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“What’s in a name?”

Swahili toponymy of past towns on the East African coast

Monika Baumanova and Rosanna Tramutoli

For the last century, archaeologists have surveyed and studied sites on the
Swahili coast of East Africa, that represent the remains of past Swahili
settlements and, in few cases, living historical towns. This paper is the first
discussion of a collection of the names under which these past towns have been
known, some of which may date back to the precolonial period. The present
enquiry is concerned with the analysis of linguistic features, folk etymology and
the conceptual content of these toponyms. It considers the recognised important
themes in archaeology and history of the Swahili society, such as the political
functioning of these towns as city states and the attested social and economic
relevance of trade, the built environment and the role of the ocean. Utilising this
knowledge, it reflects on how the names contributed to place-making and
defining the identity of these towns both as individual entities and as part of the
Swahili cultural sphere. The interdisciplinary approach and perspectives
(linguistic and archaeological) help to elucidate the connection between the
socio-historical relevance of these sites and their cultural conceptualisations.

Keywords: toponyms; Swahili; urbanism; archaeological sites; environment; oral history; folk

etymology

1. Introduction*

The East African coast has been dotted with urban settlements for at least a thousand years. This nearly

3000 km long littoral zone, also known as the Swabhili coast, has been characterised by shared cultural

! The research and work on this paper was supported by the Czech Science Foundation (GACR), grant number 20-02725Y,
awarded to one of the authors (Monika Baumanova).

The authors would like to thank our colleagues, Dr Jasmin Mahazi and Dr Hans Mussa, as well as an esteemed Swahili poet and
intellectual, Ustadh MAU, for a review of the translations of Swahili toponyms and for additional reflections on their current
and ancient cultural connotations. The authors are also grateful to Vaclava Tlili for translations and transcriptions of some
loanwords to Arabic.

The authors discussed the content of this article in strict cooperation and agreement; however, for academic purposes,
Monika Baumanova is responsible for the Introduction, sections 1, 2 and 5; Rosanna Tramutoli for sections 3 and 4. Both

authors are responsible for the conclusion. The authors declare no conflict of interest.
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features throughout the last millennium, as it is apparent in the preserved material culture. The study
of archaeological remains is one of the most important sources of knowledge on the socio-spatial
aspects of life in many of these small towns, because there is lack of other evidence that could
encompass the time depth of Swahili urban past. It has been established that material culture has been
involved in constituting Swahili identity and that it was actively invoked in various socio-spatial
transactions (e.g. Wynne-Jones 2016). However, for gaining a more complete and multi-faceted picture
of the past, we need to actively seek channels for connecting the material evidence with other sources
of data, such as historical accounts, anthropological parallels or linguistic research. This is because
some aspects of past social life in which material culture has been involved, including identity-building,
environmental perception and dwelling in the world, cannot be fully understood without linking them
to non-tangible evidence, such as oral histories (for a cross-cultural study see Bithnen 1992).

As part of oral histories there are place names, i.e. toponyms, which shed light on past people
interpretation of the environment, socio-spatial associations and ascribed meanings (e.g. Evans 2015).
The value of this type of evidence is especially relevant in regions with a lack of written historical
accounts and other evidence reaching to the precolonial past, such as the Swahili coast. Toponyms
have an established importance in various cultures around the globe, and based on studies in cognition,
anthropology and linguistics, they contribute to defining, dwelling in and identifying with particular
settlements as well as carry associations important for remembering (e.g. Dwyer and Alderman 2008;
Evans 2015; Taylor and Tversky 1992). Juliet’s quotation from Romeo and Juliet in the title of this paper,
“What’s in a name?”, famously implies that names do not affect the true character of people or things.
In the play, the character Juliet protests against the social custom of judging by a name. She can do so,
because across human cultures, names have connotations and carry meaning that may be perceived as
(not) reflective of truth. And through their symbolic role in expressing values and tactics of
empowerment, names help to shape and define concepts by influencing human cognition (Myers 2009).
Moreover, “toponymy can be situated among other urban symbols as a reflection of the cultural, socio-
political, and economic life of a community [...]. Place-naming becomes an important tool for cultural
hegemony due to extensive daily use and its potential to create a personal and collective identity and
memory” (Wanjiru-Mwita and Giraut 2020: 2). On the East African coast in the era before colonialism
and the modern states, Swahili towns functioned as trading city-states that, apart from smaller
temporal coalitions, never formed a larger political entity (Kusimba 1999; Sinclair and Hékansson 2000).
In this setting, the location, delimitation and definition of individual settlements were crucial for both
representing the belonging of a town into the Swahili cultural sphere as well as constituted the unique

character of each settlement in the power networks on the coast. For example, interdisciplinary studies
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have facilitated findings on how particular spaces might have been perceived and remembered,
including the practices of attesting status through displays of valuable items in the houses (Meier 2009)
and commemoration involving stone tombs (e.g. Baumanovd 2018). As archaeological and
anthropological research further attests, the settlements of the Swahili have been a representation of
the dialogue between social processes, traditions and the physical properties of the built environment
(Horton and Middleton 2000).

This paper adopts an interdisciplinary perspective in exploring the names of Swahili towns, as a
largely untapped resource with capacity to complement studies on situated social memory in Swahili
past. In our analysis, we study a collection of toponyms, most of which represent deserted
archaeological sites and some still living historical towns in present-day Kenya and Tanzania, on the
basis of annotated translations of these names from Swabhili to English. We analyse the content of this
collection in terms of linguistic aspects and the referential meaning of these names. Our aim is also to
bring new insights into potential regularities in terms of conceptual/cognitive phenomena to which
the names of Swahili towns refer. It cannot be determined how far back to the past the use of many of
these settlement names can be traced. Still, most have been carried over by multiple generations to the

present, in some cases they likely have links reaching to the precolonial period.

2. Defining features and built memory in Swahili towns

The Swabhili have been a society of merchants that became predominantly Islamic and settled on a
narrow strip of land on the coast of East Africa early in the second millennium CE (Fleisher et al., 2015).
Since then, the region of the Swahili coast has displayed a level of cultural coherence in an area that
extends from what is today south of Somalia, across Kenya and Tanzania to Mozambique and north of
Madagascar (Fig. 1). The name Swahili comes from Arabic sawahili ‘coastal.” The name of the coast
borrowed from Arabic and other foreign words in Swahili including some of the toponyms discussed
in this paper, support the view of Swabhili history as interwoven with trade, which played a crucial role
in the economic and social life of the towns. The paramount importance of trade and contact with other
lands and cultures was equally reflected in the cosmopolitan nature of the littoral society and in the
tendency to represent Swahili identity in material culture and oral histories (Pearson 1998). Many of
the Swahili centres still settled today have a long history that stretches to the centuries before the
arrival of the Europeans in the late 15th century. Others were deserted in the colonial period and the
extent of knowledge about their past is dependent on the conducted archaeological research.

Demarcating the character and situated settlement history of these towns resurfaces repeatedly as an
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important theme in Swahili ethnography, material culture and linguistics (Horton and Middleton 2000;
Suzuki 2018).

The merchant towns of the precolonial period were represented and defined on multiple levels.
From social and political perspectives, attested mostly on the basis of historical and ethnographical
data, the towns were ruled by local oligarchies that built their prestige on access to wealth from trade
networks. This hierarchical structure, that was tied to long-distance relationships with inland Africa
as well as the Middle East and India, was disrupted from the 16th century by European and Omani
colonialism. The later towns were described by ethnographers as divided into urban quarters where
residents belonged to different clans that cooperated as well as competed over access to trade
opportunities (Middleton 2004). These quarters were also identified on some archaeological sites such
as at Shanga, Kenya (Horton 1996), and the character of their layout is discernible in the structure of
the historical ‘old towns’ at the core of living cities such as Mombasa (Baumanova 2020). This socio-
spatial arrangement functioned to maintain balance in a state of permanent power negotiations.

The towns sometimes formed coalitions, some of which are recorded historically, such as in the
case of Malindi, present-day Kenya. Similarly to urban quarters, towns cooperated for mutual benefit,
shared temporal goals in the times of conflict, but at the same time competed over access to trade
networks along the coast (Suzuki 2018). As far as we can determine on the basis of data from the 17th
century onwards, being an urbanite and to live an urban lifestyle was an important social status in its
own right, perhaps distinguishing Swahili from the communities living in their rural neighbourhood
(Ray 2018).

Individual types of structures in the built environment also actively contributed to characterising
the towns. Residential architecture was the most frequent type of urban building. Houses were built
on higher ground respective to the surrounding environment (Middleton 2004: 50). Although the basic
principles of internal house layout did not differ significantly from one settlement to another, the
houses varied greatly in size ranging from 2-3 rooms to about 50 rooms (Baumanovd and Smejda 2018).
Their external appearance and organisation into house blocks allowed for creating unique and
potentially memorable built environment in each settlement.

Some towns were delimited by town walls. Often these did not circumscribe the entire settlement
but rather divided it into segments. The walls were low and because they were built as extensions of
houses, they did not represent a visually dominant element, and probably did not have a defensive
function. However, they had important effects on the potential movement around and into various
parts of the town. Ethnographers argued that Swahili urban patricians, known as the waungwana, lived

in stone houses within the town walls (Kresse 2007), so it is likely that in some ways the walls played a
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part as a status symbol. Boundary trees were another feature used for spatial delimitation, marking the
limits of land associated with a particular town (e.g. Myers 2009).

Stone tombs were another type of built feature that could have served as a symbol and contributed
to creating memorable appearance of particular towns. These were built both within the towns, next
to houses, on open spaces, as well as outside residential areas. It has been argued that some were built
to be visible from the sea (Sanseverino 1983). The visibility and monumentality of the stone tombs,
some of which featured pillars several metres tall, undoubtedly contributed to enhancing the
memorability of individual towns (Baumanové 2018; Gensheimer 2012). There were also oral histories
tying particular tombs to legends of significant local personalities, settlements founders and to
commemoration of their important deeds (Wilson 1980: 26-30). Similarly, mosques may have served as
representative symbols of the towns, while also attesting belonging of the Swahili community to the
Islamic world. As the building of mosques utilized impressive and often innovative architectural
features such as domes, the mosques contributed to building a unique appearance and character of
each town.

These elements of Swahili archaeology and ethnography suggest that some features of the built
environment, spatial organisation and local geography were employed in processes defining social
relationships within the towns, as well as in constructing situated mnemonics and status of individual
towns within the Swahili world. Furthermore, it derives that economic and social associations with
trade, long-distance contact, Islam, or important local personalities run as key concepts in Swabhili
cultural traditions for centuries. In the following analysis, we aim to consider whether and how the
names of these towns, in terms of their linguistic and conceptual content, contributed to these

established key themes in the representation of Swahili towns in communication and memory.

3. Background to the analysis

Understanding the connotations of situated nomenclatures brings us closer to localising past
associations as well as evaluating the impact of past social settings and events on the present-day
perception and mental concepts (Berg and Vuolteenaho 2009). Naming Swabhili settlements was hence
undoubtedly part of socially constructing and defining these towns as well as remembering them.
Swabhili ethnographic evidence attests that on the coast people were known by the town they were
from, for example people from Pemba were referred to as ‘WaPemba’ (Middleton 2004: 20). As the
names of towns were part of collective memory that has become common knowledge, they contributed
to the definition of collective identity in each town (Cannata 2012) as one aspect in the complexity of

what constituted the Swahili communities (Caplan 2007).
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It is also well established that collective memory may be seen “as a socio-spatially mediated
political process” (Dwyer and Alderman 2008: 167) and place names are often invoked in reshaping
political spheres of influence (e.g. Rusu 2019). On the Swahili coast specifically, names are known to
have been an important part of intra-urban politics, with names of wards materially constituted in
urban quarters, and names of gates associated with access to these quarters, as at Pate, a town in Kenya
with 15th- 18th century buildings (Abungu 2018). Similarly to the built environment, which can serve
as a ‘mental prison’ and can create both supports and obstacles of social processes (Brunfaut and Pinot,
2017: 280), place naming ascribes history to daily vocabulary (Dwyer and Alderman 2008: 167) and aids
remembering on the basis of associations. In our analyses, we aim to reveal where these associations
lie and what they tend to reference.

In order to do so, we produced a list of place names that have been associated with archaeological
sites of Swabhili settlements. The list is by no means exhaustive, but aims to include most town sites
that have been recorded by survey and excavation on the coast, focusing on Kenya and Tanzania, where
the record of past Swahili settlements extends along the whole coastline of the present-day countries
(for most inclusive lists of sites to date see Chami 2016; Wilson 1980, 2017). The collection comprises of
104 sites, 64 sites in Kenya and 40 in Tanzania. Table 1 lists the names in Swabhili, providing their
translation to English and comments on the translation regarding possible multiple meanings and
origin of the names. The translation and etymology was discussed with native speakers who are Swahili
language experts, Dr. Jasmin Mahazi, Ustadh Mau, and Dr. Hans Mussa.? The toponyms are first
analysed from a linguistic perspective, with observations on peculiar phonological, morphological and
semantic features of the names. The observed patterns are then quantified showing the relative

representation of the conceptual categories and patterns in the collection.

4. Linguistic considerations

The site names included in our list are characterized by phonological features typical of Northern
Swahili dialects (e.g. Kiamu, Kipate, Tikuu/Bajuni), and thus differ from Standard Swahili (henceforth
St. Sw.) forms: for instance, [t] for [f] and [nd] for [nj], like in Mtangawanda (St. Sw. Mchanga + wanja)
‘black sand,” Tikuu (St. Sw. -chi kuu) ‘big land’ (alternative name for Bajuni); Manda, from kiwanda (St.

Sw. kiwanja) ‘open space,’ Ukunda (St. Sw. -kunja) ‘wrap.” We also notice the presence of [j] or zero for

*Dr. Jasmin Mahazi is a researcher on Swahili anthropology specialized in Bajuni culture. Ustadh Ahmad Mahmoud Abdulkadir
(MAU) is a renown Swabhili poet and intellectual from Lamu. Dr. Hans Mussa is a specialist in Swabhili linguistics affiliated to

the Institute of Swahili Studies at the University of Dar es Salaam.
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standard [j], like in Siyu/Siu, derived from the verb -yua (St. Sw. -jua) ‘*know.” Also, the consonant [1] is
very unstable, as it is shown by the alternate forms Luziwa/Uziwa and Lamu/Amu.

In particular, most of the nouns in our list present sound features of Bajuni dialect, for instance
alveopalatal [ff] corresponds to dental [t] in Standard Swahili (Nurse 2018: 132); similarly in Siu and
Pate), like in Mchama (St. Sw. mtama) ‘sorghum,” Uchi (cf. St. Sw. mti ‘tree’); [n] corresponds to [p], like
in Kinuni (St. Sw. nyuni) ‘bird;’ we also note the deletion of verbal subject marker and vowels, like in
Sendeni (St. Sw. musiende) ‘don’t go!”

Beside the phonological correspondences, several settlements’ nouns are related to lexical items
of the Bajuni vocabulary: I-shaka(ni) ‘bush;” Shanga ‘South-West;" chundwa (passive form of -chunda “to
gather, pick”); (luziwa ‘ocean;” kongo ‘welcome;” mbweni ‘foreigner, stranger.” According to Nurse (2018),
although Bajuni and Standard Swabhili differ, the similarities are nevertheless greater than the
differences: 86% of the words are cognate but many of these do not look or sound superficially the
same, because of the numerous phonological (and morphological) differences between the two
varieties (Nurse 2018: 125).

Bajuni, classified as Northern Swabhili dialect and also known as Tikuu or (Ki)Gunya, is spoken by
around 15.000 people on the mainland from Kismayu (Kisima-yuu, variously interpreted as the
‘High/Upper Well’ or ‘Northern Well’), in southern Somalia, down to relatively new villages just below
Lamu, in northern Kenya; from the so-called Bajun Islands of Somalia, starting just south of Kismayu,
to the Kenya islands of Ndau and northern Pate Island, where it is spoken in villages such as
Faza (Fadha, in Tikuu), Tundwa (Chundwa), Kizingitini (Kidhingichini), and Mbwajumali (Nurse and
Hinnebusch 1993: 6).

According to Nurse (2013) the ancestors of the Bajunis spread along the coast, in the 250 km line
from Dondo and adjacent settlements on the Kenya coast, north as far as Kismayu. Original Bajuni-
speaking inhabitants are those who came up from the south in the 14th century or earlier, and first
settled the major islands and places on the mainland (Kiwayuu, Simambaya, Omwe, Kiunga, Veku,
Chandraa, Rasini, Chula, Chovai, Ngumi, Koyama, maybe others; Nurse 2013). Thus, most of the
settlements in our list could have been at some point settled by Bajunis, who established trade
connections of with other communities living on the coast (like waPokomo, waGiriama, waMijikenda),

even before the name waSwabhili appeared.

* For more detailed info on the Bajuni language, see the Bajuni database (Nurse 2013):

https://www.mun.ca/faculty/dnurse/Database/ [last access: May, 2021]
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The morphological structure of toponyms is a crucial aspect of the analysis because morphology
is also reflected in the conceptualisation and semantic representation of the toponyms. The linguistic
structure of the toponyms reflects relevant morphological features, which are typical of Swabhili as well
as other Bantu languages. Swahili morphology is based on noun classes; each noun belongs to a class
with specific grammatical and semantic characteristics (e.g. most of the nouns in class 7/8 with the
prefixes ki-/vi- refer to inanimate things, while nouns in cl. 1/2 with the prefixes m-/wa- typically
include human beings).

Moreover, many toponyms have been created by adding the locative suffix -ni to lexical stems
belonging to different semantic domains, mostly in the category of natural/geographical features and
built features (see Ishaka-ni, Uwa-ni, Mnara-ni, Ngome-ni). This seems to be a common feature of
Swabhili place names, and in some cases, the suffix -ni may become integral part of the word, like the
lexicalized Swahili term pwani (coast), from the verb -pwa “to ebb, dry out”); in other cases, the locative
significance of the suffix -ni is obvious, like in Kilwa-Kisiwa-ni, lit. ‘Island on the island,” where kilwa
itself is a synonym for island. Locative classes are indeed a relevant characteristics of Bantu
morphology and there are different structural ways in which the Swahili language can express location.
Another way to indicate a land, country, is by adding the noun prefix U- (cl.11), which typically refers
to abstract or collective nouns, to the name of a country, e.g. U-turuki (Turkey), U-giriki (Greece), U-
ingereza (England). This linguistic strategy is evident in some place names of archaeological sites as
well (see U-ngwana, U-nguja, U-shongo, U-kunda, U-chi juu).

Noun compounding also seems to be very frequently employed, since many of the toponyms are
formed by a noun and a modifier (usually an adjective), e.g. Kunduchi (-kundu ‘red” and -chi ‘land’) ‘a
land with red soil;” Unguja Kuu ‘Main/big port,” where the use of the adjective -kuu is common in
written chronicles, referring to cities identified as capitals or perceived as ‘large’ in the sense of being
important (mji kuu) (Tolmacheva 1995:26). Other types of compounds are formed by incorporating two
words, one of which has the function of determiner/modifier describing its features, e.g. Kisiwa Ndweo
‘Island of Pride,” Mtangawanda (mtanga ‘sand’ and wanda ‘kohl’) ‘black sand;’ Uchi Juu (uchi ‘tree, stick’
juu ‘above, up’) ‘big stick.” Moreover, several compounds refer to characters/relevant people, e.g.

mwana ‘girl’ or the Arabic loanword Shee from Sayh ‘scheik(h); chieftain; chief, head; leader; master,

10
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elder” used as a respectable title followed by a proper name (e.g. Mwana Mchama; Shee Umuro; Shee
Jafari).*

Finally, we can observe some loanwords, mainly from Persian (e.g. Shirazi, Hurumuzi - from the
town of Shiraz and the Strait of Hormuz, respectively) and Arabic (e.g., the already-mentioned Shee,
Takwa from tagwa ‘fear of God, godliness, devoutness, piety, religiousness’ and Saadani from sa‘ada
‘good luck.” Indeed, as Lodhi remarks, “Contacts that took place on the East African littoral were from
unrelated streams of culture and language - between Bantu/Swabhili on the one hand and Cushitic,
Arabic, Persian, Indian and Indonesian on the other hand” (2000: 40). In Swahili toponyms, Arabic
lexical stems often take the Bantu locative suffix -ni, like in Saadani and Rasini (the latter from ra’s
‘head; cape;’ Tolmacheva 1995: 19). In the place name Ras Kikongwe different etymologies are
combined, the latter part being the Bantu stem -kongwe ‘old,” which takes the noun prefix of cl.7 ki-
with an adjectival function.

However, as further discussed below, in our analysis of Swahili toponyms, we would have
expected to find more lexical items (perhaps borrowings) related to the semantic sphere of maritime
life. Lodhi observes, in fact, that “despite the great dissimilarity of basic cultures and languages
involved, in the beginning Swahili borrowed much from all these sources [Arabic, Persian, Indian etc.]
primarily because of the common maritime activities of the people involved, and later because of the
common Muslim faith that came to dominate most of the interacting peoples of the northern and

western Indian Ocean” (2000: 40).

5. Cultural conceptualizations

Several toponyms in our corpus deserve a closer look based on their potential to reflect the relationship
between language, culture and cognition. We determine the hypothetic meanings of these toponyms
starting from the assumption that they represent “cultural conceptualisations, many of which have
their roots in cultural traditions such as folk medicine, ancient religions/worldviews, etc.” (Sharifian
2017: 18). In other words, members of a cultural group constantly negotiate ‘templates’ for their

thought and behaviour in exchanging their conceptual experiences and their worldviews:

* Mwana: a name given to a woman as a sign of respect before mentioning her name: Mwana Fatma, Mrs Fatma/Miss Fatma
(Mohamed, 2011:551). ‘Dans les DN., surtout Am. G., mwana est un titre respectueux envers une “dame”, en particulier de la

part des esclaves a 1'égard de leur “maitresse” plus spécialement de ceux qui I'ont élevée, syn. DS. Bibi’ (Sacleux 1939: 639).
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The choice of ‘conceptualisation” over ‘concept’ is meant to reflect and highlight the
dynamic nature of such cognitive phenomena. Cultural conceptualisations are developed
through interactions between the members of a cultural group and enable them to think
as if in one mind, somehow more or less in a similar fashion. These conceptualisations are
negotiated and renegotiated through time and across generations (Sharifian 2011: 5)

Thus, we describe the relationship between the linguistic representation of Swahili town names and
their conceptualization, in order to elucidate the role of culture and history related to these toponyms.
As Bagasheva remarks, it also needs to be considered that “even though the relationship between
language and culture has been of research interest for ages, there is still a missing link—the mediating
human mind and how the former are projected in and from it” (2017: 191).

We remark that Swabhili cultural conceptualizations associated with the names of towns belong to
different categories (geographical descriptions, built features, personality, emotions etc.). The way to
find out the meanings of ancient toponyms is not straightforward, since “toponymy works synchronic
and evolves diachronic” (Poenaru-Girigan 2013: 156). Synchronically, toponyms exist only in relation
with human society and its history. However, a diachronic approach is necessary since many of these
names may be very old and such toponyms often contain elements that do not exist in the current
language (Poenaru-Girigan 2013: 156).

Indeed, toponymy contains a great number of “dead” words which meanings are unclear, because
there is often a tendency to keep them in use even if the speakers are no longer aware of their original
meanings (Aprile 2015: 25). Most of these words often undergo the process of speakers’ “re-
motivation”, that is, they tend to be transformed through interference and contamination of other
existing words with a secondary motivation (Aprile 2015: 26). For example, the noun Shanga is
associated with several meanings and has undergone different interpretations: it is an archaic Bajuni
term for geographical reference, corresponding to Sw.St. kusi ‘South’ or ‘West’ (Nurse 2010: 39); Nurse
(1994: 49) also reports Shanga-ni as Class 5 form of *-canga ‘sand,” with characteristic northern Swabhili
palatalization of *c to sh after the Class 5 prefix /i-; moreover, according to folk etymology, the name
can also be related to “Shanghai” recalling ancient trade links with Asia. (Re)motivation seems to be a
universal need among speakers of all languages.

An example of complex folk etymology is exemplified by the name of Mombasa, in Swahili Mvita.
In his introduction to Stigand (1915), Taylor explains that the etymology of the Swahili noun Mvita
derives from two roots: vi “a sinking in” and ta “point,” that is “The Curtained Headland,” i.e. “Hidden

Isle;” he also states that, due to the restless history of the place, the inhabitants of Mombasa often
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played on the words Mvita and vita (in Swahili mji wa vita “city of war”) that, however, has a different
etymology (from the verb -ta “thrust, forth”, “throw out”) (Stigand 1915: ix).

Similarly, Tolmacheva notices the history of the settlement of Siu/Siyu as reported by the
chronicles and oral tradition, that is, equating wa-Siu (people from Siu/Siyu) with the “unknown”
people (from the verb -yua ‘know’), who were originally from Shanga and came to Pate; the chronicles
narrate that some of these people run away from Pate and went to hide in the forest; afterwards, when
the Sultan discovered them, he returned them to a place of their own, and that was the origin of the
town Siyu (1995: 34). Another folk interpretation refers to Siu as a popular Chinese name for boys
meaning ‘thinking of the world,” due to the presence of many Chinese in that area, where people still
visit the tomb of mwana Tao, a Swahili-Chinese female religious figure. Also, the name of the town of
Faza, originally called Rasini before Portuguese colonization, is explained according to oral history as
based on the custom of drawing water at sunrise, so the people of Faza were called “those of the
mounting (sun)” (from the verb wapatha in Pate Swahili) (Tolmacheva 1995: 35).

Other etymologies of the toponyms reflect cultural conceptualizations based either on the
memory of popular anecdotes, like the description of Lamu (Kisiwa Ndeo) as “the city of Amon” (from
the name of an Egyptian God), or on the historical relevance of some settlements; for example, the area
of Bagamoyo (the name comes from -bwaga ‘drop’ and moyo ‘soul’) grew in prosperity by the 18" century,
acquiring the name Bagamoyo along with its importance on the caravan routes. The meaning of the
name (translated variously as ‘be quiet, my heart;” ‘lay down the burden of your heart;’ ‘rest your soul
(here); ‘free the heart; ‘rest the mind, throw off melancholy, be cheered’) is therefore associated with
the slave trade, when slaves knew that although they were to be shipped to distant lands, their hearts
would forever remain in their beloved homeland (Brown 2016: 39). Reconstructing the etymological
history of the word Bagamoyo, Brown (2016: 38), also reports other interpretations of this toponym:
‘into the heart’ or ‘Heart of Africa,’ from baga or bana ‘interior’ and moyo ‘heart,’ or from paka (mpaka)
‘until’ and moyo ‘heart.” Other toponyms reflect on the past economic and social power of some coastal
cities, for instance Malindi, which is probably a contracted form for mali ‘wealth’ and the emphatic
copula ndi ‘a lot of wealth,” while Unguja ‘place of waiting’ (from ngoja ‘wait’) recalls the image of a
central harbour, especially one influenced by monsoon navigation where ships have to wait for the

wind (Tolmacheva 1995: 30).

* Different interpretations of these translations have been developed. According to Brown (2016), the most feasible is the
wapagazi theory: Bagamoyo was named by wapagazi “porters” who felt that they had successfully completed their journey
from the interior (usually the Tabora area and westwards). They were in the habit of congratulating themselves - “now cease

from worrying, cease from care and anxiety.” [...] (Brown 2016: 39).
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Thus, we observe that most of the toponyms seem to have got in common use on the basis of
analogical associations, where an element, usually a natural feature, has been metonymically extended

to signify the whole town area. According to El Fasi (1984: 18)

A knowledge of place-names (towns, mountains, rivers, lakes, springs and other
geographical sites), the study of which is called toponymy, can be of great help to history
because place-names seldom change. Even their phonetic evolution hardly ever leads to
radical modifications and seldom affects the old pronunciation and spelling. It is for this
reason that the study of place-names can reveal facts relating to the past and so yield
information concerning the history, religion and civilization of the first occupants of the
places concerned.

Semantic extension is evident for some of the names clearly derived from geographical features, like
rivers, e.g. Hurumuzi, a narrow water way in Iran well known worldwide for the passage of vessels, or
Pangani, a city situated on the left bank of the river Pangani from which it derives its name (Sacelux
1939: 730). Other patterns in folk etymology (see for instance Siu, Mvita, Faza etc.) seem to project
complex cultural conceptualizations, which meanings and interpretations have changed over time,

derived from several semantic categories (such as things, events, actions, emotions).

6. Conceptual analysis

Conceptual analysis of the toponyms allows us to understand the meaning and potential mnemonics
that were carried in the names of towns. Such analysis, however, is inevitably to a certain degree prone
to error, as the names can sometimes have multiple meanings. Comments on these are provided above
and in Table 1, which also presents the main meaning of each toponym that we have established on the
basis of linguistic analysis, their hypothetic translations and etymologies.

We divided the toponyms in categories, which are based on some cognitive and conceptual
principles (see also Evans 2015; Taylor and Tversky 1992), depending on whether the meaning of the
toponyms refers to the description and emotions of people, actions, natural and built features, or
objects. In the case of some names, we were not able to determine their possible meaning, and hence
we classify these separately as ‘other.” Table 2 quantifies the number of toponyms represented in each
category.

The largest category is that of natural and geographical features, where names are twice as
represented than in any other category. Among these, there are names related to trees, birds or plants.

The second most numerous category refers to sensory perception, feelings and emotions. This includes
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notions of sensory perceptions such as smell, taste and vision, and also many strong emotions such as
disorder, excitement and illness. On the other side of the spectrum, the least frequent are references
to things and portable objects, perhaps surprisingly in a society of traders. The table shows, that the
ratio in which each category is represented, is approximately the same for present-day Kenya and
Tanzania. This suggests that in the past there were similar tendencies in place-naming along the coast.
The fact that similar patterns are observed in the north and south of the coast and in whole collection
may serve to check that the observed trends are potentially meaningful.

Considering the importance of the ocean, in whose neighbourhood all Swahili past towns were
located, it was paramount for fishing as well as long-distance trade and maintaining contacts across
the Indian Ocean, we also looked for any references to the ocean context among all the toponyms. We
were able to detect it in eight cases: Kipungati/Kipungani ‘wave,” Luziwa ‘ocean,” Mkunumbi ‘fish,’
Humuruzi ‘current,” Vipingo ‘wooden peg for ships,” Unguja (U)kuu (Zanzibar)® ‘big port,” Mbuamaji
(from maji ‘water’) and perhaps Kilifi if we consider its possible secondary meaning as ‘safe anchorage.’
The fact that there are only eight such names among the 104 analysed is surprising for a coastal culture
with close ties to the ocean for trade and subsistence. This may be compared to the nine names that
may be related to trees (Ishakani - large brushwood, Uchi Juu - big tree, Shaka - large brushwood, Witu
- forest, Kilifi- tree, Kisikimto - trunk, Mkwaja - tree, Buyuni - tree, Mikindani - young palm trees). The
similar frequency of names refering to trees may perhaps be explained, when considering that trees
have played an important social role in claiming ownership of land (Middleton 2004: 49). The popularity
of land-related features is even more pronounced if we consider the category of built features, which
contains names associated with houses, towers (possibly tall buildings), walls and thresholds. It
suggests that perhaps references to features associated with land carried more weight in processes of

place-naming and dwelling in a landscape compared to those associated with the ocean.

7. Conclusion

The analysis of folk etymology and conceptual categories of Swahili toponyms confirm that language

is an important source which reflects people’s beliefs and their imaginary world. An interdisciplinary

¢ It probably derives from the word Zanj (sometimes Zinj), a collective noun frequently employed as an ethnonym and
occasionally as a toponym, which occurs in mediaeval Arabic texts with reference to Africans. According to the description
of the term given by Tolmacheva (1986), in the Caliphate the word Zanj usually refers to slaves and consequently sets the
people called Zanj in a separate socioeconomic category, entailing connotations of dependence and inferiority; whereas in the
East African context, to the contrary, the reference is generally to free inhabitants of the area, where they are implicitly

recognised as a majority, if not the sole population group (see Tolmacheva 1986).

15



Monika Baumanova and Rosanna Tramutoli - Swahili toponyms of past towns on the East African coast

approach combining linguistic, anthropological and archaeological approaches can help to elucidate
the connection of socio-cultural and historical relevance of these sites on the Eastern African coast,
with speakers’ worldview and linguistic representations.

The linguistic analysis of Swahili toponyms has revealed that there is a relevant number of nouns
which manifest typical features of Bajuni dialects (and of Swahili northern dialects in general), thus
showing that the presence of this community, who first settled the major islands and places on the
mainland, was established at least in the 14™ century or earlier. It further shows that the origin of some
of the town names may be quite old.

The most common morphological structure of Swahili toponyms consists of adding the Bantu
locative suffix -ni to Bantu (or non-Bantu) lexical stems, belonging to different semantic fields, mostly
in the category of geographical and built features (e.g. Ishaka-ni, Uwa-ni, Mnara-ni, Ngome-ni). There are
relatively few loanwords, and most of them are from Arabic referring to religious life. The numerous
references to natural and built features may signify that these features commonly played a significant
role in constituting the identity of the individual towns.

The names of towns represented repeated references to specific places, and as such they were
important cultural conceptualisations. From archaeological and ethnographic sources it is already
known, that trade and maritime links were significant for Swahili economy and power negotiations.
Nevertheless, as the presented analysis shows, the relatively few references to these themes may mean
that they were not crucial for situating identity, dwelling and in mnemonic references to the towns.
Rather, references to the physical appearance, as well as sensory and emotional perception of these
places were more popular in defining the urban experience and situated mnemonics specific to each

of these settlements.
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Figure 1. Map showing the location of the Swabhili sites discussed in the text (map by the authors; MB).
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Place-name English translation Proposed etymologies, folk etymologies and comments
(dominant meaning)
e Kenya
o Mainland

Ishakani large brushwood shaka ‘large brushwood’ (St.Sw. Kichaka)

Kiunga joint, link ki-ungu ‘very tall building’ (Nurse 2010: 18)
kiunga(ni) ‘the top of the mountain’

Mwana Miss Mchama mwana ‘girl;’ prefix used to form words denoting

Mchama people of different professions, membership or
classes
mchama ‘sorghum’ (St. Sw. mtama)

Omwe seed (of a tree)

Shee Umuro Sheik Umuro Shee from Arabic Sayh

Shee Jafari Sheik Jafari (as above)

Rubu God, deity

Uchi Juu big stick uchi ‘tree, big stick’
Jjuu ‘upon, above, over, top’

Sendeni (You pl.) don’t go! | St. Sw. musiende

Uwani fence, stockade 1. ‘fence made of trees or stones constructed
around the house to delimit and protect the field’
2. ‘washroom,’ the space behind the house where
people sit and do several occupations

Luziwa/Uziwa | Ocean St. Sw. wanja

Kimbo pit, mine -chimba ‘to dig, excavate, bore’

Kiponozi Relief ki- noun prefix cl.7
from -pona ‘to heal’

Mea Plant -mea ‘to grow (as a vegetable or plant)’

Mkunumbi Fish numbi ‘a sp. of blue-lined round short fish’

Mwana child, girl also prefix used to form words denoting people of
different professions, membership or classes

Shaka large brushwood ‘large brushwood’ (see ishakani)

Ungwana civilization ‘condition of a free and civilized human being’

Witu Forest St. Sw. wanja mwitu/msitu

Tumbe being, organism St. Sw. wanja kiumbe

Shirazi from Shiraz

Hurumuzi from Hormuz

Pongwe very old St. Sw. kongwe ‘very old’

Vanga to count St. Sw. -wanga

Diani Ransom 1. dia ‘fine for murder; ransom paid to save one’

life’
2. Ndia-ni (St. Sw. wanja njiani) ‘on the way’
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Kirima Hill ‘ St. Sw. wanja. kilima or mlima

Twiga giraffe

Kongo welcome 1. (arch.) an expression used to welcome a foreigner
(mgeni) who comes from abroad’ (Sacleux 1939)
2. K’ongo "bushbuck; korongwe’ (Nurse 2010: 19)

Ukunda to wrap Sw.St. -kunja ‘to fold, bend, furl, tangle, wrap’

Mombasa/ city of war 1. mji wa vita; mji: ‘city:” mvita: ‘war,” from the verb

Mvita -ta: ‘to thrust, throw out’

(Mji wa vita) 2. mfita ‘one who hides’(Tolmacheva 1995: 35)

Magugu weeds

Vumba Kuu smell vumba ‘fish smell’
kuu ‘big’

Mtwapa “the one who 1. -twaa: ‘to take,” hapa ‘here’

took this place” | 2. mtu wa hapa ‘the person from here’

3. mto wa hapa ‘the river of here’
4. mutwa ‘termites’ (‘where termites are;’ often
indicating fertile ground)

Jumba la Slaves’ house

Mtwana

Gedi/Gede ?

(Giriama)

Kilepwa ?

Mgangani traditional -ganga ‘to cure, heal, repair’

doctor
Kilifi (Giriama) | type of tree ‘deep waters’ (in the sense of safe anchorage;

Mohamed 2011: 326)

Mnarani at the tower mnara ‘tower’

Kitoka Out -toka ‘to go out, exit’

Kinuni Bird St. Sw. nyuni

Vipingo wooden peg kipingo: ‘wooden peg or bolt to fasten, shroud or
anchor on the gunwale’

Kiburugeni disorder St. Sw. -vuruga ‘to stir up; to sabotage, ruin’

Watamu sweet tamu: adjective

Malindi alot of wealth | 1. Mali Ndi: ‘a lot of wealth’
2. Lindi: ‘deep pit/whole in the earth’

Mambrui ?

Ngomeni at the fort ngome ‘escarpment; fort, castle’

Kibirikani cattle

o Island
Wasini disobedience wasi ‘disobedience, insubordination, rebellion’
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o Lamu archipelago

Dondo shell /
tiger cowrie
Shanga(ni) South 1. Sw.St. kusi ‘South; ‘south, southerly wind, monsoon’
(Nurse 2010: 20; Tolmacheva 1995: 11)
2. *-canga ‘sand, beach’ (Nurse 1994:49)
Rasini/Faza on the cape from Arabic ra’s ‘cape’
Pate to weave -pata (kibajuni) ‘to weave’ (St .Sw. kusuka)
Bui/Mbui female friend
Chundwa /Atu | where many Atu: old name of Chundwa town
fruits are -chundwa: from -chunda (Sw.St. -tunda) ‘to collect, pick
up (fruit)’ (Nurse 2010: 7)
Kisingitini on the/at the kizingiti ‘bottom part of a door’
threshold
Mtangawanda | black sand wanda (St. Sw. wanja) ‘kohl; eye liner’
mtanga (St. Sw. wanja mchanga) ‘sand’
Siyu / Siu unknown -yua (St. Sw. -jua) ‘to know; referred to people
(people) originally from Shanga’ (Tolmacheva 1995: 34)
Matondoni disease
Kipungati/ swing, wave -punga ‘to swing, to wave’
Kipungani
Shela veil
Manda open space 1. kiwanda (Sw.St. kiwanja): ‘open space’
2. wavaa ng'andu ‘wearers of gold’ (Tolmacheva 1995:
35)
Takwa fear of God from Arabic tagwa
Lamu Island of pride | Kiwa Ndeo (Kisiwa ndweo) ‘Island of pride’ (Sacleux
(Pokomo) / 1939: 61; Tolmacheva 1995: 30)
Ki(si)wa Ndeo

e Tanzania

o Zanzibar archipelago

Tumbatu coral stone from tumba ‘stone’

(Kitumbatu)

Mikokotoni carts mkokoto ‘dragging, pulling, the mark made by
something dragged along’

Unguja (U)Kuu | place of waiting | 1. ngoja ‘to wait,” kuu: main, big, ‘place of waiting,
port’ (Tolmacheva 1995: 34)
2. ki-ungu ‘very tall building’ (Nurse 2010: 18)

Kizimkazi inhabitant St. Sw. mkazi ‘inhabitant, resident, occupant’
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Pemba ? known in Arabic as “green island” (Tolmacheva 1995:
32; Sacleux 1939: 740)
Chake ?
o Mainland
Kwale ?
Tanga outside
Ndume strong person
Tongoni ground 1. St. Sw. udongo ‘soil, earth’
2. St. Sw. chongo: ‘one-eyed person’
Pangani cave 1. panga ‘cave, hollowed out space’ (Sacleux 1939: 729)
2. acity situated on the left site of the river Pangani
(Sacleux 1939: 730)
Ras Kikongwe | old cape from Arabic ra’s ‘cape, peninsula’
kongwe ‘old’
Mbweni stranger St. Sw. Mgeni
Ushongo curse
Kipumbwi ?
Saadani luck from Arabic sa‘ada
Utondwe ?
Kisikimto trunk kisiki ‘stump of a falled tree, trunk’
mto ‘river’
Mkwaja tree mkwaju ‘tamarind tree’
Buyuni tree mbuyu ‘baobab tree’
Uzimia faint from -zimia applicative form of -zima ‘to switch, turn
off’
Winde hunt -winda ‘hunt’
Bagamoyo throw down the | -bwaga ‘to throw down, drop,” moyo ‘heart, soul;’
heart ‘drop your soul (here)’
Kaole see from the verb -ol: ‘to wee’ (St. Sw. -ona)
Mbegani shoulder bega ‘shoulder’
Kunduchi aland withred | kundu (nyekundu ‘red’) and chi ‘land,” ‘a land with red
soil soil’
Msasani plant msasa ‘a plant with rough sandpaper-like leaves used
for smothering wood’
Mbuamaji ? water maji: water
Kimbiji run away from the verb -kimbia ‘to run’
Kilwa Kivinje | Island with Kilwa=kisiwa (island)
plants mvinje ‘place with plants of filao’
Mtitimira shake, excite -titimua (tutumua) ‘to shake; to excite’
Lindi deep pit (see Malindi)
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Mikindani young palm mi=miti ‘trees,’ kinda ‘young’

trees

o MafiaIsland

Chole blackbird
Kua grow
Jibondo ? work hard

o Kilwa archipelago

Kilwa Kisiwani | island of (in the) | kilwa=kisiwa ‘island’
island

Songo Mnara | (king of the) songo ‘garland, crown’
tower mnara ‘tower, monument’

Sanje YaKati | ? central ya kati ‘central’

Sanje Majoma | government

Table 1. A list of the 104 analysed toponyms refering to Swahili towns with their translation in English.

Conceptual categories Kenya Tanzania Totals
1. a) personalities and personal characteristics 9 4 13
b) sensations and emotions 13 7 20
2. actions, events, activities, practices 6 4 10
3. a) natural and geographical features 21 16 37
b) built (human-made) features 7 3 10
4, objects, things, items 5 1 6
5. other 3 5 8

Table 2. Quantification of the toponyms in each conceptual category.
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A divisive disease
Clashing treatments for HIV/AIDS in Swahili literature

Cristina Nicolini

The aim of this paper is to illustrate the historical evolution of the “clashes
between epistemes in relation to the treatment of illness,” which characterize
Swabhili literary genres on HIV/AIDS (Nicolini 2022) through an exploration of
Swabhili novels. Therefore, 1 will investigate the epistemologies of a pandemic
both analytically, by investigating both the knowledge of HIV/AIDS and the
plural ways of treatment involved, as well as aesthetically and linguistically, by
examining the metaphorical doubles of HIV/AIDS. Moreover, I will compare the
metaphorical doubles of HIV/AIDS in Swabhili literature to the metaphors in
Anglophone literature from East Africa. Finally, I will conclude the study with a
glance at the recent Covid-19 pandemic. The clash, between modern medicine
and non-scientific knowledge(-s) in relation to the treatment of illnesses, seems
also to be a continuous feature in the contemporary discussions dealing with
Covid-19 circulating in the social media.

Keywords: treatment of illnesses; pandemic; traditional healing; witchcraft; metaphorical doubles;

Swahili literature; HIV/AIDS; Covid-19; Afrophone philosophies; epistemologies

1. Introduction*

This paper examines and explores plural epistemologies of a pandemic aiming to demonstrate how

both the topic of illness and the heterogeneous ways of treatment manifest themselves to be a field of

“clash of epistemes,”” which is illustrated through Swahili literature on HIV/AIDS (Nicolini 2022).
HIV/AIDS in Swahili VVU/UKIMWI (Virusi Vya UKIMWI ‘the virus of AIDS:’ Ukosefu wa Kinga Mwilini

‘the lack of body defences’) is only the scientific, but not the sole, definition for identifying this illness,

'I presented this paper originally on the occasion of an invited lecture in the course Literary Studies/ African Literatures in
Context: African Literature in the Context of a Pandemic (AY 2021/22) led by Prof. Alena Rettova, whom I acknowledge, University
of Bayreuth, online lecture due to Covid-19 (15-12-2021).

? Plural knowledge systems.
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which was firstly officially reported in the Kagera region, in the north-western part of the country, at
the Tanzanian-Ugandan borders, in 1983.

Since the beginning of the pandemic in the country, local socio-cultural interpretations and
traditional ways of healing this new mysterious ailment have been clashing with modern biomedical
approaches and scientific answers. As a consequence, Swahili literature reacted immediately by
producing oral poetries dealing with the new health issue (Mutembei 2001; 2009). Subsequently, other
literary genres have been discussing the topic from multiple viewpoints (Mutembei 2011a, b; 2015).

In this article, I will investigate especially the literary medium of Swahili novels on HIV/AIDS to
isolate both the relevant treatments for AIDS described, and the metaphorical representations of
HIV/AIDS triggered. In Swabhili literature, the novelistic genre has been dealing with the topic of illness
and its treatment since the ethnographic novellas, such as Banzi’s (1972) and Kitereza’s (1980) novels,
describing the powers of traditional healers against sterility, barrenness and common diseases (Garnier
2013) as well as the first Swahili novels such as Shaaban Robert’s Kufikirika (‘Thinkable, 1967) that also
deals with infertility by intermingling the scientific with the supernatural.

Therefore, in my first case study I will analyse four novels on HIV/AIDS: Kisiki Kikavu (‘The Dry
Stump,” Mutembei 2005), Firauni (‘The Debauchee,” Mauya 2017), Ua La Faraja (‘The Flower of
Consolation,” Mkufya 2004) and Kuwa Kwa Maua (‘The Existence of Flowers,” Mkufya 2019), by observing
analytically the different types of treatment involved in the narratives. Subsequently, in my second
case study, I will analyse HIV/AIDS stylistically through its doubles, which are the metaphorical
expressions through which it is conceptualised, by establishing a comparison between fictions written
in both Swahili and English.

Finally, I will look at the recent evolution of the “clash between epistemes in relation to the
treatment of illness” through contemporary literature and current discussion dealing with Covid-19,

which circulate in the social media (Nicolini 2021a).

2. Some divergent theories about HIV/AIDS in Tanzania

In this review of literature, I draw from socio-anthropological scholarship upon which I have built my
literary analysis. A preliminary remark to start with is that in East Africa once scientific and biomedical

explanations fail to supply all the answers,” supernatural explanations and traditional healing

* Premised that scepticism towards scientific and biomedical explanations of illness is not an African prerogative, such an

example is in the Western anti-vaccination movements occurring during the current age of Covid-19. In the East African
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knowledge(-s) intervene to support peoples’ causes and their struggles. Indeed, the resistance of
“traditional medicine” (Meneses 2007: 352) is part of the “African struggles for epistemic freedom”
(Ndlovu-Gatsheni 2018: 1) consisting of “provincializing Europe while deprovincializing Africa”
(Ndlovu-Gatsheni 2018: 3). Therefore, I will confront in a provocative way two diverse responses to
HIV/AIDS: traditional healing and modern medicine, with the objectives not only to demonstrate that
the effective resolution is multifaceted, but also to overcome binary rivalries, by investigating how

contrasting facets intermingle in literature.

2.1. Socio-cultural interpretations

“She was bewitched and caught an illness similar to AIDS” (Mshana et al. 2006: 45). This is one of the
most popular expressions circulating in everyday speech about HIV/AIDS in Tanzania to explain the
causes of sexually transmitted diseases. For example, Lusumbo, a “witchcraft-induced illness” is known
as the epidemic that preceded AIDS (Mshana et al. 2006: 54). Particularly when sexual customs
established by the ancestors are infringed, the ancestral spirits, disapproving of their descendants’
behaviour, leave them without their protection and exposed to all kinds of malignant assaults (Mshana
et al. 2006: 47).

Among the heterogeneous African cultures, in Tanzanian culture, the aetiology of illness is
commonly explained through the witchcraft paradigm, which means a bewitchment, or an evil spirit
thrown by a jealous witch (mchawi), as well as curses or malevolent forces sent as a punishment for the
breaching of cultural norms and/or a violation of sexual taboos (Mshana et al. 2006; Lugalla et al. 2004).
In other words, the illness’s aetiology means an “aggression” diagnosed by a traditional healer (mganga
wa jadi): the one who is capable of identifying the type of aggressor. The aggression can be diagnosed
as being either a witch’s curse that symbolises the result of a conflict in interpersonal relationships, or
possession by evil spirits that represents a conflict with the ancestors and their rules (Hountondji 1997:
28).

The witchcraft theory includes the interactions of “human, super-human and non-human
entities” (Ashforth 2002: 127) as a concatenation of casualties (Sogolo 2005). Since Evans-Pritchard’s

clear-cut distinction between witchcraft and sorcery® (1976) seems to have been overcome, in

context modern medicine is often associated with the Western centring modernity imposed during colonial times that clashes
with local traditional healing practices.

* In Swahili uchawi or ulozi (‘witchcraft’) and uramli or sihiri (‘sorcery’ is the malicious creation of harmful organic substances)
(Kirusulia 2017: 366).
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contemporary practice the concept of witchcraft incorporates sorcery practices as well, and thus a
witch is someone who crafts harms through the interactions of in-born powers, supernatural-spiritual
interventions and manufactured materials (Ashforth 2002: 126; Moore and Sanders 2001).
Nevertheless, the phenomenon of uchawi (witchcraft) is made up of both the individual’s mystical
powers to harm and do evil as well as anti-witchcraft medicinal powers (uganga’) to counteract the
craft of the witches (Abrahams 1994: 9-10, 23).

Witchcraft belief also implies a traditional epistemology of healing or, better say, the exercise of
a “moral power” (Stroeken 2012) to either healing or harming as well as saving or convicting. Indeed,
witchcraft is an aetiology as well as divination is a diagnostic practice and a treatment for illnesses. In
fact, the invasion by supernatural evil spirits “thrown” by an envious person or a curse crafted by a
witch (mchawi) can be both diagnosed and expelled by a diviner/healer (mganga), who, supported by
ancestral spirits, triggers a self-healing treatment that consists in a synesthetic shift of sensory
experiences (Stroeken 2012; 2017a: 165-166).

Ilnesses and “maladies,” as Langwick (2011) translates the Swabhili concept of ugonjwa, can be
classified into the three following categories: “maladies of God,” which correspond to biomedical
diseases and cannot be prevented; “maladies of the person,” which result from witchcraft and can be
prevented by protective practices and cured by healers; and “maladies of mashetani” (daemons), which
result from run-ins with devilish non-human actors and in some cases can be prevented and cured by
healers (Langwick 2011: 151 - 231). Likewise, HIV/AIDS can be caused by God (UKIMWI wa Mungu); by
sexual relationships (UKIMWI wa kawaida); and by sorcery and witchcraft (UKIMWI wa mazingira ya
kichawi) (Olsen and Sargent 2017: 5).

Moreover, different kinds of non-human actants (spirits and disembodied entities) come into play,
such as the Islamic spirits of majini (djinns), benevolent or malignant creatures of this world; mashetani,
evil spirits and dangerous demons who invade a person; mizimu, spirits of the ancestors; and mahoka,
ancestral shades, who know medicine and help the healers (Langwick 2011: 21). Therefore, illness,
which can be caused by biological sources, or by human or “non-human actants” (Langwick 2011: 21),
can be prevented by either restoring relationships and avoiding conflicts (Hountondji 1997) or
establishing natural protective body boundaries.

HIV/AIDS is a complex of diseases manifesting themselves through a multiplicity of symptoms:
the immune systems of the body collapse, the psychological status falters, and finally the reproductive

capacities of human species are seriously affected. Therefore, this psychophysical turmoil is clearly

> The concept of uganga includes the practice of healing, traditional medicine and magic (Acquaviva 2018: 145-146).
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experienced as a fight against an invisible supernatural power (Ashforth 2002) or a “sorcerer at work”
(Rédlach 2006: 55). Witchcraft theory not only provides a convincing explanation anchored in local
beliefs for HIV/AIDS, but it also makes AIDS treatable, offering the possibility of being healed by
healers’ interventions and improving health conditions when hospitals fail (Rédlach 2006; Stroeken
2017a).

Particularly, the transmission of HIV/AIDS is represented through three main formulas: firstly, a
bewitchment (uchawi) accomplished by jealous female witches against wealthy men; secondly,
malicious spirits such as majini, oversexed supernatural creatures who, controlled by a witch, force into
illicit sexual relations their victims; and thirdly, a punishment from ancestral spirits, who castigate
people for their neglect of traditions (Mutembei 2009: 36-37; Hasu 1999: 410-411).

The supernatural-spiritual ontologies of ailing or healing, which can all be thrown by witches and
expelled by healers, are of multiple kinds; for example, “alien spirits” who eat human flesh and blood
(Hasu 1999: 430), or men-eating cannibals resurrected by a witch to eat people (abali wa wantu, Behrend
2007: 41). There are also, more typical spirits along the Swahili coasts such as majini, mashetani and
mapepo (Giles 1999; 1995; 2018; Dilger 2007). Certain pepo spirits embody immoral behaviours (adultery
and fornication); whereas, others embody chronic diseases (HIV/AIDS, epilepsy, cancer) (Dilger 2007:
68).

In addition to them, the popobawa, a shapeshifter evil spirit who, gifted with abnormally large
sexual organs, sodomises both male (homosexuality) and female (adultery) victims, is typical in the
Zanzibari legends (Thompson 2017).

Conversely, eiyembe/mahembe, popular in the Haya and Luganda traditions, are animal horns used
as divinatory objects that metonymically refer to the spirits inhabiting them (Mutembei 2001).
Divinatory spirits can be consulted through the horns by diviners to heal people, or malicious djinns
and vampire spirits can be dispatched to harm people through witches blowing inside the horns
(Reynolds-Whyte 1997: 61-64). Vampire spirits in this category suck human blood, condemning the
victims to a slow death such as by HIV /AIDS (Mutembei 2001: 117).

Furthermore, a common feature in many African cultures is what I call hereditary generational
curses, which implies that those who do not respect the ritual prescriptions and taboos are castigated
according to a sort of “punitive theology” (Trinitapoli and Weinreb 2012: 5). In other words, the divine
judgement on misdeeds, moral transgressions, and sins, in the form of illness, misfortune and death,
falls upon entire families, through specific curses such as Chira, in the Luo culture (Dilger 2008; 2009;
Hussein 1988), and Bakuntumile, in the Haya culture (Mutembei 2009). These curses have not only

symptoms, but also consequences similar to AIDS, also known as the “bad death” or “apocalyptic

31



Cristina Nicolini - A divisive disease: Clashing treatments for HIV/AIDS in Swahili literature

disease” (Dilger 2008: 212-214), such as a decline in reproduction and a threat to the continuity of clans
and lineage, as young people either have died prematurely without leaving any heirs, or they are
unable to bear children because of HIV positivity (Dilger 2008; 2009; Mutembei 2001). The Luo concept
of Chira, which means bahati mbaya ‘bad luck and misfortune’ (Hussein 1988), is a curse that involves a
whole family or the entire bloodline, and is caused by the transgression of ancestral rules, ritual
prescriptions, and cultural norms, as well as the breaching of taboos, especially on sexual relationships
(Dilger 2008). Chira is a “wasting disease,” similar to AIDS, which causes weight loss, diarrhoea, skin
disease, and finally death (Dilger 2008: 220; Ongolo et. al. 2017). Even though forbidden sexual
intercourse is the cause of both Chira and HIV/AIDS, the traditional concept of Chira sprouts from the
inside, in other words, from troubled relationships among people; thus, it can be cured by harmonising
and restoring necessary relationships. Conversely, HIV/AIDS comes from outside: it is the intrusion of
a virus that blocks the continuity of life; thus, it is necessary to erect boundaries to protect one’s body
from outside (Geissler and Prince 2007: 136). Likewise, Bakuntumile, ‘it has been sent for/to you,’ in the
Haya culture, is a form of Nemesis, God’s revenge against hubris, and a well-deserved punishment for
human arrogance (Mutembei 2009: 26-30).

To sum up, it can be observed that Tanzanian societies reflect the syncretic hybridization of
religious thoughts and beliefs constructed by the superimposition of Islamisation and Christianisation,
particularly the Lutheran church in the northern regions (Setel 1999; Hasu 1999) and the Pentecostal
church in central and north-western Tanzania (Dilger 2001a,b; 2007; Stroeken 2017b), layered upon
local spiritual beliefs, animistic cults and spirit possession practices (Giles 1995; 1999; Lambek 1993;
Swantz 1999; Dilger 2007). In fact, “Swabhili religious knowledge” is made up of mila (indigenous Swabhili
customs and rituals) and dini (Islamic beliefs and practices) (Topan 2009: 56). In addition to this, the
advent of the Christian church took place during colonial times (Hasu 1999).

In conclusion, the witchcraft theory is relevant either as a challenge or as a support to scientific
reason and biomedical theories. Indeed, the belief in witchcraft implies believing in the possibility of
improvement: diviners, by “questioning misfortune,” deal pragmatically with and are fully aware of
the uncertainty of life that science fails to handle (Reynolds-Whyte 1997: 232; Stroeken 2012). Thus,
traditional and modern forms of knowledge should be integrated (Hallen and Sodipo 1997; Mosley 2004:

148-149) and mutually included, not excluded.
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2.2. Biomedical methodologies

The biomedical conceptualisation is represented by the positivist epistemology of modern science and
western medicine, strategic pillars of which are condom use, HIV testing and ARV treatment and
therapies (Dilger and Rising 2014).

Scientific knowledge is conveyed through educational projects and prevention campaigns
managed by NGOs, which are leaders in the fight against HIV/AIDS in Tanzania (Dilger 2012; Marsland
2007; Langwick 2008). In fact, following the post-independence economic collapse of the country in the
late 1970s, the SAPs (Structural Adjustment Programs) were implemented by the World Bank and the
International Monetary Fund starting in 1983, followed by the introduction of other neoliberal reforms
in the 1990s (Lugalla 1995; Mbilinyi 1993; Brooks and Kessy 2017). One of the first consequences of the
country’s economic collapse was the massive cut in government expenditure on the health sector.
Thus, after the privatization of the healthcare system in 1992, there arrived a trans-nationalisation and
“NGO-ization of the Health Sector” (Dilger 2012: 61; 2010), especially regarding the HIV/AIDS epidemic
that is also criticised as the “epidemic of NGOs” (Smith 2014: 165). The privatization of the health sector
affected seriously AIDS-related care among the local population, who reinvented a home-based care
system supported by NGOs (Dilger 2010: 115).

NGOs are mainly involved in public health interventions, in which educational strategies are
based on methodologies such as BCC (Behaviour Change Communication), SCSC (Strategic
Communication for Social Change), and ABC (Abstinence, Be faithful and Condom use) (Mwita 2010;
2011; Johansen 2010; 2011; Plummer 2012; 2013), which follow “bio power regulations” (Dilger 2012) to
keep under state control sexual relationships in the form of safe sex campaigns (Foucault 1998;

Halperin 2016).

3. Divided treatments for HIV/AIDS in Swahili novels

In this section, I will, firstly, introduce the topic of the treatment of illness in Swahili novels, and then,
I will analyse the four selected novels dealing with HIV/AIDS.

Swahili novelistic productions have been described as “written in the swing” (Rettova 2016a),
swinging between different phases from realism, passing through experimentation and magical
realism (Rettova 2016b; Khamis 2003; 2005), to end up swinging back into neorealism (Rettova 2016a;
Diegner 2018; Bertoncini et al. 2009).

The treatment for illness has always been a theme discussed in Swahili prose, since the first

ethnographic narratives, such as A. Banzi’s Titi la Mkwe (‘The Daughter-in-law’s Breast,” 1972) and A.
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Kitereza’s adventures of Bwana Myombekere na Bibi Bugonoka Na Ntulanalwo Na Bulihwali (‘Mr
Myombekere and his wife Bugonoka (‘misfortune’), their son Ntulanalwo and their daughter
Bulihwali,” 1980; Mulokozi 1984), which celebrate traditional healers’ knowledge and their mystical
powers capable of healing every kind of psychophysical ailment (Garnier 2013; Bertoncini et al. 2009;
Mazrui 2007).

After that, I argue that Shaaban Robert (1909 - 1962), who has been recognised as both the real
father of the Swahili novel® (Bertoncini et al. 2009; Garnier 2013), producing narratives which, deeply
rooted in traditional features, are mostly oriented towards modernity (Garnier 2013: 47 - 62), and as an
“idealist philosopher” (Masolo 2010: 102), was also a pioneer in featuring the clashing encounter
between modern medicine and traditional healing practices in the novelistic genre. Particularly, in the
novel Kufikirika (‘Thinkable,” 1967), Robert explores the role played by traditional healers in the fight
against disease, sterility and barrenness with ubora na ustadi ‘high quality and dexterity’ (Robert 1967:
8); yet the novel endorses “the positivist epistemology of science” and medicine (Rettova 2021: 306).
Indeed, in Kufikirika, Roberts first explains how healing practices are part and parcel of the traditional
Tanzanian culture and local knowledge of healing, by describing thoroughly the categories of healers
ruling the country affairs, i.e. herbalists, exorcisers, demonologists, those who perform sacrifices, those
who craft talismans, foretellers and diviners (Robert 1967: 8). However, in the end, he starkly contrasts
positivism, rationalism and modern medicine with local traditional divinatory and healing practices
accused of being “ushirikina (‘superstition’) and fallacy” (Rettova 2021: 304-308). Robert criticises all the
groups of healers who represent the ruling classes in the fictitious country of Kufikirika, where the
novel is set, aiming at a “righteous community” (Masolo 2010: 97). In fact, the protagonist Utubusara
Ujingahasara (‘Humanity-is-wisdom, Ignorance-is-loss; Ngonyani 2001), at first, pretends to be a
traditional healer himself to gain the trust of the sovereigns, so as to be able to express his innovative

viewpoint.

Ingawa nilitabiri uzazi wako lakini, kwa kweli, utabiri ulikuwa si kazi yangu kabisa. Nilijitia katika
kundi la watabiri wakati Mfalme alipojituhumu kuteswa na ugumba ili niweze kupata nafasi ya
kusema niliyoyajua. Nchi, kama ya Kufikirika, ambayo uganga wa kienyeji wasadikiwa kuwa

¢ See also the 34th Swahili Colloquium: “Celebrating Shaaban Robert,” organised by Bayreuth University in partnership with Moi
University, 27-29.5.2022. Prof, Dismas A. Masolo in his keynote lecture: “The Idealism of Shaaban Robert,” clearly defined

Shaaban Robert’s works as “philosophical texts.”

70r “The Nature of Ideas” (Masolo 2010: 162).
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umetawala mambo yote ya wanadamu neno lo lote geni halifaulu bila kupitishwa kwanza katika
njia inayoaminiwa na watu wote (Robert 1967: 48).

Even though I prophesized your birth, to tell the truth, divination is not my job at all. I hid
myself among the diviners when the King supposedly suffered barrenness so as to gain the
opportunity to express my knowledge. In a country such as Kufikirika, where traditional
healing is believed to administer all aspects of human life, whatever foreign opinion would
have not succeeded without having passed first through a way that is trusted by everyone.®

Subsequently, he defeats local healing treatments and divinatory prophecies, demonstrating that the
young prince has effectively recovered only after receiving hospital treatment and so all occult

practices and human sacrifices are condemned (cf. Rettova 2021: 306-307).

[...] Kwa jambo hili njia bora ya kutumia ni kuwaona au kuwashauri waganga waliokuja Kufikirika
kwa Bahari ya Kufaulu. Hawa ni waganga stadi kabisa. Namna zao za uganga ni nyingi sana |[...]
Maradhi kadha wa kadha yaliyodhaniwa kuwa hayatibiki zamani sasa hutibika rahisi sana kwa
dawa zao. Mahali pa kazi ya uganga wao huitwa hospitali. (Robert 1967: 45-46)

[...] For this matter the best way to use is to meet and be counselled by the healers who
reached Kufikirika sailing across the ‘Sea of Success.’ They are real expert healers, and their
healing skills are wide [...] A lot of illnesses that were believed to be uncurable in the past,
now can be treated easily with their treatments. The place where those healers perform is
called hospital.

In the end, Robert’s novel supports firmly the positivist epistemology of science and technological
development (Rettova 2021).

In contrast, I will illustrate two other novels, C. Mung’ong’o’s Mirathi ya Hatari (‘A Dangerous
Inheritance,” 1977 re-edited 2016) and G. Ruhumbika’s Janga Sugu La Wazawa (‘The Chronic Calamity of
Native People,’ 2001), which recognises an “epistemology of marvel” (ajabu) consisting of witchcraft,
black magic, occultism and curses (Rettova 2021: 314-319). These novels deal with the harmful side of
witchcraft that is hazardous but real, and thus, respected and feared at the same time. In fact, even

though the forces of witchcraft cannot be seen, its occult powers can kill.

® All the translations in this paper are mine, if not otherwise indicated.
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Firstly, Gusto the young protagonist of Mung’ong’o’s novel is secretly yet meticulously initiated
into the practice of witchcraft, which is fully acknowledged as proper knowledge, so he is taught about

both its value and hazards:

Ni urithi kubwa ukitumia vema; bali pia ni mirathi ya hatari usipojihadhari nayo (Mung’ong’o
2016: 12). [....] Hii ni elimu ya pekee. Ukiifahamu na kuitumia vizuri unaweza kuumiliki ulimwengu.
Ni siku hizi tu Wazungu wamekuja na elimu yao ya uwongo [...] hiyo ndiyo elimu tuliyokuwa nayo
Waafrika tangia awali. Lakini ajabu ni kwamba vijana wa leo wanaidharau. Wanaioonea haya jadi
yao. Wanataka Uzungu badala yake! (Mung’ong’o 2016: 20).

It (witchcraft) is a valuable inheritance if you use it well; however, it can also be dangerous
if you are not cautious with it. [...] This is a peculiar and special knowledge. If you master
it, you can rule the universe. It is only recently that the European came with their false
knowledge [...] this is indeed African traditional knowledge. It is surprising that the young
nowadays ignore it. They are ashamed of their own cultural traditions. They want Western
knowledge instead.

Secondly, Ruhumbika’s novel illustrates the mysterious endogenous calamity affecting the local
population of the village of Ngoma on Ukerewe island, particularly Mzee Ninalwo’s entire progeny,
whose family is cursed and condemned to disappear. In fact, the entire bloodline of Mzee Ninalwo starts

dying from mysterious and supernatural calamities.

Ndivyo walivyozidi kuona maajabu (Ruhumbika 2001: 41). [...] Mji wa Mzee Ninalwo unaandamwa
na majanga yasiyo ya dunia hii (Ruhumbika 2001: 55).

Indeed, they kept experiencing mysterious events [...] The city of the old Ninalwo was
chased by supernatural calamities, which are not pertaining to this world.

For instance, three Ninalwo’s twelve sons and daughters were found dead on the shore standing
upright without any support, like living persons, with their foreheads pointing to the north and the
napes of their necks pointing south, while their left hands, left feet, left ears and genitals were
amputated in a ritual-like manner. Likewise, many others in the family started suffering from a strange

illness that caused vomiting and the defecation of flies until they died.

Wote hao wakachukuliwa na ugonjwa huo wa ajabu wa huhara na kutapika inzi! (Ruhumbika
2001: 59).
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All of them were caught by that mysterious illness that causes diarrhoea and vomiting
flies!

In the last two novels, even though superstitious human sacrifices and occult black magic practices are
condemned, the practice of witchcraft is epistemically recognised as a valid way of knowing and a
“mode of cognition” (Gyekye 1995: 202).

Then, at the crossroads comes HIV/AIDS, which is a divisive disease connected to various methods
of treatment. The divided debate about HIV/AIDS treatment implies a “therapeutic continuum” (Olsen
and Sargent 2017: 1; Feierman and Janzen 1992) consisting in a kind of balancing and rebalancing of the
scale between modern hospitals and the performances of traditional healers, who have their epistemic
role to play. In fact, the inadequacy or the inaccessibility of hospital care pushes people to prefer the
counselling of traditional experts who intervene to alleviate AIDS-related diseases. In literature, the
healers are portrayed either as professionals or as swindlers, whereas the hospitals’ scientific efficiency
is unquestionable, though they are viewed as morally corrupt.

In this section, I am analysing four selected Swahili novels from Tanzania, namely, Kisiki Kikavu
(‘The Dry Stump,” Mutembei 2005); Firauni (‘The Debauchee,” Mauya 2017), which I defined elsewhere
as “descriptive-reflective” novels (Nicolini 2022); and two philosophical novels: Ua La Faraja (‘The
Flower of Consolation,” Mkufya 2004); and Kuwa Kwa Maua (‘The Existence of Flowers,” Mkufya 2019).

Aldin Mutembei’s novel Kisiki Kikavu (‘The Dry Stump,” 2005) is a historical and documentary
novel, entirely based on empirical findings collected during the author’s research on the ground
conducted in the Christianised context of the Kagera region (1992 - 2006). The novel is set in the
aftermath of the Uganda-Tanzania conflict, also known as the Kagera war, a period from 1979 and after
1983, when AIDS started spreading in the country. The protagonist Kalabweli is one of the Abekikomela,
the black-market dealers at the borders, also known as the “young of Juliana,” from the popular
brandmark clothes they sell (see Mutembei 2001; 2009). In the period described in the novel, HIV/AIDS
was relatively unknown and incurable disease, which challenged both hospital and herbal treatments.
In addition to this, the region was economically devastated because of the war; thus, not only were the
hospitals lacking adequate equipment and treatments, but also swindlers and fraudsters took

advantage of the situation pretending to be professional healers.

Hospitalini hawakuona ugonjwa wowote. [...] Kumwambia arudi nyumbani. [...] Wakaona heri
waende kwa waganga wa jadi kuuliza kulikoni. (Mutembei 2005: 28) [...] Watu wakishaanza
fulani ugonjwa wake hausikii dawa. Mara, mwingine kafa kwa ugonjwa wa ajabu. Ni waganga wa
kienyeji tu waliokuwa na ufahamu kuwa mahembe sasa yanawaingilia watu kuliko kawaida. Kila
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aliyekuwa na mgonjwa akamwondoa hospitalini na kumpeleka kwa mganga. Waganga
wakatajirika. Mganga mmoja alisema kuwa ni lazima tuweke zindiko. [...] Huu si ugonjwa. Na
hospitalini wameshidwa. [...] Baada ya muda kifo. Kifo cha ajabu. [...] Waganga [...] Wakaahidi
kuondoa laana. Wakachuma mali. [...] Vifo havikwisha. Wala wagonjwa hawakupungua. (Mutembei
2005: 31)

At the hospitals, doctors did not see any disease. Thus, they told him to go back home.
They thought it was better to go to the traditional healers to ask what was going on. [...]
People started talking about devilish spirits. Strange deaths were told of in almost every
village. One time, you hear about someone whose illness does not respond to any
treatment. Another time you hear about someone who has died of a strange illness. Only
the traditional healers were aware that vampire-spirits were assaulting people in an
unusual manner. Each person who had an ill-relative took them from the hospital to the
healers. The healers became rich. One diviner said that we must wear protective charms.
[...] This is not a disease. The hospital has failed. [...] After a short time, death descended.
A strange death. [...] The cunning healers [...] they promised to remove the curse. They
acquired a lot of wealth. Neither did the deaths end nor did the number of ill people
decrease.’

However, local pharmacopeia seemed to be effective. For instance, when an herbalist gave Kalabweli a
black flour and chopped leaves concoction popular as muarobaini," so called because it is believed to
treat over forty different human illnesses in seven days, he came back home relieved of his symptoms
(Mutembei 2005: 50).

In this novel, even though HIV/AIDS-sufferers were condemned to die at that time, people were
desperately chasing after an effective treatment in a continuous rebalancing of the scale between
traditional healers and medical doctors. In the end, healers seem to prevail because they could at least
mitigate AIDS-related opportunistic diseases and give hope even to people without economic

resources.

Mimi sikukubali kama walikuwa na ihembe, wala sikuweza kukataa hilo. Afadhali suala la ihembe
lilileta mantiki kutokana na dhuluma (Mutembei 2005: 33).

I did not agree with the vampire-spirit explanation, nor could I disagree completely. In
fact, the vampire-spirit theory at least provided a logical explanation from the injustice.

° All emphasis mine.

1% Muarobaini or Mwarobaini is the Neem Tree (Azadirachta indica A. Juss; Meliaceae) also well-known in the Ayurvedic
tradition.
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Indeed, social injustice (dhuluma'") has become an epistemic device from which at least a portion of
knowledge can be extracted so as to fight for “epistemic justice” (Fricker 2007; Medina 2013). People
were struggling and starving because of the war and because of the ignorance that both medical
doctors and healers had regarding AIDS. So, in the end, the solution to both injustice and AIDS has a
supernatural key element.

Athumani Mauya’s novel Firauni*’ (‘The Debauchee,’ 2017) is a realist novel set at the threshold of
the 90s, which criticizes the socio-political condition of Tanzanian society, following the process of
neo-colonisation begun after the implementation of neoliberal reforms, SAPs and the over expansion
of NGOs. The effectiveness of scientific medicine for treating HIV/AIDS is unquestioned in this novel;
however, not only did the privatization of the health sector make hospital treatment expensive and
unaffordable for the majority of people, but also corruption spread among medical doctors. As a result,
once again traditional healers both honest and dishonest came into play to cope with the situation. In
fact, witchcraft in the 90s also became a supporting element for neoliberal business under the spell of
chuma ulete (‘reap and bring,” Mgumia 2020) so as to both boost and protect individual small businesses
(Sanders 2001).

In this novel, the three pillars of modern medicine are observed. Firstly, HIV blood testing is
regularly performed at the hospitals (Mauya 2017: 24-25) as the most effective method of ascertaining
if someone has been infected, though test results are often fraudulent (Mauya 2017: 15). Secondly,

condom use is promoted to prevent the infection effectively:

Kondomu tu ndiyo kiboko ya UKIMWI (Mauya 2017: 161)

Condoms are the only “whip” against HIV/AIDS.

Finally, HIV/AIDS is no longer a mortal disease - it has become a chronic illness that can be controlled

with ARVs, even though the treatment is not available to everyone in the country:

11 cf, the novel Bomu la Virusi (‘The Viral Bomb,” Machume 2004) which also deals with HIV/AIDS, and which is also set in the
Kagera region in the Kagera war aftermath: wafanyabiashara wengi waliamini kuwa wamerogwa kutokana na wivu wa watu au
dhuluma waliofanyia wenzao ‘Many black-market traders believed that they have been cursed because of other people’s envy
or the injustice that they themselves perpetrated towards others’ (Machume 2004: 9).

' Firauni is not only the literal translation of ‘Pharaoh,’” the Hebrew biblical figure appearing in the books of Genesis and

Exodus as the enemy of the Israeli people, but also has the metaphorical meaning of villain.
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Dawa za kupunguza makali ya VVU ili kurefusha Maisha yenu (Mauya 2017: 20)

Medications for suppressing the HIV virus strength and to prolong our lives.

Nevertheless, following the privatization of the neoliberal health sector, corruption spread as fast as
HIV transmission itself, both in the new private structures and in the old public structures that

remained in poor condition without adequate economic and technical resources.

“Daktari alikawa muugji, asiyekuwa na maadili ya udaktari. Hakika ni firauni” (Mauya 2017: 19)

“The doctor was a murderer, without medical ethics, actually he was a debauchee”

Healers are not effective, but hospitals reject people who cannot afford to pay, so the treatment of AIDS

is described as a ping-pong between hospitals and healers.

Tulimpeleka hospitali ya wilaya kwa matibabu lakini hakupata nafuu hata kidogo. Madaktari
walituambia hawakuona ugonjwa wowote ule. [..] tulimpeleka kwa Waganga wa kienyeji
kumuagua® ilishindikana (Mauya 2017: 38-39).

We brought him to the district hospital for treatment, but he did not get any relief. The
doctors told us that they could not diagnose any disease. [...] We brought him to the
traditional healers to get their treatment, but it failed as well.

Hakuna tunakosifika kwa uchawi au tiba mbadala ambako hatukwenda [...] tumefika hadi kwenye
Mizimu na kwenye makaburi ya Masharifu, lakini wapi! [...] tumemaliza waganga na waganguzi
lakini wapi [...] hakuna nafuu ugonjwa hausikii dawa asilani [...] tukarudi tena hospitali, lakini nako
wapi hakuna nafuu [...] tukarudi tena kwa waganga wa jadi na sasa tumerudi tena hospitalini
(Mauya 2017: 13-14)

There is no place popular for witchcraft or herbalism where we did not visit. [...] We visited
African ancestral worship places and Sharif graveyards, without succeeding! [...] We went
to all the healers including the most respected, but they failed! [...] There was no relief,
this illness is stubbornly resistant to all the medication we have tried. [...] Then, we came
back to the hospital, yet there was no relief to the ailment! [...]| We went again to the
traditional healers and now we are back to the hospital once again!

 The verb -agua includes both scientific and traditional healing practices: treat medically; treat magically to remove a spell

or witchcraft; predict, foretell, divine, interpret dreams (TUKI 2012).
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To sum up, science and modern medicine are unquestioned, however cures are unavailable for those
who cannot afford them. In fact, several socio-political institutions are criticized because of the cuts as
well as the privatization of the health sector and because of the network of bribery as well as
corruption. In the end, the fairest answer to both social injustice and AIDS is a supernatural witch’s
craft.

In conclusion, the two “descriptive-reflective” novels (Nicolini 2022) not only illustrate how all
epistemological reflections develop from the accurate descriptions of characters’ actions, events and
the environment as portrayed by the narrators’ voices, but they also adorn their prose with the
inclusion of magical realist devices that show irreverence towards science. These novels endorse an
“epistemology of indeterminacy and inclusion/complementarity” (Rettova 2021: 319-23) aiming to
include as a third way or middle ground indefinite and clashing worldviews, epistemologies and
realities as “the included third” (Medina 2011).

William Mkufya’s trilogy Diwani ya Maua (‘The Poetry of Flowers’) consists in two'* philosophical
novels: Ua La Faraja (‘The Flower of Consolation,” 2004) and Kuwa Kwa Maua (‘The Existence of Flowers,’
2019) which reflect on the meaning of life, fear of death, and religious attitudes towards sex and sexual
pleasure in connection with HIV/AIDS - the core which links together death, sex and faith" (Nicolini
2022).

In these two novels, HIV/AIDS is mainly approached through the positivist epistemology of
modern science and medicine. Scientific answers to cope with the disease are unquestioned, such as
HIV testing to prolong one’s life as explained by the protagonist of the trilogy Dr Hans, a virologist who

is also a philosopher:

“Ukipima ukajua mapema kwamba una virusi” (Mkufya 2004: 208) [...] “Ni kweli kufa ni kufa tu,
lakini kila mtu ana tarehe zake, na kama inawezekana kuziahirisha tarehe hizo ni vyema zaidi”
(Mkufya 2004: 209)

“If you test, you'll know in time whether you have the virus.” [...] “This is true to die is to
die, but each person has their own date, and if you are able to delay this date it is even
better.”

* The third volume is still a work in progress.

15 “A story in three novels about HIV/AIDS, fear of death and existential absurdity,” Mkufya unpublished (January 2019).
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Condom use is promoted as everyday good practice: Mambo kwa Soksi!" (‘Doing things with socks,’
Mkufya 2004:18), as well as ARV therapies are encouraged to transform HIV/AIDS from a mortal to a
chronic disease (Mkufya 2019: 99) and kuokoa kiasi cha maji ambayo hayajamwagika (‘save the amount of
water that has not been poured yet,” Mkufya 2019: 145). Finally, Dr Hans explores the clash between
scientific progress and utamaduni, ‘local culture’ through a debate speculating about the prospective

production of a vaccine against HIV/AIDS in the country:

Ukitaka utamaduni wako ushamiri, ufungulie, uweke wazi na uruhusu unufaike kutoka kwenye
tamaduni nyingine ili zineemeshe ule wa kwako. Lakini uchague cha kuiga. Sisi huwa hatuchagui.
[...] Tukiletewa chanjo na kulazimishwa tuchanje watoto wetu, hatukai chini kwanza na
kuchunguza usafi na ubora wa hizo chanjo. Ni rahisi kwa mtu mwovu huko Ulaya kuingiza kitu
kibaya cha kuteketeza vizazi vya baadaye. [...] Chanjo ni muhimu sana. Mimi ni daktari na ninajua
umuhimu wa chanjo. Ninachopinga ni kule kutozikagua kwa makini... (Mkufya 2004: 358-9) [...]
Kitu ambacho kitamtatiza mwanadamu daima ni kifo [...] kutodumu wake. [...] teknolojia ya
wanadamu itakapofanikiwa kuondoa magonjwa yote duniani, watu watakuwa sasa wanakufa kwa
uzee [...] hivyo havina dawa (Mkufya 2004: 418).

If you want your culture to be spread, be released, be open and allow it to profit from other
cultures so as to be more comfortable with your own culture; however, you must choose
what to imitate. We are not choosing [...] Take as an example the vaccine; if vaccination is
imported and we are obliged to vaccinate our children, we are not reflecting and
evaluating the security and effectiveness of these vaccinations. Like this it is easy for an
evil European man to bring a dangerous mechanism to destroy our future generations. [...]
Vaccines are really important. I am a doctor and I know the importance of vaccination.
The one who opposes, is the one who is not examining carefully. [...] What has always been
challenging for a human being is death [..] transitoriness [..] when human beings’
technology will succeed in overcoming all the diseases existing in this world, then people
will die because of old age [...] for this there exists no treatment.

Nevertheless, the materiality and tangibility of life are also imbued with mystery and the unknown. So,
once positivism fails to unveil all such mysteries that remain unknown, practices such as divination
enter the picture to deal with the supernatural and the spiritual realm. Mkufya suggests an
“epistemology of miujiza (miracles)” (Mkufya p.c. 18-10-2021): a way of knowing by “mambo ya kimiujiza”
that interprets miracles of nature - to be distinguished from the miracles of faith and religious doctrine,

supernatural events and mysterious phenomena. Such ways of knowing pertain to the code of mystery

16 Mambo kwa Soksi (‘Things with Socks’) is the title of a song by Remmy Ongala (1947-2010), who made the expression popular.
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and the realm of miracles, for they have not yet been documented and comprehended by the positivist

epistemology of science.

Mbuyu ulimsikia bundi” akiuchulia kwa ulozi, akizuza na kunuiza (Mkufya 2019: 290).

The baobab could hear the owl bewitching with an ominous recitation and chanting an

evil spell.

Divination and witchcraft are practices that access knowledge by means of an “epistemology of
extrasensory perception and paranormal cognition” (Gyekye 1995). In Mkufya’s second novel, diviners
are involved in diagnosing a hereditary curse called kinda la mlapeke (‘the chick/baby bird who eats
alone,” Mkufya 2019: 476), also known as the child who loves only himself. Kinda la mlapeke is a
traditional curse which describes the ominous birth of someone whose existence destroys that of their
close relatives. For instance, the character of Omolo is an orphan, his daughter kills herself because of
HIV and his son Masumbuko, whose name means ‘agony,’ kills his mother in childbirth, even though
the diviners perform an exorcism to propitiate the spirits of the ancestors (tambiko) both to ensure a

safe delivery for Masumbuko and save his mother’s life (see also Nicolini 2022).

“Masubo na Nyasubo fungueni njia, Masubo na Nyasubo (ancestral
spirits evoked by the waganga)
open the way,

Chaubaya Masumbuko apite to let the evil (child) Masumbuko
(agony) be born

Atuachie mwali wetu and leave our maiden
Salamaaa!” safe!l'®

(Mkufya 2019: 476)

To sum up, firstly, “The Flower of Consolation” embraces modern science, and so “The Existence of
Flowers” reflects the postulation of a co-existence and mutual complementarity of antagonistic
strength and diverse epistemes, which cooperate (Nicolini 2022). This epistemology of balance, which

Mkufya postulates in his ecocritical novel Face Under the Sea (2011), winner of the Burt Literary Award,"

7 Mbuyu (‘the baobab’) and bundi (‘the owl’) are symbolic links between the natural and the supernatural world.
'8 Mkufya’s translation 31-12-2019.

1 www.burtaward.org/wemkufya.
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encourages people to live well together in difference; it can also be compared with the manifesto of the
Latin-American philosophy of bien vivir (living well) (Medina 2011; Santos 2014; 2018).

Furthermore, in these two philosophical novels, the illness HIV/AIDS itself acquires a
metaphorical meaning in denouncing social problems similar to Kezilahabi’s ‘Hydrocephalus’
(Kichwamaji, 1974) (Rettova 2007a; Stacey 2020), who gives a deformed body to the alienated
postcolonial African identity. Mkufya’s Ukimwi wa kijamii (Mkufya 2004: 357) is a metaphor to explain
the ‘AIDS of the African societies’ that were unable to protect themselves from foreign imperialist
assaults (slavery and colonisation), including imported religions (Islam and Christianity), which
weakened their cultural identity (Mkufya 2004; see also Nicolini 2022).

In conclusion, I have illustrated how, on the one hand, Kisiki Kikavu and Firauni embrace traditional
healing practices as the most available and acknowledged by people, as well as the existence of
supernaturalism. On the other hand, Mkufya’s novels endorse science and scientific worldviews, yet

the presence of mystery is strongly acknowledged.

4, VVU/UKIMWI and its ‘doubles:” multifaceted literary representations

People’s rhetoric deals with illnesses through metaphorical representations, for “illness as a figure or
metaphor is the most truthful way of regarding illness and the healthiest way of being ill” (Sontag 1991:
3). The metaphorization of HIV/AIDS in Swahili literature has not only a signifying scope to understand
and cope with the disease (Mutembei 2001; 2009; 2007; Mutembei et al. 2002), but also aesthetic,
cognitive and strategic roles (Vierke 2012; Askew 2015). Furthermore, metaphors are “epistemic
devices” (Nicolini 2022), which, culturally interpreted, articulate specific messages and locally
contextualised knowledge.

The main double for VVU/UKIMWI in the Swahili novels analysed is the concept of janga
(‘calamity’), which can be either a natural calamity or the result of witchcraft that manifests itself in
the form of generational and hereditary culturally specific curses; for instance, Chira, among the Luo
(Dilger 2008; 2009; Hussein 1988), or Bakuntumile, among the Haya (Mutembei 2009), both of which are
concepts similar to the Greek Nemesis: God’s revenge against the sin of arrogance (hubris). These curses
generate illnesses which have the same symptoms as AIDS, and which cause the death of the entire
bloodline of the guilty person. Thus, AIDS is personified as the angel of death Bakuntumile or Chira who
punishes mankind for its pride (Mutembei 2009: 27; Hussein 1988) and/or for illicit traffic and immoral

behaviour as shown in Mutembei’s novel Kisiki Kikavu (2005):
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Baada ya muda kifo. Kifo cha ajabu. [...] Hiki ni kisasi. Ni lazima tufanye kafara. Twende tukamwage
kahawa katika mto Kagera, tuvuke na kufika mpakani tukaombe radhi na kutoa sadaka (Mutembei
2005: 31).

After a short time, death descended. A strange death. [...] This is revenge, nemesis, a kind
of God’s revenge (Mutembei 2009: 27). We must give an offer or perform a sacrifice. Let’s
pour coffee into the Kagera river, cross it and get to the border where we can ask for
forgiveness by offering a sacrifice.

VVU/UKIMWI can also be classified as ugonjwa wa ukoo (‘the kinship disease,” Mutembei 2005: 50), or
endwala enkulu (in Luhaya), which are genetically transmitted disorders. In fact, Kisiki Kikavu, the dried
roots and stump of a tree, is not only a metaphor for a person who has lost hope and is infertile like a
dry stump, but it also means the hopelessness with regard to the continuity of the family. For instance,
Kalabweli the protagonist, who dies young and without heirs, cannot procreate because of HIV/AIDS
which works like a kinship curse.

Likewise, the novel Firauni (Mauya 2017) explains and familiarises UKIMWI through the interface
of Kitigo, which is a typical disease among the Zigua ethnicity from Bagamoyo and Handeni, and which
not only affects people who have incestuous relationships with close relatives, but also has the same
symptoms as AIDS (see also the novel Harusi ya Dogoli ‘Dogoli’s Wedding Ceremony,” Mauya 2016).
However, kitigo is well-known and treatable by traditional healers, so it offers people the hope of

recovery.

“Ni vigumu kutofautisha UKIMWI na Kitigo” (Mauya 2017: 5) [...] “Kitigo kina dawa. Ukimpata
mganga anayeujulia ugonjwa huu unapona mara moja” (Mauya 2017: 15)

“It’s difficult to distinguish between HIV/AIDS and Kitigo.” [...] “Kitigo is treatable. If you
find a healer who knows it, you will recover immediately.”

Finally, Mkufya’s novel Kuwa Kwa Maua (2019) is entrenched with bad omens predicting the HIV/AIDS
calamity: uchuro wa janga la UKIMWI (‘the omen of AIDS calamity,” Mkufya 2019: 179), which can also
manifest itself as the hereditary kinship curse kinda la mlapeke (Mkufya 2019: 476), which is similar to
God’s revenge against human hubris, or the fatal bird flu epidemic called mdondo (Mkufya 2019: 407).
Sometimes, traditional punitive kinship curses are exacerbated by religious attitudes of both

Islam and Christianity that explain HIV/AIDS as a well-deserved punishment for sinful behaviour. A
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final example is the Safal-Cornell (2018)*° award-winning novel Mungu Hakopeshwi (‘God Doesn’t
Borrow Time,” Baharoon 2017) in which the villain character is punished by HIV/AIDS, the shameful

disease:

“Nimelipwa kwa dhambi nilizozitenda [...] leo nimekuwa na miongoni mwa watu wanaoishi na
virusi vya ukimwi!” (Baharoon 2017: 243)

I have been repaid for the sins I committed [...] today I am one of those people living with
HIV!

Furthermore, the HIV/AIDS doubles are supernatural and spiritual entities conjuring into prose the
vampire-spirits of the Haya tradition, the ihembe (ma- in the plural), who inhabit Mutembei’s novel, or

the Islamic evil spirits, majini (‘the djinns’), who populate Mauya’s novel.

Alikuwa amepigwa na ihembe, jini analotupiwa mtu na watu wabaya. Alikawa na jini. [...] Thembe
hilo ni la ughaibuni. Sio ihembe la kawaida. Na kuliondoa ihembe lililotoka nchi za ng’ambo siyo
kitu cha mchezo. (Mutembei 2005: 29) [...] Wote walikuwa ni wagonjwa wa ugonjwa usiofahamika,

walidhulumu na sasa wanapata laana (Mutembei 2005: 32-33).

He was affected by a vampire-spirit, a kind of bloodsucking evil creature which is caused
by a curse made by evil people. He had a djinn. This vampire-spirit is from foreign lands.
Not a common one. To expel a vampire-spirit, which has come from abroad is not a joke.
[...] All were ill with an unknown illness which in the villages was called vampire-spirits
or djinns. It was said that businessmen treated other people unjustly and now they are
cursed.

The figure of ihembe has been interpreted as a “metaphtonymy” (Goossens 1995): metaphor for
HIV/AIDS, as well as metonymy for both its cause: ihembe is the horn by which a witch awakens the evil
spirit; and its consequences: the wasting disease that causes loss of weight and hair as well as skin
problems (Mutembei 2001; 2009). Moreover, the first name used in East Africa (from Uganda to

Tanzania) for HIV/AIDS (1liffe 2006; Barz 2006) is silimu (Mutembei 2005: 40, 45; Mutembei 2001; 2009),

2 Safal-Cornell Kiswahili Prize for African Literature:

https://kiswahiliprize.cornell.edu/;

https://www.jamesmurua.com/zainab-alwi-baharoon-jacob-ngumbau-julius-are-mabati-cornell-kiswahili-prize-2018-

winners

46



Kervan - International Journal of Afro-Asiatic Studies 26 (2022)

or “the new stranger disease called slim” that makes people “passing away like a shadow” (Mapalala
2009: 24). Silimu (slim), which is also a “metaphtonymy” (Goossens 1995): a metaphor for AIDS and a
metonymy for one of its symptoms—the massive loss of weight—is indeed connected to the
mythological narrations of the mahembe or the mumiani djinns, bloodsucking djinns traditional on the
Islamised Swabhili coasts (Giles 1995; 1999; Swantz 1999). The djinns, who inhabit the East African coasts,

can be of many different kinds and have distinct characteristics:

Kila tulipokwenda tunaambiwa kuwa kakaliwa vibaya huko kwenye biashara zake, amerogwa,
katupiwa jini makata, wengine wamesema jini subiani, wengine jini la msukule, wengine
wamesema amekumba upepo, wengine wamesema kategewa tego kwa mke wa mtu, wengine
wamesema kategewa usinga (Mauya 2017: 13).

Wherever we went, we were told that something went wrong at his business, he has been
bewitched, a djinn makata (who kills by cutting down its victims) or a djinn subiani (who
kills by sucking victims’ blood) has been thrown at him. Other people said he was assaulted
by a living dead instructed by a witch, or he has blown the wind, or he was affected by
the curses of either tego (a disease caused by witchcraft: if an adulterous man has sex with
a married woman, she will infect that man) or usinga (a witchcraft practice performed by
betrayed married women against their unfaithful husbands or their extra-marital lovers)
or limbwata (a type of food prepared by women to bewitch men so as to avoid men’s
infidelity or to cast a love spell).

Non-human actants (Langwick 2011) such as djinns and mahembe as well as kinship curses (Chirg,
Bakuntumile or Kitigo) eat, chew, suck, and drain both the flesh and blood of human bodies. In fact, these
supernatural entities represent the AIDS symptoms such as skin diseases, diarrhoea, vomiting, weight
loss, falling hair and a progressive wasting away of the body. Likewise, spirit possession renders the
psychological breakdown of AIDS sufferers. To sum up, rage, experienced at stomach level, is
transformed into either diarrhoea or a curse crafted by jealousy, while mental illness is interpreted as
spirit possession. In addition, vampire-spirits are the explanation for the loss of weight and vital
strength; skin diseases are an effect of the djinns; and illicit sex with supernatural oversexed creatures
is the cause of STIs.

These mechanisms can be explained at the level of neurolinguistic programming as follows:
neurologically the experience occurs at the level of sub-modalities; subsequently, the representation
implies a synesthetic shift of sub-modalities (Gordon 2017: 130-131), which produces an effective cross-

over from one sub-modality to another equivalent sub-modality in another system (kinaesthetic,
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olfaction, vision, taste, audition) (Gordon 2017: 137, 148). The transition between the two systems
produces a novel representation or a “therapeutic metaphor” aimed at interpreting and exploring
illnesses “through the looking glass” (Gordon 2017).

To conclude, HIV/AIDS in Swabhili novels is articulated through metaphors and the figurative
language of doubles, not only to explain cause and effect, but also to offer relief from trauma and fight
against stigma (Mutembei 2015: 77). VVU/UKIMWI's doubles not only express epistemological
explanation, knowledge of the illness, but they also have both a therapeutic scope (Gordon 2017) and a
theatrical cathartic effect aimed at condemning injustice and alleviating people’s suffering by enacting
their inner fears. Metaphors and reality double each other (Artaud 2017) and create an effective

communication between the literary text and its readers.

5. HIV/AIDS and Its ‘Doubles’ in Anglophone Literature from East Africa

I have thus illustrated the applicability of an epistemology of the double in Swahili literature, where
metaphors convey therapeutic knowledge. However, I will expand the boundaries of my analysis of
Swahiliphone prose by exploring the metaphorical doubles in another language and in another literary
genre: firstly, I will give examples of Anglophone Kenyan popular fiction; secondly, I have selected two
plays from a collection of stories, namely “Tell Me, Friends: Contemporary Stories and Plays of
Tanzania” (Osaki and Noudeho 2010), written in English by university students and collected by
lecturers at the University of Dar es Salaam. In fact, since Julius Nyerere’s translations of
Shakespearean plays into Swahili, Tanzania has been committed to, and is to be praised for supporting
and expanding Swabhili language and literature. As a result, literature written in English is not as rich

as in the other East African countries (Gromov 2015).

5.1. Two Anglophone Novels from Kenya

Among the vast production of Kenyan popular fiction, I have selected two novels. First, Meja Mwangi’s
novel “The Last Plague” (2000) narrates the events of the people of the village of Crossroads, who are
haunted by an unknown spectre, who never shows itself nor is revealed. The ghost or the spectre, Zimwi
(‘an ogre’ Morgan 2010”"), represents ignorance about virus transmission which allows the virus to

spread and kill people uncontrollably (Mutembei 2015: 68), manifesting itself as a recent plague

1 See also the plays written both in English and Swahili by Samwel Morgan: The Beast (Morgan 2005), and Zimwi la UKIMWI
(Morgan 2010).
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punishing humanity for its behaviour. Likewise, the Kenyan novelist Omar Babu in his novel Kala Tufaha
(‘He Ate the Apple,’ 2007), tells the tragic story of Fumbwe who “eats the infested apple” (Kinara and
Japhet 2016: 582), which recalls the concept of the original sin that brought upon humanity HIV/AIDS.
The protagonist could not resist sexual temptation, abused young innocent girls, and died of AIDS,
contextualizing HIV/AIDS in a moralistic discourse influenced by biblical traditions (Kinara and Japhet
2016). Fumbwe’s punishment has also been compared (see Kinara et al. 2015: 66) to the predestined and
punitive doom: “kudra” (fate/destiny, Mkufya 2004: 93) that strikes Ngoma, one of the characters in Ua
La Faraja, with AIDS.

Second, Marjorie Macgoye’s anglophone novel Chira (1997) narrates how “bad deeds bring about

Chira” (Oruka 1990: 81):

Chira is a misfortune which befalls one because of an evil deed in the past - gima rach
matimoreni nyime ni mar rach ma isetimo chien. It is also seen as a misfortune on one following
one’s conduct in breaking a taboo (Macgoye 1997: 69).

Chira, that if you did something forbidden (if you break a taboo), the evil would be seen in
the wasting away of your body (Macgoye 1997: 46) [...] Richo e makelo chira - it is sin that
causes the wasting disease. That is, you know... (Macgoye 1997: 49) [...] But there was a new
culture of silence (Macgoye 1997: 51).

This novel illustrates how people are well aware of HIV/AIDS, but they prefer to talk about it by
referring to its double: Chira.

In conclusion, anglophone novels from Kenya use metaphors to produce knowledge of AIDS, as
Swahili novels do; yet they exploit metaphorical doubles to voluntarily deny or conceal HIV/AIDS in a
culture of silence. Likewise, traditional practices are denounced as superstition in order to support
modern medicine. In fact, what I call ping-pong effect, seeking a cure alternating between hospitals
and traditional healers, who are involved to counteract evil spirits and curses, is also described,;
however, the healers are stigmatised as futile with the aim of encouraging hospital treatment.

Nevertheless, I will show that anglophone plays from Tanzanian illustrate a different landscape,

wherein science prevails in the end, but local knowledge is not ignored.
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5.2. Two ‘Ghost Stories’ in English: Judges on Trial and The Monster*’

It is indeed common practice at the University of Dar es Salaam for the students of the Literature
department to be assessed on the basis of fictional works they write, for example, a play, a poetry
collection, or a short story. In the period between 2006 and 2008, a collection of plays and tales dealing
with contemporary social issues was gathered and published by the university staff (Osaki and Noudeho
2010: vii-xiii). Not only does changing the language shift the meaning, but also changing genres, from
novels to plays, for example, communicates philosophically in a different style; thus, in this section,
am presenting two plays from Tanzania written in English. “The Artist, the Ruler of society” (p’Bitek
quoted in Osaki and Noudeho 2010: viii; Otieno 2021) criticizes the colonial and neo-colonial situation,
confronting “Western epistemes from the inside” (Mudimbe 1988) which comes from writing in English
(0saki and Noudeho 2010).

The plays The Monster (henceforth M) (Chikoti 2010) and Judges on Trial (henceforth JT) (Nyoni
2010) are tales reproducing allegorical realities, which are set respectively in an “idyllic village in
Africa” (M) and in the “fictional country of Panajambo™” (JT). Both suggest an “epistemology of return”
(Rettova 2016c¢), casting our minds into the mythical, precolonial and unpolluted Africa of the past
tense.

HIV/AIDS is a “nameless Monster” (M 63) or “unknown Monster” (M 69), similar to a “beast or
Zimwi” (Morgan 2010), who lives on “the sweet tea” prepared by a beautiful woman, a sorcerer who

prepares magic potions and curses (M 66):

We have used every possible medicine in this village, starting from the roots of the tree to
the highest leaves. Nobody has been cured (Chikoti 2010: 64).

The villagers, confronted with the failure of their herbalists, call a medical doctor from the town to
bring his scientific knowledge to heal the extraordinary illness. The supernatural clashes with science,
but the “awe—unknown” (Rettova 2017) prevails, defeating both of them. The winner is the “sage”
(Oruka 1990) and the choral character of the teacher, who shares his wisdom with the community,
proposing a holistic epistemology of “dancing together” and “being human through humanity”

(Senghor quoted in Rettova 2007b; 2021). In fact:

22 This section is based on Appendix 6: Two Plays in English: Judges on Trial and The Monster in Nicolini (2021b: 324-326).

» From the Swahili saying “penye ngoma ujue pana jambo” (‘when you hear the drum beating, be aware that something is
happening’). See also the proverb: “Ukiona ndwee ikishindana na dawa, mganga sijisumbue, pana jambo litakuwa” (‘When you see a

disease struggling with medical treatment, doctor, don't be upset, something will happen’, swahiliproverbs.afrst.illinois.edu).
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If all of us stick together and sacrifice ourselves, then the monster will leave, but not in
us” [...] “The unity you have shown me here should be induced in every villager. Each of
you is a protector of the other (Chikoti 2010: 71).

The play ends with the communal chorus of the villagers singing and dancing together.

“The HIV/AIDS dilemma is referred to as a crossroads where characters have either to confess or
face trial” (Mutembei 2015: 203). Therefore, what we attend to in Judges on Trial is an allegorical trial
inside a courtroom where the play is set, and which takes place between Judge Noma and the ghost of
Panajambo. The two characters embody the clash between dissonant epistemes: on the one hand there
is the judge Noma, who is the representative of a Western education and financial system while, on the
other hand, there is the Ghost Judge and the chorus of Ghosts, who tell a tale, singing as a story inside

a story, which opens up new frontiers into the world of the supernatural:

Ghost Judge: [...] There is no way you can run away from the monster (AIDS) [...] It’s visible and
sometimes invisible (Nyoni 2010: 108).

The story sung by ghosts has the same pattern as the fairy tale told in the Swahili play Kilio Chetu (‘Our
Lament,” MAF 1996). Likewise, the confession of the ghosts is similar to the skeletons’ explanations in
1. Ngozi’s Ushuhuda wa Mifupa (‘The Testimony of the Bones,” 1990), the first Swahili play on HIV/AIDS
created in Tanzania in 1989.” The story narrates the arrival of a monster (HIV/AIDS) in a peaceful
village. In the meantime, the ghosts confess their own sins, by explaining how they caught the virus
before dying and becoming ghosts: raping, sugar-mummying, adultery, having sex with a witch doctor
to get pregnant, prostitution, casual and unprotected sex: “I walked barefoot” (JT 111).

However, the cause of these bad deeds lies in the poor economic conditions of the villagers
resulting from financial investments in international schools and NGOs. As a matter of fact, this money
never reached the poor urban and rural areas of the country (JT 114-115). Although Western
institutions as well as foreign development aid (from the IMF and the WB) and the government
administration of loans are under attack, the progress of science is welcomed. In fact, Panajambo urges

people to use condoms and thereby have safe sexual relations:

** The two plays Kilio Chetu and Ushuhuda wa Mifupa are both included in the compulsory syllabus of Swahili literature for

secondary schools and universities in Tanzania.
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It is the monster who is killing you, put on shoes when walking and never fight the
monster unprotected (Nyoni 2010: 112); I've never walked barefoot, I've always carried a
protective shield (Nyoni 2010: 113).

Thus, witches (JT 108), omens (JT 113), and ghosts, as well as the unknown monster, appear in the play
as elements naturally included in political and economic discussion. The ominous song is sung by the
spectral chorus which predicts that “only ghosts will remain;” in other words, the future is foreseen as
apocalyptic for the country (JT 116), while sote tunalia ‘we are all crying’ (JT 111).

The epistemic irreverence of these plays is clearly highlighted by “heteroglossic” genres (Bakhtin
1981) such as fairy tales and songs, which break the dialogues to integrate epistemic fractures, opening

up the way to immaterial realities.

6. Lately, Korong, the ‘New Virus,” has arrived...

On the 16" of March 2020 (Tarimu and Wu 2020) the recent pandemic of Covid-19, in Swahili UVIKO-19
(Umoja wa Virusi vya Korona ‘the cluster of coronaviruses;’ BAKITA 2020), landed officially at Kilimanjaro
International Airport (KIA) in the North-East of Tanzania. Currently, the pandemic seems to be
extensively discussed in the social media as well as in poetry and songs that also circulate on the web
(blogs, forums and other multimedia channels) such as Shairi linalotoa tahadhari juu ya Ugonjwa hatari wa
Corona (‘The Poetry that warns about the dangerous disease of Corona,’ KIZARO TV);* Shairi La Corona
(‘Corona Poetry,” Life Vibes);* Ushairi Kuhusu Korona (‘Corona Poetry, UMATI)? (see also Nicolini
2021a); and Kwaheri Corona (‘Goodbye Corona’ on YouTube),?® the musical performance by Mrisho
Mpoto, a popular performer, poet and singer, featuring THT (Tanzanian House of Talent). The last video
poem, deeply inspired by Nyerere’s socialist ideology of ujamaa, fosters unity, patriotism and
nationalism to fight against Covid-19, which is “the patriotic duty of each individual toward the nation”
(Otieno 2021: 6) and the health and welfare of the community.

Hitherto, it can be noted that UVIKO-19 in Swahili communications is straightforwardly called

Corona or Korona, and it does not match yet with any double, in contrast with European communications

% Source: https://www.youtube.com/watch?v=pqBYUdk4Ufc

% Source: https://www.youtube.com/watch?v=B57a0TdOgbk

7 Source: https://www.umati.or.tz/index.php/umati-media/blog/95-announcements/145-ushairi-kuhusu-korona-covid-19

% Sources: https://www.youtube.com/watch?v=utyHbLAcE6U

https://afrikalyrics.com/mrisho-mpoto-kwaheri-corona-lyrics

https://www.youtube.com/watch?v=utyHbLACE6U; https://afrikalyrics.com/mrisho-mpoto-kwaheri-corona-lyrics
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on Covid-19 that seem to discuss appropriately and sensitively the pandemic through “Fire metaphors”
(Semino 2021).

Nevertheless, on the one hand, Tanzanian discourses on the pandemic illustrate that UVIKO-19 is
fully recognised as a pandemic generated by pathogens (e.g. kidudu in Mpoto’ song 2020) in contrast to
what happened with VVU/UKIMWI. On the other hand, the clashing encounters between heterogeneous
and divided treatments for the symptoms of Covid-19 are a core theme in communications about the
pandemic. The “rival complementarity” (Mshana et al. 2021: 18), between modern medicine and
traditional healing or religious healing, demonstrates the efficacy of both traditional herbal remedies
in preventing or curing respiratory infections, and prayers to relieve people’s suffering; whereas,
modern medicine is not always available to everybody, nor is it quick in offering effective health
improvements; rather it is a long way from endogenous epistemologies of healing (Mshana et. al. 2021).
For instance, the treatment kufukiza nyungu, which is a steamed herbal concoction obtained from a
mixture of local medicinal plants, and which is used to unclog mucus in patients’ throats, has always
been effective in treating lung disease such as pneumonia - as explained by the novelist William
Mkufya® (document emailed on 2-05-2021; see Nicolini 2021a). In addition to this, “Covid-organics,”
which is a popular herbal treatment obtained from Artemisia annua, is imported to Tanzania from
Madagascar (Richey et al. 2021). Thus, Tanzanian herbal strategies to deal with Covid-19 are a unifying
strategy of pan-Africaness aimed not only to cope with the virus, but also to develop “South-South
humanitarianism” among African countries (Richey et al. 2021).

Lastly, UVIKO-19 has also entered the prose of Swahili novels such as: C. G. Mung’ong’o’s Salamu
kutoka kwa Popo: Hekaya ya Janga la Corona (‘Greetings from a Bat: The Tale of the Coronavirus Calamity’,
2021). These examples identify UVIKO-19 as a promising topic to be further examined through Swabhili
literary genres.

On the other hand, Halfani Sudy’s Kirusi Kipya (‘New Virus,” forthcoming publication), the
manuscript winner of the Safal-Cornell Kiswahili Prize 2021,” is another example of how the virus itself
becomes a metaphorical symbol for contemporary social issues in the novelistic genre. According to
Sudy®, the ‘new virus’ in Tanzania is drug trafficking and traffickers. Similarly, Ruhumbika’s novel

(2002: 185ff) condemns the janga (‘calamity’) of ushirikina as superstition, black magic practice and

» I acknowledge Mkufya for this document.

30 https://kiswahiliprize.cornell.edu/

*! Halfani Sudy, whom I acknowledge for the information (e-mail 18-03-2022), is a teacher of social welfare at the New Mafinga

Health and Allied Institute as well as a young and prolific author of popular novels, especially thrilling crime fiction novels.
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sacrificial killing (Rettova 2021: 307-308; Mbogoni 2013); it also condemns the harvesting and
trafficking of human organs (see also Mbogo’s novel Vipuli Vya Figo, ‘Kidney Trafficking,” 1996). For
example, the character of the criminal Padri-Sheik, a black priest, who pretends to be a healer, rapes

and kills his patients in order to export their organs (Ruhumbika 2002: 144ff).

7. Conclusions: clash of epistemes in relation to the treatment of illnesses in Swahili novels

Since the scope of this research has been to explore how literature copes with the encounters between
diverse and divided perspectives in Swabhili literature, an instrument that should be considered to
guide literary critics, as Kezilahabi has taught us, is the “bifocal lenses” that interpret the African
experience by including both pre and post encounters with the West (Kezilahabi 1985). However,
literature has demonstrated itself to be capable of providing these lenses to its readers.

HIV/AIDS is a divisive disease, which gives rise to varied perceptions as well as divided realities,
and which is understood through clashing epistemologies. Therefore, Swahili novels on HIV/AIDS can
be depicted as a matrix of “intermittent clashes” (Nicolini 2022) wherein scientific positivism and
modern medicine clash and cooperate with Afrocentric knowledge(-s), or else “African-centred
knowledges” (Cooper and Morrell 2014). For instance, supernaturalism, divination and witchcraft
practices are epistemological categories, which are not only included in literature by means of an
“epistemology of indeterminacy and inclusion/complementarity” (Rettova 2021: 314), but also
accessible through epistemologies such as the “epistemology of marvel (ajabu)” (Rettova 2021: 315),
and the epistemology of extrasensory perception and paranormal cognition (Gyekye 1995: 201). These
are a third “source of knowledge” (Gyekye 1995: 201) that can be disclosed by including paranormal
and parapsychological phenomena as well as supernatural and mysterious events. Likewise,
“epistemology of miujiza (miracles)” (Mkufya p.c. 18-10-2021) means knowing through natural and
supernatural wonders and miracles.

From an aesthetic and linguistic analysis of literature, I have also detected an “epistemology of
doubles” through metaphorical interpretations capable of doubling the reality. “Figurations have their
own way of transmitting knowledge” (Vierke 2017: 153). Indeed, metaphors not only represent a
meaning, but they also create meanings by reclaiming their epistemological status, as explained by
Mersch’s “epistemology of the aesthetic” (Mersch 2015; Vierke 2017: 138). Two classes of metaphors
can be distinguished in literature. First are metaphors evoked to explain illnesses, which, as “the
healthiest way of being ill” (Sontag 1991: 3), “overcome the detachment from subject to object” (Stacey
2020: 73). These metaphors are “lived reality” (Stacey 2020: 73) in the shape of natural or supernatural

ontologies that can be found in what I classified as “descriptive-novels” (Nicolini 2022). Secondly,
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illnesses as metaphor are instruments to lead disguised critiques. The ‘veiled speech’ of mafumbo
(Vierke 2012), by producing a “gracious detachment from subject to object” (Stacey 2020: 73),
denounces social issues in philosophical novels. For instance, Mkufya’s Ukimwi wa Kijamii (‘the AIDS of
society,” Mkufya 2004: 357) describes the weakened, alienated and traumatised African identity as well
as Ukimwi wa VVU (‘the illness of AIDS transmitted by the HIV-virus’) interlinked with sex, faith and
death, denounces religions imported into Africa and their negative attitude against sex and sexuality
(Mkufya 2004, 2019; Nicolini 2022).

In addition to this, endogenous explanations for HIV/AIDS such as the traditional curses of Chira,
Bakuntumile (Mutembei 2005) and Kitigo (Mauya 2017), which put scientific explanations on trial, are
based on the criterion of a punishment for bad deeds that break with ancestors’ norms. This criterion
is exacerbated by religions imported into Africa, which represent AIDS as the punishment for the sin
of lust and sexual satisfaction. Swahili literature describes not only the clash between science and
beliefs, but also an inter-clash of different beliefs: religious doctrines, traditional religious thoughts
and spiritual beliefs. Nevertheless, if some questions against religion are silently mentioned in
Mutembei and Mauya’s novels, set respectively in the Haya Christianized and Zigua Islamised cultures,
critiques against the imported credo are loudly voiced in the novels of Mkufya, who wishes to free
human minds from excessive morality, religionism and fanaticism.

Par contre, spiritual worshipping not only implies “human and non-human actor
interconnectivity” that characterizes literature with an “aesthetic of proximity” (theka 2017: 22) and
“animist materialism” (Garuba quoted in Quayson 2009: 160), but it also provides the lenses for an
ecocritical reading of Swabhili literature (Nixon and Ronald 2014). Indeed, spiritual entities intervene
in human actions, keeping under control somewhat both human arrogance and pollution in order to
preserve the natural environment (Egya 2020: 70). Hence, the metaphorical image of “janga” as
‘environmental destruction and/or ecological disaster’ is an admonishment to prevent the predicted
calamitous future of humanity, whose ravaging nature obtains its self-destruction in the form of severe
illness such as cancer (see Mbogo’s novel Bustani ya Edeni ‘The Garden of Eden’ 2002) (Nixon and Ronald
2014: 33), and pandemics such as HIV/AIDS and Covid-19. The authors of Swahili “new novels” are both
concerned with and responsible for the future (Gromov 2014: 50), so they struggle to move the centre
from “anthropocentrism” to “ecocentrism” (Acquaviva and Mignanti 2019: 75-76) with the goal of
shifting the horizon from an apocalyptic to sustainable future in Africa. Thus, I argue that mixing
diverse epistemologies in Swabhili texts is also a drive for Afrocentric ecocritical thinking. African

environmental knowledge conveyed in literature is a form of “postcolonial regional particularism”
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(Caminero-Santangelo 2014: 6) that designs a counter epistemological narrative capable of challenging
western environmental literature (Caminero-Santangelo 2014: 6).

Finally, witchcraft is an epistemology or a way of both knowing (Mosley 2004; Hallen and Sodipo
1997; Gyekye 1995) and crafting epistemologically the reality, which literature includes through
magical realist devices and intertextuality, by inter-textualizing into the prose orality as well as
conjuring spiritual and supernatural elements (Mwangi 2009; Khamis 2003; 2005; Cooper 1998; Warnes
2009; Syrotinsky 2007). The inclusion of supernaturalism, paranormal and parapsychological
phenomena is a strategy of “epistemological irreverence” (Warnes 2009: 151) and “epistemic
disobedience” (Mignolo 2009: 159) against “epistemicide” (Santos 2014: 154).

Therefore, I argue that “African-centred knowledges” (Cooper and Morrell 2014) as well as “cross-
cultural theories” such as witchcraft (Hallen and Sodipo 1997) can be “interculturally translated” as
“epistemologies of the South” (Santos 2014; 2018), which are partisans in the fight to validate non-
scientific ways of knowing, oppressed by the hegemonic western science, through the weapon of
literature (Nicolini 2022). Likewise, Swahili novels are partisans in the epistemic war of resistance
against “epistemological fascism” (Santos 2014) that they fight by means of narrative style and the
aesthetic of language. Furthermore, traditional healing paradigms also seem to encourage “South-
South humanitarianism” among African countries (Richey et al. 2021).

To conclude, Swahili literature is a clash-inclusive arena wherein heterogeneous epistemologies,
multiple knowledge, and plural rationalities co-exist together. Lastly, even though I have been arguing
that the study of Afrophone literatures is a sine qua non to develop Afrocentric philosophical and
epistemological discourses, I also argue that it is significant to compare and corelate inter-language

and inter-genre literature when dealing with the epistemologies of pandemics.
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The pragmatics of blessings in Gedeo (south Ethiopia)

Tesfatsion Petros Golle, Ongaye Oda Orkaydo and Yetebarek Hizekeal Zekareas

The Gedeo, a Cushitic-speaking group in southern Ethiopia, have a long tradition
of blessing expressions ingrained in their native cosmology. The pragmatics of
the Gedeo people's blessing utterances are examined in this article. Pertinent
information was gathered from knowledgeable senior community members
through interviews, and focus group discussions conducted between November
2020 and December 2021. The technique of gathering data also included non-
participant observations. We have thematically analysed the data based on the
situations in which the blessings are expressed and used to convey the intended
meanings in the specific contexts. The expressive functions of blessings in Gedeo
vary from context to context as would be expected, but, interestingly, they
frequently revolve around praising Mageno ‘the Creator,” shielding fellow
community members from harm, boosting the land's productivity, safeguarding
the environment, and upholding the general well-being of the community. We
conclude that, while blessings have diverse meanings depending on the context
in which they are expressed, their overall purpose is to preserve communal
harmony and order.

Keywords: Gedeo, blessing expressions, pragmatics, Mageno

1. Introduction®

In the social and religious lives of many African cultures, pronouncing and requesting blessings are
extremely important. These blessing statements are ingrained in native cosmology, which governs
their way of life daily. Few African groups record their blessings in writing, but the bulk of it passes
down orally from one generation to the next (Ashenafi and Eba 2017; Ashenafi 2014). In most
communities in the world, "the pronouncer" of the expressions of blessing is frequently an elder
member of the community in respect to age and/or other social statuses (Ekeke 2011). For example,

among the Kazakh and Kirghiz, two pastoralist tribes of Central Asian Turkic peoples, have a similar

'We thank Dilla University for funding the project on which this article is based. We would also like to thank our study
participants: Tilahun Ebido, Worraassa Tekko, and Mengesha Sheebbo, for their dedication and sharing with us their native

insights. Any remaining errors are exclusively ours.
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practice of elders assuming responsibility for blessing the young (Laude-Cirtautas 1974). In African
communities, performing “good deeds” that are culturally defined for the benefit of others results in
blessing, whether on an individual or community level (Baye 1998; Luter and Mathewos 2019).
Although the linguistic expressions of blessing vary from one community to another, the overall
objective fundamentally remains the same: to promote societal harmony by conveying specific values
to both the pronouncer and recipient (Ekeke 2011).

Early in the 20" century, social scientists became interested in blessing, and it made its way into
academia (Westermarck 1926; Evans-Pritchard 1956; Crawley 1929; Kratz 1989). Since then, several
studies have been conducted on various blessing-related topics, including their significance, forms,
functions, and so forth (Ashenafi and Eba 2017; Ekeke 2011). In his extensive investigations on the
meaning and social functions of blessing among the three generations of Bedouin women in Israel,
Alhuzail (2014), for instance, stated that blessings fulfill the function of providing existential security
and protection against the forces that could imperil women. Likewise, Daniel and Gizaw (2020) stress
the critical part that blessing and cursing customs play a crucial role in resolving intra- and inter-group
conflicts among the Hadiya in southern Ethiopia.

The primary aim of this article is to characterize these gravely endangered Gedeo expressions of
blessing. The Gedeo are a Cushitic-speaking people who live in southern Ethiopia. The Gedeo language,
Gede'uffa, is rich in expressions of blessing mainly due to Gedeo’s strong social bonds, and human-
nature relationship. The pragmatics of these blessings are intriguing because they have different
expressions depending on the circumstance and social intentions. Among these social goals include
conversing with Mageno ‘Creator,” helping the poor, healing the ill, settling disputes, and wishing
newlyweds well. Although native expressions of blessing are still used in Gedeo, there is a general
decline in the appreciation and use of this heritage. Different causes of the fall were cited, including
urbanization, advent of “modern” religions (mostly Protestant Christianity), and political pressures
(Wondimagegnehu 2018; Tesfatsion et al. 2021). Although they are in grave danger, these cultural assets
have not yet been researched and recorded. Our study is a response to this.

For a study that seeks to learn facts and uncover experiences, a qualitative descriptive method is
preferable (Creswell 2003; Dawson 2007). Empirical data were gathered from Dilla Zuria, Bule and Gedeb
districts in the Gedeo zone from November 2020 to December 2021. We purposefully chose to conduct
our fieldwork in these districts because they are recognized for significantly surviving the current
pressures mentioned above, as well as because they fairly represent the Gedeo in terms of geographical

distribution (Ayalew et al. 1996).
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We have used three data collection tools: in-depth interviews, focus group discussions, and non-
participant observations. In-depth interviews were the primary data collection instrument. Group
discussions and observations were employed to diversify our data from interviews, and triangulate
findings from different sources. We interviewed 18 senior knowledgeable cultural consultants and local
leaders selected via snowball sampling. A total of six group discussions, two in each selected district,
were held with a total of 46 study participants. Observations were made during the gatherings of the
council of elders in two native administrative spaces, locally known as songo: Wochema Songo and
Fisehagenet Songo. Non-participant observation was conducted during the Daraaro festival, the Gedeo
New Year celebration.

This article is organized into four sections. After the introduction, we discuss the types, actors and
contexts of expressing blessings in Gedeo in section two. Section three presents the pragmatics and

social functions of blessing among the Gedeo. Section four provides the conclusion.

2. Types, actors, and contexts of blessing

Expressions of blessing inherently require actors (the blesser and the blessed), and the specific contexts
in which they are uttered. In other words, many blessing expressions may be identified on the basis of
who speaks and to whom, and the situation in which they are uttered. What is more, blessings are
classified into various types depending on the contexts they are practiced. Along these lines, Ashenafi
and Eba (2017) state that blessing expressions are primarily grouped under commissive or
performative types of speech acts depending on the goal they sought to accomplish. Among the Gedeo,
all blessing rituals begin with the praise for their ancestor’s deity, Mageno, albeit they differ in terms of
the “who,” “why,” and “how” of blessing statements. To make it easier to analyze the Gedeo blessing
expressions, we have classified them into three general themes based on the major characters, the
setting in which the blessing is performed, and, most importantly, the goal intended for
accomplishment. These are expressions of blessing used at the familial, village, and community levels.

Each category will be covered in further detail below.

2.1. Expressing blessing at the family level

Within the Gedeo, as elsewhere, family is the smallest social unit in which the expressions and practices
of blessings begin. The family head, elderly person or a temporary visitor are the key characters
(blessing givers) for expressing blessing at the family level. At the family level, the intention of

blessings ranges from a more general blessing from the blessing provider to a more focused blessing
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from senior family members that targets family members, such as grooms and brides, for example.
Expressing blessings at the family level has various sub-categories. These are stated and explained in

detail below.
2.1.1. Blessing at Qorciisa

The Gedeo have a custom where the entire family seeks blessings. The head (the patriarch) of the family
initiates the gorciisa ceremony after consulting about the event with his family. The entire family gets
up early in the morning and travels to Qorciisa /k’orc'iisa/, a place covered with thick grasses. On their
way to the location, their walk is strictly age-based: the oldest man takes the lead, and the youngest
takes the last position. When they arrive, except the head of the family, everybody else sits down. For
a moment, they keep silent, and then, the head of the family starts the blessing by offering thanks to

the Creator. After that, he offers his family the blessing as shown in 1.

1. a. goroodhdhoole daboole ba’at*
goroodhdh-oole dab-oole ba’a-t
transgress-COND.3M  make_mistake-CoND.3M forgive-2M

‘Forgive them if they transgress and commit sins’

b. baro yo’oka hulluugqe
baro  yo'o-ka hulluug-e
season bad-o0BJ pass-2PL,JUSS

‘May you endure the bad season’

C. fuggoxxi ha’noo uuddogqe
fuggo-xxi hano uud-t-o-qqe
danger-DET  2PL see-3F-3M-NEG

‘May the bad omen never get hold of you’

* In this article, we provide four lines if the utterance contains phonetic elements. The first line contains forms with phonetic
forms; the second line contains only phonemic forms; the third line is interlinear glossing; the fourth line is translation. For
the most part, we have maintained the IPA symbols. However, in the view to benefiting the native speakers of the language,
we have used letters used in the native writing system. Thus, long vowels and gemination are marked by doubling the first
symbol. <dh> stands for a voiced alveolar implosive; <sh> for a voiceless alveo-palatal fricative; <y> for a voiced palatal glide;
<j> for a voiced alveo-palatal affricate; stroke () for a voiceless glottal stop; <q> for a voiceless velar ejective; <x> for a voiceless

alveolar ejective; <c> for a voiceless alveo-palatal ejective; <ph> for a voiceless bilabial ejective.
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d. tarkaafatte
tarkaafat-e
walk-2pLjuss

‘May you become successful’ (lit. “May you walk”)

2.1.2. Blessing at wedding

Marriage is highly regarded in Gedeo. When a son grows up, his parents begin to fret significantly about
his marriage. This leads them to begin looking for a suitable girl for their son. In the search, they
consider a variety of norms and characteristics. The first and foremost is that the girl must not have
blood relationship with the family. In Gedeo, as it is the case in many other ethnic groups (for example,
the Konso in Ethiopia)?’, it is an abomination for a man to marry a woman from his own clan. The other
element is the socio-economic standing of the girl's parents. An ideal girl is one whose parents get well
along with the neighbors, that she is impartial and quite good at home management. Hard working is

at the core of home management. This is because the Gedeo abhor laziness as the following adage

illustrates:
2. are jololte aro’o kanna jolol assitaan
are  jolol-t-e aro’o kanna  jolol assi-t-aan

wife  be_lazy-3F-REL husband and  be_lazy make-3F-PRES

‘A lazy woman makes her husband lazy’

The future husband’s parents obtain enough knowledge from neighbors and individuals they believe
are knowledgeable about the girl’s personality, her parents’ social standing, and their acceptance. The
boy’s parents decide to marry the girl for their son if the evidence obtained indicates that she is worth
marrying. To do so, they send go-betweens to begin mediation with girl’s father and his kinsmen. The
girl's parents then raise several issues to the go-betweens such as availability of plots of land,
neighbourhood relations, work ethics, and family cohesion. At a later stage, the girl’s parents make
similar inquiries directly to the boy's parents (see Kiphe et al., 2008). A wedding day is set if both

families have consented.

* One of the authors is a native member of the Konso society.
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Both parents arrange a wedding ceremony once all requirements and procedures are complete.
Wedding ceremonies never go without offering blessings to the bride and groom in the Gedeo culture
as in many other cultures such as the Guji, Borana, Sidama, Hadiya (Ashenafi and Eba, 2017; Luter and
Mathewos, 2019). Among the Godeo, there are four stages of blessings during wedding rituals. The first
stage of blessing is conducted by the bride's family. This is followed by the blessing of elders from the
groom’s clan to the pair and the girl's parents. At the third stage, the bride's mother blesses her
daughter. Finally, the bride and the groom receive blessings from the groom's parents or other senior
members of the clan. The details of each stage are presented below.

On the wedding day, the soon-would-be-husband arrives at the bride’s house with his parents,
siblings and friends, and takes the bride from her parents. The bride's father, village elders and
members of the bride's family bless the pair when they arrive at the bride's parents' house. Depending
on lineage hierarchy, the blessing is retained. Her grandfather first gives the pair his blessing. Then,
the family of her grandfather, who are of a comparable rank, perform the blessing. They are then
blessed by her father and her uncles. They smear butter on the forehead of the couples and their friends
while offering them blessing. Also, the bride’s oldest brother blesses both couples. However, the oldest
brother is not allowed to smear butter unless their father passes away. In 3., we present expressions of

blessings by the bride’s family during the wedding ceremony.

3. a. belto ha’no’a horto
belto ha’no-"a hor-t-o
daughter 2PL.BEN bear-3F-PRES.JUSS

‘May our daughter bear many children’

b. galle hosse
gal-'e / hos-e
spend_night-2pLjuss  spend_day-2PL.Juss

‘May you live long’

C. araddake’n fishshe
aradda-ken  fish-"e
community-pP smell-2pL,juss

‘May you give happiness to the society’
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Following the blessing from the bride's family, the groom's family takes the turn to bless the bride's

family. In 4., we present the expressions of blessing by the groom’s family.

4, a. ulfaatte
ulfat-'e
honour.PASS-2PL.JUSS

‘May you be honoured’

b. gammashshot dangannoke kadowwaal
gammashshho-t dag-n-annoke kadowwaal
be_happy-pP  come_back-1pL-comP  be.3m

‘May God help us to come back with joy’

As mentioned earlier, the bride's mother blesses her daughter as the couple prepares to leave. Before
the mother begins blessing her daughter, she smears her daughter's head with butter as a symbolic
representation of security and harmony. The expressions of blessing the bride’s mother offers are

presented in 5.

5. a. bulteti gulfaatte
bulte-ti gulfaat-e
marriage-PP  be_satisfied -2PLjuss

‘May you be happy with your marriage’

b. cinaachchi qugquuqgoqgqe
cinaachchi qugquuqo-qqe
ribs be_coarse-NEG.2PLJUSS
‘May you not lose your comfort’ (cinaachchi ‘ribs’ is used here metaphorically: just as
when sleeping ribs need a comfortable place, the pride’s mother wishes the couples a

pleasant and trouble-free life)

The blessing for the couple continues as well when the couples travel to the groom’s home. After
arrival, the groom’s parents or any clan representative (if the parents are deceased) bless the union

with expressions such as those given in 5.a. and in 6. below.
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6. a. gelle
gel-’e
be multiplied-2PL.JUSS

‘May you bear [more children]’

b. finnik firik fishshe
finna-ik fira-ik fish-"e
children-PP relatives-PP smell-2PL.JUSS
‘May you enjoy with children and relatives’

c. anna ama ege 'ne
anna ama  egen-’e
father mother know-2PL.JUSS

‘May you respect your father and mother’

d. bulteti le’'we
bulte-ti lew-"e
marriage-PP  enjoy-2PL.JUSS
‘May you enjoy your marriage’

2.1.3. Blessing by the guests

The Gedeo cordially welcome guests into their houses (interview with Worraassa Tekko, Gedeb district,
May 2021). Our cultural consultant from the Bule district is worth citing at this point: “Serving guests
at home is a tradition that we inherited from our forefathers; we have always protected this great
heritage” (interview with Gammada Girsa, Bule district, June 2021). The study participants further
explain that the host extends warm hospitality to guests until they depart his house. It is customary

for guests to bestow blessings on the host family when they intend to leave the host’s house as shown

in7.

7. a. mine konne’a eloxxi yaane duuchcha kaddowwaal
mine  kone-'a elo-xxi yaane duuchcha kad-t-owwaal
house DEM.PRON-PP  good-DET things all be-3F-Juss

‘May every good thing come to this house’
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b. ittinaaka gophphinoqgqge no’o itissineen
it-tinaaka gophph-nogge no'o itiss-neen
eat-2PL.PRES  lose-2P.NEG 1P feed-2PL.PASS

‘As you fed us, may you not come short of food’

C. ha'witinaaka gophphinogqe no’o ha’wisineen
ha'w-tinaaka  gophph-no-qge no’o  ha'w-sineen
drink-2p.FUT  lose-2PL-NEG ~ 1PL  drink-2PL.PASS

‘Like you quenched our thirst, may you not run out of liquid’

d. no’o’a uwtine xe’ishineexxe bakka’n ha’no’awonsho
no'o-‘a uw-tine xe’ishi-ne-"xe bakka-'n ha’no-"a wonsh-‘o
2PL-BEN give-2PL shortage-2pL-PP place-pp 2PL-BEN fill-3m.Juss

‘May He [the Creator] fill you with his blessing since you fed us’

e. heddinebaaxxi ha’no’a wo’'mito
hed-"ne-baaxi ha’no-"a wo’'m-"ito
think-2PL-NEG.2F 2PL-BEN full-2Fjuss

‘May you be filled with countless blessings’

f, eebisemme
eebisem-'e

bless-2pPL.Juss

‘May you be blessed’
g. no’o ulfeesitineen ha’noonna ulfaatte
noo  ulfees-tineen  ha’no-na ulfaat-"e
1PL-  respect-2PL 2PL-also respect.PASS-2PL.JUSS

“You honoured us - may you be honoured’
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h. belti ha'noo ulfeesso
belti  ha’noo ulfees-'o
son 2PL.OBJ respect-3M.JUSS

‘May your son respect you’

i beltiinxi ha’noo ulfees’to
beltint’i ha’noo ulfeesi-to
daughter-in-law 2PL.OB]J respect-2F.Juss

‘May your daughter-in-law respect you’

j. goqqobbi ha’nok wo’'m gophphinogqe
goqqobbi ha'nok wo’mo gophph-no-k’e
kitchen 2PL.POSS let_it_be full lose-2PL-NEG.JUSS

‘May your kitchen always be full’

k. barikinna barrati gewwe
bari-kina bara-ti gew-‘e
season-Pp.also day-pP rich-2pPLjuss

‘May you live more years and seasons’

2.2. Blessing at the village level

The village is included in blessing customs and emotions that go beyond family boundaries. Elders are
the primary players at the village level. They offer blessing services to various village residents under
various conditions. These situations include, among others, when a villager is gravely ill, during

celebrations of land inheritance or a housewarming. Let's talk about each of them in more detail.

2.2.1. Convalescence

The Gedeo are well known for their wide variety of traditional healing techniques, just as other
Ethiopian societies. Our research participants claim that the Gedeo use herbal remedies, healing
through breathing, and other methods in addition to traditional physical therapy for physical injuries

especially for bone fracture and joint dislocation (interview with Tilahun Ibido, September 2021).
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According to the study participants, people who become ill and do not recover fast are forbidden
from consuming certain foods and beverages. They are also banned from going to specific locations,
such as markets, assemblies etc., and not permitted to stay in noisy environments. Even once they
recover from their illnesses, they are not immediately permitted to reintegrate into society. This is
because it is thought that they still harbor the spirit that gave them their disease, and that that spirit
needs to be cleansed. Elders cleanse and bless the recovering person to help them reintegrate into
everyday community life.

The ritual process of blessing practice goes as follows: First, elders take the convalescent to a
sacred space named lagoti bakka, put him/her under the local tree called cosiigaa /c’osiik’aa/, and let
him/her wash him/her with water and the leaf of cosiigaa. Once the washing process is done, the elders
throw the leaf into the river. Except for the elders and the convalescent, it is strictly forbidden to enter
lagoti bakka /lagoti baka/ (isolation place). After performing the ritual at the sacred space and blessing
the convalescent, the elders allow the recovered patient to join the community, eat and drink food and
drinks he/she was prohibited from. According to our study participants, there are several blessing

expressions uttered during the cleansing ritual for the convalescent. These are presented in 8.

8. a. lago ate’n higogqe
lago ate-'n  higo-qqe
isolation 25G-PP  come_back-2M.NEG.JUSS

‘May you become free from isolation’

b. itate’n ke'isso
ita-te’n kess-"o
food-pp begin-3M.PASS

‘May you eat much’

C. ha'wa’n ke’isso
hawa-ken ke’is-"o
drink-pp begin-3M.PASS

‘May you drink much’
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d. midha wode’e sifeefat
midha wode’e sifeefat
food water be_satisfied.2sG.Juss

‘May you be satisfied with food and drink’

2.2.2. Blessing at the housewarming

The Gedeo engage in cooperative house building, like many African cultures. All neighbors and family
members offer assistance when someone is building a house. From the time they start chopping the
wood until the house is finished, they are involved. Both men and women have distinct but
complementary roles in the building industry. Women indirectly assist in construction by providing
food and drink for those in charge, while males work directly on the project. They build the house in a
few of days thanks to this division of labor. The house could be built in little more than three days.
After building is complete, the participants and elders celebrate with food and beverages; elders bless

the home’s owner before anyone consumes food or beverages. In 9. we provide a few of such blessing

expressions.
9. a. kunni mine galde hossattoke kadowwaal
kunni mine  gal-de hoss-attoke kad-owwaal
DEM.PRON house spend_night-2s6 spend_day-2sG be-3M.Juss
‘May this house be a house of long living’
b. maattemayi atiki nage’ik hedhaake kadowaal
maattemyi atiki nage’a-’k hedhaake kad-owwaal
generation  2SG.POSS peace-PP let_live.3m be-3M.Juss
‘May your generation live with unlimited peace’
C. mine kunni hortetike kadowaal
mine  kunni horte-tike kad-owwaal
house DEM.PRON fertile-pp be-3M.JUSS

‘May this house be a house of many children’
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d. ille garre horre
il-’e qar-'e hor-"e
bear-2pL productive-2pL fertile-2pPL.Juss

‘May you bear more children, let you be productive and fertile’

e. gore hangatee'na hochchik goodde
qore hanqatee’-na  hochchik good-‘e
wooden_bowl get_short-also leave.pp serve-2PL.JUSS

‘May the wooden plate be inadequate, so you serve food [with ensete leaf]’

f. mine konne’n sifoofatte
mine  konne-"n sifoofat-"e
house DEM.PRON-PP  satisfy-2PL.JUSS

‘May this house give you satisfaction’

g. mini kunni jila jildinaake kadowaal
mini  kuni jila jildinaake kad-owwaal
house dem.PRON celebration  celebrate.2PL  be-3M.Juss

‘May this house be a house of joy and celebration’

h. ge’ya gophphoxxe
ge’ya  gophph-oxxe
nail  lose-2PL.NEG.JUSS

‘May you not encounter shortage of cattle’

i dalla’i ati’a fademo
dalla’i  ati-’a fad-emo
fence 2sG-BEN be_wide-DAT

‘May the fence be extended for you’
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j. fuggoxxi hurrok ati’a hangato
fuggo-xxi hurro-k ati-‘a  hangato
evil-2F.DET disaster-2M.DET 2SG-PP  get.NEG.2M.JUSS

‘Be safe from evil and disaster’

k. eege gophphoxxe
eege  gophph-oxxe
tail lose-2PL.NEG.JUSS

‘May you not encounter shortage of domestic animals’

Idiomatic expressions are used in this blessing expression as well. These idioms could have serious
implications. Unless one is familiar with the culture, not everyone will be able to understand the
message of blessing expression. It is vital to know not only the culture but also the language of the
culture to understand the meanings of the blessing expressions. If he or she is unsure, he or she may
inquire as to what the expression implies. For example, in the expressions in 9., the words ‘nails,’ ‘tail,’
and ‘fence’ have different meaning in the expression. The first two words represent cattle and the last
word is equivalent with the shelter for cattle. Gedeo elders bless the house owner with such idiomatic

expression.

2.2.3. Blessing at land property inheritance event

The Gedeo people follow the custom of passing down property, primarily land. It is the vertical, linear,
or direct transfer of property from parents to children (Goody 1970). The Gedeo practice of passing
down land has two dimensions. The first is the transfer of land ownership while the parents (father)
are still living, and the second is the transfer of land ownership after the parents have passed away. In
the first instance, a parent gives a portion of his land to his son upon his marriage. The boy’s father
will give him a piece of land on the left side of his house if he is the firstborn.

However, when parents pass away, their kin, community leaders, and other lineage elders gather
to divide the land among the boys of the deceased parents. The local leaders, elders, and kin bless the
person who possessed the land after the inheritance process is complete. Illustrative examples are

given in 10.
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10. a. shiixxonxe uuneenen barakattowaal
shiixxo-nxe uunee-nen barakat-t-owaal
small-3F give-1pL bless-3F-Juss

‘We give you small; may it be blessed’

b. konnee fichcha huccitine galle
konnee fichcha hucc-tine gal-’e
DEM.PRON farm  work-2pL spend_night-2PL.Juss

‘May you work on the farm and have a long life’

C. itina’ne mudoqqe
it-t-ina'n mud-oqqe
eat-3F-3PL be_finished-2NEG.Juss

‘May you not encounter shortage of food even if you eat [more]’

d. ila ilatee dhalchisse
ila ila-tee dhalchis-e
generation generation-pp transfer-2pPL.Juss

‘May you transfer [your land] from generation to generation’

2.3. Blessing at the community level

The highest social organization in which Gedeo blessing practices are held is the community. In this
situation, the goal of blessing is to alleviate social evils at the community level. Disasters, conflict,
plunge, and other problems impacting society are the targets of blessing at the communal level.
Leaders of the Baalle system play an important role in running the blessing practices. Some community
blessings are performed in sacred sites.

Sacred spaces, whether natural locations acknowledged as sacred by indigenous and traditional
peoples or natural sites recognized as sacred by organized religions or faiths as places of worship and
remembrance, are common throughout the world (Gonzalo et al. 2005). According to the International
Union for Conservation of Nature (IUCN), there are six types of protected spaces: strict nature reserves,
wilderness areas, national parks, natural monuments of feature, habitat or species management areas,
protected landscape or seascape, and protected area with proper use of natural resources. The

classification is based on the size of the protected area and/or the level of protection. Sacred spaces
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are currently severely threatened around the world and can only be found in areas with intact religious
practices and/or indigenous knowledge.

There are many sacred sites in Gedeo, mainly in Wogida Amba and Ejeersa villages in Yirgachefe
district, Birbirota village in Dilla Zuria district, and Kil’awwe village in Bule district. The sacred spaces
are highly respected because the Gedeo believe that the spirit of Magano is always present there. As a
result, these sites often serve as a ritual space for blessing individuals or groups. The Gedeo people have
three different names for sacred spaces: ulfoti bakka ‘sacred place,” woyyoti bakka ‘place of spirit,” and
lagoti bakka ‘isolation space.” Even though the terms are different linguistically, their meanings and
their very purposes are similar (see also Tadese 2016; Wondimagegn2018; Tesfatsion et al. 2021). The
primary purpose of these spaces is to bless people. Although blessing is practiced in all these spaces,
there is a slight variation in whom to bless there. The first two spaces are used for blessing warriors,
and the last one is used for blessing someone recovered from illnesses after being isolated from the
society (that was discussed earlier). Different variants of blessing practices at the community level are

discussed below.

2.3.1. Blessing the warriors

The tradition of blessing the warriors has historical roots in Gedeo oral tradition. The oral account goes
as follows: before the Gedeo moved and settled in their current area, they lived in Harsu, located in
Oromia National Regional State. From there, they trekked to the south and east, and met with a
different group of people (Tadesse 2002). The contact became confrontational rather than cooperative.
When the fighting became intense, they decided not to directly confront the new group by deploying
a large portion of their fighters, but rather tactically used other strategic locations to counterattack
and defeat the adversary. At the end, this worked out effectively and efficiently, and resulted in
defeating the adversary. After they won the battle, they took control of the whole areas and named the
strategic locations ulfotibakka and woyotibakka. After the battle was over, they made a gathering at the
strategic locations to remember those who sacrificed their lives, and blessed those who returned
victorious. Then they considered the strategic locations sacred spaces.

The Gedeo have continued the practices of blessing warriors in the sacred areas through woyyo (a
spiritual leader) and hayyichcha (traditional leader). The blessing is performed with the belief that the
spirit of Mageno that protected their ancestors always protects them. 11. presents expressions of

blessing after victory.
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11. a. fuggoxxi geltogqge
fuggo-xxi gelt-oqge
evil-DET.3F touch-2NEG.JUSS

‘May bad things not approach you’

b. yo'oxxenaa'n fulle
yo'o-xxe-naa’n ful-e
evil-DET.2F-PP  get_through-2pL-juss

‘May He [: the Creator] hide you from evil’

C. ate ha’nonna sa’so
ate ha'no-na sa’s-"o
256 2pL-also pass_through-3m.juss

‘May He [: the Creator] allow you to pass through [difficulties]’

d. injifattine higge
jjifatti-ne hig-'e
defeat-3PL return-2pL.JUSS

‘May you return victorious’

The warriors head to battle after receiving their blessings. However, the blessing is not restricted to
before the battle. It also continues with the arrival of the warrior's aftermath. When fighting is over,
the fighters return from the battlefield and go to the sacred areas to get blessing from the elders. This
is known as a mulgeca (“cleansing”) blessing, where the council of elders cleanse the warriors for purity.

According to our consultant, the Gedeo believe that even if a person is an enemy, his soul is pure
before Mageno (interview with Worraassa Tekko, 2021, Gedeb district). As a result, it is believed that
soldiers have killed humans, and they must be purified to obtain Mageno’s mercy through blessings. As
a result, elders bless returned warriors and beseech Mageno to forgive their misdeeds. 12. presents

such expressions of blessings.
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12. a. anga sa‘atotixxinna hexxaan mageni gattowaal hiyyo
anga  sa'a-to-xxina  hexaan mageni gat-t-owaal hiy-"o
hand stretch-2mM-DET be.3F  creator forgive-3F-Juss say-3M.Juss

‘May the Creator forgive you; since you would kill by stretching out your hands’

b. ate huluuso
ate huluus-"o
25 go_through-3m.uss

‘Let Him [the Creator] purify you’

2.3.2. Blessing at Songo

Songo is the administrative pivot of the Gedeo indigenous governance system (Balle; see
Wondimagegnehu 2018; Fekadu and Hawilti 2019; Tesfatsion et al. 2021). Songo is a sacred and vital
venue since it is where every part of society is critically addressed. Gedeo has a total of 525 Songo
institutions. This total of Songo institutions were derived from the fact that Gedeo has seven clans, each
of which has seventy-five Songos. Every Songo has a leader (hayyichcha). The hayyichcha serves two
purposes: leadership and judgment. To put it another way, he is tasked with leading the people within
his region and administering justice in the event of a conflict or dispute.

Songo is utilized for ceremonies, resolving individual and group issues, learning socialization from
elders, and so on. It is primarily a political, spiritual, and cultural institution (Kiphe 2002; Kiphe et al.
2008; Yetebarek et al. 20018). Of course, rituals are performed by the Sidama and Oromo in cultural
locations such as Songo (see Markos 2014; Ashenafi and Eba 2017; Luter and Mathewos 2019). At the
Songo, elders undertake two types of blessing rituals: blessings to resolve a problem or argument and
blessings to restore after a disaster: mulga /mulk’a/.

Conflict resolution and mediation are common cultural practices in Gedeo. Depending on the
complexity of the problem, there are nine stages in mediating a disagreement between individuals or
a group of individuals (for details, see Wondimagegnehu 2018). Whatever the nature of conflict,
offering blessings at the end of mediation or resolution is an integral part of the process. The elders

begin the blessing with a prayer to Mageno for providing them with an insight to resolve a conflict.

86



Kervan - International Journal of Afro-Asiatic Studies 26 (2022)

13. a. ha'no’a eloxxi calli leelito
ha’no-‘a elo-xxi cali leel-ito
2PL-PP g00d-DET only  see-3FJuss

‘May you always meet with good things’

b. welti galle hosse
welti gal-’e hos-"e
together pend.night-2pPL spend_day-2p.juss

‘May you stay together in harmony’

C. welti xemifatte
welti xemifat-'e
together sweet-2PL.JUSS

‘May you be sweet to each other’

The second type of Songo blessing is performed when the society suffers from disasters such as war,
drought, communicable diseases, and so on. People who take part in the ritual cut tree branches, hold
them in their hands, go around their homes three times,run to the Songo, and then throw the leaves
over the cliff. This is known as mulqa/mulk’a/ (self-disclosure). Elders bless the people after throwing

the leaves. 14. presents the different blessing expressions used during Mulga.

14. a. yo'oxxenan gatte
yo'o-xxe-nan  gat-‘e
bad-DET.2F-PP  save-2PL.JUSS

‘Let you be safe from danger’

b. bala saxxowwaal
bala saxx-owwaal
accident pass-3F.Juss

‘Let disaster go away’
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C. foggo saxxowwaal
fuggo saxx-owwaal
danger pass-3M.JUsS
‘Let bad things go away’

d. mageno nagees
mageno nage’a-es
God peace-3M.JUSS

‘Let the Creator give us peace’

2.3.3. Blessing at Dararro

The Gedeo, like other Cushitic peoples, have an egalitarian governance system. Various rituals are
carried out under this indigenous governance system. For example, the Oromo celebrate Irreecha and
the Sidama celebrate Fiche Cambalaalla, and people in south Ari celebrate Dishta Gina (see also Amare
2020; Serawit 2018).

Daraaro, a thanksgiving festivity warmly celebrated as a new year ritual, is the prominent ritual of
Gedeo's traditional governance system. The festival takes place in the middle of February. However,
the precise date is unknown. The specific day is decided by the elders. During the Dararro celebration,
the Gedeo people gather at Oda Ya'a to offer gifts to Aabba Gada (the head of the Baalle system) and to
receive blessings from Hayyichcha (Balle system leaders) and Woyyo (Baalle system spiritual leader)
(Kiphe, 2008; Kiphe et al. 2008; Alaboma and Yimam 2020; Tesfatsion et al. 2021).

The celebration begins with the Baalle leaders' prayer. In Gedeo's indigenous governance system
(Baalle), the elder’s council prays and blesses the people in accordance with their hierarchy. The prayer
is followed by blessings for the people. In the Baalle system, the council of elders blesses the people in
turn, according to their hierarchies. There are two kinds of blessings. First, the Balle system's leader,
Abba Gada, and other traditional leaders bless the public. Finally, the spiritual leader (Woyyo) blesses

the people, as shown in 15.

15. a. aradda nagees
aradda nage’a-es
people peace-cAUS

‘May He [the Creator] make the people peaceful’
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b. boga nagees
boga  nage'a-es
land  peace-caus

‘May He [the Creator] make the land peaceful’

C. barikina waggati gewwe
bari-ki-na wogga-ti gew-'e
season-pp year-pp reach-2pLjuss
‘May you live long’

d. fichchik horik daraar
fichch-ik hor-ik daraar
farm-pp cattle-pp be_flowered.2sGjuss

‘May you be blessed with farm and cattle’

e. finnik daraar
finnik daraar
children.pp  be_flowered.2sG.juss

‘May you be blessed with children’

f. mittunte birasa’s
mittunte birasa’s
oneness multiply.3m.Juss

‘May He [the Creator] strengthen the unity [of the people]’

g. fuggoxxi bagakenaa’n ba’owwaal
fuggo-xxi boga-kenaan  ba’-owwaal
evil-DET.2F land-pp disappear-3m.Juss

‘May the evil disappear from the land’
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h. eloka xeena no’o’a uww
elo-ka xeena no’o-‘a uww
good-PPrain  1PL-PP give.2M

‘May You [the Creator] provide us with good rains’

Certain specific individuals lead the spiritual aspects of the Baalle system. Woyyo is the local term for
such leaders. Their main duty is to bless or curse. Their blessing or curse is thought to always have
unavoidable consequences (see Tesfatsion et al. 2021). During Dararro, the Woyyo blesses the assembly,

as shown in 16.

16. a. koreeri ba’'owwaal
koreeri ba’-owwaal
diarrhea disappear-3m.Juss
‘May diarrhea disappear’
b. karra wisowwaal
karra wis-owwaal
wealth abundant-3M.JUss

‘May you have abundand wealth’

C. bangotenaa’n gat
banqo-tenaa’n  gat
thunder-2r.pp  be_safe.25G.Juss

‘May you be safe from thunder’

d. diidallo booyye yo’ochchi tugoqqe
diidallo booyye yo’o-chchi tug-oqqe
wind cold  bad-DET touch-3M.NEG

‘May heavy wind and extreme cold not attack you’

3. The interpretation and social functions of blessing

From the comprehensive list of blessing typologies above, blessing practice has different social

functions. From the outset, a blessing is a cultural communication tool between the Gedeo and Mageno.
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The elders often praise Mageno before commencing any relevant activity that may range from
resolving conflicts at the individual level to solving inter-group conflicts. The purpose of blessing
Mageno are twofold: first, blessing serves as a recognition to Mageno as their God as He was the God of
their ancestors. Second, blessings refer to confirming that all things that the Gedeo have, including
themselves, are the gift from Mageno. Moreover, the Gedeo believe that if they solve some of their
problems, such as solving a conflict, they recognize the wisdom for such achievement is from Mageno.
Ashenafi and Teresa (2017) reported similar blessing expressions among the neighboring Oromo

community. Illustrative examples are given in 17.

17. a. yaane tikendaashsha gargaar
yaane tinkendaashsha gargaar
dispute be_solved.2F.pass help.2m

‘May you help us to solve the problem’

b. mageno ati nage’a uww
mageno ati age’a  uww
God 2M peace give.2M

‘May you give us peace’

Blessing can also be used to maintain social harmony. Gedeo people place a high value on social
interaction. A social interaction frequently begins at home (hado) and progresses to Ya'a, the highest
political organization (see also Kippie 2000; Kippie et al. 2008; Wondimagegn 2018; Tesfatsion et al. 2021).
Elders bless individuals and society as a whole, allowing them to live in harmony with their families
and the larger community. When elders bless individuals or the entire community, they frequently
bless them to cultivate a sense of living, collaboration, and respect for one another. Such blessings are

frequently performed at social institutions such as Songo and public rituals such as Daraaro, weddings,

and so on.
18. a. jaalalati weli galle
jaalala-ti weli gal-‘e
love-pp together spend_night-2PL.Juss

‘May you live in love’
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b. welt xe’me
welt t'e’m-"e
together be_sweet-2PL.JUSS

‘May you be sweet to one onother other’

C. mittunte birasa’s
mittunte birasa’s
oneness multiply.2m.Juss

‘May God strengthen the unity [of the people]’

The message of 18a. and 18b., for example, is dual: the first blessing by elders from the bride's family
seeks social harmony between the couple, while the latter by elders from the groom's family seeks
social harmony between the two (groom’s and bride’s) families. In both cases, the blessers extend their
wish to have a harmonious life among the couples and the two families. The desire of the groom’s
family is not only to get a wife for their son but rather to add a new family to the already existing
kinship ties. That is why they express their desire by blessing the bride’s family. Similarly, at the
Daraaro ritual the cultural elders bless the large community to have unity, love and lead a colorful life.
In 18c., the elders bless the ya'a ‘assembly’ wishing the people oneness and unity. All blessing
utterances in different acasions are extended wishing the large ommunity to have harmonous social
life.

Blessing also serves another social purpose. It contributes to an individual’s, household’s, or
community’s well-being. Elders bless individuals and groups in various rituals, wishing them
happiness, comfort, security, health, welfare, prosperity, fertility, and so on. Such blessings may be
given in a variety of contexts, including, but not limited to, weddings, birth-giving days, Daraaro rituals,
Songo, housewarmings, and so on. The other for such blessing by elders is a patient who has fully
recovered. Elders frequently bless the recovered patient by ensuring that his or her health remains

good.

19. a. mine konne'n sifoofatte
mine  kone-'n sifoofat-'e
house DEM.PRON-PP  satisfy-2PL.JUSS

‘May you get unlimited satisfaction in this house’
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b. karrati daraar
karra-ti daraar
wealth-pp flower.3m

‘May you flower with wealth’

Another social function of blessing is to use it as a shield against attack. The Gedeo have no history of
plotting wars with other peoples. However, this does not mean that their history is free of conflict.
According to historical records, the Gedeo have been involved in numerous defensive wars whenever
neighbouring groups attach them (see Tadesse 2002 and Tesfatsion et al. 2021). Before engaging in
defensive wars, elders gather all warriors in specific locations and bless them. It is believed that the
blessing of elders is used as a shield against an enemy in the context of an external attack.

Similarly, a blessing is used to protect against sudden disaster and disease caused by man-made
or natural causes. Songo is a well-known and widely practiced blessing context for protection from
such disasters. Other contexts include weddings, housewarmings, land property inheritance, and so
on. The blessing is intended for various members of the public, including warriors, illness survivors,
couples, land property recipients and the public, as, for example, the mother-in-law’s blessing after

her son arrives with the bride.

20. a. fuggoxxi geltogqge
fuggo-xxi gelto-qq’e
evil-DET.2F touch-3F.NEG

‘May bad things do not touch you’

b. tenne yaanenaa’n ate huluuso
tenne yaane-naa’n  ate huluuso
DEM.PRON things-pp 2M go_through.3sGjuss

‘May God help you to overcome these things [attacks]’

Cf. also 5.b., repeated herebelow:
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5. b. cinaachchi qugquuqgoqqe
cinaachchi qugquuqo-qqe
ribs be_coarse-NEG.2PLJUSS
‘May you not lose your comfort’ (cinaachchi ‘ribs’ is used here is used here
metaphorically: just as ribs need a comfortable place during sleeping, the bride’s

mother wishes the couples a pleasant and trouble-free life)

Ribs represent life, while coarse stands for evil or disturbance. Hence, with this blessing the mother-
in-law wishes the couple a harmless and comfortable life. Along these lines, one of our key informants
from the Bule district, Mengesha Sheebbo, observed that ‘just as someone will be disturbed to sleep
properly when something coarse his/her ribs; it is also impossible to have a satisfying life when evil
disturbs.’

Blessing serves the purpose of preserving harmony with nature. The expression of the Gedeo’s
blessing in various contexts reveals that the blessings address not only humans and their properties
but also the natural environment. Animals, plants, seasons, the sun, rain, farmlands, and so on are all
part of the natural environment. The following blessing expressions, performed at various rituals,
demonstrate the extent to which Gedeo blessings address the natural environment around them. The

elders bless nature for it to be friendly to humans.

21. a. fichchi haanjedhowaal
fichchii haajedhowaal
farm.DET let.it.be.green.3m.juss
‘Let the farm be fruitful’
b. buno misis

buno  mis-is
coffee bear_beans-caus

‘May He [: the Creator]| make your coffee trees bear plenty of beans’

C. fuggoxxi ha’noo uuddogqe
fuggo-xxi hano uud-t-o-qqe
danger-DET 2P see-3F-3M-NEG

‘May the bad omen never get hold of you’
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Cf. also 15.b., repeated herebelow:
15. b. boga nagees
boga  nage'a-es
land  peace-caus

‘May He [the Creator] make the land peaceful’

The first two expressions are all about the land's productivity. Such blessings are frequently given at
Daraaro rituals. 21c. has two interpretations. First, it refers to someone who violates natural law. The
Gedeo people have the custom of planting a new tree before cutting down an old one (see Tadesse 2002,
Tadesse et al.2008, Asebe et al. 2018). Whoever breaks this cultural law is considered evil. In other words,
anyone who causes harm to the environment is considered evil. Second, it refers to natural and
manmade disasters that disrupt societal stability. In 15.b.. boga ‘land’ represents both the land
physically and the human beings in Gedeo. Elders bless both the land and the people to live in harmony
in the blessing. The final two blessings are blessing nature to provide abundant rain and wind for the

people.

4, Conclusion

The Gedeo have always included blessing in their daily lives. They are a part of their everyday language
and act as the social glue that holds them all together. The head of the household, elders, guests, or
leaders like Abba Gada all offer blessings on individuals, groups, the entire community, or even on the
surrounding natural environment. The blessing pronouncer is anticipated to be a senior member of
the family, kin, or lineage and/or have a spiritual authority, regardless of the recipient. Blessings serve
a variety of societal purposes, from wishing well a sick family member's up to wishing well the entire
community’s safety from natural disasters through Mageno’s intervention. Blessing is used to create
healthy harmony between people and their surroundings.

Based on the context in which they are used, the data we gathered from various sources reveals a
complex pragmatics of blessing that can be categorized into three categories: blessing at the family
level, blessing at the village level, and blessing at the community level. Depending on the setting, goal,
and principal participants in the manifestations of blessing, the message can vary. The same expression
might have several meanings depending on the situation. One similarity is that the opening of the
blessing rite in every circumstance involves thanking Mageno. The elders acknowledge that Mageno is
the originator and provider of all visible and invisible things in the Gedeo cosmology while honoring

him.
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With the advent of urbanization, secular education, and exogenous religious practices, the
societal significance of blessing has been eroding. Along with this, modern religions like Islam and
Christianity, which are both practiced in the study region, have their own blessing packages that differ
in certain ways from those of the native people. Protestantism played a significant role in the dynamics
of blessing expressions in the study as it was the dominant denomination in rural Gedeo. We urgently

urge concerned government bodies to work toward their restoration given their variety of social

purposes.
Abbreviations
1 first person DEM demonstrative  PASS passive
2 second person DET determiner PL plural
3 third person F feminine POSS possessive
BEN  benefactive FUT future PP postposition
CAUS  causative JUSS jussive PRES present
COMP complementizer M masculine PRON pronoun
COND  conditional NEG negative REL relativizer
DAT  dative OBJ object SG singular
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Untying the Grotian Knot
How Tanaka Kotard’s Christian approach to international law
disentangled the moral quandary of the South West Africa cases

Jason Morgan

The South West Africa Cases presented the International Court of Justice (ICJ) with
a seemingly intractable problem. The Petitioners in the Cases, Ethiopia and
Liberia, alleged that the Respondent, the Union of South Africa, was failing to
abide by the Mandate System under which South Africa had come into possession
of the former German territory of South West Africa (today, Namibia). South
Africa, however, argued that the way in which the mandate was governed was
essentially no concern of other states. This argument presented a serious, and
seemingly unresolvable, problem for the ICJ. South Africa displayed flagrant
disregard for human dignity in planning and enforcing a system of racial
segregation, apartheid, which relegated millions of people to lower social strata.
However, the secularized international law paradigm on which the ICJ relied had
no way to counter South Africa’s arguments. While it was clear that South Africa
was acting unjustly, the deracinated natural law system of Hugo de Grotius (1583-
1645) on which international law was premised had no way to untie this Grotian
knot and permit of more substantive legal arguments on the grounds of the
dignity of the human person or human rights. Procedure, in other words,
trumped morality. The case seemed stuck. However, ICJ jurist Tanaka Kotard
(1890-1974), a practicing Catholic, deployed strongly metaphysical—that is,
Christian—natural law reasoning in his dissenting South West Africa Cases
judgment to untie the Grotian knot and solve the moral dilemma of apartheid
within an international law framework. In this paper, I examine Tanaka’s rulings
(in particular his now-classic 1966 dissent) and show that his application of
Catholic natural law in the South West Africa Cases not only solved the problem at
hand, but also allowed for a much more robust vision of the moral law to prevail
in international relations in the future.

Keywords: Tanaka Kotard; South West Africa Cases; International Court of Justice; apartheid; natural law;

Hugo Grotius
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1. Introduction

In 1920, following Germany’s defeat in World War 1, the Union of South Africa was granted oversight
of the former German territory of South West Africa under the Mandatory System of the new League

of Nations. International law scholar Richard A. Falk notes:

South West Africa was a German colony from 1892 to 1915. It was occupied by South
African armies during World War 1. Germany renounced its colonial interests in the
territory by Articles 118 and 119 of the Treaty of Versailles in favor of the principal
victorious powers. After a major diplomatic effort the views of President Woodrow Wilson
prevailed and these colonies were not recolonized or annexed as spoils of war. Instead, the
mandates system was evolved to establish a tutelary responsibility on the part of the
organized international community for the welfare of the inhabitants of mandated
territories. The essential features of the mandates system are spelled out in Article 22 of
the Covenant of the League of Nations and in the text of each mandate agreement. In
essence, an advanced country was selected as Mandatory to give practical effect to the
intention of the League to promote the well-being of the inhabitants (Falk 1967: 2).

Under the Trusteeship arrangement of the new United Nations which took over from the defunct
League of Nations in 1946, the Union of South Africa was to relinquish South West Africa to
international oversight (Hayden 1951: 226-227; Haas 1953: 15). This South Africa refused to do.
International oversight was the last thing that South Africa wanted in its racially-segregated territories
(Sayre 1948: 267, 272-273; The American Journal of International Law 1950).

Geographically, ceding South West Africa to South Africa was a sensible thing to do, because South
West Africa and South Africa shared a long border, and so South Africa would be readily able to
administer South West Africa. However, there were also very good reasons not to cede South West
Africa to South Africa. The most obvious reason was the system of apartheid, which South Africa
formalized in a series of laws and restrictions beginning in 1948 (Morgan 2021: 386). Apartheid was a
racialist caste system (Polymenopoulou 2014: 461). People of European extraction were at the top of
the system and enjoyed the plenary of rights and privileges accruing to South African citizenship. The
lower one went on the caste scale, though, from Indians to “Coloureds” to Africans, the more rights
and privileges were exchanged for burdensome oppression. At the bottom of the apartheid system
were native South Africans, who lacked even basic rights and were furthermore quarantined from
European citizens and subjected to daily insults to human dignity.

Pretoria, the capital of South Africa, extended this system to South West Africa when the latter

came under its mandatory guardianship. South West Africa had been the scene of genocide under the

100



Kervan - International Journal of Afro-Asiatic Studies 26 (2022)

former colonial masters, even before those masters had organized their discriminatory politics into
the National Socialism which had held Germany in its grip since 1933, and expanding swaths of Europe
since 1939 (Reitz and Mannitz 2021; Bollig 2008; Samudzi 2020/2021; Bachmann 2018). South Africa was
a haven for many former National Socialists after their Third Reich ended in Germany, and even though
South Africa ostensibly fought against Germany in World War II, sympathies for the Nazi regime ran
high (Tenorio 2021; Chossudovsky 1997; Jacoby 2016: 456, 459-462; Ellis 1998; Bunting and Segal 1964;
see also Herzog and Geroulanos 2021: 80). It was therefore not a surprise when South Africa extended
its apartheid regime into South West Africa after South West Africa was delegated to South Africa under
the Mandate program (Leslie 1994). If anything, some form of racialist governance of South West Africa
may have been accepted as unavoidable by the League in the prewar period. “South African policies in
South West Africa were mildly challenged at various points during the period of League history,” Falk
writes, “but the organs of the League were dominated by the spirit of colonial paternalism and nothing
much was done to interfere with the quality or quantity of South African governance of South West
Africa” (Falk 1967: 3).

Things changed after the Second World War, however. “Since the existence of the United
Nations,” Falk continues, “the double attempt of the General Assembly to achieve rapid
decolonialization and to eliminate racial discrimination has produced increased criticism of the way in
which South Africa was discharging its role as Mandatory” (Falk 1967: 3). The General Assembly
therefore asked the International Court of Justice for legal advisory opinions three times in regard to
South West Africa. The ICJ acknowledged the United Nation’s authority as League successor over South
Africa’s Mandatory. But South Africa dug in its heels (Falk 1967: 3). Not only did South Africa intend to
continue administering South West Africa under its apartheid regime, but it also announced its
intention “to incorporate the mandated territory into the Union [of South Africa]. [...] When the
Trusteeship System was instituted, the Union of South Africa was the only mandatory which refused
to yield its dominion over a mandated territory” (University of Pennsylvania Law Review 1967: 1170).
Already in 1949, South Africa had “expanded its Parliament to include South West African
representatives elected by Europeans only. That same year the submission of annual reports, as
provided for in the Mandate, was unilaterally curtailed by the Union [of South Africa]. Thus, the Union

had, in effect, ceased functioning as a mandatory”* (Washington University Law Quarterly 1967: 165).

! Some claim that it was the Union of South Africa, on the contrary, which should have lost legitimacy due to apartheid
(Talmon 2004: 123-129).
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In 1960, Ethiopia and Liberia brought suit before the International Court of Justice (Stevenson
1967: 116-118). The suit charged South Africa with failing to abide by the terms of the Mandate as
envisioned by the former League of Nations, under which the Mandate system had first been
established (Falk 1967: 1). The League of Nations charged Mandatory guardian states with upholding
the “sacred trust of civilization” in administering territories and peoples under mandatory supervision
(The South West Africa Cases 1967: 175-176). In addition, the League exhorted each Mandatory to
“promote to the utmost the material and moral well-being and the social progress of the inhabitants
of the territory” under the Mandatory’s purview (Pollock 1969: 767). Ethiopia and Liberia argued that
the systematic and legalized racialist regime in South Africa, and by extension in South West Africa,
did not evince much regard for the “sacred trust of civilization” vouchsafed to South Africa as a
Mandatory.

However, South Africa counterargued that the “sacred trust of civilization” was not an actionable
clause, being general language without specific detail. Whether South Africa’s methods of
administering territory countenanced the “sacred trust of civilization” was not a matter which could
be debated, as the term was too vague to allow for any final pronouncements. Furthermore, South
Africa argued that the Mandate system had been established under the League of Nations, which no
longer existed. Therefore, the “sacred trust of civilization” language, which appeared in the original
League of Nations documents, was not carried over when the League of Nations was dissolved and the
United Nations was subsequently formed, and was therefore not binding on mandate powers. And at
any rate, South Africa contended, the Applicants in the case did not have standing to bring action
against South Africa, because this action could arise only from the vague, and now dead, language about
the “sacred trust of civilization” from the defunct League of Nations (Alexandrowicz 1971).

As an anonymous reviewer of a draft of this essay pointed out—a possibility which had not
occurred to me at all—Liberia and/or Ethiopia may very well have had ulterior motives in bringing the
case against South Africa. In the documents submitted to the ICJ, Ethiopia and Liberia focused on
civilization. Apartheid was clearly counter to this. But either or both countries may have been using
such arguments as cover for other motivations. For example, economic or political rivalry certainly
cannot be ruled out. Therefore, the “standing” issue could be more complex than the procedural
framing that South Africa advanced. In any event, the International Court of Justice wavered in its
rulings until, in 1966, after a series of appeals and reversals, the ICJ found in favor of South Africa. In
doing this, the ICJ followed the strictly procedural line of reasoning which South Africa had advanced.

The Applicants, for the reasons given by South Africa, lacked standing, the ICJ ruled, and so therefore
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the ICJ could not take up the much broader civilizational and moral claims which the Applicants had
raised (Shelton 2006: 309).

In the South West Africa Cases ruling of 1966, the majority of justices on the ICJ had followed a
narrow proceduralism which looks to the means of law and not to its ends (see Talmon 2012 on
substantive and procedural rules; see also Rosenne 1961: 859-860). Standing is important, to be sure,
and there is much more to decisions of standing than procedure.” But standing still does not give us
the final scope that substantive justice readings do. Standing prescinded from much—most—of the
meat of the Applicants’ complaints. But why was standing able to trump more substantive justice? The
basis for this line of thought, as international relations researcher Alexander J. Pollock understood it,
was “the emphasis on nation-states as the relevant actors in international affairs” (Pollock 1969: 769).
Article 2 of the original Mandate granted that “The Mandatory shall have full power of administration
over the territory [...] as an integral portion of the Union of South Africa, and may apply the laws of the
Union of South Africa to the territory, subject to such local modifications as circumstances may
require” (Pollock 1969: 769). On the face of it, South Africa appeared to have an impregnable position.
There were no moral considerations to parse. South Africa had “full power of administration over the
territory [...] as an integral portion of the Union of South Africa,” and furthermore had leave to “apply
the laws of the Union of South Africa to the territory, subject to such local modifications as
circumstances may require.” On the more narrowly procedural reading, then, case closed.

This is indeed the line of argument which South Africa pursued, and the ICJ largely agreed. The
Union of South Africa had only to pair the above language from Article 2 of the Mandate with Article
2, Section 7 of the United Nations Charter to convince a majority of justices on the ICJ that apartheid
was within the sovereign rights of South Africa as a nation-state, and that other states had no standing
to bring petitions or suits on grounds of offended morals. The United Nations Charter, Article 2, Section
7 states that “nothing in the present Charter shall authorize the United Nations to intervene in matters
which are essentially within the domestic jurisdiction of any state or shall require the Members to
submit such matters for settlement under the present Charter” (Pollock 1969: 770; see also Higgins
1970: 42-43; Venzke 2017).” Yet another fenceline separating South Africa from whatever moral

considerations international law justices might wish to bring to bear on apartheid.

* I am grateful to an anonymous reviewer for comments on standing, which I had mistakenly characterized in an earlier draft
as “merely procedural.” Standing, however, as the reviewer pointed out, is not merely procedural, but takes in the full
measure of what a case is about and what a court may and may not decide.

* South Africa also argued that, as a “C” Mandate “brought under the Trusteeship System [without] any reference to judicial

supervision,” the ICJ could not thus interfere in South African affairs. This argument was dismissed by the court, but was
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And the majority of the justices on the ICJ stayed well outside that fenceline. In the second phase
of the South West Africa cases, the International Court of Justice declared that “[h]Jumanitarian
considerations [are] not in themselves sufficient to generate legal rights and duties. A court of law
[cannot] take account of moral principles unclothed in legal form” (Herndndez 2013: 30-31). This was
in keeping with the older “law of coexistence” norms in international law, as international law scholar
Gleider I. Herndndez argues in a separate context, before the more robust “law of cooperation” and the
“underlying principles” of that cooperation took hold (Herndndez 2013: 15; see also generally Alderton
2011; Zander 1959; Lloyd-Jones 2019; and Nicholson 2015; see also McKean 1966: 141, re: the
“Tanganyika clause”). In other words, the ICJ adopted a Westphalian, Grotian interpretation of the
South West Africa Cases. What happens in Cape Town stays in Cape Town. Again, case closed.

However, while the majority ruled in favor of South Africa in 1966, the ruling was not unanimous.
The ICJ split evenly for and against, and the deciding, tie-breaking vote was cast by Australian court
president Sir Percy Spender (1897-1985) (Kattan 2018). The case was not as cut and dry as it might first
seem. Among the dissenters was a Japanese justice named Tanaka Kotard (1890-1974). His 1966 dissent
followed the proceduralist line of reasoning to a point. Tanaka allowed that there was merit to many
of South Africa’s legal claims, and he made no attempt to dismiss South Africa’s arguments in toto by
linking the entire case in all its details to the pernicious practice of apartheid. But at the same time,
Tanaka did not close his eyes to apartheid, as Westphalia and Grotius would have us do, and declare
the ICJ incapable of taking on moral questions simply because those questions arose within a Grotian
national boundary. Tanaka did not allow procedure to defeat law’s higher calling, which is to effect
justice, and not just to be effective at settling disputes. Tanaka touched on the bigger moral questions
at stake in the South West Africa Cases, notably the dignity of the human person and the consequences
for that dignity when racialist discrimination was allowed to continue under the cover of law (see
McCrudden 2008: 682). It is in this approach that Tanaka quietly worked to help overturn the old
Grotian persuasion of international law and set international legal scholars and practitioners onto a
course of greater awareness to the substance of the issues which international law is often asked to
decide.

Many scholars have examined the South West Africa Cases from a variety of angles. Some scholars
stress the sovereign immunity or evolutionary law angles (see, e.g., Shelton 2006; Shelton 2003; see also

generally Levy 1998). Other scholars stress the natural law or jus cogens (Doak 2019; Zamora 2014: 224;

heavily debated at the time and appears to me not to have lacked merit (Green 1967: 55). But it is parallel to the issue of

standing so I elide discussion of it.
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Thomas and Small 2003 on the larger issue of apartheid). Yet others follow the threads of procedure
and process, of institutional context and the ways in which deliberative bodies influence the ICJ (Oberg
2006: 883-884). There is one angle, however, that appears to have been overlooked. That is the kind of
natural law upon which I believe Tanaka relied in arriving at his dissent. International law at the time
was largely rooted in the natural law thinking of Hugo Grotius (1583-1645). Grotius’ conception of
natural law was one of secular virtue rooted in state sovereignty. According to natural law scholar and
historian Heinrich A. Rommen, Grotius taught, “in order fully to bring out its immutability, that the
natural law would have force even if there were no God” (Rommen 1998: 57). This is a hypothetical,
yes, but one the mere posing of which strikes at the heart of the subject at hand. A natural law that
works without God is, on the Catholic reading at least, most unnatural. And yet, for most of the history
of international law Grotius’ views held great sway (Hall 2001: 269-270). Tanaka, however, was a
Catholic, and was influenced by the natural law thinking of St. Thomas Aquinas (1225-1274). As a
Catholic, Tanaka would also have known of Pope Pius XII's (Eugenio Maria Giuseppe Giovanni Pacelli,
1876-1958) Christmas Allocution of December 24, 1942, in which the Holy Father taught that “outside
of the Church of Christ, juridical positivism has reigned supreme, attributing a deceptive majesty to
the enactment of purely human laws, and effectuating the fateful divorce of law from morality” (Notre
Dame Law School 1949: 126). This “divorce of law from morality” would surely have seemed “fateful”
to Tanaka as he read through the briefs on the South West Africa Cases and learned how Africans were
treated in southern Africa—abuses seemingly untouchable by the Grotian, secularized variety of the
natural law.

Under the Grotian system, Tanaka might have been left without a way forward. The Catholic
natural law tradition, however, is a substantive justice tradition. Catholic natural lawyers who take the
metaphysical nature of the natural law seriously cannot be content merely to have followed the law in
books. They must seek to follow the law in the heart, which at times requires that laws written in books
be creatively interpreted (Romans 2:12). One way, therefore, to think about Justice Tanaka’s 1966
minority ruling in the South West Africa Cases is to see it as a Catholic response to the Gordian knot of
procedure which Grotius had left behind in his attempt to secularize the natural law, the Grotian knot

of de-Christianized international proceduralism.

2. The deracination of the natural law

The idea of a law written on the heart was perhaps most famously articulated by St. Paul in his Letter
to the Romans, cited above. Even before St. Paul’s time, however, the idea of a universal and internal

compulsion toward the good was taken up by thinkers, fittingly enough, East and West. Roman political
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philosopher Cicero (106-43 BC) wrote of the natural law in The Laws (De legibus). “We are born for
justice,” Cicero writes; “what is just is based, not on opinion, but on nature.” (Cicero, tr. Rudd 1998: 107;
see also Cicero, De legibus, Book I, 6-7) Confucius (ca. 551-479 BC), too, and also his posthumous disciple
Mencius (ca. 372-289 BC), advocated a theory of human nature and government which some have
interpreted as a form of natural law (Hu 2013: 138, 140; Wu 1954; Dionisio 2014; Rosker 2017: 850-851,
860; Zhang 2018: 96-105; but see also Hu 1927: 37-41). Sophocles (ca. 497-406 BC) had Antigone make a
strong endorsement of natural law in burying her brother against the unjust command of the king
(Padoa-Schioppa 2017: 111). St. Thomas Aquinas brought natural law thought to a high point in the
thirteenth century. Aquinas’ teachings, in turn, were a Christian reformulation of the ideas of Aristotle
(384-322 BC) (see Duke 2020; Lane 2021: 329-330; Needham 1951: 8-9). Natural law was everywhere
before the global twilight of the gods with the rise of pre-Enlightenment and Enlightenment
rationalism.

Natural law thinking is also an often-overlooked component of the conquest of the New World.
Bartolome de las Casas’ (1484-1566) Valladolid Debates (1550-1551) with Juan Ginés de Septlveda (1494-
1573) were central to the conceptual framing of the conquest, for example. Contemporary natural law
thinker Graham McAleer holds that Thomist Francisco di Vitoria (1483-1546), founder of the Salamanca
School, “was the first person to articulate the idea of regime change on the basis of natural law”
(McAleer 2022). Vitoria also argued that the natives of the Americas had rights (Hernandez 1991).
Wherever one turns, old world or new, eastern hemisphere or western, one finds some version of a
natural law rooted in divine sanction.

During the sixteenth and seventeenth centuries, however, the Europe which had begun to
conquer the world entered into a period of political and religious fracturing. The Protestant
Reformation and the subsequent Thirty Years War brought violence to Europe on a scale possibly never
before seen there over such a sustained period of time. Some estimates place the number of dead over
the Thirty Years War at one-third to one-half the population of the countries and regions involved. Out
of this carnage emerged an armed truce known as the Peace of Westphalia (1648). The premise of this
new political arrangement for Europe was cuius regio, eius religio. Politics determined religion. The
polarity of the old world order had been flipped. The metaphysical backdrop to the natural law was
removed, leaving only a balance-of-power, quasi-natural law in its place. This new natural law—a law
not of human nature as subject to the divine command, but of human nature prone to violence and in
need of balancing-out against other, equally violence-prone human powers—was developed in large

party by Hugo Grotius (Rommen 1998: 62).
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The work of Grotius must be understood as a product of its time. The entire spirit of Grotius’” age
was the elevation, even apotheosis, of reason. More and more, God took a backseat to the logical

patterning of the human mind. As legal scholar of Europe Antonio Padoa-Schioppa writes:

[...] jurisprudence in the seventeenth century took a fundamental turn. From this moment
on natural law became a visible presence in the sphere of law, and was to profoundly
influence its development both in the theoretical treatment and in the work of all those
who proposed new legal rules for the future. It was founded on a conception in which man
was seen as a creature that united reason to instinctive needs, reason being, as we have
said, an essential element of his nature: a secular approach which turns away from the
medieval vision (Padoa-Schioppa 2017: 342).

While Grotius was not a secularist himself, his natural law doctrines were intended to be applicable in
a Europe shattered by religious discord. Grotius, writes Padoa-Schioppa, “aimed to identify a set of
general principles and rules based on reason, and thus shared by all human beings. This aim is clear
[...] if we consider the historic condition of early seventeenth-century Europe, in which [...] not only
was a superior authority of a temporal nature (as the medieval Empire had been) no longer recognised,
but neither was that of the Roman Pope as a spiritual authority as it had been before the religious
Reformation” (Padoa-Schioppa 2017: 345). In this way, Grotius’ work De iure belli ac pacis (1625)
“expresses the idea that the fundamental element of natural law resides in the rational nature of
mankind and not in God’s will. Grotius’ well-known statement—that natural law would be true and just
even in the absurd hypothesis that God did not exist—meant precisely this” (Padoa-Schioppa 2017: 346;
but see Haggenmacher 2012: 1099). In an age in which religion had stopped acting as a unifying force
in Europe, and instead had become a creature of human politics and, often as such, also a pretense for
war, the natural law was concomitantly deracinated into a shorthand version independent of not only
creed, but also of faith in God entire.

This is all a far cry from, indeed a fundamental break with, St. Thomas Aquinas’ understanding of
natural law as “nothing else than the rational creature’s participation of the eternal law” (Summa
Theologica, Q. 91, Art. 2, in Pegis 1948: 618). Here, “participation” is key. St. Thomas does not advance
the “absurd hypothesis” that God does not exist, because it is absurd. Reason does not stand alone. It

takes part in something greater than itself. As St. Thomas puts it in the same passage:

[the rational creature] has a share of the eternal reason, whereby it has a natural
inclination to its proper act and end; and this participation of the eternal law in the
rational creature is called the natural law. Hence the Psalmist, after saying (Ps. 1v, 6): Offer
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up the sacrifice of justice, as though someone asked what the works of justice are, adds: Many
say, Who showeth us good things? in answer to which question he says: The light of Thy
countenance, O Lord, is signed upon us. He thus implies that the light of natural reason,
whereby we discern what is good and what is evil, which is the function of the natural law,
is nothing else than an imprint on us of the divine light (Summa Theologica, Q. 91, Art. 2, in
Pegis 1948: 618; emphasis in original).

Not only this, but reliance upon the individual reason, even in pursuit of a shared understanding as
Grotius declared himself to be, would seem to defy the commonality of justice, which appears to be
prior to reason alone. “The just and the unjust,” writes Aristotle, mentor across the centuries to St.
Thomas, “always involve more than one person” (Nicomachean Ethics, V, xi (1138a 19-20), in McKeon
1941: 1021; see also Duke 2020: 3). This is key to the natural law thinking of Aquinas, and also Tanaka.
One cannot abstract from persons to states and then act as though the persons do not remain. States
have rights of their own, but those can be, and sometimes must be, outclassed by the rights of the
human person.

For Grotius, however, contra Aristotle, Aquinas, and Tanaka, only contractual justice (“expletive
justice (iustitia expletrix)”) was true justice—a rejection of Aristotle’s much more substantial notion of
distributive justice (“attributive justice (iustitia attributrix)”). Grotius favored the “minimal” justice of
contracting parties. (Forde 1998: 640) This “moral minimalism,” argues political science scholar Steven
Forde, was one way in which Grotius “create[d] greater flexibility to cope with the ‘realist’ pressures
of international politics and war” (Forde 1998: 641; see also Hall 2001: 273-274). Moral minimalism may
be expedient. But it is not the natural law, not by a long shot.

After Grotius as well, Immanuel Kant (1724-1804), too, sought to formulate a natural law without
God behind it, a “categorical imperative” which, at bottom, is an attempt to replace substantive justice
with a maximalization of contentless procedure (see Duke 2016). Much later, natural law thinkers such
as Erich Przywara (1889-1972), came to realize that the natural law was defective in its secularized
iteration (McAleer 2019; Przywara 2014). In recent years, the battle to re-metaphysicalize the natural
law continues (Blake 2011; Duke 2013; Murphy 2007, Hinton 2003; Duke 2016; Tollefsen 2021; George
2008; Barnett 1997; Hittinger 1988). The general progression, from the Peace of Westphalia to today,
has been away from metaphysical content and moral certainty, and toward a pragmatism of the natural
law, a “law of nature” for regulating the conduct of individuals more than a law written on the heart
for guiding the moral progress of human persons (see Budziszewski 1997). One of the first to take action
to arrest the de-Christianization of the natural law and return international law to its metaphysical

roots, away from Grotius and toward Aquinas, Aristotle, and St. Paul, was Tanaka Kotaro.
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3. The Tanaka dissent

Across the transformations of natural law thought from universal and inner moral driver, to divine
command, to Christian expression of God’s will for mankind, to privatizable framework for peaceful
political co-existence, to telescoped and amplified procedure meant to stand in for the formerly
transcendent, we can glimpse the dilemma which Tanaka Kotard faced in deciding the South West Africa
Cases. Under older and more robust iterations of natural law thought, Tanaka would have been able
much more readily to move beyond the procedural constraints imposed by the various charters and
other legal instruments behind which South Africa was conducting its dehumanizing business. Under
what was essentially a Grotian understanding of natural law, however, Tanaka and the other ICJ justices
were stuck. As long as South Africa was adhering to the letter of the Mandate—which it was, or which
it could at least plausibly argue that it was—it was difficult, if not impossible, to charge South Africa
with violations which would necessitate piercing the “veil” of its state sovereignty. What went on
inside of states was, after all, a question of Westphalian discretion. Grotius did not subscribe to such a
hard distinction, but his framing unfortunately left later international lawyers with precious little with
which to work when shifting the focus of international law questions from what went on between
states to what went on inside of them.

This maximalist sovereignty, a carapace of assumptions rooted in the Westphalian motto of cuius
regio eius religio, denatured natural law. This form of latter-day Grotian natural law was impotent in the
face of violations of due process with grave moral consequences (see generally Koskenniemi 2001). As
Grotius understood the rights of states and sovereigns, according to political science scholar Forde
cited above, “When a manifestly unjust legal decision is rendered, it does not carry any moral
obligation, though citizens cannot legally (licite) resist the decision. If another nation or its citizens are
harmed by such a decision, they may prosecute their claim by force” (Forde 1998: 646). Tanaka had to
find a way to reset the natural law onto its original transcendental, even Catholic, foundations in order
to speak honestly about South Africa’s apartheid administration of South West Africa (and of South
Africa, too). But as a justice with the ICJ, Tanaka couldn’t make his points by force of arms. He had to
rely on reason, but, where reason fell short, also on the Christian understanding of the natural law.

Tanaka’s lengthy dissent in the South West Africa Cases should be read as not just a ruling on the
matter at hand, then, but as a strategic attempt to shift international law jurisprudence away from a
Grotian natural law focus on procedure, and toward a Catholic natural law focus on justice. Tanaka
signals this move very early in his opinion, on the second page, by framing his argument in what I read

as a stand-in choice between a narrow or broad interpretation of the “interests which may be possessed
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by the member States of the League [of Nations] in connection with the mandates system” (Tanaka

1966: 251). These interests “are usually classified in two categories,” Tanaka argues.

The first one is the so-called national interest which includes both the interest of the
member States as States and the interest of other nationals (Article 5 of the Mandate). The
second one is the common or general interest, which the member States possess in the
proper performance by the mandatory of the mandate obligations (Tanaka 1966: 251).

It was not until I had read to nearly the end of Tanaka’s opinion that it dawned on me what he had been
doing, here, from the beginning. By contrasting the national, state-level interpretation of mandate
obligations against the “common or general interest” interpretation of those mandate obligations,
Tanaka is already setting up his argument as a contest between the Grotian approach to the natural
law (i.e., the state-level approach) and the more catholic, that is to say Catholic, approach (i.e., “the
common or general interest;” see Rice 1993: 64-65).

In this framing, “Common or general interest” could just as easily be read as “distributive justice,”
an Aristotelian principle which St. Thomas Aquinas incorporated into his own thinking about the
natural law. “Law belongs to that which is a principle of human acts,” St. Thomas writes. And the reason

for this is:

because it is their rule and measure. [...] Now, the first principle in practical matters, which
are the object of the practical reason, is the last end: and the last end of human life is
happiness or beatitude. [...] Consequently, law must needs concern itself mainly with the
order that is in beatitude. Moreover, since every part is ordained to the whole as the
imperfect to the perfect, and since one man is a part of the perfect community, law must
needs concern itself properly with the order directed to universal happiness. Therefore
the Philosopher [i.e., Aristotle] [...] mentions both happiness and the body politic [in his
“definition of legal matters”], since he says that we call those legal matters just which are
adapted to produce and preserve happiness and its parts for the body politic. For the state is the
perfect community, as he says in Politics i (Summa Theologica Q. 90, Art. 2, in Pegis 1948: 612,
citing Nicomachean Ethics, Book V, i (1129b 17) and Politics, 1, i (1252a 5), emphasis in
original).

In an Aristotelian-Thomistic way, Tanaka is proposing to decide not only whether South Africa may
continue to rule South West Africa under an apartheid regime, but also, in a much bigger way, whether
the Grotian interpretation of the natural law may pertain in the face of clear injustices which mere
procedural jurisprudence does not and cannot rectify. “Whether the adjudication clause, namely

Article 7, paragraph 2, of the Mandate can cover both kinds of interests, or only the first one, namely
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national interest, is the question that has to be answered in the present cases,” Tanaka affirms (Tanaka
1966: 251). In pitting the two interests against one another in this way, Tanaka is disentangling them
and also setting the stage for the common interest to prevail over the national interest, contra Grotius.

Another big clue as to what Tanaka is doing comes in the following paragraph. Here, Tanaka can
be seen as incorporating substantive justice within the Grotian framework. He does this by viewing the
member states of the League of Nations, not as discrete entities walled off from one another by state
sovereignty, but as having a “personal” quality which imbues them with an “interest [...] in the
realization of the objectives of the mandates system and in the proper administration of mandated
territories” (Tanaka 1966: 251). This makes the “common or general interest” considered above

“different” from the “national interest,” and also makes:

the interest which the member States possess concerning the Mandate [...], in its content,
the same for all members of the League. [...] However, the fact that it is of this nature does
not prevent it from possessing the nature of interest. There is no reason why an
immaterial, intangible interest, particularly one inspired by the lofty humanitarian idea
of a “sacred trust of civilization” cannot be called “interest” (Tanaka 1966: 251-252).

Tanaka here removes the procedural justification which South Africa had been using to wall off insight
into and commentary on the moral nature of its apartheid practices. The “sacred trust of civilization”
is a kind of common interest. It can trump national interest where warranted. In other words,
international law can be Thomistic as well as Grotian. The “absurd hypothesis” does not have to frame
international law. The Thomistic-Aristotelian hypothesis, the one that takes metaphysics seriously, can
do a much better job.

This reframing of the natural law basis of international law as Thomistic would surely have struck
many at the time (as it would today) as retrograde. In that sense, what Tanaka does next is a
misdirection of great subtlety and art. For he conceals his return to the Catholic understanding of the
natural law under the cover of legal progressivism. He couches his ressourcement in the language of the
evolution of legal norms in light of human development (see Lachs 1992: 698; Zybert 2008). It is a

masterful misdirection.

The historical development of law demonstrates the continual process of the cultural
enrichment of the legal order by taking into consideration values or interests which had
previously been excluded from the sphere of law. In particular, the extension of the object
of rights to cultural, and therefore intangible, matters and the legalization of social justice
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and of humanitarian ideas which cannot be separated from the gradual realization of
world peace, are worthy of our attention.

The fact that international law has long recognized that States may have legal interests in
matters which do not affect their financial, economic, or other “material” or so-called
“physical” or “tangible” interests was exhaustively pointed out by Judge Phillip C. Jessup
in his separate opinion in the South West Africa cases, 1962 judgment (L.C,J. Reports 1962: 425-
428). As outstanding examples of the recognition of the legal interests of States in general
humanitarian causes, the international efforts to suppress the slave trade, the minorities
treaties, the Genocide Convention [1948/1951] and the Constitution of the International
Labour Organization [1919 et seq.] are cited (Tanaka 1966: 252; see also 291-294).

Tanaka thus gives readers the impression that his thinking is in line with the forward progress of legal
development. He cites the Genocide Convention and ILO constitution, both of which of course far
postdate anything by St. Thomas Aquinas, let alone Aristotle. But what Tanaka is doing beneath these
modern citations is to reframe international law on the thought-lines of precisely those much older
thinkers.

Now, it is true, of course, that Christians have not always been as progressive as twentieth-century
human rights advocates were. As a reviewer of this essay rightly pointed out, St. Paul did not encourage
slaves to rebel. A further complication pointed out by the same reviewer is the overlap, perhaps
conflation, between Christianity missionary movements and human rights movements in the
twentieth century, a space in which Tanaka may in part have formed some of his ideas. Progressivism
as Christianity, and Christianity as Progressivism, is a major roadblock facing my reading of what
Tanaka is doing in this part of his dissent. However, I believe these misgivings can be alleviated by
understanding Tanaka’s as a Catholic natural law reading of international law, and not as a specifically
Biblical or even missionary reading. What Tanaka is trying to do is bring to bear the Christian justice
of St. Thomas Aquinas on the South West Africa Cases, and not a vague notion of human rights which are
perhaps themselves, as with the Grotian concept of international law, deracinated strains of Protestant
Christianity.

The “Progressivist ressourcement” continues. In the next two, short paragraphs, Tanaka
“incorporate[s]” the natural law into Grotian proceduralism, right before the reader’s eyes although

seemingly in deference to a progressivist interpretation of law.

We consider that in these treaties and organizations [i.e., those cited above in the context
of the discussion of the Jessup ruling] common and humanitarian interests are
incorporated. By being given organizational form, these interests take the nature of “legal
interest” and require to be protected by specific procedural means.
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The mandates system which was created under the League, presents itself as nothing other
than an historical manifestation of the trend of thought which contributed to establish
the above-mentioned treaties and organizations. The mandates system as a whole, by
incorporating humanitarian and legal interests, can be said to be a “legal interest” (Tanaka
1966: 252).

Following this “incorporation” of the ideals of justice into the proceduralism of the prevailing
international law order—a proceduralism which Tanaka primes for receptivity to Catholic natural law
by presenting it as progressing along a course of enhanced sensitivity to “general humanitarian
causes”’—Tanaka then personalizes it, turning in his next discussion to argue that the legal interest of
the Mandate must be realized by states for the sake of “each member of [...] human society,” a
realization in which other states “may possess a legal interest” (Tanaka 1966: 252-253).

The stage is now set for Tanaka to frame Article 7, paragraph 2 of the Mandate as providing the
Applicants, namely Ethiopia and Liberia, with the standing to petition the International Court of Justice
for redress of grievances. The grievances themselves are manifest. It is the procedural breastworks
behind which the grievances shelter which must be torn down. Tanaka does this in part by generalizing
the standing of the Applicants, that is, by emphasizing (without mentioning) the common good. “In

the present cases,” Tanaka writes:

the Applicants appear formally in an individual capacity as Members of the League, but
they are acting substantially in a representative capacity. That not only the Council, but
the Member States of the League are equally interested in the proper administration of
the mandated territory, is quite natural and significant. In this respect, the individual
Member States of the League penetrate the corporate veil of the League and function
independently of the League (Tanaka 1966: 254).

Tanaka has demolished the old Grotian pretenses of indifference to substantial, commutative justice
and incorporated Catholic natural law principles into Grotian balance-of-power-ism. He has done this
by “penetrat[ing] the corporate veil of the League,” thus clearing the way for a different kind of

incorporation to follow.

4. The human person as the context for Jus Cogens

The rest of the Tanaka opinion is a variation on the themes presented at the opinion’s outset.
Throughout, Tanaka skillfully dismantles the procedural, Grotian obstacles to justice which the

Respondents have thrown up and which the majority of the ICJ remains too timid to topple. In the place
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of those obstacles, Tanaka cultivates a regard for the common good and the object of that good, which

”

is the flourishing of every human person. “The realization of the ‘sacred trust of civilization,” Tanaka
says, for example, “is an interest of a public nature” (Tanaka 1966: 266). And this public nature demands
a substantial judicial response, not deference to formalities. It will not do to disengage human
judgment in favor of lesser procedural form. “The obligations incumbent upon the Mandatory,” Tanaka
argues, following his citation of a passage from the mandate agreement, “are of an ethical nature,
therefore unlimited. The mandate agreement is of the nature of a bona fide contract. For its
performance the utmost wisdom and delicacy are required” (Tanaka 1966: 267). The “international
mandate,” again, is not “purely a relationship, but an objective institution, in which several kinds of
interests and values are incorporated and which maintains independent existence against third
parties” (Tanaka 1966: 268). The Mandate is “a social organism” (Tanaka 1966: 271). The Mandate is “a
social entity” (Tanaka 1966: 271). There can be no “severability of right from [...] obligations” on the
part of the Respondent, as this would “not [be] in conformity with the spirit of the mandates system”
(Tanaka 1966: 273).

Tanaka continuously shifts the focus in these two directions, toward the human person and,
simultaneously, toward the higher ideal. He signaled this at the beginning of his 1966 dissent by raising
the distinction between “the so-called national interest which includes both the interest of the member
States as States and the interest of other nationals (Article 5 of the Mandate)” and “the common or
general interest, which the member States possess in the proper performance by the mandatory of the
mandate obligations.” He reinforces this distinction with reference to an “amended Submission No. 4
in the Memorials” which the Applicants submitted, for example. Here, the Applicants allege that South
Africa is in violation of mandatory obligations “in the light of applicable international standards or
international legal norm” (Tanaka 1966: 285-286). But the hinge of this distinction, and the site where
justice is to be performed, is neither the state nor the ideal, but the human person. Tanaka reasons,
“Applicants’ cause is no longer based directly on a violation of the well-being and progress by the
practice of apartheid, but on the alleged violations of certain international standards or international
legal norm and not directly on the obligation to promote the well-being and social progress of the
inhabitants” (Tanaka 1966: 286). It is not the personal that is the basis here, Tanaka says. That would
shift the focus too far from the international legal realm and leave the ICJ without standing of its own
in the case. But the human person remains in the scope of the law, and the attention which Tanaka
pays to “certain international standards or international legal norm” is a stand-in for the people on

the ground in South West Africa who deserve to be treated fairly.
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These two directions, specificity and infinity of moral reference, are just those of the Catholic
understanding of the natural law. Tanaka brings these two directionalities into complete natural law
harmony in the following passage, in which he also draws at length (omitted here for brevity) from the

ICJ ruling on the Reservations to the Genocide Convention case (L.C.J. Reports 1951: 23):

The question here is not of an “international,” that is to say, inter-State nature, but it is
concerned with the question of the international validity of human rights, that is to say,
the question whether a State is obliged to protect human rights in the international sphere
as it is obliged in the domestic sphere.

The principle of the protection of human rights is derived from the concept of man as a
person and his relationship with society which cannot be separated from universal human
nature. The existence of human rights does not depend on the will of a State; neither
internally on its law or any other legislative measure, nor internationally on treaty or
custom, in which the express or tacit will of a State constitutes the essential element.

A State or States are not capable of creating human rights by law or by convention; they
can only confirm their existence and give them protection. The role of the State is no more
than declaratory. It is exactly the same as the International Court of Justice ruling
concerning the Reservations to the Genocide Convention case. [quote omitted]

Human rights have always existed with the human being. They existed independently of,
and before, the State. [...]

If a law exists independently of the will of the State and, accordingly, cannot be abolished
or modified even by its constitution, because it is deeply rooted in the conscience of

mankind and of any reasonable man, it may be called “natural law” in contrast to “positive
law.” [...]

[...] [T]he law concerning the protection of human rights may be considered to belong to
jus cogens (Tanaka 1966: 297-298, emphasis in original; see also Paust 2013: 253-256;
Charney 1993; Wythes 2010: 251-252; Stevenson 1967: 159; and Hall 2001: 297-298).

Human rights, the ways in which humans should be treated, are here wedded to jus cogens, solidifying
Tanaka’s personalist, but still international legalist (albeit anti-Grotian) stance.

There is even more going on that just this. In mentioning jus cogens, Tanaka was participating in a
postwar, “more value-laden” vision of international law, one which was enshrined in a 1953 draft
report for the United Nations International Law Commission by “Special Rapporteur on the law of
treaties,” the famed Hersch Lauterpacht (1897-1960), and taken up by “Lauterpacht’s successors,”
including Sir Gerald Fitzmaurice (1901-1982), who would go on to issue a dissent alongside Tanaka in
the South West Africa Cases (Lange 2018: 831-832; see also Galindo 2005: 545). This “more value-laden”

mode of international law Tanaka camouflaged largely as a natural development and couched in non-
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religious terminology, such as jus cogens and erga omnes.® But the thrust of the move became clear when
discussing natural law (see, e.g., Jain 2021). Indeed, Lauterpacht has been hailed as a representative of
the “neo-Grotian school of natural law,” which emphasized the human figure, hidden behind nation-
states, as the true recipient of international law (Rosenne 1961: 829). In building on Lauterpacht,
Tanaka was also going beyond the half-renewal of Grotian proceduralism and endorsing a full, Catholic
natural law understanding of the human person and the communal nature of justice overarching all
states. Not neo-Grotian. Thomistic.

Tanaka outlines a dispute in the drafting of Article 38, paragraph 1 (c) of the Statute between those
of a natural law school (typified, in Tanaka’s estimation, by the “original proposal made by Baron
Descamps”™ in which Descamps “referred to ‘la conscience juridique des peuples civilisés™”) and “the
positivist members of the Committee,” the “final draft [of the passage in question being] the product
of a compromise between two schools, naturalist and positivist” (Tanaka 1966: 298-299). Tanaka states
that Article 38, paragraph 1 (c) can play “an important role [...] in filling in gaps in the positive sources
in order to avoid non liquet decisions,” a role which “can only be derived from the natural law character
of this provision” (Tanaka 1966: 299; see also Quane 2014: 242-246, 264-268). Quoting J.L. Brierly’s® The
Law of Nations [1963] (6e, p. 63), Tanaka adds, the inclusion of Article 38, paragraph 1 (c) ““is important
as a rejection of the positivistic doctrine, according to which international law consists solely of rules
to which States have given their consent™ (Tanaka 1966: 299). Next, Tanaka quotes from Shabtai
Rosenne [1917-2010] (The International Court of Justice, 1965, Vol. II: 610) to argue that the validity of the

(3

“general principles of law” as “legal norms does not derive from the consent of the parties as such™
but instead is “‘positivist recognitions of the Grotian concept of the co-existence implying no
subjugation of positive law and so-called natural law of nations in the Grotian sense” (Tanaka 1966:
299).

Tanaka has thus seemed to build on top of the secularist Grotian concept of natural law to arrive
at the more robust conception of natural law in the Catholic sense which allows for human rights to
take precedence over rules and procedures (see von Ungern-Sternberg 2012: 296-298). In reality, I see

Tanaka as having cleared away the older Grotian notions of secularized natural law in favor of the

morally-rich, Catholic (and Aristotelian) conceptions of the same. The evil of apartheid forced Tanaka

* “In international law, the concept of erga omnes obligations refers to specifically determined obligations that states have

towards the international community as a whole” (Memeti and Nuhija 2013: 1).
5 Baron Edouard Eugéne Francois Descamps (1847-1933).
¢ James Leslie Brierly (1881-1955).
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to reach for the higher good to confront it. As natural law scholar Heinrich A. Rommen noted, “The
idea of natural law always returns after its banishment from the universities and law courts on account
of the dominance of positivism. Positivism is a paltry philosophy and may satisfy the human mind at
times [...] yet man does not live by bread alone” (Rommen 2016: 173-174).

Tanaka does this in one more important way, too, namely by arguing that “the content of the
principle of equality [...] must be applied to the question of apartheid,” and that “the objectives of the
mandates system, being the material and moral well-being and social progress of the inhabitants of the
territory, are in themselves of a political nature” (Tanaka 1966: 301; see also Keal 2007: 299; Cullet 1999:
555). This runs contrary to the Grotian and Westphalian conceptions of the natural law, which eschew
substantive political interactions between and among states in favor of an inherently apolitical (that
is, not negotiable on principles and by debate) balance of power and collective security (but see Jonas
2004: 12-13). It also trumps the influential theory of Hans Kelsen, “who argues that the rules of equality
of states are ‘valid not because the States are sovereign, but because these rules are norms of positive

£21]

international law”” (Hjorth 2011: 2586). The Catholic natural law is not rules and norms. It is not even
really natural. It is the eternal law, God’s law, set to words that fallen men can understand.
Furthermore, the political nature of the “principle of equality” which Tanaka argues must prevail
over South Africa’s system of apartheid was “historically [...] derived from the Christian idea of the
equality of all men before God” (Tanaka 1966: 304). Tanaka redraws the genealogy of the natural law (a
term he explicitly mentions), finding that the “idea [i.e., of the natural law] existed already in the Stoic
philosophy, and was developed by the scholastic philosophers and treated by natural law scholars and

encyclopedists of the seventeenth and eighteenth centuries,” later receiving “legislative formulation”

in:

the Bills of Rights of some American states, next by the Declaration [of the Rights of Man
and Citizen] of the French Revolution, and then in the course of the nineteenth century
[in] the equality clause [which] became one of the common elements of the constitution
of modern European and other countries (Tanaka 1966: 304-305).

The “most fundamental point in the equality principle,” Tanaka continues, here driving the stake home
in the heart of Grotian natural law, “is that all human beings as persons have an equal value in
themselves,” and that “the idea of equality of men as persons and equal treatment as such is of a
metaphysical nature” (Tanaka 1966: 305; see also Arlettaz 2013: 910; Xanthaki 2010: 30). There had been,
and still often are, problems in interpreting general notions of equality, dignity, and human rights, as

actionable and specific rights in concrete circumstances (Meron 1986: 16-17; Van Dyke 1973: 1270-
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1274). Tanaka was proposing a way to bridge that gap through a personalism which could work on both

the natural law and specific, national law registers.

5. The realization of world law as international Catholic jurisprudence

Tanaka was not successful in the South West Africa Cases. However, as Tanaka scholar Kevin Doak argues:

Tanaka may have lost the battle [in the South West Africa Cases], but he won the war. On
October 27, just three months after Tanaka lost the vote on the South West Africa Case,
the General Assembly of the United Nations passed Resolution 2145 that declared the
Republic of South Africa had no further right to administer South West Africa. (Dugard
1968) In 1971, acting on a request for an Advisory Opinion from the United Nations
Security Council, the ICJ ruled that the continued presence of South Africa in Namibia was
illegal and that South Africa was under an obligation to withdraw from Namibia
immediately. It did not, so war between Namibia and South Africa continued, until 1989.
But the trends in world opinion—and eventually the world court—definitely supported
Tanaka’s 1966 dissent, as did the ultimate resolution of the conflict (Doak 2019: 104; see
generally Mistry 2019; see also Meron 1986: 2; Miller 2002: 488; University of Pennsylvania
Law Review 1967: 1190; Crawford 2013: 533-538; Kattan 2015).

The moral rejuvenation of the natural law which Tanaka had effected in the South West Africa Cases
opened the floodgates for similarly difficult cases in the years ahead (but see Dugard 1976 for a
complicating view).

For example, the “Barcelona Traction dictum,” which many see as an attempt to modulate the
stark separation of procedure from substance in the majority ruling in the South West Africa Cases, may
also be read as a vindication of Tanaka. International law scholar Gleider 1. Herndndez, cited above,

writes that:

an essential distinction should be drawn between obligations of a State towards the
international community as a whole and those arising vis-a-vis another State in the field
of diplomatic protection. By their nature the former are the concern of all States. In view
of the importance of the rights involved, all States can be held to have a legal interest in
their protection; they are obligations erga omnes (Herndndez 2013: 31; Pollock 1969: 772-
775, citing inter alia Jessup 1966: 373, Dugard 1968, and Tanaka 1966: 270).

The “common or general interest,” which Tanaka had used as a lever for shifting the Grotian natural
law onto its older, much more solid metaphysical foundation, was now appearing in other cases, and

influencing international legal thinking in similarly moral ways.
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The internationalization of the Tanaka style of natural law, if one may call it that, was a fitting
tribute to the man himself. In all of this, and especially in the South West Africa Cases, one of his
crowning achievements, Tanaka was attempting to carry forward a project which he had set for himself
early in his career and “inspired by [a 1919 reprint of civil law scholar] Ernst Zitelmann’s [(1852-1923)]
short [1889] essay [“Die Moglichkeit eines Weltreches” (The Possibility of World Law)] [...] suggest[ing]
the possibility of World Law” (Doak 2019: 41, 44). Doak argues that Tanaka wanted to show “the
existence of law in society” and to point “out that some forms of society were global (“above the
State”),” which would thus clear the way for the development of “a jurisprudence that might reconcile
universalism and particularism, nationalism and internationalism, the State and the ethnic nation”
(Doak 2019: 44, 46). Tanaka wanted to decouple law from “the State (kokka)” and the “ethnic nationality
(minzoku)” (Doak 2019: 45) in order to re-establish natural law as the basis of both World Law and
municipal law (Doak 2019: 51). In my view, in Tanaka’s 1966 dissent in the South West Africa cases, this
was nothing short of an attempt to make natural law the basis for international law. Doak is much more
modest in his assessment of Tanaka’s motives, arguing that Tanaka, in World Law and for certain kinds
of cases (such as, for example, those involving stateless persons), wanted to include “the concepts of
distributive justice (iustitia distributiva) or legal or general justice (iustitia legalis od. generalis)” and “the
concept of commutative justice (iustitia commutativa),” the concept which until Tanaka’s time had
“governed [...] conflicts between States” (Doak 2019: 50-51). For my part, however, I see Tanaka’s
citation, in a 1927 work, of Pope Pius X’s 1905 encyclical Vehementer Nos (in defense of the Church’s and
the faithful’s rights in France and against the French state’s abrogation of the Concordat of 1801), and
Pope Pius XI’s 1926 encyclical Iniquis Afflictisque (against the state persecution of Catholics in Mexico),
(Doak 2019: 26-27) as evidence of a much broader and deeper change in Tanaka’s thought, one which
came to full flower in his South West Africa dissent. The Catholic underpinnings, for Tanaka, of a
jurisprudential move toward plenary justice should be very familiar to readers by now. For, this is
precisely what Tanaka did in his 1966 dissent in the South West Africa Cases.

Indeed, considered in this full religious context, Tanaka’s 1966 effort takes on its plenary
significance. Tanaka “reject[ed] [...] the Natural Law of Enlightenment Rationalism that considered
subjective decisions by legislators or judges or scholars as ipso facto rational and thus universal” (Doak
2019: 33). There had to be something more substantial to a planetary law than just procedure, in order
to make law “a universal force for good” (Doak 2019: 19). In my view, this globalized natural law was a
break with the Grotian natural law, and was also closely related to Catholicism. It was, in other words,
the search for a true substantive internationalism, and not just an international framework. We must

bear in mind that Tanaka sought a church which would be a “Gemeinschaft of all humanity as it exists
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in spiritual life” and “based on a trans-ethnic, trans-State, trans-class principle of organization that
includes all the world’s people” (Doak 2019: 42, citing Tanaka 1930: 605-606). This, for Tanaka, was the
Catholic Church (Doak 2019: 42, citing Tanaka 1930: 605-606). This was formative, and transformative,
for Tanaka. And the forming and transforming had been underway for a long time before 1966. Tanaka
had arguably taken a big step in the direction of World Law with his decision in the Sunakawa Case of
1959 (Sakata v. Japan), in which he found for a precedence of the protection of natural rights over even
a national constitution, and also for an interdependency of states which did not allow one state to
arbitrarily decide questions impinging on other states (Oppler 1961: 250-251). In 1966, Tanaka took this
interdependency into an even stronger register, finding that states could be harmed by injustices even
over the procedural bulwarks of the Grotian arrangement.

There may be even more to the story than this. It is possible that Tanaka drew inspiration for his
South West Africa Cases dissent also from Pope Pius XII's August 26, 1947 letter to President Harry

Truman, which read in part:

Truth has lost none of its power to rally to its cause the most enlightened minds and
noblest spirits. Their ardour is fed by the flame of righteous freedom struggling to break
through injustice and lying. But those who possess the truth must be conscientious to
define it clearly when its foes cleverly distort it, bold to defend it and generous enough to
set the course of their lives, both national and personal, by its dictates. This will require,
moreover, correcting not a few aberrations. Social injustices, racial injustices and religious
animosities exist today among men and groups who boast of Christian civilization, and
they are a very useful and often effective weapon in the hands of those who are bent on
destroying all the good which that civilization has brought to man. It is for all sincere
lovers of the great human family to unite in wresting those weapons from hostile hands.
With that union will come hope that the enemies of God and free men will not prevail
(Notre Dame Law School 1949: 127-128).

This is not to say that Grotius was an “enem[y] of God” or that he willfully “distort[ed]” the truth. But
Tanaka lived in a world in which the thinness of the moral law and the poverty of international law’s
regard for the human person were leading to real and lasting harms. As a Japanese who had lived
through the horrors of World War II, Tanaka would have known more than most the urgency for “all
sincere lovers of the great human family to unite” in overcoming injustice worldwide, one case at a
time.

To do this, Tanaka insisted on both the ideal aspect of Christian natural law and its concrete

iteration in specific circumstances. Tanaka’s was no free-floating notion of ex aequo et bono. Tanaka
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effected an overthrow, albeit a stealthy one, of the Grotian natural law divorced from God (Friedmann

1970: 236-237).

6. Conclusion

In the South West Africa Cases, the International Court of Justice was faced with a quandary, and also
with a paradox. On the one hand, the ICJ was to bring justice to the people of South West Africa, who
were trapped under the apartheid system imposed by their neighbors in South Africa, who were
abusing the “sacred trust of civilization” entrusted to them in a League of Nations Mandate from 1920.
The quandary was that, on the other hand, the ICJ did not have the means at its disposal to remedy this
injustice under the prevailing paradigm of international law. This is also the paradox, for the ICJ’s very
name was shown, in the South West Africa Cases, to be a contradiction in terms. International law, it
seemed, could not, in the end, effect justice. There was a Grotian procedural loophole at the heart of
the international system.

In this apparently intractable situation, Japanese IC] justice Tanaka Kotard applied a new, and very
old, alternative to the prevailing natural law paradigm upon which the ICJ and international law in
general rested. In bringing the substantive justice elements of the Catholic natural law to bear on the
Grotian, apolitical, rules-based, anti-metaphysical proceduralism of the prevailing natural law regime,
Tanaka was able to cut the “Grotian Knot” and show the way forward for justice and meaningful
equality in South West Africa—and also in South Africa and anywhere else in the world that the new,

old style of natural law internationalism could be applied.
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A phonetically “unnatural” class in Central and Eastern Shehret (Jibbali)

Janet C.E. Watson and Amer al-Kathiri

The set of consonants /b m y/ and historical *w in the Central and Eastern
varieties of the Modern South Arabian language, Shehret (Jibbali), pattern
together phonologically in the following ways: all are subject to intervocalic
elision; between underlying /e/~/i/ and a stressed mid vowel, /b/ patterns with
/m/ inbeing realised as [y]~[ay] in a range of words; /y/ is the reflex of historical
*b in a closed set of lexemes; and /b/ realises historical *w, rarely *y, in pre- and
post-consonantal position and in a handful of lexemes word-initially.
Phonological interest in the set, /b m y/ *w, lies in the fact that the member
consonants form a phonetically “unnatural” class (Mielke 2008): they do not
include all and only labial consonants (lacking /f/, including /y/) nor all and only
sonorants (lacking /1 n r/, including /b/), including /b/), and two members of
the set, /b y/, share no phonetic characteristics beyond ‘voice.” Moreover, it is
rare cross-linguistically for one obstruent to be subject to intervocalic elision to
the exclusion of all other obstruents of that phonological class. Phonetically
“unnatural” classes such as this are far from uncommon cross-linguistically
(Mielke 2008), however; within Mielke’s (2008) Emergent Feature Theory, they
can be accounted for by the pressures of phonetics and “external” factors. In this
paper, we consider the patterning of /b m y/ *w, examine phonetic reasons for
the inclusion of the plosive, /b/, in this set, and, based on Emergent Feature
Theory, present a phonological account of the patterning of /b m y/ and *w.

Keywords: Shehret, Modern South Arabian, phonetic classes, Emergent Feature Theory, lenition

1. Introduction’

This paper examines a phonetically “unnatural” class in Shehret (Jibbali), a Modern South Arabian

language with approximately 50,000 speakers that is spoken in Dhofar in southern Oman, focussing on

! We thank the Leverhulme Trust for funding both the Documentation and Ethnolinguistic Analysis of Modern South Arabian
(DEAMSA) project through a project grant (2013-2016, RPG-2012-599) awarded to Watson and the Phonetics and Phonology
of Mehri and Shehret project through a Major Research Fellowship also awarded to Watson (2019-2023, MRF-2018-121). We
thank Barry Heselwood and Gisela Tomé Lourido for advice on Praat segmentation and acoustic analysis, Andrea Boom and

Carlos Jair Martinez Albarracin for assistance in segmentation through Praat, Said Baquir, Noor al-Mashani, Saeed al-Mahri,
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varieties of Central and Eastern Shehret. /b m y/ and historical *w in Shehret pattern together
phonologically in that as singleton consonants they are typically elided within the prosodic word in
intervocalic position (Dufour 2016: 27, 37, 39-44).> Additionally, subsets of consonants within this group
pattern together in other ways both synchronically and diachronically: within the prosodic word, /b
m/ between underlying /e/~/i/ and a following stressed mid vowel may be realised as [y]~[ay]; /y/ is
the reflex of historical *b in a closed set of lexemes; and /b/ realises historical *w and occasionally *y
in consonant-adjacent positions and, in the case of *w, in a handful of lexemes word-initially.

The set, /b my/ *w is of phonological interest in that the member consonants form a phonetically
“unnatural” class in the sense of Mielke (2008): they include neither all labial consonants (lacking /f/,
including /y/) nor all sonorants (lacking /1 n r/, including /b/), and two members of the set, /b y/,
share no phonetic characteristics beyond ‘voice.” Thus, they fail to meet the characteristics of a
phonetically natural class: ‘A group of sounds in an inventory which share one or more phonetic
properties, to the exclusion of all other sounds in the inventory’ (Mielke 2008: 12); however,
phonetically “unnatural” classes such as this are far from uncommon cross-linguistically (Mielke 2008);
within Mielke’s Emergent Feature Theory, they can be accounted for by the pressures of phonetics and
“external” factors. The creation of this phonetically unnatural class in Shehret appears to have arisen
both through the tendency of word-medial /b/ to lenite post-lexically, becoming more sonorant-like,
and through a series of generalisations involving phonetic similarity at each stage (cf. Culicover 1970,
cited in Mielke 2009). In this paper, we consider the patterning of /b m y/ and *w, examine phonetic
reasons for the inclusion of the obstruent, /b/, in this set, and, based on Emergent Feature Theory,
present a phonological account of the patterning of /b m y/ and *w.

The paper is structured as follows: Section 2. presents the consonantal phonemic inventory,
highlighting the consonants of this class. Section 3. examines the patterning of /b/ with /m y/ *w in

terms of intervocalic elision; Section 4. examines diachronic reflexes of *b, *y, *w: /y/ as the reflex of

Suhail Said Alamri, Khalid Ruweya, Azad Adli al-Kathiri and Ahmad Hardan for acting as consultants during the process, Chris
Norton for creating scripts to convert sound files collected by the second author on the iPhone Voice Memos app to WAV and
to produce the Praat drawings presented in this paper, Stuart Davis, Kamala Russell, Fabio Gasparini, Jarred Brewster,
participants at the DOT22 conference in Berlin, and two anonymous reviewers for pertinent comments on earlier drafts, and
Mauro Tosco for encouraging us to publish in Kervan. Any remaining errors and omissions are the responsibility of the authors.
2 Dufour, together with Johnstone (1981) and Rubin (2014), also includes /w/ as a synchronic phoneme in the language spoken
in Central and Eastern regions, and notes: ‘/w/ comme /y/ chute en position intervocalique et donne lieu a des contractions
: T2 ACC.3ms adté] ‘protéger’ (VOwl, schéme aC1teC24C3 )’ (Dufour 2016: 27). On account of /w/ in these varieties occurring as
[w] only in the emphatic particle wa! and words derived from Arabic loanwords or from Mehri, such as dwil ‘old,” we include

*w in this discussion only as a historical phoneme.
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historical *b and *y, and /b/ as the reflex of historical *w and *b; Section 5. examines the patterning of
/b/ with /m/ in taking the allophone [y]~[ay] (IPA [j]); Section 6. presents phonetic reasons for the
inclusion of /b/ within this unnatural class; and Section 7. presents a phonological account of the
patterning of /b/ with /m y/ and *w.

Our data are taken from first-hand fieldwork conducted between 2013-2016 during the
Documentation and Ethnolinguistic Analysis of Modern South Arabian (DEAMSA) project (RPG-2012-
599), funded by a Leverhulme Trust Project Grant, and from wordlists constructed in 2021 by the
authors during the Phonetics and Phonology of Mehri and Shehret project funded by a Leverhulme
Major Research Fellowship (MRF-2018-121). Data was checked with speakers of Central, Central
Western and Eastern Shehret. The acoustic work on continuity lenition of /b/ was conducted in
collaboration with Gisela Tomé Lourido and Barry Heselwood with assistance from Andrea Boom and

Carlos Jair Martinez Albarracin during the Phonetics and Phonology of Mehri and Shehret project.

2. Consonantal phoneme inventory and transcription conventions

Table 1. provides the consonant inventory of Shehret, with the consonants subject to intervocalic

lenition highlighted:
labial | dental | alveolar | post-alveolar | alveo-palatal | palatal | velar | uvular | pharyngeal | glottal
plosive b tdt kg’ k
fricative | f tdt szs |8§ $75% Xg h * h’
lateral §7§
fricative
lateral 1
sonorant
nasal | Pmm hnn
rhotic he p
glide | *w y

Table 1. Shehret consonantal phoneme table

Following the tradition of Johnstone (1981), a tilde over ‘s’ or ‘z’ represents alveo-palatal sibilants with
accompanying lip pouting and top lip raising (Bellem and Watson 2017); the hachek over ‘s’ represents

the palato-alveolar sibilant; an acute accent over ‘s’ or ‘z’ represents a lateral articulation; a subscript

3 Among some speakers in Eastern and Central Dhofar, /g/ has the reflex /dz/, transcribed in this paper as /j/.
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dot represents emphasis in the case of oral obstruents and beneath ‘h’—the ‘breathed’ (voiceless)
pharyngeal fricative. Stress in data examples is marked by an acute mark over the stressed vowel. In
this paper, the mid back rounded vowel is transcribed as /o/ rather than Johnstone’s /o/, owing to the
lack of phonological contrast between [0] and [o]. We follow Heselwood and Watson (2021) in assuming
the laryngeal categories ‘breathed’ and ‘unbreathed’ for Shehret rather than the traditional ‘voiceless’
and ‘voiced,” wherein ‘breathed’ denotes canonically ‘voiceless’ consonants while ‘unbreathed’ denotes
both canonically ‘voiced’ consonants and the emphatics. This is due to the fact that ‘voiced’ and
emphatic consonants pattern together morphophonologically, that ‘voiceless’ fricatives subject to
assimilatory voicing exhibit breathy voice, thus maintaining their breathiness even when ‘voiced,” and
that the relevant distinction between ‘voiceless,” on the one hand, and ‘voiced’ and emphatic, on the
other, has been shown in our Laryngographic work to be based on free flow of air versus impeded flow

of air (Heselwood, Tomé Lourido and Watson 2022).

3. Intervocalic elision

In Shehret, singleton /b m y/ *w are typically not attested between phonological vowels* within a
lexical stem, by which we mean a non-affixed vocalised nominal or verbal stem, or across certain
morphemes,” resulting in long vowels as a result of compensatory lengthening (cf. Rubin 2014: 28-34;
Dufour 2016: 27). In case of intervocalic elision of /m/, the resulting vowel is nasalised. In the examples
presented here, inflected forms which exhibit elision are compared to inflections from the same
lexeme in which elision does not take place, where attested. Reconstructed underlying forms are
preceded by *. Root consonants are presented in slanted brackets, and reconstructed roots in slanted
brackets preceded by *. Morphological glossing following the Leipzig glossing conventions are
provided in square brackets before the translation for morphologically complex forms. Examples 1.a-
¢ show intervocalic /b/ elision; examples 1.d-f show intervocalic /m/ elision; examples 1.g-i show
intervocalic /y/ elision; and examples 1.j-k *w elision. Note example 1.f where the ‘breathed’ nasal

/"m/ is subject to intervocalic lenition:

4 Before or following a non-phonological intrusive vowel (Hall 2006), /b m y/ are not subject to elision, as seen for /b/ in
Section 5 below.

5 Stem-final /b m y/ frequently elide in the following cases: in the perfect verb before the 3fs subject suffix; in the unmarked
perfect verbal stem (3ms, 3pl) before an object suffix; stem-initial /b m y/ elide after the definite article prefix; stem-final /b
m y/ may be maintained where a singular noun takes a possessive pronoun; stem-final /b m y/ frequently fail to be elided

when a plural noun, in particular, takes a possessive pronoun.
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la golat [refuse.3rs.PERF] ‘she refused’ cp. oldb ‘to refuse’ *golob-t
b i [DEF.father.1s] ‘my father’ cp. ib ‘father’ *ib-i
c gr did-i [DEF.son paternal_uncle-1s] ‘my paternal cousin’ cp. ber did ‘paternal

cousin’ *¢-ber did

d zahzft [come.3Fs.PERF] ‘she came’ cp. zahdm ‘to come’ *zaham-Ut

e indik [DEF.gun] ‘the gun’ cp. mindik ‘gun’ *e-mindik

f yiii triit [day.Du two.F] ‘two days’ cp. yu"m ‘day’ *yu"m-i trit

g gotét [be_angry.3rs.PERF] ‘to be angry’ cp. agyét ‘to anger’ (Central, cp. Eastern

agbét) *goteyat

h sinit ‘deaf f.s.” *siniyét

i g€g ‘men’ *gaydg

j dsi ‘to advise’ *ewdsi

k adtel ‘to protect’ *adtewél

Intervocalic elision rarely occurs across prosodic words, such that /b m/, for example, are maintained
in word-final position in dheb e-sfayb [flood of-wadi] ‘wadi flood’ and dram e-yel [DEF.path of-camels] ‘the
path of the camels’ and in word-initial position in o bek se lo [with you.ms. thing NEG] ‘there is nothing
wrong with you m.s.” and in da"n e-mun [this.M. of-whom] ‘whose is that?.” A few cases in which /b m/
elision occurs across syntactic words are given by Rubin (2014: 29) for /b/ and (2014: 32) for /m/;
however, the majority of these involve the accusative marker t- plus object pronoun, which cannot
occur independently and is bound within the prosodic word of the preceding verb, as in: sl to ‘wait
m.s. for me!” < *slob to, o takré to lo ‘don’t approach me!” <*o takreb to lo, zahii to ‘come m.s. to me!’ <
*zaham to. Interest in these forms lies in the fact that /b m/ elision occurs pre-consonantally rather
than intervocalically. inén ‘which’ < *in¢ min [what of] also forms a single prosodic word with one main
instance of word stress. In traditional personal names in Central Shehret, less commonly in Eastern
Shehret, word-initial /m/ is elided following the vocative ¢- (2.a-c) and word-final /m/ is elided as the
first term of an apposition or attribution phrase (2.d-g); word-final /m/ is also elided in frequent

phrases such as selit e-fofet [greeting of-well-being] ‘greetings of well-being’ (Noor al-Mashani, p.c.).

2.a énd [voc.Mina] ‘Mina!’ < *a-mana
b iziin [voc.Mizun] ‘Mizun!’ < *e-miziin
c fhzfd [voc.Muhammad] ‘Mah{id!” < *e-mahdmad
d sél G-g-1 [Selim DEF-brother-1s] ‘my brother Selim’ < *sglom agi
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e moasél G-g-1 [Musalm DEF-brother-1s] ‘my brother Musalm < *masélom agi
f sél a-Sdfor [Selim DEF-red.Ms] ‘Selim the Red [personal name]’ < *sélom aSéfor
g sél @-har [Selim DEF-black.ms] ‘Selim the Black [family name]’ < *sélom ah5r

According to our consultants, word-initial and word-final /b/ in personal names do not elide in these
cases.

There are a few cases in which intervocalic /b m/ elision either fails to apply or alternates with
/b m/ maintenance. Where /m/, at least, heads a syllable with a long vowel resulting from intervocalic
/y/ elision, elision fails to apply, as in: gamédéni ‘shortly before sunset.” In the case of plural, and some
singular, nouns with possessive pronoun suffixes, stem-final /b m/ are either maintained or elided
intervocalically with variation by dialect or speaker.® In cases of variation, some of our consultants
suggest that /b m/ elision is the more traditional form. 3.a-c provide examples of /m/ maintenance;
3.d provides an example of variable /m/ maintenance or elision; 3.e provides an example of /b/
maintenance, to be compared with the same lexeme in 3.f. 3.f-h provide examples of variable /b/

maintenance or elision;

3.a 5ram-i [DEF.way-1s] ‘my way’
b ém-{ ‘my mother’ [DEF.mother-1s], ém-dhum [DEF.mother-3MpL] ‘their m. mother’
c dirdham-ék [money.PL-2Ms] ‘your m.s. money’
d herii-i~hertim-1 [plant-1s] ‘my plant,” herii-kum [plant-2mpL] ‘your m.pl. plants’ cp.

herim ‘plant’

e tardb-1 [sticks-1s] ‘my sticks’

=

;aréb—5hum~ Ttar—zi'hum [sticks-3MPL] ‘their m. sticks’

kaS-shum~kaSayb-shum~kaSib-shum [things-3MpL] ‘their m. things’ cp. kafayb ‘things’

=]

nuisub-i~niisu-i [milk-1s] ‘my milk’ cp. niisub ‘milk’

6 Rubin (2014: 30, 32) claims that /b/ and /m/ (/y/ is not mentioned here) are maintained between two stressed vowels of
different quality. Our fieldwork indicates that stem-final /b m y/ maintenance does not depend on vowel quality but rather
relates to the morphology and the closeness of certain suffixes to the stem.

7 Eastern Shehret variable; Central Shehret /b/ elision. According to the second author, a speaker of Eastern Shehret, the form
with /b/ elision is preferred by older speakers,
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/y/ maintenance intervocalically most frequently occurs before a pronominal suffix, as in 4.a-b;
however, it may also occur within a stem between two full vowels, as in 4.c-d; in the case of 4.c, /y/

results from historical *b.

4.a hay-skum [snakes-2mpL] ‘your m.pl. snakes’
b tuy-ésen [sheep.pL-3FpL] ‘their f. sheep’
c fayél ‘flint’
d fayi'n ‘years’ cp. fan-iit [year-s] ‘year’

In Section 4., we consider the diachronic reflexes of *b *m *y *w,

4, Diachronic reflexes

4.1. /y/ as reflex of historical *b and *y

/y/ functions as the reflex of *b in a closed set of nouns: of these, 5.a-c have an historical root-initial

glottal stop, and /y/ realises *b both in word-initial and intervocalic position following the definite

article:
5.2 yit ‘camel f.” (root */?-b-1/)? e-yit [DEF-camel.Fs] ‘the camel’
b yel ‘camels f.’ (root */?-b-1/) e-yel [DEF-camel.FpL] ‘the camels’
c ya ‘people’ (root */7-b-w/) e-y3 [DEF-people] ‘the people’
d fayel ‘flint’ (root */$-b-1/) cp. Mehri {ibél

In the examples 5.a-c, the root-initial historical glottal stop is lost, leaving a bi-consonantal root.
/y/ also functions as the reflex of historical *y in a small closed-set of words root-initially (6.a-b), in

the imperfect masculine prefix ya- (6.c), which alternates with i-, and in root-final position (6.d-e):

6.a yu"m ‘sun; day’
b yal ‘towards’
c ya-ssox-an [3M-waste_money-IND] ‘he is wasting money, property on useless
things’

8 /t/ functions as the feminine marker, and we assume that * is elided pre-consonantally, as occurs in a closed set of words
in Shehret, e.g. tof hunger’ versus telf ‘to be hungry,” dof ‘rock’ versus dildf ‘rocks’ (cf. Rubin 2014: 35-36).
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d halyét ‘disaster’ (root /h-l-y/)
e h3y ‘snakes’ (root */h-w-y/)

Thus, y functions both as the reflex of historical *b, and as a phoneme in its own right.

4.2. /b/ as reflex of historical *w

With a few exceptions (see 5. and 6. above for *y),? historical *w and *y have no consonantal realisation
in word-initial position (Rubin 2014: 33 for *w); *w, and in verbs *y, have no consonantal realisation in

word-final position (cf. Rubin 2014: 202), as in 7.:

7.a égoh ‘face’ (root */w-g-h/)
b agdd ‘to go’ (root */w-¢-d/)
c idbér ‘hornet’ (root /y-d-b-r/)
d gml-i [right-ADj] ‘right’ (root /y-m-1/)
e béke ‘to cry,’ y-3k [3M-cries.IND] ‘he cries’ (root /b-k-y/)
f $ini ‘to see,’ ya-$iin [3M-sees.IND] ‘he sees’ (root /$-n-y/)
g fSe ‘to have lunch,’ yafés [3M-have_lunch.IND] ‘he has lunch’ (root /f-§-w/)

As the right- or left-hand leg of a consonant cluster, however, historical *w' has the reflex /b/ (Rubin
2014: 34; Dufour 2016: 27).11 8.b yabgdd ‘he goes’ in which *w is realised word-medially as /b/ can be

compared to 7.b agdd ‘to go’ in which *w has no consonantal reflex in word-initial position:

8.a Sebr ‘view, opinion’ (root */$-w-r/)
b ya-bgdd [3M-go.IND] ‘he goes’ (root */w-g-d/)
c habz ‘boundary mark’ (root */h-w-z/)
d magdbzal ‘large flocks of goats, sheep’ *magawzal
e ksb-¢t [clothes-s] ‘clothes’ (root */k-s-w/)

9 A few exceptions are attested in which word-initial *w has a consonantal reflex: bé ‘very,” cognate with Mehri wiyan, bahs-
‘alone,’ cognate with Mehri wahs-, the conjunction ba-, cognate with Mehri wa- (Rubin 2014: 34), and buhat pl. bithi ‘puddle’
cognate with Arabic wahah ‘oasis’ (Western Shehret, Ahmad Hardan p.c.).

10 Historical *w is reconstructed based on comparison with cognates in Mehri and the other MSAL.

11 One anonymous reviewer suggests this could be due to spread of [+consonantal] in pre- and post-consonantal positions.
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f ekbdl ‘truces’ (root */k-w-1/)

A few words exist in which historical *y has the reflex /b/ in the right-hand leg of a consonant cluster,

asino.:
9.a Sakbét ‘to spend the hot period’ cp. ekyét ‘to be during the hot period’ (root /k-y-t/)
b afbid ‘to visit during the Eid festival,” de-na-fbdd-an [cONT_1PL_visit_during Eid-
IND] ‘we are visiting during the Eid festival,” a-nd-fbid [FuT-1PL-visit_during Eid.susj] ‘we
visit during the Eid festival’ cp. fayd ‘Eid’ (root */S-y-d/)
c agbét ‘to anger’ (Eastern, cp. Central agyét) (root /g-y-t/)

4.3. /b/ as reflex of historical *b

/b/ functions as the reflex of historical *b in word-initial, pre- and post-consonantal and word-final
position, as in:

e  Word-initial

10.a bélag ‘to reach puberty; to arrive/be able to arrive [at a place]’
b berdk ‘to kneel’
c behl-ét [word-s] ‘word’

e Pre-consonantal
1l.a y-3dbbad [3M-separate_from.IND] ‘he separates from’
b Sebh ‘fatn.
c hiib§-at [moving a_lot-Fs] ‘moving a lot f.s.’
d Sabt-in [have_big belly-Nom] ‘having a big belly’
e y6-blag [3Ms-reach_maturity.susj] ‘he reaches maturity; he arrives/is able to

arrive’

e Post-consonantal

12.a Sesbél-k [cool_down-1/2Ms.PERF] ‘1/you m.s. cooled down’
b fagb-in [love-Nom] ‘lover’
c mokbér-at [cemetery-s] ‘cemetery’
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e  Word-final
13.a holéb ‘to milk’

b fdgab ‘to like’
c shab ‘to drag’

Thus, /b/ functions both as the reflex of historical *b and of historical *w, occasionally of *y. /b/ rarely
occurs as the reflex of historical *w in word-initial position (footnote 9), and word-final /b/ is always
a reflex of historical *b. In the left- or right-hand leg of consonant clusters, the historical distinction
between *w and *b is suspended (yabgdd ‘he goes’ < */w-g-d/, yéblag ‘he reaches maturity [subj]’ < /b-1-
g/; $ebr ‘opinion’ < */$-w-r/, sebh ‘fat n.” < /$-b-h/; idbér ‘hornet’ < */y-d-b-r/, ekbdl ‘truces’ < */k-w-1/).

5. Word-medial realisation of /b m/ as [y]~[ay]

This section describes synchronic alternations of /b m/ with [y]~[ay]. In word-medial position, /b m/
may take the allophone [y]~[oy] between underlying /e/~/i/ (also, from our data, /5/) and a stressed
mid front or back vowel (Dufour 2016: 40, 41). As Dufour shows, depending on lexeme /ebé/, /emé/
/ebb/ and /emd/ can result in intervocalic elision or in realisation of [y]~[ay]. In the case of /ibé/,
/ibé/, /imé/, /ebé/ and /emé/, the realisation from the data currently available appears to be always
[y]~[ay]."” In the examples given below, significant dialect differences are noted. Where attested, this
section compares inflections in which /b m/ are realised as [y]~[oy] with inflections from the same

lexeme or root in which /b m/ take the canonical allophones [b m].

5.1. Nominals

Root-final /b/ (14.a-d), impressionistically less commonly root-final /m/ (14.e-f), take the allophone
[y] before certain stressed nominal suffixes. /b m/ in 14. fall between underlying /i/~/e/ and a stressed

mid vowel, with /n/ in 14.a raising stressed /e/ to [i].

2 Jarred Brewster (p.c.) makes the interesting suggestion, which he is currently exploring, that [y]~[oy] functions to repair

hiatus in certain cases of intervocalic elision of /b m/.
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14.a

113

hily-in [milking-vN] ‘milking’ (Eastern, cp. Central Western halst) cp. ya-hélb
[3Ms-milk.IND] ‘he milks’

fansy-ét [spider-s] ‘spider’ cp. fondkub ‘spiders’ (root /§-n-k-b/)

dirydt ‘Darbat [place name]’ (root /d-r-b/)

siry-6t [post-monsoon.ADJ-Fs] ‘pertaining to the post-monsoon period’ cp. serb
‘post-monsoon period’

Ttl_l_)/-lit [darkness-s] ‘darkness’ (root /t-I-m/)

xiiy-¢t [tent-s] ‘tent’ cp. xém ‘tents’

Root-medial /b/, and impressionistically less commonly root-medial /m/, are realised as [y]~[ay] in the

onset to a final stressed syllable in certain non-derived nominal forms. Examples in 15. all share the

underlying template Ceb/méC, with root-final gutturals /g h x/ causing vowel lowering to [a]~[d] in

15.b-d:

15.a

5.2. Verbs

gayél ‘mountains’ cp. gabl-{ [mountain_man-Apj] ‘mountain man’

saydx-t [manure-s] ‘manure’ cp. masbdx-t ‘manure heap’ [manure_heap-s]
saydg ‘dyes’ cp. sabg-dt [dye- s] ‘dye’

$aydh ‘handsome m.pl.’ cp. Sobh-dt [handsome-s] ‘handsome s.’

sayéb ‘reason’ cp. esbéb ‘to cause’™*

tayél ‘silver containers for bride’s possessions’ cp. tabl-ét [silver_container-s]
‘silver container for bride’s possessions’

rayéh ‘arrows’ cp. romh-dt [arrow-s] ‘arrow’

kayét~kayé ‘women’s headcloth’ (root /k-m-m/) (cf. Johnstone 1981: 131)*

In certain verbs, root-final /b/ and /m/ take the allophone [y]~[oy] before the stressed 3fs vowel-initial

perfect verb subject suffix -6t, nasalised and raised to -ii¢ due to nasal effect in the case of root-final /m/

(Dufour 2016: 39-40), as in 16.a-d /b/ > [y]; 16.e-i /m/ > [y].

13 Adjacent nasals cause /e/ to raise to [i] and /o/ to raise to [u]. Syllable restructuring under the effect of a sonorant causes

the initial vowel to lengthen in examples (a) and (c-e) and in relevant examples in 16. (Dufour 2016: 39).

14 Cp, dbeb ‘flies’ (Johnstone 1981: 45).

15 Qur y given in Johnstone and Rubin as i, but in Dufour (2016) as y.
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16.a

kéry-6t [approach-3Fs.PERF] ‘she approached’ cp. kérab~kerb ‘to approach’

fagy-dt [like-3rFs.PERF] ‘she likes’ cp. fdgab ‘to like’ (Central mountains, cp. Eastern
fajét, Central Western fagdt)

sily-dt [wait-3Fs.PERF] ‘she waited’ cp. silob~selb ‘to wait’

shey-6t [drag-3Fs.PERF] ‘she dragged’ cp. shab ‘to drag’

hily-6t [dream-3Fs.PERF] ‘she dreamt’ cp. helm ‘to dream’

tohy-iit [disappear-3rs.PERF] ‘she disappeared’ cp. tohém ‘to disappear’

Soy-iit [sell-3Fs.PERF] ‘she sold’ cp. $&m ‘to sell’ (Eastern, cp. Central Eastern,
Central and Central Western siit)

$tay-iit [buy-3rs.PERF] ‘she bought’ cp. otém ‘to buy’ (Eastern, cp. Central Eastern,
Central and Central Western Stiit)

zahy-iit [come-3Fs.PERF] ‘she came’ (also zahﬁt in the same dialects, cp. 1.d)

Root-medial /b/ and, impressionistically less commonly /m/, take the allophone [y] in the onset to a

final stressed syllable in the indicative, occasionally subjunctive (17.b), of triliteral and quadriliteral

verbs. In these cases, /b m/ fall between underlying /i/~/e/ and a stressed mid vowel, with /o/

nasalised and raised by /m/ to [0] (17.f-g) and /e/ nasalised and raised to [i] (17.h). Examples include:

17.a

ya-tydk [3M-be_given_liability.IND] ‘he is given a liability’ cp. yatbdk ‘he is given a
liability [subj]’

ha-ya-tyél [FUT-3M-take_long_time.suBj] ‘he will take a long time’ cp. etbél ‘to take
a long time’

d-i-Segyél [cONT-3M-cool_down.IND] ‘he cools down’ cp. Sesbél ‘to cool down’
d-i-kerydl [cONT-3M-crawl.IND] ‘he is crawling’ cp. ekérbel ‘to crawl’

d-i-terydl [coNT-3M-cover_with_tarpaulin.iNp] ‘he is covering with tarpaulin’ cp.
tdrbal ‘tarpaulin’

ya-tyiir [3M-ripen.IND] ‘it m. ripens’ cp. yatmuir ‘it ripens [subj]

ya-xyils [3M-rot.IND] ‘it m. rots’ (root /x-m-s/)

ya-gyid [3M-freeze PL.IND] ‘they m. freeze’ (root /g-m-d/)

The allophonic lenition of /b/ to [y] creates (near-)minimal pairs in some dialects: fasbét ‘solidarity’

contrasts with fasyét ‘hard work; graft,” both from the consonantal root /-s-b/; in the dialect of the
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second author, spoken in Eastern Dhofar Jufa and Sadh, {¢jydt ‘she loves’ contrasts with {ajdt ‘she likes,’
both from the root /S-j-b/.

Thus, y functions as the reflex of historical *b, as a phoneme in its own right, and as a lenited
allophone of synchronic /b/ and /m/.

Table 2. sums up the diachronic and synchronic reflexes of *b, *m, *w, *y. # denotes word

boundary, C denotes consonant, V denotes ‘vowel,” and ~ denotes lexical variation.

vev'e #_ # e C_

*b elision~y b b b b

*m elision~y m m m m
*w elision elision V~elision b b
*y elision y~elision  y~V~elision y y~b

Table 2. Reflexes of *b, *m, *w, *y

6. A phonetic rationale for the patterning of /b/ with /my/ *w

In Section 3., we have seen that /b/ patterns with /m y/ in being subject to elision between
phonological vowels and in Section 4. that /b/ patterns with /m/ in taking the allophone [y]~[oy]
between an underlying /e/~/i/ and a stressed mid front or back vowel on a lexeme-by-lexeme basis.
Here we consider the phonetic lenition of /b/ in word-medial position.

/b/ as areflex of both *w and *b is frequently lenited to a voiced bilabial fricative or sonorant in
word-medial position, and we believe that the glide allophone [y] of /b/ and the patterning of /b/ with
/my/ *w may be motivated by the tendency of word-medial /b/ to lenite at the phonetic level. Word-
medial lenition in cases such as these is described in the literature as ‘sonorisation’ (Szigetvari 2008) or
‘continuity lenition’ (Katz 2016; Katz and Pitzanti 2019). Here we adopt the term ‘continuity lenition.’
Continuity lenition results in the stop increasing in intensity, thus becoming more vowel-like and
minimising ‘the auditory disruption [it creates] in the context of high-intensity sounds’ (Katz 2016: 43).
Coronal and velar plosives are also subject to continuity lenition in Shehret, as they are in Mehri

(Watson et al. in prep.); however, impressionistically /b/ in Shehret is more consistently subject to

16 Within the prosodic word, allowing for variable maintenance or elision in case of nouns examined in Section 3. Variation

with [y]~[ay] depends at least partially on dialect and on the quality of the vocalic environment, as noted above.
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lenition, and is typically subject to greater lenition, than either the coronal or the velar plosives. This
is of interest cross-linguistically, as the Romance languages, for example, show a trend for lenition to
apply most frequently to velars!’ and least frequently to labials (Hualde, Nadeu and Simonet 2010;
MacLeod 2020; cf. Recasens 2015'8).1° The predilection for lenition of /b/ in Shehret, however, may be
due to inventory constraints (Ortega-Lebaria 2003): while lenited /g/ could be confused with the
‘unbreathed’ uvular fricative /¢/ and lenited /d/ with the ‘unbreathed’ (voiced) interdental fricative
/d/, /b/ in Central and Eastern Shehret has no synchronic labial sonorant or bilateral fricative with
which it could be confused. Impressionistically, /b/ lenition appears to depend on the quality of the
following vowel, with lenition more common before central and mid front vowels (/s e £/) than before
low and back vowels (/a 0 3/), as found in literature on lenition in Spanish and English (Ortega-Lebaria
2003).

Phonetic lenition of Shehret /b/ is optional, and where it occurs produces a cline, from frication
to complete sonorisation. As in the case of voiced plosive lenition in Spanish (e.g. Soler and Romero
1999; Martinez-Celdrén, Ferndndez-Planas and Carrera-Sabaté 2003; Katz 2016), /b/ lenition typically
does not occur following a nasal, as in Shehret sambik (< /sanbik/) ‘boat.’?® Lenition in Shehret
commonly occurs where /b/ falls in the onset to an unstressed syllable, as is typically found cross-
linguistically (Gordon 2011), particularly where it is separated from a following consonant by an
essentially non-phonological intrusive vowel resulting from infelicitous consonant contact (Hall 2006),
or where it falls in the coda to a word-medial consonant cluster; however, /b/ lenition also occurs in
the onset to stressed syllables. While speakers are aware of the glide allophone of /b/ and /m/ in post-
consonantal position, such that y is given by literate speakers in written representations of Shehret
words, phonetic lenition of /b/ resulting in frication or sonorisation is beyond the level of speaker
awareness. When literate speakers were asked during fieldwork which consonants were involved in

the words, they say, for example, /z/, /r/, /b/ and /g/ for zerbég ‘[place name] and /k/, /s/, /b/ and

17 The cross-linguistic tendency for closure duration to decrease as the place of articulation decreases in anteriority leads to
the greater probability for velar plosives to lenite than alveolar followed by labial (Ham 2001).

18 Recasens (2015: 18) shows for Catalan that while /g/ is most commonly lenited, /b/ did not show more resistance to lenition
than /d/.

19 However, Kirchner’s survey of lenition in 272 languages appears to falsify the hypothesis of a place-of-articulation
asymmetry (Kirchner 1998: 6): for example, Lomongo (data cited from Hulstaert 1961) and Tamazight Berber (data cited from
Abdel-Massih 1971) both lenite /b/ to the exclusion of coronal and velar stops.

20 However, some tokens of post-nasal plain ‘unbreathed’ plosive lenition are attested among our speakers, even in wordlist

data, as in ndaxét [ndaxet] ‘incense,” and sanbik [sampik] ‘boat.’
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/t/ for ksbét ‘clothes,” even where /b/ is lenited to a sonorant.?! This may be at least partly due to the
lenited variant maintaining its bilabial feature and to the fact that lenition occurs at a low phonetic

level.

6.1. The role of speech rate and lenition

The degree of plosive continuity lenition is anticipated to depend on speech rate, being more likely to
occur in fast, casual speech than in careful speech (e.g. Kirchner 1998, 2001, 2004; Warner 2011; Melero-
Garcia 2021). For this paper, we examine wordlist data produced at a careful speech rate. We assume
that the rate of continuity lenition will increase in narrative speech and in fast-speech data; this has
been found to be the case comparing word-list data with narrative data in the sister language, Mehri
(Watson et al,, in prep.). Acoustic data were elicited by providing speakers with wordlists using the
Arabic-based orthography developed during the DEAMSA project and asking them to pronounce each
word clearly three to five times at normal speed. The speakers were unaware of the purpose of the
exercise at the time of recording. The data presented from J028, a male aged 35, and J019, a male aged
62, both from Jufa and the tribe of Bayt al-Kathir, were recorded during the Covid-19 pandemic on the
Voice Memos app in iPhone by the second author, then converted to WAV files by Chris Norton prior
to segmentation and analysis through Praat (Boersma and Weenick 2017). Data from J001 and J116a
were collected in the University of Leeds phonetic laboratory in April 2019 and saved in WAV format
44 kHz, 16 bit; J001 is a 38-year-old male from Gabgabt and the tribe of Bayt YAmir Gid, and J116a is a
32-year-old female from Taqah and the tribe of Bayt al-Maf$ani. J019, J028 and J116a were brought up
speaking Shehret at home and learnt Arabic at school. J001 was brought up as a balanced bilingual in
Mehri and Shehret and learnt Arabic at school.?? In the drawings of Praat textgrids provided in this
paper, tier 3 is used to note lenition (L /b/ = lenited /b/, PL /b/ = partly lenited /b/), pre-voicing (PV),
intrusive vowel (IV) and plosive burst (B); tier 4 notes stress: secondary stress (uf), primary stress (sf).
For analysis, the spectrogram view range was set at 0-10,000 Hz and the dynamic range at 50dB. In this
section, we begin by looking at acoustic features of non-lenited /b/ before examining tokens of lenited

and partly lenited /b/.

21 Although /w/ is not part of the synchronic phonology of Central and Eastern Shehret, it does occur in Arabic loanwords
and in words adopted from Mehri, so speakers are aware of the distinction between a bilabial obstruent and a labio-velar

sonorant.

22 pdditional speakers recorded in the field using a Laryngograph EGG-D200 with an ECM 500L lapel microphone exhibited
similar lenition patterns. Their data will be analysed in future work.
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6.1.1. Non-lenited /b/

Non-lenited /b/ has clear voicing throughout as evidenced by the voice bar, a significant drop in
amplitude compared to adjacent sonorants, lack of clear formant structure, and a distinctive burst. An
example of non-lenited word-medial /b/ is given in Figure 1. sambik ‘boat,” produced by J001. An

example of non-lenited word-initial /b/ is given in Figure 2. bek ‘with you m.s.,’ produced by J116a.

5000;

Frequency (Hz)

sanbik

b
PV F
uf sf
7 0.6192

Figure 1. J001: sanbik ‘boat’
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5000

Frequency (Hz)

bek

st
0 0.5525

Figure 2. J116a: bek ‘with you m.s.’

6.1.2. Lenited and partly lenited /b/

Lenited /b/ was identified by the two authors auditorily and acoustically. Auditorily, lenited /b/ was
identified by listening with headphones from the latter part of the preceding vowel to the midpoint of
the following vowel to determine whether a plosive, fricative or sonorant was perceived. Acoustically,
lenited /b/ displays a lower drop in amplitude than non-lenited /b/, clear formant structure
throughout the articulation, and lack of a clear burst, as seen for zdbgat ‘euphoria’ in Figure 3. produced

by J028 and tablét ‘silver box’ in Figure 4. produced by J116a.
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oy K
M) ‘1_' 4

(WA
i 118
! "WI | 1 ‘ot ‘

Frequency (Hz)

]
TN R
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zabgat

z|a b |9 g al t

L/b/ IV

sf’
0 0.7345

Figure 3.]028: zdbgat ‘euphoria’
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5000

WL ' : ’
\ ""m, P Mk
o b P

Frequency (Hz)

tabalet
t ’ a b 2 | ‘ e ‘ t
L/bs | IV

sf
0 0.5396

Figure 4. J116a: tablét ‘silver box’

Partial lenition shows a drop in amplitude and lacks clear formant structure, as for non-lenited /b/,
but is distinguished from the latter by the lack of a clear burst, as exemplified by zdbgat ‘euphoria’ in

Figure 5., produced by J019:
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5000 1
i |
%" 'vio \Mu“"l \“ | kl |
o~ TR m..q
: . . m» ’
' ‘\\ RS " wn i
oL EE R N oA AAAGRALAALAA AR L hia AR R0 (AL 0 LS
zabgat
z a b 2| g 2 ‘ t
PL /b IV
sf
0 0.7005

Figure 5.]019: zdbgat ‘euphoria’

6.2. The role of stress

In terms of stress position, lenition is predicted to occur more frequently in the onset to an unstressed
syllable than to a stressed syllable (Gordon 2011). Figure 5. of zdbgat and Figure 6. of $abzim ‘to ask s.o.
to lend you s.th. for a while’ produced by J019, show lenited /b/ in the onset to unstressed syllables

headed by intrusive vowels (IV).
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h (l"- I:M
M Mh'ﬂ

Frequency (Hz)

L/b/ |V

sf
0 0.6497

Figure 6.]J019: $abzim ‘to ask s.o. to lend s.th. for a while’

However, tokens of /b/ lenition are frequently attested by all our speakers in the onset to a stressed
syllable, as we see in Figures 7., 8. and 9. of zerbég ‘[place name),’ ksbét ‘clothes’ and ikbérat ‘the

graveyard.” Of these, /b/ in Figure 9. most clearly exhibits the short duration, high amplitude and

formant structure of a typical glide:
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Figure 7. J019: zerbég ‘[place name]’
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Frequency (Hz)

st

Figure 8. J116a: ksbét ‘clothes’

0.5193
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Figure 9. JOO1: ikbérat ‘the graveyard’

6.3. The role of vowel context

Vowel context is shown to have an effect in continuity lenition in other languages (e.g. Otero-Lebaria
2003 for Spanish and English). Impressionistically, /b/ lenition in Shehret occurs more frequently
before central and mid front vowels (5, e, €, £) than before low and back vowels (a, o, 3, u); however,
/b/ lenition before stressed /a/ is also attested, such that all tokens of asbdhan ‘we were in the morning’

produced by J001 are realised with a fully lenited /b/, as in Figure 10.:
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5000

Frequency (Hz)

0 0.6028

Figure 10.J001: asbdhan ‘we were in the morning’

Although certain speakers have a tendency to lenite /b/ more frequently than others, continuity
lenition of /b/ does not appear to depend on the speaker’s tribe, region, age or sex. Tokens of continuity
lenition of /b/ have been found in these and other data from speakers from the tribes of Bit al-Kathir,
the second author’s tribe, Bit Y{Amir Gid, Bit al-MaS$ani, Bit Hardan and Bit al-Masikhi, from speakers
from the Central, Central Western and Eastern regions of Dhofar, and from male and female speakers

of different ages and educational levels.

7. The patterning of /b m y/ and *w

The phonological patterning of /b m y/ and *w cannot be attributed to a set of shared phonological
features; however, phonetically “unnatural” classes such as this are far from uncommon across the
languages of the world (Mielke 2008); within Mielke’s (2008) Emergent Feature Theory, such classes can
be accounted for by the pressures of phonetics, phonotactics and “external” factors. Blevins (2004)

analyses the evolution of sound patterns on the basis of CHANGE, CHANCE and CHOICE. The creation
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of the phonetically unnatural class of intervocalic elided consonants in Shehret appears to have arisen
both through the tendency of word-medial /b/ to lenite post-lexically, thus becoming more intense
and sonorant-like, and through a series of generalisations involving phonetic similarity at each stage
(cf. Culicover 1970, cited in Mielke 2009, for a series of generalisations that produces the vowel class
/e ae oo/ in Dmitriev, a dialect of Russian). In Emergent Feature Theory (Mielke 2008), phonologically
active classes can result from generalisations to groups of phonetically similar segments, with both
phonetics and “external” factors involved in the development of phonetically natural and unnatural
classes. For the Dmitriev vowel class, the phonetic similarity metric developed by Mielke (2005) based
on an objective model of phonetic similarity was demonstrated to simulate each following stage in
creating the class, with the learner generalising stage by stage to phonetically similar segments from
Jee/to/ea/,/ea/to/ead/and fexa/,/exa/to/exeas/,and /e as/to /e e ado/ (Mielke

2009: 34). Culicover’s (1970) vowel set generalisation is given as a series of five changes:

1 2
& - a - e
51 3
o) o)
4]
0

Figure 11. Dmitriev vowel set generalisation

Taking each stage as a starting point, Mielke’s simulation model generalised to /e & a o o/ in four out
of five cases. The simulation model models the fact that natural classes based on chains of phonetic
similarity are common, generalising to phonetically similar segments without the need to resort to
innate phonological features or rule out attested patterns.

Although Mielke’s phonetic similarity metric does not involve innate phonological features, we
refer to features in the diagram below for convenience to illustrate degrees of phonetic similarity. Each
stage is represented by an arrow. For Shehret, we assume that the learner generalises from /y/

([+high][+sonorant]) to *w (adding [+labial]) to /m/ (deleting [+high]) to /b/ (deleting [+sonorant]):
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y [+high] [+sonorant] — *w [+high] [+sonorant] [+labial]
!

m [+sonorant] [+labial]

!
b [+labial]

Figure 12. Shehret y > *w > m > b generalisation

In this scenario, the speaker generalises from /y/, arguably the weakest, least marked segment in the
set to /y/ *w, to /y *w m/, and to /y *w m b/. Hence, while /y/ and /b/ share no phonological features
to the exclusion of all other segments, phonetic similarity is exhibited along the chain, with /m b/

sharing [+labial] and, in this model, distinguished by [+sonorant].

8. Conclusion

In this paper, we have provided a discussion of the class /b m y/ *w in Shehret, with focus on the
phonetic and phonological behaviour of b. While the set of consonants subject to intervocalic deletion
include /b my/, b is distinguished by functioning as the reflex of both *w and *b, occasionally *y, as
patterning with /m/ in alternating with [y]~[oy] between underlying /e/~/i/ and a stressed mid front
or back vowel in certain lexemes, and, in the case of historical *b, in having the reflex /y/ in a closed
set of words. /b/ is also subject to phonetic, variable continuity lenition in word-medial position, both
in fast, casual speech and in careful speech, and both in the onset to unstressed syllables and in the
onset to stressed syllables. The set of consonants that undergo intervocalic deletion is an “unnatural”
phonetic class in the sense of Mielke (2008), in that it does not include all the sonorants (excluding /1
nr/), does not include all labials (excluding /f/, including /y/), and contains two consonants that share
no feature to the exclusion of phonemes outside this class in the language (/y/ and /b/). We suggest
that the inclusion of /b/ in this class is due to inventory constraints by which lenited /b/ conflicts with
no synchronic phoneme, due to the resultant predilection of /b/ to lenite towards a sonorant word-
medially, and due to pressures of phonetic similarity leading to expansion of the phonological class on
a stage-by-stage basis. Thus, /b/ behaves in certain environments as an obstruent and in others as a
sonorant. The discussion of /b/ continuity lenition in this paper examined wordlist data from four
speakers; we assume that speech rate has an effect on lenition, such that faster rate speech and
narrative data will exhibit greater lenition than carefully produced wordlist data. Future work will
examine the cline of word-medial /b/ continuity lenition through the analysis of narrative data and

wordlist data from further speakers. It will consider the role of the vocalic context to test the
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hypothesis that continuity lenition is more frequently encountered when followed by a front central
or mid vowel. It will also include statistical work on lenition of plain ‘unbreathed’ (voiced) alveolar and

velar stops to test our hypothesis that /b/ lenition is more frequent and greater than lenition of either

/d/or /g/.

Abbreviations
1 first person m.s. masculine singular (in glosses)
2 second person NOM nominaliser
3 third person PERF perfect
ADJ adjectival PERF perfect
B plosive burst PL plural
CONT continuous/habitual pL /b/ partly lenited /b/
DEAMSA Documentation and Ethnolinguistic ~ Pv pre-voicing
Analysis of Modern South Arabian S singular
DEF definite SF primary stress
DU dual s.0. someone
F feminine s.th. something
FUT future SUBJ subjunctive
IND indicative uf secondary stress
v intrusive vowel VN verbal noun
L/b/ lenited /b/ VoC vocative
M masculine
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The historical reality of the plural of paucity and the plural diminutive in
Classical Arabic

Evidence from kalam al-‘arab (Part Two)

Francesco Grande

This study investigates the semantics of the plural of paucity and the plural
diminutive, based on their attestations in the non-literary source of Classical
Arabic traditionally known as kalam al-‘arab. In noun plural marking, the meaning
of the diminutive is as elusive as that of the plural of paucity. What is known of
both kinds of meanings is mainly derived from the indirect description of early
lexicographers and grammarians. To assess the historical reality of this
traditional semantic description, attestations from the kalam al-‘arab are
collected, then compared to data from Arabic dialects, and finally subjected to a
distributional analysis. The grammatical categories of the collective, inherent

plural, and the pseudo-dual are also considered in this assessment.

Keywords: plural of paucity, diminutive, kalam al-‘arab, collective, inherent plural

1. Aim and introduction

This study continues an investigation of the plural of paucity and the diminutive in the noun plural
marking in kalam al-‘arab and, generally speaking, in Classical Arabic.! The investigation aims at a better
understanding of the semantics of both phenomena.

Their joint treatment seems to be particularly appropriate to fulfill this aim. As shown in the first
installment of this study, in kalam al-‘arab and modern Arabic dialects occur forms such as
tumayrat/tmerat, where the form tamarat, traditionally described as a plural of paucity, co-occurs with
the diminutive marker .u.ay. to denote ‘some dates’ rather than ‘dates.’ This data clarifies that the plural
of paucity and diminutive both convey paucal meaning when combined with each other. However, a
proper understanding of this semantic facet of both phenomena can only be achieved by studying them

in tandem.

! For Part One of this study, see Grande (2021).
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From a broader perspective, the investigation in the previous installment of this study of some
linguistic materials attested in both kalam al-‘arab and modern Arabic dialects brought to light traces
of paucal meaning in four nouns. In addition to the aforesaid diminutivized feminine sound plural
tumayrat/tmerat’ ‘some dates,” they are the basic countable collectives dhawd/dhawd-ak’® ‘3-to-10, some
(she)-camels,” laht-raht ‘palm(s) of the hand(s), toes’ > raht ‘3-to-10 people’ (cp. Latin manus ‘hand’ >
‘band, troop’),* and the diminutivized collective dhuwayd/dhweyd’ ‘3-to-10, some (she)-camels.” From
these two countable collectives emerges a category that is not traditionally recognized: the ‘collective
of paucity’ (the reader is referred to Part One, Sections. 6, 7.1. for further details).

No evidence was available from these linguistic materials concerning the paucal meaning of the
remaining kinds of plural: the basic broken and sound plurals of paucity, and the diminutivized broken

and masculine sound plurals of paucity. This is summarized in Table 1. below.

® The lexeme tmérat is from the dialect of Mar4zig (Nefzaoua region, Southern Tunisia).
® The lexeme dhawd-ak is from Rwala Arabic.

*In this case, the dialectal parallel is a phonological alternation (Lebanese Arabic yarhat/yalhat ‘he eats with vigor’) rather

than a corresponding lexeme.

> The lexeme dhweyd is from Rwala Arabic.
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Basic form
Traditional description [soMe] | Reliability of the traditional description
Collective Collective proper - YES
(Collective of paucity) ® X (Not applicable)
Plural Sound plural | Masculine sound plural of paucity | ? ?
Feminine sound plural of paucity ? ?
Broken plural | Plural of paucity ? ?
Plural of multitude - ?

Diminutivized form

Traditional description [soMe] | Reliability of the traditional description
Collective Collective proper ? ?
(Collective of paucity) X (Not applicable)
Plural Sound plural | Masculine sound plural of paucity | ? ?
Feminine sound plural of paucity X YES
Broken plural | Plural of paucity ? ?
(PL. of multit. not diminutivizable) | - (Not applicable)

Table 1. Distribution of paucity in kaldm al-‘arab and modern Arabic dialects

In the basic collectives of paucity and the diminutivized feminine sound plural, the diminutive marker
..ay., which will be henceforth referred to as ‘the diminutive,” does not perform the semantic function
traditionally ascribed to it—that is, it adds no extra meaning of physical or metaphorical smallness to
a referent conceived as ‘regular’ in some physical or metaphorical respect.

Rather, in these linguistic materials the diminutive removes a semantic ambiguity involving the
number value of the basic noun it is attached to: e.g., tumayrat/tmerat ‘some dates’ vs. tamarat
‘some/many dates.” The diminutive does so by selecting one number value of the basic noun over
another, and by simply ‘repeating’ it: e.g., tamarat ‘some/many dates’ > tumayrat ‘some dates.’ In this
sense, it performs what can be provisionally defined as a ‘doubling function.” Distributionally, the
question still remains of what relationship holds in kalam al-‘arab between such a doubling function of
the diminutive in noun plural marking and its semantics in noun singular marking, where it behaves
as a diminutive in the traditional sense. In this domain, the diminutive clearly adds an extra meaning
of physical or metaphorical smallness to the basic noun it is attached to (e.g., rajul ‘man’ > ruwayjil ‘small

man’ in al-Kitab, 111, 426, and its dialectal equivalents such as rwezel ‘small man’ in Denizeau 1957: 69).

® This term is placed in brackets, as it is not part of the traditional description. It is rather the result of the collection and

comparison of data from kalam al-‘arab and modern Arabic dialects; see Part One, Section 7.2.
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The second installment of this study will offer a distributional analysis of the linguistic materials
dhawd/dhawd-ak, laht-raht, dhuwayd/dhweyd, and tumayrat/tmérat, thereby including the so-called
‘collective of paucity’ in the investigation. This analysis will allow for a better understanding of the
basic and diminutivized plurals of paucity, which are still semantically unclear, as well as of the
diminutive in noun plural marking, and especially of its semantic relationship with the diminutive in
noun singular marking. Besides the above materials, the distributional analysis will be based on
additional data from kalam al-‘arab and modern dialects, which includes the so-called inherent plural.
After some brief terminological remarks, the collective of paucity and the plural of paucity will be

subjected to distributional analysis, followed by the diminutive in noun plural marking.

2. Terminological issues

The linguistic materials collected in the previous installment confirmed only in part the traditional
description of some basic or diminutivized collectives and plurals in terms of paucity.

Nevertheless, it makes sense to retain the traditional terminology alluding to paucity, if only for
the practical purpose of classification. This terminology remains valid insofar as it provides a formal
criterion of classification. Unless further evidence is available, in this study the term ‘plural of paucity’
refers to morphological properties: for instance, what is traditionally labeled as ‘a (basic) broken plural
of paucity’ is no more than a root co-occuring with a given circumfixal morpheme, such as ‘a..d. (e.g.,
‘agdam ‘feet’). At the current research stage, the only ‘plural of paucity’ that merits the name
semantically is the diminutivized feminine sound plural, as illustrated in Section 1. above.

Since the traditional terminology will be chiefly used here to describe the form of collectives and
plurals, a componential notation will be employed to describe their semantics, as illustrated in Table
2. below. In this terminological framework, the terms ‘collective’ and ‘plural’ themselves tend to denote
a particular form rather than a particular meaning. Thus, minimally speaking, a collective can be
conceived as an unmarked stem, and a plural as a marked stem, each of which denotes more entities,
as illustrated in Table 3. below.

This terminological choice allows for the incorporation of recent outcomes in the study of
nominal semantics that undermine a well-established semantic definition of collectives and plurals,
according to which the former denote a collection and the latter denote members. Cross-linguistic
evidence shows that collection-semantics can no longer be conceived as a defining trait of a collective,
in that it can also be conveyed by a plural; conversely, member-semantics can no longer be conceived
as a defining trait of a plural, as it too can be conveyed by a collective (see Part One, Section 2. and

Acquaviva 2008).
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Componential notation Alternative terminology
[oNE] singular, singulative
[MORE] plurality (of collectives and plurals)
[somE]’ paucal, paucity (few, some, etc.)
[MANY]? multal (many, much)

Table 2. Componential notation

>>> Direction of markedness >>> Examples Gloss
Unmarked Marked
Stem Stem + additional marker
Collective [MORE] [ONE] tamr | tamra | date(s)
Plural [ONE] [MORE] gadam | agqda:m | foo/eet

Table 3. Markedness-base definition of collectives and plurals

3. The distribution of the collective of paucity and the plural of paucity

3.1. Collective

A distributional study of the nouns dhawd/dhawd-ak, dhuwayd/dhweyd, laht-raht ‘palm(s) of the hand(s),
toes’ > raht, and tumayrat/tmérat reveals that they all fall within the ‘collective’ category, which can be
conceived minimally as an unmarked stem denoting [MORE] (see Table 3. above).

Morphologically, this is apparent for laht-raht > raht, dhawd/dhawd-ak, and the latter’s
diminutivized counterpart dhuwayd/dhweyd. The diminutivized feminine sound plural tumayrat/tmerat
equally falls within the ‘collective’ category, as it ultimately derives from the collective tamr.

On the level of meaning, dhawd/dhawd-ak, dhuwayd/dhweyd, and tumayrat/tmérat are characterized
by cohesion and interchangeability, two semantic features of a collection (see Part One, Section 2.).
Upon closer scrutiny, the same holds for laht-raht > raht, since its original referents ‘palm(s) of the
hand(s), toes’ are cohesive and to some degree interchangeable. These nouns also share low animacy,
another defining feature of a collection (in the case of laht-raht > raht, low animacy is observed, again,
in its original referent ‘palm(s) of the hand(s), toes’). Finally, they semantically share individuation, a

multifactorial property like collection-semantics: cross-linguistically, widespread individuation-

7 The alternative notation [some] to the exclusion of [mManY], employed in the first installment of this study, would be more

accurate, but more cumbersome as well.

® The alternative notation [MANY] to the exclusion of [some], employed in the first installment of this study, would be more

accurate, but more cumbersome as well.
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features are low number (i.e., [SOME]) and high animacy (Corbett 2000: 217). Specifically for
dhawd/dhawd-ak, dhuwayd/dhweyd, tumayrat/tmérat, and laht-raht in the original sense of ‘palm(s) of the
hand(s), toes,’ they all share the feature of low number, as illustrated in Section 1 above, while the
feature of high animacy is quite peripheral, as it is observed only in the later meaning of raht, i.e., ‘3-
to-10 people.’

On the level of form, the semantic features of individuation and collection-semantics are
diagnosed, respectively, through countability and the capability of feminine singular agreement (see
Part One, Section 3). Appreciable evidence is found in this respect. On the countability of dhawd and
laht-raht, see the data reported in Part One, Section 7.1. On the feminine singular agreement of dhawd
and tamarat, see Kitab al-Jim, (111, 178, 19): yalka‘u dhawda bani fulan, ay yahlibu-ha, i.e., ‘yalka‘ a few she-
camels of 5.0.’s tribe, that is milks them.F” and tulga fi-hi tamarat ‘where dates are thrown.r.’

However, a distributional asymmetry is observed in the nouns under scrutiny. On the one hand,
in dhawd/dhawd-ak, dhuwayd/dhweyd, and laht-raht > raht low number, i.e., [SOME], is an instance of
lexical meaning, being encoded within the stems dhawd and laht-raht. On the other hand, in
tumayrat/tmerat the same feature is an instance of contextual (or derivational) meaning, the context
being the morphological environment .u.ay..at/..e.at in which the stem occurs.

In sum, in distributional terms dhawd/dhawd-ak, dhuwayd/dhweyd, laht-raht, and tumayrat/tmerat
are ultimately collective nouns characterized by a semantic pattern of co-occurrence, in which (1)
collection-semantics (cohesion, interchangeability, and low animacy) is paired with (II) low number,
i.e., [SOME], intended as an instance of individuation.

The question arises whether, besides collectives, [SOME] occurs in plurals as well, especially within
the pattern of co-occurrence in (I-11). To answer this question, further linguistic materials from kalam
al-‘arab and modern dialects will be collected and subjected to a distributional analysis. As noted at the
end of the first installment of this study, priority will be given to linguistic materials that include
instances of plurals poorly studied in (Arabic) linguistics, such as the pseudo-dual and the inherent

plural.”

° For dhawd agreement in i is also possible: inna-hum la-dhawdu wa‘ka ‘indeed, they are some camels hastening to the water
trough’ (al-Jim, 111, 305). In this case dhawd conveys member-semantics: see Part One, Section 3.1. That a noun may oscillate
between the two kinds of agreement comes as no surprise; such an oscillation is observed in broken plurals, where it is a

matter of contextual meaning.

19 see Corriente (1971: 79-80, 120) and Corbett (2000: 95, 207, 286) for a cursory mention of the pseudo-dual.
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3.2. Plural: ‘pseudo-dual’

The pseudo-dual is a stem marked by a bound morpheme denoting [MORE], thereby falling into the

category of plural (see Blanc 1970: 45-46 and Table 3. above).

In many (though not in all) dialects, this bound morpheme is formally identical to the dual

morpheme (e.g., én), whence the label ‘pseudo-dual.” Semantically, the referents of the pseudo-dual are

mainly paired or multiple body parts, such as eyes or fingers. Some examples of duals and pseudo-duals

are given, respectively, in 1.,3., 5., 7. and 2., 4., 6., 8. below (data from Blanc 1970 and Margais 1956):

1. ‘in-én
eye-DU/(-PSEUDO-DU)
‘two eyes/(eyes)™"!

3. tar‘-in
breast-Du/(-PSEUDO-DU)
‘two breasts/(breasts)’

5. der‘-ayen
arm-puU
‘two fathoms’

7. usba‘-én
digit-pu

‘two toes, two digits’

arba‘ ‘in-én (Egyptian Arabic)
four eye-PSEUDO-DU

‘four eyes’"

tars-in (Djidjelli Arabic)
molar-PSEUDO-DU

‘molars’

der*-in

arm-PSEUDO-DU

‘arms’

asab‘-én (Palestinian Arabic)
toes, digits-PSEUDO-DU

‘toes, digits’

Margais (1956: 346) and Blanc (1970: 46) remark that in some dialects, the terms referring to paired body
parts, e.g., ‘in-én ‘eyes’ and tar*in ‘breasts’ in 1., 3., as well as kaff-in ‘palms of the hands’ in 9. below,
imply the number value ‘two’ as the preferred reading,” so they are usually described as duals. For

instance, Margais (1956: 346) states: ‘La finale -in, indice du duel, affecte [...] koff-in.’

! The bracketed gloss indicates the less frequent reading.
12 Cp. also Djidjelli Arabic telt ‘n-in ‘three eyes,” tamn yedd-in ‘eight hands’ (Marcais 1956: 347).

' In Margais’s (1956: 452) own words: ‘noms désignant des mesures de temps, de poids, de capacité, etc., noms désignant des
parties doubles du corps [...]. Les premiers sont restés de vrais duels [...]. Les seconds, par contre, passés de duels a duels-
pluriels.” The pseudo-dual may refer to paired or multiple body parts due to a diachronic process

of semantic change that moves along a continuum. The pseudo-dual originated as a dual referring to paired body parts

(e.g., hands); later it came to refer to multiple paired body parts (e.g., molars), and finally to multiple body parts in

general (e.g., limbs). Corriente (1971: 79-80, 120) posits a diachronic scenario along these lines.
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By contrast, the terms referring to multiple body parts, e.g., tars-in ‘molars’ in 4., imply a multiple
set of referents as the preferred reading. For instance, in Djidjelli Arabic ‘un terme qui désigne tel
membre [...] multiple, est employé au pluriel (ongles, doigts, pattes, par exemple, etc.) [...] les mémes
formes [du duel] ont été adoptees [...]: tarsa «molaire», forme nue tarsin’ (Margais 1956: 346, 453).

Now, a set of multiple body parts (toes, digits, molars etc.) consist of referents bound to a common
restricted ‘space,” so to speak—the human or animal body, which intrinsically limits their number. That
is, in terms such as tars-in ‘molars’ in 4., the number of referents is by its own nature relatively low:
technically speaking, these terms denote [SOME].

However, the exact number value of a low amount of multiple body parts is not well-defined,
depending on the specific nature of the multiple body parts considered: e.g., molars, fingers, toes,
digits, and teeth amount to eight, ten, twenty, and thirty-two items, respectively. This is why Blanc
(1970: 47) states that the body parts referred to by the dual and pseudo-dual ‘range from a minimum of
two to a maximum of perhaps two dozen.” In the typological literature, the fact that the feature [sOME]
is not well-defined and has no fixed number value is a widely recognized phenomenon: Corbett (2000:
39-40) subsumes this feature under the instances of indeterminate number.

A pattern of complementary distribution therefore emerges in the semantic domain of body parts,
where one and the same ending expresses the number value ‘two” when associated with paired body
parts (dual: cp. tar-in in 3.), while expressing a low number value, i.e., [SOME], when associated with
multiple body parts (pseudo-dual: cp. tarsin in 4.). In both cases, the default number value is an instance
of lexical meaning, since it is set as ‘two’ or [SOME] depending on the semantic content of the stem.

This pattern of complementary distribution requires some specification. In Djidjelli Arabic
standards of quantification, including numerals,'* behave as paired body parts, in that their ending in

expresses the number value of ‘two’ (dual), as in 9.-11. below (Margais 1956: 423, 452; see also fn. 12.):

9. kaff-in 10. retl-in 11. mit-in 12. khamse mij-in
palm-pu pound-pu hundred-pu five hundred-pseuno-pu
‘two palms’ ‘two pounds’ ‘two hundred’ ‘five hundred’

' A standard of quantification is an instance of a quantity against which others are counted: see Acquaviva (2008: 96-97).
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This is probably the result of analogy. Words such as kaff-in in 9., which at once signify a paired body
part and a standard of quantification (Margais 1956: 423), following a well-attested semantic shift (cp.

English ‘foot’), might have acted as the pivot of an analogical extension along the following lines:

13. paired body part > etymologically related standard of q. > any standard of g.
kaff-in kaff-in mit-in

‘two palms’ ‘two palms (measurement unit)’ ‘two hundred’

However, the analogical behavior of standards of quantification seems to be subject to dialectal
variation: when associated with the numeral ‘hundred,” the ending in expresses the number value ‘two’
in Djidjelli Arabic, as in 11., while expressing a low number value in Dhofari Arabic, as in 12.
(Rhodokanakis 1908: 87). Given that hundreds higher than two hundred must range from three to nine,
their low number value clearly corresponds to [SOME].

Margais (1956: 347) and Blanc (1970: 46) also highlight that an ending that expresses the number
value ‘two’ (dual), when associated with paired body parts, may also express a higher number value
(pseudo-dual) through contextual meaning, e.g., when co-occurring with a numeral, as in 2. above (see
also fn. 12 for more examples). It is not clear from Margais’s and Blanc’s description whether this kind
of pseudo-dual, resulting from contextual meaning, denotes just [MORE] or, more specifically, [SOME].

However, the pseudo-dual resulting from contextual meaning in 2. is of no relevance here. By
contrast, the pseudo-dual resulting from lexical meaning, intrinsically denoting [soMmE], will turn out
to be relevant in due course.”

Another pattern of complementary distribution can be observed on the level of form (Blanc 1970:
47-48). The dual and pseudo-dual may exhibit different endings (cp. 5., 6.) or different stems, with the
dual retaining the singular stem and the pseudo-dual adopting a broken plural stem, as in 7., 8.,
respectively. This morphological pattern of complementary distribution (see 5., 6. or 7., 8.) does not
necessarily co-occur with the semantic pattern of complementary distribution illustrated immediately

above (see 3., 4.).

' Nor is the generic reading of this kind of pseudo-dual, i.e., the fact that tarsin etc., may denote [more] rather than [some],
particularly relevant here. For instance, in Djidjelli Arabic tarsi-ham ‘their molars’ is as possible as tarsi-ha ‘her molars’ (Margais
1956: 453 and see also 16. below). Plainly, tarsi-ham implies a generic reading (molars of many people cannot be few), and this
is an instance of contextual meaning since it is due to the suffix pronoun -ham. Yet, this fact does not affect the main point

that the most natural reading of multiple body parts is their lexical meaning, which implies [somE].
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Further distinctive traits of the pseudo-dual are observed in its paradigm (Blanc 1970: 47-48,
Margais 1956: 453): unlike the dual, the pseudo-dual drops n in the pronominal construct state and

exhibits gender inversion, i.e., change of gender from singular to pseudo-dual. This is exemplified by

the following data:

14. tars-a 15. tars-in 16. tars-i-ha (Djidjelli Arabic)
molar-F molar-PSEUDO-DU.M'® molar-PSEUDO-DU.M-her
‘molar’ ‘molars’ ‘her molars’

To summarize, the pseudo-dual displays the following diagnostic properties:

17. Pseudo-dual (e.g., tars-in ‘molars.m’):
(I)  gender inversion (cp. tars-a ‘molar-F’)
(I inanimacy

(IH)  main semantic domains:
a. paired body parts
b. multiple body parts
c. standards of quantification

(IVv)  number value:
a. paired body parts: pseudo-dual as contextual meaning;: [MORE]
b. multiple body parts: pseudo-dual as lexical meaning;: [SOME]

c. standards of q.: dual or pseudo-dual subject to dialectal variation: ‘two’ vs. [SOME]

The pseudo-dual as defined along these lines has been reported so far in the literature only in
connection with modern dialects. The following section investigates a possible parallel of the dialectal

pseudo-dual in kalam al-‘arab.

'® The pseudo-dual marker is masculine, in the sense that the dedicated feminine t-marker must be added to it to convey

feminine meaning, as is shown by the following instance of the pseudo-dual, from the spoken Arabic of Tunis: rukubtin ‘knees,’
from rukba ‘knee’ (Blanc 1970: 48).
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3.3. Plural: biconsonantal sound plural

According to Blanc (1970: 46), the semantic core of the pseudo-dual is a set of referents consisting of
eyes, ears, hands, feet (paired body parts), and teeth (a multiple body part).

By extension, other referents consisting of paired or multiple body parts may be morphologically
realized as pseudo-duals, e.g., tar-in ‘breasts’ in 3. above and zarmin ‘bowels’ (Margais 1956: 348).
However, ‘some dialects have widened the range [of referents] considerably. [...] The Anatolian dialects
add an unusual ‘Gdayn ‘sticks’ [...] [T]he true dual is, on the analogy of other pseudo-duals [...]Gdtayn ’
(Blanc 1970: 46). Another instance of a pseudo-dual not denoting paired or multiple body parts is the
numeral mij-in ‘hundreds’ in Dhofari Arabic (see 12. above).

In the kalam al-‘arab described by Sibawayhi and coeval sources, the vast majority of these or
similar referents is morphologically realized as a masculine sound plural akin to the dialectal pseudo-
dual, as shown in Table 4 (where grey indicates the core set of pseudo-duals)."” Effectively, these
referents exhibit an (oblique) ending ina formally identical to in in 7 out of 9 cases: wednin/burina,
yéddin/aydina, sennin/lithina, tar‘in/thudina, zarmin/ri'ina, ‘udayn/qulina, mijin/mi’‘ina. For the two
remaining referents, i.e., eyes and feet, the dialectal pseudo-dual has no parallel in the masculine sound

plural in kalam al-‘arab.

Pseudo-dual Masculine sound plural

SG PL gloss SG PL gloss

Paired body parts | tara | tarin breast/s ? | thudina breast/s
Multiple body parts - - - ‘ida | ‘idina limb/s
- zarmin bowels ria | ri'na lung/upper digestive
sys.
Standards of quant. | mije | mijin hundred/s | mi'a | mi’ina hundred/s
Other ? ‘ddayn stick/s qula | qulina stick/s

Table 4. Pseudo-duals and semantically related masculine sound plurals in kalam al-‘arab

"7 The relevant sources will be provided for each term in footnotes. In Table 4 the data from kalam al-‘arab is cited in

accusative/oblique case for convenience. In the sources the same data may be also cited in the nominative case (buriing, etc.).
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This distributional gap is not accidental. A pseudo-dual has a parallel in the masculine sound plural when it
bears two co-occuring features: a biconsontal stem and [SOME].

Thus, ‘ayn carries neither feature, whence its inability to be morphologically realized as a
masculine sound plural. The term rijl may refer not only to feet but also to paws," so it may imply the
low number value ‘four,’ i.e., [SOME], but is not biconsonantal: accordingly, its morphological realization
as a masculine sound plural is not possible either. As regards burina, it is a biconsonantal stem referring
to earrings, entities bound to a common restricted ‘space,” the ears, which intrinsically limits their
number. ” Likewise, lithina is a biconsonantal stem whose multiple referent ‘gums’ is not easily
quantifiable but limited in number,” and thudina is a biconsonantal stem attested in a line where it
refers to the breasts of mourning women, who qualify as a restricted set, relative to the women of the
entire community to which they belong, e.g., a tribe.” The same holds for other terms denoting
multiple body parts that are not attested as pseudo-duals in the dialectal sample collected by Blanc
(1970): according to early sources, ‘idina ‘limbs’ and ri'ina ‘lungs and upper digestive system’ are
biconsonantal stems referring to body parts that, albeit not easily quantifiable, are limited in number.”

Only two out of nine terms do not obey this generalization, in that they are morphologically
realized as masculine sound plurals although, as far as is known, their biconsonantal stem does not co-

123

occur with [SOME]: aydina ‘hands™ and qulina ‘sticks.’

'® See Lane (1863, s.v. RJL) and its sources. Lane reports this interpretation for the saying al-rijl jubbar: ‘it may here mean the
leg or foot absolutely [..] if a beast tread upon a man.” The interpretation goes back to kalam al-‘arab, being ascribed to the
jurist al-Shafi‘ (d. 820/204): al-shafi't yard [...] nafahat I-dabbatu bi-rijli-ha aw khatabat bi-yadi-ha (Tahdhib al-Lugha, X1, 24).

' The word occurs in Kitab al-‘Ayn (VII1, 285) with the generic meaning ‘ring’ (halga). Admittedly, the specific meaning ‘earring’

(qurt) is recorded later by al-Jawhari (d. 1002/393): see Lane (1863, s.v. BRW).

*® This term admittedly cannot be clearly traced back to kaldm al-‘arab. As far as is known, it only occurs in Lisan al-‘arab (XV,

241) where it is minimally described as a plural of litha (wa-litha tujma‘u lithatin wa-lithina).

*! The line in question cannot be dated. However, the non-canonical nature of thudina points to its archaicity. The traditional
view is that this form is an error, as reported by Lane (1863, s.v. THDW), who also offers the following translation of the line
in which thudina occurs: wa-asbahat-i l-nisa’'u musallibatin la-hunna l-waylu yamdudna l-thudind ‘And the women became
widowed, having woe, pulling their breasts.” It can hardly be maintained that the form thudina has been invented to fit the
meter since, as the Arab lexicographers themselves notice, the more usual broken plural thudiyya, which is metrically

equivalent, would have equally served the purpose.

*? Regarding ‘idina, al-Mugqatil (d. 150/767) glosses it as a‘dd’an ka-a‘dd’i l-jaziir ‘parts, like the limbs of the sacrificial camel’
(Tafsir, 11, 437). Regarding ri’ing, in Kitab al-‘Ayn (1, 136) it is glossed as sahr (al-sahru wa-hiya l-ri’a), a term that in turn is glossed
as a‘la l-sadr ‘upper chest’ and, in greater detail, as al-ri'a fi l-batni bi-ma-shtamalat wa-ma ta‘allaga bi-I-hulgam ‘the ri’a in the
belly, along with what the ri'a includes, and along what adheres to the gullet’ (Kitab al-‘Ayn, 111, 136).

2 This form occurs in a line attributed to Abi l-Haytham (d. 37/657), one of Muhammad’s companions (Taj al-‘Aris, XL, 353),

so it may belong to a stage of the language even older than kalam al-‘arab. While its date is uncertain, its authenticity is proven
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Besides a biconsonantal stem and [SoME], the vast majority of the masculine sound plurals under
scrutiny are also characterized by gender inversion, which is morphologically realized as an
alternation at vs. ina. They comprise all the items listed in Table 4. with the exception of aydina and
thudina, namely: burina, lithina, qulina, mi’ing, ‘idina, ri'ina.

Overall, the masculine sound plural in kalam al-‘arab, when morphologically realized as a
biconsontal stem, displays the same formal and semantic properties of the pseudo-dual summarized in
17. above, from gender inversion to equivalence or near-equivalence of semantic domains, if not of
referents. Ceteris paribus, the masculine sound plural in kalam al-‘arab also has a regular plural alternant:
burina, lithina, qulina, mi’ing, ‘idina, and ri'ina co-exist with the feminine sound plurals burat, lithat, qulat,
mi‘at, ‘idawat, and ri‘at, recorded in al-Kitab (111, 337, 598) and Kitab al-‘Ayn (VI, 268).

The extensive sharing of properties between the dialectal pseudo-dual and the biconsonantal

masculine sound plural in kalam al-‘arab leads to the identification of the two:*

18. Masculine sound plural referring to body parts, etc.
(I) cross-variety distribution: dialects (‘pseudo-dual’), kalam al-‘arab (biconsonantal stem)
(I1) cross-variety variation: yes/no regular plural (in at)

(1) diagnostic properties: as in (17) above

The biconsonantal masculine sound plural is morphologically underived. In this respect, it is
distributionally opposed to the traditionally recognized masculine sound plural, which tends to be a
derived form, either deverbal (e.g., muslimiina ‘Muslims,” fallahin ‘peasants’) or denominal (e.g.,

‘arabiyyiina ‘Arabs’). A further study of this opposition is left for future research.

3.4. Intermediate results: the inherent plural

The biconsonantal masculine sound plural (see 17., 18. above) shares its diagnostic properties with the

so-called inherent plural of Italian (see Part One, end of Section 2.).

by a dialectal parallel, the Spanish Arabic aydin (Blanc 1970: 54). The stem of aydina plausibly is the hamza-initial broken plural
aydi cited by al-Khalil (al-‘Ayn, VIII, 102). This is a further parallel between the kind of masculine sound plural under scrutiny
and the pseudo-dual: cp. asab“eén < asabi’ in 8. above (Blanc 1970: 47). This is also the stance of the Arab lexicographers, who

analyze ‘aydina as a masculine sound plural derived from a broken plural (jam* al-jam’): see, e.g., Tahdhib al-Lugha, X1V, 168.

** some dialectologists have already likened the pseudo-dual to the masculine sound plural, based on the formal similarity
between in and ina (see Blanc 1970: 46 and refs. therein). Their argument, however, is not tenable; a formal similarity between

two linguistic items may conceal a different semantic nature, as is shown by the dual and pseudo-dual.
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This is easily gleaned from a comparison of the Italian and Arabic words listed in Table 5. below:

SG,M | PL,M PL,F SG, F PL, F PL, M
Paired body parts arm/s braccio bracci | braccia | (dro) — der*-in
horn/s corno corni corna | (garn) — garn-in
Multiple body finger/s dito diti dita (usba’) — asab‘-eén
parts limb/s membro | membri | membra ‘ida | ‘idawat | ‘idina
Standards of quant. | hundred/s | centinaio — centinaia | mi'a mi’'ina mi’at
Other stick/s legno legni legna qula | qulina | qulat

Table 5. Italian inherent plural and biconsonantal masculine sound plural

In particular, gender inversion of Italian inherent plurals requires some clarification. In synchrony, the
final a of Italian inherent plurals can be regarded as a feminine marker, which is opposed to the
masculine marker o of the corresponding singulars, since in the nominal domain the final a element
usually marks feminine nouns such as cas-a ‘house-F’ and famigli-a ‘family-F’ (a collective).

The Italian inherent plural displays a further diagnostic property: Acquaviva (2008: 129)
underlines that its plural marker, characterized by gender inversion, ‘is nowhere else in the language
an exponent for plurality.’ In this respect, the biconsonantal masculine sound plural of Arabic does not
pattern with the Italian inherent plural, since the endings tina and in also occur, for instance, in the
derived masculine sound plural, as is shown by familiar examples such as muslimiina and fallahin.

That said, the sharing of properties between the two kinds of plural is quite extensive: they share
all properties except for the inability to function as an exponent of plurality in other areas of grammar;
furthermore, their semantic commonalities go beyond the identity of semantic domains to encompass
identical referents, as is shown in Table 5. above.

The preceding discussion has shown that the biconsonantal masculine sound plural, far from
being a language-specific phenomenon, can be subsumed under the category of the inherent plural,
which is attested also in Italian. Accordingly, this kind of plural will henceforth be referred to as the

‘inherent masculine sound plural,’ as is schematized in 19. below.

19. Inherent plural

Inherent masculine sound plural: biconsonantal stem: ayding, thudina, lithing, ‘idina ...

The Italian and Arabic plurals in Table 5. are ‘inherent’ in two senses. In a semantic sense, multiple
reference is ‘inherent,” i.e., intrinsic, to these plurals since limbs tend to be conceptualized in

conjunction with each other, rather than independently: see Acquaviva (2008: 17-18), Chierchia (1998:
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54), and Tiersma’s (1982: 835) ‘Principle 1.” In a morphological sense, multiple reference ‘is inside the
base for inflection’ (Acquaviva 2008: 62, cp. also Tiersma 1982: 838), in that an inherent plural is not
derived from a singular: e.g., in kalam al-‘arab, ‘idina is not derived by a corresponding masculine
singular *4id, which is unattested.

The inherent sound plural’s underivability from a singular is conducive to a reanalysis of it as an
unmarked stem (Tiersma 1982: 838), and the inherent masculine sound plural is no exception to this
trend. Generally speaking, the inherent plural’s unmarked status is deduced from its ability to be
expanded through a plural marker, a process typical of an unmarked stem (Tiersma 1982: 838; see also
Table 3. above), and in the specific case of kalam al-‘arab this is actually observed in the inherent
masculine sound plurals aydina and asab‘én (cp. fn. 22. above), where the expected sound plural marker

in, én co-occurs with a further circumfixal plural marker.

3.5. Plural: ‘broken plural’

Not all referents consisting of paired or multiple body parts are morphologically realized as inherent
masculine sound plurals.
They can be morphologically realized instead as broken plurals under certain conditions, as

Sibawayhi explicitly states (al-Kitab, 111, 605-6):

It is as if the [Arabs] wanted to distinguish between masculine and feminine, as if they
likened the infixal long vowel [a] to the feminine t-marker, since the [singular that exhibits
this kind of long vowel] is of feminine gender; [...] the people who assign lisan ‘tongue’
feminine gender, say alsun ‘tongue’ [in the plural], while those assigning it masculine, say
alsina. So the [Arabs] also said adhru‘ ‘arms,’” because of the feminine gender of dhira‘ ‘arm,’
but this scheme [of paucity] cannot be replaced by another of multitude, even if they
wanted to express a high number, and the same holds for akuff ‘palms’ and arjul ‘foot,
legs.”*

% Recall that multiple reference in Italian also includes the number value ‘two,” as this language does not express it through
the dedicated category of the dual. Therefore, in this language paired body parts such as ‘arms’ (braccia) are inherent plurals,

in the sense that they tend to be conceptualized in conjunction with each other, rather than independently.
*® ka-anna-hum aradi an yafsilii bayna l-mudhakkari wa-1-mu’annathi ka-anna-hum ja‘ali l-ziyadata llati fi-hi idha kana mu’annathan
bi-manzilati I-ha’i llati fi qas‘atin wa-rahaba [...] wa-amma man annatha l-lisan fa-huwa yagqilu alsun wa-man dhakkara qala alsina wa-

qala dhira’ wa-adhru‘ haythu kanat mu’annathatan wa-1a yajtizu bi-ha hadha I-bind’'u wa-in ‘anaw l-akthara kama fa‘ala dhalika bi-I-

akuff wa-l-arjul
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This passage shows that in the kalam al-‘arab described by Sibawayhi, a referent consisting of paired or
multiple body parts is morphologically realized as a broken plural if two conditions are met. The first
condition is morphological: a broken plural of paucity a..u. is only possible for a singular stem that
refers to paired or multiple body parts (e.g., kaff, rijl, dhira’). In this semantic environment, a..u.
therefore qualifies as a regular broken plural of paucity, opposed to an ungrammatical plural of
multitude.

The second condition is semantic and more specific: if the singular stem in question exhibits a
long vowel before the third root-consonant, it must also convey the same meaning as the t-marker, in
this case feminine gender. For instance, the regular broken plural of paucity adhru‘is possible insofar
as the a of its singular dhira‘ conveys feminine gender like the t-marker of rukba ‘knee,’ etc.

This second condition can be referred to as ‘the condition on the meaningful long vowel of the
singular,” and it appears to be attested also in another area of the grammar of kalam al-‘arab. In the
nomen actionis of form II, the i of the circumfixal morpheme ta..i. precedes precisely the third root-
consonant (e.g., tanzil ‘revelation’) and alternates with the t-marker of the circumfixal morpheme ta..i.a
to produce the meaning of intensity or causation. In al-Kitab (IV, 83) Sibawayhi describes this
alternation as a pattern of complementary distribution, with ta..i. co-occurring with a regular third
root-consonant, and ta..i.a with an irregular third root-consonant, which consists of a glide, as in ta‘ziya
‘consolation.”” To this it should be added that the irregular third root-consonant can be also a
geminated one: cp. tatimma ‘completion, perfection’ (Kitab al-‘Ayn, VIII, 111).”®

This data shows that the condition on the meaningful long vowel of the singular, posited by
Sibawayhi for the regular plural of paucity adhru’, is part of a broader pattern of complementary
distribution. The long vowel that precedes a regular third root-consonant must alternate with a t-marker that
follows a glide or geminated third root-consonant. This is summarized in 20. below, based on Sibawayhi’s

statements quoted immediately above:

%7 The original text reads: ‘Chapter on the t-marker replacing another element [...] It is not possible to delete the glide y of
ta‘ziya and the like’ (babu ma lahaqta-hu ha'a I-ta'nithi ‘iwadan [...] wa-amma ‘azzaytu ta‘ziyatan wa-nahwu-ha fa-1a yajiazu hadhfu-
ha).

*® Some nomina actionis are attested, where ta..i.a unexpectedly co-occurs with a regular third root-consonant., This is plausibly

due to semantic analogy with tatimma: takmila ‘completion, perfection’ > ta‘zima ‘magnification’ > takrima ‘honoring.’
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20. Selectional restriction
a. Implication:
If the singular... then the plural...
paired, multiple body parts a.u., *plural of multitude
b. Environment:
C1VCZVVXC3 / CIVC2G3-(1X / C1VC2C2 'aX
C. Cp.
tanziyl / ta‘ziy-ax/ tatimm-ay
Symbols: X = same meaning; * = ungrammatical; G =glide

In other words, the condition on the meaningful long vowel of the singular that Sibawayhi posits for
the regular plural of paucity a.u. is empirically grounded if it derives not only from a singular long-
vowel stem, e.g., adhru‘ < dhir@‘, but also from a geminated stem with a t-marker, e.g., akuff < kaffa (cp.
the pair tanzil/tatimma in 20.c above). Interestingly, in kalam al-‘arab the singular of the broken plural
akuff may be either kaff or kaffa, with the latter form ending precisely with the t-marker: cp. lagaytu-hu
kaffata kaffata ‘1 suddenly met him (lit. I met him hand in hand’) in al-Kitab, 111, 304; see also al-‘Ayn, V,
282.%

From a broader distributional perspective, akuff displays all the diagnostic properties of the
inherent plural, except for an alternative regular plural (see 18. above). They are gender inversion
(kaffa > akuff), inanimacy, reference to body parts, and a unique exponence of plurality.”® In particular,
the latter property is observed in the vowel u of akuff and, generally speaking, of a.u.: this is
diachronically an old marker conveying [MORE], which is etymologically related to the @ of -tina

(Murtonen 1964: 32-33) and does not occur outside this circumfixal morpheme.*

% The English translation is based on al-Khalil’s gloss of this utterance: mufdja‘atan ‘(caught) by surprise.” In this utterance,
kaffata is diptotic because of its distributive nuance.

*% In Acquaviva’s (2008: 129) own words, the marker of an inherent plural ‘is nowhere else in the language an exponent for
plurality’ (see Section 2.).

*In the kalam al-‘arab described by Sibawayhi (al-Kitab, 111, 579), plurals such as rukubat ‘knees’ occur, characterized by the

insertion of u between the second and third root-consonants (cp. the singular rukba ‘knee’). This u is likely to be an instance

of epenthesis rather than a device of noun plural marking.
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However, the condition on the meaningful long vowel of the singular also implies that the regular
broken plural of paucity a..u. derives not only from a singular long-vowel stem, e.g., adhru‘ < dhira’, or
from a geminated stem with a t-marker, e.g., akuff < kaffa, but also from a glide-final stem with a t-
marker. This is schematized by the triad tanzil/ta‘ziya/tatimma in 20.c above. It is worth considering in
this regard another term referring to paired or multiple body parts, notably ahgin ‘flanks.’ This is again
a broken plural of paucity a..u., having undergone some phonological adjustment, due precisely to the
glide status of its third root-consonant.” Its singular stem is hagw or, alternatively, hagwa, with a
feminine t-marker. The latter form is reported only by late lexicographical sources, from al-
Fayriizabadi (d. 817/1414) onward (Tdj al-‘Ariis, XXXVII, 455), but its rarity is indicative of its antique
nature, so it can be traced back to kalam al-‘arab, if not earlier (on rarity as a cue of archaicity, see
Ratcliffe 1998: 206). Again, an archaic paradigm characterized by gender inversion emerges: hagwa >
ahgin. Overall, ahqgin, like akuff, displays all the diagnostic properties of the inherent plural, except for
an alternative regular plural (see 18. above).

Ceteris paribus, ahgin ‘flanks’ differs from akuff ‘palms’ in that it denotes [SOME], rather than [MORE],
when it is used metaphorically in the sense of ‘flanks of the mountain’ (cp. al-thanaya bi-ahqgi-ha ‘the
heights with their flanks’ in Kitab al-‘Ayn, 111, 254). Effectively, the metaphorical referents ‘flanks’ are
bound to a common restricted ‘space,” the mountain, which intrinsically limits their number.

Finally, the broken plural of paucity a..i.a seems to be distributionally akin to a..u. . To begin with,
when denoting multiple body parts, a..i.a turns out to be a regular broken plural of paucity. The early
lexicographers Abt ‘Ubayd (d. 224/838) and Abx Hatim (d. 255/869) stigmatize as incorrect (khata’), in
kalam al-‘arab, the usage of asinna and arhiya as plurals of sinn ‘tooth’ and raha ‘molar’ (Lisan al-‘Arab XIII,
220; Taj al-‘Artis, XXXVIII, 134), but precisely the anomalous status of asinna and arhiya in that stage of
the language points to their status as regular plurals of sinn ‘tooth’ and raha ‘molar’ in a stage of the
language earlier than kalam al-‘arab. An archaic regular paradigm sinn > asinna, raha > arhiya thus
obtains, characterized by gender inversion (on anomaly as a cue of an older regularity, see Ratcliffe
1998: 206).

Another similarity between a..i.a and a..u. is the inherent plural status. Like akuff and ahgqin, also
asinna and arhiya display all the diagnostic properties of an inherent plural except for an alternative
regular plural. In particular, the property of the unique exponence of plurality is observed in the vowel

i of asinna, arhiya and, generally speaking, a..i.a. In fact, a..i.a consists of the feminine t-marker, due to

*? Alternatively, one may assume a circumfixal morpheme a..i., on which see the following footnote.
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gender inversion, and a circumfixal morpheme a..i., whose vowel i is diachronically an old marker
conveying [MORE], which is etymologically related to the i of the rare plural .a.i. (Ratcliffe 1998: 105,
Corriente 1971: 99) and does not occur outside this circumfixal morpheme.” An instance of the rare
plural .a.i. is a quasi-synonym of arhiya: daris ‘(stones resembling) molars’ (al-hijaratu-allati ka-l-adras:
Taj al-‘Ariis, XV1, 188). The plural daris is attested for kalam al-‘arab in Kitab al-Jim (11, 195).

A final similarity between a..i.a and a..u. is the irregular third root-consonant: asinna and arhiya
share with akuff and ahgin a glide-final or geminated triconsonantal stem. Diachronically the two kinds
of triconsonantal stem (glide-final, geminated) do not differ so much, as they are originally one and
the same biconsonantal stem expanded through a glide or gemination. Unlike the so-called ‘root
determinative,” this process of biconsonantal stem expansion is to be regarded as a diachronic
description, not as a reconstruction, being observed in other historically attested Semitic languages.*

Distributionally, the fact that the above four plurals share the language-specific property of the
expanded biconsonantal stem, as well as the properties of the inherent plural, shows that they are not
a random collection, despite their small number, and rather fall into a principled category, which will
be labeled hereafter as the ‘inherent broken plural.’

Moreover, as is well known, the four plurals in question and broken plurals in general are derived
from a root through the addition of an infixal or circumfixal morpheme. In this sense, they are not
derived from a singular: remarkably, this is a morphological property they share with the inherent plural,
including ‘iding, etc., that does not derive from a singular ‘id (see the end of Section 3.5). However, akuff
and ahgin differ from broken plurals in general in that they are morphologically less complex than their
singulars: ceteris paribus (number-marking through apophony), kaffa and haqwa display an additional
bound morpheme, notably the t-marker, with respect to akuff and ahgin. In this sense, they are

unmarked stems, a further morphological property they share with ‘iding, etc.:

** The term ahqin could be regarded as an instance of the circumfixal morpheme a..i., rather than a..., but such an alternative
interpretation would change nothing in an analysis of this term as an inherent plural. In passing, gender inversion allows for
arefinement of the traditional analysis of a..i.a as a circumfixal morpheme (see Part One, Section 4, fn. 22), which is now better
conceived more simply as a..i. . In the kalam al-‘arab described by Sibawayhi (al-Kitab, 111, 579), plurals such as sidirat ‘lotus trees’
occur, characterized by the insertion of i between the second and third root-consonants (cp. the singular sidra ‘lotus tree’).

This i is likely to be an instance of epenthesis rather than a device of noun plural marking.

** For the expansion of a biconsonantal stem through a glide, cp. Tigre sm > asmdy ‘noun/s’; for its expansion through

gemination, cp. Harsusi ham > hamum (Ratcliffe 1998: 232). On the root determinative, see Zaborski (1969).
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21. Inherent plural = unmarked stem
a. Inherent masculine sound plural: biconsonantal stem: aydina, thuding, lithina, ‘idina ...
b. Inherent broken plural: expanded biconsonantal stem: akuff, ahqin, asinna, arhiya

The distributional scenario in 21., which refines and rewrites 19., raises several questions, ranging from
the mutual relationship between the two kinds of inherent plural to the historical reality of the label

of paucity traditionally attached to them. These issues are discussed in the following Section.

3.6. Overall distribution

3.6.1. Synchrony

The inherent plurals summarized in 21. above partly confirm the historical reality of Sibawayhi’s
description in terms of paucal meaning, i.e., [SOME], for the basic broken and masculine sound plurals
of paucity. His description is confirmed if and only if both kinds of plurals refer to multiple body parts or
semantically close referents, which intrinsically denote a low number. In this respect it is perhaps not
accidental that, on a close reading, two examples brought by Sibawayhi to describe the basic broken
plural of paucity involve precisely referents of this kind (arjul ‘feet, legs,” agdam ‘id.”: see al-Kitab, 111, 491
and Part One, Section 3.1.).

Cases in point are, for multiple body parts, lithing, ‘iding, ri'ina, asinna, arhiya and ahgqin (the latter
when metaphorically said of a mountain) and, for semantically close referents, burina, mi'ina. The
dialectal data, i.e., the so-called pseudo-dual, also confirms Sibawayhi’s description although it does
not display a biconsonantal stem.

Sibawayhi’s description is not confirmed for the basic feminine sound plural: the referents
consisting of multiple body parts are not necessarily realized as a plural of this kind. In kalam al-‘arab
these referents are morphologically realized as basic feminine sound plurals in connection with a
masculine sound plural of paucity, but not with a broken plural of paucity. In modern dialects, these
referents are not morphologically realized as basic feminine sound plurals at all.

Finally, the selectional restriction in 20. above confirms only in part the historical reality of
Sibawayhi’s description regarding the broken plural of multitude. This assessment of Sibawayhi’s
description can be justified as follows. The impossibility of morphologically realizing the reference to
multiple body parts as a plural of multitude means that the latter cannot express the low number value
intrinsic to multiple body parts, i.e., [SOME], since it expresses a different number value. However, the
number value other than [soME] that the plural of multitude conveys is not necessarily a high number

value, i.e., [MANY]: it may be also a generic number value, i.e., [MORE].
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Once it has been ascertained that a plural of multitude conveys [MORE], the selectional restriction
in 20. above can be straightforwardly explained in terms of a semantic incompatibility between the
lexical meaning of a stem denoting [SOME], such as the one referring to multiple body parts, and a
circumfixal morpheme denoting [MORE]. With respect to Sibawayhi’s description, this scenario of
semantic incompatibility between [soME] and [MORE] provides no clue for an opposition paucal vs.
multal meaning, contrary to what Sibawayhi states. In this respect, his description of the broken plural
of multitude as conveying a multal meaning, i.e., [MANY], is not tenable. The opposition paucal vs.
multal meaning posited by him might be a consequence of his theoretical need to systematize raw
linguistic materials.

The semantic incompatibility of [soME] vs. [MORE], however, clearly shows that originally a plural
of multitude did not convey paucity, i.e., [SOME], in line with Sibawayhi’s description, which in this
respect is historically real.

The overall historical distribution of the basic collective and plural forms conveying paucity in
kalam al-‘arab is summarized in the grey cells of Table 6 below (which also include their diminutivized
forms when they are clearly attested). This table integrates the outcomes concerning the collective,
reached in the previous installment of this study, with the outcomes concerning the (inherent) plurals,
resulting from the present installment.

Upon closer scrutiny, the inherent plurals summarized in 21. do not share only the single feature
[soME]. Since multiple body parts are not animate, are related to a common source, and can be
conceived in some cases as relatively interchangeable (cp. paws, teeth), they share a more extensive
semantic pattern of co-occurrence, in which (1) collection-semantics (low animacy, cohesion, and
interchangeability) is paired with (II) [soME].”” What is more, the sharing of this pattern goes beyond
the inherent plurals in 21. to include the collective of paucity as well, as shown in Section 3.1.

The question of the mutual relationship between the inherent broken and masculine sound
plurals of paucity, raised at the end of the previous Section, becomes now even broader, to encompass
the mutual relationship among both kinds of inherent plural and the collective of paucity: why should
a synchronic redundancy consisting of devices of noun plural marking with identical semantics exist

at all?

% standards of quantification that are etymologically or conceptually related to body parts (see Section 3.2 above) are
obviously inanimate but also interchangeable, because of their logical identity (Acquaviva 2008: 119). They are also cohesive,

in that they perform the common function of quantifying, as their name suggests (Acquaviva 2008: 26, 173).
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Basic form
Traditional description [some] | Reliability of the traditional description
Collective | Collective proper - YES
(Collective of paucity) X (Not applicable)
Plural Sound Masculine sound plural of paucity | X YES (body parts)
plural Feminine sound plural of paucity - NO
Broken Plural of paucity X YES (body parts)
plural Plural of multitude - PARTLY YES

Diminutivized form

Traditional description Reliability of the traditional description
Collective | Collective proper ? ?

(Collective of paucity) X (Not applicable)
Plural Sound Masculine sound plural of paucity | - NO

plural Feminine sound plural of paucity X YES

Broken Plural of paucity X YES (body parts)

plural (PL. of multit. not diminutivizable) | - (Not applicable)

Table 6. Distribution of paucity in kaldm al-‘arab and modern Arabic dialects

3.6.2. Diachrony

Diachronically the inherent broken and masculine sound plurals of paucity and the collective of
paucity are not on the same footing.

Sound plurals are historically attested earlier than broken plurals, in Akkadian (see, e.g., Ratcliffe
1998: 152, 221). Accordingly, inherent masculine sound plurals of paucity are older than inherent
broken plurals of paucity. Regarding the traditionally recognized, i.e., uncountable, collectives, they
are as early as sound plurals, since like the latter they are already attested in Akkadian (see, e.g.,
Ratcliffe 1998: 221). This means that the collective of paucity, i.e., the countable collective, is a later
development.

Of the two kinds of inherent broken plurals of paucity, a..u. exhibits the same instance of gender
inversion as the inherent masculine sound plural of paucity: at co-occurs with [oNE], and its lack co-
occurs with [SOME]. For instance, hagwa > ahgqin parallels litha > lithiina. In this respect a.u. is more
conservative and older than the broken plural of paucity a..i.a., displaying an opposite kind of gender
inversion, in which at co-occurs with [soME] and its lack co-occurs with [oNE] (e.g., sinn > asinna).

Returning to the collective of paucity, it shares with the inherent broken plural of paucity a..u.
(e.g., ahgin) not only the semantic property of denoting [soME], but also two morphological properties:

an unmarked stem and gender inversion. In particular, the latter has the same distribution in the

182



Kervan - International Journal of Afro-Asiatic Studies 26 (2022)

collective of paucity and a..u.: in both of them, at co-occurs with [ONE] and the lack thereof co-occurs
with [SOME]. For instance, dhawd parallels ahgin, and naga parallels hagwa.

It follows that the collective of paucity has been modeled by analogy on the inherent broken plural
of paucity a..u. . It can hardly be maintained that such a collective has been modeled on a..i.q, since one
displays the opposite kind of gender inversion with respect to the other: e.g., dhawd vs. asinna and naqa

vs. sinn. The overall diachronical scenario is summarized in 22. below:

22. The expression of paucal meaning: Diachronic development
StageI  Inherent masculine sound plural of paucity/Collective proper (with no paucal meaning)
Stage Il  Inherent broken plural of paucity a..u./Collective of paucity

Stage Il  Inherent broken plural of paucity a..i.a

In this scenario, the diachronical distribution of the morphological and semantic features of the
inherent sound and broken plurals of paucity, as well as of the collective of paucity, shows that their
synchronic redundancy and cumulation, i.e., their sharing of the pattern of co-occurrence between
[soME] and collection-semantics (see Section 3.6.1.), is the result of a diachronic stratification, except

for the collective of paucity, which arose by analogy.

3.6.3. Typology

The inherent broken and masculine sound plurals of paucity, as well as the collective of paucity, may
be considered in connection with the other instances of noun plural marking and, broadly speaking,
with the noun number system of kalam al-‘arab.

This language variety plausibly bears traces of a noun number system based on four number
values: [ONE], morphologically realized as a singular or singulative; [Two] as a dual; [SOME] as an inherent
broken or masculine sound plural of paucity and, by analogy, as a collective of paucity (see Section
3.6.2); and [MORE] as a feminine sound plural or as a broken or masculine sound plural, other than the
inherent one. A noun number system of this sort is well-attested cross-linguistically, as Corbett (2000:
23) remarks: ‘Systems with just a paucal in addition to singular and plural are rare. It is much more
common to find it with a dual too’ (a case in point is Yimas, a Trans-New Guinea language, which attests
to a singular, dual, paucal and plural).

In kalam al-‘arab a semantic asymmetry is observed among these number values: while [oNE], [Two],
[MORE], and their morphological realizations apply to referents in many semantic domains (human

beings, animals, plants, tools, etc.), [SOME] is restricted to body parts and etymologically or conceptually
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related meanings (e.g., standards of quantification), as schematized in 21. above. Another overarching
distributional property of [SOME] is that its removal from this four-member system would yield a three-
member system that is otherwise attested cross-linguistically: were [SOME] removed, the remaining
three-member system consisting of [ONE], [Two], [MORE] would be grammatical. In fact, three-member
noun number systems of this kind are well known in Ancient Greek, Sanskrit, and Slovene, for example
(Corbett 2000: 5, 86; cp. also Greenberg’s Universal 34).

The aforesaid concomitance of semantic restrictedness and ‘removability,” as it were, of the low
number value [SOME] are a unitary phenomenon, the so-called ‘minor number,” which is attested, for
instance, in Avar, a Nakh-Daghestanian language (Corbett 2000: 96-97, 129).

From this typological perspective, the semantic restrictedness of [SOME], i.e., the fact that in kalam
al-‘arab it originally applies to multiple body parts, can be viewed along the same lines of the
morphological realization of this feature as an inherent plural (see Section 3.4 above): it cannot be
deemed a language-specific or anomalous phenomenon. It is rather a distinctive trait of the cross-
linguistic category of minor number.

Turning to ‘removability,” the other trait of minor number, it can be suggested that the four-
member system of kalam al-‘arab, including [SOME], was already decaying in this language variety, which
gradually shifted to a three-member system based on [oNE], [Two], and [MORE]. The latter system
corresponds to that canonized by early grammarians and lexicographers. The decay of the original
four-member system of kalam al-‘arab seems to have left its traces in three phenomena.

First, leveling: a singular-plural paradigm with no gender inversion (e.g., hagw > ahqin, kalb > aklub,
etc.) seemingly replaces an older paradigm characterized by it (e.g., hagwa > ahgin).

Second, semantic ambiguity (see Part One, Section 3.1.): a plural of paucity seemingly replaces a
plural of multitude in the expression of [MORE], as in ajnihah, whose referent ‘wings’ is not intrinsically
few under the most natural reading. Likewise, a plural of multitude seemingly replaces a plural of
paucity in the expression of [SOME], as in higa,” whose referent ‘flanks of the mountain’ is intrinsically
few under the most natural reading.

Third, semantic extension: the broken plural of paucity a..u. that originally refers to paired or
multiple body parts may refer by analogy to body parts in general (e.g., alsun ‘tongues’) and by further
analogy to natural entities (e.g., aklub ‘dogs,” anjum ‘stars’). The pivot for the latter kind of analogy
seemingly is the spatial contiguity of these referents (Ullmann 1964: 218). Murtonen (1964: 25)
underlines the spatial contiguity that links body parts to animals, plants, etc., when he states that ‘the
earliest elements in any language are names for concrete objects and phenomena in the immediate

neighbourhood of human beings, such as nearest relatives, parts of the body, beings and phenomena
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in the surrounding nature.” This ‘analogical’ facet of the shift from a four- to a three-member system
leads to a better understanding of the historical reality of the plural of paucity in its origin and

evolution, as illustrated in 23.:

23 The historical reality of the plural of paucity
Origin: multiple body parts, lexical meaning: [SOME]: ‘idina, ahgin ...
Development:
a. Semantic extension: standards of quantification: mi'ing ...

b. Spatial contiguity: any body part, surrounding nature: alsun, aklub, anjum ...

The shift from a four- to a three-member system probably also accounts for morphological doublets
attested in kalam al-‘arab, such as hagwa/haqw (with respect to ahgin), and lexical doublets such as
‘idina/a‘da’: they can be explained in terms of diachronic stratification, with the first variant belonging
to the older four-member system and the second variant belonging to the recent three-member

system.

4, The distribution of the diminutive

4.1. Collection-semantics as a major environment of the diminutive

According to the current understanding, the diminutive in kalam al-‘arab displays two oppositions on
the level of meaning.

On the one hand, [sMALL] in singular marking, as in ruwayjil ‘little man,’ is opposed to an
unexpected [SOME] (paucal meaning) in plural marking, as in tumayrat ‘a few dates’ and dhuwayd ‘3-to-
10 (she)-camels.” On the other hand, the addition of a nuance of physical or metaphorical smallness in
singular marking, as in ruwayjil ‘little man,’ is opposed to a quite unexpected doubling function in plural
marking, as in tumayrat ‘a few dates’ and dhuwayd ‘3-to-10 (she)-camels’ (cp. tamarat ‘a few or more
dates’ and dhawd ‘3-to-10 or more (she)-camels’).

Since both [soME] and the doubling function occur in an environment corresponding to collection-
semantics (see Section 3.1 and Part One, Section 7.2.), the latter is clearly the cause of these unexpected
semantic facets of the diminutive. A thorough study of collection-semantics may therefore explain not
only the puzzling semantic behavior of the aforesaid diminutivized forms, but also the still unclear
semantics of the diminutivized forms summarized in the white cells of Table 6 above. A thorough study
of this sort includes a componential and distributional analysis of collection-semantics as it manifests

itself in kalam al-‘arab and, to a certain extent, cross-linguistically.
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Starting from a cross-linguistic perspective, a collection can be semantically analyzed, minimally,
as the combination of cohesion and interchangeability (cp. Section 3.1.). However, a collection may
optionally include features such as divisibility into the minimal units forming it, and their visual
perceptibility (Grimm 2018: 546-547). A collection that is neither divisible nor has perceptible minimal
units is a substance: e.g., gold, water. It is a granular aggregate when it is a foodstuff or any other
multiple referent that has perceptible minimal units, but is not divisible: e.g., rice (whose perceptible
minimal units are grains). Finally, it is a non-granular aggregate when it is a divisible multiple referent,
which has perceptible minimal units: e.g., cattle.

The aforesaid kinds of collection-semantics and member-semantics are individuation types giving
rise to a scale of individuation.* Three remarks are in order here. First, while a collection is divisible
(non-granular aggregate) or indivisible (substance, granular aggregate), the minimal unit it consists of
is always indivisible, like a member: this is why Chierchia (1998: 54) defines both a minimal unit and a
member as an individual.”” Second, a non-granular aggregate shares divisibility into individuals and
their perceptibility with a traditional plural, i.e., a plural conveying member-semantics: men is divisible
into man + man + man, etc. (members) etc., just as cattle is divisible into cow + cow + cow, etc. (minimal
units). Third, individuation types are bundles of features, which can be identified through
morphological diagnostics (cp. Grimm 2018: 549, and especially his Table 20). A member is an unmarked
stem expanded through a plural marker to express [MORE]. Both non-granular and granular aggregates
are unmarked stems that can be expanded through a singulative marker to express [ONE], but only a
granular aggregate can also be expanded through a singular marker for this purpose. The difference
between a singulative and a singular marker is that one must refer to a cohesive, interchangeable item
(a minimal unit), and the other must not (a member, besides a minimal unit). For instance, the English
ending s is a singular marker, as it occurs in ants (minimal unit) and boys (members). Finally, a
substance is an unmarked stem that cannot be expanded using any of the aforesaid number markers.

Having fine-tuned the definition of collection-semantics on cross-linguistic grounds, it is now

time to determine how its different individuation types manifest themselves in kalam al-‘arab. They can

*® Grimm (2018:546) refers to divisibility and indivisibility as ‘spatial separation’ or lack thereof. Grimm (2018: 548) also deals
with divisiveness, which is not to be confused with divisibility. In the literature, divisiveness or, alternatively, divisivity
overlaps to a good extent with what is called here interchangeability. Finally, Grimm (2018: 546-547) labels a non-granular
aggregate as a ‘collective aggregate,’ but this term is avoided here since it refers to a bundle of features whose morphological
realization does not necessarily correspond to a collective. This can be the case for Arabic (see immediately below), but not

for English, as is shown by the word naml and its gloss ‘ants.’

*7 While sharing indivisibility, a minimal unit and a member differ as to cohesion and interchangeability.
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be determined chiefly through morphological diagnostics, but a semantic study of the referents
involved in such types is also helpful. What is traditionally referred to as a collective (e.g., ‘arab ‘Arabs,’
naml ‘ants’) qualifies as a non-granular aggregate because of its unmarked status, and its ability to be
expanded through a singulative at and a singular iyy. This analysis is justified by the fact that iyy refers
to individuals with high animacy who are not interchangeable, i.e., members (e.g., ‘arab-iyy ‘an Arab’),
whereas at does not (e.g., namla ‘an ant’).

The inherent plural qualifies as a granular aggregate because of its unmarked status (see the end
of Section 3.4., 3.5.) and its ability to be expanded only through a singulative at (e.g., ‘ida ‘limb,” hagwa
‘flank’). For the same morphological reasons, dhawd and tamarat ‘dates,’ the basic form of tumayrat, are
also granular aggregates. In particular, the unmarked status of tamarat is deduced from its ability to be
expanded through a further plural marker besides the sound ending at (see the end of Section 3.4.): in
tamarat, at co-occurs with the infixal plural marker g, as first observed by Greenberg (see Ratcliffe 1998:
71-72, 221-223 for an updated discussion). A semantic consideration also corroborates this
interpretation. Upon closer scrutiny tamarat refers to a foodstuff (cp. rice above), not just fruit: the early
lexicographer Abt Hatim (d. 255/869) defines tamr as dry dates that are processed (i.e., gathered and
dried out) and stored collectively (Lane 1863, s.v. TMR). Finally, ma qualifies as a substance due to its
inability to be expanded by a singulative marker, etc., except for the Tamimi dialect (see Part One,
Section 4.3.).

These three individuation types related to collection-semantics, as well as the one related to
member-semantics, are basic forms that function as environments of [soME] and [sMALL] to yield
diminutivized forms. It should be recalled in this regard that in kalam al-‘arab two kinds of basic forms
are attested (see the end of Section 3.1.): those that already encode [sOME] or [sMALL] as a lexical
meaning (Class 1) and those that do not (Class II). All the individuation types under scrutiny are
observed in both kinds of basic forms, which results in the distributional scenario summarized in Tables
7.and 8.

It is apparent that collection-semantics is the prevailing environment of the diminutive.

38 All the basic and diminutivized forms mentioned in these tables are illustrated in this section, in the next section, or in the
first installment of this study, except for shuway‘iriina, which is attested in al-Kitab (11, 493-494). The widespread use of this
term, beginning with the early treatises of literary criticism (e.g., by al-Jumahi, d. 232/847), confirms its authenticity. Finally,
the term shujayra ‘little tree,’ reported by the early lexicographer Abii Hanifa (Lisan al-‘Arab, 1, 90), exemplifies a diminutivized
minimal unit derived from a non-granular aggregate (shajar/a ‘tree/s’). This instance of a diminutivized form is authentic,
given the dialectal parallel hmeyyme ‘un petit morceau de carbon,” from the non-granular aggregate hmiim/e ‘(morceau de)
charbon’ (data from Hassaniyya Arabic: cp. Taine-Cheikh 1988: 90).
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Semantic environment Forms Semantic structure
Collection Individuation type Basic Diminutivized A B C D Basic | Diminutivized
NO members saghirlina (sukhara) [MoRe] | NO | YES | YES | [smarL] [smaLL]
YES non-granular — dhubab YES | YES | YES - [smaLL]
aggregate
YES granular aggregate#1 ‘idaina — YES | YES | NO [somE] ?
YES granular aggregate#2 arjul urayjil YES | YES | NO [somE] ?
YES granular aggregate#3 dhawd dhuwayd YES | YES | NO [somE] [somE]
YES substance hatim hutam YES | NO | NO | [somE] [somE]
YES minimal unit — dhubaba [onE] | YES ? NO [sMALL] [smaLL]
NO member saghir sughar NO ? NO [sMALL] [smaLL]

Key to symbols: A: number B: cohesion, interchangeability

C: perceptibility of minimal units

Table 7. The semantics of the diminutivized forms, from basic forms of Class I

Semantic environment Forms Semantic structure
Collection Individuation type Diminutivized A B C D | Diminutivized
NO members shuway‘iriina | [More] | NO | YES | YES ?
YES non-granular - YES | YES | YES ?
aggregate
YES granular aggregate#4 tumayrat YES | YES | NO [somE]
YES substance muwayha YES | NO NO [somE]
YES minimal unit jufayna [one] | YES | NO NO [smaLL]
NO member ruwayjil NO ? NO [smaLL]

Table 8. The semantics of the diminutivized forms, from basic forms of Class II

4.2, A relic diminutive

D: divisibility

A systematic examination of all the individuation types that undergo diminutivization in kalam al-‘arab

reveals that their morphological realizations include, besides .u.ay., a relic diminutive marker .u.a.,

attested as early as Akkadian (Fox 2003: 229-230).

Such morphological realizations are briefly illustrated in the following. The basic form hatim and

the corresponding diminutivized form hutam refer to a substance, as they cannot be expanded using a

marker (see the previous Section). The early lexicographer al-Lihyani (second half of the eighth

century) glosses hatim as ‘herbage remaining from the preceding year, because dry and broken in

pieces™ (ma bagiya min nabat [...] ‘an-i l-lihyant: Lisan al ‘Arab, X11, 138), where the verb bagiya ‘remaining’

denotes a part of the collection nabat ‘herbage,” corresponding to [SOME] in modern componential

terms. Another early lexicographer, Abi Hanifa (d. 282/895), defines hatim and hutam as semantically

% Lane’s (1863, s.v. HTM) translation.

188




Kervan - International Journal of Afro-Asiatic Studies 26 (2022)

equivalent when glossing the term hazm in a line of poetry: ‘Abt Hanifa [...] said [...] hazm [...], that is
hatim, hutam’ (aba hanifa [...] qala [...] hazm [...], wa-huwa hatim, hutam: al-Mukhassas, X, 200-201). Turning
to dhubab, this stem is attested in early Arabic lexicography with the two meanings ‘fly’ (Kitab al-‘Ayn,
VIII, 178; cp. also al-Kitab, 111, 604) and ‘flies’ (al-Nawadir, 50), and in the latter case it can be expanded
through a singulative marker, i.e., dhubaba, thus qualifying as a non-granular aggregate. This semantic
oscillation is authentic, as it finds a parallel in the Biblical Hebrew zabiib, ‘fly’ < ‘flies’ (Fox 2003: 229). In
componential terms, the stem subject to this semantic oscillation conveys the same substantive
meaning in both singular and plural, its only variation being number. Accordingly, the diminutive
marker that is part of this stem must convey the same substantive meaning for both number values.
Since the former member of this semantic oscillation clearly conveys [sMALL], i.e., ‘(intrinsically small)
fly,” so does the latter, i.e., ‘(intrinsically small) flies,” and not ‘some flies.’ Finally, in Taj al-‘Aras (XII,
322) sughar is said to be semantically equivalent to saghir, and their semantic equivalence is traced back
to the dialectal usage (alladhina yaqiiliina) recorded by Sibawayhi. Both forms function as an adjective
(‘small’), which can be substantivized to signify ‘child.’ This data is reliable, since sughar finds a parallel

in the Akkadian sukhari ‘lads, servants’ (Fox 2003: 230), a sound plural whose stem is sukhar.

4.3. The semantics of the diminutive in noun plural marking

The diminutivized individuation types follow a pattern of complementary distribution in the domain
of multiple reference: [SMALL] refers to a divisible multiple referent, while [SoME] refers to an indivisible
one, as is illustrated in bold in Tables 7. and 8. above.

In particular, any individuation type follows this pattern, as is illustrated in the grey cells of Tables
7 and 8. The systemicity of this pattern allows for the following inductive generalization: the instances
of the individuation types where the occurrence of [sMALL] and [SOME] is so far unclear can be assigned
either feature, based on their reference to a divisible or indivisible multiple referent. These instances
are marked with the symbol ‘?” in Tables 7 and 8 and tabulated in the white cells of Table 1. Thus, a
diminutivized masculine sound plural of paucity such as shuway'iriina (al-Kitab, 111, 493-494) denotes
‘small poets’ in a metaphorical sense, i.e., ‘poetasters,” rather than ‘a few poets,” since ‘poets’ are a
divisible multiple referent. The same holds for futayyiina (al-Kitab, 111, 491), which denotes ‘small young
ones,” not ‘a few young ones.” Conversely, a diminutivized broken plural of paucity such as urayjil (al-
Kitab, 111, 491) cannot mean ‘small paws,” since paws are an indivisible multiple referent. Rather, urayjil
denotes paws that are few in number, with the caveat that the most natural reading of ‘few’ is the low

number value ‘four’ implied by this kind of referent. That is, urayjil encodes [soME] as a lexical meaning.
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In this respect, it ‘repeats’ a number value that already occurs in its basic form arjul, which amounts to
saying that in urayjil the diminutive performs a doubling function (on which see Section 1.).

This pattern of complementary distribution confirms only in part the historical reality of
Sibawayhi’s description. The early grammarian states that both the diminutivized broken and
masculine sound plurals of paucity convey paucal meaning, i.e., [SOME] (see Part One, Section 3.2., and
Section 4.1., Text 3.). Yet the pattern under scrutiny confirms his description only insofar as the
diminutivized broken plural of paucity refers to multiple body parts, as illustrated in the white cells of
Table 6 above. In this respect, it is totally expected that the diminutivized broken plural of paucity
subayya means ‘small boys’ in a line of poetry cited by Sibawayhi himself, in spite of the latter’s claim
that it signifies ‘a few boys’ (cp. Part One, Section 3.2.).

Sibawayhi’s description therefore posits a uniform semantics in terms of [somE] for the
diminutivized plurals of paucity in kalam al-‘arab that does not result from the linguistic materials
themselves, and must be explained otherwise. Such a uniform semantics might be due to Sibawayhi’s
need to systematize raw linguistic materials: he might have exclusively assigned [soME] to the
diminutivized plural of paucity, to create a clear-cut opposition between it and the diminutivized

singular, which always conveys [SMALL].

4.4. The semantics of the diminutive in noun singular marking

The distributional analysis of the basic and diminutivized individuation types can be extended to the
domain of the single referent, i.e., [ONE], which may be either cohesive, interchangeable (minimal unit),
or not interchangeable (member), but in any case, is indivisible (‘individual’), as illustrated in Section
4.1, Including the indivisible single referent in the picture reveals a pattern of identity between this
domain and a subdomain related to the multiple referent ([MORE]): this subdomain is the divisible
multiple referent, consisting of the non-granular aggregate and of members. In fact, the divisible multiple
referent, like the indivisible single referent, conveys [sMALL]. This is illustrated in the cells in bold in

Table 9. below.
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Semantic environment Forms Semantic structure
Class 1 Class II
Individuation type Diminutivized Basic Diminutivized A E Basic | Diminutivized
members shuway‘irtinal | saghirfina (sukharn) [more] | individual | [smaLL] [smaLL]
non-granular aggregate - — dhubab individual — [smarL]
granular aggregate#1 - ‘idina — collection | [soMmE] —
granular aggregate#2 - arjul urayjil! collection [some] [some]
granular aggregate#3 - dhawd dhuwayd collection | [soMmE] [some]
granular aggregate#4 tumayrat — — collection — [some]
substance muwayha hatim hutam collection | [somE] [some]
minimal unit shujayra — dhubaba [onE] | individual — [smaLL]
member ruwayjil saghir sughar individual | [smarL] [smarLL]

Key to symbols: A: number E: locus of indivisibility I: meaning derived by inductive generalization

Table 9. The semantics of the diminutivized forms, from basic forms of Classes I, II - Reformulation

The substantial identity between the domain and subdomain under scrutiny is due to their sharing the
same feature, namely an indivisible single referent. In fact, a divisible multiple referent can be reduced to
an indivisible single referent, since the latter consists not only of a member but also of a minimal units.
Therefore, from the viewpoint of indivisibility, [SMALL] ultimately refers to an indivisible single item.

Remarkably, the viewpoint of indivisibility also captures the subdomain not considered so far,
that of the indivisible multiple referent. Since the latter corresponds to a granular aggregate or to a
substance, a pattern of complementary distribution emerges, where [SMALL] refers to an indivisible
single item (minimal unit, member, non-granular aggregate, members), and [SOME] to an indivisible
collection (granular aggregate, substance). This pattern of complementary distribution, based on the
examination of both singular and plural marking, replaces that outlined in the previous Section, based
on the examination of plural marking alone. This revised pattern emerges from the comparison of the
cells in bold and the ones in italics in Table 9. above.

A further refinement of this pattern is possible if one considers that, just as an indivisible
collection consists of minimal units, a small indivisible collection consists of few minimal units.” In
componential terms, [SOME] is not a semantic primitive, being rather the sum of [sMALL] and an

indivisible collection, which by its own nature consists of [MORE], i.e., of a multiple set of minimal units.

“® In the literature similar remarks are found, but indivisibility is not taken into account. Cp. Fiick (1936: 628): ‘eine kleine Mehrreit
von drei bis zu zehn Einheiten.’ Cp. also Corbett (2000: 22): ‘The paucal is used to refer to a small number of distinct real world
entities. It is similar to the English quantifier ‘a few’ in meaning.’ For instance, the Khalilian gloss of dhawd focuses on the
perception of this referent as ‘some entities’ (‘I-dhawd is from three to ten [taken] out of a camel herd’: see al-‘Ayn, VIII, 55 and
Part One, section 4.3); while Musil’s gloss (1928: 336, 341) of the same referent as ‘little herd’ focuses on its perception as a

‘small collection.’
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This is schematized in 23.b.ii. below. Accordingly, the pattern of complementary distribution under
scrutiny is reconceptualized as one and the same feature [SMALL], which always refers to an indivisible
referent, regardless of whether the latter occurs in the environment of [oNE] (individual) or [MORE]
(indivisible collection). This semantic behavior of [sMALL] is known as ‘permeability’ in the literature
(see, e.g., Dror 2016: 106, 120), where it is invoked to explain semantic contrasts such as a small family

vs. small people, where small refers respectively to a collection or members, as shown by the respective

paraphrases ‘a small group’ and ‘small persons.’ This is summarized in 23.a.:

23. a.

[sMALL] refers to the first available indivisible referent: an indivisible collection (substance,

Permeability of [SMALL]

granular aggregate) or, alternatively, an individual (minimal unit, member)

b. The internal structure of [SOME]

L.

ii.

[SMALL] = [SMALL] + [ONE |npivipuar

[SOME] = [SMALL] + [MORE]pivistsi cottecrion

c. Isomorphism (one form—one meaning)

u.ay. = [sMALL] in all environments*'

Permeability is illustrated in Table 10 below.

Semantic environment Forms Semantic structure
Class1 Class II
Individuation type Diminutivized Basic Diminutivized E Basic | Diminutivized

members shuway‘irtinal | saghirtina (sukhari) individual | [sMALL] [sMALL]
non-granular aggregate - — dhubab individual - [sMmaLL]

granular aggregate#1 - ‘idaina — collection | [smaLL] —
granular aggregate#2 - arjul urayjil! collection | [smaLL] [sMmaLL]
granular aggregate#3 — dhawd dhuwayd collection | [sMALL] [sMALL]
granular aggregate#4 tumayrat — — collection - [sMmaLL]
substance muwayha hatim hutam collection | [sMALL] [sMALL]
minimal unit shujayra — dhubaba individual - [sMmaLL]
member ruwayjil saghir sughar individual | [smaLt] [sMmaLL]

Key to symbols: A: number E: locus of indivisibility

Table 10. The semantics of the diminutivized forms, from basic forms of Classes I, II - Reformulation

*1 23.c. is not meant to register the obvious fact that .uay. conveys [smaLL], but that the latter is the only meaning of this

I: meaning derived by inductive generalization

marker, since [soME], whenever occurring, can be reduced to [sMaLL].
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Permeability has two important implications for the understanding of the meaning of the diminutive
in kalam al-‘arab. First, the distribution of [soME] in the diminutivized plurals and collectives and,
generally speaking, in their corresponding basic forms, far from being random or an invention of the
grammarians, simply depends on the presence of an indivisible collection, or lack thereof. In this
respect, collection-semantics is the crucial factor in determining the semantics of the diminutive, as alluded to
in Section 4.1. Second, the relationship between [sMALL] and [SOME] is one of identity: the two features
do not vary in nature, they vary in their distributional environment, as schematized in 23.b above. Their
substantial semantic identity is reflected in their identical morphological realization, with generally one form
aay. for one meaning [sMALL] (isomorphism), as is schematized in 23.c. above. The relic form .u.a.
behaves in the same manner (see, e.g., sughar, hutam in Table 9. above).

The substantial identity between [smALL] and [soME] should not obscure their diachronic
differentiation: [sMALL] referring to an individual develops metaphorical and pragmatic nuances, such
as the aforesaid pejorative shuway‘iriina ‘poetasters,” while [SMALL] referring to an indivisible collection
evolves into a full-fledged number value, for which the notation [soME] has been used consistently
throughout this study. That [sMALL] referring to an indivisible collection is also a number value, which
stands for three to ten entities or the like, is shown by its countability. The claim is usually found in the
literature that this kind of [sMALL] refers to a quantity in collectives (see, e.g., Fiick 1936: 628, Taine-
Cheikh 1988: 90-91). If one were to concede this, a more specific definition would nonetheless be
required: [SMALL] may refer to an indivisible or divisible quantity, not only in collectives, but also in
plurals. Even so, this definition is not satisfactory, as it neglects the number value status of this kind of

[SMALL].

4.5. Double marking

In the first installment of this study it was argued, based on data such as tumayrat, ‘some dates,” dhuwayd
‘some she-camels,” and ‘ubadiyy ‘a man from ‘Abida,’ that in kalam al-‘arab the diminutive actually adds
no extra meaning of physical or metaphorical smallness to the basic noun to which it is added (see
Section 1.).

The substantial identity between [sMALL] and [soME] schematized in 23.b.-c. above falsifies this
interpretation. Such an identity makes it clear that the diminutive indeed adds an extra meaning of
physical or metaphorical smallness to any diminutivized form whose basic form does not encode
[smALL], including tumayrat, which now qualifies as a ‘small (indivisible) collection of dates.” This is

shown under the columns ‘Class I’ and ‘Semantic structure’ in Table 10. above.
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At the same time, however, the substantial identity between [sMALL] and [soME] also corroborates
the above interpretation, since it clarifies that the diminutive adds no extra meaning of physical or
metaphorical smallness to any diminutivized form whose basic form already encodes [smaLL], including
dhuwayd, which actually means ‘a small (indivisible) collection of she-camels’ even before
diminutivization (cp. dhawd, which conveys the same meaning). This is shown under the columns ‘Class
II" and ‘Semantic structure’ in Table 10 above. In this kind of diminutivized form, the diminutive often
‘repeats’ and retains [SMALL] of the basic form, thereby performing a sort of doubling function involving
this feature. This is shown in the grey cells of Table 10. above.

A particular instance of the doubling function involves [SMALL] as a number value (see the end of
the previous Section). In the first installment of this study (Part One, Section 7.2.), the basic form dhawd
was shown to ambiguously convey both the number values [soME] and [MANY] or,
more accurately, [MORE] at a certain language stage, with the diminutive being added to solve this
semantic ambiguity, through the ‘repetition’ and insertion of [soME] only. In light of the foregoing,
dhawd is better viewed as a granular aggregate that by its own nature conveys [MORE], and its semantic
oscillation in number value as a function of the presence or absence of [sMALL]. Accordingly, the
diminutive solves the semantic ambiguity of dhawd by simply ‘repeating’ and retaining [SMALL]. This is

schematized in 24.a. below:

24.a.  dhawd [SMALL] [MORE] b. bantiy ‘abida [SMALL] [MORE]
‘abid [MORE]
dhawd [sMALL] [MORE] / [MORE] ? ‘abidiyy [sMALL] [ONE] / [ONE] ?
dhuwayd [sMALL] + [sSMALL] [MORE] / [moRrE] ‘ubadiyy [sMALL] [ONE] + [sMALL] [ONE] / fong]

/=or [FEATURE]=inserted feature  [FEATURE] = ungrammatical reading

The doubling function observable in the grey cells of Table 10 does not include ‘ubadiyy ‘a man from
‘Abida,” for the simple reason that this diminutivized form instantiates a different kind of doubling
function, one that does not simply involve [SMALL]. In Part One, Section 6., the basic form ‘abidiyy in the
singular was shown to ambiguously refer to two ethnonyms, ‘abid and ‘abida, with the diminutive being
added to solve this semantic ambiguity, thus yielding ‘ubadiyy, a diminutivized form that ‘repeats’ and
retains only the instance of [ONE], i.e., the singular, that refers to ‘abida. While the details of this process
were not totally clear, it was nonetheless apparent that this kind of diminutive was morphologically

realized as .u.a. only when it occurred in the environment of [ONE] (cp. qurashiyy vs. quraysh), and that
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it found a semantic parallel in the dialectal msé‘idi ‘a man from Masa‘id.” Further details can now be
provided to facilitate a thorough understanding of this kind of doubling function.

In kalam al-‘arab, a lexical field of small animals is attested: ju‘al ‘scarab beetle,” surad ‘shrike,” juradh
‘rat,” khuzaz ‘male hare,’ etc. (see Kitab al-‘Ayn, 1, 229, IV, 136, VI, 94, VII, 97 and Fox 2003: 220). In these
stems, a marker .u.a. that occurs in the environment [ONE] conveys [SMALL]. In the stem ‘ubad of ‘ubadiyy,
the same marker .u.a. occurs in the same environment, so distributionally it can be assigned the same
semantic content [SMALL]. In ‘ubadiyy, this feature metaphorically refers to smallness in age, according
to a widespread cross-linguistic pattern that construes tribe members as ‘sons, children’ (Jurafsky
1996: 548, 553): ‘ubadiyy is likely to signify ‘a child of ‘Abida.’* This interpretation, based on
distributional and cross-linguistic arguments, is supported by a close reading of Sibawayhi’s text,
where ‘abida ‘ ‘Abida,’ the basic form of ‘ubadiyy, co-occurs with the annexee banii in the construct
state banii ‘abida (see al-Kitab, 111, 335-6 and Part One, 4.1.): in the annexee banii, tribe members are
construed as ‘sons, children,” as much as in ‘ubadiyy.

This refinement in the description of the paradigm of (banii) ‘abida, ‘ubadiyy highlights that it
indeed contains a metaphorical [sMALL] (‘child/ren’), but neither in the collective stem ‘abida nor in its
singular marker iyy. This metaphorical [sMALL] rather occurs outside them as a synthetic alternant,
namely the diminutive marker .u.a. in the enviroment [ONE], and as an analytical alternant, namely the
lexeme banii, in the environment [MORE]. Thus, two instances of [ONE] are observed in ‘ubadiyy: one is
the singular iyy related to the collective ‘abida, and the other is the singular diminutive .u.a. related to
the plural lexeme bani. This quite peculiar semantic structure of ‘ubadiyy is straightforwardly
accounted for through its comparison with its basic form ‘abidiyy. In the latter, the singular iyy is
combined with a stem ‘abid that can be ambiguously derived from the collective (banii) ‘abida or from
the collective ‘abid, so that the [oNE] of iyy ambiguously refers to a tribesman of the ‘children of ‘Abida’
or to a tribesman of the ‘Abid. Ceteris paribus, in ‘ubadiyy the singular diminutive marker .u.a. is added,
which crucially conveys a feature [ONE] co-occurring with [SMALL], and therefore restricts the reference
of the [oNE] of iyy to which it is added. The [ONE] of iyy now can only refer to a tribesman of the ‘children
of ‘Abida,” since this is the only meaning compatible with [sMALL] of .u.a. . This is schematized in 24.b.
above.

In ‘ubadiyy, the singular diminutive .u.a. thus characterized clearly ‘repeats’ and retains the

feature [ONE] of the singular iyy to solve the semantic ambiguity between ‘a child of ‘Abida’ and ‘a

*? In this sense, the distributional argument made in Part One, Sections 5, 6 that ‘ubadiyy cannot convey the literal meaning

‘little man from ‘Abida’ remains valid.
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member of ‘Abid.’ To the extent that it exhibits two instances of [ONE], with one disambiguating the
other, ‘ubadiyy performs a doubling function involving [ONE]. In this instance of doubling, the pre-
existing feature subject to ambiguity is [ONE], while the feature that is inserted through
diminutivization as a disambiguating device is [SMALL]. Plainly, the pre-existing and inserted features
involved in this process are not one and the same thing. In this respect, this kind of doubling function
clearly differs from that involving [SMALL] as a number value, where [SMALL] is at once the pre-existing
feature subject to ambiguity as well as the disambiguating device.

Despite this difference, the two kinds of doubling functions converge in a major respect: in both,
anumber value is ‘doubled’ through diminutivization, namely [sMALL] and [ONE] or, in traditional terms,
the paucal and the singular. This is illustrated in the last lines of 24.a.-b. above. In this sense, what has
been provisionally defined throughout this study as the ‘doubling function’ can be identified with the
phenomenon of double number marking that manifests itself in kalam al-‘arab, at least in the cases of
‘ubadiyy, dhuwayd, and urayjil, which semantically falls within the same individuation type as dhuwayd.
Consequently, in dhuwayd and urayjil, what has been defined so far as ‘the diminutive that adds no extra
meaning’ is now reconceptualized as a number marker (developing out of an original diminutive: see

Section 4.4.), which ‘doubles’ a pre-existing number marker:

25. Double number marking in kalam al-‘arab
Double plural marking: dhuwayd, urayjil: [SMALL]u + [SMALL] [MORE] 000
Double singular marking: ‘ubadiyy: [SMALL] [ONE ] + [SMALL] [ONE ]y

NUM = number value [SMALL],,y + [MORE],,, = paucal

5. Conclusions
5.1. Outcomes

The category of plural of paucity described by Sibawayhi is historically founded in the case of a
restricted set of referents: multiple body parts, e.g., arjul ‘paws.’

The plural of paucity thus characterized conveys paucity intrinsically, as a lexical meaning; e.g.,
the most natural reading of arjul in the sense of ‘paws,’ is ‘four paws.’ Paucity is a number value, as it
triggers countability of the body part referents to which it applies, e.g., arjul. Plausibly, the resulting
category of plural of paucity in kalam al-‘arab is not language-specific.

Semantically, a restricted set of referents conveying paucity is cross-linguistically an instance of

minor number, so the plural of paucity can be defined accordingly. The inherent plural of paucity
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brings to light a four-member number system for kalam al-‘arab (singular, dual, paucal, plural), which
includes this category as a minor number. Morphologically, body part referents can be realized in
Italian in peculiar ways, such as gender inversion and unique exponence, in which case an inherent
plural obtains: the plural of paucity that displays similar traits, e.g., asinna < sinn, with i as a unique
exponent, can be defined accordingly.

Like the plural of paucity, the category of plural diminutive described by Sibawayhi is also
historically founded in the case of nouns referring to multiple body parts. Sibawayhi describes the
plural diminutive as conveying paucity. Since the nouns referring to multiple body parts already
convey paucity intrinsically, and since this meaning qualifies as a number value, Sibawayhi’s
description implies that in this kind of noun the plural diminutive simply ‘repeats’ a number value; i.e.,
it is an instance of double plural marking in typological terms: e.g., arjul ‘paws’ > urayjil ‘paws.’
Otherwise, i.e., in the case of individuals, the plural diminutive conveys smallness like the singular
diminutive: e.g., ruwayjil ‘little man’ and shuway'irina ‘little poets’ (in a metaphorical sense, i.e.,
‘poetasters’).

Upon closer scrutiny, paucity expresses two semantic facets: multiple body parts are (I) an
indivisible collection and (II) a small amount. In this sense, paucity is smallness that refers to an
indivisible collection. This reanalysis realigns the plural diminutive of body part referents with the
plural and singular diminutive referring to individuals, as it makes the former type of diminutive
convey smallness like the latter. Smallness referring to either an indivisible collection or individuals is

known in the literature as permeability.

5.2. Research perspectives

Morphologically, the inherent plural of paucity in kalam al-‘arab can be realized as a biconsonantal
masculine sound plural, e.g., ‘idina ‘limbs,” which can sometimes be marked by a broken plural, e.g.,
aydina ‘hands.’

This phenomenon is traditionally labeled jam’ al-jam’. This and other traits lead to an identification
of the inherent masculine sound plural of paucity with the dialectal pseudo-dual: e.g., asab‘en ‘digits’
parallels aydina. In particular, instances of inherent plurals of paucity such as aydina ‘hands’ and asab‘en
‘digits’ raise the possibility of identifying the traditional notion of jam' al-jam* with double plural marking.

Semantically, the inherent masculine sound plural of paucity fine-tunes the traditional
distinction between collective and plural on a scale of individuation, in which low number (cp. a

granular aggregate such as ‘idina) is as significant as animacy (cp. members such as shu‘ard’). This raises
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the possibility of defining the masculine sound plural in terms of individuation, i.e., animacy and low number,
rather than of animacy alone, contrary to standard assumptions.

Shifting from a synchronic to a diachronic perspective, it may be tentatively suggested that
semantically the inherent broken plural of paucity develops into a broken plural of paucity in general
(i.e., not referring to multiple body parts) by analogy, via spatial contiguity, thus extending to body
parts in general (e.g., alsun ‘tongues’) and to surrounding natural entities (e.g., aklub ‘dogs,” anjum
‘stars’). Morphologically, a defining trait of the inherent plural of paucity is the biconsonantal stem—
either bare, as in the masculine sound plural, or expanded through a glide or a geminated consonant,
as in the broken plural.

This process of expansion raises the possibility that the broken plural of paucity originates from the
biconsonantal masculine sound plural of paucity through the addition of a glide or geminated consonant. This
hypothesis in turn could refine the traditional assumption that the broken plural originates out of a
collective by specifying that the broken plural originates out of an indivisible collective, i.e., a granular
aggregate. This origin would explain the broken plural’s underivability from a singular and its countability as
features it inherits from a granular aggregate morphologically realized as a biconsonantal masculine sound plural,

e.g., ‘idina.
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A Musandam Arabic text from Lima (Oman)

Simone Bettega and Fabio Gasparini

This paper presents a short unpublished text recorded in the town of Lima, a
small settlement located on the eastern shore of the Musandam peninsula
(formally an Omani exclave). The text is fully transcribed and glossed, and a
discussion follows in which the main phonological and grammatical peculiarities
of the informant’s speech are investigated. The analysis confirms the findings of
the few existing studies on Musandam Arabic, and adds some previously
undocumented features, discussing their possible relations with other dialects of
the Gulf Area. In particular, the hypothesis is put forward that some of the traits
typically encountered in Musandam Arabic may find their ultimate origin in the
southernmost regions of the Arabian Peninsula.

Keywords: Musandam, Shihhi, Persian Gulf, Oman, Arabic dialectology, language documentation

1. Introduction®

In the Spring of 2016, Simone Bettega was lucky enough to spend a couple of days in the town of Lima
(d)),? on the eastern coast of the Musandam Peninsula. At the administrative level, the Musandam
Governorate constitutes an exclave of the Sultanate of Oman, from which it is separated by the United
Arab Emirates. Geographically, this mountainous and jagged strip of land extends towards Iran into
the waters of the Arabian/Persian Gulf (henceforth: the Gulf), thus creating the narrow sea passage
known as the Strait of Hormuz. Lima is, to this day, a relatively isolated town, only accessible by boat,
since the network of partially asphalted roads that exists inside and around the settlement is not
connected to the main road system of the UAE and Oman. During his stay in Lima, Simone Bettega was
hosted and shown around by a local acquaintance, M. O. Al-Shehhi, who graciously agreed to having
his voice recorded while illustrating certain aspects of the local culture and customs, and narrating

certain episodes of his childhood. This recording session resulted in two short texts, the first of which

! The contribution of each author is as follows. Simone Bettega: data collection and sections 1., 2. and 5. Fabio Gasparini:

phonetic analysis of data. Sections 3. and 4. have been co-authored.

* GPS coordinates: 25.942585801365187, 56.41924746003272.
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is presented in the following pages. The article is structured as follows: in Section 2. we introduce the
general linguistic situation of south-eastern Arabia, with a focus on the Musandam Peninsula,
reviewing the existing literature on the topic. In Section 3. we present the whole text, fully transcribed,
glossed and translated, along with some background information about the speaker and some
considerations on the type of Arabic he employs. Finally, in Section 4., we discuss the relevant linguistic
features that appear in the text, while their possible implications for the dialect geography of the area

will be considered in Section 5.

2. The dialect geography of south-eastern Arabia and Musandam

It is a well-known fact that the majority of the Arabic dialects currently spoken along the eastern coast
of the Arabian Peninsula, from southern Iraq to the UAE, are structurally very similar, to the point that
they are all commonly rubricated under the general label “Gulf Arabic” (GA; Holes 2007). This
homogeneity is obviously the result of interdialectal contact and levelling, but it also has historical
roots: over the course of the centuries, several migratory waves have brought nomadic groups from
the inner deserts of central Arabia (the Najd) to relocate on the shores of the Gulf, where they
eventually settled, bringing their dialect with them. In time, not only did this dialect type undergo
major structural changes (a process of morphological simplification that has been carefully
documented in Ingham 1982), but it also became the dominant one in eastern Arabia, mostly
supplanting the local, original varieties. These, however, were not entirely lost: it is believed that the
similarities that exist between the dialects spoken today in places as distant from each other as Bahrain
(Holes 2016), certain oases of eastern Saudi Arabia (Prochazka 1981, 1988) and the mountains of
northern Oman (Holes 1989) are not coincidental. These varieties represent all that is left of a once
more widespread dialect type, now reduced to a discontinuous chain of Sprachinseln surrounded by a
sea of originally central Arabian linguistic features (Holes 1991, 2006, 2016: 18 and ff.).

The position of Musandam Arabic (MusAr) with respect to the scenario described above is not
entirely clear, in part because very little is known about the varieties of Arabic spoken in the region. It
seems plausible that the dialects of Musandam have enjoyed a relative degree of linguistic isolation
due to the rugged orography that characterizes the peninsula. Of course, contacts with the outside
world via sea routes must have been fairly constant through history, but it seems that the above-
mentioned migratory processes, which brought people of Bedouin origin to resettle from central to
coastal Arabia, have left Musandam mostly untouched. The question could therefore be posed of

whether or not is MusAr to be considered another link in this broken chain of “old” eastern Arabian
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dialects. Bibliographical sources on MusAr are, unfortunately, extremely limited, but we will now
briefly review the few works that exist on the subject.

The Arabic dialects spoken in the Musandam Peninsula have often been referred to as “Sihhi
Arabic” (Holes 2007: 211, Watson 2011: 927). Anonby, Bettega and Prochdzka (forthcoming), however,
remark how “alongside the Shihuh, the Dhohuri and Hadheri (urban) people are other important
Arabic-speaking groups,” and that the geographical label MusAr is therefore to be preferred. It is also
worth noting that, alongside Arabic, the endangered Kumzari language is spoken in Musandam
(Anonby 2011 and 2012, Van Der Valt Anonby 2015). MusAr dialects are virtually undocumented: the
only published article on the subject dates back to the very beginning of the 20" century (Jayakar 1904),
and an MA thesis on the dialect of al-Jadi (s2sl)) was defended at Leiden University some ten years ago
(Bernabela 2011). Apart from these works, the aforementioned study by Anonby, Bettega and
Prochézka deals with demonstratives in several varieties of MusAr.

In spite of the lack of sources, the little that is known about MusAr dialects is sufficient to show
that these varieties are characterized by a very high number of features that are extremely uncommon,
or even unique, as dialects of Arabic go. We will not insist on this point here, since most of such features
will be discussed in Section 4. Finding an answer to the more general question of how should MusAr be
classified with respect to the dialect geography of south-eastern Arabia is a more complex problem,

and it will be shortly addressed in the final part of this article.

3. The text

As already stated, the following text was recorded with the help of a male informant originally from
the town of Lima. At the moment of the recording, the informant was in his early forties, and lived on
the Omani side of the border town of Daba/Dibba (1), after having spent his university years studying
in the UAE. Predictably enough, several koineized features appear in his speech, most likely as a result
of the long exposition to the locally more prestigious and widespread varieties of GA, of which he had
active command. Whenever a potential “Gulf” influence is detectable in the text, this has been
highlighted in the comment section (Section 4).

Broadly speaking, we have opted for a mostly phonemic approach to the transcription. The
realization of certain underlying sounds, however, appears to be particularly variable, so that, in these
cases, we have decided to stick more faithfully to the informant’s actual rendition of said sounds. These
will be discussed more thoroughly in the next section, but in short they are: etymological /S/, /t/, /d/,
/d/,/d/ and /a/. The text has been segmented according to the prosodic units of the original recording,

so that, broadly speaking, a new line starts each time a pause longer than 0.5 second occurs.
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1. no-tlaf as=subah ni-msi l=madras-a
1PL-leave\PFV DEF=morning 1PL-go\IPFV  DEF=school-S.F

“We used to get out in the morning and go to school.”

2. u=min ni-rya? min  al=madras-a ne-tgaddi
CONJ=from 1PL-return\IPFV  from DEF=school-S.F  1PL-have_lunch\IPFV

“And when we came back from school we had lunch.”

3.  gaddey-na
have_lunch\PFV-1PL
“We finished eating.”
4, u=yi-mkin no-tla l=zbahar ~ma  ahal=na

CONJ=3M-be_possible\IPFV  1PL-leave\IPFV  DEF=sea with family=1PL

“And [then] maybe we went to the sea with our family.”

5.  no-tla l=bahar ~ °hnok  ma=na lyox’
1PL-leave\IPFV  DEF=sea there  with=1PL net\PL

“We went to the sea, down there, [taking] with us [the] fishing nets.”

6.  b=a-hassal=I=na kammeyn  samak-a keda
IRR=1S-find=for=1PL some fish-S.F like_this

“I would catch for us some fishes [or something] like this.”

7. riya-na la=bled
Return\PFV-1PL  DEF=village

“We came back to the village.”

8.  u=min riya-na la=bled falley-na s=samak
CONJ=from return\PFV-1PL DEF=village = freeze\PFV-1PL DEF=fish

“And after coming back to the village we put the fish on ice.”

9. Si=la ma=na maseyna faley
EXIST=NEG  with=1PL machine\PL ice

“We didn’t have any ice machines.”

* The term is listed by Brockett (1985: 193) for Khabura as layx, pl. alyax/lyax, with the meaning of “fishing nets.”
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10.  oal=faley mawyid bi=t=tarrod hayti=h' min  deba
REL=ice present with=DEF=boat bring\PTCP=35.M from Dibba

“The ice was in the boat, we brought it from Dibba.”

11.  wa=... falley-na s=samak
CONJ freeze\PFV-1PL DEF=fish

“And... we put the fish on ice.”

12.  w=ida huwa  fih waqgat  hadar-na deba
CONJ=if 3S.M EXIST time go_down\PFV-1PL Dibba

“And if there was time we went down to Dibba.”

13.  w=ida Si=la waqat  tro=na®  hadi-n tammey-na
CONJ=if EXIST=NEG time DP=1PL  remain\PTCP-PL  stay\PFV-1PL
bi=la=bled

with=DEF=village

“And if there was no time we stayed in the village.”

14.  w=dla bokar as=subah
CONJ=on tomorrow DEF=morning

“And on the next day, [in] the morning.”

15.  ya-hdor abii=y li=deba yi-bif as=samak
3M-go_down\IPFV father=1S  to=Dibba 3M-buy\IPFV  DEF=fish

“My father would go down to Dibba to sell the fish.”

“ This verb appears here in its participial form (see Section 4.2 for the presence of a diphthong) and in (16) in the p-stem. It is
most likely derived from a § - t - y root, via desonorization of the initial /T/ and develarization of the emphatic stop. Behnstedt
and Woidich (2014: 406) report reflexes of the verb fata “to give” for most Arab countries, with a number of possible
modifications that mostly involve develarization of medial /t/ and the shift from /S/ to /?/, or the elision of the entire first
syllable. The only attestation of a dialect where this element appears with initial /h/ is found in south-western Turkey. As far
as we are aware there is no previous documentation of this verb featuring at the same time desonorization of the first radical
and develarization of the second one.

* Reflexes of this same discourse particle tro= are common in Northern Oman (where it appears as tard=, see examples 9 and
55 in Bettega, 2019, pp. 108 and 129 respectively), and in general on both shores of the Gulf (see Holes, 2016: 281 for Bahrain
and Leitner, 2022: 229, for Khuzestan). Among the uses of this particle, both Holes and Leitner report the possibility of
adversative reading. This seems precisely to be the case in (13), as in: “otherwise, if there was no time, we would remain in the
village.” It is worth noting that in MusAr, as well as in Northern Oman, the particle is inflected by the suffixation of a personal

pronoun, while it appears to be invariable in Khuzestan and Bahrain.
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16.  u=ya-hti xawr-a ma=w minnok
CONJ=3M-give\IPFV vegetable-S.F  with=3S.M  from_there
“And he brought fruits and vegetables with him from there.”

17.  mawz u=tiffah u=fanab u=...
banana CONJ=apple CONJ=grape CON]J

“Bananas, apples, grape, and...”

18. illi ya-qdar yani de=h
REL  3M-can\IPFV I_mean on=3S.M

“What he could, I mean.”

19. lakon aktar s yani l=xudraw-ot yani
but  more thing I_mean DEF=vegetable-PL.F [_mean

“But most of all,  mean, fruits and vegetables, [ mean.”

20. zamon  awwal
time first

“In the past.”

21.  al=umur kon-at ahsan  an ahayn
DEF=matter\PL  be\PFV-3S.F better than now

“Things were better than now.”

22.  u=kon al=inson ya-fmal yafni
CONJ=be\PFV.3S.M  DEF=human_being  3M-work\IPFV I_mean

“And the human being used to work, I mean.”

23.  u=yi-Stagal u=yi-kidd
CONJ=3M-work\IPFV CONJ=3M-earn\IPFV

“And work, and earn [his wages].”

24.  u=yi-tab
CONJ=3M-toil\IPFV
“And toil.”
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25,

26.

27.

28.

29.

30.

31.

32.

33.

2asan yi-yib logm-at fays li=2ayel=uh
in_order_to  3M-bring\IPFV  mouthful-S.F  rice to=child\PL=3S.M

“In order to bring a mouthful of rice to his children.”

?ayeél=uh mahtey-in hada s
child\PL=35.M  need\PTCP-PL DEM.NEAR.S.M thing
“His children needed that.”

al=... kon rabb al=usra lzabu
DEF be\PFV.3S.M  head DEF=family =~ DEF=father

“The... The father was the head of the family.”
u=yi-tfab ya§ni
CONJ=3M- toil\IPFV  I_mean

“And he used to toil, I mean.”

wd... w=alladi huwa  yi-Stagal bi=l=bahar yi-Stagal

CONJ  CONJ=REL  3S.M 3M-work\IPFV  in=DEF=sea  3M-work\IPFV

bi=l=bahar
in=DEF=sea

“And him who worked at sea, he worked at sea.”

u=alladi huwa  ya-tla n=naxal yo-tla n=naxal

CONJ=REL ~ 3S.M  3M-go_up\IPFV  DEF=palm  3M- go_up\IPFV  DEF=palm

“And him who worked with the palm trees, he worked with the palm trees.”

an=naxal bi=l=gew
DEF=palm_tree in=DEF=summer

“The palms, in the summer.”

an=naxal li=ha dawr °kbir  ma=na
DEF=palm_tree = to=3S.F role big  with=1PL

“The palms they have an important role for us.”

bi=l=gew fi=ha nxil *ktir-a fi=ha lo=xneyzi
in=DEF=summer in=3S.F  palm\PL  many-SF in=3S.F  DEF=xneyzi
lo=xsab
DEF=xsab

“In the summer there are many types of palm, among them the xneyzi, the xsab.”

fi=ha

in=3S.M
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34.  fizha $=Sahal
in=3S.F  DEF=$ahal

“The $ahal.”

35.  fizha nxil *ktir-a len hadi...
in=3S.F palm\PL many-S.F  until ~ DEM.NEAR.S.F

“There are many types of palms, even those...”

36. Si min=ha na-xraf° min=ha r=rtab
thing  from=3S.F  1PL-pick\IPFV from=3S.F  DEF=fresh_date

“Some of them, we pick fresh dates from them.”

37  n-okl=uh
1PL-eat\IPFV=3S.M

“We eat those.”

38.  u=si min=ha n-yid=ha...” hadok
CONJ=thing  from=3S.F 1PL-cut=3S.F  DEM.FAR.S.M

“And some of them, we cut them... that.”

39. wa=ya-tla min=ha s=sihh
CONJ=3M-leave\IPFV from=3S.F DEF=dried_date

“And from them come dried dates.”

40. sihh héda s=sihh ni-mli minn=uh
dried_date DEM.NEAR.S.F  DEF=dried_date  1PL-fill\IPFV  from=3S.M
kammeyn yirob®
some bag

“Dried dates, these are dried dates, we fill some bags with them.”

41 u=n-hatt=uh fi=l=beyt
CONJ=1PL-put\IPFV=35.M in=DEF=house

“And we put them in the house.”

¢ Holes (2001: 147) lists the same verb for Bahraini with the meaning “pick dates one by one,” while Brockett (1985: 91) gives
“to climb the palm and pick fresh dates” for Khabura.

7 This verb appears as gedd/yigidd in Brockett (1985: 71), «to harvest the whole raceme of dates [...] by cutting its stalk».
8 Sack of dates made of palm-fronds. See Brockett (1985: 72) for Khabura (yrab or grab); Holes (2001: 85) for Bahrein (§rab).
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42, u=n-okil minn=uh tal  (as-seyf?)’
CONJ=1PL-eat\IPFV  from=3S.M all  (DEF=summer?)

”

“And we eat from those all (summer?).

4. Commentary

In this section, we highlight some of the most relevant and typologically unusual features that appear
in the text. The reader should bear in mind that this article is in no way intended as a description of
the dialect of Lima (a much larger amount of data would be needed to pursue such a goal), and that the
selection of traits and structures that we have operated is at least in part arbitrary (especially in the
realm of morphosyntax). This short survey is intended as the first step of a documentation process that

we hope can be expanded in the future.

4.1. Consonants

4.1.1. Reflexes of 3and ¢ *°

The realization of etymological & appears to be extremely variable in the text. Bernabela (2011: 23-4)
claims that this sound normally surfaces as a voiceless uvular stop [q], though it can be sometimes
spirantized to a voiceless or voiced velar fricative in intervocalic position. In our text we see several
instances of this, not only in intervocalic position (['waxat] (12) and ['wayat] (13) in place of ['wagat])
but also in onset position when followed by a vowel (bi=l=["ye:w] instead of bi=l=géw, 31 and 33). &
appears to be normally retained in pre-consonantal position (e.g. ['logmat], 25). Voiceless refexes of (3
are relatively common in Oman, both in the dialects of the northern interior (Holes 1989) and in those
of the coastal south (Davey 2016: 34). They are, however, almost completely absent in GA, where this

sound normally surfaces as a voiced velar stop"'. This is all the more surprising in light of the fact that

° Here the recording is interrupted by a series of loud noises. Only the first syllable of the last word of the text is clearly
audible, so we have tried to reconstruct it on the basis of the sentence’s meaning.

*When referring to the consonants that form the root of a word, we have decided to use Arabic graphemes instead of Latin
transcription in order not to commit to a specific pronunciation (since in some cases the “original” rendition of these sounds,
if one existed, is unclear).

1 A single occurrence of [g] appears in our text, in the word ya-qdar “can, be able to” (18), actually realized as ['jagdaj]. We
believe this to be a clear example of influence from GA. In particular, it is possible that the whole word is to be considered as
alexical loan from GA, since other verbs with the same meaning are in use in the area (Jayakar 1904: 259 gives fabbar or abbar

for Musandam, and ram is commonly heard in northern Oman).
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etymological z systematically surfaces as [j]"* in the text, e.g. ni-rya? [nig'ja?] (2), mawyid [maw'ju:d]
(10), yi-yib [ji'ji:b] (25). Bernabela (2011: 22) maintains that [j] and [dz] appear to be in free variation in
the dialect of al-Jadi, but in the speech of our informant not a single instance of [dz] was recorded”. It
has to be noted that [j] is the typical GA realization, while the aforementioned Omani dialects have a
velar stop [g] in its place. In this respect, then, this variety of MusAr appears to be characterized by an
admixture of GA and Omani traits (so that, for instance, it would not fall in any of the four categories

that Holes 1989 proposed for the classification of Omani dialects).

4.1.2. Reflexes of

One of the most distinctive features of MusAr phonetics is the realization of etymological _, as already
noted in Jayakar (1904:249-50) and Bernabela (2011:24-5). This phoneme is realized most of the time as
a retroflex approximant [4], such as in riyda-na [4i'jee:na] (7) and hadar-na [ha'deena] (12).

In intervocalic position, _ is realized as a retroflex flap [], as in yirb [ji'ro:p] (40). After another
consonant _ is realized as an alveolar flap [c]: tro=na ['tro:na] (13), l=madras-a [Imeae'draesa] (1); this
realization is attested also in other contexts where the default [4] realization would be expected, such
as in dawp °kbir ['deewr ok'bi: r] (32).

When L is geminate as a phonotactic effect of assimilation of an adjacent sonorant, it is usually
realized as an alveolar trill [r]: min riya-na [mar:i'jeemna] (8), kon rabb ['ko:r:ab:] (27). If an emphatic
consonant is found in the preceding syllable, pharyngealization spreads to the rhotic /r/, which is then
realized as a pharyngealized voiced alveolar trill [r]: bi=t=tarrod [bit::a'r*:.0:d] (10); xudraw-ot

[xud¥r¥a'wo:t] (19); r=rtab [r¥:t¥aP] (36). The same happens with J: na-tla ['nat*l¥a:] (4).

4.1.3. Reflexes of ¢

According to Bernabela (2011:26, see also Jayakar 1904: 249-50), ¢ has developed in a glottal stop /?/ in
most environments, although word-medially and in coda position it can sometimes be completely
elided, in which case compensatory lengthening of the neighboring vowels takes place. In the speech
of our informant, ¢ has mostly disappeared, causing the lengthening of the neighboring vowel in every

position but utterance-initial: *w=fala > w=ala (14), *maf=na > md=na (5, 9 and 32), *na-tlaf > no-tla (4).

2 This has been transcribed as <y> in the text.

13 Jayakar (1904: 249) appears to be of no use in this respect. He only passingly (and oddly) reports that “the letters z, z and &

are interchangeable as in some other modern dialects of Arabic.” We have observed nothing of the sort in our text.
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Utterance-initial ¢ is realized as a glottal stop, at least in the word ?asan, probably due to phonotactic
constraints (i.e. #V syllables are not tolerated). More occurrences of word-initial ¢ would however be
needed to better assess this phenomenon.

The rules just discussed know several exceptions in the text. ¢ is maintained in tokens such as
fanab (17), ya-fmal (22), fays (25), and sometimes one observes variation in the realization of the same
lexical item, e.g. yi-tab (24) ~ yi-tfab (28); yani (18 and 19) ~ yafni (22 and 28). We believe the
explanation of such “irregularities” to be sociolinguistic in nature, i.e. due to contact with GA as well
as other varieties of Arabic, to which our informant has been intenstively exposed; besides, this
phenomenon is probably reinforced by the artificial and semi-formal context of the recording

(including the interviewer’s being a non-native speaker).

4.1.4. Reflexes of 2and &

According to Jayakar (1904: 249), etymological fricative < has turned into the corresponding stop [t] in
all contexts, while its voiced counterpart has more varied reflexes (apparently [d], [d] or [z]). Bernabela
(2011: 26) simply reports that all interdentals have become stops, although he notes that “one may
occasionally hear an interdental fricative being articulated, but this is probably due to the influence of
MSA.” To this, we may add that influence from GA is likely to play a role as well, since in this variety
interdentals have been retained.

As was the case for g, reflexes of &and 2 appear to be very variable in our text, and this is probably
due to our speaker’s idiolect being affected by other varieties of Arabic. Demonstratives appear to
systematically feature a stop (hoda, 26 and 40; hadi, 35; haddk, 38), as does the relative pronoun alladi (29
and 30). The conditional particle ida, on the other hand, appears twice with a fricative (12 and 13), and
the same is true of keda (6). Etymological & is retained in ktir (33 and 35), but oddly enough lost in aktar
(19), in spite of the fact that these two words come from the same root."

A most peculiar reflex of & is encountered in lines 8 to 11, where the words faley “ice” and falley-
na “we froze” (both from an original root t - - §) are used repeatedly. No other root appears in the text
in which this sound change is attested. To the best of our knowledge, the /t/ > [f] sound change has not
been reported for any Musandam or Omani dialect, and neither is it attested in GA. The only eastern

Arabian dialects in which this shift occurs are the Baharna dialects of Bahrain (Holes 2016: 59). We are

* Note that ida and ktir are specifically listed by Bernabela as two typical elements in which the fricative realization can be

encountered.
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inclined to believe that these specific lexical items, both connected to a technology of relatively recent
introduction in the area, are to be regarded as lexical loans. It is not impossible that, for some reason,
the first refrigerators that arrived in Musandam where brought there from Bahrain, which can explain
the intrusion of an otherwise entirely undocumented phenomenon. Obviously, this is just a hypothesis
(and a hard-to-prove one at that), and much is yet unknown about Musandam dialects, so that future

research in the area might lead to different explanations.

4.1.5. Reflexes of o= and &

Few occurrences of these two sounds appear in the text, so that it is not possible to have a complete
picture of the situation. It seems reasonable to suppose that the dental fricative & has been conflated
with the corresponding stop (as is mostly the case with the other dental fricatives), leaving only o= in
the dialect. Bernabela (2011: 26) claims that this is precisely what happened in the dialect of al-Jadi.

In general, however, the status of o= in the dialect is not entirely clear. While this sound is
retained in xudraw-ot [xud¥r¥a'wo:t] (19), it is clearly articulated as a labio-velar approximant in xawra
['xawya] (16; note that the latter is just the singular form of the former). A short footnote in Bernabela
(2011: 15) informs us that the [d¥] > [w] shift is allegedly reported in the dialect of Ghumda (sbaes),
some four kilometers south of al-Jadi, but not in al-Jadi itself. The word géw ['ye:w] “summer” appears
twice in the text. This word is normally realized as géd [ge:5*] in GA (see for instances Holes 2011: 444).
In light of this, we must either postulate that an earlier /8*/ > /d¥/ shift was later followed by a /d¥/ >
/w/ one, or that both /&%/ and /d¥/ underwent this process independently. The former explanation is
obviously more convincing, but the details of this phenomenon remain in general unclear (we do not know,
for instance, if this shift is environmentally-conditioned, and if so, by what type of environments). This

represents an important open question on which future studies on MusAr should focus.

4.1.6. Reflexes of J

Bernabela (2011: 25) notes that etymological J is sometimes realized as [r] in his texts, and that in some
cases [1] and [r] appear to be allophones in free variation. We have observed nothing of the sort in the
speech of our informant (i.e. all historical J are realized as such, see for instance no-tlaf, 1; fallay-na, 8;
awwal, 20). In two cases, however, etymological J is entirely elided. This happens with the preposition
fala (18), which appears as de=h (followed by a 35.M suffix pronoun), and with the adverb “now” (21),
realized as ahayn (historically derived from the lexicalization of the definite article al plus the word hin

“time,” and normally encountered in the form alhin in the rest of the Gulf; see Section 4.2 on the
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presence of a diphthong here). With only two occurrences of this phenomenon, it is hard to say
whether or not it represents a recurring and regular feature of this dialect, and further observations
are needed on this point, also in order to determine which contexts trigger this type of elision. It is
worth noting, however, that the disappearance of J can bring forth the emergence of vocalic clusters

which are unusual as varieties of Arabic go.

4.1.7. Devoicing in utterance-final position

Devoicing in utterance-final, pre-pausal position is a phenomenon well attested across many Arabic
vernaculars. As for the southern part of the Arabian Peninsula, this process (often accompanied by
various secondary articulations such as glottalization, aspiration and neutralization) has been
documented for San‘ani, Hadrami and other north Yemeni varieties (Jastrow 1984; Behnstedt 1985; al-
Saqqaf 2000-2002) as well as for Modern South Arabian (Watson and Asir 2007; Watson and Bellem
2011), and therefore it is considered an areal linguistic feature of the South-Western Peninsula (Watson
and Bellem 2011:252).

MusAr shows clear signs of lenition and devoicing in pre-pausal position of voiced and voiceless
stops. Voiced stops are either devoiced, as in yi-kidd [ji'kit:] (23) or lenited, as it is the case of
spirantization of /b/: la-xsab [la'xs'aB] (33), r=rtab [r*:ta] (36). Voiceless stops are clearly aspirated:

hadok [hz'do:k"] (38). Bernabela (2011: 27-8) reports the same for al-Jadi.

4,2, Vowels

4.2.1. 7imala and reflexes of a

?imala (“inclination”) is a term often used in studies of Arabic linguistics to refer to the fronting and
raising of short and long a. In our text, 7Zimdla is rare: it never occurs with short a in final position (see
e.g. madrasa, 1; samak-a, 6, huwa, 12; fi=ha, 33), and this stands in open contrast with what Bernabela
(2011: 30) reports for the dialect of al-Jadi, where the feminine ending “is consistently raised to i” and
the 3S.F suffix pronoun -ha can be raised to -hi as well.

?imala does occasionally occur in the case of medial long @, in the words bled [blgd] (7, 8 and 13),
fayel [Tay&l] (25 and 26) and mahtéy-in [mahtgyin] (26). In all other cases (except for the word 7asan, 25),
long a is backed to [5]. Examples are numerous and include hnak (5), bokir (14), xudraw-ot (19) and hadok
(38). Bernabela (2011: 32-3) similarly reports that, in al-Jadi, historical a has largely disappeared.
According to him, it is not always easy to predict whether an [5] or [€] reflex will be found in its place,

but as a general rule, it would seem that [€] is only attested when the vowel is both preceded and
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followed by a non-velarized, non-nasal front consonant® (otherwise the [6] reflex obtains). Bernabela
also notes that the feminine plural nominal marker -at systematically surfaces as -ot, no matter the
consonantal environment. All this seems to be in accordance with our data, the only exception being
represent by yirob (40), where [€] would be expected instead.

The backing of long d is a well-known and widely attested phenomenon in the Gulf Area. Holes
(2016: 28), for instance, notes that, in the Bahraini dialects spoken by Sunni Arabs, a “has a backed and
rounded quality in any phonetic environment,” and Johnstone (1976: 23) also noted how in GA in
general central [2a] is often difficult to distinguish from backed [@], and that in some cases the two would

seem to be in free variation.

4.2.2. Diphthongs and diphthongization of long vowels

Several interesting phenomena connected to diphthongs are present in the text. Firstly, the dialect of
our informant seems to retain etymological diphthongs, which are normally not monophthongized. In
the case of original /ay/ diphthongs, the quality of the vowel is raised to an open /e/ [¢] unless
preceded by a back consonant, and examples include s-stem forms of final weak or geminated verbs
(gaddeyna, 3; tammeyna, 13), the dual ending (kammeyn, 6 and 40) and other lexical elements (fays, 25;
beyt, 41). In the case of original /aw/ diphthongs, the quality of the vowel is backed to [a] (mawyid, 10;
mawz, 17; dawr, 32). The only recorded exception to this trend is represented by the word 31 “thing,”
where the original diphtong (*Say) has been reduced to a long vowel. Every occurrence of §i in the text
appears to be monophthongized, no matter the role that the word fulfils in the sentence:
grammaticalized existential marker ($i=la, 9 and 13), quantifier (5 min=ha, 36 and 38) or part of a
comparative construction (aktar $i, 19). Bernabela (2011: 38) reports that in al-Jadi “The
monophthongisation of the OA diphthongs *ay and *aw to ¢ and 6 respectively is not complete,
especially for the former, as it is still slightly diphthongal.” This process would seem to be even more
incomplete in the speech of our informant (also because certain lexical items that Bernabela lists as
systematically showing monophthongization retain their diphthong in our text, e.g. dawr).
Interestingly enough, retention of diphthongs is characteristic of the “older” Baharna dialects of
Bahrain, “where elderly and uneducated speakers typically have the diphthongs /ay/ and /aw/ rather

than the mid-vowels /&/ and /6/” (Holes 2016: 66).

> Specifically, Bernabela notes that “Bilabials, labio-dentals, alveolars and palatals [...] are here considered as front

consonants, Next to all the postpalatal consonants, retroflex r counts as a back consonant as well.”

214



Kervan - International Journal of Afro-Asiatic Studies 26 (2022)

A second very interesting phenomenon observed in the speech of our informant is the tendency
to diphthongize etymological long vowels. This trait is attested, although often poorly described, in
several Arabic dialects. However, as far as we are aware, diphthongization of etymological long vowels
has only been documented in coda position (some examples in Yemeni dialects can be found in the
commentaries to maps 014 and 015 in Behnstedt 2016'; see Mion 2008 for a more general survey).
Furthermore, in many cases it only occurs in pause, and seems not to be connected to the presence of
guttural sounds (the Arabic of Nazareth documented by Zu‘bi 2017 is a good example of these last two
points)”. In our text, on the contrary, diphthongization is also found in non-final syllables, in non-
pausal contexts, and it appears to be triggered by adjacent guttural consonants. With only three
recorded occurrences, it is hard to determine what kind of rationale underlies this phonological
process (also because it appears to affect both a@ and i vowels, yelding identical results), but, as
anticipated, the long vowel undergoing diphthongization is always preceded by a guttural or emphatic
consonant. The relevant examples are masaynaf < *masanaf (9), hayti=h < *hati=h (10) and ahayn < *alhin
(21, see Section 4.1 above for the loss of | in this word). Note that at least one counterexample appears
in the text, namel hadi-n (13), in which a is preceded by a guttural but not diphthongized.

Although more research is clearly needed on this point, it might be worth pointing out that back
consonants cause following high long vowels to diphthongize also in Mehri, one of the five Modern
South Arabian languages spoken in Southern Oman (Watson et al. 2020: 17). Allomorphy can be
observed, for instance, in the singular feminine future participial suffix -ita in katbita ‘will write f.s.” vs.

sattayta ‘will feel pain f.s.” and yassayta ‘will be afraid f.s.’

4.3. Phonotactics

4.3.1. Elision

Bernabela (2011: 49) claims that all etymological short high vowels in CvCVC sequences are
systematically elided. This appears to be confirmed in our data, where we find bled < *bilad (7, 8 and
13), hnok < *hunak (5), but zamén < *zaman (20), 7asan < *Tasan (25), fayél < *Sayal (25 and 26) and hadok

< *hadak (30). Two interesting cases of elision are those that appear in 32 (kbir), 33 and 35 (ktir).

16 Behnstedt suggests and intermediate passage in which the original long vowel is centralized, e.g. tiir > tor > tawr or tib > teb
> tayb.

7 Note also that ?imala does occasionally cause diphthongization in certain varieties of Arabic: Maltese for instance had ie <
*2 (Avram 2016: 166-168). In this case, however, the resulting diphthong is ascending, while in our text we are looking at

descending ones.
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According to Bernabela, short a in CaCiC patterns is never elided, so that we shouldn’t see any elision
here. However, we know that, in the Gulf area, the quality of this vowel is often high, also because it
can trigger the affrication of velar stops in front vowel enviroments typical of GA (see Johnstone 1976:
30 for examples of ¢ibir and ¢itir in Kuwaiti Arabic). In the case of these two elements, then, if we believe
a to be the original short vowel, we should postulate three separate diachronic stages, namely *CaCiC
> *CiCiC > CCiC.

Bernabela also notes that “In verbs that end with -vC, this last vowel is prone to elision when a
vowel-initial suffix is added to the base.” We have one very clear example of this in (42), where the
verb n-okil features a short vowel which is, conversely, lost in (37), where a 3S.M pronoun is suffixed to

it, giving n-okl=uh.

4.3.2. Anaptyxis and gahawa syndrome

An epenthetic vowel is inserted after the first consonant whenever a CCC cluster is created by the
juxtaposition of different words or morphemes. We see examples of this in 5 (I=bahar *hnak), 32 (dawr
°kbir), 33 and 35 (nxil *ktira). This is consistent with Bernabela (2011: 40-1), who also claims that a pause
counts as a consonant for the purpose of word-final consonantal clusters (in other words, word-final
consonant clusters are not allowed in the dialect). As a consequence of this, CC# segments are normally
resolved as CvC#'*, In our text, we see several examples of CvCC lexical elements resyllabicated in
CvCvC: since none of those occur in pause, it is probable that an original epenthetic vowel has been
reinterpreted as part of the root in all these words (e.g. subah < *subh, 1; bahar < *bahr, 4 and 5; ahal <
*ahl, 4; naxal < naxl 30 to 32"). Some of these could look like examples of the so-called gahawa syndrome,
but by looking at certain verbal forms that appear in the text, it is easy to establish that the gahawa
syndrome is not active in the dialect of our informant (see for instance 16, ya-hti in place of *ya-hati -

or possibly *y-hati after resyllabication - and 22, ya-fmal in place of *ya-famal or *y-famal).

4.3.3. Assimilation

In the text, sonorants undergo assimilation in various cases. We see two examples of complete

assimilation of | when followed by an n sound. This happens in 4 (ma ahal=na, actually pronounced

'8 Bernabela further comments that the same process applies to word-initial #CC clusters. In our text, we have no word with
an initial CC cluster appearing at the beginning of an utterance, so that it is impossible to confirm this claim.

 The quality of the epenthetic vowel is normally [a], but it seems to be realized as [a] when preceded by a guttural.
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mahan=na) and 6 (b=ahassal=I=na, actually b=ahassan=na). Furthermore, assimilation takes place when n

precedes r, even across word boundaries: min riyana [mar:i'j &:na] (8) and kén rabb ['ko:r:ab:] (27).

4.4 Morphosyntax

4.4.1. Collectives and agreement

Several collective nouns appear in the text, most notably samak “fish” (8, 11 and 15), naxal “palm trees”
(30, 31 and 32), rtab “fresh dates” (36) and sihh “dried dates” (39, 40). A singulative can be derived from
most collectives by the addition of the suffix -a(t), as exemplified by samak-a, in (6). Being
morphologically akin to masculine singular nouns, collectives often trigger masculine singular
agreement (rtab n-okl=uh “fresh dates, we eat them,” 36 and 37; s=sihh ni-mli minn-uh... “the dried dates,
we fill with them...,” 40). However, collectives can sometimes trigger feminine singular agreement, as
is the case with “proper” plural nouns lacking individuation (Brustad 2000: 52 ff.). An example of the
former phenomenon is found in (32), an=naxal li=ha “palm trees, they have...,” while we have an example
of the latter in (21), al=umir kon-at “things were...”

Several collective nouns in Arabic posses an apophonic plural that is normally employed with the
meaning of “types of X” (X being the entity the collective describes, see Sallam 1979: 24). In our text,
the plural of naxal, nxil, is used with this very meaning in (33), nxil °ktir-a fi=ha lo=xneyzi fi=ha lo=xsab
“many types of palm trees, among them the xneyzi, among them the xsab,” where the speaker uses the
apophonic plural before listing all the different subspecies of palm trees that used to be grown around
Lima. Note that this plural also triggers feminine singular agreement in both the adjective and the

pronoun.

4.4.2, Existentials and negation

In the text, the particle fih is used once as an existential element with the meaning “there is/are” (fih
waqat, 12). This is a very common feature, shared by a very high number of Arabic dialects, from Egypt
to the Levant to eastern Arabia. Interestingly enough, it would seem that the negative counterpart of
fih (Si=la) has a different origin, namely the word for “thing,” Say, which further developed into $i via
monophthongization, as discussed in Section 4.2.

Negation is probably one of the most intriguing aspects of MusAr. Bernabela (2011: 53, 86-87)

observes how both verbs and nominal sentences can be negated with the enclitic -lu (alternatively,

preponed ma can be used). This behavior is unique among all known varieties of Arabic (even in the
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few dialects where negation can be realized by the use of a suffix only, this suffix systematically
contains a § element, while this is not the case in MusAr, where the negation is clearly derived by *1a).

In our text, this suffixal negator appears twice (in the form =la), in both cases in the context of an
existential sentence. Note in particular 12 and 13, where the opposition between affirmative fih and
negative $i=la is clearly visibile (w=ida huwa fih waqat hadarna deba w=ida $i=la waqat tré=na hadin tammeyna
bi=lo=bléd “If there was time we would go to Dibba, and if there wasn’t we would stay in the village”),
but see also 9 ($i=la ma=na masaynaf falay, “We didn’t have ice machines”).

On the topic of the opposition between fih and negative $i, Bernabela (2011: 61) thus comments:
“In the recorded texts, ‘there is / are’ is expressed consistently with fih. Elicitation, however, also
yielded 31, and since the negative equivalent ‘there is / are not’ is always expressed with $ilu or ma si /
Say (never ma fih), it is likely that fih has been imported.” It is certainly possible that si represents the
“original,” autochthonous element in MusAr, while fih constitutes a borrowing from GA or some other
dialect.” Be that as it mayj, it is also possible that the two are now becoming semantically specialized,
the former to be used in negative sentences only and the latter in affirmative ones.

As alast note, the negative existential closely resembles that of existential negation in the Modern
South Arabian languages, where a structure EXIST + NEG ($7 + la) is attested (Simeone-Senelle 2011:
1078). According to Lucas (2020: 650-6), both the use of $i as an existential predicate in Arabic
dialects and postverbal negation through la in MusAr (an unicum among Arabic varieties) are the

result of transfer from MSAL due to earlier strict contact.

4.4.3. Some remarks on clause combining and the verbal system: s- and p-stem verbs, active participles

and the b- prefix

The text offers a limited but interesting set of examples of the functions and uses of the various verbal
forms that exist in the dialect. The verbs in lines (2) to (4) well illustrate the opposition between suffix-
stem verbs (normally encoding perfective aspect) and prefix-stem verbs (normally expressing the
imperfective). The passage (2) u=min ni-rya? min al=madras-a na-tgaddi (3) gaddey-na (4) u=yi-mkin na-tla

I=bahar can be translated as “And when we came back from school, we had lunch. After lunch,

*® The idea that $i represents the original existential element of MusAr is further reinforced by this passage from Holes (2016:
24): “the functions of $i/ $ay in the Baharna dialects, the Omani dialects and those of the Gulf coast which neighbour Oman
(Ras al-Khayma, Dubai), are virtually identical with those of $i in Yemen.” The use of §, in other words, would represent yet
another shared trait among the varieties that belong to the “older” dialectal stratum in south-eastern Arabia, i.e. the dialects

that existed in the area before the arrival of Bedouin peoples from Najd (as discussed in Section 2).
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sometimes we went down to the sea.” Here it can be noted how the mere juxtaposition of a p- and an
s-stem verb is sufficient to convey the idea of temporal sequentiality, without the use of any temporal
adverb, conjunction or discourse marker other than two long pauses right before and after the s-stem
verb (gaddey-na). This phenomenon is what Persson (2015: 254-5) refers to as gram switching, on which

she writes:

The fairly well-defined aspectual values associated with Gulf Arabic verb forms, especially
the prefix form and the suffix form, are employed in various ways in clause combining to
signal clause hierarchy and discourse structure. This is done without recourse to
conjunctions or discourse markers. Simple switches between grams (verb forms) are used
to signal temporal/conditional clauses, relative clauses, final clauses and other non-main
clause linking as well as narrative background/foreground.

Asyndetic clause combining returns in (15), though this time without a gram switch. This line offers a
perfect example of the type of semantic ambiguity that is typical of such constructions, which Persson
(2009) dubs circumstantial qualifiers (CQ). In the case of ya-hdar abii=y li=deba yi-bif as=samak, it is
difficult to say whether the second clause is to be interpreted as coordinated to the first one (in which
case the sentence would translate as “My father would go down to Dibba and sell the fish”) or as a final
subordinate (thus giving the English translation “My father would go down to Dibba in order to sell the
fish”). This inherent ambiguity is highlighted by Persson (2009: 257) herself, when she writes that “a
CQ at clause level consisting of an asyndetically appended clause sometimes has an alternative reading
as an ordinary coordinated clause.”

Yet another example of semantic ambiguity resulting from asyndetism can be seen in (13), here
involving an active participle: w=ida $i=la waqat tro=na hdadi-n tammey-na bi=lo=bléd. 1t is hard to tell
whether the following s-stem verb should here be regarded as subordinated or coordinated to it - and
this in addition to the fact that the two verbs are close synonyms, which further complicates
translation into English. The sentence could be tentatively rendered as “and if there was no time, we
stayed, remaining in the village” or “and if there was no time, we ended up remaining in the village”
(literally: “we remained remaining”).

As far as active participles are concerned, in (10) we find hayti=h “we had brought/used to bring
it.” Like the one in (13), this participle is plural, but the final n of the plural suffix is here lost due to the
suffixation of the pronoun. This same phenomenon is reported for al-Jadi by Bernabela (2011: 69), who
further comments that this stands in opposition with the suffixation of personal pronouns to singular
active participles, in which case an infix -in(n)- is obligatorily inserted between the participle and the

pronoun. Though we have no example of this in our text, fieldwork observations made by Simone
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Bettega confirm that this feature is widespread in MusAr (on the importance of the post-participial -
in(n)- infix in Arabian dialects, see Holes 2011).

Finally, a passing comment is due on the only occurrence of the b- prefix that appears in the text.
The b- prefix is the main verbal prefix found in the Arabic dialects of the eastern Peninsula®. It has
been variously described as a marker of futurity and intention, but Persson (2008) correctly points out
that it is better envisioned as a modal marker of irrealis. Among the various uses of this element, Persson
notes that it sometimes appears introducing verbs that express the habitual past. This observation is
remarkable in that this specific use of b- had not been reported before in other works on GA (see for
instance Johnstone 1967 or Holes 1990), nor has it been observed in subsequent studies on the topic
(Eades 2012 and Bettega 2019, both focused on Omani dialects, and Holes 2016: 301-2, on Bahraini
Arabic). It is therefore an interesting finding that the only occurrence of b- that appears in our text is
precisely of this kind, i.e. the prefixed verb is actually used to express the habitual past (see 6, b=a-
hassal=1=na kammeyn samak-a, which can be variously translated as “I used to catch us some fishes” or
“I would catch us some fishes”). This confirms Persson’s claims on the subject, and expands on

Bernabela’s (2011: 87) observation that b- is used in MusAr to express futurity.

5. Discussion

The text presents all the traits that have already been described as typical for (at least some varieties
of) MusAr. These include: disappearance of etymological /S/, conditioned fricativization of /q/,
retroflex reflexes of /r/, merger of dental fricatives with the corresponding stops, fronting or (more
commonly) backing of etymological /a:/, and the suffix negative clitic =la. Some phenomena appear in
the text that were either scarcely or entirely undocumented, namely: shift from /d¥/ to /w/, occasional
disappearance of etymological /l/, retention of etymological diphthongs, diphthongization of
etymological long vowels when preceded by back consonants. All these phenomena (except the
retention of diphthongs) only appear irregularly within the text. It is presently impossible to tell
whether these traits would occur systematically, or at any rate more often, in the speech of informants
who have been less exposed to other varieties of Arabic. All of this further demonstrates that MusAr
varieties abound with traits that, from the perspective of Arabic dialectology, are typologically

unusual, and henceforth worth of further investigation.

! Pan-Gulf rah and Omani ha- can be sporadically encountered, but are markedly rarer. On the topic see Bettega (2019), in

particular Sections 5.1 and 5.3.2.
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MusAr varieties, in particular, share several important isoglosses with those dialects that, as
discussed in Section 2 and according to Holes (2016: 18ff.), form a broken chain of closely related
varieties all around the periphery of the Arabian Peninsula. Holes lists five fundamental features that
characterize these dialects, namely: voiceless reflex of /q/; 2S.F suffix pronoun -i$; post-participial -
in(n)- infix; 2S.F independent pronoun intin and 2PL.M independent pronoun intiin; existential i or Say.
Several of these traits have been discussed in the preceding pages. Those that haven’t (most notably
the pronominal forms) are also attested in MusAr (Simone Bettega’s own notes, and Bernabela 2011:
47-8). It would seem, then, that Musandam varieties of Arabic are to be included in this dialectal group
of probable south-western Arabian descent. This hypothesis is further reinforced by the observation,
made by Anonby, Bettega and Prochdzka (forthcoming), that the unusual forms of the singular
demonstratives found in many MusAr dialects are only paralleled by certain south-western Arabian
varieties (mostly in western Yemen and southern Saudi Arabia). In addition to this, the oral traditions
of the tribes which inhabit Musandam appear to corroborate such theory, since they claim Yemeni
ancestry (see Jayakar 1904: 247; van der Walt Anonby 2018: 625 for more details on this point). The idea
that several of the features we have discussed might have originated in south-western Arabia, and were
later exported to Musandam, would also explain some of the striking similarities that MusAr varieties
show with some of the Modern South Arabian languages. This potential connection, as we have seen in
Section 4.4, has been highlighted by other authors before, in particular with respect to the most
obvious of these traits, namely the postposed negation. Other highly unusual traits observed in MusAr,
however - traits which are not shared with other known varieties of Arabic - are encountered today in
at least some of the MSAL, including conditioned diphthongization of etymological long vowels (see
Section 4.2), retroflex reflexes of /r/ and inconsistent realization of /$/*. Obviously, this point as well
is just a tentative hypothesis, and would need more in-depth investigation to be substantiated.

As a final note, we would like to point out how, in spite of the fact that the dialect of our text
presents a remarkably high number of phonological features that are unusual for the area in which it
is spoken, it is also characterized by a typical GA feature, namely the realization of etymological z as
[j]. Given that this realization is consistent and invariable in the speech of our informant, we are
inclined to believe that this is not an idiolectal feature caused by long exposition to GA; rather, it is

likely that this represents the standard realization of this sound in the dialect of Lima, and possibly

2 Retroflexes are rarely attested in the MSAL, but not unheard of; see Watson (2012: 13): “Before coronals, /r/ may form a

”

retroflex cluster with the following coronal in both dialects, as in ba[n] ‘we already.” Inconsistent realization of /S/ is a

typical feature of Mehreyyet, where this sound can be realized as /?/ or entirely elided (Watson 2012: 14).
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other locations in Musandam. This fact comes as no surprise, if one considers that phonologically
“mixed” dialects of this type (where typical “Bedouin” and “sedentary” features intermingle) are also
commonly encountered on the northern Omani coast. It seems probable that prolonged contact with
groups that ailed from other parts of the Gulf via maritime trade routes has, through the course of time,
brought some typically GA traits in the coastal towns of Musandam. It is also worth pointing out that,
if we move past the level of morpho-phonology, we find the syntax of this dialect to be relatively similar
to that of other varieties of Arabic spoken along the Gulf Coast and in Oman (with the obvious exception
of negative structures). Other studies have highlighted the fact that, while phonological differences
between the various dialects of the area are known and well-documented, it is still unclear to what
level do they differ in terms of syntactic behavior (see e.g. Eades and Persson 2013: 343). The study by
Bettega (2019) on the verbal system of Omani Arabic would seem to suggest that this variety has more
in common with GA than a superficial observation of its phonetic inventory would lead one to believe.
It is therefore not impossible that MusAr varieties, too, will prove less “idiosyncratic” in terms of
grammatical structure, once additional studies on the topic are carried out. This, however, is at present

impossible to demonstrate, and must remain the subject for future investigations.

Appendix: list of abbreviations

1 1* person IPFV imperfective aspect
2 2" person M masculine

3 3™ person NEAR  near deixis

CONJ  conjunction PFV perfective aspect
DEF definite PLURAL plural

DEM  demonstrative PTCP participle

DP discourse particle REL relative pronouns

F feminine S singular

FAR far deixis
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Impoliteness strategies at a Jordanian hospital Emergency Room

Ghaleb Rabab‘ah, Rajai R. Al-Khanji and Muradi Bataineh

Impoliteness as a natural phenomenon is observed in many face-to-face
encounters. It is employed to cause offense and attack the face of the hearer and
sometimes over-hearers. One of the researchers who was working at the
University of Jordan Hospital noticed that patients and/or their relatives use
verbal and nonverbal impolite behaviour when addressing the hospital staff and
doctors. In order to investigate the various strategies utilised by Arabic speaking
patients and/or their relatives to express impoliteness towards the Emergency
Room (ER) staff at a Jordanian hospital, observation and note-taking were used
to collect the impolite instances for a period of 30 days during April 2014. A total
of 100 face-to-face interactions, which included impolite expressions were
collected. The results of the study showed that the patients and their relatives
used 208 impoliteness instances while interacting with the admin staff, nurses
and doctors. The most used strategy of impoliteness was ‘bald on record
impoliteness’ followed by ‘negative impoliteness,” ‘positive impoliteness,’
‘sarcasm or mock politeness’ and ‘withhold politeness.” The study concludes that
the various types and strategies of impoliteness used by the patients and/or their
relatives were aiming at offending and threatening the face of the hospital staff
and doctors, and this behaviour, as observed in the various interactions that took
place, could be attributed to their dissatisfaction of the health care services
provided.

Keywords: impoliteness, rudeness, face threatening acts, Emergency Room, health care

1. Introduction

Politeness, which can be observed in most of our daily conversations, has been the main concern of
pragmatic studies during the last few decades. However, researchers have paid little attention to
everyday communicative realities, such as rudeness, disrespect, and impoliteness. It is believed that
the study of impoliteness is necessary because it is an important social phenomenon, and “it is highly
salient in public life” (Culpeper 2013: 2). According to Culpeper (2011: 254), “Situated behaviors are
viewed negatively - considered ‘impolite’ - when they conflict with how one expects them to be, how

one wants them to be and/or how one thinks they ought to be.” Such behaviours will have some
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emotional and psychological impacts on at least one participant (i.e., they cause offence). These aspects
of language use are directed towards attacking face, an emotionally sensitive concept of the self (Brown
and Levinson 1987). Therefore, our current study is primarily an attempt to examine this neglected
aspect of language, and it aims to investigate the impoliteness strategies used by patients and/or their
relatives, and which are directed towards the Emergency Room (ER) staff (i.e., admin staff, nurses and
doctors) at a Jordanian hospital.

Emergency rooms face daily challenges that other departments do not usually encounter.
According to the Medical Insurance Exchange of California (2010: 1), such challenges include
"emergency conditions that may be unpredictable, uncomfortable, and/or life-threatening; patients
who present in an intoxicated state; patients who exhibit psychotic characteristics or other evidence
of mental or behavioural issues; those who present as victims or perpetrators of violence; suicidal
patients, pre- and post-attempt; and those who come to the emergency department frequently seeking
drugs for non-therapeutic use.” ER environment increases stress factors for some individuals, which
may cause the person to be irritated and anxious, which may cause an aggressive behaviour. Patients
may also feel that their autonomy has been challenged because doctors do not always know everything
about the patients, or the patients do not know about the ER staff's procedures and their priorities.
This, in turn, may cause the patients to be violent or verbally impolite.

Pho (2011) in his article “Violence is symptom of health care dysfunction” reported that "Nurses
are the most frequent targets. According to a survey conducted by the Emergency Nurses Association,
more than half of emergency room nurses were victims of physical violence, including being spit on,
shoved, or kicked, and one in four reported being assaulted more than 20 times over the past three
years." Pho added that the deterioration of the doctor-patient relationship results from “physicians
are pressured to see more patients in shorter amounts of time. Patients are rightly frustrated, and some
are lashing out.” In Jordan, Al Emam (Feb 4, 2014) reported that “The Jordan Medical Association (JMA)
seeks to put an end to assaults against doctors.” She added that according to JMA President Hashem
Abu Hassan, “A total of 25 cases of violence against doctors on duty were reported in 2013, most of
them were in public hospitals.” Although violence against doctors, and nurses has been recorded in
many health institutions worldwide, and in some hospitals in Jordan, which might be due to health
dysfunction, to the best of the researchers' knowledge, no studies have investigated impoliteness in a
hospital setting. The researchers of the present study believe that the recorded cases of violence
against doctors necessitate investigating this phenomenon to present some implications. The

researchers of the present study, therefore, chose a rich resource of data represented by observing
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communicative interactions in the Emergency Room of a Jordanian hospital to examine the strategies
of impoliteness used by patients or their relatives towards doctors, nurses and hospital staff.

The notion of impoliteness is very often contrasted with politeness. Brown and Levinson (1987: 1)
refer to politeness as minimizing the imposition on the addressee arising from a verbal act and the
consequent possibility of committing a face threatening act. In contrast, impoliteness causes face
threatening to the addressee. Culpeper et al. (2003: 1546) consider impoliteness as “communicative
strategies designed to attack face, and thereby cause social conflict and disharmony.” Culpeper (2005:
38) explains that “Impoliteness comes about when: (1) the speaker communicates face-attack
intentionally, or (2) the hearer perceives and/or constructs behavior as intentionally face-attacking,
or a combination of (1) and (2).” Bousfield states that impoliteness is the “evil twin” of politeness, and
that “impoliteness constitutes the communication of intentionally gratuitous and conflictive verbal
face-threatening acts (FTAs) which are purposefully delivered” (Bousfield 2008: 72). Lakoff (1989), on
the other hand, considers rude behaviour as impoliteness. She confirms that “rude behavior does not
utilize politeness strategies where they would be expected, in such a way that the utterance can only
almost plausibly be interpreted as intentionally and negatively confrontational” (1989: 103). In
support, Rabab’ah et al. (2019: 26) remark that most researchers agree that the most distinguishing
feature to differentiate politeness from impoliteness is ‘face threat.” Additionally, Rabab’ah and Al-
Qarni (2012: 738) state that “people refer to such functions (bodily functions) euphemistically since any
violation of such a matter is considered to be a sign of impoliteness.”

The most characterizing feature of the previously mentioned definitions is intentionality.
Classifying a behaviour as impolite mainly depends on the speaker’s intention and the hearer’s
interpretation. A speech act is qualified as an impolite behaviour if the speaker intends purposefully to
threaten the hearer's face, and the hearer understands such a behaviour as impolite. A behaviour is
also impolite if the addressee or hearer understands it so, regardless of the speaker’s intentions to
threaten his/her face or not. The last characterizing feature is that impoliteness is rudeness, which is
intentional and quarrelsome.

The aim of the present paper is to examine verbal and nonverbal impolite behaviours in the
hospital interactions taking place at a Jordanian Hospital Emergency Room using Culpeper’s (1996)
impoliteness framework, which was based on Brown and Levinson’s framework of politeness. It is
expected that the findings of the present research will give us insights about how patients and/or their
relatives behave when they are dissatisfied with the service provided by the hospital admin staff,

nurses and doctors.
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2. Literature review

Research on impoliteness and responses to impolite behaviour covers a wide range of areas in this field,
such as impoliteness and responses used by bilingual children (Cashman, 2006), impoliteness and
gender (Mills 2005), impoliteness in TV programs (Culpeper 2005; Kanatara 2010; Dynel 2012),
impoliteness across cultures (Haigh and Bousfield 2012), and impoliteness behaviour and responses in
a school setting (Fania, Abdul Sattar, Mei 2014).

Since the introduction of the term impoliteness, many studies have been conducted to explore
this phenomenon. Some researchers focused on the use of impoliteness strategies and how the
addressees respond to such an FTA. For instance, in exploring the impoliteness strategies and the
verbal resources that the Spanish/English speakers use and their responses to impoliteness, Cashman
(2006) found that the model suggested by Culpeper (1996, 2005) is beneficial to identify and classify the
impolite behaviour used to attack hearers' face. The study also revealed that the speakers employed a
variety of impolite response strategies. The relationship between impoliteness and gender has also
attracted the attention of some scholars (e.g. Mills 2005). Such studies revealed that women are always
nicer and more polite. Impoliteness and response to impoliteness in TV programs have been examined,
and such research has indicated that presenters use a wide range of impoliteness strategies which are
in line with Culpeper’s framework (1996), and that the impolite behaviour used does not only affect the
addressee, but it also impacts the overhearers or third parties, who are not intended to be attacked
(Culpeper 2005, Rabab’ah and Alali 2019).

Some other researchers were interested in examining impoliteness in medical contexts. For
example, Kanatara (2010) analysed strategies of impoliteness used by Dr. House, the main character in
the TV series - House, M.D. and the other characters’ responses to them, as well as the reason(s) behind
their use. The findings showed that although sarcasm is a persistent characteristic of Dr. House’s talk
style, he does not overtly conflict the Politeness Principle. Furthermore, in the hospital context,
“although he has the legitimate power and the expert power to be direct, he opts for indirectness”
(Kanatara 2010: 305). The analysis also demonstrated that most of Dr. House’s interlocutors responded
by using impoliteness themselves, and challenged him trying to reverse this power relationship. He
also tries somehow to preserve agreement by not causing great damage to his addressees’ face, but by
allowing them to get the offending point of his remarks through implicature. In a study that explored
impoliteness among nurses and patients, Ojwang, Ogutu and Matu (2010) found that the nurses’
impolite utterances do not only indicate “rudeness,” but also a violation of patients’ dignity, which
hinders “broader human rights such as the right to autonomy, free expression, self-determination,

information, personalized attention, and non-discrimination” (Ojwang, Ogutu and Matu 2010: 110). In
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a similar study based on “House,” Dynel (2012) discussed impoliteness and argued that “intentionally
produced impoliteness is meant to be perceived differently by distinct hearer types” (Dynel 2012: 186)
and concluded that “the speaker means impoliteness to be recognised by ratified hearers (the
addressee and/or the third party), while it may be threatening to the face of any individual from
among;: nonparticipants, ratified hearers, or unratified hearers” (Dynel 2012: 186).

Studies have shown that people use impoliteness in different cultures, and that impoliteness is a
universal phenomenon. Haugh and Bousfield (2012), for example, analysed male-only interpersonal
interactions in (North West) Britain and Australia, and compared the topics of such mockery and abuse.
The study indicated that jocular mockery and jocular abuse were recurrent interactional practices
across both the Australian and (North West) English data sets. In a similar study, Badarneh, Al-Momani
& Migdadi (2017) studied how English is used in naturally occurring interactions in colloquial Jordanian
Arabic to perform acts of impoliteness. Through code-switching to English, attack on face, specifically
quality face, social identity face, and association rights were identified in the data. The study also
revealed that positive impoliteness and negative impoliteness strategies were used through English,
and sometimes in conjunction with Arabic impoliteness resources. In the same vein, Rahardi (2017)
examined linguistic impoliteness in natural utterances from a sociopragmatic perspective. The data
revealed five pragmatic impoliteness categories, namely deliberate ignorance, face-playing
impoliteness, face-aggravating linguistic impoliteness, face-threatening linguistic impoliteness, and
face-loss linguistic impoliteness, each of which was has impoliteness subcategories. In examining
assertion and affiliation in terms of disagreement and impoliteness in a WhatsApp communication
within a Spanish family, Ferndndez-Amaya (2019) concluded that disagreement within the family
domain should not essentially be construed as face threatening.

Impoliteness in political discourse has also gained some researchers’ attention. Alemi and Latifa,
for example, (2019) examined the linguistic features of impoliteness in the debates between the
Republicans and Democrats in 2013 US government shutdown issue. The analysis indicated that the
two parties similarly used all the strategies suggested by Culpeper (1996). Among the most employed
impoliteness strategies were challenges, dissociating from the other, sarcasm/mock politeness, and
seeking disagreement/avoid agreement.

As observed, the literature that examined impoliteness in a medical context, and more specifically
in Arabic is rare; therefore, the overarching goal of the present study is to shed light on impoliteness
in real life interactions taking place at a Jordanian Hospital Emergency Room to find out the

impoliteness strategies that Arabic-speaking patients and/or their relatives use while interacting with
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their doctors, nurses, and administrative staff. The findings of the present research will add to the

growing body of impoliteness research in the health sector.

3. Methodology

3.1. Data collection procedures

To achieve the aims of the current study, the impolite behaviour at the Emergency Room of the selected
Jordanian hospital was observed. During April, 2016, one of the researchers, who was an employee at
ER of the selected hospital, in collaboration with two more colleagues, directly collected field notes of
a total of 100 face to face interactions which included impolite behaviour between the patients and/or
their relatives with the ER staff (e.g. doctors, nurses, receptionists, and accountants). These
interactions were recorded either while interactions were taking place or immediately after they
happened. It is worth mentioning that one of the limitations of this method is that neither the
researcher nor her colleagues could write down a lot of details related to the interactions or even
remember all the impolite utterances said. The patients and their relatives, who were observed to
behave impolitely, were asked sign a consent form, before leaving the hospital, for using the
communication that took place at the ER for research purposes. They signed the consent forms in
which they gave the approval to the researchers of the current study to use their interactions and

behaviour for research purposes only and that their names will not be disclosed.

3.2. Data analysis

The present study is both quantitative and qualitative. The recorded data were quantitatively analysed
to find out the frequencies and percentages of the impoliteness strategies used either by the patients
and their relatives. Impoliteness instances were categorized using Culpeper’s (1996) categorization:
bald on record impoliteness, positive impoliteness, negative impoliteness, sarcasm or mock politeness and withhold
politeness. These impoliteness strategies were also analysed qualitatively by illustrating each one with
examples from the data. The Arabic scripts which included impoliteness were first written using the

IPA alphabet and then translated into English (for abbreviations used see appendix).

3.3. Data Analysis Framework

Goffman (1967) notes that there are three types of impoliteness: insults, disagreeing and 'unwitting'

offences. Culpeper et al. (2003) state that Goffman’s (1967) categorization of impoliteness may be

232



Kervan - International Journal of Afro-Asiatic Studies 26 (2022)

helpful, but is not all encompassing. Therefore, Culpeper (1996) proposes a framework of impoliteness,
which is opposite to Brown and Levinson’s (1987) politeness theory. He considers impoliteness as “the
parasite of politeness” (Culpeper 1996: 355). While politeness strategies are employed to save the face
of the addressee, impoliteness strategies are utilised to threaten/attack face, which cause social
dissonance. For this, Culpeper (1996: 355) presents five super strategies that language users employ to
produce impolite expressions, namely bald on record impoliteness, positive impoliteness, negative
impoliteness, sarcasm or mock politeness, and withhold politeness. In our present research, Culpeper's
(1996) framework is used because it is one of the most appropriate framework for such a research
context for two reasons. Firstly, this framework was based on Brown and Levinson’s theory of
politeness (1987). Secondly, the researchers’ daily observation at the hospital make them feel that most
of the strategies suggested by Culpeper (1996) were found in the various impolite utterances or
interactions that took place at the hospital before conducting the experiment. The definition of each

super strategy will be presented in the results section.

4, Findings

The Emergency Room at the selected Jordanian hospital proved to be an extremely rich source of data
for impoliteness behaviour. A total of 100 communicative interactions, which included different forms
of utterances displaying impoliteness, were reported. As an observer, one of the researchers, who
works at the hospital, noticed that three of these interactions included physical violence as well as
verbal abuse. Physical violence was not an aim in the present study; therefore, it was not mentioned in
our analysis. The purpose of this study is specifically to describe the patients and/or their relatives’
use of impoliteness strategies in face-to-face interactions with the ER staff (doctors, nurses, and
administrative staff). In section 4.1. we will present the frequencies and percentages of impoliteness
strategies used in the university hospital ER. In section 4.2., we will discuss the impoliteness strategies

as they occur in context.

4.1. Impoliteness strategies used in the oral discourse in the ER

The results presented in Table 1 show the frequencies and percentages of impoliteness strategies used
in the face-to-face interactions between the patients and/or their relatives and ER staff at the selected
Jordanian hospital. The results show that the patients and their relatives employed various

impoliteness strategies in order to attack the face of the ER staff.
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Strategy Total Percentage
Sub-Strategy Frequency
0,
Bald on Record — 69 69 33.2%
- Being unconcerned 6
- Using inappropriate identity 17
Positive markers 43 20.7%
Impoliteness - Using taboo words 7
- Ignoring 5
- Using obscure or secretive 6
language
- Associate the other with a “
) negative aspect
Negative ) ; -
) - Frightening and threatening 13 52 25%
Impoliteness - ;
- Scorning, condescending 20
- Invading the other's space 5
Sarcasm or mock 28 28 13.4%
politeness
[v)
Withhold 7.7%
. — 16 16
politeness
Total 208 208 100%

Table 1. Frequencies and percentages of impoliteness strategies used by patients and/or their relatives

at the Jordanian hospital

Table 1. reveals that bald on record was the most used impoliteness strategy (69 instances), accounting
for 33.2%. The second most employed strategy was negative impoliteness (52 instances, accounting for
25%) with its sub-strategies: ‘associate the other with a negative aspect,’ ‘frightening and threatening,’
‘scorning, condescending,” and ‘invading the other’s space.’ It is also noticed that scorning and
condescending (20 instances) recorded the most used negative impoliteness strategy, followed by
associate the other with a negative aspect (14 instances), frightening and threatening (13 instances),
while the least used one was invading the other's space (5 instances). The third most used category was
positive impoliteness, which recorded 43 instances, accounting for 20.7%. Using inappropriate identity
markers registered the highest frequencies (17), while all the other strategies recorded fewer instances.

It is also obvious that withhold politeness was the least used category of impoliteness (16 instances),
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accounting for 7.7%. In the following sections, we will discuss the types of impoliteness strategies and

its subcategories, and illustrate with examples from the data.

4.2. Impoliteness and impolite behaviour in context

4.2.1. Bald on record impoliteness

Impoliteness works when the speaker threatens the face of the hearer by directly asking for a service
or by insulting the hearer because of his/her dissatisfaction. The speaker’s intention in this strategy is
to attack the hearer's face where the hearer does not have the power to be impolite in his/her reply
(Culpeper 1996). Impolite speakers perform a face threatening act explicitly, directly and
unambiguously (Culpeper 2005). This strategy was used in several situations where the patients and
their relatives didn’t try to soften their words, and save the hearer's face by asking the ER staff directly
and impolitely to do something. The use of expressions in the situations discussed below (1-4) like ?inti
ma btifhami “You don’t’ understand!” (Situation 1), 7aSti:ni ?iza:zeh jo:me:n “Give me a sick leave for two
days!,” 2afti:ni ka:set maj (Situation 2), and baddi;f ?atfad’d‘al w baddi;f ?agSud baddi: ?izazeh “I don’t want
to have a seat! Give me a leave!” are all examples of bald-on record strategy, whose aim is to directly

attack the hearer’s face.

Situation 1

When a triage nurse refused to accept a patient sister’s case in the ER because it was not an emergency,
and she transferred her to the Family Medicine Department, the patient’s brother disrespectfully

looked the nurse up and down, and said

2int-i ma b-titham-i b-ahki:=l-ik 2il-bint
you-SG.F NEG.1  IMPF=understand.3SG.F  IMPF=tell.IMPF.1S=to-you.SG ~DEF-girl
tafban-eh  w muf ga:dr-eh tehk-i

sick-F and  NEG\NEG capable-F  speak-IMPF.3SG.F

“You don’t understand! The girl is very sick, and she cannot speak!”

Situation 2

One female patient asked a doctor to give her a two-day sick leave before being examined by the ER

doctor. She said, dakto:r 2ana tafba:neh 2aftini 7iza:zeh jo:me:n “Doctor, I am sick. Give me a sick leave for
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two days.” The use of the imperative form when addressing the doctor is a bald on record impoliteness

strategy.

Situation 3

When a doctor refused to give a male patient a sick leave, one of the clerks tried to calm him down:

Clerk: haddi: ?2afs‘ab-ak w tfad*d‘al 2ugfud

calm\IPV.2SG.M  nerve\PL-your.SG.M  and  be_so_kind_to.IPV.M sit.IPV.M

“Calm down and have a seat!”

Patient (shouting):  badd-i=[ 2atfad*dal w
want-1SG=NEG ~ IMPF.be_seated.IPFV.1SG and
badd-i=[ 2ugfud / badd-i ?iza:zeh

want-1SG=NEG  sit\IPFV.1SG want-1SG leave

“I don’t want to calm down. I don’t want to sit down. I want a sick leave”

Shouting at the clerk, who is not even to be blamed, is a bald on record impoliteness strategy whose

aim is to threaten and damage the face of the interlocutor.

4.2.2. Positive impoliteness strategies

Positive impoliteness strategies are designed to damage the addressee’s positive face wants. According
to Culpeper (1996) this super strategy includes several strategies, such as ‘frighten,” ‘condescend, scorn
or ridicule,” ‘ignore, snub the other,’ ‘invade the other's space,” ‘explicitly associate the other with a
negative aspect,” and ‘put the other's indebtedness on record,” ‘exclude the other from an activity,
disassociate from the other,” ‘be disinterested, unconcerned, and unsympathetic,” ‘use inappropriate
identity markers,” ‘use obscure or secretive language,” ‘seek disagreement, ‘make the other feel
uncomfortable,” ‘use taboo words,” and ‘call the other names - use derogatory nominations’ (Culpeper
1996: 357-358).

The results of the current research showed that positive impoliteness was manifested in a number
of strategies used by the patients and their relatives, such as being unconcerned, using inappropriate
identity markers, using taboo words, ignoring, using obscure or secretive language, and using a code known to
others in the group. Using inappropriate identity marker was the mostly used strategy in the data. Some

patients and their relatives used the hospital staff’s first name or nickname. The use of the words like
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‘yaza:leh’ (female deer), and ‘hazzeh’ (Pilgrimage performer or old woman) are inappropriate discourse

markers, which are not favoured by young females or the educated in Jordan.

Situation 4

One male patient asked a female nurse:

2imt‘wwel dor-i Jja=yaza:l-e
last_long\IPFV.1SG turn-my  VOC=gazelle-F

“Do I have to wait so long, doe?!”

Although yaza:leh ‘doe/female deer’ is a positive one, it is used in this context to denote a negative
meaning. In such contexts and when said by non-intimates, such an expression is considered impolite

as he is flirting with the addressee.

Situation 5

Another example of impoliteness displayed through identity markers happened when a relative called
the female nurse, who was handling his patient, and said hazzeh ‘old woman.” The word hazzeh is used
to call uneducated old women who performed pilgrimage to Mecca in most cases. However, when this
word is said to address young people in Jordan, it is a sign of disrespect and impoliteness. Moreover, to
call someone hazzi or hazzeh is inappropriate and it is a sign of ignoring the addressee if not calling
him/her by name or giving his/her identity a socially-respected title, such as, Mr., Ms. or Mrs.

The second positive impoliteness strategy employed is ignoring and snubbing others as failing to
acknowledge other’s presence. The husband in situation 6 shouted as if the intern doctor was not a

doctor.

Situation 6

While a resident was examining a female patient, the patient’s husband asked the nurse:

wajn lid-dakto:r
where  DET-doctor

“Where is the doctor?”
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The patient ignored the presence of the resident because he thinks that residents are inexperienced.
Those residents are usually on their third year of practice after graduating from the School of Medicine.

Being unconcerned, as a positive impoliteness strategy, was used when patient and their relative
showed disinterest in what the speaker was saying. Using the expressions as wajn ?id-dakto:r and jafni
xalas® ?inrawweh as shown in situation 7 and 8 indicate that the speakers are unconcerned and

disinterested.

Situation 7

A nurse was trying to calm down the patients’ family when informing them that their daughter is fine.
However, the patient’s mother was not concerned with what the resident doctor as saying. Ignoring

the presence of the resident doctor, she said:

badd-i: fasmaf min ?id-dakto:rr/  wajn ?id-dakto:r
want-1SG hear\IPFV.1SG  from DET-doctor/ where DET-doctor

“I want to hear from the doctor. Where is the doctor?”

Situation 8

While a doctor was giving instructions and advice to the patient’s relatives about what to do after

discharge, they interrupted him:

¢ fin-rawweh

jaSni xala:s
mean\IPFV.3SG.M  enough  go_home\ipfv.1PL

“Does this mean that we can leave now?”

Their interruption and not allowing him to complete his advice indicates their unwillingness to hear
and his presence ignorance.

Some patients and their relatives used obscure or secretive language when they did not like the
doctor’s behaviour or the service provided. The data revealed that some patients’ relatives used a very
unpopular language in the ER like Russian and French as a secretive language, which they supposed it
could not be understood by the audience, especially the doctors. This impolite behaviour threatens the

face of the hearers.
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Use of tabooed terms associated with religion was observed in the data. Tabooed words used
included damnation and use of words like ‘fuck you.’ Situations 9. and 10. illustrate this strategy, which

is very offensive when used in public, and more specifically in a Muslim community.

Situation 9

The father of a child patient was nervous and angry because his son refused to obey the nurse, who

wanted to give him an injection. He cursed the nurse saying:

jilfan sama:-k
damn\IPFV.3M  heaven-your

“Damn you to hell!”

The speaker here wished that the nurse had gone to hell because of the pain his son had.

Situation 10

A psychiatric male patient came to the ER; he refused the treatment and started shouting in the

doctor’s face:

Putruk-ni ma tilmis-ni
leave\IPV.M-me NEG touch\IPFV.25G-me

“Leave me! Don’t touch me!”

walla laZalfan sama:-k
God\oath damn\IPFV.1SG heaven-your

“Leave me! Don’t touch me!”

In this context, it is a curse and threatening. The same patient also cursed using tabooed words related
to sex as ‘fuck you!’ and the like. This was a very difficult patient, who tried to attack the doctor even
physically.

Some other patients resorted to using a code known to others in the group as a positive imploiteness

strategy. For example, they used proverbs or popular sayings. To illustrate, see Situation 11 below:
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Situation 11

One female patient’s sister was angry because she felt that the health care was not equally provided.

She claimed that their care was rushed and without empathy; she expressed her anger saying:

lil=hazjah  kull=ha s‘ara-t faggu:s w=xjar /
DET=life  all=3SG.F = become-PFV.3SG.F = Armenian_cucumber\PL  and=cucumber\PL
maf=ak was‘t'a b=ehtirmu:=k / ma maf=ak

with=2SG.M  connection IPFV=respect\IPFV.3PL=2SG.M NEG  with=2SG.M
was‘t’a raha-t falaj=k

Connection lose-PFV.3SG.F upon=2SG.M

“Life has become cucumber and Armenian cucumber. If you have connections, they will

respect you. If not, they won’t.”

The patient’s sister used the Arabic proverb ‘life has become cucumber and Armenian cucumber,’
meaning that people are unequally treated. By using the above expression the girl attacked the face of
the ER staff by using a code known to the group. In Jordanian Arabic, xjar ‘cucumber’ refers to
underprivileged people, and faggu:s ‘Armenian cucumber’ to the elite. The proverb derives from the

fact that the Armenian cucumber is always more expensive than cucumber.

4.2.3. Negative Impoliteness

Negative impoliteness happens when the speaker aims to damage the hearer’s negative face. Culpeper
divided this major strategy into: ‘frighten,” ‘condescend, scorn or ridicule,” ‘invade the other’s space,’
‘explicitly associate the other with a negative aspect,” ‘put the other’s indebtedness on record,” and
‘Violate the structure of conversation; i.e. interrupt’ (Culpeper 1996: 357). A number of negative
impoliteness strategies were observed in the data. For example, the data have shown that Frightening

and threatening strategy was used to damage the addressee’s face as shown in Situation 12,

Situation 12

One male patient was shouting at the clerk who was busy registering other patients, and refused to

wait:

Patient:  ?ismaf fala=j b=agull=ak badd-ak
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listen.lPV.M  upon=1SG IPFV=say\IPFV.1SG=2SG.M  want-25G.M
tsazzil=ni / badd-ak tsazzil=ni
register\IPFV.2SG.M=1SG / want-25G.M  register\IPFV.25G.M=1SG
“Listen! I tell you: “You must register me. You must register me.”
Clerk: ?iltazim el-dor w=haddi 2afs‘ab-ak
respect\IPV.2SG.M  DET=turn and=calm\IPV.2SG.M nerve\PL-your.SG.M

“Calm down and wait for your turn!”

In this context, using commands as in ?ismaf falaj’ (Listen!) and repeating the utterance ‘bagullak baddak
tsazzilni baddak tsazzilni’ (I am telling you that you have to register me!) is a face-threatening act.
Insisting that the clerk has to register her by using command statements indicates that he is
threatening the clerk.

Another negative impoliteness strategy, which included imposition, was invading the other's
space. Some patients positioned themselves closer to the staff than the relationship permits as in the

following interaction (Situation 13), which took place at the ER reception.

Situation 13

Male patient: ma:l-ek zafla:n-eh

why-you.F.SG  angry-F

“Why are you angry?”
Nurse: tfad'd'al/ kif  b-agdar 2axdum-ak
please how  IPFV=can\IPFV.1SG serve\IPFV.1SG-you

“Yes. How can I help you?”
Male patient: bas  Zihki:-l-i min  mzafl-ek
just  tell\IPV.F=to-me who upset-PFV.3SG.M=you.SG.F

“Just tell me who has made you angry?”

Asking personal questions like ‘ma:lek zafla:neh?” ‘Why are you angry?’ and repeating the same question
in the second turn shows the speaker’s impoliteness as he was invading the nurse’s space. Other

patients used the strategy of condescend, scorn or ridicule, as observed in interactions 14 and 15.
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Situation 14

A male patient was dissatisfied with the doctor’s treatment. While the doctor was leaving the room, he

asked the nurse:

billa:hi falaj-ki m-ahu Xiris3..
God\oath by-you.SG.F  INT-he graduate

“Isn’t he a graduate of...?”

This is said to scorn the doctor and state indirectly that they are unqualified because Jordanians know
that most students who go to study in the mentioned country are high school low achievers (High

School score= 50%-70%).

Situation 15

A patient was very angry because the clerk was not in his office. The clerk was praying and when he

returned to his desk, the following conversation took place:

Patient:  la:zem at?axxar fafan Zinta ta:rek
Necessary be_late\IPFV.1SG  because you.SG.M leave\PTCL
Juyla-k w t'a:leS
work-your.SG.M  and leave\PTCL

“Should I be served late because you are leaving your work?!”

Clerk: ?inta ma Zila-k daxal ?at‘laf min  maka:n-i:
you.SG.M NEG for-you.SG.M  business leave\IPFV.1SG from place-my
willa  la
or no

“This is none of your business if I leave my place or not!”

As noticed in the turn of the clerk, his response is an attack to the patient’s face. The patient got angry
and upset. Therefore, he tried to emphasise his power over the clerk and to belittle him by being
contemptuous. In fact, the hospital which we collected the data from is a givernmental hospital, which

means that patients don’t pay and charges; it is the givernment which pays because they are covered.
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Claiming that they pay the hospital staff’s salary, which aims to belittle them, is impolite and incorrect.

Besides, the way the utterance was said indicated how angry and how impolite he was.

Zinta hon  b=tiftayil bi=flu:s=i w-flu:s

you.SG.M  here  IPFV=work\IPFV.2SG.M  with=money=1SG  and=money

Zil=mard‘a ?il=Banj-in / yas‘bin fann=ak badd-ak
ART=patient/PL  ART=other-PL/ against will  from=2SG.M want-25G.M

tdal ga:fid fa =maktab=ak

remain\IPFV.2SG.M  seat\PTCL  upon=desk=25G.M

“You are employed here by my money and other patients’ money. You must stay at your desk

and register patients.”

4.2.4. Sarcasm or mock politeness

The FTA is performed with the use of “politeness strategies that are obviously insincere, and thus
remain surface realizations.” Culpeper et al. (2003) states that tonal and other phonological properties
can be used to make some utterances intensely impolite, which on the surface, seem to be polite.
Sarcasm can be as saying "You are too smart!" to someone who answers your question stupidly. The
data revealed that some patients and their relatives employed sarcasm in order to attack the

addressee’s face as in the following interaction as shown in Situation 16.

Situation 16

A male patient was angry for waiting too long in the ER; he came to the clerk’s office complaining:

Patient: ?%ihna wara:=na mafazyel/  xals*u:=na /
we  behind=1PL  work\PL  let\IPV.2PL=1PL
badd-=i: ad‘al yom  kamil  fii  Tit™-t'aware?
want-1SG  stay\IPFV.1SG day = whole in  DET=emergency\PL
“We are very busy. Just let’s finish. Do I have to stay all day long at the emergency room?”
Clerk: b=i{i:n=ak 2allah/  badd=ak tithammal
IPFV=help\IPFV.3G.M=25G.M  God / want=2SG.M  tolerate\IPFV.2SG.M
Jwaj / nid‘axm  ?2id-dor fin=na mabni fala  mabda?

a_little/  system DET=turn by=1PL  build\PTCL upon principle
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Zit-tagji:m el=mabda?i: li=wadef ?il=mari:d*-ah

DET=evaluation —DET=preliminary for=condition = DET=patient-F

w=lit"=t‘awa:re? fi-ha hal-a:t hariz-eh kbi:r-eh  ?Pil=jom

and=DET=emergency\PL  in=3SG.F case-PL  critical-F many-F  DET=day
“God help you! You have to wait for some time. Your turn is based on the initial medical

diagnosis of the patient and emergency. There are so many critical cases today.”

The patient interrupted her, and said at a high pitch and sarcastically:

Jukran  ktir fil=ik
thank much  upon=you.SG.F

“Thank you very much!”

4.2.5. Withhold politeness

Withhold impoliteness can be realized through “...the absence of politeness work where it would be
expected” (Culpeper 1996: 357). For instance, failing to congratulate a friend on his university
graduation may be considered as intentional impoliteness (Culpeper 2005: 42). Some patients failed to
be polite where it would be expected, such as failing to thank the doctor after their treatment by just

turning around without even saying 'thank you.” This strategy is illustrated in Situation 17.

Situation 17

After the nurse put the IV fluid to a male patient, his wife said:

xala:s® Zirhamu-h / faddabtu el-walad
enough  pity\IPV.P-him/ torture\PFV.2PL  DEF-boy

“That is enough! Have mercy on him. You are torturing the child!”

Instead of thanking the nurse, she mistreated her by asking her not to hurry and to give the patient
her full attention and care. Again instead of saying ‘thank you,” the mother blamed the nurse and

accused her of torturing the child.
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4.2.6. Other impoliteness categories

The researchers were able to classify the majority of the impolite utterances registered at the hospital
ER according to Culpeper's framework (1996). However, some utterances were difficult to classify
under any of Culpeper’s (1996) super-strategies. The data included some religious expressions that
intend to replace other impolite expressions. Several patients and/or their relatives were not satisfied
with the medical care and service provided at the hospital, so they produced some religious utterances

to express their dissatisfaction, and upset to calm themselves down. Some expressions found in the

data are:

1. Zastayfiru allazh
ask_forgiveness\IPFV.1SG ~ God
“May Allah forgive me!”

2. ja=allah
VOC=God
“0 Allah!”

3.  hasb-ij-a alleh - wa nifm-a al-waki:l
sufficient-(to)-me-ACC  God and  excellent-ACC  DEF=trustee
“Allah is sufficient for me, and how fine a trustee He is”

4, la hawl-a wa la quwwat-a Zilla bi-lla:h
NEG power-ACC  and NEG strength-ACC  except in-God
“There is no power and no strength except in God”

5. la Zilazh-a Zilla alla:h

NEG  divinity-ACC  except God

“There is no god but Allah”

All of the above expressions are religious phrases, which Muslims use to show complaint, and
dissatisfaction. Because they admit they are powerless, they either ask Allah for forgiveness (1.) or ask

God to revenge for them from the intended person (3.).
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Thomas (2006) suggests that, in most daily interactions, there is a non-ratified hearer (bystander
or an overhearer) to whom the speaker does not wish to communicate meanings. The third party is “a
participant entitled to listen (and does listen) to the speaker and to draw inferences according to the
speaker’s communicative intention, even though he/she is not the party addressed” (Dynel 2012: 169).
Culpeper's (1996) framework of impoliteness could not account for all impolite instances registered in
the data of the present research. Such impolite utterances involved a number of individuals, other than
addressees, whether or not they are the parties verbally attacked. The researchers of the present study
found such instances difficult to classify according to Culpeper’s framework (1996) because the third
party (overhearers) were offended although they were not targetted or they were not verbally
attacked. In one of the registered impolite situations, a patient was talking to the hospital staff politely,
but he turned to his wife and told her off during the clinical examination. He did not show any respect
to the doctors, the nurses, or even the other patients who are waiting by saying “It is all because of you
and your children. You are going to kill me!” Then the patient verbalised his anger to God and entrusts

justice to God. This utterance did not only attack his wife’s face, but also all the audience at the ER.

4.2.7. Paralanguage and non-verbal features

According to Culpeper (1996: 363), “A number of paralinguistic and non-verbal aspects contribute to

1]

the creation of a threatening atmosphere.” Paralinguistic features were employed to signal
impoliteness in many of the interactions that took place between the ER staff, doctors and nurses on
one hand, and the patients and their relatives on the other hand. Paralanguage features included facial
expressions, pitch, and voice quality.

Eyes are often called ‘the windows of the soul” as they can send many different non-verbal signals.
As a normal part of communication, eyes can be used to send many non-verbal signals; impolite signals
are included. Through observation, the researchers noticed that many ER patients and/or their
relatives tended to use their eyes to express dissatisfaction by looking up and down the ER staff when
they were not happy with what is being said or with the service they are offered. This can be quite
impolite and insulting, and hence indicate a position of presumed dominance, because the person
effectively says “I am more powerful than you, you are unimportant and you will submit to my gaze.”
Staring at another’s eyes is another type of eye contact usually used to send impolite messages. Some
of ER patients and/or their relatives expressed their anger through staring at the hospital staff,
doctors, and nurses’ eyes. The staff, however, responded by looking away and ignoring such gazes
because they were used to experiencing such behaviours and they were prepared to behave like that

in such situations.
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Intonation can also be recruited in the pursuit of impoliteness. Intonation is the variation of
spoken pitch; it indicates the speaker’s attitude, satisfaction and the emotions. In most conversations,
the voice is normal at the beginning of the speech, rises at the information focus word (or syllable),
and then falls back to normal, and drops to low at the end of the sentence. The researchers noticed that
many ER patients and/or their relatives tended to use a very high pitch to express their anger and
dissatisfaction with the ER department services. Through observation, it was found that women’s

voices were pitched higher than men’s when they were angry.

5. Discussion and implications

The first aim was to investigate impoliteness strategies utilized by patients and/or their relatives. The
study revealed that the patients and/or their relatives used five major categories of impoliteness
strategies to attack the face of their interlocutors (i.e., doctors, nurses and administrative staff). This
finding lends support to previous politeness research (e.g., Culpeper 1996; Culpeper et al. 2003; Culpeper
2005). The findings also support Bousfield (2008), Culpeper et al. (2003), and Culpeper (2005) that
impoliteness is a strategy used to intentionally attack face and intensify the face damage, cause social
conflict and disharmony, and show dissatisfaction and rudeness.

One of the most significant findings of the present research is that bald on record was the mostly
used impoliteness strategy (33.2%). The patients and/or their relatives used bald on record
impoliteness to express clear insult to their interlocutors, viz., admin staff, nurses and doctors. This
strategy registered most of the impoliteness instances found in the data. They did not soften their
words to save the face of their interlocutors. The patients and their relatives also resorted to a number
of positive politeness strategies (25%), viz., being unconcerned, using inappropriate identity markers,
ignoring the other, and using obscure or secretive language. Being unconcerned was manifested clearly
in some utterances like baddi asma$ min eldakto:r / wajn ?id=dakto:r “1 want to hear from the doctor!
Where is the doctor?” By saying so, the patient's relative did not consider the resident, a doctor.
Ignoring and snubbing others to show their failure to acknowledge the presence of the other was
another impoliteness strategy used to insult the resident by saying wajn ?id-dakto:r? “Where is the
doctor?” The addresser did not consider the resident a doctor. Sometimes, patients and their relatives
used nicknames to address the ER staff like ja yaza:leh! “female deer” and hazzeh “a woman who
performs Hajj to Mecca,” which are considered inappropriate in a formal situation. Another positive
impoliteness strategy employed was using tabooed terms or obscure/secretive language. Most of the

tabooed terms were related to religion, such as damnation.
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Negative impoliteness was also noticeable in the data collected. The main types found in the data
were frightening and threatening, scorning and condescending and invading the other's space. Some
patients tried to frighten their interlocutors by showing their power. Other patients ridiculed the
doctors by emphasising the fact that they are graduates of X country. Jordanians have less trust and
confidence in graduates of non-Jordanian universities, such as non-western universities. The last
positive strategy employed was invading the other's space, where the addressers position themselves
closer to the hearers than the relationship permits as asking the hospital clerks “Why are you angry?”

Some patients and their relatives employed sarcasm or mock politeness in order to attack the
addressee’s face, in Culpeper’s (1996) terms, as an impoliteness strategy. When a patient's relative said,
“They are graduates of Harvard,” he sarcastically implied that they are not graduates of Harvard and
they are unqualified. In Partington’s words (2007), they use mock politeness to be interesting and
memorable. Finally, withhold politeness was used to attack the Jordanian hospital staff, doctors and
nurses. It refers to the absence of politeness where is required. Not thanking a doctor after finishing
the treatment is an example of such a strategy.

One of the most important contributions of this research to impoliteness research, is that the
analysis showed that there are some expressions some cultural and religious expressions, to express
complaint, and dissatisfaction with the services provided, were difficult to classify under any of the
categories suggested by Culpeper (1996), such as Zastayfiru alla:h ‘May Allah forgive me!” or hasbija alla:h
wa nifma alwaki:l ‘Allah is sufficient for me, and how fine a trustee he is.” Another important result is
that the patients and their relatives used a number of paralanguage features to signal impoliteness in
many interactions that took place at the ER of the Jordanian hospital. Such paralinguistic features
include staring and high pitch of voice to indicate anger and dissatisfaction.

Based on the findings of the study, the researchers present some implications for the participant
Jordanian hospital. Since patients who come to the ER are always critical cases and their relatives are
always nervous, angry, and impatient because they want to feel that the admin staff, nurses and doctors
are perfectly doing their job, they are advised to take these circumstances into consideration when
receiving patients in the ER. This will increase the patients’ level of satisfaction, and decrease their
complaints, and impolite behaviour. However, one of the limitations of this research is that the
impolite behaviour, whether it was verbal or nonverbal was not audio or video-recorded, made it

difficult to capture all impoliteness strategies used by the patients or their relatives.
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Glosses

By and large, glosses follow the Leipzig Glossing rules:

ACC  Accusative PL Plural

DEF  Definite article PTCL Participle

F Feminine SG Singular

IPFV  Imperfective VOC  Vocative particle
[PV Imperative - morpheme border

INT Interrogative particle

clitic border

M Masculine nonconcatenative morphology

\/

NEG Negative intonational boundary

PFV  Perfective
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A cross-cultural analysis of disagreement strategies in Algerian and
Jordanian Arabic

Nour El Houda Benyakoub, Sharif Alghazo, Abdel Rahman Mitib Altakhaineh and Ghaleb Rabab'ah

This study aims to explore the use of disagreement strategies in two Arabic
dialects: Jordanian and Algerian Arabic. It also investigates the effect of social
status on the choice of disagreement strategies adopting Muntigl and Turnbull’s
(1998) taxonomy. To achieve these objectives, 40 participants (20 Jordanians and
20 Algerians) were randomly recruited to respond to a discourse completion task
(DCT). The participants were requested to read six situations and to react to them
by making disagreements with people of higher, equal and lower statuses. A
mixed-method approach was used to analyse the data. The results showed that
the participants in the two study groups share similar preferences in the use of
two main disagreement strategies that scored the highest in High to Low, Low to
High, and in Equal statuses. The findings are discussed in the light of
(im)politeness and provide implications for socio-pragmatic research in Arabic
linguistics.

Keywords: disagreement strategies, Speech Act Theory, (im)politeness

1. Introduction

Competency in language requires that the speaker is communicatively competent in using appropriate
linguistic forms in various social settings without causing any confusion or breakdowns in
communication. Hymes (1972) devised the concept of communicative competence (i.e., the ability of
the language user to function communicatively in social settings) in response to earlier theories of
formalism (Chomsky, 1965) which emphasised linguistic competence at the expense of functional (i.e.,
communicative) competence. Hymes’ (1972) proposition does not, by any means, undermine the
individual’s linguistic competence—which refers to knowledge of the rules of constructing language—
rather, it adds the need for the language user to be competent at the sociolinguistic and discourse levels
(i.e., the appropriate use of language in communicative situations).

In order for a language user to achieve communicative competence and successfully communicate
with others, s/he needs to be competent in the use of speech acts and to be aware of politeness
strategies. Speech acts such as greeting, apologizing, complimenting among others are culture-specific

(see Alghazo, Bekaddour, Jarrah and Hammouri 2021; Alghazo, Zemmour, Al Salem and Alrashdan
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2021). Therefore, research in intercultural pragmatics has emphasized the need to explore the
realization of speech acts in different languages and cultures and to compare and contrast the use of
speech acts among both typologically-distant and typologically-close languages. This study responds
to such calls and aims to investigate disagreement strategies in two typologically-related languages
(Jordanian and Algerian Arabic). When people exchange ideas and beliefs, they may (dis)agree with
each other. Disagreement—which is defined as the “expression of a view that differs from that
expressed by another speaker” (Sifianou 2012: 1554)—may sometimes cause conflicts between
interactants.

Disagreement was investigated in different languages and from different perspectives. In this
study, disagreement is investigated cross-culturally by exploring Algerian and Jordanian Arabic
speakers’ use of disagreement strategies. The analysis is rooted in Muntigl’s and Turnbull’s (1998)
classification of strategies. The data were collected by means of a discourse completion task (DCT)
which contains six situations of high, low, and equal statuses. The participants were 30 Jordanian and
30 Algerian Arabic speakers who were selected randomly and asked to use their own Arabic dialect
when responding to the situations. The study seeks answers to the following research questions:

1. What are the disagreement strategies used by Algerian Arabic and Jordanian Arabic speakers?
2. What are the similarities and/or differences between the two groups in the use of strategies?

3. To what extent does social status affect the choice of strategies?

2. Theoretical framework and literature review

2.1. Speech Act Theory

In pragmatics, as argued by Austin (1962), a speech act allows a speaker to perform an act via uttering
words; thus, words are used to perform actions. A group of verbs, then, are referred to as performative
verbs as they enable the speaker to perform a particular action, e.g. promising in ‘I promise that I will
be there on time.” A speaker can also produce an utterance that does not explicitly contain a
performative, yet such an utterance has an implicit act, e.g. ‘I will pick you up after school’ (Austin
1962). Each speech act, according to Austin (1962) consists of three levels: a locutionary act, an
illocutionary act and perlocutionary act. The locutionary act is the utterance itself which conveys a
meaningful linguistic expression. The illocutionary act is the function or the intended meaning of an
utterance, while the perlocutionary act is the effect the utterance has on the addressee. An illustrative
example of these three levels is a teacher saying to his students: ‘If you do not complete this task, I will
not let you out early’. The locutionary act is the utterance produced by the teacher and its literal

meaning. The illocutionary act is an order, and the perlocutionary act is the students completing the
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task and the teacher allowing them to leave early. Austin (1962) classified illocutionary acts into five
categories, namely, verdicatives, exercitives, commissives, behabitives, and expositives. However,
these categories were revised by Searle (1976) and a new classification was proposed by him including:
representatives, directives, commissives, expressives and declaratives. Representatives are speech acts
that allow the speaker to state his/her beliefs, to draw conclusions, to assert a certain viewpoint, and
to describe a certain state of affairs, e.g. ‘the weather is lovely today’. Directives are speech acts where
the speaker attempts to get someone to do something for him/her, e.g. questioning, requesting, and
ordering. Commissives commit the speaker to a future course of action, e.g. threatening, promising and
offering. Expressives allow the speaker to express his/her feelings, e.g. happiness, sadness, and love
among others. Lastly, declaratives are institutionalised speech acts that change the world and are
uttered by specific individuals, e.g. pronouncing a man and woman husband and wife, and declaring
war on a country among others. Studies that adopted the Speech Act Theory (SAT) as its theoretical
framework mainly analysed the type of speech act performed in a certain situation by certain speakers
(e.g., Kakava 2002; Al-Raba’a 2009; Parvaresh and Eslami Rasekh 2009; Al-Shorman 2016; Hassouneh and
Zibin 2021; Remache and Altakhaineh 2021 among others).

In the course of investigating the notion of disagreement, it appears that there is an ongoing
debate regarding its definition. For example, it was defined as the communication of an opinion or
belief which is contradictory to the view expressed by the other interlocutor (Edstrom 2004). Sifianou
(2012), on the other hand, suggested that disagreement is an expression of a viewpoint which is not
contrary to that of the other interlocutor but simply different from it. From the viewpoint of the SAT,
disagreement is an act which is produced in reaction to an act that precedes it, which suggests that it
requires a prior utterance from another speaker (Soring 1977). Based on the above, it is clear that the
performance of disagreement as a speech act is an important part of people’s communicative
behaviour, and thus, it is worthy of examination. This study adopts the SAT in addition to other

theories introduced in the following sections as its theoretical framework.

2.2. Disagreement and (im)politeness

Disagreement is seen as the opposite of agreement. That is, if agreement is perceived as the desirable
and preferred option (Pomerantz 1984), disagreement is regarded as the undesirable counterpart.
According to Wierzbicka (1991), disagreement reflects a dual meaning: The speaker indicates “what the
hearer thinks” and shows “that the hearer doesn’t think the same as the speaker” (Wierzbicka (1991:
128). Rees-Miller (2000: 1088) defines disagreement as follows: “[a] speaker (S) disagrees when s/he

considers untrue some proposition (P) uttered or presumed to be espoused by an addressee (A), and

255



Nour El Houda Benyakoub et al. — A cross-cultural analysis of disagreement strategies in Algerian and Jordanian Arabic

reacts with a verbal or paralinguistic response, the propositional content or implicature of which is not
P.” An essential feature of the speech act of disagreement is that it is a response move rather than an
initiation move (see Sinclair and Coulthard 1975). However, other speech acts such as requesting and
offering represent an initiation move. Indeed, disagreement occurs in contexts where there is no
compliance with ideas, dissatisfaction or opposition. For this reason, (im)politeness is highly relevant
to the study of the speech act of disagreement because it is necessary for speakers to save face in
interaction (see Culpeper 2011).

In their everyday interactions, people usually engage in situations which threaten their face.
These acts are called by Brown and Levinson (1987) Face Threatening Acts (FTAs) which directly relate
to studies of speech acts. Brown and Levinson (1987: 65) define FTAs according to two basic parameters:
“(1) Whose face is being threatened (the speaker’s or the addressee’s), and (2) Which type of face is
being threatened (positive- or negative- face).” Goffman (1967: 5) defines face as “the positive social
value a person effectively claims for himself and image of self-delineated in terms of approved social
attributes.” Therefore, saving face and considering others’ face help people to maintain their own face
and the face of others and preserve social relationships (Goffman 1967). Therefore, politeness—which
is defined by Green (1989: 145) as “consideration for one’s addressee’s feelings (or face), regardless of
the social distance between the speaker and addressee”—is a variable which reflects the degree of the
impact of the speech act on the face of both speakers and hearers. Speakers usually calculate the effect
of their speech acts when expressing disagreement based on three social variables: the perceived social
distance between the hearer and the speaker, the perceived power difference between them, and the

cultural ranking of the speech act (Brown and Levinson 1987: 112-113).

2.3. Muntigl’s and Turnbull’s (1998) classification

Researchers suggested different classifications of disagreement strategies based on the various
contexts of communication. The use of these strategies heavily relies on cultural differences and other
social factors such as gender, age and status of the interlocutors. For example, Muntigl’s and Turnbull’s
(1998) taxonomy includes five types of disagreement: Irrelevancy Claims (IC), Challenges (CH),
Contradictions (CT), Counterclaims (CC) and Act Combinations (AC). These types are explained as
follows:
1. Irrelevancy Claims (IRs) which occur immediately after, or as an overlap with, Speaker A’s initiation.
IRs may begin with discourse markers (e.g., so). By using an IR, “a speaker asserts that the previous

claim is not relevant to the discussion at hand” (Muntigl and Turnbull 1998: 229).

256



Kervan - International Journal of Afro-Asiatic Studies 26 (2022)

2. Challenges (CHs) usually begin with a reluctance marker that indicates disagreement with Speaker
A’s claim. Typically, CHs come in the form of an interrogative. They show “that the addressee
cannot, in fact, provide evidence for his/her claim” (p. 230). By using CHs, speakers disagree with
the previous claim and challenge Speaker A to provide evidence in support of his/her claim.

3. Contradictions (CTs) occur when a speaker disagrees “by uttering the negated proposition expressed
by the previous claim; ... CTs often occur with a negative particle such as no or not ... or positive
contradiction markers, such as yes or yeah” (Muntigl and Turnbull 1998: 230).

4, Counterclaims (CCs) are usually preceded by a pause, preface, or a mitigating device. By using CCs,
“speakers propose an alternative claim that does not directly contradict nor challenge other’s
claim” (Muntigl and Turnbull 1998: 230).

5. Act Combinations refer to the use of a combination of the previous strategies.

2.3. Previous studies on disagreement

The literature on speech acts abounds with studies on (dis)agreement strategies in various languages.
For example, Rees-Miller (2000) explored the use of linguistic features used to either soften or
strengthen disagreement in English academic discourse, particularly in university courses and
academic conversations. The use of disagreement was examined in relation to power, severity and
context. The findings showed that university teachers use more markers of positive politeness when
disagreeing with their students and less markers of positive politeness when disagreeing with peers.
The results also revealed that the context—more than power and severity—plays the greatest role in
the use of disagreement and the way disagreement is expressed in academic discourse.

In a study on disagreement in Persian, Masoumeh et al. (2012) explored how Persian male and
female speakers produce the speech act of disagreement. The study tested the role of gender and
formality of the context on the use of disagreement. To this end, the researchers used a triangulation
of tools to collect data: a DCT, observations, and audio-visual conversations among Persian speakers.
The study adopted the SAT as a framework and analysed the use of disagreement in the light of the
Face Theory. The findings showed that there exists a positive correlation between the type of
disagreement used and the formality of the context. The results also revealed that gender was a
determinant in the degree of formality of the context in which disagreement is used.

A similar study on disagreement in Persian was conducted by Bavarsad et al. (2015) who
investigated the ways in which the speech act of disagreement is expressed by young male and female
Persian speakers. The sample was 100 participants (50 males and 50 females) randomly selected from

the University of Isfahan and Islamic Azad University. The participants were asked to read nine
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situations and react to them by making disagreements. The researchers used Muntigl and Turnbull’s
(1998) taxonomy of disagreement strategies. The analysis of the data showed that females were more
cautious and used different strategies compared to males. The results also indicated that second
language (L2) learners make use of similar realisations of the speech act of disagreement as do native
speakers although they differ in the strategies used.

In a comparative study between Iranian English as a foreign language (EFL) learners and native
English speakers, Sadrameli and Haghverdi (2016) examined the use of disagreement strategies, with
the aim of finding similarities and/or differences between Iranian EFL learners and English native
speakers with regard to the use of disagreement strategies taking into account power and social status.
A DCT was distributed to 90 participants: 30 Iranian university students majoring in teaching English
as a foreign language (TEFL), 30 native English speakers, and 30 native speakers of Persian with no
English proficiency. The findings demonstrated that while the Persian native speakers used direct
contradictions more than the EFL learners and native English speakers, the native English speakers
used counterclaims, contradictions, and counterclaims more than their EFL and native Persian
counterparts. The results also showed that the only significant difference was found with respect to
disagreement with people of equal status.

The speech act of disagreement was also studied in the Arabic language. For example, Hamdan
(2021) explored disagreement strategy use by Jordanian Arabic speakers and the role of gender and
social status in the linguistic realisations of disagreement by the participants. The researcher analysed
28 students’ interactions by means of an oral DCT which included six situations and requested the
participants to disagree with two colleagues, two high-status interactants, and two low-status
interlocutors. The results showed that the topic greatly influenced the choice of strategies by both
males and females and that gender and status were not highly influential on the use of disagreement
by the respondents.

Based on the foregoing, it is clear that despite the plethora of research on speech acts in various
languages and in each of the languages under study (see, for example, Hamdan 2021 for Jordanian
Arabic; Harb 2021 for Arabic; and Dendenne 2021 for Algerian Arabic), no contrastive study was
conducted on the speech act of disagreement by Algerian and Jordanian Arabic speakers. Therefore,
the current contrastive research seeks to investigate similarities and/or differences in the use of
disagreement strategies between Algerians and Jordanians. In the few studies conducted on the
expressions of disagreement, there has been no serious attempt to investigate and compare the

expressions of disagreement and its strategies in two different cultures within the same language.
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Therefore, the present study aims to explore how Jordanians and Algerians express disagreement in

their dialects.

3. Methodology

3.1. Participants

Forty participants (20 native speakers of Jordanian Arabic and 20 native speakers of Algerian Arabic)
were randomly recruited from the University of Jordan. The Algerian participants were studying at the

University of Jordan at the time of data collection. The age of the participants ranged from 24 to 30.

3.2. Instrument

A DCT was designed by the researchers and was validated by five PhD students from the University of
Jordan. The DCT is a questionnaire which includes naturally-occurring situations to which the
respondents are asked to react by making disagreement. The DCT included instructions for the

participants to respond by using their Arabic dialect (Jordanian or Algerian Arabic).

3.3. Data collection procedure

This study focused on the role of social distance or status in the choice of strategies when uttering the
speech act of disagreement. The researchers were available during the administration process to
answer any possible questions. Regarding the structure of the DCT, six scenarios were developed
according to various degrees of power among interlocutors including high power status (two scenarios
involving a father and a boss), equal power status (two scenarios including friends), and lower power
status (two scenarios including a student and a son). The participants were asked to write their natural
responses for each situation. Once the utterances of disagreement were identified from the responses,

the taxonomy of Muntigl and Turnbull (1998) was applied for analysis.

4, Results and discussion

This section reports the findings of the analysis of the data. It begins by showing the frequency of use
of the various disagreement strategies by Jordanian Arabic speakers and moves to reporting the
strategies used by the Algerian speakers. Table 1. shows the frequency and percentage of disagreement

strategies based on status (i.e., High, Low, or Equal) among the Jordanian speakers.
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High-Low Status Low-Hight Status Equal Status

Strategies N % N % N %
Irrelevancy 06 15% 05 12.5% 0 /
Challenge 03 7.5% 05 12.5% 05 12.5%
Contradiction 13 32.5% 14 35% 16 40%
Counterclaim 18 45% 16 40% 10 25%
Reference to Religion / / / / 05 12.5%
Sayings / / / / 04 10%

Total 40 100% 40 100% 40 100%

Table 1. Frequency and percentage of disagreement strategies used by Jordanians

Table 1. illustrates the frequency and percentage of the Jordanian participants’ use of disagreement
strategies according to the social status of the interlocutor. The findings show that all disagreement
strategies proposed by Muntigl and Turnbull (1998) were utilized. In addition, two other new strategies
were found to be used by the participants. Here, we present and discuss examples which show how

each strategy was used.

4.1. Strategies used by a high-status speaker

Based on the table above and the disagreement strategies used by the Jordanian participants, it is clear
that disagreeing with someone who is lower in status (High-Low Status) was realised by means of
Irrelevancy, Challenge, Contradiction, and Counterclaim. Example 1 below is from Scenario One where one
of the employees is accusing others of having high salaries even though they work less hours. The
strategy used is Counterclaim which scored the highest frequency, with 45% of the strategies used.

1. fadad ?as-sa:Sa:t mif 2al-miSjar 2al-asa:si li-r-ra:tib wa-?inama li-kwaliti mif li-kwantiti

‘The number of hours is not the main criterion for the salary; rather, it is the quality is not quanitity.’

Thirteen participants used Contradiction as a strategy to disagree with a lower status individual, with
32.5%. In this example, the speaker proposed an alternative claim, i.e. the quality of the work is more
important than the number of hours one works. This claim does not directly contradict with the claim
of the other interlocutor; it is just another viewpoint. Another illustrative example is 2.:

2. la: la: 2ana mufrif Sala hado:l li-mwad’afi:n w-2ana baSat’i fir-ra:tib hasab fuyul-hum

‘No, no, I am the supervisor of these employees, and I give the salary according to their work.’
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In 2., the speaker disagrees with the interlocutor through negating what was said by him\her and by
producing a contradiction or counterclaim, saying that since he is the supervisor, he can decide
whether the employees deserve their high salaries. In other words, this supervisor provides an
alternative claim about who deserves to be paid for the work, and it does not necessarily entail long
hours of working.

Challenge scored 7.5% of the strategies used. In the following example, the speaker challenges the
addressee to come up with evidence to support the claim.
3. wallah ?illi Sind-uh dali:l jgadmuh

‘Wallah, whoever has evidence can provide it.’

In 3., the speaker uses wallah ‘swear by Allah’ as a starter to show disagreement. The use of this
expression suggests that the speaker has doubts about the addressee’s claim. Then, the speaker
challenges the addressee by asking them to provide evidence to support their claim. Asking the
addressee to provide evidence is an FTA to their negative face because it threatens their desire to be
left alone.

Irrelevancy claims were also present, with 15% in statements such as the following:
4, kul faxis” min-hum Sind-uh {ajl-ih jlabbi ha:dza:t-hum w jhib jigd”i 7il-waggit maf-hum

‘Every person has a family to meet their needs, and s/he likes to spend time with them.’

In 4., the speaker asserts that the previous claim is irrelevant to the main discussion, i.e. receiving a
high salary despite the low number of hours. That is, the speaker is saying that these employees are

the same as everyone else, they need to support their families and spend time with them.

4.2. Strategies used by a low-status speaker

Disagreeing with someone who is high in position (Low to High) was conducted by means of
Counterclaims which scored the highest frequency with 40%. An example on Counterclaims would be
Scenario Four in which the participant was requested to stick to the study of law and to disagree with
someone who is higher in status (the father in this case) who prefers the scientific fields, as in the
following example:
5. wallah ra:j-ak Sala ra:s-i ja:bah bas b-afu:f nafs-i mirta:h-ah b-hajk taxas’us’ w b-ahib faku:n ?insa:n
b-iftamid Salaj-h ?in-na:s fi Zumu:r-hum
‘Wallah, your opinion is on my head, but I see myself comfortable in such a speciality, and I like to be

a person whom people can relay on in their affairs.’
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In 5., the speaker proposed an alternative claim and used a mitigating device to lessen the impact of
disagreement with the speaker’s father. This counterclaim does not directly contradict the claim of the
father, i.e., the speaker said: I respect your opinion, dad,” but my viewpoint is that I need to study a
field in which I find myself; thus, the speaker is offering another viewpoint. This is an example of an
FTA to the addressee’s positive face because the speaker is disapproving with the father and does not
share his desire. Contradiction was also used by the participants who are in a lower status. As an answer
for Scenario Three in which the participants were asked to disagree with their professor about the
inability of women to manage work inside their homes and outside, 14 participants used Contradiction
as a strategy to disagree, with 35% of all strategies, as in Example 6 below:

6. la: Sa:di b-tizdar ?il-mara ?in-ha tiftayil w-tratib 2umu:r 2al-bajt w bizbut® tiftayil w hijih mitzawsih

‘No, it is normal; the woman can work and prepare the house affairs, and it is possible for her to

work while she is married.’

In 6., the speaker uses no at the beginning to show disagreement. Specifically, the speaker uttered the
negated proposition which is expressed by the previous claim, i.e. women are unable to manage their
work inside and outside their homes. This is another example of an FTA to the hearer’s positive face
since the speaker is clearly showing disapproval.
Challenges and Irrelevancy Claims were equally used by the participants, with 12.5%. As for

Irrelevancy, the Jordanian participants used a statement such as the following:
7. ?i0a ma: [tayalit, ma: rah taSraf tgu:m bi-maha:m ?il-bajt kama jazib hij:h 3a:jih min bii?ah basi:t‘ah w 2illi

hawa:laj-ha jidfaSu:-ha la tku:n maSzulih w yajr ga:dra fala ida:rat bajt-ha

‘If she does not work, she will not know how to do the duties at home as supposed; she comes from a

simple environment, and those around her make her isolated and uncapable of running her house.’

In 7., the speaker starts by using if to demonstrate that the previous claim is irrelevant to the main
discussion, i.e. the inability of women to manage their work inside and outside their homes. The
speaker is commenting on women’s simple nature and the negative vibe they receive from the people
with whom they interact.

The strategy of Challenges was used, as in Example 8:
8. ha;j haja:t-i w 2ana ?illi rah 2ad-drus mif ?inta

‘This is my life, and I am the one who is going to study; not you.’
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In 8., the speaker challenges the previous claim by showing the addressee that they cannot know for
sure whether their claim is correct or not since they have no evidence to support it. In particular,

nobody can decide for you which field is suitable to your taste and your capabilities.

4.3. Strategies used by equal-status speakers

Moreover, according to the analysis of the data, the Jordanian participants frequently resorted to
Contradictions when disagreeing with equal status individuals (friends in this case), with 40%. An
example on this strategy is the following:
9. la: ?inta fala xat*a? wha:d ?il-m?2ja:r 2abadan muf sah la?anu ?ildzama:l ma: rah jinfaf-ak ?ida ka:nat

axla:?a zift w mumkin tsabib mafa:kil ki:rah

‘No, you are wrong; this criterion is absolutely not right because beauty will not benefit you if she

does not have morals, and she may cause many problems.’

In 9., the speaker uses the negative particle no to show disagreement. Through producing the negated
proposition which is expressed by the previous claim, i.e. beauty is the main feature a man should seek
in a wife, the speaker is contradicting this claim by stating that beauty will not do a man any good if
the girl’s manners are bad.
Another example is the following:

10. mumkin hak-ak sah, bas wallah {ajb Sala-jk tihki mihna li-San-ha fd‘iihah li-|-faxs® hajd‘al mitsawwil t‘u:l

hajat-u

“You might be right, but wallah [by God] it is a shame to say a profession because it is a scandal for

one to stay a beggar all his life.’

In addition, Counterclaims were used by the participants when disagreeing with a friend who believes
that the appearance of the girl is the most important criterion when choosing a wife; the counterclaim
recorded 25% of the strategies proposed as in the following examples:

11. w-il-2adzmal min-u ?axla:q-haa w di:n-ha

‘What is more beautiful is her morals and religion.’

In 11., a counterclaim was used by the speaker which does not directly challenge the claim of the other
speaker, i.e., the speaker agrees that beauty is important (the original claim) but what is more
important in a wife is her manners and her religious behaviour.

Challenges were also used but recorded only 5% of the whole strategies, as in the following:
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12. ru:h ja: zalamah w fu: b-iddi fii-ha hilwa w madznu:n-ih bidi: wahdah tifham Sat‘a:;jir w niyf-ih
‘Go, you man! and why do I want her to be beautiful while crazy? I want a girl who understands me

quickly and funny.’

There were no Irrelevancy Claims in the Jordanian participants’ responses. However, the researchers
found two additional strategies to be used by the respondents when disagreeing with someone who is
equal in status, but were not found in situations where the speaker is of either high or low status. The
first strategy is Reference to Religion, with 12.5% as in the following examples:

13a. ?allah jku:n bfu:n ?in-na:s

‘May God be with people.’

13b. 2allah 2aflam bi-2awda:f 2n-na:s

‘God knows the conditions of people.’

13c. ?issfa ja: fabd-i w 2ana basfa maf-ak

‘Seek for living oh my servant and I will be with you.’

In 13a.-c., the speakers are clearly using religious references, i.e. prayer to God, referring to God as the
only One Who truly knows people’s conditions, and citing God’s word to show disagreement. This
strategy could be followed by a number of participants to avoid bad mouthing other people. Thus,
referring to religion is expected to stop you from saying negative things about the person you disagree
with. In the last instance, the piece of advice offered to the addressee could be regarded as an FTA to
the addressee’s negative face because it threatens their desire to be left alone and predicts a future act
by them.

The second new strategy was the use of Sayings, with 10% of the whole strategies, as in the
following examples:
14a. mif kul ?as‘a:bf-ak wa:had

‘“Your fingers are not the same.’

14b. mifkul muzah {izzah

‘Not every beautiful girl is of pride.’
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In 14a.-b., the speakers are citing popular sayings in a way to show wisdom. In addition, these popular
sayings are common and well known to other speakers; hence, the addressees will be able to get the
message loud and clear.

Turning now to the Algerian participants, Table 2. below shows the frequency and percentage of

the use of disagreement strategies by the participants.

High-Low Status Low-Hight status Equal Status

Strategies N % N % N %
Irrelevancy Claims 03 7.5% 03 7.5% 0 0%
Challenges 09 22.5% 07 17.5% 0 0%
Contradictions 11 27.5% 17 42.5% 12 30%
Counterclaims 14 35% 13 32.5% 21 52.5%
Reference to religion / 2.5% 0 0 04 10%
Sayings 03 7.5% 0 0 03 7.5%

Total 40 100% 40 100% 40 100%

Table 2. Frequency and percentage of disagreement strategies used by Algerians

Table 2. shows that the Algerian participants differ in the use of disagreement strategies from the
Jordanian ones based on the social status of the interlocutor. In other words, not all the disagreement
strategies proposed by Muntigl and Turnbull (1998) were found in the Algerians’ realizations of

disagreement.

4.4, Strategies used by a high-status speaker

The analysis shows that the most frequently used strategy is Counterclaims, with 35%. An instance on
that would be the case when a child asks his father or mother to bring him a cat as a pet, and the answer
was the following:

15. ?inta wild ma-jli:q-li-k-f gat®, duk nzi:b-l-ak 3ard kbi:r

“You are a boy; there is no need for a cat. I will bring you a big puppet.’
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In 15., the parents are providing their kid with an alternative claim that does not directly contradict
the child’s claim. That is, both cats and rats are animals but rats cannot obviously be called pets; it is
the parents’ way of disagreeing with their child and be funny at the same time.

As for Contradictions, the results show that they were used, with 27.5, as in the following:

16. la: ma-ka:n-/

‘No, there is not’

The strategy of Challenges was present as a third strategy when disagreeing with someone who is of low
status as in the case of an employee who is accusing others of getting paid more than they really
deserve. This strategy scored 22.5%, and this is seen in an utterance such as the following:

17. 2anta wa:-f daxl-ak

“You! that’s none of your business.’

By uttering such a sentence, the speaker is posing a threat to the positive face of the interlocutor (the
employee in this case). The other strategies were Irrelevancy Claims and Sayings that had the same
frequency of occurrence, with 7.5% out of the whole strategies. Irrelevancy Claims can be detected when
responding to an employee who is accusing the staff members of stealing. The situation is exemplified
as follows:

18. kli:tu: la-bla:d ja: sara:ki:n

“You have stolen the entire country, you bunch of robbers.’

In 18., the speaker is disagreeing with the interlocutor’s claim by referring to corruption which is
caused by people’s greed. Thus, the reference to corruption in this situation is not relevant to the
discussion at hand.

As for the use of Sayings, it was evident in the following examples:
19. fa:nad w-la tahsad

‘Imitate and do not envy.’

20. ?azi:n f-dafla: w-lamrw:rija fi-ha
‘The beaty is in the oleander and bitter taste in it’ (the oleander is a plant that looks beautiful but

is toxic in all its parts)

Finally, as shown in Table 2. above, Reference to Religion was not used to disagree with someone of a low

status.
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4.5, Strategies used by a low-status speaker

The analysis shows that when performing the act of disagreement with someone with a high status (a
father or professor)—unlike high to low status—Counterclaims scored the highest strategy for the
Algerians, with 42.5% as in disagreeing with a professor who doubt the ability of women in working
inside their homes and outside it by saying:

21. kazjna li: ga:dra fla fqa:-ha

‘She is that woman who is able of her misery.’

When responding to a professor’s claim that women cannot manage work inside and outside their
homes, the participants favored the use of Counterclaims, with 32.5% as in the case of responding to a
professor about the competence of women. One of the participants responded by the following:

22. ?l-mra li-tawlad w-trabi: w-tnaqi: tnazam di:r kul-fi

‘A woman who gives birth, raises children, and cleans can do anything.’

In 22., the speaker is providing a counterclaim to show disagreement. The discussion is about the ability
of women to manage their work inside and outside their homes. Specifically, the speaker is saying that
any woman who gives birth and raises her children is in fact capable of managing her work inside and
outside her home because motherhood is the most difficult job in the world. Again disapproving is an
FTA to the addressee’s positive face because they do not share the same wants and desires.

Challenges were also used, with 17.5% of the whole strategies. When disagreeing with their
fathers’ preference for being specialized in the scientific branches, the participants provided
utterances such as the following:

23. nagra ?ali jsafad-ni:

‘I study what helps me.’

Irrelevancy Claims represent the least frequently used strategy in this category, with 7.5% when
disagreeing with a father as in:
24. fi xa:t'ri: ngul yier 2asana: d*urk nagra: baza:f

‘Inside of me, I say: just wait, I will study hard.’
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4.6. Strategies used by equal-status speakers

As for the equal status, Counterclaims scored the highest frequently used strategy, with 52.5%. An
example on that strategy is the following:
25. l-haq l-haq zi:n tani mlich, basah 2axla:q-ha: w tarbjit-ha hu:ma 2asah

‘Right, right, the beauty is nice but her morals and the way she was raised are better.’

Contradictions ranked second and favoured by equal-status individuals, with 30%. In the case of a
speaker being requested to react negatively when a friend claims that the very first thing one should
consider when getting married is the physical appearance of the wife, a participant contradicts the
idea by saying:

26. la: ra:-k ya:lat® zi:n wazhad mn ?l-maSajicr

‘No, you are wrong; the beauty is one of many other criteria.’

26. is an evident instance of contradiction, because the speaker starts with the negative particle no and
produces the negated proposition made by the previous claim, i.e. beauty is not the only criterion; it is
one of many others.

Unlike High to Low and Low to High statuses, no frequencies were found for the Irrelevancy
Claims and Challenges. Four instances, with 10% of the whole strategies were used by the participants
to show Reference to Religion, as follows:
27a. rabi: jzi:b ?l-xir

‘May God bring all good things.’

27b. nta di:r ?l-xi:r w-rabi: rah jha:sab

“You do good, and God will judge.’

The least frequent strategy was the use of Sayings, with 7.5% as in the following:
28. ?il-zi:n ma jabni: da:r ma jwakal

‘Beauty never builds nor feeds.’

As well as in 20., repeated here:
20. ?azi:n f-dafla: w-lamrw:rija fi-ha

‘The beaty is in the oleander and bitter taste in it.’
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5. Similarities and differences

This study aims to compare the use of disagreement strategies in Jordanian and Algerian Arabic. Based
on the analysis above, to identify the similarities and differences between Algerian speakers of Arabic
and Jordanian speakers of Arabic regarding disagreement strategies used for people of higher status,
the researchers compared the responses of the two groups of participants to the scenarios manifested
disagreement with people of higher status and it was revealed that the participants of the two study
groups shared significantly similar preferences in using disagreement strategies. Nevertheless, the
results of a more detailed descriptive analysis indicated that the Algerian participants used Challenges
more than the Jordanian participants did; however, the two groups were quite similar in using of
Counterclaims and Contradictions followed by Counterclaims as their primary and basic tool or
strategy when making a disagreement with regard to the three statuses. That is, the native speakers of
Arabic (both Jordanians and Algerians) who participated in the study were more concerned with saving
their interlocutors’ positive face as well as trying to be more indirect or be more polite in terms of
social relationships while disagreeing with people of higher status. The findings can be justified
partially by the fact that in terms of the influence of the social status, as far as Challenges is concerned,
the Algerian participants displayed a kind of a threat to the positive face of the interlocutor, which in
return might be considered as impolite as in saying:

29. wa:-f daxl-ak

‘That’s none of your business.’

30. 2arwah bajan [t'a:t-ak

‘Come on, show your cleverness.’

As for the additional strategies detected by the researchers, the use of Reference to Religion as a strategy
to disagree was found only when disagreeing with equal status for the Jordanian participants and in
high to low and equal statuses for the Algerian participants. This was explained, according to the
researchers, in that both cultures make use of the religious formula to avoid any commitment to an
idea that they either do not know or do not want to comment on such as:

31. 2ala:h 2aflam

‘God knows better.’

32. xali: ?al-xalq li-I-xa:liq

‘Leave the creation to the Creator.’
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In addition, this can be attributed to the shared historical and cultural values and to social norms as
both groups share the same religious beliefs. Islam is the dominant religion in the two countries.

As for Sayings, on the other hand, as found by the researchers, they were detected in both groups. This
demonstrates that both have such usage in their cultures (Jordanians and Algerians).

In closing and based on the findings reported in this study, the disagreement strategies proposed
by Muntigel and Turnbull (1998) were all used by the Algerian and Jordanian participants with regard
to the social status of the interlocutors. Moreover, the researchers detected during the analysis, new
strategies preferred by the participants in the Algerian group and the Jordanian group, viz., reference
to religion as in: ‘God knows’ and sayings as in: ‘Not every beautiful girl is of pride’. We attribute this
to the fact that both cultures use such formulae and this is used usually to avoid commenting. Moving
to the most significant finding, counterclaims and contradictions were favored the most in the results
by both groups. Such preference is claimed to be used by the participants in order to save the positive
face of the interlocutors; in other words, both Algerians and Jordanians attempt to be more polite when
facing such situations or scenarios. We conclude our discussion by claiming that differences between
the Algerian participants and the Jordanian participants were expected more than similarities and this

is because both groups are not the same in terms of language and cultures.

6. Conclusion

Following Muntigl and Turnbull’s (1998) taxonomy of strategies of disagreement, the study has
attempted to investigate the use of such strategies among Jordanians and Algerians. The results of the
quantitative and qualitative analysis showed that the participants of the two study groups shared
significantly similar preferences in using two main disagreement strategies that scored the highest
percentage in Hight to Low status, Low to Hight status and in Equal status. The strategies are
Counterclaims and Contradictions, this was justified by the concern of Jordanians and Algerians
participated in the study who were more concerned with saving their interlocutors' positive face as
well as trying to be more indirect or be more polite in terms of social relationships. Besides, the findings
of the study implied that despite the variation between the two groups in terms of dialects and cultures
groups of participants in terms of their preferences for using different disagreement strategies, a
significant difference was found with respect to disagreement with people of high status. Regarding
the use of the external strategies proposed by the researcher, both groups employed them when
making a disagreement with equal status individuals. In conclusion, the findings of the present study

answer the research questions and afford a general account of this speech act in the two languages.
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Providing new and different evidence on the disagreement strategies that Algerian and Jordanian
speakers tend to use when communicating in daily life.

Among the limitations of this research is that the number of the participants was small, hence no
generalization can be made. Another limitation is the absence of the researcher when delivering the
data for Algerians where some subjects provide the answers with the standard Arabic and this was not
the request. For future studies, especially the ones dealing with dialects, the researcher might use

recordings for more naturel responses and for the study to be a valid one.
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Appendix 1. DCT in Arabic
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Appendix 2. DCT in English

Dear participant...

The researchers are conducting a study on disagreement strategies, where in this questionnaire a range
of situations and the reader is kindly asked to put him/her self in these situations and write what would
be said in Dialect. Please make sure to read the situation carefully before you respond. Please provide
contrary opinion responses that are incompatible with the cases described below.

We inform you that your answers are essential to the success of this study and will be treated with
complete confidentiality in which they will be used for scientific research purposes only.

Thank you for your cooperation.
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1)

2)

3)

4)

5)

6)

You are a company manager, and you were at a meeting to discuss some of the company's
business, and you heard one of the employees saying, "Some of the employees of this
company are paid a high salary even though they don't work more than 6 hours a day." You

disagree and say:

You are a college student and you have discussed some of the topics that concerns your
community with some of your teachers. The Doctor claim that women can't manage work

with household tasks, and you disagree with him by saying:

You talk to your friend about marriage and he thinks that the most important criterion to

consider in marriage is the looking (beauty) of woman and you disagree with him and say:

You passed the high school exam and you want to study law, and your dad disagrees, and

says: It's better for you to choose science, however, you are convinced of your choice and say:

You and your friend were at the market and you two noticed a homeless (beggar). Your
friend comments: begging has become a profession today for everyone, and you don't agree

with him by saying:

You are a father/ a mother and your son asks to bring up a cat to raise at home, and you

reject his request and you say:
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Congruities and incongruities in Arabic literary translation
A contrastive linguistic analysis of “The Prophet” by Khalil Gibran

Narjes Ennasser and Rajai R. Al-Khanji

Three Arabic translations of Khalil Gibran’s “The Prophet” are chosen among
other available Arabic translations. Fifteen translated texts from the book were
included for the analysis in this study. The three translations are by Basheer
(1934), Abdelahad (1993), and Okasha (2008). The study investigates and analyzes
different linguistic levels: discourse, stylistic, semantic, syntactic, and lexical
among others as well as different choices made by the translators in rendering
the same source text (ST) elements. The study found out that adopting different
translation strategies by the translators led to different versions of the same ST.
These strategies are based on the aesthetic ornamentation approach by As-Safi
(2016). They include idiomaticity, stylistic considerations, cultural orientation,
semantic/lexical accuracy, and syntactic accuracy.

Keywords: semantic congruities, idiomaticity, equivalence, ornamentation, aesthetics

1. Introduction

Even a competent translator is still expected to be creative to convey the spirit of a text aside from
linguistic or structural complications. According to Newmark (1988: 94) a translator must empathize
with the source text author, “the more you feel with the author, the better you are likely to translate;
if you dislike a literary text, better not translate it at all.” Therefore, it seems that empathy in
translation coupled with a keen interest in the text and its producer, is one of the major conditions for
a high-quality translation.

The translation of literary texts reflects the individual experiences, emotions, perceptions, and
thoughts of the text writer which are passed on to the target audience through the translator’s
interpretation. In this connection, Shiyab and Lynch (2006: 265) accurately described the task of
literary translation by saying that “translation should aim to reflect the same feelings, thoughts and
style that are manifested in the original text. If the translation is done based on these criteria, then it
is expected that the translated text will be moving and alive in ways very close to or the same as the

original.”
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The present research study singled out a widely known book, The Prophet by Gibran Khalil Gibran,
for investigation and analysis as far as translation quality assessment is concerned. It is a contrastive
text analysis between the English source text and its translation in Arabic. The contrastive nature of
the study intends to detect both syntactic and semantic congruities and incongruities between the
source text (ST) and the target text (TT).

The Prophet has been translated into over forty different languages including Arabic. Gibran is an
American Lebanese poet, writer, and painter. He was born in 1883 and when he was 10 years old, he
migrated to the USA with his family. He died in 1931 and was buried in Besharre, which is a small
Christian Maronite town in North Lebanon. The Prophet is his most famous book, a masterpiece written
in English and published in 1923. The book includes 26 essays in prose poetry or poetic prose, a kind of
creative writing format that combines elements of some poetic forms such as metaphor and figures of
speech but does not have all features of poetry such as metrical structure or rhyme structure.
Therefore, poetic prose may blend features of prose and poetry together. Other features of poetic prose
may contain hyperbole to create some poetic images. Gibran made use also of other features such as
alliteration by repeating consonant sounds. He also made use of assonance by repeating vowel sounds.
These essays introduce a synopsis of his experience and philosophy about love, marriage, children,
eating, drinking, work, joy and sorrow, crime and punishment, laws, freedom, reason, and passion, etc.
In his point of view, this book would show people the right way to God and peace exactly as the Bible
does. Boushaba (1988: 62) says that Al-Mustafa (a transliterated form of the Arabic male’s proper name
meaning “the one chosen by God,” one among the many names for the Prophet Mohammad) is referred
to as “a prophet of love who urges people of Orphalese, to grow out of their individual and limited
selves and identify themselves with greater and universal self which is love.” In fact, this city has no
real existence; however, its name might be constructed on the name of the ancient city of Orpha, a
source of spiritual inspiration and different religions. This means that Gibran views God as a bond of
love which ties all types of people regardless of their religions.

In fact, many people and critics have considered The Prophet as the new Bible of the age, as it has
been recited at countless weddings and funerals, as well as in books and articles, and it is undoubtedly
one of the best-selling books in our modern time as it is a very widely read book, and over 100 million
copies have been sold since its original publication in 1923 (Acocella 2008).

However, the Arabic renditions of this text may not have produced a translation which reflects
the contents of the source text adequately (Bushrui 2000, 2013), and consequently some incongruities
that affect the intended style and meaning have resulted between the source and the target texts.

Congruities and incongruities in literary translation are about how translators either succeed or fail in
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conveying the idiosyncratic style of literary works (such as most literary works by Gibran) to the target
language. Various linguistic and stylistic features are usually considered in assessing translation
quality. They include the semantic and lexical aspects of a text as well as deviation, parallelism,
foregrounding or fronting, discourse structure, deixis, viewpoint, speech and thought representation,
among others.

The current study derives its significance from the fact that English and Arabic are culturally and
linguistically remote languages. They do not share a common cultural heritage, nor do they have exact
correspondences, grammar, or rhetoric. The challenges and the problems facing translators of The
Prophet are, therefore, abundant. This is due to the observation that the source text writer, Gibran,
employed a “prose poetry” type of a literary genre, or simply a poetry written in prose rather than
verse. This indeed poses tremendous difficulties even for competent translators as they will be
confronted with a heavy use of figurative language. In this connection, Bushrui (2000: 55) rightly said
that most of those who wrote about Gibran never read his works in English, and therefore, any
translation of his books cannot be a substitute for the original ones written in English. The study,
therefore, is not only concerned with the conceptual vocabulary used in the English text and its target
translated text but it is also about the cultural work of translation. That is, to look more deeply at the
interaction between culture ideology, and how successful different translators were able to transfer
the cultural aspects of the source text into Arabic, for example, how the transfer of the culturally
embedded metaphors used in the English text were translated? How the function of the images used
by Gibran in English was conveyed in Arabic? Or, how culture impacts and constrains translation.

It is hoped, therefore, that this contrastive study will show whether there was a gap between what
is in the source text and what is transmitted by the translators. That is, were there ideological shifts
from the original book during the process of translation? It is also hoped that the present study will fill
a gap in contrastive textology research which aims at identifying strategies, problems and challenges
facing translators in literary translation. Such incongruities may result from assigning different

interpretations of the text by different translators.

2. Review of literature

Many scholars have focused on the faithfulness of translation and how to deliver the source text (ST)
to the target text (TT). Newmark (1988: 46) defines faithful translations as “attempts to reproduce the
precise context meaning of the original within the constraints of the TL grammatical structures.” This
definition is, in fact, in agreement with Nida’s definition of formal equivalence (1964: 159) described as

“focusing attention on the message itself in both form and content. In such a translation, one is
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concerned with such correspondences as poetry to poetry, sentence to sentence, and concept to
concept.”

Viewed from this formal orientation, one is concerned that the message in the receptor language
should match as closely as possible the different elements in the ST. This means that, for example, the
message in the receptor’s culture is constantly compared with the source culture to determine the
standards of accuracy and correctness. The above quotations by Nida and Newmark, two leading
figures among translation theorists, reflect exactly what can be expected in translation on the part of
highly qualified translators. However, other scholars employ different labels to define faithfulness in
translation. Nord (2005: 25), for example, states that “the concept of faithfulness or ‘fidelity’ can be

”

equated with ‘equivalence.” As a matter of fact, the concept of “equivalence” is a controversial issue
in translation studies, and it is one of the basic theoretical issues in the present study. In general,
equivalence means producing the greatest possible correspondence between the source and the target
texts. Steiner (1998: 460) thinks that equivalence is sought by means of substitution of “equal” verbal
signs for those in the original. Baker (2005: 77) also maintains that equivalence is a central concept in
translation theory. Moreover, she devoted in her well-known book, In Other Words (2005) six chapters
to six types of equivalence, namely, equivalence at the word level, above the word level, grammatical

equivalence, textual equivalence focusing on thematic and information structure, textual equivalence

focusing on cohesion and finally, pragmatic equivalence dealing with coherence implicature.

3. Study objectives

To our knowledge, nothing much has been published on translation quality assessment regarding The
Prophet. Most of the studies were comparative analyses in the field of literature or criticism. However,
there is a doctoral dissertation by Boushaba (1988) analyzing some problems of literary translation
about The Prophet. It deals with the translation of poetry from English into Arabic. Findings of this study
reported that the subjectivity in the interpretation of the meaning of a source language literary text is
the main obstacle in translation.

Another recent study about Gibran's The Prophet was a dissertation by Al-Khazraji (2014) about
critical linguistic reading into the appeal of this book. Although the study did not assess translation
quality, it focused mainly on analyzing the text by employing a critical discourse analysis (CDA) at a
macro and micro levels in order to identify aspects of the book that contribute to its appeal. The
findings of the study showed that the appeal of the universal themes and messages is attributed to
Gibran’s ideology and thoughts such as hope and utopian ideals. Another important finding which is

relevant to the present study is that the volume of metaphorical expressions in the entire book stands
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at 83.4%. The researcher added that the aesthetic function of metaphors was to create meaning rather
than to add meaning.

The objective of our study is to assess the quality of three different types of translations into
Arabic of Gibran’s book, The Prophet, written originally in English. Basheer (1934) is the first and the
oldest Arabic translation at an epoch where translation tools and strategies were at their inception; it
will be contrasted with two other translations by Abdelahad (1993), and Okasha ( 2008). More about
the translators will be discussed towards the end of the article. The researchers will, therefore, explore
some stylistic and semantic congruities and incongruities in translation, attempt to detect major
sources of linguistic and cultural problems or difficulties encountered by the three translators, and
finally, successful, and unsuccessful strategies employed by translators will be classified in terms of
achievement and reduction strategies.

Fifteen texts from the book were selected for analysis in this study. Such texts encompass subtexts
representing the following six major superordinate domains in the book (Al-Khazraji 2014):

1. social activities such as work, buying and selling;

2. personal needs such as eating and drinking, and clothes;
3. family life such as marriage, children, and houses;

4, personal experiences such as love and death;

5. social institutions such as law, crime and punishment;

6. abstract concepts such as beauty and friendship.

The texts are analyzed at different linguistic levels: discourse, stylistic, syntactic, semantic and lexical
among others. This analysis is meant to present a thorough comprehension of the original text in order
to assess the oldest translation of the original book and to compare it with the new translations. For
the sake of the analysis process, each selection is analyzed separately according to the aesthetic
ornamentation approach for translating a literary work devised by As-Safi (2011, 2016). In this
approach five criteria are seen to provide a comprehensive indication of literary translation strategies.
They include idiomaticity, rhetorical transference, stylistic considerations, cultural orientation, and
semantic accuracy. In our analysis, two types of modification are made, firstly, omitting rhetorical
transference, and secondly adding lexicology by combining it to semantic accuracy in one strategy, i.e.,
semantic/lexical accuracy. Such modifications are relevant to our analysis as they pertain to the
notions of gain and loss found in the English source text. Below is a description summarizing the

strategies based on the modified ornamentation approach by As-Safi.
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4, The modified ornamentation approach translation strategies

The following is a brief description of the modified approach strategies proposed by As-Safi (2016):

1.

Idiomaticity: Idiomaticity is mainly indicative of idiomatic and proverbial expressions as both entail
an inherently creative process of manipulation within the constructions of the TL reservoir of
equivalent idiomatic expressions and proverbs. Failure to achieve this may result in literal
translation.

Stylistic considerations: Style is a broad term that could stand for various concepts. However, in this
study, it stands for aesthetic elements such as collocations, brevity, diction, redundancy, etc. It will
also include some discussion about the structure of a paragraph or its physical appearance as well
as any other important physical features, i.e., punctuation, underlining, etc.

Cultural orientation: The two notions of domestication and foreignization are important here.
Domestication may contribute greatly to the naturalness and accessibility of the text.
Foreignization, on the other hand, maintains the peculiar flavor of the original and contributes to
the effective nature of literature.

Semantic and lexical accuracy: This strategy refers to the aesthetic framing of meaning. The choice
of a proper lexical item is combined here with semantic accuracy (our addition in this approach)
to account for unmotivated lexical shifts. This fourth strategy could, moreover, play a major role
in shaping the figurative language, and in detecting any unmotivated semantic change.

Syntactic Accuracy: 1t refers mainly to syntactic distinctive features found in Gibran's The Prophet.
An example of such features is pairing of opposites or dialectic antithesis in one synthesis as in
ascending and descending. Other prominent syntactic features will be pointed out for comparison

and contrast in translation (see also Al-Najjar 2007).

5. Data analysis

The following is a comparison and a contrast between various English texts taken from Gibran’s The

Prophet and their Arabic renditions by Basheer (1934), the oldest translation, as well as two others by

Abdelahad (1993) and Okasha (2008), respectively. The three renditions will then be evaluated in terms

of the five aesthetic strategies as criteria on which the analysis is based to account for congruities and

incongruities in translation.
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5.1. Love

Then said Almitra, speak to us of love (Gibran 1996: 11)

A. sl 33 W s 13 yhadl) GllE Miis (Basheer 1934: 60)

hina?idin qalati l-mitratu hati lana xutbatan fi l-mahabbati

B. No rendition of this line (Abdelahad 1993: 22)

C. wall e Waa Al By (1 ykall) & il 5 (Okasha 2008: 10)

wa-nbarat (il-mitra) wa-qalat la-hi hadditna fan il-hubbi

The above line is the first sentence used in the love section. Gibran used "Almitra,” the name given to
a woman who was a seeress, meaning in Arabic (al-farrafa), which might be a better translation for
readers as it gives the meaning of a woman who is knowledgeable. Both translators, Basheer and Okasha
kept the name “Almitra” as it is, opting for a foreignization, or an aesthetic cultural orientation
strategy, while Abdelahad avoided translating the whole line. However, it will be more important to
look at other words in this text. If we look at the translation of the sentence “Speak to us of love,” we
can notice two observations: Firstly, Okasha gave a better rendition of the word “love” as al-hubb, which
is loaded with emotiveness, and “speak to us” as hadditnd instead of translating them, as Basheer did
by al-mahabba (more general and less emotive), and hati la-na xutba. The context of this section of the
book, to our mind, requires using the rendition of “love” given by Okasha keeping in mind that Gibran
referred to “love” with the pronoun “he,” as required in the source text, thus personifying it. Secondly,
Okasha’s rendition in Arabic of "Speak to us of love" sounds more natura