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The Dialectic of Humanization '""Belonging' and Bestialization '""Non-
Belonging' in Lamiyat Al-Arab: A Comparative and Analytical Approach

Mozah H. Al Kaabi!

Abstract

The study sought to justify and explain contradictions in Al-Shanfara's Lamiyyah between the poet's rejection of society versus isolation
and wilderness survival. It attempts a fresh textual reading, postponing historical preconceptions about vagabonds (Sa'alik). The study
excanmines the poem's dialectical approach between savagery and humanity, explores the reasons bebind this debate, and whether conflicts
between belonging/ non-belonging indicate the poet’s truthfulness or deception. The study examines the bighly significant Lamiyyah
poem, translated into multiple langnages, using psychological analysis focusing on artistic appreciation psychology. Poetry reflects the
poet's psychology - writers express repressed desires through literary characters. Art's value lies in allowing andiences to experience
catharsis through fulfilled repressed desires. For vagabond poets, isolation enables desire fulfillment. The analysis reveals the poent's
dialectical approach between conflicting beliefs and explores the reasons behind these contradictions. The study's importance stems from
responding to orientalists who criticize Arab literature as fake, satirical, and anthority-driven (Barrunah, 2008, p.65). The poet's
apparent rebellion versus inner adberence to the community stems from a high ego. The natural sense of belonging and need for community
is present in the poet's subconscions. Arab text study, especially deviant poetic phenomena, requires excluding preset narratives and
Jocusing on poetic structure Jor fresh critical perspectives unbound by traditional accounts. The findings of the study under consideration
concern the shifting relationship between the human and the savage in Al-Shanfara’s Lamiyyalh and stress the poet’s psychological
struggle between acceptance of the tribal society and rejection of its values. The reading and interpretation show that what Al-Shanfara
presents as empowering on the surface — isolation, and independence — is a semiotic and rhetorical desire for belonging. The study also
compares the work of Al-Shanfara with the other vagabond poet, Urwa ibn Al-Ward, to find that while both poets are rebellions
against tribal structures, Urwa still has a morality of belonging and collective responsibility. At the same time, Al-Shanfara rejects this
entirely in favor of his desire to be a lone drifter. Thus, these results help to enbance the knowledge of the psychological motivations and
the cultural settings of vagabond poetry and its relative tension between individualism and conforniism.

Keywords: Conflict, Humanity, Savagery, Urwah, Ak-Shanfara, V alues, 1 agabondage, Homelessness, Descriptive.

Introduction

This study examines the psychological underpinnings of poet Al-Shanfara, one of the vagabonds of Arabic
literature, and how this influences his inner conflict between humanity/belonging versus savagery/non-
belonging. The study reexamines what many researchers take for granted. It reveals how poetic context
contradicts surface appearance to explain contradictions in the poem between belief in a human community
versus savagery, non-belonging, and aversion to tribe and group. This study focuses on the Lamiyyah poem
using psychological analysis to highlight the artistic appreciation psychology. This poem is significant in
Arabic literature and has been translated into several languages. Poetry reflects the poet's psychology and
character traits, with literary works having specific goals.

Writers express repressed desires through literary characters (Freud, 1995, p. 63). Psychoanalysis should
not illuminate literature; literature should illuminate psychoanalysis. This is to say that each is measured by
the other through language (Al-Mawdin, 2019, p. 17). Art's value lies in providing audiences catharsis
through fulfilled repressed desires. For vagabond poets, isolation from tribe and family provides the
opportunity to fulfill desires. The study's importance stems from responding to orientalists who criticize
Arab literature as fake, satirical, praise-focused, and authority-driven (Barrunah, 2008, p. 65).

Based on the short preview above, the study addresses these questions:
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What is Al-Shanfara's unconscious personality in the conflict between alienation/savagery versus human
belonging/identity and tribe?

How effective is linguistic context in revealing unconscious manifestations?
How is Al-Shanfara's unconscious constructed linguistically?

How do poetic reading outcomes differ when linguistic contexts reveal psychological manifestations rather
than vice versa?

Which dialectic dominates the poet's inner self: humanity/belonging or savagery/non-belonging?
What distinguishes Al-Shanfara's poetry in showing contradictory dialectics like savagery and humanity?

The focus on Al-Shanfara’s life in poetry call for hospitality, labor, and effort; vagabond poet’s job; desire
for justice, hospitality, and voice. Al-Shanfara’s work tells a deeper story of the relevance of work to express
individualism, fight life’s challenges and find purpose through work.

The research also shows how the poet is as much a conformist as he is rebellious and how he is far from
indifferent to his own psychological growth. His poetry shows existence of this struggle between civilization
and barbarism as a learning process in terms of individual and collective identity. The poetic context
demonstrates how biography enriches the poet’s thought process by helping him to find the way among
the issues of the wortld, deepening the reader in the critical truth that learning is a part of everyday human
experience and maybe one of the key prerequisites for survival even when a person is entirely isolated from
all other members of civilization.

Literature Review

Abdul Ghani’s (2015) research entitled “Values and Emotions in Al-Shanfara’s poem 'Rise Sons of My
Mothet" in his article discusses the value and emotional value in Al-Shanfara's poetry. The research mainly
concerns the values and emotions expressed by the poet and the negative attitudes associated with him.
However, it lacks the most important thematic struggle of civilization and othering in opposition to
civilization and belongingness. The study's approach to the text's individual emotional and value-laden
aspects fails to consider the dialectical tension underpinning the poet's identity and philosophical outlook.

The study by Saadi and Amri (2019), titled "Alienation in Vagabond Poetty: A Study on "Arabs' Lamiyyah
by Al-Shanfara," was done at Abdel Rahman Mira University in Bejaia, Algeria, in fulfillment of a Master
of Arts degree in Arabic Language and Literature. This research mainly discusses the acceptance of
alienation as a theme in the poetry of Al-Shanfara. However, the study does not analyze a critical evaluation
of the self-contradictions of the poet as expounded through poetic context. Further, some important textual
features and their consequences are missed in the analysis. For instance, there are philosophical meanings
of the poem and its general sentiment which are yet to be investigated, such as the semantic density of the
poem's first line, 'Rise sons of my mother,' as well as an antithetical struggle between the human and the
barbarian within the poem. Likewise, the term AL-Ahloun (family/people) and its tension between
inclusion and exclusion is discussed. Consequently, the study offers just a thematic approach to analyzing
alienation. However, it overlooks some crucial textual and semantic concerns that are indispensable to
understanding Al-Shanfara’s poetic production propetly.

Al-Watifi H. & Hannoun H. (2019) conducted a study that discusses the existence of conflict in Al-
Shanfara’s Lamiyyah (Analytical Study), which deals with the conflict between the individual self and the
group in an effort to understand the poet's identity crisis. However, the analysis uses only short examples
to illustrate its arguments. However, the current study also broadens the areas for investigation by analyzing
several ways poets, including Al-Shanfara, represent animals as relatives and stress the collectivist
orientation rather than the egocentric view, providing a more extensive and comprehensive view of the
poet's existential motifs.
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Research by Fathi Irshaid Shdaifat (2018) entitled "Alienation Phenomenon in Vagabond Poetry Until the
End of the First Abbasid Era" presents a general analysis of the alienation topic in vagabond poetry over
more than 500 years. The work is primarily concerned with isolation within the mental structure of poets-
vagabonds and presents an overview of this problem. However, the study does not discuss the dynamics
of inner psychological struggle, for example, between inclusion and exclusion. On the other hand, the
current study seeks to provide a detailed understanding of the poets' desire to be both close to and distant
from others to present a more refined understanding of the relationship between self-estrangement and
personality in the poets' literary works.

Shdaifat, F. I. (2018) paper entitled “The Alienation Phenomenon in Vagabond Poetry Until the End of the
First Abbasid Era’ is dedicated to revealing the problem of alienation in the poetry of vagabond poets
throughout time. While the study offers a brief historical background of this phenomenon, it does not give
a critical analysis of the psychological and dialectical features of alienation in the poetry of Al-Shanfara.

Oublaid, Kanza, & Madlafaf, Salima. Simya'iyat al-Qahr fi Shi'r al-Sa'alik: The work Lamiyat al-Arab
Namuthajan [Semiotics of Oppression in the Poetry of the Outcasts: Lamiyat al-Arab as a Model] is to
study the problem of oppression in the Lamiyyah by Al-Shanfara. The semiotic analysis of the work is used
in the study to explain how the poet portrays the psychological and social aspects of isolation and exclusion,
a means by which to understand the oppression of the poet in personal and cultural realms.

Kanaan, A. (2016). Al-Hijra ila 'Alam al-Wuhush: But in the context of Migration to the World of Beasts:
A Textual Linguistic Study of al-Shanfara’s Lamiyah this discourse seeks to discuss the linguistic features
that exist in Lamiyyah and how Al-Shanfara puts disapproval of the society and the human community into
language. The work examines the poet’s vocabulary and its effects on the analysis of the opposition of
savagery and citizenship.

Summary of Differences Between Previous Studies and Current Research

This study aims to reveal contradictions and conflicts in what the poet declared in his Lamiyyah about
rejecting collective/ tribal systems and preferring isolation/savagery. It shows the hidden ego versus natural
inclination toward community. It balances this conflict within the poet's environment and literary approach.
Previous studies addressed alienation or vagabond poets and animals but focused only on alienation and
living with animals, not contradicting ideas. They concentrated on single themes rather than conflicts
between opposing ideas that vagabond poets contradicted or confirmed through their revealing narratives
and similes.

Methodology

Data for this research was therefore obtained from textual analysis of Al-Shanfara’s poetry especially the
Lamiyyah. In this case, the accent was made on the attempt to discover and to write down certain rhymes
or verses, stanzas, which express the described opposition savagery — non-belonging and humanity —
belonging which constitutes the conflict of the poet’s mind. These verses were thus subjected to qualitative
analysis with an aim of identifying metaphors, structures of language and dialectical expressions that reveal
tension in the poet.

Besides the first level of reading, secondary research data was collected based on the literature survey of
previously published research articles and books on Al-Shanfara and other similar vagabond poets including
Urwa ibn Al-Ward. One can note that this review offered the necessary historical and comparative analysis
of the concepts of isolation and integration depicted in pre-Islamic Arabic poetry. Some of the literature
sources were the articles of different scholarly journals and books and critiques, which touched upon the
psychological and philosophical aspects of Al-Shanfara’s poetry and the general studies of the vagabond
poetry.

There were no interviews or questionnaires used in this study and this paper is composed solely of textual
and literary analysis. However, the comparative analysis with other vagabond poets including Urwa ibn Al-
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Ward was used to build on the comprehension of how Al-Shanfara deviates in terms of belonging and non-
belonging. This comparison enabled a comparison of the differences in themes of rebellion, isolation and

togetherness in the works of these poets.

Historical documents of “Lamiyyah” and other works were also reviewed through archival study. These
archival data offered more information about other possible ways of understanding the poem of Al-
Shanfara to learn more about the psychological and cultural aspect of the poem found in other times.
This study consists of four sections:

First Section:

Concept of vagabondage and vagabond poetry

Definition of vagabondage

Poetic vagabond phenomenon

Poet biography

Poet's psychological profile

Second Section:

Manifestations of conflict between belonging/humanity and non-belonging/savagery in Arabs' Lamiyyah
Third Section: Third Section: Modeling Animal Environment as Example for Community

Wolf Pack

Sandgrouse Flock Scen

Fourth Section:

Comparing humanity/savagery manifestations in Al-Shanfara's Lamiyyah with vagabond poetry using Urwa
ibn Al-Ward as an example

Conclusion and Recommendations
First Section: Concept of Vagabondage and Vagabond Poetry
First: Vagabondage Concept

"Sa'louk" means "poor person with no money or support”" (Lisan Al-Arab, 1993, 10/455). Most Arabic
dictionaries define vagabonds similarly - poor people lacking means for life's burdens, facing life alone,
stripped of livelihood resoutces. The issue is poverty and poverty closing life's doors and paths (Khulayf,
n.d., p. 25). Vagabond means poor person and one dedicated to raids (Al-Qurashi, n.d., p. 115).

In terminology, vagabond means law-breaker, and society rebels engage in plunder, theft, and raiding. This
term was frequently used by pre-Islamic poets (Khulayf, n.d., p. 25). Vagabonds were groups of thieves
from the Arabian Peninsula who earned a living through plunder and theft, rejected by their tribes for
actions against tribal traditions or exposing tribes to setious risks (Fakhoury, 1953, p.18). This term overlaps
with several other words, most notably:

First: Thieves - Most common and overlapping with the term "vagabond"
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Second: Thu'ban - Arab vagabonds and thieves, like wolves in speed, stealth, and desert/mountain
dwelling, living like stray wolves stealing food when people are unaware.

Third: Fatik - The term evolved among language/literature scholars to mean highway robbery and
courage/bravery (Zaitouni, 2022, p. 309).

Fourth: Khula'a—The singular "Khali" means one rejected by family for crimes. Rejection was the tribal
custom for troublemakers, which caused repeated offenses and led to inter-tribal conflicts (Hafni, 21-23).

Types of 1 agabonds
Researchers of pre-Islamic Arab history distinguished three vagabond groups:

Outcasts rejected by tribes for frequent crimes like Hajiz Al-Azdi, Qais bin Al-Hadadiyah, and Abu Al-
Tahan Al-Qaini.

Sons of black Abyssinian women, rejected by fathers due to birth stigma like Al-Sulaik bin Al-
Sulakah, Ta'abbata Sharran, and Al-Shanfara.

Professional vagabonds, cither individuals like Urwa bin Al-Ward Al-Absi or entire tribes like Huthail
and Fahm near Mecca and Taif.

Vagabond Poets Phenomenon

Vagabond poetry differs significantly from general pre-Islamic poetry. It reflects vagabonds' divergence
from tribal society. Each vagabond poet has distinct features from other pre-Islamic poets. Objectively, the
severed connection between vagabonds and their tribes - socially, economically, and politically - led to
artistic separation. This rift generated different perspectives in their creative works. This phenomenon
emerged from individuals' inability to adapt to tribal laws, feelings of oppression, ego elevation, and pride
in individual characteristics. The phenomenon has several distinguishing features from pre-Islamic
literature, most notably:

Their topics cover vagabond life, such as raiding, hunting, aggression, isolation, and describing wild animals.
Their poetry expressed their new, familiar lifestyle. It discusses their adventure companions, escapes,
running speed, horse raids, adventure justifications, psychological motivations driving them, their social
and economic views, desert wandering, and connection with desert animals and wildlife.

They freed themselves from tribal authority and leaders, with individual ego becoming dominant and tribal
conscience disappearing from their vocabulary. When plural pronouns appear in their poetry, they represent
collective vagabond identity, bound not by tribe, color, or lineage but by a new social concept. The bond
of profession, class, and principle is their only kinship.

Except for the Lamiyyah and similar poems, short verses present scattered pieces ranging from two to
seven verses each (Khulayf, n.d., p. 259).

Abandoning and rebelling against traditional ruins-themed introductions, showing psychological pressure
on their creativity, is called oppression. Static ruins-themed introductions and camel descriptions
transformed into the poet and distant family dialogue. It reveals the effects of homelessness and the desire
for revenge through their rebellion.

Narrative storytelling: Their poetry is rich with exciting incidents suitable for storytelling art. Their events,

bold adventures undertaken individually and in groups, conflicts, and all aspects of their lives provided
material for narrative art, which vagabond poets brilliantly exploited in their poetry.
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Vagabond poetry is characterized by combining revolutionary discourse with chivalric values (Boubaou,
2001, p. 81), loading its poetic context with contradictions and conflicting dialectics, which will be the focus
of this study.

Researchers traditionally adopted tribal authority's perspective in studying vagabondage. They viewed
vagabond poetry as opposing tribal concepts. Therefore, we must radically reconsider and read it differently,
relying on text alone and postponing ready-made historical views attached to vagabonds until after this
reading.

Al-Shanfara and Factors Forming His Psychological Profile
To understand this, we must learn briefly about his upbringing and reason for becoming a vagabond:

His Name: Thabit bin Awas bin Al-Hajr bin Al-Hanu' Al-Azdi. Narrators differed about his name and
lineage. Some say Al-Shanfara was his nickname, and his name was Amr bin Bara or Thabit. Al-Shanfara
means thick-lipped, a characteristic of the black race, as his mother was an Abyssinian enslaved person. He
inherited her blackness, having Abyssinian blood in his veins, and was thus considered among "Arab crows"
- Arabs disliked blackness (Al-Shanfara's Diwan, 1996, p. 11). He was an Arab poet and knight known for
his famous poem "Arabs' Lamiyyah," considered one of Arab vagabonds and fastest runners, nicknamed
Al-Shanfara for his thick lips.

Born in the Yemeni Azd tribe in the Arabian Peninsula. He grew up with maternal uncles and later learned
his tribe abandoned him after his father's death when he was young. He developed deep hatred and made
a famous oath to kill a hundred men from his tribe, Salaman bin Mufartih Al-Azdiyyin, avenging his fathet's
blood.

He lived a vagabond life characterized by wandering, adventure, risk-taking, and mountain living. He
periodically raided his tribe with poet friend Ta'abbata Shatran, killing and stealing food, provisions, and
money. He is also known for his exceptional running speed. No one could catch him, which was the key
factor in successful raids against his tribe, which grew weary of his revenge (Khulayf, n.d., p.331).

Historical accounts indicate Al-Shanfara and fellow vagabonds raided Bani Salaman, Bani Ghamid, and
Bani Al-Harith tribes, killing them when possible. Their raids led tribes to ally against them. All attempts to
kill Al-Shanfara failed due to his speed until tribes, including Bani Salaman after he killed ninety-nine of
them, cooperated.

They filled all wells except one and ambushed him there, agreeing not to move if hit by arrows to make
him feel safe. Al-Shanfara approached stealthily and shot test arrows behind trees, hitting someone who
did not move as planned. Feeling secure, he descended into a well. They had agreed to wait until he entered
before attacking due to his escape speed. They attacked, killed, and crucified him, leaving his body hanging
for a year or more (Al-Shanfara, 1996, p. 22).

Reason for Vagabondage: Completely mysterious, with three different narratives:
First Narrative: Some say he grew up among his Azd people, then left them after they angered him.

Second Narrative: Others say Bani Salaman captured him young; he grew up among them until he escaped
and took revenge.

Third narrative: It claims he was born in Bani Salaman and grew up among them, unaware he was not one
until one day he said to the tribe leader's daughter, "Wash my hair, sister." She was angered by him calling
her sister and slapped him. When he asked why and learned the truth, he harbored evil against Bani Salaman,
swearing to kill hundreds of them, which he did (Al-Aghani 21/201) (Al-Shanfara, 1996, p. 14).
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Psychological Analysis of Al-Shanfara's Personality

Though differing in details, the preceding narratives agree that Al-Shanfara had a rebellious self, which
could be called the "rebellious self," rejecting what his first self - the "tribal self" - accepted. From here,
conflict arose between these two selves. Al-Shanfara initially lived in an existential conflict with himself. He
had two choices with no third option: either align with his first self, allowing any action according to his
whims regardless of being negative or positive (this self telling him of the effectiveness and power of his
actions regardless of consequences), or interact and follow his other self wanting to follow the tribal path
and surrounding circumstances.

It is not an exaggeration to say he lived in an existential clash and conflict with himself. He attempts to
build a new personality, adopting one of the two selves. In line with the first narrative suggesting he left his
people after they angered him, the rebellious self thus triumphed over reality (Al-Watifi, 2019, p. 43).
Whatever the case with these contradicting, unstable narratives, the matter in its simplest form stems from
Al-Shanfara losing social harmony with his Azd tribe for some reason. He then moved to the Fahm tribe.
This tribe is known for its rebels and thieves, where Ta'abbata Sharran connected with him, finding an
excellent student and teaching him initial vagabond lessons until he became unstoppable.

Al-Shanfara devoted his life to revenge against Bani Salaman, "raiding them with Bani Fahm members or
alone. His desire for revenge reached such an extent that he crafted distinctive arrows partly made from
horns and bones so they would recognize his arrows in their dead. When shooting someone, he would
challenge them, asking Shall I present you with a gift?' Then he would aim for his eye." When the
opportunity for revenge against his Azd tribe arose, he focused all his raids on them (Khulayf, n.d., p. 336).

We can summarize the factors behind this sharp psychology:

e  Black race and racial discrimination

e  Physical ugliness

e  Growing up away from his people

e Father's murder
These made him severely disturbed by society, drawing a picture of an ideal society honoring members
regardless of appearance, actions, and origins. We can summarize this disturbance as stemming from
vagabonds' feeling of being denied rights and oppressed, leading to an inferiority complex and desire for
transcendence, creating a "psychological complex" driving them to rebellion (Hanafi, n.d., p. 320).
Second Section: Conflict Between Savagery and Humanity in Al-Shanfara's Lamiyyah
The poet clearly and openly presented the concept of distancing from family and tribe. The humanity and
living with humans appeared secondarily through hints and allusions. His presentation of belonging and
family values was not as explicit as his presentation of savagery and befriending predators. He expresses
humanity through linguistic structures and signals indicating innate human nature.
This conflict and signals appear in three forms:

e Announcing departure

e Declaring identity and belonging

e Modeling animal environment as an example for the community
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First: Announcing Departure

2

JaY &5 058 ) 6
Aqimu bant ummi Sudura matiyyikum Fa-innf ila qawmin siwakum la-amyalu

"Rise, sons of my mother, turn your mounts' chests away, for I am inclined towatrds people other
than you."

Verse meaning: Prepare your mounts as I am determined to depart. The poet calls for distancing from
society and turning to other people. A question arises: He is not calling for savagery and desert life here,
but subsequent verses will show this through befriending animals. Despite this, the verse reveals a hidden
conflict between distancing from or living with humans, with the first signals being:

The phrase "sons of my mothet" rarely appears in poetry, with notable features:

The phrase shows intimacy - the mother's kinship is closer as a source of most extraordinary tenderness,
and "sons" implies closer affection than "brothers."

Request to depart to unspecified people using the indefinite form. It gives meaning to a broader scope,
matching vagabond poetry's concept of freedom. His choice to leave for undefined people indicates
vastness, plurality, and unlimited realms with multiple traits and affiliations. He contrasts family/belonging
value with estrangement/non-belonging, reflecting psychological conflict present in his mind before
expression, appeating varied in his poetry through a shift to indefinite form:

Family (known identity) vs. Stranger (without identity)

The poet's request, "Rise, sons of my mother, turn your mounts' chests," raises the question: How can he
want them to travel with him while he inclines toward others? The poet does not stop at the conflict
between "sons of my mother" and indefinite "other people" but creates a second textual gap when ordering
"sons of the mother" to prepare for departure. How can he want them to travel with him while inclining to
others? The interpretation of this structure differs:

First Interpretation: Is he asking them to stay put? "Agimu" from "establish something," meaning
continue it (Taj Al-Arus - Al-Zubaidi, 1965, p.310). He asks them to prepare for his departure (Hanafi,
2008, p.12), not their own. This suggests they should leave if they cannot stay after he leaves.

Second Interpretation: Command to join in departure and movement, moving their mounts with him or
in another direction. "Agimu" means leaving me for another place (Bu Hamda, 1982, p.12). Specifying
departure location, whether with him or not, opens multiple meanings about escaping the current
environment for him and his mothet's sons.

The conflict appears in that while wanting to depart and disliking his people, why did he order them to
leave with him? This confirms the struggle between the desire to stay or become savage in the wilderness.
Is the place with its people hated, or just the people in it? Some suggest he is asking them to turn towards
raiding, having tired of a stagnant life (Bu Hamda, 1982, p.12).

Third Interpretation: Call to notice their mounts' deviation, as they have grown negligent in their journey,

which means "be diligent and pay attention" (Bu Hamda, 1982, p.12). This interpretation shows the poet
traveling with their mother's sons, suggesting places, not people, are disliked.
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The first interpretation lacks scholatly support. The entire poem's context supports it as most assertive in
seeking alienation and savagery. How can he ask them to depart or adjust their mounts when he cannot

stand their nearness?

These contradictions between requesting settlement with a family versus departure requiring a change of
place and people, with estrangement beginning in the verb "agimu" that sparked debate, reveal unconscious
love and belonging to the family. How else could a departing man address family as "sons of my mother"?
The poem's opening establishes a strange, contradictory emotional state, with the verb "agimu" creating a
contradiction space that interacts harmoniously with context, establishing separation desire while showing
tenderness through the gentlest terms of address.

Second Form: Declaring Identity and Belonging
We see Al-Shanfara attempting to overcome this distutbance by compensating for his mothet's sons with

vatious beasts, as "belonging is a psychological inevitability in humans manifested through relationships
with others." Here, he confirms his desire for alienation by declaring these beasts as family, saying:

u&i@h A UJL’\ 9’5-‘ J’J LA}“
Wa-Ii danakum ahlin: sidun ‘amallasu "And I have family other than you: a swift wolf"
Jha dase 5 Ol 5 Laise

Wa-arqatu zuhlulun wa-‘arfa’u jay'alu "A smooth-skinned spotted leopard, and a long-maned
hyena"

c_a\: Tl ’&J;’Lﬁx Y Ay f’*&)‘

Humu l-ahlu 12 mustawda ‘u s-sirri dha’i'un "They are family who neither spread secrets"

JAL 53 Ly ) Vg il

Ladayhim wa-1a l-jani bi-ma jarra yukhdhalu "Nor abandon one who commits wrong."

Verse Explanation: "Sid amallas" is a swift wolf, "arqat zuhlul" is a smooth black and white

leopard, "arfa'a jayal" is long-maned hyena. These - swift wolf, spotted leopard, and maned hyena - are
substitute families who do not spread secrets or abandon wrongdoers but protect them.
After leaving the "people” term general and open, the poet specifies "family." Arabs consider "people” as
man's followers and tribe (Lisan Al-Arab, 1993, 12:505), while "family" means household and relatives,
using the plural form (Lisan Al-Arab, 1993, 11:228). He describes wild animals as secret keepers who do
not betray and protect companions even when wrong. This conflict persists in the poet's psyche, shown
through the pronoun "they," humanizing animals. He identifies companions after identifying family, even
extending to include inanimate objects, saying:

Thalathatu ashabin: fu’adun mushyya‘un

Jlie 31 5ka Eulia) i

Wa-abyadu islitun wa-safra’u “aytalu

"Three companions: a brave heart, A polished sword, and a long yellow bow"
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Verse Explanation: Replacing family with three things: brave heart, polished sword, and longbow. In
"Brave Heart" (fu'ad mushayya'), he returns to secking humanity and group, suggesting accepting
companionship of loyal brothers. Some interpret "mushayya™ as a strong heart. He then includes a sword
and spear as companions.

The poet left undefined people he would depart to through an indefinite form. He specifies with "I have
family,"  elaborating  through rhetorical —enumeration, confirming his conflict between
belonging/family/homeland values versus non-belonging/homeless state, preferring depatture and new
belonging. The self emerges, recognizing belonging's importance. It shows the poet's desite for social
identity, rejecting one society to establish another he sees as ideal.

Including beasts and inanimate objects in belonging confirms that opening "aqimu" meant "stay in place,"
not requesting to travel with him. How could he ask them to travel when his soul rejected them? Another
verse confirms this:

Wa-inni kafani fagdu man lastu jaziyan

"And I'm satisfied losing those I will not reward."

He defines new belonging in beasts and objects, highlighting the desired self.
Third Section: Modeling Animal Environment as Example for Community

The conflict between human belonging and savage non-belonging appears in Al-Shanfara's Lamiyyah
through the poet comparing himself to animals. He humanizes animals through the wolf pack and
sandgrouse flock (bird group) scenes. He crafts scenes to prove their worthiness as family and companions,
believing in the principle of humanizing beasts by describing them as an ideal community that does not
dispense with individuals but serves individuals instead. He confirms tribal collective behavior rejection as
a reason for departure. Individual sacrifices for the tribe, not the reverse, are clearly shown through the
wolf pack image.

First Image: Wolf Pack

The poet draws images of cooperation and solidarity between the wolf and its pack in a brilliantly imagined
natrative. This reveals the poet's subconscious mind's belief in community and hidden desite for his people
to show mercy like a wolf pack. Strangely, in this narrative scene, the poet does not enter as an individual
in this community he accepted as a family despite declaring them family and companions, confirming the
superego's rejection of this desire and the poet's initial decision. Al-Shanfara describes the wolf pack scene:

2 LS a0 gl e el

Wa-aghda ‘ala -quti z-zahidi kama ghada "I go out for meager food as goes"
Jakal calll slalgs 51

Azallu tahadahu t-tana’ifu athalu "A lean, ashen wolf through empty lands"
Ll 7 )1 G jlas Lyl 12 &

Ghada tawiyan yu‘aridu r-riha hafiyan "He went hungty, facing the wind, bare"

Jam g sl ity &40
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Yakhttu bi-adhabi sh-shiabi wa-ya‘silu "Running through valley ends, seeking prey."

Verse Explanation

The poet compares his contentment with little food and enduring hunger with companions to a lean wolf
exhausted from searching for food across plains, valleys, and crossing deserts for sustenance until fatigue
turned him grey. When he howled, his group came to share his suffering like mourning women at the
funeral, also lean with whitened faces, in their thinness and unsteady walk like gaming arrows shaken by a
gambler's hand.

They ran to the wolf's call like bees driven from their hive by a gatherer. Wolfs and wolves share the same
state of hunger and pain. Howling and wailing did not help, so each consoled the other, finding patience in
hunger and desperation (Day, 2022, 79-80).

The poet presents a wolf pack scene by comparing his state to theirs, clearly maintaining distance between
himself and beasts despite claiming to be one of them. This is confirmed by his position as an external
narrator outside the narrative imagination without being part of it.

It's incotrect that Al-Shanfara identified himself as a wolf, as some poem interpreters suggested (Hanafi,
2008, p.8). How could he claim this when a wolf has a loyal group he praised for responding while the
poet's group abandons its members, as in his words: "nor is wrongdoer abandoned for his deed"? He wishes
for a group like

Wolf Pack.

"The poet projected onto the wolf all his inner feelings, as obtaining food was his wish, enabling a dignified
life and stability with tribe and family to enjoy life with, which he could not achieve. Thus, he portrayed the
wolf this way to achieve his desired goal" (Sarsour, 2005, p.30).

The poet's focus on the wolf pack and praising them confirms his desite to join a unified community after
isolation's burdens severely affected him. He was not content presenting this inner conflict between the
community system and individuality.

The poet compared wolf packs to groups known for organization and solidarity, like fleeing bees or shaking
gambling arrows. We notice the poet invoked comparison with the arrow group governed by specific
gambling rules and the bee community, among the most organized animal groups. This reveals a hidden
yearning for the human community system and its various activities, which the poet lost in his new life.

This conflict between desire and non-desire, between organized community values and individual freedom,
confirms the poet's soul's victory for collective human life despite his arrogance toward it. It helps us
understand the relationship between a writer's dreams and aspirations on one side and actual creativity on
the other (Vernay, 2022, p. 18).

Emphasizing the solidarity and unity the poet secks in community, he draws the wolf pack's cohesion
through shared verb forms: "howled/howled," "lowered/lowered," "complained/complained," and
"returned/returned" quickly.

The shift from the "he" pronoun in the verb "howled" to "they," referring to a group, represents a shift
from individual to community identity, creating meanings through pronoun transitions. Instead of using
the collective verb "they howled," including lone wolf and pack, he used "he howled" for wolf and "they
howled" for a pack, creating a psychological compatison between the wolf pack's unified response and the
poet's group that rejects members, subtly suggesting why he left his former group. He compared their
unified crying to a mourning women's group, returning to drawing group images—the conflict between
human community values and belonging returns repeatedly, emerging despite attempts to hide it.
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Second Image: Sandgrouse Flock Scene

In this scene, the poet's ego dominates as he boasts of outpacing these swift birds, seeing himself supetior
to the group:

JealaT la sl G 3 <y

Wa-tashrabu as’ati 1-qata l-kudru ba‘dama Sarat qurban ahna’uha tatasalsalu "The dusty sandgrouse drink
my leftovers after I've gone, their sides rattling with thirst"

d&i}b)ﬁ‘}&i\n&}m
d@.;x:.xz L )\j ‘fm )2:& }iii‘:

Hamamtu wa-hammat wa-btadarna wa-asdalat Wa-shammara minni faritun mutamahhilu "I resolved, they
resolved, we rushed, they lowered heads While my unhutried leader pressed on"

°)9"J gy ZLE) lie Cul 68
Jim s (s e 82005

Fa-wallaytu ‘anha wa-hiya takbu li-‘igrihi Yubashituhu minhalun dhuqunun wa-hawsalu "I turned from
them as they stumbled to its depths Diving with beaks and crops at water"

Asazaidable; s

Ka-anna waghaha hajratayhi wa-hawlahu Adamimu min safti 1-qaba’ili nuzzali "Their clamor around its
sides like Groups of tribal travelers camping”

Tawafayna min shatta ilayhi fa-dammaha Kama damma awdada l-asarimi manhalu "Coming from various
places to it, gathered As watering hole gathers separated herds"

8 5 2 Lale &iad

Fa-‘abbat ghishashan thumma marrat ka-annaha Ma‘a s-subhi rakbun min uhazata mujfilu "They drank
hastily then passed like Dawn riders from Uhazah fleeing”

Verse Explanation
Al-Shanfara says he set out with a Sandgrouse (type of bird) from far to the water source, outpacing them
and drinking before departing. They came after him thirsty, their insides making sounds from thirst as they

drank his leftovers. He beat them for a considerable time, drinking and leaving before the exhausted
Sandgrouse arrived, falling around water and seeking it with beaks and crops.
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He compares their rising voices to traveling groups camped at the water, like numerous camels crowding
it. Sandgrouse drank quickly and then hurriedly departed the water source at dawn, like Yemen's Uhazah

tribe known for speed.

Through this, he compares sandgrouse flock sounds to traveling tribal groups with their livestock and
children camping around water, showing his yearning for community. Not satisfied with the word
"adamim," indicating people joining together, nor with the comparison to traveling groups, he adds,
"Uhazah riders fleeing" - Uhazah being Yemeni tribe or cattle. Whether livestock wete cattle or sheep,
notably, the poet expresses multiple groups, even groups of groups (Hanafi, 2008, pp.22-23).

In this image, the poet's ego triumphs as he declares his ability to outpace the group, revealing the conflict
between the community system and individual freedom. Though claiming superiority, the text context
reveals a struggle between return/non-return and group/individual values.

He reveals closeness to the community by depicting Sandgrouse as a collective, belonging in planning and
seeking livelihood. This scene differs from the previous one in that he is not just a narrator but a participant
when boasting speed.

The more the poet approached collectivity and community values, the more he retreated, making
individuality precede an organized, cooperative group. He suggests that a group without cooperation or
empathy for others does not deserve loyalty and belonging, while individuality provides freedom of
movement and speed advantage.

His speech reveals a disturbed state and clear internal conflict in labour that must produce a decision. But
this decision is difficult - he quickly returns to internal struggle, returning to rebellion against his group and
supetiority in preferring his speed over Sandgrouse's. The poet teaches the point of not distinguishing
between desires pulling him left and right - sometimes wanting to leave a group that disowned him,
sometimes wanting to return.

Though the poet praised the community, his conflict, and supetiority over community values made his
boast of outpacing the sandgrouse group in drinking. Human group references persist in his expressions

when describing human or animal groups.

Groups referenced:
e Mourning women
e  Gambling arrows
e Disturbed bee group
e Hungry wolf pack
e Thirsty sandgrouse flock
e  Group of travelers

e Thirsty camel herd

Thus, the poet's defeat before his longing for human groups is revealed. However, the individualistic
dialectic distorts the community by describing some as disturbed and disruptive, like gamblers' arrows
group, disturbed cattle, and attacked bee colonies. Ending this dialectic reveals the poet's pride and
confusion in choosing between individuality with its freedom and lightness versus heavy tribal belonging.
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Fourth Section: Comparing Humanity/ Savagery Conflict in Arabs' Lamiyyah with Other 1 agabond Poets - Urwa ibn Al-
Ward as an Example:

After this exploration, we wanted to prove that the conflict and unconscious manifestations in Al-Shanfara's
Lamiyyah literary text between belonging and non-belonging and the tendency toward humanity and
savagery appear from the first opening to the last verse. The poem overflows with hints revealing the poet's
unconscious and desires to conflict between belonging to humans or beasts.

For further confirmation, we followed the most prominent vagabond poet, Urwa ibn Al-Ward, through his
entire collection, not just one poem, to examine signs of contradiction and conflict in belonging/non-
belonging. Did he show the same conflict and instability that Al-Shanfara's unconscious revealed?

Before seeking the answet, let's explain why choosing Urwa over other vagabonds for compatison with Al-
Shanfara. Arab sources confirm Urwa and Al-Shanfara as the most prominent poets in this group -
mentioning one recalls the other. Urwa represents vagabond poets aiming to feed the poor through theft
and highway robbery (Hanafi, 321 n.d.), seeing it as an opportunity to show individual heroism for self-
satisfaction, targeting wealthy misers to distribute wealth. He took responsibility for achieving social justice
and economic balance.

Artistically, Urwa uses poetry as a propaganda tool for his ideology, while Al-Shanfara rebelled for
rebellion's sake. Having complete collections from both poets allows mote accurate scientific conclusions
through tracking and analysis (Khulayf, 321).

From the above, Urwa's psychology differs from Al-Shanfara's. His tribe's pessimism about his father
causing war with the Fazara tribe and his mother from the low-status tribe likely made Urwa feel his mother
was less honorable than his father, attributing any shame to his connection with maternal Al-Nahdiyyin
uncles.

Having an older brother favored by his father, these circumstances made him feel a strong sense of injustice
throughout life. Urwa opened eyes to unbalanced life images: favored wealthy older brother versus
neglected needy younger brother and wealthy people favored by life versus deprived poor despite their need
and weakness.

Thus, Urwa's social and economic philosophy began emerging early and was shaped by these experiences.
As time progressed, Urwa began implementing and strongly advocating his philosophy (Hanafi, n.d., p.
323). His core belief was that "raiding and plundering" was the only path to wealth for someone in his

situation. This social background created an outcast poor personality stealing from the rich to distribute to
the poor (Hanafi, 326) (Al-Aghani 2/78). Urwa said:

| sy dlae 13 e el e s

g obe JS 4 7 jlay JWd) (e

Wa-man yaku mithlf dha ‘iyalin wa-mugqtiran
Mina l-mali yatrah nafsahu kulla matrahi
"Whoever like me has dependents and is poor
Will throw himself into every situation”

deay IS e dalall calia e

I adis aal e ) G (s
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Wa-ma sahibu 1-hajati min kulli wajhatin

Mina n-nasi illa man ajadda wa-shammara

"One with needs from every direction
Among people must work hard and roll up sleeves"

Verse Explanation: Whoever is poor like him throws himself into every hardship and difficulty (Al-
Tabrizi, 2008, 1/178). He notes that anyone with needs must work hard to fulfill them.

Unlike Al-Shanfara, Urwa, in poetry and life, never abandoned his people but would practice vagabondage
and return, never renouncing human and tribal belonging. The proof is his return to his tribe at life's end
(Al-Shanfara, 1996/16). His poetry confirms this - most departure cries were for money, feeding the poor,
and resenting the miserly rich.
First Example - Urwa said:

BENTY SRR

a3 & Isbelall P 25

Wa-sa'ilatin ayna r-rahilu wa-sa’ilin Wa-man yas’alu s-su‘luka ayna madhahibuhu "One asks where's
departure and asks Who asks vagabond where he's heading”

Ay e gladl) Al
4 Jadly die (a1

Madhahibuhu anna 1-fijaja ‘atfidatun Idha danna ‘anhu bi-l-fa‘ali aqaribuhu "His paths are wide valleys
When relatives withhold good deeds"

ol duze L (A S S
4L sl A Y AT LS

Fa-la atruku l-ikhwana ma ‘ishtu li-r-rada Kama annahu la yatruku 1-ma’u sharibuhu "I'll never leave
brothers to perish while I live As water never leaves its drinker"

6l Vs s Hadll ALl Vs
i (gatall (5 jud Sl (&8

Wa-la yustadamu d-dahra jarf wa-1a ura Ka-man bata tastT li-s-Sadiqi ‘aqaribuhu "My neighbor won't be
wronged ever, nor am I seen Like one whose scorpions crawl to friend at night"

L #ly sl ol )3

Wa-in jarati alwat riyahun bi-baytiha Taghafaltu hatta yastura l-bayta janibuhu "If winds expose my
neighbor's house I look away until its side covers it"
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Verse Explanation: The vagabond responds to the questioner, criticizing the question since the vagabond
only settles in wide valleys when the family is stingy. He declares that neighbors and brothers will not be

wronged in his company and'll look away if a neighbot's house covering is exposed (Urwa, 2005, 20).

Beginning verses show the love of savagery and belonging, but subsequent verses weaken this interpretation
by mentioning brothers and neighbors. His conflict is less intense than Al-Shanfara's, remaining within
human belonging, whether vagabonds or neighbors. Belonging/non-belonging conflict quickly returns,
focused on departure for feeding people experiencing poverty, unlike Al-Shanfara declaring wild animals
as family. Urwa announces temporary departure rather than savagery, confirming a return to family and
wife. Though "brothers" might mean fellow vagabonds, verses suggest a broader meaning.

Second Example, Urwa said:

sl D (b ashal i3

(S pana g g ERSNIERSY

Dhatini utawwifu fi l-biladi la‘allani Ukhalliki aw ughniki ‘an su’i mahdari "Let me roam through lands
pethaps I'll free you or entich you from my poor presence”

AT Al 2 Ja o
Al e e Jasle gan

Fa-in faza sahmun li-l-maniyyati lam akun Jazt‘an wa-hal ‘an dhaka min muta’akhkhiri "If death's arrow
succeeds I won't be Fearful - can anyone delay that?"

Verse Explanation: Let me travel extensively seeking an honourable life for you and other poor and weak,
or die defending you. If struck by a fatal arrow and die, I've done my duty. I do not fear death as it's an
inevitable truth that no one can stop or delay. If I live and return with spoils, it will spare you poverty's pain

and provide a dignified life (Urwa, 2005, p. 46).
His choice of "roaming" indicates temporaty vagabondage - roaming means circling and returning to the
same point, not absolute departure (Ibn Faris, 1979, 3/432). Urwa advocates roaming, not abandonment,
staying with people, and returning to attack enemies. Thus, Urwa's ego is the superego, showing noble
morals, not replacing family with animals or companions with wolves, but a commitment to the brothers'
loyalty. Urwa said:

ol duze L (A S S

4L sl A Y AT LS

Fa-la atruku l-ikhwana ma ‘ishtu li-r-rada Kama annahu 12 yatruku 1-ma’u sharibuhu "I will never leave
brothers while I live to perish As water never leaves its drinker"

Pledging never to leave companions as thirsty will not leave the water. There is no apparent or hidden
conflict as he insists on human belonging.

Third Example: In a section similar to Al-Shanfara's "Rise" verse, Urwa says:
S Hsata Gl 5 ) gad

) e e il Wlia e
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AgImu bani lubna sudara rikabikum Fa-kullu manaya n-nafsi khayrun mina l-hazli "Rise, sons of Lubna,
turn your mounts' chests For all soul's deaths better than humiliation"

25 Dl Bl T

La‘alla ntilag fi 1-biladi wa-bughyati Wa-shaddi hayazima l-matiyyati bi-r-rahli "Perhaps my departure
through lands secking and tightening mount's girth with saddle”

Lo oy M Lagp b
Jaills G s8all Lt gu;;:;-;

Sa-yadfa‘uni yawman ila rabbi hajmatin Yudafi‘u ‘anha bi-l-‘uquqi wa-bi-l-bukhli "Will push me one day
to herd's owner Who defends it with disobedience and miserliness"

Verse Explanation: Asks Bani Lubna to raid and prepare mounts, hoping travel leads to capturing misetly
rich man's wealth to feed companions (Ibn Al-Ward, 2005, 76,77). Request to "tise" cleatly means adjust
mounts for raiding, completely different from Al-Shanfara's opening containing humanity/savagery
conflict. Urwa's "rise" has a clear interpretation confirmed by context-seeking livelihood, while Al-
Shanfara's had multiple interpretations. Urwa justifies adventures with many guests and little wealth,
needing riches to provide for them, fulfil their expectations, satisfy his ambitious soul, and seek a good
reputation.

We can summarize the comparison in Table (1):

Table (1). Comparison Between Al-Shanfara and Urwa Ibn Al-Ward

Element Al-Shanfara Urwa ibn Al-Ward
Belongin Does not belong to the tribe, prefers|Belongs to tribe but rebels against social
ging wilderness injustice

Lives in absolute alienation, proud of|Rebels for poor and deprived but does not deny

Non-belonging isolation tribal belonging

Alternates between staying with family and

Living with Family |Rejects living with family due to betrayal separation

Freedom and|Sanctifies individual freedom and

. . . Sees rebellion as a means for achieving justice
Rebellion complete isolation

Comparing Al-Shanfara and Urwa ibn Al-Ward shows that vagabonds' experiences were similar in rebelling
against traditions and social injustice but differed in their concepts of belonging and freedom. Al-Shanfara
represents absolute non-belonging and alienation, while Urwa presents a model of moral belonging and
human rebellion. Urwa shows no conflict between belonging/non-belonging or savagery/humanity, while
Al-Shanfara struggled due to his extreme position.

After this analysis of Lamiyyah's contexts and comparison with another vagabond poet, it becomes
clear that:

Al-Shanfara's unconscious personality appears in conflict intersections through linguistic structutres as

shown in "agimu," "ahlun", and other intensive linguistic contexts, revealing his thirst for the community
but according to the specifications he desires.
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Poetic context, through its structures, revealed unconscious moments, a study proving how the poet
excelled at hiding collective desire while declaring individual desire. Conflict in constants like living among

humans, family, and homeland was implicit; the mind refuses to oppose these as self-evident givens.

The reason behind this conflict and contradiction is not oppression and tyranny but his strutting ego. Love
of rebellion stemmed from multiple causes, mainly love of leadership. We dismiss oppression as the poem's
main driver - instead, anger and arrogance toward families with individualistic tendencies. Despite the value
conflict between savagery and humanity seen in Lamiyyah, his opposition to collectivity once and

confirming it another time through context's shadows and interpretation stems from his conflicted, arrogant
self.

Al-Shanfara surpassed Urwa and other vagabonds in declaring rebellion against tribal ego and belonging,
calling for savagery and befriending beasts. However, the conflict of belonging appeared cleatly in his
linguistic and poetic structures.

Researchers' view of Al-Shanfara calling for alienation (savagery) and rejecting belonging (humanity) takes
the text at face value, not considering the meanings of textual gaps. His call for the community he envisions
is not less than his apparent rejection of tribal communities.

Reading such works must be through context first to discover psychological aspects before applying them
to text, making poetic reading outputs renewable. Characters will appear to oscillate between concepts, and
the author may show the opposite of inner feelings. Poetic readings prioritizing linguistic contexts differ
from those prioritizing text environments in revealing psychological manifestations.

Therefore, studying Arabic text, especially deviant poetic phenomena, requites:
Excluding related stories and narratives
Focusing study on poetic structure to form a new critical vision unbound by traditional narratives

Reading through vision and textual shifts provides interpretive readings with aesthetic dimensions revealing
cultural patterns and norms.

Discussion of the Results

It shows that the approaches taken in this study for analyzing the psychological struggle of savagery and
civilization in Al-Shanfara’s Lamiyyah deliver a higher level of density than the previous studies. For
example, Abdul Ghani (2015) analyzes the emotional values and attitudes which are to be identified in Al-
Shanfara’s poetry, with regard to the negative emotions attached to the poet. However, his study mainly
focuses on the individual emotions and does not consider the synthesizing factor of the antagonism
between the rejection of society by Al-Shanfara and the hidden desire of the poet to be accepted into
mainstream society. This study, however, builds on this reading in order to draw a deeper meaning from
Al-Shanfara’s apparent longing for solitude as an allegory of longing for community. It means that it
portrays the poet as a sign of the loneliness, which is the poet’s inner psychological need for a gesture of
togetherness despite all the conscious rebellion in the poem. This mode of reading adds a psychological
complexity of the poet that is not covered by Abdul Ghani in terms of thematic analysis.

On the same note, Saadi and Amri (2019)’s analysis of alienation in Lamiyyah highlights this issue making
an emphasis on the poet’s feeling of marginalization. However, their study is still largely limited at the
thematic level and does not reveal the internal conflicts behind Al-Shanfara’s rebellion. Unlike this study,
which presents a psychological model that goes deeper into an analysis of the poet’s inner conflict. Studying
how Al-Shanfara oscillates between posing as antimodern and signaling his desire for social approval, this
paper reveals a richer and less apparent picture of the poet’s subjectivity. Though Saadi and Amri depict
themes of alienation, they do not probe the psychological energy of alienation, like the poet’s desire to be
part of the tribe even when he opts out of it consciously.
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While the present work is a detailed investigation of the psychological and dialectics of alienation in Al-
Shanfara’s poetry, Shdaifat’s (2018) work provides a general study of the alienation phenomenon in
vagabond poetry and isolates isolation in the poetry of various poets. While Shdaifat has provided insight
from a historical focal point of view, one is unable to find the mental and emotional strains in Al-Shanfara’s
Lamiyyah. Regarding this issue, this study is going to supplement Shdaifat’s analysis by focusing on the
internal tensions of the poet and more specifically the tension between freedom and solitude on one hand
and the belonging on the other hand. Although the general audience is given a general view of vagabond
poets and their despair by Shdaifat, it fails to address the Existential issues that are behind Al-Shanfara’s
creations.

Oublaid, Kanza, and Madlafaf (2021) are more concerned with the semiotics of oppression in Lamiyyah
and provide a useful reading of the poem as a social pariah and as a poet pariah. Although their semiotic
structural analysis extends valuable explorations of the social aspects of Al-Shanfara’ marginalization, this
paper goes beyond them by highlighting the psychological perspective on oppression as a social construct
but, more importantly, as a projection of intrapsychic conflicts. Building upon their reading, this paper
complicates Al-Shanfara’s rebellion and Isolation through examining it as a struggle between the poet’s
willful alienation from society and his desire for acceptance at its subconscious level. The paper shows how
the language and imagery of Al-Shanfara demonstrate his desire for belonging even while he shuns it. This
psychological aspect is not fleshed out in Oublaid, Kanza and Madlafaf’s semiotic reading in which the
oppression is depicted mainly in terms of a structures of oppression rather than structures of the psyche.

Lamiyyah by the poet Kanaan is a work that focus on linguistic analysis where the poet not only uses this
language to convey his disapproval of society and his feeling of alienation. Although Kanaan rightly
concentrates on the linguistic aspects of the poem, his study does not include the psychological semiotics
of these linguistic peculiarities. However, this study adopts a broader perspective of the issue by relating
the linguistic structures used by the poet to his psychological state. This paper looks at how Al-Shanfara’s
choice of words to express his disobedience to the society is also a yearning to be part of society. This
papet’s analysis of the linguistic features in light of a psychological approach offers a greater insight into
the poet’s psychological condition than Kanaa’s strictly linguistic analysis.

In conclusion, even though this work conforms to themes of other research undertaken in the area of
alienation, rebellion and oppression, it augments the added parameters of psychological and linguistic
perspectives. Previous researchers have contributed a lot in the social and thematic aspects of Al-Shanfara’s
Lamiyyah, but they do not adequately explain the psychological struggles that inform this poet. In addition
to affirming previous literature, this work extends their framework by providing a deeper look into the
poet’s intrapsychic processes Such a perspective reveals that what seems to be Al-Shanfara’s rejection of
society is actually an unconscious yearning for it. By adopting the psychological and linguistic approaches
to analytical Lamiyyah, this research suggests how far and in what ways the human study of the poet’s
struggle as well as the dichotomy of savagery and civilization in his poetry can be enriched.

Conclusion

The paper uncovers a rather ambivalent reading of Al-Shanfara’s ‘Lamiyyah’ poem, in which the poet
struggles within himself between the state of Al Jahilia (Non-belonging or savagery) and Al-Madinah
(Belonging). It reveals how the structure of the poetry of Al-Shanfara is formed as a desire for unity, at the
same time, turning one’s back on traditional tribalism. Analyzing the texts from the psychological and
linguistic point of view, the study reveals the subconscious desire for acceptance opposed to the author’s
statement about his/her independence and solitude. The study also compares his work with that of a
vagabond poet, Urwa ibn Al-Ward to show how this man who was absolutely excluded from tribes’
fellowship rebels in poetry against the same fellowship yet is in some way a part of it. Scholars also place
stress on the poet’s psycho-expetience and cultural contradictions, which helps to get wider insights into

the vagabond poetry as the tradition of individualism vs collectivism.
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Appendix A
Lamiyyat Al-Shanfara

Verse 1: 1548l 0 3l H5ila Rikas N asd R g Jay

Phonetic transcription: AqQImu bani ummi sudiira matiyyikum fa-inni ila gqawmin siwakum la-amyalu

English translation: "Tum away, O sons of my mother, the heads of your riding camels, For I am inclined toward a people
other than you."

Verse 2: m@i’;&\;\;‘\m_’d_a‘)mu.\_u}u\_xu L:UaA J;J\_,

Phonetic transcription: Fagad hummati 1-hajatu wa-1-laylu mugmirun wa-shuddat li-tiyyatin mataya wa-arhulu

English translation: "Indeed, the time has come, and the night is moonlit, And the riding mounts have been saddled for
departures.”

Verse 3: s 45 0a)¥) sl a8 e 5391 by Sl A ) (5

Phonetic transcription: Wa-f1 l-ardi man'an li-l-karImi ‘ani l-adha wa-fiha li-man khafa 1-qila muta‘azzalu

English translation: "On earth, there is sanctuary for the noble from harm, And in it, there is refuge for one who fears
hostility."

Verse 4: d)_AdLauA)Yh@_ua‘_Ar— ;dﬁ\dwm\)}\m\)ﬁjm

Phonetic transcription: La-‘amruka ma bi-l-ardi diqun ‘ala imri'in sara raghiban aw rahiban wa-huwa ya‘qilu

English translation: "By your life, the earth is not constrained for one who travels, Whether in hope or in fear, while
possessmg his reason.'

Verse 5: 13 38550 (sl A alae 18515 050 5 00 5 00lia

Phonetic transcription: Wa-II diinakum ahliin: sidun ‘amallasun wa-arqatu zuhliillun wa-‘arfa'u jay'alu

English translauon "I have family other than you: a strong wolf, A smooth-backed spotted leopard, and a swift hyena."

Verse 6: oo (A1 Y 23 4a 50 2505 2l Y5 IS Ly %3 Jad)

Phonetic transcription: Humu l-ahlu 1a mustawda ‘u s-sirri dha'i‘un ladayhim wa-la 1-jani bi-ma jarra yukhdhalu

English translation: "They are true family - with them no entrusted secret is revealed, Nor is the wrongdoer abandoned for
his deeds." )

Verse 7: 385 2l Ul 528 1130 & gl 205kl O

Phonetic transcription: Wa-kullun abiyyun basilun ghayra annani idha ‘aradat 1la t-tara'idi absalu

English translation: "Each is proud and brave, yet I am Even more fierce when the first prey appears."

Verse 8: &3 cis i1 150 & 540 2 glaal ) Tesd 0 szl

Phonetic transcription: Wa-in muddati l-ayd1 11a z-zadi lam akun bi-a‘jalihim idh ajsha‘u l-qawmi a‘jalu

English translation: "And when hands reach for provisions, I am not The hastiest among them, though the greediest of
people hurry."

Verse 9: LA};J‘J Y‘Lhuuu.c J—AASJ?G—\XQ ulsjdaaﬂ\}!\ d_&ds:ﬂ‘

Phonetic transcription: Wa-ma dhaka illa bastatun ‘an tataddulin ‘alayhim wa-kana l-afdala I-mutataddilu

English translation: "And this is only due to my superiority in generosity over them, for the most excellent is he who shows
generoslty

Verse 10: 313 =8 38 b2 Gl Gola (ALY 5, a4y e

Phonetic transcription: Wa-innl kafanI faqgda man laysa jaziyan bi-husna wa-la fI qurbihi muta ‘allalu

English translation: "Indeed, I am content to lose one who does not reward With kindness, nor in whose closeness can
comfort be found." ‘ ) )

Verse 11: 4395 clalal 358 300a Sl 5 Eulia) 3158005 (e

Phonetic transcription: Thalathatu ashabin: fu'adun mushayya‘un wa-abyadu islitun wa-safra'u ‘aytalu

English translatlon "Three companlons a dauntless heart, A gleaming sharp sword, and a long yellow bow."

Verse 12: S5 (e looaldl o530 e 5 jlia) s d s Lo ) Jadas

Phonetic transcription: Hatifun mina l-mulsi l-mutiini tazInuha rasa'i‘u qad nitat ilayha wa-mihmalu

English translation: "A resonant bow with a smooth back, adorned With decorative bindings and a carrying strap."

Verse 18: 13 5605 g e aatdl i L 03554 e &8 0,35

Phonetic transcription: Idha zalla ‘anha s-sahmu hannat ka'annaha murazza'atun ‘ajla turinnu wa-tu‘wilu

English translation: "When the arrow leaves it, it hums as though it were A bereaved, hastened mother, moaning and
wailing."

Verse 14: 3213 Gased claill ¥ S5685 1) 330 dads 51358 3858

Phonetic transcription: Wa-aghdii khamisa 1-batni 13 yastafizzunl ila z-zadi hirsun aw fu'adun muwakkalu
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English translation: "I go forth with a lean belly, not driven To food by greed or an anxious heart."
Verse 15: &ty Ciliga (siad 4] 5 1edas L dua Gy e
Phonetic transcription: Wa-lastu bi-mihyafin yu‘ashshl sawamahu mujadda‘atan sugbanuha wa-hiya buhhalu
English translation: "I am not like one who, weak with hunger, brings his cattle home in the evening With their young ones
mutilated, though they were healthy."
Verse 16: ¥ 5 obid 580 &b an iy Ll 340l S a8
Phonetic transcription: Wa-l1a jubba'in akha muribbin bi-‘irsihi yutali‘uha fi sha'nihi kayfa yaf*alu
English translation: "Nor am I like a cowardly, weak man who stays with his wife, Constantly consulting her about what he
should do." o
Verse 17: ¥5 (35 b H88058 Sl a4 ol & S Jitgs
Phonetic transcription: Wa-la khariqin hayqin ka'anna fu'adahu yazallu bihi 1-mukka'u ya‘la wa-yasfulu
English translation: "Nor am I like a clumsy fool whose heart Is like a bird, rising and falling in constant anxiety."
Verse 18: ¥ 5 cadi 45 )l J5-538 £ 553 a5 Ll A
Phonetic transcription: Wa-la khalifin dariyyatin mutaghazzilin yarithu wa-yaghdi dahinan yatakahhalu
English translation: "Nor am [ like one who stays behind at home, pursuing romance, Going to and fro, oiled and adorned
with kohl."
Verse 19: :"_x.:a]_} Z)_‘Lj ::3.;» Q}‘J 9‘)_3:; &ali ‘.J} L :ﬁ.fxc“) t\jm\ J:)_c\
Phonetic transcription: Wa-lastu bi-‘allin sharruhu diina khayrihi alaffa idha ma ru‘tahu htaja a‘zalu
English translation: "I am not one whose evil outweighs his good, Who, when frightened, becomes confused and defenseless."
Verse 20: k_LuJ_g ‘)Lx;m ?)Jal\ ‘J\ Al Lﬁ-\“ J;_,@J\ g_uu:d\ sy JA}A
Phonetic transcription: Wa-lastu bi-mihyari z-zalami idha ntahat huda l-hawjali 1-issifi yahma'u hu'jalu
English translation: "I am not one who loses his way in darkness when The vast, trackless desert looms before the wandering
traveler." .
Verse 21: ‘J} ’).’GYI Ql}i‘dl Ey w{{n ;\_}lLi 4. “Cglj st.‘qj
Phonetic transcription: Idha l-am‘azu s-sawwanu laqa manasimi tatayara minhu qadihun wa-mufallalu
English translation: "When my feet meet the hard flint stones, Sparks fly from them, and fragments scatter."
Verse 22: r,_ml Odas &}AJI a A._uAl u)ml}m )SJS\ aiia J.m\s
Phonetic transcription: UdImu mitala 1-ji‘i hatta umitahu wa-adribu ‘anhu dh-dhikra sathan fa-udhhalu
English translation: "I endure hunger's per51steme untll I vanquish it, And I turn away from its memory until I forget it."
Verse 23: L—ﬂ—wb&—u-\uajj\z\.\its).\dkr‘swd}_‘u\ \J}_LSA
Phonetic transcription: Wa-astaffu turba l-ardi kayla yura lahu ‘alayya mina t-tawli mru'un mutatawwilu
English translation: "I would swallow the earth's dust so that no man May see himself as having favor over me."
Verse 24: ¥ 515 Gl o3 2 Taal e pttaha oY) gl 9l
Phonetic transcription: Wa-lawla jtinabu dh-dha'mi lam yulfa mashrabun yu‘ashu bihi illa ladayya wa-ma'kalu
English translation: "Were 1t not for avoiding blame, no drinking place Nor food would be found except with me.'
Verse 25: uﬂ}\_uma)_ay r"—‘s"gr JAr‘.ce\JJ\Y\LA.u)d}AJ\
Phonetic transcrlptlon Wa-lakinna nafsan murratan la tuqimu bl ‘ala dh-dhami illa raythama atahawwalu
English translation: "But my proud soul will not let me remain In a state of blame except for the brief moment until I depart."
Verse 26: LSJL‘}E M‘h‘)ﬂ‘mu)&‘ﬁpd‘)u)@dﬁ
Phonetic transcription: Wa-atwl ‘ala 1-khamsi 1- hawaya kama ntawat khuyttatu mariyyin tugharu wa-tuftalu
English translation: "I fold my empty intestines in hunger as The threads of a well-twisted, taut rope are wound."
Verse 27: )x,l} ars g_usll 25l LS e d)‘ Bl CadlEll Jali
Phonetic transcription: Wa-aghdii ‘ala 1-quiti z-zahidi kama ghada azallu tahadahu t-tana'ifu athalu
English translation: "I go forth on meager sustenance like A slender, dusty wolf wandering through the desert."
Verse 28: & L.l}\_hl ua)Lsu c_l‘)ﬂ L\E.IA C_!)A.I g_\l_mi_\ k_\\a.mn d_ma_:j
Phonetic transcription: Ghada tawiyan yu‘aridu r-riha hafiyan yakhtitu bi-adhnabi sh-shi‘abi wa-yu‘silu
English translation: "He sets out hungry, facing the wind, famished, Prowling through the valley ends, running swiftly."
Let me continue translatmg these verses:
Verse 29: LABL:‘)S t_UJM uAC_\_\A“_A‘ Lcai_u\AiA)_ﬂL.\dA.\
Phonetic transcription: Fa-lamma lawahu l-qlitu min haythu ammahu da‘a fa-ajabathu naza'iru nuhhalu
English translation: "When hunger twisted him from where he sought food, He called, and other lean wolves like him
answered."
Verse 30: 4—“@-1* NI PPN APE ghd { A 3 by s
Phonetic transcription: Muhallalalatun shibu 1-wujiihi ka'annaha qidahun bi-aydi yasirin tatagalqalu
English translation: "Gaunt-faced and gray, as though they were Gaming arrows shaking in a gambler's hands."
Verse 31: )l ?‘)_ma.“ ‘—U-’—\A‘ c_\a.\aa)..mua_u\.aa u.h\{) e\._ud.wu
Phonetic transcription: Awi 1-khashramu 1-mab ‘Gthu hathhatha dabrahu mahabidu ardahunna sdmin mu‘assilu
English translation: "Like a disturbed old bee who has stirred up his swarm, White ones destroyed by a high-climbing honey
seeker."
Verse 32: 4—3)6-1* 7’); uLS (PR Pow L’:U;:' () LAl 3545
Phonetic transcription: Muharratun fihun ka'anna shudiqaha shuqiiqu 1-‘isiyyi kalihatun wa-bussalu
English translation: "With torn mouths, their jaws appearing Like split sticks, grim and fierce."
Verse 33: C_.aﬁumajc\)_\lhlg_l&ab\jc}ad}ﬁ ;\_ﬂc 33.1
Phonetic transcription: Fa-dajja wa-dajjat bi-l-barahi ka'annaha wa-iyyahu nithun fawqa ‘alya'a thukkalu
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English translation: "He howled, and they howled in the open plain, as though He and they were bereaved mourners wailing
upon a helght
Verse 34« @.as‘jums\jsm\ju.m\jﬂ\. Jd_u\)au\).c )x:fud.‘\)a
Phonetic transcription: Wa-aghda wa-aghdat wa-ttasa wa-ttasat bihi maramilu ‘azzaha wa-‘azzathu murmilu
English translation: "He lowered his gaze, and they lowered theirs, consoling one another Like widows comforting each
other in their shared loss." ~ ) )
Verse 85: K& &&55 4 e-' G0 B &yl Hally f) @-'-' RN Jadl
Phonetic transcription: Shaka wa-shakat thumma r‘awa ba‘du wa-r'awat wa-la-s-sabru in lam yanfa‘i sh-shakwil ajmalu
English translation: "He complained, and they complained, then both desisted, For patience, when complaint avails not, is
more becoming."
Verse 36: ;u,u;u,‘_‘ba\_a@s,ujs.!a&m‘ '\SJJ.AM
Phonetic transcription: Wa-fa'a wa-fa'at badiratin wa-kulluha ‘ala nakazin mimma yukatimu mujmilu
English translation: "He returned, and they returned hastily, each one Bearing silently what they endeavored to conceal.”
Let me continue with the professional translation of these final verses:
Verse 37: uﬂjg‘)\u\w\ JA.SS\ uwu)ub)su}b;\d.‘a&m
Phonetic transcription: Wa-tashrabu as'ari 1-qata 1-kudru ba‘dama sarat qaraban ahna'uha tatasalsalu
English translation: "The dusty-colored sand grouse drink my leftover water after They have traveled through the night,
their sides rattling with thirst."
Verse 88: &iaad &i2a 5 U0 5 &ually 5a% 5 e b s Jgais
Phonetic transcription: Hamamtu wa-hammat wa-btadarna wa-asdalat wa-shammara minnI faritun mutamahhilu
English translation: "I resolv ed, and they resolved; we rushed forward while darkness fell, And my unhurried forerunner
preyared for action." L
Verse 89: &l e b 5800 580 500 e 358 (iajas
Phonetic transcription: Fa-wallaytu ‘anha wa-hya takbii li-"uqrihi yubashiruhu minha dhuqiinun wa-hawsalu
English translation: "I turned away from them as they stumbled toward its depth, Their chins, and crops touching its
surface." )
Verse 40: S Wwlé 545555 4135 5 aualial (e il JoGal 034
Phonetic transcription: Ka'anna waghaha hajratayhi wa-hawlahu adamimu min safri 1-qaba'ili nuzzalu
English translation: "Their clamor around its two sides was like Groups of travelers from different tribes gathering at a
stoppmg place
Verse 41: 5815 (e (A 4] gaciad LaS aia 3153 o L) Jia
Phonetic transcription: Tawafdynd min shatta ilayhi fa-dammaha kama damma awdada l-asarimi manhalu
English translation: "They came from Vdrious directions toward it, and it gathered them As a watering place gathers the
scattered herds of separated groups
Verse 42: c_\_sd\_u\.ur_?.u_\)_alg_\ls C_\A‘k_ﬂ)wdhh\dm
Phonetic transcription: Fa-ghabba ghishashan thumma marrat ka'annaha ma‘a s-subhi rakbun min uhazata mujfilu
English translation: 'They drank hastlly, then departed as though they were A hurrying caravan from Uhazah at dawn."
Verse 48: <l 3435 ¥ e o5 ) Tl af by i (128
Phonetic transcription: Wa-alafu wajha l-ardi ‘inda ftirashiha bi-ahda'a tunbihi sanasinu quhhalu
English translation: "I become familiar with the face of the earth when I lie upon it With a lean side marked by protruding,
dry vertebrae."
Verse 44« dx,l}l_mgu ulju}as«_‘b&ul;au.cy ngd_u
Phonetic transcription: Wa-a‘dilu manhiidan ka'anna fustisahu ki‘abun dahaha 1a‘ibun fa-hya muththalu
English translation: "I straighten a lean flank whose joints are like Gaming pieces rolled by a player, well-worn.'
Verse 45: u\ﬁwud)&udh?ld_buawg_\kuc\d)mhdﬁdj_b\
Phonetic transcription: Fa-in tabta'is bi-sh-shanfara ummu qastalin lama ghtabatat bi-sh-shanfara qablu atwalu
English translation: "If Umm Qastal grieves for Shanfara now, She had not rejoiced in Shanfara for long before."
Let me provide a professional translation of these verses, maintaining consistency with the established format:
Verse 46: AA).L- t-!l_ll_\: u)_uLu‘\_AA.‘L.l)-\SS‘— Lg—\‘}! Pd}\
Phonetic transcription: Tarldu jinayatin tayasarna lahmahu ‘agiratuhu li-ayyiha humma awwalu
English translation: "An outcast due to crimes, whose flesh they share among themselves, His slaughter destined for
whichever of them is determined first."
Verse 47: 315 13) L a5 grlﬂ:‘ Lo st Ul o Vaa 5% JaEE
Phonetic transcription: Tanamu idha ma nama yaqza ‘uylnuha hithathan ila makrahihi tataghalghalu
English translation: "While he sleeps, their eyes remain vigilant, Eagerly seeking ways to bring him harm."
Verse 48: L_AJ‘)?J.AALAJ‘)_\M).UDLQG_A:S@)]\ J‘L_s'“ ds.:
Phonetic transcription: Wa-ilfu humiimin ma tazalu ta‘G@duhu ‘iyadan ka-humma r-rib‘i aw hiya athqalu
English translation: "A companion of worries that continue to visit him Like quartan fever, or perhaps even more
burdensome."
Verse 49: 13 &3 g5 tal 23 LQ_.\\c_!)..uu_nL\ﬂuA«_ua.nuﬂjd.c
Phonetic transcription: Idha waradat asdartuha thumma innaha tathiibu fa-ta'tl min tuhaytu wa-min ‘alu
English translation: "When these worries arrive, I drive them away, yet they Return, approaching from below and above.'
Verse 50: Lab‘;u)aé\_ulsd.n)ﬂi_\aba‘;;u)@a de.'ufw

Phonetic transcription: Fa-imma tarayni ka-bnati r-ramli dahiyan ‘ala riqqatin ahfa wa-la atana‘‘alu
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English translation: "If you see me like a desert lizard exposed to the sun, Treading lightly barefoot, without sandals,"
Verse 51: ‘;M‘_J}d)_\..a”u\_\a\a)qé d.muhca..d\ );]\jdaﬁ\
Phonetic transcription: Fa-innI la-mawla s-sabri ajtabu bazzahu ‘ala mithli galbi s-sim‘i wa-l-hazma af*alu
English translation: "Know that I am a master of patience, wearing its garment With a heart as alert as a wolf's, and
practicing prudence
Verse 52: ?A.c.\j Ll\.\a\‘rr_“’ La.a‘j ‘;ud‘ }J na_,_d\ M‘
Phonetic transcription: Wa-u‘dimu ahyanan wa-aghna wa-innama yanalu l-ghina dhu 1-bu‘dati I-mutabadhdhilu
English translation: "Sometimes I am destitute, sometimes wealthy, for indeed Wealth comes to one who travels far and
exerts himself."
Verse 53: 2 4§ 38 e 118 GBKAY 5+ 58 &5 sl J58F
Phonetic transcription: Fa-la jazi‘un min khallatin mutakashshifun wa-la marihun tahta 1-ghina atakhayyalu
English translation: "Neither anxious when poverty reveals itself, Nor exultant and proud when wealth comes my way."
Let me provide the translation for these final verses of the poem:
Verse 54« YJ@J}J{AY\ L5AX= Y_sd‘)‘ Y_,_,.ug_lucb LL_,\AY\ J_A.\\
Phonetic transcription: Wa-la tazdahi l-ajhalu hilmi wa-1a ura sa'ilan bi-a“qabi l-aqawili unmilu
English translation: "The ignorant cannot mock my forbearance, nor am I seen As one who pursues and spreads tales of
others." . )
Verse 55: 415 (il 3 dala sl L3 anddly 5 gy (55
Phonetic transcription: Wa-laylati nahsin yastali 1-qawsa rabbuha wa-aqtu‘ahu 1-1at1 biha yatanabbalu
English translation: "On many an ill-fated night when its master warmed his bow by the fire, I traversed it while he prepared
his arrows."
Verse 56: 283 e b (i alag Sal 5u35)s Hass K8l
Phonetic transcription: Da‘astu ‘ala ghatshin wa-baghshin wa-suhbatl su‘arun wa-irzizun wa-wajrun wa-atkalu
English translation: "I pressed on through darkness and drizzle, accompanied by Hunger, shivering cold, fear, and
tremblmg
Verse 57: g_x.A.xU L.x\}m A_LA.U‘} o.ﬂ\ A_m_r_} LS k_l‘J.I‘ JAS\, J_ﬁ\
Phonetic transcription: Fa-ayyamtu niswanan wa-aytamtu ildatan wa-‘udtu kama abda'tu wa-l-laylu alyalu
English translation: "I made women into widows and children into orphans, Then returned as I began while the night grew
darker still."
Verse 58: zoial 5 6 eliaiailly sl (8 54 J55aa 5315 g
Phonetic transcription: Wa-asbaha “anni bi-l-ghumaysa'i jalisan farlqani: mas'ilun wa-akharu yas'alu
English translation: "By morning at Ghumaysa, two groups sat discussing me: One being questioned, and another asking."
Verseog ‘}JL\EM ﬁd;hu/\sl_\hﬂk_uj\wce\wcdc)ﬂ
Phonetic transcription: Fa-qalil: laqad harrat bi-laylin kilabuna fa-qulna: a-dhi'bun ‘assa am ‘assa fur‘ulu
English translation: "They said: 'Our dogs barked in the night.' They wondered: "Was it a wolf prowling, or was it a hyena?"
Verse 60: r.hd_dl a\_u?_u_\_A)AL\hﬂ bt_Lﬂbl)?‘ E)LXJA\
Phonetic transcription: Fa-lam yaku illa nab'atun thumma hawwamat fa-qulna: qatatun ri‘a am ri‘a ajdalu
English translation: "It was but a sound, then all grew quiet. They said: "Was it a frightened sand grouse, or a startled
falcon?""
Verse 61: u\-“ A uA ’C)—‘\J UJ_U= :J“J‘)ﬂéu;‘ L& Sy ¥
Phonetic transcription: Fa-in yaku min jinnin la-abrahu tarigan wa-in yaku insan ma kaha l-insu taf*alu
English translation: "If it was a jinn, I was the most persistent night visitor, And if it was human, no other human could do
what I did." . .
Verse 62: 515 (e sl st adlad ae il = dadlaany (Rl
Phonetic transcription: Wa-yawmin mina sh-shi‘ra yadhtibu lu‘abuhu afa‘thi f ramda'ihi tatamalalu
English translation: "On a day of Sirius when its heat melts like venom When even vipers writhe on the scorching ground."
Verse 63: C’i\_’\&dd“.jg@.;}\i‘jbs_LJ’Q \}IJ;)—:\A_»’Y‘ z;-f\&:{\}!‘ d_}z::):d\
Phonetic transcription: Nasabtu lahu wajhl wa-1a kinna diinahu wa-1a sitra illa l-athamiyyu l-mura‘balu
English translation: "I faced it directly, with no shelter before me, No covering save a tattered black garment."
Verse 64: cilias 13 S5l 4 7ol &0k MUl Ge 4dllel L 0558
Phonetic transcription: Wa-dafin idha tarat lahu r-rihu tayyarat laba'ida ‘an a‘tafihi ma turajjalu
English translation: "A flowing garment that, when the wind strikes it, scatters Matted locks from its sides that have never
been combed."
Verse 65: 2z (g oaall il 53358 4 12054 Cile (e Jha) 534
Phonetic transcription: Ba Tdun bi-massi d-duhni wa-1-falyi ‘ahduhu lahu ‘abasun ‘afin mina 1- ghisli muhwilu
English translation: "Long untouched by oil or combing, Cov ered in dust, unwashed for a year.'
Verse 66: 3555 JhS o)l 8 5 LE ke ¢ 354k Gil Jasd
Phonetic transcription: Wa-kharqin ka-zahri t-tursi qafrin qata‘tuhu bi-‘amilatayni, zahruhu laysa yu‘malu
English translation: "And many a wasteland, flat as a shield's back, I crossed, On two strong feet, its surface untrodden by
others."
Verse 67: u&ajiﬁaY)‘a\PLbﬁy&u‘ﬂﬂ \J\)Ad_u
Phonetic transcription: Fa-alhaqtu Glahu bi-ukhrahu mifiyan ‘ala qunnatin uq ‘I miraran wa-amthulu
English translation: "I connected its beginning to its end, ascending To its peak, alternately sitting and standing."

Verse 68: 330 é;bm adlall Jsa s sohe u—d—ﬁ“— A3 Jaa
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Phonetic transcription: Tarlidu l-arawl s-suhmu hawli ka'annaha ‘adhara ‘alayhinna l-mula'u l-mudhayyalu
English translation: "The dark-colored mountain goats graze around me as if They were maidens in their trailing robes."
Verse 69: L’Jﬁj)éj J_;a?h ‘EA_BS ‘;_Q\S [)5 ‘éaﬂ @3\ @:’\:\; @;ﬂ [)};’cl
Phonetic transcription: Wa-yarkudna bi-l-asali hawll ka'annanl mina 1-‘usmi adfa yantahi 1-ktha a‘qalu
English translation: "They rest around me in the evening, as if I were A white-flanked, horned ibex seeking shelter in the
mountain caves."
Source: Diwan Al-Shanfara, pages 58-72
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