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The Qur’an, as is well known, confers an outstanding role to detailed descriptions
°f Heaven and Hell, and it is equally obvious that the Islamic religious sciences and
the popular culture of the Muslim Arabs were not a jot less preoccupied with this
subject. It was quite natural that the theme, so conspicuous in the Islamic scripture,
should captivate the minds of the common people and the educated classes alike,
regardless of their social standing or level of literacy. Being thus a firm part of the
cultural heritage of the Muslim Arabs, afterlife naturally occupied a prominent
Position in the imagery of their poetry and prose works as well, in addition to
constant references to it in the everyday speech and joke repertoire of the common
People, two strata of language use that we shall see interacted with each other
frequently, lending and borrowing witty phrases or thematic conceits. What | want
to discuss briefly in the following is to what lengths poets and prose writers could
go in utilizing images and phrases borrowed from the religious tradition, and the
actual ways in which the eschatological material was handled in non-religious
literature.

The various terms and elements appearing in the Qur’anic description of Paradise
and Hell, not surprisingly, proved to be a constant inspiration to most people’s
Pagination. The Qur’an commentaries offer obvious instances of how every single
name, phrase etc. referring to the afterlife was surrounded with ever more meticulous
details and explanations, and apparently popular culture did not lag behind in
embellishing these well-known Qur’anic passages with like details, as attested by
stories about the qussas and other bearers of the new, urban, Islamic folklore. Even
acursory look into muhdat poetry will not fail to persuade us that littérateurs were
extremely fond of incorporating religious imagery, including concepts of Heaven and
Hell, into their poetry and prose, often in very profane contexts indeed, this being
regarded as one of the finest tools of zarf that is (in one of the term’s manifold
senses) wittiness and urbane elegance in the use of language.

To begin with, the very words denoting Paradise (ganna, gin&n,firdaws, cadn, etc.)
and Hell (gahannam, an-nar, saqar, al-gahim, etc.) were turned into hackneyed
literary metaphors that expressed little more than something very pleasant and very
unpleasant respectively. Examples of this are so plentiful and well-known to every
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scholar of Arabic as to make any mention of them really superfluous here. Hell is
also often used in poetry as a simile of, or metaphor for, extreme heatl

The houris, lovely maidens of Paradise who are reserved for pious Muslims as part
of the charms and joys of Heaven, are, understandably enough, a conspicuous
presence in Arabic literature. Likening one’s beloved girl to a houri is a real
commonplace if ever there was one2 Occasionally, however, we do encounter
examples of more original variations on the evergreen theme. A famous intellectual
of the Buwayhid era, Abu Ishaq as-Sabi’ offers his beloved, in a charming poem of
his, the compliment of possessing so supernatural a beauty as to serve as evidence of
their religious doctrines for the followers of all religions. Beginning the list with the
Muslims, the poet says that the beloved person, by virtue of his or her beauty, will
prove to them the existence of the houris (at-Taclibi, Yatima Il, 259). The Egyptian
poet Abu Muhammad al-Hasan b. cAli b. Wakicat-Tinnisi, displaying the charac-
teristic mubdat preoccupation with witty paradoxes, likens his non-Muslim beloved
to a buriyya, then proceeds to add that this beloved person cannot be regarded an
infidel since the houris’ dwelling-place, as is clear from the Qur’anic text, is Paradise
and certainly not Hell3 Finally, the poet Abu I-cAtahiya is said to have been
occasionally criticized and suspected of heresy, but was apparently unharmed, on
account of his line suggesting that the model for the creation of the houris had to be

1To list just the harvest of a very cursory survey: Ibn al-Mudazz, Tabagat 6 (“y& rabmata ildbi bulli
fi mandzilind, bashi bi-r&‘ibati I-firdawsi minfiki"); at-Ta'alibi, Yatima 1V, 210 ("adiri min dahikin gadi
sababa |-bukd wa-min gannatin gad awqa'atfigabannami”), at-Ta'alibi, Tatimmal, 139 (“;n takun gannaM
n-na‘imifa-fibd min ada l-gahli wa-lI-bumari gabimi™)\ op. cit. 1, 38 C'hammémubu ka-gabimin min
hararatibi l[akin mata ta'tihi yabdumuka Ridwanu’)\ al-Baharzi, Dumya I, 114 C'kild rabatayka nadan
radan ka-annaka li-n-nasi narun wa-ganna”), Ibn Sacid, Rayadt 61 Rmodat gannatu I-mawé wa-gi”™
gabannami,fa-ha ana asqd balda ma kuntu arfamu')\ Ibn Sarid, M ugtataf 107 (“idd adbaltabu n-néara baki
rd’ibata I-ganna"); al-6urgant, Wasdta 303 (/i maballin bayna I-gindni wa-bayna n-nari argl tawran w*
tawran ahdfu"); Pseudo-Tawhidi, Risala bagdadiyya 113 (falsely attributed in this edition to at-Tawhidi>
it is in fact a work by Abu 1-Mutahhar al-Azdi) and at-Tacalibi, Pgaz 246 (“ila ardin ganaba min gand
gannati Ridwdni")-, Ibn Dihya, Mutrib 3 (‘futtibati [-gannatu min gaybihifa-bittu fi dalwati Ridwdni")’
Ibn al-Hatib, 6ays 14 (“[...]fa-a'adda n-néra ganna", in a muwassab [by Ibn Baqil. To this list of poetic
examples, | might add an idiomatic usage cited in a late mediaeval source: a stupid plus obnoxious
individual would be referred to as bagar saqar (‘hell’s cattle’), while a stupid but harmless one would be
called bagar al-ganna (‘heaven’s cattle’); see al-1bsihi, M ustatraf 22.

2E.g. Ibn Sacid, Rayat 71; Pseudo-Tawhidi, Risala bagdadiyya 358; al-Hilli, ‘Atil 31, 174 (in a zagd
and a quma respectively); 1bn al-Hatib, 6ays 161 (in a muwassab by Qsa ibn Labiin); al-Marziiqi 1967:110
(in a Tunisian vernacular poem of the mahzuz genre).

3at-Taalibi, Yatima I, 371 “li-annabu ka-I-hirifi taswiribi wa-I-hGru 1a yuskinuha flabu s-sagar™-
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the girl he loved and not vice versa (‘fa-hada bi-qudrati nafsibi hura I-ginani cla
mitaliky.

As widespread as images of the houris is the recurrent thematic fixture of al-
Tvildan al-muh_alladun, or the handsome young lads waiting on the inhabitants of
Paradise, whose conspicuity in the Qur’anic passages describing the eternal bliss of
Paradise has lead to numerous fixed expressions and conceits in literature as well as,
apparently, in daily chat. A usual turn of speech in poems in describing some
uncommonly beautiful boy is that he used to belong among these heavenly creatures
but escaped from Paradise for some sin committed there and came to live among
humans. Quite common in poems, this expression is also found in prose works like,
for example, the al-Asadiyya magama of al-Hamadani, where a young Turkish
Warrior is described thus; ,,we had no doubt that he must have started a row with the
[rest of the paradisiacal] lads and had [consequently] left Paradise, fleeing from
R-idwan” (fa-md sakaknd annahu hasama |-wildan, fa-faraga I-gindn, wa-haraba min
Ridwan) (al-Hamadani, Magdmdt 42). This is very similar to a passage in the Yatima
°f at-Taalibi where an exceptionally comely young servant called Nastus of the
Hamdanid court is characterized as looking “as though, in a moment of Ridwan’s
‘Nattention, he ran away from Paradise” (ka-anna Ridwdn gafala canhu fa-abiga min
al-ganna)s Yet another poem puts a little twist on the theme, the sort of slight
change that appealed so much to the mediaeval Arab audience, by saying that a
lovely-looking boy was banished from Paradise by Ridwan himself lest he should
Prove a temptation to the houris@ A muwassab of the Andalusi poet Ibn Sahl al-
fsra’ili modifies the theme again; here it is a houri sent to mankind by Ridwan that
the beloved is likened to (as-Safadl, Tawsic 159). We will return to the topic of al-
ivilddn al-mub_alladun further on, when speaking of more risque thematic conven-
tions.

The various named rivers of Paradise, like Kawtar, Salsabil and Tasnim, have
always been a staple of Muslim popular imagination, and were readily utilized by
ruen of letters as metaphors for pleasant sensations, gustatory or otherwise, such as

1 Ibn Qutayba, Si‘r 411. In fact, this appears to be either a poetic convention or an instance of
Plagiarism, cf. an expression of the same idea in Abu Nuwas, Diwan B 403 (fa-lamma battabu basaran
SaTviyyan bada bura I-ginani lala bidabu").

Sat-Tacalibl, Yatima 1, 89. Cf. also lbn al-Kattani, Tashibat 162; Pseudo-Tawhidl, Risdla bagdadiyya

6at-Tacalibi, Yatima Il, 205: "abragahu Ridwanu min ddribi mabdfata tuftatana I-buru” (by a poet
°f Mosul called Sacid b. Hasim al-Halidi). That the paradisiacal virgins might be susceptible to the charms
°f mere mortals already appears in a verse by Abu Nuwas, cf. Abu Nuwas, D iwan A 433 (“wa-tasawwagat
huru I-gindni mina I-buliidi ild mitdlik").
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the saliva of the beloved person. Again, examples of this convention are so
conspicuous that | omit to make an inventory here7.

Of the constituents of the Muslim conception of Hell, Malik the gate-keeper of
the Inferno is often mentioned in witty contexts, as are the horrible workforce of
Hell, the zabaniya8 One of the striking characteristics of the uses of ‘hellish’ images
in poetry is the fact that they are subject to apparently no constrictions when a sense
of humour palpably permeates them, a general observation to which I wish to return
at the end of this paper. The secretary Abu 1-Fath cAli al-Busti complains to a vizier
of the latter’s gate-keeper by stating that while the vizieral palace is a heavenly abode
for all visitors, its doorman rather reminds one of Malik (“daruka li gannatun wa-
lakinna bawwdbahd Maliku I-gahimi”)9 In a poem, the famous Buwayhid vizier as-
Sahib b. cAbbad ridicules a man of parasitic habits with the hyperbole that he would
probably try even to prey on the hospitality of Malik, if only by asking for some
free zaqqum fruit, which of course is normally regarded as a disgusting trial awaiting
sinners, one of the punishments of Helld A pleasantry popular in mubdrtt
lampoons is the suggestion that someone’s presence would be regarded an added form
of torture even in Hell and a cause for complaint for its inmates (lbn al-Mu°tazz,
Tabaqdt 168). A light-hearted, easy-going attitude is also evident in a verse referring
to a roast chicken as a crucified sinner who has been punished by hell-firell Loaded
as it is with eschatological imagery, the following line describing a bath was no doubt
relished by the educated mediaeval audience as a particularly witty accomplishment:
“Its pleasantness recalls Eden, its heat does the Inferno; its servants are [like] houris
working next to the zabaniya” (hakd l-adna tiban wa-l-gahima hardratan wa-
huddamuhu hurun talihim zabaniya) (al-Baharzl, Dumya Il, 856).

7 Cf. for instance al-Baharzi, Dumya Ill, 1492 (here the cliché is juxtaposed to another popular con-
ceit of mediaeval Arab poets, the igtibas or incorporation of Qur'anic phrases [this one from 55: 54], about
which later); Ibn Sacid, Rayat 88; Ibn Dihya, Mutrib 170; Ibn al-Kattani, Tashihat 92; al-1bsihi, Mustatraf
277, Pseudo-Tawhidi, Risala bagdadiyya 358, 376; Ibn al-Hatib, Gays 185 [Abii cAmir ibn Yanaq].

8 See for example al-Macarrl, Gufrdn 44; at-Tacdubi, tgdz 204; Ibn Dihya, Mutrib 96; al-6ahiz>
Hayawan 1, 133; al-l1bsihi, M ustatraf 306.

9at-Tacalibi, Yatima IV, 326; and cf. the same conceit by other poets in al-l1bsihi, M ustatraf 105 (in
«one of the verses, the figure of Malik is substituted by the two terrible interrogators of the deceased,
Munkar and N akir).

10at-Tacalibi, Yatima Ill, 270. Cf. a flippant joke about zagqum and other dreadful things awaiting
sinners in Hell in at-Tawhidi, Basa'ir V, 9: 119. For more literary uses of zagqum, cf. Pseudo-Tawhidti
Risdla bagdadiyya 180, 296, 379.

1 al-Baharzi, Dumya I, 446. However, the word ‘fire’ in this line might also be understood as
referring to the stake rather than to Hell. (The poem, as is proudly remarked by the author of the
anthology, is by his own father.)
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Images of the Muslim conception of the Day of Resurrection (yawm al-giyama)
are also something of a commonplace in the poetic language of the muhdatun as well
as in prose and in the educated conversational style of the age. So much so that the
very word resurrection, giydma, and the expression gamat al-giyama (the day of
resurrection has arrived) have become perfect commonplaces to designate a scene of
excited confusion, and indeed the latter expression continues to be much used even
'n contemporary Arabic dialects?2 This linguistic usage is the point of an apparently
Popular joke in which a man, when hearing the above expression on aterribly windy
day, remarks that this looks a giydma of a sparing sort, lacking as it does such
common attributes of the last day as the arrival of the Antichrist, the Mahdi, or the
Beast (dabbat al-ard) (at-Tawhidi, Basd'ir Il, 3: 85). As the Day of Judgement is
conceptualized by the Islamic tradition as a preternaturally long one, spanning over
years and years if measured by earthly chronology, it is little wonder that the phrase
~as also popular as a metaphor for excessively long and unpleasant periods of time,
like in a line complaining of the irritating and lengthy presence of a boring acquaint-
ance: “an hour spent together with him [feels] as long as the Day of Resurrection”
IU-sd:atun minhu cindifi tuli yawmi I-giydma)n. Such elements of the description
of Resurrection in the Qur’an as the scales that weigh every man’s good and bad
deeds (@l-mizan), or the trumpet (as-sur) sounded by the archangel Israfil to signal
the arrival of the last day, or the extremely thin bridge over which the saved souls
make their last walk to Paradise (as-sirat al-mustagim), all get their highly conven-
~onal treatment in mediaeval Arabic literature and folklore, often in a less than
Serious manner. A line by an anonymous poet says: “l have come to like the Day of
Resurrection solely because | may see you then on the sirat” (abbabtu I-giydmata la
h-say’in wa-ldkin kay araka cald s-sirdti)u. The Syrian poet Abu dJmara as-Sufi says

D Examples include the following: at-Tacilibj, Yatima I, 299 (“wa-zabyin agama giyamati min gabli
at>ta'tiya I-giydma")\ al-Baharzi,Dumya 1,101 (“gamarun agama giyamati bi-gawamihi lamm4 ta'awwad")\
Pseudo-Tawhldi, Risala bagdadiyya 363 (“wayha I-quliibi mina l-uylni la-gad gamat giyamatuhunnafi d-
dunya'\ al-1bsihi, Mustatraf284 (“la ta‘gabii in gamatfihi gqiyamati inna I-giyamata yawma kasfi s-s¢qi"\
n°te also the masterful reference in this line by DU r-Rumma to Q 68:42); Ben Cheneb 1922:141 ("hafi
‘khakifi nafsin qadi htadarat gdmat giyamatuhi bayna I-musallina'); cf. also the same idea (without the

of the term giydma) moulded in the form of a simile in Ibn al-Kattani, Tasbihat 291; and the use of
Qur’anic phrases depictingyawm al-giydma to describe extreme turmoil in al-Hamadani, Magamat 67 {"fa-
$ha bina sayhatan k&dat laha I-ard tanfatir, wa-n-nuglim tankadir”).

Bal-Baharzi, Dumya 11, 732. Cf. Bilal b. 6arlr’s lampoon on Hamméd al-Minqari in lbn Qutayba,
231

Maz-zawzanl, Hamasa 11, 116. See also Ibn Dihya, Mutrib 59; and a muwassah by Ibn Bagl in lbn
*|'Hatib, Gays 15 (“in guzta sirata saddi, tamatta'ta min qurbi ladni”). The sirat is also mentioned in a
keeping quasi-vernacular diatribe transferred into the famous Baghdadian Epistle: “I’ll drink you, then
Or>ly piss you out on as-sirat al-mustagim\" See Pseudo-Tawhidi, Risala bagdadiyya 378. In a funny
anecdote, an uncouth Bedouin, the usual butt of many jokes, praises the luxurious sweetmeat called
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of an irritating bore, a real pain in the neck (the proverbial taqil, ‘heavy’ of
mediaeval Arabic literature) that his weight would not only counterbalance all man-
kind if put on the Judgement Day’s scales, but also break the devicels An almost
deaf man is described mockingly as someone who will not take note even of the
Trumpet of the Last Dayls A seemingly very popular cliché was to praise a
generous person by saying that, were it possible, he would be willing to share his
good deeds with those in need of them on the Day of JudgementIl Arguably the
most sarcastic imaginary account of the scenes of the Day of Judgement, which will
move us on to the next point, is a well-known passage to be found in the Risdlat di
gufrdn, replete with a highly ironic evocation of all the details of the Islamic
conception of this day, including the idea of intercession (safaca)K.

It must be remarked that some of the literary uses of the theme of Paradise and
Hell strike the modern reader as positively daring or risqué if viewed through the
lense of Islamic piety. Nevertheless, the fact remains that such uses were not
unknown and seem to have been tolerated, indeed enjoyed, by the educated classes

faludag by declaring that it cannot be anything else but as-sirdt al-mustaqgim (literally, ‘the straight path’),
see al-1bsihi, Mustatraf 189. For the concept of the sirdt in mediaeval popular culture, see also Shoshan
1991:84-85.

Bat-Tacalibi, Yatima I, 289. For another example of making fun of the concept of the ‘scales’ in
various manners, cf. at-Tacalibl, Tatimma I, 27 (“wa-surigat lahu durayhimdtun fa-qila Id tahtamma f#
innahd fi mizdnika fa-qdla mina I-mizani sungat").

16See al-Baharzi, Dumya I, 1068 (the poem is by the anthologist himself). On the subject of the
Trumpet, see further examples in at-Tacalibi, Tatimma Il, 32 (“agdmu ‘aid n-ndsi I-giydmata gabratan it™
gd'u bi-lsrdfilafi s-suri yanfuhu™)\ al-Maarri, Oufrdn 126 (“hattd ida nfaddati d-dunya wa-nudiya IsrdfilH
wayhaka halld tanfuhu s-surd™); Ibn al-Kattanx, Tashihdt 213 (“ka-anna s-suradammat nafhatuhu ilaybi kulld
man sakana t-turdbd”), op. cit. 257 (“tabdu bi-waghin md radhu ‘mruun ilia tamannd n-nafhafi s-suri”)’
Pseudo-Tawhidl, Risdlabagdddiyya 332 (“kullu mugannin bi-kulli tunburin dimaka hattd n-nafhifi s-suri")\
and a lovely anecdote attributed to cAmir as-Sacbi in Ibn al-6awzi, Qussds 302. A poem by Abu 6 acfaf
Muhammad al-Bahhat ridicules an untalented singer by likening his voice to the screams of Doomsday
(sayhat al-giydma), see az-Zawzani, Hamdsa 1, 137.

17 See three examples of it in al-6urgani, Wasata 196.

Bal-Macarri, Gufrdn 90-99. Popular beliefs similar to the notion of intercession (concerningpractices
that might help a believer save himself on the Day of Judgement) are the butt of a joke about a qdss, or
popular preacher, who says that by swallowing, rather than just chewing, the blessed liver of Hamza (one
of the Prophet’s uncles), the abominable Hind bint cUtba could have saved herself from Hell despite her
heinous sin, to which someone present piously responds: “Oh my God, allow us to eat of the liver of
Hamza!” See at-Tawhldi, Basd'ir I, 3: 157. As the scenes of the Day of Judgement are so familiar to arny
ordinary Muslim, it is little wonder that jokes set in these contexts seem still to be popular among
contemporary Arabs. For some examples, see al-Qistayni 1992:179-180, 191-192. (The latter joke features
the two dreadful interrogating angels, Munkar and Nakir, another well-known element of Islamic
eschatology).
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as long as they were clearly kept within the confines of jesting (hazt) and did not
evolve into statements of unbelief

To start with, one sporadically runs into highly inappropriate comparisons
between Paradise and worldly subjects, in which a standard method of creating a
humorous effect can be easily observed. | am referring to the deliberate juxtaposition
of stylistically distant, discrepant things, especially the most sacred and the most
Profane. The famous licentious poet M uticb. lyas once said (apparently in casual
conversation): “There is an attribute date-wine shares with Paradise, because God says
[Q 35:34] that the inhabitants of Paradise will say: ‘Thanks to God, who has driven
sadness away from us!” Now, date-wine drives away sadness.” (Innafi n-nabid la-
rma™ndj | l-ganna li-anna llah ta™dla dakara can ahlihd annahum yaquluna al-hamdu [i-
Udhi lladi adhaba @nna I-hazan, wa-n-nabid yudhibu l|-hazan)2) Similarly flippant
comparisons of Paradise with pronouncedly profane and unbecoming subjects
(especially the private parts of certain people) were by all appearances much relished
by men of letters2l

Wine, as favourite a topic with the muhdat poets as ever before, was the subject
°f much light-hearted jesting among literary figures when it came to discussing the
religious condemnation attached to it. It gave rise to a very popular poetic conven-
tion, that of openly challenging if not provoking the religious establishment by
declaring one’s willingness to continue drinking in spite of one’s knowledge of the
consequences of such a behaviour in the afterlife2 The most famous and probably
°ne of the earliest manifestations of that poetic convention are some celebrated lines
by the Iragi poet known as as-Sari ar-Raffa’, full as usual of word-play: “Hand over
to me that which will be [considered] multiplied sin on the Day of Resurrection; [its
colour] as beautiful as [that of] fire, the consequence of drinking it being also fire”
(Hdti llati hiya yawma l-hasri awzaru; ka-n-ndrifi I-husni cugba surbihd n-ndru)1.
The tone of this poem surely pales in comparison with one composed by Ibn al-

19 That jesting, exercised within reasonable and recognizable limits, has a wholesome effect on a

civilized person’s character was a fundamental notion in mediaeval Arabic thinking, cf. for instance van
Gelder 1992:91.

2 at-Taalibi, Hass 61; also at-Taalibi, Fgdz 131. On the subject of Paradise and wine-drinking, cf.
*Iso the ironic proposition of Abu I-cAla’ al-Mararn that those who would not abandon wine-drinking
during their earthly career will be denied that part of the pleasures of Paradise, an idea nowhere to be
W nd in ‘orthodox’ religious doctrine; see al-Maarrl, Gufrdn 45, 47.

21 See, e.g. al-6ahiz, Rasa'll 11, 128; at-Tawhidi, Basa'ir Il, 4: 156; ar-Ragib, M uhddardt I, 118; Yaqut,
had IV, 1685.

2 A slight shift of emphasis from the traditional theme of rejecting the interference of someone else
Ir>one’s own affairs (the ‘ddil or ‘ddila).

2 at-Tacalibi, Yatima I, 137. There are several other variations on the theme by as-Sari ar-Raffa’.
Cf. also the finishing lines of a poem attributed to Abu Nuwas in az-Zaggagi, Amdli 98.
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Haggag, the poet of the Buwayhid era made famous and successful by his obscene
language and imagery, the following line of which is sufficient hint of the rest: “Give
me to drink, unmixed, that which the God-inspired Qur’an clearly forbade” {fa
sqiydni mabda Ilati nataga I-wahyu bi-tabrimiha mina I-Qurdni)24

A possibly even more daring and brazen, but still not uncommon, theme in
Arabic literature is probably due to the somewhat ill-defined role that the paradisiacal
boys (@l-wildan al-muhalladiin) are supposed to perform. It has given rise to the
sarcastic inquiry about the exact nature of their mission, or even a more or less
explicit suggestion that this role might be of a sexual character, like that of the
ubiquitous gilmdn of the age, a phenomenon so widespread in that period as almost
to invite the supposition& For instance, such is the purport of a passage in the
Risdlat al-gufrdn, where the author puts in the mouth of Iblis the inquiry whether,
just like wine, intercourse with the heavenly lads has not become permitted to the
inhabitants of Paradise after having been strictly prohibited in lifed Given the
unequivocal condemnation of homosexuality in Islamic jurisprudence, this supposi-
tion remained a rude sort of jesting with sanctity, yet nonetheless enjoyed by
contemporary littérateurs as a very witty joke.

Light-hearted joking with deliberately misunderstood or misinterpreted verses
from the Qur’an was a favourite kind of witticism among Muslim intellectuals in the
Middle Ages, and it was certainly not taken seriously by anyone if no harm was
intended. What is worth noting in this context, as indeed elsewhere too, is the fact
that playing with the Qur’anic text appears to have been as common in normal,
everyday conversation as it was in ‘high’ literature, as testified by a large number of
jokes or quasi-jokes in the anecdotal material of adab collections. So much so that a
work on political humour even regards this source of run a typical manifestation of
the Arabs’ sense of wit (al-Qistayni 1992:27). As far as literature proper is concerned,
allusions to the Qur’an’s verses as a source of humour are especially common in adab
collections, that is to say in anecdotes, but they are by no means absent from poetry

Hat-Taclibj, Yatima Il1, 66. See also another extremely provocative Bacchic poem by lbn al-Haggég
in op. cit. Ill, 91, where the poet says that the wine which he consumed during his earthly life he will
urinate only later, when in Hell.

A Cf. the implicit argumentation of sahib al-gilman (‘the lover of boys’) in al-64hiz’s M ufaharat al-
.gawari wa-l-gilmdn in al-6ahiz, Rasd'il Il, 96 (“wa-sawwaqa ilayhim awliydahu"). In a later work, Abu
Nuwas is quoted to have remarked to the statement that God had made a firm promise to marry believers
to the lovely houris of Paradise: “I am not a man with a taste for women. The paradisiacal lads, much
sooner.” See ar-Ré4gib, Muhadardt Il, 109. See also the words of the qddi Yahyd b. Aktam, a famous
homosexual, in 1bn Sa'id, Mugqtataf 208.

Dal-Maarri, Oufrdn 138. That jokingabout supposed sexual activities in the afterlife was probably
not an unknown topic in educated conversation is indicated by an anecdote about a passive homosexual
(muhannat) called Qaranful and certain sexual enjoyments he has found in Hell, see at-Tawhidi, Basall
11, 4: 44,
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eitherZl. For instance, one such anecdote tells of an effeminate man, a frequent star
°f witty stories, climbing to the summit of a mountain in Syria, then, angry with
exhaustion, addressing the mountain: “Oh what a joy it is going to be for me to see
you become like carded wool” (wd samatati bhika yawm araka ka-I-cihn al-manfiis),
~herein, of course, the last two words are a Qur’anic phrase (101:5) depicting a scene
°f doomsday2 The horrors of doomsday are also made fun of in a story about a
host who would postpone again and again the date of an invitation to a party for his
friends. The latter, exasperated with the repeated postponement, chided the host with
the Qur’anic verse “when is your promise going to come true?” (Q 67:25), which
originally are the words of unbelievers mocking the Prophet. The host, finally
coming round to organizing the party, invites his friends with the phrase “go ahead
towards what you have been denying” (intaliqu ild ma kuntum bibi tukaddiburi),
which in the Qur'an (77:29) refers to the unbelievers being driven towards Hell (lbn
a-6awzi, Zirdf 90). A scrutiny of anecdotal literature will yield a multitude of
further examples to illustrate this penchant for jesting based on religious concepts,
°ot least those concerning the afterlife@ In the field of poetry, an allusion of not
mnfrequent occurrence is to the verse “when the earth begins to tremble” (idd zulzilati

21 The Arabic term for literary quotations from the Qur’an is igtibds, which was thought to have
two subcategories, one of these being the conscious and deliberate alteration of the real sense of the cited
Qur’anic passage; see von Grunebaum 1944:245.

28 For the anecdote, see at-Tawhidi, Basd’ir I, 1: 98.

2 E. g. the misinterpretation of the Qur’anic phrase “wa-gannatin alfdfan™ (78:16) as “one million
[dfalj) paradises”, see at-Tawhidi, Basd'ir 1, 2: 231. A similarly absurdical misapprehension (of the word
$‘lsabil in Qur’an 76:18) is mentioned in al-64hiz, Hayawan 1, 188-89. According to another joke, the
'‘Snorant popular preacher Sayfawayhi added the following commentary to the Qur’anic verse that
describes the houris as being “like rubies and corals” (55:58): “Now surely they aren’t like your sluts of
a'wife!” See at-Tawhidi, Basd'ir Il, 4: 49. In a source, an unnamed Baghdadian woman is qouted to have
sarcastically remarked, with the words of a hadit, on seeing a religious dignitary give away his old sandals
as alms: “The believer will find shade under his alms on the Day of Resurrection” (al-mu'min tahta zill
S-odagatihi yawm al-giydma)-, see Ibn Sa'id, M uqtataf178. Cf. also Hammad 'Agrad’s joking with the verses
'04:6-8 of the Qur’an (“innahd ‘dlayhim mu%ada"”) in lbn al-Mudazz, Tabaqdt 26; Bassar b. Burd’s sarcastic
remark on a depiction of Paradise by a popular preacher in az-Zaggagi, Amdli 137; and Abi Ishaq an-
Nasibi on the boredom of life in Heaven (although whether he meant this as a joke, which | would guess

did, is open to interpretation) in at-Tawhidi, Muqdbasdt 194. For further examples of playing with the
Qur’an’s text or meaning, cf. al-lbslhl, Mustatraf 477 (a splendid pun on the expression "fihd ‘dynun
X*riya”, Q 88:12), 539 (on a description of Heaven: “udhuliih bi-saldmin dminin”, Q 15:46; “wa-md hum
Tinhd bi-muhragin”, Q 15:48); at-Tacdlibi, Yatima Ill, 197 i~fa-ttalda fa-radhu fi sawd'’i I-gahim”, Q
AT:55), 1V, 435; and at-Tacalibl, Tatimma Il, 101 (a poem describing the appearance of a beautiful boy’s
beard with the phrase “idd s-samsu kuwwirat”, Q 81:1); al-Baharzl, Dumya Il, 854 (“awld bihd siliyyan",
Q 19:70), 11, 1387 (an anecdote based on an extremely funny misconstruction of the purport of Q 9:63
and 4:114); Pseudo-Tawhidl, Risdla bagdadiyya 230 (a joke on a well-known element of the Qur’anic
description of the final judgement, “hatta yaliga l-gamalufi sammi I-hiydt”, Q 7:40), 307 (the jestful use
°f various Qur’anic phrases describing the pleasures of Paradise).
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l-ardu zilzalahd\ Q 99:1), a sign of the arrival of doomsday, which we find in-
corporated in various poems to create a funny effect, sometimes in a quite frivolous
mannerd) Even these pale, however, beside a poem by the famous vizier and patron
as-Sahib b. cAbbad, in which God’s words as cited in the Qur’an (14:7) are put in a
sexual context, and a disgustingly obscene one at that3l Less offensive yet still
distinctly mischievous is a poem on an unreformable drunkard whose preferred
Qur’anic verse is one narrating a terrifying scene of doomsday: “And you will see the
people [as though] being drunk” (wa-tard n-ndsa sukdrd; Q 22:2) (at-Taclibl, Yatima
IV, 352). Smiling allusions to the Qur’an’s text can even be found in such a
vernacular genre as the Andalusian zagaln. The above examples perhaps suffice to
show that the ubiquity of eschatological conceits and conventions in written
literature is but a reflection of the popularity of this source of humour among the
people in general, aristocrats and commoners alike. It is indicative of the general
acceptance of this sort of humour that an often cited hadit makes the Prophet
himself misinterpret deliberately the Qur’anic passage (56:36-37) that those entering
Paradise will do so in a rejuvenated body when saying jokingly to an old woman:
“No old woman will ever enter Paradise”3

To summarize my argument, the following observations can be made. In all the
above examples, wittiness and esprit (zarf were apparently an excuse for jokes»
thematic conceits and metaphors that would otherwise have been regarded outrageous
by pious Muslims. That this should have been so at least in the high Abbasid period
is not too much of a surprise. It can generally be observed that the stiffness of the
old Bedouin code of behaviour, which used to weigh heavily upon ancient poets,
underwent a more than palpable relaxation in the cultural milieu of the Abbasid, and
especially the Buwayhid, periods, a phenomenon no doubt connected with the rapid
urbanization of the age. Lots of anecdotes attest that jokes, remarks, and ways of
behaviour which formerly would have been cause for murder or the capital punish-
ment had by then come to be not only tolerated but even relished by most people,

JSee at-Tacalibi, Yatima 111, 272 (here the humorous effect is further enhanced by the incorporation
of the subsequent .Qur’anic verse too in the second line); at-Tacalibr, fgaz 162; Ibn al-Mudazz, Tabagq*1
141 (here the Qur’anic phrase is juxtaposed to a breathtakingly obscene expression).

3l at-Tacalibi, Yatima Ill, 267. There is an insignificant variation of the wording of the origin®
passage.

2 For instance, al-Hilli, ‘Atil 193: "waslun musafir wa-sududun mugirn, mata nufiqg min da l-cad$
al-alim”, a slight allusion to a phrase of extremely frequent occurrence in the Qur’an.

BE.g. lbn Sacid, M ugtataf173. This story is frequently met with in Arabic sources, cf. Sadan 1983:64'
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not least among the intelligentsia3l The spectacular proliferation of eschatological
Jokes, witticisms and poetic conventions is easy to fit into that general trend. It will
also have been noted by the reader that a lot of the poetic conceits current in the
East found their way to the Muslim West, especially al-Andalus, which is beyond
doubt due to the immense prestige that Eastern literary traditions and cultural
patterns enjoyed in the West®

There seems to have been no limit to the uses of such humour, zarfbemg a suffi-
rent justification for it, sometimes all but calling for such allusions to religious topics
to give a frivolous, mischievous flavour to a poem or a prose passage. Even otherwise
deeply pious people appear to have had no reservations about enjoying the poetic
merits of patently irreverent works. As Franz Rosenthal put it in his work on anec-
dotes about Asab: “The otherworldliness of Islam did little to stop the actual
enjoyment and literary appreciation of humor”; and in another passage: “[...] there
existed a pronounced predilection for humor and gaiety which knew few restric-
tions”3 And few they were indeed, as | hope to have shown above. The celebrated
literary critic al-Qadi al-durgani certainly expresses the view of many of his
contemporaries when writing thus: “If [a poet’s unsound] religious beliefs were a
shortcoming in his poems, and wrong convictions were a cause for discarding a poet,
Swould be necessary to delete the very name of Abli Nuwas from poetic anthologies
and to forgo even mentioning him when enumerating the generations of poets, and
even more so the poets of the uéhiliyya and all those who are notorious among the
Muslims for their disbelief. [...] However, these are two very distinct fields, and
religion has nothing to do with poetry”3. Significantly, a modern Arab author has

3 It must, however, be remarked in this context that there were some periods and special
Clrcumstances in which this general observation might not be valid, and joking with religious concepts
culd, and did, on some occasions lead to the death penalty. Cf. Fierro 1990, esp. p. 117. | am indebted
t0 Maribel Fierro for calling my attention to the fact that some genuine external or internal threat felt
by the Muslim religious establishment (like the advance of the Christians or the ‘fashion’ of seeking
Martyrdom through insulting Islam by the Mozarab Christians in mediaeval Andalusia) might at times
Increase orthodox sensitivities and lower the level of tolerance.

% Cf. Blachére 1930:15-16; Rubiera Mata 1992:16, 22. The latter author first speaks about what he
termes the 'bagdadizacion of the Cordoba court, then later remarks that the Oriental literary influence
did not stop at the gates of the Spanish Omayyad capital. As the author puts it, “Si Cérdoba se habia
convertido en una pequefia Bagdad, las capitales de los reinos de taifas se convertirdn en pequefias
Cordobas [...].”

% Rosenthal 1956:3, 4. In the introductory part of Ewald Wagner’s edition of the diwan of Abl
Auwas, the frivolous poet par excellence among the Arabs, Hamza al-Isbahani is cited to the effect that
Abl Nuwas’s poetry never ceased to be recited among the religious dignitaries and the noblemen (</
ulama‘ wa-1-asrj); see Abii Nuwas, Diwan A, 9.

37 al-durgani, Wasiita 66. It should be added that for mediaeval Arab authors, jesting had little if any-
thing to do with ethics, and, as a general rule, “poetry and the criticism of poetry lie outside the domain
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made the somewhat impressionistic yet perhaps not altogether inaccurate observation
that the freedom of modern Arab literati to engage in all sorts of wit and humour
compares quite unfavourably with that enjoyed by their predecessors in the Middle
Ages (al-Qistaynl 1992:38).

And finally, not only was such jesting apparently tolerated and accepted, but
some, although not all, daring conceits even evolved, as we have seen, into veritable
conventions, the typical fate of successful expressions, thematic novelties, and the like
in mediaeval Arabic literature. | believe it is nothing short of ironic that something
meant to be a bold or even audacious posture should finally end up being a mere
convention, but that is precisely what happened to quite a few products of the
literary attitude known as mugun, that is frivolity and debauchery, in Abbasid times
and onwards38 Poking fun at the concepts of the religious tradition, as long as it
remained a literary practice, was in this sense a mere fashion and, in the hands of
many poets, was bound to grow into no more than mannerism.

REFERENCES

A. Primary sources

Abu Nuwas, Diwdn A = Diwdn Abi Nuwds al-Hasan b. Hani’ al-Hakami. Edited
by Ewald Wagner. Cairo: Matbaat Lagnat at-Ta'lif wa-t-Targama wa-n-Nasr,
1378/1958.

Abu Nuwas, Diwdn B - Diwdn Abi Nuwds. Edited by Ibrahim Mustafa Ismacil
an-Nabhani. Cairo: al-Mathaca al-Hamidiyya al-Misriyya, 1322/1904.

al-Baharzi, Dumya - cAll b. al-Hasan b. cAli al-Baharzi, Dumyat al-qasrfi cusrat
ablal-casr. Edited by Muhammad at-Tungi, 3vols., Beirut: Dar al-6il, 1414/1993'

al-6ahiz, Hayawan = Abu dJtman cAmr b. Bahr al-6ahiz, Kitdb al-hayawdn. Edited
by Yahya as-Sami, 2 vols., Beirut: Dar al-Hilal, 1986. vols.

of ethics, in the view of Hazim [al-Qartaganni] and of the majority of Arab critics.” See van Geldef
1992:188.

3 Cf. Hamori 1969:10 on the “self-conscious rejection” of an old poetic convention (the melanche

stopping over a deserted encampment) ending up being a convention itself. As von Grunebaum states *s
a general observation, after the stir caused by the literary revolution brought about by the muhdatun, con*
ventionalism finally re-claimed its rights in Arabic poetry'around 1000 AD; see von Grunebaum 1944:250°
On mugiin and related concepts, cf. Pellat 1960ff (and Montgomery 1960ff); also Kraemer 1986:15. Ismail
El-Outmani, making use of Bakhtin’s ‘carnival theory’, labels the assemblage of such literary products as
‘carnivalised’ literature, see EI-Outmani 1995:165-166. On pp. 169-173, he aigues that many poets, such
as Ibn al-Haggag, would deliberately masquerade as ‘fools’ in order to escape the possibility of religions
charges being levelled against their behaviour and literary activity.



COME HELL OR HIGH WATER 175

al-6ahiz, Rasd'il = Abl dJtman cAmr b. Bahr al-6ahiz, Rasd’il al-6dhiz. Edited by
Muhammad cAbdassaldm Hériin, 4 parts., Cairo: Maktabat al-Hangi, 1399/1979.

al-6urgani, Wasdta - Abi 1-Hasan cAli b. cAbdalazlz al-Qadi al-6urgéani, al-
Wasdta bayn al-Mutanabbi wa-husiimih. Edited by Ahmad cArif az-Zayn. Sousse
& Tunis: Dar al-Madirif li-t-Tibaca wa-n-Nasr, 1992.

al-Hamadani, Magdmdt = Abd 1-Fadl Ahmad b. al-Husayn Badlc az-Zaman al-
Hamadanl, al-Magdmdt. Edited by Muhammad Muhyi d-Din cAbdalhamid.
Beirut: Dar al-Kutub al-dImiyya, n. d.

al-Hilli, CAtil . Safi ad-DIn Abi 1-Fadl cAbdalcaziz b. Saraya al-Hilli, al-Kitdb al-
‘dtil al-hdli wa-I-murahhas al-gdli. Edited by Wilhelm Hoenerbach. Wiesbaden:
Franz Steiner Verlag, 1956.

Ibn Dihya, Mutrib = Abii 1-Hattdb dUmar b. Hasan b. Dihya al-Balansi ad-Danl, al-
Mutrib min afdr abi al-Magrib. Edited by Ibrahim al-Abyarl, Hamid cAbdal-
magid and Ahmad Ahmad Badawi. [Cairo (?)] 1993 (first ed. Cairo: al-Matbaca
al-Amiriyya, 1954).

lbn al-6awzi, QUSSdS = Abu 1-Farag cAAbdarrahmaén b. cAli b. al-6awzi al-Bagdadl,
Kitdb al-qussds wa-I-mudakkirin. Edited by Muhammad Lutfi as-Sabbag. Beirut:
al-Maktab al-lslami, 1403/1983.

Ibn al-dawzi, Zirdf - Abu 1-Farag cAbdarrahman b. cAli b. al-6awzi al-Bagdadl,
Ahbdraz-zirdfwa.-1-mutamdgin in. Edited by drfan Muhammad Hammir. Beirut:
Dar as-Sura, 1983.

Ibn al-Hatib, 6ays = Lisédn ad-Din Muhammad b. ‘Abdallah b. al-Hatib, éays al-
tawsib. Edited by Muhammad Mé&dir and Hil&l N&gi. Tunis: Matbaat al-Manar,
1967.

Ibn al-Kattédni, Tashibdt = Abil cAbdallah Muhammad b. al-Kattanl, Kitdb at-
tasbihdt min a?dr ahl al-Andalus. Edited by Ihs&n cAbbas. Beirut: Dar at-Taqgéafa,
n. d.

Ibn al-Mucdazz, Tabaqdt = Abu |-cAbbas ‘Abdallah b. al-Mudazz, Tabaqdt as-sucard’
al-muhdatin (= EJW. Gibb Memorial, New Series, X111.). Reproduced in facsimile
with introduction, notes ... by cAbbas Igbal. London: Luzac and Co., 1939.

Ibn Qutayba, Sicr = Abli Muhammad cAbdallah b. Muslim b. Qutayba ad-Dinawa-
ri, as-Sicr wa-s-suard’. Edited by Mufid Qumayha. Beirut: Dar al-Kutub al-
dimiyya, 1401/1981.

Ibn Sacid, Muqtataf - Abi 1-Hasan cAli b. Musa b. Sacid al-Andalusl, al-Mugtataf
min azdhir at-turaf. Edited by Sayyid Hanafi Hasanayn, Cairo: al-Hay’a al-
Misriyya al-dAmma li-1-Kitdb, 1984,

Ibn Sacid, Rdydt = Abi 1-Hasan cAli b. Misa b. Sacid al-Andalusi, Rdydt al-
mubarrazin wa-gdydt al-mumayyazin. Edited by Muhammad Ridw&n ad-Déaya.
Damascus: Dar Tilas li-d-Dirasat wa-t-Targama wa-n-Nasr, 1987.



176 ZOLTAN SZOMBATHY

al-1bsihi, Mustatraf = Sihdb ad-Din Muhammad b. Ahmad al-1bsihi, al-Mustatraf
min kullfann mustazraf Edited by Mufid Muhammad Qumayha, Beirut: Dar al-
Kutub al-dImiyya, 1413/1993.

al-Maarrl, Cufran = Abl I-cAl&’ al-Maarri, Risdlat al-gufran. Edited by muham m ad
dzzat Nasralldh. Beirut: al-Maktaba at-Taqéfiyya, n.d.

Pseudo-Tawhidi, Risdla bagdadiyya = Abl Hayyan °Ali b. Muhammad at-Tawhi-
di, ar-Risdla al-bagdadiyya. Edited by cAbbld as-Séligi. Beirut: Matbacat Dar al-
Kutub, 1400/1980.

ar-Rdgib, Muhéadarat - Abu 1-Qésim Hasan b. Muhammad ar-Rédgib al-Isfahéani,
Muhadarat al-udabd’ wa-muhédwardt as-suard’ wa-l-bulagad’. Edited by al-H&di
cAbdalgédir, 2 parts (in one volume), Cairo: al-Matbaa al-cAmira as-Sarafiyya,
1326/1908.

as-Safadi, Tawsic = Salédh al-Din Haiil b. Aybak as-Safadi, Tawsicat-tawsih. Edited
by Albert Habib Mutlag. Beirut: Dar al-Tagéfa, 1966.

at-Tadcilibi, Tgdz = Abu Mansir cAbdalmalik b. Muhammad b. Ismécil at-Tadilibi,
al-Tgdz wa-l- igdz. Beirut: Dar ar-R4'id al-cArabi, 1403/1983 (repr. of the first ed.,
Cairo 1897).

at-Tadllibi, Hass = Abi Mansir 'Abdalmalik b. Muhammad b. Ismécil at-Tadlibi,
Kitéb hass al-hdss. Edited by Hasan al-Amin. Beirut: Dar Maktabat al-Hayét, n.d.

at-Tadllibi, Tatimma = Abu Mansir cAbdalmalik b. Muhammad b. Ismécll at-
Ta'dlibi, Tatimmat al-Yatima. Edited by cAbbés Igbal, 2 parts (in one volume),
Tehran: Matbaat Fardin, 1353/1934.

at-Tadilibi, Yatima = Abl Mansir cAbdalmalik b. Muhammad b. Ismécil at-
Tadilibi, Yatimat ad-dahrfi mahdsin ahl al-asr. Edited by Muhammad Muhyi
d-DIn cAbdalhamid, 4 vols., Beirut: Dar al-Kutub al-dImiyya, 1399/1979.

at-Tawhidi, Basair = Abl Hayyan cAli b. Muhammad at-Tawhidi, al-Basa'ir wa-d-
dahd’ir. Edited by Wadéd al-Qédi, 6 vols. (9 parts), Beirut: Dar Sadir, 1408/1988.

at-Tawhidi, Mugdbasat = Abl Hayyadn cAli b. Muhammad at-Tawhidi, al-
Mugébasat. Edited by Hasan as-Sandibi. Cairo: al-Matbaa ar-Rahmaniyya,
1347/1929.

Yaqut, Irsdéd = Sihdb al-Din Yéaqut al-Hamawl, Irsdd al-arib ild macrifat al-adib =
M tfgam al-udaba\ Edited by Ihsén cAbbds, 7 vols., Beirut: Dar al-Carb al-Islami,
1993.

az-Zaggagi, Amdli = Abl 1-Qésim cAbdarrahmén b. Ishdq az-Zaggagi, Kitab al-
amali al-wustd. Edited by Ahmad b. al-Amin as-Sinqiti. Cairo: Matbaat as-
Sacada, 1324.

az-Zawzani, Hamasa = Abl Muhammad cAbdalldh b. Muhammad al-cAbdalkéani az-
Zawzani, Hamésat az-zurafd’ min afar al-muhdatin wa-l-qudama’. Edited by
Muhammad 6abbar al-Muaybid, 3 vols., Baghdad: Dar al-Hurriyya li-t-Tibéa,
1978.



COME HELL OR HIGH WATER 177

B. Secondary sources

Ben Cheneb, Mohammed. 1922. Abu Dolama. Poete bouffon de la Cour des premiers
Califes abbassides. Algiers: Jules Cabonel.

Blachére, R. 1930. “Un pionnier de la culture arabe orientale en Espagne: Sadd de
Baghdad”. Hespéris 10.15-36.

EI2 = The Encyclopaedia of Islam. New ed. by H. A. R. Gibb et al. Leiden: E. J. Brill,
1960-,

Fierro, M. Isabel. 1990. “Andalusian “Fatawa” on Blasphemy”. Annales Islamologiques
25.103-117.

Gelder, G. J. H. van. 1992. “Mixtures of Jest and Earnest in Classical Arabic
Literature”. Journal of Arabic Literature 23.83-108, 169-190.

Grunebaum, Gustave E. von. 1944. “The Concept of Plagiarism in Arabic Theory”.
Journal of Near Eastern Studies 3.234-253.

Hamori, A. 1969. “Examples of Convention in the Poetry of Abu Nuwas”. Studia
Islamica 30.5-26.

Kxaemer, Joel L. 1986. Humanism in the Renaissance of Islam. The Cultural Revival
during the Buyid Age. Leiden: E. J. Brill.

al-Marziqi, Muhammad. 1967. al-Adab as-sacb i fi Timis. Tunis: ad-Dar at-TUnisiyya
li-n-Nastr.

Montgomery, J. E. 1960ff. “Sukhf”. EI1 IX, 804.

El-Outmani, Ismail. 1995. “Introduction to Arabic “carnivalised” literature”. Actas
XVI1 Congreso UEAI, Salamanca ed. by Concepcion Vazquez de Benito & Miguel
Angel Manzano Rodriguez, 165-178. Madrid: Agencia Espafiola de Cooperacion
Internacional & Consejo Superior de Investigaciones Cientificas.

Pellat, Charles. 1960ff. “Mudjin”. EI2 VI, 304.

al-Qistayni, Halid. 1992. as-Suhriyya as-siyasiyya al-carabiyya tr. by Kamal al-Yazigi.
London: Dar al-Saqi (2nd ed.).

Rosenthal, Franz. 1956. Humor in Early Islam. Leiden: E. J. Brill.

Rubiera Mata, Maria Jesus. 1992. Literatura hispanoarabe. Madrid: Editorial
MAPFRE.

Sacian, Joseph. 1983. al-Adab al-arabi al-hazil wa-nawadir at-tugald’. Tel-Aviv &
Acre: Saruji Press.

Shoshan, Boaz. 1991. “High Culture and Popular Culture in Medieval Islam”. Studia
Islamica 73.67-107.



