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This is a study of some of the aspects of the social life of
the Umayyad period. 1Its general subject is the life of pleasure and
amusement and its main characters are those whose conduct and deeds
were not in complete harmony with the strict teachings of Islam, Kitab

al-Aghani provided most of the material for this study.

The introduction deals with the life, cultural background and works of
al-Isbahani. The material and sources of the AghanT are discussed in a
separate section in this introduction.

Chapter I is concerned with the origin of Arabian music, the general
position of music and musicians in the Umayyad period, the factors that
helped music to flourish, the social status of some of the musicians,
and the houses of public entertainment and the slave-girls who worked

in them.

Chapter II deals with matters relating to wine-drinking and, in it, an
examination is made of some of the wine-poetry of the period in order

to draw a picture of the scene and etiquette at wine-parties.

In Chapter III khunth, homosexuality and prostitution are discussed,

and an attempt is made to indicate the factors that were responsible

for the appearance of mukhannathun. pederasts and prostitutes in society.
Chapter IV describes the attitude of the pious and the authorities to-

wards the life of pleasure and amusement. The contrast that existed



between the spiritual and ethical foundations of pre-Islamic Arab life
and the teachings of Islam is demonstrated in this chapter in the
motives that inspired the opposition of the nobles on the one hand, and
the pious on the other.

Chapter V is devoted to the study of the attitude of each Umayyad Caliph

towards pleasure and amusement, the life at his Court and the Umayyad

Court-etiquette generally.
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INTRODUCTTION

A Survev of the Source



ABU'L FARAJ AL ISBAHANI AND KITAB AL-AGHANI

* A

Abu’l Faraj al-Isbahani (or al-Is/ahanl), 'All b. al-3jusain b.
Muh. b. Ahmad, b. al-Kaytham b. 1Abd al-Rahman, b.Marwan, b. '"Abd al-
Lah b. Marwan b. Huh. b. Marwan b. al-Hakam b. Ab]f al—ﬂ;§ b. Umayya b.
fc3 Shams b. fAbd Manaf, al Qurashi, was born in 284.4

Contrary to all expectations, the date of his birth does not
raise any problem. All sources anree that he was born in 234, whereas
the date of his death is a subject of dispute among the different sources.
Ibn al-Nadim states that he died afte- the year 3&0,?‘ Abu. Nufaym gives
the year 357 as the year o” his death,” and Ibn Abi*1l Fawaris states
that the 14th of Dhu>1l Hijja 35& was the exact date of his death.”

We can start our examination of these different statements by
paying little attention to the statement of Abu Nu'!aym because he never
had any personal relationship with Abu*1 Faraj, 9 and concentrating on

the other two statements. Ibn al-Nadim and Ibn Abi’l Fawaris could be

considered more reliable in this connection, because Ibn al-Nadim was

~“Al-Khatib al-Baghdadi, Tarikh Baghdad. Ed. Cairo (1931), Vol. XI, p.398;
for his birth date see also: YaQut al-RumT, muljam al Udaba’, Ed.
Kargoliouth (1911), Vol. V, p.149.

~Al-Fihrist, Ibn al-Nadim, Ed. G. Flugel (Leipzig 1871), Vol.l, n.115.
~Al-Khatib, Vol. XI, p.400.

~Ibid.

“See Akhbar Igbahgn. Atai-Nufaym al-IJafiz, Vol. II, p.22.
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a contemporary and a friend of Abu>l Faraj,” and because Ibn Abl’l
Fawaris was his pupil,” and both of them related narratives on his
authority.3 To that might be added the fact that Ab; Nufaym was a
resident of Isbahan, whereas Ibn al-Nadim and Ibn Abf>1 Fawaris lived
in Baghdad where Abu’l Faraj lived and died, as we shall see later/1
The only reason that made Abu Nu'aym write a biography of Abu*l
Faraj was that the latter had the Nisba Isbahani attached to his name.
All he wrote about him, however, was no more than a few lines of no
great value.” Moreover, Al-Khatib al-Baghdadi. after citing the narra-
tives of Abu-Nufaym and Ibn Abi»l Fawaris, comments on the last one by
saying: 1IThis is the true date of his death’l.6
Thus, Ibn al-Nadim and Ibn AbT-1 Fawaris were better qualified
to know about the death of Abugl Faraj than Abu Nu’aym. With the ex-

clusion of Abu>Nufaymfs narrative, there remain two statements to be

examined: one says that Abu>l Faraj died after the year 360, and the

W'See al-Fihrist, Vol. I, p.14-1.
2A1-Khatib, Vol. XI, pp. 393-399.
3Al1-Fihrist, Vol. I, p.HI and al-Khatlb, Vol.XI, pp.398-9.

—+See the biograohies of Ibn al-Nadim and Ibn Abi’l Fawaris in: Yaqttt,
Uda.ta” Vol. VI, pHOS and: al-Khatxb, Vol. I, p. 353.

~See Akhbar Isbahan, Vol. II, p.22$

6Al-Kha-fcib, Vol. XI, p.4,00.
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other that he died on Wednesday, the 14-th of Dhu’l Hijja, 356 A.H.

The fixing of the day, the month and the year in Ihi Abi’l
Fawarisfs narrative was, no doubt, of great importance in making it
more acceptable to writers on Abu,l Faraj later on, Al-KhatTb al-
Baghdadi,” Ibn Khallikan. Yaqttt,” Ibn Taghrl Birdi* and Ibn al-

*Imad al Kétib5 all state, however, that Abu”l Faraj died in 356,
After stating that Atu,l Faraj died in 356, Yaqut remarks: f£This

date arouses one'!s doubts, and needs more consideration, because

Abu*l Faraj says in his book Adab al-Ghuraba’ that a friend of his
told him that he read on the palace of Mu'izz al-Dawla in al-Shamma-
siyya the following inscription: MAl-Harawi says: in this place

I attended a Siraaf given by Mu'!izz al-Dawla when he was at the peak

of his power, and I returned to it in the year 362, after it was
demolished.n On another occasion in this same book (Adab al .Ghurabad).
Abu’l Faraj,in telling of an event which happened between him and a
boy he loved speaks of the death of MU!'!izz al-Dawla and the succession

of his son Bakhtiyar in the year 356. 1In this last story, Abul Faraj

ehaMttlb, Vol. XI, p.4.00.
“Wafavat al-Alvan. Ed. De Slane (Paris 1343), Vol. II, pp.250-251.
3Yaqut, Udabad Vol. V, p.U9.

AAl-Nujum al-Zahira, Ed. Dar al-Kutub al-Misriya (Cairo, 1933),
Vol. IV, p.151

“Shadharat al-Dhahab, Cairo Ed., Vol.Ill, p.19.
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alleges that at that time, he had the vigour of youth.11¥ The quota-
tions from the book Adab al-Ghuraba* contained in Yaqutls remark,
coupled with the fact that Ibn al-NadTm was a contemporary of AtCi’l
Faraj and a resident of Baghdad when the latter died, as we have al-
ready seen, weakensonels belief in the authenticity of Ibn Abi,l
FaW&ris’s statement.
Meanwhile, we must not fail to remember that:
1. Ibn al Nadlmls statement on the death of Abu*l Faraj was
recorded by him in a book he himself wrote, whereas Ibn
Abi’l Fawarisls theory was recorded for the first time one
hundred years after the death of Abu,l Faraj by Al-Khatib
al-Baghdadl in his Tarikh Baghdad.
2. When Abu’l Faraj died Ibn Abi’l Fawaris was still a young
student, travelling from one place to another for the study
of hadTtil.#
3. Al-Khatib does not mention in his book Ibn al-NadTmls state-
ment on the death of Abu,l Faraj, which might not have reached
him. Had he knownof it, his attitude could possibly have been

different.

1Yaaut, Pdaba>. Vol.-V, p.150.

2Al1-KhatTb, Vol. I,
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All these facts make Ibn al-Nadim*s statement more acceptable,
and the present writer is of the opinion that Abu’l Faraj did not die
until after 3&0. Thus, the life of the author of al-Aghbni began in
the year 2S4A.H. during the Caliphate of al-Mufta<Jdid bil-lah Abi al-
labbas Ahmad b. al-Muwaffaq, and ended during the Caliphate of al-
MutT* after the year 360 A.H.

The second point to be discussed in this short biography of
Alm’l Faraj is his birthplace. Brockelmann, in his article on Abn¥*1l
Faraj in the Encyclopaedia of Islam, says that Abu,l Faraj '"was born
at Ispahan’l"_j Huart in his A History of Arabic Literaturel.p M. Sad-
ruddin in al-Dawla and his times , 0 Ahmad Amin in Zuhr al Islam A
iliayr al-Din al-Zirkly in Al1-AllSm.” Sayyid Saqr in the foreword to his
edition of Maogtil al-Talibiyyih/tand M. Nallino in her article on
Abu,l Faraj in the new edition of the Encyclopaedia of IslamI all agree
with Brockelmann in stating that ISbah5Cn was the birth-place of Abu,l
Faraj.

The first source to mention this fact was Yatinaj* al-Dahr of al-

Tha*alibi. Al-Thalalibi, in his account of the life of the author of

h.I.1, Vol. I, p.85.

ZEd. London 1903, p.134..

% . Lahere 1930, p.179.

4.3rd Ed. (Cairo, 1945), Vol. I, p.240.
“Vol. II, p.666.

6Cairo ed. (1949), p.9.

Nol. I, p. 118.
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al-AghanT, ssvs: "AbTI’'l Faraj, the IsbahanT by origin.. Later on,
Ibn. Khallikan copied that,2 whereas al Khalil al Baghdadi was more
cautious and said: MAbu’l Faraj, the Umayyad and scribe, known as al-
Isbahani.. 3 Thus, the origin of the theory of his birth in IsbahSn,
was the phrase ’"the Isbahan! by origin” in al-Tha’alt+bils statement.
There is no reason why the phrase "“The IsbahanlI by origin” should mean
that Isbahan was the birth-place of Abu’l Faraj, because when the word
"asl’r is used in a biography, it usually concerns the family of the
person and not the person himself. An example of this could be found
in the following biography in al-AghanT: “Kuhamm5d al-Raff... is a
Kufite by origin, birth and upbringing.””l Thistfxample, and many others,
makes one come to the conclusion that al-Tha*alibi’s statement does not
imply that Abu’l Faraj was born at Isbahan, and consequently it is
oossible to claim that the sources within our reach keot silent about
Abu’l Faraj*s birth-olace. However, the study of the life of his frat-
ernal and maternal relatives might shed some light onihis particular
point.

From what is related in al-Aghani, we can assume that Abu’l
Faraj*s paternal family was resident in SSmarra at least fifty years

before his birth. In Samarra lived his grandfather and great-grand-

~Al-Tha* alibi, YatTmat al-Dahr, ed. Mil}. Mutyyl al-DTn *Abdal-Hamtd,
(Cairo, 19A7), Vol. Ill, p. 109: the Arabic text reads:"

2WafaySt, Vol. II, pp. 250-251.

3KhatIb, Vol. XI, p. 398.

4-The Arabic text reads:
See Agh.l. Vol. XIII, p. 19. x* ok

%

v
R
0
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father. The latter was a friend of the famous singer Ishaq al-
Maw§i1:f, 1 who died fifty years before Abu’l Faraj was born. 2 His
oaternal uncle al-Ijasan b. Muh. and his fatherls uncle 'Abd al-'Aziz
b. Ahmad, were both scribes in SamarrS'.ﬁ The maternal relatives of
Abu’l Faraj were also resident in Samarra. His maternal grandfather,
YaJjya b. Muh;, b. Thawaba, was a scribe in Samarra. As both families
resided in Samarra long before his birth and as the so*irces do not
state that his parents were at the time of his birth living in Isbahan,
there is no reason for us to believe that he was born there. Moreover,
most of his relatives had the Nisba "Is”“ahani” after their names; his
uncle was called al-Jiasan b. Muh. al-Isbahani,” his cousin was called
Ahmad b. al-Hasan al-Isbahani,® and his grandfatherwascalled Muh.

b. Ahmad al-Isbahani.” In this way, we can claim thatthe Nisba fIs-
bahani” was attached to the name of Abu’l Faraj because all his near

relatives had the same Nisba, and not because he was born in Isbahan.

“Agh. Briinnow. Vol. XXE, p.3.

~Ishaq died in 235 A.H., see Agh. 3, Vol. V, p.430.
“See: Ibn Ijazm, Jamharat al-Ansab, pp.98,99.

-iAgh. 1, Vol. XVIII, p.A3.

5afh. 3, Vol. IX, p.27.

6lbid. Vol. VI, p.151.'

""taagsetil. p. 698.
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The possible question in this respect is: What is the relation be-
tween Abu’l Fara.j’s family and Isbahan, and why does it have this
Misfea?

In answering this question we must recall the last days of the
life of the Umayyad dynasty in Damascus, the anarchy and horror that
prevailed over the capital, and the transfer of power to the hands of
the Abbasids who tried to annihilate as many Umayyads as they could.
This ended, as we know, by a mass flight on the part of the Umayyad
survivors. Among the place's the Umayyads sought refuge in was Isbahan.
An indirect reference to this is made in al-Aghanl. In an anecdote
that speaks about the uprising of ’Abd al-Lah b. Mu’awia b. !Abd al-
Lah b. Ja’far b. Abi Talib in al KIlfa, and his flight to Isbahan we
read that he met there leading figures of the Umayyad house such as
Sulayman b. Hisham b. fAbd al-Malik and ’'Umar b. Suhayl b. ’'Abd al-
'Aziz b. Marwa*V”. Moreover, in Akhbar IsbahSn, we read of a certain
descendant of the Umayyad house called Muh b. al-WalTd al-Umawi al-
Khayyat al-Madini who was living in Isbahan and who says of himself:
nl an a descendant of Sulayman b.’Abd al-Malik b. Marwan, but please
do not let anybody know that.Iam a tailor, and I do not want anybody
to know of my Umayyaddescent”.2 The importance of this text is that

it shows very clearlythat the Umayyad survivors tried to hide behind

3, Vol. XII, p.229

2Vol. II, p. 182.
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Algab or professions to conceal their identity. To this we might add
that al-Mugaddasi remarks that: "The people of Isbahan are, mostly,
stupid and excel in their love to Mu’awiya...”

From all this, it is possible to suggest that an ancestor of
Abu’l Faraj was among those Umayyads who migrated to Isbahan in the
early days of the Abbasid rule, and that in this way the family gained
the N%§E§ “Isbah5nT”. It seems that the family insisted on keeping this
Nisba, which helped in diverting the attentions from its Umayyad des-
cent. Thus, it is safer to say that AbU’l Faraj was, most probably,
born in Samarra, where his family was residing, and not in Isbahan, as
most of the modern works claim.

Abu’l Faraj was a descendant of the Umayyad house, a fact recog-
nize l by all sources. His great-great-grandfather was the last Umayyad
Caliph Marwan b. M.uhammad.2 His family was among the first settlers
in Samarra,” and some of his relatives were scribes in the DTwans of
the Caliphs” there. Worthy of special attention is the strong literary
tendency that most of his relatives show, and their devotion to the

narration of anecdotes. 1In al-Aghanl we very often read: Ky paternal

Ahmad al-Mugaddas” , Afrsan al-TaocasIm, 2nd Ed., De Goeje (Leiden
1906), p.*399.

2See al-Fihrist, Vol. I, b .115; Yatlma, Vol.Ill, p.109; Yaotit, Vol. V,
p- 14-9, and others.

“See in Agh. 1, Vol. XV, pp.100-101, the conversation between Abu’l
Faraj*s grandfather and the Wazir al-Zayyat, which leaves no doubt that
Abu’l Faraj’s grandfather was residing before the year 233 in SSmarra.

AeLike 'Aid al 'Aziz b. Aljmad al-1Sbahanl, who was a scribe in the Diwan
of al-Mutawakkil, see: .Tarhara, pp. 98,99.
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uncle told me on the authority of his father. . . . or, "My paternal
uncle told me on the authority of my grandfather.. .”2 . His paternal
uncle *al-Hasan b. Muh b. Ahmad al—Igbaha_n'I?, and his father's paternal
uncle, fAbd al-'Aziz b. Ahmad”, were very often ouoted. in al-Aghanl,
especially in accounts of the poets and singers who had contacts with
the palaces of the Caliphs in Samarra. Even the name of his father
appears in al-Aghani as the narrator of a literary anecdote.'"

His mother was of the Banu Thawaba. Inal-Aghanl puronlysource
of information on this matter, we very often read thename ofYahya b.

c 7
Muh b. Thawaba, his maternal grandfather. Yahya w.-s a scribe , and of

wide literary knowledge.0 By revealing the kind of relationship that

lagh.1, Vol. XV, p.100.
2Ibid, Vol. XX, p. 91.
3The name of al-Hasan appears many times in almost every volume.

4-See Agh.3, Vol. VIII, p.S; Vol. IX, p.260; Vol. IV, p.132; Vol.IX,
p.142. Agh 1, Vol. XIV, p.4; Vol. XX, pp.20, 109; Vol. XV, p.36.

5Agh.1l, Vol. XII, p.5.
6See Agh. 1, Vol. XIII, p.34; Vol. XV, p.1l10.

"in Agh.1l, Vol. XVIII, p.43, we read!
y3l < J  ti"aj =-nr < > y u-iiifj* .

Examples of literary anecdotes related by him can be seen in: Agh.3.

Vol. XII, p.37; Vol. IX, p.103. Agh.l, Vol. XIII, pp.34, 9; Vol.
XV, p.1105 Vol. XVII, p.1l21, etc.



16

bound him to the Banu Thawaba, Abu,l Faraj offered us a very important
explanation of his adherance to the Shilite sect. One at first agrees
with Ibn al- Athir that it is not common to find an Umayyad Shilite\

- p .. 2
but when one knows that the Banu Thawaba were originally Christians

14

o
and later became Shilite Muslims, one can attribute the Shiism of Abu,l

Faraj to the influence of his maternal family.

The Banu ThawSba, like the Ifbahanls, were residents of Samarra,
as one can understand from the information in al-A.ghanl on Yahya b. Mufy
b. Thfwaba and Ahmad b. Muh b. Thawgba”. 1In this respect, it is nec-
essary to note that his maternal family also had obvious literary ten-
dencies. His maternal grandfather and his maternal uncle were among the
authorities on whose information he relied very often in compiling his
X@hanl.”

In the study of the early part of the life of Abu’l Faraj we have
to depend on indirect information; but, when we come to his adult life,
the sources become more helpful. They all apree that he was brought up

and received his early education in Baghdéd,6 Although we cannot define

~Ibn al-Athir, al-Kamil, Ed, Leiden 1392, Vol. Viii, p.430.

“See in Yaqut, Udaba* Vol. II, p.3*, the Biography of A”“mad b. Muh b.
Thawaba.

°Ibid, Vol. II, p.33, and Muhsin al-Amin al'Amili, A'yan al-Shifa. 1lst
ed. (Damascus 1938), Vol. IX, p.327.

4-See Agh.1l, Vol. XVIII, p.43; Vol. XX, pp.63-69; see also Tabari, III,
p.183.

~“See Agh. 1, Vol. XIII, p.34; Vol. Xv, p.1l10; Vol. XX, p .69

°See, for example, Yaitoa, Vol. Ill, p.109; Wafaygt, Vol. II, pp.250-51,
Tarrich AbT’1l Fida. ed. Constantinople (1286 A.H.7T Vol. II, p.1l14* and
others.
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the exact date of his coming to Baghdad. it is possible to say that,
in the year 300 A.H., as he tells us, he was residing there with his
father.”* 1In Baghdad. he bent aU his energies to the study of Arabic
antiquity and met a large number of learned men. His fields of study
were also numerous. He knew history, genealogy, biography, traditions
lexicography, poetry, grammar, music and many other things very well.
In his early youth, Atu’l Faraj led the life of a wandering litterateur.
He visited al-Kufa, Antioch and al-Basra, and met learned men. In al-
Aghani and Mao5til al-Tglibiyln we read about his visit to al-Kufa,
the learned men he met and the narratives he collected.” The fruit of
this Kufan visit seems to have been a good deal of serious information.
In al-Aghani also, we read about his wvisit to Antioch, and the learned
men he met there.”

The third place he visited was al-BaSra and, after a short stay,
he left for Hign Mahdt.*

The year 313 A.H. is of great importance in the life of Abuxl
Faraj because it marks the end of his career as a student and the begin-

ning of his career as an author. In this year AtJu’l Faraj compiled his

1Agh.1l, Vol. XX, p.35.

2%ee Yattma, Vol. Ill, p.109; Wafayat, Vol. II, p.250; al-Khailb,
Vol. 12, p.393.

3Agh. 1, Vol. XIII, pp.36, 72; Vol. XVII, p.68; Vol. XVIII, p.1l62.

"_—u_g\g.'Hir/Vol. XI, p.141; Vol. XII, p.147.

&See in YSgHt, Vol. V, p.159, the quotation from Kitab Adah,ah,
Shuraba9.
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book Maggtil al Talibiy?.n.1 The emergence of Abu’l Faraj as a member
of the intelligentsia of Baghdad paved the way for him to enjoyin'* the
patronage of a leading figure of the time.

Al-ThalSlibi. Ibn Khallikan and others, tell us that Abu’l Faraj
was exclusively attached to the Wazir al—Muhallab"i.2 The relation be-
tween the author of al-Kagatil and the Wazir of Mu’izz al-Dawla, al-
jjasan b. Milj. al-MuhallabT seems to have exceeded the formal limits of
friendship between a statesman .and a litterateur and became a daily
companionship. Al-KuhallabI was known for being very fond of gathering
around his table as many learned men as he could. Moreover, he himself
was a poet and of good literary education.” We do not need, however,
in this sketching of the life of Abu’l Faraj, to cite all the details
we read in Kuljam al-Udaba’ on the private life of al-KuhallabT”, tfut
we must not neglect the fact that al-Muhallabi was a man of great de-
votion to the life of pleasure and amusement and that he found in the
person of Abu>l Faraj a good companion for it. Their friendship lasted,
as Yaout puts it, till they were separated by death.”

“As Abu’l Faraj tells us in his introduction and conclusion to this book,
see MaoStil, pp.4, 721.

2See Yatima, Vol. Ill, p.109; Wafayat. Vol. II, 0.251.

%$aqut, Udaba’/, Vol. Ill, p.190.

~“See the biograohy of al-Kuhallabl in laqut, TJasbel, Vol. Ill, pp.130-194.
'See in Ibid., the biographies of Abu’l Faraj (Vol. V, pp.14,9-168) and

al-MuhallabT (Vol. Ill, pp*180-19A), where one can find a lot on the
private life of the latter.

ASqgttt, Udaba, Vol. V, p.155.
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Abu?l Fara.i, like many of his contemporaries, devoted much of
his time to drinking, singing and homosexuality. In more than one
poem he sang his love for wine and praised the beauty of the Sagql.”

He hated Ramadan because, during it, he could not quench his thirst for
wine.2 In monasteries he drank wine and flirted with Christian girls
attending religious festivities.3 In a passage from Adabal-Ghurabg!
quoted by Yaqut, Abu’l Fara;j tells us about the GhulHm he loved, and
how the Ghulam came once to pass the night with him and how they spent
their night like ra newly married couplef

As for his personal character, Abu?l Faraj was very rude and
ready, if vexed, to satirize even his best friends.P He once asked his
friend the Qadt al AydhajT to give him his walking-stick and, when the
latter refused, Abu?l Faraj attacked him with the worst possible satire.O

Even his b7?st friend and natron, the WazTr al-MuhallabT, did not escape

his satires. This made som” of the sources, while discussing bis poetry,

Fatima, Vol. Ill, p.1l12.
2Yaqu” Udabg’ Vol. V, p.167.
31bid. Vol. V, p.1l50-159.
~“Ibid. Vol. V, np.160-162.
51bld, wvol. V, p.152.

6lhid. Vol. V, p.168.

7Ibid. Vol. V, p.I1b5A.
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consider satire to be his best veinj' 1In spite of the fact that his
attitude was generally rude or careless in all sorts of company al-
Muhallab” did not show any contempt or dislike towards him. ' Generally,
he was very dirty, so much so that he never washed his cloi.hc's, nor
ever changed them until they were completely worn out.-

Our study of the life of Abu’l Faraj remains incomolete if it
is not followed by a study of his intellectual merits. Al-TanukhT.” a
contenroorary of his, sums uo his cultural merits by sayings nI never
found a ocerson knowing by heart such a quantity as he did of poems,
songs, historical accounts, anecdotes of ancient times, authentic nar-
ratives, and genealogies; besides which he oossessed information in
other sciences, such as philosophy, grammar, story-telling, biograohy
and the history of Muslim conquests; he was acquainted also with the
branches of knowledre requisite for a boon companion, such as falconry,
farriery, the oreocaration of beverages, a smattering of medecine and

c

astrology, etc."#

The Shuyukh under whom Abu»l Faraj studied can be divided into
three different groups: 1 - The traditionists, 2 - The linguists and

lexicographers, 3 - The .musicians and singers.

lYaqut, Udaba’/, Vol. V, p.152.
2Ibid, Vol. V, p.153.
31bld, Vol. V, p.152.

iThe Qadx, 'All b. Muh. b. Dawud Abu’l Qasim al-Tanukhl, died in 312, see
Ibid, Vol. V, p.332."

“Wafayat, Vol. II, t.250.
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Of the famous traditionists of the time, Abu’l Faraj studied under:
Muh. b. !'Abd al-Lah al-Tja<Jrami, Muh. b. Ja’far al-Qattat, al-Husain b.
Umar b. Abl al-Ahwa§ al-Thagafl, !Ali b. al-*Abbas al-Muqgani’i, '‘All
b. Ishaa b. Zatiya, Abu Khubayb al-Birti, Mul}) b. al-'abbas al-YazidT
and others. ! It seems that the influence of these Sheikhs upon Ahi’l
Faraj was not very great, because his name was never important in the
field of traditions. In the fields of lexicography, poetry and linguistics
Abu>1 Faraj studied under many learned men such as: Ibrahim b. 'Arafa,
Ahi Ja’far b. Rustam al—'I'.atSrT,7 Muh. b. al-'abbas al—Yazidl,7 Muh. b. al-
Qasim al-Anbari, Muh b. Mazld b. Abi al-Azhar, Muh. b. Ja’far al-
Saydalan", Milj. b. al-Hasan b. Durayd, 'Abd al-Lah b. Malik and 'Ali b.
Sulayman al-Akhfash.”® Some of these authorities Abu>l Faraj never met
or listened to directly. His relation with them was established through
correspondence because they were far from Baghdad or because he did not
have the chance of meeting them. An example of this could be found in
the relationship between him and AbE Khalifa al-Fadl b. al-Kubab al-
JumahT, who was a Qadi in al-BaSra and granted him the right of relating
on his authority the literary information he used to write and send to
him.~ Thus, his literary.7#knowledge was acquired either through direct

contact with the authorities, or from the written information he received

from them. Moreover, lie tells us of certain literary books which he read

Vol. XI, p.393.

P — -
Yaqut, Vol. V, pp.1l/+9-150. Every one of these names occurs in al-Aghani
as the first authority in the chains of narrators of most of the literary
information in the book.

3See Xagttt, UdabSsS!', Vol. VI, p,13A.
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under certain sheikhs. Under *AlI b, Sulayman al-Akhfash. he road the
book of al-Mughtalin”. and under Mufe. b. al-1Abbas al-Yazidi he studied
the life and poetry of Abukilda” and the book of al-Naga'’id.”*

To end this survey of the Shuyukh of Abu,l Faraj, in connection
with the cultural background of the author of al-Afghani, we turn to the
musicians and singers who helped to enrich the artistic tendencies in
him.

Abu’l Faraj was, no doubt, a talented musician. This fact one
can deduce from his wvarious writings on the subject. On music and sing-
ing he wrote: Kitab Mujarraa al-AghanT”. Kitab al-AghanT, and several
essays on melody.J

The sources give no direct information on the names of musicians
and singers from whom he acquired his musical training ana one has to
rely on indirect references in Kitab al-Aghani. In this way, we can
consider the singer Ibrahim b. al-Qasim b. Zarzfir as one of them, because
on more than one occasion Abu’l Faraj tells us that he heard him sing a
certain melody.” Another could be considered 1Abd al-Lah b. al-Kuta-

Wakkil. 1In his biography in al-Aghanl we read: ITAbd al-Lah composed

h~h.1, Vol II, p.37.

2Afh.3, Vol. XI, p.310.

ITbid , Loc. cit.

“See Ab&’l Faraj fs introduction to KitSfb al-AphanT
“See Afdi.3, Vol. V, p.270, and Vol. X, 0.97.

6A~h.3, Vol. X, p.£L.
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more than three hundred melodies..., I have heard most of them. A
third oossibility is the female singer Qamariya al-'Umariya, whom he
describes as: "the old fenale singer whose life-time overlapped with

my own."P Lastly, we can name Jahza al-Barmaki, the famous drumplaver,
as the one contributor to AbC’l Farad’s musical education of whom we can
be certain. Under him Abu,l Faraj read the book of the musician Abd
Hashisha. as we are told in al—Afdianl3 , and later on Abu,l Faraj composed
a book in his praise (Kitab Akhbar Jahza al-Barmaki) J*

The outcome of this rich culture was a long list of works in
different fields. No single source °-ives a complete list of these works
and thus we have to consult the different sources and add to our list the
new names that occur in each source.

According to Thn al-Nadim, the books composed by Abu’l Faraj were:
Kitab al-Aghani al-Kabir, Kitab Mujarrad al-Aghant. Kitab Magatil Al Abl
Tabib, Kitab Tafdil phi al-Hijja, Kitab al Akhbar wa,l Nawadir, Kitab
Adab al-Sama*, Kitab Akhbar al-Tufayliytn, Kitab Adab al-Ghuraba’ Min
Ahl al-Fadl wa’l Adab, Kitab Ma.imu’ al-Athar wa’l Akhbar, Kitab Ash'ar

al-Ima’ al-Mamalxk, Kitab al-Khammarin wa’l Khammarat, Kitab al-Diyarat,

Afh. 3, Vol. X, p.201.
2Se« Ibid, Vol. VI, p.175.
3See Agh.1l, Vol.XV, p.144.

4-See Yatima, Vol. Ill, p.109.
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Kitab Sifat Harun, Kitab al-Farq wa>l Ki*yar being a study on Harun b. al
Munajjim, Bayn al-Awghod wa’l A”rar.” Al-Tha'alibT adds the following
names to the list of Aba? 1l Faraj*s works: Kitab al-Qiy&n, Kitab Da*wat
al-Najjar, and Kitab Akhbar Jahza al-BarmakT. He ends his statement on
the subject by saying: JI...I do not doubt that he had other works...”2

From the accounts of al-Khatib al-Baghdadi and Ibn KhallikSn we
know of two more books, namely: Kitab al-JIanat,” and Ayyam al-*Arab.”*
The latter contained an account of one thousand and seven hundred combats.

Yaqut, however, gives the best account on this subject. He cites
all the names we find in the previous sources and adds the following:

KitSb al-Tafdil wa’l Intisaf Fi Akhbar al-Qaha’il wa Ansabiha, Kitab

5 _
Jamharat al-Nasab , Kitab Nasab Bani *Abd Shams, Kitab Nasab Ban! 3hayban.

~Al-Fihrist, Vol. 1, p.115; an obvious mistake occurs in the underlined
part of the text. The original Arabic text reads:

The same text occurs in the Cairo ed. (134$ A.H.) of al-Fihrist . The
Correct text must be as we read in Yaqtlt (Vol. V, p.152):

1. v'g"r

2Yatima, Vol. Ill, p.109.
3A1-Khat>Tb, Vol. XI, p.398.

“Wafayat, Vol. II, p.250.

5The name of this book is mentioned by Abu>l Faraj in al-AgJianl, see Aeh.l.
Vol. XIX, p.53.
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Kitab Nasab al-Mahaliba, Kitab Nasab Ban! Taghlib. Kitab al-Ghilman al-
Mughannin, and Kitab ManajTb al-Khisy5n, which he wrote for the Wazir al-
Muhallabi about two eunuch-singers he possessed.” Yaqut ends his account
by stating that AbCt,1 Faraj "“composed a number of works for the Ummayad
usurpers of al-Kaghrib which he forwarded privately to them. In return,
he received valuable rewards. Few of these works came back to al-Mashriq.
And God knows best.ﬂ?

Only in Brockelmann*s Geschichte is there a reference to a book
compiled by Abu*l Faraj entitled: Kitab al-AmalT. Brockelmann gives as
his source al-Tulglfa al-Bahi”R by al-Suyuti.” The text in al-Tuhfa reads
as follows: ;Abu>1l Faraj al-Isbahant, may God have mercy on his soul,
said in Kitab al-Amall:.. .!f

Al-Suyuti, who was born five centuries after the death of Abu’l
Faraj,5 is the only authority to mention the name of this book and that
only in the course of a quotation, and not in a statement on works by
Abti,1 Faraj. Moreover, the passage quoted from the so-called MKitSb al-

Amali™ occurs in Kitab al-A*hgnl. and reads exactly the same.” This

1See Yaqut, Udaba>, Vol. V, pp.151-152.
“Yaqut, Udgiba.’, Vol. V, p.152.
“See Brockelmann, Geschichte Per Arabischen Litteratur. Supp.l, p.226.

4-See al-Imam al-Suyu”i, al-Tuhfa al-3ahiya wa>l Turfa al-Shahiya, ed.
Constantinople (1302 A.H.), p.51

5See E.I,1. Vol. IV, p.573.

“Compare al-Tu]jfa. p.51 and Agh.l, Vol. XI, p.?06.
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This makes one inclined to believe that the word "al-Amalill in al-
Suyutlls text is corrupt and must have originally been "al-AghanTll,
especially if we remember the similarity between MAjn51In and nAghanitt
when written in Arabic script.

Unfortunately, of all these compilations, very few survived.
Al-Aghani, Maocatil al-yalibiyyln, and Kitab al-Diyarat are the only
three of Atxi’l Farajls numerous works that we possess* Only al-AghSnf
and aljjlagatil have been printed whereas the third is still in manu-
script form in the possession of the Berlin Library.*

Maocatil al-TSlibiyyfn, a historical work, was composed in the
year 313* as the author states in his introduction to the book.” It
contains biographies of those descendants of Abu Talib who, in some way,
lost their lives for political reasons, including those who died in
prison or in hiding. The first biography in the book is that of Jaffar
b. AbT Talib, and the last are those of the seventy Talibis who died
during the reign of al-Muatadir, during Abu’l Faraj fs life time. This
book is a clear outcome of his Kufite culture and, in it, one reads the
names of his Kffan as his first authorities. Al-Maoatil nwas
published in lithography, Teheran 1307 and in print, Nadjaf 1353. The
Bombay edition (1311]) on the margin of Fakhr al-Din al-Nadjafi, Kuntakhab

£fi’l Kargthi wa’l Ithutab contains the first half only.I1l* The last edition

AC.Huart, A History of Arabic Literature, London 1903, 0.185.
“See al-Maqgtil, pp.4, 721.

3M.Nallino, E.I,2, Art/'Abu’l Faraj al-1Sbahanl” Vol. I, p.113.
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of 7a_l_—_bgaqaytLill is the Cairo edition (194-9) by Sayid 3anr.

"The Berlin Library possesses another work by the same author,
the Kitab al-Diyarat (Book of the Monasteries), giving the history of
many convents and daces of oilgrimap-e on the banks of the Tigris and
Euphrates, or in Egypt. It really is an anthology of the poetry in
which these convents have been celebrated.”™

Kitab al-Aghani will be examined later in this study.

The fame of AbCL,1 Faraj as an author and a learned man gathered
round him a large crowd of students. According to al-Khatlb al-BaghdadT.
his pupile were: al—Darqat;nl,73 Alin Ishao al-Tabari Jl Ibrahim b.
Mukhlid,” and Muh, b. AbT al-Fawaris.” Al-KRhatTb himself listened to
traditions related on the authority of 2btIT'l Faraj from *AlT b. Ahmad al-
Razzaz and Abu 'All b. Duma. But the traditions Ibn Duma related on the
authority of AbU,l1 Faraj were not authentic. ! Among his students also

were: ABIL al-Husayn !'AlT b. MJj. b. *Abd al-Rahim b. Dinar al-Katib, who

read under him Kitab al-Aghanl and Abu Zakaiyya Yahya b. Malik b. 1A>idh

$uart, p.185.

Vol. XI, p.399.
~“See the biography of al-Dargatni in Wafayat, Vol. I, (090.470-471.
4-See the biograohy of Abu Ishao in al-Khatib, Vol. VI, p.17.
50ee the biography of Ibrahim b. Mukhlid in al-Khatib, Vol. VI, pp.189-191.
%ee the biography of Ibn Abi al-Fawaris, in al-Khafrib. Vol. I, p.353.
7See al-Kha-fcib, Vol. XI, p.399.

°3ee YSgHt, Uda/ba?, Vol. V, p.378.
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al-Andalusi, who came from al-Andalus and attended regularly his Majlis.”

Worthy of special note in this respect is the fact that we owe to
some of his students, namely Abu Ishaq al-Tabari and *Abd al-Lah b. ai-
Qusayn b. Muh. al-FarisT, the great debt of preserving his famous book
Maocatil al-Talibiyyin. The copy of the book that he read to them is the
one that has come down to us.

This brings our study of AbiPl Fara.i's intellectual record to an
end and paves the way for the last oart in this survey of the life of
the author of al-Aghanl.

Abu’l Faraj led an easy life, far from privation. He lived in a
large house in Baghdad overlooking the Tigris, between Darb Suleyman
and Darb Diila and close to the house of Abu al-Fath al-Baridl-; In a
verse Abu’l Faraj tells us that this housewas his own property and not
rented/' Moreover, he had a boy-servantlike most of the rich oeonle
of the time.

The sources from which he drew his income were:

1. His salary as a scribe in the dlwan of Rukn al-Dawla.”
2. The fees which he must have received from his students. There
is no direct reference to this matter in the sources, but this

conclusion can be reached from what Abu,l Faraj himself tells us

% aaut Udaba*, Vole V, p.1l66.

“Maocatil al-Talibiyytn, al-Najaf ed. (1353), p.1le
“Yaqut, Vol. V, p.154.

~Ibid, Vol. V, p.160.

~Ibid, Vol. V, p.154.
6Yanut, Udaba!, Vol. V, p.157.



in al-A*hani about Ibn Abi filbayda, who used to dictate the
poetry of Kuthayyir for thirty Dinars."

3. A third source of income was his books. Al-Magga*I and Ibn
Khaldun state that al-Hakam al-ilustansir asked Abu’l Faraj to
send him Kitab al-Aghani anc sent him one thousand gold Dinars.

4 To that one can -dd the gifts of money he used to receive from
his patron al-Kuhallabt and which amounted, on one occasion, to
five thousand Dinars.§
Before his death he had a stroke” and his intellect became dis-

ordered.”*

Kitab al-AghanT
In suite of the fact that Atwu’'l Faraj comoiled many books, his

Kitab al-Aghani (Book of Songs) remains the one which has been unanimously

considered to be his matchless inasfceroiece. His minor works lie in the

shadow of this great work.
It seems that it was the habit of Abu’! Faraj to start his books

with an introduction In which he explains the kind of information con-

tained in the book and the method followed in compiling it. Both al-Aghani

hgh.3, Vol. IX, P.5.

''See Ibn Khaldun. Kitab al-'Ibar wa DIwar. al Mubtada wa’l Khabar. (Ed.1367),
Vol. 1v, 0.146, and ai-McqgarT, Nafh al-TTb, ed. Dozy, Dugat, Krehl and
Wright (Leiden 1855-1360), Vol.’'I, p.250.

“al-TanukhT. b*shwar al-bufradara, ed.. D. S. Margoliouth (1921), Vol. I,
0.A2.

“YaqTTt, Vol. V, p.156.

Swafayst, Vol. II, p.251.
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and Kagatil al-“alibiyylnhave a similar introduction.

In his introduction to Kitab al-Aghani AbtX’'l Faraj tells us that
in it he "collected the one hundred songs that had been chosen, by order
of the Caliph Harun al-Rashld (incidentally, there are only ninety-nine,
and not a hundred, in the book), by Ibrahim al-Maw;ilT, Isma !'l b. Jami*
and Fulayh b. al-'Awra5, and revised later by Ishaq al-Mawsili by order
of the Caliph al-.vathiq./!"

This is, however, but the least part of the work as, in the Aghani.
one passes in review the whole of Arabic civilization from its very first
days down to the end of the third century A.F.

It is true that the original aim of the book was the collection
of the one hundred songs chosen by Ibrahim al-Mawsill and other-singers,
but Abu’l Faraj added to that the most important information about the
poets who conroosed the verses of the songs, starting with an account of
their lives and quoting much of their poetry. The conroosers of the melo-
dies were treated in the same way and, in general, the milieu of musicians,
singers and poets was described in great detail. Furthermore, Kitab al-
Aghani contains many details about the social life and court life in the
Umevyad and Abbasid periods, the ancient Arab tribes and their Awarn, the
social condition of women in the Umayyad and Abbasid periods, the life of
pleasure and amusement, the literary history of the Arabs, and Arab music

and song. To that one can add the scattered information on food, clothing

ISee the author's introduction, Agh.l, Vol. I, pp.2-3.
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furniture, and business and transactions. The book is also a rood
source for the study op literary criticism. Biographies occupy a large
part of the book and many pages are devoted to registering the lives
and deeds of some 'Alids, in. spite of the fact that Abu’l Faraj, early
in his life, composed a book devoted entirely to them.

In the field of music and singing one must not fail to note that
the book contains not only the one hundred melodies which were chosen
for the Caliph Harun al-Raahld but many others chosen by Abu’l Faraj him-
self.

Lastly, this book has preserved all the essential traits exhibited
in the preceding books on the same subject, which were lost ad. did not
come down to us. It seems to incorporate and assimilate in its twenty-
one volumes all the data provided by these books, which were written on
the same lines and which never reached us.

In a word, Kitab al-Aghanl is the diwan (register) of the Arabs,
as Ibn Khaldun rightly describes it.

This, in general, is the kind of material one finds in the AghanT.

If we are to classify this material, we can put it under five
categories:

1. Technical and historical data about Arabian music and singing,
with special emphasis on the question of melodies, musical schools
and the different phases of evolution through which Arabian music

passed.

2. Poetry, and information on poets, poetical schools, criticism and
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other matters relating to the study of poetry.

3. Genealogies. (Abu’l Faraj wrote several books on this subject).

U- Ayyam al-IArab: The great interest he shows in this subject seems
to have been a result of the fact that he read Kitab al-Naga’id
under al-Akhfash and al-YazidT; as it was pointed out earlier,
most of the accounts on the Ayyam al-]Arab in the AghSTnt. however,

are related on the authority of trustworthy cawiyas 1like al-
SukkarT, TIbn Habib and ADbLTT'Ubayda.

5. Literary prose, anecdotes and historical narratives.

Of these five categories, the first two occupy the greater part

of the book and, thus, deserve a closer look.

On the musical side, we have technical terms indicating the isba'

(or finger), i.e. the melodic mode, in which it is composed, and its

rhythmic mode as well. These indications are mentioned but not described

or defined by the author, and there is no example of musical notation at
all. Musical notation was not known to the Arabs at the time and they
depended on these indications as a guide to their memories in retaining
the melody. His accounts of instrumental playing and song accompaniment
are of great interest in helping to reconstruct a picture of the musical
practice of the time.

The literary side of the picture deals with the verses of the songs,
the poet's biography, Ms genealopy and any special story or anecdote
attached to a song, or the circumstances that have inspired it. It pre-

sents also a vivid account of the social background to the musical acti-
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vities of the time.

All poetry in the Aflhffnt is by poets whose poetry was borrowed by
singers and it was treated as aSwat , and not as nasidas . In other
words, if the musicians or singers changed the words of a verse or added
to the poem some new verses, AiC,1 Faraj would mention them as they we”e
sung and would later point out the changes and mention the original verses.
This, however, does not mean that melodized poetry is the only type of
poetry to be found in AghanT, bit it means that the only poets discussed
in this book were those whose poetry had some kind of connection with the
art of Ghina>. One might remark, in this connection, that the .great in-
terest of Abu’l Faraj in Ghina9 seems to have been a result of the high
place of this art in social life. Suffice it to say that, among those who
were highly qualified in Ghina* and musical theory during the life-time
of Abu’l Faraj, were persons like the Caliph al-MuTtadid bi’l-Lah, Ibn
al-ijultazz, fAbd al-Lah b.Tahir and other notables.

The study of each poet in the AyhanT runs according to the follow-

ing plan:
a) The origin of the poet, his genealogy, his birth, etc.
b) His poetical merits, his relations with the Caliphs and members of

the ruling house and other notables, and the school to which he
belongec. During this he mentions the views of the different
critics and, sometimes, his own views on the poet.

c) A description of the life of the oocet, followed by the accounts

and anecdotes which involve his name.



34

In his study of the muflhannun, Abu’l Faraj followed a similar
r>lan.

Of the material in the Aghffnt it is necessary to say something
about the sources fromwhich this material was derived.

It is not difficult for any one who reads this book to assume

that Abu’l Faraj relied on three different sources of informations

1. Oral narratives,
2. Written books,
3. Written narratives.

In connection with his first, source one can state that Abu?l Faraj,
like many of the learned men of his time, was in the first place a rawiya
His interest in the riwsryat al-Akhbar very often made him cite things
which he, himself, didnot believe. In the Aghgnt one very often reads
things like: think this narrative is far from true, but this is how
it was related to me by Ifen Abi al-AzharM, or Mwe cite this narrative
because we do not want to deprive the book of things people wrote down
and knew”.2 We need not, however, cite here all the names of his author-
ities for oral narratives, bat one should not fail to remark that not all
of them were of absolute trustworthiness or reliability.3
—“*-3= Agh.3. Vol. XII, p.293. For oth r examples see Agh.l. Vol.I, p.93>
Vol.II, p.35 and others.

“This remark occurs very often in the Aghani. See, for example, Agh.3.
Vol.IX, pp.300, 305; Vol.X, p.40; ApHTTT'VoI. XVIII, p.l1l6l, and others.

“Among his unreliable authorities are: Ibn Abi al-Azhar, al-Baghandi,

Mi*i. b. Khalaf b. Wakil, al-Tusi, Ahmad b. Muh. b. Sa'Ta, Ahmad b. Jaffar
b. Jahza, al-$uli, and others.
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As for his second source of information (i.e. written books),

Ibn al-Nadim says that Abu,l Faraj relied, for the compilation of his
Aghani, on books more than on oral narratives.” To this one can add
that, from what Abu’l Faraj himself says in the introduction to his
book Magatil al-Talibiyyin, one understands that, during his period of
study, the practice of al-rihla fi talab al-'Tlm had ceased, and that
the students usually studied under the famous Shuyukh of their home
towns. In other words, these Shuyukh , being acquainted with what in-
formation earlier rawivas had collected, were the main source of
knowledge during Abu,l Faraj'!s lifetime. The other remark that one
should make is that from the very many names of books that are mentioned
in the Aghani it appears that, during this period, written books became
an important rival of the Shuyukh as a source of knowledge.

It is essential, however, to say that not all the books from which
Abu’l Faraj derived his material were important sources and that not all
his Shuyukh were of good reputation, or great fame.

Among the important sources he used for the compilation of the
Aghani were the following: The books of Abu al-1Abbas Thallab, the books
of al-Yazidi, the books of Ibn al-A’rabl, the books of Abi !'Amr al-Shay-
bani, the books of Ibn Habib al-Sukkarl, the books of al-Mubarrad, the
books of Qudama b. Jal!far, the books of Ibn al-Mu*tazz, the books of

IF' fo'WAt . P us-
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Ishagal-Mawsili, and others.”
The third source of information that Abu>l Fara.i relied on in
compiling his AghgTnl was the written statements he used to receive
from the learned men of the time on subjects of importance to his book.
All anecdotes or narratives derived from written statements can be
distinguished from others because they have this beginning: "I was told
by..., in his letter to me,...”p
The spirit of a rawiya in Abu~>1 Faraj, however, was not dominant
always and, on many occasions, he took a very firm stand in the face of
the Ruwgt. Amongst the ruwat he severelyattacked and strongly criticized
were Ibn al-Kalbi and Ibn Khurradadhba. In the words:: of Abu>l1 Faraj,
"the lies of Ibn al-KaVbT"3 and. "the unreliability of Ibn Khurradadhba"#
were the reason for neglecting some of their narratives. The following
oassage might be of great value in showing us the attitude of AtfE>]1 Faraj

towards the ruwgt and the method he follows in choosing the material of

his books. 1In his account of the uprising of AbCT>1 Saraya and the narratives

1-Like the books of Huh. b.fahir, the books of his maternal grandfather
Yahya b. Muh. b. ThawSba. the book of al-Marhibx al-Kawkabt, the book
of Hu*. b. al-hasan al-Katib, and many others. See Agh.l. Vol. XII,
P.H2; Vol.XIII, P.3A; Agh.3, Vol. XIII, p.210; VOTTT," pp, 199,175;
Agh.1l. Vol. XIII, p.44-, Agh.3. Vol. XI, p.21 and many others.

23ee for example Agh.3. Vol. XIII, p.126; Agh. , Vol. XXI, t>.85.
“See A*h.3, Vol. XII, p.3A.

“See TIbid. Vol. XI, p.333.
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he chose for this account ,he says about the narratives of fAli b. Mull.

b. Sula*nrian al-Nawfall: "I might use very little of them because *Ali

b. Muh. was an Imam. His fanaticism for his dogma might make him less
reliable as a narrator. Almost all his narratives were related on the
authority of his father who was, at that time, a resident of al-Basra
with no means of direct information. All his information was rumour that
reached him through ordinary -pecple. He used to commit this to writing
without sufficient knowledge, with the express purpose of humiliating
and vilif?ring people. Thus, I had to rely (Il the narratives of one like
Na§r b. Kuza1"1im, who was, far from any doubt, reliable in all the tradi-
tions he related...”™ Hot only the ruwat. but also the information con-
tained in a riwaya was very often criticised and commented on hy Abu’l
Fara.i. He based his criticism mainly on contradictions and errors com-
mitted in the text of the riwaya. An example of this could be found in
his criticism of the narrative of al-Mada’ini which stales.that Abu,l
Aswad al-Du* all died in 69 A.H. This statement is reiected. ty Abu’l Faraj
because, as he says, Abu’l Aswad did not have any role in the uprising of
al-Mukhtar al-Thaoafl (who was killed in 67). This made Abu’l Faraj
reject al-Mada’inlls statement and accept the view of Yahya b. Ma'!In, who

2
believed that Abu?l Aswad died before 69.~ Another example of AbC>1

-4lag5til al-TSlibiyyln, p.513.

“Agh.3. Vol. XII, p.334-5 for oth”r examples see Ibid, Vol.XII, p.286;
Agirr, Vol. XVI, p.12; A*h.3, Vol.XII, pp.194-195; Agh.l, Vol.XIII,
p.97; Vol. X, pp.135-1367~58. ——=——-
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Farajfs treatment of his sources and his method in writing is that in
connection with Yahya al-Makki. The latter's inaccuracy in his books
of songs was strongly criticized and condemned as leading to all the
mistakes made ty later writers who quoted him, especially in the field

aimas (modes). His son Ahmad, who corrected the father’s collection
of songs, is ranked much higher ty Abu’l Faraj, considered much more re-
liable and praised for his efforts in that field." In another place he
specifies that Ahmad’s book is a major source on songs and is second

- - o}

to none but Ishggal-Mawsili5s.

Onsome occasions, whenthe same information was shared ty more
than one narrative, we find Abu>l araj discussing the different narra-
tives, pointing out the weak points in every one of them, and approving
the one he considers most authentic.

The talent of AbCI’'l Faraj as a critic appears at its best in his
remarks and comments on poetry. WWe are able, more often than not, to
identify, ty the help of these remarks and comments, the verses attributed

wrongly to poets other than their original composers.l Abu’l Faraj, of

lsee Mi 1l ' Vol, 71» p*17%

2See Ibid, Vol. XV, p.66.

3See,for example, his critical study of the different narratives on the
name of Shurayh b. al-IJarith, who was a Qadi during the Caliphate of
'Umar and ’‘All, in Agh.l, Vol. XVI, p.35; another example, Ibid, Vol.
XVI, p.88. ,
Examples of what he calls al-Shi’'r al-Kasnu, and his criticism of the
narratives, can be found in' 'Agluj, VoI. XI1ll, pp.4-, 265, 124., 97, 73;
Vol. XII, p.3#-; Agh.l, Vol.Tfr,' p.77; Vol.XTC, p.1l2, and many others.
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course, did not follow this critical method in all his dealings with

the material contained in al-Aghanl. 1In fact, the criticism of the
material constitutes only a small part of the book, whereas the larger
part is devoted to the accumulation of a mass of anecdotes anc narratives,
through which one has to dig one’s way patiently and carefully.

As the book was based on the collection of the one hundred songs
which had different poets and composers of different times and classes,
Abu,l Faraj was unable, as he says, * to follow a chronological order in
the classification of the material in the book.

The book is divided into agwat and each ;awt is followed hy an
account of the poet who wrote the verses and the composer of the melodv.
This method made Abn>1 Faraj unable to avoid some disadvantages. One
of these disadvantages is the repetition of the same information in more
than one place, because the information concerning one sawt might
involve many names of poets, singers, Caliphs and others; thus, Aba’l
Faraj had to repeat sometimes much of the same information in the ac-
counts of each of them. Another disadvantage is the scattering of in-
formation on the same person or matter in different parts of the book.
This resulted from the fact that, sometimes, more than one poem of
the same poet was set to music and, as the basis of the classification

of tho. material was the aswSt, Abu’l Faraj had to mention with every sawt

the information he thought suitable. Thus the material was scattered in

]rS&EAgh.l, Vol. I, p.3.
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different pei'ts of the book, without any order.”

Another matter, worthy of discussion in this study of Kitab al-
Aghani, is the wording of narratives and anecdotes. Did Abu’l Farai re-
tain the words of the original narrators in his anecdotes, or did he
convey what the narrators meant in his own words?

It seems that the attitude of Abu?l Faraj towards this matter
defended, to a large extent on the nature of the material he dealt with.
In literary information and historical anecdotes, Abu’l Fara.i seems to
have retained with great care the wording of the original texts from
which he cooiedyp Poetry and literary texts in al-Aghani were, no doubt,
narrated in their original words, unless the poetry was set to music, in

which case Abu’l Faraj relates the verses of a Sawt as they were sung by

“Fxr an example of these disadvantages, see in al—Aghani the accounts about
the poet Jarir and the singer Ishaq al-Mawsilf.

“Compare, for example, the narrative of Yunus b. ]Jabib, about al-Farasdaq
and Jarir in Agh.l, Vol. VII, 0.30, with Jabagat al-Shu* ara>, Ibn Sallam,
Leiden ed. p.75; the narrative of Rashshgr b. Murlifch in Agh.l, Vol. VII,
p-40, with 'Pabacat al-Shulara>, p.36; the description of Abi Zubavd al-
Ta,i in the counsel of the Calioh *Uthman. of the lion in Agh.l, Vol. XTI,
PpP.24-25 with the text in Tabaocat al-Shulara’,pp.132-134; A£h.3, Vol. IV,
p.170 with TehnvT. j5 p#1295 ff; Agh.3, Vol. IV, pp.224-230, with fabarT.

I, d.1432 ff.



the singers, and not as they were originally composed ty the poets."*

Even in the narration of Akhbar the present writer is inclined
to believe that ABT1’1l Faraj used to retain as many words as possible of
the original riwaya: whenever he was unable to do so he expressly stated
that the words were his own.” What strengthens this belief is that, when
he has more than one raw! for the same anecdote, he usually identifies
the raw! whose words he uses in his text.- Thus it is possible to assume
that, unless stated otherwise, Abu’l Faraj retained the original words
of narrators.

Abu’l Faraj enjoyed an unparalleled confidence from his contempor-
aries and later writers on him. Ibn al-Nacim/® al-Thalalibi,- Yaqut”*,

- - =7
al—Khatib al-Baghdadi, Ibn Khaliikan,;"x and others all praise his accuracy

“dome singers used to add or change the verses of a poem, to make it suit
the melody see, for example, Agh.l, Vol.XIV, pp.98-99.

Many examples of this occur in al-AghanT.see. for example: Afch.3. Vol.
XITI. p.l164; Agh.1l, Vol. XIII, p.67; 1Ibid, Vol. XVI, p.2..etc;

3We ol’'ten read in al-Aghani things like: "The narrative of al-Sukkari is
more reliable, ancT the words are his", Agh.l. Vol. XII, p.105; "The
narrative of Ibn al-Nakt&h is mort reliable. and the words are his",
Agh.1l, Vol. XV, p.3.

4-See Fihrist. Vol. I, p.115.

“See YatTma, Vol. Ill, p.109.

6See Udaba’. Vol. V, p.152.

“See al-Khatib. Vol. XI, n.4-00.

SSee Vfafayfft. Vol. II, p.250.
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and consider him a reliable author.

Any comparison between some of the texts that occur in the Aghani
and earlier sources shows that Abu’! Faraj was worthy of this confidence
and praise. - This comparison, however, is not possible in the case of
the larger part of the material contained in the book because it has no
equivalent in other sources, but the fact that he veyy often comments on
doubtful narratives,' makes us retain our confidence in his accuracy.
~-Al-Hasan b. al-Husayn al-Kawbakhti was the only one to call him "the

great liar" because, as al-Nawbakhtt claims, "he used to frequent the
market of the book-dealers, purchase a heap of manuscripts there, bring
then home and make extracts therefrom." See al-Khatib, Vol. XI, p.399.
“Compare Agh.l. Vol. XVIII, p.123 with al-Kamil, Kubarr'ad, Vol. I, p.140.
Agg;;! Vol. VI, pp.l61-62 with Kuhe-r'rad, al—K?mil, Vol. I, pp.163-169;
Agh eBrunnow, p.21 with al-1ISroil, Kuhn-red, Vol. I, p.178; Avh.l. Vo]..
VIII, o0.10 with al-TIainil, : -hnrra.d, Vol. I, pp.375-376; A"i:.I Vol.
XVI, p.14. with al-Kanil, i-berrad, Vol. I, p.388. A*h.l. Vol.XVI, p.120.
with Ibn Qutayba, 1Ftum al-A~:hb5r. Vol. IV, p.93j Mid al-Shi’'r vs>l
Shu'ar~, Vol. I, p.502; A: .1. Vol. XIV, pp.35-86 with Kaoa’id, Bevan
ed., Vol. I, no.383-334; Agh.1l, Vol. V, p.113 with Kitab al-Taj, p.4S;
Agh.1l, Vol. VIII, p.138 with Ansebal-Aghrgf, al-BaladhurT, Vol. V, p.202;
Agh.1l, Vol. TIT, p.103 with Ansab, Vol. XI, pn.204-205, and iy*hjl, Vol.

XIV, pp.85-86 with Tabnrt, II, p.1338.

3?0or exa irvles of his commentary on doubtful narratives see the following:
Agh.3, Vol. X. Dn.141-142, Vol. XII, pp.34, 291, 294, 295, 293. Vol. XIII,
t».7?, 141, 153, 139, 191, 303, 309; Agh.l, Vol. XIII, po.AA, 49, 56, 96,

97, 156, Vol. XIV, op.77, 77-79, Vol. XV, no.32-33, Vol. XVI, pp.35, 88,
and many others.
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The study of KitSb al-Aflhanl is connected, in most of the old
and modern works, with the name of Sayf al-Dawla b. Harridan. Some of
these sources claim that Abu,l Faraj was fifty years in compiling it and
that he took it to Sayf al-Dawla, who remunerated him with one thousand
nieces of gold regretting” at the same time, his inability to offer a
more adeouate recompense. It is not the one thousand pieces of gold,
nor the expression of regret, that arouses onel!s curiosity but the name
of Sayf al-Dawla the Hamdani which stirs our doubts, for more than one
reason.

1. The author of al-Aghani was living in Baghdad and enjoying the
patronage of the Buyids, the bitter enemies of the Haradanids.

2. All the sources within our reach give no evidence that AbCbl
Faraj visited Aleppo or established any kind of relation with
the Hamdanid Court there.

3. In the authorls introduction to Kitab al-Aghani Abd>1 Faraj tells
us that he wrote this book on the request of one of the Ru>asz?2
a fact which leads to the following question: was Sayf al-Dawla
a Ra>Is of AbC’1l Faraj?

A careful examination of the sources dealing with the life and
works of Abu*! Faraj might shed some light on this matter. Ibn al-Nadim,

a contemporary of Abu’l Faraj3 and the author of al-Fihrist which was

~-See, for example, Wafaygt. Vol. II, p.250.
2See the author*s introduction, Agh.1l, Vol. I, p.4»

~According to Ibn al-Ghaszi, Ibn al-Nadim died in 390 A.H, See: D1lwSn
al-IslSm, Ibn al-Qhazzi, a manuscript in the possession of Dar al-Kutub
al-liisriya, referred to by M. ’'Abdal-Jawad al-ASma*T, Abu’l Faraj al-
I”“baliani wa Kitabuh aljAgliahl, Cairo 1951, p.97, Note 1.
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written only seventeen years after the death of the latter, 'l does not
refer to this fact at all. Al-Thalalibi, on the other hand,in whose
YatTma a chanter was devoted to the donations of Sayf al-Dawla to the
poets, and another to the life and works of Abu’l Faraj- , remains silent
about any kind of relation between Abu,l Faraj and Sayf al-Dawla. o et
makes al-Thalalibils silence of importance is the fact that he was a con-
temoorary of Abu’! Faraj and Sayf al-Dawla and, in his YatTma. a good
number of pages was devoted to a detailed study of their lives and works.

Al-Khatib al-Baghdadi, like his two predecessors, does not mention

such a matter at all.5

The first source to mention this matter was Ku!jam al-UaabSu of
Yaout al-Rumi. The text in ¥Sqgftt reads: nThe Wazlr. Abu’l Qasim al-
Kasan al-Maghribi. said in the introduction to his selections from the
KitSb al-Aghani comniled by Abu’l Faraj al-IsbahanT that Abfi’l Faraj
presented Kitab al-Aghani to Sayf al-Dawla b. Iiama”n and was remunerated
with one thousand Dinars. On knowing that, al-3ahib Abu,l Qasim b. fAbbad

said that Sayf al-Dawla ought to have oaid him much more because the

~“See the author’s introduction, al-Fihrist, Vol. I, -0.2.

“See YatTma. Vol. I, pp.20-23.

31bid, Vol. Ill, pp.103-113.

~Al-Thalalibi was born in 350 and died /429, see Wafayat. Vol. II, p.130.

53ee Jtl-Khattt, Vol. XI, pt>.39S-400.
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book is of great value. He praised the book and said that he possessed
two hundred and six thousand books but al-AghgnT remained his daily com-
panion... Abu Muh. al-iluhallabi said that he asked Abu*l Farai about the
time he soent compiling the book and Abu’l Faraj answered that it took
him fifty years to do so, and that in his life-time he wrote only the
cony he presented to Sayf al-Dawla.

The authenticity of the above text can be tested only ty the study
of the life of al-Wazir al-Maghribi. on whose authority the text was re-
lated. For our study of the life of al-Wazir al-Kaghribi i% will depend
on the biography written tyY¥SqHt.#

1. The name of al-Wazir al-Kaghribi, given in the above text as

Abu’l QSsim al-Hasan b. al-Hasan, is, according to the biography

Abu»l Qasim al-Kusayn b. ’‘all b. al-Hasan.
2. According to the biography also, al-Wazir al-Karhribi was born

in 370 in Egypt and died 4-18 in Diyar Bakr.

3. He snent most of his life in Ramla. Mecca, W3sit<.<' Mawsil and DivRr

Bakr. His stay in Baghdad was very short because the Calfoh al-

Qadir biJl-Lah considered his presence in the capital a threat

to the safety of the Abbasid dynasty.

iYaqut, Udaba>. Vol. V, po.150-151.

21Md, , Vol. IV, pp.60-6*-.
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U. He was involved many times in political conspiracies and devoted
much of his time to political activity.

5. In the biography there is no reference to the selections from al-
Aghani, in spite of the fact that we read, in it the names of all
the literary works he composed.

All these facts, considered together, make it possible to claim
that al-Wazir al-Maghribl was in no way in a better oosition than Ibn al-
Hadim and al-Tha’alibi to pronounce on Abu’l Faraj and Sayf al-Dawla.

Moreover, one must not fail to remember that there is another
statement on the subject given by Ibn KhaldHn and al~Kangsrx which lias
much in common with this statement.

In their account on al-Hakam al-Mustan§ir and his love for belles-
lettres, Ibn Khaldun and al-*aggart say: HFle asked Abu’l Faraj al-IS-
bahanl to send him Kitab al-Aghgnl, and rewarded him with one thousand
gold dinars. Abu>l Faraj sent him a copy before the book was displayed
in Iraq.n*

The importance of this text is that it contains the story of the
reward, like the other one, but differs from it in the name of the rewarder.
The name of al—Tjakam, however, is more acceptable to anyone familiar with
the course of the life of Abu*! Faraj than the name of Sayf al-Dawla, for

more than one reason:

~-See Kitab al-'ibar, Vol. IV, 0.I46 and Nsfh al-Ttb, Vol. I, n.250.
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1. Al-Kakam, like At5,1 Faraj, was an Umayyad.
f
2. It is a recognised fact that Abu’l Faraj used to coimoile books

and send them to the Umayyads of al-Andalus.

3. Abu?l Faraj did not disclose in his introduction to al-A“hanl the
name of the Ra’Ts on whose reouest he wrote the book,P A oossible
explanation of this could be that the name of this Ra’Ts, if re-
vealed, might cause him some trouble. One cannot ignore the un-
popularit;/ of al-Hakamls name in. Baghdad at that time.

This argument, one must admit, does not definitely shake the full
authenticity of Yaqut!s statement but, at least, sets the ground ready
for further investigation if new material comes to light in the future.

Despite the widespread popularity of the KitSfb al-Aghani and the
high esteem in which it was held, no complete ancient manuscript seems to
have survived. The work normally filled twenty large volumes but one set,
at least, is known to have co sisted of twenty-four. This is the Ms.
Feypjullah (Millet Kutuohanesi, Istanbul., No. 1564.) which contains Volumes
XXI, XXIII and XXIV of the Kitab al-Aghanl.3 YSgttt al-Rumi copied the
author's copy of the AghSCnT in ten volumes for his own use.*'t There also

exist several abbreviated versions.” The oldest manuscript, of which ten

ISee P.I 5

3Burlington Magazine (1953) p.129.
Vol. V, p.151.

5See Brockelmann, Geschichte, (1898 ed.) Vol. I, o.V,6
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disjointed volumes survive, appears to be the one in the Feyzullah
library, Istanbul, whose Colophon is dated 526/1131.~ The next in
Chronological order is a set of volumes (from twenty) of which some
are dated 614-/1217. Four of these are in the Egyptian library, Cairo
(Vol.II, IV, XI, XTIII), and two more belong to the Feyzullah library,
Istanbul (Vol. XVII, XIX).2 "This manuscript,” Dr. 3. Rice says, ”“is
of particular interest becau.se it is the only known copy of which the
first page of each volume is embellished by a miniature. Only five of
the six volumes have preserved these frontispieces, but it is more than
likely that, originally, all the twenty volumes were adorned.

Dr. Rice says also: “There is no specific connection between the
subjects depicted on such frontispiece-rai iature and the narrative in
the volumes which they adorn... The frontispieces oT the Agh?ni manuscript
are of a dedicatory nature, and the miniature of Vol. XI, which Dr. Fares
mistook for a scene from the life of Muhammad,;, belongs to the same cate-
gory.

Of Vol.I there is a manuscript in the Hekimoglu library (Turkey)
dated 1031 A.H., and another manuscript dated 1142 A.H."5

In 1340 the first volume of Kitab al-Aghant was published in

-1-S== Burlington Magazine. (1953)» p.129.
2Ibid, loc.cit.

3Brirlington Magazine, (1953), p«129.
41bid, Loc. clt.

51 .Ritter, Oriens, (1949), p.276.
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Gripesvoldiae with a Latin translation by Ludovico Kosegarten. The
work on this edition, however, stopped after the appearance of the
first volume and Kitab al-Aghgnt had to wait twenty eight years before
it appeared in print again.

The first edition of the Aghgnt was published in Bulagl235/1360-9
in twenty volumes. R. Brunnow published in 1333 a twenty-first volume,
being a collection of texts found in thenanuscripts preserved in the
Berlin library and not contained in the BUlaqg edition. I.Guidi made
the alphabetical tables of the book, recording to the Bulaq edition, in
the years 1395-1900 and published them in a aeparaie volume. The second
edition was a reproduction of the Bulaqg edition, together with the twenty-
first volume and the tables of Guidi (al-Haj Muh. al-S5si, Cairo, 1323/1905).
The third and best edition was started in Cairo (Dar al-Kutub al-Kisriyya)
in 1927; wup till now only tnirteen volumes have been published. Muifc.

'Abd al-Jawad al-A”“mal! edited the list of corrections made by Muh. Mahmud
al-Shincati on his personal copy of the Biilagedition of the AghanT (Cairo,
1915)e Lastly, we are indebted to J. Wellliausen, for the editing of

some texts which were lacking in the manuscripts used for the Bulag edi-
tion and which left a noticeable gap in the information on page 139,
volume fourteen of this edition.'*'

For the study in the following chapters I used the thirteen volumes
of the Dar al-Kutub al-Misrigya edition, the twenty volumes of the Bulagq

edition, the twenty-first volume of Brunnow and the Corrections of al-

W+*These texts were published in Z.D.M.G.. 50 (Leipzig), 1396), pp.145-151.
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Shingiti on the Bulag edition. The texts edited by Wellhausen did not
contribute anything of importance to this study.

Al-Aghani was used by many scholars for the studv of the history
of Arab Civilization. Among those who used it one can name Caussin de
Perceval, Von Kremer” Goldziher, Kez, Lammens, R. Levy, Von Grunebaum,
Ahmad Amin and others. Most of those who used it have not made a full
use of all the information about their subject to bo found in it. The
fact that the information on a certain point in this book is scattered
in different parts of the twenty one volumes, and the fact that there
are too many contradictory statements on the same subject, made some
writers give immature and, sometimes, inaccurate statements. This fount
of knowledge, hoVrever, is an indispensable source for any one who wants

to rebuild an unbiased picture of Arab Civilization.



THE LIFE OF
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An introductory note:

This examination of the life of pleasure and amusement in the
Umavyad period has been made, basically, on the information to be found
in the Kitab al-Aghani.

An examination of the material contained in the twentyone volumes
of this book shows that the information on social life is exceedingly
fragmentary and, in most cases, the references are indirect. Doubtless,
Abu’l Farads purpose in writing the book was not the portrayal of the
social 1life of the Muslim society in the periods that -preceded his age.
Nor was it his aim to draw a picture of the social -practices and tradi-
tions. All he aimed at was the recording of the narratives which he heard
or read or cooied and which related to the subject of Ghina9, his major
interest, in a book bearing his name.

In the course of the different narratives thus recorded references
of great value for the study of social 1life occur. The information on
social life in these references is indirect and sometimes contradicts
earlie” information. Moreover, the picture that one arrives at after
reading the Aghani can in no way be described as complete and one soon dis
covers that there are many gans to be filled and many questions to be
answered. This made it necessary for us to seek the help of other sotirces
But, in spite of that, many questions remain unanswered and the picture is
far from complete.

However, it is necessary to mention that our method of approach

depended, in the first place, on the kind of material we found in the
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AghgnT and that we tried to make use of other sources in as much as they

offered information of wvalue to this study.
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Charter I

Singing in the Umayyad period.

A - The origin of Arabian music

Some of the writers who have written on the subject of Arabian
music have looked, in the matter of origins, to either Greece or Persia.
The temptation to look towards these two countries is, probably, a result
of the belief of these writers that the Arabs, in their early history,
had no knowledge of, nor traditions in,music and singing and, thus, when
they made their intellectual contacts with these two civilizations they
borrowed from them their musical art. Other writers hold that the art
of music which flourished in al-Hijaz in the Umayyad period was an out-
come of the influence of the people from the conquered territories upon
the social life of the Muslim inhabitants of that country.”

In considering these two views one cannot ignore the importance
of the Greek and Byzantine elements which might have penetrated to the
Arabian music of the Umayyad period, nor can one ignore the influence of
the people from the concurred lands; but these two factors must not be
overstated. In the AghanI there is enough information to show that the
Arabs ir the Jahlliyya had quite an established knowledge of, and tradi-

tion in, music and singing. In many of the houses of the nobility and

—“*Se= the Er lish translation of Von Krerer’s Culturgeachichte des Orients,
by S.Khuda Bukhsh, p.33.

'See Faiir al-Islam, A%imad Amin, 6th ed. (Cairo, 1950), pp.119-122.
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the wealthy, music and musicians received special favour. Trained and
qualified female singers were known at banquets and on festive occasions
and those who oossessed them claimed wealth and oower.~ This does not
mean, however, that female singers were known only by the wealthy and
nobles because the”e is evidence that there were nlaces where the cjiyan
(singing slave-girls) sang for the entertainment of the public. It is
related, for example, that when the famous poet al-Nabigha al-Dhubyani
visited Yathrib he was taken to listen to a gayna who sang some verses
composed by him. P

There is no indication that the gfyan who entertained the public
in al-HijSz sang in a languageother than Arabicand, inmore than one
account, it is stated that the giyan used to sing inArabic'. This,
coupled with the fact that these oiyan had Arabic names, makes it safe
to claim ihat, in Arab antiquity, there was an Arab art of music and
singing. Even in the field of musical instruments it is known that the
Arab njygn used certain instruments to accompany their singing. At
leasf al-duff (tambourine)” and al-mizhar (lute)- were among the in-
struments used ty female singers at that time.

It seems that the art of singing and entertaining ir al-HIra,

before Islam, had reached a V(ry acvanced stage. Although al- Itra was a

WeS= Agh.1l, Vol. XIII, n.120 and A*h.3, Vol. XI, p.121.

2See Aph.3. Vol. XI, n.10.

3See, for examole, AjhJ, Vol. XIII, p.120 and A*“h.3, Vol. XI, pn.10, 21.
&See Agh.3, Vol. XI, n.121.

5See Agh.1l, Vol. XV, p.33.



neighbour of Fersia and was sunoosed to be exposed to Persian influence,
the giySn there sang in Arabic and were ready to answer the reouests of
the listeners who asked them to sin." certain verses from the oocetry of

a oa”ticular Arab poet. Famous among them was bint 'Afzar. In this way
the claim of von Kremer that Ilthese female singers originally San( in
their own tongue, Greek or Persian, and not Arabic. Not until the middle
of the first century of the Hijra did a genuine school of Arab music

come into existence in Fekka and somewhat later in Medinall, is nartially
untrue. It might be true that it was not until the middle of the first
century of the Hi.jra that a genuine school of Arab music came into exi-
stence, but we can in no way accent the first “art of the statement in
which von Kremer claims that the female singers used to sing in their
own tongue and not in Arabic because, as we have just seen, we nossess
more than one niece of evidence for the fact that many of them did use
Arobic.

It seems that singing in languages other than Arabic was to be
found only in the Courts of the Ghassanids and possibly the Lakhmids and
not in al-HijSz itself. We possess the following anecdote related on
the authority of the noet IJassan b. Thabit who witnessed, at the Court
of the Ghassanid monarch Jabala b. al-Ayham, the following scene: 1
saw ten singing slave-girls, five of them Byzantines, singing the songs

of their country to the accompaniment of the barbal (lute or barbiton),

-"See Agh»3, Vol. XI, p.96.

“See von Kremer, on.clt, p.33.



57

and five others singing the songs of al-HTra. Those last five singing
slave-girls were given to Jabala by Ivas b. Quhaysa. Arab singers also
came from Mecca and elsewhere for his entertainment.t® The last part
of Hassan*s eye-witness report, if true, is of great importance because
it states very clearly that there were, before Islam, professional Arab
singers in Mecca and elsewhere who were sometimes summoned to the courts
of Arab monarchs in neighbouring provinces. The school of Arab music
which, according to von Kremer, did not come into existence until the
middle of the first century of the Hi,jra had, according to this report,
its origin in earlier days.

Farmer remarks that “during the days of Idolatry, music as a
profession was in the hands of the wonen-folk and slave-girls for the
greater part, at any rate, in al-Hijaz and the Peninsula generally.
This remark seems to be true because the only name of a male singer
that can be traced in the sources is the name of Malik b. Jubayr al-
Kughanni (the singer), who was one of the deputation of the Banu Tav>
to the Proohet in al-Madina.®

In the period that folloived, the rise of Islam, the struggle for
its continuance and survival and later the great events at home and

abroad, all were factors that withheld the “apid evolution and progress

iSee Agh.1l, Vol. XVT, p.15.
“Farmer, oo.cit.. p.44..

3See Agh.1l. Vol. XVI, p.48.



of the art of music and song. But these factors, nevertheless, did
not stop every musical activity even in the parts of the Peninsula that
were under Muhammad. On one occasion, we read in the Aflhanl that the

Prophet passed ty STrin, the slave-girl of Hassan b. Thabit, who was

singings
"Is there upon me (woe to you)
any crime if I am gay.”
Muhammad smiled and saids '"There will be no crime, if God wills.

Although we are in no position to defend or attack the authenticity of
the above anecdote we can, at least, claim that this Sirln was a musical
and singing celebrity of her time and composed many tunes, 2 and that her
songs were sung ty the later famous songstress 'Azza al-MaylS’”~. More-
over, it is not wrong to claim that, at the dawn of Islam, there was

no specific ban on music. In an account in the Aghanl we read that the
Qurashis heard that the poet al-A’sha Maymun b. Qays was on his way to
meet Muhammad and declare his Islam. They decided to intercept him.
This they did, and they endeavoured to dissuade him from his project

ty pointing out that Muhammad had made unlawful (haram) many things

to which al-Alsha was strongly addicted. When al-Alsha asked what were

the things that Muhammad had made unlawful, Abu Sufyan answered: "they

1-See Agh.3, Vol. XII, p.67.

See, for example, the reference to a tone composed ty Sirln, in Agh.l.
Vol. XVI, p.18.
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are fornication, gambling, usury and wine."” Had music been among the
unlawful things, it would assuredly have been mentioned, esoecially
when we remember that al-Alsha was knovm to have been a great admirer
of music and singing.

We are in no way concerned with the very long argument that
occupied legists and orientalists about the attitude of Islam to-
wards music because our material sheds but very little new light on
this matter and because H. G. Farmer made an exhaustive study of every-
thing that was written on the subject and made good use of the inform-
ation to be found in the Aghani.3 But it seems almost certain that
Muhammad had no obvious objections to the kind of Ghina* that was called
al-hudf» and which represented an old-established tradition of the

Caravans carrying passengers across the lands of Arabia/'

-The full account is mentioned in Agh.l, Vol. VIII, pp.35-36.

“See the biography and the accounts of the life of the poet al-Alsha
in Agh.l, Vol. VIII, pp.76-36.

~See Farmer, op. cit.. pp.22-36.

4-See, for example, Agh. Brunnow, p.36 and Wensink, Concordance de la
tradition I-iusulmahe'Vol. I. sub.MHadSp .4-33.
The inhabitants of the Arabian Penirrstrla have since ancient times been
chiefly dependent on commerce. The nature of their country, its geo-
graphical situation, and other factors, had imposed the necessity of
commercial activities as the back-bone of their economy and the most
importants means of earning their living. We need not explain here
the importance of transport to trade. Of all animals, the camel was
the best suited to fulfill that task, with its natural endurance and
other qualities.
Against this background the real value of the Caravan-song, or puda,
appears in relief: it was not a mere pastime, but an essential &lement
to the life and work of the Arabs. 1Its effect on the camel itself is
remarkable.
Al-huda> is one of the oldest and most specifically Arab songs. The
traditional account ascribes it to the bedouin who, when his arm was
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Before proceeding to remark on the musical position under the
Rashidun it is worth mentioning that there is no reference in the Aghani
to the question of the nationality of the singinp* slave-girls who were
in private possession, or those of them whoworked in the houses of pub-
lic entertainment in the Jahiliyya, nor is there reference to the question
of the trade in oiyan, their prices, nor their musical training. There
is only one reference, however, to this question in our material, and
it is in connection with SirTn, the singing slave-girl of Hassan b.

Thabit. It is stated in al-Tabari that she was sent to Muhammad with

broken by a fall from his camel, uttered in his pain: YS yadah (Ch,
my hound), the sound of which affected his camel, (see E.I. IV art.
Isrudn* Weil, pp.4.65-6). This account may not be historically veri-
fiable yet it has its significance in showing the effect of rhythm

in this sphere. It is likely that fooda> was used to quicken, or slow
down the animal*s stride according to the driver's wish. The latter
story is supposed to account also for the origin of the ra.jaz metre,
which was the metre used in “uaS>, conforming rhythmically to the
movement of the Camel* s feetT fSee Ibid. Loc.cit.). The close con-
nection between buda? and the ra.jaz metre is another evidence to

prove how old this' 'form of simple chanting is. However, the evolution
of the more artistic songs which adorned the palaces of notables and
Caliphs later in the Muslim era has waved aside the huds> to a secondary
place, although it is almost certain that it has never “ceased to be
chanted in the Caravans which carried the passengers throughout the
deserts of Arabia.



her sister Mariya by al-“Iugawqgis, the Coptic ruler of Egypt, in the
year 7 A.H., and that, while on her way to al-Madlna, she accepted
Islam as taught to her by Hatib b. Abl Salta*a, who accomoanied her
on the trio. Muhammad gave her to Hassar b. Thabit, who later married
her.'*' However, it is not impossible that most of the oiygn were either
Greek or Byzantine or Persian, purchased from Syria or Persia by the
merchants who had commercial relations with these countries. The
auestion whether there were Arab-born oiySh, or not, remains unanswered.

After the death of the Proohet and the succession of the Orthodox
Caliphs music seems to have had a better chance of evolution and pro-
gress. In al-AghanT we come across two contradictory statements about
music during the reign of the Orthodox Caliphs. The first occurs in a
text dealing with the allegations of Ibn Khurradadhba. (the rawlya;, who
stated in a narrative that the Caliph 'Umar b. al-IQia”“ab sang once
a certain tune. Abu,l Faraj, in condemning these allegations, says:
''This is untrue, ’'Umar never sang and Arabic singing was not known at
his time, except what was called al-Nagb and al—ljuda>.n2

Al-Na“b, according to Arabic dictionaries, is a kind of singing
similar to ljuda>; it was so called because, in singing it, the voice

is raised or elevated. ; Thus, according to this statement, the Arabs

-"See Tabari, I, p.1591.

2See Agh. 3, Vol. IX, p.250.

S

"

See, for example, Tajal-*Artis, sub. NaSb* Vol. I, p.4-86.



62

under the Orthodox Caliphs knew only na$b and \iuda’ , which both be-
longed to the Garavan-song category and which were meant to urve or
excite the camels of the Caravan. The second statement occurs in a
text dealing with a sawt composed by Sirln. Abu’l Fara.i says that

this gawt has a lahn (melody) of the thagilawwal composed ty STrTn
also.” From this second statementone can gather that, during the reign
of the Orthodox Caliphs, melodies such as al-thaqil al-awwal were

known and composed by the musicians of the time. The suggestion that
one can out forward to explain this contradiction is that Abu’l Faraj,
in order to discredit the statement of Ibn ICImrradadhba about the sing-
ing of fUmar b. al-Khattab, denied the existence of any kind of ad-
vanced knowledge of music during the Orthodox Caliphate. One comes to
this conclusion also after considering the many indirect references
made in the Aghanl which contribute to the fact that the ghln?r> al-
mutoan (artistic song)was well-known and practiced under the Orthodox
Caliphs. We are told, for example, that, on the occasion of the cir-
cumcision of his daughter, Zayd b. Thabit al—Ansari2 gave a big party
in which the famous songstress 'Azza al-Mayla’ sang her much-appreciated

0
tunes to the accompaniment of the mizhar (lute)'O. Later, the son of

13ee Agh.1l, Vol. XVI, p.18.

'Zayd b. Thffbit, one of liuhamnad's angar or allies, belonped to the
tribe of Khazra.i and was a native of al-Ksdrna. He died in that oil%y
A.H. 54/673-fA.D. See Wafayat. Vol. I, p. 372, note 2.

3See Ayh.1, Vol. XVI, p.H.
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Zayd b. Thabit, namely Kharija b. Zayd b. Thabit," the famous juris-
consult, was asked by Abu al-Zinad: 1Is it true that this type of ghing*
al-mutgan (artistic song) was known during your time? Khari.ja answered:
'.'Yes, we had this type of ghin;’ , and especially at wedding—porties’.'c2
Moreover, in the biography of the songstress 'Azza al-MaylaJd in the
Aphanl , we read that !Azza was the first songstress to sing the rhythmic
song (al-ghlna> al-muwagnal)in al-Hijaz, and that she was the pupil of
an old songstress called Rg’iga who taught her the music of olden days,
such as had been sung or played by Sirln, Zarnab, Khawla, al-Rabab and
Salma."

All these indirect references suggest that the Bhina*,under the
Orthodox Caliphs,was far beyond the stage of hudal and nasb, as claimed
by Abu’l Faraj on one occasion.

Under the Caliph 'Uthman a new musical element appeared in al-
Hijaz, namely the male professional singers. The first male professional
singer and musician in the days of Islam is generally acknowledged to
have been fluways.A The appearance of the male professional singers
could be taken as a sign of the increasing love for music and song that
the Muslim society was showing. It seems that, in spite of all the ob-

jections raised by the fanatics against the spread of the habit of sana'

“Kharija b. Zayd was one of the seven jurisconsults of al-MadTna. he
was a child in the latter days of the Caliph 1Utliman and died at Madinay
A.H.99/717-0 A.D. See Wa“avat. Vol. I, p.”Bl.

2See Agh.1l, Vol. XVI, p.l5.

31bid, p.1?. See also p.15.

A-Tuways was born on the day tip Prophet died, and died during the Caliph-
ate of 'Abd al-Malik b. Marwan. See Agh.3. Vol.Ill, p.30.
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(listening to ghinaQ, the interest displayed ty the uoper classes in
this art gave it better chances of survival and progress and, thus,
more and more oeoole joined the profession o® music an song* how-
ever, according to the Aghini, Tuways could be credited with the fol-
lowing deeds: He was the first male in al-Madina, after the rise of
Islam, to sinr in Arabic % and the first to introduce in his music
the haza.i rhythm.- He is also said to have been the first to sing
the 'li.:i.n.aQal—muit_cflarni (artistic song)-', the first Kadihan musician to
introduce in his music the igg* (rhythm)'l. The second important
musical figure in this oeriod of the life of Arabic music was 'Azza
al-Mayls’ .5 As vies mentioned earlier, she is said to have been

the first songstress to sing the rhythmic song® (al-rhinS’ al-Kuwagga';.

13ee Agh.1, Vol. IT, p.170.
2See Agh.1l, Vol. IV, p.3S.
%ee Ibid. loc.cit.

~-See Agh. 1, Vol. II, p.171.

5we do not oossess the exact dates of the birth and death of 'Azza,
but we know that she sang in a festivity at al-Madtha in the presence
of the poet Hassan b. Thabit (see Agh.1.Vol. XVI, n.l/.), that, she
studied under the musical celebrities of earlier days and that she
died before the famous songstress JamTla who was one of the most
famous musical figures during the early Umayyad oeriod. See Acfi.l.
Vol. XVI, p.13.

6see Agh.I, Vol. XVI, p.13.

It is difficult to say what these musical terms used ty Abu’l Faraj
meant exactly. The sources available are of no helo in this matter.
However, the English equivalents of the Arabic terms used in this study
are taken from Farmer's History of Arabian Music, and compared with the
definitions riven in the dictionaries.



Sa’ib Khathir.” another famous musician and singer, wasamong those

who contributed a share to the advancement of this new music. He was,
we are told, the first in al-Madlna who made a fiud (a wooden-bellied
lute), and the first to accompany his singing with it. We are not

told whether this lute was an imitation of a Persian or Greek instrument
or whether it was a new contribution in the field of musical instruments

All these musicians, and many others,ﬁ started their musical
career during the reign of the Orthodox Caliphs and reached fame later
under the Umayyads. Their importance lies in the fact that they were
the founders of the great musical school of al-Hijaz and, in their skill
and devotion, one can find the explanation of the somewhat advanced art
of music and song in the Umayyad period.

To sum up the importance of the period of the Orthodox Caliphs
and its contribution to the progress of the progress of the art of
music and song in the next period one should stress the following points
1. The founders of the musical school of al-IIijaz, which became

very famous during the Umayyad period, lived and started their

musical career under the Orthodox Caliphs.

-1-&2’ib Khathir was among the fav* of Kisra and was bought ty 1Abd al-Lah
b. Ja'far. He was killed during the Caliphate of Yazld b. Ku'awiya.

For his biography and the accounts of his life see Agh.3. Vol. VIII,
Pp.321-322.

2See Agh.3, Vol. VIII, p.321.
~“Like Kashlt, Fand, al-Dalal, and others. For the accounts of their

lives see Guidi's Tables of al-Aghani. and Farmer's History of Arabian
Music.



2. The emergence of the male orofessional singers as the leading
figures in the world of music, and the evolution of the art it-
self in their hands by the introduction of new rhythms and new
musical instruments.

3. Through cultural contacts with the conquered nations, new ideas
made their way to the different fields of the life of the Arabs.
Music was, no doubt, among the fields affected by these contacts.

A. The oatronage the art and its exoonents by some members of
the nobility” of al-Hijaz durinr the da;gs of 1lUthman heloed the
arta great deal to survive the bitter attacks launched against
it. This patronage, however, did not exemot the ghina* from
being considered among the malglit (forbidden pleasures) and

linked up with wine-drinking and fornication.

4n connection with the terms "nobility",“ashraf'and the like which appear
in this study, it should be remarked that, although Islam has preached
equality among all Muslime as one of its main orincinles (Grunebaum,
Medieval Islam. t.199)- yet the analysis of the social structure of Is-
lamic countries reveals an almost distinct stratification which solits
the society into two great grades or strata. The Islamic doctrine of
equality could not successfully eliminate the element of oride in an-
cestry which was the basis of the ore-Islamic Arabian society. So the
claims of birth retained some of their strength after Islam, and there
existed two distinct grades in Islamic society: the noble aristocracy,
and the neoole. Towards the end of the first, century A.H. it aonears
that what constituted aristocracy was still the criterion of birth:
that is, belonging to Quraysh. Thus, the pre-Islamic respect for birth
and genealogy was diverted to an Islamic ideal, derived from the tribe
of the Proohet. It was later extended to embrace all relationship with
him. (see Grunebaum, on.cit. p.211.).
The rise of the Umayyad dynasty still kept the conception of aristocracy
confined to those who were full-blooded Arabs (see R.Levy, The Social
Structure of Islam, pp.54-57)although not to the exclusion of the ad-
ministrative functionaries, that is, the whole of the well-to-do ruling
class.
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Thus, one can say that, with the close of the Orthodox and the
opening of the Umayyad period, the future of music was already assured
and the art had practically become an essential part of the daily life

of many upper-class people.
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3. Singing during the Umayyad period.

The opening of the Umayyad era is accompanied ty the noticeable

change in the mode of living of the Arabs, especially in al-Hijaz. The

old simplicity and austerity gave way to the luxurious 1life to which

the rich aristocrats so fondly abandoned themselves. This change is

not \>rithout reason. One can claim that three main causes helped to

bring about a life marked ty an increasing tendency towards pleasure

and amusement:

1.

The immense wealth that soured into Arabia after the victorious
campaigns and extensive conquests of the Arab army. In addition
to these great fortunes which the wars of conquest had gained
for the aristocracy of Arabia, one must not fail to remember
that, under the Caliph 'Uthman and his Umayyad successors, the
members of the aristocratic party secured for themselves the

key positions in the administration of the state and, conse-
quently, tije best sources of large income.

The intermingling of races. Alynad Amin says that, as a result
of the conquests, the Arabian peninsula was no longer the Penin-
sula of the Arabs, but became the Peninsula of all Muslims.”
This view finds support in the fact that large numbers of war
captives flocked to al-Hijaz and other parts of the Peninsula

from the very first days of the conquests and formed a consider-

“See Fa.jr al-Islam, 6th ed. (Cairo, 1950), p .93*
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able part of the population. The Caliph !Umar b. al-Khattabls
instructions to his generals were that booty and captivevS must
not be distributed among the mu,jahidun in the conquered lands,
but must be sent to the capital, al-Madina, to C distributed.

To give an example of the large numbers of war captives that
flocked to the Peninsula one can cite the following incident:
After the battle of Caesarea four thousand captives of either
sex were despatched to al-f£tadlna and, there, districted amongst
the orphans of the ansér.2 Later, under the Umayyads, the number
of slaves and war captives flooding the Muslim empire reached

3
very high figures. It is then possible to seek in this new

1-See TaharT, I, p.2229.
“See Futuh al-Buldan, al-Baladhurl, 1lst ed., Egyptian Press (1932),p.147.

3From the somewhat exaggerated figures that came down to us, we can get
an idea of the huge numbers of war captives that flocked to the Arabian
Peninsula during the reign of the Umayyads. It is said that MUsa b.
NuSayr took 300 thousand captives from Africa and sent a fifth of them
to the Caliph al-vJalid I. (See al-Maggari, Nafh al-Tib, ed. M.MuhyT al-
Dln (Cairo 1949, Vol. I, p.218). He is said— : also to have won
30 thousand maidens who wore daughters of Spanish kings and nobles.
(See Ibn al-Athir, al-Kamil Fi’l Tarikh. ed. Tornberg, 1870, Vol. IV,
p-.-448). Qutayba, the' Arab general, in the peace treaty he concluded
with the Sughd. stipulated that he must be given 100 thousand captives.
(See Ibn al-Athir, Vol. IV, p.454). Al-Zubayr b. al-'Awwffin is said to
have left after his death one thousand male and female slaves. (See
Mas'tJddl, Kuxfl.i al-Dhahab. ed. C.B.de Meynard, Vol. IV, p.254). Lastly,
in al-Aghani, it is said that the oocet 'Umar b. Abt Rabl'a had seventy
slaves in his possession. (See Agh.l. Vol. I, p.37).
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element an explanation for the deep changes which took place

in the social life of the Arabs. It is possible to say that this

change came about partly through the contacts of conouerors and

conquered who brought with them new habits and ideals, as well

as a new mode of living and art.

3. The indirect participation of the Umayyad Caliphs in encouraging
the life of pleasure and amusement by their attempt to keep their
political opponents, especially the HijazI aristocracy, away
from the political activities of the state, and by the removal
of the seat of the Caliphate from al-Madina to Syria.

To elaborate this, one should start ty stating the fact that
al-*ijaz, during the Umayyad period, became the greatest centre of
pPleasure and amusement, especially in the field of music and song.

This unexpected turn in the life of al-*ij5z is due, on the one hand,

to the political embargo that was imposed upon the HijazI aristocracy

by the Umayyad Caliphs, and to the material wealth of this aristocracy

on the other. Apart from the wealth gained through the wars of con-
quest, the members of the HijazI aristocracy, whose opposition was pro-
bable, received on the different occasions large monetary donations
which added to their wealth. The Umayyad dynasty, from its very first
days, embarked upon a policy of bribing its opponents in order to secure
their loyalty and to keep them as far as possible from the political
activities of the Capital. A ' soon as he assumed power, Ku'aViya put

this policy into practice. He believed that the best way to hold the
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dangerous elements around him in check was to bribe them.'' Mu' awiya' s
successors, generally, maintained this policy which proved to be fruitful
in securing the dynasty's interests.' This item in the Umayyad policy
can be understood better if we recall the attitude of the Caliphs of
Damascus towards the abna>al-gafraba wa 1 tabi'In in general, and the
eminent 'Alids in particular. To the Umayyads, now the de facto leaders
of Islam, these two elements, with their probable opposition and claims,
were a source of constant worry. To limit their possible activities,
the Umayyads tried always to keep them in al-IJijaz, not to entrust to
them the administration of the state,” and to buy their loyalties with
money/’ This policy as a whole encouraged, in an indirect way, the
soread of worldly pleasures. On the other hand, the removal of the

capital from al-Hadtha to Syria had great cultural effects, if we take

“Lammens says that Mu'awiya believed that buying men (i.e. through
monetary donations) is more expedient than cutting off their heads.
See the examples he cites on this policy in Ko'awia ler. pp.222-223.
See also, al-Tabari, II, p. 96; Agh.l, Vol. XVIII, p.l160, where some
more examples of this policy are cited.

“Examples on other Uma yad Caliphs resorting to this policy are to be
found in Ibn 'Abd Rabbih @Ahmad b. Muhammad), al-'Iod al-Farid. ed.

Cairo, 1233 A.H., Vol. I, pp.1144,145,146,148; Vol. II, pp.133,134,135,
205; Vol.Ill, pp.237, 239, and others.

“To support this claim one can mention the simple fact that, in the list

of Umayyad administrators, there is no mention of any name of a member
of these two roups.

AFor examples of the large sums of mone:/-that the Umayyad Caliphs used
to pay to some of the abna> al-Safraba wa*l tabi'in, whose opposition
they feared, see Tabari, II, pp .402, 4-03, AO4; and Agh.l, Vol. XI,
p-71; Vol. XIII, p.105.
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into consideration the wider influence it brought to intellectual
life by closer contact with Byzantium and Persia.

All this helped to set the ground ready for the new life of
pleasure and amusement, regardless of Islam and its moral precepts.

Against this background we can Droeeed to study singing during
the Umayyad period. In the following section, however, an examination
of the material that concerns the musical situation in general will be
made.

The study of the information on ghingy in the AghanT . provides
us with the idea that the passio for ghina? was a characteristic of
thfe Umayyad period.

One can in no way claim that the habit of samET1 (listening to
singing) was confined to a certain class of people of a certain age
or social status. In fact, we havp every reason to believe that the
passion for ghina9 was shared by neo-ole of different backgrounds. A
QurashT, we are told, came from al-Ta’if to Mecca to see the singer
al-Gharifl (d. during the Caliphate of Sulayman), for the solepurpose
of listening to him singing a certain melody, V/hen al-Gharld sang the
melody the Qurashi kissed his head and said: 1fday myself and my family
be ransom to you. I am happy that I did not come to Mecca for the
fUmra (the little pilgrimage) or other acts ofeworship, but to listen

A
o
to you only.”* On another occasion, a very poor man whose family had

“liusic was known by the generic term ghinff* which primarily meant song
hence mughannt stood generally for musician, although in its specific
sense it meant singer (see Farmer, op.cit, p.51.). The terms mtlstoa
and mITsfnt came into usage later.

2See Agh.1l, Vol. XX, p.10
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nothing to eat and no clothes to wear, refused to accept the money
and clothes offered to him by the singer Ibn 'A’isha,'*' and preferred
to listen to him singing a certain melody*2 To this passion for
phina* the singer Ma* hid owes iiis life. He was once crossing a desert
on his way to visit one of the princes of Hijaz when he felt extremely
thirsty. He stopped his camel in front of the tent of a black slave
and asked him for a drink of water. The slave refused to give him
anything and, thus, Mafbad sat helpless in the shadow of his camel and
started to sing. On hearing the tender voice of Malbad, the slave
hurried to him, carried him to his tent and offered him cold water and
some other cold beverage. (sawTq) .”

It seems that this passion for f£hLna, was not confined to the
common people. Some of the nobility, as well as some pious men, showed
great interest in the art of ghina>. *Abd al-Lah b. al-Zubayr*-, al-
Nu'mSn b. Bashir,- ’‘abd al-Lah b. la’far,” Ihi AbT 1Atlq,/ Sukayna

o 9
bint al-Husayn,°®’ Hamza b. ’'Abd al-Lah b. al-Zubary, and other members

'-See his biopraoliy in Agh.3. Vol. II, p.235. See also Farmer,on.cit. .p.82

2See Agh.3, Vol. II, op.227-223.
-See Ar'n.3, Vol. I, p.4.6.

4-See Agh.3, Vol. IX, 0.69.

5See Agh.1l, Vol. DIV, p.121.
6See Agh.3, Vol. VIII, p.321.
VSee Agh.1l, Vol. XVI, pp.19-20.
SSee A|h.3, Vol. II, P.355.

See Agh.3, Vol. V, p.104.
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of the aristocratic ocartv were known to have been great admirers of
singing and natrons of the art. Some of them wire so fond of singing
that they held a singing party every night. . Although a hot war was
waged against ghin_a.; by many Muslim fanatics, 2 we do not fail to find

a good number of Muslim divines charmed by the flourishing art of sing-
ing. An ascetic and a man of !'ilm an figh, we are told, uset 3 se-
quent the house of fAbd al-Lah b. Ja’far b. Abi Talib, and attend his
ma.ilis. Once, he heard a singing slave-g rl singing a certain melody
and was so much impressed by the singing that he fell in love with her
and abandoned his worship. The advice of the famous theolo ians ’'Ata’
and Tawus did him no p*ood and it was not until !Abd al-Lah b. Jafgfar
bought the singing-girl and gave her to him that he returned to his
asceticism and worship.'$> The famous singing-girl dallama al-Qass, who
was bought later for the Caliph Yazld b. 1Abdalmalik,” gained the ao-
pelation al-Qass because, when she was in Mecca, a certainpious man
called ’'Ah' al-Rahman b. Abi’Ammar al-JushamT and nicknamed al-Qass for
his piety and asceticism, was known to have been a great admirer of her

singing.- The same love for ghing> is reported about the Muh. b.

'Uioran al-Taymi, who had a very famous singing slave-girl, and who re-

“Like al-Husayn b. 'Abdal-Lah b. Al-'Abba’s, see Agh.3, Vol. XII, p.70.
2?or the attitude of Muslim fanatics towards singing, see Chapter IV, po
33ee Ag&hl, Vol. XVI, p.19.

4-See Agh.3, Vol. VIII, p.334.

5See Ibid, p.335.
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fused to sell her to a young man called Huh. b. Khalid b. *Abdal-Lah
1

for whatever sum of money.

It seems that this passion for singing was, for many people, not
in conflict with the teachings of Islam. We read in the AghEnt that,
for some pious people, singing not only does rot contradict the orin-
ciples of Islam, but also helps in the worship of God. On one occasions
the songstress Jamila, who was one of the earliest and most important
musical figures of the school of Hijaz,” ordered her door-keeper to in-
vite the public of al-Madina to assemble in the courtyard of her house.
When a very large crowd assembled, Jamila came out and told them that
she had seen a dreadful dream and, became o* this dream, wanted to °-iwe
up singing. An old man, "known for his 1ilm. ftgh and experience” , rose
from amongst the crowd and blamed Jamila for her decision and said to
hers '"singing is a great pleasure and of meat effect on the soul.... He
who believes in the importance of singing is of great knowledge, and he
who abandons it is absurd... now then can one accept that singing must
be abandoned while it is a ppoc help in obedience to Allah and a means
to his worship!M Nobody objected to the long speech of the old man,
and his views were accepted. Then the old nan turned to Jamila and said:

"Bid you understand, and accept, what I said?” "Yes", Jamila said, fland

I ask Goa!s forgiveness." Before the crow' dispersed she delivered one

13ee Agh.3, Vol. VI, Dp.333-339.

2See the biography of Jamila and the accounts of her life in Agh.3, Vol.
VIII, P.1S6. See also Farmer, op.cit. pp.35-36.
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of her famous melodies.

From the above examples it is possible to deduce that ghina’,
in the Uraayyad period, established itself as an important item in the
life of the society and that the admiration of ghina> was shared by
many people, regardless of their ape, social position, or religious
background.

An idea of the importance of ghina> in the social life of the
early Umayyad period car be seen in the great number of singers who
were to be found in a city like al-Madina. In the account of the pil-
grimage that the songstress Jamila undertook we are told that, when she
left for Mecca, her procession consisted of thirty male singers and
fifty singing-girIs.2 This great number of male and female professional
singers can be taken as evidence of the prevalence of ghing* in this
period, 3

Thns brings us to a second point in these general remarks on

£hina’ in this period, namely the factors that helped this art to flourish

See Agh.3. Vol. VIII, pp.224.-226. In connection with this old man's
claim that ghina > is la good help in obedience to Allah and a means to
his worshipir it might be important to remark that Islam, unlike Judaism
and Christianity, excluded music from its worship. The sources offer

no explanation as to why 1%lam took this attitude and the present writer
is of the opinion that the absence of music from the religious rituals
of pre-Islamic Arabia might have been among the reasons for the absence
o:'music from Islamic worship. As is well known, music was adopted
later by some sftfi sects.

~“3ee the full account of Jamilals pilgrimage and the three days* fete
that followed her return from Mecca, in Agh.3, Vol. VIII, pp.209-220.

E*n aJ-Kct.mil of al-Mubarrad (ed. W. Wright, Leipzig 1364.) we even read
of a man singing in the mosque of the Prophet in al-Madina while other
people were performing their prayers. See Vol. I, p.3%..
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ana stand the bitter attacks of the Muslim fanatics against it.

H. G. Farmer refers to the indifference of the Umayyads towards
Islam which ,bBugured well for musical artn” and says that the !'nev
Khalifs represented the old pagan idoas of the Arabs.* This claim,
although time to some extent, can in no x*ay be given full credit be-
cause we must not fail to remember that many of the stories about the
nrofligacy of the Umayyads and their indifference tox-rards Islam were
inspired by the ’'Abbasid hatred of this dynasty. Moreover, from the
information in the AghanI. one can assume that there were certain factors
that helped the musical art to survivetheattack that was brought
against it, and the obstacles put inthe way ofitsprogress.

The most important factor seems to have been the patronage of
some of the nobility to this art. During the reign of Ku*awiya the
extraordinary popularity of the songstress 'Azza al-Ma.yla’ scandalized
the stricter Muslims. They comnlained to the governor of al-Madina,
who would have upheld their grievance had not the jrreat ar*t natron,
fAbd al-Lah b. Jalfar. intervened and stopped the governor from taking
any action. This same ’'Abd al-Lah was also the oatron and protector
of the famous musician and singer Sa*ib Khathir, v/hom he bought from

his masters xAjen he heard him singing.*

1-See Farmer, op. cit.. p.65.
'See Ibid. pp.65-66.
“See Agh.1l, Vol. XVI, pp.19-20.

“See Agh.3, Vol. IT, pp.355-356.
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Another patroness o singing and singers was Sukayna bint al-
Husayn. When the singer Ibn Suray.j attracted notice by his elegy (nawa)
on the slain of al-Madina during the siege of 633 A.D., Sukayna attached
him to her service and thus became his patroness and protectress.”?
She was so "amous for her fondness for music and singing that, when a
foreign singer visited al-MadTna, he was taken immediately to her palace,
where a musical fé%e was held, the like of which had not been experienced
in al—Hii;z before.%f

The role of the nobility was not restricted to the protection of
the artists and the patronage of the art. Some of them should be credited
with sincerity and enthusiasm in their effort to encourage young artists
with promising abilities to establish themselves in the field of music.

A good example of this can be found in the story of the early life of

the singer Malik b. Abl al-Samh al-T3?i. Malik was born in the mountain
home of Tay>, but was left an orphan when his father died. His mother
brought him, with his younger brothers, to al-Kadlna, where he was sup-
posed to beer for the livelihood of his mother and brothers. 1Instead,

he used to go to the door of the house of Hamza b. 'Abd al-Lah b. al-
Zubayr, where the singer Ma'bad used to sing for the latter every night,
and listen to the singing. Hamza saw him once at the door, and the event

changed the whole of his career. He gave him and his family a house to

iSee Agh.1, Vol. I, op.97-129.

2See Arfi.3, Vol. II, pp.-355-356.
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live in, a regular allowance, clothing, a servant, and a slave to

carry water for them. In this way, Malik confined all his efforts to
the study of music under Ma'bad and, before long, he established himself
as a leading musical figure in al-Madlna.”

The singers, too, by professional solidarity, did not spare any
effort to increase the love of the people for their profession. They,
on the one hand, used their skills to convince objectors and fanatics
that their art deserved every praise,' and, on the other, improved and
developed the existing art of music ty colouring it with the Persian and
Byzantine tunes which had already begun to attract attention and charm
many neople. The singer Savib IChathir, for example, is claimed to have
been the first who sang the Arabian song (rhina?) copied from the Per-
sians and the first who transfered the Persian song into the Arabian
song.—-' After him, Ibn Misiah aid his pupil Ibn Muhriz are credited
with a similar service to Arabian music. 1In Syria Ibn Misjalj learned
the Byzantine melodies and received instruction from the barbiton play-
ers 'barbatiyya' and the theorists (ustokhosiyya”. He then turned to
Persia, where he learned much of their ghinP>. Returning to al-Hijaz

he chose the most advantageous of the modes of these countries and re-

!See Agh.3, Vol. V, po.102-10A.

“See in Agho, Vol. I, pp.303, 30A,and Vol. IX, p.177, the accounts
about tne different methods used by the singers of al-IJi.iaz in order
to convince those who stood against the art that their talent and
skill were worthy of every praise.

3See Agh.3, Vol. VIII, p.321.
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jrcted wliat was alien to the Arabian song.” Like his master, Ibn
Muhriz travelled in P: rsia and Syria where he learned the melodies and
song of the Persians and Byzantines. Then he laid aside the disagree-
able rhythms in them and composed scnars the like of which had not been
heard before.S

The occasion of ba-i3> also, when people from all parts of the
Muslim world meet in Mecca, was exoloited by many singers to pooularise
their art. In the A*hani we read many stories about singers, during
the pilgrimage season, going to meet the pilgrim crowds and sing for
them.3

In this way the art of fihing> continued to flourish and attract
new admirers every day.

The third point to be discussed in these general remarks is:
when and where did people listen to gliin5>?

In answering the first part of this Question one has to distin-
guish between two different classes of people: the rich aristocrats,
and the common people.

As far as the rich aristocrats wore concerned, there is no doubt
that, from the opening of the Umavyad period, many of them kept singing-

girls to entertain themselvesand theirpuests. Thesesinging-girls

hee Ami.3, Vol.Ill, p.276.
2See Agh.1, Vol.I, p.151.

3See Agh.3, Vol.I, op.261-262;Vol.II, p-362, andAgh.1l, Vol. XVIII,p.127.
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constituted an important part of the household of many aristocrats
under the Umayyads. ''ran a very early date in the Uma.yyad period
slave dealers (nakiikhnsnn) used to buy female slaves, train them in
music and sell them.l' Besides these female slaves, many of the aristo-
cracy had male singers attached to their service to entertain them
whenever they wanted. Sa-*ib Khathir. for example, was the mawla of
fAbd al-Lah b. JaTfar, and much of his musical talent was devoted to
satisfying his master.'- The same could be said about the singer Kafbad,
who was "exclusively attached to Hamza b. ’'Abd al-Lah b. al-Zubayr"”.
These male and female private singers used to entertain their masters
and their guests wherever and whenever the masters ordered them to do
so.*7 In the meantime, we read that some of these aristocrats used to
freouent the houses of some of the famous singers to listen to their
singing.- Thus, the noble aristocrats usually enjoyed the singing of
their private male and female singers at their palaces arid, sometimes,
visited the houses of other famous singers for the same purpose.

As for the common people, they used to frequent the houses of the

niyan, where they could listen to professional female singers, as well as

lsee Agtj.l. Vol. XVI, o.19.
2See Agh.3, Vol. VIII, 0.32IFF.
3oee Agh.3, Vol. V, pp.102-103.

ASee, for examole, Agh.3,Vol. VI, oD .333-339; Vol. V. pp.102-103: Vol. VIII,
p-3"4.; Vol. XII, p*70, and many others.

5See, for example, Agh.l. Vol. XIV, p.121; Vol. XVI, pp.19-20, and others.
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I
musicians, and where music tournaments were sometimes held. Apart

from these houses reserved for the entertainment of the public, we
find on many occasions singing parties held in the gardens and re-
creation grounds around the cities where the youths of these cities
passed joyful hours drinking and listening to singers.2 It is also
said in the Aghani that, in Hims, the youths used to galher in the
morninp- in one of the public baths of the city and leave later for
the house of one of them where a singer would join them to entertain
them while they drank the sabuh (mo“niny drink).

This is all the information we find in the Aghani. and other
sources consulted, about the first part of the above ouestion (i.e.
where did people listen to ghina9). As for the second part of the
ouestio: (i.e. when did people usually listen to ghina9), it seems
that most of the singing-parties were held at night.4 There are also
a few references to singing-parties held in the morning and early after-
noon.: Even in the houses of oiy;n. where we might expect a fixed time

for the entertainment of the public, guests were entertained whenever

they wanted. But it is to be assumed that, as wine was served curing

See below, pp. |05- IIB e
The most famous among these places u&s al-fAqiq. See Guid*s tables.
See also Muljam al-Buldan, Yaout, ed. Wustenfeid (Leipzig 1868), Vo.Ill,
P.700FF. Gf art. fal-AklkfE.1.2.Vol. I, Fas.b6, 0.336, by G. 'entz.
3see A3, Vol. II, pp.346-347.

AFor example, see Agh.3. Vol. XII, p.TO.

"See, for example, Agh.3. Vol. II, p.346; Vol. VT, p.338.
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singing-parties in most cases, the period after the 5sha? prayer

was most likely the time when most of the singin -parties were held,
especially i.?” we remember that, in the early Umayyad period, most of
the neoole performed their five daily prayers regularly.

Another matter worthy of special notice in these general re-
marks is the question of payment to singers. In the A“hanT there is
no information on how and how much the singers who sang for the public
charged their audience. Althou h we possess hundreds of examples of
the gifts of money, clothing and other things that professional male
and female singers received f*on the Caliphs and nobility, we have no
information on how and what the customers of houses of oiyan paid.
Yet it is not impossible to suggest that the owner o" the house of
oiyan was the person entitled to receive all the payments of the
customers because he was usually the owner of the singing-giris in
the house.

It is important to note, while we are making these general re-
marks about ghina?. that, during the Umayyad period, the collection
of the first musical literature of the Arabs began. The singer and
musical litterateur, Yunus al-Katib, began to collect biographical and
historical material concerning Arabic music and its celebrities. Hr
wrote many books on musical theory and on musicians, as we are told

, 1
in the Aghani. AbU?1 Paraj describes his Kitab al-Kafihainj (Book of

“Look in Guidi!s TaKies for the very many references made to Yunus al-
Katib in the Aghani.
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Melodies) as the first attempt to collect the songs of the Arabs,
together with information about their .aelodies, authors and comnosers.”®
Unfortunately, the writings of Yunus did not come down to its, although
much of them was quoted in the Aghani.

The last point to be discussed in these general remarks is al-
nav”* (elegy), which seems to have had close connection with ghina,.
The study of the life o? some of the singers of the Umayyad period shows
that they started their musical career as na’lh (singer of elegies).
Ibn Suray]j, wo are told, after studying under Ibn Misjah, and receiving
instructions from Tuways, returned to Mecca, where he became a singer
of elegies.'(‘) The s-unc is said about, the singer al—Ghar_id, who, after
pass ng into the household of Sukayna bint al-Husayn, was trained as
a na’ih by Ibn Surayi on the orders of Sukayna.Apart from these
famous names, we read about two singinr-girls, Hawrah and Baghum, who
were professional singers of elegies."' We even read about what were
called fthe singers of elegies of Mecca, the singers of elegies of

6

al -4'iadina and the singers of elegies of al-TS>if”,  which means that

each city had its own singers of elegies. These facts show that elegy-

1.3ee Agh.1, Vol. VT, p.7.
23ee Agh.3, Vol. I, op.253-25A.
3ocee Ibid, Vol. II, pp.360,361.
A " " " p.361.

5" " " I. op.255,256.



singing was to be ''aml side by side with ghing*, although it served
a different purpose. The connection betv/een ghina> and nawg. is that
they are both melodized verses,”- but there is no evidence that elegy
was sur.g with the accomoaniment of any musical instrument.z' Tt occurs
only once in the Afghan! that we read of a non-melodized el egy.

In the Afghani. as well as in other sources,”' there is much evi-
dence for the fact that elegy-singing was an established social practice.
It seems that, on the death of a distinguished man or woman, it was
usual to invite the singers of elegies to the house of the deceased to
mourn him, or her, before the burial, ceremony.* On the occasion of
the death of a great 'personality, the singers of elegies used to ask
a ooet to composes special verses for the occasion, melodize them, and
sino- them. This brought them a higher reward.”~ In this way, the nawh
became a -profession attached to ghinsr? and, in the course of time,
elegiac tradition began to develop and became complicated. For example,
we find that, in the late Umayyad period, the singe" of elegies had to

9]
stand in a certain part of the room and in a certain position. Male

ISee Agh.3, Vol. I. op.255, 256.

o
It is clear from the following references that elegy was sung with no

musical accompaniment: Agh.3, Vol.I, pp.255,256; Vol.II, pp.364.-365;
Vol. TIl1l1, pp.346-347.

See A*h.3, Vol. I, p.321. See also the Diwjdn of al-“arazdaq, ed,
R.Boucher (Paris 1870), r .67.

“See, for* example, Die Hasimi.i.iat des Kumait. ed. J. Horovitz (Leiden
1904.), pp.84-35 andDtwPn al-?arazdaq 00.clt. p.67.

5See Agh.3, Vol. 1II, pp.36/,-365.

6See Ibid, Loc.cit., and Vol. I,pp.255-256.
7See Agh.3, Vol. 1II, on.36/1-365.
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singers of elegies, when sin”?in(O for a female audience, had to sing
from behind a curtain.' We see them also in the late Umayyad period
dressed in black shirts torn in the front, and holding a niece of
cloth called al-mi? lat.-?

Thus, on” can see that mourning songs have occupied a prominent
place in Muslim life.

Nawh, it seems, goes further back to the Jahiliyya and the pre-
Islamic Arabs had their lam< s. Together the huda’ and nawh could,
in fact, be considered the origin of all Islamic, vocal music, being
the most ancient and popular forms known to the nomadic Arabs.

In spite of men exercising this profession, the usage of the
pre-Islamic” and other ancient, civilizations ' leads to the assumption
that it was generally practiced by women. It might be important to
note, in this connection, that, according to the custom prevalent at
the time, if a wife stood up while bewailing her deceased husband, it

meant that she did not want to marry after him. Ele y-singers usually

W'3ee Agh.3, Vol. II, p.360.

See Diwan al-Farazdaq, op.clt., P.67.

3See Die Hasimi.j.jat des Kumait, pp.S4.-35.

4-See Agh.1l, Vol. XIII, p.1l40. See also, Farmer, op.cit.. p.10.
5See J. ZaydSn, al-Tanaddim al-Islgrnt. V, pp.33-38.

6See Agh.l, Vol. IV, op.3/.,5; also II, o,129.

n

istings, Encyclopaedia of Religion and Ethics.Vol. IX, p.39, on
the Hebrew women mourners.

3Sse Agh. 3, Vol. II, o0.331; Vol. XI, pp.133-135.
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performed their nawft in the house of the deceased. On few occasions
only do we read of the immediate female relatives of the deceased,
together with the na’iljfft (women lamenters) marching in the streets
and bewailing their dead relative by songs.”

It is thus seen that, nawlj, from beinm an auxiliary art attached
to p-hingy, and dependent on it, was developing into a complicated social
practice.

These general remarks open up the way for the study of the imr-han

nfln of the Umayyad period as members of one profession.

S Tabari, II, p. 33/,., and Ansab al-Ashraf, al-Baladhuri, Vol. TV, B,
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C - The liughannun:

In the following pages an examination will be made of the
biographical information contained in the Aflhanl about some of the
mughannun of the Umayyad period. The aim of this examination is not
to rewrite the biographies of these mughannun - this was done ty Abu,l
Faraj himself - but to point out the common elements in the lives of
these singers and to draw a picture of them as members of one profession.

One of the characteristics of the Umayyad period was that most
of the craftsmen came from the people of the conqueredlands. Ghina*
was among the professions that the Arabs considered beneath their dig-
nity and, thus, all the professional singers of the Umayyad period,
with the exception of one or two, were mawlas. Ibb Misjah (d. ca. 715)
was a client of the Banu Jumah, according to one narrative, or the
Banu Makhzflm. according to another.”- Ibn Muhriz (d. ca. 715) another
famous singer of the Umayyad period, was the son of a Persian client,
and he himself is said to have been a client of the Banu 'Abd al-Dar
of Qusay.p Another famous singer of mawla status was Ibn Surayj (ca.
63A-726) . who was a mawla of the Banu Nawfal b. *Abd al-Muttalib. or the

Banu al—Hari;h b. fAbd al—Mui;i-:alib.A The same could be said about

“See Agh.3, Vol. Ill, p.276 and Farmer, oo.cit.. p.77.
“See Agh.l. Vol. I, p.150 and Farmer, oo.cit.. p.78.

“See Ibid. Vol. I, p.97 and Farmer, op.cit.. p.79.
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w 1
al-Gharld (d. ca. 716), who belonged to a BarbarT family of slaves,'l
Kalbad (d. ca. 743), who was a client of 'Abd al—Ralg'.man b. Qaij.an7"
Ibn 'ffisha (d. ca. 74.A) (his father's name being unknown), the son
of 'A’isha, a female hairdresser in the service of al-Kathir b. al-
Salt al-Kindi, Yunus al-Katib, a client of Persian origin,” and many
others.

The only singer of whose free Arab descent we are sure is Malik
1. Abi al-Samh al-Ta?T (d. ca.754-)* Malik was an Arab of noble birth,
his father being a member of the Banu Thu'l, a branch of the Banu Tay>,
whilvst his mother was a Qurashite of the Banu Makhzum.” His becoming
a sin,er, we are told, was a mere coincidence and was first and fore-
most a result of his great love for music%

The other singer or whose mawladescent we are not quite sure
is ijunayn b. Balwal al-JJirl (d. ca. 725). Abu’l Faraj says that there
are different ideas about the origin of Hunayn and that there is a

possibility that he might have been a free Arab of the Banu al-Harith

b. Ka'b.” However, he was a native of al-HTra and a Christian.”

“See Agh.3, Vol. II, p.359 and Farmer, oo.cit. p.SO.

“See Agh.1l. Vol. I, p.19 and Farmer, oo.cit* p .Si.

-*3ee Ibid, Vol. II, p.203 ana Farmer, op.cit. 0.32.

'See A .1.Vol. IV, p.llA and Farmer, oo.cit.p.33.

5See Agh.3. Vol. V, p.101.

See in Ibic. pp.10d—103 the account of how Malik became a singer.
6See Ibic'. Vol. II, p.3£L.

BAs fir as it can be gathered £*an the sources within our reach, IJunayn

was the only Christian singer during the Umayyad period. The rest were
all Muslims.
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Thus, as far as the male professional singers were concerned,
one can claim that, with the exception of one or two cases, all of
them were of a mawla status or descent. As for the female professional
singers, one finds no reference at all to any free Arab female singer
in the Umayyad period. They were all either freed/women of different
Arab tribes,” or slave-girls purchased from foreign lands and trained
in music and sonr later.2

Another fact about the singers of the Umayyad period is that
many of them had another occupation for their livelihood besides the
ghina?. Examples of this can be seen in the case of the singer Sa*ib
ihgthir (d, 683) who, accordinp to the Aghani. fivas a rich merchant
of foodstuffs” in al-Kadina,' and, in spite of all his fame as a
singer, did not give up his trade, Hunayh b. Balwal al-Hirt, who
made his living by hiring out his camels to carry passengers to Dam-
ascus and elsewhere,/ al-Gharld who worked as a tailor,'5 'Umar al-

WadT who was a builder, al-Hudhali who was a stone-hewer,' Hakam al-

""Like the songstress 1Azza al-Kayla* (see Agh.l. Vol. XVI, p.13) and
Jamila (see Agh.3, Vol. VIII, p.186), and others.

2See Agh.3, Vol. VIII, p.321.
-see Ibidf Loc*eit.

4-See Agh.3, Vol. II, p .34-1.
''See Ibid , p. 360.

6see Ibid. Vol. VII, p.85.

?See Ibid. Vol. V, p.65.



Wadi who earned his living by hiring out his camels for carrying
olive-oil from Damascus to al-MadTna,l DahmSCn al-Ashear who was a
merchant and used to hire out his camels as well,” and Burdan who

was a sort of market supervisor in al-Madlna.® In trying to assess
the significance of these examples, difference should be made between
the early and late carts of the Umayyad century. In the early part
of the Uma“ad centnry, when ghina ? was only of secondary importance
in the life of the Muslim community, singers took the art as a side-
line only and relied for their uckeeo on another profession or a trade.
But, later, when ghina’ entered the houses of the nobles as well as
the calaces of the Galichs, they decendee entirely on their earnings
from fihina* and did not carry on any other business. Examples of this
can be seen in the accounts of the lives of some singers. S£>ib
Khathir, for example, although one of the recognized masters of the
art, had to trade in food-stuffs for his living. The fact that this
singer lived during the early cart of the Umayyad period (d. 683
during the siege of sl-Madlna under Yazid i), is the explanation for
his reliance on a trade for his living. On the other hand, singers
like Tuways, Ibn Suray.i, Malbad and others who lived until late in

the Umayyad ceriod were entirely decendent on ghina9 and no reference
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is made to their taking other jobs for their living. As for the singers
who lived in the later partof the Umayyad period and had, in spite of
that, to rely on a trade or profession for their upkeep (likethe ones
mentioned above), it should be remarked that they were of little fame in
the field of ghing* and did not enjoy the patronage of Caliphs or nobles.

In this way it is possible to claim that the Umayyad period wit-
nessed the birth of a new profession”, namely that of ghina’,and that
most of the members of this profession were mawalT.

The members of the profession of ghinSC> had to receive a certain
degree of professional training before practising the art. Generally,
they used to start their training under one of the known musicians of
their town and later travelled from one town to another to study under
famous artists. Ibn Misjah, for example, was born and received his
first musical training at Mecca. Later, it became his aim to go abroad
so as to ascertain what else there was to be learned from foreigners.
This took him to Syria and Persia, as we have mentioned earlier and, on
his return to al-HijSTz, we see that new methods were introduced into
Arabian music. 4 The same could be said about Ibn Muhriz, who studied
music under Ibn Misjah and learned the art of accompaniment from 'Azza
al-Mayla’. After this beginning, Ibn Muhriz led a wandering life,

spending three months of the year at Mecca and the rest of his time at
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al-Madina and other towns. Like his master, Ibn Mis.ia'h, he too tra-
velled in Persia and Syria, where he learned the melodies and songs of

the Persians and Byzantines and thus became one of the contributors to

the imorovament of Arabic music." The famous Ibn Surayj led a similar
life, too. His first training in singing and music was under Ihi Kisjah
of Mecca. He then 1 ft Mecca for al-Madina, where he received instruction
from Tuways and attended the singing-parties of 'Azza al-Mayala> and

other famous singers.'

In brief, the study of the life-story of most of the singers of
the Umayyad period shows that this professional training was the corner-
stone in the musical career of every one of them.

Indeed, the residences of many singers were turned into con-
servatories of music where iudents of the art studied and where the rich
nobility so' t their singing-girls to be trained, for no rich house could
be without its singir*-girl. To that, one can add the great number of
foreign (Byzantine and Persian) musicians and sin era who used to visit
the big Arabian cities from time to time and their contribution to the

improvement of the native art.7

hgh.1l, Vol. X, p.151.
"iblfl. Vol. II, p.174.; Vol. Ill, n.84.; Vol. XVI, p.H.

31ln the AghRnT see the biographies of Ma’bad, al-Gharld, Ibn 1A ’‘ig.ha.
Yunus ai-iv'riibp, Malik al-Ta? , and others.

“See, for eixapjple, in the AfthgnT the accounts about the wvisit of the
band of Cymbalists to al-Kadina and their training to 3a>ib Khgthir
(Agh.3, Vol. VIII, p.321), and about t e Persian lute-players who
came to Mecca to heln in the building of the Kalba (hiring the Caliohate
of I il-Zubayr and their training to Ibn Surayj @Agh.l, Vol. I, p.93)e
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Moreover, some of the members of the profession of .ghina*, ter
the sake of tetter training, seem to have visited the monasteries and
listened to the singinglof the monks and introduced some of their
melodies in their singing.” Thus, this training was a necessary first
steo to any one who wanted to join the orofession of ghinf>

It should be remarked in this connection that, apart from the
female slaves who were sent by their masters, most of the musical stu-
dents of the time were independent nrpetitioners who wanted to take uo
music as a orofession in Ihe future* It should be remarked, also, that
there is no reference in our material as to how much and in what manner
these students oaid for the instruction they received*

There is no evidence that the singers of the Umayyad period wore
a soecial kind of clothes which distinguished them from other members
of society. All one can say in this resoect is that singers were more
inclined than others to the use of coloured clothes (mugabteghat)for
everyday wear. It is to be noticed that respectable people were sup-
posed to avoid these coloured clothes and, on one occasion, a member
of the nobility was punished by Safd b. Ibrahim, the Qa<jl of al-Madina

during the Caliphate of Hisham b. !'Abd al-Malik,” for wearing them.4

~See Affh&3. Vol. II, p.3”7 and Agh.l. Vol. XIII, p.64..

2See Agh.3, Vol. I, p.”6; Agh.l, Vol. XVI, p.135? Vol. XIII, p.169
and Agh.3, Vol. II, p.347....

u A

'See the events of the year 125 A.H. in al-Tabari, III, n.1768.

“See Ajjh.3, Vol. VI, pp.13-U-
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What should be mentioned in this respect is the special clothes the
singers used to wear on some festive occasions. In the Ashaniwe read
about a singing-party held in the house of the songstress Jamila and
attended by other singers like Ibn Surayj, Mafbad, al-Gharid and Ibn
'A’isha. In this party we first find all the singers, including Jamila,
wearing long baranis (a hooded cloak)'l, with caps (gqalanstva) on their
head3 and a Burda yamaniyya (burda being a kind of striped garment of
the fabric of the Yaman)P, wrapped around their shoulders. Then Jamila
ordered them to change these clothes and put on a complete set of
coloured clothes, with wigs on their heads. Clad in a similar outfit,
she led the performance.”

The question, whether singers wore special clothes for perform-
ing for the public or not, remains unanswered as far as the material
preserved in the Afihani is concerned.

However, it is possible to claim that the singers generally took
great interest in bedecking themselves.” The khidab (dyeing with hinnaO
of the white hair and beard, for example, was an old Arab practice”®
which continued to exist during the Umayyad period.7 The singers of

this period not only dyed their hair and beard, but also their fingers

W'See R. Dozy, Dictionnaire des noms des vetement chez les Arabes.
(Amsterdam 184.5), pp.73-80%*

2Ibid. pp.59-64.

3Agh.3, Vol. VIII, pp.226-227.

Mother sources consulted also give no reference to this matter.
S5Agh.3, Vol. II, p.360.

6See Ibid. Vol. XI, p.28.

7
See Agh.1l, Vol. XIV, p.140 and Agh.3, Vol. XII, p.290.
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and hands, like women. Another example of their interest in their
external aonearanee can be seen in a story about the singer Ibn Suray]j
who was bald headed and who, we are told, used to wear somethin” similar
to a wig to cover his head.” Singers also were among the very few
oeoole who took great care in dressing and combing their hair.”~ To

that one can add the many reports about the woman - like mode of
walking of some of them who used to hold the hand of their companion,

or Incline their bodies from side to side while walking/

The emergence of music from a stage where it was a collective
activitv practised by all members of the community equally, to the
higher sta”e of specialised professional musicians, is definitely a
stem in the progress of the art itself. But the qualifications of this
professional class, its artistic and cultural standards, the way society
regarded it and the degree of respect or esteem assigned to such a
class, are all landmarks in the course of development of the social
function of music.. The welfare, respect, and appreciation, or otherwise,
of that class of professionals has its bearing on the esteem of the art
itself.

The development from the quasi-primitive sta'-e of pre-Islamic

music to the further stages of progress on which Islamic music embarked

1-See Agh.3> Vol. I, p.274. andVol.VI, p.22.
2See Agh.3, Vol. VIII, p.226.

-"See Ibid, Vol. I, p.4.6; themost famous personforhis care of his hair
was Zayd b. al-Tathriya, see Ibid. Vol. VIII,pp.155-135.

4-See Aih.1, Vol. XVI, ».135; A.gh.3, Vol. IX, p.176; Agh.l, Vol. XIII,
p.169.
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has not occurred suddenly, tut took place gradually, over a transitory
period. During that transitory period, that is roughly the first cen-
tury A.H., we f'nd music in the predicament of being practised by a
servile and degenerate class of social outcasts. The mukhannathUn,L
who constituted the earliest professional singers under Islam, have
cast a dark shadow over the art hy their inferior moral and religious
standards. The public persecution, to which they were subjected in-
termittently under several officials in the first century of Islam,*
is indicative of the prevalent attitude of society towards them. The
fact that the mukhannathun dominated the sphere of singing and music
at that period was accentuated by the restriction of this profession
to the servile class of slaves or ttiawall, whether male or female."
The social disrepute and inferiority of that class of professional
musicians had its impact on the religious proscription of the art,
their association with music was far frora salutary to its progress.
A certain degree of the measures taken by Umayyad. officials in al-Iii,iazA
was directed against this class, rather than towards music itself.

Yet, among this socially inferior caste, we find the exponents

of Islamic music who have contributed towards building up its tradition.

1”or the mukhannathun see below Chapter III, pp. |(7- I *

“See below ChapterHI ,pp. I
3See Farmer, op.cit., p.46.

ySee Agh.1l, Vol. II, pp-130,. 170 and Vol. IV, pp.60-61.
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Such names as Ibn Surayj,l Tuwavs,2 al-Dalal-' are credited with major
innovations and contributions to nusic that have gained them an im-
portant place in its chronicles.

It seems that the remale singers contemporaneous with this class
enjoyed a fuller measure of protection in society than their male
colleagues. 'Azza al-Mayl5> provides an interesting example lere.

Her great popularity, which attracted the rich nobility of al-“adTna

to her singing-parties,” together with the protection extended to her
by ’'Abd al-hHi b. Ja’far,5 put her in a higher position than that of
the male professional singers of the time. Another example, occurring
only a few years later, appears to justify such a view, and that is the
case of Jamila (d. ca. 720), the famous songstress of the Umayyad
period. Her famous pilgrimage to Mecca reveals the high esteem in
which she was held by her fellow artists, as well as by the community
at large.O

The musical career of both ’'Azza al-MaylS> and Jamila brought

them in direct contact with the Ouraysh nobility, who treated them

~“Agh.1, Vol. I, p.97.

21bid, Vol. II, p.170.

31lbid. Vol. IV, p.59 and Vol. VII, p.137.
4-See Farmer, op.cit.. pp.54-55.

5See Agh.1l, Vol. IV, p.35.

£5See Ibid. Vol. VII, pp.134-135.
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with deference and respect. This redeeming feature in the social
attitude towards musicians compensates, to some extent, for the bad
reputation of the male singers of that class. Considering the positive
and negative sides, it is safe to state that, during the first century
of Islam, which extends over the greater part of the Umayyad rule,
musicians seemed to form a class apart.”®

The factors responsible for this situation are rather complex.
The economic factor restricted this profession to a servile class de-
pendent on its masters, more than on their art alone. Even this servi-
tude in itself is not as humiliating as it is considered now, and is
not of primary importance to the inferiority of that class of early
professional musicians. The bad reputation of the muich;gqe;hun was
probably a little exaggerated by the rigid theologians. It seems to
have provided such purists with just the right pretext for the pro-
scription of the art which these men happened to be associated with
and whereby they earned their living. The very novelty of such a class
of professional musicians constituted a departure from ancient tradition
and could partially explain the inconveniences which beset this early
generation in al-1%ijSCz. Thus, social and economic factors seem to
favour the view that the first uosition assigned in the Muslim society
to the exponents of music was none but modest, in spite of the scattered

efforts of some members of the nobility to counterbalance it. As

-k)f. Farmer, op.cit., p.67.
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compared to their successors who flourished under the I1Abbasid dynasty,
the professional singers of the first century A.H. received but modest
remuneration for their musical abilities. Instances of the fabulous
wealth bestowed on the Mawsili family by several patrons are lacking
here, although the aristocracy itself, on which the professional musi-
cians ultimately depended, grew richer and wealthier towards the 'Abbasid
era.

At the end of the first century A.H. and the beginning of the
second, one feels that the social status of singers is moving steadily
from that modest servility of the first century to the peak of respect-
ability and prestige attained by the artists of the late Umayyad and
early IlAbbasid periods.

The clienlship of the musicians, on the other hand, provided them
with some material security in being protected and employed by rich
masters who could afford to reward their client artists. Throughout
the period studied we find that many of the professional musicians
were employed by noblemen or caliphs so that, W a great extent, their
livelihood was guaranteed. Such complete dependence on one wealthy
patron was not without its risks and inconveniences. We often read

of famous musicians who suddenly fell into disfavour at court,l whether

bSee k;ﬂll. Vol. Ill, p.162 and Vol. V, p./.



for a politicall or a moral2 offence, or merelv because of the despotic
whims and caprices of their master." However, the fortunate musicians
who were lucky enough to keen their rositi ns at court,and at the palaces
of the late Umayyad and early *Abbasid nobility, ammassed considerable

fortunes solely by their musical abilities.' With all its possible

2See Ibid. Vol. XIII, p.19.
*See Kitab al-Tai, 0.36.

4-Examples of the fortunes amassed by some of the famous musicians of

the Umayyad period are given on very many occasions in the Arhani. It
is claimed in the Apliant that YazTd I was the first Caliph to introduce
the custom of bestowing precious gifts upon singers (see Aflh .1, Vol. IfiVT,
P.-71) and that, in the days ofhis successors, these gifts became a
permanent item in the Caliphal palace expenditures. We are told, for
example, that the Caliph al-Walld I, after listening once to the sing-
ing of IIxi Suray.i, ordered the servants to cover the singer with Khillas
and to give him a purse full of dinars and several purses full of~7Tirharis
(see Agh.3, Vol. I, p.301). This same Itn Suray.i is said to have won
the ten thousand dirhams prize offered by Sulaym<m b. 1Abd al-Malik*

- before he became Caliph - ata tournament of song at liecca (See Aba. 3.
Vol. I, p.317, and Vol. VII, p.63). He was so rich that he could afford
to attach to his servi ce a certain sahl b. Baraka as his "lute carrier"
(see Agh.3% Vol. XII, p.118). Malbad, the other famous singer of the
time, was summoned to Damascus to sing for the Caliph al-Walld IT and,
on doing so, the Caliph sent for a ourse of 15,000 dtnars and poured it
out into the bosom of the singer. (See Agh.3.Vol. I, pp.5f-53). These
are only very few examples of the rifts and donations received by some
of the singers of the Umayyad period. In spite of the exag.”erated tone
of many of thorn, they can be taken as evidence of the good material
position of some of the Umayyad musicians.



disadvantages to the musicians such patronage from the aristocracy
meant an easier life and a more stable income.

Thus, the two basic factors in determining the social position
of musicians were their servility and their material dependence on the
aristocratic class. It remains for us to say that the modest and
rather unfavourable inferior position of the earliest generation of
professionals changed with time and, with the comparative secularization
of the mode of life of the ruling aristocracy, as well as with a higher
standard of education and accomplishments among the musicians them-
selves, the way was paved for a golden age of music and musicians, as
will be the case in the 1Abbasid period.

It is important to note that the examination of the material
concerning the lives of the mu“hannun proserved in the AghanI shows
a spirit of solidarity prevailing among the members of the profession
of ghi.na> and the existence of some form of cooperation between them.
The existence of this cooperative spirit can be seen in the accounts
of the wvisits they used to exchange. Ibn Surayj, for example, on
learning about the skill of the singer Hunavn al-Hiri, set out for
al-Hira to pay his famous collea”uie a visit. There, he was r ceived
ty Hunayn, who offered him a private house and entertained him for

three months.” The hospitality of Hunayn impressed IIn Suray.j so
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much that he and hip Meccan colleagues decided to return the kindness
and to nay their “esoects to their venerable confrere of al-'Irao, by
inviting him to visit Mecca. Here, an illustrious gathering of singers,
roots and nobles received him with romp and ceremony. At the residence
of Sukayna bint al-Husayn, a grand musical fete was prerared and Hunayn
delivered his best tunes.

The singers of the different towns of al-Hi.iaz also followed the
custom of visiting one another from time to time and, during these visits,
they used to discuss matters of importance to their profession.' This
coooerative sririt was in no way the only kind of activity in the re-
lations between the members of the orofession of drinar?. The rivalries
that usually e”ist between the members of the same craft were also to be
found among the mughannun of the Umayyad oeriod. These rivalries, on
the one hand, took the form of a common bond between the singers of one
city against the singers of another,3 and, on the other, divided the
mughannun as well as the oeople, to factions like Malbad? (nisba Ma 'bad)
and 3uray.ii (nisba Ibn Surayj) 4

From all this it is clear that a sort of craft-bond linked the
members of the orofession of yhina* in the Umayyad period and that this

bond was stronger than their religious and regional differences. There

Ugh.3, Vol. II, pp.355-356.
“YSee, for examole, Ibid. Vol. IX, 0.177; Vol. I, p.274. and Vol. V, p.103.
3See Ibid. Vol. IX, p.233;

4-See Agh.1l, Vol. I, p.93.
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is no evidence, however, that a musical gquild existed under the
Umayyads but, nevertheless, the members of the craft had what might

be described as a cooperative spirit.



D - Public entertainment

It was pointed out earlier in this chanter that the passion
for ghina* was a characteristic of the Umayyad period, and io was
said also on another occasion that, from the opening of the Umayyad
period, the rich aristocrats kept singing-girls for their entertain-
ment and that of their guests." Those who did not possess slave-girls
trained inmusic and song usuallywent, when they wanted to listen to
phinageither to a friend who had such a one,- or more olten, to public
institues known by the name of buyHt al-gqiygn (Lit. houses of the sin -
ing slave-girls).

Ghina ' was performed in these houses for public entertainment
by slavr-girls known by the name of giygn (sing, oayna) and there is
no indication that any male singer took part in the performances given
in these houses. It is important to note that it is not the aim of
this section to study the slave-girls as such, or to try to examine
their social conditions, but we shall refer to them when the need
arises to build up certain facts about the olyan who belonged to the
class of slave-girls.

The term gayna, accordin ; to Taj al-!'Arus and Lisan nl-'Arab,

slave-girl M 1l e It comes frc 6-"J1 san-

ing '¢.JU * (bedecking), because she (the gayna) usually decks herself

e above, .7 2.
~3ee above, p. $0
An example of this kind of practice can be seen in the dory of the

group of youths who went to listen to the ghinS* of the singing slave*
girl of their friend Ibn Shuqrsn in al-Madina.’"See, Agh.3. Vol. 1%,



10S

no... Al-AzharT said: the appellation caynp is given to & nughanniys
when ghlna* is her profession; and this is a profession of slave-girls
and not of free women (hara>lr) .” Tlius, according to the above de-

finition, the aiyan were professional female singers of ana (female
slave) status, and no free women (hara’ir)were among them.

There is no reference in the Aghani as to how and from where

these oiySn were obtained, and the sane could be said ab ut the question
of their origin and nationality. Von Kremer says that, in the Jahiltyya,
the giyan“wi btained for large, even fabulous sums, from the neigh-

> K
b uring Byzantine and Persian provinces, especially from Ilira,” but,

unfortunately, he does not cite the sources he relied on for this state-

ment.

However, the trade in olySn continued to exist in al-Hijaz under
Muhammad, who is said to have opposed this trace. Tn a tradition re-
late* on the authority of Abu Umfma we read that Muhammad said: "Do
not sell giyan and do n”t buy them and do not train them. There is no
good in trading in them, and their price is unlawful.” Abu Umama,
the relator of this tradition, says that the reference in trie loramic
verse: "But a man there is who buyeth an idle tale, that in his 1lack
of knowledge he may mislead others from the way of God...etc. fA is to

\See art. oj? in Tg.ial-1\ , Vol. IX, p.316 and LisSn al-farab.
Vol. XIII, p.351.

~“See von Kremer, on.cih-. op.31-33.

ASee $ahth al-Tirmidhi, 1st ed. (cairo, 193/;) vol. XII, r)o.7£-73. See
i’ It-Afek? , al-“urtubt, ed. Dffr al-Kutub al
Kisrlyya (Cairo, 1$,5)~, VO}.. X1V, p.51.

h°ran, 31,®
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the tracte of niygn.”

The truth of this hadith was questioned by the Imam Abu Bakr
b. al-'ArabT al-Kaliki in his commentary on the S$ahTli of al-Tirmidhi.
He argues that the listening to the pjiina’ of a gayna is not unlawful
because, as he outs it, if the oayna is a man's property he has full
rights in her body including her voice and, if she is not his orooertT,
he can listen to her ghlna* also because she is a slave-girl and the
face and the voice of a slave-girl is not a lawra (pudendum)

The imoortance of this hadith, however, is that it shows that
the trace in oiyan existed in al-Hiiaz during Muhammad’s life-time.
In the Umavyad period this trade continued to exist and, as regards
the orices the information in the A”hanT shows that the orices of
slave-girls trained in music and song were much higher than for those
untrained. From more than one example it can be seen that the same

a
slave-girl fetched a much higher price after she was trained.

13ee Sah+h al-Tiriridhl, Vol. XII, p.73.

'—jee Ibid. on.72-73. 'Awra is the part or parts of the oerson which it

is unlawful to uncover and to look at. The lawra in a man, what is be-
tween the navel and the knee and, in a free woman, all the person except
the face and the hands as far as the wrists, and respecting the hollow of
the sole of the foot there is a difference of opinion. 1In a female slave
the head and the neck and the fore arm (what, appears of her while serv-
ing) are not included in the term lawra. (See Lane’s Lexicon and TaiailArus

art. -00. For pudendum generally and the difference between the puden-
dum of a hurra and *ama, see al-Jami’ li-Ahkam al-Qur>gn. al Qurtubi,
Vol. VII/* 5 F n 3 2 - 1 8 4 . *

-The poet. Kuthayyir tells us that he bought a slave—girl for three hun-
dred dirhams and, after she was trained, he sold her for one thousand
dinars. (See Agh.3, Vol. IX, 0.260). See also in Agh.3. Vol. VI, pp.25-27
the story of the slave-girl whom the singer DafymSn al-Ashoar bought for
two hundred dinars, and sold later to the Caliph al-Walld b. YazTd for
ten thousand dinars after she was trained in music by himself, Ma'’bad

and al-Abjar.
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As pearly as the life-time of ’'Abo al-Lah b. Jaffar\ who must

died during the early Uma“ryad period, we read that he paid four
thousand dirhams for a oayna and presented her to a friend of his who
was in love with her.'? During the Caliphate of ’‘Umar b. fAbd al-’'Aziz,
the poet Kuthayyir was offered one thousand dinars for a singing slave-
girl he possessed. 1 We possess more than one account about the prices
paid by Yazid b. I’CAbd al-Malik for singing slave-girls. According to
al-Tabari, Yaz”d was on pilgrimage during the Caliphate of his brother
Sulavmffn when he saw the famous HabbSba and bought her for four thousand
dinars. Sulaymffn considered the price unreasonable and ordered his
brother to give her back to her owner. This Yazid did, but later, when
he assumed the Caliphate, his wife Sa’da, who knew his great desire to
obtain Habbaba, bought her for four thousand dinars and presented her to
him. For the other famous singing slave-girl Sallama, he is said to
have paid twenty thousand dinars.* The smallest price he paid for a

singinr- slave-girl is said to have been one thousand dinSrs. According

r the accounts of the life of 'Abd al-Lah b. Ja’far, see Guidi*s tables.
P
vSee the complete story in Agb.l1. Vol. XVI, p.19.

3see Agh.3, Vol. IX, o0.7?60.

~“See al-Tabari, II, (Op.i464.-4465.
5see A£~.3, Vol. VIII, p.343.

63ee Agh.1, Vol. XVIII, p.201.
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to the AghSnT, his son al-Walid b. Yazid paid ten thousand dinarg
for a well trained and good looking singlng-girl.

These accounts about the nrices naid ay Yazid b. ’Abd al-Malik
and his son, al-Walld, for singing slave-girls seem to h- ve been either
exceptional or exaggerated, because from one of the stories preserved
in the Aghani it annears that, in the late Umayyad period, a good-
lookinr and well-trained singing-girl fetched no more than six hundred
dinars.z' Therefore, it is possible to suggest that, at the earlier
oart of the Umayyad period, a well trained and good-looking oayna fetched
about four hundred dinars (the price paid by 'Abd al-Lah b. ja’far) and
that, later, up to one thousand dinars (the price offered to the ooet
Kuthayyir) were paid for such a oayna.

It is essential, however, to note that the accounts about the
prices of singing slave-girls contained in the Aghani deal mostly with
the "rices paid by Caliphs or notables for singing slave-“irls bought
for then, and that there is no reference to the prices of the ordLnary
giyan who worked in the houses of public entertainment. It is probable
that the prices of these oiyan were not as high as the prices of singing-
slave- iris purchased for Caliphs or notables.

There is no direct reference in the Aghani as to the training

of oiyan but, from some indirect references, it is Possible to assume

~“3ee Agh.3, Vol. VI, p.26.

2In Agh.3. Vol. Vi, ppas333-339, see the story of Muhammad, the son of
KhglTc b-. 'Abd al-Lah, and the offdt Muhammad b. ’'Umran al-Taymi. Note
especially the argument that too*. place between them about the price of
the latter*s singing slave-girl.
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that the famous mufhannun of the time used to purchase young slav -
"iris, train them in music and song and sell them at higher prices.
The house o” the singer Ma*bad seems to have been the most famous music
institute in al-Hiiaz for training slave-girls and aiySn. Among Malhad* s
pupils were Habbaba and Sallama, the two famous singing slave-girls of
Yazid b. TAbd al-Kalik. We read of one of his pupils as a famous oayna
in al- Ahwghs}
The houses of later mughannttn continued to be or>en for the train-
ing of female slaves and, through this, some singers made great profit.
Houses of oublic entertainment were run by men known by the name
of sahib giyan (owner of ciyan) or muoayyin.' As far as one can ijiudge
from the names or these men, it is oossible to claim that some of the

rf§*ab al-niyan of the Umayyad period were free Arabs, whereas others

~See, for example, Agh.1l, Vol. I, pp.2X, 99-100 and Vol. II, p.126 (below).

2See Agh.1l, Vol. XIII, p.l6l.
°See Agh.I1. Vol. I, o.2A.

4-The singer Dahman al-Ashqgar, who lived till the early 1Abbasid reriod
(see his biography in Agh.3. Vol. VI, p.21FF), is said to have made a
profit of nine thousancT'and’ eight hundred dinars through the training
and selling of a singing slave-girl to the Caliph al-Walid b. Yazid., as
we mentioned in an earlier note. See Agh.3? Vol. VI, up.25-27.

~Although the relation between the word and is clear, we
do not find any reference to it in the lexicons. This word, however,
seems to have come into use in the later oart of the Umayyad period
and continued to be used during the ’'Abbasid period.



were clients of a non-Arab descent. In this respect, it is essential
to note that the accounts we possess about the owners of “iySn show
that the running of a house of public entertainment was a means to
rood and easy living for trie person engaged in it.

In the Aghani there is reference to a woman running such a house.
She was called Barbar and. among the regular visitors to her house was
Mutt* b. *Iyas/g In this story in which BarbarTs name appears there
is no evidence that she, herself, took part in the ghin5> and this makes
us believe that she was only the owner of the tavern. The fact that
Kufcil b. *Iyas was a regular visitor to her house makes one believe
that she lived during the later part of the Uma.yad period and that the
house she ran was in al-KUfa.” To this should be added that her name

(Barbar) indicates that she was not of Arab origin.

4f we are to accent that a person’s name is of importance in Jjudging
his origin or descent there is enough evidence in the Aghani to support
the claim that, during the Umayyad Period there were some free Arabs
who ran houses of public entertainment. As early as the Caliphate of
Ku’awiya, we read of a certain 1Abd al-Lah b. ’'Amir as a sa”ib oivan

in al-Kadtna. (See Ach.3.Vol. VIII, p.321). 1In al-Kufa, in the sane
period or a little later, there was another §ahib oiyé&n visited by

the poet ’'Umar b. Abi Rata'a and called 1Abd”*al”LWT>T"Hilal. (See Agh.3.
Vol. I, p.153). Shortly before the end of the Umayyad period a house
of public entertainment run by Ibn 1lUmran al-TulayhT was mentioned in

a poem by Ibn Abi al-Zawa’id (See Agh.l. VoT. XH”p.171) . Each of
these names underlined can be a name o' a free Arab. As for the names
of those who were of a non-A%ab origin, one can cite names like:

Suravm see Agh.3.Vol. I, p.1*.9), Ibn Rfmln or Ibn ZSmfn (see Afch.3.
Vol. XI, p.36ZT~and 'At'at (see Agh.l, Vol. XII, o.171).

2See Agh.3, Vol. HIT, p.313.
'See the bio ranhy of t-jutl'in Agh.3,Vol. XIII, bppP.274.-276. About, MutIl

see also von Grunebaun* s article in Orientalia. Vol. XVII, (194%),
pp.-160-20/+.
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All this leads us to conclude that the houses of public enter-
tainment in the Umayyad period were run mostly by men and that, at
the end of this period, some non-Arab women seem to have .joined this
business.

Famous songstresses seem to have felt it beneath their dignity
to join a bayt olyan and opened their ovm houses for the entertainment
of the public on certain days. They had their own trained slave-%irls
and their customers were mostly from among the higher classes of society.
The first famous songstress to opon her houoe for the entertainment of
the public was VAzza al-Mayla’ JamTla, another famous songstress and
a pupil of 'Azza, also had her house open for the entertainment of the
public. Among the distinguished persons who used to attend her public
parties and listen to her singing and the singing of her slave-girls
were ’'Abd al-Lfh b. Ja’far/' 'UmSr b. Abi Rabt'a, 'al-'Ar.jf,~, al-
Ahwas,'' and others. A third famous songstress, whose house was fre-

quented by the public for the purpose 01 listening to her singing and

1-See, for example, in Agh.l, Vol. XIV, p.121, the story about the visit
of al-Nufman b. Bashir *tcT"al-MsaTna and his attendance at the enter-
tainment in her house. See also in Agh.l, Vol. II, p.1l74; Vol. Il11,
p-34, the accounts about the public singin”-oarties held in her house.

2See Agh*3, Vol. VIII, pp.227-229.

'See Agh.1l, Vol. VII, p.133.

"eSee Ibid. p.US.

'See Agh.3, Vol. VIII, pp.331-332.
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the singing of her slave-girls was ’'Agila. Among her regular visitors
were al-'Aliwrs, Mulaeh al-Ar“ari and others.¥

Before proceeding to discuss the rest of the ooints which relate
to th° study of buyut al-oiyan it is of importance to mention that, in
the early Umayyad oeriod, the profession of entertaining the oublic
was not entirely in the hands of the female slaves who worked in these
buyut. In the Aghani there is evidence that two Meccan male singers
of the early Umayyad oeriod used to sing for the nubile on a certain
day of the week. In an account about the musical abilities of the
singer Ibn Surayj and al-Gharl”, it is stated that, in the suburbs of
Mecca, during the early Umayyad period, there was a house to which, on
a certain day of the week, the two singers used to come and sing in
front of a large crowd of listeners.2 The fact that this account is
the only reference in the Aghani to male singers entertaining the
public, coupled with the fact that Ibn Surayj and al-GharTd were of the
early Umayyad period./3 and that there is no mention of any male singer
of the later Umayyad oeriod entertaining the oublic, suggests that the
male singers who worked in houses of oublic entertainment were f*w and
that prof* ssion depei ded A Ths 1littl in-

terest that the famous profession?3 11 le singers of the late Umayyad

“See al-Kgmil, al-Kubarrad, Vol. I, p.392.

23ee A"h.", Vol. X, p.276.

O'or the bio-raphies of Ibn Surayj and al-Gharld see, respectively,
Agli.3, Vol. I, 'pp. and Agh. 3, Vol.’ II, pp.359-399.



period took in working for houses of public entertainment can be

partly explained by the fact that they found, in the Court under

Caliphs like al-Walid b. 'Abd al-Malik, Yazid b. 'Abd al-Malik and al-
Walid b. Yazid, a better market for their art. To this should be added
that, together with the patronage of some Caliphs and members of their
family, the famous singers enjoyed also the patronage of some of the
nobility who summoned them to their private parties and picnics. The
patronage of these two groups, as we have seen earlier in this chapter,
left the famous mughannun with little or no fears for their livelihood

and this, in turn, made some of them think it beneath their dignity to

sing for the public. On the other hand, since the first-class male

singers were unwilling to entertain them, it is not impossible that

the public itself preferred to be entertained by female slaves, rather

than by second-class male singers.

There is enough evidence in the Aghani to show that the houses

of public entertainment were to be found in some of the cities of the
Arabian Peninsula since the opening of the Umayyad period. In an account
about the last days of the 1life of the poet Hassan b.Thebit. who musthave
died during the early days of the Caliphate of Mu' aviya} we read of thepoet,
who was fond of ghina* since the days of Jghiliyya. visiting a certain bavt
giyan in al-Madina where his son 'Abd al-Rahman and a group of his friends
were listening to the ghina* of a certain gayna? During the Caliphate of
~-In the various narratives about the death of HassSn b. Thabit. various
dates are given. W. 'Arafat thinks that the most likely date of the

death of Hassan is 40 A.H. See, Thesis, W. 'Arafat, pp.3-4#

2See Agh.1l, Vol. XVI, p.18.



115

Ku'awiya also, ’'Abd al-Lah b. ’ffimir nurchased a number of cymbalist
slave-girls (jawari samna,iat) and brought them to al-Madina where, on
a certain day of the week, they played for the oublic. ~ In another
account read of the noet ’'Umar b. Abi RabT’a visiting al-Kufa and
attending a sinyiny-party in the house of 1Abr7 al-Lah b. Hilal, who
had two well trained oiyan for the entertainment of the public.

These houses of oublic entertainment continued to exist and re-
ceive customers curing the whole of the Umayyad Deriot. Among the
famous houses in al-Madina during the Caliphate of ’'Abd. al-M5l1lik were
the house of Suraym and that of Ibn Asma’. When the poet al Farazdao
visited al-Madina he attended sing nT-oarties held in these houses and,
at one of them, met the noet ’'Umar b. Abi Rabi'a,3 Another famous
house of oublic entertainment during the Caliphate of ’'Abd al-Malik
vis the house of al-Dhalfa > Among the distinguished visitors to this
house were the noet Alt! DahbaI&'and Abu al-3"?ib al Makhzum']:.i'._5 During
the Caliphate of Hisham b. ’ZEbel al-Malik houses of public entertainment

continued to be orosoerous and attracted many customers.6 In the last

ISee Agh.3, Vol. VIII, p.321.

2See Ibid. Vol. I, o.17?3.

3See TIbid. Vol. I, p.H9.

/For the biography of AW Dahbal see Agh.3. Vol. VII, on.11/-L/5.
“See Agh.3. Vol. I, n.292.

USee al-Tabart, II, p.1733.
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days of the Umayyad period, the number ofthesehouses seems to have
increased a groat deal. In the Aghan~ severalaccounts are preserved
about houses of public entertainment in this period and the increasing
number of their visitors. Among the famous houses in al-MadTna during
this oeriod was the house o* Ibn fiUmran al—-Tulayhi. In al—iUifa we
read about the houses of Barbar, 2 Ibn Ramin2 and others.
Some idea can be obtained from the information in the Aghani

and other sources as to the development of' these houses. According
to al -Aghani a hor°e of public entertainment in the early Umayyad
period was no more than a olace for listening to the singing of rlvaxi/
But, from an anecdote in al-Kamil, it appears that some of the visitors
to houses of public entertainment at that period were not interested in

sama* only, but also in conversation with the slave-girls. 1In this
anecdote we -read: Al-*Abwn,e (the poet) said one day to Malbad: let
us co to 'Agila (a famous gayna) and converse with her anc listen to

her singing and the singing of her slave-gi“*ls..." There is a fairly

1See Agh.1, Vol. XII, p.1l71.
2See Agh.3, Vol. XIII, b .313.
3SeeTbi.o. Vol. XI, p.364.

4-See, in Afih.1. Vol. XVI, p.IS, the account of the visit of the oocet
Hassan b. Thabit to a bayt giygn where he met his son 1Abd al-Rahman
and a croup of his friends; in Agh.3.Vol. I, p.153? see the account
of the visit of ’'Umar b. Abi Rabt'a to al-Kufa where he listened to
the singing of the giy”n of fAbd al-Lah b. Hilal. See, also, A*h.3.
Vol. I, p.149; Vol. VIII, p.12 and Agh.l, Vol. XIII, p.l61.

“See al-Kamil, al Mubarrad, Vol. I, p.392.



similar anecdote preserved in Ansab al-AshrSf of al-Baladhuri. In

this anecdote we r. ad: flThe Caliph 1Abd al-Malik b. Marwé&n was on
pilgrimage once and pa -.sed in “ront of the house of ]Jubba al-Madiniyya
in al-Madina whom the youths of Quraysh used to visit and to whose olace
they came to converse. When Hubba saw the Caliphls processions she
looked at him and blessed him. ’'AM al-Malik stoooed and said to her:
..0, Hubba., how is your cold water, and how are the youths of Quraysh
who visit you? Hubba said: They are well, 0 Prince of the faithful...
'AM al-Malik gave her five hundred dinars, and accepted the presents
she offered to him.r¥*

In the first anecdote there is clear reference to the effect
that the house of ’'Aolla was open for both sema? and conversation, whereas
in the second there is no reference to ghina-, although it is not im-
possible that the youths of Quraysh were also entertained with ghinad
at Hubba’s house. Thus, it can be assumed that the buyut al-oiyan in
the early Umayyad period were places for listening to gjiina>, as well
as conversing with slave-girls. B fore leaving this point, attention
should be drawn to the reference to conversation with slave-girls in
the above accounts which should be seen in the light of the seclusion
and veiling of free women, and the vacuum which it left in the life of

men. This, however, becomes clearer in the ’'Abbasid period when slave-



girls played a very important role in the life of the Muslim society.

In the accounts on the buyut, al-oiyan of the later Umayyad
period, i.e. the period from the Caliphate of al-Valid b. 'Abd al-
Malik and onwards, it appears clearly that the customers of these
buyut could drink wine besides listening to singing and conversing
with slave-ggrls. In an ar< cdote about the ocet al-Hazin,» who seems
to have been a contemporary of the Caliph al-Walld b. 'Abd al-Malik
and a friend of 'Urwa b. Udhayna,” we read of a gayna he loved and,
for the first time, we are told that he used to drink wine at her
place which was open for the entertainment of the public. In another
anecdote in al-'Jabari we read of a man brought to the Caliph Hisham b.
'Abd al-Malik and described as a man who had ''singing slave-girls
(diyan) , wine and lutes. 5 In another account about the oiySCn of Icn
Ramin who lived in al-Kufa during the late Umayyad period, it is stated
clearly that the house of this man was open "for all who wanted to
listen to fliima— or drink wine..."*#

Lastly, one should mention that, in the material on the buyUt
al-aiyan open for public entertainment during the short period which

proceded the fall of the Umayyad regime, there are references to the

*For the biography and the accounts of the life of the poet al-Haztn,
see Agh.1l, Vol. XIV, p.76FF.

“See Agh.1l, Vol. XIV, p.Sl.
3See fabarT, II, p.1733.

4See Agh.3? Vol. XI, p.364..
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sexual relations that some of the customers had with the giyan who
worked in these buyut. From these references it appears that a
bayt giyan at that period was open for drinking and fornication as
well as for singing and conversation.

Thus houses of public entertainment during the Umayyad period
developed gradually from places for sama* and conversation only, to
places where customers were entertained with music and song, drank
wine and had sexual intercourse.

The next question to be considered is the relation between the
owner of a house of public entertainment (sahib giyan) and his customers.
From an account in al-Kamil it appears that an owner had the full right
of excluding from his place the persons he did not want to receive. 1In
this account we are told that 'Agila (the famous oayna whose house was open
for public entertainment in al-Madina), refused to admit to her place the
poet al—A@wag, who came to her door with a group of young men, but received
the rest of the group. The reason she gave for this was that she was angry

with al-Ahwas? Furthermore, if the owner of a house of public entertainment

WEB=, in Agh.1l. Vol. XII, p.171, the story of the poet Ibn Abi al-
Zawa’'id and the giyan of 'Atlat and his poetry about them. See also
the story about Muti'b. «Iyas and Jawhar (a slave-girl who worked

as a gayna in the house of Barbar), and the poem composed ty Mutil

about her and a man called Ibn al-Sahhaf in Agh.3. Vol. XIII, p.313*
In both accounts and poems there are clear references to fornication.

“See al-Kgmil. al-Muharrad, Vol. I, p.392.
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felt that the presence of a certain customer, or his behaviour might
disturb the rest of the customers or affect the normal course of the
party, he c?uld oner the expulsion of that customer. According to

the Aghani, Jamila ordered the expulsion of a certain customer from

a public na.ilis held in her house because she thought that his behaviour
affected the normal course of the party amd. caused some disturbance
among the slave—girls.1 On the other hand, customers could ask the
oiyan to sing for them certain songs, and the piyftn had to carry out
their wish."

On certain occasions the owner of a house of public entertainment,
or a famous songstress whose h use was open for public entertainment would
close his or her place to the public because a certain notable and his
friends we”e to be entertained privately. In the Aghani the”e are two
references to this matter. 1In the first it is stated that the poet !Umar
b. Abi Rabifa and a group o" his friends came to Jamila and asked her
to close her house to the public that night because they came especially
from Mecca to en.ioy her singing and that of her slave-girls in a private
party.” In the other we are told that Jamila ordered her door-keeocer

one day not to admit the public on that night because she was holding a

~*See in Agh.3, Vol. '/I11, pp.331-332, the story about the public majlis
held in uhe house of Jamila and the behaviour of a <rtain person brought
by the port al-Abwas, and how Jamila ordered al-Abwas to take his friend
and leave the ma.ilis.

Uee Agh.3, Vol. IX, p.236.

"See Agh.l, Vol. VII, p.133.
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private party for ’'Abd al-Lah b. Ja’far.”~ In connection with this

last reference it is possible to remark that, in the case of a person
like ’'Abd al-Lah b. Ja’far, it might have been his religious and social
position that ma.de him refrain from attending parties held for the
public and prefer to be entertained in private.

The practice of reserving a bayt giygn for private parties seems
to have continued to exist till the late Umayyad period and, on one
occasion, we are told that a group of Qurashis stayed in the house of
a certain oayna for a whole week, during -which thcv were entertained
by the oayna privately/''

It might be important to note, before leaving the subject of the
relations between customers and owners of houses of public entertainment,
that the Information in the Aghani on the subject shows that some cust-
omers were so attached to the house they used to freauent that they
would continue to visit it regularly, even when it was moved from their
neighbourhood to new premises in a quarter "ar away from them,”and that,
in the accounts of the buyut al-ciygn of the late Umayyad period, we

read for the first time about love relations between customers -nd slave-

girls working in them. 4

-"See the account of this party in Agh.3, Vol. VIII, pp.227-229.
2See Agh.3, Vol. IX, pp.236-237.

'See in Agh.3, Vol. XI, 0.36A, how the noet Isma’il b. ’Ammar and his
friends continued to visit the house of Ibn Ramin a“ter the latter
moved to new premises very far from their quarter.

~“3ee, for example, In Agh.3. Vol. XTII, p 313, the love story of Hut!’

b. eIysts and Jawhar, the slave-girl who worked in the house owned by
Barbare
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There is no reference L the Aghani or the other sources con-
sulted as to how and how much ordinary customers paid for their wvisit
to or occupation of a ba.vt gqiyan. As for notables and wealthy men,
it seems that they used to pay the oayna, or the owner of the house,
;ifts of money or other thin s. 'Umar b. Abi Rabila, for examole, is
said to have given Jamila, for the orivate party she held for him and
his friends, ten thousand dirhams and ten garments.

The information as to th< 3pecial clothes, make-up and ornaments
wornby slave-girls ,x'Lie entertaining the mblic is very little and
unsatisf ctory. 1In the account on the visit o" fAbd al-Lah b. Jalfar
to the house o" Jamila where he was entertained privately, we are
told that Jamila, on that day, ’'made her slave-girls let their hair
fall down in clusters noon their hips, ordered them to wear coloured
clothes and put crowns upon their heads, and ornamented them with . jewels,”2
We are not sure whether these preparations were made before every public
performance, or whether they were made especially for the visit of
1aAbd al-Lah.

There is reference also to cosmetics (sibph) in another account.

When the messengers of Yazid b, ’'Abd al-iifrlik came to al-Madina and

“eSee Agh.1l, Vol. VII, p.134.

"-See Agh.3, Vol. VIII, pp.227-228.



bought Sal.lama (the famous singing slave-girl), her master asked
the messengers to give him a little time to provide her with the
"ornaments, clothes, perfume and cosmetics", which she might need. '
There is no further reference to ornaments o” make-up worn by the
aiyan of houses of public entertainment in our material and, thus,
it is impossible to draw a complete picture of this matter.

Before bringing this section to an end, it must be mentioned
that, in the material which we consulted, there is no reference to
any bayt niyan in Damascus. Most of the houses of public entertain-
ment we read of were in al-Madfna, al-Kufa, and very few in Mecca.
If we are to accept that the silence of eshe soure.es about this matter
means that there were no hauses of public entertainment in Damascus,
it is possible to suggest that the explanation of this should be
sought in the fact that the ITmavyads, who depended very much on the
Jirid al-Sham in their military activities, did their best to stop

the wave of pleasure and amusement which spread over al-Qi.isz and

al-fIrSTq from reaching Syria and, thus, did. not allow the opening of

houses of public entertainment in Damascus.
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CHAPTER 1II

WINE - DRINKING
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Chapter II

Wine-drinking

The word khamr is very common in the poetry and anecdotes of
the Jahiliyya period preserved in the Aghanl. The fact that Arabia
is not a suitable soil for the >vine was never a reason to stop the
Arabs from drinking wine.'*' Wine was either imported from Syria and
Iraq (this fact one can deduce from the various names of places in
Syria and Iraq that were mentioned in the Jahiliyya wine-poetry,) or
made locally in al-*ladlha from the various kinds of dates (such as
busr, tamr, fadlkh and zahw).

Before the days of Muhammad the Arabs used to indulge in drink-
ing as often as an occasion offered itself. K Drunkenness often became
a cause of scandal and of indulgence in some further vice. The poet
Qays b. ffsim,3 we are told, got drunk once and tried to force his
daughter or sister to have sexual intercourse with him. When he was
told the next day about what he had done, he took the solemn oath be-
fore God that he would never drink again. “He was,” as Atu’l Faraj
puts it, "the first Arab to forbid himself from drinking wine in the
Jahiliyya."”~ Asad b. Karz, the great-grandfather of Khalid b. 1Abd
4dhe term ’'wine” in this study is used to indicate the different kinds of

intoxicating drinks, whether made from grapes or not, which were known
up to the end of the Umayyad period and which had different names.

~See al-Muhabbar, Ibn Habib, ed. Use Lichtenstftdter, (1942) pp.470-473#
“Qays was a poet and a sayyid of the Banu Tamlm tribe. He lived during
both the Jahiliyya and Islam. For his biognphy and some of the accounts
of his life see Agh.l. Vol. XII, p.149.

4See Agh.1l, Vol. HI, p.155.



al-Lah al-Qasri, is also said to have forbidden himself to drink wine.

He did so, we are told, because he wanted to "hold himself far from un-
clean things".'*' The phrase "because he wanted to hold himself far from
unclean things" is of great importance in this context because it shows
that, even in the Jahiliyya and long before Islam condemned wine-drinking,
some nobles refrained from drinking for reasons of self-respect and to
hold themselves far from things they considered unclean.

In the Aghani we read that the wine trade before Islam was mainly
in #Hle hands of Jews and Christians. The wine-sellers (khammarun. sing.
kdammar) , used to pitch a tent among the Bedouins, or take some kind of
permanent residence in the towns and provide it with a sign denoting its
character. In these wineshops little orgies were often held in the
company of singing-girls. The most famous wine-shops before Islam were
those of al-Hlra and, in the Aghani. there is a very long account of a
visit paid by al-Mughira b. Shulba and a group of Meccans to several of
the wine-shops of this city.4

It is worth noting that the non-Arab wine-sellers who lived among

tribes were treated as a .jar and enjoyed the full rights of protection

5
from the tribe.

1See Agh.1l. Vol. XIX, p.53.

2see, for example, Agh.l, Vol. XII, pp.123-124, 155; Vol. XIII, pp.
136-137, and others.

“See, forexample, Afih.3. Vol. XI, p.96.

4-See, for example,Agh.l. Vol. XIV, p.L"C.

~"See, forexample, Agh.l, Vol. XII, pp.123-124.
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Drinking-parties held in the palaces of princes and monarchs
were scenes of great luxury. The attendance had to observe the strict
rules of etiquette that were followed on such occasions. In the Aghani
there are two descriptions of such parties. One of them was held at
the palace of Jabala b. al- Ayham and the second at the palace of al-
Harith al-Ghassanl and, at both parties, the poet HassSn b. Thgbit was
present. On one occasions 9assan went to visit the Ghassanid monarch,
Jabala b. al-Ayham and the following is the description he gives of the
drinking-party he attended at his palace: "I saw ten singing-girls, five
of them Byzantines, singing the songs of their countiy to the accompani-
ment of the lute (barba$), and five others singing the songs of al-HIra...
At banquets and drinking-parties, Jabala sat on couches strewn with
myrtles, Jjasmines and other sweet-scented flowers. In gold and silver
vessels, nrusk. amber and aloes were burnt for him during winter and, in
summer, his ma.ilis w*s surrounded by ice. In summer he and his guests
were attired in bright and light garments and, in winter, they wore fur
coats. Every time I attended a drinking-party at his palace, he bestowed
upon me the garment he wore."/"

On another occasion Hassan went to visit al-Harith b. Abl Shammar

al-Ghassanl. Before he entered the audience-hall of the palace of the

IS.e Agli.l, Vol. XVI, pp.15-16.
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Ghassanid monarch, the door-keeper gave Hassan the following advice:
"...you will see him (al-Harith) eating; do not eat with him until he
invites you and, anyhow, do not eat much. You will see him drinking;
do not drink with him until he invites you and, anyhow, do not drink
much." Hassan thanked the door-keeper and entered the audience-hall.
Al—H arith asked Hassan several questions and afterwards ordered the
door-keeper to bring him something to eat. "He ate for one hour and
then turned to me and said: Come and eat. I came to the table and ate
very little. The food was taken away. Then many male servants holding

jugs containing different kinds of drinks and coloured handkerchiefs.”

~The Arabic equivalent of the underlined section reads: ".. .nanad-Il1 al-
1Tn..." According to Taj al-IArtis, lin means coloured. (See Taj. art.
U3J Vol. IX, p.337). There is reference to the word lin in the

Tabagat of Ibn Sa'd (Leiden, 1917, p.31}e In an anecdote about how

Farwa b. JAmr al-Judhaml, the Byzantine ruler of 'Amman of the Balga¥*

region became Muslim we read that this Farwa sent to the Prophet a gift

of athwab lin . Wellhausen (Skizzen und Vorarbeiten. IV,Berlin, 1889,p.124))
translates athwab lin: "weiche Kleider" - "soft clothes". It is probable also
that 1lin in Itn Sa'd's anecdote is from Latin Linum: "flax: a linen cloth,
linen". If the meaning of athwab lin was to be taken as "striped, or col-
oured (possibly through striped weaving), cloth" then it would still be poss-
ible to derive this sense from the same Latin root:0f.linum: "a thread" and

linea: "a linen thread; a line, a mark". The context in which athwab
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entered the hall and stood attending us. He called for the Byzantine
lute players who played for him while he drank. The cup-bearer stand-
ing next to me gave me to drink, but I refused until al-Harith ordered
me to take the drink. When we were intoxicated I recited some of my
poetry, which he admired..." After a stay of a few days at al-Harithfs
palace, HassSn received a gift of 500 dinars and some clothes and returned
to al-Hijaz.'*’ These accounts may not be historically verifiable yet
they have their significance in showing that many of the rules that
were observed in the drinking parties held in the palaces of the princes
and monarchs of the Jahiliyya were followed, as we shall see, in the
Umayyad period. At least one can claim that the scene and etiquette at
these festive boards and banquets did not change very much at the Court
of the Umayyads in Syria.

Wine-drinking in the Jahiliyya was not the privilege of the upper
class only. The common people in the towns, as well as the tribesmen

in the deserts, drank wine too. On one occasion in the A*hSnl we read of

(cont) 1lin occurs here seems to add colour to the proposed etymology.

However, it seems that it was customary in the wine parties of the
Jahiliyya to give the drinker a handkerchief to wipe his mouth after
each drink. This custom seems to have survived till the late Umayyad
period, as appears from the accounts of wine-parties held at the palace
of the Caliph Walld IT.

1See Agh.1l, Vol. XIV, pp.8-9.
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the sabuh (morning drink) being served in the tent ofa Khammar living
among the Tamim tribe. %

In a poem by Hassan b. Thabt dedicated to the praise of wine
we read the description of the sag! (cup-bearer) who was serving at
a wine-shop. It appears from this poem that cup-bearers were mostly
foreigners (in the case of the one described here, it seems that he
was a Byzantine), wore a certain kind of clothes (like hooded cloaks -
Bumus - and tight girdles) and cut their hair according to a certain
fashion.

Islam defined its attitude towards khamr by declaring it harem
(unlawful) in a clear text in the Qoran. But, soon after the first awe
inspired ty Islam had worn off, and in spite of the strict prohibition
by the new religion, many Muslims ignored the dictates of the Qoran and
indulged in drinking. An explanation of this can be sought in the fact
that khamr held an important place in the life of the Arabs before Islam
on the one hand, and in the increasing tendency of Muslim society towards

pleasure and amusement on the other.”

iSee Agh.1l,yol. XII) pP.155.

“See Ibid. Vol. XVI, p.l17. I understand from Dr. W. 'Arafat that he did
not find sufficient evidence for rejecting this poem as spurious but
that it suffers from the doubt generally cast on poetry ascribed to
Jfassan b. ThSbit.

3while discussing the efforts of the Caliph fUmar b. al-Khattab to make



It must be pointed out, before proceeding to study the different

questions that relate to the drinking of wine in the Umayyad period as

(cont). al-hadlna nla cite modele de 1’Islam*1l, Lammems says: IDans la
ville sainte de mo' breux cabarets etaient tenus oar des Juifs et oar

des Chretiens. Des Tagafites ilusulmans et meme des Qoraisites exploitaient
cette industrie.*1 (See Ido*awia ler. p.4-10). The Cal ph ’'Umar, the state-
ment continues, burnt some of these "Cabarets” and it is not sure that

he succeeded in closing down the rest. For the first part of his state-
ment (that "Cabarets" were to be found in al-“adina under ’'Umar), Lammems
gives the following references: Agh.l. Vol. IV, p.10/4; Vol. XIII, p.1l37
and Vol. XXI, p.152. As for the second part - the Thagafite and Qurashite
wine-sellers - the followin' reference is given: Agh.l. Vol. VI, p.60.

An examination of the information contained in these references
shows that the validity of this statement is not unquestionable. 1In the
narratilrtfi. in Vol. IV, p.lOAj we read that the oocet Ibn Harima sent uis
servant to a wine-sellers in al-riadina, called Ibn Hawnak, to buy some wine.
Ibn Harima had no money and thus sent with the servant his mantle as a
pledge. Ibn Harima, according to al-Aghani. was born in 90 A.H. and
later established himself as the poet of the Abbasid Court. In the year
140 A.H. he recited a poem in the presence of the Caliph al-liangur, in
which he declared that he had reached the age of fifty. He lived a long
time after that and was fond of wine. (See Agh.3. Vol. IV, pp.367-397).
From this short biography of Ibn Harima, it appears clearly that the

wine-seller, Ibn Hawnak, must have lived and practised his trade, either
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revealed in the Kitab al-Aghanl. that the lexicographical, juridicial

and theological discussions about the difference between khamr and

(cont.) at the very end of the Umayyad period, or more probably during
the Abbasid period. However, it can in no way be true that he lived
during the Caliphate of !'Umar b. al-Khattab. Moreover, we have no
information about his religion, nationality, or social status. The
second reference, i.e. Vol. XIII, p.137, deals with the cause of the
death of Sakhr b. 'Amr, the brother of the poetess al-Khansa*. It is
said that this Sakhr. and a friend of his called Bal'S b. Qays al-
Kinani, who were both famous for their beauty, went once to drink in
a wine-shop in al-Madina run by a Jewish KhammSr. The khammSr felt
jealous of their beauty and gave them poisoned wine to drink. A few
days after this incident, Sakhr died. If we are to accept that this
narrative is true, and most probably it is not, (for the cause of the
death of Sakhr see E.I. art "Al-Khans”** Vol. II, p.90l1l), we should
recall that it is a known fact that Sakhr died before the rise of Is-
lam, and that the famous elegies which al-Khansa* composed on the
occasion of the loss of her brother belong to the pre-Islamic poetry.
Thus, we have no reason to believe that this Jewish khammSr who lived
in al-Madlna before Islam survived the massacres and expulsion of the
Jews under the Prophet, and continued to sell his wine to the Madlnans
under *Umar.

The third and last reference supporting the first part of Lammemsfs

statement is Vol. XXI, p.152. 1In this we read that Abu al-Sa>ib al-



133

nabidh. and whether the Qoranic prohibition against khamr covers nabidh

as well, do not fall within the scope of our study because this question

(cont.) MakhzumI went with Ghurayr b. !Jalha al-Argami to the house of

Muslim b. Yahya b. al-Aratt, the wine-seller and client of the Banu
Zuhra, where a certain singing-girl named al”“Ajfa* sang for them beauti-
ful songs. They were impressed by the singing of al-fAjfa> immensely,
so much so that they decided to visit her twice a week. After that
the fame of al-1Ajfa> reached al-Andalus, and she was bought for 1Abd
al-Rahman b.-Mu'awiya b. Hisham (i.e. the Caliph !'Abd al-RahmSn al-
Dakhil 133-172/756-733), and was taken to him. In the case of this
last wine-seller, it is clear beyond doubt that he lived long after
the Caliphate of *Umar, and was neither Christian nor Jewish but a
Muslim and a client.

So much for the first part of Lammeusfs statement. As for the
second part of this statement which says that some Thagafites and even
Qurashites ran wine-shops in al-Madlna, the reference is given as:

Vol. VI, p.60. In page 53 of this wvolume Abu’l Faraj quotes a verse
by the poet Abu Dhu>ayb al-Hudhali which can be translated as follows:

Even if she had as much wine as Ibn Bujra
She would not have quenched my thirst.

After this, in p.60, we read: "Ibn Bujra, who was mentioned in the
po’m of Abu Dhu’ayb al-Hudhali, was a man of the Banu *Ubayd b. fUway]j
W “al b. Ka*b of the tribe of Ouraysh. The Banu 'Ubayd b. fUwayj

never resided in Mecca or al-Madtna... Ibn Bujra was a wine-seller."
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was first raised during the Abbasid period. It must be pointed out

also that, in the following study, the term "wine" will be used to

(cont.) The poet Abu Dhu'’ayb al-Hudhali was a mukhadram. After the
rise of Islam he came to Muhammad and declared his Islam. In the

year 26 A.H. he went with the army sent by the Caliph fUthm5n to Africa.
When *Abd al-Lah b. Sa*d b. Abl Sural?, the leader of the array, con-
quered Africa, he sent 'Abd al-Lah b. al-Zubayr and the poet Abu Dhu’ayb
to tell the Caliph 1Uthman about the victory. On their way to al-Madina
Abu Dhu>ayb died. (See Agh.l. Vol. VI, pp.53-59).

From this short biography it can be seen clearly that, after ac-
cepting Islam, Abu Dhu’ayb became a strong believer and a volunteer in
the Muslim array which fought for the spread of Islam. Thus, it is more
likely that he composed the above poem before Islam. On the other hand,
in the text itself there is clear statement to the effect that the tribe
of Ibn Bujra never resided in Mecca or al-Madlna. From all this it ap-
pears clearly that this text can in no way be used as evidence of the
existence of Qurashite wine-sellers in al-Madlna during the life-time
of fUmar b. al-Khattab. It is thus seen that the material used by
Lammeus to support his claim is inadequate and provides no evidence
of the existence of "Cabarets" in al-Madlna during the Caliphate of
fUmar I.

However, it is not the aim of this argument to prove that, during

the reign of the Orthodox Caliphs no one drank wine in al-Madlna because
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designate khamr as well as nabidh. because in the accounts used for
this study they indicate an intoxicating drink. C. Pellat thinks
rightly that the real aim behind these discussions was "resteindre la
prohibition au hamr et d'en exclure le nabid, bien que, de bonne heure,
le mot nabid semble avoir ete employe par euphemisme pour designer le
vin."1

In the AflhanI there are many accounts which prove that wine was
drunk from the very first days of the Umayyad period but of special sig-
nificance are those which speak of the prevalence of wine-drinking among
some people of outstanding religious and social backgrounds. It is re-
lated, for example, that al-Walid, the son of the Caliph ’Uthman b.

IAffan was a heavy drinker, and that his drinking-companion was the

(cont.) our material contains several references to wine-drinkers
during this period (see, for example, Agh. Briinnow, pp.210-211, Agh.l.
Vol. XIII, p.1l12, and others) - but the point is that it is hard to
accept that the trade in wine was carried on openly in nCabaretsn
owned by Muslims and non-Muslims in the metropolis of Islam and under
the sovereign who spared no effort to carry out the lhudud of God".
%j. Pellat, Le milieu Basrien et la formation de Gahiz. p.24$. 1In Taj
al-*Arils and Lanefs Lexicon there is much evidence that the nabidh

was an intoxicating drink; see art. in Tgj. and Lane.
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poet, Ibn Artat,” We read also that Bishr, the son of Marwan b. al-
gakam and the governor of al-Kufa, not only drank wine and held fabulous
drinking-parties in his palace, but also sent a present of wine to the
poet al-Akhtal when the latter visited al-Kufa during his governorship.”*
The famous al-Walid b. *Ugba b. Abi Mufayt, who played an eminent role
in the crisis of 'All and Mu'awiya, is said to have ordered his sons,
while on his death-bed, to give a yearly sum to his friend, the poet
and great wine-lover, Abu Zubayd al-Ta>I, for his wine-supply.”® Wine
was thus drunk by some dignitaries and noblemen, as well as by common
people with no claim to honour or dignity.

This leads us to a second question, namely the relation between
the spread of the habit of Sama’ (listening to singing), and wine-drinking,
or,in other words, did all those who enjoyed listening to ghina*, who
kept singing slave-girls and were attracted by the arts of the mukhann-
athun, drink wine? In answering this question, reference could be made

to the following cases: 1Abd al-Lah b. Jaffar, for example, the great

1-See Agh.3. Vol. II, p.245; these reports about al-Walid are confirmed
in AnsSb al-Ashrgf. Vol. V, pp.H5-1i6.

“See Agh.3. Vol. II, pp.349-350; see also Ansab al-Ashraf. Vol. V,
pp.17S173.

3See Agjh.3. Vol. XI, pp.61-62.

~“S.e Agh.3, Vol. XII, pp.138-139.
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patron of art and the staunch defender of ghing* is said never to

have drunk wine. The Caliph Mufawiya, we are told, came once to visit
this *Abd al-Lah and saw him sitting with a glass in front of him.
Mu'awiya suspected that the gla”s might contain wine, and thus asked
him what he was drinking. fAbd al-Lah insisted that the Caliph should
taste the drink and Mu'awiya found it was honey mixed with water, musk
and camphor.” It is also related that the poet Turayh said once to the
Caliph al-Walid b. Yazlds ”0, prince of the Faithful, your maternal
uncle wants you to know that he never tasted a drink mixed with water
except sour milk or honey.” However strange it may appear, the
mukhannath al-Dalai was among those who never drank wine. At parties
and on festive occasions, when everybody drank wine, he used to drink
honey mixed with water.”

From these examples and many others it can be deduced that the
uncertainty over the attitude of the Qoran and the Prophet towards music
and singing gave the majority of people an excuse for listening to
fthing>. whereas the clear condemnation of wine-drinking in a Qoranic

text made them refrain from indulging in wine.

“See Agh.3, Vol. IV, p.212.

ATurayh called himself the maternal uncle of the Caliph al-Walxd because
&e was of the Thaqgif tribe, and so was the Caliphls mother.

“Wine was usually mixed with water, as we shall see. Turayh meant that
he never drank wine. See Agh.3. Vol. IV, p.310.

4See, for example, Agh.3. Vol. IV, p.298.
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The next question to be discussed is the view of Umayyad
drinkers concerning the qualities of a good wine. Information of
this kind in the Aghani is exceedingly fragmentary, and the references
but few, so that a great deal can only be surmised; in the meantime,
one has to seek the help of other sources.

The words khamr, nabidh. Qahwa, bint al-han, bint al-dann or al-
dinan, and many others, occur very often in much of the poetry and anec-
dotes preserved in the Aghani, and many poems were devoted to the praise
of wine, but there is hardly a reference to what was meant foy a good wine,
nor how it was made and kept, nor what kinds of wine were drunk.

It has to be assumed that thtfiHijaz, except al-T*a”if,wasnot
a wine-producing country and that most of the wine consumedthere was
imported from other places. The best kind of wine seems to have been
the wine of Babil. The fame of khamr Babil was great since the Jahiliyya.
Likewise, the wines of !£na,2 quilt,3 !Asqal;n,A and othersg were praised
by many drinkers.

Grape-wine appears to have been the favourite wine of all drinkers,
and in almost all the poems devoted to the priase of khamr there is ref-

£
erence to bint al-'inab (lit. the daughter of grapes). That, however,

iSee Agh.1l, Vol. VI, p.119 and Vol. X, pp.89, 119.
2See Agh.1l, Vol. VIII, p.35 and Vol. VI, p.109.
3See Agh.1l, Vol. VI, p.120.

4See Agh.1l, Vol. VIII, p.l62.

5Like the wine of Baysan and Bugra, see KagS’i®, ed. Snlfranl, p.50 and
Agh.3, Vol. II, p.256. = ==—=——-

6See, for example, the poem ty al-Waltd b. Yazld, in Agh.1l.Vol. VI, p.110.
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does not mean that all the wine consumed during the Umayyad period
was grape-wine. In Iraq, for example, where great quantities of dates
were produced, wine must have been made from them almost entirely. 1In
the Yaman, we are told, a certain kind of wine called al-Batal was drunk
before Islam. It was an intoxicating drink made from honey and dates.
The drinking of bata* was prohibited by Muhammad.” Likewise, there was
a prohibition against another kind of wine made also in the Yaman, called
phuba.vray and made from wheat and barley. It is not improbable that the
production of these kinds of wine continued after the death of Muhammad,
especially in the parts of Arabia where the soil was not fit for the vine.
Good wine also meant old wine. There seems to have been a unani-
mous agreement on this point among all the drinkers of the Umayyad period
and the description mulattaga (old wine, matured) occurs in almost all
the poems about khamr in the Aghani.3 On one occasion we read that the
wine a certain poet drank was ,ten years old,f4
There is no direct reference as to how wine was made and kept.
From a poem ty al-Akhtal it can be gathered that the grapes which are
to be used in the making of wine should be allowed to ripen and become

sweet. After that they should be squeezed and the juice should be kept

1-See Ifcn Hanbal, al-Musnad. (Cairo 1313 A.H.), Vol. VI, pp.9

2Ibld. p.42%12.".

~See, for example, Afih.l. Vol. X, p.116; Vol. VI, ppe110,120,123;
Vol. XIII, p.H.7, and others.

4-See Agh.1l. Vol. XIII, p.SIT.
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in a sealed receptacle (dann). For sealing the receptacles they used
to put fibres soaked in tar on top of the aperture of the receptacle
and cover them with a layer of mud. Then the sealed receptacles should
be kept far from the fire and preferably in a cool alcove for a certain
period, after which the grape-juice becomes wine. For opening a dann
a side-hole should be made in it, so that clear wine can flow and the
turbid remnants rest in the bottom.'l

Thus this poem gives us some idea about how wine was made during
the Umayyad period, and shows that the process of wine-making today i3
basically no different from that evolved in the Umayyad period.

It seems that the wine made during the Umayyad period was of a
fairly high alcoholic content, so much so that drinkers had to mix it

with water.?

In almost every poem about wine a verse or two were devoted
to the description of the clear and cold water with which the drinker
mixed his drink.3 Very few drinkers, the Caliph al-Walid b. Yazid being
one of them,drank neat wine, and Itn Habib in al-Mufrfobar devotes a
whole chapter to citing the names of "Those who died because they drank
neat wine.l® The fact that wine was always drunk after the meal and
1-Two verses only of this poem are mentioned in the Aghani. @A“h.1l. Vol.
XIII, p.147)y the rest of the poem should be seen in the dtwan of al-
Askfctal, ed. SalhanT, pp.117-118. See also, pp.76-77 of the dlwSn. and
Agh.’l, Vol. VII,* p.175; Vol. VIII, p.8S.

2See, for example, Agh.l. Vol. X, p.l1l6.

3See Agh.1l, Vol. VII, p.175; Vol. VIII, p.85; Vol. X, p.119; Vol. XEII,
p-14.77 and others.

4-See Agh.1, Vol. VI, p.109.

“Mufrabbar, op.cit. pp.4-70-473.



never before, or with it,” is another reason which leads one to believe
that it was of high alcoholic content.

The next question to be considered is wine-parties. As for the
rules to be observed at a wine-party, one would expect to find much in-
formation on this matter in the AghgnI but, in fact, there is practically
no mention of such occasions. In the accounts of the parties held at the
Umayyad Court - which will be discussed in the chapter on Court life -
few references are made to what might have been the etiquette of drinking-
parties held in the palaces of the Caliphs tut, apart from that, there is
nothing on the rules that were observed in the wine-parties held by ord-
inary people. It is only once in the Kaga*i<2 that we read in a poem ty
al-Akhtal that, at a wine-party, drinking must stop during the listening to
ghinsr*, or while food is served.2

The wealthy and nobles seem to have held their wine-parties at
their palaces, whereas common people used to drink in wine-shops. At
wine-parties held by nobles, the drinking was usually accompanied by
listening to flhina> and some of the nobles used to wear special clothes
(similar to thiygb al-mungdama of the Abbasid period) for the occasion.
Al-Shafbl,” the famous traditionist and theologian, tells us that, during

the governorship of Bishr b. MarwSn in al-Kufa (71-73 / 690-692) he was

“ee Agh.3. Vol. VIII, pp. 11, 31-32.
2See al-Naga>i$, $alfani, pp.51-52.

3For the biography of al-Shalbl. see Wafaygt. Vol. II, pp.4-6*
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in charge of the Kazalim (lit. the examination into wrongful exactions;
i.e. the board for the inspectionof grievances). One day, hewent to
the palace of Bishr to discuss anurgent matter with him. The Hajib
(door-keeper) told him that Bishrhad ordered him not to allow anybody
in because he was in a private sitting and no oneshould disturb him.
After a long argument, the door-keeper went and came back with the con-
sent of Bishr to meet al-Shalbl. nBishrTl. al-Shalbi says, "was sitting
on a yellow couch surrounded with cushions. He wore a yellow ghilala”®
wrapped a glossy mila>a2 round his body, and put a wreath of sweet-
smelling plant (rayhan) round his head. The singer Hunayn b. Balwa*
sat opposite to him. He was wearing a rough qubg*g of bright colour,

a long-sleeved fur coat (mustuoa) and a pair of embroidered shoes, and

A
wound an Egyptian turban upon the round of his head.ll/ In this drinking-

flhilgla is a garment that is worn next the body, beneath the other
garment and likewise beneath the Coat of mail. See Dozy, Dictionnaire
des noms des vetements, pp.319-323.

2Mila>a is a covering for the body composed of two pieces of cloth sewn
together; it appears to have been mostly of a yellow colour. See Dozy,
oo.cit.. pp.408-411.

3The term "qubg>" here seems to mean a type of tunic, see Dozy,op.cit.
Pp.352-362; see also notes 1 and 2 in Agh.3.Vol. II, p.350.

4-There is no mention of the term mustuoa in Dozy. The only reference to
it occurs in Kitab al-Mufarrab. ty al-Jawallql, and it is quoted in
Agh.3. Vol. II, p.350, note 3.

5See Agh.3. Vol. II, pp.349-350. This same account is mentioned also in
Ansab al-Ashrfff. Vol. V, pp.172-173. For theabove text, we used the
information contained in these two accounts.
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party 'krima b. Rib'i and Khalid b. *Attab b. Warga’ were present,

bat al-Shalbi dfces not tell us what they were wearing. The reference

to the wreath of sweet-smelling plant (Iklil al-Rayhan) in the above
account, especially at a wine-party attended by the singer Hunayn al-
Hirl, might have a connection with the accounts oar the use of rayhan

by this singer for greeting the company at wine-parties in which he took
part as a singer.'l Apparently Hunayn was the only singer in the Umayyad
period who greeted his listeners at a drinking-party with rayfcan because
there is no reference to any other singer doing the same. In this res-
pect, it is important to note that, during the Jahiliyya, it was custom-
ary for Christian Arabs to greet one another on Palm Sundays with rayhan.

In a poem by al-Nabigha al-Dhubyani we read the following verse:

“See, for example, Agh.3. Vol. II, pp.3A5> 352.

~This verse is mentioned in the dlwan of the poet al-Nabigha. see the
M. Hartwig Derenbourg edition of the dlwan (Paris, 134.1), p.73.
Yawm al-Sabasib. according to Sharh Dibajat al-“amus, is Palm Sunday

(see Vol. I, p.8l). Derenbourg translates the above verse as follows:
"Chausses de sandales legeres et pares de belles ceintures, ils sont
salues avec des branches odorantes au jour des Rameaux." (See, p.114.,
of the dlwan). He remarks later: Isur 1l fetymologi de u—11
pour 'la fete Chretienne des Rameaux*, il ne peut pas y avoir de doute:
en Syriaque et an Chaldeen, ....signifie 'Rameauxl, Un autre nom de
cette fete a igalement une origine Syriaque..."

(See note 25, p*184., of the diwan). The connection between Palm-Sunday
and the sweet-smelling plants seems to have come from the palm-branches
strewn before Jesus on his triumphal entry into Jerusalem. In some
Christian countries, it was customary on this day to strew flowers and
green boughs about the Cross in the churchyard. (See art "Palm-Sunday",
in the Catholic Encyclopedia (London. 1913J, Vol. XI, pp.432-4.33).
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Under Islam, Christians seem to have retained this custom.
Hunaynl being the only known Christian singer in the Umayyad period,
and a native of al-Hlra, a town of mainly Christian population, seems
to have been influenced by this custom when heintroduced the practice
of greeting with rayfran. To that one can add that, in his youth, Hunayn
earned his living through the selling of bouquets of flowers to nthe
fityan. the wealthy, the giyan. and the pleasure-lovers in al-Hira and
al-Kufa."2

From a poem by al-Walfd b. Yazld it can be deduced that, at a
wine-party, cups should be served from right to left.”® The reason for
this order seems to have been the fact that people attending the ma.ilis
of a noble or a Caliph had to sit according to their social ranks. The
highest in social rank usually sits to the right of the host, and the
next to him in rank to his right, and so on.”

Common people used to drink in wine-shops run by persons called

khammarun.® (sing. khammSr) or nabbadHun (sing. nabbSdh) .

%or the biography of the singer gunayn see Agh.3. Vol. II, p.356.
“See Agh.3. Vol. II, p.345*
3See Agh.1l, Vol. VI, p.123.

4See in Aph.3. Vol” IV, p.316, the order of sitting in the ma.ilis of
the Caliph al-Walid b. Yazld.

5see Agh.3, Vol. XI, pp.264.-265.

6See Agh.3, Vol. IV, p.373.
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A result of the prohibition of khamr by Islam was that all
the wine-sellers of the Umayyad period were either Christians,” or
Jews,” and it is not impossible that some of them were Ma.ius.”

Although the prohibition of khamr by Islam did not stop many
Muslims from drinking, we know of no Muslim in the Umayyad period trad-
ing in wine or running a wine-shop. Thus, the wine trade, like almost
all other trades, was left exclusively in the hands of non-Muslims.

Wine-shops were to be found in big cities and centres of pleasure
and amusement, as well as in the deserts where the tribes encamped. It
is important to note that the wine-sellers of the Umayyad period who
lived among the tribes enjoyed the full rights of a Jar from the tribe.4

The most famous city during the Umayyad period for its wine-shops
seems to have been al-Hira. The fame of the wine-shops of this city was
great since the days of the Jahiliwa when the wealthy merchants of al-

IJijaz and the members of the different embassies from Arabia and else-

where to KisrS used to stop there and enjoy its wine and song.” Under

“MBee Ansffb al-AshrSf. Vol. V, p.178.
2See Agh.3, Vol. XII, p.266.

3There is no reference in our material to any Magian trading in wine or

running a wine-shop, but one cannot exclude the possibility altogether,
especially in Persia.

4-See the account of the war between the Bang Jawshan and the Banu Sahm b.
Murra because of the Jewish KhammSr who was the Jar of the latter, and
killed by the Bang Jawshan, in Agh.3. Vol. XII, p.266.-

51n the Aghani there are many accounts of the drinking-parties held by
notable Arab visitors to the wine-shops of al-“Ira before Islam; see,
e.g. Aflh.3. Vol. XI, p.96 and A*h.1. Vol. XIV, p.140.
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the Umayyads the scene in al-HIra did not change very much and its
wine-shops remained as famous s they used to be in the Jahiliyya and
attracted customers from neighbouring towns. The poet al-Ugavshir
who was famed for his love of wine, and who lived during the early Um-
ayyad period,”-used to leave his home-town, al-Kufa, every morning and
go to al-Hira, where he spent the day drinking in the wine-shops. This
daily trip cost him, according to one narrative, three dirhams: one for
the mule that took him from al-Kufa to al-IJIra, another for the wine,
and a third for the food.2 According to a second narrative, the cost
of this daily trip was five dirhams: two dirhams for the rent of the
mule, two for the wine and one for the food.”* 1In his poetry al-Ugayshir
mentions some of his encounters withthewine-sellers of al-Hira.4

It seems that wine-shops weretobe found inmany of the cities
and towns of the Umayyad Empire and that the trade in wine in these cities
was carried out openly, and was recognized by the state. It is said,
for example, that whenever the Caliph !'Abd aleMalik wanted to listen to
the poetry of al-Akhtal, he used to send a messenger to one of the wine-
shops in Damascus, where the poet spent much of his time, to summon him

to the palace.5 This seems to have been due to the fact that there were

~See the biography of the poet al-Ugayshir and the many stories about
his love for wine in Afth.3. Vol. XI, pp.251-276.

2See Agh.3, Vol. XI, pp.264-265.
“See Agh.3, Vol. XTI, pp.260-261.
“See, for example, Agh.l. Vol. X, p.%4-.

5See Agh.1l, Vol. VII, p.173.
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non-Muslims settling in these cities, for whom wine-drinking was

lawful and who appear to have been safe from the interference of the
state in their religious affairs. The only relation that existed be-
tween the state and the owners of the wine-shops was that the latter
were entitled to pay the customs tax to the treasury. In Kltab al-
Khara.i by Yahya b. Adam we read: 1MThe Ahl al-dhimma pay double on wine
if they trade in itIl," and: nlUshr is taken from wine."”* Thus the !Ushr
(tithe) was to be paid only on wine used in commerce, whereas wine used
for personal consumption was free of tax.”

Before leaving this point, it must be mentioned that there is no
clear evidence in the information preserved in the Agfranl that the”e
were wine-shops in Mecca or al-Madtna frequented by the drinkers of these
two cities during the Umayyad period, nor is there mention of any trade
in wine. This, however, does not mean that there was no wine-trade, nor
does it mean that no wine was drunk there, but it does mean that the
trade in, and the drinking of, wine were kept far from the eyes of the
authorities.”" The explanation for this could be the fact that, in these
two cities, unlike others, there were no non-Muslim inhabitants whose
presence in the other cities was the reason that made the authorities

consider the trade in wine and the opening of wine-shops as a part of the

E-S= Kit5b al-Khargj. Yaljya b. Adam al-Qurashl. ed. Cairo, 134-7 A.H.,p.68.
cf. taxation In Islam. Vol. I, ed. A. Ben Shemesh, Leiden, 1958, p.56.

“See Kitgb al-Khara.i. p.69; cf. Taxation, p.57.

31ln Kitgb al-Khara.i we read: "There is no charge on anything not used for
trade, eeee the tax collector should accept the statement of the owner
about it, be he Muslim or Dhimmi. ... See Taxation, p.57 tradition 216.

4The wine trade in Mecca and al-Madina was illegal, and it is almost cer-
tain lbat in the burnt al-giyttn of ai-Madina, wine was served secretly.
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religious freedoms granted to non-Muslim citizens.

It occurs only once in this material that we read of a nabbadh
in al-Madina called Ihi Hawnak, to whom the poet Ihi Harima sent a boy
to buy some wine.” In examining this reference, one has to consider
two points:

1. the clear statement of the narrator of the story to the

effect that Ibn Harima and his friends were drinking in

a private house, and not in a wine-shop, which might mean
that Ihi Hawnak was not an owner of a wine-shop, hit
simply a wine-merchant;

2. the fact that the poet Ibn Harima was born in the year

90 A.H., and did not become famous till the early Abbasid
period, when he was introduced to Abu Ja'far al-Mansur
and al-Mahdl.”
It is,, thus, not impossible that this nabcadh practiced his trade in
al-Madlna during the early Abbasid period.

There is also reference to a wine-shop in a place called al-*Aqiq.
The fact that there were many places in the Arabian Peninsula known by
the name of al-!Aqiq, one of them being in the outskirts of al-Madina,
makes it important to examine this reference thoroughly. The reference

occurs in a story about the poet Zayd b. al-Tathriyya”. who was a resident

ISee the whole account in Agh.3. Vol. IV, p.373%

AFor the biography and the accounts of the life of the poet Ibn Harima
see Agh.3, Vol. IV, pp.367-397.

~Zayd b. al-Tathriwa was one of the poets of the Umayyad period. For

his biography see Agh.3. Vol. Vtll, pp.155-185 and vafaygt, Vol. 1V,
Pp.266-268.
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of a place called al“Aglg.l In this story we read: ”... and he (Zayd)
said to the daughter of the Khammara (woman wine-seller) at whose shop
he used to drink...”

According to Y¥SqOt there were four places in the Bilad al-'Arab
called al-fAqiq, one of them being inal-Yamama. 3 "The *AqgIqg of *}:\rid,"
Yaqut says, “was in al-Yaraama...Al-Sakunl said: the*Aqiq ofal-Yamama
belongs to the Banu “qgayl; in it there are many villages and palm trees

It is a minbar” of the manabir of al-Yamama, and it lies on the road
leading from al-Yamama to al—Yama..n.”5 Ibn Khallikan, on the other hand,
says that Ibn al-Tathriyya died in a place "near a village called al-
Falaj and situated, I believe, in the province of YamSma.”* To this
should be added that the mother of Ibn al-Tathriyya. i.e. al-Tathriyya.
by whose name he was known was of the Ban! Tathr. who were attached to
the Banu “gayl, the owners of the *Aqiq al-Yamama, by wala*.” All

these facts, taken together, show that Ibn al-Tathriyya was from the

“See Agh.3, Vol. VIII, p.174.

2See Agh.3, Vol. VIII, p.1l75.

3See Mul.jan al-Buldan. ¥YSqTlt, Vol. Ill, p.700.

4-The term minhar (pulpit) in this context designates a big town, because
a town cannot have a pulpit unless it be the capital of a province or
a considerable district. See WafaySt. Vol. IV, p.269, note 9.

5See Mul.iam al-BuldSn. Vol. Ill, p.700.

~See Wafaygt. Vol. IV, p.266.

7See Agh.3, Vol. VIII, pp.155-156.
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'Aqiq of al-Yamama and not from the 1Aqiq of al-Madina.” Thus, the
khammara at whose shop IIn al-Tathriyya used to drink must have been
a resident of the ’'Agiq of al-Yamama.

The wine-shops of the Umayyad period were not places for drinking
only. In someof them, customers could get food,g listen to the Sing-
ing of a aayna or a singer,—'sand even make a deal with a prostitute.

Like in the Jahiliyya. the service in a wine-shon was done by a
person called sanl (lit. one who gives to drink - a cup-bearer).

The saolswere supposed to be young and good looking. They usually
wore special clothes. 1In a poem by al-Akhtal we read of the beautiful
saqgi whose colour was white intermixed with red. He was turbaned and
wore a short shirt and earrings. >

In clothing and ornamentation the saqis of the Umayyad period
seem to have retained much of the customs of their pre-Islamic counter-
parts. In the wine-shops of pre-Islamic Arabia some of the saqis used

to have a necklace upon their necks, or wore earrings made of silver

"S'or the ’'Aqgiq of al-Madlna see below, p. 180-

See the iory of the poet al-ShamSardal and his friend, Daykal, who ate
a camel in a wine-shon in Khurasan, in Agh.3. Vol. XIII, p.357.

3See Agh.1l. Vol. VI, p.109, and al-NagaTid, Salljanl, p.51.

“See, for example, Afih.1l. Vol. X, p.96. For the question of prostitution
and wine-shops see below, p. 2 1i>

5See the dlwan of al-A'htal. p. 324.

%n a ooem by the poet al-A’sha we read: ¢ ', v & I4
(See the dlwSn of the poet al-A’sha, ed. Husayn, 1950, Poem 55, verse 6).
The word F*according to Lane means: "having a gilada (or necklace)

put upon his neck.” (See art. F* in Lane’s Lexicon. Book I, p.323.)



beads fashioned like pearls. Moreover, some of the sagIs of the
Jahiliyya period used to cover their mouths with a piece of cloth
called fidgm while serving the drinks to customers. In the Umayyad
poetry there is no reference to a saai wearing a necklace, but there
is enough evidence that they wore earringsand from a verse by al-

*Ajjaj” it appears that the fidam was also used by some of the saais

of that period.

4 n another poen® by the poet al-A’shS, we read:

"uw/YWmijja d-£f-1i>
(See the dlwan of al-fA'shg. poem 64., verse 24.). The word n «
according toTai al-J]Artis. means: la silver bead fashioned like a pearl.l
(See art. in Tai al-'Artis. Vol. VIII, p.214-).

21ln a poem by the poet al-Alsha we read the following:

VA = T - 1in. "

(See the dlwan of al-Alaha, poem 39, verse 34) ¢ According to T5.i al-
JArus and Lane’s Lexicon the word fi n comes from n £ n
meaning he covered his mouth with the ¢ The fidgm seems to have

been a piece of cloth which the Persians and" the Magians used to bind
upon their mouths on the occasion of their serving drink. (See art. pO-*
in Ta.i and Lane.) In Dozy*s Diet, des noms des vetements. under the

title " we read: e mot designe, suivant le Kamous, le
turban ( c* ).1 (See p. 326). This definition is wrong according
to the author of Tg.i al-fArUs. who says: 4 J , (.
o< 1 5l I 1 Frr* 13> 1f
(See art.£>' Tg.i al-'Args. Vol. IX, p.io.) Another saqi was described
by al-Alsha as n ¥ n. The verse reads:
*UUs Ca*»b

(See the dtwgn of al-A’shg, poem 55, verse 6.)
3See the verse from a poem by al-Akhtal cited above, p. 1“Onote S.

~Al-*Ajjaj, an Umayyad poet, born about 25/ .6 and died in 197/715. See
E.I.2. art. "al-1Adjdjadj", Vol. I, Fasc.4, p.207.

5The verse reads: = <-B» A j ,, *6,,

(See art." Ta.i al-'Arus. Vol. IX, p.10.)
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Some of the wine-shops of the Umayyad period were run ty women
usually known ty the name of khammara (a woman wine-seller) Some of
the khammarat seem to have worked in the wine-shops of their husbands
or sons,” whereas others ran independent shops under their own management.
Among the latter was Dawma of al-Hira, at whose shop the poet al-Uqgayshir
used to drink, and whose name is mentioned in his poetry.” ShahlS*,
was another famous khammara in al-Hira. Her name is mentioned in some
of the stories on wine-drinking in al-Hiraduring the Umayyad period.”"

A third famous khammSra was Hushavma. whose- shop was in Damascus. She
is said to have been the cleanest and most experienced person that ever
ran a wine-shop. Her fame was so great that she frequently was called
to the palace to serve at the drinking-parties given by the Caliph al-
WalTd b. Yazid. She lived till the Abbasid period and died during the

Caliphate of Harun al-Rashid.” All the khammarat were either Christian

or Jewish.

3-See Agh.3, Vol. VIII, p.175.

21n Agh.1l. Vol. X, pp.89,90, see the story of the poet al-Ugayshir and
Umm Hunayn, the mother of IJunayn the wine-seller, at whose son*s shop
he used to drink.

3See Agh.1l. Vol. X, p.9%.

4-See in Masaiik al-AbSfr, by Ibn Fadlal-lah al-*UmarI (ed. A.Zaki, Cairo,
1924.), VOoTTT7H?739T7"The Story about the policeman and al-Ugayshir in
the wine-shop of ShahlS>. This story is mentioned in al-Aghgnl. (See

Agh”, Vol. XI, p.264), but the name of the owner of the wine-shop is
not mentioned.

5See Masalik al-Absar, Vol. I, p.398; see also Agh.l. Vol. V, p.46.
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There are references in the material on wine-drinking in the
late Umayyad period, to drinking in the monasteries* The fame of these
monasteries seems to have attracted some drinkers. 1In an account in al-
Aghanl we read that Mu$If b. Iyas used to frequent a certain monastery
(Dayr Ka'b) for drinking and conversing with the monk s In Masalik al-
IAbgar there are several accounts of drinking in the monasteries, all of
which involve the name of the Caliph al-Walld b. Yazid, whose love for
good wine made him search for it everywhere.2 Of the drinkers of the
early Umayyad period, the only one whose name is mentioned in an account
on drinking in the monasteries is Yazid b. Mu!5wiya. It is said in an
account in al-AghSni that, during the life-time of his father, Yazid
visited Dayr MurrSn3 with his wife, Umm Kulthtto and drank the sabn”*
(morning drink) there* When the news of this visit reached Mu’Swiya
he was so annoyed that he ordered Yazid to join an army engaged in a
war against Byzantium.” In general, it seems that, in the Umayyad period,
the number of people who visited monasteries for the sole purpose of

drinking was very small, especially in comparison with the great numbers

!See Agh.3. Vol. XII, pp.306-307.

2See in Masalik al-AbSar, Vol. I, pp.321-322, 349, 349-350, 351, 352,
355-J56, and others, the many accounts of the drinking-parties held
for the Caliph al-Walld b. Yazid in the different monasteries*

3Dayr Murran was near Damascus, see al-Tabari, II, pp.1270, 1272.

4See Agh.1l, Vol. XVI, p.33.



of Muslim drinkers who frequented the monasteries in the Abbasid
period for this purpose.” This claim finds support in the fact that,
in the Ummayad wine-poetry, there are very few references to monasteries
and wine-parties held in them,p whereas the Abbasid wine-poets devoted
much of their work to reminiscences of their happy days in the mona-
steries*”

In the Umayyad period, as in the Jahiliyya”. the morning drink
(al-gabufr) was praised ty many poets* There is no direct evidence as
to whether the drinking of S§Sabuh was a common practice or not; however,
to judge from the way in which, in the accounts and poems on the subject,
it is associated with the names of those known to be strong addicts of
wine, it is possible that Sabuh was not taken by merely occasional

drinkers* Among those who used to drink the sabuh were: Yazid b.

iFor drinking in the monasteries during the Abbasid neriod see Masalik
al-AbgSr, Vol. I, pp.254-386.

~In the Umayyad wine-poetry which we consulted there are only two verses
about drinking in the monasteries* One is ty Yazid b. Mu*awiya and it
describes his visit to Dayr MurrSn, where he drank the sabulj (see Agh.l.
Vol. XVI, p.33) and the other is ty al-Walld b. Yazid, And It describes
the pleasant time he had in Dayr Bawanna. (See Masalik al-Absar, Vol. I,
p.-352.).  mmmmmmm— ~

?Much of this poetry is quoted in Masalik al-AbSar (see Vol. I, pp#2$4-
386). See also Tatawur al-khamriySt fi al-Shi'ral-'Arabi, Jamil Safid,
Cairo, 1945, pp.190rl98. Wk



Mu 'awiya,” al-Akhtal,” al-Walid b. Yazid,” Muti* b. Iyas,” and others
of a similar reputation.

The sabuty, as it appears from the accounts, was taken on an
empty stomach and, in most cases in the morning following a late drink-
ing night.5 From an anecdote dating from the late Umayyad period and
involving the name of Mutil b. Iyas it appears that the sabuh was best
liked on a rainy or cloudy morning, or on the morning which follows a
rainy night.*

Before bringing this study about wine-drinking in the Umayyad
period to an end, these remarks should be made:

The first is that the examination of certain anecdotes cited in
the AphanI leaves one with no doubt that, in the earlier part of the
reign of the Umayyads, many people believed that the drinking of wine
was unbecoming for a man of high social standing, or a tribal chief.
In one of these anecdotes we read that Haritha b. Badr al-GhudanT, a
poet and a noble of the Ban! TamTm,” was a heavy drinker and a friend

of Ziyad b. Ablh, the governor of al-*Iraq. After the death of Ziyad

1-See, for example, Agjh.l. Vol. XVI, p.33.

“See NagH>ia, SalhanI, p.49 and the dlwan of al-Akhtal. p.320.

3See Agh.1l, Vol. VI, p.109.

4-See Agh.3, Vol. XIII, pp-293-294.

“See Ag*h.3. Vol. XIII, pp.293-294* and Masalik al-AbsSr, Vol. I, p.396.
&See in Agh.3. Vol. XIII, pp.293-294* the anecdote related on the
authority of 'Alt b. al-Qasim who was invited ty Mu$If b. TCyas to drink

the gabulj.

?For the biography of Haritha b. Badr and the accounts of his life see
Agh. Brunnow, pp.20-44%*
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and the appointment of his son 'Ubayd al-Lah as governor, Haritha
felt that 'Ubayd al-Lsh did not treat him with the same friendliness
as his father had done. When questioned about this 'Ubayd al-Lah
answered; "It is because you drink wine. I cannot ignore the fact
that people are criticising you and speaking ill of you. I am not in
a strong position, like my father, who could pay little attention to
public opinion."!' This same Haritha was blamed ty al-Ahnaf b. Qays
for drinking because drinking, as al-Ahnaf said, is debasing and
scandalizing.2 In a story about al-Hakam b. al-Mundhir b. al-Jarud,
who seems to have had an eminent role in the wars between 'Abd al-
Malik and Mus'ab b. al-Zubayr in al—'Iqu,o we read that he was a
heavy drinker. His friends advised him to stop drinking because, as
they said to him, it is blameworthy for a man of high social standing
to drink. Al-Hakam did not pay much attention to the advice and
continued to drink. The poet al-Saltan al-'Abdl, being a member of
al-Hakam's tribe, composed a satirical poem addressed to al-Hakam

in which he said that drinking brings disgrace and shame and that a
noble man must never drink. On hearing about the poem, al-Hakam said
that the poet was quite right in his view and that he himself believed

that it was shameful and disgraceful for a man to drink, but that his

1-See Agh. Brunnow, p.21.
“See Ibid. p.26.

3See al-Tabari, II, pp.S01-802.



love for wine was so great that he was unable to give it up.

If the notable drinker could not overcome his "lust for drinkingll,
the least he could do was to drink in secret. Kukhariq b. Sakhr. an
eminent chief of the Rabl'a tribe, said to his friend Haritha b. Badr
when he saw him drinking the Sabuh: "Wine has destroyed your dignity
and manliness... I am blaming you because your behaviour is being criti-
cized ty many people... (My advice to you is that) you either stop drink-
ing, or at least do not drink openly." This same advice was given to
Haritha by Ziyad b. Ablh.%

The preceding examples show that, in the earlier part of the
Umayyad period, or to be more exact until the Caliphate of *Abd al-Malik,
the Muslim society believed that a man of high social standing is sup-
posed to avoid drinking, or at least not to drink openly. As for the
later part of the Umayyad period, one cannot say with complete certainty
whether society retained the same view, or not. But, as far as one can
judge from one incident, it is likely that drinking continued to be re-
garded in this way. In an anecdote in the AfihanIl we are told that one
of the first acts of al-Walid b. Yazid as a sovereign was to summon to
his Court the singer ’'Atarrad from al-Madina. When *Atarrad arrived

he found the Caliph sitting in a large saloon, in the centre of which

W'See Agh. Brunnow, p.4-1.
“See Ibid. pp.42-4.3*

3See Ibid. p.19.
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was a marble basin filled with a mixture of wine and water. 'A*arrad
was asked to sit and sing on the other side of the basin. He began
with a love song. It made such an impression upon the Caliph that he
cast off his perfumed upper garment and plunged himself in the basin
and took a draught from it. This occured on three successive nights.
The last night, the Caliph sent for a purse with one thousand dinars.
poured it out into the bosom of 'AJarrad and told him: "Return to your
people and keep quiet about what you have seen. By Allah, if I hear
that you have uttered a word I will cut off your head."#- Al-Walld*s
remark can be taken as a sign of his concern about his reputation. It
is possible that other drinkers in important positions during the late
Umayyad period had similar scruples.

The second point to be discussed in this conclusion is that the
Muslim drinkers throughout the whole of the Umayyad period were well
aware that drinking was a sinful act tut, in the meantime, they believed
that God was merciful and would forgive them because they believed in
him and worshipped no other god. This view was first expressed by a
group of drinkers, amongst whom was the poet Abu Mihjan al-Thagafi,2 to
the Caliph fUmar b. al-Khattab. *Umar asked Abu Milgan and his friends
why they drank wine when they knew it was prohibited. In answer, Abu

t

Mihjan and his friends said that they believed in the verse: "No blame

1See Agh.3, Vol. Il1ll, pp.307-3009.

2For the biography of Aba Mihjan see ¢Agh. Brunnow, pp .210-%220.
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attacheth to those who believe and do good works in regard to food
they have tasted, so long as they fear God and believe and do the
things that are right, and still fear God and believe, and still fear
him and do good; for God loveth those who do good.” ¥ This same view
was expressed later in a poem by the poet al-Ugayshir, who lived during
the Caliphate of !'Abd al-fcialik and who was known to be a heavy drinker.2
In this poem al-Ugayshir says that he believes if one performs his five
daily prayers and does not worship any god but Allah, God will forgive
him on the day of judgement for drinking. A third example of this view
can be found in a poem ty Abu al-Hindl, the poet who lived during the
late Umayyad and early Abbasid periods and whose poetical abilities were,
as Abu’l Faraj says, devoted to the praise of wine.4 In this poem we
read the following verse: Mihen I die, make my shroud of vine-leaves
and my grave a wine-press. Tomorrow, I hope that God will forgive me,
for drinking wine.Ill® Thus, it is clear that the drinkers were aware of
the sin in their act, but hoped that the merciful God would forgive them
because they were believers.

The third point to be discussed in this conclusion is the fact

that the poets of al-Hijaz did not compose much wine-poetry and, when

“Quran. V,93* See the complete account in Agh. Brunnow, p.219.
“For the poet al-Ugayshir see above, p. I
3see Agh.1l, Vol. X, p.91.

AFor the biography of Abu al-Hindi and the accounts of his life see A*h.
Brunnow, pp.277-280.

5See Ibid. p.279.
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they did, it was mostly for the sake of tashblh. or comparison, where-
as the poets of al-fTraq not only devoted many of their gaSidas to
khamr, but also, in the case of some of them, devoted all their poetical
abilities to the praise of wine.

To elaborate this general statement mention must be made of the
fact that, in the poetry of the famous HijazT poets like fUmar b. Abi
RabT'a,1 lUbayd al-Lah b. Qays al—Ruqanyt,Q al-AJjwag al—An§;r1,3 al-
fArji”* and others, we find but few references to wine and, when a poet
mentions wine in his poetry, we find that his aim is not the praise of
wine itself, but the use of the word for a tashblh, or comparison. An
example of the only kind of wine-poetry that we come across in the
poetry of al-Hijaz in the Umayyad period can be seen in the following
verse by !Umar b. Abi Rabi'a in which he describes the taste of the

lips of his beloved girl: "(The taste of her lips) is like musk and

-*-'Ulmar b. Abi Rabi'a, according to al-Aghanl. was born on the 26th
Dhu’l-Hijja 23/ beginning of November 544 (the night the Caliph 'Umar
b. al-Khattgb was assassinated), and died seventy years later in 93/712.
(See Agh. 1, Vol. I, p.34-). For his biography, poetry, the accounts of
his life, see Quldi's tables and the dlwan of 'Umar b. Abi Rabi'a, ed.
P. Schwarz (1902).

2 'Ubayd al-L3h, or the poet of Quraysh, as he was sometimes called, must
have lived till after the Caliphate of 'Abd al-Malik because he played
an eminent role in the wars between this Caliph and Mus'ab b. al-Zubayr.
(See Agh.3. Vol. V, p.76). For his biography and poetry, see Agh. 3>
Vol. V, p.73 f£f, and Guidi's tables.

3The poet al-Abwag was born about 35/655 and died after an illness in 110/
728-9. For his biography and poetry, see Agh.3. Vol. IV, pp.224.-268 and
Gu4d”i,a tables.

“eAl-'ArjT, a great-grandson of the Caliph 'Uthman b. 'AffSn, and a poet re
garded as the best of those who belonged to the Umayyad family. He satir
ised the Governor of Mecca, Muhammada Db. Hisham, the maternal uncle of the
Caliph Hisham b. 'Abd al-Malik. As a result of this he was thrown into
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honey mixed with the iced old wine of Jadarl."2 In this example

one finds that the aim of the poet is not the praise of wine tut the
description of the taste of the lips of the beloved. Of the same nature
are most of the few references to khamr that occur in the poetry of the
Hijazis during the Umayyad period. In the meantime, we have every reason
to believe that these poets drank wine,** and devoted much of their time
to pleasure and amusement.4 The poets of al-!Iraq of the same period,
on the other hand, unlike their Hijazi contemporaries, left us a great
deal of wine poetry in which they recorded their love for wine and mem-
ories of the drinking parties they held or attended. To this should be
added the fact that some of these Iraqi poets, as Atu,l Faraj puts it,
devoted all their poetical abilities to wine—poetry.5 Among the poets
of al-fIlraqg who were famous for their khammriyygt were: HarithS b. Badr

al-Ghudgnl whom we mentioned earlier in this study, al-Ugqayshir, whose

(cont.) prison, where he died, probably about 120/738. For his poetry
and the accounts of his life, see Childils tables. and his dtwgn. ed.
Baghdad. 1956.

Jadar, a village between Hims and Salamiyya, famous for its wine. See
Yaqdt, Mul.lam al-Buldan. Vol. II, p.39.

“See the Diwar- of fUnar, poem verse 14.

31n the following references in the Aghani it is stated clearly that the
poets fUmar b. Abi RabPa, 1Ubayd al-La ib. Qays, al-Ahwas and al-fArjI
used to drink wines Agh.l. Vol. I, p.102; Vol. IV, p.162; Vol. IV,
p.53; Vol. XE, p.20 and Vol. VII, p.134.

4See the references for the accounts of the lives of these poets as given
in notes 1,1, » Lf,p./& & (and notes ) p./£,/ ,of this study.

5See, in Agh. Brunnow, p.277, the remark of Abd>1 Faraj on the poetry of
Abd al-Hindl.
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poetical talent was recognized by many since the days of the first
Umayyad Caliphs and who continued to be famous for his wine-poetry till
the days of *Abd al-Malik,” Asma> b. Khari.ia. who seems to have lived
in al-Kdfa during the govemship of al-Hajjaj,2 al-Hakam b. 'Abdal al-
Asdi, who left al-Iraq for Damascus during the uprising of *Abd al-Lah
b. al-Zubayr and the installation of his brother, Mus'!ab as governor
in al-*Iraq,” 'Ammar b. *Amr, called Phi Kinaz, who lived during the
last part of the first century of the Hijra and the early part of the
second and who was a friend of the famous Mutil b. 1Iyas,” and Muti*
himself who was a drinking-companion of the Caliph al-Walld b. Yazid
and who died during the Caliphate of the Abbasid Caliph al-Hadi
(169-170/785-786) .5

The explanation of this feature - the rarity of wine-poetry in
al-T}ijSz and its spread in al-'Iraq - can be sought in the following
facts:
1. Among the freedoms that non-Muslim subjects of the Muslim state

enjoyed was the freedom of drinking and trading in wine. The cities

1See what was said about al-Ugqayshir during the course of this study
and Agh.3, Vol.- XI, pp.251-276.

“For the biography and poetry of Asma> see Agh.1l. Vol. XVI, pp.41-47.

3" « « | « » al-gakara see Agh.1l, Vol. II, pp.149-159.
4 » « « " » « 1Ammar see Agh. 1, Vol. XX, pp.277-280.
“See what was aid about MutX' during the course of this study and Agh.3.

Vol. XIII, pp.274-335. See also von Grunebaum, Orientalia. Vol. XVII¥*
(1948) , p.160.
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which had non-Muslim inhabitants seem to have been the only cities

which had wine-shops openly practising the trade. These wine-shops,

which were frequented by Muslims as well as non-Muslims, as we have

seen, were no doubt responsible for the increase in the number of drinkers

and the spread of the habit of drinking. 1In al-Hij3z, a country of en-

tirely Muslim population and the home-land of Islam, there were no justi-

fications for the existence of wine-shops or wine-trade and, thus, the

drinking of and trading in wine had to be carried out in secret. This

drastically reduced the number of drinkers in that country and, with

the important religious position of its two cities, Mecca and Madina,

the conditions for the flourishing of such kind of poetry were less fav-

ourable than in al-'Iraq, where a large number of non-Muslims lived and

where the visit to a wine-shop was an essential item in the daily routine

of many Muslim, as well as non-Muslim, people.

2. The examination of the biographies of these IrSqT poets shows

that all of them were either natives or residents of al-Kufa. This fact

might also help to explain the prevalence of wine-poetry in al-'Iraq.
Al-Kufa, being only six kilometres from al-Hira, must have had

many Hirites among its first inhabitants. 1In this respect it is of im-

portance to recall some of the facts of the history of al-Hira in its

pre-Islamic days, when it was the capital of the Lakhmid kings and the

meeting place of the members of the delegations from Arabia on their way

to Ctesiphon. The majority of the inhabitants of al-Hira at that time
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were Christians and, in it, Hind, the mother of the King 'Amr (reigned
after 550) founded a monastery. The wine-shops of this city were of
great fame throughout Arabia as we have seen earlier in this study and
to them flocked wine-lovers from the different parts of the Peninsula.
Among the regular visitors to these wine-shops were poets like 'Adi b.
Zayd, al- ,A' sha. Jarafa and al-Nabigha al-Dnubysfcu , who left us a great
deal of wine-poetry.”

In the Umayyad period the scene in al-Mira did not change very
much and its wine-shops remained as popular as they used to be in the
earlier days. Evidence pointing in this direction can be taken from what
we mentioned, earlier in this study about the Kufan poet al-Ugayshir and
his regular visits to the wine-shops of this city,2 and from what we
read in the Aflhani about the poet Bakr b. KhSrija, another Kufan poet
who must have lived during the second century of the Hijra, and whose
visits to the wine-shops of the neighbouring al-Hira were recorded in
some of his poemsIn this way it is possible to draw the conclusion
that the nearness of al-Kufa to al-Hira had an important effect on the
increase of wine-drinking in the former and this, consequently, led to

the flourishingcf wine poetry. A further reason for the prevalence of

“The above information about al-ijlra in the Jghiliyya is taken from al-
Tabari, I, pp.821, 853, 2016, 2038 and YaqUt, Mu'jam al-Buldan. Vol. II,

pp.375-379. For the khamriyyat of 'Adt b. Zayd, al-Alshg. Tarafe and al-
NSbigha al-DhubvSnl. see GuidIls tables.

~See above, p./z’fc.

3See, for example, Afih.l. Vol. XX, p.87.
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wine poetry in al-Kufa would be the fondness of the Umayyad poets for
modelling the style and structure of their poetry on that of their pre-
Islamic predecessors whose khamriyyat were famous for their artistic
merits. Such a poetry could flourish in al-Kufa more readily than in
the strict society of al-Hijaz, conscious as it was of its importance
as the home of Islam.
3. A third possible explanation may lie inthe fact that the Umayyad
reign in al-fIr5q was marked by almost continuous political unrest and
uprisings against the Umayyad house. The suppression of these uprisings
took most of the time and effort of the officials there and left them
with little or no time for othermatters, such asthe infliction of
hadd punishments upon drinkers, or generally the maintenance of good
morals and the prevention of acts and offences forbidden ty Islam.
This, however, does not mean that the authorities in al-'Iraq during
the Umayyad period neglected entirely the application of the "frudtld of
God", nor does it mean that no Iraqi was punished for drinking or
other irreligious acts,'*' but it means that, in al-'Iraq, drinkers and
pieasure-lovers in general were under less governmental supervision
and enjoyed more freedom than those in al-Hijaz. This, relatively,

freer atmosphere helped the flourishing of wine-poetry in al-'Iraq.

-“For the attitude of the authorities towards wine-drinking and other
forbidden pleasures see below, p. 271- 173%
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Chapter III
The Hukhannathun. Pederasty, and Prostitution,
A. The Mukhannathfln (effeminates).

As was mentioned earlier,, the ir.urharnfln class comprised three
main groups: the male and female professional singers, the instru-
mentalists and the mukhannathtln.

The muIAannathun. although most of them were male professional
singers, deserve a separate study, because they performed a somewhat
different role in society and represented a special mode of behaviour.

It is difficult to say when, in the history of Arab society,
the term mukhannath was first used and what it represented; but one
can say with certainty that the Muslim society of al-Madlna during the
life-time of the Prophet contained a number of persons called al-
mukhannathun. In the Aghanl we read about a certain al-Mukhannath/y
Hit, describing the beauty of a girl from al-T5>if called Badiya bint
Ghaylan to *Amr, the son of Umm Salama the wife of the Prophet, or
to his brother Salama, before the battle of al-Ta>if, and saying to
him: rIf you win the battle of al-T5>if, you should ask the Prophet
to give her to youl’” 1In Fath al-Bari the commentary of Ibn Hajar al-
tAsgalSnl on the Sahlh of al-Bukharl, the same story is mentioned, and

we are told that the Prophet was present at the house of Umm Salama

“See Agh.3, Vol. XIII, p.-200.



and heard the mggwlgsaggagl) Hit utter some impolite words about the

girl which aroused his anger and therefore expelled him from al-
Madlna and forbade the mukhannathtln from entering the houses of Muslim
women.” In the Tg.i al-]Arus we read: Tinb was a mukhannath expelled
ty the Prophet. 1In the Hadlth it is said that the Prophet expelled
two mukhannathtln. one called Hit and the other Mati*, the first was
Hinb and not Hit, the name was distorted ty the traditionists."

On another occasion in the Aghaiu the mukhannath Hinb is men-
tioned as "one of the earliest mukhannathun of al-Madlna and previous
to Tuways and al-Dalsl."~ it is, thus, possible to accept the cor-
rection of al-Tg.1 of the name of the mukhannath expelled ty the Prophet,
and to consider the word "Hit” mentioned in the Apjhani anecdote as a
misprint, or a misreading.

The order of the Prophet that the mukhannathtln should not be
admitted to the houses of Muslim women is mentioned also in the Aghan'u

From all this, one can claim that the mukhannathtln were to be
found in the Arabian Peninsula, or at least in the Hijaz, in the per-
iod that preceded the rise of Islam, as well as during the life-time
of Muhammad, because their presence during the early days of the Prophet

in al-Kadlna, the expulsion of two of them, and the ban forbidding women

iCairo ed. (134S A.H.), Vol. X, p.274.

2See Tg.ial-1Arfls. Vol. I, p.513. It should be remarked that we have
not found any reference to the mukhannathtln in the Sira.
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to mingle with them, indicate that they resided in al-Madlna before
Muhammad migrated there.
There is only one reference in the Afihani to the mukhannathun

undeThere is only one reference in the Agh@nT to the mukhannathiing-

annath Hinb who was expelled ty the Prophet. We are told that this
mukhannath. according to the orders of Muhammad, was expelled to al-
IJima and stayed there during the Caliphate of AtXT Bakr and *Umar.
When !Uthman assumed the Caliphate, he was told that this mukhannath
became very old and sick. The Caliph therefore granted him permission
to come to al-Madlna every Friday to beg, and go bade to al-Hima.”*
Apart from this, there is reference in Fatfr al-Barl to a miidaannath
expelled according to the orders of the Caliph fUmar.”* In the Umayyad
period the word mukhannath becomes more common and references to them
become more frequent in the literary works dealing with that period.
The word mukhannath originally comes from khanatha. meaning
"he affected a bending, or an inclining of his body from side to side"
or, "he was, or became soft, delicate, tender and affected languor, or
or languidness". Takhannatha. in the sense of nhe was or became ef-
feminate" signifies, as the author of al-Ta.i says, "one who affects

languor, or languidness, of the limbs; one who makes himself like women

kee Agh.1l, Vol. II, p.l72.

2See Fath al-Barl, Vol. X, p.274-.
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in the bending of himself and in affecting languor, or languidness,

and in speech." It is essential, before bringing this lexicographical
examination to an end, to state that the word mukhannath signifies also
an impotent man.”*

It is within the frame of the great changes that took place in
the society of the Umayyads that the emergence of the great numbers of
mukhannathun should be seen. In this new and encouraging atmosphere the
gq%&gpqg&htl%'found the fertile soil for their activity.

An examination of the information on the mukhannathtln of the
Umayyad period, in the Aghant shows that the mukhannathtln were mostly
of a mawla status and probably of a non-Arab origin. Fand, for ex-
ample, was a mawla of 'A’isha bint Sal!d b. Abi Wagga§,2 and the sane
could be said of Tuways, the mawla of the Banu MakhzCta.3 al-Dalai, the
mawla of the Banu Fahm,” and many others.” The information as to the
origin of the mukhannathtln is exceedingly fragmentary and the references
but few, so that a great deal can only be surmised.

It is possible to infer that the mukhannathun were mostly non-

Arabs because of the mawla status of most of them on the one hand, and

ISee art. in al-Ta.i. Vol. I, pp.619-620 and Lane, Book I, Part II,
pp. 314.-815.

2Agh.1, Vol. XVI, p.58.
3Agh.3> Vol. Ill, p.27.
4-1bid. Vol. IV, p.269.

5See, for example.IBid. Vol. Ill, p.29; Vol. IV, p.280 and others.
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from the names of many of them on the other

Not all the mukhannathun of the Umayyad period, however, were
of non-Arab origin, because we read of some free and noble Arabs who
were described by the name of mukhannathun. We are told for example
that the famous Khalid b. 'Abd al-L3h al-Qasrt* was "a mukhannath in
his youth and a close friend of the mukhannathun and the mugharnfln.
He was the messenger of the poet 'Umar b. Abi Rabi'a to his many lady-
loves and his name was then Khalid al—Khirrtt.ﬂ? Another free and
noble Arab who was a mukhannath was the poet al-Ahwas of the Banu
Dubay'a b. Zayd, a clan of al—Aws.3

In the Ansab al-Ashraf of al-Baladhurl this fact is confirmed

and at least two noble Arabs are described as having been mukhannathtln.

On one occasion we read that Abban, the son of 'UthmSn b. 'AffSn,

1Although names like Hit, or Hinb, Mati', Fand (all mentioned earlier

in this section), Mukhkha iAgh.3. Vol. IV, pp.280-281), Zarjawn and
al-NaghSshi @Agh.3. Vol. IV, pp7220-221), suggest that most of the
muiihannathmn were non-Arabs, the question of the origin of the mukhan-
nathtln remains unsolved because the sources maintain complete silence

on this point. It is possible, however, that some of the mukhannathun
of the Umayyad period came from among the Persian or Coptic war captives
who were brought to al-gijaz after the wars of conquest.

~See Agful, Vol. XIX, p.55* Although little doubt can be entertained
regarding the reliability of the ravdyas of the above account, the
general information on Khalid al-Qasrt in the Afihani and the other
sources consulted makes one hesitate to accept tiiat he was a mukhannath
in his youth. As governor, Khalid showed great severity in his aealings
with sensualists, pleasure-lovers, and offenders generally. For further
information on Khalid, see below, Chapter *V, pp. !(>£-

3See Agh.3, Vol. IV, p.239.
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had a son called Marwan. This Marwan was a debauchee and a mukh-
annath .M* The other mukhannath. according to al-Baladhurl, was
15rim b. 'Abd al-'Aziz b. Marwan, the brother of the Caliph Umar
b. fAbd al-'Aziz.2

It seems that the connection between phina* and khunth was
very strong, so much so that it was said: IIn al-Madlna, ghina> had
its origin among the mukhannathun.) The first male professional
musician in the days of Islam is generally acknowledged to have been
the mukhannath Tuways,” and among the later famous singers al-
Dalai, whose khunth was proverbial.”‘q5 Fand, 6 *Ajaja, ! and othersft
were also renowned mukhannathtln singers. The fame of the mulehannathun

as good singers may have been the reason for describing good singing

~-Ansab al-Ashraf. Vol. V, p.121.
2Ibid, p.18$%.

3Agh.1, Vol. IV, p.1l61.

4-Ssee his biography in Afih.3.Vol. Ill,p.27.
5See the biography of al-Dalalin Agh.3Vol. IV, p.269.
6See Agh.1l, Vol. XVI, p-58.

“See Agi”, Vol. V, p.103.

3See Ibid. Vol. VI, pp.337-333.



J73

as ghina> mukhannath.®

There is no evidence, however, that the free Arab muUiannathun
professed ghing> like the rest of their colleagues, but it is fairly
clear that they enjoyed the ghina* and the friendship of the mughann?m.p

Gjiing* was only one aspect of the activity of the Umayyad mukh-
annathtln in society. Al-Dalai, for instance, a famous mukhannath singer
of al-Madlna, was the city*s only male match-maker. His services were
pressed in the interest of both sexes. He, apparently, was ready to
supply his male customers with all the information about their future
wives and to convey the wishes of the females to their fiances. There
is no reference to any fixed charge for such a service, but it seems that
he always expected remuneration of some kind.*

Fand, another Umayyad mukhannath. is said to have had a sort of
house of assignation, ,where men and women met for immoral purposes",6*

and the same is reported about Marwan, the son of Abban b. !Uthman b.

'Aff'an.0

“ee Agfa.3, Vol. IV, pp.277-273.

2See, for example, Agh.l. Vol. XIX, p.55; Agh.3. Vol. IV, p. , and
Ansab, Vol. V, p.121.

3see Aflh.3. Vol. IV, p.270, and the story about the officer in the army
of the Caliph Hishgm b. *Abd al-Malik, who came to Mecca for pilgrimage,
and his meeting and conversation with al-DalSl, in Agh.3. Vol. IV, pp.
286-289e

“See Ibid. loc.cit.

5See Agh.1l, Vol. XVI, p.60.

6See Ansab. Vol. V, p.121.
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In general, the term mukhannath implied the perfection of some
other arts besides ghina9 and, on these auxiliary skills, depended very
often the success of a muvhanna|th in his public life. The Madtnans,
for instance, considered Hinb, Tuways and al-Dalai as the three best
mukhannathun for, besides their musical abilities, they were very good
tellers of jokes and were famed for their wit.'*' We can also add the
conveying of love messages from men to women and vice-versa as another
field of activity of the muidiannathnn.2

Worthy of special attention in this respect are the many anecdotes
in the Aghffnt about the mukhannathun being received by free Arab women
in their homes and the many references to their frequent wvisits to the
women of the Quraysh tribe.

This seems to have been the case also during the days of Muhammad
in al-Madlna before he expelled the two mukhannathun and prevented the
rest from mingling with the Muslim women of the community.”

There is no information in the Aghanl to explain why the mukhanna-
thttn had this privilege of mingling with the free Arab women, in spite

of the prescribed seclusion and veiling of the Muslim women of that time.

lagh.3, Vol. IV, p.269.

~“See, for example, Aglnl, Vol. XIX, p.55; Jyjh*3, Vol. IV, pp.272,276,
291, and others.

3See, for example, A*h.3. Vol. IV, p.291; Agh.l. Vol. XIX, p.55,
Vol. XIII, p.200, Vol. IV, pp.272, 276; Agh.l.Vol. XVI, p.60.

4-See above, p. |[f=8-
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The only explanation that one can suggest is to be derived from the

fact that the society regarded the mukhannathun as impotent men” and

no danger to the chastity of women. This explanation becomes more ac-

ceptable if we add to it the following statement we read in the Ta.is

"It is said in a tradition that they used to reckon the mukhannath as

one of those having no need of Nikah.” Later, however, they discovered

that this belief was wrong and the authorities had then to order the

castration of all the mukhannathun for the protection of Muslim women.
In connection with what was said earlier about the mu“hannun

and how they took great care in their external apoearance,” it is pos-

sible to say that this tendency was exaggerated by the mukhannathtln to

the extent of imitating women in their external appearance and affecting

female manners. There are four references in the AflhanI which support

this view. In an account of the governorship of Yai“*ys b. al-Hakam in

al-Madina and his effort to suppress the activity of the mukhannathun

we read:..."and the mukhannath was arrested and brought to Yafrya. He

looked exactly like a woman, his clothes were of bright colours, his

hair was combed and his hands were dyed with RHEE?LJA Likewise Tuways,

the mukhannath singer is said to have once dyed his hands and his fore-

arms up to the elbows with fcinna'.” On another occasion, we read that

—*-S= above, p. |70%*

2See Ta.i. art V s1, Vol. I, p.145.
3See above, p. dfg.

4Agh.3, Vol. IV, p.220.

Slbid. Vol. IV, p.219.
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the mukhannath poet al-Ahwas was seen once [Mearing two well-washed -
madlukan - garments made yellow with safflower. A bunch of a sweet-
smelling plant hung down from his ear and he was smeared with a perfume
called al-Khalug.”l Lastly, we are told that an old mukhannath was
arrested in al-Madlna and taken to the Caliph *Umar b. fAbd al-fAziz.
e (the old mukhannath) had his beard and hands dyed with hiring>, wound
a sabaniyya round his body and carried a tambourine in his kharita
(leather purse)

The last two accounts are by far the most important. From al-
Ta.i we learn that the Khaluq (the oerfume used by the poet al-Al“was)’
is ”"a certain species of perfume, fluid, but of thick consistency. It
is composed of saffron and other things and redness and yellowness are
predominant in it. It is forbidden to men, because it is one of the
perfumes of women, who use it more than men.”

The Arabic text of the last account reads:

«eoeoo 1>k-j -
The words ” ” and” — — fl in this text are of special importance.
In the words of Lane: ” 'is a mode of attiring peculiar to women.
G e she (a woman) bound a upon her head, she attired herself
with the ' ° meaning a piece of a cloth, like a fillet,

1agh;3, Vol. IV, p.253.
21bid.Vol. VI, p.337.

3see T al—*arils. art. ( Vol. VI, p.33V.
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wound upon the round of a woman*s head.””* As for the word f{f -
we are told that it is a nisba to Saban (a town in al-Maghrib), and it
signifies a sort of black silken waist-wrapper worn usually by women.
Thus, the above-mentioned examples provide us with the necessary
evidence to support the view that the mukhannathun imitated women in
their external appearance and affected female manners.
Another point worthy of discussion in this general survey is the
morals of the mukhannathun and their attitude towards religion. There
is enough evidence in the Afihani to make us believe that the mukhannathun
did not attach great importance to moral values and rules of decent be-
haviour. We read, for example, that the houses of many mukhannathtln were
open for immoral purposes and that, through them, intercourse with women
was facilitated.” Some of them were said to have been homosexuals” and
others led many women to misconduct.” 1In the ApjhanT many examples are
cited on the utter ignorance of mukhannathun about Qoran,” their violation

ry d
of the sanctity of mosques, I and their mockery of religious sects.

“ee Lane, art. Book I, Part 5, p.1958; cf. Taj, art. A Vol. Ill,p.38
2See Taj, art. — - Vol. IX, p.230; cf. Dozy, Diet, des vetements.... p.200.
“See Agh.l1l. Vol. XVI, p.60; Agh.3. Vol. IV, p.272; Ansab. Vol. V, p.121.

“See Agh.3, Vol. IV, p.283.

-Tbid. Vol. IV, p.272.

“See Agh.3, Vol. IV, pp.220-221; Vol. VI, pp.337-333 and Vol. Ill, p.29.

7See Ibid. Vol. IV, p.277.

8See Thid. Vol. IV, p.279.
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The mukhannathun. as the information about them in the AfihSnl
indicates, resided only in big cities and centres of pleasure and amuse-
ment, Mecca and al-Madlna were the two cities where most of the mukhanna-
thun resided and practiced their activity.”" On only one occasion we
read about a mukhannath called 'Ajaja living in al-Basra, and the relator
of the story describes him as Iithe most famous among the mukhannathun of
the City”, which indicates that other less famous mukhannathun were to
be found in al-Basra.~

An explanation of the presence of mukhannathun among the Meccans
and Madlnans can probably be sought in the fact that the two cities of
al-Hijaz under the Umayyads developed into centres of worldly pleasures,
nurseries of song and conservatories of music. This atmosphere of plea-
sure and amusement was the most suitable milieu for the activity of the
muldiannathun and, in this way, one can understand the relatively large
numbers of them in these two cities.

The question whether there were mukhannathun in the other big
cities of the Umayyad Empire, or not, remains without a final answer
because our sources give no reference to the matter but, to judge from
their presence in al-BaSra, it is possible to claim that other cities
also might have had some numbers of them.

These facts show that the Hijaz was the home of most of the

!See Agh. 3. Vol. IV, p.276, 269, 272; Vol. Ill, p.29j Vol. VI, p.337,
Agh.1,Vol. XVI, p.6l.

2Agh.3, Vol. V, p.108.
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mukhannathnn and that there might have been some of them in a few
other cities.

There are very few references as to the relations that existed
between the mukhannathun of the Umayyad Empire.

Muslim society, as well as the Umayyad authorities, regarded
the mukhannathun as members of one distinct group and treated them on
this basis. This was a natural result of their similar appearance and
behaviour on the one hand, and their belonging to one craft on the other.
There is evidence, also, that the mukhannathun of one city, on visiting
another city, used to go to meet their confreres there. To this one
can add that the use of the term “hina* mukhannathz,which came into use
in the Umayyad period, indicates a distinction even between the non-
mukhannath singers and the imdmjrire/fch ones. On the other hand, the
authorities also regarded the mukhannathUn as one body and dealt with
them on this basis. Whenever the help of a governor or a Caliph was
called upon for the checking of the unlawful activity of a mukhannath
the district.” Thus, the mukhannathun were regarded and treated ty

society and the authorities as one body holding a common responsibility.

1-See Agh.3. Vol. IV, pp.280, 281.
2Ibid. Vol. IV, p.278.

3For example, see Ibid. Vol. IV, pp.220-221, 273-274, 27A-276;
Vol. I11, p.29; Vol. IV, p.272.
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The most famous mukhannathun seem to have been the Mnuk_hannathnn

of al-'AgtgqH. Al-'Aglqg is na valley passing just west of Madina, from
which it is separated by Harrat al-Wabra... After heavy rains the valley
is filled with a broad river which has been compared with the Euphrates.1
Some traditions speak of the fondness Muhammad had for al-'Aqlqg, which he
used to describe as Illthe blessed valey’l. During the Umayyad period, after
the rainy season, the banks of al-'Aqtq and the gardens around it were

the place where the youths of al-*ladlna passed joyful hours drinking,

flirting with women and listening to the ghina* of some of the mukhannathunl

These singing and drinking parties and the role of a certain group
of muldiannathun in them must have been the reason for the appelation
"mukhannathP al-'Aqlqg". Another possible reason for this appealation
could have been the fact that some of tne famous muknhannathtm sSingers re-
sided in houses near al-'Aqlqg.

Besides the fame of the Mukhannathfl al-'Aqlq" in music and sing-
ing, they seem to have been an example of tenderness and gentleness, so
much so that elegant poetry was compared to them. 3

The social position of the mukhannathun in the Umayyad society
is a subject not director dealt with in the Agjhanl. In an account related

on the authority of Hassan al-Ans”ari we read the following about the

mukhannath 'fuways: "... I found the Qurashites very fond of him. They

“his information on al-*AqIq was taken from MuMam al-Buld5n. Yaqut,
Vol. Ill, p.700 FF, Agh.1l, Vol. II, p.172 and E.I.2. Vol. I, Fasc.6,
G.R*. entz. art. nal- AkTkM, p.336.

o
Tuways, we axe told, was near alJAqtq,

3See Agh.3, Vol. mi , p.108.



liked his company, listened attentively to his conversation and greatly
admired his singing. The only thing that debased him was his khunth.
Were he not a mukhannath. there would be no Qurashi. or Ans“arT, or any
other person who would not welcome his company.

From this statement one can deduce two things: the first is that
khunth was regarded as a low quality and that the mukhannathnn were boy-
cotted and probably despised by some people of high social standing and
the second is that the musical abilities and wit of a mukhannath like
Tuways might gain for him a better social position and diminish the possi-
bility of a boycott from society. Among the notables that thought it be-
neath their dignity to mingle with the mukhannathun was 1Abd al-Ragman
b. Hassah, the son of the famous poet Hassan b. Thabit. On one occasion
he was invited to a wedding-party in al-Madlna. When he entered the
house where the party was held, he saw the three mukhannathun - al-Dalal,
Tuways and al-Walid - among the attendance (apparently they had been in-
vited to sing and entertain the people). He immediately withdrew and,
when asked why, he said: ”1 do not sit in one place with mukhannathun.n2
This same !Abd al-Rahmanis reported to have said to 'Abd al-Lah b. Ja'far,
when the latter proposed that they enter the house of the mukhannath
Tuways to take shelter from the pouring raing: "May I be your ransom,

what do you want from Tuways, may the wrath of God befall himI He is a

1Agh.1, Vol. II, p.1l71.

2Agh.3, Vol. IV, p.284,.



muidiannath and his company is an insult These accounts show the
hostile attitude and even the contempt of some notables towards the
mukhannathun. In the meantime, the musical abilities and wit of a
mukhannath counted, in the view of others, more than anything else and
this made them feel no insult in dealing with them. It is said that the
noble 1Abd al-LSh b. Ja'far answered the above remark of fAbd al-Rahman
b. Hassan about Tuways fy sayings nDo not say such a thing about Tuways.
He is pleasant and witty, and his company is great pleasure to us."
During the Caliphate of 'Abd al-Malik, Abban b. 'Uthman visited the
Caliph in Damascus and was appointed governor of al-*ladlna. On his re-
turn from Damascus the notables of al-Madlna went out to the outskirts
of the city to receive him. With them was Tuways who, when the pro-
cession of the governor came in sight, struck a fine melody and sang
with such warmth and affection that Abban "felt like flying, and said

to him: thank you Jawus (peacock), thank you. He did not call him
Tuways (little peacock) i3 Although the word " "
does not indicate the noble birth of Tuways it shows the esteem in

which the noble Abban held the musical ability of the mukhannath singer,

regardless of his khunth. Likewise, the musical ability of another

prid. loc. cit
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mukhannath. whose expulsion was ordered by the Caliph ’‘Umar b. ’'Abd al-
*Azi? gained for him the sympathy of his guards who listened to his sing-
ing and admired it very much, so much so that they disobeyed the orders
of the Caliph and set him free."**

Thus it appears that khunth was generally despised by society
and that the mukhannathun were counted among the lowest classes but, at
the same time, people who paid little or no attention to anything except
their pleasures, Jjustified their dealings with the mukhannathun on the
grounds of their wit, intelligent conversation, musical skills or other
qualities.

There appears to have been some reaction on the part of the mukh-
annathun to this contempt and hostile attitude of some members of society.
The wish to avenge themselves on these hostile members made some mukh-
annathun bear a feeling of hatred towards them and use every possible
means to achieve vengeance. In this way one can understand the reports
on the efforts of the mukhannath Juways to revive the tribal grudges of
al-Aws and al-Khazra.i. In a statement related on the authority of al-
Mada’ini we read: "The mukhannath Tuways was fond of setting to music
the poetry about the tribal wars of al-Aws and al-Khazra.i before Islam.
His aim in this was to revive the tribal feuds of these two tribes. When

asked to stop singing this kind of poetry, Juways said: I will not stop

~*Se Agh.3, Vol. VI, pp.337-333.



that until I am laid in my grave.

Generally, the mukhannathun seem to have represented a dangerous
threat to the moral standards of Muslim society. It is in the light
of this fact that one should consider the many accounts preserved in the
Aghanl about the efforts of the authorities to suppress their activities
and stop their increase.

The Caliph mu’awiya, we are told, used to appoint Marwan b. al-
JJakam and Sa'id b. al-'A” alternately to the governorship of al-Madina,
each of them holding the office for one year. Unlike Sa'id, Marwan was
generally known to have been severe and merciless in his dealings with
the sensualists and, during his governorship, debauchees and dissolutes
used to flee from al-Madina and not come back until his term of office
expired. He is reported to have met the mukhannath Fand during the
governorship of Sa’id and said to him: "Enjoy your stay in al-“adina
now, it is only a matter of a few days before I assume the governorship
and you know what will befall you under me.”2 During his term of office
a mukhannath called al-Nughashi was arrested and brought to him. MarwStn
asked him to recite some verses from the Qoran, but the mukhannath knew
none and mocked the Qoran. Marwan got very angry and ordered the exe-

cution of the mukhannath. Then, he declared that he would reward any
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one who brought him a mukhannath with ten dinars.” Likewise, his
brother YaljyS b. al-Hakam, who assumed the governorship of al-Madina
under 'Abd al-Malik,” is said to have inflicted the same punishment
upon another mukhannath called Ibn Nughash. ° and declared that a reward
of three hundred dirhams would be paid to any one who brought him a
mukhannath. As a result of this declaration, it seems that some mukh-
annathun fled from al-Madina and sought refuge in different places near
it. A mukhannath called Zarjawn is said to have fled to al-'£liya, and
the famous 'fuways took refuge in al-Suwayda’, a place on the road from

Damascus to al-Madina.” Under the Caliph al-Walld b. 'Abd al-Malik,

the governor of al-Madina 5 seems to have embarked on a more merciful

1See Agh.3, Vol. Il1l, p.29.

“Yahyab. al-Hakam assumed the governorship of al-Madin under 'Abd al-
Malik b. Marwan in 75/694- and, in 76/695, was replaced by Abban b.
'Utliman. See Tabari II, pp.863, 94-0.

3The similarity between the names of this mukhannath (Ibn Nughash) and
the one mentioned in the previous narrative~Tal-JNiughashi) makes one in-
clined to believe that the above narrative is a second version of the
first one* Nevertheless, it is not impossible that this Ibn Nughash
was the son of al-Nughashi. mentioned in the previous narrative.

4see Agh.3, Vol. IV, op.220-221.

S5According to the above narrative, Abu Bakr b. Miij. b. 'Amr b. Hazm was
the governor of al-Madina who carried out the punishment. This, ob-
viously, is a mistake because, under al-Walid I, the governor of al-
Madlna was 'UthmSCn b. HayySn al-Murrl. See Tabari, II, pp.1281-1282.



policy vis-a-vis the mukhannathun. The penalty for a mukhannath was
no longer execution, but flogging and expulsion. He is said to have
flogged the poet al-Ahwas for being a mukhannath. carried him on a
donkey round the streets of the town to disgrace him, denuded him, and
expelled him to the island of Dahlak.*

The greatest misfortune that befell the mukhannathgn seems to
have been their castration. In the AghanT there are two contradictory
statements about when this took place and the direct reason that made the
authorities impose this penalty upon them.

In the first statement it is claimed that the castration order
was issued by the Caliph al-Walid b. 'Abd al-Malik after he received
reports from al-Madina telling him that the mukhannathun of the city
mingled with the Qurashi women, in spite of the orders of the Prophet
that banned all contact between women and mukhannathun. The operation,
according to this statement, was carried out by Ibn Hazm al-Ansarl,
the governor of al-MadIna.3 In the second statement it is said that
Sulayman b. 'Abd al-Malik was the Caliph who ordered the castration of

the muldiannathun. Following this second statement two different accounts

B4)ahlak, according to Yagilt, "is an island in the sea of the Yaman,
between al-Yaman and Ethiopia. It is very small and hot. The Umayyads
used to send to it all unwanted persons." See Mu'.iam al-Buldan. Vol. IT,
D .634-. For the account of the punishment inflicted upon al-Ahwas, see
Agh.3, Vol. IV, p.2309.

AIn connection with the castration of the mukhannathtln, it should be
remarked that there is no reference to this matter in the chronicles

consulted.

3See Agh.3, Vol. IV, p.276.
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are given to explain why Sulayman did so. In the first account it

is claimed that the mukhannath al-Dalal, who was a match-maker in al-
Madina, had immoral relations with his male and female customers. This
was reported to the Caliph Sulayman who, as the relator of the story des-
cribes him, was very sensitive about the chastity of women. The Caliph
wrote to Ibn Hazm ordering him to castrate the mukhannathnn of Mecca and
al-Madina because, as the Caliph said in his message, they were danger-
ous for the chastity of the women of the Quravsh tribe.' The second ac-
count gives a different reason for the castration of the mukhannathun.

In it we are told that the ma.ilis of the Caliph Sulayman was held one

night on the roof of his palace. When the visitors left, he ordered a
slave-girl to help him perform his ablutions (wudu¥*). The slave-girl
remained silent and seemed preoccupied with something else. At this

point the Caliph realised that beautiful singing was coming from a
certain part of the city and that the slave-girl was busy listening to
it. The next morning the Caliph conducted a thorough investigation about
singing-parties held during the previous night in that particular part

of the city and suspected a certain singer. The suspect was thereupon
summoned to the palace and, in the presence of a group of courtiers,
confessed that he sang at that certain hour of the night the verses the
Caliph heard. The Caliph ordered that the singer be castrated and,

turning to the courtiers present at his ma.ilis. he asked; "Do you know

“eSee Agh.3, Vol. IV, p.272.
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where is the origin of ghina>?” wulIn al-Madina, among the mukhannathun.”
came the answer. The Caliph wrote to Abu Bakr Muh. b. 'Amr b. Hazm al-
AnSHrT, the governor of al-Madina, ordering him to castrate all the
mukhannathnn singers of the town. TIbn Hazm carried out the order and
castrated nine of them. Among those castrated were: al-Dalal, Turayf
and Hubayb Nawm al-Dulja.” Commenting on this last account Abu,l Faraj
says: "As far as the isnad is concerned, this is the most reliable
account.”

In examining these different narratives attention should be paid
to the fact that Ibn Hazm, the governor of al-Madina, during whose tern
of office the castration of the mukhannathnn took place according to
all three narratives, was appointed governor during the reign of Sulay-
mEn b. ’'Abd al-Malik and not al-Walid I.P This makes it possible to
pay little attention to the first narrative and concentrate on the other
two. It is agreed in these two narratives that it was Sulayman who
ordered the castration of the mutiannathun and that it was Ibn Hazm who
carried out the order. They give two different explanations as to why
the Calinh took this steo and differ on whether or not the mukhannathnn
of Mecca were castrated. Whether it was because the mukhannath match-
maker, al-Dalal, had immoral relations with his male and female customers

that Sulayman ordered the castration of the mukhannathnn. or whether

JA*h.3, Vol. IV, pp.273-274.

Itn Qazra was appointed governor of al-Jladlna in 96/715. See Tabari,
PpP.1231-1232.
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it was because he felt jealous of the singer who attracted the at-
tention of his slave-girl that he took this step, we do not know, but
it is fairly evident from both explanations that the Caliph was worried
about the chastity of free women, especially the Qurasliites, and that
he tried to stop the possible dangers that might arise from the re-
lations and contacts between the mukhannathun and these women. The
important point of difference between the two narratives, however, is
whether the mukhannathun of Mecca were castrated with their Madlnan
colleagues, or not. In the first place one should not fail to remember
that Abu,l Faraj’s remark that the last narrative (i.e. the one which
states that only the Madlnan mukhannathnn were castrated) has the most
reliable isnad, adds much weight in favour of the theory that only the
Madlnan mukhannathnn were castrated. To this should be added that,

in a narrative in al-Kamil of al-Mubarrad, there is clear reference to
the castration of the Madlnan Eﬂkgﬁnnggggg_and nothing is said about
the Meccan aes.—*- A further point in favour of the theory that only
the Madlnan mukhannathun were castrated is the fact that Mecca had its
own governor under Sulayman.o Had it been true that the Caliph ordered

the castration of the mukhannathun of Mecca with those of al-Madina,

ISee al-Kamil. al-Mubarrad, Vol. I, p.394. It should be remarked that
the above narrative is without isnSd and starts with the word nhuddithtuM.

“According to al-Tabari the governors of “ecca under Sulayman were:
Talha b. DawHd ai-Hadraml and 1Abd al-'AzIz b. 1Abd al-Lah b. Khalid b.
Usayd. See II, pp. 1305 FF.
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their castration would be encharged to the governor of their city

and not to the governor of al-Madina. All this leads one to conclude
that the mukhannathun castrated were those of al-Madina only and that
the operation took place during the reign of Sulayman and the governor-

ship of Ibn 1Jazin.*

lAccording to Majmal al-Amjjial of al-IIoydani (d. 513/1124) the castra-
tion of the Madlnan mukhannathun was a result of a mistake committed
in SulaymSn *s letter to Ibn f/azm. After citing the story of the slave-
girl and SulaymSn, al-Maydani tells us that SulaymSn ordered the castra-
tion of the singer who attracted the attention of the slave-girl by his
singing, and told the scribe to write a letter to Ibn Hazm, the governor
of al-Madina, asking him to count (if£$i) the mukhannathnn of the city,
who were described to him as "the origin of singing"e As a result of
a defect in the pen with which the letter was written, the word if£S§i
(count) became ikhsi (castrate) and thus the mukhannathnn of al-Madina
were castrated. “See Majmal al-Amthal. al-Maydani, ed. BHl1Sq, 1284. A.H.,
PP-220-221,227) . Although al-MaydSnt does not cite the names of his
rSwivas. which makes it difficult to compare his narratives with those
of al-AghSnl. it is possible to claim that the fact that castration is
prohibited by Islam - (see Ibn Hazm, al-Muhalia, Cairo 1352 A.H. Vol. X,
pPp.449-451, and Wensinck, Concordance. Vol. II. p.33) - is a point in
favour of al-MaydSnl’s narrative. To this should be added that in
Adab al-Kuttab of al-Suli (ed. Baghdad. 1341 A.H., p.59) there is a
narrative similar to that of al-Maydani and, in it, the sto~y of ifr§i
and ikhsi is given, together with the other details of al-Mayd2nT's
narrative ¢ The importance of this last narrative is that it was given
in the course of a statement about the fatal consequences that might
follow a mistake committed by a scribe.
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To end this survey of the attitude of the authorities towards
the mukhannathtm mention must be made of the way followed by the Calioh
Umar b. 'Abd al-’'Aziz in his dealings with them. It is reported that
a complaint reached the Caliph about a muldiannath in al-Madina whose
relations with the women of the town became a source of worry to many
people. The Caliph wrote to the governor ordering him to send the mukh-
annath to the Capital. As soon as the muldiannath arrived he was taken
to the Caliph, who had with him some of his counsellors. The mukhannath
was an old man, with his beard and hands dyed with hinng>, wore a woman’s
black silken waist-wrapper and carried a tambourine. The Caliph asked
him to recite a sura of the Qoran. The mukhannath remained silent and,
when the Caliph insisted, he told him that he knew none of it. The
Caliph ordered that the mukhannath should be sent to prison and that
a teacher should be appointed to teach him the Qoran and principles of
religion. After some time in prison, the mukhannath was summoned to
the palace to be examined by the Caliph and he proved to be as ignorant
as he hadbeen. This made the Caliph decide that keeping him in prison
for a longer period was of no use, and thus ordered his expulsion.”-
Despite execution, expulsion, punishment and persecution, the

mukhannathnn continued to exist throughout the Umayyad period,”* and

1See Agh.3, Vol. VI, pp.337-338.

In al-fabarl we read about two mukhannathun sent to prison by the
Caliph Hisham b. 'Abd al-Malik. 'See TatiarT, II, p.1737.
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traces of their existence could be remarked in the society of the

early Abbasid period in cities like Baghdad and al-Basra.”"

Summing up the significance of the emergence of the mukhannathun
as a distinct element in the body of the Umayyad society, one might em-
phasize three main points:

1. An explanation of the role played by the mukhanna.thun in society
can be sought in the fact that, as a result of the seclusion
and veiling of the women of the Muslim community on the one hand,
and the increasing tendency towards pleasure and amusement on
the other, a gap was created. This gap was felt by many pleasure-
lovers, because the withdrawal of free women from the social life
of the men was not yet replaced completely by slave-girls, as in
the Abbasid period. This gap was filled temporarily by the
mukhannathun who, as was pointed out earlier, imitated women in
their external appearance and affected female manners.

2. Distinction should be made between the two kinds of mukhannathun
that appeared during the Umayyad period. The first were the
mawali mukhannathun who were mostly professional singers and
whose effeminate manners and behaviour was their source of living,
and the second were the free Arab mukhannathun . who appreciated
and adopted khunth as a way of behaviour and dressing, but were

neither professional singers nor depended on khunth for their

-'Se Agh.3, Vol. VII, p.2H; Vol. IV, p.7 and Vol. IV, p.72.
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living. It was these free Arab mukhannathun who suffered
most of the contempt of society.”

3. The fact that Mecca and al-Madina were the home of most of
the mukhannathun indicates that these two cities developed
under the Umayyads to a main centre of worldly pleasures,
and that many of their youths, besides constant and immoderate
indulgence in wine and song, sank into the unchaste arts of-
fered to them by the mukhannathun. This could have been an-
other reason why the authorities proceeded with the utmost
rigour against the mukhannathnn and spared no effort in sup-

pressing their activity.

W'See AnsSb. al-Ashraf. Vol. V, p.121.
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B - Pederasty.

This section is not meant to be a study of the manners and
morals of the Umayyad society, nor is it an assessment of the moral
standards of the Muslim community during the period in which the
great social changes were taking place, but an exposition of some
of the facts that can be obtained from some of the accounts and narra-
tives preservedin the Aflhani and other sources which relate to the
subject of pederasty.

In the Umayyad period, however, intrigue with boys played some
part in social life and this makes it necessary for us to deal with
it in as much as it relates to the study of the life of pleasure and
amusement in that period which is the subject of our study.

In the Aghanl and other literary and historical works consulted,
there is no reference to homosexuality in the period that preceded the
rise of Islam. The only sources that give reference to the homosexuals
of the Jahiliyya period are the books of Tafsir. In these books the
reference to this matter is made in connection Vith the following
Qoranic verses: tle also sent Lut; when he said to his people, pro-

ceed ye to a filthy deed in which no creature hath gone before you. LW

IVerily ye come to men, instead of women, lustfullyI Nay, hit ye are
2 —
a people given up to excess.I "Remember also Lut, when he said to his

dQoran. 7,80—

2Qoran. 7,81.
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people, proceed ye to such filthiness with your eyes open.”“, and
"Come ye indeed with lust unto men rather than to women, nay, ye
are an ignorant people.”

The "lut" mentioned in these verses is, no doubt, the biblical
"Lot” . According to the Qoran, Lut was a messenger of God (llursal)
sent to sinners who forbid hospitality, rob strangers and practice
homosexuality and cruelty, such as no other people had done before
them o*'

In commenting on the first two verses of the four we have just
mentioned, the famous Qoran commentator al-Qurturbi” quotes much of
what was said by earlier mufassirun (Qoran commentators) and Doctors
of Law on the subject of homosexuality before Islam, and refers to the

attitude of the Prophet and some of the orthodox Caliphs vis-a-vis

“AQoran. 27 ,".

L“Qoran, 27 ,".

3fhe references to Lut in the Qoran occur in the following suras:
11,73-91; 15Q 9-61; 21,71-7Q 26,160-173; 27,55"59; 29,25"31i*
See also Tabari, I, pp.34-6, 347.

4-Abu 'Abd al-Lah Muiu b. Ahmad b. Abi Baler b. Farh al Ansari al-
Khazra.ii al-Andalusi al-Qurturbl, a famous mufassir. was born and
spent most of his life in al-Andalus. Since his early youth he bent
all his energies to the tudy of Qoran and tafsir and wrote many books
on this subject. His most famous work is the book of tafsir known as
al-Jamil Li-tAhkam al-Qur >5n. He died on the 9th of Shawwal 671 A.H.
For his biography, -the accounts of his life and works see Nafh al-Tib,
al-Kaqgari, ed. A.F.Rifal! (Cairo 1936, Vol. VII, pp.221-2-5.
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this matter. Apart from the story of the people of Lut (gawm Lut) 6%
one finds no clear reference in al-Qurtubils al-Jamif Li-Ahkam al-
Our9an to pederasty in Arabia before Islam. In the traditions quoted
by al-Qurtubi while discussing the subject in general there are only
two relating to the subject of homosexuality directly. In the first,
it is claimed that Muhammad said: "Kill him whom you see doing the
deed of the people of Lut, and kill the person with whom he committed
the deed."# The second reads: "The thing I fear most is that my
people might commit the deed of the people of Lu*."-* Both traditions
have very reliable isnad.”

In these two traditions, apart from the name of Lut, there is
no clear reference to the practice of homosexuality in Arabia before
Islam. But the severe punishment Muhammad prescribed for homosexuals,
and the fears he expressed, suggest that homosexuality was not unknown
in Arabia before the rise of Islam and that these traditions, if they
were not later forgeries, were aimed at the checking of its growth.
The writer of the article "LutM in the Encyclopedia of Islam remarks

that "the biblical Lot has, in Muslim legend, even as early as in the

1-For the story of Luf as given by the Qoran commentators, see al-
Qurturbi, op.cit.. Vol. IX, p.79.

2See TIbid. Vol. VII, p.244.
3see Ibid. Vol. VII, p.24-5.
4The relators of the first tradition ares Abu Dawud, Ibn Haja, al-

TirmidhT, al-Nassa’l and al-Darqu'tnt, and the second is related by
Ibn Maja on the authority of Jabir b. 'Abd al-LSh.
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Kur’an, an importance which he does not have in the Bible or Haggada.”
This importance, which the story of Lut acquires in Muslim legend, can
be taken as further evidence for the fact that pederasty was practised
by some of the Arabs of the Jahiliyya. The insistence of the Qoran on
citing the details of the disaster that befell the people of Lut as a
result of their practising pederasty can be attributed to the wish of
Muhammad to warn the people of his time of the severe punishments that
would attend such practices.2 All this makes it probable that pederasty
was practiced in Arabia before and during the life-time of Muhammad.
Under the Orthodox Caliphs there is no actual evidence that homo-
sexuality was practised except that we read in al-Qurtubi that, during
the Caliphate of Abu Bakr, Khalid b. al-Walid wrote to the Caliph in-
forming him that a certain person known by the name of al-Fuja’a was
seen committing pederasty. Abu Bakr sought the advice of the sahaba
on this matter. *Ali b. AbT Talib suggested that the man should be
burned. The rest of the $§SaJjSba adopted Wlps view and the Caliph in-
structed Khalid to bum a21-ruja‘a.~ According to al-'fabari, a man

known by the name of al-Fuja’a (his actual name was 1lyas b. ®Wbd al-

1See E.I. 1, Vol. Il11l, p.53, art. "Lut".
AAccording to the Qoran God was so severe in his punishment of the
people of Iut- that their city was turned completely upside down and

that si-i.ill stones rained upon them. See Qoran. 11,74 and 15,~.

3See al-Qurtubi, op.cit.. Vol. VII, p.244.
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Lah b. 1Abd Yalayl b. 1lUmayra b. IChufaf of the Bani Sulaym) was
burned during the Caliphate of Aba Bakr for playing a dishonest
part during the wars of apostasy. He is said to have come to Abu
Bakr and said that he wanted to fight those who apostatized. Abu
Bakr gave him a horse and weapon, but discovered later that he was
using them for robbing Muslims, as well as apostates. This made
Abu Bakr order lurayfa b. Hajiz (one of the generals of the Muslim
army) to take him, dead or alive. Turayfa carried out the Caliph's
order and arrested al-Fuja*a and brought him to the Caliph, who
ordered that he must be burned. Turayfa took al-Fuja>a to the
musalla (the courtyard of the mosque) and turned hira.” There is
also a short reference to the burning of al-Fuja’a in Muru.i al-
Dhahab. Al-Mas'udI says that Abu Bakr, while on his death bed, ex-
pressed his sorrow for burning al-Fuja*a.” There is no mention in
the Mura.i of the reason for which he was burned, nor are we told
the full name of al-FujS>a.

It is hard to pass a final judgement in favour of one of these
two narratives because we are not sure whether or not Wo two narra-
tives speak of the same person and the same incident. Al-Qurtubi does
not give the full name of al-Fuja’a and the details of his narrative

are entirely different from those given by al-Tabari. In fact, there

iSee Tabari, I, pp.1903-1904.

2See Mas'udX, oo.cit.. Vol. IV, pp.184,467.
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is nothing in common between the two narratives except the nickname
of the burned man.

The only remark that one can put forward, as far as the narra-
tive of al-Qurtubi is concerned,7 is that it is hard to believe, es-
pecially if we take into consideration our general knowledge of Abu
Bakr's character and ways of dealing with problems, that he ordered
the burning of a man for committing a sin for which a much less severe
punishment was prescribed in the Qoran.” It is also not altogether
Bunlikely that such a narrative was introduced to support the hadiths
in which it is claimed that Muhammad ordered severe punishments for
those who practise homosexuality.

However, apart from this incident, there is no reference in
the sources consulted to any act of homosexuality committed during
the reign of the other Orthodox Caliphs.

In the Umayyad period pederasty continued to exist. The first
reference to an act of homosexuality during this period occurs during

the Caliphate of Yazld b. Mu'awiya. In an account in the Ansab al-

There is difference of opinion between the founders of the Orthodox
schools of law on the punishment that should be inflicted upon the
person who commits sexual intercourse with males. Malik was of the
opinion that if he is a mufegan (married man) he should be stoned;

if not, he should be imprisoned. Al-Shafill held that the punish-
ment of a zSnt is the right punishment. Lastly, ACt Hanlfa's view

was that he should be reproached only. See Qur?ubi, oo.cit.. Vol. VII,

p.243.
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Ashraf we read that this Caliph inflicted the fcadd (punishment)

upon Khalid b. Isma'il b. al-Asnlath because two men and their

wives bore witness that they saw him committing sexual intercourse
with a boy."* Shortly after that, during the reign of 'Abd al-Lah

b. al-Zubayr over al-“ijaz, seven men were punished for the same
crime. During the Caliphate of al-Walld b. 'Abd al-Malik, the poet
al-Ahwas visited the Capital and was received in the Caliphal palace
as the guest of the Caliph. After he had stayed for a few days the
Caliph was told that al-Ahwa§ had tried to entice the baker who
worked in the palace to have relations with him* Al-Walld sent al-
Ahwas back to al-Madina and instructed the governor to punish him
severely for his deed.” Roughly about the end of the reign of this
Caliph the singer al-Gharid is reported to have had sexual inter-
course with a boy in al-Madina.”- Before being castrated, the singer
al-Dalal was also punished for his Unlawful relations with a boy.”*
Pederasts, however, continuedto befoundamong the members of the
Muslim community of the laterUmayyadperiodand it mighteven be true

to claim that their number increased during that period.*

¢Ansab al-Asoraf. Vol. IVB, p.10.

2See al-Qurtubi, op. cit.. Vol. VII, p.2”4.
3See Agh.3, Vol. IV, pp.235-236.

~“See Ibid. Vol. II, p.369.

5See Ibid. Vol. IV, p.283.

~See, for example, the following references: Agh.3. Vol. VI, pp.83-SA}Y,
Agha, Vol. nil, pp.95, 279, 280, and others.
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These are all the references in our material to acts of homo-
sexuality committed during the different stages of the Umayyad period.

It is essential to note that the references to pederasty in the
Umayyad period in the Afghani are very few but, from these few references,
one can see that most of the persons whose names were involved in acts
of homosexuality were either mukhannathfin.1 or singers,2 or dissolute
persons;3 there is no evidence that it was practised ty people of high
social standing. The period, as a whole, contrasts in this respect with
the Abbasid, in which many Caliphs and other notables were pederasts.
More evidence for the fact that the number of homosexuals in the Umayyad
period was not very big can be taken from what was said earlier about
the mukhannathUn and their imitating women in their external appearance.
As was pointed out, the mukhannathtSn. being aware of the vacuum felt
in society as a result of the withdrawal of free women from the social
life of free men and of the little interest in intercourse with boys,

tried to add a feminine element to their external appearance in order

to attract pleasure-lovers. Had they found a strong tendency for homo-

4jike al-Ahwa§ (see Agh.3. Vol. IV, pp.235-236), al-Dalal (see Agh.3.
Vol. IV, p.283) and others.

“Like the singer al-Gharid (see Agh.3. Vol. II, p.369).

“Like $ammad al-Rawiya(see Agh.3. Vol. XI, pp.83-84)* MutTl b. ,Iyas

(see Agh.1l, Vol. XIII, pp.279380), HammSd 'Ajrad (see Agh.1l, Vol. XIII,
P-95) and others.

The only name of a non-mukhannath or a singer to come down to us in an
account of pederasty is 1Uifflid b. Isma'Tl b. al-Ashfath. The sources
within our reach give no information on him.
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sexuality in society, one would expect them to retain their male
appearance.

The term ghulam occurs in most of the accounts on pederasty in
the AghSnl and other sources. According to Ta.i al-'Arus and Lane's
Lexicon, a ghulam is "a young man..., one whose mustache is growing
forth or has grown forth; or one from the time of his birth until he
attains to the oeriod shabab (meaning young manhood...).”" From this
definition of the term, one can state that pederasty was nractised with
young boys.

There is no reference in the Aghar.i or the other sources con-
sulted to the orign of these ghilman. although it is stated in some
of the anecdotes that they we~e of nawla status.a There is only one
reference to a free Arab with whom pederasts could have sexual inter-
course. He was the oocet al—Ahwa§, of whom we said earlier that he
was a mukhannqgg and dissolute.Al—Ahwash howeverg cannot be con-
sidered as a ghulam and the question of the origin of the professional
ghilman, if there were any, remains unanswered.

While discussing the views of doctors of law and 'ulama* on
the punishment that must be inflicted upon a pederast, al-Qurtubi
~“See Lane's Lexicon, art. . \ Book I, part 6, pp.2286-2237, and

Ta.j al-'Arus. art. -A* |, Vol. IX, pp.4-5*

“See, for example, Agjh.l. Vol. XIII, pp.95, 280; Agh.3. Vol. VI, p.33,
and others.

“See, in Agh.3. Vol. IV, pp.235-236, the account of his visit to al-
WalTd and how he tried to persuade the bakers of the Galiphal palace
to have sexual intercourse with him, as was mentioned earlier.

~See above, p. 17V
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refers to the views of the lulama9 on the question of sexual inter-
course with animals and quotes a hadlth on this subject.” Apart from
this jurisprudential reference in al-Qurtub”s tafsir there is no men-
tion in the sources consulted of any person committing sexual inter-
course with an animal.

There is no evidence in the sources that in the Umayyad period
there were professional ghilman withwhom pederasts could have sexual
intercourse and, in some cases, one feels that the ghulam was rather
obliged than willing to surrender to the wish of a pederast.

From an account in the Aghani it appears that some of the homo-

~This fradith is related by Abu Dawud and al-Darqutnl on the authority
of Ibn ’'Abbas, who claimed that the Prophet said: ulde who commits
sexual intercourse with an animal, kill him, and kill the animal with
him.” Later, Itn 1Abbas denied that the Prophet ordered the killing
of the animal and said that he only disapproved the eating of its
flesh (makruh). See this tradition and the reference to sexual inter-
course with animals in QurtubI, oo.cit.. Vol. VII, pp.244-245e

2See, for example, in Agh.3. Vol. II, p.369, how the singer al-Gharld
asked his friends to convince the ghulSm to have intercourse with him,
and the efforts of the friends to make the flhulam accept. There is
no mention in the story of who this ghulam was and it is not impossible
that he was the servant of one of them. See also in Agh.l. Vol. XIII,
P- 95, the phrase fi ow J " in the story about Muti* b. Iyas
and the boy with whom he had sexual intercourse. See also Afih.3. Vol.
VI, pp.83-84.
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sexuals of the later part of the Umayyad period, were described as
zindlgs.® It is not clear whether this description was given to all
the homosexuals of that period, or whether it was added later by the
relators of the Abbasid period when the word came into more common use.
It is fairly clear, however, that, during the whole of the Umayyad
period, society did not look highly upon homosexuals.

Before ending this section on pederasty it may be remarked that,
in the Umayyad period, poets did not praise the love of gjhilman as did
some of the poets of the Abbasid period and that, in this period, we do
not find a parallel to al-ghazal al-mudhakkar. which oocupied a special
place in the poetry of some of the Abbasid poets. The explanation to
this could be sought firstly, in what was said earlier about the small
number of pederasts in the Umayyad period and, secondly, in the fact
that the society did not have a great regard for pederasts, as has just
been pointed out. It is not until the Abbasid period that one feels

the prevalence of homosexuality.

1See, in Agh.1l, Vol. I, Vol. XIII, pp.279-280, the story of MutI' b.
Iyas and 'umSra b. Hamza, "who were known to have been zindias. ana

a boy servant of *Abd al-Lah b. Ku!Swiya, who led an uprising against
the Umayyads shortly before the downfall of their dynasty. On
zindlgs. see Goldziher, "Salih und das Zindikthum", Transactions Xth
Oriental Congress. 1892, II, p.642.
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G - Prostitution.

Prostitution was known and recognized by the society of the
Arabs in the Jahiliyya and, in the sources, there is direct and
clear information on this question. W. Robertson Smith explains the
reason for the existence of prostitues in the society of anciant Arabia
by saying: "The prices asked for women in ancient Arabia under the
name of s\ahr were often very high, and at the time of Mohammed, as
among the Bedouins at the present day, there were many men who could
not afford a wife. Such men, intolerant of celibacy as all Arabs are,
usually took refuge in what the Prophet called Zina (fornication)...x*
To this should be added that Smith regards zing before Islam as a kind
of polyandry in which the number of the husbands was not d.efined.2

From the AfihanT and some other sources it appears that prosti-
tution in the Jghiliyya. at least in cities like Mecca and al-Ta,if,
was a profession of women who formed a separate class, generally freed-
women or slaves, whose houses were marked by a flag hung over the door
(dhawat al-rgyat) .

There were also in the Jahiliyya other prostitutes who worked

o*S= W. Robertson Smith, Kinship and marriage in early Arabia. (London,
1907), p.151.

~AIbid. Loc.cit.

3See al-Qurtubi, op.cit.. Vol. XII, p.160, al-Kgmil. Ibn al-Athlr, Vol.
IV, p.160 and Aph.1l. Vol. II, p.32.
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for wine—sellers and were available to the customers of wine—shops#
Thus, in the Jahiliyya, prostitutes were either independent
and practised their profession in private houses, or were attached to
wineshops.
Before Islam the idea that it was disgraceful for a mein to visit
houses of prostitutes did not exist. This can be gathered from what
we read about some of the notables of Quravsh and their visits to
houses of prostitutes and even their marriage to them. The sources re-
fer, for example, to Abu Sufyan and his sexual intercourse with a pro-
stitute known by the name of Sumayya, the slave-girl of the Banu ’‘Ajlan,
and the birth of Ziyad b. Abihi as a result of this intercourse.p It
is also said that the Marwanid branch of the Umayyad family had for
ancestress a certain al-Zarga’, of whom it was known that she was one
of ’those who hung out a flag” (min dhawat al-Rayat) . Later, she was
married to Abu al-'£§ b. Umayya, the father of al-Hakam and, thus,
one of her grandsons was Marwan b. al-Hakam.”~ R. Smith goes further

to say that "there was no stain of illegitimacy attached to the child

ISee, in al-Ya'!qubi, Vol. II, pp.259-260, the story of Abu Maryam al-
SalUlT, the wine-seller, and Abu Sufyan and the prostitute known by
the name of Ama of the Banu 'Ajlan, which took place in a wine-shop
in al-fa’if. See also in Agh.l. Vol. II, p.32, how fAdi b. Zayd com-
mitted fornication with a certain prostitute called MSriya in a wine-
shop in al-Hira.

2See al-Ia'qubl, Vol. II, pp.-259-260.

“See Ibn al-'Athtr, al-Kamil. Vol. IV, p.160. See also al-“*abari,II,
p.1075. Very often the BanU Marwan were referred to as "the sons of
al-Zarqga,n, especially by their enemies who wanted to insult them.
See, for example, al-Tabari, II, pp.218,7S0.
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of a harlotll, and that ,men were not unwilling to claim the father-
hood of a prostitute*s child and there was actually a class of wise

men (caif. pl.cafa) whose business it was to discern the bodily marks
by which a child could be recognised as a particular man'!s son, and
assigned to him.n* Smith supports his claim with quotations from the
Sahlh of al-Bukhari and other sources. All this, however, brings one
to the conclusion that prostitution was fully recognized by the society
of ancient Arabia.

Islam, as is well known, was entirely hostile to zina and Muh-
ammad spared no effort in his battle against fornication. It is sig-
nificant that, according to Qoranic legislation, an adulterer was to
be stoned to death (rajra) and a fornicator to be scourged with a hun-
dred stripes. This firm stand in the face of unlawful relations between
men and women, coupled with the fact that Muhammad gave the example to

his followers by paying small dowries to his wives,2 can be taken as

W'See Smith, Kinship, pp.151, 169. In connection with Smith*s views on

the legitimacy of a child born from a prostitute, it is worth recalling
that the news of the recognition (istilfraq) of Ziyad b. Abih during

the early part of the Umayyad period was a great shock to many people,

and made Mu*awiya invite the wufud to the Capital to endorse his action.
This might suggest that, even in the Jahiliyya. not all members of society
were willing to accept the fatherhood of a prostitutelschild.

“Mu”ammad is said to have paid a dowry of five hundred dirhams or twelve
and a half uoiyyas to a number of his wives. See Ibn Sa*d, al-Tabagat
al-Kubrg (ed. Leiden 1905-1928), Vol. VIIIA pp.4.3,10"12, 102,18-51.
There is evidence also that the dowry oflA’isha did not amount to more
than one hundred and fifty dirhams. See Ibid. Loc.cit.
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evidence on the effort of Islam to put an end to illegal relations
between the two sexes, and to encourage marriage by removing the
difficulty of mahr referred to by Smith. As a result of this firm
attitude, prostitution seems to have shrunk or, possibly, disappeared
temporarily, from al-Hijaz under Muhammad.

There is no evidence or material to support this claim, except
the fact that there is no reference in all the sources consulted to
any prostitute practising her profession in al-Hijaz, nor is there re-
ference to any HijazT punished for committing sexual intercourse with
a prostitute during the life-time of the Prophet.

The same could be said about the period of the Orthodox Caliphs
who seem to have followed the example of the Prophet in their firm
stand in the face of prostitution. As was said earlier, in the sources
consulted there is no mention of any prostitute practising her pro-
fession in al-“*ijaz during the reign of these Caliphs."*"

Before proceeding to examine the information about prostitution

in the Umayyad period, it is of importance to refer to a curious pas-

In some of the Tafsir books there are very few references to acts of
adultery and fornication committed by some men during the life-time

of Muj*ammad and under the Orthodox Caliphs. The women involved in
these acts were either slave-girls or free women, but never profession-
al prostitutes. (See, for examole, al-Qurtubl, oo.cit.. Vol. V,
Pp.82-90, Vol. XII, pp.159-171.) Moreover, in our material, there is
no mention of any house for professional prostitution in al-Hijaz dur-

ing this period. This point, however, will be further discussed later
in this section.
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sage in al-Mufrabbar of Ibn Habib relative to the apostasy of Hadramawt
after the death of Muhammad.” The title of this passage is: ""The
women who desired the death of Muhammad and their story,”, and in it
there is mention of what were called the "harlots of ya<Jramawt”. The
following is a translation of some excerpts from this passage:

"When the Prophet of God died, the news of it was carried to
Hadramawt by a man of Kulayb, of the Banu 'Amir b, 'Awf of the Banu
al-Jilal”, whose name was Jahbal.... There were in Hadramawt six women,
of Kinda and hadramawt, who were desirous of the death of the Prophet
of God; they therefore (on hearing the news) dyed their hands with
frinng? and played on the tambourine. To them came out the harlots of
jja<jramawt and did likewise, so that some twenty women joined the six.
They belonged to various villages of Hadramawt..., and included the
following: 'Amarrada, daughter of Ma'dlkarib, and Hunayda, daughter
of Abi Shamir: both of thfse belonged to the Ashraf...... Thereupon
Imm* al-Qays b. 'Abis al-Kindi wrote to Abu Bakr al-§iddiq..., saying
as follows: The harlots rejoiced on the day when Jahbal announced the
death of Ahmad the Prophet....

Moreover, a man of Tinla, who was a sharif. named Shaddad b.
Malik., wrote t' Abu Bakr thus: Tell Abu Bakr when you reach him that

the harlots have desired most eagerly, and have shown joy at, the death

A-Al-Muhabbar, pp.184-189
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of the Prophet, and they have dyed their hands with hinn5>.

When these two letters reached Abu Bakr...., he wrote to al-
MuhSjir b. Abi Umayya as follows: Imra’ al-Qays b. 'Abis al-
Kindi and Shaddad b. Malik.... have written to me declaring that be-
fore them there are certain women of the people of Yaman who have
desired the death of the Prophet of God, and that these have been
joined by singing-girls of Kinda and prostitutes of ga”ramawt, and
they have dyed their hands and shown joy and played on the tambourine..
When my letter reaches you, go to them with your horses and men, and
strike off their hands. If any one defends them against you,
expostulate with him,...... but if he declines, break off negotiations
with him and proceed to hostilities When al-Muhajir read the let-
ter, he gathered his horses and men, and proceeded against the women,
but certain men of Kinda and Hadramawt intervened between him and them:
so he expostulated with these men, but they insisted on fighting.

Then their people retired from him, and he did battle with them, and

routed them, and took the women and cut off their hands...M*

iThe above translation of al-Muhabbarls text is taken from an article
by A.F.L.Beeston in Qriens. Vol. 5, (1952), pp.16-19. 1In al-Tabari
there is reference to two songstresses who had their hands cut off
and their front teeth knocked out by al-Muhajir b. Abi Umayya because
one of them had sung a satire of the Prophet and the other had sung a
satire of the Muslims in general. There is no mention in al-Tabari's
account of any prostitute, and the word used is "“mughannivatan”.
See Tabari, I, pp.2014,2015.
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In commenting on this passage A.F.L. Beeston says: "It is
impossible to read this curious text without asking oneself the
question, who and what really were these so-called "harlots", whose
opposition to Islam was apparently regarded by the first Caliph as
a genuine threat to the new religion Nor would it be clear, had
they been nothing but prostitutes, why the local tribes gathered so
vigorously to defend them."'*’

The solution which Beeston proposes is "that these women, or
at all events some of them, were in fact priestesses of the old pagan
religion of South Arabia, who hoped that the death of Muhammad would
afford them a chance of staging a revival of the old religion; their
"singing and dancing" was not merely an expression of personal re-
joicing, but an incitement to their fellow-tribesmen to rise and try
to throw off the yoke of the new religion, which had deprived the
pagan priests and priestesses of positions of considerable power and
influence.... The term "harlot" applied to these women could of course
be interpreted simply as an approbrious epithet employed by their
political antagonists among the Muslims...."#

The reference to the "harlots of Sa<jramawt", however, is the

only reference in our material to the existence of prostitutes during

Wdee Oriens, op.cit.. p.20.

~“See Ibid. loc.cit..



212

the life-time of Muhammad and the period of his Orthodox successors
in Arabia. The fact that Abu Bakr ordered, the cutting off of the
hands of these prostitutes and the battle with those who tried to
defend them shows that this Caliph was determined to extinguish the
opposition to the new religion regardless of its nature or source.

With the coming to power of the Umayyads, harlotry reappeared.
The first reference to the trade of prostitution during the Umayyad
period occurs in an account on the events of the life of the poet al-
Ugayshir, who was known for his love of pleasure and wine. In this
account we read that al-Quba'” ordered al-Ugayshir to join the Iraqi
army sent to fight the forces of the Umayyads during the revolution
of 'Abd al-Lah b. al-Zubayr in al-ITijaz and al-TIraq.

Instead of joining the army, al-Ugayshir fled to Qinnin and

took refuge in the house of a Nabatean wine-seller who "used to expose

1Al-Harith b. 'Abd al-LSh b. Abi Rabl'a, nicknamed al-Quba', was ap-
pointed in 65/634 governor of al-Basra by 'Abd al-Lah b. al-Zubayr
after 'Ubayd al-L5h b. Ziyad fled as a result of the uprising against
the Umayyads in al-'Iraq. (See fabari, II, pp.464,573, 593). He re-
tained this office until 67/686, when he was replaced by Mus'ab b. al-
Zubayr. (See Tabart, II, p.717).

“There is no mention in the sources consulted of this wvillage. It is
not impossible that it was somewhere in the "Ar<J of Babil'* near al-
Kufa. This suggestion is based on the fact that it is stated in the
account used for the above information that al-Ugayshir got to Qinnin
after crossing the bridge of Sura. SErA, according to YffqUt's Mu' .jam
al-BuldSn. is a place in al-JIraq in the land of Babil (see Vol. Ill,
P.1&0. Al-Kufa, in the meantime, is situated near the ruins of the
old city of Babil. Thus, it is most likely that Qinnin, being sit-
uated next to the bridge of SdrS, which was in the land of Babil, was
near al-Kufa which was also in the vicinity of ancient Babil.
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his wife to shame’l, where he stayed for several days drinking wine
and committing adultery with the wine-sellerls wife.”

As al-Quba’s term of office was between 65-67/684.-686,”~ this
story seems to have happened during the Caliphate of Marwan b. al-
Hakam, or more 1likely, during the early days of the reign of his son
'Abd al-Malik. From this it is possible to deduce, as there is 1little
doubt that the wife of the wine-seller was a professional prostitute,
that the early Umayyad period witnessed the return of the trade of
prostitution after it disappeared completely, or possibly went under-
ground during the period of early Islam and the Orthodox Caliphs. It
is also possible to deduce from this account that, in the Umayyad per-
iod, like in the Jahiliyya. there was some kind of connection between
wine-sellers and prostitutes.

The poet Jarir used the term makhur to indicate a house of pro-
stitutes.** The editor of the dlwan of this poet, without giving any
reference, describes a makhur as "a place for fornication and wine".*
In Ta.j al-'Arus and Lane's Lexicon, on the other hand, we get the

following definition for the word makhur: "An Arabicized word from

the Persian mavkhor: a place of assembly of vicious or immoral persons.

**See the full account in Agh.3. Vol. XI, pp.274-275.
“See above p.a<2,note 1 e

3See, for example, the following verses

from a satirical poem by Jarir, see Dlwan. Vol. II, p.137.

4fee the dlwSn of Jartr, Vol. II, p.137.

“See art. " > * " in Lane's Lexicon and Ta.j al-'Arus.

”
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From the definition given by the author of al-Ta.i and Lane it appears
that wine was consumed in mawakhlr. However, we are in no way able to
say when the term mSkhtlr came into use for the first time, and what it
indicated exactly.

Under the Caliph 'Abd al-Malik and during the uprising of ’'Abd
al-Rahman b. al-Ash'ath (80-32/699-701), the sources refer to another
prostitute. According to al-Aghani the name of this prostitute was
Mustarad al-Sannaja (the cymbalist) and she was a resident of a city
called Dastaba,! but in AnsSb al-Ashraf we read that her name was
Mahabush and that she lived in Sijistan.2 Both sources, however, agree
that the poet Abu Haraba (or Abu HazSba) , who was among those who joined
the revolution of Ibn al-Ash'ath against al-Hajjaj, spent a night at
her place, but differ on the sum he had to pay for this night. Accord-
ing to al-Afihahi. a customer had to pay one hundred dirhams per night,
whereas, according to Ansab al-Ashraf. fifty dirhams were the charge.
The house of this prostitute seems to have been open to customers since
the beginning of the Caliphate of 'Abd al-Malik, or nossibly earlier,
because in the Ansab al-Ashraf, we read that 'Abd al-RahmSn b. al-
Ash'ath used to frequent it while he was on a visit to Sijistan with

his maternal uncle, long before he started his revolution.” There is

ISee Agh.1l. Vol. XIX, p.154.
“See Ansab al-Ashraf. Vol. XI, p.335.

3See Ibid. p.309.



no indication in these two accounts, however, that this prostitute
was employed by any wine-seller or attached to a wine-shop, tut it
seems that she ran an independent house, and it is not impossible
that she had other prostitutes working with her.

There is reference to the trade of prostitution in the poetry
of al-Akhtal. In a poem about his rawiya. who was called Jarir,6”
al-Akhtal speaks about "“the elegant place for young men which left
Jarir with no time, even for his father and mother.” This place, to
which al-Akhtal gives no specific name, like the poet Jarir when he
called it malditlr. was inhabited by vicious and immoral women with
whom the rawiya Jarir passed most of his time.3

Later in the Umayyad period one feels that the houses of pro-
stitutes began to increase in number and attract more and more custo-
mers. Shortly before the end of the first century of the Hijra, ten

dirhams seem to have been a reasonable payment by a customer to a

prostitute. This fact we learn from an account preserved in the diwan

e4he date of the birth of al-Akhtal is uncertain, but it may have been,
as R. Blachere says, about 20/64.0. As for the date of his death, the
year 92/710 is a possible suggestion. (See £.1. 2, art. Mal-Akhtal”.
Vol. I, Fas.6, p.331). For his biography and the accounts of his life
see Agh.3, Vol. VIII, pp.28C*320.

“Pere Salhani, the editor of the Diwan of al-Akhtal. says in note 2,
P-267 of the diwan thatthe name "“Jarir” mentioned in this poem refers
to al-Akhtal'!s rSwiya. and not to the famous poet who had the same
name.

“See the Diwan of al-Akhtal. p.267.
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of the poet al-Farazdaq in which we read that, around the year 93/711,
the poet al-Farazdaq"” visited 'Abd al-Lah b. Muslim al-Bahili, who was
appointed governor of Samargand and Khawarizm by his brother Qutayba b.
Muslim al—Bahili,2 and received from him a gift of one thousand dirhams
and a horse. After al-Faraz left, ,Arar b. 'Afra al-Dabbl who was pre-
sent when al-Farazdaq received the gift, said to !Abd al-Lah that it is
unwise to pay such a large sum to al-Farazdaqg because, as 'Amr put it,
nal-Farazdaq does not need more than thirty dirhams: with ten he will
be able to commit adultery (Yazn;‘biﬂﬁaigﬁﬁﬁ), and the other twenty
dirhams will pay for his food and drink.””*

With the turn of the century the trade of prostitution seems to
have found its way to some of the big cities of Arabia through the non-
Arab elements who flocked to these cities from the remote parts of the
empire. For example, from an account in the Afghani. it can be inferred
that a house of prostitutes run by a Naba”! was to be found in al-Madlna
in the first decades of the second century of the Hijra. The following

is a resume" of this account: Itn Harima, a Madlnan poet born in the

4dhe poet al-Farazdaq was probably born during the Caliphate of v'Umar

or 'Uthman. In the year 36/656 his father took him to the Caliph 'Ali
b. Abi Talib (see Agh.1l. Vol. XIX, p.6). According to one narrative,
he died in 110/728 and, according to another, in 1X4/732-3 (see Afih.l.
Vol. XIX, pp.6, 4-5). For his biography see Afih.l. Vol. XIX, pp. 2-4-5,
and Guidi's Tables.

“For the appointment of 'Abd al-Lah b. Muslim al-BShill, who was known
also as 'Abd al-Lah al-Faqlr, as governor of Samargand and Khawarizm
by his brother Qutayba, see Tabari, II, pp.1&-1253. This 'Abd al-Lah
was killed in a battle in the year 96/714. (See Tabari, II, p.1296).

3see the full account in the Dlwgn of the poet al-Farazdaq, ed. R. Boucher
(1870) p.74.



year 90/708, and a strong lover of wine and amusement,-*- went once
to the market of the Nabaf (Nabateans) - we are not told in what
city - where a man whose wife and two daughters were professional
prostitutes, lived. On the payment of a certain sum of money, Itn
Harima was admitted to the house of this man, where he stayed for
several days committing adultery and drinking wine. Shortly before
he was due to leave, the man came to him and said: "Did you not
know that there was yesterday an earthquake in al-Raw<Ja?" (Zulzila
bi’l Rawda)." Itn Harima knew that the man was lying and that what
he told him about the earthquake was a trick to urge him to leave
the house because he wanted to receive new customers and, therefore,
he left the house.3

The fact that Ibn Harima was himself a native of al-J*adlna,
coupled with the reference to al-Rawda in the above account, is the
evidence that we can produce to support our claim that the above story
took place in al-Madlna, and that the house of prostitutes mentioned

in the story was in al-Madlna too.

3-Itn Harima, a famous poet of thelate Umayyad and early Abbasid periods
For his biography and the accounts of his life, see Agh.3. Vol. IV,
Pp.367-397.~

~It is known that the Madinans call thespace between the tomb of the
Proohet and the minbar (pulpit) of hismosque, al-Rawda, because it is
said in a tradition that the Prophet once said: ” (The space) between
my tomb and my minbar (is) a meadow (rawda) of the meadows of paradise
See the Musnad of Ahmad b. Hanbal, Vol. Ill, p.64, and Lisan al-'Arab.
art. (yfj / Vol. VII, p.1l63.

3
See the full account in Agh.3. Vol. IV, pp.388-3309.



In the accounts of the life of the poet Abu al-Hindi, who
also was of the late Umayyad and early Abbasid periods, there aretwo
references of some importance in the study of prostitution inthe late
Umayyad period. In one of these accounts, for example, thereis refer-
ence to a district in Sijistan known by the name of Kuhziyan "where
wine was sold, and adultery committed. 1In it (in this district) lived
all disso,lutes, adulterers, and prostitutes.l In another account, we
read that Abu aJl-Hindl once committed fornication with a prostitute in
a house of prostitutes run by a woman wine-seller (khammara) in Kudar-
nan.3 Of these two references, the first is of greater importance.
From it one can deduce that, in Sijistan, there was a kind of special
quarter inhabited by prostitutes and those living around them. Both
accounts, however, bear clear evidence on the fact that, in the late
Umayyad period, prostitution flourished as a profession and that houses
of prostitutes attracted more visitors than before. This, as one would

expect, was a natural result of the increasing tendenqy towards pleasure

W'The poet Abu al-Hindi, famous for his wine-poetry, lived in Sijistan
and Khurasan, in the late Umayyad and early Abbasid periods and was
known to have been a very heavy drinker. For his biography and the
accounts of his life, see Agh. Brunnow, pp.377-330.

2See Ibid. p.278.

“There is no mention in the sources consulted of a place called Kudarnan.
It is not impossible that it was either in Sijistan or Khurasan because,
as it was pointed out in note 1, the poet passed most of his life in
these two places. The account is to be seen in Ibid. p.280.
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and amusement in this period.

After this general survey of prostitution during the different
stages of the Umayyad period, reference should be made to some of the
facts that one can deduce from the general information on the subject
in the Aghani and other sources.

The first conclusion that one comes to, after considering this
information, is that, in the early part of the Umayyad period, pro-
stitution was very limited and most probably practised in secret in
the remote parts of the Qnpire which were far from the direct super-
vision of the Muslim authorities. For examole, we said earlier in
this section that the first case of prostitution in the Umayyad period
we read of in our material took place in a village in al-'Iraq called
Qinnin, about the year 65/685. This village, which seems to have been
somewhere in the land of Babil,” must have been very small and not
under the direct supervision of the authorities in al-Basra or al-Kufa.
We said also that, under the Caliph fAbd al-Malik, the sources refer
to the poet Abu Haraba and his visit to the house of the prostitute
Mustarad al-$annaja in Dastaba, according to the version of the Aghani.
or to the house of Mahabush in Sijistan, according to the version of

Ansab al-Ashraf. Both Dastabé,2 and Sijistan were far from the direct

W'See above, p. 2 I2 note 2

? _ _
“Dastaba, according to YaquVs Mul.iam al-Buldan. was a province between
al-Rayy, Hamadhan and Qazwln. See Vol. II, pp.573* 607.
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supervision of the authorities in a3.-fIraq. To this one should add
that the very fact that, in the sources which we consulted and which
deal with prostitution and other matters relating to the subject of
pleasure and amusement in the early Umayyad period, there is no men-
tion of any house of prostitutes or of independent prostitutes prac-
tising their profession in Mecca, al-Madlna, al-Kufa and other big
cities and centres of pleasure and amusement is, in itself, evidence
in favour of the argument that prostitution in the early Umayyad period
was confined to the remote parts of the empire. Thus, it can be
claimed that, in the early Umayyad period, most of the houses of pro-
stitutes were in villages and towns far from the supervision of the
authorities.

Another remark on prostitution in the early Umayyad period is
that it was a profession run and practised by non-Arabs and, most pro-
bably, non-Muslims. For example, the prostitute with whom al-Ugayshir
committed adultery was the wife of a Nabatean wine-seller. Being the
wife of a wine-seller is enough evidence that she was a non-Muslim
because no Muslim could become a wine-seller. The fact that the trade
of prostitution was in many cases connected with wine-sellers and wine-
shops can also be taken as evidence in favour of the above claim (i.e.
that it was run and practised by non-Muslims). As for the first part
of the above claim (i.e. that they were mostly non-Arabs), it is poss-

ible to seek evidence on it in the clear reference in some of the accounts
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of the non-Arab origin of the prostitute or of a close relative of
hers (like the wife of a Nabatean wine-seller), or in the non-Arabic
names they had (like Mustarad and Hahabush). To that one should add
that all the cases of prostitution in the early Umayyad period which
we cited took place in places of a non-Arab majority of inhabitants,
To support this claim one can cite the names of Sijistén1 and Dastabg2
which certainly had a majority of non-Arab inhabitants. As for Qinnin,o
of which we know practically nothing, it is not impossible to suggest
that it, too, was of a mostly non-Arab population. This suggestion
is based on the fact that Sura, the village next to Qinnin, was, as
Yaaut says, of a mostly Syriac (Siryan) population.”

In this way, the claim that the profession of prostitution in
the early Umayyad period was run and practised mostly by non-Arabs
and non-Muslims, is not without any ground.

Gradually, the number of prostitutes increased. 1In the accounts
of prostitution in the later Umayyad period we no longer read of a
single prostitute (like the wife of the Nabatean wine-seller, Mustarad

and Hahabush. of the early Umayyad period) but of whole quarters in-

habited by prostitutes and those who lived around them,’ and of houses

W'See The lands of the Eastern Caliphate. G. Le Strange #1930), pp.334-351.
~3ee YSqCt, Muljam al-Buldan.Vol. II, pp.$73, 667.

3See what was said about Qinnin in, above p. ?12 notel e

~“See Yaqut, Muljam al-Buldan.Vol. Ill, p.18%.

5"The quarter of KEhziyan, where wine was sold and fornication committed,

and in which lived all dissolutes. adulterers, and prostitutes.X See
Agh. Bruhnow, p.278.
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of prostitutes.”- This means that prostitution in the later Umayyad
period flourished as a profession and attracted more customers than
before. As for the origin and religion of those who were in the pro-
fession during this period, the remark made earlier about the early
Umayyad period remains valid (i.e. that most of those who were in
this profession were neither Muslims nor Arabs). The evidence for
this claim can be sought in the fact that most of those who ran the
business of prostitutes were wine-sellers, wiiich is clear evidence
that they were non-Muslims. As for their origin, it is stated in one
of the accounts that the man whose daughters and wife were professional
prostitutes was dwelling in a quarter known as "the market of the
Nabateans".-* This makes it highly probable that he himself and his
wife and daughters were Nabateans. 1In the rest of the accounts of
prostitution in the late Umayyad period it is stated clearly that the
prostitutes they refer to were living in places like Sijistan”1l and

Kuhziyaés, which had few or no Arabs among their inhabitants. Thus,

*’Abu al-FIindi (the poet) drank one day at the shop of a woman wine-
seller who ran a house of prostitutes, and had sexual intercourse
with her prostitutes."” See Agh. Brunnow, p.280.

“See Ibid. pp.278, 280.

3See Agh.3, Vol. IV, p.388.

4-See Agh. Brunnow, p.278.

“See Ibid. p.280.



from the afore-mentioned evidence, it appears that, in the later

part of the Umayyad period, the profession of prostitution flourished
and continued to be mostly in the hands of non-Arabs and non-Muslims.
Before leaving this point, it must be pointed out that, although there
is no clear or direct reference in the Aghanl and the other sources
consulted to the nationality, social status and religion of the pro-
stitutes themselves, it is almost certain that most, if not all, of
them were non-Arab slave-girls on the one hand, and non-Muslims on the
other. This is the conclusion reached after taking into consideration
their names, the places where they lived and practised their profession
and the severe punishment prescribed ty Islam for adulteresses which
made it very difficult for a Muslim woman to take the risk of becoming
a prostitute.

A third remark is that there is no mention in our material of
any prostitute practising her profession in cities like Mecca, al-
Madlna, al-Kufa or other famous centres of pleasure and amusement in
the early Umayyad period. There is, however, one instance already
referred to in which we read of professional prostitutes practising
their profession in al-Madina during the very end of the Umayyad period.
In the account where the reference to these prostitutes occurs, there

is no mention of the name of the city in which they practised their

—“*S= above, p.217 , the story of the poet Ibn Harima and the man who
lived in the market of the Kabateans and whose two daughters and
wife were prostitutes.
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profession bat, through indirect references in the story, we could
identify al-Madlna as the city in which the story took place.” Apart
from this single reference, the sources give no evidence on the ex-
istence of prostitutes or houses of prostitutes in Mecca, al-Madina,
al-Kufa and other centres of pleasure and amusement during the Umayyad
period. This might look strange to any one familiar with the exaggerated
love for every kind of pleasure and amusement, especially in the two
cities of al-IJijaz, Mecca and al-Madina, but an explanation is not im-
possible.

Firstly, one should remember that Islam waged a very hot war

against fornication and adultery and ordered the strongest punishment

“See above p P 2.17 and note I , p.21?. It is important to note
that we are not sure that this story took place during the Umayyad
part of the life of the poet Ibn Harima, of whom we said earlier that
he belonged to the late Umayyad and early Abbasid periods (see above,
P- 2.17, note I ). On the other hand, it must be noticed that the
fact that these prostitutes were the daughters and wife of the man who
ran their business and at whose house they received their customers,
might have helped them in keeping their unlawful activities unknown
to the authorities of the city, and thus avoided the possible expulsion

or other punishments which the authorities might have inflicted upon
them.
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for any one who committed them.'*' This firm stand taken by Islam
against unlawful relations between the two sexes played, no doubt, a
direct and decisive role in the campaign waged by Muhammad and the
Orthodox Caliphs against prostitution, which was a recognised institution
before Islam and which represented to Muhammad a dangerous threat to
family life. ' A result of this campaign was that, under Muhammad and
the Orthodox Caliphs, professional prostitution ceased to exist. This
conclusion is based on the fact that the sources dealing with the sub-
ject of unlawful relations between the sexes under Muhammad and his
Orthodox successors give reference to very few cases of adultery and
fornication and, in all these, it is implied that the women with whom

the acts of adultery or fornication were committed were either free-

~TTrhe whore and the whoremonger - scourge each of them with a hundred
stripes; and let not compassion keep you from carrying out the sen-
tence of God; if ye believe in God and the last day. And let some
of the faithful witness their chastisement.n See Qoran. 272. See
also art. f / in Wensinck, Concordance et indices de la tradition
Musuimana ! Vol. II, pp.228-230. For the very firm stand of Is-
lam against zing and the strong measures to check its growth, the
difference between the punishment of an adulterer and the punishment
of a fornicator, and the views of the Prophet, Orthodox Caliphs and
Ulalia> on the punishments that should be inflicted upon adulterers
and fornicators, see al-Qurtuba, op.cit. Vol. V, pp.82-90, and Vol.
XII, pp.139-171.

“See al-Qurtubi, op.cit.. Vol. V, pp.88, 89.



women or slave-girls and, at any rate, not professional prostitutes.
Under the Umayyads, the authorities seem to have continued to
maintain this firm attitude towards prostitution and, indeed, could
not tut do so. Thus, the trade of prostitution did not have the
chance to flourish even in Mecca and al-Madina, the two big centres
of pleasure and amusement. In this respect, it is possible to argue
that what we say now about the firm attitude taken by the Umayyad
authorities, even in al-Hijaz, vis-a-vis prostitution contradicts
what we said earlier in this study about the encouragement given ty
the Umayyads to the life of pleasure and amusement in al-Hijaz so that
they could keep the Hijazls away from the political affairs of the
d.ynasty.2 The answer to this is that the question of the unlawfulness
of zina, unlike ghina* and khamr, did not create any division in the

opinions of the fugaha* and 'ulama*. They unanimously condemned it,

ISee, in Qur'faubT, op.cit.. Vol. XII, p.161, the story of the man who
confessed to the Prophet that he had committed adultery and, in p.162
of the same volume, the reference to the slave-girl flogged by the
Caliph !'Umar b. al-KhafctSb for adultery and, in p.87 of Vol. V, the
punishment inflicted by 'All b. Abl TSlib on Shuraha, the slave-girl
who committed adultery. See also, in Agh.l. Vol. XIV, pp.145-147,
the story of al-Mughlra b. Shulba and al-Ragta’, a woman of the Banu
Thaqif, with whom he committed adultery and the course of the trial
conducted ty the Caliph 'Umar b. al-Khatt5b. In all these references,
which are almost parallel to the rest of the cases of unlawful re-
lations between men and women under the Orthodox Caliphs of which we
read in our material, it is implied that the women involved were in
no way professional prostitutes..

2See above, Chapter I, p.JQ .
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and very strongly.” To make this point more clear, “hina>. for ex-
ample, found, as we have seen, many sympathisers who disputed its
unlawfulness and even defended its helpin the worship of God;2 wine-
drinking brought into discussion the question of the difference be-
tween khamr and nabldh and whether nabldh is lawful, or not,3 but

zina did not and could not find anyone to defend it. This, in the
view of the present writer, obliged the Umayyads to adopt a firm atti-
tude vis-a-vis prostitution, especially in al-TIiijaz.

Secondly, if we are to agree with the theory of R. Smith that
the reason for the existence and recognition ty the Jghiliwa society
of prostitution was that it was the only way out for the men who were
intolerant of celibacy and could not afford a wife because of the high
prices (mahr) of women,” we find that this theory does not apply to
the Hijazis during the Umavyad period for many reasons:

1. The material wealth which followed the wars of conquest
under the Orthodox Caliphs and the extensive campaigns of

the Umayyad armies.

~“See al-Qurtubl, op.cit.. Vol. V, pp.82-90, and Vol. XII, pp.159-171#

“See the details of the long discussions that took place between the
*Ulama> of the Umayyad period about the question of the lawfulness of
ghin5> in Farmer, op.cit.. pp.22-36.

3see, in Jamil Sa*td, Ta”awur al-Khamriyyat fi al-Shi’'r al-'Arabl, pp.
98-103, the question of the attitude of some of the fiillamg> towards
the lawfulness of nabldh.

4-See above p. 105 e
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2. The flood of sabgyg (female war-captives) in whom . every
warrior had right, and the increase in the trade in slave-
girls in whom a capable Muslim had an unlimited right.*

3. The lowering of the minimum of mahr ty Muhammad to a limit
within the reach of most of the poor men who vranted to marry,2
and the introduction of polygamy.

4. The fact that the visitors of the houses of prostitutes
during the Umayyad period were not only poor bachelors is
another reason for our belief that R. Smith*s theory does
not apply to the Umayyad period.

All these facts show that the theory of R. Smith is inapplicable
to the Umayyad period in general, and al-Hijaz in particular, especially
if we take into consideration the fact that al-Hijaz was among the
richest parts of the Umayyad empire.

Thirdly, and lastly, the fact that the two cities of al-Hijaz
were of great religious importance, coupled with the Qoranic condemnation

of unlawful relations between the two sexes, is another possible explan-

ation for the absence of professional prostitutes from Mecca and al-Madina.

-kinder *Umar b. al-Khattab, for example, the war captives, amongst whom
there were many females, after the battle of Caisarea, were four thou-
sand. They were despatched ty Mu'awiya to 'Umar, who distributed them
among the orphans of the >AnSar. See Futufr al-Buldan, p.147. During
the Umayyad period similar large numbers of male and female war cap-
'tives flocked to the different cities of the Emoire. See Chanter I,po.

43- 4-.

“According to the traditions and narratives cited in al-Qurtubl, op.cit..
Vol. V, pp.128-129, the minimum mahr could be one dirham, or five dirhams
or even a handful of food.
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A fourth remark is that there is some information in the
accounts used for this study on the sums of money which customers
of houses of prostitutes had to pay on entry, or at the end of their
stay. At about the year 65/685 the poet al-Ugayshir had to pay one
dirham to the husband of the prostitute with whom he had sexual in-
tercourse.”- During the revolution of fAbd al-Rahman b. al-’'Ashlath
(30-82/699-701) a certain prostitute in Sijistan used to charge a
customer for passing the night with her fifty dirhams. according to
one narrative,? or one hundred dirhams, according to another.
Later, at about the year 93-94/711-712, ten dirhams were considered
a reasonable payment to a prostitute.” This information, although
incomplete and far from satisfactory, is enough evidence for the
fact that prostitution in the Umayyad period became a bread-winning
profession.

It is to be remarked lastly that the customers of the houses
of prostitutes in the Umayyad period were, in most cases, persons of

c
ill repute, and had little care, except for their pleasures. This

ISee, in Agh.3. Vol. XI, p.275, the two verses in which the poet al-
Ugayshir relates the story of the bargain he had with a wine-seller
whose wife was a prostitute.

“See Ansab al-Ashraf, Vol. XI, p.335.
3See Agh.1l, Vol. XIX, p.154-.
“See the Diwan of al-Farazdaq, p.74-.

~“The list of the names of those who visited houses of prostitutes during
the Umayyad period as given in the different accounts, comprises names
like al-Uqgayshir, whose entire life was devoted to wine-drinking and im-
moral deeds (see Agh.3. Vol. XI, pp.251-276), AbU UazSba, the famous sat-
irist and a dissolute (see Agh.l. Vol. XIX, pp.152-156), Aba al-Hindl,
whose life and poetry were devoted to wine and forbidden pleasures (see
Agh. Brunnow, pp.273-280), and others of similar principles in life.
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kind of customers, whose material and social positions could not
be counted on for the protection and encouragement of the trade of
prostitution, might have been another reason for the small success
of this trade in the Umayyad period. This point can be better unrer-
stood if we recall the fact that, among the factors that helped ffoina*
to flourish, was the protection and patronage of some of the wealthy
and nobility who were interested in i t T n the case of prostitution,
we find that those interested in it were neither wealthy nor noble.

A. Mez remarks that prostitution flourished in Islam in spite
of polygamy, which made unmarried men and women exceptions to the
general rule, and in spite of the fact that the law penalised adultery
with death by stoning.R This remark, which Mez does not support ty
any evidence, might be true as far as the third and fourth centuries
of the Hi.ira are concerned, but, as it appears from the present study,

it is in no way applicable to the Umayyad period.

~*See above, Chapter I, p.

“See A. Mez, The renaissance of Islam. (London, 1937), p.36l.



231

CHAPTER IV
T2p ATOM ¥ =g=nous
ALP THE AUTHORITIES TO THE

LIFE OF PLEASURE AND AMUSEMENT.



23 2

Chapter IV
The attitude of the pious and the authorities

to the life of pleasure and amusement.

It was pointed out earlier that, with the great fortunes that
poured into the Arabian Peninsula as a result of the successful cam-
paigns of the Muslim army, with the political seclusion imposed upon
some of the nobles and aristocrats, and with the large number of war
captives and male and female slaves who flocked to many parts of the
Peninsula, some of the cities of the Umayyad Empire developed into
centres of worldly pleasures where some members of the Muslim commun-
ity led a life far from the sober spirit of Islam. It is natural
that this worldly life aroused the fears of some pious Muslims and
made them raise the standard of opposition. At the same time, the
authorities could not but respond from time to time to the complain-
ing voices which demanded a firm stand against the wave of pleasure
and amusement which swept over some parts of the Muslim world.

In this chapter we shall discuss firstly the reaction of the
pious to the life of pleasure and amusement and their efforts to check
its growth and, secondly, we shall examine the attitude of the author-
ities vis-a-vis forbidden pleasures and the measures they took to main-
tain good morals and prevent the commission of acts and offences for-

bidden by Qoranic legislation.
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A - The pious and forbidden pleasures:

It must be pointed out at the beginning of this section that
the information on the reaction of the pious to the life of pleasure
and amusement, their efforts to abolish forbidden pleasures and the
reaction of the Muslim community in general to the sinful life of
some of its members is very little and, in most cases, indirect.

This poverty in material, however, cannot be interpreted as a sign

of a weak opposition to forbidden pleasures by society because the

few references which occur in our material suggest that the opposition
to such pleasures found support from many people. It is not impossible
that many accounts of this opposition were omitted ty writers 1like Atu,l
Faraj, who stated in the introduction of his AflhanI that he did not in-
clude in the book all information which did not relate to the subject

of ghina¥*.

As far as it can be gathered from the few accounts that came
down to us, listening to ghina*. illicit relations between the two
sexes, drinking of wine, and such like, were the worldly pleasures
against which some members of the Muslim society of the Umayyad period
campaigned. They were known by the term lahw and people who indulged

in them were called lahun.

1-See the author*s introduction, Afih.3. Vol.'1I.
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The opposition to lahw. as it appears from such accounts as
we possess, came from two main groups: the pious men,who believed
in the religious qualities and mode of life which Islam set up and
imposed upon its followers, and the members of the aristocratic party
who held that lahw is ruinous to the manly virtues of a noble.

The difference between the bases on which these two groups
built theiropposition reflects the sharp contrast that existed between,
on the one hand, the spiritual and ethical foundations of pre-Islamic
Arab life and the principles and qualities that were brought ty Islam,
on the other. The contrast which Goldziher described between muru’a
of the Jahiliyya and din of the Islamic period,*** is demonstrated
here in the difference in aim and sphere of activity of the two groups
who took part in the opposition to lahw. Inspired ty religious motives,
the pious arranged a campaign aiming at the abolition of all irreligious
aspects of the life including lahw. They condemned all lahun. regard-
less of their social position or background. The nobles, on the other
hand, disaoproved of lahw only because it represented a danger to the
reputation of those of them who indulged in it. Lahw. in the view of
this group of opposers, was in conflict with the moral and spiritual
ideals of their class; idealswhich, in many cases, were identical

with those of the Jahiliyya. Thus, their condemnation of lahw was

k.uhammecanische Studien. I, pp.1-39.
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based on moral, and not on religious, grounds and their main aim
was the saving of their fellow nobles who departed from the ideals
of their class.

This difference in aim and sphere of activity between the two
groups of opposers shows that, in the society of theearly Umayyad
period, the ideal of Islam, anc tliat of the Jahiliyya lived side ty
side. It is true that muru’a and the virile ethics of the Jahiliyya
period were appreciated in the Islamic period"# bat it is equally true
that the qualities of purely religious character which Islam brought
created a wide gulf between the spiritual and ethical conceptions of
pre-Islamic paganism and those of Islam.

Against this background we can proceed toexamine the few ac-
counts which we possess about the opposition of the pious and nobles
to lahw.

It is not easy to state when the opposition to lahw started,
or what were the names of those who led the first movement against it.
It seems, however, that this opposition dates back to the first days
of the Umayyad period when the society was showing an increasing love

for ghina> and music.

“M.M.Bravmann argues that the contrast which Goldziher tried to establish
between din and murfl?a does not exist at all, that mum*a played an
important part in Islamic days and that, in the course of time, other
qualities of purely religious character were added to it. See Le Kuseon.
IXIVv, 1951, p.318.

The oldest reference to the opposition to ~hina* in our material occurs
in an account in the Aghani involving the name of the songstress ’'Azza
al-4layla> who, as pointed out earlier, must have died during the early
part of the Umayyad century. See Agh.l. Vol. XVI, pp. 19,20.
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The opposition of the pious, as was said earlier, was based
on religious grounds and took the form of a campaign aiming at the
abolition of forbidden pleasures. To achieve the aim of their cam-
paign the pious opposers followed different ways. They, for example,
approached the authorities, especially on the occasion of the appoint-
ment of a new governor, and demanded the taking of strong measures
against irreligious persons who indulged in lahw. This method was
used ty some pious Madinans since the early Umayyad period. In an ac-
count involving the names of 'Azza al-Mayla* and 'Abd al-Lah b. Ja'far
it is stated that a deputation of pious Madinans approached the gov-
ernor of the city and asked him to put an end to the activities of
'Azza, whose singing seduced pecple."** On another occasion, another
deputation of pious men visited 'Uthman b. Hayyan al-Murri”® on the
occasion of his appointment as governor of al-Madina and asked him
to take the necessary measures to "purify al-Madina from corruption
and adultery".” Von Kremer refers to the sermons which the Muslim
divines of the Umayyad period used to deliver in support of their
campaign and in which they portrayed the sinfulness of the present

world, the wrath of God and the terrors of hell.”

H*See the full account in Agh.1l, Vol. XVI, pp.19-20.

2"fUthmZ‘zln b. Hayyan was appointed governor of al-Madina in 94 A.H. by

the Caliph al-valid b. 'Abd al-Malik. See Tabari, II, p.1258.

“See the full account in Agjh.3. Vol. VIII, pp.341-2, and in al-Kamil.
al-Mubarrad, Vol. I, pp.375-6.

4von Kremer gives no material to support the above statement. see
op.cit.. p.44.
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This appears to be all the information we have on the re-
ligious opposition to lahw.

The opposition of the second group, i.e. the nobles, seems to
have been orovoked by the lax conduct of some of their fellow nobles
who did not behave in a manner in keepingwith their rank in society.
We need not repeat here the many accounts and stories mentioned in the
Aghani and other sources about the careless and immoral behaviour of
some of the nobles of the Umayyad period because most of them were
referred to in the course of the previous chapters. Suffice it to cite
the following examples to illustrate the moral standard and ideals of
life of some of the nobles of the period.

In an account related on the authority of the trustworthy
rawiya Abu !'Ubayaa, it is stated that the poet al-Ahwas al-AnsarT,
the noble AwsI and the grandson of the famous !'Asim, the companion
of the Prophet, said once: "had I been left to pasture ty myself
where I pleased - (a proverb meaning if I had the freedom to act
according to my own desires)” - I would have relations with boys,
let men commit sexual intercourse with me, and commit adultery"zAbout
the end of the first century A. H. a nobleman expressed the view
that chaste women existed no longer.3 To al-Walid b. Yazid and a

AN 4 4
1The Arabic version of the oroverb reads: €t ... ¢ 1 %I

See Ta.i al-tArus, art.
2See Agh.3, Vol. IV, p.233.

-gee, in Ibid. Vol. XIII, p.286, the conversation between Yaijya b.
Ziyad al-Harithi, Mutil b. Iyas, and IJammSd al-R5wiya,
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group of his companions the best thing in life was "a glass of
clear wine mixed with rain-water and served ly a young, beautiful
woman.

In contrast with this, other nobles believed that a noble
should lead a respectable 1life in keeping with his rank in society.
They not only believed in this and behaved accordingly, tut also
took part in the campaign against forbidden pleasures. The aim of
their participation in this campaign seems to have been the rescue
of those nobles who indulged in worldly pleasures, and the saving
of their reputation. For this they exploited every chance to remind
them of the shameful life they led and of the unbecomingness of their
behaviour for a man of high social standing.

The liberal-minded Qurashi and patron of music ’'Abd al-Lah b.
Ja'far was subject to severe criticism from men of his class for his
"ungodly behaviour and shameful associations.” Al-Tabari, for ex-
ample, tells us that the Caliph Mufawiya more than once blamed this
'abd al-Lah for listening to ghiné* and indulging in pleasures.

'Abd al—Ranan, the son of the poet Qassan b. Ehabit,7 is said also
to have reproached 'Abd al-Lah for his indulgence in pleasures and

3

his contacts with the mukhannathun and mughannun. In al-'Igd al-

1-See 3, Vol..HU, p.305.
~882 Tabari, II, p.214.

3See Agh.1l, Vol. II, pp;171-2.



239

Farid there is mention of a conversation between fAbd al-Lah b.
Safwan, the sayyid of the Banu Jumah, and 'Abd al-Lah b. Ja'far.
In this conversation Ibn Safwan pointed out to Ibn Ja'far that the
people of al-Madina were dissatisfied with his shameful activities
and advised him to be more careful in his behaviour. Marwan b. al-
%akam is said, in a narrative, to have reproached strongly his brother
Yagya b. al—gakam for the rumours he heard about the latter's love for
a slave-girl called Shanba*. It is said in this narrative that Marwan
went to the extent of threatening his brother with severe punishment
if he insisted on his debasing love-affair. ~ The same attitude was
taken by 'Umar b. Sa'Id, a Kufan noble of the late Umayyad period, to-
wards Mutil b. Iyas, who was in love with a gayna called Maknuna. 'Umar
is said to have reproached Muti* by sayings "Your people complained
about your behaviour and said that you are scandalizing them with your
love-affair. Your love for this woman is a disgrace to your people,
which has brought upon them dishonour and shame."*

From a story told in the Afghani it appears that some of the nobles
took up the task of reproaching the mughannun who, as they thought, were
the source of enticement, and blamed them for their irreligious be-

haviour. They even put pressure upon them to make them give up their

1See 'lad. Vol. II, p.152.
2See Agh.3, Vol. XIII, p.264.

~“See Ibid, p.286.
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profession. 'l

Thus, it can be seen that the efforts of the nobles who parti-
cipated in the campaign against forbidden pleasures were aiming at
the rescue of the reputation of wanton nobles and that, in order to
achieve their aim, they used advice, moral pressure and other personal
means.

To end this section it must be remarked that the opposition
movement seems to have had little effect on the course of the social
life of the Umayyad period which continued to be as "irreligious" and
"immoral" as it used to be when the first objectors raised their voices
against it, if not more so.

As far as one can judge from the few accounts which we have, it

seems that, every time the objectors convinced the authorities to do

something in favour of their campaign, the members of the opposite party,
i.e. those who enjoyed the life of pleasure and amusement, took counter-
measures to frustrate this campaign. For example, it is said in the
AghanT that, on one occasion, fAbd al-Lah b. Ja'far met the messenger

of the governor of al-Madina outside the house of 'Azza al-Mayla* telling

lln the Aghanl there are two versions of this story and both versions
agree that the singer reproached was Itn Surayj. The only difference
between the two narratives is that, in the first, there is no clear
mention of the name of the noble who reproached Ibn Surayj whereas*
in the second, the noble is named as 'Abd al-LHh b. 'Umayr al-tajrthl.

see Agh.3, vo1. 1, pp.303, 303-4.



her that she must give up singing because many Madinans had com-
plained against her. On hearing this 'Abd al-Lah said to the mes-
sengers "Go to your master and tell him to send a public crier to
ask those men and women who were seduced by the singing of 'Azza to
come out so that we can know them." The governor sent the public
crier to make the proclamation but nobody came out. Then, Ibn Ja'far
entered the house of 'Azza, assured her of his protection and asked
her to sing for him a certain melody.” On another occasion, we are
told, Ibn Abl 'Atlg came also to the rescue of Ahl al-ghina* wa'l zina
(the people of singing and adultery) when 'Uthman b. Hayyan al-Murri,
the newly appointed governor of al-Madina, gave them a three days
notice to evacuate the city in response to the appeal of the pious
Madinans. A summary of the long account given in the Aflhanl is the
following. 1Ibn Abl 'Atlg was away when the governor took this decision
and, on returning to al-Madina, he went directly to visit the songstress
Sallama al-Qass, who told him about the decision and asked him to help.
On leaving Sallama*s house, he went to visit the governor and discuss
the decision with him. After a long conversation, Ibn Abl 'Atlqg per-
suaded the governor to listen to Sallama reciting some Qoranic verses.
After the recitation, Sallama sang some of her finest melodies and

thus won the governor to her side and made his suspend the execution

1See Agh.1l, Vol. XVI, p.19-20.



of the expulsion order.

The foregoing examples show how little were the chances of
success for the campaign of the pious. The fact that there were,
among the wanton men (jLahun), influential persons ready to use their
power for the protection of their way of life was, no doubt, a major
obstacle in the way of the objectors. To this should be added that
some of the pleasures against which the pious stood, like “hina¥*.
were not condemhed by a clear Qoranic text, nor was it sure that the
Prophet had a clear attitude towards then. This, doubtless, added
to the trouble and made it more difficult for the objectors to achieve
a successful end for their campaign.

This leads us to the second section in this chapter, namely,
the attitude of the authorities towards the life of pleasure and amuse-

ment.

B - The authorities and forbidden pleasures.

Since the Rashidun the duties of the head of the Muslim state
included the upholding of the fundamental principles of the Muslim
religion and the administration of what was later termed the "penal
law”. In the provinces, where the Caliph could not have direct super-
vision, these duties fell within the scope of governors. Thus, the

supervision of public morals in the provinces formed part of the gov-

1-See Agh.3, Vol. VIII, pp.341-342.
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ernor’s duty. During the reign of the Orthodox Caliphs, a police
force was formed to help the governors in the execution of their
duties. The administration of the police was encharged to the gov-
ernors. Later, in the early days of the Umayyad period, the police
was divided into two branches: one attending to public morals, and
the other maintaining law and order. The duty of the Chief police
officer (§a§}b al—Shur?a) may be summed up as the maintenance of good
morals and the prevention of acts and offences forbidden ty law.”
In short, it was his duty to stop all improprieties if they occured
in public places. It was, however, forbidden to him to meddle with
the secrets of families or to enter into private houses, or to in-
terfere with private affairs.

Against this background we can proceed to examine the accounts
of the efforts of the Umayyad authorities to prevent the commission
of acts and offences forbidden by law, and their supervision of pub-
lic morals.

The oldest reference in our material to an action taken ty an
Umayyad official to maintain the law of Islam and stop the commission

of immoral acts, dates from the year 4-5/665 during the reign of Mu'’awiya.

“The Shari*a which regulates the external relations of the subjects to
AllaK and his fellow-men, did not come into being till the ’'Abbasid
period. During the Umayyad period "law” in the modern sense of the
word meant, in the first place, God’s commandments relating to the
activities of man; and the only ”law book” recognized was the Qoran.
Therefore, in the present chapter, the term "law” will designate only
God’s commandments as revealed in the Coran.
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In sin account cited in al-Tabari we read that, in this year, the
Caliph Mu'awiya appointed his half brother Ziyad b. Ablh governor

of al-Basra, the city which was swarming with corruption and depravity.
On arrival, Ziyad pronounced a discourse in the mosque of Basra. It
is called the "truncated speech" (al-Khutfca al-Batra»). In it, he re-
ferred to the corruotion and sin that stamped the lives of many of the
Basrians, developed his programme and announced the vigorous measures
to which he would have recourse if necessary.” Examples followed to
show that his threats were not mere words. He is said to have in-
creased the number of his police force to four thousand and appointed
*Abd al-Lah b. 3i§n as Chief police officer. He appointed also al-
Ja*d b. Qays al-Tamlmi as deputy Chief and entrusted to him the task
of pursuing the corrupt and dissolute and inflicting upon them severe
punishments.” The immediate result of this severity, as al-Tabari put
it, was the maintenance of good morals and the disappearance of dis-
solutes from the public scene. Some time after the year 51/671, i.e.

during the governorship of ’'Amr b. Huravth in al-Kufa, the Chief police

iSee Tabari, II, p.73.
2See Ibid. pp.77-73.

31ln "the events of the year 51 " A.H. in al-Tabari we read that, in
that year, Ziyad b. Ablh entrusted the governorship of al-Kufa to
'Amr b. Hurayth. and settled in al-Basra. JAmr occupied this post
until the year 65/684.when the Kufans*deposed him as a result of the
disturbances that followed the death of Yazld I, and elected !'5mir b.
Has'ud b. Umayya b. Khalaf al-Jumahi, known as Duhruja al-Ju'al, as
governor. See Tabari, II, pp.l115, 508.
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officer of that city and his men seem to have been very active in the
extirpation of drinkers. It appears from an account that the Chief
officer of the police forde of al-Kufa at that period, a man called
Hjsh5m. used to smell the odour of the mouths of passers-by when he
suspected that they were drunk." In other accounts we read that some
members of the Kufan police force used to go to wine-shops and search
for drinkers.

In al-Hijaz, on the other hand, there is evidence also that the
hudud (sing, hadd, an unalterable punishment prescribed by religious
law) were inflicted by the authorities upon those who disobeyed the
word of God and committed unlawful acts. During the term of office of
Marwan b. al-Hakam as governor of al-Kadlna, according to some narra-
tives, or during the term of office of his successor al-WalTd b. 'Utba
b. abl Sufyan,4 according to another,5 a famous poet called fabd al-

Rahman b. Sayhan” was scourged for wine-drinking. The fact that this

iSee Ag”.3, Vol. XI, pp.267, 268.
“See Ibid. pp.257, 26

3There are, in the Aghani. four narratives concerning the punishment in-
flicted upon Ibn Saymnfor drinking wine. Three of these narratives
refer to Marwan b. al-Hakam as the governor during whose term of office
the punishment was inflicted. See Agh.3. Vol. II, pp.251, 24.6-24.7;
Agh.j, Vol. II, pp.81-82.

4-In the year 57/678 Mu'awiya dismissed Marwan b. al-Hakam and appointed
al-Walfd b. 'Utba as governor of al-Madina. See Tatar!, II, p.180.

“See Agh.1l. Vol. II, pp.82-83.

%or the biography and accounts of the life of the poet 'Aba al-Rahman b.
Sayhan, or Ibn Artat, as he was sometimes called, see Agh.3. Vol. II,
PP - &42-260.
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poet belonged to a family known for its allegiance to the Banu Harb
branch of the Umayyad house and that he himself comoosed several poems
in praise of Abu Sufyah and his sons, complicated the matter and made
the Caliph Mu'’awiya take quick steps to save the honour of his ally.
It is said that the Caliph, on knowing about the story, wrote to Mar-
wSn reproaching him and ordering him to declare from the pulpit after
the Friday prayers that it was by mistake that Ibn Sayhan had been
punished and that it had been established later that he was innocent.
The Caliph also ordered Marwan to give the poet a gift of two thousand
dirhams as a compensation.”" Another eminent HijazI scourged for wine-
drinking during the reign of Mu’awiya was 'Abd al-*AzIz, son of Mar-
wan b. al-Hakam. According to Ansab al-Ashraf the punishment was car-
ried out by *Amr b. 5a’Id b. al-'As”, the governor of Mecca during the
last days of Mu'’awiya’s reigh.”

The immediate impression that one gets after considering the
foregoing examples leads one to believe that the Umayyad authorities,
during the Caliphate of Mu'’awiya, were active in observing public moral-
ity and punishing those who disobeyed the dictates of the religion and
W'See Agh.1. Vol. II, pp.81-82. According to the narrative in which it Is

stated that the punishment was inflicted upon Ibn Sayhan during the
governorship of al-“*'alld b. 'Utba, the poet is said to have received a
gift of five hundred dinars from Mu’awiya and four hundred sheep from
al-Walld, as a compensation. See Afih.l. Vol. II, pp.32-83.
2'Amr b, Sa’id b. al-'Ss, nicknamed al-Ashdao. was appointed by Mu'awiya
governor of Mecca in 66 A.H., and was dismissed by the Caliph Yazld I

in 61 A.H. See Tabariftpp.216, 395.

“See Ansab al-Ashraf. Vol. IVB, p.l4k.
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led a sinful life. But this is not totally true. In the first
place, Mu'awiya's term of office fell directly after the reign of
the Ortlodox Caliphs and thus it was natural that the authorities
under him showed some kind of severity in dealing with those who
dared to disobey the dictates of the religion. Besides that, it
should be noted that the inflicting of punishments (igamat al-hudud)
upon the so-called "sensualists" depended to a great extent on the
political motives of the state and on various other considerations.
For example, one should not fail to remember that, in al-'Iraq where
Ziyad b. Abih took severe measures against corruption and unlawful
pleasures, there were political reasons which made this severity
justifiable. Ziyad was first ana foremost interested in crushing
all opposition against Mufawiya in a land which had been, a short time
earlier, the stronghold of ’'All. The references to "corruption",
Itmawakhlr"1 and "breaking the word of Cod" in his "truncated speech"2
were no more than a pretext for a severe attack against the 'AlTds and
other anti-Umayyad elements in this part of the Muslim state. This
claim finds more support in the incident of Ibn Sayhan. It is stated
in all the four narratives which give reference to this incident that

Mu'awiya was very much upset to hear that an ally of his was punished

¢]-Sing, makhur. For the definition of the word makhur see above,
Chapter III, p.X 13- =

“See the '"truncated speech" of Ziyad in Tabari, II, p.73.
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in spite of the fact that two trustworthy witnesses witnessed that
they saw him drunk. In his letter to Marwan, Mul!awiya said: ”...
Verily, you have scourged Ibn Sayhan because you have known him an
ally of Abu Sufyan. Had he been an silly of al-Hakam, you world never
have inflicted any punishment upon him. Annul the punishment in-
flicted upon him, or else I will order the scourging of your brother
'Abd al—Ra@man b. al—gakam, who was seen drunk as well....”' Thus,
it was enough protection for Ibn Sayhan to be an ally of the Caliph
to become beyond the reach of law and to enjoy life as he pleased.

The Caliphate of Yazld b. Mu'awiya lasted for only a short
period (00-63/680-683) and was a time of unrest and turmoil. The
Caliph himself was busy with the many political events that took place
since the very first day of his reign and, as is well known, many parts
of the Empire were under the rule of his rival, Ibn al-Zubayr. To that
should be added that Yazid himself was a drinker and lover of music.
These facts taken together might explain why there is almost no mention
in the sources consulted of any one being punished during his reign for
sinful behaviour. It occurs only once in our material that we read of
a person being punished by Yazld I for an unlawful deed. In an account
in the Ansab al-Ashraf it is stated that Yazld I inflicted the punish-

ment for illicit intercourse upon Khalid b. IsmafIl b. al-Ashlath for

ISee Agh. 3, Vol. II, p.251.
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having relations with a boy. The transmitter of the account remarks
that it was known that Yazld disliked this Khalid for personal reasons.1
This remark leads one to conclude that the real reason behind the pun-
ishment was more personal than moral or religious. It is not impossible,
however, that the fAbbasid writers, who took every opportunity to run
down the Umayyads, did not care to record, or possibly meant to omit,

all narratives which might give credit to the "“man without religion”,

as some of them termed Yazld.”

On the death of Mulawiya II, *Abd al-Lah b. al-Zubayr, now the
acknowledged Caliph at Mecca and Madina, took the task of carrying out
the 'hudud of God” in al-Hijaz. According to al-Qurtubi, Ibn al-Zubayr
scourged on one occasion three unmarried men with the number of stripes
prescribed for illicit intercourse because they had relations with a
boy, and stoned to death four married men for the same crime.” During
the rule of Ifen al-Zubayr also, a grandson of Khalid b. al-Walld called
Khalid b. al-Muhajir was punished for wine-drinking and impolite be-
haviour during the pilgrimage season.”

The short reign of Marwan I seems to have had little effect on

the course of life in al-Hijaz tut, from the very first days of the

ISee Ansab al-Asiyaf. Vol. tVB, p.10.

~“3ee Afih.1. Vol. XX, p.106 and Ya'!qubi, Vol. II, p.271, for an example
of the different kinds of appellations given to Yazid ty writers of
*Abbasid and Shilite tendencies.

“See QurtubT, op.cit.. Vol. VII, p.24-4.

4See Ansab al-Ashraf. Vol. V, p.202.
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reign of 'Abd al-Malik, the Syrian army operating against Ibn al-
Zubayr under the leadership of al-Hajjaj followed a very severe
policy against those who ventured to commit unlawful deeds. An ex-
ample of this policy can be seen in the accounts preserved in the
Ansab al-Ashraf about the severity of a certain member of the staff
of al-Haj jaj-{he was called Tha*laba and was in charge of the army
marching on al-Madlna to liberate it from the troops of Ibn al-Zubayr)
- in his dealings with those who committed acts punishable according
to the dictates of the religion. This Thallaba is reported to have
scourged a man to death because he had forced a woman to have re-
lations with him and crucified him after his death.l We need not
cite here all the accounts cited in the Ansab al-Ashraf about the
cruelty of this Thallaba. but it is essential to remark that, from
reading these accounts, one feels convinced that the real aim of this
policy was not simply the administration of Jfpenal law” but revenge
against pro-Zubayr elements.

Of the important points that come up for the first time in our
material on *Abd al-Malik is the question of the attitude of the Mus-
lim authorities towards non-Muslim pieasure-lovers. As is well known,
a Muslim was liable to penalty if enough evidence was produced to
prove that he had illicit intercourse with a woman who was not his wife

or concubine, even if she was a prostitute; and the same punishment

“See Ansab al-Ashraf, Vol. XL, p.41.

2
3ee Ibid. Vol. XI, pp.Al,4*2.FF, where a detailed account is given about
this Thallaba and the way he treated Kadinans.



applied to the woman. In an account in Ansab al-Ashraf we read that
'Abd al-Rahman b. al-Ashlath was scourged during the Caliphate of

'Abd al-Malik with the number of stripes prescribed for illicit inter-
course when four men had witnessed that they saw him having sexual in-
tercourse with a certain prostitute in Sijistan.l There is no mention
in the account that the prostitute herself was scourged or received

any other punishment. The explanation of this could be that she was

a non-Muslim and, thus, did not come under the jurisdiction of Muslim
authorities.2 There are other examples in our material which confirm
the fact that the non-Muslim subjects under ’‘Aba al-Malik were allowed
the jurisdiction of their own canon law. For example, there is, in

the AghanI. a long account about the punishment inflicted by the bishop
of the Christian community in Damascus upon the poet al-Akhtal for falsely
accusing married women of adultery, for speaking evil of the ancestors
of several people and for composing satirical poems. Being a non-
Muslim, al—AkhFal was tried and punished by the responsible head of his

community. Muslim authorities interfered only when a Muslim was in-

“See Ans5b . al-AgiirSf. Vol. XI, p.3009.

2It is claimed that, after the conquest of Syria, the Caliph 'Umar b.
al-Khattab laid down the regulations for his non-Muslim subjects in

the contract he made with the Christian authorities of Jerusalem. Ac-
cording to this contract - known by the name of n'ahd 'Umar" (the coven-
ant of 'Umar) - each non-Muslim community governs itself under its res-
ponsible head - rabbi, bishop, etc. - who is its link with the Muslim
government. In spite of the doubts that are entertained regarding the
authenticity of this covenant, it remains possible to say that the
Dhimm*3were allowed the jurisdiction of their own canon law.

3see A*h.3, Vol. VIII, pp.309-310.



volved in trouble with a non-Muslim and, on such occasions, severe
measures were taken to avenge the Muslim from his non-Muslim enemy.
During the reign of *Abd al-Malik, for example, the authorities cut
off the head of a Jewish man, crucified him and confiscated all his
property because he forced a Muslim girl to have relations with him.#
However, the question of enforcing the law of Islam upon those
who broke it by their immoral behaviour or their commission of acts
and offences forbidden by Islam, seems to have never been an important
item in the internal nolicy of !Abd al-Malik. From more than one in-
cident one feels that the question of carrying out the hudud during
his reign was left entirely to the governors of the provinces and their
personal judgement. The result of this was that the fate of the
lahun in a province was decided ty the piety and principles of the
governor of their province. For example, wine-drinkers in al-'Iraq
under Bishr b. Marwan (governor from 72-74/691-693) ,who was himself a

2 _
heavy drinker, felt much happier than under al-Hajjaj, who took severe

“See Ansab al-Ashraf. Vol. XT, p.230.

~See what was said about Bishr in Chapter II, pp. 1Skjiy I-14 2,



measures against drinkers.1 In al-Hijaz the lovers of phina* suf-
fered much from Xabya b. al—I:IakamA (governor of al-Madina in 75/694)
but under* his successor, Abban b, !Uthman? they were able to enjoy
undisturbed the singing of their favourite musicians. These few
examples suggest that the central authority had no planned policy vis-
a-vis the question of forbidden pleasures and that it was left to the

governor to decide when he should act to preserve the law.

An example of the way drinkers were treated during the governorship

of Bishr can be seen in the story of the poet al-Ugavshir. his uncle

and Bishr b. MarwSn. Al-Ugavshir. who was a heavy drinker, was given
once one thousand dirhams by Bishr. Al-Ugavshirls paternal uncle took
the money and kept it with him because he thought that, if it was left
with al-Ugayshir, he would spend it on wine and leave his family with-
out food, clothing or other necessary things. On learning about the
story Bishr ordered the chief police officer to take the money from

the uncle and give it back to al-Ugavshir. so that the latter could
enjoy his drinking. (See Aflh.3. Vol. XI, p.270). Other examples of
Bishrls attitude towards the question of wine-drinking in al-'Iraq
during his governorship can be taken from the stories of his wine-
parties and the gifts of wine he used to send to some of hisfriends.

(See Agh.3. Vol. II, pp.349-350; Vol. XI, pp.61-62). As governor

of al-'Iraq, al-Hajj5j, on the other hand, did not confine his acti-
vities to putting down rebellions but took great interest in the question
of enforcing the law. It is not impossible, however, that his severe
measures against the so-called lahun were a part of his campaign against
anarchy. For examples of his severity against lahun see Tabari, II,
pp. 863-366, 869, 871, 873, 1120-1121, 1161 and others.

~See, for example, Agh.3. Vol. IV, pp.220-221.

3Abban was appointed governor of al-Madina in 76/695. For an example
of his friendly treatment of musicians and music-lovers, see Agh.3.
Vol. IV, p.2109.
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In one of the accounts which deal with the efforts of the
authorities during the Caliphate of !Abd al-Malik to put an end to

the unlawful activities of singers, we read of the confiscation of

the property of a certain singer in Mecca called Ibn Misjah by the

governor of that city according to orders received from the Caliph.

The rawiva of the story, a person called Dahman al-Ashgar, claims

that he himself was the governor of Mecca who carried out the con-

fiscation order.l1l Dahman al-Ashgar, it should be noted, was a singer

of the late Umayyad and early Abbasid periods and was never a governor
2
of Mecca. It is very strange that Abu’l Faraj cited the above narra-
tive without commenting on it, as he usually does when he doubts a
3

text or a chain of transmitters. Apart from this unreliable account,

the sources give no indication that *Abd al-Malik ever directed his

governors to take action against wine-drinkers, or music-lovers, or
wanton persons generally.

1-3ee the full account in Agh.3. Vol. Ill, p.232. It must be noted that,
in the other sources consulted, there is no mention of a similar account.

2The singer Dahman al-Ashgar was a mawla of the Banu Layth b. Bakr b.
‘Abd Mana b. Kinana,_ and was known to have been a drinking-companion
of the Caliph al-Walid II and, later, of the Abbasid Caliph al-Mahdi.
For his biograohy and the accounts of his life, see Agh.3. Vol. VI,
P.21FF.

“The only suggestion that one can put forward in defence of the authen-
ticity of the above account is that there might have been a mistake in
the name of the rawiya of the tory (i.e. Dahman) who claims that he
was the governor of Mecca who carried out ’‘Abd al-Malik* s order against

Ibn Misjah. But the fact that the same name appears in all the known
editions of the Aghani makes this possibility less probable.
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Under al-Walid b. *Abd al-Malik the governors of the pro-
vinces seem to have been more active in their pursuit of wanton
persons and in their maintenance of law and good morals. Al-Walid
himself, unlike his father, showed much interest in the question of
inflicting the hudud upon those who broke the word of religion by
their behaviour or deeds. This seems to have been due to the fact
that al-Walid inherited a relatively calm and stable emoire, whereas
his father was most of the time busy putting down rebellions and
stabilizing his rule. To this should be added that al-Walid, as Afcu’l
Faraj put it, ”“liked to exhibit his piety” .l

From the very early days of his reign the governors of the
provinces, especially in al-Hijaz, seem to have devoted much atten-
tion to preventing the commission of acts and offences forbidden by
law. In Mecca, a governor - (his name is not given in the account) -
started his career by ordering all the singers of the city to leave
the sacred area (al-Haram) within a period of a few days. But, before
the fixed time came, the governor had to postpone the carrying out of
his order because of the great pressure the Meccans put on him.a Dur-
ing the second year of his reign (87/706), al-Walid appointed ’‘Umar b.

'Ac. al-'Aziz governor of al-Hijaz. As governor ’'Umar spared no effort

1s.e Agh.3, Vol. VIII, p.71.

2See the full account in Ibid. Vol. II, pp.363,364..
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to maintain good morals and to enforce the word of Islam. One of

the people punished for wine-drinking during his governorship was

a sayyid of the Qurashite clan of Hakhzum called al-Wabisie As a
result of this punishment., al-Wabigi forsook al-Madina for the
Byzantine Empire, where be became a Christian and married. He ex-
perienced bitter attacks of nostalgia but, although invited to re-
turn, preferred to say, and died a Christian. Generally, drinkers
during his term of office were not only scourged, tut also imprisoned./
He also introduced the practice of istinkah (breath test) as a first
step to establish evidence against a person suspected of drunkenness.3
'Umar, on the other hand, dealt vigorously with love-poets who falsely
accused married women of adultery. In the AghSnl there are two ac-
counts about the punishment inflicted upon the poets Jarir and ’Umar
b. La.ja’ during the Caliphate of al-Walid for satirizing one another
and for falsely accusing married women of adultery. In the first ac-
count it is stated that the punishment was inflicted during the gover-

norship of ’'Umar b. 'Aba al-’'Aziz,”, whemas inthe second it is claimed

that Abu Bakr Muh b. Hazm al-Ansari was the governor who, on behalf

**See Agh.3. Vol. VI, p.1l1l6. Of. p.117, of the same volume. See also,
Grunebaum, Medieval Islam, p.59.

2Ansab al-Ashraf. Vol. V, p.280.
31lbid, 1cCj. cit..

4-See Agh.3, Vol. VIII, p.82.
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of the Caliph Walid I, carried out the punishment.” The fact that
it was not until the Caliphate of Sulayman b. 'Abd al-Malik that
lhi Hazm assumed the governorship2 makes one inclined to accept the
first account as more reliable. Both accounts, however, agree that
the two oocets were made a public example by tying them together with
a rope and putting them in the market place to acquaint the spectators
with their offence. To that, the rawiya of the second account adds
that they were scourged with the number of stripes prescribed for
falsely accusing married women of adultery, and were paraded upon large
hair-cloth sacks.3

In the year 89/707 Khalid b. 'Abd al-Lah al-Qasri succeeded
'Unar b. 'Abd. al-'Aziz as governor of Mecca for al-Walid I. The chief
police officer during his tern of office was a person called al-'Aryan.
On arriving at Mecca Khalid noticed that the habit of sama' was wide-
spread among the Meccans and decided to take measures against it. One
of his steps in this direction, we are told, was to order his chief
police officer to arrest all the female members of the profession of

ghina*. In one day, al-'Aryan was able to arrest six female singers.”

“ee Agh.3, Vol. VIII, pp.71-72.

Ibn Hazm al-Ansari was appointed governor of al-Madina during the
Caliphate of Sulayman in 96/715* See Tabari, II, pp.1281-1282.

3See Agh.3, Vol. VIII, p.72.

ASee Agh.1l, Vol. XIX, p.63.
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The name of Nafi* b. ’'Algama appears in one of the accounts in the

A*hani as one of the governors of Mecca who !acted with firmness

against music-lovers and wine-drinkers.” De Slane claims that

Nafil assumed the governorship of Mecca during the reign of al-Walid
2 . I\F_ .

I, ~ whereas Gaetani puts the name of Nafi* among those who governed

Mecca during the Caliphate of ’'Abd al-Malik and says that the gov-

3/(Yahyg b. al-Hakam was

ernor who succeeded him was Yal'.ly; b. al—I:Iakam
appointed governor of Mecca in 75/694-) ¢ The fact that there is no
mention of the name of Nafil in the well-known chronicles,” and that
Caetani’s theory, unlike De Slanels, is based on references made in
reliable sources,” makes one inclined to accept the former.

The governors of al-4#adlna, on the other hand, seem to have
participated also in the effort to abolish forbidden pleasures. In
the year 94-/712 al-Walid I appointed ’‘Uthman b. Hayyan al-Murrt gov-

ernor of al-Kadina. Shortly after he arrived in the city, the mem-

bers of the profession of ghina* were informed that, within a period

13ee Agh.3, Vol. XII, pp.113-120.
“See Jafayat. Vol. II, p.374, note 4.
3See L. Caetani, Chronograuhia Islamica. pp.1038-1039.

4According to al-Tabari, Ibn al-Athtr and other Chroniclers, the gov-
ernors of Mecca Suring the Caliphate of al-WalTd I were ’'Umar b. ’'Abd
al-'Aziz (87-89/705-707) and Khklid b. ’Abd al-Lah al-Qasri (39/96/
707-714-) » See Tabari, II, pp.1182, 1191, 1200, 1199, 1305, and Ibn
al-Athir, al-Kamil. Vol. IV, pp.4-1S, 4-20, 4-23, 4-33, 424, 438. Even
the list of governors of Mecca under ’'Abd al-Malik in these two sources
does not include the name of Nafi*.

~See Caetani, Chronogranhia. p.1039.
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of three days, they all should quit al-Madlna. Very naturally,
the notable Madinans intervened to save their favourite artists
and the governor’s order was never carried out.” Another governor
of al”Madlna during the Caliphate of al-Walid (his name is not given
in the account) suspected once that al-Dalal (a mukhannath singer)
had relations with a boy, but could not inflict the prescribed pun-
ishment upon him for lack of evidence. This made him order that al-
Dalal and the boy should be paraded in the different streets of al-
Madina as a public example.2
Al-Walid himself, on the other hand, was not less active than
his governors in this field. For example, on knowing that the poet
al—Abvag had relations with one of the bakers of the Caliphal palace,
al-Walid ordered that the poet should be scourged with one hundred
stripes and that he should be paraded upon the large hair-cloth sacks
(@al-bulus) as a public example and a means to acquaint the public with
his offence. His aim, we are told, was that others might take warn-
ing from him. After all this was done, the rawiya of the story adds,

3
the Caliph ordered that boiling water be poured upon his head. It

“See Agh.3. Vol. VIII, pp.341-342, and al-Kamil. al-Mubarrad, Vol. I,
pp-377376.

'-See Agh.3. Vol. IV, p.283. The offender, in this case, is generally
mounted upon an ass or a camel and often with his face towards the
animal’s tail. See art. - in Lane’s Lexicon and TS.i al-'Arus.

3see Ajgh.3, Vol. IV, p.236
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is said also that, on another occasion, he ordered that the same

poet be scourged and expelled from al-Madina because of an immoral
utterance,~ It is thus seen that al-Walid, as well as the governors
of the provinces during his occupancy of the throne, were more active
than their immediate predecessors in the field of igamat al-hudud upon
offenders.

Under SulaymSn b. !'Abd al-Malik one finds that huaud were very
often used as a mere pretext for revenge from political enemies. For
example, Sulayman opened his reign with punishing Khalid b. !Abd al-
Lah al-Qasri and ’'Uthman b. Hayyan al-Murrl. Both were governors dur-
ing the reign of his immediate predecessor al-Walid I, and both were
said to have supported al-Walid I who wished to displace his brother
Sulayman from being heir-apparent, in favour of his own son. To Jjusti-
fy his deed, Sulayman claimed that Khalid had falsely accused a married
woman of adultery and that fUtinman had drunk wine, but this was based
on no ground of truth. The offenders who seem to have aroused Suley-
manls anger most and made him resort to severity were those who ex-
posed the chastity of free Arab women to danger. Evidence pointing in
this direction can be taken from what was said in the section on mukh-

annathun and their castration during his reign for reasons relating to

ISee Agh.3, Vol. IV, p.233.

2See Ya'qub", Vol. II, pp.352-353.
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the protection of the chastity of free Arab women.x Moreover, in
the Aflhani there is reference to the expulsion of the poet 'Umar b.
Abi Rabi'a from Mecca during the hajj season for a gaS§Ida in which
he mentions his love adventures with free-women during a pilgrimage
season. It is said in the Afhani that the first thing Sulayman did
when he came to Mecca to perform the hiajj and knew about the gaglda
was to expel !'Umar to al—TE’if.p It is essential to note, however,
that there are only very few references in our material to Sulayman
and that the general information about him gives one the impression
that he did not pay great attention to the question of inflicting
the hudud upon offenders.

Under TUmar b. *Abd al-'Aziz the question of the protection
of the chastity of free Arab-women received more attention from the
authorities. Since Muhammadan times the family had felt disgraced
when one of their women folk was mentioned by a poet as the object
of his affections. 'Umar b. al-Khattab went to the extent of for-
bidding love poetry.-*# It seems that, according to the social custom,
it was permissible for the poet to mention the names of slave-girls,
but never the names of ladies. During his Caliphate, *Umar b. *Abd

al-fAziz seems to have kept a close watch on poets who spoke of love

~3ee above, Chapter III, pp. /S6-
2See Agh.3, Vol. IX, pp.67-63.

“See, in Ibid. Vol. IV, p.356, the comment of the poet Humayd b. Thawr.



and inflicted severe punishments upon those of them who composed
erotic verse addressed to free women. In an account in the Aghani

it is said that, when he assumed the Galiphat, 'Umar felt it his

duty to put an end to the disgraceful deeds and compositions of
love-ocoets. He had in mind two poets: 'Umar b. Abl Rabi'a and al-
Ahwas. In a letter to the governor of al-Madina he commanded that

the two ooets be arrested and sent immediately to the Capital. After
a long interview, 'Umar b. Abl RabT'a, being a man of high social
standing, escaped punishment and expulsion by taking the solemn oath
in front of the Caliph that he would refrain from addressing love-
songs to women for the rest of his life. Al—Abwag, on the other hand,
was expelled to Bish.l(or to the island of Dahlakz, according to an-
other narrative) where he stayed till the death of the Caliph 'Umar IT.
In spite of the efforts and mediations of many eminent Ansaris, the
Caliph did not change the punishment and swore that, as long as he
remained Caliph, he would not allow al-Ahwas to go back to al-Madina.
The poet al-Nusayb, who addressed love-songs to a free woman called
Zaynab, was about to receive a similar punishment from the Caliph 'Umar
IT but was saved at the last minute when the notables attending the
ma.ilis of the Calioh witnessed that he was a pious man and that he had

had stopped composing erotic verse long ago.”

“Blsh, a place in the Yemen, see Yaqut, Buldan, Vol. I, p.790.
~For Dahlak see above, pe°|$6> Aofct . I.

3See the details of the above account in Aflh.3. Vol. IX, pp.64.-65.

“MSee Ibid. Vol. VI, pp.123-124.
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Apart from these two incidents, there is no mention in our
material of other persons punished during the Caliphate of 'Umar II
for the commission of acts and offences forbidden by the law of Islam.
This silence, however, does not indicate that Muslims, during 'Umar's
occupancy of the throne, forsook the habits of drinking wine and list-
ening to flhina*. but might suggest, as al-Tabari says, that 'Umar's
piety had its effect on the behaviour of his subjects who led a more
serious life than before.”®

Yazid IT seems to have cared little for the question of hudud.
In our material there are only two references to the question of the
attitude of this Caliph towards those who committed acts and offences
punishable according to law, and both references concern the poet al-
Ahwag. In the first it is stated that al-Ahwas was called back from
his place of exile and that he was compensated as soon as Yazld IT
came to the throne because gabbaba, a favourite singing-girl of the
Caliph, 1liked his poetry and wanted to listen to some of his gasTdas.”®
In the second, we read that al-Jarrah b. 'Abd al-Lah al-Hakami (the
governor of Adharbay.ian 104/722) shaved the hair and beard of al-Ahwas
and scourged him in front of a big crowd for wine-drinking.3 As far

as our material is concerned, this last account records the only occasion

iSe. Tabari, II, 1273.

2See Agh.3, Vol. IX, p.67.

account of the visit of al-
Ahwa$§ to AdharbayjSn during the Caliphate of Yazid II and the punish-
ment inflicted upon him for wine-drinking.
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on which the hudud were inflicted upon a Muslim for breaking the law
of Islam during the reign of Xazid II. It is not impossible that there
were other occasions on which offenders were punished for irreligious
behaviour or deeds, but it seems that, in general, as the author of
Kitab al-Ta.i says, the authorities under this Caliph did not devote
much attention to the question of public morals and the prevention of
irreligious deeds.*

The scene changed a great deal under Hisham b. fAbd al-Malik.
The Caliph himself, the governors of the different provinces, and other
officials, seem to have been more sincere in their effort to abolish
forbidden pleasures. In al-Madina, for example, a governor is said to
have commanded that allsingers, mukhannathun. and dissolutes be de-
tained in the mosque of the Prophet and secluded from other members of
the Muslim community in the city.2 The mosque of the Prophet, being
the gathering-place of all pious men, was, in the view of the governor,
the most siitable "prison" for these irreligious elements. The poet al-
'Arji, a great-grandson of the Caliph 'Uthman b. 'Affan, was known to
have been pleasure-loving and carefree. His poetical talents and line
of life were identical with those of 'Umar b. Abi Rabi'a. He loved
wine and never hesitated to mention the names of his lady-loves in his

poems. Being a member of the highest society and a close relative of

1-See Kitab al-Ta.i. p.30.

~"See Agh.3. Vol. II, p.Z215.



the ruling house, he always escaped punishment. The first time a
punishment was inflicted upon him was during the Caliphate of Hisham.

The governor of Mecca, we are told, scourged him with the number of stripes
prescribed for wine-drinking, when evidence was produced that he was seen
drunk.1 Like ’'Umar II, Hisham seems to have been very sensitive about

the question of love-poetry addressed to free women. During his occup-
ancy of the throne, several poets were severely punished for mentioning

the names of free women in their gasid.as as the object of their affections.
The poet Ibn Ruhayma, for example, composed a love-song addressed to Zay-
nab bint 'Tkrima, a granddaughter of al-Harith b. Hisham. and gave it to
Yunus al-Katib (a well-known singer of the Umayyad period) who melodized
it and sang it on several occasions. On the complaint of Zaynab’s brother,
Hisham commanded that the poet be scourged with five hundred stripes and
swore that he would put him to death if he mentioned her name in another
poem. He also declared that the same punishment would be inflicted upon any
singer who sang the love-poetry addressed to this lady. To escape the pun-
ishment, Ibn Ruhayma and Yunus stayed in hieing for the whole of Hisham* s
reign? Another poet punished for the same offence during the Caliphate of

Hisjaam was Zayd b. al-Tathriyya, who composed erotic verse in which he

W'See Ansab al-Ashraf. Vol. V, p.112.

2See Agh.3, Vol. 1V, p.405.
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mentioned the name of a certain woman of the Banu Jarm called Wah-
shiyya. It is important to remark here that the authorities during

the reign of Hisham seem to have used, more than before, the shaving

of the hair as a punishment, especially for those who offended women

or committed immoral acts. Ibn al-Tathriyya, Tukhaym al-Asdl, a young
man of the Banu Kilab, and others, all received this punishment for

the commission of immoral acts and offences.” There is only one pre-
vious reference to this punishment in our material. Al-Jarrah al-Hakami,
the governor of Adharbay.ian during the Caliphate of Yazld II, used it to
disgrace the poet al-Ahwas, as was pointed out earlier.

According to our material the ta’ifun”#sing. “a'if, i.e. the pat-
rol or watch that goes the round of the houses, especially those who do
so by niglré%) - and gadis during the reign of Hisham took part for the
first time in the effort to abolish forbidden pleasures. Apart from the
usual duty of orotecting peoplels property and life ta’ifun, during the
reign of Hisham. had the power to arrest any one seen drunk during the

night and to keep him till the following morning, pending his trial.4

“ee Agh.3, Vol. VIII, p.178.
2See Ihjd. pp.173-179.
33ee art. c # in Lisan al-'Arab. and Lane's Lexicon.

4-See, in Agh.l. Vol. XIV, pp.79-30, the account about the ta’if Safwan
and the poet 'Amr b. 'Ubayd, known as al-Hazin.
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The fact that some of these ta’fun were mawlas and could, in spite
of that, enforce the law upon offenders of high social standing,l
suggests that the authorities were serious in their effort to abolish
forbidden pleasures.

The ga“ls, on the other hand, emerged for the first time under
Hisham as participants in the struggle against immorality and irreligious
deeds. Up to now, our material has contained no reference to the effort
of gadls in this field.” The officials of whom we have spoken were
Caliphs, governors and members of the police force but nevergadis. Un-
der Hisham the name of the gadi of al-liadlna, Sa*d b. Ibrahim b. 'Abd
al-Rahman. b. !Awf3, appears in some of the accounts which deal with
the question of the attitude of the authorities towards unlawful plea-
sures. For example, it is stated in the Aghani that, during the term
of office of Sa'!d ”“the impudent, poets and singers, were treated very
roughly and received severe punishments for the least crimes” On other

occasions we read that this gadi beat to death the poet Daud b. Salm

¢]-Ss= Agh.1l, Vol. XIV, pp.79-30 where we read of a tff>if who was a
mawla of the Banu Makhrama b. Nawfal and an offender who was a member
of the powerful Kinana tribe.

~It might be important to remark that, in the judicial sources con-

sulted, no reference is made to any gadi taking part in the efforts
to abolish forbidden pleasures.

3Sa*d remained gadi of al-Madlna until the year 125/74-2, when the Caliph
al-Walid IT dismissed him from office. (See Tabari, II, p.1763).

4See Agh.3, Vol. TIl1l1, p.359.
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for walking in an impolite way,” and that he scourged the same poet
and reproached a grandson of fAba al-Lah b. Ja'far for wearing col-
oured clothes.

It is worth recalling in this connection that Sa'd, unlike
the majority of the gagis of the Umayyad period, was a member of the
Hijazi aristocracy and a grandson of the famous 'Abd al-Rahman b.
'Awf al-Zuhri. When seen in the light of his religious office and
noble background, the participation of Sa'd in the efforts to abolish
forbidden pleasures appears in complete harmony with both his re-
ligious and social positions. As a gacjl Sa'd was a defender of the
dictates of the religion and, as a member of the nobility, he was a
defender of the moral code of his class. In short, Sa'd's attitude
was inspired by a combination of both din and muru¥*a.

A similar policy was followed ty the authorities in al-'Iraq.
It is stated in the Aghanl that Khalid b. 'Abd al-Lah al-Qasri, the
governor of 'Iraq during the greater part of Kisham's reign (106-120/
724-737)1 took measures from the very first days of his rule to ban
music and forbid musicians from practising their profession in the
provinces under his rule. The singer Hunayn al-Hlri succeeded in

getting special permission from the governor when he undertook that

“See Afih.3. Vol. VI, p.10.
“See Ibid. pp.13-IA*

3See Tabari, II, pp.H71, 1647.



269

he would never sing in the presence of "impudent or quarrelsome
persons".L Hunayn, however, was the only one to get such permission.
It is important to remark here that the condition under which Hunayn
was allowed to sing (i.e. the absence of impudent and quarrelsome
persons) leads one to conclude that, among the reasons that made the
authorities ban ghina* were the evil associations and consequences
that ghina* had. Some people go to the extent of arguing that the
real source of the dispute over the question of the lawfulness of
listening to gjiina* was the fact that music had very often evil ass-
ociations such as wine-drinking, immorality and neglect of religious
duties; therefore many declared it unlawful.

However, the successor of Khalid b. 'Abd al-Lah al-Qasri in
the governorship of al-'Iraq, i.e. Yusuf b. 'Umar, maintained this
severe policy vis—;—vis forbidden pleasures. He and his chief police
officer, a person called al-'Abbas b. Ha*bad al-Murrl, are said to
have dealt vigorously with Hie lahun and inflicted severe punishments
upon them.*

The foregoing facts lead one to conclude that the authorities
during the Caliphate of Hisham were active in the supervision of pub-
lic morals and the carrying out of the hudud. It is not impossible that

this activity was a result of the serious character of Hisham himself

ISee Agh.1l, Vol. II, pp.123-124.

t'or further information on this point see J. Robson, Tracts on listen-
ing to music (London, 1938), p.pT.

3See Agh.3, Vol. VIII, pp.178-179.
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The death of Hisham, however, marks the end of the glorious
period in the history of the Umayyad dynasty. The short reign of his
nephew al-Walid II opened the door wide for the factors which brought
the life of this dynasty to an end. The governmental machine under
this Caliph was completely idle, as some sources try to show or, more
probably, too busy with the Abbasid propaganda on the one hand, and
the plots of other members of the Umayyad house against the ruling
sovereign, on the other. The result of this, however, was less at-
tention from the officials to the question of forbidden pleasures. In
the only reference to the question of hudud during the reign of this
Caliph we read that al-Walid II wrote to the governor of al-!'Iraq
ordering him to inflict a double hadd upon any member of the police
force who charged the poet ,Ammar Phi Kanaz®" with drinking and, at the
same time, to set the poet free. He did this, we are told, because it
reached him that this poet received the hadd punishment on several
occasions, for wine-drinking.

For the period that falls between the assassination of Walld IT
and the collapse of the Umayyad rule, the sources consulted offer no
information on the subject of this chapter. The fact that this period
witnessed the great political and military events that brought the

e poet 1Ammar Phi Kanaz was known to have been a very heavy drinker.

For his biography and the accounts of his life, see Agh.l. Vol. XX,
p.-174 FF.

2See Ibid. pp.174-175.
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Abbasid house to power had, no doubt, its effect on the course of the
work of the governmental machine. Routine matters, such as hudud and
the like, very naturally received less attention from the authorities.

To sum up, it is possible to say that the foregoing facts indi-
cate that the question of iga mat al-hudud was not an important item
in the general oolicy of the Umayyads. The hudud punishments were in-
flicted in most of the cases upon ordinary persons of no great social
importance, or power. The fact that sometimes political, factional,
personal and other factors were taken into consideration before inflict-
ing a hadd punishment upon an offender (like the case of Marwan b. al-
ﬂakam ana ‘“Abd al—Rabman b. Sayban) encouraged many people to enjoy with-
out fear their irreligious pleasures. On the other hand, those who did
not enjoy the privilege of being politically powerful or important, found
very often in the character and nrinciples of some of the governors the
leniency that enabled them to escape the prescribed punishments for their
irreligious deeds. This is to say nothing of the bribes that some members
of the police force used to receive from offenders, especially wine-
drinkers, in return for their silence and non-interference.”

All these facts suggest that the central authority, especially
during the early period of the reign of the Unayyads when the consolidation
of the regime and the gathering of allies was more important for the sur-

vival of the ruling house than anything else (i.e. from the very first

AFor examples of the bribes that some offenders used to pay to policemen
see Agh.3, Vol. XT, pp.257, 264-, 267, 268 and others.



days of the reign of Mu'awiya until the end of the Caliphate of 'Abd
al-Malik), paid little attention to the question of hudud and, in gen-
eral, to public morality* As for the Caliphs themselves, there is
nothing in our material to confirm that they were personally concerned
about the spread of unlawful pleasures among their Muslim subjects.
With the exception of 'Umar II, Hisjiam and, to a certin extent, al-
Walld I, they even were sometimes lenient in their dealings with of-
fenders and wanton persons.

In connection with wine-drinking, it is important to mention that
the authorities during the reign of the Umayyads followed the practice
introduced during the Caliphate of !Umar b. al-Khattab, namely the rais-
ing of the hadd punishment for wine-drinking from forty stripes, as
under Muhammad and Abu Bakr,]l to eighty stripes. Some modem writers
attribute this change to ’Umar himself** but, from an account with reliable
isnad in al-Jamil Li-Ahkam al-Qur>an of al-Qurtubi it appears that it
was 'All b. Abl Talib who suggested the raising of the l1l”add and that ’‘Umar

approved it.”* It is even said that ’‘All, during his Caliphate, scourged

W'See Qurtubi, oo.cit.. Vol. XII, p.165.
“See Lammeus, Mo’awia ler. p.411*

“The account is related on the authority of the trustworthy al-Zuhri. In
it we read that Khalid b. al-Walid once sent a messenger to ’'Umar to in-
form him that many Muslims drank wine and that the hadd punishment for
wine-drinking proved to be ineffective because it was not severe enough.
When the messenger arrived, ‘All and other companions of the Prophet were
with ‘Umar. 'Alls view was that "when a man drinks he is apt to talk ir-
rationally, and when he speaks irrationally he is apt to fabricate lies
against others. The punishment of him who fabricates lies against others
is 80 stripes". 'Umar turned to the messenger and said: "Convey what you
have just heard to your master." From that day, the rgwiva of the story
continues, 'Umar used to scourge drinkers with eighty stripes. See Qurtubi,
op.cit.. Vol. XII, p.1l65.



a man with one hundred stripes for wine-drinking.

Von Kremer states that, during the Umayyad period "song and
music were forbidden by moral censors appointed fty government". Apart
from the police, which performed the double task of attending to the
public morals and maintaining law and order, there is no reference in
our material to the existence of an independent body whose task was to
forbid the playing of musical instruments and the singing of songs. All

the evidence in our material shows that this duty fell within the scope

of the police.

1See QurtubI, on.cit.. Vol. XII, p.165.

“See Von Kremer, oo.cit.. p.44.
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Chapter V

Pleasure andAmusement at the Court of the Umayyads

Arab historians, like many of their contemporaries and pre-
decessors, concentrated on political and military events and neglected
matters important for the study of the social aspect of life. Wars,
revolutions, political incidents, intrigues and ambitions of kings,
generals and politicians, and similar happenings, attracted their at-
tention more than any other human aspect of the life of the community,
or individuals. It could be said that, generally, historiography did
not set out to tell the story of the evolution of the society, nor did
it care to record the details of the lives of individuals, even Kgreatn
individuals. This remark appears in relief when one examines the in-
formation available in the sources about the Umayyad Caliphs and the
life at their Court. Most of the writings on the Umayyad Caliphs that
came down to us deal with the political side of the lives of these
Caliphs and very little is said about their human side. This is to say
nothing about the different kinds of prejudices which occur in these
writings, and which make the task even harder. With all this, it is
difficult to claim that any study of the life at the Court of the Umayyads
can be of a satisfactory standard of accuracy or completeness.

The study in the present chapter, however, is a part of our

general study of the life of pleasure and amusement and will deal with
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the subject of lahw (forbidden pleasures) at the Court of the Umayyad
Caliphs. Each Caliph will be dealt with separately and, after that,
a general section will be devoted to the study of the information a-
vailable on Court etiquette.

Mu’awiya, the first Umayyad Caliph (40-60/661-680) is regarded
by most of the sources as a man of literary taste and a ruler devoted
to the duties of his office. Host of the chroniclers agree that there
was no place for lahw in the life of the founder of the Umayyad dynasty.
They say that his entourage consisted of men who were mostly distin-
guished by political, literary and scientific acquirements and that his
time was devoted to the affairs of his kingdom and the consolidation of
his rule.” This general information is practically the only direct re-
ference to the subject of Mu'awiyals attitude to lahw that one gets
from the sources. For further information, onehas to rely on indirect
references made in the course of a story or a narrative and on indir-
ect evidence. For example, it is possible to claim that Mu’awiya ab-

stained from wine because, first, . there is 110 evidence in the sources

e4?here is a detailed description in al-Mas*udi*s Muru.i of the daily
routine that Mu’awiya followed after he assumed the Caliphate. From
this description, one can see that the greater part of Mu’awiya's day
and night was devoted to the running of the affairs of the state. He
gave five audiences a day and was ready to receive important officials
at any time they wished. Even while taking his meals, al-Mas'Udi
claims, Mu’awiya used to discuss state affairs with his katib (scribe).
See this detailed description in al-Mas'Udi, Vol. V, pp.73-73.
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consulted that he ever drank and, second, because it appears from

an anecdote in the Aghani that his favourite drink was the still
popular Damascene sherbet made of rose-water.” Moreover, from more
than one anecdote in the Aghani. it appears that he did not look
highly upon those who drank wine, especially if they were of a high
social standing. In the same way, it is possible to define his
attitude towards music. It is sure, for example, that among the
members of the Caliphal household during his reign there were a

large number of male and female slaves” but there is no evidence that
any of these slaves was a singer. 1In fact, all the indirect evidence
makes one convinced that Mu'awiya was not among those who were swayed
by the new art of flhina* and that he never deliberately listened to
singing. From an account in al-Kamil of al-Mubarrad, it appears that
the great patrons of music in his day (like 'Abd al-Lah b. Ja'far)
were aware of his dislike of, or little interest in, the art of

and that, for this reason, they tried to hide their artistic inclin-

1See Agh.1, Vol. XV, p.4.8.

“See, in Agh.3, Vol. IV, p.212, the account of the sudden visit paid
by Mu'awiya to the house of 'Abd al-LSh b. Ja'far, when he was told
that the latter drank nabidh and how 'Abd al-Leh proved to the Caliph
that he was drinking a beverage made of honey, musk and camphor. See
also in Agh.1l. Vol. XVI, p.33> how Mu'awiya got very angry when he
knew that his son Yazid took the sabuh, and ordered him to join the
army fighting in Byzantine territory.¥*

3See 'Iod. Vol. II, p.23S (ed. 1898).
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ations behind the close relationship between poetry and music, and
claimed that their real interest was in the poetry and not in the
music.” This fact finds support in a report in al-'Igd al-Farid, in
which we read that, when 'Aba al-Lah b. Ja'far wished to introduce

a certain musician at Court, he had to plead that the latter was a
""poetll because the Caliph claimed that he had no idea of music and
had never admitted a musician into his presence. Reports of simi-
lar significance and nature appear also in the Affhahl.” It is thus

seen that Mu'awiya himself cared little for ghina9. but whether this

See al-Kamil. al-Mubarrad, Vol. I, p.390. The liberal-minded Qurashi
patron of music, fAbd al-Lah b. Ja'far, succeeded in conveying the
close relationship between poetry and music, dominant at this period,
in the following incident. The Caliph MulSwiya, coming to his house,
was shocked to find him sitting listening to 'Azza al-Mayla> singing
and playing. On expressing his dismay, Itn Ja'far explained to him
that she was singing verses ty Hassan b. Thabit (the Prophet's poet)
adding: if a rough and unsightly Arab recited this poetry to you,
you would reward him generously - as to me, I choose the best and most
delicate among these verses, and give them to her... to chant it
(tunshiduhu) in her beautiful voice. See Agh.l. Vol. IV, p.35.

2See 'lad. Vol. I, p.318 and Vol. Ill, p.23S.

31ln one of these reports we read that the singer Sa’ib Khathir asked

this same 'Abd al-Lah to introduce him to the Caliph Mu'awiya because

he wanted to ask the Caliph's help in a certain matter. 'Abd al-Lah,
knowing that the Caliph did not admit singers into his presence, ordered
Sa’ib to wear a light yellow garment and a waist wrapper of the same
colour, so that the Caliph would not discover his real profession. See
Agfc.3, Vol. VIII, p.323.
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fact had effect on his attitude towards the problem of samal gen-
erally, or not, is hard to decide. Apart from the fact that there

are no direct references to this subject in the sources, many contra-
dictions occur in the accounts. In al-Kamil. for example, on two
successive occasions, there is mention of two incidents which have
contradictory significance. In the first, it is stated that, one

night Mu'awiya heard beautiful singing coming from the house of his

son Yazid. When Yazid told him the next morning the name of the sin-
ger who had been entertaining him the previous night, Mu'awiya said:
"Reward him generously" In the second, we read of Mu'awiya criti-
cizing 'Abd al-Lah b. Ja'far for his indulgence in ghina9. which spoiled
manly manners.” In al-Tabari, the same contradiction occurs and, on

two successive occasions, we read of Mu'awiya taking two different atti-
tudes towards the question of s a m a ' The Aghani accounts, on the
other hand, tend to show that, although Mu'awiya did not care to attend

singing-parties and attach singers to his service, he admired immensely

“3ee al-Kamil. al-4dubarrad, Vol. I, p.390.

2Ihid. Loc.cit.

3See, in Tabari, II, pp.21%-215, the story of the Caliph Mu'awiya and
the singer Budayh;and. on the same page, see how he treated the singer
Sa’ib Khathir.
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beautiful singing and had an artistic taste.l It is thus seen that
there is evidence in the sources to support both views, which makes
a final statement practically impossible. A last remark in connection
with the subject of Mu'awiya and music is, that the earliest open as-
sociation of music with considerations of political imoort, seems to
be Ku'awiya's deprecation of the indulgence in music of some fAlids
(like 'Abd al-Lah b. ja'far)” yet, at the same time, he was fully aware
of the fact that such indulgence in pleasure served to divert their
attention from resisting his claim to the Caliphate. There is even
evidence that he provided them with money towards that end.

Listening to historical anecdotes and poetry seems to have been
Mu*awiyafs favourite pastime. Al-Mas'udi gives a detailed description
of how the first Umayyad Caliph passed his nights. "A third of the

night was devoted to the reading of the history of the Arabs and their

*“See, for example, Agh.3. Vol. VIII, pp.323,324.. Cf. Tabari, II, p.215.
Evidence of the same nature appears in al-Kamil and al-Tabari. It is
said in al-Kamil that 1Amr b. al-'As once blamed Mulawiya for making
gestures and moving his limbs to show his great pleasure on listening
to the singing of a certain singer. In answering, Mu'awiya said:

"»e Verily," admiration of music is a quality of every noble ren'.' (See
al-Kamil. al-Mubarrad, Vol. I, p.390). In al-Tabari, it is stated that

he said the same sentence to Itn Ja'far. (See labari, II, p.214).

“See Agh.3. Vol. IV, pp.212-213. 'lad. Vol. IV, pp.9S-9, and al-Kamil.
al-Mubarrad, Vol. I, p.390.

3%ee above, chapter I,pp*7e>-7/
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famous combats; to that of foreign peoples and kings, their policies,

and biographies, their wars, their stratagems, their systems of govern-
ment, in one word all the history of their past. ... After this, he slept
for a third of the night. When he woke up, he ordered that all archives
containing the biographies of kings, their history, their wars, the secrets
of their policy be brought to him; special pages were entrusted with the
task of reading and preserving these documents. Every night he spent a
long time listening to these historical and political readings.ll* It is
also said that, soon after he assumed the Caliphate, he summoned 'Ubayd

b. Sharya, the famous Yemenite historian and the then best authority on

2
the Ayyam aI-IArab, to his Court at Damascus for the same purpose. He
is said, also, to have surrounded himself with poets.”*
Poetry, in fact, was more than a pastime for Mu'awiya. It was

an important and reliable medium for the dissemination of his views and
the gaining of sup ort. The fact that the fate of the Umayyad regime
in the early days of its rise was unsettled, and that the survival of
the dynasty depended on the recruitment of allies and sympathizers, made

Mu'awiya realise the importance of gaining to his side the support of

xSee Mas'udI, Vol. V, pp.77-78.
“See Fa.ir al-Islam. pp. 166-167.

%ee Mas'udI, Vol. V, p.77. His foadawl wife, Maysun, was an accomplished
poetess also. A nostalgic poem of hers is quoted by most of the literary
workse
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public opinion."*- To achieve this end, Mufawiya had a very limited
choice of means. The media through which a sovereign could communi-
cate with his people and convey to them his views and plans, were

the wufud and poetry. Wufud could be compared with a temporary parlia-
ment assembling for a short period and having a limited task. During
the Caliphate of Mulawiya, on only few occasions were wufud invited to
the Capital,2 and their effect on public opinion was small. Poetry,

on the other hand, played an important role as a public relations medium
under Mu’awiya. It performed the task of the press today and replaced,
as a means for propagating a certain view, the minbar of the mosque of
the Prophet which was used ty the Orthodox Caliphs. It has been ack-
nowledged that poets played an important function in public life and
that their poems - apologies, as well as satires - treated of current
events. Journeying from town to town and tribe to tribe, poets would

pass on their poems and their news, which would consolidate the body

Pot further information on the importance of propaganda (da‘'wa) for
the survival of the regime during the early days of Mu'awiya*s rule,
see Lammeus, ko’awia ler. p.252.

“During the Caliphate of Mu'’awiya, wufud were invited to the Capital
on the occasion of the recognition (istilhaq) of Ziyad b. Ablh (44/
664. See Ibn al-Athir, al-Kamil. Vol. Ill, pp.369-371, and Mas'Edl,

Vol. V, pp.20-26), the abdication of al-Hasan (41/661, see Ibn al-
Athir, op.cit.. Vol. Ill, pp.339-342) and the bay*a of Yazid (56/675,
see Ibn al-Athir, op.cit. Vol. Ill, pp.417-419, and Mas'’udI, Vol. V,
Pp.69-73). On all three occasions, it was the intention of Mu’awiya
to ask the Umma. through its ’'representatives”, to approve his line
of policy.
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politic.W Mulawiya, however, exploited poetry to the full in in-

fluencing public opinion and in spreading his cause.P He himself

An incident which fully demonstratestiiis capacity of poetry as a pro-
paganda medium is that of the poet al-DSrimi who was approached by a
merchant who came to al-Madina with some Iragian veils, and sold them
all except the black ones. AlrDarimi, who had become an ascetic, and
given up poetry and assiduously attended the mosque, thereupon threw
aside his garment of asceticism and took up poetry again, reciting a
poem about “the beautiful one in the black veil”. This poem became
so popular in al-Madina that all the black veils became in great de-
mand and the whole stock was soon exhausted. (See Afih.3. Vol. Il1l,
p.-45). Although of no political implication, the story reveals the
efficiency of poetry in influencing public opinion.

“The assassination of the CaEph 'Uthman (35/656), and the allegations
that 'All b. Abl Talib was an indirect participant in the conspiracy
against him, are regarded rightly by some modern and old writers as
a landmark in the history of the Arabs after Islam. In the field of
poetry the event opened the door wider than ever for politics to pene-
trate and, within a short time, “political poetry” began to appear as
an important weapon in the battle between the Umayyads and the 'Alids.
One of the first reactions to the assassination of ’'Uthman came from
the poet HassJTn b. Thabit, who composed a long poem in praise of the
murdered Caliph and, in this poem, he condemned ’‘Alt, and declared his
support for the Ahl al-Sham and the Amir (i.e. Mil*awiya). Little
doubt can be entertained regarding the authenticity of this poem, which
is mentioned in the two available editions of Hassan's dlwan (the
Tunis ed., p.98 and the Leiden ed., p.22), as well as in al-'Tad al-
Farid (1898 ed. Vol. II, po.183, 139;, KhizSnat al-Adab (Bulagq ed.,
Vol. IV, p.118), Ibn al-Athtr's Histor/Tvol. III. p.15l1). and other
sources. Hassan’s poem, however, is one in a long list of poems deal-
ing with the Umayyad-'Alid dispute. Among the first poets to advocate
the cause of Mu'awiya and take his side against 'All was also the
Taghlibite Ka’'b b. Ju'ayl, whose famous gasida: ~ ~ £

) £ rV Jd%aj F<3>1 0" la- 1n
illustrates the wide differences between al-'Iraa and al-Sham and
defends Mu'awiya's claims to the Caliphate. (See Ivitab al-Akhbar al-
Tiwal, AbDE Hanifa al-Dtnawarl, Leiden 1388, pp.170-171)e 1In al-Hijaz,
the poet Itn Sayhan, or Ibn Artat, as he was sometimes called, was one
of the spokesmen’for Mu’awiya and much of his pro-Umayyad poetry is
quoted in the Aghani and other sources. (See Agh.3. Vol. II, 00.246-
247, 251, and others)e Even in al-'Iraq, the stronghold of 'Ail and
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composed poems” and advised fathers to include poetry in the education
o

of their sons. The Taghlibite Ka’'b b. Ju'ayl was his Court-poet,

and, later, under his son Yazid, another Taghlibite. namely al-Akhtal.

filled the same post. Among the poets who made their way to the ma.ilis

of Mu’awiya, in spite of his young age, was the poet al-Farazdaq. It

is said in the Aghani that, when al-Farazdaq was only a flhulam (i.e.

very young), he managed to get to the ma.ilis of Mu’awiya on the occasion

of a public audience and recited a poem which pleased the Caliph.”
Mu'’awiya*s entourage consisted of able statesmen, tribal Chiefs

and members of the Meccan aristocracy of his day. The offices of nadim.

jester, and such like, were not known at his Court.” Women, it seems,

~(cont.)

the home of his shi’a. Mu’awiya found strong advocates of his cause

in the persons of the poets Haritha b. Badr al-Ghadani (see Agh.Brunnow,

pp.20-44), j Axd al-LSh b. al-Zablr al-Asdi (see. Agh.1l. Vol. XIII, pp.

33 FF), Yazid b. Hufarrigh al-Himyari (see Arii.l. Vol. XVII, pp.51-73)

and others. These are only a few examples. For further information on

political poetry during the reign of Mu'awiya and the Umayyad period

generally, see C. Nallino, Ta>rikh al-Adab aj-'Arabiyya, (Egypt, 1954),

Pp.201-243. Cf. Lammeus, Mo'awia ler, nn.25%-266.

~“3ee specimens of Mu'awiya's poetry in Tabari, I, p.3466. Mas'udI, Vol.
V. p.31 and al-Kamil. al-Mubarrad, Voll I, p.184.

“See, in Lammeus, Mo'awia ler. p.256, the story of the letter mu'awiya
wrote to Ziyad b. Abih, advising him to include poetry in the education
of his son, ’'Ubayd al-Lah.

-“See al-Akhbffr al-Tiwal, p.170.

4-See Agh.1, Vol. XIX, p.37.

“Besides the famous 'Amr b. al-'As, Ziyad b. Abih, al-Mughlra b. Shu’ba.
and other able statesmen, there is mention in the sources of the seven

other men who worked in close collaboration with Mu'awiya to strengthen
the regime and secure its stability. These were: 'Abd al-Rahman b.
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pPlayed only a secondary role in the life of Mu'awiya. There is no
evidence, for example, that he was married to more than four \>rives,”
nor is there evidence that he had too many concubines. Without any
convincing reason, Lammeus suggests that the oossibility that the
mother of Mu'awiya's eldest son, 'Abd al-Rahman, might have been of
a servile status, should not be excluded.o As far as our material is
concerned, there is nothing to justify this suggestion. It remains
true, however, that Mu'awiyals harlm was modest in number and that
women were of secondary importance in his life.

Al-Ya'qubl, in condemning Mu'awiya, cites a long list of"ir-
religious innovations "introduced by this Caliph, and quotes the say-
ing of the famous theologian, Sa'ld b. al-Musayyab, that Mu'awiya was
the first to turn the khilafa into mulk. He also claims that Mu'awiya

himself used to say: "I am the first of the muluk".® Among the "ir-

(cont.) Khalid b. al-Walld, Habib b. Maslama, Busr b. Abi Artat, al-
Dahhak b. Qays, AMTi al-A'war al-Sullami, Hamza b. Malik al-Hamadani,
and*Shurahbll b. al-Simt al-Kindl. (See Tabari, I,pp.3272, 3360, 3396,
IT, 139). The first four were of Meccan origin, and the rest were
representatives of the main tribal groupings. With the exception of
Shurahbll. who started his career in the battlefields of Persia, they
all came to Syria with the first Muslim armies and resided there ever
since. (See Tabari, I, 2004., 2005, 2225, 2265, 2093, 2109, 2150, 2154).

WeSe, in Tabari, II, pp.204-205, and Agh.l. Vol. XIV, p.124, the names
and genealogies of Mu'awiya's four wives.

-See Lammeus, Mo'awia ler. p.309.

3See Ya'qubi, Vol. II, p.276. The question of khilafa and mulk is dis-
cussed inlenght in Lammeus's book on Mu'awiya, see pp*1S9-213.
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religious" innovations and practices introduced by this Caliph,
according to al-Ya'gqtlbl, were: the forming of a Caliohal body guard,
the employment of door-keepers, sitting behind a curtain, the employ-
ment of Christians as scribes, sitting on the sarir and letting oeople
sit on lower couches, making guards with spears in their hands walk at
the head of his procession, and other things.l It might be true that
Mu'awiya introduced some administrative and ceremonial changes and that,
in some practices, he departed from the tradition set by the Orthodox
Caliphs, but it is equally true that these changes were neither ir-
religious nor blameworthy. However, there is nothing in al-Ya'qubi's
remark which suggests that a diversion towards worldly pleasures took
place at the Court of Mu'awiya. Thus, the fact remains that the Court
of this Caliph was not a place for lahw and that forbidden pleasures
did not make their way to it. It is unanimously acknowledged by the
sources, regardless of their identities and prejudices, that the founder
of the Umayyad dynasty was the only Umayyad sovereign whose name was
never associated with unlawful pastimes. Thanks to him, Syria was
saved from what Lammeus calls: "l*invasion des moeurs Medinoises".~

The Umayyad Court, under Mu'awiya*s son, Yazid (60-63/680-683),

presents a different picture. For the young Caliph, who grew up, and

bee Ya'oubl. Vol. II, p.Z276.

bee Lammeits, Mo'awia ler. p.374%
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possibly was born® in the refined society of Syria, life was nothing
but one continuous stream of pleasures; this, if we are to accept
the views of most of the Arab historians who described Yazid in the
darkest colours. Much of it, evidently, is pure exaggeration. One
should not forget that Yazid was the man responsible for the blood of
al-Husayn,in the view of the Shi’ites, and the siege of the holy cities
of al-Hijaz, in the view of Orthodox Muslims. This is to say nothing
about the Abbasid influence under which many historians wrote. The
fact that our information on Yazid comes from one-sided sources makes
the task of examining the authenticity of this information hard, and
leaves one with a limited choice of methods of criticism.

Against this background, we can proceed to examine the infor-
mation cited in the different sources consulted on the subject of Court
life under the second Umayyad Caliph, Yazid I.

According to Ansab al-Aehrgf. Kitab al-Aghani. Muruj al-Dhakab
and other sources, Yazid I was the first to introduce musical instru-
ments and singers into the Court. His love for wine exceeded anything
known before. 1In his day, giyan and flhilman were attached to the Cali-
phal household, and singers were summoned from Mecca and al-Madina,

the then centres of the art of music and song. His irreligious be-

~Yazld was born between 22 and 27 A.H. /642-647 A.D. (See Tabari, I,
2671, 2810). As for his birth-place, Damascus, where his’father
settled since the early days that followed the conquest of Syria,
is not an impossible suggestion.
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haviour and indifference towards the dictates of the religion en-
couraged people to indulge in wine, with the result that evening
parties degenerated into downright drinking-bouts and carouses.1
Al-Mas'udi adds to this that, under Yazid I, singing and musical in-
struments appeared for the first time in Mecca and al<madina.2 In
the same way, the sources deal with his love for field sports, his
passion for hunting and racing, his pets and hunting animals and his
addiction to sports in general.-* His monkey, to whom he gave the
dignified title of Abu-Qays, is said to have been his inseparable
friend. Yazid I used to say as a joke that the monkey was an old
Jew whom God had metamorphosed on account of his sins. It was
never absent from his drinking parties and would often jump upon his
shoulcers and sip out of his cup. In the drinking parties at the
palace, a special cushion was always reserved for it. Abu-Qays used
also to take oart in the races and rode on a donkey specially trained

»

for the purpose. Al-Mas'udi gives the following description of a

i>ee Ansab ai-Ashraf, Vol. IVB, P.1l; Agh.l, Vol. XVI, pp.70-71 and
Mas'udi, Vol. ?7'p.157.

“3ee Mas'udi, Vol. V, p.157. One need not repeat here what was said
earlier (Chap. I, Singing during the Umayyad period) about the spread
of ghina* in the two cities of al-Hijaz since the very first days of
the Caliphate of Mu'awiya and long’before Yazid assumed the Caliphate.
This part of al-Mas'udi's statement, however, should be viewed in the
light of his Shi'ite tendencies.

“See Ansab al-Ashraf, Vol. IVB, pp.l, 30; Agh.l. Vol. XX, p.106 and
Yalqubi, Vol. II, p.271e

ASee .Ansa-b al-Ashraf. Vol-. IVB, pp.1l-2.

51bid. Loc. cit.
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”

race in which Abu-Qays took part: Abu Qays outstripped, took
the gasaba,” and reached the goal before the rest of the horses.

It was dressed in a red and yellow silken garment, with a many col-
oured cap on its head. The saddle of its donkey was of red silk,

and decorated with different colours...1® About his hunting dogs

we read similar stories. According to Ansab al-Ashraf Yazid was
"exceptionally addicted to the chase, always amusing himself with it.
He used to put on his hunting dogs bracelets of gold and cloths em-
broidered with it. He gave each dog a slave to look after it.” Abd
al-Hahman b. Umm Burthun claims that, whilst he was sitting in his
tent on the outskirts of -amascus, a bitch came up to him in the tent.
He noticed that on its feet were gold bracelets and upon it a cloth
worth a large sum and it was not long before he knew that it belonged
to Yazid and that it had become separated from him.- A number of
Madlnans visited Yazid I in Damascus and returned home to tell their

fellow-Madlnans that the Caliph ’played with dogs’l, and asked them to

depose him.” Even cockfights were among the pastimes in fashion at the

“Qajaba, lit. means "Cane”. It is said in Tg.i al-1Arus that, in the
past, the Arabs used to set up in the horse-courseya cane, and he who
outstripped, plucked it up and took it, in order that he might be
known to be the one who outstripped, without contention. See art. cuer .

2See Mas'udl, Vol. V, p.157.

“See Ansab al-As:.raf. Vol. IVB, p.9.

~“See Ibid.. p.3l.
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time and it is said that the Caliph used to show great pleasure in
watching them.1

In this selection of accounts one reads of Yazid*s addiction
to sports, indulgence in wine and music and irreligious behaviour
generally, as portrayed by the different sources. 1In the following
pages we will deal with each of these matters separately, and with more
detail, and try to throw some light on some of the points which anti-
Yazid writers raise.

Yazid*s lovefbr hunting, racing and similar sports deserves
special attention. Lammeus quotes Ibn Shihna, the author of Rawg
al—ManSzir,2 who says that Yazid passed his childhood in the Palmyrian
desert with his akhwSl. the Banu Kalb.” Up to exactly what age he
stayed with his akhwal we donot know, but it seems thathis stay was
long and had great effect onthe formation of his habits and character.

Yazid, for the rest of his life, showed great love for the Syrian desert,

“ee Ansab al-Ashraf. Vol. IVB, p.l.
2A manuscript in the possession of the Bibliotheque Khediviale in Cairo.

“See Lammeis, Mo*awia ler. p.326. The habit of sending children to the
baciya for reasons of health, language, and the like, was old-established
among the urban population of Arabia. Muhammad himself, when a child,
was sent to the Banu Sa*d tribe, as is well known. The habit seems to
have continued to exist, atleast during the early partof the Muslim
era, when Arab conquerors came into closer contact with the foreign ele-
ments which threatened the purity of their language, and put them face

to face with an entirely new mode of life. 1In the words of the author

of al-*Iqd al-Farid, the bffdiva was Tthe school of princes”. (See *Iod.
I, p.293).
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and it is in this love that one should seek an explanation for his
nbedouirilinclinations and fondness for the sports of the desert. What
seems inexplicable is the insistence of the anti-Yazid writers on con-
sidering his love for soorts, and especially hunting, as irreligious
and blameworthy. It is not impossible, however, that these accusations
were meant to show his negligence of the duties of his office and his
indulgence in pleasure. At any rate, Yazid was not the only Umayyad
sovereign who liked the badiva, and passed much of his time in it. 1In
fact, Damascus was not really the effective capital of the Umayyad
dynasty. As Lammeus put it: "Quana arrivait le printemps, le mon-
arque, ses parents et les principaux hommes d'!etat Omaiyades aimaient
a se retirer au desert pour y jouir des agrements de la saison, re-
prendre pour quelques semaines la viedes anciens Saiyd Arabes, des
Chefs de grande tente.”® To that one can add the fact that, in the
later Umayyad period, not only great state officials and near relatives
went with the Caliph for a short stay in the Syrian desert, but the
whole of the governmental machine had to be moved to the new Caliphal

residences which were, in most cases, in the midst of, or very near

W'See Lammefts, Mo’awia ler. p.327.



the desert,'*' Thus, Yazid was no different from many of his success-
ors in his love for the badiva and its sports, and one does not see
why he alone should be blamed for this love.

Of his indulgence in wine and music much was said and some
writers regard it as the reason for his political failure. The un-
godliness of the Court, in view of some writers, scandalized the strict

Muslims and alienated from the Caliph the regard of all the better
2

classes, Yaz¥d's political enemies, like al-Husayn b, 'Ali, 'Abd al-

Lah b. 'Umar,” 1Abd al-Lah b. al-Zubayr,” and others”, used to call him

~-Since the Caliphate of Sulayman, Damascus began to lose its attraction
to the Caliphs, Under Sulayman, al-Ranla was built and became the un-
official Capital of this Caliph, (See BaladhurT, Futuh al-Buldgn, (ed,
De Goeje, Leiden, 1866), p,14-3)« In 727 Hisham b. 'Abd al-Kalik built
the luxurious residence in the Palmyrian desert known as the Qasr al-
Hayr al-GharbT. Qasr al-Hayr al-Sharqt was also built by Hicham in
729, and both castles had*been designed to serve as hunting palaces
and fortresses. Al-Rusafa, near al-Ragqga, is another of Caliph Hisham's
desert castles. The Caliph died and was buried there, (For further
details, see Syria. Problems of preservation and presentation of sites
and monuments. Reportof the Unesco Mission of 1953, by Paul Collart,
Head of the mission, and others, p. 25 FF). Al-Walld b. Yazid was also
among the Caliphs who preferred to live in the desert. 1In al-Bakhra*
(in the Syrian desert), al-Qaryatayn (on the desert route between Pal-
myra and Damascus) and other places in the Syrian desert, he built pal-
aces for his residence and that of his entourage and officials. (See
Agh,3. Vol. VI, p.79 and Syria. Report of the Unesco mission of 1953,
pP-26). This point is further discussed later in this chapter.

“See Jabari, II, p.146.
3Se® Xa'qubi,. Vol. "II, p.271.
~“See Ansab al-Asbraf. Vol. IVB, p.30.

5See Agh.l, Vol. XX, p.20
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al-sikklr al-khimmlr or Yazid al-khuimir and referred to him in the
same way in their propaganda speeches. One writer goes to the extent
of claiming that, for no other consideration except companionship in
wine-drinking, important posts were given away,” and another asserts
that Yazid "never slept without drinking, and never woke up without

crapula”* (khumar).

Accounts and statements of similar nature appear in connection

3

with his love for music.

A-According to Abu>1l Faraj, the only tiling that qualified Salam b. Ziyad
for the governorship of Ivhur5s5n was that he was a drinking companion

of the Caliph. (See Agh.l. Vol. XIV, p.63). In Ibn al-Athlr’s history

a different version is given. In Vol. IV, p.32 we read that, in the

year 61 A.H. Salam b. Ziyad visited the Caliph Yazid who asked him if

he would agree to take the place of his two brothers !'Abd al-Rahman and
'Abbad as governor of KhurasSn and Sijistan. Salam accepted the Caliph’s
offer and was, thus, appointed governor. There is nothing in Ibn al-
Athir’s version which suggests that Salam was a drinking companion of

the Caliph, or that wine had anything to do with the appointment.

2See 'lad. Vol. Ill, p.4-03.

3Al-Mas*udi, for example, speaks at length about Yazid’s passion for
music and ends by stating that the Court of Damascus uncer this Caliph
entertained most of the famous masters of the art of ghing?. (See Vol.V,
pP-156). In the AghanI, it is stated that Yazid "was the first to intro-
duce musical instruments and singers into the Court." (See Agh.1, Vol.
XVI, p.70). His favourite singer is said to have been Sa*ib Khalhir.
who used to visit him regqularly since the life time of his father, when
he was only a young prince. (See al-Kamil. al-Mubarrad, Vol. I, p.390).
In a description of one of the singing parties held at his oalace, we
read that the Caliph was so pleased with the singing of Sa>ib that he
danced till he fell down, and orcered that the singer be covered with
khul’as so that nothing of him would be seen. (See Agh.l. Vol. XVI,
Pp-70-71) . The famous SallSma al-Zarga>, who was a pupil of Jamlla and
took part in her celebrated fete, was another favourite of Yazid. Soon
after he assumed the Caliphate, she went to his Court and took part in
evening -arties. (See Agh.1l. Vol. VIII, p.90.)
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There is special emphasis in the anti-YazId accounts on the
question of the "Christianity” of some of Yazidls drinking companions.
Yazid, according to some sources, had two inseparable drinking com-

panions. the poet al-Akntal, and Sarjun al—kasrani. Xr. considering

this statement, special attention should be paid to the name of Sarjun.
According to the Agjhani. Sarjun was a nawla of lazid whereas, in Ansab
al-As.hr5f, al-Mada’inl states that Sarjun was a mawla of Mu’awiya. 3
Both sources, however, give no further details abou®- the personality of
this Sarjun. The only Sarjun of whom we know is the one whose name
appears in connection with the conquest oi Damascus. Xt is said in
the Chronicles that Sarjun b. Mansur, or Mansur b. Sarjun, as he is
sometimes called, was the Byzantine official in charge of the finances
of Syria during the time of the conquest who, with the Archbishop of
Damascus, negotiated the conditions of the surrender of the city with
the Arabs. The Arabs, in return, left him in his post and, on his

death, his son was given the same post.-*# It is doubtful that this Sar-

jun (or Ibn Sarjun) was a drinking companion of Yazid, because of the

XSee Agh.1l, Vol. XVI, p.70 and Ansab al-Ashraf, Vol. IVB, p.2. This,
of course, does not mean that all his drinking companions were
Christians. In the sources there is mention of Muslim b. 'Amr al-
BahilT, the father of the famous Arab general Qutayba, as nadim of
Yazid. (See AnsSb al-Ashrgf, Vol. IVB, p.1ll.

2See Agh.1l, Vol. XVI, p.70 and Ansab al-Ashraf, Vol. IVE, p.2.

3For further details see lammeitfs, Molawia ler. pp.336-337 and Kitti,
JirjT and Jabbur, Ta’rikh al-’'Arab, (Beyruth 1950), Vol. II, p.31l4«
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big difference in age between the two, but it is not impossible, as
Lammeus and Hitti suggest, that it was Sarjunls grandson, the famous
theologian and defender of the Church, Yuhanna al-Dimashgl (St, John
of Damascus) who drank with Yazid.” It is known, however, that this
YHhanna was in charge of the Divan of finance until the Caliphate of
Hisham, when he retired and lived in the monastery of St, Sabas near
Jerusalem until he died in 74-3.%

The name of al-Akhtal does not raise any problem and there is
enough evidence to show that the relation between him and the young
Caliph was very strong and cordial. Suffice it to say that the only
ritha> in the dlwan of this ooet is about Yazld” and that, on a cer-
tain occasion, he risked his neck to save the honour of the young

prince.” Of the many accounts about the sensual life led ty Yazid

*"See Lammeus, Ho'awia ler. pp,394-395 and Hitti, op.cit.. p.314*

?Migne, Patroloyia Graeca. Vol. XCIV (i860), pp.479-4-39> quoted ty
Hitti, op.cit.. p.314-.*

3See the dlwan of al-Akhtal. p.289.

40n one occasion the poet *Abd al-Rahman b. Hassan addressed a love-

song to Ramla, the daughter of Mu’ffwiya. On knowing about it, Yazid,
who was then a young prince, got very angry and asked Ka*b b. Ju’ayl.
Mu'awiyals Court-poet, to satirize *Abd al-Rahman (who was an Angirl;
and the Ansar. Ka*b refused to obey Yazid*s order and suggested the
name of al-Al'aital. Al-Akhtal, in a long poem, not only satirized *Abd
al-Rahman, but all the AnSar. This aroused the anger of the An“ar and

a deputation from al-Madina told Mu’awiya that the only compensation
that would satisfy them was the head of al-Akhtal. After a long crisis
Yazid intervened and extended his protection to al-Akhtal and, thus, the

poet was saved. See the complete account in Agh.l, Vol. XIII, p.14-3,
and Vol. XIV, p.122.
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and his friendship with al-Akhtal, the one which deals with the
heir-apparent’s pilgrimage deserves a close examination. About the
year $0 or 51 A.H., we are told, Yazid was sent by his father to per-
form the hajj.l1 Apparently, Mu’awiya wanted to introduce his son to
his future subjects and to acquaint him with some of the duties of
his future office. However, according to the Aghani only, Yazid took
with him on this trip a selection of his favourite Syrian wines and
his drinking companion, al—Akhtal,p It is possible that YazIa, being
then a young man of about twenty five, and given up to pleasures, was
unable to understand the importance which his father attached to the
trip as a means of introducing him to the Hijazis who showed great
opposition to his bay’a and secretly took with him some wine; but it
is hard to believe that al-Akhtal was among the members of his party
on this trip. The fact that al-Akhtal was a Christian and that the
trip took place during the pilgrimage season, makes one inclined to
question the authenticity of this account, especially when we recall
the measures taken not long ago by ’‘Umar b. al-Khattab to make Arabia
generally and al-HijSz especially, a land of a pure Muslim population.
To that one can add that, in spite of the fact that Yazid*s pilgrim-

age is reported in many sources (like Tabari, Ya’'qubI, Mas'udi, and

~“3ee Tabari, II, pp.156, 94; Mas'udi, Vol. IX, p.57 and Ya'quti,
Vol.'ll, p.284.

2See Agh.1l, Vol. XIV, p.63 and Agh.3, Vol. VIII, p.301.
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others), al-Aghani is the only source to mention that al-Akhtal went
with him on his pilgrimage.l However, one should not forget that the
pilgrimage took place during the Caliphate of Mu'awiya, when Yazid was
the heir to the throne and when his bay'a was facing great opposition
from al-Hijaz. In such circumstances, one would expect to see Mu'awiya,
the man who was always aware of the importance of public opinion and
tried always to gain it to his side, take all the necessary precautions
to ensure the success of his heir's trip. One, also, cannot but suppose
that a dahiya like Mu'Swiya could not have been negligent of the dangers
which might follow the presence of a Christian poet known for his love
of pleasures and his satire against the Ansar among the members of his
son's party on an occasion like the hajj. All this suggests that the
account in al-Aghani is of questionable authenticity and that al-Akhtal
never made his way to al-Hijaz. This argument, however, is not meant

tO deny all irreligious activities during the pilgrimage Of the young

1In a long argument, Lammefds tries to assert the authenticity of the
Aghani statement. He claims that 'Umar's measures were directed mainly
against the Christians of Najran and the Jewish centres in the north-
west and that, since Hie Caliohate of 'Uthman, Christians made their
way back to al-Madina. (See Mo'awia ler. pp.4.04.-4.05.) His evidence

in support of this argument consists of far-fetched conclusions derived
from indirect and, sometimes, unreliable accounts cited in theAghant
and 'Igd. However, in the sources consulted, there is no evidence to
support his claim that Christians we"e to be found in atMadina during
the Caliphate of 'Uthman.
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prince, 'Y nor is it meant to discredit all the information on Yazid

in the Afihani bit, at the same time, it is worth remembering that

Abu*l Fara.i was a fanatical Shilite and that his religious sympathies
meant much more to him than his Umayyad descent. Thus, his information
on the man responsible for the blood of al-Husayn should be treated with
care.

In connection with Yazid!s addiction to wine, there are accounts
about his repeated visits to the villages of the Damascene Ghuta. Want-
ing to escape the strict supervision of his father, lazid seems to have
found in these beautiful villages a safe refuge where he could quench

his thirst for wine, far from the conservatism of the Capital. Of the

t 2
many Ghuta villages, Dayr Murran seems to have been Yazld!s favourite.

As its name indicates, this village had a convent and was famous for its

“There is only one reference in the Aghani to the "irreligious activity'l
of Yazid during his pilgrimage. In it, we are told that, while in al-
Kadlna, the young prince was once drinking secretly when his door-keeper
came and told him that al-Husayn b. 'All and 'Abd al-Lah b. al-1Abbas
were at the door. Yazid ordered the servants to take away the wine and
perfume the room and told the door-keeper that he would receive al-
Husayn only because he feared that Ibn 'Abbas might discover, by the
smell, that he was drinking. (See Agh.1. Vol. XIV, p.63). This story
is more evidence on Yazid*s cautious behaviour during his pilgrimage.

nDayr Murran was on the top of a knoll near the mountain Qasyun, over-
looking Damascus._ See Masalik al-Absar, I, pp.353, 355-356; Tabari, II,
pPp. 1270, 1792; Yaqut, £childgn. II. b<5b-697. and Agh.3, VII, pp.23-24.
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wine.'*' From an account in al-Tabari, it appears that the Umayyads

had agricultural land in the vicinity of Dayr Murran and that the
Umayyad Galichs after lazid continued to visit it.~ Matirun, another
village in the suburbs of Damascus, was also frequently visited by
Yazid." No details of his visits to this village are given in the
sources but it is highly probable that he liked it for its wine, be-
cause Yaqut tells us that Matirun had a convent” and that it stood next
to Dayr Qanun,” which was, and still is, famous for its grapes. To
this Lammeus adds Bayt Ras (very famous for its wine) and Adhralat,
where Yazidls son, Mul!awiya II, was born.”® Huwwarin, although far from
Damascus, was also very often visited by YazId.n The relatively long

distance between this village and Damascus, the desert surrounding it,

and the wealth of its land, provided Yazid with the safe and pleasant

B'Se Ibid. loc.cit. In an account in the Aghani we read of Yaztd drink-
ing the Sabuh in Dayr Murranls convent, and composing a poem in praise
of its wine.# See Agh.l. Vol. XVI, p.33.

“See Tabari, II, p.1270.

3See Yagftt, Buldan, Vol. IV, p.395.

4-See Ibid. Vol. II, p.694%*

5See Ibid, Vol. I, p.57.

“See Mo’awia ler. p.379. LammejPsfs information is taken from a manu-
script of Ibn ’'Asaki”s History and a manuscript by al-'Ayni, to which
we did not have access.

According to Yaqut, Huwwarin was in the middle of the way between Palmyra
and Damascus. See Buldan. Vol. II, p.355.
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surroundings which he sought, far from the supervision of his father,L
After he became Caliph he continued to visit it, and it is said that
he met his death there while he was hunting,o

A last item in the list of accusations against Yazid is that he
used uto wear silken clothes'l,” and that he was the first to introduce
gjyan and fihilman into the Court.4 The question of the lawfulness of
wearing silken clothes, like the question of sama* and many others, was
the subject of a long controversy among Muslims. Very naturally, both
oarties appealed to the Qoran and tradition to support their views, as
these are fundamental bases of Islam. An interesting aspect of the con-
troversy is that both parties were forced to give special interpretations
to the verses they quoted to make them suit their views and that, when
they turned to tradition, they had more scope, for it contained material
which supported both parties. To sum up the long argument on the subject
of silken clothes, it is possible to say that, while some looked with dis-
pleasure on wearing silken clothes and quoted verses from the doran and

examples from the life of the Prophet to support their views, others held

~“About Yazidls visits to Huwwarin see Agh.l. Vol. XI, p.71 and Ansab al-
Ashraf . Vol. IVB, pp.1-2, 9. It must be remarked here that the detailed
description given by Lammeife about Yazid's life at Huwwarin, and the
visits of musicians and poets to his palace there, is not identical with
the facts mentioned in the sources he gives as references. See Molawia
ler, P.3S3.

“See Ansab al-Ashraf. Vol. IVB, pp.l - 2 and Yaqut, Buldan. Vol. II, p.355.
3See Tabari, II, p.1l4.6.

4-See Ansab al-Ashraf. Vol. IVB, p.l.
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that there was no sin in doing so and criticized the validity of

the traditions and the interpretation of the verses quoted against
silken clothes.” The controversy was never settled. However, wearing
silken clothes, as Yazid most probably did, does not constitute a very
serious accusation and thus we need not devote more space to it. The
second cart of the above accusation, especially the question of the
introduction of ghilman into Court, is more serious and deserves a
closer look. Although it is highly probable that Yazid introduced
singing-girls (niyan) into his household2 yet there is nothing to con-
firm the presence of ghilmén3 at his Court. In this connection, one
can say that khisyan (eunuchs) were the only known type of male ser-
vants who joined the Calinhal household during the Umayyad period and
that the references to these khisyan occur in the accounts relating to
the reign of later Caliphs.4 It should be noted also that ghilman, in
the Abbasid sense of the word, did not appear at all at the Court of
the Umayyads and, even under the Abbasids, one has to wait until the

reign of the third or fourth Caliph to feel their presence at the Court

S Ibn Qayyim al-Jawziyya, Zad al-Ma'ad. (1950 ed.), Vol. I, pp.34—>
37, 102. See also, 'lad. (1398 ed.), Vol. Ill, p.295.

2
See above, p °X73 note. 3-

3l'or the lexicographical meaning of the term vhulam. see above, Chapter
III, p.ioZ2,note. |.

4The question of the presence of khisyan at the Court of the Umayyads is
discussed later in this chapter.
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of Baghdad. All this, coupled with the fact that Yazid was never
accused of homosexuality,” makes one inclined to regard this accusa-
tion as an outcome of the anti-Umayyad prejudices which inspired some
untrue statements.

A possible question in connection with the so-called "sensual
life” led by Yazid since the life-time of his father is: What was the
attitude of Mu'’aviya vis-a-vis the behaviour of his son and heir?

Before trying to answer this question notice should be drawn to
the fact that Yazid*s nomination as heir apparent was received with
great opposition from the anti-Umayyad party in al-Hijaz and that Mu-
*awiya took every care to silence the anti-Yazid voices and to ensure
the success of his nominee. Yazid*s behaviour could have been an im-
portant weapon for or against him. Thus, one can.ot but imagine that
the intelligent Ku’awiya was aware of the importance of this weapon and
tried to keep an eye on his son*s public behaviour. Apart from this,
there is enough evidence in the sources to make us believe that Mu*awiya
took an active part in the supervision of his son*s behaviour and that
he did not hesitate to intervene whenever he felt that his reputation
was in danger. Yazid was the first Caliph whose early education was
entrusted to a private tutor. Although we do not know the narae of tliis

2
tutor, we can claim that he was severe with the young prince. His stay

~"See Ansab al-Ashraf. Vol. IVB, p.l10.

%ee in Ibid. p.3, the account about Yazid and his tutor.



with his akhwal in the Syrian desert gave him the chivalrous spirit

and courage which distinguished him during the siege of Constantinople,
in which he took part."” When grown up, lazid was put under the direct
supervision of his father. He was given a special apartment in his
father's palace (al-Khadra*) and the author of the Aghani tells us that
the door of this apartment opened on the gallery leading to Mu'awiyals
private apartmentsﬁg- On more than one occasion the author of the
Aghani tells us that Mulawiya used to spy on Yazid during the night and
listen at his door to find out what he was doing.” This strict super-
vision seems to have been the main reason for Yazid!s repeated absence
from the Capital and his frequent visits to the wvillages of the Ghuta
and the Palmyrian desert where he enjoyed the easy and gay life which
he liked. Ku'awiya's constant criticism of some 'Allds for their in-
dulgence in music and relations with musicians finds a parallel in his
fear that his son might come under the effect of the new art of ghina¥*,
and his effort to make him avoid this danger. On more than one occasion
we read of Mu'awiya warning Yazid against the evil that music and musi-

cians might bring to him and reminding him of the importance of his re-

The siege of Constantinople in which Yazid took part is referred to
later in this chapter.

2See Agh.1l, Vol. VII, p.104.

38ee Ibid. pp.103, 104., 139* See also, al-Xamil. al-Mubarrad, Vol. I,
p.390.
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putation in his future career.l As for wine-drinking, Mu'awiya

does not seem to have been less serious in his effort to save his
son from it. It is said in the AghanT that Mu'awiya got very angry
once when he heard that lazid took the morning drink (sabuh) in Dayr
Murran and swore that he would send him immediately to join the Mus-
lim army besieging Constantinople. This he did, and it is said that
Yazid showed groat courage in a battle with the Byzantines, so much
so that he gained the appellation of Fata al-'Arab. 2 Lamraeus's claim
that, on one occasion, Mulawiya scourged his son with the number of
strines prescribed for wine-drinkers” is untrue because the text in
the 'lad which he gives as reference does not include the name of
Mulawiya at all, and speaks of the hadd punishment inflicted ty the
governor of al-Madina upon Musawvar b. Makhrama. who accused the Cal-
iph Yazid of being a drinker.4 Practically nothing can be said about
Mu'awiya*s attitude towards the question of his son's friendship with
some members of the Christian community in Syria (like the ix)et al-

Akhtal and St. John of Damascus) which, as we have seen earlier, was

“See, for example, Agn.l, Vol. VII, pp.103-104, 188, 189; 'Igd. Vol.
I11, pp.249-250, 232-233; Tabari, II, t>.214, and others.

2See A”rul, Vol. XVI, p.33. The siege referred to is the one which
took place in 49/669 and was originally led by Fadla b. 'Ubayd al-
Ansarl. See Tabari, II, p.36; Cf. p.27 of the same source.

“See Lammefb, Mo'awia ler. p.374%*

4-See the original text in 'Iqd. Vol. Ill, p.”03; or Vol. Ill, p.292,
of the 1898 ed.
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regarded ty some Abbasid writers as a sign of Yazid's irreligious-
ness. It is not impossible, however, that Mu'awiya did not pay
great attention to it, or consider it a threat to his son's refuta-
tion, because of the "cosmooolitan" nature of the Syrian society.

In contrast with the dark picture which most of the writers
of the third and fourthcenturies of the Hi.ira present whenever they
discuss the subject of Yazid, al-'Ayni mentions the name of this
Caliph among the tabi'un traditionists and cites some traditions on
his authority.” The fact that there is nothing in the sources within
our reach to confirm al-'Ayni*s statement and that there is no simi-
lar information in the works on hadith consultedplessens the imoort-
ance of this statement. It remains true, however, that Yazid had an
adequate knowledge of the Qoran which was essential for the execution
of his duties as a headof a Muslim state. 3

To sum up, one can say that, whatever doubts wemay entertain

regarding the impartiality and correctness of the stories related about

Yazid, coming as they do from biassed sources, so much is certain that

'For the above information we are indebted to Lamme&%, who quotes al-
'AynT's manuscript 'lad al-Juman. See Mo'awia ler. p. 34.6, note 6.

23ee, for example, al-Dhahabt's list of reliable traditionists in
Muhammad b. Ahmad al-Dhahabl. Tadh Kirat al-Huffaz, (Haydar Abad ed.).

3See Tabari, II, pp.377, 331.
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the Court life then was not in complete harmony with thestrict
teachings of Islam, norwith the tradition sst ty the Orthodox Cal-
iphs, or even Mu'awiya. In a way, Yazid was not a "conformist"
bat a "revolutionary”. He liked wine, which neither Islam nor his
predecessors approved of. He also listened to music and practised
field-soorts, wiiich hadno place in the lives of earlier Caliphs.
But it is untrue to suggest thatlahw was all his life.

The Caliphs Mu’awiya II (64/683) and Marwan I (64-65/634-635)
only occupied the throne for a year, too brief a space to have any
appreciable influence on the course of life at the Court. The latter,
as was pointed out earlier, showed great severity in his dealings with
the corrupt elements in al-Madlna when he was its governor during the
Caliphate of Mulawiya. He banished all the mukhannathun from the city,
inflicted the fradd punishment on several drinkers, and tried more than
once to abolish ghina*} This, being the only information we possess
about his attitude towards lahw. leads one to conclude that he was a
serious person and an opponent of sensuality.

Contradiction of statements and information is the main problem
that faces any one who wants to discuss Court life under the Caliph
'Abd al-Malik (65-36/685-705). This contradiction makes it difficult

sometimes to find a final answer to some of the questions that arise

*See what was said about Marwan b. al-Hakam in the previous chapters.
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during this study. In this section, however, we shall try to dis-
cuss, among other tilings, two main questions: first, the question
of ghina* at the Court of 'Abd al-Malik and, second, his attitude
towards wine.

As far as the first question is concerned, it should be re-
marked that it is generally accepted that ’'Abd al-Malik was a serious
sovereign and that he did not indulge in pleasures and sensual amuse-
ments. In fact, the tragic events that preceded and followed his
accession to the throne calledfor immediate and vigorous action. Had
it been left to a sportive or lenient sovereign to deal with these
events, history could have had a different course. On the authority
of al-Mada>ini, al-Baladhurl says that 'Abd al-Malik said once: "1
have never seen this bellied lute of which people talk.”. Commenting
on this, al-Mada’ini says this statement brought two remarks from
people. Some said: "He is right, he only knew pandores (tanabir, sing,
tunbur)”, whilst other accused him of being a liar and claimed that
"he even performed on it".” Muir confirms this last view and says
that 'Abd al-Malik "was a composer of no mean merit” ,” and Farmer adds
that "“both Ibn Misjab and Buday@ al—KallQ, the best known musicians of

the time, were patronized by him.#

"ee Ansab al-Ashraf. Vol. XE, p.261.
“See Muir, Caliphate, p.344%*

3%ee Farmer, op.cit.. p.6l.
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At the same time, there are other stories and statements which
show that 'Abd al-Malik was not only ignorant of music, tut also an
opponent of it.#

In the Agjiani there are only a few references to the subject
of 'Abd al-Malik and ghina* The following is a resume of a story
told in the A”hanl and quoted by some modern writers: The fame of
Ibn Misjah, who lived in Mecca during the reign of 'Abd al-Malik,
spread rapidly and his. popularity became a source of worry for the
stricter Muslims who complained to the governor saying that he was
seducing the faithful youths by means of his profane art. On hearing
of this, the Caliph commanded that Ibn Misjah be sent to the Capital.
At the Court of 'Abd al-Malik, where he was summoned after his arrival,
we read of the musician singing before the Caliph the different types
of Arabic song. He was not only pardoned by the Caliph, but sent
back to Mecca loaded with handsome presentsz. Von Krezter,'QFamer,"'j
and possibly other writers who quoted this story to support their
different arguments, accepted it as true and paid no attention to the

fact that Dahman al-Ashgar. on whose authority the original story was

*See, for example, Agh.l. Vol. XIV, p.10; Agh.3. Vol. XI, p.21,
al-Kas'udi, Vol. V, p.211, and others.

~See the full story in Agh.3. Vol. Ill, pp.282-233, or Agii.l. Vol. Ill,
p.-87.

-"See Von Kremer, op.cit.. p.45.

~“See Farmer, op.cit.. pp.77-78.
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related, claimed that he himself was the governor of Mecca who carried
out !Abd al-Malik*s order and sent Ibn Misjah to Damascus. As was
pointed out in the previous chapter, Dahman al-Ashoar was a well-known
mawla singer of the late Umayyad and early Abbasia periods and was men-
tioned as late as the Abbasia Caliph al-Mahdi and Fa@l b. Yabya, the
Barmakide, in the eighth century.”' He, most probably, was not born when
'Abd al-Malikls reign came to an end and, thus, it is out of the question
that he was appointed governor by this Caliph. Apart from this unreliable
story, there is mention in the AfihanI of a certain slave-girl singing in
the presence of ’'Abd al-Malik a certain song, the words of which were
composed by the poet al-Uoayshir, whose oetry was appreciated by the
Caliph.”

This unsettled picture becomes more confused when we remember
that there is nothing in the sources to confirm or discredit the views
of a modern writer like Farmer, who claims that ’'Abd al-Malik "gave
general encouragement to music” and that it was only to ""display some
appearance of Orthodoxy” that he pretended to be ignorant of music and
disapproved of it.”* The fact that it is generally accepted that ’‘Abd

al-Malik was a serious person and that he was not devoted to

~3ee above, Chapter IV, p. 21

2see Agh.3, Vol. XI, pp.255-256.

~“See Farmer, ori.cit.HE p.61.
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pleasures” is the only basis on which one can evaluate Farmer's
views. Apart from this, one can say that, in the only reliable

account we possess on 'Abd al-Malik's listening to what can be termed

Al-Mubarrad, for example, makes a clear statement to the effect that
'Abd al-Malik "took great care not to have in his na.ilis any excent
dignified and resoectable persons." (See al-Kamil. Vol. I, p.315).

In the Aghani we read of 'Abd al-Malik saying of himself "I am not

a playful man". (See Agh.1. Vol. XIV, p.10). In a letter to al-Kajjaj,
'Abd al-Malik says: "...For me, the greatest pleasure is to have a
serious conversation with a friend.." (See Agh.3. Vol. XI, p.21). His
main interest, when not occupied with the duties of his office, was
listening to poets and conversing with scholars. For example, whilst
later Caliphs summoned to their Courts famous singers and boon companions,
'Abd al-Malik used to ask his governors to send him men known for their
knowledge and experience. In a letter to al-Hajjaj, quoted ty many of
the literary works, 'Abd al-Malik says: "I have tasted all the plea-
sures of the worldly life, but for me the greatest pleasure is to have

a serious conversation with a friend. 'Amir al-Sha'bl - (a famous
scholar and theologian) - is in your neighbourhood; send him so that
I can converse with him." Al-Hajjaj carried out the Caliph's order and

al-Sha*bi tells us that he stayed at the Court of 'Abd al-Malik for two
years, during which he used to recite for him poetry and narrate akhbgr.
Before he left for home, al-Sha'bT was loaded with presents and his
'ata* was raised to two thousand dirhams a year. The same *at5> was
nalso""fixed for twenty members of his family. (See Agh.3. Vol. JiL, pp.
21-26. See also al-MasTidi, Vol. V, p.211 and 'IacTiT1S98 ed.) Vol. I,
pp.105-106) . The many accounts and stories about his love for poetry
and the visits which famous poets like al-Akhtal, al-Farazdaq, Jarir
and others, used to pay to his Court, are more evidence of his serious
use of the hours of his leisure. In the Aghani there are wvery many
references to the visits which the famous poets of the day used to pay
to the palace of 'Abd al-Malik. There are also many accounts and stories
relating to the subject of his love for poetry. (See art. " 'Abd al-
Malik b. Marwan" in G*di's Tables). He himself was a poet and used to
enamel his letters to the governors and other officials with verses of
his own comnosition. (See examples in Mas'udi, Vol. V, pp.210, 309,
310 and others).
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as "artistic song",'*' there is clear reference to his disapproval

of music. It is said in the AghanI that, on one occasion, *Aba al-
Lah b. Ja'far visited 'Abd al-Malik and found him suffering from
sciatica. To helo him forget his pain, 'Abd al-Lah advised the
Caliph to invite to his bed-side someone who was gifted in the art

of conversation. 'Abd al-Malik refused the advice. The next day
'Abd al-Lah, accompanied by the singer Budayh, revisited the Calioh
and claimed that his companion was an experienced physician. The
so-called "physician" did nothing but sing and the Calioh was so
pleased with his performance that he rewarded him with a handsome
present. The fact that 'Abd al-Lah had to plead that Budayh was a
physician can be taken as evidence of 'Abd al-Malik's disapproval of
ghina* or, at least, his 1little interest in it. It is thus seen that
there is 1little evidence in favour of Farmer's argument that 'Abd al-
Malik gave general encouragement to music and the same can be said
about his claim that both Ibn Misjah and Budayh were patronized by
him. This, however, does not mean that 'Abd al-Kalik was an active
opponent of music, nor does it mean that he never listened to it. In

fact, one cannot even rule out the possibility that he had singing

“Less artistic types of Arabic song such as 1l”uda’ and nasb were known
to 'Abd al-Malik. On many of his journeys, a hadt sahg Verses in his

praise while leading his camel. See Afih .1 . VoTTV, ©p.6.

2See Agh.l, Vol. XIV, pp.10, 11.
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slave-girls among his household.” But it is hard to accept that
he was a patron of musicians or that he encouraged the spread of
music.

The second question to be discussed in connection with Court
life under ’'Abd al-Malik is the question of the attitude of this
Caliph towards wine-drinking. In a conversation between the famous
theologian of al-Madina, 3alid b. al-Musayyab, and ’'Abd al-Malik,
the latter admitted that, after he became Caliph, he drank wine."

On other occasions, we find him not only disapproving of it and
censoring it as ’ruinous to honour and debasing to dignity” but even
trying to convince a Christian drinker, the poet al-Akhtal, to stop
drinking.' Thus, once again, we are faced with the problem of con-
tradictory statements and accounts. In trying to settle this contro-
versy, it should be remembered that, in his conversation with Sa’id

b. al-Musayyab, 'Abd al-Malik made a clear statement to the effect that
he drank \srire after he became Caliph. There is nothing to make us

doubt the authenticity of this statement. Moreover, in a conversation

1See Agh.3, Vol. XI, pp.255-256.

2See Ansab al-Ashrgf, Vol. XI, pp.215-216. See also 'Igd. Vol. Ill,

P-294- (1398 &'."'. 'Abd al-Malikls confession in his letter to al-
Hajjaj mentioned earlier, that he has tasted "all the pleasures of
the worldly life”. (See above, p.3 /0,note, I¢ ), can also be taken

as evidence of his drinking of wine. At this stage of the life of
the Muslim society, wine could not be excluded from the list of
"worldly oleasures”. See Agft.3. Vol. XIII, p.30%

“See Agh. Brunnow, p*5. See also Agh.3. Vol. VIII, p.290.
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between !'Abc al-Malik and al-Akhtal about wine, the Calioh says:

mJhat makes you drink wine? By God, it has a bitter taste at first,
and it makes you drunk in the end, 1,1 This description of the taste

and effect of wine suggests that the Caliph had some kind of experience
with it. fAc. al1-Malik gives a similar description of wine in another
account.l All this leads one to conclude that he did. not abstain from
it.

The question whether he used to drink before he became Caliph,
or not, however, is hard to answer, although al-1lladls version of his
conversation with Sa!Id b. al-Musayyab suggests that he only drank
after he became Caliph and that, prior to his Caliphate, he was known
to have been a very pious man, so much so that he earned the appellation
of "the pigeon of the mosque”.

Even after he assumed the Caliphate and developed the habit
of drinking, !'Abd al-Malik seems to have maintained great reserve in
liis attitude towards wine-drinking. It seems that he did not want to
acquire the reputation of being a drinker and it is said that he never
held a wine-party, or gave drink to nis guests. On one occasion, he
went to the extent of threatening al-Akhtal with the death penalty

because he asked one of the palace servants to give him wine to

B*Se Agh. Brunnow, p.5.
2See Agh.3, Vol. VIII, p.290.

3See 1Tod (1898 ed.), Vol. Ill, p.294.



drink.” It is in the fact that ’'Abd. al-Malik was a sovereign

devoted to the duties of his office and aware of his responsibilities

as the leader of a Muslim community that one might seek an explanation

of his cautious attitude towards the question of wine-drinking and his
effort not to be known as a wine-drinker. It is not without significance
that there is no mention in the sources of any of his drinking-corapanions
or the drinlcing-parties he held.

In the material on ’'Ad. al-Malikls Court, references to slave-
girls not only become more frequent tut also show that slave-girls as-
sumed a higher position than before. Under ’'Abd al-Malik we read, for
the first time, about slave-girls attending the Caliph's public audiences
as part of his entourage. On one occasion, for example, we read of a

certain slave-girl whose task was to stand near the Caliph and drive

the flies away from him. On another occasion, there is reference to
a slave-girl pressing (or kneading) his feet.'' There is also reference
to a slave-girl kneading - (or massaging - the Arabicterm used is

*k)n one occasion, we are told, al-Akhtal felt thirsty while reciting a
poem in front of ’'Abd al-Malik, and asked for something to drink. 'Abd
al-Malik ordered a servant to give him some water. "But only donkeys
drink water”, al-Akhtal said. "Then, give him some milk”, said 'Abd
al-Malik. "I was weaned long ago”, replied al-Akhtal. 'Abd al-Malik
suggested honey, but al-Akhtal refused it also and asked for wine. 'Abd
al-Malik got very angry and*said: '"Did you ever find that I give my
guests wine to drink, may you have no mother! Do it again and youwill
have your head cut off.” See Agh.3. Vol. VIII, p.29A.

“See Ansab al-Ashraf. Vol. XI, p.16.

3See Ibid. p.185.
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taghmizu) - his head.l This is to say nothing about other slave-girls
who were charged with the service and other domestic affairs, or those
who were trained, in music and entertained him from time to time.

Although there is no clear mention in the sources of the sub-
ject of his concubines, it is almost certain that some of his slave-
girls acquired the status of umm walad. At least, we know that the
mother of his well-known son, Maslama b. ’'Abd al-Malik, was an amak3
'Abd al-Malik, however, was known to have been a great admirer of women
and Abiu,l Faraj goes to the extent of claiming that, as he grew older
and became sexually weaker, his love for them increased.”

It occurs only in Kitab al-Ta.i that we read of 'Abd al-Malikls
great care in his external appearance and how he liked to see that no
one of his subjects was dressed as he was. For an example of this,
the author of Kitab al-Ta.i says that, whenever 'Abd al-Malik wore yel-
low sandals, the rest of the people were not supposed to wear them un-

til he had taken them off.”* The fact that this statement finds no

“See Ansab al-Aphraf. Vol. XI, p.185.

2See Agh.3, Vol. XI, pp.255-256.

W'See Ansab al-Ashraf, Vol. XI, pp.222-223.
4-See Agh. Brunnow, pp.8-9.

“See Kitab al-T5j. p.4-.
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confirmation in other sources” makes one less ready to accept it,
especially when we take into consideration 'Abd al-Malikls serious-
ness and wisdom.

Al-Walid b. 'Abd al-Malik (86-96/705-715) reigned during a
relatively calm period.

It is generally agreed that, under al-Walid I, the art of
music and song began to flourish, in spite of the severity of some
of the governors.q- Although one cannot say that al-Walid I was a
staunch defender of music or a patron of art, yet it is oossible to
claim that he did not disapprove of them, or censure them. Of the
famous singers of the time, he seems to have liked Ibn Suray]j. It
is sfId in the A”hanl that, on one occasion, al-Walid I wrote to
the governor of Mecca asking him to send Ibn Surayj to the Capital.
At the Court, Ibn Surayj was received with great appreciation and,
after he sang three oocems in praise of the Caliph, the Caliph com-

manded that he be covered with khil'as and a purse full of dinars

was put. in front of him. It is not clear, however, whether it was

W'The only reference which might have some remote connection with this
subject occurs in an account in the Ansab al-Ashraf in which we read
that 'Abd al-Malik used to wear a .iubba (a garment) and a rida* (an
outer wrapping garment) whenever he gave a public audience. (See
Vol. XI, pp-195-196). The rest of the Ansab account deals with 'Aba
al-Malik's seriousness and his instructions to the tutor of his
children regarding their education and behaviour.

“See above, Chapter IV,pp. 3$5-25J7,

“See Agh.3. Vol. I, p.301 and Vol. IX, pp.68-69
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the singing that pleased al-Walid I, or whether it was the eulogy.
Al-Gharid, another famous singer, was also summoned to al-Walidls
Court and, in the Apjhani a long account is devoted to the singing
party given in hﬂ_h&n{nnn ' Apart from these two, there is no evi-
dence that other singers made their way to the Court or were patron-
ised by the Caliph.’?

According to al-Kamil. al-Walid I was a wine-drinker.” The
author of Kitab al-Ta.i confirms this statement and adds that he used
to drink once every two days.” No further information on this point
is given in the sources consulted.

Large numbers of slave-girls seem to have been among

the members of Walid's household. The fact that some of the

Arab generals wused to send him the best of their female

1See Agh.1l, Vol. II, pp.l45-H6.

AFarmer claims that the singer Ma*bad was summoned to al-Walidls Court
(see Farmer, oo.cit.. pp.62, 8l1) but fails to give a reference to
support his claim. The fact that there is no evidence in the sources
consulted to support this claim makes one doubt its validityFarmer
further claims that al-Walid*s nfavourite minstrel was Abu Kamil al-
Ghuzayyil who. he declared, was indispensable to himll. (See Farmer,
oo.cit.. p.62). For reference, he gives Agh.l. Vol. VI, p.'44-» The
Caliph mentioned in this reference is al-V/alid b. Yazid and not al-
Walid b. 'Aba al-Malik.

31n an account_in al-Kamil we read of a visit paid by al-Hajjaj to the
Caliph al-Walid I, who received him in audience. Before al-Hajjaj left,
the Caliph asked him to stay and drink wine with him. In a very polite
way al-Hajjaj refused and asked the Caliph to give him permission to
leave, claiming that he had some urgent business to attend to. See the
full account in al-Kamil. al-Mubarrad, Vol. I, p.323%

“See Kitab al-Ta.i . p.151.
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war-captives, suggests that he had a large harim.” Although there
is no mention in the sources of the subject of his concubines, it is
almost certain that many of his slave-girls bore him children.2 There
is also no evidence that he had slave-girls trained in music and Far-
merls claim that a certain Shuhda was a singing-girl of his seems un-
justifiable in view of the fact that she was a singing-girl of his
nephew, al-Walid b. Yaz{d?"

To conclude these remarks about Court life under al-Walla I,
one should not fail to mention two important characteristics of his

reign, namely his great interest in the welfare of his people,4 and

4t is said that, on one occasion, KHsa b. Nusayr took three hundred
thousand male and female captives from Africa and sent a fifth of
them to al-Walid I. (See al-Magqgqarl, Naffr al-*ib, Vol. I, p.218).
This Mnsa is aid also to have won thirty thousand maidens who were
daughters of Spanish kings and nobles, and despatched many of them
to the Caliph. (See Ibn al-Athtr, al-Kamil. Vol. IV, p.44.8). These
figures, although obviously exaggerated, suggest that the number of
female slaves at al-Walid*s palace was big.

AFor the names of al-Walid*s sons whose mothers were not free, see
1IIgd. (1898 ed.), Vol. II, pp.238-239.

3See Farmer, op.cit. p.89. It is clear in the AghanI account to
which he refers to support his claim, that this Shuhda was a slave-
girl of al-Walid b. Yazid.

4-See in al-*Igqd (Vol. II, pp.239-240, 1898 ed.), the accounts of the
aid he gave to the blind and crippled, the great projects he carried
out and the attention he paid to the private affairs of his subjects.
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the material prosperity of his Empire.” Among other things, these
two characteristics suggest that the Caliph was not negligent of
the duties of his office, or given up to pleasures. It is true that
wine and music made their way to al-Walid’s Court, but it is equally
true that they had only a secondary place in his life.

It is generally acknowledged that al-Walid I committed gram-
matical mistakes in speech (lahana). Being the youngest and the most
liked among his brothers, al-Walid was the only son of ’'Abd al-Malik
who was not sent in his early youth to al-bgdiya. This seems to have
deprived him of the eloquence which all his brothers acquired through
their long stays in the desert.'g

According to many chroniclers, SulayraSn b. ’'Abd al-Malik (96-99/
715-717) was a man given to the pursuit of sensual pleasures. Music,
food, clothes, and women, were the only things that had his attention.
This view is shared by Farmer who, while discussing the attitude of
this Caliph towards irrusic, says: "Sulayman was a man of pleasure.
Music was for him not an art to be sought for itself alone, but as a
mere concomitant with the joys of the feast or harlm. The singing-

girls alone had his attention...”3

~“In the words of al-Tabari (II, p.1273) ¢ ”“In his time, when people met,
some would ask others about buildings and house property...” See also
Masvthit, Vol. V, pp.360-361.

~“See Ansab al-Ashraf. Vol. XI, p.236. See also, ’'Igd. (1398 ed.) Vol.
II, p.239.

3See Farmer, op.cit.. p$62.
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The only account in our material which might show Sulayman*s
interest in music occurs in the Aghani. In this account we read that,
when Sulayman was a young prince, he went to Mecca to perform the hajj.
When the hajj season ended, Sulayman held a competition between the
singers of the city and offered the winner - the singer Ibn Surayj - a
prize of ten thousand dirhams]' Apart from this account, we find no
evidence in our material on SulaymSn’s interest in music. For example,
no reference is made to singers summoned to his Court, nor is there
reference to singing-parties held at his palace. It is worth noting
also that, when he held the musical competition, he was only a young
prince and had no official responsibilities. 1In fact, one can even
claim that, after he assumed the reins of government, Sulayman took
severe measures against some eminent members of the profession of fihina*
and tried to put an end to the spread of the art.2 As for the claim that
"singing-girls alone had his attention”, it is worth mentioning that
there is no evidence at all that he had singing-girls, or that he ever

bought one.3

W'See Agh.3« Vol. I, p.317. There is another version of the same account
in the Afloanl. In this second version we read that the competition was
held in al-Madina. See Ibid. Vol. VII, p.63.

See what was said above, Chapter III,pp.is(C-/oyabout the severe measures
he took against the mukhannathun because they were described to him as
"the origin of ghina>¥

AFarmer (op.cit.. p.39) refers to_a certain Tanbi as one of the female
musicians at the Court of Sulayman. This Tanbi was, in fact, a singing-
girl of a person called Sulayman b. ’'Abd al-Malik b. Tahir, and not
Sulayman b. 'Abd. al-Malik, the Caliph. See Agh.l. Vol. IX, p.Z20.



In this way, one can see that Sulayman was not among those
who cultivated music or displayed a predilection for it.

Sulayman's household seeme to have included a large number of
slave-girls.]l In the accounts relating to the subject of life at
the Court of this Caliph, we read for the first time about a woman called
oayyimat al-Jawarl. whose task seems to have been to supervise the af-
fairs of the Caliph's slave-girls, and who served as a link between
them and the Caliph.2 Whether it was Sulayman who introduced this post,
or whether it existed before, we do not know. Nor do we know of what
social status was the woman in charge of this oost. It is possible to
claim, however, that the office of aayyimat al-Jawari continued to exist
at the Courts of later Umayyad Caliphs, although there is no clear men-
tion of this in the accounts on the period under review. The fact that
there are references to this office in the accounts dealing with life
at the Court of early Abbasid Caliphs makes the above claim possible.3

The remark made earlier about slave-girls appearing with 'Abd
al-Malik in public audiences as part of his entourage” finds parallel

in our material on Sulayman. In an account in the AfihanI we read of a

~“In an anecdote in al-'lad it is said that, in one day, Sulayman freed
seventy thousand male and female slaves and gave each one a complete
set of clothes. See 'lad (1893 ed.) Vol. II, p.2”0.

%ee al-Mas'udl, Vol. V, p.404-

%ee, for example, Afth.l. Vol. XIV, p.109; Vol. XVII, pp.131, 132;
Vol. XX, p.27, and others.

~"See above, p. i/ﬁl.
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slave-girl driving the flies away from the head of Sulayman while
he was engaged in a conversation with a group of poets attending
his ma.ilis.”

Al-Mas'udl speaks at length about Sulaymanls fondness for
washi (a kind of variegated or figured cloth). He says that wash?
was made for him in al-Yaman, al-Kufa, Alexandria, and other places.
Members of his household, government officials, members of his family
and courtiers generally had to wear washi garments and turbans before
they were admitted to his presence. The servants at the Caliphal
palace were also supposed to wear wash! whenever they were summoned
to his presence. Even his cook, al-Mas'udl says, had to put a piece
of \>ra.shi cloth on his chest and a washi cap on his head when he came
to see him.*

Sulayman, according to most of the sources, was a glutton. In
speaking about the cause of his death, Ibn 'Abd Rabbih says that, while

on a visit to Dabigq, Sulayman ate a large basket full of eggs and an-

other basket full of figs, and a big quantity of sweets. This caused
him a stomach trouble and, shortly afterwards, he died. On a previous
occasion, Itn 'Abd Rabbih says, Sulayman ate seventy pomegranates, a

3 —
lamb, six chickens and a great quantity of raisons." Al-iias'udi gives

Eee Agh.3, Vol. X, p.153.

See al-Mas'udl, Vol. V, p.4.00.

3Sce 'lad. (1398 ed.), Vol. II, p.243.
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some more stories and details of Sulayman's gluttonyl and, in al-
?akhrT. these stories are repeated and some more are added.~ Al-
though little doubt can be entertained regarding the fact that Sulay-
man was an excessive eater, it is certain that some of these stories
were exaggerated, especially when we remember that many of these
stories were circulated by the biassed historians of the Abbasid period
who, as a rule, run down trie Umayyaas on every possible occasion in
favour of the Abbasids.

It is worth noting that there is complete silence in our mat-
erial about the attitude of this Caliph towards wine and, thus, the
question whether he drank or not remains unanswered.

Like YazTd I, Sulayman passed his early childhood in the badiya
among his akhwal, the Banu 'Abs.-* Al-badiya continued to attract Sul-
ayman after he grew up and it is said that, when al-Walid I died, he
was in al-Ramla, which he himself had founded when commanding the Mus-
lim troops in Palestine. After he assumed the reins of government, al-
Ramla continued to be his headnuarte”s

While on his death-bed, Sulayman arranged with the theologian

Rajab b. Haywa that his cousin 'Umar b. 'Ao. al-'Aziz should succeed

“See al-Mas'udi, Vol. V, Dp.400, 401-402. See also, Ya'qubI, Vol. II,
p.359.

“See al-Fakhri. Eng. Trans. p.l124FF.
3See 'Iqgd. (1939 ed.), Vol. II, p.240.

4See Baladhurl, Futuh al-Buldan, p.143.
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him. As a Caliph, !'Unar II (99-101/717-720) stands apart. The change
he brought to the Caliphate was noticeable even to the biassed histor-
ians of the Abbasid period who make an exception in his case and give
him the highest praise. It is said that after the Abbasid victory, his
tomb was the only tomb of an Umayyad Caliph which was left undisturbed,
whereas those of other Umayyad Caliphs were turned upside down."* Being
pious (and to some extent a bigot) and conscious of his responsibility
to God, he led a veiy simple private life distinguished by its piety
and frugality. Poets, singers, boon-coirpanions and the like were, there-
fore, not particularly popular at his Court and found that it was no
place for them. In a word, 'Umar II was distinguished from his prede-
cessors and successors alike. His true piety and conscious responsibility
to God gathered round his name, in course of time, a whole cycle of pious
tales and made of him a legendary figure.2

However, 'Umar b. 'Abd al-'Aziz is said to have lived no less
luxuriously than other Umayyad princes before he became Caliph. "Before
he became Caliph", al-Mada’ini says, "'Umar used to buy a garment for one
thousand dinars, and yet feel it rough and uncomfortable, but when he
became Caliph he considered very luxurious a garment bought for ten dirhams.

1
The fact that it was 'Umar II who abolished the Cursing of 'All whom the

Umayyads used to curse in the oulpits, was regarded with appreciation by
the enemies of the Umayyad house.

2See the many exaggerated accounts abouthis piety in al-Masludi, Vol. V,
pp- 416-473 and 'lad. (1393 ed.), Vol. II, pp.244-245.

3See al-Mas'UdT, Vol. V, p.424 and »Iod. (1393 ed.) Vol. 1II,p.244.
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In al-Afihani, it is even claimed that, before he came to the throne,

he not only was fond of music, but was himself a composer. In a
section entitled: "The songs composed ty Caliphs, Caliphsl sons, and
Caliphsl grandsons", we read that ’'Umar b. fAbd al-'Aziz was the first
Caliph to compose songs. "This", Abu’l Faraj says, "was when 'Umar was
governor of al-Ijijas.- se”® music seven poems each of which spoke
of a certain Su'ad..'. some deny that !'Umar b. 'Abd al-'Aziz was as
skilled as that, and say that the composer of these melodies shouldhave
been an experienced and well-trained artist, which 'Umar never was.

It was the mu”hannun who, falsely, attributed these melodies to 'Umar.'l
Abu’l Faraj ends by declaring his support to those who believed that
'Umar was a composer because, as he puts it, those who denied this fact
based their belief on mere suppositions and did not introduce evidence
to support their argument, whereas the others <cited enough accountsand
stories to back their claim.l After that, he cites an account related
to him by a long chain of transmitters - mostly singers - in which we
read that, on one occasion 'Umar b. 1Abd al-'Aziz authorized the singer
Ma'bad to sing one of the tunes composed by him. 2 The fact that the
transmitters of the above account were mostly singers is, in itself,

evidence against Abu*l Faraj because it confirms the view that it was

“See Ibid, p.251. See, also, Ibid. pp.251-252
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the mughannun \“ho attributed these melodies to WUmar. Although one
cannot rule out the possibility that he listened to ghina* earlier
in his life, especially when he was governor of al-Hijaz and surrounded
by a music-loving aristocracy, yet there is little in favour of the
argument that he himself was a comooser. When he 'became Caliph, how-
ever, listening to ghina* was forbidden and his governors frequently
interdicted the art. According to al-Masthe only occasion on which
he listened to ghina* after he became Caliph, was when it came to his
notice that a judge of al-Madina had become a veritable slave to the
accomplishments of one of his singing-girls. He at first dismissed the
judge from office but, when it reached him that the judge said that even
'Umar himself could not resist the channing voice of the singing-girl,
he sent for both the judge and the singing-girl. Before the Caliph,
the singing-girl delivered one of her most touching melodies and the
Caliph was deeply moved, so much so that he commanded that the judge be
given back his post.'*' Al-l1-lasludi also claims that !Umar II bought a
singing-girl and gave her to a grandson of VUthman b. 1Affan when it
came to his notice that this young 'Uthmanid was deeply in love with

the singing-girl and had no money to buy her from her ownerP: Apart

1See al-Mas'OdI, Vol. V, pp.423-431.

-See Ibid. pp.431-4-33.
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from these two doubtful stories, there is no evidence that eUmar II
listened to ghing* after he became Caliph; nor is there evidence
that he had singing-girls, or even slave-girls.

There is no evidence that ’'Umar II ever drank wine. After he
assumed the Caliphate, he wrote his famous letter to the governors
of the different amsar in which he warned them against those who claimed
that they drank tils* - (another name for wine) - and not khamr, and
argued that tila* is not unlawful. He ordered them to take the sev-
erest measures against any one who took any kind of intoxicatingdrinks,
and asked them to refer to him all cases of drunkenness.®

The reign of Yazld II (101-105/720-72”) is a striking contrast
to that of his immediate predecessor, the pious ’‘Umar b. ’‘Abd al-AzIz.
Like his grandfather Yazid I - (Yazid II's mother was 'Atika, daughter
of Yazid I) - Yazid II was a man "without religion" according tomost
of the sources. He even was called "the black sheep of the Umayyads".
Under him, music, wine, and poetry were brought back, not only to the

Court, but even to the public life.”

~“See the full text of 'Umar's letter in 'lad. (1893 ed.), Vol. Il1,
p.298.

2Tt is stated in al-'Igd that, as soon as Yazid II assumed the Caliphate,
he wrote to the governors of the different amsar ordering them to give
no further consideration to the instructions they had received earlier
from ’'Umar II, and to abolish all the practices he introduced. This,
the author of al-'lad tells us, had fair reaching effect on the course
of public life. See 'Iqd. (1898 ed.), Vol. II, p.Z2/fi.
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In the Aq%ani and other sources, great 3pace is devoted to
the many accounts which illustrate the sensual life led by Yazid II.
According to these sources, the two famous singing-girls, Sallama”-
and Habbaba,”* occupied the whole life of this Caliph. With them he
spent all his time and, to their accomplishments he became a veritable
slave. According to al-Mas'udi, Yazid II fell at first under the in-
fluence of Sallama, whom he bought for three thousand dinars from
Suhayl b. 'Aba al-Rahman b. 'Awf al-Zuhri. His grandmother, Tim Sa'id
al-1ITthmaniyya« noticing the great influence of this singing-girl upon
her grandson, encouraged him to buy another singing-girl in order to
free him from the charm of the first one."' 1In one of his oilgrimage
trips to al-Hijaz during the Caliphate of his brother Sulayman, he
saw Habbaba and loved her but could not buy her because of the opposition
of his brother Sulayman. When he became Caliph, his wife 3alda, knowing

how much he wanted to acquire Habbaba, bought her for him.%

“Sallama, a mdinan slave-girl, was trained in music by Ma'bad, Ibn
'A’isha and Jamlla. Yazid bought her during the Caliohate of his
brother Sulayman. For her biograohy and the accounts of her life,
see Agh.3, Vol. VIII, p.334 FF.

2llabbaba was also a Madinan slave-girl and studied under Ibn Surayj,
Ibn Muhriz, Malik, Ma'bad, Jamlla and others. She was an accomplished
lute-player, and was known for her beauty and wit. She was originally
called al-'Aliya but, when Yazid bought her, he gave her the name
Habbaba. For her biography and the accounts of her life, see Agh.l.
tol. XEII, p.154- FF.

3See al-Mas'udl, Vol. V, pp.44.6-44.9.

4-See Tabari, II, pp.i464.-i465.
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It seems certain, however, that these two singing-girls played
an important role in the life at the Court of Yazid II. Of the two,
Habbaba had a greater influence upon the Caliph and was his favourite.
We possess more than one examble of her great influence in the Court
and even on her interference in the affairs of State.” It is said in
the AghanI that one day Habbaba sang a certain melody and Yazid II was
30 pleased that he stretched out hi3 hands as though to fly (i.e. from
joy). She said: "Commander of the Faithful, we have need of you.”

”1 will surely fly away”, he answered. She replied: ”In whose charge
will you leave the nation?” “In yours”, he answered and kissed her
hand. There are also many accounts in the Aghani about his outward
manifestations of pleasure at hearing her singing. It is said that he
used to make violent gestures and move his head and limbs. It is said

also that he sometimes used to jump up, shout, dance and sing, until

he fell down unconscious.-* Worth noting in this connection is the

-4jabbSba is said to have opposedthe appointment of a certain person
when Yazid told her that he hadentrusted to him a certain task. Yazid,
we are told, got angry at first and decided to teach her a lesson, but
later accepted her view. See Agh.1l. Vol. XIII, p.159. It is even said
that the governorship of al-'Iraq - the most important governorship ty
far - was given away under the influence of the Caliph’s favourite.

See Ibn al-Athlr, al-Kamil. Vol. V, p.75. For other examples, see

A%h.1. Vol. XIII, p.163; Agh.Brunnow, pp. 5, 6, and others.

2See Agh.1, Vol. XIII, p.160.

hee Affh.3, Vol. I, pp.6S-69; Agh.1l, Vol.XIII, pp.159-160, 161 and
others.
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attitude of the members of the royal family vis-a-vis the behaviour
of Yazid ITI and the sensual life at his Court, Many of the members
of the Caliph’s family, we are told, were alarmed at the ungodliness
of the Court life, and tried in several ways to convey to the Caliph
their displeasure. Most active among them seems to have been Haslama
b. *Abd al-Malik, the Caliph’s brother, who did not spare any effort
to bring to the notice of his brother the dangerous results which
might follow his careless behaviour. In a conversation recorded in
the Aghani and al-Mas’udi's Muru.i. we read of Maslama explaining to
Yazid the striking contrast between his reign and that of the pious
'Umar b. ’'Abd al-'Aziz, who had died only recently and whose deeds
were still alive in many memories. "Your example”, Maslama went on,
"is being followed by your governors who are imitating you and neg-
lecting their duties. You no longer perform the Friday prayers, nor
do you perform the -orescribed ablutions. You spend your time with
these slave-girls, and neglect the affairs of the nation.The only
result of this sharp criticism, we are tola, was that Yazid II re-
turned to normal life for one week, but after that he fell again under
the influence of Habbaba.

Habbaba and Sallama, for their part, took every chance to keep

the Caliph under their domination. For example, when Maslama and other

1See Mas'udI, Vol. V, pp.U7-449 and Agh.1l, Vol. XIII, pp.159-160.
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members of the royal family tried to put an end to Yazid’s unbecoming
behaviour and to free him from their influence, they arranged with
the ooet al-Ahwas to cornoose a ooem in oraise of the Dleasures of 1life,
set it to music, and sang it i*hile the Caliph was passing near their
anartment. The Caliph, we are told, not only responded to the appeal
of his beloved singing-girls and resumed his enjoyment of their singing,
but went to the extent of cursing Maslama who deprived him of this
pleasure for a whole week.” On another occasions, when members of
Yazidls family failed to bring him back to the right path and sought
the help of an old mawla of theirs who had a great influence upon Yazid,
Habbaba and Sallama arranged also to fail the mawlals mission.

To escape remonstrances and scandals, Yazid II decided to with-
draw to the district of al-BalgS> where he settled with his singing-
girls and members of his entourage. Shortly afterwards, Habbaba died.
The death of his favourite broke his heart. In the A”hani, Tabari,

Mas’udi, and other sources, there are many accounts and stories about

“3ee Agh.1l. Vol. XIII, pp.157-153, 159-160. The same account is given
in al-Mas'udi, where we read that' Habbaba and Sallama asked the singer
Ma'bad to set the ocera which al-Ahwas composed, to music. See Mas'udi,
Vol. V, PP.U3-U9.

“The mawla. we are told, was about to convince Yazid II of the unbe-
comingness of his behaviour when Habbaba and Sallama entered the room
and said to the mawla that he should first listen to their singing and
decide after that whether the Caliph should listen to their ghina9 or
not. When they finished their first song the mavrla was so moved that
he turned to the Calioh and said: "do not leave it”. See Agh.l.

Vol. XIII, pp.158-159e
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how he was overcome by his sorrow and how he lost all control over
himself.® Yazid II, however, followed her to the grave a week later
at Irbid, in the Balga* district.2

The evening-entertainment at the Court of Yazid II was not de-
pendent on the talent of singing-girls only. The Court, we are told,
was open to many of the musical celebrities of the day, who were treated
with generosity and showered with honours. Among the famous male singers
who visited Yazid*s Court were: Ibn Suray]j, Ma*bad, Ibn *A*isha, Ibn
Abl Lahab, al-Baydhaq al-AnsarI, and others.” Ibn Khurradadhba goes
to the extent of claiming that Yazid IT himself was a comooser of no
mean merit. Abu,l Faraj, who discredits most of the narratives related

on the authority of this rawiya, rejects this claim/4 and states on an-

“*See Agh.1l. Vol. XIII, p.l6f>, Tabari, II, pp.l1465-1466, Mas*udl, Vol. V,
p.452, *Iod (1393 ed.), Vol. Il, p.249, and others.

“See Kas’udi, Vol. V, p.44& and 1Igd (1398 ed.) Vol. II, p.243. 1In 5.1.1.
art. MYazTd son of *Abd al-Malik*', Lammems claims that Yazid II died at
BaytrSs, but in another article (E.I.l1l. art. ”3aitras”) he says that
Yazid*s tomb is believed to be at Irbid.

~“See Agh.3, Vol. I, pp.68-69, Agh.l, Vol.JCIII, pp.l6l, 163, Vol. XVIII,
p-201! Agh. Brunnow, pp.5-6. In al-Mas*udl (Vol” V, pp.450-451), we

read of a conversation between the singer Ibn Abi Lahab and Yazid IT,
after the former had pleased the Caliph with his singing. Yazid asked

the singer by whom he had been taught. The musician replied, “my father’l.
Yazid replied - "Your father left you a considerable fortune’l. ’But**,
said the singer, "my father was an infidel and an enemy of the Prophet

all his life.” 'Yet”, said Yazid, "he was such an excellent musician

that I have a certain sympathy for him.” See also Farmer, op.cit.p.63.

4-See Agh.1l, Vol. XIII, p.1lel.
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other occasion that Yazid ITI was only capable of passing a right
judgement on the artistic value of the different tunes.™

There is a vague and incomplete description in the Aghani of
two singing and drinking parties held at Yazidls palace. From this
description it can be gathered that Yazid II, on these occasions,
used to sit on a high couch, with Habbaba sitting on a lower one next
to him. When Habbaba was not with him, he and his important guests
sat on Ehazz (silk and wool) carpets. Op ;osite to where he sat, ves-

sels full of musk would be placed and similar vessels would be placed

in front of the guests. From time to time, he would stir the musk.
and the guests would do the same. Wine was served at these parties
and, although we have no detailed accounts about Yazid*slovefor

wine, it is certain that he was a heavy drinker.*

It is essential before bringing these remarks about Court life
under Yazid II to an end, to mention that there are a few references
in our material to the effect that, on some occasions, Yazid tried to
conceal his irreligious activities from the public. It is said in the
Aghani. for example, that when a prince, Yazid went on a pilgrimage
visit to Mecca and asked the singer al-Gharld to come secretly to his

place to sing for him a certain melody.” On a second occasions, we

“ee Agh.3. Vol. I, p.63.
2See Agh.1, Vol. XIII, pp.163,164.

3 .
See Ibid. Vol. XIII, Pp. 159-160, Vol. XX, pp.106-107,andKitab- al-Ta.i.o.30.

4-See Agh. 3, Vol. II, pp.332-333.
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read also in the Aghani that Yazid II blamed Habbaba severely once
because she invited two singers at one time to the palace, and said
to her: "We are in Damascus whose people cannot tolerate what the
Madinans can.” This remark, if the story is true, suggests that the
Caliph was not totally unaware of his position as the head of a Mus-
lim state and the leader of a Muslim community. This, in turn, leads
one to doubt much of the exaggerations that occur in the accounts of
the life at the Court of this Caliph. After all, one should not for-
get that the life-story of Yazid 11 was recorded by Abbasid historians.
Immediately after the death of Yazid II, Hisham b. 'Abd al-Malik
was proclaimed Calioh (105-125/724-743). rThe reign of this Caliph is
a sharp contrast to that of his immediate predecessor. Son of ’'Abd
al-Malik, grandson of Isma'il b. Hisham al-Makhzumi through his mother,
he inherited most of the qualities which made his family popular in
Syria. Inspired by a true sense of duty, he was very conscious of his
responsibility to his subjects and always endeavoured to further what
he believed best for them. During his occupancy of the throne, a not-
iceable change was brought to the Caliphate. He cared little for the
delights of worldly pleasures and his Court was no place for musicians,

boon companions and the 1like.' On more than one occasion, Hisham showed

“See Aph. Brunnow, pp.5-6.

2
"He was” , al-Mada>ini says, ”“one of three great Umayyad politicians:
Mu’'awiya, "Abd al-Malik, and Hisham. Wise policy and good behaviour
ceased to exist after his death. The Abbasid Caliph al-MangHr was a

great admirer of him, and followed his example on many occasions...”

See Mas’udi, Vol. V, p.479.
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I
his great opposition to indulgence in pleasures, and demanded the
same seriousness from members of his family. Ke is said, for example,
to have beaten his son Sa’Id - whom he had appointed governor of Hims -

very severely, when it came to his notice that he had relations with

2
women and drank wine. He also dismissed him from office. His nephew,
al-Walid b. Yazid, also became subject to his severe criticism when he
knew of his indulgence in wine and music. In al-Tabari, al-Aghani, al-

'Iqd and other sources, many accounts are related about Hishamls sharp
criticism of al-Walid and his unsuccessful efforts to put an end to his
3
irreligious activities.
Of his attitude towards music during his long term of office, we
get little information in the sources. In the only reference in the
AghgnI we read that Hisham was once on his way to al—%ijaz to perform

the oilgrimage, when Hunayn al—ﬁ}ri (the Christian Iraqgi singer) and his

reed-pipe player went out to meet him near al-Kufa. When Hishamls

It is related in al-Mas'udi (Vol. V, pp.4.76-477) that a slave-girl of

Hisham mentioned once the name of a certain buffoon in al-Madina and

told the Caliph some of his stories. The Caliph decided at first to
invite him to the Court and commanded that a letter be written to the
governor of al-Madlna to send him to the Capital. When the scribe wrote
the letter and sealed it, Hisham said to himself: tHisham writes to the

City of the Proohet of God asking for a buffoonl No, by God, I will not

do that,” and, turning to the scribe, he said: "tear the letter”.

2See 'Icid. (1393 ed.), Vol. II, p.251.

3See 'fatari, II, pp.174.1-1742, iigh.3, Vol. II, p.24.0 and 'Igd. (1893 ed.),
Vol. II, p.252. These accounts are discussed in detail in the section
on al-Walid b. YazTd.
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procession was in sight, Hunayn and his companion played a beautiful
melody. The Calinh, pleased with the music, commanded that Hunayn be
given two hundred dinars, ana the reed-pipe player one hundred dinarsl
The fact that Iljsham did not know who Hunayn was, when the latter in-
terrupted his procession, as it is stated in the Aghani. leads one to
deduce that he had not seen him or listened to him before. Apart from
this casual meeting with Hunayn, however, we know of no other male
musician appearing before him, neither before nor after he became Caliph.
As for singing-girls, it is possible that some of his slave-girls were
trained in music. No direct reference to this matter is mace in our
material but, from a story related in the A”hani. it is clear that at

least one singing-girl was to be found among his household.

The question of Hishamls attitude towards wine receives better

attention from the author of AghgtnT. In a clear statement on the subject
Abu*l Faraj says: H... for Hisham never drank wine, nor ever gave his
guests wine to drink. He even disapproved of it, despised it, and in-
flicted punishments upon those who drank it.’° Statements to the same

1See Agh.3, Vol. II, pp.341-342e

“In a story in the Aghani it is stated that, on one occasion, 'Abd al-
Raliman b. 1lAnbasa b. 3a*id b. al-'As presented Hisham with a slave-girl
after he had had her trained in music. See Agh.3. Vol. XI, p.370.

3See Agh.3, Vol. VI, p.77.
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effect appear in mostof the other sources consulted.”" Abu’l Faraj,
on the other hand, accuses Hishamls wife, Umm Hakim, of being a wine-
drinker. Umm I:Iakim, daughter of Yal?ya b. al—I:lakam b. al-'As and wife
of the Caliph Hisham. Abu,l Faraj says, was addicted to wine and fond
of it to the extent of not being able to "part with it!!.2 In a poem
attributed toher, Umm Hakim not only praises wine, but goes to the ex-
tent of declaring her readiness to paxm all her jewellery and property
in return for a glass of wine. 'The cup in which she used to take her
drink,” Abu’l Faraj says, ”“is still well known to the public today and
it is to be found among the possessions of the Caliphs.” .# After that,
AbTi’l Faraj cites a poem by al-Walid b. Yazid in which the latter asks

e the sag! to serve drink to him in Umm Hakim’s cup, which he des-

cribes as ”a wonderful glass vessel” . Even in later times (under the

“ee, for example, ’‘lad (1893 ed.) Vol. II, pp.250, 251, 252; Mas’udI,
Vol. V, p.479; al-Fakhri (Engl. Trans.), p.127, and others. In Kitab-
al-Taj. on the other hand, a statement is made on the drinking habits

of the Umayyad Caliphs and, in it, we read that Hisham held his drinking-
party every Friday after the Jum’a prayers. (See Kitab al-Taj. pp-151-
152) . The fact that there is no mention in the sources, including Kitab-
al-Taj« of any drinking-party held at his Court, and that we do not know
of any of his drinking companions, makes one inclined to give little
weight to this statement, especially when we take into consideration
Hishgm’s seriousness and devotion to the duties of his office.

2See Agh.1l, Vol. XV, p.50.
~“3ee Ibid. p.4.3.
4-See Ibid. p.50.

5See Ibid. loc.eit.
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Caliphs al-Ma’'mun and al-Mu'tasim) Abd>1 Faraj continues, at the
treasury at Baghdad a crystal cup of large circumference and golden
handle was shown as a curiosity and identified as the cup in which
Umm Hakim, the wife of the Caliph Higham, used to drink wine.” Abu’l
Faraj, foreseeing that some of his readers might raise the question
of the attitude of Hisham towards the behaviour of his wife, hastens
to give the following story: When al-Walid b. Yazid composed his

poem in which he mentioned Umm Hakim's cup and her indulgence in wine,

Hisham knew about it and asked his wife: "Is it true that you do what

al-Walid says?" Umm.Hakim said: "Do you believe anything the lib-

ertine (i.e. al-Walid) says?" "No," answered Hisham. "This is one of
2

his lies.”" said Umm Hakiﬁ.
Little doubt can be entertained regarding the reliability of
the transmitters of the above accounts, amongst whom are the trustworthy
'All b. Sulayman al-Akhfash, al-Jawhari, and others. Al-Aghani. on the
other hand, is the only source consulted to mention these accounts. To
these t&o facts one should add that Umm Hakim is the only Umayyad lady
accused of having been a drinker. Against this background, we can pro-
ceed to discuss the above accounts.
Daughter of Yahya b. al-Hakam, Umm Hakim was first married to
'Abd al-'Aziz b. al-Walid b. 'Abd al-Malik, during the life time of his

grandfather, 'Abd al-Malik. After 'Abd al-'Aziz divorced her - because

See Agh.1l, Vol. XV, p.51.
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a rival wife was Jjealous of her - she married Hisham.~ She was known
to have been a very efficient and authoritative lady” and had great
influence over Hisham. so much so that, in some important decisions,
her consent was sou ht before that of Hishﬁn.-—3 Use and enjoyment of
wine ty Muslim women, on the other hand, were not common during the
Umayyad period. In fact, it was a great insult to attribute them to
one's female relations, even if one was a non-Muslim.” In the whole

of the twenty one volumes of the Kitab al-Aghanl. there is only one
reference to a free Muslim woman who was a wine-drinker. She was Dawma
Bint Rabah, the wife of the poet 'Ammar Dhukanaz. who lived in the late
Umayyad period and who was himself a very heavy drinker.f Dawma was
known for her bad behaviour, and Yusuf b. 'Umar, the governor of al-

'ITraq during the Caliphate of Hisham. inflicted the hadd punishment upon

her several times. Apart from this single reference, our material

“eSee Agh.1l. Vol. XV, pp.49-50.
“She was sometimes referred to as "the perfect lady". See Ibid. p.48.

3See, in al-Tabari, for example, how al-Junayd b. 'Abd al-Rahman pre-
sented her with a necklace made of precious jewels before he asked
Hisham to give him the governorship of Khurasan. See Tabari, II, p.1527.

4-See in al-Naga*ifl, Salhani, pp.195-196, the satirical poem composed ty
Jarir about al-Akhbal's mother, whom he accused of being a wine-drinker.

-See in Agh.l. Vol. XX, p.174 FF, the biography and accounts of the life
.of the poet" 'Ammar DhH Kanstz.

6See Ibid, pp.l175-176.
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contains no evidence of the spread of the habit of wine-drinking to

free Muslim women. In this way, one can see that neither the personal
character of Umm Hakim, nor the social practice of the day, suggest
that there is ground for the above accusation. Moreover, Umm Hakim*s

remark that the rumours spread by al-Walid b. Yazid about her were mere

lies should be seen in the light of the tense atmosphere that surrounded

the relations between Hisham and al-Walid. Hisham* s constant criticism

of al-Walid*s behaviour, and al-Walidls counter actions and utterances

to revenge himself, ~resulted in such a strained relation between the

two that Hisham expelled al-Walid from the Capital and cut off his 'ata*

and al-Walid, on Hisham* s death, and his own enthronement, ordered the
treasurer to leave Hisham*s body unshrouded, should his family ask for
a shroud from the treasury. Exchange of false accusations may thus be

expected in such an atmosphere.

These facts, taken together, lead one to conclude that the vali-
dity of the above accusation is not beyond questioning, but do not justi-
fy a complete rejection of it. The fact that no counter evidence is a-

vailable makes it safer to leave the matter under discussion, without a
final 3judgement.
Not wine and music, but slave-girls dominated the scene at the

Court of Hisham. It seems that not only large numbers of slave-girls

l1%ee Agh.3. Vol. II, pp.239-270, and Tabari, II, pp.-1741-1742.

?See Agh.3. Vol. VII, pp.3, 17 and others.
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were to be found at the Court of this Caliph, but that great sums

were spent to purchase them, educate then, and meet their expenses.

Of his favourite, Saduf, we read that she was bought for "an enormous
sum of money". - Al-Tabari speaks of the ruby worth seventy-three thou-
sand dinars which Hisham presented to his slave-girl, al-Ra’iqga. ’ On
a third occasion, Hamraad al-Rawiya tells us that, on one of his visits
to the palace of Hisham. he saw two slave-girls wearing golden ear-
rings adorned with precious and rare pearls.';3 Accounts about the very
expensive clothes which the slave-girls of Hisham used to wear occur in
al-Mas’udl.”

Good education, on the other hand, was essential for the slave-
girls who joined Hishamls harim. Poetry, music, the art of conversation
and the like seem to have been the most important items of this education. '5
Educated slave-girls, it should be remarked, played, at this stage of the
life of the Muslim society, a remarkable role. They notonly made their
way to distinguished households and assumed higher social positions, but
began to occupy the place left ty the elimination of free-women from men’s

social life. As it is well-known, the elimination of free-women from

public and social life, which started in the days of the Orthodox Caliphs

13ee Agh.1, Vol. XV, p.122.

2See Tabari, II, p.1739.

“See Agh.3, Vol. VI, p.76.

“See Kas'udI, Vol. V, pp.4.76-4.77.

5see Agh.3. Vol. XI, p.370; Vol. XII, pp.292-293 and others.
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and was completed by the time of Harun al-Rashid, offered from the
beginning an ample opportunity to slave-girls to step in and take up
the wife!s olacc- in social circles. But this supersession ty slave-
girls did not become complete until cultured slave-girls appeared on

the scene. During the long reign of Hisham, the first signs of this
change began to appear. In contrast with earlier times - (like the

times of 'Umar b. Abi Rabi'a, al-'Arji, and others) - when men's social
life was shared only with free women, under Hisham more and more free
men shared their intellectual interests and enjoyments with a set of
women entirely separate fom those with whom they shared their family
lives.”~ Hisham himself was no different from many of his contemporaries.
On more than one occasion we find him engaged in serious conversations
with his slave-girls, or receiving in their presence poets, literateurs,
and the like.2

This, however, does not mean that slave-girls had all Hisham*s
attention, or that they had influence over him, but it shows that idle
remarkable social changes which took place during the early Abbasid period
had their preliminaries in the Caliphate of Hisham and at his wvery Court.
According to al-1lad. Hisham was "the best dressed among the

Marwanid kings". On the occasion of his pilgrimage, Ibn 'Abd Rabbih says
“See in Agh.3, Vol. XII, pp.292-293; Vol. XIII, pp.289, 290-291, 231-23-4;

Agul, Vol. XII, p.170, and many others, the accounts about the role

olayed ty slave-girls in the lives of contemporaries of Hisham.

~3ee, for examole, Mas'udi, Vol. V, pp.476-4.77; Agh.3. Vol. VI, p.76,
Vol. XI, p.370 and Agh.1l, Vol. XV, p.1l22.
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the Madinans saw six hundred camels, loaded with different kinds of
clothes, enter their city. On asking to whom they belonged, they were
told that they were for Hisham* s personal use during his stay in al-
Hijaz.” Al-Mas *fidl and al-Ya'qubl state that Hisham promoted the pro-
duction of textiles and carpets, and that silks of various colours and
velvets were manufactured for him.2 Similar statements dealing with
his magnificent palaces and their luxurious furniture occur in other
sources. Worth mentioning is a description of one of the halls at
Hisham* s palace given ty Hammad al-Rawiya. Hammad, we are told, was
summoned to the Capital to advise Hisham on some questions connected
with poets and poetry. He describes his first meeting with the Caliph
as follows: "When I arrived, I found the Caliph sitting in a large
saloon, the floor of which was of marble. The floor of the Caliph's
sitting-place was also of pieces of marble separated from one another
by golden bars. The walls also were of marble and gold. Hisham was
sitting on a red carpet, and was dressed in a red silken garment scented
with perfume. In front of him, there were golden vessels filled with
musk. From time to time, he stirred the musk and a very pleasant smell
spread in the saloon..."* 1In Kitab al-Diyarat. there is a description

of one of the carpets which covered the floor of one of the halls of

1See 'lad. (1898 ed.), Vol. II, p.250.
“See Mas'udi, Vol. V, pp.?66-767 and Ya'qubi, Vol. II, pp.393-39A.

3See Agh.3. Vol. VI, p.76. See also Tabari, II, p.1739.
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Hishamls palace. It was, we are told, one hundred dhirSls in length
and fifty dhirals in width, and was made of silk and gold threads.

During the time of the Abbasid Caliph, al-hutawaklcil, many merchants
offered to buy it for ten thousand dinars, but al-Mutawakkil refused

to sell it.* These reports and the ones mentioned earlier about his

slave-girls, lead one to deduce that Hisham lived in great 1luxury.
Hishamfs favourite pastime, according to al-Mas'ual, was horse

races. "He organized horse-races assembling for them up to four thou-

sand horses of his own and others", al-Mas’Hal states. fMmo one, in

pagan or Islamic times, had been known to arrange anything of this kind,
and the poets spoke of the many horses he had gathered."2 Lastly,
HishSm had a squint, and was described by some writers as "untractable,
rude in his manners and harsh . With the end of his reign and the
occupancy of the throne by al-Ualld b. Yazid, the glorious period of

the Umayyad dynasty closed.

Al-Walid b. Yazid (125-126/74-3-744) was about thirty seven when

he succeeded his uncle Hmsham/*' His short reign, which did not last
for more than one year, attracted the attention of the different writers

who dealt with the subject of the Umayyad Caliphate. Apart from the

~See Al-Shabushti, Kitab al-Diyarat. (ed. Korkls 1lAwwad, Baghdad. 1951).
PpP-96-97.

2See Mas'fldl, Vol. V, p.467.
3See Ibid, p.466.
4A1-Walld 11 was born at about ss A.H. See 3'abarl, II, p.1192. On al-

WalTd 11, see F. Gabrieli, R.S.O.. 1934, pp.1-64 and R. Blachere,
Melanges Gaudefroy-Demombynes, pp.103-123.
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very many accounts that occur in the different sources about his in-
dulgence in worldly pleasures, a whole chapter in the Affhani is devoted
to the details of the "sensual" life he led.x The central fact in all
these accounts is that this Caliph was absorbed in pleasures, addicted

to sport and drink, and was an open-handed natron of the arts. Knowing
that the Abbasid hatred of the Umayyads could not find a weaker target
than al-Walid b. Yazid, we shall try, while examining the Court life un-
der this Caliph, to be as critical as possible. In dealing with this kind
of material, one also has to be selective, because the same fasts are
conveyed in different forms and within different contexts*

When Yazid II died, his son al-Walid was only seventeen. Of his
early youth, we know pradtically nothing. But when Hisham was called to
the throne, al-Walid began to attract attention for his personal courage,
love of letters, and patronage and practice of oocetry." According to al-
?abarl, al-Aghanl and other sources, all went well at the beg nning be-
tween Hisham and al-Walid b. Yazid but, when Hisham saw al-Walid’s ad-
diction to forbidden things andhis intentness on pleasures, he changed

attitude and began to criticizehim openly."' The turning point in the

See Agh.3, Vol. VII, pp.1-84, or Agh.1l, Vol. VI, pp.101-141.

2See Agh.3, Vol. VII, pp.l-2.

3see Tabari, II, p.1741, Agh.3, Vol. II, p.239. In Agh.3, Vol. VII, p.3.
we read that the reason for the change in Hishamls attitude towards al-

Walid was that the former wanted the Caliphate for his son, Maslama b.
Hi sham.



348

relations between the two, as more than one author put it, was the
occasion of al-Walidls pilgrimage to Mecca.

In the year 116/734,~ Hisham appointed al-Walid as his re-
presentative in the hajj ceremonies, and commanded him to leave im-
mediately for Mecca. What Hisham aimed at, we are told, was to sep-
arate al-Walid from his bad associates and to train him in the duties
of his future office. On his trip to Mecca, al-Walid is said to have
taken with him dogs, wine, and a tent large enough to cover al-Ka'ba.

(it is said that he intended to pitch the tent on the roof of al-Xalba

and drink wine with his companions.) In Mecca, he completely ignored

his religious duties and passed his time with singers, boon companions,
and the 1like. He also charged his client, 'Isa, with the task of lead-
ing the hajj ceremonies. This nrovoked such indignation that the ene-

mies of the house of Umayya too . the opportunity to further their pro-

paganda against the Umayyad regime. On hearing of this, Hisham flew
in a rage and, from that day, relations between him and al-Walid be-
gan to take a new turn. Although we need not believe all the ex-

aggerated details given in the accounts dealing with al-Walid's pil-

grimage, the fact remains that his trio to Mecca was not a successful

event in his early career, at least from the pint of view of the fanatic

"buhis date is given in al-Tabari (II, pp. 1572, 174.1) but, in the AghanI,
(Agh.3. Vol. II, pp.239-22.0) the date is given as 110/72S.

23ee Tabari, II, PpPpP.174.1-1742; Agf .3, Vol. II, pp.239-240; Vol. VII,p.3,
and Ya’'qubI, Vol. II, p.4-00. A -7aTqubI alone states that al-Walid
wanted to build a house on the roof of al-Kafba and use it for his

drinking-parties during his pilgrimage.
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Muslims. After that, however, al-Walid, together with his close as-
sociates, left Damascus and retired to the desert called al-Azraq (be-
tween Balgayn and Fazara) where he stayed till the death of Hishaml

Among his drinking companions who retired with him to al-Azragq
was !'Abd al-Samaa b. 'Abd al-A’la, whom Abu’l Faraj describes as his
(i.e. al-Walid’s) tutor. According to more than one source, it was
this tutor, who is said to have been an atheist, who taught him to drink

'

wine and led him to desoise religion.

Hi sham. however, died unexpectedly and al-Walid II succeeded him.
After a brief appearance in Damascus for the enthronement, the new Cal-
iph hastened to resume, in the desert, the free life that he had led as
a prince, without worrying about affairs of State or the interdictions
of the Qoran. The singer Hakam al-Wadl claims that he and other singers
were with al-V/alid when he first received the news of the death of his
uncle and his enthronement. He says that the first thing al-Walid II
did after receiving the news was to order them to sing a certain melody
he 1liked.* It is even said that, in the first family meeting he held
after his enthronement, he told the members of the royal family that he

had summoned them to tell them that he did not intend to give up drink-

ing and listening to music.* Whatever doubts we may entertain regarding

~“See Apth.3. Vol. II, p.240.

2See Tabari, II, p.1741, and Agh.3, Vol. II, p.239; Vol. VII, p.3.
3see agh.3, Vol. VTI, p.1l7.

4-See Ibid . p.22.
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the reliability of such accounts, coning as they do from Abbasid and
Sh’ite sources, the fact remains that al-Walid’s entourage consisted
of drinking companions and singers, and that the Court life then was
very sensual. At his Court, musicians from all parts were welcomed.
Among the famous artists of the time who visited his Court and were
received with much consideration were: Ma 'bad, Ibn 1A ’'isha, Daiman
al-Ashgar, Malik, Hakam al-Wadi, al-Hudhali, Yunus al-Katib, 'Atarrad,

'Umar al-Wadi, Abu Kamil al-Ghuzavyil. Ash’ab, al-Abjar, Yahya Fil,

and others.” There is more than one reference in our material to
each one of these singers, the singing-parties they held in the pre-
sence of this Caliph, and the honours showered upon them. The Caliph

himself was a good artist, and is said to have been both a player and
composer. Besides being a good singer and a performer on the !'ua (lute)
and tabl (drum), he is said to have composed many melodies. Of his
music tutors one can name Yahya Fil, who gave him music lessons during
a stay in Mecca.3

Al-Walld II, it is said, was only very exceptional]” sober and,

even as Crown Prince, he indulged in wine every day. Immediately after

l1See Agh.3,Vol. II, p.210; Vol. IV, p.400; Vol.VI, pp.79, 80; Vol. VII,
p.4.6; Agh.1l. Vol. XVII, pp.100, 167; Vol. XIX, p.92, and many others.
The singer Ash’ab. we are told, used to wear trousers made of monkey
skin and attach a monkey’s tail to them before singing for al-Walia.

See Aflh.3. Vol. VII, p.4-6 and 1llad, (1898 ed.), Vol. II, p.256.
2See Agh.3, Vol. IX, pp.274-275 and Vol. VII, p.60.

3See Ibid. Vol. IX, p.275.



349

ho was called to the throne, Abu,l Faraj says, the names of Mutil

b. Iyas, Hammad 'Ajrad,” al-Mutill al-Ilighanni, were added to the

list of his courtiers, for their long experience with wine and wine-
2.
oarties, J An eye-witness claims that, on one occasion, from evening
_ O
to dawn, al-Walid II drank seventy cups of wine. Reoorts of similar
nature occur very often in our material. The fact that the reliability

of our sources is questionable does not justify the rejection or neg-
ligence of these reports. It might be true that the biassed writers

of the Abbasid period overcharged, or forged, many of the facts, but

it is equally true that good wine was always an irresistable tempta-

tion for al-Walid II.

Like Yazid I, al-Walid II is said to have paid many visits to
monasteries and convents around Damascus, for the only purpose of en-
joying their much-praised wine. The author of Kasalik ai-Absar sup-
pPlies us with a detailed 1list of the monasteries and convents visited
by al-Walid II, and cit< s many of the incidents that took place during

these visits. According to this author, al-Walid. visited the following

“Hammad, a poet and a rawiya. lived in al-'Iraq during the late Umayyad
and early Abbasid periods. Known for the sensual and immoral 1l1life he
led, Hammad was described by some writers as “dissolute and without

religionll. For his biograohy and the accounts of his life, see Agh.1l.
Vol. XIII, pp.73-101.

c #X11, pp.79-30.

33ee Tabari, II, pp.1311-1312, and 'Iod (1393 ed.), Vol. II, p.255.
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- 0 s il
monasteries: Dayr Hanna,Dayr Saliba,” Dayr Bawanna,” Dayr Samlan,
. C
Dayr Murran, and others. In all of them he drank wine, and enjoyed
the beauty of the Damascene countryside. It is even said that he U3ed

to pay visits to public wine-shops if their wine was recommended to him.

“Dayr Hanna, near al-Hira, was famous for the gardens surrounding it
and attracted many visitors. See Hasalik al-Abyar. Vol. I, pp.319,
321-22. See also Yaqut, Buldan. Vol. I, p.345, Vol. II, pp.640, 656

681.

“Dayr Sallba, or Dayr al-Sa>ima, as it was sometimes called, was near

Damascus and overlooked al-Ghttta. Al-Walid, we are told, used to ac-
corpany members of his housenolc: on his visits to this monastery. See
Hasalik, Vol. I, pp.34-9-350. See also Yaqut, Buldan. Vol. II, p.674,

Vol. V, p.20c¢

“Dayr Bawanna, In the Damascene Ghuta. was one of the oldest monasteries

in Syria. Al-WalTd’s visits to-this monastery sire recorded in his poetry.

See kasalik, Vol.

4-Dayr Samlan, also

I, p.351, and Yaqut, Buldgn. Vol. II, p.649.

in the Ghuta of Damascus, was situated on a hill sur-

rounded by gardens and rivers. It must be noted that this Dayr Sam*an
is not the same Dayr Sam*an near which the Caliph 'Umar b. 'Abe. al-
TAzIZ was buried. This last was near Hims. See ixasalik. Vol. I, PP.
351-352. See also, Tabari, II, op.1360, 1362, 1371; Yagttt, Bulcan'.

Vol. II, p.671, Vol. ‘'ill, p.139,and Agh.3, Vol. VII, p.47.

5Dayr Murran was on the top of a knoll near the mountain Qasyun, over-
looking Damascus. See i-iasalik. Vol. I, pp.353, 355-356. See also
'fabari, II, po.1270, 1792; Yaqut, BuldSn, Vol. II, pp.696-697, and

Agh.3, Vol. VII, pp.23-24.

“The author of.Hasa

lik al-Abpgr (Vol. I, p.398) claims that al-Walid II

used to pay regular visits to a wine-shop in Damascus owned by a woman

called Huskayma.

ienced wine-seller

This Kushayma is said to have been the most exper-

in Damascus.
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Should this be true, al-Walid II can be considered the only Umayyad
Caliph who drank in a public wine-shop.

Both he and Yazid I are the only Umayyad Caliphs who are said
to have had the habit of taking the s.abul?'..A

From the many stories of his eccentricities given in the Aghani,

and other sources, one can form an incomplete idea of the scene and
etiquette at drinking parties held at his palace. It seems that, at
the Court of this Caliph, female cup-bearers were introduced for the
first time. They acquired the name of wasifa, and shared with their

male colleagues (sag! or, sometimes, waslf) the service at wine-parties.
On one occasion, we read of forty male and female cup-bearers serving
- 2

the guests attending a drinking-party given by al-Walid II. At even-
ing entertainment, the Caliph sat (1 2 soft cushioned throne in the

3
middle of the saloon where a curtain was let down. In the centre of
the saloon there seems to have been a sort of marble basin filled with
a mixture of wine and water and, from time to time, it is said, al-
Walid II used to plunge himself in this basin and take out a draught
of the mixture.* The male and female cup-bearers held, with the de-

canters, handkerchiefs of various colours and, with each drink, guests

were given a handkercaief to wipe their mouths."

xSee Agh.3, Vol. VII, pp.67-68, and iigh. 1, Vol. XIX, p.92.
See Ibid. loc.cit.

“See A£fh.3, Vol. I, p.52, and Vol. II, pp.67-68.

4-See Ibid. Vol. Ill, pp.307-309, Vol. I, pp.52-53.

?3ee Ibid. Vol. VII, pp.67-68, and Masalik, Vol. I, pp.321-322.
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It must, be remarked here that the use of handkerchiefs in wine-parties
is referred to only in accounts relating to al-Walid II. Whether they
were in use before, or not, we do not know but it might be relevant
to note that, up to the present day, the habit of offering a handker-
chief with the different kinds of sherbet still exists in Damascus.
For drinking-parties, we are told, al-Walid II used to wear special
clothes scented with perfume.® On one occasion, we find him dressed in
two yellow coats and, round his waist, he had a girdle and on his shoulders
2
a saffron-coloured mantle. It appears from an account that the Caliph
only used to take his drink in a golden cup and that the rest of his
3

.guests used to take their drinks in ordinary glass cups. It appears
also from several accounts relating to the drinking habits of this Cal-
iph that he insisted on having his cun washed after every drink and on
having a clean handkerchief with every drink.*

The sensual life led by al-Walid II offered an excellent opnor-
tunity for the Abbasid faction to further their propaganda against the
"ungodly usurpers", as they termed the Umayyads. Later, when the Abba-

sid victory was achieved and biassed historians began to record the

events of the previous era, al-Walidls private life continued to be an

23ee Ibid, Vol. VI, p.79; Vol. I, pp.52-53, and Vol. 1I11, p.303.

3See Ibid. Vol. XIII, p.27S.

~“See, for example, Masalik. Vol. I, pp.321-322, 398 and others.
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excellent medium for anti-Umayyad propaganda. The reign of al-Walid
IT was short, but a great deal was written about his eccentricities.
Not only does the much-exaggerated tone of many of the stories related

about his private li“e arouse one’s suspicions,- but very often they

IThe following stories show the kind of exaggerations one faces in the
accounts dealing with the Colirt life during the reign of this Caliph:

It is said in the AghahT. for example, that on one of his visits to a
monastery near al-Ramla, al-Walid II drank several large marble basins

full of wine. (See Afih.3. Vol. VII, p.47.) On another occasion, we

read that he, once, committed sexual intercourse with one of his daughters,
(see Agh.3. Vol. VII, p.61l). Speaking of his little care for religious

affairs, the authors of Aghani and ’led claim that al-Walid II once sent

a beautiful slave-girl with whom he v/as amusing himself, to the mosque,
covered in his cloak, to preside in his stead at the prayers of the as-
sembled community, when the call to morning prayer was sounded. (See agh.3.

Vol. VII, p.47, and 1llad. (1898 ed.), Vol. II, pp.256-257). These authors,
and some others, all agree that al-Walid II opened the foran one day to

take an augury and there came out "They asked victory (from God) and every

obstinate tyrant was deceived.” He throw it down and shot arrows at it,
saying: "You threaten me as an obstinant tyrant. I will be that obstinant
tyrant. When you come to your Lord on the day of resurrection, say:

Lord, al-Walid has torn me to bits." (See Agh.3. Vol. VII, p.49,

*Iqd, (1893 ed.), Vol. II, p.257, Mas’udI, Vol. VI, pp.10-11,and others.).
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contradict statements made or remarks given in the course of other

stories. For example, in contrast with what was mentioned in the

(cont.) Al-Mas’uaT cites more stories about his mockery of religion
and comes to the conclusion that he was an atheist (See Vol. Vi, pp.
11-12). To show that al-Walid II cared little for state affairs, al-
Tabari, Abu’l Faraj, and other authors, quote his letters to Nasr b.
Sayyar ordering him to choose the best lutes, pandores, and instrument'’
alists in Khurasan and to send them to the Capital, together with the
dignitaries and nobles of that region. (See Tabari, II, pp.1765, 1766,
and ASh.3, Vol. V, p.56.). It is even claimed in the Aghani that the
poem which Nasr b. Sayyar addressed to Karwan b. Muhammad and which
spoke of the appearance of the musawwada in Khurasan, was addressed to
al-Walid IT and that al-Walid's answer to Nasr was : A give you
Khurasan as a fief. Leave me alone, for I am busy with Ibn Suray]j,
Halbad and al-Gharld. (See Agh.3. Vol. V, p.56). These few examples
give an idea of the kind of exaggerations that occur in the accounts

related about Court life during the reign of al-Walid II.
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different sources about his irreligious behaviour during his pil-
grimage to Mecca, we read in the Aghani that on one occasion, al-
Walid IT said to one of his courtiers that he wanted to perform the
pilgrimage, but the fact that the Madinan singers might receive him
with their beautiful melodies and thus entice him to listen to them
makes him refrain from visiting al-Madlna.” In al-Tabari, al-'Iqd.
and other sources, where there are accounts about his little care for
religion and his atheistic views, it is stated that he used to perform
the daily orayers and that he drank only after he performed the last
prayer.2 Moreover, in the Aghani and other sources, there is more
than one reference to the careful measures he took to conceal his
unbecoming activities from the public. It is said, for example, in
the Aghani, that one of al-Walla's first acts as sovereign was to
summon to his Courtthe famous Meccan and Madinan singers. He ordered
them to come separately and during the night, so that no one could see
them. The only singer to enter Damascus by day was Ibn 'Alisha. The
Caliph not only gaoled him, but ordered that he should be fettered and
beaten. At this stage, Abu’l Faraj hastens to remark that, in the
early days of his reign, al-Walid II concealed his irreligious acti-

vities from the public.3 On another occasion, we hear al-Walid II saying

1See Agh.3, Vol. IX, p.236.
2See Tabari, II, pp.1811-1312, and 'lad (1393 ed.), Vol. II, p.255.

3See Agh.3, Vol. IV, pp.318-319. See also 'lad (1398 ed.), Vol. II, p.254-.
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to the singer 'Atarrad, who spent three nights at his palace singing

and performing on the lute: "When you return to al-“adlna, you may

be inclined to say: I have sung before the Commander of the Faithful

and so entranced him that he tore his garments, but, by Allah, if a

word escapes your lips of what you have seen, you will lose your head

for it."" 1In al-'Igqd. one should.add, there is a clear statement to

the effect that al-Walid IT retired to the desert shortly after his

enthronement because he did not want his subjects to know that he drank

and listened to ghina>.2 It is thus seen that, in spite of his love

for pleasure and amusement, al-Walid II was careful enough to take

measures to keep his reputation as far as possible from public criticism.
On the other hand, one should not fail to remark that al-Walid*s

short reign was not devoted only to sensual pleasures, as some writers

tend to show. In al-Tabari there is a long account of the many good

deeds with which he opened his reign. He is said to have fixed an al-

lowance for all chronic invalids (zamna). gave each of them a complete

set of clothes, raised the 'ata* of all Muslims by ten dirhams. and

that of Syrians by twenty dirhams. To members of his family, he doubled

the pay they used to receive from the treasury. Since he was a Crown

Prince, al-Tabari says, he used to offer complete hospitality for three

B*Se Agh.3. Vol. Ill, pp.308-309. In Agh.3, Vol. IX, pp.274-275, we read
that he threatened the singer, Khalid Sama. with the same punishment if
he knew that he had uttered a word about what he saw at a singing party
held at the palace.

2See 'lad. (1398 ed.), Vol. II, p.257



357

days to all those who were on their way to Mecca during the pilgrimage
season.” The foregoing facts, taken together, lead one to suggest
that the dark picture of al-Walid II presented ty the Abbasid writers
is not altogether true and that, although he indulged in wine and was
an open-handed patron of the arts, he did not forget to take the nec-
essary precautions to save his reputation.

Like his uncle Hisham. al-Walid II was fond of jewellery, clothes,
and field sports. It is stated in the Aghani that this Caliph used to
wear round his neck gold chains set with precious stones, which he changed
daily? On several occasions we find him wearing gold rings set with
rubies, or necklaces set with precious’jewels, or oth r kinds of jewel-
lery.* It is said also that he took an immense delight in the splendour
of dresses and costumes, and that on ceremonial occasions his dress was
exceedingly brilliant. He was so fond of washi that it came into gen-
eral fashion.”"

Fond of field sports, and especially horse-races, al-Walid had,
in the lifetime of his uncle Hisham, taken part in several horse-races.

His horse, al-Sindl, is described ty al-Mas'udi as "the most famous

1See Tabari, II, p.1754.

3See Ibid. Vol. VI, p.281, Vol. VII, p.88, Vol. XIII, pp.273-279, and
others.

4-cee Ibid. Vol. I, p.52, Vol. II, p.210, Vol. Ill, Dp.307-309, Vol. VI,
pp-79, 281, Vol. XIII, p.278.
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horse of the time.u“ After he became Cliph, al-Walid II organised
several horse-races and, on one occasion it is said that he assembled
one thousand horses in al-Rusafa for one race,g Al-Mas'udi goes to the
extent of crediting al-Walid IT with the introduction of new practices
in horse-races, and claims that these practices were followed later txy
the Abbasid Caliph al-Mahdl.#

In the little fort of Bakhra*. south of Palmyra, al-Walid IT
was assassinated by a group of rebels headed by Yazid b. al-Walid, or
Yazld TII.

Yazid III occupied the throne for only a very short period (127/
744.) » We know practically nothing about Court life during his short
reign. In Xitab Dhamn al-Malahl. by Ibn Abi al-Dunya, it is stated that
Yazld III said: MO,Umayyads, avoid singing for it decreases shame,
increases desire, and destroys manliness, and verily it takes the place
of wine and does what drunkenness does. But if you must engage in it,
keep the women and children away from it, for singing is the instigator

of fornication. f4 Apart from this single reference, we have no inform-

"¥'S= Mas ludi, Vol. VI, p.13.
P .
See Ibid. p.14.

“See Ibid. p*15.

4-See J. Robson, Tracts on listening to music, p.27. Muir claims (and
Farmer quotes him) that this Caliph instructed the governor of Khurasan,
Nasr b. Sayyar, to fur .ish him Mwvith every kind of musical instrument,

as’well as a nurber of singing-girls." (See Muir, Caliphate. p.406,
and Farmer, op.cit.p.65). According to al-Tabari, it was al-Walid II,
and not this Caliph, who sent such instructions to Nasr. (See Tabari,

II, 1765, 1766).
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ation on the private life of this Caliph, or his attitude towards
forbidden pleasures.

His successor, Karwan b. Muhammad. (127-132/74-4-749), the last
Umayyad Caliph, was too busy with the internecine strife which ended
with the battle of al-Zab and his death. The political and military
events which took place during his occupancy of the throne seem to
have left him with little or no time for social activity. Our material

contains no reference to Court life during his reign.

Some general remarks about Court life and etiquette under the Uma.yyads.
The first thing that attracts onels attention when considering
the general information about the Umayyad Caliphs is their love for
the desert and their little interest in town life. It seems that most
of the Umayyad Caliphs were nomads in their instincts for, although
Kufawiya, the founder of the dynasty, resided in Damascus,many of his
successors visited ii only when ceremonial occasions made their pre-
sence necessary. At other times, they preferred the badiya. especially
during spring. K.A.C.Creswell sums up in the following way the love
of the Umayyad Cali ;hs “or desert and the development of their desert
residences: ;Each Umayyad Khalif, the members of his family, and the
principal men of state, each possessed their camping ground. These
encampments, at first no doubt of tents, gradually increasing in luxury,
developed into a standing camn, and later on buildings of a permanent

nature came to be erected. 1In some cases they even occupied Byzantine
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forts... Thus from badiya developed hira, an agglomeration of build-

ings, half mobile, half permanent.

Mu !'awiya*s successor, Yazid, ..... . lived at Hawarin, about

twelve miles north-west of Qaryatain which is a little over fifty miles

north-east of Damascus on the road to Palmyra. Karwan I 1lived amongst
the Bedawin, especially with the tribe of Kalb. 'Abd al-Malik resided,
according to the season, at Damascus, Sinnabra (...south of lake Tiberias..),
Ba'albek, and Jabiya. Al-VJalTd I., 1lived in Belga., and his son}t and
successor Sulayman... who was brought up in the desert, founded Ramla
and held his Court there. 'Umar... was buried at Dayr oilman (which
appears to have been near Mafarrat an-Nu’'man, c¢c. forty miles north of
qama), from which I concluded that this region was his favourite place
of residence... Yazid II... liked to spend his time at Kuwaggar (be-
tween ilshatta and Qasr Kharana...)... His successor Hisham lived and
died at Rusafa. Theophanes says that he began to build palaces and
lay out plantations, narks, and fountains, and Qagr al—gair... must be
one of them. His dissolute successor Walid II.. had lived in the de-
sert for twenty years before he became Khalif, and it is expressly
stated that even when he was Khalif he never set foot in a town. He

himself in his verses speaks of the desert as the scene of his feasts.

“Sulayman is al-Walld’s brother, and not his son.
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Tabari speaks of his going to Azrag (c. twelve miles east of Qusayr
'Amra) and of his staying at the water of al-Aghdaf... Alter the mur-
der of Walid II, the Khalifate passed to his cousin Yazld III... who
had to promise that he would live in Damascus and 'lay neither stone
on stone nor brick on brickl.... MarwSn II seized the Khalifate a
few months later. Damascus was neglected once more, for the new
Khalif took up his residence at Harran in northern Mesopotamia..."®
Another general remark is that, at the Court of the Umayyads,
some of the Sasanid customs were retained with slight variations. For
example, the Sasanid custon of having a thin curtain between the per-
formers and the monarch during the entertainment was retained at the
Court of the Umayyads. It was the custom of the Sasanid monarchs
since the days of Ardashir. we are told, to place a curtain between
themselves and the performers, nudama9, and other guests. The man
in charge of the curtain was supposed to be a son of a Knight and was
called lchorram bash. The khorram bash, apparently, was the link be-
tween the two sides of the curtain, and was in charge of passing on
the monarch's instructions to the musicians/"' 1In a statement con-
demning the irreligious innovations introduced by Ku'awiya, al-Ya'qubi

claims that this Calioh was the first in Islam "to let down curtains”

“3ee Creswell, Early Muslim Architecture. Vol. I, (0>d*ord, 1932),
PpP.265-267.

n A
“See Mas'udi, Vol. II, pp.153-159. See also A. Christenson, L 'Empire
des 3ass-inic.es, (1907), p.97.
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(arkha al-sutur).J Al-Ya'qubi’s statement, it should be remarked,
does not include any reference to the occasion on which Mulawiya
used to "let dovm curtains". The author of Kitab al-Ta.i. on the other
hand, quotes a statement attributed to the Abbasid singer Ishaq, son
of Ibrahim al-Mawsili, who claims that the only Umayyad Caliphs who
used to place a curtain between themselves and the nudama9 and per-
formers, were; Mu'awiya, Marwan I, ’'Aba al-Malik, al-Walid I, Sulay-
nan, Hisham and Marwan II. The rest (i.e. Yazld I, Yazid II, al-
Walld IT and Yazid III) used to sit with the nudama9 and performers,
and do everything in front of them. As for Umar b. 'Abd al-'Aziz,
the author of Kit-ab al-Ta.i says, singers never had access to his pal-
ace." Besides the strong Shi'ite and Abassid prejudices which, no
doubt, influenced the writings of both al-Ya'qubi and Ishaq al-
Mawsili, the information given in other sources leads one to doubt
much of the details contained in the above statement. First, there
is no evidence that the Caliphs; Mu'awiya, Marwan I, 'Abd. al-Kalik,
Hijsiiam and Marwan II, ever held singing-parties, ¥ and thus the claim

that they placed a curtain between themselves and the rest of the

guests rests on very shaky ground. Second, there is more than one

Mee Ya'qub!, Vol. II, p.276.
~See Kitgb al-Ta.i, pp.31-33.

*"See what was said in the previous pages about the attitude of these
Caliphs towards ghinad.
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reference in our material to the effect that Yazid II and al-Walid
IT (who, according to the above statement, did not use the curtain)
used to sit behind a curtain during singing-parties. Thus, it is
difficult to state under which Caliph curtains came into use for the
first time, but it is almost certain that the custom existed at the

Court of Yazid II.

It seems that there were two main reasons for observing this
Sasanid customs First, to seclude the ladies of the harim who at-
tended the singing-parties with the Caliph from the rest of the male
attendance and, second, to conceal from the nuclaﬂ;» and performers
the unbecoming movements or noises which the Caliph might make while
listening to singing.3 Outside the Court, male musicians performed

face to face with their audience'l but singing-girls, both at Court

iSee Agh.3, Vol. VIII, p.34-5; Tabari, II, pp.1311-1812; «Iqgd. (1893
ed.), vol. II, p.255, and Masffldi, Vol. VI, p.S8.

~3ee Agh.3. Vol. VTII, p.345, and Vol. VII, pp.A5-46.

%ee Kitab al-Tg.i. p.32.

40nly when they entertained female audiences were male singers sup-
posed to sing from behind a curtain. In fact, the only occasion on
which male singers had the chance to sing for a female audience was
when someone died and elegy-singers wore invited to his house to sing
their elegies. On these occasions, male elegy-singers were supposed
to sing from behind a curtain. (See Agh.3. Vol. II, p.3”0). The only
reference in our material to a male singer performing without a cur-
tain in the presence of ladies occurs in the Aghani. where we read
that on one occasion, Ibn Surayj and ’'Azza al-Kayla’ sang together
at the house of Sukayna bint al-“usayn before the entire company,
quite openly. (See Afih.l. Vol. XV, pp.131-132.).
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and in private households, did not usually entertain guests without
the customary curtain."'

The influence of the Sasanids appears also in another sphere,
namely the order of sitting at the general audiences given try Caliphs.
A. Christenson says that, under the Sasanids "les hommes de cour etait
divises en trois classes: 1. Les Chevaliers et les princes qui se

/ a

tenaient a dix coudees a droite du trone, a savoir les amis intimes
du roi, et ses courtisans et recitateurs parmi les nobles et les savants;
2. Les Harzbgns, les rois tributaires qui vivaient ; la cour du grand

* t
roi, et les spahbedhs auxquels etait confie a cette epoque le gou-

/
vernenent des provinces; 1ils se tenaient a dix coudees de la premiere
classe. Dix coudees plus loin encore se tenaient. 3* Les bouffons
et les familiers, amis du plaisirs et de la gaite"; mais les gens dlune

origine obscure et infime etaient exclus, ainsi que ceux qui avaient
des infirmites physiques ou qui etaient souilles par des crimes contre
nature, ou dont le pere exer”?ait une profession vile (comme celles de
tisserand, de chirugien etc.)." A roughly similar order was adopted
under the Umayyads. On the occasion of a public audience, we are told,

the Caliph sat at the front in the great reception hall. On his right

“There are only few references in our material to slave-girls enter-
taining male audiences without a curtain. For example, on the occasion
of the fete prepared by the famous songstress JamTla for 'Abd al-Lah b.
Ja'far and his entourage, we are told, the singing-girls studying at
JamTla's house were gaily attired and performed without any curtain and
in full view of the audience. (See Agh.l. Vol. VII, p.144).

“See Christensen, L'Empire des Sassanides. pp.96-97. See also Has'udi,
Vol. II, pp.152-154%*
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sat his paternal relatives, and on the left sat his maternal relatives."
When this order was first introduced, we do not know, but it seems that
it was followed at the Courts of the Caliphs who preceded Yazid II be-
cause the author of Kitab al-Ta.i accuses this Caliph of not observing
social distinctions in the order of sitting at public audiences given
at his palace/'

Even the custom of bestowing khil'as on distinguished persons is
in the view of Christensen a Sasanid custom adopted later by the Umay-
yads and other Courts in the Islamic orhxmu'g

It is said that every Umayyad Caliph had a special sign of his
own for indicating the dissolution of his ma.ilis. Mulawiya, we are
told, used to say: "The night has passed.”", Yazld I: "with the bless-
ing of God", 'Abd al-Malik used to drop his staff, and al-Walid I used
to say: "I entrust you to God.".4

In imitation of the ancient orient and of the Byzantine Emoire,
the Umayyad Caliphs introduced eunuchs into their households." Accord-
ing to Von Kremer and Von Grunebaum, the main task of these eunuchs was
to guard the women of the Caliphal household or, as Von Kremer put it,

£
they were the "custodians of female honour'.' Von Kremer holds that

1See Agh.3, Vol. IV, p.31l6.
0G6 , P-3%.
-See Christensen, L'Empire des Sassanides. p.100.

“MSee Kitab al-Ta.i. p.119. See also 'lad (1898 ed.), Vol. I, pp.117-118.

“See A. Mez, The Renaissance of Islam, p.353; von Kremer, op.cit.. p.1l71,
and von Grunebaum, Medieval Islam”® pp.175-176.

See von Kremer, on.cit.. p.171, and von Grunebaum, op.cit. , p.175.
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"under WalTd II, for the first time, commenced the actual harem
system", and that "he (i.e. WalTd II) in imitation of the Byzantine
custom, introduced eunuchs into his household” ' Although it is
difficult to state when eunuchs were first introduced into the house-
holds of Umayyad Caliphs, yet it is almost certain that al-Walid II
was not the first Caliph to employ them in his palace. Their existence
is referred to on more than one occasion in the accounts relating to
life at the Courts of earlier Caliphs. For example, there is mention
in al-'Igqd and al-Mas’udi of a certain kha”T (eunuch) who seems to
have been one of the servants at the palace of !'Abd al—Malik.g There
is also another reference to a eunuch in charge of the expenses of
the palace of the Caliph Hishém.g' It is, therefore, possible to sug-
gest that at least since the Caliphate of 'Abd al-Malik, eunuchs were

to be found at the palaces of the Umayyad Caliphs/1 It is important

***3p von Kremer, op.cit.. p.171.
~3ee 1lad. (1398 ed.), Vol. I, p.105, and Mas'udi, Vol. V, p.274-.
3See Agh.3, Vol. VII, p.17, and Vol. X, p.157.

4 For the trade in eunuchs, their origin, and their tasks, in the per-
iod under review, the sources are of very little help. For the trade
in and origin of eunuchs in the third and fourth centuries of the
Hijra, see Kez, opP.cit. , p. 353FF. It should be remarked in this
connection that eunuchs were not unknown in the Arabian Peninsula be-
fore the Umayyad period. On one occasion in the ’'Igd we read of a
certain eunuch called 'Algama al-Khasi witnessing against the famous
Qudama b, Maz’un upon whom the Caliph ‘Umar b. al-Kha“Jab inflicted
the fradd punishment for wine-drinking. See ’'Iqd. 71898 ed.), Vol. Il1,
P-29
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to note in this connection that the Byzantine Court seems to have

had little influence over the course of life at the Court of Damascus.
Compared with the Byzantines, the Sasanids had a much greater effect
on the Umayyad Court’s social practices. Although no definite ex-
planation can be given, it is not altogether untrue to suggest that
the traditional relations that existed between the Arabs of the Penin-
sula since the pre-Islamic period and the Persian Court, coupled with
the old established Persian influence in al-Iraq, were the main factors
behind the penetration of some of the Persian customs into the Court
of the Umayyads.

The author of Kitab al-Ta.i divides the Umayyad Caliphs into two
categories: 1. Those who wore the same garment more than once and
used perfume only occasionally, and 2. Those who wore the same gar-
ment only once - unless it was of extraordinary quality - and used
perfume every day. Of the first category were: Mu’awiya, ’'Abd al-
Malik, al-Walid I, Sulayman, ’'Umar b. ’'Abd al-'AzIz, Hisham. and Mar-
wan II, whereas Yazld I, al-Walid II and Yazld III were of the second
category.l

The custom of kissing the hands of the Caliph, which became a
part of the Court etiquette under the Abbasids, seems to have had its
preliminaries at the Court of the Umayyads. Although this custom was

not a common practice, in this period, some Caliphs appreciated it

"See Kitab al-Ta.i. pp. 151, 155
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and took it as a manifestation of loyalty.~ 'Abd al-Malik and Hisham,
however, are the only Caliphs whose names appear in accounts relating
to this custom.2 As for the custom of kissing the feet of the Caliph,
which also became a part of the Court etiquette under the Abbasids,
the sources consulted give no evidence that it was observed during the
reign of the Umayyads. On only one occasion we read that Muti* b.
Iyas kissed the feet of the Caliph Walid II, after the latter embraced
him to express his admiration of his poetical talent.-

A last point in these general remarks is that, unlike the Ab-
basid Caliphs, none of the Umayyad Caliphs was ever accused of being
a homosexual. Even the "ungodly'l and "atheist” Walid II escaped this
accusation. The conclusion that one can draw from this, is that, in
the Umayyad period homosexuality was not as widespread as in the Ab-
basid period, as we suggested before.”"

It remains for us to say that the present study of Court 1life
contains many gaps we could not fill. The fact that our sources main-
tain complete silence about many matters makes it hard to find even
incomplete answers to some of the essential questions that relate to
the subject under study. The insignia of sovereignty, the tiraz, the

Caliphal body-guard, the ceremonial occasions and other important

XSee .'lad. (1893 ed.), Vol. I, p.113.
'Ibid, loc.cit.
3See Afh.3, Vol. XIII, pp.277-278.

~“See above, Chapter III, p. 2.01-
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questions, received very little or no attention from ouf authors
and, therefore, we had to leave them out. It is almost certain,
however, that life at the Court of the Umayyads was less formal than
that at the Court of the Abbasids, and thus it is not imoossible
that many of the practices and ceremonials that were observed later

at the Court of Baghdad never made their way to the Court of Damascus.
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