar fi Khabar Man Ghabar (Kuwait: Da’irat al-Matbii‘dt wa ’n-Nashr,
1960~ ) and the Ta’vtkh as-Saghir, called K. Duwal al-Isldam (Hyderabad: Da’irat
al-Ma‘arif al-‘Uthmaianiya, 1364-65/1944—45), contain anything on Ibn al-Qayyim,
both ending their historical coverage at a time earlier than his death,
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literature also have information, but it is derived from these primary
sources,108

In 712/1312, at about the age of twenty-one, Ibn al-Qayyim
attached himself to the great Hanbali scholar Ibn Taimiya and
eventually became his leading disciple. Ibn Taimiya was most
influential in shaping his thought, and Ibn al-Qayyim in turn spread
Ibn Taimiya’s influence in his own teaching and writing. The
consequences of his loyalty were many persecutions, several stays in
prison, and even torture. To understand some of the personal
qualities in Ibn Taimiya that inspired such loyalty, one need only
read Ibn al-Qayyim’s description of his steadfast, contagious good
humor and his personal courage and boldness.1°¢ Ibn al-Qayyim
himself was reported to have been a man with an outgoing personality,
good-natured, and free of envy or contempt for anyone, a man who
loved people and was himself beloved by many.

In prison, the two men used to keep up their courage by passing
the time in long hours of devotions and by writing books and letters.
When Ibn Taimiya’s jailers in the citadel of Damascusin 728, pressed
by his enemies to stop his polemics, refused to let his sons bring him
any more paper and ink, this ultimate in privations was too much for
the old man, and he fell ill and died. Perhaps there are echoes of this
event in Ibn al-Qayyim’s description of the psychology of the love of
learning and books and the anecdote he tells about the scholar whom
a physician deprived of his beloved books during his illness on the
grounds that’ they tired him excessively. The patient argued the
contrary and reacted in much the same way as if he were about to be
deprived of the one beloved person who made his life worth living.*07

It is possible that Ibn Qayyim al-Jauziya wrote the Rauda in
prison. At least it seems to have been written in Egypt, for he refers

105. Ibn Hajar al-‘Asqalani (d. 852/14409) in Ad-Durar al-Kamina draws on Dhahabi,
Ibn Kathir, and apparently Safadi. Ibn Taghribirdi (d. 874/1469) in An-Nujim
ag-Ziahira and as-Suydil (d. o1xf1505) in Bughyat al-Wu'at both appear to derive
from Safadi. Ibn al-‘Imad (d. 1250/1832) in Bady a¢-Tali‘ mostly copies out Ibn
Hajar, including that author’s quotations from Dhahabi and Ibn Kathir,

106, See Ibn Rajab, II, 402—403.

107. Rauda 68-69. The man about whom the anecdote was told was Ibn Taimiya’s
grandfather,
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in the introduction to the fact that he is far from his homeland and
without his books. The editor has noted that he sometimes quotes
traditions inexactly, apparently not having copies of the collections
with which to check the accuracy of his memory. Normally, a man like
Ibn al-Qayyim would have been meticulous about such things.
However, there is so much material which ¢s accurately quoted—
passages from other books on love, for example—that he must have
had copies of them to study.

The Raudat al-Muhibbin appears to be the fruit of his mature
experience, composed with care and much thought. It is written
out of a good mufti’s concern for both the temporal and eternal
happiness of his readers. Possessing a proper appreciation of the
good things in life that God has given and a respect for the beauty
and joy of human love, nevertheless he looks with concern upon those
who would risk falling into sin 108

Toward the end of his book, without denying the value of human
love or stinting his thorough discussion of it, he writes of the priority
that love of God should have.® Ibn al-Qayyim’s love of God was
not that of a Siifi, however. He taught a love of God based on the
principle that to love God is to live according to the Sharz‘a (Sacred
Law). Like Ibn Taimiya, he rejected anything resembling ““union
with God.” For him, the highest aim was the worship or service of
God, “‘bdda, whose basis was the observance of the Shari‘a. Ibn
Taimiya had redefined, as it were, in his own terms many of the
Safi expressions—fear of God, confidence in him, humility, love for
him, even fand’, annihilation in God.11® Ibn Rajab says quite
explicitly, however, that Ibn al-Qayyim was thoroughly versed in
the system, methods, and theory of Sufism.* He says that this
interest in mysticism sprang from his prison days, where his turning

108, Since the Raudat al-Mukibbin will be discussed in some detail in later chapters,
I will not sketch the contents here.

109, Especially in Chapters 21, 22, and 26.

110. W, Montgomery Watt, Islamic Philosophy and Theology (“Islamic Surveys,”
1; Edinburgh: Edinburgh University Press, 1962), 162, and Henri Laoust, Essai
sur les doctrines sociales et politiques de Taki-d-Din Ahmad b. Taimlya (“Recherches
d'archéologie, de philologie, et d'histoire,” t. X; Cairo: Institut Frangais d'archéologie
orientale 1939), 89-93, 469-473.

111, Ibn Rajab, II, 448.
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to devotions and the practice of love toward God brought him many
experiences of true religious ecstasy. With the local organized SGfi
communities, however, Ibn Taimiya and Ibn al-Qayyim bad some
serious friction. They opposed them on some points and in turn
gained numerous enemies amongst the fugard’ (mendicant mystics)
and sifiya (mystics). In view of the large numbers of SUfis in
Damascus in those times, this was hazardous.!*?

IBN AB! HAJALA'S “DIWAN A§-§ABABA”

Shihab ad-Din Abu °’l-‘Abbias Ahmad b. Yahya b. Abi Hajala
(725/1325~776/1375)*8 was born in Tlemcen in the zawiya (hospice)
of his grandfather ‘Abd al-Wihid, a much venerated $iifi. In his
youth, he came on a pilgrimage to Mecca and went from there to
Damascus, where he stayed to study. Later, he became the director

112, A contemporary source, al-Hasan b, Ahmad b, Zafar al-Irbili (d. 726), writing
in the third decade of the eighth century A.x., says that Damascus had forty-four
Sufi communities, or houses, twenty-four for men and twenty for women, (See
Muadaris Dimashg wa Rubutuhda wa Jawami‘uhi wa Hamdmaimhd, ed. Muhammad
Ahmad Dubmin [“An-Nashrdt as-Saghira,’”’ No, 7; Dimashq: Maktabat ad-Dirisit
al-Islamiya, 1366/1947], 15~16.) Henri Laoust in '‘La biographie d’'Ibn Taimlya
d’aprés Ibn Katir,” BEO, IX (1942—43), 116, calls attention to evidence that Ibn
Taimiya had family connections with Sufism. His cousin was a preacher in one of
these communities (Ibn Kathir, XIII, 264) and his father was buried in a Safl
cemetery (Ibn Kathir, XITJ, 303). So also was he, later. See Laoust, “‘Ibn Taymiyya,”
EI,

Ibn Taimiya once accused a dirty ascetic with long fingernails and untrimmed

beard of “‘sinful innovation,”” or bid*‘a, and obliged him to get scrubbed and trimmed,
(Laoust, BEO, IX (1942—43), 133.)
113. GAL, G. II, 12~13; 8. II, 5-6. Sh.Dh., VI, 240~41; D.K., I, 329, No. 726 (not
331, No. 828 as given in GA L). Short autobiography from the author's K. Maghnatis
ad-Dury an-Nafs, printed on the title page of Tasyin al-Aswiq and Diwin as-Sabiba
(margin), (Cairo, 1308). See also the recent article, ‘‘Ibn Abl Hadjala,” in EI*® by
J. Robson and U, Rizzitano.

Also U. Rizzitano, ‘Il Diwan ag-sababak dello scrittore magrebino Ibn AbI
Hagalah,” RSO, XXVIII (1953), 35~70. He discusses the author and his times, his
other works, the sources of the Diwdn . ., and the work itself, providing a translation
of the introduction and chapter headings,
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of a SUfi community outside the walls of Cairo, but he did not hold
the mystical beliefs of the monist type, then very popular. In fact,
he was so violently opposed to the teachings of the famous mystic and
poet of Cairo, ‘Umar b. al-Farid (d. 632/1235), and to the Ittihadiyal!4
movement that he asked to be buried with a book of his own poems
(in gasida form) in praise of the Prophet which he had written to
counter the mystical gasidas of Ibn al-Farid 115

Ibn Abi Hajala was a Hanafi in religious law and a Hanbali in
creed, being an admirer of Ibn Taimiya. However his friend Abii
Zaid al-Maghribi said he used to tell the Shafiis that he was a
Shafi 9 and the Hanafis that he was a Hanafi and the “Muhaddithiin’’
that he was one of them. To add another confusing element to the
picture of this hard-to-define man, we could note that though he was
a Sfifi, he wrote one of the most widely read books on the theory of
profane love.

His Diwdin as-Sababa,t1® The Anthology of Ardent Love, is his
most famous work. Its popularity endured at least up to the last
century, when it saw several printed editions.!*? Its influence even
touched Europe indirectly. Stendahl is reported to have been familiar
with extracts of it.118 The theme is chaste, profane love, and the aim
is to please while edifying and informing. In matters of both form and
content, Ibn Abi Hajala had based himself on his predecessors,
though like every such compiler he had added some new material,
a few verses, stories, and anecdotes. The book begins with a long
introduction filled with dicta and theories about love, its nature and
causes, followed by thirty chapters on the ahwal of love and lovers.
These contain stories about certain kinds of lovers: the caliphs and
kings, those who fell in love at first sight, chaste lovers, martyrs of

114. See the art, ‘“Tasawwuf,” EI* or SEI, for an explanation of the beliefs of the
Ittihadiya,

115. Brockelmann gives the wrong impression when he says that as a poet he imitated
Ibn al-Farid,

116, There are four MSS to be added to those listed in GAL: (Milan) Ambrosiana
Caprotti F 175; (Istanbul) Stleymaniye, Haci Besgir Aga 527, Haci Mahmud Efendi
5145, and Reistilklittab g70.

117, In addition to the printed editions signaled in GA L, there is one printed in 1302
in Cairo. See Stileymaniye, Izmirli Ismail Hakki 3137/2.

118, De l'amour, ed. C. Lory, 17782, cited by Louis Massignon, Passion, I, 173, 1. 4.
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love, and men of his time sorely tried by love. These chapters also
deal with the symptoms and commonplace experiences of love:
jealousy, blanching and blushing, dreams, long sleepless nights, the
exchanging of notes, and rivals and slanderers. It is not the kind of
book that one might expect from the head of a Sfifi community, but,
viewed in another way, it is not unusual. As Von Grunebaum has put
it, in speaking of this period, ‘“Whoever commands the established
forms of expression has the means of rearranging the material
conveniently prepared by the collector’s zeal and the systematic
scholarship of centuries. The skilled writer may treat of any sub-
ject.”11° If men whose primary field of scholarship was law, theology,
history of religion, or tradition had written most of the preceding
books on profane love, why should not a Sifi write one? If one
assumes that there was no irreconcilable conflict between his atti-
tudes toward love, mystical and profane, then he is a typical example
of the scholar of the later Middle Ages who tries his hand in many
different fields. Apparently he did not think, as some mystics did,
that passionate love of another human person was in every case a
vain use of those faculties which ought to be devoted to loving God.

Ibn Abi Hajala's contemporary, the waziz Ibn al-Khatib!20
(d. 776/1374) in Andalusia, knew of the reputation of the Diwdin
as-Sababa and aspired to surpass it with his book Rawudat at-Ta ‘vif
bi l-Hubb ash-Sharif,'* The Garden of Instruction in Sublime
Love, which, however, deals with mystical love. My impression on
examining a manuscript of the Raudat at-Ta'7if is that Ibn al-
Khatib surpassed him only in making the plan of his book more
elaborate and in making the prose more recondite with page after
page of tiresome saj‘. Even one of the most-used metaphors for
love, that of the tree growing in the heart, he has used in an illogical
and confusing way by confounding in it two things: love itself and
the literature on love. Thus, love is the tree, the soul in which it

119. Von Grunebaum, Medieval Islam, 2 57.

120. GAL, G, II, 260-63; S. II, 37273,

121, See Tbn Khaldtn, Mugaddimah, tr, Franz Rosenthal {London: Routledge and
Kegan Paul, 1958), 111, g8-gg, especially the translator’s note about a letter Ibn
al-Khatib wrote to Ibn Khaldin mentioning this book,
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grows is the earth, love’s divisions are the twigs, the stories about
love are its leaves, the poetry of love is its flowers, and union with
God is its fruit.122

AL-BIQA<I'S “ASWAQ AL-ASHWAQ FI MASARI< AL--USHSHAQ"

Burhdn ad-Din Abu °l-Hasan Ibrihim b. ‘Umar al-Bigd4
ash-Shafil (c. 809/1406-885/1480)'*® was born in the village of
Khirbat Ruha in the Biga‘ between Ba ‘albek, Hims, and Damascus.
He left home after a murderous assault on his family left him gravely
wounded and nine of his closest kin, including his father, dead.
In time, his wanderings and studies took him to Damascus, Jeru-
salem, and Cairo. At some point, he took part in raids against Cyprus
and Rhodes. As a scholar, he was particularly noted for his opposition
to the doctrines of the mystics ‘Umar b. al-Farid and Ibn al-‘Arabi.
His contemporary, as-Suyfiti, wrote treatises countering the attacks
of al-Biga 1 upon the orthodoxy of these men.

The Aswdq al-Ashwig fi Masari® al-‘Ushshdg,*?* The Markets
(or Streets) of Yearnings (or Desires) in The Calamities of Lovers,
was al-Bigd 9’'s attempt to improve upon, or make more marketable,
as-Sarraj’s Masdri© al-‘Ushshdq, The Calamities of Lovers. He took
its contents, shorn of passages which he thought were not up to the
quality of the rest, and added some new poetry and anecdotes.

122. Sttleymaniye, Esad Efendi 24724, folio 4b. This MS should be added to those
listed in GA L.

123. GAL, G. 11, 142-43 (page 142 is incorrectly marked as 141 in the 1949 edition);
8. I, 179—78. Suyiti, Nagm, 24; Sakhawi, Daw’, I, tor—11; b, Ayds, Ta’r. Misy, IV,
121, 146; Sh.Dh., VII, 339—40 (not 330—42 as in G4 L).

The fact that Sakhdwi's biography of Biqa‘i amounts to a slander of him can
be explained by their bitter personal rivalry. See the biography of Sakhawi himself
inserted at the beginning of Vol. I of the Dau’.

124, In GA L all information on this work is found in the entries for Masarit, G. I,
351 (not 431 as in G. II, 142, the cross-reference to this entry); S. I, 504. To *he
MSS listed, Haci Besir Afa 552 should be added,
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Beyond this he claims to have added the entire contents of Mughul-

ai’s Al-Wadih al-Mubin, the book on the martyrs of love, and all
the stories in Shihib ad-Din Mahmid b, Fahd's Mandzil al-A hbab.
For all its distinguished and comprehensive content, at least two
later scholars thought this compilation had faults amenable to
improved treatment and arrangement. Al-BiqaT would have been
displeased had he seen that one of the numerous “improvements”
made by Da’id al-Antaki was the addition of verses by ‘Umar b.
al-Farid.

DA’UD AL-ANTAKY'S “TAZYIN AL-ASWAQ BI TAFSIL ASHWAQ
AL-USHSHAQ"3s

Da’dd b. ‘Umar al-Antiki ad-Darir (died 1008/1599),'2¢ born
in Antikya as his name would indicate, was crippled from very early
in life, if not from birth, and could not walk. Some accounts say that
he was blind all his life. His father, who was chief of the village of
Sayyidi Habib Najjar, had him carried every day to a nearby
ribaf**? for instruction. A Persian “scholar” (shaikh) who appeared

125, Taken literally, this fulsome, rhyming title is nonsense. The hearer must under-
stand that, just as al-Biqa‘i alluded to the title of as-Sarrdj’s book in his own title,
al-Antaki now alludes to the titles of both men’s works in his: The Embellishment of
the Markets by Narrating in Full the Yearnings of the Lovers, “The Markets''
{al-Aswdg) and “the Yearnings” (al-4shwag) are references to al-Bigd't’s title and
“the Lovers" (al-‘Ushshig) refers to as-Sarrij's book and secondarily to al-Biga‘I's,
Alternatively, the whole thing can be understood with the “dswdg" in mind as
al-Biqa'l’s title and the rest taken literally, with only a sub-liminal hint at the
allusions to other authors,

126. GAL, G. II, 364; S. I, 491—2; b, Ma‘stm, Swlifat al-“Asr, 428-30; al-Ifrint,
safwa, 129; al-‘Ayyashi, Ribla, 11, 27; Sh.Dh., VIII, 415-16; al-Qadirl, N. M., 11,
123; Shaukani, I, 246; Muhibbi, II, 14040, See also art. ‘‘Al-Antikl,"” EI3, by
C. Brockelmann and J. Vernet,

127. In this period, probably a foundation where ascetic disciplines and pious
exercises as well as Jearning were pursued. See art, “Ribat," EI! or SEI.
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there to teach treated and healed him and the grateful student
becarmme his pupil, studying Greek,!?® medicine, and other subjects
under him.

Later, Da’ad went to Egypt where he became a leading lecturer
in philosophy and medicine and wrote a number of books, many of
them medical works. He says that once, when weary of weightier
subjects and looking for a new project of the sort that would be a
refreshing change, he was looking through literary anthologies and
his attention fell on al-Biqd ‘'s Aswdq al-Ashwaiq. That author ,was
a great figure of his time, Da’tid said, and the book had great merits,
but he felt it could be improved upon. He thought that quoting
tsnads and the repetition characteristic in relating traditions from
the Prophet were necessary to buttress religious opinions but were
not called for in a book of this sort. On the other hand, he thought
that al-Biqd 1 was too summary at other points where the full text
of some poem or anecdote should have been given, and that the
whole book needed rearrangement and a different division of
content to give it better balance. (Hence the ‘“tafsil” in the
title, a word meaning ‘‘narrating in full” or ‘‘analyzing” and in its
original, concrete meaning “to intercalate [golden beads and pearls]
in a mecklace,” possibly another reference to the necklace in a
literary title.) In his introduction al-Antaki spelled out the twelve
ways in which he “‘enhanced its good points, rejected what was not
to the point, and added what he [al-Biga Q] thought [wrongly] that
he could dispense with, but without doing anything unprecedented
(farzy).”’12® He said that the book could be read both by mystics and
by those interested only in its more obvious outward and profane
meaning, The edifying sayings and erotic verses of ‘Umar b. al-

128, Compare this information from Muhibbl with the remark by al-Antdki in
Tazyin, 111, 105-06. Apparently he could read the Greek of the Septuagint and did
so in order to get the correct version of the story of Susanna,

129. D3’ 0d al-Antdki, Tazyin al-Aswdg bi Tafsil Ashwdq al-‘Ushshdg (Beirut:
Diar Makshaf, 195758, in 6 ju2’), I, 13-14. [ think this is what he meant by “ farfy"
in this context. For other meanings of the term and the Koranic phrase ‘lagad §i’ti
shai’an fartyan,’” alluded to here by al-Antikl, see Lane, s.v, f-r-y.
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Farid and ‘Afif ad-Din at-Tilimsani that al-Antaki inserted seem
calculated to appeal to the mystically inclined.%

Beside reworking the Aswiq al-Ashwiq fi Masari® al-Ushshdyg,
Da’fid al-Antiki went back to the Masari* itself, the basis of that
book, in order to retrieve some material cast away by al-Biga 4. To
these he added material from the Diwan as-Sabdba and from other
sources of that type which he does not name. Without identifying
every passage which he took from the above-mentioned three works,
one cannot be sure whether he is quoting the material directly from
the author or title he names or through one of these three works at
second or third hand or even more. One should remember, also,
though al-Antaki does not mention it, that, according to al-Biqa 4,
some of the Mandzil al-Ahbab and all of the Widih al-Mubin had
already gone into the composition of the Aswdg al-Ashwig. There-
fore, al-Antdki’s work was actually a reshaping of the contents of at
least five preceding works on the theory of profane love.

As a literary effort, the Tazyin al-Aswdg is typical of its time.
Everything had long ago been said, but not always in the best order
or most pleasing manner. For a new generation of readers, it needed
reshaping and up-dating with a little new material. The Tazyin
al-Aswag seems to have been very popular, and after the advent of
printing, several editions came off the presses of Cairo and Bilaq, at
least some of them with the Diwan as-Sabiba printed along the
margin 18!

The process of “cannibalizing,” as it were, this group of works
did not stop with the Tazyin, or with its obscure Maghribi counter-
part to be mentioned in a moment. One al-Qannauji (1248/183 2~
1307/1890), an Indian Muslim writer, made up a book with the

T30. Safadi said that these two poets disguised their mystical views on unity with
God (wahda) by expressing them in erotic poetry, using the device of tawriya, a kind
of double meaning. See Seeger A, Bonebakker, Some Early Definitions of the Tawviya
and Safadi's Fadg al-Xitam ‘an at-Tawriya wa-'l-Istixdam (“‘Columbia University
Publications in Near and Middle East Studies,” Series A, No, VIII ; The Hague:
Mouton and Co., 1966), pp. 88-8g (= Fadd al-Kkitim, MS Istanbul, Képrtilt 1351,
folio 44b).

131. Note that most of the MSS and editions of the Tagytn will be found in G4 L not
under that entry but under that for the Masari® of as-Sarréj, since it was somewhat
incorrectly described as an “Auszug" of that work,
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improbable title Nashwat as-Sakrin min Sahba’> Tadhkar al-Ghizlan,
The Intoxication of One Drunk with the Wine of the Remembrance
of Gazelles, utilizing the Diwdn as-Sabiba and the Tazyin al-Aswag.

THE ANONYMOUS “KITAB AS‘AR AL-ASWAQ FI ASH‘AR
AL-ASBWAQ»

This book, whose title might be translated, ‘“The Prices in the
Markets for the Verses about Yearning,” appears to have been
parallel in content and contemporary with Di’ad al-Antaki's
Tazyin al-Aswaq bi Tafsil Ashwag al-‘Ushshag. We may assume
that the compiler was a Maghribi, since the two manuscripts found
so far are both in Tunis and both copied in a Maghribi script but by
two very different hands. That in the Bibliothéque Nationale de
Tunisie (176 mim) gives the impression of being older than that in the
Bibliothéque de la Faculté des Lettres (4272) and might easily date
from the tenth/sixteenth century. It could not be earlier than the
ninth/fifteenth century since the content of the work seems to be
taken principally or entirely from al-Biga 9's Aswaq al-Ashwig of
that century.133

Both copies are incomplete, and both end at what is designated
Chapter Twenty-Two in the text of the newer manuscript, though
its table of contents lists that heading as Chapter Twenty-Three.
According to the table, the complete work had thirty-nine chapters.
Because they both end at the same point, it might be supposed that
the manuscript had been copied from the older at some time before

132. GAL, 8. 1, 595; S. 11, 859-60.

133. This 4s‘@r al-Aswdqis notin 6.4 L and not vet in a published catalogue. Professor
S. A. Bonebakker directed my attention to the two MSS after he had seen them on a
research visit to Tunis. I subsequently examined them when I was there in August
1966. Bibliothéque Nationale de Tunisie 176 mim has been incorrectly listed there as
the K. Magdari® al-*Ushshdq. Someone wrote that title on the recto of the first folio
after the loss of the folios from the introductory section in which the correct title had
appeared.
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the approximately eight folios now missing from the introduction
inthe older copy had been lost. However, while some chapter headings
are carelessly omitted in the texts of both, more chapter headings are
omitted in the older one and there are minor differences in the
wording of chapter headings. Therefore, perhaps the newer derives
from some third copy, also ending at Chapter Twenty-Two (or
Twenty-Three) but more carefully done.

Besides al-Biqa 4's Aswaq al-Ashwiq, a number of authors
and titles of earlier works on the theory of profane love are mentioned.
My impression is that most or all are taken at second or third hand
through the Aswdq al-Ashwadg, itself the product of cumulative
rearrangements of earlier material. Only a tedious attempt to trace
every passage to al-Biqd‘1’s book would show whether everything
in the anonymous Maghribi book was simply a rearrangement of its
immediate antecedent or whether the compiler had direct access to
some of the other love theory works,

MAR-I B. YUSUF'S <“NUNYAT AL-MUHIBBIN WA BUGHYAT
AL-<ASHIQIN

Mar 1 b. Yasuf b. Abi Bakr b, Ahmad al-Karmi (d. 1033/1624)134
was born in Tiir Karm, near Nablus, studied in Jerusalem, and
later in Cairo, where he settled to pursue an academic-career. He

134. GAL, G, II, 369; S. 1I, 496~7; Nachtrage to S. II, 497, found in S, III, x1z92.
Mulibbi, IV, 358-61. ‘Wiistenfeld, Gesch., 355. (Wistenfeld speaks of "‘other’
biographical sources but actually names only Muhibbi,)

See Garcia Gomez, ““Un precedente y una consecuencia del ‘Collar dela Paloma',”’
And. XVI (1951), 324-30. He indicates for the first time that the Munyat al-Mochibbin
belongs to this group of works on profane love and that its author knew and used the
Taug al-Hamama, possibly directly. [He hopes that it was directly, since if there was
a copy of the Taug in the Syrian area in the 17th Century, we might yet find another
manuscript of the work.]

However, Garcla G6émez thinks the author of Munyat al-Muhibbin is one ¥ fsuf
b, Yahyid b. Mar‘i. He knew of two manuscripts of the Munya, one in the Maktabat
al-Baladfiya, Alexandria (Jim-4564-Nun), of 35 folios, oriental seript, and one in the
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became a sheikh in the Sultin Hasan Mosque, but one Ibrahim
Maimini got the office away from him and a sharp rivalry began.
Muhibbi's account makes it sound as though Mar‘T’s career as a
scholar was a very productive one because he was deeply engrossed
in his learned researches. He divided his time between giving
fatwds, teaching, studying, and writing. His books were reputed to
have been composed with great care, so that even his enemies found
it difficult to find fault. His Kawdkib ad-Durriya fi Manaqib al-
Mugtahid Ibn Taimiyat®s is still an important source of information
on the life and doctrines of Ibn Taimiya. Though a late work,
belonging to the period in which Arabic literature yields very few
original productions, Mari b. Yisuf's Munyat al-Muhibbin has
some merit. It is a kind of précis of the literature on the theory of
profane love with a few words on mystical love also. In a concise,
clear, and straightforward style, he distills the essence of the subject
into ten short chapters. He also injects his own viewpoint into it after

Dar al-Kutub, Cairo (Adab 6252), of 51 folios, 15 by zo cm., Maghribi script. The
first hears the name Yasuf b, Yahya b, Mara‘i (sic) al-Tarkarami (si¢) al-Fanbali, he
says. (4nd. XVI [1951], 324) (I do not know whether that is his transliteration or
whether the MS is voweled thus. I spell it according to Brockelmann, Wiistenfeld,
and others.) The second manuscript he described is listed in the Cairo catalogue as
Al-Muhibb wa ’l-Mahabba, by an anonymous author, Garcia Gémez identified it as
the Mwunya. I have found a third manuscript of the work. It bears the full title
Munyat al-Muhibbin wa Bughyat al-*Ashigin, attributed to Yasuf b. Mar i al-Han-
balf. This last MS also is in Cairo but not in the published catalogue, being listed in &
handwritten card file. It is Tal‘at (i.e. the collection of the late Tal‘at Pasha),
Adab 4648, written in a slightly cursive, naskht, 54 folios, 155 by 22 cm.

Garcia Goémez cites a biography of Yasuf b. Yahyd b. Marl in Mulibbl's
Khuldsat al-Athar, IV, 508. He died 1078/1667. However, apparently Garcia Gomez
did not know that in the same work (IV, 358-61) Muhibbi gives the biography of
Mar' b, Visuf, of the same town and perhaps the same family, who died 1033/1624,
and it is among his works that the titles Munyat al-Muhibbin wa Bughyat al-* Ashigin
and Taskin al-Ashwag are listed. Taskin al-Ashwag is mentioned in the pages of the
Munya as another of the writer's books on love. Muhibbi, a native of Damascus
(1061/1651-1111/1690), was a much younger contemporary of that Yisuf b. Yahya b.
Mar'f to whom he does not ascribe the two works. It would seem as though later
copyists knew the name of the more recent man better and confused him with the
earlier man, Possibly a grandson took the work of his ancestor and attributed it to
himself, Lévi-Provencal thought this may have happened in the case of the K.
ar-Raud al-Mi‘tar of al-Himyarl but could not prove it. (E. Lévi-Provencal, La
peninsule Ibérique au Moyen Age, d'aprés le Kitdp ar-rawd al-mi‘tar i habar
al-aktir d’ibn ‘Abd al-Mun‘im al-Himyari [Leiden: E. J. Brill, 1938], xiii ff.)

135. Cairo, 1329.



48 THEORY OF PROFANE LOVE AMONG THE ARABS

quoting from the major predecessors to whom he is indebted, Ibn
al-Qayyim, Ibn Hazm, Ibn al-Jauzi, Ibn Abi Hajala, and Shihib
ad-Din Mahmud b. Fahd. While he was a Hanbali like Ibn al-Jauzi
and Ibn al-Qayyim, he seems to have been more friendly than they
were towards the Stifis and their teachings, to judge from the number
of times he quotes from them. The whole tone of the treatise is
irenical. Frequently his solution after presenting two different,
conflicting points of view is to explain that there is some truth in
both views.

He begins by establishing the nature of makabba and the nature
of “ishq, their causes, degrees, and names as well as the difference
between ‘ishq, khulla, and mahabba. After summarizing the best-
known arguments of those who approve of “skg and those who
disapprove of it, and his own answer to them, he goes on to discuss
hawa separately. Next come the signs of love, the question of
whether the union of lovers increases or decreases their longing, the
question of whether the concealment of love is possible or not,
opposition on the part of the beloved, practical advice for those sick
with love, and cautions against transgression. He closes with a long
chapter on the virtues of poetry in the course of which he brings up
the old arguments about whether poetry is ethical or in conformity
with Islamic law. He concludes with selected verses about love,
including several folios of his own poetry.

AS-SALATD'S “SABABAT AL-MU‘ANI WA SABBABAT
AL-MAc<ANT»136

We know very little about the author, Muhyi ad-Din b. Taqi

136. GAL, G, II, 276. There are two MSS to be added to the one (Berlin 843I) in
. GAL: Princeton University, Yahuda 5168, folics 76a-1o1a (fragment); Chester
Beatty 4990. The latter actually has Sababat al-Mu‘ant wa Mathabat al-Ma‘ni
on the title page. The earliest ex libris note on it is from a.H. 1087. Both the Berlin
and the Chester Beatty catalogs give the first word of the second half of the title as
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ad-Din Abfi Bakr as-Salati ad-Dimashqgi*8? (flourished ca. 1065/1655),
beyond what his name tells us. His only surviving works are an
anthology of poetry and this book, The Ardent Love of the Afflicted
and the Pourer Forth of Meanings. He may have been a grammarian,
since the title page of one of the manuscripts of this book calls him
the ““Sibawayh of his time,’ 138

The book begins with an outline of the psychology of the spirit
(or self or lower nature, nafs) containing extensive unacknowledged
borrowing of passages from Ibn al-Qayyim’s introduction to his
Raudat al-Muhibbin. Chapter One discusses ““ishg: the name, the
derivation of the meaning of its name, its definition, causes, and
signs . . .18 The “Sabbibat al-Ma‘an3”’ in the title refers to this
explanation of the “‘derivation of the meaning of its name,” i.e. the
inner meaning to be found in each of the letters ‘ain, shin, and qaf,
which, taken together, describe the nature or character of the
phenomenon which is called ‘skg. This explanation is virtually the
only thing which sets off this work from the previous late works on
the theory of profane love.

Chapter Two deals with mahabba, its names, signs, and effects,
and Chapters Three and Four cover various kinds of lovers and love
stories, Stories and theories on the love of the animals, birds,
vegetables, and minerals and some discussion of jealousy are thrown
together in the Conclusion. In sum, the book is a relatively brief'4°
and poorly organized work composed by culling passages from the
Raudat al Muhibbin, the Tazyin al-Aswdg, and possibly the Diwan

“'Sabbabat” (with §dd), a word not in Lane. It would be the noun of intensiveness
with the added 13’ marbiita to strengthen the idea of intemsiveness: ‘‘one who (or
which) pours forth much or often.” There is a slight possibility that the spelling was
originally with sin rather than sad: ‘the finger [pointing at] the meanings.” It can
be shown that either word, carelessly rendered, could be seen by a copyist as ‘matha-
bat’’ Or was the original title word "mathdbat,”’ meaning “meeting-place?” The
Chester Beatty MS (before A.H. 1087) is older than the Berlin MS (a.1. 1106), although
Ahlwardt thought at the time he cataloged it that it was likely an autograph. The
existence of the Chester Beatty MS was unknown then.

137. I have not yet found biographical sources on him.

138. Chester Beatty 4990, folio ra.

139. Chester Beatty 4990, folio 7D,

140. Eighty-one folios in Chester Beatty 4990.
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as-Sababa and the Al-Wadik al-Mubin, or others upon which the
Tazyin itself was based. (This very late work has not previously
been analyzed in its relationship to this group.)*4!

141, In revising this study, I found that U. Rizzitano had once noted, in discussing
Ibn AbI Hajala’s book, *“. . . verso la metd del secolo XVII Muhyi ad-Din . . . as-
Salati ad-Dimasgql compose, sul modello del Diwdn ag-sabdbahk, un Sabdbah al-mu'dnt
wa sabbdbah al-ma‘ani . . .”" (RSO, XXVIII (1953), 57.) Therefore, he was aware of
the book of as-Salati, though in view of my findings above—or if he has since
examined a manuscript—perhaps he would modify his characterization of it.
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THE ELEMENTS OR
RAW MATERIALS
OF THE

ARABIC THEORY
OF PROFANE LOVE

A wide variety of elements went into the making of the writings
on the theory of profane love. These raw materials, as it were, are
quite different in scope and origin. They exemplify many of those
strands of culture and tradition which contributed to Arab Islamic
civilization, as well as several of the branches of learning which
developed within it. Here are the Arab poets and masters of prose,
the Greek philosophers and physicians, the scholars of Tradition
(Hadith), the storytellers and popular preachers, the Muslim theolo-
gians, philosophers, and mystics, and the Arab lexicographers and
philologists. In an attempt to examine what might be known about
love—love as a state of the heart, mind, or soul—our writers, as a
group, drew upon them all. Their more comprehensive works contain
elements out of every one of these sources,

The factor which most determines the character of these books is
the religious one. Both the orientation of a particular book and the
character of its composition, as well as certain minor details, are
strongly determined by the author’s ethical and religious attitudes.
Their effect will be perceived in the discussion (Part 2, Chapter II)
of the formal structure of the works and the major divisions of
opinion which appear (Part 3, both chapters). We shall see how
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these attitudes affect the author’s treatment or use of the elements of
profane love theory—Hadith, Koran verses, anecdotes, stories,
poetry, philosophy, and so forth-—as well as the general argument
and plan of the works. In some cases, the writer may not have
enunciated his viewpoint clearly in the text, indeed he may have
refrained from expressing it, but when his work is compared with
others on the subject, many of his assumptions become clear.

KORAN VERSES AND TRADITIONS

Because of the authority they possessed, the Koran and the
formal traditions, the Hadith, reporting the sayings and acts of the
Prophet, played a large part in the formation of Islamic standards of
ethical conduct, Thus, it was natural that these two sources should
be quoted in the books on love for guidance upon questions of what
is right or wrong, blameworthy or praiseworthy, and becoming or
unbecoming to the Muslim. The author’s concern in such instances
was usually with what is polite, ethical, virtuous, or pleasing to God,
rather than with whether a certain action falls into such categories
as “forbidden (hardm)” or “not forbidden (halal).” This is well
illustrated in the tradition “Of those things which are not forbidden
by Sacred Law, the most hateful to God is divorce.”?

Traditions having to do with ethical, pious, or polite conduct are
quoted most copiously in the I4l4l al-Qulib, Dhamm al-Hawd, and
Raudat al-Mupibbin, works which form a distinct, ethically oriented
subtype of this literature and will be discussed as such in the next
chapter. The authors of these books were careful to take the priorities
of the Muslim’s relationship and responsibility to Allah into account
in all aspects of the theory of profane love, Because of this, certain
traditions by their nature figure prominently in their works but find
no place in other works written in the more secular spirit of Arabic

1. Rauda, 217,
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adab literature. An example of this is the tradition enjoining the
Muslim to avert his gaze from all those who are not “lawful” to him,
i.e, from all women that are not his wives or concubines and from
all youths. Other traditions akin to it are the injunction to avoid
being alone with such women or youths and to avoid having them sit
in the range of one’s view at social gatherings and, in a similar spirit,
warnings about the threat that women pose to moral life in general:
““Y left behind me no source of temptation to men more detrimental
than women.” ‘“Be wary of the world and be wary of women.”
““The things I fear most for my community are women and wine.”?
The Hadith and verses from the Koran not only provided
guidance on ethics, piety, and good manners, but they were consulted
for their insights on man, the world, and God. A typical tradition
of this kind found in almost every book on love or friendship is the
famous one explaining the attraction of one personality to another
as an affinity of like for like. ‘A’isha is reported to have told the
following story about the Prophet’s words on this subject:

A woman used to visit the Quraish and make them laugh.
She once came to Madina and stayed at the house of a woman
who had the gift of making people laugh. The Prophet said,

“ At whose house did the lady So-and-so stay?”’ and she
[‘d’isha] replied, “ With So-and-so, who makes everyone
laugh.” So he said, “Souls are troops and those who recognize
one another seek each other’'s company and those which do not,
clash.’"®

The most important and fundamental divisions of opinion in the
Arabic theory of profane love, and a good many trivial ones as well,
arise directly or indirectly out of differences over the use or inter-
pretation of certain verses of the Koran and certain Hadith. Those
differences of opinion which have broader theological or ethical
implications give rise to the most heated discussion. On topics less
emotionally charged, the writers are sometimes content to quote a

2. Rauda, 04.
3. Rauda, 71.
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dozen different opinions or theories without expressing any preference
for one or another.

There are many ideas which are a part of love theory which are
based on sacred texts and are completely non-controversial, finding
universal acceptance, in fact. Thus, for example, everyone agrees
that it is a good thing to do all one can to bring about the lawful
union of a lover with his beloved, even if, under some circumstances,
it should involve considerable emotional or financial sacrifice to
oneself, Proofs and illustrations of this begin with a tradition which
tells of a case where the Prophet tried to reunite an estranged wife
with her grief-stricken husband. 4 Such deeds are seen as an expression
of the virtues of compassion, magnanimity, kindness, and, sometimes,
self-restraint. Islamic tradition adds that God will richly reward
such actions.

Traditions from the Prophet are, of course, not the only tradi-
tions put to good use in these books. Large numbers of traditions
about the sayings or doings of respected religious or political leaders,
including pre-Islamic and foreign personages, are used for evidence
and illustration, edification and entertainment.® Often these other
traditions touch on themes for which no authoritative tradition from
the Prophet exists, or they serve as corroborative testimony and give
additional detail on a subject. Actually, as in the case of some legal
and other traditions, it is highly probable that some of the sayings
of Companions or other early Muslims are the earlier traditions, while
those purporting to be from the Prophet were put into circulation at
a later date.

Another, albeit less important, use of the Hadith in these books
is in quotations for textual evidence (shawdihid) of the meaning or

4. Rauda, 375.

5. It is sometimes impractical to draw a distinction between the function of the
anecdotes, discussed later in this chapter, and traditions. We may have an anecdote
or a proverb which is also a tradition by virtue of the manner in which it was trans-
mitted. Thus Suwaid b. Sa‘id, who, as we shall see (Part 3, Chapter 1), transmitted,
if he did not invent, the tradition on the martyrs of love, is reported to have trans-
mitted as a tradition the words '' Zur ghibban tazdad hubban,” ** Visit infrequently (or
‘‘every other day”) and be loved more,”” which are quoted elsewhere as a proverD,

See G. W. Freytag, Arabum Proverbia (Bonn; A, Marcum, 1838), I, 58788, and
Lane, s.v. gh-b-b.
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usage of a word or term. In the first centuries of Arabic philology,
the Hadith were thought unfit for grammatical investigation, because
it was agreed that they contained not the original words of the
Prophet or the Companions but only the sense. Their expression was
thought to be influenced by later traditionists whose knowledge of
the subtleties of pure Arabic expression was in doubt. The lexico-
graphers, on the other hand, from the very beginning seem to have
had no scruples against using the Hadith as shawdhid for semantics,
and eventually the religious prestige of the Hadith seems to have led
to their more general use as an example of pure Arabic.®

POETRY

Poetry is quoted in all the works on the theory of love. Some are
largely anthologies of poetry. The best discussions of love turn
frequently to verse to illustrate aptly the ideas under discussion, to
reinforce the author’s statements, or to express his thought more
subtly. The poets quoted are taken from every century, though the
classical poets (pre-Islamic, Umayyad, and early ‘Abbasid) are
strongly favored. Frequently, the authors themselves compose
verses to express a particular emotion, thought, or experience. At
first glance, it might seem as though such extensive use of poetry
was merely a manifestation of the Arabs’ insatiable appetite for it.
It seems to weave such a spell over them that even those authors
who wrote serious, dogmatic polemics against passionate love could
not resist quoting many pages of verse whose appealing portrayal of
the thought and feelings of the lover would seem to work against the
author’s expressed ends.

Poetry, then, might seem incidental to the burden of the author’s
discussion, just so much decoration or elaboration of the essential

6. See L. Kopf, ‘‘Religious Influences on Medieval Arabic Philology,” Studia
Islamica, V (1956), 50~51.
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ideas. The striking aptness of some of the verse that he uses might be
purely fortuitous or attributable to the fact that on the subject of
love there was a large fund of poetry to draw upon.” Though this
very often ¢s the case, one cannot escape the conclusion that in some
instances the prose discussion of theory is secondary to the poetry
(rather than the reverse) in the sense that the themes and images of
Arabic poetry were the raw material for the theoretical formulations.

The development of an original body of theoretical concepts
about the psychological, emotional, or spiritual mechanisms of love
appears to spring from a systematic anthologizing of the best in
Arabic poetry on these themes, In the ‘Abbasid period, men like
Muhammad b. Da’id began to collect verses on a subject or idea,
comparing different ways of expressing the same idea. This critical
activity lent itself to a refined awareness of the whole spectrum of
emotions, situations, and experiences of love. Though the collector or
critic was aware of the fact that the poet might be portraying only
his own immediate feelings and perceptions, he was also aware that
the effect of the poet’s activity was to articulate the universal
experience of his listeners. Certainly, no theme is more universal
thanlove, but the poet must make the listener feel that he has touched
the pulse of reality.

As the Arab poets, beginning with the period of the early
‘Abbasid caliphs, tried to outdo one another, they extended through
allusion and metaphor the possibilities for the refined expression of the
experiences of one in love. The struggle to say something clever or
fresh, to win applause and patronage, and the tendency to experi-
ment with new poetic themes, added both to the quantity and the
originality of poetry. Some of it, however, became hopelessly
recondite and strained and lost the ring of truth. Such poetry would,
of course, be useless as a source for love theory. Muhammad b.
Da’ad al-Isbahini, who not only composed an anthology on love,

7. Love poetry, both in the form of ghazal and in the form of nasth, enjoyed great
Ppopulatity in pre-Islamic and Umayyad literature. Whether one thinks with Blachére
that the two forms were aspects of one tradition or holds with H. A. R. Gibb that the
two forms had no demonstrable connection does not matter much here, See R,
Blachére and A. Bausani, EI Y, art. “Ghazal,” and H. A. R, Gibb, Arabic Litevature
(2nd ed. rev.; Oxford: Clarendon Press, 1963), p. 44.
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the Kitab az-Zahra, but commented on some of the verses, was very
harsh on unrealistic conceits,

Although verses alluding to the physical beauty of the beloved
occur in love theory works, these writers as a rule are not much
concerned with the analyzing or describing of the fine points of manly
or womanly beauty and the sensual appeal of particular features.®
In principle, beauty is recognized as liable to attract love, but it is
also recognized that what is beauty in one man’s eyes is not beauty
in another’s. This is an axiom of love and one of its mysteries. The
writers therefore look deeper for the causes of love. A favorite
illustration of this is the often-repeated anecdote about ‘Azza and
Kuthayyir.

It is velated that ‘Azza paid a call on al-Hajjaj. On secing her
[for the first time, evidently], ke exclaimed, ‘O, ‘Azzal You are
not as Kuthayyir has described you, by Allah!” To that she
replied, 'O, Commander! He does not see me with the same eye
with which you see me,”’®

Jahiz, too, speaks of the woman who would not seem to have
anything to commend her but some unrecognized womanly quality
which makes her dear to her husband’s heart.2? For this reason, the
writers on the theory of love show more interest in the verses
describing the psychological or spiritual phenomena of love, for
example the poetic descriptions of the role of the eye, the heart, and
the will in the process of falling in love. Poetry furnishes plenty of
material for the theoretical analysis of this phenomenon. Ibn Qayyim
al-Jauziya devoted two chapters!* of his book to an imaginary
dispute between the eye and the heart over the measure of responsi-
bility of each for the catastrophe of ‘ishg. Here Ibn al-Qayyim
articulated in prose dialogue and discussion interspersed with verses
the whole psychology of the wandering gaze that smites with love

8. Another difference between books like K. Akhbdar an-Nisa’, with its more super-
ficial concern over what pleases men, and the works on love theory, which are
largely concerned with what makes people soul-mates,

9. Rauda, 65.

10, “R, fi ’1-‘Ishq wa ’n-Nisd’,” Majma‘at Rasi’il, 165.

11, Chapters 6 and 4.
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or is smitten. He exhibits at its best that process whereby the
scholarly and reflective mind, working on the poets and other sources,
extracts the lessons and principles to be perceived there, producing
what we may call theory of love.

The terseness of style which is typical of Arabic poetry and the
fact that, especially in older poems, the logical connection between
one line and the next is not always immediately apparent and may
even be nonexistent, offer some peculiar problems to authors who
use poetry for proof texts or illustration. A particularly terse line
may express a whole complex of ideas and therefore appears several
times in the same work to illustrate these ideas. Where a theme does
not continue from one line to the next, the writer may be forced to
quote intervening lines before he arrives at a second line which
picks it up. On the other hand, there are many instances where a
single line or even a single hemistich would suffice to illustrate the
point under discussion, but the author, conscious of the anthological
tradition which is part of this literature, cannot forego quoting some
additional lines or even the complete poem.

Discoveries or perceptions about the psychology of love are, of
course, not unique to the Arabs or to the medieval Islamic world.
Every nation and, indeed, every generation wrestles in its own way
with its unsolved mysteries. Whether the medieval Arabs excelled
other peoples in their perceptions on this subject is not for us to
decide here. However, it seems evident that the qualities of Arabic
poetry and the popularity of love as a theme for the poets contributed
much to the development of the Arabic theory of profane love.

ANECDOTES AND STORIES

As becomes Arabic books of erudition such as these, the anecdotes
and stories appearing there are all assumed to be at least partially
historical. In some cases they are accompanied by chains of trans-
mitters and, if not, are usually attributed to some reputable authority.
Medieval Arabic scholarship had little use for unauthenticated
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fiction. Anonymous stories of free invention such as are found inter-
woven with those purporting to be historical in the Thousand and
One Nights were seldom thought sufficiently dignified for the atten-
tion of reputable littérateurs and scholars.!?

In a sense, stories and anecdotes often serve the same function
as poetry in the books on the theory of love, for they are both the
source of theoretical formulations and the illustrative material for
them. The great majority are quite short, a few lines or one or two
paragraphs. Therefore, the reason for their inclusion at a particular
point is readily grasped by the reader. As with poetry, if the quota-
tion is famous and particularly appropriate in the context, it would
appear in some cases that the theoretical generalizations were
arrived at by reflection upon this evidence. Sometimes, though,
however old the anecdote may be or however clearly it makes a
point, it is apparent that it is merely given as confirming evidence or
illustration of some dictum enunciated already by an authority
which carries greater weight.

The function of the anecdote or story in a book on the theory of
love depends somewhat on the character of the individual book.
The authors of the most systematic and analytic works on the subject
often use the stories and anecdotes as proofs or examples for the
ideas discussed. Where the book has more the nature of a structured
anthology on love and love theory, they may simply be recited as
illustrating a particular phenomenon or category of love. Many of the
stories are so well known that one cannot escape the conclusion
that in some cases the author’s classifications of types of love (or
his chapter headings) are just an excuse to retell these stories of
which the public apparently never grew tired.'® In such cases, there

12. As a consequence of this attitude, the production of books of fantastic or fictional
stories foll increasingly after the zrd/oth century to anonymous or obscure men.
Reputable scholars disdained to compose or collect tales thought to be fit only for
frivolous or ignorant persons and women and children, See Nabia Abbott, “A Ninth
Century Fragment of the Thousand Nights,” JNES, VIII (1949), 158.

On the place of the two types of story, fictional and historical, in the Thousand
and One Nights, sce Mia 1. Gerhardt, The Avi of Story-Telling (Leiden: E, J. Brill,
1963), 377 L.

13, Just as some late works on badz* (figures of speech) appear to be an excuse for the
quoting of isolated favorite lines of poetry.
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is often no real discussion after the introductory part of the book.
The writer has pleased himself and, presumably, the reader by
pigeon-holing the mass of stories about lovers. “Love, dear reader,
comes in these varieties, . . .”

Though most of the anecdotes and stories are about Muslims,
both city Arabs and bedouins, there are some which are about non-
Islamic and non-Arab peoples—Israelites and ancient Greeks,
Indians, and pre-Islamic Persians, as well as members of non-Muslim
minorities living in Muslim society. Not surprisingly, stories of
foreign origin are often quite altered by the time they are retold in
these books. The story of Susanna and the Elders, for example,
from the Apocryphal book of Daniel appears and reappears for
centuries in various altered and abbreviated versions before Da’ad
al-Antaki presents the correct version taken directly from the book
of Daniel and calls attention to this fact.14

INFORMATION FROM THE ARABIC LEXICOGRAPHERS AND
PHILOLOGISTS

The two general categories of raw material just mentioned,
poetry and anecdotes or stories on love, are the most constantly
employed and contribute to every aspect of love theory. A much
more limited and specific but nevertheless essential element was the
information drawn from lexicographers and philologists on the
etymology of words used for love, their exact meaning, and proper
usage. These were matters which, logically, called for treatment early
in the book, though some authors evidently did not see this need.!s
Generally, just the name of the scholar is given, though sometimes
the name of the work, usually a dictionary, is mentioned. We can

14. Tagytn, IT1, 195~98, Earlier, incorrect versions are in Masari®, I, 74, and Rauda,
196. Cf. Daniel 13 (in the editions of the Bible with separate Apocrypha: The History
of Susanna).

15. See Part 3, Chap. 11.
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take a passage from Ibn Qayyim al-Jauziya’s Raudat al-Muhibbin
as an example, since this aspect of love received its fullest treatment
there. After holding forth for a page on the theories about the etymo-
logy of the word hubb, how from the root A-b-b it came to mean
“love,” he moves on to a discussion of the morphological patterns

and meanings of other words having to do with love derived from
the same root:

He [al-Jauhari] says in as-Sahih, “Hubb 7s mahabba [both
meaning love)] and likewise hibb, voweled with i. And hibb is also
synonymous with habib [beloved) just as in the case of khidn and
khadin {both meaning intimate friend).” I say: One may
compare this to dhibh [sacrificial victim) which also has the
meaning madhbih [one sacrificed].*® |

Discussing the meaning and etymology of the word ‘“ishg,
he says:

Ibn Sida said, ** “Ishq is the lover's admivation for the beloved.

It may occur in chaste love ov in immoral love.” . . . Favrd’
said, ' ‘Ishq is a sticky plant and the name ‘ishq is applied to
that well-known phenomenon in man because of its clinging to the
heart.” Ibn al-‘Avabi said, ' ‘Ashaqa is synonymous with
lablaba [a type of svy-like vine, Dolichos lablab), which is green
or yellow and clings to the trees which are close to 18”17

These are plain matters of etymology, usage, and meaning, but
one often finds quite another kind of discussion of terminology, which
is not always clearly kept apart from the matters just illustrated above,
and which also comes from the philologists. In these instances, the
question asked or implied is: “What is “ishg (or hawi, etc.)?”, not
“What is the etymology of the word and its synonyms?”. The infor-
mation elicited is as much philosophical or cultural as linguistic.
Though the original sources of such statements are often not named,

16, Rauda, 17.

17. Rauda, 25-26. Articles on the lexicographers mentioned in the quotations may
bo found (s.v.) in EI* See also John A. Haywood, Arabic Lexicography (2nd ed.;
Leiden: E. J. Brill, 1965), passim. See the index, s.v., except for Farrd’, who was
primarily a grammarian of the “‘School of Knfa,” and is not mentioned there.
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one scholar whose name does appear often is al-Asma ‘T (123/739~
217/831), the early philologist and lexicographer.!® He traveled
about among the bedouin Arabs, it is reported, in order to take down
verses or other philological material from their lips. He passed on
many sayings which he heard from simple men and women of the
desert, illustrating true Arabic eloquence, the piety of plain-living
people, and sometimes their profound grasp of the deeper things of
life. One of these has already been quoted to illustrate two different
interpretations of what love is.2® In another interview, al-Asma ‘T
reports that he heard another opinion about the nature of “shq:

I asked a bedowin Arab about ‘ishq and he said, It is too
sublime to be seen and it is hidden from the eyes of mortals, for
it is concealed in the breast like the latent five in a flint, which
when struck produces five, this five remaining hidden as long as it
18 left alone.” Some of the Arabs say, * Ishq s a kind of mad-
ness. Madness has its varieties and ‘ishq is one of them.”'*®

OFINIONS OF PHILOSOPHERS AND PHYSICIANS

A number of passages in these writings dealing with the theoretical
questions of what love is, its causes, the mechanism of its onset and
development, and its signs and symptoms, are drawn from the
falasifa (philosophers), hukama’ (philosophers or physicians), and
atibba’ (physicians), be they Greek, Hellenistic, or their oriental
Christian and Muslim heirs. The quoted authorities are not always
actually named, phrases such as “‘the ancient philosophers” being
used. These opinions seemed to have a special fascination for the
Arabs because they offered satisfying explanations, sometimes quite
detailed, for phenomena otherwise mysterious and inexplicable.

18, See Haywood, 42—44, and B, Lewin, EI?, art. ‘"'Al-Asma‘i.”’
19. See Introduction, n. 6.
20. Rauda, 139.
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The variety of theories available offered an explanation to please
every turn of mind. Those writers who wished to discredit ‘shq and
hawd made good use of the authority of negative opinions such as
those explaining love as a blind, unreasoning delusion serving no
good purpose, the vain preoccupation of a heart empty of something
worthwhile, or the result of some physiclogical imbalance. Those
writers whose only concern is to instruct and entertain the reader by
presenting every interesting and authoritative opinion take a more
detached view and do not emphasize one type of scientific or philoso-
phical theory at the expense of another.

Some opinions sound like accurate quotations from Greek
works on ethics or medicine (where love is regarded as a disease).
Some of the early authors on love appear to have taken them from
Arabic translations of Greek works, if not from the Greek texts
themselves, or from some work in Arabic containing extracts and
summaries from Greek works, It is worth noting that the lifetime of
Ibn Da’td, author of the K. az-Zahra, coincided with the period of
greatest translation activity, We know that he was a relator of
scholarly traditions from al-Kindi,* and we might therefore conclude
that he studied under that scholar, whose work encompassed the
whole field of Greek science and philosophy. If he did not study such
subjects under al-Kindi, he at least would have had access to correct
information from texts and through expert friends. It is evident,
however, that most writers after the first few to write on the theory
of love simply took over the sayings of physicians and philosophers
as found in earlier works on the same topic.

There were theories about love which had their origins in various
dualist philosophies of the East and were known in learned circles in
the Islamic world, Mas‘idi claims to have known about them, but
unfortunately the work in which he says he gave these theories is
not thus far available to us.?2 In his Mwurilj adh-Dhahab, he does
givean explanation of the nature of love by a Zoroastrian.* References

21, Sec above, page 7,

22, See Appendix,

23. In Tazyin, 1, 56, there is a quotation attributed to some dualists, I believe I have
seen one or two other references to them in other works, but I am not certain,
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to the opinions of such persons or groups are not common in the
works on love theory, probably because of the strong prejudices
against them in the Islamic world.?

An attempt to trace some of these fragments attributed to Greek
philosophers and physicians would seem worthwhile. However, in
most cases, the task calls for the experience of one who has dealt
with the Greek works known in the Islamic world. Some idea of the
possible discoveries which might issue from such inquiries can be
gained from Richard Walzer’s analysis of one such quotation in the
Kitab “Atf al-Alif al-Ma’laf ‘ald al-Lam al-Ma‘tiaf by ad-Dailami
(fourth/tenth century), the oldest complete and extant mystical
book on love. Walzer concluded that the passage might well represent
a fragment of a lost dialogue of Aristotle.?s One difficulty which
complicates the tracing of such fragments is that some quotations
have been attributed by Arab authors to more than one authority.
This turned out to be the case with the fragment from ad-Dailami, 28

24, Muriij, VI, 37516,

25. Greek into Avabic, 48—49.

26. Walzer adds in a footnote that S. M. Stern informed him that the definition
of love (given in the fragment of dialogue) attributed to Aristotle is also found under
the name of Hippocrates in Hunain b. Ishaq’s Nawddir ai- Falisifa (Hebrew version,
Musre ha-Pilosofim, ed. Léwenthal, 35), as well as in three books with which we are
concerned here, namely, the K, as-Zahra, p. 17; the Muriij, VI, 377-79, where the
definition is attributed to ‘a physician’’; and the Diwin as-Sabiba, P. 11, where it is
attributed to Pythagoras. It may be added that it also appears in a similar form in the
K. al-Magin (Leiden Or. 1951), folio 27b—28a; Tazytn, I, 59-60; and Sababat al-
Muanz (Chester Beatty 4990), folio 17b. It should be noted, however, that there are
considerable differences between versions and that the versions in the K. az-Zahva
and the Muritj, the longest and most detailed, read like a passage from a medical
text rather than an Aristotelian dialogue. They describe love as a serious pathological
syndrome affecting the brain, the emotions, and the digestive and circulatory systems.
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THE EVOLUTION
OF FORM AND
CONTENT IN
THESE WORKS

As one examines the development of this group of works over
nearly a millennium, there are certain aspects of content and form
which lend themselves to analysis and description and which reveal
an essential unity as well as some variety. The unity is in the evolu-
tion of traditional and typical features of form and content; the
variety consists in minor variations of form or content or differences
in the spirit or motive that dominated the authors, Some wrote in the
more secular spirit of adab literature and some were ruled by religious
and ethical considerations, but, in fact, the spirit in which they wrote
was seldom purely that of adab nor yet entirely religious, though in
any one work the balance usually tipped heavily in one direction or
the other,

In the structure or content of the twenty works in this group
being studied here, the frequency of certain features strikes the
attention. The most obvious of these, alluded to already in the
introduction and survey of authors and works, is the twofold
division of content into (1) a discussion of the essence, nature,
causes, names, and kinds of love and the differences between these
kinds, and (2) the ‘circumstances” (ahwal) of the lovers, a term
which covers many kinds of theorizing about the conduct of lovers
and schemes for classifying lovers and their love affairs, The rudi-
ments of these two types of subject matter are even to be seen in
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Jahiz’s two short essays as well as in the anonymous essay on love
containing the fragment from Ahmad b. at-Tayyib as-Sarakhsi,
discussed earlier.

I have said that this twofold division of subject matter is an
obvious one, though, in fact, it was not at first always quite so
obvious to me, and I have not seen these works discussed in these
terms by Western scholars. The full significance of the term “hal”
(pl. ahwal) in the designation of the content of these works first
came to my attention when I read the introduction to Kisi'i’s
Raudat al-*4shig (seventh/thirteenth century). Kisa’i speaks about
the earlier works on love, unfortunately not named, as though the
normal division of their content was, or ought to have been, the
twofold one just described.! He criticized them all for their failure
to strike a balance between the two parts, and possibly he means to
indicate that some authors even neglected to include one of the two
aspects of the subject matter on love. His remarks led me to look for
this logical division of content in other works. It had already become
clear to me that the later, more systematic books on the theory of
profane love typically began with a discussion of its nature, names,
causes, and so forth, but after that familiar beginning, one finds more
variety in the content of the main part of the work, though certain
subjects repeat themselves from book to book and seem to become
traditional to the repertory. The common factor that underlies the
several kinds of subject matter was not very clear to me. I did not
know in what broad terms the Arab authors themselves might con-
ceive this group of subjects since in many books, if there is an
introduction or statement on the content about to be presented, it
designates the topics to be treated one by one without taking notice
of the content in broader terms. The “ahwdil of the lovers” as used

1. See above, also, pages 30~31. The kinds of subject matter which Kis3’i meant
to include under the “‘ahwil of the lovers” may be inferred from the content of his
own work, very typical of books of this group: (1) Kinds of lovers (prophets, caliphs,
bosom friends, refined people [zurafd’], virtuous men, nobles) or rather, men of these
categories whose love stories are known and are related under these headings; (2)
Stories of love classified by the fate of the lover (those killed by love, those driven
mad); (3) Conduct of lovers and those around them (the humility of lovers and the
pride of the beloved, fidelity in promises, manly honor and integrity, treachery,
suspicion, gentility, bringing lovers together, aiding them, carrying their messages).
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by Kisa’i fills the need for a concept that explains historically the
presence of so much seemingly divergent material. As an organizing
concept it is broad and sufficiently flexible to cover the subject
matter, yet it sets it apart from the sections dealing with the nature,
causes, names, and so on, of love.?

Kisd’t’s use of this term lends significance to Ibn Da’ud’s
declaration that he intends his book to contain a discussion of the
essence (kawn) of hawd and its causes (asbab) and the conditions that
occur in it (al-ahwal al-‘arida fiki) and that he will present the
poetic themes portraying each %4l in the order that these ahwal
befall the lover, one after the other (fartib al-wuqi* halan fa-halan).®
In Ibn Da’id’s book the ahwil consist of fifty phenomena or
symptoms of love, expressed in aphorisms or axioms which are given
in the form of chapter headings.* Nykl and Garcia Gémez have
emphasized how very different the K7tdb az-Zahva is in content and
spirit from the Taug al-Hamdama of Ibn Hazm, though both authors
were Zahirls and both books are on love.® While there are differences,
some already mentioned in the survey and some soon to be discussed
here, there are two common features which to the best of my know-
ledge have been overlooked so far: First, the two books have the
same basic structure and, furthermore, are the only two clear
examples of it in the third to fifth centuries A.H., though this
structure becomes the standard one and reaches a fuller develop-
ment in the works of the centuries following. Thus, both books treat
the essence, nature, and causes of love in the first chapter, the
Kitiab az-Zahra providing more on this than the Taug al-Hamama,
and then both books proceed to their main subject, the ahwal of the

2. The writers on profane love may have borrowed this usage of “pal’ from the
technical vocabulary of medicine as the mystics are thought to have done. See L.
Gardet, art. “Hal,”" EI?, and Massignon, Passion, I, 554.

3, Zahva, 5.

4. These chapter headings (Zahra, pp. alif-jim) may be found in French translation
in Massignon, Passion, I, 171~72, though, as Nykl (Zahra, foreword, 6) has pointed
out, they are in some cases not very accurate renderings.

5. Zahra, foreword, 7. Garcla Gémez (al-Andalus, XVI [1951], 312) says: . la
realidad es que ambas obras tienen poquisimo de comiin: la oriental es sobre todo una
antologfa de versos ajenos sobre el amor, mientras la andaluza es un tratado psicolé-
gico, con sus ribetes de filosofia; aquélla estd llena de exquisita afectacién y de
afeminada pedanterfa, mientras ésta resulta natural y humana, directa y caliente.”

te
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lovers in the order of their occurrence. The second feature which
these two books have in common is the fact that the ahbwdl with
which they both are primarily concerned are the psychological
phenomena of love, In the Kildb az-Zahra these are discussed and
illustrated in poetry, with the emphasis most on the illustration in
poetry, while in the Taug al-Hamama these phenomena are mainly
a subject for discussion in prose, the poetry—mostly the author’s
own—taking second place. Therefore, it is not being very accurate
to observe, as Garcia Gomez does, that the Kitdb az-Zahra is above
all an anthology of verses, while the Taug al-Hamdama is a psycho-
logical treatise.®

The similarities do not end there, however, for a comparison of
the two books shows evidence—in themes, Hadith, and phraseology
common to both—of the possible influence of the Kitab az-Zahra
upon the author of the Taug al-Hamama. Such evidence has been
presented to demonstrate the possible influence of the Kitdb al-
Muwashshi upon the Taug, while the Kitab az-Zahra has been
dismissed as a most improbable source of influence.” The fact is,
however, that a careful comparison of the themes and phraseology
of the Kitab az-Zahva, the Kitdb al-Mwwashsha, and the Taug al-
Hamama shows a certain number of parallels which could be used to
show an affinity between any two books or between all three. Some
of the parallels that have been presented as evidence of the possible
influence of Kitah al-Muwashsha upon the Taugq al-Hamdma would
serve equally well to demonstrate the possible connection of the
Kitab az-Zahra with the Taug or with both books, because they occur
in the Kitab az-Zahra also.® Other parallels could be found between

6. See n. 5, above.
7. Garcia Gémez, al-Andalus, XVI (1951), 309-323.
8. For example, the following citations from the K. az-Zahra correspond with the
parallels (cited here by page and item number) between the K, al-Muwashshd and
the Taug quoted by Garcia Gémez in the article in al-Andalus just mentioned: The
themes of two chapters in the K. az-Zakhva (43 and 44) on the inability to keep love
a secret = p. 315, No. 2; the martyrs-of-love tradition (Zahva, 66) = p. 318, No. 16;
the tradition on people who have a natural affinity for each other (Zahra, 14) = p. 315,
No. 7 and 317-18, No. 15.

As to parallels between the K. az-Zahra and the K, al-Muwashshg, Garcia
Gomez has pointed out that some of the axioms or epigrams that appear as chapter
headings in K. az-Zahra appear also in the K, al-Muwashsha as sayings which the
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the Kitab az-Zahra and the Taug which do not exist between that
work and the Kitab al-Muwashsha.® All these works might be best
conceived of as based on a common fund of knowledge or theory
about love and lovers, circulating orally and in written form. Thus,
parallels could be found also between the Taug al-Hamdma and the
Masari¢ al-‘Ushshdg, which was committed to writing in the East
about thirty-five years after the Taug was written in Spain, but these
similarities would not, of course, represent borrowings from the

zurafd’ inscribe on seal rings. He questions which book was the original source.
(See al~-Andalus, XVI [1951], 322-23; K. al-Muwashshd, ed. Brinnow, 164.) It
would appear to me that Ibn Di’ud invented them (or some of them), because he was
asked about one of them in a conversation reported in the K. al-Masiin (Leiden Or.
1951, folio 50b.). The two men were probably acquainted, for Ibn Da’1d’s friend
Niftawayh is quoted frequently in the K. al-Muwashshd. They seem to have been
members of the “in-group” who thought of themselves as the zurafd’, ‘“refined
people.” M, F. Ghazi ("Un group social: 'les Raffinés [Zurafa’)',” Studia Islamica,
XI [1959], 39~71) characterized the ideals of the zuraf@’ (pp. 45 and 63, especially),
in such a way that it would be impossible to exclude Ibn Da’id from their number.
Add to this the fact that he expresses the zarf ideal in the Kitab az-Zahva, especially
in his discussion in the introduction of the type of person who has an affinity for
hawd, in the sense of hubb ‘ Udhvi and in the chapter title (Chap. 8) “‘He Who Would Be
a Za#if Must Be Chaste.” Yet Ghazi seems to go out of his way to avoid mentioning
Ibn Di’td, making it appear that he follows Garcia Gémez in regarding Ibn Da’nd
as a man wholly different in outlook and temperament from al-Washshid’ and the
zurafa’, This interpretation seems to stem from the uncritical acceptance of Massig-
non’s portrayal of Ibn Da’nd (Passion, 160~82), which is unbalanced. Massignon was
searching for clues to the motivation for Ibn Da’nd’s opposition to the mystic
al-Halldj and seems not to have been at all certain whether it was for doctrinal
reasons, because of his own ideal of human love, or because of a clash of personalities.
In an attempt to show how their personalities were very different, Massignon presents
a picture of Ibn Da’nd that is overdrawn, making him a peevish, effeminate, enner-
vated esthete. He selects only two anecdotes about him to portray his character,
one from his early childhood, interpreted as a forecast of his adult character, and one
(of doubtful credibility) probably from his adolescence, which tells more about the
foolish narcissism of the teller of the tale, his friend Ibn Jami‘, than about Ibn
Da’nid, A reading of the entire account of Tbn Da’ad in the Ta'vtkh Baghdad and
the anecdotes about him scattered in the Masari® and the Kitab al-Magsiin gives a.
more balanced picture of him as a respected man-among-men as well as a popular
public figure and scholar-zarif.

9. For instance, the idea that in some instances of betrayal by the beloved ‘“‘consola~-
tion’’ or ‘forgetting’’ the beloved is not to be considered the only honorable course of
action by the lover (as in the parallel between the Taug and the K. al-Muwashsh@
[al-Andalus, XVI (1951), 319], item No. 20) but on the contrary are merely ‘‘allow-
able’” or “not to be blamed.” Here the K. az-Zahra (p. 155) better parallels the
opening paragraphs of the chapter on suliw (forgetting, consolation) in the Taug
where this type of case is discussed.
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Taug, for the Masarit consists of literary and psuedo-historical
traditions bearing 7sndds and circulating in the East since long before
the Tauq al-Hamdma was written. Ibn Hazm must have been
familiar with at least part of this material from traditions trans-
mitted orally and from written collections in Spain. The Islamic
West also shared with the East an ideological stock-in-trade that
can be traced as far back as the catalogue of ideas about passionate
love to be found in the Diwdn of Al-‘Abbas b. al-Ahnaf (d. 190/806),
known in the West as well as the East.1¢

After the Kitdb az-Zahra, the next book which fits clearly the
typical twofold division of subject matter is the lost K4t@b ar-Riyid
of Marzubani, except that the evidence leaves us uninformed as to
whether the sections on the nature, kinds, and names of love formed
the introduction to the book or came later. The fact that the authors
of the majority of the works which included such a discussion did
use these subjects as an introduction would lead one to think so, as
would the fact that the book appears from Ibn an-Nadim’s detailed
and specific description of it in the Fihrist to be a systematic, well-
organized treatise, not simply an anthology. Furthermore, the great
length of the Kitdb ar-Riydd and the fact that it “discussed love and
its ramifications, and discussed its beginning and its end, what the
philologists and lexicographers said about its names, its kinds, and
the derivations of these names, with quotations from pre-Islamic
poetry, the poetry of the poets living partly in the pre-Islamic era,
the early Islamic poets, and the Moderns as textual evidence’’t

10, See Von Grunebaum, "Avicenna’s Risila fi -1y and Courtly Love,” JNIS,
XTI (1952), 233—38. As further evidence of literary material on love which passed
from the Islamic East and North Africa to Spain, I note that Ibn Ihair al-Ishbili
(502/1108~575/1179) recorded studying with Spanish Muslim teachers the following
books: (1) Al-Khard’iti’s I'%lal al-Quiab, (2) Akhbar Nifiawayh (Niffawayh, the
friend of Ibn Da’ad, al-Washsha’, and al-Marzubdni), and (3) Hustl's K, al-Adab
{he does not mention K. al-Masin). The second and third contained only some
material on love—I only speculate about the second, of which we have no extant
copy as far as I know. If Ibn Khair studied such books 50-60 years after the death
of Ibn Hazm and with Spanish teachers, then there is some likelihood that they were
known there in Ibn Hazm’s time. (Ibn Khair, Filvist, ed. F. Codera and J, Ribera
Tarrago [“Biblioteca arabico-hispana,” Vol. IX-X; Saragossa, 1893-95], pp. 408,
398, and 380, respectively.)

11. Filist, 133,
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appears to qualify it as containing a substantial introduction to the
subject of love, more substantial in this respect than its predecessors.
The Kitab az-Zahva, for example, did not deal with the names and
kinds of love or the opinions of philologists and lexicographers on
these names, and the information or theories about love’s essence,
nature, and causes, though they are announced beforehand in the
introduction to the book, are slipped in under Chapter One, whose
heading is “He Whose Glances Are Many Will Have Continuing
Distress.”

I have demonstrated in the survey of the authors and works in
the first part of this study while establishing the fact that the
Kitab ar-Riyad belongs to this group of works, that it contained also
the second category of subject matter typical of love theory, the
alwal of lovers, We have noted already the prominence of Marzu-
bini as a rdw? of anecdotes, theories, and pseudo-historical traditions
on love such as make up the contents of works on profane love and
the fact that his own book is actually quoted in a few places. Given
the general tendency of the authors of these works to borrow heavily
from their predecessors, it would appear that the Kitdb ar-Riyid
had a substantial influence upon the form and content of later works.
The extant examples containing all the features of form and content
said to have existed in Marzubani’s book appear for the first time
in Kisa 's book about three hundred years later, though, as I have
said, Kisa’i takes it for granted then that such features would be
normal to a book on this subject. Besides the evidence just given
for envisioning the Kitab ar-Riyad as having an orderly introduction
to the names and kinds of love, and so on, there is an example of a
book on a parallel subject organized in this fashion which still
survives. It is the Kitab ‘Ugqala’ al-Majanin (The Wise Madmen)
of Abu ’1-Qasim al-Hasan b. Muhammad b. Habib an-Nisabiirl
(d. 406/1015),2 who collected traditions and tales from the same
group of scholars responsible for the transmission of the material
on love. The book is arranged on such a rational plan with a sub-
stantial and orderly introduction to the names for madness and their

12, See above, page 26.
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etymologies and the varieties of madness—even madness in animals
—and proceeding to what we might call the ahwal of persons afflicted
with madness, such as “Persons who were called mad but actually
were not (drunkards, childish persons, etc.) . . . Those who became
mad from the fear of God . . . Those who were mad and foolish, yet
were actually of sound mind . . . Those who acted like fools in order
to gain wealth . . . Those who acted foolish in order to be delivered
from tribulation or calamity . . .” and so on through nine categories.!3

Among book-length works on the theory of profane love, the
two notable exceptions to the typical form are both in the third to
the fifth Islamic centuries, the first phase of this literature. Two of
them, the Kitab al-Maswn and the Masdri® al-‘Ushshdq, are un-
structured anthologies, but even the Kitab al-Masin, though it has
no headings or chapters, shows some rudiments of arrangement,
beginning as it does with quotations on the nature of love. We
would hardly be justified in refusing to include these works in the
group because of this structural difference, or, rather, lack of structure;
their content is clearly identifiable with that of the more systemati-
cally presented writings. To use the Arabic literary simile of the
necklace once again, the difference is partly that between a necklace
in which the beads are arranged in a pattern and one in which the
same kinds of beads are strung at random.

The Manazil al-Ahbab (early eighth/fourteenth century) is also
not organized like the typical work and yet is not a simple anthology.
Its contents are arranged under eighteen subject headings whose
order does not seem entirely rational. These headings are not
numbered as chapters and the author does not give an introduction
outlining his scheme of presentation as the authors of the more
systematic books did. His presentation of the names, kinds, nature,
and causes of love comes after the first quarter of the work, not at the
beginning as in the more typical work.

The I ‘tilal al-Qulab, The Malady of Hearts, by Khara ’iti, marks
the beginning of a subtype of the work on the theory of profane love,
one which has as its dominant theme an ethical or religious concern

13. K. ‘Uyala® al-Majéanin, pp. 16-37.
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lest the soul be overpowered by hawd (understood there usually in
the sense of “‘evil desires” or ““lust”) or ‘“ishg, passionate love. This
lust/love division of the subject matter will be further explored
from the semantic and doctrinal points of view later. The Hadith
and anecdotal material having to do with hawd and how the latter
is to be combated are the subject of the first twenty-one chapters.
Abruptly, the author turns in a new direction in Chapter Twenty-
Two, on “The Excellence of Beauty, the Privileges Which God Has
Accorded to Those Who Are Provided with It and the Duties He
Has Imposed on Them.”'* Next come chapters on mapabba and
hawd, now seemingly used in the sense of “passionate love.” These
chapters seem imbued with a quasi-mystical character in the sense
that a mystique of love connected with ‘Udhri ideals suffuses them
and the code of love which they contain seems influenced by both

14. The chapter headings of the I'‘4al al-Quiab as they appear in the Bursa MS Ulu
Cami 1535 are given by J.-C, Vadet in "Littérature courtoise et transmission du
badit,” Arabica, VII (19060), 157-50. However, some chapter headings have been
omitted and one chapter heading erroneously split up. There are actually 57 chapters
in the manuscript. Vadot also does not give the fulk chapter heading in all cases, but I
shall not attempt to supply those here. Tho titles listed there as Chapters 8 and o
should be ono chapter, Chapter 8. Between Chapters 48 and 49 there should be
ingerted & chaptor ontitled, ‘“About Jealousy over Women" (“FI Dhikr al-Ghaira
‘ala 'n-Nisd’"), betwoen Chapters 52 and 53 s chapter entitled ‘“The Dreams of
Those Afflicted Ly Passion Who Feel Sorry for Themselves’ (“II Dhikr Allaim Ahl
al-Hawi al-Mushrifin ‘ald Anfusihim’), and botweon Chapters 55 and 56 a chapter
entitled, "Thoso Who Say Thero Is No Recovery from Heawd after It Has Gained a
Toothold” ("Man Q#la L& Burn’ 1i '1-Iawl ba‘da Tamakkunih”), After these addi-
tions and corrections are made, the chapters must be renumbered.

Chapter 44 In Vadet's list: (43 In the MS), given as *Un titro peu lisable,” seems
on inspection of both the MS and the microfilm in my possession to read cuite
plainly “At-Talafluz min Sabab Yojib al-Ghadr”’ (“Guarding Against Anything That
‘Would Neceasarily Lead to Botrayal”), Chapter 52, which is correctly numbered but
again listed as illegible, reads clearly, "It Dhikr Amint Ahl al-Hawd al-Mushrifin
‘ald Anfusiblm” (“The Longings of Those Tortured by Hawd Who Icel Sorry for
Themselves'’), (See Wadih, 27, line 1, for o similar use of “amdnt.'”)

Chapter 4 (correctly numboered) is erroneously read by Vadet as "It dbikr man
ga‘ala Allah {1 qalbih wa-a"4&" (“Do coux aux coeurs desquels Dieu a prodigué ses
favours'), which he finds malkes no sense (159, note 1) in torms of the contont of the
chapter, and which ho therefore takes ag ovidence for his opinion that the Bursa
ME has been badly maltreated by a copyist, Actually the word after '‘qalbih’ is
plainly “waizan”, which fits the contoxt. This same chapter may Do found, taken
over almost unchanged, in Dhamm al-Hawd as Chaptor Nine, "I'T Dhikr al-Wi‘iz
min al-Qalb,”
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the adab and murii’a (manly honor) concepts and the wish to please
Allgh 18

It is clear that the I%lal al-Quliib was the ancestor to Ibn
al-Jauzi's Dhamm al-Hawad. The similarity in the overall structure
of the two books and the fact that a number of chapters in the first
book reappear with or without additions in the second are the most
obvious evidence of this. A closer examination of the Dhamm
al-Hawd confirms this impression, for the name of Muhammad b.
Ja‘far or Muhammad b. Ja‘far al-Khard’iti occurs with moderate
frequency in isndds there. However, as a source of content the
Masari¢ al-‘Ushshdg is at least’ as important, judging from the
frequency with which the name of Abi Muhammad Ja‘far b.
Ahmad as-Sarrdj, or identifiable elements of that name, appear in
tsndds. A detailed study of the dependence of the Dhamm al-Hawd
on these two earlier books remains to be done and, among other things,
may cast light on whether or not the text we have of the I%dl
al-Qulgb is an abridgment. One of the difficulties in any attempt to
assess how much of the two earlier books has been taken over in the
Dhamm is that Ibn al-Jauzi, in dealing with traditions which he
obviously took from these two books, sometimes quoted alternative
versions taken from other sources. Thus a tradition which occurs
in a chapter in the I %/l will be given in the corresponding chapter
in the Dhamm with an 4sndd which in some cases does not contain the
name of al-Khara’iti.'* What Ibn al-Jauzi’s motives for this may
have been is not clear.

15. Itis difficult at this time to be more precise than this. The T4l is not a long work
and it contains an extremely heterogeneous collection of material simply put down
under chapter headings. Therefore, it is very difficult to discern its tendencies, and
especially since we know rather little about the author and the circles he moved in.
Vadet, in Arabica, VII (1960}, 140-66, is unable to be precise, either, in his charac-
terization of the book. He calls attention to, among other things, the ambiguities
between “la mystique de "amour’’ and “l’amour mystique"’ sometimes apparent in
works such as the 141/l which tend towards a Hanbali type of moral rigorism and
religious devotion. (See Vadet, pp. 160-61.)

16. On the other hand, traditions can be found in the Dhamm which bear the name
of one of these two men, Khara’iti or as-Sarrdj, but which do not appear in their
books. This does not necessarily mean that our present versions of their two books
are incomplete; it could just as well mean that Ibn al-Jauzi had additional anecdotes,
Hadith, etc., from other sources depending on these two authors, either oral or written,
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One of the reasons given by Vadet for thinking that the I “42ldl
al-Qulib as we have it now in the Bursa manuscript has been
abbreviated is that four chapters he mentions are very short, not
more than a folio in length.” A careful check of this manuscript will
show, in fact, that sixteen chapters, nearly one-fourth of those in the
book, are less than a folio in length, but this brevity cannot be
taken as a necessary indication of missing contents, eliminated, as
he suggests, by a copyist who may have had a bias against traditions
having to do with the spiritual perils of sawa. The length of chapters
in such books is often determined, quite simply, by the available
supply of traditions on that particular subject or theme. For this
reason, many chapters of the Dhamm al-Hawd and other books on
love are equally short. Chapter Four of the I%7lal al-Qulib, one of
those named by Vadet as abnormally short, is entitled, according
to my reading of the manuscript, “He in Whose Heart God Has
Placed an Admonisher, or Warner.” It reappears in the Dhamm
al-Hawa essentially unchanged as Chapter Nine, “The Warner of the
Heart,” If there had existed other traditions on this subject, surely
Ibn al-Jauzi, who without doubt had very complete written and
oral sources, would have included them, but the chapter in the
Dhamm is every bit as brief as that in the Ildl al-Qulab.

It may well be, as Vadet has suggested, that the absence of
isndds in the I4ilal al-Qulab is the work of an abbreviator, though
it is not unthinkable that Khara ’iti himself omitted them. He makes
it clear in his introduction that he conceived of the book as a venture
in pious adab in the sense that it was his intent to make the book
as appealing as possible while at the same time maintaining its
integrity as a book with a moral or ethical concern. Many later writers
on love dispensed with dsndds or gave only abbreviated indications
of the source of a tradition or anecdote. In fact, only three of the
twenty treatises on love examined in this study are characterized
by full isndds, consistently used and linking the writer with the
supposed original source. These are the Masari¢ al-Ushshdg, the
Dhamm al-Hawd, and the Aswdq al-Adshwdg. To argue that Khara iti

17. Vadet, drabica, VII (1960), 159.
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probably was very careful in observing the formalities of isndds
does not seem to me to help us in deciding whether he used them in
the I ‘tildl al-Quliib.® Most of these authors who did not use ssndds
in their works on love did use them elsewhere when they saw a need
for them.

One of the noticeable changes in emphasis between the I ‘¢4l
and the Dhamm al-Hawa is the emphasis in the later book on the
‘agl (intellect or rational soul) as a defense against evil desires.!®
An emphasis on the importance of devotional practice, ‘‘taking
refuge in God,” and avoiding the corruption of the heart by concerns
other than love of and obedience to God is found in both books. The
two books are alike in shifting rather suddenly at midpoint from a
discussion of kawa (evil desire) to the largely secular and profane
concept of passionate love, but the nature of the treatment given to
the second subject by the two authors is quite different. Khard’iti is
interested in the mystique of love and a code of conduct for lovers
that demands honor, discretion, fidelity, and chastity. His book
discusses how one ought to bear up under the onslaught of love and
how the friends of the lover ought to help him in his distress. (If
worse comes to worst, one can find rest for one’s heart in weeping,
according to Chapter Thirty-Nine.)20 Ibn al-Jauzi, by contrast, does
not advise lovers how to conduct themselves with pious gentility;
his approach is very negative, as will be remembered from the
description of the Dhamm al-Hawa given earlier. His purpose is to
frighten believers away from passionate love. Beginning with
Chapter Thirty-Nine, on the nature of ‘ishq, he steps into the shoes
of the writer of an adab book on the subject, as it were, introducing
the reader to the nature, causes, names, kinds, and degrees of love,
He follows with chapters on the ahwal of the lovers, telling stories
which emphasize the helplessness of those who let “shq get a hold
on them, the fatalities it brings, and the most horrendous ahwdl,

18. Sfe‘Vadet, Arabica, VII (1960), 158. I note that Khara’iti used full ésndds in his
Makarim al-Akhlag (Cairo: Matba‘at as-Salafiya, 1350/1931) and his Masdwi al-
ARhlag (Damascus, MS Zahiriya, 79).

z9. Fuf-t-her discussion of the *‘battle against hawd”’ will be found in Part 3, Chap, 1.
20. I'tilal al-Qulab (MS Bursa, Ulu Cami 1 535), folios 85b-84h,
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love that ends in suicide, murder, and incest. Structurally, therefore,
the second half of the Dhamm al-Hawi conforms to the general
plan of the typical book of this group, except that its contents are
given a strong moral.

Ibn Hazm's Tauq al-Hamdma comes as a startling development
when viewed in the context of the preceding works. Though it is not
original in its over-all structure or in the themes it treats, being in
that respect influenced to some degree by its predecessors and fed
with ideas from the common fund of akhbdr (stories, anecdotes,
traditions) on love, it differs radically in content from its oriental
predecessors, The use of the author’s own poetry and of stories
about himself and his contemporaries?! and a style of writing that is
direct, brisk, and personal makes Ibn Hazm’s book something new
among Arabic works on profane love. Garcia Gémez explains that
the Taug, together with the writings of Abfi ‘Amir b. Shuhaid
(A.D. 992—1035) constitute the major representatives of a school of
literature in Andalusia which was aristocratic, Arabophile, nationalist,
personal, and independent in character. It sought to give full
expression to the temperament and personality of the author, It
scorned to indulge in the oriental vice of endless citations and quota-
tions from earlier works or the conscious display of the author’s
polish in grammar and rhetoric.?* The resulting freshness and
individuality of style make the Tawug al-Hamdma unique among
its kind.

The fact that in the Taug Ibn Hazm has stripped the oriental
Arab tradition of literature on love of its bedouin and Baghdadi
attire and reclothed it in the Cordovan style,?® makes it less easy to
see what previous works might have contributed to its {ormation.
Ibn Hazm mentions the name of only one earlier author on the

21, Though the stories in the T'aug are supposed to represent actual events, except
for alterations in names in some cases, some actually may be old stories remodeled
and set in Ibn Hazm's Andalusia, Compare the story in the Rauda, 455-50, about a
devout Israclite with the very similar story in the last chapter (Bercher od., 374~77)
of the Taug about the young man who burned his finger off rather than give in to
temptation,

22, Garcfa Gémez, al-Andalus, XVI (1951), 310~11.

23, The metaphor is that of Garcla Gémez, al-Andalus, XVI (1951), 312,
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subject, Muhammad b. Da’@id, and he does so only to disagree with
his view that the spirits of those who fall in love are segmented
spheres that were divided by the Creator before being joined to their
bodies and which ever seek to be reunited on earth and become one
again,?* The influence of the Taug al-Hamama on later works is, on
the other hand, not difficult to detect. Since their authors, all
orientals in their writing habits and views on literature, continued
in the old habit of quoting and collecting material from earlier
works, it can be seen from an analysis of their content and from
occasional references to Ibn Hazm and his book what a wide circula-
tion and influence the T'aug al-Hamama had in later centuries.
Among the books on love, Mughultdi's Wadik al-Mubin was
unique for its dictionary format and the fact that it specialized in
martyrs of love. One might say, therefore, that he specialized in one
of the apwal of the lovers. In doing so, he may have been inspired
by Marzubini, whose work he knew. (He is one of the few who
quoted it by name.) Both men’s books are introductions to the
names, kinds, causes, and nature of love and stories of one category
of lovers, the mutayyamin among the poets in the first case and the
martyrs in the second. In fact, some of the mutayyamin were martyrs
of love, and, as has already been indicated, it appears that Marzu-
bani touched upon the martyrs of love in his book on the mutayyamin.
Ibn Qayyim al-Jauziya's Rawudat al-Muhibbin represents the full
fruition of both the adab and the religious or ethical tendencies in
this group of works, in so far as these two are not at odds with one
another. It shows a great investment of labor, reflection, and personal
thought. Continuing in that oriental tradition which Ibn Hazm
professed to scorm but actually built upon, Ibn al-Qayyim based
himself completely on the now well-established tradition of works on
the theory of profane love. He quotes verses, anecdotes, and Hadith
which have been used in previous works on love, and many of his

24. Actually, this was not Ibn Da’td's view. He merely reports this opinion along
with many others, saying, ‘‘One of the philosophers alleges that . ..” Compare Taug,
Bercher ed., 14-15, with Zahra, 15. This quotation in the K. az-Zakra seems to be a
reflection of the speech of Aristophanes in the Symposium. See W. R, M, Lamb (tr.),
Plato: Lysis, Symposium, Gorgias (“Laeb Classical Library,” No. 166; Cambridge:
Harvard University Press, reprinted 1961), 133~45.
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chapter subjects are those traditionally a part of Arabic love theory.
Yet, in so far as the adab tradition allowed, Ibn al-Qayyim was an
author, not a compiler. Compared with Ibn al-Jauzi, the predecessor
whose work is nearest to the Raudat al-Muhibbin in spirit, Ibn al-
Qayyim was much more of a thinker and theorizer. Ibn al-Jauzi
marshaled masses of traditional material under subject headings
along with an introductory and concluding sentence or two; his
personal contribution amounts mainly to the first paragraphs of the
book, in which he set the over-all theme of the book by addressing
it to the young man in distress from the assaults of kawd, and to the
concluding two chapters on remedies for ‘“skq and general advice on
preserving oneself from hawd and “/shg. He seems under a compulsion
to quote everything in existence on the chapter topics. As long as it
has a good chain of transmitters, he evidently feels it will strengthen
his case. He is mastered by his material, while Ibn al-Qayyim masters
the traditional material to his own ends. He has surveyed the subject
of profane love with the analytic eye of a competent religious scholar
and he is able to elucidate fully a number of theoretical issues left
unclarified in previous books on love, then offer his solutions in some
instances, solutions which fit neatly into his comprehensive theory.
For the first time in some cases, we are shown clearly some of the
major issues in the theory of profane love, both those which arouse
the concern of the scholar of religious law or the theologian and
those which seem to be only subjects for speculation and whose
discussion is more entertaining than controversial. We see that the
question of whether there are martyrs of love or not, whether or not
it is lawful to look at certain persons, whether or not falling in love
is voluntary or involuntary, and whether or not the sexual relation-
ship spoils love and ends it—and other like questions—are sensitive
issues upon which more is at stake than one might at first suspect.
It is in dealing with these questions and others that Ibn al-Qayyim
rejects certain widespread theories and formulates a coherent over-all
theory, or theoretical structure, in which every piece of traditional
material has to support his conclusions about the nature of love and
how to deal with it.

The tendency on the part of writers on this subject to be mere
anthologizers at bottom was very strong; it seems as though it was
necessary for a man like Ibn al-Qayyim to come along with both a
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keen interest in the subject and an ax to grind before the potentialities
of the topic are well exploited. Compared to other books before and
afterward, his says something; every chapter moves logically into
the next and the whole book has a persuasive message: that there is
a true Islamic theory of love, profane love and also sacred, which is
not only right but works out far more happily than the misguided
theories of various mystics, sectarians, heretics, and essentially
Dpagan poets,

The process by which the late works of the ninth/fifteenth to the
eleventh/seventeenth centuries were composed out of their predeces-
sors has already been partially described in the introductory survey
of the authors and works. They conform to the typical pattern of the
adab work on this subject and represent mainly an attempt to
update their predecessors with later poetry and stories and to
rearrange the content in a way that the author considers more
logical and esthetically pleasing. “Superanthology” seems a good
label for them because, unlike at least some of their predecessors,
they really do not have a message. In spite of their logical order and
comprehensiveness, they are typical of many Arabic anthologies
in that the relation of one part to the other is not clear, except for
the fact that each part bears a relationship to the over-all theme.
Thus, the larger part of the Tazyin al-Aswdg is devoted to stories
about lovers: lovers of Allah, lovers of slave-girls, lovers of youths,
and non-human lovers—animal, vegetable, mineral, and celestial.



|11

THE DISCUSSION
OF TERMS AND
THEIR USE

Early in the history of Arabic prose writing, it became the
practice of some scholars to begin a monograph by discoursing at
length on the names and terms involved. The reasons for this
would seem to be the same that motivated scholars to compile
specialized and general vocabularies and lexicons, In the words of
John Haywood:

The Arabs. were proud of their language—and in this respect
some non-Arabs were ‘morve Ayab than the Arabs'! They were
proud of its coptousness, proud of its mawy features which they
fancied were peculiar fo it, but chiefly proud because it was God’s
language. This language must be kept pure, free from foreign
poliutions, and from the corvuptions due to tgnorance and
laziness.t

The authors of some of these early monographs were, in fact,
philologists and lexicographers. Al-Asma‘i, one of the earliest such
authors, has a Kitdb al-Ibil (The Book of the Camel), which begins
with a vocabulary concerning the camel and includes the names given
toit at every stage of its life.2 Two similar treatises on the horse, both

1, Haywood, 1o0.
2. In Texle zur avabischen Lexicographie, ed. August Haffner (Leipzig: Otto Harras-
sowitz, 1905), 66-157.
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entitled Kitab al-Khail, were written by al-Asma ‘i and by his rival
Abii ‘Ubaida.?

Particularly for city Arabs and non-Arab converts to Islam, such
introductions and vocabularies for subjects long familiar to the
bedouin Arab were almost essential. The vocabulary relating to
those things with which the Arab was most conversant was ex-
ceedingly rich. He tended to give distinctive names to slightly
differing varieties and conditions of the same thing.* Since poetry
was s0 universally recited and appreciated, the Arabic poets certainly
added to the wealth of the language through their habit of searching
out and using (and thus preserving or putting into greater currency)
rare and unusual words and dialectal forms.

The fact that love is an intangible and subjective topic rather
than a material and objective one increases the need for precision of
expression while at the same time making it more difficult of achieve-~
ment. However, in much the same manner as in the instances just
cited, the popularity of the subject and the preoccupation of the
poets with it assured the development of a copious vocabulary. As
noted in the previous chapter, a section on the names and kinds of
love and the etymologies and meanings of the names for love became
a traditional part of the more systematic and logically arranged
books on the theory of love. Though the treatment accorded this
part of the works is rather uneven, there are certain vocabulary lists
and discussions of words which are worthy of special attention in a
brief chronological survey of the development of this aspect of the
theory of love.,

At a time when Arabic lexicography and philology were still in
relative infancy, Jahiz made an enduring contribution to the

3. Al-Asma‘i, Das Kildb al-Chail, ed. August Haffner, Sitzungsberichie dov Akademie
der Wissenschaften zu Wien, Phil.-hist, classe, Vol. 132 (1895), No. 10, Abfi ‘Ubaida,
Kitab al-Khail (Hyderabad: Da’irat al-Ma ‘arif al-‘Uthmintya, 13 58/1939. On Abn
‘Ubaida. see tbe article (s.v.) by H, A. R. Gibb in EI® and Haywood, index. Leas
Fivres des chevauz, ed. Giorgio Levi della Vida (Leiden: E, J, Brill, 1928),

4. Sometimes this is explained as due to his atomistic Weltanschauung, his habit of
seeing each thing on his horizon as primarily an individual entity, rather than as a
representative of a class of things. Chaim Rabin (EI?, art, “‘Arabiyya'') credits this
rich vocabulary to the bedouin's power of observation, poetic exuberance, and,
possibly, dialect mixture,
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understanding of the terminology for love. In his “Risila fi °1-‘Ishg
wa *n-Nisd?’,” he made this statement:

‘Ishq s the name for what exceeds that which is called hubb and
every hubb is not called ‘ishq, for ‘ishq ¢s the name for what
exceeds that degree, just as saraf [prodigality] is the name for that
degree which is move than that which is called j0d [liberality] and
bukhl [stinginess) is the name for what falls short of the level which
1s called iqtisad [economy] and jubn [cowardice] is the name for
what falls short of the quality which is termed shaji ‘a [courage].®

These words of Jahiz recur often in the later works on love.
Usually his name is given, but none name the work in which he
wrote this definition. Ibn al-Jauzl in his Dhamm al-Hawa gives it in
the form of a tradition with an isnid finishing with the name of
Jahiz. We do not know whether he or any other writer had read the
“Risila fi ’1-‘Ishq.”’¢® Even when written texts were available, those
who were_careful to verify the source and accuracy of what they
quoted preferred to rely on the pedigree provided by the ¢sndd of
a quotation or the reading certificate of a book. Consequently, they
named the transmitters and not the title of the work where the
quotation occurred. This quote from Jahiz contains among its
transmitters two names of special interest, al-Mubarrad, the philolo-
gist, and al-Marzubani, author of the K4tab ar-Riyad and prominent
rawi of information on profane love. Jahiz also wrote a much more
detailed and thoughtful discussion of the meanings and usage of
the terms hubb, hawd, and ‘“4shg and the relationship between these
states and how they differ from one another. As far as I know,
nothing from this discussion, found in the “Risalat al-Qiyéan,”? ever
appeared in the later works on love and so it would seem not have
been known. It is possible that the essay was not widely circulated

5. “R. fi ’l-‘Ishq wa n-Nisd’,"” Majmi‘a? Ras@’il, 161~62.

6. Ibnal-Tauzi's version (Dhamm, 205) of Jahiz’s definition is worded alittle differently
from that in the #isdla. Ibn al-Qayyim’s version and that of Mahmad b. Salméin
b, Fahd are quite close to the text of the visila. (See Rauda, 138, and Mandzil [Aya
Sofya 4307], folio 8b.) It seems that Ibn al-Jauzi's version was orally transmitted
on some occasion when Mubarrad, the first transmitter in the {sndd, was present.

7. "R, al-Qiyan,” Thalith Rasd’il, 67—70. French translation by Pellat, drabica, X
(1963), 138—41. .
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or that it was viewed with disfavor because of the attacks upon the
conservative Sunni scholars contained in it.?

It is also curious that the view expressed by Jahiz in his ““Risila
fi ’1-“Ishq wa ’'n-Nisa’,” that the term “sig can be correctly used
only to refer to the passionate love that a person feels for another
person of the opposite sex, does not find any place in the discussions
in later works on the theory of profane love.? This may argue that the
“Risila fi ’1-Ishq wa ’n-Nisi’” was unknown to those later authors
or that Jahiz’s view was ignored because the use of that word in
other senses had become so well established that his view had only
historical interest, having lost out almost as soon as he wrote it.
The use of the word ‘/shg to refer to either heterosexual or homo-
sexual affections became established about that time.!? Its use in the
mystical sense had also been introduced by ‘Abd al-Wahid b. Zaid,
who died (793) when Jahiz was a young man, and by the mystical
school of Basra. They deliberately used the word “%shq rather than
the Koranic “makabda” to mean the “réciprocité vitale d’amour,” or
“une attraction entre Dieu et I'Ame.”’"* It may be that it was these
new uses of the word which prompted Jahiz to write the essay,
though he makes no allusion to them. He says that one does not use
the word with reference to parents, children, mounts, houses, or such
abstract concepts as honor,12

8, See Part 3, Chap. 1.

9. So far I have seen just the passing reference (Wadih, 52) to the fact that Abn
Hilalal-“Askari (d. 395/1005; GAL, G.1, 126; 8. 1, 193-94) in his K. al-T'alkhis says that
“al-‘ishq 1a yakan G Ui *n-nisd’ hhassatan.” (“Ishq refers only to women alone,)
This book was a lexicon, not a book on love, and Mughultdi does not further discuss
this idea.

T0. At least the story of Ibn Da’ud’s “martyrdom” (above, pages ro-11) implies that
the word was used thus in the generation after Jahiz, for the verb ‘ashiga is used in the
alleged Hadith of the Prophet (“He who loves passionately . , . [Man ‘ashiga . . .))
that Ibn Da’nd was reported to have quoted with reference to his intense feeling for

a man, his friend Jami®, I have not yet made a special effort to trace back such a
usage to an earlier date.

11. Massignon, Opera Minora, 11, 246~47.

1z. In the “R. al-Qiyan,” 69 (= Pellat, drabica, X [1963], 140), he seems to have
changed his mind a little and allows that ‘iskq may be used with reference to the
feeling of a male toward a male, providing the element of lust is present. He specifi-

caily says that one must use the word hubb with reference to the believer's love for
God or God's love for the believer.
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The first attempt at a comprehensive discussion of terminology
for which we have evidence to date is that in the Kitdb ar-Riyad
by Ab@i ‘Abd Alldh al-Marzubani. Its importance for this part of
love theory first came to my attention while reading a remark made
by Husri in his Kitab al-Masiin. After giving a list of no less than
eighty words which denote the characteristics {awsdif) of love and its
kinds {(durib), he concludes with the observation that these terms
were given by Marzubani and that they represent a selection and not
an exhaustive list.!?

In Ibn an-Nadim’s Fihrist, we read that Marzubini’s Kitdb
ar-Riyad included a discussion of what the philologists and lexico-
graphers said about the names for love (hubb) and its kinds (ajnds)
as well as the derivations of these words with examples of usage
taken from the poetry of every period.!* It would seem that this
discussion was the first of its kind in a book on the theory of profane
love and that it became a model for similar discussions which we find
at a much later date.

Though Husri apparently reproduces Marzubdni's entire list,
he does not make it a part of any well-organized discussion. Husr1
simply gives it as part of an anthology on the nature of love and on
the question of whether or not the lover can conceal his affliction.
It would appear that the list of eighty words represents an isolated
fragment which was once part of the discussion of terminology in the
Kitab ar-Riydd, the only book Marzubani wrote on love listed in the
Fihrist,

Kisad’l’s Raudat al-‘4dshig (before 635/1237) is a minor landmark
as far as the discussion of terms in love theory is concerned. As
pointed out in the previous chapter, it is the first (extant) work in the
Arabic literature on the theory of profane love to give a systematic
discussion of the nature of love, the names for it, and their derivation
and meaning. Kisa’i is also the first to use such a discussion as an
introduction to the rest of the book. He confines himself to the
discussion of fewer terms than the later Ibn al-Qayyim included.
Allowing only eleven names for progressive degrees of love, he gives

13. K., al-Masin, folio 29a—2gb.
14, Fihrist, 133.
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the meaning of each in terms of the developing emotions and conduct
of the love-smitten. As happens also in other lists of this sort, several
of the words actually mean a particular kind of longing for the
beloved. Two of the eleven words cannot be found in Husri's
(Marzubant’s) list of eighty, which gives someindication of the resources
of Arabic for the subject of love. This may also have been a conscious
exhibition of “‘one-up-manship,” since Kisa’i has given notice in the
introduction to the book that he has read the previous books on love
and intends to improve upon them in quality and balance of content,
especially in giving this first chapter on the nature and names of Iove
the kind of orderly and thorough treatment that will make it a
suitable introduction to the rest of the book, which is on the “‘cir~
cumstances’ of the lovers.

The next appearance of the list of words which Husri credited
to Marzubini is in the Mandzl al-Akbdb wa Manazh al-Albdb of
Shihab ad-Din b. Salmin b. Fahd, where it occurs as part of a short
section headed ‘“The Exposition Conveying Information on the
Names of ‘Ishg and Its Attributes.” The section begins: “Amongst
those given to it are those that Fusii mentioned in his book; they
are listed here: . . .”” He reproduces Husri’s list in part but omits
about one-fourth of the terms from the latter part of the list. It is not
clear from what he says whether he intended to abbreviate the list.
It is possible that he had a corrupt manuscript of the Kitib al-
Masiin or that our manuscripts of the Mandzil are corrupt.s

The list of Hustl (Marzubani) appears again in Mughultai’s book
Al-Wadih al-Mubin and Mughultai, who made it a policy to name
authors and works all through his book, says that the list was taken
from the Kitab al-Masin.'s However, he gives the same reduced list

15, Of the four MSS of the Mandzil available to me at the time this question arose,
three contained sixty-two names and attributes (Leiden Or. 1069, folio 16a—16b;
Aya Sofya 4307, folio 8b; Top Kap Saray, Ahmet III 2471, folio 13a) and one
contained sixty-one (Leiden Or. 798, 12b~13a). Of the words missing from the original
eighty, sixteen have dropped out in two groups of eight, leading one to think that at
some point a copyist skipped two lines of eight words each. This would have been

easy in a page full of words with no order or sense for the mind to follow.
16. Wadih, 51-52.
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of words!” found in the Mandzil, not the eighty actually found in
the Kitab al-Masin.'® He follows the list with additions to it from
several other sources, and quotes the commonest theories about the
derivation of the words ‘“shg and hubb from the concrete meanings
originally associated with their roots.

Ibn Qayyim al-Jauziya's handling of the lexical aspect of love
theory in the Raudat al-Muhibbin excels all others before or after it.
Like Kisa’i (and perhaps Marzubani) before him, he devotes the first
chapters of his work to terminology. ““People have given love nearly
sixty names,”’ he says, introducing a list of terms,® *“, ., , and more
names, other than these, have been given, but they are not amongst
its names. They are merely its consequences and the criteria for its
existence, so we have not bothered to give them.”2¢ A comparison
of his list with others would make it seem likely that the Wadih of
Mughultai had already been written and that Ibn al-Qayyim used it
to make up his own list. It is possible to reconstruct the steps by
which he did that. From the list in the Wadih, credited to Husri
and probably copied from the Mandazil, Ibn al-Qayyim has pruned
out some words that he did not consider acceptable as terms for
love. He also added a few words which are among the most common
for love and appear to have been omitted from the list of Husri
(Marzubéni) because they were so obvious that they were over-
looked, namely, mahabba, ‘aldqa, hawd, and shaugq. He tacked on to
the end of the list seven of the words given by Mughultai as additions
to that of HusrI and, with one exception, even wrote them in the
same order that Mughultai had given them. Though he shifted the
position of a few words, apparently in order to bring out their

17, There are sixty words in Mughultdi’s list as it appears in the Spies edition based
on the two Istanbul MSS. The two words missing that were in the text of the Mandzil
can be accounted for as copyist's errors.

18, Since Mughultii quoted often from the Mandzl in the Widih, it would appear
that he tock this list second hand via the Mandzil, not directly from the Kilab
al-Magin.

19. Actually, he gives in the list only forty-nine terms (Tiibingen, Ma VI 217, folio
8a—8b; Chester Beatty, 3832, folio 8a-~8Db) or fifty (Lebanese MS, privately owned,
used by the editor of the Rauda in preparing the printed text. See Rauda, text pages
fim-dal and 14).

20, Rauda, 14.
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importance or their association with other words in the list, the
finished product is essentially an improved version of the list in the
Wadih of Mughultdi and enough of it is intact to reveal its origin,
though the name Mughultai is never mentioned in the Rauda.

Another reason for my belief that Mughultai’s book preceded
Ibn al-Qayyim’s is that Ibn al-Qayyim seems to have Mughultai
in mind when he says that people have given nearly sixty names to
love but later criticizes the unnamed persons for including some words
which were not, strictly speaking, names (asma’) for love (mahabba).?
Mughultai had in fact called them “names for love” (asmd’ al-‘ishq)
and his list contained exactly sixty plus the proposed additions from
Ibn as-Sikkit, Abd Hilal, and Tha ‘4labi given after it.?2 The author
of the Mandzil, the other possible though less likely source used by
Ibn al-Qayyim, had presented the list as ‘“‘attributes and names”
(sifat, asma’) and Husri himself had introduced his list of eighty as
“attributes (or traits, characteristics, awsdf) and kinds (duriib) of
love (‘“shg).”’?® Under this broader designation ome can include
without objection some of the terms which Ibn al-Qayyim rejected
as being “‘consequences and criteria for its existence,” not ‘‘names for
love.”

Ibn al-Qayyim devotes Chapter Two to discussing the derivation
(or theories of the derivation) and meaning of each of the words in his
list. He informs us, when he turns his attention to the fine analysis
of each word, illustrating usages with passages of poetry and
Scripture or Tradition, that he thinks some of these terms he has
allowed to remain on the list still cannot be considered as names for
love. Tt is more correct to call them symptoms or temporary effects
of love. While it is true that, except for Mughultai, his predecessors
had been precise enough not to call their immense lists of terms
“names for love,” nevertheless, by gathering together “names” (or
“kinds”) and “attributes” in one great undifferentiated group
reaching a total of sixty to eighty words, they were able to indulge
to the maximum their pride in the copiousness of the Arabic language.

21, Rauda, 14.
22, Widik, 51-52.
23. Manazil (Leiden Or. 1069), folio 16a, K. al-Magsin (Leiden Or, 1951), folio 29a.
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One wonders why a chapter on etymology and meaning as
complete as this was not written for an earlier work. Marzubani’s
book may have been no less comprehensive in this respect, but we
can only conjecture about that. If it was, there was a four-century
interval between it and the Raudat al-Mupibbin during which no
writer made full use of the material available in the dictionaries,
collections of poetry, and Hadith. Perhaps the reason is that forty
pages of sustained discussion of derivation and meaning, however
interesting, must be part of a book of proportionately solid content
and quality. This was the case in the Rawuda, but few other books
approached that standard.

In the very short third chapter of his work, Ibn al-Qayyim goes
into the controversial question of whether the various names for
love are synonymous or not. This might seem an illogical question
to raise when he has already made clear the exact shade of meaning
of each word referring to love or to ome of love’s characteristic
emotional states. The discussion turns out not to be related specifically
to any of the words he has just defined in Chapter Two. Rather, it
is a résumé of two theories current at that time about synonymity
in the Arabic language. One school of thought denies the existence of
synonymity, saying that if there are two words or names applied to
one thing, there must, nevertheless, be some difference between the
two words, whether we know what that difference is or not. Ibn
al-Qayyim explains that, in his opinion, this could be true in the
case of a single author. (Presumably this author would be one who
was meticulous in applying a name or term to denote something
particular and never used words interchangeably or inconsistently.)
Ibn al-Qayyim himself holds that the second theory is the one that
corresponds to reality, namely, that there must be synonymity
where different individuals use different terms for naming the same
thing and both terms gain equal acceptance among the members of
one tribe. Conversely, he says, different individuals may apply the
same term to different things named and the result in that case is
homonymity. He explains that Arabic synonyms are of two types:
words which are simple or pure synonyms with reference to the
thing named, and words synonymous in so far as they both denote
the same thing, but different in that they each single out a different
attribute of this one thing,
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Ibn al-Qayyim’s extensive explanations of etymology and
meaning are far from being a dull exercise in scholarship or an
unnecessary diversion from the subject in order to display an
academic fussiness. As he explains the ideas associated with some
of these words, we are already deeply involved with the theory and
psychology of love. Ideas about the nature of love, for example, are
revealed in the discussion of the word mahabba, derived from the
root p-b-b. Among his explanations is one that says the original
sense was ‘‘purity” because the ancient Arabs knew the expression
habab al-asnan, ‘whiteness and brilliance of the teeth,” (hababd, like
mahabba, being derived from the root A-b-b); another that connects
it with the idea of constancy and persistence as implied in the verb
ahabba, “‘the camel knelt down and stayed where it was’’; and one
that derives it from hubb, meaning “‘a spacious container which is
filled up with something to the point where it will hold no more,”
since likewise the heart of the lover has no room in it for anything
but his beloved.24

The imagined effects of love are revealed in the word shaghaf,
“infatuation, amorousness, passionate love,”’ said to de derived from
the verb shaghafa ““to strike, affect, or penetrate the shaghdf (peri-
cardium).” Similarly, the word kh#laba (root: kk-1-b) was said to mean
“love that wheedles and coaxes or deceives with the tongue,”
so-called because it reaches one’s kA1lb, a membrane of the liver,?s
or a membrane between the heart and the abdominal cavity.2¢ Other
words from the same root cited as conveying a similar sense were
khallab, “lying, deceiving,” usually applied as an adjective to a
person, and khullab, “lightning or clouds that deceive or disappoint
because they bring no rain.”

Even without having any direct knowledge of the content of

24. Rauda, 15-16.

25. See Lane, s,v. kh-I-b for this meaning. The liver was considered a seat of tender
feeling, passion, or love. See the numerous quotations in Worlerbuch dey hlassischen
arabischen Sprache, ed. J. Kraemer and H, Gitje, s.v. A-b-d (Weisbaden: Otto
Harrassowitz, 1957) and also A. Merx, “Le réle du foie dans la littérature des peuples
sémitiques,” Flovil. M. de Vogiié (Paris: Imprimerie Nationale, 1909}, 42744,

26, Definition given by Ibn al-Qayyim (Rauda, 30) which may come {rom al-Asma‘l’s
K. Khalg al-Insan (in August Haffner's Texle zur arabischen Lexihographie) where
the same definition occurs on page 218.
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Arabic prose and poetry on love, one would receive the immediate
impression, on reading such lists of terms for love as have been
described, that according to the Arab point of view, love is often
the cause of much unhappiness. A high proportion of the words
express the woes of love~—the longing, the pain, the grief, melancholy,
confusion, and illness—rather than its pleasures. They outnumber
the terms that convey the notion of quiet contentment, pleasurable
excitement, or ecstatic joy.

The word shawug provides Ibn Qayyim al-Jauziya with the
occasion for a brief discussion of a favorite question of love theory:
does union with the beloved diminish shaug or increase it? He quotes
a line of poetry to support each view, and concludes that there are
actually two kinds of shaug. One is the longing for one absent, that
shaug that is sometimes defined as “the journeying of the heart
towards the beloved.” By definition, that kind of shaug finds peace
only when the heart reaches its goal. The other kind is alluded to in
the famous verse that says that skaug reaches its maximum on the
day on which the tents of the tribe of the lover are pitched close to
the tents of the tribe of the beloved. This is the shaug that is described
as ‘“‘the burning pain of love and its flaming fire.”’27

The fact that some authors took the trouble to demonstrate the
resources of the language and to quote authoritative information on
the meaning of the terms they used did not save Arabic theory of
love from great confusion in the use of these terms. The character of
these writings and their position vis-a-vis other intellectual concerns
contributed to that semantic anarchy. Love theory was an occasional
subject, taken up by one or, at most, a few writers in each generation.
Each writer produced only one or two books on the subject, books
that never wholly escaped the character of anthologies. The subject
was never the exclusive preserve of any one discipline or of any single
sect or school interested in arriving at a consistent set of assumptions
and conclusions or employing a uniform terminology. The authors
came from a variety of backgrounds, and, like many Muslim scholars,
took pleasure in preserving and recounting, over nearly a millennium,

27. Rauda, 29. He makes no reference to the mystical connotations of the word.
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an increasing number and variety of opinjons, sometimes adding a
few of their own. This passion for collecting, often without comment
or analysis, leads to the appearance of several different uses of a
term on one page without any note of that fact.

Of all the terms for love, the word Aawd was probably subject to
the widest variety of usage. In the first thirty-four chapters of Ibn
al-Jauzi’s Dhamm al-Hawd, the word occurs in the sense of ‘‘desire,
concupiscence, or lust.” It is said to mean both the instinctual drives
and reactions that enable man to survive and to reproduce and an
obsession with the desire for anything, whether power, learning,
material wealth, or the gratification of one’s sexual desires. In most
passages it is unbridled sexual lust that is meant, but in any case,
it is the kind of hawa that the theologians have made their concern,
the cravings that threaten to overpower reason and draw one into
their pursuit and away from God and the obedience to his laws. The
word is burdened with the highly unfavorable connotations that it
carries in Hadith and the Koran, or that the commentators have
given to it. From Chapter Thirty-Five onward, the word hawd
occurs in many passages quoted and paraphrased from other
authorities as a word for love in some degree, without the moralistic
and negative overtones found in the earlier chapters. This is the
hawd of poetry and belletristic literature, more limited in meaning
and free from any suggestion that those who feel it are to be censured
on moral grounds, Nowhere does Ibn al-Jauzi accord any recognition
to the existence of such a difference in viewpoint and usage. He
seems to intend that the reader should see hawd, wherever he meets
it, through the eyes of a theologian.

Neither does he explain how hawd, the subject of his first
thirty-four chapters, differs from %shq, the subject of his later
chapters.?® He seems to have avoided any comparison of one term

28. A comparison of the standard definitions given by Ibn al-Jauzl for hawa (Dhamm,
P. 12) and for “ishq (p. 203) does not clarify the difference. In the case of hawd, it is
said to be the nature {fab‘) of man which inclines toward what suits it (ma yuld imuha),
whereas in ‘“ishg it is the nafs (lower nature? spirit? self?) that "inclines very strongly
toward a form (?) (sd7a) which suits its nature, and, whenever the thought of it grows
stronger, [the nafs] imagines attaining it and wishes for that, and from the intense
preoccupation of the mind a sickness sets in.” (Goldziher, in ZDMG, LXIX [1915),
196, once translated “siva’ in a similar context as ‘‘gestalt.’)
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with another. We have seen earlier that the chapters on hawd and
those on ‘shg are completely independent. Since he adopts the
negative, theological interpretation of kawd in the first thirty-four
chapters, ignoring the literary (or secular), morally neutral use of
the word, it would have been difficult to explain the relation between
hawd and ‘tshg. It is only the secular meaning of kawd that has an
association, clearly apparent in the literary tradition, with the word
‘“shq. Unlike hawd, the word “shg has no history of use in the
Koran and Hadith, let alone to denote something blameworthy.?®
Ibn al-Qayyim says that “shq is a word which the late poets are
fond of using.?° It has a purely secular use until the mystics take it
up to express love of God, but Ibn al-Jauzl ignores that usage.

In the literary tradition, hawi and ‘shg appear to be used
interchangeably very often. They may be paired in expressions like
“ahl al-hawd wa °l-“ishg” (literally, the people of hawd and ‘ishg)
and in the saying “‘At-tatayyum nihdyat al-hawd wa akhir al-‘ishg’
(Thralldom is the utmost degree of hawd and the last stage of “shg).
However, hawd has also in some contexts been assigned a more
specific meaning. In an attempt to be more precise about the degree
of love which is represented by each term, writers have drawn up
descriptions of the ascending degrees of love, beginning with
inclination, liking, or good opinion, and proceeding to extreme
obsession with feelings for the beloved. Ibn al-Jauzi quotes a
number of such different schemes under the heading “The Degrees
of ‘Ishqg.”” There hawd can be found as the sixth of eight degrees,
the second of seven, and the third of seven. The word ‘“shq itself
occurs there as a ‘‘degree of “4shg”’ usually denoting a stage of love
one to three degrees more advanced than hawad.®* In Kisa’T's system,
hawi is given as the last of eleven names for hubb or mahabba and is
said to subsume all the previous ten, which are said to be “varieties

29, The statement that it was never used in the Koran or Tradition comes from Ibn
al-Qayyim (Rauda, 25). The one exception that he mentions, the martyrs-of-love
tradition, does not count with him, since he denies its authenticity.

30. Rauda, 25,

3X. Dhamm, 293~94.
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of the species” (anwad® li ’l-jins). This seems to mean that hubd is
synonymous with Aawd as far as Kisa’i is concerned.®?

Though commonly hubb and mahabba are used interchangeably
with hawd and “ishg, they also appear in some graduated lists as a
degree of love that is strong but not extreme like hawd and “shg.
In other words, hubb and mahabba may be used as general terms
meaning “love” just as “shg and hawd are in some contexts, or they
may occur as specific terms indicating a moderate or optimal degree
of love. In general, the opinion of Jahiz that all “shq is hubb but
not all hubb is ‘ishqg, because hubb is the broad term for love while
‘ishg denotes a special kind of love, has prevailed.

32. Top Kap1 Saray, Ahmet III 2373, folios 5b—18b.
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THE MARTYRS
OF LOVE

The tradition about the martyrs of love first appears in the
Kitab az-Zahra of Ibn Da’dd:

Said Abii Baky b. Da’ad: My father related to me a tradition
saying: Suwaid b. Sa‘td al-Hadathan? velated to us a tradition,
saying: ‘Ali b. Mushir related to us on the authority of Abi
Yahya al-Fattat, who velated on the authority of Mujahid, who
related on the authovity of Ibn “Abbds, who said: The Messengey
of God—on him be blessing and peace—said: He who loves and
remains chaste and conceals his secrvet and dies, dies a

martyr. . . .}

It would be tempting to associate this tradition with the manner
in which Ibn Da’ad died. However, its appearance in the Kutdb
az-Zahra does not seem to have particular significance, except
retrospectively. He has nothing more to say about martyrs of love
after quoting the tradition in passing, as it were, at the beginning
of Chapter Eight, which carries the motto “He Who is [a?] Zarif?
Will Be Chaste.”” But the circle of scholars, mostly Mu ‘tazili, who
were Ibn Da’lid’s friends, or at least acquaintances of his close
friend Niftawayh, picked up and propagated the tradition along with

1, Zahva, 66. This is the end of the tradition as given in other sources, Here other
words follow, but they appear to be the words of Ibn Da’tid or his father, not part of
the tradition. "“Al-Fattat” should be ‘‘al-Qattdt.’ Cf. Dhamm, 326; Widik, 2;
Rauda, 180.

2, Concerning the '‘zarif" (pl. gurafa’), see above, p. 14 and Part 2, Chap. 11, n. 8,
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other fragments of pseudo-historical information and anecdotes
having to do with love. On the evidence of isndds, the tradition
appears to have had a fairly wide circulation. Ibn Da’dd and his
father figure in only one of ten versions of it given two centuries
later by Ibn al-Jauzi in his book Dhamm al-Hawd.® Therefore, there
seems to be no evidence that the tradition was the fiction of Ibn
Da’id or his father.4 Neither, apparently, did it owe its popularity
solely to that group of men who interested themselves in the oral and
written transmission of such materials as compose the books on the
theory of profane love, though they no doubt played the major role
in its transmission to later generations. The names in the chains of
transmitters are those that appear often in books like the Masdri
al-‘Ushshig and the Dhamm al-Hawd. Indeed, the question of the
genuineness or spuriousness of its origin need not concern us at this
point.5 What is interesting is the measure of success it enjoyed.
Whatever the original source of the text of the tradition, it is evident
from the pages of these works on the theory of love that large
numbers of sincere Muslims found the idea it represented to be both
logical and appealing. Why did they? It would be well to look for the
origins of the notion of martyrs of love and its possible connections
with the growth of a body of ideas about martyrdom in general.

3. Dhamm, 326-29. Actually, the tradition appears twelve times in the printed
edition, and Massignon (Passion, I, 175) speaks of the “‘douze isnid différents” given
by Ibn al-Jauzi. He consulted the MS Paris 1296, and the printed cdition of the
Dhamm is based on the Paris and Berlin MSS. I have not seen those MSS, but the
edition reflects a copyist's double error. The text and the isndd of numbers seven and
eight have been copied twice, except that the words '‘thumma mata” (then dies)
have been omitted from the text of version ten (= version eight) causing the tradition
to make no sense. This repetition seems to have escaped the attention of the editors.
Since I noticed it only while preparing a late draft of this chapter, I have not had the
opportunity to see the two MSS used in the edition nor to check the MSS found in
Istanbul, which they did not use.

4. As we shall see, some scholars of tradition thought that Suwaid b. Sa‘id, the
Iragian on whose authority Ibn Da’nd's father transmitted the tradition, was
responsible for it.

5. It is well known since the researches of Ignacz Goldziher that the majority of such
formal traditions from the Prophet are spurious and that they were put into circula-
tion for the first time several generations after his lifetime. For specialist and non-
specialist alike, useful summaries and bibliographies on this subject may be found
in the articles “Fadith” by Th. W. Juynboll in EI* and by J. Robson in EI®,
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The concept of the martyr was handed down from the ancient
Near East through the Hellenistic, Jewish Hellenistic, and Christian
traditions to Islam, undergoing certain accretions as it went. A. J.
Wensinck, though he does not mentjon the martyrs of love, has
traced the development of the chief ideas concerning martyrs from
their origins down to the Islamic period.¢ The central dogma origi-
nated in the primitive views on the fate of fallen warriors. The Jews
of the Maccabean age adapted these and cognate ideas to monotheism
and joined to them a Hellenistic notion, primarily Stoic, the idea
of the ascetic philosopher, who with heroic patience clings to his
divine calling and ethical principles. These two persons, the fallen
warrior and the heroic philosopher, come under the common
designation pdprus, and the abstract noun designating his behavior
is paprupla. Christianity later worked out this twofold concept of
warrior and ascetic and handed it on to Islam, which made use of it in
a manner parallel (even down to its details) but independent and in
full harmony with its own developing doctrines.?

As in Greek, the Arabic word skhahid is used in the ordinary
(theological) meaning of “witness”” and in the later, technical sense
of “martyr” or “witness unto death for the sake of the faith,”’ the
special or technical meaning.® Shahid as ‘‘martyr’’ does not occur
in the Koran, as Goldziher pointed out.® One of the verses later
interpreted as a description of the reward of the martyrs reads:

Those who believe, and have left theiy homes and
striven with theiy wealth and their lives in

Allal’s way ave of much greater worth in Allah’s
sight. These are they who are triumphant.

Thetr Lord giveth them good tidings of mercy from

6. '“The Oriental Doctrine of the Martyrs,” Mededeelingen dey Koninklijke Ahkademie
van Wetenschappen te Amsterdam, Afdeeling Letterkunde, Deel 53, Serie A, No. 6,
147—74. See also the brief summary in W, Bjérkman, art. ‘“Shahid,” EI' or SEI, of
the findings of Wensinck and of others.

7. Wensinck, 174.

8. In the ordinary meaning of ‘“witness,” it occurs approximately fifty times in the
Koran.

9. Muhammedanische Studien (Hildesheim: G. Olms, 1961), II, 387.



102 THEORY OF PROFANE LOVE AMONG THE ARABS

Him, and acceptance, and Gardens where enduring
pleasure will be theiys,

There they will abide forever. Lol with Allah

there 1s immense reward 10

The concepts of martyrdom and paradise, the two always in close
relation, and the use of the term skahid, in the meaning “martyr,”
developed with Muslim tradition and dogma. Moreover, when fi4dd,
“holy war,” literally, “striving [in the cause of God],” ceased to be
the significant activity of Muslims, they began to ask whether the
highest reward in Islam belonged only to those who waged war to
propagate or defend Islam. Might not the fulfilling of the other duties
of the believer be of equal merit? The next step, taken first by the
Muslim mystics, was the proposition that all the works prescribed by
Islamic Law had real meaning only when they were considered as
outward symbols of inner, spiritual ideas, The true martyr according
to this conception was the man who waged war not against infidels
but against his own sensual nature, much as the Eastern Church
recognized ascetics as martyrs. In this connection, Wensinck quotes
from al-Ghazali:

Everyone who gives himself wholly to God (tadjarrada lillahi) ¢n
the war against his own desires (nafs), is a m;rtyr when he meets
death going forward without turning his back. So the holy warvior
15 he who makes war against his own desives, as it has been
explained by the Apostle of God. And the ‘greater war’ is war
against one’s own desires, as the Companions said: We have
returned from the lesser war unto the greater one, meaning
thereby war against thetr own desives.

Long before Ghazali, however, Hasan al-Basri (d. 110/728) is
supposed to have voiced a similar opinion. According to Ibn Qayyim
al-Jauziya, a man asked Hasan, “O Abii Sa‘id, which fihad is most

To. Koran, Sora g9: 20-22, cf. 47: 4 and 61: 11 ff. Translation is that of Mohammad
Marmaduke Pickthall, The Meaning of the Glorious Kovan (New York: New American
Library, 1953).

11, Wensinck, 155, citing al-Ghazilj, IThy&' “Uldm ad-Din (Cairo, 1302), II, 207.
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meritorious?” He said, “Your battling against your Aawa.’* Ibn
al-Qayyim adds that Ibn Taimiya said, “Fighting against your
lower nature (nafs) and against hawd is fundamental to (or takes
precedence over) the fighting of infidels and ‘the hypocrites,’ for a
man cannot fight them until he first fights his nafs and its hawa
(lusts). Then he may go out and wage war against them.”’13

The growth and spread of these ideas about the nature of
martyrdom seem to have had two points of logical connection with
the appearance of the tradition on the martyrs of love. The first is
that one who falls violently in love, restrains his passions, remains
upright and chaste, and consequently dies of love, would seem to be
one who had battled against the lusts of the flesh and had “‘met
death going forward.” At least this seems to have been in the minds
of those who considered in the first place that impassioned but pure
love was not contrary to the teachings of Islam. Looking for the
possible antecedents of this idea in Islam that ascetic mystics are
the true martyrs, Wensinck observes that in the Eastern Church
Ephraim Syrus recognized the moral martyrdom of those who
remain steadfast in the strife against their own passions and counted
Joseph and Susanna among the martyrs.*¢ I might add that this
information ties in directly with evidence in the Arabic books on the
theory of profane love of the association between the ideal of chaste
conduct and martyrdom in Islam, for there we find these same two
persons held up as perfect exemplars of chaste, praiseworthy conduct
and the willingness to face even death rather than to do what is
wrong in the sight of God. Ibn al-Qayyim emphasized how every
circumstance contributed to strengthen the desire Yasuf (Joseph)
felt for his seductress (the wife of the man who bought him from the
caravan, Potiphar’s wife in the Genesis version), yet he chose prison

12, The way in which the question is put implies either that the question of there
being more than one kind of holy war was already being debated at that time or that
later scholars put the words into Hasan’s mouth.

13. Rauda, 472. “The hypocrites” or “those of weak or doubtful belief in Islam,"”
Ar. mundfigin, See F. Buhl, art.,, “Munafikim,” EI' or SEI.

14. Wensinck, 158-59, citing Ephraim Syrus, Hymni et Sermones, ed. Abbeloos and
Lamy, III, col. 696.
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rather than yield to sin.’® When God later rewards Yiisuf with a
powerful position, the woman comes humbly to him asking to
become his lawful wife, and on his marriage night he says to her,
"“This is better than what you once wanted.””1® The story of Sausan
the Devout, or Maistina (Susanna) more or less follows the Biblical
account.!” In an interesting variant in the Masdri¢ al-‘Ushshdq she
is sentenced to be bound to a stone table (masfaba), in accordance
with what was said to be Jewish custom, in the expectation that
fire would fall from Heaven and devour her. On the third day the
young prophet Daniel comes and re-examines the testimony of the
two Elders, entrapping them in their lie, whereupon fire from Heaven
burns them up and Sausan is freed.18

However, the idea of martyrs of love may have been connected
with a second facet of the developing doctrine of the shakid: the
tendency to consider death from certain other causes as equal to
martyrdom in holy war. Among several traditions one of the most
explicit says there are seven kinds of martyrs, apart from those who
die “on the Path of God”': the victims of epidemics, those dying of
pleurisy or diarrhea (cholera is probably meant), those who are
drowned, die in a fire, are struck by a falling house or wall, and
finally, women who die in childbirth.3?

These categories of martyrs all have one thing in common: they
die prematurely or violently, recalling primitive Near FEastern
beliefs that those who die violently receive a special place in the
nether world.2® Zurgéni, in his commentary on Malik's Muwaita®,
explains that some scholars hold that because these kinds of death
are extremely painful God shows his grace to the Islamic community

15. Rauda, 318-21, The Koranic version of the story is Stora 12, "“Yosuf,"

16. Rauda, 441. On Haggadic elements in the Koranic story and later legendary
additions to it, see B. Heller, art. “Yusuf b, Ya'kab,” EI* or SEI. This is a post-
Koranic addition not mentioned there.

17. Daniel 13, or The History of Susanna in editions with a separate Apocrypha.
18, Masari, 1, 74, Ci. I'#ilal (Ulu Cami 1535), follo 25b; Rauda, 559.

19. See Wensinck, 172, citing Malik's Muwaita’, 11, 22, (The edition, not indicated, is
probably that of Cairo, 1279-80.) For other traditions about the martyrs, see
‘Wensinck, 4 Handbook of Early Muhammadan Tradition (Leiden: E. J, Brill, 1927),
5.0, "“"Martyrs,”

20, Wensinck (page 173) gives examples from the Gilgamesh Epic,
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by taking these deaths as an atonement for their sins, and as an
addition to their wages so that he makes them attain the ranks of the
martyrs. It also appears from Zurgani's explanations that it was
difficult for most Muslim interpreters to adapt these primitive
concepts to other aspects of the doctrine of the martyrs,*

To die as a martyr of love likewise meant that one endured much
suffering, and in any case one died prematurely. The agonies of the
martyrs of love are treated with much compassion and great serious-
ness in the books on love. Hawd, or “tshq, was also, of course, regarded
as a disease, likely to be fatal. Since love-death combined in it both
an ascetic denial of the flesh and a premature and painful end it must
have seemed eminently logical that its victims should join the
martyrs near the throne of God. I have so far been unable to find an
explanation of the rationale of the doctrine in the writings on the
theory of love or elsewhere in native tradition.?? This need not
surprise us. In keeping with the principle that if the Prophet said
something, his authority was sufficient, those who accepted the
tradition on the basis of the evidence of its soundness did not try to
justify the substance of it with explanations of why it ought to be
true.

The opponents of the tradition, on the other hand, kept silence
neither about the ésndd of the tradition nor its substance, Following
the rules for Hadith criticism, they found arguments for rejecting
the majority of the versions of the tradition in circulation on grounds
of doubts about the reliability of one transmitter, Suwaid b. Sa‘id,
common to all these. Since, however, there existed by the time of

21, See Wensinck, 173. Ho cites Muwajfe’, 11, 23, margin, Zurqini, a Maliki feqlh
(GAL, G II, 318; S. II, 439) died 1122/1710,

22, Besides the particular associations with the idea of the ascetic and the painful
death of the holy war martyr, there was the general tendency to claim the reward of
the martyr for any death overtaking one while engaged in a laudable cause or
activity. There is thus an interesting parallel between a late tradition given by
Ghazall in the Ijy&’ ‘Ulidm ad-Din (Bnlig, 1289), page 6, which says that on
Judgment Day the ink of the scholars shall be weighed with the blood of the martyrs
and a saying attributed to Ibn al-Athir in the Wadik, page 8, who says, ‘‘The tears
[dam*] of the lover [‘d@shig] and the blood [dam] of the victim of battle are like one
another and cqual in what they represent except that between them there is one
difference: they differ from one another in color,”” There is a play on words, of course,
between dam’ and dam,
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Ibn al-Jauzi (if not earlier) two versions with technically un-
impeachable isnads, they were forced to come to grips with the
text of the tradition itself. Guided by a consideration that actually
ruled in all Hadith criticism, they expressed the opinion that not
only the credentials of some of the versions of the tradition but also
the substance of the tradition was unacceptable to them ; the Prophet
could never have made such a statement. It was a sin, they declared,
to conceive a passionate love for anything or anyone other than God
himself. Therefore, there could be no martyrs of love, at least no
martyrs of profane love, no matter how “‘pure” their love was
alleged to be. Meanwhile, those who accepted the tradition were
silent, standing their ground on its authenticity and apparently
seeing no need to marshal any arguments in its defense.
Von Grunebaum has suggested that the concept of the martyr
of love constitutes an original contribution of Arabic poetry, In it he
“sees the fusion of two themes from Greek and Hellenistic literature:
the notion of the victim of love and the idea of the lover as fighter or
soldier. He points out that Christian martyrology made extensive
use of erotic phraseology and that the Arab world would have been
familiar with Christian literature of this sort, suggesting, if I under-
stand him correctly, that the converse would have been possible,
i.e., the use of the martyr theme in erotic poetry. The transfer of the
fighter-martyr concept to the battles of love appears to him “‘a very
original, if bold and frivolous,” innovation of Arabic literature of the
later seventh century A.p,28
While it is possible that conventions and motifs of Hellenistic
literature on love and the Greek novel were taken over in early
Arabic literature, especially in poetry and in sentimental tales about
unhappy lovers,2¢ one should be careful to distinguish this literary
motif from the doctrine set forth in the formal tradition in its
different versions. Arabic poetry did not make martyrs of these
persons; though their sufferings were depicted in vivid colors, the

23. Medieval Islam (2nd ed.; Chicago: University of Chicago Press, 1953), 316~17.
24. See Von Grunebaum, “Greek Form Elements in the Arabjan Nights,”” JAOS,

I;Xil (1942), 277-92, in which he also touches upon literature other than the Arabian
Nights.
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word shahid is not at first specifically applied to them. While
admittedly there is a great deal that remains unknown and undocu-
mented concerning the first century and a half of the Islamic era,
there is, as far as I know, not a word about martyrs of love until the
appearance of the formal tradition, “He who loves passionately and
remains chaste and dies, dies a martyr.” Though a fondness for the
theme of chastelove as celebrated inliterature undoubtedly influenced
those who accepted and propagated the tradition, the tradition itself
was always treated seriously and made the subject of scholarly and
highly technical discussions. After all the subtleties of Hadith
criticism had been applied to the fullest extent, the real ethical and
moral issue was finally revealed. The question was: should ‘“shg
or hawd be considered a kind of tragic affliction to be borne nobly and
ascetically as some good Muslims maintained, or was it a mistaken
delusion brought about by the sinful disregard of what other Muslims
held to be the clear teachings of Sacred Law? Since many serious
scholars professed the opinion that there was an innocent passionate
love and that its victims under certain circumstances might attain
martyrdom, it seems necessary to consider these ideas as having their
roots and justification in Islamic thought, and that probably the
primary rationale for the existence of the martyrs of love is found in
those two criteria, self-denial and painful death, in which they
parallel or resemble the other categories of martyrs in Islam.

It seems worthwhile here to trace briefly the martyrs-of-love
theme through the works on the theory of love to see how it fared.
We have already mentioned the fact that Ibn Da’dd was the first
to give the tradition in a book on love, and, in fact, it seems that he
was the first author to quote it. However, though he himself allegedly
died a martyr of love, he says nothing further on the subject. After
him, as we learn from Shihdb ad-Din Mahmid b. Sulaimin’s
Mandzil al-Apbab, Marzubdni wrote on the subject, or at least
repeated several versions of the tradition in his now lost Kitab
ar-Riydd.t® Judging from the description of his book in the Firist of
Ibn an-Nadim and from the traditions which are given on his authority

25. See above, page z0.
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in the Masari¢ al-<Ushshaq, he appears to have taken a positive
attitude toward the martyrs-of-love doctrine.

In the fifth/eleventh century, Ibn Hazm in his Taug al-Hamama
devoted a chapter entitled “Of Death” to the martyrs of love.
“Sometimes,” he says, ‘‘the affair becomes so aggravated, the
lover’s nature is so sensitive, and his anxiety is so extreme, that the
combined circumstances result in his departure out of this transient
world.”’28 After repeating a version of the hadith without its isndd
and some verses that he had composed on the theme, he proceeds
to tell the stories of six persons of his acquaintance whom he believed
to be martyrs of love, including his brother’s wife and one of his old
friends. He offers no comment on the authenticity of the tradition
or the moral issues involved.

The Masdri® al-‘Ushshdg of Ab@i Muhammad Ja‘far b. Ahmad
as-Sarrdj probably did more than any Arabic book to popularize
the theme of tragic, passionate love. The word masdri¢ (broken pl. of
masra‘, verbal noun of the root s-r-<) comes from a root which has
the connotation of ‘“throwing down to the ground.” From this
derive the meanings ‘‘to fall down in an epileptic fit,” “to go mad,”
or “to be killed in battle.””?? The word is particularly appropriate
in the title of this book, for it embraces almost all the afflictions
described in its pages: the lovers faint, fall down in a spasm of
rapture or painful longing, never to regain consciousness, or they
go mad. ;

About a hundred years later, Abu ’l-Faraj ‘Abd ar-Rahmén
b. al-Jauzi (d. 579/1200) in his Dhamm al-Hawd devotes three
chapters out of fifty to the martyrs and those killed by love. Chapter
Thirty-Eight on the martyrs, “The Reward of Those Who Loved
Passionately and Remained Chaste and Concealed Their Secret,” is a

26, T'aug (Arberry’s translation), 220, Cf. Bercher’s ed, and tr., 298,

27, The use of the nickname “$ari‘ al-Ghawini”’ (The One Felled by Beautiful
‘Women), applied to the poets Qutami (d. ror) and Muslim (d. 208}, is connectod with
the sense of masdri‘ in the book title. An anecdote purporting to explain how Haritn
ar-Rashid came to give Muslim this epithet occurs, in fact, in Masari¢, I, 37~38.
See also Muslim b, Walid, Diwan, ed. Sami.Dahhin (Cairo: Dar al-Ma‘drif, 1376/
1957), introd,, pp. 17-19, The word masdri® occurs also in the titles of works on the
jihad, e.g., the Mashari al-Aswag ild Masari® al-‘Ushshdg, etc., by Ibn an-Nahlhis
ad-Dimashqi (d. 814). See G4 L, G, II, 46; 8. 11, 83.
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recital of ten versions of the tradition, differing mainly in their
chains of transmitters.?® After the ninth version, Ibn al-Jauzi
gives a tradition®® from Ibn al-Marzuban which reports that this
scholar and 7dw?®® reproached an early transmitter of the tradition
on the martyrs for attributing it to the Prophet. The transmitter was
said to have backed down and attributed it only to Ibn al-‘Abbas
after that.?* The chapter ends with a tradition which says that those
who love most violently, or strongly, will be most rewarded. Nowhere
in the chapter does Ibn al-Jauzi give any indication of his own
attitude toward the tradition on the martyrs. On the face of it, it
would seem that he accepts the substance of the tradition or at least
has no serious objections to it. Heneither rejectsany of its credentials
nor casts any doubt on them.

The lengthy Chapter Forty-One, “The Passionate Lovers Who
Became Proverbial for Their Love” (and most of whom died of love),
deals only with the most celebrated, beginning with the “most
famous of the famous” (ashhar al-mashhiirin), Majnin Laila, followed
by ‘Urwa b. Hizam al-‘Udhri, al-‘Abbas b. al-Ahnaf b. al-Aswad,
Dhu °’r-Rumma, Tauba and his Laila al-Akhyaliya, Jamil and
Buthaina, and Kuthayyir ‘Azza. Ibn al-Jauzl takes care to give the
source or credentials of everything he quotes and to relate all the
reports about these persons’ tribal descent, individual identity, and
the circumstances of their lives and loves as well as different recen-
sions of their poetry.

Chapter Forty-Seven, ‘““Accounts of Those Whom ‘Iskg Killed,”
seventy-odd pages on the less famous, even nameless, victims of
love, is very similar to the chapter on the famous lovers except that
the stories are shorter and the verses fewer. In about half the sixty-
odd stories in the chapter, the isnid begins with the words “Shuhda

28, See note 3 and text.

29. The second fa-‘dtabtuki “ald dhilika in the tradition is no doubt an erroneous
repetition and should be deleted.

30. See above, p. 18.

31. Dhamm, 329. Mughultii (Wagdik, 5-6) explains that al-Azraq, the transmitter
reproached by Ibn al-Marzubin, was not a kdfiz (here: a man with a reliable memory
for a large number of traditions who made a special effort to collect and transmit
them). If he were, he would not have been led to doubt his own recollection of the
isnad without demanding proof that it was incorrect.
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bint Ahmad informed us on the authority of Ja‘far b. Ahmad (or
Abii Muhammad as-Sarrdj) [who related] on the authority of . . .”
We know from the preface of al-Biqa T's 4swdq al-Ashwdq that this
woman scholar (d. 574) transmitted the Masdr:® al-‘Ushshag of
Ja‘far b. Ahmad as-Sarrdj with a certificate which contained his
official permission to do so and testified to the correctness of her
copy, and we also know from Ibn Rajab that Ibn al-Jauzl was one
of those who received the text of the Masar:® from her.?2 By way of
confirmation, most of these stories in the DAamm bearing her name
can be found in the Magsdr:i*, though he does not mention that title
or any other in his book. Since all traditions used in the Dhamm
al-Hawi had been transmitted to him through authorized oral
channels, he may have deemed this fact more important than the
availability of a written text and may have considered quoting such
a text unnecessary, or rather, he may have quoted it, adding to each
item that part of the #smad which brought it up to his own day.3
The fact that a few stories in this chapter in the Dhamm al-Hawa
cannot be traced in the Magari‘, though they contain the names of
Shuhda bint Ahmad and Ja‘far b. Ahmad as-Sarrij, may indicate
either that the edition of the Masdrs¢ available to me is not as
complete as the text that Ibn al-Jauzi had or that he had additional
stories transmitted from as-Sarrdj by Bint Ahmad besides those in
the authorized text of the Masar: .34

On the other hand, there are stories which do not bear the names
of Shuhda bint Ahmad and as-Sarrdj but which can be found in
almost identical form in the Masdri¢ though with different ¢sndds.
Al-Khard’iti, author of the Il al-Quliib, who has already been
mentioned, with as-Sarr3j, as an important contributor to the content
of the Dhamm al-Hawa, appears in a number of 4sndds in this chapter
also, usually under the name Muhammad b, Ja‘far. These two
important authors are only two of many persons whose names recur

32. See above, p. 26. Ibn Rajab, I, 100,

33. That is, the isndd in the written text plus the isnad as implied in the reading
certificate, assuring the reliability of the text as personally transmitted to him by
certain scholars.

34. As indicated earlier, the edition of the Masari‘ used in this study is that of
Beirut, 1378/1958, 2 vols.
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scores of times as transmitters of material about love and lovers in
the period from the third/ninth century to the time of Ibn al-Jauzi.
The question, as yet largely unanswered, is: did any of these persons
prominent as rdwis write books on love theory, victims of love, or
any of the traditional topics with which their names are associated as
transmitters in the Dhamm al-Hawd, the Masari® al-<Ushshag,
and their successors? The convention by which men like Ibn al-
Jauzl list transmitters but not book titles as authorities for what
they say leaves us in ignorance on this matter. We could hazard a
guess that most of these rdwiss did not write books on the theory of
love or one of its sub-topics, since otherwise they would have been
quoted in at least one of the several later works which did cite some
titles.

The martyrs of love reached the zenith of their literary glory
when ‘Ala’> ad-Din Abd ‘Abd Allah Mughultai wrote his monograph
on them in the first half of the eighth/fourteenth century.®® This
monograph, Al-Wadikh al-Mubin fi Dhikyr Man Ustushhida min
al-Muhibbin, The Clear and Eloquent Speaking of Those Lovers
Who Became Martyrs, is divided into five parts, of which the first
and part of the second provide a general scholarly, ethical, and
philosophical introduction to the theory of profane love and to the
doctrine of the martyrs of love in particular. Mughultdi subjects the
various versions of the tradition to technical criticism, discussing
and, in most cases, discounting the allegations that have been made
against the credibility of the ssndds. As a specialist in the science of
tradition who had taught the subject in the Zahiriya in Cairo, he
was {familiar with all the arguments for and against the tradition
and knew how to proceed with his own assessment.

The main portion of the book contains biographies of the martyrs
of love, alphabetically arranged according to the name of the lover,

35. Probably not everyone would have explicitly labeled all these victims of love
“‘martyr’ as he did. It is one thing to believe in the tradition, but another entirely to
assume the responsibility of loosely using the term skaltd with reference to a hetero-
geneous collection of victims of love whose credentials as martyrs, strictly speaking,
were not uniformly good or even existent, Most of his shuhadd’ had not been called
that specifically when their stories appeared in earlier books on love. As-Sarrij and
Ibn al-Jauzl give the tradition but do not label every victim of love a shahid.
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or, if that is not known, the name of the authority who gives the
story, the name of the tribe of the lover, or the term by which his
nation or race is known. Thus a tale about an unknown “‘black man”
(rajul aswad) comes as “aswad” under the letter alif, that of a
nameless Turk (rajul Turki) under ¢4°, and likewise the story of a
lover of the tribe of Tamim, Even the animal kingdom had its
martyrs, like the poor duck (baf), under the letter ba’, who died of
anguish within moments after its mate was slaughtered for the
table.3¢

Around the time this monograph on the martyrs of love appeared,
Ibn Qayyim al-Jauziya delivered an attack upon the tradition in his
Raudat al-Muhibbin.3” As usual, he is fair enough to quote first a
few of the more important authorities who accepted the tradition
before calling to witness for his side other scholars who rejected it
and whom he considers the stronger authorities on the subject of
Hadith criticism. Like most other critics, Ibn al-Qayyim points
out that in nearly all of the chains of transmitters Suwaid b. Sa 9d?®®
was the common transmitter and the only one of his generation.
Technically, this weakened its credentials. In addition, he alleges,
as others had before him, that Suwaid went blind at the end of his
life, a handicap considered to cast doubt on traditions he may have
transmitted afterwards. To counter these traditional allegations
against the authority of Suwaid as a transmitter, Mughultai had
adduced testimony to the effect that, though Suwaid was the single
transmitter of this tradition in his generation, he was considered to
be very reliable by no less an authority than Ahmad b. Hanbal,

36. Wadih, 100. Cf. Magiri*, 11, 291.

37. Rauda, 180-82.

38. Following the system outlined by J. Schacht (Origins of Muhammadan Juyis-
prudence [Oxford: Clarendon Press, 1953], Pt. II, Ch. 4), an analysis of the isndds
as they occur in the Dhamm al-Hawa shows that Suwaid b. Sa‘id was indeed almost
certainly the inventor of the tradition. See Appendix. Biographies of Suwaid are
given in al-Khatib al-Baghdidi, Ta’r. Bagh., IX, 228-32; Yiqit, Mu'jam al-Buldin
(Beirut: Dar Sadir, 1374-76/1955~57), 1I, 230b-231a; Ibn Hajar al-‘Asqalini,
Tahdhtb al-Tahdhtb (Hyderabad: Da’irat al-Ma‘arif an-Nizdmiya, 1320), IV, 272-75
(No. 470); and Safadi, Nakt al-Himyan (Cairo, 1329/1911), 162-63. He lived all his
life in Iraq.
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founder of the school of law of which Ibn al-Qayyim was an adherent.
He also asserted that he transmitted the traditions that go under his
name before he became blind,?

Ibn al-Qayyim disposes of one version which had a perfect
isnad, technically speaking, by saying that it does not “smell’”” like
a sound tradition and that “judgment in this matter belongs to the
experts in tradition, not to the noses of those who are unfamiliar
with it.”’4¢ It could not possibly be genuine, because it was not the
kind of thing that the Prophet would have said. He believes that the
tradition that enumerates the martyrs, six categories in addition to
the victims of the holy war, is sound and points out that the victims
of chaste love are not among them. ‘“Every victim of love could not
possibly be a martyr,” he says, “for he may have followed the whims
of a passion that is deserving of punishment,” ¢

From the discussions of Mughultai, supporter of the tradition,
and Ibn Qayyim al-Jauziya, its harsh critic, we learn that Ibn al-
Jauzi, who had said nothing himself in his chapter on the martyrs
by way of rejecting the tradition, had elsewhere criticized at least
one version of it. Ibn al-Qayyim says that Ibn al-Jauzi rejected
versions related by Suwaid and put the tradition in his Kitdb al-
Maudi‘at** (The Book of Fictitious, or Forged, Traditions), the
maudi ‘Gt being the most objectionable of traditions, rejected as
absolutely false. Mughultai, on the other hand, says that another
version, one not transmitted through Suwaid, was labeled ‘“‘weak”
in Ibn al-Jauzi's Kitid ad-Du‘af@’ (Book of Weak Traditions).4
Mughultdi says that Ibn al-Jauzl seems to have used a corrupt
manuscript of the Kb Itlal al-Quiib; a copyist’s error in the
tsnad had led him to an incorrect conclusion about the tradition. In

39. Wadih, 5. Cf, Rauda, 181,

40. Rauda, 182,

41, Rauda, 181, He is not accurate here, for, though Mughul{ai, especially, used the
term shahid rather loosely, no writer on the subject of love, as far as I am aware,
maintained that every victim of love was a martyr,

42, GAL, G. I, 503; 5. I; 917,

43. Also in GAL,
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the form in which it occurs in correct copies of the I 44lal, the isnad
is perfect, 44

Ibn al-Qayyim's paragraphs on the martyr tradition have the
appearance of being a direct refutation of what Mughultii had
written. The paragraph summarizing some of the traditional argu-~
ments in favor of the tradition appears to have been copied directly
from Mughultai's book. However, both men may have copied the
summary of these arguments out of a standard text on traditions,
and, if so, that would explain a word-for-word correspondence between
them in places.4® Ibn al-Qayyim does not treat the subject in his
usual thorough manner, but hurries through it as though it were
either a topic he did not relish or thought not worth any extended
treatment. Though the tradition had long been controverted among
specialists on tradition,*¢ the controversy emerged in the pages of the
literature on the theory of profane love only in the Raudat al-
Muhibbin and the Wadih al-Mubin. For centuries, the tradition had
been presented in these works as one of those dicta on love which
was attractive and not especially controversial. In fact, it appears
to have enjoyed wide acceptance as well as popularity, in spite of the
doubts cast on it by some traditionists. The theme of the martyrs or
victims of love was too thoroughly entrenched in the public regard.
One wonders whether Ibn al-Jauzi was shrewd enough to realize
this and chose therefore not to quibble over its origins or credentials
in his Dhamm al-Hawi. His presentation of it as “The Reward of
Those Who Love Passionately and Remain Chaste and Keep Their
Secret” seems calculated to make constructive use of the tradition
as an encouragement to the despairing young man to whom he
addresses the book and an admonishment to bear his affliction with
patience.

44. Since this question arose at g late stage of my research, I have not had the
opportunity to consult MSS of these two works in Europe or Istanbul to see whether
Mughultai and Ibn al-Qayyim are both reporting correctly, Mughultdi himself wrote
a supplement to Ibn al-Jauzi’s K, ad-Du'afa’, See Wadih, 4; b. Taghr,, Vol, 5 Pt.I,
179; Ibn Qutlabugha, No. 236,

45. Compare Wadil, 4~5 with Rauda, 180-81,

46. Among those who rejected it were Baihaqi and Jurjani and among those who

accepted it was Nawawi, See Wadih. 17, and Rauda, 180-82, Also Massignon,
Passion, 1, 175, note,
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After Ibn al-Qayyim’s attack and Mughultai’s apologia, the
later works, composed in the more light-hearted adab spirit, take a
carefully moderate but positive attitude toward the martyrs-of-love
tradition. Like most writers on profane love in the past, they accept
the tradition, implicitly or explicitly. Al-Biqa‘i, for example,
reports only one version of the tradition and does not discuss the
authenticity of this or any other version,4? while al-Antaki briefly
summarizes the different versions and the arguments in support of
its credibility and concludes by accepting it.48

The martyrs and victims of love occupy a large place in the
pages of the late works, the greater number of their stories coming
directly or indirectly from Ja‘far b. Ahmad as-Sarrdj's Masdri
al-Ushshaq and Mughultai’s Wadih al-Mubin. Ibn Abi Hajala in his
Diwan as-Sabdba even follows Mughultii’s practice of heading many
such stories with the word shahid, or shahidin (two martyrs), in
bold letters.4?

Even Mard b. Yiisuf of the eleventh/seventeenth century,
a Hanbali like Ibn Qayyim al-Jauziya and devoted, like him, to the
teachings of Ibn Taimlya, is ready to accept the tradition: he wrote,
“Even if it is forged [in some versions] as some specialists in tradition
allege, nevertheless, it is sound as transmitted by some [other]
chains of transmitters.”?® This is consistent with the theory, set
forth elsewhere in the book, that occasionally, when it is free of lust
(shahwa), “ishg can be truly praiseworthy (mamditk), though in most
cases and as the word is commonly understood, ‘“shq is blameworthy
(madhmiim).*

47. Aswaq al-Ashwaq (Haci Besir Afa 552), folio 4b ff.

48. Tazyin, 1, 23-25.

49. D, as-Sabdba (Cairo ed.), Closing Chapter (Khitima): "“Those Who Died of Love
and Came before Their Lord,"” 216 ff,

50. ., . wa hadha ’l-hadithy wa-in kiana maudd‘an Rama za‘ama biht ba'du *l-huffari
lakinmahti salithun min ba‘di t-furug.”’ Munyat al-Mulibbin (Tal‘at, Adab 4648),
folio 30a.

51, Munyat al-Muhibbin (Tal‘at, Adab 4648), folio 12b.
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THE GREAT DIVIDE:
THE TWO SENSES
OF "HAWA" AND
THE COROLLARY
ISSUE OF GHADD
AN-NAZAR VS. THE
NAZAR MUBAH

Now that we have approached the difference of opinion on this
question from other directions, it will be clear that there are two
fundamentally different attitudes toward ‘“shg and hawad displayed
in this literature, one predominantly positive, the other more
negative or at least cautious. The first sees “shg as a complex and
exceedingly interesting but mysterious human experience. Authors
writing from this point of view describe ‘shq, analyze it, speculate
upon it, and celebrate it in anecdote, story, and verse. They maintain
a certain detachment by giving a comprehensive picture of it through
the theories, opinions, and tales of men and women of very different
background, Through the selection of their source material and by
their treatment of the subject, they tend to emphasize the positive
side of ‘“4shg, speaking of its virtues (fadd’il) and relating the stories
of prophets, caliphs, and other great and good men who loved
passionately.! Yet they do not overlook that dark and negative side

1. Kisd’y, for example, in his Raudal al-‘4shig, devoted Chapters Two to Five to the
fada’il of love and the famous men of the past who had been lovers.



118 THEORY OF PROFANE LOVE AMONG THE ARABS

of Yshg which is just as much a part of the literary tradition:
suffering, violence, madness, and death. It is, in fact, the emotional
heights and depths of “shg which give it dramatic appeal as a
literary subject, and which arouse the amazement, ‘ajad, of the
reader. Here the dark depths of passion are essentially tragic rather
than evil; as long as one conducts oneself honorably such love appears
to be a noble adventure of the spirit or at least a noble form of
suffering.

These writers avoid, ignore, or—in the case of Jahiz and Ibn
Da’iid—deny the moral dilemmas which more strict and conservative
Muslim authors see in passionate love. Writing in the more secular
spirit of adab literature, they show the influence of a refined version
of certain pagan Arab ideals, and Persian or Hellenistic ideas and
values.? These continued to coexist with the more Islamicized ways
of thinking and, in so far as they were not assimilated to Islamic
thought, asserted themselves from time to time and were never
wholly superseded.?

Men like Ibn al-Jauzi or Ibn al-Qayyim, the writers of the
ethically oriented subtype of these works, hold the second, more
negative or cautious view of “shq and hawd. We have seen how they
follow the pattern of the more secular works in most respects except
that they cannot remain indifferent to the ethical issues. They take
over much of the content of the more ordinary adab book on love
theory but shape it to their own ends. They identify ‘shg vaguely
and indirectly with the term hawé as it is employed in the meaning
of ““desire” or “lust,” either in the very general sense or in the more
specialized sense of sexual desire, and an excessive preoccupation
with these desires is implied. Hawd is not considered “absolutely
blameworthy” (madhmiim ‘ala ’l-iflig) because without instinctive

2. Thus, for example, Jahiz discusses the psychological trauma wrought by ‘“ishg
wholly in terms of the pagan Arab concept of muri‘a (the manly sense of honor):
"“Hubb is at the root of hawd, and ‘ishg branches off from hawd. ‘I shq is that which
causes a man to wander aimlessly about in a state of rapture or to die heartsick on his
‘bed; and the starting point of all this is the bringing about of injury to his muri’e
and his being filled with a feeling of submissiveness towards those who surround his
beloved.” (“Risila fi ’l-‘Ishqwa’n-Nisi’,” Majma‘at Rasd’il, 161.)

3. See R. Walzer and H. A. R. Gibb, art. “Akhlak,” EI?, Sect. i.
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desires for such requirements as food, drink, and the sexual relation-
ship, the species could not survive. These writers—and the Islamic
theologians in general—find hawd blameworthy whenever it exceeds
the degree necessary to acquire what is good for one.4 It is evil
primarily because such preoccupation with one'’s desires fills and
corrupts the heart so that God does not have first place there. A man
“follows his hawd” (yatba‘u hawdhi) instead of following God and
his Prophet. Secondly, they fear that the believer, carried away by
his desire, will fall into serious sin.

It would seem that the literary, secular concept of hawd as
“passionate love” is the older, essentially pagan notion. The seat of
hawd, passionate love, is the heart or liver, judging from the
etymological associations of the synonyms of hawd denoting the
effect of love on these parts of the body and from the descriptions in
poetry of the effects of hawa itself,

In the Koran and Tradition, the word Aawd came to be used in
the sense of “‘desire” and “object of one’s desires” in contexts which
implied that it was something of which God disapproves because it is
an obstacle to obedience and devotion to him. Hawd in this sense
becomes regularly associated with the “lower nature, or baser self,
that incites to evil” (amn-nafs al-ammdara bi ’s-si’)® and may
overpower the essentially good ‘rational soul” or “intellect” (‘agf)®
which ought to have been relied upon to guide one to do right and to
guard one against the seductions of kawd.

Ibn al-Jauzi and Ibn al-Qayyim, in their attempts to identify
hawd in the pagan sense of “love’’ with kawa in the Islamic sense of
“evil desire” and to caution against the pernicious effects of both
hawd and “shq, could point to the damning evidence offered by the
popular theory which described ‘“skq and hawd (love) as humbling
the lover before the beloved and causing “‘enslavement’” (ta‘abbud

4. See I‘tilal, folio 12a~12b; Dhamm, 12; Rauda, 463; Munyat al-Muhibbln (Tal‘at,
Adab 4648), folios 16a—10a.

5. See Koran, Stira 12: 53. Nafs in this context is comparable to the Greek guxsf as
used in the Paulinc epistles, often translated '‘the flesh.” See E. E. Calverley, art.
“Nafs,” EI' or SEI, sect. I, A,

6. See Dhamm, Ch. I, "Concerning the ‘dgl and Its Excellence and What It Is.”
Also, Rauda, Introduction, and Munyal al-Mulibbin (Tal‘at, Adab 4648), folio 18b,



Converted by Tiff Combine -

20 THEOQORY OF PROFANE LOVE AMONG THE ARABS

or tatayyum) and bondage of the will. Since Islam by definition is
spiritual submission (slam) to God, it was wrong, they argued, to be
the spiritual slave or servant of a human being.?

How early such criticism of hawd came to be formulated I do not
know. The first evidence of it appears in Ibn Da’dd’s Kifdb az-Zahra
where mention is made of those who reject sawd, and in Khara’iti’s
use, in his I ‘tildl al-Qulib, of the traditions against hawd and against
the first cause of hawd, looking at those who are not “lawful” to
one.® Because of the great importance that the anti-kawd scholars
place upon the corollary doctrine of ghadd al-basar (or ghadd an-nazar),
averting the eyes, it would appear that the conservative Sunni
critics against whom Jahiz directs his “Risdlat al-Qiyan” represent
this same group of anti-hawd scholars, mostly men of Hanbali and
Traditionist tendencies or allegiances. Let us assume, then, that the
earliest document on the controversy in the writings on profane love
is the “Risalat al-Qiyan” of Jahiz.

Those conservative Sunnis had been criticizing Jahiz and his
friends for their habit of gathering to enjoy the entertainments of the
professional singing slaves, giyan (sing. gasna). He defends himself by
pointing out, in the pages of his risila, that since God gave women to
men to use and to enjoy, ‘‘a field for them to till,”’® no man has more
right than another over any particular woman except where Sacred
Law steps in to prohibit what is illicit and to allow only what is licit
in order to prevent confusion in parentage and the rights of inheri-
tance*® All that is not prohibited in the Koran and the sunna of the
Prophet has to be considered lawful, he argues,* and the fact that

7. Paradoxically, the influence of Islam may have transmuted pagan Arab passionate
love to chaste ‘Udhri love which then became almost a religion of love and a
blasphemy to zealous Muslims. For a discussion of the religious features of ‘Udhrl
love, see A, Kh. Kinany, The Development of Gazal [sic] in Avabic Litevalure (Damas-
cus: Syrian University Press, 1951), pp. 270 ff.

8. Zahra, 4-5; I'tilal (Ulu Cami 1535), folio 12a~12h, especially, on dhamm al-hawd,
and folios 33a~41b on ghadd an-nazar.

9. Koranic reminiscence, Stira 2: 223,

10, Cairo ed., 56 (= Pellat, Arabica, X [1963], 124).

1. The difficulty which unfolds in this #isile with regard to the “sunma of the
Prophet” is that Jahiz sees the sunna as being reflected in the customary practice of
leading early Muslims which he illustrates with anecdotes about what they did and
said, while his opponents see it reflected in traditions (hadith) on the authority of the
Prophet. Jahiz uses the anecdotes to ‘‘prove’ that their hadith is a forgery.
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people consider something bad or good cannot be the basis for a
giyas®® (to the effect that it is forbidden or allowed) as long as we do
not derive from its being forbidden a proof that it is good and an
indication that it is allowed.!® His statement is negative, but the
implication is that the reverse is also true: the fact that people
consider it good or bad cannot be the basis for ¢iyds (to the effect
that looking at women is forbidden) as long as we do not derive from
its being allowed by Sacred Law a proof that it is bad and an indica-
tion that it is forbidden. He says that there is no reason for zealous-
ness (or jealousy) except with regard to that which is kardm (literally,
sacrosanct, except to one legally entitled), i.e., one’s own wives and
concubines. Aside from such specific terms of the law, women are in
the same category as the perfumes and apples that men proffer to
one another. If a man has several apples, he keeps one for himself
and distributes the rest to those who are with him.14

Jahiz gives a number of well-known anecdotes to show that
neither in pre-Islamic times nor under Islam, up to the day the veil
was imposed solely on the wives of the Prophet, was it considered
shameful for the most noble women to hold long intimate conversa-
tions with men and to exchange the numerous glances that must
necessarily accompany any such occasion.’® All this evidence, he
says, gives the lie to the tradition reported by the ‘““Hashwiya’ (his
conservative Sunni critics, an epithet given them by the Mu‘tazilis)18
according to which the first glance is licit but the second is illicit.??
Kings and nobles have always had female slaves who wait upon
them and who go into the government offices, as well as women who
join the company of men and show themselves as attractive as
possible in public.*® Yet some persons have become so immoderate

12. Qiyas is legal reasoning from analogies, citing an existing parallel institution or
decision. The Mu‘tazills, of whom Jahiz was one, believed that acts are allowed
(recommended, cte,) or forbidden because they are intrinsically good or bad.

13. Cairo ed., 57 (== Pellat, Arabica, X [1963], 125). The above translation differs
somewhat from Pellat’s.

14, Cairo ed,, 57 (= Pellat, Arabica, X [1963], 125).

15, Cairo ed., 57-6o (= Pellat, Advabica, X [1963], 125~130).

16, See Part I, note 4.

17. Cairo ed., 60 (= Pellat, Arabica, X [1963], 130).

18, Cairo ed., 62 (= Pellat, 4vabica, X [1963], 132),
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in their views on the subject of looking at women that they have
passed from zealousness to bad nature and narrowness of spirit so
that prohibition of looking at women has become for them like an
imperative obligation (al-hagq al-wdjib).1®

He believes on the basis of the Companions’ explanations of the
Koran verse (Siira 53: 32-33) about the “lamam’’ (commonly
translated by words such as ““trivial sins”) that one can enjoy a
considerable degree of physical pleasure with a woman without
committing a ‘“‘great sin.”’?® He also attacks his conservative critics
for believing that those who attend the entertainments of the giyan
are inevitably led to commit sin and must be fornicators. Judgments
should be formed on the basis of the outward appearance of things,
he reminds them. God has not charged the believer with the responsi-
bility of passing judgment on hidden things or assessing the intentions
of one’s fellow men; what one doesn’t see doesn’t harm. One decides,
for example, that a man is 2 Muslim on the basis of his apparent
conduct, or that he is his father’s son because he was ‘““born on his
bed.”2t

On the other hand, Jahiz minces no words on the faults of
character, the vices, and the cynical treacheries which are implicit
in the profession of the giyan. They probably could not be chaste if
they wanted to, for the conditions of their education and their work
would militate against it. They have no chance to occupy their
minds with sober, virtuous, or religious thoughts. He dissects their
professional strategies, the seductions by which they lead several

19. Cairo ed., 62 (= Pellat, Arabica, X [1963], 133).

20, Cairo ed., 66 (= Pellat, Arabica, X [1963], 136-37). Cf. ‘Uyiin al-Akhbay (Cairo,
1925-30), IV, 100, where the libertine poet Waddah al-Yaman argues with his
beloved, “When I said, ‘Grant me a favor,’ she smiled and replied, ‘God prevent me
from doing what is forbidden !’ She granted me nothing until I implored her, telling
her that God allowed some ‘lamam’ [trivial sins],”

21. Cairo ed., 66-67 (= Pellat, 4rabica, X [1963], 137). “Born on his bed” (maulid
St fivishiht), from an early Arabic legal maxim of Islamic law positing the antomatic
legitimacy of all children born within a lawful union: al-walad I ’l-firdsh (the child
belongs to the marriage bed), corresponding to and probably deriving from the maxim
of Roman law, pater est quem nuptiae demonsivant. See Joseph Schacht, An Introduc-
tion {0 Islamic Law (Oxford: Oxford University Press, 1964), 21, 39.
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men at once to conceive a grand passion for them and then mani-
pulate their affections as they choose.??

Two points of view could hardly be further apart than those of
Jahiz and his conservative Sunni opponents. Jahiz, the man of
letters, individualist, and Mu “tazili rationalist, displays a latitudi-
narian, pleasure-loving, “live and let live’” attitude. His critics, who
in the perspective of subsequent history came to be called orthodox,
cautiously tried to minimize the risks to the social and moral fabric
of the community. Profoundly distrusting the self-possession and
self-discipline of the average Muslim, they wished, by hedging against
every possible slip due to weak human nature, to insure that there
was no danger of transgressing the precepts of Holy Law. They were
sure that sin would almost necessarily result from the activity of the
wandering eye and the temptations of face-to-face encounter with
unveiled women, Whereas Jahiz sought to light a fire and be warmed
thereby, his conservative opponents would not so much as strike a
spark, lest the fire, once lighted, burn the whole house down.

It is amusing that Jahiz chose to support his view that it was
harmless to look at women by saying, “Up to our day, women who
are daughters or mothers of the caliph or even of less exalted rank
perform the circumambulation of the Ka‘ba with their faces un-
covered and that condition must be fulfilled in order that the
pilgrimage be complete.”?® His teacher, al-Asma. ‘I, was reported to
have told a witty anecdote which portrays his own temptation in
that very circumstance at the holiest shrine of Islam:

During the circumambulation of the Ka‘ba, I saw a girl who was
like a wild cow and I began to waich her and to fill my eye wilh
her beauties. Then she said to me, ‘Hey you! What is the

trouble with you?' “What is it to you if I look at you?”' I said.

Then she vecited .
And you, when you sent yowr eye scouttng for your heart
one day,

22. Cairo od,, 70-74 (= Pellat, Arabica, X [1963), 141~45).
23. Cairo ed,, 58~59 (= Pellat, dvabica, X [1963], 127). ", . . or even of less exalted
rank . .." covers all women who make the circumambulation, since the requirement
that a woman be unveiled during the pilgrimage is general.
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Saw something over the whole of which you did not have
power, nor with part of which were you able to vest
content.’4

There is some evidence, in fact, largely in poetry and anecdotes, that
the season of the pilgrimage was for some people a regular occasion
for amorous adventures.28

This is the context in which the traditions against gazing at
women and handsome youths came into circulation. To those who
accepted such traditions they followed naturally on the Koran verse
enjoining the men and women of Islam to behave modestly and
chastely and including the advice that they “cast down their eyes.”2¢
In the tradition to which Jahiz alluded, one of the most important
of these, the Prophet says to ‘Ali, ““O, ‘Ali, do not follow one glance
with another glance, for the first is allowed to you but the second is
not.”’?? Another tradition which is usually given in the same context
is that in which Jarir b. ‘Abd Alldh says, ‘I asked the Prophet—on
him be blessing and peace-—about a nagar al-faj’a [an inadvertent
look] and he advised me to turn my eyes away.”2® Ibn Qayyim
al-Jauziya explains:

The nazar al-faj’a is the first glance, which occurs without any
iniention on the part of the person doing the looking. What the
heart did not intend is not subject to punishment. But, if the
person takes a second look by intent, he sins, and so the Prophet

24. 1‘#ilal (Uln Cami x535), folio 33a; Rauda, 95.

25. For references in the diwans of the Hijaz poets and in the K. al-4ghani to meetings
on the occasion of the pilgrimage and especially at the Ka‘ba, see R. Blachére, art,
“Ghazal,” EI?, Sect. i, and Kinany, 206-8. Probably in connection with such activities
during the pilgrimage, there exist a number of anecdotes in which various famous
jurisconsults (mufiis) are asked, in verse, for an opinion on whether it would be
permissible during the pilgrimage (or in Ramadan), when sexual abstinence is the
rule, to embrace and kiss one’s beloved. Invariably the mufti replies with a falwi
in verse declaring in a roundabout way that it could do no harm and that God is
Merciful. Sometimes these anecdotes are followed by testimony that they are a lie
and a slander of the muf#i in question. (See I‘4lal (Ulu Cami 1535), folio 3b ff;
Rauda, 112 ff.; Muwashsha, 108,

26, Stira 24: 30~-31.

27. Rauda, 91. Cf. Dhamm, 86-87, three versions, and CITM, I, 261 (Yd ‘411, Ia
hatbit L L),

28. Rauda, 95; Dhamm, 85. Cf. CITM, V, 71.
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advised him 1n the case of a nazar al-faj’a fo turn his eyes away
and not to continue looking, for continuing it is like repeating it
(an allusion to the other tradition from ‘Ali about not following
one glance with another]. And he [the Prophet] advised anyone
who felt sorely tried by a nazar al-faj’a [i.e., was infatuated by,
or felt strongly attracted fo, the stranger] to remedy it by going
home to his wife, and he said, ‘‘She [the wife] has the likes of
what she [the stranger] has.”” And in that is consolation through
the same species for [missing) what was desired. Also, looking
stimulates the carnal appetite, so he advised him to decrease it by
going to his wife.?

In another tradition, the Companion al-Fadl tells his brother
Ibn ‘Abbas:

I was seated on a camel behind the Messenger of God . . . while
going from Jam* to Mina, and as he was driving along there
came into view a bedowin with a beawtiful daughter seated behind
him 1w the saddle, and he drove along beside him. I was looking
at her, and the Prophet—on him be blessing and peace—Ilooked
toward me and turned my face away from her face. Then I looked
again, and he turned my face away [again] and he ended wp doing
that three times,°

The fact that after Jahiz we see no such bold espousals of easy
standards of social and sexual conduct and denials of the ghadd
al-bagar tradition based on the evidence of stories about the conduct
of early Muslims can perhaps be laid to the triumph of the conserva-
tive Sunnis late in Jahiz’s lifetime, beginning with the reinstatement
of Sunnism as the official interpretation of Islam by the Caliph
Mutawakkil on his accession to the throne in 232/84% and the
corresponding eclipse of the Mu ‘tazilis. That there were more cantious
and scholarly efforts to support a doctrine that allowed ‘‘looking”

29. Rauda, 04.

30, Dhamm, 83, with an isnid including Ahmad b, Hanbal. Another version, without
isnad, said by the author to be in “es-Sahth” is given in Rauda, go. The cditor notes
that it occurs in “Bukhir], Muslim, Tirmidhi, and others.” However, according to the
CITM, it occurs only in Ibn Méjd and Darimi (CITM, IV, 6. “Fa-tafiga ., '").
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and easjer standards of social and sexual conduct by the citing of
Koran verses, Tradition, alleged statements of the heads of the four
recognized schools of law, and commonly accepted principles of law,
can be surmised from Chapters Eight and Nine of the Raudat al-
Mupibbin. In these chapters, Ibn al-Qayyim sets up the advocates of
such doctrines like so many straw men to be knocked down, reporting
their teachings and providing evidence to prove them wrong.#

The traditions on averting the eyes enter some of the canonical
collections of traditions in Jahiz’s lifetime or shortly thereafter.
Abmad b, Hanbal, great jurisconsult, leader of conservative Sunni
Islam, and contemporary of Jahiz, incorporated some of them in his
celebrated collection, the Musnad. The particular tradition which
Jahiz attacked is found there.®? Ahmad b. Hanbal's thought was
entirely dominated by ethical preoccupations. He taught that one
ought to avoid dubious things (shubuhdi) between the clearly
marked limits of the licit and the illicit.?8 In this respect, Khara it],
Ibn al-Jauzl, and Ibn al-Qayyim were his true heirs. Though we do
not know from the biographical sources to which school of law
Khara’iti claimed allegiance, his espousal of the doctrine of ghadd
al-bagar and the battle he waged against hawd (in which the two
prominent Hanbalis later followed him) indicated that he at least
shared the Hanbali interest in this subject.

We have already examined the historical position and structure
of the books these men wrote, and we have contrasted their authors’
ethical scrupulousness with the rather brazen and carefree attitude
of Jahiz and the detached attitude, seasoned with a little piety,
found in the typical adab book on the theory of profane love. Of the
twenty-one chapters (thirty-five folios) on hawd (evil desire),
Khar&’it1 devoted the last four chapters to admonitions on averting
the eyes. Using the content of the chapters in the I4Jal al-Quliib, Ibn
al-Jauzi rearranged and expanded his treatment of the battle against
hawa so as to emphasize more the importance of the eyes as the gate-

31, Some of them are identified as Mu‘tazilis and Zihirls, but in the case of others
it is not stated whether they represent any particular theological or legal school.
32, See CITM, I, 261, Y& ‘AU, 1 tutbi* , ., "

33. See H, Laoust, art, “Ahmad b, Hanbal,” EI%,
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way of dangerous sense impressions, With the addition of more tradi-
tions and anecdotal material, Khara’it?’s four and a half folios® on the
dangers of looking are expanded to ten chapters, seventy-odd pages
in the printed edition of the Dhamm al-Hawai 3

Both Khara’iti’s and Ibn al-Jauzi’s treatment of the dangers of
passionate love and of the roving eye lose some of their momentum
after the authors reach the midpoint of their books because they
abruptly give up the subject of hawa (evil desire), with which the
traditions on averting the eyes seem to be closely associated, and
shift to the subject of “/shg. Four hundred-odd pages after finishing
his discussion of ghadd al-basar in connection with hawd, Ibn al-Jauzi
comes back to the eyes again, this time in the chapter on “The
Treatment of ‘Ishg,”’®® criticizing the old Arab custom according to
which it was quite proper for a man to sit alone with “strange
women’’ (i.e., women not their wives, concubines, or relatives within
the prohibited degrees), converse with them, and look at them,
trusting himself not to commit sin and contenting himself with
looking and conversation. This practice, he argues, worked insidious
harm to Majnfin Laild and others like him, driving them mad and
destroying them in the end. They erred, he says, in that such behavior
is against both human nature and the Sacred Law. One glance
cannot harm, but a repetition or allowing the eye to rest upon the
person of interest will allow the eye to engrave the attractive image
upon the heart,?”

Ibn al-Qayyim made a much more effective case for averting the
gaze by introducing the doctrine, not in connection with the tradi-
tions on hawd (evil desire) but as the prime preventive for the dangers
and traumas of ‘4shq and mahabba. (He relegates sawd to a single
chapter near the end of the book.) He demonstrates through a lively
discussion of the theory and psychology of love, using images current
in poetry as illustrative material, the key role of the eye in bringing
on catastrophic cases of love. His approach was better calculated

34. I'tilal (Ulu Cami 1535), folio 33a ff.
35. Dhamm, 72-146.

36, Dhamm, 582,

3%7. Dhamm, 595.
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to appeal to the average reader than Ibn al-Jauzi’s more heavy-
handed, lengthy, and repetitious book.

Furthermore, in devoting his undivided attention to a responsible,
Islamic, code of conduct for the lover or potential lover, he tied up
the relevant loose ends of love theory, making each of them support
the code of conduct which he enjoined. One of the theoretical issues
connected with “shq or hawa (love) habitually discussed in the works
on the theory of profane love was thie question of whether ‘“shg was
voluntary (skhtiydri) or involuntary (idfirari). Did its victims
knowingly and willfully get themselves into that state or was it
something that attacked them unawares, something they were
powerless to prevent?®® Some authorities claimed it might be
involuntary, in which case the unfortunate ‘dshig might even be
forgiven the sins he committed under its compulsion. He was to be
pitied rather than damned.?® Such potentially dangerous ideas were
aired even in the Dhamm al-Hawd without a clear formulation of the
consequences of such a notion.4® To all those who were prepared to
accept his attractively presented and logical but rigorous doctrine,
Ibn al-Qayyim closed this “‘escape clause” in love theory by eluci-
dating certain instructive parallels between intoxication by alcohol
and intoxication by love which show that they are very similar in
their effects and in the way they may be avoided, While the drinker’s
intoxication is wholly beyond his control, proceeding unavoidably
from the action of the alcohol in his body, there is one moment when
he has complete freedom of choice as to whether he will become intoxi-
cated: it is that moment when he can refuse to take the drink of
wine, In just the same way, says Ibn al-Qayyim, a man may choose
not to give a second glance to the person on whom his eye falls
momentarily and unintentionally, At that moment he is in full
possession of his fate and so it cannot be said that “%shg is involuntary
or that a man is not responsible for falling victim to its intoxication. 4t

38. Rauda, Chapter Eleven.

39. See Magsari®, 1, 12, for example, a passage often quoted by later authors,

40. Dhamm, 301.

41. See Rawuda, Chapter Twelve, ‘‘Concerning the Intoxication of the Lovers,"” This
differs, of course, from the S0fi use of the simile of drunkenness. See I, Goldziher,
Vorlesungen dber den Islam (3rd ed.; Heidelberg: Carl Winter, 1963), 155.



THE GREAT DIVIDE 129

Having firmly closed the door on irresponsibility, he opens
another way out to the lover or potential lover: Arabic theory of
love had long debated the question of whether or not “union”” (wisal)
spoiled love and quenched the desire for the beloved. (The term
meant either simply the enjoyment of one another’s presence or sexual
union, depending on the context.) A substantial segment of opinion
said that sexual union spoiled love; the raptures of “shg were ex-
perienced only before marriage or outside of marriage. Ibn al-Qayyim
argues that this is not true. On the contrary, he says, true love grows
ever stronger and more delightful after lawful union;; it is only sinful
union that forever quenches ‘“skg and turns it into bitterness and
loathing. The Lord of All has made it work out this way and there-
fore the perfect remedy for the pangs of passionate love is in the
complete union which the Lord allows.?® Thus he constructed a
coherent theory of profane love for the good Muslim by taking firm
positions on two questions which the authors of the more secular
works on the subject habitually left unanswered, merely presenting
them as interesting and controversial matters for debate.

While Ibn al-Qayyim was making his case for averting the eyes
as a preventive of “shg, he sharply attacked Ibn Da’ad and Ibn
Hazm, adherents of the Zahirl school of law, who, he alleged, held
that one could freely enjoy looking at a person not “lawful’” to one,
though touching him or her was forbidden.4® This possibly is not the
first time that a legal scholar or traditionist had attacked Ibn
Da’fid or perhaps both men on this score, but it is the first and only
time this is done in the works on the theory of profane love.
Seemingly, Ibn al-Qayyim'’s only evidence for believing that Ibn
Da’td held this view was the story related by Niftawayh, telling

42. See Rauga, Chapter Eighteen, “The Remedy for Love Is in the Perfect Union
Which the Lord of All Allows,” Ibn al-Qayyim also taught this remedy for ‘4shq in
his bool Ai-Jawdb al-Kaft li-Man Sa’ala ‘an ad-Dawd’ ash-Shif? (The Adequate
Answer to Those Who Ask about Healing Remedies) (Cairo, n.d.)). Before the
existence or content of the Raudat al-Muhibbin was known to orientalists, 1. Goldziher
thought these portions of Al-Jawdib al-Kaft sufficiently important and interesting
to discuss them briefly in connection with books on love, The book is a monograph
for those afflicted by ‘“ishg or by unsatisfied sexual desires, written in the form of a
fatwa. (See Goldziher, ZDMG, LXIX [1915], 196.)

43. Rauda, 86, 116~17, 130~31.
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how Ibn Da’dd became a “martyr of love” through “‘permitted
gazing” (an-magzar al-mubdh) at the friend with whom he was
infatuated.4* This story is apparently the locus classicus for that
supposed Zahiri doctrine. Evidently Ibn al-Qayyim thinks that,
because he also was a Zahiri, Ibn Hazm held the same view. It is
probable also that Ibn al-Qayyim sees evidence of this in the stories
that Ibn Hazm tells about himself and his contemporaries in the
Taug al-Hamama,*s for he says that Ibn Hazm allowed a scandalous
freedom in looking at strange women and in having love affairs with
them.® Yet, along with this evidence in the Taug that Ibn Hazm
did not hold the doctrine of ghadd an-nazar, there is also some
indication there that Ibn Hazm had not yet switched allegiance to
the Zahirl school of law or at least was not as strict in his views as he
later was.4? Also, Ibn Hazm’s Kitab al-Akhldq wa ’s-Siyar, a book
on morals and ethics written later in his life, seems to indicate
that at that time, at least, Ibn Hazm held that averting the eyes
was part of continence or chasteness, “ffa:

The definition of continence is that one averts the eyes and all the
organs of sense from objects not allowed to one. All that exceeds
this is debauchery and what falls short of it, to the point of
holding oneself back from what God . . . allows, is weakness and
tmpotence. 48

The chasteness of Ibn Hazm was said to be proverbial, but at the
same time he was profoundly antiascetic and antimystical as regards
the lawful pleasures of the flesh, as this definition of his clearly
indicates. 4

44. See Ta’r. Bagh., V, 162~63 and above, p. ro-11. Ibn al-Qayyim quotes from the

story in Rauda, 116-17 and 180-81.

45. Ibn al-Qayyim says Ibn Hazm “traveled this (Z&hirt) path in his Taug ai-
Hamama" (Rauda, 117).

46. Rauda, 86.

47- See Goldziher, ZDMG, LXIX (1915), zor fi.

48. Edited and translated by Nada Tomiche (Beirut: Commission International pour

la Traduction des Chefs-d'Buvre, 1961) {Collection UNESCO d'(Euvres Représenta-

tives, Série Arabe). See paragraph o1, pp. 33~34 of the French text and Pp. 30-31

of the Arabic text,

49. See references on page 33, note 4, and page 34, note 1, of the French text,
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Another point to consider is that the scandalous conduct which
Ibn al-Qayyim sees in the Taug al-Hamama pervades the whole book.
Since Ibn Hazm was reported to be almost the only Andalusian
scholar in his generation adhering to the Zahirt school (if, indeed,
he was a Zahiri when he wrote the book), the alleged liberal Zahiri
doctrine of “permitted looking’’ cannot be stretched to account for
all that is said and done in the stories and anecdotes which supposedly
portray actual events and escapades in the lives of friends and
contemporaries all over al-Andalus. The story, for example, in the
chapter on “Those Who Fell in Love at First Sight” tells how the
poet Yisuf b. Harfin ar-Ramadi (d. 403/x012) followed a slave girl
out of Cordova toward the suburb, and when she turned to rebuke
him, he protested that he was hopelessly in love with her. When she
warned him that he would gain nothing by continuing to follow her,
he said that he would be content, then, to look at her. “That is
permitted (mubah) to you,” she replied. Though parts of his book
might be thought to express particularly the author's own views
(the chapter, for instance, on ‘‘Signaling with the Eyes”), the
Taug al-Hamdama contains much evidence that stolen glances
and even stolen pleasures® were fairly common among the Muslim
aristocracy of Ibn Hazm’s time, most of them good and devout
believers, according to his accounting. If his book is an accurate
portrayal of life and manners in al-Andalus, as has generally been
assumed, one wonders whether social behavior and customs were
much freer there than in the orient, or whether, if there had been an
Ibn Hazm in Ibn al-Qayyim’s own city, we should have learned that
actual social behavior and public morals were about the same in
Damascus. 5

50. See, for example, the story of the young man of good family on an outing with
relatives, who had a delightful time with a slave girl with whom he was madly in love
when he was ordered to shelter her under a large raincoat (or rain cover) during a
sudden storm, (Taug, chapter on the “Reunion of Lovers” = Bercher ed., 168-69.)
Actually, Ibn al-Qayyim's own book and every book on the theory of profane
love contain stories in which the principal actors must have done some forbidden
looking’’ and which might sound as risqué as Ibn ¥azm's stories if their traditional,
rather laconie, and stylized language were changed for the lively style and personal
detail found in the Taug al- Hamiama,
51. These questions also raise others which take one far beyond the scope of this
chapter, It scems that those principally concerned with, or most committed to, the
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The books after the Raudat al-Mupibbin are nearly all of the
more typical adab type of work on love theory; their authors do not
trouble themselves over the battle against hawd and the terrible
consequences of “looking.” Their authors also have certain mystical
affinities, as I have indicated in my introductory description of these
works and their authors. Perhaps that partially explains their
approach, for they are doubtless in the habit of thinking of the
positive spiritual potentialities of human love. The one exception,
of course, is the Hanbali Mar 1 b. Yisuf, who echoes in a mild way
the ideas of his Hanbalil predecessors, though he too seems to have
been won over to mysticism in some degree.

ghadd al-basar doctrine were IJanbalis. Ibn al-Jauzi and Ibn al-Qayyim insist that
it is a command of the Sacred Law, the Skari‘a. However, Hellmut Ritter seems to
think that orthodoxy, in general, demands it. {He would include in that designation
the four recognized schools of law, presumably.) He says that in an earlier generation
any Turk who was speaking to a strange woman would stare the entire time at the
ground. As surviving evidence of the effect of this doctrine on social behavior, he
cites the behavior of Hajivad in one of the Karagsz shadow plays. (See Ritter, Der
Islam, XXI [1933], 85.) While the traditions enjoining such behavior occur in the
canonical collections, I would point out that the Hanafi school of law, the official
one of the Ottoman Empire, seems to have interpreted them less strictly than the
Hanbalis and less strictly than the social behavior described by Ritter would lead
one to think. The Hiddya of al-Marghinini (d. 593/1106) says, ‘A man may not
look at a strange woman except in the face, hand, or foot.. .. If, however, a man be
not secure from the impulse of lust, it is not allowable to look even at the face of a
woman, except in cases of absolute mnecessity.” (tr. Charles Hamilton, The
Hedaya [Lahore: New Book Co., a reprint of the edition of 1870, 19571, page 598.)
Maliki, Shafi‘i, and Hanbali legal handbooks consulted so far do not treat the question
of “looking”; it would be interesting to learn what the consensus of the Malikis
and Shafi‘ls on this subject may have been, though that might not necessarily explain
actual social practice in al-Andalus, where they predominated. There is evidence in
the Rauda, Chapters 8 and g, that those who sought for various reasons to allow
looking or freer standards of social and sexual behavior presented alleged opinions of
Milik and Shafi‘i to support their cases. Ibn al-Qayyim, however, denied that Malik
or Shafi‘l ever gave the opinions attributed to them.
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If one looks back over the nine centuries of this literature which
began with Jahiz in the third/ninth century and ended with Mar<i
b. Yiisuf and as-Salatl in the eleventh/seventeenth, three phases in
its development can be discerned. In the first phase, the third
through the fifth Islamic centuries (ninth~eleventh centuries A.D.),
the time of Jahiz, Muhammad b. Da’Ad az-Zahiri, al-Washsha’,
al-Khara’iti, al-Marzubani, al-Husri, Ibn Hazm, and as-Sarrdj,
the literature of profane love comes in a variety of forms and with a
variety of emphases. It is this very variety that leads one at first,
perhaps, to doubt whether one is dealing with a group of texts that
are in any way related.

In the second phase, the sixth through the eighth Islamic
centuries, the authors base their writings on the tradition that has
been laid down in its essentials in the first phase. Now certain
tendencies in form and content already discernible in the first phase
become predominant and form the traditional type of work on this
subject. The twofold division of content first clearly apparent from
the evidence about Marzubani's lost book but visible also, though less
clearly, in the Kitdb az-Zahra and the Taug al-Hamama becomes
the model for the more comprehensive and better-organized works
of this second phase. Besides this fundamental division of content
found in most works, the ethically oriented subtype introduces a
further division of subject matter necessitated by including a dis-
cussion of hawd in the sense of “‘evil desire.”

The third and last phase, which covers the ninth through the
eleventh Islamic centuries, is that of the ‘‘superanthology” or
“anthology of anthologies’’ which reworks the contents of the works
of the middle phase as well as as-Sarrdj’'s Masdri® al-‘Ushshig.
Though the emphasis is now clearly on providing works of enter-
tainment, and consequently on the anecdote and the verse quotation
rather than on theoretical questions, these anthologies are no less
comprehensive than some of the works belonging to the two preceding
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periods. Moreover, they show the influence of earlier works on the
subject in the arrangement of the chapters: an introduction to such
matters as the nature of love, its causes, and its terminology, followed
by chapters on the various ahwal of the lovers.

After reading a number of the Arabic works on the theory of
profane love and following the history of this type of literature from
century to century, a contemporary Western reader may experience
a degree of disappointment at the perennial reappearance of a
great deal of traditional material, retold at intervals to a new
generation by a new writer. However justified this feeling might be,
one must remember that the medieval Arab Muslim view of litera-
ture (taking the word “literature’” here in a wide sense and including
all but purely scientific works) was rather different from our own.
According to Von Grunebaum it was based on two hypotheses, both
essentially Aristotelian. One dealt with the role of imagination and
the other with form and content.* Literature did not exist for
invention or for purposes of self-expression. Medieval Islam, generally
following Aristotelian psychology, viewed imagination as one of the
animal faculties, and theology confirmed this low estimate with its
dark view of human creativeness. Reason, on the other hand, was
appreciated, though not without reservations imposed by theological
considerations. Literature was to serve as the archive of the com-
munity; it was to instruct and delight, or, according to another
saying, enchant and convey wisdom.? The writer was expected above
all to display comprehensive and detailed erudition, and if he wrote
poetry he must follow the detailed rules and conventions that
tradition imposed. As long as it was achieved within the framework
of these rules, originality (as contrasted with invention or imagina-
tion) was highly regarded.

1. Von Grunebaum, “The Nature of the Arab Literary Effort,” JNES, VII (x948),
116~22, or, better, the much expanded and recast version of his study to be found in
Comparative Litevature, IV (1952), 323—40, with the title “The Aesthetic Foundations
of Arabic Literature” and provided with wide-ranging references to Classical, Arabic,
and European literature,

2. Yon Grunebaum, JNES, VII (1048), 117, citing sayings of the Caliph ‘Umar I
and the Prophet.
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As to the second part of the basic concept of literature, form in
literature was considered an entity in itself and we rarely find
consistent theories about its relation to content. Beauty is seen as
something that may be imparted at will to the material through
technical means and from the outside, as it were, as a kind of orna-
ment or embroidery. Originality under these conditions is often
viewed as the improved rendering of traditional material, perhaps
by its elaboration and reshaping, and literary progress is a series of
improvements or elaborations on existing themes.

In Arabic literary criticism, all discussions of originality move
around poetry and rhymed prose. However, the fundamental con-
cepts or attitudes expressed there seem to apply broadly to the
composition of these adab-like books on the theory of profane love.
Just as in poetry, it can be said that the author strives, within limits
imposed by the existence of an established tradition of form and
content, to make his own book more meritorious than those of his
predecessors, in this case by exercising his own tastes in the choice
and arrangement of the available raw materials.

Another traditional way to achieve something new is to collect
whatever one considers unusual in prose and poetry. In an effort to
outdo his predecessors, and to add something to his work, the
writer on love theory looks for the surprising (‘aj#d), extraordinary
(nddir), and strange (gharib) rather than for what was original, in our
sense of the word.® He therefore ransacks the old books for their
most rare and amazing treasures, and then, to make his work timely
and to further justify his efforts at composition, he adds stories and
poetry from recent times. Thus, for example, Ibn Abi Hajala (eighth/
fourteenth century) in his Diwdn as-Sabdba includes verses from the
relatively recent poet Tughra’i (d. 515/1121)* as well as stories about
“the men of this time who were sorely afflicted with love through

3. Von Grunebaum compares this notion with the manner in which the writers of the
European secentismo sought to evoke mavaviglia, He thinks this is explained by the
fact that the secentismo and the Arab esthetic ideal were both influenced by Aristo-
telianism. See Von Grunebaum, JNES, VII (1948), 119, or, preferably, Comparative
Literature, IV (1952), 328-~20.

4 GAL, G. I, 247-48; S. I, 439—40. He held several high offices under Malikshah
and his son Muhammad, hence the epithet Tughrd’i (Chancellor).
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seeing a woman or a boy.”® In addition, he repeats the chapter
headings, stories, and poetry that had been part of the repertory for
perhaps five hundred years.

The authors who, from our point of view, are most original are
Ibn Hazm and Ibn Qayyim al-Jauziya. Both men achieved their
originality by means not envisioned in the tradition of the ordinary
adab-type book on profane love or by the medieval Muslim theory of
literature, Ibn Hazm achieved it by rejecting the oriental tradition
in so far as it demanded both the imitation of the traditional model
and the quoting of predecessors or the repetition of old familiar
stories of the lovers of the distant past. Ibn al-Qayyim achieved it
through the conclusions he drew from the traditional material he
used. Instead of merely rearranging and refining the corpus of
material on this subject, he builds it into a consistent theoretical
edifice expressing an Islamic theory (and doctrine) of love. To
accomplish this, he must take exception to many widespread and
popular theories about love which had been current in this literature
for hundreds of years. He had to give a new interpretation to stories,
anecdotes, and poems which most of his predecessors had been
content to arrange under subject headings. However heterogeneous
the material that he brought together might be, it always serves to
support his theological and ethical doctrines, the most important
of which is that human love finds its ultimate fulfillment and its most
sublime expression only in marriage, and in single-minded love for
God expressed in obedience and devotion.® It is not the fact that Ibn
al-Qayyim was both a man of letters and a theologian which makes
bim interesting, for this combination is by no means unusual and
may, in fact, be considered typical of medieval Islam. Rather it is
the way in which he made one side of his scholarly personality serve
the other,

By offering an outline of the historical development of the group
of works in which Ibn al-Qayyim’s book belongs and thus putting

5. Chapter 39, Diwan as-Sabdba.
6. See Rawda, 290 ff., where he teaches that the heart is spacious enough to accom-

modate both Godward love and the love of those servants of God who are good and
suitable objects for one’s affection.
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it in the proper context, I hope I have succeeded in bringing out the
distinctive contribution of this great scholar. As a study devoted to
the internal development of the Arabic literature on the theory of
profane love, and therefore primarily concerned with demonstrating
the relationships belween many works and the relatively homo-
geneous and coherent character of the group, this study could not
treat individual works exhaustively. Neither could it concern itself
with broad questions—however interesting or urgent—peripheral
to the effort of showing the nine-hundred-year evolution of this
branch of literature. Among such matters awaiting further research
and discussion are the relations between the theory of profane love
and the ideas of the Muslim mystics on divine love, as well as the
points of agreement or contrast between the theories of the Arabs
and those of medieval and Renaissance European writers. In short,
this study is only a first step in an arduous but fascinating series of
investigations.
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REMARKS ON
AND RELEVA
WRITINGS N
THISSTUDY

“OF CARNAL LOVE AND FAMILIARITY, WITH A SUMMARY
ACCOUNT OF PLEASURE,’’ CHAPTER FIVE OF THE “AT-TIBB
AR-RUHANI” (THE SPIRITUAL PHYSICK) OF AR-RAZ! (RHAZES)

In this attractive book on personal ethics, Abfi Bakr Muhammad
b. Zakariyd’ ar-Razi (251/865-313/925)! writes as a physician and
philosopher who is also well grounded in literature and literary
fashion. Basing himself on Platonic philosophy, he roundly condemns
passionate love as a calamity which men of high purpose and those
pressed by the urgencies of worldly or other-worldly concerns avoid.
It is idle, soft, effeminate men who, chasing after pleasure, fall prey
to it. Those who indulge in reading lovers’ tales, reciting delicate
and amorous verses, and listening to sad music are especially
vulnerable.

He criticizes passionate love as being—in the eyes of the Platonic
philosopher—no proper pleasure at all, for it does not meet the
definition of pleasure as being the restoration of that original state
of nature which was expelled by the intrusion of some sort of pain.
Also, lovers are worse than the beasts in their lack of self-control. In
the fifteenth chapter, “On Sexual Intercourse,”” he rates the sexual
appetite as the foulest and most disgusting of the appetites in the
view of the rational soul, the true man. It is also the one appetite

1. GAL, G. 1, 233~35; S. I, 417-21. A, J. Arberry has made an English translation of
Ap-Tibb av-Rahani, The Spivitual Physick of Rhazes ((Wisdom of the East Serics)
London: John Murray, 1950).
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whose gratification is not necessary to the survival of the individual,
Love is foolish, he says, because lovers experience sorrow precisely
where they think they will find joy, and the last and most bitter of
sorrows, parting from the beloved, is certain to come someday, a
Platonic teaching echoed also in the treatise of the Ikhwan as-Safa’
on love, analyzed later in this Appendix.

Several paragraphs are devoted to refuting the oft-repeated
arguments in favor of love and to poking fun at those who advanced
them. (He proves them to be ignorant persons, because, among other
things, they do not understand or appreciate any sciences except
grammar and lexicography and even in those they are confused.)
The views ascribed to the partisans of love seem to correspond with
those of Ibn Da’fid and al-Washsha’ and lead me to think that it is
these gentlemen and their ilk, the ‘“‘zurafz’"’? which he has in mind.
He was a contemporary of these two men and for two periods of
time lived in the same city, Baghdad.

AN ACCOUNT OF A LEARNED DISCUSSION OF LOVE IN MAS<UDI’S
“MURUJ ADH-DHAHAB”

While dealing with the history of the Barmakids and describing
a gathering of scholars held at Baghdad in the presence of the Vizier
Yahya b. Khilid, Mas‘adi (d. ca. 345/956) gives several pages of
theories of profane love.® He purports to quote the explanations
given by thirteen eminent men about the nature, cause, effects, and

z. See above, page 102, note 8, for the special significance of “zurafd’’ here, as
signifying an “‘in-group™ of “refined people’ adhering to certain ideas about dress,
conduct, life-style, etc, These remarks on the relevance of the 42-T'ibb ar- Ruhdni were
added shortly before press time. More time would be required, and more space than
should be alloted here, to provide the textual quotations showing that ar-Rizi had
these men in mind and was paraphrasing them. The first parallel to be cited, however,
would be Ibn Da’ad’s remarks on the kind of person who has an affinity for hawd
(Zahva, 4—5).

3. Murig, VI, 368-87.
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so forth, of love. He himself adds the theories of Hippocrates,
“certain philosophers,” Galen, ‘“‘several persons concerned with
astronomy and astrology,”’ some Siifis, heterodox propagandists,
and lastly Plato. Mas‘Gdi concludes by referring the reader to his
Akhbar az-Zamdn, where he says he has given all the arguments and
opinions current on this subject among various groups.* This
account by Mas ‘Gdi confirms the impression one gets from the works
on love theory contemporary with it® that, as early as the third
century, love was a widely discussed topic and that many aspects of
it were considered.

“RISALAT MAHIYAT AL-ISHQ” OF THE IKHWAN A§-SAFA>

The Essay on the Nature of Love, one of the »asd’il that make
up the encyclopedia of the Brethren of Purity,® written in the middle
of the fourth/tenth century, is straightforward and informative in
style, and orderly and coherent in form, bearing some resemblance,
in fact, to modern encyclopedia articles. Though the Rasd’il were
probably well known? and, except for the Isma ‘ili elements in them,
generally acceptable to orthodox readers, this 7isala is not cited or
mentioned in later works on the theory of profane love, The reason
may be that the essay is brief and general and would not, therefore,
havebeen of particularinterest. Thoughitis written toaccord with the

4. Akhbar az-Zaman, 10 vols., his major work, does not survive. A one-volume work
of that title, attributed to Mas‘tdi (ed. and tr. B. Carra de Vaux [Cairo, 1930]), has
nothing on love theory. Alfred von Kremer (Silzungsbervichie dev Akademie der
Wissenschafien tw Wien, Bnd. IV [1850], 207-11) described the contents of a MS
of the Akhbdr az-Zamdn (Historical Annals) which he saw in Aleppo in 1850 and
which he evidently considered complete. However, his rather detailed description
does not indicate that this MS contained any discussions of love theory.

5. See the chronological table (Table I) showing the life spans of authors of works on
the theory of profane love following this section,

6. Rasa’il Tkhwan as-Safa wa Khillan al-Wafd (sic) (Cairo, 1347/1928), I1I, 26085,
See GAL, G, I,213-14; S. I, 379-80. See also Y, Marguet, art. “Ikhwin al-Safa’,” EI%,
7. See EI, s.v, “Isma‘iliya.” (Also in SEI.)
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IsmA 9l system of philosophy, some of the quotations and other
statements in it duplicate material found in earlier works such as
Jahiz's two essays, the Kitdb az-Zahra, and the I‘tilal al-Qulib.
In fact, the content does not differ very much from other writings
on love by non-Ismi ‘ilis until the last paragraphs which speak in
terms of Isma ‘i doctrines. As in other essays of the Brethren, there
are vague references to the Greek philosophers and physicians, for
Isma 1li philosophy is based to some extent on Aristotle and neo-
Pythagorean and other early speculations, (However, any essay on
love—Isma ‘ili or not—might contain a few such references.) The
_chief conclusion of the essay about ‘ishg is that a better and more
enduring object of ardent love is the eternal Maker who created those
other passing and temporal objects of love. It does not condemn
“ishq ; it merely points out that human love is subject to change, that
the lover can become bored with his love, and that, in any event,
he is doomed to eventual separation from the earthly beloved.
Therefore, it is ignorance to crave only created things and not the
Creator. ’

ABU HAYYAN AT-TAUHIDI'S “RISALAT AS-SADAQA WA *§-§ADIQ”

The Treatise on Friendship and the Friend by Abfi Hayyan
at-Tauhidi (born ca. 310~20/922~32, died perhaps 414/1023)8 parallels
some of the early books on love in its form and content. It is a
collection of anecdotes, traditions, verses, and dicta on friendship
and the friend, some quite bitter and pessimistic. Where the subject
matter is “love of a brother in God,” love of friends, and such matters
as could be dealt with in the comprehensive books on love theory,
there is some duplication of material. An example is the famous

8. GAL, G. 1, 244; S. I, 435-36. See S, M. Stern, art. “Abn Hayyin at-Tauhidf,
EI% Risalat as-Saddqa wa ’s-Sadig, ed, Ibrahim al-Kailani (Damascus; Dar al-Fikr,
1964).



APPENDIX 145

tradition from the Prophet, “Souls are troops and those who recog-
nize one another seek one another’s company, and those who do not,
clash.”® As in the books on profane love, quotations attributed to
al-Asma‘l reporting what “an Arab'’ said are prominent. These
bedouins always come forth with words on the subject that are vivid
and profound and show great sensitivity.

While there are these similarities between AbGi Hayyan’s book
and the books on love, there isalso a sharp contrast, for any discussion
of “shg in this book portrays it in a bad light as a treacherous
bringer of bitterness and misery. A number of quotations in it
compare the lovers and their passionate attachment to each other
with the friendship of friends and find the latter much the better and
more desirable relationship.*

IBN SINA’S “RISALA FI MAHIYAT AL-<ISHQ"1

This essay of Ibn Sind (Avicenna) d. ca. 426/1037) is a philoso-
phical treatise on the nature of love in which love is conceived as the
universal principle of being, animate and inanimate. His philosophy
of love owes something to Plato, Aristotle, Plotinus, and the Peri-
patetics.2? Still, the treatise shows originality. It ought to be studied
in comparison with the short sections that deal with a kind of cosmic
love or universal love in the Raudat al-Muhibbin and the Tazyin
al-Aswdg by someone equipped to detect their sources and the
affinities of these notions with those of earlier philosophical schools.

9. See above, Part 2, Chap. 1.

10. As-Saddga wa ’s-Sadig, pp. 31, 102-03, 129, 157-6I.

11. Ahmet Ateg, ed, and tr,, Risala ft Mahlyat al-‘Ishq, Askin Mahiyati Hakkinda
Risale (Istanbul Universitesi Edebiyat Fakiiltesi Yaymlanndan,” No. 552; Istanbul:
Ibrahim Horoz Basimevi, 1953); also in an abridged version in French in A. A. F.
Mehren, tr., Traitds mystiques @’ Avicenne (Leiden: E. J. Brill, 1894). English tr, and
introd. by E. L, Fackenheim, Mediaeval Studies, VIL (1945), 208-28,

12. How much he owes to them and to which tendencies he is most indebted seems
to be a matter of controversy. See Hilmy Ziya Ulken's preface to Ateg's edition.
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These passages in the Rauda and the Tazyin also speak of mahabba
or ‘4shg as a pervasive principle or force acting throughout all
creation, and used to explain many natural phenomena, among them
the motions of the planets and the attraction of gravity.

There is some reason to believe that Ibn Sind’s treatise was
written between 426 and 428. It may be one of his last works and a
product of the period when his philosophical system was most
developed.'® According to Massignon, Ibn Sina sees “shg as “I’Emana-
tion Nécessaire de Dieu qui fait mouvoir harmonieusement toutes les
créatures dans un entrelac de cycles sphériques, comme Platon, et
I'avicennisant Dante.”’24 The term ‘“shg is taken up from the usage
of the Hallajians and the school of Basra before ‘Abd al-Wahid b.
Zaid (second/eighth century), but Massignon points out that Ibn
Sind does not use it as they did to mean “I’'Essence méme de Dieu.”’t5

Since Ibn Sini deals with ‘shqg as a universal principle, in the
course of his discussion he ultimately comes to ‘“skg as the feeling of
one person for another, but his discussion is brief and abstract and
has little in common with the approach of the traditional book on
the theory of profane love.

A CHAPTER ON LOVE IN NUWAIRD'S “NIHAYAT AL-ARAB FI
FUNUN AL-ADAB”

In this encyclopedia by Abu °l-‘Abbas Ahmad b. ‘Abd al-Wahhib
an-Nuwairl (d. 732/1332),%% the greater part of Chapter Three of

13. Ates, p. viil.

14, Massignon, ‘“Avicenne, philosoph, a-t-il été aussi un mystique?’’ Opera Minora,
I1, 467.

15. Massignon, ‘‘Interférences philosophiques et percées metaphysiques dans la
mystique Hallagienne: Notion de ‘I'Essentiel Désir’,” Opera Minora, 11, 246-47.
Opera Minora, II, 467. See also above, Part 2, Chap. 111, for a previous reference to
the usage of the Hallajians.

16. GAL, G. II, 139—40; S. II, 173~74. The title of the encyclopedia might be trans-
lated: The Utmost That Could Be Desired in the Varieties of Literature. A currently
available edition is published in Cairo by the Mu’assasa al-Misriya al-‘Amma li
’t-Ta’lif wa ’t-Tarjama wa 't-Tibd‘a wa 'n-Nashr, n.d. [1964~?].
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Part One of the Second Fanmn is devoted to love theory. I have
found that all this material, from the beginning of Chapter Three
through the section on the temporal and eternal punishment due
for sodomy (al-liitiya), is material copied out of the Dhamm al-Hawd
of Ibn al-Jauzi. Several times he cites Ibn al-Jauzl and his book in
such a way that one would think that only that immediate passage
was taken from Ibn al-Jauzi, whereas, in fact, everything else is, too.
In most cases, Nuwairi drops the ssndds found in the Dhamm, and
he sometimes alters the order of the presentation. However, the copied
segments are word for word the same, except for some introductory
lines at the beginning of a new subject where he may abbreviate
slightly the words of introduction provided by Ibn al-Jauzi, If
Nuwairi's entire work is of this kind, it is an extreme example—even
for late medieval Arabic literature—of a compilation of previous
compilations, done with no effort beyond the work of copying, and
one would have to be very broad-minded to think that he deserves
the immortality he has gotten.
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