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Praefatio

Negli anni scorsi, almeno due volumi hanno tributato omaggio a Fabrizio Pennacchietti nelle sue vesti di studioso,
collega e maestro nell’ambito degli studi semitici, nonché dell’interlinguistica e dell’esperantologia. Con questa
nuova silloge, che gli dedichiamo per il suo 85° compleanno, non soltanto intendiamo reiterare l'omaggio e ribadire
l'indiscussa eccellenza che Fabrizio ha raggiunto nei campi del sapere in cui il suo talento si é esercitato. Abbiamo
una pretesa maggiore. Vogliamo dedicare i contributi qui raccolti all'amico Fabrizio, nel senso pitt profondo della
parola.

Chiungue incontri Fabrizio percepisce di trovarsi di fronte ad un uomo di genio, ad un filologo di rara acribia,
ad un intelletto aperto, curioso e visionario. Con la frequentazione e la compagnia di Fabrizio crediamo di aver
sentito molto pitt di questo. Innanzitutto, abbiamo sperimentato un’amicizia sincera, schietta, paziente e
dialogante. Parimenti, laddove molti uomini di ingegno indulgono volentieri a creare intorno a sé cenacoli di
adulatori, Fabrizio ha sempre preferito la liberta di esprimersi, il confronto, la sintesi delle rispettive posizioni.
Fabrizio sa guidare senza condizionare, consigliare senza forzare, convincere senza costringere, ascoltare senza
giudicare.

Il nostro volume si articola in due sezioni. Nella prima (pp. 1-365) abbiamo raggruppato i contributi di quei
colleghi che hanno inteso dedicare a Fabrizio articoli scientifici stricto sensu. In tutti affiorano chiaramente una
serie di temi, argomenti e filoni di ricerca cari a Fabrizio e da lui fatti apprezzare ad amici e discenti. La seconda
sezione (pp. 367-446) raccoglie note scientifiche brevi su singole sfaccettature dei saperi che Fabrizio ha coltivato,
nonché ricordi e ringraziamenti di tenore piti personale, che, nel loro generare un affettuoso contrappunto sui temi
di dibattito scientifico, ben trasmettono al lettore lo spirito di questo volume.

A Fabrizio, per cio che lui sa essere, per come lo esprime e per come noi lo sentiamo, dedichiamo con affetto

questo libro.

14 dicembre 2023
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Preefatio

Antaii iom da jaroj, aperis almenati du honorigajn volumojn omage al Fabrizio Pennacchietti pro sia esplorado, kaj
profesie kiel kolego kaj home kiel majstro, en la fakoj de semidistiko, interlingvistiko kaj esperantologio. Per tiu ¢i
nova verkokolekto, kiun ni dedicas al li okaze de lia 85a naskigtago, ne nur ni volas konfirmi la omagon kaj reaserti
la nedisputeblan eminentecon kiun Fabrizio atingis en la fakoj en kiuj lia talento sin esprimis. Ni fakte celas
kontentigi pli altan postulon: ni volas dedi¢i la kontribuajojn ¢i tie kolektitajn al la amiko Fabrizio, en la plej
profunda senco de la vorto.

Kiu ajn spertis iun renkonton kun Fabrizio, ¢iu perceptis stari fronte al geniplena homo, al filologo rare kaj
ege precizema, homo kun malfermita prudento, scivolemo kaj vivperspektivo. Tamen, per la kunestado kaj
kompanio de Fabrizio ni estas profunde konvinkitaj, ke ni sentis multe pli ol tio. Unue, ni spertis amikecon kiu estis
samtempe sincera, pura, pacienca kaj dialogema. Krome, dum multaj talentuloj vole cedas krei Cirkati si rondon
de adorantoj, male Fabrizio iam preferis liberecon sinesprimi, per la komparo kaj sintezo de la respektivaj pozicioj.
Fabrizio scias kiel konduki sen kondici, konsili sen imponi, konvinki sen devigi, atiskulti sen prijugi.

Nia volumo enhavas du sekciojn. En la unua (pp. 1-365) ni grupigis la kontribuajojn de ¢i tiuj kolegoj kiuj
intencis dedici al Fabrizio fakartikolojn striktasence. En ¢iuj el ili klare videblas serio da temoj, interesoj kaj
esplorlinioj kies graveco klare rilatas al Fabrizio, kies amon kaj zorgon li transdonis al amikoj kaj dis¢iploj. La dua
sekcio (pp. 367-446) ofertas rikolton de mallongaj sciencaj notoj pri unu ati alia faceto de la homa sciaro kiun
Fabrizio pritraktis, kaj ankatii memorajojn kaj dankvortojn lati pli personaj aliroj, kiuj, per la celo formi amsentan
korespondon al la temoj de la scienca debato, bone transdonas al la leganto la spiriton de ¢i tiu volumo.

Al Fabrizio, pro tio kion li scias esti, pro la maniero en kiu li tion esprimas kaj pro la maniero en kiu ni sentas

lin, ni dediéas amsentoplene Ci tiun libron.

la 14-an de decembro 2023
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In recent years, Fabrizio Pennacchietti’s contributions to Semitic Studies, Interlinguistics, and Esperanto Studies
have been acknowledged in at least two volumes, paying tribute to his role as a scholar, colleague, and teacher.
With this new anthology, which we humbly dedicate to him for his 85th birthday, our intention goes beyond a mere
reiteration of homage. We aim not only to reaffirm the indisputable excellence that Fabrizio has achieved in the
fields where his talent initially flourished, but we also wish to dedicate the collected contributions to our dear
friend, in the deepest and wholehearted sense of the word.

Those who have had the pleasure to meet Fabrizio have unmistakably perceived they were in the presence of
a man of genius, a philologist of rare accuracy, an open, curious, and visionary intellect. Beyond these qualities,
being in Fabrizio's company meant experiencing sincere, frank, patient, and conversational friendship. Unlike
many men of genius who create exclusive circles of followers and flatterers around them, Fabrizio always preferred
the freedom of expression, fostering comparison and synthesizing diverse perspectives. Fabrizio knows how to lead
without influencing, how to advise and convince without forcing, and how to listen without judging.

Our volume is divided into two sections. In the first (pp. 1-365), we have grouped together the contributions
of those colleagues who intended to dedicate scientific articles in the strict sense. These articles explore themes,
topics, and lines of research dear to Fabrizio, which he transmitted to his friends and students. The second section
(pp. 367-446) collates short scientific notes on various facets of knowledge cultivated by Fabrizio, along with
memories and notae gratulatoriae of a more personal nature. All these texts create a correspondence with the
topics of the scientific debate, thus transmitting to the reader the deep significance of this volume.

We affectionately dedicate this book to Fabrizio for who he is, how he expresses himself, and the profound

impact he leaves on those who know him.

14 December 2023
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Sulla soglia del visibile sentire

Appunti di ermetismo arabo

Ezio Albrile

Ostanes is a legendary Persian sage of the Magi priestly circle, who figures
frequently in a wide variety of texts on magical and alchemical subjects from
Antiquity. The name Ostanes (from Old Persian hustana “of good standing”) is
well attested in sources from the Achaemenid period. One person bearing this
name, a Magus who accompanied the armies of Xerxes in the early fifth century
BCE, was claimed by some Greek and Roman authors to be the ‘historical’ Ostanes,
who would have produced these writings (Plin. Nat. hist. 30.8). His renown
depended chiefly on the fact that he was believed to have been the teacher of
Democritus of Abdera. Although these traditions about Ostanes mainly emerge
around the beginning of the Common Era or even later, they seem to be
presupposed already in the works of Bolos of Mendes, in the second century BCE.
It is in fragments of Bolos’ writings that the connections between Democritus and
Ostanes on the one hand, and between both authorities and the beginnings of
Alchemy on the other, find their earliest expression and, probably, their origin.
In the Book of Ostanes or “Book of the twelve chapters of Ostanes the Wise on the
science of the renowned Stone,” the Persian Magus is the protagonist of a
visionary experience in which he will obtain the secrets of the alchemical
practice. This would explain the relative paucity of texts actually ascribed to
Ostanes—as opposed to passages in which he is invoked as authority, chiefly
spells and recipes—as well as the fact that fragments invoking Ostanes as an
authority show little to nothing that can be recognized as Iranian. On the
contrary, they seem to be very much at home in Hellenistic Egypt.

Keywords: Ostanes, Iranian Magi, Hermetism, Alchemy, Visionary experiences.

1. Introduzione

Ostanes € un personaggio influente nella costruzione della tradizione ermetica (Albrile 2005: 1069-
1083); figura mitica di sacerdote zoroastriano (Messina 1930: 28-29), il cui nome d’incerta etimologia

(Preisendanz 1942: 1610-1612)" & il fondamento dell'immaginario esoterico e magico del mondo antico.’

! Cfr. Smith (“Ostanes”, in: https://www. iranicaonline.org/articles/ostanes), con critica di Preisendanz (1942).

* Apul. Apol. 27; Plinio, Nat. hist. 30, 2, 8.
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Diogene Laerzio (Proem. 1, 2), dopo un paragrafo dedicato all’origine orientale della filosofia® in cui
parla dei Magi tra i Persiani, dei Caldei presso gli Assiri e i Babilonesi, dei Gimnosofisti (yogin) presso gli
Indiani, dei Druidi e i Semnotei presso i Celti e i Galli, sulla base di Ermodoro di Siracusa menziona tra
i Magi, il primo dei quali fu Zoroastro, Ostanes, assieme ad Astrampsicos, Gobrias e Pazatas. Nessuna
classe sacerdotale dell’antichita fu piti famosa di quella dei Magi (Panaino 2011: 344-370; Panaino 2012;
Panaino 2020). Divennero famosi perché furono seguaci di Zarathustra; perché considerati i maestri di
alcuni dei piti grandi filosofi greci (Pitagora, Democrito, Platone) e perché furono i saggi che giunsero,
guidati dalla stella, alla mangiatoia del neonato Salvatore a Betlemme; e infine perché propagarono il
culto del Sole in India. Ma essi furono conosciuti anche con il nome di Caldei, il clero di Babilonia celebre
per il suo occultismo; questo fu forse il motivo per cui il termine magos ebbe in greco un senso
peggiorativo, nel senso di goes, “esperto nelle arti magiche”. In verita i Caldei furono esperti di tutte le
arti magiche, specialmente dell’astrologia, e furono famosi per la loro sapienza e per le loro conoscenze
esoteriche.

In una cospicua serie di testi pseudoepigrafi o meno, di datazione tarda, i destini del grande
Mago persiano, che avrebbe accompagnato Serse nella spedizione contro la Grecia, sono strettamente
legati a quelli di un autorevole filosofo presocratico, Democrito di Abdera. Democrito, che le fonti pitt
antiche vogliono discepolo di Magi e Caldei.* In realta si tratta di uno Pseudo-Democrito, i cui testi sono
stati recentemente editi da Matteo Martelli (Martelli 2011, 2013). La figura di Democrito si fonde e si
confonde poi con quella di un misterioso pitagorico “egiziano”, Bolo di Mendes, da cui deriva la
denominazione ibrida di Bolo Democriteo, autore di una silloge iatrochimica, i Cheirokméta, “Rimedi
artificiali”. ®* Bolo Democriteo, alchimista e mago (Wellmann 1899: 676-677), fiorl in Egitto
probabilmente fra il 200 e il 190 a.C.; oltre ai Cheirokméta, compose opere prettamente magiche
(Festugiére 1944: 197-199), Thaumasia “Prodigi”, e si sarebbe occupato dei minerali e delle piante, della
loro trasformazione e delle loro virtu terapeutiche in tre serie di scritti dedicati alle “Coltivazioni” o
all’”’Agricoltura” (Gedrgika), alle “Tinture” (Baphika) e alle “Terapie” o alle “Guarigioni” (latrika).
Finalita dell’opera era rappresentare la manipolazione di minerali e piante a partire dalla coltivazione
e “generazione” nella terra, alla creazione di “tinture” adatte alla trasformazione e alla terapeutica.
Insegnamenti che sono alla base della conoscenza ermetica sull’elixir. L'elixir permetterebbe di “curare”

le imperfezioni presenti nei minerali e riportarli alla perfezione che contraddistingue il pit prezioso

* Cfr. Clem. Alex. Strom. 1, 71.
* Diog. Laert. 9, 34; Hipp. Ref. 1, 13, 2; Suda s.v. Democrito.
> Columella De re rus. 7, 5, 17. Cfr. Eliade (1982: 129).
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fra i metalli, I'oro. Il termine elixir & il calco dell’arabo al-iksir, traslato a sua volta dal greco xerion
“polvere disseccante”, utilizzato anche nei testi di medicina galenica per indicare un farmaco che
guarisce ferite e ulcerazioni.

L'elixir & sinonimo di “pietra filosofale”, in arabo hajar al-falasifa oppure hajar al-hukama’ “pietra
dei saggi” (Ullmann 1971: 1114 a-b); 'idea di una pietra filosofale, una lithos ton philosophon che
trasmuta i metalli in oro, nonché I'elaborazione di una mitologia sulla vita dei metalli proviene dagli
scritti che gli alchimisti greci attribuivano a una condiscepola di Bolo Democriteo, Maria 'Ebrea e alla
sua “scuola”. La preparazione dell’elixir ¢ la parte fondamentale dell’operativita alchimica, e il
momento in cui si completa I'opera alchimica. La sostanza ottenuta con tali manipolazioni non & infatti
il metallo perfetto, ma quel corpo trasfigurato capace di trasmettere la propria perfezione a tutti le
materie imperfette e malate”. Se queste sono i metalli vili, il piombo, lo stagno, si pud produrre I'oro
metallico, ma questa trasmutazione ottenuta nel corso dell’opera & una sconfitta per I'alchimista,
poiché egli vuole ottenere una sostanza attiva, capace di trasmettere I'incorruttibilita, I'“immortalita”
agli altri corpi (Pereira 1993: 96a-b).

Di fatto un rimaneggiamento di questi insegnamenti (Festugiére 1944: 224-227) sarebbe
compendiato nei Physika kai mystika, un trattato dove Bolo Democriteo appare quale adepto del Mago
persiano Ostanes, che nel tempio di Menlfi lo inizia al mistero degli antichi scritti (Preisendanz 1942:
1629). Secondo la narrazione di Giorgio Sincello, il Mago Ostanes si trovava nel tempio di Menfi perché
inviato dai Re persiani a presiederne il culto. Nei Physika kai mystika si distinguono sostanzialmente tre
componenti: un ricettario alchimico, un racconto di una evocazione, alcune esposizioni polemiche e
dottrinali. Quello che oggi pud definirsi un fenomeno paranormale & I'esito di una angosciosa ricerca
della verita; il sentimento che non si pud giungere al vero con le sole proprie forze e che bisogna
acquisirlo dalla rivelazione di un maestro divino o illuminato. Di conseguenza I’evocazione del maestro,
della sua anima, o meglio del fantasma di Ostanes, svolge una funzione decisiva, cosi come il divieto di
divulgare quanto appreso, o, almeno di non rivelarlo se non al proprio figlio. Infine, la scoperta, in un
tempio, d’'una stele contenente un segreto, sara un ulteriore elemento che andra a formare il quadro

ideologico, mitico e rituale entro il quale si configurera la tradizione ermetica (Albrile 2019: 12-23):

Avendo dunque appreso queste cose dal maestro sunnominato [Ostanes]... siccome... era
morto prima che la nostra iniziazione fosse compiuta... io cercai d’evocarlo dall’Ade, e
quando apparve, mi rivolsi a lui cosi: “Non mi dai nulla in compenso di cio che ho fatto per
te?” Ebbi un bel dire, egli mi osservo in silenzio. Siccome, pero, io continuavo a
interrogarlo, chiedendogli [di conoscere] il modo di combinare le nature, mi disse che gli
era difficile parlare senza il consenso del suo demone, e pronuncio solo le parole: “I libri
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sono nel tempio”. Dal momento che prima di morire egli aveva preso le sue precauzioni
affinché questi libri non fossero conosciuti che da suo figlio, se avesse superato la pit
giovane eta... Qualche tempo dopo, quando realizzammo la sintesi della materia e nel
tempio tenemmo un’assemblea a cui segui un banchetto festivo; improvvisamente,
mentre entravamo nel sacello del tempio (naos), una colonna si ruppe, apparentemente
senza rivelare nulla nel suo interno. Ma il figlio [di Ostanes] sosteneva che dentro di essa
erano conservati i libri del padre, e subito ci accompagno nel — centro  del  tempio,
accanto ad essa. E noi, chinandoci, ci meravigliammo, poiché avendo osservato tutto con
grande attenzione, non riuscimmo a trovarvi che questo discorso, ottimo sotto ogni
aspetto: “La natura si compiace della natura, la natura vince la natura, la natura domina la
natura”.’

1l discorso di Bolo Democriteo manifesta le origini “parapsicologiche” del verbo ermetico, unite alla
prima rivelazione sulla physis, la “natura”, qui intesa come “essenza”: I'aforisma andrebbe quindi
risolto in questi termini: “L’essenza conosce se stessa, vince se stessa, domina se stessa”, il che ci riporta
auna delle massime che puo ritenersi il fondamento della gnosi ermetica (Quispel 1992: 1): “... colui che
conosce se stesso conosce Tutto”.”

Anche se questo aforisma proviene da una traduzione armena della seconda meta del VI secolo
delle Definizioni di Ermete Trismegisto ad Asclepio (Mahé 1976: 193-214; 1982: 393), opera della
cosiddetta “scuola ellenizzante”,® esso risale a un archetipo molto pit antico. Di fatto questa massima
pronunciata dal Mercurio “Tre-volte-grande” ha il sapore della sapienza greca, piu che di quella
egiziana. E la nota la scritta sul tempio di Delfi che intimava i visitatori a “conoscere se stessi” (gnothi
sauton). Ma non solo. Lo stoico Posidonio di Apamea nel libro Sugli eroi e i demoni insegnava come la
natura dei demoni derivasse dall’etere permeante il tutto’; questo daimén abitava 'uomo ed era logos, il
principio attivo dell'universo, che & Dio™ ed allo stesso tempo & pneuma, il “soffio” vitale che alimenta
I'intero universo. ' Una famosa iscrizione incisa su un altare a Enoanda, cittadina ellenistica
sull’altopiano della Licia, pregava un Dio ingenerato, dai tanti nomi, che era ovunque, come “etere
onniveggente” (Lane Fox 1991: 175). L’aforisma ermetico & quindi pitt antico del discorso di Bolo

Democriteo.

¢ Ps.-Democr. Physika kai mystika 3 = Berthelot-Ruelle (1888: 11, 42, 21-43, 21; 111, 44-45); Festugiére (1944: 228-229).
" Def. 9, 4, trad. 1. Dorfmann-Lazarev, in Scarpi (2009: 17).

¢ Si veda Dorfmann-Lazarev in Scarpi (2009: 5-6).

° Macr. Sat. 1, 23,7 = A 100 in Vimercati (2004: 92-93).

' Diog. Laert. 7, 134 = A 55 in Vimercati (2004: 50-51).

! Schol. in Luc. Bell. Civ., pt. I, Comm. Bern. 9, 578 = A 96 in Vimercati (2004: 90-91).
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2.1l libro del Mago

Come si sa, 'apporto del mondo islamico nella diffusione della disciplina alchemica fu determinante
(Halleux 1979: 64): dell’alchimia greca il Medioevo cristiano conservo solo una memoria limitata, non
solo gran parte dei testi classici vennero tradotti dall’arabo, ma il mondo islamico creo i generi, i
concetti, il vocabolario, imbasti i principali argomenti su cui dibatteranno gli alchimisti medievali
(Travaglia 2010: 103-130). Il numero di autori & rilevante, solo il Fihrist dello sci‘ita Ibn an-Nadim (987
d.C.) cita centinaia di opere (Ruska 1924: 27; Halleux 1979: 64-70). Tra esse, un posto di rilievo & tenuto
dal Libro di Ostanes - il cui titolo integrale suona “Libro dei dodici capitoli di Ostanes il Sapiente sulla
scienza della rinomata Pietra” (Berthelot 1893: 119-123) - nel quale il Mago persiano & protagonista di
un’esperienza visionaria.

Provato dal digiuno, dall’ascesi, dalla preghiera ininterrotta, Ostanes scende nella sua “notte
oscura” in preda alla disperazione, prova visibile e necessaria per 'estasi finale. Grazie all’ascesi e alla
meditazione egli si libera da tutte le passioni e da tutti i vincoli terreni. E la via che lo conduce al sogno
rivelatorio. La visione quindi come segno, il cui significante, 'immagine, rinvia ad un significato
metafisico, al campo delle verita eterne.

Forse trasmessa anche oralmente, la dottrina ermetica trova nel libro e nel sogno i suoi veicoli di
trasmissione privilegiati: i libri sono creature dell’archivista degli dei, e cioé di Ermete, il quale si
manifesta in sogni rivelatori. I libri sono divini, dotati di una vita propria, e sono destinati a nutrire le
anime, per salvare le quali dall’ignoranza sono stati redatti in caratteri impenetrabili, geroglifici, che il
sogno puo aiutare a decifrare. Sono libri e scritture che possono rammentare i “libri contrassegnati con
caratteri sconosciuti, dei quali alcuni... contenevano formule concise di una lingua ideografica” di cui
parla Lucio, il protagonista del romanzo apuleiano (Metam. 11, 17; 30), che in sogno vede Iside
splendente nel Sole di mezzanotte.

Nelle aretalogie isiache, cioe nelle “narrazioni dei miracoli” di Iside, Ermete & connesso con la dea
quale scopritore della scrittura: la dea aveva scoperto con Ermete la scrittura, i caratteri sacri riservati
agli iniziati, e la scrittura demotica destinata alla massa del popolo. Ma cio che & contenuto nei libri
sacri e segreti non e accessibile a chiunque, perché i libri scritti da Ermete sono destinati a pochi'’ e per
questa ragione vennero nascosti, in attesa di essere ritrovati da uno o pit “eletti”.

Nel sogno, un personaggio misterioso rivela ad Ostanes gli arcani del potere: sette porte

magnificamente decorate serbano I’accesso ai tesori della conoscenza, ma per ottenerne le chiavi sara

'2 Corp. Herm. 13, 13.
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necessario sciogliere I'enigma di una ulteriore visione. Le chiavi infatti sono custodite da uno
stranissimo animale composito, fornito di ali di avvoltoio, testa di elefante e coda di drago, e le cui
varie parti si divorano a vicenda; si tratta di una variante polimorfa di quello che nei testi ermetici &
noto come Ouroboros, il Serpente avvolto su se stesso, che inghiotte e divora la propria coda
(Preisendanz 1940: 194-209; Sheppard 1962: 83-96; Luck 1999: 258-259, 372). E una delle pili antiche
figurazioni ermetiche, ai tempi in cui il verbo alchimico non si trasmetteva se non attraverso immagini,
simboli e diagrammi (Albrile 2017: 62-66). Ostanes & terrorizzato dall’apparizione, ma il misterioso
personaggio lo tranquillizza rivelandogli le parole con cui sottrarre le chiavi al mostruoso animale. Le
chiavi permetteranno di accedere alle soglie che custodiscono i segreti del sapere: giunta all’'ultima di
queste porte, Ostanes si trova di fronte a una stele iridescente, dallo splendore abbacinante. Su di essa

e scolpita un’iscrizione in sette lingue. La prima, in lingua egizia recita cosi:

Ti racconto l'allegoria del corpo, dello spirito vitale e dell’anima; studiala con acume e
intelligenza e, se presti attenzione, capirai come realizzare ogni opera e conoscere tutto
cio che & nascosto. Il corpo, I'anima e lo spirito vitale sono come la lampada, I'olio e lo
stoppino. Come lo stoppino non pud essere usato in una lampada senza olio, cosi lo spirito
vitale non puo essere utile in un corpo privo di anima. Lo spirito vitale del corpo ¢ il
sangue, 'anima ¢ il respiro, che si diffonde nel sangue e nel cuore, fino alle estremita del
corpo: quest’ultimo, come sapete, & formato da carne, ossa e nervi. Sappi che se tu ospitassi
lo spirito vitale solo nel corpo senza introdurvi I'anima, il corpo non avrebbe lucidita;
sarebbe avvolto nell’oscurita. Quando fai entrare I'anima, il corpo s’affina, si purifica e
assume un bell’aspetto. Comprendi bene cid che ti descriverd, perché & una cosa
importante e nessuno potrebbe essere guidato verso la scienza nascosta di cui parlo, se
non conoscesse questo capitolo. Non vedi come il fuoco diffonde luce, raggi e splendore?
Se gli versi sopra dell’acqua, lo splendore e la luminosita scompaiono e perde la capacita
di recare luce. Se prendi fuoco e acqua, operando seguendo quanto scritto in questo libro,
riuscirai a mescolarli e combinarli; nessuno dei due potra pit nuocere all’altro, e la loro
unione raddoppiera il potere luminoso e irradiante di quando si trovavano nello stato
originario. E cosi che dovrai iniziare ad operare, perché & cosi che hanno iniziato quelli
che sono venuti prima di te. All'inizio, gli elementi originari erano il fuoco e I'acqua. E
dall’accoppiamento di acqua e fuoco e dalla loro combinazione che si & formata la
moltitudine dei corpi, alberi e pietre. E quindi opportuno che tu agisca seguendo i dettami
della scienza originaria (Berthelot 1893: 120-121; testo arabo 83-84).

Un altro testo e inciso nella pietra, ed & sempre Ostanes a leggerlo. Esso parla di come la terra d’Egitto
(Misr), pur essendo il luogo d’elezione per la scienza e la conoscenza, & in qualche modo mancante;
necessita dell’aiuto dei sapienti persiani per poter eccellere in saggezza. Si narra, infatti, che un non

ben precisato filosofo si rivolse ai Magi iranici per poter decrittare e comprendere il contenuto di un
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libro ritrovato. Si tratta di una variante del racconto presente nello Pseudo-Democrito, secondo il quale
il figlio di Ostanes ritrovava i libri del padre all'interno di una colonna di un tempio egizio.

Sempre scolpita nella stele, segue un’altra epigrafe; questa volta & un’“iscrizione indiana”,
verisimilmente in idioma sanscrito. Essa afferma di come le genti dell'India vantino origini molto
antiche, e in passato avrebbero esercitato una forte egemonia sugli altri popoli; la posizione del Sole
allo zenit, cioe perpendicolare all’osservatore, recherebbe forza e calore alla loro terra. Nonostante cio,
anch’essi sarebbero carenti di sapienza, che attingerebbero sempre dai Magi persiani.

Le restanti quattro iscrizioni risultano poi indecifrabili, poiché la pietra della stele apparirebbe
deteriorata in piu punti. Ostanes non potra far altro che trascrivere le prime tre e meditare sul loro
contenuto. Mentre € assorto nell’opera, una voce gl'intima di abbandonare il luogo, poiché le porte
della conoscenza varcate, presto si sarebbero richiuse. Camminando a ritroso, Ostanes incappa in un
nuovo personaggio, un vecchio d’'incomparabile bellezza. Capiremo alla fine del racconto che sia il
vecchio sia la prima misteriosa guida, altri non sono che personificazioni dello stesso Ermete, cioe
Ermete Trismegisto, 'Ermete “Tre volte grande” equivalente di Thot, il dio egizio dalla testa di ibis,
patrono della sapienza e della scrittura.

In verita non sembra che I’Egitto faraonico abbia conosciuto una qualsiasi forma di alchimia. Pare,
invece, che l'alchimia ermetica si sia sviluppata come sottoprodotto dell’astrologia, basandosi sulla
credenza nelle simpatie che legano ogni pianta ad uno dei sette metalli planetari. E ipotizzabile che
nella prima meta del IV secolo d.C., nell’alto Egitto, forse nella citta di Akhmim, una cerchia dalle
finalita interreligiose avesse raccolto in una biblioteca libri vari, ermetici, neoplatonici, aristotelici,
gnostici, cristiani, etc. frutto di un sincretismo filosofico (Viano 2005: 91-107) che avra nel verbo
alchimico il suo compimento. Una specie di “Loggia ermetica” (Quispel 2000: 170), un tiaso che aveva
scelto Ermete Trismegisto quale eroe cultuale e portatore di una rivelazione. Cosi qualche zelante
adepto della Loggia ermetica si preoccupo, molto dopo la loro composizione, di vergare negli Aigyptiaka
di Manetone una dedica apocrifa a Tolemeo Filadelfo, raccontando come Manetone non avrebbe fatto
altro che trascrivere i libri storici di Agatodemone, chimerico figlio del secondo Ermete, il quale li
avrebbe tradotti personalmente dalle iscrizioni lasciate dal primo Ermete nei tempi anteriori al Diluvio.
Manetone godeva di una cosi vasta fama presso gli accoliti di Ermete che essi composero sotto il suo
nome anche un poema astrologico.” La letteratura ermetica in fatto di alchimia comprende scritti
molto diversi: ricette per “tingere” le pietre e i metalli, opuscoli che basano le trasmutazioni sull’effetto

delle simpatie (R6hr 1923: 75-76) e, infine, trattati nei quali 'alchimia & una dottrina mistica occultata

3 Syncell. Chron. 72-74, in Mosshammer (1984: 40, 26-41, 28).
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dietro alla scienza della natura. Quest’ultima categoria di testi sembra di elaborazione tardiva, mentre
le altre due vantano origini menfite, riassunte in una leggenda che, sebbene non attestata prima del IV
sec. a.C., presuppone una conoscenza precisa di quella che era la vita religiosa dei templi egizi al tempo
dell'invasione persiana. Un monumento egiziano illustra anche come potesse realizzarsi una tale
coabitazione: si tratta della statua votiva del sacerdote di Sais Udja-Hor-Resnet, che Adriano fece
portare dall’Egitto per ornare la sua villa di Tivoli e che ora si trova in Vaticano. I geroglifici che
riassumono la biografia di Udja-Hor-Resnet raccontano come, nominato archiatra dallo stesso Cambise,
egli fosse stato incaricato dal sovrano di riorganizzare il tempio della dea Neith a Sais. Inviato poi
nell’Elam, ne venne richiamato da Dario I, il quale gli affido la riorganizzazione delle scuole sacerdotali
egizie e lo incarico di codificare alcuni testi che altrimenti sarebbero andati perduti (Bresciani 1998:
247a-249a). La leggenda di un insegnamento impartito in un tempio di Menfi da un Mago zoroastriano
quindi, lungi dall’essere inverosimile, concorda con alcuni fatti storici.

Una volta messo in luce quest’incontro del clero iranico con quello egizio nella valle del Nilo,
sembra legittimo non separare dall’astrologia e dall’alchimia esplicitamente ermetiche quegli scritti
che, pur attribuiti a Zoroastro, Ostanes o ad altri Magi, accampano anch’essi origini menfite o saitiche.
Si tratterebbe quindi di un zoroastrismo egittizzato, secondo i moduli espressivi della tradizione
ermetica: se da un lato Zoroastro, secondo una paraetimologia (Stausberg 2007: 187), sarebbe stato un
abile manipolatore del fuoco sidereo, “incenerito mentre prega Orione”,"* da un altro (Bussagli 1991:
324b) anche I'alchimia rivelava le proprie origini astrali, poiché 'elaborazione di valori gnoseologici e
iniziatici relativi ai metalli traeva origine dal ferro meteoritico, che per la sua provenienza celeste era
ritenuto forse pil prezioso dell’oro, oltre che piti raro. Un legame anche linguistico: in greco sideros
significa sia “stella” che “ferro”; il fuoco sceso dal cielo, coagulato in un corpo minerale, pud essere
attraverso la manipolazione alchimica ricondotto alla sua origine divina, aurea.

Franz Cumont si domandava poi se i due Magi dipinti sui pilastri laterali della nicchia cultuale
del Mithraeum ritrovato nella citta partica di Dura Europos (ora conservato nel Museo dell’'Universita
statunitense di Yale) fossero in realta Zoroastro e Ostanes (Turcan 1975: 25): difficile dare una risposta
affermativa, poiché essa rimane inevitabilmente confinata entro uno spazio intermedio, abitato da
pallide astrazioni, incuneato tra I'acribia filologica e il desiderio di dare un’iconografia a due tra le piu

luminose figure della storia religiosa dell'Iran antico.

" Ioh. Mal. Chron. in Bidez-Cumont (1938: 57-58, n. 3).
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3. Trasmigrazioni

Torniamo al racconto del Libro di Ostanes. Abbiamo compreso che il seducente vecchietto altri non &
che Ermete: egli infonde in Ostanes i segreti della saggezza ancora nascosti. Ma una voce altisonante
irrompe nella conversazione; proviene dall’Ouroboros triforme, custode delle chiavi dei tesori della
conoscenza: senza di lui non si pud acquisire una vera sapienza, poiché e solo riconoscendo il suo potere
che si potranno perfezionare gli insegnamenti celati nei discorsi dei saggi. Le parole della creatura non

lasciano quindi indifferente il vecchio, che intima ad Ostanes:

Uomo! Recati da questo animale, donagli una mente al posto della tua, uno spirito vitale al
posto del tuo, una vita invece della tua: allora si sottomettera a te e ti dara tutto cio di cui
hai bisogno (Berthelot (1893: 123; testo arabo 86-87).

La polimorfia del mostro uroborico & metafora dei tre elementi psico-fisici che compongono l'essere
umano: la mente (I'avvoltoio), lo spirito vitale (I'elefante), la vita fisica (il drago). L'uomo deve
cambiare, operare una metanoia, una trasformazione e sostituire le tre componenti dell’animale con le
sue tre parti perfezionate dalla conoscenza. Sotto un certo punto di vista cid pud voler dire che
I'involucro somatico e soggetto ad un interscambio delle componenti psico-fisiche, passibili di essere
permutate e introdotte in un altro corpo. In altre parole significa trasferire il proprio principio
cosciente in un altro corpo debitamente predisposto. Una sorta di immortalita acquisita nel dislocare
le facolta psichiche del soggetto in sempre nuovi corpi.

Questo appare evidente nelle ultime parole del vecchio Ermete, che incita Ostanes a portare a
buon fine I'opera di trasformazione: da un corpo simile a quello del Mago dovranno essere estratti e
sostituiti i tre elementi vitali; dopo aver cosi agito, il corpo sara restituito, trasformato in una nuova
esistenza. Tale tecnica trasmutativa consiste in una chimica misteriosa per la quale si estrae il principio
vitale da un corpo vivente ed intelligente e s'immette definitivamente o temporaneamente in un altro
corpo da cui precedentemente si sia allontanata 'anima. Secondo gli insegnamenti della moderna
psicologia i piti grandi casi di tali mutazioni o scambi, avvengono e si manifestano nelle follie, dove
ordinariamente tra il contenente (corpo umano) e il nuovo contenuto (anima sostituita) vi &
incompatibilita e squilibrio. Le sostituzioni di anime fatte magicamente sono operate creando una
graduale proporzionalita tra I'anima che ¢ immessa e il corpo che & stato privato dell’anima sua.
Un’applicazione ‘pratica’ dell’assioma ermetico “Cio che & in basso € come cio che ¢ in alto, e cio che &
in alto & come cio che & in basso, per fare i miracoli di una cosa sola”, posto quale incipit alla «Tavola di

smeraldo” o Tabula smaragdina (Ruska 1926: 157-163, 177-195), il primo, riconosciuto, breve testo di
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alchimia araba, contenuto nella parte finale del Kitab sirr al-haliqa o «Libro del segreto della creazione”,”

di cui ci occuperemo tra poco.

Di passaggio possiamo notare come tali concezioni si ritrovino, ritualizzate, nel pho ba (pronuncia
phowa) tibetano, una pratica tantrica coeva sia all'induismo che al buddhismo. Genericamente pud
essere descritta come “trasferimento di coscienza al momento della morte”, “trasferimento del flusso
mentale”, o “illuminazione senza meditazione”. Mentre in altri insegnamenti si puod trovare un secondo
metodo di pho ba, molto simile a quello che comporta il trasferimento della propria coscienza in un
altro corpo (Child 2007: 70). Tutto si basa sulla comprensione della natura della mente, la
consapevolezza e 'oggetto della consapevolezza stessa: la mente & entrambe le cose. La mente produce
sia gli innumerevoli universi, sia i vari stati mentali che gli esseri sperimentano, e rimarra attaccata ad
essi finché non riconoscera se stessa come innata chiara luce. Gli aderenti alle religioni basate sulla
fede pensano che sia necessario un “io” perché gli & stato insegnato che non possono avere fiducia nella
propria mente. Le religioni basate sulla fede manipolano le persone e fanno perdere loro la fiducia nella
propria natura fondamentale, mentre I'ermetismo, in quanto fondato sull’esperienza, insegna
I'opposto: la verita pervade ogni cosa, e tutti gli esseri sono un Ermete non ancora realizzato.
L’esperienza della mente & completa assenza di paura, gioia e compassione attiva e niente pud
disturbare la vera essenza.

E interessante sottolineare come questi insegnamenti, riscritti in chiave melodrammatica, siano
diventati oggetti di due film di un certo successo: Operazione diabolica'® del 1966 e il piti recente ‘remake’
Self/less" del 2015; in entrambi il protagonista trasferisce il suo ‘io’ cosciente in un altro corpo che crede
‘predisposto’ o ‘creato’ all'occorrenza. In realta scoprira che si tratta di un altro soggetto umano che
pilt 0 meno involontariamente ha fatto da ‘cavia’ per il trasferimento. La versione del 2015 & piti tragica
e adattata alle attuali problematiche sociali: un ricco miliardario ammalato di cancro contatta
un’organizzazione segreta, che promette di trasferire la mente in un nuovo corpo creato secondo i
paradigmi ‘scientifici’ del moderno transumanesimo. Dopo alterne vicende, il ricco protagonista
scoprira con orrore che la propria coscienza non ¢ finita in nuovo corpo, bensi in quello di un ex
militare che si era venduto all’organizzazione per pagare le cure della figlia affetta da una grave

malattia.

1> Per Ruska (1926: 124-139) & la versione pili antica della Tabula smaragdina.
16 Tit. orig. Seconds, regia di John Frankenheimer, John Frankenheimer Prod.-Gibaltar Prod., USA 1966, 107".

' Regia di Tarsem, Singh, Endgame Entertainment-Ram Bergman Prod., USA 2015, 117"
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4, Visioni

Alcuni vorrebbero guardare alle opere culturali come un costrutto trasparente, del tutto disponibile
alla negoziazione concettuale. La critica storica e filosofica & pero un’altra cosa. Se non puo dirsi che il
verbo ermetico sia la matrice della religione, neanche questo puo essere posto semplicemente
all'origine di quella. Nel senso che, per filtrare all'interno del lessico religioso, i concetti ermetici
devono, a loro volta, essere stati influenzati da quelli teologici, cosi da determinare un doppio flusso
incrociato che, mentre ‘ermetizzava’ la teologia, teologizzava I'ermetismo. Quale dei due processi sia
originario rispetto all’altro, ¢ domanda fuorviante, che pure ha condizionato I'intera storia del pensiero
ermetico, dal momento che presuppone esattamente cid che non si da - vale a dire la compattezza
dell’origine, fin dall’inizio scissa in due direzioni diverse. Da questo punto di vista, I'ipotesi di una
semplice successione cronologica e erronea, dal momento che i due movimenti non si susseguono nel
tempo ma si accavallano tra loro. Gia qui - in questa oscillazione ininterrotta tra ermetico e religioso
- & possibile riconoscere una prima connotazione della problematica teologico-ermetica. Nessuna di
queste interpretazioni risulta in sé del tutto falsa ma solo se inestricabilmente commista alle altre. Per
apprendere di piu su tale intreccio dobbiamo partire da un certo Aba ‘Abd Allah Muhammad Ibn Umail
at-Tamimi (X sec.; Hofmeier 2002: 515), noto anche come al-Hakim “il Saggio” oppure a$-Saih
“I’Anziano”, as-Sadiq “il Giusto” Ibn “Figlio” Umail, che nella corruttela latina diventa Senior Zadith
Filius Hamuel, un nome di prestigio nell’'universo alchimico del Medioevo latino. Senior & stato uno dei
principali sostenitori dell’alchimia cosiddetta “allegorizzante” (Gilly 1999a: 213-215). La sua opera
principale consiste in un lungo componimento poetico di novanta strofe (Risalat as-Sams ila al-hilal), del
quale se ne conservano solo cinquanta nella versione latina (Epistola Solis ad Lunam crescentem; Manget
1702: 217a-b). E sempre nella versione latina disponiamo anche della meta circa del commento in versi
di un’ampia opera, L'acqua d’argento e la terra delle stelle, che anche altri alchimisti arabi hanno glossato.
In esso il versificatore latino si sforza di riprodurre il racconto introduttivo di Ibn Umail, in cui viene
descritta la sua entrata nel tempio egizio di Busir, portato alla luce dai cercatori di tesori e viene fornita
una accurata descrizione delle figurazioni alchimiche conservate al suo interno. Dall’originale arabo il
traduttore latino riprende anche i disegni della tavola con figure allegoriche che accompagna il testo
(Manget 1702: tav. 111, fig. 12).

Il racconto introduce in una dimensione irreale (Manget 1702: 219b-220b): entrando nel tempio,
cioé in uno spazio “teologicamente” definito, Senior viene colpito in particolare da una statua di un
vecchio che reca nelle mani una tavola di pietra ornata di segni alchimici; circondano questa figura
centrale altre statue e le immagini di nove aquile, con le ali spiegate e archi tesi fra gli artigli. Senior/Ibn

Umail non fornisce il nome del saggio con la tavola sulle ginocchia, ma tanto dal racconto che dalla
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descrizione si comprende che si tratta di Ermete Trismegisto. Una descrizione sovrapponibile a quella
raccontata nel Kitab sirr al-haliga o “Libro del segreto della creazione”,' fraudolentemente attribuito
ad Apollonio di Tiana (Balinds; Travaglia 2001: 19-20; Travaglia 2010: 116-117) e tradotto in latino a
Tarazona da Ugo di Santalla come Liber de secretis naturae et occultis rerum causis quem transtulit Apollonius
de libris Hermetis Trismegisti (“Libro dei misteri della natura e delle cause occulte delle cose tratti da
[Pseudo] Apollonio [di Tiana] da uno dei libri di Ermete Trismegisto”; Gilly 1999b: 199) tra il 1119 e il
1152. 11 Kitab sirr al-haliga si chiude con la rivelazione della Al-lawh alladi kana min al-zumurrud, la citata
Tabula smaragdina.

Sia il testo arabo che quello latino del Liber de secretis naturae si aprono con il racconto di come
I'autore Apollonio di Tiana/Balinis abbia ritrovato cio che alla fine si scoprira essere proprio la Tabula
smaragdina. Nella regione in cui egli abitava, si ergeva una statua di Ermete sfavillante di colori
(multiplici colorum varietate prefulgens), posta su una colonna di vetro, su di essa un’iscrizione invitava
chi volesse scoprire i segreti della natura a scendere “sotto i suoi piedi”. Dopo tanti anni e lunghe
meditazioni, Apollonio era riuscito finalmente a entrare nel sotterraneo alla base della statua ma, a
causa della stanchezza e dell’oscurita si era addormentato, sino a quando un vecchio dalle sembianze
umane, che in seguito si scoprira essere il signore e fabbricante dei sogni, gli ordinera di svegliarsi e di
costruire una lanterna.

Baliniis addentratosi nei penetrali della tomba di Ermete, incontrera un personaggio dalle fattezze
simili alle sue; alla domanda chi esso sia, la risposta sara: “Io sono la tua Natura perfetta” (Travaglia
2001: 31-32). La “Natura perfetta” & una vecchia conoscenza nel mondo dell’ermetismo (Garin 1988: 45-
46), c’'imbattiamo in lei leggendo il Picatrix, noto prontuario magico, forse da Bigratis (Bugratis), nome
dello stesso compilatore: liber, si legge nella versione latina, quem sapientissimus philosophus Picatris in

nigromanticis artibus ex quampluribus libris composuit:

Disse Ermete: Quando volli comprendere e portare alla luce i segreti del mondo e i misteri
della creazione, mi chinai su di un pozzo profondo e oscuro da cui usciva un vento
impetuoso, né riuscivo a scorgervi nulla a causa del buio... Mi apparve allora in sogno un
uomo bello e di solenne autorita che mi parlo cosi: “Prendi una candela accesa e mettila
in una lanterna di vetro affinché I'impeto del vento non la spenga. Mettila nella caverna e
scava al centro di essa; troverai un’immagine; tirala fuori, ed essa fara tacere il vento del
pozzo, e cosl potrai tenere acceso il lume. Scava quindi ai quattro angoli del pozzo, e ne
estrarrai i segreti del mondo, la Natura perfetta e le sue qualita, nonché le generazioni di
tutte le cose”. Gli domandai allora chi fosse. Mi rispose: “Sono la Natura perfetta... La

18 Per Ruska (1926: 124-139) & la versione pili antica della Tabula smaragdina.
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Natura perfetta ¢ lo Spirito del filosofo e del sapiente collegato al pianeta che lo governa.
E lui che gli apre le porte della scienza, che gli fa intendere le cose che altrimenti non si
possono intendere, e da cui procedono le operazioni della natura...la Natura perfetta si
comporta nel sapiente e nel filosofo come il maestro nei confronti del discepolo”.19

1l tema della “Natura” o “Indole perfetta” (al-tiba’ al-tamm) & uno dei pit avvincenti di tutta questa
letteratura ermetica (Plessner 1954: 45-59). Essa & la rithaniyya, lo “spirito” (lett. “entita spirituale”),
I'“Angelo del filosofo”, il nume che lo inizia alla sapienza. Ermete, desiderando conoscere i misteri
dell’'universo e le modalita della creazione, fermatosi un giorno nei pressi di un pozzo oscuro e ventoso,
ha una visione: un uomo bellissimo e imperioso lo istruisce sul modo di entrare nel pozzo, nel quale
scavando al centro avrebbe trovato un’'immagine talismanica capace di chetare i venti, mentre dai
quattro angoli avrebbe potuto estrarre la scienza dei segreti della creazione, delle cause della natura,
delle origini e delle modalita delle cose. Alla domanda di Ermete I'apparizione si presenta come la sua
Natura perfetta (Naturamque completam), equivalente cosmico del Logos teleios, il “Discorso perfetto”
ermetico, realta posta oltre I'anima cosciente da cui giunge l'ispirazione (Corbin 1949: 162). La discesa
nel pozzo & la discesa nel sogno: essa comporta I'acquisizione di una gnosi, di una “conoscenza”
attraverso una rivelazione, un tratto comune a tutta la letteratura ermetica, dal Poimandres alle sue
origini in seno ai testi della religiosita iranica preislamica, lo zoroastrismo, come credevano Richard
Reitzenstein e Hans Schaeder (Reitzenstein-Schaeder 1926: 112-114).

Dopo I'incontro con la propria “Natura perfetta”, Baliniis vede la statua di un vecchio seduto su
un trono d’oro con in mano una tavola di smeraldo e con accanto un libro. Si capira solo a conclusione
dell’opera che il vecchio & Ermete, la tavola e la Tabula smaragdina, e I'intero contenuto del Liber de
secretis / Kitab sirr al-haliga corrisponde a quanto & scritto nel libro. E la cognitio matutina di Ermete
immerso nella preghiera in quel tempio che ¢ il suo corpo e che & I'universo intero, allorché il sorgere
del Sole risveglia I'anima a se stessa e introduce 'iniziando all’ascensione nello spazio interiore,
nell’oltremondo. Qui i contenuti ‘teologici’ paiono confondersi con il messaggio ermetico: entrambi
finalizzati all'acquisizione della coscienza di sé.

Quella osservata da Senior nella Epistola Solis &€ quindi una variante della Tabula smaragdina, una
Tabula chemica, una lastra marmorea divisa in due meta da una linea nel mezzo (Hofmeier 2002: 518-
519). Su una delle due meta, verso il basso, & dipinta I'immagine di due uccelli i cui petti si toccano. Le
ali di uno sono recise, mentre I'altro le conserva entrambe. Ciascuno di essi tiene stretta nel becco la

coda dell’altro. I corpi dei due uccelli formano un Ouroboros, tenendosi I'un 'altro, appaiono come in

¥ Picatrix 3, 6, 1-5.
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un cerchio, immagine del “due in uno”. Sopra il capo di quello in volo sta un cerchio, e sopra entrambi,
in cima alla tavola, vicino alle dita del vecchio saggio che regge la tavola, & dipinta una Luna crescente,
al lato di essa ¢ tracciato un cerchio, simile al cerchio accanto ai due uccelli in volo. 1l totale di questi
simboli & cinque.

Sull’altra meta della tavola in pietra, in cima, vicino alle dita del vecchio, & dipinta 'immagine di
un Sole con due raggi, a simboleggiare il mistero alchimico del “due in uno”, e vicino ad essi ¢’ un altro
Sole con un raggio discendente. Queste per Senior sono le “tre luci”. Tali raggi circoscrivono un cerchio
nero, un terzo del quale & separato dal resto. Questa terza parte ha la forma della Luna crescente, poiché
il suo interno e bianco e il cerchio nero lo circonda. Di conseguenza anche qui abbiamo cinque figure.
Forse tutto I'affabulare di Senior/Ibn Umail sono i ricordi di una visita a un tempio egizio mescolati con
necessita alchimiche (Hofmeier 2002: 520). Come stiano in realta le cose non & dato saperlo. Cio che
sappiamo e che nella figura poetizzata da Senior troviamo, onnipresente, 'Ouroboros, la piti antica
immagine alchimica rivisitata nella forma dei due volatili avvinti per le zampe, a simulare la forza
propulsiva che ciclicamente torna su se stessa.

Senior nomina Ermete alla stregua di un “re greco”, depositario di un sapere arcano: il suo fuoco
arde ma non brucia (Manget 1702: 221a), di fatto & I'affermazione del suo contrario, mentre il segreto
di ogni cosa risiede nell’acqua, principio generativo (Manget 1702: 226b, 229a). L’“Uovo di Ermete” &
'oro cercato dai filosofi (Manget 1702: 220a), un cibo che rende immortali, preparato a partire dalla
spiritualizzazione dei quattro elementi (Manget 1702: 228a), 'Uovo & un’immagine in miniatura del
kosmos, un mondo animato, vivente, una sorta di microcosmo in cui ogni singola parte corrisponde agli
elementi del tutto. E lo Hen to Pan alchimico (Lindsay 1984: 270, fig. 39): al centro troviamo la terra,
mentre attorno stanno le acque celesti (cfr. Mantovani 1982: 437-438), che gli alchimisti alessandrini
identificano con ’Oceano cosmico, poi I'aria e infine il fuoco celeste che avvolge il mondo in una sfera
ignea, flammeggiante.

Sempre Ermete afferma che il segreto del due & I'uno: “la terra ha due corpi e 'acqua due nature,
I'opera al bianco (albedo) e quello al rosso (rubedo) sono in realta una sola” (Manget 1702: 233b).
Nell’alchimia la trasformazione & segnata da un limite fra un primo e un dopo ontologicamente diversi,
e tale limite sta tra la nigredo e I'albedo. 1l vero mutamento & rappresentato dal biancore dell’alba, dal
ritorno della luce, dal cadere della rugiada, dal volo della colomba, che annunciano la risurrezione dopo
la fase nera della morte, della putrefazione e della calcinazione. Cio che segue, la rubedo, la iosis, &
soltanto un ulteriore perfezionamento, ma non pit qualcosa di radicalmente nuovo e diverso, come era
avvenuto per I'albedo (Michelini Tocci 1981: 52-53). Alchimicamente, dunque, la creazione non sarebbe

altro che un passaggio dalla materia caotica alla luce, cioeé dall’oscurita plumbea allo splendore dell’Oro.
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L'umidita terrestre, sospesa nell’aria e impregnata dei raggi della Luna, si scioglie nei raggi del Sole
dando vita a due essenze androgine sottili: Ermete, 'essenza delle trasmutazioni, & il sale, agente della
fissazione. Insieme, dopo aver dato vita alle piante sotto forma di rugiada, esse penetrano nella terra,
dove diventano il seme dei metalli. L’adepto s’identifica con Ermete (Zolla 1989: 71-76), il fluido
principio androgino della realta. Ermete dapprima e assopito e si astrae dal mondo della veglia per
sognare i giusti sogni. Il suo corpo sottile affiora nel sogno come un caduceo. Sopra di lui aleggia il
principio della luce e del calore. Ermete Trismegisto, il leggendario fondatore dell’alchimia, personifica
quindi il mistero primordiale della natura, il principio del fuoco, che avvolge nella sua fiamma gli
opposti essenziali: Sole e Luna, maschio e femmina, zolfo e mercurio, che danno luogo all'unita

androgina in ogni atto di concezione e nascita in natura.

Bibliografia

Albrile, Ezio. 2005. “Le magie di Ostanes.” In: Ravenna da Capitale imperiale a Capitale esarcale: Atti del XVII
Congresso Internazionale di Studio sull’Alto Medioevo (Ravenna, 6-12 giugno 2004), 1069-1083. Spoleto:
Fondazione CISAM.

Albrile, Ezio. 2017. Alchimia: Ermete e la ricerca della vita eterna. Roma: Simmetria.

Albrile, Ezio. 2019. Sogni d’'immortalita: Gnosticismo e alchimia. Roma-Bari: Write Up.

Berthelot, Marcellin, Charles Emile Ruelle. 1888. Collection des anciens alchimistes grecs, II-IIl. Paris:
Steinheil.

Berthelot, Marcellin. 1893. La chimie au Moyen Age, III: L’alchimie arabe (avec la coll. de M. O. Houdas).
Paris: Imprimerie Nationale.

Bidez, Jospeh, Franz Cumont. 1938. Les mages hellénisés: Zoroastre, Ostanés et Hystaspe d’apreés la tradition
grecque, II: Les Textes. Paris: Les Belles Lettres.

Bresciani, Edda. 1998. “Egypt, relations with Persia and Afghanistan I: Persians in Egypt in the
Achaemenid Period.” In: Encyclopaedia Iranica, edited by Ehsan Yarshater, VIII, 247a-249a. Costa
Mesa, CA: Mazda Press.

Bussagli, Mario. 1991. “Alchimia: Origini.” In: Enciclopedia dell’Arte Medievale, I, 324b. Roma-Milano:
Istituto della Enciclopedia Italiana-Treccani.

Child, Louise. 2007. Tantric Buddhism and Altered States of Consciousness: Durkheim, Emotional Energy and
Visions of the Consort. Aldershot-Burlington, VT: Ashgate.

Corbin, Henry. 1949. “Le récit d’initiation et 'ermétisme en Iran (recherche angélologique).” Eranos-
Jahrbuch 17: 121-187.

Eliade, Mircea. 1982. Arti del metallo e alchimia. 2nd edition. Torino: Boringhieri 1982.

Festugiere, Maurice. 1944. La révélation d’Hermes Trismegiste, I: L’astrologie et les sciences occultes. Paris:
Gabalda.

17



Ezio Albrile - Sulla soglia del visibile sentire: Appunti di ermetismo arabo

Garin, Eugenio. 1988. Ermetismo del Rinascimento. Roma: Editori Riuniti.

Gilly, Carlos. 1999a. “Scheda 33: Un classico dell’alchimia allegorica.” In: Marsilio Ficino e il ritorno di
Ermete Trismegisto. Marsilio Ficino and the Return of Hermes Trismegistus, edited by Carlos Gilly e
Sebastiano Gentile, 213-215. Firenze: Centro Di.

Gilly, Carlos. 1999b. “Scheda 28: Due versioni della Tabula Smaragdina tratte dal Secretum secretorum.”
In: Marsilio Ficino e il ritorno di Ermete Trismegisto. Marsilio Ficino and the Return of Hermes Trismegistus,
edited by Carlos Gilly e Sebastiano Gentile, 199. Firenze: Centro Di.

Halleux, Robert. 1979. Les textes alchimiques. Turnhout: Brepols.

Hofmeier, Thomas. 2002, “Varianti esotiche della Tabula smaragdina.” In: Magia, alchimia, scienza dal ‘400
al ‘700: L’influsso di Ermete Trismegisto, I, edited by Carlos Gilly and Cis Van Heertum, 509-562.
Firenze-Venezia: Centro Di.

Lane Fox, Robin. 1991. Pagani e cristiani. Roma-Bari: Laterza.

Lindsay, Jack. 1984. Le origini dell'alchimia nell’Egitto greco-romano. Roma: Edizioni Mediterranee.

Luck, George. 1999. Arcana Mundi: Magia e occulto nel mondo greco e romano, II: Divinazione, astrologia,
alchimia. Milano: Fondazione Lorenzo Valla-Mondadori (original: Arcana Mundi: Magic and the
Occult in the Greek and Roman Worlds. Baltimora, MD: The Johns Hopkins University Press: 1985).

Mahé, Jean-Pierre. 1976. “‘Les Définitions d’Hermeés Trismégiste a Asclépius’ (traduction de 'arménien).”
Revue des Sciences Religieuses 50: 193-214.

Mahé, Jean-Pierre. 1982. Hermés en Haute-Eqypte, II: Le fragment du «Discours Parfait» et les «Définitions»
hermétiques arméniennes (NH VI, 8.8a). Québec-Louvain-Paris: Les Presses de I'Université Laval.

Manget, Jean-Jacques. 1702. Bibliotheca chemica curiosa seu Rerum ad Alchemiam pertinentium Thesaurus
instructissimus, t. I. Ginevra: Sumpt Chouet, G. De Tournes, Cramer, Perachen, Ritter & S. De
Tournes.

Mantovani, Giancarlo. 1982. “Acqua magica e acqua di luce in due testi gnostici.” In: Gnosticisme et monde
hellénistique: Actes du Colloque de Louvain-la Neuve, édité par Julien Ries (avec la collaboration de
Yvonne Janssens et de Jean-Marie Sevrin), 429-440. Louvain-la-Neuve: Institute Orientaliste.

Martelli, Matteo. 2011. Pseudo-Democrito: Scritti alchemici con il commentario di Sinesio. Milano: Arché.

Martelli, Matteo. 2013. The Four Books of Pseudo-Democritus. Leeds-London: Maney Publishing,

Messina, Giuseppe. 1930. Der Ursprung der Magier und die zarathustrische Religion. Roma: Pontificio Istituto
Biblico.

Michelini Tocci, Franco. 1981. “Simboli di trasformazione cabalistici ed alchemici nell’E§ mé&saréef con
un excursus sul ‘libertinismo’ gnostico”. Annali dell’Istituto Orientale di Napoli 31: 41-81.

Mosshammer, Alden A. 1984. Georgii Syncelli Ecloga Chronographica. Leipzig: B.G. Teubner.

Panaino, Antonio. 2011. “Erodoto, i Magi e la Storia Religiosa Iranica”. In: Herodot und das Persische
Weltreich. Herodotus and the Persian Empire: Akten des 3. Internationalen Kolloquiums zum Thema

»Vorderasien im Spannungsfeld klassischer und altorientalischer Uberlieferungen«, Innsbruck 24-28

18



Kervan - International Journal of Afro-Asiatic Studies 27/Liber amicorum Fabricio A. Pennacchietti dicatus (2023)

November 2008, herausgegeben von Robert Rollinger, Brigitte Truschnegg und Reinhold Bichler,
344-370. Wiesbaden: Harrassowitz.

Panaino, Antonio. 2012. I Magi e la loro stella. Storia, scienza e teologia di un racconto evangelico. Milano: San

Paolo.

Panaino, Antonio, 2020. I nomi dei Magi evangelici. Un’indagine storico-religiosa. Milano-Udine: Mimesis.

Pereira, Michela. 1993. “L’alchimia medievale”. Nuova Civilta delle Macchine 11: 96a-b.

Plessner, Martin. 1954. “Hermes Trismegistus and Arab Science”. Studia Islamica 2: 45-59.

Preisendanz, Karl. 1940. “Aus der Geschichte des Uroboros”. In: Brauch und Sinnbild: Eugen Fehrle zum 60.
Geburtstag gewidmet von seinen Schiilern und Freuden, herausgegeben von Ferdinand Herrmann und
Wolfgang Treutlein, 194-209. Kalsruhe-Heidelberg: Stidwestdeutsche Druck- und Verlags-
gesellschaft.

Preisendanz, Karl. 1942. “Ostanes.” In: Pauly-Wissowa Realencyclopddie, herausgegeben von Karl
Mittelhaus, 18/2: 1610-1612. Stuttgart: A. Drukenmiiller.

Quispel, Gilles. 1992. “Hermes Trismegistus and the Origins of Gnosticism.” Vigiliae Christianae 46: 1-19.

Quispel, Gilles. 2000. “Reincarnation and Magic in the Asclepius.” In: From Poimandres to Jacob  Béhme:
Gnosis, Hermetism and the Christian Tradition, edited by Roelof Van den Broek and Cis Van
Heertum, 167-231. Amsterdam: In de Pelikaan.

Reitzenstein, Richard, Hans H. Schaeder. 1926. Studien zum antiken Sinkretismus aus Iran und Griecheland.
Leipzig-Berlin: B. G. Teubner.

Rohr, Julius. 1923. Der Okkulte Kraftbegriff im Altertum. Leipzig: Dieterich.

Ruska, Julius. 1924. Arabische Alchemisten, I: Chalid ibn Jazid ibn Mu'awija. Heidelberg: C. Winter.

Ruska, Julius. 1926. Tabula Smaragdina: Ein Beitrag zur Geschichte der hermetischen Literatur. Heidelberg: C.
Winter.

Scarpi, Paolo. 2009. La rivelazione segreta di Ermete Trismegisto, I. Milano: Fondazione L. Valla-Mondadori.

Sheppard, Harry J. 1962. “The Ouroboros and the Unity of Matter in Alchemy”. Ambix 10: 83-96.

Stausberg, Michael. 2007. “A name for all and no one: Zoroaster as a figure of authorization and a screen
of ascription.” In: The Invention of Sacred Tradition, edited by James Robert Lewis and Olav Hammer,
177-198. Cambridge: Cambridge University Press.

Travaglia, Pinella. 2001. Una cosmologia ermetica: Il Kitab sirr al-haliga / De secretis naturae. Napoli: Liguori.

Travaglia, Pinella. 2010. “Origini alessandrine, bizantine e islamiche dell’alchimia occidentale.” In:
Esoterismo, a cura di Gian Mario Cazzaniga, 103-130. Torino: Einaudi.

Turcan, Robert. 1975. Mithras Platonicus: Recherches sur I'hellénisation philosophique de Mithra. Leiden: Brill.

Ullmann, Manfred. 1971. “al-lksir.” In: Encyclopédie de l'Islam, édité par Bernard Lewis, Victor Louis
Ménage et al., 111, 1114a-b. Leyden-Paris: Brill.

Viano, Cristina. 2005. “Les alchimistes gréco-alexandrins et le Timée de Platon.” In: L'alchimie et ses
racines philosophiques: La tradition grecque et la tradition arabe, edité par Cristina Viano, 91-107. Paris:

Vrin.

19



Ezio Albrile - Sulla soglia del visibile sentire: Appunti di ermetismo arabo

Vimercati, Emmanuele. 2004. Posidonio. Testimonianze e frammenti. Milano: Bompiani.

Wellmann, Max. 1899. “Bolos. 2.” In: Pauly-Wissowa Realencyclopddie, herausgegeben von August
Friedrich Pauly, Georg Wissowa et al., 111, 676-677. Stuttgart: J.B. Metzler.

Zolla, Elémire. 1989. L’Androgino: L'umana nostalgia dell'interezza. Como: Red Edizioni.

Ezio Albrile is an independent scholar on History and Religious
Anthropology of the Ancient World, who has dealt in particular
with the interactive relationships between Hellenistic culture and
the religions of Ancient Iran (pre-Islamic). Many are his
contributions regarding the different expressions of ancient
Dualism (Orphism, Gnosticism, etc.). He has engaged in various
works dedicated to the interactions between the Eastern world and
“mystery” phenomena such as Gnosticism and Hermetism. He has
edited and translated several works including the De radiis, by al-
Kindi (1994), the Commentary by Olympiodorus to the alchemist Zosimos
of Panopolis (2008) and a new version of the Gospel of Truth of Nag
Hammadi (2021), and published various books, including La
tentazione gnostica (1995), Ermete e la stirpe dei draghi (2010), L’illusione
infinita: Vie gnostiche di salvezza (2017), Il labirinto di Ermete: Dilemmi
gnostici sulla liberta e la salvezza (2018), Misteri Gnostici: Alle origini dei
dualismi occidentali (2020), Fantascienza e gnosticismo (2022), Stelle e
demoni: Magie astrali, ermetismi e teurgie tra antichita e Medioevo
(2023).

He may be reached at: ezioalbrile@yahoo.it

20



Kervan - International Journal of Afro-Asiatic Studies 27/Liber amicorum Fabricio A. Pennacchietti dicatus (2023)

Childhood, mystery and the idea of a self in Uday Prakash’s memoirs

Alessandra Consolaro

This article focuses on some very short stories by Uday Prakash published as ‘au-
tobiographies.” Three of them are in the short story collection Tirich (“The poi-
sonous lizard”) first published in 1989; five autobiographical sketches are found
in the collection Aur ant mem prarthna (“And, finally, a prayer”) first published in
1994. The focalization on the child character produces an indeterminacy that en-
gages in a delightful game with the final ratiocinations of the first-person adult
narrator, especially when the child faces traumatic experiences. In these micro
stories, time, space and emotions scroll like a film, moving from within the
memory and shaping the self in very mysterious ways. At a metanarrative level,
writing appears as a journey on the path of memory, from the past towards the
present and perhaps even leaping into the future.

Keywords: Hindi literature, autobiography, Uday Prakash, childhood.

1. Fragile memories

As Freud already pointed out at the beginning of the 20" century, retrieving moments and—chosen or
suffered—experiences in early childhood is far from easy, as it deals with the particular defence
mechanism that is repression. Individuals remember very little of their early childhood: pleasant
experiences were used for the development of the ego and of the personality, while the unpleasant
ones are preferably removed. This leads to the widespread assumption that memory betrays us,
because it tends to reconstruct events, to reorder them according to causal connections that did not
exist in reality. Subjectivist conceptions replace the events as they unfold, an idealization, perhaps due
to the fact that structured content is easier to remember than fragmentary and insubstantial
impressions. Even the sharper and more ‘realistic’ memories, at least in appearance more related to
the cognitive act, can transform over time and dilate until they take on a dimension in which emotional
play and imagery replace image. Memories are the basis of a person’s self-narrative, an internalized,
evolving story of their own life, which constitutes their personal identity. This raises the issue of the

authenticity of memory and the impact it has on personal identity (Vidal 2022). Another commonplace
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is that the fantasy world and the real world coexist in the child. Yet, the notion that the empirical world
is more real than the inner one is shaken if we do not adhere to a positivistic worldview. It is worth
pointing out that the perceptible surface of reality in India may have, for cultural reasons, a different
extent than in Europe. In the Indian Vedanta world view, for example, the world we experience every
day is not necessarily considered true, but it can be understood as just the result of a deep
misunderstanding (Pellegrini 2011).

These issues are very much present in Uday Prakash’s writing. Perhaps no other writer has as
much influence on contemporary Hindi fiction as this independent writer who has never bowed to the
conventions of the mainstream Hindi literary field. Born in Shahdol (Madhya Pradesh) in 1952, he is
one of the most eminent contemporary writers in the Hindi literary scene, and although he calls
himself primarily a poet, many Hindi writers of the younger generation claim that his short stories and
the novel Pili chatri vali ladki (“The Girl with the Yellow Parasol”) have exercised a deep influence on
their writing. Uday Prakash’s works have been translated into numerous Indian and foreign languages
and his style shows many influences from South American authors such as Jorge Luis Borges and
Gabriel Garcia Marquez, to the point that it has been often considered an Indian version of magical
realism (Ghirardi 2021).

In his stories, the intersectionality of private and public is very marked. The false and the true,
fantasy and the real, dream and reality, past and future are all intertwined to such an extent that it is
not possible to identify and separate them properly. Uday Prakash’s fame is due to his affabulatory
ability and irony, that can convey a hint of positivity even in extremely hopeless situations. He tells
stories about his time and society trying to peek into their darkness, always emphasizing his opposition
to the system. Human fears, insecurities, resentment towards injustice are reflected in the characters

he creates with a deep sensibility.

2. Autobiography/ies

Uday Prakash had nurtured a project to collect the autobiographical sketches he had written in the
course of time, but changes in the socio-political life of his country made his attention focus on other
issues, and so far he has not published his autobiography (personal communication in an interview,
May 2021). This article focuses on a group of overtly autobiographical sketches by Uday Prakash, very
short stories published as Atmakathya “Autobiographies.” In these texts he makes a creative use of
childhood memories. The focalization on the child character produces an indeterminacy that engages
in a delightful game with the final ratiocinations of the first-person adult narrator, especially when the

child faces traumatic experiences. In these micro stories, time, space and emotions scroll like a film,
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moving from within the memory and shaping the self in very mysterious ways. Three of them appeared
in the short story collection Tirich (“The poisonous lizard”), first published in 1989 (Prakas 2001, here
in alphabetical order):

Apradh “Crime” (19-22)

Dibiya “The little box” (15-18; Engl. tr. Prakash, Hueckstedt and Tripuraneni 2003: 88-92).

Nelkatar“Nailcutter” (11-14; Eng. tr. Prakash 2003: 205-209).

Five more autobiographical sketches are found in the collection Aur ant mem prarthna (“And, in the end,
a prayer”), first published in 1994 (Prakas 2006a, here in alphabetical order):

Atmakathya “Autobiography” (9-26)

Dopahar “Afternoon” (48-51)

Khamdit striyarn, Nehriji aur astdcal “Broken women, Nehruji and twilight” (39-47; Birkinshaw 2017)
Philm - “The film” (27-31)

Sahayak - “The helper” (32-38; Eng. tr. Prakash and Hueckstedt 2003: 30-38)

Another autobiographical text by Uday Prakash was published in Pratilipi with the title Kavita aur des se
darbadar /Exiled from Poetry and Country (Prakash and Soni 2008). Technically it is not a memoir, as it is
published as a comment to the poem Tibbat “Tibet,” yet it includes anecdotes from the writer’s

childhood narrated in rich details.

For Uday Prakash, an autobiographical element is often the seed for a story. For example, Dattatrey ke
duhkh (“Dattatreya’s sorrows,” Prakas 2006b) is a set of darkly funny scenes reflecting on 21st century
Delhi, linked together by a quietly cynical, desultory narrator called Vinayak Dattatreya, whose
personality looks very much like Uday Prakash himself. And there is a first-person narrator in both
Mohandas (Prakas 2009; Consolaro 2011) and Maimgosil (Prakas 2006b), the latter even being a freelance
Hindi writer. Are these narratorial voices autobiographical? To some degree, absolutely. Uday toiled
for years and years as a freelance journalist and filmmaker to support himself as a Hindi writer—no
comfortable academic posts for him, a decided outsider from the literary establishment—and it was
not an easy life at all. To that extent, Vinayak Dattatreya is based on autobiography. But these ‘authorial
intrusions’ are not simply a hint to Uday’s own life: they are part of the urgency, play, and formal

innovation in the stories.
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3. Thanatological memoirs

It is difficult to label Uday Prakash’s autobiographical writings according to a fixed literary genre. In
the title I used the term ‘memoir.’ This is generally understood as a subgenre, insofar biography or
autobiography tells the story of a whole life, while a memoir focuses on a particular event, or time,
emphasizing touchstone moments and turning points from the author's life. Sometimes memoirs are
considered as life narratives where the focus is not on the author's private life, but rather on historical
events in which s/he was a witness or an actor. While memoirs usually tend to be predominantly
descriptive, they often turn out to be a reading of the soul, of memories, of important moments in a
person's life. Here I have used the term in the broad meaning of any nonfiction narrative writing based
on the author's personal memories.

A striking element in Uday Prakash’s autobiographical sketches is that they often offer the
description or the study of death and dying, and the psychological mechanisms of dealing with them:
autobiography is a thanatology.

Atmakathya, for example, starts with the reverberation of the sound of approaching death. The
reminiscence of the experience of drowning, an event happened when the narrator was about eight
years old, introduces the uncanny notion that death has been a constant companion in his life. The
child was saved by a woman who was doing her laundry in the river. The adult narrator comments,
with a humorous twist, “Since, I have always loved women very much,” but at the same time adds that
“not even willingly can I make death something humorous,” as “after that event death has always been
around me, breathing very close to me” (12).

The episode leads to a constant presence of death in everyday life: “Death is a serious, inevitable
presence that overwhelms consciousness, thoughts, and senses. It is the soul of truth” (12).

The consciousness of the fragility of human life leads to an articulated musing about the function
of arts, literature and creative activity at large. Art is a search for immortality: “Every creative art -
music, dance, science etc.—is at one level the living efforts of human against this final culmination.
That is, artists are in a sense the only remedy of death. Deep human efforts to move beyond death, to
cross out death” (12).

This is even more important as illness and death are the constant markers of the narrator’s
existential condition. In Atmakathya (Prakas 2006a: 12-13) he states “I have constantly witnessed death
since my childhood:” when he was about 12 years old, his 37 years old mother died of cancer, as
narrated in the short story Nelkatar (Prakas 2001: 11-14). In Dariyai ghord, a short story collection first
published 1982 (Prakas 2010) he talks about his father’s death, happened when he was 17 years old, and

his grandfather’s illness and death, at 45. They all died of cancer. In the narrator’s family nobody
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crossed the line of 47 years of age. This is why he feels close to death, and states: “I am almost 40 now

and, in my life, there are two words: death and cancer.”

4. Death, pain and violence

In Atmakathya Uday Prakash reflects about death and states that “the truth is that a person’s last death
happens when s/he disappears from the memory of others. Therefore, my father, mother, lover’s last
death will happen with my death, when their existence that is present in my memory will end” (Prakas
2006a: 14-15). Living with death, though, is no easy game, on the contrary, it is a cruel condition for a
child. When his mother died, Uday Prakash felt like the world had been shaken: he felt like dying
himself, as life has no meaning any longer. But the thought of his sister, six years younger than him,
kept him alive. He felt the responsibility to take care of her. As an adult narrator, he senses that he
remained alive for many years just in order not to leave his sister alone. Later, when father died, elder
brother was already married, he had his own family. At that time, the narrator feels that he and his
little sister were left alone and orphan. It was the time when he received psychiatric treatment for
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almost one year, and he started playing “the death game:” “Often I would close my eyes, stop my
breath, and I would die. As long as my sister would not panic and break into tears, I was not alive.
Perhaps [ was looking for confirmation of the fact that I existed in the pain generated that another
person felt deep inside through that drama.” (Prakas 2006a: 16).

Sometimes we need to be violent to others in order to feel that we are alive. In Kavitd aur des se
darbadar /Exiled from Poetry and Country Uday Prakash reflects on the presence of violence in children’s
life. Children’s games often involve cruel practices towards animals: “For example, catching large
butterflies or moths and tying empty matchboxes or other stuff to their tails with bits of string. Tying
little cardboard boxes to black beetles and then filling them up with pebbles to test the strength of our
living trucks.” Children enjoy the pleasure of putting a pinch of salt on leeches “and then stretching
them out and pinning them onto a wooden board and playing them like an ektara.” Cruelty is
condemned as an uncivilized behaviour, in some contexts, but it is not recorded as such when it is part
of children’s plays and when it is perpetrated by the hegemonic society. Uday Prakash’s musing results
in a strong condemnation of the invisibility of violence that comes from the powerful ones: “I often
think that there are so many cruelties in tribal societies... cruelties towards other living beings... but
when you compare it to the massacres and wars and the destruction of the environment and people
perpetrated by these so called advanced and modern civilizations, doesn’t their violence seem like

child’s play?” (Prakash and Soni 2008).
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5. Dream, life, and creativity

The final part of Atmakathya (Prakas 2006a) shifts to a discussion about Hindi literary criticism and the
reception of Uday Prakash’s work in the Hindi literary field. The author argues in defense of his position
as a free-lance artist. He is about 40 at the time of writing, but he feels the urge to complete his
“autobiographies” as he is worried about the approaching “age line.” In fact, as I already mentioned,
all his family members in the past generations have died before turning 47 and he feels death
approaching. He states that he wants to complete also a film that he has been thinking about for quite
a few years. This is the topic of another memoir, titled Philm (“The film;” Prakas 2006a: 27-31).

Uday Prakash’s narrative style is often characterized by indeterminacy, that creates a dense
atmosphere. The first-person narrator is not an eye-witness of the events: even if he is present there
is an obstruction to his seeing/hearing. He must rely on the information given by other people who
are/were present in the event. This leads to subjunctive indeterminacy in the speculations and
conclusions of the first-person narrator, who might suffer from loss of memory.

In Philm, dream and real life, future expectations and memoirs of the past intermingle. Human life
loses determination, as the world is turned into a fictional representation of an indetermined script by
a set of actors who are not even aware of being actors. The film is “a real proof of some unreality!”

In another autobiographical writing Uday Prakash declares that he is not able to read any story
which does not have dreams or illusions. He attributes this to the narrative style of traditional epic
poems like the Ramayana and the Mahabhdrata, that he learnt since his childhood, as they are very
popular also in their representations in village festivals. In later life, he developed this taste for
fantastic and magic in his literary and cinematic frequentations. “If you've noticed, lies and truth,
imagination and fact, dream and reality, past and future are all mixed up in all my stories. To the extent
that it is impossible to recognize and extricate them from each other. Even for me” (Prakash and Soni
2008).

This immediately calls to mind the Advaitic notion of the world being an illusion, as the
unqualified Brahman is the fundamental reality underlying all objects and experiences, while the
appearance of empirical individuality is ascribed to avidya “ignorance” and maya “illusion” (Brooks
1969; Fost 1998). For the artist, though, the attempt to unmask the mechanism and the magic of artistic
creation are closely connected. As in renown Italian dramatist Luigi Pirandello’s Six characters in search
of an author (Pirandello and Davico Bonino 1993), the narrative has a ‘meta’ dimension, decomposing
the dramatic structures. The story shows a transition from person to character, from having form to
being form. The communication is based on the transmission of untrue messages, which do not respond

to being because they are impossible to classify in the speech convention. Relationships are
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compromised from their very beginning and this leads to a loneliness to which there is no solution,
that artistically is shown in the creation of traumatic scenes in which all the characters want to live an
authentic life but relive anguish and guilt.

We can examine these features in the story Sahayak (“The helper;” Prakas 2006a: 32-38), about the
narrator’s father—a character named Father—who is introduced as a person who “was always eager to
help others,” but also as a drunkard: “as soon as it got dark Father would always get out the booze” (all
English quotes from Prakash and Hueckstedt 2003: 30-38). The narrator is an adult character, who
introduces the incident contextualizing it in the social milieu where Father lived, with an ironic take
on Father’s generosity: “Even if people didn’t really need his help, Father was still usually able to find
some way to help them out. [...] Many people simply didn’t have many problems, or they knew they
were perfectly capable of solving them. People like them made fun of Father.”

As in most of the memoirs by Uday Prakash, soon the focalization shifts on the child character.
The narrated event is about a night when Father almost died. He was trying to help some people who
were risking their life in the flooding river using his tractor’s headlamps so that the boatmen could see
their way back to the village. Suddenly there was a landslide and the tractor slid into the water,
remaining half submerged. Father was risking drowning.

The readers are not told exactly what happened: after some time, the child is taken home by a
servant and we are only informed about his writhing and wriggling, his crying and panicking. The
narration records what the ten years old child hears (screaming, yelling, a lamentation, crying coming
from our house), sees (lanterns scurrying here and there, the feeble light of the lantern, darkness and
the flooding river) and guesses (perhaps the boat had overturned, perhaps the tractor was on the slope
of land above the ghat, either the brake slipped open, or the tractor gear somehow suddenly went into
neutral). His knowledge of the facts depends on what somebody said: some say that when it happened,
Father was sitting down, drunk and sitting. Somebody else claims that fortunately, the tractor’s wheel
got stuck in a sandbar.

Paralyzed with fear, the child looks in the darkness, trying to discern: “What I saw that night has
always stayed fresh in my memory like a troubling picture. A night in the dark fortnight, a rain that
had fallen steadily for days, the swirling noise of the frothing, foaming river rising between its bank.
And far out, in the middle of it all, paralyzed with fear, Father’s head. Absolutely still.” In his anxiety
he feels suffocating: “I felt as if a huge empty space had suddenly filled my heart. It was like a balloon
that had been blown up, but it was empty, it had no air in it.” But the most painful experience is the
sense of helplessness that is not individual, but pervades all the people in the village: all the people

could do was nothing more than run back and forth. Mother too, crazed and crying, was just an
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observer. “I was undergoing the most horrible experience of my life, I, too, was no more than a
spectator.”

The story has a happy ending but this event is a lesson for the young narrator, that will mark his
whole life experience: “Perhaps that was the day I learned we can all only be the observers of each
other’s dire emergencies.” The reader is not told how Father got saved. The text ends with an
anticlimax that emphasizes the impotence of the narrator, whom the servant tries to calm in a
paternalistic attitude: “Much later, lanterns and the sound of people talking were heading toward our

home. Manohar said, “Stop crying now. Father’s coming.”

6. The poetics of indeterminacy

The indeterminacy of perceptions, sensations and emotions is a recurrent element in Uday Prakash’s
memoirs, often creating a poeticism that can be retrieved in his writing in general, where there is an
uninterrupted fusion of factuality and imagination and historical figures and events are enclosed in a
fantastic and dreamlike atmosphere.

This is particularly evident in Dibiya (“The little box;” Prakas 2001: 15-18; English quotes from
Hueckstedt and Tripuraneni 2003), where the first-person narrator, an eight years old child—now an
adult—captures a spot of light in a tin little box. He tells about the enigmatic and magical attraction he
felt for the designs created on the floor by sunbeams penetrating through holes in the damaged roof
of the house. For a long time, he had tried in vain to catch these “sun-circles,” but every time the
sunbeam “leapt upon” his closed hand. Finally, one day, when he was alone in the kitchen, he caught a
beautiful circle of sunbeams. The ray of light was “alive and magical” and the child drew it to the other
side of the kitchen with a fan, put it in a tin box, closed the lid, and never opened it again. Since, he has
kept this secret treasure as a proof of his experience of having a pet piece of light.

Many years later, the adult narrator reflects on this experience and ponders whether or not to
take the risk to open the box and show its content to the world. He is not willing to use it in order to
establish his credibility: talking about that or showing his treasure would put to risk his possession of
the light spot, and the whole mysterious experience would be lost. At the same time, there is no
guarantee that people trust him: some may believe in his experience, but other might not, or at least
not fully, as adults never believe it when one recounts such incidents from one’s childhood. In the end
the narrator cannot solve the dilemma whether it is worth taking the risk to open the box. The narrator
states: “I had decided, then, never to tell anyone else about any such incident that happened to me
which they would not believe.” Yet, paradoxically, he is now writing about it, challenging the

impossibility of reaching a successful communication.
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In the short story Dopahar (“Afternoon;” Prakas 2001: 48-51) as well there is a focus on the poetic
quality of the experience one can have through indeterminacy. The focalization on the child is once
again paired with the afterthought of the adult protagonist. The smell of a melon perceived out of
season opens the whole range of sensations of summer afternoon, the heat and the sound of the bazaar,
in a synesthetic fusion of smell, ear and view. In this story the child narrator is positioned so that he
cannot have a full view of the scene, and even this information is given with indeterminacy: “perhaps
I was sitting alone on a distance, as was my nature.” He could only see the back of all the people sitting
in the courtyard. Actually, it is this very positioning as an outsider that allows him to experience the

scene with a difference.

7. The impossibility to forget

Khamdit striyam, Nehriiji aur astdacal (“Broken women, Nehruji and twilight;” Prakas 2001: 39-47; Engl.
quotes from Birkinshaw 2017) is apparently a memoir about lost love. When the narrator, a village boy,
was around eleven or twelve, a friendship developed between him and a city girl who had come to the
village. While all the adults were taking their siesta in the hot May afternoons, they both cycled into
the fields. The girl was learning how to bike, and they developed a secret happy world, where they were
alone together in the fields, visiting ancient statues and laughing: “We both laughed a lot. I laughed at
her fear and her try for independence. What she laughed at, this even today I don’t know.” Soon the
reader finds out that the memoir is also about a historical episode: Prime Minister Pandit Jawaharlal
Nehru’s death, on 27 May 1964. While all other temporal references are left indeterminate, this is the
only precise date in the text, even more so because it marks a personal and collective tragedy: the news
of Nehru’s death hits the country and at the same time destroys this childish yet very serious world.
A relevant narrative strategy is the contraposition of light and darkness. The story is set in the
blinding glare of the heatwave of the month of May. In their peregrinations in the fields the young
protagonists find a plethora of ancient statues that lie scattered in the river and in the fields, suggesting
the existence of a seducing yet uncanny past, that the child cannot fully understand. In this luscious
surrounding there are signs of decadence: most of the beautiful female bodies are mutilated, the river
is now a “smallish stream,” but it must have been a very large river in the past. In the title the term
that I translated simplifying it as ‘twilight’ is Astachal, the name of the mythical western mountain
behind which the Sun takes refuge at night. After Nehru’s death the girl—the sun in the boy’s life-
disappears: the children are separated and for almost three decades the narrator has had no contact
with the girl, even if he maintains the urge to communicate with her. He keeps on nurturing the idea

that one day they might meet again, and he is convinced that she too reciprocates his love.
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But just like after sunset there is only darkness, subsequent life does not seem to have been happy
for either protagonist. The adult narrator states: “I came to find out for sure that the girl had done an
MA in History. She always got things quickly. Then she had fallen in love. After this she got sick. I also
found out that she started smoking, and had become very thin. Another thing I found out was that she
had many times asked people about me. She had collected all information about me.” The reader does
not know about the narrator’s adult life, but it is clear that his wish to find again the bliss of past
happiness is bound to be frustrated, while there is no hope to get a liberating oblivion.

The lack of forgetting, the impossibility of forgetting is one of the central themes of this piece:
“This too is a rule that after learning to ride a cycle it is practically impossible to forget. This is the
worst part of the theory.” The concluding line allows us to generalize the whole country this sense of
decline as well as the impossibility to forget the past: “Maybe I was talking of the broken statues,
Nehruji and Astaachal...” The ancient civilization is destroyed, but also the recent past shows a
downward parable. Internal evidence places the adult narrator in 1990 or 1992, a time when the crisis
of the Congress was evident and communal tensions and the radicalization of politicized religious
identity was becoming a serious problem for India.

Another memoir about losing and forgetting, focusing on the experience of mother’s death, is
Nelkatar (“Nailcutter;” Praka$ 2001: 11-14; Engl. tr. Prakash 2003: 205-209). Here the first-person
narrator is a nine years old child, and the reported incident happens the day before Mother’s death.
Mother cannot speak, due to a tracheostomy, and communicates through gestures. The story is about
a particularly intimate moment that mother and son spend together, the boy cutting her nails with a
nail cutter. During this delicate exchange the child has a foreboding of death, or more precisely,
perceives how life is abandoning Mother: he notices that mother’s fingers are “exceedingly thin,” the
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skin is “yellowish,” “thin, like kite paper. No, not even yellow—old ivory. And very cold. With a cold
that lifeless things have, like chairs, tables, door leaves or bicycle handlebars. And how had her hand
become so light? Where had all its weight gone?”

Nevertheless, the meeting is full of laughs and smiles. Only, when Mother touched the child’s hair
and wants to say something, he stops her. “If she had spoken, she would have asked why I hadn’t taken
a full bath, why I hadn’t washed my hair, why [ was covered in dust, and why I hadn’t combed my hair.”
This is how the narrator misses the possibility to hear his mother’s voice for the last time.

After finishing the manicure, the child puts the nail cutter under his pillow. But since he has not
been able to find it again, even if he has looked for it in the past and keeps on looking for it in the

present. Mother dies during the night. The “forgetfulness” that leads to the loss of the nailcutter is

symmetric to the child’s disregard for Mother’s desire to say something. The adult narrator concludes
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that “Things never get lost. They stay right where they are. With their complete existence and full

weight. We just forget where we put them.”

8. Forgetting, forgiving

Uday Prakash makes time, space and emotions scroll like a film, moving from within the memory and
shaping the self in very mysterious ways. At a metanarrative level, writing appears as a journey on the
path of memory, from the past towards the present and perhaps even leaping into the future. In Apradh
(“The crime;” Praka$ 2001: 19-22), the story introduces a very common event that happens in
everybody’s life at some time: telling a lie in a moment of anger. It focalizes on the mindset of the child,
who is extremely sensitive, and it introduces the issue of violence, as the protagonist exercises
psychological violence on his elder brother. This event does not spoil the relationship, but remains in
the mind of the lead character creating a permanent sense of guilt with no hope of redemption, that
influences his Weltanschauung.

The first passages tell a very poignant story of mutual love between two brothers. At the age of
five Elder Brother, Bara Bhai, had polio, which left one of his legs lifeless. Yet, apart from this handicap,
he is fit. He is good looking like a god, he is good at sports and he is physically very strong. He is always
with the Younger Brother, Chota Bhai, and loves him very much, even if they have different skills. But
Chota has ambivalent emotions towards the elder brother. He is aware of his brother’s affection but at
the same time he feels displaced and inadequate, as he is constantly in a subordinate position.

Bara’s behaviour has nothing that justifies such a feeling. It is the social interaction with the other
village children that hurts Chota’s deep sensitiveness. He is the only little child in the group, as all boys
in the village are six years elder. Therefore, nobody wants to play with him as a partner or to include
him in the team, because they do not want to risk a defeat. He is left aside, alone. It is at his point that
his brother generally intervenes, protecting him and including him in the game.

But one day the children’s group was playing a sort of tip-cat game, where each boy holds a small
wooden stick and hits a small object called khadabbal straight on the ground with full force, accelerating
forward. It is an individual game: no alliances are made and everybody plays for himself.

That day, Bara Bhai’s full attention was in the game. Chota Bhai felt ignored and wondered if the
brother might have forgotten him: “For the first time I felt as if I were not there.” He felt “jealousy,
inferiority, and neglection.” It is this sense of alienation, bitterness and rage that triggers violence: the
younger child vented his negative feelings on the khadabbal, pushing it vigorously. By chance, it
collided with a rock, bounced and hit Chota’s head. Bara Bhat's rushed to help the bleeding child, but

circumstances made communication difficult. Unable to tolerate what he perceived as his brother’s
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neglection, the little child was unable to react verbally and could only focus on the wish to have him
punished. He shoved away his elder brother and dashed home, knowing that the lame boy could not
run. He lied to Mother, claiming that Bara Bhai had hurt him. As a result, when the elder brother arrived
hobbling, he got trashed by Father.

This is the passage when the reader observes double violence: Bara Bhai has to endure physical
violence—father’s beating—and psychological violence—he is innocent but he has to pay the fee. His
only possible way out is that his younger brother tells the truth. That’s why he stares at him with eyes
full of fear, plead, request, impotence, panic. At first Chota Bhai does not think of the effect that his lie
will cause, but when he realizes he is committing a crime, he gets scared: should he tell father the truth,
he will be punished! Therefore, he remains aloof, no sense of justice makes him save the situation.

The story concludes with a focalization on the adult narrator, that turns a personal question into
an issue of social justice. The grown-up protagonist confesses that his brother’s eyes full of impetration
haunt him and make him feel guilty even so many years later. He has tried to apologize for the crime
he committed, but Bara Bhai has no memory of the event, and his parents—the only witnesses—are no
more. So, there is no way to get free from this crime. The narrator observes that this is not just a
personal situation. Social life too is like this. Some historical decisions appear wrong with the passing
of time, but there is no way to change the situation once the choice is made. One cannot get back to the
past and change what has happened. Moreover, memory of the crime is erased for all, but for the guilt-
ridden perpetrator of the evil, who is now regretting his misdemeanor. This condemns him to remain
in impotence and helplessness, with the awareness that it is impossible to apologize, and consequently

to obtain forgiveness.

9. Conclusion

Displacement is a terrible reality that is constantly present in the Uday Prakash’s stories.

The disturbing aspect of the human condition is that not only does truth have no witness, but
there is no one even willing to credit it, like in the story Dibiya. Even more painfully, there is no
knowledge or science in the world by which one can prove it. We also get displaced in relationships,
because for many reasons we have to build new liaisons, and old affiliations change over time. But
family relationships persist till the last moment and their displacement continues to plague us. That is
why the conclusion of the story Apradh tells us that freedom from relationships is impossible. What
Uday Prakash stated about things at the end of Nelkatar is equally true of relationships in his stories:
they never get lost, they remain forever. We just have momentary lapses of memory, but then we regret

forever.
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In this article I have introduced some micro stories that the author labels as autobiography. They
refer to childhood experiences that, as it is recognized in psychology, are impactful and determine the
kind of life one will live in their adult years. Family relationships and memories play a vital role in
shaping the lives of each individual. In Uday Prakash’s stories the process of retrieving past experiences
from within the memory is characterised by indeterminacy: time, space and emotions move and
ramble, and in the end all we have is approximative information, an indistinct picture of a mysterious
reality in which the self is shaped through painful experiences. Uday Prakash’s stories create such an
effect by combining subtle sensation and imagination in gross reality. Starting from simple events or

characters, these lively stories go beyond the bounds of immediate reality and become timeless.
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Una lettera inedita di Eugenio Griffini nel Fondo Angela Codazzi

presso la Biblioteca Sormani di Milano

Ali Faraj

This paper aims to present an unedited original autograph letter by the
orientalist Eugenio Griffini preserved in the Angela Codazzi Collection at the
Central Municipal Library in Milan, known as Sormani Library. The letter, dated
January 5, 1922, was written by Eugenio Griffini during his stay in Egypt as
librarian and archivist at the court of King Ahmad Fu’ad I and was addressed to
Angela Codazzi.

The study focuses on the translation of the text of the letter from Arabic into
Italian and on the analysis of some of the most significant terms and expressions
contained therein.

Keywords: unedited original autograph letter, Eugenio Griffini, Angela Codazzi, Arabic Palaeography.

1. Introduzione®

1l Fondo Angela Codazzi & giunto alla Biblioteca Sormani di Milano il 15 giugno 1972 per espressa
disposizione testamentaria della proprietaria. E verosimile supporre che la donazione originaria
comprendesse non solo le carte, tra cui & stata rinvenuta la lettera analizzata nel presente lavoro, ma
anche la collezione di libri, composta in gran parte da volumi di contenuto geografico e di studi
orientalistici. Giunti in biblioteca, i singoli volumi sono stati catalogati, mentre le carte sono state
raccolte in due casse e collocate in deposito. Solo nel 1994, Alessandra Miola, grazie a un paziente lavoro
di riordino del materiale contenuto nelle casse, & riuscita a identificare tutti i documenti e a
organizzarli in 231 fascicoli che coprono un arco di tempo compreso tra il 1881 e il 1969. Nel corso di

questa operazione ¢ inoltre emerso che nel Fondo Angela Codazzi sono confluite anche alcune carte del

! Desidero ringraziare la collega Dott.ssa Annamaria Ventura per le utili osservazioni.
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geografo Giuseppe Ricchieri e dell’arabista Eugenio Griffini, di cui la Codazzi era probabilmente entrata
in possesso nello svolgimento della sua attivita di catalogatrice di patrimoni librari.” Alessandra Miola
ha quindi ordinato e distinto la documentazione in tre parti, rispettivamente suddivise in cinque serie
per la Codazzi, due per il Ricchieri e sei per il Griffini, lasciando tuttavia I'insieme delle carte riunite in
un unico fondo.’

Angela Codazzi (1890—1972) si e formata alla Facolta di Lettere presso I’Accademia Scientifica-
Letteraria di Milano (trasformata in Universita degli Studi nel 1924) ove é stata allieva di Giuseppe
Ricchieri® ed Eugenio Griffini.” Terminati gli studi, ha iniziato a dedicarsi all'insegnamento, dapprima
presso scuole secondarie e successivamente presso I'Universita degli Studi di Milano, ove ha insegnato
oltre alla geografia, storia della geografia e lingua araba. All’attivita didattica, Codazzi ha affiancato
quella di ricerca, occupandosi di temi storico-geografici, di carte geografiche medievali, di trascrizioni
e traduzioni di manoscritti arabi di argomento geografico.’

La consultazione dell'inventario del fondo fa emergere un nutrito scambio epistolare intercorso
tra il 1918 e il 1924 tra Angela Codazzi ed Eugenio Griffini avente per oggetto le ricerche e gli studi
preparatori della studiosa su manoscritti arabi. La lettera esaminata nel presente lavoro e catalogata
come MSS Codazzi 227/2 ed & preservata nella sezione del fondo contenente le carte di Griffini, nella
serie XIII intitolata “Biografia e primi studi”. Il documento & composto da un bifoglio, in cui il primo
foglio, corrispondente alla prima pagina della lettera, & scritto solo sul recto, mentre il secondo foglio,
corrispondente alla seconda e terza pagina della lettera, € scritto sia sul recto che sul verso. Il supporto,
di dimensioni 17,7 x 11 cm., appare uniformemente ingiallito, ma in buono stato di conservazione.’

La lettera originale autografa, datata 5 gennaio 1922, e stata scritta da Griffini in lingua araba su
carta intestata del Gabinetto del Sultano d’Egitto durante la sua permanenza al Cairo. Alla fine del 1920,
infatti, Griffini, lasciata la docenza presso I’Accademia Scientifica-Letteraria di Milano, accetto 'invito

dell’allora sultano, poi re d’Egitto, Ahmad Fu’ad I e inizio a lavorare al Cairo come bibliotecario ed

? Per approfondire la storia del fondo, cfr. Miola (1995: 22-24).

* Per approfondire 'approccio metodologico al fondo e la sua divisione ad opera di Alessandra Miola, cfr. Miola (1995: 25-30).
* Giuseppe Ricchieri e stato docente di geografia all’Accademia Scientifica-Letteraria di Milano dal 1903 al 1926. Per
approfondire la vita e le opere di Giuseppe Ricchieri, cfr. Landini (1958: 41-50) e Lucchesi (2001: 901-929).

® Eugenio Griffini ha insegnato lingua e letteratura araba all’Accademia Scientifica-Letteraria di Milano dal 1916 al 1920. Per
approfondire il profilo biografico di Eugenio Griffini, cfr. Beltrami in Codazzi (1926: VII-LXXXI).

¢ Per approfondire la biografia e I'attivita didattica e scientifica di Angela Codazzi, cfr. Sestini (1972: 223-224) e Miola (1995: 5-
13.

’ Ringrazio la Dott.ssa Donatella Cantele della Sezione Manoscritti - Centro Stendhaliano della Bibioteca Sormani di Milano

per avermi gentilmente mostrato la lettera originale.
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archivista di corte. La grafia di Griffini & corsiva, in stile ar-rug‘a,’ chiara ed elegante, caratterizzata da
un tracciato rapido. I termini in arabo sono raramente vocalizzati.

Dal contenuto si evince che la lettera & una risposta di Griffini ad una precedente missiva ricevuta
dalla Codazzi. Dopo i saluti iniziali, Griffini porge le sue scuse per il ritardo nella replica ed esprime
alcune considerazioni sulla sua vita e il suo lavoro al Cairo. Nella seconda parte della lettera, Griffini
riferisce di non essersi dimenticato del desiderio della sua interlocutrice di pubblicare uno testo arabo
di carattere scientifico geografico e, a questo proposito, suggerisce di copiare e commentare il
manoscritto Kitab akam al-mardan fi dikr al-mada’in al-masharah bi-kull makan di °Ishaq b. al-Husayn al-
Munaggim, conservato presso la Biblioteca Ambrosiana, indicando altresi alcune fonti utili per
approfondire la ricerca, la rivista Zeitschrift der Deutschen Morgenlindischen Gesellschaft (ZDMG), i volumi
del Centenario della nascita di Michele Amari e il Journal Asiatique, tutti con i relativi riferimenti di
volume e pagine.

Angela Codazzi ha effettivamente intrapreso lo studio del manoscritto, giungendo poi a pubblicare
nel 1929 “Il compendio geografico arabo di Ishaq ibn al-Husayn” nei Rendiconti della Reale Accademia
Nazionale dei Lincei, sezione Classe di Scienze morali, storiche e filologiche (Codazzi 1929: 373-463), in cui
presenta una nota che contiene un’analisi dettagliata del contenuto del manoscritto, la trascrizione del
testo in caratteri arabi, un indice dei nomi di luoghi e di popoli e uno dei nomi di persone, e infine una
sua traduzione in lingua italiana. Al termine della nota, Angela Codazzi, ricordando Eugenio Griffini, si

esprime con queste parole:

Non posso concludere questa Nota senza rivolgere un memore pensiero al compianto prof.
E. Griffini che pochi mesi prima della sua scomparsa mi consiglio di studiare questo ms. e
mi promise aiuto, che la morte gli impedi di darmi nella misura, che la sua dottrina e bonta
gli avrebbero permesso (Codazzi 1929: 381).

1l Kitab akam al-margan fi dikr al-mad@’in al-masharah bi-kull’ makan “Libro delle colline di corallo che
tratta della descrizione delle citta famose in ogni luogo” & conservato presso la Biblioteca Ambrosiana

ed & stato catalogato da Renato Traini con numero 1726. H 104 (Traini 2011, IV: 267). E costituito da 32

8 Lo stile calligrafico ar-rug‘a o ar-rig‘a (ruga lett. “pezzo di carta/stoffa”) era utilizzato per la corrispondenza personale e nelle
cancellerie ottomane, in particolare per la redazione di diplomi. Per approfondire, cfr. Faraj (2015: 13).
° Si noti che Griffini, Brockelmann, Miquel e Traini leggono erroneamente IS bikull (cfr. Griffini 1915: 79; Brockelmann 1937:

405, 2b; Miquel 1967: XLVI; Traini 2011, IV: 267). La voce sul manoscritto & X Lﬁ fi kull, come correttamente letto da Angela
Codazzi (1929: 382).
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fogli, con dimensioni 19% x 15% cm." ed & stato copiato nel 1129/1717 con stile calligrafico nashi tondo
e pieno (il cosiddetto tondo nashi yamani) da Hasan" b. ‘Ali b. ‘Ubaidallah al-’Anisi** al-Kaukabani.
L'editore della versione a stampa Fahmi Sa‘ad riporta che il manoscritto appartiene al patrimonio dei
testi yemeniti e che & stato copiato durante il periodo dell'imamato di al-Mutawakkil al-Qasim b. al-
Husayn, che ha governato in Yemen dal 1128/1716 fino alla sua morte nel 1139/1727 (Sa‘ad 1988: 5-6).

L’'autore del manoscritto, ’Ishaq b. al-Husayn al-Munaggim, & pressoché sconosciuto (Codazzi
1929: 379; Miquel 1967: XXX) e la data in cui ha scritto I'opera ¢ incerta, presumibilmente tra il 262/875
e il 454/1062." Verosimilmente ¢ vissuto nell’XI secolo e alcuni indizi, tra cui la presenza nella sua opera
di tracce del dialetto arabo andaluso (Codazzi 1929: 380; Sa‘ad 1988: 7), lasciano supporre che sia nato
nella parte occidentale del modo islamico di quel tempo, forse in Spagna (Minorski 1937: 141). Griffini
riferisce nella sua lettera che il Kitab di ’Ishaq b. al-Husayn al-Munaggim é stato utilizzato come fonte
sia da al-Idrisi che da Ibn Haldtn, come peraltro ipotizzato da Nallino (1910, II: 579), tuttavia questo
punto rimane incerto. Per quanto riguarda il contenuto, il manoscritto descrive le piti importanti citta
dei paesi islamici, iniziando dalle tre citta sante dell'lslam, Mecca, Medina e Gerusalemme, e
continuando con Baghdad e altre citta dell'lraq, dell’Arabia, della Persia, dell’Asia e dell’Africa
settentrionale e centrale. A queste si aggiunge una descrizione di diverse localita della Spagna, di Roma

e di Costantinopoli.™

2. Testo
Cabient du Sultan

Palais d’Abdine,
SectionEurepeenne- P — 192-—-—-

E)Aw\u.\mh; d\).u

YAYY daw iy 0
ALzalal) V) ey

i gl g L) 5805 § a5 Dl

19 Codazzi (1929: 373) indica 33 fogli e dimensioni 20,1 x 15,2 cm.

'sa‘ad (1988: 5) legge Ahasan.

12 Traini (2011: 267) legge al-Anisi.

1 L’arco temporale ipotizzato dipende da alcuni elementi presenti nel testo. Nel manoscritto € citata la citta di Tenes in Africa,

fondata nel 262/875, mentre non & citata la citta di Marocco, fondata nel 454/1062. Per approfondire, cfr. Codazzi (1929: 380)
e Brockelmann (1937: 405: 2b).

1 per la traduzione del manoscritto, cfr. Codazzi (1929: 427-463).
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Centenario Amari, 11, 579 (e I, 425)

Journal Asiatique,
avril 1841, p 383:

«Le livre d’Ishaq ben al-Hasan I’astronome»
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3. Traduzione
Saray ‘Abdin al-‘amirah"
5 gennaio anno 1922

O Gentile Signorina,

Pace, un saluto e grazie. Dopo la domanda

aaall Hua QUS a5 o 5ald ) jalias (e
it e adnand) ) Al lal) adad

oY) C)ES\ ‘5.1\} Ll s ‘55 —aull)

pstall s O Rand 2y gal 5 Ay 55 bl Jra
éhha;iu\&bﬂ\ﬁ)\} gﬂl&‘é&;ﬁ:u\
}@Q@M\M\M\gﬂ]&c\vﬂjw}

W

i sl 5

sullo stato d’animo e il ringraziamento per la tua gentile lettera,

ti porgo moltissime scuse per non avere scritto durante questo ultimo

periodo. Spesso «il vento soffia ove non desiderano

le navi». Invero c’era qui quello che c’era. Quindi

il tempo mi ha gia fatto conoscere cio che sara in cio che e stato. Si, non ha abbandonato

la mia memoria la mia cara patria in questo secondo paese, ed io

ero la nella migliore agiatezza e nel piu piacevole [stato d’] animo. Tuttavia, io sono

occidentale e orientale allo stesso tempo e devo tornare

di tanto in tanto alla mia vita, questa seconda vita

Y U:“}“ sta per u:‘\P “glosse”.

'8 Saray ‘Abdin al-‘amirah & un palazzo storico del Cairo situato nella parte orientale del centro della citta. Costruito nel 1863

come residenza della famiglia reale d’Egitto, € attualmente una delle residenze ufficiali del Presidente della Repubblica Araba

d’Egitto e ospita alcuni musei.
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2

orientale islamica tra i pili sinceri amici e i piti leali
amici intimi. Le loro opere sono le mie opere e le loro speranze sono le mie speranze e il loro re &
il mio re, Sua Altezza e Maesta, che Dio lo sostenga e perpetui i suoi giorni.
E non mi sono dimenticato, o Signorina, il tuo desiderio di pubblicare qualcosa
sulla storia della scienza presso gli Arabi, specialmente geografia.
Grazie alla presenza di incalcolabili e innumerevoli manoscritti arabi
nella Biblioteca Ambrosiana, ho ritenuto dunque di ricordarti
I'esistenza di un antico libro raro completamente sconosciuto fino ad ora
almeno al pubblico ed & uno dei libri pit antichi sulle meraviglie
dei paesi presso gli Arabi. Il suo titolo é:

Kitab akam al-mardan fi dikr al-mad@in al-mashiirah

bi-kull makan scritto da as-Sayh Ishaq b. al-Hasan" al-Munaggim
(vedi: rivista ZDMG, volume (69) anno (1910)
pagina 17-18 e vedi anche:

Centenario Amari, 11, 579 (e I, 425)

e vedi anche:

Journal Asiatique,

avril 1841, p 383:

«Le livre d’Ishaq ben al-Hasan I’astronome»

Era, come sai, una delle fonti di al-Idrisi

e una delle fonti di Ibn Haldiin. E un libro di piccole dimensioni

di grande importanza per quanto riguarda la sua antichita rispetto a tutte
le altre opere di questo argomento. Ed io suggerisco ora che tu

lo copi e commenti [apponendo] su esso glosse e note

geografiche, storiche e linguistiche al servizio della letteratura e della scienza
e io spero che Dio, se ti & gradito, realizzi le tue speranze

e renda migliori le tue opere, invero solo Lui € colui che tutto osserva e ascolta e Lui

1l nome corretto & al-Husayn.
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non priva della ricompensa chi avra agito per il bene. E da me la pace per la tua signoria.

Dott. Eugenio Griffini

Direttore della Biblioteca dell’Alto Gabinetto Reale d’Egitto

4, Commento

Pagina 1
1 &) Jayyatuha: “0”, forma vocativa femminile utilizzata per rivolgersi a persone di sesso femminile

oppure con nomi collettivi femminili riferiti ad esseri non raziocinanti, es.: el >ayyatuha l-‘iru
“o voi della carovana” (Cor. 12:70). La parola o le parole che la seguono prendono I'articolo
determinativo.

= Wl Jamma ba‘du: espressione in stile arcaico usata nelle lettere e nei libri, traducibile con un
connettivo testuale come “dopo; avendo detto cio; tenendo presente questo; ora; dunque; quanto
a” o da considerarsi equivalente alla punteggiatura e a un nuovo paragrafo. Indica che quello che &
stato detto prima e semplicemente un preambolo e che il vero corpo del messaggio e la parte
successiva, quindi questa espressione ¢ utilizzata per entrare in argomento dopo le varie forme
allocutive di apertura e i saluti iniziali.

8 daal) JS B jdaall & ga ) 2argia-ki l-madirata kulla I-ma‘dirati: lett. “ti chiedo la scusa di tutta la scusa”,
traducibile “ti porgo moltissime scuse”, costrutto caratterizzato dall’idafa formata da JS come
n@’ibu l-mafiali I-mutlag “sostituto dell’oggetto assoluto” e il sostantivo 34l che rafforza il
significato espresso dal verbo e dal suo complemento oggetto. Per enfatizzare ulteriormente la
richiesta di scuse, Griffini cita il secondo emistichio di un verso di una poesia (qasida) del poeta
arabo al-Mutanabbi (915—965 d.C.) “il vento soffia ove non desiderano le navi”, in cui le navi e il
vento sono utilizzati come metafora. La poesia, composta da 25 righe con metro al-basit, &
caratterizzata dalla rima formata con la consonate niin (niiniyyah) e i temi trattati sono an-nastha “il
consiglio, il suggerimento”, as-Sakwa “la lagnanza, la doglianza” e al-hikma “la saggezza”.”® 1l verso

cita:

SR Y Gy £ 520 KKk ASLN 6 oal AL K

ma kullu ma yatamanna l-mar’u yudriku-hu % 3% 3 tagri r-riyahu bi-ma la tastahi s-sufunu

% Per uno studio esaustivo sulla vita e sulle opere di al-Mutanabbi, cfr. Larkin (2008).
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non tutto cio che I'uvomo desidera ottiene % % 3% il vento soffia ove non desiderano le navi
(intendendo che a volte le cose non vanno come ci si aspetta o desidera).

[ e ‘arrafa-ni: “(egli) mi ha fatto conoscere”, verbo perfetto 3* p. sg. m., Il forma, Vrf portante i
significati “far conoscere qc.; precisare, specificare qc.; spiegare” + -ni, suff. 1* p. sg. L'uso del verbo

‘arrafa & semanticamente connesso con a ‘allama “insegnare”.

Pagina 2

1 <¢hla malik: “re, sovrano; possessore”, sost. sg. m., sinonimo di €la malik. L’arabo classico ha
mantenuto lo schema CaCiC che viene spesso utilizzato per costruire nomi di professioni, come
233 wazir “ministro”, & zadm “capo, guida, comandante, leader”. Lo stesso schema puo anche
essere utilizzato per formare alcuni participi passivi aggettivali (Baalbaki 2014: 239) che indicano
persone colpite da disgrazie o che soffrono di difetti fisici, come ad es.: g2 Jarih “ferito”, <
darir “cieco”.

0 4all & >gbbada ayyama-hu: “(egli) perpetui i suoi giorni”, locuzione composta da ’abbada, verbo
perfetto con valore atemporale, 3* p. sg. m., Il forma, V°bd “far durare, perpetuare” + ayyama-hu “i
suoi giorni”, sost. sg. m. allo stato costrutto + -hu, suff. 3* p. sg. m.; sinonimo & & é‘j >adama ‘umura-
hu “(egli) prolunghi la sua vita”.

[ G pdd per Wd y& nadrin Say’an: “pubblicare qualcosa”, in cui il masdar »&5 funge da verbo. Si
noti che quando il masdar & indeterminato, il nome che lo segue va all’accusativo indeterminato,
es.: 4Baa £Lus | 3488 slke ) “un’offerta di un indumento a un povero & un’elemosina” (Al->Afgani 2003:
168), mentre quando il masdar & determinato, il nome che lo segue va al caso obliquo.

O ddlags kitabhana: “biblioteca”, sost. sg. f., voce araba-persiana composta da <\ kitab (arabo) “libro”
+43& hana (persiano) “luogo, casa”, quindi lett. “luogo / casa del libro”; hana < pers. hane, cfr. turco
hane (Stachowski 2019: 168b).

0 S e <ld [Pagall: “almeno”, nonostante questa formulazione sia generalmente utilizzata,

Mustafa Gawad™ ritiene che la forma corretta sia d:m & fil-agall (Gawad 1970, vol. 1: 97).

2 Mustafa Gawad (1904 - 1969) & stato un linguista e storico iracheno. Ha studiato a Baghdad, al Cairo e all’'universita Sorbona

di Parigi e si & occupato in particolare della modernizzazione e semplificazione della lingua araba.
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Pagina 3

0 ilwadul jstihsani-ki: “se ti & gradito”, lett. “la tua approvazione”, nome verbale (forma X) allo stato
costrutto + -ki, suff. 2* p. sg. f. Questa costruzione & hasw (sinonimo za@’id) “elemento riempitivo”,
cioé un elemento sovrabbondante che grammaticalmente e concettualmente non & necessario e
non aggiunge nulla al concetto espresso dalla frase.”

T aand) ymad) 40 innahi® I-basiru s-samitu: 'espressione & un’imitazione del versetto coranico ') 4—"
J:M-\J‘ @Aﬂl‘ ’innahii huwa s-sami‘u l-basiru “in verita, Egli & colui che tutto ascolta e tutto osserva”
(cfr. Cor. 17:1; 40:56; 42:11).

0 S ual (e ol asias Y 548 fa-huwa 1 yudicu *agra man *ahsana ‘amalan: anche questa espressione &
un’imitazione del versetto coranico Wad &udl da J3 &*44 ¥ U ’innd la nudi‘u “agra man *ahsana

‘amalan “non lasceremo andar perduta la ricompensa di chi avra agito per il bene” (cfr. Cor. 18:30).

5. Conclusioni

La lettera qui analizzata ¢ stata scritta da Eugenio Griffini in risposta ad Angela Codazzi e si inserisce
nel pitt ampio scambio epistolare intercorso tra i due studiosi nell’arco di tempo compreso tra il 1918 e
il 1924. Come si evince dal testo, il messaggio principale della lettera di Griffini consiste nel
suggerimento di studiare il manoscritto Kitab akam al-margan fi dikr al-mada’in al-masharah bi-kull makan
conservato presso la Biblioteca Ambrosiana, accompagnato dall'indicazione di alcune fonti
bibliografiche. La lettera costituisce un documento importante perché testimonia quanto affermato
successivamente da Angela Codazzi nella sua opera riguardo al consiglio ricevuto dall’orientalista, al
quale rivolge “un memore pensiero”, come riportato nell'introduzione del presente lavoro, e dimostra
la collaborazione scientifica esistente tra i due studiosi in materia di manoscritti arabi.

La lettera pero non e solo un mezzo per scambiare informazioni e confrontare idee, ma costituisce
anche uno strumento utile per approfondire la biografia e ricostruire la personalita del suo autore.
L'Oriente ha sempre esercitato un grande fascino su Griffini, tuttavia, nonostante la posizione di

prestigio ricoperta a partire dal 1920 presso la corte di re Ahmad Fu’ad I, non ha mai abbandonato i

?2 Per approfondire il fenomeno in arabo, cfr. Talmon (1997: 170).

 La costruzione & contenuta in un versetto coranico o comunque si rifa a esso. La trascrizione in caratteri latini nella forma
’innahii con hii anziché hu dipende dall”ahkam at-tilawa, cioé le regole di lettura e recitazione del Corano, e dalla
trascrizione dell’arabo coranico. Quando il suffisso di 3* p. sg. m. vocalizzato con damma o kasra viene a trovarsi tra due
consonanti vocalizzate e non & seguito da una hamza, la vocale breve del suffisso deve essere allungata (’isba‘). Il fenomeno &

detto madd as-sila as-sugra; per approfondire, cfr. Sibawayhi (1988, IV: 189).
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suoi impegni, la sua attivita di ricerca e le sue aspirazioni in patria. Questo aspetto emerge in modo
chiaro dalla sua lettera, in cui Griffini riferisce di vivere due vite, una occidentale e una orientale (“io
sono occidentale e orientale allo stesso tempo”), avendo vissuto tra Italia ed Egitto (“devo tornare di
tanto in tanto alla mia vita, questa seconda vita orientale islamica”). Nella lettera si trova anche la
conferma della vasta e profonda conoscenza del mondo, della civilta e della cultura araba da parte di
Griffini; nel suo scritto l'orientalista fa uso di espressioni tipicamente arabe, come hitabi-ki al-‘atir e
>argu-ki al-ma‘dirata kulla I-ma‘dirati, cita testualmente un verso del poeta arabo classico iracheno al-
Mutanabbi ed ancora si rifa ad alcuni versetti coranici per rivolgere un augurio alla sua interlocutrice
nelle ultime righe della lettera.

Per concludere, la consultazione degli inventari dei fondi e delle carte personali conservati presso
biblioteche e archivi & estremamente importante perché puo portare alla luce nuovo materiale inedito,
che costituisce una fonte privilegiata per approfondire la conoscenza della vita e delle opere di studiosi,
arabisti e non, delle loro collaborazioni scientifiche e accademiche, nonché della societa di cui facevano

parte.
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Deux poémes sur I'amour et 'amitié par Bar Hebraeus

(Bar ‘Ebraya, 1226-1286)

Rola Skaff

This article aims to provide an overview of 13th-century Syriac poetry through
the study of two poems by Bar Hebraeus, a pioneering poet of his time, providing
an overview of this art form during that period. These two poems delve into and
explore the dimensions of love and friendship. The second poem is, in fact, a
collection of two intimately related compositions. After a general introduction to
Syriac poetry and the particularities of Bar Hebraeus’ poetry, the analysis focuses
on the translation and interpretation of these two poems, which were initially
translated into Arabic. The translation into French enhances their dissemination,
underscoring the significance of this study in accessing these texts.

Keywords: Syriac poetry, Bar Hebraeus, elegy, friendship, love.

I. Introduction®

Bar Hebraeus (1226-1286) est un écrivain érudit extrémement productif qui a couvert un large éventail
de domaines de connaissances. Ses travaux comprennent 'astronomie, la médecine, la théologie, la
poésie, la grammaire, le droit canonique, et bien d’autres encore. Il a écrit a la fois en arabe et en
syriaque, et bon nombre de ses ceuvres sont des traductions ou des adaptations d’ceuvres arabes
antérieures, témoignant ainsi de son engagement a promouvoir et a diffuser les connaissances arabes

dans sa propre tradition.

! Je souhaite dédier cet article & une personne qui a grandement influencé ma trajectoire académique et personnelle, le grand
professeur Fabrizio Pennacchietti, a 'occasion de son 85e anniversaire. Son soutien, ses critiques constructives et son
inspiration ont fagonné ma formation et m’ont permis de développer un sens profond du travail et de la responsabilité. Je
tiens a exprimer ma sincére reconnaissance pour son amitié, son humour et ses anecdotes, son attention et sa générosité
infinie qui ont non seulement enrichi mon parcours académique, mais ont également laissé une empreinte précieuse dans ma

vie personnelle. Merci a I'’équipe des Sources Chrétiennes pour leur aide et spécialement a Jean Pflieger.
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Bar Hebraeus (BH) occupe la charge de maphrien®, ce qui lui confére la responsabilité de
superviser la moitié orientale de I'Eglise orthodoxe syrienne. Le siége de cette Eglise est établi au
monasteére de Mar Matay, situé prés de Mossoul, en Irak. En tant que leader ecclésiastique éminent, il
bénéficie d'une influence considérable au sein de la communauté syriaque. Il a utilisé cette position
pour promouvoir la culture, la spiritualité et les enseignements de son Eglise.

Les deux poemes que nous allons étudier sont extraits du premier chapitre sur 'amour et I'amitié
du recueil poétique (les mushotho “poémes métriques”). Ce recueil a été compilé par Dolabani a
Jérusalem en 1929 et réédité en Hollande par Cicek en 1983, incluant une classification thématique des

poemes de BH’,

2. Poésie syriaque

L’art poétique syriaque a prospéré principalement entre les Ille et Vlle siécles de notre ére, en se
distinguant par son style lyrique, ses métaphores riches et son utilisation de la poésie religieuse pour
exprimer la foi chrétienne. Il a joué un réle essentiel dans I'enseignement et I'enracinement des dogmes
de la foi a travers des hymnes et des homélies métriques. Au IVe siécle, Saint Ephrem utilisa cette forme
poétique, s’inspirant lui-méme de Bardesane, un poete du Ile siecle, pour créer des compositions
poétiques (Duval 1897 : 5-6). Ainsi, la poésie a t-elle servi de moyen pour transmettre les enseignements
religieux, en facilitant leur mémorisation grace a son rythme et a sa mélodie.

La métrique syriaque repose sur le nombre de syllabes, plusieurs syllabes formant une mesure, et
plusieurs mesures composant un vers. Les trois vers les plus connus sont le vers de 12 syllabes (Brock
2011 : 334), le vers de 10 syllabes et celui de 14 syllabes (Costaz 1992 : 228).

La poésie syriaque de la période tardive montre une forte empreinte de la poésie arabe, et cette
influence se ressent également, bien que de maniere variable, dans les ceuvres de contemporains et de
quasi-contemporains de Barhebraeus, notamment Jean bar Ma’dani (patriarche de 1252 a 1263), ainsi

qu’Abdisho bar Brikha (décédé en 1318). Par ailleurs, on peut observer cette méme influence dans des

2 Titre spécifique concernant la charge du diocése de I'est pour I'Eglise syro-occidentale.

* L’édition des poeémes de BH réalisée par Dolabani repose sur I'utilisation de treize manuscrits au total, comprenant six
manuscrits complets et sept manuscrits incomplets. Pour préparer son édition, Dolabani a adopté une classification
thématique des poémes plutét que de les suivre dans I'ordre d’apparition dans un manuscrit. Ainsi, le recueil est divisé en
douze sections (tare) qui portent les titres suivants : 1. Sur 'amour et I'amitié, 2. Sur les lamentations, 3. Sur la louange et
l'action de gréces, 4. Sur le reproche, etc. (Takahashi 2013 : 82-83).
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recueils de poésie originaires de Syrie orientale, attribués a Giwargis Warda et Khamis bar Qardahe
(Takahashi 2013 : 80).

L'expansion de la culture arabo-musulmane dans la région a engendré des changements
significatifs dans la poésie syriaque. Cette influence s’est traduite par I'incorporation d’éléments
stylistiques tels que des structures métriques et des thémes poétiques provenant de la poésie arabe
(Qasida®) et persane. Les poétes syriaques ont également intégré des mots et des expressions arabes
dans leurs compositions, créant ainsi une fusion de traditions poétiques qui a fagonné a la fois la forme
et le contenu de la poésie syriaque. Celle-ci a commencé a utiliser la rime, usage qui a fini par se
généraliser a partir du IXe siécle sous I'influence de la poésie arabe (Brock 2011 : 334).

Comme en arabe, les vers d’'une poésie syriaque riment soit tous entre eux, soit—et c’est la grande
majorité des cas— seulement entre ceux d’'une méme strophe. Si la poésie arabe a été le point de départ
pour 'usage de la rime en syriaque, cette derniére est cependant utilisée de manieére tres large. Un
nouvel art poétique a émergé, présentant plusieurs variétés (Duval 1897 : 13-14). La derniére voyelle
importe seulement <a\s malko et <hals malkto, et, quand la syllabe est fermée, la voyelle + consonne
: N\ gtal et A\ax_ gbal (Costaz (1992 : 229).

Chaque strophe peut recevoir une rime qui lui est propre, excepté son dernier vers dont la rime
reprend celle de la premiére strophe et qui sera ainsi considéré comme un refrain. Le vers de douze
syllabes qui contient trois mesures de quatre, peut aussi avoir la rime a la fin de chaque mesure. Il peut
arriver également que les deux premieres mesures du premier vers riment avec les mesures
correspondantes des autres vers de la strophe (Duval 1897 : 15).

Par ailleurs, notre auteur BH utilise une rime assez riche ou la derniére syllabe en entier compte
(cf. notre analyse dans IV.1. et V.1).

En outre, I'influence de la poésie persane sur la poésie syriaque est perceptible, notamment a
travers Khamis bar Qardahe (poéte syriaque oriental contemporain de BH) qui a utilisé des techniques
persanes pour créer un effet humoristique dans ses poémes satiriques et des quatrains syriaques
similaires aux quatrains persans. Cette évolution poétique est illustrée par les turgamé (ensemble de
vers) de Khamis, qui partagent des caractéristiques (ayant la méme rime finale) avec le ghazal (poésie
amoureuse) persan. De plus, les hymnes se distinguent par leurs formes métriques sophistiquées et
leurs schémas de rimes élaborés, influencés par des modéles poétique arabes et persans, et le Livre de

Khamis en est un exemple significatif (Mengozzi 2015 : 423-428).

* Elle se caractérise par une succession de vers, tous monorimes et sans structure strophique (Duval 1897 : 13-14).
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Au Xllle siecle, période couramment qualifiée de “Renaissance syriaque”, les poétes syriaques,
dont Yulannon Bar Ma’dani et Khamis Bar Qardahé, ont traité du théme du vin khamriyyah, qu’ils ont
emprunté aux littératures dominantes de I'’époque d’expression arabe, persanne et hébraique, ou il est
fréquemment associé a une représentation anthropomorphique et sensuelle, comme indiqué par
Taylor en 2010. Ils ont fusionné des éléments profanes et religieux (Taylor 2010 : 31 et 41, Mengozzi
2015), créant ainsi un nouveau et vaste champ poétique. De plus, la présence de la poésie encomiastique
persane (madh) et du symbolisme soufi (Pritula 2012 & 2013, cité dans Mengozzi 2015 : 416-417) a enrichi
cette littérature, refletant la diversité culturelle de I'époque. Le mysticisme joue en effet un réle
important dans certains poémes syriaques, ou l'influence de la poésie soufie a été remarquée
(Takahashi 2013b : 65).

Par ailleurs, sur le modeéle de la qasida et du ghazal arabes, ainsi que des quatrains persans, les
formes syriaques traditionnelles telles que les versions tardives du memra (poéme homilétique a
I’époque classique et, a partir de 'époque ottomane, hymne non strophique, généralement rimé) et de
la soghitha (poéme strophique, généralement composé de quatrains rimés) en viennent d’inclure une
gamme de thémes, allant du religieux aux sujets du quotidien, tels que 'amour, la nature, la nostalgie
et les louanges. Les poétes syriaques ont pu s’en inspirer, les adaptant a leur propre contexte culturel
et religieux, diversifiant leur palette thématique et laissant une empreinte durable sur le

développement ultérieur de la poésie syriaque.

3. Poésie de Bar Hebraeus

Bar Hebraeus a apporté un renouveau a la poésie syriaque en introduisant de nouvelles formes qui
élargissent les thémes abordés et offrent une palette d’expressions plus variée. Il va au-dela des themes
religieux traditionnels pour explorer des sujets philosophiques, moraux et esthétiques. Ses poemes
abordent la nature, 'amour, la beauté, la philosophie et la spiritualité, la perfection (Pritula 2017) et
Iivresse spirituelle (Taylor 2010 : 32-35), ainsi que I'avait déja suggéré Dolabani (cité dans Takahashi
2013b : 77) qui les répartissait en une douzaine de rubriques:

1. l'amour et 'amitié,

2. les lamentations,

3. leslouanges et actions de grace,

4, lesreproches/satires,

5. ’'admonition,

6. lanature,

7. l'dme,
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8. lasagesse,

9. T'amour divin,
10. la perfection,
11. les disputes,

12. divers.

En innovant dans les formes poétiques, Bar Hebraeus a expérimenté divers types de vers et de strophes,
créant de nouvelles structures poétiques. Il a utilisé des vers de longueurs variées, jouant avec les rimes
et les structures des strophes (cf. el-Torli 2005: 13, 28-29).

Aussi I'aspect remarquable de sa poésie réside-t-il dans sa capacité a fusionner différents registres
linguistiques. 1l mélange les langues par des emprunts au grec et a I'arabe. Cette fusion de registres et
de langues ajoute une dimension supplémentaire a sa créativité stylistique.

De plus, Bar Hebraeus excelle a intégrer des éléments visuels et imagés dans ses poémes. Il utilise
des métaphores complexes et des comparaisons poétiques, comme vont l'illustrer les poemes étudiés
dans cet article.

En somme, Bar Hebraeus apporte une contribution stylistique significative a la poésie syriaque en
fusionnant différents styles et formes, en jouant avec les sons et les mots, en combinant les registres
linguistiques et en créant des images poétiques vivantes. Sa créativité stylistique et son approche

novatrice ont enrichi et diversifié la tradition poétique syriaque.

3.1. Lamour dans la poésie de Bar Hebraeus

Le théme de I'amour a gagné en importance dans la poésie syriaque de cette époque, comme le
confirment plusieurs études, notamment dans les ceuvres de BH (el-TORLI: 2005: 45-52). Selon Isaak
Saka (1963, n°10 : 464-467, cité dans le Journal patriarcal 2022 : 81-82), 'amour était également un sujet
privilégié chez d’autres écrivains syriaques imprégnés de foi chrétienne, tels qu'Ephrem de Nisibe et
Jacques de Saroug, qui avaient abordé 'amour en y incorporant des themes théologiques et spirituels.
Cependant, BH s’est éloigné des discours théologiques et a exploré I'amour sous différents aspects,
notamment la séparation et la plainte, la rencontre avec des amis, la joie de vivre parmi les siens,
I'attachement, la fidélité et le désastre en cas d'infidélité, ainsi que les qualités exceptionnelles de

l'autre. 1l s’est plongé également dans la poésie du vin. Yuhannon Bar Ma’dani® (mort 1263) par

*Son poéme syriaque sur le vin est identifié comme le plus ancien par Taylor (2010 : 33).
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exemple, qui s’est éloigné du vers arabe contemporain, a utilisé le vin comme métaphore pour
symboliser 'union de la divinité et de 'humanité dans le Christ, tout en exprimant un amour mystique
envers Dieu ; tandis que BH a développé davantage ce théme en comparant 'amour de Dieu a un vin
enivrant, mettant I'accent sur I'aspect spirituel de I'ivresse, qui transforme 'dme par 'amour divin.

L'influence de la mystique soufie est nettement perceptible dans la poésie amoureuse de BH
(Takahashi 2013b : 77), qui utilise aussi des éléments profanes, tels que la passion, la séparation et la
fusion, comme un moyen d’atteindre la connaissance divine. Il décrit 'amour comme une force qui
enivre 'Ame et la pousse a s’abandonner a Dieu. Cette approche singuliére a constitué un défi pour les
conventions littéraires et religieuses de I’époque, incitant les lecteurs a explorer I'amour d’un point de
vue profane, donnant lieu a controverses.

La métaphore du vin, associée a I'ivresse spirituelle, déja présente dans la littérature juive et
chrétienne depuis le début de notre ére, et dans le christianisme syriaque depuis le Ve siécle, est
devenu populaire aux 7e et 8e siecles et a pris une ampleur particuliere au XIlle siecle suite au contexte
arabo-persan (Taylor 2010 : 32-35). Les études actuelles (Taylor 2010 : 36) révélent que Khamis aussi,
son contemporain et confrere, s’est engagé pleinement et est allé loin dans ce genre poétique sur le vin
tout en le combinant avec un profond christocentrisme, créant ainsi une ceuvre poétique qui remet en
question les attentes habituelles associées a la poésie religieuse (Taylor 2010 : 43). Ainsi, pourrions-
nous oser dire que la poésie de BH, tout comme celle de Khamis, se situe a la croisée de la tradition
chrétienne et de I'influence soufie, offrant une perspective unique sur I'amour dans la poésie syriaque

de I'époque.

3.2. Poémes sur 'amour et 'amitié

Si certaines poémes de BH peuvent illustrer cette tendance mystique, ceux que nous allons étudier
maintenant envisagent 1'amour sous un angle profane. Il y exprime seulement son chagrin et sa
tristesse sans qu’on puisse y déceler une influence mystique soufie et une perspective théologique.
Tous les éléments du poéme, en particulier le vocabulaire utilisé, soutiennent cette déclaration
élégiaque. Le champ lexical de I'affectivité et de I'affliction renforce I'expression des émotions intenses
du poete.

Le texte syriaque utilise un vers de 12 syllabes : 3 x 4, appelés « métres de Jacques de Saroug ». Ex.

tiré du premier poeme :
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1 2 3 4 5 6 7 8 o 10 11 12
mlekh  ha ki me dal so fi ya qgquu meh na qi

3.3. Sources

Pour mémoire, les deux poemes de BH sont extraits du premier chapitre sur I'amour et 'amitié de son
recueil poétique, compilé par Dolabani (1929). Le poéme II est composé de deux poémes regroupés sous
le méme titre.

Nous avons fait appel aux sources disponibles (cf. Takahashi 2013b : 313-323) : trois textes édités
et trois manuscrits (ms).

Les textes édités sont les suivants :

1. le recueil édité par Dolabani a Jérusalem (1929, poémes n° 24 et 42, respectivement p. 16-17 et p.
25-26) ;

2. I’édition dans le Journal patriarcal de ’église syriaque-orthodoxe en Syrie (2022) (poémes n° 24 et
n°42, respectivement p. 110 et p. 130) qui n’est qu'une révision de I'édition de Dolabani (textes
accompagnés d’une traduction arabe) ;

3. le recueil, plus ancien, édité par Scebabi a Rome (1877, poémes trouvés respectivement aux p. 133

et 127).

Quant aux manuscrits, pour le premier poeme :

1. ms de la collection d’Urfa (église St Georges) en Turquie (XVIe s.), en ligne sur le site de la Library
of Congress, p. 60, https://hdlLloc.gov/loc.wdl/wdl.7082 ;

2. ms d’Oxford Bodleian Library6, Huntington 17 (ca. 1498 AD), p. 251 (cf. Takahashi 2013: 135) ;

3. ms de la bibliothéque Laurentienne de Florence®, Biblioteca Medicea Laurenziana, orientalium

catalogus, Laur. Or. 298 (1487/8 AD), fol. 97r, b23-28 (cf. Takahashi 2013: 135) ;

pour le second, il en est de méme :

1. ms de la collection d’Urfa en Turquie (XVIe s.), de la Library of Congress, p. 58 ;

®Merci a M. Hidemi Takahashi qui m’a fourni les mss d’Oxford et de Florence.

7 Huntingdon 1 est un manuscrit copié a Dayr al-Za’faran vers 1498 qui contient un grand nombre d’ceuvres de Barhebraeus.
Les poémes se trouvent dans la partie du manuscrit qui a été copiée par Joseph Iberoyo (al-Kurji, plus tard métropolite de
Jérusalem, vers 1515-1537) (Takahashi 2013 : 81-82).

® Les poémes présents dans le manuscrit de Florence se trouvent dans la section qui a été copiée en 1487/8 par un scribe
anonyme, au monastére de Mar Abel et Abraham a Midyat (Takahashi 2013 : 82).
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2. ms d’Oxford Bodleian Library, Huntington 1 (ca. 1498 AD), p. 250 (cf. Takahashi 2013: 133)

3. ms de Florence, Laur. Or. 298 (1487/8 AD), fol. 90v, b1-7 (cf. Takahashi 2013: 133) ;

Cependant, il convient de noter que les manuscrits et le texte édité de Scebabi contiennent seulement
la premiere partie du second poéme (cf. section 5.1.).

Dans le manuscrit de Huntington que semble suivre Dolabani, les poémes sont regroupés par sujet,
ce qui n'est pas le cas dans I'édition de Scebabi qui suit le ms de Florence. Ce qui s’accorde avec les
conclusions de Takahashi qui avait déja constaté que les lectures de 1'édition de Scebabi sont
généralement en accord avec celles de Laur. or. 298, et que les lectures de I’édition de Dolabani
correspondent a celles de Huntington 1 (cf. Takahashi 2013 : 84).

Quant a la vocalisation, nous nous sommes inspiré de celle de Dolabani avec le texte révisé dans
le Journal patriarcal et celle de Scebabi. Les points de spirantisation ne sont pas notés. Par ailleurs, la
derniére syllabe ouverte : consonne-voyelle (CV), dans les deux poémes confére, une musicalité
particuliére grace a 'uniformité de la rime, avec une variation de voyelle (-i dans le premier poéme / -

e dans le second).

4, Poéme 1

4.1. Rime et contenu

Dans le premier poéme, le choix de mots d’origine grecque a la fin des vers souligne leur importance,
car un mot placé en position finale est plus facilement mémorisé. Ainsi, BH exprime un attachement
trés fort a un ami qui excelle dans tous les arts, dits “libéraux” au sens large, I'éthique, la rhétorique, la
poétique, la musique, la logique et la sophistique.

Le premier poéme est composé de 12 vers dodécasyllabes, rimés de la méme manieére par une

syllabe ouverte -CV : -qi, translittération de la finale féminine grecque -ké. La disposition et la mise en
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page moderne dans la version révisée de Dolabani dans le Journal patriarcal montre une division du
texte en 3 strophes de 4 vers chacun.
A titre d’illustration, voici une photo de la reproduction digitale du manuscrit proposée par la

Library of Congress (XVle s., p. 60).

Table 1. Une page du poéme I (ms-collection d'Urfa-Turquie, XVle siécle, Library of Congress, p. 60).

4.2, Texte syriaque et traduction

“A un sage qu’il aimait, éloge et aspiration d’amour”

“O roi des sages qui s’est consacré a roin Kool miand ,.,\32
la sagesse” . a3

“et voici que son éthique I'’honore S drehe <o fcaasha
admirablement” .

“par tes louanges elle est déclassée, hi i wi s >
la rhétorique” IR

arnétorique TR
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“et il est largement surpassé par tes
hymnes, I'art poétique”

“par les chants a ta gloire, elle est
vaincue, la Thrace,”

«

qui, au commencement, a créé
pour les hommes la musique”

“Ce qui conditionne les vertus,
bientdt la logique”

“par un syllogisme rigoureux, le
montrera, en révélant l'art

sophistique”

“ce n’est pas par hasard que je suis
d’une apparence famélique”

“car en te séparant de moi tu m’as
anéanti, regarde et vérifie-le :”

“C’est ton éloignement qui m’a
donné a boire la coupe du poison
mortel”

“mais ta vue me rendra la vie sans
thériaque”

N do > <ua Ahala

,.E:}\ <25 l/\X\.IPJ):.!.x 1 <iman é.)

Ao hio e5inY s ist ,m

roicas @\doh <had LS

d <D0 .:\Yon ~<hasis 1o
A Suam

1‘€.ty<_ DATEYS }\'\k u\x.énaaz;;
- Y

-, X’\V » 9 9 5 % »
Sou KAha> Rw @ vowai am

ara

Y < RSl b A

= p.

< ,.n.n..X\
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4.3. Analyse linguistique

lwot had  hakimo  d=rohem hwo l=eh quloso

hY

a un  sage REL=avoir_pitié\PTCP.ACT 8tre\ACC.356.M 3=35G.M éloge

u=yuwobo  ’d=habo
et=désir ~ GEN=amour
“A un sage qu'il aimait, éloge et aspiration d’amour”

mlek hakim-e da-1-sofiya gnum=eh
r0i.ET.CST.SG.M sage-PL GEN-OBJ-sagesse personne=3sG.M
naqt

offrir_en_sacrifice\Acc.356.M
“O roi des sages qui s’est consacré 2 la sagesse”
HARL S (S IEhK Ko fuKauhha
wa=tmihoyit ho et-hadar b=0h b=itigi
et=admirablement voici MoY-orner\3sG.M en=3SG.F en=éthique

“et voici que son éthique ’honore admirablement”

“men qulosay=k m-ezdakyd kit ritarigi
de louange.pPL=256.M PTCP-surpasser\MOY.SG.F donc  rhétorique
“par tes louanges elle est déclassée, la rhétorique”
il Rad R i ob had denda
wa=lhal foyso men  “sugyot=ok fayitigi
et=loin rester\PTCP.ACT.SGF  de hymne.pL=2sc.M  art_poétique

“et il est largement surpassé par tes hymnes, 'art poétique”

° Le titre dans Dolabani est différent de celui du ms d’Oxford Bodleian Library, Huntington 1 (ca. 1498 AD, p. 251) :
@\ <am RO KHEADL B o o\ Iwot had hakime d=rohem hwa l=eh “a un (sage) parmi les sages qu'il aimait”.

10 ns b-eh “en-lui” dans Scebabi 1877.

11 u men “et par” dans Laur. Or. (p.298).

12 Absence du pronom suffixe sur le mot }u\a.m dans le ms de la Library of Congress et dans Laur. Or. (p.298).
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,.E:A‘\ <925 (/\X\.:),:.!.x 1 <iman é)
men  “ziimor-é da=sbihot=0k hoybo traqi
de chant-pL.M  REL=gloire.PL.F=25G.M 8tre_impuissant\PTCP.ACT.SG.F Thrace

“par les chants a tes gloire, elle est vaincue, la Thrace,”
hoy da=brisit la=bnaynoso “brot musiqi
DIST.SG.F REL=au_commencement DIR=homme.PL créer\ACC.3SG.F musique

“qui, au commencement, a créé pour les hommes la musique”

la=fritasis Bda=myatr-oto tok lagigi
DIR=prémisse  REL=excellent-PL.F bientdt logique
“Ce qui conditionne les vertus, bientdt la logique”
A mbom ypicas o \doh hal L5
b=olsoyrito t-salges b=fiirsoy sufistigi
en=nécessité  INAC-écrire.3SG.F en=mise_a_nu\ET.CST sophistique

“par un syllogisme rigoureux, le montrera, en révélant 'art sophistique”

b=had Siyiito d=tob nahibs  lo=wit
en=PROX.SG.F apparence REL=bon\ET.ABS.SG.M maigre non=tre\Acc.1SG
iqi

sans_raison

“ce n’est pas par hasard que je suis d’une apparence famélique”

da=b=firson=ok at samelt=on
REL=en=séparation=2sG.M toi.M  émacier\ACC.256.M=1SG
ased wa=bqt

fixer_les_yeux\IMP.25G.M et=vérifier\IMP.256.M

“car en te séparant de moi tu m’as anéanti, regarde et vérifie-le”

13 Le mot < >a zumdro est au singulier dans le manuscrit de Library of Congress.
14 Vocalisé 15 dans Scebabi (1877).

15 le mot < MidhI> est muni d'un suffixe pronominal du 2SG.M V\}n}\.:a myatrot=k dans le ms of Congress. A noter

qu’ a partir de ce mot, je n’ai pas eu accés a la page suivante du manuscrit Laur. Or.
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14 = - ’ » I4 9 9 9 ’f Id
ara ) o Kham Ao @ vowaiam

“haw rithog=ok kas sam mawto
DIST.SG.M distance=2s6.M coupe\ET.ABS.SG poison\ET.ABS.SG mort
yab I w=asqi
donner\Acc.356.M DIR=1SG et=donner_a_boire\Acc.356.M

“C’est ton éloignement qui m’a donné a boire la coupe du poison mortel”

+asnh R < RS KI\X\P\.» Ad
w=elo hzot=0k Yyohbat haye  layt Btiryaqi
et=sinon  vue=2sG.M donneuse\ET.CST.SG.F vie NON.EXIST remede

“mais ta vue me rendra la vie sans thériaque”

5. Poéme 11

5.1. Rimes et contenu

Le poéme suivant regroupe, dans I'édition de Dolabani (1929: 25-26) ainsi que dans le Journal Patriarcal
(2022: 130), sous le méme théme I-rohme sagiye “a de nombreux amis”, deux parties de quatre et six vers
avec pour chacune la méme rime finale : -re pour la premiére et -Se pour la seconde, une consonne
d’appui différente et une voyelle identique.

Si les quatre premiers vers se trouvent bien dans 1'édition de Scebabi (1877 : 127, ligne 2") et
dans les deux ms Huntington 1 (p. 250) et Laur. Or. 298, fol. 90v, b1-7 (cf. concordance de Takahashi
2013 : 133, cependant les lignes de 5 a 10 supposées appartenir a la seconde partie du poéme n’existent
ni dans I'édition de Scebabi, édition plus ancienne que celle de Dolabani, ni dans les deux ms :
Huntington 1 et Laur. Or. 298, (cf. Takahashi 2013 : 125), ce qui nous laisse penser qu’il s’agit
probablement de deux poémes différents. De plus, deux faits confirment cette hypothése : d’une part,

on trouve a c6té de la ligne 5 dans ’édition de Dolabani la lettre olaf, qui est 'abréviation du mot hrino

' C’est le pronom personnel 35G.M aa» hu qui est utilisé dans le manuscrit de Library of Congress (XVle s. : 60), dans Scebabi

(1877: 134) et dans Huntington 1 (p.251).
7 Dans Scebabi (1877:134), DI yehbat est a 'accompli “elle a donné (la vie)”.

18 Scebabi utilise la variante turigi ).E.s;C\Xf\ (cf. Smith 1879 : 4414)

1 Dans la concordance de Takahashi (2013: 133), il est indiqué que ce poéme est 4 la p. 185 de Scebabi.
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“autre”, comme indiqué dans le Journal patriarcal, d’autre part, le nombre des vers est différent pour
chaque partie.
Voici une photo de I'édition de Dolabani (1983) en illustration :
logee Pasid i Qum
‘l;'oou, ’:L‘& \ulu..ﬁ.: £& »\m )
Siorm, et or” g3y fianmy L1
e el ol

@"Eﬁt&’ Qoome: \ﬂw (‘m’ é ﬂ b“g

"‘V

ol m
=’;Q'L S 9 \ML

e N N ) SIS eaukd (3
l-A. 'S \iol-—\g ) X4 b'l .AJ\Mo
La3L oqb..o wlations ) ‘o-n-okaoo
r_a.:...u, L..aof lfu.\a Moa uj:kaoo
L.u.s ) N mc.\o Dy L samo
.)LA(A—-O +oQuny »o: e:oo&'i» @Q&L»

L °Y

Table 2. Une page du Poéme II (édition Dolabani, 1983 (1929), n° 42, p.25-26. Monastére de St Ephrem le

Syrien, Hollande).

Dans ces poémes, BH met 'accent sur les bienfaits et le bonheur que lui procure la présence de son ami.
En sa compagnie, sa vie est paisible et dénuée de souffrance.

Les champs sémantiques sont divers. S’il n’y a pas de lien sémantique clair entre les mots, qui
les rapprocherait ou les opposerait, cependant, dans la premiére partie, les mots ont une certaine
proximité autour du théme de la vue : nuhre “lumiéres”, gohre “malvoyants”, tehre “merveilles”, Sohre
“veilleurs”. Dans la seconde, ils ne correspondent pas a un champs sémantique évident : hasé

-y = . fmv—

“souffrances”, farose “cavaliers”, tose “fatigue”, nehsé présages, farnise “vieillards” et nisé “but”.

5.2. Texte syriaque + traduction

<IN il
“A de nombreux amis”
1.1
“Chaque nuit, en votre présence, c’est la féte des :<imedn K (adhodnias AV A

lumiéres”
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“chers freres, par vous, les yeux des nyctalopes N 5L o L oo huii <K

sont illuminés”

belles, ?n effet, 'et douces SOl’ljt VO,S, REES T L G W o
nuits et pleines de merveilles C oy Vot
“bonheur pour ceux qui, en ces oAl oo (.L & <Bal

nui rtagen illes” ,
uits, partagent vos veilles & Lhne (.m.;.,

1.2
“Autre”
“Si je vous vois, je serai fortifié W G AR oduiuk oK
contre les souffrances,”
’ <o AA
“et je serai vaillant contre les \la @\1 \ O BN hda
fantassins et contre les cavaliers” ,5r
<eia
“et toutes les peines se seront Jhodims S a4 b Na
éloignées de ma faiblesse” 2
8 (el Lomld
“et je serai devenu prospere par la KHRK Kheadns huadm » Lhsha
bonne fortune, mére des présages.” » o
’ P & e Soa
“alors mes désirs consumés et ha  Bhoam LI <hdama
vieillissants” .2
=2 adia
“seront rajeunis par 'union [avec Loa alodn o & aam @l s
vous et  atteindront  leur -
] o o)

accomplissement.”
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5.3. Analyse linguistique

II.1

PN i)
l=rohm-e sagiyy-e
DIR=ami-PL.M nombreux-pPL.M

“A de nombreux amis”

S EN S Rt PEREER A L R RN
kul  ger lilyo  b=qaribiit=kiin 9o d=nuhr-é
tout ainsi nuit  en=présence=2PL.M féte  REL=lumiére-PL.M

“Chaque nuit, en votre présence, c’est la féte des lumiéres”

RN K o L aAnt Kb < B

ah-¢ “irhim-¢ da=b=kiin nohron ‘aynay
frére-PL.M chéri-pL.M REL=en=2PL.M luire\PTCP.ACT.PL.F oeil \ET.CST.PL
gohr-¢

malvoyant-PL.M

“chers freres, par vous, les yeux des nyctalopes sont illuminés”

it Wond L adhalif WYad 18 orcd

fen “ger  wa=hléen

8tre_beau\PTCP.MOY.PL.M ainsi  et=8tre_doux\ PTCP.MOY.PL.M
laylawot=kin wa=mlen tehr-é
nuit.PL.F=2PL.M et=remplir\PTCP.MOY.PL.M merveille-PL.M

“belles, en effet, et douces sont vos nuits et pleines de merveilles”

21l en est de méme pour le poéme 42, le titre se trouve seulement dans Huntington 1, p. 250 (n° 164), Dolabani (p. 25) ainsi

que dans sa version révisée dans le Journal patriarcal (2022 : 130).

I Dans Laur. Or. ahe wa=rhime “fréres et amis”.
# Jai édité la forme grecque ta\_ger “ainsi” suite au mss de Laur. Or. 298, fol. 90v, b1-7 et de la Library of Congress (p.58) au

lieu de @ =N\ gen “joyeux” dans Scebabi, Huntington, Dolabani et le Journal patriarcal.
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<> r<;m.;.. vcn\(';'.) \ngi (lé:; é:’aldy féﬁ%

tubo l=ayléen “da=b=hen ‘am=kiin howen
bonheur  DIrR=lequel.PL REL=en=3PL.F avec=2PL.M 8tre\PTCP.ACT.PL.M
Sohr-¢

veilleur-pPL.M

“bonheur pour ceux qui, en ces nuits, partagent vos veilles”

1.2
i
“Autre”
s 1A K <O Xhess (el K
en ehze=kiin m-et-hayal=n6  ‘al kul
si voir\INAC.15G=2PL.M PTCP-MOY-s’_efforcer.sc.M=1sG  sur tout

has-é
souffrance-m.pL
“Si je vous vois, je serai fortifié contre les souffrances”
L4 > A\’ 2 > -, .7 > »
<eia Xa 4<A\1 X < m‘v\}\mg

u=m-et-ga(n)bar=no ‘al  regloy-é u="‘al
et=PTCP-MOY-étre_puissant.sG.M=1SG sur  fantassin-pL.M et=sur

faros-é
cavalier-pPL.M
“et je serai vaillant contre les fantassins et contre les cavaliers”

u=m-et-rahqin=waw men  meskiniit(=i) kul=hiin
et=PTCP-MOY-partir.PL.M=Etre\ACC.3M.PL de faiblesse(=1sG) tout=3PL.M
tos-¢

fatigue-pL.M

“et toutes les peines se seront éloignées de ma faiblesse”

u=m-et-nasah=wit b=gadoniito emé  d=nehs-¢
et=PTCP-MOY-rendre_prospére=&tre\Acc.1sG en=fortune = mere REL=présage.PL.M

“et je serai devenu prospere par la bonne fortune, mére des présages.”

# Dans Scebabi «_owa> b=kun “en=vous”. Dans Laur. Or. et la Library of Congress «_a > b=hun “en=eux”.
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u=siuwoh-é dil(i) mawqdondy-é kit farniis-e
et=désir-PL.M  a_moi  consumé-PL.M a savoir  vieillard-pL.M

“alors mes désirs consumés et vieillissants”

@ e\ (..;.;m Lo ym é) aadm @3&)‘\7’3

m-et-‘alm-in=waw men  hoy d=hiiyod
PTCP-MOY-rajeunir-PL.M=Etre\ACC.3PL.M de PROX.SG.F REL=union\ET.ABS
u=honén |=nis-é
et=tendre\PTCP.ACT.PL.M DIR=but-M.PL

“seront rajeunis par I'union [avec vous] et atteindront leur accomplissement.”

6. Conclusion

L’étude approfondie des deux poémes de Bar Hebraeus dans le contexte de la poésie syriaque met en
évidence I'importance du rythme et de la rime dans la composition poétique. Les vers dodécasyllabes,
combinés a une derniére syllabe ouverte (-CV) qui définit la rime, conférent a chaque poéme une
cadence rythmique distinctive. La rime des mots grecs désignant les disciplines souligne I'importance
de la culture grecque pour BH.

Parallelement, l'utilisation d’'un vocabulaire évocateur de I'amour au sens large enrichit les
poemes, offrant une exploration poétique de ce théme universel. L’examen de ces deux poemes révéle
une musicalité et une harmonie constantes, ainsi qu'une profondeur de sens, caractéristiques des
ceuvres d'un poete dont le concept de carpe-diem permet de rendre compte.

Ainsi, cette analyse révele la finesse artistique et la profondeur thématique de la poésie syriaque,
quil serait important de mieux connaitre en tant qu'héritage littéraire et culturel des traditions

orientales et occidentales.

Liste des abréviations

A actif GEN génitif PL pluriel
ACC accompli IMP impératif PTCP participe
DIR directionnel INAC inaccompli REL relatif
pIST  distantiel M masculin SG singulier
ET.ABS état absolu MOY moyen PL pluriel
ET.CST état construit OB]J objet PTCP participe
EXIST  existentiel PL pluriel REL relatif

F féminin PROX proximal
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Oni studu pli profunde la arabajn pruntojn en la moderna okcidenta

aramea

Charles G. Hiberl

Modern Western Aramaic is presently spoken in two villages in the Syrian Arab
Republic, as well as a small but growing diaspora. All its speakers are bilingual in
Arabic, and its phonology, morphology, syntax, and lexicon bear the hallmarks
of this longstanding contact situation. These characteristics distinguish Modern
Western Aramaic from all other surviving Aramaic languages, most of which
evolved to their present forms in a similarly bilingual situation with Iranian
languages such as Kurdish and Persian. Scholars have characterized these

” o«

hallmarks as “corrupt,” “deep,” and even so numerous as to be “pointless to list,”
but the degree of their influence has never truly been quantified. While no
scholar has yet understated the degree of Arabic influence upon Modern Western

Aramaic, evidence suggests that prior scholarship may have overstated it.

Keywords: Modern Western Aramaic; history of Aramaic; language contact; language endangerment;

language ideologies; Orientalism.

1. Enkonduko
TabSan ot bald kilmata nmisiiillen p-sirjon, u bafd kilmota nmisitillen b-fdrabet, ehmil trijan ba-
blotah.

“Estas nature [ke] kelkaj vortoj, kiujn ni faras en Sirjon [t.e. la aramea], kaj kelkaj vortoj,
kiujn ni faras en la araba, uzatas kiel oni uzas gin en nia vilago” (Sarkes Kattah en Arnold
1989: 184).

Unike inter la okcidentaj arameaj lingvoj (ekz., la juda palestina aramea, la kristana palestina aramea,
kaj la samariana), la moderna okcidenta aramea (ati Siryon al §iaj parolantoj) pluvivas gis la nuna dato.
Antatli la siria enlanda milito (2011-nun), oni parolis §in en tri vilagoj en la gubernio Rif Dimashq de la
Siria Araba Respubliko, Maalula (Maflila, arabe Mafliilah, la distrikto al-Qutajfa), BahSa (arabe Sarha, la

distrikto Jabroud), kaj GuppaSod (arabe GubbSfadin, la distrikto al-Qutajfa) de “maksimume 15000
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homoj”.' Logantoj de Maalula hodiati taksas, ke ekzistas pli malmultaj ol 500 parolantoj vivantaj ene de

tiu vilago, el totala tutjara populacio de malpli ol 1000 logantoj (kiu duobligas dum la somero), kaj €irkati
10 000 parolantoj en GuppaSad el populacio de entute 10-13 000 logantoj. Pli da parolantoj antatie logis
en tiuj du vilagoj, kaj en la vilago de BahSa, kiu detruigis dum la milito kaj restas forlasita.

Ciuj tiuj parolantoj vivas ene de pli grandaj (kaj kreskantaj) arablingvaj populacioj, kaj tial parolas
la araban same kiel (se ne pli bone ol) la moderna okcidenta aramea. Historie, tiuj du lingvoj
kunekzistadis en stabila dulingveco, kiel reflektas la nedeterminata sed nekontesteble abunda nombro
da pruntvortoj de la unua al la dua. E€ tiel, la plej multaj raportoj pri la lingvo karakterizas gin kiel nune
minacata de la araba. Tamen, ¢i tiu lingvo montras surprizan viglecon trans multoblaj uzdomajnoj inter
siaj pluvivantaj parolantoj, malgrati la nekontestebla minaco prezentata de la milito. Kvankam la araba
influo sur moderna okcidenta aramea estis ofte priskribata, gi neniam estis kvantigata. Post mallonga
trarigardo de la literaturo pri tiu &i influo, mi proponos plurajn alirojn por kvantigi §in, kaj eltiras

konkludojn pri la vigleco de la lingvo ene de gia nuna socilingvistika kunteksto.

2. Literatura recenzo

La Pastoro Jules Ferrette de la Irlanda Presbiterkristana Misio unue prezentis la kleran publikon al la
moderna okcidenta aramea, au kiel li nomis §in, “Novsiriaka lingvo datire parolata en la Anti-
Lebanono”.? Nek §ia pureco nek §ia vigleco impresis lin, kaj li deklaris §in “tre korupta formo [...] kiu,
¢ar la araba ¢iuflanke premas §in, verSajne tre baldatli malaperos”.® Kvankam la kampolaboro de Eugen
Prym kaj Albert Socin tiun saman jardekon poste ombris la mizerajn kaj komencajn klopodojn de la
Pastoro Ferrette por dokumenti tiun ¢&i lingvon,* liaj komencaj verdiktoj akiris sentempan kvaliton kaj
datire resonas Cie en la posta literaturo. Ce la fino de lia ekskurso pri la artikolo de la Pastoro, Theodor

Noldeke finis,

! Arnold (2011: 685): “A maximum of 15,000 people”.

*Ferrette (1863): “a Neo-Syriac language still spoken in the Anti-Lebanon.” Tiutempe, la esprimo “siri(ak)a” datire estis efike
kunlima kun “aramea”, kiu definitive anstatatiis §in nur direkte al la fino de la jarcento. Meze de la deksepa jarcento,
vojagantoj kaj misiistoj menciis la ekziston de “siriaklingvanoj” en la valo KadiSo de Libano, specife en la vilagoj Baz{lin, Bigal
Kafra, Bqarqasa, kaj Hasriin (Parisot 1898: 244-246). Tiuj &i “siriaklingvanoj” sendube parolis specojn de la moderna okcidenta
aramea, sed bedatirinde neniu el ¢i tiuj kontoj konservas iujn ajn ekzemplojn de ilia parolado por ni.

* Ferrette (1863: 436): “a very corrupt form [...] which, pressed as it is on every side by the Arabic, is likely very soon to
disappear.” Ferrette senkonscie ehas la opiniojn de Vincent de Stochove, kiu raportis koncerne la “haldeanan” de la valo
KadiSo en la 1630-aj jaroj, ke “Ci tiu lingvo estas ekstreme korupta, kaj preskati ¢iuj parolas matire [ce langage elt grandement

corrompu,& prelque tous parlent Morelque]” (Stochove 1662: 300).

* Tiuj klopodoj nur vere donis siajn fruktojn (Bergstrésser, Prym, kaj Socin 1915) postmorte.
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Dekomence ni atendus, ke €i tiu lasta restajo de lingvo, kiu ¢iam $atis ensorbi fremdajn
pruntojn, kiun la potenca kontratiulo jam ¢iuflanke Cirkatias, ne konservis sian leksikon
pura. Tiel, pli ol kvarono de la vortoj, kiuj estas disponeblaj al ni, estas origine fremdaj, kaj
eble tiu &i proporcio estus e pli malfavora, se ni povus pli komplete prienketi la leksikon
de la dialekto. Precipe notu, ke oni ankati inkluzivas e¢ simplaj verboj kiel gafara [“li
pardonis”], dahhala [“li kondukis iun en ien”], kaj naga [“li savigis”].*

Ver$ajne oni notu ¢i tie, ke Noldeke Cerpas tiujn “simplajn verbojn” el la traduko de la Pastoro Ferrette
de “la prego de la Sinjoro” (Mateo 6: 9-13), kaj ke la kristanoj de Maalula pregas en la araba, tiam kiel
nun, kaj ke tio preskaii certe influis iliajn elektojn de vortoj.* Ekzemple, la verbo tahhal *kondukis iun
en ien’, kiu aperas en la frazo la étahlennah p-¢igribjota “konduku nin ne en tentojn”, versajne reflektas
interferon de la araba versio de la prego. Ekster ¢i tiu kunteksto, la nemarkata moderna okcidenta
aramea ekvivalento estas la ¢faprennah ‘ne enkonduku nin’, utiligante la heredan vortan radikon %br
‘eniri’. Siaflanke, Prym kaj Socin simple observis, ke “multaj arabaj vortoj penetris kaj ankorati penetras
¢i tiun aramean’’, sed denove Noldeke (1917: 208-209) parolis en ilia nomo, kaj atentigis siajn legantojn,
ke “la araba nun estas grandmezure devigita en la dialekton” kaj “el la plej kutimaj verboj, multaj estas
arabaj. Partikuloj trovis vojon en la lingvon de Maalula de la loka araba [...] la uzo de tiuj partikuloj
profundigas en la gramatikon™®.

Ci tiuj intervenoj el atitoritato ne malpli ol Theodor Néldeke, improvizajoj pri la §emelaj temoj de

la Pastoro Ferrette de la formorto kaj la korupto, donis la tonon por &iu posta diskuto pri &i tiu lingvo.

° Noldeke (1867: 200): ,,Von vorn herein werden wir erwarten, dass dieser letzte Rest einer von jeher gern Fremdes
aufnehmenden Sprache, welcher schon von allen Seiten durch die méchtige Gegnerinn umringt ist, seinen Wortvorrath nicht
rein erhalten haben werde. So ist denn auch reichlich ein Viertel der uns vorliegenden Wérter von fremder Herkunft und
vielleicht wiirde sich dies Verhiltniss noch ungiinstiger stellen, wenn wir den Wortvorrath des Dialects vollstdndiger
tiberblicken kdnnten. Zu beachten ist besonders, dass auch einfache Verba wie _& Jiy o3 aufgenommen sind.“ Noldeke

wn:

moderigas ¢i tiujn observajojn permesante, ke “¢i tiuj fremdaj elementoj malpli maltrankviligas ¢ar oni prenatas ilin el rilata
lingvo kaj tial facile konvenas en la arameajn formojn, dum la nenombrataj pruntvortoj el tute fremdaj lingvoj en la orienta
novsiriaka komencas malklarigi la tutan lingvan karakteron” [diese fremden Bestandtheile dadurch, dass sie einer
verwandten Sprache entnommen sind uud sich deshalb leicht in die aramédischen Formen fiigen, wihrend die zahllosen

Lehnwérter aus ganz fremden Sprachen im 8stlichen Neusyrisch den ganzen Sprachcharacter zu verdunkeln anfangen].

¢ Ferrette (1863: 433-434); kp. ankall Arnold (2011: 685), “La lingvo de instruado kaj kultado estas la araba [The language of
instruction and worship is Arabic]”.

7 Bergstrasser, Prym, kaj Socin (1915: x): ,,Eine Menge arabischer Worter ist in dieses Araméische eingedrungen und dringt
noch immer mehr ein”,

8 NGldeke (1917: 208-209): ,,Gewaltig ist nun aber das Arabische in den Dialekt eingedrungen [...] von den gebriuchlichsten

Verben sind viele arabisch. Von Partikeln, die aus dem Arabischen der Nachbarschaft in die Sprache von Ma‘lila gelangt
sind [...].
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SufiCe tatige, tiu ¢i tono atingas sian kulminon en la Arabisch-aramdgische Sprachbeziehungen im Qalamiin
[Araba-arameaj lingvaj rilatoj en Qalamiin] de Arnold kaj Behnstedt. Ili kategorie karakterizas la
arabajn pruntojn en la moderna okcidenta aramea kiel “legio” kaj finfine “estus sencele listigi ilin €iujn,
¢ar principe oni povus integrigi ¢iun araban vorton en la aramean sistemon, komparebla al la rilato
inter la latina kaj la angla™. Ekde tiuj vertigaj altecoj, postaj diskutoj de arabaj pruntoj en la moderna
okcidenta aramea aperis pli proksime al la tero, kaj tendencas temigi la diversajn kvalitojn de la arabaj
pruntoj prefere ol iliajn kvantojn, kiuj ankorati estas determinontaj.

Ekzemple, Arnold notas, ke Maalulanoj estas dulingvaj en kaj la moderna okcidenta aramea kaj la
¢efurba araba de Damasko, male al siaj najbaroj en la proksimaj vilagoj de BahSa kaj GuppaSad, kies
arabaj dialektoj estas pli similaj al la lokaj vilagdialektoj de Qalamiin. El tiu observado li konkludas, ke
la Maalulanoj devintus inter§angi sian fruan vilagdialekton kontrati la Eefurba dialekto “ne poste ol en
la deknatia jarcento”.' Tamen, la araba kvociento de ilia leksiko datire plejparte reflektas tiujn pli
fruajn (antali-damaskajn) tavolojn, atestante ne nur §ian relativan antikvecon sed ankati delongan
prahistorion de stabila araba-aramea dulingvismo ene de la vilago (Arnold 2007: 185-186). La decida
observado de Arnold estas la antidoto al la hipotezo de Ferrette—Noldeke pri la moderna okcidenta
aramea kiel malri¢a kaj malfortigata lingvo, kiu venkigas per la progreso de “la potenca kontratiulo”
[die michtige Gegnerinn]”. Se entute, la moderna okcidenta aramea pruvis sian viglecon en Maalula
pluvivante nedifektata kiam giaj parolantoj inter§angis unu dialekton de la araba kontrat alia.

Pli lastatempaj priskriboj de araba influo sur moderna okcidenta aramea tendencis preni pli
nuancan aliron al la temo. Ekzemple, en la skizgramatikoj, kiujn ili kontribuis al du lastatempaj Semidaj
lingvaj manlibroj, Stefan Weninger (2011: 762) ilustras kelkajn el la domajnoj en kiuj arabaj substantivoj
kaj verboj trovigas kun specifaj ekzemploj, kaj Steven Fassberg (2019: 649) resumas la longan kontakton
inter la araba kaj la moderna okcidenta aramea per notado, ke Ci-lasta datire “retenis multon da la pli
malnova generala aramea stoko”.'' Plej lastatempe, Riccardo Contini kaj Mara Nicosia analizas la
arabajn pruntvortojn en la moderna okcidenta aramea en la kunteksto de socilingvistikaj debatoj pri
komunuma vario kaj specife religilingvoj, kaj ili konkludas, ke la moderna okcidenta aramea ne

konsistigas “islaman lingvon” e¢ se §i estas plejparte parolata per islamanoj kaj “pruntis grandan

° Arnold kaj Behnstedt (1993: 61): ,,Die lexikalischen Entlehnungen aus dem Arabischen sind Legion. Sie alle aufzuzihlen
wire miilig, da im Prinzip jedes arabische Wort in das aramdische System integriert werden kann, vergleichbar dem
Verhiltnis Latein - Englisch ("Every Latin word is possibly English")“.

19 Arnold (2002: 9): ,,Dagegen wurde in Ma‘lila spitestens zu Beginn des vorigen Jahrhunderts der urspriingliche arabische
Dorfdialekt, aus dem die meisten arabischen Warter ins Araméiischen entlehnt wurden, aufgegeben und durch den Dialekt
von Damaskus ersetzt*.

! Fassberg (2019: 649): “the vocabulary of Modern Western Aramaic has retained much of the older general Aramaic stock”.
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amason de la araba, de parto de la tielnomata ‘bazvortprovizo’, §is deriva morfologio, vortaj strukturoj,
sintakso, gis ordaj nombroj” parte ar “la forta araba influo ne okazis kiel la rezulto de religiaj faktoroj
sed anstatatie kiel la rezulto de proksimeco”."” Malgraii kelkaj tentaj sugestoj en la literaturo (kiel
ekzemple la frua observado de Prym kaj Socin, ke “viroj uzas konsiderinde pli grandan nombron da
arabaj vortoj ol virinoj” en Bergstrdsser, Prym kaj Socin 1915: x), Contini kaj Nicosia restas la unuaj kaj

nuraj esploristoj, kiuj temas pri trakti la fenomenon de araba influo sur la moderna okcidenta aramea

el socilingvistika perspektivo prefere ol malvasta filologa perspektivo.

3. Analizo de la datenaro

Kiel mi jam notis super, la araba procentajo de la moderna okcidenta aramea leksiko restas
nedeterminata, malgrati pli ol dek ses jardekoj da klera literaturo pri araba interfero en la moderna
okcidenta aramea kaj la akompananta klera maltrankvileco. La rapida kaj malpreciza kalkulo de
Noldeke (1917: 208-209) pri la maldensa materialo kiun kolektis la Pastoro Ferrette (“pli ol kvarono”)
restas nia unua, lasta, kaj plej bona klopodo por kvantigi ¢i tiun kvocienton. Konsiderante lastatempajn
progresojn en la dokumentado de la moderna okcidenta aramea kaj gia leksiko, estas oportune reviziti
la aferon.

La demando de la araba interfero en la moderna okcidenta aramea leksiko vere konsistas el
multoblaj demandoj, ¢iu el kiuj egalrilatas al malsama respondo:

1. Enreprezentada vortaro de la moderna okcidenta aramea, kiom da vortoj estas origine arabaj?

2. Ene de la korpuso de la modernaj okcidentaj arameaj tekstoj, kiom multaj vortoj probable estas
pruntaj el la araba?

3. Ellaplej oftaj vortoj, kiuj plej kutimaj uzigas, inkluzive de funkciovortoj kaj morfemleksikeroj, kiom
multaj venas de la araba?

4. Fine, el tiuj vortoj, kiuj nedisputeble pruntigis de la araba, kiajn klasojn ili reprezentas?

Oni povas starigi tiajn demandojn multe pli facile ol respondi al ili, ¢ar la araba kaj la moderna okcidenta
aramea estas lingvofamilie proksimaj rilatoj, kaj tial heredis multajn komunajn vortojn de sia komuna
pralingvo, kiu devigas, ke ni faru espereble boninformatajn jugojn pri la origino de &iu vorto. Oni povas

doni respondon al la unua demando simple per nombrado de &iuj vortaraj enskriboj, inkluzive de araba

'2 Contini kaj Nicosia (2020: 96): “WNA varieties, Christian as much as Islamic, borrowed a substantial deal from Arabic, from
a part of the so-called ‘core vocabulary’, to derivational morphology, verbal structures, syntax, up to ordinal numbers. This
heavy Arabic influence did not occur as the result of religious factors but rather as a proximity issue”.
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origine arabaj, kaj poste dividi la lastajn per la unuaj. Tia ¢i metodo certe estas tro forte kruda
alproksimigo al trompe simpla demando; la Waorterbuch [vortaro] de Arnold konsistas el ekzakte 1000
pagoj da enskriboj organizataj per trikonsonantaj radikoj (anstatati individuaj vortoj); hazarda provajo
de 100 pagoj indikas, ke ekzistas 95 % Sanco, lat kiu la tutsumo de apartaj radikoj estas iom inter 2270
kaj 3390 (ali 2830 * 563), kaj la arabaj radikoj egalas el almenati 33,2 % §is 48,1 % (ali 40,7 % * 7,4 %) de la
enskriboj ¢e ambati ekstremoj de la intervalo.

Tiu &i antatikonkludo (“40,7 % el la modernaj okcidentaj arameaj radikoj origine estas arabaj, plus
all minus 7,4 %”) estas komence kontentiga, kaj teorie ni povus atingi e¢ pli precizan proporcion de la
vortoj en la Waorterbuch de Arnold per nombri la vortojn sur iu pago, sed tiu metodo verSajne ne
respondus al onia demando pri la entuta nombro da vortoj de araba origino en la moderna okcidenta
aramea, pro pluraj kialoj:

1. La Warterbuch de Arnold estas ampleksa, sed evidente ne enhavas la tutan leksikon de la moderna
okcidenta aramea;

2. Pro giadivido en abstraktajn trikonsonantajn “radikojn” prefere ol individuajn vortojn, ni ne povas
eltiri precizajn konkludojn pri la entuta nombro de arabaj pruntvortoj;

3. Finfine, &i tiu aliro ebenigas la tutan leksikon, inkluzive de la plej oftaj vortoj en la vortprovizo kaj
tiuj de malalta ali e¢ unika apero (hapakso) ene de la korpuso de publikigataj tekstoj,** kaj kreas

iom artefaritan bildon de la moderna okcidenta aramea leksiko.

Se nur proksimume 2000 el tiuj radikoj estas vere “plej oftaj”, tiam la ceteraj 270-1390 “malplej oftaj”
radikoj nepre malkomprenigos nian percepton de la lingvo, Car ofteco negative korelacias kun la
probablo prunti plejoftajn vortojn, kaj pozitive korelacias kun la probablo prunti maloftajn vortojn
(Pagel et al. 2007). En pli simplaj esprimoj, multajn el la vortoj, kiujn oni trovas en vortaro tiel ampleksa
kiel la Wérterbuch de Arnold estas nekutime uzataj. Tial ili ne bone reprezentas la lingvon, kaj ilia
nekutimeco igas ilin malpli verSajne esti heredaj kaj pli ver$ajne esti pruntaj.

Oni povas ekskludi tiajn vortojn per limigi nian enketon al specimeno de la plej oftaj vortoj en la
vortprovizo. Ekzemple, ene de la moderna okcidenta aramea vico de la 100-era vortlisto de Patrick

Bennett (1998: 130-142), plene 58 eroj estas parencaj kun la araba,'* 30 trovigas en aliaj arameaj lingvoj

B Krom alie notite, oni uzas datenojn de la moderna okcidenta aramea korpuso de la Moskva Aramea Rondo, kiun Eugene
Barsky evoluigis kaj prizorgas (URL: https://evb0110.github.io/aramaicsite/maalula/, laste alirita 2023/03/28).
" Ni povas distingi inter parencojn kaj pruntojn per kompari kun aliaj arameaj lingvoj, inkluzive de tiuj kun pli limigita

kontakto kun la araba, kaj per establi regulajn sonkorespondadojn.
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sed ne en la araba, kaj nur 12 evidente eniris la modernan okcidentan aramean tra la araba: la
verbradikoj fmr ‘konstrui’ kaj kfj ‘sidi’," la substantivoj stika kaj rfika ‘amiko’, hsona ‘Gevalo’, hatita ‘fero’,
karkora ‘$afido’, sloma ‘paco’, tarbo “vojo’, kaj hardfa ‘3afo’, la adjektivo bahar ‘mult/a’,™® kaj fine la
konjunkcio ja ‘ali’ (finfine de persa origino). El ¢i tiu aliro, oni povus konkludi, ke nur 12 % el la plej
plejoftaj modernaj okcidentaj arameaj vortoj estas pruntdevena;.

Kiel ajn kontentiga ajn &i tiu inferenco povas $ajni unuavide, la datenoj, kiujn ni derivas de tia
aliro, estas nur same bonaj kiel tiuj, kiujn ni enigas, konforme al la principo “rubo enen, rubon
eksteren”. Unue, konsiderante la malgrandan grandecon de la specimeno, ekzistas 95 % $anco, ke la
vera proporcio de arabaj pruntvortoj povus esti ie inter 5,6 % kaj 18,4 %, t.e. inter unu el ¢iu kvin vortoj
kaj unu el ¢iu dekok. Por la plej multaj el la homoj, kiuj zorgas pri la araba kvociento de la moderna
okcidenta aramea, &i tiu intervalo verSajne estos neakcepteble ali e¢ freneze neklara. En la plej bona
kazo, ni povas nur diri, ke 12 el 100 vortoj, kiujn oni elektis pro sia altfrekvenco origine estas arabaj.
Krome, la fonto de Bennett estas malklara, kaj lia vortlisto enhavas kelkajn kritikindajn enskribojn.
Ekzemple, li donas la komunan Semidan radikon 7hd kiel la moderna okcidenta aramea eksponento de
‘preni’, sed tiu radiko forestas de tiu lingvo, en kiu oni trovas skl en sia loko.!” Plie, Bennett provizas
sigané [sic], la pluralon de moderna okcidenta aramea soka ‘femuro; kruro’ (de la araba saq), kiel gia
eksponento de ‘kruro’, anstatati la multe pli kutima kaj hereda vorto regra (k.v. Arnold 2019, 650).
Finfine, lia vorto jamm ‘maro’ aperas nenie en la publikigata korpuso de la moderna okcidenta aramea
krom la 20132 Vortprovizo de Ruskallah k.a., en kiu §i reflektas interferon de la altsiriaka.’® Senkompare,
la plej kutima moderna okcidenta aramea vorto por ‘maro’ estas bahra, evidenta arabismo. Tiel facile

kiel ni povas korekti tiujn erarojn, ni ne povas kontroli niajn verdiktojn pri vortfrekvenco, kiuj kaj niaj

1> La origino de &i tiu radiko ne estas evidenta (k.v. Arnold 2019: 447), sed kp. kafta ‘sidanta’, kiu respondas al la araba qafdah

id., eble per la pera formo *kaftta.

16 Evidente el la araba bahr ‘maro’. Gi havas sinonimon de nekonata origino, summar, sed Ci-lasta estas multe malpli kutima

(kun nur 5 vortokazoj kompare kun 152 vortokazoj de bahar ene de la publikigita moderna okcidenta aramea korpuso).
' De la meza aramea $ql ‘levi; forpreni, forigi’; k.v. Arnold (2019: 738-741).

18 Arnold (2019: xiv): “Kelkaj vortoj estas tre strangaj, kiel ileh tiagfa bneféa por ‘impreso’. Krome, li formas vortojn de arameaj
radikoj kiujn oni ne uzas en la vilago, kiel majilfona por ‘instruisto’ ati pruntas vortojn de la altsiriaka, kiel jamma por ‘maro’.
La kialo de tio verSajne estas la intenco deklarata en la antatiparolo de jarjiira Ruzkalla, por fari vortaron, kiu preskribu kaj ne
priskribu [manche Wérter sind sehr eigenartig, wie ileh wagfa bnefia fiir ,,impression“. Hinzu kommt, daR er Wérter aus
aramdischen Wurzeln bildet, die im Dorf nicht gebrauchlich sind, wie mayilfona fir ,Lehrer* oder daf er Worter aus dem
Altsyrischen iibernimmt, wie yamma fiir ,,Meer*. Der Grund dafiir ist wohl die im Vorwort von Zar¥iira Ruzkalla angegebene

Absicht, ein Worterbuch zu machen, das prescriptive sein soll, und nicht descriptive]”.
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korpusoj (kiuj, estante literaturaj, ne povas reprezenti la lingvon en ¢iuj §iaj uzkampoj) kaj nia propra

kultura subjektiveco® neeviteble kondicigas.

Tria ebla aliro, kaj la plej laborintensa el la tri, postulas, ke ni kolektu datenojn de reprezenta
specimeno de tekstoj. Se ni kalkulus la totalan nombron da vortoj en difinita teksto kaj dividus la
nombron da arabaj vortoj per tiu nombro, ni atingus proporcion de araba vortprovizo en tiu teksto, kaj
kun pli da tekstoj, espereble atingos pli realisman proporcion inter arabaj pruntoj kaj vortoj de aliaj
originoj, inkluzive de heredaj vortoj. Por niaj nunaj celoj mi kalkulos vortokazojn prefere ol vortklasojn,
t.e., kalkuli la nombron da totalaj vortoj en teksto, prefere ol la totalan nombron de diskretaj vortoj, por
ke mi ne klinu la rezultojn al malaltfrekvencaj vortoj en la sama maniero kiel konsulti la vortaron. La
unua teksto, kiun mi analizos, estas la unua el la tekstoj, kiujn Prym kaj Socin kolektis en 1870; la aliaj
tri tekstoj estas tiuj, kiujn Sergey Loesov kaj liaj kunlaborantoj kolektis dum iliaj ekspedicioj al Maalula
de 2020-2:

1. 1¢ Teksto de Prym-Socin (Bergstrdsser, Prym, kaj Socin 1915: 1-2), popolfabelo kiun Eugen Prym kaj
Albert Socin kolektis de Zeni (Zajnah), la edzino de $Abdallah al- $aSir en 1870. 361 vortokazoj, el
kiuj 86 vortokazoj (23,8 %) estas vortoj origine arabaj, inkluzive de fabatta ‘servistino’, hattoba
‘arbaristo’, mkarajng ‘Soforoj’, siééa ‘sinjorino’, talpat ‘$i petis’, kaj héma ‘ringo’. El tiuj arabaj vortoj,
la vorto tartiiSa ‘derviSo’ reprezentas 12 (14 %), kaj la vorto bahra ‘maro’ aliajn 8 (9,3 %).

2. La Siria Enlanda Milito (Duntsov, Haberl kaj Loesov 2022), bu8a historio de la entitola milito kiel §i
okazis en Maalula kaj la apudaj vilagoj post 2011, kiun “Abu George” Diab Mosa Bekheet (nask. 1952)
rakontis en decembro 2020. 1021 vortokazoj, 287 el kiuj (28 %) estas vortoj origine arabaj, kiel fotka
‘hotelo’, inaésar ‘ili venkis’, lorkaf ‘ne pli’, makinjota ‘atitoj’, mkaprin ‘kriante Allahu Akbar!’, ra$saso
‘maSinpafiloj’, sajla ‘inunda kurso’, tatielta ‘registaro’, kaj jajsa ‘armeo’. La vorto blota ‘vilago’ sole
konsistas el 31 (10.3 %) da arabaj vortokazoj.

3. La Pregejo Militanta (Burlakov, Cherkashina, Hiberl kaj Loesov Forth.), senstruktura konversacio
inter “Abu Jarjiira” Bhit kaj Filip $5Sra (nask. 1939) pri la katolika grek-melkita episkopo Hilarion
Cappuééi (1917-2017) en majo 2021. 260 vortokazoj, 57 el kiuj (22 %) eniris sian vortprovizon per la
araba, ekz., fakla ‘menso’, akSef ‘ili kontrolis’, amma ‘sed’, gorfta ‘Cambro’, illa ‘krom, malpli’,
matisiféa ‘enciklopedio’, kaj majimfa ‘sinodo’. La vorto Batirka “Patriarko” konsistas el 4 (7 %) da
arabaj vortokazoj.

4, La Vinbero-Vendisto (Bromirskaya, Haberl kaj Loesov Forth.), vasta diskuto de populara araba kaj

aramea lulkanto kaj historio pri §i, kiun Samja Bhil (nask. 1974) rakontis en julio 2022. 526

1 Kiel Hoijer (1956) observis en frua kritiko de tiaj listoj.
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vortokazoj, de kiuj 104 (20 %) estas origine arabaj, ekz., ahlunna ‘ili estis parencaj al $i per geedzigo’,
bajjofa ‘vendisto’, ddjman ‘¢iam’, harima ‘virinoj’, miséahra ‘fama (virina)’, hatfunna ‘ili kidnapis 8in’,
kaj la ¢Ciea hezitpartikulo jafni. Denove, la vorto blota ‘vilago’ konsistas el 7 (7 %) da arabaj

vortokazoj, kaj la vorto kesta ‘rakonto’ konsistas el 5 (4.8 %).

Ci tiu tekstaro konistas el malgrandan korpuson de 2,168 vortokazoj, el kiuj 534 (24,6 %) estas origine
araba. La evidenteco de ¢i tiuj kvar tekstoj indikas, ke ekzistas 95 % Sanco, ke la araba proporcio de pli
granda korpuso de tiaj tekstoj intervalus inter 19,9 % kaj 26,9 % de la totalaj vortokazoj, ati 23,4 % plus

al minus 3,5 %.

4, Konkludoj

Generacioj de esploristoj karakterizis la araban interferon en la moderna okcidenta aramea kiel
koruptanta, profundega, kaj nenombrebla, komencante kun gia literatura debuto en 1863, kvankam
sole inter ili Noldeke riskis divenon pri la araba kvociento de gia leksiko, samtempe kiam oni sciis
malmultegon pri la lingvo. La demandon de kiom da moderna okcidenta aramea leksiko konsistas el
arabaj pruntvortoj oni povus respondi en kelkaj manieroj: 12 el 100 vortoj elektataj por ilia alta
komuneco estas origine araba, 40,7 % (plus ati minus 7,4 %) de la radikoj en ampleksa moderna
okcidenta aramea vortaro venas de la araba, kaj finfine 23,4 % (plus ati minus 3,5 %) de la vortokazoj en
la moderna okcidenta aramea korpuso estas arabaj pruntvortoj, surbaze de provajo de kvar tekstoj.
FeliCe, &i tiu lasta rezulto revenigas nin al la antatitakso de Noldeke pri la araba komponanto de la
tekstareto de la Pastoro Ferrette. La proporcio de la araba en la unua teksto de la tekstaro de Prym kaj
Socin ankati konvenas guste en la mezo de tiu gamo, kaj sugestas, ke la kvociento de araba al aramea
leksiko en moderna okcidenta aramea restis stabila de 1863 is 2022. Pro tiuj katizoj, ni povas konkludu,
ke la raportojn pri la araba influo sur la moderna okcidenta aramea, kiel la raportojn pri gia

malaperado, oni troigas.
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Interdental consonants in North-Eastern Neo-Aramaic dialects

Geoffrey Khan

The North-Eastern Neo-Aramaic (NENA) dialects exhibit a wide range of reflexes
of the historical interdental consonants *0 and *@. These were originally post-
vocalic fricative allophones *[0] and *[8] of the stops */t/ and */d/ respectively in
earlier Aramaic. In NENA these fricative allophones have become phonemicized.
The interdental realization of the consonants has been preserved mainly in
dialects in the western sector of NENA. In the eastern sector the interdentals have
been replaced by various other consonants or debuccalized under the influence
of contact languages.

Keywords: Neo-Aramaic, interdentals, languages in contact.

1. Introduction*

The interdental fricative consonants /68/ and /8/ of North-Eastern Neo-Aramaic (NENA) are derived
historically from post-vocalic allophones fricative allophones *[0] and *[3] of the stops */t/ and */d/
respectively in earlier Aramaic. In NENA these fricative allophones became phonemicized, with the

result that minimal pairs are found with stops and fricatives, e.g. NENA Qaraqosh (Khan 2002: 33, 35):

Sata ‘year’—saba ‘fever’

guda ‘wall’—guda ‘churn’

This phonemicization has come about since the phonetic process of lenition of stops to fricatives after
vowels ceased to operate at some point in the earlier history of NENA and subsequently by separate
processes bgdkpt stops developed in post-vocalic position. The processes that had the outcome of a stop

after a vowel include (Khan 2002: 33-38):

! This article is a small token of my deep appreciation of the life-long work of Fabrizio Pennacchietti in the field of Semitic

linguistics, which has been an inspiration for me throughout my career.
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i.  The monophthongization of a diphthong before a stop, e.g.

Qaraqosh ganota ‘thief <*gannawta

ii.  Cases where an originally geminated stop has lost its gemination, e.g.

Qaraqosh Sata  ‘year’ <*atta

iii.  Cases where a stop bgdkpt root consonant occurring after a consonant in a verbal inflection has
been extended to all inflections of the verbal root, including inflections where this root consonant

occurs after a vowel, e.g.

Qaraqosh §tilo ‘he drank,’ but $ats ‘he drinks’

iv.  The shift of a fricative bgdkpt to a stop by a process of dissimilation from an adjacent fricative, e.g.

Qaraqosh ’ida ‘hand,” but ’idada ‘hands’

The interdental phonemes /6/ and /3/ are not found in the consonant inventories of all NENA dialects.

In many dialects they have been lost by a process of merger with other consonantal phonemes.

2. Reflexes of the interdentals and their distribution

Primary reflexes of /0/ Primary reflexes of /&/
/0/ /3/

/3/

/t/ /d/

/s/ /z/

/1/ /1/

/h/

/2/

The NENA dialects that have preserved the interdentals are mostly situated in the western half of the
NENA region, including those of the Mosul plain, the Duhok region, Sapna valley and Barwar in Iraq,
and those of the Tyare and Txuma regions of southeastern Turkey. An outlier in the eastern sector of

NENA is the dialect of Hawdiyan, which has preserved the interdentals.

84



Kervan - International Journal of Afro-Asiatic Studies 27/Liber amicorum Fabricio A. Pennacchietti dicatus (2023)

In most areas in the eastern part of NENA, the original interdentals have been lost. There are a
variety of non-interdental reflexes of the historical interdental consonants across this eastern sector
of NENA. The primary reflexes differ according to region and also according to religious community.
In many cases the Christian dialects of one region have different reflexes of interdentals from those of
the Jewish dialects.?

The most common process involves merger of the interdentals with other consonants. These are
typically stops (6> t, d > d), e.g. C. Urmi beta < beba ‘house,’ ’ida < °ida ‘hand,’ or sibilants (6 > s, § > z), e.g.
J. Zakho besa < befa ‘house,’ ’iza < ’ida ‘hand.’

Another process involves debuccalisation, i.e. the loss of articulation in the mouth, resulting in
the interdental shifting to a laryngeal fricative h or zero (@). This process affects mainly the unvoiced

interdental 6. It is found predominantly in Christian dialects in the north-eastern sector of NENA, e.g.

0 (< xaPa ‘sister’) 3 (<°ida ‘hand’)
C.Baz Maha Xtaya  xaha ’ida

C.Baz Aruntus xa ’ida

The explanation as to why the voiced interdental was not debuccalised in parallel to that of the
unvoiced interdental is likely to be the difference in glottal setting of voiced and unvoiced consonants.
When voiced consonants are produced the glottal folds are brought together slightly, causing
turbulence in the flow of air, which produces voice. By contrast the glottal folds are further open when
an unvoiced consonant is produced, allowing for a free flow of air (Catford 2001: 35-38). The greater
degree of closure of the glottal folds in a voiced interdental would have been a constraint against
weakening its articulation to /h/ or zero.

Another form of lenition of *0 is its voicing. This is found in the C. Nerwa dialect. As a result the
reflexes of *0 and *3 are both /3/, e.g. C. Nerwa beda < *bayfa ‘house,’ ’ida < *’ida.

In the Trans-Zab Jewish Neo-Aramaic dialects both the interdentals /0/ and /&/ shift to the lateral
1 (Mutzafi 2008, 411.412; Khan 2018a, 314; 2018b, 486). There is evidence that in the Neo-Aramaic
dialects concerned the two interdentals first shifted to the voiced stop *d before finally becoming a
lateral sonorant /1/ (Khan 2008, 29-31). The sonorant /1/ can then be regarded as lenition of the *d.

Within dialects there are often secondary reflexes of the interdentals that are conditioned by

specific phonetic environments and/or are restricted to specific lexical items. In Jewish Trans-Zab

* Christian dialects are indicated by the abbreviation C. and Jewish dialects by the abbreviation J.
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dialects, for example, where the primary reflex of /0/ is /1/, the reflex of /8/ is /h/ in some words, e.g.
J. Arbel tlaha < tlafa ‘three,” ]. Urmi +ahra < ’afra ‘town.’ This debuccalised reflex is associated with the
environment of a preceding low vowel /a/ and the presence of pharyngealisation in the word. In some
Jewish Trans-Zab dialects in the Kurdistan province of Iran and the adjacent region of Iraq the
pharyngealisation in the word has developed into a pharyngeal feature that is added to the segment
/h/, resulting in the shift of the /h/ to an unvoiced pharyngeal approximant /h/, e.g. J. Sulemaniyya
tlaha, J. Sanandaj talha < *tlaha < *tlafa ‘three;” J. Sulemaniyya, J. Sanandaj *ahra < *’ahra < *abra ‘town.’

Conversely in the J. Barzani dialect (Mutzafi 2002), /1/ is a secondary reflex of *0 and *8, the
primary reflexes being the debuccalisation of *0 to /h/ or @ and the shift of *3 to a stop, as in Christian
dialects in the northeastern sector of NENA, e.g.
Primary reflexes:

gdada < *gdada ‘thread’

raha < *rafa ‘lungs’

moma < *momada ‘oath’

Secondary reflexes:
klawa < *kbawa ‘to write’

belta < *be °ida ‘sleeve’

In some dialects north of the Aqra mountain, where the primary reflex of *0 is /h/, the reflex is
emphatic (i.e. pharyngealised) /s/ in some words that have adjacent pharyngealised segments, e.g.
C. Gerbish (Al-Zebari and Khan 2022)

beha  <*bayfa ‘house’

’asra < *abra ‘country’

garsa < *qarfa ‘cold’

The pharyngealisation of the sibilant reflex /s/ in these words is likely to have arisen by spreading of
pharyngealisation from an adjacent pharyngealised consonant. The process of pharyngealisation
involves the retraction of the tongue root resulting in the constriction of the upper pharynx with
increased muscular tension. The constriction of the pharynx would have obstructed the flow of air of
a laryngeal continuant /h/ and, moreover, the muscular tension would have strengthened the

articulation of the grooved sibilant. Both of these articulatory conditions blocked the shift to /h/.
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In the environment of emphatic /r/ in the C. Gerbish dialect the reflex of *6 is the velar fricative

/x/ in some words, e.g.

C. Gerbish
goxra < *gabra ‘knot’
gxarre < *qarre ‘he knotted’

baxra < *babra ‘behind’

A similar process is attested marginally in the J. Barzani dialect (Mutzafi 2002) in the word
nxara < *nfara ‘to fall off (leaves)’

The explanation for this exceptional reflex also is based on the articulatory gestures of the
adjacent pharyngealised consonant /r/. The constriction of the pharynx that takes place as a
coarticulation of the /r/ would have narrowed the flow of air, which resulted in the velar fricative /x/
rather than /h/. In principle one may have expected the outcome to be /s/ (i.e. *6 > /s/), as in the
previous set of examples, which was also induced by the pharyngealised environment. Here we can
hypothesise the development *6 > *s > /x/ in a pharyngealised environment, i.e. an pharyngealised *s
has lost its coronal articulation by a process of partial debuccalisation.

In some dialects of the Tiyare region an unvoiced interdental /6/ shifts to the palato-alveolar /5/
in certain environments (Talay 2008: 66-69). These include after the vowel /¢/, which is a contraction
of the original diphthong *ay, e.g. Upper Tiyare besa < beba < bayba ‘house.” Another environment is the
feminine ending *-ifa of verbal and nominal forms from final-weak roots, e.g. Upper Tiyare mliSa < mlifa
‘full,’ xtiSa < xtifa ‘sin.” These two environments both have in common contact with a high vowel,
historically in the case of the diphthong *ay.

In many dialects certain reflexes are restricted to specific lexical items. This applies to the
complete lenition of unvoiced 6 to @. In dialects where the primary reflex of *8 is not @, the sound is
reduced to @ in certain common words. In J. Sulemaniyya (Khan 2004: 30), for example, where the
primary reflex of 6 is I, the sound is reduced to @ in the preposition bar < *babar ‘after’ and some
common verbs, such as , k-e < *k-afe ‘he comes’ and k-me < *k-mafe ‘he brings.” Even the voiced reflex *§
is reduced to @ in some common words, e.g. J. Sulemaniyya k-dye < *k-yade ‘he knows.” In all of these the
original interdental is preceded by a low vowel a.

When the interdentals merge with other consonants, in many cases this merger is symmetrical,
e.g. all the interdentals merge with stops (6, 8 > t, d) or sibilants (6, d > s, z). In some dialects, however,

there is asymmetry in the merger. In such cases the outcome results in the reflex of the unvoiced
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interdental *0 being weaker than that of the voiced interdental. In some dialects the unvoiced
interdental is preserved while the voiced one shifts to a stop, e.g. C. Ankawa xaba ‘sister,” ’ida (< *’ida)
‘hand,” the unvoiced becomes a sibilant, while the voiced becomes stop, e.g. J. Nerwa xasa (< *xa6a)
‘sister,” ’ida (< *’ida) ‘hand,’ or the unvoiced undergoes debuccalisation while the voiced becomes a stop
or asibilant, e.g. C. Baz Aruntus xa (< *xa6a) ‘sister,” ’ida (< *’ida) ‘hand,’ C. Gerbish beha ‘house’ (< *bayba),

’iza (< *’ida) ‘hand.’

3. Discussion

As remarked, the preservation of the interdentals /6/ and /3/ is found predominantly in dialects of the
western sector of NENA, in the Mosul plain, the Duhok region, Sapna valley and Barwar in Irag, and
those of the Tyare and Txuma regions of southeastern Turkey. The various innovative reflexes are
more widely scattered, in the northwestern sector and across the eastern sector.

The innovative debuccalisation of *0 to /h/ or @ is located in a cluster of Christian dialects in the
northeastern sector of NENA, and in the geographically adjacent Jewish dialect of Barzan. The reflexes
of stops (t, d) and sibilants (s, z) are widely distributed across the NENA area. There are a few
geographical clusters of sibilant reflexes, e.g. in the Christian dialects of the Aqra area and the dialects
of C. Sulemaniyya and C. Sanandaj.

There is evidence that some innovative reflexes of the interdentals went through various stages
of historical development. The /I/ reflex of both the voiced and voiced interdental in the Jewish Trans-
Zab dialects appears to have developed from a transitional /d/ reflex. This is shown by isolated /d/
reflexes of both *6 and *d in some dialects where the primary reflex of both is /I/, e.g. J. Urmi ade < ’afe
‘he comes,’ ida < ’ida ‘hand.’ The reflex of *6 as /s/ in emphatic environments in C. Gerbish rather than
as the debuccalised /h/, which is the normal reflex elsewhere, suggests that a sibilant reflex was a

transitional stage of the development of /h/ (i.e. *6 > *s > /h/).

4. Contact languages

One factor that is likely to have contributed to the preservation of the interdentals in the western
sector of NENA is contact with spoken Arabic dialects, many of which have interdentals in their sound
inventories (Prochdzka 2018: 247-248). Another factor is that some dialects in remote mountain
villages where the interdentals were preserved, such as those in the Upper and Lower Tyare regions,

appear to have had only limited contact with Kurdish or indeed any other language.
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The innovative reflexes reflect a more intense contact with non-Semitic languages that do not
have interdentals. Nowadays the major contact language is Kurdish, though at an earlier period the
NENA dialects were in contact with Gorani. Gorani is now spoken only in a few isolated pockets in the
region (Haig 2018: 297), but it was far more widespread some centuries ago (MacKenzie 1961), and it
has left its mark on NENA dialects that are now not in direct contact with it. As remarked, the loss of
interdentals in various NENA dialects has brought their phoneme inventories closer to those of the
non-Semitic contact languages, all of which lack interdentals. The most common process involves
merger of the interdentals with other consonants that have a direct match in the inventories of the
contact languages.

Several of the Jewish Trans-Zab dialects that exhibit the shift of the interdentals *6 and *d to the
lateral /1/ were spoken in areas where in neighbouring Iranian and Turkic languages a /d/ following a
vowel or sonorant undergoes lenition, known as ‘Zagros d,” resulting in it being realised as an
approximant or as sonorant (Haig 2018, §3.1.1; Mahmoudveysi and Bailey 2018, §3.1; Anonby and
Taheri-Ardali 2018, §2.1). As remarked, there is evidence that in the Neo-Aramaic dialects concerned
the two interdentals first shifted to the voiced stop *d before finally becoming a lateral sonorant /I/
(Khan 2008: 29-31). The sonorant /I/ can then be regarded as lenition of the *d. Such lenition, therefore,
is likely to be due to the ‘perceptual magnet effect’ (Blevins 2017) of the weakened Zagros d, whereby
Neo-Aramaic speakers match this perceptually with the sonorant /I/ in their existing sound inventory.
It should be noted, however, that the lateral /I/ reflex of the historical interdentals are found in Jewish
Trans-Zab dialects outside the Zagros area, for example the Urmi region of northwestern Iran and the
Arbel plain in northern Iraq. This may be interpreted as evidence that the speakers of the Trans-Zab
dialects in these area migrated from the Zagros region at some earlier period.

It is also noteworthy that interdentals are not only prone to loss through contact but also do not
spread by contact. This contrasts with some other sounds in languages that spread into the sound
inventories of neighbouring languages. These include pharyngeals and unaspirated stops (Haig and
Khan 2018). Their diffusion has resulted in the enrichment of the consonantal inventories of the
languages of the region. A factor that may have facilitated their spread is their salience (Blevins 2017).
The failure of interdentals to spread, in contrast, can be correlated with their lack of salience

(Maddieson 2013).
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Islamic traits and motifs in Jewish and Christian

North-Eastern Neo-Aramaic languages and literatures

Alessandro Mengozzi

The North-Eastern Neo-Aramaic dialects, historically spoken by Christian and
Jewish minorities in the vast territory that includes southeastern Turkey,
northern Iraq and northwestern Iran, belong to a region of linguistic
convergence which includes varieties of Arabic, Kurdish and Turkish, spoken by
the Muslim majority of the population, and in which prestigious literary—then
national—Islamic languages (Arabic, Persian, Turkish) have exerted considerable
influence. The results of these contacts have received much attention from
scholars, and in some cases Islamic features have been isolated in the lexicon of
Modern Aramaic varieties. An apparently paradoxical integration of terms with
strong Islamic connotations into the religious language of Christians and Jews
has also been observed. From a cultural and literary point of view, the minorities
share with the Islamic majority much of the material culture, folklore, literary
genres and, in some cases, stories and motifs, the ultimate origin of which may
also have been Christian or Jewish.

Keywords: Islamic languages; Neo-Aramaic; Kurdistan; Islamicate.

1. Neo-Aramaic studies beyond dialectology"

During the Ottoman period, North-Eastern Neo-Aramaic (NENA) dialects were — and to a far lesser
extent are still today — spoken today as minority languages by Christians and Jews in the vast territory

that includes southeastern Turkey, northern Iraq and northwestern Iran.” They thus belong to an area

! A previous draft of the present article was read at the International Forum for Humanities and Social Sciences Insaniyyat
(Tunis, 20-24 September 2022). I express my gratitude to Francesca Bellino, Luca Patrizi, and Francesco Zappa for their
comments and suggestions.

Upon finishing the article, my first thought was to send it to Fabrizio Pennacchietti, who has always read and improved my
publications with his incredibly vast knowledge, but especially with his enthusiastic approach and encouraging approval. This
time he will find a little of my acknowledgment and deep gratitude in this and other footnotes. Most of what is found here
and in my research interests was inspired by him and the network of masters, colleagues and students that he was able to
gather around him thanks to his gentleness and the pleasantness of his conversation. Basima raba, ya Fabrizio. Yarxi xayyox!

* A handbook on Neo-Aramaic dialectology is currently under preparation by Simon Hopkins, Hezy Mutzafi, and Steven

Fassberg. On Jewish and Christian North-Eastern Neo-Aramaic languages of the region under discussion, see Geoffrey Khan et
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of cultural and linguistic convergence, a rich and diverse Sprachbund which includes varieties of Arabic,
Kurdish and Turkish, spoken by the Muslim majority of the population, and in which prestigious
literary Islamic languages - national languages in modern times (Arabic, Persian, Turkish) - have
exercised a considerable influence.

The results of the cultural and linguistic interaction of Modern Aramaic communities with the
Islamic majority have received relatively high attention from scholars. Suffice it to mention in this
connection four ground-breaking contributions and the research lines to which they belong:

1. Irene Garbell. 1965. “The Impact of Kurdish and Turkish on the Jewish Neo-Aramaic Dialect of
Persian Azerbaijan and the Adjoining Regions.” Journal of the American Oriental Society 85/2:159-177.

2. Yona Sabar. 1982. The Folk Literature of the Kurdistani Jews: An Anthology. New Haven, CT: Yale
University Press.

3. Michel Chevalier. 1985. Les Montagnards chrétiens du Hakkadri et du Kurdistan septentrional. Publications
du Département de géographie de 1'Université de Paris-Sorbonne.

4. Michael L. Chyet. 1995. “Neo-Aramaic and Kurdish: An Interdisciplinary Consideration of their

Influence on Each Other.” Israel Oriental Studies 15: 219-49.

1. Irene Garbell published the first description of a Neo-Aramaic dialect with the instruments of
modern structuralist linguistics (1965a) and an article on the impact of Kurdish and Turkish on
Neo-Aramaic (1965b). In both publications, she showed the potential of a line of research on the
Kurdistani Sprachbund—of course, investigated from the point of view of the Aramaic speaking

minorities—that, so far, has been the most productive.’ Since then dialectologists have published

al., “The North-Eastern Neo-Aramaic Database Project,” Faculty of Asian & Middle Eastern Studies, Cambridge University,
https://nena.ames.cam.ac.uk/, with maps and bibliography.

* The contact between Aramaic and Iranian languages is a classical topic in Semitic (vs. Indo-Aryan?) philology and it was
vigorously relaunched in contemporary Semitic linguistics when Kutscher (1969) applied to the Aramaic perifrastic perfect
tense (‘bid li ‘(it is) done to me’ > ‘I have done’) Benveniste’s interpretation of the Old Persian mana kartam construction: see,
e.g., Ciancaglini (2008: 29-37) and, for a more refined interpretation of the constructions at stake from the point of view of
(Neo-)Aramaic and typological linguistics, Coghill (2016: 196-223). Pennacchietti (1988) published a comparison of the Neo-
Aramaic, Farsi and Kurdish verbal systems and, with Orengo (1995), enlarged the comparative scope to Armenian - and
Turkish, Azeri... - so as to strengthen the idea of the existence of areal features and therefore a regional Sprachbund. Following
the interest for Neo-Semitic languages of Hans Polotsky’s Israeli school, Kapeliuk exstensively published on contact
phenomena between Aramaic or Afro-Semitic and coterritorial langauges: on Neo-Aramaic, see her contribution, with
bibliography, to Weninger’s handbook on the Semitic languages (Kapeliuk 2011); on Afro-Semitic, see, e.g., Kapeliuk (2002a,
2002b, 2004, and 2005), missing in Crass-Meyer’s (2011) bibliography on “Ethiosemitic-Cushitic language contact.” More

recently, the areal perspective on western Asia is well represented in Geoffrey Khan’s Cambridge school of Neo-Aramaic

94



Kervan - International Journal of Afro-Asiatic Studies 27/Liber amicorum Fabricio A. Pennacchietti dicatus (2023)

dozens of grammatical descriptions, usually including text collections and glossaries, articles and
a few linguistic monographs on specific topics, in which the results of language contact and areal
convergence are singled out or dealt with as explanatory hypotheses of language change,
diachronic and diatopic variation. The urgency to describe languages that are dying or on the verge
of extinction—coupled with the relatively high availability of Semitic scholars and dialectologists
in today’s Academia — led to the somewhat paradoxical situation that Neo-Aramaic dialectology is
in a much better position than Arabic and certainly Kurdish dialectological description of the
region.

2. Yona Sabar, professor of Hebrew at UCLA, contributed to the field of Neo-Aramaic studies as a
prolific editor and translator of texts and an excellent lexicographer. It is mainly thanks to him
that we have at our disposal excellent editions of early and late homiletic, midrash- and targum-
like literature in Jewish NENA varieties (17th-20th centuries), as well as a wealth of Jewish and
Christian folk texts: stories, songs, lullabies, proverbs and sayings. As a native speaker of the Jewish
Neo-Aramaic dialect of Zakho (northeastern Iraqi Kurdistan), he shows the tremendous
importance of oral literature as the witness of a culture that is deeply rooted in its territory and
social milieu and thus risks disappearing with the next generation and the limits of a purely
dialectological approach to language.*

3. Professor of geography at the university of Paris-Sorbonne, Michel Chevalier (1985) describes the
position of Christian (and Jewish) minorities among the Kurds in terms of cultural and social

symbiosis. He contrasts the submission of the — mostly Catholic — Chaldean peasants of the plain

linguistics, in the description of individual varieties as well as in more comprehensive comparative studies such as, e.g.,
Coghill (2016), Noorlander (2014), and Haig-Khan (2018).

* The best characterization of Yona Sabar as an Aramaic-speaking Jew of Zakho and Israeli scholar is the wonderful award-
winning biography written by his son Ariel Sabar, My Father’s Paradise: A Son's Search for His Family's Past, Chapel Hill, NC:
Algonquin, 2008. Traditional — i.e., oral or oral-oriented — literature in the Neo-Aramaic vernaculars of the Christians (Sureth)
started to attract scholarly attention in the last decades of the 19th century among German scholars such as Eugen Prym,
Albert Socin and Eduard Sachau: see Mengozzi (forthcoming: 538-541), on their methods and achievements. Some hundred
years later the Chaldean priest Joseph Habbi published a couple of articles on Sureth religious poetry (see Habbi 1978) and
Pennacchietti (1976) a selection of erotic triplets, a popular genre that belongs to Kurdistani folklore, with a description of
the way they are performed during a wedding feast. Bruno Poizat, Fabrizio A. Pennacchietti and the latter’s students published
more studies and texts on Sureth literature in the last decade of the 20th and the first decade of the 21st centuries (see
Mengozzi 2012 for bibliographic references). Interest for oral literature has grown considerably in the last few years in the
Cambridge school of Neo-Aramaic studies, combining the goals of documenting endangered languages with living narrative
texts and preserving the oral history and immaterial culture of minorities that faced or are facing persecution, insecurity,
displacement and migration: see, e.g., Aloni’s (2014 and 2022) publication on the oral heritage of the Jewish community of
Zakho and the “comparative [NENA and Kurdish] anthology with a sample of glossed texts” by Khan-Mihammadirad-Molin-
Noorlander (2022).
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of Mosul (raya “flock of subjects”) with the more or less independent, free position of the
“Nestorian” tribes (asiret) on the (Hakkari) mountains, not dissimilar to the condition of their
Kurdish neighbors. As far as I know this monograph remained isolated for quite a long time as an
attempt to describe Christian minorities in Kurdistan with social and socio-economic criteria.’
Later contributions on the history of the Christians of the region mainly focus on the genocide of
1915 and the diaspora.’

4, Michael Chyet is a Kurdologist and a cataloguer of Middle Eastern languages at the Library of
Congress. His article of 1995 stands out among publications on Neo-Aramaic especially thanks to
the attempt to widen the scope of the analysis from language(s) to culture and literature.” Only the
third and last part of the article is devoted to linguistic data, whereas Chyet, in the first two
sections, surveys hints and evidence from the available literature to deal with themes such as
conversions — in both directions: Muslim Kurds becoming Christians and Aramaic or Armenian
speaking Christians who converted to Islam and identified as Kurds, intermarriages and love
affairs, shared lifestyle and Weltanschauung about hot gender and political issues.’ Chyet shows
that inter-ethnic and therefore linguistic contact and influence are further favored by commerce
and the professional skills of Christians and Jews as peasants and specialized artisans. Special
linguistic and literary skills were and are not uncommon among Christians and Jews. The tradition
of Christian and Jewish bards and story-tellers, often illiterate, and quite normally capable of
performing at the request of Christian, Jewish or Muslim audiences, in two or even three
languages—Kurdish, Neo-Aramaic and Arabic—is well attested in the 19th century and has

continued up to recent times.’

* More recently, see Galletti (2010) and Donabed (2015).

¢ On the genocide, see Gaunt-Atto-Barthoma (2019), with extensive bibliography. On the Assyrian, Chaldean and Syriac
Ortodox diaspora in general see Yacoub (1994); in the United States: Sengstock (1982), Hanoosh (2008), Ishaya (2010), Hughes
(2017), Kiraz (2019); in Europe: Atto (2011), Merten (2013; 1st edition 1997), Lundgren (2019), WoZniak-Bobiriska (2021), Tamcke
(2022).

7 “Linguistic phenomena do not, after all, exist in a vacuum: every language is spoken by a specific group of people with a

distinctive culture” (Chyet 1995: 249).

® From his field-work experience among Kurds and Chaldeans in California, Chyet (1995: 226) concludes: ‘Both Kurds and Neo-
Aramaic-speaking Christians have similar ways of thinking—about the type of modest behavior befitting a woman, for
example—as well as comparable political aims (e.g., the establishment of an Assyrian state is the dream of many Assyrians.’

° See Chyet (1995, mainly based on Sabar 1982) on the Jewish story-teller Pinehas of Zakho, and Mengozzi (2002: 85-88 and
2019: 235-237) on David the Blind, the 19% century “Homer of the Chaldeans.”
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2. Assimilation of Arabic (Islamic?) vocabulary

The self-evident result of dialectological research on the lexicon of Neo-Aramaic is the abundance of
words borrowed directly from Arabic or via contact Islamic languages such as Kurdish, Turkish and
Persian.'® The phenomenon has been described as more or less pervasive, sometimes in rather
impressionistic ways as a corruption of the original Aramaic stock, in all oral and written varieties of
Neo-Aramaic, and for most semantic domains." In the present context we will focus on religious
terminology in early NENA written texts.

In the corpus of homiletic literature in the Jewish Neo-Aramaic dialect of Nerwa, preserved in

17th century manuscripts," Sabar (1984: 208) observes that

The percentage of Arabic loanwords in NT [Nerwa texts] is quite high. Out of 1050 lexical
entries of one typical text, 315 entries were borrowed, directly or via intermediary
languages, from Arabic. In some prosodic instances almost the entire vocabulary is Arabic
and only the declensions are Aramaic.

He then gives the following poetic example, which is indeed quite striking given the theological

content: God speaks to Israel with (Iranian-influenced) Aramaic grammar, but Arabic vocabulary!

ya yisra’el, la gatlit nafs majan,

0 Israel, thou shalt not kill a soul in vain,
uhissox la fasdetin surtid °insan,

and beware of harming the image of man,
ugimsabbibit lgyanox qitla bger hawan,

and (thus) cause thyself untimely death,
mud bsurtid Sarif xligle °ilaha °insan,

for God had created man in the image of the Eminent,

'° A puristic attitude towards orthography and vocabulary started with the 19th-century Bible translations in missionary
milieu (Murre-van den Berg 1999), with a marked preference for classicizing historical spelling and inherited Classical Syriac
words and roots, and increased during the 20th century: using Syriac vocabulary meant to get rid of words of Arabic origin
and with possible Islamic connotations.

' See, e.g., Tezel (2011) on Arabic borrowings in Siirayt/Tiirdyo, the Christian Neo-Aramaic dialect cluster of Tur ‘Abdin
(south-eastern Turkey) that can be considered part of the North-Eastern Neo-Aramaic continuum. See Haberl’s contribution
to the present issue of Kervan for a corpus-driven and statistically balanced evaluation of the degree of Arabic influence upon
Western Neo-Aramaic vocabulary (dialect of Ma‘lula).

12 “Most of this literature probably came out of the school of Rabbi Samuel Barzani (d. ca. 1630) who according to a local
tradition was buried in ‘Amadiya” (Sabar 1984: 201 n. 5).
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umzoyinne bmantiq ublisan

and had adorned him with (the faculty of) logic and tongue.

Sabar (1984: 201) hesitantly proposes a Judaeo-Arabic rather than Islamic origin for this technical
theological terminology, but he concedes that it is not very likely that “the Neo-Aramaic texts may
have been redacted directly from Judaeo-Arabic sources.” Moreover, he underlines that “it is somewhat
surprising to see such emotionally loaded Islamic terms used for Jewish religious matters, instead of
(or together with) H[ebrew] ones” (Sabar 1984: 208 n. 67), and gives the following examples:

$ex “member of the Jewish burial society”

molla [< mawla] “Jewish or Muslim learned man”

0

0

[0 taala “Exalted be He! (God)”

7 sayyid al-fazl “Master of virtue (Moses)”
[

badr al-zaman “Full moon of (her) time (Queen Esther)”

In the short introduction to the last edition of his Jewish Neo-Aramaic dictionary, Sabar (2020: x)
remarks that many epithets and names of God used especially in Jewish Neo-Aramaic religious texts
are “Judaic loanwords from Hebrew and Islamic from Arabic:” terms of Aramaic origin (OA) are used
together with Hebrew- (H) and Arabic- (Ar) derived words.

’ilaha (OA) and “allah (Ar)

gayyam “live, eternal” (H)

$em “Name” (H)

ta‘ala “exalted” (Ar)

>awadit ‘ajabe “maker of wonders” (Ar)

rahim “merciful” (Ar)

rahiim we-hanniin “merciful and compassionate” (H)

xalaga “creator” (Ar) and bare ‘6lam “creator of the world” (H)

1stad 6lam “Master of the world” (Ar-H) and ribbon ha-%lam (H)

’ilaha d‘alamin “God of the universes” (OA-Ar)

para’id hawuyata “benefactor” (OA-Ar)

rabb il-samawat “Master of Heavens” (Ar)

rabb 1l-Galamin “Master of the Worlds” (Ar)

rabbi, mawlayi “my God, my Master” (Ar)

$em $amayim “for God’s sake” (H)

o oo O o 0O 0O 0o o o -0 oo O 0o O o g

ma‘bud “idol” (Ar); or sanam (OA), ‘avoda zara (H)
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Besides the undoubtedly Arabic and probably Islamic origin of quite a number of God’s epithets in
Jewish Neo-Aramaic, we might further speculate about the influence of Islamic theology, spirituality
and piety in the proliferation, use and role of God’s names among Aramaic-speaking Jews. God’s
epithets and names are not exclusive to Islamic theology and piety, but the importance of al-asma’ al-
husna ‘the beautiful names (of God)’ is evident in many forms of Islam (Gardet 1960).

A similar paradoxical integration of terms with strong Islamic connotations into the religious
language has also been observed in early Christian Neo-Aramaic poetry. As an example, we can see two
occurrences of Arabic-derived terms for “law” flanked with original Aramaic equivalents in the
immediate context. In the first case the two lines belong to consecutive stanzas joined by anadiplosis,
which is the typical technique—in complementary distribution with anaphora—to connect stanzas in

Christian Neo-Aramaic religious poetry (Mengozzi 2002: 75-79).

Israel of Alqosh, On the Sin of Man (early 17 cent.), 61c-62a
Sari‘at lalhin Siryé

lalhin $ray namose

They have broken the laws.

Laws have been broken by them.

Yaswip of Telkepe, On Revealed Truth (1663), 71c-d
wdina w-Sar¢ b’ideh msupullé [~ msuppéle?]

basrara bhaqq alaha-yle

Law and jurisdiction He delivered in His hands.

He is truly and really God.

In the second case, the two verse lines belong to the same quatrain and the bilingual hendiadys dina w-
Sar is paralleled in the following line by the bilingual hendiadys basrara bhaqq, which is part of a
recurrent formula in the poem. We will come back shortly to multilingual hendiadys in Neo-Aramaic—
and Islamic!—literatures.

In the poem On the life-giving Words (16647), Yawsip of Telkepe specifies that he is speaking of the
Sar¢ kata “the new law,” the New Testament that fulfills the commandments (pugdané) of the 0ld

Testament.
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Yasip of Telkepe, On the life-giving Words (16647), 4c

kud d-natri ’an pugdané w’ad sar‘ kata

[He allowed to partake with Him through His body and blood in communion]
all those who observe the Commandments and the New Law.

Arabic-derived terms with a strong Islamic connotation are assimilated into Jewish and Christian
religious discourse, showing their correspondence with traditional terms of Aramaic, Hebrew or even
Greek etymology, as is the case of Aramaic namosa. Early Neo-Aramaic authors and poets, who are
learned rabbis and priests, use this terminology for pastoral and paraenetic purposes as well as so as to

achieve sophisticated literary effects.

3. Polemical use of Islamic terminology

In the epilogue of the poem On Revealed Truth (1663), that I have commented upon on various occasions
and that inspired the title of my PhD dissertation (Mengozzi 2002: 115-118 and 2005: 327-332), the priest

Yawsip of Telkepe said:

Glory be to the Father, the Son and the Spirit
who gave us an open mouth

and a story in a truthful language (whadit blis$ana sahiha)
so that we praise and give glory to him.
Come, let us glorify, oh Christians

and let us keep on beseeching him,

that he make for us peaceful times

and save us from the Muslims!

That he save us from the Ishmaelites,

from the gentiles and the barbarians!

Life has been made bitter to us.

May Our Lord establish (back) the Greeks!
That he establish the Greeks in our days

so that we can (re-)build our churches!

That he bring peace to our countries

and protect our priests and pastors!
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What has been translated as “a story in a truthful language” is in the original hadit blis$ana sahiha (84c),
where both terms hadit and sahiha are borrowed from Arabic. In this context, hadit must be understood
as “story, narrative, message,” and in our text the hadit is the history of salvation, the story of the
Divine Economy, the message that God handed over to mankind in general, and to poets in particular,
so that they might spread it and give glory to him. However, hadiit has a clear Islamic ring, that could
not have escaped the attention of the poet and probably his audience.

The adjective “correct, truthful, reliable,” in combination with “language,” recalls the Christian-
Islamic discussion about the superiority of one language or the other, Syriac or Arabic, as a reliable,
truthful means used by God in his revelation. More provocatively, sahih is used in the same context as
hadit as the Islamic technical term to certify as “sound, truthful, and reliable” a tradition relating to
the Prophet." Using Arabic words, the poet vigorously affirms the superiority of the Christian
revelation and history of salvation and the reliability of his own language and verses as a way to re-
write the Christian Scriptures in a poetic form.

The explicit polemic against Muslims that follows in the text demonstrates that the use of
Arabisms and Islamisms such as hadit and sahiha cannot be culturally neutral. The same God who gave
the Christians an open mouth and a glorious story to tell, is explicitly invoked as a liberator against the
Muslims. The real and reliable hadit, the Christian hadit, may also be seen as a foreshadowing of the
liberation from the Muslims and the establishment of peace.

Arabic and Islamic technical terminology is used to reverse the Islamic position in the discussion
about language and revelation. A loan may become a conscious polemic appropriation of the linguistic

resources of the adversaries.

4, Ridondanza as a(n Islamic?) stylistic feature

In two of the occurrences of Sari‘at and Sar¢ for “law, judgment, jurisdiction,” we have seen that Arabic-
derived terms are associated with Aramaic terms by chiasmus in Sari‘at lalhin $irye ... lalhin Sray namosé
and by double parallelism in wdina w-sar¢ ... basrara bhaqq. Hendiadys is not just one of the traditional
stylistic devices which poets have at their disposal, but is clearly a constitutive element of the language

of Christian Neo-Aramaic poetry.

B See, e.g., the entry “Sahih” by Alfred Guillaume in the first edition of the Encyclopaedia of Islam (Leiden: Brill, 1913-1936) or
Ahmed (2002).
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Pairs usually involve terms ultimately derived from Arabic and Aramaic, as in the two examples
mentioned above: e.g., xabré w-tanyata or (petgameé) w-xabré w-mille “words”, mal w-qenyana “property,”
(asyndetic) safil dawya “miserable,” tayyara w-parihta “bird,” stada ... malpana “master, teacher.” Aramaic
words are also paired with words of Iranian origin widely used in the languages of the region, as in ra%yé
w-Sefané (Persian $aban, Turkish coban) “shepherds,” gunahkar w-hattaya “sinner,” but pairs of synonyms
or quasi synonyms belonging to the same language stock are also attested: dehla w-surada “fear and
terror” are both Aramaic; Christ is described as kamel tamam bpagra wnasa “perfect and complete in
body and soul,” with terms of similar meaning asyndetically juxtaposed, both derived directly or
indirectly from Arabic; in ‘arjé w-sille mugimélé “he caused the lame and the crippled to stand up,” we
have two terms belonging to the same semantic field of physical handicap and both derived, again,
directly or indirectly, from Arabic."

This kind of lexical virtuosity has also been observed in the Jewish homiletic literature written in
Neo-Aramaic (Sabar 2002: 55-56) and can be seen as a stylistic reflex of the rich sociolinguistic profiles
of Aramaic-speaking communities, who experience internal diglossia and live immersed in a
multilingual—and multicultural—milieu. Neo-Aramaic authors love exploiting their own and their
audiences’ vast and diverse linguistic competences to build pairs, sometimes triplets, of synonyms
derived from different languages.

Sabar correctly speaks of hendiadys, since it is often very difficult to recognize the exact semantic
relationship between the two terms used in such multilingual pairs. With a native speaker’s sensitivity,
he remarks that it is a typical stylistic feature of the religious texts, where a large number of hendiadys
are indeed found “usually each word being from a different language, and occasionally none of them
being used in the colloquial dialect.” He observes that this kind of multilingual hendiadys is a trace of
a long tradition of literary style and is therefore a learned feature in the literature in the modern

tongue.

The multilingual vicinity of the speakers, with its cross-section of various ancient and new
cultures—Kurdish, Persian, Arabic, Turkish, and Hebrew-Aramaic with its vast religious
literature—has made an even stronger impact on the literary style than the colloquial jargons.
(Sabar 1976: xxx-xxxi)

The stylistic use of synonymic, often multilingual, hendiadys poses interesting questions about their

actual literary function: why should an author juxtapose almost equivalent terms in one verse or

' Many examples in 17th-century religious poems are listed and discussed in Mengozzi (2002: 100-101).
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distribute them in two consecutive lines? The abundance of multilingual pairs suggests a kind of cross-
linguistic virtuosity of the poet. Crossing the boundaries between the linguistic codes that are either
partly or well known to his audience, the author seems to display ostentatiously the lexical richness
and the variety of languages at his command.

This rhetorical use of hendiadys is probably what Sabar has in mind, when he singles out the
distance between the vocabulary used in such pairs and the colloquial language. The multilingual
Christians and Jews of Iraqi Kurdistan certainly represent a perfect audience to appreciate this
interruption of the linguistic continuity, realized by means of conscious borrowings and multilingual
lexical choices. However, the frequency of synonymous pairs derived from different languages may
also represent a stylization of the pedagogical purposes of poets who through these rhetorical features
intended to enrich the vocabulary of their simpler listeners. This pedagogic intention would make
sense especially when the multilingual hendiadys is construed with equivalent terms, one of them
being Aramaic and the other a loan. The author seems to translate the traditional, learned term with a
foreign word that may have been more familiar to the everyday vocabulary of his audience, or,
alternatively, he indicates the correspondence between a familiar Aramaic term and a term known
from the multilingual vicinity. The hendiadys could have the function of striking a balance between
the learned classical tradition and the receptiveness of the vernacular, which was exposed and open to
the influence of foreign languages.

An example of bilingual hendiadys (p’éxamber... &i enbiya “prophet”) is also found in a Kurdish poem
in Syriac script, composed by the 19™-century Chaldean poet David Barzané, whose divan is
exceptionally preserved in an autograph manuscript and contains poems in Neo-Aramaic, Classical
Syriac and Kurmanci Kurdish."

Beyond Kurdistan, multilingual hendiadys is a common learned stylistic feature of Islamic
literatures, where Arabic loans are flanked by their equivalents in languages such as Persian or Turkish.
Alessandro Bausani (1981: 9) describes this phenomenon as ridondanza and as a side-effect of traditional
translation techniques. Once developed “in translation,, ridondanza became a common stylistic type of
Islamic literatures, generalized so as to include pairs of words belonging to the same language.
Although not explicitly, Bausani presents it as a sign of learned contacts and the bookish, top-down

influence (influsso libresco and osmosi dall’alto), which according to him characterizes the diffusion and

' The editio princeps of this poem (Mengozzi-Dehqan 2014) should be revised. The name of the author is wrongly given as
Barazne and should be Barzané or Barzan. In 1. 17 bi rust i tazi can be read as a hendiadys meaning “bare (adverb) and naked”,
to strengthen the degree of nakedness as common in other languages of the region (personal communication of Ergin

Opengin, University of Cambridge).
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penetration of learned features among illiterates and low social classes in the Islamic cultures of Asia
(Zappa 2008: 1192, esp. n. 3).

I do not know whether this intuition—as others—by Bausani '* have led to systematic
investigations on translation techniques and synonymic (multilingual) hendiadys in Islamic
literatures. The phenomenon of “double translation,” also known as “hendiadys method” is well-
known in several translation traditions.' Bausani correctly links the stylistic ridondanza to the
translational character of texts and genres and frames it in his idea of a top-down influence from the
highly prestigious cultural languages—especially Persian in Asia, with its load of Arabic vocabulary—
and the receiving local languages. To what extent the progressive stylization of a translation technique
is typical of Islamic languages is difficult to say: quite on the contrary, it is probably a rather common
phenomenon in literatures and vernaculars that move their first steps in literacy with translations of
normative, canonical, founding texts and models from originals written in prestigious or even sacred

transnational languages.'®

5. The Ahiqar/Hayqar paradigm

From a cultural and literary point of view, the minorities unsurprisingly share with the Islamic
majority much of the material culture, folklore, literary genres and, in some cases, stories and motifs,

the ultimate origin of which may also have been Christian or Jewish.

In the realm of folklore, there is so much shared material that it is possible to speak of
Kurdistani folklore, rather than Kurdish or Neo-Aramaic folklore, although there is also
specifically Jewish, Christian, Muslim, and Yezidi folklore which is common to the whole
(Chyet 1995: 233).

Among the shared narratives, circulating in various versions and in the various languages of the region,

Chyet mentions the tragic love story of Mem (i Zin and the story of Joseph and Zulaikha.

' On Bausani’s preference for provocative intuitions rather than systematic research projects, paired with his insatiable
intellectual curiosity and search for intellectual fun, see Zappa (2021: 238).

71n translational literature to and from Greek, see, e.g., Talshir (1987) and Dhont (2016) on the Septuagint or Cooper (2016)
on Hunayn ibn Ishaq’s Arabic translation of Galen.

'8 This is precisely the case of Neo-Aramaic literatures for both Jews (targum- and midrash-like texts for school, synagogue
and common people) and Christians (poetic rewriting of Biblical and hagiographical texts with parenetic and educational
purposes). On Neo-Aramaic in the broader scenario of “vernacularization in the Early Modern Middle East”, see Murre-van
den Berg (2020: 10-14).
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Various versions of these and other stories, as well as fragments or reference of local epic stories,
surface in the texts collected by 19th century Orientalists or by contemporary dialectologists' as the
tip of the iceberg of oral tradition. They result from processes of continuous adaptation and re-
elaboration, often deriving from or molding together contents of learned literary sources, including
canonical, sacred Scriptures, such as the Bible, Qur’an and Ginza Rabba. The recontextualization
according to different cultural systems and contamination, made possible or indeed favored by oral
tradition, allow stories to travel across boundaries of genre, performance arena, language and faith:
from highly formalized, written authorial prose or verses to anonymous popular stories told and/or
sung by roaming storytellers or in an informal family gathering, from classical language to vernacular,
from Arabic, Babylonian Aramaic or Syriac to Kurdish and Neo-Aramaic, from one religious community
to the other.

The story of the devils’ enmity toward Adam is told in the Neo-Aramaic poem On Revealed Truth,
which we have mentioned before, according to a version known from non-canonical sources, such as
the Latin Life of Adam and Eve, the Greek Questions of Bartholomew and Revelation of Sedrach, the Syriac
Cave of Treasures, as well as from the Qur’an. According to these various para-biblical accounts, when
God established Adam as new king, viceroy (halifa) in the Qur’an, of the creation, the devils (the bad
angels) refused to worship him, being a simple man made of clay, were punished and lost their position.
Their refusal became the cause of enmity between the devil (the devils) and Adam. This account of
Adam’s fall or some adaptation thereof enjoyed great popularity among Jews, Christians, Mandaeans,
Yezidis, etc.” That the Neo-Aramaic poet did not have in mind that the story somehow linked the
Qur’an with Christian Syriac sources like the Cave of Treasures can hardly be maintained.

The Biblical and Qur’anic stories on Joseph the Egyptian—with their countless variations in
Christian exegetical literature, midrash, Islamic isr@’iliyyat ‘Jewish stories’ and gisas al-anbiya ‘stories of
the prophets’, hence again in late Rabbinic literature—are certainly among the most popular and
popularized among Jews, Christians and Muslims sharing territory and culture.”

All within the Jewish tradition and with important methodological remarks, Aloni (2014: 339-340)
demonstrates that narrative details deriving from rabbinical sources are shared in three Zakho Neo-

Aramaic oral versions of the story of Joseph and his brothers: an epic poem collected and transcribed

' Modern linguists usually publish sample texts at the end of their grammatical description of the various dialects.
% See the bibliographic appendix on the angel’s refusal to worship Adam in Mengozzi (2005: 332-333) and Minov (2015).
1 See, e.g., two late East-Syriac dialogue poems on Joseph and Potiphar’s wife in Mengozzi (2020: 140-149), with bibliographic

introduction and Italian translation.
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in Israel by Yosef Rivlin in the 1950’s, shortly after the migration of the Jews of Zakho to Israel, the epic
poem as sung and recorded in the 1980’s by Na‘im Shalom, a cantor of the Jewish community of Zakho
in Jerusalem, and a beautiful oral version, mixing recitation and singing, by the talented storyteller
Samra Zagen. A narrative addition in the oral versions appears to derive from the book Togpo $el Yosef
(‘Joseph’s strength’), by Yosef Shabbetai Farhi, that was published in 1846 in Livorno and seems to have
enjoyed great popularity among the learned Jews in Kurdistan.

Towards the end of the 19th century, Stephen Rayes of Alqosh translated into the modern
language two Classical Syriac poems On Joseph son of Jacob, traditionally attributed to Narsai (5th cent.).”
The NA versions are entitled On Joseph son of Jacob or, more commonly, On Joseph the Egyptian and are
the most frequently copied Neo-Aramaic poems among Catholic Christians of the plain of Mosul in the
late 19th and throughout the 20th century: in the database of the Hill Museum and Manuscript Library
(HMML)? there are at least thirteen copies of one or both of them in manuscripts belonging to
Chaldean collections and two copies in West-Syriac script (Syriac Catholic collections). In 2016 two
vocal performances of the first poem were posted on YouTube, the first, lasting more than two and a
half hours, by George Mikho, a Chaldean resident in London, Canada. The second performance of the
deacon ‘Adel Helanto, according to a different melody, is divided in several videos. The audios are
visually accompanied by pictures of the singers and illustrations on the life of Joseph taken from
Western devotional books and today are easily available online. *

Written texts, possibly translated from Arabic at the request and perhaps according to the taste
and interests of 19th century Semitists like Eduard Sachau, still await systematic scholarly
investigation. As is the case for the Biblical, Qur’anic, non-canonical and rabbinical stories of Joseph, *
Christian Neo-Aramaic prose narratives and poems usually conform to what I would call the

Ahiqar/Haygar paradigm: stories of ultimate Biblical or Christian hagiographic origins are re-proposed

* Rayes’ poems are dated 1893 in the ms. 121 of the Chaldean Archdiocese of Kirkuk, copied in 1954. In a ms. of the London
Sachau collection, they are ascribed to the copyist and poet Joseph ‘Azarya of Telkepe: (Mengozzi 1999: 482). They are poetic
translations of the first and fourth Classical Syriac mémré published by Paul Bedjan, Homiliae Mar Narsetis in Joseph, 521-558
and 609-629 (sometimes attributed to Efrem in the rubrics). On Joseph the Patriarch in the Classical Syriac tradition, see now
Heal (2022).

* Digitized copies of Iraqi and Turkish Christian collections of Arabic, Neo-Aramaic and Syriac manuscripts can be consulted
in the virtual reading room of the Hill Museum & Manuscript Library (HMML, Collegeville, Minnesota, www.hmml.org).

** George Mikho: www.youtube.com/watch?v=0I-g_joXIAQ; first part sung by ‘Adel Helanto:

www.youtube.com/watch?v=VObFCFeTupl.

» Aloni (2022: 183) proposes to compare oral and written Neo-Aramaic stories on Joseph circulating among Jews and

Christians in Kurdistan.
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or rewritten in the modern language, under the influence of the Islamic developments of the same
stories and probably thanks to their popularity among Muslim readers or listeners. 19th-century
German orientalism may also have played a role in the rediscovery of the traditional literary motifs
and stories of Christians and Jews, now circulating in Islamic dress. It is as if learned Christian authors,
by using Islamic versions of old stories or rewriting in the modern tongue Classical Syriac texts,
implicitly claim the Christian origin of stories widely circulating among Christians and Muslims alike.
In these cases, we do not have a direct Islamic influence, but the popularity of a story or its variants in
Islamic milieu and/or the philological interest of European scholars may have acted as external
catalysts for the preservation and revitalization of old Jewish and Christian lore.

Various versions of the story and proverbs of Ahigar the wise are known, in at least two NENA
versions, in a Srayt/Tardyo version and in an oral version in the Neo-Aramaic dialect of Mlahso as
well as in Christian Arabic and Garshuni, i.e., Arabic language in Syriac script. The Neo-Aramaic
versions are sometimes contaminated with or are closer to Islamic versions, where the protagonist is
usually known as Hayqar, than to the Classical Syriac Vorlage. The story and proverbs of Ahiqar is
probably the most important literary text preserved in Imperial Aramaic (5th century BC) and the
protagonist is mentioned in the Catholic Bible (Tobit 1: 21-22).*® Texts like Tobit, the Greek Life of Aesop,
the five Syriac recensions and the multiple versions in Arabic and other languages show the vitality
and fortune of the story over time, from late antiquity to modern times. In the 19th century, the
interest of orientalists, and perhaps missionaries, for Ahigar may have reawakened the attention and
pride of Neo-Aramaic authors for a story that they knew from the Hayqar’s saga as circulating among
Arabic-speaking Muslims and Christians.

Francesca Bellino and I published the Neo-Aramaic partial translation of a collection of ‘aja’ib
more or less directly related to Alexander the Great. The Classical Syriac Vorlage, recently published
by Sergey Minov (2021), largely depend on Arabic Islamic sources, but I suspect that it has been
translated into Neo-Aramaic, possibly at the request of Eduard Sachau, and perhaps before from Arabic
to Classical Syriac, because of the connection with two important and influential texts of Syriac
literature: the Alexander Romance and the Christian legend on Alexander the Great, reflected in the Qur’anic

Al-Qarnayn and spread in countless variations throughout the Islamic world (Bellino-Mengozzi 2016,

% pennacchietti (1981) translated one of the Classical Syriac recensions into Italian, as his contribution to Paolo Sacchi’s
research and editorial projects on the so-called “apocrypha of the Old Testament,” lately better described as Jewish literature
of the Second Temple, the Hellenistic and Roman periods. The translation has been republished (2005a), with a bibliographic
introduction by Riccardo Contini. See also Talay (2002) for the Mlahso version and Mengozzi (forthcoming: 544-545), for other
bibliographic references on the Arabic and (Neo-)Aramaic Ahiqars.
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with references). Echo of the legend is to be found, via the Syriac Apocalypse of Pseudo-Methodius, in the
Neo-Aramaic polemical verses against the Muslims of the epilogue of On Revealed Truth (see, above:
“May Our Lord establish (back) the Greeks!”).

The Christian legend of St Arsanis king of Egypt, whom Jesus resurrected to interview him about
the afterlife, known in most Christian Oriental languages, including Syriac and Arabic, inspired the
Islamic story of the skull Jumjuma restored to life and, via a Persian poem attributed to Farid al-Din
‘Attar (d. 1221), at least two Jewish versions, in Judeo-Arabic and Judeo-Persian. One of the Neo-
Aramaic poems on Jimjimma, published and studied by Pennacchietti (1991, 1993, 1994), is presented by
the author as the translation of an anonymous Kurdish poem, and thus gives rise to interesting
reflections on the re-incorporation into Christian hagiography of Islamic lore material in its turn
inspired by a Christian legend.” The popularity of the story among their Muslim neighbors may have
stimulated the composition of Neo-Aramaic poems on a subject that may have been preserved for

centuries in the collective memory of the Christians:

The Christian versions in Syriac, Neo-Aramaic and Arabic may therefore have retained the
memory of a Christian archetype from the pre-Islamic era...

The legend of Jesus and the Skull is the product of a cultural osmosis and a popular
religious interaction that has continued over the centuries. Of probable Christian origin,
it spread throughout the Muslim world, from Yemen to Andalusia, from Central Asia to
India and the Sunda Islands.

Especially dear to the Sufi brotherhoods, who translated it into the most diverse
languages, often putting it in verse, the legend was also adopted by Christians and Jews,
who adapted it to their own cultures and religious sensibilities.”®

* The eschatological content itself—a description of deaths and judgements of the righteous and the wicked, reward and
punishment in paradise and hell—is of Christian origin and is clearly related to the Apocalypse of Paul, a text that widely
circulated among East-Syriac Christians in the Ottoman period and was put in verse by the celebrated Neo-Aramaic poet Israel
of Alqosh at the beginning of the 17th century (Mengozzi 2002: 107-110 and forthcoming; 551).

% pennacchietti (2005b: 296 and 299, my transl.). I think that these conclusions on the Islamic legend of the skull restored to
life are an implicit homage to two scholars whom Pennacchietti has always considered among his masters and whose
teachings have deeply resonated with his interest in languages and religious sensibility. The use of the term cultural osmosis,
an open gaze on linguistic diversity and the unitary cultural traits of the Muslim world are the legacy of Alessandro Bausani.
The attention to popular religious traditions, I believe, derives from Enrico Cerulli’s works on the circulation of Christian
stories between Africa and Europe and the unitary character of pre-Reformation (and pre-Counter-Reformation) popular
Christianity.
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Geoffrey Khan and his team in northern Iraq collected and published four oral versions of the story of
Zambilf(i)rosh (Kurdish for ‘basket-seller,” used in the story as the proper name of the protagonist).”
Zambilfrosh is a noble young man or a prince who, shocked by the experience of death and mourning,
decides to live the simple life of a basket-weaver, as a monk in the Christian versions. A noble lady or
princess attempts in vain to seduce him and distract him from his ascetic life.

In the first text, in the Neo-Aramaic dialect of Shaqlawa (northeastern Iraqi Kurdistan), Angel Sher
inserts the spoken story between the first sung prologue quatrain and other twenty sung quatrains.
The third text, in the Neo-Aramaic dialect of Enishke (north-western Iraqi Kurdistan, near Amadiya),
is in fact an oral version of the Biblical and Qur’anic story of Joseph and Potiphar’s (here the king’s)
wife. The seduction scene triggers the insertion of the theme of the humble basket-seller who refuses
to become a king: Joseph becomes (a) Zambilfrosh. When the king’s wife offers the king’s crown, the
protagonist, who is never called by name as Joseph in this text, answers: “I am a basket-seller (or I am
Zambilfrosh?) ... 1 will not become a king” (Khan-Mihammadirad-Molin-Noorlander 2022, vol. 2: 38-39).

Ahmad Abubakir Suleiman, the narrator of the fourth text in the Northern Kurdish dialect of
Khizava (northwestern Iraqi Kurdistan, near Zakho), knows and to some extent compares different
traditions on Zambilfirosh and refers to the existence of at least two tombs, one in the Diyarbakir
province and the other on the road between Batifa and Zakho* He gives precise historical
identifications of the protagonist of the story and tries to rationalize narrative details. In a way, his
story appears as a learned and informed text in which verse lines are occasionally quoted to embellish
the narration and strengthen specific points. Among other things, the narrator is aware that the story
of the basket-seller was written down by the Kurdish poet Feqiyé Teyran (end of the 16th-first half of
the 17th centuries) and quotes the quatrain of his poem in which the girl discloses to her maid: “The
boy broke my heart /I cannot sleep because of his love” (Khan-Mihammadirad-Molin-Noorlander 2022,

vol. 2: 57).

¥ Transcriptions and translations are published in Khan-Mihammadirad-Molin-Noorlander (2022, vol. 2: 3-59), with links to
the mp3 audio files that can be listened to on and downloaded from the website of the “The North-Eastern Neo-Aramaic

Database Project” (University of Cambridge).

i1t

*® See the entry “Zembilfiros”™ of English Wikipedia for a picture of Zambilfirosh’ tomb near Batifa

(https://en.wikipedia.org/wiki/Zembilfiros).

Kurmanci Kurdish Wikipedia is synthetic (https://ku.wikipedia.org/wiki/Zembilfiros (destan)),

whereas Sorani Kurdish Wikipedia is more generous in details and quotation of verse lines
(https://ckb.wikipedia.org/wiki/_i 5 sl ).
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According to fieldwork information from northern Irag, Molin refers that there exist Yezidi
version(s) of Zambilfrosh’ story and, on the basis of the ascetic values conveyed by the tale, she
considers it not unlikely that it originated in Sufi-influenced Yezidi circles (Khan-Mihammadirad-

Molin-Noorlander 2022, vol. 1: 48). She concludes:

The story of Zambilfirosh illustrates the shared nature of the folk literature of northern
Iraq as well as the preservation of a distinct cultural-religious imprint on the stories. It
also bears witness to the complex and doubtless long-standing interaction with sacred,
written and folkloristic traditions (Khan-Mihammadirad-Molin-Noorlander 2022, vol. 1:
53).

A written authorial version of the story of the basket-seller has been published with the title On the
Hermit Barmalka by Braida (2011), from the Neo-Aramaic manuscript Habbi 3,”' where it is entitled Story
of the solitary monk, attributed to Yawsep ‘Abbaya’’ and dated 1912. Braida describes it as a
hagiographical tale, where Barmalka (Aramaic for “prince”) and Xatun (Kurdish or Persian for “lady”)
are used as proper names. The characters are deprived of any historical and personal identity and are
almost pure narrative functions in the text that is explicitly described by the author in the concluding
verses as a kind of fable for children, a pedagogical story to teach asceticism and chastity as moral
values.

Four other manuscript copies of the Story of the Solitary Monk have become available since 2011,
thank to the HMML's project of digitization: ms. 799 (20th cent.) of the Dominican Friars of Mosul, 21v-
27r (where it is entitled Zambilfrosh) and three copies made and signed by Elias Stephan Madalu, mss.
298 (1989) and 299 (1988) of the Chaldean Patriarch of Baghdad, and 610 (1989) of the Dominican Friars
of Mosul. Two performances are available on YouTube: the first, entitled Qessetta d-Rabban Zambil (lit.
“Story of the monk Basket”), is sung by the Chaldean priest Yohannan Cholagh, who worked as a pastor

in Algosh and Mosul, whereas the other is sung by another voice (George Yalda?) and was published by

* The ms. Habbi 3, copied in Alqosh in 1933, is one of the most important and complete collections of Christian Neo-Aramaic
poetry. Its content is described in Habbi (1978). A photographic reproduction of the ms. is listed as no. 584 of the collection of
the Dominican Friars of Mosul in the database of HMML. The ms. was printed in facsimile in San Diego, CA, in 1977. A couple
of weeks before my departure for Leiden, Fabrizio Pennacchietti visited me at my parents’” house and offered me as travel
companions the two volumes by Lidzbarski (1896) on the Neo-Aramaic manuscripts of the Berlin Sachau collection, a copy of

the ms. Habbi 3 and his own unpublished description of its content.
%2 Besides the Story of the Solitary Monk, Yawsep ‘Abbaya authored three hymns on Mar Qardagh and at least three other

liturgical texts: a Hymn for the feast of the Holy Cross (1912; ms. 76, 159v-162r of the Chaldean Archdiocese of Mosul), an Invocation
of the Virgin (1926; same ms., 162r-169r), and a Hymn on St George (1925-26, ms. 323 of the Dominican Friars of Mosul).
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George Mikho in 2015.” The melody is the same used by Angel Sher in the sung parts of the story in the
dialect of Shaglawa. Further research and comparison of the oral and written versions, in Kurdish as
well as in Neo-Aramaic, will shed light on the history of this tale. Its compliance to the Ahigar paradigm,
i.e. the existence of models for the prince who became a monk in Christian hagiography, cannot be

excluded a priori.

6. A process of linguistic-literary Islamization or acculturation into an Islamic(ate) culture?

As a matter of fact, all the linguistic and literary phenomena surveyed so far—abundance of Arabic-
derived vocabulary in oral and written varieties, assimilation or polemical treatment of Islamic
technical terms and multilingual hendiadys as stylistic device in written varieties, claim of the
Christian origin or appropriation of Islamic versions of motifs and stories as attested in oral and written
traditions — show that Neo-Aramaic takes part with the coterritorial Islamic languages in the process
of linguistic-literary Islamization that Francesco Zappa proposes to postulate as an appropriate

alternative to the Islamic vs non-Islamic dichotomy as applied to languages and literatures.

Rather than postulating a rigid divide between Islamic and non-Islamic languages as a
matter of fact, it is more appropriate to speak of more or less advanced processes of
linguistic-literary Islamization that coexist and interact in various ways and with different
outcomes with other processes, triggered in turn by the influence of non-Islamic
superstrates (Zappa 2008: 1196; my translation, author’s Italics).

Neo-Aramaic varieties are not Islamic languages and their literatures are not Islamic, since they do not
satisfy at least three of the basic criteria listed in the various available—and tentative—definitions.
They are not spoken or written by Muslims, as required in Wexler’s (2000) definition of Islamic
languages, or by Muslim authors on Islamic themes, as in Knappert’s (1996) definition of Islamic
literatures.> They are not written in Arabic script, as suggested by the adverb “graphically” in

Bausani’s (1975 and 1981) definition of Islamic languages: both Jews and Christians usually write their

% Sung by Yohannan Cholagh: www.youtube.com/watch?v=0i0_joR5-6k;

by George Yalda?: www.youtube.com/watch?v=ibspjuiXsSU, with Arabic translation in the video.

* Contini and Nicosia (2020) try to evaluate the Islamic character of Western Neo-Aramaic varieties spoken by Aramaic-
speaking Christians who converted to Islam a couple of centuries ago in the Syrian Anti-Lebanon, but did not abandon their
Aramaic dialect. The authors clearly explain the limits of their corpus and investigation, which is based on a purely linguistic

or sociolinguistic—as opposed to literary and cultural—understanding of Bausani’s concept of Islamic languages.
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vernaculars and cultural languages using and adapting traditional scripts, Hebrew for Jews and
Classical Syriac for Christians.”

Nevertheless, if we exclude the reference to script and add to the powerful Arabic and Persian
superstrates the oral parastrates of contact vernaculars such as Kurdish, Turkish or Azeri dialects, it is
tempting to describe Neo-Aramaic languages, especially early written varieties, with Bausani’s famous

definition of an Islamic language:

[A “Muslim language is] a language that, at a certain moment of its history, presents itself
deeply influenced, lexically, graphically and to some extent also morphologically and even
phonetically by the great cultural languages of Islam, Arabic and Persian (Bausani 1975:
113, repeated in Italian in Bausani 1981: 5).

In accordance with his idea of the Islamic world as a cultural rather than religious entity, something
close to what Hodgson (1977) calls “Islamicate,” Bausani did not mention in the definition of Islamic

languages the religious identity of the speakers and the Islamic contents of the literatures.

I thus restrict the term ‘Islam’ to the religion of the Muslims, not using that term for the
far more general phenomena, the society of Islamdom and its Islamicate cultural
traditions. ... ‘Islamicate’ would refer not directly to the religion, Islam, itself, but to the
social and cultural complex historically associated with Islam and the Muslims, both
among Muslims themselves and even when found among non-Muslims (Hodgson 1977: 58-
59).

On the margins (Zappa 2021)—perhaps off the margins of the Islamic—Islamicate, if you want—world,
Neo-Aramaic languages show linguistic, stylistic and literary features that Bausani presented as
characteristic of Islamic languages and literatures. They probably do not help to solve the conundrum
of what an Islamic language is or if a language can be Islamic (Versteegh 2020). However, they clearly

show that the spoken or literary languages of the religious non-Muslim minorities share, at the

% See Zappa (2008), Versteegh (2020) and Dayeh (2022) for the living critical debate around the term “Islamic languages.”
There are examples of Christian Neo-Aramaic short texts written in Arabic script on paper and online, but these are marginal
exceptions, probably caused by technical reasons. On the contrary, among Jews and Christians there are historically well-
established and living traditions of writing more or less standard varieties of Arabic in Hebrew (Judeo-Arabic) and Syriac
script (Garshuni). Writing in Hebrew script, together with the occurrence of Hebrew and Aramaic words, is a—perhaps the
most?—salient feature of Jewish languages. Non-Arabic and non-Islamic superstrates are strong enough to influence
vocabulary, scribal and literary traditions and therefore compensate for the enormous prestige of Arabic and, to a lesser

extent, Persian as the languages of the Muslim majority and the dominant Islamic culture.
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regional, local level, the same linguistic-literary processes of Islamization as the languages of the
Muslim majority.

This process may perhaps be best explained and described with the sociological concept of
acculturation, which Bausani does not use in his contributions on the Islamic languages, but clearly
appears in the title of his article of 1981. Linguistic and literary convergence may be an areal, even
macroareal, phenomenon that can be easily explained, sociologically, in terms of acculturation. In
other words, the question to what extent these processes are characteristic of the Islamic(ate) world
or are generally typical of human societies and cultures (languages, literatures, folklore, religions, but
also material culture) remains open and clearly surpasses the scope of the present article. In the Islamic
world the acculturation processes are marked by the diffusion and prestige of linguistic (the Arabo-
Persian vocabulary, morphology, syntax) and literary features (multilingual hendiadys as a stylistic
device, genres, idioms, motifs, myths and stories) that characterize the learned and popular literary
traditions of the Muslim majority. In this perspective, Bausani’s concept of Islamic languages (and
literatures) remains valid as a model for research and investigation, even on the languages and

literatures of non-Muslim minorities that conform with or react against the majority’s culture(s).
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Yahia Bihram’s narrative colophons
Part 2: DC 47

Matthew Morgenstern

This article presents an editio princeps and translation of a narrative colophon
authored in 1249 AH (= 1833-4 CE) by the renowned Mandaean communal leader
Yahia Bihram. The text describes events in his life in the period leading up to the
great cholera epidemic of 1831-1832 and in its immediate aftermath. The
narrative is composed in the idiom that is characteristic of this genre, i.e., a
mixed literary language that combines classicising features with elements drawn
from the vernacular. The accompanying notes examine particularly the post-
classical elements and their relationship to contemporary Neo-Mandaic.

Keywords: Mandaic, Mandaeans, Neo-Mandaic, Neo-Aramaic.

1. Introduction*

This article is the second in a series of editions and translations of the narrative colophons composed
by the Mandaean yalufa (learned layman) turned priest Yahia Bihram.” Along with his brother-in-law
Ram Zihrun, Yahia played a vital role in saving the Mandaean priesthood in the wake of the calamitous
cholera epidemic of 1831-1832. While some information on the impact of the epidemic on the
Mandaeans may be gleaned from other contemporary sources,’ the most detailed and vivid accounts

of the immediate aftermath of the epidemic come from historical narratives which Yahia and Ram

'T wish to thank Tom Alfia and Livnat Barkan for their assistance in preparing the texts discussed herein, and Prof. Hezy
Mutzafi for his advice on the Neo-Mandaic materials. Dr. Ohad Abudraham and Tatyana Azarova read a draft of this article
and made helpful suggestions. Citations from written Mandaic sources are presented in bold characters using Macuch’s
transliteration system, e.g. ri$, except that Arabic & is represented by §. Phonological transcriptions—attested or
reconstructed—are presented in italics, e.g. e$t3, and citations from Neo-Mandaic are presented according to Mutzafi’s system.
Superlinear insertions in the text are marked with carets, e.g. Atun®, while scribal deletions are marked with double brackets,
e.g. {{a}}. Citations from the Rbai Rafid Collection are reproduced by kind permission of the custodian of the collection. This

research was supported by the Israel Science Foundation grant no. 263/21.
* The first part was published in Morgenstern (2019a).
* See Buckley 1999 and in an expanded form Buckley (2010: 121-147) and Morgenstern (2021).
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Zihrun appended to manuscripts that they copied or repaired.” They tell a desperate tale of loss,
persecution, and of a community in disarray. Yahia’s accounts indicate that as well as acting to save
the priesthood, at the heart of his scribal efforts lay a desire to preserve and transmit Mandaean
literature.

In this article, I present an editio princeps and translation of the narrative colophon that Yahia
appended to DC 47. Yahia wrote this account in the year 1249 AH (= 1833-4 CE), i.e., in the immediate
aftermath of the epidemic and shortly after the colophon of DC 35 published in Part 1 of this article.
The text is composed in the mixed literary idiom employed widely by Yahia and his priestly
contemporaries, in which classicizing elements appear alongside numerous Neo-Mandaic grammatical
forms, words and phrases (Morgenstern 2017a). The present text has proven particularly difficult to
interpret. Yahia’s use of the classical language herein is imprecise, and the Neo-Mandaic and Arabic
elements are not always easily interpreted. Moreover, his writing skips from one event to another,
often with no indication of their relative chronologies, making it difficult to follow his narrative and
to even identify who the subjects and objects of the verbs may be. The meaning of several passages
remains opaque, and these ambiguities are reflected in the translation. It is hoped that when all of the
available texts have been edited and translated, the sequence of the events that Yahia describes will
become more apparent.

The edition here is presented in parallel columns. The text has been divided into sense-units to
facilitate the comparison with the translation. Brief philological comments are provided in the
footnotes. Particular emphasis has been given to the post-classical, i.e., Neo-Mandaic and Arabic uses.
For reasons of space, the comments are kept brief, and in cases where these late forms have been
analysed in detail elsewhere, the reader is directed to those discussions. This article is happily

dedicated to Professor Pennacchietti, whose love of the Aramaic dialects of Iraq is renowned.

2. The text, translation, and notes

The narrative colophon is appended to Yahia’s copy of Safta u-Miniana d-Sambra “The Incantation series
and Spell’ of Rue.” An edition of the exorcism was published in Drower 1946 but without its colophon.

Buckley (2010, 142) provides a summary of the colophon’s contents with a partial translation.

* DC 36 was copied in 1088 AH (1677 CE), but was repaired by Yahia, who added his own narrative colophon in 1251 AH (1835-
1836 CE). Yahia’s text will be published in a future article.

® See DJBA: 648 s.v. X1 def. 5.
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kd ansita lhazin $apta mn ri$ ualma ltit d-
dnab hazin Sapta huit mn dukta ldukta
larahigna mn kinuta d-iuzataq manda d-
hiia

bsnia d-hanatun lahua ‘ni$ mn tarmidia
bhazin dukia d-ana huit

mn $ara d-parsaiia d-laqaiia ualma ‘1
arbaiia d-madaiia ualma lbnia babil huit

ulahzit maria nasiruta uginzia sdiria

haizin tidiria d-nibtul d-hiia bhazin atra
d-tibil

mahu nibad

hiia mqabil butai utusbihtai ulanagzar “lai
haka ana msakinalun 1‘utria ahai ulamsina

Imimnia gunia d-hazin d-huat kd d-huit

ubalhudai ab $amran latra d-hiia u‘m
haizin

kd ahai qasi$a uana ukd dadai huainia
bbasra luat had qrab ab dilia d-hu gabra

apraiia an’\g’riz d-hu tilir big Sumh uzgit

When I copied this series from the beginning until
the very end of this series, I was (going) from place
to place (but) I (was) not estranged from the
rectitude of lozataq, the Knowledge-of-Life.

In those days, none of the tarmidi (priests) was (to
be found) in these places wherein I was.

I have been from the region of the Persians, of the
barbarians® up to the Arabs of Media and to the
people of Babil” and I did not see any master of the
Nasorean wisdom or well-ordered treasures.®

Thus it would come about’ that (that) of the Life
would cease in this part of the world."

What should we do?

May the Life accept my prayers and praises and not
decree against me here! I await my brother uthras
and cannot (re)count the evil* that I see:** that
which has transpired in my time.

For my father left me alone for the place of Life,
and my mother similarly."

When'* my elder brother and I and my elder sister"

were'® in Basra, my father approached someone -

¢ The word laqaiia is not otherwise attested, and I have interpreted it in light of anaSia lagaiia “barbarians” (Gy. 385: 19).

7 Le. the region of Baghdad.

® Here probably in the meaning of “books”; compare nasaka d-ginza sdira “copyist of the well-ordered treasure” (colophon
to RRC 1A, composed in Shushtar in 1156 AH [1744-5 CE]).

° Apparently based upon Jb. 262: 6, 263: 1, 264: 3, wherein it means “this is what shall befall him”. See Lidzbarski (1915, 235)
and Haberl and McGrath (2020, 319). T have assumed that Yahia used the phrase here loosely.

'° An adaptation of the common Mandaic phrase arqa d-tibil “the earth, the material world”. I have not found the expression
elsewhere.

" This precise meaning is recorded in the 17 century Leiden Glossarium: Arabic: &3, pl. 28, Latin: iniquitas, Mandaic: gnia,
qunaii (29:10); Arabic: &3, pl, & &4 Tatin: scandalum, Mandaic qnia, qunaii (96 14); Arabic: 34, Latin: iniquitas, Mandaic: gnia
(98: 10). On the interchanges of g and q in the Glossarium see Borghero (2004: 77-79).

"> NM hazin (Mutzafi 2015: 327).

 The syntax here is unclear, and it is possible that haizin belongs with the following sentence.

* Yahia here describes an earlier period, probably the 1820s.

' For the correct meaning of dadai, see Mutzafi (2014: 89 n. 273).

' The -ni 1 c.pl. morpheme is characteristic of NM (Héberl 2009:192, Mutzafi 2015: 326 and Morgenstern 2017a: 256), but is

already found sporadically in earlier sources (Abudraham 2016: 402).
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ana uab uaha d-ab dilia iahia ihana br
mahnus $biqlh manda d-hiia hataiun d-ab

adam iuhana br mahnus

haizak ata luatan ‘trin mandaiia uhad
Sumh karam adamihana br simat d-hista
bmutana ia ahai hun qal{{a}}iia
manda’iia® hazin d-sibrit d-iaditun d-
hazin hadina bnasiruta binataihun d-halin
d-minaihun tama mn mandaiia ulaiadin
mahu d-abdia

uana uab dilia ukaram 1¥abd

Isiid uknar hda hua mn Surbta d-bnia
‘karia d-dispul hurina d-mn $ara d-arbaiia
d-ansit binatun ubdukta d-margab Sar

uhur nahra uhaka hua mqarilh m§arah

tum kd huainia bbagdad tartinan bhukum
d-dauud paga dirian hak gabra mn basra

ualma lbagdad abatar d-paruanaiia ualma

he is an English European, Taylor Bey is his name"
—and [ went'® with my father and my father’s
brother Yahia Yuhana son of Mahnusg, may the
Knowledge-of-Life forgive the sins" of my father,
Adam Yuhana son of Mahnus,

Then two™ Mandaeans came to us, one of whom
(was) Karam Adam Yuhana son of Simat by name,
(saying) “Now” in the epidemic, O my brothers, the
Mandaeans are perishing—I thought you know
this—I rejoice in the Nasorean wisdom—that this is
amongst them, that some of the Mandaeans have
remained,” and they do not know what to do.””
And my father and I and Karam al-fabd the
gentleman, and Kunar—one was from a family of
the farmers from Dezful and the other from the
Arab territory, amongst whom I was copying
(texts), and in the area of Margab,* and in the
region of the river marshes, which they call here
Mucarrah.”

Also, when we were in Baghdad, the two of us,
under the rulership of Dawud Pasha—that man
took us* from Basra to Baghdad after the

70n Robert Taylor, see Parry (2013) and Morgenstern (2021: 389 n. 77).

18 On the NM root z-g-y, see Morgenstern (2018: 196) with previous literature.

' Literally, “their sins”. Yahia has used the plural possessive pronoun for the singular.

?® The numeral appears here with a prosthetic vowel, as in the Glossarium: Arabic: ¢+, Latin: bini, Mandaic: atria (39: 9).

Similarly, in NM, tren ~ etren (Macuch 1989: 444 s.v. trén).

' For CM hasta, Yahia employs hista, apparently under the influence of NM e3t3 “now” (see Mutzafi 2014: 116).

> NM tammo, from root t-m-m “to become, remain, stay.” It is already found in the earliest surviving colophons (Morgenstern

2018, 201).

 The syntax here is very opaque.

% The Mandaean quarter of Siiq e3-Sifik; see Morgenstern (2019a: 383).

* This may be identified with the present-day settlement ¢ »&dl (colloquially pronounced ilimSarrah) located around 32 km.
east of Amarah. For reasons that are unclear, Yahia marks the § in both this toponym and the following paga “Pasha” with the
diacritic that is usually employed with § to indicate a d3 or {f phoneme.

% In CM dirian would mean “he took me” (cf. hizian “he saw me” Gy. 164:6, MG 284), but the context here makes it clear that
the 1 pl. object pronoun is required here. Accordingly, it is best interpreted as the NM form deryan “he took us.” The NM form
for “he took me” would be derye. Compare hezye “he saw me” (Macuch 1993: 166 1. 791) with hezyan “we saw us” (Macuch 1993:
1241, 251).
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d-mtania bhak dukta hatiqa d-mitiqria taq

kisra hda aiuan binta hatiqa

uhaizak hua asra d-iumia ualma d-bagdad
mtinia kulh sigian hua bspinta bagla d-
hun sairia bg"a*uh arbaiia taminia hda
ihra® utlata ijumia b‘uhra

haizak taminia had §ita upalga d-hu dihua
rba d-nuruz hua ‘kamar karam ldukth
bhalin d-ana ansit mapri$na uhaizak
hurina kunar hua ianqa d-‘srin $nia hauia
haizak ana uab taminia kan taminia
ualma d-abatar d-parunaiia

uatinia ab dilia hua ‘udnia kduriun
amintul d-lahua ‘ni§ mn mandaiia

uhazin gabra anin huainin bmata nihirat

uqurna kd hua mn tarmidia

haizak mn iuma d-$adir ‘lauh d-ab lbasra
d-hua ata had padria d-mn angriz d-Sumh

ualip Igriz iusip hazin d-hua bbasra uata

7 See Drower (1962: 83).

Parwanaiia” until we reached an ancient place an
ayyvan (palace),” an ancient building called Taq
Kisra,”

And then it was ten days until we reached Baghdad.
All of our journey was by a buggalow’" boat that the
Arabs would travel in. We stayed®” one month and
three days on the road.

Then we stayed for one and a half years, i.e. (until)
the Dehva Rabba of Nouruz.” Karam returned to his
place amongst whom I had copied (and) taught.*
Now the other, Kunar, was a lad of 20 years old.
Then my father and I stayed, because we stayed
until after the Parwanaia.

And we came; my father’s ears grew heavy™
because there were no Mandaeans.

As for this man—we were in the town of
in-Nihirat* and Qurna when (this) happened to the
tarmidi (priests).

Then, from the day that he sent for my father to

Basra; because one clergyman had come from the

% See https://www.iranicaonline.org/articles/ayvan-palace.

¥ Le., the ancient palace of Asbanbar; see https://www.iranicaonline.org/articles/ayvan-e-kesra-palace-of-kosrow-at-

ctesiphon.

*® Yahia Bihram employs this spelling again below; it represents NM yehro (Macuch 1993: 399; Mutzafi 2014: 72). The
pronunciation also stands behind the corrected spelling d-i*a*hra in CS 15. 47a: 11 from the year 1086 AH (= 1675 CE).

*! A type of sailing vessel formerly used in the Persian Gulf.

2NM tammini from root t-m-m (see above, n. 23); compare e.g. etren esni tammini gu abbodon “we stayed in Abbadan for two

years” (Macuch 1989: 110 1. 109).

agd Ll:{nv

* Le. the start of winter. Siouffi (1880: 100) writes: “La féte de Naourouz-Rabbo “le grand nouveou jour”, qu’ls

appellant aussi Dehvo-Rabbo 8£< adwwd “|3 orand féte.” C'est la féte de la nouvelle année, qui commence le premier jour

du premier mois d’hiver.”

** The meaning of this sentence is unclear.

% See Persian kan; compare ke (Haberl 2009: 276 1. 20).

*¢ I have not found a parallel to this idiom, which apparently has the meaning of to be burdened or wearied.

*7 A settlement close to Qurna (formally: an-Nuhairat).
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had mn qalas d-1bis zaina uatia katia

bSuma d-tilir big baliuz qarilia arbaiia

hua ‘zga ab u‘m balhudun uana uiai d-hu
Aahai’ qasi$a udadai uhuntai ualma d-
kulan ‘zginia bbasra taminia tmania $nia
mn iuma ‘zginia babasra d-hua qaria
umitapras bginza halin trin gubria had
iusip ulip d-hua ata mn apraiia "d-"angriz

uhak tilir gabra d-hua bbasra mn qudam

ualma d-‘zginia bbagdad ualma d-kamarni
lhasta tSa $nia hua

haizak ana hasta baiina mn hiia umn
manda d-hiia d-lahauia mindam d-hiia

snun

English, whose name was Wolff (English) Joseph® -
who was in Basra—and someone came from Qalas™
who was armed and he brought™® a letter" in the
name of Taylor; the Arabs call him* “The Consul-
Bey”.

So, my father and mother went* alone, and I and
my brother*—who is my older brother—and elder
sister and my (younger) sister® [stayed]*® until we
all went to Basra.”” We stayed for eight years from
the time we went to Basra, because he was reading
and interpreting the Ginza (to) these two men, one
Joseph Wolff who had come from the English
Europeans; and that Taylor, the man who was in
Basra from before.*

And by the time we went to Baghdad and by the
time we returned till now has been nine years.”
Moreover, I now request (of) the Life and the
Knowledge-of-Life that there be nothing that Life

despises.

% On the correct identification of this person as the German-Jewish-born convert and missionary Joseph Wolff (1795-1862),

see Morgenstern (2019a: 389 n. 74).

** This is unclear. It is just possible to read qauas, in which case we should translate: “and one kavass came.”

0 NM atti (Macuch 1993: 369, Haberl 2009: 299); CM would be aitia (MG 243).

* Derived from Arabic katt. It has previously been attested in post-Classical Mandaic texts in the senses of “strip of material”

(MD 196) and “writing” (Morgenstern 2018: 197).

* Yahia uses the digraph -ia to represent the 3 m.s. pronoun i,

“ NM ezgo; see n. 18 above.

“ Compare NM yayo “brother (affectionate)” (Mutzafi 2014: 88-89). The spelling uiai may represents a pronunciation such as

Yyoe < yaye.

“ MD 136 mistakenly glossed this “cousin”. For the correct interpretation, see Morgenstern (2017b: 161 n. 101).

* Yahia has omitted the verb in this sentence. The implication appears to be that he stayed behind with his siblings when his

parents went to Basra.

*” For the use of the preposition b- after verbs of motion, see Morgenstern (2017a: 268).

*® According to Petermann’s account, Adam taught Taylor the Ginza for 12 years. This would imply that four years would pass
before Adam’s initial summons and the arrival of his children.
* Le. from the time that Yahia left for Basra, went to Baghdad and returned. This would put his age at 27 at this time (1833-

4), placing his birth around 1806-7. When Petermann visited him in 1854 he assumed Yahia was around 40.
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uana ia ahai balhudai baiina nihuta

lkulhun rahmia $uma d-had malka ‘laia

uana tamit luat ab babasra unipqit uatit

Inhirat abatar d-npaqiun ahai $isa

sams$/Maitar br haua simat udadai uhuntai

{{u}}bhirat atun

uana ab u‘m uhata d-ab dilia $baqtinun

uatit abatar par*u”anaiia bnihirat utamit

bit rahal uhua hatai ubila d-hu zaua hun
ka’ma’riun bitan babasra uab u‘m hun

kulhun basra

haizak hua mutana ulatasailun ana huit
bhur u‘kma msa hailai usimkit u‘tparqit
mn ‘bidata sainata

latama ‘ni$ mn kulhun bintan uqinan
ukulhun d-lbr huntai u‘nta d-iai uhatai

uzaua d-"a’na huit ‘urku {{bh}}*’ bhur

And I, O my brothers, I alone request tranquillity
for those who love the name of the one exalted
King.

And I remained with my father in Basra, and (then)
I left and came to in-Nihirat after my brother Si$a
Sam Saiar son of Hawa Simat and my elder sister
and my younger sister Bhirat left (and) came.

And I—my father and my mother and my father’s
sister*—I left them and went after the Parwanaia to
in-Nihirat and stayed in a boarding house (?).”! But
my sister and her husband (i.e. her spouse)*™
returned™ to our house in Basra, and my father and

mother were all in our house in Basra.*

Then came the epidemic—do not ask! I was in the
marshland® as much as I could be, and I had faith®
and was saved from the odious matters.

Nobody remained from all of our home and family
and all of them except my younger sister and my
brother’s wife, and my sister and her husband with

whom®® I had been in the marshlands.

> The form hoto with aphaeresis is characteristic of NM (Macuch 1993: 384, Hiberl 2009: 324), but sporadic examples are

already attested in the Early Mandaic epigraphic corpus (Abudraham 2022: 189).

> The term bit rahal is unparalleled. In the context, it appears to be some form of lodging. The second element could be from

the Arabic root r-h-1 “to travel.”

*? Yahia uses NM bello (Mutzafi 2014, 112-114) and glosses it with the more formal zawws “spouse”. The latter survives into NM

as a formal alternative to etto “wife” (Mutzafi, p.c.).

%3 NM kammaryon (Khorramshahr) or ekamaryon (Ahvaz). On the verbal ending see Mutzafi (2015: 324) and n. 10, Haberl (2009:
180). For the verbal base kammar with aphaeresis, see Hiberl (2009: 221, 321).

** bagra for bbasra (haplology or assimilation).
> Arabic hor.

> Lit: I depended.

*7 There was insufficient space to complete the word at the end of the line, and Yahia rewrote it at the start of the following

line.

5 NM orku. The preposition is already attested in the 17* century (Morgenstern 2018: 203).
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haizak zga ginza mn ana$ia mindam d-zga

bhur d-ana huit ulatiSailun Iridpa d-siblit
mn Sara d-smala

uhaizak atinia bnihirat utamit

uatun mandaiia uatunai bta dukta d-

margab d-mata d-mandaiia balhudun

hda ri$aia d-atiun humud bn kamas mn
huaiza ata bhdia atunai qar burka bn
sabtia uparhan br ahai uahh $aralah
usarhan hua d-hun risaiia d-mandaiia d-

dinba d-dara adinqia tarmidia

uhaizak bun minai d-mindam d-nismik
libaihun I$arsa d-hiia d-laba’ti*l ulamit

$umh d-hahu qgasisa

masbuta baiin ulika maria taga man msa
hailh d-nihuia dainilia qudam abatur

uptahil ‘utra

Then many™ people went; a few went to the
marshland where I was.®® Now do not ask what
persecution I suffered from the left side!

And then we came to in-Nihirat and I remained.
And some Mandaeans came and brought me® to
that® place of Margab, of the quarter of the
Mandaeans alone.

One of the leaders who brought me® (was) Humud
son of** Kamas from Huweiza; he came with him
(7); they brought me to® Burka son of Sabti and
Farhan son of Ahai, whose brothers were Saralah
and Sarhan. They were the leaders of the
Mandaeans of the end of the generation® without
tarmidi (priests).

And then they requested of me something that
would set their hearts upon the religion of the Life,
for the name of that ancient one does not cease and
does not die.”

They seek baptism, but there is no one with the
crown!®® Who could possibly judge me before
Abator and Ptahil the uthra?

% NM genza, genz, already attested in the 17 century (Morgenstern 2018: 202; 2019: 38).

% Alternatively, both examples of the verb zga “went” in this sentence could be a euphemism for “died”. Compare, e.g, in the
Yahia’s colophon to DC 35: abatar mutana lahualai ‘ni$ abihdai kulu zgun bruaha d-hiia “after the epidemic I had no one
with me; they all went to the relief of Life” (Morgenstern 2019a: 383 with minor improvements to the translation). Similarly
in an early colophon: zgat gud hiia “she went to Life (i.e. died)” (RRC 1C from 1074 AH = 1663-1664 CE, published in
Morgenstern 2019c: 109).

' NM u atonne for CM uatiun (Morgenstern 2017a: 257-258).

%2 ta is a characteristic post-CM pronoun which is found in the colophons but barely survived into the 20" century (MD 477

s.v., Morgenstern 2018: 189; 2019b: 34).

 Here Yahia uses the CM form of the transitive verb. It is less likely to be the G-stem 3 m.pl. “who came,” as this would be
atun or ‘tun in CM (MD 258) and atdn (Khorramshahr) or atdn (Ahvaz) in NM (Hiberl 2009: 299; Mutzafi 2015: 325).

% Here Yahia uses Arabic bin rather than Mandaic bar.

% NM gor (Morgenstern 2018: 204).

% Based upon Gy. 301: 7.

¢ Alternatively: “of that Ancient one that does not cease or die.”

% Le. priest.
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uhaizak lati$ailun d-ana balhudai ulika
‘ni$ d-hua mdakia ‘usria

uana uharina usalignh mn kulhun
Stauzab

ha ‘zgit "b"b*a’sra utamit hda ihra
utkamrit uzgit bAm”*hamra uatit si*a’\gia

bligrai ‘l mata d-nhirat mtit

uatun mandaiia ukulhun uman d-msia
hailia d-nitaqan $ir$a d-had trasa d-taga

‘u d-nismik libaihun mn hiia linipisqun

uatunan u‘ka bnia tarmidia hamsa Sita
ubaiin d-dara d-hibil ziua h¢ naparqan mn
Suba utrisar hams$a mdabranah

bhilqaihun ula nistakar

And then—do not ask, for I was alone and there was
no one whose mind/treasure was pure.”

I and another,” separated from all those (who)
were saved.

For”' [ went to Basra and stayed for one month,
then I returned and went to Mohammara. I came
walking’ by foot and reached the town of in-
Nihirat.

Then the Mandaeans came, and all of them—and
whoever was able—to (re)-establish” the religion
by’* one coronation” and to support their hearts,
that they may not’ be cut off from Life.””

And they brought us”*—there were five or six sons
of tarmidi (priests)—and we’® were praying that the
house of Hibil Ziwa would save us® from the Seven

(planets) and the Twelve (Zodiac signs) and the five

I have not found this expression elsewhere, but it appears to refer to a priest in a state of purity.

7® harina is taken as a variant spelling of hurina, still employed in NM horino (Mutzafi 2014: 96).

't is also possible to read hua, Yahia’s impersonal “and it came to pass.”

7 Yahia appears to have corrected sigia to sagia.
73 Taking nitaqan as 3 m.s. D imperfect (for nitaqin).

" The use of d here is unclear.

7 Le. ordination of a priest. Yahia writes trasa for standard Mandaic trasa. Already in the colophon of RRC 20 from 1077 AH
(1666-1667 CE) we find the use of the verbal root t-r-s for t-r-s (Morgenstern 2018: 197). Yahia similarly writes trasa in the
colophon of RRC 4G: 304 (copied in 1248 AH = 1832-3 CE) and trasnh “we crowned (i.e. inaugurated)” in the colophon of DC
50: 797 (copied in the same year).

76 The a of the negation la- is malformed and looks more like i.

77 The syntax of this sentence is unclear.

8 NM atonan.

7 In CM, the form baiin is the 3 m.pl. participle (MG 69), while the 1 c.pl. participle is baiinin (MG 259). However, the context
here clearly requires the 1 c.pl., and it is likely that Yahia has conflated the CM forms of b-?-y (< Aramaic b-f-y) with the NM
forms, in particular the participle (qa)bén “we seek” (Macuch 1991: 363; Haberl 2009: 305).

% There is a lack of grammatical agreement between Mandaic dara “house,” the pronoun h¢ “she, it (f.s.)” and the verb
niparqan “let it (m.s.) save us.” Yahia appears to have been influenced by the feminine gender of Arabic dar, while the 3 m.s.
niparqan may result from attraction to the subject Hibil Ziwa or from Yahia’s lack of familiarity with the CM imperfect, which,
as the Glossarium indicates, no longer survived in the 17* century and may well have been in decline prior to that (Hiberl
2015).
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governors in their lot* and (that) we would not be

held back.*
hiia hdun ulalam hiia zakin lkulhun Life rejoiced, and forever Life is victorious over all
‘ubadia works!
bhukum d-arbaiia fisa bn mhamad bn In the rule of the Arabs—{isa son of Muhammad
tamir bn safddun hiia zak‘in son of Tamir son of Satdun. Life is Victorious!

Abbreviations

CS = Codex Sabéen, Bibliotheque nationale de France
DC = Drower Collection, Oxford

DJBA = Sokoloff (2020)

Gy. = Ginza Yamina

MD = Drower and Macuch (1963)

MG = Néldeke (1875)

NM = Neo-Mandaic

RRC = Rbai Rafid Collection, Nijmegen
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Two Aramaic incantation bowls and their relationship with the history of
Late-Antique Mesopotamia

Marco Moriggi

Beyond the paramount importance of their texts for the study of Eastern Aramaic
grammar in Late Antiquity, incantation bowls are relevant evidence for the study
of Mesopotamian history. In this short note, incantation bowls from Hatra and
Bigan island (Middle Euphrates) will be addressed in relation to both historical
sources and archaeological finds.

Keywords: Aramaic, Hatra, Bigan, incantation bowls, Mesopotamia in Late Antiquity.

1. Introduction

In 2017 Christa Miiller-Kessler provided the participants in the scholarly discussion with an up-to-date
survey of the geographical locations where incantation bowls have been excavated since the middle of
the 19th century.'” Provenanced incantation bowls are not the majority of the known artefacts of this
kind. Nevertheless, they are of utmost significance for research purposes, as they provide valuable data
concerning the dating, use, and religious rituals of these objects in everyday life (Moriggi 2023). The
map published by Miiller-Kessler largely confirms the classical statement about the provenance of

incantation bowls, i.e.:

the provenance of this material is thus confined to a small region, extending from Nippur

and Bismaya on the south to Ashur on the north, and laying on both sides of the Euphrates
(Montgomery 1913: 22).

! The author would like to express his gratefulness to the following for kind suggestions, prompt assistance and useful reviews:
Prof. Dr M. Gawlikowski (Warsaw), Prof. Dr Roberta Ricciardi Venco (Torino), Ms Ilaria Bucci (London). Any misreading
remains solely his responsibility.

2 Miiller-Kessler (2017: 64-69). At the end of the article a map is enclosed which shows the find spots of incantation bowls and

the sites where Aramaic magical metal sheets (lamellae) came to light or were reported to be found.
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There are obviously exceptions to this, as Aramaic incantation bowls have been found in areas
trespassing the borders of the region described by Montgomery. In fact, bowls with Aramaic
incantation texts have been discovered also in south-western Iran (Khuzestan) and in the area of
Nimrud and Nineveh in northern Iraq. In recent years further discoveries took place along the Diyala
river, east of the river Tigris, where a Syriac incantation bowl already came to light in 1976 (Moriggi
2014: 109). As a matter of fact, even though one may still be quite certain assuming that Aramaic
incantation bowls “belong in Babylonia,” the borders of the area where this cultural phenomenon
occurred should be expanded or at least reconsidered. The same applies to regions included in the
framework traced by Montgomery, where the “empty spaces” correspond probably to locations where
incantation bowls have not emerged yet.

In the following paragraphs, a couple of case-studies will be examined to demonstrate how the
geographical distribution of Aramaic incantation bowls may have a relevant significance for a more

accurate definition of certain aspects of Mesopotamian history in Late Antiquity.

2. Aramaic incantation bowls in Hatra

In 2020, Marcato published an article linking to Hatra an incantation bowl inscribed with a text in
Square script letters displaying two different varieties of Jewish Babylonian Aramaic. Marcato set forth
the hypothesis that Hatrene religious tradition was at least partly transmitted to Mandaean culture by
means of the deportation of Hatra’s population — or a good share of it — to the region of Babylonia
after the city’s downfall at the hands of the Sasanian army in 240-241 AD. (Marcato 2020).

The thesis of Marcato also takes into consideration the dynamics of slow depopulation of the

city of Hatra after the Sasanian siege and subsequent plundering:

archaeological finds show that the settlement continued to be inhabited, although much
less densely, and that its depopulation was a gradual process [...]. A widely accepted
chronological benchmark is a remark by the Roman historian Ammianus Marcellinus
(25.8.5-6), who travelled past Hatra in 363 and described it as “an old city lying in the midst
of a desert and long since abandoned” (Marcato 2020: 134).

Only sparse evidence of temporary re-occupation of some areas of the site have surfaced through
archaeological investigations or chance-findings.
This picture may be now enriched by a further finding, which is reported in a study concerning

the pottery of Hatra. As a matter of fact, an unpublished Ph.D. dissertation by the Iraqi scholar al-
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Qabtan reports the discovery of incantation bowls also in Hatra. While addressing pottery bearing
letters or inscriptions on its surface, al-Qabtan describes three “pots” or “bowls” that contain
“exorcistic texts.” These items match perfectly with the typology of Aramaic incantation bowls, as the
description and drawings featured in al-Qabtan’s work fully demonstrate (al-Qabtan 2002: 112-113, plts.
18-20).

Even though al-Qabtan provides a catalogue of the specimens studied in his work, which
includes find spots and archaeological data, unfortunately he did not find information regarding the
find spots of these three bowls, that ended up in the Mosul Museum (al-Qabtan 2002: 120).> The current
state of preservation and whereabouts of the bowls remain thus unknown. The quality of the pictures
and drawings presented in my copy of the dissertation hinders any possible evaluation of the texts,
which seem to be written in Square script letters.

Be they as they may, these bowls represent significant material and epigraphic evidence and
further encourage a more careful evaluation of the history of Hatra after the “benchmark” date of 363
AD, when the city appeared to travellers as completely deserted (Marcato 2020: 134; Bucci, Marchetti
and Moriggi 2021: 77).

It has been acknowledged for more than a decade that Aramaic incantation bowls:

constitute a peculiar phenomenon that is limited in place and time. We can be certain that
they were produced during the sixth and seventh centuries CE. One may suppose that the
practice began somewhat earlier, in the fifth or possibly even the fourth century CE, and
may have continued until the early eight century CE (Shaked-Ford-Bhayro 2013: 1).

The time span just mentioned is confirmed by both incantation bowls bearing texts with dates and
stratigraphy of duly excavated items. As a matter of fact the dates featured in bowl texts cover the
period between 545 and 611 AD (Shaked-Ford-Bhayro 2013: 1, n. 2). If we thus consider the evidence of
texts with dates, it may be well assumed that somebody buried the bowls found in Hatra in an house or

likely building in the 6th-7th century AD, i.e. some two or three centuries later than Ammianus

Marcellinus’s remark.*

3 Inventory numbers reported in the catalogue are respectively: MM (Mosul Museum) 832 (41383), MM 834 (28031), MM 833
(59792).
4 For more details about the places where incantation bowls were usually buried (mostly upside down, in domestic contexts

such as in houses, courtyards, animals’ enclosures, as well as under thresholds, etc.), see Miiller-Kessler (2017: 64).
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Nevertheless, based on the wider timespan referred to above, one cannot exclude the possibility
for the bowls from Hatra a date between the 4th and the 8th century AD. The lower limit of this period
could point to the presence of a little community of people in Hatra, whose limited size could have
gone unnoticed by a traveller passing by Hatra, possibly at some distance. This latter point is in any
case not of crucial relevance to us. What is really meaningful is the datum that between the 4th-5th
century and the 8th century AD, in Hatra, an individual or a family decided to protect their property,
house, holdings, and health against demonic forces with a magical device that, as remarked above, is
peculiar to Sasanian Babylonia. The lack of information regarding the find spot of the bowls from Hatra
as well as the circumstances of their finding (whether fortuitous or in stratigraphic excavations) hinder
the possibility of an in-depth analysis of these objects and their context.

At least one consideration, however, can be added. Incantation bowls usually come from
permanent settlements, often from sites where cities with long-lasting histories were built (e.g. Nippur,
Babylonia, etc.). This seems to confirm that the depopulation of Hatra was a gradual process and that
the chronological benchmark 363 AD, associated with Ammianus Marcellinus’ report on the city as

“oppidum olimque desertum,” should be nuanced rather that considered a fixed terminus post quem.

3. A Jewish Babylonian Aramaic incantation bowl from Bigan island (Middle Euphrates)

If the incantation bowls found in Hatra are comprised in the area already singled out by Montgomery
in 1913, this does not apply to a bowl excavated on the island of Bigan in 1983. This island is located on
the Middle Euphrates, some 12 km downstream of ‘Ana (Iraq) and it is nowadays submerged by the
waters of the Hadita lake. In order to salvage the antiquities that were to be submerged by the lake, a
series of rescue excavations were carried out in the area between the end of the 1970s and the 1980s.
One of the most active group of researchers was the Polish team led by Gawlikowski and Krogulska. On
the island of Bigan they were able to find evidence of human settlements and activities dating from the
Neo-Assyrian (8th-7th century BC) until the early Abbasid period (8th-10th century AD). In the first of
the two Abbasid strata singled out in the stratigraphy of the site, an Aramaic incantation bowl bearing
a text in Square script was unearthed (Gawlikowski 1990: 137, n. 1). The bowl was promptly published

by Gawlikowski and his readings are proposed here with some minor variations:

External surface

3 See https://pcma.uw.edu.pl/en/2019/04/16/bijan/
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1) bsmh (2) yhby’l (3) msme (4) drhmy’[l] (5) 3m3C1) (6) [...] (7) dslyt{t} (8) <1 kI hrs[y] wmbdywhn (<
mbdyhwn) (9) bsmk (10) sqyd(’)yl (11) mPk[’] (12) $lt <1 kl rwh[’] byst’ (13) *$byt Ik[.]dntr kI (14)
(rhs9) (15) (br tbr) (16) bs<m> 1 (17) nwry’l (18) h/hlw’l (19) rp’l (20) $s rs (t) ss ms (around the base
of the bowl) (21) rhm tw/y (22) rhw(m)t

1) In the name of (2) yhby’l (3) who obeys, (4) of rhmy’l, (5) $ms’L, (6) [...] (7) who rules (8)
over all sorcerers and their magical acts. (9) In your name (10) sqyd’yl (11) the angel (12)
who rules on every evil spirit, (13) I adjured you, that protects (?) every (14) (rh’s) (15) (br
tbr). (16) In the name of $y’l (17) nwry’l (18) hiw’l, (19) rp’, (20) $s rs ’(t) ss ms (around the base of
the bowl) (21) rhm tw/y (22) rhw(m)t.

Internal surface

1-3) [...] (4) psrbh gy(m) [...] (5) byd $lyh P(y)m’(nb) [...] yh (6) yh (yh) [h] *h yh yh >’ [...] yhw yhw yhw
(7) yhw yhw > hh > h[h] whh [...] p[s] ss ss ps[s] $ps pnn (8) mr nbs gs hkt 3955 mm ss$s$ [.]

1-4) (...) (5) by means of the messenger, do not (?) (...) (6-8) divine names, magical letters,

nomina barbara.®

The incantation contains invocations to angels similar to the ones featured in Syriac bowl nos. 47-48
(Moriggi 2014), even if one cannot consider them as parallel texts at all. What is unique about this bowl
is the distribution of the lines of the text. As a matter of fact, they are written both on the outer and
the inner surfaces of the vessel. One cannot say if the inner and outer surfaces contained a single,
continuous text, or two distinct formulae. In any case it seems that a single hand put down the lines,
with a pen that was first used for the outer surface and then, after it was re-shaped, for the inner one,
as signs are thicker inside, but the letter-forms are the same. No peculiar linguistic feature is
recognisable in the text if compared to the published incantation bowls in the same Aramaic variety
(Jewish Babylonian Aramaic).

As just remarked, this specimen displays a distribution of the text which, to the best of my
knowledge, has no parallel in both published and unpublished incantation bowls. It seems that the

scribe operated according to a writing practice that is different from the usual one featured in

¢ Gawlikowski (1990: 140-141). Legenda: [...] three or more letters lack in the text; [.] one letter lacks in the text; [x]
reconstructed reading; (x) uncertain reading; {x} inserted by the scribe by mistake; <x> scribal omission; (...) meaningless

sequence; xxx written spelling, Gawlikowski provided the author with both the original drawings and pictures of the bowl.
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incantation bowls, i.e. inscribing first the inner surface in various ways — mostly concentrically from
the inner bottom up to the rim — and then the outer one, although only in a little number of cases. It
appears in fact that the texts were “adapted” to fill the inner concavity of the vessel. In this case, the
scribe seems to have painted the text on the outer surface of the bowl first and then on the inner one.
This behaviour could be due to practical reasons, i.e. he had a text to be copied and the inner surface
of the bowl did not provide enough space for all of it. On the other hand, based on the date of the bowl
(8th century?), one can imagine that this specimen was prepared by a local practitioner, who was asked
to write down the text but was not fully accustomed with the practice. The reason might be that the
practice of writing magical texts on the surface of pottery vessels was typical of Babylonia and just
some echoes of it had reached the area of Bigan in a period when the practice was itself seemingly
slowly fading in Abbasid Babylonia.”

Similarly, to the case of the incantation bowls from Hatra, this bowl is an important historical
evidence, demonstrating the lively continuity of religious practices of the pre-Islamic period into the

Islamic era, not only at the core of Mesopotamia, but even at its outskirts.
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Pri la uzo de netradiciaj skribsistemoj por la asiria lingvo en Rusio

Ivan Sarkisov

The article describes attempts to use untraditional (Cyrillic, Latin, Armenian and
Georgian) alphabets for the Assyrian language in Russia. The traditional and
official Syriac script is nearly out of practical use among Russian Assyrians and
Assyrians of post-Soviet countries had to find easier way of writing in their
national language than using the traditional script. In 1920-1930 the Soviet
government introduced one Cyrillic and two Latin writing systems for the
Assyrian language. In contrast with the traditional Syriac script, linguists who
prepared them oriented the respective writing systems to the phonetics of the
language—especially in the case of the second one based on Latin. Nowadays,
Cyrillic script is used by the speakers only sporadically. Moreover, a few use the
Armenian and Georgian scripts for the Assyrian language. However, all Assyrians
of Russia (including the people who were born in Armenia or Georgia) use
nowadays the standard Russian Cyrillic script only.

Keywords: Assyrian language, Neo-Aramaic languages, alphabet, script, Assyrians of Russia

1. Enkonduko

Tiu &i artikolo pritraktas la diversajn provojn adopti por la asiria lingvo en Rusio skribsistemojn, kiuj
ne enestas gian tradicion: plejparte la latinan kaj la cirilan kaj ankati la armenan kaj la kartvelan.

Historie, ekde la postkristiani§a periodo gis la 20-a jarcento, Ciuj etnaj grupoj de asirianoj
(parolantoj de diversaj arameaj lingvoj, konfesantaj kristanismon) uzis por siaj multnombraj idiomoj
gian originan skribsistemon, nome la sirian (Murre van den Berg 1999: 87), kiu restas oficiala. Gi venas
de la klasika siria, morta lingvo de la literaturo kaj kulturo, dum parole ili uzas diversajn novarameajn
dialektojn. Gi sole estas kutime menciata kiel la skribsistemo de la siria lingvo en diversaj popularaj
informresursoj kaj estas uzata en la vortaroj kaj lernolibroj.

Komence la skriba lingvo de sirianoj estis nur la klasika siria kaj la novarameaj idiomoj restis
neskribitaj. Ekde la 16-a jarcento kelkaj novarameaj idiomoj ankati komencis uzi la sirian skribon
(Gavrilova 2011: 6) kaj §is la 19-a jarcento ili estis aplikataj skribe flanke al la klasika siria. Legoscio ne
disvastigis multe en la siria socio. Plejparte legopovaj homoj estis pastroj, kaj estis malgranda grupo de

kleruloj. Dume, la kamparanoj kutime ne regis la skribon (Murre van den Berg 1999: 87). En la 19-a
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jarcento protestantaj misiistoj el Usono kaj Etiropo multe penis por disvastigi edukadon kaj legoscion
inter sirianoj, kaj por tiun celon atingi ili komencis uzi unu el la diversaj novarameaj dialektoj, t.e. la
kristanan urmian por la literaturo (Murre van den Berg 1999) kaj tiel ili transkribi la dialektojn per la
latina skribo (Lyavdansky 2009: 671). Rezulte, ekde tiam, la libra idiomo, bazita sur la kristana urmia
(kiu ofte estas nomata la novsiria aii simple “la asiria”), iom post iom okupis la lokon de la klasika siria
kaj farigis la Cefa literatura lingvo de asirianoj (Khan 2016: 8). Sed, kvankam la misiistoj konsideris la
ideon krei Latinan alfabeton por la novarameaj idiomoj, tiu lingvo ankati uzis la sirian skribsistemon.
Tio validas por asirianoj en ¢iu ajn lando, inkluzive de Rusio (tiuilate, vidu ekzemple la uzon de la siria
skribsistemo en la siriaj kolofonoj kaj manuskriptoj; Teule, Kessel kaj Sado 2012).

En la cara Rusia Imperio la asiria diasporo aperis en la unua duono de 19-a jarcento rezulte de
migracioj, katizitaj de Rusa-persaj militoj (Lyozov 2009: 422). Komence, tio okazis en la teritorio de la
nuntempa Armenio, kaj poste §i disvastigis krome en aliaj regionoj de Suda Katikazio kaj e¢ en propra
Rusio. Plejparte ili estis parolantoj de la kristana urmia dialekto. Post la genocido de sirianoj en
Otomana Imperio (1915) ili formigris al Rusio. Multe da tiamaj sirianoj parolis diversajn novarameajn
idiomojn (Lyavdansky 2009: 664). Rezulte de tiuj procezoj dum la momento de la Rusa Oktobra
Revolucio kaj fondado de Soveta Unio la lando kalkulis relative multnombran sirian diasporon.

La historio de sovetaj asirianoj estis dramoplena. Komence, en tria kaj kvara jardekoj de la 20-a
jarcento la registaro penis subteni sirianojn kaj ilian kulturan disvolvigon. Tiutempe aperis kelkaj siriaj
gazetoj kaj sirilingvaj verkistoj. Krome, kiel parto de la lingvopolitiko latinigi la skribmanierojn de
diversaj sovetuniaj popoloj, oni imponis por la siria lingvo novajn alfabetojn - dekomence bazitaj sur
la cirila kaj poste sur la Latina. Tiuj alfabetoj, Cefe la latina, uzigis paralele al la tradicia siria
skribsistemo. Post komenco de subpremoj fare de la Sovetunia registaro, la siria intelektularo, samkiel
alipopola intelektularo, per persekutado estis preskati entute likvidita. La kultura vivo de la soveta siria
diasporo tute finidis kaj la uzo de la nova alfabeto abrupte Cesis. Ankali multe da simplaj sirianoj estis
subpremitaj kaj perforte translokigitaj en Siberion, ¢ar ili estis deklaritaj “nelojaluloj” pro la fakto, ke
ili posedis duoblan civitanecon, pli precize la sovetan kaj iranan. La rezulto de tiuj dramoplenaj eventoj
estis ne nur granda nombro de viktimoj, sed ankati grandaj kulturaj perdoj: multe da sirianoj (éefe la
generacio kiu naskigis en la siberia ekzilo) perdis sian nacian lingvon, anstatatiigita per la rusa. Krome,
ekde la mezo de 20-a jarcento la sovetunia asiria diasporo ne plu havis je dispono pastrojn kaj maleblis
ajna kontakto kun diasporoj en aliaj landoj, kie la kulturo konservigis pli bone. Konsiderante, ke e¢
antati la subpremoj legoscio generale ne disvastigis inter sirianoj krom pastroj kaj areto de intelektulo,
post tiaj tragikaj eventoj la scipovo de la siria skribo en la soveta siria diasporo preskati tute malaperis.

Tial, la novarameaj idiomoj en Sovetio uzigis nur kiel neskribitaj, t.e. parolataj lingvoj.
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Post la soveta periodo la situacio §angigis. Kiam kontaktoj kun asirianoj en aliaj landoj estis
restarigitaj, renovigis eklezia vivo kaj aperis (inkluzive de la lernejon en la vilago Urmija) neformalaj
lernejoj por lerni literaturon kaj do la skribmanieron. Tamen la efikon je socilingvistika nivelo ne estis
tiel granda. Fakte, la novarameaj idiomoj en Rusio estas en dangero kaj preskati neniu el la asirianoj de
la lando ne scipovas la sirian skribon. Samtempe, $ajnas, ke emergigis novaj necesoj kaj oportunoj uzi
la lingvon skriboforme, almenati lati la kamplabora observoj kaj la elparolaj datumoj el atestantoj. Do,
oni uzas, krom la soveta latina alfabeto, aliajn skribsistemojn por la siria kiuj ne apartenas al la siria
tradicio. Ili estas: efe la cirila, sed ankati la armena kaj la kartvela. Tiu ¢i fenomeno estas sufice interesa:
unue, kiel spontana kreado de la skribsistemo desube, fare de la popolo kaj ne desupre, per konkretaj
proponoj fare de kulturaj agantoj ati scientistoj; due, ¢ar §i estas notinda indico, ke la socilingvistika
situacio inter russirianoj favoras la uzon de netradiciaj skribsistemoj kiel multe pli facilan kaj
oportunan ol uzi la tradician, pro historiaj kaj kulturaj faktoroj.

En tiu & artikolo oni ofertas panoramon de la nuntempa sciaro pri la uzo de tiuj netradiciaj

skribsistemoj por la siria, surbazaj kaj de latina kaj de la cirila alfabeto.

2. Sovetaj cirila kaj latina alfabetoj

Kreado de la novaj alfabetoj por la asiria lingvo en la Soveta Unio en 1920-1930aj jaroj estis parto de la
granda projekto alfabetigi ¢iujn popolojn tra la lando. Dum tiu &i projekto la lingvoj, kiuj antatie estis
neskribitaj (ekzemple, la éukéa ati la vepsa) ricevis siajn alfabetojn kaj jam estantaj (ekzemple, la karela
al la osetina) alfabetoj estis reformitaj ali anstatatiigitaj per la novaj. La tendenco estis latinigi
(komence) au ciriligi (poste) necirilajn skribsistemojn: rezulte de tiu & reformoj, ¢iuj lingvoj de la
Soveta Unio, kiuj antati la Rusa Revolucio uzis la araban (ekzemple, la uzbeka, la tatara ati la
azerbajgana) kaj la mongolan (la burata kaj la kalmika) alfabetoj, komencis uzi la cirilajan ati la latinajn
literojn kaj en la tria-kvara jardekoj de la jarcento preskati ¢iuj lingvoj de la lando, e¢ tiuj, kiuj antatie
havis la cirilan alfabeton, ricevis la latinan (Alpatov 2015: 11-12, Daudov kaj MamiSeva 2011). En tiu ¢i
situacio kreado de la nova asiria alfabeto ankati okazis.

La procezo de §ia kreado komencigis en 1927. Tiam, en Moskvo, la unua, kreigis cirila alfabeto. Gia
unua eldono estis malgranda broSuro, prezentanta la literojn de tiu alfabeto kaj kelkajn tekstojn. Tiu
grafiko ne estis vaste uzata kaj nur kvar libroj estis eldonitaj per §i (Lyavdansky venonta: 2-3).

Baldati la asiria transiris al la latina grafiko. Unu el iniciatintoj estis S.I. Pirajev, asiria verkisto,
kultura kaj socia aktivisto kaj éefo de la organizo de la sovetaj asirianoj “Hajadta” (Gavrilova kaj
Lyavdansky 2014: 188). La latina asiria alfabeto aperis en la 1930, kiam komencigis eldono de asiria

gazeto Koxva d Madinxa “Stelo de la Oriento.’ kaj en 1931 en Thilisi estis eldonita la unua libro per tiu
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alfabeto (Lyavdansky venonta: 2). Sed en 1933 tiu skribsistemo ankali estis reformita. Novaj reguloj
estis inventitaj denove en Moskvo per la fama rusa lingvisto N.V. JuSmanov kune kun la asiria
filologiisto kaj poligloto S.V. Osipov (Lyavdansky venonta: 2). N.V. JuSmanov (1896-1946) estis elstara
rusa semidisto, unu el pioniro de la rusa arabistiko kaj la unua rusa esploristo de la amhara kaj la hatisa
lingvoj. Krome, li estis aktivisto por la internacia lingvo. Li lernis Esperanton kiam li adis 14, sed rapide
transiris al Ido kaj multe laboris por plibonigi, popularigi kaj disvastigi gin kaj la ideon de tutmonda
lingvo, publikiginte pli ol 207 laborojn en Ido kaj poste en Interlingua (Duli¢enko 2015, 120-122).
Koncerne S.V. Osipovon, li ankatl estis notinda intelektulo kaj poligloto: li studis en la filologia fakultato
de la Sanktpeterburga Universitato kaj lernis filosofion en Lepsiko kaj pli-malpli bone parolis, krom la
asirian, 8 lingvojn (Sado 2021: 174-175; Pennacchietti kaj Tosco 1991).

Ciuj tri sovetaj asiriaj alfabetoj (la cirila de 1927a jaro, la unua latina de 1930a kaj la dua latina de

1933a) povas esti viditaj en la Tabelo 1.
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1929-1931 Moskvo 1930-1931 Tbilisi 1931-1938 Moskvo, Tbilisi
Aa Aa Aa
99 Aa 99
B6 Bb BB
Yy Cc Cc
Pibieiv C¢ G¢
pifis Dd Dd
Ee Ee Ee
olo} Ff
I'r Gg Gg
g (h, %)
Hh Hh Hh
14071 Ii Ii
Jj Jj Jj
Qq Qq Kk
Ll Ll Ll
Hu Nn Nn
Oo Oo Oo
hbss Pp Pp
Kk Kk Qq
Pp Rr Rr
Cc Ss Ss
[T 8 8
Tr Tt/ Tt Tt
Tt Tt Tt
Yy Uu Uu
Bs Vv Vv
Xx Xx Xx
33 7z 7z
Kok Zz Zz

Tabelo 1. Sovetaj cirila kaj latinaj alfabetoj por la asiria lingvo (lali Lyavdansky venonta, 2)

El tiu &i tabelo ni povas vidi, ke en la cirila asiria alfabeto estis pruntitaj kvin latinaj leteroj: <h, j, I, g>

kaj <t>. En la kazo de <h, g> kaj <t> la katizo de la pruntado, evidente, estis tio, ke la sonoj de la asiria
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lingvo, reprezentitaj per tiuj literoj, ne ekzistas en la rusa: <h> reprezentas [h] t.e. la senvoéa glotala
frikativo. En la rusa ekzistas nur senvoéa velara frikativo [x], reprezentata en la cirila skribo per la litero
<x>, kiu havis la saman sonon en la nova asiria alfabeto, t.e. <g> por [k"], t.e. la aspiracia senvoca velara
plozivo. Krome, la litero <t> reprezentas [t"], t.e. la aspiracia senvoéa alveolara plozivo; bonvolu noti,
ke la rusa ne havas aspiracion kaj tiu &i suplementa trajto ne estas reprezentata en la originala cirila
skribo. Pri la literoj <j> kaj <I> oni povas hipotezi, ke ili estis pruntitaj el la latina skribo anstatii uzi la
cirilajn literojn <i1> kaj <s> pro tio, ke, kvankam la rusa havas tiujn fonemojn, ilia prononco en tiu lingvo
ne estas tro malsamaj disde la asiria: la asiria [j] sonas pli malmole ol la rusa, dum [1] sonas pli mole, kiel
la rusa [I]. Eble, la decido uzi la latinajn literojn por tiuj sonoj estis motivita pro la deziro montri, ke en
la asiria prononco ili ne estas identaj al la rusaj.

En la kazo de la latinaj alfabetoj oni povas vidi, unue, la influo de la azerbajgana latina skribo (la
unua skribo sur la latina bazo en la Soveta Unio (Daudov kaj MamiSeva 2011: 8), kiu, siavice, bazigas sur
la turka: el tiuj sistemoj la literoj <¢> [tf] kaj <s> [f] estis pruntitaj. La kontrasto inter la neaspiraciaj kaj
la aspiraciaj konsonantoj estis reprezentataj per literoj <k> kaj <g> por la senvocaj velaraj plozivoj [k]
kaj [k"] kaj per <t> kaj t kun suplementa subsigno <t> en la unua versio kaj <t> en la dua por la senvocaj
alveolaraj plozivoj [t] kaj [t"].

Tre gravas la fakto, ke en la cirila kaj la unua latina alfabetoj por reprezenti la ‘netitralajn,’
neaspiraciajn plozivojn estis uzataj ‘netitralaj’ literoj (x kaj m en la cirila kaj k kaj t en la latina), kutimaj
en tiu rolo en preskatl ¢iuj aliaj cirilaj kaj latinaj skribsistemoj; krome, la aspiraciaj konsonantoj
reprezentigas per pli rara litero g kaj tute novaj por &i tiu skribo literoj (por tiuj pruntitaj el la cirila
alfabeto kaj por tiuj inventitaj el la latina). Sed en la dua latina alfabeto la principo estas inversa: la
aspiraciaj sonoj [k"] kaj [t"] estas reprezentataj per la kutimaj literoj <k> kaj <t> (kiujn en la plejparto de
la lingvoj reprezentas la neaspiraciaj [k] kaj [t]), dum la neaspiraciaj reprezentigas per <g> kaj inventita
<t>. La kalizo, evidente, malantati la elekto de la literoj en la cirila kaj la unua latina alfabetoj estis
motivita per la fonetiko; male, en la dua latina skribstistemo—per la siria skribo kaj per la historio de
la lingvo: komence, la novarameaj lingvoj, kiel ¢iuj semitaj, havis kontraston inter la kutimaj kaj
emfazaj plozivoj, sed poste, en kelkaj dialektoj, inkluzive de la kristana urmija kaj bazita sur i la
literatura idiomo, la kutimaj senvocaj alveolara kaj velara plozivoj transformigis al la aspiraciaj, dum
la emfazaj tranformigis al la kutimaj (Khan 2013: 115-116). Rezulte, nuntempaj aspiraciaj konsonantoj
historie estas kutimaj (neaspiraciaj) senvocaj plozivoj kaj nuntempaj kutimaj neaspiraciaj igis emfazaj.
Konsiderite tiun fakton dum la proceso krei la alfabeto, montrigas, ke §i realigis per bonaj sciantoj pri

semidistiko, kia ja estis JuSmanov.
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Alia tre grava fakto estas tio, ke sovetaj asiriaj alfabetoj, malkiel la siria, reprezentas la nuntempan,
sed ne historian fonetikon (pridiskutitan antatie supre; apartajo de indiko de la neaspiraciaj kaj
aspiraciaj plozivoj en la dua latina alfabeto ne $ajnas historia nur en la konteksto de aliaj latinaj
alfabetoj, sed ne en la konteksto de la asiria lingvo memstare). La historia kontrasto inter emfaza kaj
neemfaza senvoéaj alveolaraj frikativoj ([s] kaj [s]), kiuj jam estas perditaj en la lingvo (malgrat §i
konservigas en suprasegmenta nivelo; Khan 2016: 50), sed reprezentataj en la siria skribo, ne aperas en
la novaj alfabetoj. Samtempe, en ili, ankali malsame al la siria skribo, ekzistas literoj por indiki la sonojn
[3], [tf] kaj [d3], kiuj aperis en novarameaj lingvoj kiel alofonoj de [k] kaj [g].

Alia grava fakto estas, ke en la dua latina alfabeto reprezentigis la sinharmonismo: kontrasto inter
la vokaloj ([a~4] kaj [i~i]), katizita per la kontrasto inter historiaj emfazaj kaj neemfazaj konsonantoj.
En la siria skribo tiu kontratipozicio de la vokalaj ankati ne estas esprimata direkte kaj necesas esti
divenita lati la konsonanta (emfaza ali neemfaza) konteksto. La nova alfabeto, en kiu la fonemo [a] estis
indikita per la litero <a> kaj [i] per <i>, ankati havis kaj la literon <a> grafeme per [4] kaj <b> grafeme per
[i]. La litero <a> estis pruntita el la azerbajgana latina alfabeto, kie §i signifas la saman sonon (tio denove
montras, ke la asiria alfabeto estis kreata sub la azerbajjana influo) kaj <v> estas pruntita el la rusa, kie
8i signifas palataligon de la antatia konsonanto, kaj tio §ajnas stranga neatendita elekto.

Fine, la latinaj asiriaj alfabetoj uzis kvar rarajn literojn: <g>, <t>, <>, kaj <z>. La litero <¢> similas al
la rumana litero t, reprezentanta la sonon [ts)], sed ne estas tute identa. En postsoveta tempo tiu litero
eniris la gagalizan latinan alfabeton. La litero <g> ankatl ekzistas en la malta <t>, en la berbera latina
skribo, kaj <z> aperis kiel sendependa litero en kelkaj sovetaj projekto de latinigo.

Gis la 1938a jaro estis eldonitaj 193 libroj en la latina asiria alfabeto. Tiu estis tradukoj de rusaj
klasikajoj (Puskin, Lermontov, Tolstoj, Cehov, Gorkij), sovetaj kantoj, porinstrua literaturo (pri la asiria
lingvo kaj pri diversaj sciencoj), propoganda (inkluzive de la ateisma) literaturo, asiria folkloro kaj
originalaj fikcio kaj poezio de asiriaj verkistoj, ekzemple, D. Petrosov, D. Iljan, P. Baquzov, T. Odu, G.
Khoshabajev. Ankati en 1928-1938 en Tblisi estis eldonata asiria gazeto, el kiu proksimume kvarono de
la eldonajoj post jaro 1930 estis en la latina alfabeto, kaj ¢io alia en la siria (Lyavdansky venonta, 3).

Uzo de tiu alfabeto Cesis post la komenco de la subpremoj kaj neniam plu uzigis poste.

3. Nuntempa uzo de la cirila skribsistemo

Post la oficiala Ceso uzi la sovetan latinan alfabeton, la asiria lingvo en Rusio ne havas aliajn alfabetojn
krom la sirian. Sed reale la plejparto de la popolo ne scipovas legi kaj skribi per gi kaj tiuj

malmultnombraj, kiuj scipovas, ne uzas gin praktike.
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Dum nia socialingvistika esploro (pli detale en Sarkisov 2022) ni intervjuis 95 asirianojn kaj asirie-
parolantajn armeanojn en la vilago Urmia Krasnodara regiono de Rusio, kiu estas la sola setlejo en la
lando, kie la asirianoj estas la plej parto de la logantaro. Ellernado de la asiria kiel la dua lingvo estas
malpopulara, sed kelkaj homoj de aliaj nacioj, plejparte armeanoj, kiuj edzigas kun asirianoj, iam lernas
gin. Neniu el la intervjuitoj respondis, ke ili legas ian literaturon en la asiria ali skribas per la siria
alfabeto por komuniki kun iu ajn. Sed, samtempe, minimume 35 el ili asertis, ke iam ili skribas per la
cirilaj literoj. Nur unu deklaris, ke li skribas per ambati la cirilaj kaj la armenaj literoj, kaj alia homo
deklaris, ke li skribas per la cirilaj kun suplemento de la armenaj. Tio estas klara signo de la fakto, ke la
siria skribo praskat tute ne estas uzata fare de la asirianoj de Rusio, male la cirila estas sufice populara
inter ili. Estas interese, ke el tiuj 35 parolantoj de la asiria 7 naskigis en Armenio kaj 5 en Kartvelio, sed
nur unu diris, ke li uzas la armenan alfabeton por skribi en la asiria, kaj neniu diris, ke li uzas la
kartvelan skribon. Tio signifas, ke la cirila alfabeto estas pli komforta por ili kaj preferinda por Ciuj
postsovetaj asirianoj. Tio konformigas al la fakto, ke multe da asirianoj en nuntempa Kartvelio uzas kiel
sian duan ati e¢ unuan lingvon ne la kartvelan—kiun iuj el ili e¢ ne parolas bone—sed la rusan (Sarkisov
2018: 87). Evidente, la rusa, kiel lingvafrankao en la tuta soveta kaj postsoveta teritorio havas por la
asirianoj pli grandan rolon ol naciaj lingvoj de la republikoj.

Ni povis trovi kelkajn ekzemplojn de printa uzo de la cirila skribo por la asiria lingvo. Unu el ili
estas kompilajo de poemoj de la poeto Boris Hinojev, titoligita en la rusa Esco pridjot vremja “lam ankorati
la tempo alvenos.” Gi estis eldonita en 2011. La libro enhavas 191 pagoj kaj enhavas malgrandajn
poemojn en la asiria, skribitajn ekde 1980 kaj 2007 jaroj.

Alia ekzemplo de uzo de la cirila skribo por publiki la asirian literaturon estas la retejo
assyrianlyrics.forum. Gi entenas tekstojn de asiriaj kantoj, kiuj ankati estas skribitaj per la cirila.

Krom tio, Rusiaj asirianoj aktive uzas la cirilan alfabeton por skribi literojn kaj tujmesageti en
interkona retejo. Ekzemple, unu el niaj informantoj rakontis, ke li skribis literon per la cirila alfabeto
al siaj gepatroj el la armeo kaj kopiis gin laimemore. Ankati ni vidis kelkajn asiriajn tujmesagetojn en
la cirila skribo.

Pro la fakto, ke la cirila alfabeto uzigas por la asiria lingvo spontanee kaj ne estis kreita “desupre.’
kiel okazis en la kazo la sovetaj novaj alfabetoj, §i ne havas unuecan normon. En la libro de Boris Hinoev
uzigas nur la literoj de la rusa alfabeto sen iuj aliaj signoj. En tekstoj el la retejo assyrianlyrics.forum
kaj iuj tujmesagetoj estas ankoratl uzata la latina litero <h> por la senvoca glotala frikativo. Tiu signifas,
ke en la varianto de Ainoev (malkiel en la assyrianlyrics.forum) du fonemoj—la senvoca velara frikativo
kaj la senvoca glotala frikativo—ne diferencigas kaj do en ambatiaj sistemoj ne aperas diferenco inter

la historiaj emfazaj kaj neemfazaj plozivoj. Krome, en la libro de Ainoev uzagas la litero <w>. En la rusa
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alfabeto gi indikas la senvocan alveol-palatan frikativon, ekzistantan en tiu ¢i lingvo kiel sendependan
fonemon, sed en la asiria tiu &i sono povas aperi nur kiel alofono de [f].

EC la ortografio tra la libro de Ainoev variigas: en kelkaj vortoj la sono [i] kaj &ia alofono, aperinta
pro la sinharmonismo, [i] estas reprezentitaj per la literoj <u> kaj <bi>, sed en la aliaj tute ne aperas
skribe. Latiokaze aperas uzo de <bi>, kaj krome aperas neantativideble mankoj de literoj: ekzemple, en
unu frazo povas aperi vorto kun <ei> kaj samloke vorto, en kiu la sono ne estas reprezentita entute.
Plue, tiaj vortoj povas konektigi per la rimo. Ekzemple, en unu strofo aperas la rimo inter la vortoj
<nua> [pifla] ‘Si restis’ kaj <xviuwia> [xifla] ‘8i venis’ att <nmayx> [ptilux] ‘vi turnigis’ kaj <dpuayx> [drilux]
‘vi jetis.” Ankali iam aperas vortoj, konsistantaj nur de konsonantaj literoj: ekzemple, <dexa> [dvikli] ‘li
algluigis’ kaj <npxsa> [prikli] ‘li finis.’

Ciosume tiuj faktoj montras, ke, unue, unueca asiria cirila alfabeto ne ekzistas kaj konsekvence
normo de skribajo variigis (e¢ en tekstoj de ununura atitoro) kaj, due, ke ¢iuj variantoj de la alfabeto ne
reprezentas sufice la fonetikon de la lingvo kaj orientigas pli al la rusa skribo, ol al la apartajoj de la
asiria idiomo. Tio ne estas stranga, ¢ar, kiel ni jam diris, tiu &i alfabeto estis kreita at, pli §uste, ¢iufoje
estas denove kreata per homoj sen lingvistika scio. Tamen, tia granda influo de la rusa skribsistemo, en
la ekzistado de literoj, reprezento de la sonoj, kiuj ne estas fonemoj de la asiriam sed ja estas de la rusa,
evidente montrigas ne nur per la uzo de la rusa cirila alfabeto, sed ankati per la fakto, ke la rusa lingvo
havas por la Rusiaj asirianoj grandegan rolon, jam e pli grandan, ol ilia nacia idiomo.

Sinteza komparo de Ciuj priskribitaj alfabetoj, t.e. la soveta cirila, du sovetaj latinaj kaj la
nuntempa cirila, konforme kun la sonoj, lati la reprezento per la grafemoj de la Internacia Fonetika

Alfabeto (IPA), estas reprezentita en la Tabelo 2.

147



Ivan Sarkisov — Pri la uzo de netradiciaj skribsistemoj por la asiria lingvo en Rusio

IPA | 1929-1931 Moskvo | 1930-1931 Tbilisi | 1931-1938 Moskvo, Tbilisi | Nuntempa neoficiala cirila alfabeto
a Aa Aa Aa Aa
a 92 Aa 92

b B6 Bb BB B6
a Yy Cc Cc Yy
ds | o Ce Ce T
d I Dd Dd pibis
e Ee Ee Ee Ee

f olo} Ff olo}
g I'r Gg Gg I'r
h g (h,x)

h Hh Hh Hh Xx /h
i Vu I I Vu
ooy % % Wit
q Qq Qq Kk Kk

1 Ll Ll Ll JIn
n Hu Nn Nn Hu
0 Oo Oo Oo Oo
P I Pp Pp hbss
k Kk Kk Qq Kk
r Pp Rr Rr Pp

S Cc Ss Ss Cc
J [l Ss $s [l
th TT Tt/ Tt Tt TT

t Tt Tt Tt Tr
u Yy Uu Uu Yy
v Bs Vv Vv Bs
X Xx Xx Xx Xx
z 33 7z 7z 33

3 Hox Zz Zz Hox
i blbl bb blsl
J iy

Tabelo 2. Sovetaj cirila kaj latinaj alfabetoj por la asiria lingvo (lali Lyavdansky venonta: 7-8 kaj

Marogulov 1976: 1)
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Koncerne la uzon de la armena kaj la kartvela alfabetoj por la asiria lingvo, ni, bedatirinde, ne povis
kolekti iujn tekstajn ekzemplojn. Sed, kiel ni jam diris, unu el niaj informantoj en la vilago de Urmia
deklaris, ke, krom la cirilan, iutempe li uzas la armenan alfabeton por la asiria lingvo. Ankati alia nia
informanto en Moskvo rakontis, ke lia avino, asirianino el Kartvelio, skribis poemon en la asiria per la
kartvelaj literoj. Tio signifas, ke la armena kaj la kartvela alfabetoj ankali estas uzataj por la asiria
lingvo, sed, kiel ni jam diris, en Rusio gi ne povas konkurenci kun la cirila.

Ne havante tekstojn, ni ne povas diri pri kongrueco inter la armenaj kaj kartvelaj literoj kaj
fonemoj de la asiria lingvo. Sed ni hipotezas, ke por asiria emfazaj plozivoj estas uzataj armenaj literoj,
reprezentantaj neaspiracian konsonantojn < > kaj <u2>, kaj kartvelaj literoj, reprezentantaj ejektivojn
< kaj <¢9; tiutempe por neemfazaj plozivoj estas uzataj armenaj <p > kaj <> kaj kartvelaj literoj </
>kaj <o» signifantaj aspiraciajn konsonantojn. Tie necesas noti, ke, havante diversajn literojn por
plozivoj de du tipoj, t.e. ejektivaj-neejektivaj kaj aspiraciaj-neaspiraciaj) la armena kaj la kartvela
alfabetoj estas pli praktikaj kaj tatigaj por la uzo kadre de la asiria lingvo, ol la cirila. Sekve, la fakto, ke,
malgratil tio, en Rusio asirianoj, e€ se naskitaj en Armenio kaj Kartvelio, parolantaj iliajn lingvojn,
preferas uzi por la asiria la cirilan alfabeton, montras, ke la rusa havas por la asirianoj en la tuta

postsoveta teritorio multe pli grandan rolon, ol aliaj lingvoj.

4, Konkludo

Resume, la rezultoj de nia esploro montras la sekvantajn interesajn kaj notindajn faktojn:

1. En 1920-1930 en Sovetunio estis kreitaj kaj uzataj unu cirila kaj du latinaj alfabetoj por la asiria
lingvo, kiuj estis la unua sperto uzi netradiciajn skribsistemojn por tiu idiomo. Tiuj alfabetoj,
precipe la dua latina, estis ellaboritaj lati la fonetiko de la nuntempa asiria lingvo, kaj fakte ne
aperas diferencoj inter historiaj fonemoj, kiuj jam perdis la fonetikan distingon, sed reprezentis
sinharmonismon, kio igis la sistemon pli komforta ol la tradicia siria. En la elekto de literoj sentigis
influo de la azerbajgana latina alfabeto. Bedatirinde, post la subpremoj, tiu tre interesa kaj grava
sperto estis preskati tute forgesita.

2. Nuntempe Rusiaj asirianoj, inkluzive de tiuj naskitaj en Armenio kaj Kartvelio, preskati tute ne uzas
la tradician sirian alfabeton, sed korespondas skribe kaj e presas librojn per la rusaj literoj. Tiu
nuntempa cirila alfabeto ne estis ellaborita fare de lingvisto, sed spontanee uzata fare de la
parolantoj. Tial gi ne havas unuecan normon kaj variigas e¢ en tekstoj de ununura atitoro. Krome,
gi malbone korespondas kun la fonetiko de la lingvo kaj orientigas al la rusa skribo, kiu montras la

grandegan rolon de la rusa lingvo en la asiria diasporo en Rusio.
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Linguistic phenomena from the Aksumite Collection (CAe 1047)

Alessandro Bausi

The long series of fruitful workshops and conferences on Afro-Asiatic linguistics,
vividly evoked by Fabrizio Angelo Pennacchietti in a recent contribution, was
also the occasion for me to deliver a paper (‘Ancient Features of Ancient Ethiopic’,
2005) that was a minor version of a longer contribution published in the journal
Aethiopica (2005), but condensed in its essential elements for the proceedings of
the Ragusa-Ibla conference. This paper substantially updates those attempts and
provide an assessment of the fertility of that research direction.

Keywords: Aksumite texts; Archaisms; Ethiopian Semitic; Ga‘az (Ethiopic).

1. Introduction®

In a recent retrospective contribution, Fabrizio Angelo Pennacchietti (2022) has looked at the Italian
meetings of Hamito-Semitic linguistics as an important series of events in the international panorama

of Semitic and Afro-Asiatic linguistics that has marked the field since the end of the 1970s. To these

! The research for this note was funded by the Langzeitvorhaben im Akademienprogramm (long-term project in the program
of The Union of the German Academies of Sciences and Humanities), through a project of the Academy of Hamburg, ‘Beta
masahaft: Die Schriftkultur des christlichen Athiopiens und Eritreas: eine multimediale Forschungsumgebung’ (Bm), at
Universitdt Hamburg (UHH) (2016-2040); by the Deutsche Forschungsgemeinschaft (DFG, German Research Foundation)
under Germany’s Excellence Strategy, EXC 2176 ‘Understanding Written Artefacts: Material, Interaction and Transmission in
Manuscript Cultures,” project no. 390893796, at UHH (2019-2025); by the Arts and Humanities Research Council (AHRC, at
University of Oxford and at University College, London), and by the DFG (at UHH), project no. 672619, ‘Demarginalizing
Medieval Africa: Images, Texts, and Identity in Early Solomonic Ethiopia (1270-1527)’, at UHH (2020-2024); by the DFG (within
the framework of the Forschungsgruppe 5138 ‘Geistliche Intermedialitit in der Frithen Neuzeit’, at UHH), project no. 680753,
‘Der mediale Status des Kdrpers - Kérper im Bild und Kdrperbild. Kénig Kaleb und andere dthiopische Heilige in Portugal und
Brasilien im 18. Jahrhundert,” at Universitit Hamburg (2022-2025). The research was conducted within the scope of the Hiob
Ludolf Centre for Ethiopian and Eritrean Studies (HLCEES) and of the Centre for the Study of Manuscript Cultures (CSMC), at
UHH. The transcription of Ethiopic texts (Ga‘az) follows the conventions of Leslau (1987), also adopted by the project Bm. For
the references to the Clavis aethiopica (CAe), see at the url: https://betamasaheft.eu/#texts (last accessed 17 February 2023).
Other abbreviations: DAE = Littmann (1913); EMML = Ethiopian Manuscript Microfilm Library, deposited at Addis Ababa,
National Archives and Library of Ethiopia, and at the Hill Museum & Manuscript Library, Saint John’s Abbey and University,
Collegeville, MN; RIE = Bernand et al. (1991-2000); Drewes (2019).
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events I have also modestly contributed, co-organising and co-editing with Mauro Tosco the
proceedings of the Naples meeting of 1996 (Bausi and Tosco 1997). To a subsequent meeting I could
only present in absentia (Bausi 2006a), on a topic on which I eventually expanded my contribution in
an article for the journal Aethiopica, published in 2005 (Bausi 2005a). The topic of my presentation
revolved around the necessity to reflect—to say it shortly—on the impact that the explosion of research
on Ethiopian (and Eritrean) manuscripts implied for the linguistic understanding of Ga‘sz (Ethiopic)
and whether it was not finally the case to resume the analysis connecting the growing documentation
from early manuscripts with the study of the earliest layers of the language as attested in Ga‘z
inscriptions, in order to see if there was any broadly consistent new evidence emerging. The interest
for the early stage of literary Ga‘ez was stimulated by suggestions already during my university years,’
but the main events that triggered and made my interest explode was twofold:

1. the first was the unexpected evidence of translation from Greek that I collected while editing
canonical texts, like the Epistle 70 of Cyprian of Carthage, which definitely appeared to be translated
on a Greek model; this edition was followed by the study of the collection of the Acts of Martyrs,
particularly at the example of the Acts of Phileas, which likely appeared to be a text translated upon
a Greek model;’

2. the further evidence was the discovery of an entire new manuscript (what I eventually called the
Aksumite Collection, CAe 1047) in 1999, almost completely preserved, containing an astonishing
series of texts, all of which appeared to be of great importance for the history of Ethiopian
literature, but in the end also for the linguistics of Gaaz. Yet, the interest towards publishing new
texts necessarily prevailed in the agenda, even though so many interesting texts still need to be
carefully edited, and those contributions from 2005 and 2006 have remained the only ones of

explicitly linguistic character. The publications of texts, however, have always included linguistic

* I presented reports on the language of Aksumite texts during the regular courses of Ethiopian philology at the University of
Florence in the 1980s, held by the never forgotten Paolo Marrassini, and the topic has remained a fil rouge throughout my

research since then.

* See Bausi (1998; 2002). The study of the collection has been carried out especially by Antonella Brita, who collected an
impressive number of additional manuscripts, and in the last years also by Massimo Villa.

*For all details on reconstruction of the research on this manuscript with due acknowledgments to other scholars involved,
see Bausi, Brita et al. (2020). Moreover, the discovery of the Ga%z versions of some of the texts has largely impacted some
sectors of the studies on Ancient Christianity, far beyond Ethiopian and Eritrean studies. For the last outcomes, with impact
on the study of Christian Egypt, see for example Bagnall (2021); Ghica and Schram (2022); and for the history of Christian
liturgy, see Bradshaw (2023). My last published contribution on the topic, with a few updates, is the edition and translation of
the mystagogical treatise entitled ‘On the One Judge’ (CAe 6260), see Bausi (2021a).
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as well as palaeographical and orthographical observations, either in the introduction or in the
critical apparatus or in the commentary to the translation. This contribution intends to give a more

systematic assessment of the scattered evidence collected so far in different papers.

2. Premise and context

The panorama of studies in the field of Ga‘az early stage and evidence presents a variegated situation
that is important to know. First, the interests towards manuscripts and texts and ancient manuscripts
have not always entailed a corresponding attitude and awareness of linguistic phenomena. One case in
point is that of the so-called >°Abba Garima manuscripts. The great interest raised by the late antique
dating assigned to two of the three manuscripts in particular has not yet triggered any new studies and
appreciation of the manuscripts from the linguistic point of view, even starting from the available text
editions (Mark, Matthew and John; Zuurmond 1989 and 2001, Wechsler 2005). Conversely, art historians
have produced comprehensive studies on the art-historical aspects of those remarkable manuscripts,
and studies of detail also exist on codicological and palaeographical features, even though some details
might need to be revised (McKenzie et al. 2017, Kim 2022). Other studies have included linguistic
observations, but they have not sufficiently conceptualised the meaning of and the task of editing a
work and a text—like in the case of major apocryphal and biblical texts—that are separated by centuries
from their supposed archetypes, with consequences both on the form and the substance of the readings
adopted.’

In my 2005 study I had considered a number of features of epigraphic Ga‘ez starting from a paper
by Abraham Johannes Drewes (1991), but I had compared them with previous observations by Enno
Littmann (1913: 76-82), and—most importantly—I had tried to bridge and integrate them with fresh
observations from studies on manuscript evidence from published texts as well as from a still largely
unpublished documentation, also referring to the Aksumite Collection, yet without providing the positive

evidence and references to the single attestations. Leaving aside well-known phenomena® of

° See Bausi (2016a; 2022a). Among recent text editions which do provide linguistic elements, even though they do not
thoroughly discuss what to do with them, see for example Niccum (2014); Tedros Abraha (2014).

¢ So-called laryngeals (or gutturals) h/h/h and >/ and sibilants s/$, and s/§(d). It might be interesting to measure the degree of
etymological orthography observed in ancient manuscripts, but certainly this is not the most interesting aspect of the study
of Ga‘az archaisms, since we do have exchanges in manuscripts since the earliest attestations in the >’Abba Garima manuscripts.
For an exercise in this direction with large atomisation of the evidence, see Bulakh (2014); Nosnitsin and Bulakh (2014); and
also the drastic categorization carried out by Aaron Butts, who distinguishes a phonology of its own, characterised by such

neutralisations, for ‘later Ga%z,’ see Butts (2019).
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orthographic merging in manuscripts since the earliest attestations, even though to a varying degree,
a number of epigraphic features appeared particularly interesting due to their continuity with features
of certainly later manuscripts, of which I provided further examples. For some exclusively epigraphic
phenomena we have now at our disposal quite a number of additional fresh studies, even though the
appearance at short distance of important works, some of which posthumous, has not facilitated the
assessment of the evidence, which still needs a new comprehensive consideration.”

With the exception of one phenomenon which I will mention, the linguistic features I present
here from the Aksumite Collection are evenly distributed among the texts and are consistent with the
hypothesis that we have to do with a genuine and consistent body of texts characterised by phenomena
which are not due to the idiosyncrasy of a copyist. For one phenomenon at least (-a against -e forms in
prepositions, conjunctions, and in the plural form of the relative pronoun) we have clear evidence that
what can be considered a formal variance and a phenomenon of patina in the light of the subsequent
tradition, in fact belongs to the fonds, as far as this manuscript is concerned, because there is no
systematic attitude towards a normalisation in one sense or another: therefore, that there are variant
forms can only be due to the transmission and the preservation of the text, as it was in a model

ancestor.?

3. Linguistic phenomena from the Aksumite Collection

The features with which I dealt and which I would like to refresh and update here in the light of the
documentation of the Aksumite Collection, are those listed here below. Yet, they definitely do not exhaust
all peculiar features of the Aksumite Collection; syntax, in particular—a huge topic—cannot be dealt with

for obvious reasons of space.’ The same applies to the lexicon: even though there are not a few cases of

7 To mention the most important contributions, see Bulakh (2013); Marrassini (2014); Drewes (2019), particularly important
for the glossary that provides an essential guide to the interpretation of the inscriptions; Robin (2022); also Breyer (2021),
albeit essentially a second-hand work. Important, though of little relevance to linguistic aspects, are the contributions by
Hatke (2013); Derat (2018a); Hatke (2020; 2022a; 2022b). Also note the linguistic annotation and encoding carried out by Maria
Bulakh and funded by the European Union Seventh Framework Programme IDEAS (FP7/2007-2013), European Research
Council, grant agreement no. 338756, project ‘TraCES - From Translation to Creation: Changes in Ethiopic Style and Lexicon
from Late Antiquity to the Middle Ages’, led by Alessandro Bausi and based at the Hiob Ludolf Center for Ethiopian and Eritrean
Studies at UHH (2014-2020); the annotation is now hosted by the Bm project: https://betamasaheft.eu/manuscripts/RIE
immediately followed by the RIE number (e.g. https://betamasaheft.eu/manuscripts/RIE232).

® For the concept of patina I refer to the definition in Trovato (2017: 229-235).

° The phenomenon of neutralization of the opposition of nominative and accusative endings, and absolute and construct case,
is avery frequent one, at times also favoured by the palaeographic neutralization of some oppositions (0/a sa/s(a), ch/éh ha/h(a),
/¥ qa/q(a), +/* ta/t(a), m/ ta/t(a), just to mention the most common ones; see also Erho and Henry (2019: 180); Butts (2020:
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unattested lexemes and expressions, this aspect definitely deserves a contribution of its own.' The

main intention of this contribution is to provide a partial update collecting a series of sparse

observations disseminated in several contributions and editions which is useful to present here

together and more systematically.' For the reference, I will use the manuscript leaves, from which, for

all texts which are published, it will also be possible to consult the exact passages."

1. Assimilation of the nasals m and n to a following consonant: not only m before b but also n before
labials, dentals and velars, with examples from manuscript evidence of mb > bb, and mp > pp.” This
is one of the phenomena that has been confirmed by further epigraphic as well as manuscript

evidence: the two unvocalised metal inscriptions mentioning King Hafila (Afilas) have examples of

504-506); I have mentioned the phenomenon on several occasions, see for example Bausi (2011: 44-45; 2012: 50); see in
particular the apparatus to the edition of the treatise On the One Judge, Bausi (2021a). On these neutralizations see also Villa
(2019: 190-203), who has attempted a detailed categorization. This appears to be a distinct phenomenon from what some have
called the ‘partial vocalization,” which appears to be extremely frequent in manuscripts and texts of predominantly practical
and liturgical use, and where, I suggest and suspect, the writing as aide mémoire might have played a role (see the thorough
analysis on Dagga ancient fragments carried out by Karlsson 2022: 225-229); the same probably happens for the marginal
readings in MS *Abba Garima II (or ‘B’ according to the new siglum attributed), which also exhibit the same phenomenon of
apparent ‘partial vocalisation,” see Kim (2022: 22, § 3.4.2. ‘Liturgical rubrics in unvocalized consonantal script’). Related to
palaeographic neutralization or not, is the form of the enlitic particle i -ssa, always in the form & -ss(2), see Bausi (2011: 25, n.
20).

1 will quote only two examples: “i(¢4: Tét: habura tarit, ‘consubstantial,” with ®ét: tarit (also in the alternative hapax form
TCPF: taryat) usually in the meaning of ‘ownership, possession,” but here also ‘substance,’ that is, Greek ovoia, see Bausi (2013:
36); 7z AA9°: na’us alam, a calque after the Greek pikpog kéopog (7a: na’us ‘small’ and %age: Glam ‘world’), in all likelihood,
a calque after the Greek uikpdkoopog, see Bausi (2021a: 220-221, 234-235). For the case of 10,90: gabgab ‘corvée’= Greek

Tdpepyov, see Bausi, Harrower et al. (2020: 40-44).

] leave out the exceptional morphological phenomena with the appearance of the pronouns h’t (RIE 192.A.3, A.4-5, B.3-4),
hm (RIE 192.B.5-6), hmnt (RIE 192.A.9), which were also interpreted as dialectal forms and compared with modern Ethiopian
Semitic (Tagre) forms, and the negative particle d’ (RIE 192.A.7-8,10-11, 11, and B.4), because they are essentially concentrated
in one inscription (RIE 192) in South Arabian script, where the presumption of a redundant morphological marking or even
the imitation of South Arabian cannot be excluded (see Frantsouzoff 2017: 333; Drewes 2019: 259, who both exclude a dialectal

variance); moreover, these phenomena have no parallel in manuscript evidence.

"2 Note that the following texts from the Aksumite Collection are edited: ff. 5ra-13va: History of the Episcopate of Alexandria (CAe
5064), Bausi and Camplani 2016; ff. 16vb-29va: Apostolic Tradition (CAe 6240), Bausi 2011; ff. 39ra-40va: a List of Apostles and
disciples (CAe 6241), Bausi 2012; ff. 41ra-46ra: a Baptismal ritual (CAe 6254), Bausi 2020a; ff. 69vb-73va: Council and the names of
the fathers of Nicaea (CAe 6256), Bausi 2013; ff. 78va-79vb: the Epistle of Constantine to the Alexandrinians (CAe 6258) and ff, 79vb-
80ra: the Epistle of Constantine on Arius (CAe 6259), Bausi 2016b; ff. 88ra-100rb: the treatise On the One Judge (CAe 6260), Bausi
2021a; ff. 160va-162va: the Canonical answers of Peter of Alexandria (CAe 2693), Bausi 2006b, with ff. indicated there as 117va-
119va, according to a previous preliminary reconstruction and pagination.

13 See Bausi (2005a: 158). Frantsouzoff (2017: 333) thinks that ‘it can be explained as an imitation of the late Sabaic epigraphic
style, in which the same phenomenon is well attested, like the use of the negative particle,” but what counts here is the
consistency of the attestation in epigraphic as well as in manuscript evidence; see also Bulakh (2013: 205), who rightly delimits

the phenomenon in manuscripts to labials and dentals, that is mb > bb and nt > tt.
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mgst (ma(g)gast) for mangast (1.4 and 11.4) and probably also I-°br (la-’a(b)bari) for la-’anbari (1.3; Nebes
2017;Bausi 2018, 290-291). The Aksumite Collection has a number of examples: striking is &0 Qa(b)bu
for *Qambu, corresponding to Greek KAMBYZ(20Y) (f. 72v; Bausi 2013, 40); see also (f. 12vb)
®AM.S0: Wala(t)tinos for Walantinos; ®A.m.SLL1: Wali(t)tinawiyana for Walintinawiyana; but cf. also
(f. 152va) PAIMLET0: Walentiniyanos; (f. 110vb) Oit: ba’a(t)ta for Ort: ba’onta; (f. 117ra) @ue-h:
wahaya(t)te for ®verk: wahayante; (ff. 39vb, 42ra, this latter four times, 70rb, 84vb) ve&: haya(t)te for
verk: hayante.

2. Missing passage of first to fourth order in syllables closed by laryngeals (with some exceptional
passage to fourth order and even loss of laryngeal in final position occur only in some inscriptions:
RIE 188.5, 189.4, and 187.4, 189.6);" for this phenomenon, for which Littmann himself had recalled
examples also from manuscripts, I provided a number of further attestations from published
texts."” Other examples provides the Aksumite Collection: (ff. 88ra, 88rb, 88vb) HAdA: zala‘la for HAdA:
zalada; (f. 88rb) ~A9°N687: *amba‘adan for ~A90647%: *amba‘adan; (f. 88va) ®@ANd87TY: walaba‘adanahi for
®ANO47YL: walaba‘adanahi; (f. 88va) @ivtk: wabahtitu for @0mt-k: wabahtitu; (f. 88vb) &7wh: yansa’
for &741h: yansa@ (unless here a conjecture has to be posed, as detailed in the apparatus; Bausi 2021a:
226, § 7.6); (ff. 124va, 129vb, 131ra) webh: sara‘na for weoh: sara‘na. Yet, this phenomen must also
be contrasted with the observation that there are opposite cases where in the same context the
passage from first to fourth order is realised in closed syllables, particularly ending in -r: see for
exampe in the Aksumite Collection: (f. 4rb) £9104: yagbaru; (f. 63rb) A.£70C: ’iyagbar; (ff. 9ra, 15vb):
£°10C: yagbar; (f. 44va) ©2°10C: wayagbar; (ff. 64ra, 100rb) £70C: yanbar; (f. 114ra) £704: yanbaru; but
also in other cases which rather point to a general uncertainty, even though not so widespread:
(f. 15rb) ea’e: yalsaqu; (f. 37vb) £+00g: yat‘abbay.

3. Within the context of investigation of archaic features of Goaz as they can be gleaned through the
analysis of manuscript evidence, a new phenomenon (related to the latter), albeit not largely

widespread, has been clearly identified and highlighted by Aaron Butts. The phenomenon is a

"1 do not deal with the implications of the change in the vowel system and its shift from a quantitative to a qualitative
opposition through an intermediate stage, which all predate the earliest manuscript attestations, as long as the phenomena
described still imply an opposition between the phonological value of the first and fourth orders, either a vs dor d vs d or dvs
a; on the topic see the thorough contribution with also practical indications on particularly controversial cases, by Bulakh
(2016). This phenomenon along with others related to what I am presenting here, was also thoroughly discussed by Butts
(2020: 495-497)—and 1 definitely agree, against Bausi (2005a: 154), that a transcription ’ayyatmawwa(’), not *aytmawwa(’), is more
correct; and see further for other essential points raised in his important contribution. For epigraphic evidence see now also
Bulakh (2013: 207).

1> See Bausi (2005a; 154, and n. 17). See possible parallel evidence in ancient Dagg*a fragments in Karlsson (2022: 225-226).
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‘secondary opening,” operating in transforming *bahr not into Oc: bahr as in standard Ga‘az, but
into OhC: bahar, with the insertion of an anaptyctic vowel a inserted after the laryngeal.’® The
phenomenon, peculiar to the phoneme h, does not seem to be prominent in the Aksumite Collection,
but there is at least one case where it appears to surface: (f. 96vb) @vhé.2: mahafada for the expected
T9¢hé.2: mahfada (actually, for the expected mahfad; Bausi 2021a: 246, § 57.1).

4, Preservation of a-vowel in the personal prefixes of first-laryngeal verbs (ya-, ta-, na-, instead of ya-
etc.), which, however, is not attested in inscriptions,"” confirming the hypothesis that archaic
features in terms of historical reconstruction can be unevenly distributed in epigraphic and
manuscript attestation: from the Aksumite Collection here a few from the many examples available,
with ?c- yaha- instead of the expected @ch- yaha-: (f. 61rb) £ch@-4: yohawwaru; (f. 76va) 2. yahalli;
(f. 81rb) H@HI®9®: zayahammom; (ff. 84ra, twice, and 84rb, twice) £h9°%°: yshammoam; (f. 84rb)
OHA.LAIPI°: waza'iyohammam, A.LhI°9°: ’iyohammam; (f. 91vb) ®Lh®: wayahayyu; (f. 98rb) HE.h9:
zayahaggag; (f. 104ra) @ik yohattotu; (f. 104vb) &ch@®-4-: yohawwaru; (f. 109va) &h®-C: yohawwar."

5. Prefix with vowel a instead of @ in the subjunctive of the causative stem of the verb (one example
in inscriptions RIE 189.46: ?&%: yasna¢, against regular occurrences with d in the imperfect: RIE
189.18, £1M0h: ydgabba’, 189.20 £990'r: yamdssonu, 189.20-21 PaL&P: ydsaddafowo). No better
hypothesis than that exposed Franz Praetorius on the original form of the causative (marked by
the feature a) has been provided so far."” The Aksumite Collection provides quite a few additional
examples: (f. 121ra) o<t yawgazu; (f. 131rb) e@-a: yawsabu; (f. 132rb) 24794 yasgaru; (f. 135rb)
Po0A: yagba’.

6. Related to the latter is a phenomenon that is hardly mentioned in any grammatical description of
Ga‘az, but quite important and widespread in ancient manuscripts, which I had mentioned without

providing specific details, namely, the prefix with vocal a instead of a in the causative reflexive

16 Note that the transcription system used by Butts 2020 is different (QhC: bahr and 0chC: bihdr), but in order not to introduce
one more system of transcription, I stay with the system I consistently use in this paper. The phenomenon appears to be
typical of MS EMML 6907, the well-known Gospel of King Lalibala; on the colophon of this manuscript, see now Bausi (2022b:
134). For some further evidence for the ‘secondary opening,” also in contexts with laryngeals others than h, see possible
parallel evidence in ancient Dagg*a fragments in Karlsson (2022: 226).

17See on the contrary RIE 187.13-14, where ya‘alu is subjunctive of wa‘ala, from *ya‘alu, with no comment by Drewes (2019).

'8 See also Villa (2019: 203-204, and for the same phenomenon in nouns, 206-207). The features is also present in the wooden
inscriptions from Lalibala of the Homily on Transfiguration by Anastasius the Sinaite, see Gigar Tesfaye and Pirenne (1984: 109,
D.8): L0(L: ya‘abbi for P0(.: ya‘abbi; on the inscriptions see also Bausi (2019: 71).

1 See Bausi (2005a: 155, n. 19). Also note that even Abraham Johannes Drewes accepts that the system in epigraphic Ga‘ez must
have consisted of an opposition between an imperfect yagattal and a subjunctive yagqtal form, but he considers the latter as the
outcome of the loss of a glottal stop; see Drewes (2019: 240-241), ad RIE 189.46.
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(ast) form, both in imperfect and subjunctive, again in closed syllable.” See the following examples
from the Aksumite Collection: 1tvt- nasta- (for Sat- nasta-): (f. 16va) @itvt-Ah.: wanasta’akki; (f. 47ra)
@10-+0*0h: wanastabaqq“a‘akka; (f. 47rb) 10+0+*0: nastabagq¥a; etvt- yasta- (for eat- yasta-): (f. 4rb)
eata@.: yastadalloww; (f. 11rb) eovké-to: yastaratta’; (f. 12va) eatpecar: yastahdfforomu; (f. 23rb)
ALatchA: Yiyastarkab; (f. 25va) HALOTANS: za@iyasta’akkiyo; (. 36vb) Patche4: yastahaqqaruy; (f. 37ra-
b) HALOthPC: za’iyastahagqaro; (f. 43rb) etvtdte: yastatallu; (f. 66va) PatoNA: yastagabba’; (f. 79ra)
ea-+i§0: yastanaffas; (f. 86ra) at+aCeP: yasta‘arrayawo; (f. 88vb) HeOHCA.L: zayastara’ihi, ALOH&h. 8
iyastare’iyu, HeAHCA.: zayastara’i (twice); (f. 89rb) eat+Ch.: yastara’, A.ea-+CA.: iyastara’; and 1 could
continue. Note that this feature is also attested in one of the most ancient Pauline manuscript,
Milan, Biblioteca Ambrosiana, B. 20 inf. (Pentaglotton).”"

7. Alternations of the type -uw-/-aw- and -iy-/-ay-, noted in inscriptions and manuscripts.” The
Aksumite Collection has quite a number of examples of -iy- instead of the expected -ay-: (f. 2vb) Ag°Ze:
>amhiya for h9°ve: *amhaya; (f. 27va) A2 lahiya for ave: lahaya; (f. 25va) HALATANS: za’iyasta’akkiyo
for HA.LOTANS: za’iyasta’akkayo; (f. 64ra) 042: bahiya for ve: bahaya; (f. 88vb) ALOt&h.8: Yiyastare’iyu
for Afatan®: iyastare’ayu; (ff. 103vb, 139va, 159va) (0.9 biya for 0¢: baya; (f. 136vb) +moLEe:
OATTLEe: tatamigiya wa’atmigiya for tm@1.$e: OATTLPe: tatamigaya wa’atmiqaya; (f. 137va) 72715t2:
haymanotiya for 72=15+¢: haymanotaya; (f. 144vb) Nav2.0.9: bamanfasiya for Nev74.0¢: bamanfasaya;
(f. 146rb) £7COTL: Saratiya for #2COTe: Sar‘ataya. The attestation in manuscripts of this alternation
is important to support the interpretation of the epigraphic attestation in the inscription of Ham
(RIE 232.10) of art:e: satiya for the expected sat(a)ya, invoked by Maria Bulakh as ‘evidence for the
preservation of the vowel 2 after the second consonant in the verbs of the inactive type’ (or better

said, of the gabra type, since inactive is certainly not a semantic category fitting with the relevant

2 See Waltisberg (2001); Waltisberg (2002); it is the form IV in the terminology of Dillmann (1865).

2! See Bausi (2016a: 76-77, n. 92), with reference to Tedros Abraha (2004: 29), with the example of ea-+Cheav: yastara’ayomu for
La+Cheav: yastara’ayomu; the examples provided by Tedros Abreha, in fact, concern many more phenomena, included some
of those given here, such as the missing passage of first to fourth order in syllables closed by laryngeals. Other examples of
0+~ yasta- I had noted in the apparatus to the editions of texts from the Sinodos (CAe 2317), most of them from MS EMML
7030, which, however, has a marked attitude to confuse first and fourth order; see Bausi (1995), text, 98 (§ 48.12); 109 (§§ 65.25,
65.29); 114 (§ 77.10), only occurrence from MS EMML 6955; 272 (§ 69.15); 290 (§ 19.2); 293 (§ 30.6).

22 See Bausi (2005a: 158, n. 27); see also Villa (2019: 207-208); Butts (2020: 507, n. 43). Note that there is no occurrence in the
Aksumite Collection of spellings x2a-01: *Tyasus for ALa-0: Iyasus, as in MS °Abba Garima L.
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verbs in Ga%z). She assumes that the spelling a-:?: represents satiya and that ‘it is much easier to
imagine the shift ay > iy than insertion y > iy’.”’

8. Endings in -¢, instead of -q, in prepositions and conjunctions (for which manuscript evidence was
early compared with the epigraphic attestations).”* Just as an example, in the Aksumite Collection we
have: (f. 1ra) @-tvk: waste; (f. 2vb) 2.2 habe; (f. 5va) A7%: >ame; (. 37ra) a2710.: mangale; (f. 65rb) ATP50.:
>omhabe, HA200: za’anbale, 030.: bahdbe, At lale; (f. 65vb) Alihn: “aske, 0L sobe; (f. 66rb) AdA.: lade;
(f. 66vb) °00.: masle; (f. 120vb) +évk: tahte (along with the latter, also evidence of missing passage
of first to fourth order); (f. 42ra, four times) ve-: haya(t)te (with assimilation nt > tt). It is important
to note, however, that objectively, the -e forms in the plural of the relative pronoun (namely Ad:
%lle for hA: for alla), which also appear in inscriptions, are much less frequent, even though a
systematic investigation has revealed their presence in a number of ancient manuscripts, including
MS Milan, Biblioteca Ambrosiana, B. 20 inf, Il (Tetraglotton).”” We can discuss on the actual origin
and explanation of such forms,* but there is an essential point which emerges from the
documentation of the Aksumite Collection that is of great and even more important general
significance. One single text, the extremely difficult and obscure mystagogical treatise On the One
Judge, of which neither recension nor Vorlage in any other language is known, and one of the longest
texts in the Aksumite Collection (ff. 88ra-100rb), exhibits a special feature which helps better
understand the manuscript transmission of the collection but also provides some information of
the kind of variation implied by these -e endings (Bausi 2021a, 217, n. 6). An analysis of the
distribution of the phenomenon in the single texts of the manuscript of the Aksumite Collection
reveals that the -e forms are well present in all texts, with varying frequency, with the sole
exception of the treatise On the One Judge. In this treatise the -e forms never appear. The codex is
undoubtedly written by a single hand, has consistent palaeographic features throughout, and does
not exhibit any discontinuity that points to a separate redaction of this text. Therefore, either

presence or absence of -e forms are not due to a copyist’s initiative or to dialectal or idiosyncratic

 See Bulakh (2016: 129). She adds that ‘[v]acillation between ay and iy is known both in Classical Geez and in Epigraphic Geez’
and that ‘[a]dmittedly, the direction of the shift is usually ay > iy, but cf. Zuurmond (2001: 426) on the spelling %¢ instead of v?
“there.”” Actually, Z¢: instead of v®: is an example of ay > iy, and I wonder whether she meant the other way around, that is,
the direction of the shift is usually iy > ay. For the dating to the tenth century of the inscription of Ham, see Bausi (2021b).

% See details in Bausi (2005a: 156) (epigraphic attestations are RIE 188.1 and 189.2 and 189.4); Bausi and Gori (2006: 96); Bausi
(2013: 40, n. 21).

» See Niccum (2014: 71); Bausi (2016a: 76-77, with n. 92); Villa (2019: 204-206); Bausi (2022a: 114).

% See Bausi (2005b); Bulakh (2009: 402, n. 19); Lusini (2004: 70-72, and 2009: 11-13), for a different point of view; and from *-ay,
according to Butts (2020: 507, 1. 43).
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attitude, namely, what is usually indicated as the patina added to the fonds of the transmitted text.
To be more clear: the phenomenon is a typical feature of form and not of substance (the -e forms do
not appear to have any special function as opposed to the -a forms). We can only determine that
this formal variation is inherited (that is, fonds) in the manuscript of the Aksumite Collection, whereas
it is always possible and likely that its special formal appearance is due to a phenomenon of patina,
by definition affecting the pure form of the transmitted text, in an ancestor (or one of the ancestors
or even one of the immediate exemplars) of this manuscript or possibly also in the archetype of
the text. In any case, the two formal aspects (with presence or absence of -e forms) cannot be
attributed to the patina of the copyist, since the copying process did not involve any automatic
adaptation and homogenisation. This conclusion is extremely important because it undoubtedly
demonstrates the existence of what—in the absence of a more adequate explanation—we can call
different scribal schools, who applied different linguistic standards that are still faithfully mirrored in this
unique manuscript. This essentially linguistic analysis has extremely important text-critical
consequences on the reading of a passage in the treatise (§ 13): PA: 1WLeT: OAFH: HF194: PPAd: gal
nabiyat ba’anta zatanagra masle, ‘The word of the prophets on the above said with,” with unmarked
construct state in gal nabiyat, for the expected gala nabiyat, and with a form 9°a.: masle (for 9°0A:
masla, ‘with’) that would be the only -e form attested in the text. The passage so interpreted does
not give any meaning. Much more likely and in keeping with the usus scribendi of the treatise, which
has no other -e forms, we have to pose a conjecture 9°<A>A.: ma<ssa>le ‘similitude,” which provides
a meaning perfectly fitting in the context: ‘The word of the prophets on the above said
<similitude>." This demonstrates the existence, at least for this phenomenon if not for others, of
several linguistic layers transmitted in the different texts attested in the manuscript. In this
specific context, these elements are a strong evidence for the necessity of the conjecture ma<ssa>le
against the transmitted masle, which, even independently from palaeographical aspects (easy
confusion between 4 sa and f sa), would be completely incompatible with the patina of the text,

which never has -e forms.

7 Bausi (2021a: 230 and 231): note—as remarked—that this is the reciprocal case of what noted for the Book of Enoch by
Stuckenbruck and Erho (2022: 423), where the right reading 9°aa.: massale (Greek apaPoAd) is attested by a single manuscript,
against 9°0A: masla of the vast majority: which reading, I guess, implies the normalization (masle > masla) of a misunderstood
oA, massale (9°00.: massale > 9°t.: masle > 9°A: masla): which appears to be a quite clear and convincing case of normalization
of the fonds by the patina of the copyist. Further details on this phenomenon, with further evidence from a fragmentary

witness of the Aksumite Collection I have presented in a contribution still in print, see Bausi (forthcoming).
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9.

10.

11.

Spelling of the type H##7: zayagon ‘deacon,’ instead of the regular 4.8¢%: diyagon.” This is the only
spelling attested in the Aksumite Collection and appears tens of times. Due to the absolutely clear
attestation, I give here only one example of the term and of a compound with this term: (f. 135vb)
OHESGT: OLENHEHST: wazaydgonat wahipozayaqonat, ‘and deacons and subdeacons.” Let’s remark
that the lack of attention towards ancient forms has as a consequence that it does not clearly
appear that H¢#7%: zayaqgon is by far the oldest attested form, both in documentary and literary texts,
and it should be taken as the earliest Ga‘z form. The form occurs in documents datable to the
twelfth/thirteenth century,” as well as in the earliest literary occurrence of the term, in 1 Timothy
3:8, in one of the most ancient witness of the Pauline Epistles, that is MS Firenze, Biblioteca Medicea
Laurenziana, Or. 70, f. 183ra, 1l. 18-19: @HESGFL: h9Tu: T2chl: AA: Acdv&: Pheav: wazaydqondtani
kamahu nasuhana *slla *ahadu galomu.

Metathesis of root consonants in the verb &%tz >ahaza, so that we have an imperfect &1hH: yaha’oz
(instead of eA“rH: ya’ahaz, etc.) and a subjunctive ¢4AH: yaha’az (instead of @a“1M: ya’haz or PA"1N:
ya’ahaz, a form that would require an explanation that I cannot attempt here), but there is no
epigraphic comparison possible.” This, again, is a phenomenon that has no consideration in
current dictionaries and grammars, even though it cannot be considered a minor one, since it is
attested in MS °>Abba Garima I and MS EMML 6907 (Zuurmond 1989, Part I1, 27, 46, 54, and 307). The
Aksumite Collection documents this phenomenon extensively for the imperfect: (f. 7va) &4al-;
yoha’azu; (f. 43vb) £71hH: yaha’azo; (ff. 44rb, 46va, 46vb, 47rb, 47va, 47vb, 48rb, 48va, 49ra, 49rb, 49vb,
50ra, 50vb, 51ra) +1hM: taha’az; (ff. 47rb, twice, 47va, twice, 47vb, 48ra, 48rb, 48vb, thrice, 49rb, 49va,
49vb, 50rb, twice, 50va, 51ra) £4hH: yaha’az; and once also (f. 109rb) +4AH.: taha’azi.

Irregular verbal pattern of the imperfect of the t-stem: the imperfect t-stem does not always follow
the Ga‘az pattern (yatla22a3), but also a slightly different one (yat122(2)a3), with assimilation of ¢
before first-radical sibilants or dentals, or not.* Note that in some cases one could surmise a

possible palaeographic ambiguity which could explain the irregularity (particularly in the case of

% See Bausi (2005a: 159-160). See also Villa (2019: 208-210, and 2021: 214), who rightly quotes additional attestations also from

documentary texts like the Golden Gospel of Dabra Libanos, for which, however, see also doc. no. 7, not only doc. no. 6.

¥ See Conti Rossini (1901: 189); Derat (2018b: 50, 52, doc. no. 6; 57, 58, doc. no. 7); and see already Bausi (2007: 82, n. 5), with

supplementary references to documentary texts like Kropp (2005: 133).

3% See Bausi (2005a: 162). Only note that Dillmann (1865: 766) gives a singular first person imperfect A%t *ohaz.

*1See Bausi (2005a: 162), where I suggested the hypothesis of a Tigrinism: the imperfect of the t-stem in Tagrafifia has the

pattern: yala22a3 (with loss of -t-, or even an internal passive, according to the hypotheses). See possible parallel evidence in

ancient Dagg¥a fragments in Karlsson (2022: 226).
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12,

h/éh ha/h and A/ sa/s), but there are quite a number of cases which are absolutely clear; here is a
selection of the occurrences: (f. 2va) @ révied: yathagg*al; (f. 4ra) 2085 yassaddadu; (f. 4rb) g4hHN:
yat’azzaz; (f. 4vb) HehUAT: zayatkahalon; (f. 8rb) &4 wt: yatnassat; (ff. 8rb, 11rb) g440k: yathabbd’;
(f. 8rb) +rhan: tatkolla’; (f.9ra) gs7fav-: yagsayyamu; (f. 9rb) thax: tatkalla’; (f. 10rb) HEOPaD-:
zayassayyamu; (ff. 12ra, 14vb, 41ra) &7av®: yattammag; (f. 16ra) &+havr: yatammanu; (ff. 21vb, 44ra,
twice) HeTavd: zayattommag; (f. 23rb) HeA@-UAN: zayatwahab; (f. 27ra) ®LFChL: wayatraay; (f. 27rb)
HFooP: zatatowwag; (f. 28ra) &+o@P: yatawwag; (ff. 41ra, 41rb, 43va, twice) £Tavd: yattammaqu;
(f. 42rb) ePavd: HeAPOA: yattammaq zayatqabba® (with missing passage of first to fourth order);
(f. 45va) e4-NWA: yatbohal; (f.47va) eteb&: yatfagqad; (f.65va) ®EAMN: wayassabbah; (f. 66va)
HeAChA: zayatrakkab; (ff. 83rb, 110ra, 159rb) e+@-af: yatwallad; (f. 83rb) HeA@-AL: zayatwallad;
(f. 85vb) HeAUhw: zayatgohasu; (f. 92rb) £+C0&: yatra‘ay; (f. 94va) @ dnteiv: yathagg*alu; (f. 100rb)
7Thavy: nat’amman; (f. 107vb) +0e16: yatsomma‘ (with missing assimilation ts > ss); (f. 139rb) 7Hehi&:
nathannas; (f. 144vb) Hethwt: zayatkassat; (f. 146ra) @A FTON: wa’itattabbab; (f. 147va) Lti&:
yathannas; (f. 148vb) HHVA: tatbohal; @<L yatgohad; (f. 157rb) ethdd: ®hLThdd: yatkaffal
wa’iyatkaffal; (f. 159rb) g4@-0L: yatwallad; (f. 159vb) A.8+181: ’iyathaddag.

Irregular gerund forms: there are occurrences of Tagrofina-like gerund forms based on a
(nominative) pattern 1a2i3(2)- instead of an (accusative) pattern 1a2i3a-, as regularly in Ga‘z:
(f. 26va) tah.h: tagohis(a)ka for +ohwh: tagohisaka; (f. 27ra) +Lhh: tansi’(a)ka for +7ikah:
tansi’aka; (f. 99rb) hPchav: hawir(a)komu for h®ihav: hawirakkamu.®” There are, however, also
possible examples of irregular Amharic-like gerund forms based on a pattern (with vowel 2) 1a2a3-
instead of a pattern 1a2i3a-: (f. 94vb) +49¢: tandgaro for +51.¢: tandgiro; (f. 96va) A0a: “abbaso for

AlLO: ’abbiso. This phenomenon in particular requires further study.

4, Conclusions

1.

In my 2005 (and 2006a) contributions I had suggested some conclusions, which I feel can be retained

here with some minor modifications. I will summarize the main observations in only three points:”

Aside from a few morphological features concentrated in the inscription RIE 192, which have no

parallel in manuscripts, there is a number of archaisms which are common to inscriptions and

% Correct in the commentary my definition of this form as ‘Amharic-like’ to ‘Tagrafifia-like’ in Bausi (2021a: 253, § 71.7); correct

also, one more polar error, ‘forme di gerundio accusativo’ into ‘forme di gerundio nominativo’ in Bausi (2011; 25, n. 20).

3% See Bausi (2005a: 163-167), with some more details which I will omit here.
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ancient manuscripts.® These features, however, cannot be placed along a purely diachronic
development, because there is a clear mismatch between their attestation and their place in a
plausible linguistic historical reconstruction of the development of Ga%z. So, while the only
epigraphic instance of personal prefix form in first-laryngeal verb has vowel a (definitely, a
secondary development, -aLa- > -aLa-), ancient manuscripts frequently exhibit a-prefixes, which is
a retention and an archaism. Prepositions and conjunctions with -e instead of -a forms appear in
fourth-century inscriptions as well as in a much later inscription (whatever its actual dating is) like
the inscription of Ham (RIE 232, probably tenth century), but not in sixth-century inscriptions. Yet,
the Aksumite Collection adds the essential information that even within one single pre-thirteenth-
century manuscript we have different texts with quite different features, that is texts with frequent
e-forms (including the relative pronoun *lle) and texts which have no such case, like the treatise
On the One Judge. This can only be explained with the coexistence of parallel scribal (or even literary)
traditions since Aksumite times, with different linguistic standards, determined either by the
prevalence of dialectal features as a consequence of the lack of a unique scribal standard or by
coexistence of a variety of standards, or even by an intentional opposition to new standards or
reaction to declining standards.” The fact that these forms coexist in one single manuscript
demonstrates that they are a relatively ancient phenomenon, even though we cannot say how
ancient: definitely the feature belongs at the latest to the ancestor(s) of the manuscript of the

Aksumite Collection.*®

3 See Butts (2020: 507, n. 43), for AhH: *ohzab instead of AchH(: *ahzab (only in RIE 189, while Littmann 1913 read it also in
DAE 10.23, reading not confirmed in RIE 188).

% See the keen remarks by Marcel Cohen, apud Grébaut (1931-1934: 27), who had given a right picture of the spectrum of
possible hypotheses: ‘Certains des faits signalés sont nettement archaiques; d’autres sont aberrants, d’autres sembleraient
marquer des tendances plus récentes que le guéze classique: peut-étre les documents anciens examinés ont-ils une teinte
dialectale dont la tradition est perdue; peut-étre aussi y a-t-il eu, postérieurement, dans le guéze classique, réaction

archaisante contre certains innovations.’

% An especially promising area of research is also that of the rendering of the labial occlusives b, p, p, f, in front of Greek r, B,
@, where variations may be explained by the existence of different scribal traditions; see Bausi (2002 26: n. 92); Grébaut (1935
§ 13, A propos de la transcription de la lettre m); on the glottalized p consider also the remarks by Martinet (1953: 69-70); Conti
Rossini (1938: 194, n. 3); Voigt (1989: 634-638); concerning the hypothesis that Ga‘az safiag ‘sponge’ (I wonder whether
pronounced sfang), from Greek ondyyog was adapted to Ga‘ez at an age when p and p were not yet available (Weninger 2005:
469-471), this is possible, but also the Greek form opdyyog, probably a popular variant, is attested (see Chantraine 1980: 10404,
s.v. omdyyog), particularly in Greek papyri (see Gignac 1976: 87); see also Bausi (2013: 38-40), concerning the sign 5, which in
the Aksumite Collection appears in correspondence of Greek ¢ and ; see also Villa (2019: 210-212). On Grecisms in the Aksumite

Collection see also Voicu (2015).

167



Alessandro Bausi - Linguistic phenomena from the Aksumite Collection (CAe 1047)

2.

Some archaic features have some convergence and parallels in other Ethiopian Semitic languages
which we assume replaced Ga‘az as spoken languages, Tagrafifia and Amharic in particular. This
could explain, for example, the epigraphic a-prefix in the subjunctive of the causative and in the
prefix forms of the ast-stem, since a-prefixes appear in the imperfect and subjunctive of the
causative stem in Togranfia.” One of the often evoked possible morphological Tigrinisms in
epigraphy, the gerund harifu, instead of expected harifo, in the inscription of Ham (RIE 232.4),*
appears now alongside a quite significative series of other irregular gerunds from the Aksumite
Collection, some of which follow the Tagrafina pattern (1a2i3(a)- instead of 1a2i3a-). Other possible
Tigrinism is the metathesis of the first and second radical consonants of the verb ’ahaza in the
prefix conjugation forms, with many examples of metathetical imperfects from the Aksumite
Collection. A comparison with Tegranfia chH: hazd seems more than obvious. Possible Tigrinism are
also the forms of t-stem imperfect with pattern yat122(2)a3, to be compared with the corresponding
yala22a3 Tigrinya pattern, possibly as outcome of interference or as a compromise form. Also for
the spelling zayaqon instead of diyagon the hypothesis of a Tigrinism remains, but the form must be
further studied, because it essentially appears as an archaism; the oldest manuscript of the Pauline
Epistles has the form zayagon: nonetheless, we have diyaqon in all printed editions, which is a later
flattening of the linguistic form.

In front of the bulk of evidence with which ancient manuscripts, here in particular the Aksumite
Collection, confront us, there are various attitudes. Some substantially remain with the position
assumed by Edward Ullendorff (1955: 14), who notoriously got rid of the problem stating that all
changes which ‘can be noticed between the early inscriptions and early Bible translations, on one
hand, and the literary period of the late Middle Ages, on the other, are all almost exclusively in the
sphere of phonetics’. For them, the problem is solved by just noting that, as is well known, there

are a few irregular phenomena, which do not deserve special attention.” In fact, this is quite

%7 Correct in Bausi (2005a: 166): ‘such as a-prefixes in the subjunctive of the causative stem in Tigrinya’ into ‘such as a-prefixes

in the imperfect and subjunctive of the causative stem in Tigrinya.’

8 See Kapeliuk (1997: 494-495); for further details on the passage, see Bausi (2021b: 6-8). Another evoked Tigrinism in

epigraphy would be the monogram RIE 442, y, interpreted as the third person masculine copula >ayyu, see Drewes (1991: 390,

and 2019: 457), where the copula % is suggested also for other monograms, for example RIE 390.

** This is for example the attitude prevailing in Tropper (2002); and also in Tropper (2021), which is disappointing in the

absolute poorness of diachronic data, in consideration of the research carried out in the last twenty years, which have

profoundly changed the state of the art; see also the review by Waltisberg (2022), and his right remark on col. 344 that ‘sound

rules should not be based on rare orthographic peculiarities’ (but correct his reference to Theodor Néldeke’s famous ‘Das

fehlte noch, dass wir auf elende Schreibfehler grammatische Regeln bauten!’, which, contrary to what stated, is from 1899,
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problematic, since, for the language of texts which go back to Aksumite period, it is exactly a better
understanding of the material, philological, and—last but not least—linguistic context of
transmission that provide us the tools to make a correct evaluation of the evidence and carry out
a much better informed linguistic and text-critical analysis.” The texts dating back to the Aksumite
period underwent a very long process of manuscript tradition so that since the fourteenth century
only sporadic e-forms and a-prefix in first-laryngeal verbs are extant, and not much more. One
standard prevailed on the others. When it rarely happens that we can make detailed comparisons
between pre-thirteenth and later manuscript witnesses of the same texts, we definitely observe
the process of standardization, flattening and smoothening which the texts underwent. We do not
know much of how this standardization process took place, but it can have been a systematic and
institutional action to impose a standard on others, and delete, replace, or update all texts with the
linguistic standard that would definitely prevail. As a consequence, we read now Ga‘az texts in a
form that is quite distant from that in which they might have first been written and transmitted
for some centuries.” Conversely, linguists who want to make the right use of the medieval evidence
must also be able to read and see it against its hypothetical previous stages (either materially
attested or not) that is, as a result of a process of gradual and substantial standardization. This
means that the medieval evidence of ancient texts is extremely slippery and potentially highly
misleading when used to reconstruct earlier phases, if the whole spectrum of archaic phenomena

is not considered.

As one realizes, we come close to a domain where the interrelationship between philology and
linguistics is vital. But in the end, it cannot be otherwise for a language like Ga‘az which has grown up

as a language of translated texts and has survived as an essentially literary and liturgical language.

see Noldeke 1899: 91); now also, quite to the point, Bulakh (2023); also in Weninger (2011) the problem is only hinted at, but
not taken into account to the extent it would deserve; in Butts (2019: 118) the problem is clearly stated, but lack of space
prevents from a detailed presentation of features; Bulakh and Kogan (2013) and Bulakh (2013) have at least given a specific
presentation of the epigraphic evidence, yet without connecting it systematically to the manuscript evidence.

“ As rightly noted by Erho and Henry (2019: 180); see also Butts (2020: 502-503), the analysis of medieval and later manuscript
evidence in the light of palaeographic and orthographic—and 1 definitely add: linguistic—archaic features is essential; note
also the common trivialization of the particle hav: kama to hae: kama (see Erho and Henry 2019, 187, yet uncertain).

“' This process might have to do with the dynamics of the literary history (see Bausi 2020b) or even with the changing
institutional relationship of the Ethiopian Church with the Egyptian Patriarchate of Alexandria (see Ambu 2022).
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Sounds (aswat) in the multi-thematic lexicon al-Garib al-Musannaf

by Abii ‘Ubayd al-Qasim b. Sallam (d. 224/838)

Francesca Bellino

This article is part of a broader research on sounds (aswat, sing. sawt) as they were
systematised in the context of early Arabic lexicography. It takes as a case study
the multi-thematic lexicon al-Garib al-Musannaf by Abii ‘Ubayd al-Qasim b. Sallam
(d. 224/838) and more specifically the three chapters respectively devoted to
voices, tones of voices of people’s speech and their modulation, and languages
and words included within the opening book regarding the lexicon on human
anatomy.

Keywords: Abl ‘Ubayd al-Qasim b. Sallam, aswat, sawt, sounds, early Arabic lexicography, Arabic

soundscape, garib.

1. Introduction

For centuries and across cultures, reflections on sounds have sought to capture their multiple
dimensions: human and animal, environmental and mechanical, physical and communicative,
emotional and expressive. Like colours, sounds have been identified, classified, described, reproduced
by using a complex lexical palette that, echoing countless sonorous refractions, returns us the
variegated soundscapes from the past and present of humanity.' Depending on the channel or
instrument of their emission, the sounds described can be of various types: human voices, animal calls,
cries, musical sounds, sounds emitted by objects, and sounds produced by natural or meteorological
phenomena. Each of these types of sound has specific and intrinsic characteristics—related to

frequency, amplitude, wave form, duration, or, in musical terms, pitch, dynamic, timbre (tone color),

! This article is dedicated to Fabrizio A. Pennacchietti, a mentor and a great scholar, who I think either directly or indirectly
has reflected his entire life on sounds and their modulations in the different languages he has learnt, spoken and taught, not
to mention those he has studied for his research. I would like to add that the particular voice of Fabrizio Angelo Pennacchietti
was an unforgettable travel companion in my early years of study in Turin. I will always be grateful to him for his unmatched
talent to inspire curiosity and enthusiasm from any topic within or around Semitic studies by making any kind of sound a
possible focus to grab our attention.
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and duration—that make it both unique and discernible. Against this background, through the
languages used to communicate, past and present cultures tried to describe any sound (not just the
human voice) as an integral part of the existing world by using a wide range of expressions that actually
are inclined to recreate a specific soundscape as faithful as possible to the oral/aural reality the human
beings experienced and certainly also responsive to their own cultural needs.

Like other cultures have done, the Arab culture also showed an interest in sounds (aswat, sing.
sawt) from its very beginning. Various written sources from different genres—poetry, Qur’an,
lexicography, grammar—provide the bulk of information that we have available for framing the
understanding of such interest in the earliest stages of its history. From the mid-second/eighth century
onwards, further reflections on sounds, human voices, animal cries also appear in adab, philosophical,
and medical works, thereby expanding the number and types of the written sources available on the
subject and broadening the scope of the reflections on the sound dimension.

Regardless of the genre, all the sources from the first centuries of Arabic textual culture have in
common the need to describe sounds as they were perceived and through the Arabic language, and
thus they prompt a strong interest in issues related to lexicography, terminology and taxonomy. In
order to understand such descriptive attempts of reconstructing the panoply of the Arabic vocabulary
on sounds, which ultimately had to return some kind of aural/acoustic reality, albeit in writing, we
have no other means than by resorting to the written evidence of these Arabic sources. And,
undoubtedly, “writing can only record linguistic sound,” as noted by Butler and Nooter in a reference

work on sounds in the ancient world (2018: 6).2

2. The author and his book: al-Garib al-Musannaf by Abt ‘Ubayd al-Qasim b. Sallam

This article assesses al-Garib al-Musannaf by Abt ‘Ubayd al-Qasim b. Sallam (d. 224/838). It explores how
and according to which criteria the author of the first multi-thematic Arabic lexicon systematised the
knowledge about sounds. The choice of focusing on this work is based on two considerations.

The first consideration relates to the context in which this work was conceived. Actually, al-Garib
al-Musanndf is not the first lexicographical treatise concerned with sounds. In the first half of the

second/eighth century, the most renowned philologists and grammarians Qutrub (d. 206/821), al-

2 The reference essay on sounds in the ancient world was edited by Butler and Nooter (2018). Many reflections in my research
on sounds and voices profit from the enlightening insights of Agamben (2023), Albano Leoni (2022), Bettini (2018), Bologna
(1981 and 2022), Cavarero (2003), and De Luca (2020). Although I do not take a philosophical or anthropological approach to
the subject, I have greatly benefited from all these essays.
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Asma‘i (d. 216/831), Ibn al-Sikkit (d. 244/858) compiled a few Kitab al-Aswat (Books on Sounds).’ These
works contained information about sounds produced by humans and animals. However, while none of
these monographic treatises have survived in independent form, the information that was supposedly
collected in them was actually scattered in the form of small fragments (i.e. short textual strings of
lexical information) within coeval and later multi-thematic works, including the one written by Abt
‘Ubayd, which has been object of the research for this article.

Abu ‘Ubayd wrote al-Garib al-Musannaf at a time when philologists from the various Iraqi schools
were still compiling short treatises on specific topics by as a result of their researches among the more
purely Arabic-speaking Arab tribes or based on the studies undertaken under teachers who had
formerly carried out such fieldwork. When compiling his multi-thematic lexicon, he tried to
systematise—and thus preserve—a vast body of technical and material knowledge largely gathered by
his predecessors that would otherwise have been lost by re-functionalising such knowledge in a new
yet lexicographical format.*

The second consideration concerns the specificity of this work in the early Arabic literature.
Undoubtedly, lexicography was not the only genre concerned with sounds. Arabic poetry, the Qur’an
and adab works provide interesting insights into the oral/aural dimension of the early Arabs (Bellino
2022: 40-41). However, there can be no doubt that mono- and multi-thematic lexicons represented the
(lexical) skeleton based on which other genres of works have provided further information and
reflections.

For these reasons, al-Garib al-Musannaf provides an insight into how the early generations of
scholars from various Arabic/ian backgrounds investigated the oral/aural dimension of their
surrounding soundscape, while struggling with every linguistic means at their disposal in order to be

able to identify, describe, distinguish all possible sounds that could echo any differences between

* This research originated from an article (Bellino 2022) that examines direct and indirect evidence of the transmission of
mono-thematic works entitled Kitab al-Aswat (Books on Sounds) and frames the transmission of such knowledge within the
wider framework of the Arabic lexicographical tradition between the late first/seventh and early fourth/tenth century. For
awider discussion on these works within the history of Arabic lexicography, see Sellheim (1954), Haywood (1960) and Baalbaki
(2014).

* Agius (1984) was the inspiring light for reading Arabic literary works as a source of documentation for technical terms of the

material culture. Among other things, he dealt with a number of multi-thematic lexicographical sources that also form the

focus of my research (Agius 1984: 60-62).
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voices, tones, cries, calls, noises found in it.” Investigating this way of mapping the sound-related
terminology is therefore the essential starting point for understanding more broadly how the early
Arabs conceived “sound.”

Of many sections of this work, I will focus on the one devoted to human beings in relation to whom
‘Abll Ubayd offers an extensive description of sounds that characterise their different voices, ways of
speaking, languages. The joint analysis of the organisation of the whole work and the content of some
specific chapters highlights that the soundscape that emerges from al-Garib al-Musannaf is a
kaleidoscope that has several sound dimensions, each of which refers back to a different domain of
specialised terminology provided by Abu ‘Ubayd. The following analysis aims to grasp the work’s
general sense, highlight where the sounds are located relative to each domain covered in this

kaleidoscopic work, and delve into one in particular.

2.1. Outline of the contents and history of the text

The philologist, grammarian, Qur’anic scholar, and law expert Abli ‘Ubayd was born in Harat, in the
Yazd province of Iran. He studied philology both in Basra and Kufa. Then he continued his studies on
Qur’an and Islamic law under al-$afi‘i (d. 204/820). Later he moved between Baghdad, Khorasan, where
he tutored (mu’addib) for the family of the governor Hartama b. A'yan (d. 200/816) and then for the son
of Tabit b. Nasr b. Malik, and finally Tarsts in the Byzantine frontier where he stayed as a gadi for
eighteen years. After returning to Baghdad, he spent the rest of his life writing thanks to the support
of his admirer ‘Abdallah b. Tahir (d. 230/845). Here, he composed his major works al-Garib al-Musannaf
and Garib al-Hadit, which became reference works in the field of the Arabic lexicography and the Islamic
prophetic tradition, respectively. The latter was even written for and read to the Caliph al-Ma'miin
(Gottschalk 1986: 157; Weipert 2008).

AbT ‘Ubayd’s al-Garib al-Musannaf is the oldest Arabic multi-thematic lexicon (‘Abd al-Tawwab
1962; Baalbaki 2014: 268-270). The title refers to the composition (musannaf) on the subject of the
strange kind of words (garib).* Many later biographical-bibliographical works cite this title among the

writings of AbT ‘Ubayd, although some scholars record the variants Garib al-Musannaf and al-Garib al-

* When providing lists of words of animal calls and human voices, Bettini (2018: 31-45) emphasises the role of the so-called
“poetic archives” created by authors from the classical and pre-modern periods. In his view, these lists can be considered as
veritable sound encyclopaedias.

¢ According to Baalbaki (2014: 267) “the term musannaf was also used in the titles of multithematic books to indicate that they

comprise various topics.”
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Mu’allaf (‘Abd al-Tawwab 1989, vol. 1: 49).” Through the collation of manuscripts, Safwan ‘Adnan

Dawidi outlined the line of transmission (riwaya) of the text through the generations of scholars who

followed the author, thus identifying three different textual transmission lines (tariga) (2005, vol. 1: 63-

66). In addition to numerous manuscripts, there are also a few printed editions of this work.®

Over the centuries, other authors have written various supplements, commentaries,

improvements to al-Garib al-Musannaf. These include the following:

71 Additions to al-Garib al-Musannaf (Ziyadat al-Garib al-Musannaf) by Shamir b. Hamdawiyah (d.
255/869) and by Aba al-Fadl al-Mundhari (d. 329/940);

71 Admonitions about the errors contained in al-Garib al-Musannaf (al-Tanbih ‘ala ma fi al-Garib al-
Musannaf min al-Aglat);

71 Explanation of verses of al-Garib al-Musannaf (Sarh abyat al-Garib al-Musannaf) by Yisuf b. al-Hasan
b. ‘Abd Allah al-sirafi (d. 385/995);

1 Defectiveness of al-Garib al-Musannaf (‘Ilal al-Garib al-Musannaf) by Ibn Faris (d. 395/1004);

71 Etymology of words in the first [part] of al-Garib al-Musannaf (I$tigag kalimat fi awwal al-Garib al-
Musannaf) by Abi al-Qasim al-Zaggagi (d. 337/949);

71 Abridgment of al-Garib al-Musannaf (Ihtisar al-Garib al-Musannaf) by Abt al-Qasim (d. 418/1027);

71 Reply to al-Garib al-Musannaf (al-Radd ‘ala al-Garib al-Musannaf) by Abi Na‘im al-Isfahani (d.
430/1038);

1 Commentary to al-Garib al-Musannaf (Sarh al-Garib al-Musannaf) by Ibn Sidah (d. 458/1066) and by

Abii al-‘Abbas al-Mursi (d. 460/1067).

Taken together, all these works attest to the wide use of al-Garib al-Musannaf in the lexicographical
tradition and beyond along with the need for its constant updating (‘Abd al-Tawwab 1989, vol. 1: 50-
51). A great Andalusian lexicographer epitomises the latter trend. When compiling al-Muhassas (‘The

Specified Book’), in the mid-fourth/tenth century, Ibn Sidah surveyed other fields left unexplored to

” Depending on the sources, between twenty and forty works are attributed to Abli ‘Ubayd. Only a dozen have been published
(Brockelmann 1898: 106-107; 1937: 166-167; Sezgin 1982: 81-87).

® In this article, I use as a reference edition the one edited by Ramadan ‘Abd al-Tawwab (1989) and, when necessary, I compare

this version of the text with that published in Riyad (1997) and that edited by Safwan ‘Adnan Dawiidi (2005). For the various
manuscript versions, see ‘Abd al-Tawwab (1989, vol. 1: 215-258) and Dawidi (2005, vol. 1: 46-49).
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broaden the lexicon of his predecessor, whom he greatly admirered, as evidenced by the fact that he is
said to have known Aba ‘Ubayd’s work by heart and even wrote a commentary on it.’

Being a multi-thematic lexicon, al-Garib al-Musannaf is divided in twenty-five “books” (kitab), each
dedicated to a specific field." As can be seen from the list that follows, the books and thus the topics
covered are of two types. The first type contains the classified vocabulary of specific technical fields of
knowledge related to the natural world and society. These may concern the human sphere (human
anatomy, women, diseases) along with its material culture (clothes, foods, weapons, utensils), the
natural world including animals (horses, birds, insects, camels, sheep, wild animals, predatory animals)
and plants (trees, plants, palms), the natural environment (mountains, waters, canals), the
meteorological phenomena (clouds, rains, times, winds). The second type deals with purely philological
or linguistical knowledge, for example, synonymous and contrary, patterns of names and verbs,
different names denoting the same thing, etc. A final book contains miscellaneous information, which,
according to the author, evidently did not fit into either.

In detail, the books are given in the following order:

1) human anatomy (halq al-insan);

N

women (al-nisa’);

w

clothes (al-libas);

1N

foods (al-at‘ima);

&)

(&)}

houses and lands (al-diir wa-l-ardin);

~

horses (al-hayl);

oo

weapons (al-silah);

)
)
)
)
) diseases (al-amrad);
)
)
)
)

9) birds and insects (al-tuyiir wa-l-huwwam);
10) utensils and pots (al-awani wa-l-qudiir);
11) mountains (al-gibal);

12) trees and plants (al-Sagar wa-I-nabat);

13) waters and canals (al-miyah wa-1-gand);

14) palms (al-nahl);

15) clouds and rains (al-sihab wa-l-amtar);

° For a comparison between mubawwab and mugannas works with regard to the circulation of lexicographical materials

relating to plant and animal knowledges, see Grande (2016: 110).

19 ‘Abd al-Tawwab (1989, vol. 1: 129-130) lists twenty-five books to the exclusion of the one on hamr (wine).
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16) times and winds (al-azmina wa-l-riyah);

17) examples (patterns) of names (amtilat al-asma’);

18) examples (patterns) of verbs (amtilat al-asma’);

19) contronyms (al-addad);

20) different names denoting the same thing (al-asma’ al-mubhtalifa li-I-3ay’ al-wahid);
21) camels (al-ibil);

22) sheep (al-ganam);

23) wild animals (al-wuhiis);

24) predatory animals (al-siba’);

25) miscellaneous data (al-agnas)."

Regarding size, the calculation of data contained in the al-Garib al-Musannaf differs depending on the
base text versions considered. Gottschalk states that al-Garib al-Musannaf books “consist of 1000
chapters, 1200 shawahid and 17,990 words” (2008: 157). ‘Abd al-Tawwab specified that the whole
composition consists of 900 chapters (1989, vol. 1: 129-130), which feature evidence (Sawahid) from
different sources including 666 verses of poetry (vol. 1: 133-140), 44 quotations from the Qur’an (vol. 1:
141-142), 48 hadit (vol. 1: 143-144), 10 sayings (amtal, vol. 1: 145-146)." In this work, Abt ‘Ubayd made
approximately 60 references to dialectal terms in use among Arab tribes (al-lahagat, vol. 1: 147-148) and
to numerous Arabicized words (al-mu‘arrab, vol. 1: 149-150), thus providing relevant information also
for the history of the Arabic language and its varieties. Baalbaki states that “the whole book, moreover,
is characterized by brevity in explaining words and relative scarcity of Sawahid in comparison to the

vast number of words it contains (a total of 17,970 according to al-Zubaydi)” (Baalbaki 2014: 270).

2.2. The sources and the method of inquiry of a lexicographer facing the world of words

When compiling his work, Abi ‘Ubayd relied on materials collected by numerous scholars. First, in
Basra he studied under scholars such as al-Asma‘i, Abt ‘Ubayda (d. c.210/825), Abi Zayd al-Ansari (d.
214 or 215/830-1), and then in Kufa under Abii ‘Amr al-Saybani (d. 206/821), al-Kisa’i (d. c.189/805), al-

Farra’ (d. 207/822), and Ibn al-A‘rabi (d. 231/846). Such names—along with those of ‘Ali b. al-Mubarak

' The content of this last book is miscellaneous, which is the reason for its title. It is quite substantial as it includes no less
than 179 chapters, almost one fifth of the total chapters of the work (Baalbaki 2014: 269).
2 The differences in the scope of these data can be explained by the fact that the various scholars have referred to different

editions with discrepancies between them since they are based on different manuscript recensions.
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al-Ahmar (d. 194/810), Yahya b. al-Mubarak al-Yazidi (d. 202/818), ‘Abd Allah b. Sa‘id al-Umawi (d. ca.
203/819)—are cited among the sources he used to compile al-Garib al-Musannaf."

While the focus of Abt ‘Ubayd lies on the garib, clearly not all words he collected in his work fall
into this category and come from surveys held among Arabian tribes and Beduins. As far as sources are

concerned, Baalbaki claims that:

Much of the material of al-Garib al-musannaf is derived from the A‘rab, or the Bedouin
fusaha’ who were usually consulted by early philologists, and who in some cases were
authors in their own right. These include Abii l-Garrah al-‘Uqayli, Abii I-Hasan al-A‘rabi,
Abii Ziyad al-Kilabi, Abii Sanbal al-A‘rabi, Abii ‘Alqgama al-Taqafi, Abii Faq‘as al-A‘rabi, Abii
1-Qa‘qa‘ al-Yaskuri, Abti I-Walid al-Kilabi, and al-‘Adabbas al-Kinani. Aba ‘Ubayd’s reliance
on these fusaha’ and his frequent citing of dialectal material (cf. the report that he spent
forty years collecting data directly from the Arabs for inclusion in his book) are certainly
related to the strength of the component of garib in his book, as is also reflected in the
inclusion of the term garib in its title. This corroborates our view that some multithematic
works can be classified with books on garib as well (Baalbaki 2014: 269).

On the other hand, as a result of the research undertaken by ‘Abd al-Tawwab (1989, vol. 1: 67-114), who
compared several possible direct sources—namely mono-thematic treatises such as al-Asma‘T’s Halq al-
insan, al-1bil, and al-Hayl—with the corresponding thematic chapters in this work, in most cases fewer
than a fifth of al-Asma‘T’s words are included in the latter and, in several cases, with different
definitions. According to Weipert (2008), this would suggest that Abi ‘Ubayd depended largely on the
oral transmission that he received in the magalis.

Caution should be exercised, however, in drawing conclusions, because of Abt ‘Ubayd’s way of
treating his sources, not simply reproducing them but shortening or sometimes lengthening them and
expressing their contents in his own words to serve his own purposes. Weipert (2008) claims that, by
concentrating on the essentials of his sources and rendering their content in his own concise style, Aba
‘Ubayd created well-founded summaries of what had been achieved in previous generations, which

became an authoritative source for subsequent scholarship for centuries to come.

3 The composition of this work should be viewed against the wider context of Abii ‘Ubayd’s training and career. In particular,
see Gottschalk (1936; 1986); Weipert (2008); and above all the Introduction to the Garib al-Musannaf edited by ‘Abd al-Tawwab
(1989, vol. 1: 5-128).
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3. The sounds in the al-Garib al-Musannaf

In al-Garib al-Musannaf, Abt ‘Ubayd provides a wealth of information on sounds, returning a rather
broad and kaleidoscopic view of what the aswat are. For instance, various books dedicated to particular
animal species include chapters on their calls, always referred to as aswat."* The book on horses (Kitab
al-Hayl) contains, for example, a chapter on the terminology concerning nitrites and sounds related to
horses in the different phases of their life. The book on birds (Kitab al-Tayr) encompasses a very short
chapter on certain terms relating to the cries of some birds including the hen and the crow. The book
on camels (Kitab al-Ibil) contains two chapters on the sounds uttered by this animal, one of which
differentiates the cries of the camel at various stages of its life, while the other focuses on its roaring
and the (human) crying at camels (al-zagr) for inciting them." The book on predatory animals (Kitab al-
Siba‘) also contains a chapter on cries humans use to chide, check or urge, these beasts (al-zagr bi-I-siba’).
The book on these species also includes a long chapter on the calls of the predatory animals along with
those of the cattle or quadrupeds (Kitab al-Baha’im), such as the gazelle, the jerboa, and the donkey.
Animal cries are also recorded in the chapters dedicated to other species—such as insects, sheep,
beasts, animals of prey—as part of the description of their physical characteristics and traits of their
nature."

Other types of sounds are featured within the chapters of al-Garib al-Musannaf, describing the
material and natural worlds. For instance, sounds are an essential element in defining a variety of
meteorological events and natural phenomena. Objects of everyday, working and material life like pots,

millstones, house doors, produce characteristic sounds that can be either described as such or used by

!4 Some sections of al-Garib al-Musannaf recall the monographic treatises written on individual topics. Some of these, by the
way, deal with sounds. According to Saba (2019: 55, 61-65), the works entitled Kitab Halg al-insan were closely related to those
known under the title Kitab al-Farq, which concerned the different terminology between the human and animal spheres. These
books provided lexicons on 1) the divisions of the body, 2) the birth, pregnancy, and terms for offspring, 3) the voices and
cries of humans, animals and birds, 4) the sounds of humans, animals and birds, 5) the groups of humans and animals, 6) the
death of humans and animals. On the differences between human voices and animal cries of the chapters on the aswat in the
Kitab al-Farq by Qutrub and al-Asma'i, see Bellino (2022: 47-54).

' This section can be considered part of the wad* al-luga (the conventional nature of language). Here, I cannot enter into the
complex discussion, which involves as much as linguistic as philosophical and theological considerations, on the conventional
nature of language in relation to terms referring to animals or human beings or to one another. On this see Weiss (2002, vol.
XI: 7). I thank both Elias Saba and Jéréme Lentin for drawing my attention to this reflection.

!¢ In the early history of the lexicographical tradition, the philologists collected a great deal of materials that have converged
into thematic treaties. For each animal species there are in fact dedicated mono-thematic treatises, many of which have
unfortunately been lost or preserved only through partial quotations in other coeval or later works. On monothematic

treatises on wild animals generally entitled Kitab al-wuhii§ (Book on Wild Animals), see Bellino (2019).
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Abi ‘Ubayd as terms of comparison for the description of other types of sounds produced in different
environments and under various circumstances.

Fragmentary elements of the soundscape of the time can be captured through all these chapters
and the information they contain. In fact, it can be inferred that for Abt ‘Ubayd sounds are simply part
of this earthly world and as such they must be classified, enumerated, depicted in word form. Their
description—which is not exhaustive of all the possible sounds that exist but nevertheless offers a
broad and articulate description of the soundscape(s) related to each environment of the material and
natural cultures—moves on a spectrum of possibilities that include, on the one hand, the silence or the
noise (never named in their absolute form but always relative certain ways of unmaking/producing

sound), and on the other, the multiple forms of sound articulation from animal cry to human voice.

4. A human being (made of words) as featured in the al-Garib al-musannaf

The first sounds that Abt ‘Ubayd describes are those uttered by the human beings. The opening book
of the human body (Kitab Halg al-insdn) focuses on anatomy but also includes materials about some
other physical and behavioural aspects. In particular, this book consists of an opening chapter devoted
to the naming of

1) the various parts of the human body, followed by a series of chapters on epithets and names related
to

2) the human body (halqg al-insan), namely, tears of the eyes, their bottom and weaknesses (dam’ al-
‘ayn wa-gawriha wa-du'fiha), names of breaths (asma’ al-nafas), epithets on people’s tallness (al-tiwal)
or shortness (al-gisar), colours (al-alwan), voices (al-aswat), ways of speaking (aswat kalam al-nds),
languages and speech (al-alsina wa-l-kalam);

3) praised and blamed traits of people’s character (al-ahlag), such as avarice (al-buhl), strength of
vigour and constitution (Siddat al-quwwa wa-I-halq), courage and bravery (al-Suja‘a wa-siddat al-ba’s),
brightness of spirit and its sharpness (daka’ al-qalb wa-hiddatihi), cowardice and weakness of spirit
(al-gubn wa-da‘f al-qalb), weakness of intelligence and dumb opinion (da‘f al-‘agl wa-al-ra’y al-ahmagq);
weakness of constitution (al-da‘if al-badan), dementia (al-guniin), voracity and bulimia (al-Sarah wa-
duhiil al-insan fima la ya‘niyihi), bad haste for everything that is not appropriate (al-Sarir al-masari* il
ma la yanbagi), the vile vulgar of bastard men (al-hasis al-haqir min al-rigal al-da‘iyy); leftovers (of
meals) of people and riffraff (husar al-nas wa-siflatiha), the most skilful men (al-dadi min al-rigal);

4) ways of walking (masy al-nas), in particular of men who walk fast or slow;
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5) epithets on beauty and ugliness (al-gamal wa-I-qubh); division of nourishment among people (gismat
al-rizq bayna al-nds); men able to do things skilfully and poorly to be sold (al-ragul al-hadhiq bi-I-shay’
wa-l-radi’ al-bay’);

6) groups of people (al-jama‘at min al-nds); various differences between people and what can happen
to you (al-firaq al-muhtalifa min al-nds wa-man yatra’u ‘alayk); exuberance of people and common
people (gumar al-nds wa-dahma’ihim); groups of the people of the household (of the Prophet) and its
tribes (jama‘at ahl al-bayt wa-qabilatihi); groups of people coming from another place, imposing
themselves on others and chiefs of people; peoples who do not answer to the sovereign against their
might and leading personalities of the sovereignty (al-gawm 1a yudibiina al-sultan min ‘izzihim wa-
hassati al-mulk); peoples aggregating on the individual (al-gawm yagtami‘ana ‘ala al-ragul);

7) young people (al-Sabab); years and growth in age; advancing in age and senility (al-haram);
children’s proper nourishment (al-walad wa-I-gida’); poor child nourishment (al-gida’ al-sayyi’ li-l-
walad); children’s teeth (asnan al-awlad); names of a man’s first son and last one; names of a man’s
first son from youth to old age; names of what comes out with the baby (asma’ ma yahrugu ma‘a al-
walad);

8) lineage (al-nasab); lineage by mothers, fathers and others; lineage by slaves (al-mamalik); names of
the relationship on the female side (al-qaraba) in the lineage and of an adopted son (al-ad‘iyd);
[name of] relation (al-nisba); adoption of a half-son by his father and genuineness of the lineage

(naz‘ Sabah al-walad ila abihi wa-I-sihha fi al-nasab).

As can be seen in this first book, the interest of Abti ‘Ubayd in sounds is embedded within the more
general concern for the human beings and the corporeality of their body. This first book hints at the
sphere of the senses or, at least, the sensory organs. Indeed, the chapters on the voices are concerned
with the sphere of sound hearing, although Abt ‘Ubayd does not systematically deal with issues of
sound perception or hearing as one of the five senses, rather offering a theory of the senses that in fact
is not yet covered in this kind of source.”

Further, the book contains names and epithets of character traits (ahldq) that range from positive
to negative and involve both the unique personality of each individual and how others perceive one.

Beauty and ugliness are covered in a separate chapter. It may be significant to note that, as in the case

7 The scope of the studies on the senses at the beginning of the history of Islam also helps us to better frame the study on
sounds and on hearing. Important reflections for a historicisation of sound-related materials were made by Fahmy (2013) and
Lange (2021, 2022).
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of certain animals, a distinguishing characteristic of humans is how they walk, to which Aba ‘Ubayd
devotes a few chapters.

In the final part of the book, Abl ‘Ubayd moves on to the nomenclature of human beings in
connection to their role and function in society. He lists the rich and complex terminology related to
the different types of groups, various ages, and lineage. This section portrays human beings both in a

reciprocal relationship and in relation to the flow of time.

5. The kaleidoscopic perception of sounds: voices, ways of speaking, and languages according to Aba

‘Ubayd al-Qasim b. Sallam

If, as Butler and Nooter (2019: 4) put it, “humans have their own panoply of vocabulary for voices,” Aba
‘Ubayd provides an array of terms to define many of them.

As outlined above, Abt ‘Ubayd distinguishes various categories of sounds in connection with the
human sphere he lists in three different chapters: sounds regarding the voices and the different ways
they are uttered (bab al-aswat wa-ihtilafiha), sounds regarding the ways people speak (bab aswat kalam
al-nas wa-harratihim wa-gayr dalika), sounds regarding languages and speech (bab al-alsina wa-I-kalam)."®
As a whole, these three chapters offer a rather articulate palette of human-related sound capabilities
in which voice (sawt) is seen as a way of articulating sounds, spoken word or speech (kalam) as a way of
uttering or expressing things in words, and language (lisan) as a way of articulating meanings of words
are the three main focuses of interest for Aba ‘Ubayd."

Within the framework of these three different categories, al-Garib al-Musannaf provides a well-
structured taxonomy that consists of nouns and adjectives (asma’ and nu‘iit) and, in some cases, verbs.
In each chapter, Abti ‘Ubayd displays the spectrum of variables found in uttering sounds, pronouncing
words, articulating Arabic language by selecting both common and rare terms from various

lexicographical sources at his disposal and putting all of the terms in the form of word lists.

18 various scholars emphasise the relevance of this tripartition. See Bologna (2022: 36-40).
' This subdivision shows the greater breadth of the scope of the voice than of the word and thus seems to reserve an
autonomous sphere of reflection for vocality in all its expressions. Drawing on major studies like those of Paul Zumthor,

Cavarero (2003: 19) insists on the wider scope of the voice than that of the logos.
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5.1. Sound categories and acoustic labels

In al-Garib al-Musannaf, Abi ‘Ubayd does not seem to propose subjective categories to classify the
various types of sounds. Each chapter collects lists of words, in turn divided into clusters, containing a
variable number of terms, introduced by the name of the philologist who acts for their source like in a
hadit.

In order to describe the sounds, Abl ‘Ubayd associates broad definitions such as “loud” or “soft”
sound that can be applied to a variety of rare terms with further possible variations of properties that
seem objective and measurable, such as pitch, intensity, force, and repetitiveness. The more general

"% whereas a set of more specific

definitions would trace back to a few broad “sound categories,
“acoustic labels” can be identified within them.* The information on a specific type of sound—
regardless of whether it belongs to the sphere of voice, speech, or language—is thus given by the
association between a term and an acoustic label that places such term in a specific range of the sound
spectrum within a broader sound category.

The beginning of the chapter on voices and their differences provides an example of the text:

al-Asma‘T: [it is said of]** a man nabbah is loud of voice and nabbag [also with gim] is
vehement in voice. And al-faddad is similar, the name comes from al-fadid (the vehement
utterance). And al-wa’d and al-wa’id are all the loud sound. And al-nahim is similar, and also

* The use of the term “category” draws inspiration from the dialectological study carried out by Breteau and Roth on the
dialectal sound system of a Tunisian region (1988-1989; 1990; 1996). Through the analysis of the Textes arabes de Takrotina
collected by W. Marcais and A. Guiga (1925) and the Glossaire (1958-1961) that follows, Breteau and Roth identified a series of
“acoustic categories” with relatively objective parameters forming the oral/aural system—namely the soundscape—of the
village of Takriina (Tunisia), the tribes of the Marazig and the Zaer. In particular, Breateau and Roth (1990: 19, 43-47) illustrated
that the categories deal, respectively, with four sequences of the process of sound emission, namely 1) overture, 2) expression
of immediate sound, 3) expression of sound diffusion, 4) sound stop and repercussion. To these categories they added the
“variables” of pitch, intensity, duration, and volume, which led them to define the different types of sound as continuous-
indistinct, continuous-acute, continuous-crescendo, continuous-decrescendo, vibrating, vibrating-resonant, resonant, serial,

punctual-serial, and irruptive.

2 When classifying voices, Albano Leoni (2022: 32-34) emphasises the importance of using “acoustic labels” (in Italian
“etichette sonore”). Actually, he proposes a distinction between a classification of voices in which “somewhat generic labels
are applied, assigned on the basis of a general impression and pertaining to current usage: examples include low, grave, deep,
sombre, acute, silvery, shrill voices, more or less traceable to variations in pitch...,” and a classification in which the acoustic
labels are more precise as they refer to objective properties in use in specific professional fields or assigned on the basis of
the presence/absence of dominant characteristics. They may be further supplemented by individual and/or social

articulatory habits and/or occasional variations in the use of the voice.

22 0nly added in the text edited by Dawiidi (2005, vol. 1: 102).
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al-za'ma. And al-wagr is the voice. And al-sarir and al-sarsara are amongst the voice but not
[uttered] with force.

(Abt ‘Ubayd, al-Garib al-Musannadf, ed. ‘Abd al-Tawwab, 1989, vol. 1: 305).

This opening part of the chapter features terms attributed to al-Asma‘i who collected words referring
to the category of someone having loud voice (Sadid). The first ones listed—nabbah and nabbag (i.e., both
meaning one having a vehement voice), faddad (one having a strong voice), al-wa’d and al-wa’id (loud sound
or noise)—are all accompanied by definitions, i.e. labels (loud of voice, vehement in voice, loud sound),
which enable Abl ‘Ubayd to place each of them in the section of the spectrum referred to sounds
uttered loudly (Sadid al-sawt or al-sawt al-Sadid) or even vehemently (al-fadid).

The aforementioned part of the chapter contain not only synonyms related to the human sphere
but also terms that extend the perception of uttering a loud or vehement sound in other directions:
towards the animal sphere, e.g. with the term al-nahim, which means an heavy sound coming from the
chiding of camels; in an attitude of anger and aggressiveness, e.g. with the terms al-za’'ma, which means
a vehement shout; and al-wagr, which denotes a voice uttered out of rage.

Subsequent sections of the chapter contain information attributed to other transmitters and add
other terms both relating to this segment of the spectrum or possibly shifting the focus towards other
targets, in which, for example, the voice is uttered without force (al-sawt laysa bi-l-Sadid) or with a
different frequency by emphasising, for example, its repetitiveness.

If we compare them, the three chapters on sounds are arranged with categories following the
same pattern, ie. ranging from more to less, from the loudest to the softest (sound), from the most
intense to the softest (way of speaking), from the most comprehensible and eloquent to the most
illogical and disordered (organisation of language). With due differences or similarities between sounds
and colours, term after term the palette grows full of nuances and slowly changes colour. Hence, only
the entire reading of the chapter offers a complete overview of the terminology relating to the various

types of sounds.

5.2. Varieties and types of terms used for describing sounds®”

In each chapter, Abt ‘Ubayd lists terms consisting of names, adjectives and verbs more rarely. In

particular, the distinction between nouns (asma’, sing. ism) and adjectives (nu‘it, sing. na‘t) is crucial in

» An analysis of the forms and patterns of the terms in the various lists is beyond the scope of this article. For this purpose,

the huge analysis on the terminology related to colours made by Fischer (1965) could certainly be useful.
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this genre of work. The first category may include both substantives and adjectives that denote a
person or a thing, whereas the second is a more complex category that encompasses adjectives or
attributive locutions added to a noun to qualify it.**

How did Abti ‘Ubayd select, include, and interrelate the rare terms in the list? The aforementioned
list of terms on loud sounds attributed to al-Asma‘l includes two terms that fall into another category
of voices not uttered with force (laysa bi-I-$adid): al-sarir designates a prolonged sound and al-sarsara
means a creak. The criterion by which Abt ‘Ubayd or al- Asma‘l proposes this binomial seems to be
prompted by the need to discriminate a pair of synonyms—at least those terms that fall into the same
category and also have the same label—that nonetheless differ both in terms of phonic nature (because
they indicate different types of sounds) and in terms of phonetic nature (because they derive from
different roots but contain the same consonants: s-r-r and s-r-s-r).

In the chapter on the ways people speak, Abii ‘Ubayd gives more information related to the form
of the rare noun or adjective he quotes by mentioning again a set of connected terms derived from

roots that share consonants and thus may be assonant:

al-uniih is a sound accompanied by a reiterated hemming® in the throat (sawt ma‘a
tanahnuh). From this it is said a man antih, with the vowel fatha on the first letter alif, when
he is asked for a thing and makes a reiterated hemming in his throat with a hoarseness [of
the voice] (ida kana yatanahnahu ma‘a bahah), then he breaths and breathed hard (anaha
ya’nihu) and thus al-aniih is the man who breaths hard by hemming in his throat (ya’nihu).

(Abt ‘Ubayd, al-Garib al-musannaf, ed. ‘Abd al-Tawwab 1989, vol. 1: 310).

In this section, Abl ‘Ubayd provides a primary definition of the noun uniih (the [sound of] breathing
hard)*® connecting its meaning to that of tanahnuh (reiterated hemming in the throat), thus linking the
two roots -n-h and n-h-h. The former root (*-n-h) refers to someone who breaths hard, or violently, in
the consequence of heaviness or oppression experienced by that person as an effect of disease or of
being out of breath. In contrast, the latter (n-h-h) refers to someone who reiterates a sound, or makes

a reiterated humming in his throat, like a slight coughing. Abt ‘Ubayd uses this second root in its

* For the two terms as defined by grammarians, see respectively Edzard (2009, vol. 4: 422-428) on noun (ism) and Versteegh
(2009, vol. 4: 219-222) on sifa and its difference with na‘t. In the lexicographical sources, however, the difference between noun
and adjective should not be traced back to purely grammatical categories but has more of a semantic value.

% This term indicates a hesitation by uttering “hum [or hem] and haw”.

% According to Lane (1863-1893, vol. 1: 113), the term uniih indicates a sound like the one which is called zafir, lit. meaning

‘calamity; misfortune’ since it is arising from grief, anger, repletion of the belly, jealousy.
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reduplicated form (n-h-n-h), which also in terms of acoustics suggests, through phonetic imitation, the
signified action of making a reiterated hemming in the throat. To the explanation of the variant aniih,
he adds a further term of onomatopoeic origin (bahah), whose root (b-h-h) refers to someone who has
a hoarse, rough, harsh voice. Although all these roots refer to hoarseness, the terms derived are
different semantically and acoustically.

In other cases, the criterium adopted by Abt ‘Ubayd is different. In all the examples drawn from
the opening part of the chapter on the voices, the rare terms are mentioned in pairs, thus showing at
once a resemblance of meaning—almost a synonymy—because they fall into the same acoustic
category, but also a difference in terms of phonetics (as in the case of nabbah and nabbag) or pattern
(sarir and sarsara), which is reflected in their different significances.

In some cases, Abl ‘Ubayd lists terms whose phonetic distinction—despite being synonyms—is

relevant on the semantic level as in the example below:

Abii ‘Ubayda [said]:”” al-zamdara is [i.e., means] the sound from deep in the body; al-zamhara
is [i.e., means] the cry of a she-ostrich (al-zammara).

(Abt ‘Ubayd, al-Garib al-Musanndf, ed. ‘Abd al-Tawwab 1989, vol. 1: 305).

The terms zamgara and zamhara quoted from Abt ‘Ubayda differ concerning the consonant §/h. While
the first term, which means the roaring of the lion or thunder, is described as a sound coming from
deep in the body (al-sawt min al-gawf), the second term, which means the roaring of rage or hunger,
specifically that of the tiger, is compared to the zammara, which is the cry uttered by the she-ostrich
(derived from the verb zamara, used only when the she-ostrich cries). Only by comparing these terms
on the acoustic level does Abt ‘Ubayd differentiate their meaning.”

There are cases where the difference is only a vowel, as in the following example:

From al-Asma‘t: al-‘arak and al-‘arik, al-hisaram and al-husaram are all sounds (aswat).

(Abi ‘Ubayd, al-Garib al-Musanndf, ed. ‘Abd al-Tawwab 1989, vol. 1: 305).

The difference transmitted from al-Asma‘i is once again acoustic and semantic. Different in terms of

vocalisation (a/i), ‘arak and ‘arik are synonyms meaning both a strong sound uttered in striving or in

77 0nly added in the text edited by ‘Abd al-Tawwab (vol. 1: 305).

* Again, in this case, one should note the assonance between the three terms. The first two stem from a quadrilateral root

(respectively z-m-g-r and z-m-h-r) which have the three radicals of the third one in common.
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war. Otherwise, the two terms hisaram and husaram, which differ in the vocalisation of the first syllable
(i/u) refer respectively to the laugh of the hyena and the roar of the lion. While they indicate animals
of similar species, they designate different kinds of cries.

In other cases, such as in the chapter on spoken word and language, Abt ‘Ubayd provides a more
grammatical explanation for the term he quotes. In the case of lahd (the distorted in the mouth) he also

lists the verb from which it derives and the resulting adjectives in the masculine and feminine forms.

And al-laha s [i.e., means] [one] in the [state of being] unsound (fi al-batil) [because of being
distorted in the mouth]. From this it is said that a man is alha and a woman lahwa’, and
thus he was obscure in his speech (lahiya lahd) [is written] with alif magsra.

(Abt ‘Ubayd, al-Garib al-Musannadf, ed. ‘Abd al-Tawwab 1989, vol. 1: 314-315).

In this last chapter, Abti ‘Ubayd makes greater use of technical terms, namely nouns indicating specific

speech or language features rather than adjectives relating to persons.

Other [said]: al-lahlahani is [i.e., means] the one who has an impediment in speech (‘ugma). It is
said: there is barbarism in it.
(Abt ‘Ubayd, al-Garib al-Musannaf, ed. ‘Abd al-Tawwab 1989, vol. 1: 316).

As can be seen in this example, the epithet referring to the person who possesses a certain quality in
speaking who is called al-lahlahani, means the one barbarous in speech, and is closely related to its
speech defect, a barbarism (lahlahaniyya) (Rabin 1951: 50). The use of the term ‘ugma, which means
speech impediment, to explain this kind of incomprehensible way of speaking places this defect in a
particular category.

Finally, there are examples where Abl ‘Ubayd presents a rare term, such as harir, which is

explained using a label that places it in a different category (such as sawt al-ma’).

al-harir is [i.e., means] the sound of water.

(Abi ‘Ubayd, al-Garib al-Musanndf, ed. ‘Abd al-Tawwab 1989, vol. 1: 314).

In the following pages, I review all the nouns and adjectives contained in the three chapters on sounds
related to voice (sawt), speech (kalam), and speech and language (kalam and lisan) by ordering them in

a series of tables that highlight the categories and the labels but also the nuances that distinguish them.
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6. The focus on the voice (sawt)

In the first of the three chapters, Abl ‘Ubayd offers the first wordlist of sounds related to voices (bab
al-aswat wa-ihtilafiha). By and large, he distinguishes two macro-categories of voices: the loud voice
uttered with force (in the table: 1 Sadid al-sawt or al-sawt al-Sadid) and the low voice not uttered with
force (2: al-sawt laysa bi-I-$adid). Alongside this distinction, on the one hand, he isolates a category of
voices uttered in particular circumstances such as calling (3: bi-I-du‘@’), and, on the other hand, a variety
of voices uttered in conditions that do not fall into any of the previous categories (4 [without a
definition]).

Before we go into the details of the categories and their corresponding associated terms I would
like to make a few general remarks. This broad division into four acoustic categories reveals the
prominence given to the force of utterance of the voice. The adjective Sadid implies that the sound of
the voice possesses the quality of being loud, vehement, and vigorous. This focus recurs in all three
chapters and may also be relevant in terms of phonetics. For example, according to the Arabic sound
system of some grammarians, one of the cardinal points that underpins the doctrine of the coalescence
or incorporation of letters concerns precisely the distinction between “close” or “tight” (Sadid) and
“loose” (rihw).” This difference may also be important for the choice of terms and links drawn within
the list. In many cases, the terms within each category or label seem to hint that there is a close
relationship between the tone, the timbre, and the pitch of the voice and the emotional state in which
the sound is produced.

The four macro-categories show further possible nuances.

As for the loud voices (1), Abii ‘Ubayd employs two terms—al-§ahir and al-fadid—to establish
comparisons if they are uttered vehemently or forcefully (1.1.). The term §ahir refers to a high, loud,
or vehement voice. The use of this particular term could be significant in light of the distinction in the

sound system of the Arab grammarians, between voiced sounds (maghiir) and voiceless ones (mahmiis).

#Vollers (1892, vol. 2: 134). According to Arab grammarians, the adjective Sadid refers to “those letters that, in a state of
quiescence, prevent the current of the voice in their utterance.” The so-called al-hurif al-Sadida are ’, b, t, §, d, t, q, and k. See
Lane (1863-1893, vol. 4: 1518). They are different from al-hurif al-rihwa, the so-called “lax letters,” namely, t, h, h, d, z, 5, §, s,
d, 7 &, f, h. See Lane (1863-1893, vol. 3: 1061). For more on the opposition between the modern notion of voiced/voiceless and

lenis/fortis phonemes, see Danecki (2008).
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Hence, the voicedness together with the quantity of stress at the moment of its emission may
characterise the sound, and thus the voice, defined as gahir.*

The term fadid denotes a vehement utterance without specifying the degree of its vehemence. The
strength and vehemence of this emission is further distinguished from the cry of certain animals that
utter a strong sound in striving or from the voice uttered out of rage (1.2.). Another term of comparison
is al-siyah (shout) referring to when a person, animal, or anything raises their voice and cries, utters a
loud cry, or even shouts (1.3.). A final group of loud sounds are the cries applied to people and/or
animals who exhort them to do something (1.4.).

Regarding voices not uttered with force (2), Abu ‘Ubayd seems to specify two categories: low
sounds, emitted without the use of force, in the description of which pitch is relevant (2.1.); and
prolonged or repeated sounds, in which frequency of utterance prevails (2.2.). The former are not
precisely described and the spectrum of possible low voices is quite varied. The range of repeated and
prolonged voices also varies. However, in this case, Abi ‘Ubayd provides an indication regarding the
prolongation of the voice and the extension of the sound (mamdid al-sawt) also indicating the point of
articulation in the repetition (sawt yuraddiduhu fi gawfihi, litt. voice that is repeated from the deep in
the body).

The sound of the voices uttered when supplicating (bi-I-du‘a@’) or with a variety of feelings that
return the person to a state of difficulty (such as ma‘a tawaggu‘, with suffering) represent a further
category (3) that goes beyond the greater or lesser strength of the voice and rather concerns emotional
or psychological changes or special circumstances in which something is uttered.

The last category includes a variety of sounds and voices that cannot be easily classified (4), of
which Abti ‘Ubayd does not give precise indications except in the case of the sound of water (sawt al-
ma’).

As mentioned above, I arranged the terms listed in the three chapters on sounds of the first book
of al-Garib al-Musannaf in tables, grouping them according to the acoustic categories provided by Abt
‘Ubayd. Unlike the previous examples, the Arabic text as given in al-Garib al-Musannaf, is unpacked and
transferred to the table. The columns of the table (from right to left) provide information on a) the
Arabic rare name listed in the text and listed in alphabetical order), b) its meaning as found in the most

important Lexicons (Freytag, Lane, Kazimirski), c) the acoustic label to which Abt ‘Ubayd associates

*® Grammarians and linguists have discussed the distinction between the letters maghiira and the letters mahmisa. Equally
debated is the meaning of the two terms and whether they actually refer to voicing and voicelessness. On the different

opinions on this issue, see in particular Fleisch (1958) and Danecki (2008).
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the rare term and of which he gives the general meaning, and d) the name of the transmitter. I have

numbered the acoustic category and sound labels. Some rare terms are found in more than one table.

1.loud
1.1. vehement and strong

other al-gahir’* al- rough, loud, vehement voice gy

sawt
other al-sawt high, loud, or vehement, voice or speech )%A
Abii Zayd al-sawt din 3 A
Abii Zayd, al- al-sawt uproar, vehement utterance® EES
Ahmar
al-Asma‘i al-sawt vehement shout F
Abii Zayd al-sawt crying out, clamouring, shouting b gaa
Abii Zayd al-sawt howling [of dog, wolf, jackal], clamouring, shouting X
al-Asma‘i al-ism minhu | having a strong voice YKt

al-fadid
al-Asma‘l vehement utterance 208
al-Ahmar al-sawt /al- | loud and shrill Uanal

fadid
al-Asma‘i Sadid al-sawt | having a vehement voice [like a bark]* CLu
al-Asma'‘l Sadid al-sawt | loud or vehement in voice™ CLu
al-Asma‘l al-sawt heavy sound [of the chiding of camels] (*-‘-G—’
Abi ‘Amr al- al-sawt al- hd’i‘a [vehement sound] 3532500
Shaybani Sadid
al-Ahmar al-sawt thud RYRYY

*! The term al-gahir denotes the sounds of which musical modulations are formed, which are three in number; the sound thus
called being from the head, issuing from the air-passages in the nose, having in it a roughness and hoarseness, and followed
by a gradual fall [of the voice] modulated in accordance to that same sound, and then followed by a sound.

*? In the animal sphere, the term denotes the beating of an eagle’s wings.

% In the animal sphere, the term denotes a dog that barks a lot.

** In the animal sphere, the term denotes a loud-barking dog. The distinction between the two terms nabbah and nabbag
therefore seems to be one of intensity and amount.

* This terms goes along with wa‘iya. They both are onomatopoeic sounds denoting a kind of hullabaloo, loud shout, tumult.

This sequence goes together with that of the three terms explained in footnote 32.
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al-Asma‘l al-sawt al- loud sound or noise [occasioned by vehement of heavy 0% 5 3
Sadid treading of the ground]
al-Ahmar al-sawt / al- rustle 36385 5
fadid
Abu ‘Amr al- al-sawt afflatus A
Shaybani
Abii Zayd al-sawt sound accompanied by a hoarseness*® =
Ab{ ‘Amr al- al-sawt al- wa'‘iya [vehement sound] dacly
Shaybani Sadid
Abi ‘Amr al- al-sawt clamour [mixed sound] =3
Shaybani
Abt ‘Amr al- al-sawt tumult, strepitous, clamour u‘; 3
Shaybani
1.2. strong in striving
from al-aswat laugh [of the hyena] S| IVEN
al-Asma‘l
from al-Asma‘i al-aswat roar [of the lion] o JL&;
Abi ‘Ubayda al-sawt min roar [of the lion or thunder] 3
al-gawf”’
Abii ‘Ubayda zammara® roar [of rage or hunger, of the tiger] 3AR)
from al-Asma‘l | al-aswat strong [sound uttered when striving or in war] / e
EpS
al-Asma‘l al-sawt wrath )s; 3
1.3 shout
al-Kisa'1 al-siyah cry vehemently emitted"' aalla

% The term has the variant with h instead of § and denotes a rustle.

%7 The terms wa'd, waga, waha are evidently of onomatopoeic origin and indicate voices uttered tumultuously and vehemently.

% The verb wahwaha denotes a sound accompanied by a hoarseness, roughness, harshness, or gruffness, of the voice. 1t is said

that it means “he made his breath to reciprocate in his throat, so as to be audible, by reason of cold.”

% The label denotes the sound coming from deep in the body.

** This term denotes the cry uttered by the female ostrich. The three terms (zamgara, zamhara, zammara) refer to similar types

of sounds but uttered by different animals although tagged by the same label.

*! In the animal sphere, the term denotes the buttocks of camels rubbing another that make a sound by their being grated.
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that one hears from afar

1.4 cry*

Abi ‘Amr al- al-sawt exhortation [cried out to him ya wayhah (Ho! On!)], cry to 4_).1\3

Shaybani camels [or horses and men]*

Abi ‘Amr al- al-sawt bi-1- shout, crying out U_x;u@_"a

Shaybani nds wa-l-ibl**

Abi Zayd [it is what he says] yahiyah (Ho! On!) Jsia ol sa
Lal,

2. not uttered with force
2.1. low sound
al-Umawi mamdid al- soft sound or low, murmured, voice 6 1A
sawt™®
Other al-sawt low sound, any sound that is not vehement, or a sound )

from Abu ‘Amr

al-sawt laysa

whisper, an act of whispering or speaking softly;

al-Shaybani bi-I-Sadid sensation caused in the ear by the vibration of the air or

the vibration causing this vibration

low sound; or a sound that is not vehement: or the

sound, or voice, of a man, which one hears from afar
from Abd ‘Amr | al-sawt twang OB
al-Shaybani a sad voice when singing

said of a woman in her wailing; and of a pigeon in its

cooing; and of a bow on the occasion of its string’s being

pulled and let go
from AbG ‘Amr | al-sawt faint noise Bi.}fa
al-Shaybani

2.2. prolonged / creaking / repeated
al-Umawi mamdid al- crying aloud in weeping Pk

sawt

* This sub-category covers a range of onomatopoeic sounds.

“ Abt ‘Ubayd specifies that the term applies to both men and camels.

“ Abt ‘Ubayd specifies that the term applies to both men and camels.

* The label denotes the reiteration of sound.

*¢ Abi ‘Ubayd associates this term with rund’ giving them both the same acoustic label, although gams is distinguished by being

alow sound and runa’ by being reiterated.
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uttering of the sound of reiterating the breath with

weeping
from AbG ‘Amr | al-sawt trilling, or quavering, and prolonging the voice ?:)3
al-Shaybani hum; humming; intonation; singing; song; chanting
al-Asma‘i min al-sawt creaking Hya
wa-laysa bi-1-
Sadid
al-Asma‘i min al-sawt squeak 5 ya ya
wa-laysa bi-1-
Sadid
other al-sawt creaking, grating®’ i ya
other al-sawt clanging, loud ringing sound Jlia
[rumbling]*®
from AbG ‘Amr | sawt rumbling, grumbling sound; uttered a sound like that of 38K
al-Shaybani yuraddiduhu | one throttled, or strangled or like one harassed, or
fi gawfihi® fatigued, or overburdened
from Abu ‘Amr sawt reiterated sound, or made it to reciprocate, in his C"‘A"
al-Shaybani yuraddiduhu | inside®
fi gawfihi
other al-gahir al- whimpering, sobbing, weeping, feeble note C"““"
sawt
3. sound with supplication
other al-sawt ma‘a | moan® BIEES
istigata wa-
tadarru®'
Abi ‘Amr al- al-sawt supplicating, vociferation; long loud deep sound> G
Shaybani

* The sheave of the pulley caused a sound to be heard on the occasion of the drawing of water denoted by this term.

*® This sound is to be heard on the occasion of drinking in consequence of one’s intestines having become dry.

* The label denotes a sound that is reiterated and coming from the deep within the body.

* Meaning one who when asked for something, disliking to give it, has recourse to a pretence, and makes a reiterated

breathing [or humming in his throat] as a feint to hide his unwillingness. The term denotes a grave and crass voice.

*! The label denotes a sound along with a calling for help and supplication.

*2In the animal sphere, the terms mean the bellow [of a cow or a bull].

=y (=

> Freytag indicates that this sound is emitted when calling camels crying out ‘ag ‘ag.
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2

from Abi ‘Amr | al-sawt bi-I- coo alia

al-Shaybani du‘a™

4. other types of sound

Abt ‘Amr al- al-sawt any sound, or any mixed, confused, sound (JAJ‘
Shaybani
al-Umawi sawt al-ma’ gurgling, murmuring [of the water] By );
Abi ‘Amr al- al-sawt gnashing u:ua
Shaybani
other mitlu al-sawt | rattling in the throat; hoarseness or roughness of the By JS

al-muhbtaniq | voice [occasioned by dust]
aw al-

maghad”

Abi ‘Amr al- ida zafara®® roar® il

Shaybani

7. The focus on the way of speaking (kalam)

In the chapter on sounds regarding how people speak and their motion (bab aswat kalam al-nds wa-
harratihim wa-gayr dalika), AbiG ‘Ubayd uses the two general terms sawt and kalam to designate,
depending on the rare terms referred to, whether only the sound of the uttered voice or also the spoken
words or the speech are involved. Hence, the chapter involves both how spoken words are uttered and
how people speak.

In the opening part of the chapter, Abi ‘Ubayd mentions two other important terms—haraka (a)
and galaba (b)—in connection with voice and/or speech. haraka means motion and movement, but also,
more in general, the activity [of speaking],”® while Jalaba denotes a mixture of cries, shouts or noises,
and thus a confusion. Therefore, these two terms indicate two poles in the range of meanings of

speaking in general.

** The label denotes a sound [uttered] with supplication.

%> Abii ‘Ubayd specifies that the sound is similar to the voice uttered from a narrow place (al-muhtaniq) and the voice of the
afflicted (al-maghud).

*¢ Abt ‘Ubayd specifies the circumstance in which this voice is uttered, that is, if he breathed out.

*7 This term denotes somebody who drew in his breath to the utmost by reason of distress. It also means the beginning of the
cry of the ass.

* Among other meanings, haraka means a “letter’s having a vowel immediately following” and a “vowel” itself.
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a. motion / activity
Abl Zayd | kalamuhum wa- desire to talk [of the people] openly iala
‘alaniyatuhum dina
sirrihim®
al-Kisa'l al-haraka low, faint, gentle, or soft sound; motion® FERES
other aswat al-nds crying out, shouting, or clamouring [of people talking] 61 5La guia
al-Asma‘i | al-kalam wa-I- verbosity YINOY
haraka®
Abt Zayd | al-haraka (the talking) of agitated motion PR 3
b. talking with noise®
Abi Zayd | al-kalam wa-I-galaba | crying out, clamouring, shouting b gaa
al-Asma‘l | al-kalam wa-l-galaba | clamour [way of speaking and noise] g_al.k
Abli Zayd | al-kalam wa-l-galaba | howling [of dog, wolf, jackal], clamouring, shouting X

As in the previous chapter, the force of the sound emission used in uttering words represents a
discriminating factor in speaking. In this connection, Abti ‘Ubayd distinguishes between speech
characterised by loud, soft, and low sounds: while he reintroduces the difference between loud and low
speech, namely with force (1: Sadid) or without force (3: laysa bi-I-Sadid), he adds the variable of soft
speech (2: hafiyy), which could be understood as a variable of low sounds. The latter category relates to
sounds unperceived or imperceptible by the ear and therefore to an almost inaudible way of speaking.

Abi ‘Ubayd then sketches a category of sound patterns generated when murmuring and therefore
lists various ways of speaking characterised by a murmuring or trembling voice (4: sawt ma‘a bahah),
optionally accompanied by a reiterated hemming in the throat (sawt ma‘a tanahnuh). Similar to the
previous chapter, Ab ‘Ubayd also identifies a category of ways of speaking when the voice is uttered
with supplication (5: al-sawt bi-I-du‘a’) or with a variety of attitudes that return the person to a state of
difficulty (al-sawt ma‘a tawaggu‘, with suffering). These two categories overlap because they include

sounds produced in certain moods or circumstances.

** The label denotes their [people’s] way of speaking and their openness without secrets. The expression also appears in the

Qur’an (2:275) to mean “openly,” “publicly,” and “aloud.”

 In the animal sphere, this is the sound of the creeping of serpents and the sound of the hyena.

% In some editions, the term is written sl s,

¢ The label specifies that the term refers both to the way of speaking and to the motion or the activity.

% This category includes terms denoting both the manner of speaking and the confusion (of cries, noises) in it.
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Incomprehensible speech that cannot be understood or accepted represents a further category

(6: al-kalam alladi la yubayyinu). Underlying this category is evidently the idea of not possessing a clear

or eloquent language (kalam bayyin). In fact, we find there a variety of ways of speaking that range from

the obscure (zulma) to the obscene (hugr).

Finally, a last category combines various unclassifiable ways of speaking (7).

1.loud
al-Asma‘l | al-sawt voice, breath, emitted with a moaning; hard breathing );AJ
al-Asma‘1 | al-sawt speaking or uttering in a warbling manner; speaking in Clla
a singing manner
al-Asma‘1 | al-sawt stridulation; harsh and loud sound; squeaking; grating; " TRV
creaking; jarring; chirp;
al-Asma‘l | al-sawt hoarse, rough, harsh, or gruff, in voice Jaia
al-Asma‘l | al-sawt loud ringing sound; uttering the kalima [or sentence] FIAR
with a feigning, or making a show, of skilfulness
al-Kisa'l al-siyah cry vehemently emitted; tushes of camels, that make a dalia
sawwata sawtan sound by their being rubbed against one another
Sadidan
al-Asma‘l | al-sawt chest-sound ):\;Ja
al-Asma‘l | al-sawt roar of the lion, tiger; voice of the moan of pain; sound u.:@_a
of the monkey’s cry; uttering the kind of sound termed
za’tr
other al-sawt heavy sound [of the chiding of camels]; roar (*-‘-G—’
other al-sawt loud sound or noise [occasioned by vehement heavy A0
treading of the ground]
2. soft
other sawt hafiyy act of whispering or speaking softly [without vibration o
of the vocal cords]
other al-kalam al-hafiyy whisper®* alqia
other al-kalam al-hafiyy murmur softly, speech concealed Y

¢ This term denotes an occult way of speaking.
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3. low sound

other al-sawt al-hafiyy whisper, act of whispering or speaking softly; sensation 66 )5 B
laysa bi-l1-Sadid® caused in the ear by the vibration of the air or the

vibration causing this vibration; low sound; or a sound
that is not vehement: or the sound, or voice, of a man,

which one hears from afar

other al-sawt twang; sad voice when singing®’ BN

e

PR

other al-sawt trilling, or quavering, and prolonging the voice A

hum; humming; intonation; singing; song; chanting

other [al-sawt laysa bi-I- faint noise, low sound, barking Bi_}fa
Sadid] nahwahu

Abll al-kalam al-hasan® whispering, twittering a_uu

‘Ubayd

Abi Zayd | al-kalam al-haft melody with or without harmony; gentle-toned speech; (.uu

and al- and sweetness of voice, or melody, in recitation

Kisa’i

al-Asma‘l | sawt al-halli rustle; talking indistinctly or in a low, faint, gentle, or ol gy

soft manner, with confusedness; or with abnormal

anxiety; suspicion; scrupulosity

4. murmuring / prolonged

al-Asma‘i | [sawt ma‘a bahah] any sound, or any mixed, confused, sound Ja Bl

al-Asma‘l | al-sawt braying .L.::L\

prolonging of the cries of camels

al-Asma‘l | sawt ma‘a tanahnuh | mourning, lament z }.'ai
yugal minhu ragul
anith ida kana

yatanahnahu ma‘a

bahah wa-qad anaha

% The label relates to a soft voice uttered not loudly.
% The term denotes something unclean and dirty.
¢’ The term is also referred to a wailing woman; and of a cooing pigeon; and of a bow’s string being pulled and let go.

% Unlike the other labels, this one seems to indicate a way of producing sounds and thus of speaking that is good or

understandable.
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ya'nihu al-anih al-
ragul alladi ya'nihu®
al-Asma‘i | [sawt ma‘a bahah] twittering, warbling RY )z:a
(a bird and a man) prolonged its, or his, voice, and
singing, and modulated it sweetly, or warbled
al-Asma‘l | [sawt ma‘a bahah] gargling By e
sawt al-qidr aydan” | sound with which is a roughness, like that which is
made by one gargling with water
al-Asma‘i | [sawt ma‘a bahah] making, or sending forth, a sound with which or in Jaalazs
which is a roughness, hoarseness
al-Asma‘l | [sawt ma‘a bahah] trilling, or quavering C)A
singing
al-Asma‘i | [sawt ma‘a bahah] murmur, humming YPYINY
muttered words
al-Asma‘i | [sawt ma‘a bahah] trembling YEG T
nahwahu uttered a sound accompanied by hoarseness,
roughness, harshness, or gruffness, of the voice
5. with suffering
Abi Zayd | al-sawt ma‘a yearning for effort Jaai
tawaggu’
Abi Zayd | al-sawt ma‘a sob C_:.uu
tawaggu’
al-Asma‘l | al-sawt ma‘a the voice of lament or remorse; the voice of the G35
and Abi | tawaggu* supplicant in supplication; the voice of the mourner
‘Amr
other al-sawt bi-l-du‘a’ coo, sound [uttered] with supplication, loud excited aliA
utterance of words
6. Incomprehensible talking
other al-sawt gibberish; talked much, and raised a clamour, or 5y
confused noise, with his tongue; he cried, or cried out,

 This long definition that follows has been translated above and goes as follows: “a sound accompanied by a reiterated

hemming in the throat (sawt ma‘a tanahnuh). From this it is said a man anith when he is asked for a thing and makes a reiterated

hemming in his throat with a hoarseness [of the voice] (idd kana yatanahnahu ma‘a bahah), then he breaths and breathed hard

(anaha ya'nihu) and thus al-aniih is the man who breaths hard by hemming in his throat (ya'nihu).”

7® Abi ‘Ubayd adds that this term may also refer to the sound of a pot that somehow gargles.

206




Kervan—International Journal of Afro-Asiatic Studies

27/Liber amicorum Fabricio A. Pennacchietti dicatus (2023)

and talked in anger, or talked confusedly, with anger

and aversion

sound of the water

other al-kalam alladi la mumbling; talking indistinctly not from impotence e&.ui
yubayyinu”
other al-kalam alladi la speech that does not make itself distinguished / (-.:maj
yubayyinu indistinctly
al-Kisa'1 [similar to hugr] wa- | obscure talking idls
mitluhu azlama ida
waqa‘a fi al-zulma
wa-ada‘a ida waqa‘a
fial-daw™
al-Kisa'l wa-ahdara ida balaga | obscene talking; spoken, or uttered, foul, evil, bad, J;i
al-hal allati tagibu al- | abominable, or unseemly, language
hugr
7. Other
other al-munataga” sermon to someone dc )sa
al-Umawi | al-sawt gurgling, murmuring RA

8. The focus on the speech (kalam) and the language (lisan)

In the chapter on sounds regarding language and speech (bab al-alsina wa-I-kalam), Abt ‘Ubayd lists

terms dealing with speech (kalam), language (al-lisan), dialect (al-lahgda), diction or the expression of

ideas by voice and words (al-mantig). Thus, how sounds are uttered while speaking is no longer his focus

of interest, but rather how words are articulated to convey ideas. In line with this, Abti ‘Ubayd lists rare

terms that range from eloquence to incorrectness in speech and logic of discourse.

In the category of eloquence (1), Abii ‘Ubayd enumerates terms relating to persons having

different qualities: [a man] whose tongue speaks Arabic correctly (al-fasih al-lisan), eloquent (al-balig),

clear in the dialect which he speaks by nature (al-bayyin al-lahda). Another small category concerns

sharpness (2) in respect of eloquence (al-hadid al-lisan).

" The label denotes a speech that does not make itself distinguished.

7 In the label, the sphere of sound is compared to that of colour and the darkness of language to that of nightfall.

7 The terms indicates a conversation with someone.
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Very consistent, however, is the category of the profusion of words or verboseness in speech (al-
katir al-kalam or katrat al-kalam) (3). Once again, Abt ‘Ubayd lists a large number of rare terms expressing
a range of ways of talking from excessive talking (al-katir al-kalam wa-l-ifrat fihi) to idle talk.

The opposite pole of eloquence is thus represented by a series of ways of speaking that make
language from incomprehensible to illogical. Three other categories relate to the negative effects on
speaking. The category of disordered speech (4) includes terms that refer to people who are confused
in the way they speak (al-muhtalit fi kalamihi). The incorrect speech and the misspeaking (al-sagat min
al-kalam wa-l-hata’ fihi) generating barbarisms in the language represent a specific category (5). A
further category includes terms referring to defects in speech, language and logic (6). The opposite

pole of eloquence is incorrectness in language and its illogicality (7).

1. eloquence

Abi Zayd | al-fasih al-lisan al- eloquent in language and clear in pronunciation JPEREN

bayyin al-lahga

other lisan al-gqawm wa-al- | headman, or chief in respect of tongue, on the occasion 5 )da

mutakallim ‘anhum™ | of contention, or disputation

Abii Zayd | al-balig fluent Gadd
fluent and refined | sharp properly speaking; and also chaste, or eloquent;
in speech and profuse of speech, or clamorous
Abii Zayd | al-balig eloquent; sharp, cutting, or eloquent, tongue 9 e
other al-hatib al-balig” eloquent [because of the vehemence of his voice and 9 e
his speech]
other al-hatib al-balig eloquent [loud in voice] speaker, orator or preacher @"4“
Abi Zayd | al-fasih al-lisan al- sharp-tongued man oladl) é.ﬂsl

bayyin al-lahga

2. sharpness

al-Asma‘1 | al-hadid al-lisan sharp-tongued Ol Caddsld)
3. profusion of words
Abi Zayd | al-katir al-kalam wa- | logorrhoea; logorrhoeic if he has exceeded the due & J'Ji / &\ J;\‘l
al-ifrat fihi”® bounds in speech

7 The label refers to someone who acts as the tongue of people and is the one who speaks of them.
7> In a second sense, the term refers only to the eloquent preacher.

7 The label refers to the one who speaks too much and exceeds in it, i.e., the talkative.
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in the expression of his ideas; bradyglossia®

al-Asma‘l | al-katir al-kalam prolix; loquacious, or profuse of speech g
al-Asma‘l | al-katir al-kalam Windy; eloquent, or fluent, in speech; running therein EIVY;
like the wind
al-Asma‘l | katrat al-kalam fa-ida | weak in judgment, or unsound in mind by reason of A.us.’a
katura kalamuhu min | extreme old age, or disease; who confounds [things] in
haraf” his speech; or loquacious by reason of unsoundness of
mind
Abi Zayd | kutrat al-kalam fial- | inthe obscure in his speech; distorted in the mouth ‘_él\/ wl
batil [state of being] unsound (fi al-batil)
al-Farra’ | al-katir al-kalam idiot talkative delali/ deld
al-Asma‘i | al-katir al-kalam pratter; quick and voluble in speech; incorrectly, and Eiga
vainly, or frivolously, loquacious; a great babbler
al-Asma‘i | al-katir al-kalam long-winded; loquacious; garrulous; babbling; a great o
talker; a bubbler. or nonsensical, irrational, foolish, or J\‘Sl;\
delirious, in his talk
AbG ‘Amr | al-katir al-kalam stupid, or foolish, and loquacious, man gy
4. disorder
Abl ‘Amr | al-muhtalit fi disordered; disorder dS.ﬁ/ di.\iix
kalamihi”®
5. barbarism
al-Asma‘l | al-sagat min al-kalam | deceptive or false talk iga / ).&,
wa-al-hata’ fihi”
al-Farra’ | al-sagat min al-kalam | garrulous Cglsss
wa-al-hata’ fihi
6. defect in language and logic®
Abi Zayd | ‘ayy™ one with rolled tongue; one unable to find the manner Call

7 The label refers to the circumstance where he increased his words because of a disordered state of the intellect.

78 The label refers to the one who is confused in his way of speaking.

7 The label refers to the mistake in the way of speaking in which there is an error.

8 This category does not include clear labels. Definitions of language problems are often explained with examples.

# The term refers to someone unable to find the right manner in the expression of his ideas.

8 A form of dysarthria characterized by an abnormal slowness or deliberateness of speech.
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other impeded in his speech and such a one was unable to GU )
finish a saying that he desired to utter (artaga ‘alayihi) if
the speech was as though it were closed against him

(istaglaga ‘alayhi al-kalam)®

al-Asma‘l | in his language anarthria aRL
(lisan) there is
anarthria (hukla)
namely barbarism

(‘ugma)

al-Asma‘l barbarism danc

Abl Zayd | al-kalil al-lisan® dull of tongue® 49

al-Farra’ | the one who speaks | hoarse FER / (oalas
with the deepest

throat (luga‘a)

7. incorrectness in speech, language and logic

al-Asma‘l idle talk JhA

other barbarous in speech; barbarousness and viciousness / qu\;l;l

other the one who does one unable to utter verse aia
not talk

other al-kalam alladi la indistinct speech (-;;uud
yubayyanu

al-Farra’ | the one who refiner of speech (’M cA.u’a

scrutinizes it,

reconsiders it

other polemical; the argument and speech revision; the / J& ) J&
contrast in the speech S Aldlis

 The origin of the meaning lies in al-ritag (the door locked) which means the door (al-bab).
% The label refers to someone who is weak in speech.

% The verb denotes a state of confusion and forgetfulness. The example (also reported by Lane) is: I came for some reason, but
a guy made me forget what it was to the point that I forgot [it completely] i.e. he made you forget it.

% The verb denotes someone who removes faults or defects of the language.
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2

other al-mantiq al-fasid” loquacity with incorrectness g A

9. Conclusions

The search for sounds in al-Garib al-Musannaf seems to have led away from the soundscape that would
be expected for several reasons.®

The first difficulty in understanding the sounds at this stage in the history of Arab culture is
inherent in the very Arabic word for sound. If we closely examine the work of Abti ‘Ubayd, it would
appear that he uses the term sawt (and also aswat) as a kind of “umbrella” term to comprise several
sound dimensions (both abstract and concrete). Hence, depending on the field of application, a sawt
could refer to, describe, reproduce sounds of different types, originating from various sources—human
beings, animals, objects, natural and meteorological phenomena, to mention a few—characterised by
avariety of dynamics and modulations. We find such a variety of possibilities even in the human sphere.
Indeed, the aswdt are not only the different voices of people in the strict sense; they are also the sounds
that characterise their various ways of talking and the languages they speak.

A further difficulty lies in the word lists provided in al-Garib al-Musannaf. Based on the lists of terms
these aswat refer to, we can assume that they do not reproduce real sounds. Most of the terms listed do
not always refer to nouns, adjectives, or verbs that express or reproduce the very sound uttered but
rather how they are uttered. One might, therefore, conclude that for Abtu ‘Ubayd, the term sawt
represents a broad sound dimension rather than relating to a specific sound.

Overall, al-Garib al-Musannaf depicts a kaleidoscopic and artificial soundscape, which cannot be
immediately established through the list of words of each chapter. But we can infer it, albeit with silent
and missing pieces, through the work as a whole. Many of the terms found in the lists of the three
chapters above examined are decontextualised. They would rather seem to indicate emotional or
physical conditions more than places, individuals or circumstances in which people utter sounds, speak,
and use language. For example, there is no mention of any specific sound regarding the Bedouin
environment despite many of these terms coming from interviews conducted by lexicographers among
the Arab tribes. Just as environmental references are missing, anthropological references are missing

too. No terms refer to people speaking different dialects, or people characterized by diverse ways of

¥ The label denotes the incorrect logic of the speech.
% These conclusions are far from definitive and are rather general reflections that have emerged from the exchange of views
I have had with various friends and colleagues whom 1 gave this article to read. I therefore thank Francesco Grande, Jérome

Lentin, Alessandro Mengozzi, Elias Saba, and Ignacio Sanchez for their precious insights, comments, remarks, and revisions.
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talking in different communities, social or ethnic groups. To some extent, through his lexicographic
work, Abt ‘Ubayd seems to normalise the Arabic soundscape by giving it a homogeneous and regular
profile as if the aswat came from a community of Arabic speakers uniform in terms of origin, habitat,
and social status.

On the other hand, the three chapters do provide us with a palette of very interesting terms and
expressions. Some continue to be used today, whereas others have been lost since they have become
effectively rare and obsolete. And precisely because of this consideration, I conclude that the (almost
archaeological) excavation research work in these sources provides us with something that, in its own
way, may be a true soundscape. For all intents and purposes, al-Garib al-Musannaf is an artefact of the
Arabic lexicographical culture and should be treated as such. It gives back some of the sounds that

could be heard in real life, leaving the rest silent or missing.
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Constellations, plants and Arab poetry in a Medieval Berber text

Vermondo Brugnatelli

This paper discusses one paragraph of the Kitdb al-Barbariyya, a medieval Berber
commentary on Abii Ganim’s Mudawwana. The brief note examined is a comment
on the answer to a legal question, which mentions the ancient Berber names of a
constellation and of a plant, quoting two lines of Arabic poetry. The passage
occupies seven lines (f. 126b, 11. 8-14) of the manuscript MS.ARA 1936 found at the
Bibliothéque universitaire des langues et civilisations (BULAC) of Paris. The
Berber words retrieved from this text are Amanar, the name of the constellation
of Orion, and tabduyt, the name of the cotton plant. Moreover, in this ancient text,
the word (a)kermus, which in the contemporary Berber languages applies to some
specific plants (figs, prickly pears, dates), and which, in this case, seems to mean
simply ‘fruit’, which supports a possible etymology from the Greek karpés. A list
of Arab authors quoted within the Kitab al-Barbariyya is added at the end of the

paper.

Keywords: Berber languages; Berber manuscripts; Ibadism; Arab poetry; Berber lexicon.

1. Introduction

The learned Abi Ganim Bisr b. Ganim al-Hurasani (2nd/3rd century h.=8th/9th CE) is considered a
fundamental point of reference within the Ibadi community, above all for his role as a collector of
traditions from the earliest members of the movement. Through his vast “Compendium” of
jurisprudence (Mudawwana), he handed on a mass of legal opinions on every aspect of the life of
believers.

In the chapter on repudiation (talag), some paragraphs tackle the question of the number of times
the formula “I repudiate you” must be pronounced for a divorce to be valid. As is known, the canonical
number is three. The Compendium deals with a fairly rich series of case studies, one of which is the

specific case of a husband who, instead of explicitly using the numeral “three,” makes reference to
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different expressions, for example “a number equal to that of the stars.” Here is the relevant passage,

according to the 2007 printed version:'

Sasaill aae gl il sl paY JU8 o jé scls
sl sal) Gul ) elin Ly 1 s Sl Gaie 0l G Lali s 3 md) 2o () J8
Ol J g Ly 18 S sanil) dxe Ayl il 3] pan l) due Ul Ly 2188 adls Sha )y 0 3 smsa ) e L 38
A LS gedy 1B elie iy (5l 58y 18 (SaSaie
sl Vgl ¥ 5 S bl 4 e ad (g5 (3l ST T ) (5 385 a3 o ) el LS (3l (pay 1
€058 LS g aSie ales s caSudil

(2007: 11, 365 = 2006: 193 =1984 - Sugrd vol. 1, 282 = 1984 - Kubrd vol. 2, 114)

I said, “And (what about) a man who said to his wife, ‘You are divorced (as many times as)
the number of the stars’?”

Ibn ‘Abd al-‘Aziz replied: “It has been handed down to us concerning Ibn ‘Abbas that he
used to say: ‘the head of Orion separates her from you;” and it has been handed down to us
concerning Ibn Mas‘tid that a man had questioned him saying, ‘O Aba ‘Abd al-Rahman,
(what happens) if 1 divorced my wife in number (equal to that) of stars?” and he answered:
‘And what do people say in your country?’ ‘They say: she is separate from you’ ‘then it is
as you said.” Then he added: ‘Whoever divorces his wife as Allah has commanded, will not
repent, and God has made divorce clear to you, and he who creates complications (know
that) we have constituted it thus, and do not create complications: we have relieved you

112

of it, it is as you say.

The Berber commentary on the Mudawwana, known under the name of Kitab al-Barbariyya,’ devotes
some explanatory notes to this passage. The answer that Ibn ‘Abbas gave to the question is particularly

interesting, as there is a mention of the name of a constellation. Similar interrogatives about the

! The text of the Mudawwana, still preserved in numerous manuscripts, is known under two redactions: the “shortest” (Sugrd)
and the “longest” (Kubrd). Both have been published in various printed editions, which are recapitulated at the end of this
paper.

* The authorities referred to in this passage are: ‘Abdallah Ibn ‘Abd al-‘Aziz al-Basri (2nd century h., one of the main sources
of Abii Ganim, quoted more than 1100 times in his Mudawwana); ‘Abd Allah ibn ‘Abbas (c. 618-688 CE, celebrated traditionist
and teacher of ‘Abd Allah ibn 1bad); Abii ‘Abd al-Rahman ‘Abdallah Tbn Masid (d. c. 32h. / 652 CE, a companion of the Prophet,
considered to be the greatest interpreter of the Quran of his time).

* Authorship of this commentary is credited to Abui Zakariya® Yahya al-Yafrani, of whom very little is known besides the name
and the affiliation to the Nukkarite sect of Ibadism. In particular, the time in which he lived is unknown. As to the title of this
commentary, besides Kitab al-Barbariyya written in the first page of the largest manuscript, mentions of its author as Sahib al-
Barbariyya are attested both in a marginal note within the same manuscript (f. 332b) and in other Ibadi works (Salimi &
Madelung 2014: 132; Salimi 2021: 21).
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number of times a man has to pronounce the formula to divorce his wife are recorded by many
traditionists. The most resembling hadith, where the “head of Orion” is mentioned, appears in the
Shitite collection Kitab al-Kaft, among a series of questions the genealogist al-Kalbi asked ‘Abd Allah ibn
al-Hasan: “s!sad) Gul (i 1188 "eland) o g aae gl il sl 5a¥ JB8 s 0o (5 el ol

The Berber passage under scrutiny appears in 1l. 8-14 of f. 126b of the manuscript MS.ARA 1936

found at the Bibliothéque universitaire des langues et civilisations (BULAC) of Paris.’

\D--—L &Ul))u*'\ﬁ) )W?bfkdw‘w&y
UL & é@'t%-ukgda»l&um

‘...”‘*' Cﬁ&_}&‘@)&&bs@iml
W,eww,\wwm i

Fig. 1. f. 126b of the manuscript MS.ARA 1936 (BULAC Library-Paris)

* Al- Kulayni (2007: 216). Hadith #6 of chapter 138 (Bab ma yufsalu bi-hi bayna da‘wd al-muhiqqi wa al-mubtili fi >amri al-’imama).

> The commentary is divided into “paragraphs,” each of which comments on a word or a short passage from the Mudawwana
(see Brugnatelli 2016: 154-155). According to my calculations, the present passage is the fifty-fifth paragraph of the
commentary on the Kitab al-Talag “al- Kabir” (named thus to distinguish it from another shorter chapter on the same subject
called Kitab al-Talag “al-Sagir”). To be precise, the Berber commentary also devotes two other paragraphs to commenting on
the final part of the question (§§ 56 and 57), but these will not be considered here.
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As is customary in this commentary, first of all, the text takes up the sentence it is about to elucidate
(Vosad) Gl elie © Lehan Jsiy S a3l Galie ol 2) and follows it with observations, aimed first of all at
explaining the overall meaning of the sentence, and then at focussing on the Arabic term !Jsall, For
greater clarity, I have reproduced the text here by dividing it into three parts of homogeneous content,
each followed by its translation. The Berber text is in a Latin rendering, the Arabic is left in Arabic

characters:

elmeena n waydin: awerdi itran n ugennq ©-0S 4ina kandkibissamai pj, ]

Eljuza’ es _Sared yetran ay diy-es yellan

Eljuza d iyef n Umanar.

The meaning of this is: “more than all the stars in the sky.”
As for “13511”, three are the stars that are part of it.
“I55a11” is the head of Amanar (Orion).

Yenwa useryin :
12 1) digan L aadll 0 a2 lia ) o) ) sall® Ll
L..g‘)lfld\ e gl Heall Y 130y o Leilia) cnilSleas

An Arab said:

“(the horse) seemed to have the stars of ¢330l in his hocks, and the Pleiades on his
forehead, when he appeared.”

leas (7)1

“her teeth were (like) the full moon that appeared when #1333 dawned and Jupiter
disappeared.”

GLOSS iftaraqa

Eljuza d akermus en tebduyt (&2 s35) magg_iwed %% yebda af Sared.

¢ Sic. The vocalization of the manuscript is reproduced here.

7 This transcription, like others of Berber words without vowel marks, is only conjectural and is based on the observation that
most loanwords from Arabic have a form similar to that of modern dialects, in which, in particular, diphthongs are often
monophthongized and the hamza is not pronounced.

8 Reading of the Berber manuscript. All modern publishers have WS (Haitsma 1773:88; Scheid 1786:7; Boisen 1828:40ar.).

° Reading of the Berber manuscript. All modern editors have 4¢Ls_\. On this, see below.

' The meaning of \=2> between the first and the second quoted verse remains unclear. If one excludes the possibility of some
writing error, one could hypothetically think that a Berber expression marks here a transition between one line by Ibn Durayd
and another line by a different author. In this case, a possible interpretation—yet not the only one—would be (with

haplography of an dlif) ag_jedea (= ay_ yedea) “which [direct object] (re)calls ...”
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“eljuza” is the fruit of the cotton plant, which, once it has reached maturity, splits into
three.

2. The meaning of the Arabic verses

It frequently occurs that the commentary, written by a Berber for an audience of Berbers with little
knowledge of Arabic, uses Arabic verses to illustrate the meaning and use of some rare or very specific
term." In some cases, these verses are taken from known compositions, while in others the authors or
poems are difficult to identify. The author’s name is never expressed, and each quotation is usually
preceded by the phrase yenwa useryin ‘an Arab said’ (aseryin, literally ‘Saracen,’ is the term employed
for ‘Arab,’ whilst the feminine form taseryint means ‘the Arabic language’)."” In this case, two lines are
cited. The first is by a known author, whilst the second—as far as I know—is of unknown attribution.
The former is a verse from the Qasida Magsiira by Ibn Durayd (c. 837-933 CE). This poet and
lexicographer must have been particularly dear to the author of the commentary, given that, in
addition to this line, in other parts of the work there are no less than five more quotations from him."
Two are found in the chapter on prayer (Kitab al-Salat, f. 4b, . 7 and f. 5a, 1. 5-6;), two in the chapter on
fasting (Kitab al-Siyam, f. 61a, 1. 19 ff. and f. 72b, 1. 21) and one in a passage on forbidden beverages (Kitab
al-a$riba wa al-hudid , f. 195a, 1.1-2).

Boisen (1828: 84) thus describes the meaning of the passage in question: “This verse describes a
horse with white marks on his legs and forehead, which among the Arabs was considered, for horses,
not only a sign of beauty but also of nobility of lineage.”* Interestingly, from the point of view of Arabic
dialectology, the spelling 4¢La )} of the term meaning ‘pasterns,’ contains an emphatic s instead of s.

Although almost all lexicons report only the form with sin (s), the annotations of the Andalusian

" In-depth research on the origin and use of these poetic quotations ($awahid) is out of the scope of the present paper. The
main reference on the subject are the works by Gilliot (1996a and b). The noticeable lack of attribution for almost all the
quotations suggests that no real philological intent is at stake here, and that the quotations are barely used for a basic lexical

explanation.
'2 0n the other hand, when an Arab proverb or idiom is quoted, the typical expression is nnan iseryinen “the Arabs use to say.”

3 Given the length of the text and the difficulty of identifying all the sources of the cited verses, the list of authors and citations
is still largely incomplete. The poets I could identify so far—without systematic research—are about thirty-three, from the
pre-Islamic ones, such as Imrw’ 1-Qays or Sanfara, up to those of the 10th century, such as Ibn Durayd (see the list in the
appendix). The fact that up to now no authors from later periods have been found supports the hypothesis of an early dating

of the commentary.

' The original reads: “Describitur hocce in versu equus, qui albis pedum et frontis notis ornatus est, id quod apud Arabes non

solum per se in equis pulchrum, verum etiam nobilioris generis signum habebatur.”
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grammarian Ibn Hisham al-Lakhmi (d. 1181-82) affirm that this word might be written in both ways."
Most probably, this emphasis, apparently limited to the Maghreb, derives from its proximity to an
emphatic r, this being a realization of the vibrant that is rather frequent today in the Maghreb and that
also seems to be an ancient feature.
In the Lisan al-‘Arab of the North African Ibn Manziir (1232 - 1311), cm)ﬂ is considered a “known
variant” of &1 in the language “of the common people” (Aa\all);
A g A i a5 Ll 3 50l p a0 3 s ) 8 a5 5aa 5l e giatlly
(a2l 5 Sally a5 o il (8 ) e il 438050 2 5l 5 D T
(1883:310)

Ibn Durayd’s verse is followed by another, which can hardly be considered a continuation of the
previous verse even though the introduction in Berber hints at a single aseryin. What follows, in truth,
is more uncertain also due to a scribal error, corrected in a note in the margin, itself written in an
unclear way. Up to now, I have not been able to find the origin of this second quotation. It must be from
another poem in which the name of the constellation occurs, and in which an allusion is made to white
teeth (L) : of a mare? of a woman?) whose whiteness would be compared to the luminosity of the
stars. The error corrected in the marginal note appears to be a lam instead of alif as the first letter of
13, Anyway, it seems certain that the line deals with the appearance (z¥) of ¢!333) along with the
disappearance (<=\&) of Jupiter (s_35all), It must be said that usually ¢/ 333 has a feminine agreement,

but apart from this detail the interpretation seems safe.

3. Eljuza

All three early European editors of Ibn Durayd’s text, Haitsma (1783:75), Scheid (1786:31), and Boisen
(1828:93) identify #1553 as the constellation of Gemini.'* However, this is not straightforward: as
Kunitzsch remarks (1961: 22), although a correspondence of Arab names to the Greek names of the
twelve mansions of the Zodiac was easily established, possibly as a consequence of a common heritage

from old Mesopotamia, “it is evident that the Arabs have only very vaguely preserved the location of

15 4 aliall g pnally Sy g (da 5l 5) a5 A Le 98 5 sy pen gL YV, in Boisen (1828: 30).
' Haitsma 1773 (p. 75, v. 88): “Ac si esset signum Geminorum in tarso eius, atque Stella in ejus fronte, quando exorta fuit”;
Scheid 1786 (p. 31 v. 84): “Haud secus ac si in tarsis ipsius astrum appareret Geminorum; in fronte autem Pleiades, primulum

promicantes”; Boisen 1828 (p. 93, v. 91): “Ubi procedit, astrum Geminorum in tarsis, Pleiades vero in fronte eius esse videntur”.
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the corresponding patterns in the sky (...) their jawza’, which corresponds to the Gemini, is located in
Orion.”

As a matter of fact, jawza’ was often used for the constellation of Orion, both as a whole and limited
to the three central stars that make up Orion’s belt (as reported, for example, by the dictionary of Lane
s.v.). In the text of the Mudawwana and its commentary, the reference to its “head” (s!Js) o in
Arabic, iyef n Umanar in Berber) makes it clear that in this case Ibn ‘Abd al-‘Aziz wanted to allude
precisely to the anthropomorphic figure of Orion. This agrees even more closely with the context, in
which reference must be made to not two but at least three stars to obtain a number that justifies the
legitimacy of the divorce. And this is what the Berber commentary underlines, recalling that this
constellation is made up of three stars.

In the schematization of asterism, the head of Orion is identified as a star cluster (Collinder 69 or
Lambda Orionis Cluster) in which three stars stand out," of which the brightest is Meissa (A Orionis,

actually a binary star), below which are ¢'on the right and ¢’ on the left.

7 According to Monteil (1949: 209), the name of the three stars of the head of Orion (5th lunar mansion) in the Hassaniya
Arabic of the Moors in Mauritania and southern Morocco is lhagea. This is consistent with the description of al-hag‘a (properly
‘tuft of hair’) by Kunitzsch (1961: 64): “nach Ibn Qutayba 41, 6 (auch 45, 9) drei kleine Sterne, die Sifi 268, 21 (Yehuda XXXIV,

4) mit den drei von Ptoleméus als 1. Stern des Orion = A ¢* Orionis zusammen gefalten identifiziert”.
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Fig. 2. A chart of Orion showing its ‘head’ (from Wikimedia Commons)

Amanar “the guide” is attested as the name of the constellation of Orion in several Berber-speaking
communities, starting with the Tuaregs,' for whom amdnar is generally considered a verbal noun
derived from anar ‘to guide.’ Prasse et al. (2003: 622) give the following explanation: “so named because
the caravans navigate with it.”" Curiously, however, Ch. de Foucauld reporting on the form dmanar of
the Ahaggar dialect, connects it to the verb ar ‘to open,’” perhaps since in that dialect the common
noun for ‘guide’ derived from the verb anar ‘to guide’ is emanir. This vocalism in - i- is present in the

Mzab, where Delheure (1984: 119) records, as “vieux mot,” amnir ‘rider; name of the constellation

18 See, among others, Bernus and ag Sidiyene (1989: 145) and Aghali-Zakara (2014: 379).
1 Similarly, Heath 2006: 430: “Orion. Star used for navigation in the cold season.”

2 Foucauld (1940: 358; 1955, vol. 4: 1553).
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Orion.”" Souag (2019: 209, 217) states that the constellation name amanar is also in use among the Ait
Khebbach of Tabelbela Oasis. Also in the Anti-Atlas, Amanar, Orion, acts as a guide in the winter season,
and in 1968 the Chleuh singer Ahmed Amzal entitled an anthology of his own production Amanar
(Kratochwil 2002: 284). Among the Berbers of central Morocco, the term amanar has not been recorded
in the numerous recently published lexicons and seems to have been preserved only among the Ait
Izdeg, no longer in the specific meaning of ‘Orion’ but as a generic term for ‘constellation, starlight’
(Taifi 1991: 424).

The use of the name amanar for Orion (as a translation of the Arabic ¢!)33)) has also been attested
in the oldest Arab-Berber lexicons, such as that of Ibn Tanart of the 12th century and that of ‘Abdallah
al-Hilali of the 17th century (Van den Boogert 1997: 119). To these ancient attestations from Morocco,
the passage from the Kitab al-Barbariyya, now adds the testimony of Medieval Eastern Berber, thus

confirming the pan-Berber dimension of this astronomical designation.

4, (a)kermus ‘fruit’

In this passage, akermus is evidently used in the generic sense of ‘fruit,” whilst currently in North Africa
this term is used—both in Berber and in Arabic—to designate specific varieties of fruit (and fruit plants),
such as figs, prickly pears, and dates. Beaussier’s dialectal Arabic dictionary states, under the entry
kermiis (p. 862): «(du berb. akerbiiz mauvaise figue) figue; figue séche.» In the Maghrebian Arabic
dialects, this designation is widespread almost everywhere, from the Maltese (karmus ‘a fig, or other
fruit, which does not ripen’, Aquilina 1975: 302) up to southern Morocco (karmus ‘figs,” but karma ‘fig
plant,” Socin and Stumme 1895: 50; Marcais 1911: 449).

In the Berber world, however, the related terms seem limited to the north-eastern and central
regions, with the exclusion of the Tuareg and Moroccan dialects, the only exception being the Rif
(Amret), where we also find tagarbazt “figue non miire” (Renisio 1932: 352). Among the Berber dialects
that use terms of this family we observe: Ouargla akerbus «variété de dattier,» takermust «variété de
datte bleu-noir;» Mzab akerbus «espéce de dattier; » Touat akahbus «fig;» Aures akermus «fig» (Saed 2013:
84). In Kabyle, there exist both akermus «figuier de Barbarie» and kurbuz «figue non miire.»

This variety of results, combined with the testimony of the medieval Berber text, seems to suggest
that at its origins this was a generic term for ‘fruit,” which would then settle on designating, according

to the climatic conditions, the types of fruit par excellence: meaning dates in the desert and pre-desert

! Even among Hassaniya speakers, Monteil (1949: 220) records the borrowing «amner pl. imniran ‘guide.’»
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(Ouargla, Mzab) and the fig or prickly pear elsewhere. This consideration led us to return to the
question of the etymology of these terms. If on the one hand the pansemitic karm ‘vine’ (Fronzaroli
1969: 291-292) seems to put forward a basis from which the North African dialectal word would later
be derived by means of the suffix -us,” it is well known that this traditional etymology is not without
problems. Firstly, because a shift of meaning from ‘vine’ to ‘fig tree’ requires an explanation,” and
secondly because the origins and functions of the ending -us are not clear. Schuchardt (1908: 375-381)
devotes several pages to the question of the relationship between the (classical) Arabic term karm,
karma and the dialectal Berber and Arabic words of this family.

From the point of view of meaning, Schuchardt (1908: 375-381) limits himself to pointing out that
the fig and vine plants are “not dissimilar in terms of trunk and leaves, and in any case culturally
related (kulturell verschwistert).” As for the suffix, considering that Dozy’s dictionary qualified this word
ending in -us as straightforward Berber, he notes that many typically Berber words have a similar, but
not identical, suffix -us, often with a diminutive value, but not -us. On the contrary, the -us ending is
present in various names of plants and animals, and above all in loanwords from Latin (asnus ‘donkey’
< asinus; gattus ‘cat’ < cattus; (a)fullus ‘chick’ < pullus, etc.). With great prudence,” the hypothesis is
therefore advanced that it could be an ending preserved in very ancient loans, prior to the arrival of
the Arabs and also to the neo-Latin evolution of African Latin, which would entail the loss of this
ending. That said, however, Schuchardt does not propose any Latin or Greek word to be placed at the
origin of this term, which will not even be included in his subsequent examination of loanwords likely
to be traced back to Latin or to the Romance languages (Schuchardt 1918).

Taking into account the different forms that the terms of this family have both in Berber and in
Arabic from North Africa, the fact that they refer to different types of fruit, and above all the
observation of an evident generic value of ‘fruit’ in this medieval text, it seems to me that we can
imagine a link with the Greek karpds, with the typical phenomenon of alternation between a bilabial
stop and the corresponding nasal (typically b/m: Berber consonantism does not include a voiceless stop
[p]). It is known, in fact, that among the borrowings from Latin and Greek into Berber and North African

Arabic, many examples belong to the domain of cultivated plants. Furthermore, the alternation b/m is

*? This position has also been recently reaffirmed by Behnstedt and Woidich (2010: 491-2), who speak of “Bedeutungswandel
‘Feigengarten’ > ‘Feigenbaum’ womgglich unter berberischem Einfluss.”

» Nowadays, all authors agree on a shift from a general meaning of ‘orchard’ to that of a specific plant and fruit. The generic
meaning of ‘orchard’ (kdrm %neb, kdrm tin, kdrm fstoq, respectively ‘vineyard,” ‘fig plantation” and ‘pistachio plantation’) is
reported in Barthélemy (1935: 713).

** “Meine Vermutung, ich darf nicht sagen Ansicht” (Schuchardt 1908: 379).
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found in many other terms, the most famous of which is the hydronym Bagrada (from the Latin era)
attested today as Medjerda, a river in Tunisia.

There are many examples that can be cited, not only among proper names (toponyms such as
Julius Honorius’ Mons Gurbessa, corresponding to what is now called Guermessa, or anthroponyms such
as Meqdes, a character in folktales from various Berber regions, but Bigdes in Ouarsenis).” This also
occurs among common names (the pan-Berber tamuryi ‘grasshopper’ in Ghadames is tomarsé, but buryes
in Jerba; tabejna «head» in Mzab but tamegna and tabegna in Touat/Gourara®, etc.), and even in
grammatical elements such as the interrogative batta/matta ‘what?’: in the Mzab, both forms are used,
in Jerba, Cheninni and Zuara only matta, but in Sokna ba ta (Sarnelli 1924: 14) and matta (Souag 2015:187)

and in Ouargla matta, but in the nearby oasis of Ngougca batta.”’

5. tabduyt ‘cotton plant’

As for tabduyt (here probably tebduyt in the annexed state), it is evidently the cotton plant, not only
due to the comparison with the related terms found in other Berber languages, but also due to the
description given here, of a fruit which, having reached maturation, opens into several parts (bringing
out the fibre which is collected for the textile industry).

The terms attested in modern dialects are: Sokna (Libya) tabdayt/tabduxt, Tuareg tabdog,
Ghat tabdug, Ouargla and Jerba tafduxt, all meaning ‘cotton plant.” This lexeme is also present in the
treatise on phytonymy ‘Umdat at-tabib by Abu I-Hayr al-I8bili (11th-12th century): tabuduyt, tabadyit,
Gossypium herbaceum L. (Tilmatine-Bustamante Costa 2002: 437). In this case too, the attestation in
eastern medieval Berber confirms the pan-Berber extension of this designation. Whilst this Berber
term to designate the cotton plant is already known, I have not yet found the denomination eljuza for
its fruit, homonymous with the astral figure, and perhaps even derived from it if the analogy with the
fruit split into three sections put forward by the commentator of the Mudawwana can be considered a
reliable etymon. However, this is probably an ad hoc etiological explanation, given that the term eljuz,

widespread almost everywhere in North Africa, is clearly a loan from the Arabic jawz, normally used to

*» Other toponyms in Abdul-Wahab (1939: 201).

% Bellil (2000: 227) records tamegna for ‘head’ but remarks: «pronounced tabegna in certain ksours.»

*7 This alternation, reported sporadically but never systematically, and to date little studied, was the subject of a talk I gave at
the Centro Studi Camito-Semitici in Milan on 4 May 2005 (“On some little-investigated phonetic phenomena of Berber”). See
also the considerations by Brugnatelli (2021) regarding the connections between Byzac- of the ancient toponym Bizacene and

*Muzaq, plural of *Maziq (the Mazices of the ancients) today (a)maziy.
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indicate walnuts or almonds, given its original sense of ‘kernel, nut.” In this case, it is possible that it

could apply to any infructescence with a shell such as the cotton boll.

Appendix: Provisional list of Arab authors quoted in the Kitab al Barbariyya

1. Imrw l-Qays (f. 62a, 1. 3; f. 71a, L. 16-17) [preislamic]

2. Ta’abbata Sarran (f. 147b, 1. 6-7 )[preislamic]

3. Matrad b. Ka‘b al-Khuza‘ (f. 3004, 1. 20-21) [preislamic]

4. Sanfara (f. 195a, 1. 5-6) [d. c. 525]

5. al-Mutaqqib al-‘Abdi (f. 11b, 1. 4-7) [d. c. 590]

6. Nabiga (f. 61b, . 21-22; 2094, 1. 23-209b, 1. 1) [c. 535 - ca. 604]

7. Zuhayrb. Abi Sulma (f. 10a, 1. 2-3; f. 140a 1. 4-5; f. 2284, . 4-5; f. 242b, 1. 13) [c. 520 - ¢. 609]
8. ‘AntaraIbn Shaddad al-‘Absi (f. 9a, 1. 16-17; f. 15b, 1. 17-19 = 194a, 1. 1-3) [525-615]

9. Umayya b. ‘Abdallah b. Abi s-Salt b. Abi Rabi‘a b. ‘Awf at-Taqafi (f. 67b, . 3-4) [d. 626]
10. Maymiin al-’A%a (f. 4b, 1. 16-18; f. 147b, 1. 11-12) [570- 629]

11. al-Qattal al-Kilabi (f. 5b, 1. 4-5 = 9b, 1. 21-22) [unspecified time]

12. Dabi> b. al-Harit b. Arta al-Burjumi (f.70b, 1.4) [d. c. 650]

13. Qays b. Al-Mulawwah (Majntn Layla) (f. 283a1. 10) [c. 645-688]

14. Yazid b. Mufarrig al-Himyari (f. 249a, 1. 27-249b, 1. 1) [d. 69 h. (688/9)]

15. Sawwar b. al-Mudarrab [or Mudarrib] al-Sa‘di al-Mazini (f. 117a, 1. 7-8) [d. 76 h. (695/6)]
16. Jamil ibn ‘Abd Allah ibn Ma‘mar (f. 176a, 1. 16-17) [d. 701]

17. Hudba b. al-Khashram al-Udhri (f. 193a, 1.7) [Umayyad era, rawiya of Jamil]

18. ‘Amran b. Hittan (f. 38a, 1. 9-10) [d. 84 h. (703)]

19. al->Ahtal (f. 60b, 1. 10-11) [c. 640-710]

20. ‘Umar ibn Abi Rabi‘a (f. 252b, . 4-5) [644-712]

21. Sabiq al-Barbari (f. 209b, 1. 3-4; f. 249a, 1. 15) [d. c. 100h. (718)]

22. Abii Sa‘id ‘Umayr b. Si/uyaym al-Taglibi al-Qutami (f. 208a, 1. 12) [d. c. 719]

23. Farazdaq (f. 249a, 1.18) [c. 641 - c. 728-730]

24. DU r-Rumma (f. 16b, 1. 2-3; f. 179b, 1. 4; f. 269a, 1. 10-11) [d. 735]

25. al-‘Abbas b. al->Ahnaf (f. 25b, 1. 11-13) [c. 750-810]

26. al-’imam as-Safiq (f. 317b, 1. 18-19) [150-204 h. (767 - 820)]

27. apoet (rdjiz) of the Banii Ja‘da ibn Qays quoted by Abii ‘Ubayda (d.825) (f. 300a, 1. 18-19) [< 825]
28. al-Asma‘i? (f. 144al. 4-5) [c. 740-828]

29. Abl Nah$al Muhammad b. Hamid, quoted by al-Marzubani (d. 994), (f. 222a, 1. 6) [3rd century h.?]
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30. Abl Hukayma (f. 269a, 1. 13-14) [d. 240 h. /854-85]
31. Ibn Abi Mayyas al-Muradi (f. 53a, 1. 2-3) [839 - 923]
32. Abl Bakr ibn al-Sarraj al-Nahwi (? credited to him) (f. 153b, 1. 9) [d. 316 h. (928/9)]

33. Ibn Durayd (f. 4b, 1. 7; f. 5a, 1. 5-6; f. 61a, L. 19; f. 72b, 1. 21; f. 126b, L. 11-12; f. 195a, 1.1-2) [837 - 933]
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Tra falsafa e linguistica

Indoeuropeo *es e pronome separante arabo in Abt Nasr al-Farabi

Issam Marjani

This contribution aims to discuss some passages by the philosopher Abl Nasr al-
Farabi concerning the function of the so-called separated pronoun in nominal
predicate sentences in Arabic. Through a comparative approach in his Kitab al-
hurif between Arabic, Greek and Persian, al-Farabi gives an original
interpretation of the role of this pronoun in Arabic, markedly different from that
given by Arab grammarians.

Keywords: copula, damir al-fasl, verbo essere, kana, gtvoi, huwa, frase nominale, predicazione.

1. La questione dell’esprimibilita del verbo ‘essere’ in lingua araba’

Nella tradizione araba medievale, 'incessante attivita di traduzione dal greco all’arabo delle opere
filosofiche e scientifiche nel IX e X secolo” ha fatto emergere problematiche di carattere linguistico
relative alla resa in arabo di nozioni e concetti estranei al linguaggio comune. Di questa difficolta erano
consapevoli i traduttori ed i filosofi arabi, in particolare della potenziale ambiguita che poteva
emergere dalla coesistenza del senso ordinario di un termine e di quello scientifico. Non solo, alcuni
termini non avevano nemmeno un equivalente in arabo, per cui fu necessaria la creazione di nuovi

neologismi, prestiti e calchi’. Pertanto, una delle problematiche nella traduzione di queste opere fu

! Abbreviazioni: ACC (= accusativo), Ag (= Kitab al-agani), ART (= articolo), Cor. (= Corano), F (= femminile), GEN. (= genitivo), ID
(= indicativo), IND (= indeterminato), IMP (= imperfettivo), M (= maschile), NEG (= negazione), NOM (= Nominativo), OBL (=
obliquo), PER (= perfettivo) e PL (= plurale).

2Sul movimento di traduzione dal greco all’arabo si veda D’Ancona (2005) e Gutas (2002).

*1 primo dizionario sistematico che presenta in modo analitico il vocabolario filosofico e scientifico delle traduzioni greco-
arabe medievali & GALex. Ideato da Gerhard Endress, massima autorita nell’ambito della lessicografia filosofica in lingua araba,
e da Dimitri Gutas, il GALex & lo strumento imprescindibile per studiare il linguaggio filosofico e scientifico arabo e per la
conoscenza della ricezione araba delle opere filosofiche e scientifiche dell’antichita greca di epoca classica e postclassica. I
GALex, di cui sono gia disponibili 14 fascicoli a stampa, & stato interamente digitalizzato dai ricercatori del progetto ERC Ideas

Greek into Arabic. Philosophical Concepts and Linguistic Bridges (AdG 249431) e, dal 2015, & interamente disponibile online
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quella relativa all’esprimibilita del concetto di “essere” in una lingua come I'arabo che manca
dell’apparato necessario per la traduzione della nozione greca corrispondente, tanto dal punto di vista
semantico che da quello logico (Martini 2012: 304).

Sohail Afnan (1964: 29-30; cf. anche Martini 2012: 304)* vede come causa sostanziale di tali

difficolta la mancanza della copula in arabo:

Like all other Semitic tongues, and in marked contrast to the Indo-European group of
languages, the auxiliary verb ‘to be’ corresponding to the Greek ‘to einai’ does not exist in
Arabic. In common speech and composition the meaning may be left sous-entendu. In
grammar the lack of a specific term to that effect is at best rather awkward. In logic the
deficiency becomes a formidable obstacle. In the simple statement that if A is B, and B is
C, then A is C, the reasoning has to be expressed by the pronoun huwa instead of the verb
is. When metaphysics is reached the translator can easily find himself helpless. The precise
concept of being as distinct from existence proves impossible to express. The Falasifah
became conscious of this fact early in their work. Farabi refers to this handicap at some
length, pointing out the advantages of Greek and Persian in that respect. And so actually
does Avicenna. There had to be recourse to improvisations and approximations, none of
which adequately served the purpose. (...) Yet Semitic languages are still unable to express
the thought adequately.

Oltre all’elemento della copula, Graham (1965), comparando il greco con I'arabo, ha osservato che la
lingua greca dispone di un verbo, eivay, il quale, oltre a svolgere la funzione di copula, pud indicare da
solo lesistere, il trovarsi. La lingua araba manca invece sia della copula, sia di un verbo che abbia da
solo tutti i valori del verbo greco eivar’. Infatti, in greco si osserva che nelle asserzioni predicative il
verbo eivau si fa carico sia di funzioni copulative (X & Y), sia di quelle esistenziali (X &, X ¢’¢), nonché un
concetto di essenza (X & di per sé, sia in senso essenziale che in quello esistenziale) sviluppato in seno

alla speculazione filosofica. Oltre alle funzioni gia osservate del verbo eivai, Kahn (1966) aggiunge

sulla piattaforma del Glossarium GraecoArabicum (GlossGA) che contiene la digitalizzazione di circa 80.000 filecards, per un
totale di circa 95.000 lemmi tratti da pili di 70 opere della falsafa: in questa forma, esso copre tutto I'alfabeto arabo. Si veda
inoltre Ullmann (2002), Afnan (1964) e (Goichon 1939).

* Afnan (1964: 30-32) indica anche altre limitazioni proprie della lingua araba nella traduzione della terminologia filosofica dei

”, «

testi greci: “the inability to form compound words”; “the inability to use prefixes and suffixes to convey shades of meaning
or precisions or thought”; “almost total absence of abstraction in the language”; “whether existing in the language, or in the
terms already and in those newly coined for the purpose, there were dangerous sources of confusion involved”; “lack of

initiative of the Falasifah to coin special terms of their own”.

5 Alcuni studiosi hanno replicato che il verbo eivai non & affatto inesprimibile in arabo; al contrario, questa lingua si serve di
pilt espressioni per esprimere tutte le funzioni semantiche di eivay; la tesi della “non-singularity of to be” & stata formulata
da Shehadi (1975: 147-157), cfr. anche Martini (2012).
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quello che chiama “senso veritativo”: un significato di “essere veramente” come significato specializzato
nell’uso completo di eiva.®

Tra i filosofi arabi classici, quello che possiede pil sensibilita a tematiche di natura linguistica e
sicuramente Abii Nasr al-Farabi (m. 950). In un celebre passo del Libro delle lettere (Kitab al-huriif), al-

Farabi parla della necessita che i filosofi arabi sentirono, nelle loro elaborazioni a partire dalle opere della

filosofia e della logica greche, di trovare un modo per sopperire alla mancanza di un nesso copulativo in
arabo, in modo particolare in quei passi che prevedevano la presenza del verbo sivat in funzione di copula,
e mette in guardia dai possibili equivoci in cui potrebbe indurre 1’uso, ad esempio, del participio passivo

mawgid (< wagada ‘trovare’), che € un nome derivato utilizzato in arabo per esprimere 1’essere.

In queste pagine dedicate al professor Pennacchietti, che scrisse su un argomento affine un
contributo nel 1987, cerchero di discutere alcuni passi in cui al-Farabi offre un’interpretazione sul
cosiddetto damir al-fasl, da considerare un contributo originale non solo per quanto concerne il
rapporto della lingua araba e il sapere scientifico e filosofico greco e le sue implicazioni sulla storia
della falsafa, ma anche e soprattutto per quanto concerne la storia della riflessione grammaticale araba
medievale. Questa volta I'autore non & un grammatico bensi un faylasif.

Prima di leggere i passi di al-Farabi, passiamo in rassegna le diverse strutture impiegate nella
predicazione nominale in arabo e la posizione dei grammatici medievali relativamente al pronome

separante.

2.1l damir al-fasl nella tradizione grammaticale araba

Com’é noto, la predicazione di tipo nominale in arabo pud essere espressa mediante:
1. una struttura bipartita (soggetto in posizione tematica iniziale + predicato, accumunati dalla

medesima marca di nominativo) senza nesso copulativo:

¢ All'interno della linguistica indoeuropea, la questione concernente i valori e le funzioni della radice *es, nello specifico in
relazione alla frase nominale, ¢ stata oggetto di moltissimi studi. Sulla predicazione mediante la frase nominale e quella con
il verbo essere I'essenziale & stato detto da Benveniste (1979: 189): “la frase con *esti non & una variante pit esplicita o pili ricca
della frase nominale, né la prima una forma deficiente della seconda. Sono ambedue possibili, ma non esprimono la stessa
cosa. Un’asserzione nominale, in sé completa, pone I'enunciato fuori da ogni localizzazione temporale o modale e al di fuori
della soggettivita del parlante. Un’asserzione verbale, dove *esti & sullo stesso piano di *esmi o *essi o qualsiasi altra forma
temporale dello stesso verbo, introduce nell’enunciato tutte le determinazioni verbali e lo situa in rapporto al parlante”; cfr.
anche Meillet (1906) e Moreschini (1966).
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1. wa-Allah-u sami-un ‘alim-un Cor.11/224
e.Dio.NOM ascoltante.NOM.IND  Sapiente.NOM.IND.

‘Poiché Dio sa ed ascolta’ (trad. Bausani)

2. unastruttura tripartita specifica di determinati contesti pragmatici, in cui si inserisce il pronome,

la cui funzione & essenzialmente quella di sottolineare che I'aggettivo determinato funge da

predicato e non da attributo:

2. uld’ika hum* l-mu’min-iina Cor. VIII/4
quelli essi ART.credente.PL.M.NOM

‘Questi sono i credenti’ (trad. Bausani)

3. oltre all’aggettivo, al participio e al sostantivo, il predicato puo essere un sintagma preposizionale
o avverbiale ($ibh gumla ‘quasi frase’ nella terminologia grammaticale), una frase nominale oppure

una frase verbale:

3. fa-huwa ‘ala kulli Say’in qadirun Cor. V1/17
e-egli su ogni.OBL cosa.OBL.IND potente.NOM.IND

‘Egli & I'Onnipotente’ (trad. Bausani)

4. wa-kullu Say’in ‘inda-hu bi-migdarin Cor. XI11/8
e-ogni.NOM cosa.OBL.IND presso-lui con-misura.OBL.IND

‘Ogni cosa Egli tiene d’appresso, secondo misura’ (trad.Bausani)

5. Allahu la ilaha illa huwa Cor. 11/255
IddioNOM NEG  dio.ACC eccetto lui

‘Iddio! Non v’& altro dio che Lui’(trad. Bausani)

6. wa-Allah-u halaga kulla Cor. XXIV/45
e-ART.Dio.NOM creare.3PS.SG.PERF  ogni.ACC
da’abbatin min ~ ma’in
animale.F.SG.OBL.IND da acqua.OBL.IND.

‘Iddio ha creato tutti gli animali dall’acqua’ (trad. Bausani)

4. per il predicato di esistenza, I'arabo impiega:
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a. strutture contenenti dei locativi e deittici, che per semantismo intrinseco esprimono I’esserci

e l'esistenza:

7. fi dari-hi tabagatun min  al-sunnd’i Ag. X/439
in  casa-sua classiF.NOM  di ART.artigiani.OBL

‘Ci sono [diversi] tipi di artigiani a casa sua’

8. wa-‘inda-hu  gariyatun li-ba‘di l-banati Ag. X/440
e-presso-lui  serva.NOM.IND a-alcuni ART.ragazze.OBL

‘E da lui c’é una serva di alcune ragazze’

9. wa-laysa hunaka min-hu Say'un Ag. 1V /440
e.NEG li di-esso cosa.NOM.IND

‘E di esso non c’é niente’

b. 1 derivati del verbo wagada ‘trovare’ (yiagadu/tiagadu/wugida e il participio passivo mawgid) e

ovviamente il verbo kdna:

10. yabtagi ma laysa  mawgidan Ag.1/112
desidera cio NEG  esistente.ACC.IND.

‘Desidera cid che non c’e.’

11. wa-qalat la yigadu Ag.1/301

e-disse non  sitrova.IMP.ID

1\ )

‘E disse: “non c’¢”.

Delle strutture sopraelencate, come si vedra, quella a cui fa riferimento al-Farabi & la predicazione che
coinvolge I'uso del pronome (2). Pennacchietti ha analizzato le strutture tripartite della frase nominale
in ebraico e siriaco in cui “in molti casi, soprattutto nelle cosidette proposizioni di identificazione, in
cui il soggetto e il predicato sono entrambi determinati (X = Y), & difficile stabilire con certezza quale
dei due nominali sia il soggetto e quale il predicato. Inoltre non sempre il contesto consente di
determinare quale sia la struttura piti neutra e quali quelle marcate o enfatiche” (1985: 187). Difficolta
molto simili si riscontrano nella tradizione grammaticale araba, ove la definizione dello status
grammaticale del pronome separante rientra fra le questioni su cui non vi & consenso unanime tra i

grammatici. Il disaccordo ha riguardato perfino la denominazione con cui viene indicato: i grammatici
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di Basra lo chiamano damir al-fasl (‘pronome di separazione’), mentre quelli di Kifa damir al-imad

(‘pronome di sostegno’, ‘pilastro’). I punti di divergenza tra le due scuole sono: i. il pronome & da

considerasi come harf oppure ism, ii. il pronome sottosta alle regole dell’i’rab oppure no e iii. la funzione

del pronome ¢ quella di separazione (fasl), affermazione (ta’kid) e/ o apposizione (badal)? Nello specifico,

la questione concerne i pronomi separati (al-damd’ir al-munfasila) ana (‘i0’), anta (‘tu’ m.), anti (‘tu’ f.),

huwa (‘egli’), hiya (‘ella’)... che impiegati sintatticamente tra il soggetto e il predicato quando questi

sono ambedue determinati non assumono pit un valore univoco e quindi la struttura in cui sono

presenti diventa variamente interpretabile. Il grammatico e teologo al-SuytT (m. 1505) dedica una

breve sezione alla questione e sintetizza la sostanza del problema:

Traduzione mia

al-Suytti, al-asbah fi l-naza’ir fi -

nahw, p. 204-205.

“Menzione della differenza tra il pronome separante,
l'affermazione e 'apposizione.

Dice Ibn Ya‘iS: forse vi & confusione tra la separazione e
I'affermazione e I'apposizione. La differenza tra la
separazione e |'affermazione consiste nel fatto che
I'affermazione, quando e pronome, & 'affermazione del
nome implicito, mentre la separazione non opera cosi, ma si
manifesta dopo U'esplicito e I'implicito. Quando dici: ‘Zayd
era in piedi’, non e un’affermazione perché segue un nome
esplicito. Se invece dici “tu eri in piedi”, presuppone
entrambi. Tra le differenze tra loro vi & il fatto che se
consideri il pronome come affermazione allora rimane un
nome, per cui la sua posizione sintattica segue la
declinazione del nome antecedente. Questo non vale
quando e separante.

La differenza tra esso e 'apposizione consiste nel fatto che
'apposizione segue il nome precedente nella declinazione
come 'affermazione. La differenza consiste nel fatto che

quando c’e apposizione di un nome all’accusativo il

pronome deve essere un pronome accusativo come ‘ho

dadll paa 4@ 5,8 LS
Jall 5 aslall

duadll el Loy sgimy ool JB
Jumdll Al Jadly 2l
Y1 jaaa O 13 AWl G aslal
ool Jeailly o) V) 4 Ry
¢ yaaall g jalall aay 2y Jy X
Al Y Jad 380 g 5 IS el 538
il i el B g allal) any ac 5 )
il Lagi 31 (1a 5, Laglaing cailal)
o Gl sed 1Sl jpanall cilas 1)
Gl dnase o aSan s e
Slaad (S 13) Sl g alid L
Jall Gl Jal) Gy A LA el
V) ASHIS 4l e ) B daie Jaall 1
el 1Y) el Legin 3 all G

238




Kervan - International Journal of Afro-Asiatic Studies

27/Liber amicorum Fabricio A. Pennacchietti dicatus (2023)

Un’altra differenza tra la separazione, I'affermazione e

si combina con la sepazione e non con I'affermazione e

il [nome] rafforzato e tra 'apposizione il [nome]

antecedente.”

ritenuto che tu sia meglio di Zayd’. Invece quando affermi o

separi, questo avviene solo con il pronome al nominativo.

I'apposizione consiste nel fatto che la lam di rafforzamento

I'apposizione, dato che la lam distingue tra I'affermazione e

(XTI 0 ) o ) ped Sl il

& 5 al V) ) 5S Y ciliad
Jall 5 sl 5 Jaaadll s 58 1a
Vs cduadll e Jasi aslill LY G
S0 GV Jadly aslil e Jaxs
dully Ry aslill oy Juals

Ade Jasall

Una frase con il pronome molto citata dai grammatici & quella contenuta in Cor. 11/5 : "ala’ika hum" I-

muflihtina (‘Questi son coloro che prospereranno!’, trad. Bausani). In questo caso, il pronome hum

svolgerebbe tutte e tre le funzioni: separazione, apposizione e affermazione.

3.1l damir al-fasl in Abti Nasr al-Farabi

Ne Il libro delle lettere, al-Farabi dedica una lunga sezione dedicata alle diverse forme di predicazione

intitolata al-mawgud (“I'essere”, “I'esistente”). Al-Farabi dice:

Traduzione Martini (2012: 316)

al-Farabi, Kitab al-hurif, ed. Mahdi, p.
111.

“Inoltre in tutte le lingue—come il persiano, il siriaco e
il sogdiano—esiste un termine che le genti utilizzano
per designare tutte le cose e che non si limita a
designare una cosa ad esclusione di un’altra. Lo
utilizzano per indicare il nesso [scil. la copula] tra il
predicato e la cosa di cui esso si predica. Questo nesso e
cio che lega I'attributo al soggetto quando l'attributo &
un nome o quando vogliono che I'attributo sia legato al
soggetto assolutamente senza alcuna menzione del
tempo. Quando invece vogliono attribuire un predicato
[sott. ad un soggetto] in un tempo determinato passato
o futuro, utilizzano le parole che indicano l'esistenza,

ossia kana [lett. fu] o yakiin o sayakin [lett. sara] o al-'an

Lol Jie - LY gl 408
o8 L shaning ddadl - A3nall 5 430 yull 5
le Osiady ¥ K clal) e dyal
sle AVl 8L slaaton 5 o 0 (92 Wi
Loe gl sa s caie iy jall by,
Lensd J sanall (IS Jla g guim galls J ganall
Wasipe Jpenall o5 o Va0
OS3 e e $ALYL Wali )l ¢ sua sally
ey (58 Uaii e aleay () 5205113 5 e
AU slexins) Jiftase 5l (ale Jlans
RIS UP R I O PREIPE
e 4o Uadi e o glany o 1930 51 135, 0%
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alliy Jgiki Nal oy meal

Ay T Rl ey A

[lett. ora]. Quando vogliono attribuire un predicato
(sott. ad un soggetto) senza esplicitare alcun tempo,

utilizzano questa espressione che & hast in persiano, 1 i " sl 8" il 1 1
astin in greco, asti in sogdiano e altre espressioni al
sl (Sa LAl Ualalf Ay yila 3

posto di queste nelle altre lingue.” Ml S s

In queste righe introduttive, al-Farabi sente 'esigenza di sottolineare come fatto comune la presenza
del nesso copulativo (ribat) in diverse lingue, in seguito discute le diverse strategie e scelte lessicali
adoperate dai traduttori arabi per rendere le sfumature del verbo greco. Ma gia in questo passo
vediamo che il verbo di esistenza kana non viene considerato come elemento copulativo, bensi come
marcatore temporale che pone i predicati sull’asse del tempo, quindi non puo essere I'equivalente del
verbo “essere” con valore di copula in queste lingue che esclude ogni coinvolgimento temporale (min
gayri dikri zaman). Proprio della radice kwn (< kana), alcune lingue semitiche (sudarabico, etiopico,
fenicio ed ugaritico)’, oltre all’arabo, si servono per esprimere le determinazioni temporali con il
passato mediante la loro forma perfettiva e il futuro con quella imperfettiva (Contini 1982: 15). Questa
funzione di kana come marcatore di tempo & espressa anche in un altro passo di al-Farabi, questa volta
nel commento al De Interpretatione (vedi passo in Appendice).

Al-Farabi continua sottolinando il fatto che espressioni analoghe al greco estin e al persiano hast,
elementi necessari nelle scienze speculative e nella logica, non hanno un equivalente in arabo che possa

esprimere le diverse funzioni dei verbi indoeuropei:

Traduzione Martini (2012: 316) al-Farabi, Kitab al-huriif, ed. Mahdi, p. 112.

kil Lgaay J gl dia A pall B Ll
die Yy il 3 i

“Nella lingua araba fin dalle sue prime origini non si
trova un’espressione che funga da hast in persiano, né
da astin in greco, né espressioni ad esse equivalenti in

Caila il Alie Vg dailigdl 8 Mol
tutte le altre lingue. Tuttavia, quest’espressione & -

necessaria nelle scienze speculative e nell’arte della
logica. Quando la filosofia fu trasmessa agli arabi,
questi filosofi che parlavano arabo e che

cominciarono a tradurre i significati della filosofia e

della logica nella lingua degli arabi sentirono la

led Zling sy AVl yil 8 okl
iclia Lﬁ} c;\_).‘)L.\S\ (’}H\ ‘; 5 )g pa
Coall ) daudl) calen) Ldd | glaial)
el el pdll daudldll chaalial g

7 Altre lingue come I'ebraico e I’aramaico hanno un’altra radice: hyy/hwy (Contini 1982: 15)
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necessita [sott. di un nesso copulativo]. Questi filosofi
non trovarono nella lingua araba fin dalle sue prime
origini un’espressione che potesse tradurre le
occorrenze in cui astin veniva utilizzato in greco e
hast in persiano e che potesse rimpiazzare le
equivalenti espressioni in quei passi in cui tutte le

altre nazioni le utilizzavano.”

Adaldll 8 Al el e agd jle (O slaaa
Al A s alg el gl haidl A
Lo sty Adadl Canim g Le Jl 2k oal)
G "ol led des S
o583 Lgd glaanid A HUlLy M"Caa g Al )
L LgLaminng 1) 43S 8 LY 020 alia

) il

Il passo che segue contiene il riferimento di al-Farabi

nominale, all’interno della quale & presente il pronome:

alla struttura tripartita della predicazione

Traduzione Martini (2012: 316-317)

al-Farabi, Kitab al-hurif, ed. Mahdi, p. 112

Alcuni di loro pensarono allora di utilizzare
I'espressione huwa al posto di hast in persiano, e di
astin in greco. Quest’espressione e utilizzata in arabo
come un pronome (kindya), come quando diciamo
“egli fa (huwa yafialu)” o “egli fece (huwa fa‘ala)”.
Talvolta, tuttavia huwa ¢ utilizzato in arabo in alcune
occorrenze in cui le genti che parlano altre lingue
utilizzano le espressioni sopramenzionate, come per
esempio in “questo & Zayd (hada huwa zayd)”: in realta
I'espressione huwa in arabo qui non & affatto utilizzata
come un pronome. Cos{ avviene anche in “questo &
(huwa) quello che ho visto”, in “questo & (huwa) colui
che ha parlato il tal giorno”, in “questo & (huwa) il
poeta”, in “Zayd & (huwa) giusto” e in casi analoghi.
Essi utilizzarono huwa in arabo al posto di hast in
persiano in tutte le occorrenze in cui i persiani
utilizzavano questo termine hast.

O Maat Al Jerin O 1) pgeansd
OB Anlsally Mol 5 A Ul M
i (o3 1S Ty jall (8 Joninsd 38 2123101 520
Lays Jd=d 8" sa g Jady sa' agl @
M&iﬁ\u@&:\ﬁ)ﬂ\&uﬁ" R
Aall) Il i) Jal il Lo Jenting 3
OB My sa 138" L8 Jia @l g 3 5 KAl
ﬁ‘ﬁjsﬁdi@)ﬂ\&\_\.;%"ﬁnw
AN IS g 1381 G AU Liga L slaxiad
"Xy 1S b (,553,4\ ISR
"dale ga 3" XS (" e Lill oo 122"
e A o) (31 0" ) slasiuls 13 oL
LU [P EVENSUE [ ML | QU

M " Al L (gl e

"@b

L'interpretazione del pronome separante da parte di al-Farabi si discosta nettamente da quella data dai

grammatici arabi, sia nel modo di esposizione che nella sostanza. Il parallelismo tra il pronome arabo e

la radice indoeuropea *es non & spinto dalla semplice osservazione descrittiva e di superficie di

materiale tradotto in arabo. Gli esempi riportati nel passo da al-Farabi mostrano come egli abbia colto

I'aspetto astratto caratterizzante il pronome in determinati contesti sintattici, un’astrazione che rende

la funzione all'interno della struttura predicativa come una terza categoria grammaticale che non
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rientra nella sfera né del soggetto né del predicato. Questo, a mio avviso, & il senso della frase “in realta
I'espressione huwa in arabo qui non é affatto utilizzata come un pronome”. In termini moderni e con strumenti
della teoria del mutamento linguistico, possiamo dire che I'aspetto astratto individuato da al-Farabi
non ¢ altro che il passaggio di un elemento, in questo caso il pronome, dal dominio del lessico a quello
della grammatica: un processo quindi di grammaticalizzazione che ha comportato la perdita di tratti
semantici in determinati contesti senza fatti di erosione fonetica. Tale processo non concerne I'impiego
del damir nella sua funzione di apposizione (badal) o affermazione (ta’kid), ma nello specifico la struttura
predicativa di identificazione con aggettivo determinato. Al-Farabi da quindi una doppia
interpretazione di huwa: da un lato gli conferisce una funzione pienamente nominale, secondo cui huwa
& un pronome soggetto (kindya) con valore semantico pieno, dall’altro, huwa possiede tratti piu
grammaticali fungendo da nesso copulativo (ribat). Circa la categoria alla quale debba appartenere il
pronome, al-Farabi dice nel suo commento al De Interpretatione che huwa “non € in arabo né nome né
verbo”, bensi una particella (harf).

1l parallelismo tra la radice greca e il pronome arabo si osserva gia nella primissima fase del
movimento di traduzione e precisamente nella traduzione della Metafisica di Aristotele in arabo, con la
creazione del neologismo huwiyya, sostantivo coniato proprio sulla base pronominale huwa. La prima
traduzione della Metafisica fu eseguita da Ustat per il filosofo al-Kindi (m. 870 ca.) ed & giunta sino a noi
grazie al commento “grande” di Averroé (m. 1198). Ustat nel tradurre le sfumature del lessema greco
non ricorre al materiale linguistico gia presente in lingua araba ma, come si legge nei seguenti esempi®,

al neologismo huwiyya:

Arist., Metaph. A 7° Ibn Rusd, Tafsir, ed. Bouyges, 1.

1017a7-8 TO 6v Aéyetat TO HEV KT sl g g Ly JW 4 gell 5 | p.552.3
ovuPePnrog

1017a31 €110 elvan onuaiver kal to ot St | 10441 e Jxi 4y sell Leadl p. 555.8-9
noes Al 5 ¢ 2

1017a35-b2 | #1110 ivan onuaiver kai 0 Ov T 3 580l il gl mm Liayl p. 555.13
uév Suvduer pntov 1o 8 évtedexeiq | J2dll Lgzany

¥ Per altri esempi si veda Marjani (2014).
°1l testo greco é citato secondo I'edizione Ross.

' Anche anniyya & un neologismo che rientra nel lessico impiegato per tradurre le sfumature della radice greca, si veda
D’Ancona (2011), Hasnawi (1990), Endress (1973) e Frank (1956).
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Del termine huwiyya al-Farabi dice:

Derivarono inoltre (sott. da huwa) il masdar ‘al-huwiyya’ (essere). Questa forma & in arabo
quella del masdar di ogni nome primo e che non ha coniugazione, come per esempio ‘al-
insaniyya’ (lett. umanita) deriva da ‘al-insan’ (uomo), ‘al-himariyya’ (asinita) deriva da ‘al-
himar’ (asino) e ‘al-rugiliyya’ (umanita) da ‘al-ragul’ (uomo)” (Martini 2012, 317; K. al-
huraf, p. 112).

Rispetto all'interpretazione farabiana, quella dei grammatici arabi (o almeno una parte di loro) &
problematica sul piano teorico. Una parte dei grammatici considera il pronome come un elemento che
rientra nella categoria nominale (ism), ma al contempo lo etichetta con la consueta frase “la mahalla la-
hu min al-i’rab” (i.e. che non prende le marche dei casi)''; questa & la posizione per esempio del
lessicografo omanita al-Farahidi (m. 790)'%. Se vogliamo, lo status sintattico del pronome separante si
puo chiarire e spiegare meglio solo tenendo conto del carattere astratto e opaco del pronome
individuato da al-Farabi, ovvero che huwa nei contesti menzionati sopra non appartiene alla categoria
nominale. Diversamente, resta immotivata la considerazione di al-Farahidi secondo cui da un lato il
pronome & un elemento pienamente nominale la cui funzione principale & quella di pronome soggetto,
dall’altro tale pronome posto tra soggetto e predicato sfugge all’analisi circa il suo ruolo sintattico,
assumendo cosi uno status diverso dagli altri pronomi (“wa-bidalika yafariqu sa’ira I-dama’ir”, al-Suyti,
Al-asbah, p. 205).

A questo punto sorge spontanea la seguente domanda: come & possibile spiegare la ragione della
scelta adoperata dai traduttori arabi nel ricorrere al pronome huwa per creare il sostantivo huwiyya?
Tale scelta e da considerarsi dettata dall'impiego da parte dei parlanti di queste lingue di strategie simili
nell’esprimere determinate strutture predicative, cui soggiacciono gli stessi meccanismi cognitivi (cfr.
Sezione 4). L’astrazione caratterizzante sia la copula indoeuropea che il pronome arabo nei contesti
visti ha fatto si che I'elemento pronominale arabo, nella sua funzione di pronome separante, fosse il
candidato pill pertinente per rendere certe sfumature di eivat. Dando al pronome separante un valore
copulativo, quindi, al-Farabi, svolge per cosi dire una ‘“comparazione tipologica” facilitata
verosimilmente dal fatto che la lingua materna di al-Farabi era il persiano, e spiega cosi la scelta dei

traduttori dell’astratto huwiyya.

' Questo ¢ sostenuto dai grammatici di Bassora, diversamente dai grammatici di Kafa che sostengono invece che il pronome
sottosta alle regole dell’i‘rab, cfr. al-Anbari, al-Insaf..., V.11, 579.

12 Al-Suyiiti, Al-A$bah..., 205.
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4, *es indoeuropeo e pronome semitico in una prospettiva tipologica

11 parallelismo tra la radice indoeuropea e il pronome semitico' prodotto all'interno della tradizione
filosofica araba offre un altro spunto. E stato ipotizzato sia per la radice *es che per il pronome di terza
persona semitico il forte legame con i deittici/dimostrativi.

Per I'indoeuropeo, Shields (1992: 53) ipotizza un’origine da elementi deittici/dimostrativi:

In my opinion, it is no coincidence that the verbal root *es- and the deictic particle in *(e)s
are homophonous. I want to propose that this verbal root may very well derive
etymologically from an earlier demonstrative/deictic *(e)s...I have already established
that deictic particles frequently evolve into demonstrative pronouns and have argued that
the deictic *(e/o)s is attested in the demonstrative stem *so-, the zero grade of the deictic
in probable contamination with the deictic particle *e/o (i.e., *s + *0) (...). In the case of
Indo-European root *es-, the surface ambiguity (opacity) results from the fact that many
sentences did appear with a phonologically realized copula and the original marker of the
third person singular in Indo-European verb was *-@. This is, Indo/European speakers,
being familiar with sentences containing copula verbs and with the use of *-@ as the
indicator of the (second) third person (singular) simply reinterpreted the demonstrative
*es “that” as “that is” (a copula), with *-@ representing the inflectional marker of the non-
personal, not the nominative case ending with *-@. After *es came to be established as the
(second) third person copula, its use spread analogically to the first person.

Per il semitico, Fleisch (1979: 27) osserva che il pronome di terza persona “avec h- a pu facilment
provenir directement de la base démontrative h, vu le lien qui subsiste entre les pronoms pers. de 3°
pers. et les démonstratifs”'*. Della stessa opinione sono anche Garbini e Durand (1992: 106), secondo
cui “in tutte le lingue semitiche i temi pronominali delle terze persone sono costituiti (come del resto
in indoeuropeo) da elementi originariamente deittici (/§/ /h/, ecc.) vocalizzati diversamente onde
polarizzare il genere” (Garbini e Durand 1992: 106) e “la genesi dei dimostrativi semitici & quindi
strettamente legata a quella dei pronomi personali ed interrogativi/relativi” (Garbini e Durand 1992:
108)".

Sia I'ipotesi di Shields che quella di Fleisch e altri hanno pieno sostegno in sede tipologica. La base
dimostrativa sia del pronome di terza persona sia della copula e fatto comune a diverse lingue e rientra

nel pitt ampio processo di grammaticalizzazione DIMOSTRATIVO > PRONOME > COPULA (Heine e

3 Per I'impiego in semitico del pronome di terza persona come copula si veda Lipifiski (2001: 496-497).
14 Per una presentazione generale dei pronomi in semitico si veda Lipifiski (2001:305 e seguenti).

15 Posizione analoga in Huehnergard (1997: 54) per cui “the 3rd person forms probably originated as demonstratives”.
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Kuteva 2002: 109). Se consideriamo come valide le suddette ipotesi, cid significa verosimilmente
I'impiego degli stessi meccanismi cognitivi nella fase originaria da parte dei parlanti semiti e
indeuropei per esprimere determinate strutture predicative. Pertanto, tale processo di mutamento per
il semitico risulterebbe articolato in deittico > pronome > copula, mentre per I'indoeuropeo il passaggio
di grammaticalizzazione sarebbe deittico > copula, con la significativa differenza che in indoeuropeo il
passaggio ha coinvolto il sistema verbale in cui il deittico/dimostrativo, mutandosi in nesso copulativo
si era integrato pienamente, diversamente, in semitico, o quanto meno in alcune lingue, I'analogo

processo & rimasto confinato nel sistema nominale.

5. Conclusione

Da quanto esposto sopra possiamo dire che il pronome arabo ha valore pieno quando svolge le funzioni
di pronome soggetto (kinaya), di apposizione (badal), di affermazione o rafforzamento (ta’kid);
quest’ultime due sono funzioni spiegabili come fatti di topicalizzazione. Altra questione & quella del
pronome separante (fasl), la cui funzione di marcare I'aggettivo con valore di predicato e non di
attributo & stata si descritta da parte dei grammatici arabi, ma senza arrivare a considerarlo come un
elemento terzo non ascrivibile né alla sfera del soggetto (mubtada’) né quella di predicato (habar). Tale
funzione libera del pronome corrisponde secondo al-Farabi, al valore di copula (ribat) all'interno delle
proposizioni nominali di identificazione. Affermando che “in realta I'espressione huwa in arabo qui non
¢ affatto utilizzata come un pronome” e che huwa e I'equivalente del persiano hast e del greco £otv, al-
Farabi fornisce—per usare un’espressione di Pennacchietti—una sorta di “tessera di riconoscimento”
(1987: 173) per il pronome. Tuttavia, la nozione di copula proposta per la prima volta nella tradizione
araba da al-Farabi ha avuto seguito soltanto all’interno della produzione filosofica araba'®, senza
influenzare minimamente il dibattito presso i grammatici. Tale proposta, inoltre, si presta come si &
visto anche ad una lettura moderna, ossia da un lato la funzione del pronome separante che si spiega
solo secondo la teoria della grammaticalizzazione, dall’altro il parallelismo tra copula indoeuropea e
pronome semitico riconosciuto da al-Farabi puo essere considerato e ulteriormente ispezionato dal

punto di vista della tipologia diacronica.

16 Si veda in tal proposito il passo di Averroé in Martini (2012: 310-311).

245



Issam Marjani - Tra falsafa e linguistica: Indoeuropeo *es e pronome separante arabo in Ab Nasr al-Farabi

Appendice

Traduzione mia

al-Farabi, al-Tbara, ed. W. Kutsch - S.

Marrow, p. 42.

Se qualcuno sostiene che in frasi come Zaydun kana
yamsi noi connettiamo il verbo esistenziale kana con un
verbo per formare una frase che & perfettamente
corretta e non insensata, la risposta e che , nella frase
Zaydun kana yamsi, kana funge non come copula ma per
significare un tempo passato, yams significa qui il
tempo presente; e se noi vogliamo esprimere un tempo
presente a qualcuno prima del nostro tempo, o un
tempo precedente, quando noi stessi eravamo in esso,
presente a noi stessi, noi lo esprimiamo dicendo kana
yamsi (‘andava’). E tuttavia solo nella lingua araba che
la parola kana si unisce con yamsi quando ¢ utilizzata
per esprimere un tempo presente prima del nostro
tempo e precedente al momento in cui siamo. In altre
lingue il verbo che indica il presente ha una morfologia
distinta che da sola denota il tempo presente e
nient’altro. La lingua araba e manchevole di questi
strumenti: i verbi che esprimono il presente sono
strutturati come i verbi che esprimono il futuro. Nelle
altre lingue, al verbo che indica il presenteil presente
viene connesso un elemento che in qualche modo
cambia la sua forma e in questo modo fa si che
significhino un presente-preterito. Questo rende
superfluo per esso essere connesso con kana. Questa
aggiunta indica il presente-preterito non la
connessione del predicato con il soggetto. Quindi la
parola kana in arabo quando & combinata con yamsi
indica la stessa cosa di un elemento che cambia la

forma del verbo per indicare il tempo presente adesso

in modo da renderlo un presente-preterito. E poiché

ORI s (i S 2 5 58 Lld J)8 JU )d
Yy 5l aadh Jais Ao pa sl AL
OS p) W o Gl L ¢S
Wil s Wil ) 058 o) e Jam ol ey
Wl o @l g ale ey e YA Jaa
Ol e 4 o il Gl e & ey
oal saala e Jai o La ) 13 juala
Sl e |paala S Lo e o) Lieais
agle Ul le 31 clld 8 WS s U il
Wil G adadl o) Je g S oS Ul g8
Slo Al bl A Jha W@ e Jx
G ) G 8 e (pal pals (e
OR3P P - TR U P
Led Ad¥) il & ealall a3l Al
¥ ol ey e iy 5 Leaadi 43
o e Llual dppell 8 Lly e
L pealall e Al1al) A la o Lusy)
ST/ BERP I NN E U N g e
alall Glesll e Allall A Ay
Lo 15085 L6IS s 5 Cim Ly 0
Gl Ji3d adi3 08 jualas Gle ) e 40 Jad
Gy Ladl 3ab 1) ellid | S a4 o 588 o) e
U senall Ll ) e ¥ 25 8 jenla e
PR ddadl & jla SN &pﬂl.;
Lo e ey Uil i 8 13 Jai A yal)
Al Ay ye A Gapall @l e Jy
| piala o juad VI U jualall e dllal)
RSB EYRE I RE RPN FE L E K PP
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questo elemento non indica una connessione ma pda (S5 8 il Ladd il e (Jy ol )
di kana deve essere la soltanto un’anteriorita, la forza | 4ale Lo (A &lld aay il Wl g Lgiuny 5 48
stessa. Il fatto che oltre a (significare il passato) esso Lisu) Jiaea ol Sima (e oIS Adaal AW
indichi anche la nozione di esistenza & ignorato, infatti, | bl il Jzag dsa oll Jxe IS Adadl (o

la nozione di esistenza & caduta quando kana & JA ) 3 ey Jhaw A s
connesso con tamsi. La ragione & la manchevolezza Al ol e

interna alla lingua araba.
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Putting fragments in context: An analysis of 4Q468 fragment B

Corrado Martone

This note presents a linguistic and paleographic analysis of the Qumranic
fragment 4Q468a-d Frag. b [olim 4QUnid Frg. D]. Although this is a very
fragmentary text, an attempt is made to contextualize it within the Qumranic
literature by highlighting connections with the well-known Qumranic themes of
light and the importance of priesthood. This fragment aligns with the overall
theme of celebrating and elevating the importance of the priesthood within the
community. It is possible that the fragment also alludes to the circumstances in
Jerusalem that ultimately brought about the downfall of the Zadokite priesthood.

Keywords: Dead Sea Scrolls, Hebrew paleography, Second Temple Judaism.

1. Introduction*

Although the texts from Qumran have been published in full for some time and are readily available to
scholars, they still leave much room for interpretation.” This is especially true of those fragments that
have not yet been identified with certainty. In this regard, it is worth remembering that an entire and
far from slender volume of the DJD series is dedicated to unidentified fragments (Pike and Skinner
2001). In this short note we will offer an analysis of the fragment 4Q468 b, which was grouped by the
editor with 4Q468, 4Q468c, 4Q468d and duly labelled “4Q468a-d Frag. b.”

The fragment was first published in the early 1990s, in B. Z. Wacholder and M. Abegg’s
“unauthorized” edition of DJD (1991-1996). More recently, it was published by Magen Broshi (2000) for
the “official” DJD series (Broshi 2000). The fragment is visible in photo PAM 43.399, as well as in the
earlier photos 40.609 and 42.011, where it is labeled 4QUnidentified D. The fragment is also found in

the Leon Levy Scrolls Foundation online archive, where it appears in photos B-473791 and B-473792.3

! It is an honor and pleasure to dedicate this short note to Fabrizio Pennacchietti in gratitude for his teachings and friendship.
? See in this regard the seminal study by Eibert Tigchelaar (2010).

’ The image is available at https://www.deadseascrolls.org.il/explore-the-archive/image/B-473791 and

https://www.deadseascrolls.org.il/explore-the-archive/image/B-473792 (accessed February 12, 2023). The high-resolution

photo, taken on August 23, 2013, is very useful for analyzing the details of the fragment.

251



Corrado Martone - Putting fragments in context: An analysis of 4Q468 fragment B

It should be noted that the number 4Q468 was assigned to a number of fragments that are found
together in the aforementioned photo PAM 43.399 but are not part of the same work or even the same

scroll (Broshi 2000, 401).

2. The text and its translation

We present here the text in question as published by M. Broshi (4Q468a-d Frag. b [olim 4QUnid Frg. D]),

along with a tentative translation.

Frg.b

1317 ax onwa 1
]2 912 %30 inxawn[ xa 2
| RPARS RN R e al| 3
1912m nnxxa winw 4
P]7% 2121 7wl 1 5
ow]mp wip 6
ol 7

Translation

1[...] ... Tin its splendor [...] 2 its bezel. They will go every ... [...] 3 [...] (?) On me, and the
light of its splendor on ... [...] 4[...] ... coming out from on high ... [...] 5 [...] iniquity and sons

of ..[.]6-7[..]..[...]

3. Paleographic observations®

The calligraphy is neat and regular, as the letters are hung on horizontal lines drawn with a stylus in
accord with standard Qumran practice (Tov 2004, 58-64). The letters are fairly uniform in size and are
drawn with multiple strokes of the stylus—features suggesting formal or semi-formal
writing. Although the fragment is small, it is possible to detect differences between final and non-final
forms of letters (see the kaf at the beginning of 1. 3) and the presence of serifs on certain letters (alef,

sadi, $in, and taw). These details suggest that this text may have been produced in the late Herodian

* The following discussion is indebted to the classic study by Frank Moore Cross (1965), see also Martone (2021).
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period.5 Such a date is especially recommended by the left portion of the alef, which leans backward,
toward the right (Yardeni 2014: 39). On the basis of these data the fragment can be tentatively dated to
the first half of the first century AD. The formal (or semi-formal) ductus indicates that the fragment is

of a text of some importance, copied by a professional scribe.6

4, Analysis

Although the fragment is incomplete, it contains interesting features that are associated with well-
known and important themes in Qumran literature. Particularly noteworthy is a lexicon linked, on the

one hand, to light and splendor, and, on the other hand, to the priestly office.

Line 1

Given that there are no indications that our fragment contains a biblical text, at least in the sense in
which the term “biblical” is used today,” the use of the first-person independent pronoun *1X suggests
that it should be viewed in the context of Qumran poetic and liturgical texts.’ The use of the first-
person singular in the so-called Hodayot and in various liturgical texts is widely recognized.In
particular, with respect to the Hodayot, there is much speculation on whether the first-person speaker
in these texts is the Teacher of Righteousness,’ that is, the founder of the Qumran sect.' In the
fragment under consideration here, the pronoun in all probability indicates the subject of a verb
ending with the letters nw-, but it is unlikely that it contains any reference to 1 Sam 17:10 (°nw>51
°IX). Given that the following form is introduced by the preposition -9, the editor opts to interpolate a
verb connoting movement, "nW3l, derived from the rootwi, whose main meaning is “to

approach.” The root in its various forms appears frequently in biblical Hebrew'' and, at Qumran, in the

® See Yardeni 2014, 30, referring to the periodization established by Cross (1965). A status quaestionis on the complex matter of

Qumran paleography is now Tigchelaar (2020).

¢ For the scribal characteristics that can be deduced from the manuscripts of Qumran and other sites in the desert of Judah,
see Tov (2004; 2016).

7 See the discussion in Martone (2004).

8 On liturgy in the Qumran texts, see the fundamental study by Bilhah Nitzan (1994) and, most recently, Russell (2006).
° On the Teacher of Righteousness, cf. most recently Kratz (2017).

1° See the discussion in Garcia Martinez (2002).

" Gen 33:7; Exod 20:21; 34:32; 1 Sam 7:10; 2 Sam 3:34; 11:20-21; 17:29; 1 Kgs 20:13; Ezra 9:1; Isa 29:13; Amos 5:25.
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abovementioned Hodayot."? The form nwil, however, is not found anywhere in the two corpora,”” and
to conjecture a hapax legomenon is methodologically risky."

Be that as it may, the first-person singular independent pronoun of our text is followed by the
phrase 71213%. This form is derived from the root 1123, which refers to luminescence.” The root reoccurs
in line 3 of our fragment and is also found in other Qumran texts, including an exquisite liturgical text
that is especially resonant (4Q286 1a iib 3).'

The first-person speaker places himself in relation “to his splendor.” We are thus in the presence
of one of the principal and most distinctive themes of Qumran literature. As the so-called Doctrine of the
Two Spirits in the Rule of the Community (1QS 3:13-4:26) evinces, this literature is the expression of a
community whose members considered themselves sons of light, as opposed to the sons of darkness

and their domain, the external world."”

Line 2

The inferred approach of the first-person subject toward a source of resplendence can be further
qualified, albeit speculatively, according to the remains of line 2.

The term NX2wn points to a priestly context. The word is found in chapters 28 and 39 of the book
of Exodus'® and signifies a distinctive ornament of the priest’s vestments whose construction God has

directly commanded, as explained in Exod 28:3.11:

1R WA WY ..02 13797 WIRR 1R 732 IR WYY 7290 M 1PNRDA WK 27 9190 93 DR 7270 AR

QDK WYN 277 MW N0 DR °12 DAY Y 012K °NW DR [NON ann MmN

21QS 11:13; 1QM 16:13; 19:11; 1QHa 6:18; 20:23; 4Q158 7 8:12; 4Q181 1: 3; 4Q264 1: 1; 4Q271 3: 2; 4Q375 1ii: 7; 4Q422 2: 9; 4Q429
4ii: 4; 4Q434 1i: 11; 4Q468b 1: 1; 4Q491 10ii: 13; 11ii: 11; 4Q492 1: 10; 4Q504 10: 1; 4Q524 15 22: 9; 11QT 61: 15; 63: 3.
B3 For other possibilities, unfortunately not particularly attractive, see Sander and Mayerhofer (2010 ad loc).

4 0n the difficult relationship between biblical studies and the art of conjecture, cf. Catastini (1991), Martone (2012), and
Chiesa (2012).

152 Sam 22:13; 23:4; Ps 18:13; Prov 4:18; Isa 4:5; 50:10; 60:3, 19; 62:1; Ezek 1:4, 13, 27-28; 10:4; Joel 2:10; 4:15; Amos 5:20; Hab 3:4,
11.

16 See Nitzan (1995, 1998). For other occurrences see 1QHa 14:18; 4Q184 1: 8; 4Q405 20ii 22: 11; 4Q429 4i: 5; 4Q468b 1: 1, 3; 11Q17
7:13;11Q22 1: 2.

" The bibliography on the so-called Qumran dualism is vast; it will suffice to recall here the important collection of studies
edited by the late Géza G. Xeravits (2010). On the Rule of the Community, cf. Sacchi (2006).

¥ Exod 28:11, 13-14, 25; 39:6, 13, 16, 18; cf. also Ps 45:14.
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And you shall speak to all who have ability, whom I have endowed with an able mind, that
they make Aaron's garments to consecrate him for my priesthood. ... As a jeweler engraves
signets, so shall you engrave the two stones with the names of the sons of Israel; you shall
enclose them in settings of gold filigree (M¥awn). (NRV)

The term derives from the root y2w, which indicates a way of decorating wood or metal (and, in fact,
in the book of Exodus the term is used with reference to a breastplate) with an intertwined pattern
that is probably the root’s fundamental meaning. Maimonides explains the term as follows (Mishne

Torah, Klei HaMiq 8:16):"

N°2 112 N3*IRA 0°N2 0°N2 ROAW N7 NXAWR 8177 390 W a2 A" HWw P NNoa 2070 wvn 700

D217 07222 PAMINT PWIWW 7772 MO12A

How were the clothes made? The tunic, both of the high priest and of an ordinary priest,
was checkered (n¥awn)—that is, it had rows of [ridged] squares woven into it, like the
pattern on the reticulum, in the way that weavers make heavy clothing.

The theme of light sounded in line 1 must therefore be situated in a priestly context, a collocation
confirmed by the occurrence of the term Mxawn in a Qumran text that is certainly connected to the
priesthood, namely 4Q365 (see 4Q365 12b iii: 11, 14; Crawford 2008 and Zahn 2012). This is another sign
that the fragment belongs to the literature of the Qumran community, a group that some scholars, with
a touch of anachronism, have characterized as sectarian (Martone 2015).

In view of what has been presented thus far, it does not seem risky to interpret the following
verbal form (1397n°) as a description of a liturgical function performed by the priesthood. This is
consistent with the recurrence of the form in Qumran literature and in contexts of this type.” The
passage 1QS III, 20-21 from the aforementioned Doctrine of the Two Spirits is particularly interesting in

this regard:

' The text follows Touger (1988-2002 ad loc). For the use of the expression mown 72 to indicate the reticulum, i.e. the second
compartment of the stomach of a ruminant, which has a ridged, honeycomb structure see b. Hul 42a. The intertwined
ornamentation to which the root yaw refers is evoked by the squares of a chessboard, which is one of the meanings assumed
by the term n¥2w» in modern Hebrew.

2 CD 12:22;19: 4;20: 6;1QS 4:15, 18, 24;6:2; lQSb 3:24;1QM 13:12; 4Q169 3 4ii:2; 4Q257 6:2;4Q258 2:6;4Q263 1:2;4Q266
5i:15; 9ii:8; 15:2; 4Q385a 5a b:7; 4Q387 3:4;4Q390 1:3, 12;4Q418 47:3; 69ii:3, 14;81 + 8la:14; 4Q468b 1:2;4Q495 2:4;4Q511
1:7; 4Q525 5:9; 14ii:15; 21:5.
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IR?7 752719970 IR 93772 PTX °32 212 NHWHR OIR W 702 20

W TRPM2Y 1297707 DWAR 37721 2 012 nhwan 710 own 21

20 In the hand of the Prince of Lights is dominion over all the sons of righteousness; they
proceed on paths of light. And in the hand of the Angel of 21 Darkness lies complete dominion
over the sons of lies; they proceed on paths of darkness.

Line 3

In this line the thematization of light is heightened. The two clearly legible words are 7IX1 and 17721. The
root 7731 has already been encountered and examined in relation to line 1. Here it is connected to the
sectarian term par excellence, “light,” employed very frequently at Qumran. It refers to that fraction of
humanity that includes the members of the community, who, rather unsurprisingly, define themselves
as “sons of light.””” The terminology of our fragment thus focuses persistently on an identitarian
formation that is tied to the Qumran community (Collins 2009; Jokiranta 2013).

The first legible letter of this line is a terminal kaf. The editor of the text are confident about their
reading of alamed and offers a more tentative reading of a mem: 79n. This reconstruction can be
accepted and the identification of a lamed can indeed be regarded as certain, and although only a
portion of the base and the upper part of the preceding letter is visible, it is certainly a mem. Such a

sequence is not found anywhere in the Hebrew Bible.”

Line 4

In this line we witness the departure (-iNXX3) of something or someone “from on high” (91217). The
root 227, which is found five times in the Hebrew Bible,” basically indicates God’s dwelling, or in any
case a heavenly residence. The same meaning is also found in Qumran texts tied to a liturgical context

and strongly linked to the community’s identity as it is articulated in the Community Rule and the Rule

21 See the quite lengthy discussion of the root in Kratz, Steudel and Kottsieper (2017: 42-48).

* To limit ourselves to a fundamental text of the Qumran group, 1QS, these are the occurrences of the term 7x: 1QS
1:9; 2:16; 3:3, 7, 13, 19-20, 24-25; 4:8; 11:3, 5.

% The only similar sequence in the Hebrew Bible (corresponding only to *v 7) is 1 Sam 2:20 (*>v T12"), which unfortunately
is not of much help in our context.

2 Cf, 1 Kgs 8:13; 2 Chr 6:2; Ps 49:15; Isa 63:15; Hab 3:11. For possible Ugaritic parallels, cf. Albright (1936).
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of War in particular.” These two texts speak of the sacred residence of the stars and of God, and in the
Rule of War (1QM 12:1-2), 9121 occurs in a hymn concerning the invocation and awaiting of divine

intervention in the eschatological war between the Sons of Light and the Sons of Darkness:*

WP Oy >11A) 73[R M 79 7owTR 21ara 22aKk5R MR 2wl T[R] 21T R0 1

797120 a2 o0.[...]A1 7w TP YR 1ONR aRAX 910 Maw 1.[...]2 1799 annw 2

1 For there are a multitude of saints in heaven and hosts of angels in your holy dwelling
to praise your name. The elect of the holy people 2 you have chosen for yourself in [...]
[ The] book of the names of all their armies is with you in your holy abode [...] in the
dwelling of your glory.

Line 5

Line 5 brings us back to a distinctively Qumran context. The phrase 91 [>12] can be translated literally
as “sons of iniquity.” These are the members of the world outside the community, who by virtue of this
very fact are destined for damnation. The phrase is found in 1QS 3:21,” again in the Doctrine of the Two

Spirits:

109707 TR 227721 21 °32 NPwnn 210 T 21 RO T

And in the hand of the Angel of 21 Darkness lies complete dominion over the sons
of iniquity; they proceed in ways of darkness.

The phrase is of biblical origin, but in the Hebrew Bible it does not have any particular identitarian
connotations,” unlike in the Qumran texts, where, in addition to the passage just mentioned, such
connotations are common.” Its identitarian function is also attested by the different nomina regentia

accompanying W that are found in the Qumran corpus, mostly in those texts referring to the

% 1QS 10:3; 1QM 12:1-2; 1QHa 11:35; 4Q256 19:1; 4Q258 8:12; 4Q260 2:2; 4Q298 3 4i:1; 4Q403 1i:41; 4Q405 6:2; 81:2; 4Q408 3 +
3a:5; 4Q468b 1:4; 4Q491 5 6:1; 11Q17 10:8.

* See Ibba (2000).

%7 Sacchi (2006, ad loc) translates the phrase figuratively as “sons of Evil.”

28 Cf, 2 Sam 3:34; 7:10; 1 Chr 17:9; the usual translation is “evildoers” or “wicked (ones).”

21QS 3:21; 1QHa 13:10; 14:21; 4Q88 9:7; 4Q265 1:5; 4Q418 69ii:8; 201:2; 4Q429 1i:3; 4i:5; 4Q511 1:8 .
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community and attaching a negative quality to those outside it. Even more obvious are the various
deverbals from the root 91, which refers to acting unjustly.

In the fragment under consideration, the term 9W is incomplete and only the last letter is
intact. Nevertheless, the reconstruction can be considered certain, as traces of a waw and the upper
part of a ‘ayin are clearly visible. The only completely intact word of the line is °13, followed by traces
of a letter among which the right arm of a sadi is easily observed. On the basis of what has been said so
far, the insertions proposed by the editor, which refer not only to the “sons of iniquity” but also to the
“sons of justice” (P7¥ *13), repeating the contrast found in the aforementioned passage 1QS 111, 20-21,
should be accepted. Again, the terminology takes us back to the Qumran community’s literature and

its modes of self-definition.*

Line 6

The few surviving traces of line 6 point again to a priestly context. The first legible letter is
a Sin preceded by traces of the roof of a dalet. After a space, the letters T are clearly legible and are
followed by the traces of the right arm of a $in. The phrase WP WP is found frequently in both
Qumran and in biblical literature, and, employed in the well-known construction whereby biblical
Hebrew expresses the superlative, it indicates the highest degree of sanctity of the offering to be
sacrificed.” It also indicates, however, the innermost and most sacred part of the temple, which in
Ezekiel’s vision (Ezek 45:3ff) becomes the temple itself, the most sacred part of restored Judea after the
exile (Eichrodt 1970, 569). As is to be expected, the same phrase is found in Qumran literature, in those
texts most closely related to the community’s self-definition and its eschatological priesthood,” such

as the previously cited Rule of the Community. It is also found in the so-called Songs of the Sabbath Sacrifice,

*1QS 3:19, 21;5:2, 10;6:15; 8:13, 18;9:9, 17, 21;11:9; 1QM 4:3; 1QHa 8:18; 9:28; 11:19; 13:26; 14:10; 17:36; 21:29; 23:36; 1Q27
1i:9; 4Q88 8:4; 4Q172 4:2; 4Q176 1 2ii:3; 4Q179 1ii:4; 4Q184 8, 10; 3:4; 4Q256 9:2, 8; 18:4; 4Q257 6:2, 3; 4Q258 1:2, 7; 6:7; 8:2, 5; 4Q259
3:4, 15; 4:2; 4Q266 3ii:21;4Q299 1:1;4Q367 2a b: 13;4Q380 1ii:6; 4Q417 1i:6; 2i:7; 4Q418 43 45i:4; 88ii:4; 4Q418c 1:5; 4Q428
7:1; 4Q432 5:6; 4Q468b 1:5; 4Q525 28:5; 11Q5 22:7, 10; 11Q11 5:8; 11Q13 2:11.

*!n this regard, it will suffice to mention here Carol Newsom'’s The Self as Symbolic Space (2004), now almost a classic.

2 Exod 29:37; 30:10, 29, 36; 40:10; Lev 2:3, 10; 6:10, 18, 22; 7:1, 6; 10:12, 17; 14:13; 24:9; 27:28; Num 18:9; Judg 17:3; 1 Chr 23:13; 2
Chr 31:18; Ezek 43:12; 45:3; 48:12; Dan 9:24. For the form, see Jotion and Muraoka (2011, §96 Ag).

% On the eschatological priesthood in Qumran, cf. Martone (2003). For occurrences of 2wnp wp, cf. 1QS 8:8; 9:6; 10:4; 1QSb
4:28; 4Q158 13:2; 4Q251 15:1; 4Q256 19:2; 4Q258 6:2; 9:1; 4Q259 2:14, 15; 4Q260 2:4; 4Q286 2:5; 4Q287 2:5, 7; 4Q398 9:2; 4Q400 1i:7,
10, 12; 1ii:6; 2:10; 4Q401 6:5; 12:1, 3; 35:2; 4Q403 1i:11, 42-43, 45; 1ii:1, 7-8, 27; 2:1; 3:2; 4Q404 5:1; 4Q405 6:5, 8; 7:2;11:2; 14 15i:2,
4, 7;19:2, 4; 20ii 22:10; 23ii:8; 41:3; 85:1; 4Q423 8:3; 4Q468b 1:6; 4Q502 6 10:13; 100:2; 4Q503 15 16:2, 4-5; 23:1; 24 25:1; 27:5; 29
32:23;11Q17 4:9; 6:5; 11Q19 35:9.
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one of the most fascinating works in the Qumran corpus. Here the community presents itself as a
community of angels in the priestly service of a heavenly temple (Newsom 1990).
1QS 9:5-6 unequivocally underlines the eschatological conception of the priesthood that

membership in the community entails, and in terms that resonate with our fragment:

2°AN2 0°73777 PRIWD T 102 DOWTIR WP TR NARD WP N2 700 6 MWIR 197727 R N2

At that time the men of the 6 community will separate themselves off (as) the holy house
of Aaron and join the Holy of Holies, and (as) a house for the people of Israel, (for) those
who proceed in perfection.

In essence, to build the community is to build a temple with a Holy of Holies (2w wp) (Sacchi 2006,

139 n. 5).

Line 7

In the last line of the fragment only the first and last letters of two distinct words are visible: 17 7° [
]. This combination is not so frequent. In the Hebrew Bible the cluster is only found in Deut 10:9, 1 Kgs
22:18, and Qoh 8:12, while at Qumran, if we exclude conjectures, it appears only in 11Q5 22:9, one of the

so-called apocryphal Psalms.* It is worth recalling the passage:

TINOMN AOWN RIZY X 9 TMPN 7210 K12 AN TRV 172807 TRV 1P and 8

How they hoped for your salvation! How your perfect ones® have mourned you! The hope
of you, 9 Zion, does not perish, nor is the awaiting of you ever forgotten.

11Q5 22:1-10 is a poem known as the Apostrophe to Zion. This text is an alphabetic acrostic®® and is not
found in any version of the Bible. The text praises Zion and reinterprets negative biblical phrases about
Zion in a positive light (Reymonds 2011, 126). The fact that the fragment under consideration can be

somehow connected, albeit tentatively, to the Apostrophe to Zion is further evidence that the text

* For the editio princeps, see Sanders (1965).
% For a discussion on the reading 7nn see Reymond (2011: 136).

% On the structure of this text see more recently Henderson (2013).
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belongs to the literature of the community and it may shed some light on the historical events that led

to the establishment of the community itself.

5. Concluding remarks

On the basis of what has been discussed so far, and especially the possible connection between our text
and the Apostrophe to Zion, the following can be said by way of provisional conclusion. According to
an interesting hypothesis (Delcor 1967), 11Q5 22:8 alludes to conditions in Jerusalem after the murder
of Onias I11.37 If this hypothesis is valid, a text such as 11Q5 22:8 could be linked to the fragment
considered here, since the riots that followed the end of the Zadokite dynasty were probably important
for the birth or consolidation of the Qumran community (Martone 2003). This fragment, as we have
seen, fits well in the context of praise and exaltation of the priesthood as the center of the community.
It is not to be excluded that it contains tacit references to the situation in Jerusalem that led to the end

of the Zadokite priesthood (Martone 2015).
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Common Afrasian (Afro-Asiatic) terms related to the magic, supernatural,
spiritual and mythic

Etymologies and reconstructions

Alexander Militarev

The paper contains 38 reconstructed common Afrasian (Afro-Asiatic) terms
related to the magic, supernatural, spiritual and mythic rather conditionally
combined into 10 groups (Soul, essence of life; Spirits, gods, ghosts and other
supernatural creatures; God, spirit as an ancestor; Wonder, miracle, fortune-
telling; Evil magic; Healing magic; Sorcery as knowledge; Spell, omen, magic
speech or sign; Offering, sacrifice; Mythical and fantastic animals and their
origin).

Each Proto-Afrasian term is reconstructed from a set of cognate words with
compatible meanings in various branches and groups of the AA superfamily
based on established regular consonant correspondences. The PAA language was
supposedly spoken by the human community in the Near East at the turn of the
Mesolithic and Neolithic—according to my glottochronological calculations, in
the last third of the 11 millennium BCE—and their original homeland, according
to the author, was the southern Levant. The reconstruction can provide valuable
evidence for anthropologists, archaeologists, mythologists, prehistorians.

Key words: reconstruction, proto-forms, Afrasian languages, magic, supernatural, mythic.

In memory of my beloved son Mikhail Militarev (2005-2022)

1. Introduction*

On topics related to the spiritual, magic, supernatural, mythic, fantastic creatures and the like in the

prehistoric and archaic cultures an ocean of literature has been published, and the author - etymologist

' Tam honored to have the opportunity to make my modest contribution to this special issue of Kervan dedicated to my dear
old friend Prof. Fabrizio Pennacchietti. This research is supported by the Russian Science Foundation (Project No. 20-18-00159
(https://rscf.ru/project/20-18-00159/); the financing organization is The Institute of Linguistics, Russian Academy of

Sciences.
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and comparative linguist—can hardly say anything new except to contribute by presenting
corresponding terms, trace them up to the proto-forms reconstructed as deep as the Proto-Afrasian
(henceforth: PAA) level and equip with etymologies constructed on the basis of regular sound (in the
case of Afrasian languages, consonant) correspondences and compatible meanings. The PAA language
was supposedly spoken by the human community in the Near East at the turn of the Mesolithic and
Neolithic—according to my glottochronological calculations, > ca. 10,350 BCE—whose original
homeland was the southern Levant.” The reconstructed terms can be roughly grouped according to
their proposed semantics:

1. soul, essence of life;

2. spirits, gods, ghosts and other supernatural creatures;

3. god, spirit as an ancestor;

4, wonder, miracle, fortune-telling, divination, magic;

5. evil magic;

6. healing magic;

7. sorcery as knowledge;

8. spell, omen, magic speech or sign;

9. offering, sacrifice;

10. mythical and fantastic animals.

The lexical material is organized by the families that make up the Afrasian macrofamily: Semitic,
Egyptian, Berber and Chadic (the NAA branch?), Cushitic and Omotic (the SAA branch), according to

the author’s classification based on lexicostatistics.’

? Based on Sergei Starostin’s radical modification (Starostin 2000)—not yet recognized by the mainstream, but, in my
experience, more than workable—of Swadesh’s method, also not recognized (which is in part justified).

* See Militarev and Nikolaev (2020: 1 and Discussion). See also article “Afroasiatic Homeland” in Wikipedia referring to various
authors (however, very outdated in what concerns my hypothesis and, especially, dating) and Militarev forthcoming.

“* The PNA is dated by the same criterion (see Starostin 2000) to ca. 9,800 BCE. For a most detailed account of my recent
understanding and ongoing application of this method, its capabilities and its verification by dating established by related
sciences (historical, archaeological, genetics, oral tradition/folklore studies), see Militarev (2023: 52-60 et passim. See
comments to the most recent Afrasian genealogical tree in Militarev (2022) and the tree itself at Militarev forthcoming or
https://disk.yandex.ru/i/CokbpXiuH17k8Q.

® Recently transforming from “a controversial method” into the one half-accepted by the linguistic mainstream.
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Almost all of our lexical data is quoted after the Afrasian Etymological Database (AADB)® compiled
between the end of the last century and the latter part of the first decade of our century by Olga
Stolbova and myself (in the first years, within the framework of the Santa Fe Institute’s project
“Evolution of Human Languages”) and later worked on by the present author alone. At present it
contains over 4,000 entries in the main Afrasian etymological base (liable to strong reduction in the
final version, of course) and some 15,000 entries in the subordinate bases with lexical data from all
branches and main AA subbranches/groups, connected with the main one. The version dated April
2007 is available from https://starlingdb.org. According to the description by the editors of this site

containing lexical and etymological bases in various world macrofamilies:

[Clompiled by Alexander Militarev and Olga Stolbova on the basis of multiple published
sources as well as constantly on-going newer work. Both the main Afroasiatic database
and all of the numerous subordinate databases are in a state of near-permanent
construction, containing much raw data that still has to be polished, but nevertheless, the
database, even as it is, is a considerable improvement on previously available etymological
dictionaries. Subordinate databases include files with Semitic, Berber, Egyptian, Cushitic,
and Chadic data (the latter courtesy of O. Stolbova, most of the others supported by A.
Militarev).

To this somewhat outdated description I would add the Omotic database and sporadic parallels from
non-Afrasian languages. The words “in a state of near-permanent construction” explain why “the final
version” is still not posted on the Internet.

Before proceeding to the lexical material, let us introduce the author's criterion for evaluating
etymologies (on the example of AA languages) which allows to use the following simple five-point
rating of the plausibility of cognation in each lower taxon of the AA macrofamily and on the PAA level:

eeeee terms with identical or matching meaning in all (or in a representative selection) of the

languages compared, with strictly regular phonetic correspondences’ between them, containing at

¢ References to other sources are given when they are not mentioned in the database or sometimes when the given lexeme is

of particular importance for the proposed etymology or the source is not evident.

7 This condition applies to consonants; the correspondence between vowels in the Afrasian languages is not established; the
reconstructed vocalism in proto-forms of all levels is conventional in most cases. However, it is quite legitimate to consider
as related lexemes with vocalism and base structure even not reducible to a single pattern, provided the same consonantal
root composition and comparable meaning, unless each of these lexemes has a better alternative etymology; naturally, this
implies a certain degree of hypothetical and tentative nature of the proposed etymologies, which is unavoidable until the
Afrasian Database has been made into a comprehensive and well-elaborated etymological dictionary is completed with a step-

by-step reconstruction at all taxonomic levels.
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least three (or two including one low-frequency/rare) root consonants, fully representative of each of
the branches compared or terms doubtless related regardless of the number of root consonants (like
in Semitic *?7il-, Zilah- ‘God’):

eeee terms clearly comparable semanticall® with regular phonetic correspondences, containing
three to two “hard” root consonants, representing at least one subbranch/group of a given branch
and having no alternative etymology;

eee terms comparable semantically and phonetically, containing only one “hard” root
consonant, representing groups/subgroups of the branch and having no alternative etymology;

ee terms presumably comparable semantically and phonetically, but under-represented in the
languages compared or terms with ambiguous phonetic nterpretation/origin (especially common in
Egyptian where, e.g., the hieroglyph for n can stand for and continue either AA *n or *]) or terms not
obviously matching semantically though fit in all other respects and having no alternative or better
etymology;

e terms suspected of borrowing or attested in a late period of the language susceptible to
borrowing (late Egyptian, Coptic, postbiblical Hebrew) or having a disputable meaning, or isolated in
their taxon, hypothetically commensurable, brought into comparison for the sake of “comprehensive
picture.” The rating of any Proto-Afrasian or Proto-North Afrasian root is derived from the rating of at

least two constituent parts (branches, groups) of the respective taxon."

% In comparative and historical linguistics - while there is a high demand for strict sound correspondences (in the case of
Afrasian languages—in consonantism, see the previous footnote), the criteria for semantic comparison are still mainly based
on obviousness and common sense or at best on the repetition of the same semantic transition at different roots (Maizel's
“isosemantic series”—see Maizel 1983).

° All consonants can be considered “hard” in the Afrasian languages except w, y, and ? (glottal stop) as any of the three may
serve as an “extender” of primary, usually bi- or monosyllabic root bases and thus is secondary and unstable; there are rare
cases, however, when one of these “soft” consonants persists in the same root in various daughter languages being, therefore,

reconstructible as part of the proto-form (see, e. g., y- in Semitic ¥*yVdVf- ‘to know’) and hence acting as “hard.”

' The meanings of the words are given in the European language of the corresponding bilingual dictionary.
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2. The data

2.1. Soul, essence of life

AA *nVf- ‘breath, soul, self, life’"' (AADB 162): eeoee

Semitic: MSA *nVf- ‘self’: Mehri naf, ha-néf (Johnstone 1987: 283), Jibbali niif, Soqotri naf (and nhof)
(Johnstone 1981:181) eeee

Egyptian (OK) nf.t ‘Wedel, Ficher’, (NK) nf ‘breath, wind’, nfy ‘ausatmen, hauchen’ (EG I1: 250)
[ X X ]

Berber: *naf-: Ayr, E. Tawllemmet a-ndfo ‘fresh humid wind’, Ahaggar a-nafo ‘breath’, ta-naff-ut
‘breath, soul’, Ghadames annafu ‘respiration’, Izayan ta-neff-ut ‘breath, soul’ eeeee

Chadic *nif-: W.: Kupto néefo ‘to live, breathe’; C. *nVf- ‘heart, soul, life’: Tera nifi ‘life’, Fali-Kirya
naffa, Bana ndf(a), Mbedam naf ‘heart’, Logone nafu ‘Herz, Seele’ ee oo e

Cushitic *na/if-: N.: Beja nifi ‘wehen (Wind)’; E.: Saho naf ‘breath, soul, self’, LEC: Somali neef ‘breath,
life, soul, spirit; animal’, naf ‘life, soul, self’, Oromo nafa ‘breath; soul’ eeeee

[] Cf. EDE 1999: 126 (compared, beside Berber, C. Chadic, Beja, E. Cushitic, N. Omotic (likely loans
from Ethiopian), to Semitic *?anp- ‘nose’); CED #591 (comp. to Egyptian, Tuareg, Beja, Saho,

Somali).

NAA *nafVs- ‘breath, soul, life’ (AADB 80): eeee
Semitic *naps- ‘breath; soul; vitality, life; person; self'*: Akkadian napasu ‘to breathe freely,
napistu (napastu, napsatu) ‘life, vigor, vitality; breath; good health; person’ (also ‘throat, neck’);
Ugaritic nps ‘soul’ (also ‘throat, gullet’); Phoenician nps ‘self, desire, person’ (also ‘gravestone’),
Hebrew nps (nif) ‘to breathe freely, recover,’ ndpds ‘breath; soul; life; living being’ (also ‘throat,

neck’); Aramaic: Old, Official, Nabatean, Palmyrian, Hatra np$ ‘life, person’ (also ‘funerary

"'t is to note that such concepts as ‘soul,” ‘life force,” ‘essence of a living being’ and ‘life’ itself, though commonly and
“naturally” derived from such a tangible and objective notion as ‘breathe/b