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Il vero poeta ha una personalita
di natura complessa e multiforme
In ricordo di Mario Sabattini (1944-2017)

Da un testo di Mario Sabattini

La conclusione di Zhu Guanggian % )ti# & che nella poesia cinese il paral-
lelismo dei suoni derivi da quello delle immagini, e che entrambi abbiano
conosciuto un primo sviluppo nel genere fu [, di cui il regulated verse ha
subito a sua volta I'influenza. Dopo gli Han Orientali, le ricerche fonologi-
che connesse con la traduzione in cinese dei testi buddhisti e il confronto
col sanscrito stimolarono la tendenza a introdurre gli schemi tonali nella
struttura metrica. Infine, un ruolo non indifferente nel processo di codifi-
cazione della forma poetica fu svolto, nel periodo delle Sei Dinastie, dalla
definitiva appropriazione da parte dei letterati del genere yuefu %%if: es-
sendo venuto meno ogni rapporto tra testo poetico e accompagnamento
musicale esterno, si volle accentuare progressivamente il ritmo musicale
interno allo stesso testo.

I1 XIII capitolo nell’edizione [dello Shilun #Fim]* del 1948 (Zhu 1948)
consiste in un saggio a sé stante dedicato a Tao Yuanming Fg3Ji#i. Non &
certo casuale che Zhu Guanggian lo abbia incluso nel volume, in quanto
il Signore dei Cinque Salici non era per lui soltanto uno dei maggiori
poeti cinesi,? ma rivestiva in qualche misura un carattere emblematico,
perché la sua vita e la sua opera costituivano ai suoi occhi la quintessenza
della poesia. Egli afferma che sarebbe vano cercare in Tao Yuanming un
sistema di pensiero rigido o una fede religiosa: le molteplici influenze da
lui subite si sono fuse nel suo spirito, ed e possibile quindi individuare
nella sua opera componenti confuciane, taoiste, e con ogni probabilita
anche buddhiste. Pensiero e sentimento sono inscindibili in un poeta, ma
la poesia e espressione del sentimento, e lo studio della vita emotiva di
un poeta e pertanto piu importante che 1’analisi del suo pensiero. La vita

1 La storia delle varie edizioni del saggio di Zhu Guanggian sulla poesia (Zhu 1943) e
esposta in dettaglio in Sabattini 2005, 1007 n. 1 [nota dei curatori].

2 Zhu Guangqian afferma che, tra tuttiipoeti cinesi, solo Qu Yuan J£Jit e Du Fu #L#i possono
essere paragonati a Tao Yuanming: il primo e piu malinconico e il secondo piu grandioso,
ma nessuno dei due raggiunge la sua purezza e la sua perfezione formale ([Zhu 1948], 233).
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Figura 1. Mario Sabattini

di Tao Yuanming - come quella della maggior parte di noi, osserva Zhu
Guanggqian - fu contrassegnata da conflitti e contraddizioni: povero, spes-
so ammalato, privo di veri amici tra i letterati contemporanei (le persone
con cui si trovava piu a suo agio erano i lavoratori dei campi), egli non
puo non provare angoscia e amarezza per i disordini che affliggono la sua
epoca. Ma attraverso il dolore il poeta perviene all’armonia e alla quiete.
Cio avviene perché egli & in grado di infrangere le barriere del tempo e di
ricercare tra gli antichi coloro che possono consolarlo: funzionari in ritiro,
come Zhang Changgong k2 e Xue Mengchang f# i 'E,? oppure perso-
naggi che, in nome della fedelta al proprio Signore, si opposero in modo
attivo o passivo all’avvento di nuove dinastie, come Boyi {fi38 e Shuqi 7%
o come Jing Ke 7.4 Il poeta, inoltre, ha la capacita di spezzare i vincoli

3 Sia Zhang Changgong (vissuto nel II secolo a.C.) che Xue Mengchang (vissuto nel II se-
colo d.C.) lasciarono la carriera burocratica senza ragioni apparenti per condurre una vita
ritirata. In loro, come in altri eremiti, Tao Yuanming vedeva i propri antesignani.

4 1due fratelli Boyi e Shuqi, fedeli alla dinastia Shang, sirifiutarono diriconoscere il potere
dei Zhou, e si ritirarono sui Monti dell’Ovest, lasciandosi morire. Jing Ke... [parte lasciata
incompiuta nell’originale] L'esaltazione di tali personaggi € stata interpretata da alcuni come
testimonianza di una posizione politica legittimista di Tao Yuanming, a favore della dinastia
dei Jin Orientali e contro la dinastia dei Liu Song, giunta al potere nel 420. Zhu Guanggian

6 Ilvero poeta ha una personalita di natura complessa e multiforme
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dell’interesse personale, stabilendo un rapporto di comunicazione diretta
col mondo esterno. Egli trasmette nelle cose la propria mente e i propri
sentimenti e ne assimila la vita e lo spirito: & per questo motivo che nella
sua poesia la natura non ha una funzione meramente decorativa, come in
molti altri autori, ma raggiunge i piu alti livelli espressivi. Il carattere di
Tao Yuanming & come la sua poesia. In lui I’”’eremita’ e 1’‘eroe’ confuciano
non prendono mai il sopravvento sull’'uomo. Ed & proprio il suo calore
umano che lo rende vicino alla gente comune. Nel cuore del poeta gioia e
dolore si contemperano reciprocamente: la prima nasce dal superamento
dei conflitti e da una profonda conoscenza della vita, e non € mai semplice
diletto; il secondo e sempre equilibrato e discreto, e non si esprime mai
in sfoghi incontrollati e nevrotici. La natura complessa e multiforme della
personalita di Tao Yuanming si riflette fedelmente nel suo stile poetico. I
diversi commentatori I’hanno definito di volta in volta ‘piano’ (ping “¥) od
‘eccentrico’ (qi 7F), ‘scarno’ (ku ¥4) o ‘rigoglioso’ (yu J#), ‘semplice’ (zhi &)
o ‘brillante’ (gi #). In realta, tali definizioni contraddittorie non tengono
conto del fatto che la grandezza di un’opera poetica sta nell’espressione
di un sentimento attraverso un’immagine appropriata e rispondente. Da
questo punto di vista, si puo affermare che la poesia di Tao Yuanming non
sia né ‘piana’ né ‘eccentrica’, né ‘scarna’ né ‘rigogliosa’, né ‘semplice’
né ‘brillante’, ma che possa apparire, in una continua metamorfosi, ora
‘piana’ ora ‘eccentrica’, ora ‘scarna’ ora ‘rigogliosa’, ora ‘semplice’ ora
‘brillante’. Dello stile di Tao Yuanming si puo dire soltanto che e ‘vero’
(zhen ¥), ma non nell’accezione di ‘naive’: i suoi pensieri e i suoi senti-
menti hanno subito, infatti, un processo di distillazione e di affinamento.
Egli e in grado di raggiungere i vertici dell’arte, facendo dimenticare al
lettore che si tratta di arte.

accoglie solo parzialmente tale ipotesi, in quanto rileva che Tao Yuanming non era un uomo
d’azione, e aveva intrapreso la carriera burocratica solo per ragioni economiche, abbando-
nandola poi per non subire umiliazioni e per ‘tornare alla natura’. Pur avendo in odio la dina-
stia Liu Song, egli era consapevole di non avere la forza per modificare la situazione: il suo
richiamo ai campioni del legittimismo risponde a un’esigenza di natura eminentemente etica.

Ilvero poeta ha una personalita di natura complessa e multiforme 7
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Mario Sabattini: lo studio come poesia

Ci e sembrato giusto, per ricordare la figura di Mario Sabattini, scomparso
lo scorso 20 dicembre, riportare un testo significativo tratto dal suo ultimo
lavoro, purtroppo non concluso. Con esso intendeva portare a compimen-
to il suo lungo e intenso percorso di ricerca sull’opera di Zhu Guangqgian
(1897-1986)° e sull’introduzione del crocianesimo in Cina, vero e proprio
leitmotiv della sua vita di studioso.

Il brano e stato gentilmente fornito dalla figlia, Elisa Levi Sabattini,
anch’essa sinologa, che sta raccogliendo e curando il ricco materiale che
il padre ha lasciato sul filosofo, per una pubblicazione che ci auguriamo
prossima.

Nel testo sopra riportato Mario Sabattini riprende la sua analisi (Sa-
battini 2005) del saggio che Zhu dedica alla poesia, Shilun, affrontando
in particolar modo la figura di Tao Yuanming (365-427).% Nei suoi ultimi
anni Sabattini aveva intensificato, tra I’altro, il suo fecondo rapporto con la
poesia cinese, volgendo il suo impegno di traduttore dai «versi codificati»
della poesia classica a quelli piu liberi della poesia contemporanea.” Una
guida sicura al suo felice approccio a un patrimonio letterario cosi impe-
gnativo gli era probabilmente stata offerta proprio dallo studio attento e
appassionato del pensiero estetico di Zhu Guangqian, e in particolar modo
del suo Shilun.

Chi ha conosciuto Mario non puo non ascrivere anche a lui, come per-
sona oltre che come studioso, le qualita che Zhu Guanggian ravvisa in Tao
Yuanming: la vita e I’opera di Sabattini si puo dire costituiscano la quintes-
senza dell’intellettuale, e sarebbe vano cercare in lui, cosi come nel Tao
Yuanming visto da Zhu, un sistema di pensiero rigido o una fede religiosa,
perché molteplici sono le influenze che si sono fuse nel suo animo.

Mario godeva di una personalita dalla «natura complessa e multiforme»:
in campo scientifico, ha sempre nutrito una grande passione per lo studio
della civilta cinese nei suoi piu diversi aspetti, dalla lingua alla letteratu-
ra, dalla storia alla societa. Il suo impegno intellettuale non si & tuttavia

5 Perun’ampia panoramica della produzione scientifica di Sabattini e la rilevanza interna-
zionale del suo contributo agli studi su Zhu Guangqgian vedi «Mario Sabattini: bibliografia
essenziale» (Abbiati, Greselin 2014, 19-22).

6 Nel testo di Zhu Guanggian Wenyi xinlixue X#.0F5: (La psicologia dell’arte e della
letteratura), tradotto in Sabattini 1984, il poeta viene citato con il nome di Tao Qian Fgi#.

7 Trai poeti contemporanei tradotti recentemente da Sabattini figurano Zhai Yongming
7KW, Hou Ma /5 (Caratteri 2014), Hai Nan #%, Han Dong # (Caratteri 2015), Qiu
Huadong If#E#, Du Ya fti (Caratteri 2016a), Hai Zi #+ (Caratteri 2016b), Zhou Zan J&#
(Caratteri 2017). In precedenza aveva tradotto, all’interno della novella di Yu Dafu #fiE Xk
(1896-1945) La roccia dipinta (Yu 1999), un buon numero di componimenti in ‘versi codificati’
di Huang Zhongze #ffH| (1749-1783).

8 Ilvero poeta ha una personalita di natura complessa e multiforme
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limitato al campo sinologico, ma ha costituito il perno di un coinvolgimento
culturale poliedrico e totale in senso pienamente umanistico. Sabattini &
sempre stato animato da grandi entusiasmi: la musica classica, il cinema
e in generale la cultura dei nostri tempi, le vicende storiche e politiche
dal lontano passato al presente, fino alle nuove tecnologie informatiche
e multimediali. Tutti questi sono stati aspetti costitutivi del suo modo di
incarnare la versione moderna di un letterato alla cinese, con 'etica e il
cuore di un grande poeta, lo shiren #f A\ ricco di calore umano impersonato
da Tao Yuanming.

Magda Abbiati
Federico Greselin
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Venetian Hosts and Ottoman Guests
in the Venedik Sarayi in Constantinople
(c. 1670-1681)

Maria Pia Pedani
(Universita Ca’ Foscari Venezia, Italia)

Abstract After the end of the Cretan war (1645-1669) and before the starting of the Morean war
(1684-1699) Venetian diplomats settled again in Constantinople and in the Venetian Palace (Venedik
Sarayi) that had been the embassy of the Republic for centuries. In this period baili and extraordinary
ambassadors (ambasciatori straordinari) used to celebrate Venetian or Ottoman civic and religious
festivals with dinners and parties. Their guests were above all other European diplomats and middle-
ranking Ottoman officials. Some Turks, above all those who lived in the neighbourhood, contributed
to the organisation of such events with their gifts and, in exchange, they received money or other
presents. This paper aims to study the circulation of objects and commodities between Europe and
the Ottoman Empire and, in particular, which kind of items were exchanged before or during official
dinners held in the Venetian Palace or in the Venetian summer houses in Arnavutkdy and Balta Liman.
The Turks brought or sent mostly vegetables, flowers and different kind of food, while Venetians used
to give to their guests not only the famous Venetian cloths but also unusual objects such as ivory
boxes, gloves, brushes, glass sculptures, mirrors, fans, fake flowers and so on. The sources used for
this research are the accounting books of the Venetian embassy for the years 1670-83.

Keywords Gift exchange. Venice. Ottoman Empire. Material culture. Circulation of goods.

In 1676 bailo Giacomo Querini (1671-1675) delivered a report in the Vene-
tian Senate about his mission in Istanbul where he stated that “among the
Turks the sweetest action is taking and giving; it is the more desirable and
commended behaviour among all the nations [of the Empire]; to make a
gift has a mysterious power and a powerful spell and nothing can resist
and protect itself against it, even if it is made secretly”.?

The next bailo, Giovanni Morosini (1675-1680), mentioned this practice
and the gifts he made to the sultan’s biiyiik mirahor, Silleyman aga, to a
Venetian convert who had the office of cutting the sultan’s nails, to the

Paper presented to the workshop People, Trade, Gifts and Beyond: the Circulation of Goods
and Practices between the Ottoman Empire and Europe (16th-19th Centuries), Centre Marc
Bloch, Berlin, 4-5 July 2016.

1 Firpo 1984, 932: “non v’é azione piu dolce tra’ turchi, piu grata e applaudita tra tutte le
nazioni, che quella di ricevere e pigliare, che forza occulta e potente incanto ¢ quello del
donare, al quale niuna cosa per riservato che sia puo resister e difendersi”. All translations
are mine, unless otherwise indicated.

DOI 10.30687/AnnOr/2385-3042/2018/01/002
Submitted: 2018-01-16 | Accepted: 2018-05-14
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bostancibasi, to the favorite damad Mustafa and other members of the
Ottoman élite. He also recalled that the grand vizier Kara Mustafa pasa
was very rich but he used his whole wealth to make gifts to the sultan,
the sultanas and the members of the court in order to keep his office. The
same was repeated by bailo Pietro Civran (1679-1681): the grand vizier
remained in his place thanks to gifts to the sultan who was extremely
greedy, to the two favourite sultanas who all the same hated him, the to
miifti and so on and this was the reason that made the grand vizier so
greedy and grasping (cf. Fripo 1984, 1027-8, 1045-6).

Gift giving was a method and a ritual to create ties at every level of the
Ottoman society. In their official reports Venetian diplomats often discuss
it. According to Lorenzo Bernardo (1591-1592) it was a common practice,
used to gain importance and reputation, but also a servile behaviour; thus,
the diplomat had not only to give but also to negotiate and, if a gift was
really necessary, it was better to give out few presents often rather than
many seldom. In grand vizier Riistem’s period gift-giving became common
and was widely in use in the period called kadinlar saltanati (1566-1650).
Later, gift-giving seems to have been in decline even if it was still men-
tioned in the Venetian reports at the end of the 18th century.?

The Venetians also realised that in the sultans’ empire gifts were not all
alike. In the Ottoman language several words were used to express this
idea. Peskes (a word of Persian origin) was the tribute given by a subordi-
nate to a high authority, for instance the gift of a Persian ambassador to the
sultan or even the tributes of precious objects and animals paid by Wala-
chia, Moldavia and Transylvania. For the Ottomans, it symbolised loyalty.
Bahsis (Per.) was the tip given to a member of the askeri class. In‘am (Ar.)
was the favour that either the sultan or a high-ranking officer bestowed
on people of lesser status. Hediye (Ar.) was the gift exchanged between
persons at the same hierarchic level, even if in the North African provinces
it was the tribute made by one ruler to another to obtain a favour. Hediye
usually consisted of money, gifts and even flowers. ‘atiyye (Ar.) was the gift
made by a high-ranking person to one of a lower rank and ‘atiyye sahane
was the name given to gifts offered by the sultan during particular events
such as the accession to the throne or a stinnet ceremony (i.e. on the oc-
casion of a prince’s circumcision). Hibe (Ar.) was a jurisprudential word,
sadaka (Ar.) was charity and, lastly, riisvet (Ar.) was the forbidden bribe
(cf. Rosenthal et al. 1986; Rosenthal 1995).

In the Ottoman Empire those who converted to Islam received a cus-
tomary gift that, at the end of the 16th century, was made up of 50 akce
in cash, one length of turban cloth and a skull-cap. In the Islamic world

2 Pedani-Fabris 1996, 381-3 (1590), 461 (1600), 603 (1627), 818 (1706); Firpo 1984, 112,
138-9, 145-7 (1592), 278-9, 306 (1594), 873-6 (1641).
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the headgear symbolically expressed the quality of the person who used it.
Thus, it is clear that to give a kind of skull-cap and a piece of cloth to be
wrapped around it was symbolic of welcoming a person into the Muslim
community (cf. Graf 2017, 2-3). The importance of gift-giving is stressed
also by the following 17th century Ottoman proverb: “if you go to a gate
empty handed, they say ‘the master is sleeping’; if you go with a gift in
your hands they say ‘come in, the master orders’”.?

On studying Ottoman-Venetian relations it is possible to find many
records about the different kinds of gifts made by Venetian diplomats to
the sultan and to members of the Ottoman élite. The presentation of gifts
was often discussed during official meetings of the Venetian Senate. In
the 14th century gifts included huge dogs, cloth, even shoes and also,
from 1409 onwards, money for bribing Ottoman officials (mang¢aria). In
the following period, besides cloths and money, there were luxury items
such as books written in Arabic, lamps for mosques or caiques, small
bolognesi toy dogs for the women of the imperial harem, clocks, mirrors,
window glasses, spectacles, boxes made with rock crystal and silver, glass
feathers for turbans, world maps and also pieces of parmesan cheese
(ctf. Fabris 1992; Fabris 1991).

In recent years many scholars have become interested in the concept of
gift-giving. They have begun to study diplomatic gifts, their artistic value,
the influence they had on international negotiations, on consumption and
fashion, and also how gift-giving was used in Ottoman society.* Some pa-
pers deal also with Venetian-Ottoman relations due to the ancient links
existing between Venice and Istanbul (cf. Raby 2007; Curatola 2010; Vi-
tale D’Alberton 2010). Little is known, however, about gifts made by Vene-
tian diplomats to members of the Ottoman élite during informal meetings
or to low-ranking people in Istanbul. The account records of the Venetian
embassy for the years 1670-1681 give a glimpse into this practice. In fact,
besides official meetings in the Topkap: Palace with sultans and grand
viziers, there were many other occasions when it was necessary to give
gifts. First of all there were Muslim and Christian holidays, the former
based on the lunar calendar of Hijra and the latter on the solar calendar.
According to the Venetian custom the year began on the 1st of March but
this did not prevent Venetians from celebrating also the 1st of January.
On this occasion the bailo gave the so-called bonamano, that is to say a
sum of money, to the servants of the embassy and all those who worked
for it: the clerk, the physician, the barber, the apothecary, the baker, the

3 Donado 1688, 68-9: “Eli bos bir kapiya varsin ‘efendi uyur’ derler, elinde bir giizar olsa
‘gel, efendi buyur’ derler”.

4 Cf. Reindl-Kiel 2005, 2009, 2010; Howard 2010; Muhanna 2010; Ajmar-Wollheim, Mola
2011; Komanoff 2012; Reindl-Kiel 2012, 2013a, 2013b; Talbot 2006.
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washerwoman, the bricklayer, the interpreters, the embassy’s janissaries,
the students who were learning Ottoman and Turkish and their teacher
(the hoca). Other money was given also to some Ottoman officials such
as the kapici of the Pera gate, the “makadam of the messengers”s and the
janissaries of other embassies such as that of France, England, Nether-
lands and Genoa. On an occasion of this kind money was given also to
the violin and viola players of the French embassy who went to play for
the bailo, to the friars of St. Francis who went to bless the house, to the
priests of the three churches of St. Peter, of the Holy Land and of St.
Mary Draperis and to some poor people and slaves. The sums delivered
were about one or two reals for each person. For instance the hoca and
the servants received 1 real, the barber and the apothecary 2.60, the
makadam 0.60 and the washerwoman 2.00.% The riyal gurus or Spanish
eight-real coin contained close to 25.6 grams of pure silver. In the period
we are studying its exchange rate was 110 (in 1672), 125 (1676) and 130
(1683) compared with the Ottoman coin called akg¢e. In the same years,
300 akce equalled one Venetian gold ducat (cf. Pamuk 2000, 144).

The kiictik bayram festival, also called seker bayram (sugar holiday), im-
mediately following the end of the fasting month of ramazan, occupies the
first three days of sevval. In Istanbul people used to eat together for the
end of fasting and gifts, candies and cakes were exchanged. The biiyiik
bayram or kurban bayrami, the festival of the sacrifice, is celebrated on
the 10th of the month of zilihicce and recalls the willingness of Abraham/
ibrahim to sacrifice his son. It lasts three days and people share part of
the meat of the sacrificed animal with friends and the needy. In these
days helping the poor by giving food, money, meat and clothes in the
name of zakat was also important. At this time Venetian diplomats used
to give only Ottoman silver coins (akce) and only to Muslims. There were
Imperial Palace kapicis of the third gate (50 ak¢e) and of the second gate
(1.20), imperial ¢avuses (3), sakas (30), solaks (30), bostancis (? moslangi/
molangi in the Venetian text) (60), peskircis (30) peyks (30), members
of the mehter (50) and guardians of lions (60); kapicis (1.20), cavuses
(1.57), miitercims (0.60) and peyks (1.57) of the kaymakam; drummers
(1.57), miitercims (0.60) and cavuses (1.57) of the kapudanpasa; ¢cavuses
of the imperial arsenal (60), kapicis of the Pera gate (60, but they often
refused to take them and asked for cloth), segban janissaries (70), the
kasapbasi and kasaps of Pera (1.80), the miisiirbasi and miistirs of Galata
(1.50), kapicis of the Pera Sarayi (0.60), the “makadam of the dead”” (?
beytiilmalci) (0.60), Venetian embassy janissaries (Venetian sequins 2 and

5 Venezia, Archivio di Stato (ASVe), Bailo a Costantinopoli, b. 313, reg. 493, cc. 4-4v.
6 ASVe, Bailo a Costantinopoli, b. 388, reg. 5, cc. 89v-90 (1679); cf. also c. 43 (1677).
7 ASVe, Bailo a Costantinopoli, b. 313, reg. 493, c. 5v.
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reals 5) and, lastly, the janissaries of the embassies of France, England,
Flanders and Genoa (1.57).%

In the bailo’s registers other Islamic festivals were recorded: the donan-
ma of 23rd April 1679 (12 rebiytilevvel 1090), i.e. the mevlit kandili when
the Prophet’s birthday was celebrated. That year the Venetian embassy
celebrated it for three days with rockets and candles and in the end the
whole feast cost 113.30 riyals but it seems that gifts were not delivered
on this occasion but only meal and drinks.® On the contrary no refer-
ence is made to two festivals linked with the beginning of spring: nevruz,
celebrated on 20th March, the day of the vernal equinox, and Hidrellez,
celebrated on 6th May when the Ottoman fleet used to leave Istanbul for
the summer campaign.

Christian festivals included Candlemas, when charity was given to the
priests who went to the embassy with candles and to the Christian gal-
ley slaves of the banyol and the Ottoman fleet, and Easter, when lambs
and eggs were given to the Venetian embassy’s interpreters and janissar-
ies, and to the priests of the churches of St. Francis, St. Peter, St. Mary,
St. George and of the hospital of St. John. For Venice another important
moment was the day of the patron saint of the city, the Evangelist St. Mark,
celebrated on the 25th of April. Then, the bailo used to give charity to the
poor and invited Venetians living in Constantinople to eat and drink a toast
in honour of the Republic. In 1679 there was also another feast organised
by the bailo Giovanni Morosini, when he ascended to the dignity of procu-
ratore di San Marco, but this time no expense is recorded in the official
account register of his embassy, that is to say that he probably paid for
the event out of his own money.*°

In the Ottoman Empire there were also civic festivals used to stress the
strength of the state and the longevity of the dynasty. The most important
event of this kind was the circumcision of princes (siinnet) often celebrated
together with the marriage of imperial princesses. It was a public event re-
corded also in books of miniatures. Important siinnets took place in 1439,
1457, 1472 (in Edirne), 1530, 1582, 1675 and 1720. In order to organise
the 1675 stinnet for Prince Mustafa and the marriage of Princess Hatice,
the Ottoman authorities asked Venice to send actors and singers to per-
form an Italian opera. Bailo Querini succeeded in avoiding this expensive
task, saying that it was too difficult to find them and it required too much
time to be ready for the festival. Moreover, he as well as the other foreign

8 ASVe, Bailo a Costantinopoli, b. 313, reg. 493, cc. 4-4v (11 Feb. 1671); 5v (17 Apr. 1671).

9 ASVe, Bailo a Costantinopoli, b. 313, reg. 493, cc. 3v (2 Feb. 1671), 5 (28 Mar. 1571);
b. 388, reg. 5, c. 96v.

10 ASVe, Bailo a Costantinopoli, b. 313/494, c. 32v (25 Apr. 1680); b. 388, reg. 5, c. 96v (25
Apr. 1679); Relatione delle allegrezze (quoted in Hammer 1831, 47).
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ambassadors present in Istanbul decided to decline the invitation to the
ceremony in order to avoid the precious gifts they were expected to pre-
sent. Thus, the only ambassadors who took part to the event were those
of the principalities of Transylvania, Moldavia and Walachia and of the
Republic of Ragusa that were subject to the Ottoman Empire’s authority
and could not avoid it."

Another important event that took place during Morosini’s period was
the festival organised for the Ottoman conquest of the Cossack hetmanate
capital of Cyhyryn (21 August 1678) during the Russian campaign. The
celebration lasted three days and began on 18th of September. The bailo’s
spring residence near the Belgrad forest was lit up with candles and rock-
ets. The expenses amounted to 91.40 reals but this time too no special gift
was made. The same happened on 26th December of the same year when
the Venetian embassy was lit up for the birth of a son to the sultan. This
time the expenses reached 106.10 reals.?

It is interesting to note that meals were organised in the Venetian palace
above all for the members of other embassies, while very few Ottomans
were invited to lunch or dinner. Some exceptions can be found: on 1st
December 1670, Ibrahim Bey and Turgut Bey had a meal with the bailo,
while on 22nd December 1675, some ‘Turks’ took part in a banquet while
the kaymakam’s drummers and the trumpeters played for the whole day.
On 12th September 1678 the bostancibasi arrived with some of his men
and they all received almonds, cinnamon, pine nuts and confetti (almonds
or anise or coriander seeds covered with sugar or hardened honey). Turks
were, however, usually received in the bailo’s house. Otherwise there was
no reason to perfume the palace with aloe wood “to make it more confort-
able for the Turks who arrived”.*®

The diplomatic gifts given by the bailo at the moment of the official
reception in the Topkap1 Palace were usually decided in Venice and paid
directly by the office of the Rason Vecchie. Ordinary gifts, however, were
paid for by the embassy. In the account registers a special place is reserved
to the gifts given to other Europeans. It is noteworthy the list of the pre-
sents for the members of the French embassy on 19th January 1680, at
the arrival of the new bailo Pietro Civran (1689-1681). The ambassador de
Guilleragues received confectionary, a velvet basket with 4 bottle of scent-
ed water, 2 velvet boxes embroidered with golden flowers, 6 pairs of gloves
in the Roman style, 2 little brooms with the handle covered by velvet, 1

11 Ozkan 2004, 91-6; Terzioglu 1995; Ozkan 2013; Prochazka-Eisl 1995; Atasoy 1997;
Firpo 1984, 134.

12 ASVe, Bailo a Costantinopoli, b. 388, reg. 5, cc. 81, 89-89v.

13 ASVe, Bailo a Costantinopoli, b. 313, reg. 493, c. 1v (1 Dec. 1670); b. 313, reg. 494, c. 10v
(12 Dec. 1679); b. 388, reg. 5, cc. 12, 78v.
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mirror with a velvet frame, golden and coloured flowers, 2 golden boxes
with soap, 8 glass objects (bizzarri), 3 glass compositions made of 3 dishes
one over the other (fontane in tre soleri), 2 golden lanterns, 24 glasses, 24
small carafes. His wife too received 1 mirror with a velvet frame and doors,
a velvet box with perfume, 1 pair of embroidered golden gloves, 4 gloves
in the Roman style, 2 boxes of golden musk soap, 6 golden and coloured
flowers, 2 little velvet brooms, 4 bottles covered with silk and straw, 4 big
combs, 4 ivory boxes, 4 ivory penholders, 2 glass dishes, 4 glass objects
(bizzarri), 2 cups, 4 sherbet cups with lids (sultanine coperte), 4 flower
vases. For both guests there were also four baskets to bring away all these
objects. Another banquet was made for the members of the Venetian na-
tion on 23rd December 1675, and on this occasion too there was a gift
of cakes, almonds, confectionary, velvet round boxes (bossoli), women'’s
gloves, mirrors with velvet frames, golden and silk flowers, glass objects
(burriani and fontane in tre soleri), golden lanterns, glasses and so on. In
particular the silk flowers were those made in Bologna by the nuns of the
so-called ‘Convento dei fiori di seta’, while mirrors, spectacles, magnifying
glasses and glass objects came from the island of Murano.*

Members of the Ottoman élite received gifts when the bailo went to
their official residences to meet them or when they attained or changed
office. On these occasions the presents are the same as those mentioned
above. For instance on 24th December 1675, former kaymakam ibrahim
pasa received several cloths, mirrors with velvet frames, ivory combs,
ivory tobacco boxes, spectacles, combs for lice, silk and golden flowers,
stone fruits; while on 14th January 1676, the new kaymakam Osman pasa
received an octagonal mirror, a box full of perfumes and creams, velvet
boxes with soap, combs for lice, spectacles with their boxes, ivory combs,
ivory knives, ivory tobacco boxes, silk and golden flowers, bottles with
perfumes, ivory ink bottle (caramal), and ivory hourglasses (hore).*

Also an official journey to Edirne to meet the court gave the opportunity
of showing the magnificence of the embassy and the importance of Vene-
tian precious items. For instance, in 1676, several members of the court,
from the valide to the kizlar agasi, the imperial kilerci, the grand vizier
Ahmed, his secretary, the miifti and many other officials received Murano
mirrors, cloths, little velvet brooms, ivory telescopes, golden and silk flow-
ers, ivory combs, boxes and small flasks, soaps, confetti, almonds, sugar,
parmesan cheese called piacentino, clocks, embroidered gloves, fans with
miniatures, glass objects, spectacles and even Italian savonarola chairs
(sedie da campagna) with velvet, fringes and golden knobs. Gift were usu-
ally delivered taking into account the qualities of the persons: for instance

14 ASVe, Bailo a Costantinopoli, b. 313, reg. 494 cc. 17v-18v; b. 388, reg. 5, c. 12.
15 ASVe, Bailo a Costantinopoli, b. 388, reg. 5, cc. 12v-15.
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the woman's gloves and the fans were for the valide, cheese and chairs for
the grand vizier, a big mirror for the kizlaraga and spectacles and cheese
for the miifti. Among the items delivered to Ottomans in other occasions
there were flint stones, sharpening steels, combs for lice, ivory knives, to-
bacco boxes, golden candles, pillows, perfumes, beard combs, glass bottles
(inghistere), flower pots, glass washing basins with jugs (imbrici), glasses
(bardache, from the Turkish word bardak), huge cups with the crescent,
cloths, glass carafes, sherbet cups with their cover (sultanine coperte),
glass mugs (mastrapani from the Turkish masrapa, today masrafa) with
or without their covers, glass bowls for oil and vinegar (gagiandre), fruit
bowls, lorgnettes, perfumes and rose water, lanterns and hanging-lamps
(feriali and cesendeli), bags for bows and arrows, strange glass objects
(bizzarie and burle), glass animals and also bedpans and urinals.®

The recipients were not only members of the Ottoman élite but also
their relatives and the neighbours of the Venetian palace. For instance, on
22nd March 1678, the grand vizier’s interpreter’s mother received glasses,
cups, glass bottles and other presents while on different occasions Mustafa
celebi who lived in a house near the Venetian embassy received several
gifts: on 8th December 1678, he got the Venetian famous teriaca (medicine
against every kind of illness) he was longing for and on the following 22nd
September on the occasion of the ramazan the bailo gave him 4 big round
pieces of grana cheese, 50 hanging lamps, 6 carved wax candles (maggioli),
2 glasses (bardachi), 6 spectacles (occhiali da naso), 2 boxes for spectacles,
2 ivory lorgnettes (occhiali da pugno), and several sweets.’

Members of the Ottoman élite sometimes also asked for peculiar items
they were not able to find elsewhere and the bailo often gave them as a
gift. For instance on 17th August 1677, a ¢avus arrived to ask for glass
window-panes for a new building ordered by the sultan and other sheets
were asked for by the grand vizier’'s tezkire-i evvel on 13th September
1678. The same official looked for a velvet chair on 28th September 1679,
while on 15th July 1679 the sultan’s tezkereci asked for grana cheese (pia-
centino). On 15th November of the same year the kizlaraga asked for dogs
for the sultan’s son and the reis efendi looked for glass window-panes; on
17th January 1680, the sultan’s tezkereci again asked for a table clock; on
5th May 1681, a Venetian renegade called Hasan aga, the grand vizier’s
pageboy, asked for a wax doll and a microscope; in the following August
the Galata voivode asked for flower vases, small carafes (inghisterole) and
carafes (inghistere). On 30th April 1681, the sultan’s damad and musahip

16 ASVe, Bailo a Costantinopoli, b. 313/494, cc. 7v (20 May 1671), 9-9v (15 Nov. 1679), 9v
(19 Nov. 1679), 10v (12 Dec. 1679), 11-11v (17 Jan. 1680), 13-13v (20 Dec.1680), 23v-24 (12
Feb. 1681), 43v (5 May 1681); b. 388, reg. 5, cc. 18-37v, 51 (10 Jun. 1677).

17 ASVe, Bailo a Costantinopoli, b. 313/494, c. 9-9v (15 Nov. 1679); c. 48 (22 Sep. 1681); b.
388/5 c. 71 (22 Mar. 1678); c. 84v (8 Dec. 1678); c. 103v (27 Aug. 1679).
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Mustafa looked for two chairs with velvet, fringes and studs because he
had invited the sultan to go to see him in his house - on this occasion the
bailo bought them paying 40 sequins each.®

Sometimes members of the Ottoman élite invited Venetian diplomats
to siinnets or marriages. They too were the occasion of gift-giving. On
16th October 1677, the Venetian account registers record expenses for a
vizier’s sons’ marriages and, on 22nd October 1678, for the kaymakam’s
son’s siinnet, while on 28th July 1679, the grand vizier sent his bayraktar
with a candle to invite the bailo to his marriage.

A peculiar practice used in Istanbul and testified by Venetian documents
is also that of knocking at the Venetian palace gate with presents for the
bailo in order to get money in exchange. It appears to be a way of selling
goods made by poor people or also servants. The records make reference
to gardeners and bostancis with fruits, vegetables and flowers, cooks with
cakes, Turks with fish, slaves with wooden candlesticks, servants with
napkins, milk, butter, bread, pogacas (from the Ven. fugaza, It. focaccia),
hares, jam. The servants of the embassies of France, England and Neth-
erland too used to bring wine, muscatel, rosolio and partridges, besides
the very famous big strawberries of the garden of the French palace. They
were not the usual fragaria vesca, present from the Alps to Persia, but a
new sort coming from America, probably the fragaria verginiana that ar-
rived in France in the 17th century and at the sultan’s table in 1682 thanks
to a custom official who asked expressly for them for the imperial palace.?

Even if wine and alcohol was officially prohibited for Muslims, mem-
bers of the Ottoman élite often appreciated it. On 12th December 1670,
Turgut reis sent to the bailo some muscat he had on his galley while, on
27th March 1676, the bailo sent two boxes of French rosolio to the grand
vizier and, on 30th November 1679, he bought two boxes of rosolio from
a French, monsieur Greasque, to make gifts to the nisanci, the mirahor,
the tezkire-i evvel, the tezkire-i sani, and other important officials.?

Gift-giving was important in the Ottoman Empire. It was a means to
immediately obtain something in exchange but also to make friends with
people who could be useful in the future. An interesting example of this
practice dates to bailo Morosini’s period (1675-1680) when the imperial
interpreter Marc’Antonio Mamuca della Torre befriended the young Yegen

18 ASVe, Bailo a Costantinopoli, b. 388/5 cc. 57, 58, 102, 107; b. 313/494, cc. 9-9v, 11-11v;
38v; 46v; 74v.

19 ASVe, Bailo a Costantinopoli, b. 388/5 cc. 61, 82, 103.

20 ASVe, Bailo a Costantinopoli, b. 388/5, c. 52 (12 Jun. 1677); c. 77 (29 Jul. 1678). Today
huge strawberries are an hybryd formed by the fragaria verginiana and the fragaria chiloen-
sis that arrived in France about 1750 (cf. Pedani 2012, 57).

21 ASVe, Bailo a Costantinopoli, b. 313/494, cc. 2, 10; b. 388/5 c. 20v.
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Hiseyin Bey, Mehmed Kopruli’s nephew. This Muslim liked wine but he
did not dare to drink it fearing his father’s reproaches and those of his
brother-in-law Kara Mustafa pasa. His secretary was Mamuca’s friend and
Mamuca was also a friend of Morosini who, during the summer of 1678,
lived in a holiday house near the Belgrad forest just outside the capital.
There the bailo had built a small lodge on a huge tree where he went to
enjoy the cool and he began to lend it to the interpreter’s friend. Hiseyin
told his father and Kara Mustafa pasa that he went hunting hawks in
Belgrad forest but, instead, he climbed on that tree to drink wine and to
listen to the playing of ney flutes. About twenty years later Hiiseyin Bey
became Amcazade Koprili Hiiseyin pasa and was the grand vizier who
reorganised the Ottoman army and fleet at the end of the Morea War and
negotiated the peace of Karlowitz (1699) with both Vienna and Venice.?
As it is self-evident on studying Venetian documents in the modern era,
ambassadors sent to Istanbul used gift-giving as a diplomatic strategy to
get favours and information from the élite of the government and to be
welcomed by the common people. Precious items were used also to show
the magnificence of the rulers and the excellence of the goods of a country.
In a period in which artists were considered only skilful artisans, art was
not so important as it is today but diplomatic gifts were also promoters of
artistic fashions and shapers of consumption habits. Besides those given
to the sultan and the grand vizier in official meetings, diplomatic gifts dis-
pensed to low level members of the ruling class and common people were
important to establish the reputation of a foreign state. As bailo Giacomo
Querini wrote: “To negotiate with the Turk, gifts are always required”.?

22 ASVe, Senato, Dispacci Ambasciatori, Germania, filza 178.249, cc. 229-231 (all. 12 Oct. 1697).

23 Firpo 1984, 968: “con turchi si negozia sempre con doni”.
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Glossary

akge (ott.) silver coin, asper

askeri (ott.) military, pertaining to the army

atiyye sahane (ott.) bounty granted by the sultan during particular
events, such as accession to the throne or
princes’ circumcision

atiyye (ott.) gift from a superior to an inferior

bahsis (ott.) tip for a member of the askeri class

bailo (Ven.) Venetian officer in Constantinople with the
competences of a consul and a residential
ambassador

banyol (ott.) bagnio, prison of the galley slaves

bardaca (pl. bardache/bardachi, glass, cup, mug, goblet

Ven. from the Tur. bardak)

bayraktar (ott.) standard bearer

beytiilmalci (ott.) officer concerned with the canonical
distribution of the inheritances

bizzarro (pl. bizzarri/bizzarie,Ven.) glass objects of an unusual shape

bonamano (Ven.) tip for the New Year given to the employers
of the Venetian embassy

bossolo (pl. bossoli, Ven.) round boxes

bostanci (ott.) imperial guard

bostancibasi (ott.) commander of the imperial guards

burla (pl. burle,Ven) glass objects of an unusual shape

burriano (pl. burriani,Ven.) glass objects

biiyiik bayram (ott.) Muslim religious festival, cfr kurban bayrami

bliyiik mirahor (ott.) master of the imperial horses

caramal (Ven.) ink bottle

cavus (ott.) messenger

cesendelo (pl. cesendeli, Ven.) hanging-lamp

confetto (pl. confetti, It.) almonds or anise or coriander seeds covered
with sugar or hardened honey

damad (ott.) son-in-law, man married into the imperial
family

donanma (ott.) Muslim religious festival, cfr mevlit kandili

feriale (pl. feriali,Ven.) lantern, table-lamp

fontanain tre (pl. fontane in tre soleri,Ven.) glass compositions made of 3 dishes one over

soleri the other

gagiandra (pl. gagiandre,Ven.) glass bowls for oil and vinegar, turtle

hediye (ott.) gift exchanged between persons at the same
hierarchic level

Hidrellez (ott.) the 40th day after the spring equinox (6 May),

popularly considered as the beginning
of summer
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hibe (Ott., law) gift, present, donation

hoca (ott.) teacher, a person who knows how to read
and write

hora (pl. hore Ven.) hourglass

imbrico (pl.imbriciVen.) glass washing basins with jugs

in‘am (ott.) favour or gift to an inferior

inghistera (pl. inghistere Ven.) carafe, glass bottle

inghisterola (pl. inghisterole Ven.) small carafe

kadinlar saltanati (Ott.) ‘the sultanate of women’, period of Ottoman
history, about 1566-1650

kapici (ott.) door keeper, superintendent of the imperial
ushers

kapudanpasa (ott.) High Admiral responsible for the Ottoman fleets
(from 1567 onwards)

kasap (ott.) butcher

kasapbasi (ott.) superintendent of the butcher’s guild and
director of the sheep tax

kaymakam (ott.) head official of a district

kizlar agasi (ott.) chief black eunuch of the imperial harem

kilerci (ott.) butler

kiigiik bayram (ott.) Muslim religious festival, cfr seker bayram

kurban bayrami (Ott.) the festival of the sacrifice, celebrated on
the 10th of the month of zilihicce, also called
biiyiik bayram

maggiolo (pl. maggioliVen.) carved wax candle

makadam (ott.) head official, leader

mangaria (Ven.) money given as a bride

mastrapano (pl. mastrapani, Ven. fromthe glass mugs

Ott. masrapa, Tur. masrafa)

mehter (ott.) military band

mevlit kandili (ott.) festival for the Prophet’s birthday
(12 rebiyiilevvel)

mirahor (ott.) ostler, stableman

musahip (ott.) gentleman-in-waiting of the sultan

miifti (ott.) mufti, official expert in Islamic law

miistir (ott.) field marshal

miisiirbasi (ott.) head of the field marshals

miitercim (ott.) interpreter

nevruz (ott.) the day of the vernal equinox, festival of the
beginning of spring

nisanci (ott.) officer whose duty was inscribing the sultan’s
imperial monogram over the documents

occhialidanaso  (Ven.) spectacles

occhialida pugno (Ven.) lorgnettes

peskes (ott.) tribute or gift brought to a superior
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peskirci (ott.) servant who had charge of the imperial table
napkins

peyk (ott.) messenger

piacentino (Ven.) parmesan cheese

pogaca (Ott. from Ven. fugaza, cake of very fat pastry

It. focaccia)

procuratore (Ven.) dignity given to honour very important

di San Marco Venetian noblemen

ramazan (ott.) ninth month of the Islamic calendar

rebiyiilevvel (ott.) third month of the Islamic calendar

reis efendi (ott.) reisiilkiittab, head of the imperial chancellery

riyal gurus (ott.) Spanish eight-real coin

rosolio (1t.) light liquor

riisvet (ott.) forbidden bribe

sadaka (ott.) charity

saka (ott.) water carrier, corporal of the janissaries

sedia da (pl. sedie da campagna, Florentine Renaissance chair that could be

campagna It. savonarola chair) closed to carry it

segban (ott.) keeper of the sultan’s hounds (later
incorporated with the janissaries)

solak (ott.) guardsman in attendance on the sultan
in processions

sultanina coperta (pl. sultanine coperte,Ven.)  sherbet cup with lid

stinnet (ott.) circumcision, imperial princes’ circumcision
festival

seker bayram (ott.) ‘sugar holiday’, holiday following the end
of the fasting month of ramazan (the first three
days of sevval)

sevval (ott.) tenth month of the Islamic calendar

teriaca (1t.) medicine against every kind of illness

tezkereci (ott.) official charged with the duty of writing official
memoranda

tezkire-i evvel (ott.) the grand vizier’s first secretary

tezkire-i sani (ott.) the grand vizier’s second secretary

valide (ott.) mother of the sultan

Venedik Sarayi ‘Palazzo Venezia’, the Venetian embassy
in Constantinople, to-day the office of the
Italian general consulate and of the Italian
ambassador in Istanbul (Beyoglu, Tomtom
Kaptan Sokak, No. 5)

zilihicce (ott.) twelfth month of the Islamic calendar
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Homeland in the Poetry of Nik’oloz Baratasvili
and Giacomo Leopardi

Luigi Magarotto
(Universita Ca’ Foscari Venezia, Italia)

Abstract In 1839, the 22-year-old Nik’oloz Baratasvili composed the long poem Bedi Kartlisa (The
Fate of Georgia), in which he tackled one of the issues of modern Georgia: whether the choice made
in 1783 by King Erek’le Il to draw up a treaty of friendship with the Russian Empire had been beneficial
for Kartl-K’axeti. In the course of the poem Baratasvili maintains a stiff attitude, never siding for or
against the choice of Erek’le Il. Much more instinctive and impetuous is the attitude of the 20-year-old
Giacomo Leopardi, who, faced with ‘Italy in chains’, is overwhelmed by an individualistic romantic
impulse. In his songs, he desires greatness for his homeland and the glory of ancient times when
people ran to die for it, he states his aversion to foreign rule and his hopes for Italy’s resurrection.

Summary 1 Introduction. - 2 The Concept of Nature in Baratasvili and Leopardi. - 3 Homeland in
the Poetry of Baratadvili. - 4 Homeland in the Poetry of Leopardi.

Keywords Nik’oloz Baratasvili. Giacomo Leopardi. Georgian literature. Italian literature.
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(Baratasvili 1968, 121)

The yearnings of my restless soul will not in vain have glowed,
The impenetrable path you opened, my Pegasus, will remain.
He who follows in our wake, a smoother path will find;

Daring all, his fearless steed shall leave dark fate behind.*

1 Cf. http://allpoetry.com/Merani (2017-04-04).
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O glorioso spirto,

Dimmi: d’Italia tua morto & I’amore?

Di: quella fiamma che t’accese, & spenta?
(Rigoni 1987, 15)

Glorious spirit,
Tell me: Has your love for your Italy died?

Has the fire that gave you life gone cold?
(Galassi 2010, 25)

1 Introduction

Nik’oloz Baratasvili’s (1817-45) poetry was reviewed by Boris Pasternak,
who expressed his opinion in 1946, in a draft of the preface to his transla-
tion of the Georgian poet’s lyrical works. In these poems, Pasternak finds
the hallmarks of European Romanticism: “notes of pessimism, themes of
loneliness, feelings of universal pain” (Pasternak 1991, 409). Similarly,
Giacomo Leopardi (1798-1837), although unconnected and indeed opposed
to Italian Romanticism, displays an undoubted

ideal affinity with some of the typical conceptions of European Romanti-
cism, especially German. [...] Typically romantic is first of all his anti-
rationalism: the defence of imagination, of illusion and of poetry against
science. (Rigoni 2015a, 145)

The two poets were born and raised in very different historical and cul-
tural contexts. Leopardi’s philosophy and ideals draw inspiration from
the vigorous wake of the materialists and sensists of the eighteenth
century, enriched by the fundamental contribution of Greek thought and
partly also by Old Testament precepts (Timpanaro 1965, 203). Baratasvili
elaborates his conception of the world primarily on the teachings of the
Old and New Testaments, on the pain and the disillusionment of Ecclesi-
astes, adopting the maxim: “Vanity of vanities, saith the Preacher, van-
ity of vanities; all is vanity” (Qoh. 1: 2)? (Gac’erelia 1978, 136; Asatiani
1978, 76). However, he would never agree with Job’s radical pessimism
and despair expressed in the curse: “Let the day perish wherein I was
born, and the night in which it was said, There is a man child conceived”
(Jb 3: 3). On the contrary, it is Leopardi who welcomes Job’s curse, along
with the maxims of the Greek classics, such as “Better for a man never
to have been born or, once born, to die as soon as possible”, or “The day

2 All Bible quotations are from King James Bible. Authorized Version, http://www.King-
jamesbibleonline.org (2017-04-04).
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of mourning should be the day of birth, not the day of death” etc. (Tim-
panaro 1965, 203), in the following verses:

Forse in qual forma, in quale

Stato che sia, dentro covile o cuna,
E funesto a chi nasce il di natale.
(Rigoni 1987, 88)

Maybe in whatever form or state,

Be it in stall or cradle,

The day we’re born is cause for mourning.
(Galassi 2010, 202)

2 The Concept of Nature in Baratasvili and Leopardi

In the draft of his preface, Pasternak is struck by another important ele-
ment in the poetry of Baratasvili, which somehow brings the latter closer
to Leopardi: the conception of nature. The Russian poet is particularly
impressed by two poems: Semoyameba Mtac’midazed (1833-36; Twilight
over Mtac'minda)® and Yame Q’abaxzed (1836; Night over Q’abaxi*), where
we find that nature is not only described, but also presented as a living
totality. For example, the poet addresses the mountain Mtac’'minda with
the following words: “Mtao cxovelo” (Living Mountain), in whose womb
Baratasvili would find refuge (Baratasvili 1968, 88-9). In these poems,
and especially in Cinari (1844; Plane tree), the Georgian poet is able to
grasp nature’s secret voice and share it with us. He is convinced that
nature and all incorporeal and inanimate beings have a voice, a secret
language (which can be grasped only by poets), whose meaning is more
alive than any other language, as he makes clear in the following verses
in the poem Cinari:

d®Hodl, Bmd o®L gbo ®od LooYdmmm YologMmoy o YL dedol,
©o 9bmggmgl Lbgemes gbome o®L d6033bgemds domol Loyd®ol!
(Baratasvili 1968, 130)

3 Mtac’minda is the mountain dominating the city of Thilisi, where the Georgian Pantheon
is located.

4 (Q’abaxi was a large area where cavalry exercises took place. A green space used for
walks and gatherings, after the annexation of Georgia to the Russian Empire in 1801, it
was transformed into a park.
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Incorporeal and inanimate beings have a secret language, I believe,
and its meaning is more alive than any other utterance!®

Nature and all incorporeal and inanimate beings take on an anthropo-
morphic semblance (Nucubidze 1981, 6; 2006, 100; Lashkaradze 1987,
183). We do not know whether Baratasvili had some knowledge, maybe
indirectly, about the early-nineteenth century German philosophy theo-
ries or about the work of Madame de Staél’s, entitled De I’Allemagne
(1810; On Germany), but the idea of a living nature was at that time
widespread and shared within European Romanticism. Leopardi also
believed that

The poet does not imitate nature: rather is it true that nature speaks
within him and through his mouth, (Caesar, D’Intino 2013, 4372-3: 10
September 1828)

by means of feeling and imagination, so the task of the poet is to collect
and express its voice.

When analysing Baratasvili’s works and thinking, we cannot rely on the
thousands of pages of notes, as it happens for Leopardi, written in the Zi-
baldone di pensieri (1817-32; Miscellany of thoughts).® Unfortunately, his
death in a foreign land has largely dispersed his work. Only thirty-seven
poems, one long poem and eighteen letters survive.

At the beginning of the nineteenth century, with his philosophical and
cultural attitude, Nik’oloz Baratasvili promoted a radical turn in the poetry
of his country, escaping the seduction of the Eastern literary tradition, for
centuries the dominant force in the culture of Georgia, and placing himself
firmly in the great stream of European literatures. In the literary history of
his country, he is an extraordinary and original meteor, which had neither
precursors nor followers (C’av¢’avadze 1953, 219).

3 Homeland in the Poetry of Baratasvili

In the draft of his preface, Pasternak makes a fleeting reference to an-
other aspect of Baratasvili’s work: his love for the homeland. In 1839,
the 22-year-old poet composed the long poem Bedi Kartlisa (The Fate of
Georgia), in which he tackled one of the issues of modern Georgia that
were most hotly debated amongst the indigenous intelligentsia: whether
the choice made in 1783 by King Erek’le II to draw up a treaty of friend-

5 Unless otherwise indicated in the bibliography, translations are mine.

6 The word Zibaldone means «miscellany» or «hodgepodge».
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ship, and establish a protectorate with the Russian Empire under the rule
of Catherine II had been beneficial for Kartl-K’axeti.

According to several Georgian intellectuals, this treaty already con-
tained in itself the premises for Kartl-K’axeti’s subsequent annexation,
accomplished in 1801 by the Russian Empire. The issue of the unexpect-
ed annexation by Russia trampled the demands and expectations of the
Georgian ruling house, nobility and people. In the countryside a series of
revolts broke out and an intense debate among Georgian intellectuals,
which continued throughout the first half of the nineteenth century, arose.
Some of them argued that King Erek’le had opted for the lesser evil, since
the 1801 annexation to the Russian Empire had preserved their national
identity, as territorial entity and as Christian nation (Yayanidze 2012, 319;
Lomidze 2014, 51-6). Other intellectuals asserted, on the contrary, that
Russia, albeit a country sharing the same religion, was as dangerous an
enemy as the Persians or the Ottoman Turks; thus, King Erek’le would
have done better not to draw up the treaty of friendship, which caused the
subsequent annexation, trying instead to find political forms of agreement
with the various enemies as the need arose.

The plot of the poem is historically placed in 1795, when the Georgian
army suffered a crushing defeat at Krc’anisi by the hand of the Persian
Army, led by Shah Agha Mohammad Khan. The poet compares the two
positions illustrated above through a close dialogue between two char-
acters: on the one hand, there is the old King Erek’le II, who, witnessing
his army defeated and unable to resist the Muslim enemies, supports the
idea to put his Kingdom under the crown of the Russian Emperor, for the
survival of Georgia. On the other hand, his counsellor Solomon Leonidze
sets out the reasons that clash with this choice, in the name of Georgia’s
freedom and independence. King Erek’le asserts that he is going to take
this decision in the interest of Georgians, but his counsellor objects that
the Georgian people are very different from the Russians and that, in any
case, were Georgians to live under the Russian crown, they would be de-
prived of freedom, and, therefore, they would live unhappily.

The dialogue between the two characters is lengthy, well-articulated
and, on occasion, even harsh, but in the course of the poem the young
Baratasvili maintains a stiff, aloof attitude, never siding for or against the
choice of Erek’le II. However, with the passion infused in the words of the
King’s counsellor, in response to Erek’le II's arguments, he expresses the
following reproach:

dog®™od Jgb, 39x3g3, 306 dmaze bgoo -
Lbgolb gobynomdm dgbm ydom sbmgdgos,
dobegzwg 89bLo ggwobzzgmgosl

©0 YNMaYb3z00g9 moz0LYRmgdol?
(Baratasvili 1968, vv. 324-7)
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But who gave you, O Sire, the right
to donate the lives of your subjects,
to follow the desire of your heart,
riding roughshod over freedom?

A reproach that can also be heard in the subtle irony the counsellor Solo-
mon uses when giving his wife a description about the conditions of golden
captivity, in which the Georgian nobles should have lived in St. Petersburg,
the new capital:

bgmdfoggl 33mgzgdm dodow 3gmomo
5 IEAGIMLO ©gEoLs borgwow;
oM dmgo3emEgdom Mog0LYamgos,
30bbOMB0wgos, 3983699 gos
dommo LodEoE®oL oo me dandol!
(Baratasvili 1968, vv. 366-70)

Tsar will be a good father to you,
Tsarina a new mother,

in their rich palaces,

you will enjoy freedom,

luxury, pleasures!

We clearly perceive that the poet shares the opinions of the counsellor,
although not explicitly:

His heart - said Pavle Ingorog’va - is on the side of counsellor Solomon.
(Ingorog’va 1963, 334)

In the stance taken by Baratasvili we could see a certain indifference, albeit
painful, but perhaps it is more accurate to claim that we are witnessing a
thoughtful resignation, a due obedience to a design that, in his deep reli-
giousness, the poet feels is prepared by the divine mind, whose intentions
are not given for us to know. There is no deviation in his love for Georgia,
nor any sudden decisions, he instead pursues a line that interprets the
negative events happening in his own country as inevitable phenomena, as
trials to be accepted in the name of faith; in addition, he sometimes is able
to illuminate the events mentioned by means of reason, which often leads
the poet to an extreme vigilance, and therefore to inaction and idleness.

Nevertheless, in the poem Saplavi mepis Irak’lisa (1842; The Tomb of
King Erek’le), which, written three years after the long poem The Fate
of Georgia, seems to represent its perfect epilogue, the poet is no longer
uncertain, hesitant or even against the pro-Russian choice, but he supports
and shares King Erek’le’s decision:
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®0930bL 3L3gd dgbLo boobwg®mdgdl, Hobobhsdow mJdyml!
30bbmgL, Loggomol Fodlb MM Yobo® JoMMEL EomdEYoYw?
030 00b®YmEs bgmdhogymo off oB®o dgbo,

©o 3L3odm bogmabo doligob B300mLe off dgbbo dgbo.

(Baratasvili 1968, 123)

I pay respect to your testament, prophetically spoken in advance.
Do you recall the time before your death you spoke to orphaned
Georgia?

Behold, your royal idea has come to pass

And we your sons are eating its sweet fruit.

(Rayfield 2010, 162)

There is no enthusiasm in his attitude, nor any expression of joy, he rather
displays a simple acceptance of the event. However, it should be noted
that this poem is dedicated to Mixeil Baratasvili (the same surname of the
poet is coincidental), who was a descendant of one of those families that
in 1724 had moved to Russia in the wake of King Vaxt’ang VI, so that his
surname was Russified in Barataev. Mixeil was born in 1784 in Russia and
was a historian and a numismatist; in 1826 he was arrested for an alleged
involvement in the Decembrist revolt of 1825, but was later cleared of all
charges. Perhaps the poet had this patriotic figure in mind when he wrote
the line of the third stanza, in which he states that the exiled children of
Georgia “gbmol gobymlo hBoommgmbs, gobigbmgogmo” (melt the
Northern ice with the fire [of their souls]) (Baratasvili 1968, 123). Probably
the poet meant that Georgian refugees would spread their rebellious and
libertarian spirit also within the despotic Russian Empire; furthermore, in
the same third stanza he says that, returning to his homeland, the exiled
children of Georgia would bring to their country education (ganatleba),
thus foreshadowing, or rather hoping for - as might be understood - a
cultural, but not a political union between Georgia and Russia. Because
of the character of openness that is connected with the very meaning of
the word ‘education’, we can assume that with this term Baratasvili wants
to represent a cultural union of his country that is not limited to Russia
alone. A cultural union perhaps open to the great European culture, but it
seems impossible to find valid elements in support of this thesis. However,
if we accept the interpretation that the poet would welcome a cultural
(but not a political) union between Georgia and Russia, the third stanza
of the poem would openly contradict the choice made by King Erek’le to
conclude a treaty of protectorate and, so, to entrust a despotic Russia
with the protection of his country, which Baratasvili defends throughout
the poem. In any case, in The Tomb of King Erek’le the poet’s approval of
King Erek’le’s pro-Russian choice seems indisputable, except precisely in
the third stanza, which is quite contradictory and partly obscure.
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In order to explain this stanza, we must note that Baratasvili wrote the
poem Sumbuli da mc’iri (The Hyacinth and the Pilgrim) in that same 1842.
The hyacinth had been pulled out of the earth, where it had sprung up and,
although it had been placed in a luxurious palace, where it was lovingly
cared for, it no longer had the fragrance it once had. Here the poet uses
again the theme of the golden prison that had already been used, as we
have seen above, in the long poem The Fate of Georgia. In the flower, we
might see a metaphor of Georgia, which, although no longer threatened
by Muslim enemies, feels oppressed, if not stifled, under the domination
of the Russian Empire, and soon fades. In other words, both the poem The
Tomb of King Erek’le and the poem The Hyacinth and the Pilgrim could be
considered as two possible epilogues of the long poem The Fate of Georgia,
offering, however, opposite conclusions.

Nevertheless, we must add a third conceivable epilogue, less rational
and much more romantic, the conclusion of the individual heroic act in
the name of the freedom of the homeland, proposed by Baratasvili in the
poem conventionally called Merani (1842; Pegasus):

30oLfo, gog®obwo, hgdm dgmobm, go®wodoomyg 0gwol LoddwmgoMo,
09 0Jodm3@g oM gdmbo dol, sy off 9gdmbmL dgbo Ibgwomo!
(Baratasvili 1968, 121)

Bear me far beyond the bounds of fate, my Pegasus,
Fate whose slave I never was and henceforth - never shall be!”

In this poem, the theme of sacrifice and individual immolation for the
homeland is strengthened by the nostalgia of the impossible or, better still,
the desire for the infinite, which can only be fulfilled by breaking the limits
set for each one of us by our own destiny. This desire, since Goethe’s Faust,
will mark the philosophy of Romanticism and, consequently, the behaviour
of many romantic heroes (Gac’erelia 1978, 159-60).

4 Homeland in the Poetry of Leopardi

Much more instinctive and impetuous is the attitude of the twenty-year-old
Giacomo Leopardi, who, faced with ‘Italy in chains’,

E questo e peggio,

Che di catene ha carche ambe le braccia.
(Rigoni 1987, 5)

7 Cf. http://allpoetry.com/Merani (2017-04-04).
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And, worse, her arms
are bound with chains.
(Galassi 2010, 3)

i.e. divided into many small states and fallen into the hands of foreign armies
and foreign ruling dynasties, is overwhelmed by a romantic impulse of indi-
vidualism. In the canto or song All'Italia (To Italy), written in 1818, he cries:

Larmi, qua ’armi: io solo
Combattero, procombero sol io.
Dammi, o ciel, che sia foco
Agl’italici petti il sangue mio.
(Rigoni 1987, 6)

To arms! Bring me my sword;
I'll fight alone, I'll fall alone.
Let my blood, O heaven,

Be inspiring to Italian hearts.
(Galassi 2010, 5)

In two other songs of those years, Sopra il monumento di Dante che si
preparava in Firenze (1818; On the monument to Dante Being Erected
in Florence) and Ad Angelo Mai, quand’ebbe trovato i libri di Cicerone
della Repubblica (1820; To Angelo Mai. On His Finding the Manuscript of
Cicero’s De re publica), Leopardi

desires greatness for his homeland and the glory of ancient times when
people ran to die for it, (Salvatorelli 1975, 180)

and he states his aversion to foreign rule and his hopes for Italy’s resur-
rection. This was true even when his disenchantment worsened, leading
the way to his concept of the vanity of human things, starting from politi-
cal greatness:

E se ne porta il tempo

Ogni umano accidente. Or dov’e il suono
Di que’ popoli antichi? Or dov’e il grido
De’ nostri avi famosi, e il grande impero
Di quella Roma, e I’armi, e il fragorio
Che n’ando per la terra e I’oceano?
(Rigoni 1987, 51)

And time makes off with every human thing.
Where is the clamour of those ancient peoples?

Magarotto. Homeland in the Poetry of Nik’oloz Baratasvili and Giacomo Leopardi 35



. gqe . . . e-ISSN 2385-3042
Annali di Ca’ Foscari. Serie orientale, 54,2018, 27-40 ISSN 1125-3789

Where is the renown

Of our famed ancestors, and the great empire
Of their Rome, her armies,

And the din she made on land and sea?
(Galassi 2010, 111)

The love for his own country will always be present within him, becoming
more acute and, at the same time, more bitter and exasperated (Rigoni
2015b, 235). This love will never become a rhetorical topos (Brioschi 1980,
75), it will rather be one of those strong passions and beneficial illusions
that, in his opinion, mitigate human unhappiness (Salvatorelli 1975, 180).
Leopardi will be a very severe, rigid and intransigent critic of his Italian
contemporaries, as we can see in his unfinished work Discorso sopra lo sta-
to presente dei costumi degl’italiani (1824; Discourse on the Present State
of Morality of the Italians). To the eyes of the poet, national spirit takes on
a decisive role: without it, he writes in the Zibaldone on 24 March 1821,

there has never been any greatness in this world, and not merely nation-
al greatness, but individual greatness also. (Caesar, D’Intino 2013, 865)

The poet traces the decadence of Italy, known since at least the seventeenth
century, back to the lack of the concepts of ‘nation’ and ‘national spirit’ (na-
tion and homeland are two terms almost synonymous in Leopardi), a lack
that pervades every aspect of Italy’s life: political, military, social, moral
and cultural. On 10-11 November 1823, the poet writes in the Zibaldone:

This political condition of Italy and Spain has produced and produces the
usual and inevitable effects. Death and privation of literature, industry,
society, art, talent, culture, great minds, inventive faculty, originality,
great passions, which are intense, useful or beautiful and splendid, of
every social advantage, of great deeds and therefore of great writings,
inaction, lethargy both in private life and with respect to the private, as
well as with respect to the public, and like the public insignificant with
respect to other nations. These effects came into being at once, and
from the 17th century onward they have continued to increase both in
Italy and in Spain, and today they are at their peak in both countries,
although the reasons given for them are perhaps no greater now than in
the beginning. [...] This came about because nothing in nature happens
by leaps, and because a living being when struck down by death, cools
little by little, and is a good deal warmer a few moments after death than
some time afterward. In the 17th century, and also in the 18th, Italy,
though already killed, still twitched and gave off fumes. The same can
be argued about Spain. Now one and the other are motionless and ice-
cold, and in the complete power of death. (Caesar, D’Intino 2013, 3860)
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At the beginning of his Discourse, the poet wonders how modern civil
societies can survive in the absence of all their foundations. In terms of
this serious problem, Italy is a special case, as it is a country where the
vanity and vacuity of life do not disguise themselves, and can be seen for
what they are, as the filter, or shield, provided by ‘society’, is missing. As
matter of fact:

the other civilized nations, i.e. mainly France, England and Germany,
have a conservative principle of morality, and therefore of society:
though minimal and almost vile compared to the great moral and illu-
sory principles that have been lost, this has nevertheless an important
effect. (Damiani 1988, 448)

It is wrongly believed that disenchanted France is the most cynical coun-
try: the primacy of cynicism belongs to Italy, where this attitude is wide-
spread in all social classes:

The upper classes of Italy are the most cynical of all their peers in
other countries. The Italian populace is the most cynical of populaces.
(Damiani 1988, 462)

This attitude produces indifference, contempt and derision of everybody
against each other, in a kind of war of all against all. (Rigoni 2015c, 217)

If Ttaly lacks public opinion, society, public spirit, self-respect and a sense
of honour there is only one answer: Italy is not a nation. In such situation
of social anarchy, Italians cannot be citizens, only individuals, and each
one of them makes “their own tone and their own manner” (Damiani 1988,
454) says the poet in his Discourse, taking up an observation already made
in the Zibaldone:

There is no social tone in this nation [Italy]: everyone has their own.
Indeed, there is no tone of society that can be said to be Italian. (Caesar,
D’Intino 2013, 3546: 28 September 1823)

Thus, less than ever will Italians experience the strong, national pride
that leads the French and the British to look down on all other peoples
and that, although born from excessive self-esteem, is a great resource
for the unity, strength and morality of a nation. We read in the Zibaldone
on 25 March 1827:

But another source of pride and of disregard for others, which is un-
known to us but has become natural and typical of the French and
English because it is instilled from infancy, is admiration for one’s own
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country. Whatever happens, it is never possible for the most benevolent,
well-educated, and open-minded Frenchman or Englishman, when he
finds himself in the company of foreigners, not to think wholeheartedly
and sincerely that he is with an inferior (whatever the other circum-
stances might be), not to scorn other nations in general to a greater or
lesser extent, and not to make some kind of outward demonstration of
his feeling of superiority. This is a trigger, a very distinctive source of
pride and self-esteem, to the prejudice or belittlement of others, about
which no other civilized populations, except for people from the said
nations, can have or form a proper idea. (Caesar, D’Intino 2013, 4261)

Equally critical towards Italians is Leopardi’s work Paralipomeni della Ba-
tracomiomachia® (1831-37; The War Between Mice and Crabs), completed
two or three days before his death. From this relentless satire, Italy comes
out as subjected to the yoke of a foreign power (the crabs), supported by
a clerical faction (the frogs), which is opposed by the progressive liber-
als (the mice). As a matter of fact, he would also radically demolish the
ideology of the ‘liberal mice’, not to mention his views on the ‘Carbonari’
conspirators; nevertheless, Leopardi’s love for his own country would not
be affected in the slightest by this criticism (Bruni 2015, 123-9). Giacomo
Leopardi, the man who had broken all illusions, always held onto at least
another illusion beside poetry: the illusion of a homeland, the illusion of
Italy (Rigoni 2015b, 238).
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lamic courts around the middle of the 18th century. The setting, the social standing of the individuals
involved, and the alleged circumstances of the case all contribute to make clear that this was not
just another routine court case. Altogether, the two documents are a good example of the scope and
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In the course of several visits to the Center For Historical Documentation in
Damascus where the Ottoman court records of Syria are located, I progres-
sively assembled a sizeable and varied portfolio of material on one particular
notable clan. From the outset this was intended to form the backbone of my
research on Aleppo (cf. Salati 1990, 1992, 1995, 1998, 2007, 2010). Over
the years, this venture gradually developed in a number of directions, and it
became clear that many of these documents, despite their being unrelated
to the original plan, were very valuable. They somehow spoke for them-
selves and could supply information independently on topics such as social
behaviour, the economy and legal matters. They would be broadly useful in
advancing our knowledge and comprehension of Aleppo in the Ottoman era.

I owe a debt of gratitude to dr. Linda Schilcher for her encouragement and advice and for
getting my awkward English straight.
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Among the documents I wished to transcribe from the Aleppo registers
on one typically torrid summer day - a physically challenging but ulti-
mately rewarding endeavour - one in particular, which I'll call the ‘Aleppo
document’, caught my eye. At first there was no specific reason for this
except its being rather long, which, when dealing with the court records,
almost always means that the case is important. When my eyes fell on the
words “Kaylani”, “Qadiriyya”, “Hama”, then I started to pay more atten-
tion. What follows is the result of much subsequent scrutiny and study, and,
with the discovery of what will be referred to here as the ‘Hama document’
in one of the few extant 18th century Ottoman court records of Hama, a
providentially hoped for occurrence.

1 The Documents Translated
1.1 Hama Court Records, vol. XLII, 396

At the court of the noble Law and the assembly of the exalted religion in
the city of Hama the Protected, in the presence of the chief of the judges
of Islam and eminence of the rulers of mankind, our lord and authority
the judge, he who places his noble script here above,

[The plaintiff] shaykh ‘Abdallah afandi* b. shaykh Judi made a claim
in the presence of [the defendant] shaykh Ahmad afandi b. shaykh ‘Abd
al-Qadir. In his claim against him he said that he had given his daughter
sayyida Saliha? in marriage to [the defendant] and that [the defendant]
had concluded a marriage contract concerning her. [However] the con-
tract was invalid and null in its fundamental nature since [the defend-
ant] already had under his matrimonial authority and bond of marriage
four wives besides her. [The plaintiff] demanded that [the defendant]
renounce her and keep away from her by declaring his marriage con-
tract null and void according to the Law. [The plaintiff] asked that [the
defendant] be questioned.

Upon being questioned, the defendant replied by saying that three
months ago he had divorced one [of his four wives] and claimed that the
marriage [to the plaintiff’s daughter] was valid. [The defendant] was
asked for a proof of what he had said about the divorce, but he could
not... (produce ?) evidence and was unable to confirm his claim. So,

1 Literally ‘master’, this title was applied generally to educated members of the religious
class. Cf. Lewis, B., s.v. “Efend1”. EI, II (1991), 687; Bayerle 1997, 44.

2 The title sayyid was reserved for those who could claim descent from the Prophet, spe-
cifically in the line of the second son of ‘Ali and Fatima, Husayn. In the Aleppo document
Saliha is referred to as sharifa, which technically indicated descent from Hasan, Husayn's
elder brother. Cf. Kili¢ 2012, and more in general Morimoto 2012.
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after this, he divorced sayyida Saliha, the daughter of the said shaykh
‘Abdallah afandi, by means of the triple divorce [pronouncement] which
is [among the] forbidden and illicit things (?) in the Book of Almighty
God, without coercion or compulsion.?

On the strength of this, our lord the above mentioned judge ruled for
the occurrence of the [thrice-pronounced] divorce by the said shaykh
Ahmad afandi on sayyida Saliha, the daughter of shaykh ‘Abdallah
afandi, the plaintiff. The judge also informed the defendant and divorcer,
shaykh Ahmad afandi, that she was separated from him and not lawful
to him until she should marry another man [and be divorced by him].*

Sentence and information legally valid, worthy of due consideration,
and complied with, of which he [the judge] had been asked.

What happened was written and recorded upon request in the last
days of the noble month of Dhu l-Hijja of the year 1145 [June 1733].

Notarial witnesses (shuhud al-hal):®

Shaykh Muhyi al-Din afandi b. ‘Affan, mufti of Hama,®
Sayyid shaykh ‘Abd al-Mu‘tl afandi b. Muhy1 al-Din al-‘Alwani, deputy
naqib al-ashraf of Hama,”

3 The prohibition of the threefold divorce in a single occasion, the so-called “innovative
divorce” (talaq bid‘1), is not explicitly stated in the Qur’an, although it may be inferred from
the reading of Qur’an II: 228. It has been noted that “a question not yet conceived in the
Qur’an is that the effect of a talaq pronounced three successive times. The traditions are
divided regarding this; alongside the approval of such a thing, there is the strongest disap-
proval, sometimes it is even held to be invalid. In the same direction points the hadith that,
down to the caliphate of ‘Umar, such a talaqg was considered to be a single one, and that
‘Umar was the first to introduce into jurisprudence his view that it was a threefold one, in
order to restrain people by fear of the undesirable consequences of this abuse” (Layish, A.,
s.v. “Talaq”. EI, X (2000), 152).

4 This procedure is called tahlil in Islamic Law.

5 The shuhtd al-hal were notarial or professional witnesses appointed and employed by the
judge in order to monitor the procedures and ensure the regularity of the court sessions.
Marcus (1989, 113) observes that in Aleppo “the witnesses usually included one or two court
officers, but the majority of them were Muslim men not in the court’s employ: people with an
interest in the case, neighbors and associates of the parties, and respectable residents who
happened to be in court that day for other business”. For a more detailed analysis on their role
and composition cf. Jennings 1978, 142-7; and also Peters, R., s.v. “Shahid”, EI, IX (1997), 208.

6 He belonged to the ‘Alwani family on whom see below § 2.3. Apparently Muhyi al-Din acted
as the Shafi‘ite mufti, although this is not specified in our document. Cf. Reilly 2002, 29, 62.

7 Judging by his and his father’s names, he could be the son of the former. Cf. Reilly 2002,
31 fnn. 24, 62. However, he does not establish a connection between the two. The nagqib al-
ashraf was the head of the local descendants of the Prophet, collectively known as ashraf.
Cf. Haveman, A., s.v. “Nakib al-ashraf”, EI, VII (1993), 926-7. On the ashrafin Islamic history
cf. Morimoto 2012; Kili¢ 2012 for the Ottoman Empire; Salati 1990, 1992 for Aleppo. For the
Arabic text of the document see below § 3.1.
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Shaykh ‘Abdallah afandi b. shaykh Sulayman afandi al-‘Alwani,®
Shaykh Muhammad afandi b. shaykh ‘Umar afandi al-Sharabi,’®
Shaykh ‘Abdallah afandi, deputy mufti of Hama,

Shaykh Musa b. shaykh ‘Abdallah al-Hawrani,*

Sayyid hajj ‘Abdallah b. shaykh Muhammad al-‘Alwani.*?

1.2 Aleppo Court Records, vol. XLII, 79

8
9
10
11
12
13

The case is as it was recorded. The poor Muhammad, the gadi of the
city of Aleppo the Grey, wrote it, may God pardon him.

The legal assembly was held at the Governor’s Palace in Aleppo the
Protected, in the presence of the honoured vizier ‘Uthman Pasha, the
Governor of the Province of Aleppo (the illustrious counsellor, the order
of the world, the prudent manager of the affairs of the community with
proper reasoning, the consummator of the important affairs of mankind
with proper judgment, the arranger of the building of prosperity and
felicity, the constructor of the pillars of joy and magnificence, he who
is invested by the arrays of favors of the Supreme Lord, the venerable
Minister) [...].

Before the above-mentioned assembly, before the presiding judge (our
lord and authority, the greatly erudite learned pillar, pride of the noble
lords, foremost of the highly respected notables, he who accurately
formulates the legal matters of people, is himself the good deed of the
days and of the nights, who discriminates between what is canonically
permitted and what is forbidden, who clarifies and solves the difficulties
of mankind, the judge of the Shari‘a of Muhammad in the protected city
of Aleppo) who places his noble seal above;

With the knowledge of the pride of the most honourable and distin-
guished, collector of commendable acts and noble deeds) Murtada bey,*?
who was appointed as supervisor of the following matter by the exalted
imperial power [the following occurred]:

He established a large family foundation (wagf) in 1146/1734. Cf. Reilly 2002, 35 fnn. 42, 105-6.
On the Sharabi family and this Muhammad see below § 2.3.
No information.
The Hawranis were a family group with Sufi connections. Cf. Reilly 2002, 29, 38, 40.
No information.

According to Bayerle, the title bey, or more correctly beg, designated “the military-

administrative heads of sancaks and their timar cavalry units. Eventually beg became a
courtesy title” (1997, 19).
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Sayyid Ishaq b. shaykh ‘Abd al-Qadir al-Kaylani made [the following]
claim. Also present were: shaykh sayyid ‘Umar, son of the late shaykh
Yasin whose noble lineage is related to shaykh ‘Abd al-Qadir al-Kaylani
(may God sanctify his venerable secret); shaykh ‘Abdallah, son of shaykh
Juds; his [i.e. Abdallah’s] son shaykh Sharaf al-Din; shaykh Muhammad
al-Sharabati, son of ... [blank in the original], and shaykh ‘Abdallah al-
Hamduni. All of these are residents of the city of Hama; their presence
in Aleppo “the Protected” had been requested by an imperial command.

In his claim [Ishaq] said:

“In the year 1145 [/1732-33] I concluded a marriage contract with
sharifa Saliha, the daughter of shaykh ‘Abdallah, who is the son of shaykh
Judi. On the night of my nuptial ceremony with her the above-mentioned
defendants accused me of being already married to four women, not
counting [Saliha], and that she would be the fifth. They arrested me,
told me that my marriage with her was absolutely null and void and
separated me from her after detaining me in prison for one day and one
night. I relinquished the marital gift to her (tallagtuha mahraha), and
they plundered and robbed my money in cash, my belongings, clothes,
and household effects that were in my house in the city of Hama. These
[stolen goods] are as follows:

one noble Koran, worth 40 ghurtsh;*

one tarraha worth 80 ghurush which contained pure gold in 1304 gold

pieces, worth 5,000 ghurish;*

two sacks with 1,000 ghurush zolota;

two golden knives weighing 80 mithqal,** worth 360 ghurtsh;

fifty mithqal of pearls, worth 600 ghurush;

forty-two mithqal of amber, worth 150 ghurtsh;

one sable fur (sammur), worth 420 ghurush;

two furs ... (a-z-q ?),* worth 160 ghurush;

one ermine fur (gaqum), worth 50 ghurush;

14 The aqge, usually called ‘uthmani in the Arab provinces, was the official Ottoman coin.
From the 17th century onwards, two silver coins of European origin were preferably used,
the ghirsh (pl. ghurish) asadi and the ghirsh riyali. The value of the two coins was far from
stable, and varied constantly over the years and from one place to another. In Aleppo, in the
course of the first decades of the 18th century, the ghirsh asadi equalled 120 ‘uthmani. In
the year 1725 a new coin, called ‘new ghirsh’ or zolota, was introduced. Cf. Masters 1988,
150-1; Johnson 1999; Pamuk 2000.

15 The script tarrakha seems to be an error for tarraha, which defines “des petits matelas,
servant plut6t de sieges en Syrie” (Establet, Pascual 1998, 111, and also, 30, 38), or a “large
coussin, petit tapis de feutre qu’on met sous la selle” (193). It also means “a thing laid down
or spread, as a carpet, cloth, covering” (Redhouse 1987, “tarraha”).

16 A mithqgal was roughly equivalent to 4.25 grams.
17 Not identified.
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one grey-white squirrel fur (sinjab), worth 40 ghurush;

one squirrel fur of the binish kind, worth 30 ghurush;*®

one fur j-I-fafa (?)* of the farajiyya kind, worth 100 ghurtish;*

three wools of the farajiyya kind, worth 75 ghurtush;

one red ruby ring, worth 100 ghurush;

one blue ruby ring, worth 65 ghurtsh;

one emerald ring, worth 93 ghurush;

one gilded dagger and one gilded knife, 34 mithqgal, worth 113
ghurush;

one complete saddle [with ?] strap (rakht kamar) and one silver bridle
(bashlaq) made of silver, worth 130 ghurtsh;*

one silver rakht of the haydarti style, worth 67 ghurush;

two silver halters (rashma),?* worth 62 ghurtsh;

two silver coated saddles, worth 97.5 ghurtush e 3/4 of a ghirsh;

one horse mantle (‘aba’ faras) in brocaded scarlet red broadcloth,
worth 150 ghurtsh;

one Homs-style brocaded horse mantle, worth 67 ghurtsh;

eight silver tasat® and their coverings, weighing 900 dirham,?* worth
200 ghurush;

one silver coated basin (Iakan)® and one silver coated pitcher, weigh-
ing 600 dirham, worth 150 ghurtsh;

18 The term binish, or banish, means “a long and full outer cloak or robe, formerly worn
by gentlemen” (Redhouse 1987, “binish”), a “caftan trés ample, a manches larges, porté
le plus souvent comme vétement de voyage ou d’equitation” (Establet, Pascual 1998, 115).

19 Not identified.

20 The term fardjiyya means a “robe flottante, faite ordinairement de drap, a manches
amples et longues, qui dépassent un peu l'extrémité des doigts, et qui ne sont point fendues”
(Dozy 1877-81, “farajiyya”).

21 Establet and Pascual’s definition of rakht is of a saddle complete with “bride, mors,
réne et tétiere” (1998, 105); “furniture and trappings of a horse” (Redhouse 1987, “rakht”).
According to Dozy it means “riche caparacon d’étoffe de soie” and also “ceinture de soie,
garnie de galons d’argent” (1877-81, “rakht”). Kamar means “any girdle or belt, especially
a belt of cloth with a buckle or clasp” (Redhouse 1987, “kamer”).

22 A “strap orchainin a headstall passing over a horse’s nose” (Redhouse 1987, “reshme”);
a “muserolle formée d’une faisceau de chainettes d’acoer ou d’argent” (Establet, Pascual
1998, 189).

23 “A cup, bowl, or basin convexed at bottom” (Redhouse 1987, “tas”).

24 A dirham was roughly equivalent to three grams. In the Ottoman Empire 400 dirhams
were one ukka.

25 A lakan (legen in Turkish) is a “smallish wash basin, a large bowl, or basin as a wash
hand basin” (Redhouse 1987, “legen”).
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one silver censer and one silver qumqum,* weighing 500 dirham,
worth 130 ghurtsh;

two pairs (zawja) pairs of silver coated stirrups (rikab), worth 85
ghurush;

one large armband clock, worth 100 ghurush;

one silver inkwell weighing 200 dirham, worth 45 ghurtsh;
fourteen cushions, worth 280 ghurtsh;

samples/exemplars (giyasat) of broadcloth, 60 dhira‘,*” worth 130
ghurush;

three chairs (maqa’‘id) in fine embroidery (stizani), worth 30 ghurtsh;
one table cover (? urta)® of stamped broadcloth (jiikh basma), worth
40 ghurush;

two silk carpets, worth 150 ghurush;

sixty china vessels and plates, worth 240 ghurtsh;

four china vessels with their plates, worth 50 ghurush;

one brocaded bed sheet (jarshaf),?® worth 40 ghurush;

one Persian table cover (urta), worth 60 ghurtsh;

two prayer carpets, worth 25 ghurtsh;

eight taqa® of karmastt;*

nine taqa of b-I-dar (?),*

twelve taqa of qutni jalisi®

six taqa of jitara;**

26 Asortofmetallong-necked bottle used for perfumed water. Cf. Establet, Pascual 1998,
112, 189.

27 According to Redhouse, the dhira’ (“cubit”) of the choha arshini type measured 28 inches
and was used for broadcloth, whereas the Aleppo (halabi) dhira’ measured 21linches and “was
used in many places outside of Constantinople for all commercial purposes” (1987, “zira"”).

28 1 have interpreted this term as an alternative rendition of the Turkish urtu, “cover”
“wrap”. Cf. Redhouse 1987, “urtu”; also al-Rifa‘i 2005, 107. See also below in the text for a
different spelling of this term.

29 One of the many renditions of the term sharshaf.

30 “A piece of certain tissue” (Redhouse 1987, “taqa”), the tdqa, or taqa, was a standard
measure for textiles, 1/20 of the Indian kitrja (cf. Establet, Pascual 1998, 90-1).

31 The word karmasitt means “taffetas chaine de soie tramé de coton” (Establet, Pascual
1998, 96.

32 No information on this term.

33 By qutnia mix of cotton and silk cloth is meant here, something similar to the alaja. See
Establet, Pascual 1998, 94-5, 97. According to Dozy a jalish or shalish is a “grand drapeau
surmonté d'une touffe de crins”, whereas jalishi or shalishi means “celui qui est a l'avant-
garde” (1877-81, “jalish”).

34 According to Redhouse, jitr (Turkish chetr) is a “tent, umbrella or parasol, a veil, a
women’s muffler or cloak” (1987, “chetr”).
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35

five turbans (shiish)®* of the jagmagq kind;3®

four belts (kamarband) of the Syrian-damascene (shami ?) kind;*

seven taqa of cloth (qumash);

five brocaded karmastt;

four turbans of the bandi type;3®

one ‘ud mawardi case weighing 1023 dirham;*®

one body garment.

The total value of the items and money in cash [gold and coins] whose
value has been determined in the above-mentioned manner is 17.500
ghurush. Now, I demand that they return the money and the value of
the goods that were destroyed. I request that they be questioned about
this and about their forcing me to repudiate my wife.”

The above-mentioned defendants were questioned on the veracity of
this claim. Shaykh ‘Abdallah answered by saying:

“The above mentioned plaintiff had concluded a marriage contract
with my daughter. On the night of the nuptial ceremony we were in-
formed that he was already married to four women, apart from her,
with four marriage contracts. We asked him about this in the presence
of the judge of the Shari‘a [court] for the city of Hama at the time, and
he acknowledged being married to four free women but claimed to have
divorced one of them, that her legally-prescribed waiting period had
passed, and that his marriage with my daughter was valid. The judge
requested that he produce evidence of the conclusion of the ‘idda of
the repudiation of one of his four wives, but he was unable to prove it.*
Then, to avoid any doubts he divorced my daughter of his own accord”.

Shaykh ‘Abdallah and the above-mentioned defendants denied having
taken his money and goods and having forced him to give the divorce.

The aforementioned plaintiff was requested to exhibit indisputable and
clear evidence to certify the veracity of his claim and was granted a ten-
day delay in order to present the just proof. With the expiration of the ten
days, [the plaintiff] demonstrated his inability to establish the required
evidence and did not wish to oblige the defendants to take the oath.

Plural of shash, turban. According to Dozy (1877-81, “shash”) “la longue piéce de mous-

seline ou de soie que 'on roule autour de la calotte du turban”.

36
37
38
39
40

Jagmagq literally means ‘flint’.

The reading is not very clear.

The term bandi could be related to a turban of Indian/Gujarati variety.

The term mawardi refers to a variety of aloe wood. Cf. Dozy 1877-81, “mawardi”.

According to the Shari‘a, only upon conclusion of the prescribed period of waiting

(‘idda) a valid marriage is ended and a divorced or widowed woman may remarry.
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As a consequence, the above-mentioned defendants rejected the
plaintiff’s claim with the assertion that “in the month of Jumada II of
the year preceding the date of the document [/September-October
17371 he [the plaintiff] had acquitted our legal responsibility in this
legal suit and from all claims and all legal rights by way of a full and
legal release accepted fully by him in the presence of an assemblage
of Muslims”.

The plaintiff deemed them credible and confirmed his own issuance
of the full legal release in the manner documented [above].

[But then the plaintiff] said: “I was forced to give the said release
under duress, being threatened by Mustafa Madini, the attendant
(jawqadar)* of the Honourable Minister Sulayman Pasha who said to
me: “If you do not give them full release from this lawsuit and everything
else, I will have you brought to Damascus from Hama”.*?

Then, when the said defendants requested that the aforesaid gadi in
charge issue the legal ruling on this case and it became clear to [the
qadi] that the said jugadar Mustafa Madini was not capable of forcing
anything from this plaintiff, and what [Mustafa Madini] had said was
not anyway among those acts that suppress free will and consent, [the
judge] informed [the plaintiff] that the release - which he had acknowl-
edged and had met with the said defendants’ acceptance - compromises
the soundness of his legal action since it [the release] came later than
the said legal action. Therefore, his legal action cannot be heard after
it, unless on the basis of a new right occurring later than that [release]
The judge prohibited him from further opposing them because of this,
the situation being the way it is.

Notification and prohibition according to the Law, which were re-
quested.

The case was written and recorded upon request on the 7th day of the
month of Jumada I of the year 1151 [/23rd of August 1738].

Notarial witnesses:

The pride of the accurate scholars, the most excellent of the precise
erudite, His Excellency, our lord sayyid Yusuf afandi, currently mufti of
the city of Aleppo,*

41 According to Redhouse (1987, “chohadar”), the term refers to “a lackey who walks by
the side of his lord’s horse, and acts as a footman indoors”. Jugadars, figured also among the
court’s police personnel (ahl al-‘urf) alongside the ushers (muhdir). Cf. Jennings 1978, 153-4.

42 On Sulayman Pasha see below § 2.3.

43 The historian and biographer Yusuf b. Husayn al-Husayni al-Dimashqi al-Halabi
(d. 1153/1740) was born in Damascus but moved to Aleppo where he became mufti and
naqib al-ashraf. Cf. Tabbakh 1988, 4: 479-84.
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The pride of the noble scholars, the cream of the exalted teachers, His
Excellency sayyid Ahmad afandi, currently naqib al-ashraf of Aleppo,*

The pride of the noble and the grand, His Excellency Ahmad agha,
the current muhassil of Aleppo,*

The pillar of the noble scholars and teachers hgjj Hamid afandi, son
of the late Muhammad afandsi,

The pillar of the noble scholars and teachers, Husayn afandi b. Ahmad
afandi,

The pride of the noble scholars and teachers, sayyid Muhammad
afandi b. sayyid ‘Abd al-Salam afandi,

The pride of the noble scholars and teachers, Muhammad afandi
Qabbani zada,*®

The pride of his noble peers, Muhammad agha, the Palace interpreter

[...].

2 Analysis

The two closely related documents presented here deal with a dispute over
the validity of a wedding contract according to established Islamic rules. The
Aleppo document also includes a claim for damages for stolen goods and an
alleged remission of liability. On the one hand they are a good example of
the scope and quality of the information preserved in the archives of local
courts. On the other, they both are a reminder of the necessity of a cautious
approach to this kind of material inasmuch the documents demonstrate, not
without some problems which will be discussed later, the extent and modes of
implementation of Islamic law in a specific Ottoman milieu. The setting, the
social standing of the individuals involved, and the assumed circumstances
of the case all contribute to make clear that this was not just another routine
court case, a fact also reflected in its unusual length and ornate legal prose.

To start with, two of the litigants - far from being ordinary characters
in the everyday queue of petitioners at the gadi’s tribunal - figure as im-
portant personalities in the contemporary biographical literature and are

44 On Ahmad Tahazada (d. 1177/1763-64), one of the most influential religious and political
personalities of his time, cf. Tabbakh 1988, 7: 69-78; Wilkins 2014. Tabbakh records that
he was naqib al-ashraf already in 1147 (/1734-35) and again in 1149 (/1736-37) but fails to
mention that he still held the office in 1151, the year of the Aleppo document.

45 The title agha (‘chief’) was generally reserved for officers and commanders of the Ot-
toman military class. In the course of the 18th century it was also given to important rep-
resentatives of the merchant class. For their role and position in urban contexts cf. Wilkins
2010, esp. 173-5, 185-92; Reilly 2002, 96-8.

46 Although not much is known about them, the Qabban zada were a family of scholarly
standing. Cf. Meriwether 1981, 299. For the Arabic text of the document see below § 3.2.
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respected members of a Hama-based clan - the Kaylani family - with rela-
tions in other Syrian centres. From Hama the Kaylanis held the leadership
of the Syrian branch of the important Qadiriyya Sufi order which extended
virtually to the entire Muslim world.*

Secondly, that the dispute had become much more than an ordinary trial
is made obvious in the Aleppo document by the presence of many promi-
nent people. Besides the chief Hanafi judge, also present are the Ottoman
governor of the province of Aleppo, an envoy of the Ottoman Sultan, and
several members of Aleppo’s urban elite and notability acting as notarial
witnesses. As if to add to its peculiar importance, the proceedings of this
lawsuit, though duly entered and recorded in the gadi’s register, reveal
that the trial is actually taking place at the governor’s palace, the saray,
not at the gadr’s tribunal.

Finally, the long inventory of personal property allegedly stolen gives us
a good idea of the kind of social status and affluence enjoyed by the plain-
tiff, his family group and the higher ranks of the Qadiri order in general.*®
Also, this very list provides us with an interesting insight into material
culture and what constituted wealth and prestige at that time.

It may seem a little odd that after an initial, and apparently brief hear-
ing in Hama a case dealing with local events and people should be further
tried and recorded elsewhere, that is, in Aleppo, and not in Hama itself, or
Damascus, the province to which Hama belonged as of the first decades of
the 18th century. Some branches of the Kaylanis, including several mem-
bers of the main litigants’ families, although not the litigants themselves,
had relocated, either temporarily or permanently, to Aleppo in the late
17th and early 18th centuries, but the same was true, in fact even more
so, for relocations to Damascus (see below § 2.3).

The choice of a new venue may very well have to do with practical pur-
poses and motives on the part of the litigants rather than family considera-
tions. While discussing the different views of present-day scholarship on
the functioning and role of the Ottoman courts and gadis as allegedly im-
partial dispensers of justice, Ergene (2003, 106) speaks of ample “evidence
that the very same disputes were taken over and over again to different
courts for resolution”, possibly in the hope that “the decision of the new
kadi towards the case and the litigants would be different” (107). In that
case, “the ability to choose the court where the dispute was heard was
critical in determining the outcome” (107). The rather flexible nature of
the Ottoman legal structure was partly due to what Ergene characterises

47 Cf. Beaunel, W,, s.v. “Abd al-Kadir al-Djilani”, EI, I (1986), 69-70; Margoliouth, D.S., s.v.
“al-Kadiriyya”, EI, IV (1997), 380-3; Zarcone, Isin, Buehler 2000; Zarcone 1996.

48 On the ‘material’, as opposed to ‘spiritual’, aspects, of the living standards of Sufis
cf. among others Beldiceanu-Steinherr 1980; Fernandes 1985; Faroghi 1988, 1976.
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as “reversibility of justice” (2003, 108) an opportunity that clients of the
court and litigants were willing to and did in fact make use of.

It is in the Aleppo document that we learn that a direct order from Istan-
bul had summoned the opposing parties before the gadi in Aleppo, prob-
ably because the lawsuit had dragged on for almost six years. It was now
deemed necessary to require full supervision at a higher level of authority,
such as that vested in the Pasha and the chief judge of what was still the
third most important city of the Ottoman Empire, after Istanbul and Cairo.
The presence of an emissary sent from the capital on behalf of the Ottoman
Sultan indicates that what may have initially looked like a rather provincial
affair had taken on new dimensions. Now, not only two top office holders
in Syria’s political, administrative, and religious-legal spheres would be
present,* but, also, albeit indirectly, the Ottoman Sultan himself.

2.1 The Setting: Aleppo and Hama in the 18th Century

Much has been said, and quite rightly, about the decline of central Ottoman
authority in the course of the 18th century, particularly its second half,
to the advantage of increasingly autonomous local and regional powers
established by military clans, notable families, and mercenary adventur-
ers.’® However, with the full display of the Ottoman chain of command, we
have here one more example of sophisticated, experienced administrative
procedure. For this reason, too, the two documents make for interesting
reading as, amidst more and more turbulent and unstable conditions, we
observe an allegedly waning central authority still willing and at times
capable to look into and manage its provincial subjects’ daily lives and af-
fairs, and in so doing, struggling to preserve its time-honoured legitimacy.*

49 Marcus (1989, 79) explains that “the tip of the power pyramid was occupied by two
Ottoman officials, the governor and the gadi. Between them they carried out the main func-
tions of government [...] and headed the provincial administration. Viewing them as the
heads of the executive and the judiciary branches respectively is too sharp a distinction.
They both took part in the processes of administration, justice, policymaking, and local
politics”. Cf. also Douwes 2001, 75-83.

50 According to Marcus (1989, 16, 21) “the Ottoman Empire of the eighteenth century,
widely acknowledged as an attenuated image of its former self, could still claim the status of
an imposing world power [...]. Control was loose in many parts of the empire [...]. It was also a
period of almost constant war between the empire and its external enemies [...]. All this had
repercussions in the provinces at the level of public order, the efficiency of administration,
the assertiveness of local power figures, the burden of taxation, the security of roads, the
prosperity of agriculture, the patterns of trade and the fortunes of different social groups”.

51 Marcus (1989, 22, 26) points out that “the Ottoman Empire of the 18th century was
not so much a centralized structure as a conglomerate of loosely held districts” where local
forces played a prominent role; however, “the state remained an important actor on the lo-
cal scenes, exerting its influence on events through bribery, patronage, military pressure,
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Included with the rest of Syria in the Ottoman realm in the course of
the swift campaign conducted by Selim I against the Mamluksin 1516-17,
Aleppo was granted the status of centre of a large territory that extended
deep into southern Anatolia, as far as Mar‘ash (today Maras) and ‘Ayntab
(today Gaziantep), and encompassing most of northern Syria, including
Antakya (ancient Antioch) and the seaport of Iskenderun (Alexandretta) to
the West and Manbij and al-Bab up to the Euphrates to the East.

The governorship of Aleppo became one of those posts most sought-after
in the 16th and 17th centuries. The city saw major urban and economic
expansion, benefiting from and fully exploiting the strategic networks of
international trade that intersected and passed through the city.5?

Accordingly, the judgeship of Aleppo ranked among the top posts in
the Empire. Besides the Great Courthouse, Aleppo had four local courts
(Salahiyya, Jabal Sam‘an, Banqusa, and Shafi‘iyya) operating under the
supervision of the Hanafi judge through his deputies.?® Justice could also
be sought outside the official Islamic framework, in the more secular ven-
ues such as the governor’s council (diwan). The latter convened at his
residence once a week and functioned as a sort of court of appeal. There,
citizens unhappy with the gadi’s sentence could hope for a revision.% The
opposite was also true, as more often than not the Shari‘a courts were
solicited by disgruntled citizens and villagers to rectify abuses and mis-
treatments suffered at the hands of the governor and/or his officials.* It
has been noted, quite rightly, that the frequent use by the subjects of the

and political intrigue [...]. Throughout the 18th century the Ottoman leadership remained
firmly committed to preserving the traditional order. Its profound conservatism was rooted
in conviction as well as in vested interest”.

52 Cf. Marcus 1989, 13-15; Zeitlian Watenpaugh 2004; Masters 1988; Raymond 1998.

53 Cf. Marino 2000a; Marcus 1989, 103, 106. The presence of a specific shafi‘ite court re-
flected the fact that the school had been predominant in Syria prior to the Ottoman conquest.

54 According to Marcus (1989, 82) “the governor’s council (divan) provided the most im-
portant setting for local participation in policymaking [...]. It met regularly to discuss and
make decisions on local and provincial issues, such as insecurity on the countryside, food
supply to the city, fiscal and budgetary problems, local appointments and popular unrest and
complaints”. Regular members were the governor, the qadi, the mufti, the naqib al-ashraf,
the commander of the Janissary corps, and the farmer-general of taxes. The governors were
“recognized as an administrative judge [...] with the power to pass sentence on criminals
independently of the sharia’s court [...]. The pashas were authorized to try offenders who vio-
lated public order and security [...]. Theft, assault, fraud, violation of public morals, cursing),
and disputes over inheritance, debts and property rights all reached the governor’s court.
Some individuals who lost in the shari’a court took their cases to the governors” (105, 107-8).

55 “The shari’a court was left to rectify their [i.e. the governors’] abuses” (Marcus 1989,
114). On the other hand, Marcus notes, the gadis’ “arbitrariness was common knowledge in
the city and making a complaint to the pasha figured among the familiar forms of threats
and blackmail. Also, some of them who did not get their way in the qgadi’s court vented their
frustration through vexation suits to the pasha” (1989, 114).
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qgadt’s court or, alternatively, the governor’s diwan did not automatically
entail expectations of fair justice, rather a recognition of the fact, as Er-
gene notes, that “litigants sometimes shopped for alternate sites where
their claims could find sympathetic ears” (2003, 108).

During the course of the 18th century ninety-nine gadis and one hundred
pashas held office in Aleppo. This does not necessarily indicate political
upheaval or discontinuity. Rather, according to Marcus (1989, 81), this
shows that Ottoman authority “depended on local assistance [...] Some
of the townspeople came to participate in government and to exercise an
influence on the process of decision-making”.

The worsening international situation - ongoing warfare between the
Ottomans and the rulers of Iran until 1747 - and changing economic trends
severely affected the age-old Silk Road and hajj caravan trade. Failing to
develop “an independent political leadership” (Masters 1988, 30) as the
‘Azms were doing in Damascus, Aleppo “witnessed an increasing fragmen-
tation of the city’s political elite... and could not offer any effective politi-
cal resistance to Damascus’ resurgence” (33). Aleppo and its merchants
may have adjusted to the new political and economic conditions. However,
although the city enjoyed a relative period of stability during the first half
of the century, there was, as Marcus observes, a “marked change in con-
ditions between the first and second half of the century. In the last three
or four decades of the century [Aleppo] sank into a long period of crisis,
experiencing a decline of economic prosperity, a sharp rise in the cost of
living, a deterioration of public order, factional violence in the streets,
large-scale extortion, revolts against governors, and the waning of Otto-
man authority” (1989, 6).5¢

If Hama had lost some of the prestige and importance it enjoyed in the
pre-Ottoman era, it still retained its position of official halting place along
the Anatolian-Syrian pilgrimage (hdjj) route, at the very centre of the fer-
tile agricultural areas of Syria. As part of a general trend in Ottoman Syria,
the 16th and the first half of the 17th centuries were a period of urban
growth and economic development for Hama (cf. Reilly 2002, 22-3, 69-85;
Douwes 2009, 34-9, 66-84, 169-87). Travellers’ accounts from the second
half of the 17th century confirm this state of affairs. In his Tuhfa al-udaba’
wa salwa al-ghuraba’ the Medinan Ibrahim b. ‘Abd al-Rahman al-Khiyari
(d. 1671-72), speaks of a “big and populated city, with large mosques, thriv-
ing markets and green gardens” (al-Khiyari 1969-80, 1: 183). The famous
traveller Evliya Celebi (d. + 1682) corroborates this by providing a long
and thorough list of things to see and places to go in what he calls “the

56 Cf. also Bodman 1963. Likewise Rafeq (1990, 180), referring to 18th century Damas-
cus, speaks of “weak administration”, “attempts at enforcement of law and order”, “feuding
military groups, avid governors and notables [..], wide-spread poverty affecting the bulk
of the population”.
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city of the Ancient (qudama’) and the seat of the Poor Mystics (fuqara’)”
(quoted in Dagli, Kharaman, Dankoff 2000, 3: 39).57

Still, this did not change Hama’s condition as a “small town in Syria”, a
fact reflected in its being included initially in the province of Tripoli and
later, around 1725, into the pashalik of Damascus.®® Accordingly, the city
was governed by a district governor (mutasallim) who was answerable to
the Pasha of Damascus, whereas the courthouse was managed by a deputy
judge acting on behalf of the chief gadi of Damascus.® If anything, Hama'’s
administrative re-adjustment allowed the city to somehow withstand the
socio-economic decline that affected northern Syria in the course of the
18th century.®® This reorientation toward Damascus was reflected in and
reinforced by the consolidation of the ‘Azm clan’s political and military
power in the first half of the century.®*

2.2 The Sources

As said in the introductory notes, this short study relies heavily on docu-
mentation preserved in the Ottoman court records of Aleppo and Hama
(sijillat al-mahakim al-shar‘iyya).® The significance of the court records for
the study of Ottoman society is an established fact among scholars, to the
extent that any investigation on the diverse aspects of Ottoman history may

57 Around 1730 the British traveler R. Pocock describes Hama as a flourishing town
(quoted in Douwes 2001, 50, fn. 20).

58 Cf. Reilly 2002, 23-249. However, Douwes (2001, 49, fn. 17) maintains that “it is uncer-
tain whether the Hama district became formally attached to Damascus before 1832”. On
Hama cf. also Glasman 1991.

59 Cf. Reilly 2002, 24, 28. As in other major centers of Syria, a Shafi‘ite judge was present
in Hama.

60 According to Reilly “when the fortunes of Aleppo and northern Syria declined [...]
during the eighteenth century, Hama became linked to new centers of regional wealth
and power in Damascus [...]. Its transfer to Damascus in the eighteenth century reflected
the increasing responsibility given to the governor (wali) of Damascus for the security of
the Syrian pilgrimage caravan to Mecca” (2002, 23). That allowed the city to experience
a population growth in the course of the 18th century, despite periods of severe economic
crisis due to political or natural events. Cf. Reilly 2002, 74-5.

61 A family group of uncertain origin based in the small town of Ma‘arrat al-Nu‘man as
of the late 17th century, the ‘Azms emerged during the first half of the 18th as paramount
political leaders of central and southern Syria, including Hama, whose district was often
given to them as malikane, a permanent grant of revenues. Cf. Douwes 2001, 45-52, 67-75,
91-9; Rafeq 1966, 85-90; Barbir 1980, 56-64; Schilcher 1986, 29-35; Reilly 2002, 32-3, 38-9.

62 On the Ottoman Court Records, their nature and typology Faroqghi, S., s.v. “Sidjill 3.”, EI,
IX (1997), 539-45; Akgundiiz 2009; Ze’evi 1998. For the court records of Syria cf. Rafeq 1976;
Marino 2000a.
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no longer be considered well-researched without making use of this mate-
rial, whenever available.®® Despite their limitations, and the fact of their
occasional manipulation - something that will be discussed shortly - not
only do they provide us with solid information about social order, culture,
economy, urban and, to a lesser degree, rural history. They also, and quite of-
ten, significantly supplement and substantiate data from traditional literary
sources, such as local historiography, chronicles and biographical literature.
The sijillat have rightly been described by Marcus (1989, 8-9) as

an incomparable repository of information. The institution which pro-
duced them was at once a main court for adjudicating civil and crimi-
nal disputes, a notarial office in which the townspeople drew up their
contracts and deeds, and a busy administrative agency which handled
all sorts of official business in the city and province. The material in the
court records appear as a hodgepodge of unrelated matters thrown to-
gether chronologically without regard to any topical order. It is precisely
the raw and individualized quality of the information, coupled with its
abundance and view from the inside, which make the court records unu-
sually valuable as a historical source. They give us a vivid sense of how
society actually worked, of the pursuits, practices, strategies, conflicts
and accidents which wove the texture of daily life.

That said, scholars and researchers are aware of the fact that, as pointed
out by Reilly (2002, 15-16),

Shari’a court registers have at times been treated as objective docu-
mentary sources from which researchers can extract reasonably reli-
able data in order to reconstruct historical structures and patterns [...],
because the registers contain information about social and economic
history that is difficult or impossible to find elsewhere. Like all sources,
however, the law-court registers have their built-in biases and limita-
tions. The registers reveal only those social processes and transactions
that came under the purview of the local administration and for which
a judicial record was deemed useful or necessary.

To quote Ze’evi (1998, 37),

all sources are complex webs of meaning, in which a social “reality”, a
series of specific biases, contemporary codes and symbols, styles and

63 Ze'evi (1998, 35), quite simply but effectively, states that “it is now inconceivable for a
scholar studying Ottoman society, culture or economy, to ignore the sijill”. Marcus (1989, 11)
points out that “the development of Middle Eastern social history will depend in good measure
on the creative use of this [i.e. the sijillat]”.
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tropes of writing, the interventions of copiers and editors, all blend in-
extricably to form a written source. The sijill is no exception, although
it is somehow believed to be immune from such problems [...]. The sijills
are carefully constructed narratives in which the legal aspect, although
invisible to the reader, is still the essence of the record. [...] the record
discusses the case not as it actually unfolded but rather in terms con-
sistent with legal doctrine and practice.®

Even a quick look at the Hama document shows that there is something
wrong in the section of the text where the defendant is mentioned. It is the
present writer’s contention that the text was tampered with, and that the
personal name of the defendant, Ishaq, was deleted, scratched away, and
replaced with a clumsily juxtaposed and written over new name, Ahmad.
As to why this was done, I cannot offer a definitive explanation and will
limit myself to a few considerations largely based on Ergene’s remarks on
the nature of the court records as a source.

First of all, Ergene (2003, 125) recalls that “the extent of our under-
standing of the stories told in the court records is very much dependent
on our ability to make sense of how these documents were produced, what
they hid and disclosed, and how they were used in the judicial processes”.
Then, he maintains that one of the problems lies in the fact that “we do not
exactly know how these disputes brought to and resolved in the Ottoman
courts were recorded in the court records, [whereas] many of us continue
to assume that what we observe in the sicils is the direct and immediate
representation of the court proceedings” (126).

More specifically, Reilly (2002, 16, fn. 8) notes that “the scribes who
produced the registers had their own criteria for including or excluding in-
formation, and they reflected the values and assumptions of the system in
which they worked”. Scribes were of course not exempt from mistakes due
to imprecision and poor memory so that, as noted by Ergene (2003, 126),
“these documents did not have an immediate relationship with the actual
court proceedings [...].** We notice that the paternal names or the resi-

64 Ergene (2003, 129-30) observes that “the production of the written record of any kind of
performance (be it judicial, ritual, or artistic) involves a ‘disposition if formalization’, an incli-
nation in the part of the ‘recorder’ to single out the formal aspects of the performance [...]. The
sicil of course is nothing but a translation of a particular legal performance into a formal and
immensely formulaic language. In the process of this translation, variation is eliminated, and
temporal, spatial and improvisational characteristics of individual performances are left out
[...]. The sicil severely discriminates against non verbal acts, body language, or facial expres-
sions of the performers and privileges the spoken word against other acts of communication.
That is why no confessions (i‘tiraf) or acknowledgments (ikrar) found in the court records
could be assumed as inherently sincere. [...] sicils may be significantly misleading sources”.

65 Ergene (2003, 126) further observes that “there is some evidence that the proceedings
were not actually recorded during or immediately after the hearings. [...;] there might have
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dential affiliations of some participants in the court processes are not only
withheld [...] but are intentionally left blank” (126-7). To omit, exclude or
hide the identity of individuals involved in the litigation process, then,
was not unusual.

Secondly, when comparing the two documents one cannot but notice the
conspicuous difference in length and content. What the Hama document is
about is essentially a marriage dispute. Albeit interesting in its own right,
it is the Aleppo document which is particularly rich in detail and articulate
in depicting a complex and considerably more serious legal case. Now, a
rather ‘simple’ and promptly-solved case rematerialises a few years later
as a very articulate situation involving robbery, intimidation, and physical
assault. Such divergence is not easy to explain. Here, Ergene’s analysis is
again helpful when he suggests that there were “significant differences
between alternative accounts of a particular hearing. In such cases, later
accounts often provide more complete descriptions of the disputes or are
more explicit about the judicial proceedings than earlier ones” (2003,
126). This leads him to the very interesting remark that “the reason for
the production of a second account of a particular hearing may be that the
first document inadequately represented the exact nature of the dispute
and the full scope of the court’s decision” (129; emphasis added). He then
concludes by stating that “although relatively rare, substantive differences
between separate accounts of a particular court hearing raise another
important issue; the problem of representation. Since these accounts re-
fer to the same court hearing, one of them obviously misrepresents the
judicial process in question, This situation demonstrates that the ability of
the court records to accurately portray the Ottoman court processes may
indeed be limited” (129; emphasis added).

On the other hand, we have at least here one of those infrequent instances
where we are able to partially mitigate what Ergene appropriately describes
as the “sense of timelessness in the records” (2003, 135) and to detect to
some extent the respective legal tactics employed by the opposing parties.
A common feature of the court records is that they seldom, if ever, inform
us about the time it took to instruct, try and conclude a lawsuit. What the
sijillat almost always depict is a rather swift and orderly process that effort-
lessly led up to its harmonious and logical conclusion, that is, the ‘just’ pro-
nouncement by the judge.® Yet, keeping in mind what has been said above
about the questionability of the impartial and objective nature of the judicial

existed an intermediate stage between the actual court proceedings and their recording
in the sicils”. According to him, this lends support to the idea “that the drafts prepared by
the scribes were probably not transferred to the court registers immediately but accumu-
lated for some time until they were recorded in the registers in no particular order” (129).

66 It should be said, however, that although not the norm, it is not unusual to find in the
sijills of Aleppo accounts of the different stages of a trial, either in a single or in successive
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process as implemented in the Ottoman courts and, as a consequence, the
fact that the administration of justice by a particular court could be and
actually was perceived, to quote once again Ergene’s work, as “unfinished,
temporary and subject to challenge in other arenas” (2003, 139), this ide-
alistic picture of ‘cool’, fast justice needs to be, at least in part, revised.

It becomes clear from the reading of the two documents that in this case
justice was slow. The legal action began in Hama in 1733 and apparently
ended in Aleppo in 1738. In all, the litigation process took a little over five
years. This may account for the length and the elaborately detailed com-
position of the Aleppo document. It would be only logical to assume that
during this five-year hiatus, the litigants, in Ergene’s words, “conducted
their negotiations and designed their strategies” (2003, 138), which were
included in the formal legal structure of the Aleppo document. But before
addressing the subject-matter of the case itself let us turn our attention
now to the litigants themselves.

2.3 Plaintiff and Defendants

The Aleppo document identifies two of the parties involved in the lawsuit
as members of the same family clan, namely the plaintiff (sayyid Ishaq)
and one of the defendants (sayyid ‘Umar). These two were actually dis-
tantly-related cousins, as both descended from a common ancestor, shaykh
Sharaf al-Din Yahya b. Ahmad b. ‘Ali al-Kaylani al-Hamaw1 (d. 1671-72),
the head of the Syrian branch of the Qadiriyya order and naqib al-ashraf
of Hama, whose genealogy went back directly to the great Sufi master
and eponym ‘Abd al-Qadir al-Jilani (d. 561/1166), Kaylani/Kilani being the
arabised form of Jilani.®

According to a family tradition, one of ‘Abd al-Qadir’s great-great-
grandsons, shaykh Sharaf al-Din Yahya, left Baghdad to settle in Hama
around the year 734/1334, laying the foundations of what would make of
Hama a “model Jilani city for those who study the political and religious
role of Sufi-rooted ashraf” (Khenchelaoui, Zarcone 2000, 71).%® Over time,
the Kaylanis established themselves as part of Hama’s elite group of fami-

recorded documents. Sometimes, dates regarding previous hearings or personal events of
the litigants are also given in the text.

67 Sharaf al-Din is reputed to have been the first Kaylani-Qadiri of Hama to hold the of-
fice of naqib al-ashraf. He was honored with a visit by the Ottoman sultan Sulayman the
Magnificent. Cf. Khenchelaoui, Zarcone 2000, 1.

68 According to Reilly (2002, 27): “the first Kaylani to leave an imprint on Hama was
Ibrahim, who lived in the 17th century. He built a mosque on the right bank of the Orontes
and this section of the town became the locus of the Kaylanis’ presence in Hama and was
also know by the name al-Kaylaniyya in the 18th century”.
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lies, holding the office of shaykh of the Syrian Qadiriyya and of mufti and
naqib al-ashraf.®® Together with the ‘Azms and the ‘Alwanis, they came to
be considered the local spokesmen of Ottoman Hama, the three family
clans that “dominated Hama’s society.” These family groups constituted
an elitist class of power brokers and intermediaries generally referred
to collectively as a‘yan. As elsewhere in Syria and in the rest of the Ot-
toman Empire, they were “part and parcel of the system of government”
(Reilly 2002, 25). In Ottoman Hama, the Kaylanis are to be considered
as the best example of a notable family group of religious scholars boast-
ing prophetic descent at the head of a powerful and influential Sufi order.
In this the Kaylanis followed a pattern that was typical of their times. In
Reilly’s words:

The establishment or consolidation of Sufi-linked notable families in
Hama during the 16th and 17th centuries, with a strong element of
hereditary leadership, is a noteworthy development. The extension or
heightened visibility of Sufism in the Ottoman Arab lands was a general
phenomenon in the Ottoman period. Sufi affiliation created horizontal
ties among confreres across distances, and vertical ties within neigh-
borhoods through the rite associated with visits to the Sufi lodges and
saints’ tombs. Hence Sufism was an important parts of the consolidation
or assertion of authority of notable families. (2002, 30)

69 For the muftis and naqibs al-ashraf of the Kaylani family cf. Reilly 2002, 28. In the
course of the 19th century several Kaylanis managed to hold the offices of mufti, naqib al-
ashraf and deputy judge at the same time (cf. Reilly 2002, 31). They continued to do so into
the early 20th century. Cf. Weismann 2005.

70 Cf. Reilly 2002, 26-41, 61-8, 102-6, 121-3; Douwes 2001, 70-5; 173-8.

71 The term a‘yan continues to be the object of debate and criticism. Reilly (2002, 25-6,
135-6) observes that although “the word conveys the intermediary function that these
individuals and families fulfilled [...] the term needs to be disaggregated according to a
distinction drawn by J. Clancy-Smith between ‘elites’ and ‘notables’ in the context of Otto-
man North Africa. Her differentiation emphasizes elites and notables respective bases of
power and authority [...] elites drew some, though not all, of their political authority from
relationships with the state. Religious notables on the other hand tapped deep into other
sources - sharifian descent, special piety, erudition, charity... the attributes demanded of
the holy person. They wielded socio-spiritual and moral authority [...]. The respective bases
of authority often were intertwined, but the basic distinction between people of the military
and scholarly/religious status is relevant to the social structure of Ottoman towns includ-
ing Hama [...]. Elites owed their ascendancy to connections to the Ottoman state, forming
a kind of aristocracy of service. Notables, in addition to their connection with the state,
possessed autonomous cultural capital that flowed from their illustrious ancestry, their
religious learning, and their association with mosques and Sufi lodges that they or their
ancestors had founded”. According to these definitions the ‘Azms would belong to the first
type of a‘yan, the elite properly, while the Kaylani to the second, the notables. For a general
overview of the role of the a‘yan in Middle Eastern societies cf. Hourani 1968.
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In his well known biographical work Silk al-durar, the damascene scholar,
Sufi shaykh, Hanafl mufti and naqib al-ashraf Muhammad Khalil al-Muradi
(d. 1206/1791) presents the biographies of several Kaylani-Qadiris from
Hama and Damascus, including the two mentioned in the Aleppo docu-
ment: Ishaqg b. ‘Abd al-Qadir, the plaintiff, and ‘Umar b. Yasin, one of the
defendants. Theirs and their families’ story is an interesting one.

Ishaq’s father, sayyid shaykh ‘Abd al-Qadir b. Ibrahim b. Sharaf al-Din al-
Hanafi al-Qadir1 al-Hamawi (1080-1157/1670-1739) - highly praised by al-
Muradi for his personal qualities, education and high standing - was born
and raised in Bagdad. Upon completing his first studies, with proficiency
in the ‘three languages’ (Arabic, Turkish, Persian), he arrived in Hama in
the year 1095/1684 where he obtained the office of naqib al-ashraf and
undertook several trips to Aleppo, Cairo, and Istanbul. Eventually he emi-
grated to Damascus with his children:

The reason for their moving to Damascus was that they ruled the city of
Hama on behalf of the [Ottoman] state, holding the city and its districts
as a [tax] farm, for which they paid a considerably huge sum. That had
become their special responsibility, but they were seized by the ambition
of making laws (ahkam), so the populace of Hama, instigated by one
governor, rose up against them, attacked their houses with the intent
of looting and besieged them with firearms. The people of Hama were
shouting: ‘Death is pleasant’. This went on for a few days and the situ-
ation became hard for them, until they found an opportunity to escape.
He (i.e. shaykh ‘Abd al-Qadir) arrived in Damascus, with his relative
shaykh Yasin, and his (‘Abd al-Qadir’s) sons: sayyid Ya‘qub, sayyid Ishaq,
sayyid Muhammad, sayyid Salih, and sayyid ‘Abd al-Rahman. That year,
1143 [1730-31], they made the pilgrimage to Mecca and upon their
return they settled down in Damascus [...]. In his days there, ‘Abd al-
Qadir spent huge and unlimited amounts of money and became very
famous and eminent, to the extent that all the hopefuls came to him for
the fulfilment of their needs, and many borrowed money from him. He
made a waqf of his home and of some estates in Damascus.” He was a
good orator, a skilled storyteller and a very sociable person; he narrated
poems, pleasant stories and anecdotes, and was of gentle character. He
became the administrator of the ‘Asruniyya school in Hama,™ where he
also taught, then was given the judgeship of Tripoli of Syria, with a rank
equivalent to the judgeship of Jerusalem. He died in the month of Dhu

72 On his considerable wagqf, which included properties both in Hama and Damascus,
cf. Reilly 2002, 36; Khenchelaoui, Zarcone 2000, 65.

73 A madrasa built by Nur al-Din Zangi in the 12th century for the great Shafi‘ite jurist
Ibn Abi ‘Asrin al-Mawsili al-Halabi al-Dimashqi (d. 585/1189). Cf. Elisséeff, N., s,v, “Ibn Ab1i
‘Asrun”, EI, III (1986), 681-2.
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1-Qa‘da 1157 [1744-45] and was buried in the Bab al-Saghir cemetery.
He had a brother, also born in Bagdad, by the name of ‘Abd al-Razzagq,
a poet and cultivated man. (al-Muradi 2001, 4: 53-4)™

Al-Muradi speaks in favorable, although rather conventional terms of the
plaintiff, al-sayyid al-sharif Ishaq, son of ‘Abd al-Qadir b. Ibrahim b. Sharaf
al-Din al-Kaylani al-Qadir1 al-Hamaw1 al-Hanafi. He considers him among
the well-known shaykhs of his time but limits himself to a half page of much
praise and little fact, which is enough for Reilly to call him “a prominent
scholar” (2002, 65), a depiction that seems a bit of a stretch.

Born in Hama in 1111/1699, being the eldest of his brothers Ya‘qub,
Muhammad, Salih, and ‘Abd al-Rahman, our Ishaq followed his father and
paternal uncles on their relocation to Damascus, took up the gadiri path of
his family and ancestors and was respected by judges, governors and the
people alike. Al-Muradi says he met him once in Damascus and was offered
written amulets (tama’im) and magic formulas and charms (ta‘awidh).
While on his way to Aleppo more than thirty years after the Aleppo trial,
Ishaq met his death north of the Syrian town of Ma’arrat al-Nu‘man in the
aftermath of events linked to the invasion of Syria by the Egyptian Mamluk
Abu al-Dhahab.”™ He was killed in the month of Sha‘ban 1185/November
1771 by some Turkish militia, probably levend or other irregular troops,
who were after his possessions.” His brother Ya‘qub, a long time resident
of Istanbul praised by al-Muradi for his pleasant manners and good nature,
was killed there too. They were both buried outside Ma‘arrat al-Nu‘man
(cf. al-Muradi 2001, 4: 271-2).

Ishaqg’s other brother ‘Abd al-Rahman, born in Hama in 1130/1718 but
raised in Damascus, travelled to Istanbul and was granted the office of naqib
al-ashraf of Damascus by the Sultan. However, faced with strong opposition
from the local ashraf, he resigned, secluded himself in his house and died of
illness in the year 1172/1758-59 (cf. al-Muradi 2001, 3: 337-46). Yet another
brother of his, Muhammad (d. 1770-1771), was also named naqib al-ashraf

74 Cf. also Khenchelaoui, Zarcone 2000, 60.

75 Abu l-Dhahab was sent by the de facto ruler of Egypt ‘Ali Bey to invade Syria and Pal-
estine in the year 1771. He took Damascus and other cities in southern Syria. Cf. Holt, P.M.,
s.v. “Muhammad Abtu I-Dhahab”, EI, VII (1993), 420.

76 The term levend denoted irregular militias hired by the Sultan, local governors, or even
local notables. More often than not they were a cause of disorder and lawlessness, particu-
larly in Anatolia and the Syrian lands. Cf. Kramers, J.H., Griswold, W.J., s.v. “Lewend”, EI, V
(1986), 728-9. Insecurity of major trade routes and in rural districts was still a major problem
in the first half of the 19th century. Reilly (2002, 127) notes that “among the highwaymen
were irregular troops who drew little distinction between tax collection and robbery”.

62 Salati. AWedding Gone Wrong



. gqe . . . e-ISSN 2385-3042
Annali di Ca’ Foscari. Serie orientale, 54,2018, 41-76 ISSN 1125-3789

of Damascus.” Of Ishaq’s many children, ‘Abdallah became naqib al-ashraf
of Hama,™ and a daughter was married into the ‘Alwani family.”

Also Ishaq’s cousin and opponent in court, al-sayyid al-sharif ‘Umar b.
Yasin b. ‘Abd al-Razzaq b. Sharaf al-Din al-Qadir1 al-Kaylani al-Hamaw1
al-Shafi1 is mentioned and commended by al-Muradi. He actually gets a
slightly longer entry than Ishaq’s.®?® Born in Hama in 1127/1715, he too emi-
grated with his family to Damascus in the year 1730-31. There he spent a
fortune building a new house in the old Qabaqgibiyya quarter, in the Sayyida
Rugayya area,® but did not live to enjoy it much since he took to travelling,
visiting Baghdad, Raqqga, and Aleppo repeatedly. On a particular occasion,
he went to Istanbul “to alleviate the oppression on the poor people of
Hama at the time of Sultan Mustafa Khan and was honored by the state”
(al-Muradi 2001, 198).%2 Towards the end of his life, due to the supremacy
(taghallub) of its governors, he left Hama for good to settle down in Aleppo
where he died on 12 Safar 1185/27 May 1771, the same year as his rival

77 He was given the nigaba al-ashraf in the year 1155/1748. Cf. al-Budayri al-Hallaq
1959, 29; and also Kenchelaoui, Zarcone 2000, 60, fn. 33.

78 Cf. Khenchelaoui, Zarcone 2000, 60, fn. 34. The fact that this ‘Abdallah was a coffee-
shop proprietor is good enough reason for Reilly (2002, 35, and fn. 41) to state that “not
all sons of shaykhs and scholars followed in their fathers’ footsteps”. It seems to me that
his tenure as naqib al-ashraf proves otherwise. Being a religious dignitary never excluded
the possibility of entrepreneurial activities. In fact, Reilly (2002, 36) speaks of ‘Abdallah’s
father as a “scholar and business man”.

79 Cf. Reilly 2002, 122. The ‘Alwanis were ashraf presumably descended from shaykh ‘Alwan
al-Hamawsi (d. 1529), a religious scholar who established a mosque and a Shadhili lodge in
Hama administered by his descendants. They were originally of Shafi‘ite affiliation and many
held the post of Shafi‘ite mufti of Hama. Others, presumably out of political expediency/con-
venience switched to the Hanafi school. Cf. Reilly 2002, 31, and fn. 24. In the 18th century they
held the nigaba al-ashraf more often than the Kaylanis. Reilly (65) also adds that two children
and a grandson of Ishaq al-Kaylani endowed a coffee house as a family waqf. A grandson of ‘Abd
al-Qadir al-Kaylani married a descendant of the celebrated mystic al-Nabulusi (d. 1143/1731).

80 Cf. al-Muradi 2001, 3: 197-8; Tabbakh 1998, 7: 58-9. One notes the different legal af-
filiations of the two: Ishaq was a Hanafite, ‘Umar a Shafi‘ite.

81 Not to be confused with the stq al-Qabaqgibiyya near the stiq al-Sagha to the right side
of the Umayyad mosque, the quarter of al-Qabaqibiyya al-‘Atiqa is in the ‘Amara neigh-
borhood, near the Faradis Gate. On the rather confusing history regarding this shrine
reputed to preserve the tomb of a daughter of Husayn, the martyr of Karbala’, who died
at four years of age, cf. Mulder 2008, esp. 161-80; Tabbaa 2007. The Kaylanis seem to be
somehow connected to the shrine: one of the stone markers that were next to the mihrab
of the old mosque - that is, before the renovation works that completely transformed the
site - “commemorated the act of placing a store into waqf for the benefit of the shrine. This
action was taken in the year 1725 (1713) by a figure titled His Excellency al-Tawfiq Mirza
Bab al-Mustawfi al-Kilani” (Mulder 2008, 178-9).

82 The Mustafa Khan referred to is the Ottoman Sultan Mustafa III (r. 1757-1774).
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Ishaqg. He was buried in the al-Salihin cemetery.®®* He was shaykh al-sajjada
of the Qadiri order and mufti of Hama (cf. Khenchelaoui, Zarcone 2000, 60).

‘Umar’s father Yasin had been more important, having succeeded his
own father ‘Abd al-Razzaq as the leader of the Syrian Qadiriyya, holding
the leadership of the ashraf of Hama and described as incredibly wealthy.
It is probably due to both his position and wealth that he was able to secure
for his daughter a marriage with the governor of Damascus, Sulayman Pa-
sha al-‘Azm (d. 1743).8* The famous traveller and scholar ‘Abd al-Ghani al-
Nabulusi visited Hama in 1105/1693 and, among others, met with “our dear
friend, the pride of the great and commendable notables, his Excellency
sayyid Yasin afandi, the naqib al-ashraf of those territories and the progeny
of the illustrious and perfect master, shaykh ‘Abd al-Qadir al-Kaylani [...].
We met him and were granted his generous hospitality in his beautiful man-
sion which overlooks the river Orontes” (Nabulusi 1998, 1: 148-9). Yasin
afandi died on Friday 3 Rabi‘11146/14 August 1733 and was buried at the
foot of the Qasiyun in Damascus (cf. also Khenchelaoui, Zarcone 2000, 59).

As to shaykh ‘Umar’s progeny, his son ‘Ali (d. 1824-25) was shaykh al-
sajjada and mufti of Hama, but resigned from the ifta’ to dedicate himself
to teaching, probably in the mosque he had built and endowed as a wagf.
‘Ali’s brother Muhammad Sa‘di al-Azhari (d. 1828-29) succeeded him as
both mufti and shaykh of the order. He also compiled a genealogical work
on his own family. Their brother Muhammad Amin (d. 1816-17) was naqib
al-ashraf of Hama (cf. Khenchelaoui, Zarcone 2000, 60-1).

83 On this cemetery cf. al-Ghazzi 1999, 2: 289. The Kaylanis’ connection with Aleppo
predates the Ottoman era. ‘Abd al-Qadir al-Jilani’'s own son ‘Abd al-Razzaq al-Baghdadi
(d. 1199) was also known as al-Halabi. The order was officially introduced in Aleppo during
the 16th century. Cf. Zarcone 2000, 464. Two 18th century Kaylanis are recorded in local
sources specifically as Halabi: 1) Mustafa b. Yusuf al-Khojaki al- Kaylani al-Khalwati al-
Halabi was born in Aleppo in 1045/1635-36. He moved to Damascus with his father, visited
Jerusalem and Mecca, then settled in Cairo for nine years. He returned to Aleppo to become
an affiliate of the zawiya al-Nasimiyya where he secluded himself for the rest of his life.
He married twenty-two women in the course of his life, but only two sons and a daughter
survived him. He died of fever on the 27th of Rajab 1153/18 October 1740 at the age of 108.
Cf. al-Muradi 2001, 4: 252; Tabbakh 1998, 4: 479. 2) ‘Abd al-Latif b. Fathallah al- Kaylani
al-Hanaf1 al-Halabi (d. 1191/1778) was a resident of Istanbul where he served as mudarris
in the imperial madrasa complex. His father was a saddle maker (sarraj) in Aleppo and he
also worked in the same trade, this explaining his being known as Ibn al-Sarraj. He went
to Istanbul to file a complaint on behalf of his mother about the Kaylani family waqf and
obtained a military license (berat) for its administration. Cf. al-Muradi 2001, 3: 147.

84 When Sulayman Pasha al-‘Azm arrived in Damascus as the new governor, in 1146/1733-
34, he married shaykh Yasin’s daughter. Cf. al-Muradi 2001, 3: 54; 4: 275; al-Budayri al-Hallaq
1959, 59; Ibn Kannan 1994, 437; Reilly 2002, 40, 67; Schilcher 1985, 33, 194. Schilcher notes
that present-day Kaylani sources give a different story: the marriage actually took place
between Yasin’s granddaughter and ‘Abdallah al-‘Azm. On Sulayman Pasha ‘Azm, who held
the governorship of Damascus in two different periods (1734-38, 1741-43), cf. also Barbir
1980, 27-9, 31-2; Marino 2000b; Grehan 2007.
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As for the other defendants, their identification has proven more dif-
ficult: shaykh ‘Abdallah al-Hamduni could be the ‘Abdallah al-Hamaw1
al-Hamduni al-Shafi1l al-Azhari briefly mentioned in Kahhala’s Mu‘jam
al-mu’allifin as the author of a commentary on al-Tirmidhi’s al-Shama’il.®
As to shaykh Muhammad al-Sharabati we have a recognizable family
name that could identify him as a member of a family of ‘ulama’ of Aleppo
(cf. Meriwether 1981, 302-3). If so, this Muhammad is more likely the son
of ‘Abd al-Karim b. Ahmad al-Sharabati al- Shafi‘1i (d. 1178/1764), a well
known traditionist and scholar of Aleppo who studied with ‘Abd al-Ghani
al-Nabulusi.®¢ ‘Abd al-Karim’s son Muhammad, born in 1131/1719, served
as the Shafi‘ite mufti of Aleppo and died on 15 Shawwal, 1203/July 9 1789
(cf. Tabbakh 1998, 7: 120-1).

However, this seems problematic. First of all, in the Aleppo document
the gadi’s secretary and scribe forgot to insert, or deliberately left out,
the name of the father of this Muhammad. Secondly, the same document
states clearly that all the persons involved in the case are from Hama.
Finally, at the time of the events, this Muhammad was in his early teens,
therefore definitely too young to be called shaykh. All this makes the
identification tempting but tentative, and ultimately dubious. It could
very well be that Sharabati is a misspelling for Sharabi, a family group
of second rank notables from Hama. If so, this Muhammad could be the
shaykh Muhammad afandi b. shaykh ‘Umar afandi al-Sharabi listed among
the notarial witnesses in the Hama document.?®”

Unfortunately, I was not able to find information on shaykh ‘Abdallah
b. shaykh Judi and his son shaykh Sharaf al-Din. Their title of shaykh
indicates that they may have been people of religious reputation and
standing or, alternatively, chiefs of a quarter or masters in a craft guild,
as the term ‘shaykh’ had many implications.

2.4 The Imperial Officials: The Governor, the Judge and the Sultan’s Envoy

The ‘Uthman Pasha (d. 1160/1747) mentioned in the document is among
the great Ottoman governors of 18th century Aleppo (cf. al-Muradi
1988, 3: 168-70; Tabbakh 1998, 3: 258-65). His full name is ‘Uthman
al-Wazir b. ‘Abd al-Rahman Pasha b. ‘Uthman al-Durkil al-Halabil who

85 Cf. Kahhala 1957, 6: 51. No date of death is given but only that he was alive in the year
1133/1721.

86 Cf. Tabbakh 1998, 7: 38-40; Muradi 1988, 3: 70-2. On his father Ahmad (d. 1136/1723-
24) cf. Tabbakh 1998, 6: 433-4.

87 The Sharabi traced their origins to a shaykh Yusuf of the Sa‘diyya Sufi order who built
a lodge there. Cf. Reilly 2002, 29-30.
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was born and bred in Aleppo, but thanks to his father’s dealings he
managed to get the highly coveted position of head of the ¢cavusiyya in
Istanbul.®® From then on, his career took a steep climb muhassil and
then mutasallim of Aleppo,® governor of Tripoli of Syria with the rank
of wazir, then of Sivas, Damascus - here he acted as leader of the pil-
grimage caravan - and finally Aleppo in the year 1150/1737. Three years
later, he was assigned in rapid succession to the cities of Adana, Bursa,
Bagdad, Sidon, and Jedda. He died in Mecca in the month of Dhu 1-Qa‘da
1160/November 1747. In Aleppo he built a large mansion, a mosque, a
madrasa, and a soup kitchen for the poor, all of which he included in a
religious endowment.

As for the presiding judge, his name, Muhammad, appears on the top
left side of the document. Most likely he is the Jarahi Muhammad ‘Alim
mentioned by the historian of Aleppo Kamil al-Ghazzi as the Hanafl chief
qgadti for the year 1151/1738 (cf. Ghazzi 1999, 1: 239).

No information was available to me concerning the Ottoman envoy,
Murtada bayk.

2.5 The Historical Significance of the Case

We have already argued that it is highly likely that the Hama document
was tampered with and ‘amended’, probably in an effort to conceal the
identity of the man who was first the defendant in the Hama document,
then later the plaintiff in the Aleppo document, shaykh Ishaq b. ‘Abd al-
Qadir al-Kaylani. So, it will not be necessary to go over that again here.
At any rate this fact does not affect the subject-matter of the trial, though,
of course it does have historiographical implications with regard to the
sjillat studies.

Beyond that, however, the Aleppo document informs us that in the last
hot days of August 1738 a group of prominent Hama residents entered
the judge’s court, convened, significantly, in the palace of the governor
of Aleppo to seek the gadi’s assistance and judgement on a troublesome
case which had festered for more than five years. It reminds us of how
important the Islamic courts were at this time in the socio-political and
economic arrangements of Syria. Here is an example of the highest levels

88 The Turkish term ¢avus referred to “officials staffing the various Palace departments”
and to “low-ranking military personnel” (Mantran, R. s.v. Ca’ash”, EI 11 (1991), 16). The head
of the ¢avus attended “divan meetings in readiness and was in charge of the protocol [...].
He was one of the aghas in the agayan-i rikab-i htimaytun and always carried a silver staff”
(Bayerle 1997, 30).

89 The muhassil was a revenue officer, usually the chief collector of provincial taxes. The
mutasallim acted as deputy governor of a province.
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of government and society turning to Islamic law and its representatives
to settle their disputes. It is a document which shows us how Shari’a law
was interpreted and applied and that this law was significant to both the
identity and effectiveness of this society’s functioning.

If we take the first of the two documents, the Hama document, at face
value, then the judge’s job had been rather simple, as is indicated to
by the relatively short length of the text. Upon the defendant’s (shaykh
Ishaq’s) failure to produce evidence of his having divorced his fourth wife
so as to establish that his marriage contract with the plaintiff’s daughter,
Saliha, was legally valid and binding, the judge obliged shaykh Ishaq to
repudiate Saliha - about whom, regrettably, we know practically noth-
ing - by means of the irrevocable triple pronouncement of divorce (talaq).
Though this kind of divorce was reprehensible (makruh), if not downright
prohibited (haram), it was generally considered legally valid and binding
by the jurists (see § 1.1). In any case, the Islamic principle prohibiting one
man from having more than four wives simultaneously had been easily
applied. On its own then, the Hama document offers one occurrence of
polygamous practice. As noted by scholars of the Ottoman court records
of Syria, polygamy was not really the norm and for obvious socio-economic
factors actually quite rare.®

It is clear that what in Hama began and apparently ended as a dispute
over the lawfulness of a marriage contract, in Aleppo became a serious
quarrel over not only the said contract but also on the physical threats,
attack, detention and pillage allegedly suffered by shaykh Ishaq in Hama
at the hands of the defendants. Among the latter we find the bride’s fa-
ther, and Ishaq’s own relative, shaykh ‘Umar al-Kaylani. We do not know
exactly what happened in the five-year gap between the two hearings, but,
as noted above, the litigants may have been busy, to quote Ergene’ words,
a “complicated and informative struggle for evidentiary documentation”
(2003, 139), a pattern often observed in the court records.

In any case, it is significant that here we have an example of at least one
notable family making its internal quarrels public. At least some Kaylanis
dared to air their internal disputes publicly by turning to the Islamic courts
for a settlement. In so doing they also divulged to the governmental hier-
archy the internal break-down of family solidarity, something which might
have weakened their standing before the Ottoman state on the whole.

Despite its ornate textual structure, underneath its aseptic legal dis-
course and the rigid formulas which were part of standardised Ottoman-
Islamic legal procedure, the Aleppo document conveys a complex picture

90 Cf. Marcus 1989, 199-200; Reilly 2002, 50-1; Establet, Pascual 1994, 55-7. Reilly ac-
tually quotes the ‘Hama document’ as a rare example of polygamous marriage involving
four wives. Not knowing of the ‘Aleppo document’, he obviously cannot appreciate the full
implications of the case.
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of a succession of dramatic events narrated by the litigants themselves in
the first-person.®

On first sight, it would seem that shaykh Ishaq, unhappy with the Hama
judge’s sentence, had since that time been trying to plead his case be-
fore what he thought might be more sympathetic ears. The Aleppo docu-
ment could indicate that he may have wanted to distance himself from the
long reach of the political power of Damascus, as we read that, according
to shaykh Ishaq, a certain Mustafa Madini, described as an attendant of
Sulayman Pasha al-‘Azm, threatened to take him to Damascus, likely imply-
ing that he would have had to face trial by the governor. Although the Aleppo
judge did not make much of this threat, it is interesting to note that the con-
temporary governor of Damascus Sulayman Pasha, the second member of
the ‘Azm clan to hold this top post, was married to a sister of shaykh ‘Umar
b. Yasin al-Kaylani, the main opponent of shaykh Ishaq in the case. There
may well have been good reason for Ishaq to doubt that he would receive
impartial treatment in Damascus.? Apparently, we have here clear evidence
of the way politics indeed played a role in the operation of the Islamic courts,
at least once a local family (the ‘Azms) were elevated to state power.

However, a closer study of the document’s narrative and the litigants’
statements show that the case was so constructed as to inevitably bring
about the legitimate and lawful rejection by the judge of the plaintiff’s claims
and allegations (cf. Ergene 2003, 135). The document registers that the
qadi’s decision was based on three facts: first of all, despite a ten-day delay
granted to him, shaykh Ishaq was not able to present a ‘valid proof’ to back
up his claim;* secondly, he did not require the defendants to take the oath,
as was his right according to Islamic legal procedure. Finally, he admitted
to having released the liability of the defendants “from all claims and legal
rights”. This latter admission was a clear statement of his defeat. One won-
ders what pressures were exerted upon him to make him cave in prior to the
hearing and even to provide a statement with that result. One cannot help
asking a rather simple but obvious question: why did shaykh Ishaq decide to
proceed with his legal action, with all its costs in terms of time and money, if
he knew he did not have the necessary evidence and had already released the

91 However, according to Ergene (2003, 134), it would be wrong to “identify the quota-
tions in the sicil with the actual words of the litigants” since “there are indications in the
court records that what is reported in the sicils as the speech of the litigants is in fact the
translation of their voices into the official language of the legal system”, so as to produce
“a legal statement that was acceptable according to existing legal and religious norms”.

92 On the matrimonial strategies, both endogamous and exogamous, of Hama’s notable
families cf. Reilly 2002, 35-41.

93 Ottoman judicial practice did not strictly require plaintiffs to produce their proofs right
away. Rather, if requested, it was common usage to allow for a few day delay (cf. Ergene
2003, 140).
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defendants from their guilt? Already prior to the hearing he had precluded
any chance of success in court (cf. Ergene 2003, 139-40).

It seems clear then that in fact it was the defendants who were the real
initiators of the Aleppo hearing rather than shaykh Ishaq. They staged the
event with his compliance and submission. They, not him, had mustered the
legal means to end the lawsuit once and for all before a more authoritative,
and presumably more scrupulous, court, and so they did.

To my knowledge, neither the Hama nor the Aleppo court records pro-
vides further mention of this case or its participants, leaving us to search
for further evidence to interpret what was really going on here. However,
despite this serious defeat and the loss of much money and valuable per-
sonal effects, shaykh Ishaq seems to have carried on with his life in such
way as to deserve an entry in one of the most important and well-known
biographical collections of his times, as we have seen. Ironically, he would
meet his fate at the hands of brutal robbers who, as it had happened in
Hama many years before, looted and pillaged his belongings.

3 The Arabic Texts

3.1 The Hama Document
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3.2 The Aleppo Document
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Il Cairo: luoghi semi-ufficiali e personaggi
eccentrici nei romanazi di Shalabi e Abu Julayyil

Cristina Dozio
(Universita degli Studi di Milano, Italia)

Abstract Cairois a constantly expanding and changing megalopolis, whose residents negotiate the
binary oppositions of centre/periphery, development/poverty, and local/global. This paper inves-
tigates the literary representation of the Egyptian capital in four novels by Shalabt and Aba Julayyil
published between 1981 and 2008. Firstly, it overviews recent scholarship about the literary geog-
raphy of Cairo. Then, it examines the narrative techniques employed by Shalabi and Aba Julayyil to
portray semi-official spaces, such as historical palaces now in decline, hash dens, shantytowns, and
buildings on the verge of collapse. | argue that these spaces interact with the rest of the city, while
developing a highly local culture, embodied by eccentric humorous characters.

Sommario 1 Introduzione. - 2 Geografia letteraria del Cairo. - 3 Autori e opere. - 3.1 Autori nel
panorama letterario. - 3.2 Romanzi sulla cartina. - 3.3 Memoria urbana. - 4 Luoghi semi-ufficiali:
ridisegnare i confini. - 5 Personaggi eccentrici: ridisegnare l’identita. - 6 Conclusioni.

Keywords Egyptian novel. Old Cairo. Travelogue. Hash den. Shantytowns. Microcosm. Humour.

1 Introduzione

I1 Cairo, capitale dell’Egitto e megalopoli del Nord Africa, ha vissuto una
continua crescita e trasformazione nell’ultimo secolo. L'area urbana € an-
data inglobando le zone circostanti il nucleo originario, con la fondazione
di nuovi quartieri e, piu recentemente, di citta satellite ai margini del de-
serto. Inoltre, nel 2015 il governo ha annunciato il progetto di costruire
una seconda capitale, con nuove soluzioni abitative e commerciali, dove
trasferire le attivita amministrative e I’aeroporto (Kingsley 2015).* Attual-
mente la popolazione dell’area urbana si attesta intorno ai nove milioni di
abitanti, mentre nell’area metropolitana risiedono all’incirca venti milioni
di persone (Cairo Population 2017).2

1 Kingsley, Patrick (2015). «<A New Cairo: Egypt Plans £30bn Purpose-Built Capital in De-
sert». The Guardian, 16 March. URL https://www.theguardian.com/cities/2015/mar/16/
new-cairo-egypt-plans-capital-city-desert (2017-12-20).

2 http://worldpopulationreview.com/ (2018-04-20).
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Accanto al dato territoriale e demografico, la toponomastica conferma
la centralita del Cairo all’interno dell’Egitto e della sua cultura urba-
na. La capitale, infatti, & chiamata anche Misr (Masr, nella pronuncia
egiziana), ovvero con il nome dell’intero Paese. Inoltre, ha l'epiteto di
’'Umm al-dunyd, ‘madre del mondo’. Questa relazione tra citta e mondo
si € complicata negli ultimi decenni per effetto della globalizzazione.
Il Cairo partecipa al fenomeno di urbanizzazione del mondo descritto
dall’antropologo Marc Augé (2010), il quale registra due tendenze simul-
tanee: il mondo-citta, cioe la crescita urbana e la diffusione in diverse
metropoli dei medesimi elementi (architettura, attivita economiche, pro-
dotti commerciali); e la citta-mondo, la quale riflette le contraddizioni e
le tensioni dell’intero pianeta.® A tale proposito, nella capitale egiziana i
sobborghi residenziali esclusivi convivono con gli slum, ma talvolta que-
sta polarizzazione si manifesta anche all’interno di un singolo quartiere;
d’altro canto, le frontiere interne vengono continuamente attraversate
dagli abitanti.

Tali frontiere geografiche, socio-economiche e culturali sono ridise-
gnate dalla narrativa egiziana, che ha eletto Il Cairo come soggetto
sociale privilegiato.* Nel presente contributo, si intende fornire una pa-
noramica degli studi che indagano la rappresentazione di questa citta in
racconti e romanzi egiziani. In secondo luogo, ci si propone di arricchire
tale topografia con I’analisi di quattro romanzi di Khayri Shalabi (1938-
2011) e Hamdi Abu Julayyil (1968-), due scrittori contemporanei che si
interessano alla geografia letteraria e alla memoria urbana. Le opere
selezionate mettono in narrazione le trasformazioni del tessuto urbano
dovute alle politiche diliberalizzazione economica (infitah), avviate negli
anni Settanta dal Presidente Sadat e culminate nei decenni della pre-
sidenza Mubarak, nel contesto di piena globalizzazione. Inoltre, questi
romanzi si concentrano su luoghi marginali non tanto dal punto di vista
geografico, quanto per la natura dei rapporti di cui sono intessuti. Essi
sono anche spazi liminali perché collocati sul confine e, pertanto, capa-
ci di fondere tratti che normalmente sono separati. Considerando tali
caratteristiche, in questo articolo sono definiti luoghi semi-ufficiali per
indicare che sfuggono parzialmente al controllo dell’autorita e godono

3 Il presente articolo e una rielaborazione dell’intervento presentato dall’Autore in occa-
sione del Convegno dottorale ‘La citta mondo: riflessioni attraverso le frontiere del tessuto
urbano’ (Universita Ca’ Foscari, Venezia, 8-9 giugno 2017).

4 Nella formazione del canone romanzesco egiziano sono fondamentali anche altri spazi, co-
me 'immaginario rurale e quello occidentale. Inoltre, gli scrittori hanno rappresentato anche
altri centri urbani, quali Alessandria e Port Said. Tuttavia, nel presente articolo si intende I1
Cairo come un soggetto sociale privilegiato perché diversi autori lo scelgono come microco-
smo dell’intera nazione, alla luce delle sue complesse dinamiche (urbane e di potere) e della
compresenza di abitanti originari di svariate zone del Paese. La capitale € anche sede delle
maggiori istituzioni culturali, in cui gli intellettuali negoziano il proprio capitale simbolico.
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di un maggiore o minore riconoscimento formale nel corso del tempo. Si
tratta di un underworld urbano i cui luoghi simbolo strutturano i romanzi
presiin esame.

Shalabi ambienta il suo Rihlat al-turshaji al-halwaji (1991a; I viaggi del
venditore di sottaceti e dolciumi) nel centro monumentale del Cairo, in
alcuni palazzi storici caduti in rovina. In Salih Hesa (Shalabi 2000; Il gar-
zone della fumeria), lo stesso autore ridisegna un quartiere adiacente al
centro moderno, eppure trascurato, il cui simbolo & una fumeria di hashish.
Questi luoghi sfuggono al controllo ufficiale tanto quanto quelli situati in
altre zone della capitale e descritti da Abu Julayyil in Lustis mutaqa‘idun
(2002; Ladri in pensione) e al-Fa‘il (2011; Il manovale). Il primo romanzo
ruota intorno una piccola palazzina in un sobborgo informale, mentre il
secondo si sposta fra i condomini sull’orlo del collasso, ristrutturati da
squadre di lavoratori edili a giornata.

Dopo aver individuato le tecniche narrative impiegate per la rappresen-
tazione spaziale, nell’ultima parte del contributo si analizza la relazione
fra tali luoghi e la ridefinizione di comunita alternative, in cui i personag-
gieccentrici elaborano una cultura altamente localizzata, caratterizzata
anche dall’esperienza collettiva dell’'umorismo. In una citta che si espande
e si trasforma, ci si propone di indagare la rappresentazione finzionale dei
luoghi semi-ufficiali, in relazione al concetto di confine, e dei personaggi
che li abitano, in relazione alla sfera dell’identita: quali tecniche narrative
costruiscono il tessuto urbano? Come interagiscono gli abitanti di questi
luoghi con il resto della citta attraverso flussi di persone, oggetti e idee?
Come i personaggi eccentrici inscrivono nello spazio la loro identita?

2 Geografia letteraria del Cairo

Il Cairo di Shalabi e Abu Julayyil & la citta frammentata dell’epoca post-
moderna, la quale ha molteplici centri e altrettante periferie, situate sia ai
bordi della citta che in prossimita del nucleo urbano originario. In partico-
lare, la mancanza di solide politiche urbanistiche e il costante afflusso di
migranti dalle campagne hanno portato allo sviluppo di quartieri informali:
dinnanzi alla negligenza governativa, gli abitanti di diverse zone hanno
trovato soluzioni dal basso, non sempre legali, per accedere ai servizi idrici
ed elettrici, nonché per ricavare degli spazi per 'alloggio e per gestire i
rapporti sociali.

Tra gli studi che mettono in relazione queste trasformazioni urbane con
le forme narrative egiziane, in questo articolo si fa riferimento soprattutto
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a quelli di Sabry Hafez, Mara Naaman e Samia Mehrez.®* Hafez (2010) illu-
stra le cause che hanno portato alla formazione di quartieri informali nella
capitale a partire dagli anni Settanta, connettendo poi questo fenomeno
alla generale crisi ideologica degli anni Novanta. In riferimento al Cairo,
egli definisce questi insediamenti ‘ashwa’iyyat, termine traducibile con
‘quartiere informale’ o ‘slum’, pur tenendo conto delle specificita culturali
e urbane della capitale egiziana. Lo studioso suggerisce un’omologia tra
questo sviluppo urbano caotico (inteso nelle sue componenti materiali e
ideologiche) e la rottura estetica della generazione degli anni Novanta.

Accanto a una rinnovata sensibilita per la raffigurazione letteraria del-
le periferie, Naaman (2011) riscontra anche una tendenza degli scritto-
ri egiziani a tornare al centro. La studiosa esamina la rappresentazione
narrativa di Wast al-balad, cioe il centro citta costruito nell’ultimo quarto
dell’Ottocento sul modello della Parigi haussmanniana per volere del khe-
divé Isma‘il (1863-1879) e divenuto, in epoca coloniale, vetrina (display)
del progetto di modernizzazione. Naaman ritiene che i romanzi scrivano
una storia alternativa di Wast al-balad, problematizzando il suo valore
simbolico nella produzione dell’identita collettiva egiziana.

Anche Mehrez (2010b) definisce gli scrittori cairoti come storici e archi-
tetti informali della capitale, i quali disegnano una mappa da sovrapporre
a quella ufficiale. Il suo The Literary Atlas of Cairo (2010b) € un’antologia
di romanzi egiziani del Novecento, volta a presentare una topografia lette-
raria della capitale: da un lato, la narrativa fa emergere le trasformazioni
storiche, socio-politiche e culturali; dall’altro, in connessione con le mede-
sime trasformazioni, i testi presentano variazioni linguistiche ed estetiche.
Come si evince dal titolo dell’antologia, Mehrez si ricollega ad Atlas of the
European Novel. 1800-1900 di Franco Moretti, il quale definisce la map-
pa «a connection made visible» (1998, 3). Pur con le dovute differenze di
approccio, anche Mehrez insiste sulle possibilita offerte dalla geografia
letteraria per indagare, o mappare, il campo letterario.® Inoltre, riprende
da Roland Barthes la concezione di citta come discorso, continuamente

5 Studi seminali sullo spazio e la citta nella letteratura araba sono rispettivamente Hallaq
et al. 2002 e Ostle 1986. Tra i numerosi studi che si occupano della geografia letteraria del
Cairo, cf. Heshmat 2004, 2011; Ramadan 2012; Abdelmessih 2017; Madeouf 1997. Un recente
studio, che pone la complessita urbana (urbanity, citiness) al centro dell’analisi letteraria
in chiave didattica, € Hayek 2017.

6 Moretti (1998) adotta la geografia letteraria come metodologia per indagare sia lo spazio
in letteratura (luoghi fittizi) che la letteratura nello spazio (luoghi storici di produzione,
circolazione e consumo). Inoltre, Moretti (2007) propone e discute la mappa come modello
astratto, mutuato dalla geografia, che consente una lettura da lontano (distant reading)
della storiografia letteraria. Mehrez (2010b, 2-3), invece, ammette di limitarsi allo studio
dello spazio in letteratura; inoltre, non realizza delle mappe dei romanzi, ma, collocandoli
sulla carta geografica del Cairo, insiste sul concetto di mappa come connessione. In questo
articolo, si condivide 1'uso che Mehrez fa del termine ‘mappare’.
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riformulato in termini di agency e decifrato in maniera diversa a seconda
di chi lo legge (legibility, gaze).

Riprendendo l’approccio metodologico di questi studi, si ritiene che
anche Shalabi e Abu Julayyil possano essere considerati storiografi infor-
mali che gettano nuova luce sui luoghi semi-ufficiali, i quali solitamente
restano nell’ombra o sono soggetti allo sguardo dall’alto delle autorita.
Le loro opere inscrivono nuovi significati in questi luoghi, confrontandosi
con il discorso ufficiale e con le precedenti tradizioni narrative. Pur non
presentando tutte le innovazioni stilistiche della generazione degli anni
Novanta illustrate da Hafez, essi raffigurano dinamiche simili a quelle delle
‘ashwa’iyyat e affrontano il tema della precarieta urbana.

Con 'emergere di nuovi spazi nella narrativa egiziana, i critici indivi-
duano le metafore geografiche impiegate dagli autori per dare forma ai
rapporti sociali nella citta. Samia Mehrez (2010a, 144-67) teorizza il pas-
saggio dal vicolo (hara) al palazzo o condominio (‘imara). Il vicolo si trova
nel centro storico monumentale (Cairo Islamico o al-Qahira al-Mu‘izziyya),
caratterizzato da mercati, moschee, caffe, laboratori artigianali e abita-
zioni affacciate su piccole stradine. Mehrez illustra come le opere rea-
liste, in primis quelle di Najib Mahfuz (1911-2006), facciano del vicolo
uno spazio pubblico, talvolta semi-isolato, innervato di rapporti sociali in
trasformazione.” Man a mano che Il Cairo diviene una citta policentrica e
alienante - prosegue la studiosa - ricorre la metafora del condominio, co-
me spazio privato che incapsula la frammentazione urbana. Questi palazzi
hanno caratteristiche diverse a seconda della posizione che essi e i loro
autori occupano sulla cartina.® Tra i casi di studio di Mehrez, infatti, c¢’e il
condominio di Lusus mutaqa‘idun di Abu Julayyil, analizzato come meta-
fora di un intero quartiere informale. Anche Booth (2011) esamina Lusts
mutaqa‘idin come esempio di house novel, cioe un romanzo strutturato
attorno a un unico edificio residenziale, che racchiude il sovraffollamen-
to, I'incomunicabilita e il nomadismo della societa contemporanea. Booth
precisa che questa casa non solo si trova in un quartiere informale, ma ne
condivide la natura porosa e caotica.

Infine, I'ultima metafora individuata dalla critica e quella di zahma,
ovvero ingorgo del traffico e, per estensione, paralisi politica. Con que-

7 Significativamente, Mahfuz intitola alcune opere degli anni Quaranta e Cinquanta con
il nome di singoli edifici o strade del centro monumentale. Inoltre, la sua rappresentazione
del Cairo si modifica insieme al suo percorso estetico, di cui & possibile ricordare il periodo
faraonico, la scrittura realista e la scrittura filosofico-esistenzialista. Per un quadro gene-
rale della sua opera, cf. Camera D’Afflitto 2007; Hassan, Darraj 2012.

8 Mehrez analizza il palazzo come metafora nei seguenti romanzi: ‘Imarat Ya‘qubiyan
(2002; Palazzo Yacoubian) di ‘Ala’ al-Aswani (1957-), ambientato a Wast al-Balad; Dhat (1998;
Le stagioni di Zhat) di Sun‘allah Ibrahim (1937-), ambientato a Heliopolis, un quartiere
settentrionale fondato all’inizio del Novecento e sviluppatosi come zona residenziale dagli
anni Sessanta; Yutubya (2008; Utopia) di Ahmad Khalid Tawfiq (1962-2018).
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sto termine, Edwards (2009) riassume le peculiarita della scrittura
emergente dell’inizio del millennio, la quale mette in relazione la cir-
colazione sui mezzi di trasporto cittadini con i temi della vita contem-
poranea caotica e della corruzione del sistema. E possibile estendere
questa immagine anche alla narrativa pubblicata dopo il 2011, in cui si
ripresenta un senso di blocco, oppressione e caos, mentre si moltiplicano
le rappresentazioni distopiche.?

Ai fini dello studio delle opere di Shalabi e Abu Julayyil, queste metafore
consentono di prendere in considerazione alcuni modelli di rappresen-
tazione dello spazio che interagiscono reciprocamente con le dinamiche
cittadine. Inoltre, i romanzi scelti per 1’analisi risignificano i cambiamenti
urbani fino al periodo immediatamente precedente al 2011, anticipando
alcune delle istanze critiche espresse dai manifestanti egiziani. Prima di
analizzare queste strategie narrative, nel prossimo paragrafo i due autori
e le loro opere sono collocate sulla cartina del Cairo.

3 Autorie opere
3.1 Autorinel panorama letterario

Shalabi e Abu Julayyil appartengono a due generazioni diverse, ma raggiun-
gono negli stessi anni il riconoscimento della critica, che li annovera rispet-
tivamente tra I’avanguardia consolidata e gli scrittori emergenti.® Shalabi
e legato cronologicamente alla cosiddetta generazione degli anni Sessanta,
in cui occupa una posizione isolata, mentre Abu Julayyil & associato agli
scrittori degli anni Novanta e Duemila. Nonostante la distanza anagrafica,
il loro legame si rinsalda attraverso la frequentazione dei medesimi circoli
culturali al Cairo: entrambi sono amici dello scrittore Ibrahim Aslan (1935-
2012) e lavorano ad alcune iniziative editoriali statali.!

9 Le proteste di piazza cominciate nel gennaio 2011 hanno segnato una riappropriazione
dello spazio pubblico da parte della collettivita in Egitto. Anche nella narrativa pubblicata
subito dopo il 2011 emerge questa idea dello spazio partecipato dalla collettivita. Per la
riappropriazione dello spazio di Piazza Tahrir, cf. Prince (2012) e 'analisi che ne fa Ka-
mal (2014). Tuttavia, nel momento in cui l'autorita ha soppresso varie forme di dissenso
nello spazio pubblico, alcuni autori hanno optato per la rappresentazione distopica della
citta. Altri fili conduttori che legano la narrativa precedente e posteriore al 2011 sono: il
viaggio, per esempio in al-Khamisi (2006), al-Shafi1 (2008) e Rakha (2011); la commistione
direalta fisica e virtuale, in al-‘Aydi (2003) e Naji (2014); la deformazione distopica in Tawfiq
(2008) e Rabi‘ (2015).

10 Per una selezione di autori egiziani degli anni 2000 e traduzione di estratti delle loro
opere, cf. Dujols, Jacquemond 2004.

11 Shalabiha diretto la collana ministeriale di studi popolari, mentre Abu Julayyil lavorava
alla collana Afaq al-kitaba (Orizzonti di scrittura), quando era diretta da Aslan.
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Dopo aver ricevuto un importante riconoscimento nazionale nel 1980,
Shalabi consacra la sua lunga carriera nel 2003 con il Naguib Mahfouz
Medal for Literature assegnato dall’American University in Cairo al suo ro-
manzo Wikalat ‘Atiyya (1991; 1l caravanserraglio di ‘Atiyya). Questo premio
garantisce la traduzione in inglese dell’opera, che e seguita da ulteriori
traduzioni.'? Lanno successivo, la stessa opera riceve il premio nazionale
State Merit Award. 1l suo ultimo romanzo, Istasiyya (2010; Estasi) & sele-
zionato nella longlist del International Prize for Arabic Fiction nel 2011
(cf. Heshmat 2012). Abu Julayyil, invece, comincia a pubblicare negli anni
Novanta e ottiene un immediato riconoscimento, tanto che il suo primo
romanzo viene subito tradotto e il suo secondo romanzo, al-Fa‘il, vince il
Naguib Mahfouz Medal nel 2008.23

Oltre alle affinita professionali, Shalabi e Abu Julayyil sono accomunati
dal percorso migratorio, che traspare nelle ambientazioni delle loro opere.
Emigrati da zone rurali impoverite, vanno in citta in cerca di lavoro e trova-
no delle sistemazioni di fortuna. Shalabi emigra dalle campagne del Delta a
Damanhur, per seguire un corso di formazione per insegnanti; dopo essere
stato espulso, vive di lavori saltuari e frequenta gli intellettuali del posto.'
Giunto al Cairo, mantiene un’attitudine da girovago e successivamente si
ricava uno spazio per scrivere in uno dei cimiteri monumentali. Abu Julayyil,
invece, proviene da una famiglia beduina originaria della Libia che abbando-
na la vita nomade all’inizio del Novecento e si stabilisce in un’area agricola
nell’oasi del Fayytim.'® Data la scarsita di risorse, gli uomini della famiglia
sono costretti a inurbarsi in cerca di lavoro. Anche 'autore, da giovane,
parte per il Cairo, dove e presente una comunita di conterranei che lavorano
come manovali pagati a cottimo. Mentre coltiva le sue aspirazioni letterarie,
svolge questo lavoro e abita nel quartiere informale di Manshiyyat Nasr.

Queste esperienze consentono ai due autori di descrivere con dettagli
molto precisi i luoghi semi-ufficiali, noti quasi esclusivamente a chi vi ri-
siede o vi accede di frequente. In particolare, Wikalat ‘Atiyya di Shalabi e
ambientato a Damanhur in uno storico caravanserraglio, ormai in declino,
dove gli emarginati trovano rifugio per la notte. Oltre alle ambientazioni
urbane, in altri libri 1’autore ricrea gli spazi rurali marginali non come
luoghi idillici, ma con le loro conflittualita interne.'* Nelle opere di Abu

12 Nessuna opera di Shalabi e Abi Julayyil e disponibile in italiano, ma i quattro romanzi
qui analizzati sono tradotti in inglese. Inoltre, Salih Hésa & tradotto anche in francese.

13 Lusus mutaqa‘idin é tradotto in inglese, francese e spagnolo, mentre al-Fa‘il & tradotto
in inglese.

14 Per un profilo biografico dell’autore, cf. Bushnaq 2002.

15 Altri scrittori di origine beduina sono l’'egiziana Miral al-Tahawi (1968-), appartenente
anch’essa alla generazione degli anni Novanta, e il libico Ibrahim al-Kini (1948-).

16 Periromanzirurali di Shalabi, cf. Mehrez 1993.
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Julayyil, invece, emerge una profonda conoscenza della realta beduina,
delle condizioni materiali del lavoro di manovale e di alcune tappe inter-
medie del viaggio verso il Cairo.

3.2 Romanzi sulla cartina

Dopo aver riferito degli spostamenti degli autori, i quattro romanzi sele-
zionati sono collocati sulla cartina.

Rihlat al-turshaji al-halwaji di Shalabi e costituito da una serie di viaggi
nel tempo, dagli anni Settanta a diversi momenti nella storia medievale
del Cairo. Il narratore in prima persona e protagonista, Ibn Shalabi, si
muove nel tempo, ma resta fisso nello spazio, ridisegnando cosi il Cairo
Islamico. Parte dell’azione si svolge nella Cittadella (qal‘a) fondata da Sa-
ladino (1137-1193), che domina dall’alto quest’area. Il protagonista accede
agli storici i palazzi di epoca fatimide e mamelucca; inoltre, gironzola
tra i mercati, come khan al-Khalili, e i vicoli residenziali che contengono
alcune sacche di poverta. Nell'opera, i palazzi ufficiali sono contrappo-
sti alla khizanat al-buntud (deposito dei vessilli), costruita dai fatimidi
nel punto in cui successivamente fu eretta I'importante moschea di al-
Husayn. Qui vengono rinchiusi i prigionieri di guerra, che danno vita a
un centro di potere alternativo. Sia la khizana che l'intero complesso del
Cairo medievale, sepolto da strati di storia, rientrano nella definizione
di luoghi semi-ufficiali. Questi spazi sono mappati a piedi dal narratore,
il quale ama passeggiare per il quartiere di hayy al-Saliba, dove incontra
scrittori di varie epoche, personaggi televisivi e giornalisti.’” Per esem-
pio, il romanziere Yahya Haqqi (1905-1992) & menzionato nel seguente
riferimento intertestuale:

b_éi Gl Bpadsudl duml Liglghll ¢ Hlid) e L2V Caladl leyuun Jl2izg
) ) Gho aos Ldliwl lgdiogs
(Shalabi 1991a, 157)

attraverso velocemente via Ibn Tulun, dal lato di al-Duhdayra, che il
nostro maestro Yahya Haqql amava tanto descrivere.!®

Il successivo romanzo scelto per 'analisi, Salih Hésa di Shalabi, & am-
bientato negli anni Settanta a hayy Ma‘ruf, un quartiere popolare (sha‘bi)
adiacente a Wast al-balad. Secondo la ricostruzione storica di Abu-Lu-

17 Mahfiz é presente come personaggio che viaggia nel tempo ed € caratterizzato da una
prorompente risata, forte come un terremoto.

18 Tutte le citazioni dai quattro romanzi selezionate sono tradotte dall’Autore.
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ghod (1961) e Naaman (2011, 73-5), questo quartiere non fu coinvolto
nel rinnovamento urbanistico del centro in epoca coloniale, pertanto si
sviluppo in modo polarizzato: mentre ospitava ville eleganti, tra le quali
la l1a sede del consolato italiano, sorgevano soluzioni abitative informa-
li. Dopo la Seconda Guerra Mondiale, i migranti dalle campagne della
Nubia e dell’Alto Egitto raggiunsero i loro compaesani che gia si erano
gia stabiliti nel quartiere. Nonostante le carenze strutturali, gli edifici
vennero adattati per soddisfare le esigenze abitative di classi povere
urbane e rurali.

In Salih Hésa, il cuore del quartiere e la ghurza (fumeria di hashish) di
Hakim, allestita in una casa dichiarata inagibile, dove un gruppo di amici
e aspiranti intellettuali si ritrova per passare il tempo in compagnia del
cameriere Salih. Quest’ultimo da il titolo al romanzo ed e soprannominato
Hesa, un termine che in dialetto egiziano significa ‘confusione’, ‘rumore’
e, nello specifico, fa riferimento allo stato di ebbrezza raggiunto dal pro-
tagonista dopo l'assunzione di un mix alcolico.

L'emigrazione e il degrado delle abitazioni caratterizzano i luoghi semi-
ufficiali anche in Abu Julayyil, il quale descrive gli spazi in cui si muovono
i lavoratori edili, di origine beduina o rurale, per lo piu emigrati dalla
regione del Fayyum negli anni Novanta. Lusiis mutaqa‘idiin € ambientato
a Manshiyyat Nasr, un quartiere sorto negli anni Sessanta ai margini
della zona industriale di Hulwan, situato nella parte meridionale della
Grande Cairo.? Voluto dal presidente Nasser per alloggiare gli operai,
si & pero sviluppato in maniera caotica. Pill precisamente, nel romanzo
l'azione ruota attorno alla palazzina in cui vive il patriarca Abu Jamal con
la sua famiglia e alcuni affittuari, tra cui il narratore in prima persona.

L'ultimo romanzo, al-Fa‘il, tratteggia da vicino le precarie condizioni
di vita degli operai edili, i quali dormono negli edifici che stanno ristrut-
turando o in altre sistemazioni di fortuna. Nell’'opera, questi palazzi si
concentrano a Shubra e ‘Ayn Shams, due quartieri residenziali abitati
dalla classe media e medio-bassa, che si trovano a nord non lontano dal
centro. Inoltre, vengono menzionati cantieri in via Faysal, nella zona delle
piramidi, e una palazzina lussuosa a Heliopolis, dove uno dei personaggi
lavora come portinaio.

Shalabi e Abu Julayyil non silimitano a questi luoghi, ma guardano alla
complessita urbana in relazione al tempo e alla memoria.

19 Cf. §3.1. Esso & il quartiere dove risiede 'autore quando emigra al Cairo.
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3.3 Memoria urbana

Entrambi gli autori coltivano un grande interesse per la memoria urbana
anche in opere non narrative. Abi Julayyil € autore di due volumi dedicati
ai monumenti del Cairo (2003; 2013), mentre dalle memorie di Shalabi si
evince come conoscesse a fondo la cultura dei caffe. In alcune interviste,
quest’ultimo dichiara la sua passione per Il Cairo di epoca mamelucca, per-
ché ritiene che questa dinastia abbia segnato profondamente 1'urbanistica
della citta e la cultura egiziana; inoltre, indica come modelli letterari gli
scrittori realisti Mahfuz, Haqqi e ‘Abd al-Rahman al-Shargawi (1920-1987),
i quali hanno narrato i quartieri popolari del centro.

Questo interesse per Il Cairo trascende la sfera personale per farsi
progetto estetico. Shalabi collega esplicitamente letteratura e geografia
nel paratesto di alcune opere: il narratore di Rihlat al-turshaji al-halwajt si
definisce hawarji, ‘colui che percorre i vicoli’, una sorta di flineur immerso
nelle preoccupazioni quotidiane;?° inoltre il sottotitolo di quest’opera dove-
va essere rihla fi I-zamakan (Viaggio nello spazio tempo), laddove questo
termine traduce anche il concetto bachtiniano di cronotopo; infine, un altro
romanzo dello stesso autore, Batn al-baqara (1996; La pancia della vacca)
porta il sottotitolo jughawiyya (geo-novel).

In diversi punti dei loro romanzi, Shalabi e Abu Julayyil operano uno
scavo archeologico che penetra al di sotto dell’aspetto attuale di quartieri
o monumenti, per recuperare le precedenti funzioni svolte dagli edifici
nel corso della storia. In al-Fa‘il di Abu Julayyil, il narratore in prima
persona descrive Madinat al-Fayyum, una citta sita a circa 150 km a sud
dalla capitale, che ¢ il primo approdo nella migrazione della sua famiglia.
La ricostruzione sovrappone le sue memorie personali dei luoghi pubblici
(cinema, ristoranti, stazione) a un dato ufficiale, ovvero il progetto resi-
denziale sorto sopra ai resti archeologici della zona:

(dJLAA.’LAJ =9 U,oLc.N u).aJl uLu.suw LQ,AU <L,.)|AJ..:§J| Us &S y.aJl )3_)| o)A d9|
dahie COlSg oyl YleS dihaie (8 El.él.: Iy b ol Jol «ud..w» dode L 8
Blike C¥Luells ol ClSs (&3,4ls Jgmlly Lalleg SbLos Olehituall dide
Al oy8 HlesS o Slus LaBod umslg s Olgiw dsg L,lpsﬂ J:st

(Abu Julayyil 2011, 129)

La prima volta che sono stato a [Madinat] al-Fayyum, andavo alle ele-
mentari. A quel tempo, diciamo gli anni Settanta e i primi anni Ottanta,
iresti di Shedet, I’antica capitale del Fayyum, erano ancora visibili nella
zona di Kiman Faris. Era un luogo paludoso, ricco di vegetazione, co-

20 Il termine hawarji genera un’assonanza con gli altri due lavori presenti nel titolo del
romanzo. Si tratta di un neologismo coniato a partire da hawari ‘vicoli’, plurale irregolare
di hdra, a cui viene aggiunto il suffisso -ji che indica colui che svolge una professione.
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perto di erbacce, canne e papiri, dove le statue e gli obelischi giacevano
abbandonati nel pantano. Anni dopo, tutto cio e sparito sotto all’attuale
complesso residenziale di Kiman Faris.

Shalabi, invece, ricostruisce sistematicamente la memoria urbana in Rihlat
al-turshaji al-halwaji, poiché il narratore viaggia nel tempo e puo visualiz-
zare gli edifici come strati di tempo accumulati 1’'uno sopra l’altro. In un
passaggio, egli afferma:

NN Y u.&]‘ QASIJAAJ‘ _)ya.” OR Jgas ¢ (IJ.J' 9L..> S yxo ;Lqu uu..J
(Shalabi 1991a, 10)

Gli edifici non sono mai soltanto edifici: sono fatti di uno strato sopra
I’altro di tempo cristallizzato in immagini indelebili.

La spazio-temporalita, ovvero la sovrapposizione di molteplici livelli spazia-
li e la percezione plurale del tempo, € uno dei capisaldi della geo-critica,
un approccio globale allo studio degli spazi letterari (Sorrentino 2010). Pur
non adottando questo complesso approccio teorico, € interessante notare
la consapevolezza degli autori stessi in merito alle dinamiche dello spazio
urbano. La geo-critica, infatti, € un metodo adatto allo studio della citta;
il teorico Westphal invita a considerare

lo spazio urbano, e ogni spazio umano, come un mega-libro, un palinse-
sto costituito da strati di tempo spazializzato. (2009, 227)

4 Luoghi semi-ufficiali: ridisegnare i confini

I luoghi semi-ufficiali di Shalabi e Abu Julayyil sono intessuti della cultura
materiale del Cairo, ma anche della sua cultura immateriale, caratteriz-
zata, tra l’altro, dalla capacita di affrontare la vita quotidiana con ironia.
Lo sguardo rivolto alla citta nei quattro romanzi & accompagnato da un
frequente ricorso alla comicita, tanto che & possibile ascriverli a un sot-
to-genere umoristico nella narrativa egiziana (Dozio 2017). La comicita,
impiegata a livello stilistico e come metafora metanarrativa, € generata
dal susseguirsi delle disavventure di personaggi eccentrici e dalle incon-
gruenze che essi manifestano.

Molte di queste incongruenze si acuiscono nei luoghi semi-ufficiali, che
non sono rappresentati come ghetti isolati, bensi come una realta inestri-
cabile dall’intero tessuto urbano. Facendoli interagire con l'intera metro-
poli, i due autori insistono sulla capacita di questi siti di spostare i confini.
Inoltre, questa rappresentazione dello spazio dialoga con la precedente
tradizione realista e sperimentale; d’altro canto, la produzione narrativa
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piu recente conferma la scelta di ambientazioni poco usuali. Tra i modelli
di rappresentazione spaziale ricorrenti nella narrativa egiziana, Shalabi
e Abu Julayyil fanno ricorso soprattutto al viaggio, che in parte richiama
il genere tradizionale della rihla, e al modello gravitazionale che ruota
attorno a un singolo edificio.?

Il viaggio

Il viaggio regge l'intero impianto narrativo di Rihlat al-turshaji al-halwaji
di Shalabi. Partendo dal XIV secolo dell’egira (corrispondente al XX secolo
d.C.), il protagonista si muove avanti e indietro nel Cairo dei Fatimidi (969-
1171), Ayyubidi (1171-1260) e Mamelucchi Bahri (1250-1382), seguendo
un ordine cronologico solo nella seconda parte dell’opera.? Questi spo-
stamenti sono involontari, per lo piu causati dalla contemplazione di un
monumento o dall’incontro con i passanti per strada. Essi costituiscono
una struttura a cornice in cui si inseriscono le avventure di Ibn Shalabi, il
quale incappa in comici anacronismi, usando come macchina del tempo il
proprio corpo e portandosi come bagaglio la cultura materiale del proprio
tempo. Infine, per sfuggire all’'ultima disavventura, prende un autobus per
tornare a casa, nel quartiere residenziale meridionale di al-Ma‘adi. Anche
questo mezzo di trasporto funziona come una sorta di macchina del tempo.

I1 tour del protagonista offre una panoramica di pit luoghi del medesimo
quartiere, mentre definisce alcuni tratti salienti della societa egiziana nel
corso della storia. In tal senso, Shalabi si riallaccia al modello dei resoconti
di viaggio degli autori di epoca riformista (nahda), che univano la descri-
zione della citta con la critica sociale. Un esempio canonico & Hadith ‘Isa
b. Hisham (1907; ‘Isa b. Hisham racconta) di Muhammad al-Muwaylihi
(1858-1930), in cui l’espediente letterario del pascia, risuscitato dopo circa
vent’anni e accompagnato dal narratore per le vie della citta, consente di
fare osservazioni pungenti su entrambi i periodi storici.

Tornando al romanzo contemporaneo, quando Ibn Shalabi passeggia
per le vie del Cairo Islamico, fa notare come esso sia parzialmente tra-
scurato dalle istituzioni e dai residenti, e solo recentemente recuperato
come attrazione turistica. Il narratore impiega I'immagine del carnevale
(mahrajan, letteralmente ‘festival’) per ironizzare sulla consistente presen-
za di turisti, ma anche per indicare la vitalita dei residenti e I’abbondanza

21 Per alcuni modelli ricorrenti nella rappresentazione spaziale, cf. Guth 1999, 476-80.

22 Perl’analisi di questi viaggi nel tempo, cf. Bushnaq 2002 e Cooperson 1998. Inoltre, si
ritiene che il calendario dell’egira e il nome del protagonista indicato con la shuhra (nome
con cui & noto), come nella tradizione dell’adab, accrescano la percezione di un viaggio nel
passato e nella tradizione culturale arabo-islamica. Una sola volta il protagonista menziona
una data esatta, 1400 AH corrispondente al 1979 d.C.
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delle merci in un’epoca improntata al consumismo. Complessivamente
emerge I'immagine di un museo a cielo aperto, in cui il protagonista va
alla ricerca dello spirito del luogo, ricostruendo la storia dei monumenti.
Ibn Shalabi € in grado di aprire varie finestre sul passato, sovrapponendo
I’attuale topografia a quella storica. In tal modo, i monumenti non sono
solo eretti dalle dinastie al potere, ma anche dagli egiziani comuni con
la loro memoria collettiva. Questo tema € centrale nel romanzo, come si
evince dal seguente passaggio:

uL:—lj.ns d.l..\l.é)l ul.cb.n)lg Asl}Jlg uly}’lg 499)3][.: ‘L’L“ Q&AJ‘ Jio u.ﬂ.)JuO b QA).J‘
g slgs el $1,8 69 L»Lu>| zln Ol 1,08 O Oleld e Yoo .l B3N
U.uJ.Sd.«S;L«Jy U»szcwybyulyj

(Shalabi 1991a, 31)

Il tempo, caro mio, & come lo spazio. E pieno di colonnati, porte, finestre
e buchi giganteschi. Ma un buco nel tempo € decisamente piu terribile
di un buco nello spazio. Un buco nello spazio, certo, puo essere grande,
ma un buco nel tempo e puro vuoto, siccita, rovina: nessun fatto & mai
accaduto, nessun edificio € mai stato costruito.

Tuttavia, lo stile comico dell’opera riconduce anche questa tematica alla
sfera dell’ordinario attraverso immagini concrete e quasi grottesche:

ul.cm.»btyl «bglls &maJlS 5,28 JuwsdS dolusyl 8,51 dl).lob RYSURIEY
1dog3 Ul i blpv 11 lgds = bhplg iz 9y e yalsd] 8,513
(Shalab1 19914, 216)

Il tempo si attacca ai bordi della memoria umana come il miele, i germi,
la colla o un’infezione. A volte la memoria fatica a liberarsi di questo
tempo appiccicaticcio che, altre volte, fatica a restarle appiccicato.

Come sostiene Guth (1999, 476), il modello del viaggio consente di rea-
lizzare una panoramica, di rappresentare una totalita geografica e socia-
le; inoltre, le tappe del percorso possono delineare una maturazione del
personaggio. Questa seconda dimensione e assente in Rihlat al-turshaji
al-halwaji, dove prevale una struttura aneddotica ed episodica, mentre il
personaggio rimane uguale a se stesso, pur adottando dei travestimenti
per cavarsi d’impaccio. Egli € un furfante e vagabondo, assimilabile a un
personaggio picaresco.? In maniera analoga, al-Fa‘il di Abu Julayyil riper-

23 La letteratura picaresca, nata in Spagna nel XVI secolo, mette in scena le avventure
dei picaros, personaggi popolani e piccoli mascalzoni che vivono di espedienti. Per esten-
sione, il termine picaresco viene attribuito a personaggi di questo tipo. Per la letteratura
picaresca, cf. Rico 2001.
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corre la migrazione del protagonista e narratore in prima persona, Hamdji,
che dal villaggio beduino si sposta al Cairo per lavorare come manovale
e coltivare le sue aspirazioni letterarie. Egli si definisce un lavoratore
pendolare (‘amil tarahil), che fatica per qualche settimana nella capitale
e poi fa ritorno al villaggio. Attraverso I’espediente narrativo del viaggio,
la tradizionale contrapposizione spaziale citta/campagna viene ripresa
e innovata con una scrittura sperimentale. Questo percorso migratorio,
infatti, non e raccontato in maniera lineare, ma piuttosto risponde a una
struttura circolare: all’inizio e al termine della storia, il protagonista si
trova nella sua stanza, alle prese con la scrittura di un romanzo che non sa
se mai terminera. Egli compie una minima maturazione e vive una doppia
alienazione sia nella capitale che nel villaggio (cf. Dozio 2016).
Oscillando tra i due poli di citta e campagna, il viaggio in al-Fa‘il tocca
alcune tappe intermedie come al-Fayytum, 'universita di Bani Suwayf, che
il narratore frequenta senza molto successo e la prigione in cui viene in-
carcerato a causa di una manifestazione studentesca, a cui non intendeva
nemmeno partecipare. In questi tre luoghi, come al Cairo, sono presenti
persone della sua stessa regione, che costituiscono una comunita ristretta,
in cui Hamdi cerca di sentirsi a casa. Per lui, la terra natia (homeland) ¢ il
villaggio di Abu Tahun, chiamato ufficialmente Danyal per la presenza della
tomba del profeta Daniele. Si trova ai margini del deserto nella provincia di
Itsa, a circa quaranta chilometri a sud di Madinat al-Fayyum. Ogni volta che
il narratore rievoca il paese, la descrizione si apre con immagini nostalgi-
che, quali, il fiume, la madre e gli amori giovanili. Ben presto, pero, spezza
I'idillio con alcune osservazioni dissacranti. Per esempio, precisa che Abu
Tahun & semplicemente un terreno agricolo poco produttivo, in cui i beduini
stentano ad adattarsi e mantengono rapporti ostili con i vicini agricoltori.
Inoltre, mette in dubbio l'attribuzione della tomba del santo e riporta le
espressioni di dileggio nei confronti del suo villaggio. Infine, ricostruisce la
sedentarizzazione forzata delle tribu beduine, cominciata ai tempi del wali
d’Egitto Muhammad ‘Al1 (1805-1848). Il narratore adotta il medesimo sguar-
do disincantato nella descrizione del Cairo dove, per altro, questo mondo
beduino penetra. Entrambi i poli del viaggio (villaggio beduino/citta) sono in
trasformazione e, come i personaggi, cercano di ridefinire la propria identita.

Il modello gravitazionale

I romanzi analizzati finora ridisegnano i confini attraverso il viaggio,
mentre in Salih Hesa di Shalabi e Lusus mutaqga‘idun di Abu Julayyil,
le opposizioni tendono a sfumarsi nel medesimo luogo, attorno al quale
gravita l’azione. Nel primo romanzo, i personaggi si disperdono nel corso
della giornata, ma alla sera si riuniscono nella fumeria. Grazie a questo
andirivieni e al flusso di chiacchiere stimolato dall’hashish, ciascuno di
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essi definisce il proprio rapporto con il protagonista Salih, contribuendo
alla ricostruzione della sua biografia. Nel secondo romanzo, gli inquilini
gravitano attorno alla palazzina affittata da Abu Jamal, il quale esercita la
propria autorita patriarcale decidendo chi puo restare e chi deve essere
espulso.?* Anche il narratore anonimo in prima persona € un inquilino della
palazzina. Egli € un beduino immigrato per lavorare nel settore delle co-
struzioni. Quando non & al lavoro, osserva i suoi vicini e risente del clima
di ostilita che vige nella casa. Come anticipato, il modello della house novel
e consolidato nella narrativa egiziana, ma in questo caso si tratta di edifici
in rovina, che offrono precarie soluzioni abitative. La natura marginale
dello spazio e resa con alcune tecniche narrative, che qui sono denominate
liminalita (§ I), omologia (§ II), semi-legalita (§ III) e narratore-guida (§ IV).

I Liminalita

In primo luogo, questi romanzi insistono sulla liminalita dello spazio, che
coniuga elementi normalmente separati, quali citta/campagna, centro/
periferia, autorita governativa/iniziativa dal basso. Il caso pili emblematico
e Manshiyyat Nasr in Lustis mutaqa‘idin. Come rilevano Booth (2006),
El Sadda (2012) e Mehrez (2010a), tutti gli inquilini sono immigrati che
coniugano lo stile di vita della periferia urbana con quello delle campa-
gne, adeguandosi alla natura informale del quartiere. Il narratore descrive
Manshiyya in questo modo:

L,;Is.w.v.ﬂ U.«z!lg 0,80l o uoe Al ddie)
(Abu Julayyll 2002 80)

La Manshiyya & un luogo ibrido, in parte villaggio e in parte citta in-
formale.

Questa definizione si applica anche alla ghurza di Salih Hesa, sebbene sia
collocata a distanza di chilometri, in prossimita del centro. Originariamente
era una casa dove alloggiava una famiglia numerosa, ma, una volta dichia-
rata inagibile, venne acquistata da Hakim che la trasformo in una fumeria:

d.Jbl Caad GJJ.S Rde T uol.cul L,l_cw,Ul uBlan (R 54@ Cw e o)l.«_c O)Ja)l
as u—"’-” Y OB e l.e.u.bs.“m ‘av\.c O dagS coled QI Lo ddusy Olgiw Jio
O),wLuo @5\%” L@Jy u.Q.c— 0)3,:.,” dﬁsi? O () )l,.a_» bg.&w.U J)l

(Shalabi 2000, 22)

24 Un episodio significativo e I’espulsione del figlio minore di Abiu Jamal, Sayf, che
€ un travestito. Per un’analisi del romanzo incentrata sull’identita di genere, cf. El
Sadda 2012, 190-201; El-Ariss 2013, 114-44.
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La fumeria era essenzialmente una casa in mattoni crudi tipica dell’Alto
Egitto, costruita sulle macerie di una vecchia casa di citta demolita molti
anni prima, quando il governo aveva dichiarato che non sarebbe stato
responsabile per i residenti, poiché I'intero quartiere - secondo quanto
stabilito dal neo-insediato governo rivoluzionario - era a rischio crollo.

Il gruppo di amici che vi si riunisce, composto da aspiranti intellettuali
originari delle campagne, ritrova in pieno centro citta lo spirito di soli-
darieta delle comunita rurali grazie a Hakim, immigrato dall’Alto Egitto,
e al cameriere Salih, di origini nubiane.

La fumeria e avvolta da un’atmosfera magica, poiché simbolo di un’e-
poca d’oro ormai svanita, in cui i rapporti umani non erano ancora stati
guastati dalle liberalizzazioni economiche e dai fallimenti politici. Naa-
man (2011, 78) sostiene che la descrizione nostalgica si unisce a una forte
critica sociale, visto che il narratore non manca di denunciare le carenze
del quartiere. Inoltre, si puo rilevare che tale attitudine critica si acuisce
negli ultimi tre capitoli, dove la rappresentazione dello spazio rafforza il
finale tragico del romanzo. Mentre all’inizio del libro compare I'imma-
gine vitale del carnevale, nell’'ultima parte prevalgono i riferimenti alla
malattia, all’oscurita e alla massa di persone. A esempio, nel capitolo 21
il gruppo di amici e invitato a una festa di matrimonio all’Hotel Hilton.
Per una volta, essi abbandonano il loro sguardo interno per adottare la
prospettiva dall’alto dei turisti e descrivono hayy Ma‘ruf come segue:

3yuS do 8 Jine dlalSs Bgy=e o= 43, 6512.” Sl US 48,8 yo EJLAUJI &b.uu
dasdyall youdll JI Lal )‘)ML’ W Kw L».o.u Wl sy day yod) diguell Buse
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(Shalab1 2000, 236-7)

Dalla sua stanza all’ultimo piano, un turista potrebbe vedere tutto hayy
Ma‘rif come una grossa ulcera nelle viscere della citta piagata da pro-
blemi di digestione, che vomita di continuo i suoi abitanti nei suoi cimite-
ri affollati di vivi o nelle sue strade che fagocitano i morti [...]. Lasciam-
mo quelle catapecchie come vermi che trasudano da pustole purulente.

I Omologia

Come suggerisce la precedente citazione, 1’evoluzione della trama si in-
scrive nella mutata percezione dello spazio. Questa evoluzione si ricollega
alla seconda tecnica narrativa che, gia ricorrente nel romanzo realista,
viene complicata in questi romanzi sperimentali: il narratore stabilisce
un’omologia tra lo spazio e i suoi abitanti. Nei romanzi analizzati, infatti,
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si riscontra un profondo interesse per ricostruire la genealogia dei luoghi
e, al contempo, la biografia dei personaggi.

Restando sull’esempio della ghurza, essa & la casa in cui il cameriere
Salih nasce, vive, lavora e muore. Le principali tappe della sua vita si
svolgono in parallelo con la storia nazionale dell’Egitto, mentre la sua
scomparsa violenta coincide con la chiusura di varie fumerie in centro da
parte della polizia. Egli viene arrestato quando esprime, con sprezzante
sarcasmo, la sua disapprovazione per la visita del Presidente Sadat a Geru-
salemme per avviare la normalizzazione con Israele.? Il protagonista viene
prelevato e probabilmente torturato; dopo qualche giorno, il suo corpo
privo di vita viene fatto ritrovare nel suo solito alloggio alla ghurza. Questo
avvenimento segna lo scioglimento del gruppo e l'inizio della repressione,
che sposta il consumo di droga da questi spazi aperti di socialita all’interno
degli appartamenti. Inoltre, Salih non ha un documento di identita e quindi
non e formalmente riconosciuto dalle autorita; in maniera analoga, il suo
quartiere resta ignorato dalle politiche urbanistiche.

E interessante notare come il termine ‘ma‘rif in arabo significhi ‘co-
nosciuto’, mentre questo luogo & noto solo ai frequentatori abituali. Il
narratore gioca sulle immagini di luce e buio per descrivere hayy Ma ‘ruf:
pur trovandosi accanto allo scintillante Wast al-balad, esso & solitamente
invisibile e solo la sua cultura del divertimento puo portarlo alla luce;
quando questa viene repressa dall’autorita, il quartiere ripiomba nel buio.

Se la ghurza simboleggia una comunita aperta che discute e si diverte,
il protagonista racchiude, dietro il suo aspetto trasandato, I’essenza della
saggezza popolare egiziana, soprattutto nella sua parlata dialettale e nel
suo modo di scherzare. Nella sua analisi di ‘Imarat Ya‘qubiyan, Naaman
definisce il palazzo e il suo storico inquilino Zaki come «modernist ruin»
(2011, 146), ovvero relitto del passato coloniale di Wast al-balad, un pas-
sato in parte recuperato da recenti politiche di conservazione urbanistica.
Per analogia, qui si potrebbe definire Salih ‘sha‘bi ruin’, un relitto della
cultura popolare rivificato dalla narrazione.

La genealogia dei luoghi &€ fondamentale anche in Rihlat al-turshaji al-
halwagji. 1l narratore attribuisce alcune idiosincrasie degli egiziani al loro
passato e alla natura della citta in cui vivono. Mentre evidenzia la simbiosi
tra il luogo e i suoi abitanti, la sua topografia della citta vecchia rielabora il
genere della storiografia islamica denominato khitat. Questo genere aveva
la finalita amministrativa di registrare i centri urbani di nuova fondazione
e necessitava di un costante aggiornamento con il susseguirsi delle dina-
stie. Ibn Shalabi cita le fonti storiografiche classiche che hanno descritto
il Cairo (Ibn Taghribirdi e al-Maqrizi) e interagisce con loro sul piano fit-

25 La rabbia repressa di Salih e paragonata a un vulcano in eruzione, pertanto con un
riferimento a un fenomeno geologico.
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tizio. Grazie a questa collaborazione, egli racconta in maniera comica la
leggenda fondativa della citta, quando il pianeta Marte, il Conquistatore
(al-qahir), era ascendente.?®

Solitamente Ibn Shalabi fornisce un assaggio della genealogia degli edifi-
ci, ma di fronte alla moschea di al-Hakim, per la prima volta, il narratore ri-
costruisce 'intera storia in ordine cronologico. Denominata anche al-Anwar,
la moschea venne costruita sotto il califfo fatimide al-Hakim (985-1021), fu
danneggiata da un terremoto (1303) e restaurata sotto i Mamelucchi. Ledifi-
cio sacro rimase in pessime condizioni, finché all’inizio degli anni Ottanta fu
ristrutturato da volontari internazionali dalla setta ismailita dei Bohra. Nel
romanzo, Ibn Shalabi incontra i volontari che salvano la moschea dall’incu-
ria dei suoi concittadini, mentre lui la salva dall’oblio con il suo racconto.

Passando ai romanzi di Abu Julayyil, anche Lustus mutaqa‘idun contiene
il mito fondativo del quartiere. Il narratore riferisce che, nel corso della sua
visita in una fabbrica, il presidente Nasser venne a sapere dagli operai che
dormivano sul luogo di lavoro; pertanto, allungo il dito verso un lotto libero
di terreno e stabili che in quel punto sarebbe sorta Manshiyyat Nasr. Facendo
ironia sulla retorica rivoluzionaria, la voce narrante svela che l'insediamen-
to nacque senza alcun progetto, riproducendo le dinamiche sociali rurali.
Lomologia tra gli abitanti e la periferia, al contempo industriale e rurale, si
concretizza nella figura di Abu Jamal, il proprietario della palazzina. Emigra-
to dall’Alto Egitto, egli lavorava in una delle fabbriche della zona e, in piena
fase di fervore rivoluzionario, aveva chiamato il suo primogenito come il
presidente. Tuttavia, con ’affermarsi delle politiche liberiste, fu costretto ad
accettare il prepensionamento, senza alcuna tutela da parte della fabbrica.

Anche al-Fa‘il intreccia la dimensione lavorativa con quella abitativa.
La migrazione del protagonista e narratore innesca un processo di ricerca
dell’identita (da beduino a lavoratore/scrittore) e di stabilita (da nomade a
inurbato). Attraverso la descrizione degli alloggi al Cairo, emerge come I'Io
e lo spazio siano accomunati da un forte senso di precarieta. Inizialmente,
il ragazzo dorme nei palazzi in costruzione e nel pickup del suo datore di
lavoro; poi condivide una minuscola stanza nel quartiere di ‘Ayn Shams
con numerosi colleghi e compaesani; infine, si sposta con alcuni di loro in
un’intera casa a Shubra, dove ha una stanza tutta per sé, che gli permette
di dedicarsi alla scrittura. Come rileva Booth (2006), queste abitazioni
sono caratterizzate dal sovraffollamento tipico delle ‘ashwa’iyyat, in cui la
prossimita fisica non favorisce il consolidamento dei rapporti umani, ma
anzi genera un senso di incomunicabilita.

26 Secondo la storiografia classica, gli astrologi avrebbero dovuto indicare una coinci-
denza astrale propizia per la fondazione della citta. Tuttavia, il segnale non fu dato dagli
astrologi, ma da un corvo che casualmente si poso sul perimetro tracciato per gli scavi. In
quel momento, il pianeta Marte era ascendente e gli astrologi lo ritennero comunque un
segno di buon auspicio. Nel romanzo, Ibn Shalabi evidenzia i risvolti comici della vicenda.
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Il Semi-legalita

La precarieta e la semi-ufficialita dei luoghi si riflette nelle attivita che
vi si svolgono. Continuando ad analizzare al-Fa‘il, i lavoratori edili ope-
rano in modo semi-illegale, ignorati dall’autorita ma ben noti ai resi-
denti e ai palazzinari, che beneficiano della loro rischiosa attivita. Cio
e esemplificato dal modo furtivo con cui si introducono nei condomini
per ristrutturarli:

ALV Ogudl (8 Y] Ustio Y elug dun Lifg dus yud Sl dsl.u sl Sy
o 0 lg.m.&w Sl Olyly8 Oyduoy JUVRY &eidl Camads () us.qu gl
@;)9 mewﬂ&#wgwﬂlm&nwbubb)m &Qaé.”u.?bd dos
g Oymwal] (349 (abl VY] o s chilgadly Baasyl G (30,99 J.cls.cﬂl gr.e
Lg,,ob;g I)*'“’ L,s dAJJ&Jl us,«.Jl @.bmg <ci.:91A dbgb dles ,bg.Q.wa DJ.QAJI g.,le
Bledl w8 e Loyl o) Juadsy dJ (3

(Abu Julayyil 2011, 8-9)

Lavoravo per un padroncino specializzato in demolizioni. O meglio,
non solo demolizioni, ma anche ristrutturazioni. Lavorava soltanto in
palazzi che erano sul punto di crollare. Le case a cui erano stati messi
i sigilli rossi, quelle che avevano ricevuto un ordine definitivo di de-
molizione, erano il suo pane quotidiano. Rimuoveva i sigilli rossi con
delicatezza per non scalfirne 'ufficialita e si introduceva nell’edificio
con i suoi uomini: una squadra scavava le fondamenta, una squadra
abbatteva muri e colonne. In pochi giorni il miracolo era compiuto:
case sull’orlo del collasso diventavano colorate palazzine a piu piani.
Quasi tutte le vecchie baracche di Shubra e dei quartieri circostanti
dovevano la loro esistenza a lui.

Analogamente, Abu Jamal fa della palazzina di Lusus mutaqa‘idun la sede
di varie attivita illecite, tra cui prostituzione, spaccio, furti e minacce nei
confronti degli affittuari. L'alloggio sembra rispondere a regole proprie e
vi predomina una violenza gratuita, che si ritrova anche in opere egiziane
scritte dopo il 2011.

In Salih Hésa, hayy Ma‘rif e un sottobosco per lo spaccio e il consumo
di droga, che si ramifica anche nelle stradine adiacenti. Occorre tenere
presente che in Egitto il consumo di hashish, pur essendo vietato, & social-
mente accettato, anzi & considerato come una forma di socialita alternati-
va, legata alla sensazione positiva di ebbrezza. Infine, in Rihlat al-turshaji
al-halwaji, la khizana & un centro di potere alternativo in cui si producono
e consumano fiumi di alcol. In teoria, I’edificio sarebbe una prigione, ma
nella pratica non riesce a contenere i suoi occupanti, che straripano co-
me una massa umana. A pil riprese, essi si uniscono alle rivolte contro
I’autorita ufficiale che si concludono con furti e danni alle proprieta; nello

Dozio. Il Cairo: luoghi semi-ufficiali e personaggi eccentrici 95



. gqe . . . e-ISSN 2385-3042
Annali di Ca’ Foscari. Serie orientale, 54,2018, 77-106 ISSN 1125-3789

scontro finale, il vino invade le strade, dando vita a un mondo alla rovescia.
La principale opposizione spaziale nel romanzo €, dunque, fra gli interni
e gli esterni, fra il palazzo e la strada.

IV Narratore-guida

Questa condizione di semi-illegalita richiede una guida interna per accedere
a tali luoghi. I narratori in prima persona sono sia dei partecipanti, dotati
di una conoscenza diretta del luogo, sia degli acuti osservatori della realta
urbana. Inoltre, € significativo che in tuttii casi si tratti di aspiranti scrittori.
Un chiaro esempio di narratore-guida si trova in al-Fa‘il di Abu Julayyil, in
cui la mappa del Cairo € circoscritta ai luoghi a lui noti. Vengono menzionati
alcuni quartieri solo in relazione all’esperienza lavorativa o abitativa, tanto
che il narratore ammette la propria conoscenza limitata della capitale:

lad Jsttdy I Oaadly el 85835 el ez Olase V] 8,0l 3 By Y LS
) ) Lh |g§353
(Abu Julayyil 2011, 18)

Del Cairo conoscevamo solo la piazza Ahmad Hilmi, il caffe di Salim e
le case in cui lavorava la squadra di mi‘allim Matar.

Piazza Ahmad Hilmi esemplifica i luoghi in cui vengono reclutati i lavo-
ratori a giornata (anfar), posti in corrispondenza di punti di passaggio
come piazze o ponti. Il protagonista e i suoi amici, invece, incontrano il
padroncino al caffé di Salim. Consapevole delle dinamiche migratorie, il
narratore menziona anche una zona vicina, in cui vive una comunita di
migranti siriani. Infine, paragona Shubra, a nord, e Faysal, a sud, in base
alla qualita dell’ambiente lavorativo e ai rapporti che si instaurano con le
famiglie, per le quali effettuano le ristrutturazioni.

11 lettore segue gli spostamenti del narratore quando va a piedi al lavo-
ro, quando torna al villaggio, quando si concede un momento di svago. Di
conseguenza, ne adotta la prospettiva, che talvolta si origina dal basso,
poiché egli sta scavando le fondamenta. Proprio da quest’ottica, racconta
del terremoto che colpi Il Cairo nel 1992: mentre lui si trova sottoterra,
ignaro di tutto, le altre persone fuggono in preda al panico; solo succes-
sivamente, egli diventa consapevole che questo evento causa la ricolloca-
zione forzata di numerosi residenti. Il terremoto & quindi un significativo
momento di rinnovamento urbano, che pero sfiora soltanto il protagonista.

Il fenomeno sismico viene menzionato anche da Shalabi in Rihlat al-
turshaji al-halwaji in relazione alla moschea al-Hakim. In questo romanzo,
il narratore svolge il doppio ruolo di guida e girovago, di osservatore e
osservato. Infatti, sebbene si dichiari un venditore di sottaceti e dolciumi,

96 Dozio. Il Cairo: luoghi semi-ufficiali e personaggi eccentrici



. gqe . . . e-ISSN 2385-3042
Annali di Ca’ Foscari. Serie orientale, 54,2018, 77-106 ISSN 1125-3789

non svolge affatto questa professione; tutt’al pil questa qualifica allude
alla capacita dei venditori ambulanti di osservare la citta e i suoi abitanti.
Se in questo modo Ibn Shalabi si avvicina al mondo degli egiziani comuni,
il piu delle volte egli si presenta come scrittore e giornalista. Pertanto, in
lui convivono queste due personalita e prospettive.

Un altro esempio di narratore-guida si ritrova in Salih Hésa, che ha
un narratore omodiegetico, tranne in alcuni flashback narrati in ter-
za persona da un narratore onnisciente. Il narratore principale € uno
degli intellettuali che si riuniscono alla fumeria, il quale adotta spesso
la prospettiva dell’intero gruppo. In questo modo, egli conduce il let-
tore in un mondo semi-ufficiale, che, senza la sua guida, risulterebbe
quasi inaccessibile. Nei primi cinque capitoli, la prospettiva collettiva
del gruppo e predominante perché il narratore illustra le vie d’acces-
so al quartiere usando la prima persona plurale. Successivamente, la
voce narrante passa alla prima persona singolare e acquisisce una
sua individualita nell’osservare le dinamiche di gruppo. Infine, nell’ul-
timo capitolo, il narratore si ritrova da solo in mezzo alla folla. Nella
sua analisi di Salih Hésa, Frédéric Lagrange (2015) individua diversi
elementi, apparentemente marginali (ambientazione, personaggi, lin-
guaggio), che affermano la natura porosa del confine tra centro/mar-
gine. Soffermandosi sull’evoluzione del narratore, lo studioso ipotizza
che l'iniziale stile onirico riproduca l’effetto obnubilante dell’hashish.
In questo modo, prosegue Lagrange, il quartiere sembra sospeso nel
tempo, che torna a scorrere nei capitoli successivi, in cui si passa alla
prima persona singolare e alla narrazione cronologica.

Inoltre, gli stessi capitoli iniziali costituiscono molteplici incipit del
romanzo, secondo una tecnica comune nella narrativa post-moderna.
I capitoli 2-5 prospettano quattro possibili percorsi per raggiungere
hayy Ma‘ruf, passando da ampi viali o da stradine nascoste, ma tutti
si arenano in un vicolo cieco o nell’incontro con personaggi bizzarri.
Paradossalmente, 'approccio diretto, indicato alla fine del quinto ca-
pitolo, & quello migliore per raggiungere questo luogo semi-ufficiale.
I nomi delle strade sono espressi secondo una duplice denominazione,
adottando la toponomastica precedente e successiva alla rivoluzione
del 1952, che pose fine alla presenza coloniale britannica. Questa stra-
tegia consente di evidenziare i cambiamenti storici dello spazio e di
introdurre l'elemento nostalgico, non tanto rivolto al Cairo coloniale,
quanto al periodo immediatamente precedente alla repressione della
fine degli anni Settanta.?”

27 Shalabi utilizza la doppia denominazione solo nei capitoli iniziali, per esempio per in-
dicare via Sulayman Basha/Tal‘at Harb, via al-Antikkhana/Mahmud al-Basyuni. In Tmarat
Ya‘qubiyan, invece, al-Aswani usa sistematicamente questa strategia, trasmettendo nostalgia
per Il Cairo dell’epoca coloniale e liberale.
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Il primo capitolo, invece, descrive hayy Ma‘rif nella sua interazione con
la vicina Wast al-balad. Naaman (2011, 73-80) sottolinea I’opposizione tra i
due quartieri, attigui dal punto di vista spaziale, ma lontani per stile di vita.
La studiosa sostiene in modo convincente che Shalabi complica la distin-
zione tra quartiere popolare, inteso come spazio indigeno e premoderno,
e Wast al-balad, inteso come spazio coloniale e vetrina della modernita.
Secondo Naaman, I’autore propone un modo alternativo di accedere alla
modernita, attraverso la descrizione della fumeria e dei personaggi ec-
centrici che la popolano. Nel prossimo paragrafo, questo secondo aspetto
viene approfondito con lo studio di personaggi marginali, la cui identita e
inscritta negli spazi semi-ufficiali.

5 Personaggi eccentrici: ridisegnare ’identita

Le aspirazioni letterarie dei narratori sono un elemento chiave della nego-
ziazione della loro identita in spazi marginali e in relazione con altri spazi
ufficiali. Lontani dalla comunita di origine a causa dell’immigrazione,
essi ricostruiscono una comunita di amici o colleghi con cui condividono
provenienza geografica, estrazione sociale, dialetto e senso dell'umori-
smo. Ne sono un esempio la comunita di consumatori di hashish in Salih
Heésa e quella di lavoratori edili a giornata in al-Fa‘il. Queste comunita
sperimentano le trasformazioni urbane, soprattutto nei loro risvolti nega-
tivi, come poverta, sovrappopolamento, disuguaglianze, emarginazione
e precarieta. Eppure, non vengono schiacciate dall’alienazione grazie
all’"arte di arrangiarsi’ e alla vitalita. Quest’ultima si esplica soprattutto
attraverso la comicita vissuta a livello collettivo.

Come anticipato, Naaman ritiene che la comunita di hayy Ma‘rif negozi
un accesso alternativo alla modernita attraverso una complessa intera-
zione con Wast al-balad. Questa complessita passa innanzitutto per la
descrizione dei luoghi: nel primo capitolo, il narratore mette a confronto
le abitudini di vita e consumo (mercati/vetrine) nei due spazi attigui,
usa un approccio multisensoriale e antropomorfizza il quartiere della
fumeria. Inoltre, i due ambienti ospitano istituzioni culturali opposte: a
Wast al-balad si trovano i musei (in precedenza il Museo d’Arte Moderna
e tuttora il Museo Egizio), i cinema e i caffe, frequentati da intellettuali e
turisti, come il café Riche;*® hayy Ma‘rif, invece, ospita numerose fumerie
e, quindi, una cultura underground. Questa distinzione, apparentemen-
te netta, & complicata dagli spostamenti e dall’identita dei personaggi.
Infatti, si tratta di aspiranti intellettuali - attori, scrittori, disegnatori,
ingegneri - che, di giorno, vanno nel centro moderno e in altri quartieri

28 Per la cultura dei caffe nel campo letterario egiziano, cf. Jacquemond 2008, 174-8.
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per svolgere le loro attivita. Tra i membri del gruppo, vi sono un ricerca-
tore presso ’American University, il quale collabora alla realizzazione di
un dizionario di dialetto egiziano, e un creativo che allestisce le vetrine
dei negozi moderni, pur essendo analfabeta.

Inoltre, lo spazio locale della fumeria non & privo di una dimensio-
ne internazionale. Essa e frequentata da turisti, etichettati come hippie
(khunfusa) e da alcuni stranieri residenti di lungo corso, come l'italiana
Matilde, sposata con uno dei membri del gruppo. Inoltre, Salih ha vissuto
in Sudan prima dell’indipendenza, mentre alcuni membri del gruppo emi-
grano nei Paesi sovietici, in Libia e Iraq, riflettendo lo scenario politico
mondiale degli anni Settanta.?® Prendendo spunto da questi eventi, il
garzone Salih commenta in maniera sarcastica la situazione politica ed
estende il concetto di hésa alle brame di potere dei dittatori.

Questo gruppo di amici ironizza sulla cultura ufficiale dei caffé, so-
prattutto per l'atteggiamento snob degli intellettuali, spesso cooptati
da parte del potere. Al tempo stesso, i membri del gruppo aspirano a
un riconoscimento sociale. Il loro momento di evasione & alla fumeria,
dove costruiscono insieme una cultura alternativa, fatta di discussioni
serie, ma anche e soprattutto, di risate, favorite dal consumo di droga.
Il narratore sottolinea la capacita dell’hashish di dissolvere le barriere
sociali:
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" (Shalabi 2000, 27)

In questo strano posto sballato, dove una sola goza, un solo tiro, avvi-
cina il filosofo e I'uomo di strada, l'intellettuale e il teppista, 1'ufficiale
ministeriale e il factotum, il bey e il lustrascarpe.

I1 collante all’interno del gruppo e rappresentato da Salih, vera e propria
anima della fumeria. Considerato un finto tonto, uno sciocco-astuto (ahmagq
dhaki oppure 1oh zaki), € apprezzato per la sua irriverenza nei confronti
degli avventori e della societa egiziana in generale. Quando termina il
lavoro e raggiunge ’ebbrezza con l’alcol, la fumeria si trasforma in un te-
atro, nel quale egli puo prendere in giro tutti senza temere conseguenze.
In altri momenti di lucidita, raccomanda la filosofia del finto tonto come
strumento di sopravvivenza. Inoltre, egli e stimato per la sua visione lucida
e come ‘miniera’ di espressioni dialettali. Come Salih si contrappone alla
morale precostituita, anche il gruppo di amici si contrappone al il modello

29 Ipaesisovietici erano stati un punto diriferimento per tutto il periodo nasseriano, men-
tre la Libia di Gheddafi e I'Iraq di Saddam Hussein sono le potenze arabe emergenti dalla
fine degli anni Sessanta.
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ufficiale di intellettuale: in questo mondo alla rovescia, la comunita della
ghurza lo sceglie come leader (za‘im).*

Al contrario, il narratore di al-Fa‘il non é un leader, ma guarda in modo
ironico ai suoi stessi tentativi di farsi accettare all’interno della comunita.
Come Salih, pero, & un personaggio eccentrico, che suscita 'umorismo
attraverso i suoi comportamenti incongruenti e la ripresa di modelli comici
proverbiali. Questi modelli rielaborano la tradizione aneddotica, sia po-
polare che della prosa d’adab, nel contesto della citta moderna. In questo
romanzo, si tratta della figura del beduino che oscilla tra I'ingenuita e la
furbizia, con cui puo gabbare i cittadini.

La comunita in al-Fa‘il € meno unita rispetto a quella di Salih Hésa e ha
carattere maggiormente provvisorio. Una prima negoziazione dell’identita
avviene all’'universita, dove Hamdi inizialmente nasconde le proprie origini
beduine per timore di non essere accettato, mentre, in seguito, si inserisce
in un gruppo di amici con il medesimo background. Il gruppo indossa gli
abiti tradizionali e valorizza la propria parlata come linguaggio in codice
per prendere in giro gli altri studenti. Una seconda negoziazione avviene in
carcere, dove la paura viene esorcizzata con la risata. In questo ambiente
ostile, il narratore viene riconosciuto da un conterraneo che lo inserisce
in un gruppo di prigionieri che scherzano tra di loro. In questo caso, viene
ironizzata 'ingenuita del ragazzo e compare, come in Shalabi, la metafora
della performance comica sul palcoscenico.

Infine, Il Cairo ¢ il luogo dove Hamdi vuole affermarsi per i suoi meriti
letterari, ma si ritrova a parlarne con i colleghi di lavoro, che hanno ben
poco interesse per la cultura alta. Mentre riflette con grande autoironia sul
suo percorso, il narratore trova alcuni spunti comici nella vita di tutti giorni,
precisamente sui luoghi di lavoro e negli alloggi che strutturano lo spazio del
romanzo. Per esempio, parla di un collega, chiamato anche lui Hamdi, con cui
si diverte a lavorare perché gli ricorda i personaggi buffi del suo villaggio:
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(Abu Julayyll 2011, 27-8)

Lavorare con lui era uno spasso, a meta tra una gita e uno spettacolo
[comico] che ti fa schiattare dalle risate. Per prima cosa, era molto pigro.
Il gesso che riusciva a far aderire al muro non era nulla rispetto a quello
che si tirava sulla faccia, sui vestiti e sugli occhi, [...]. Tutti gli Hamd1
che ho conosciuto erano dei pazzi o degli idioti.

30 Al-za‘im é il titolo del cap. 8, in cui viene presentato questo personaggio.
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6 Conclusioni

Shalabi e Abu Julayyil raffigurano Il Cairo frammentato e attraversato dalle
dinamiche della globalizzazione, tanto nella sua materialita, quanto a livel-
lo di immaginario. I romanzi analizzati ruotano attorno a un singolo edificio
(house novel) oppure a un quartiere descritto a piu riprese, come nelle
tappe di un viaggio (rihla). Lattenzione e posta su luoghi semi-ufficiali, che
sono rappresentativi delle relazioni sociali di quell’area e, al contempo,
interagiscono con il resto della citta in un flusso di persone, merci e idee.
Il loro cambiamento nel corso del tempo esemplifica le trasformazioni
dell’intera citta. Questi spazi marginali sono in relazione storica tra di
loro e complicano la rappresentazione della citta nella sua interezza, in
particolare le modalita di abitare la tradizione e la modernita.

Le ambientazioni delle opere analizzate, pur essendo collocate su punti
diversi della cartina, sono raffigurate con tecniche simili, tra cuila fusione
della dimensione abitativa e residenziale, 1’accostamento dello sguardo
nostalgico e dissacrante e la prospettiva interna, influenzata dalle espe-
rienze autobiografiche degli autori. Come i loro personaggi, i due scrittori
sono immigrati in citta e, quindji, si interessano anche alla percezione dello
spazio in transito. Inoltre, ricostruiscono la memoria urbana attingendo a
documenti storici (la storiografia classica in Shalabi) e menzionando eventi
ufficiali (la chiusura delle fumerie in Shalabi e il terremoto in Abu Julayyil),
che riscrivono attraverso una prospettiva interna dal basso. Essi rimap-
pano alcuni spazi reali e letterari, quali il caffé e la prigione, mostrando
come la comunita se ne riappropri.3*

Dall’analisi emerge che i luoghi semi-ufficiali e i personaggi eccentrici
ridisegnano una serie di confini: geografici (citta/campagna, centro/perife-
ria), temporali (passato/presente), sociali (inclusione/esclusione), economi-
ci (legalita/illegalita, lavoro, migrazione), politici (negligenza governativa/
iniziative dal basso) e culturali (intellettuali, modernita/post-modernita).
I quartieri informali (‘ashwa’iyyat) e popolari (sha‘bi) non sono dei ghetti
chiusi, anche se spesso seguono proprie regole di convivenza. Dietro una
patina nostalgica, vengono rappresentati gli aspetti negativi di una vita
precaria e le disuguaglianze sociali. Shalabi contrappone le immagini del
carnevale e della malattia, mentre Abu Julayyil adotta un approccio piu
distaccato e inserisce l’elemento della violenza. Tale raffigurazione veicola
una critica sociale complessiva, controbilanciata dai valori positivi asso-
ciati a questi luoghi semi-ufficiali. Infatti, questi ultimi sono anche siti di
divertimento, in cui i gruppi di amici possono discutere e autopromuoversi,
proponendosi come una comunita alternativa. Il loro legame é rinsaldato
grazie a leggende, riferimenti comici e al dialetto.

31 Per uno studio della rappresentazione del caffé in Mahftz, cf. Benigni 2012.
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La comicita e un elemento altamente localizzato, tant’é vero che per
apprezzarla occorre condividere un patrimonio culturale comune. Al con-
tempo, nel momento in cui supera i confini del gruppo, essa ha un valore
universale. Lo humor permette a questi personaggi di identificarsi con
la loro ristretta comunita, la citta tutta e il Paese intero nel momento in
cui riscrivono il concetto di egizianita. Non si tratta di un’identificazione
nazionalista, ma legata alla lingua e al patrimonio popolare.

In conclusione, se gli scrittori realisti si concentrano su luoghi storici
e, attraverso le vicende individuali, tratteggiano gli snodi della storia na-
zionale, i luoghi semi-ufficiali di questi romanzi invitano a raccontare una
contro-storia, in cui I'individuo circola attraverso gli spazi.
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Abstract In the past two decades, scholars from a variety of disciplines have argued that
post - communist civil society is weak and structurally deficient and is characterised by low levels
of social trust, voluntary organisational membership, and public participation. This article intends
to challenge this academic consensus by providing an in-depth analysis of civil society development
in Kyrgyzstan, a country, whose non-profit sector has been described as the most vibrant and plenti-
ful of the Central Asian region. To this scope, the article analyses the ways and extent to which the
national and international environments have influenced the development trajectory of Kyrgyz civil
society. Special emphasis is placed on the specific forms and manifestations of civic engagement
characterising the non-profit sector of the selected country and on the strategies it has implemented
to overcome its weaknesses and vulnerabilities. The paper sheds new light on factors and features
that have contributed to the strengths of Kyrgyz civil society and which can be used to increase our
understanding of civil society developments in other transition countries.
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1 Introduction

In the past two decades, scholars from a variety of disciplines have ar-
gued that civil society is structurally deficient in post-communist countries
(Ekiert, Foa 2011, 1) and is characterised by low levels of social trust,
voluntary organisational membership, and public participation (Howard
2003, 1). This phenomenon has been explained as the result of the Soviet
institutional and individual associational legacy: i.e., norms, regulations,
attitudes, and behaviours inherited from the Soviet period, which still
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undermine social capital and civic mobilisation in the post-Soviet era. As
a matter of fact, civil society remained a very limited phenomenon in the
Soviet Union. The Communist Party “attempted to supplant the very need
for independent social activities with a dense institutional web of groups
and organizations”, which ranged from trade unions, cultural associations,
and youth, women and workers groups to less-politicised sports and book
lovers’ clubs (Howard 2003, 23). The engagement in these groups was
generally mandatory, coerced and/or instrumental since, by joining these
organisations, people could improve their career prospects, receive special
benefits and enjoy privileged access to otherwise scarce resources (26-
7). At the same time, through the establishment of enforcement agencies
and a system of denunciations, the Soviet system contributed in atomising
the individual and undermining her trust in society (28-9) with enormous
repercussions for contemporary and future development of the non-profit
sector in the entire post-Soviet region. Yet, is it accurate to assume that all
post-Soviet countries share a uniformly weak and ineffective third sector?
And, if not, how can the strengths of post-Soviet civil society be explained?
This study intends to challenge the academic consensus around the ‘weak-
ness of post-communist civil society’ (Howard 2003) by providing an in-
depth analysis of civil society development in Kyrgyzstan, a country, whose
non-profit sector has been described as the most vibrant and plentiful of
Central Asia (Liebert, Condrey, Goncharov 2013, 353).

The geographic isolation from consolidated democracies, the absence
of previous democratic experiences and low level of economic develop-
ment make of Kyrgyzstan a deviant case for theories of democratisation.
Remarkably, the development of Kyrgyz civil society was boosted especially
by foreign donors who, since the 1990s, have invested millions of dollars
in promoting democratisation in the region through the seeding of civil
society. The action of the international community was mainly grounded in
what Mandel defines the ‘civil society orthodoxy’ based on which ‘NGOs =
civil society = democracy’ (Mandel 2002): i.e., democracy was equated to
civil society and civil society was equated to Non-Governmental Organisa-
tions (NGOs). More precisely, foreign donors sought to foster democracy
in Central Asia by using a Western-style civil society as

ready-made, compulsory blueprint for [democratic] reform to be im-
plemented in ‘oriental” society in the span of one generation, (Roy
2005, 1005)

and NGOs as the building blocks of civil society itself (Mandel 2002, 283).

In Kyrgyzstan, the initial liberal orientation of President Aksar Akayev
contributed in ensuring the country a very generous financial support on
behalf of the international community. As a result, the number of Non-
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Commercial Organisations (NCOs) proliferated dramatically.! Notably, in
the mid-1990s,

the vibrant civil society that emerged earned the country the tag of
Central Asia’s ‘island of democracy’. (Dar, Firdous 2015, 224)

In the 2000s, Kyrgyz civil society went through a very turbulent phase,
playing a major role in the overthrow of President Akayev during the Tulip
Revolution in 2005, and President Kurmanbek Bakivey in 20102 and in
consolidating its position in the public sphere. Since 2010, Kyrgyz civil
society has operated in a conducive environment which has allowed NCOs
to express criticism on the government and its legislation. Nowadays,
there are 14,880 registered Non-Commercial Organisations in the country
(ICNL 2017),% and civil society representatives are regularly included in
public consultation processes. Worthy of note, in 2014, the Law on Public
Advisory Councils of the State Bodies was introduced, to establish citizen
advisory bodies in all government agencies. Remarkably, the public ad-
visory councils are explicitly aimed at strengthening the involvement of
civil society representatives in decision-making processes concerning the
formation and implementation of public policy through the monitoring of
the activities of public authorities.

This paper explores the development trajectory that Kyrgyz civil society
has undergone since the collapse of the Soviet Union by scrutinising the
national and international political context in which the third sector of the
country could flourish. To this scope, the three following questions are

1 In Kyrgyzstan, Non-Governmental Organisations (NGOs) are registered as Non-Com-
mercial Organisations (NCOs). In the present paper, the two terms NGOs and NCOs will
be used interchangeably.

2 The First Revolution (also known as Kyrgyz Revolution) began after the parliamentary
elections of February 27 and March 13 2005, as a response to reported electoral incon-
sistencies and violations. The protest goes back to the overall decrease of popularity faced
by President Akayev due to allegations of increasing corruption affecting his government
and family. The Revolution ended with the Akayev’s resignation and the conduction of new
presidential election that brought Bakiyev into power on July 10 of the same year.

3 The Second Revolution should be interpreted as a response to the massive increase of utility
prices registered in the winter 2009-10. Also in this case, the protest goes back to a decrease
of popularity faced by President Bakiyev due to the allegations of corruption and nepotism
affecting his administration. The unrest began with the first rallies in the city of Naryn on
March 10 2010, where demonstrators called on the government to withdraw its decision on
price increase and privatization of energy companies. It rapidly spread to Bishkek, Talas, Issuk-
Kul and Jalal-Abad regions, brinding to the ousting of Bakiyev. In June, clashes between ethnic
Kyrgyz and Uzbeks broke out in the south of the country during which over 100,000 ethnic
Uzbeks fled across the border to Uzbekistan. The revolution led to the consolidation of a new
mixed presidential-parliamentary system under the interim government of Roza Otunbayeva.

4 http://www.icnl.org/research/monitor/kyrgyz.html (2017-11-20).
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investigated throughout the paper. Firstly, to what extent and how have
national and international environments influenced specific forms and
manifestations of post-Soviet civil society in Kyrgyzstan? Secondly, where
lay the strengths of these forms and manifestations of civic engagement
that have contributed to the development of the strongest third sector in
Central Asia? And, thirdly, which challenges and vulnerabilities have char-
acterised post-Soviet Kyrgyz civil society and which strategies have been
implemented to overcome these weaknesses? In order to better capture
the contribution of international and national actors to the development
of the sector, the analysis takes into account four ideal-types of civil soci-
ety - neo-liberal, communal, state-led and global - as identified by Baba-
janian et al. (2005) in their study on civil society development in Central
Asia (and the Caucasus). Although the focus of the paper is on the impact
of political institutions in framing the space that exists for civil society, it
does not deny that civil society itself is a political agent shaping its context.
For instance, as noted by Glasius, Lewis, Seckinelgin (2004) in this regard,

while civil society is constituted within a particular political discourse,
it also in return influences the ways this discoursed is transformed. (4)

Therefore, while identifying the different types of civil society that were
promoted by the political context in Kyrgyzstan, the article does not overlook
how civil society itself has affected the environment in which it has operated.

This paper is based on the examination of secondary sources concern-
ing the development of Kyrgyz civil society and a review of the legislative
framework regulating the activities of the non-profit sector in the coun-
try. It proceeds as follows: section two familiarises the reader with the
analytical framework selected for this study; i.e., the civil society typol-
ogy suggested by Babajanian et al. (2005). Next, we then proceed with
the analysis of civil society developments in Kyrgyzstan by investigating
which types of civil society have been supported by the state, on the one
hand, and the international donor community, on the other. Grounded in
a critical reading of Giffen, Earle, Buxton (2005) and Alymkulova et al.
(2006) and going beyond their periodisation, this paper contributes to the
identification of four stages of development of civil society in Kyrgyzstan.
More specifically, the article describes a first phase (1991-1996), seeing
the establishment of the post-Soviet Kyrgyz non-profit sector, through the
seeding of a Western-style civil society equated to NGOs; a second phase
(1997-2004), that registered quantitative and qualitative changes linked
to the introduction of a community-based approach; and a third phase
(since 2005) characterised by a further consolidation of the sector and
its active involvement in the reform process of the country. The last part
of this section is then centred on a new phase of development starting in
2010, which has seen a more structured participation of civil society in the
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policy-making process, together with a greater engagement of the Kyrgyz
government in improving the financial environment of the non-profit sec-
tor. Section four sums up the main findings of the paper by highlighting the
contribution of the national and international political environment to the
development of post-Soviet Kyrgyz civil society. The final section explores
the broader implications of these findings for civil society developments
in Central Asia and, more in general, in the post-Soviet region.

2 Civil Society: in Search of Definition(s)

The term ‘civil society’ is very difficult to define and its meaning remains
vague and contested. The concept has been employed in different theo-
retical, practical, and historical contexts, so that contemporary attempts
to use this term are usually more obfuscating than illuminating (Jensen
2006, 39). The idea of civil society goes back to the Enlightenment and
the values of 18th century Western Europe modernity, where a civilised
and commercial society was created as the result of the rise of a capital-
ist economy and the emergence of a modern bureaucratic state (see, for
instance, Keane 1988 and Parekh 2004). The members (men at least) of
such a society were given the rights to vote and serve in public office.
Their participation in public affairs was no longer inherited or imposed by
birth, but rather voluntary and institutionalised (Babajanian et al. 2005,
211). Civil society became a counterpart to the state and a market and,
more precisely, a

buffer zone, strong enough to keep both state and market in check,
thereby preventing each from becoming too powerful and dominating.
(Anheier 2005, 57)

The concept of civil society was reinvented in Eastern Europe and Latin
America in the 1980s (Glasius, Lewis, Seckinelgin 2004, 3), when it was
linked to

the empowerment of dissident opposition movements who launched a
liberal political project to terminate their region’s socialist/communist
experiment. (Babajanian et al. 2005, 211)

In this framework, civil society was defined in a rather neo-liberal fashion
and attributed a central role in the process of democratic consolidation by

stabilizing expectations, bringing actors closer to the political process,
reducing the burdens of governance and checking potential abuses of
power. (Diamond, Plattner 1996, xxxi)
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This neo-liberal form of civil society was mainly composed of Non-Govern-
mental Organisations (NGOs) that were believed to

have the potential to further encourage the rolling back of the state and
contribute to the liberalization of social service provision. (Babajanian
et al. 2005, 211-12)

During the 1990s, these NGOs became the main target of the financial and
technical support on behalf of Western donors, and addressed a wide range
of issues, such as human rights promotion, environmental protection, edu-
cation, microeconomic development and women’s leadership (211-12).

Besides the neo-liberal interpretation, Babajanian et al. (2005) refer to
a communal type of civil society, which is relevant for the Central Asian
region. This second version is the product of the expansion of the civil
society debate to non-Western contexts in the mid-late 1990s and, in par-
ticular, of the attempt on behalf of scholars from the Islamic world to
re-conceptualise this term (Babajanian et al. 2005, 212). Communal civil
society can be located in

families, communities, friendship networks, solidaristic workplace ties,
voluntarism, spontaneous groups and movements. (Dekker, van den
Broek 1998, 13)

It is bound by a set territory and focussed on local community, of which it
seeks to maintain stability and security. This version of civil society tends
to be conservative, patriarchal and consensus-oriented: the expression of
group solidarity prevails on the assertion of the individual’s will and shared
values and ideas on innovative and divisive ones (Babajanian et al. 2005).

The third version of civil society - the state-led one - is well exemplified
by the formal public organisations and associations typical of the Soviet
period that, while performing civil society functions, were controlled by
the state and included in its political structure (Babajanian 2005). In par-
ticular, as noted by Frolic (1994), this type of civil society is

created by the state, principally to help it govern, but also to co-opt and
socialize potentially politically active elements of the population. (9)

State-led public organisations may help disseminating information, advocat-
ing and representing the interests of their beneficiaries, all that while under
the watchful eye of state appointed representatives (Babajanian et al. 2005,
214). This version of civil society is not a counterpart of the state, but part
of it, by helping the state in organising the economy and society and acting
as its powerful ally in separating individuals from society (Frolic 1994, 10).
Examples of these organisations include Women’s Federation, the Trade
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Unions, Youth Leagues and Writers’ Associations, which in the Soviet Union
served as transmission belts for government policies (9), being a

crucial communications channel between a state organ and the organi-
sations’ members, thereby helping the state to get across ideological
points or specific policies. (White 1993, 79)

Finally, the global version of civil society can be defined as the

realm of non-coercive collective action around shared interests and
values that operates beyond the boundaries of nation states. (Anheier,
Helmut 2005, v)

It can be conceived as a

thick, sometimes thinly stretched networks, pyramids and hub-and-
spoke clusters of socio-economic institutions and actors who organize
themselves across borders. (Keane 2003, 2-8)

Examples of this ideal type of civil society include transnational movements
and citizens’ networks engaged with global issues, such as the implementa-
tion of international treaties, the fight against HIV/AIDS and climate change
(Babajanian et al. 2005, 214) that advocate for the causes, not only in front
of the state, but also the international and intergovernmental institutions.

In the next section, the typology presented above is used to examine
the development that Kyrgyz civil society has undergone since the inde-
pendence of the country by looking at the type(s) of civil society that were
promoted by the national and international context.

3 Civil Society Developments in Kyrgyzstan

3.1 The Establishment of Civil Society (1991-1996)

In 1991, Kyrgyzstan gained independence without political struggles and
mass mobilisations, and in the early 1990s

the majority of the people could not understand the reasons for the
collapse [of the USSR and] sincerely trusted in the re-unification of the
former Soviet Union in the near future. (Alymkulova et al. 2006, 6)

Kyrgyz citizens, who had been extraneous to the momentous political chang-
es affecting the country, were consequently not prepared for and committed
to an active engagement in political, social, and economic reforms (6).
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At the beginning of his mandate, the first President of the Kyrgyz Repub-
lic, Akayev, recognised the importance of a lively civil society for building
a democratic state and fostering economic liberalisation. In fact, the de-
velopment of a democratic and pluralistic society was stated as one of the
main objectives in the preamble of the first Kyrgyz Constitution adopted
in 1993 (Jailobaeva 2011, 11). At the same time, the openness towards the
non-profit sectors also represented a viable strategy against the increas-
ing mass impoverishment that the Kyrgyz population was facing. Indeed,
the development of a neo-liberal model of civil society made up of service
organisations was seen by Akayev’s government as a possible solution for
addressing urgent and acute socio-economic problems, which were caused
by events, such as the lay-off at most of the state-owned plants and facto-
ries, the reductions of social subsidies, the stagnation in the agricultural
sector and the growing inflation (Alymkulova et al. 2006, 25).

The liberal orientation of President Akayev made Kyrgyzstan the main
Central Asian target of Western support in the field of political reform, and
millions of dollars were invested in the country in seeding a Western-style
civil society equated to NGOs. At that time, the international community
focussed its efforts on strengthening a neo-liberal version of civil society,
which was meant to play a central role in checking and balancing the
power of the government and holding those in power accountable. In this
context, Civil Society Organisations (CSOs) were conceived as a useful
instrument to avoid possible authoritarian backlashes of former communist
leaders and bureaucrats still in power (Shishkaraeva et al. 2006, 6). The
US Agency for International Development (USAID), the UK Department for
International Development (DFID), the World Bank, the European Commis-
sion (EC), and the United Nations with the United Nations Development
Programs (UNDP) were among the most active donors (11). In this first
phase, international organisations, such as the Kyrgyz American Human
Rights Committee, Counterpart Consortium, INTRAC, and Soros Founda-
tion, began being active in Kyrgyzstan (Giffen, Earle, Buxton 2005, 112),
where they specialised in the provision of capacity-building activities for
NGOs in the fields of institutional and organisational management. Alto-
gether, donor agencies tended to financially support civil society organisa-
tions that met Western values, views, and expectations and those which
had a global orientation and were involved in fields, such as the protection
of human rights, the promotion of women’s initiatives and environmental
protection (112). The availability of aid for such groups was a catalyst for
similar organisations to emerge and, as a result of the generosity of the in-
ternational community, a neo-liberal form of civil society, characterised by
transnational linkages and a strong orientation toward global issues, was
rapidly developed. The Diamond Association, Ecolog club, BIOM Ecological
Movement, Youth Environmental Movement, the Forum of Women’s Non-
Governmental Organisations of the Kyrgyz Republic, the Kyrgyz-American
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Human Rights Bureau, the Peace Research Centre of the Kyrgyz Republic,
and the Women’s Congress can be cited as representative organisations
characterising the first stage of the NGO development (Alymkulova et al.
2006, 26). At the same time, Soviet organisations, such as the Red Cross
and the Red Crescent Society, veterans’ associations and children’s funds
continued to be active in their new NGO capacity (25). It is noteworthy that
most of the leaders and representatives of the new NCOs had previously
been engaged in Soviet state-funded and -controlled public associations
and had succeeded in quickly switching into NGO activities (25).

The rapid growth of the third-sector, linked to the mushrooming of do-
nor-funded non-commercial organisations (DONGOs) (see Table 1), was
concurrently supported by the liberal legislation in place. Nonetheless,
in this first phase, both Kyrgyz government and citizens looked at the
development of a neo-liberal civil society characterised by global aspira-
tions with certain scepticism. Soon it became clear that Kyrgyz NGOs
were extremely dependent on the international donor community, not only
financially, but also ideologically. In most cases, these DONGOs lacked
of long-term mission and strategy and set up their agenda based on the
availability of foreign aid, rather than on their objectives (ACSSC 2006,
25). The phenomenon was aggravated by the fact that these organisations
were concentrated in urban centres and active in (global) fields, which
were not relevant for regular population that at that time was affected
by apparent mass impoverishment. In this first phase, NGOs were rather

short-lived, at the mercy of a host of exogenous forces, including skills
in writing proposals and the finesse of their consulting firms or organi-
zation headquarters in Brussels, Geneva, or inside the Washington belt
area. (Mandel 2000, 285)

The DONGOs struggled constantly for their own survival and most of them
were created and active only for the duration of one project. Their sus-
tainability was threatened by both their inexperience in strategic and
financial management (ACSSC 2006, 25), and a competitive, rather than
a collaborative, environment, in which they operated.
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Table 1. Number of Non-Commercial Organisations registered in the country (1993-1996)

Regions 1993 1994 1995 1996
Bishkek 298 365 475 586
Chui 55 70 95 238
Issuk-Kul 36 49 56 118
Naryn 20 24 29 63
Talas 27 28 35 86
Jala-Abad 60 60 82 168
Osh 99 110 139 251
Batken 16 17 23 40
Kyrgyz Republic 611 731 934 1,550

Source: UN in the Kyrgyz Republic, Overall Country Assessment 2003 (Alymkulova et al. 2006, 32-3)

Confronted with the limitations of the previous strategy based on the civil
society orthodoxy, in the late 1990s, the international community was
forced to recognise that

democracy promotion activities do not occur within an institutional cul-
tural vacuum but are characterised by two-way interactions between
international and local actors (Adamson 2002, 180)

with both these actors shaping the outcomes of development assistance
programmes. Thus, a new strategy was introduced by Western donors
and was focussed on community development by using a participatory ap-
proach. The strategy was more attentive to the social context in which the
programmes were implemented, and to traditional forms of civic engage-
ment, already present in the country. This new community-based approach
and its implication for the development of the Kyrgyz NGO sector will be
presented in the next section.

3.2 Civil Society Development Through a Community-Based Approach
(1997-2002)

In the late 1990s, donor agencies understood the need of (re-)connecting
post-Soviet Kyrgyz civil society with the national and local context in which
it operated. As a matter of fact, back then Kyrgyz civil society organisations
either had lost touch with their target groups or had never established a
full understanding of their needs (Giffen, Earle, Buxton 2005, 129). There-
fore, in the second phase of civil society development, international donors
sought to reduce the existing gap between the non-profit sector and Kyrgyz
citizens by ameliorating the access of the former to local communities
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and by improving its contribution to local development in both urban and
rural areas. These two objectives should be contextualised in a broader
paradigm shift characterising international development cooperation that
was linked to the establishment of the UN Millennium Development Goals
(MDGs) (Earle 2005, 251). In fact, after the collapse of the Soviet Union,
poverty and inequality had affected Central Asian countries more inten-
sively than expected, and Western countries were concerned with the
potential negative consequences in the region, such as social unrest and
the radicalisation of Islam.

The new strategy adopted by international donor agencies was focussed
on community development and promoted a communal version of civil
society. More precisely, through a participatory and community-driven
approach, they sought to involve

all groups of the population in decision making processes about the
nature, quality and amount of development services people wish to re-
ceive. (ACSSC 2006, 37)

A central role was given to community-based organisations and initiative
groups that were seen as able to mediate “between donors and villagers,
helping to mobilise their input” (Earle 2005, 251), with the international
community facilitating the inclusion of pre-Soviet autochthonous forms
of civil society (Giffen, Earle, Buxton 2005, 90). These community-based
groups and initiatives were very often led by the aksakals (literally ‘white
beard’): male members of the community, who had been traditional lead-
ers of villages and small towns before the Soviet era and were still acting
as advisors or judges in local disputes. Remarkably, their engagement in
the implementation of donor-funded initiatives served as a source of le-
gitimation for the projects and helped in stimulating the participation and
financial support on behalf of the other members of the community (Earle
2005, 251). Nonetheless, the donors’ engagement with more traditional
manifestations of civil society also had a harmful impact. Indeed, in many
cases, the cooperation with the aksakals conferred greater legitimacy to
patriarchal, hierarchical, and undemocratic practices, since local elders
were more prone to promote the interests of their families, rather than
those of their communities (Giffen, Earle, Buxton 2005, 90). In addition,
the participation of the aksakals in community-based projects had a det-
rimental effect on gender equality, since many women felt discouraged in
voicing their opinions in front of the authority of the ‘white beard’ men
(Earle 2005, 254-5).

In order to strengthen local civil society and foster the mobilisation of
local communities, in this second phase of civil society development a
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process of decentralisation of the NGO sector was initiated.’ This process
was funded by USAID and implemented by the Counterpart Consortium
which, since the beginning of the 2000s, established a dispersed network
of over thirty Civil Society Support Centres (CSSCs) in Central Asia also in
partnership with indigenous NGOs (Giffen, Earle, Buxton 2005, 124). It is
noteworthy that more experienced NGOs began working as intermediary
between foreign donors and local organisations, providing the latter with
information, capacity-building activities and small tenders (124). Apart
from promoting the professionalisation of NGOs also in rural and periph-
eral areas of the country, the CSSCs contributed to establish the first
consultations between the government and the non-governmental sector.
At the beginning of the 2000s, CSSCs organised the first meetings, where
Non-Commercial Organisations lobbied together against the government
over human rights and environmental issues as well as other legislative
activities (ACSSC 2006, 33). Moreover, fora and platforms were created in
Kyrgyzstan, such as the Association of NGOs and the Coalition of NGOs,
which allowed public groups to come together to

discuss critical issues and articulate opinions and criticism of govern-
ment policy. (Giffen, Earle, Buxton 2005, 128)

Nonetheless, also in this second phase of civil society development, the
largest problems faced by the sector were related to its organisational
and financial sustainability. Overall, Kyrgyz Non-Governmental Organisa-
tions lacked a large membership and stable constituencies and were run
by strong personalities, who provided the organisation with short-term
effectiveness, but were not able to ensure its continuity beyond their lead-
ership (USAID 2001, 96). At the same time, the tax legislation applying to
the NGO sector was not conducive for its growth, since the commercial
activities performed by Non-Commercial Organisations did not have any
fiscal advantages and were taxed at the same level as business activities.
Moreover, due to the economic hardship affecting the country, only very
limited local resources were available to NCOs, which were forced to rely
almost entirely on the support of the international donor community.

5 In 1999, about half of the public associations registered in the Kyrgyz Republic were
stationed in the capital Bishkek.
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Table 2. Number of Non-Commercial Organisations registered in the country (1997-2002)

Regions 1997 1998 1999 2000 2001 2002
Bishkek 586 821 1,036 1,280 1,065 2,341
Chui 287 369 422 519 798 992
Issuk-Kul 146 199 299 365 454 660
Naryn 78 106 125 183 264 357
Talas 106 164 230 269 359 429
Jala-Abad 212 289 562 672 844 1,113
Osh 312 461 741 878 1,109 1,407
Batken 48 98 158 178 280 331
Kyrgyz Republic 2,010 2,722 3,817 4,669 6,058 7,630

Source: UN in the Kyrgyz Republic, Overall Country Assessment 2003 (Alymkulova et al. 2006, 32-3)

As shown by Table 2, the second phase of development of the Kyrgyz non-
profit sector was characterised not only by a qualitative, but also by a
quantitative growth. This growth was also sustained by Akayev’s govern-
ment, which became increasingly supportive of organisations working in
the field of social services provision. As already mentioned in this paper,
service associations were regarded as strategic partners in addressing
urgent social and economic problems affecting the country, for which the
Kyrgyz state did not have the necessary resources. Remarkably, the gov-
ernment’s support did not apply in the case of politically engaged NGOs,
whose involvement in the political arena was intensified by the flawed
parliamentary and presidential elections of 2000 (USAID 2003, 98). De-
spite the approval of a new NGO Law in 1999, meant to support the fur-
ther development of the sector, politically engaged NGOs were subject of
harassment on behalf of government structures and encountered impedi-
ments in the registration and re-registration processes foreseen by the law
(UNSAID 2001, 97). This is emblematic of the government’s inclination
towards a state-led model of civil society focussed on the provision of social
services. As a matter of fact, it was at this stage that a politically-driven
fragmentation of the sector emerged, based on which organisations were
divided into government-controlled or government-sympathetic versus
independent ones.

The politicisation of the sector continued, especially after the tragic
killing of demonstrators in the southern oblast of Jalal-Abad in early 2002
that led to

large-scale protests at the community level and the national mobilization
of civil society groups on issues such as press freedom and the right to
demonstrate. (Giffen, Earle, Buxton 2005, 155)
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In the following years, civil society organisations held important cam-
paigns against corruption and dynasty-building in the regime, as well as
against the referendum proposals introduced by President Akayev to pla-
cate his political opponents (155). This was the beginning of a new phase
of civil society development, when Non-Commercial Organisations became
increasingly involved in advocacy activities and established new forms of
cooperation with the government, especially at the local level, as shown
in the next section.

3.3 Consolidation of the Kyrgyz Non-profit Sector (2003-2010)

The third phase of civil society development registered an active involve-
ment of Non-Governmental Organisations in promoting the reform process
in the Kyrgyz Republic, especially through the intensification of their advo-
cacy activities (USAID 2004, 110). This new focus needs to be contextual-
ised in a shift of priorities characterising bilateral and multilateral develop-
ment institutions that was linked to the approval of the Paris Declaration
on Aid Effectiveness of 2005. According to the Declaration, development
aid should be aimed at

support[ing] partner country efforts to strengthen governance and im-
prove development performance [and international assistance should]
be harmonised within the growth and poverty reduction agendas of
partner countries.®

Whence it followed that, since the mid-2000s, international agencies active
in Kyrgyzstan have withdrawn funding for NGOs’ capacity building and
have concentrated their efforts on supporting Kyrgyz civil society organisa-
tions advocating changes and reforms in state policies (USAID 2004, 110).

The engagement of NCOs in advocacy activities included a variety of
causes, as voters’ education campaigns and monitoring of local elections,
constitutional reforms of the country and related information campaigns
for citizens, participation in opposition mass meetings, active lobbying
for citizens’ rights to freedom of assembly and freedom of conscience
(USAID 2009, 135). All these activities were conducted especially with
the assistance of USAID. An important contribution was offered by CSOs
in lobbying for the bill “Amendments and Addition to the Tax Code of the
Kyrgyz Republic” that entered into force in 2003 and made humanitarian
aid and grants tax-exempt. This campaign succeeded in bringing together
government and non-governmental actors through the creation of a task

6 http://www.oecd.org/dac/effectiveness/34428351.pdf (2016-03-26).
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force consisting of representatives of the parliament and the NGO sector,
as well as through the organisation of roundtables and seminars through-
out the country involving NGOs, mass media, and state institutions. Wor-
thy of note, the advocacy activities increased especially after the regime
change in 2005, when

the organizations found themselves with an unprecedented opportunity
to influence the new government’s priorities and implement their own
agendas in a newly open environment. (USAID 2006, 119)

Nonetheless, by the end of the 2000s, important changes affected the regu-
latory framework, in which Kyrgyz organisations operated, with significant
repercussions also on their ability to engage in advocacy activities. More
specifically, the government control of the sector became more systema-
tised and several measures were initiated to limit NGOs and their influence
on public opinions (USAID 2007, 135-6). In 2007, a decree was approved to
limit the right to assemble and a new draft of the Tax Code was presented.
As a matter of fact, this new draft equalised the taxation of the non-profit
sector to the for-profit one and imposed financial restrictions for NGOs
“Pursuing political objectives” (136). In 2008, amendments to the Law on
Freedom of Conscience and Religious Organisations were adopted, which
substantially restricted the operation of faith-based organisations. Simi-
larly, in 2009, some amendments to the Law on Non-Commercial Organi-
sations were introduced, which would have given state bodies the right to

revise NGOs’ internal documents, participate in all NGO events, ban
NGO financing by international NGOs and stop NGOs’ activity or even
liquidate an organization at their discretion. (USAID 2010, 130)

Although the amendments were not approved, they testify the govern-
ment’s attempt to increase its control on the non-profit sector and repre-
sent a clear sign of the deterioration of its relation with politically engaged
NGOs at the national level.

At the same time, the third phase of civil society development registered
the establishment of new forms of cooperation between local government
and NGOs delivering social services. To be more precise, service NCOs
began cooperating regularly with local officials in projects concerning
training, budget hearings and research, and local governments’ funds
were allocated by the Ministry of Finance to local grassroots organisa-
tions for the conduction of small social projects (USAID 2010, 130). This
mechanism of state funding for civil society organisations was expanded
in 2008 with the introduction of the Law on Social Services Contracting.
As emerges from Table 3, in the first years, the government’s support in
this field was extremely limited. This was due to several factors, such as
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state entities’ lack of understanding of the law, weak by-laws and norma-
tive documents regulating the implementation of the social procurement
system and a lack of budget appropriations on behalf of the ministries
(USAID 2010, 130). In addition, the budget available was scarce, also due
to the difficult economic situation affecting the country. The situation was
further aggravated by the April Revolution of 2010 causing the closure of
the borders with Kazakhstan and Uzbekistan and the consequent export
suspension with these countries (USAID 2011, 112).

Table 3 - State budget available for social procurements under the Law on Social Services
Contracting for the period 2009-2010

Year Amount in KGS Amountin$
2009 KGS 5 million $111,100
2010 KGS 5 million $111,100

Source: Author’s own compilation according to USAID 2013

In the third phase of civil society development, financial vulnerability re-
mained the most acute and serious issue affecting the Kyrgyz non-profit
sector. International funding continued to be the main source of financing
for NCOs, although the most important donor agencies, like USAID, the
DFID and the EC, decreased their financial commitment (USAID 2010,
132). While small and weak organisations were forced to close down, the
remaining organisations had to increase their professionalisation to meet
the requirements of the international donor community and to be able to
compete in an environment characterised by paucity of available funding
(Jailobaeva 2011, 151). It is noteworthy that the increase of the profes-
sionalisation and institutional capacity of NGOs represented also a conditio
sine qua non to enhance their legitimacy and to be recognised as partner
by the state in the implementation of its development agenda.

In addition, many non-commercial organisations began focussing on so-
cial issues and specialised in the provision of social services, especially for
women, children, elderly, and other marginalised groups, and in the field
of environment and public infrastructures (Jailobaeva 2011, 51). NGOs
developed marketing, pricing and service delivery skills and became en-
gaged in fee-for-service activities, including paid trainings and consulta-
tions. This allowed them to increase membership numbers, as a result of
members’ high satisfaction with the services offered (USAID 2008, 137),
to establish good relations with local businesses and to slightly raise the
share of philanthropy and sponsorship in their budgets (USAID 2009, 138).
The shift in the priorities of donor agencies and the scarcity of aid had a
negative impact on the work of the Civil Society Support Centres that were
specialised in providing NGOs with capacity-building and consultancy.
Indeed, since less funds were available, less NCOs were now interested
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in investing resources in the services offered by the CSSCs (Jailobaeva
2011, 155). At the same time, a new positive trend emerged with the help
of international donors, which assisted NGOs in creating networks and
coalitions to better coordinate their activities and advocacy actions. The
Union of Civic Organisations and the Alliance for Women’s Legislative
Initiatives are just a few representative examples of this new trend.

The process of consolidation of the non-profit sector has continued also
after the Revolution of 2010, which created more space for structured
participation of civil society in the policy-making process. At the same
time, as shown in the next section, new draft laws were introduced to im-
prove the access of Kyrgyz CSOs to national and local resources, which, if
approved, will increase the options that non-profit organisations have at
their disposal to secure their financial sustainability.

3.4 Kyrgyz Civil Society and Current Trends (since 2010)

The Revolution of 2010 and the subsequent change of power have created
a conducive environment for the development of the non-profit sector. The
mixed presidential-parliamentary system, introduced in 2010, has allowed
NCOs to

freely express criticism on the government and current legislation [and
provided them with] relatively good access to the law-making process.
(USAID 2013, 109)

Since 2010, CSOs have played an active role in the monitoring and advis-
ing of the government also through the involvement in ad hoc structures,
such as the Committee of Civil Control and the Constitutional Council,
as well as the Public Advisory Councils of the State Bodies, introduced
by law in 2014. In 2012, a new Law on Peaceful Assembly was adopted,
which was promoted by local NCOs, with the aim of strengthening the
political rights to organise and participate in peaceful assemblies (USAID
2013, 109). The strength of Kyrgyz civil society is well exemplified by the
public debate and mobilisation that took place around the Law on Foreign
Agents. More precisely, in 2014, a draft law was registered at the Parlia-
ment, which, following the example of the Russian Law on Foreign Agents
of 2012, introduced

a wide range of legal barriers impeding the operations of NGOs and
their ability to access funding from foreign and international donors.”

7 http://www.icnl.org/research/monitor/kyrgyz.html (2017-11-20).
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The discussion lasted over two years and eight months, during which civil
society actively advocated against the law, by organising public hearings,
roundtables, TV and radio debates and by formulating and publishing nine
appeals. Both the original and the revised (less restrictive) versions of the
law were rejected by the Kyrgyz Parliament in 2016.%

Nowadays, the activities of CSOs are still regulated according to the Law
on Non-Commercial Organisations of 1999, although slightly improved.
The law establishes clear procedures for the registration, operation and
internal management of NCOs and includes a wide range of permissible
fields of engagement, such as human rights, environment, education, art,
media, youth and sports (USAID 2013, 109). Although registering an or-
ganisation is simple and can be completed within less than two weeks,
the process is still highly centralised and small grassroots organisations
from remote areas are forced to visit provincial centres, which makes the
procedure costly and time-consuming (USAID 2014, 112). On the contrary,
the procedure of de-registration is very complicated and requires an or-
ganisation to provide evidence that it has no debt to neither financial nor
government institutions (112). This is one of the reasons why data on the
number of active organisations in the country are not reliable and a signifi-
cant gap exists between registered and active CSOs, as shown in Table 4.

Table 4. Number of registered Non-Commercial Organisations in the country between 2011 and 2014

Year Number of registered Number of estimated active
organisations organisations

2006 12,173 2,000-2,500

2007 8,000 500

2008 8,000-20,000 n.a.

2009 n.a. n.a.

2010 7,726 500/600

2011 n.a. n.a.

2012 11,500 1,500

2013 12,720 4,198

Source: Author’s own compilation according to the data made available from USAID 2007,2010, 2014

Financial vulnerability still poses the main challenge faced by the non-
profit sector in Kyrgyzstan. Kyrgyz CSOs are still highly dependent on
international donor funding, especially on behalf of USAID, the EC, vari-
ous United Nations (UN) agencies, the Open Society Foundations, Danish
Church Aid, and others. However, in the past years, the international sup-
port to civil society in Kyrgyzstan (and, more in general, in Central Asia)
has been substantially reduced, due to a shift of geographical priorities.

8 Based on the interview conducted with ICNL representative (Bishkek, 9 November 2016).
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Just to give one example,

the Swedish International Development Agency (SIDA) has withdrawn
from the region and the UK’s Department for International Development
(DFID) closed its country office in 2012. (USAID 2014, 114)

Nonetheless, although the US support to the country has slightly dimin-
ished - from $ 48.1 million in 2008 to $ 46.9 million in 2011 and $ 47.3 mil-
lion in 2012 - in 2013 USAID has introduced a new five-year-programme
with a budget over $ 8 million that, in line with the objectives of the Dec-
laration of Paris, is focussed on improving the partnership between the
public and non-profit sector and, in particular, the implementation of the
state system of social procurements (114).

Similarly, the Kyrgyz government has further promoted the development
of civil society following a neo-liberal model, by allocating funding to CSOs
through the social contracting scheme introduced by the Law on Social
Services Contracting of 2008. In 2014, the Ministry of Youth also started to
use this mechanism of procurement, joining the Ministry of Social Develop-
ment (USAID 2015, 125). As shown in Table 5, although in the past years
a positive trend was registered in the government funding allocation for
CSOs, the budget available for the social procurement mechanism remains
very limited and is insufficient to meet the needs of the non-profit sector.
This is due to the country’s economic hardships as well as the deficiencies
characterizing the implementation of this mechanism.

Table 5. State budget available for social procurements under the Law on Social Services Contracting for
the period 2011-2014

Year Amount in KGS Amountin$
2011 KGS 12 million $270,999
2012 KGS 13 million $276,595
2013 KGS 13.9 million $281,376
2014 KGS 22.5 million $409,000

Source: Author’s own compilation according to USAID 2013, 2015

In order to improve their financial sustainability, Kyrgyz CSOs have re-
cently sought to diversify their income sources also with the assistance
of the international donor community. The practice of collecting member-
ship fees - which is common in many countries - is de facto not a viable
option in Kyrgyzstan, since most of the members and clients can simply
not afford it. At the same time, the financial problems characterising the
country have also affected the donations from the business sector, with the
largest Kyrgyz charity foundation AUB Charity Fund - which in the past
donated about $ 500,000 annually - shutting down in 2010 (USAID 2011,
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112). The lack of business skills and limited access to start-up capital make
it very difficult for Kyrgyz organisations to carry out income-generating
activities and the high-tax rates applying to commercial activities discour-
age their further engagement in this field (USAID, 2010, 131). Currently,
only a limited number of CSOs are involved in providing for-profit services
and products, such as consulting, training, renting of resources, Internet,
photocopying, tourism, farming, handcrafts and furniture-making, but the
trend is increasing also thanks to the support of international donors.

In the past years, new legislative initiatives concerning the financial
situation of non-commercial organisations were drafted and are aimed
at overcoming these difficulties by facilitating their access to local and
national resources. The first initiative is the draft law On Charitable Or-
ganisations, which is focussed on ameliorating the regulatory environment
of the non-profit sector through tax incentives for non-commercial organi-
sations.? Based on this draft law, Kyrgyz CSOs can apply for the status as
charitable organisations, which will exempt them from the payment of
income taxes, sales taxes, and VAT. The organisations that will decide to
go through this certification process and agree on annual and independent
financial audit will be eligible to conduct tax-free entrepreneurial activi-
ties and invest their entire earnings in charitable activities.?® The second
proposal is the draft law On Social Procurement, which is built upon the
Law on Social Services Contracting of 2008 and is focussed on improving
the procedures for government financial support to CSOs providing social
services to the population. On March 16, 2017, the draft law was adopted
by the Parliament and now awaits the signature of the President of the
Kyrgyz Republic.* Once implemented, both proposals will enable NGOs
to diversify the resources at their disposal and to create better conditions
to ensure their financial sustainability and, thus, greater independence
from the international donor community.

4 Discussion of the Results

This paper offers an historical overview of the development of the non-
profit sector in Kyrgyzstan looking at the ways in which the national and
international environments have influenced the shape and content of the
post-Soviet Kyrgyz non-profit sector. In the article, the contribution of na-
tional and international actors is analysed by using the typology suggested
by Babajanian et al. (2005), who describe four ideal-types of civil society:

9 http://www.icnl.org/research/monitor/kyrgyz.html (2017-11-20).
10 Based on the interview conducted with ICNL representative (Bishkek, 9 November 2016).
11 http://www.icnl.org/research/monitor/kyrgyz.html (2017-11-20).
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neo-liberal, communal, state-led and global. Overall, the article identifies
four different phases of development, which civil society has undergone
since the independence of the country, and analyses the main strengths
and challenges characterising its evolutionary trajectory.

Table 6. Types of civil society promoted during the four phases of development of the Kyrgyz non-
profit sector

Phase of National Context International Context

Development

First phase Neo-liberal Neo-liberal/Global

(1991-1996) Focus on social service provision Focus on political reform

Second phase  State-led Communal

(1997-2002) Focus on social service provision Focus on political reform

Third phase State-led at national level Neo-liberal

(2003-2010) Neo-liberal at local level Focus on political reform
Focus on social service provision

Fourth phase Neo-liberal Neo-liberal

(2010- onwards) Focus on social service provision Focus on social service provision

Source: Author’s own compilation

As emerged from the previous pages and the summary in Table 6, the
establishment of the Kyrgyz non-profit sector is strictly connected to the
engagement of the international donor community in the country. In fact,
from 1991 to 1996, Western donors invested millions of dollars in seeding
a Western style civil society equated to NGOs according to a neo-liberal
model. In this first phase, priority was given to initiatives, which were fo-
cussed on global issues, such as the protection of human rights, women'’s
rights and the environment. As a result of the resource abundance, a
mushrooming of organisations operating in these fields was registered.
The rapid growth of the sector was also supported by a conducive national
environment: indeed, the government considered a neo-liberal version
of civil society made up of service organisations as a precious ally to ad-
dress urgent socio-economic problems affecting the country. The main
challenge faced by the non-profit sector in its first phase was related to
its sustainability, since most of the DONGOs were completely dependent
on the financial support of the international community and set up their
agenda based on the availability of foreign aid, rather than on their own
long-term mission.

Aware of the limitation of its previous strategy, in the second phase of
civil society development, foreign donors adopted a community-based ap-
proach focussed on reducing the gap between Kyrgyz civil society and the
national and local context in which it is operated. Through a participatory
and community-driven approach, the international community sought to
involve local population in the development process by engaging com-
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munal and traditional forms of civil society. To this scope, over thirty Civil
Society Support Centers were created by USAID in Central Asia, that
began working as intermediaries between donor and local organisations,
thus contributing to the decentralisation and a professionalisation of the
non-profit sector in Kyrgyzstan. The quantitative and qualitative growth
of Kyrgyz civil society was supported by the government, which was more
inclined to a state-led model of civil society focussed on the provision of
social services. Also in this second phase, financial sustainability repre-
sented the main challenge affecting CSOs in the country.

An active involvement of NCOs in promoting the reform process of the
country characterised the third phase of civil society development, to-
gether with an intensification of their advocacy activities, in particular
after the regime change of 2005. The politicisation of the sector was driven
especially by the changes affecting the financial environment and, more
specifically, by the new funding strategy adopted by international agen-
cies, which was focussed on policy reforms. In this third phase, the state’s
approach to civil society became more diversified, with the government
promoting a state-led model of civil society at the national level, and a neo-
liberal one at the local level. Although the sector was still highly dependent
on international aid, new alternatives to limit its financial vulnerability
were made available, such as the system of social procurements, funding
civil society organisations engaged in the delivery of social services.

Finally, the Revolution of 2010 has created a conducive environment for
civil society and, since then, Kyrgyz NGOs have regularly been involved
in monitoring and advising state bodies through ad hoc structures, such
as the Public Advisory Councils. In this fourth phase of development, the
international support has been focussed on improving the partnership
between the public and non-profit sector and, especially, the implemen-
tation of the state’s system of social procurements. A neo-liberal model
of civil society has also been supported by the government through the
allocation of increasing resources to non-profit organisations delivering
social services. The two draft laws On Charitable Organisations and On
Social Procurement are now awaiting approval (from the Parliament and
the President respectively): if implemented, they can potentially open a
new phase of development of the Kyrgyz non-profit sector, characterised
by greater financial (and ideological) independence from the international
donor community.

5 Implications and Conclusion
To return to the opening questions, this paper offers an in-depth study

of civil society development in Kyrgyzstan by focussing on the influence
of vertical relations in shaping the forms and manifestations of what can
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be considered the strongest third sector in the Central Asian region. On
the whole, three conclusions can be drawn from the analysis, which can
improve our understanding of the conditions and mechanisms favouring
the flourishing of the non-profit sector in Kyrgyzstan, and have important
implications also for other Central Asian republics.

Firstly, the findings show that the development of Kyrgyz civil society
took place in an overall conducive national and international environment.
In fact, state actors recognised already in the 1990s the central contribu-
tion CSOs could make in the provision of social services, which they were
not able to deliver. It was the liberal legislation in place that allowed
the international donor community to freely operate in the country, by
stimulating the development of a neo-liberal form of civil society made
up of NGOs, which in the next years would specialise in the provision of
services, thus becoming a strategic partner of the government. At the
same time, Kyrgyz civil society was able to rapidly adapt to the changing
financial and opportunity structure, as testified by the new function as-
sumed by CSOs in the second phase of development, when they became
intermediaries between foreign donors and local organisations. From the
third phase onwards, civil society has significantly contributed in shaping
the environment in which it has operated. Examples of this engagement
are provided by its lobbying activities for the Amendments and Addition
to the Tax Codes of the Kyrgyz Republic and the mobilization taking place
against the Law on Foreign Donors. Although the relationship cannot be
described as symbiotic (see Glasius, Lewis, Seckinelgin 2002), it is unde-
niable that a reciprocal influence was exercised between civil society and
the political context, at least at the national level.

Secondly, this article points out the need of moving away from an ‘ei-
ther/or’ logic, when dealing with civil society developments, by revealing
how different forms of civic engagement can (co-)exist and simultaneously
be promoted by national and/or international actors. The strength of the
Kyrgyz non-profit sector is also the product of the interplay between the
diversified, and sometimes even divergent, approaches adopted by the
state and the international donor community that in the past twenty-five
years, by following different agendas, supported the development of a
variety of civil society manifestations.

Finally, the findings shed new lights on how our understanding of civil
society dynamics could be improved by the use of a more neutral analytical
lens. The notion of civil society clearly has its roots in the Western liberal
tradition, which conceives it as a counterpart to the state (and the market).
Although the typology suggested by Babajanian et al. (2005) has the merit
of diversifying the discourse on civil society, it also shows the limitations
of the use of a term originally referring to a specific state-(market-)civil
society constellation. As a matter of fact, the focus of both national and
international actors on organisations providing social services and the
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increased government efforts in financially supporting these organisations
are not only a Kyrgyz phenomenon, but affect also other Central Asian
republics (see Pierobon 2016). This has important consequences in the
region, in terms of the creation of new forms of cooperation and partner-
ship between the government, and the non-profit sector at the national
and local level. Therefore, the authors of the paper suggest to replace the
notion of ‘civil society’ with ‘civic engagement’, which broadly refers to
“individual and collective actions designed to identify and address issues
of public concerns”,*? bypassing the state-civil society issue. In addition,
the term ‘civic engagement’ is more suitable to capture the complexity of
the realities on the ground, where the different versions of civil society,
promoted by the national and international context, interact with and are
adapted to local structures and circumstances, giving rise to a variety of
autochthonous forms of participation. This aspect has important implica-
tions also from a practical viewpoint. For instance, the programmes imple-
mented by international actors in the region are targeted at the neo-liberal
form of civil society and mainly addressed to officially registered organi-
sations (i.e. NGOs), thus automatically excluding more informal forms of
civic engagement from competition. This approach could be improved by
introducing forms of assistance that are not based on the official status
of the applicants but on their assets and possible impacts on the ground.

List of Abbreviations

Cso Civil Society Organisation

CSSsC Civil Society Support Centre

DFID Department for International Development
DONGO  Donor-Organised Non-Governmental Organisation
EC European Commission

ICNL International Centre for Non-for-Profit Law
INTRAC  International NGO Training and Research Centre
KGS Kyrgyz Som

MDGs Millennium Development Goals

NCO Non-Commercial Organisation

NGO Non-Governmental Organisation

OECD Organisation for Economic Co-operation and Development
SIDA Swedish International Development Agency
UNDP United Nations Development Programme

USAID United States Agency for International Development

12 http://www.apa.org/education/undergrad/civic-engagement.aspx (2017-09-20).
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Un ‘tiepido’ inverno riformatore
L’inizio del rinnovamento politico in Mongolia,
1989-1990

Emiliano Vitti
(Universita degli Studi di Pavia, Italia)

Abstract In the wake of the structural crisis that hit the European countries of the Soviet Block in
the last months of 1989, also the Mongolian communist institutions knew the strong opposition of
a part of the population against the state and political system represented by the People’s Republic
of Mongolia, born in 1924 under the influence of the Bolshevik revolution. The aim of this paper is
to analyse the evolution of the opposition movements to the regime, the actions implemented by
the reformers and the government reactionsin a tense political context that did not result in bloody
repressions, but gave rise to a process of gradual political, economic and institutional change, which
marked a decade of Mongolian history.

Sommario 1llIntroduzione.-2 Le prime proteste e I'impatto sulla classe dirigente. - 3 Organizzazione
del movimento.

Keywords Peaceful revolution. Beginning democratic transition. Mongolia.

1 Introduzione

Sulla scia delle crisi strutturali che colpirono i paesi europei del blocco
sovietico a partire dagli ultimi mesi del 1989, anche le istituzioni comuni-
ste mongole conobbero la forte protesta di parte della popolazione contro
il sistema statuale e politico, rappresentato dalla Repubblica Popolare di
Mongolia.! L'obiettivo di questo elaborato € analizzare 1’evoluzione dei mo-
vimenti di opposizione al regime, le azioni poste in essere dai riformatori e
le reazioni governative, in un contesto di tensione politica, che non sfocio
in sanguinose repressioni, ma diede inizio ad un processo di graduale
cambiamento politico, economico e istituzionale, che caratterizzo circa
un decennio della storia mongola.

1 La Repubblica Popolare di Mongolia sorse nel 1924, sotto l'influenza della rivoluzione
bolscevica.
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2 Le prime proteste e ’impatto sulla classe dirigente

Il primo acuto ‘ufficiale’ di insofferenza al regime da parte di una fetta
di popolazione si verifico a seguito delle limitazioni imposte dal Politburo
alla celebrazione della Giornata Internazionale dei Diritti Umani del 10
dicembre 1989 a Ulaanbaatar nella Piazza Stikhbaatar.? Le scene osservate
nei pressi della sede del governo impressionarono la classe dirigente, non
tanto per la portata numerica della protesta (circa 200 manifestanti), ma
per il valore politico e simbolico di aperta opposizione all’operato delle
istituzioni, che metteva in discussione per la prima volta la struttura sta-
tuale e la dottrina politico-economica del MPRP (Mongol Ardyn Huv’sgalt
Nam - Partito Rivoluzionario del Popolo Mongolo). I contestatori marciaro-
no uniti, scandendo cori per I’eliminazione dell’«oppressione governativa»
(Namsray 1989, 34), e per imprimere maggiore forza al programma nazio-
nale di perestrojka (in lingua mongola uurchlun baiguulalt - ristrutturazio-
ne dell’economia) e di glasnost (il tod - «apertura ad una maggiore liberta
di espressione») (Rossabi 2005, 2). I dimostranti presentarono le proprie
richieste senza tumulti e azioni violente, né le guardie della sicurezza
fecero nulla per disperdere la folla, evitando un epilogo tragico, come ac-
caduto nella primavera di quell’anno in Piazza Tiananmen;? una volta che i
manifestanti lasciarono la piazza, il Politburo opto per un segnale politico,
sollevando alcuni ufficiali dai rispettivi incarichi (Becker 1993, 44).

I1 debole riconoscimento del bisogno di cambiamento si fece strada nel
MPRP fin dal 19° Congresso, nel marzo 1986. In quell’occasione Jambyn
Batmonh, all’epoca segretario del partito, affermo durante il suo discorso:

Un nuovo approccio dovrebbe essere adottato per analizzare e genera-
lizzare I'esperienza della costruzione socialista, studiando e risolvendo
molte questioni sociali, politiche, economiche e culturali emergenti dalla
vita del paese. (Batmonh 1986, 97)

In questo passaggio, Batmonh sostenne la necessita che il sistema-paese
dovesse cambiare, ma non attraverso 1’abbandono del socialismo stesso,
poiché il regime «non [aveva] rivelato ancora il suo pieno potenziale».* 11
partito e il governo interpretarono l'idea di riforma come un tentativo di

2 Lapiazza funominata in memoria di Damdin Siikhbaatar, militare che nel 1921 proclamo
I'indipendenza mongola dalla Cina, sancendo cosi la vittoria del comunismo.

3 La protesta di Piazza Tiananmen comprese una serie di manifestazioni di massa contro
il regime comunista che ebbero luogo a Pechino tra il 15 aprile e il 4 giugno 1989. Proprio
il 4 giugno si verificarono gravi incidenti che ebbero un esito sanguinoso, con fucilazioni
di civili da parte dell’esercito.

4 Perriferimenti al pensiero di Namsray sulle condizioni del socialismo mongolo cf. Ka-
plonski 2004, 52.
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salvare il socialismo e ridare vigore all’economia, seguendo in sostanza
la linea politica di Gorbac¢év.’ Come asserito da Christopher Kaplonski, il
MPRP non riconobbe all’inizio il ruolo del movimento popolare e le richie-
ste che «soffiassero i venti del cambiamento» (2004, 51).¢

I manifestanti erano principalmente giovani formatisi nelle scuole e uni-
versita sovietiche e dei paesi europei satelliti, conoscevano molto bene il
russo e, spesso, mostravano buona padronanza del tedesco. In generale il
desiderio di cambiamento di questi giovani riformatori si era sviluppato nel-
la seconda meta degli anni Ottanta, con la diffusione dell’idea di un’‘URSS
piu libera’. Tra i principali esponenti del movimento democratico vi fu senza
dubbio Sanjaastregiin Zorig, conosciuto anni dopo come «la gazza (ladra)
dorata della democrazia»’ (Rossabi 2005, 4) e comunemente noto come
prima figura guida del movimento democratico in Mongolia. Laureato in
filosofia nel 1985 all’Universita di Mosca, Zorig rientra in patria, desideroso
di contribuire alla realizzazione del principio di pluralismo politico, come
punto essenziale di maturazione culturale del proprio paese. Inizio cosi a in-
segnare alla Facolta di Scienze Politiche dell’Universita Nazionale Mongola,
dando vita a tavole rotonde, a cui parteciparono numerosi studenti animati
dalla volonta di cambiamento e di liberazione della Mongolia dall’oppressi-
va amministrazione comunista. Nel 1988 organizzo un gruppo, detto Nuova
Generazione, che si riuniva nel suo appartamento, realizzava manifesti di
critica al potere e li affiggeva in tutta Ulambaataar. Propose un pensiero
costruttivo, ‘educato’ e basato sulla non violenza, e vinse la diffidenza dei
suoi coetanei, affermandosi come giovane teorico di grande levatura intel-
lettuale e politica.® Zorig fu uno dei pianificatori della dimostrazione del
10 dicembre 1989. Il suo modo di porsi di fronte all’impegno politico ebbe
un effetto tranquillizzante sulla folla, che apprese della formazione di un
movimento democratico dalle voci di due giornalisti, Tsakhiagiin Elbegdorj
e Siikhbaatarin Amarsanaa, e da uno scienziato, Erdeniin Bat-Uiil.?

Hashbat Hulan, giornalista e attivista politica cresciuta a contatto con
la cultura occidentale,! osservo con vivo interesse 1’evolversi degli avve-
nimenti nel suo paese, della cui arretratezza rimase sconcertata al suo

5 La politica economica di GorbacCév era basata sulla perestrojka, ossia sull’idea di ristrut-
turazione del sistema economico comunista sovietico.

6 Nelluglio 1989 le pubblicazioni ufficiali facevano invece ancora riferimento al 19° Con-
gresso del partito, ancorato ai dettami ideologici di tipo marxista-leninista.

7 Cf. Rossabi 2005, 4-6.

8 Kohn, Michael. «Democratic Leader S. Zorig Murdered», Mongol Messenger, 7 October
1998, 2; «Interest of Nation is Priority One: S. Zorig», Mongol Messenger, 14 October 1998, 2.

9 http://userpage.fu-berlin.de/~corff/im/WhoIsWho/WhoIsWho-20040703-5.html#ss5.19
(2017-10-04).

10 https://efworld.org/meet-our-fellows/mrs-hashbat-hulan (2017-10-04).
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rientro nel 1986, dopo anni trascorsi in Inghilterra; in un’intervista si di-
chiaro «impressionata dall’ignoranza e dall’isolamento della [sua] patria»
(Prohl, Staisch 1998, 26). La giornalista si stabili a Ulaanbaatar, vista come
una «citta dormiente e provinciale» e segui ’evolversi delle mobilitazioni
politiche anti-regime sfociate negli eventi del 10 dicembre. Quel giorno
si reco in piazza da

studiosa, giornalista e cittadina interessata ad un nuovo modello che
superasse il sistema comunista senza perdere di vista la tutela dei diritti
e delle esigenze sociali del cittadino. (Rossabi 2005, 4-5)

Le sue reazioni di fronte ai proclami del «primo movimento politico orga-
nizzato di massa» (Bulag 1998, 86) furono di perplessita e critica verso i
principali esponenti. Ricordando I’evento affermo che «non [le] piacquero
le opinioni di molti riformatori» poiché essi parevano «sostenere troppo
I’economia di mercato», senza «curar[si] abbastanza dell’assistenza [e dei
servizi] social[i] per la popolazione».!

Le posizioni piu moderate erano prudentemente orientate verso il mul-
tipartitismo ed un’economia vicina al libero mercato. Il cambio di orienta-
mento in termini di politica economica non doveva, pero, essere slegato
da un sistema di welfare a tutela dell’equilibrio sociale, attraverso il vigile
controllo dello Stato. La transizione avrebbe dovuto, cosi, mantenere i
servizi garantiti dal comunismo e concentrare particolarmente l'attenzio-
ne sul bilancio statale, che versava in condizioni pessime, a causa della
gestione inadeguata protratta per decenni dal regime.

La portata della pacifica rivoluzione fu compresa immediatamente dal
governo sovietico; Michail Gorbacév invito infatti il Politburo mongolo a evi-
tare, se possibile, il ricorso alla violenza verso la piazza (Cf. Fish 1998, 127).

Nonostante il mantenimento delle limitazioni alle liberta personali e il
controllo sui manifestanti tramite agenti infiltrati, il Politburo opero una
svolta nella concezione dell’attivita amministrativa e di governo a partire
dal 1988 e, poi, nella seconda meta del 1989, accettando, in sostanza, la
possibilita di vincolare ’azione governativa ad una forma di rispetto della
volonta popolare. Anche all’interno del MPRP vi furono posizioni critiche
(successive ai fatti del 10 dicembre 1989), per esempio riguardo alla pra-
tica della secretazione di atti e provvedimenti governativi, che potevano
influenzare il «corretto esercizio dell’autoritarismo [nel]la Mongolia co-
munista» (Sanders 1991, 70-1); oppure in riferimento all’accumulazione
di incarichi pubblici (spesso frutto di clientelismo) da parte di membri
del partito che si rivelarono inadeguati alla gestione della cosa pubblica,
con gravi conseguenze sul piano dell’efficienza amministrativa (47-8). Le

11 Stralci dell’intervista a Hashbat Hulan del 26 maggio 1998 in Rossabi 2005, 5.
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aperture interne prospettate dal MPRP e dal suo storico leader Jumshagin
Tsebendal® si concretizzarono in una sorta di «destalinizzazione mongo-
la», dal valore piu simbolico che pratico, visto che i primi passi per un
ammodernamento delle istituzioni si dovettero, non alle manifestazioni
dei riformatori, ma alle iniziative politiche sovietiche (Rossabi 1992, 279).
I vertici del partito consentirono anche, all’interno del giornale di partito
Unen (Verita), alcune limitate forme di «pubblica discussione di aspetti
limitati della repressione politica nell’era del socialismo» (Kaplonski 2009,
209). Al di la delle questioni strettamente politiche, la perestrojka produsse
anche in Mongolia un’attivita di governo basata su interventi strutturali
che favorissero le attivita commerciali, un miglioramento dell’efficienza
dei trasporti e aumento del livello d’istruzione e cultura della popolazione
(Rossabi 2005, 9).13

Unitamente alle spinte interne, il governo mongolo inizio un prudente
avvicinamento all’Occidente, in un’ottica di «deprovincializzazione» del
paese (Sanders 1990, 62).

Si puo quindi affermare che il regime abbia tentato di reagire prima di
essere colpito, per evitare il contraccolpo di una pur pacifica manifesta-
zione. All’interno del MPRP, la corrente piu moderata riconobbe fin dalle
prime assemblee pubbliche che i giovani mongoli stavano dando

segni di impazienza verso le tendenze conservatrici della leadership
riguardo a un rapido e radicale cambiamento. (Sanders 1990, 62)

Ciononostante, le azioni di polizia proseguirono con arresti e imprigiona-
menti dei dissidenti «troppo vivaci» (62).

3 Organizzazione del movimento

Una volta lanciata la sfida ai governanti, i giovani riformatori dovettero
articolare un programma credibile per la crescita e lo sviluppo dell’e-
conomia. Gia alla fine del 1988, il nuovo circolo democratico mongolo
fondo il Club dei Giovani Economisti, avvalendosi del contributo di alcuni
esperti, formatisi nelle scuole socialiste sovietiche, che avevano maturato
un pensiero distante dalla dottrina economica marxista. Tra loro i piu
autorevoli furono Mendsaikhany Enkhsaikhan, esperto economista sovie-
tico, che lavoro al Ministero per le Relazioni Economiche con I’Estero e

12 Tsebendal fu primo ministro dal 1952 al 1974 e poi capo dello stato dal 1974 al 1984,
durante il regime comunista. Per ulteriori informazioni cf. https://www.britannica.com/
biography/Yumjaagiin-Tsedenbal (2018-03-27).

13 Per ulteriori riferimenti sul tema, cf. anche Kim 1992.
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gli Approvvigionamenti e ricopri il ruolo di Primo Ministro dal luglio 1996
all’aprile 1998, e Davaadorjiin Ganbold, un altro economista sovietico, gia
docente presso 1'Universita Nazionale Mongola (Krouchkin 1998, 446-7,
451-2). La rinuncia alla pianificazione economica e I’orientamento verso
un sistema di libero mercato furono affrontati con prudenza fino all’inizio
del 1990, per non dividere il fronte riformatore e assumere credibilita sul
piano ‘pratico’: i grandi messaggi sull’essenzialita di un sistema multipar-
titico, sul rispetto dei diritti umani e la tutela della liberta di stampa non
avrebbero avuto forza sufficiente senza una proposta concreta in materia
economica (Dashzeveg, Ganbold, Elbegdorj 1998, 22-3).

Nei giorni immediatamente successivi alle dimostrazioni, i leader del
MDU (Unione Democratica Mongola - Mongolyn Ardchilsan Kholboo) si
riunirono per scrivere le richieste di riforma, che avrebbero presentato alle
autorita comuniste. Presentato il piano con lo slogan «La democrazia e il
nostro obiettivo», il punto di maggiore rilevanza politica prevedeva libere
elezioni per i rappresentati al Khural (il parlamento mongolo) e la revoca
del potere di nomina da parte del MPRP. Inoltre, il governo avrebbe dovuto
ricoprire il ruolo di garante della tutela delle liberta di parola, di stampa,
di movimento all’interno dei confini statali, di religione e di promozione
di tali diritti tra i cittadini. Gli esponenti guida del MDU sostenevano che
il governo avrebbe anche dovuto «riconoscere e rendere pubblici i crimini
contro i cittadini e i monaci perpetrati durante il periodo del terrore di
Choibalsan».!* Infine, i riformatori «insistevano che [il rispetto dei] diritti
venisse [inserito] nella nuova costituzione modificata» (Ackerman, Du
Vall 2000, 444).

Dopo un acceso dibattito interno al partito, alla riunione del settimo
plenum del 19° Congresso del MPRP, I'11 e 12 dicembre 1989, i vertici
comunisti accettarono sostanzialmente i principi sia di glasnost sia di pe-
restrojka e (almeno formalmente) le richieste dei dissidenti (Dashzeveg,
Ganbold, Elbegdorj 1998, 22-3). Il risultato complessivo deluse, tuttavia,
una parte dei membri del movimento democratico: il plenum acconsenti,
infatti, ad introdurre alcuni elementi fondamentali di democratizzazione
del paese, come il multipartitismo, le elezioni libere e la tutela dei diritti
civili, e ne stabili I’attuazione in un tempo di cinque anni (Heaton 1991,
50-1). Le motivazioni della prudente apertura da parte delle istituzioni
furono principalmente due: la prima fu quella di restare in linea con il
nuovo orientamento del principale ‘paese amico’, 'URSS, e del suo leader
Gorbacév; la seconda ineriva allo scomodo vicino cinese. La Cina aveva
esercitato a pil riprese un dominio diretto sul territorio mongolo nei secoli

14 http://www.britannica.com/place/Mongolia/Independence-and-
revolution#refl1111650 (2017-10-04). Khorloogiin Choibalsan, primo ministro dal 1939 al
1952, ordino decine di migliaia di omicidi di natura politica, per mantenere «l’ordine e la
stabilita del regime». Per riferimenti, cf. Ichinnorov 2005.

140 Vitti. Un ‘tiepido’ inverno riformatore


http://www.britannica.com/place/Mongolia/Independence-and-revolution#ref1111650
http://www.britannica.com/place/Mongolia/Independence-and-revolution#ref1111650

. gqe . . . e-ISSN 2385-3042
Annali di Ca’ Foscari. Serie orientale, 54,2018, 135-146 ISSN 1125-3789

ed il governo di Ulaanbaatar non voleva che disordini interni creassero il
pretesto per un’ intromissione o, peggio, per una nuova occupazione da
parte di Pechino (Rossabi 2005, 13).2* Governanti e dissidenti cercarono,
dunque, un compromesso che garantisse l’equilibrio istituzionale e la sta-
bilita sociale.

I1 MDU cerco, nei suoi primi mesi di vita, di costruirsi un robusto segui-
to tra la popolazione, attraverso una linea politica che fosse trasversale
e consentisse di acquisire autorevolezza presso il governo e accelerare
il processo di democratizzazione. I dissidenti ricevettero dalle autorita il
permesso di diffondere il proprio messaggio politico alla radio nazionale
il 28 dicembre 1989. Nel frattempo essi fecero propaganda per garantirsi
il sostegno di una categoria di lavoratori disagiati, quella del personale
delle miniere di rame di Erdenet, specialmente il personale qualificato,
come operai specializzati ed ingegneri (Tsengeltuya 2011, 55-87; cf. anche
Bayantur 2008, 27-32). Il malcontento derivava dagli accordi stretti dal go-
verno di Ulaanbaatar con I'Unione Sovietica: le estrazioni erano coordinate
da una sorta di joint venture sovietico-mongola e agli ingegneri e operai
russi spettavano salari e condizioni di lavoro migliori, con conseguente
insofferenza da parte del personale locale:

Noimongoli cirendiamo conto quotidianamente diessere disecond’ordine,
di essere sviliti e sminuiti. Questo ferisce profondamente il nostro orgo-
glio e i nostri sentimenti nazionali. (Prohl, Staisch 1998, 29)

I lavoratori di Erdenet si organizzarono in un movimento di protesta nel
dicembre 1989 e, durante le rimostranze, furono lanciati messaggi chiari
sulla politica interna ed estera del governo:

Non vogliamo piu essere guidati per mano dell'URSS. Vogliamo lo stesso
salario per lo stesso lavoro. Ne abbiamo abbastanza che i russi siano
pagati due volte noi per fare lo stesso lavoro. (Prohl, Staisch 1998, 29)

Appresa la notizia, i vertici del MDU si misero in contatto con i dissidenti di
Erdenet e il 22 dicembre 1989 venne mandato il fisico e attivista Erdeniin
Bat-Uiil* come delegato del movimento, con il compito di trattare coi lavo-
ratori e coinvolgerli nella causa riformatrice. Dopo alcuni colloqui, Bat-Uiil
riusci nel suo intento e torno ad Ulaanbaatar con la certezza di un risultato
importante per il movimento, sempre piu prossimo ad essere riconosciuto

15 Perriferimentiall’occupazione cinese in Mongolia durante la dinastia Qing (1644-1911),
cf. Sneath, Kaplonski 2010, capp. 26, 29, 32, 35, 36, 37.

16 Esponente di punta del Partito Democratico Mongolo, € stato sindaco di Ulaanbaatar
dal 7 agosto 2012 al 7 luglio 2016.
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come interlocutore ufficiale da parte del governo. Per catalizzare il con-
senso, il MDU si impegno in una efficace comunicazione su vasta scala,
finalizzata al coinvolgimento non solo delle citta principali, ma anche delle
aree periferiche del paese. Il metodo piu utilizzato fu quello del dibattito
pubblico: il 14 gennaio 1990, si riunirono piu di 1.000 persone per discu-
tere del programma del movimento nella sala del museo intitolato a Lenin,
poco distante dalla Piazza Stuikhbaatar. Il comitato coordinatore, guidato
da Tsakhiagiin Elbegdorj, si preoccupo di organizzare i lavori e di esporre
obiettivi e prospettive all’assemblea. L’azione venne condotta prestando
particolare attenzione al linguaggio espositivo, per evitare che il messaggio
riformatore risultasse troppo duro per il Khura: a tal proposito, fu di grande
aiuto l'incontro con 'Unione dei Giornalisti Mongoli del 19 gennaio 1990,
durante il quale venne studiato il tipo di comunicazione piu efficace da uti-
lizzare con le istituzioni (Dashzeveg, Ganbold, Elbegdorj 1998, 24-5, 34-6).

L’appuntamento piu importante di quelle settimane fu, pero, la mani-
festazione del 21 gennaio per le strade di Ulaanbaatar, organizzata da
Elbegdorj: a dispetto dei trenta gradi sotto zero, la dimostrazione si rivelo
un clamoroso successo, con la partecipazione di migliaia di persone ed il
riconoscimento formale da parte del governo del MDU come interlocuto-
re politico ufficiale. Gli organizzatori cercarono di ottimizzare il risultato
della manifestazione: invitarono il celebre attore e cantante Dogmidyn
Sosorbaram, che si esibi in un canto popolare mongolo, celebrativo del
mito di Chinggis Khan (Tsengeltuya 2011, 60-5). Inneggiare al ricordo
del condottiero costitui un’ulteriore rottura con il MPRP e con 'URSS:
secondo la propaganda comunista, Khan era visto solo come un barbaro
saccheggiatore e rinnegato (Hyer 1966, 696-8; Rossabi 2014, 267-8). Attra-
verso queste simboliche forme di opposizione e la campagna nazionale per
educare la popolazione ai principi democratici, il MDU intendeva creare
presupposti, tali da spingere il governo verso le trattative per un profondo
processo di cambiamento della Mongolia.

In risposta il Politburo avvio un’intensa attivita di consultazione, a par-
tire dalla fine di gennaio 1990, con la categoria dei dipendenti statali, tra
cui operai, impiegati e quadri di vari settori, tutti largamente insoddisfatti
delle proprie condizioni salariali. Il MPRP cerco di erodere il consenso
maturato in soli due mesi dal MDU con prudenti rassicurazioni e caute
promesse di parziali riforme da attuarsi in tempi ‘ragionevoli’, per evita-
re di dare segnali di debolezza politica, non rischiare derive capitaliste
e prevenire tumulti di piazza. Il Khural mise in atto una campagna diffa-
matoria nei confronti dei riformatori, descrivendone le azioni come frutto
di ipocrisie e contaminazioni capitaliste e presentandone i membri come
alcolizzati e malversatori abituali (Becker 1993, 45).

All’interno del movimento democratico si registravano nel frattempo le
prime spaccature, con la fondazione del Partito Nazionale Progressista,
ispirato da un’idea di economia liberista, che proponeva immediate pri-
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vatizzazioni di banche e industrie.” Il 18 febbraio 1990, su iniziativa di
Bat-Uiil, nacque il Partito Democratico Mongolo: alla prima convention
vi furono circa duecento osservatori, fra cui molti giornalisti, sebbene il
governo non avesse formalmente dato alcun assenso all’assemblea, né
rilasciato ai rappresentanti della stampa i regolari permessi (Dashzeveg,
Ganbold, Elbegdorj 1998, 28). Entrambi i partiti appena nati premevano
per la modifica dell’articolo 82 della Costituzione mongola, che imponeva
la regola del partito unico, ed auspicavano la fine del monopolio del MPRP.
L’opposizione politica al regime si manifesto in diverse forme: la pubbli-
cazione, senza autorizzazione da parte delle autorita comuniste (prima
volta dal 1921), del primo numero del giornale dei democratici Shin Tol;
lo smantellamento, a partire dal 22 febbraio 1990, delle statue di Lenin e
di Stalin in molte citta del paese (oltre alla capitale, anche a Choibalsan,
nella provincia di Dornod); il convegno studentesco del 24 febbraio 1990
presso I’Universita Nazionale Mongola, durante il quale vi fu 1’adesione
dell’Unione della Gioventu Mongola al MDU (Rossabi 2005, 17-8).1®

Nonostante le iniziative prese dal movimento democratico e 1’appog-
gio di una parte della societa civile, I’attivita riformatrice non sembrava
destinata al raggiungimento di rapidi ed efficaci risultati: la riunione del
Politburo del 4 marzo 1990 non offri alcuna sostanziale apertura. I dissi-
denti optarono, cosi, per una soluzione drastica: alle ore 14 del 7 marzo
1990, con una temperatura di quindici gradi sotto lo zero, dieci membri del
movimento si recarono in Piazza Siikkhbaatar, vestiti con i tradizionali abiti
mongoli (dels), ed iniziarono uno sciopero della fame. Tra di loro c’erano
uomini popolari presso 1’opinione pubblica, che avrebbero ricoperto, negli
anni successivi, importanti incarichi istituzionali e politici nella Mongolia
democratica: oltre a Bat-Uill, parteciparono Gongorjavyn Boshigt (futu-
ro capo dell’'Unione Democratica Mongola), Dambyn Dorligjav (Ministro
della Difesa nella seconda meta degli anni Novanta) e Damdinsiirengiin
Enkhbaatar (in seguito a capo della Sottocommissione per la Sicurez-
za Nazionale presso il Khural) (Krouchkin 1998, 439-43). Come accadde
per esempio a Darkhan e Moron (Provincia di Héntij, zona nord-orientale
del paese), anche in questo caso, molti lavoratori scioperarono simboli-
camente per un’ora, in segno di solidarieta verso i manifestanti (Severin
1992, 221; Sanders 1996, 460-1); i rappresentanti dei minatori di Erdenet
dichiararono:

Abbiamo bloccato completamente la miniera per un’ora. Era una sen-
sazione irreale. (Prohl, Staisch 1998, 31)

17 Intervista a Davaadorjiin Ganbold, Ulaanbaatar, 8 gennaio 1997, in Rossabi 2005, 16.

18 Perriferimenti alle modifiche alla costituzione mongola cf. Hulan 1996, 35-42.
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La sera del 7 marzo il Politburo si riuni per analizzare la situazione: i mem-
bri del Consiglio erano consapevoli che il crescente consenso dell’opinione
pubblica per i manifestanti, unito all’immobilismo del governo, avrebbero
costituito un rischio per la tenuta istituzionale del paese. La divisione
interna era fra due correnti: la prima premeva per una linea dura nei
confronti dei manifestanti, sostenuta da molti vecchi membri del partito,
come Demchigiin Molomjamts; la seconda era improntata verso il dialogo
con i democratici ed era appoggiata da membri moderati, come Dashiin
Byambasitiren. Questi, alle 16 dell’8 marzo, si reco nella Piazza Siikhbaatar
per confrontarsi con i dissidenti e convincerli ad interrompere lo sciopero
della fame, in cambio dell’inizio di trattative ufficiali tra il governo e il
movimento democratico. Dopo un lungo incontro non si arrivdo a nessun
accordo e lo sciopero non si fermo (Rossabi 2014, 528-31), ma le autorita
realizzarono che il processo democratico sarebbe stato inesorabile. Dopo
altre ventiquattro ore di trattative il Politburo accetto le istanze riforma-
trici e il 9 marzo 1990 si dimise.

Ebbe quindi inizio una transizione lenta e prudente, che passo attraverso
alcuni momenti fondamentali: il 10 maggio 1990 furono indette le prime
elezioni libere per il luglio dello stesso anno; nel 1992 entro in vigore la
nuova Costituzione, che delineava una repubblica semipresidenziale; nel
1996 si registro la prima vittoria alle elezioni parlamentari di un partito
non comunista (il Partito Democratico); nei primi anni Duemila il paese
poté vedere, dopo circa un decennio, i primi frutti della conversione all’e-
conomia di mercato, con una costante crescita della produzione industriale
e del PIL (Hulan 1996, 39-42; Heaton 1991, 51; Prohl, Staisch 1998, 35-6;
Boldbaatar, Humphrey 2007, 3-5).1°

I1 tutto avvenne senza scontri tra manifestanti e polizia, con una lungi-
mirante attenzione di entrambe le parti verso il mantenimento dell’equi-
librio sociale e dell’ordine pubblico. Le conseguenze positive di questa
condotta costituirono una base importante per superare le difficolta della
transizione, favorire il dialogo politico e sostenere il progresso economico
del paese durante tutti gli anni Novanta.

19 Cf. in particolare Prohl, Staisch 1998, 35-6, in cui sono riportate informazioni sul
processo di trasformazione delle istituzioni mongole.

144 Vitti. Un ‘tiepido’ inverno riformatore



. gqe . . . e-ISSN 2385-3042
Annali di Ca’ Foscari. Serie orientale, 54,2018, 135-146 ISSN 1125-3789

Bibliografia

Ackerman, Peter; Du Vall, Jack (2000). A Force More Powerful: a Century
of Non Violent Conflict. New York: St. Martin’s Press.

Batmonh, Jambyn (1986). Report of the MPRP Central Committee to the
19th Congress of the Mongolian People’s Revolutionary Party and Fol-
low-up Tasks, May 28, 1986. Ulaanbaatar: Ulsyn Khévleéliin Gazar.

Bayantur, Gerelt-Od (2008). Democratic Transition and the Electoral Pro-
cess in Mongolia. Saskatoon (CA): University of Saskatchewan Press.

Becker, Jasper (1993). The Lost Country: Mongolia Revealed. London: Hod-
der & Stoughton.

Boldbaatar, Jigjid; Humphrey, Caroline (2007). «The Process of Creation
of National Symbols and Their Adoption in the 1992 Constitution of
Mongolia». Inner Asia, 1(9), 3-22.

Bulag, Uradyn (1998). Nationalism and Hybridity in Mongolia. Oxford:
Oxford University Press.

Dashzeveg, Khenmedkheviin; Ganbold, Davaadorjiin; Elbegdorj, Tsakhia-
giin (1998). Muan-yn Tuukhen Temdeglel, 1989-1996 (A Historical Ac-
count of the Mongolian National Democratic Party, 1989-1996). Ulaan-
baatar: Interpress.

Fish, Steven M. (1998). «<Mongolia: Democracy without Prerequisites».
Journal of Democracy, 3(9), 127-41.

Heaton, William (1991). «Mongolia in 1990. Upheaval, Reform, but no
Revolution yet». Asian Survey, 1(31), 50-6.

Hulan, Hashbat (1996). «<Mongolia’s New Constitutional Regime: Institu-
tional Tensions and Political Consequences». The Mongolian Journal of
International Affairs, 3, 35-42.

Hyer, Paul (1966). «The Re-evaluation of Chinggis Khan: its Role in the
Sino-Soviet Dispute». Asian Survey, 12(6), 696-705.

Ichinnorov, Chonos S. (2005). Khorloogiin Choibalsangiin uls toriin am’'dral,
tsag tie (Political Life of Khorloo Choibalsan, Mongolian Leader). Ulaan-
baatar: Undraga, 196.

Kaplonski, Christopher (2004). Truth, History and Politics in Mongola: The
Memory of Heroes. London; New York: Taylor & Francis Group.

Kaplonski, Christopher (2009). «Neither Truth nor Reconciliation: Politi-
cal Violence and the Singularity of Memory in Post-socialist Mongolia».
Khazanov, Anatoly M.; Payne, Stanley (eds.), Perpetrators, Accomplices
and Victims in Twentieth-Century Politics: Reckoning with the Past. Lon-
don: Routledge, 209-26.

Kim, Sun-ho (1992). Die Entwicklung der politischen Beziehungen zwischen
der Mongolischen Volksrepublik und der Volksrepublik China (1952-
1989). Hamburg: Institut fur Asienkunde.

Krouchkin, Yuri (1998). Mongolia Encyclopedia. Ulaanbaatar: Interpress.

Vitti. Un ‘tiepido’ inverno riformatore 145



. gqe . . . e-ISSN 2385-3042
Annali di Ca’ Foscari. Serie orientale, 54,2018, 135-146 ISSN 1125-3789

Namsray, Ts. (1989). «The Party Is Responsible for the Fate of Renewal».
World Marxist Review, 32(4), 34-7.

Prohl, Werner; Staisch, Peter (1998). Dschingis Khan: die Mongolei auf
dem Weg zur Demokratie. Bonn: Bouvier Verlag.

Rossabi, Morris (1975). China and Inner Asia: from 1368 to the Present
Day. London: Thames & Hudson.

Rossabi, Morris (1992). «Mongolia: a New Opening?». Current History,
91(566), 278-83.

Rossabi, Morris (2005). Modern Mongolia. From Khans to Commissars to
Capitalism. Berkeley: University of California Press.

Rossabi, Morris (2014). From Yuan to Modern China and Mongolia. Lei-
den: Brill.

Sanders, Alan J.K. (1990). «Mongolia in 1989. Year of Adjustment». Asian
Survey, 1(30), 59-66.

Sanders, Alan J.K. (1991). «Restructuring and Openness». Akiner, Shirin
(ed.) (1991). Mongolia Today. London: Kegan Paul, 57-78.

Sanders, Alan J.K. (1996). Historical Dictionary of Mongolia. Lanham:
Scarecrow Press.

Severin, Timothy (1992). In Search of Genghis Khan. New York: Atheneum.

Sneath, David; Kaplonski, Christopher (2010). The History of Mongolia.
Vol. 3, part 4. Folkstone: Global Oriental.

Tsengeltuya, Kh. (2011). «<Democratic Process of Mongolian Political Par-
ties». Journal of Social Science, 4(22), 55-87.

146 Vitti. Un ‘tiepido’ inverno riformatore



Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
Vol. 54 - Giugno 2018 ISSN 1125-3789

Brhaspati and the Barhaspatyas

Ramkrishna Bhattacharya
(Pavlov Institute, Calcutta, India)

Abstract The name of Brhaspatiis associated with the materialist doctrine in India. He is supposed
to be the preceptor of the gods. It was in order to help them in their battle against the demons that
he created the materialist doctrine and thereby deluded the demons. This story, Puranic in origin,
can be traced back to a late Upanisad, Maitri. However, the story given in the Visnu Purana and other
sources does not contain anything specifically materialistic; all the heretical doctrines preached by
Mayamoha appear to be pre-existing; the Jains and the Buddhists are particularly mentioned, not
the Lokayatikas or the Carvakas. More interestingly, in some other later sources, Brhaspati does not
seem to be a god or a demi-god; he is as much a human as Kapila, Gautama and other founders of
philosophical systems are. This trend of treating Brhaspati as a human is found in Krsnamisra’s play,
the Prabodhacandrodaya. He belongs to the camp of Kali. Whatever be the identity of Brhaspati,
his attribution to materialism is inappropriate and has got nothing to do with the development of
materialism in India.
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1 Brhaspati and His Relation to Materialism

The first question to settle is: which Brhaspati? There are several
Brhaspatis in ancient Indian tradition. One is an author of an Arthasastra
(now lost, but mentioned in Kautiliya Arthasdastra 1.2.4), another is an au-
thor of a Dharmasastra (although the full text is lost, a sizeable number
of fragments is available), and there is yet another Brhaspati mentioned
in the Mahabharata (Mbh), who was appointed by Drupada, the king of
Paficala, to teach Niti (polity) to his sons (Mbh, Aranyakaparvan 33.56:
nitim brhaspati-proktam). No, we are not going to speak of any of them.
We are concerned here with that Brhaspati whose name is associated with
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the origin of materialist philosophy in India. One of the many names for
materialism in Sanskrit is Barhaspatya(mata), the Barhaspatya view. The
word is a derivative of Brhaspati, who is generally represented as the pre-
ceptor of the gods, devaguru. The namesakes of Brhaspati are also used to
denote the same person (there are no fewer than 29 names of Brhaspati,
according to the Sanskrit lexicon, Sabdakalpadruma, s.v. “brhaspati”). In
the Padma Purana (PPu), Uttara-khanda, 236.5 (Vangavasi ed. = Anan-
dashram ed. 263.69) he is called Dhisana; Krsnamisra in his allegorical
play, Prabodhacandrodaya (PC), calls him Vacaspati (Act 2, 40); Sriharsa
in his philosophical treatise, Khandana-khanda-khadya (KhKhKh), 15, and
Jayarasi in his polemical work, Tattvopaplavasimha (TUS), 125, call him
Suraguruy, the preceptor of the gods. How could such a pillar of the Estab-
lishment be the founder of a heretical doctrine like materialism? He should
surely be on the side of the gods, not of the demons. The question struck F.
Max Miller (1971, 96) too, but the stories in the Maitri Upanisad (MaiUp)
and other sources (see below) convinced him that the divine chaplain
preached materialism only in order to delude the demons. Yet, in some of
the Puranic accounts (but by no means all), Brhaspati and the demons are
shown together. Thereby hangs a tale. Let us follow the trail as found in
the Puranas and other sources, all respectable and brahmanical in origin
and ipso facto eminently orthodox and conformist in all respects.

2 TheView of the Demons, Asura-Mata

Before going to that story, let us have an ‘aside’. Sankara and following
him some other non-dualist Vedantins, such as Anandagiri, Dhanapati,
Nilakantha, Madhustidana, Sridhara and Hanumat, gloss “the view of
the demons” (asuras) mentioned in Gita 7.8 as those of the Lokayatikas.
Lokayata is one of the several names for materialism (for other names
see R. Bhattacharya 2013a, 3-8). Sankara’s identification prompted S.N.
Dasgupta to search for the origin of the asuras. He discovered them in
Sumer: “We thus know that the lokayata views were very old, probably
as early as the Vedas or still earlier, being current among the Sumerian
people of pre-Aryan times” (1975, 3: 531). G. Tucci (1925, 40), on the other
hand, refused to endorse this view. Debiprasad Chattopadhyaya (1959,
14), though not agreeing with Dasgupta, entitles the first chapter of his
Lokayata, “Asura-view”. K.C. Chattopadhyaya (1975, 153-4, fn. 42) criti-
cised Dasgupta quite harshly for offering such a view. He also notes that
“D.P. Chattopadhyaya has been misled by Prof. Dasgupta in his Lokayata
and he has assumed that the Lokayata system was the philosophy of the
Asura people” (154 fn. 42). However, Dasgupta’s conclusion is so absurd
on the face of it that it does not merit any discussion (for further details,
see R. Bhattacharya 2016).
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To resume the original narrative: what made Sankara associate Lokayata
with the asuras, which no other commentator on the Gita, except the non-
dualist Vedantins, does? The answer can be found by following the story
of the deception of the demons occurring in the Upanisads and more par-
ticularly in the Puranas.

3 Brhaspati and Sukra: Two Rival Gurus
The association of materialism with the demons is first found in MaiUp 7.9:

Brihaspati, having become Sukra, created this false knowledge for the
security of Indra, and the ruin of the Asuras. Through it they point to
what is auspicious as being inauspicious, and say that one must ponder
the injurious character of the scriptures like the Veda etc. Hence one
must not learn that knowledge, else it is like a barren woman: its fruit
is near concupiscence; even one who has fallen away from his proper
conduct must not embrace it.

Thus the text says: “Widely opposed and differently directed are what
are known as knowledge and ignorance... ” (Van Buitenen 1962)

The alliance of Indra with Brhaspati may even be traced back to the
Rgveda (Rv 8.96.15). Indra with Brhaspati as his ally is praised for having
overcome the godless people. The similarity between the Rv passage and
the MaiUp one, however, may also be purely fortuitous.

4 Two Stories in the Matsya Purana

In the Matsya Purana (MatPu) there are two accounts involving Indra,
Brhaspati and the sons of Raji, collectively called the Rajeyas (chs. 24
and 47). The Rajeyas had grown so powerful as to usurp the power of
Indra, the king of the gods. In order to assist Indra, Brhaspati performs
a sacrifice called Paistika and deludes the Rajeyas with jina-dharma, the
Jain religion. Once they were alienated from the Veda and dharma as also
got addicted to rationalism (hetuvada, 24.24-48), Indra overcame them
with his thunder:

gatvatha mohayamasa rajiputran brhaspatih | jinadharmam samasthaya
vedabahyam sa vedavit || vedatrayiparibhrastams cakara dhisanadhipah
|vedabahyan parijfiaya hetuvadasamanvitan || (MatPu 24.47-48)

In the second account we are told that Indra himself sends his daughter,
Jayanti, to Sukra and directs Brhaspati to the demons (47.183). No details
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of what Brhaspati taught the demons are stated. We only learn that Sukra
cursed the demons and left them (47.204).

The two stories are variations of the original story found in the Harivamsa
(see below). The setup is the same: the only difference is that one has the
demons, the other, the Rajeyas. Otherwise, the theme of delusion by means
of a non-Vedic religious doctrine is common to both.

5 The Yogavasistha and the Matsya Purana

In the Yogavasistha Ramayana, Uttarabhaga (Yogav), ch. 101, too, there
is a reference to the followers of Brhaspati who claimed that the Other
World does not exist (na vidyate paro loko barhaspatyasya yasyatu, 101.3).
Ananda Bodhendra Sarasvatl, a commentator on the Yogav, apparently
knew nothing about materialism. He explains Barhaspatyas as the follow-
ers of the buddhasastra (scripture of the Buddha, i.e. the canonical work
of the Buddhists) written by Brhaspati (barhaspatyasya brhaspati-pranita-
buddha-sastranusarinah). He also mentioned the doctrine of momentari-
ness of consciousness and referred to the accounts in the MatPu and other
sources in which Brhaspati is said to have written a buddhasastra in order
to delude both the sons of Raji and the demons (rajiputranam-asurananca
vimohanaya brhaspatina buddhasastram pranitam iti matsyapuranadau
prasiddham, note on 101.3). Apparently the commentator, who pompously
entitled his work as Vasistha-maharamayana-tatparya-prakasa, was defi-
cient both in philosophy and Puranic studies. However the MatPu 24.47
refers to the Jain doctrine, not the Buddhist.?

6 Other Puranic Sources

The story is narrated more elaborately in PPu, Srstikhanda, ch. 13, with
both Brhaspati and Sukra present. While the MaiUp story (7.8-9) starts
and stops abruptly - we are not told the reason that made Brhaspati as-
sume the form of Sukra and why Indra had to be given security - the PPu
provides the backdrop. It borrows another story from the Vpu (3.18), al-
though there is neither Brhaspati nor Sukra in it. But Indra’s insecurity
is duly explained.

The VPu story runs as follows. The demons had defeated the gods in
war. The gods decided to seek the assistance of Hari (Visnu), who created
a creature called Mayamoha (illusion-cum-delusion personified). This al-

1 MaiUp 7.8, however, specifically refers to nairatmyavada, the doctrine of no-soul, which,
as the commentary says and almost all scholars agree, refers to Buddhism. See the com-
mentary on MaiUp, BI ed., 206-7, also J.A.B. van Buitenen 1962, 153, fn. 127.
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legorical character, first assuming the form of a Jain monk and then that
of a Buddhist mendicant, misled the demons by speaking against the Vedic
religion which is based on sacrifice (yajfia) involving slaughter of animals.
He urged them to follow the path of reason rather than accepting verbal
testimony (aptavada). This kind of instruction made the demons stray from
the path of merit (dharma). Prior to that, they too were as much Veda-
abiding and seeker for freedom (moksa) as the gods. Thus they got weak-
ened, and the gods then could overcome them quite easily. The gods, by
defeating the demons in a battle, got back the right of receiving oblations
from the mortals on earth, which the demons had previously usurped.

The PPu story says that Brihaspati, taking advantage of Sukra’s absence,
disguised himself as Sukra and appeared before the demons. He taught
them all kinds of anti-Vedic views, decrying non-vegetarian diet, perfor-
mance of sacrifices and rites for the ancestors (sraddha), and indulgence
in coitus. The gods and the brahmanas, they were told, also drink wine and
eat flesh. Hence, the religion adopted by them cannot contribute to the
attainment of heaven and/or freedom. Instigated by the Jain and Buddhist
preachers (Illusion incarnate, Mayamaya Purusa in disguise), the demons
started questioning the validity of performing Vedic rites.

This part of the story in the PPu is almost wholly taken from VPu 3.18
with some significant variations. For one thing, it makes use of the rivalry
between the two preceptors, Brhaspati and Sukra; they openly quarrel
with each other, whereas neither Brhaspati nor Sukra appears in the VPu.
The teachings of the Jain and the Buddhist monks are less elaborately
stated in the VPu than in the PPu.

The PPu story is highly intriguing for another reason. Sukra was away
from the demons. During his absence, Brhaspati appears to them in the
guise of Sukra. Sukra comes back after sometime and challenges Brhaspati.
The demons are at a loss to decide who the real Sukra is, since both look
alike and each of them claims to be so. Brhaspati then taunts Sukra:

There are thieves in the world who steal others’ goods.

But such an object as a stealer of the form and the body (of another
person) is not seen.

When Indra was guilty of the lapse of killing a brahmana by slaying
Vrtra [a demon], it was you who absolved him of that (lapse) by the
help of the science (sastra) of Lokayatika.

santi corah prthivyam ye paradravyapaharinah |
evamvidha na drstasca rupadehapaharinah ||
vrtraghatena cendrasya brahmahatya purabhavat |
lokayatikasastrena bhavata sa tiraskrta ||

(PPu, Srstikhanda 13. 291-92)
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To the best of my knowledge, no such achievement of Brhaspati in excul-
pating Indra from his lapse of killing a brahmana (Vrtra) is to be found
anywhere in the whole corpus of Sanskrit literature, excepting the PPu,
Srstikhanda. It is also not clear how and why Lokayatika-sastra could be
of any use in making a person free from any lapse. No religious law-book
(Dharmasastra/Smrti) contains such a provision. Does Lokayatika-$astra
in this context mean anything other than materialism or a text of disputa-
tion (disputatio), a sense found in Pali and Buddhist Sanskrit works (for
details, see R. Bhattacharya 2011, 187-96)?

7 The Evidence of the Devi-bhagavata (Maha)Purana

In between the VPu and the PPu there is Devi-bhagavata (Maha)Purana
(DBhMPu), 4.13-15 which too has been utilised in the PPu (see Hazra
[1940] 1987, 25). Indra, after losing his kingdom, tells Brhaspati what he
should do to help him. The preceptor of the gods then assumes the form
of Sukra and preaches the Jain religion to the demons. The original Sukra
appears and challenges Brhaspati in his disguise. Faced by two Sukras, the
demons are at first perplexed, but ultimately opt for the pretender rather
than their true guru. Sukra in rage leaves the demons, his yajamanas.
Brhaspati’s mission is over, for he has been able to alienate the demons
from Sukra.?

Two later Puranas, Siva Purdna (SivaPu), Rudra-samhita, Yuddha-kanda,
chaps. 1-5, and Linga Purana (LingaPu), part 1, ch. 71, too have this motif
of delusion (moha). The same motif is retained in order to accommodate
the original story of the rivalry between the two gurus. These two Puranas,
however, offer slightly different versions of the same tale. Brhaspati in
all these later texts plays a vital role in convincing the demons to deviate
from the Vedic path. It is to be noted that although Mayamoha preached
not only Jain and Buddhist views but also the views of all other heretics,
pasandas (see VPu 3.18.21), only the Jain and the Buddhist doctrines are
highlighted.

In the PPu, the change of roles (Brhaspati appearing as Sukra and delud-
ing the demons), as stated in the MaiUp before, is reintroduced. Brhaspati
also appears in other Puranas (see Appendix 1 below). But in the stories
relating to the deception of the demons, he is not present invariably in

2 The story contains several instances of unconscious humour. For example, Sukra laments
that the guru of all gods and the author of a Dharmasastra, whose words are accepted as
authoritative, could stoop so low as to adopt the doctrine of the pasandas, and submitting to
greed, turned out to be a heretical savant (pasanda-pandita). How can the people then make
him an dcarya? Sukra further laments: “Brhaspati, the best of the brahmanas, is deceiving
my stupid yajamanas (sc. the demons) by assuming another dress like an actor!” (13.59-62).
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all versions. Sometimes he is invoked to delude the demons (as in MatPu
24.47-48), sometimes others do it instead of him (as in the SivaPu and
LingaPu, in which a Jain sage [muni] called Mayapurusa [Illusion-person]
created by Visnu deludes the demons; cf. Mayamoha in VPu 3.17.41).

8 The Harivamsa: the Rajeyas in Place of the Demons

The earliest source for the tale of Brhaspati in relation to the conflict be-
tween Indra and the sons of Raji as well as the war between the gods and
the demons, however, is not the Puranas, but the Khila Harivamsa (Hv).
Although the work has been reshaped as a Purana (which originally it was
not) and several hundred lines have been added, it is still one of the earli-
est sources for locating Brhaspati as the deluder. In a passage of the Hv
(Harivamsa Parvan critical edition ch. 21; vulgate ch. 28), Brhaspati, at the
request of Indra, sets out to defeat the Rajeyas who had usurped Indra’s
power. In order to restore the kingdom of the earth to Indra, Brhaspati first
performs a sacrifice to weaken the Rajeyas and thereby he succeeds in
reinstating Indra to his former glory. In an additional passage (after 21.34),
however, Brhaspati also writes a book on Arthasastra (book of polity) con-
taining the nastika view. It was highly prejudiced against dharma, and
full of anti-vedic teachings (nastivadarthasastram hi dharmavidvesanam
param, line 1). The Rajeyas were taken in by it. They deviated from the
path of virtue, and consequently were ousted from power by Indra.

The story of king Vena/Vena is found in the Hv Harivams$a-parvan ch. 5
and also in several Puranas (for details, see Appendix B below). This king
in his overbearing pride orders his subjects not to follow those instructions
that are prescribed in the scriptures. He used to declare, “Do not perform
sacrifices, do not pay homage to the gods and do not donate for religious
purposes” (Hv Harivamsa-parvan ch. 5. 6-7). The sages tried to dissuade
him but could not succeed. Hence, he had to be done away with. Interest-
ingly enough, there is no reference to any book composed by Brhaspati (as
interpolated in the additional passage 327* in the Hv Harivamsa-parvan,
ch. 5) or any doctrine, such as Jainism or Buddhism (as in the VPu and the
PPu, discussed above), nor any reference to logic or sophistry (as in the
MatPu): Vena apparently made up his doctrine all by himself. No mention
is made of Brhaspati in the Hv chap. 21 (crit. ed.) or in any of the Puranas
that contain the tale of Vena. Only in the Visnudharmottara Mahapurana
(VDMPu) the word lokayata occurs twice:

[Vena] always indulged in unholy scriptures, and was a well-known
Lokayatika. He issued orders that were irreligious.
[The sages said:]
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You should not flout the rules established by your ancestors and
obeyed by your forefathers by following Lokayatika sayings.?

asacchastrarato nityam lokayatikasattamah |
cakara loke maryadam dharmabahyo naradhipah ||108.6]|

[rsaya ucuh]
purvapravrttam maryadam purvaih purvataraih krtam |
lokayatika-vakyena na tvam hantumiharhasi ||108.8||

9 Three Sources for the Accounts of Anti-Vedic Views

By far, we have come across three stories that speak of the anti-/non-Vedic
views (but not materialism, only the Jain and the Buddhist religious credos,
not the Jain and the Buddhist philosophies). All of them are recorded by
the authors of the Puranas that are brahmanical in origin and considered
canonical by all devout Hindus. The stories are the following.

First, the gods and the demons engaged in an eternal war with the out-
come of the battles continuously oscillating from one to the other party.

Second, the story of Raji and his sons as found in two versions. They were
either duped by Brhaspati (as in MatPu 24.47) and/or by some god-created
being who preached anti-Vedic doctrine/s to them and led them astray from
the Vedic path (as in MatPu 24.44-48) and Vayu Purana (VayuPu 92.87-
99). It is for all practical purposes the same as the first, with the demons
replacing the Rajeyas (see Appendix 1 below).

Third, the story of Vena as found in two versions. In one version (Hy,
Harivamsa-parvan ch. 5, both critical edition and vulgate), king Vena
proclaims himself superior to all brahmanical gods, sacrificial rites, etc.
That is how he staked his claim to receive all forms of oblations. In one
version he is said to have performed the most heinous lapse: he encour-
aged mixture of castes, varna-sankara (SivaPu, Vangavasi ed. 52.3-4; for
further details concerning Vena see Vidyalankara 2006, 1:1081-87). All
this infuriated the sages who finally assassinated him. No supernatural
aid was required. The sages did so by trampling him under their feet (or
by some other means, such as, by yelling a mighty roar, as in the account
given in Bhagavata Purana 4.14.34). So it was Vena’s hybris (insolence)
that brought about his downfall; Brhaspati’s aid was not required. The
sages were competent enough to deal with him. No Indra or Brhaspati
was found necessary.

3 The available English translation of this Purana by P. Shah (2000-2002) uses such words
as “materialist (follower of carvaka [sic])” and “Carvak’s [sic] preachings” (I1:214), although
there are no such words in the original.
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Only the account in the VDMPu, as shown above, contains the name
Lokayata, which may very well be a later addition, as is the composition
of a non-vedic Arthasastra by Brhaspati in the Hv (see above). However,
the VDhMPu does not mention Brhaspati even once. In any case, Vena was
an autodidact; he did not need anyone to misguide him.

Let us now analyse the three sources one by one.

In the first instance, the battle against the demons necessitated the
creation of one, or more than one, anti-Vedic religion. They require ei-
ther the help of Brhaspati or the intervention of Illusion (mayapurusa)
or Illusion-cum-Delusion personified (maya-moha). However, as has been
noted above, Brhaspati is not present invariably in all the stories. It is
only in the Hv, the MatPu (one version) and the Devibhagavatam (Dbh-
Pu) that Brhaspati appears all alone to practise deception. There is no
mention of materialism by any of its many names, such as, Lokayata or
bhutavada (both occurring in the Manimékalai, a Tamil epic composed in
the sixth century CE) or Carvaka-mata, etc. whatsoever in the texts that
mention Brhaspati. The antagonist is mostly jina-dharma, the religion of
Jina (Mahavira), and sometimes Buddhism, another anti-Vedic religion, or
both. These two non-Vedic religions were highly critical of animal sacrifice
in the rites for the ancestors (sraddha) and in sacrificial rites (yajna), and
found fault with drinking wine in the Sautramani sacrifice (for details see
R. Bhattacharya 2013b, Appendices A and B). It has been shown that the
objection has its origin in the religious standpoint of the Jains and the
Buddhists, the doctrine of non-injury (ahimsa) being their chief article of
faith. It has got nothing to do with materialism as such.

10 The Upshot (1)

To sum up then: in the two stories that have so long been fancied to
have mentioned Brhaspati (VPu 3.18 and PPu Srstikhanda, ch. 13), he
has no role to play as the preacher of materialism. In fact, as the stories
go, Buddhism, Jainism and other heretical doctrines appear to be pre-
existing. The creature made by Visnu merely makes use of them: he is
not shown to be their progenitor. The demons, instigated by a Jain and/
or a Buddhist monk and other heretics (pasandins), speak out against
the Vedic religion, but not against religion as such, since they too were
desirous of freedom (mukti) and they preferred the alternatives to the
vedic way, that’s all. In any case, materialism is nowhere to be found
in what Mayamoha preaches or what the demons tell one anotherin the
VPu and the PPu accounts.

Notwithstanding this role of Brhaspati, as related to Jainism/Buddhism,
it is Brhaspati alone who is proclaimed to be the aciriyar (Sanskrit acarya,
master, founder) of the Lokayata system in the Tamil epic, Manimekalai
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(27.80). But here he is on a par with Kapila, Kanada and other human
originators of the rest of the five philosophical systems. This Brhaspati is
not identified with ‘bhagavan Suraguru’, as Sriharsa (KhKhKh, 15) and
Jayarasi (TUS, 125) do. Similarly in the PPu Uttara-khanda (Vangavasi ed.
236.2-5 = Anandashrama ed. 263.66-69), he is treated as much as a human
being, trailing no cloud of glory from the world of the gods:

Goddess! Let me tell you the names of the dark (tamasa) sastras, listen to
me. The very remembrance of these deludes even the cognizant ones. At
first I speak of the Saiva sdstras, such as the Pasupatas and others. Then
listen to the Brahmana, who being enthralled by my power preached
the following sastras. Kanada spoke of the great doctrine of Vaisesika;
similarly Gautama spoke of Nyaya, Kapila of Samkhya, and Dhisana
[Brhaspati] of the highly reprehensible Carvaka view (dhisanena tatha
proktam carvakam atigarhitam).

We shall see that the same is true of the Prabodhacandrodaya and the
Naisadhacarita (NC) (see below). This gradual degeneration of Brhaspati
from the status of the preceptor of the gods to an ordinary human who could
always be eulogised but never to be worshipped as a god is worth noting.*

Taking leave of the Puranas, let us now turn to secular works and see
the role that Brhaspati ismade to play in them.

11 Vacaspatiin the Prabodhacandrodaya

In Krsnamisra'’s allegorical play, the PC, Act 2, Vacaspati (another name of
Brhaspati) is not represented as the progenitor of the materialist system.
He is merely the author of the science (sastra) of a doctrine that pre-
existed (see below) among the forces of the evil. King Mahamoha (Great
Delusion) declares,

This science was composed by Vacaspati who followed our view and he
has given it to Carvaka. This science is popularised in the world by him
through his disciples and their disciples. (Act 2, C/L, 345; trans. by S.K.
Nambiar, modified in C/L; emphasis added)

4 Jonardon Ganeri admits that the date of Brhaspati is ‘unknown’ (2011, 703), but in the
Appendix to his paper it is stated that “[t]he first known reference to Brhaspati is from the
sixth century.... It is reasonable to speculate, therefore, that Brhaspati is no later than 200
ce” (703, fn. 32). Whatever be the merit of this dating, it assumes that Brhaspati is a human,
not a god or demi-god who existed from times immemorial.
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tad etadasmadabhiprayanubandhina vacaspatina praniya carvakaya
samarpitam \ tena ca Sisyopasisya-dvarenasmimlloke bahulikrtam tan-
tram\ (40)

Vacaspati/Brhaspati here no longer belongs to the side of the gods; he does
not produce this science to help Indra in particular and the gods in gen-
eral to regain their former glory. He is now under the power of the Prince
of Evils and works as per his instruction. Vacaspati thus recedes into the
background. It is Carvaka who, along with Kali (personification of the Iron
Age), now appears,very much like a principal of a school, or rather an in-
structor in a hermitage (asrama). He has his own disciples, as any Samkhya
or Nyaya or Vedanta guru would have. The purpose of Mahamoha, it is to
be noted, is not to delude the gods, but to corrupt the humans on earth.
Carvaka here is shown to be wholly subservient to Mahamoha, who calls
him (Carvaka) his “dear friend”. Carvaka approaches him and says:

Carvaka: So this is king Mahamoha! (going near him) May the king be
victorious! I salute you.

Mahamoha: Welcome, Carvaka, be seated here.

Carvaka (sits): Kali prostrates before you.

Mahamoha: Ah! Kali, unimpaired blessings be upon you!

Carvaka: By your grace all is well. He has accomplished everything

(ordered by you) and wishes to (worship at) your feet. For -

After receiving the great command (from you) and having accom-
plished it by destroying his enemies, he is now happy and delighted,
and with his great joy feels blessed and prostrates himself at the lotus
feet of the Lord! (Act 2, v. 24, C/L, 346)5

But there is a problem. Hearing Carvaka’s words Mahamoha says:

Mahamoha: And what has that Kali achieved?

Carvaka: Lord, he caused the virtuous to forsake the path shown by
the Vedas and act according to their own wish. It is thy glory, my
Lord - neither mine nor Kali’s (tadatra heturna capyaham) - for this
achievement. (Act 2, v. 25)

The people of the north and west have forsaken the three Vedas, not
to speak of tranquillity and self-restraint. In other places too, the three
Vedas exist only as a means of livelihood. (C/L, 347)

5 Thisis the second verse attributed to Brhaspati in SDS, 5.50-51,13.112-3. The verse oc-
curs with variants in several other sources. See R. Bhattacharya 2011, 84-91. Some other
verses occurring in PC, Act 2 are also found in the SDS and other sources. See R. Bhat-
tacharya 2011, 84; S1.2= PC, 2.26; S1.3=PC, 2.20; S1.4=PC, 2.21.
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Carvaka and Kali thus become two separate entities, their activities, too,
are in different regions of India. A few lines before this, they seem to have
been presented as one and the same person! To add to this confusion,
Carvaka is made to quote a verse, presumably composed by Brhaspati,
whom Carvaka calls the acarya (master):

The Acarya [Brhaspati] has said:

‘Oblations in the fire, the three Vedas, the carrying of three staves tied
together, and smearing of oneself with ashes - all these are the means
of livelihood of those who are devoid of intelligence and manliness’.
(Act 2, v. 26) (C/L, 347)

After quoting the verse Carvaka adds:

Those in Kuruksetra and other places, my Lord, need not fear the birth
of Knowledge and Spiritual Awakening, even in a dream.

To which Mahamoha replies:
Well done. That great holy place is rendered useless. (C/L, 347)

So far as the PC is concerned, Brhaspati has become thoroughly human-
ised, having no association with the gods or the demons either. He is not
required to deceive either the demons or the Rajeyas. Now he has got a
new associate: Kali (or he is Kali himself).

12 Kaliin the Naisadhacarita

Sriharsa in his Naisadhacarita (NC) Canto 17 provides an account of the
charges made against the gods by a materialist and the counter-charges
brought against him by the gods. However, Sriharsa dispenses with
Brhaspati altogether. The charges against the gods are first brought by
an anonymous member of Kali’'s army (NC 17.36). When the gods had
made their reply in defence, the accuser appears before the gods and
humbly admits:

Ye gods, I am not guilty, I am subject to others, I am a panegyrist of
Kali. My tongue (lit. mouth) is fluent in flattering him. (17.108; trans.
by K.K. Handiqui, slightly modified)

No sooner had he said this than Kali himself steps out and starts de-
nouncing the gods (17.112-39). It is now his turn to speak of materialism
and condemn the gods, the Vedas, and the astika philosophical systems
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such as Mimamsa, non-dualist Vedanta and Nyaya. Neither Carvaka nor
Mahamoha, nor even Brhaspati, has any role to play in this narrative.®

13 Importance of Brhaspati

Our interest in Brhaspati is not prompted by idle curiosity. The brahmani-
cal authors would not permit the demons or the Rajeyas to formulate their
own anti-Vedic views; Brhaspati or Mayamoha or some other creature like
Mayapurusa fashioned by some god is required to preach to them and
convert them to one or the other of the non-Vedic doctrines. Only in the
case of king Vena/Vena no such supernatural aid is required (in all but one
source; see Appendix B). The reason is evident: the nastika-sastra (hereti-
cal science) is to be understood as a product specially manufactured with
the express purpose of deluding the demons, or any other force opposed
to the gods, such as the Rajeyas. This nastika-sastra is not to be taken
as a properphilosophical doctrine at all; it comprises all anti-Vedic views
rolled into one.

Second, it is to be noticed that the term nastika-sastra does not neces-
sarily mean materialism; the Buddhists, and more particularly, the Jains
were always included in the ambit of nastikas when the name is used by
brahmanical authors. The mythographers, as in Greece and Rome so in
India, loved to give free rein to their fancy; a consistent account either
of events or of doctrines is rarely found - nor is it to be expected - in the
Puranic tales. It is the Jain view that is mostly mentioned and reviled in
the Puranas. R.N. Dandekar (1993, 752) has rightly observed that the
authors of the Puranas knew more of the Jains than the Buddhists (as
their main enemy) and their knowledge of materialism and its adherents
was extremely vague. Sometimes the materialist doctrine is attributed
to the Buddhists or the Jains, simply because the authors of the Puranas
were more interested in defending Brahmanism as a religious dogma, not
as any pro-Vedic philosophy. Their interest in and knowledge of differ-
ent philosophical schools, whether orthodox or heterodox, appear to be
minimal, almost non-existent. Ganesh Thite has recently shown that the
Sautas, rhapsodes of itihasa-purana (legendary history), were practically
ignorantof Vedic rites and sacrifices; their ignorance, rather than their
knowledge, is revealed in different recensions of the Ramayana and the
Mahabharata. Thite writes:

6 K.K.Handiquiin his English translation of the NC has quite illegitimately introduced the
name Carvaka (17.92, 95) while the text has no such word. On the other hand, he renders
Lokayata as “heretic” (17.97) where the word has been employed as a proper name, and
should have been retained in translation. See R Bhattacharya 2016, 597-615.
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Much of these epics were transmitted from generation to generation by
the wandering bards, monks and public narrators, some of whom may
be semi-learned brahmanas. In any case these people cannot be said to
be academicians or scholarly people. (2014, 418)

The same remark applies equally to the redactors of the Puranas. They
knew practically nothing about the three main heterodox philosophical
systems. It would hold true for some commentators (like the commen-
tator on the Yog mentioned above) and the like.” So far as the Puranas
are concerned, total emphasis is laid (besides fabricating new fantastic
stories) on religion; philosophy was merely a side issue. Opposition to
Buddhism and Jainism was exclusively religious in nature; philosophy,
whether anekantavada, or vijiidnavada meant nothing to the redactors
of the VPu although these two vadas are mentioned in VPu 3.18.10,16.
They knew only the rudiments, or more probably merely the names of
the heretical doctrines, that’s all. The stories in the VPu and the PPu
concerning the deception of the demons bear clear testimony to this. The
preacher of anekantavada appears as a naked monk (Digambara) and
that of vijiiadnavada as one wearing a blood-red robe, the typical dress of
a Buddhist mendicant. Add to this the fact that, besides the Buddhist and
the Jain, Mayamoha in the VPu also converted the rest of the demons by
preaching other heretical doctrines (anyanapyanya-pasanda-prakarair-
bahubhih, VPu 3.18.21), which again appear to have already existed in full-
fledged form. The pasandas do not represent any philosophical doctrine;
they collectively constitute a combination of the non-Vedic religious cults,
so graphically described in the MaiUp 7.8.

MaiUp 7.8 is the first source for the study of heresiology in India. The
Puranas too contain many such passages, making the unclothed (digam-
bara) Jains appear as the arch enemy of the Vedas. More interesting,
however, is the long list of diverse religious communities, no fewer than
forty six, enumerated by Siddharsi in his Upamiti-bhava-praparica-katha
(906 CE). There are such strange names as Uktamda, Ulka, Khumkhukha
(Khumkhuka), Cuficuna, Paksapaksa, Vidyuddanta and the like (1-21, 547-
48; see also Jacobi’s Preface, xxvii-xxxv). Unfortunately most of these he-
retical sects are now difficult, if not impossible, to identify. The list inci-
dentally mentions the Kalamukhas the Kapalikas and the Lokayatas (547).
According to Siddharsi, the towns dwelt by Bhavacakras, Naiyayikas,
Vaisesikas, Bauddhas and Mimamsakas have the same names, those of
Lokayatas are called Barhaspatyas (lokayatam iti proktam puramatra tatha

7 Ciranjiva Bhattacaryya Sarman (18th century) makes similar ludicrous mistakes in his
Vidvan-moda-tarangini campu. He confuses between the Carvaka and the Jaina doctrines.
There is an English translation of the work by Kalikrishna Deb Bahadur (1832), entitled
Fountains of Pleasure to the Learned.
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param 1 barhaspatyasca te loka ye vastavyah pure ‘tra bhoh 11, 661). Why
this special provision is made for the Lokayatas is a matter of conjecture;
nothing definite is known about it.

In any case, if MaiUp 7.8 is the locus classicus of heresiology, Siddharsi’s
works is an elaboration of the list of heretics by a Jain guru. In both cases,
the heretics belong both to the Great Tradition and the Little Tradition.

14 Philosophy vis-a-vis Religion

Objections to materialism on religious grounds were thus brought into
the domain of philosophy with the well-known distinction made between
the astika and the nastika schools. The distinction was for all intents and
purposes religious, not at all philosophical, all referring to the three Vedas,
the (Vedic) gods, the sacrificial rites and the twice-born.® These are the
four props of brahmanical religion. Once the concept of nastikya was intro-
duced to the domain of philosophy, it could only reiterate purely religious
objections - whether nastika means a denier of the Other World or of the
authority of the Veda or any other idea inimical to orthodoxy (for instance,
whether matter or consciousness appears first, as found in BrUp 4.5.13
- opponent’s view - and its rejection in 4.5.14). Such a distinction is not
to be found in the list of the Six Systems based on argument (sat-tarki).®
Despite the difference in the lists of names - some include Mimamsa, some
do not - the astika and the nastika systems rub shoulders with one another
apparently without any concern, paying no attention either to the Other
World or to the Veda.

15 Brhaspati Humanised

Brhaspati, as we know from the Tamil epic Maniméekalai, was long ago
accepted as the original teacher (acarya) of the Lokayata school:

These are the systems that accept logic:
Lokayata, Buddhism, the Sankhya.
Nyaya, Vaisesika, and Mimamsa.

The teachers of these six: Brihaspati,
Buddha, Kapila and Akshapada,

8 mohitas tat yajuh sarvam trayimargasritam katham / kecid vinindam vedanam devanam
aparedvijja / yajiia-karma-kalapasya tathanye ca dvijanmanam// VPu 3.18.22cd-23.
9 For adetailed discussion of sat-tarki, see Gerdi Gerschhiemer 2007, 239-48. Incidentally

Siddharsi, too, speaks of the followers of six philosophical systems, namely, Bhavacakras,
Naiyayikas, Vaisesikas, Bauddhas, Mimamsakas and Lokayatas (Upamiti, 661).
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Kanada and Jaimini. At present

The six systems of logic in use are

Through perception, inference, the Shastras,
Analogy, presumption and negation.
(27.78-85. Trans. Prema Nandakumar)

What is to be noted is that Brhaspati is presented here as a human being,
very much like the Buddha, Kapila, Kanada, and others. Brhaspati is just
a founder of a philosophical system, based on logic. There is no motive of
deluding anybody, whether the demons or the sons of Raji. Lokayata is a
positive system of philosophy, very much like Nyaya, Vaisesika,and others.°

We come across the name Barhaspatya as a synonym for the Carvaka/
Lokayata and Nastika at least from the eighth century CE. The Buddhists
and the Jains too used this name to designate the materialists along with
the other name, Nastika. This term meant only the materialists to them,
whereas it included them in the vocabulary of the brahmanical philoso-
phers and, more importantly, law-makers. However, as we have seen,
Brhaspati does not play his role as the deluder of the demons or of other
human enemies of the gods in all the Puranic accounts.

There is little room for doubt that materialism in its different manifes-
tations is not invariably connected with Brhaspati. In the Buddhist tradi-
tion, for example, Ajita and Payasi were considered competent enough to
formulate their materialist ontology without being duped by any divine
or semi-divine being. It is the same with the Jain tradition in which king
Paesi appears as an independent agent preaching materialist ontology,
denying any life beyond this life. It is only in the brahmanical tradition
that materialism is projected right from the outset (even before the basics
of the doctrine is stated) as a false doctrine manufactured by Brhaspati
in order to delude the demons or the sons of Raji. The purpose was to
ensure the safety of the gods and enable them to have their due share of
the sacrifices.

R.C. Hazra noted long back:

In order to warn the people against violating the rules of the Varnasrama
dharma numerous stories have been fabricated to show the result of
violation. ([1940] 1987, 235)

10 The omission of Jainism or the doctrine of pluralism (anekantavada) and probabilism
(syadvada) in the list given in the Manimékalai is significant but not inexplicable. This is the
first instance of sat-tarki. Another enumeration is later found in the work of Jayantabhatta
(NM, ch. 1, 9: Samkhya, Arhata, Buddhist, Carvaka, Nyaya and Vaisesika). The second,
third and fourth are nastika systems; others, astika. Rajasekhara (ch. 2, 191) follows another
schema, which too includes Jainism.

162 Bhattacharya. Brhaspati and the Barhaspatyas



. gqe . . . e-ISSN 2385-3042
Annali di Ca’ Foscari. Serie orientale, 54,2018, 147-176 ISSN 1125-3789

He refers to the story of Raji, Vena and the demons mentioned above.

Besides these and similar other stories, there are numerous chapters
on the description of the ages (yuga), on hells and on the results of ac-
tions. (235)

The intention of the redactors of the Puranas is crystal clear: to create
fear in the minds of listeners and dissuade them from following any of the
current non-Vedic religious doctrines.

The source of all this, of course, is MaiUp 7.8. After enumerating the
story of Brhaspati in disguise (quoted above), it quotes almost verbatim
from the KathaUp and the I§aUp. The reference to Katha 2.5 is obvious.
But what is not so obvious is the leap from the story of Brhaspati to the
discourse on vidya and avidya. However, this account was amplified in
the Puranas. The purpose was evidently to highlight the falsity of the non-
Vedic doctrines (Buddhism and Jainism in particular). Yet Brhaspati’s name
got associated with Lokayata (see Manimékalai 27.78-80) and later the
Carvaka (see TSP vol. 2, 520, barhaspatyadayah), the philosophical system
all human in origin, untouched by any demi-god or any preternatural entity.

Whatever be the original function of the preceptor of the gods, we know
of him in relation to only one activity, namely, deluding the unsuspecting
demons either in the guise of Sukra (hinting at an old rivalry between
the two preceptors) or working in the background without assuming any
disguise (as in the Khila Harivamsa account, critical edition, Harivamsa-
parvan ch. 21; vulgate ch. 28).

In the Puranas, however, the Jains in particular turn out to be the chief
target of attack. In the later part of VPu 3.18 the unclad one (nagna) as-
sumes a more generic character: whoever is bereft of the cloak (samvarana)
of the Veda, not the Jains alone, is branded as a nagna. There is another
story (most probably an interpolation), which reveals the gruesome effects
of not abiding by the rules of Dharmasastra. The process of maligning all
heterodox communities must have started much earlier than the fifth cen-
tury, when the VPu was redacted. As Hazra observes: ‘“The hatred towards
the Nagnas in Vayu 78.24, 79.25, the Jains and the Buddhists, as also the
occurrence of the Nirgrantha and Pasanda in chaps.78-79 suggests the
date: the end of second century A.D.” (1940/1987, 16). Brhaspati then
was merely incidental in the plan of condemning the non-believers in the
sanctity of the Veda and the Dharmasastras. In other words, religion rather
than philosophy was at issue.
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16 Evidence from the Manimékalai

The association of Brhaspati with Lokayata is first found in the
Manimekalai (see above). It further speaks of another materialist doc-
trine called bhutavada. A bhutavadin expounds his system to Princess
Manimekalai and tells her in which respect it differs from Lokayata
(27.265-276). In later times, when bhttavada is no longer recognised as
a different school of materialism (although in the Tamil epic, Lokayata
and bhutavada are two distinct schools with some area of difference),
Brhaspati lost the stature of an acarya: he became just a name as attested
by the PC. Like Kanada or Gautama, he is made to appear as quite a hu-
man figure, not as a semi-divine teacher of a system of philosophy which
is to be taken as it is, not as an instrument of delusion. Brhaspati of this
play carries no association with the Puranic Brhaspati, the fabricator of
a system meant to delude the demons and the sons of Raji. Apparently
Krsnamisra did not care to remember the VPu story in which Mayamoha
preached Jainism and Buddhism, two anti-vedic religious systems, not
any philosophical one. Sriharsa preferred to identify the materialist with
kali, the personification of an eon (yuga) degenerating from the satya
or krta (the Golden Age). Everything was proper and righteous in the
first yuga: things started degenerating in the treta and the dvapara till
it reached its nadir in the kali. In the NC too, materialism is projected
basically as an anti-religious system and only partially as a philosophi-
cal one. The putative materialist harangues against five items: 1. The
sacrificial rites (yajfia) and fire sacrifice (agnihotra), 2. Purity of caste
(jatisuddhi), 3. Gender discrimination, 4. The concept of heaven and hell,
and 5. Worship of gods (devapujana). All these are related to the brah-
manical religion, both Vedic and Puranic.

The attitude towards the astika philosophical systems too is most evi-
dent in Kali’s denunciation of Mimamsa (NC 17.61) and more particularly
of Nyaya (Gautama, aka Gotama, the founder of this system, is called ‘the
most bovine’, go-tama, NC 17.75). In the Jain and Buddhist philosophical
works, as also in their religious texts, the philosophical aspects (episte-
mology, ontology, etc.) of materialism are treated more seriously, without
any reference to its non- or anti-vedic character.
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17 Intelligence of Brhaspati: Evidence from the Pancatantra

The intelligence of Brhaspati (and Sukra, also called Usanas) is prover-
bial. We often come across one character or the other in the Mbh being
compared with either of the two: yatha buddhim brhaspatih, yathovaca
pura Ssukram mahabuddhir brhaspatih, brhaspatisamabuddhya, all in refer-
ence to Bhisma. Vidura is said to have excelled both Brhaspati and Sukra
in intelligence.*

In the Paficatantra we read:

Modesty (or shame), affection, clearness of voice, discretion, goodness
of heart (or mental ease), vitality, passion, relationship with one’s kins-
men, absence of pain, sports, discharge of religious duties, knowledge
of the Sastras (or action in conformity with their precepts), a talent like
that of Suraguru (Brhaspati), purity and the thought about (desire for)
conforming to the rules of conduct - all these proceed in the case of men
when the pot in the form of the belly is full of grain (i.e., when men are
in affluent circumstances). (Book 5, tale 12, verse 91, 498)

lajja snehah svaravisadata buddhayah saumanasyam
pranonangah svajanamamata duhkhahanirvilasah |
dharmah sastram suragurumatih saucamacaracinta

sasyaih purne jatharapithare praninam sambhavant i|| (253)

Here there is no question of non-conformism: the intelligent man is both
sastra-abiding and prosperous. It may be noted in this connection that the
boasting of Jayarasibhatta that he has out-Brhaspati-ed Brhaspati (1940,
125) alludes to this super-intelligent Brhaspati, not to the alleged founder
of the materialist system.

E.W. Hopkins in a rare flash of humour says, “Brhaspati (the planet Ju-
piter) is preceptor of the gods and gives them instruction orally, as well as
composes a Sastra for them and others [meaning presumably the demons],
but otherwise he is remarkably inactive” (1972, 181).2

Whatever might have been the original function of the preceptor of the
gods, we know of him in relation to only one activity, namely, deluding the
unsuspecting demons either in the guise of Sukra or working in the back-
ground without assuming any disguise (as in the Khila Harivamsa account).

11 Further examples would be found in Soérensen, s.v. ‘Brhaspati’ and ‘Cukra’. There is a
Bangla proverb, buddhi-te brhaspati, meaning a veritable Brhaspati in intelligence, applied
to any highly intelligent person (also employed satirically).

12 However, Kavya (Sukra) is credited with preparing an abridged version of an encyclo-
pedia of Niti, Dharma, etc. originally composed by Brahman and successively abridged by
Siva, Indra and Brhaspati. Mbh, crit. ed. 12.85-91.
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18 The Upshot (2)

The upshot of the preceding account is that the birth of materialism cannot
be ascribed to Brhaspati. There is no uniformity in the legends given in
the Puranas. Moreover, the story of Vena has no Brhaspati to delude him.
He became a Lokayatika all by himself (as in the VDMPu account but not
in any other source). The sons of Raji are sometimes said to be deluded
by Indra via Brhaspati (VayuPu) but in other accounts (for example, the
MatPu) they, like Vena, turned anti-vedic all by themselves. In any case,
right from the Manimékalai we find Brhaspati as totally anthropomorphic
as much as Kapila, Kanada or Jaimini. No halo of divinity, or even semi-di-
vinity, is found around his head. The basic theme - delusion of the demons
and the sons of Raji - is also conspicuously absent in the PC and the NC.
Materialism is as much a system of philosophy as the other five tarkas.
Materialism may not be a right kind of philosophy, acceptable to religious
orthodoxy, but there is no question of rejecting Lokayata as a philosophy
that is not to be taken seriously. Everyone speaking of sat-tarki mentions
materialism as a matter of fact; even though, like the Buddhist and the
Jain systems of philosophy, it is admitted to be outside the Vedic periphery.

19 Inappropriate Attribution

Anantalal Thakur (2015, 188) has acutely observed that no Buddhist, Jain
or Carvaka is known to have admitted himself to be a nastika: others called
them so. Similarly there are reasons to believe that the first and the last
of the four names given to the materialists in India, viz., Barhaspatya,
Carvaka, Lokayata and Nastika (Hemacandra AC 3.525-527 and many
other works; for details see R. Bhattacharya 2013a, 3-8) were actually
employed by the opponents of materialism. The alleged Carvaka aphorism,
“The aphorisms of Brhaspati are everywhere merely for the sake of objec-
tions”, sarvatra paryanuyogoparanyeva sutrani brhaspateh, as also its vari-
ants (see R. Bhattacharya 2011, 96-7, 106-7) is a case in point. Anantavirya
calls this sentence a sukta, “a good or friendly speech, wise remark”, not
an aphorism, sutra (277). The word sutra is sometimes found used rather
loosely. For instance, Karnakagomin calls the first line of a verse, visese
anugamabhavat samanye siddhasadhanam (26), a sutra, which most cer-
tainly it is not (for the various readings of the verse, see R. Bhattacharya
2011, 86 Sl. 16).

The name Barhaspatya as applied to materialism, whether pre-Carvaka
or Carvaka, is, however, inappropriate in all respects. In fact it is a mis-
nomer insofar as none of the sources, whether belonging to itihasa or
purana, refer to Brhaspati as the progenitor of materialism. Wherever
he is found writing a Sastra, it is related to polity, or any work admittedly
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anti-Vedic in nature, it is never represented as a philosophical base text.
In the PPu he preaches Jainism, Buddhism and other heretical doctrines.
But, as has been shown above, the nature of the objections to the Vedic
sacrificial rites is at bottom religious, never philosophical. In spite of the
mention of anekantavada and vijiianavada, all that the converted demons
speak of is non-injury and celibacy, not materialism or any philosophical
doctrine at all. There is of course a reference to other pasanda views (as
in the Vpu 3.18.21), but there is nothing to show that any of the tenets
preached by Mayamoha refers to materialism as such. As to Jainism and
Buddhism, at least two names, anekantavada (pluralism) and vijiianavada
(doctrine of consciousness) are mentionedin the Vpu (3.18.10,16). Some
fanciful etymology of the names too is given. However, what the Deceiver
(or Deluder) actually does is to speak of non-injury, celibacy and teetotal-
ism, all of which are tenets connected with rules of religion, not philosophy.
The rest of the Puranic sources too do not bother about philosophy: there
opposition is entirely religious.

There are also some other grounds for challenging the attribution of
materialism to Brhaspati. First, the purpose behind bringing in Brhaspati
or such allegorical characters as Mayamoha or Mayapurusa is explicitly
directed to portray the non-vedic systems as false, designed to delude the
enemies of the gods, be they mythical creatures like the demons or humans
like the sons of Raji. Second, the identity of the followers of Brhaspati is
never divulged. Gunaratna in his zeal to associate all philosophical sys-
tems with a corresponding religious cult in one-to-one correspondence,
makes the Carvakas and the carvakaikadesiyas (a section of the Carvakas)
identical with the Kapalikas, the worshippers of Sakti, who are and had
always been very much theistic, with some practices of their own (TRD,
300) that may appear reprehensible to some. This supposed identification
is more than unwarranted; it is a calumny pure and simple. D.R. Shastri
(1982) made a thorough study of the alleged relationship between the
Carvakas and the Kapalikas. He came to the conclusion that there is no
basis for equating the two (Shastri 1982, 174-85) as Gunaratna does.® S.N.
Dasgupta too made a study of the Kapalikas and came to the conclusion
that there was no philosophical basis of this sect: “[W]e have no proof that
the Kapalikas and the Kalamukhas had any distinct philosophical views
which would be treated separately” (1975, 5: 3). He further says, “[Wle
know practically nothing of any importance about the Kapalikas and the

13 D.R. Shastri (1982), however, has been too lenient towards Gunaratna. He has tried
to trace the course of the steady degeneration of the Carvakas, referring to the so-called
‘cunning (dhurta) Carvakas’ mentioned by Jayantabhatta (NM 1:100) and related it to
Gunaratna’s description of the Kapalika orgy. All that Gunaratna says lacks evidence: eve-
rything appears to be concocted. What made the Jain savant go for such an equation between
the Carvakas and the Kapalikas is to be wondered at.
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Kalamukhas” (5). He reiterates this opinion again on another occasion
(50). Therefore Gunaratna’s facile identification of the Carvakas and the
Kapalikas is not at all acceptable (for a detailed study of the Kapalikas and
the Kalamukhas, see Lorenzen 1991).

Unfortunately we cannot be certain who first used the name Barhaspatya
to designate the materialist system, whether pre-Carvaka or Carvaka, and
also its adherents. Kamalasila (eighth century) mentions Carvaka (both
in singular and plural), Lokayata and Lokayatika, and Nastika (TSP, 520,
633, 637, 639, 657, 663, 665, 939 and 945) as well as Barhaspatya (520).
Haribhadra (eighth century) speaks of Lokayata (SDSam verses 79c and
80a, p. 299.17 and p. 301.2) and Carvaka (verse 85d, p. 307.18) but not
of the other two. From his reference to astikavadin (verse 78d, p. 299.8),
however, it may be presumed that he was conversant with its opposite,
nastikavadin. In the ninth century Barhaspatya is used both as an ad-
jective and as a countable noun by Jayanta (barhaspatyam (singular) in
NM 1:43.11 and bdarhaspatyanam (plural) 1:275.20) and by Silanka (Acdra.,
189, and Sutra., 9-10). Somadeva Suri (tenth century) too mentions the
barhaspatyas (Yasastilaka, 269) as Anantavirya attributes the authorship
of the base text of the materialists to Brhaspati (brhaspateh sutrani, the
aphorisms of Brhaspati, 177) as does Abhayadeva (eleventh century) and
others (for details see R. Bhattacharya 2011, 106-7 notes). Hemacandra
(twelfth century) in his lexicon, AC, records all four names as synonymous
(3.526-27) as does Sayana-madhava (SDS, 2, lines 13-15,22).

No philosophical work that has so far come down to us offers any ex-
planation of the name Barhaspatya. Of course, nobody knows for certain
why Nyaya is called Nyaya; once it stood for Mimamsa also (cf. Jaimini’s
Nyayamalavistara). There is no way of ascertaining whether Yoga origi-
nally meant the philosophical system propounded by Patanjali or a system
of logic that is now called Nyaya. Phanibhushana Tarkavagisha says that
Nyaya also was once called Lokayata (1981-85, I: xv). So it is too much to
expect that some kind soul would inform us why Barhaspatya was chosen
as another name for the materialist system as well as its adherents, and
how and from when it got attached to materialism. All we know is that
right from the eighth century CE, when the name Carvaka is found in
philosophical literature, it already has no fewer than three other syno-
nyms. Some of them might have already been in use (such as, Lokayata,
Bhutavada and Carvaka), but some others (such as, Dehatmavada and
Bhutacaitanyavada), or more fanciful ones (such as Maha-bhutodbhava-
caitanya-vadi-mata or Bhutamatratattvada), not to speak of such derisive
nicknames as Paficagupta and Kundakita.'* All of these, beginning with

14 For the fanciful names see Franco 1997, 243, n3. For the derisive ones see R. Bhat-
tacharya 2011a passim.
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nahiyavadi, natthiyavai, nahiyavadi (Vasudevahimdi, 169, 275, 329) were
coined by the immaterialist critics.

I would, however, like to point out that the association of Brhaspati to
the founder or acarya of materialism (as Manimekalai says) is not expli-
cated anywhere in the whole corpus of Sanskrit literature available to us.
He may at best be called the propagator of the nastika view in the broad
sense of the term (which would include the Buddhist, the Jain and many
other religious systems and cults, belonging to both the Great Tradition
and the Little Tradition), but not in the narrow sense of the term which
would signify materialism alone. Howsoever, it is worth noting that Indian
writers believed in two Brhaspatis: one set (for instance, the Purana redac-
tors, Jayarasi, and Sriharsa, author of the of the KhKhKh) viewed Brhaspati
as a god, and the other set (for instance, Krsnamisra and Sriharsa, author
of the NC) considered him to be purely human, associated with Kali, who
represents the force of evil. The materialists in India never called them-
selves Barhaspatyas, for by calling themselves so, they would admit their
affiliation either to the chaplain of the gods or to Kali. Both of them would
be inadmissible to the atheistic thinkers. In any case, it is high time to get
rid of the false notion that the Brhaspati in Indian philosophical literature,
whether divine or human, has anything to do specifically with materialism.

Appendix 1

A tabular representation of the presence/absence of Brhaspati in delud-
ing the demons/the Rajeyas is given below, followed by a summary of the
observations made in this essay.

Purana Deluder Deluded Means
Agni16.1-13 The Buddha Demons Buddhism
disguised as
Mayamoha
Devibhagavata 4.13-15 Brhaspati ) Demons Jainism
Disguised as Sukra (4.13.54-56)
Garuda 1.32 The Buddha Demons Not given (Buddhism?)
Harivamsa. Harivamsa-Parvan. Brhaspati Rajeyas Sacrifice [and by
Ch.21 composing an Arthasastra

or a Dharmasastra]

Linga Purvabhaga 71.85-94 Narayana disguised Demons Anti-Vedic Sastra having
as Mayin and Muni 16,00,000 books.
(The Buddha)
Matsya 24.44-48 Brhaspati Rajeyas Sacrifice and jinadharma
(24.47).
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Purana Deluder Deluded Means

Matsya 47.183-206 Brhaspati Demons Not mentioned.
disguised as Sukra

Padma Srsti. 13.366-371 Mayamaya Purusa  Demons Buddhism, Jainism and

other pasanda doctrines
(cf. Visnu 3.18)

SivaYuddhankhanda Ch.4.1-2 MayamayaPurusa Demons Jainism

Vayu 92.87-99 Brhaspati Rajeyas Sacrifice

Visnu 3.18 Mayamoha created Demons Buddhism, Jainism and
by other pasanda doctrines
Hari (Visnu) (3.18.1-21)

It is not clear, at least to me, what van Buitenen says apropos MaiUp:

Section 7.9 brings Brhaspati who has the (late) reputation of being a
false teacher, on account of the materialist smrti ascribed to Brhaspati.
Here he invents the false knowledge of the unorthodox. 7.10 is a more
enlarged-upon doublet of 7.9, but here the false knowledge is authored
by Brahma. (1962, 88-9)

What could be a ‘materialist smrti’? Is it not a contradiction in terms?

Brhaspati is found in some of the Puranas working as a deluder either
of the demons or of the sons of Raji, who had threatened the power and
position of Indra. He does not produce, so far as my knowledge goes,
anywhere in the Itihasas and the Puranas, a work of smrti. It is only in an
additional passage in the HV that Brhaspati is said to have composed a
Book of Negative Arthasastra and/or Dharmasastra. So far as the so-called
Barhaspatya Dharmasastra is concerned, enough fragments are available
to reveal the basically orthodox character of the work. The author’s respect
for Manu and the thoroughly traditional views expressed in most of the
cases are only too apparent (see R. Bhattacharya 2011, 25-6). As to the
Brhaspati-niti mentioned in the Mbh, Aranyaka Parvan, 33.56-57 (crit. ed.),
Jacobi’s view is decisive: “The Niti-teachings of Brihaspati which Draupadi
expounds in Mahabharata 111.32 [vulgate], are at any rate as orthodox as
one can wish!” (1970, 737; 1918, 104). So the very idea of ‘materialist
smrti’ is downright absurd.

Admittedly the Puranic stories lack coherence and consistency. When
the texts were composed by different persons living in different parts of
India, no unified pattern is to be expected. Yet it is clear on the surface that
the story of Indra and the Rajeyas was but a parallel to that of the gods
and the demons. The presence of Brhaspati in some of the stories and his
absence in some others are equally intriguing. In any case he is not indis-
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pensable to the restoration of the authority of Indra. Even when Brhaspati
takes an active part in deluding the demons/Rajeyas, he is found having
recourse to some sacrifice (for example, Paistika-yaga), not producing a
base text of any materialist philosophy. Hence, the association of Brhaspati
with materialism is never established in the Itihasas and the Puranas.

Is this Brhaspati, who is ‘credited’ with conceiving materialist philoso-
phy, his sole purpose being with the sole purpose of deluding the enemies
of the gods and make them stray from the Vedic path, a demi-god or
a human being? The question arises inevitably, for the putative authors
of the Barhaspatya Dharmasastra (Brhaspati-smrti) and the Barhaspatya
Arthasastra mentioned by Kautilya, are never treated as divine but thor-
oughly human by nature and origin. Even in the PPu Siva mentions Dhisana
along with Kanada, Gautama, Kapila as the authors of non-Vedic $astras
(PPu Uttara-khanda Vangavasi ed. ch. 236.2-7ab = Anandashrama ed.,
ch. 263.66-70). One verse refers to Visnu disguised as the Buddha in order
to destroy the demons (daityanam nasanarthaya visnuna buddharupina,
Vangavasi ed. 236.6ab = Anandashrama ed. 263-69cd). Hazra thinks that
the whole chapter is an interpolation “by some persons belonging to the
Sri or Madhva sect” (1987, 126).

Appendix 2

The Story of Vena is found in the following works (excepting the Mbh):

HV Harivamsa Parvan, ch. 5
Brahmanda, ch. 68

Bhagavata, “part 4, chs. 14-15
Vayu, ch. 62

Siva, ch. 52.16-18
Visnu-dharmottara, 1.108
Padma Bhiimikhanda, chs. 36-9
Skanda?

The earliest source of the Vena legend is a single verse in the Mbh (crit. ed.
59.99). Vena is said to have been under the sway of wrath and malice and
performed unmeritorious acts (adharma) on his ubjects. The sages killed
him with a kusa grass enpowered by a spell (mantraptta). All Puranas fol-
low this account. Only one verse in the Visnu-dharmottara 1.108 mentions
Lokayatika (a later addition?). In any case, all sources mention Vena’s
indulgence in anti-vedic acts, but all by himself, with none to inspire or
provoke or assist him. Only in the PPu Bhumikhanda, Visnu deludes Vena
by preaching Jainism.
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Osservazioni sull’esposizione della creazione
del corpo fatto di mente (manomaya-kaya)
all’interno del Samannaphala-sutta

Bryan De Notariis
(Universita degli Studi di Torino, Italia)

Abstract This article will analyse in detail some features of a passage which describes the crea-
tion of a mind-made body (manomaya-kaya) within the Sdmaffiaphala-sutta. The study starts from
the translation of the term ‘manomaya’, which could have more than one grammatical interpreta-
tion. The point at issue is that both the commentarial tradition and a scholar who discussed this
problem (Sue Hamilton) understand the compound with the first term (mano/manas) inflected in
the instrumental case. | will argue that an interpretation, according to the genitive case, cannot be
completely disregarded. Subsequently, the translation of a couple of terms (mufija and isika) will
be discussed, having a look to modern translation, to the Buddhist world view, and to the use of
these terms within some Vedic texts. Finally, an odd wording of a passage will be analysed, and the
comparison with the use of the same passage in a later exegetic text will highlight the conservative
feature of the tradition of Pali texts.

Sommario 1Introduzione.-2 Descrizione della creazione del manomaya-kéya. - 3 Interpretazione
del composto ‘manomaya’. - 4 Metafora per l’estrazione del corpo fatto di mente. - 4.1 Traduzioni
problematiche. - 4.2 Inversione ablativo e accusativo. - 5 Conclusioni.

Keywords Buddhism. Samaffiaphala-sutta. Manomaya-kaya.

1 Introduzione

Il presente scritto ¢ il frutto di una ricerca piu ampia che sto conducendo
sul concetto di ‘manomaya’ all’interno dei testi buddhisti in lingua pali.
Lapproccio diretto alle fonti primarie ha messo in luce alcune difficolta
ermeneutiche, che, se risolte all’interno di altri lavori, avrebbero compor-
tato digressioni eccessivamente lunghe. Pertanto, questo contributo & nato
dall’esigenza di discutere alcuni dettagli in maniera piu estesa. I risultati
non sono da considerarsi ancora come definitivi, poiché necessiterebbero,
sicuramente, di una disamina piu ampia. Tuttavia, penso possano essere
un buon punto di partenza e spunto per futuri approfondimenti.
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Per cominciare, si puo affermare che il termine manomaya-kaya,* tradu-
cibile come ‘corpo fatto di mente’ o ‘corpo prodotto attraverso la mente’,
indica un concetto presente all’interno del canone pali che si presenta
attraverso differenti sfaccettature. Iniziando a sciogliere il composto in
due parti, manomaya e kaya, ci si imbatte immediatamente in un primo
problema. Il termine kdaya non presenta grosse difficolta, poiché puo es-
sere tradotto tranquillamente come ‘corpo’.? Ben diversa ¢ la situazione
per manomaya, che, come afferma Hamilton, € uno dei termini piti oscuri

I miei ringraziamenti vanno al mio relatore di dottorato, Alberto Pelissero, per aver letto e
commentato la bozza di questo lavoro, e al mio correlatore, Andrea Drocco, con il quale ho
avuto modo di discutere alcuni argomenti trattati nel presente contributo.

Di fondamentale aiuto sono stati anche i suggerimenti e le indicazioni bibliografiche (per-
venute tramite email) fornitemi dal Prof. Werner Knobl, per quanto riguarda la trattazione
di alcune fonti vediche, e dal Prof. Mark Allon, per quanto riguarda il processo di sanscri-
tizzazione dei testi buddhisti e lo studio del Samannaphala-sutta. Benché il merito di questo
lavoro sia frutto in gran parte degli aiuti ricevuti, eventuali sviste ed errori sono da impu-
tare a me solo. Tutte le traduzioni dalle fonti in pali e sanscrito, quando non diversamente
specificato, sono a cura dell’Autore.

1 Per semplicita utilizzero spesso il composto ‘manomaya-kaya’ che appare, prevalente-
mente, in testi post-canonici (si veda, per esempio, AA, I, 209), qualora non stia citando
direttamente uno specifico passo testuale. La tendenza all’interno dei testi canonici, al
contrario, & quella di non accorpare i termini ‘manomaya’ e ‘kaya’ in un singolo composto
(es: mano-mayam kayam; D, 1, 77).

2 Il termine kaya, sostiene Williams (1997, 206-7), & forse una delle parole piu comuni per
designare il ‘corpo’ in pali e sanscrito. Benché la resa traduttiva possa sembrare relativamen-
te semplice, vi e da sottolineare che la scelta di tale termine per designare il corpo potrebbe
avere implicazioni tutt’altro che scontate in questo contesto. Tuttavia, una trattazione esau-
stiva relativa ai differenti vocaboli utilizzati nei testi pali per indicare il ‘corpo’ andrebbe
oltre i limiti del presente lavoro. Basti qui solo sottolineare come il termine kaya indichi un
‘accumulo di elementi’, poiché deriva da una radice Vci- che ha significati quali ‘accumulare’
e ‘raggruppare’. Infatti, quando kaya designa il corpo fisico puo indicare il corpo costituito
dai quattro elementi (terra, acqua, fuoco, vento), ma puo essere anche il corpo oggetto di
contemplazione che risulta costituito da elementi ripugnanti (capelli, denti, unghie ecc.). Oltre
a designare il corpo fisico il suo uso e simile a quello della parola latina corpus, come quando
indica un raggruppamento di qualcosa (per le varie definizioni di kdya si veda PED, 185-7). Di
orientamento completamente diverso & sarira (sanscrito: sarira), un altro termine ampiamente
diffuso per designare il corpo. Infatti, questo vocabolo, oltre al corpo fisico, indica anche il
cadavere e le reliquie (cf. PED, 629). L'accezione indicante il corpo morto & presente anche
in Brhadaranyaka-upanisad 1.2.6: «Quando le funzioni vitali se ne sono andate, il cadavere
(Sarira) inizia a gonfiarsi» (tat pranesttkrantesu sariram svayitum adhriyata; Olivelle 1998,
38). La differenza tra kaya e sarira potrebbe essere paragonata alla differenza che Olivelle
ravvisa tra corpo vivente e corpo morto, tra atman e sarira, in Brhadaranyaka-upanisad 1.2.7:
«Then he had this desire: ‘I wish that this corpse of mine would become fit to be sacrifi-
ced so I could get myself a living body (atman)!"» (1998, 39). Infatti, Olivelle, commentando
Brhadaranyaka-upanisad 3.2.13, afferma: «a distinction is made here between sarira (‘physical
body’ or ‘corpse’) and atman. The exact meaning of the latter is unclear, but it must be related
to the physical elements and the organic powers of the human being, since all the other items
fall within those categories. The atman here may thus refer to the vital aspects of the body,
as opposed to the corporeal. A similar distinction between a corpse and a living body is made
at B[rhadaranyaka]U[panisad] 1.2.7.» (1998, 507, parentesi quadre aggiunte dall’Autore).
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trovati all’interno del canone pali, poiché non solo puo avere differenti in-
terpretazioni grammaticali, ma € anche rintracciabile in differenti contesti
(cf. 1996, 138).2 Il commentatore Buddhaghosa sembrerebbe suggerire,
in circostanze diverse tra loro, un’interpretazione secondo il caso stru-
mentale del termine manas: manomayo ti jhanamanena nibbatto (DA, I,
120), manomayan ti manena nibbattitam (DA, 1, 222), anche se un’inter-
pretazione secondo il caso genitivo sarebbe ben supportata da un uso non
raro del termine ‘~-maya’ in fine di composto con il significato di ‘fatto di’,
‘che consiste di’ (cf. PED, 469). Infine, dato che in un composto il primo
membro non e mai declinato, non si dovrebbe neanche escludere a priori la
declinazione locativa: ‘prodotto nella mente’. A complicare la situazione vi
e il fatto che questo corpo, descritto come manomaya, appaia in differenti
circostanze all’interno dei testi, rendendo difficile stabilire quale sia la sua
reale funzione all’interno della dottrina buddhista. Sono stati rintracciati
da Radich nove contesti all’interno del materiale in lingua pali in cui viene
chiamato in causa il concetto di manomaya-kaya. Questi nove contesti so-
no stati raggruppati in tre categorie: (I) pratiche e ottenimenti buddhisti,
(IT) cosmologia e (III) visione di altre scuole (cf. 2007, 228).* All'interno
della raccolta di testi buddhisti denominata Digha-nikaya (La raccolta dei
[discorsi] lunghi), sono presenti esempi per ognuna di queste categorie. 11
Samanniaphala-sutta (11 discorso sui frutti della vita ascetica), sutta numero
due del Digha-nikaya, sembra essere il locus classicus di una pericope che
Radich ha definito la «pericope della pelle di serpente».5 Questa pericope

3 L'analisi di Hamilton del composto manomaya si focalizza su quattro contesti: 1) il con-
testo in cui rappresenta una particolare ontologia, come nel primo e secondo verso del
Dhammapada; 2) il contesto in cui il temine manas e volto a indicare il senso mentale, il
cosi detto ‘sesto senso’ e non la mente in generale; 3) il contesto in cui funge da sinonimo
metaforico per il livello cosmologico ripadhatu; 4) il contesto in cui appare in relazione
all’abilita di coloro che hanno sviluppato un certo livello meditativo di creare un corpo ‘fatto
di mente’ (manomaya) (cf. Hamilton 1996, 139-40).

4 Nei nove contesti rintracciati da Radich il manomaya-kaya appare come: 1) il corpo
mentale sviluppato a uno stadio avanzato del percorso verso la liberazione; 2) il destino nel
post-mortem per coloro che ottengono un certo livello di realizzazione nel percorso buddhi-
sta; 3) il corpo con cui il Buddha visita il cielo di Brahma; 4) il corpo utilizzato dal Buddha in
un’occasione per andare da un discepolo con lo scopo di istruirlo; 5) una rinascita che sem-
bra promessa anche a laici estremamente generosi; 6) la forma in cui alcune divinita sono
incarnate in taluni cieli; 7) la forma in cui alcuni esseri erano incarnati nella parte iniziale
di un kalpa (sanscrito; pali: kappa); 8) un oggetto di un gruppo di oggetti di identificazione
che possono essere erroneamente confusi col sé (attan); 9) una delle sette visioni nichiliste
rifiutate dal Buddha nel Brahmajala-sutta (cf. Radich 2007, 229). Vi & da aggiungere che il
manomaya-kaya assume connotazioni differenti al di fuori dei testi in lingua pali. Puo, per
esempio, essere il mezzo attraverso cui opera il processo di trasmigrazione, come si evince
dal Samyukta-agama in cinese (cf. Lee 2014, 70).

5 «‘snake slough’ pericope» (Radich 2007, 233). Di opinione leggermente differente € Mac-
Queen, che identifica la sezione compresa tra 'apparizione del Buddha e la distruzione degli
influssi impuri (@sava) - sezione che include questa pericope - come un’opera indipendente
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e l'unica che pare includere il manomaya-kaya come elemento importante
(sebbene non definitivo) nel percorso di liberazione buddhista (cf. Radich
2007, 255). Pertanto, sembra doveroso approfondire il modo in cui viene
esposto il manomaya-kdya all’interno di questo sermone, anche perché il
Samafnaphala-sutta sembra essere un sutta particolarmente antico. In-
fatti, insieme al Brahmajala-sutta (Il discorso della rete di Brahma; D, 1),
viene menzionato nella tradizione canonica del primo concilio.®

2 Descrizione della creazione del manomaya-kéaya

Il Samafinaphala-sutta narra di quando il re Ajatasattu si reco dal Buddha
con una domanda che aveva gia posto invano a maestri di altre sei dottrine:
«O signore, & forse possibile indicare un frutto della vita ascetica che sia
visibile proprio in questo mondo?».” Il Buddha inizia con 1’esporre i benefici
ottenuti dalla vita ascetica, partendo dai piti semplici ed immediati, come
la liberta dagli obblighi mondani, fino al percorso che guida il praticante
alla liberazione finale. Nel percorso verso la liberazione viene descritto
I'iter meditativo del praticante che, una volta abbandonati i cinque osta-
coli (panca-nivarana),® ottiene, progressivamente, assorbimenti meditativi
(jhana) sempre piu profondi, fino a ottenere il quarto livello di assorbimen-
to (catutthajjhana) che é «senza dolore e senza piacere, purificazione della

(cf. 1988, 179). Lo studioso sostiene che siccome questo passo € citato in forma estesa sola-
mente nel Samannaphala-sutta, «The reader of the Digha, therefore, may get the impression
that this document ‘belongs to’ the Samannaphala [...] The Samarifiaphala is the first sutra one
encounters in the Silakkhandhavagga that includes the entire document, and it makes sense
that it be given in full here and abbreviated in the following sutras» (1988, 179-80). A sostegno
della sua ipotesi, MacQueen sottolinea che: «In the Chinese Dirgha one finds the document
in question in a number of sutras [...] but here it is given in full only in the A-mo-chou ching
(= Pali Ambattha Sutta). And, predictably, one finds that this is the first sutra encountered
in this collection that contains it» (1988, 180). La definizione di locus classicus, attribuita al
Samanfaphala-sutta in riferimento a questa pericope, sembrerebbe quindi non essere appli-
cabile a tutte le tradizioni buddhiste. Cionondimeno, non sembra esserci candidato migliore
del Samannfaphala-sutta ad ambire al titolo di locus classicus all’interno del canone pali.

6 Vin, II, 287, questo fatto & citato anche da Pande [1957] 1995, 81. Altre caratteristiche
che suggerirebbero I'antichita del Samarifiaphala-sutta sono esposte da Radich 2007, 1427.
Anche MacQueen (1988, 111, nota 16) sostiene l'esistenza di questo testo all’interno del
canone buddhista in una fase iniziale, antecedente al primo scisma.

7 sakka nu kho bhante evam evam ditthe va dhamme sanditthikam samarnna-phalam
pannapetun ti (D, I, 51).

8 Per ‘cinque ostacoli’ si intendono: il desiderio sensuale (kamacchanda), la malevolenza
(vyapada), pigrizia e torpore (thina-middha), agitazione mentale e preoccupazione (uddhac-
ca-kukkucca) e, infine, il dubbio (vicikiccha) (cf. PED, 339).
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consapevolezza attraverso I’equanimita».® Ora il praticante ha ottenuto un
particolare status mentale, che lo rende in grado di distinguere chiaramen-
te il proprio corpo (kaya) dalla propria coscienza (vinfiana):

Cosi egli, quando ha ottenuto una mente (citta) purificata, ripulita, senza
imperfezioni, libera da impurita, malleabile, adeguata a operare, stabi-
lita, che ha ottenuto I'imperturbabilita, dirige e inclina la mente al fine
di conoscere e vedere (Aana-dassana). Egli cosi conosce: ‘Questo € il
mio corpo, dotato di forma, composto dai quattro grandi elementi, nato
da madre e da padre, mantenuto da riso e giuncata, impermanente,
soggetto a erosione, abrasione, rottura, distruzione, e questa e la mia
coscienza che si appoggia a esso, che é legata a esso’.*?

Ora che il praticante ha distinto il corpo dalla coscienza & in grado di veder-
lo chiaramente, dividendolo nei suoi costituenti di base ne vede l'origine
e i mezzi attraverso cui esso & mantenuto. Infine, osserva come questo sia
tutto sommato insoddisfacente, poiché impermanente e destinato a una
progressiva distruzione.!* Ecco allora sorgere, forse a causa di un siffatto
corpo, la possibilita di svilupparne un altro:

Egli dirige e inclina la mente (citta) al fine di creare un corpo fatto di
mente (manomaya). Egli, a partire da questo corpo, crea un altro corpo,
dotato di forma, fatto di mente, dotato di tutte le membra, perfetto nelle
sue facolta.®?

9 adukkham asukham upekha-sati-parisuddhim (D, 1, 75). Il composto ‘upekha-sati-
parisuddhim’ & passibile di differenti interpretazioni. Walshe traduce il composto come:
«purified by equanimity and mindfulness» (1995, 103). La mia traduzione & in accordo con
I'interpretazione fornita da un testo dell’Abhidhamma, il Vibhanga: ayam sati imaya upekhaya
vivata hoti parisuddha pariyodata, tena vuccati upekhasatiparisuddhin ti (Vibh, 261). Per
questa interpretazione del composto devo ringraziare il Prof. Giuliano Giustarini, che mi
ha gentilmente segnalato questa lettura alternativa.

10 so evam samahite citte parisuddhe pariyodate anangane vigatiupakkilese mudu-bhute
kammaniye thite anejjappatte fiana-dassanaya cittam abhiniharati abhininnameti. so evam
pajanati: ayam kho me kayo rupi catum-maha-bhiutiko mata-pettika-sambhavo odana-
kummadsupacayo anicc-ucchadana-parimaddana-bhedana-viddhamsana-dhammo, idafi ca
pana me vifinanam ettha sitam ettha patibaddhan ti (D, 1, 76).

11 Nel canone ¢ affermato piu volte che tutto cio che si dimostra essere impermanente
(anicca) & anche insoddisfacente (dukkha): «O monaci, che ne pensate? La forma materiale &
permanente o impermanente? | Impermanente signore! | Cio che € impermanente & insoddi-
sfacente o soddisfacente? | Insoddisfacente signore!» (Tam kim-mannatha bhikkhave: ripam
niccam va aniccam va ti. | Aniccam bhante. | Yam pananiccam dukkham va tam sukham va
ti. | Dukkham bhante; M, 1, 138). Per la traduzione del termine dukkha come ‘insoddisfacente’
cf. Gombrich 2012, 102 e Keown 2013, 51.

12 mano-mayam kayam abhinimmindya cittam abhiniharati abhininnameti. so imamha kaya
afifiam kayam abhinimminati riupim manomayam sabbanga-paccangim ahinindriyam (D, I, 77).
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La traduzione e gia di per sé un atto interpretativo non privo di proble-
matiche. Pare quindi opportuno analizzare meglio la resa di manomaya
con ‘fatto di mente’.

3 Interpretazione del composto ‘manomaya’

Dal testo non e chiaro se manomaya vada tradotto come ‘fatto di mente’,
‘prodotto attraverso la mente’ o ‘prodotto nella mente’. Il commento di
Buddhaghosa glossa il composto attribuendo al termine manas un valore
strumentale.® Tra gli studiosi accademici soltanto Hamilton si € occupata
di discutere l'interpretazione grammaticale del composto. La ricercatrice
getta cosi le basi per la sua analisi:

Maya can mean ‘consisting of’, ‘made’ or ‘originating’. So, if taken as
a genitive tappurisa, the compound can mean ‘consisting of/made of
the mind’; ‘originating in the mind’ if taken as a locative tappurisa; or
‘made by the mind’ if taken as an instrumental. In effect the locative
and instrumental have the same meaning: that the mind is the cause of
something else coming to be. The genitive meaning, on the other hand,
indicates that the stuff of something is the mind, and its concern with
what something is means that it is an ontological interpretation of the
compound. (1996, 138-9)

Hamilton, pertanto, suddivide le interpretazioni in due gruppi: 1) la mente
che e causa di qualcosa, interpretazione che implica una lettura del ter-
mine manas secondo o il caso strumentale o quello locativo; 2) la mente
come materia di qualcosa, interpretazione ontologica che legge il termine
manas declinato al genitivo. Questa duplice suddivisione e stata di cardi-
nale importanza nella ricerca effettuata dalla studiosa, poiché emerge un
impegno costante a dimostrare che, da un lato, la mente & un agente ed &
causa di cose e che, dall’altro lato, tra stati o livelli di esistenza non esiste
discontinuita ontologica. Questo modo di procedere porta a un’interpre-
tazione secondo il caso strumentale (mente come agente) a discapito di
quello genitivo (mente come ontologia).* Benché trovi il lavoro di Hamilton
di notevole interesse, ritengo anche che uno sguardo ravvicinato ai testi
possa fornire una differente chiave di lettura.

13 «manomaya significa ‘creato attraverso la mente’» (manomayan ti manena nibbattitam;
DA, 1, 222).

14 Hamilton, commentando l’episodio della creazione del manomaya-kaya all’interno del
Samaninaphala-sutta, afferma che: «Its existence, therefore, is not in the mind or of the mind,
but it is a body created by the power of the mind» (1996, 157).
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Una prima critica all’interpretazione strumentale del composto concerne
il fatto che non ci sarebbe bisogno di specificare che la mente e lo stru-
mento attraverso cui una nuova struttura corporea viene in essere. Infatti,
all’inizio del passo in questione, viene affermato che «egli dirige e inclina la
mente (citta) per creare un altro corpo». Pertanto, sarebbe gia chiaro che
questo nuovo complesso corporeo € stato prodotto attraverso lo strumento
mentale. Confrontando questa costruzione con il passo precedente, in cui
il praticante conosce chiaramente la distinzione tra il suo corpo fisico e la
sua coscienza (vififiana), si puo notare una certa analogia. Una volta che il
praticante prende consapevolezza del proprio corpo, afferma: «Questo e
il mio corpo, dotato di forma, composto dai quattro grandi elementi, nato
da madre e da padre» (ayam kho me kayo rupi catum-maha-bhutiko mata-
pettika-sambhavo; D, 1, 76). Successivamente, allo stesso modo, quando
crea un nuovo corpo mentale, viene detto che «crea un altro corpo, dotato
di forma, fatto di mente» (afinam kayam abhinimminati rupim manomayam;
D, I, 77). In entrambi i passi le due differenti strutture corporee iniziano a
essere descritte con il termine rupin che significa ‘dotato di una forma’. Nel
primo passo il testo continua dicendo che il corpo & ‘formato dai quattro
grandi elementi’ (catum-maha-bhiitiko) e che € ‘nato da madre e da pa-
dre’ (mata-pettika-sambhavo), mentre nel secondo passo il testo continua
dicendo che questa seconda entita corporea € manomaya. In un altro con-
testo, Buddhaghosa glossa il composto ‘catum-maha-bhutiko’ affermando
che: «catummaha-bhutiko ti catu-maha-bhuta-mayo» (DA, 1, 120), usando
il termine ‘-maya’ in fine composto per sottolineare che & ‘composto da’.
Inizialmente si potrebbe ipotizzare che il testo affermi che il primo cor-
po sia dotato di forma e sia composto dai quattro grandi elementi (rupi
catum-maha-bhutiko, quindi da intendere come riupi *catum-maha-bhuta-
mayo), mentre il secondo sia dotato di forma e sia composto dalla mente
(rupim mano-mayam), traducendo quindi manomaya come ‘fatto di mente’.
Tuttavia, l'interpretazione di manomaya € ancora ben lontana dall’essere
chiara, poiché il termine manomaya puo essere contrapposto anche a mata-
pettika-sambhavo ‘nato da madre e da padre’. Infatti, cosi come nel primo
caso il corpo fisico ha origine dai genitori (mata-pettika-sambhavo), cosi
nel secondo caso il nuovo corpo non ha origini ordinarie, ma e, per cosi
dire, autoprodotto grazie alla [propria] mente (manomaya). Potrebbe anche
essere che il composto, in riferimento al corpo, veicoli contemporanea-
mente entrambi i significati e che quindi questo nuovo corpo sia prodotto
attraverso la mente e sempre di mente sia composto.

Uno sguardo alle upanisad potrebbe essere di sostegno all’ipotesi che
vedrebbe manas declinato al genitivo piuttosto che allo strumentale. In-
fatti, I’'uso del composto manomaya all’interno dei testi upanisadici in-
dicherebbe proprio una lettura del termine manas secondo il caso ge-
nitivo. Tale interpretazione e particolarmente evidente, per esempio, in
Brhadaranyaka-upanisad 4.4.5:
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Il sé (atman) e, invero, il brahman, e fatto di coscienza, € fatto di mente,
e fatto di soffio vitale, e fatto di visione, & fatto di udizione, e fatto di
terra, e fatto d’acqua, e fatto di vento, e fatto di spazio vuoto, e fatto di
lucentezza e oscurita, e fatto di desiderio e assenza di desiderio, & fatto
di rabbia e assenza di rabbia, e fatto di giustizia e ingiustizia; consiste
di tutto. Proprio questo e detto ‘fatto di questo, fatto di quello’.*

Anche il dizionario di sanscrito redatto da Sir Monier Monier-Williams
sembrerebbe indicare quest’unico modo di interpretare il composto.®
Questo passo non avrebbe assolutamente senso se fosse tradotto inter-
pretando i primi membri dei vari composti, formati con -maya al secondo
membro, secondo il caso strumentale, poiché bisognerebbe ammettere
che l'atman/brahman & creato da qualcosa; con buona pace di Hamilton,
che, in riferimento ad alcuni passi upanisadici, tentando di negare un’in-
terpretazione secondo il caso genitivo, ha commentato: «it appears that
there is no ontological discontinuity between levels of existence» (1996,
148).'" La mancanza di discontinuita ontologica viene paragonata al ghiac-
cio, all’acqua e al vapore, i quali non sarebbero altro che tre diversi modi
di esistere, per uno stesso elemento, all’interno di uno spettro di densita
(cf. Hamilton 1996, 150). Tuttavia, nonostante vi sia continuita ontologica
tra i vari stati di esistenza di uno stesso elemento, penso sia innegabile
che si possa affermare, in via convenzionale, che una cosa & ‘composta di
acqua’ e un’altra & ‘composta di ghiaccio’. Si potrebbe dire che, benché
in ultima analisi non vi sia una sostanziale differenza, la manifestazione
apparente di questi stati di esistenza (ghiaccio, acqua, vapore) li presenta

15 savaayam atma brahma vijiianamayo manomayah pranamayas caksurmayah srotramayah
prthivimaya apomayo vayumaya akasamayas tejomayo ‘tejomayah kamamayo ‘kamamayah
krodhamayo ‘krodhamayo dharmamayo ‘dharmamayah sarvamayah | tad yad etad idammayo
‘domaya iti | (Olivelle 1998, 120).

16 «consisting of spirit or mind, spiritual, mental» (SED, 785), indicando come riferimenti
le upanisad e lo Satapatha-brahmana.

17 Per Hamilton il negare una differenza ontologica significa anche negare un’interpre-
tazione del composto secondo il caso genitivo. E anche degno di nota lo sforzo di tradurre
i composti upanisadici che terminano con -maya in fine composto con dei calchi linguistici
che lasciano indeterminata l'interpretazione. La studiosa traduce nel modo suddetto lo
stesso passo upanisadico da me citato (es: conciousness-made, mind-made, breath-made,
sight-made, hearing-made ecc.), anche se alla fine ammette: «made of all» (1996, 145). Tale
pratica & in accordo con l'uso dei parlanti inglesi di tradurre manomaya come ‘mind-made’,
traduzione ineccepibile dal punto di vista formale poiché e un calco pressoché perfetto del
composto. Hamilton commenta il passo affermando che: «This passage clearly indicates an
absence of ontological discontinuity between the different things of (or by) which one is
made and implies that in identifying with Brahman one identifies with every thing» (1996,
145). Anche ammettendo che non vi sia discontinuita ontologica, 'interpretazione stru-
mentale risulta veramente improbabile, tant’e che Hamilton prova flebilmente a insinuare
l'interpretazione secondo il caso strumentale tra parentesi con quell’‘or by’.
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all’esperienza ordinaria come diversi. Cosi come, utilizzando metaforica-
mente categorie filosofiche tipiche della speculazione buddhista, si puo
affermare che non vi e differenza sul piano assoluto (paramattha), ma vi
e differenza solo sul piano relativo (vohara). Essendo il linguaggio uno
strumento puramente convenzionale per descrivere la realta apparente,
va da sé che una sostanziale non discontinuita sul piano ontologico non
inficia un’interpretazione secondo il caso genitivo, poiché, apparentemen-
te, le sostanze in gioco sembrerebbero differenti.*®

Ora, dopo aver esposto quella che potrebbe sembrare un’‘apologia del
genitivo’, vi e da dire che non puo neanche essere ignorato il fatto che il
termine manas del composto manomaya venga interpretato secondo il caso
strumentale all’interno dei commentari in lingua pali.*® Infatti, le elucida-
zioni di parole volte a suggerire sinonimi per i termini piu ostici e a fornire
indicazioni sull’interpretazione grammaticale dei composti, erano tra i
primi modi di commentare e, probabilmente, l'azione stessa di commentare
fu un’esigenza gia presente agli albori del buddhismo. Il Patimokkha, per
esempio, fu incluso all’interno del canone accompagnato da un’elucidazione
dei termini parola per parola (padabhajaniya). Un altro esempio dell'impor-
tanza dei commenti nel buddhismo antico € il Niddesaq, il commentario a
due vagga e a un sutta del Sutta-nipata, che e stato incluso all’interno del
canone (cf. Norman 1997, 149-50). Pertanto, non e da escludere che l'in-
terpretazione commentariale del composto sia antica, anche alla luce del
fatto che e condivisa da pil commentari pali.?° Inoltre, I'interpretazione
secondo il caso strumentale sembrerebbe essere presente anche all’interno
dell’Abhidharmakosa-bhasya di Vasubandhu: «é definito ‘manomaya’ dal
fatto di essere prodotto dalla sola mente, a causa del fatto che non viene
in essere per mezzo di qualcosa di esterno come, per esempio, il seme, il
sangue ecc.» (sa eva manonirjatatvat manomaya uktah | sukrasonitadikam
kificid bahyam anupadaya bhavat; Pradhan 1967, 153).

Lo scenario che si viene cosi a delineare rivela che, all’interno di
quello che ¢ il contesto piu antico - ovvero quello upanisadico -, I'in-
terpretazione del composto manomaya prevede manas declinato al ge-

18 Anche Harvey ha sostenuto una non discontinuita ontologica tra corpo e mente: «<While
nama is centred on citta and rupa is centred on the ‘four great elements’, there is no duali-
sm of a mental ‘substance’ versus a physical ‘substance’: both nama and ripa each refer to
clusters of changing, interacting process» (1993, 39). Tuttavia, ha anche affermato che lo
sviluppo del manomaya-kaya esula dalla normale interazione tra corpo e mente: «xnon-normal
patterns of interaction between mind and body are found in the cases of development of the
‘mind-made’ body [...] these non-normal cases are dependent on the power of meditation to
bring about transformations in the normal pattern of nama-ripa interaction» (1993, 40).

19 Sivedano, per esempio, DA, I, 110, 120, 222; MA, III, 263; AA, I, 209; PtsA, 11, 666.

20 Viene sottolineato anche da Norman (1989, 51) come alcune interpretazioni dei com-
mentari siano tanto antiche quanto quelle canoniche.
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nitivo, mentre l'interpretazione fornita all’interno della ben piu tarda
letteratura commentariale buddhista € un’interpretazione secondo il
caso strumentale. In verita, dal testo canonico - come € stato preceden-
temente dimostrato - ¢ possibile desumere entrambe le declinazioni.
L'unico elemento, all’'interno della narrazione presente nel canone, che
sembrerebbe far pendere il piatto della bilancia a favore di un’interpre-
tazione secondo il caso genitivo, consiste nel fatto che il nuovo corpo
mentale & creato dopo la presa di consapevolezza della caducita del
corpo fisico. Pertanto, sembrerebbe essere stato creato in contrapposi-
zione a quest’ultimo. A questo proposito, & sicuramente degno di nota
il trattamento di un corpo definito ‘manomaya’ all’interno di un’altra
raccolta buddhista di testi presumibilmente antica: il Samyutta-nikaya
(La raccolta dei [discorsi] connessi).

Il passo in questione (S, V, 282-4) narra di un episodio ambientato
a Savatthi, che vede protagonista il discepolo Ananda. La narrazione
inizia con Ananda che si avvicina al Buddha, come di consueto gli ren-
de omaggio e si siede da un lato. Una volta sedutosi al suo fianco, gli
chiede: «O Signore, riconosce forse il Beato di essersi recato al mondo
di Brahma attraverso il potere psichico, con un corpo fatto di mente?»
(abhijanati nu kho bhante Bhagava iddhiya manomayena kayena Brahma-
lokam upasankamita; S, V, 282). 11 Beato risponde affermativamente, co-
sicché Ananda lo incalza con un’altra domanda: «O Signore, ma allora
il Beato riconosce di essersi recato al mondo di Brahma con un corpo
composto dai quattro grandi elementi, attraverso il potere psichico?»
(abhijanati kho pana bhante Bhagava imina catumahabhutikena kayena
iddhiya Brahmalokam upasankamita; S, V, 282). I1 Buddha risponde nuo-
vamente in modo affermativo, provocando una reazione di meravigliata
sorpresa da parte di Ananda.?* La possibilita di librarsi fino al mondo di
Brahma e dovuta all’'unificazione di corpo e mente. Viene affermato che
il Buddha «concentra il corpo nella mente e la mente nel corpo»,?? do-
podiché dimora in questo stato di unificazione che comporta sensazioni
corporee di piacevolezza e leggerezza fluttuante.?® Questa pratica rende
il corpo piu leggero, piu malleabile, pit lavorabile, pit luminescente,
proprio come una sfera di ferro riscaldata per un giorno intero diven-
terebbe piu leggera, pit malleabile, piu lavorabile, piu luminescente.?*

21 tayidam bhante Bhagavato acchariyam ceva abbhutam ca (S, V, 283).
22 kayam pi citte samadahati cittam pi ca kaye samadahati (S, V, 283).
23 sukhasanifanca lahusafifianca kaye okkamitva viharati (S, V, 283).

24 kayo lahutaro ceva hoti mudutaro ca kammaniyataro ca pabhassarataro ca. Seyyathapi
Ananda ayogulo divasam santatto lahutaro ceva hoti mudutaro ca kammaniyataro ca pabhas-
sarataro ca (S, V, 283). E degno di nota un parallelismo con la descrizione della mente del
praticante che ha superato il quarto stato di assorbimento meditativo (catutthajjhdna) all’in-
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Come risultato «il corpo, senza difficolta, dalla terra ascende al cielo».?®
La contrapposizione presente in questo passo concerne la materialita del
corpo, quindi, verosimilmente, la materia di cui esso e formato. Al corpo
mentale viene contrapposto un corpo materiale, composto dai quattro
grandi elementi. Il corpo fisico, piu solido e pili grossolano, viene alleg-
gerito dall’'unione con la mente, che quindi si configura come dotata
di una materialita piu sottile, in grado di ‘diluire’ la pesantezza della
fisicita.?® In questa narrazione vi & chiaramente una contrapposizione
tra diverse densita corporee. Il commento a questo passo e tratto dalla
Saratthappakasini (L'illustrazione del significato di cio che € essenziale),”
che glossa la sequenza ‘catumahabhutikena kayena’ affermando che il
termine ‘catumahabhiitika’ (composto dai quattro grandi elementi) e da
intendersi come ‘catumahabhtuta-maya’, utilizzando -maya in fine com-
posto per indicare la composizione della materia di cui il corpo fisico
€ costituito. Il commento procede nella sua elucidazione sottolineando
che la caratteristica di un siffatto corpo e la pesantezza (bharika) e
la gravosita (garuka), evidenziando cosi la caratteristica peculiare di
quest’ultimo: la grossolanita.?® Il commento, inoltre, evita di glossare il
termine ‘manomaya’, per il quale usualmente i commentari riportano lI'in-
terpretazione secondo il caso strumentale. Penso non sia casuale questa
omissione poiché, di norma, la definizione commentariale di manomaya
e uno scioglimento del composto che comporta l'attribuzione al primo
membro (mano/manas) proprio del caso strumentale. Difatti, sarebbe
stata difficilmente sostenibile tale interpretazione in questo contesto.

terno del Samarnfiaphala-sutta. Infatti, in questo testo, tale mente & descritta con svariati
termini, tra i quali figurano anche lo stato di malleabilita (mudu-bhita) e I'adeguatezza a
operare o lavorare (kammaniya), (cf. D, I, 76). Il fatto che gli stessi termini compaiano anche
nella metafora della sfera di ferro riscaldata richiama alla mente il concetto di ‘ardore asce-
tico’ (sanscrito: tapas). Cosi come il calore riscalda la sfera di metallo rendendola malleabile,
allo stesso modo l'ardore ascetico conferisce duttilita alla mente.

25 kayo appakasireneva pathaviya vehasam abbhuggacchati (S, V, 283).

26 Questo passo ha portato Johansson a sostenere che: «The idea is probably that the
mind (citta) is thin and light; by mixing it well with the body the combination will become
less heavy» (1979, 38).

27 Ilpassoin questione e SA, III, 260-1. Una traduzione alternativa del titolo del commento
e fornita da Lottermoser che traduce: «she who explains the essence of the goal» (1982, 7).

28 1l termine pali che, usualmente, viene tradotto con ‘grossolano’ & olarika (sanscrito
ibrido buddhista: audarika, a partire dal termine sanscrito udara; cf. BHSD, 161). Spesso
nei testi appare in connessione con cio che € composto dai quattro grandi elementi. Viene
nominato per esempio, all’interno del Potthapada-sutta, un sé grossolano formato dai quattro
grandi elementi: olarikam kho aham bhante attanam paccemi rupim catummahabhttikam
kabalinkarahara-bhakkhan ti (D, I, 186). Grossolano (odarika<audarika) € anche il corpo fisico,
composto dai quattro grandi elementi, presente all’interno del Sramanyaphala-siitra (la ver-
sione in sanscrito del Samannaphala-sutta) pervenutoci all’interno del Sarighabhedavastu dei
Mulasarvastivadin: aygam mama kayo rupi* o>darika<s caturmahabhttikah (Gnoli 1978, 245).
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Dagli elementi analizzati sembrerebbe quindi emergere una certa
difficolta ad escludere completamente il genitivo dall’interpretazione
del composto manomaya, nonostante l'interpretazione secondo il caso
strumentale sembrerebbe quella affermatasi nel tempo. Sarei pertan-
to incline a ipotizzare una transizione graduale in cui i testi canonici
rappresentano ancora un passaggio intermedio in questo slittamento
interpretativo, cosi come esemplificato dalla figura 1.

Genitivo . - s o Strumentale
Upanisad Testi canonici buddhisti in pali Commentari buddhisti

Figura 1. Rappresentazione diacronica dell’interpretazione grammaticale del termine manas
all’interno del composto manomaya

4 Metafora per U’estrazione del corpo fatto di mente

La creazione di questo nuovo corpo viene descritta come 1’estrazione di
qualcosa dal proprio contenitore o involucro:

O grande re, cosi come se un uomo dovesse estrarre da un giunco (munja)
lo stelo (isika). Egli penserebbe: ‘Questo é il giunco, questo & lo stelo, il
giunco € una cosa, lo stelo & un’altra, ciononostante dal giunco € stato
estratto lo stelo’. O grande re, cosi come se un uomo dovesse estrarre
una spada (asi) dal fodero (kosi). Egli penserebbe: ‘Questa e la spada,
questo ¢ il fodero, la spada & una cosa, il fodero un’altra, ciononostante
dal fodero la spada e stata estratta’. O grande re, cosi come se un uomo
dovesse rimuovere un serpente (ahi) dal cesto (karanda). Egli pensereb-
be: ‘Questo e il serpente, questo ¢ il cesto, il serpente € una cosa, il cesto
e un’altra, ciononostante dal cesto & stato rimosso il serpente’.?

Ora il praticante & in grado di esercitare i poteri psichici (iddhi).*® Pur non

29 seyyatha pi maha-raja puriso munjamha isikam pavaheyya. tassa evam assa: ayam murijo
ayam isika, afifio mufijo afifia isika, mufjamha tv eva isika pavalha ti. seyyatha pi pana maha-rdja,
puriso asi kosiya pavaheyya. tassa evam assa: ayam asi ayam kosi, afifio asi anno kosi, kosiya
tv eva asi pavalho ti. seyyatha pi pana maha-raja puriso ahim karanda uddhareyya. tassa evam
assa: ayam ahi ayam karando, anno ahi anfio karando, karanda tv eva ahi ubbhato ti (D, I, 77).

30 I molteplici poteri psichici (iddhi-vidha) che il praticante € in grado di esercitare so-
no elencati nella seguente pericope: «essendo stato uno egli diventa molti, essendo stato
molti egli diventa uno, egli diventa manifesto o si cela, passa oltre i muri, le recinzioni e
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essendo affermato esplicitamente, per come é strutturato il testo, potrebbe
sembrare che i poteri psichici vengano esercitati grazie al corpo mentale.*
I vari ottenimenti sono elencati in progressione, attraverso l'utilizzo di
una struttura della frase ripetitiva che culminera con I'ottenimento del-
la liberazione finale. In questo percorso verso il summum bonum, dopo
aver sviluppato i poteri psichici, il praticante sviluppa quelle che in altri
testi sono definite ‘conoscenze superiori’ (abhififia): I’elemento dell’orec-
chio divino (dibba-sota-dhatu),?? la conoscenza del comprendere le [altrui]
menti (ceto-pariya-fiana),® la conoscenza del ricordo delle vite precedenti
(pubbe-nivasanussati-fiana), la conoscenza della decadenza e dell’ascesa
degli esseri (cuttupapata-fiana).® Infine, viene ottenuta la conoscenza della
distruzione (khaya-fiana) degli influssi impuri (asava) [asavanam khaya-
fAanaya, D, 1, 83], attraverso la penetrazione delle quattro nobili verita—
non esplicitamente menzionate, ma implicite nella terminologia utilizzata
all’interno del brano —, che porta il praticante alla liberazione finale.

le montagne senza esserne ostacolato come se fosse nello spazio vuoto, si immerge nella
terra ed emerge dalla terra come se fosse nell’acqua, cammina sull’acqua senza dividere
[la superficie] come se fosse sulla terra, percorre lo spazio vuoto a gambe incrociate co-
me fosse un uccello alato, tocca e accarezza la luna e il sole che hanno grande potenza e
splendore, giunge fino al mondo di Brahma proprio con il corpo» (eko pi hutva bahudha hoti,
bahudha pi hutva eko hoti, avibhavam tiro-bhavam tiro-kuddam tiro-pakaram tiro-pabbatam
asajjamano gacchati seyyatha pi akase, pathaviya pi ummujja-nimmujjam karoti seyyatha pi
udake, udake pi abhijjamano gacchati seyyatha pi pathaviyam, akase pi pallankena kamati
seyyatha pi pakkhi sakuno, ime pi candima-suriye evam mahiddhike evam mahanubhave
panina parimasati parimajjati, yava Brahma-loka pi kayena va samvatteti; D, 1, 78).

31 Sono di questa opinione anche Harvey 1993, 36; Hamilton 1996, 162-3; Radich 2007,
257; Lee 2014, 67.

32 Una forma di chiaroudienza. L'elemento dell’orecchio divino supera quello umano e
permette di sentire suoni umani e divini a qualunque distanza, cf.: so dibbdya sotadhatuya
visuddhaya atikkanta-manusikdaya ubho sadde sunati, dibbe ca manuse ca, ye dure santike
ca (D, 1, 79).

33 Una sorta di telepatia. Il testo afferma che egli conosce i modi di pensare degli altri
esseri, cf.: so para-sattanam para-puggalanam cetasa ceto paricca pajanati (D, I, 79).

34 Latraduzione inglese di Walshe riporta: «the knowledge of passing-away and arising of
beings» (1995, 107). Sembra cosi interpretare il termine come ‘la conoscenza del morire e
del riemergere degli esseri’, cosa che difatti avviene. Tuttavia, penso che l’enfasi vada posta
sul fatto che viene osservata, dopo la morte, una rinascita in un piano di esistenza, infe-
riore o superiore, a seconda del kamma (in sanscrito: karman), cf.: so dibbena cakkhuna vi-
suddhena atikkanta-manusakena satte passati cavamane upapajjamane, hine panite suvanne
dubbanne sugate duggate yatha-kammipage satte pajanati [...] (D, I, 82).
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4.1 Traduzioni problematiche

La terminologia utilizzata nell’esposizione di queste metafore comporta non
poche difficolta. La prima coppia di elementi & composta dai termini mufija
e isika, che ho reso rispettivamente come ‘giunco’ e ‘stelo’, anche se questa
non e sicuramente 1'unica opzione possibile e soddisfacente. Prima di spie-
gare le mie ragioni intendo dare uno sguardo alle altre, altrettanto valide,
soluzioni. Una delle prime strategie traduttive adottate consiste nell’inter-
pretare il termine isika come ‘giunco’ e il termine mufija come la guaina che
lo riveste. Questa opzione e stata adottata, per esempio, nella traduzione
del 1899 del Digha-nikaya effettuata da Rhys Davids: «Just, O king, as if a
man were to pull out a reed from its sheath» (1899, 88).3° Un’interpretazione
sicuramente piu recente € quella di Gethin, il quale intende il termine isika
sempre come ‘giunco’, mentre traduce il termine munja come ‘reed grass’,*
che, vista la tendenza dei giunchi a raggrupparsi in folti ciuffi, tradurrei
in italiano come ‘cespuglio di giunchi’.?” Queste due traduzioni implicano
un’ermeneutica di questo processo di estrazione leggermente differente.
Infatti, da una parte abbiamo un giunco spogliato della sua guaina, mentre
dall’altra vi & un singolo giunco estratto da una molteplicitd di giunchi. E
proprio cercando di considerare come poteva essere inteso il processo di
estrazione del manomaya-kaya che sono giunto a interpretare murnija come
‘giunco’ e isika come ‘stelo’. Ad attirare la mia attenzione & stata una defini-
zione presente all’'interno del recente dizionario di lingua pali (A Dictionary
of Pali), redatto da Margaret Cone. La studiosa interpreta il termine isika
come la parte interna del giunco o dello stelo, la quale poteva venir utilizzata
per fabbricare una freccia.® Un tale uso del termine viene riportato anche
all’interno del Sanskrit-Wérterbuch per 1’equivalente sanscrito isika.*® Sup-

35 Questalettura deriva dall’interpretazione della stessa metafora riportata in Satapatha-
brahmana 4.3.3.[16]: yathesika vimunja syad. 11 passo afferma chiaramente che il giunco
(isika) e privato della guaina (vimunja). Questa interpretazione dei due termini e stata
mantenuta nella successiva traduzione di Walshe (cf. 1995, 104).

36 «Itis as if, your majesty, a man were to draw out a reed from reed grass» (Gethin
2008, 31).

37 Linterpretazione di Gethin & molto fedele all’interpretazione del PED 480, che vede
appunto il termine munja come una tipologia di erba, assumendo quindi che tale termine
sottintenda una collettivita, cosi come il termine ‘erba’ in italiano sottintende un insieme
di fili d’erba. Di conseguenza il termine isika andrebbe a indicare I'’elemento singolo. Tale
interpretazione connessa con la metafora trova riscontro anche in un commentario pali,
che glossa il termine munja in questo modo: mufijamha ‘ti munjatinamha (PtsA, 11, 666),
evidenziando tramite il termine ‘tina’ il suo essere una tipologia d’erba.

38 «the inner part of a reed or stalk (used as an arrow)» (DOP, 379).

39 «Halme werden haufig besprochen und als Zaubermittel, namentlich als Pfeile» (SW,
828). Anche il Sanskrit-English Dictionary accenna a questo uso di isika con qualche riferi-
mento in meno (cf. SED, 168).
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ponendo che qualcuno debba spellare un giunco o estrarre da esso qualcosa,
quel qualcosa avra probabilmente una sua funzione. Nel successivo esempio
della spada estratta dal fodero e lampante il fatto che, tra la spada e il fode-
ro, solamente la prima & utilizzabile. Il fodero - cosi come il cesto nel caso
del serpente - funge unicamente da contenitore, da copertura per cio che
invece veramente conta. Ci si potrebbe allora chiedere quale sia il valore del
serpente. Il serpente nel cesto poteva essere, per esempio, lo strumento di
lavoro degli incantatori di serpenti; i suddetti mendicanti utilizzavano questi
ofidi ammaestrati allo scopo di guadagnare qualche moneta. Un resoconto
di tale pratica & giunto fino a noi all’interno della Samantapasadika (L'ama-
bile in ogni dove),* il commentario pali al Vinaya. Infatti, questo commento,
illustrando il significato del termine apada (serpente; letteralmente ‘colui
che e senza piedi’), afferma:

Il termine apadesu (locativo plurale del termine apada) € un nome del
serpente (ahi), &€ un serpente che e stato catturato (gahitasappa), che
appartiene a qualcuno come, per esempio, gli incantatori di serpenti
(ahiguntika) ecc. Essi, addestrando [i serpenti], guadagnano finanche
meta (addha) o un quarto (pada) di kahapana.*

Lestrazione del corpo fatto di mente rappresenta anch’essa un’estrazione
di qualcosa di valore da un suo contenitore pili grossolano: il corpo fisico.

11 fatto che le cose potessero avere piu livelli di densita o profondita, e
che questi livelli a loro volta potessero avere differenti impieghi o una dif-
ferente importanza, & cosa attestata sia nel buddhismo che nelle upanisad.
Hamilton, nel suo lavoro, ha richiamato 1’attenzione su come alcune co-
se o elementi possano avere tre modalita di esistenza. La studiosa cita
Chandogya-upanisad 6.5.1-4, che identifica tre modalita di esistenza per
il cibo (anna), per I’acqua (apas) e per il fuoco (tejas): uno stato grezzo
(sthavista), uno stato di mezzo (madhyama) ed uno piu sottile, piu raffinato
(anista) (cf. Hamilton 1996, 146). Similmente, si puo osservare che tale
modo di categorizzare il mondo era conosciuto anche dal buddhismo come,
per esempio, dimostra il Potthapada-sutta (Il discorso di Potthapada; D, 9).
In questa narrazione, Potthapada postula (cf. D, I, 185-6) I’esistenza di tre
tipi di sé (attan), i quali vengono man mano rifiutati dialetticamente dal
Buddha: il sé grossolano (olarika), il sé fatto di mente (manomaya), il sé
privo di forma (aripin). Il semplice fatto che le cose possano avere piu li-
velli o strati implica anche che le varie parti possano avere un determinato

40 Una traduzione alternativa e fornita da Lottermoser che traduce il titolo del commen-
tario come «completely pleasing one» (1982, 7).

41 apadesu ahi nama sassamiko ahigunthikadihi gahitasappo. yam kilapento addham pi
padam pi kahapanam pi labhanti (VA, 11, 362). Il kahdpana & una moneta di rame a forma
quadrata (cf. PED, 180).
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valore o un determinato utilizzo e una non vale 1'altra. Un buon esempio
di quest’ultima affermazione € la similitudine del durame, che appare
all’interno del Mahasaropama-sutta (Il grande discorso della similitudine
con il durame; M, 29) e del Culasaropama-sutta (Il discorso breve della
similitudine con il durame; M, 30). In questi due testi viene esposto come
i vari ottenimenti non dovrebbero essere confusi con la meta finale, cosi
come il durame dell’albero non dovrebbe essere confuso con altre parti pit
esterne. Nel modo in cui e formulata all’interno del Ciilasaropama-sutta,
la metafora passa in rassegna le varie parti o strati di cui e costituito un
albero, evidenziando come tutto cio che non é durame non sia fondamen-
talmente utile a realizzare cio che ci si era prefissati di realizzare con il
durame:

Oh brahmano, proprio come un uomo bisognoso di durame, che cerca
il durame, che vaga alla ricerca del durame, dopo aver oltrepassato
proprio un grande albero eretto dotato di durame, ignorando il durame,
ignorando l'alburno, ignorando la corteccia interna, ignorando la cor-
teccia esterna, dopo aver tagliato e preso rami e fogliame se ne andas-
se pensando: «E il durame!». Avendolo visto, un uomo saggio direbbe
proprio: «Questo buon uomo non conosceva sicuramente il durame, non
conosceva l’alburno, non conosceva la corteccia interna, non conosceva
la corteccia esterna, non conosceva rami e fogliame cosi, invero, questo
buon uomo bisognoso di durame, che cerca il durame, che vaga alla
ricerca del durame, dopo aver oltrepassato proprio un grande albero
eretto dotato di durame, ignorando il durame, ignorando 1’alburno, igno-
rando la corteccia interna, ignorando la corteccia esterna, dopo aver
tagliato e preso rami e fogliame se ne va pensando: «E il durame!». Egli
non raggiungera il proprio scopo se cio che dovrebbe essere realizzato
col durame [fosse realizzato] attraverso il suo durame (in questo caso
rami e fogliame)».*

Da questa metafora si puo desumere una ripartizione dell’albero secondo
vari livelli. La parte piu importante, il durame (sara), € anche quella piu
interna. La figura 2 mostra i vari strati di cui € composto ’albero illustrato
all’interno della metafora.

42 Seyyatha pi brahmana puriso saratthiko saragavesi sarapariyesanam caramano mahato
rukkhassa titthato saravato atikkamm’ eva saram atikkamma pheggum atikkamma tacam
atikkamma papatikam, sakhapalasam chetva adaya pakkameyya saran-ti manfiamano; tam-
enam cakkhuma puriso disva evam vadeyya: Na vatayam bhavam puriso annasi saram na
affiasi pheggum na afiiasi tacam na annasi papatikam na annasi sakhapalasam, tatha h’
ayam bhavam puriso saratthiko saragavesi sarapariyesanam caramano mahato rukkhassa
titthato saravato atikkamm’ eva saram atikkamma pheggum atikkamma tacam atikkamma
papatikam sakhapalasam chetva adaya pakkanto saran-ti mafiiamano, yaf-c’ assa sdarena
sarakaraniyam tan-c’ assa attham nanubhavissatiti (M, 1, 198).
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Durame (sara)
Alburno (pheggu)

Corteccia interna
(taca)

Corteccia esterna
(papatika)

Rami e fogliame
(sakha-palasa)

Figura 2. Stratificazione dell’albero descritta all’interno del Calasaropama-sutta (M, 30)

Questa suddivisione tassonomica dell’albero mostra un modo di concepire
le cose in modo analitico, che suddivide e discrimina tra le parti, poiché
non tutte hanno lo stesso valore. L'andare nel profondo per ricercare la
vera essenza ¢ un modo di indagare la realta gia presente nelle upanisad,
le quali testimoniano una ricerca del principio vitale all’interno dei feno-
meni naturali e della natura dell’individuo (acqua, vento-respiro, fuoco).*
Questo modus operandi, caratterizzato da osservazione e classificazione
gerarchica, ancora permane nel buddhismo, il quale lo riversa nella sua
visione del mondo e del cosmo.*

Tornando ora al problema del come tradurre i termini mufija e isika - dopo
aver accennato a quella che poteva essere la visione del mondo sottesa a
questa metafora - si potrebbero suddividere le scelte traduttive in due ma-
cro gruppi: 1) I'estrazione di una singolarita (isika) da una pluralita (munja);
2) I'estrazione di una parte (isika) da un singolo intero (mufija). Nel primo
caso mufija € un insieme di elementi e isika € un elemento singolo, nel secon-

43 Cf. Frauwallner 1973, 36-61, in cui & fornita un’esposizione di come il principio vitale
fosse ricercato tra questi elementi. Della Casa mette in luce i differenti approcci di questi
primi cercatori di verita: alcuni di essi furono osservatori di fenomeni naturali; altri sviluppa-
rono un’indagine concentrata sulla natura dell’individuo; per altri ancora vi fu un procedere
parallelo dell’'osservazione dell'uomo e del cosmo; infine, ci fu chi attribui le qualita di cono-
scenza e intelligenza, proprie del principio individuale, al principio cosmico (cf. 1973, 35-6).

44 Lasuddivisione del cosmo buddhista si basa su tre livelli di progressiva rarefazione: la
sfera del desiderio (kamadhatu), la sfera della forma (rupadhatu) e la sfera della non-forma
(artupadhatu); si veda Gombrich 1975, 133-4.
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do caso munja & un singolo elemento e isikd ne & una parte. Uno sguardo ai
testi vedici rivela che non esiste un’interpretazione univoca. In Satapatha-
brahmana 4.3.3.[16] si parla del mufija come di un qualcosa che puo essere
brahmana 6.3.1.[26], il dio Agni, allontanandosi dagli dei, entra dentro un
giunco (munja): agnir devebhya udakramat sa mufijam pravisat, dalla cavita
(susira). Spesso munja sembrerebbe essere un termine utilizzato come sin-
golare e non, quindi, come erba murfija, ma come singolo stelo di mufija.
Infatti, in Satapatha-brahmana 6.6.2.[15], per esempio, quando si intende
I"’erba mufija’ il termine mufija & declinato al plurale: tadva atmaivokha |
yonir munjah [...] (questo corpo, invero, € proprio il calderone del fuoco
(ukha), I'utero (yoni) e I'’erba (mufija) [...]). Anche il termine isikd/isika sem-
brerebbe avere connotazioni simili. Si puo osservare come isikd, all’interno
di Atharva-veda 7.56.4, abbia la connotazione di ‘singolo stelo’: ayam yo
vakro viparur vyango mukhani vakra vrjina krnosi | tani tvam brahmanas
pate isikam iva sam namah (Tu [serpente] che qui, sinuoso, senza giunture,
senza membra, rendi i volti contorti e deformi, possa tu, O Brahmanaspati,
distenderli come un giunco).* Infatti, in Chandogya-upanisad 5.24.3 1'uti-
lizzo plurale di isika & enfatizzato dal termine ‘tiila’ (ciuffo) all’interno del
composto ‘isika-tula’, che va quindi a designare un ‘ciuffo di giunchi’.

Sembrerebbe, quindi, da preferirsi I'interpretazione che vede mufija
come singolo elemento e isika come una parte di esso, verosimilmente
quella pit importante. Un altro motivo per cui la resa di munja come
singolo giunco andrebbe preferita risiede nel fatto che, nelle rimanenti
due metafore, da un singolo oggetto (il fodero, il cesto) viene estratto un
altro singolo oggetto (spada, serpente). Pertanto, se si deve estrarre dal
giunco (mufija) la sua parte importante, di valore, questa potrebbe proprio
essere lo ‘stelo’, che quindi andrebbe a tradurre il termine isika. Questa
traduzione potrebbe includere concettualmente anche l'interpretazione
che legge isika come ‘giunco’ e mufija come ‘guaina’, poiché essendo lo
stelo la porzione preponderante del giunco, estrarre lo stelo dal giunco
potrebbe rappresentare il ripulire lo stelo dai vari fronzoli o escrescenze
della pianta.*

45 Per l'interpretazione di sam-nam, letteralmente ‘piegare assieme’, con un’accezione
indicante il ‘raddrizzare’ (straighten out) si veda Whitney [1905] 1962, 426.

46 Un’altra traduzione problematica e quella del termine ‘karanda’. Tuttavia, ho gia discusso
la traduzione di questo termine in un paper presentato al Convegno dell’Associazione Italiana
Studi Sanscriti, tenutosi presso la Sapienza Universita di Roma (De Notariis, in corso di stam-
pa), a cui sto ancora lavorando e che verra pubblicato in inglese. Basti qui solo specificare
che la mia traduzione del termine & sostenuta dall’A Critical Pali Dictionary (cf. CPD, 290).
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4.2 Inversione ablativo e accusativo

Un altro punto di interesse che riguarda questa metafora € una bizzarra
inversione dell’ordine delle parole, che non modifica il significato, ma che
fa riflettere su alcuni punti. Innanzitutto, quando si ha a che fare con della
letteratura orale e pacifico presupporre che le ripetizioni di parti del testo
costituiscono lo strumento migliore per la memorizzazione e la successiva
trasmissione.*” Pertanto, la natura orale dei testi buddhisti ha influito for-
temente sugli elementi formali in essi presenti.*® Infatti, come sottolinea
Bhikkhu Analayo, quando si tratta lo stesso argomento in forma sia posi-
tiva che negativa accade che la frase in forma positiva venga ripetuta con
le stesse parole e nella stessa modalita di formulazione, adottando solo il
minimo cambiamento necessario per conferirle un significato negativo. La
stessa cosa accade per le pericopi, espressioni formulari che costituisco-
no un’unita di senso compiuto, le quali vengono usate in testi differenti
e adattate, con il minimo cambiamento possibile, all’occasione specifica
(cf. Analayo 2007, 8). Posto che esista quindi un principio di economicita
nella struttura di composizione dei testi, sorprende notare che la forma
con cui il Samannaphala-sutta riporta le tre metafore non € perfettamente
identica. Il testo in pali cerca di rispettare questo principio di economici-
ta. Infatti, i maggiori cambiamenti spesso sono dovuti alla necessita di far
concordare gli aggettivi e i verbi con i sostantivi, i quali sono gli unici che
effettivamente cambiano. Lunico cambiamento difficilmente giustificabile*
riguarda la posizione che assumono i nomi di cio che ¢ estratto (stelo ‘isika’,
spada ‘asi’, serpente ‘ahi’) e di cio da cui si estrae (giunco ‘mufija’, fodero

47 Allon giustamente afferma che: «Verbatim Repetition obviously represents the greatest
aid to memory. The greater the percentage of a text that is verbatim repetitive the easier
it is to learn and remember» (1997b, 52).

48 Una lista concisa di elementi formali per facilitare la memorizzazione € fornita da
Sferra che, parlando dei bhanaka ‘recitatori’ (coloro che, da quel che sembra, erano respon-
sabili della trasmissione orale dei testi), afferma che essi «per ricordare gli insegnamenti,
si sarebbero giovati delle ripetizioni, ma anche di stock-phrases, di liste (matika), di indici
dei contenuti (uddana), della disposizione in progressione numerica (il caso piu eclatante
e quello dell’Anguttaranikaya), delle allitterazioni, della composizione nominale di termini
opposti mediante la a privativa in funzione di cerniera, e, infine, del cosiddetto Waxing
Syllables Principle e cioé l'espediente per cui le parole sono ordinate secondo un numero
crescente di sillabe» (Sferra 2009, 100). Uno studio approfondito delle caratteristiche sti-
listiche dei testi pali dovute all’oralita & sicuramente Allon 1997a.

49 Vi é anche il cambiamento dei verbi utilizzati. Mentre per le prime due coppie si usa la
combinazione ‘pavaheyya’ e ‘pavalhad/o’ (a seconda del genere del sostantivo con cui concor-
da), perl'ultima coppia serpente/cesto vengono utilizzati ‘uddhareyya’ e ‘ubbhato’. Probabil-
mente l'azione di tirar fuori un serpente dal cesto non & sentita come identica all’azione di
estrarre una spada o uno stelo, cosi come in italiano se dobbiamo tirar fuori dal terreno un
fiore o un minerale usiamo due verbi differenti: estrarre il minerale e cogliere il fiore. Lo stelo
e la spada vengono pertanto ‘sfilati’ mentre il serpente viene ‘tirato su’, ‘estratto’, ‘rimosso’.
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‘kost’, cesto ‘karanda’). Infatti, la prima coppia, composta da giunco e stelo,
e espressa con la forma murfijamha istkam ‘dal giunco [si estrae] lo stelo’,
mentre le altre due coppie sono riportate in modo invertito: asi kosiya ‘la
spada [si estrae] dal fodero’, ahim karanda ‘il serpente [é rimosso] dal ce-
sto’. Nella prima coppia viene usato prima l’ablativo e poil’accusativo, men-
tre nelle altre due coppie & stato messo prima l’accusativo e poi I’ablativo.

Una spiegazione potrebbe essere che la coppia ‘munjamha isikam’, con
prima ’ablativo e poi I’accusativo, sia stata attinta da un contesto comu-
ne a quello di Katha-upanisad 6.17,%° nella quale appare la formulazione
munjadivesikam, che fuor di sandhi apparirebbe come ‘mufjat iva isikam’,
utilizzando pertanto prima l’ablativo e poi l’accusativo. La formulazione,
in entrambi i testi, differisce da quella pill antica presente in Satapatha-
brahmana 4.3.3.[16],% che riporta yathesikam mufijad vivrhed, in cui l'ac-
cusativo precede l’ablativo. Nonostante questa inversione dei casi possa
sembrare un dettaglio insignificante, non bisogna dimenticare che questi
leggeri cambiamenti nella composizione del testo possono avere implica-
zioni che a prima vista sembrano irrilevanti, ma che, se analizzati attenta-
mente, possono portare alla luce questioni interessanti.5? L'impressione &

50 Secondo Olivelle (cf. 1998, 13) la Katha-upanisad e la piu antica di un gruppo di upanisad
(formato da: Isa, Svetasvatara e Mundaka), che probabilmente si sono formate durante gli
ultimi secoli che precedono l'inizio dell’era volgare.

51 La medesima metafora appare anche in Satapatha-brahmana 5.1.2.[18].

52 Un esempio simile puo essere tratto dall’Ariyapariyesana-sutta (Il discorso della nobile
ricerca; M, 26), all’interno del quale viene narrato l'incontro del futuro Buddha (quindi un
Bodhisattha) con i due maestri: Alara Kamala e Uddaka Ramaputta. Nei due episodi la trama &
pit 0o meno la stessa: il Bodhisatta sireca prima da un maestro e poi dall’altro per impararne la
dottrina. Dopo averla ben appresa gli viene riconosciuto di averla imparata completamente e gli
viene proposto direstare e guidare il gruppo di discepoli, ma il futuro Buddha trova questi inse-
gnamenti insoddisfacenti e se ne allontana. Dottrinalmente il Bodhisatta trova insoddisfacente
prima la ‘sfera del nulla’ (@kificafifidyatana), insegnata da Alara Kamala, e successivamente la
‘sfera di né-percezione-né-non-percezione’ (nevasafifandasannayatana), insegnata da Uddaka
Ramaputta. I due episodi sono narrati in una sequenza e in una forma pressoché identica e
l'unica differenza dottrinale riguarda le sfere di assorbimento meditativo. Ovviamente, l'altro
cambiamento necessario € il nome dei maestri presso cui il futuro Buddha si reca. Tuttavia,
il resoconto dell’accaduto presenta dei dettagli che non hanno niente a che vedere con il mes-
saggio dottrinale, ma sono puramente descrittivi dell’episodio. Infatti, ha notato Skilling: «the
main difference is one of tense change: while in the account of the first meeting Alara Kalama
is spoken of in the present tense, in the account of the second meeting Uddaka Ramaputta is
spoken of in the present, but Rama is spoken of in the aorist or past tense. This tense makes it
clear that Uddaka Ramaputta and Rama are not one and the same person [...] but that Uddaka
is the disciple, either the spiritual or real son (putta) of the deceased teacher Rama» (1981-
1982, 99). L'episodio €& stato utilizzato da Wynne per dimostrare che la tradizione buddhista
ha effettuato un deliberato sforzo nel ricordare che, al tempo in cui veniva narrato 1’episodio,
Alara Kalama era in vita, Rama era morto e Ramaputta non aveva realizzato la dottrina che
insegnava (ma era stata realizzata da Rama, suo padre, in passato). Tale precisione nella de-
scrizione dell’episodio sembrerebbe indicare che, oltre alla volonta di trasmettere un messaggio
dottrinale, vi € stato anche lo sforzo di tramandare un resoconto storico (cf. 2005, 62-5).
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quella di trovarsi di fronte a delle metafore di natura duttile che potevano
essere applicate a vari contesti.®® Queste metafore facevano parte di un
milieu condiviso e non e da escludere che, in un dato periodo, abbiano
acquisito una loro forma di espressione stereotipata, la quale € quindi
stata inserita verbatim all’interno della letteratura orale buddhista, dando
origine a questa singolarita. Infatti, quello che si puo desumere da testi
successivi al Samanfiaphala-sutta € che questa inversione di ablativo e
accusativo non era la normalita. Un ottimo esempio & presente all’interno
del Visuddhimagga (11 sentiero della purificazione), il cui autore & presumi-
bilmente Buddhaghosa, vissuto approssimativamente tra il IV e il V secolo
d.C.?* All’interno di questo testo (cf. Vism, 406), nell’arco di una manciata
di righe, la metafora viene citata due volte. La seconda volta in cui appa-
re, si presenta come una citazione dal canone e percio e riportata parola
per parola, mantenendo quindi la singolare inversione ablativo/accusati-
vo.5 Tuttavia, la prima volta in cui se ne fa menzione, la metafora viene
parafrasata dal commentatore: so tam murfijamha isikam viya kosiya asim
viya, karandaya ahim viya ca abbdhati (Vism, 406). Si puo quindi notare
come, in condizioni di maggior liberta compositiva, un autore del calibro di
Buddhaghosa, con un’indiscussa conoscenza della lingua pali, abbia emen-
dato I’esposizione delle tre metafore, omologando la posizione di ablativo
e accusativo. Cosl, se da un lato la sensibilita di un esperto conoscitore
della lingua sembra, per cosi dire, urtata da questa inversione dei casi,
dall’altro lato dimostra una certa cura nel riutilizzo del materiale canonico
che viene citato verbatim. Un’omologazione della posizione di ablativo e
accusativo e presente anche nella versione del Samannaphala-sutta in
sanscrito (Sramanyaphala-siitra) inclusa all’interno del Sarnghabhedavastu
dei Miulasarvastivadin. All’interno di questo testo si puo notare come la
metafora sia presentata in modo piu regolare: munjad isikam avrhyat [...]

53 Parte di questa metafora € presente anche in un testo jaina: il Stutrakrtanga. Il passo in
cui appare é stato cosi tradotto da Jacobi: «Those who maintain that the soul is something
different from the body, do not see the following (objections): [...] ‘As a man draws a sword
from the scabbard and shows it (you, saying): ‘Friend, this is the sword, and that is the scab-
bard’, so nobody can draw (the soul from the body) and show it (you, saying): ‘Friend, this
is the soul, and that is the body’. As a man draws a fibre from a stalk of Mufiga grass and
shows it (you, saying): ‘Friend, this is the stalk, and that is the fibre’» ([1895] 1964, 340).
La metafora € usata in questo caso con un altro significato. Il suo uso in differenti contesti
& discusso anche in Norman [1976] 1991, 102.

54 11 Mahavamsa afferma che Buddhaghosa arrivo a Ceylon durante il regno del re
Mahanama (prima meta del V secolo, 409-31 d.C., cf. Norman 1983, 130, nota 217). Sem-
brerebbe sicuro poter affermare che non puo essere piu tardo del 489 d.C., data in cui fu
composta la traduzione cinese della Samantapasadika (cf. Norman 1983, 130; Hintiber 1996,
103). E stato proposto da von Hiniiber come arco temporale di vita per Buddhaghosa un
periodo tra il 370 e il 450 d.C. (cf. 1996, 103).

55 1l passo € introdotto da ‘tena vuttam’, che spesso introduce una citazione dal testo
radice (mila) o da un altro testo canonico (cf. Kieffer-Piilz 2015, 439-41).
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karandad ahim avrhyat [...] kosad asim avrhyat.’ E anche da notare che
nella versione in sanscrito viene usato un unico verbo all’interno di tutte
e tre le metafore per indicare I’estrazione (contrariamente alla versione in
pali). Tuttavia, quando si ha a che fare con testi sanscritizzati e li si com-
para con gli equivalenti in pali, non & sempre possibile sostenere che sia
la versione in sanscrito a essere quella sbagliata (cf. Norman 1997, 103).

La singolarita di questa inversione di ablativo e accusativo nei testi pali e
il trattamento che ha ricevuto da parte del Visuddhimagga, rivela una certa
fedelta nella trasmissione del testo. Come questa singolarita sia venuta in
essere e un fatto che puo essere soggetto solo a congettura.®” Supponendo
che tale forma fosse sorta nel periodo di trasmissione orale del testo, po-
trebbe avere rilevanza il parallelismo con Katha-upanisad 6.17 (che mostra
la stessa sequenza ablativo/accusativo), e la successiva omologazione, ope-
rata dal Sanghabhedavastu e solo parzialmente da Buddhaghosa (ovvero
quando non cita verbatim dal canone), sarebbe dovuta a un processo di
trivializzazione. Da questo punto di vista, potrebbe sembrare un classico
caso di lectio difficilor potior.®® Infatti, & piu plausibile supporre che sia
stata la tradizione in sanscrito ad omologare una versione che presentava
delle difficolta, piuttosto che la tradizione pali a intaccare un’esposizione
gia di per sé lineare e simmetrica. A discapito del fatto che questa ipotesi
sia vera, il Visuddhimagga dimostrerebbe che, una volta che la versione
in pali del testo raggiunse una forma stabile, ci fu particolare cura nel
tramandarla senza emendarla.

56 «tadyatha puruso mufijad isikam avrhyat; tam caksusman puruso drstva janiyad
<ayam mufija iyam isika, mufijad isikam avrhatiti evam e>va*sa tasmat kayat manasam
vyutthapyanyam kayam abhinirmimite ripinam manomayam avikalam ahinendriyam; tadyatha
purusah karandad ahim avrhyat; tam caksusman puruso drstva janiyad ayam karandah ay<am
ahih, karandad ahim avrhatiti; evam eva sa> tasmat kayat manasam vyutthapyanyam kayam
abhinirmimite rupinam manomayam avikalam ahinendriyam; tadyatha purusah kosad asim
avrhyat; tam caksusman puruso drstva janiyad ayam koso’yam asih kosad asim avrha<titi;
evam eva sa tasmat kayat mana>sam vyutthapyanyam kayam abhinirmimite rupinam mano-
mayam avikalam ahinendriyam» (Gnoli 1978, 246).

57 Purtroppo non & sempre possibile risalire alla forma originale del testo. Come ha af-
fermato Maas: «Se la tradizione si rivela corrotta, si deve cercare di risanarla per mezzo
della divinatio. Questo tentativo porta o a un’emendazione palmare, o a piu congetture piu
o meno ugualmente soddisfacenti, o a riconoscere che non si puo sperare di risanare la
tradizione per mezzo della divinatio (crux)» ([1960] 2017, 20).

58 Tale principio di critica testuale & stato spesso utilizzato da Gombrich come, per esem-
pio, in Gombrich 1990, 8-9; [1996] 2006, 11-2; 2012, 149, nota 1.
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5 Conclusioni

I1 presente contributo, come da titolo, si & limitato a effettuare alcune os-
servazioni su un argomento che, sicuramente, richiedera ulteriori appro-
fondimenti futuri. E stata messa in luce la difficolta interpretativa di alcuni
termini, come il composto manomaya e la coppia di termini mufija e isika,
presenti all’interno delle metafore volte a illustrare 1’estrazione di qualcosa
da un suo contenitore. La tendenza, sia da parte della tradizione buddhista
sia da parte di Hamilton, era quella di interpretare il primo termine (ma-
nas) del composto manomaya secondo il caso strumentale. Tuttavia, & stato
messo in luce il fatto che ci potrebbero essere buone ragioni per una lettura
canonica secondo il caso genitivo, aprendo nuovamente la questione. Inol-
tre, le differenti interpretazioni grammaticali del composto manomaya nel
corso del tempo lascerebbero presagire che possa esserci stato uno svilup-
po diacronico anche per il manomaya-kaya, rendendo pertanto auspicabile
una futura ricerca volta a questo approfondimento. I termini mufija e isika
si sono rivelati difficili da interpretare, poiché assumono spesso significati
leggermente differenti a seconda del contesto. La proposta interpretativa
che e stata avanzata vede l'isika come la parte essenziale della pianta che
funge da sostegno, vale a dire lo stelo. Quest’ultimo puo avere anche una
sua utilita intrinseca come componente principale per la creazione di una
freccia. Di conseguenza, il mufija puo essere considerato come lo stelo con
le sue parti in eccesso, ossia il giunco per intero (in senso lato € anche la
guaina che fa da scorza allo stelo). L'estrazione dell’isika dal munija, insieme
alle altre metafore, rende evidente che cio che ha valore & da ricercare oltre
la scorza esterna. Queste metafore metterebbero in luce come, al di la di un
corpo (kaya) piu grossolano, esista un altro corpo (il manomaya-kaya per
I'appunto) piu rarefatto, ma altrettanto reale. Ricerche future potrebbero
essere volte a rintracciare altre ricorrenze di illustrazioni metaforiche all’in-
terno dei testi vedici anteriori e coevi al buddhismo, al fine di determinare
meglio il loro contesto d’uso. Questo portera a una maggiore consapevolezza
delle motivazioni che soggiacciono all’adozione delle metafore in relazio-
ne al manomaya-kaya. Infine, & stata presa in considerazione la curiosa
inversione, all’interno dell’esposizione delle tre metafore, nell’ordine dei
termini declinati all’ablativo e all’accusativo. Il trattamento operato dal
Visuddhimagga nei confronti di questa particolarita sembrerebbe confer-
mare l'asserzione generale, assunta da alcuni studiosi, che vede il canone
pali come il prodotto di una tradizione conservatrice (sebbene non statica).*®

Viste le insidie che si nascondono dietro a termini apparentemente inno-
cui, si potrebbe dire che, effettivamente, il diavolo si nasconde nei dettagli

59 Questa espressione I'ho attinta da Gombrich che, scrivendo a proposito della lingua
pali, la definiva, in via provvisoria, la lingua «of the earliest Buddhist scriptures as preser-
ved in one (conservative, but not static) Buddhist tradition» (1994, XXIII).
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e sono proprio questi ultimi che necessitano ancora di essere approfon-
diti. Parafrasando Norman: cio che & gia stato fatto necessita di esser
fatto nuovamente.® In particolare, se da un lato si guarda ai testi della
tradizione commentariale per interpretare il canone, dall’altro bisogna
sempre tenere in considerazione il contesto peculiare dei testi canonici.
Pertanto, acquistano un’importanza capitale i testi antecedenti alla tradi-
zione buddhista, poiché possono fornire uno scorcio riguardo al contesto
di origine di alcuni termini. Cio che precede e cio che sussegue un dato
testo si pone ai due estremi dell’atto interpretativo e I'interpretare, in fin
dei conti, & un po’ come attraversare la strada: si guarda prima a sinistra
poi a destra e solamente quando entrambi i lati appaiono privi di pericoli
si puo giungere sani e salvi alla meta.

Abbreviazioni

Testi in lingua pali

AA Anguttara-nikaya-atthakatha (Manorathapdrani)
D Digha-nikaya

DA Digha-nikaya-atthakathd (Sumangalavilasini)

M Majjhima-nikaya

MA Majjhima-nikaya-atthakatha (Papaficasiadani)
PtsA Patisambhiddmagga-atthakathd (Saddhammappakasini)
S Samyutta-nikaya

SA Samyutta-nikaya-atthakatha (Saratthappakasini)
VA Vinaya-atthakatha (Samantapdsadika)

Vibh Vibhanga

Vin Vinaya

Vism Visuddhimagga

60 «I say: “‘What has not been done needs to be done, and what has been done needs to
be done again’. Of these the second is the more important, because, by and large, the most
important Pali texts were published first, when little was known about the Pali language
- there were only inadequate dictionaries and grammars, and only a few manuscripts had
come to Europe» (Norman 1997, 2).
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Dizionari

BHSD Buddhist Hybrid Sanskrit Dictionary (Edgerton)

CPD Critical Pali Dictionary (Trenckner)

DOP Dictionary of Pali (Cone)

PED Pali-English Dictionary (Rhys Davids, Stede)
SED Sanskrit-English Dictionary (Monier-Williams)
SW Sanskrit-Wérterbuch (Bohtlingk, Roth)
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