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Le savant et son époque

a travers sa correspondance
Seeger A. Bonebakker
(1923-2005) et quelques notes

sur Halil b. Aybak al-Safadi
(696-764/1297-1363)

Elise Franssen
Universita Ca’ Foscari Venezia, Italia

Abstract Thisarticle proposes a survey of two great scholars’ in Arabic literature cor-
respondences: a European of the 20th century, Seeger Adrianus Bonebakker, who is of
special interest for us because he bequeathed all of his great library, personal notes and
correspondence to Universita Ca’ Foscari, and a subject of study of the former, Halil b.
Aybak al-Safadi, great littérateur and scholar of the first century of the Mamluk period.
Letters sent and received are preserved in both cases and are primary sources on their
network, but also on their personal life, personality and methodology.

Keywords Correspondence. Scholars’ network. Literature analysis. Orientalism. Mam-
luk period. Intellectual History.
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Le savant et son époque a travers sa correspondance

1 Introduction

Au commencement de mon mandat Marie Sktodowska Curie consa-
cré au secrétaire de chancellerie Halil b. Aybak al-Safadi et plus par-
ticulierement a sa méthode de travail,* je découvre que le bureau
qui m’est assigné a 1'Universita Ca’ Foscari de Venise abrite égale-
ment une petite partie de la collection d'un grand orientaliste du XXe
siecle, Seeger? Adrianus Bonebakker (Wish, 1923-Zeist, 2005). L'éru-
dit hollandais, spécialiste en poésie et rhétorique arabes (cf. sa bi-
bliographie complete en annexe 2) a généreusement fait don de toute
sa bibliotheque (d'une valeur estimée a 70,000 € en 2006) a I'Uni-
versita Ca’ Foscari de Venise, en plus d'une substantielle somme
d’'argent (226,890 €) destinée a en garantir le catalogage ainsi qu'a
promouvoir le travail de jeunes chercheurs en littérature arabe pen-
dant leur these ou juste apres.® Le fond Bonebakker compte pres de
8,000 livres, deux cents microfilms, au moins quatre-vingts micro-
films imprimés, reliés et annotés de la main de Bonebakker (ces co-
pies n’étant pas toutes issues des microfilms de sa collection), a peu
pres 1,200 tirés-a-part (et presque autant de photocopies)” d’articles,®
la plupart d’entre eux étant dédicacés, quatre gros dossiers de cor-
respondance, 26 fichiers bibliographiques, contenant des références
aux sources primaires et secondaires, classées par ordre alphabé-
tique (du nom de l'auteur et du titre d’ouvrage), thématique (avec un
index des themes) ou chronologique (par année de déces de l'auteur
ou date de rédaction de l'ouvrage), ainsi que 37 grosses boites de
fiches de travail et notes personnelles, dont 1'étude serait certaine-
ment trés instructive ; son intégration aux collections de ce qui est
maintenant la BALI (Biblioteca di Area Linguistica, Universita Ca’

1 Projet RASCIO : Reader, Author, Scholar in a Context of Information Overflow. How
to Manage and Master Knowledge When There is Too Much to Know ?, Grant agreement
749180.

2 Ou « Seger », comme ce prénom est habituellement orthographié aux Pays-Bas et
comme il apparait sur la page de titre de Bonebakker 1956, ou sous la plume de Schacht
jusqu’au 27 septembre 1967, date apres laquelle il écrit « Seeger ». La correspondance
de Bonebakker et Schacht est conservée dans le dossier 3.

3 Parexemple, une these de doctorat financée parle fond Bonebakker est actuellement
en cours : Luca Rizzo, Towards a Redefinition of Tawriya-Epigrams in the Mamluk
Age (titre provisoire) ; en 2015-2016, le projet post-doc de Simone Sibilio, intitulé La
geopoetica araba. Spazi saturi, territori instabili nella poesia araba contemporanea,
a également été co-financé par la donation. Au sujet de la donation Bonebakker, cf.
Ghersetti 2007. Les détails des circonstances de la donation ainsi que le courrier envoyé
parlaveuve de Bonebakker, Adelita Dieneke van Enter, pour notifier le Département de
celle-ci, sont consignés dans le proces verbal du Conseil d’Administration de I'Universita
Ca’ Foscari du 30 novembre 2006. Je remercie chaleureusement Mme M. Adriana Stama
de m’avoir transmis ces informations.

4 Dix-sept dossiers.
5 Vingt gros dossiers, contenant chacune plus de 60 tirés-a-part, souvent dédicacés.
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S3FXLIBRISES

Figure 1 Ex-libris de Bonebakker

Foscari Venezia) fit doubler d'un coup le nombre de titres détenus
alors par la bibliothéque en son siege de Ca’ Cappello.®

Ce chercheur hollandais ayant voué une partie de sa production
scientifique a al-Safadi,” lui consacrer un article en ouverture de mon
mandat, consacré précisément a I'auteur du Wafi, n’est pas farfelu : al-
Safadi est donc un ami commun. Par ailleurs, en scrupuleux philologue
qu’il était, Bonebakker s’est souvent intéressé aux sources utilisées
par les auteurs qu'il étudiait et a la fagon dont ceux-ci les utilisaient,®
a leur méthode de travail, en somme. Enfin, et méme si ce n’est pas le
sujet de cet article, '’étude de ses fiches bibliographiques, de ses car-
nets de travail et de ses ouvrages annotés nous éclaireraient sur sa
méthode de travail a lui. La méthodologie des érudits dans un contexte
de circulation rapide de l'information et de surabondance de données
(Bonebakker a vécu l'arrivée des e-mails et d'internet), ainsi que le
role du réseau scientifique et des relations épistolaires entre savants,
sont précisément deux des thémes de mon projet autour de la Tadkira

6 Ca’ Cappello est le palais gothique du XVIe siécle, donnant sur le Grand Canal, qui
héberge actuellement une partie du Département des Etudes sur I'Asie et I'Afrique
méditerranéennes (DSAAM), a savoir : les bureaux des professeurs et chercheurs
travaillant dans les domaines arabe, hébreux, persan et turc, la bibliotheque qui les
concerne, ainsi que plusieurs salles de cours. Le palais a appartenu au découvreur de
Nimrud, l'archéologue anglais Sir Henry Austen Layard, cf. Damerini 1962 ; Zorzi,
Fabris 2017, 78-80 ; Cussini 2018, 43 et passim.

7 Cf. surtout Bonebakker 1966.
8 Cf. Bonebakker 1956, 1964, 1966, 1972a, 1977b, 1984c, 1986, 1994, 19964, 1996b, 1997a.
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d’al-Safadi.® Cette petite étude sur la correspondance de Bonebakker
sera le miroir de poche d’'une partie de celle en cours sur al-Safadi.

Un premier coup d’ceil superficiel a la collection de I'érudit suffit
a se rendre compte que Bonebakker était un homme organisé, qui
ne jetait (presque) rien. Dans le cadre de cet article, nous nous
attacherons plus spécifiquement a sa correspondance ;'° celle-ci
révele plusieurs facettes de sa personnalité et de sa vie et, comme
déja mentionné, reflete son réseau. Tout au long de sa carriére - qui
occupe toute la deuxieme moitié du XXe siécle, puisqu'il est engagé
a I'Université de Leiden dés 1949, soit avant méme d’avoir soutenu
sa these de doctorat (en 1956), et qu’il reste actif jusqu'a ce que
sa santé et sa vue déclinantes ne le lui permettent plus, en 2004,
l'année précédant son déces'* - il a échangé des courriers (puis
quelques e-mails, dont nous n’avons pas toujours gardé la trace),
des références, des tirés-a-part et reproductions d’articles ou de
manuscrits, des livres, des informations et des conseils avec les plus
grands noms de la recherche en études arabes? de 1'’époque. Au vu
des nombreuses lettres regues et brouillons de réponses conservés
et soigneusement classés, on mesure la valeur que Bonebakker
accordait a sa correspondance, riche et variée. Il en va de méme
pour al-Safadi, qui accordait Iui aussi une grande importance aux
échanges épistolaires en général - a la correspondance des figures
littéraires importantes du passé, comme en atteste son Al-mujarah
wa-‘I-mujazah fi mujarayat al-su‘ara™*® - et aux siens en particulier,
au point de leur consacrer un ouvrage entier, intitulé Alhan al-sawdji*
bayna al-badr’ wa-I-murdji‘ (2005).

9 Aussi appelée al-tadkira al-salahiyya ou al-safadiyya, il s’agit d"un carnet de lecture,
une sorte de memorandum ou al-Safadi gardait trace de ce quilui semblait digne d’étre
retenu parmi ce qu'il lisait et ce qu'il écrivait. Cf. EI?, X, 53.

10 Renseignements pris aupres du service juridique de I'Université, pour s’assurer
qu’aucune des regles en vigueur en matiére de protection de la vie privée n’est violée, il
faudrait obtenirl’autorisation expresse de publier ces notes au sujet de la correspondance
Bonebakker auprés de ses descendants. A ma connaissance, Bonebakker n’a pas de
descendants. Par ailleurs, il est permis de supposer que, si Bonebakker avait voulu
éviter que sa correspondance soit connue, il ne 'aurait pas incluse dans la donation.

11 La plupart des données biographiques sont tirées de la correspondance et des
archives personnelles de Bonebakker, mais d’excellents apercus de la vie de Bonebakker
sont van Gelder 2006, Ghersetti 2007, Davidson et al. s.d.

12 Mais aussi en histoire de la Renaissance européenne (Kristeller), en études
germaniques contemporaines (cf. Frithwald et Kirsner fils) et méme en gastro-
entérologie (Kirsner pere), cf. ci-dessous, § 7.

13 Ou Ihtibar al-Ihtiyar, dont 'holographe est conservé a la Chester Beatty Library,
ms 5183, cf. Arberry 1964, vii, 59. Il a récemment fait 'objet de deux éditions, que je
n’ai pas encore pu consulter, cf. al-Safadi 2018 (ed. Banat & ‘Abd al-Hadi) et al-Safadi
2018 (ed. al-Jarrah). Holographe signifie « entierement de la main de son auteur », alors
que le terme « autographe » peut désigner un texte dont seule une petite partie serait
de la main de son auteur ; cf. Bauden, Franssen 2019, Gacek 2019.

10
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Ceci dit, comme on le verra plus en détail a la fin de cet article,
Bonebakker et al-Safadl ne concevaient pas la correspondance
de la méme maniére et n'en attendaient pas la méme chose : pour
Bonebakker, il s’agissait surtout de demander l'avis ou la collaboration
de ses colleégues, de répondre a ces mémes sollicitations de leur part,
et d'offrir et recevoir des tirés-a-parts, alors que dans le cas d’al-
Safadi, I'enjeu était, outre de se faire connaitre, de se faire accepter
dans tel ou tel domaine du savoir (en recevant des ijaza-s, par
exemple) et de diffuser ses travaux et ses textes, en vers ou en prose.

Le gott de Bonebakker pour 1'’échange de lettres explique peut-
étre qu'il se soit intéressé a la correspondance d’al-Safadi - qui n’a
été publiée que l'année de son décés : dans ses microfilms,** on
trouve un extrait (a peine 6 feuillets) du Kitab nusrat al-ta’ir ‘ala al-
matal al-sa’ir d’al-Safadi avec la mention, sur la boite du microfilm :
Brieven-Interessant (Lettres-intéressant) de la main de Bonebakker.
Malheureusement, il n'y pas de mention de bibliotheque, juste les
chiffres « 868 », a cOté du titre de 'ceuvre et du nom de l'auteur, qui
doivent étre une cote, puisque c’est la cote qui figure sur les autres
boites de microfilms. A la lecture de la liste intitulée Filing Cabinet
at Home, Second Drawer from Bottom que l'on trouve dans le méme
tiroir, réalisée pour faciliter le déménagement de la bibliothéque de
Bonebakker de Los Angeles a Zeist et contenant la liste des micro-
films se trouvant dans le meuble en question, on comprend que Bone-
bakker ne savait plus de quelle bibliothéque provenait ce microfilm,
mais que celui-ci était originaire d’'Istanbul. La consultation de GAL
(GII, 41 ; SII, 29), Karabulut (Karabulut, A.R., Karabulut A.T. 2001,
1088) et de I'édition du texte (al-Safadi 1971, 29-35) ne permet pas de
formuler une hypothese plausible. D’apres les ouvrages consultés, les
manuscrits stambouliotes du texte sont au nombre de quatre : Brock-
elmann, dans le deuxiéme volume de suppléments, cite Kopriili 1405,
Topkap1 2439 et Feyzullah 1767-68 ; dans l'ouvrage des Karabulut,
on trouve en outre mention du manuscrit 4349 de la Nuruosmaniye,
qu’ils sont les seuls a citer. On pourrait penser qu'il s’agit du ms de
Feyzullah, d’apres Brockelmann en 2 volumes cotés 1767 et 1768 et
que Bonebakker aurait fait une erreur (grossiére) en copiant la cote.
Cependant, une vérification effectuée sur place montre qu'il ne s’agit
pas de ce manuscrit-1a,** ni d’aucun des manuscrits stambouliotes
connus du texte. Le manuscrit semble dater du début de I'époque ot-
tomane et le microfilm est fabriqué en Belgique, ce qui ne nous aide
pas vraiment. Le mystere reste entier.

14 Aucune liste compléte des microfilms légués par Bonebakker n’existant a ce jour,
je ne peux que renvoyer a la collection elle-méme.

15 Je remercie chaleureusement Frédéric Bauden d’avoir effectué cette vérification
lors d'un séjour a Istanbul en mars 2018.
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Figure 2 Dossiers contenant
lacorrespondance de Bonebakker

Alalecture de ce microfilm, on trouve effectivement 'extrait d’'une
lettre d’al-Safadi « a un ami » (ila ba‘d al-ashab), au sujet des tour-
ments que donne la fievre, a peine quelques lignes, en sgj‘, conten-
ant un vers d’al-Mutanabbi (al-Safadi 1971, 334). Ce passage du tex-
te avait certainement été conseillé a Bonebakker par un collegue,
pour une raison qui nous échappe malheureusement aujourd’hui ;
aucune trace de ce texte ne figure dans sa correspondance ni dans
sa bibliographie.*®

2  Sonréseau

Se(e)ger Adrianus Bonebakker est né a Wish le 21 septembre 1923.
11 a fait ses études a I'Université de Leiden et y a soutenu sa these de
doctorat en 1956. Apres 4 ans a I'Université de Leiden, il est parti aux
Etats-Unis ou il fit tout le reste de sa carriére : d’abord & Columbia,
de 1960 a 1969, puis a UCLA, de 1969 jusqu’a sa retraite en 1991. En
1994, il est de retour aux Pays-Bas, avec son épouse Adelita (Lita)
Bonebakker-van Enter, non loin de Leiden : a Zeist. C’est la qu'il
passera la fin de ses jours. Il est décédé le 19 novembre 2005.
L'ensemble des correspondants de Bonebakker dont une trace
est conservée dans le fond compte pas moins de 43 personnes,
rattachées a 28 institutions dans 8 pays (v. la liste en annexe 1).
Avant de détailler certaines de ces relations épistolaires, nous

16 Le Kitab nusrat al-t@’ir ‘ala al-matal al-s@’ir d’al-Safadi est cité dans Bonebakker 1960,
193 : Bonebakker y identifie le manuscrit Nuruosmaniye 4349 comme étant une copie
de cet ouvrage et non, comme le pensent Brockelmann et Rescher, un fragment du Matal
as-sa’ir d’'Thn al-Atir. On trouve encore mention de 'ouvrage dans Bonebakker 1996, 89,
90 et note 29, et dans Bonebakker 1996b, 150, mais aucune allusion a ce passage-la.
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allons passer en revue les quatre grands groupes qui s’en dégagent.*”

Un premier groupe pourrait étre qualifié d’amitiés « germaniques ».
On évoquera les relations de Bonebakker avec Joseph Schacht (1902-
1969) et Wolfhart Heinrichs (1941-2014) un peu plus loin, mais on peut
tout de suite aborder celle entretenue avec Gregor Schoeler (1944-),
qui commence en 1978, a l'initiative de Bonebakker et grace a Wolfhart
Heinrichs qui semble avoir été le trait d'union entre les deux savants,
plus proche de chacun des deux que les deux ne I'étaient entre eux :
c'est Heinrichs qui donna l'adresse de Schoeler a Bonebakker en janvier
1978. Et Heinrichs ajoute une note manuscrite amicale, en anglais, a
un courrier formel en allemand, co-signé avec Schoeler, proposant a
Bonebakker de participer au Festschrift en 'honneur d’Ewald Wagner
(1927-) (Behn 2004, 3 : 604) a 'occasion de son soixante-cinquiéme
anniversaire (Heinrichs, Schoeler 1994). La réponse de Bonebakker
n’est pas conservée dans le dossier, mais un article de lui figure bel
et bien dans le deuxieme volume de l'ouvrage collectif en question
(Bonebakker 1994) et le détail des circonstances de la rédaction
de l'article est consigné dans différentes lettres a Heinrichs (cf. ci-
dessous, § 5). D'apres les dossiers conservés, Schoeler et Bonebakker
s’échangérent une quarantaine de lettres, de 1978 a 2001, notamment
autour de la relecture d'un article d’Alfred Bloch (1915-1983) (Behn
2004, 1 : 175), publié a titre posthume par Schoeler, dans la revue
de la société suisse d'études asiatiques, intitulé « Stilfiguren in der
altarabischen Dichtung » (Bloch 1991). Franz Rosenthal (1914-2003,
qu’on évoquera plus en détail ci-dessous, § 4) est lui aussi associé a
ce réseau germanique et échange épisodiquement des nouvelles de
Schoeler avec Bonebakker et vice-versa.*®

Un autre membre du groupe germanique, qui devint lui aussi,
comme Schoeler, professeur en Suisse, est (Johann) Christoph Blirgel
(1931-) (Behn 2004, 1 : 241). Les lettres conservées s’échelonnent
entre 1972 et 1987. L'une d’entre elles est révélatrice des scrupules de
Bonebakker : il avait invité Biirgel a UCLA pour faire une conférence
et un incident s’est produit : un membre du public peu informé et
agressif est intervenu de maniere désobligeante.’® Dans sa lettre
du 10 aolt 1977, Bonebakker se confond en excuses (alors qu'il n'y
est pour rien), promet de diffuser le récit de cette malheureuse
expérience pour éventuellement fermer ces conférences au public

17 Pour d’évidentes raisons de protection de la vie privée et sauf avis contraire
des personnes concernées, nous n'entrerons pas dans les détails des relations de
Bonebakker avec des chercheurs toujours en vie aujourd’hui.

18 Par exemple, dans sa lettre du 28 septembre 1996 a Bonebakker, Rosenthal
demande des nouvelles de ses vacances en Suisse, dont Schoeler I'a informé ; dossier 3.
19 La conférence a eu lieu au printemps ou a l'été 1977, a UCLA. La question

désobligeante concernait 1’érotisme en Islam et était l'ceuvre d'une certaine Mrs.
Bodenstein, comme on I'apprend dans la lettre de Biirgel datée du 2 juillet 1977, dossier 2.
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et assure Biirgel qu'il s’agit d’'un événement isolé : « Please, do not
take what happened on this occasion as representative of academic
meetings at UCLA or elsewhere in the country. In general, the
atmosphere at such gatherings is extremely cordial » (lettre du 10
aout 1977, dossier 2).

Le groupe germanique inclut également Heinz Halm (1942-) (Behn
2004, 2 : 14), pour lequel une lettre de Tiibingen datée du 25 février
1995 et un tiré-a-part sont conservés (Halm 1989), ou Manfred Kropp
(1947-) (Behn 2004, 2 : 314), avec qui il échangea quelques lettres assez
formelles en 1976-77 (trois lettres et trois réponses sont conservées).
Méme s'ils sont d’origine néerlandaise, Hans Daiber (1942-) (Behn
2004, 1 : 360) et John Nawas?® peuvent étre inclus dans ce groupe.
Les échanges entre Bonebakker et Nawas datent de 1993. Nawas lui
proposait de publier un article dans la revue Shargiyyat : tijdschrift van
de Nederlandse Vereniging voor de Studie van het Midden-Oosten en de
Islam, qu'il dirigeait alors. Il semble que Bonebakker n’ait pas répondu
positivement a cette proposition (voire pas répondu du tout : aucune
trace de réponse de sa part n’est conservée). Quant a Daiber, il apparait
dans les papiers de Bonebakker en 1995, sous la plume de Rosenthal
d’abord,?* puis par une lettre du 6 décembre 1995, sur papier a en-
téte du Johann Wolfgang Goethe Universitat Orientalisches Seminar
(Frankfurt-am-Main), ou il mentionne un article de Bonebakker ;?* de
nouveau, aucune réponse de la part de Bonebakker a ce sujet n'est
conservée, mais, dans les deux cas, on ne peut évidemment pas exclure
qu'il ait répondu par téléphone ou de vive voix.

Le deuxiéme groupe de correspondants est italien. L'amour
de Bonebakker et de son épouse pour l'Italie explique en partie
Iimportance de ses correspondants italiens. En effet, I'Italie fut la
destination de vacances des Bonebakker pendant plus d'un demi siecle
(van Gelder 2006, 20) et leur gofit pour le pays dépassait le simple attrait
touristique : Bonebakker est personnellement attristé par le séisme du
26 septembre 1997 en Ombrie et dans les Marches il écrit le 7 octobre :

We are following the sad news from Italy almost hour by hour. We
were planning a short vacation in Rome in November, but now feel
almost ashamed to go and enjoy ourselves in a country that is suf-
fering.*®

20 Je n’ai pas trouvé sa date de naissance, mais une bréve biographie de lui est
disponible sur la page des directeurs de la School of Abasid Studies : https://www.
abbasidstudies.org/about/directors/ (2019-06-21).

21 Lettre du 10 septembre 1995, dossier 3.

22 Certainement Bonebakker 1992, mais la référence a l'article est incompleéte et
I'écriture de Daiber n’est pas facile a déchiffrer.

23 Lettre du 7 octobre 1997 a Antonella Ghersetti, dossier 1.
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C’est également par amour pour l'Italie, et particulierement pour
Venise, qu'il décide de léguer sa collection personnelle a Ca’ Foscari
(van Gelder 2006, 21). Ses correspondants italiens sont de toutes les
générations : des ‘anciens’, comme Giorgio Levi della Vida (1886-1967)
ou Francesco Gabrieli (1904-1996), auxquels nous reviendrons ; des
contemporains : comme Renato Traini (1923-2014) (cf. Behn 2004, 3 :
530-1 ; Baffioni 2015), qui lui communique son « ammirazione » pour
« The vicissitudes of two lines of poetry » et leurs « appendices » (cf.
Bonebakker 1996, 1996b) sur une carte postale représentant I'allégorie
de la science de Giovanni Serodine, ou Rosella Dorigo (1945-), avec
qui il correspond au sujet d'un projet de publication dans les Quaderni
di Studi Arabi en 1991-92% et a qui il confie son projet de rédiger
une « chrestomathy [...] for those students who have a good knowl-
edge in grammar, but little experience in reading mediaeval texts »,
qui deviendra le fameux Reader of Classical Arabic Literature,*® et de
plus jeunes encore, comme Antonella Ghersetti (1962-), avec qui il
échangea de nombreux courriers, fax et conversations téléphoniques,
qui s'occupa de la gestion de son héritage avec Lita Bonebakker et qui
s’occupe encore aujourd hui du fond Bonebakker a Venise ; et d’autres
encore, qu'il a parfois beaucoup aidés, tout au long de sa vie, comme
en témoignent les travaux annotés d’Anna Pagnini (1964-2004), sur
lesquels nous reviendrons, ou de Bruna Soravia (1960-), avec laquelle
il échangea pas moins de 16 lettres entre 1988 et 1991, autour du sujet
de these de la jeune chercheuse, qui projetait par ailleurs un séjour
a UCLA a ses cotés.

C’est également ce méme esprit d’entraide et de bienveillance de la
part de I'ainé, du plus expérimenté, qui ressort de sa correspondance
avec le groupe américain. Les brouillons de pas moins de 10 lettres de
recommandation, de la main de Bonebakker et en faveur d’'une méme
personne, sont conserveés, parfois a coté des lettres de demandes ; la
personne en question a di étre un peu légere puisque dans un cas,
joint a I'un de ces brouillons, on trouve une réponse désolée de la part
d'un doyen d’'université remerciant « dear Seeger » pour sa lettre
de recommandation mais indiquant que l'intéressé n’avait jamais
postulé et que la date limite était désormais passée.?®

24 La proposition de Rosella Dorigo date du 26 avril 1991 et fait suite au congres
de 'UEAI d’Utrecht (13-19 septembre 1990 Utrecht/Driebergen); la réponse de
Bonebakker est datée du 17 aolt 1992 (et contient des excuses pour le retard avec
lequel elle arrive) ; il y explique qu'il peut envoyer quelque chose qu’il avait présenté
au congres annuel de I’AOS mais qu'il lui faut une réponse rapide car il va redéménager
en Europe peu apres. L'échange est classé dans le dossier 1. L'article qui sera publié
est Bonebakker 1992.

25 Bonebakker, Fischbein 1996. Le Reader a été testé surles étudiants de la Ca Foscari
en 1994, avant l'établissement définitif du texte et a la demande de Bonebakker.

26 Lettre de Fredi Chiappelli datée du 3 mars 1982, dossier 2.

15

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2018, 7-52 ISSN 1125-3789



Franssen
Le savant et son époque a travers sa correspondance

D’une maniere générale, le contenu de la correspondance de
Bonebakker concerne au premier chef les échanges de tirés-a-part,
les projets de participation a des colloques, les échanges de let-
tres de soutien ou de recommandation, les informations a propos de
l'avancement du travail d’étudiants et de doctorants et, de plus en
plus, le temps passant, I'échange de nouvelles personnelles. Nous
allons a présent passer en revue les correspondants de Bonebak-
ker particulierement bien représentés : leur proximité, le volume
de leurs échanges épistolaires ou la nature de leurs relations font
ressortir ces personnalités, qui ne relevent pas toutes du monde
des arabisants.

3 Stern

Samuel Miklos Stern (1920-1969) est le premier correspondant du
premier dossier : la petite enveloppe de papier kraft contenant leurs
échanges figure en premiére position et la date de ces échanges est
également la plus précoce, puisque, quand une date apparait, elle se
situe dans les années ’50, plusieurs lettres étant datées de 1957. A
I’époque, Bonebakker est jeune enseignant a I'Université de Leiden
et Stern est fellow du All Souls College d’Oxford. Ils sont strictement
contemporains - Stern est a peine 3 ans plus agé que Bonebakker -,
mais I'impression qui se dégage de la lecture de leur correspon-
dance est que Stern jouait le réle de conseiller de Bonebakker. La
nature méme de ce qui nous est parvenu de leurs échanges en at-
teste : a plusieurs reprises, on trouve uniquement des extraits de
textes arabes recopiés et traduits par Bonebakker, avec des ques-
tions posées a Stern. Les traductions sont corrigées de la main de
Stern, directement sur le document de Bonebakker, et les réponses
figurent souvent sous les questions. Seuls trois documents ne pré-
sentent que la main de Stern, des lettres breves, sur papier a en-
téte du All Souls College, mais dont l'en-téte est biffé et remplacé
par l'adresse personnelle de Stern, 39, Portland Road, Oxford. Ces
lettres sont datées du 31 octobre 1957, du 2 novembre 1957 et du 8
décembre [1957]. Le ton est familier et direct et on y lit des infor-
mations personnelles : les circonstances du déces de la belle-sceur
de Stern, par exemple, ou le bref récit d'un week-end a la campagne.
La rapidité des échanges indique également la proximité des deux
chercheurs. Dans le méme dossier figurent pas moins de quatre li-
vrets commémoratifs, in memoriam et annonce du déces de Stern,
disparu précocement, ce qui montre une fois de plus l'attachement
qui les liait. Par contre, Bonebakker n’avait pas encore pris I’habitu-
de de conserver les brouillons des lettres qu’il envoyait, ce qui fait
que cette documentation est parcellaire.
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Les textes annotés et corrigés sont principalement des extraits de la
Risala d’al-QusSayri (m. 475/1072).%" On trouve aussi des extraits des
‘Uyiin al-ahbar et du Si‘r d’Ibn Qutayba (m. 276/889).2% Ces échanges
sont dans la continuité de ceux que les deux hommes entretiennent
durant la rédaction de la these de doctorat de Bonebakker, comme
en attestent ces quelques lignes tirées de la préface de celle-ci, ou
Stern est la premiere personne a étre remerciée :

In particular, I wish to thank Dr. S.M. Stern, who directed my at-
tention to the existence of parallels between Qudama’s Naqd al-
Sir and the works of Plato, Aristotle, and Galen; and with whom,
during the early stages of my work, I discussed several difficult
passages. (Bonebakker 1956, vii)

On pourrait imaginer que le choix d’Oxford comme lieu de séjour pour
I'année sabbatique de Bonebakker en 1967-8, en vue de travailler sur
la Hilyat al-Muhadara d’al-Hatimi,?® ait été dicté par les sentiments
qui liaient les deux amis, mais rien ne nous permet de l'affirmer. En
outre, sil’on en croit I'adresse qui figure sur les courriers qu’il regoit
cette année-la de Paul Oskar Kristeller (1905-1999), il ne logeait pas
a Oxford-méme, mais a « Wytham near Oxford », chez le Prof. Kent
Hieatt (m. 2009).%°

4  Schacht, Levi della Vida, Rosenthal : arabisants exilés
aux Etats-Unis

Joseph Schacht (1902-1969) (cf. Lewis 1970 ; Behn 2004, 3 : 314) était
allemand de naissance (il naquit a Ratibor, en Silésie, qui faisait alors
partie de I’Allemagne et aujourd’hui, de la Pologne) et de formation
(Breslau, Leipzig, Freiburg im Breisgau) et si les Nazis n’avaient pas
pris le pouvoir, il serait certainement resté en Allemagne, en tant
que professeur de langues orientales, a Konigsberg ou ailleurs (cf
Lewis 1970, 378). Les changements politiques en Allemagne l'ont
poussé a voyager (Egypte, Royaume-Uni) et il continua son périple
apres la guerre. Entre 1954 et 1957, il était professeur d’arabe a
'Université de Leiden. A I'’époque, Bonebakker y terminait sa theése
de doctorat. Les deux hommes se connaissaient depuis 1952, comme
Bonebakker l'indique lui-méme dans une lettre adressée a Franz

27 EP,V, 526-7.
28 Utilisés dans Bonebakker 1960-61. Sur Ibn Qutayba, cf. EI?, I1I, 844-7.

29 Comme on le lit dans un courrier envoyé a Franz Rosenthal le 20 octobre 1969,
dossier 3.

30 Spécialiste de la littérature anglaise, cf. In Memoriam : Hieatt 2009.
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Rosenthal et datée du 20 octobre 1969.3* Schacht, qui remplagait
Kramers, décédé, fut son directeur de these et quand Schacht
partit pour Columbia, c’est Bonebakker qui le remplaca, avant de le
rejoindre outre-Atlantique. Seize lettres de Schacht sont conservées
dans les dossiers de Ca’ Cappello. Elles datent surtout de la période
tout juste consécutive au départ de Schacht et ont trait aux avancées
des cours et des étudiants. Le ton est plutot formel. Une lettre datée
du 27 septembre 1967 concerne les problémes liés a la publication
posthume d’unlivre de Levi della Vida avec un certain H.-K. « officially
responsible for it » ;*2 le ton a changsé, il est devenu plus amical (la
lettre commence par « dear Seeger » et est signée « Joe »), la relation
de maitre a éléve semble avoir fait place a une relation de collegues.
On y apprend que Schacht connaissait Levi della Vida depuis 1923.
Bonebakker a conservé 'annonce du déceés de Schacht rédigée par
le comité éditorial de 'Encyclopédie de I'Islam et 1'a classée dans une
pochette contenant également des livrets commémoratifs de Samuel
Miklos Stern et de Gustav E. von Griinebaum (1909-1972) (cf. Behn
2004, 1 : 676 ; Rosenthal 1973).

Giorgio Levi della Vida (1886-1967)* fait lui aussi partie du groupe
des Européens exilés aux Etats-Unis en raison des lois raciales
promulguées au milieu du XXe siecle : il enseigne a I'Université de
Pennsylvanie de 1939 a 1943. Sémitiste renommé, il est également
connu pour ses travaux sur les manuscrits arabes de la Bibliotheque
Apostolique Vaticane (cf. Levi della Vida 1935, 1939), ou il travailla de
1932 a 1939 suite a son éviction du corps professoral de 1'Université
de Rome en raison de son refus de jurer fidélité au fascisme. Seules
deux lettres de Levi della Vida sont conservées dans les papiers de
Bonebakker, mais elles sont toutes les deux extrémement chaleureuses
et laissent penser que la relation entre les deux hommes était plus
que cordiale. La premiere date du 19 aofit 1956. Il s’agit de la réponse
de Levi della Vida a l'envoi par Bonebakker de son édition du Naqd
al-Sir de Qudama (1956). A la lecture de ce courrier trés élogieux
et tres encourageant, on comprend que Bonebakker avait sollicité
l'aide de Levi della Vida durant la rédaction de sa these et que celui-
ci n'avait pas répondu a ses questions en raison de la « dépression
nerveuse » dans laquelle plusieurs drames familiaux l'avaient
plongé les deux dernieres années. Levi della Vida fait allusion, entre
autres, au décées de son épouse, survenu en 1955. On sait par ailleurs
que, a partir de 1952, il diminua drastiquement toute activité « de
représentation », telles que les participations aux colloques, congres

31 Soit a peine plus de deux mois apres le déces de Schacht ; dossier 3.

32 Sagit-il de Tibor Halasi-Kun (1914-1991) ? A son sujet, cf. Bayerle 1993 ; Behn
2004, 2:9.

33 Behn 2004, 2 : 414 ; Soravia 2005 ; correspondance conservée dans le dossier 2.
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et réunions d’orientalistes (cf. Soravia 2005, 809). Mais en aout
1956, il semble remis de ses difficultés puisqu'il rédige un véritable
compte-rendu critique de 1'’édition de Bonebakker qu'il lui adresse
personnellement. Il releve quelques erreurs et rares (« exceedingly
few ») fautes de frappe ou d’impression, donne plusieurs orientations
bibliographiques et propositions de corrections et son appréciation
générale :

Be that as it may, both your edition and your introduction repre-
sent an invaluable addition to our knowledge of the literary the-
ories of the Arabs, and by them, you have reached an outstand-
ing rank among scholars. May your future work be as brilliant as
your «primitiae».**

La deuxieme lettre de l'illustre orientaliste italien est du méme
acabit. Ecrite dans les mémes circonstances - il s'agit d’'une lettre
de remerciement et d’appréciation, datée du 20 mars 1967 et
manuscrite, cette fois, qui fait suite a I'envoi par Bonebakker d'une
autre publication : celle qui concerne le Fadd al-Hitam d’al-Safadi
(1966-), elle est également extrémement élogieuse et démontre encore
une fois que Levi della Vida a lu sérieusement, avec bienveillance
et attention critique, 'ouvrage de son collegue. Le ton est a la fois
chaleureux et proche (il espere revoir Bonebakker et son épouse a
Rome et félicite celle-ci pour I'obtention de sa licence en médecine),
amusant (s'il a tant tardé a lui répondre, c’est parce qu'il voulait
d’abord lire son livre avant de l’en remercier : « too many people are
thanking for works which they never read nor will read ! ») et sérieux
(quand il cite les ajouts et corrections a apporter a 'ouvrage). Il fait
également allusion au Prix Giorgio Levi della Vida (« you certainly
would find it ridiculous that such a distinguished award should be
given my name ! ») et a une certaine Miss Gippen en fin de these,
qu'il ne m’a pas été possible d’identifier.

Est-il nécessaire de présenter Franz Rosenthal®® ? Né a Berlin, il fit
une these surles inscriptions palmyréennes et leur lien avec 'araméen.
L'avenement des Nazis entraina la révocation des professeurs
d’université de confession juive, dont deux de ses mentors, Paul
Kraus (1904-1944) (cf. Behn 2004, 2 : 307) et Richard Walzer (1900-
1975) (cf. Behn 2004, 3 : 612). Ce dernier fuit en Italie, ou Rosenthal
le suivit brievement, avant de retourner, tout aussi brievement, en
Allemagne. Rosenthal quitta définitivement son pays en 1938 et émigra
en Suéde, puis aux Etats-Unis. Il y continua sa carriére académique,
d’abord au Hebrew Union College, puis a I'Université de Pennsylvanie

34 Levidella Vida, courrier du 19 aott 1956, dossier 3.
35 Reisman 2003 ; Behn 2004, 3 : 252-3 ; correspondance conservée dans le dossier 2.
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et enfin a Yale. Sa bibliographie impressionnante (cf. Rosenthal
1990, ix-xxvii) reflete la grande variété de ses sujets d’études, de la
philosophie aux sciences exactes, en passant par la littérature arabe et
les études bibliques, I'histoire « sociologique » (selon son expression)
et I'historiographie, le tout soutenu par une grande maitrise de la
philologie et une profonde connaissance des manuscrits. Les premieres
lettres conservées qu’il a échangées avec Bonebakker datent de
septembre-octobre 1969, quand Rosenthal était déja a Yale (il y entre
en 1956). Mais il est manifeste que les deux hommes se connaissaient
déja puisque Rosenthal mentionne le carton de changement d’adresse
que Bonebakker lui a envoyé au moment de son déménagement a
Los Angeles. En outre, le ton est cordial mais toujours empreint de
solennité, particulierement dans les formules de politesse. Ce premier
échange de courriers conservé concerne notamment le choc de la
mort de Schacht, qu’ils connaissaient bien et depuis longtemps et
qu'ils avaient tous deux récemment vu sans déceler un quelconque
signe annonciateur de son déces. Treize lettres de Rosenthal sont
conservées, couvrant les années 1969 a 1997, mais les brouillons de
Bonebakker ne sont manifestement pas tous conservés : seuls huit
d’entre eux se trouvent dans le dossier et Rosenthal fait allusion a
d’autres lettres de Bonebakker. La relation entre les deux hommes
change au cours du temps ; a partir de 1979, ils s’appellent par leurs
prénoms. Bonebakker invite Rosenthal a venir loger chez lui quand il
déménage de son appartement a la maison que sa femme et lui achetent
a Los Angeles a I'été 1979. Les deux collegues discutent de travail, ou
d’étudiants en commun, notamment Everett Rowson. Celui-ci collabora
grandement a I'Onomasticon Arabicum (cf. Rowson, Bonebakker 1980,
1985), sous la direction de Bonebakker alors qu'il était en thése avec
Rosenthal, ce qui valut ce commentaire de son directeur de thése, le
2 avril 1980 :

I was glad to hear that the Yatimah is finished now. Everett wrote
me that [he will]** come back to you to complete the work on al-
Bakharzi. [...] But please remind®*” him of the necessity to complete
his dissertation!*®

Par ailleurs, ils s’écrivent mutuellement des rapports de travaux
pour des demandes de financement ou de prix. Bonebakker sollicite
Rosenthal pour la National Endowment for History et pour la

36 Ajout manuscrit suscrit.
37 Rature : « remknd » avec un « i » suscrit sur le « k » erroné.

38 Les fautes de frappe sont trés rares dans les lettres de Rosenthal ; le fait qu'il en
fasse deux dans ce court extrait serait-il révélateur d'un certain agacement face a un
étudiant tres doué qui ‘perd’ du temps en travaillant pour les autres et non pour lui ?
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fondation Guggenheim. Les demandes a la NEH seront couronnées
de succes, contrairement a celle a la fondation Guggenheim, ce
qui embéte beaucoup Bonebakker : il se doutait qu’il ne serait pas
éligible, mais s’était laissé convaincre par son collégue Stanislav
Segert (1921-2005) (cf. Behn 2004, 3 : 355). Il se donna du mal pour
rendre un dossier, sollicita d’autres personnes pour étre recommandé
(notamment Ambros, cf. ci-dessous, § 6) et finalement ne regut pas
le financement.

De son c6té, Bonebakker a écrit une magnifique lettre au sujet du
travail de Rosenthal a la demande de la fondation MacArthur et peut-
étre surle conseil de P.O. Kristeller, qui avait regu ce financement en
1983.%? En voici un extrait :

It is almost embarrassing to be asked to write a recommenda-
tion for a senior scholar who is recognized as one of the greatest
in his field. Professor Rosenthal is famous not only as a Semitist,
but also as a scholar of Islam. I am best qualified to express an
opinion on his work in this second capacity: he has written books
that have already become classics, such as his Technique and Ap-
proach of Muslim Scholarship and Knowledge Triumphant, which
one reads and re-reads. Much of his work is based on unknown or
little known manuscripts. This of course enhances the value of his
studies which are not limited to an interpretation of text that are
already familiar. Prof Rosenthal should also be considered one of
the pioneers in the exploration of manuscript collections, especial-
ly in Turkey. The time and effort that went into this type of work
can hardly be overestimated and few of us can hope to achieve
in their lifetime even a fraction of what he has done. It should al-
so be noted that Professor Rosenthal’s studies cover an unusual-
ly wide range of subjects: history of philosophy, historiography,
traditions of Muslim scholarship, and the history of Arabic litera-
ture, to mention only a few. [Emphase de I’Auteur]

Malgré ces éloges, Rosenthal ne figure pas dans la liste des person-
nalités ayant profité de ce financement. Enfin, les échanges de tirés-
a-part sont trés fréquents et Rosenthal est toujours tres élogieux,
bien qu’en peu de mots, a 'égard du travail de Bonebakker. Ainsi, le
27 juin 1971, il écrit :

39 Lafondation John D. et Catherine T. MacArthur, a Chicago, a pour but « d’identifier
des personnalités exceptionnelles en termes de mérite et de créativité et de les financer
pendant 5 années pour qu’elles puissent accomplir le travail original de leur choix, quel
qu'il soit ». Lettre de Samuel M. Grupper du 22 novembre 1983 a Bonebbaker pour lui
demander s'il considere que Rosenthal mérite ce financement et s'il connait d’autres
candidats possibles. La fondation est toujours active aujourd hui, cf. https://www.mac-
found.org (2019-06-24).
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Just a note of thanks for the off-print of « Poets and critics » [Bone-
bakker 1970a], which certainly is chock full of interesting materi-
al and in my opinion does much to clarify confusions and misun-
derstandings. (Dossier 3)

Le 8 octobre 1988, a propos de « Early Arabic Literature and the
Term Adab » (1984a), il indique :

It builds another path through the (for me) quite impenetrable jun-
gle of Arabic literary theory, and, of course, stands on firm ground,
in contrast to a good deal of fashionable writing in literary sub-
jects that is going on these days. (Dossier 3)

Les derniéres lettres de Rosenthal sont empreintes d’ennui. Il a peu
de nouvelle a donner car il n’est plus « in the loop » a Yale et il semble
qu'il ne se passe pas grand chose dans sa vie. Le 28 septembre 1996,
il indique tout de méme qu’il a regu des échos similaires a I'expé-
rience de fin de carriére de Bonebakker a UCLA, « gentiment » pous-
sé vers la sortie par I'administration :

It seems that practically every professor at every campus of the
University of California has accepted the ‘golden handshake’, ap-
parently meant to improve the finances of the University rather
than theirs. I am inclined, though, to believe that this is a pass-
ing phase and things will improve - in our field, where good peo-
ple are scarce, this might not prove easy. (Dossier 3)

En conclusion, ce qui ressort de la correspondance entre Bonebak-
ker et Rosenthal c’est une grande estime et progressivement de l'af-
fection, principalement de la part de Rosenthal qui semble s’ennuyer
pendant ses années de retraite et qui propose régulierement a Bone-
bakker (et a son épouse) de lui rendre visite. Il semble que, pour une
raison ou une autre, cela ne se soit pas souvent concrétiseé.

5 Heinrichs

Au début de sarelation épistolaire avec Wolfhart Heinrichs (1941-2014),%°
Bonebakker semble légérement en retrait, bien qu'extrémement poli et
généreux en tirés-a-part comme a son habitude. L'apparition inattendue
de ce jeune chercheur venant remettre en cause ses idées et une partie
de ce qu'il a publié a propos de l'isti‘Gra, a une période ou lui-méme se

40 Behn 2004, 2: 55; NELC Website ; Cooperson 2014. Leur correspondance est
conservée dans le dossier 3.
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trouve trop occupé par les taches administratives et d’enseignement
(comme il Iécrit a plusieurs reprises dans ses courriers a Heinrichs datés
du 11 aolt 1975, du 8 février 1978%* et du 21 janvier 1981) doit 'avoir
ennuyé. Cependant, les années passant, les deux hommes apprennent
a se connaitre et a s’apprécier. Le tournant se situe en janvier 1982,
quand Bonebakker fournit a Heinrichs une longue liste de références
au sujet de matal et d’isti‘ara, ainsi qu'une liste des microfilms en sa
possession contenant des commentaires d’al-Mutanabbi, lui proposant
de lui faire parvenir une copie des microfilms quil'intéresseraient, avec
cette note : « as long as libraries are not cooperative I think one should
not have too many scruples about sharing documents ».**

Les relations sont devenues franchement amicales quand les deux
hommes et leurs épouses se sont rencontrés. Cela s’est probablement
passé en mars 1982, au colloque de I’AOS : Heinrichs indique qu'il a
le projet d'y aller avec son épouse, Alma Heinrichs-Giese,** dans son
courrier du 21 janvier 1982 et le document suivant dans la correspon-
dance est une carte de voeux de la main d’Alma, datée du 16 décembre
1982, dans laquelle elle salue également Lita. Les deux hommes ne
s’écrivent plus jusqu’a la fin de 1985 et c’est Heinrichs qui reprend
contact avec un courrier du 31 octobre, ou il regrette le fait qu'ils se
soient perdus de vue, indiquant qu'il est un « very lazy letter writer ».
Parailleurs, il indique son projet de proposer un panel de poésie arabe
classique a ’AOS de New Haven ot il invite Bonebakker. Celui-ci lui ré-
pond le 24 novembre l'informant qu'il lui est compliqué de se libérer
de ses cours et, plus confidentiellement, qu'il a été souvent malade les
deux années précédentes et que s'il participe a 'AOS, ce sera une dé-
cision de derniere minute. Bonebakker ajoute : « I enclose an article
on the term adab.** I do not think that it is much of a success and pe-
rhaps I should not have written it. Maybe it can still be useful in some
ways » [emphase de I’Auteur]. Heinrichs lui répond dans une carte de
veeux, signée également par sa femme, le 18 décembre 1985 :

As usual you are much too modest in your evaluation of the arti-
cle: it is a very substantial and well-documented contribution to

41 Le brouillon de Bonebakker porte la date du 8 janvier 1978, mais c’est impossible
étant donné qu'il s’agit de la réponse au courrier de Heinrichs du 20 janvier 1978.
Ce n’est vraisemblablement pas Heinrichs qui se trompe de date car il y remercie
Bonebakker pour sa carte de veeux.

42 Bonebakker, dans sa lettre du 5 janvier 1982 a Wolfhart Heinrichs, dossier 3.

43 Peu d’'informations sont disponibles au sujet de cette brillante traductrice de
I'arabe a l'allemand, mais sa bibliographie jusqu’en 2008 est donnée dans Gruendler &
Cooperson 2008, xxxv-xxxvi, ainsi que quelques informations concernant sa rencontre,
son mariage et sa vie avec son mari, dans les notes biographiques concernant celui-ci,
Gruendler, Cooperson 2008, xiii-xix, spéc. xv.

44 Bonebakker 1984a.
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the whole adab complex. It goes well beyond its predecessors, such
as Nallino and Pellat. I need to read it again and contemplate the
wealth of material you have assembled. Also I have little to quar-
rel with the conclusions you draw. (Dossier 3)

Bonebakker est malade ; il explique dans une lettre du 12 septembre
1989 qu'il a été opéré en décembre 1988 et qu'il n'était toujours pas
parfaitement rétabli au début de 1'été. C’est pour cette raison qu'il a
di refuser plusieurs invitations, dont le symposium du JAL (Journal of
Arabic Literature). Mais cela ne décourage pas Heinrichs qui l'invite
chaleureusement, dans une lettre datée du 9 octobre 1989, co-signée
avec Gregor Schoeler (a laquelle on a déja fait allusion, cf. ci-dessus,
§ 2), a participer au Festschrift qu'ils sont en train de préparer pour
Ewald Wagner, puis, dans une lettre du 29 juillet 1991 (réalisée sur un
ordinateur, car la technologie avance), a participer a un panel intitulé
« Poetry and Truth in Medieval Arabic Thought », coorganisé avec Irfan
Shahid (1926-2016) (cf. Ziolkowski 2017) pour I'’AOS a Boston. Dans
sa lettre du 22 janvier 1991, Heinrichs demande a Bonebakker de lui
envoyer une liste de ses publications car il voudrait étre certain de ne
pas étre passé a coté d'une contribution primordiale. Bonebakker lui en
envoie une ; pour expliquer 'apparence étrange du document, il expose
les circonstances de sa rédaction dans son courrier du 10 février 1991 :

In 1984 I was refused a « Step Increase » because I had few stu-
dents and few PhD’s (not true!), was « at best a satisfactory teach-
er », and « had published nothing original since 1977 at the lat-
est ». In 1988 my Chairman pleaded for me and asked me to write
a CV which (if I remember correctly) reflected - in a way which
the administration would understand - work in progress (=in the
press) in 1984 and the same work, now published, in 1988. I nev-
er quite understood the system, but appreciated the Chairman’s ef-
forts which, by the way, were (and still are) to no avail. (Dossier 3)

Heinrichs se montre extrémement choqué de ce traitement :

It’s unbelievable and outright scandalous. Having written so many
valuable studies in our common field of interest, you certainly de-
served better than this callous disregard of your scholarship on
the part of powerful ignoramuses in the administration.**

Un autre courrier de Bonebakker datant du 6 avril annonce notam-
ment qu'il est en train de préparer « something special for my stu-
dents », certainement une allusion a son Reader (cf. Bonebakker, Fi-

45 Lettre de Wolfhart Heinrichs du ler mai 1991, dossier 3.
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shbein 1996) déja en préparation 5 ans avant sa publication. Il se
confie sur la difficulté que cela représente pour lui d’appréhender la
fin de sa carrieére :

I find it increasingly difficult to adjust to the idea that in five weeks
I will have given up teaching for the rest of my life. In an attempt
to console myself I try to keep in mind that I am now serving a
corrupt institution.

Alalecture de quelques lignes issues de 'hommage funébre rendu a
Heinrichs, on comprend que les deux hommes se soient rapidement
bien entendu et soient restés proches, méme s’ils ne s’écrivaient pas
souvent : « He never promoted himself [...] he just quietly and stea-
dily produced, each item of scholarly output a gem contributing to
a glittering tapestry of refreshingly oblique perspectives on things
otherwise taken for granted or previously not considered » (Coop-
erson 2014, 4-5). Ces mots d'un étudiant a propos de Heinrichs au-
raient trés bien pu concerner Bonebakker, d’autant plus qu’Alma le
désignait, dans leur carte de veeux du 18 décembre 1985, comme
« one of the jewels in this world ».

6 Ambros

Arne Ambros (1942-2007) (cf. Behn 2004, 1 : 39 ; Prochézka 2008)
et Bonebakker se sont rencontrés lors du wcinquiéme congres de
I'UEAI (Union Européenne des Arabisants et Islamisants), a Brux-
elles en 1970.%¢ C’est la aussi que le projet d’inviter Ambros comme
Visiting Professor a UCLA est né ; ce projet s’est concrétisé entre
1972 et 1974 : Ambros collabora alors avec Bonebakker et il eut Fed-
wa Douglas (1946-)*" comme assistante. Ambros et Bonebakker devi-
ennent rapidement amis. Ils sont tres proches et le sont restés tres
longtemps : I'enveloppe ou se trouvent leurs échanges*® est tres volu-
mineuse : 81 longues lettres, tres personnelles, mais contenant aus-
si des considérations professionnelles, qu’il s'agisse de questions de
recherche ou de nouvelles de collegues. Ambros commence le plus
souvent ses lettres par « Lieber Freund Seeger », expression répé-
tée en début de différents paragraphes, et ce, dés juillet 1974.%° Ces

46 Qui s’est tenu du 31 aolt au 6 septembre 1970, a Bruxelles.
47 Ayjourd’hui connue comme Fedwa Malti-Douglas, cf. Behn 2004, 3, 506.
48 Qui se trouve dans le dossier 2.

49 Plus précisément, c’est la lettre du 21 juillet 1974 qui, la premiére, commence par
I'expression amicale, mais dés I'année précédente, Ambros s’adresse a Bonebakker par
un « Lieber Seeger », cf. la lettre du 7 juillet 1973, dossier 2.
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81 lettres sont conservées dans le dossier, aux c6tés de 34 courriers
de Bonebakker. Leur correspondance commence juste aprés 'UEAI
le ler octobre 1970, et les derniers courriers datent de la fin de 1997,
mais on sait qu'ils se téléphonaient et il est probable qu'ils se sont vus
et appelés apres le retour en Europe du couple Bonebakker. Bonebak-
ker lui écrit en néerlandais, a la demande explicite d’Ambros dans un
courrier du ler octobre 1970 et suite au colloque de I'UEAI, a Brux-
elles, o Ambros avait entendu cette langue pour la premiere fois.
Bien qu’Ambros indique dans le méme courrier qu’il espére bientot
pouvoir lui aussi écrire en néerlandais, ses lettres sont presque toutes
en allemand.*® Lita et Edith, les épouses Bonebakker et Ambros, sont
également trés proches, comme en attestent les quelques lignes man-
uscrites ajoutées par Edith Ambros en fin du courrier du 22 avril 1976
de son mari, ou elle demande quand elle reverra Lita (elle est cou-
tumiere de ces ajouts, qui sont souvent tres dréles, comme quand elle
explique en détail mais en quelques lignes a peine a la fois les cir-
constances d'une visite chez le dentiste et le retour d’Ambros apres
avoir vu le film L'Exorciste, sur une lettre datée du 12 octobre 1974).
Le rythme de leur correspondance est soutenu : les délais de ré-
ponses connus sont de 3 jours a un mois, avec une moyenne de deux
semaines. Bonebakker et Ambros sont véritablement amis : Boneb-
akker évoque méme son état de dépression dans une lettre de janvi-
er 1979. Enfin, Ambros rédigea au moins une lettre de soutien pour
Bonebakker : le Report on candidate for fellowship de la John Simon
Guggenheim Foundation est conservé et est trés élogieux : Bonebak-
ker y est présenté comme « one of the very few outstanding experts
in the field of the early development of Arabic criticism », un domaine
négligé, alors que, toujours selon Ambros :

I trust not to be found guilty of exaggeration when considering re-
search in this field second in importance only to the study of the
Koran and the earliest religious writings, if one aims at an under-
standing of the formation of Islamic culture.**

On a vu (cf. ci-dessus, § 4) que, malgré cette appréciation soulignant
I'importance du chercheur et de son champ de recherche, cette
demande n’a pas été couronnée de succes.

50 Saufles lettres du 18 février et du 4 juillet 1988, dossier 2, qui sont en anglais.
51 « Report on candidate for fellowship », daté du 29 novembre 1979, dossier 2.
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7  Kristeller, Kirsner & Berrada : au-dela du monde
des arabisants

Bonebakker entretenait également de nombreux contacts en dehors
du monde des arabisants. Par exemple, on 1'a déja mentionné, lors de
son premier congé sabbatique, en 1967-8, il a logé chez le Prof. A.
Kent Hieatt (m. 2009), spécialiste d’Edmund Spenser et de littérature
comparée anglaise a Wytham pres d’Oxford.* C’est la que Paul Oskar
Kristeller lui écrit cette année-la.

Paul Oskar Kristeller (1905-1999)%* était un historien de la
Renaissance de renommée internationale. Comme Schacht et
Rosenthal, étant juif et allemand (né a Berlin, il obtint un doctorat
de l'université de Heidelberg en 1929), Kristeller fut contraint de fuir
son pays, des 1934. Apres un bref passage en Italie, puis a Yale, il fut
engagé a Columbia, ou il fit toute sa carriere. C'est la que Bonebakker
I'a rencontré. Les deux hommes avaient plusieurs points communs :
Européens exilés aux Etats-Unis, ils partageaient en outre un grand
amour et une connaissance approfondie de la musique (Kristeller
était pianiste et Bonebakker, violoncelliste) et de 1'Italie.** Il semble
que Kristeller ait pris Bonebakker sous son aile et lui ait prodigué
de précieux conseils au sujet des procédures en vigueur dans les
universités américaines en général et a Columbia en particulier.
Ainsi, les premieres lettres (en terme de dates) qui sont conservées
dans le dossier a son nom concernent une demande de promotion qui
fut refusée a Bonebakker de la part de Columbia et les « avances »
de UCLA. Le ton de Kristeller est a la fois bienveillant et apaisant. I
change rapidement de sujet et exprime ses pensées sans s’encombrer
de détours ni de pincettes. Dans le traitement de la question de la
demande d’augmentation, Kristeller est une personne ressource
extrémement précieuse pour Bonebakker : il lui donne son avis sur
les personnes impliquées dans ce dossier et lui dévoile une partie de
I'envers des cartes, expliquant qui est en faveur et qui ne I'est pas et
quelle stratégie adopter pour servir au mieux ses intéréts ; Kristeller
a manifestement relu au moins une lettre de Bonebakker avant qu’il

52 Peu d’informations sont disponibles au sujet de A. Kent Hieatt : In memoriam :
Hieatt 2009.

53 Kristeller, King 1994 ; Monfasani 1999, 2001 ; Pace 1999 ; Perspectives on History
1999. Leur correspondance est conservée dans le dossier 3.

54 Quand Kristeller a fui I’Allemagne nazie, il est d’abord allé en Italie, invité par son
collégue Giovanni Gentile (1875-1944). Ce dernier aurait négocié une indemnisation
de départ en faveur de Kristeller, auprés de Mussolini, quand les politiques raciales
du Duce ont a nouveau poussé Kristeller a I'exil. Kristeller, King 1994, 919-24, partic.
924 ; Monfasani 1999, 208-9. Sur la personnalité complexe de Giovanni Gentile, fasciste
et proche de Mussolini mais protégeant ses collegues de confession juive, cf. Sasso
1999, partic. 208.
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ne l'envoie a 'administration et lu et commenté les courriers envoyés
par les responsables des promotions (cf. sa lettre du 7 février 1968 :
« Dean’s letter is as polite as it can be ».) Les deux hommes se sont
également appelés a ce sujet. Ils devaient étre proches pour que
Kristeller consacre autant de temps et d’énergie a cette question.
Bien des années plus tard, quand Bonebakker est devenu professeur
a UCLA, Kristeller continue a lui manifester un soutien sans faille
puisqu’il rédige, a deux reprises, des lettres d'évaluation de projets
dans le cadre de demandes de financement de la NEH (National
Endowment for the Humanities), en 1982 et en 1983.

Treize lettres de Kristeller a Bonebakker, envoyées entre le 2 jan-
vier 1968 et le 23 octobre 1995, ainsi que six brouillons de réponses
sont conservés. Les deux collegues étaient assidus dans leur corres-
pondance et il est manifeste que plusieurs courriers ne nous sont pas
parvenus. Par exemple, la premiere lettre, chronologiquement par-
lant, celle de Kristeller datée du 2 janvier 1968, est un courrier de ré-
ponse a une lettre de Bonebakker du 26 décembre dont nous n’avons
pas trace. Quand il est possible de savoir combien de temps s’est écou-
1é entre une lettre et sa réponse (c’est souvent le cas, car Kristeller
commence presque tous ses courriers en remerciant pour le courrier
précédant et en donnant la date de sa rédaction), ce délai est de 2 a
26 jours, mais dans les échanges suivis, les délais normaux sont de 2
a 9 jours. Les épouses se sont rencontrées également puisqu’a par-
tir de 1976, les deux hommes terminent leur courrier en remettant le
bonjour a I'épouse de leur correspondant, de leur part et de celle de
leur femme. Edith Kristeller et Lita Bonebakker échangent par ail-
leurs une correspondance privée, comme Kristeller I'indique dans
sa lettre du 13 avril 1986, ol il ne termine pas avec la formule ha-
bituelle, mais avec cette phrase : « Edith will write separately to Li-
ta ». On peut supposer que ces relations plus personnelles entre les
deux épouses sont consécutives a la visite des Kristeller en Califor-
nie, début avril 1986.

Les échanges de tirés-a-part semblent débuter en 1976, avec
I’envoi par Bonebakker de son étude sur la rhétorique arabe (1975).
Kristeller apprécie beaucoup le geste et lui envoie en retour son Re-
naissance Concepts of Man®® ainsi que le texte d’autres conférences
données peu de temps auparavant. C’est le début d’échanges réguliers
de publications et de considérations sur leurs travaux respectifs, qu'il
s'agissent de données anecdotiques (comme le récit des réactions
et délais de divers éditeurs pour la publication d'un article de
Bonebakker) ou de questions de fond (comme dans le brouillon du
27 mars 1976, ou Bonebakker explique qu’il tente de déterminer
I'influence de la rhétorique grecque sur la rhétorique arabe, ou dans

55 Publié ensuite dans Kristeller 1972.
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celui du 5 mai 1982, ou il indique qu'il travaille sur le plagiat au
début du Moyen-Age). Il est intéressant de noter que Lita, 'épouse
de Bonebakker, lisait aussi les publications envoyées par Kristeller,
comme on le découvre dans le brouillon de Bonebakker daté du 17
février 1980 : « Thank you so much for sending me your Renaissance
Thought and its Sources [...]. Lita and I [...] are greatly enjoying it »
[emphase de I’Auteur].

L'une des dernieres lettres de Kristeller, datée du 22 décembre
1992, est extrémement touchante. Son épouse est décédée depuis
quelques mois et le ton est triste et amer, notamment sur des ques-
tions de politique américaine. Il perd un peu la mémoire et se répete,
d’une lettre a l'autre. La toute derniere lettre de lui qui soit conser-
vée dans les papiers de Bonebakker date du 23 octobre 1995, il avait
donc plus de 90 ans. Son écriture est devenue un peu tremblante,
mais son jugement reste clair. Bonebakker en avait alors 72 et se plai-
gnait, de son co6té, de problémes auditifs. C’est la derniére trace de
ces presque de 30 années de relation épistolaire.

Kristeller n’est pas le seul non-arabisant qui soit représenté dans
les dossiers de Bonebakker. Une autre enveloppe trés volumineuse
concerne les Kirsner et Berrada.*® Prof. Joseph Barnett Kirsner
(1909-2012) (cf. Franklin 2009 ; Hanauer, Rubin 2012) est un
médecin renommé, gastro-entérologue de 1'hopital de Chicago
qui fut également le médecin personnel du roi Hasan II du Maroc.
Bonebakker est entré en contact avec lui par l'intermédiaire de
son fils, Robert Kirsner, qu'il a connu a Columbia, alors qu'il était
étudiant au département de linguistique, option néerlandais, et que
Bonebakker y était professeur. En 1972, quand Robert Kirsner a
déménagé a Los Angeles pour commencer sa carriere a UCLA, avec
sa femme Elaine, les relations entre les deux hommes, et méme les
deux couples, se sont encore rapprochées.’” C’est tout naturellement,
au détour d'une conversation sur leurs travaux respectifs, que
Bonebakker a dii évoquer les manuscrits marocains qu'il voulait
consulter et que Robert Kirsner a parlé de l'activité de son pére
aupres du roi du Maroc, puis a demandé a son pere s'il pourrait
intervenir pour obtenir les microfilms manquants a Bonebakker.
Et c’est ainsi que Bonebakker a écrit au pére de Robert, Joseph B.
Kirsner, le 22 juin 1976, pour le remercier de sa proposition et lui
communiquer la liste des manuscrits dont il désirait une copie. Il
ajoute : « I enclose, by way of introduction, copies of a small mon-
ograph and an article which I wrote on manuscripts in Moroccan

56 Contenu dans le dossier 3.

57 Jeremercie sincerement Prof. Robert Kirsner de sa disponibilité et des nombreuses
informations personnelles qu’il m’a transmises par e-mail début avril 2018 et qu'il m’a
permis d’utiliser et de citer.
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libraries ». On ne peut douter qu'il fasse allusion a son Materials
for the History of Arabic Rhetoric from the “Hilyat al-Muhadara” of
Hatimi (Mss 2934 and 590 of the Qarawiyyin Mosque in Fez) (1975)
alors récemment paru et a son article sur les manuscrits de la Rihla
d’'Tbn Jubayr (1972). Ces travaux ont d faire impression car, dans
sa lettre de réponse datée du 2 juillet 1976, Joseph Kirsner présent
Bonebakker qu’il a donné la liste de manuscrits et les publications
de Bonebakker a l'ambassadeur du Maroc, Abdelhadi Boutaleb,
il fournit les coordonnées de celui-ci a Washington, conseillant a
Bonebakker d’attendre un peu avant de le contacter. Il promet d’en
parler également au Consul général, Abdelslam Jaidi, et termine
comme suit : « I hope all these efforts will be productive and that
you will have the opportunity for which you are so exceptionally well
qualified ». En post-scriptum, Joseph Kirsner ajoute qu'il joint a son
courrier « something that may be of interest to you ». Il doit s’agir de
la copie d'une lettre de George Washington a 'empereur Mohamed
III du Maroc, un cadeau de 1'Office du tourisme du Maroc a Chicago,
qui figure dans le dossier.

Le courrier suivant est daté du 3 octobre 1978, soit apres le voyage
au Maroc, et est rédigé par Bonebakker a son retour a Los Angeles.
11 est plein de gratitude pour toute une série de personnes et du ré-
cit des bons souvenirs que conservent son épouse et lui-méme de leur
séjour chez Berrada a Casablanca et chez son frere et sa sceur a Fes.
Mais surtout, il fait le point sur ce que ce séjour lui a apporté scien-
tifiquement parlant :

J'ai pu établir,*® pour ne mentionner que le plus important,

* qu'ily a effectivement a Fés un troisiéme manuscrit de la Hilya
d’al-Hatim1

* que les manuscrits de la bibliotheque de Sa Majesté et a Fés
offrent le texte complet du commentaire d’al-Iflili sur le Diwan
al-Mutanabbi

* qu'on conserve, a la bibliothéque de Sa Majesté, un supplément
au Diwan d’'Ibn Hamdis, un manuscrit complet du Matmah d’Ibn
Khéagan, un manuscrit d'un texte inconnu et tres intéressant sur
la rhétorique arabe, ainsi que des manuscrits supplémentaires
du Dhakira d’Ibn Bassam. [Emphase de l'Auteur]

Les microfilms qu’'on a preparé[s] pour moi a la Bibliotheque Gé-
nérale m’ont fourni les matériaux nécessaires pour réaliser la par-

58 Tous les accents nécessaires en frangais sont omis dans le courrier de Bonebakker
et les voyelles longues et parties de caracteéres de translitteration n’appartenant pas
a l'alphabet latin ont été ajoutés a la main ; sa machine a écrire américaine ne lui
permettait pas de les noter.
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Figure 3 Copied’une lettre de Georges Washington a Mohammed
Il1du Maroc, envoyée a Bonebakker par Joseph Kirsner

mMorecco.
your oldest friend

As a very new country called the United States of America struggled to its feet, a very old country
named Morocco offered friendship, magnanimity and support. A ““Treaty of Friendship and
Peace” signed in 1787 and described in the following letter, was renewed in 1836 and is in effect
today, making it the oldest unbroken treaty in U.S. history.

Whether you are a history buff eager to track down Washington's original letter to King
Mohammed Il currently on display at the Moroccan Royal Archives in Rabat, or merely a
traveler in search of a vacation, Morocco offers a wealth of history, culture, ambiance and
hospitality.

This bicentennial year, why not visit a friend? Isn't that what friends are for?

Transcript of letter of thanks from George gton to the Emperor of

; MOROCCAN NATIONAL TOURIST OFFICE

6 SOUTH MICHIGAN AVENUE CHICAGO, ILLINOIS 60603
PHONE: (312) 782-3413

Figure 4 Ficheaccompagnantla copiede la lettre
de Georges Washington a Mohammed I1I
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tie la plus intéressante d'un projet d’onomastique arabe, qui sera
subventionné, j’espere, par le National Endowment for the Huma-
nities a Washington. (Dossier 3)

Ilindique en outre qu'il accusera bonne réception des livres et micro-
films (le Matmah d’Tbn Hagan et le Diwan d’Ibn Hamdis, issus de la
« bibliotheque privée de sa Majesté ») des qu'il les aura regus, ce qu'il
fait par un courrier du 31 décembre 1978, auquel il joint un tiré-a-
part, son article sur la recension de Hamza al-Isfahani du K. Naqd al-
Si‘r de Qudama b. Ja‘'far (Bonebakker 1977). Par ailleurs, il demande
que Berrada lui confirme qu’il a bien recu les disques et T-shirts
envoyés pour les enfants ; Berrada lui répond le 10 janvier que les
disques sont arrivés et que les T-shirts ne devraient plus tarder. En
conclusion, on ne peut que souligner que la générosité et 'amabilité
naturelles et désintéressées de Bonebakker envers Kirsner fils ont
été largement récompensées.

8  Pagnini: Bonebakker comme ainé bienveillant

Bonebakker était tres disponible pour les plus jeunes chercheurs et
semblait prompt a leur répondre. Certains de ses correspondants,
comme Michael Frischkopf, John Hayes ou Michael Fischbein, sont
toujours actifs dans le domaine ; pour des raisons évidentes de
respect de la vie privée, on ne traitera pas de ces lettres. J'aimerais
simplement mentionner que Seema Attalla, qui était manifestement
liée a son ancien professeur par une affection partagée, est devenue
une poétesse reconnue.*’

Par ailleurs, les relations épistolaires de Bonebakker avec An-
na Pagnini peuvent étre abordées ; elles sont, je pense, représenta-
tives des relations de Bonebakker avec les chercheurs plus jeunes.
Anna Pagnini, diplomée en Langue et littérature arabe a I'Univer-
sita Ca’ Foscari de Venise, a réalisé sa thése de doctorat en linguis-
tique sémitique a Florence et a travaillé comme chercheuse a 1'Isti-
tuto Orientale di Napoli des 1995, avant de devenir professeure dans
la faculté des Langues et Littératures étrangeres de Génes. Elle est
décédée tragiquement le 15 avril 2004, a 40 ans a peine, laissant
deux jeunes enfants...

La premiere lettre d’Anna Pagnini date du 18 juin 1999. Elle écrit
a Bonebakker car Antonella Ghersetti lui a appris que Bonebakker
avait remarqué son livre sur les proverbes et la poésie arabe classique
(Pagnini 1998 ; compte-rendu : Ghersetti 1998) dans le catalogue de

59 Atalla 1993 ; [Author’s Biography] 2003. Leurs échanges sont consignés dans le
dossier 2.
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Harrassowitz. Elle en est heureuse et lui envoie les errata corrige,
craignant que ceux-ci ne lui soient pas parvenu. Elle ajoute que si elle
avait su qu'il lisait I'italien, elle lui aurait envoyé un exemplaire de son
livre pour compte-rendu. La réponse a ce courrier n’est pas conservée,
mais il devait contenir du matériel littéraire puisque Pagnini, dans
sa lettre du 9 juillet 1999, remercie Bonebakker pour les « proverbial
verses » ou « poetic proverbs » qu’il lui a envoyés, qui la confortent
dans son opinion de l'importance d’examiner les proverbes, y compris
pour comprendre la poésie. Elle ajoute qu'elle serait contente de le
rencontrer a Rome cet été, mais qu’elle n'y sera qu’en juillet car
elle partira pour Damas en aolit et septembre, et elle se propose
de l'assister pour les réservations etc. Le courrier suivant date du
7 décembre de la méme année. Pagnini le remercie de son courrier
(dont nous n’avons pas de trace), lui redit le bonheur qu’elle a eu de
les rencontrer en personne, sa femme et lui, et se demande bien ce
qu’elle pourrait leur faire découvrir la prochaine fois, tant ils sont fins
connaisseurs de la ville et de ses églises. Elle I'informe par ailleurs
qu’elle est en partance pour la Ligurie, ou elle attendra la naissance
de son deuxiéme enfant, prévue pour la fin de 'année (« besides the
birth of the Divine Child ») et ol elle lira l'article qu’il a eu la bonté de
lui envoyer (et dont le titre nous est inconnu). Elle lui envoie, en guise
de « divertissement », plusieurs passages difficiles de l'ouvrage sur
lequel elle travaille alors, le Kitab Daf al-Hamm, par Elie, archevéque
de Nisibe,®® de méme que la communication qu’elle a donnée a ce
sujet au Congres de Halle.** La réponse de Bonebakker est cette fois
conservée, ou plutot 3 versions légerement différentes, réalisées
sur un ordinateur, datées du ler mars et du ler avril 2000 (il s'agit
certainement d’'une erreur puisque, comme on va le voir, la réponse
de Pagnini est datée du 6 mars 2000), ol il propose des explications
lexicographiques, ol il attire son attention sur plusieurs particularités
de l'auteur (chrétien et « tardif », il n’emploie certainement pas les
mots dans la méme acception que les auteurs musulmans classiques
sur base desquels les dictionnaires ont été rédigés...), ou il identifie
un passage comme étant une citation poétique, ot il signale plusieurs
références utiles et ol il lui propose une traduction pour chacun des
passages difficiles, ainsi que des pistes de recherche. La réponse
de Pagnini, datée du 6 mars 2000, donc, est pleine de gratitude,
notamment car ce courrier lui permet de se remettre au travail
apres la naissance de son fils Niccolo. Pour le fond, I'identification
des vers de poésie et les considérations de Bonebakker lui inspirent de

60 GAL SI 815 14c, 820 63b. Un ouvrage posthume a été publié, a partir des notes
laissées par Pagnini, sur le sujet : Elia di Nisibi et. al. 2007.

61 Il s’agit du dix-neuvieme congres de I'UEAI, qui s’est tenu a Halle du 30 aofit au
3 septembre 1998.
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nouvelles interprétations et traductions plus pertinentes des passages
en question, interprétations et traductions qu’elle soumet a son avis.
C’est la derniére lettre du dossier, qui contient encore deux coupures
de presse italienne : deux articles qui déplorent la disparition des
proverbes italiens a cause de la publicité.

Bonebakker n’a pas économisé son temps ni son énergie, a 77
ans, un age ou d’aucuns sont séniles, pour réfléchir aux problémes
posés par Pagnini et pour lui proposer des solutions documentées,
argumentées, réfléchies et inspirantes. Ses dossiers montrent qu'il a
travaillé presque jusqu'a la fin de sa vie : on trouve des post-it portant
des notes rédigées d'une main tremblante, notamment sur les fax
échangés avec Ghersetti, dans les années 2000.

9 La correspondance, source d’informations
sur Pauteur des lettres

Les lettres envoyées a Stern, Ambros, Heinrichs et Rosenthal sont
les plus riches en termes d’informations sur les travaux en cours de
Bonebakker. Elles contiennent également des données plus person-
nelles qui éclairent la production scientifique et la vie du chercheur
et lui donnent une autre tonalité.

Si I'on s’attache d’abord aux caractéristiques personnelles de
Bonebakker, la premiére chose a dire est qu’il était tres sensible.
Edith Ambros le souligne d’ailleurs a la fin de la lettre du 29 janvier
1979, réponse a un courrier ou Bonebakker se plaint de certains de
ses collegues et des critiques négatives qu’ils formulent a son égard ;
elle écrit :

I know this is very hard for someone of your exceedingly fine sen-
sibilities, but you do have a very fine sense of humour, too, which
ought to help you out of any ‘materialistic disappointments’ - [ may
be wrong, but I think of all the paraphernalia of a career and, in
fact, the career itself, as ‘materialistic’. That can certainly not be
a gauge of one’s scholarly ‘worth’. (Dossier 2)

Peut-étre ce trait de caractere avait-il été accentué par son in-
ternement dans un camp japonais des Indes néerlandaises (aujourd’hui
I'Indonésie) durant la seconde guerre mondiale ? En tout cas, il est un
fait que cette période difficile de sa vie lui avait laissé des séquelles
psychologiques profondes®? : d’apres Robert Kirsner, il a été suivi par

62 Robert S. Kirsner mentionne ce fait dans un e-mail qu’il m’a envoyé le 6 avril 2018.
Antonella Ghersetti y avait déja fait allusion (Bonebakker le lui avait dit) et ce fait
est également repris dans van Gelder 2006, 19. Sur l'occupation japonaise des Indes
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un psychiatre pendant tres longtemps, peut-étre le Dr. Robert O. Pas-
nau, de UCLA, qui figure dans sa correspondance.®® Quelle qu’en soit
la cause - trait de caractére inné et/ou séquelle d'un traumatisme de
jeunesse -, la grande sensibilité de Bonebakker se manifeste de plus-
ieurs fagons dans sa correspondance. On pense d’abord a I'épisode de
la conférence de Biirgel a UCLA, auquel on a déja fait allusion (cf. ci-
dessus, § 2), mais sa réaction face au tremblement de terre du 26 sep-
tembre 1997 survenu en Ombrie et dans les Marches est éloquente
aussi, a cet égard (cf. ci-dessus, § 2). Son attitude face a l'injustice
qui frappe les femmes et les jeunes dans leur avancement de carriére
est également révélatrice. Il soutient franchement Kathleen Burrill
(1924-2005) (cf. Behn 2004, 1: 245 ; New York Times 2005) dans son
combat pour la reconnaissance de sa « de facto tenure » a Colum-
bia, alors qu’il vient de déménager en Californie : d’apres les courri-
ers de Burrill (ceux de Bonebakker ne figurent pas dans le dossier),
on comprend qu’il est intervenu aupres de plusieurs des personnes
décisionnaires et qu’il suit attentivement le dossier.

Un autre trait de personnalité frappant est la facon négative dont
il présente toujours les travaux qu’il envoie a ses collegues®* ; on I'a
vu avec Rosenthal (cf. ci-dessus, § 4), mais aussi aupres de chercheurs
plus jeunes et moins avancés dans leur carriere scientifique, comme
Wolfhart Heinrichs, par exemple (cf. ci-dessus, § 5). Pourtant, ses
travaux étaient appréciés et respectés et il fallait parfois en venir aux
mains pour pouvoir entrer dans la salle ou il donnait une conférence !°°
Enfin, il montre une grande peur de déranger chaque fois qu'il doit
solliciter quelque chose de quelqu'un, comme dans sa lettre du 6
juillet 1978 a Berrada par rapport a I'organisation de son voyage au
Maroc, ou il écrit :

Je ne veux pas vous deranger d’aucune facon [sic]. Puisque je con-
nais deja un peu votre pays, une simple lettre d’introduction et une

nérlandaises, voir Post et al. 2010, 36-7, 163-73 et passim. Le roman de Jeroen Brouwers
(Brouwers 1991) donne une idée de ’horreur de la vie dans les camps d’internement de
femmes avec enfants et des séquelles que celle-ci peut laisser. L'internement des civils
européens de Java et Sumatra débuta a la fin de 1942. Bonebakker était déja agé de
19 ans, ce qui signifie qu'il a été détenu dans un camp d’hommes : hommes et femmes
étaient séparés, les enfants agés de moins de 10 ans restaient avec leur mere et les
femmes agées, les hommes de 18 a 60 ans étaient rassemblés dans des camps de travail.

63 Une lettre de lui est conservée, datée du 15 juillet 1993. Le médecin donne des
nouvelles de UCLA, qui sont mauvaises ; mais il conclut qu’il garde la conviction que
tout s’arrangera car il a foi en « I'homo Sapiens » !

64 Pour se préparer a un jugement qui pourrait étre négatif ? Ou pour étre rassuré
sur leur qualité ...

65 Cf.la carte d’Alma Heinrichs-Giese du 25 février 1988, bizarrement classée dans
le dossier Ambros : «It was really lovely to see you again in Baltimore, and I certainly
enjoyed your paper - although I almost had to use my fists to enter in the lecture room!».

35

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2018, 7-52 ISSN 1125-3789



Franssen
Le savant et son époque a travers sa correspondance

autorisation a faire microfilmer les quelques manuscrits qui me
manquent encore suffiraient a réaliser mes projets de recherch-
es, mais je serais infiniment heureux si je pourrais [sic] vous ren-
contrer en personne.

De méme, toute 1'histoire autour de la fondation Guggenheim (cf.
§ 4) et la facon dont il accepte les propositions d’envoi de tirés-a-part
(comme dans cette lettre a Kristeller du 21 mars 1976, ou il accepte
en spécifiant et en soulignant : « if it is really no trouble » [emphase
de I’Auteur]) participent du méme trait de caractére.

Son épouse semble avoir été d'un soutien sans faille. D’ailleurs,
presque tous ses correspondants 'ont connue et lui transmettent
leurs amitiés : Rosenthal, les Heinrichs, Kirsner (qui parle lui aussi
beaucoup de son épouse) et Berrada, les Ambros, Frischkopf, Nawas,
Pagnini... De la méme facon, quand il les connaissait, Bonebakker
ne manquait jamais de saluer les épouses de ses correspondants.
L'une d’entre elles, Alma Giese, a d’ailleurs développé une relation
épistolaire personnelle avec lui : ainsi, dans sa carte du 25 mars
1995, elle lui annonce fierement la publication de son premier article
dans I'Encyclopédie de I'Islam (« Shukr » [emphase de 1'Auteur])
(1997 ; cf. dossier 3); d’autres épouses de ses correspondants
écrivent directement a Lita, comme Edith Kristeller (cf. ci-dessus, §
7). En outre, Lita était docteur en médecine, ce qui devait contribuer
a rassurer Bonebakker, d’'une santé fragile depuis l'’enfance.
Dans les années ‘80, il a souvent été malade et a finalement subi
une intervention chirurgicale en décembre 1988 (comme il le dit
a Heinrichs, cf. § 5), dont il a eu beaucoup de mal a se remettre :
il n’était pas encore en forme parfaite a 1'été 1989 et de nouveau
malade : une grosse infection a l'oreille pour laquelle une nouvelle
opération est préconisée.®®

Ses livres, sa bibliotheque, sont une véritable source de
préoccupation. Quand il déménage a Los Angeles, il raconte a Burrill
la difficulté de se procurer des bibliothéques et étageres, ce dont elle
s’amuse.®” Quand, vingt-cing ans plus tard, toujours a Los Angeles, il
achete une maison, il se réjouit d’avoir plus de place pour ses livres,
dans une lettre a Rosenthal du 23 septembre 1979 (dossier 3). Enfin,
au moment de son retour en Europe en 1994, un des criteres de choix
principaux pour la maison que Lita et lui occuperont est encore
I'espace occupé par sa bibliotheque. En prévision de 'emménagement
a Zeist, il a réalisé un catalogue de sa collection, particuliérement
des microfilms (comme en atteste la liste déja évoquée ci-dessus
§ 1), et, d’apres son épouse, qui en a informé Ghersetti au moment

66 Comme il I’écrit a Heinrichs le 10 février 1991, cf. dossier 3.
67 Dans sa lettre du 16 octobre 1969, conservée dans le dossier 3.
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des discussions pour l'intégration du fonds Bonebaker a la Ca’
Foscari, il avait photographié ses bibliotheques pour garder trace
de l'ordonnancement de ses livres et pour pouvoir le reproduire, car
celui-ci était bien pensé.

Gentil, serviable et généreux, Bonebakker aimait enseigner : on l'a
vu, il vit tres difficilement sa fin de carriére (comme il I'explique no-
tamment a Heinrichs, cf. ci-dessus § 5) et c’est peut-étre aussi pour
perdurer encore un peu qu'il rédige son Reader (Bonebakker, Fi-
shbein 1996).11 a d’excellentes relations avec ses étudiants, pour les-
quels il ne refuse jamais de rédiger une lettre de recommandation (il
se plaint d’ailleurs de crouler sous le nombre de demandes en février
1991, dans une lettre a Heinrichs) (cf. dossier 3). Il reste en contact
avec plusieurs d’entre eux, qui lui donnent régulierement des nou-
velles - plusieurs faire-part de naissance sont conservés dans les dos-
siers. Car Bonebakker ne jetait pas grand chose : on trouve parfois
plusieurs versions du brouillon d’'une méme lettre, des proces-ver-
baux de conseils de faculté des années ‘70, des lettres envoyées a
des hotels, a Alitalia, ou recues du Touring Club, des enveloppes dont
les timbres ont été coupés (était-il lui-méme philateliste ?) ; mais il
ne gardait pas tout non plus : dans sa correspondance avec Rosen-
thal, le dernier brouillon de lui date de 1990 et la derniéere réponse
de Rosenthal, de juin 1997 (ou Rosenthal remercie Bonebakker de
sa lettre de mai). Il devait donc accumuler beaucoup de choses, son
systématisme remarquable dans ses différents fichiers bibliogra-
phiques, par auteurs, par thémes et chronologique, était donc abso-
lument nécessaire.

Il ressort par ailleurs que Bonebakker n'aimait pas l’administra-
tion et toutes les taches exigées de lui en dehors de la recherche et
de I'enseignement. Van Gelder I'a souligné dans son obituaire (2006,
6) et, dans une lettre a Kristeller du 5 mai 1982, Bonebakker écrit
qu'il travaille quand il « manage to squeeze in a few hours to work »
(cf. dossier 3)... Mais son dégofit s’applique surtout a UCLA, qu'il dé-
crit comme une « corrupt institution », dans une lettre a Heinrichs
du 6 avril 1991 (cf. aussi § 5):

Misappropriation of funds in a period of [financial]®® crisis is one
thing; one also finds it elsewhere. A more serious, but also rather
funny, example is the following [...]: Colleague A a senior profes-
sor Step VII, wants a further step increase. He asks B, a young-
er colleague, to write a letter of recommendation for him. When
the letter is not immediately forthcoming, he writes it himself
[without telling B] typing the name of B under it. His department
brings the matter to the attention of Privilege and Tenure which

68 Ajouté au crayon dans l'interligne.
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finds that A did not do anything inappropriate (I do not remem-
ber the exact wording), maybe because A did not forge B’s signa-
ture. The department nevertheless rejects the step increase with
large majority, but the administration readily approves it, A be-
ing a friend. (Dossier 3)

C’est également l'opinion de Kirsner fils, qui m’écrit, le 6 avril [2018]:
« Seeger was too much of a gentleman, perhaps too careful a scholar,
and too kind a person to thrive in behind the scenes academic poli-
tics at UCLA ».

10 Lacorrespondance de deux savants:
un regard comparatif

11 est donc possible d’en apprendre beaucoup au sujet d'une personne
que I'on n’a pas connue a la lecture de sa correspondance. Bonebakker
meéne sa carriere a un moment crucial a bien des égards. Les études
arabes sont alors en pleine expansion aux Etats-Unis, stimulées par
l'arrivée de chercheurs éminents fuyant I’Europe nazie et fasciste : von
Grlinebaum, Levi della Vida, Schacht, Rosenthal... Autant de grands
noms de la discipline qui ont fait tout ou partie de leur carriére sur le
continent américain. La correspondance de Bonebakker reflete un ré-
seau international de chercheurs en littérature arabe pré-moderne.

L'étude des échanges entre Bonebakker et ses correspondants
montre I'importance des colloques et congres épisodiques qui se
tiennent a intervalles réguliers pour se construire un réseau : c’est
aux différents congres de l'UEAI que Bonebakker rencontre plusieurs
collegues et entame une relation avec eux ; le cas d’Ambros est parti-
culierement éloquent : ils se rencontrent a Bruxelles en 1970 et deux
ans apres, Ambros est Professeur invité a UCLA et une longue ami-
tié se noue entre les deux hommes. C’est aussi a 'UEAI que Boneba-
kker congoit le projet de léguer sa collection a 1'Universita Ca’ Fos-
cari de Venise, lors de discussions avec Antonella Ghersetti. LAOS
fut important aussi pour le réseau de Bonebakker puisqu'il y fit la
connaissance des Heinrichs-Giese, qui devinrent également des amis
chers. Le MESA a certainement joué le méme role, mais nous n'avons
pas d’exemple précis.

Lon constate également I'importance des fondations privées dans
la vie des professeurs actifs aux Etats-Unis : la fondation MacArthur
ou la fondation Guggenheim apparaissent assez souvent dans les pa-
piers et il s’agit de leur consacrer du temps et de 1'énergie, de rédi-
ger des dossiers et lettres de soutien... C’est certainement notamment
un signe des politiques économiques dures des universités : « golden
handshakes » pour pousser les vieux professeurs qui colitent cher
vers la sortie, rapports désobligeants et incorrects pour refuser des

38

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2018, 7-52 ISSN 1125-3789



Franssen
Le savant et son époque a travers sa correspondance

augmentations et avancements, obligation de justifier et de prouver
que l'on travaille et que 1'on rapporte (de 'argent, de la renommée,
des étudiants, des subsides...) a son institution, précarité des contrats
des plus jeunes chercheurs...: ces pratiques aujourd’hui répandues en
Europe, étaient déja 1égion aux Etats-Unis, ou en tout cas, & UCLA,
qui semble étre précurseur en la matiere, a 'époque de Bonebakker.

Cela peut sembler anecdotique, mais ce demi-siécle de carriere
a vu un important changement de support de 'écrit : les premieres
lettres des dossiers, celles échangées avec Stern, sont toutes
manuscrites, sur du papier ligné, a la plume. Ensuite, le regne de
la machine a écrire arrive assez rapidement et est extrémement
durable puisque le traitement de texte informatisé n’est visible dans
la correspondance de Bonebakker qu'a partir des années ‘90, mais
on le sait sensible a la question de 'informatisation des données et
aux facilités de recherche que celle-ci permet des la fin des années
"70 et le début des années ‘80 grace a son projet de liste informatisée
de I'Onomasticon Arabicum.®® Ce nouveau support suppose également
une nouvelle méthode de travail et on devine que les nombreuses
fiches bibliographiques de Bonebakker ont dii se sentir bien seules
quand il les a informatisées - des notes manuscrites retrouvées ¢a et
la indiquent qu'il a tenté I'aventure, mais ces mémes notes trahissent
son inconfort vis-a-vis de la nouvelle méthode.

Al-Safadi se trouve au centre de mon projet de recherche et pu-
isque sa correspondance est en grande partie publiée (al-Safadi
2005), voyons ce que l'on peut en tirer pour obtenir une connais-
sance plus intime du personnage. Il ne s’agit pas ici de procéder a
une analyse détaillée, mais de formuler quelques notes sur le sujet.

La premiere chose a souligner est que la correspondance d’al-
Safadi nous est parvenue principalement sous la forme qu’il a bien
voulu lui donner puisqu’il se chargea de la publier lui-méme dans son
Alhan al-sawdji‘ bayna al-badi’ al-muraji™® ; les informations qu’on en
tirera concerneront donc surtout la fagon dont al-Safadi désirait se
présenter et présenter son réseau, certainement en partie considéré
comme faire-valoir pour lui-méme. Les deux volumes holographes de
l'ouvrage, qui semblent malheureusement avoir échappé a I'éditeur,
ne sont pas directement datés, mais portent un sama‘ de 758/1357.™

69 Rowson, Bonebakker 1980, 1985. Sur ce projet international, cf. aussi https://
onomasticon.irht.cnrs.fr (2019-06-25).

70 al-Safadi 2005. « Principalement » car il y a des allusions a des lettres d’al-Safadi
sous la plume d’autres auteurs (mais a ma connaissance, cela reste anecdotique) et car
certaines lettres qu'il a rédigées ou regues se trouvent consignées dans sa TadKkira,
sans étre reprises dans I’Alhan. Sur la tadkira, cf. ci-dessus, note 9.

71 Ils’agit des mss WE II 150 et WE II 151, de la Staatsbibliothek Berlin. Le certificat

d’audition se trouve sur le ms WE II 150, f. 1b (foliotation de la bibliotheque) ; sur ces
mss, cf. Alhwardt 1887-99, 7 : 572 (nr. 8631).
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Quoi qu'il en soit, al-Safadi donne des informations biographiques
en introduction de presque chacun des échanges de lettres consignés,
notamment la date de rédaction (I'année, mais parfois aussi le mois
et le jour), le lieu d’oti il écrit et d’oll son correspondant lui écrit,
les circonstances de la rédaction - par exemple, il consigne la lettre
qu'Ibn Qadi Suhba (un ancétre de 'historien du XVe siécle) lui écrit
pour le féliciter suite a la naissance de son fils ainé, dont il donne
lism, la kunya et le laqab, respectivement : Muhammad Abu Bakr
Taj al-Din, ainsi que sa date de naissance : le 19 Safar 753 (6 avril
1352)™*; ou dans la notice au sujet de Safi‘ ibn ‘Al (m. 730/1330),7* al-
Safadiindique qu’il a initié lui-méme leurs échanges en lui demandant
une ijaza en 727 (1326-7), alors qu'il se trouvait au Caire ; ou encore
des détails plus étonnants, comme dans la notice au sujet du Sayh
Mugaltay b. Qilij b. ‘Abd Allah al-Bakjari, ol al-Safadi précise qu'il
note sa réponse « fiwaraq™ ahmar? », certainement car alors, en 739
(1338-9), comme il I'indique lui-méme, il se trouvait a Damas et que
ce papier rouge est typique de la chancellerie damascene.™ Plusieurs
fjaza-s sont intégralement consignées, notamment celle d’Ihn Nubata
(m. 768-9/1366-7) pour al-Safadi.”™

Outre ces données biographiques, l'ouvrage permet également
de tirer d'intéressantes informations sur son réseau. Sur les 107
correspondants, on trouve seulement deux ism-s turcs : Altunbuga
al-Jawuli’ (m. 744/1344) et Mugaltay b. Qiljj b. ‘Abd Allah al-Bakjari™”
(m. 762/1362) que l'on vient de mentionner, mais, sans surprise,
une écrasante majorité de membres de la chancellerie et d’auteurs
littéraires.™

Par ailleurs, comme cela a déja été souligné par Arberry pour
les volumes conservés a la Chester Beatty, on trouve également des
extraits de la correspondance d’al-Safadi dans sa Tadkira,” le carnet
de lecture qui est plus particulierement I'objet du projet de recherche
RASCIO. Ainsi, il consigne dans son volume 44, le seul holographe

72 al-Safadi 2005, nr. 85, 2 : 148. Sur les Ibn Qadi Suhba, cf. E?, III, 814.

73 al-Safadi 2005, nr. 44, 1 : 353. Sur Safi b. ‘Ali, cf. al-Safadi 1982, xvi : 77-85 (no.
97) ; EP, IX, 180-1.

74 Lanote se trouve dans al-Safadi 2005, 322. Sur le papier rouge de Kerak et Damas,
cf. al-Qalgasandi 1913-22, vi : 193.

75 al-Safadi 2005, 2 : 186-90. Sur Ibn Nubata, cf. EI?, III, 900-1.

76 al-Safadi2005, nr. 19, 1 : 194-7. Sur Altunbuga al-Jawuli, cf. al-Safadi 1998, i, 610 ;
al-Safadi 1982, ix : 366.

77 al-Safadi 2005, nr. 99, 2 : 321. Sur Mugaltay b. Qiljj b. ‘Abd Allah al-Bakjari, cf. al-
Safadi 1998, v : 433.

78 Un étude globale du profil des correspondants d’al-Safadi serait extrémement
instructive, mais dépasserait les limites de cet article.

79 Arberry 1961, 108, 112, 113, 114, 115, 116, 117.
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avéré jusqu'a présent,®® des vers (tawil) d'un certain Sayh Ibrahim
al-Gazzi al-Qadiri et sa réponse a ceux-ci, datée du 6 Rabi‘ al-awwal
756/21 mars 1355, qui comprend notamment ce qui ressemble a un
carré magique.®*

Inversement, la Tadkira al-salahiyya, comme elle est parfois
appelée, est citée dans sa correspondance. Par exemple, Muhyi al-
din al-Sahraziiri, connu comme Ibn Qadi al-Mawsil (m. 778/1377) (al-
Safadi 1953, 3 : 275), a emprunté plusieurs volumes de la tadkira et
a rédigé des vers vantant I'ouvrage. Par exemple, au sujet du volume
19, il écrit (métre ramal) :

FEESTS SACIPIN] 550 e Lelis W L
S N 955 i I e 55
Ll T AT 5 55 e g0l AL
Nous n’en avons pas vu de pareille Certes cette Tadkira glorieuse
Elle a réuni de toute signification, Elle arassemblé de toute parole,
les perles lor pur
Carvraimentil a été novateuren ce Que Dieu veille sur celui quil'a
qu’il a bien écrit composée

1 al-Safadi2005,2:132;MS Berlin WE Il 151, f. 82.

Comme on le constate, et d'une maniére générale, le personnage
est extrémement élogieux envers al-Safadi et celui-ci cite in extenso
tout ce qu'il lui écrit. La notice au sujet de Taql al-din al-Subki
(m. 756/1355) (al-Safadi 1988, XXI : 253 ; 1998, 3 : 417) contient elle
aussi une allusion a la Tadkira : pour ce qui est de la lettre dont il
est question, seuls les vers sont consignés dans l'ouvrage, la partie
en prose de la réponse se trouvant dans le volume 29 de la Tadkira,
elle n'est pas répétée (al-Safadi 2005, 2 : 5-18, ce passage 9-10). Cela
démontre que la Tadkira circulait du vivant d’al-Safad.

Enfin, il est amusant de noter que certaines requétes d’al-
Safadi s’apparentent a ce que l'on a vu dans la correspondance de
Bonebakker. Ainsi, lors de son séjour a la chancellerie d’al-Rahba,
il se sent isolé et correspond donc beaucoup, notamment avec
Ibn Nubata, qui est alors toujours son ami, et il lui demande de
lui envoyer des livres, pour le distraire de son ennui et le garder

80 Le volume de Gotha est peut-étre lui aussi un holographe, mais je n’ai pas encore
pu le constater moi-méme.

81 Princeton University Library, ms Garrett 3570Y, ff. 89b-92. Ce volume de la Tadkira
est en ce moment en cours d’édition. A terme, une édition digitale sera disponible en
ligne. Sur les carrés magiques, cf. Ahrens 1917, 1922 ; Bergstrasser 1922 ; et le plus
récent Gunther, Pielow 2018 (que je n’ai pas encore pu consulter).
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informé de ce qu'il se passe au centre de l'activité.®? Les demandes
de tirés-a-part de Bonebakker et de ses correspondants participent
du méme esprit.

11 Conclusion

Etudier la correspondance des chercheurs et des grands hommes
(comme Dévényi 2015) permet de mieux les comprendre, de mieux
comprendre leur réseau et méme, parfois, leur méthode de travail,
puisqu’ils mentionnent leurs sujets de recherche et s'échangent des
tirés-a-part ou vers de poésie. Les informations sont intéressantes,
meéme dans le cas d’al-Safadi, ou il s’agit d’appliquer un deuxieme
niveau de lecture puisqu’il publie lui-méme ses lettres. On constate
qu'il s’y présente sous son meilleur jour. Mais les allusions a son
carnet de lecture, la tadkira, outil de travail personnel, sorte de pense-
béte, indiquent que les différents volumes du carnet circulaient déja
de son vivant et qu’ils n'étaient donc pas seulement congus comme
le premier jalon de sa méthode de travail, mais aussi, déja, comme
une sorte de readers’ digest ou de recueil de lieux communs, comme
ceux qui fleurirent en Europe au XVIIIe siecle.®*

Bonebakker et al-Safadi entretiennent tous deux un réseau
de correspondants important et diversifié, passent une partie
non négligeable de leur temps a écrire des courriers, a échanger
des informations, des ouvrages, des travaux, des idées, des vers
de poésie. Ils accordent tous deux une grande importance a leur
correspondance, mais pas de la méme maniére : au contraire de
Bonebakker, qui la voit comme un outil, un moyen et non une fin, al-
Safadi considere que sa correspondance est un accomplissement, un
véritable travail littéraire digne d’étre publié. Nous y reviendrons
dans la suite du projet de recherche.

Bonebakker a vécu les débuts d’'un changement de paradigme
important en terme de méthode de travail, tout comme al-Safadi
avait vécu a une période de surabondance d’informations supposant
un changement dans la fagon d’appréhender le savoir, rendant
nécessaire la tenue de cahiers de notes caril est désormais impossible
de mémoriser tous les détails de ce que 'on apprend. Al-Safadi note
tout, conserve tout, notamment la copie des lettres qu'il rédige, tout
comme Bonebakker. Sa tadkira joue le role d’'une sorte de journal
ou d’agenda et lui permet de si bien se souvenir des dates, lieux et
détails relatifs a des événements parfois passés depuis longtemps.

82 al-Safadi 2005, 2 : 180-268, notamment 192-4 ; la correspondance couvrant le
séjour a al-Rahba : 192-225.

83 A ce sujet, cf. Blair 1996 ; Havens 2001 ; Décultot 2003.
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Nous n’avons pas ce type de carnet pour Bonebakker. Qu'auront
les chercheurs de demain au sujet des chercheurs d’aujourd’hui ? Des
disques durs ? Des sauvegardes ?... Avec I’écrasement des fichiers et
la sauvegarde de la seule derniere version d'un document, il leur fau-
dra trouver des informations autrement...
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Fishbein, Michael (1942-), PhD a UCLA avec Bonebakker comme Committee
Chair en 1988, se sont peut-étre déja connus a Columbia (BA en 1963).
Frischkopf, Michael, doctoranta UCLA (PhD 1999), Prof. a la University of Alberta.

Frithwald, Wolfgang (1935-), Univesitat Miinchen (DFG 2013).

Gabrieli, Francesco (1904-1996), Universita La Sapienza di Roma (Borruso
1974 ; Traini 1999 ; Behn 2004, 1 : 575).

Ghersetti, Antonella (1962-), Universita Ca’ Foscari, Venise.

Haikal, Samir, Muscat, Oman.

Halm, Heinz (1942-), Universitat Tibingen (Behn 2004, 2 : 14).

Hayes, John, étudiant de Bonebakker a UCLA, Prof. a Berkeley (Center for
Middle East Studies) ; ont collaboré a ’'Onomasticon arabicum (Bonebakker,
Hayes 1986).

Heinrichs, Wolfhart (1941-2014), Harvard University (Behn 2004, 2, 55;
Gruendler & Cooperson 2008, xiii-xix ; NELC Website ; Cooperson 2014).
Heinrichs, Alma (née Giese), chercheuse free-lance®* (bibliographie dans

Gruendler & Cooperson 2008, XXXV-XXXVi).

84 Orthographié « Atallah » dans les notes de Bonebakker.

85 Notamment auteur de Giese 1981, le livre tiré de sa these de doctorat, dont W. Hein-
richs annonce la publication a Bonebakker dans un courrier daté du 21 janvier 1982
(dossier 3).

48

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2018, 7-52 ISSN 1125-3789



Franssen
Le savant et son époque a travers sa correspondance

Ibrahim, ‘Ali Najib.

Kirsner, Joseph B. (1909-2012), Prof. au Chicago University Hospital, un
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1 Introduzione

Il periodo che sta a cavallo tra gli anni Settanta e Ottanta fu un momen-
to assai significativo per la didattica dell’arabo a non arabofoni - an-
che nota a livello internazionale come Teaching Arabic as a Foreign
Language -, area nella quale si colloca il presente contributo. A parti-
re dal 1978, anno in cui si tenne a Riad il primo simposio internazio-
nale dedicato alla suddetta area, e per tutto il decennio successivo si
assistette infatti a un notevole sviluppo di questa disciplina sia sul pia-
no pratico sia su quello della ricerca, favorito dalla crescente atten-
zione internazionale per le vicende mediorientali e il conseguente in-
cremento dell’interesse attorno allo studio della lingua araba, uscita
ormai dai confini della regione e diventata a tutti gli effetti lingua in-
segnata a livello globale nei pill disparati contesti e nelle diverse va-
rieta colloquiali.

Tale tuffo nel passato & motivato dal fatto che fu in questa atmosfera
che venne alla luce I'opera di Tammam Hassan, noto studioso egizia-
no definito ‘pioniere della linguistica’ araba moderna, scomparso nel
2011. Nel 1983 egli pubblico al-Tamhid fi iktisab al-luga al-‘arabiyya
li-gayr al-natiqin bi-ha (Introduzione all’acquisizione della lingua ara-
ba da non-arabofoni) all’interno della collana di studi linguistici dell’U-
niversita Umm al-Qura di Mecca, opera fondamentale nel campo della
linguistica applicata alla lingua araba nella quale lo studioso egizia-
no presento l’approccio a tre livelli nel processo di acquisizione del-
la lingua araba: lo stadio di conoscenza, lo stadio di comprensione e
per ultimo quello di piacere (marhalat al-istimta‘). E con questo scrit-
to inoltre che lo studioso inizio a concentrarsi sulla didattica dell’ara-
bo a non arabofoni, dopo essere divenuto celebre grazie alla sua ope-
ra magna pubblicata nel 1973 ‘La lingua araba: significato e struttura’
(al-Luga al-‘arabiyya ma‘na-ha wa-mabna-ha).

Obiettivo della presente ricerca e 1'esplorazione del terzo stadio,
ovvero quello di ‘piacere’ o ‘godimento’, il quale si caratterizza per
la trattazione di temi peculiari come la comprensione della bellezza
in un testo e il gusto letterario (tadawwuq adabi), il quale - secondo
Husayn Sulayman Qtra - e attitudine (igtidar), frutto del costante dia-
logo tra letteratura (adab), retorica (baldga) e critica letteraria (naqd),
quest’ultimi elementi inseparabili come le diverse parti che formano
un albero (Qura [1969] 1972, 239). Secondo i maggiori studiosi della
disciplina tali temi rappresenterebbero i tratti distintivi dell’insegna-
mento dell’arabo a non arabofoni, il quale comprenderebbe determi-
nate abilita, attitudini o discipline specifiche della lingua araba e la
sua tradizione. Per questo motivo si indaghera nel presente contribu-
to come lo stadio di piacere influisca sulla didattica della lingua araba
a non arabofoni e su che piano cio avvenga nella visione di Tammam
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Hassan,* prendendo parzialmente in considerazione al contempo - e
mai in maniera esaustiva per chiari limiti di spazio - il suo pensiero e
le sue influenze in relazione alle teorie sull’acquisizione delle lingue
seconde o straniere. Si collegheranno le teorie del linguista egiziano
alla produzione degli anni Ottanta nel campo della didattica dell’ara-
bo a non arabofoni e ad alcuni celebri esempi successivi che conside-
rano il tadawwuq adabi obiettivo finale dell’apprendimento dell’arabo
standard e dei relativi testi letterari, uno fra tutti il ‘limite linguistico’
(saqf lugawi) di al-Sa‘ild Muhammad Badawi (1992).

Oltre a cio un altro obiettivo dell’articolo & fare luce su un autore
ancora insufficientemente celebrato dagli studiosi non arabi,? ancor
pill se messo in relazione alla sua opera al-Tamhid fi iktisab al-luga
al-‘arabiyya li-gayr al-natiqin bi-ha (d’ora in poi abbreviata al-Tamhid
fiiktisab al-‘arabiyya) dedicata alla didattica dell’arabo a non arabo-
foni e analizzata nel presente contributo. Pur essendo ormai datato,
il lavoro di Hassan resta oggi un’opera essenziale della suddetta di-
sciplina, oltre che fonte utilissima per gli studiosi che intendono con-
durre riflessioni teoriche circa I'ideologia arabo-islamica in relazione
all’apprendimento dell’arabo. A distanza di 35 anni l’opera di Tammam
Hassan & ancora attuale poiché prende in esame importanti questio-
ni e valorizza le specificita della lingua araba e della sua tradizione.

Infine, prima di passare alla trattazione, € doveroso precisare che
la varieta linguistica considerata in questo contributo € ’arabo stan-
dard moderno (al-luga al-‘arabiyya al-fusha al-hadita), non tanto per
una particolare linea di pensiero, quanto piuttosto perché essa ¢ la va-
riante generalmente considerata dagli studiosi arabi nel campo della
didattica dell’arabo a non arabofoni,* incluso Tammam Hassan, il qua-
le si espresse piu volte nettamente a favore dell'insegnamento dell’a-
rabo standard - o semplicemente ‘arabo’ come si trovera di segui-
to - essendo contrario quindi a quello delle varieta colloquiali. In tal
senso 1'obiettivo del contributo & anche quello di chiarire brevemen-
te la linea di pensiero di Hassan, la quale forgia la sua rappresenta-
zione della lingua araba e dalla quale scaturisce, di conseguenza, la
sua teoria glottodidattica.

1 Intal senso questo contributo rappresenta un approfondimento di Facchin 2017.

2 Se si escludono gli studi coranici sono ancora pochi gli studiosi che lo citano. Si ve-
da ad esempio Elamrani-Jamal 1983, al-Batal 1990 e Suleiman 1999, 2012.

3 Siveda anche l'articolo di Giolfo, Sinatora 2018 a riguardo.
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2 Cornice teorica di riferimento: la didattica
dell’arabo a non arabofoni

La didattica dell’arabo a non arabofoni & una disciplina afferente al
campo della linguistica applicata, conosciuta oggi a livello internazio-
nale con 'espressione inglese Teaching Arabic as a Foreign Language
(o semplicemente con il suo acronimo TAFL) e dagli esperti con la sua
versione araba ta‘lim al-luga al-‘arabiyya li-gayr al-natiqin bi-ha (inse-
gnamento dell’arabo ai non arabofoni), o una delle sue innumerevoli
varianti ‘a stranieri’ (li-l-aganib), ‘a non arabi’ (li-gayr al-‘arab), ‘a par-
lanti altre lingue’ (li-I-natiqin bi-lugat uhra), ecc. (Ta‘ima 1986, 52).

Seppure I'insegnamento dell’arabo ai non arabofoni come pratica
didattica affondi le sue radici nella storia, essendo presente negli ate-
nei d’Europa gia dalla fine del XVI secolo e ben prima in altri contesti,
vedasi ad esempio la Escuela de traductores di Toledo o alcune zone
degli attuali Iran, Afghanistan, India o Nigeria, la nascita della didat-
tica dell’arabo a non arabofoni come disciplina scientifica e piuttosto
recente, poiché per lungo tempo gli studiosi arabi si soffermarono a
dibattere ‘quale’ varieta di arabo insegnare, trascurando la discussio-
ne sul ‘come’ insegnare. La didattica dell’arabo a non arabofoni co-
me area di ricerca si sviluppa dunque tra gli Stati Uniti, I’'Europa e
il mondo arabo sul finire degli anni Cinquanta, quando il nuovo ordi-
ne mondiale, scaturito dalla fine della Seconda guerra e dal graduale
processo di decolonizzazione, garantisce una rinnovata centralita al-
le nazioni arabe da poco indipendenti. Essa e cosi il frutto dello scam-
bio e del dialogo tra le neonate nazioni arabe e il resto del mondo at-
torno alla fine degli anni Cinquanta.

Inizialmente formatasi come ramo della linguistica applicata, la di-
dattica dell’arabo a non arabofoni si sviluppa nei decenni successi-
vi per diventare dapprima ‘area di ricerca indipendente’ (Bakalla in
Mubarak 1978, 70), poi disciplina a tutti gli effetti ed € oggi insegnata
nelle universita a livello internazionale. In particolare il suo sviluppo
a cavallo degli anni Settanta e Ottanta € assai significativo per questo
articolo, poiché & in questo periodo che si colloca I’'opera di Tammam
Hassan presa in considerazione. E infatti nel 1978, anno cruciale per
la suddetta disciplina, che si tenne il primo simposio sulla didattica
dell’arabo ai non arabofoni (al-nadwa al-‘alamiyya al-ula li-ta‘lim al-
‘arabiyya li-gayr al-natiqin bi-ha) a Riad, presso 'Universita Re Sa‘ud,
all’epoca chiamata ‘Universita di Riad’ (Gami‘at al-Riyad). Lincontro
rappresento un’eccezionale occasione per gli studiosi di tutto il mon-
do al fine di entrare in contatto con altri colleghi e dibattere delle piu
aggiornate teorie - oltre che delle buone prassi - nel campo della di-
dattica delle lingue moderne e nello specifico quella dell’arabo rivol-
ta ai non arabofoni. Il simposio diede inoltre il via a una serie di ini-
ziative e a un’intensa attivita di ricerca nel triennio successivo, tanto
da essere considerato un periodo di graduale crescita e sviluppo del-
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la disciplina come area di studio scientifica grazie alla pubblicazione
di saggi e articoli, la formazione di comitati per la redazione di libri
di testo di lingua araba, la nascita di nuovi istituti, I'organizzazione di
numerosi simposi tra il Cairo, Khartoum e I’Arabia Saudita, ecc. E in
questa atmosfera che si colloca 'opera di Tammam Hassan analizza-
ta piu approfonditamente nelle sezioni seguenti.

3 Il contributo di Tammam Hassan alla didattica dell’arabo

‘Pioniere della linguistica’ araba moderna (ra’id lugawi) e 1'appellati-
vo che Tammam Hassan si guadagno dopo una lunga carriera, a tratti
errabonda, dedicata alla linguistica araba, dapprima concentrandosi
sulla fonetica (Hassan 1952), poi sulla metodologia di ricerca linguisti-
ca (1955) e infine sulla didattica dell’arabo a non arabofoni. Sebbene
quest’ultima rappresenti un’area di ricerca marginale nel complesso
della produzione scientifica del linguista egiziano, & doveroso far lu-
ce sull’apporto che egli ha dato al campo della didattica dell’arabo a
non arabofoni, nonché - brevemente - sul suo pensiero. In tal senso il
presente paragrafo non puo essere esaustivo per ovvi limiti di spazio
e per questo motivo si rimanda a lavori come quello curato da ‘Abd
al-Rahman al-‘Arif che, nel 2002, raccolse una serie di articoli redat-
ti dagli allievi di Hassan in un’opera biografica dedicata al linguista
intitolata Tammam Hassan ra’idan lugawiyyan (Tammam Hassan pio-
niere della linguistica).

Hassan nacque nel 1918 nel villaggio di El-Karnak, nell’Alto Egit-
to, dove dimostro gia all’eta di undici anni di avere notevoli doti intel-
lettuali riuscendo a memorizzare il Corano per intero (al-‘Arif 2002,
13); poi si sposto al Cairo per studiare presso al-Azhar, diplomandosi
nel 1939. Dopo aver completato gli studi alla Dar al-‘Ulum, si trasfe-
ri a Londra dove si laureo e ottenne il dottorato in fonetica nel 1952
con una tesi dedicata alla varieta colloquiale di Aden, nell’attuale Ye-
men. In Inghilterra conobbe il linguista John Rupert Firth (1890-1960),
del quale fu allievo e che influenzo la sua prima produzione come per
esempio ‘Metodologia della ricerca linguistica’ (Manahig al-baht fi al-
luga), scritto pubblicato al Cairo nel 1955. Degno di nota e 'articolo
‘Grammatica e logica’ (al-Nahw wa-l-mantiq) pubblicato su Magallat
al-Azhar (Hassan 1960), suo contributo al dibattito sulla riforma della
lingua e la sua semplificazione, che tenne impegnati gli studiosi di tut-
to il mondo arabo per lungo tempo e che coinvolse varie riviste scien-
tifiche come il ‘Giornale dell’Accademia della lingua araba’ (Magallat
magma“ al-luga al-‘arabiyya), ‘Il Giornale’ (al-Magalla), il ‘Giornale
dell’Accademia damascena’ (Magallat magma*‘ Dimasq), ecc.

Tuttavia € nel 1973 che Hassan pubblico la sua opera magna ‘La lin-
gua araba: significato e struttura’ (al-Luga al-‘arabiyya ma‘na-ha wa-
mabna-ha), la quale lascio il segno nel campo della linguistica araba
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moderna negli anni a venire per le tematiche affrontate dal suo auto-
re. Hassan fu infatti il primo a scardinare la tradizionale suddivisio-
ne tripartita del discorso (agsam al-kalam), articolata in nome, verbo
e particella e generalmente ascritta a Sibawayhi (m. 180/796), indivi-
duando invece sette partes orationis (Hassan 1973).

Durante gli anni Ottanta, dopo una serie di incarichi tra I’Egitto,
la Nigeria, il Marocco e il Sudan (al-‘Arif 2002), inizid una nuova fase
per il linguista egiziano, il quale si sposto a Mecca, dove insegno 1'a-
rabo per 16 anni presso |'Istituto per l'insegnamento dell’arabo a non
arabofoni dell’Universita Umm al-Qura (Ma‘had al-luga al-‘arabiyya
li-gayr al-natiqin bi-hd), all’epoca ‘Universitad Re ‘Abd al-‘Aziz’. E in
questo periodo che lo studioso inizio a interessarsi alle teorie sull’ac-
quisizione delle lingue seconde o straniere, pubblicando 1'opera ana-
lizzata in questo articolo e partecipando a una serie di importanti ini-
ziative nel campo della didattica dell’arabo a non arabofoni come la
guida della commissione dell’Universita Umm al-Qura per la redazio-
ne del testo ‘Corso base di lingua araba per non arabofoni’ (al-Kitab
al-asasi li-ta‘lim al-luga al-‘arabiyya li-I-natiqin bi-lugat uhra) summen-
zionato, poi completato da Rusdi Ahmad Ta‘ima e Mahmud Kamil al-
Naga nel 1983.

Nelle sue opere Hassan dimostro di prendere varie posizioni sulle
teorie di acquisizione linguistica, frutto anche delle sue numerose let-
ture. Esse lo inquadrano nello strutturalismo, ma risentono anche delle
teorie di Noam Chomsky (al-‘Arif 2002, 7). In generale Hassan (1983,
91) sosteneva che una lingua andasse imparata nel suo ambiente na-
turale (bi’a siyaqiyya),* affermazione che riporta alla mente le teorie
contenute nell’opera di Stephen D. Krashen e Tracy D. Terrell The Nat-
ural Approach uscita in contemporanea con quella di Hassan nel 1983.
Al contempo Hassan dimostro anche consapevolezza pratica, poiché
affermo che lo studente di lingua straniera non puo apprendere come
il bambino acquisisce la sua lingua madre. Egli non & infatti una pa-
gina bianca, in quanto impara una lingua seconda (o straniera) inne-
stando sulle sue abitudini linguistiche di parlante nativo nuove abitu-
dini relative alla lingua obiettivo (Hassan 1983, 148).

In ultima analisi, ma per questo non meno importante, Tammam
Hassan fu strenuo sostenitore dell’insegnamento dell’arabo nella sua
varieta ‘piu eloquente’ (al-luga al-‘arabiyya al-fusha) a discapito delle
varieta colloquiali, le quali egli riteneva potessero confondere gli ap-
prendenti non arabofoni disorientandoli nella diversita delle pronun-
ce (1983, 66). Secondo Hassan inoltre I’arabo standard sarebbe 1'uni-

4 Piu propriamente Hassan utilizza 1'aggettivo siyaqi ovvero ‘relativo al contesto’, il
quale puo tuttavia essere letto come maturale’, quindi ‘ambiente naturale’ nel senso
krasheniano, da una lettura della riflessione che il linguista egiziano impernia su tale
concetto (Hassan 1983, 91).
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ca varieta degna di essere insegnata, anche per ragioni collegate alla
domanda di istruzione degli studenti in arrivo nel mondo arabo (1983,
66), posizioni sulle quali molti studiosi arabi del campo si trovarono
d’accordo (si veda ad esempio al-‘Usayli 2002, 177; Madkur, Haridi
2006, 79) e che pochissimi misero in discussione confutandole parzial-
mente (al-Naqga 1985b; Ta‘ima 1986). Al fine di corroborare la sua tesi
il linguista cita 1’esempio delle cattive pratiche didattiche dei docenti
di arabo a non arabofoni rivelando che questi utilizzano spesso 1’arabo
colloquiale al posto dello standard in classe e che inoltre sviano lo stu-
dente dalla pronuncia corretta. Questa prassi genererebbe confusione
nell’apprendente e soprattutto andrebbe a inficiare sui primi due sta-
di dell’apprendimento pregiudicando la conoscenza esatta della forma
e la comprensione dei significati (Hassan 1983, 67). Pili precisamente
la giustificazione che Hassan fornisce in ragione dell’esclusione delle
varieta colloquiali dall’insegnamento sottende una questione ben piu
complessa legata all’ideologia della lingua ovvero il rifiuto delle varie-
ta parlate in quanto indegne di essere studiate o addirittura ‘inesisten-
ti’ come gia spiegato in celebri studi sulla diglossia.®

Questa linea di pensiero forgia la rappresentazione di Hassan del-
la lingua araba, a servizio del Corano e dell’identita linguistica comu-
ne (Hassan 1983, 71), non solo distinta dalla varieta ‘piu eloquente’
ma anche ‘moderna’. In questo senso lo studioso afferma che la pro-
nuncia deve rispecchiare 1'uso attuale oltre che rispettare il principio
di accuratezza. La teoria glottodidattica che ne deriva si puo riassu-
mere nei sequenti punti basilari: in primo luogo 'uso del registro elo-
quente a discapito di quello colloquiale (al-isti‘mal al-fasih duna al-
‘ammi), poi l'accuratezza della pronuncia (nutq salim), 'impiego di
metodi didattici moderni e il raggiungimento del gusto letterario, fi-
ne ultimo dell’apprendimento, del quale si parlera pill approfondita-
mente nei paragrafi successivi.

4  Loperadi Tammam Hassan nel contesto della ricerca

Come si & visto in precedenza, la didattica dell’arabo a non arabofoni,
sviluppatasi come ramo della linguistica applicata sul finire degli anni
Cinquanta, ebbe un nuovo impulso nel quadriennio che va dal 1978 al
1981, ovvero a cavallo tra gli ultimi anni del XIV e i primi del XV seco-
lo dell’egira, quando gli studiosi arabi si interrogarono sul ruolo che
la loro lingua potesse avere sulla scena internazionale globalizzata al-
la volta del nuovo secolo. Uno fra tutti Turki Rabih si chiese nell’arti-
colo «Hal tusbih al-luga al-‘arabiyya fi al-qarn al-hamis ‘asar al-higri
luga ‘alamiyya min gadid?» se ‘I’arabo sarebbe diventato una lingua

5 Siveda, ad esempio, Ferguson (1959, 1990) e Bassiouney (2009).
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mondiale nel nuovo secolo’, un articolo e un quesito che ben sintetiz-
zano l'atmosfera di quegli anni in cui l’arabo inizio a essere insegnato
nei piu disparati contesti (al-Naqga 1985b), nelle diverse varieta collo-
quiali (Badaw1 1992, 55) e che pronostica il mutamento descritto da
Nielsen (2009, 147) anni dopo e cioé che I’arabo passo dall’essere

a scholarly language studied for religious and, at times, commer-
cial reasons in the 16th and 17th centuries to serving as one of the
main foreign and second languages in the 21st century.

Pill precisamente, nel breve lasso temporale sopra considerato si as-
sistette a un notevole sviluppo della didattica dell’arabo, che passo da
ramo della linguistica applicata ad area di ricerca indipendente e di-
sciplina a tutti gli effetti (Mubarak 1978, 70). Cio fu possibile grazie
alla crescente attenzione degli studiosi arabi, i quali si concentrarono
su nuovi focus di ricerca come la realizzazione di sillabi nozionali-fun-
zionali (Ta‘ima 1982), l'insegnamento dell’arabo come lingua d’origine
(al-Munazzama 1988) o quello della letteratura (al-Maligi 1989), oltre
che temi gia dibattuti come la semplificazione linguistica (taysir) e la
redazione dei libri di testo. Del resto, & doveroso far notare che e pro-
prio in questo periodo e quello immediatamente successivo che nac-
quero i primi ‘corsi base’ (kitab asasi) di lingua araba e cio dal notevo-
le impulso dato da alcune istituzioni come per esempio 1’Arab League
Educational Cultural and Scientific Organization (ALECSO), la qua-
le promosse una serie di seminari sul tema nei primi anni Ottanta.
Non solo, lo sviluppo della disciplina come area di ricerca e pratica
didattica si deve inoltre alla nascita di nuovi centri per l'insegnamento
dell’arabo ai non arabofoni, la formazione di unita di ricerca dedica-
te e l'istituzione di collane di studi sulla linguistica applicata all’inse-
gnamento dell’arabo, una tra le quali la collana dell’Istituto per 'in-
segnamento dell’arabo a non arabofoni dell’Universita Umm al-Qura
di Mecca sopraccitato, la quale pubblico numerosi contributi di colo-
ro che sarebbero diventati celebri studiosi nel campo della suddetta
disciplina: Rusdi Ahmad Ta‘ima (1940-2013), il suo collega Mahmud
Kamil al-Naqga e il linguista egiziano Tammam Hassan per ’appunto.
Tra le realizzazioni della collana & doveroso dunque citare al-Tamhid
fiiktisab al-‘arabiyya di Hassan, edita nel 1983, la quale si inserisce nel
campo della linguistica generale e quella applicata all'insegnamento
dell’arabo, piu propriamente denominata ‘didattica dell’arabo a non
arabofoni’. L'opera & un trattato di linguistica araba nella quale 1'auto-
re discute numerosi aspetti legati alla disciplina, menzionando famosi
grammatici e intellettuali del passato come Sibawayhi, Ibn Ginni, al-
Gahiz, al-Suyiti, ecc., ma allo stesso tempo intellettuali dell’era mo-
derna come Wilhelm von Humboldt (1767-1835) e le relative teorie.
Lopera di Hassan divenne famosa per 'approccio a tre livelli - pit
propriamente ‘stadi’ (marahil) - nel processo di acquisizione della lingua
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araba ivi discusso. Il primo dei tre € lo ‘stadio di conoscenza’ (marhalat
al-ta‘arruf), il quale comprende secondo il linguista egiziano elementi
e abilita basilari della lingua come ad esempio il saper distinguere i di-
versi suoni e le parole, attribuendo loro un ruolo. Ad esempio, uno stu-
dente che raggiunge e completa il primo stadio dovrebbe saper distin-
guere le funzioni del participio attivo fa‘il e di quello passivo maful.

Lo stadio che segue e quello di ‘comprensione’ (marhalat al-isti‘ab),
che Hassan associa alla comprensione delle funzioni dei periodi (anmat
al-gumal) e, se completato, permette all’apprendente di capire i signi-
ficati (ma‘ani) di un testo. In questo stadio il linguista include anche la
comprensione culturale (isti‘ab al-taqafa). In tal senso Hassan affer-
ma che il concetto di cultura associato alla societa araba integra due
versanti che identifica di per sé come due culture interconnesse, com-
plementari e opposte allo stesso tempo, quella araba e quella islamica
(Hassan 1983, 85). Egli sostiene che esse sono molto diverse fra loro:
mentre la cultura araba persegue la conoscenza e I’educazione dello
spirito nazionalista (ruh gawmiyya), quella islamica ha come obietti-
vo il fornire esempi (qudwa), insegnamenti (maw‘iza) e istruire sulle
questioni religiose (irsad ila awamir al-din). Pertanto il docente di ara-
bo a non arabofoni ha il dovere di introdurre entrambe le componenti
della cultura arabo-islamica tra i propri studenti. Nel far cio, secondo
il linguista egiziano, il docente dovra seguire il principio di semplici-
ta, scegliendo temi appropriati e servendosi di strumenti audiovisivi
(Hassan 1983, 92), affermazione che lo inserisce nelle tendenze strut-
turaliste che caratterizzavano la didattica dell’arabo di quell’epoca (si
veda ad esempio al-Qasimi 1979; al-Swisi 1979).

11 terzo e ultimo livello descritto da Hassan - del quale si trattera
piu approfonditamente nel prossimo paragrafo - & denominato ‘sta-
dio di piacere’ o ‘godimento’ (marhalat al-istimta‘). Esso e il piu al-
to dei tre e il massimo al quale possa aspirare I’apprendente; si rag-
giunge quando lo studente padroneggia il gusto letterario (tadawwuq
adabi) e arriva cosi a comprendere la bellezza in un testo di letteratu-
ra. In tal senso & accessibile per ultimo poiché 1’approccio a tre livel-
li di Hassan si inserisce in una gerarchia rigida, la quale fa si che lo
studente non passi allo stadio successivo fintanto che non ha comple-
tato quello precedente. L'acquisizione della lingua araba puo dunque
avvenire solo in un ordine preciso: dalla conoscenza alla comprensio-
ne per poi finire con il piacere.

Larabo, in questo senso, non & visto da Hassan come lingua veicola-
re, funzionale ad esempio agli scambi commerciali, i rapporti diploma-
tici, ecc. - come avveniva in altri contesti educativi durante gli anni Ot-
tanta (siveda Salih 1980; Badaw1 1992, 55) - ma come lingua letteraria
e patrimonio culturale. Lobiettivo ultimo dell’approccio a tre livelli pro-
posto da Hassan ¢ la padronanza della lingua della letteratura, quindi
il raggiungimento del gusto letterario e la conoscenza dell’arabo come
lingua di cultura e tradizione. Tale obiettivo poco si discosta da quel-
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lo dei corsi di arabo per scopi religiosi (al-‘arabiyya li-agrad diniyya),
i quali hanno caratterizzato la didattica dell’arabo a non arabofoni sin
dai suoi primi giorni, soprattutto in Arabia Saudita, dove molti istituti
ieri come oggi insegnano la lingua attraverso lo studio del Corano, gli
ahadit, il diritto islamico, ecc. (al-Fawzan 2014). Questa scelta, oltre ad
essere supportata da ricerche scientifiche (al-Naga 1985a) e da analisi
di mercato sulla domanda di formazione, deriva prevalentemente dal
fatto che I'arabo e legato da sempre alla religione e quindi alla sacerta
del Corano, legame ribadito piu volte dai glottodidatti arabi (al-Qasimi
1979; Bahgat 1980; Sini, al-Qasimi 1980, ecc.),® i quali hanno sottoline-
ato il legame necessario tra la natura eterna della lingua e quella della
religione’ o, riportando le parole di famosi eruditi come Abi Mansir
al-Ta‘alibi (m. 429/1039), hanno descritto il nesso che unisce lingua e
religione: ‘chi ama Allah, ama il suo Profeta, dunque gli arabi e la loro
lingua, attraverso la quale il Corano ¢ stato rivelato’.® In tal senso 1'ap-
proccio proposto da Hassan e l'insegnamento dell’arabo per scopi re-
ligiosi condividono lo stesso obiettivo, poiché mirano alla padronanza
di una lingua principalmente per propositi culturali o al fine di pratica-
re la vita religiosa, escludendo pertanto i principi di funzionalita e co-
municazione che invece caratterizzano gran parte della glottodidattica
contemporanea, compresa quella dell’arabo, come si vedra in seguito.

Nei decenni successivi alcuni linguisti e pedagogisti arabi hanno cita-
to Hassan e la sua celebre teoria dell’approccio a tre livelli. Uno fra tut-
ti il noto studioso egiziano al-Sa‘ld Muhammad Badawi (1924-2014), il
quale sviluppo dalle riflessioni di Hassan il concetto di ‘limite linguistico’,
esaminato pil avanti in questo articolo. Oltre a lui vi & anche il saudita
‘Abd al-‘Aziz al-‘Usayli, il quale per redigere il suo trattato di linguisti-
ca applicata pubblicato nel 2002 si ispir¢ a una serie di letture dispa-
rate edite da famosi studiosi come ‘Al al-Qasimi, Rusdi Ahmad Ta‘Ima,
Mahmtud Kamil al-Naga, Muhammad Hasan Bakalla, ‘Ali Ahmad Madkir,
Mahmiud Isma‘l Sini e nondimeno il linguista egiziano Tammam Hassan.

Nonostante la discreta fortuna della quale ha goduto al-Tamhid fi
iktisab al-‘arabiyya di Hassan, appena apprezzabile rispetto a quella
riservata alla sua opera magna del 1973, tale pubblicazione si rivela
particolarmente interessante poiché pone l’accento su alcune specifi-
cita della lingua araba come la letteratura o il gusto letterario, le quali
la caratterizzano e rendono il suo apprendimento diverso se confron-
tato con quello di altre lingue.

6 Sipropone qui una selezione stringata dei glottodidatti che hanno trattato del sud-
detto legame nei primi anni Ottanta, periodo in cui si collocano le teorie di Hassan es-
poste in questo articolo. Per i decenni successivi si veda Facchin (2019).

7 Hulud al-‘arabiyya murtabit bi-hulud al-islam.

8 Bahgat 1980, 189. Qui e altrove, salvo indicazione contraria, la traduzione &
dell’Autore.
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5 Il terzo stadio dell’imparare

11 terzo stadio € dunque 1'ultimo e il pil alto (o avanzato) descritto da
Hassan, il quale lo denomina ‘stadio di piacere’ (marhalat al-istimta‘).
Esso non puo essere raggiunto senza che lo studente abbia prima co-
nosciuto i fondamenti del testo (mabani al-nass al-lugawi), ne abbia
compreso i relativi significati e sia cosi passato per i primi due stadi
descritti nel paragrafo precedente. Se con essi il linguista egiziano ha
trattato conoscenza, comprensione e una serie di questioni linguistiche
a esse correlate, nel terzo ed ultimo capitolo della sua opera Hassan si
occupa della forma linguistica (Sakl lugawi) e dell'influenza che que-
sta esercita sul gusto (dawq), chiedendosi come si genera il piacere
(ihsas al-istimta‘). Quest'ultimo e - secondo Hassan - gusto letterario
(tadawwuq adabi) citato peraltro da molti studiosi arabi’ e permette-
rebbe di comprendere dove risiede la bellezza in un testo. Tale dispo-
sizione, descritta da Husayn Sulayman Qura ([1969] 1972, 239) co-
me attitudine (iqtidar), & secondo Hassan strettamente connessa alla
riflessione sullo stile e parte del lavoro di analisi critica di un testo.

Nel terzo stadio dell’apprendimento, analogamente agli altri, la
varieta linguistica considerata e rigorosamente 1’arabo ‘piu eloquen-
te’, nonché lingua della letteratura (lugat al-adab), la quale fa uso di
espressioni come I’encomio (madh), il biasimo (damm), I'implorazione
(taraggi), I'incitazione (igra’), 'ammonimento (tahdir) o I’esortazione
(tahdid) e si caratterizza al contempo per lo stile prolisso (itnab), la
concisione (igaz), gli ornamenti stilistici (muhassinat), la presenza di
espedienti retorici come il linguaggio figurato (magaz), la metonimia
(kinaya), ecc. La lingua della letteratura descritta da Hassan (1983,
112) si distingue inoltre da altri tipi di registri o linguaggi settoriali
(lagwa) come ad esempio la lingua dei mercati*® o quella della scien-
za, la quale e oggettiva, concreta e semplice.

Se quelle sopraccitate sono le peculiarita della lingua della lette-
ratura, allo scrittore non resta che ‘agire’ sul testo, pilt propriamen-
te - come afferma Hassan - ‘sfruttare’ (tashir) la forma linguistica a
suo vantaggio per ottenere la compartecipazione emotiva del lettore.

Se cio che persegue lo scrittore nelle sue opere e la comparteci-
pazione emotiva del lettore o di chi ascolta, i quali sarebbero in-
dotti a guardare attraverso gli occhi dell’autore, ad ascoltare co-
me lui, a sentire quello che egli sente, a desiderare che si realizzi
cio che ha chiesto o che gli impedimenti siano rimossi, se e que-
sto cio che l'autore persegue, allora il piu celebre dei mezzi a sua

9 Siveda Ibrahim [1961] 1968; Qira [1969] 1972; al-Maligi 1989; Rusdi Hatir, Raslan
1990; Sihata [1992] 1996; Abd Magli, al-Faz 1998; al-Munazzama 1983, 87.

10 al-Luga allati yasta‘milu-ha man yamstna f1 al-aswagq.
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disposizione ¢ l'agire sulla forma linguistica, migliorandola, al fi-
ne di ottenere cio che si prefigge. (Hassan 1983, 111)

I mezzi che generano compartecipazione emotiva a disposizione del
letterato sono dunque discussi da Hassan, il quale si interroga sulla lo-
ro natura, chiedendosi se le persone di fronte ad essi siano uguali co-
me quando sono scaldati dal tepore del sole,** quindi influiscano di per
sé sul gusto, oppure se questi siano specifici a seconda delle diverse
culture (taqafiyya mahalliyya) e di conseguenza possano essere codi-
ficati solamente dai ‘nativi’ di una data cultura (nasi‘) e ancora se chi
legge il testo letterario possa beneficiarne per via innata o acquisita
(fitrt aw muktasab). Del resto, afferma Hassan (1983, 149), non tutti i
nativi possono arrivare a godersi il testo letterario e nemmeno tutti i
non-nativi sono in grado di comprendere la cultura obiettivo studiata,
a meno che non soggiornino nel paese dove & presente tale cultura.
Nella discussione sulla natura dei mezzi Hassan opera una distin-
zione significativa: egli spiega, in primis, che & una questione di ‘mar-
catezza’' e per questo motivo discerne tra utilizzo marcato (‘uduli) e
non marcato (usuli) della lingua. Per chiarire il concetto, il linguista fa
un esempio classico relativo all’ambito morfofonemico, per cui gawa-
la sarebbe la forma soggiacente marcata del verbo qala, il quale rap-
presenta la norma, la forma non marcata per I'appunto. Hassan spiega
inoltre che I'utilizzo non marcato della lingua garantisce la correttez-
za (sihha), non la bellezza, la quale scaturirebbe dall’utilizzo marca-
to. Quest’ultimo si realizzerebbe attraverso una serie di usi linguisti-
ci precisi come la traduzione (naql) del nome primitivo (§amid) con il
suo derivato (mustaqq) e viceversa,*? I'impiego della lingua®® per ge-
nerare nuovi significati (tashir al-lafz li-tawlid al-ma‘na), I'anacoluto
(iltifat), il taglib,** 1e cooccorrenze™ (tadam) e i loro rispettivi utilizzi

11 Fa-yakunu al-nds hayala-ha kama yatasawawna fi al-istidfa’ bi-hararat al-sams.

12 Siveda a tal riguardo la seguente frase Zayd ragul ‘Zayd & un uomo’ e la traduzi-
one del nome primitivo in essa contenuto con il suo corrispettivo nome derivato Zayd
muttasif bi-I-rugiila ‘Zayd & contraddistinto dalla mascolinita’ (Hassan 1983, 114).

13 Piu propriamente Hassan scrive ‘espressione’ (lafz), sebbene il tipo di neoformazi-
oni alle quali egli si riferisce comprendano usi linguistici di vario tipo come l'eufonia
(gars) o figure retoriche quali la metonimia (kindya), il double entendre (tawriya), la
sineddoche (magaz mursal), ecc.

14 Nello specifico Hassan fornisce i seguenti esempi di taglib ‘prevalenza’, i qualilo ass-
ocerebbero a un tipo di sineddoche nel quale il termine plurale viene sostituito con il suo
corrispettivo singolare. Ciononostante in questo caso si assiste a una vera e propria neo-
formazione: al-abawan per ‘il padre e la madre’ dove il genere maschile ‘prevale’ sulla scel-
ta lessicale alla base della neoformazione stessa, al-farqadan per ‘le stelle e y dell’Orsa
minore’, al-Hasanan per ‘Hasan e Husayn’, entrambi figli del quarto Califfo ben guidato ‘Ali.

15 Anche chiamate ‘collocazioni’ o ‘combinazioni lessicali’. In arabo, oltre alla propos-
ta dello studioso, sono anche dette mutalazimat, mutasahibat lafziyya o mutawaridat
(Husni, Newman 2015, 1).
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marcati come l'ellissi (hadf) sia essa grammaticale (nahwi) o retorica
(balagi; bayani), 'incremento (ziyada),*® la disgiunzione (fasl), l'inci-
so (i‘tirad) e l'inclusione (tadmin).*”

Attraverso gli utilizzi marcati della lingua sopradescritti il letto-
re puo compiacersi della bellezza di un testo letterario, ma - secon-
do Hassan (1983, 146) - esistono numerosi altri modi in cui chi con-
templa un testo sarebbe influenzato dalla sua bellezza. In tal senso
il linguista egiziano afferma che un testo puo suscitare attitudini na-
scoste (naza‘at kamina) nell’animo del lettore, il quale si fa coinvol-
gere dal contenuto, non dalla forma, la quale - a sua volta - puo es-
sere non di meno fonte di piacere grazie a mezzi quali il ritmo (iqa‘),
la rima (qafiya), i vari metri (buhtr) del verso poetico, ecc. Il conte-
nuto del testo puo colpire suscitando sentimenti che il lettore prima
non sapeva di custodire, finendo per condividere il pensiero dell’au-
tore. Non solo, il lettore puo provare ammirazione per l'inventiva e
la chiarezza del testo, puo ritrovarsi nelle trepidazioni, gli stati d’a-
nimo, le relazioni sociali caratteristiche della natura umana descritte
dall’autore, imbattendosi in segreti e accorgendosi della bellezza del
loro svelamento e conoscenza (Hassan 1983, 147). I testo puo carat-
terizzarsi inoltre per tratti distintivi intrinsechi all’autore stesso come
I'arditezza (Saga‘a), la profondita delle riflessioni (‘umgq al-fikra), per
contro la loro semplicita (basata) o schiettezza (saraha), tutte qualita
delle quali il lettore puo compiacersi.

Secondo Hassan il raggiungimento dello ‘stadio di piacere’ garan-
tirebbe dunque di godere della bellezza di un testo o per contro di in-
dividuarne le brutture attraverso i mezzi sopraccitati. Ciononostan-
te il linguista egiziano afferma che il piacere € uno stato d’animo e in
quanto tale non puo essere ‘appreso’ (1983, 149), a meno che non lo si
consideri uno stato mentale consapevole (hala ‘aqliyya wa‘iya) secon-
do il quale si discernono i punti di bellezza da quelli di bruttezza per
determinate ragioni. Pertanto il raggiungimento del piacere come sta-
to d’animo sarebbe legato a una predisposizione innata (isti‘dad fitri)
propria di alcuni, non di tutti, che pur arrivando allo stadio di com-
prensione non sarebbero in grado di godersi il testo letterario pur es-
sendo questo scritto nella propria lingua madre e riguardando aspet-
ti impliciti della cultura di provenienza. Nonostante cio lo studente
non arabofono - il quale resta il focus principe dell’opera del linguista
egiziano - puo essere istruito sui tratti di bellezza (mawatin al-gamal)
di un testo, quindi raggiungere lo stadio di piacere, inteso come sta-
to mentale, aggirando I’ansia sua nemica per antonomasia e scinden-
do tra il bello e il brutto in un’opera letteraria. Secondo Hassan infat-

16 «Augmentation» secondo Troupeau (1993, 915).
17 Sivedano Bausani (1986, 356) e Abdul-Raof (2006).
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ti ‘cio che si puo acquisire si puo anche imparare’,*® un’affermazione
che andando a obiettare il ragionamento sulla natura del piacere stes-
so sopraccitato giustificherebbe la bipartizione proposta dal linguista.

Il raggiungimento dell’ultimo livello nell’apprendimento di una lin-
gua & stato un tema dibattuto nel campo della didattica dell’arabo a
non arabofoni anche da al-Sa‘ild Muhammad Badawi, il quale ispiran-
dosi al suo collega apripista Tammam Hassan parlo di ‘limite lingui-
stico’ (saqf lugawi) o ‘educativo’ (ta‘limi), inteso come il livello fina-
le di competenza relativo alle quattro abilita linguistiche classiche al
quale lo studente puo aspirare (Badaw1 1992). Nonostante esso sia un
livello finale come lo stadio di piacere e siano inclusi in esso la com-
prensione delle opere di letteratura e il saper distinguere le caratte-
ristiche stilistiche (furtiq uslubiyya) del testo (53), 1'obiettivo ultimo
del ‘limite linguistico’ si discosta da quello dell’approccio a tre livelli
sopraccitato, poiché non considera il gusto letterario e pone I’accento
sulle quattro abilita linguistiche in generale. La riflessione di Badaw1
potrebbe sembrare oggi scontata, tuttavia essa mirava a scardinare
una tendenza educativa generale diffusa nei primi anni Novanta tra
i docenti di lingua araba a non arabofoni, i quali non completavano il
livello avanzato di lingua araba poiché erano convinti che i loro stu-
denti non fossero in grado di raggiungerlo, un’impasse didattica che
Badawi defini ‘tacito accordo’ (ittifaq samit) o ‘visione generale’ (ra’t
‘amm) e che porto lo studioso ad appellarsi a favore di un’inversione
di tendenza. Cio spiega perché Badawi decise di tradurre i descrittori
del livello ‘di riguardo’ (mutamayyiz)*® dell’American Council on the
Teaching of Foreign Languages (ACTFL 1989) in arabo e di presentar-
li all’incontro dei direttori dei centri per I'insegnamento dell’arabo ai
non arabofoni (igtima‘ mudiri al-ma‘ahid al-‘arabiyya al-mutahassisa
fii‘dad mu‘allimi al-luga al-‘arabiyya wa-tadrisi-ha li-gayr al-natiqin
bi-ha) radunatisi a Tunisi nel settembre del 1991, cosi che esperti e
docenti arabofoni potessero conoscerli, leggendoli direttamente nel-
la propria lingua e non dovessero fare ricorso all’inglese, condizione
comune a molte delle opere di autori stranieri raramente tradotte in
arabo e per questo spesso ignorate.

Ciononostante |'operazione scientifica di Badaw1 non rappresenta
solamente una semplice traduzione con 1'obiettivo di confutare il ta-
cito accordo sopraccitato, ma e rilevante anche per un secondo moti-
vo. Essa infatti introduce una novita nel dibattito teorico sulla didatti-
ca dell’arabo a non arabofoni al quale gli studiosi arabi presero parte
nei primi anni Novanta: la questione dei livelli di competenza per la
misurazione delle abilita linguistiche con scopo la comunicazione (You-
nes 2015, 24). Questo dibattito, nonostante gia attingesse dalle teo-

18 Kull say’ in salaha li-lI-iktisab fa-qad salaha bi-I-tali li-I-ta‘lim.
19 Il nome originale & ‘distinguished’ (ACTFL 1989).
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rie di Ferdinand de Saussure, Leonard Bloomfield, Robert Lado, Noam
Chomsky e altri noti studiosi non arabi, appariva legato a un ambiente
di ricerca ancora poco rinnovato. A Tunisi Badaw1 innesto su tale di-
battito una nuova prospettiva glottodidattica dei livelli ponendo I'ac-
cento sulle abilita linguistiche e sulla comunicazione. Cio0 si spiega col
fatto che Badawi era in contatto con i pili aggiornati approcci glotto-
didattici provenienti dagli Stati Uniti essendo direttore del Master of
Arts in Teaching Arabic as a Foreign Language presso I’American Uni-
versity in Cairo dal 1979.

Per contro Tammam Hassan, assieme agli altri studiosi gia citati,*
incarna la concezione glottodidattica tipicamente arabo-islamica
che si discosta di netto dalla filosofia alla base delle scale di livello
dell’ACTFL e del Quadro Comune Europeo di Riferimento per le lingue
(CE 2002). Questi standard internazionali si distinguono per funziona-
lita, efficienza, praticita e mirano a un uso della lingua volto alla comu-
nicazione, tutti elementi distintivi degli approcci glottodidattici con-
temporanei. In tal senso 1'approccio a tre livelli di Hassan stride con
gli obiettivi delle scale di livello sopraccitate poiché esclude i princi-
pi che le caratterizzano. La teoria glottodidattica del linguista egizia-
no rifiuta infatti lo studio delle varieta colloquiali, mezzo di comunica-
zione principale della quotidianita araba, poiché le considera varieta
basse e si eleva alla lingua ‘piu eloquente’, individuando il suo ‘limite
linguistico’ nella padronanza della lingua della letteratura, quindi nel
raggiungimento del gusto letterario - attitudine largamente apprezza-
bile perché piu alta di tutte - e nella conoscenza dell’arabo come lin-
gua di cultura e tradizione.

6 Conclusioni

I livelli di apprendimento linguistico, compreso 1'ultimo (o avanza-
to) in relazione all’arabo, sono un tema dibattuto soprattutto nell'ul-
timo decennio (si veda Alosh 2010; Soliman 2018), tanto che ormai
da anni vi sono prassi consolidate circa il loro impiego in vari conte-
sti educativi nel settore delle lingue. Ciononostante poco ancora si &
detto circa i contenuti e gli obiettivi del livello piu alto di competen-
za di lingua araba. Nel contesto di una migliore conoscenza di una fa-
se storica cruciale per la didattica dell’arabo a non arabofoni - disci-
plina ancora insufficientemente studiata soprattutto in relazione alla
sua evoluzione cronologica - il presente studio problematizza la que-
stione dei livelli e descrive la prospettiva glottodidattica dell’ideolo-
gia arabo-islamica analizzando nello specifico la questione degli sta-

20 Ibrahim [1961] 1968; Qura [1969] 1972; al-Maligi 1989; RusdI Hatir, Raslan 1990;
Sihata [1992] 1996; Abu Magli, al-Faz 1998.
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di (o livelli) di apprendimento. Tale prospettiva si caratterizza per un
approccio asincrono rispetto alle traiettorie della teoria glottodidatti-
ca odierna ma al contempo volto alla conoscenza dei testi letterari e
della lingua per il gusto e la bellezza della lingua stessa.

11 saggio ha dunque trattato delle connessioni della suddetta disci-
plina con alcune peculiarita che caratterizzano la lingua araba e del
dibattito che gli studiosi arabi hanno intavolato su quest’ultime. Nello
specifico si & cercato di approfondire (nella maniera piu soddisfacen-
te possibile considerati i limiti di spazio) il pensiero e le influenze di
uno degli studiosi pitt eminenti nel campo della linguistica araba mo-
derna, Tammam Hassan, il quale pur avendo dedicato la sua carriera
alla linguistica e stato al contempo un importante protagonista della
discussione sulla didattica dell’arabo a non arabofoni.

Tra le criticita delle teorie di Hassan si trova senza dubbio il fatto che
al-Tamhid fiiktisab al-‘arabiyya sia espressione di un approccio struttu-
ralista ormai datato. Inoltre il linguista egiziano esclude dalla sua ana-
lisi le varieta dell’arabo parlato, scelta che oggi va contro le tendenze
metodologiche sempre piu diffuse nel campo della didattica dell’arabo
a non arabofoni e cioé I'insegnamento dell’arabo standard affiancato
a una - o piu - varieta colloquiali, espressione dell’approccio integrato
(tariqa takamuliyya).** In aggiunta, nella sua opera il linguista conside-
ra una varieta di lingua, I'arabo standard, mai veicolare oppure orien-
tata alla comunicazione, bensi funzionale al raggiungimento del puro
gusto letterario per scopi culturali o di piacere, scelta che ancora una
volta stride con l'orientamento della glottodidattica contemporanea e
le necessita di formazione pratica odierne degli apprendenti. Questi
fattori relegano 1'approccio di Hassan in nicchie educative, poiché es-
so risulta applicabile - sul piano pratico - solo a determinate tipologie
di corso. In tal senso le teorie del linguista egiziano possono ritenersi
valide solamente per i curricula di arabo standard che mirano alla co-
noscenza della letteratura araba, ivi incluso il raggiungimento del gu-
sto letterario e in senso lato alla conoscenza della cultura e delle tra-
dizioni arabo-islamiche attraverso le opere di letteratura.

Ciononostante I'opera di Hassan resta un contributo pil che attua-
le e fonte utilissima per gli studiosi di oggi che intendono condurre ri-
flessioni teoriche circa l'ideologia arabo-islamica in relazione all’ap-
prendimento dell’arabo. La centralita dedicata a quelle che vengono
percepite da Hassan come specificita della lingua araba (gli ornamen-
ti stilistici e le altre figure retoriche citate, i vari utilizzi marcati della
lingua come la traduzione del nome primitivo con il suo derivato e vi-
ceversa, l'impiego della lingua per generare nuovi significati, il taglib,
le cooccorrenze, ecc.) ha evidenziato infatti la loro grande importan-
za sia nel dibattito intavolato dagli studiosi arabi di ieri, sia nelle di-

21 Siveda a tal riguardo Younes 2015 e al-Batal 2018.
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scussioni sul tema che possono seguire oggi. In tal senso il ‘piacere’
e il ‘godimento’ che scaturisce dalla lettura di un testo di letteratu-
ra puo essere, secondo il linguista egiziano, uno stato mentale con-
sapevole raggiungibile anche dagli studenti non arabofoni attraverso
I'apprendimento e 1’abbattimento dell’ansia, nemica per antonoma-
sia del piacere.
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1  Origins, Diffusion, and Early Definitions

The following survey of the evolution of panjgah* may be regarded as
a supplement to previous scholarship on other members of what may
be designated as the set of ‘number’ modes, those with names begin-
ning with a (Persian) numeral. The original set, most of which were
to become prevalent in much of the central Islamic world, is first at-
tested at the beginning of the fourteenth century in the durrat al-taj
of Qotb al-Din Sirazi (d. 1311) (henceforth Sirazi). It consisted of four
such modes, dogah (‘position 2’), segah (3), cahargah (4) and panjgah
(5), of which two have previously been discussed: segah (Elsner 2006,
2016; Powers 1989; Wright 1992) and cahargah (Wright 1990). All four
derive from a single parent mode, rast, each according prominence
to a successively higher note and segment within the rast pitch set,
with in most a corresponding stepwise shift upwards of the finalis,
but rather than remaining a closely-knit family each subsequently fol-
lowed a quite different trajectory: segah was to retain a stable core
element and at the same time prosper as a prominent feature of the
modal landscape, while ¢ahargah would have a more irregular devel-
opment, even with an attempt being made in republican Turkey to co-
opt the name for ideological purposes as a label for, in effect, the West-
ern C major scale, and in so doing to side-line the small but modally
quite different surviving repertoire. With panjgah we are confronted
with yet another profile, that of a mode which would both mutate and
preserve earlier structural features as it ventured forth to enjoy wid-
er geographical diffusion, jostling against other modes in the process.

That the textual record begins with Sirazi does not mean that
panjgah originated in or was restricted to western Persia at the
turn of the fourteenth century (Wright 1978, 172-5, 286-7). We can-
not establish a trajectory or early history of diffusion, and certain-
ly not one beginning in 1300, for panjgah may already have been
quite widely known by then: during the first half of the fourteenth

The Author should like to express his gratitude to Mehmet Ugur Ekinci and Jacob Ol-
ley, who kindly read through a draft and offered constructive comments on the Otto-
man material, and likewise to Polina Dessiatnitchenko, Scheherazade Hassan and Saeid
Kordmafi, who generously responded to queries for further information concerning the
Azeri, Iraqi, and Iranian traditions respectively.

1 This transliteration will be used throughout, rather than jumping to peng¢gah,
banjkah, etc., depending on the language of the tradition in question. For the most
part, other terms will also be given in a similarly arbitrary way as if from Persian. Only
in cases of confusion or when clearly restricted to a specific tradition will the translit-
eration react accordingly. Plural forms will generally not be given, thus ‘several so‘ba’
rather than ‘several So‘ab’.
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century it is attested as far away as Cairo.? In the fifteenth we find
it cited in both Timurid and Anatolian sources, and during the six-
teenth in Safavid texts, evidence that by this time the name was or
had been current at various cultural centres along an arc stretch-
ing from Cairo to Herat. Less clear is its relative prominence with-
in the mode stock and its degree of uniformity over this area and
time span. Such uncertainty also attends its later history, indeed be-
comes more acute, as we find it recorded even further afield: it will
eventually appear, whether centrally or peripherally, on the modal
maps of Egypt, the Levant, Iraq, Turkey, Azerbaijan, Iran, Kashmir,
and Central Asia right as far as Uighur Xinjiang: the arc thus now
extends from Cairo to Uriimchi.

Sources down to the sixteenth century show a tolerable de-
gree of consistency with regard to its basic structure or struc-
tures. The octave scale abstract of its parent mode rast provided
by Sirazi’s predecessor al-Urmawi (d. 1294) may be represented
as/1 2 3-4 5 6- 7b 17; it contained parallel conjunct tetrachords,
each probably with a neutral third (symbolised here by 3- and 6-).*
To this definition Sirazi adds that the pivotal 4 was prominent, and
it is from this point that the derivation of the number’ modes be-
gins, the perception that they were indeed derivations being clear-
ly signalled by giving them the category label So‘ba (‘branch’). It
is thus to the upper pentachord of rast that they are primarily re-
lated, in origin at least, and if /4 5 6- 7b 17 is accordingly re-no-
tated as /1 2 3- 4 5/, dogah will have 2 as prominent (and finalis),
segah 3-, ¢ahargah 4 and panjgah 5, thus explaining the inclusion of
these numbers in the name. It is, then, with this whole segment that
panjgah is identified, and although in his discussion of dogah Sirazi
does recognise that in practice melodies might exceed what he as-
sumes to have been its originally narrow confines by reaching 6 in
descent, no such comment is made with reference to panjgah, so that
it may well be that it was largely restricted to the /1 2 3- 4 5/ pen-
tachord, with 1 as finalis. It would thus be distinguished from its
parent rast by concentrating on or even being confined to the upper
part, and in one common line of development rast will in effect re-
linquish that area to it, becoming itself increasingly concentrated

2 By Ibn Kurr (1282-1357), who also recognises it as a note name. It does not, though,
occur among the mode names cited by his contemporary, al-‘Umari (1301-49), although
the other three ‘number’ modes do. See Wright 2014, 119, 141, 186.

3 Albeit one given the effective value of a Just Intonation major third in al-Urmawl’s
theoretical analysis (more precisely, whole tone (204 cents) + two limmas (180 cents),
i.e. 384 as against the 386 of the Just Intonation interval). In what follows, — and + will
be used to indicate intermediate pitches without suggesting precise values: general-
ly, 2- may be assumed to be approximately halfway between 1 and 2, and 2+ halfway
between 2 and 3. The upper octave is identified by a prime, the lower by underlining.

5
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on a core area around and below its own 1 (= 5 in the relation to the
re-notated upper pentachord).*

Another feature mentioned by Sirdzi, primarily in relation to
dogah but also to segah, is the possible inclusion of 4% (correspond-
ing to the optional 7 that could be added in rast).* Although he makes
no mention of 4% in relation to ¢ahargah and panjgah, it is reason-
able to assume that insofar as it was an ancillary feature of rast it
would also sometimes be present, and that such was the case with
cahargah is confirmed by the way it is recorded in the early four-
teenth century by Ibn Kurr (Wright 2014, 140-1). However, he fails
to mention 44 in relation to panjgah,® and as it is also absent from
the fleeting reference to panjgah made later in the fourteenth cen-
tury by Mubaraksah’ it not until we reach the beginning of the fif-
teenth century, with the treatises of Maragi (d. 1435), that its op-
tional inclusion is attested (Maragi 1987, 140). Indeed, two forms of
panjgah are now recognised, one without 4#, still /1 2 3- 4 5/, but
the other with: /1 2 3- 4 4# 5/. The name of the former, panjgah-e
asli, indicates that it was considered the primary, original form,
while even if the name of the latter, panjgah-e zayed, points to 4#
being regarded as an additional extra, it clearly has the status of an
autonomous variant. The bifurcation is recognised by nearly all lat-
er fifteenth-century Systematist theorists based in Herat, and also
by al-Ladiqi (d. 1494), who may represent the Ottoman practice of
the period (al-Ladiqi 1939, 401). Among those belonging to the Hera-
ti tradition the exception is Bana’i, who has only the form without
4% (Bana’i 13685/1990, 93), while outside the Systematist orbit we
find that Seydi, too, who reflects Anatolian norms of the very end
of the fifteenth century, recognises only this form. He refers to an
esfahan - rast trajectory, but confirmation that esfahan here is to
be equated with a note (5) rather than the mode, so that this defini-
tion should be identified with 5 4 3- 2 1, is given by the listing of
panjgah among the modes that are played with the rast tuning with-

4 As shown, for example, in Neubauer 1999-2000, 363.

5 The implication that 7 could be added in rdst is clear from Sirazi’s comments on pos-
sible confusions of modal identity with regard to dogah and segah (Wright 1978, 174-
5), although it never forms part of the standard definitions of rast: neither al-Urmawi
nor Sirazi include it, and Mubaraksah in effect excludes it by saying that esfahdn has
same notes as rast plus one more, yz, i.e. 7 (Sarh mawlana mubdraksah bar adwar, fol.
119v, D’Erlanger 1938, 3: 404).

6 It is presented as a descending abstract (/5 4 3- 2 1/) the register of which is not
specified: that given by Wright 2014, 141, is arbitrary, and in relation to the position
given to ra’s al-hank = rast it would more realistically be represented a fourth higher.

7 Itisreferred to (Sarh mawldna mubdarak$ah bar adwar, fol. 153r, D’Erlanger 1938, 3:
563) in identifying a passage that does not contain the extra note.
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out adjustment (giriftstiz).® In contrast, it is the version with 4# that
is preferred in a Judaeo-Persian text of approximately the same pe-
riod, probably from one of the western provinces of Persia,’ which
describes an outline melodic shape in the form of a wide descend-
ing-ascending curve that exceeds the pentachord limit but returns
to its lowest note as finalis:

Sixteenth-century texts, on the other hand, whether Persian or Ar-
abic, again relinquish the version with 4#, which appears to have
become marginal or regionally restricted. They present, again, a
falling-rising contour, with or without an initial 5 6 move, but one
otherwise confined to the basic pentachord and now with finalis 5:

(56)543-212 345

Although it is hazardous to attempt to draw conclusions from ac-
counts such as these, it would be possible to read the emergence of
panjgah-e zayed almost as a defensive assertion of autonomy, its in-
clusion of 4# as a standard feature signalling a greater degree of in-
dependence from rast, or at least a resistance to reabsorption. The
corollary, though, is that panjgah-e asli, lacking the distinctive 4#,
should find it more difficult to maintain a separate existence, yet it
is this version that will predominate. As it seems fairly clear that
what was unusual about the Judaeo-Persian version was not so much
the inclusion of 4# as its extended range, greater than that of most
modes, which were increasingly conceived in terms of, or certainly
characterised by, a distinctive and fairly compact nucleus, it is like-
ly that differences of register could assume increasing significance
as markers of identity and grant protective agency to the high-low
contrast between panjgah and rast, thereby rendering the inclusion
of 4# less necessary, indeed redundant, as a means of ensuring in-
dependence.

8 [Seydi] 2004, 50-1, 144-5, and see the glossary entry, 261-2. For al-Ladiqi, on the oth-
er hand, the reference to esfahan (al-Risala al-fathiyya, fol. 57v) in relation to panjgah-e
zayed concerns the tetrachord 2 3- 4 44 5.

9 Although inaccurate, the designation Judaeo-Persian is useful short-hand, being
based upon the striking presence of a few mode names in Hebrew script. The text is
otherwise Persian, in Arabic script. The conclusion about provenance is that reached
by Eckhart Neubauer in his study and presentation of this text (2010-11).

10 The version with 6 is given in al-Sajara dat al-akmam, that without in the Tagsim
al-nagamat, Wright 2019, 57, 374.
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2 Indices of Use

But by whatever means this was preserved, panjgah appears to have
suffered varying fortunes. To judge by the songs listed by al-‘Umari
as current in early fourteenth-century Cairo it was hardly known
there,** but it has a prominent place in the much larger corpus re-
corded in the song-text collections of the late fifteenth and sixteenth
centuries, mainly Ottoman (although they fail to reflect the termi-
nological distinction between the asli and zayed forms). Indeed, at
this stage it is only a little less frequent than hoseyni and rast, the
most common modes of all, and just edges dogah into fourth place
(Wright 2019, 172). This high-water mark is followed, though, by de-
cline. Already by the seventeenth century the pattern has changed
quite dramatically: together with ‘eraq, segah comes to the fore, and
panjgah recedes in significance to the extent that of the two Safa-
vid collections, by Aqga Mo’men and Gorji,** the former provides a
mere three instances out of a total of 52 pieces with mode indica-
tions, while in the latter it is cited as occurring in five pieces out of
33 but, significantly, only once as the principal mode.

On the Ottoman side a similar pattern may be observed in Ali
Ufuki’s mid seventeenth-century saz i s6z collection, which does
not even accord panjgah the courtesy of a separate section: it is re-
duced to lurking furtively among the pieces in rast, where three piec-
es are labelled rast panjgah and just one panjgah alone. However, in
Cantemir’s exclusively instrumental corpus of some fifty years lat-
er it has greater visibility: he notates eleven pieces in panjgah*® (five
of which had also been recorded by Ali Ufuki but, tellingly, assigned
to rast). Set against its earlier prominence its presence is, though,
still modest: it represents just 3% of the total number of Cantemir’s
notations (less than half the proportion of rast, at 7.7% itself also
relatively reduced). Nevertheless, it is certainly accorded a great-
er degree of recognition in comparison to its near invisibility in the
Ali Ufuki collection, and further indications of renewed well-being
are provided by its showing in the vocal repertoire recorded in the
song-text collection of Hafiz Post (d. 1694), where it has its own sec-
tion, containing approximately the same number of entries as rast.**

11 It fails to appear among the twenty-six modes he cites in relation to a corpus of six-
ty-five songs (Wright 2014, 186).

12 Aqa Mo’'men, Resdla, and Amir Khan Gorji, Resdla, both in Pourjavady 2005.

13 In his index the existence of a further two pieces is noted (Kantemiroglu 2001, I.
cilt, 205). For further details on his notations and mode lists see Neubauer 2018.

14 Topkap: MS Revan 1724 (a precise evaluation is obscured by the inclusion of a num-
ber of additional entries in later hands).
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If we turn to Arabic song-text collections, we again find panjgah
in retreat. [Fig. 1] shows the incidence of the more common modes in
three such collections, spanning the late seventeenth to late eight-
eenth centuries.*®

(i) (ii) (iii) sum %
total 597 409 740 1746
segah 73 61 93 227 13
‘erdq 112 43 56 211 12
hosayni 56 60 79 195 11.2
hejaz 54 31 45 130 74
nava 69 27 32 128 7.3
panjgah 66 29 11 106 6
Cahargah 45 36 19 100 5.7
rast 22 3 53 78 4.5
(i) the Syrian majmi‘a of Ibn al-Hal (d. 1705);
(ii) another seventeenth-century collection from Syria or Egypt;
(iii) the late eighteenth-century Syrian safina of al-Kubaysi.

Figure 1 Incidence of the most common
modesin three Arab song-text collections

There is, to be sure, a certain lack of consistency here: segah and
‘eraq, for example, switch positions between (i) and (iii); nava and
cahargah are markedly lower in (iii), while rast scores more highly,
so that an interpretation of trends is by no means assured. Difficult to
dismiss, nevertheless, is the seemingly precipitous decline in the for-
tunes of panjgah, and the ominous shrinkage indicated by al-Kubaysi
is confirmed in the nineteenth century: it simply fades away from the
later Arabic song-text collections. In the safinat al-mulk of Sihab al-
Din al-Hijazi (1795-1857) it is cited in the introduction (not necessar-
ily a reliable guide to contemporary practice) but fails to occur in
the collection itself. Similarly, at the beginning of the next century
it is not even mentioned by al-Hula‘1 (1881-1931):*¢ it hardly appears
to survive outside the exhibition cabinets of the large-scale modu-
latory compositions and the covers of later theoretical textbooks.
There is no record of it ever having made further headway west-
wards. Along the arc of magribi traditions from Libya to Morocco
we find among the number modes various distributions of segah and

15 This table is assembled from the figures given by Neubauer 1999-2000, tables in-
serted after 344.

16 al-Hula'1 1322h/1904-5.
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cahargah but, like dogah, panjgah is absent: not even the Ottoman
presence in Tunis was effective in introducing it. As a result, the one
major Arab tradition in which panjgah is alive and well (to the extent
that the tradition itself is still alive and well) is the Iraqi magam.*’
It would also appear to retain a fairly firm foothold in the neo-Otto-
man Turkish tradition. Such would certainly be suggested by its in-
clusion among the thirty representative modes chosen for exemplifi-
cation by Rauf Yekta Bey in the Lavignac encyclopaedia (Yekta Bey
1922, 3007). Nevertheless, a quick check on other sources would
suggest that it is, rather, little more than a toehold: the Neyzen web-
site includes 14 pieces as against almost 300 for rast, while Ungor’s
vast song-text collection contains even more for rast, over 400, but
even fewer, a mere 10, for panjgah (Ungér n.d.). Not surprisingly, the
two selections overlap, and prominent among them are attributions
(to Maragi, Itri and Cantemir) emphasizing perceptions of antiquity.

Now moribund in most of the Arab east, panjgah thus also ap-
pears to be becoming if not an endangered species then at least a
marginal entity in Turkey. For a healthier contemporary representa-
tion we need to turn to Iraq, and then further east, where a common
thread is its usually close relationship to rast. Thus in Azerbaijan it
is one of the more important So‘ba of the mugam rast, and in Iran the
same connection is flagged in the name rast panjgah given to one of
the seven dastgah, a prominence of nomenclature, however, reflect-
ed neither by frequency of performance nor, seemingly, by the posi-
tion of panjgah itself within it, deceptively tucked away among the
other gusa. A further outcrop occurs in Kashmir, where it is again
considered a So‘ba of rast and is, indeed, also known as rast-e far-
si (Pacholczyk 1996). The same terminological connection recurs in
the Tajik/Uzbek Sasmaqam repertoire, where panjgah appears with-
in magam-e rast, and also in the related Khorezmian alti-yarim (‘six
and a half’) corpus, where it again appears, according to the nine-
teenth-century tablature notations, as part of maqgam-e rast (but with
finalis 5 as against the 1 of rast), although according to later author-
ities the connection has been severed, with panjgah either becom-
ing an independent instrumental maqam, or, more drastically, being
inexplicably dropped entirely from a recent edition that may repre-
sent an attempt to recast parts of the repertoire.*® This particular
omission notwithstanding, the general impression, in contrast to the
near total eclipse of panjgah in the Arab world, is one of a continu-
ing centrality that carries on eastward into Uighur Xinjiang where,
equally liberated from any dependence on rast, it is now projected

17 No particular importance attaches to its position as part of the nawa fasl, as mod-
al affinity is not a significant organising principle (see Hassan 2018).

18 Jung 1989, 244-6, where these various versions and sources are reviewed.
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as the core mode of a substantial independent cycle of vocal and in-
strumental pieces within the recently reconstituted, or newly con-
structed, on ikki magam.*®

Finally, one may note a faint presence, if hardly more than lexical,
in South Asia. Although magam/raga equivalences or correspondenc-
es are occasionally paraded in Persian texts from South Asia, their
import is unclear and it may be doubted whether they are to be taken
seriously as indications of cultural impingement at the level of modal
structure, whether coming from Persia/Khorasan or Central Asia.? In
the case of panjgah we find a reference in a seventeenth-century text
that invokes, perhaps inevitably, the authority of Amir Hosrau (1253-
1325) for the rather confused naming of a modal compound: in todi,
he is said to have combined panjgah and mohayyer, naming the result
mohayyer. The claim is hardly to be taken seriously, whether as a his-
torical statement or a reflection of seventeenth-century realities, and
itis in any case difficult to surmise what structure(s) this constellation
of names might relate to,** which brings us sharply up against the cen-
tral problem of ascertaining commonalities. How, if at all, are these
far-flung modal entities and formal frameworks labelled panjgah re-
lated to each other?

3 Later Historical Developments

Assuming that we can exclude linkage based upon arbitrary extra-mu-
sical associations, the answer must be sought through tracking, as far
as the sources allow, processes of diffusion and change at the level of
structure. Here, then, we pick up the thread left dangling during the
sixteenth century, with a modal entity based upon a major pentachord
containing a neutral third, and a seemingly less common variant form
including 4#. This is a rather confused period, marked by serious rup-
tures in transmission and consequent loss of repertoire resulting from
political upheaval and/or withdrawal of patronage, during which the
Ottoman and Iranian traditions diverge, only to converge again dur-
ing the latter part of the seventeenth century, to judge by a degree of

19 For a perceptive account of the erratic canonization process involved see Har-
ris 2008.

20 Inparticular, the notion of equivalence as a token of synthesis is suspect, as point-
ed out in Brown 2006. For a bibliographical survey of treatises see Mohammadi 2006.

21 Faqirullah 1996, 58-9. A relationship of sorts between panjgah and mohayyer, from
a Persian perspective, would hardly be problematic, given that they are both main-note
(1 2 3-4 5 6 7-) modes, the former spanning 1 - 5, the latter 2 - 2". But what kind of
connection there might have been between either or both of these and todi is difficult
to envisage, even if it were thought that the reference was to something cognate with
the contemporary (and largely diatonic major) Kashmiri form (Pacholczyk 1996, 205-6).
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transferability of repertoire (see Wright forthcoming).

3.1 The Ottoman Evidence

It is at this point, fortunately, that we encounter significant Ottoman
corpora of notation that afford the possibility of examining the modal
articulation of compositions in panjgah: the mixed vocal and instru-
mental mid-century collections of Ali Ufuki followed, at the turn of
the eighteenth century, by Cantemir’s revelatory instrumental nota-
tions and, in addition, his verbal description, which again recognises
two forms of panjgah. They are now perceived as old and new respec-
tively, and to the chronologically linear development thus suggest-
ed may be added the effacement of the earlier high/low contrast with
rast: the pitch range of panjgah now falls within that of rast, and they
share the same finalis.

The ‘old’ form can readily be seen to derive from the earlier ver-
sion without 4#. It is described as a compound of nava and rast, point-
ing thereby to the initial prominence of 5 and to finalis 1, an encap-
sulation that is, however, summarily dismissed on the grounds that it
does not differentiate panjgah from rast (and a possible confusion be-
tween the two could well explain the differences between Ali Ufuki’s
and Cantemir’s labelling of a number of compositions). This brusque
rejection may well be justified with regard to the one piece that Ali
Ufuki actually assigns to panjgah, especially as it does not even give
initial prominence to 5 [ex. 1]: the setting of the first hemistich is cen-
tred upon 1 and is firmly in rast.*
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1 " "
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In the second, the melody rises to 5, perfectly normal in rast, but on-
ly in the meyan is there a brief passage with prominent 5 that might
suggest an association with nava. In contrast, for the other piece
from which 4# is absent (labelled rast panjgah), the encapsulation of
panjgah as a progression from nava to rast seems wholly appropriate.*

The ‘new’ version, in which 4# reappears, is not, though, a recent
innovation, as it is foreshadowed in a set of laconic earlier modal def-

Example 1 The first hemistich
of acomposition in panjgah notated by Ali Ufuki. B stands for B-

22 Ali Ufuki, facsimile 1976, 222; transcription, 2003, 702. It is, indeed, to rast that
the piece is assigned by Hafiz Post (for this information and for other helpful com-
ments regarding the Ottoman tradition the Author is indebted to Mehmet Ugur Ekinci).

23 Ali Ufuki, facsimile 1976, 235; transcription, 2003, 740.
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initions given in the edvdr-1 kadim section among which the brief en-
capsulation of panjgah (Kantemiroglu 2001, 148-9) refers to a combi-
nation of 3 and 4# and a hejaz (i.e. 4#) — rast trajectory, and regards
the nava - rast trajectory as outmoded (‘atik). In Cantemir’s own
fuller account it is regarded as a combination of elements of nesabur
and rast, thereby referring to the consecutive use of two pitch sets,
1 2 3 4% 5 for the former and 1 2 3- 4 5 for the latter. It is said
to begin from 1 and to show rast before switching, via 2 and 3, to
nesabur, and so continuing with 44, 5 and 6 (Kantemiroglu 2001, 88-
9). Further ascent may be via 7b or 7-, and for the upper register, if
needed, the rast pitch set is used. Descent is again via nesabur, end-
ing with 2 and finalis 1, and mention is made of the possibility of ex-
ploring the lower register, down to 5, again employing the rast pitch
set. Cantemir’s account thus further extends the more generous di-
mensions given by the Judaeo-Persian text; more particularly, it re-
flects the larger-scale Ottoman perceptions of modal structure ac-
cording to which the flanking registers, and especially the upper,
normally explored in the second section (hane), may be considered
integral rather than separate modulatory sections: potentially, there-
fore, panjgah now has a two octave range, from 5 to 57 in practice,
however, as his notations reveal, the normal range was 7 to 2’, some-
times 3-, and ascent was via 7- or 7, rather than 7b or 7-.

The other two of Ali Ufuki’s pieces, both designated rast panjgah,**
do not quite conform to this new model, and possibly represent an ear-
lier stage of development. They fail to show nesaburin the initial stag-
es but have a brief medial to late passage in which 4# replaces 4 in
the context of 5, with a following descent to 1 (and with no indication
of a raising of 3- to 3). It is only in Cantemir’s notations that the rais-
ing of 3- to 3 in the environment of 4# is signalled, and that the order
of events begins to change. Intriguingly, he adds that all pieces in the
older version can be performed in the newer, and two pieces are actu-
ally notated in both. Yet rather than simply recording the possible al-
ternative use of two versions, respectively derived from the earlier asli
and zayed forms, Cantemir is documenting a modal shift, clearly ex-
pressed by the old vs. new formulation, first towards a juxtaposition of
segments based upon two distinct pitch sets, that with 4# (and without
4) becoming assimilated to nesabur, and then, finally, arriving at the
effacement of the original rast pitch-set elements. The manifestation
of panjgah in C296,** an example of the kiilli kiilliyat form that strings
together brief illustrations of a large number of maqams, perfectly en-
capsulates this final stage of development: as shown in [ex. 2], it actual-
ly follows nesabur and is distinguished from it by the initial contrast of

24 Ali Ufuki, facsimile 1976, 222, 233; transcription 2002, 703, 734.
25 Here and below, such references are to the number of the piece in Cantemir 1992.

83

Annali di Ca’ Foscari. Serie orientale | e-ISSN  2385-3042
55,2019, 73-120 ISSN 1125-3789



Wright
The Peregrinations of panjgah

the 3 2 1 descent built into the rising 3 4# 5 movement; by the use of
7- (as against 7b); and by the final 3 2 1 descent (the finalis of nesabur
being 3). The characteristic 3- and 4 of rast are nowhere to be found.

Example 2 Thesectionsinnesabur
and panjgah from a kiilli kiilliyat notated by Cantemir

The temptation to derive from his notated corpus a hypothetical peri-
odization is well-nigh irresistible. The earliest would consist of some
or all of the five compositions (C3, C120, C126, C128, C244) in which
there is no sign of the nesabur-like element, two of which must date
from no later than the mid seventeenth century, as they had already
been notated by Ali Ufuki (and assigned to rast). Setting aside mod-
ulatory sections, they are also quite conservative in range: only one
descends, briefly, below 7, and then only in the miildzime, and only
two ascend as far as 3-. As elsewhere, there is also a degree of regis-
tral differentiation between sections: in C244, for example, the range
of the first hane + miildzime is 7 - 6, that of the second hane 1 - 2". In
a further two pieces (C242, C243), the latter of which, according to
Ali Ufuki, is again in rast (or, in the Paris manuscript, rast panjgah),
we see the possible germ of a modal shift in that 4# replaces 4 for
all or almost all of the second hane, but as it only occurs in the flex-
ure 5 44 5 (the range being 4% - 3-') there is still no trace of nesabur
proper.?®* We then have the stage represented by the two pieces giv-
en in alternative notations (C295, C301), one of which had been des-
ignated as rast by Ali Ufuki: these were presumably pieces in tran-
sition. Finally, we have another of Ali Ufuki’s rast pieces (C27),?” one
that has completed the process, being notated by Cantemir through-
out in terms of the nesabur pitch set, and a composition by Cantemir
himself (C321) that extends the range in the second hane to 4’, and
uses both routes of ascent, 6 7 ... 3-" in the first part, 3 ... 7- ... 4" in
the second. Representing the latest stage of development along with
C296, these two pieces, the beginnings of which are shown in [ex. 3],

26 In Cantemir’s version of C243 the ritornello has finalis 5, but this is a later devel-
opment in which its final section has lost the cadential passage ending on 1 that Ali
Ufuki records.

27 Again, as Mehmet Ugur Ekinci points out, there is a discrepancy between the Lon-
don and Paris manuscripts: in the latter it is said to be in panjgah.
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could be described modally as constituting a variant form of nesabur
with finalis 1 instead of 3, and including in the second case, as a re-
sidual survival from the earlier form that only occurs in the initial
section, 4 in place of 4# in descent.

Example 3 Thebeginnings
of two pieces in panjgah as notated by Cantemir

A similar progression may be noted in C243, where the later aksak se-
mai version®® not only fleshes out the potential implications of 4# in
the second hane, so that much of it is now clearly in nesabur, but also
transforms the middle of the first hane into a modulation into nesabur.*

Later accounts are, however, mixed, and resistant to any notion of
finality implied by the trajectory that can be read out of the corpus no-
tated by Cantemir. The one further piece recorded by Kevseri (2015,
nr. 371), probably in the second quarter of the eighteenth century, has
the air of a seventeenth-century leftover that Ali Ufuki missed, but it
at least suggests that the conservative nava - rast type was not yet
defunct. The mid eighteenth-century outline offered by Arutin (Popes-
cu-Judetz, 2002, 82), on the otherhand, 5 4% 3 44 5 6 7-5 4% 3 2 1,
follows the logic of the transformation recorded by Cantemir, making
no mention of the rast pitch set. This is, though, mentioned later in
the century by Hizir AJa, and is still recognised at the end of the cen-
tury by Abdiilbaki (1765-1821), who even restores the concept of two
forms of panjgah, one without 4# and one with, together with their asl
and zayed designations.* The former is now encapsulated as ‘0$saq -

28 For the relationship between the two cycles see Ekinci 2018.

29 Dartilelhan kiilliyati nr. 171. The relationship between the two is discussed in Feld-
man 1996, 486-90.

30 Tedkik ii tahkik, Istanbul Universitesi Kiitiiphanesi MS Tiirkce Yazmalar 5572, fol.
18, Abdiilbaki 2006, 44.
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rast, suggesting initial 2, which is later confirmed as a feature distin-
guishing it from rast along with a lack of elaboration (miizeyyin) apart
from the inclusion of 6,** so that it would seem to resemble the earlier
nava - rast type closely. Abdiilbaki recognises that this version is not
universally accepted but asserts that the old and valuable works he
knows are in accord with it. His parallel and, he claims, unanimously
agreed formulation for the zayed version is esfahan — rast, where we
must now take esfahan to refer to the mode, as he points to the need
to partially show its characteristics (esfahan ruseni nim gériinmeli),
indicating therefore a trajectory that approaches the earlier nesabur
- rast by including 4#.>> He adds, though, a further complication, com-
menting that of late some people have thought that it is differently
constituted and cannot be distinguished from salmak. This view he
dismisses summarily in his account of salmak, stating that the differ-
ence between it and panjgah-i zayed is quite obvious from its struc-
tural articulation (ecza-i terkipten bedihidir):** it seems to reside in
a different beginning (from 2 rather than, presumably, 5), and in ad-
herence to the nesabur pitch set being more characteristic of salmak
than of panjgah-i zayed.**

An example demonstrating the survival of the older form without
4% as late as the early nineteenth century is provided by the kar-1
natik beginning in rast by Hammamizade Ismail Dede Efendi (1778-
1846), where it mimics the preceding exemplification of rehavi, but
endsinal -5 ascent in contrast to the 1 - 5 descent of rehavi. How-
ever, by the late nineteenth century this form is moribund, and the
morphology of panjgah, as illustrated in [fig. 2], has moved decisively
towards the nesabur — rast paradigm.

31 It may be noted that 6 is initial in C242 and C243, in both cases beginning a de-
scent to 1.

32 Hinting therefore ata 5 4# 5 4 3- 2 nuclear shape.

33 Tedkik i tahkik, MS Tirkge Yazmalar 5572, fol. 19b, Abdiilbaki 2006, 45.

34 This form of salmak seems to be an eighteenth-century development. In the one

composition in salmak notated by Cantemir (C124) the initial exposition in the first hane
and miildzime is very close to rast.
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. 54434856 543-2 1
54334856 5432
3-4 5432
3-4 5432 1
2. 56544
56548
56548
56544321 543
4 56 543
6 543-2
5432 1

Figure2 Analytical abstracts of the first sections
of two pieces attributed to fifteenth-century composers

This provides an abstract of the opening sections of two representa-
tive ‘ancient’ examples, both attributed to fifteenth-century compos-
ers, the first to Gulam $adi** and the second to Maragi, even though
its rhythmic cycle, aksak semai, suggests that the piece (at least in
its current form) may be considerably later.*¢ It should be stressed
that the abstractions presented in this and later figures are not the
precipitate of a particular process of analytical reduction consistent-
ly and rigorously applied, even though they rely on common criteria
of relative duration and position in relation to the percussion under-
lay (where present). They should be regarded as somewhat impres-
sionistic and fuzzy edged, especially as the sources from which they
are derived are themselves rather heterogeneous and not usually as
strictly comparable as those outlined in [fig. 2] are. In this we have,
in one composition, alternation of the two pitch sets, and in the other
separate blocks, and in both cases the nesabur kernel precedes. Else-
where the pattern may be rather less tidy, even if in broad conform-
ity: we find, for example, as shown in [fig. 3], that the initial nesabur
area of another of the ‘Maragi’ pieces®” is extended (or diluted) by

35 Dariilelhan kiilliyat: nrr. 163-4.

36 Dariilelhan kiilliyati nr. 168. Neither this ten time-unit cycle nor the alternative but
related (Ekinci 2018) six time-unit semai is included by Maragi in his catalogue of rhyth-
mic cycles in the Jami‘ al-alhan, although the latter could be equated with his torki hafif.

37 Dartilelhan kiilliyati nr. 165.
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the inclusion of both an exploration of the higher register and a mod-
ulation, enclosed here within square brackets.

654%3 1'7- 65
67-12'1'7- 65
[1' 7 65
7b 6548 3b
5 4% 3b 2 18]
65483485 65 4
65 4
6545
6543 2
32|

Figure 3 Analytical abstract
of the beginning of a composition attributed to Maragi

The Mevlevi ayin in panjgah provides an interesting combination of
different layers (Heper 1974, 5-16). As might be expected, the mod-
al layout of the opening pesrev, by Dede Salih Efendi (d. 1888), ac-
cords perfectly with the nineteenth-century state of play exhibited in
the above models: the first and second sections (hane) are nesabur-
related, differentiated only, like Cantemir’s brief C296 sample, by the
occasional medial cadence in 3 2 1, while the ritornello (teslim) pro-
ceeds rast - nesabur - rast. However, with the first selam, labelled
as ‘ancient’ (kadim), we move back towards the earlier nava — rast
model: the melody is centred on the 2 - 6 area for much of its length,
with 5 prominent and 4# nowhere in sight, but with the rast caden-
tial area somewhat reduced and placed medially rather than finally.
In the second and third selam the emphasis is more on the 1 - 5 ar-
ea, with 5 still prominent and 4# still absent: it is only in the instru-
mental terenniim section of the latter that a rast/nesabur alternation
is introduced, its nesabur characteristics consonant with an eight-
eenth-century (or later) elaboration of earlier material.*®* The remain-
ing material modulates elsewhere, and the fourth selam, despite a
medial reminiscence of nesabur in the inclusion of the characteris-
tic 5 4# 3 4# 5 figure, is firmly in segah, as are the following son

38 Now notated in aksak semai, it corresponds, as pointed out by Mehmet Ugur Ek-
inci, in part to material known to both Ali Ufuki and Cantemir in the form of a (yiiriik)
semai (C243).
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pesrev (by Yusuf Pasa (1821-84)) and son yiiriik semai. With regard
to the material that is clearly in panjgah it is certainly reasonable to
conclude that the vocal sections of the ayin are more conservative in
character than much of the surrounding instrumental material, and
that the label kadim for the first selam may, for once, be justified.

Twentieth-century accounts propose a variety of models. What is
in effect a seyir provided by Rauf Yekta Bey in his quasi-waltz pres-
entation of a single version®® (Yekta 1922, 3007, 79) may be reduced
(but only slightly) as in [fig. 4], which shows just a minimal and now
centrally placed excursus into nesabur territory:

1 5 654 3-
45654 3-
456543-23-4 3-21
1565483485 67,1'7b6543-23-4543-21
23-4 3-21

Figure 4 Abstract of RaufYekta Bey’s model outline

Later theorists, though, follow Abdiilbaki in restoring the distinc-
tion between panjgah-i asl and panjgah-i zayed, with for each a de-
tailed tetra/pentachordal breakdown. The former is exemplified by
Ozkan (1984, 418-24) with a beste attributed to Itri (1640-1712), again,
then, one of perceived antiquity, in which the exposition consists es-
sentially of a development of the /5 6 7- 1" 2’/ pentachord (with 4#
present only as a cadential embellishment of 5) followed by devel-
opment of the /1 2 3- 4 5/ pentachord, while the miyan reverts to
the upper pentachord, introducing hints of evi¢, with the nesabur
pitch set only appearing, equally fleetingly, in the final cadence
(6 5 4# 3 5 4# 5). Tellingly, mention of 4# is reserved for his analy-
sis of panjgah-i zayed, which recognises the pentachord /1 2 3 4# 5/,
termed, indeed, pen¢gah beslisi. Here, the example cited conforms
broadly to the alternating type, with the opening nesabur materi-
al followed by (the rast-related) segah. The same pattern appears in
the composition, also attributed to Itri, with which Karadeniz illus-
trates panjgah (=panjgah-i zayed), while for panjgah-i asl he quotes
a decidedly conservative section from a kdr-1 ndtik by Ahmed Avni
Konuk (1871-1938) in which 4# only appears once and 3 not at all: the
contour of its opening gesture resembles that found in other panjgah
pieces, 5 44 3 4# 5, but appears in the rast form: 5 4 3- 4 5 (Ka-
radeniz ?1982, 485-6).

39 Yekta 1922, 3007. Turkish translation by Nasuhioglu 1986, 79.
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Development of the upper register is normally restricted to a con-
trastive later section. In the Ali Ufuki/Cantemir corpus this general-
ly concentrates on the 5 - 2’ pentachord, relatable modally either to
rast (with 7-) or to mahur (with 7), and occasionally rising to 3-: 4" is
only reached in Cantemir’s own composition, C321. The later reper-
toire (even if ascribed to early composers) tends to prefer the 7- op-
tion and may contain passages relatable to hoseyni or awj/evi¢. Over-
all there is a slight suggestion of greater freedom, almost as if it were
felt that this area was not considered integral to panjgah proper, and
in one case the higher register is avoided in favour of a modulato-
ry alternation between nesabur and segah.*® Combinatorial freedom
of another kind, though, fails to be exploited: among the multitude
of compound modes that come to the fore during the eighteenth and
nineteenth centuries, such as hejaz-zamzama or nava-busalik, panjgah
barely registers as a component, and however ephemeral many of
these combinations may have been, the virtual absence of panjgah
from them can only be considered another indication of its own in-
creasingly peripheral position.**

3.2 ArabAccounts

Structural outlines similar to the Ottoman ones appear in encapsula-
tions by nineteenth and twentieth-century Arab theorists. Massaqa
(1800-88), for example, gives a very clear nesabur beginning but, un-
like Arutin, retains the final rast tetrachord descent, thereby provid-
ing a succinct abstraction that could be compared with the reduction
in [fig. 3] of a ‘Maragi’ composition, and in effect almost fusing the two
versions proposed by Abdiilbéaki. Bold numbers indicate prominence:*

5443 4#57-654#343-21

Unlike the autonomous Iraqi form, this is a clearly derivative panjgah,
a token of the diffusion of Ottoman norms into Syria and Egypt that
would develop further during the nahda period as Istanbul assumed
greater significance as a cultural centre of attraction. It is a model that
prefigures the initial exposition of the tagsim example in the D’Erlanger

40 Dariilelhan kiilliyat: nr. 169: an acemler piece.

41 An exhaustive inventory may be consulted in Popescu-Judetz 2007. This lists (on
page 109) just panjgah-‘ajam and panjgah-‘eraq.

42 For which the term in the original is muzharan. Masaqa/Massaqa/Musaqa 1913,
90-1 (En. transl. 38-9). The immediately preceding outline given for nesaburak is
5 4% 3 2 1. Abou Mrad (2007) translates indications of prominence into durations
that can then be fitted into a current rhythmic cycle. The resulting transcription of
panjgah, at page 164, has 3 instead of 3- in the final descent.
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magqam catalogue, presumably provided by the Syrian ‘Ali al-Darwis
(D’Erlanger 1949, 5: 225). Corresponding quite closely to the preced-
ing analytical outline, which points to the initial prominence of (en fai-
sant ressortir) 3 and 4#, this starts in the area 2 3 4% 5 and cadences
3 2 1 before developing the area above 5, at first 5 6 7- 1" 2, and lat-
er56 7b 1" 2" 3 4’ 5. Only in the following descent and the final ca-
dence area are 4# and 3 replaced by 4 and 3-, thereby establishing the
rast character of the ending. In the slightly later account by Sam1 al-
Sawwa ([1946], 16) panjgah is classed, tellingly, as a neglected (muh-
mal) maqam, and the fact that he describes three variants, panjgah, a
second version (tariqa), and panjgah-e zayed, should be seen less as a
sign of vitality than of terminal indecision.”® The first is briefly defined,
seemingly in terms of main notes: it has initial 1, ascends like ‘0$sdq
from 2, and has finalis 1, but he then observes that most Turkish com-
positions employ an altered form (tagyir), which he outlines as 4+ (nim
hejaz, rather than 4#) 5 6 7b 1" 2, then descending to 5 4+ 3 3b and
finalis 1. Finally, panjgah-e zayed is said to begin with esfahan on 2, as-
cend to 5 (presumably via 3 and 4+4)** and then continue with rast on 5,
and in descent to progress from 5 via 4 3 and 2 to finalis 1.

The versions given by Mih&'il Allahwirdi, contemporary with those
of Sami al-Sawwa, are slightly different (Allahwirdi 1949, 433-4):
panjgah begins between 1 and 5, uses the pitchset 1 2 3- 445 6 7
1"in both ascent (with a possible further rast extension to 5°) and de-
scent (with a possible further rast extension to 5); panjgah-e zayed dif-
fers only in the addition of 4, sometimes used together with 4#, some-
times with 3-, especially in cadential passages (al-ibarat al-qarariyya).
The relative degrees of importance of 4 and 4# in earlier versions are
thus reversed, with inclusion of the former now implied by the label
panjgah-e zayed. In relation to the Turkish form, Allahwirdi’s version
suggests a slight readjustment of features: 1 2 3 44 5+ 54 3-2 1
-123-445 4+ 5 (44) 4 3- 2 1, with 3 no longer present, where-
as in Sami al-Sawwa’s account it is 3- that is elided, while something
rather more remote is suggested by the odd juxtaposition of 3 and
3b in the variant that he actually identifies as Turkish. It is, however,
apart from preferring 4+ to 4#, virtually identical to the definition
that had been given by Hasim Bey (1815-68), which can be stated as:

44567, 121 7065 4% 3-3b (2) 1

43 al-Sawwa [1946], 92-3. It may be noted that there is no place for panjgdh in the
more recent survey by al-Mahdi [1979], although among the outline presentations of
Iraqi magam structures with which it ends there is an odd example provided (on page
237), with a largely diatonic scale and couched in the distinctly unidiomatic 10 time-
unit sama‘i rhythmic cycle.

44 Since he describes esfahan (67) as beginning with rast on 2.
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The presence of 2 can only inferred: neither author mentions it. Rath-
er than being a misrepresentation, Sami al-Sawwa’s ‘Turkish’ version
is probably a late survival of a mid nineteenth-century Ottoman var-
iant form no longer recognised in the canonic repertoire.

3.3 lraq

No such confusions attend the Iraqgi version. Although largely ne-
glected by the modernizing trend associated with Serif Muhyeddin
Haydar and his pupils,** panjgah remains an integral part of the al-
maqam al-‘iraqi mode stock, being defined pithily by Sa‘iibi Ibrahim
Halil as a derivate of rast based upon 4 (far min maqam al-rast yar-
takiz ‘ala darajat al-jahargah), that is, fin his notation of the initial
instrumental muqgaddima (Halil 1982, 22-3).

Example4 Theinstrumental prelude (mugaddima) of Iraqi panjgah

The melodic development, numbering the material from f = 1, thus
consists of a repeated presentation of the rast tetrachord, 1 2 3- 4,
followed by sequential descending phrases with 5 initially prominent.
The exposition in the following textless vocal tahrir follows a broadly
similar trajectory, although without a clearly articulated descending
sequence and with a final ascent to 5 before the onset of the text-
setting section:

45 An interesting exception being the prominent place accorded to it by Munir Basir
on his 1973 CD (the first in the Arabesques series).
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Example 5 Theinitial vocalsection (tahrir)
of Iraqi panjgah according to Sa‘abi Ibrahim Halil

The melodic development then proceeds, as exemplified in one per-
formance by Sa‘iibl Ibrahim Halil himself, in arch-like waves over
the 1 - 6 area, with the lower 5 - 1 tetrachord only appearing in the
concluding and very similar jalsa and taslim sections that come af-
ter modulatory excursions into hejaz. Up to the jalsa (preceding the
onset of the meyana), and placing the first hejaz episode in brackets,
this may be abstracted as in [fig. 5]:°

123- 21
123-456 54 3-2
123-4 3-21
3- 56 54 3-2
123-4 3-2 3-21

3- 5656543

123-4 3-2 3-21
Fioioioioin onnionnin osnmonin ne nsnsi ]
56 54 3-2
123-4 3-21
12 4 3-217-6561-
12 3-21
3-21

Figure 5 Abstractofthe first text-setting
section in a performance by Sa‘iibi Ibrahim Halil

Here, then, given that Iraqi rast begins by developing the area be-
low 5 (c) and then the 5 - 2 pentachord, contrast of register is a key
element, and it echoes, in effect, the relationship between the two
described by Sirazi. The meydna area, where the upper register is

46 On the basis of the transcription in Simms 2004, 60-1.
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developed, is normally a modulatory zone rather than part of the
maqam proper, but for panjgah Sa‘iibi Ibrahim Halil specifies hejaz
as a standard coupling, one that his own performance exemplifies,
exploring the hejaz tetrachord, /5 65 7 1'/, and reaching 2". Other ac-
counts are broadly similar:*” that of Hasim al-Rajab allows the in-
clusion of higher register material up to 4" before returning to 4, fol-
lowed by the meyana, consisting of hejaz again, but this time from 1’
and rising, potentially, to 5. There is no clear consensus as to which
modulatory inserts (quta‘) may be introduced in the tahrir, although
mansurt and humayun are mentioned more than once.

3.4 lIran

Commonalities of repertoire between the Iranian and Ottoman tradi-
tions during the latter part of the seventeenth century suggest that
similar conceptualizations of panjgah occurred in both. Given the ab-
sence of 4# from its current Iranian manifestation we may assume
that this is ultimately related both to the Iraqi form and to that rep-
resented by Ali Ufuki and encapsulated by Cantemir as a combina-
tion of nava and rast. A faint terminological thread (or coincidence)
links Ali Ufuki’s rast panjgah to the eponymous modern dastgah, but
this is a more recent Qajar compilation emerging out of the debris
of eighteenth-century post-Safavid confusion. In the published ver-
sions of various authoritative radif repertoires, panjgah is represent-
ed, despite its presence in the dastgah title, as a run of the mill gusa
occurring midway in the corpus, so that after the daramad in rast,
which presents a rising-falling development of a major-scale penta-
chord, a number of other gusa intervene before panjgah is reached. As
recorded in Karimi’s vocal radif (Mas‘udiya 1368s/1989), this group
extends the range upwards to 7b and 1, with ruh-afza introducing
3- before returning to 3, thus preparing the way for panjgah, which
has 3- throughout, and is additionally differentiated from rast by
the greater prominence given to 5, and by its overall brevity. Equal-
ly brief, Tal&'i’s performance of Mirza ‘Abdollah’s instrumental ver-
sion (Tala’i 13768/1998) is spaced a little differently and gives rather
greater weight to 3- and 4 alongside 5, but traverses what is identi-
fiably the same terrain, as shown in [fig. 6]:

47 The Author is grateful to Scheherazade Hassan for kindly supplying the follow-
ing information.
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Karimi Tala’i
4{3-4}565 4 {3- 45
4.3 5
{4 5} 4 {5 4
5 3}
4 {65} 4{5 6}
{45 432 57b6 54 3- 2
545 43-2
{2 3-}{4 3} 4543-21 {2 3} 4321
{} multiple repetitions

Figure 6 Abstractsof panjgahinavocal
and an instrumental radif

In both, the final descent to 1 (however crucial the inclusion of 1 as a
marker of modal identity, this is the only time it appears) is dispatched
in an almost offhand way, being followed immediately by a rising sca-
lar or sequential transition to 6. This marks the beginning of the high-
er-register gusa with which it is habitually paired, sepehr: indeed,
the two are sometimes even presented as a combined item, panjgah
o0 sepehr, as in the violin radif of Abolhasan Saba,*® shown in [ex. 6]
(which is notated, in relation to an A - e - a - €' tuning, with 1 = a):

& AN LIP =
T — ) P e

Example 6 The Abolhasan Saba radifversion

of panjgah o sepehr: panjgah begins at the double bar
andendsonaatthebarinthesecond line.

Only the beginning of sepehris given

Compared to this, the Karimi and Tala’i versions are made to appear
almost expansive, although all three still give the misleading impres-
sion of panjgah as no more than a minor cog in the machine. Rather,

48 Alternatively, sepehr may be added to panjgah without being signalled in the head-
ing, as in Pirniyakan 13808/2001.
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as its inclusion in the name of the dastgah indicates, it is a vital ele-
ment, a guSa that can be developed with some freedom, referencing
others in the process of expansion. Accordingly, the area above 5 is
not excluded in performance: as hinted in the Mirza ‘Abdollah ver-
sion, the /5 6 7b 17 tetrachord will be explored, serving as a flexi-
ble area of development and as a springboard for modulatory tran-
sitions back and forth, usually involving a shift between 75 and 7.°

The difference in pitch set between the 3 of rast and the 3- of
panjgah remains, though, unaccounted for. It is reasonable to assume
that panjgah retains the original derivational relationship and pitch
set, in parallel to the Iraqi tradition, as shown in [fig. 7]:

rast 123-456-7b 1
v
panjgah 123-45

Figure 7 Theoriginal derivation from rast

But the high-low register contrast has also been cancelled, so that
one might hypothesise that the current form of rast, evidently now
separate, relates to the later shift to a disjunct structure, subsequent-
ly adjusted by the raising of 3-, for reasons that are unclear, and, par-
allel to its development elsewhere, with emphasis on the lower tetra-
chord and some downward extension, as outlined in [fig. 8]:

123-456-7b 1
v
123-4567-1
v

(67 123 4 5(6)

Figure 8 Hypothetical derivation of modern Iranian rast

49 Here the Author is grateful for information supplied by Saeid Kordmafi, who also
kindly copied me a recording that exemplifies such performance possibilities.
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3.5 Azerbaijan and Central Asia

This is, needless to say, highly speculative, but whatever the genealo-
gy, similar modal profiles and relationships might have been expect-
ed in the Azeri tradition, where panjgah is one of the more important
so‘ba of the mugam rast. In the event, the distinction between the two
no longer involves a pitch set contrast, for panjgah too has 3 rather
than 3-: it relates, rather, to range, that of panjgah being more re-
stricted, and to register, panjgah being situated in, and largely con-
fined to, the upper octave, within which there is an emphasis on the
first tetrachord, with 4 prominent.*°

Here, then, neutral intervals disappear, as they do also in Central
Asia. However, this cannot be taken necessarily to indicate a break
in transmission, as it would be perfectly understandable for melod-
ic material to be adjusted to fit the marginally different intonational
norms of another region. In Central Asia the change may in any case
be quite recent, and an external imposition: memories of other into-
nations persist, and early recordings provide supporting evidence, so
that the major motor for change is likely to have been the mid twenti-
eth-century Soviet insistence on tempered scales as a vehicle of mod-
ernisation and standardisation. Early surviving examples of the nor-
mative long-necked dotar lutes of Central Asia may have fewer frets
to the octave than their Iranian and, especially, Turkish counterparts,
but some of them are positioned to produce neutral intervals.** His-
torical sources are, though, sparse and, in this as in other respects,
unhelpful: panjgah is mentioned by Kawkabi, writing in Bukhara in
the early sixteenth century, and by Darvis ‘Ali a century later; in a
possibly seventeenth-century text it is related to the upper register
of rast, and the close relationship between the two is underlined in
the modulatory assemblages termed sadd found in certain Persian
texts.5? Of particular interest is that in one version of the rast Sadd
the sequence begins with rast followed by panjgah and concludes
with nesabur, panjgah, and rast. Yet here, as elsewhere, description
is absent, so that no information on either structure or intonation is

50 During 1988, 71, quoting Mansurov. A quite specific and limited melodic contour
is suggested, outlined as 1 4 3 2 1, with 1 prominent (to be understood as 1" 4’ etc).
In practice the range may be somewhat wider, including at least 5" and 6" above and
7 below. Placed again an octave above the basic exposition (maye), it may also be in-
cluded, in a rather more restricted format and in an even higher register, in the quite
similar mugqam mahur hindi (personal communication from Polina Dessiatnitchenko).
51 Sumits 2011, 180-92. On the positioning of modes in relation to the current diaton-
ic fretting of the tanbur see Abdurashidov 1992.

52 See Sumits 2011, 115-35; also Wright 2019, 153-61. How significant a part of the
modal repertoire panjgah was is impossible to determine from these sources. The fact
that the courtship story of Amannisa and Sultan ‘Abdurrasid features a performance
in panjgah is, in all likelihood, of no consequence (Sumits 2016, 157-8).
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forthcoming, even if in another text of this period and environment
we are offered, interestingly, the same curt esfahan - rast trajecto-
ry for panjgah previously given by Seydi (Didi 2016).

A similar drift towards the diatonic major scale is to be observed
in Afghanistan and Kashmir, although here it is likely that the ma-
jor impetus came from South Asia. The fretting of the Afghan robab,
for example, is primarily semitonal, with just occasional recent addi-
tions designed to enable performance of Iranian scale systems (Baily
1988, 47), and while other intonations occur at the margins of Kash-
miri sufyana musiqi practice, the normative tuning, as represented
on the santur, is diatonic.** Similar additions to accommodate differ-
ent intonations may be seen in a recent trend to add further frets to
the Azerbayjani tar, again referencing neighbouring scale systems,
but motivated primarily by a post-Soviet desire to reactivate real or
imagined earlier intonational norms as semiological tokens of a more
authentically indigenous modal practice. Although the major scale of
panjgah remains largely unscathed, some musicians propose a quite
unexpected adjustment, not, though, by the introduction of a new
fret but rather by repositioning an existing one to allow neutral in-
tervals to be (re)introduced, albeit in a different disposition to what
might have been anticipated: instead of 3 being lowered to 3- we find
2 being raised to 2+.%*

In the current SaSmaqgam repertoire rast is also articulated within
a major scale, the tasnif-e rast being formed of a gradually expand-
ing series of phrases with initial 1 and, in successive sections (hana),
reaching 4, 5, 6, 1, 2, 3', 5, and 6’, in most cases with a leap to the
highest pitch immediately after the initial 1, followed by a gradually
unfurling descent (Jung 1986, 259-61, from Uspenski). The following
series of vocal items beginning with savt-i panjgah and ¢apandoz-i
savt-i panjgah, which are essentially rhythmically differentiated ar-
ticulations of common melodic material, inhabits the same pitch zone
but is structurally different: it exhibits a preference for coupling suc-
cessive arch-like contours with a following descent, first to 1 and
then in the higher-register section to 5, as shown in [fig. 9] (from
Jung 2010):

53 Pacholczyk 1996. Occasional intermediate intonations are generally restricted to
the vocal part.

54 Dessiatnitchenko 2017, 187-9; and personal communication.
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a. 123 4321 6545 32 1
b. 454321 6545 32 1
c 12 321 454B2321
d. 54 565176765 +a+bh
e. 1 2'1'2'3'2'1'7 65 +a+b

Figure9 Abstractofsavt-ipanjgah

However, the modal structure of panjgah cannot be pinned down
quite so neatly, for the mohammas-i panjgah section fails to conform
to this model, and hints at the earlier contrast of register. It begins
not on 1 but on 4; the moves 3 4 5and 5 4 3 4 5 are frequent; and
in most sections the finalis is 5. Its range, however, is again quite
wide, with different areas being emphasised in different sections:
first the central 2 - 6, with 2 prominent, then, more briefly, 5 - 1, 1
-5,6-3"and 1" - 5 (both with finalis 1"), before a return to the cen-
tral area. The general prominence of 5 in panjgah is made clear in
Matyakubov’s analytical abstract, which also notes its slightly re-
stricted range by comparison with the even more expansive rast
(Matjakubov 1989).

In Kashmir, the scale is again a diatonic major, if with 7 weak and
variable in intonation, and the range is once more wide, from 1 to
4’, and from the examples of notation Pacholczyk provides one would
conclude that although 1, 5 and 1" are clearly prominent, the 2 - 6
pentachord is also significant (Pacholczyk 1996, 180-2). Despite its al-
ternative designation, rast-e farsi, one would thus anticipate finding
potential links between the Kashmiri form and Central Asian prac-
tice (Harris 2018) rather than Persian, and there are certain analo-
gies between the Kashmiri and Uighur traditions with regard to mod-
al nomenclature,® but in the event similarities with the structural
type represented by mohammas-i panjgah prove elusive. If there is a
parallel to be found it might rather be sought in the process of range
extension that characterises the arch shape of the initial sakl of the
Kashmiri panjgah, outlined in [fig. 10] (Pacholczyk 1996, 180-1):

55 During, Trebinjac 1991, 35-6, although rather than indicating current similarities it
is suggested that they might be evidence of historical connections. For his part, Pachol-
czyk 1996, 122, balances Indic modal parallels against formal similarities to what he
terms the ‘Greater Islamic Near Eastern’ culture.
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321
432
345
1234565432
321
1'-3-1-6] 5432
345
1234565432
321

Figure 10 Abstract of the Sakl of Kashmiri panjgah

This presents analogies with both the phrase structure of savt-i
panjgah [fig. 9] in the Sasmaqam and the initial stages of the more
extensive tasnif-e rast, reduced rather more drastically in [fig. 11],
even if the higher pitches are reached by a leap rather than a step-
wise ascent:

a. 121 21
b. 1 321
c 1 4 321
d. 121 2321
e. 1 54 32
34 321+4d

f. 1 654 3

454 321+4d
g 1 176 ..

Figure 11 Abstract of the beginning of the SaSmaqam tasnif-e rast

Finally, in the Uighur on ikki maqam, rast at last disappears, leaving
panjgah in splendid isolation, its major scale modally inflected by a
characteristic omission of 7 in descent that suggests a possible con-
nection with its variable realisation elsewhere, and perhaps most ob-
viously in Kashmir. Taking the lengthy initial con nagma section as
modally representative, we find the instrumental introduction outlin-
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ing a broad arch shape, with 1 initial and finalis and rising to 6 (al-
so dipping at one point to 5), and with 2 and 5 prominent. The vocal
part expands on this fundamental shape, eventually extending the
range upwards to a prominent 2’, and occasionally touching 4". Mark-
ing in bold notes identifiable as prominent, either through duration
or dynamics, and with square brackets indicating the position of in-
tervening instrumental passages, the first part, up to its arrival at
the highest register, may be reduced as shown in [fig. 12]:°°

71 23
1 232 [...]
151232 6456 32431
3456 56 5 [..]
6 54
56 54 £
34565 76565 [..]
712 1'765654 [..]
56 T 765 3
5 4 2176565 [
712 [..]
2'1'7
1765
4'3'2'1'76565 [..]

Figure 12 Abstract of the beginning of the cop nagma in the Uighur panjgah

This shows a clear trend for phrases to explore successively higher
areas, and for the following descent to end predominantly on 5. There
are, then, certain parallels that can be detected, but elsewhere, in
the following tdzd section for example, similar material is differently
distributed, thus making comparison more hazardous, as is suggest-
ed by [fig. 13], which juxtaposes abstracts of the first two sections of
the ‘official’ version (1) and the second section (2) of a performance
by musicians from Qaraqash, near Khotan (Harris 2008, 124):

56 Based on Uigur on ikki mugami (Uighur twelve mugam), vol. 5: panjigah, to which
corresponds a broadcast performance released on two cassettes, XD-001 and 002. The
performers are not identified.
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1 34 [543 2
4 6 54 241)
[b7 12 45)c 6 543 2
45 3 2 1]

6+a+b+c

45 65[d1'2'1'6543 2]
1'6 + ¢
45+d
1'6 + ¢
2. @1245 1'654 3 2]
543 21
a'+ 345 43 2
a"+ 1'6 5

1'6 543 2

234 313121
1'6 5643
12 4 3 122

Figure 13 Abstracts of the beginnings
of the tdzd section in two versions

4 Commonalities

They agree on a recurrent descent, initially from 6 to 2 or 1, and lat-
er from 1" (omitting 7) to 2 or 1 and eventually to finalis 1, with a va-
riety of starting points for the preceding ascent, and similar features
can be found in some of the preceding examples, first and most ob-
viously in the ¢on nagma [fig. 12], where the ascent is initially from 1,
but soon shifts to 3 and above, while the descent is at first to 1 and
subsequently to 5. In the sasmaqam savt-i panjgah we again have an
expansion of the range but anchored within ritornello material domi-
nated by a 6 to 1 descent, while in the Kashmiri Sakl [fig. 10] we see a
clear aba shape consisting of an undulating unfolding of the 1 to 6 ar-
ea with a central excursion into the upper octave. Analogies could al-
so be drawn between the Uighur ¢on nagma and the Sasmaqam tasnif-i
rast in the systematic way in which both extend the range, even if the
latter is more schematic and avoids stepwise ascents in favour of ini-
tial leaps. This marks it off even more clearly than the others from the
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resolutely ascending-descending contours of the Iraqi version, where
the majority of phrases begin and end on 1 and ascend no higher than
6. Nevertheless, it would be possible to argue here for the muted or
partly disguised presence of a common generic contour feature in all
four traditions, although the extent to which it might be construed as
mode-specific is uncertain, rather than being just one among several
instantiations of a standard set of techniques of melodic development:
without the direct name connections it is by no means certain that the
possibility of a genealogical link between them would have suggested
itself. What is at least clear, though, is that the Kashmiri form resem-
bles its Central Asian namesakes, and even the Iraqgi one, more than
the Iranian: they tend towards expansion, whereas the Iranian remains
more concentrated, even when extended beyond its nuclear radif form,
the inclusion of pitches above 5 being compensated for by a reduction
in the use of 2 and, especially, 1. The modal morphology of late Otto-
man panjgah, with the injection of nesabur, represents a radically dif-
ferent development, yet it still retains a residual resemblance to the
Persian form in its retention of an overall 5 — 1 trajectory.

Relationships between the disparate parts of the panjgah flotil-
la are thus sometimes obvious, at others frustratingly elusive. Nev-
ertheless, if we set aside as a contingent variable the differences in
modal identity encountered in the upper register (where this occurs
at all), we might, in seeking a common denominator, arrive at a gen-
eral formulation of the type given in [fig. 14]:

(12034533456 4321
671.)

where3=3-0r3,andif3,then4=4or 4%
7=7,7-or7h
[]area of prolongation of 5

() optional extension

Figure 14 Reduction of common elements

Where the upper register occurs it is characterised for the most part
by diatonic extension, to 1" 2" 3" in the Kashmiri, Central Asian and
Uighur forms, to 1" 2" 3-" in Turkey, and with 7 variable: omitted in
one tradition, weak in another, or optionally 75, 7- or 7 in yet others.
Exceptional is the Iraqi preference for the 5 6b 7 1" tetrachord, clear-
ly perceived, though, as a modulation, however conventional (and to
that extent functionally integral) it might be.
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Such an encapsulation can, though, hardly serve as a convincing
and conclusive demonstration of underlying unity; nor can it provide
an answer to fundamental questions concerning the nature and his-
torical development of the relationships between these various forms
of panjgah. The distribution of some of the various features referred
to in the above survey is charted in [fig. 15], if only in a fuzzy and ap-
proximate fashion, but no very clear pattern emerges.

eastern late early Iraq Iran Azeri Kashmir $a$magam VUighur
Arab Ottoman Ottoman

rast
register - - - + - + - + []
contrast
11

- - - + - + - + +
contour
345\1 - + _ _ + _ + + 4
2'1'\5 - - + - - - _ + +
stepwise

. - - - - - - - + +

expansion
use of 4# + + - - - - - - -
useof3 + + - - - + n + .
use of 3- + + + + + - - - -
octave +

+ + + + - - + + +
range
prominent
5 + + + + + - - + +

Figure 15 Distribution of features. Not all oppositions
are clear-cut, and marginal or partial cases are indicated by +

It suggests a degree of propinquity between the early Ottoman, Ira-
qi, and Iranian forms, but with different features held in common
between each pair. At a further remove come the Azeri and Kash-
miri forms, despite sharing certain features with the Iranian, while
of the two it is the Kashmiri that can be regarded as transitional to
the more closely related Central Asian types, yet still differing from
them in significant respects, similarities of scale being only weak-
ly matched by melodic morphology.*” Independent developments, in
short, have frayed earlier ties, and although a reasonable case can
be made for degrees of diachronic continuity as well as unpredicta-
bly evolving lines, the map is too sketchy for comfort: there are long
periods during which documentation is lacking, so that processes of

57 Pacholczyk 1997 argues for a degree of kinship on the basis of similarities in me-
lodic material detected in one particular magam, following on from the relationships
between various manifestations of segah discussed in Powers 1989.
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change remain unrecorded. Nor to be dismissed, even, is the possi-
bility that, as one of a set of terms possessing cultural prestige, the
label panjgah might have been attached to something perceived as
vaguely similar but, incidentally and unimportantly, of unrelated or-
igin.*® Paradoxically, it is the radical transformation witnessed in the
Ottoman tradition and its Arab satellites that is the easiest to trace,
whereas the possible chronological links between the ways in which
panjgah is manifested in the remaining patchwork of traditions can-
not be established with confidence. As a result, it would be possible
to draw, as in [fig. 16], an outline of chronological developments lead-
ing to the seventeenth-century Ottoman manifestation of panjgah,
and from that to tabulate the later stages outlined above in the lat-
er Ottoman tradition and its Arab offshoots, but not to map the evo-
lution of the other traditions in the same way.

1300 W.lIran 123-4(48) 5
7 N
1350 Egypt 123-45
v v
1400/1500 Timurid 123-45 123-4485
1500 Anatolia
v v
W.lIran 54643-217-6567-1
1550 E.Arab (56)543-2123-45
1550 E.Arab/ v
Iran 123-45 +
v
1650 Ottoman/(Persian?) 123-45+ 425(6..)
v v
1700 Ottoman 123-45+ (12)3485(6..)
E.Arab
7 N
Azerbaijan  (7)12 3 4(56) 123-45(0671) Iran
Kashmir 123456(7)1'2"3 567-)123-45(p) Iraq
CentralAsia (7)123456(7)1'2' 3
Uighur 123456(7)1'2'3' 4

Figure 16 Derivationsand parallels

58 Harris 2008, 102 (citing Muhdmmaét Imin) makes the point more broadly about the
application of an imported terminology to pre-existing phenomena.
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5 Perspectives

There are questions of a more general nature also to be considered.
One is that the structural properties of the individual systems with-
in which panjgah functions may vary considerably, and with them its
role and manner of utilisation. Crudely put, stability and autonomy
are more easily assured, other things being equal, within repertoires
that are assemblages of largely pre-composed material, whereas else-
where we may be dealing with a more flexible but also vulnerable en-
tity. Another is that a mode considered in isolation is shorn of con-
text: it is plucked out of the web of similarities and differences that
mark it off at any given stage from various others, constituting bound-
aries of various strengths and levels of porosity. Sixteenth-century
accounts, for example, suggest that although a significant vehicle for
composition, panjgah still had to jockey for position within the quite
crowded area shown in [fig. 17]: above the characteristic kernel of rast
in the lower register a sizeable clump of modes occupy overlapping
segments of the same pitch set, separated (but how effectively?) by
range and identity of finalis.

56 7-1 2 3 4 5 6 71

L rast |
L ‘eraq ]
L magqlub |
| dogan |

Il segan |

L ahargah |

L rakb I

L panjgah I

L gardaniya ]
L ru-ye ‘eraq ]

L hosayni |

Figure 17 Sixteenth-century modal nucleisharing
overlapping segments of the same pitch set

From the late seventeenth century on its position within the better-
documented Ottoman tradition can be discerned more clearly and,
following emic perceptions, it can be classed initially as one of the
satellites of rast, as shown in [fig. 18], where the spatial disposition
is arbitrary:
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panjgah (+3, 4#) [2] gardaniya

N S

(6] nehoft 47 rast —»

rahavi salmak

mdhur (7)

[ ]1change of finalis
() addition/change to pitch set

Figure 18 Seventeenth-century Ottoman
constellation centred upon rast

but if, as shown in [fig. 19], we change perspective, placing panjgah
at the centre, and change the metaphor, it suddenly becomes sur-
rounded by potentially hostile neighbours contending for parts or
all of the same habitat:

navé neEGIur maéhur
segah —» panjgah <+«—— salmak

rast I rahat al-arvah

esfahan

Figure 19 Seventeenth-century Ottoman
constellation centred upon panjgah

From potential absorption by rast we thus move, through alterations
to the pitch set, to a position where nesabur becomes the more threat-
ening Ottoman predator, while later accounts also suggest interfer-
ence from esfahan: it would be reasonable to wonder, in such circum-
stances, how effective a protection an individual seyir might be. The
same issue of vulnerability arises, in the Iranian context, with re-
gard to the capacity of radif models to protect frailer gusa from be-
ing smudged or even smothered by the encroachment or overlay of
closely similar ones, even if the danger of erasure may be discounted
in the particular case of panjgah, given its centrality to its dastgah,
so that in the equivalent constellation the arrows are less markers
of power imbalance than indications of intimacy:
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nava o$sdq
neyriz —» panjgah  <«—— ruh-afzé
bayat-e ‘ajam bahr-e nur

Figure 20 Modern Iranian constellation centred upon panjgah

Such networks of overlaps and linkages, with their potential for inter-
ference, encroachment, and even the erosion of difference, point to
the need to consider or problematize panjgah, beyond its evolutionary
connection to rast, also in terms of interactions with others, among
which the Ottoman nesabur is merely the most obvious.

A reasonable case can nevertheless be made for continuities over
significant parts of the domain in which its presence has been re-
corded, however varied the influences and pressures to which it has
been subject. Particularly striking is the survival in Iran and Iraq
of the original modal nucleus, and in the latter also of the register
contrast first reported by Sirazi. Where changes have occurred, it
is in the evolution of the Ottoman tradition and its Arab satellites
since the seventeenth century that their course can most clearly be
traced, yet. Even here it is difficult to resist the temptation to pur-
sue the evolution of panjgah in isolation, whatever general trends
might be involved, and a limitation of the above survey is that it has
treated (or mistreated) panjgah largely as an abstract entity, either
alone or, at most, interacting with other such entities. Wider issues
of human agency have been left out of account, as have modalities of
transmission. For these, though, however vital they may be, there is
the unfortunately cogent excuse that although reasonable hypoth-
eses may be formulated, the necessary documentation is lacking:
even the fortunes of complete repertoires and traditions cannot al-
ways be securely traced, and while the general processes of diffusion
are hardly mysterious, their precise nature and results are effective-
ly unrecorded. Similarly, if the rough shape of courtly performance
contexts and their associated aesthetic principles can be sketched
in, the fine grain of responses to particular modal constellations re-
mains elusive, let alone to instances of innovation and creative ad-
justment made by unidentified individuals to a particular magam.
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6 Contexts Past and Present

Despite such drawbacks, we may nevertheless outline briefly vari-
ous factors contributing to the development of the overall fabric of
which panjgah is a thread. Thus from around the time it was first re-
corded until at least the sixteenth century, the indications are that
it remained, within the specific constraints of its modal structure,
a flexible tool for creativity, functioning essentially as a constituent
(whether dominant or subordinate) of individual compositions, and
that there were no clearly established conventions of sequencing to
determine how such compositions would be selected and ordered in a
performance. To be assumed is that the repertoires recorded for this
period were predominantly produced by musicians active at prince-
ly courts or having other aristocratic patrons, and that their indi-
vidual creativity was both encouraged and constrained by the need
to conform to aesthetic norms maintained by their peers and their
connoisseur audiences, thus integrating music within a world of ar-
tistic practices and intellectual discourse marked by subtlety and
allusiveness, a possible reflex of which is a proliferation of increas-
ingly detailed modal discriminations (as hinted at in figs. 15 and 17).
Such discriminations trace lines of defence, but at the same time
provide a background against which the gradually reduced visibili-
ty of panjgah in later song-text collections [fig. 1] might more readily
be understood. A further contributory factor towards a reduction in
status might be detected in an increasingly prominent strand in the
theoretical literature from the sixteenth century on, the organisa-
tion of the modal repertoire, beyond the addition of further classes
to the traditional magam, avaz and so‘ba nuclei, into groups increas-
ingly ordered according to the principle of modulatory smoothness
as expressed through pitch-set propinquity. As the texts involved
are predominantly Persian and possibly relate to Central Asian as
well as Iranian perceptions, the question arises, despite it being dif-
ficult to grasp the way(s) in which these groups might reflect com-
positional habits and/or performance norms, whether it is possible
to detect here an incipient line of cleavage between the Ottoman and
Persianate worlds with regard to large-scale organisation, with cer-
tain modes, of which panjgah may have been one, being increasingly
viewed in the latter as integral (and hence subordinate) elements of
a modulatory sequence rather than as free-standing entities.

Given the paucity of relevant documentation, particularly for the
seventeenth and eighteenth centuries, it is difficult to proceed here
beyond the level of plausible conjecture, but developments in the Ot-
toman tradition do at least provide a term of reference. Here we find
retention of the convention whereby a composition was predominant-
ly in a single magam coupled with an increasing tendency to organ-
ise performances according to standardised sequences, in the sa-
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cred domain the ayin of the Mevlevi ceremony and, in or around the
court, the fasil, in both of which a set of vocal items was framed by
an instrumental introduction and conclusion.*® Analogous sequences
appear elsewhere, but the resemblances between them are less like-
ly to be the result of the diffusion of a particular large-scale formal
model, as has been argued, than the outcome of social factors, a re-
flection of the requirements and expectations of élite audiences as-
sembled in similar environments.®® Such audiences tended to shrink
in much of the Arab world as power drained away and patronage was
enfeebled, so that, as demonstrated by the increasing anonymity of
the contents of Arabic song-text collections, the role of the high-pro-
file composer/performer was undermined, leaving the Sufi orders as
major corporate guardians of tradition in urban centres and hence
also of its formal articulation and, within it, of modal consistency.®*
In Iran, in contrast, post-Safavid political upheaval led to a reduc-
tion of patronage and to disruption, manifested in widespread loss of
repertoire and the wholesale abandonment of the inherited range of
complex rhythmic cycles, leaving modal nuclei, certain modal-rhyth-
mic patterns and conventions, and anonymous surviving fragments
of compositions as the raw material to be gradually forged, togeth-
er with fresh contributions from local traditions, into a new amal-
gam of authoritative models, most of which the performer is expect-
ed to vary creatively.

Diffusion of repertoires and the systems underpinning them was
doubtless helped by the peripatetic careers of numerous influential
musicians, but also, given the at least partial sharing of idioms be-
tween the secular and sacred domains, by the spread of Sufi orders
and their ritual practices, and the equally peripatetic careers of im-
portant Sufi personalities. The parallel cannot, though, be pushed
too far: however vital the role of the major orders as vehicles of dif-
fusion and providers of environments within which large-scale for-
mal conventions could evolve, the inclusion of local musical practic-
es into ceremonies must surely have been more significant than the
imposition of imported repertoires or norms of modal practice.®?

Periods of disturbance may well be followed by an increasing de-
gree of formal stability as patterns of court patronage are renewed,

59 For the relationship between the two, see Feldman 1996.

60 A case for the diffusion of a performance-event structure purportedly evolved in
Abbasid Baghdad has been urged in Pacholczyk 1992, while the gradual expansion of a
particular four-movement suite form is suggested in Jung 1989, 237-8. In neither case,
however, is the evidence compelling.

61 See Guettat’s remarks (1980, 178-80) for North Africa.

62 One may cite, for example, the marked differences between the musical compo-
nents of the Mevlevi ceremony in Damascus and Istanbul; and for Central Asia the dif-
ferences reported in Harris 2018, 224.
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but only after seismic shifts that can radically alter the frameworks
governing modal function. The result is a striking difference in both
nature and dimensions across the region. Untouched by such upheav-
als, an Ottoman beste or pesrev in panjgah is a specific unique mem-
ber of an open series, a composition that may take five or more min-
utes to perform, and although modulatory episodes are expected the
home mode will predominate: along the gradient from scale to fixed
melody, Ottoman panjgah occupies an approximately mid-way zone
that allows the repertoire to be constantly replenished by new ad-
ditions, each one melodically distinct and autonomous while at the
same time modally related and identified by incorporating a selec-
tion from a family of cognate melodic gestures along with adherence
to a particular pitch set, and following a conventional sequence of
events. In contrast, panjgah in the Persian tradition is at one level
conceived and transmitted as a single and relatively small-scale en-
tity lying nearer the melody end of the spectrum,® and even if sub-
ject to myriad micro-variations in performance it may be dispatched
within a much shorter time, while at another level it operates on a
broader canvas as the core element of a series of often closely re-
lated entities. The Azeri case is analogous, but in the Iraqgi tradition
it lies somewhere between the two, in that a performance may ap-
proach the scale of an Ottoman piece while resembling the Persian
model somewhat in being a variable realisation of a recognizable ar-
chetype. Iraqgi panjgah is, in addition, governed by specific rhythmic
and also textual conventions (the absence of a rhythmic cycle and
the use of classical verse and specific verbal formulae), although the
performer has a certain freedom of choice with regard to the brief
modulatory sections (quta‘) that can be included in the intermediate
high-register section (meyana).

It is also, again as in the Persian tradition, subject to the for-
mal constraint of being traditionally placed within a conventional
sequence. Just as the Persian radif corpus is organised into twelve
large-scale groupings (seven called dastgah, five avaz), so the Ira-
gi magam corpus is organised into five (each called fasl), and sim-
ilar large-scale grouping are typical of Central Asian repertoires.
The processes of accretion giving rise to these are, however, diffi-
cult to date, and they do not necessarily run in parallel. The current
organisation of the Persian corpus is no earlier than the nineteenth
century,® and the same is probably true for the Iraqi and Azeri tra-
ditions; the prototype of the Uzbek/Tajik Sasmagam possibly emerged
somewhat earlier, in the eighteenth century, but the current constitu-

63 The distinction between the two types is usefully characterised by Jirgen Elsner
in terms of Variabilitdt versus Variation.

64 For documentation see Mohammadi 2017.
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tion of the instrumental panjgah repertoire in the Khwarazmian tra-
dition was not arrived at until the turn of the twentieth century,®* and
the gradual codification of the Uighur on ikki mugam is an even more
recent phenomenon, one stimulated by twentieth-century ideologies
of nation formation (Harris 2008). It is therefore hardly surprising
that panjgah should acquire markedly different profiles across this
range. In Iran, Iraq, and Azerbaijan it is an individual entity of vary-
ing degrees of complexity normally housed within a set of items, but
potentially separable; in the Sasmaqam repertoire it relates to a se-
quence of related items forming part of a large-scale group; and in
the on ikki mugam it heads one such group that is marked internally
by a high degree of modal consistency.

A further variable of a general order, applicable to a tradition as
a whole rather than just to an individual mode, concerns the rela-
tionship between patrons and performers. These may be one and the
same, as in the ceremonies of Sufi orders, but otherwise, occasional
cases of the aristocratic amateur apart, they tend to be marked by
social distance, often also involving confessional identity. In Bukha-
ra and Baghdad Jewish performers played a vital role, while in Istan-
bul Armenian and Greek musicians were prominent, and one ques-
tion that then arises is whether a style variation developed within a
given minority community could give fresh impetus to the majority
tradition. Evidence here is scanty, and would seem to be generally
negative: one might note anecdotally that the occasional additions ad-
mitted to the Iraqgi magam stock have been innovations stemming not
from the Jewish instrumentalists but from the singers: tiflis, for exam-
ple, was a creation of Rahmatallah Siltag (1799-1871), and Idmi and
others were introduced more recently by Muhammad al-Qubbanci
(1901-89), while in the Ottoman environment there were outflows
from the majority tradition, Ottoman ‘classical’ norms affecting the
idiom of Jewish maftirim.%® On the other hand, the significant roles
played by Jewish and, especially, Greek and Armenian musicians
within the commercial piyasa environment may well have added to
(or diluted) pre-existing stylistic conventions. Of particular inter-
est in this connection is the catalogue of the modal repertoire of the
turn of the twentieth century produced by Aivazian (1869-1918), each
maqgam being illustrated by a taksim-like exposition in free rhythm.
That for panjgah is at first sight a quite orthodox traversal of the ter-
ritory, beginning in nesabur and ending in rast (Aivazian 1990, 73),
but these two areas are separated by a passage, shown in [ex. 7], that
introduces various modulations, veering first towards suznak and
hiizzam through the introduction of the hejaz tetrachord on 5, af-

65 Incorporating elements previously belonging to rast (Jung 1992, 276-305).
66 See Seroussi 2001 and Jackson 2013, especially 17-48.
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ter which a descent including 3b is followed by the hejaz tetrachord
again, on 2, and a cadence on 1 suggesting nikriz, after which comes
the final rast segment.

Example 7 Thefinalsection
of the panjgah model supplied by Aivazian

One might detect here an enrichment of possibilities to which may
be related the emergence of new variants of panjgah such as those
described by Hasim Bey and, later, Sami al-Sawwa, an efflorescence
interpretable at the same time as a structural loosening that re-
flects its weakened position and stands in contrast to its stability
elsewhere. Indeed, contrary to the continuing importance of panjgah
in the Iragi magam, the Azerbaijani mugham and the Central Asian
traditions, one might well predict for it, given its barely maintained
small and static repertoire, further decline in Turkey, with the even-
tual prospect of reaching the state of obsolescence already arrived
at in most of the Arab world, where it has become no more than one
among many notional entries in catalogues that bear little or no re-
lation to the world of performance practice.

After interment there remains, though, the possibility of exhuma-
tion. If an important element of the social fabric of music during the
nineteenth century was the role played by minority communities,
whether as maintainers of tradition or as innovators, in the twenty-
first it is the restlessness of the young that commands attention. One
strand among its several and varied manifestations is an almost ar-
chaeological re-engagement, after a troubled and unresolved period
of westernization, with the earlier modal heritage, usually in the late
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Ottoman, nahda, or Qajar forms recuperable from pioneer recordings,
but sometimes also as reported, however schematically and imper-
fectly, in much older theoretical texts that are seen as representa-
tive of earlier periods cultural splendour. They provide the material
for efforts at restoration and expansion, sometimes separately, some-
times combined, serving therefore as a springboard for fresh crea-
tivity. Thus panjgah is included, for example, as an ‘unknown’ magam
(in Egypt, that is), one among many others surveyed in a reclamation
project involving a quaintly-termed ‘verification’ process applied to
Ottoman models that resulted, in the case of panjgah, in the compo-
sition of a sama‘: it was presumably deemed worthy of resuscitation
(as briefly reported in Fathalla 1997). The success of this particular
venture is unknown, but in the general context of renewed interest in
heritage it would not be surprising to find panjgah being given anoth-
er lease of life, whether through performances of earlier repertoire,®’
efforts at composition in a traditional style or, indeed, echoing cer-
tain developments in previous centuries, through innovations that
push it in uncharted and unpredictable directions.
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1 Introduction

Between the sixteenth century and the eighteenth century many Eu-
ropeans visited Constantinople, the new Ottoman capital, and wrote
reports that took into consideration various aspects of its cultural
and musical life. Among the recurring elements of such reports, we
note the description of Dervishes and their ceremonies. In particu-
lar, at a certain point of their sojourn in Constantinople, ambassa-
dors, aristocrats, wealthy merchants, and other worthy travellers
invariably would be taken, or at least directed, to the lodge of the fa-
mous mevlevi dervishes, better known as ‘Whirling Dervishes’, situ-
ated in Pera, the European part of town. Upon their return at home,
the observers published books containing, amidst many other sub-
jects, the description of such Dervish rituals, often illustrated by en-
gravings and more rarely by musical transcriptions: through time,
these ceremonies became a topic (and a stereotype) both in litera-
ture and in fine arts.

The whole inclusions and exclusions process of what was (and what
was not) noted and reported in Constantinople by Western travellers
would be capable of raising many questions, yet, it is worth saying
that, at the time, almost every Sufi brotherhood of the vast Ottoman
world had a centre in the capital:* according to Ottoman historian Ev-
liya Celebi (1611-1684), in his time in Constantinople there were five
hundreds and seventy seven tekkes (large centres) and six thousands
zaviyas (small centres) of dervishes.? For this reason meeting a der-
vish in the street must have been a rather common experience for
Western travellers. Yet, if such a curiosity for these ‘strange’ figures,
was, after all, rather normal, I am wondering why did Ottomans think
that European visitors would have enjoyed such dervish ceremonies
or been impressed by it? What the mevlevi ceremonies was likely to
have represented for Ottoman hosts? Was it a ‘performance’ of which
they were especially proud? And for their part, why were Europeans
almost invariably fascinated? What did they see in such rituals, aside
from mere picturesque element?

Without any pretension of exhaustiveness, in the following pages
I will focus on some first traces of such a curiosity that we find both
in travellers reports and in fine arts between sixteenth and eight-
eenth century, a fervid period between the so-called Age of Explo-
ration and modernity. Of course, Western curiosity for the Dervish-

1 Called, in order of magnitude and importance, tekke, zaviya, dargah. In addition to
these general terms, the more specific asitdne was applied to the headquarters of a giv-
en Sufi order, while mevlevihdne was used only for the bigger mevlevi dervishes centres.

2 Musicologically, it seems rather interesting that, despite the distance, a dervish
coming from Bukhara could meet, for instance, a brother from Baghdad and find a com-
mon musical background made by hymns (ilahi) and other more sophisticated genres.
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es ceremonies continued, after our chosen time frame, throughout
nineteenth century, from Romantic exoticism reveries about a ‘far’
East, to hippies staying at the Pera Palas during their travel to In-
dia; little by little the engravings, devoured by curious upper class
Westerners during XVI-XVIII, gave way to photographs and videos,
arriving to nowadays Istanbul, where tourists crowd the reopened
Pera/Galata centre (a recurring place in our travellers descriptions)
and many ‘secular’ theatres propose each day ‘dervish ceremonies’
for the tourists in town.

2 Nicolas de Nicolay, Les quatre premiers livres
des navigations et peregrinations orientales (1568)

The same term dervish seems to appear for the first time in Europe
in a book of travels, as is Nicolas de Nicolay (1517-1583), Les quatre
premiers livres des navigations et peregrinations orientales published
in Lyon by Guillaume Rouillé in 1568. In 1551 French king Henry II
(1519-1559) ordered de Nicolay to follow Gabriel de Luetz, Baron et
Seigneur d’Aramon et de Vallabregues (?-1553) in Constantinople,
where he was French ambassador to Suleyman the Magnificent (Ka-
nuni Sultan Siileyman, 1494-1566). Aramon’s entourage included many
famous scholars as Pierre Belon (1517-1564), Pierre Gilles (alias Petrus
Gyllius, 1490-1555), André Thevet (1516-1590) and Guillaume Pos-
tel (1510-1581). Translated in many Western languages,® de Nicolay’s
book had an enormous success and became a source for Orientalism
through the centuries thanks also to the precious copper engravings
made by Louis Danet, probably after de Nicolay original drawings. In
our perspective, among the peculiarities of Constantinople, the author
noted ‘men of religion’ and classified them in four categories; accord-
ing to such a classification, the chapter XVII of the third book is de-
voted to the third category, De la tierce secte des religieux turcs, ap-
pellez deruis. As stated above, the meetings with such religieux turcs,
appellez deruis must have been rather frequent in Constantinople, yet,
de Nicolay chapter is mostly devoted to a harsh and Eurocentric de-
scription of the severe ascetic practices of the most unorthodox (and
picturesque) dervishes named galandar (Ottoman-Turkish kalender),
still existing nowadays in Indo-Pakistan area and in Xinjiang [figs. 1-2].

3 Among them, Nicolas de Nicolay (1580). Le Navigationi et viaggi fatti nella Turchia.
Novamente tradotto di francese in italiano da Francesco Flori da Lilla, aritmetico. Ve-
nezia: Francesco Ziletti.
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Figure 1 Dervisio religioso
Turco chesifa taglip la vita.
Engraving by Louis Danet,
from Nicolas de Nicolay, 1580

Given the academic public of this review, I hope it is not redundant
to briefly remember here that, according to current knowledge, the
term deruis come from Persian darvish, equivalent to Arab faqir and
mishqgin (‘poor’), probably indicating who is ‘poor’ in front of the on-
ly One who, according to the Ninety-Nine divine names/divine attrib-
utes (al-asma al-husna), is al-ghani (‘Ricl’, ‘Self-sufficient’). Accord-
ing to another possible etymology, the term derives from Persian dar
(door, threshold) so that darvish would literally mean ‘the one stand-
ing at the door’. Yet, such a ‘door’ may have different meanings: the
dervishes may have moved from door to door (Persian, dar ba dar)
during the begging; in a second sense they moved from one spiritu-
al threshold to another asking for divine revelations, in a third sense
they stood on the door between this and other worlds (see Papas 2001,
3: 129-35). Be that as it may, during the Middle Age the term began
to be used for those who adopted a style of life in which detachment
and renunciation were both material and spiritual.
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Figure 2 Calendiero Religioso
Turco che porta anella oltra laltre
partidel corpo al membro virile
per farsiinhabile al coito.
Engraving by Louis Danet,

from Nicolas de Nicolay, 1580

3  Guillaume Postel, De la republique des Turcs (1560)

From the same French environment in Constantinople, Guillaume
Postel (1510-1581) was a highly gifted French linguist, astronomer,
cabbalist, and diplomat who possessed a particular interest in spir-
ituality. His travels were made during a period of alliance between
the French King Francois I, who reigned from 1515 to 1547, and his
new ally Sulayman ‘the Magnificent’ (Kanuni Sultan Siileyman), who
ruled the Ottoman Empire between 1520 and 1566, and continued un-
der the reign of Henri II. In his De la republique des Turcs, published
in 1560, Postel describes the travels that he made in the 1530s and
provides a description of a dervish ceremony:*

4 This and the following passages cited in the article preserve the original orthogra-
phy and punctuation, despite obvious differences from modern forms of French, Ital-
ian, or English.
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Commancent en branlant la teste, et tout le corps, l'un vers 'autre, disans ‘alla,
alla, alla, alla, alla’ tant des fois et long de temps repentant qu’ils cheent a bas
comme estourdis, et disent que alors leur esprit va avec Dieu porter lassala, ou
l’oraison. En la Surie et Natolie ou Turquie en y a qui se mettent a fort tourner
disant ‘alla, alla’ etc. que jamais pirouette n’est fist imitation, en fin que tous
estourdis demeurent comme mors, et en extase, et alors dient que leur esprit va
avec Dieu. (Postel 1560, 52)

They begin by bowing the head, and all the body, one toward the other, saying
‘alla, alla, alla, alla, alla’ so many times and repeating it for so long that they fall
as if they were stunned, and they say that their spirit takes the prayer® to God. In
Syriaand Anatolia or Turkey there are some who begin to whirl so powerfully while
repeating ‘alla, alla’ etc. that a pirouette could never imitate them; so that finally
theyareallstunned and remain asif dead, in ecstasy, and they say that their spirit
goes with God.

If the first observation made by Postel seems to depict a dhikr jahri
(vocal invocation) of the giyyam (standing) type, the second phrase,
with his precise verb tourner (to whirl), suggests a Mevlevi sema.
However, in the absence of any remarks about musical instruments,
the whirling of the dervishes while repeating the name of God seems
similar to the raqs-i samo diffused in Central Asia and among the
Nagshbandi jahri (or Nagshbandi afaqi) in what is now Xinjiang (De
Zorzi 2013, 173-210).

4  Pietro della Valle, Viaggi di Pietro della Valle il Pellegrino
descritti da lui medesimo in lettere familiari al suo erudito
amico Pietro Schipano (posthumous)

The third report is that of the Roman antiquarian, composer, musi-
cologist and Orientalist Pietro della Valle (1586-1652). Between 1614
and 1626, his journeys took him to the Holy Land, through the Middle
East and North Africa, and as far as India. In his second letter from
Constantinople, he describes a visit to the centre of the Mevlevi der-
vishes in Pera, the European quarter of the city.

Unvenerdi, che secondoil costume de’ Turchisiva piti del solito alle meschite, e vi
si predica, andai qui ne’ borghi di Pera, dove noi abitiamo, in un luogo di dervisci,
che ci &, dove aveva inteso che si soleva fare in tal giorno una buona musica...
andai al luogo di costoro, che hanno qui fra le vigne di Pera, e trovai che gia vi si
predicava... finita la predica, si raunarono i dervisci in mezzo della meschita in
giro; e quivi al suono di quattro o cinque flauti, fatti di canne, che con distinzione di

5 In the French original, lassala probably represents lasalat. In Arabic, salat is the
stipulated ritual prayer, meant to be performed five times in a day, rather than spon-
taneous prayer.
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tutte le voci, basso, tenore, contralto e soprano facevano una bellissima armonia,
cominciarono a ballare: talorasonando senza ballare e talora sonando e ballando
insieme a vicenda: e ballando, ora tutti insieme, ora alcuni di loro, ed ora alcun
solo. Ilmoto de’ piedi, ne’ lor balli, e appunto il medesimo che quello degli Spagnoli
nelle loro ciaccone; che i Mori, nella Spagna, dovettero insegnarlo, ma questi,
ballando, si girano sempre attorno sopra un piede; e chi gira piu presto, edurapitia
girare, & pitvalent’uomo. Nel principio cominciano con moto lento e soave, adagio
adagio: ma poi, poco a poco riscaldati, lo vanno ogni ora pil affrettando; finché
alfine, cresciuto quasiin eccessoil fervore, sidanno tanta fretta e siaggirano con
tantavelocita, che appena gliarriva lavista di chi gliriguarda. Nel girare invocano
spesso Dio; replicando forte, volta a volta, la parola HU, che si interpreta Esso,
ovvero E’, e s'intende per Dio, che solo havero essere... Pero lamusica che fanno &
galante, e degnain ver d’essere sentita: e quei flauti che chiamano nai, ovvero piu
correttamente nei, che in persiano significa propriamente canna, come di canna
son fatti, non si puo credere quanto dolce suono rendano. (Della Valle 1843, 47-8)

One Friday, the day on which by custom Turks go more than usual to the mosques,
and listen to sermons, | went in the area of Pera, where we live, to a place of
dervishes that is there, where | heard that good music would be played... | went
to the place that they have there among the vineyards of Pera, and | found that
they were already listening to the sermon... When the sermon had finished, the
dervishes gathered in the middle of the mosque; and here, to the sound of four
or five flutes made of reed, with a sweet harmony produced by all the voices,
bass, tenor, alto and soprano, they began to dance: at times they played without
dancingand attimesthey were playingand dancing at the same time: and at times
they all danced together, at times some of them danced, and at times only one.
The movement of the feet, in their dances, is the same as that in the dance of the
Spanish, in their chaconnes; the Moors, in Spain, must have taught them, yet, when
they dance, they whirl always on one foot; the one who whirls faster and longer is
considered to be the most able. At the beginning they start with a slow and sweet
pace,adagio, adagio: but after awhile, they accelerate the movement little by little,
constantly increasing the pace; at the end, attaining an almost excessive fervour,
theywhirlwith such a speed thatis difficult to follow them with the eyes. When they
are whirling, they often invoke God; repeating loudly the word Hu, which means
‘He’, God, the only Being... But the music they play is really gallant, and worthy of
being heard: and the flutes that they call nai, or more correctly nei, a term thatin
Persian means ‘reed’, because they are made of reed, it is impossible to believe
what a sweet sound they make.

The remarks of Pietro della Valle about harmony are quite puzzling and
may simply reflect his Western musical education, because Ottoman
music is monophonic and heterophonic. While there are indeed many
sizes of ney, even if they were played together, they would play in uni-
son by transposing the melody. Instead, his observation that the musi-
cians alternated sections of music with sections of music and dancing
accurately reflects the structure of a mevlevi ceremony (dymn) in which
purely musical sections, such as na‘at-i Meviand, pesrev, and bas taksim,
are included along with sections in which the semdzens are in motion.
His remarks about the speed of the semdzens, gradually accelerating
and attaining a great velocity, may recall comments by the musicolo-
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gist Jean During (1988, 172) about the gradual shift of the Mevlevi séma
from an ecstatic ceremony, disordered and full of energy, as it appears
in the observations of Pietro della Valle and in commentaries produced
by the Mevlevi themselves, to the more formal and composed perfor-
mances of modern Mevlevi ceremonies. Finally, his remarks on the ney
accurately reflect the etymology and the sweet sound of the flute and
confirm the status among the Mevlevi of an instrument dear to Mev-
lana when he composed the eighteen distiches that open his Mesnevi.

5  Two Western Residents in Town: Wojciech Bobowski
and Demetrius Cantemir

Our next encounters are with two European residents of the city,
rather than the occasional travellers who provide the majority of our
accounts. Dervishes are present in their pages but in a subtler way,
beyond their simple and picturesque description: the first of these Eu-
ropean residents is a multitalented man called Wojciech Bobowski,
alias Albertus Bobovius Leopolitanus alias ‘Ali Ufuki, alias ‘Ali Beg el-
santuri (Bobowa, 1610?-Constantinople, 1675?): born near Leopolis,
a city known through times as Lemberg in German, Lwow in Polish,
and Lviv in Ukrainian, he was captured by Tatar marauders, sold at
the slave market in Constantinople and set to work at the court as
icoglan (pageboy),® playing, among other duties, the hammered zith-
er known as santtr. Moreover, thanks to his studies, to his colleagues’
amazement Bobowski transcribed the musical compositions that he
had been learning by ear according to the mesk method, so that he
could refresh his memory.

In our particular perspective, it seems worthy of note that it is
generally believed that he converted to Islam, taking the name ‘Ali
Ufuk{’, and entering a Sufi brotherhood, the Celvetiye.” If this is true,
dervishes were not a mere picturesque element in his life. Apart

6 More precisely as a ‘music pageboy’; in the title of the Italian version of the Serrai
Enderum (Ottoman Seray Enderiin) we read, in fact: “Serrai Enderum Del Serraglio det-
to nuovo delli Gran Signori Ottomani descritto da Alberto Bobouio Leopolitano Polacco,
il quale [...] ha iui con officio di paggio di musica parechhij anni abitato”. Cf. Cornelio
Magni, Quanto di pit curioso e vago ha potuto raccorre Cornelio Magni nel primo bien-
nio da esso consumato in viaggi e dimore per la Turchia. Resta distribuito in questa Pri-
ma parte in varie lettere scritte in Italia, le quali principalmente includono I'esame della
metropoli di Costantinopoli, de’ luoghi soggiacenti e dell’esercito Ottomano, si in marchia,
come in campo. Dedicata all’inclita citta di Parma sua patria. Aggiontaui la relazione del
Serraglio del Gran Signore, e delle parti pit recondite di esso, distesa da Alberto Bobouio
Leopolitano trattenutosi con nome di Bey in qualita di paggio (Parma, Rosati 1679, 502).

7 The Celvetiye was a branch of the Halvetiye founded by Seyh Uftade (d. 1580) that
was very active at the Ottoman court during the seventeenth century. According to the
descriptions that have survived, Celveti dervishes seem to have performed a distinc-
tive zikr with musical instruments. Cf. Feldman 1996, 63, 68.
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from his inner life, the dervishes repertoires that he transcribed in
his private carnet and that arrived to our days are of great impor-
tance: in fact, at the end of his life, after a career as a man of letters
and translator (Dragoman, tercuman), he entrusted two copies of his
private notebook containing his musical transcriptions to some trav-
ellers. These two copies, not identical, are preserved at the British
Library in London (GB Lbl Sloane 3114) and the Bibliotheque Nation-
ale in Paris (F BnF Turc 292). Both are precious sources of informa-
tion about the music of the time because the author transcribed all
the music that he heard at court and elsewhere - as a sort of avant
la lettre ethnomusicologist - of secular as well as spiritual genres,
including folk songs (tiirkii), urban popular songs (sarki), the songs
of the dancing boys (kécekge), calls to prayer (ezan) and, in our per-
spective, dervishes hymns (ildhi and tevsih).

Mevlevi culture seems to have influenced in a subtler way the
treatise composed by the second European resident, the Moldavian
prince Dimitrie Cantemir (1673-1723), entitled Kitdbu [Imi’l-Miisiki
‘ald Vechi’l-Hurtfat (The Book of the Science of Music according to
Alphabetic Notation). Written in Constantinople between 1700 and
1703, when Cantemir was held hostage in the capital to ensure that
his father remained loyal to the sultan, the treatise comprises a theo-
retical section written in Ottoman that is followed by a second section
of 351 entirely instrumental compositions, mostly pesrev and semadi,
which are anonymous or attributed to various composers. They are
all written in a notational system often said to have been invented
by Cantemir and therefore known as Kantemiroglu Notasi. However,
according to recent scholarship, his system was a revision of an ear-
lier and similar system of musical notation invented by the Mevlevi
dervish Osman Dede (1652-1729), a composer and musician revered
as the kutb-u nadyi (Pole of the Ney) of his epoch.® In this sense, as
above for Bobowski, also for Cantemir the relations with dervishes
were far from a mere picturesque description.

8 Kutb (pole) referred to the axis around which the heavens turned. The term was
applied to a figure of unrivalled sanctity and also to the foremost exponent of an art
or science. For Cantemir’s treatise, see Wright 1992 and 2000. On the relationship be-
tween the musical notation system invented by Osman Dede and Cantemir, see Feld-
man 1996, 33, 52, 92.
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Figure 3 Musicaltranscription

ofthe Hymn I ki hezar aferin from Jean
Antoine du Loir, Les voyages du Sieur du
Loir (Paris: Gervais Clovzier, 1654, 154).
Underthe scoreitcanberead: “Dons les
carachteres on esté fournis par monsieur
Ballard, seulimprimeur du Roy pour

la musique”. (Whose [typographical]
characters was furnished by Mr. Ballard,
one and only King’s music printer)

Hymao.

154 Relation duUoyage
.
BEEEEEEEEPT BE.

J kibeZar a feryn,  ay ay, F ks begar

g_:_] EE ,;:J_-;.f“lg'_:iﬂ_:ﬁ 3“_‘?55

s feryn bou nidge Sultan olur  dgia- num

Kosli olan Lichiler, dgianum ,bufren u bha-

A
n AL
8_1_!" 1T
11 u
< E—
kan olur,

Dytme les charalleves wns ofts fowrnis par Aforfi.nr Ballard 5
frul Lagprimenr du Ray pour Ls Mufique.

Ki hexar aferin bon nidge [wltan olur,
]K-ufj llmmf}r, by e:i::hhl olur ,
Ayaghi rozumi [wrme & Hcenzine ,
Nq’ir ;::fr grewzs Xim alihu beiran olur,
Che: betinung casrefin ber kim inber dyiurefin,,

i g.wnghflm doluben finefi imman olur ,
Sangs rem, dedey [alms dews dunfade,
Nefsi dewin gapt iden dinde [uleyman oloury

6  Jean Antoine du Loir, Les voyages du Sieur du Loir (1654)

After these residents, we return to the description of a Mevlevi cer-
emony written by another traveller, this time French aristocrat Jean
Antoine du Loir (XVII), published in 1654 and accompanied by a val-
uable and innovative - albeit very short - musical transcription from
a setting of the verses beginning with I ki hezar aferin bon nidge Sul-
tan olur, that inspired the title of this article [fig. 3]. The transcrip-
tion is accompanied by a precious and accurate translation from Ot-
toman into French, that can be intended here as a sign of a deeper
curiosity for the ‘Other’ and, at the same time, one of the first exam-

ples of Orientalism.

Deux fois la sepmaine un des leurs fait une predication dans leur couvent, & les
femmes qui par tout ailleurs n’ont point d’entrée aux lieux ou sont les hommes
y assistent par un privilege particulier, estant bien raisonnable qu’elles soient
admises aux devotions de ces Religieux amans. Celuy qui preche prend pour texte
quelque versets de [’Alcoran & je vous asseure que les plus devots Chrestiens
pourroient profiter de la Morale de son Sermon.

Cependanttous les dervichs sont renfermez dans une balustrade pour n’estre
pas emportunez de la foule des assistants, & pour n’estre pas troublez dans
’exercice de leur ordre, que ie vais vous descrire.
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La predication estant finie, les Chantres qui sont dans une galerie, comme
sont icy les orgues dans les Eglises, accordant leur voix avec des fluttes, qui pour
estre merveilleusement harmonieuses sont deffendiies a tout autre sorte d’usage,
commencent un Hymne a la cadence d’un tambour de biscaye. Voicy les parolles de
cét Hymne, que j’ay nottées, afin que ceux qui scauent la Musique en puissent juger.’

I ki hezar aferin bon nidge Sultan olur,

Kouli olan kichiler husie-u hhakan olur,
Ayaghinung tozini sureme theken gucceuzine,
Nesne gurur gueuzi xim valihu heiran olur,

Che beiinnung catresin her kim ither dgiuresin,
Gungli guhert doluben sinesi Gmman olur,

Sanga direm, dedey salma deui dunsade,

Nefsi deuin zapriden dinde suleyman olour,

Sen malungne tapmaghil, xiokchu saray yapmaghil,
Ol dourouchub yaptughung sung oudgi viran olour,
Beslemeghilicnugni nimet-u bircaniile,

Bir gun olur ol tenung damoude biriain olour,

Her xichi kimal bolour senma ki deuler boulur,
Deuleti boulan kichi allah: boulan olur,

Her ki bougun velede inanubenyuz sure,
Yokhsoulise bai olour, baiise soultan olur.

Voicy 'explication de cette Hymne, dont asseurement vous trouverez le sens meilleur
que le chant.

Ha combine de lolianges merite, & combien est grand ce Seigneur,

dont toutes les esclaves sont autant des Rois.

Quiconque frottera ses yeux de la poudre de ses pieds,

verra quelque chose qui luy donnera tant d’admiration qu’il tombera en extase.
Celuy qui boira une goutte de son breuvage,

aura le sein comme un Ocean remply de pierreries & de liqueurs precieuses.

le te le dis, 6 pere! Ne lasche point dans ce monde la bride a tes passions,
quiconque le reprimera sera un vrai Salomon dans la foy.

Ne t’amuse point a adore les richesses, n-y a bastir des kiosks, & des palais.

La fin de ce que tu aurais basty n’est que ruyne,

Ne nourris point ton corps avec tant des delicatesses & des friandises.
ILarriveroit uniour que ce corps resteroit dans les enfers.

Ne t’imagine point que celuy qui trouve des richesses trouve du bon-heur.
Celuy qui trouve le bon-heur n’est autre que celuy qui trouve Dieu.

Tout ceux qui se prosternent avec respect & humilité, croiront aujourd’huy en Velé,
Serontriches, s’ils estoient pauvres, & s’ils etoient riches deviendront des Rois.

I nevous ay pointescrit cette traduction interlineaire, parce que la phrase du Frangois
ne se rencontre pas avec celle du Turc, &i’ai cru que ce seroit traduire ces Vers assez
exactement que de mettre ligne pour vers comme ie vous l’enuoyer. Vous remarquerez

9 The following words appear in a small typeface under the musical score: Dons les
carachteres on esté fournis par monsieur Ballard, seul imprimeur du Roy pour la musique
(Whose characters were provided by M. Ballard, sole musical printer of the King).
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seulement que le ay, ay qui est une particule d’exclamation, ni le mot agianum qui
signifie mon ame, ne sont point partie des deux premiers Vers, mais que souvent il
les mettent a la cesure & a la fin des couplets, & qu’ils ont plusieurs semblables mots
qu’ils appliquent de mesme en chantant, mais a propos et selon le sujet.

Durant le premier Verset de cét Hymne tous les Dervichs sont dans une posture fort
devote, assis sur les talons, les bas croisez & la teste baissée. Le Superieur qui est
dans la queblé, orné d’une estolle de poil de chameau, frappe des mains aussitot
que le second commance, & tous les dervichs s’estant incontinant levez, les plus
proche de luy passant devant le salué, avec une profonde inclination de teste, &
se met a tourner, pirouétant petit a petit d’'un mouvement si viste qu’a peine peut
on s’apercevoir ; Celuy qui suit en fait autant, & aussi tous les autres qui sont trente
ou quarante. Cette danse circulaire ayant duré quelquefois plus d’un demy-quart
d’heure, dans son plus rapide mouvement cesse tout d’un coup au mesme signal
qu’elle a commancé, & les dervichs, comme s’ils n’auoient bougé de la place ot ils
se trouvent, se remettent assis sur en leur premier posture iusques a ce que leur
Superieur les fasse encore recommencer. Ainsi cette danse continué quelquefois
une heure et plus, a quatre ou cinq reprises dont les derniers durent toujours plus
longtemps, parce que les dervichs sont plus en haleine & plus en bransle pour tourner,
estans vestus fort a propos pour ce suiet d’une espece de lupon volant, taillé en rond
comme les chemisettes des femmes en France. (du Loir 1654, 153-7)

Twice a week one of them makes a sermon in their convent, and the women who
cannot enter elsewhere in places where there are men are granted a special
privilege, so it is reasonable that they be admitted to the devotions of these
religious lovers. The one who preaches takes as a text some verses from the Quran
and | assure you that many devout Christians could benefit from the moral of these
sermons.

Meanwhile all the dervishes are gathered within a balustrade in order not to be
disturbed by the crowd of the audience, and to avoid being troubled in the exercise
of their order, which | am going to describe to you.

When the sermon is over, the singers, who are in a gallery like those which exist
wheretheorgansin churches are [kept] here, begin to tune their voices with some
flutes, which are beautifully harmonious and are prohibited for any other use,
beginning a hymn to the beat of a frame drum.*® Here are the words of this hymn,
which I have written, so that anyone who knows music can judge.**

Here you have the translation of this hymn, whose sense you will assuredly find
better than the song.

Ah, how many praises he deserves and how great is this Lord,

all of whose slaves are so many kings!

Whoever will rub on his eyes the dust of His feet

will see something so admirable that he will fallin ecstasy.
Whoever will drink a drop of His wine,

his breast will be like an ocean full of precious gems and liqueurs.

10 According to Soullier 1870, a tambour de biscayne is a sort of ‘tambour de basque
avec grelots et castagnettes’, which means that it was a frame drum with cymbals. Du
Loir very probably depicted an Ottoman def or daire.

11 The transcription from the Ottoman, beginning with the line I ki hezar aferin bon
nidge Sultan olur, is provided above.
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I tell you: O father! Do not let your passions run unbridled in this world,
whoever will tame them will be a real Solomon of the faith.

Do notindulge yourself by worshipping wealth; do not build kiosks and palaces:
The end of what you have built is nothing but ruins.

Do not feed your body with so many delicacies and sweetmeats:

The day will arrive when your body will remain in hell.

Do notimagine that one who finds wealth finds happiness.

He who finds happinessis none other than he who finds God.

Allthose who prostrate themselves with respect and humility,

who believe today in the Friend,

Will becomerrich if they are poor, and if they are rich will become kings!

I did not provide an interlinear translation, because the phrases in
French do not correspond with those in Turkish, and I also thought
that it would be tedious for you if I translated these verses so exactly
that the lines were placed together. You will notice that I have omit-
ted from the first verses the exclamations ay, ay, just as I have omit-
ted the recurring term agianum, which means ‘my soul’,*? but often
these are in the caesura and in the end of the couplets, and there are
many similar words that may be used in the same way while singing,
but according to the subject.

During the first verse of this hymn all the dervishes are in a very
devout posture, sitting on their heels, their arms across the breast
and their heads bowed. The Superior who is in the gibla, dressed in a
robe of camel hair, claps his hands as soon as the second begins, and
all the dervishes rise up at once, the nearest passing in front salutes
him, with a deep bow, and begins to whirl, spinning little by little to
attain a movement so rapid that it is difficult to see. The one who fol-
lows does the same, and so do all the others, who are thirty or forty.
This circular dance, having sometimes continued for more than half
of a quarter of an hour, suddenly stops at its maximum speed with
the same signal that began it, and the dervishes, as if they had not
moved from the place where they were, return again to the same pos-
ture, as if nothing had happened, remaining sitting in their initial pos-
ture until their Superior makes them begin once again. So this dance
continues sometimes for an hour or more, four or five repetitions of
which the final ones continue for longer, because the dervishes are
more transported and aroused for whirling, being dressed very suit-
ably for this task in a sort of a flying petticoat cut round like the che-
misettes worn by women in France.

Many remarks could be made about this long passage written by
du Loir, from the presence of women at the ceremony to the accu-
rate and pioneering translation of the Mevlevi hymn Hey Ki Ezar Afer-

12 Agianum, which the author translates as ‘mon ame’, is clearly an attempt to rep-
resent the Turkish canim.
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in, that inspired part of this article title, at a time when the study of
Turkish was only beginning in Europe. The hymn, which is often re-
duced to its first four verses, recurs many times in the corpus of Mev-
levi ceremonies, from the third seldm (salutation) of the ceremony
(aymn) in makam penggah, which is considered to be the earliest Mev-
levi dyin, onward.** While interested readers can listen to the hymn
in many versions, I suggest the warm and intimate performance by
the late Nezih Uzel (1938-2012).*4

About the musical transcription, it seems worthy of note that, ac-
cording to Turkish musicologist Feza Tansug, the du Loir transcrip-
tion should had been the source of inspiration for the famous chorus of
Dervishes entitled: ‘Du hast in deines Armes falten’ from Ludwig Van
Beethoven (1770-1827) The Ruins of Athens, performed in February
1812 and concluded by the ‘Turkish March’, still quite famous today.

Finally, the posture of the dervishes while they are sitting and the
deep bow that they make to the shaykh before they begin turning
are the same that we see today, although once again the speed with
which they are said to turn seems very different from the severe and
highly composed performances of the modern era.

7  John Covel, Extracts from the Diaries of Dr. John Covel,
1670-1679

The next description is that of John Covel (1638-1722), an English
cleric and scientist who became Master of Christ’s College at Cam-
bridge and Vice-Chancellor of the University. While serving in
Constantinople as Chaplain to the Levant Company,** Covel trav-
elled widely in Asia Minor in search of ancient Greek texts. His di-
aries were published between 1670 and 1679 and contain a rather
different account of dervishes, music, and musical instruments be-
cause they include so many details about finance and administration.

| was at the Dervises in Galata, which Dervise Mustapha the Ndizam bashe,* or
head of the players of the pipe which they call N&i.*” He hath been there 14 years,
his pay is 45 aspers; to the rest he payes 5, 6, 7, 8, or more, as they are deserving.

13 Texts of the hymns that are sung in the ceremonies (dyin-i seriflerin giiftelerin) are
conveniently presented in Heper 1979, 533-60.

14 Music of the Whirling Dervishes. New York: Atlantic Recording Corporation, 1987,
CD 82493, track 6.

15 The Levant Company was an English chartered company formed in 1581 and re-
formed in 1592 to oversee trade with the Ottoman Empire. See Wood 1935 and, more
recently, Mather 2009.

16 ‘Head ney player’, i.e. neyzenbasi.
17 Nai = a flute made out of a reed (note by John Covel).
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18
19
20
21

They have 100 kilos of wheat per annum vacoof,*®* 3000 aspers per man; from the
G.Sr'? 10 sheep at little Beiram,?° 100 at Ramazan. They have usuall prayersin the
houses, and he thatis devout may pray all night long, fast etc. There are 4 Tekyes
ormonasteryes, of them here one, two Kasoumpasha, 3 Bisicktash, 4 Yenicapon;**
on Stambal side there are eighteen sorts of them. These founded first by Molah
Hunkyor, Harset meulanah, for he goeth by both the names. Heretofore they
preach’t, danc’t, and piped every Tuesday and Friday. 3 lye here buried. 1. Arzéh
Mahmet Effendi, a great benefactor to them; 2. Ismél Effendi, another benefactor,
who was once their sheik (or head, though it signifies prince) and benefactor. 3.
Ismaél Effendi, another benefactor, who built them 10 chambers and left 1,000
dollars. They let their neighbours be there buried for their money. Formerly, the
Baltagee® of Galata seraglio were buryed; now they have a corner apart. There
Govisé Achmet s their Sheich now, who receives all the money and himself 1 2 d.
per day. Their musick is a Tamboor, and a long week small lute with wire strings,
to which they sound their Nai or pipe, whereof they have two sorts, a base and a
treble; for the middle ones partake of that to which they are nearest. The little
pipes have 7 holes on the upper side all in a row, and an eighth at the bottom, a
little of one side, and just in the middle (measuring from that lowest eighth hole
upwards) on the back in a 9™ hole. Some of these are a foot and %2 long; some
lesse, some more. The long pipe hath six holes, on one side three, and three at
equal distance, and on the back side, just half way there is a 7" hole. There is
neither afipple” above, nor noze** in the mouth, but the head is a horn sloped up
and brought to a very fine edge, which leaning sideways to the mouth, gives the
sound, as boyes (with us) used to whistle in acorn cups, this TAaytavAog;** whence
our flagiolet. Shepherds use small pipes of wood with such mouths, and some |
have seen of the wings and thigh bones of Crowes, Bistards, Pelicanes etc.,*® from
whence of old were cal’d tibia. These dervish pipes are very dear, not one of twenty
proving good and true. The smallest and deepest he ask 3 dollars for, and some of
the largest he valued at 20 dollars. One (which had belong’d to the Convent these
300years) hevalued at 50 dollars.; yet more forits sweetness, than antiquity. They
play mournfull tones, but seldom any point of musick. They are all made of Indian
canes, just as we make our fishing rods in England of; the workmanship and luck
in proving good give them their price.?”

Vakouf = money from the mosque property (note by John Covel).

L.e. Gran Signore.

I.e. Ramazan Bayrami, at the end of Ramazan.

Le. the Mevlevihanes of Kasimpasa, Besiktas, and Yenikapi; Besiktas later moved

to Bahariye on the Golden Horn.

22
23

I.e. baltaci, lit. a maker or seller of axes, a halberdier in the palace.
Fipple = a stopper. “In recorders, which go with a gentle breath; the concave of

the pipe, were it not for the fipple, that straiteneth the air much more than the simple
concave, would yeld no sound” (Bacon, Nat. Hist., 116) (note by John Covel).

24
25
26
27

Noze = nozzle (note by John Covel).

mAaylavrog = Mod. Gr. a transverse flute (note by John Covel).
Still in use in the Greek islands (note by John Covel).

Dallam, Covel, Bent 1893a; 1893b, 168-70.
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Figure 4 Airsurlequel tournent

les Derviches de Pera, noté par le Sieur
Chabert qui était avec M° de Ferriol
etquienacomposé la Basse. From
Charles de Ferriol (1652-1722), Recueil de
Cent Estampes representant differentes
Nations du Levant, Paris, par les soins

de M. LeHay, 1714,17

As we remarked above, Covel provides a pragmatic or even mundane
account of the Mevlevi that might in places seem rather dull. Nev-
ertheless, it includes very valuable information. After all, Covel is
the first visitor who mentions the four Mevlevihanes in Constantino-
ple at the time, rather than the most famous Mevlevihane at Pera to
which ambassadors, diplomats, and travellers were evidently taken
as part of the usual tour of the city. He is also very accurate and in-
deed modern in his approach to musical instruments.

8 Charles de Ferriol, Recueil de Cent Estampes representant
differentes Nations du Levant (1714)

We shall examine now another description of Mevlevi ritual, which
is accompanied by a precious musical transcription made by the
Sieur Chabert. They appear in the famous Recueil de cent estampes
représentant les diverses nations du Levant, published in 1714 and
reprinted with additional plates in 1715 [figs. 4-5].

When Charles de Ferriol (1652-1722) was sent by Louis XIV as am-
bassador to the Ottoman court, he invited a young Flemish nineteen-
year-old artist named Jean-Baptiste Vanmour (1671-1737) to accompa-
ny him. The collection of engravings in the Recueil de cent estampes
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erichs dans lour- Temple de Lo, achevant 2e tourner:

Figure 5 LesDerviches dans leur temple de Pera, achevant de tourner.
Engraving by Gérard Jean Baptiste Scotin son (1678-?). From Charles
de Ferriol (1652-1722), Recueil de Cent Estampes representant
differentes Nations du Levant, Paris, par les soins de M. Le Hay, 1714

représentant les diverses nations du Levant were made by Vanmour
and served as models for a large number of later painters and en-
gravers and, moreover, was the source for the most important en-
gravings that depict Ottoman instruments, i.e. the Gabinetto armo-
nico pieno d’Instromenti of Filippo Bonanni (1639-1725) published in
1716, immediately after the Recueil, which provides the first modern
essay in musical organology, well described by Cristina Ghirardini
(2013, 53). In our perspective, Ferriol in his Recueil de cent estampes
wrote a few paragraphs entitled ‘Dervichs qui tournent’ in order to
describe an engraving depicting Mevlevi dervishes and to introduce
the rare musical transcription made by Chabert.

Cette Planche represente le Temple des Dervichs de Pera, qui est fait en Dome; il
est clair, & bien parqueté: il y a une Tribune ou l'on met la Musique. On a joint icy
PAir noté que les Musiciens jouént pour faire tourner les Dervichs: ils tournent les
brasouverts, & paroissent extasiez: les jeunestournentd’unevitesseincroyable. Le
Superieur & les vieux tournent plus lentement; & quand ils sont las, ils se mettent a
genoux levisage contre terre. C’est la Musique qui les anime; ils prétendent quelle a
quelque chose de divin: plusieurs ontassuré M. de Ferriol que, sans la Musique, ils ne
pourroient pas faire trois tours sans tomber, au lieu qu’ils tournent preés d’une heure.

La danse est précedée par la lecture de quelques passages de ’Alcoran que le
Superieur, ou un des ses principaux Dervichs explique aux Assistans.

137

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2019, 121-152 ISSN 1125-3789



De Zorzi
I ki hezar aferin bon nidge Sultan olur. Dervishes Ceremonies in Constantinople

Le double cercle, qui est suspendu en l’air, ne sert qu’a mettre des Lampes dans
lestems du Ramazan; &les Inscriptions qu’on voit au-dessus des colomnes, & autour
du Déme, sont des Sentences, ou des passages de 'Alcoran a la lotiange de Dieu.

Ily a encore un Couvent des mémes Dervichs sur le canal de la Mer noire.*®

This table shows the temple of the Pera Dervishes, which is a dome; it is clear and
well parquetted: there is a gallery where the music is performed. We have added
here the musical notation of the air which the musicians play in order to make the
dervishes turn: they turn with open arms and seem in ecstasy: the young turn at
anincredible speed. The Superiorand the elders turn more slowly, and when they
are tired they place themselves on their knees with their faces to the ground. It
is music that animates them; they claim that it is in some way divine: many have
assured M. de Ferriol that, without the music, they would not be able to perform
three turns without falling, while they turn for nearly an hour.

Thedanceis preceded by the reading of some passages from the Qur’an, which
the Superior, or one of his principal dervishes explains to the audience.

The double ring, which is suspended in the air, is only for lamps which are
erected during the period of Ramazan, and the inscriptions under the columns,
and around the dome, are sentences or passages from the Quranin praise of God.

There is another convent of these same dervishes on the Black Sea channel.?®

Although concise, the description provided by Ferriol is accurate
when compared to the travellers who preceded him. The passage
“C’est la Musique qui les anime...” raises an important and diffi-
cult question. For centuries, Westerners believed that the dervishes
whirled in response to the music. Dervishes themselves, however, of-
fered a different explanation: ecstasy lies in human soul from the pri-
mordial covenant between man and God known in Turkish as bezm-
i elest.*® The act of listening (sama‘) revives this immanent but often
disconnected inner state. What counts is the intention of the listen-
er (niyya) toward the act of listening. With this in mind, it should be
emphasised that there is no Sufi music per se, but, rather, music lis-
tened to by the Sufis. The views attributed to the dervishes by Fer-
riol are therefore intriguing and need to be explored in greater de-
tail and at greater length.

28 Charles de Ferriol 1714. The expanded edition published in the following year in-
cluded a second title page: Explication des cent estampes qui representent differentes
nations du Levant avec de nouvelles estampes de ceremonies turques qui ont aussi leurs
explications (Paris: Jacques Collombat, 1715). The passage cited above appears on page
26. The music score appears on page 27. In some editions, the caption above the score
contains not only “Air sur lequel tournent les Derviches de Pera” but also “Noté par le
Sieur Chabert qui était avec Mr. de Ferriol, et qui en a composé la Basse” (Air to which
the dervishes of Pera turn, written down by the Sieur Chabert who was with Mr. de
Ferriol and who composed the bass).

29 lL.e. the Bosphorus.

30 Lit. ‘Assembly of Alast’. The first word is the Persian basm (assembly, meeting,
banquet) and the second is Arabic, adopted from the question that God asked mankind
on the Day of Creation: alastu bi-rabbikum (Am I not your Lord?). See Qur’an VII: 172.
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9 Filippo Bonanni, Gabinetto armonico
pieno d’Instromenti (1716)

Filippo Bonanni (1639-1725) copied five instruments from the above-
mentioned Recueil de Cent Estampes for his Gabinetto armonico pi-
eno d’Instromenti (1716): among these a rim blown flute ney, a cen-
tral instrument for mevlevi dervishes culture, that he apparently
interpreted as a cornet, and then a kettle drum, a long-necked lute,
a zither and castanets. According to Cristina Ghirardini (2013, 53),
Bonanni probably used a copy of the Recueil, which lacked the cap-
tions that gives useful information on each plate: this is maybe the
reason why he does not mention the whirling dervishes of the mev-
levihdne of Pera, which, as we saw, were one of the most renowned
attractions of Istanbul for Western travellers, and where the music
of ney were heard as in the reports we quoted above.

Figure 6 Filippo
Bonanni, Corno
delli Turchi. From
Gabinetto Armonico,
Roma: Giorgio
Placho, 1723,

table XI1I/XIV
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10 On Some Jean Baptiste Vanmour Works

The Rijksmuseum in Amsterdam preserves three paintings made by
Jean Baptiste Vanmour (1671-1737), probably after the de Ferriol’s
Recueil mentioned above. Two of them correspond to engravings of
the same subject that we find in the Recueil: the ritual of the whirl-
ing dervishes at the temple of Pera [fig. 7], and a single dancing der-
vish [figs. 9-10]. A third painting depicts a group of dervishes during
a convivial meeting in a private house [fig. 8].

His return to the topic should suggest that the picturesque theme
had become, somehow, a stereotype. The very relaxed atmosphere
of ‘Dervishes at dinner’ seems worthy of note: here three mevlevi
dervishes, easily recognizable from their high conical hat (sikke),
are playing ney flutes. The rendering is not accurate, but the flutes
seems different in sizes: one may suppose a sah ney for the upstand-
ing dervish while two manstr, or a mansir and a kiz, for the sitting
ones. Be that as it may, while they are playing other brethren are
laughing, smoking and chatting, in a inner state rather far from the
concentration required during a samd“ (listening, audition, spiritu-
al concert). The flask in the foreground, one may think, should know
the reason for such a gaiety as well as for the flushed cheeks of the
laughing dervish.

11 Charles Fonton, Essai sur la musique orientale comparée
d la musique européenne (1751)

I mention only in passing a long and detailed essay written in 1751 at
Constantinople by a French dragoman named Charles Fonton (1725-
1793), illustrated by his friend Jean-Baptiste Adanson (1732-1803)
and entitled Essai sur la musique orientale comparée a la musique
européenne. The essay, unpublished and unknown until recent times,**
does not discuss the question of dervishes aside from an illustration
in which two Mevlevi dervishes with their conical hats (sikke) are de-
picted playing the ney.

31 Charles Fonton, Essai sur la musique orientale comparée a la musique européenne,
Bibliotheéque nationale Ms. 9137. The essay was translated and edited in German by Eck-
ard Neubauer as “Der Essai sur la musique orientale von Charles Fonton mit Zeichnun-
gen von Adanson”. Zeitschrift fiir Geschichte der arabisch-islamischen Wissenschaften.
2, 1985, 277-327 and 3, 1986, 277-324. The work was translated into English by Rob-
ert Martin and published as “Essay Comparing Turkish Music with European Music”.
Turkish Music Quarterly, autumn 1988, 1-9; winter 1989, 1-11. A Turkish translation
and commentary was published by Cem Behar as 18 yiizyilda Tiirk miizigi: Charles Fon-
ton. Istanbul: Pan, 1987.
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Figure 7 Jean Baptiste Vanmour, whirling dervishes
atthe Galata Mevlevihane in Pera. Rijksmuseum, Amsterdam

Figure 8 Jean Baptiste Vanmour,
dervishes atdinner. Rijksmuseum, Amsterdam
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Figure 9 Jean Baptist
Vanmour, Dervich ou Moine
Turc qui tourne par devotion.
From Ferriol, Recueil de Cent
Estampes, pl. 25 i o iHloine

v it D B

Figure 10 Jean Baptiste
Vanmour (workshop), Dervish.
Rijksmuseum, Amsterdam
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Figure 11 Musical Ensemblein Charles Fonton (1725-1793),

Essai sur la musique orientale comparée d la musique européenne.
Engraving by Jean-Baptiste Adanson (1732-1803). A mevlevi dervish
with his conical hat (sikke) playing ney (flute) is clearly visible

12 Lady Mary Wortley Montagu,
The Turkish Embassy Letters (1763)

After this long procession of male travellers and artists, the next re-
port comes from a woman, Lady Mary Wortley Montagu (1689-1762),
wife of the British ambassador Edward Wortley Montagu, who fol-
lowed his husband in the capital when, in 1716, he was appointed Brit-
ish ambassador to the Sublime Porte. There, ‘on the field’, as mod-
ern anthropologists would say, she wrote many letters that recorded
herimpression of Ottoman society and culture. The letters were pub-
lished posthumous in 1763 and among her acute observations, I will
focus on her visit to a dervish centre, already a ‘must’ among West-
erners, and the description of the Whirling Dervishes ceremony:

I had the curiosity to visit one of them and observe the devotions of the dervishes,
which are as whimsical as any in Rome. These fellows have permission to marry,
butare conned to an odd habit, whichis only a piece of coarse white cloth wrapped
aboutthem, with theirlegs and arms naked. Their order has few other rules, except
that of performing their fantastic rites every Tuesday and Friday, which is in this
manner. They meet together in a large hall, where they all stand, with their eyes
fixed on the ground and their arms across, while the imam or preacher reads part
of the Alcoran from a pulpit placed in the midst; and when he has done, eight or
ten of them make a melancholy consort with their pipes, which are no unmusical
instruments. Then he reads again and makes a short exposition on what he has
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read, afterwhich they sing and play till their superior (the only one of them dressed
ingreen) rises and begins asortof solemn dance. They all stand about himin regular
figure,and while some play the others tie their robe, which is very wide, fast round
their waists and begin to turn round with an amazing swiftness and yet with great
regard to the music, moving slower or faster as the tune is played. This lasts above
an hourwithoutany of them showing the least appearance of giddiness, whichis not
to bewondered at whenitis considered they are all used to it from infancy, most of
them being devoted to this way of life from their birth, and sons of dervishes. There
turned amongst them some little dervishes of six or seven years old who seem no
more disordered by that exercise than the others. At the end of the ceremony they
shout out; ‘there is no other god but God, and Mohammed is his prophet’, after
which they kiss the superior’s hand and retire. The whole is performed with the
most solemn gravity. Nothing can be more austere than the form of these people.
They never raise their eyes and seem devoted to contemplation, and as ridiculous
as this is in description there is something touching in the air of submission and
mortification they assume. (Montagu 1994, 130-1)

13 Giambattista Toderini, Letteratura turchesca (1787)

Our final encounter is with a scholar who is considered to be the last
European traveller in the eighteenth century who made a significant
contribution to the study of Ottoman music, bringing to an end an
epoch that had been marked by a curiosity for Turkeries. Giambat-
tista Toderini (Venice, 1728-1799) was a Jesuit abbot who arrived at
Constantinople in October 1781, after a busy career as a scholar and
teacher, in the entourage of the Venetian ambassador (bailo) Agos-
tino Garzoni and his wife Pisana Querini Stampalia who had asked
him to serve as a theologian and preceptor for their son. As he wrote
in the introduction to his Letteratura, he remained in the city from
October 1781 to May 1786 and lived in the house of the ambassador.
During the first months of his sojourn, he began to devote any avail-
able time to research that followed his earlier interests. Little by lit-
tle, however, the idea occurred to him that he should write a histo-
ry of printing in Constantinople that would include a survey of all
the books that had been published there. As the idea grew, he began
to study Turkish literature in its entirety, pursuing his investigation
through the main archives and libraries of the imperial capital and
eventually producing the three volumes of his Letteratura Turches-
ca (Turkish Literature). They were published at Venice by Giacomo
Stortiin 1787, only a year after Toderini returned from Constantino-
ple. The wide circulation and enthusiastic reception of his work by a
European readership consisting of scholars and intellectuals seems
to be proven by the many reviews that it received immediately after
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its publication and by the two translations, into French and German,*?
that were published within three years of its appearance. In the midst
of the eighteenth-century curiosity for Turcherie, which had been
nourished by the accounts of travellers, Letteratura Turchesca pro-
vided a solid point of reference that was increasingly admired as a
reliable source of information about Ottoman culture.

Through the centuries, Letteratura Turchesca has also served as
a source for the study of Ottoman music. The reason for its impor-
tance to musicologists is the lengthy Chapter XVI, consisting of thirty
pages and two engravings, which appears at the end of the first vol-
ume. Entitled ‘Musica’, it contains observations on the subject that
are often the fruit of Toderini’s conversations with Mevlevi dervish-
es. He deals with many topics and themes, from the history of Otto-
man music, in which he follows Cantemir,*® to its theoretical basis in
the context of Arab-Persian musicology, an alphabetical Greek and
Arab-Persian notation, and a description of musical instruments and
the division of the octave into twenty-four unequal microtones, end-
ing in a series of epistolary exchanges with his Jesuit colleagues Ab-
bott Pizzati (1732-1803) and Abbott Juan Andrés (1740-1817). More-
over, the chapter concludes with two illustrations that have become
very famous: the first depicting a long-necked lute known as a tan-
biir, including its fretting and its inherent musical system of 24 une-
qual microtones, and the second of a composition entitled Concerto
Turco Nominato Izia Semaisi.

From a dense chapter written in eighteenth-century Italian, [ have
extracted only the passages that concern the Mevlevi:

La maggior parte de’ ragguardevoli Turchi, e signori piglian piacere della Musica,
la quale, come usavan li Greci, entra nel sistema della loro educazione. Su false
relazioni scrisse il Niebuhr,** che i Turchi di condizione signorile crederebbono
disonorarsi apprendendo la Musica. Nella sua Repubblica determinava Platone,

32 Toderini, Giambattista (1789). De la literature des Turcs. Transl. by the Abbott de
Cournaud. Paris: Poincot, 1789); Litteratur der Tiirken. Aus dem Italianischen des Hern
Abbé Toderini, Mit Zusdtzen und Anmerkungen von Philipp Wilhelm Gottlieb Hausleutner.
Konigsberg: Friederich Nicolovius, 1790. A Spanish translation by the Chilean Jesuit
Warcisse Vas remains unpublished.

33 See Demetrius Cantemir, Histoire de I'Empire Othoman, ou se voyent les causes
de son aggrandissement et de sa decadence (Paris: Le Clerc, 1743). The treatise Kitd-
bu ‘fimi’l-Miisiki ‘ald Vechi’l-Hurtifat, which has been mentioned above, was not in wide
circulation during the life of Toderini.

34 Toderini provides the following note: “Niebuhr, Voy. En Arabie, T.I. p. 142”. He is
referring to Karsten (or Carsten) Niebuhr (1733-1815) and to his Reisebeschreibung von
Arabien und anderen umliegenden Ldndern, which was first published in 1772. French
and Dutch translations of Niebuhr’s narratives were published during his lifetime. To-
derini seems to have used the French translation that was published in the Nether-
lands: C. Niebuhr, Voyage en Arabie & en d’autres pays circonvoisins. Amsterdam: S.J.
Baalde/Utrecht: J van Schoonven, 1776.

145

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2019, 121-152 ISSN 1125-3789



De Zorzi
I ki hezar aferin bon nidge Sultan olur. Dervishes Ceremonies in Constantinople

che s’applicassero i giovani tre anni a questa scienza. | Turchi coltivanla
lungamente, e i piti cogl’istromenti a corde e col Nei. Tengono schiavi, e schiave,
chesuonino a lor diletto. Disdegnano pero i Signori d’alto stato di farsi udire nelle
pubbliche adunanze, fuorché suonando il Nei tra gli amici, perché viene reputato
stromento di studio. Cosi imparai da Ibraimo Efendi, mentre nelle praterie di
Bojux-dere, ove concorrono molti d’ogni nazione a diporto, sono un Ulema mio
amico in compagnia del pil valente Dervis Mevlevi, venuti quel giorno perché
sentissi il suono dolcissimo dello stromento... (Toderini 1787,228)

Most of the notable Turks and the nobility take pleasure in music, which, as it was
among the Greeks, has entered their system of education. Based on an unreliable
source Niebuhr wrote, that Turks of high social standing are convinced that their
honour is diminished if they learn music. In his Republic, Plato recommended
that the young apply three years to the study of this science. The Turks study
and practice music for a long time, in particular [focus] on stringed instruments
and on the Nel. They keep male slaves, and female slaves, who can play for their
amusement. Yet, the nobles of high rank do not want to be heard in public, unless
they play the Nel among friends, because it is considered to be an instrument of
study.** This | learned from Ibraimo Efendi in the meadows of Bojux-dere,*® when
aman of religious learning who was a friend of mine played for me in the company
of the most talented Mevlevi dervishes, who came that day in order to make me
listen to the sweetest sound of that instrument.

[..]

| Dervis Meveli, cosi nominati dal Fondatore, avendo introdotto qual religioso
culto ladanza nel loro Oratorio (che in nessuna maniera vuol chiamarsi Moschea)
coltivano molto la musica, e sono de’ migliori sonatori. Usano stromenti da
fiato, e timpani, come vidi trovandomi presente alle turbinose lor danze, ove
celeramente s’aggirano quasi un paléo. Suonano finamente il Nei, non usando,
come noi, dell’estremita delle dita, fuorché del mignolo, ma delle seconde
giunture. Stromento egli € questo di malagevole imboccatura, essendo tutto
aperto nell’alto, disingolare dolcezza, e somigliante alla voce umana. (1787, 241-2)

The Meveli*” dervishes, who are named in this way after their founder, having
introduced the dance as a religious devotion in their oratorio®® (which they would

35 [Itisnotclearifthe Italian stromento di studio is intended to refer to the usual study
and practice of a given instrument or if it alludes to a form of inner practice, typical of
those who devoted themselves to the ney, especially among the Mevlevi.

36 Although the area is still known as Biiylikdere, the meadow can no longer be seen.

37 Either Toderini or his publisher has written ‘Meveli’ instead of ‘Mevlevi’. The lat-
ter form is obviously correct and appears elsewhere in the chapter.

38 As with the terms sonata and cantata, which have been discussed above, modern
readers may be tempted to understand oratorio in terms of European music during
the classical period. However, the term was used here in its Latin sense, referring to a
place in which people pray (oratorius, from the verb orare), normally distinct from the
church. With this in mind, the comment by Toderini is rather subtle. It assumes a clear
distinction between a mosque and a Mevlevihane, especially a semdhdne, the space in
which the Mevlevi performed the semd, the liturgy accompanied by music.
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in no way call a mosque) practice music assiduously, and are among the best
musicians. They play wind instruments, and kettledrums, as | saw when | was at
their whirling dances, where they turn quickly in the manner of a spinning top.
They play the Nei well, not using, as we do, the top joint of the finger, apart from
thelittle finger, but using the second joint. Itis a difficultinstrument to play, being
allopen on the top, but of a singular sweetness and similar to the human voice.

Toderini makes the following comment about attempts at musical
transcription in Ferrio, made by Chabert, that preceded him.

L’aria, sulla quale ballano li Dervis, vedesi riportata con note europee nell’opera
illustre del’Ambasciatore Ferriol.*? Sonata da valente Maestro sulle corde del
violino non la riconobbero per dessai Turchi uditori e bellamente ne risero. Adir
vero, alcuni tuoni sono inesprimibili affatto coll’'usate note europee. Conviene
formare nuove figure, e darne loro giusto valore: faccenda alquanto spinosa, che
domanda lunga meditazione, e non volgare perizia nella Musica nostra e nella
turchesca. (1787, 242)

The melody, to which the dervishes dance, can be seen in European
notes in the illustrious work of the Ambassador de Ferriol. However,
when it was read and played on the violin by a talented master, the
Turkish listeners did not recognise it at all and had a good laugh. To
be honest, some tones are inexpressible in European notes. It is nec-
essary to form new figures, and give them the correct value: a thorny
task that requires prolonged meditation and unusual skill, both in
our music as well as in Turkish.

Orveggasila Tavolal ell, che presenta al lettore nuovo saggio, ossia tentative
sulla Musica Turca espresso con note nostre Europee, approvate da’pratici
espertiin questa scienza. Anziinon esperti, se udirono l'arie, e sonate
Ottomane, in queste note ravviseranno il genio e l'indole della Musica, che non
avverra loro sonando le carte di Mr. Ferriol Ambasciatore di Francia alla Porta, né
le alter pili antiche del Bailo Donado mentovate pit sopra.

Queste cognizioni apriranno per avventura nuovo campo ai Maestri per
arricchire e vie piti adronare la Musica Italiana. Queste potranno spandere nuova
luce sulla scientifica Teoria, e illuminare l'oscura storia della Musica antica negli
autori Greci e Latini. (1787, 241-2)

Now let us see Illustrations | and I, which present to the reader a new attempt, a
tentative approach to expressing Turkish music in our European notes, approved
by the real experts in this music. Even non-experts, when listening to these
Ottoman arias and sonatas, will be able to perceive in these notes the genius

39 Recueil de cent estampes de Mr Ferriol, 26. a Paris, 1714 (Toderini’s footnote).
Here the author refers to the above quoted “Air sur la quelle tournent les Dervichs”: an
analysis of this very particular musical transcription would give material for a whole
other article.
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and the spirit of this music, which will not happen if they play the musical scores
arranged by Mr. Ferriol, French Ambassador at the Porte, or the earlier ones by
bailo Donado mentioned above.

This knowledge may perhaps open a new field for the maestros to enrich
and embellish Italian music. In this way they can shed new light upon scientific
theory, and enlighten the obscure history of the ancient music of Greek and
Latin authors.

Toderini is very acute in identifying Plato as a common source for
the Ottoman conception of music as an ennobling practice while at
the same time citing Islamic assumptions that music as an abstract
science or as a source of amusement is licit, even if making a living
by performing it would not be thought suitable for a member of the
Ottoman elite. As he says, ‘the grandees do not want to be heard in
public’. The descriptions of the Mevlevi are standard, aside from the
conversation that he seems to have conducted with them in the mead-
ows of Buyiikdere. Again, he seems to have made a very acute dis-
tinction between a semdhdne and a mosque. He demonstrates that he
knows the musical transcriptions that preceded him and he criticises
them on the basis of a new formulation in which the musical scale is
divided into twenty-four unequal microtones, a remarkable innova-
tion if we remember that the Cairo Congress of Arab Music, at which
the octave was divided into twenty-four equal quartertones, would
not be held until 1932. The last part of his chapter is primarily con-
cerned with theory, transcription, and interval ratios as well as the
two famous illustrations. The first of these illustrations, which rep-
resents a tanbiir with its fretting and its inherent microtonal musi-
cal system, is discussed in detail by Toderini throughout the chapter.

& -f’éuymy‘ =
pageftliate
Figura 12 Table Il from Giambattista Toderini,

Letteratura Turchesca (Venezia: Storti Editore, 1787) with
the Concerto turco nominato Izia Saz Semaisi
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The second illustration is of greater interest. It presents a com-
position to which Toderini gives the name Concerto Turco Nomina-
to Izia Semaisi.*® With some variation, this is a composition that is
now very well known: the Hicdz Saz Semd‘isi that concludes at least
three Mevlevi dyinler. In chronological order, it concludes the dyin
in makdm beydati composed by Dervis Kiigek Mustafa Dede (d. 1683),
the dymn in makdm hicdz composed by Musahip ‘Vardakosta’ Ahmed
Aga (1724-94) and the dyin in makdm hicdz composed by Abdiirra-
him Kunhi Dede (1769-1831). Toderini or his assistants could have
listened to the hicdz son yiiriik semd‘T from at least one of these dyin
and decided to transcribe it because they admired its beauty or be-
cause its presence in Ottoman music was so noticeable.**

14 Final Remarks

The curiosity for the ‘different’, for the ‘other’, for ‘what we don’t have’
is maybe a key for all the descriptions and reports we listed above
and this naive curiosity should be also intended as one of the first
signs of what became later a mass phenomenon as is modern tourism.

The publication of travel diaries had, of course, political implica-
tions that went beyond cultural curiosity: observing and describing
the culture of the ‘other’ also meant to study the culture of the ‘ene-
my’, as were often considered the Ottomans, at least from the mass-
es; at the same time, showing interest for such a culture was also an
opening diplomatic move.

If European observers reactions to such ‘picturesque’ figures as
the dervishes, were, after all, rather normal, I am wondering, as in
the beginning, why did Ottomans, granting permissions to visit a der-
vish centre, think that European visitors would have enjoyed such
ceremonies? What the mevlevi ceremonies was likely to have rep-
resented for Ottoman hosts? Was it a ‘performance’ of which they
were especially proud? From a cultural and political point of view,
mevleviye brotherhood was certainly regarded by the Ottomans as
a learned Sunni brotherhood, with many poets, musicians and cal-
ligraphers among its ranks, and with many adepts among the high-
class milieu. Far from its aura, the political and symbolical role of
the brotherhood for the Ottomans was evident in the enthronement
ceremony itself of a new sultan, in which the so called ‘sword of Os-

40 The Concerto has been recorded several times, for example by Concerto Koln with
the Ensemble Sarband in Dream of the Orient, Deutsche Grammophon (2003), CD: 474
193-2, track 4.

41 During my first visit to Konya in 1990, the composition could be heard incessant-

ly almost everywhere in the city and it resonated in my memory long after my return
to Venice.
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man’ (taklid-i seyf) was girded on to the new sultan by the prior of
the brotherhood (tarikat¢t dede), the Sharif of Konya. Such a privi-
lege was reserved to the mevlevis from the same Osman I (?-1323),
mythical founder of the Ottoman dynasty, when he had established
his residence in Konya in 1299, before the capital was moved to Bur-
sa and then Constantinople. Yet, despite such an intellectual and pol-
itic ‘respectability’ of the brotherhood, mevlevi ceremonies were, and
still are, deeply rooted in a particular Sufi tradition as is sama*“ (‘au-
dition, listening, spiritual concert’), not exactly perceived as ‘ortho-
dox’ in Islam and, rather, often severely criticized or radically prohib-
ited elsewhere. This, somehow, reflects the multifaceted personality
of its saint eponym, Persian language mystic poet Mevlana Jalal ud-
Din Rumi (1207-1273), who was at the same time a renowned man of
letters, a professor, an ‘alim (scholar), a fagih (doctor of the law) es-
teemed by the Seljuk rulers and an ecstatic, capable of whirling for
days, according to the hagiography al-manaqib al-‘arifin written by
Aflaki (d. 1360), as it was for Mevlana’s friend and tutor, the wander-
ing dervish Shams al Din Tabrizi (1185-1248) held in great esteem
by unorthodox dervishes galandar, that we met above in de Nicolay.

Europeans, in their reports, did not seem to perceive the complexi-
ty of Mevlana that, instead, had to be clear to Ottomans. Rather, they
describe a ceremony in which dervishes whirl as spinning top, as a
paléo, with the archaic Italian language by Toderini, somehow fall-
ing to the ground in ecstasy, shouting, like it happened, until recent
times, in nowadays Xinjiang, in Indo-Pakistan area and elsewhere in
the territories of Sufism. There is no need to say that all this is rath-
er distant from nowadays mevlevi rite (dymn) in Turkey and its some-
how forced composure.

In the light of Ottomans knowledge of Mevlana work, of his con-
cept of sama’, of the multiple levels of the rite, of the beauty of the
verses sung, of the complex compositions in Art music (magqam) style,
and of the intense whirling in itself, yes, a mevlevi ceremony must
have been considered a ‘performance’ of which Ottomans were proud.

From another point of view, dervishes themselves should have
been well aware of their position, and were not ashamed to be the
subjects for engravers and painters, as is in our reports, as well as for
early photographers, between 19th and 20th century, maybe forebod-
ing the severe closure of all the Sufi orders and centres that would
be arrived in 1925.

Few among Europeans observers, as Lady Montagu or Toderini,
perceived that there must have been something ‘more’ in the rite, be-
yond its global atmosphere. Yet what did Europeans see in such ritu-
als, aside from mere picturesque element? Maybe it is worthy to re-
member the simplistic current interpretation diffused through the
world nowadays (not only among Europeans), which read in the mev-
levi ceremonies the reflex of the ‘cosmic dance”: the Creation, the
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stars, the planets, the angels, human beings, all moves and rotates
in the drunkenness (mast) of Love. The evident platonic resonanc-
es in this must have resonated, even unconsciously, in the observ-
ers. Such a theory is partial, simplistic and does not take into con-
sideration the emic interpretation, given by dervishes themselves,
about the rite, but for the moment it seems better to stop here this
already too long journey, thanking the kind reader for sharing with
me a long stretch of road.
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1 Introduction

Algeria started to receive economic assistance from International Fi-
nancial Institutions (IFIs) in 1989, when the International Monetary
Fund (IMF) and the World Bank (WB) initiated their first adjustment
projects in the North African country. Coming in the middle of a soci-
etal meltdown and a dramatic civil conflict, IFIs assistance to Algeria
contributed to the survival of the Algerian regime and to the reaffir-
mation of its control over the country. The academic studies of Alge-
rian neo-liberal reforms have focused on the economic assessment of
the adjustment programmes implemented throughout roughly a dec-
ade. However, to understand how these programmes were formulated
and what factors influenced policy makers, both Algerian and inter-
national, attention should be shifted to the relations between Alge-
ria and its creditors. This paper argues that the Algerian authorities
exploited its creditors’ political and economic exposure in the coun-
try, to preserve their position in a time of violent political contesta-
tion. Factors such as European economic exchanges with Algeria, in
both directions and in different sectors, from energy to manufactur-
ing, played in favour of the North African country when negotiations
over debt relief were held. Similarly, the new global, notably Western,
concern over the rise of transnational jihadism in the mid-nineties,
lent more leverage to the Algerian authorities who, while negotiating
with Western-dominated IFIs, were also fighting a jihadist insurgency.

After a survey of the existing literature and an overview of how the
Algerian debt crisis emerged, attention is put on the evolution of Al-
geria’s contacts with the IFIs and on the negotiation process leading
to the financial assistance programmes. This allows to highlight the
political significance that the IFIs attached to the Algerian reforms,
a factor that justified the outstanding financial support received by
Algeria in a relatively short time span. Besides, the paper also un-
derscores the IFIs’ shortcomings in the formulation of their reform
packages and in the monitoring of reforms due to their lack of ac-
quaintance with Algerian politics and state structure. The study of
Algeria-IFIs relations entails a close observation of the changing at-
titudes displayed by the Algerian authorities during the period under
scrutiny. From the first 1988 reformist government to the post-Jan-
uary 1992 pragmatic cabinets, Algerian positions towards reforms
varied considerably. The development of the relations and negotia-
tions with the IFIs thus reflected the divisions within the Algerian

Research for this article was funded by the Italian Minister of University and Research
(PRIN 2015TZ92TF). This article is part of the activities of the Bologna research unit
in the framework of the project The Making of the Washington Consensus. Negotiating
International Assets, Debts and Power (1979-91).
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State, emphasising the emergences of several power groups. While
identifying these forces, the paper stresses the ability of the ruling
bureaucratic and military elites to cope with the country’s econom-
ic and political crisis and survive it with renewed strength. Their
awareness of the IFIs’ macroeconomic priorities allowed the Algeri-
an elites to secure external financings while watering down the im-
pact of structural reforms such as trade liberalization and privatiza-
tion. Thanks to their dominant position within State institutions and
IFIs’ political limits, the Algerian bureaucratic and military elites re-
balanced the creditor-debtor relation in their own favour.

This paper, presenting the preliminary result of an ongoing re-
search project, is based on declassified WB and IMF official docu-
ments produced during the negotiation and implementation of their
sponsored reform programmes, namely between 1988 and 1998.
Some documents, such as WB final assessment of single programme,
are available online, through the WB archive web site. Other, more
specific material, such as minutes of negotiations and progression re-
ports were retrieved from the WB archives in Washington, D.C. The
IMF documents quoted herein are all available online at the IMF ar-
chives website, while other still classified material is going through
disclosure procedures. The use of Algerian official sources is among
the goals of the research project, but due to the lack of formal pro-
cedures to access public archives, state official documents could not
be used for the present paper. Nonetheless, texts authored by former
Algerian officials provided some context on the authorities’ perspec-
tive on the reforming process.

2  Reassessing the Trail of the Washington Consensus
in Algeria

Similarly to several of its North African neighbours, Algeria’s experi-
ence with the implementation of Washington Consensus measures is
strictly related to its debt crisis whose first symptoms emerged in the
mid-eighties after the unprecedented drop in oil prices. Difficulties
in repaying its foreign debt pushed the country’s authorities to seek
a closer relation with IFIs, not only to obtain financial assistance,
but also to reassure both public and private creditors. However, as
seen below, academic attention on this subject and historical phase
is characterised by an emphasis on the study of reforms themselves
rather than on the relations between Algeria and the IFIs. Therefore,
it appears that more weight should be granted to the evaluation of
how this relation shaped the reform process and where the parties
involved stood concerning the formulation of neo-liberal policies.
The parallel experiments in economic liberalization happening all
over North Africa and beyond since the late eighties prompted early
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assessments of neo-liberal reform packages implemented by regional
governments. Throughout the nineties to the early 2000s, economists
and political scientists evaluated the performance of governments in
the realm of reforms particularly through collective works. These stud-
ies not only provide comprehensive accounts of state reforming efforts,
but also touch on the socio-political dimension of neo-liberal reforms.*
Besides regional, and even global perspectives, some authors also fo-
cused on single country case studies, among which Tunisia for instance,
has been one of the most studied (Zartman 1991; Murphy 1999).

Given the gigantic sizes of the public sector in several countries,
attention has been focused on the withdrawal of the state from indus-
trial production through liquidation of state enterprises, a dynamic
that did not exempt Algeria (Harik, Sullivan 1992; Celasun 2001). The
ostensible link between economic and political liberalizations stimu-
lated analyses trying to prove the existence of an actual relation be-
tween the implementation of neo-liberal agendas and the transition
to more democratic polities (Layachi 1998; Nonneman 1996). In this
framework, Clement M. Henry argued that the liberal reform of the
financial sector and the empowerment of private commercial banks
could have been a vehicle for democratization. The integration into
global financial markets and reduced state control over credit allo-
cation represented some promising conditions for the appearance
of pluralist politics (1996). Nonetheless, in the case of Algeria, later
works looking at the performance of Middle East and North African
economies in an age of further globalisation observed the substan-
tial immobilism in terms of economic and political transformation
(Lowi 2009; Henry, Springborg 2010).

The uncertain progression of IMF and WB-sponsored programmes
in Algeria, occurring in the midst of a parallel crisis of state institu-
tions and society, pushed scholars to scrutinise the specific Algerian
experience with reforms. Attention on the private sector remained
high, since its relation with the state continued to be seen as a major
tangle reuniting the threads of multiple structural problems, such as
the persistence of monopolies in different economic sectors (Dillman
2000). The high stakes of economic reform predictably stimulated a
heated academic debate in Algeria itself. Despite different starting
points, the final judgment on Algeria’s reform process throughout its
different phases is often negative. Indeed, the persistence of deep-
seated distortions like the oil-based rentier economy and its related
neo-patrimonial conducts, are highlighted as fundamental causes of
the poor implementation of reforms. The ensuing economic decline
is thus pointed out as the main reason behind the collapse of Algeri-
an institutions (Boudersa 1993; Dahmani 1999).

1 Haggard, Kaufman 1992; Vandewalle 1996; Bensabat Kleinberg, Clark 2000.
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The assessment of Algeria’s economic performance during its age
of reforms also came from those ‘technicians’ who held official posi-
tions at different times during the adjustments period. Throughout
the nineties and the early 2000s, Algerian former Ministers, Heads
of Government and Central Bank Governors gave their own account
of Algeria’s reforms during the previous decades. Despite the aca-
demic training of most of these former officials, these essays could be
rather seen as personal memories in which the authors defend their
record in office. Therefore, such accounts provide valuable insights
into the divisions within the Algerian State, the changing positions
towards IFIs as well as the functioning and positioning of the differ-
ent institutions towards reforms. Indeed, from proponents of con-
tinued state-led development (Bennoune, El-Kenz 1990; Hadj-Nacer
2011), to early reformers (Brahimi 1991; Goumeziane 1994; Hidouci
1995) and officials with IMF or WB backgrounds (Benachenhou M.
1993), all provided their testimony on the reforms and their diagno-
sis for Algeria’s economic and political dysfunctions.

The assessment of economic performance amid structural adjust-
ment is a fundamental area of research, nonetheless more attention
should be paid to the political dimension of this process. Moreover,
since one of the core ideas behind neo-liberal reform is opening a
country to economic globalisation, the study of international rela-
tions in the framework of structural adjustment acquires a greater
importance. Harrigan and Said approached the issue by highlight-
ing the political rationales behind IMF and WB support to sever-
al Middle Eastern countries (2009). Unfortunately, Algeria was not
chosen as one of their case studies that makes a survey of this coun-
try’s experience even more urgent. The present paper aims at start-
ing to fill such gap through an overview of Algeria’s relations with
the IMF and the WB between 1989 and 1999, namely the period of
IFIs’ assistance to the North African country. This approach thus al-
lows to shed light on the political priorities, beyond stated econom-
ic principles, that prompted IFIs support for Algeria, especially as it
came before a full-fledged debt crisis. A further goal is to assess the
balance of forces between debtor country and creditor institutions,
looking at what strategy Algeria adopted in order to obtain the most
from IFIs’ assistance programmes. Finally, the analysis of this rela-
tion appears fundamental to understand how the Algerian military
elites managed to survive throughout the civil conflict and how they
reorganised their power leverages, also thanks to international eco-
nomic support. Additional importance is lent to this aspect, in light
of the political instability that characterised most of North Africa
in the recent years and that apparently spared Algeria until spring
2019, when wide popular protests led to the unexpected deposition
of President Bouteflika, opening a new phase of uncertainty in the
political future of the country.

157

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2019, 153-172 ISSN 1125-3789



Leopardi
Algeria and the Washington Consensus: Debtor-Creditor Relation Re-Examined

3 From Boumedienne’s Industrialization to Chadli’s
Adjustments

The Algerian State has been dominating the economy since inde-
pendence in 1962, but only after Houari Boumedienne’s coup and ac-
cess to power (1965-78) did it pursue a full-fledged strategy of import
substituting industrialization (ISI), specifically named ‘industrialis-
ing industries’. Relying on the revenues of the hydrocarbon sector,
the State prioritized the development of heavy industries which were
deemed capable of promoting growth in other economic sectors, from
agriculture, to infrastructure and light industries (Tlemgani 1986,
111-13). Nonetheless, due to several factors, such as the lack of clear
regulatory frameworks and internal competition within the ruling
clan, the industrialising effort suffered from poor planning. Moreo-
ver, new state industries operated in monopolistic and highly protect-
ed environments while being run at high costs and low productivity
rates. They quickly became means for state managers to funnel pa-
tronage thanks to the massive investments they received and exert
pressure on the central government. At the same time, agriculture
was neglected both because of its ancillary role in ISI doctrine, and
due to the authorities’ will to deactivate the political potential of the
rural population that the urban state bureaucracy continuously re-
garded with concern (Tlemcani 1986, 124-33, 160-2).

By the mid-seventies, the Algerian economy was already showing
substantial structural problems. The lack of adequate agricultural pol-
icies and funding compromised the linkage mechanism upon which the
Algerian ISI strategy was based. If, in theory, agriculture was to be the
main market for the products of new industries such as fertilizers and
tractors, in fact this sector could not generate the needed income and
demands for industrial products (Richards, Waterbury 2008, 19). Fur-
thermore, instead of emancipating the country in terms of food pro-
vision, state agricultural policies made Algeria even more dependent
on food imports. In sum, agricultural insufficient output, especially in
light of a rapidly growing population and the inability of State-Owned
Enterprises (SOEs) to compete internationally, exacerbated Algeria’s
dependence on world markets for capital accumulation. Indeed, hydro-
carbon sale, emigrants’ remittances and loans were the sole sources
of foreign exchange, thus dangerously exposing Algerian finances to
uncontrolled external dynamics (Lowi 2009, 91-2; Tlemgani 1986, 114-
15). The 1973 and 1979 oil shocks allowed the authorities to keep the
flow of public spending up, ensuring the survival of a loss-making in-
dustrial apparatus while sustaining a wide system of subsidies and al-
lowances. Nonetheless, by the end of the seventies it was clear that the
Algerian economy suffered from those shortcomings, such as lack of
diversification and overdependence on global markets, that would lat-
er ensure a debt crisis.

158

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2019, 153-172 ISSN 1125-3789



Leopardi
Algeria and the Washington Consensus: Debtor-Creditor Relation Re-Examined

When President Boumedienne suddenly died in December 1978,
the Algerian authorities, or at least a significant part of the ruling es-
tablishment, were persuaded of the need to reform the national econ-
omy. For instance, despite regular servicing, the authorities became
increasingly worried about the country’s growing external debt. In
the early eighties, SOEs started to look for credit from sources other
than the government in order to support their wide financial needs
This, alongside the already mentioned dependence on food import
and a fall in export revenues, entailed a debt servicing of 3.9 $ billion
in 1982, with a projected ratio exceeding the 30% of the GDP (Willis
1996, 200; Murphy 1996, 184; IMF 1982, 11-12).

The new President, Chadli Benjedid, showed almost immediate-
ly his willingness to put economic and political reforms high on his
agenda as he spoke of the need “to evaluate regularly what has been
achieved” and “introduce improvements” where necessary (Murphy
1996, 181). Indeed, Chadlilaunched in 1980 a five-year social and eco-
nomic plan accompanied by the slogan ‘for a better life’. The main
goal of the programme was to improve the efficiency of the econo-
my by favouring consumptions after decades of restrictions, down-
sizing giant SOEs through division into smaller, autonomous firms,
restructuring the agricultural sector and encouraging private initi-
ative (Lowi 2009, 105).

While mounting debt and balance of payment were the main con-
cerns of Algeria’s external sector, the most pressing domestic prob-
lem was the coming to age of an educated and numerous work force.
Large swaths of young people flocked to the main urban centres
where most of the industries were based to later realise that the econ-
omy could not absorb such outstanding employment demand. More-
over, the state was also unable to meet the housing demand thus ag-
gravating the crisis of an unemployed youth living in poor conditions
(Richards, Waterbury 2008, 252). In this respect, the first reforms,
notably the dinar devaluation started as early as 1980, further wors-
ened the conditions of the general population that experienced a sig-
nificant drop in purchase power. Consequently, on the one hand, sup-
port for the reform effort appeared eroded because the authorities
stopped respecting the traditional social pact according to which
the State was to provide a wide set of social services and ensure the
improvement of living conditions. On the other, some of the reform
measures affected also the cadres in the state sector thus creating
the premises for resistance to liberalization among managerial staff
within public enterprises (Benachenhou A. 1992, 179, 182-3).

Chadli’s reforms were not only meant to redress Algerian econo-
my, thus responding to social urgencies, but they also aimed at dis-
tinguishing the new course from the old one. The new economic ori-
entations coupled with a political reshuffle whose purpose was to
consolidate Chadli’s position and limit the influence of Boumediennist
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rivals. For instance, the restructuring of SOEs while targeting pro-
ductivity also aimed at curtailing the influence of top regime mem-
bers who enjoyed wide power and wealth deriving from the control of
industrial complexes (Dahmani 1999, 70-2). The most glaring exam-
ples were the removals of Belaid Abdesselam and Abdelaziz Boutef-
lika, respectively Minister of Industry and Energy and of Foreign Af-
fairs under Boumedienne, both accused of corruption in 1982 along
other top bureaucrats (Richards, Waterbury 2008, 282).

Despite the wide range of reforms, the plan did not achieve much
of its goals. For instance, the new smaller SOEs did not improve their
productivity and continued to feature significant budget deficits. The
liberalization of imports did not produce positive results either. The
relaxation of government restrictions on products increased the dis-
bursement of hard currency needed to pay imported items, thus fuel-
ling state deficit. The reorganization of import licences led to the
‘democratization’ of corruption and clienteles as smaller monopolies
within the different sectors of external trade replaced the old, larg-
er ones but continued to function on the same corruptive patterns
(Dahmani 1999, 74-6). Notwithstanding such shortcomings, the au-
thorities managed to cope with the situation as far as the revenues
from hydrocarbons could cover the deficit. However, the mid-eight-
ies conjuncture of negative external conditions definitely compro-
mised Algeria’s ability to avoid debt accumulation while strained its
servicing effort. Oil prices collapsed in the mid-eighties, and the Al-
gerian crude reached the record low of 14 US $ per barrel in early
1986 (World Bank 1989c, 4). In addition, following the Plaza agree-
ments that same year, the value of US dollar declined, a particularly
negative development for Algeria. Indeed, most of the Algerian for-
eign debt was denominated in US dollar and at the same time, being
the currency of oil trade, Algeria saw its external revenues reduced
by 23% compared to 1985. Finally, interest rates on loans peaked,
further debilitating Algeria’s financial position and contributing to a
2 billion US $ external debt increase. As a consequence, the country
was thrown into its worst economic crisis and its debt payment abil-
ity appeared in severe jeopardy (McDougall 2017, 280; Benachenhou
A. 1992, 181). This forced the government to severely cut imports,
which not only hurt consumption but also undermined the overall in-
dustrial production that depended heavily on external supplies. In
this context, despite payments to creditors were ensured, thus pre-
venting a full-blown debt crisis, growth slowed, reaching negative
terms in 1987 and 1988 (IMF 1989a, 6).

However, the economic crisis also represented an opportunity for
the authorities to further economic liberal reforms, particularly as
a group of like-minded technocrats gathered to promote economic
adjustment. High cadres such as Ghazi Hidouci or Smail Goumezi-
ane started to work first informally and later within a governmen-
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tal framework in favour of broad economic liberalization measures.
Such group reached its largest influence when one of its members,
Mouloud Hamrouche was appointed Prime Minister in 1989 and oth-
er reformist technocrats, like Hidouci held key ministries (Tlemca-
ni 1999, 24-6; McDougall 2017, 282-3). While the oil-countershock
prompted the formation of the reformist group, the shock of the 1988
riots propelled the reformists into government. On 5 October a gen-
eral strike was called but riots erupted in suburban Algiers and the
violent response of the army led to hundreds of casualties. The 1988
riots resulted from the build-up of popular grievances due to wide-
spread regime corruption and the deterioration of living conditions.
Indeed, the country not only faced deep unemployment and housing
crises, but was also hit by severe droughts and a locust invasion in
the preceding years that pushed large sectors of the population on
the brink of famine (Vandewalle 1992, 710; Swearingen 1990, 21).
As factions within the regime started to be more vocal in their crit-
icisms of Chadli’s policies, the Algerian President met social and po-
litical challenges by deepening and widening his reformist agenda.
While political reforms peaked with the approval in early 1989 of a
new constitution, abandoning the one-party system, economic ad-
justment culminated with the appointment of reformist technocrats
at the head of government and the Central Bank in September (Mc-
Dougall 2017, 284-5).

4 The Hamrouche Government and the IFls:
A Short-Lived Honeymoon

The IMF and the WB agreed to release four loans each to Algeria be-
tween 1989 and 1999, resulting respectively in almost SDR 2 billion
and 1.1 billion US $ of financial assistance. Such loans would later
lead to debt rescheduling by the Paris and London clubs, namely pub-
lic and private creditors agreed to extend the repayment terms of the
Algerian sovereign debt. This financial assistance not only avoided
an Algerian default but also supported the regime in the middle of a
civil war (Harrigan, Al-Said 2009, 197-8). Such lifeline provided by
foreign creditors remained constant throughout the ‘black decade’
despite ruling elites in Algeria alternated over the years, proposing
varying economic agendas.

IMF and WB assistance to Algeria started on positive grounds as
both the first Stand-by Arrangement (SBA) and the Economic Reform
Support Loan (ERSL) were granted to Hamrouche’s reformist gov-
ernment. The IMF welcomed the Algerian request as it did not come
on the verge of a debt crisis, but it sought international support and
legitimization for a deep reform programme launched in complete
autonomy (IMF 1989b, 8). The WB believed that Algeria could avoid
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“shock therapy”, hence the loans were “an acknowledgment of the lib-
eralization measures already taken” and “an incentive for pursuing
the reforms” (World Bank 1994, 5). Moreover, the WB realised the
political significance of Algeria’s shift to market economy as contacts
for assistance came before the fall of the Berlin wall (World Bank
1994, 5). These aspects also emerged in WB meetings with US offi-
cials from the Treasury and the Federal Reserve as well as with US
representatives within the WB during the preparation of the first ER-
SL to Algeria. The WB Country Economist stressed several times to
US officials that in light of the measures already implemented by Al-
gerian authorities, concerns over vague conditionalities and unclear
sequencing could be put aside (World Bank 1989b). In August 1989,
US support for the WB operation in Algeria was already secured as
the staff of the US Executive Director at the WB confirmed that Wash-
ington would make “appropriate laudatory noise” to accompany the
operation (World Bank 1989a).

Between 1989 and 1991, the Harmouche government pursued far-
reaching reforms, ranging from price liberalization and the creation
of holding companies supposed to run SOEs, to the promulgation of
anew “currency and credit law” meant to empower the central bank
vis-a-vis the government and create a suitable environment for pri-
vate investments (IMF 1991, 5-16). Predictably, the government faced
opposition from wide sections of the Algerian economic, social and
political apparatuses. All those cadres and functionaries who used
to benefit, both in political and economic terms, from state monop-
olies and redistributive policies tried to jeopardize the action of the
Hamrouche government. According to Hidouci, the reformists had
to deflect attacks from a hostile parliament, smear campaigns in the
press and win over the resistances of Algeria’s main trade unions (Hi-
douci 1995, 215-18, 284-5).

Ultimately, the Hamrouche government fell under the burden of
the tense political situation. Political liberalization led to the crea-
tion of a myriad of parties among which the Front Islamique du Salut
(FIS) capitalized on popular discontent due to the unresolved prob-
lems of inflation, unemployment and deteriorating living standards.
This became clear when the FIS won the 1990 local elections, secur-
ing more than half of total votes and taking over a majority of the re-
newed municipal councils (Rouzeik 1992, 38-9). In June 1991, taking
advantage of a prolonged FIS-led strike, the regime military leaders
imposed on Chadli the declaration of the state of emergency and a
government reshuffle that Hamrouche refused, leading to the end of
his reforming experience (McDougall 2017, 286-9). The WB appar-
ently had little understanding of Algerian political turbulences: a few
days before Hamrouche’s resignations, the report for the second WB
adjustment loan saw no risks in Algeria’s political liberalization as
“all the major parties [were] committed to the broad goals of econom-
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ic liberalization” (World Bank 1991b, 5). Significantly, even after the
fall of the Hamrouche government, the WB team following the sec-
ond loan to Algeria, apparently believed in continued “support from
a wide political spectrum” (World Bank 1991a, 4) within the coun-
try. In their preparatory documents for presentation to the Execu-
tive Board, the team members seemed to think that such statement
would be enough to appease possible concerns coming from the Di-
rectors (World Bank 1991a).

The new government led by Sid Ahmed Ghozali continued the re-
form process although with major inconsistencies, particularly con-
cerning privatizations which were virtually stopped (Dahmani 1999,
165-70). The first contrasts with the IFIs also emerged, as the Alge-
rian authorities appeared reluctant in the implementation of two key
measures that the IMF recommended, namely total exchange rate lib-
eralization and debt rescheduling. Algerian enterprises did not wel-
come the 1991 exchange rate adjustment that was lived as a “traumatic
event”, hence the pressure on the authorities to avoid further liberali-
zation (IMF 1993a, 16). Besides, the government refused to reschedule
its debt that, while not particularly heavy, was mainly composed of
short-term loans. Debt rescheduling represented a highly polarizing
issue in Algerian politics since the beginning of the first IFIs-spon-
sored programmes. The acceptance of debt rescheduling and conse-
quently of full-fledged adjustment programmes amounted to ceding
national sovereignty to foreign institutions. Therefore, opposition to
debt rescheduling was not only due to the refusal of more far-reach-
ing economic reforms, but also to the attack it represented to the Al-
gerian regime ‘nationalist’ legitimacy. Such reluctance was matter of
concern for the IFIs and other creditors both in political and economic
terms. The rejection of rescheduling led to the adoption of more con-
trol measures to limit expenditures, such as import compression, thus
harming, according to the IMF, the ‘spirit’ of a reform process aimed
at reducing state involvement. Moreover, these measures could also
jeopardise the overall economy, casting more doubts on Algeria’s fu-
ture ability to service its debt (IMF 1993b, 21, 25-6, 37).

Algeria remained steadfast in its refusal, seeking bilateral debt re-
profiling instead, confident that creditors’ exposure to Algeria would
serve its interests. The authorities believed that such strategy would
allow the country to resist negative circumstances, particularly low
oil prices, until a new improvement in the external economic environ-
ment. Their concern was avoiding a formal IFIs-sponsored reschedul-
ing, a move that could hurt nationalist sensibility in Algeria and that
had been recently evoked to attack the previous reformist govern-
ment. Indeed, some successful debt renegotiation inspired confidence
in the Algerian authorities. In spring 1991 France had already agreed
to reprofile Algeria’s debt despite its stated favour for rescheduling.
In fact, reprofiling was the last act of French assistance to Algeria
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in the late eighties and early nineties: worried about the conditions
of its southern Small-Medium Enterprises (SME) that made most of
their revenues from supply trade with Algeria, Paris consistently en-
sured credit for Algerian purchases from French enterprises. In this
framework, the reprofiling operation was worth 5.9 US $ billion and
entailed public-private collaboration between the Ministry of Econ-
omy and the Crédit Lyonnais banking group, which was significantly
involved in the financing of French SME selling their products across
the Mediterranean (Ardouin 1995, 20). Moreover, in the same year,
the Algerian authorities also managed to obtain a refinancing of their
trade credits amounting to 2.7 US $ billion from the Italian govern-
ment as well as a similar agreement with the US worth 1.5 US $ bil-
lion (World Bank 1992). Nonetheless, these measures did not ena-
ble Algeria to wait until a new surge of oil prices that remained low
throughout the early nineties, eventually pushing the authorities to
make those concessions that they had staunchly rejected.

5  Wartime Financial Assistance: Reforming to Preserve

Ghozali’s half-hearted reform process ended abruptly in January
1992, in the wake of the FIS shocking victory in the first round of
the legislative elections in December 1991. Fearing an Islamist take-
over, the military stepped in, pushing Chadli to resign, cancelling the
elections’ second round and forming a Haut Comité d’Etat (HCE) to
preside over the transition period. The military intervention prompt-
ed a radical response from the multi-faceted Islamist movement and
fuelled its insurgent fringes: the country quickly descended into a
civil war that would last for the rest of the nineties. In the context of
such unprecedented existential threat, one of the keys to regime sur-
vival was indeed its ability to ensure foreign financial aid in which
the IFIs adjustment programmes played a fundamental role (McDou-
gall 2017, 299-302, 320).

Initially, the janviéristes® tried a return to traditional planned
economy bringing back Belaid Abdesselam as prime minister. Despite
his past as architect of Algeria’s ISI strategy, the WB hoped that Ab-
desselam’s centralising attitude would speed up the implementation
of the agreed reforms. Six months after his appointment, the WB of-
ficials had come to realise that their hopes were clearly misplaced.
A WB mission to Algeria in December 1992 found that ‘uncertainty’
and a ‘wait-and-see attitude’ dominated the action of the Abdesse-
lam government. Moreover, his attempt to revive state intervention,
combined with his autocratic governance, undermined the efforts

2 The generals who led the coup in January 1992.

164

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2019, 153-172 ISSN 1125-3789



Leopardi
Algeria and the Washington Consensus: Debtor-Creditor Relation Re-Examined

of those functionaries who tried to abide by the reform programme
while antagonised important segments of the institutions. The WB
mission report also affirmed that, as a result, Algeria was left in a:

no-man’s land between central planning and market economy ar-
guably exposing the country to the worst of both and the best of
neither. (World Bank 1993, 2-3)

In this context, the Algerian economy continued to deteriorate, and
debt servicing became particularly burdensome, reaching the 70%
of the GDP in 1993. Therefore, the military leaders realised that debt
rescheduling guaranteed by a traditional IMF-sponsored adjustment
programme was necessary to secure badly needed external financ-
ing. Throughout 1994, a new government quickly found an agreement
for an SBA to be followed by an Extended Facility Fund (EFF) in 1995,
accompanied by Paris and London Clubs rescheduling. The WB for
its part released another ERSL in 1994 and a Structural Adjustment
Loan (SAL) in 1996 while more credits were secured from the Europe-
an Union, Japan and other public sources (World Bank 1998, 1-2). De-
spite having opposed reforming technocrats before the 1991-92 crisis,
the ruling clique behind, first HCE Chairman Ali Kafi and, since 1995,
President Liamine Zeroual, placed functionaries with similar profiles
in charge of negotiating with the IMF and the WB. Figures such as
Mourad Benachenhou and Ahmed Benbitour, who had held executive
positions within the WB and the IMF respectively, occupied several
economic ministries between 1993 and 1996 and oversaw the nego-
tiation and implementation of IFIs-backed projects. Nonetheless, the
military leaders held in check these technocrats, sometimes limiting
their action, as former HCE member Redha Malek and later Boume-
dienne-era bureaucrat Mokdad Sifi became Prime Ministers (Dillman
1997, 164-5; McDougall 2017, 320-1).

This double approach was clear in how the authorities addressed
the objectives of the IMF and WB programmes. Macroeconomic stabi-
lization was the top priority since foreign financing not only supported
the overall economy but also provided resources for the war effort and
for clienteles’ networks (Werenfels 2007, 140-1). The EFF programme
was meant to achieve such stability and, indeed, Algeria not only met
the main programmemed targets, but exceeded them in a couple of
years. By the end of 1996, balance of payments deficits was lower than
expected, foreign currency reserves increased, inflation decelerated,
and growth recovered. External developments such as surges in oil
prices and in agricultural output due to favourable weather conditions
contributed to the success. Nonetheless, the government would have
met the EFF goals in any case due to a prolonged public service wage
freeze, improved tax administration and liquidation of some public en-
terprises among other measures (IMF 1996, 6-12, 20-2).

165

e-ISSN 2385-3042
ISSN 1125-3789

Annali di Ca’ Foscari. Serie orientale
55,2019, 153-172




Leopardi
Algeria and the Washington Consensus: Debtor-Creditor Relation Re-Examined

The determination to achieve macroeconomic stability was not
matched by a similar take on privatizations and other structural meas-
ures that represented the core of the second phase of IMF and WB pro-
grammes. Algerian reluctance to privatise was long-standing as even
the Hamrouche government did not envision privatization when draft-
ing a reform programme for the 1991 EFSAL (Hidouci 1991, 2). Such
reluctance emerged also when discussions on the first WB-sponsored
SAL were underway and as a WB pre-appraisal mission denounced, Al-
geria did not adhere to the agreed steps needed to prepare the adjust-
ment loan. Despite their promises, the Algeria authorities did not in-
clude a privatization programme in their draft programme and they
planned to retain the banking sector altogether in public hands (World
Bank 1995, 2). Ultimately, the Algerian government did make some
steps to meet WB requirements such as passing a new privatization
law, opening public enterprises to private equities and launching a pi-
lot privatization programme (World Bank 1996a, 14-15). Nonetheless,
these structural adjustment measures hardly made consensus within
the Algerian institutions, consequently, resistances and ambiguities
continued throughout the whole duration of post-rescheduling IFI’s as-
sistance programmes.

Technocrats and other groups favourable to privatizations could
not always win over the opposition of those clans and figures within
the Algeria state that benefitted from control of SOEs. For instance,
oligopolies working within the framework of SOEs in the import sec-
tors opposed real privatization and market competition as this would
curtail their ability to administer the rent derived from their bu-
reaucratic control of such SOEs (Werenfels 2002, 13-14). Similar-
ly, at the wilaya level, governors tended to oppose the liquidation of
loss-making SOEs, even blocking the operations in a first phase, as
they were afraid of the “social implications” that these could have
in the area they governed (World Bank 1996b, 1-2). The liquidation
could indeed create some problems for the governors, from increas-
ing unemployment to curtailing their patronage channels. Even in
those areas where reforms were actually implemented, the groups
that dominated the economy through public institutions managed to
preserve their control and economic benefits. In the import sector,
high-ranking military officers continued to enjoy monopolistic con-
trol thanks to their penetration of public enterprises, of the infor-
mal areas of the economy and of state bureaucracy. Consequently,
privatizations and liberalizations were formally carried out but did
not result in a real redistribution of economic power and revenues
(Werenfels 2007, 49-50).

As progresses were made on the macroeconomic front while struc-
tural adjustment went through continuous slippages, the WB final
assessment of its SAL contrasted the IMF evaluation of its own pro-
gramme and described Algeria performance as disappointing. The
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WB pointed out that privatization of SOEs never started despite the
existence of a broad legal framework: the problem laid in the se-
quencing of adjustment measures which prioritized macroeconomic
stabilization, thus steps like trade and exchange rate liberalization,
without a parallel effort to privatise unproductive SOEs. Algeria au-
thorities adopted a gradual approach stopping at liquidation and re-
habilitation measures thus contributing to de-industrialisation. In
this context, unemployment remained on high levels, erecting fur-
ther obstacle to a privatization process that would entail massive lay-
offs (World Bank 1998, 10-11).

By the late nineties, the conflict wound down and the Algerian poli-
ty started to recompose as legislative elections were held in 1997 and
a new presidential ballot took place in 1999, selecting Abdelaziz Boutef-
lika as new Head of State. Such development was the result of the re-
gime military campaign and the insurgents’ shortcomings but also of
external events. During the ‘black decade’ Algerian-US relations im-
proved significantly achieving the status of a strategic alliance in the
early 2000s. In this regard, both the hydrocarbon and the security
sectors played a prominent role. US firms working on hydrocarbon ex-
ploration and production were increasingly involved in Algeria since
the late eighties. In addition, the emergence of jihadism as new global
threat compacted foreign support, notably American, for a regime that
had apparently faced a jihadist insurgency with success. This led to the
expansion of Algerian-US security cooperation, particularly as Wash-
ington extended the range and scope of counter-terrorism activities in
the Sahel region, identifying in the Algerian regime a strategic ally for
its ‘War on Terror’ in the post-9/11 phase. It is therefore clear, that the
US were interested, throughout the nineties and after, in ensuring the
stability of the Algerian regime (Lowi 2009, 142-3). Moreover, as Har-
rigan and Said suggested, given the voting weight of the US and its
Western allies within the IFIs, these strategic interests may have had
an influence on the IMF and WB positions towards Algeria during the
period of economic reform (2009, 25-7, 33-5). Finally, as far as exter-
nal factors are concerned, with the stabilization of oil prices and their
rise in early 2000s the regime could resume “spending and patronage
on a grand scale again”, thus renewing its patronage networks consti-
tuting the bedrock of its stability since at least, the Boumedienne-era
(McDougall 2017, 320-3).

6 Conclusions

Thanks to renewed hydrocarbon profits, the Algerian authorities
have been able to avoid liberal adjustment in the following years.
For instance, wide privatizations plans were never resumed despite
some cases of technical collaboration with the WB in that field (e.g.
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World Bank 2004). Algeria’s experience with Washington Consensus
measures gave similar results to those of other neighbouring coun-
tries, such as Egypt, although the path towards them differed consist-
ently. The state bureaucracies remained the dominant forces within
the economy and, when transition to a market system was attempt-
ed, it followed clienteles’ networks and created or renewed monopo-
listic environments (Richards, Waterbury 2008, 256).

However, the survey of Algeria’s relation with the IFIs highlights
some noteworthy aspects. Notwithstanding internal divisions, the
Algerian military elites, managed to navigate through a financial
crisis and a military conflict, resorting to IFIs assistance to achieve
their goals. When the reformist initiative was out of their control,
these elites managed to thwart the pursuit of a deep adjustment that
would have threatened their access to rent. When later external fi-
nancial backing could not be secured eschewing IFIs assistance and
debt rescheduling, the authorities took advantage of IMF and WB
prioritization of macroeconomic stability to obtain credits and later
avoid further structural measures. Algeria successfully mixed polit-
ical and economic arguments in order to secure IFIs finances and
support with other private and public creditors. As it was shown, Eu-
ropean industrial ties with Algeria secured debt refinancing, even
when debt rescheduling would have been preferred by French or
Italian Economy Ministries. On the political side, the significance of
pushing Algeria towards market-oriented globalisation, deeply reso-
nated with both the IFIs and national governments, particularly the
US. Moreover, as Algeria spiralled down towards civil war, growing
global concern for jihadism, ensured Western support to the coun-
try’s military elite.

On their part, the IFIs apparently showed limited understanding
of the Algerian evolving political scenario while did not fully realise
the impact of their financial assistance. For instance, the WB assess-
ments of the situation on the ground, oscillated from confidence that
all political actors in Algeria would pursue the reforming effort to hop-
ing that Boumedienne-era bureaucrats would not only embrace but
even speed up the adjustment process. The events disavowed both
these evaluations, highlighting a difficulty to grasp from Washington
the functioning of Algerian politics. Furthermore, the IFIs stress on
macroeconomic stabilization also reflected the shortcomings of pre-
conceived adjustment packages. Algeria’s respect of macroeconomic
conditionalities guaranteed an impressive flow of funds from public
and private creditors throughout less than a decade. These funds ul-
timately fostered the reproduction of patronage based on rent-seek-
ing, which in turn strengthened obstacles to the actual restructuring
of the Algerian economy. Moreover, IFIs’ frameworks for liberalizing
some sectors were skilfully exploited by Algerian elites to reorgan-
ise their clientele networks.
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In conclusion Algeria’s experience with the Washington Consen-
sus ended when abundant hydrocarbon revenues were restored in
the early 2000s. By then, adjustment programmes had not addressed
the historical shortcomings of the Algerian economy, while they had
helped the preservation of neo-patrimonial patterns preventing po-
litical change. Neo-liberal reforms thus contributed to the stabili-
zation of the Algerian polity through a de-facto support to the reor-
ganization of traditional power patterns. This in turn, summed with
unresolved economic problems, set the grounds for a return of polit-
ical contestation and destabilization.

Bibliography

Primary Sources

Hidouci, Ghazi (1991). “Pret a ’Assanissement et a La Restructuration Des
Entreprises et Du Secteur Financier. Lettre de Politique de Developpement”.
13545141 -P004963.

IMF (1982). “Algeria - Staff Report for 1982 Article IV Consultation”.

IMF (1989a). “Algeria - Staff Report for the 1989 Article IV Consultation and Re-
quest for Stand-by Arrangement”.

IMF (1989b). “Minutes of Executive Board Meeting 89/67”.

IMF (1991). “Algeria - Staff Report for the 1991 Article IV Consultation and Re-
quest for Stand-by Arrangement and External Contingency Mechanism”.

IMF (1993a). “Algeria - Staff Report for the 1992 Article IV Consultation”.

IMF (1993b). “Minutes of Executive Board Meeting 93/28".

IMF (1996). “Algeria - Third Review Under the Extended Arrangement”.

World Bank (1989a). “Algeria: Economic Reform Support Loan - Telephone Con-
versation with R. Myers (US Executive Director Office)”. 900246-P004953
[unpublished].

World Bank (1989b). “Meeting With US-ED on Algeria ERSL-I Project”. 900246-
P004953.

World Bank (1989c). “Report No. P-5114-AL” [unpublished].

World Bank (1991a). “Algeria EFSAL - Board Presentation - June, 21 1991”.
1345147 - P004963.

World Bank (1991b). “Report No. P-55677-AL” [unpublished].

World Bank (1992). “Office Memorandum”. 110459 - P004963 [unpublished].

World Bank (1993). “Algeria: Industrial Restructuring Mission December 5-12
1992. Back-To-Office Report”. 1363546 -P004963 [unpublished].

World Bank (1994). “Programme Completion Report. Democratic and Popu-
lar Republic of Algeria. Economic Reform Support Loan. (Loan 3117-AL)”.

World Bank (1995). “Algeria Structural Adjustment Loan - Pre-Appraisal Mis-
sion”. 1327674 -P036076 [unpublished].

World Bank (1996a). “Report No. P-6855-AL” [unpublished].

World Bank (1996b). “Algeria- SAL Supervision Mission - Back-To-Office Re-
port”. 1353122-P036076 [unpublished].

World Bank (1998). “Implementation Completion Report. Democratic and Pop-
ular Republic of Algeria. Structural Adjustment Loan”.

World Bank (2004). “Report No. 29330’

169

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2019, 153-172 ISSN 1125-3789



Leopardi
Algeria and the Washington Consensus: Debtor-Creditor Relation Re-Examined

Secondary Sources

Ardouin, Caroline (1995). “Economie Algérienne: Quelles Perspectives?”.
Maghreb-Machrek, 149 (September), 13-22.

Benachenhou, Abdellatif (1992). “L’aventure de La Désétatisation En Algérie”.
Revue Du Monde Musulman et de La Méditerranée, 65,175-85. DOl https://
doi.org/10.3406/remmm.1992.1563.

Benachenhou, Mourad (1993). Inflation, Dévaluation, Marginalisation. Algiers:
Dar Ech’rifa.

Bennoune, Mahfoud; Ali El-Kenz (1990). Le Hasard et [’Histoire: Entretiens Avec
Belaid Abdesselam. Reghaia: ENAG/Editions.

Bensabat Kleinberg, Remonda; Clark, Janine A. (eds) (2000). Economic Liberali-
zation, Democratization and Civil Society in the Developing World. New York:
Palgrave. DOl https://doi.org/10.1007/978-1-349-62818-6.

Boudersa, Maamar (1993). La Ruine de [’Economie Algérienne Sous Chadli.
Algiers: Editions Rahma.

Brahimi, Abdelhamid (1991). Strategies de Developpement Pour ’Algerie: Defis
et Enjeux. Paris: Editions Economica.

Celasun, Merih (ed.) (2001). State-Owned Enterprises in the Middle East and
North Africa. Privatization, Performance and Reform. London: Routledge.
DOl https://doi.org/10.4324/9780203187975.

Dahmani, Ahmed (1999). L’Algérie a lepreuve. Economie Politique Des Réformes
1980-1997. Paris: 'Harmattan.

Dillman, Bradford (1997). “Reassessing the Algerian Economy: Develop-
ment and Reform through the Eyes of Five Policy-Makers”. The Journal of
Modern African Studies, 35(1), 153-79. DOI https://doi.org/10.1017/
s0022278x97002371.

Dillman, Bradford (2000). State and Private Sector in Algeria: The Politics of Rent-
Seeking and Failed Development. Boulder: Westview Press. DOl https://
doi.org/10.1017/s0026318400042085.

Goumeziane, Smail (1994). Le Mal Algerien: Economie Politique d’une Transition
Inachevee. Paris: Fayard.

Hadj-Nacer, Abderrahmane (2011). La Martingale Algerienne. Reflexion Sur Une
Crise. Algiers: Barzakh.

Haggard, Stephan; Kaufman, Robert R. (eds) (1992). The Politics of Economic
Adjustment. International Constraints, Distributive Conflicts and the State.
Princeton: Princeton University Press. DOl https://doi.org/10.2307/7.
ctv39x8b8.

Harik, Iliya; Sullivan, Denis J. (eds) (1992). Privatization and Liberalization in the
Middle East. Bloomington: Indiana University Press.

Harrigan, Jane; Al-Said, Hamed (2009). Aid and Power in the Arab World. IMF and
World Bank Policy-BasedLendinginthe Middle Eastand NorthAfrica. Houndmills:
Palgrave Macmillan. DOl https://doi.org/10.4324/9781315004402.

Henry, Clement M. (1996). The Mediterranean Debt Crescent: Money and Power
in Algeria, Egypt, Morocco, Tunisia and Turkey. Gainesville: University Press
of Florida.

Henry, Clement M.; Springborg, Robert (2010). Globalization and the Politics
of Developmnet in the Middle East. Cambridge: Cambrdge University Press.
DOl https://doi.org/10.1017/CB09780511778162.

Hidouci, Ghazi (1995). Algérie. La Libération Inachevée. Paris: La Découverte.

170

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2019, 153-172 ISSN 1125-3789


https://doi.org/10.3406/remmm.1992.1563
https://doi.org/10.3406/remmm.1992.1563
https://doi.org/10.1007/978-1-349-62818-6
https://doi.org/10.4324/9780203187975
https://doi.org/10.1017/s0022278x97002371
https://doi.org/10.1017/s0022278x97002371
https://doi.org/10.1017/s0026318400042085
https://doi.org/10.1017/s0026318400042085
https://doi.org/10.2307/j.ctv39x8b8
https://doi.org/10.2307/j.ctv39x8b8
https://doi.org/10.4324/9781315004402
https://doi.org/10.1017/CBO9780511778162

Leopardi
Algeria and the Washington Consensus: Debtor-Creditor Relation Re-Examined

Layachi, Azzedine (ed.) (1998). Economic Crisis and Political Change in North Af-
rica. Westport: Greenwood Publishing Group.

Lowi, Miriam R. (2009). Oil Wealth and the Poverty of Politics: Algeria Compared.
Cambridge: Cambridge: Cambridge University Press. DOl https://doi.
org/10.1017/cbo9780511691621.

McDougall, James (2017). A History of Algeria. Cambridge: Cambridge Universi-
ty Press. DOl https://doi.org/10.1017/9781139029230.

Murphy, Emma C. (1996). “The Initiation of Economic Liberalization in Algeria,
1979-1989”. Nonneman 1996, 181-98.

Murphy, Emma C. (1999). Economic and Political Change in Tunisia. From
Bourguiba to Ben Ali. London: Macmillan Press Ltd. DOI https://doi.
org/10.1057/9780333983584.

Nonneman, Gerd (ed.) (1996). Political and Economic Liberalization. Dynam-
ics and Linkages in Comparative Perspective. Boulder; London: Lynne Ri-
enner Publishers.

Richards, Alan; Waterbury, John (2008). A Political Economy of the Middle East.
Boulder (USA): Westview Press.

Rouzeik, Fawzi (1992). “Algérie 1990-1993 : La Démocratie Confisquée?”. “L’Algérie
incertaine”. Num. monogr., Revue Du Monde Musulman et de La Méditerranée,
65,29-60. DOl https://doi.org/10.3406/remmm.1992.1554.

Swearingen, Will D (1990). “Algeria’s Food Security Crisis”. Middle East Report,
166 (October), 21-5. DOl https://doi.org/10.2307/3013364.

Tlemcani, Rachid (1986). State and Revolution in Algeria. Boulder; London:
Westview Press-Zed Books Ltd.

Tlemgani, Rachid (ed.) (1996). North Africa: Development and Reform in a Chang-
ing Global Economy. New York: St. Martin’s Press.

Tlemcani, Rachid (1999). Etat, Bazar et Globalisation. L’Aventure de l’Infitah En
Algérie. Algiers: Les Editions El Hikma.

Vandewalle, Dirk (1992). “At the Brink: Chaos in Algeria”. World Policy Journal,
9(4), 705-717.

Werenfels, Isabelle (2002). “Obstacle to Privatisation of State-Owned En-
terprises in Algeria: The Political Economy of a Distributive Conflict”.
The Journal of North African Studies, 7(1), 1-28. DOl https://doi.
org/10.1080/13629380208718455.

Werenfels, Isabelle (2007). Managing Instability in Algeria. Elites and Politi-
cal Change since 1995. London; New York: Routledge. DOI https://do1i.
org/10.4324/9780203964682.

Will, Micheal (1996). “Algeria’s Troubled Road Toward Political and Economic
Liberalization, 1988-1995”. Nonneman 1996, 199-228.

Zartman, William 1. (ed.) (1991). Tunisia. The Political Economy of Reform. Boul-
der: Lynne Rienner Publishers.

171

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2019, 153-172 ISSN 1125-3789


https://doi.org/10.1017/cbo9780511691621
https://doi.org/10.1017/cbo9780511691621
https://doi.org/10.1017/9781139029230
https://doi.org/10.1057/9780333983584
https://doi.org/10.1057/9780333983584
https://doi.org/10.3406/remmm.1992.1554
https://doi.org/10.2307/3013364
https://doi.org/10.1080/13629380208718455
https://doi.org/10.1080/13629380208718455
https://doi.org/10.4324/9780203964682
https://doi.org/10.4324/9780203964682




e-ISSN  2385-3042
ISSN 1125-3789

Annali di Ca’ Foscari. Serie orientale
Vol. 55 - Giugno 2019

‘“If Man Had Received

Such a Nature...”

Textual Form, Transmission,
and Interpretation of a Passage

in Eznik’s Refutation of the Sects
(Book I, 11 [§ 45])

Paolo Lucca
Universita Ca’ Foscari Venezia, Italia

Abstract After providing some background on Eznik’s views on the origin of evil and
free will as they are argued for in his treatise Refutation of the Sects, the article reviews
the history of the interpretation of a passage in this work (Eznik, I, 11 [§ 45]), giving a criti-
cal assessment of the suggested emendations so far, and proposing two hypothetical
readings, based on a comparison of the Armenian text with its supposed Greek Vorlage,
the text’s transmission history, and internal contextual analysis.

Keywords Eznik of Kotb. Methodius of Olympus. Textual Criticism. Armenian Literature.

Summary 1 Eznik’s Views on the Origin of Evil and Free Will. - 2 “If Man Had Received
Such a Nature...” Eznik I, 11 (§ 45) and the History of Its Textual-critical Interpreta-
tion. -3 Two Hypothetical Readings.

% Peer review

Submitted 2019-02-15
Edizioni Accepted 2019-03-18
Ca'Foscari Published 2019-06-27

Open access

©2019 | @® Creative Commons Attribution 4.0 International Public License

Citation Lucca, Paolo (2019). ““If Man Had Received Such a Nature.... Textual
Form, Transmission, and Interpretation of a Passage in Eznik’s Refutation of
the Sects (Book |, 11 [§ 45])”. Annali di Ca’ Foscari. Serie orientale, 55, 173-198.

DOI 10.30687/Ann0r/2385-3042/2019/01/006 173


https://creativecommons.org/licenses/by/4.0/

Lucca
“If Man Had Received Such a Nature...”

Der Teufel ist ein Optimist, wenn er glaubt, daR er
die Menschen schlechter machen kann.
(Kraus 1912, 131)

1 Eznik’s Views on the Origin of Evil and Free Will

Written around 441-448 by Eznik of Kolb, the text commonly known
under the title of Refutation of the Sects is one of the earliest origi-
nal Armenian works. It has been preserved in one manuscript only,
and was first published in Smyrna in 1763, possibly from another now
lost manuscript.* After the editio princeps, other editions followed,
the most important of them being the two critical editions published
in the 20th century by Mariés and Mercier (1959a, together with a
French translation: 1959b), and by Minasean (1992) respectively. The
text, being anepigraphic in the manuscript tradition, has since 1763
been given a number of titles: Book of Refutations, Refutation of the
Sects, Speeches of Refutation, Speeches against the Sects, and On
God (De Deo). The latter, suggested by Maries, emphasises its char-
acter of theological treatise on the nature and oneness of God, where
positive theses are followed by arguments against the chosen oppo-
nents - the Zurvanites, the Greek philosophers, and Marcion -, who,
conversely, all maintain the dualistic principle of evil (the OAn for the
Greek philosophers and Marcion, Ahriman for the Zurvanites) and
good (God or Ohrmazd).?

Eznik addresses the question of the nature and origin of evil and
its relation to human freedom of the will in §§ 33-62. In this sec-
tion, relying mostly on Methodius of Olympus’ De Autexusio,* he dis-
cards the idea that evil is uncreated or created by God: evil entered
the world through the devil’s jealousy/envy and disobedience,” and
through man’s ensuing disobedience and sin:

1 Girk‘enddimut‘eanc‘ arareal i srboy Eznakay Kotbacwoy 1762 [but 1763]; on the man-
uscript and printed tradition of Eznik’s work, see Minassian 1984 and 1987; Minasean
1992, 1: 50-76; Orengo 1996, 24-6.

2 Maries, Mercier 1959b, 543-4; see also Mariés 1924, 30-1; for a brief presentation
of the context, content, and character of Eznik’s work, see Bruns 2007; Orengo 2014,
804-8.

3 Paragraphs 4-56 and 353-4 of Eznik’s text are essentially an occasionally reworked
translation of Methodius’ De Autexusio, as first noted by Galemk‘earean at the end of
the 19th century (Galémk‘earean 1919). On Eznik’s dependence on Methodius and his
translating choices and style, see Orengo 2016; on the question of free will in Eznik
and his dependence on the thought and text of Methodius, see also Zeilfelder 2017.

4 Zeilfelder rightly notes that Eznik does not deal with the existence of an ‘evil’ emotion
(jealousy/envy) before evil came into existence, commenting that “man kann nicht be-
haupten, dass Eznik das Problem sonderlich elegant gelost hétte” (Zeilfelder 2017, 277).
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Wutidp, tipt Uwwnwiw(j]” sup quuniiquit) dwpnm Wuniwon
hdtwgwi, Juud npnfj]l qiwpnd juy@ juidwpbgnyg. [..] GL
wnpn, uyhlglpl swpbwg qhwhwbal wubdp, b ghwhowba
junwilh] quunnl wwwnnibn G qeuphu®t juihtwquinniphbiks,
gh Wunniwéd wybwlku wnwit) quunnd ywuwnlitwg, G Gnpu
wluwunmtwy qpilyltg quuumnlthpuab : Niunh quudtiugbh hiy,
nn 1hlth swp, ny phniptudp qun ghwnbidp, w gh wnwag judwugh
Wumnniwon) gnpoh@ hpp hiy, 1hthb swap : (Eznik, 1, 12 [§§ 47.48]; Mi-
nasean 1992, 1: 162.163, 1. 503-4.547-51; cf. Meth., Aut., XVIII; Vail-
lant 1930, 809, 11. 9-13)

We say that Satan realized it was evil for man to disobey God, and
for that reason he made the man want to do it. [...] Thus we say
that that jealousy is the beginning of evils, and that jealousy comes
from the superabundance of honor given to man, and those evils
come from his disobedience. Because God has so honored man the
more, and he disobeyed and rejected His command. From this we
know that everything that becomes evil is not naturally evil, but it
becomes evil because it is accomplished outside the will of God.
(Blanchard, Young 1998, 58.60)°

Following Methodius’ argument, Eznik is adamant in supporting the
existence of free will: Satan and man knew the difference between
good and evil, and the rightness or wrongness of an action depend
on how that action is willed.®

Tw’, b pn 1hith huy Swnwbw(jlh jUunniwodn; ghnwg, bph
wluwumt) nidlp Wumniwény gwip E &L ng pwph [...] : 61 Juub
wjlnnhy jhpwirh mwiek qiw Wumniwo, gh ghnt gpuphtd Go
ng wnbk GL hiniwn E guph@ G ng funpph : [..] Lw' b quiwpnnfj]
jhpwirh wubtidp Yptip wwwmnihwu pbn npng, gnpohgk, pwbqh
Juidwr tppwy] jniunid wywhuh hpwg, jnpng, jnpdwud o
Qwudhgh, b d&ybk yupnn b pwigh &1 judbnb, &1 qudtingh
n1ih hpluwbiniphil, gnpnf)] ghtw Gppw()], BT Yuptil, gnp hig
Qwuhgh wnbk) : (Eznik, I, 12 [§ 48.49]; Minasean 1992, 1: 163, 1L
552-3.555-7.564-7; cf. Meth., Aut., XVIII; Vaillant 1930, 811, 11. 6-7.9-
11.14-15; 813, 11. 1-3)

So too, when Satan came into being from God, he knew that is evil
and not good for someone to disobey God. [...] And for this reason
God rightly makes him suffer: for he knows the good and does not

5 Here and hereafter, my changes to Blanchard and Young’s translation are in italics.
Unless otherwise noted, all other translations are mine.

6 Eznik, I, 10 (8§ 35-41); Minasean 1992, 1: 160-1, 11. 375-423.
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doit, and he is well-versed in evil, yet does not avoid it. [...] And con-
cerning man also, we say that he rightly endures punishment for
the things that he does. Because willingly he undertakes the study
of such things, which he could avoid if he so willed. Because he has
the sovereignty over willing and not willing, after which comes
the ability to do whatever he wills. (Blanchard, Young 1998, 60-1)

Free will is not the power to choose a pre-existent evil (which would
leave the way open to cosmological dualism), but it makes man the
one and only cause of his own obedience or disobedience to God:

GL wpn, juw b, ph whabhpuwb tnbr dupn wndb gpunh G
dwbi h pwn. hpp ng Gk swp hty woweh Yuyp, jup dwhgh, wi wb
tiLtip wnweh Juyn Juw'd whuw) Wunniwon), ju'd smbuwy, G qingl
Litp wuwmbwn sunphl hdwbwy. (Eznik, I, 11 (§ 45); Minasean 1992,
1: 161, 11. 471-4; cf. Meth., Aut., XVII; Vaillant 1930, 801, 11. 3-5)

And so it is clear that man was free to do good and to dare evil. It is
not as if some evil thing existed first, which he might dare; but only
this existed first - either to obey God or not to obey, and only this
can be considered the cause of evil. (Blanchard, Young 1998, 56)

As a consequence, evil is the result of a free and deliberate intellec-
tual choice. Nevertheless, both in Methodius and Eznik, this stance
is tempered by the topos of Satan’s deception:

Oputu jnpdwd hgk np nipnip pRhwdh G pwpnighug
griwdniphidll’ qunu Juwdhgh Jawulg [...] GL Gnpw nibwy
Junyunwyh h Ytndhu pwptjuiniptwb Ytndwinptwyg [...]
qurgnulunud ddw Jhwuwunpu phjunnptw) junpdtignigudhgt.
(Eznik, I, 12 [§ 47]); Minasean 1992, 1: 162, 1. 504-5.509-11; cf.
Meth., Aut., XVIII; Vaillant 1930, 805, 11. 1-2.7-10)

Because when someone is an enemy to others, he conceals the en-
mity and wishes to injure stealthily. [...] And when he [i.e. Satan]
heard, dissembling at once in counterfeit friendship [...], giving him
[i.e. the man] advice, caused him to consider harmful the things
useful to him. (Blanchard, Young 1998, 58)

That Adam sinned out of ignorance and because of Satan’s decep-
tion is a view shared also by other Church fathers, such as Origen
and Gregory of Nyssa: evil was not originally chosen qua evil, but
because it was mistaken for good (see Ramelli 2013, 178). Indeed,
Methodius seems here to embrace ethical intellectualism: the Ser-
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pent “instigated” (mapwpunoe)” and “persuaded” (neicag; £meioe)®
man to disobey God’s order, leading him astray® and talking him in-
to doing something that he subsequently did thinking it was good.
The topos of Satan’s plot to harm man and of his jealousy and envy
towards him is well attested in 5th-century Armenian literature, too
(Stone 2013, 26-7). Yet, in this respect, Eznik’s translation of Metho-
dius appears occasionally to emphasise man’s disobedience as an act
of free will over the devil’s instigation: Satan “made (the man) want
(or ‘choose’)” (yjwrdwntgnjg)*® to transgress God’s commandment,
“gave (him) advice” (phjunptuy),** and “emboldened” him (or “gave
[him] the arrogance”) (dwntgnjg) to do so.*?

2 “If Man Had Received Such a Nature...”: Eznik I, 11 (§ 45)
and the History of Its Textual-critical Interpretation

Eznik stresses man’s freedom of the will over Satan’s instigation al-
so in § 45, where he argues that man learned evil and disobedience
through the teaching of someone else (i.e. the devil), yet he was not
forced to do it. Accordingly, when Methodius speaks of Satan as “the
one who teaches evil [...] to man”, Eznik reworks his Vorlage, calling
the devil “an instigator but not a constrainer”, and replacing Methodi-
us’ original quotation of Jer 13:3 with another scriptural allusion to Gen
8:21, which he glosses “whoever is inclined (towards evil), is inclined
willingly and not under someone else’s constraint”. If these amplifica-
tions are justified by the above-said attitude, the textual form of this
passage in the Armenian version shows some peculiar readings com-

7 '00gv kad £ig TobTO MApwppnoe OV Gbpwiov (reconstructed Greek text from the Slav-
ic version; Aut., XVIII; Vaillant 1930, 803, 1. 17).

8 Kai obtw netoag PAGBNY mowjoeTan ¢ dvBpwiy (reconstructed Greek text from the
Slavic version; Aut., XVIIL; Vaillant 1930, 805, 1. 9); £newoe tov GrOpwmov LiepOHivat TN
£vTodnp Tob Oe0D (reconstructed Greek text from the Slavic version, Vaillant 1930, 807, 1. 2).

9 Methodius speaks of the man as téyvaig 6 movyidaig SparovToCg EKIETWD, “[the one]
who has fallen because of the variform trickeries of the Serpent”, also in the final hymn
in Symp., XI (see Ramelli 2013, 272 [italics added]); see also Meth. Res. II, 1, where the
devil is said to have “deceived [man] into disobeying”. However, one should not forget
that a common view was that God does not allow man to be tempted beyond his strength;
as a consequence, the responsibility for sin lays with the individual, not with Satan, and
definitely not with God (see, for example, Origen, Princ., III, 5-7).

10 Jwul npnj] qiwpnbjuyh jurdwnptgn)g (Eznik, I, 12 [§47]; Minasean 1992, 1: 162, 1.
504). Significantly, the only Greek equivalent given in the NHBL for jurdwuptigniguitid
is mpoatpéopat, which is connected with the idea of ‘free choice’ (mpoaipeoig) (Awe-
tikean et al. 1836, 2: 380).

11 Luw Jhwuwlwupub phunptw) Jupdtignigubhgt (Eznik, I, 12 [§ 47]; Minasean
1992, 1: 162, 11. 510-1).

12 Jdubgnig pptwdh quunn whgwit] ghpwdwiwid Gunniwon) (Eznik, I, 12 [§47];
Minasean 1992, 1: 162, 1. 523).
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pared to its supposed Greek original. The text has a long history of at-
tempted emendations and interpretations, the problem being particu-
larly the meaning of the unreal conditional clause that (for the moment)
could be translated “if man had received such a nature, then a teach-
ing would not have been given to him by the nature of (a) creature and
by the divine books [i.e. Scripture]”. Some scholars postulate an omis-
sion in the transmitted text and argue for emending it,** while others,
notwithstanding some apparent lack of perspicuity, leave it as it is.*
The whole passage reads as follows:

008& < yap> AayévnTov TALTNV TIG €imelv £xel, To0
moijoavtog adTnV 6vTog yevntol. Maviwg §& mobev
ToUTO TO Mapakoloal {NTHOELG. ANAG KETTaAl oadR§ EV
TwiBeiaypadfi, 66ev oude Tololitov oV AvBpwrov podg
100 B0l yeyovévat dnui, katd 8& trv Tivog SiSaokaAiav
TolTo memovBéval Aéyw' o08E yap Tolaltnv < Av>
dVoY eiAndmg 6 dvBpwTiog: € yap olTwG €ixev, obk
av adTt® kata Sidackaliav ToliTo TPOCEYEVETO, TiG
dUoEWS alTRg 0UTWG Exoliong. Aéyel 8¢ Tig Bela pwvn
pepadnkéval Tov avlpwrov ta ovnpd: Si8dokecat §’
a0TOV PNULTO TTapakoLELY B0l TolTo yap Kal MovVov 0Tl
TO Kakov, 6 tapd TNV tod Beod mpoaipeoty yivetal. O
yap obvkad’ £autovTod TovneoV dvepwTiog SISAoKETAL.
‘0 81840KwV TOlVUV [TO KAKOV] E0TIV O S§pAKwY, [[MPdC
avTo0 B0 yeyovwig: 616ATKeL 6€ TOV AvBpwov EMLoXElV
BovAduevog ano tod vyiotov (kpeittovog). (Meth., Aut.,
XVII; Vaillant 1930, 801, Il. 8-16; 803, ll. 1-4; reconstructed
Greek text from the Slavic version in italics)

For no one can say that it [i.e. man’s disobedience]
is without an origin, when its author had an origin.
However, you will certainly ask whence this disobedience
did arise; but this is clearly stated in the divine
scripture, which is why | say that man has not been
made by God as such, but | say that he has known it [i.e.
disobedience] through the teaching of someone. Indeed,
man had not received such a nature; for if this were the
case, itwould not have befallen him by teaching, because
that very nature would have had control. A divine word
says that man “has learned evil” [Jer 13:23]; I say that he
has been taught to disobey God. For this alone is evil:
what occurs in opposition to the wish of God. For man
would not learn evil by itself. Therefore, he who teaches
[evil] is the Serpent, created by that same God; it is he
who teaches (evil) to man because he wants to prevent
him from attaining the higher good.

Niuwh ng np Jupk whwpwp h[@ly Gr whabwinp
qgund gnigwlity by, nupatwy, ny jupupgtl, wyy
jubuwuwmniphil nhwtw] umnibqubinnht b
jnipnip yupnuwbwniptdl npntwy, gh ny Gph
wjliwhuh hity hwunmwntw] phniptudp qiunnd
gnigwiit] : Gt whwhuh hiy ptniphid dwpnnyt
wntwy kp, www ng h plniptit wpwpwon(j] ko
juumniwdkntd Apng Gdw Jupnuwbwnniphil
paswfjJwbwyn, nputu wuk niptp wunniwdwyw
punpwng, tpb «b twb[yniphit dwpnhy h ubwdu
swph Uhwbw) &b», qh gniggh, pt np dhwhb,
Judwip dhnh b1 ny nipnip pniniptudp : Wpn,
wluwunniphidl irtkp, np wpnwpn[j] Tunniwon)
Juiwgl gnpdhgh, wuwéwn guptwg hdwbwh
E, b @dhl' quy) np Jupnuuytin dwoénil hw)[n]
L), npphy G ny ppbwnwuwhy np quupn@ b
winiptwdgh dbpjubw) judkgwe : (Eznik, 1, 11 (§
45); Minasean 1992, 1: 162, Il. 477-88)

From this no one can show that evil is an uncreated and
self-existent being, nor that (it came) from its author [i.e.
man], but it befell the transgressor out of disobedience,
and it was instigated by the teaching of someone, for
(it cannot be) shown that man has been established
as such by nature. If man had received such a nature,
then a teaching would not have been given to him by
the nature of (a) creature and by the divine books, as
the divine word says somewhere: “Mankind is inclined
from childhood towards the solicitude of evil” [see Gen
8:21], which shows that whoever is inclined, is inclined
willingly and not under someone else’s constraint. Now,
only disobedience done outside the will of God should
be taken as the cause of evils. And for this some other
hidden teacher has been reckoned to be an instigator
butnota constrainer, who willed to strip man of the good
things.

13 Galemk‘earean 1919, 63-5; Maries 1924, 104-12; Maries, Mercier 1959a, 432-3;
Maries, Mercier 1959b, 708, endnotes 154-63; Abrahamyan 1970.

14 Adonc 1926, 111-2; Minasean 1971, 175-9; Minasean 1992, 2: 69-71, endnotes on

11. 480-3.
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A quick remark on my translation of the passage, before reviewing
the history of its interpretation in modern scholarship. According to
both Minasean’s and Mariés’ punctuation of the Armenian text,** one
should consider jupwpgtl and jmliuwumnniptdl as two members of
an adversative coordination: “From this no one can show that evil is
an uncreated and self-existent being; moreover, it befell the trans-
gressor not from the Creator but out of disobedience”. In that case,
junpungtl would be certainly referring to God, and this is how the
clause is understood by Weber (1927) and Maries (Maries, Merci-
er 1959b). However, one could change the punctuation and consid-
er jwipwngtd as governed by ng np Junk [...] qsup@ gnigwbby], which
is what I do in my translation above.*® In this case, too, jupwnstl
could be evidently understood as referring to God.*” Obviously, such a
translation would fit perfectly both Eznik’s views on the origin of evil
(which does not originate from God) and his regular use of the term
(as one might expect, there are several occurrences of wpwnh; as
referring to God in his work). However, 100 motoavtog adtny 6vtog
yevntod is unmistakably referring to man, as the whole point of this
passage is to present disobedience/evil as something not innate in
man but learned. It is therefore more practical to suppose that Eznik
understood Methodius’ text correctly. And, since Eznik has present-
ed the disobedience of man as the cause of evil just few lines above,
it makes better sense to assume that he is saying that evil and diso-
bedience did not exist ab origine in their ‘doer’ or ‘author’ (i.e. man).
For that matter, Eznik employs wpwphy as referring to man as ‘au-
thor’ of evil deeds elsewhere in his work.*® If, as I think, this is the
case also in this passage, punctuation should be changed as follows:

Niumh ng np Junk wbwnpwnp hily G whabwinp geuph gniguily b,
nupdatiwy, ng jupupgtd. wypywiuwumn ik nhwtiwg unniiqutnn ht
b jnipnip Jupnuwbmniphhk npntwy.

15 Maries and Mercier’s critical text reads as follows: Niuwh ny np Jupk whwpwp
hby Gr whabwinp qeupd gnigwbly. G nwpdatw) ny jupupgkd, wy) jwbuwumniptik
nhwtw] unniiquinnhf, L jnipnip Jupnuutwnniptit npntw) (Maries, Mercier
1959a, 432 [§ 45]).

16 See also Schmid 1900; C‘aloyan 1968; Abrahamyan 1994; Orengo 1996; Zeilfelder
2004 (Blanchard and Young’s translation of this clause is rather idiosyncratic, but it
seems to me that they also understand it in this way).

17 Which is what all other translations do; see Schmid 1900 and Zeilfelder 2004
[“Schopfer”]; C'aloyan 1968 [“6ora”]; Abrahamyan 1994 [“wuwnnig”]; Orengo 1996
[“Creatore”]; Blanchard, Young 1998 (“creator”; with a small “c”, but clearly referred
to God in the translation); Arevsatjan 2008 [“Co3naTens”].

18  UWww niptdf jhpwih wuhd dwpnhly wpwunphsp swptwg (Eznik, I, 7 [§ 17]; Minase-
an 1992, 1: 158, 1. 292; cf. Meth., Aut., VIII); pwlqh dwuwlg sjuptiwg gunwdh dwpnh
wnwnhg (Eznik, I, 9 [§ 34]; Minasean 1992, 1: 160, 11. 369-70; cf. Meth., Aut., XIII).
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Galémk‘earean was the first to conjecture an omission in the trans-
mitted text, which he restored “according to the original” (i.e. the
Greek text) as follows:

9h ng tpet wbwhuh hty hwunwwbw) pniptudp qiupnd
gnigwlt) Jupl np : Gpt wbwhuh hby phniphil dwpnnih
wnbwy kp, wyw ng jnipip yupnuwbwnniphil Gdw nhwkp
wiiuwuwmniphiif, wy h panipbit wpwpwon) : G1 juumniwstnkh
gpng dw Jupnuwbtwniphid phdwywbwn. npwku wuk niptp
wunniwdwlwd puppwnt, tpt «b dwlyniptit dwnpnhy h nbwdu
suinh Uhnbw) Gb». (Galémk'earean 1919, 64 [Galemk‘earean’s
emendations in italics])

For no one can show that man has been established as such by na-
ture. If man had received such a nature, then disobedience would
have befallen him not because of the teaching of someone, but be-
cause of (his) nature of creature. And a teaching was given to him
by the divine books, as the divine word says somewhere that “man-
kind is inclined from childhood towards the solicitude of evil”.

The addition of Jwpk np seems necessary, as it supplies gnigwutb
with a governing clause.*® Galémk‘earean’s emendation has the
virtue of smoothing out some logical difficulties by considering h
plniptiE wpwpwony as a complement governed by (ng) nhwkn and
not by plibwywliwyn; yet it creates an odd discontinuity with the sen-
tence about the teaching given by the Bible, by interpreting it as a
main independent clause and not as coordinated to the preceding un-
real conditional clause.?

For this reason, Abrahamyan, while accepting Galéemk‘earean’s
integration, disregards the changes he introduces as regards the
punctuation, and suggests adding the negative ng; before the verb
padwywbuyp:

19 Inmy translation above I read gnigwftiih I, which Minasean lists among the pos-
sible emendations to the text (Minasean 1992, 2: 69-70, endnote on 1. 580).

20 The emendation is accepted both by Schmid and Weber in their German transla-
tions, though the latter significantly changes the punctuation given by Galemk‘earean
and interprets both h pini1phdl wpwpwony and juumnjwotinth gpng as complements
governed by nhduwywhwyn: “Wenn der Mensch eine solche Natur empfangen hétte, (so
wiirde er nicht durch die Belehrung eines andern dem Ungehorsam verfallen sein),
dann wiirde ihm auch nicht aus der Natur des Geschopfes und aus der Heiligen Schrift
die Belehrung zukommen. So sagt die Heilige Schrift an einem Orte, daf$ die Menschen
von Jugend auf zu den Gedanken des Bosen geneigt sind” (Weber 1927, 46). Schmid fol-
lows Galémk‘earean’s text more closely: “Wenn der Mensch eine solche Natur erhal-
ten hétte, dann wiirde ihm nicht durch Jemandes Lehre der Ungehorsam zugestossen
sein, sondern von der Natur des Geschopfes, und es wiirde aus dem goéttlichen Schrif-
ten die Lehre einfallen, wie an einer Stelle das gottliche Wort sagt: ,Die Menschen sind
von Kindheit an zur Ausitbung des Bosen geneigt”” (Schmid 1900, 46).
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Grt wybwyhuh hiy phniphil dwpnn@ wnbw] EBp, wyguw ng
jnipip Jupnuwbwnnnipkil tdw nhwyktp wiuwunniphidb,
wj] h phnipkil wpwpwén;, bL juunmnjuwotntt gnng tdw
Jupnuwwtinniphid ng pboéwywbwgp. (Abrahamyan 1970, 95 [Abra-
hamyan’s emendation in italics])**

If man had received such a nature, then disobedience would have
befallen him not because of the teaching of someone, but because
of (his own) nature of creature, and a teaching would not have
been given to him by the divine books.

However, in both cases the emendation lacks its raison d’étre, as the
Armenian emended text does not really follow the original Greek: it
does not translate what is supposedly missing in Armenian (which, as
I will show below, is 60sv 006& TorodTOY TOV GVOpPWIIOY IPOC ToD B0
yeyovévau gnui; the rest of the Greek text is wholly represented - al-
beit sometimes idiosyncratically reworked - in the Armenian),?* and
basically rephrases the previous clause (Julivwuwmniptit nhybuy
unniliquiinnhl 1 jnipnip Jupnuwbwnipkit npntwg), even-
tually creating a doublet: o0k Gv adT® Katd Sibaokadioav ToDTO
npooeyéveto already has its Armenian correspondence in ny [...] idw
Jupnuwtnniphil phouwywbwgp.

In his remarks on the passage, noting that Eznik gives a differ-
ent biblical quotation from Methodius, Galéemk‘earean assumes that
the Armenian author did not recognize the scriptural verse quot-
ed in his Vorlage (Jer 13:23); therefore, he chose another one that
he deemed fit for his argument (Gen 8:21), quoting it by heart ac-
cording both to the Greek and the Syriac versions of the Bible, as h
hubwdu gwinph is found in the Greek (and Armenian) text, while the
idea of ‘inclining towards evil’ ({hwmbtiw) ) is found in the Hebrew
and Syriac versions (Galemk‘earean 1919, 64 fn. 2). Galemk‘earean
probably thinks at () 6tdvoua [...]) Empeddg ni Ta movnpd as the
Greek referent for h juiwdu suiph, and at yss [...] <ies (“the ‘incli-
nation’ [of man’s heart is] evil”) of the Peshitta as the Syriac source
of Uhmbwy) tli. Whereas it is possible that Eznik knew this passage

21 In his Eastern Armenian translation, Abrahamyan paraphrases as follows: Gpht
dwnnd winwhuh (pwp) Enipinih unmwgwd thitp, www dpw by wihiiwquinnipnid
tptirwd® Yqup ny ph dEh hpwhpnidhg, wyy (hp hul) wpwpwowghl Enipynithg, G
Wumywodwpnidy gppnid b npw yipwptipyw; wybwhuh atiwltpwnid skp wpgh (Abra-
hamyan 1994, 37; see also 295-6).

22 ABGokecBot 8’ abTéL enut O mapakodew Beod and od ydp oby k&b’ EauTov TO
movnpov &vBpwiog ibdokeTat are also missing in Armenian, but they come after the
biblical quotation. For a criticism of Galemk‘earean’s and Abrahamyan’s emendations as
inconsistent with the views and language of Eznik (particularly as to the use of nhutid
and the insertion of the negative ng), cf. Minasean 1971, 177-8.
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both in Greek and in Syriac (and, obviously, in Armenian, while it
seems unlikely that he knew it in Hebrew), it should be noted that
hubwd(p) swph could be regarded as a legitimate translation also
of yas [...] =<3s.?® I think that the textual form of Eznik’s quotation
might depend more on some exegetical source than on a supposed
mixed influence of the Greek Bible and the Peshitta. As a matter
of fact, we find the same verse quoted as follows in the Armenian
Commentary on Genesis attributed to Ephrem:

YhGhnt wditbw® dwupnyubd h pbwdu suph hwunmwwmbw k h
dwlyniphil hipdt. (Mathews 1998a, 66)

The knot of every man is fixed from his youth for the solicitude of
evil. (Mathews 1998b, 62)

As noted by Mathews, the ‘knot’ in the Armenian text finds its ex-
planation in a misreading of the original <31 (‘inclination’) as ~i.,
a participial form coming from i, ‘to tie, to bind’ (Mathews 1998b,
XXVI-XXVII). Therefore, there is actual evidence of the existence of
a Syriac exegetical tradition known in Armenian that combined the
ideas of ‘inclining towards evil’ and the ‘solicitude of evil’. However,
the Ps.-Ephremean Armenian Commentary on Genesis does not pre-
date the year 861 (Mathews 1998b, XLVI). Thus, if Eznik was famil-
iar with this tradition, he must have known it from a different source.
As it happens, a similar formulation - where a verb meaning ‘to be
inclined towards’ is associated with the phrase ‘evil inclination’ (or
simply ‘inclination’) - is found in Theodore of Mopsuestia’s second
catechetical homily on Eucharist:**

It is common to (human) nature that it is [...] inclined (netstle) to-
wards evil, as God said: “For the yatsra of the human being is bus-
ily set upon evil from his youth”. (Becker 2016, 198)

Significantly, such a disposition is said to have come about after the
transgression of Adam (therefore, not from mankind’s birth) in an-
other homily on Baptism by Theodore:**

And from the above sin death entered, and this death weak-
ened [human] nature and generated in it a great inclination

23 See Ciakciak 1837, 1: 677, where julimd is explained also as jurdwpniphi,
ptpnidfl, vhwnidf, and translated as “inclinazione, propensione”.

24 HC, XVI, 8; Syriac text in Mingana 1933, 241.
25 HC,XII, 8; Syriac text in Mingana 1933, 149.

182

Annali di Ca’ Foscari. Serie orientale | e-ISSN  2385-3042
55,2019,173-198 ISSN 1125-3789



Lucca
“If Man Had Received Such a Nature...”

(metstalyanutha) toward sin. (Becker 2016, 198)*°

Moreover, Theodore links the inclination towards sin with man’s
“changeable nature” (McLeod 2005, 63),?” an argument that Eznik us-
es to prove that Satan (and therefore evil) is not uncreated (Eznik, I,
13 [§ 51]). Some interesting considerations on the ‘(evil) inclination’ as
not being innate in man’s nature are also found in Narsai’s homilies
for Lent, where parallels can be found also with the idea expressed
by Eznik of man controlling such a disposition by means of his will:

Your yatsra is not bound in nature, like silent [entities] (i.e. beings
without meltha, “word,” “reason”). (Becker 2016, 190; Syriac text
in Mingana 1905, 205)

My mind caused me to repent when I remembered | that your evil
is not in [your] nature [...]

Nor also does our yatsra exist | substantially (gnoma’it) apart
from the soul.

It is the discernment in the soul | that takes effect in its vari-
ous forms.

The soul is the mistress of the human being, | which rules over
the faculties and the senses,

And it guides nature | according to how its own will wants.
(Becker 2016, 193; Syriac text in Mingana 1905, 236)

These similarities should not come as a surprise, since, as Gignoux
has shown, Narsai and Eznik share some common views and exeget-
ical traditions (1968, 502-9). In this case, too, as Narsai’s depend-
ence upon Theodore’s ideas could be assumed also for his use of ~<i.s
(Becker 2016, 193), these parallels could offer further evidence of
the presence of the Antiochene exegetical tradition in Eznik’s work,
while at the same time shedding some light on the textual form of
the scriptural quotation in the passage in question.

Commenting upon Galémk‘earean’s conjecture, Maries argues
that the difficulty of the Armenian text originates from Eznik mis-
reading Todto nemovBévat Aéyw as an objection risen by the Heter-
odox in Methodius’ dialogue, and not as the words of the Orthodox:
“I say that he [i.e. the man] took it [i.e. evil/disobedience] passive-
ly”, meaning that man was somewhat forced to do evil and disobey.

26 Mortality is said to have made mankind inclined to sin also in Theodore’s Commen-
tary to Romans, where he argues that lust and greed would not have place in an immor-
tal nature (Theod. Mops., in Rom., V, 18-9.21).

27 HC, 1, 6; English translation in Mingana 1932, 21; Syriac text, 121.

183

Annali di Ca’ Foscari. Serie orientale | e-ISSN  2385-3042
55,2019,173-198 ISSN 1125-3789



Lucca
“If Man Had Received Such a Nature...”

Ce contresens et cette méprise une fois faits, il [Eznik] n’a plus sai-
si le sens exact des lignes suivantes, jusqu’a ... TV GrOpwIOY TA
movnpd, qu'il attribuait aussi a I'adversaire, ni la portée du texte
de Jérémie allégué la. Il s’est alors cru obligé de réfuter pour son
compte cette objection et il a forgé une réponse en recourant a un
autre texte de 'Ecriture : Genese, VIII, 21. (Maries 1924, 111-2)

In his tentative solution, Maries emends the text to read pntiniptiwdp
(‘by constraint’) and pnlniphil (‘constraint’) instead of pliniptwdp
(‘by nature’) and pliniphil (‘nature’), giving the following translation:

Car personne ne peut montrer que '’homme ait été constitué chose
telle [i.e. : mauvais] ‘par violence’. Sil’homme avait subi quelque ‘vio-
lence’ de cette sorte [qui I'elit rendu mauvais] ce ne serait donc pas
en vertu de (sa) nature créée [qu'il serait devenu mauvais], et un en-
seignement lui aurait été fourni (a ce sujet) par les divines Ecritures,
comme (de fait) la Parole divine dit quelque part [mais en donnant
la un enseignement tout différent] que : « les hommes sont inclinés
a faire le mal dés leur enfance ». (Mariés 1924, 109)

This emendation, though it is palaeographically tenable, has two fun-
damental shortcomings in terms of textual criticism and logic respec-
tively: 1) it disregards the Greek text, which reads @bo1g, to which
plniphil corresponds, and not pniiniphil; 2) Mariés correctly con-
structs the sentence as an unreal conditional clause (“if man had
been forced”, meaning that he actually had not been forced, following
Eznik’s argument), but this does not explain why, in the case man had
actually been forced by some external ‘violence’, he would have need-
ed a teaching from the Bible.?*

I think that the mention of the “teaching from the divine books” as
useless or unnecessary if man had innately known evil and disobedi-
ence must be understood here as a theological use of the Carneadean
moral argument against astrological fatalism. According to this argu-
ment, “astrology denies freedom of the will, overthrows all systems
of morality and justice, nullifies religious worship and renders prayer
useless” (Hegedus 2007, 113).%° As one would expect, Eznik resorts to
the ‘classic’ Carneadean argument in his refutation of Chaldean as-
trology (Eznik, II, 15 [§ 229]); but it is significant that he employs it
for the first time in his work precisely when he argues that evils de-
pend on man’s will, a few paragraphs below the passage under scru-
tiny, when he ceases to follow the text of Methodius’ De Autexusio as
his source (Eznik, I, 15 [§§ 58-9]). Replacing the original Carneadean

28 For a criticism of Maries’ conjecture, see also Adonc* 1926, 111-2.
29 Oftherather vast literature on the subject, still fundamental is Amand [1945] 1973.
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‘fate’ with ‘natural evil’, Eznik uses the aforementioned argument both
in its traditional formulation and in a reverse one, first maintaining
the uselessness of laws and judgments if evil was innate in man’s na-
ture, then concluding that, since kings and judges do command the
punishment of those who break the law, all evils are intentional and
result from a free choice:

If they [i.e. evils] are such by nature, why were laws laid down by
kings, and commandments by princes, and punishments by judg-
es? Is it not for cutting short evils? If evils are such by nature, it
would not be necessary for the lawgiver to give laws, nor for the
prince to impose punishments upon the evildoer. [...] Indeed, if we
see that the king exacts vengeance for his laws, and deters inju-
ries by requirement for vengeance, and the judge binds and tor-
tures the thief and the highwayman [...] then it is clear that evils
which are committed are spontaneous and not innate. ([Eznik, I,
15 [88 58-59]; Blanchard, Young 1998, 66-7)

The same argument is already made in nuce right before the pas-
sage analysed here:

Because if he had come into existence among the other beings
who serve God by necessity, then he would have been unworthy
to receive any reward for freedom; but if like an instrument of the
Creator [...], then neither blame nor praise would be due him. [...]
Because this is fair, when the worthy man receives in accordance
with the deedshe has done. (Eznik, I, 11 [§ 44]; Blanchard, Young
1998, 55-6; cf. Meth., Aut., XVI; Vaillant 1930, 797.799.801)

Therefore, by saying that man would not have needed the teaching
of the Bible if evil and disobedience had been innate in him, Eznik
joins in a long tradition of Christian writers that engage in the anti-
fatalistic polemic, drawing the theological conclusions of the philo-
sophical Carneadean argument.*°

Eventually, Mariés partially rejected his own conjecture, leav-
ing pniptudp and plniphil unemended, and surmising an omis-

30 See, for example, Phil. XXIII, 1, where Origen argues that astrological fatalism
entails “la suppression radicale de notre liberté, donc également de la louange et du
blame, ainsi que des activités louables ou répréhensibles. S’il en est ainsi, ¢’en est fait
du jugement divin qui a été annoncé, des menaces adressées aux pécheurs pour leur
apprendre leur chatiment [...]. Rien de tout cela n’aura encore raison d’étre. [...] La foi
deviendra vaine [...] comme toute I’économie de la loi et des prophetes” (Junod 1976,
133-5). On the major role played by Origen in giving a theological meaning to the tra-
ditional Carneadean moral argument, see Amand [1945] 1973, 318-25 (but cf. Hegedus
2007, 116, for a brief reassessment of Amand’s view).
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sion resulting from a saut de méme a méme (gnigwlit] N gnigwily),
which he reintegrated in the text a few words before the insertion
of Galemk‘earean:**

9h ng Gpt wlwhuh hiy hwunwnbw) phniptudp qlupnd
gnigwlt] < wy] gh dwpn® pun nipnip yupnuwbinniptwi, G
ny pniniphwdp, unniliquinn tntr Jupk np gnigwbt) >: Gph
wjliwhuh hby phniphid dupnny@ wntw) Ep, www ng h phiniphkak
wnpwpwon b juumniwdtnkd gpng Gdw Jupnuwwbnniphil
nbdwywluyp. npwku wuk nipkp wumniwowywh pwppwni, tet
h dwdyniptit dwpnhly h pbwdu swph dhntwg Bb. (Maries, Mer-
cier 1959a, 432 [§ 45])

Car, point ne peut-on montrer que tel en quelque sorte I'homme
ait été créé par nature; < mais, que c’est en suivant, de quelqu’un,
endoctrinement, et point par contrainte, qu'indocile est devenu
I’homme, on peut le montrer >. Si, quelque nature de cette sorte,
I’homme avait regue, conséquemment, point ne lui et été, de par
nature de créature et de par divines écritures, doctrine offerte ;
comme dit quelque part la divine parole : « Dés l'enfance les
hommes a s’occuper du mal sont enclins ». (Mariés, Mercier 1959,
566-7 [§ 45])

However, again, the Greek text does not support the emendation,
which, like Galemk‘earean’s integration, creates a doublet in the Ar-
menian version compared to its supposed Greek Vorlage. Further-
more, the addition of i ny pnliniptwup is totally uncalled for. The fact
that few lines below Eznik describes man’s inclination towards evil as
‘willing’ (ywJwip) and unforced (stressing twice that man is not con-
strained to do evil - ngy nipnip pnnipbwdp; ny pnbwnwwmhy - where-
as this specification is lacking in Methodius), does not legitimate spec-
ulating that “dans la partie omise, on aurait eu une premiere fois
mention de cette contrainte” (Mariés, Mercier 1959b, 708, endnote
160). Moreover, the unreal conditional clause does not gain in perspi-
cuity as far as h plinipkblE wpwpwon) is concerned.

In his edition, Minasean does not accept Mariés’ conjecture, yet
he suggests in a note two possible emendations to the unreal condi-
tional clause, both more economical in terms of textual criticism than
those proposed by Galemk‘earean and Maries. The first one assumes
an omission in the transmitted text after wpwpwon;:

Grt wlhwhuh hy piniphid dupnnl wntw) kp, wmyw ng h
plniptdt wpwpwoén) [thnhukpl, L juumniwdtinktd gpng adw

31 Maries, Mercier 1959b, 708, endnotes 154-63.
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Jupnuwbwnniphil (ng) nbowywbwyp. (Minasean 1992, 2: 70, end-
note on 11. 481-2)

If man had received such a nature of creature, then [he would not
have changed] (his own) nature of creature, and a teaching would
(not) have been given to him by the divine books.

In proposing this emendation, Minasean might have in mind anoth-
er passage in Eznik’s work where the same argument is employed
(though he does not quote it). In arguing that Satan is not uncreat-
ed, Eznik maintains that, since he is called a ‘rebel’ in the Bible, this
means that he changed his own nature; this would show that he is a
created being, for

bt whwpwn bp, www ng jhipdt pliniptbkt thnhukp. (Eznik, I, 13
[§ 51]; Minasean 1992, 1: 164, 11. 593-4; cf. Meth., Aut., XIX; Vail-
lant 1930, 815, 11. 15-6)

if he were uncreated, then he would not change his own nature.
(Blanchard, Young 1998, 63)3?

So, man too would not have changed his own nature, if God had made
him prone to evil. But since the Bible does include a ‘teaching’ which
says that “mankind is inclined from childhood [not from birth!] to-
wards the solicitude of evil”, it would follow that man was not creat-
ed as such and can change (or ‘rebel against’) his own nature (Mina-
sean 1992, 2: 70, endnote on 11. 481-2).

It is tempting here to quote a passage from Methodius’ Symposi-
um, where a similar argument is made on the impossibility of chang-
ing one’s nature: while arguing against astrological fatalism, Metho-
dius says that if wicked persons were wicked by fate, they were not
to be held responsible of their actions before the law,

OV TeC KaTa TNV olkelow @Oow, Emel pr 6eddvnuvtan petafAndivat.
(Meth., Symp., VIII, 16; Musurillo, Debidour 1963, 256 [§ 228])

since they live according to their own nature, for they could not
be changed.

However, there is no evidence that Eznik knew Methodius’ Sympo-
sium, even if they both resort to the moral argument in refuting as-

32 Note that here thnjutd translates d@iotnut, which, in this case, means ‘to rebel
(against)’.
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trological fatalism.** Moreover, even though Minasean’s emendation
gives a sense to the passage that fits Eznik’s reasoning, it too disre-
gards the Greek text of the De Autexusio, where no mention is made
of a ‘change’ in man'’s nature.

In his second conjecture, Minasean surmises a transposition of
some words in the text, and emends the passage as follows:

Gret wbwhuh hby phniphid dwpnnl wntwy Ep [1 h
plnipkit wpupwon), [www L ny] juumniwdkntd gpng tiw
Jupnuwwbtwniphid phdwywbwn. (Minasean 1992, 2: 70, end-
note on 11. 481-2)

If man had received such a nature by (his own) nature of crea-
ture, [then] a teaching would [not] have been given to him by the
divine books.

Moving the conclusive conjunction www and the negative ng further
in the text before the second agent complement juunniwodtnth gpng,
helps clarifying the sense of the passage: if man had known evil and
disobedience by nature because he had been created as such, then
no teaching would have been given to him by the Bible about him
being prone to evil from his childhood (and therefore not from his
birth). Moreover, this is the only conjecture among those reviewed up
to this point that does not require assuming a radical reworking of
the original Greek: h pliniphilt wnwpwon; could well be an idiosyn-
cratic translation of the genitive absolute Tfi¢ @doewg TG 0bTWG
&yobvong, which Eznik does not translate verbatim either because he
does not understand correctly the Greek clause or because the under-
lying text is corrupted (note that no mention of any ‘creature’ is made
in the Greek text).

However, in my opinion, the supposed transposition has no easy
mechanical explanation, and I find it difficult to posit that such a
change - which actually made the transmitted text more difficult to
understand rather than facilitating its comprehension - could have
been intentional. Therefore, I think that www ng should be left where
itis and that wwyw ng h plinipkal is the original reading. If something
has dropped from the text, it has to be reintegrated elsewhere.

33 The moral argument was a traditional one in Christian anti-astrological polemic
and can be found in many other authors such as Origen, Eusebius of Caesarea, Gregory
of Nyssa, Basil of Caesarea, Didymus the Blind, Diodore of Tarsus, Nemesius of Emesa,
all of whom could have been used as sources by Eznik; on this and, more in general, on
Eznik’s refutation of astrological fatalism, see Lucca (forthcoming).
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3  Two Hypothetical Readings

We all are nani gigantum humeris insidentes. As Maries first sur-
mised, my hypothesis - provided that the Armenian text has not been
permanently corrupted - is that Eznik could indeed have misread
part of the Greek text not as the words of the Orthodox but rather
as an objection of the Heterodox. However, whereas Maries conjec-
tures that this happens from kata 6& v Twog SibaokaAiav To0TO
nenovBévar Aéyw to pepadnkévat tov GrOpwmov ta movnpd, I think
that the misread passage is shorter, and is found previously in the
text. As I have said above, the only part of the Greek text that is
completely missing from the Armenian is 60gv 006¢ Tol0bTOV TOV
GvBpwmov mpog Tod Beod yeyovéval enui. In adapting the dialog-
ic form of his Greek Vorlage, Eznik reworks the rhetorical line ad-
dressed to the Heterodox by the Orthodox (mdvtwg 6¢ m6Bev TodTO
10 mapakoboal {ntnoetg), answering to it by concocting the follow-
ing clause: wy] jwluwumniptit nhytw) unnidquinnhl. Note that,
where in the beginning of the given passage Methodius speaks of
noapexon, ‘disobedience’, Eznik has gwin, ‘evil’. Which is why, in re-
working the rhetorical comment of the Orthodox, he can say that
“it [i.e. evil] befell the transgressor out of disobedience (todto 10
napakoboal)”, thus linking the earlier remark to the previous asser-
tion that evil is not an uncreated, self-existent being. Eznik might
have regarded the words that in the Greek text follow the comment
of the Orthodox (dAAX KeiTol ca@®Og Ev Twt Ogia ypaeh, 60sv 006
o100 TOD TOV ArOpwmov mPO¢ Tod Beod yeyovévar enui) as the reply
of the Heterodox, perhaps misreading o06¢ in the second clause as
ovv 6¢ (or, he could have been working on a manuscript that already
carried that reading), thus interpreting it as an affirmative instead
of a negative clause. The Heterodox would have replied: “But this is
clearly stated in the divine scripture, which, therefore (01’31) 6¢), is
why I say that man had been made by God as such!”. Significantly,
Eznik does not translate the clause governed by 66&v.3* At that point,

34 Orisitthis clause that Eznik reworks and translates with nupatwyj, ng jupupgE
a few lines before in the text? If this would be the case, then T0d motjoavTog adTHV
6vtog yevntod would be missing in the Armenian text (and jupwnstl would be obvi-
ously referring to God and not to man, contrary to what I have previously said). How-
ever, I found this unlikely, and less economical: it implies that Eznik omitted to trans-
late Tod mowjoavTog ab TV GV TOC YEVNTOD, Went on translating mavtwg 6& mdOev ToHTO
0 mopakodoatl {nthoelg (Wl Jjwhuwumniphit nhwybw] unniiquinnhb), and then
reworked GAAG Keital oa@®dC £v Twt Osiq ypagi), 66gv 006e TorobToV TOV GVOpPWIOV
mpog tod Beod yeyovévar gnui by transposing the first clause further on in the text
(Juumniwodtnth gpng), and the second clause further back (nwnpatwy), ny jupwpgta).
My hypothesis would spare this double (reverse) transposition in comparison with the
Greek text: it surmises an omission (66gv 006& TolodTOV TOV GEVOpWIOY TPOG TOD BE0D
yeyovévat nui) and one transposition further on in the text (AAAx keltat ca@®g £v Tt
Belq ypaef) / juumniwdtnkd gpng).
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the Orthodox would have answered: “But (6¢) I say that he knew it
[i.e. disobedience] through the teaching of someone”,** which Eznik
translates as ng [...] jnipnip yupnuwbnniphik npntwy, relating it
directly to what he may have read as the last words of the Orthodox
before the assumed reply of the Heterodox: mavtwg 6¢ m66ev TodTO
TO mapakoboat {ntnoelg, so that in Armenian we have:

U jwbuwumnipbil nhybhw) unniiquinnh@ &L nipnip
Jupnuwbwnipkit npnbwy.

But it [i.e. evil] befell the transgressor out of disobedience, and it
was instigated by the teaching of someone.

Then, after translating - albeit not verbatim - tNhe two clauses that
follow in the Greek text (0062 yap ToradTnY N @bow eidngwg 6
GvBpwmog and &l yap odTwg eiyev) with qh ng tph whwhuh hiy
hwunmwwmbwy phniptwdp qiunnd gniguwbk] and tet wybwhuh hiy
plniphid dfwpnn@ wnkwy kp, Eznik formulates a counter-objection
to the untranslated objection of the Heterodox, conflating the men-
tion of the “divine scripture” that he attributed to him (dAAd KelTon
oae®g €v Twt Osla ypaef) with the apodosis governed by &l yap
obtwe elyev, and changing the genitive absolute of the Greek (per-
haps because he misunderstood it or could not grasp its meaning) in-
to an agent complement:

Uww ng h plnipbil wpwpwony b jwumniwodtnkd gpng tiw
Jupnuwbwniphid phdwjymbwp

Then a teaching would not have been given to him by the nature
of (a) creature and by the divine books.

As for the mention of the divine books, what has been said above
holds here too: had man known evil and disobedience by nature, then
the Bible would have been useless (the theological consequence of
the Carneadean moral argument); in particular, the biblical quota-
tion that follows in the text would have been false (which, in Eznik’s
line of reasoning, is obviously impossible). This brings us to ny h
plniphit wpupwony [...] idw Jupnuwtnniphid pddwywiuyp (“a
teaching would not have been given to him by the nature of [a] crea-
ture”), and to what it could mean here, considering that its protasis

35 The misunderstanding could have been facilitated by the fact that in the Greek
text both clauses contain a verbum dicendi - gnui and Aéyw respectively -, which Eznik
could have read as coordinated in an adversative fashion by the particle 6¢, thus inter-
preting the sentence as an exchange between the Orthodox and the Heterodox: “I [i.e.
the Heterodox] say that...”, “But I [i.e. the Orthodox] say that...”.
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reads tpt wyluhuh h@y pniphil dwpnnyt wntwy Ep (“if man had
received such a nature”).

I think that two solutions can be proposed: one that reads
wpwpwony (in the genitive singular form, as all the editions of
Eznik’s text have), and one that reads wpwpwéng (in the plural gen-
itive form). The reading carried by the one extant manuscript is
wpwpwon, which finds its explanation in the fact that final -j is usu-
ally silent in both (post-)classical and modern Armenian (Godel 1975,
24; Vaux 1998, 20). Since j and g are often confounded in uncial Ar-
menian script (erkat‘agir), and mechanical corruptions of g toj are al-
so commonly found in Armenian manuscripts, the reading wpupwén
can result from an original wpwpwodn) (wpwpwodny > wpwpuwon) or
wnpwpwong read as wpwpwon), without necessarily being first cop-
ied as such (wpwpwong [> wpwpwodn)] > wpwupwon). Therefore, both
conjectures are equally palaeographically tenable, and both readings
can be explained as mechanical errors. Moreover, as here Eznik ex-
pands and reworks his Vorlage, where no mention of any ‘creature’
is made, the interpretation of the Armenian text (whether one choos-
es to read wpwnpwon) or wpwpwodng) can also rest on internal, con-
textual analysis: provided that Eznik added the mention of the ‘crea-
ture/creatures’, what did he mean to say by that, and how does what
he is saying relate to his Greek original?

I start by expounding the hypothesis that assumes wpwpwoéng as
the original reading, which I deem less probable (but still tenable).
In this case, the Armenian text would read:

Grt wbwhuh hty phniphid dwpnn wnbw) p, wwyw
ny h plnipkdt wpwpwéng tr juumniwodtntt qgpng odw
Jupnuwbtwnniphid phowwbwn.

Such a reading has been already conjectured - yet not (as far as I
know) argued for - by Norayr Biwzandac'i in his notes on the text of
Eznik (non vidi, but see Minasean 1992, 2: 70, endnote on 11. 481-2).3¢

Moreover, Eznik connects the nature of ‘creatures’ (wpwpwéng,
in the plural genitive form) with the ‘divine books’ in two other pas-
sages of his work, where he says that both the Bible and the nature of
creatures witness to the resurrection of the dead and to the existence
of only three kinds of rational creatures - angels, demons, and man:

GLugunt juym wndkd, pt qqupniphidd hud dwpdanfj] puthwbbg
Juuih{, nip wumniwdwwd Shpp G wpupwong phniphiip

36 A reading wpupuong is supposed also by C’aloyan in his Russian translation: Ho
eciu GH 4eJI0BEK BO3EIMEJT TaKYI0 IPUPOLY, TO 3TO OBLIO GBI HE OT NPUPOOLl COMBOPEHHbIX
<cyuwecms> (1968, 53 [italics added]).
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whnwunwn Yyuljleh qqupniptit dtnbng: (Eznik, I, 18 [§ 79];
(Minasean 1992, 1: 168, 11. 828-30)

And they show by this that they want to obstruct the resurrection
of the body, whereas the divine books and the nature of creatures
bear unceasing witness to the resurrection of the dead. (Blan-
chard, Young 1998, 75)

92h shp hiy wpwpwd puwbwinp wpnwpu pwb quju tiphu enju’
ghptywnwlug, gnhiwg b glupnul, judkbuwb wunniwdwmnip
Qnng b1 h phniptdl wpupwong juynmbh E: (Eznik, I, 24 [§ 122];
(Minasean 1992, 1: 174, 11. 1129-31)

That no rational creature exists outside of these three, distinct ones:
angels, demons, and man, is evident from all of the divine books and
from the nature of creatures. (Blanchard, Young 1998, 91)

Therefore, one could understand in the same way also the passage
analysed here: both the whole Creation and the Bible witness that
man was not created innately evil and disobedient. And, turning
this argument in an unreal conditional clause that rests on the op-
posite condition:

If man had received such a nature, a teaching would not have been
given to him by the nature of creatures and by the divine books.

But, following Eznik’s reasoning, the Scripture does say the opposite
(“mankind is inclined from childhood [not from birth] towards the so-
licitude of evil”), and the same does the nature of creatures, for no an-
imal or vegetable or atmospheric condition is innately evil or harm-
ful to man, as Eznik himself argues further on in his text (Eznik, I,
15-16 [§§ 63-71]). True is that, if this is the case, Eznik would be an-
ticipating here an argument that he would illustrate only later; nev-
ertheless, the fact that twice elsewhere in his work he calls upon
Scripture and Creation as witnesses against his adversaries, could
be a point in favour of this reading.

If such an emendation is consistent with Eznik’s reasoning, the
second hypothesis (wpupwédn < wpwnpwony), which I regard as more
likely, has the benefit of being more faithful to the general sense of
the Greek. But first, supposing that wpwpwénj is the original read-
ing, one should ask whose nature Eznik had in mind, and which crea-
ture he was thinking of. Consistently with his emendation, Abra-
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hamyan assumes that h piniptit wpwpwony is referring to man.*”
Although he does not accept Galemk‘earean’s (and, consequently,
Abrahamyan’s) emendation, Minasean thinks the same, even if he
acknowledges the inherent imperspicuity of the text.*® Mariés too
shares this view, at least in his article of 1924,3*° whereas his French
translation of 1959 is too literal to draw such a conclusion, and he
does not comment upon the possible referent of the word in the end-
notes.*® Still, I think that Eznik is speaking here of someone else’s na-
ture. As one of the arguments found in the passage is that man has
come to know evil and disobedience through the teaching of someone
else (kata 6e THY Twog Sibaokadiov / jnipnip Jupnuwbnniphik),
the creature whose nature actually gave a ‘teaching’ to man could be
the one who, both in Methodius and Eznik, is referred to as ‘the teach-
er of evil’, i.e Satan. Therefore, the meaning of the unreal condition-
al clause would be: had man known evil and disobedience by nature
(i.e. in an innate way), he would not have needed to learn them from
Satan, and the teaching of the Bible would have been useless/unnec-
essary. However, for the conditional clause to have such a meaning,

37 Abrahamyan gives a translation of the passage in question where it is clear that
he considers h piniphil wpwpwon) as referring to man’s own nature: Gph dwpn
wjnwhuh pwp Enipinil vnwgwo 1hitn [..], wyw wihtwquinnipniap dpu dke
tptiiwb Yqup ng ph dkhh hpwhpnidhg, wyy (hp hul) wpupwédwghl knipiniihg (Abra-
hamyan 1970, 96 [italics added]; see also Abrahamyan 1994, 37); the same translation
(ot ero mpupogHo# cymuocTH) is found in ArevSatjan 2008.

38 Gpl dupnd uvnwgws 1hakp wybwhuh [...] phniphil, wyw dpu wpupwodwh
plniphrihg tr wunniwdwyhtt Anphg phunn Jupnuwbwniphid jud niunignid
¢tn nhdwynih Jwd wpnih Gpwb (Minasean 1971, 177 [italics added]); nevertheless,
in his edition of the text, Minasean admits: “Ulhwuljwlwh k, pt htiywtu dwpnnid
Jupnuwutwniphil b pdwyninid hp wpwpwédwyhl plniphriihg” (Minasean 1992, 2:
70, endnote on 11. 481-2 [italics added]). Orengo, who follows Minasean'’s critical edi-
tion, translates wpwnwodn) by preceding it with the indefinite article: “Se I'uomo avesse
avuto una tal natura, non gli sarebbe stato offerto alcun insegnamento dalla natura di
una creatura o dai libri divini” (Orengo 1996, 47 [italics added]); whereas he does not
comment upon his translation choice, I would say that he does not regard h pliniphat
wpwpwon) as referring to man’s own nature.

39 “Ce ne serait donc pas en vertu de (sa) nature créé [qu'il serait gievenu mauvais],
et un enseignement lui aurait été fourni (a ce sujet) par les divines Ecriture” (Maries
1924, 109 [italics added]).

40 “Si, quelque nature de cette sorte, 'homme avait recue, conséquemment, point
ne lui et été, de par nature de créature et de par divines écritures, doctrine offerte”
(Maries, Mercier 1959b, 566-7 [§ 45] [italics added]). Zeilfelder, who translates Eznik
in German according to Mariés’ edition, precedes her translation of wpwpwény with
the definite article: “Wenn der Mensch eine solche Natur erhalten hatte, dann ware
ihm nicht durch die Natur der Kreatur und aus den gottlichen Schriften die Unterwei-
sung gegeben” (Zeilfelder 2004, 61 [italics added]); she too does not comment upon her
translation choice, and it is unclear whether she understands “die Natur der Kreatur”
as referring to man. Blanchard and Young, though they too follow Maries’ critical text,
elude the difficulty by not translating h piniptit wpwpwén): “If man had received such
a nature, then that teaching of the divine Scripture would not have been given to him”
(Blanchard, Young 1998, 57); significantly, they do not signal the omission.
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an omission should be conjectured. As already noted, the ‘teacher’ in
question has already been referred to as ‘someone (else)’ in both the
Greek and the Armenian text. Now, the genitive form of the Armeni-
an indefinite pronoun/adjective for ‘someone, some other’ is nipnip,
which, in the sequence nipnip wpwpwonj, could have been uninten-
tionally omitted by haplography due to homoeogrammaton, as n1. and
w can be very similar in minuscule Armenian script (bolorgir).** A
scribe would have skipped from ninnip (visually perceived as wpwp,
or maybe wpwp) directly to wpwpwén). Therefore, one can conjec-
ture an original text that read as follows:

Grt wlwhuh hby phniphid dupnnl wntw) kp, wmyw ng h
plniptdt nipnip wpwpwony tr juumniwodtntl gpng odw
Jupnuwtimniphid phowwbhwyn.*?

If man had received such a nature, a teaching would not have been
given to him by the nature of some other creature [i.e. the devil]
and by the divine books.*?

This second hypothesis has the strong advantage of being mechan-
ically explainable in terms of textual criticism as well as convey-
ing the same (general) meaning of its Greek original, which is why
I consider it as the most likely of the two. Even if Eznik did not un-
derstand the genitive absolute clause of his Vorlage, he nevertheless
made sense of it by fashioning a clause that fitted the subject matter
of the whole passage: evil and disobedience are not innate in man
but (willingly) learned through the teaching of ‘someone else’ - a cun-
ning yupnwuytim dwoénly, as Eznik would put it, who, ironically, if

41 When used as an adjective, np is usually postponed to the noun, yet sometimes it
can be found placed before its referent (Minassian 1996, 370-1), as it would be the case
here if my emendation is correct. As it happens, Eznik uses np precisely in this way in
another passage of his work: tiL ipt ququip yuul Jhwuwlupniptwb h pupt nidbtpk
wpuipgt Jupodhght (Eznik, 11, 11 [§ 201]; (Minasean 1992, 1: 183, 1702-3 [italics added]).

42 Alternatively, an omission of wjinj (instead of nipnip) or wyny nipnip could be
surmised. But, while the meaning of the clause would remain roughly the same, I think
that both cases are less palaeographically tenable.

43 According to Adonc’, though this is the meaning to be given to the Greek origi-
nal (wylt dwdwlwy vwwwtugh Jupnuwbwniptwd wkwp gkn 1hth, pulh np dwpnne
plniphip swp b jud swp Eunbtindniwd), Eznik has h pliniptbl wpwpwon) because
he fails to understand the genitive absolute clause (tfig pHoewg adTHG 0D TWG £Y0dONC),
as he cannot make sense of 6i6aokadio / Jupnwutnniphih as referring both to the
devil and the Bible (Adonc® 1926, 111). Abrahamyan argues that yupnuuwtimniphil as
referring to the devil should be given the meaning of ‘incitation, instigation’ (Abraha-
myan 1970, 95). Accordingly, he translates it as hnwhpnid (see also Abrahamyan 1994,
37); however, even if yupnwwtimniphil had been ‘polysemic’ in classical Armenian,
as Abrahamyan claims (but cf. Minasean 1971, 177, for criticism), here it simply trans-
lates 6i16aokakia of the Greek.
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my conjecture is true, would have found a shrewd way to make him-
self ‘hidden’ also in the transmitted text.
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A Little-Known Dah-nama: ‘Aishi’s ‘Ishrat-nama

For Jan Schmidt*

1 Introduction

I offer here the first edition from the single manuscript* that seems
to have survived of ‘Aishi’s ‘Ishrat-nama (Book of enjoyment [or
pleasure]),” a poem of more than five hundred verses belonging to
the mathnawi genre dah-nama, lit. ten letters,® which exists in both
Persian and Turkish from the fourteenth and fifteenth centuries. In
this genre the evolution of the relationship of two lovers up to their
union is described through the exchange of ten letters or, as also the
case here, ten verbal messages.* In Persian literary histories and in
most studies that describe the dah-nama genre, no mention at all is
made of the ‘Ishrat-nama, and a couple of times it is only briefly list-
ed.® Gandjei, in an article from 1971, is the only one who gave a some-

* A first version of this article was delivered as a lecture on November 18, 2016, at a
Leiden University symposium in honour of Jan Schmidt, on the occasion of his leave-
taking. The bibliography has been brought up to date as of December 2017. I would like
to express my thanks to Peri Bearman (Harvard) who found and copied for me in Har-
vard’s Widener Library secondary literature that would otherwise have been unavail-
able to me, and to four scholars who read a draft and made many useful comments:
Paola Orsatti (Rome), Geert Jan van Gelder (Oxford), Eckhard Neubauer (Frankfurt),
whose valuable suggestions concerned musicology, and Daniela Meneghini (Venice).

1 Paris, Bibliotheque nationale, Suppl. Persan 1142, Blochet, Catalogue, 3 [1928]: 247,
nr. 1642. The poem is not mentioned in the extensive catalogi catalogorum by Munzawi,
Fihrist-i nuskhaha, vol. 4; Dirayati, Fihristwara (Dina); Dirayati, Fihristagan-i nuskhaha
(Fankha).

2 A pun is intended with this title - given with ‘Aishi’s name in v. 91 - for if vocal-
ized ‘asharat-nama (although not possible here for metrical reasons), it is a synonym
of dah-nama.

3 Schimmel translates it more generally as a “ten[part] book” (A Two-Colored Brocade,
259), which is an apt translation for texts thus entitled that do not consist of love letters.

4 A number of studies on this genre exist; in chronological order: Syed Hasan, “Dah-
namehs in Persian” (1963); Gandjei, “The Genesis and Definition of a Literary Compo-
sition” (1971); ‘Aiwazi, “Dah-nama-gi’1 dar adab-i parsi” (1354/1976); Burhan Azad,
“Mahabbat-namaha ya dah-namaha” (2535/1976); ‘Abbasiya Kuhan, “Dah-nama-sara’i
daradab-iparsi” (1372/1993); Khan Muhammadi, “Dah-nama-sara’l” (1378/1999); Baqiri,
“Dah-nama-niwis1” (1380/2001); Fursati Jiibari, “Dah-nama-sara’l” (1387/2008); Aryan-
sirisht, “Radpayl az maktab-i ‘wa-stkht’ dar dah-namaha-yi sabk-i ‘Iraqi” (1389/2010);
Khurasani, “Matala‘a-yi sakhtari-tatbiqi-yi dah-namaha”, 1389/2010; Khurasani and
Dawudi Mugaddam, “Tahlil-i dah-namaha”, 1390/2011. None of the Persian studies men-
tions either Syed Hasan or Gandjei while Khurasani and Dawudi Mugaddam (11) re-
gard ‘Aiwazl’s as the first study. The latter refer to Fursati Juibari’s doctoral thesis at
the Islamic Azad University in Tehran (1387/2008), which was not available to me; the
author summarises its findings in his above-referenced article.

5 Itisbriefly mentioned in the literary histories of Safa (TA, 4: 461) and Nafisi (Tarikh-i
nazm u nathr, 1: 339). It is not mentioned by Syed Hasan, ‘Aiwazi, Burhan Azad, Khan
Muhammadi, Baqiri, Fursati Jiibari, and Aryan-sirisht. ‘Abbasiya Kuhan (“Dah-nama-
sara’l”, 76a) lists it but because he repeats information that could have come from Safa
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what more detailed description, and even he devotes only ten lines to
it.° The poem aroused my interest by the originality of the messen-
gers who convey the messages, namely, ten different musical instru-
ments. In the second part of this article I shall show that the choice
of these instruments, and the way they are described, are not acci-
dental but subtly convey the evolution of the protagonists’ feelings.

2 Dedicatee and Date of the Poem

The manuscript of 27 folios” is written in elegant nasta‘liq,® on leaves
speckled with gold and framed in gold and blue.’ Framed captions in-
troduce the different sections. Although the manuscript is complete,
it lacks a colophon and date. Blochet dates it to the beginning of the
fifteenth century, from Isfahan or Shiraz; this provenance is possi-
ble, but it most likely dates from the last quarter of that century, soon
after the composition of the poem itself - which, I shall argue, is lat-
er than Blochet’s estimate. The manuscript is certainly not an auto-
graph for it contains too many mistakes,*® the metre is off at times,
and nineteen verses are missing - there are 521 verses instead of the
540 mentioned in the penultimate verse.**

and continues with details on ‘Assar, not on ‘Aishi, he gives the impression that he has
not seen it. ‘Abbasiya Kuhan promises a longer study “in the near future” (78c) but I
have not located it and he died in 2010. Though aware of it, Khurasani and Dawudi
Mugaddam were unable to find it (“Tahlil-i dah-namaha”, 23), while Antisha’s Farhang-
nama mentions the Tshrat-nama in the entry dah-nama without any further details (the
most recent publication in the bibliography is the article by ‘Abbasiya Kuhan). Cf. Bee-
laert, Cure for the Grieving, 47-8, 51, 193, where it is mentioned in the context of the
literary motif of the messenger.

6 Gandjei, “Genesis”, 26 (it contains a number of errors, like Blochet he identifies
“Khalil Sultan” as the Timurid ruler - about this identification see below - erroneously
adding that he ruled in Shiraz, and with 1405 mistakenly given for 812 AH).

7 There are also two flyleaves at the beginning. On the first, another hand has writ-
ten: Dah-nama-yi ‘Aishi, musamma ba ‘Ishrat-nama. Dar in nazdikha az bara-yi pidar-i
Aqa-Khan Mahallati Shah Khalil-Allah niwishta shuda ast. Kitab-i nafis, taqriban nawad
sal ast niwishta shuda ast (“‘Aishi’s dah-nama, called ‘Ishrat-nama. It was written in the
neighbourhood for the father of Aqa Khan Mahallatl Shah Khalil-Allah. It is a valuable
book written around ninety years ago”). As we shall see, the information concerning
the poem’s dedicatee is incorrect.

8 The gafis always written as kaf, and, with only a few exceptions, pi is written as bi
and chi as jim. There are nearly always three dots under the sin. The alef at the begin-
ning of words often lacks the madda. In my edition the spelling follows modern usage.

9 As described by Blochet; the manuscript is not among those that the BN has digi-
tized in full colour.

10 Mentioned in the apparatus of the edition, some of them are pointed out in the sec-
ond part of this article.

11 The impression that some verses are missing is strengthened inter alia by a tran-
sition that is too abrupt, or by the addressee changing without notice.
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We learn from ‘Aishi (vv. 70-77) that he wrote the poem in Shiraz
at the request, during a mgjlis, of one ‘Inayat, described as one of the
amirs of a Sultan Khalil (vv. 42-44),*> upon whose arrival the city “be-
came an Egypt by its loveliness” (v. 36). Blochet identified this Khalil
as Khalil b. Miran-Shah, Timur’s grandson, who, after having gov-
erned for a short time in Samarqgand, came in the course of the year
812/1409 to rule as governor in Rayy and died there in 814/1411, and
this identification has been followed ever since.** However, this iden-
tification is debatable - no nasab for Khalil is given in the poem and,
although Khalil b. Miran-Shah did indeed rule in the West, he had no
special connection with Shiraz, as the governor in Fars at that time
was another Timurid, Baiqara b. ‘Umar Shaikh.** I will venture here
a more likely identification.

There might be no connection between Shiraz and Khalil b. Miran-
Shah, but there is quite a close connection between that city and an-
other Khalil, the Aq-Quyunlu Khalil b. Uzun Hasan, who as gover-
nor of Fars on behalf of his father lived in Shiraz for eight years until
he became sultan in 882/1478.*° His eventual rule as a sultan in Ta-
briz lasted only six months as he was killed in battle in Rabi‘ IT 883/
July 1478.%¢

By chance, an interesting contemporary document concerning
Sultan Khalil’s office in Shiraz has come down to us, that is, Jalal al-
Din Dawani’s Arz-nama, a detailed eyewitness account of a three-
day long military parade held by Sultan Khalil at Band-i Mir near
Persepolis in 881/1476.*” Among the officials figuring in this docu-
ment are also “two great amirs” (amirain-i kabirain), the brothers
Hidayat-Allah Beg and ‘Inayat-Allah Beg, who are praised for their

12 Therefore, not at the request of Sultan Khalil himself, as stated by Safa (TA, 4:
461); Nafisi (Tarikh-i nazm u nathr, 1: 339); ‘Abbasiya Kuhan (“Dah-nama-sara’i”, 76).
Only Gandjei (“Genesis”, 62) writes that it was at the request of ‘Inayat.

13 For instance, Safa, TA (no mention of Blochet, but no reference to any other sec-
ondary literature either); Gandjei, “Genesis”; ‘Abbasiya Kuhan, “Dah-nama-sara’i”; Bee-
laert 2000, 48, 193 fn. 45.

14 Bosworth, The New Islamic Dynasties, 271.

15 Minorsky, “A Civil and Military Review in Fars in 881/1476”, 143. For a diagram
showing the governorships under Uzun Hasan, see Woods, The Aqquyunlu, 101 fig. 10.
In the ‘Arz-nama (see below), which relates an event during Sultan Khalil’s governor-
ship, he is called “sultan” several times (and not only as part of his name), so Khalil’s
also being called thus in the ‘Ishrat-nama (vv. 32b, 39a, 40a) should not pose a problem;
indeed, he is also called shah (vv. 32a, 34, 36, 38) and shahinshah (v. 41).

16 Sultan Khalilis known as having been someone with a “lively interest in fine books”,
and a number of beautiful manuscripts commissioned by him are extant (Robinson, “The
Turkman School to 1503”, in The Arts of the Book, 241 and passim).

17 Twas unable to obtain the edition by Iraj Afshar (Tehran, 1335/1956), but Minor-
sky’s excellent “Civil and Military Review” gives an abridged and annotated transla-
tion of it.
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talents (ist‘idad) and literary gifts (sukhan-dani).*® Since the ‘Inayat
who commissioned the ‘Ishrat-nama is also presented as sukhan-dan
(v. 47) and a maecenas of poets (vv. 52-59), it is tempting to identi-
fy him with the latter amir, especially since the specific stipulations
that he adds to his commission of this poem - to which I shall return
in the second part of this article - corroborate this.

3 The Poet ‘Aishi Shirazi

In the poem ‘Aishi gives no particulars about himself; the scant, and
possible reliable, information available comes from a single contem-
porary source only, a Persian ‘translation’ - actually adaptation - of
the biographical collection (tazkira) Majalis al-nafa’is, which Mir
‘Al1 Shir Nawa'l had finished in Herat in 897/1491-92.*° This adapta-
tion was written by one Hakim Shah Muhammad Qazwini between
927/1521 and 929/1522-23, and posthumously dedicated to the Otto-
man sultan Selim.?° Qazwini lists ‘Aishi Shirazi in an added section of
contemporary poets who lived during Selim’s reign and, as he adds,
were “alive in 928”.2* The poet is said to have been called “Kal ‘Aishi”,

18 Minorsky, “Civil and Military Review”, 157. Hidayat-Allah Beg, in particular, was
close to Sultan Khalil - from the ‘Arz-nama (Minorsky, “Civil and Military Review”, 170-
71) we learn that he was one if his inaqgs (Tur. close companion; Ar. nadim). A copy of
a Turkish Diwan of one Hidayat, written for the library of Sultan Khalil, has been pre-
served in the Chester Beatty Library in Dublin. Minorsky (The Chester Beatty Library
1-3, no. 401) suggests that this Hidayat may be identical to the Hidayat-Allah Beg of
the ‘Arz-nama. Since then, in 2008, this Diwan has been edited by i. Sona, Emir Efsa-
huddin Hidayetullah Bey and His Divan (I thank Jan Schmidt for bringing this edition
to my attention).

19 Some manuscripts include information until 904/1498-99, see Subtelny, “Mir ‘Al
Shir Nawa’1”, EI*: 7, 91b.

20 Hekmat made an edition of this and another 16th-century translation under the ti-
tle Galaxy of Poets. Sultan Selim ‘the Grim’ had died in 926/1520, and Qazwini presents
him as deceased by the blessings he adds after his name (182). Nevertheless, he offers
he offers his translation to him, and not to his successor, Siilleyman the Magnificent. On
this translation, Storey, Persian Literature, 1.2: 791-9. This adaptation of the Majalis al-
nafa’is is by far the oldest and only contemporary source on ‘Aishi Shirazi. Of a centu-
ry later (1016/1608) is Khulasat al-ash‘ar by Mir Taqi al-Din Kashani. In his section on
poets from Shiraz he devotes a few lines to him, saying only that he was “in the service
of the learned men” of the city and “profited from each of them in proportion to his tal-
ent” (406-7). He gives 927/1520-21 as date of his death and quotes two verses. In a note
the editor adds information from Nafisi, Tarikh-i nazm u nathr and Safa, TA (for whom,
see above, fn. 5). The other sources listed by Khayyamptr, Farhang-i sukhanwaran, 1:
661D, date from the nineteenth century onward.

21 Hekmat, Galaxy of Poets, 359, 403. Nawa'l himself does not include ‘Aishi (I con-
sulted his edition at http://kutubxona.com; search Alisher Navoiy under Mualliflar).
The translation is divided into “paradises” (bihisht) the eighth and last of which, divid-
ed in two “gardens” (rauza), contains only material added by the translator Qazwini
himself; ‘Aishi is included in the second and last “garden”, which deals with contempo-
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as he was bald (kachal), and is portrayed as “a jester, facetious and
witty, who often satirized people” (shakhsi hazzal wa maskhara wa
pur hal wa akthar mardum ra hajw minamuda).** Some of his verses
are cited, including a satire on people from Lar using some words in
their dialect, but there is no mention of the ‘Ishrat-nama.

This contemporary information that ‘Aishi was alive in 928/1521 is
probably correct. It provides support for my argument that his Ishrat-
nama stems from the time of the Aq-Quyunlu prince Khalil’s gover-
norship of Shiraz, between 874/1470 and 882/1478, and not from the
time of the Timurid Khalil b. Miran-shah in 812/1409, which would
have made his life span impossibly long.?* Persian authors could be
very precocious, but it is unlikely that this dah-nama was written by
someone younger than, say, fifteen - even then, a fifteen-year-old
in 812/1409 would have been 127 in 928/1521.** It stands to reason
that the Ishrat-nama was written some seventy years later than Blo-
chet’s estimate.

rary poets only. It is to be noted that there is a misprint in the table of contents of this
edition on page 67: a date of 829 instead of 928. The date of 829 resurfaces in Aniisha,
Farhang-nama, 599b.

22 This is paraphrased in Safa (TA, 4: 461), who allegedly has it from Nawa’l but is
actually quoting the adaptation, as mard-i hazzal wa hajw-pisha wa shiikh-tab‘, “a jest-
er, in the habit of writing satires, and witty (or impudent)”.

23 Qazwini gives no information on ‘Aishi’s lifespan; Safa (TA, 4: 461), unsupported,
writes that ‘Aishi “lived a very long life”, which he might have concluded from the date of
Qazwinl’s adaptation. Safa writes also, again without acknowledgement of a source, that
‘Aishilived until the rule of the Timurid sultan Husain-i Baiqara (r. 873-911/1469-1506).

24 Safadiscusses also another poet named ‘Aishi Harawi (TA, 4: 461-62), known from
other biographical collections, with the caveat that the two should not be confused, but
one has the impression that he might have done so himself, as Husain-i Baiqara is one
of ‘Aishi Harawi’s patrons (mamdiuh, ‘praised one’) (a later one was the Safavid shah
Isma‘l, r. 907/1501-930/1524). The year 870/1465-66 is given as his date of birth (tenta-
tively by Dirayati, Fihristagan, 25: 297, and by Shahbaz Iraj, for whom see below), which
would rule out an identification with ‘Aishi Shirazi. Confusion seems inevitable, how-
ever, and although I do not think they are the same person, the possibility cannot be
completely ruled out. This Hafiz ‘Ali b. Nir al-Din Muhammad ‘Aishi Ghuriyani Harawi
was both a calligrapher and a poet. Only five of his poems, of the type qasida-yi masnii‘a
(a qasida in which each verse illustrates a different figure of style) have come down
to us, two of them dedicated to Husain-i Baigara. One, entitled Mumtaz al-badayi‘ and
written in 909/1503-4, has been published by Iraj, in Ganjina-yi Baharistan, 43-67. Iraj
seems to base the date of ‘Aishi Harawi’s birth on Khwandamir, Tarikh-i habib al-siyar,
4:360-61, but it is not found there. Safa’s account is partly based on Sam Mirza’s Tuhfa-
yi Sami, composed in or about 957/1550, 113. Dirayati (Fihristagan, 25: 297-8) lists man-
uscripts of all five poems. The date of the most recent one, dedicated to ‘Alj, is given as
923/1517 by Dirayati and 933/1526-27 by Iraj. On ‘Aishi Harawi, see also Khayyampiir,
Farhang-i sukhanwaran, 1: 661b.
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of liberation are presented and the interpretation of these two terms is discussed. After
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De Notariis

The Vedic Background of the Buddhist Notions of Iddhi and Abhififia

1 Preliminary remarks

The terms iddhi and abhinfia are used in the Pali canon to designate ex-
traordinary capacities, namely kinds of remarkable abilities and knowl-
edges mostly attained during the path of awakening. At first glance,
the decision to deal with iddhis and abhififids separately may seem a
little arbitrary. For instance, on many occasions in the Pali canon the
iddhis are regarded as part of abhififias’ classification, namely, iddhis
are regarded as the first abhififid. This is evident from the compound
chalabhifina ‘endowed with the six abhinfias’ and from other similar ex-
pressions, such as: cha abhififia (the six abhififias; D, 111, 281).2 However,
it should be highlighted that the word abhiiifia does not appear within
the exposition of the extraordinary capacities in the Samarinaphalasutta
(D, 2), whereas the word iddhi is present. In the Dighanikaya, a reference
to the six abhifnas occurs in the Dasuttarasutta (D, 34; cf. D, III, 281),
a proto-Abhidhammic text. From the point of view of the Dighanikaya,
the integration of iddhis within the group of the other abhinfas al-
most appears as a later development since only Dasuttarasutta men-
tions it. Moreover, although it seems that there has already been a es-
tablished tendency in the Pali canon to group together iddhis and the
other abhififias, there are examples from some texts later than the four
principal nikayas (Digha-, Majjhima-, Samyutta-, Anguttara-) that dem-
onstrate that the Buddhist tradition has kept iddhis and abhifnfas sep-
arated as well.® Therefore, the Patisambhidamagga devotes a chapter
to the iddhis (iddhi-katha; Pati, II, 205-14), and the Visuddhimagga de-
votes a chapter to the iddhis (iddhividha-niddesa; Vism, 373-406) and
another chapter to the other abhififas (abhififid-niddesa; Vism, 407-35).

An earlier version of this paper was written during a period of stay at the University of
Bristol (January-July 2018) under the supervision of Prof. Rupert Gethin. The Author
first presented it at the 23rd Joint Postgraduate Conference on Theology and Religion,
University of Exeter, 28 April 2018. He is grateful to his doctoral supervisor, Prof. Al-
berto Pelissero, and his co-supervisor, Prof. Andrea Drocco, for the help and suggestions
he received. He wishes to thank Indaka Weerasekera for a final glance on the preprint
version of the paper. Last but not least, he is also strongly indebted to Prof. Giuliano
Giustarini, whose remarks drove him to improve his work. It goes without saying that
all remaining errors are his own responsibility. All translations from Pali and Sanskrit
are his own unless otherwise noted.

1 This compound appears, for instance, in S, I, 191; Vin, II, 161; Pug, 14 (quoted also
in PED, 57, s.v. “abhififid”, which, however, made a mistake writing ‘Vin, II, 16’, where-
as the right reference is ‘Vin, II, 161’).

2 There is also mention in the Pali texts of an enumeration of five abhififias: parican-
nam abhifinanam (S, 11, 216).

3 A widespread canonical reference of abhififids that does not include iddhis is the
notion of ‘three knowledges’ (tisso vijja, often also in the adjectival form tevijja ‘hav-
ing three knowledges’) which includes only the last three abhififias of the six-abhififds
(chalabhifina) systematisation. Some scholars regard the notion of ‘three knowledges’

older than chalabhififid, in this regard see Endo 1997, 17 and Gémez [2010] 2011, 515.
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2 Introduction

In the field of the study of Indian religions, the analysis of the extraor-
dinary capacities achievable through the practice of meditation is a
topic that still needs a thorough examination. For instance, it was not-
ed by David G. White that the third chapter of the Yogasttra, which
deals with the supernatural powers of yogis, “has historically been the
least studied portion of that text, in spite of the fact that it compris-
es over one fourth of the entire work” (2012, 61). It is possible to state
that the study of extraordinary capacities has had a fluctuating trend
throughout the centuries since in the early XX century, at the begin-
ning of the study of yoga traditions, some scholars attempted to as-
sociate the study of yoga powers with the results achieved in psycho-
logical research (such as hypnosis) in the hope to improve our insight
into human capacities. This tendency survived until studies on these
psychological phenomena were carried out by universities.* Moreover,
the progressive affirmation of a secularising tendency has resulted in
a gradual abandonment of this kind of research and, indeed, it is pos-
sible to identify a certain embarrassement on the part of scholars in
dealing with these extraordinary powers.® In recent times, it seems
that the study of miracles and extraordinary powers has once again be-
come popular and, therefore, works on this argument have been pub-
lished recently.® Until now, the trend towards extraordinary capaci-
ties with reference to Indian religions in general has been exposed, but
what can we say about the general trend in Buddhist studies? It can
be argued that, despite notable exceptions, the general trend that be-
came established was the same tendency that occurred for the study
of the broader field of Indian religions:”

4 According to Kripal (2007, 183; see also Jacobsen 2012, 13), a change in the psycho-
logical studies was due to the emergence of behaviourism.

5 For a more detailed sketch on the attitude towards the study of yoga powers, see
Jacobsen 2012, 12-16.

6 This new trend is confirmed by: 1) the renewed commitment of the universities, most
notably, the doctoral thesis of David V. Fiordalis (2008); 2) the commitment of journals,
such as volume 33 of the Journal of the International Association of Buddhist Studies
([2010] 2011), which dedicated six articles to the study of miracles and superhuman
powers in Buddhist traditions; 3) the publication of miscellanies, such as the volume
edited by Knut A. Jacobsen Yoga Powers: Extraordinary Capacities Attained Through
Meditation and Concentration (Leiden: Boston 2012), which deals with the study of yo-
ga powers within many different traditions in different ages.

7 Remarkable exceptions are, for instance, Demiéville (1927), La Vallé Poussin (1931),
Conze (1952), French (1977). It is maybe thanks to maverick authors like these that the
study of extraordinary phenomena started gradually to gain importance within the ac-
ademia. For example, according to Gomez “[w]e owe it to Prof. Edward Conze to have
contributed positively to break the spell of ‘Buddhist rationalism’ among Western stu-
dents of the Buddhist texts, when he insisted, in his Buddhism: Its Essence and Devel-
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The attempt to marginalize the practice of miraculous powers in
the earliest Buddhist texts must be considered a feature of Bud-
dhist modernism, and related to the late nineteenth- and early
twentieth-century preoccupation with recovering a historical Bud-
dha congenial to the rationalist and ethical sensitivities of certain
Buddhist apologists. (Gethin 2011, 223)*

This tendency may have affected a huge number of scholars since
the preoccupation towards the performance of miraculous powers
flowed into the writing of the lemma ‘iddhi’ within the Pali-English
Dictionary. Therefore, after the exposition of ten kinds of power, it
is reported that

[t]here is no valid evidence that any one of the ten iddhis in the
above list actually took place. A few instances are given, but all
are in texts more than a century later than the recorded wonder.
And now for nearly two thousand years we have no further in-
stances. (PED, 107)

This last passage seems to reveal a certain anxiety towards pow-
ers as if to say to the reader to not take them too seriously.” Howev-
er, the attitude of the Buddhist tradition towards the extraordinary
capacities is exactly the opposite since these powers are treated as
something that really exists and so needs regulation. Therefore, the
monastic code, the Vinaya, contains some rules to regulate the per-
formance and the attitude towards them. Hence, in the Cullavagga
section of the Vinaya, the Buddha forbids monks to exhibit and flaunt
the superhuman miracle of powers in front of lay people.*® On anoth-
er occasion, it is stated that claiming to have experienced the super-
human phenomena when it is not true is an offence that results in

opment, on the compatibility and frequent coexistence of magical belief and Buddhist
philosophy” (1977, 221).

8 A similar kind of rationalistic approach affected the study of Indian philosophy in
general: “[t]he promoters of the study of Indian philosophy often saw it as their job to
emphasize the rational in Indian traditions against a Eurocentrism that saw rationali-
ty and philosophy mainly as an exclusively Western phenomenon” (Jacobsen 2012, 14).

9 The same attitude was also noted by Harold W. French, who wrote that “[t]he texts
themselves indicate different perspectives toward iddhi and modern interpreters ex-
hibit the same tendency. Some, notably the Rhys Davids’ and Oldenberg, seem embar-
rassed by the references, which are not insignificant, and are inclined to minimize the
import of iddhi in the tradition” (1977, 42). Here, French is referring to both Mr. And
Mrs. Rhys Davids and it is worth noting that Mr. Rhys Davids was one of the redactors
of the Pali-English Dictionary.

10 na bhikkhave gihinam uttarimanussadhammam iddhipatihariyam dassetabbam.
(Vin, 11, 112)
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the expulsion from the Monastic order.** Moreover, the attainment
of extraordinary capacities is also reported in a stereotyped account
of the path of liberation, which is fully explained in the Pali texts,
for instance, in the Samannaphalasutta, the sutta number two of the
Dighanikaya.** In this account, it is stated that a monk, after having
cultivated morality, abandons the five hindrances (pafica-nivarana)
and attains ever deeper meditative absorption states (jhana) until
the fourth level of absorption. Thereafter, he directs the mind (citta)
for the sake of knowing and seeing (fiana-dassana), discovering that
the body is impermanent and that the consciousness (vififiana) is at-
tached toit. After raising awareness into the very nature of body and
consciousness, the monk is able to create a new body made of mind
(manomaya). At this point, the text lists a set of extraordinary capaci-
ties which culminate in the achievement of liberation. In later system-
atisations these capacities are called the six abhinnas (chalabhinfia),
which consist of iddhis, in addition to the other five abhififias.

3  The Pericopes of iddhis and Other abhifiias

After the creation of the body made of mind, the attainment of the
extraordinary capacities is reported. These are listed hierarchically
since the ending words that divide the attainments from each other
state: “Oh Great King, this also is a visible fruit of the homeless life
which is more advanced and exalted than the previous ones”.** The
first pericope (or formulaic expression) that appears in this regard
is a set of iddhis that the monk is able to perform:

When the mind is concentrated in this way, purified, cleaned, un-
blemished, freed from impurities, malleable, fit for work, stead-
fast, having attained impassibility, he directs and turns the mind
to the variety of iddhis. He experiences variety of iddhis in many
ways: having been one he becomes many, having been many he
becomes one, he becomes manifested, he becomes concealed, he

11 yo pana bhikkhu anabhijanam uttarimanussadhammam attupandyikam
alamariyafianadassanam samuddcareyya iti janami iti passamiti, tato aparena samay-
ena samanuggahiyamano va asamanuggahiyamano va apanno visuddhapekkho evam
vadeyya: ajanam evam avuso avacam janami, apassam passami, tuccham musa vilapin
ti, afifatra adhimana, ayam pi pardjiko hoti asamvaso. (Vin, 111, 91)

12 This stereotyped account of the path of liberation has had different classifica-
tions over time. Yit (2004, 16 fn. 34) proposes that it is from D, I, 62 to D, I, 85 and al-
so provides references to the other scholarly classifications. An impressive account of
the variations of this stereotyped path within nikayas and agamas will be provided by
Gethin (forthcoming).

13 idam pi kho maha-rdja sanditthikam samarina-phalam purimehi sanditthikehi
samanifa-phalehi abhikkantataraf ca panitataran ca. (e.g. D, 1, 77)
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goes beyond walls, ramparts, mountains unattached by them just
as he was in the ether, he sinks and emerges from earth just as he
were in the water, he walks on the water without sinking in it just
as he were on the earth, he goes cross-legged through the ether
just as he were a winged bird, he touches and strokes with the
hand the sun and the moon which have so great power and splen-
dour, he goes even with the body as far as the Brahma world.**

Successively, other abhififias are listed, starting with the ‘element
of the divine ear’ (dibbasotadhatu):

He hears, with the element of the divine ear which is purified and far beyond the human
one, both sounds, divine and human, distant and close.*®

The ‘knowledge by comprehension of the minds [of others]’
(cetopariyanana):

He knows with the mind the ways of thought of other beings, of other individuals:
when the mind is with passion he knows: ‘the mind is with passion’,

when the mind is without passion he knows: ‘the mind is without passion’,

when the mind is with hatred he knows: ‘the mind is with hatred’,

when the mind is without hatred he knows: ‘the mind is without hatred’,

when the mind is with delusion he knows: ‘the mind is with delusion’,

when the mind is without delusion he knows: ‘the mind is without delusion’,
when the mind is gathered he knows: ‘the mind is gathered’,

when the mind is scattered he knows: ‘the mind is scattered’,

when the mind is of great excellence he knows: ‘the mind is of great excellence’,
when the mind is not of great excellence he knows: ‘the mind is not of great excellence’,
when the mind is with a superior he knows: ‘the mind is with a superior’,

when the mind is without a superior he knows: ‘the mind is without a superior’,
when the mind is concentrated he knows: ‘the mind is concentrated’,

when the mind is not concentrated he knows: ‘the mind is not concentrated’,
when the mind is released he knows: ‘the mind is released’,

when the mind is unreleased he knows: ‘the mind is unreleased’.*®

14 so evam samahite citte parisuddhe pariyodate anangane vigatupakkilese mudu-
bhute kammaniye thite anejjappatte iddhi-vidhaya cittam abhiniharati abhininnameti. so
aneka-vihitam iddhi-vidham paccanubhoti - 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).
Analayo (2016, 15 fn. 16) prefers the alternative reading vasam vatteti in place of va
samvatteti in the last phrase. However, this variation does not affect the present survey.

15 so dibbaya sotadhatuya visuddhaya atikkanta-manusikaya ubho sadde sunati, dib-
be ca manuse ca, ye dire santike ca (D, I, 79). Here and in the following abhififas peri-
copes, the introductory phrase is omitted: so evam samahite citte parisuddhe pariyodate
anangane vigatupakkilese mudu-bhiite kammaniye thite anejjappatte [specific power in-
flected in dative/genitive] cittam abhiniharati abhininnameti.

so para-sattanam para-puggalanam cetasa ceto paricca pajanati -
sa-ragam va cittam sa-ragam cittan ti pajanati,
vita-ragam va cittam vita-ragam cittan ti pajanati,
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The ‘knowledge of recollections of former existences’
(pubbenivasanussatifiana):

He remembers the manifold past abodes in this way: one birth,
two births, three births, four births, five births, ten births, twen-
ty births, thirty births, forty births, fifty births, a hundred births,
a thousand births, a hundred thousand births, many contracted
aeons, many expanded aeons, many contracted and expanded ae-
ons. ‘I was over there, I had this name, this family, this caste, this
food, I had experienced this happiness and this pain, I had this end
of life. I disappeared from there and arose over there. Also there
I was, I had this name, this family, this caste, this food, I had ex-
perienced this happiness and this pain, I had this end of life. I*”
disappeared from there and arose here’. Thus, he remembers the
manifold past abodes in all their modes and in detail.*®

The ‘knowledge of degenerationand ascent ofbeings’ (cutiipapatanana):

17

He sees beings with the divine eye which is purified and far be-
yond the human one; he knows beings degenerating and ascend-
ing, reaching according to their kamma low [existences], excellent
[existences], good conditions, bad conditions, good destinies, bad
destinies. ‘Oh venerables, Alas! These beings are endowed with
the bad conduct of the body, endowed with the bad conduct of the

sa-dosam va cittam sa-dosam cittan ti pajanati,
vita-dosam va cittam vita-dosam cittan ti pajanati,
sa-moham va cittam sa-moham cittan ti pajanadti,
vita-moham va cittam vita-moham cittan ti pajanati,
samkhittam va cittam samkhittam cittan ti pajanati,
vikkhittam va cittam vikkhittam cittan ti pajanati,
mahaggatam va cittam mahaggatam cittan ti pajanati,
amahaggatam va cittam amahaggatam cittan ti pajanati,
sa-uttaram va cittam sa-uttaram cittan ti pajanati,
anuttaram va cittam anuttaram cittan ti pajanati,
samahitam va cittam samahitam cittan ti pajanati,
asamahitam va cittam asamahitam cittan ti pajanati,
vimuttam va cittam vimuttam cittan ti pajanati,
avimuttam va cittam avimuttam cittan ti pajanati. (D, I, 79-80)

The Author followed the suggestion given by Giuliano Giustarini to read so aham

in place of so.

18

so aneka-vihitam pubbe-nivasam anussarati seyyathidam ekam pi jatim dve pi jatiyo

tisso pi jatiyo catasso pi jatiyo pafica pi jatiyo dasa pi jatiyo visatim pi jatiyo timsam pi
jatiyo cattarisam pi jatiyo pafnfiasam pi jatiyo jati-satam pi jati-sahassam pi jati-sata-
sahassam pi aneke pi samvatta-kappe aneke pi vivatta-kappe aneke pi samvatta-vivatta-
kappe. amutrasim evam-namo evam-gotto evam-vanno evam-aharo evam-sukha-dukkha-
patisamvedi evam-ayu-pariyanto. tatrapasim evam-namo evam-gotto evam-vanno evam-
aharo evam-sukha-dukkha-patisamvedi evam-ayu-pariyanto. so tato cuto idhiipapanno ti
iti sakaram sa-uddesam aneka-vihitam pubbe nivasam anussarati. (D, I, 81)
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speech, endowed with the bad conduct of the mind, speaking evil
of the nobles, having a wrong view, acquiring kamma through the
wrong view. Cause the destruction of the body, they arose after
death in an inferior destination, in a bad destiny, in a place of suf-
fering, in a hell. Oh venerables, but these beings are endowed with
the good conduct of the body, endowed with the good conduct of the
speech, endowed with the good conduct of the mind, not speaking
evil of the nobles, having a right view, acquiring kamma through
the right view. Cause the destruction of the body, they arose after
death in a good destiny, in the heaven world’. Thus he sees, with
the divine eye which is purified and far beyond the human one,
the beings; he knows beings degenerating and ascending, reach-
ing according to their kamma low [existences], excellent [existenc-
es], good conditions, bad conditions, good destinies, bad destinies.**

The ‘knowledge of extinction’ (khayandana) ‘of the noxious influxes’
(asava):

He knows according to reality: ‘this is suffering’; he knows accord-
ing to reality: ‘this is the origin of suffering’; he knows according
to reality: ‘this is the cessation of suffering’; he knows according
to reality: ‘this is the path which leads to the cessation of suffer-
ing’; he knows according to reality: ‘these are the noxious influx-
es’; he knows according to reality: ‘this is the origin of the nox-
ious influxes’; he knows according to reality: ‘this is the cessation
of the noxious influxes’; he knows according to reality: ‘this is the
path which leads to the cessation of the noxious influxes’. When he
knows and sees in this way, the mind is freed from the noxious in-
flux of the sensual desire, is freed from the noxious influx of the ex-
istence, is freed from the noxious influx of the ignorance, in the lib-
eration there is the knowledge ‘[the mind] is liberated’, he knows:
‘the birth is exhausted, the holy life has been lived, what had to
be done was done, from this life there will be not another one’.*°

19 so dibbena cakkhuna visuddhena atikkanta-manusakena satte passati cavamane
upapajjamane, hine panite suvanne dubbanne sugate duggate yatha-kammipage
satte pajanati: ime vata bhonto satta kaya-duccaritena samannagata vaci-duccaritena
samannagata mano-duccaritena samanndgata ariyanam upavadaka miccha-ditthika
miccha-ditthi-kamma-samadana. te kayassa bheda param marana apayam duggatim
vinipatam nirayam upapannd. ime va pana bhonto satta kaya-sucaritena samannagata
vaci-sucaritena samannagata mano-sucaritena samannagata ariyanam anupavadaka
samma-ditthika samma-ditthi-kamma-samadanad, te kayassa bheda param marana sugatim
saggam lokam upapanna ti. iti dibbena cakkhuna visuddhena atikkanta-manusakena satte
passati cavamane upapajjamane, hine panite suvanne dubbanne sugate duggate yatha-
kammiupage satte pajanati. (D, 1, 82-3)

20 soidam dukkhan ti yatha-bhiitam pajanati, ayam dukkha-samudayo ti yatha-bhiutam
pajanati, ayam dukkha-nirodho ti yatha-bhutam pajanati, ayam dukkha-nirodha-gamini
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4  Interpretation of the Terms iddhi and abhinia

As in the case for other Buddhist terms, the translation of iddhi and
is possible to state that it derives from a Sanskrit root vrdh, there-
fore, the Sanskrit equivalent of iddhi is rddhi.** The term abhiffia
derives from a Sanskrit abhi-vjiid and, therefore, its Sanskrit equiv-
alent is abhijiia. The term abhififia could be literally translated as
‘super-knowledge’ since the prefix abhi- often means an intensifica-
tion (cf. PED, 54) and the root Vjiia means ‘to know’. However, this
translation might sound a bit naive or unsophisticated, so the ren-
dering ‘higher knowledge’ will be adopted. It is worth noting that
the term could have another less specific meaning related to the ac-
tion of knowing, namely ‘to know fully’. This meaning is connected
with the use of the term within some texts, such as the Suttanipata,
which would show, according to some scholars, the older strata of
the language.?* The root vrdh, from which the term iddhi derives,
means to grow, increase, prosper, succeed (cf. SED, 226). Therefore,
there is not a satisfying literal English translation - or at least it has
not yet been found. Some scholars have adopted some literal transla-
tions, through terms like ‘success’, ‘accomplishment’ (e.g. Gombrich

patipada ti yatha-bhitam pajanati, ime asava ti yatha-bhutam pajanati, ayam asava-
samudayo ti yatha-bhitam pajanati, ayam asava-nirodho ti yatha-bhiitam pajanati, ayam
asava-nirodha-gamini patipada ti yatha-bhutam pajanati. tassa evam janato evam passato
kamasava pi cittam vimuccati bhavasava pi cittam vimuccati avijjasava pi cittam vimuc-
cati, vimuttasmim vimuttam iti ianam hoti, khina jati vusitam brahmacariyam katam
karaniyam naparam itthattaya ti pajanati. (D, I, 83-4)

21 It was highlighted by Fiordalis (2008, 157 fn. 18) and Overbey (2012, 129-31) as
some scholars wrongly assumed an equivalence between iddhi and siddhi. On the ba-
sis of an etymological argument, indeed, the word siddhi derives from a different root,
namely from vsidh. Therefore, in a Sanskrit version of a Pali passage that explains the
various kinds of iddhis (so aneka-vihitam iddhi-vidham paccanubhoti; D, I, 78) the term
iddhi is substituted by the term rddhi: so’'nekavidham rddhivisayam pratyanubhava-
ti (Sbhv, 11, 246).

22 References to this use of the term abhififia in the Suttanipata are provided by Gomez
[2010] 2011, 515 fn. 5. Some scholars who suggested that the Suttanipata was part of the
older stratum of the Buddhist texts are, for instance, Nakamura ([1980] 1987, 44-6) and
Hirakawa (1990, 77). Norman ([1992] 2001, XXXI-XXXIII) discussed the relative date
of some parts of the Suttanipata, suggesting an old composition of some of them, and
also highlighted that some suttas might be mentioned also in ASoka’s Calcutta-Bairat
edict ([1992] 2001, XXXIII-XXXIV). Some doubts about the supposed antiquity of the
Suttanipata have been put forward by De Jong (1991, 7; 1997, 97-8), whose observations,
more recently, have been taken up by Cousins (2013, 18-9). The picture that emerges
shows a difference of opinions though at least two chapters (vagga) of the Suttanipata
(viz. Atthakavagga and Pardyanavagga) are still considered by some scholars one of the
oldest records we have to the study of early Buddhism. In fact, Wynne and Gombrich
recently wrote: “we believe that the Atthaka- and Parayana-vaggas (S[uttaln[ipata] IV-
V) are the key to understanding early Buddhism” (2018, 88; square brackets are add-
ed; italics in the original).
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1997, 176; Gethin 2011, 221), however, these translations make com-
plete sense only if the reader has a basic knowledge of Buddhism.
The phrase ‘A monk can achieve various successes after the crea-
tion of a body made of mind’ does not give a real insight into what
the monk achieves, whereas the phrase ‘A monk can achieve various
psychic powers after the creation of a body made of mind’ is certain-
ly more descriptive.*® These attempts of a literal translation try to in-
clude - even if only partially - at the same time all ranges of mean-
ing that the term iddhi covers. In fact, the term iddhi does not only
mean the extraordinary capacities achieved by meditation, but it
covers a wider range of applications.?* King Mahasudassana, for in-
stance, was endowed with four iddhis: beauty, long life, good health,
and he was beloved by Brahmins and householders (D, II, 177-8); The
young Gotama, during his life as a prince, was endowed with a beau-
tiful garden with lotus ponds, pleasant garments, different houses for
different seasons, and good food (A, 1, 145). Iddhi is also the craft of a
hunter (M, 1, 151-2) and the ability of a hunted animal to escape (M,
I, 155). The ability of geese to fly is also called iddhi (Dhp, 175). This
term could also mean a sort of richness since its opposite (aniddhi)
means ‘poor’, ‘poverty’ (DOP, 374).>° In spite of the large amount of
meanings and applications, it can be argued that the use of the term
iddhi within the account that lists the meditation attainments, name-
ly the fruits of meditation practice, is very peculiar, whereas in many
cases quoted above, the term iddhi means something like accomplish-
ment, talent, or a particular beneficial condition. In some passages,
it is particularly clear since the word samannagata (D, I, 177-8; A, I,
145) is used, which means ‘endowed with’ (with the term iddhi in the
instrumental case),*® highlighting that iddhis, in that context, are
something that one owns. When iddhis appear as meditation attain-
ments the emphasis is not on the possession, but it is on the experi-
ential factor. Iddhis are something that one can experience: paccan-
ubhoti (D, I, 78).%" So, the meaning, it seems, fluctuates between an

23 However, it should be highlighted that the rendering ‘success’ works very well
when the term iddhi occurs in combination with the verb ijjhati (which is from a root
Vrdh as well) since the latter could be translated as ‘to succeed’.

24 Alist of cognate terms is provided by Vibh, 217.

25 Various applications of the term iddhi in different contexts are mentioned also in
Rhys Davids 1899, 88 fn. 4; Fiordalis 2008, 123-4; French 1977, 43-4; Gethin 2011, 221.
Cf. also the s.v. “iddhi” in PED, 107; DOP, 373-4; CPD, 291-2.

26 Sees.v. “samannagata” in PED, 616.

27 Here, it is worth reporting the remark the Author received from Giuliano Gius-
tarini. He rightly pointed out that the meditator is often endowed with (samannagata)
factors earlier developed. This is exemplified by passages such as: So imina ca ariyena
sila-kkhandhena samannagato imind ca ariyena indriya-samvarena samannagato imind
ca ariyena sati-sampajafiniena samannagato imaya ca ariyaya santutthiya samannagato
(D, I, 71). Nevertheless, the Author was unable to find any persuasive canonical refer-
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‘endowment’ and an ‘experienceable achievement’. What all mean-
ings of the word iddhi have in common is that the term refers to some-
thing positive that is peculiar of someone, in the sense that is not
ordinary, just as the iddhis of a king or a nobleman are not shared
by the folk people, and in the same way the craft of the hunter, the
agility of the hunted animal, and the ability to fly of geese are, all of
them, not widespread skills. This also applies to the monk who has
the possibility to experience iddhis, performances which can not be
accomplished by an ordinary person without prior having engaged
in a mental training or at least making use of a sort of esoteric sci-
ence.”® The performance is clearly made through the power of the
mind, “when the mind is concentrated in this way [...] he directs and
turns the mind to the variety of iddhis” (so evam samahite citte [...]
iddhi-vidhaya cittam abhiniharati abhininnameti; D, 1, 78), all these
iddhis that the monk is able to perform are marvellous actions made
through the mind. They are ‘psychic accomplishments’ or ‘psychic
attainments’. The Author of the present article likes the translation
‘psychic power’ for the term iddhi, despite the fact that this transla-
tion is open to criticism. In this regard, it was highlighted by Fior-
dalis that:

ence to the association of the term iddhi, indicating extraordinary performances, with
samannagata. The only canonical reference in which ‘samannagata’ is associated with
‘iddhi’ understood as ‘magical power’ is Kv, 456-8, which, however, does not fit exactly
the context under analysis since it concerns the possibility to prolong one’s own lifes-
pan. Undoubtedly, the fact that iddhis could also be regarded as a kind of possession
cannot be completely ruled out, the term iddhimant ‘one who has iddhi(s)’ is a good
example. Furthermore, in Vibh (217), which provides some synonyms for iddhi, some
terms indicate an acquisition, such as labha or patti. However, in the same passage,
there are also some terms that clearly indicate the connection of iddhi with the field
of experience, such as phusana and sacchikiriya. The word phusana is connected with
the verb phusati ‘to touch’ (PED, 430), and the word sacchikiriya with the verb sacchi-
karoti, which means ‘to experience’ in the sense of ‘to see with one’s eyes’ (PED, 603).
Both terms suggest that this is a direct experience, just as the one acquired through
the sense organs. Overall, it seems to me safe to maintain the experiential character-
istic as a prerogative of iddhi in this context.

28 Thisis attested, for instance, in the Kevaddhasutta (D, 11), in which the formulaic
passage of D, I, 78 is used to explain what the term iddhi-patihariya means (cf. D, I, 212).
In this text, the Buddha explains to Kevaddha that a person without faith would not be
impressed by the miraculous performances and he would state: “There is a spell called
‘Gandhar?’, through which this monk experiences variety of iddhis in many ways” (Atthi
kho bho Gandhari nama vijja. Taya so bhikkhu aneka-vihitam iddhi-vidham paccanubho-
ti; D, I, 213), a spell (vijja) called Gandhari occurs also in J, IV, 498-9. In the same way,
a person without faith would not be impressed by the mind-reading (adesana) since he
could affirm that “[tlhere is an art that concerns talismans (Manika), through which a
monk reads the mind and mental states of other beings and individuals” (Atthi kho bho
Maniko nama vijja. Taya so bhikkhu parasattanam parapuggalanam cittam pi adisati ce-
tasikam pi adisati; D, I, 214). Moreover, it is certainly interesting the term ‘Athabban-
iddhi’ in As, 92. Here, it is involved a magical power (iddhi) which derives from the im-
plementation of the teachings contained in the Atharvaveda (athabbana = Sanskrit:
atharvana ‘belonging to the Atharvaveda’).
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psychic power does not give a sense for the diverse range of pow-
ers that fall under the category of rddhi, and elicits confusion with
other superpowers, such as clairvoyance and telepathy. (2008, 123)

Fiordalis is basically stating that the term ‘psychic power’ could
be also ascribed to some other abhiffias since the knowledge by
comprehension of the minds [of others] (cetopariyafiana) is a kind of
telepathy and the knowledge of degeneration and ascent of beings
(cutupapatanana), in which the divine eye (dibbacakkhu) is devel-
oped, can be considered a sort of clairvoyance. He is certainly right
in pointing this out, but nevertheless, the partial overlapping of the
terms iddhi and abhififia does not allow - at least according to the
Author - a really safe translation for the term iddhi. Therefore, the
translation of the term iddhi also made by Fiordalis, who often pre-
fers the rendition ‘superhuman power’,?? could overlap with the oth-
er abhififias since clairvoyance and telepathy are certainly not an
average human ability. Given that iddhi turned out to be an ambig-
uous term, not only for its broad semantic applications but also for
its partial overlap with abhiffia, we should consider its translation
as provisional and conventional. What seems to differentiate iddhis
from the other abhififids is that the iddhis result in a physical perfor-
mance, whereas the abhififias result in a new knowledge (fiana).*° In
the exposition of the iddhis it is stated that the monk can multiply
himself, can disappear or appear at will, and can achieve freedom of
movement and mastery of natural elements. In the expositions of oth-
er abhinfas, on the other hand, a new knowledge of something is at-
tained: knowledge of sounds, knowledge of other minds, knowledge
of recollections of former existences, knowledge of degeneration and
ascent of beings according to their kamma, knowledge of extinction of
the noxious influxes. The connection of the term iddhi with the term
fiana seems to be a later development, probably an outcome of the

29 “Although I choose to translate rddhi as superhuman power, this is not a literal ren-
dering of the term” (Fiordalis 2008, 122), on another occasion commenting the Kevad-
dhasutta (D, 11), he wrote regarding the term iddhi: “[m]y preference for translating it
as ‘superhuman power,” at least in this context, derives partly from the fact that Bud-
dhist texts like this one sometimes gloss the term with uttarimanussa-dhamma, which
can be translated more literally as a superhuman quality or characteristic” (Fiordalis
[2010] 2011, 386 fn. 13).

30 Itshould be pointed out that commentarial literature tried to ascribe the term fiana
to the iddhi-vidha (cf. DA, 1, 222-3), however, the term fiana was already naturally con-
nected with four of the other abhinfids (e.g. cetopariya-idna, pubbenivasanussati-iana,
cuttipapata-nana, asavakhaya-fiana) and in the other one, the element of the divine ear
(dibbasotadhatu), it is easy to understand why it could be considered a fidna, since it
results in a kind of knowledge: the knowledge of sounds divine or human; far or near.
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Abhidhamma production.** However, iddhis might be connected with
knowledge even in the early texts. In some classifications, iddhis are
one of the vijjas (e.g. D, I, 100) or one of the pafninas (e.g. D, I, 124),
and both vijja and pafifa are associated with the action of knowing.
This may indicate that the experiential characteristic of iddhis can,
somehow, lead to or be connected with knowledge.

5 TheVedic Background: Three Case Studies

Iddhis and abhififias are not only terms that are difficult to trans-
late, but they are also concepts well integrated within the path of
awakening and, therefore, their analysis could be of benefit for the
general understanding of the Buddhist tradition. Among the Vedic
texts,** the closest ones to the Buddhist canon - not only in terms
of chronology but also in terms of speculative arguments treat-
ed - are the Upanisads. However, not all scholars agree on the fact
that Upanisads may have influenced early Buddhism. This controver-
sy has been recently summarised by Cohen ([2017] 2018), who, how-
ever, has dedicated an unequal number of pages to the two points
of view and the theory that asserts the Upanisadic influence on ear-
ly Buddhism (Cohen [2017] 2018, 88-94) seems to prevail against the
theory that assumes no direct relationship between the Upanisads
and early Buddhism (88).** Notwithstanding the academic controver-
sies, a comparison between the Buddhist canon and the Upanisads
is certainly of great benefit as to whether (1) the shared ideas be-
tween Buddhism and Upanisads are due to the common cultural mi-
lieu, or (2) that either Upanisadic ideas influenced Buddhism or Bud-
dhist texts sometimes refer to or criticise Upanisadic concepts. In
both cases, it seems safe to assume that a study concerning Vedic
texts (especially the oldest Upanisads) could facilitate and support
the reconstruction of the historical context in which Buddhism was
born and developed.

31 The oldest references to the compound iddhividha-fiana occur mainly in Abhidham-
mic works, such as the Patthana (e.g. Tikap, II, 166) or in the semi-Abhidhammic work
known as Patisambhidamagga (e.g. Pati, I, 111).

32 The Author is aware of the complexity in defining what ‘Veda’ is. Therefore, the
Author shall specify that he employs, in this work, the term “Vedic’ and other derivates
in a wide sense, including Brahmanas and Upanisads. What kinds of texts were consid-
ered part of the Veda depends by the historical period. Hence, in some old texts, such
as the Satapathabrahmana, there is a mention about the three Vedas (trayena vede-
na; SB 5.5.5.10) indicating that only the mantras were considered ‘Vedas’ at that time.

33 The extensive work of Bronkhorst (2007) has been dismissed in a handful of lines.
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5.1 AGlance into the Vedic Background in Order
to Solve a Problem

Among these Buddhist extraordinary capacities, the iddhis are par-
ticularly interesting. As it was previously noted, the iddhis are mar-
vellous performances made possible through the power of a mind
trained in meditation. Since in the Samafinaphalasutta the perfor-
mance of iddhis is preceded by the creation of the body made of mind
(manomaya-kaya),** some scholars argue that the performance of ex-
traordinary capacities is realised through this mental body.** Howev-
er, the Samannaphalasutta does not specifically state it, and this as-
sumption seems to be based on the fact that the body made of mind
is created before attainment of the ability to perform iddhis.*® This
argument, however, could be subject to the logical fallacy named
post hoc ergo propter hoc, namely the assumption that what happens
before is the cause of what follows. As a matter of fact, the tempo-
ral connection does not necessarily imply a causal one. However, it
should be noted that on the one hand, many steps of the path of lib-
eration in the Samanfiaphalasutta seem to be connected to each oth-
er, such as the elimination of the five hindrances (pafica-nivarana),
which seems to lead to the attainment of the first level of meditative
absorption (pathamajjhana) (cf. D, I, 73). Yet, on the other hand some
steps are not directly influenced by each other, such as the knowl-
edge by comprehension of the minds [of others] (cetopariyanidana) that
is not attained thanks to the previous one, the element of the divine
ear (dibbasotadhatu). Obviously, the iddhis and the other abhififias
could be considered in a very scholastic and synchronic way as only
one step, the chalabhiffia, but this interpretation would not take into
account the fact that this classification might have not yet been devel-
oped when this passage was composed, since the word ‘abhififia’ does
not even appear within this sutta with this kind of meaning.*” More-

34 The exposition of the creation of the body made of mind in the Samafinaphalasutta
has been recently discussed by De Notariis (2018).

35 This opinion is supported by Swearer 1973, 449; Harvey 1993, 36; Hamilton 1996,
162-3; Radich 2007, 257; Clough [2010] 2011, 417; Lee 2014, 67; Analayo 2016, 16.

36 Thisis the argumentation, for instance, of Radich (2007, 257) and Analayo (2016, 16).

37 Therefore, all these attainments are listed in a section that could be a “coherent
and separate work, which occurs in many other sutras both in the Pali and non-Pa-
li traditions” (MacQueen 1988, 179). The term abhifiia occurs in the phrasing sayam
abhinfa sacchikatva pavedeti (D, I, 62), but here it is just a short form of the absolutive
abhififaya (from the verb abhijanati). Finally, it should be specified that the Author does
not rule out the possibility that the stages - or at least some of them - in the path of lib-
eration are connected to each other, but he believes that other possibilities should be
taken into account as well. In fact, even other stages such as the practice of the monk
to be mindful and fully aware in all his activities (sati-sampajafifig; D, I, 70-1) and the
fact that the monk becomes content of his frugal life (santuttha; D, I, 71) are not strong-
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over, there is a paradox, namely that later texts regard the creation
of the mind-made body as an iddhi (cf. Pati, II, 205 and Vism, 378),
and not a requisite to perform iddhis. In conclusion, there is likely
a reasonable doubt about the fact that the extraordinary capacities
are performed through the body made of mind since it is not clearly
stated what its function is.*®

A solution to this problem may require to pay further attention
to the Vedic texts, whose descriptions of extraordinary capacities
are likely earlier than Buddhist ones. A very interesting example is
found in the Brhadaranyakopanisad in a passage that deals with a self
(atman) which is “the person made of consciousness (vijiidnamaya)
among the breaths, the brightness inside the heart” (vijianamayah
pranesu hrdy antarjyotih purusah; BU 4.3.7). This self is able to
move in the intermediate world, which is an oneiric state that con-
nects this world with the other world: “he, being common to both
worlds, moves across them, just so he contemplates them, just so
he oscillates [among] them. Thus, having fallen asleep, he goes be-
yond this world, these forms of death” (sa samanah sann ubhau lokav
anusamcarati dhyayativa lelayativa | sa hi svapno bhutvemam lokam
atikramati mrtyo rupani; BU 4.3.7). The oneiric state is the interme-
diate state between this world and the other: “for this or that per-
son there are indeed two states: this [world] and the state of the oth-
er world. The state of dream is the third and it is the junction point.
Staying in this rendezvous point, he looks at both states: this [world]
and the state of the other world” (tasya va etasya purusasya dve

ly linked to each other. Another instance is when the monk finds a secluded dwelling
(vivittam senasana bhajati; D, I, 71), he does this endowed with (samannagata) many
factors earlier developed, not just the previous one. These examples highlight that it is
too simplistic to assume that a stage is developed only on the basis of the previous one.

38 Thisisalso evident from the way in which scholars have asserted that the iddhis are
performed by means of the body made of mind. By way of example three recent works
will be considered. Hamilton wrote that: “though it is not explicitly stated in the text, it
would appear that it is the mind-made body which is subsequently directed by the mind
to perform the iddhis, use its divine hearing and seeing, have insight into the minds of
others, and recall former existences, and ultimately eradicate the asavas” (1996, 162-
3). The fact that the statement is not certain is due to the modal verb ‘would’, which im-
plies that Hamilton considered it as a possibility and not a certainty. Radich wrote that
“[n]Jow, I suggest that, though the text never explicitly says so, there is a clear implica-
tion here that the sequence we have just rehearsed is a sequence of necessary prereq-
uisites for the elaboration of each successive step on the path [...] it is only on the basis
of this thorough and clear-sighted disillusionment with the fleshly body that it is pos-
sible to elaborate the manomayakaya; it is only on the basis of the elaboration of the
manomayakaya that it is possible to attain the superpowers” (2007, 257). As previous-
ly stated, this argument could be affected by the logical fallacy named post hoc ergo
propter hoc. Lee wrote, concerning the body made of mind, that “[t]his special body
has the ability to perform many supranormal activities” (2014, 67), without providing
any reference or justification for this statement. In brief, it seems that there was a de-
ficiency in past academic research on this topic.
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eva sthane bhavata idam ca paralokasthanam ca | sandhyam trtiyam
svapnasthanam | tasmin sandhye sthane tisthann ete ubhe sthane
pasyatidam ca paralokasthanam ca; BU 4.3.9). In this dreamlike state,
this person made of consciousness displays the creative power of
the mind*® and so is able to manipulate matter to create objects and
parts of the landscape:

When he falls asleep, having taken away the matter of this entire
world, having taken apart from his own, having created by his own,
he dreams with his own splendor, with his own light. Then this person
becomes his own light. In that place there are no chariots, there are
not what is yoked on chariots (i.e. horses), there are no roads. Then
he emits chariots, what is yoked on chariots, and roads. In that place
there is no happiness, delight, gladness. Then he emits happiness,
delight, gladness. In that place there are no ponds, tanks, and riv-
ers. Then he emits ponds, tanks, and rivers. Hence, he is the creator.*°

This passage is also quoted by Sue Hamilton, who seems to suggest
that, all in all, vijianamaya and manomaya could be synonyms to in-
dicate the subtle body (lingasarira) in the early Upanisads.** How-
ever, it seems that she has underestimated the Taittiriyopanisad ac-
count in which the vijiianamaya self is a level more rarefied than the
manomaya self. In fact, in this text it appears in a list which devel-
ops from the grossest element to the most rarefied (e.g. TU 3.10.4-5).
The list exhibits five kinds of self and each of them is made (-maya)
of a different substance: food (anna), breath (prana), mind (manas),
consciousness (vijiiana), and bliss (@nanda). Hamilton (1996, 146) pro-
poses the existence of a theory in the Upanisads according to which
the reality and human existence is divided into three modes of ex-
istence and she relies upon the Taittiriyopanisad only to reinforce
her argument, since the central part of the list of the five kinds of
self (pranamaya, manomaya, vijidnamaya) resembles a list found in
Brhadaranyakopanisad 4.4.5 (vijianamaya, manomaya, pranamaya).

39 As it was pointed out by Hamilton (1996, 147).

40 sa yatra prasvapity asya lokasya sarvavato matram apadaya svayam vihatya
svayam nirmdya svena bhasa svena jyotisa prasvapiti | atrayam purusah svayamjyotir
bhavati || na tatra ratha na rathayoga na panthano bhavanti | atha rathan rathayogan
pathah srjate | na tatrananda mudah pramudo bhavanti | athanandan mudah pramudah
srjate | na tatra vesantah puskarinyah sravantyo bhavanti | atha vesantan puskarinih
sravantih srjate | sa hi karta. (BU 4.3.9-10)

41 After arguing that in the Upanisads there is a subdivision of reality according to
three modes of existences (quoting CU 6.5.1-4, cf. Hamilton 1996, 146), she writes, with
reference to the Brhadaranyakopanisad’s passage: “[i]n this context, the term manomaya
is not used to describe the intermediate level of sleep/dream, but three levels are never-
theless indicated. [...] In the early Upanisads, it is the terms manomaya and vijiagnamaya
(and possibly dreams) which suggest the subtle self” (Hamilton 1996, 147).
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Moreover, it may seem that in the Brhadaranyakopanisad’s pas-
sage - in which the person made of consciousness is able to move
in an intermediate oneiric world between this world and the oth-
er - vijianamaya has a very peculiar application. It can be argued that
in this passage the word vijiiana was not used in order to indicate the
mind by chance. In this regard, within another Brhadaranyakopanisad
passage concerning a dialogue between Ajatasatru and Gargya, the
one who is able to move in the oneiric state is, indeed, a person
(purusa) made of consciousness (vijianamaya):

Ajatasatru told him: “When he has fallen asleep, this person made
of consciousness (vijianamaya), having taken consciousness by
means of consciousness of these vital functions (prana), settles
down in the empty space inside the heart. When he takes these
[functions], then this person is called ‘sleeping’. The vital breath is
seized, seized is the speech, seized is the sight, seized is the hear-
ing, seized is the mind (manas). Wherever he roams into the dream,
these worlds become his own, he becomes also a great king or a
great brahmin, he settles in high and low [worlds]. Just as a great
king, having seized the population (janapada), would roam wher-
ever he wants in his own country (janapada), exactly in the same
way he, having seized the vital functions (prana), roams by himself
wherever he wants in his own body”.*?

Also, in this latter passage, which again concerns the oneiric world,
a person made of consciousness (vijiianamaya) is involved. One might
be tempted to speculate about an equivalence between the terms
used to indicate the ‘mind’: citta, manas, and vijiana. Buddhist texts,
indeed, often lack a clear distinction between these terms. In the
Samyuttanikaya there is even a passage which states directly the
equivalence of these terms: cittam iti pi mano iti pi vinianam iti pi (S,
II, 94; quoted also in Mrs. Rhys Davids 1914, 17). Moreover, Buddhag-
hosa in a specific context also accords the same meaning to these
expressions used to designate the mind: viifianam, cittam, mano ti
atthato ekam (Vism, 452). However, although these terms are some-
times synonyms, it seems that frequently in Buddhist texts they al-
so have specific applications. In the partial investigation made by

42 sa hovacajatasatruh | yatraisa etat supto ‘bhiud ya esa vijiianamayah purusas tad
esam prananam vijiianena vijianam adaya ya eso ‘ntar hrdaya akasas tasmifi chete | tani
yada grhnaty atha haitat purusah svapiti nama | tad grhita eva prano bhavati | grhita
vak | grhitam caksuh | grhitam srotram | grhitam manah || sa yatraitat svapnyaya cara-
ti te hasya lokah | tad uteva mahardjo bhavaty uteva mahabrahmanah | utevoccavacam
nigacchati | sa yatha mahardjo janapadan grhitva sve janapade yathakamam parivarte-
taivam evaisa etat pranan grhitva sve sarire yathakamam parivartate. (BU 2.1.17-8)
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Johansson*® it is shown how citta, manas, and vififiana have some at-
tributes in common, but also differ in some aspects (Johansson 1965,
209).** Therefore, for instance in the Pali canon only the term ma-
nas is used to indicate that a body (kaya) is made of mind: manoma-
ya. Alternative options such as *cittamaya and *vifiianamaya are not
attested within both canon and commentaries.** This could also be
the case in the Upanisadic passages examined above, wherein the
mention of a person made of consciousness (vijiadnamaya) might re-
veal a specific way to indicate the personification or embodiment that
acts in the oneiric state. It is worth noting that this person seizes
the vital functions and among them there is also the mind (manas):
tad grhita eva prano bhavati | grhita vak | grhitam caksuh | grhitam
srotram | grhitam manah (BU 2.1.17). Therefore, vijiiana and manas
should not be regarded as synonyms in this context since they car-
ry out different functions.

So, if vijianamaya and manomaya are not perfect synonyms, it
would seem that to demonstrate that the extraordinary performanc-
es were really made through the body made of mind we should find
a direct reference to it. In this regard, it might be useful to quote a
passage from the Satapathabrahmana, a text probably older than the
Upanisads. The text states:

He should meditate on the self which is made of mind (manomaya),
whose body is vital breath, with a luminous appearance (bhartpa),
with an ethereal essence, which has the form it desires, which is
swift as the thought, which has the desire of the truth, which sup-
ports the truth, which consists of all odours, which consists of all
tastes, which extends and pervades throughout the whole regions,
which is speechless, which is disinterested.*®

43 ‘Partial’ was chosen, since Johansson stated that: “[a]s this is not a statistical in-
vestigation, no completeness was aimed at, but an attempt was made to include as many
different contexts as possible: I aimed at semantic completeness” (1965, 166).

44 It seems that although these terms correspond to different mental functions, they
are also strongly connected to each other. Therefore, Swearer writes: “in the Pali sut-
tas the terms citta, mano, and vifinana were used either synonymously or as essential-
ly related aspects of the same empirical consciousness” (1972, 358). Years later a sim-
ilar statement was written by Somaratne: “[iln sum, citta, manas and vifinana, though
notionally, can separately be identified on the basis of their specific mental functions,
though the three are aspects of the same mind” (2005, 201).

45 Itis remarkable that the term vififidnamaya is found in late sub-commentarial lit-
erature, such as in the puranatika of the Dighanikaya, in which, however, it appears in a
passage that is an Upanisadic quotation: ‘Annamayo panamayo manomaya anandamayo
vifildnamayo’ ti paficadha attanam Vedavadino vadanti (DA-t, 202). The sub-commentary
refers here to the doctrine of the five kinds of self presented in the Taittiriyopanisad,
oddly inverting anandamayo and vifiianamayo.

46 sa atmanam updsita manomayam pranasariram bharipam akasatmanam
kamarupinam manojavasam satyasamkalpam satyadhrtim sarvagandham sarvarasam

244

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2019, 227-264 ISSN 1125-3789



De Notariis

The Vedic Background of the Buddhist Notions of Iddhi and Abhififia

This self made of mind demonstrates to have a mastership on the
physical matter, since it ‘has the form it desires’ (kamarupin), it is en-
dowed with a super-velocity since it ‘is swift as the thought’ (mano-
javas), and also ‘extends and pervades throughout the whole region’
(sarva anu disah prabhutam sarvam idam abhyaptam); basically, it is
free to move wherever it wants, such as the monk who performs id-
dhis ‘goes beyond walls, ramparts, mountains unattached by them
just as he was in the ether’ (tiro-kuddam tiro-pakaram tiro-pabbatam
asajjamano gacchati; D, 1, 78).

This Satapathabrahmana’s passage shows a self made of mind
(manomaya) that is endowed with extraordinary capacities, just like
the person made of consciousness (vijiidnamaya) in the oneiric state
within the Brhadaranyakopanisad’s passage. So, it would seem that
manomaya and vijiianamaya could actually represent similar func-
tions, although the Taittiriyopanisad’s account and the peculiar pres-
ence of the person made of consciousness (vijiianamaya) in the ac-
counts concerning the oneiric state do not allow them to be regarded
as perfect synonyms. It could be stated that at least part of the Ve-
dic tradition would justify a connection between a self made of mind
and the acquisition of capacities that are extraordinary. Therefore,
the linguistic similarity of the term manomaya among distinct tradi-
tions reveals some shared features, though the contexts in which it
occurs should always be carefully analysed in order to avoid a level-
ling of its function and use within different Indian traditions and dif-
ferent contexts within the same tradition.*”

5.2 The Term ‘Divine’ (Pali: dibba; Sanskrit: divya/daiva):
What is There Behind the Linguistic Similarity?

On the basis of the formulation of some of the Buddhist abhinnas,
it is possible to detect both change and continuity with the Vedic
thought. In this regard, it is interesting to consider the ‘element of
the divine ear’ (dibba-sota-dhatu) and the development of the ‘divine
eye’ (dibba-cakkhu) within the abhiffa called the knowledge of de-
generation and ascent of beings’ (cutupapatanana). The point of in-
terest is the Pali adjective dibba*® (Sanskrit: divya or daiva), which

sarva anu disah prabhiitam sarvam idam abhyaptam aviakkam anadaram. (SB 10.6.3.2)

47 A detailed analysis concerning some shared features of manomaya in Buddhism
and Upanisads will be provided by De Notariis (forthcoming).

48 Within the late Pali commentarial literature, when the term is associated with
the mind-made body of some gods, it is explained that “[the term] ‘dibba’ [refers to
something] produced in the divine world” (dibbo ti devaloke sambhito; DA, 1, 120
= Vibh-a, 509). A similar kind of explanation also occurs regarding the divine ear
and the divine eye. Taking the divine ear as an example, it is stated that: “in this
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means ‘divine’ and allows one to discover a certain connection with
the Upanisads and Vedic texts. In the Buddhist passage the divine
eye was developed through the action of the mind, and it is also pos-
sible in a passage of the Chandogyopanisad (8.12.5) to detect a con-
nection between the divine eye and the mind:

Then, one who understands: ‘considering this’, which is the self;
the mind is his divine (daiva) eye. This, indeed, enjoys - seeing
with the mind, with the divine eye - these desires (kama), which
are in the world of brahman.*®

In other Upanisadic passages it is possible to find that the adjective
‘divine’, connected with some faculties, produces marvellous results,
such as in the Brhadaranyakopanisad (1.5.18-20):

From fire and earth, divine (daivi) speech enters him. This very di-
vine speech by which whatever one says, it happens.

From sky and sun, divine mind enters him. This very divine mind
by which one becomes one who has happiness and therefore does
not suffer.

From waters and moon, divine breath enters him. This very divine
breath, which moving or resting does not waver nor receives harm.*°

It is also attested that a natural manifestation, namely the thunder,
could be considered a divine voice, most likely the voice of the sky
(div/dyu) which is divine (daivi):

context, ‘with the element of the divine ear’, the term divine here [is used because]
has similarity to the divine. The gods have only the element of ear purified and di-
vine which is able to catch a [sound] object even if far since it is free from impu-
rities, is unobstructed by bile, phlegm, blood, etc.; it is created thanks to their re-
sult of good conduct. And this element of ear devoted to knowing of this monk, which
was developed by the power of mental culture and energy, is, indeed, of such quali-
ty, which is divine because it has similarity to the divine one. Moreover, it is divine
even because it is attained through divine dwellings and because itself relies on di-
vine dwellings” (Tatra dibbaya sotadhatuya ti ettha dibbasadisatta dibba. Devanam hi
sucaritakammanibbatta pittasemharuhiradihi apalibuddha upakkilesavimuttataya dure
pi arammanam sampaticchanasamattha dibbappasadasotadhatu hoti. Ayafi ca pi imassa
bhikkhuno viriyabhavanabalanibbatta ianasotadhatu tadisa yeva ti dibbasadisatta dibba.
Api ca dibbaviharavasena patiladdhatta attana ca dibbaviharasannissitatta pi dibba;
Vism, 407 = Ud-a, 201; Pati-a, I, 353). A similar explanation concerning the divine eye
occurs in Vism, 423; Ud-a, 73; It-a, II, 27, MNidd-a, II, 376; Vin-a, I, 162-3; Pati-a, I, 53.

49 atha yo vededam manvaniti sa atma | mano ‘sya daivam caksuh | sa va esa etena
daivena caksusa manasaitan kaman pasyan ramate ya ete brahmaloke. (CU 8.12.5)

50 prthivyai cainam agnes ca daivi vag avisati | sa vai daivi vag yaya yad yad eva vada-
ti tat tad bhavati || divas cainam adityac ca daivam mana avisati | tad vai daivam mano
yenanandy eva bhavaty atho na Socati || adbhyas cainam candramasas ca daivah prana
avisati | sa vai daivah prano yah samcarams casamcarams ca na vyathate ‘tho na risyati.
(BU 1.5.18-20)
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Just this, the divine voice, the Thunder, repeats: ‘Da! Da! Da!’. Be
tamed (damyata)! Donate (datta)! Be compassionate (dayadhvam)!
One should yearn for the same triad: self-control (dama), donation
(dana), compassion (daya).**

These examples make clear that although the higher knowledges
(abhififa) are extraordinary capacities more properly Buddhist, their
exposition is, in some ways, still in connection with the late Vedic
thought. Furthermore, it would be possible to state that the senso-
rial faculties were connected with the terms ‘deva’ and ‘devata’ be-
cause of the Vedic tendency to establish analogies and connections
between different realms of existence. From the time of the Rgveda,
as attested for instance by the very famous Purusasukta (RV 10.90),
the Indian tradition established correspondences between human
body and cosmos, which are respectively the microcosm and the
macrocosm. Regarding these kinds of correspondences already pre-
sent in the Rgveda (although not systematically worked out as in later
texts), the mundane or microcosmic level is called adhyatma, where-
as the cosmic one is adhidevata or adhidaiva and the level of sacrifice
is adhiyajnia (cf. Jamison, Brereton 2014, 23-4). Such correspondenc-
es were often called bandhu ‘bond’, and they were also of great im-
portance for later Vedic texts, such as Brahmanas and Upanisads.®?
It is possible to find a good example of how these correspondences
work at the very beginning of the Aitareyopanisad. The account starts
with the creation of the worlds by the self (atman), who was alone in
the beginning. Thereafter, he created a man (purusa)*® and this cre-
ation is reported as the creation of the bodily parts, to which func-
tions and cosmic divinities correspond. The creation of the bodily
parts begins after he had extracted the man from the waters,** made
him solid (amurchayat) and instilled heat into him (abhyatapat).** The

51 tad etad evaisa daivi vag anuvadati stanayitnur da da da iti | damyata datta dayad-
hvam iti | tad etat trayam siksed damam danam dayam iti (BU 5.2.3). The Author sus-
pects that this Upanisadic passage is echoed in the Dighanikaya: Tinnam kho me idam
kammanam phalam, tinnam kammanam vipako, yenaham etarahi evam mahiddhiko evam
mahanubhavo, seyyathidam danassa damassa samyamassa. (D, 11, 186)

52 Cf. Gonda 1965; Olivelle 1998, 24; Smith 1998, 78-81; for a list of other terms used
to indicate connections, see Smith 1998, 78 fn. 134.

53 With the word ‘man’, the male of human species to which the word purusa refers
to in Vedic contexts is meant (for more information, see Killingley 2006, 80). In this
context, this translation is incontrovertible since among the created bodily parts there
will be also the penis (Sisna).

54 Since udbhya ‘from out of these’ is an ablative plural, Connoly wrote that “the
purusa was derived from all the worlds created by the self and not just from the waters”
(1997, 32). However, it should be highlighted that also ‘waters’ is plural, so it seems that
the text allows more than one interpretation.

55 so ‘dbhya eva purusam samuddhrtyamurcchayat || tam abhyatapat. (AU 1.1.3-4)
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first part of the body to be listed was the mouth, from which speech
and fire came out: “the mouth (mukha) hatched like an egg, from the
mouth [came out] the speech (vac), from the speech [came out] the
fire (agni)” (mukham nirabhidyata yathandam mukhad vag vaco ‘gnih;
AU 1.1.4). So, a bodily part (mukha, ‘the mouth’) is associated with a
function (vac, ‘speech’), and with a divinity (agni, ‘fire’). This schema
is repeated for other parts of the body, functions, and deities, result-
ing in the following correspondences (cf. AU 1.1.4):

mouth | nostrils | eyes ears skin heart navel penis
(mukha) | (nasika) | (aksi) (karna) (tvac) (hrdaya) (nabhi) | (sisna)
v v v v v v v v
speech | breath sight hearing | body-hair mind digestive | semen
(vac) (prana) | (caksus) | (Srotra) (loman) (manas) breath (retas)
(apana)*
v v v v v v v v
fire wind sun | directions plants moon death waters
(agni) (vayu) | (aditya) (dis) (osadhi) (candramas) | (mrtyu) (ap)
and trees
(vanaspati)

* For the translation of the term apdna in this context, see Brown 1919, 109; Connolly
1997, 32; Pelissero 1998, 107. Anyway, it should be specified that the translation of
apdnais a contentious issue.

Fire, wind, sun, directions, plants and trees, moon, death, and waters
are named ‘deities’ in the Aitareyopanisad, i.e. devata.*® These dei-
ties, once they were created, after having sprung from the primor-
dial purusa, plummeted into a great chaotic mass of water (arnava)
and so they requested: “identify us a dwelling in which once estab-
lished we can eat food”.*” A cow and a horse were offered to these
deities, but they were deemed inadequate abodes. Thereafter, a man
(purusa) was offered, which meets the expectations and any deity, af-
ter having become the respective faculty, enters in its physical locus
within the body. For instance, “the fire, after having become speech,
enters the mouth”.*®

56 ta eta devatah srsta. (AU 1.2.1)
57 dyatanam nah prajanihi | yasmin pratisthita annam adama. (AU 1.2.1)

58 agnirvag bhutva mukham pravisat (AU 1.2.4). Connolly (1997, 32) seems to consid-
er as devata also the functions such as speech (vac), breath (prana), etc. However, the
subject that enters into the dwelling is devata, understood as the deity transformed into
the faculty. In this regard, it is written that “[the atman] said to them [td(h) = devatal:
‘enter in your respective dwelling!"” (ta abravid yathdyatanam pravisateti; AU 1.2.3)
and so the one which enters (pra-vvis) is the deity (e.g. fire, i.e. the devata), after hav-
ing become the faculty (e.g. speech).
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Accounts, just like the one described in the above exposition of
Aitareyopanisad (1.1-2) that has just been exposed, show that there is
something divine behind the activity of the physical organs accord-
ing to the Vedic thought. A divine and cosmic power underlies the
normal functioning of the human body and a series of correspond-
ences aim to identify at which part of the human body a certain di-
vinity is allocated and which function it performs.*® It is worth not-
ing the strongly established idea that, among the faculties, the mind
(manas) is regarded as divine. Therefore, besides the aforementioned
passage in the Brhadaranyakopanisad (1.5.19), in which a mind that
is divine appears (e.g. daivam mano), as early as the Rgveda it occurs
a mind which is divine: kaviyamanah ka iha pra vocad devam manah
kuto adhi prajatam (RV 1.164.18).%° The mind is even called in the late
Prasnopanisad the supreme deity and is the place in which the other
faculties are grouped together during the sleep.®* It is this deity (de-
va) who experiences dreams.

In Buddhism, the sensorial faculties are connected with a divine-
sphere (dibba) only when the aim is to indicate that they are able to
operate beyond the normal physical boundaries. A connection with
a power able to affect and interact with the universe is maintained
by the mind and, therefore, extraordinary capacities such as iddhis
and abhifinas are developed only after a mental purification.®* In
this regard, it could be useful to highlight that the canonical Bud-
dhist texts might represent an initial stage in the process of depar-
ture from the Vedic understanding of the sensorial faculties. Unfor-
tunately, a comprehensive treatment of the sensorial faculties within
Buddhist texts would exceed the limits of the present survey. How-
ever, it would be worth noting how the late Theravada exegesis de-
veloped a mechanical explanation of the sensorial faculty process (in
this case the process of seeing), which does not leave any room for
the idea that the sensorial process is still in connection with cosmic
powers or divinities:

59 There are, in the Upanisads, many other lists of faculties with respective deities
that differ from the list in the Aitareyopanisad taken into account in terms of faculties,
functions, deities and the correspondence between these. However, the underlying
thought is the same. More Upanisadic lists, with a particular reference to pentads and
their relationship with Samkhya, have been analysed by Killingley (2016).

60 This kind of reference appears also within other Vedic texts, such as Atharvaveda
and Vdjasaneyisamhita (i.e. AV 1.1.2 and VS 34.1), cf. Wijesekera ([1944] 1994, 155-6).

61 evam ha vai tat sarvam pare deve manasy ekibhavati (PU 4.2).

62 See for instance: “when the mind is concentrated in this way, purified, cleaned,
unblemished, freed from impurities, malleable, fit for work, steadfast, having attained
impassibility, he directs and turns the mind to the variety of iddhis” (so evam samahite
citte parisuddhe pariyodate anangane vigatupakkilese mudu-bhiite kammaniye thite
anejjappatte iddhi-vidhaya cittam abhiniharati abhininnameti. so aneka-vihitam iddhi-
vidham paccanubhoti; D, I, 78).
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When the thought ‘T will look ahead!” is generated, together with
this very thought the wind element (vayo-dhatu) caused by the
thought, which brings forth the information (vififiatti),** is pro-
duced. Thus, through the diffusion of the wind element due to the
action of the thought, the lowest eyelid sinks down and the upper-
most eyelid jumps up; there is not anyone who opens it through
a mechanism. Then the sight-consciousness, which performs the
function of seeing, is produced.®

It is as if the mental thought generates the electric impulsion (vayo-
dhatu),®* which causes the eye to open through the eyelid shift and,
after that, the sight consciousness arises and allows the individu-
al to see.

So, it was noted that in Buddhism some faculties (seeing, hearing)
may become divine if the mind is properly trained. This would seem a
residue of the Vedic conception of the human being in its relation with
the cosmos. However, although the old correlation between physical
body parts, functions and deities is well attested in the Upanisads,
an emerging tendency towards the new development occuring in Bud-
dhism could be traced back to the Upanisadic texts, in which the ad-
jective ‘divine’ is attributed to some faculties when they perform a
particular function beyond the normal human reach or even non-hu-
man (e.g. BU 1.5.18: ‘divine speech is that which makes whatever one
says happen’, or when the voice of a thunder is called divine, i.e. BU
5.2.3). So, this would lead us to expect that it would be possible to
recover other faded images in the Upanisads of what would be fur-
ther developed in later time by Buddhist tradition.

63 Onthe Abhidhammic concept of ‘vifinatti’, see Harvey (1993, 34-5) and Karunada-
sa (2010, 189-98), who translate it as ‘intimation’.

64 ‘Alokessamiti’ pana citte uppajjamane ten’ eva cittena saddhim citta-samutthana
vayo-dhatu viifiattim janayamana uppajjati. Iti citta-kiriya-vayo-dhatu-vippharavasen’
eva hetthimam akkhi-dalam adho sidati, uparimam uddham langheti. Koci yantakena vic-
aranto nama n’ atthi. Tato cakkhu-vififianam dassana-kiccam sadhentam uppajjatiti (DA,
I, 194). ‘vayo-dhatu-vinfattim’ was emended ‘vayo-dhatu viifiattim’ on the basis of the
parallel passages in MA, 1, 262; SA, III, 191; Vibh-a, 356.

65 Cf. Harvey 1993, 35, for the comparison of vayo-dhatu with the modern concept of

electrical discharge in the nerves. See also Killingley (2006, 103 endnote 15), who in-
terprets vayu as a kind of shock, the motion or the kinetic energy.
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5.3 The Observation of the Action of Kamma (Sanskrit: Karman):
A Faint Echo

During the exposition of the abhififia called the knowledge of de-
generation and ascent of beings’ (cutupapataniana), it is stated that,
thanks to the divine eye (dibbacakkhu), the rebirth in an inferior
or superior plane of existence according to kamma is observed (so
dibbena cakkhuna visuddhena atikkanta-manusakena satte passati
cavamane upapajjamane, hine panite suvanne dubbanne sugate dug-
gate yatha-kammupage satte pajanati; D, I, 82). Now, it will be ar-
gued why this particular abhifiid might have connections with the
Upanisads.

As previously stated, in the Brhadaranyakopanisad, during the
oneiric state, a person made of consciousness (vijianamaya) is able
to perform activities that are beyond the common human capacities.
The freedom of movement and the creative power of the mind found
in this passage resemble the marvellous actions performed by a monk
who experiences iddhis. However, within the Brhadaranyakopanisad’s
account there is a detail that is less striking, but likewise interest-
ing. Therefore, in Brhadaranyakopanisad 4.3.7-38 there is often men-
tion to the fact that the person made of consciousness, standing in
the place between this world and the other world, sees both evils and
joys (papmana anandams ca pasyati; BU 4.3.9) and later, indeed, it
is repeated many times that this person has seen the merit (punya)
and demerit (papa) (drstvaiva punyam ca papam; e.g. BU 4.3.15). The
terms punya and papa, which have been translated as ‘merit’ and ‘de-
merit’, are a little controversial. As Bodewitz stated, “[i]n post-Ve-
dic texts in which punyam is mentioned together with papam, good
and bad actions in general (and their resulting merits and demerits)
are definitely meant” (2013, 44). This implies that the interpretation
of punya and papa as ‘merit’ and ‘demerit’ is not valid for all passag-
es in the Vedic texts, but mainly for the post-Vedic texts. So, in spite
of the fact that Bodewitz found some Upanisadic passages in which
punya and papa refer to good and bad activities and their results (e.g.
BU 3.2.13, cf. Bodewitz 2013, 47), he asserted that:

Blrhad]A[ranyaka]U[panisad] 4, 3, 15; 4, 3, 22 and 4, 3, 34 have
punyam and papam as the objects of an other verb than kar, name-
ly the verb ‘to see’. In the state of dreams one sees (i.e. experienc-
es) good and evil, which have nothing to do with moral distinc-
tions but refer to pleasant and unpleasant experiences. (Bodewitz
2013, 47; square brackets added)

The Upanisadic verses quoted are part of the oneiric account. In this
passage, Bodewitz interprets the verbs denoting ‘to see’ (in the cas-
es mentioned, it is used drstvd, a gerund form from the root vdrs)
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with the meaning ‘to experience’. He does not really provide evi-
dence for this statement and, furthermore, the meaning ‘to experi-
ence’ does not appear in Monier-Williams’ Sanskrit-English Diction-
ary as an explanation for vdrs (cf. SED, 491) and in the sub voce vVpas
it does not seem at all the primary meaning (cf. SED, 611). Howev-
er, the rendering ‘to experience’ actually seems to fit the context of
the passage as it will be shown below. Bodewitz also stated that the
good and evil experienced “have nothing to do with moral distinc-
tions but refer to pleasant and unpleasant experiences”, whereas the
Upanisadic passage seems to indicate exactly the opposite, since it
specifies that what one sees in that state does not follow him (sa yat
tatra kificit pasyaty ananvagatas tena bhavati; BU 4.3.15).%¢ There-
fore, analysing the Sanskrit text, it is possible to note that the vers-
es 4.3.15-7%" repeat almost the same phrasing with reference to three
different states:

1. the serenity (samprasada, i.e. the mental state during the

deep sleep);
2. the dream (svapna);
3. and the waking condition (buddhanta).

However, it is possible to note that the phrase “whatever he sees
there, he is not followed by it” (sa yat tatra kificit pasyaty ananvagatas
tena bhavati) occurs only for the first two states that are related to
the act of sleeping, whereas it does not occur in the third one, the
waking state. This may indicate that whatever one ‘sees’ in the wak-
ing state, he is ‘followed’ (anvagata) by it, whereas if he had been in
the other two states, he would not have been followed (ananvagata)
by it. It would seem that actually the verb ‘to see’ may convey the
meaning of ‘to experience’ (as Bodewitz stated), and that these ex-
periences have no results if they take place during sleep (i.e. not fol-
low), but they get results if they take place in the waking state (i.e.
follow). So, the person made of consciousness sees/experiences ac-
tions that may or may not have results according to the state in which
these actions are experienced (waking or sleeping state). In the Bud-
dhist text, the monk sees (passati) the different kinds of rebirths of

66 He isnot followed by merit and demerit: ananvagatam punyenananvagatam papena
(BU 4.3.22).

67 sava esa etasmin samprasade ratva caritva drstvaiva punyam ca papam ca punah
pratinyayam pratiyony adravati svapndyaiva | sa yat tatra kificit pasyaty ananvagatas
tena bhavati | asanigo hy ayam purusa iti | evam evaitat yajnavalkya | so "ham bhaga-
vate sahasram dadami | ata urdhvam vimoksdyaiva bruhiti || sa va esa etasmin svapne
ratva caritva drstvaiva punyam ca papam ca punah pratinyayam pratiyony adravati
buddhantayaiva | sa yat tatra kificit pasyaty ananvagatas tena bhavati | asango hy ayam
purusa iti | evam evaitat yajiiavalkya | so ’ham bhagavate sahasram dadami | ata urdhvam
vimoksdyaiva bruhiti || sa va esa etasmin buddhante ratva caritva drstvaiva punyam ca
papam ca punah pratinyayam pratiyony adravati svapnantayaiva. (BU 4.3.15-7)
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beings. On the one hand, there is the observation of actions merito-
rious and not (Upanisadic account), and, on the other hand, there is
the observation of the results of the actions of others (Buddhist ac-
count). The action of seeing/experiencing (Sanskrit: pasyati; Pali: pas-
sati) is an action that takes place in the mind in both the Upanisadic
oneiric state and Buddhist account, but this does not imply that the
experience is devoid of objectivity. Within the Upanisadic account,
it is stated that the person made of consciousness sees/experiences
merit and demerit in the dreamlike state and in deep sleep, as well
as in the waking state. It seems from BU 2.1.18 that the oneiric ex-
perience is something that occurs inside the body, but, as W. Doni-
ger stated, “[t]he fact that the dream exists only inside the body of
the dreamer does not, however, imply that it is unreal, as such a di-
chotomy (inside vs. outside, private vs. public) might imply in West-
ern thinking” (1984, 15).%®¢ Within the Samarifiaphalasutta’s exposi-
tion of the cuttipapatanana, it is not clear how to develop the divine
eye (dibbacakkhu), nevertheless it is clear that the action of the mind
is implied (so evam samahite citte parisuddhe pariyodate anarngane
vigatupakkilese mudu-bhtute kammaniye thite anejjappatte pubbe-
nivasanussati-ianaya cittam abhiniharati abhininnameti; D, I, 82). The
instructions to perform this abhififia are provided only by the later
compendium of Buddhist doctrine called Visuddhimagga ‘“The Path of
Purification’. In this text (cf. Vism, 427-9), it is explained that one who
wants to develop the divine eye should achieve the dwelling place of
the access jhana (upacarajjhanagocara) using the meditative object
called kasina, choosing one among the three kasinas of fire (tejas),
white (odata), and light (aloka), and should mentally extend it without
getting the full absorption (appana).®® Among these three kasinas, the
light kasina is the best for this kind of performance.” The text con-
tinues stating that it is possible to see visible forms into the range
of extension of the kasina.”™ The objects seen through the divine eye
are probably mental images, which are as much real as the objects
seen with the physical eye:

In this context, when this form - inside the belly, belonging to the
heart-base (hadayavatthu), under the surface of the earth, beyond
walls, mountains, and ramparts, or in another sphere of existence

68 A recent overview concerning the concept of ‘dream’ into the Vedic texts is pro-
vided by Pellegrini (2011, 11-29) in his excellent PhD dissertation.

69 tejokasinam odatakasinam alokakasinan ti imesu tisu kasinesu afiiataram asannam
katabbam; upacarajjhanagocaram katva vaddhetva upetabbam, na tattha appana
uppadetabba ti adhippayo. (Vism, 427-8)

70 Imesu-ca pana tisu alokakasinam yeva setthataram. (Vism, 428)
71 Vaddhitatthanassa anto yeva rupagatam passitabbam. (Vism, 428)
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(paracakkavala) - which does not come into the range of percep-
tion of the fleshly eye of the monk, reaches the range of percep-
tion of the eye of knowledge (Aianacakkhu), and it is as seen with
the fleshly eye; then the divine eye has arisen.”

In this regard, it is worth remembering that since in Buddhism the
mind (manas) is considered a sense, namely the sixth sense, the na-
ture of the mind’s experience is not different from the other senso-
ry experiences.”

In both Upanisadic and Buddhist accounts, the observation/expe-
rience is mental, but it does not mean that it is not real. Moreover, in
both accounts it seems that the karmic theory (definitely within the
Buddhist account and most likely in the Upanisadic one) is involved.
Finally, in order to support this hypothesis that would read a connec-
tion between the two accounts, the Author would like to highlight a
couple of dichotomous elements present in both traditions.

Starting with the Buddhist exposition of the cuttupapadtanana, it is
possible to note that through the divine eye (dibbacakkhu), the re-
birth of beings in an inferior or superior plane of existence according
to the kamma is observed. The text provides a list of opposite pairs:
cavamane upapajjamane, hine panite suvanne dubbanne sugate dug-
gate (D, I, 82). With this phrasing, it indicates the possibility of degen-
erating (cavamana) in negative conditions (hina, dubbanna, duggata),
or ascending (upapajjamana) in positive conditions (panita, suvanna,
sugata). The negative conditions par excellence are rebirths in hells,
whereas the positive conditions are rebirths in heavens. The suffix
-mana used to create the present passive participle of the verbs ca-
vati and upapajjati might indicate that the action occurs automati-
cally, and the beings involved are just passive subjects of the action.
Therefore, the kamma is clearly understood as a sort of natural law,
which acts automatically at the moment of death, leading to the fol-
lowing rebirth. It makes sense to consider the verb cavati as indicat-
ing a fall from one state to another™ and the verb upapajjati indicat-
ing an ascent towards more elevated states.”™

72 Tattha yada tassa bhikkhuno mamsacakkhussa anapathagatam anto kucchigatam
hadayavatthunissitam hettha pathavitalanissitam tirokuddapabbatapakaragatam
paracakkavalagatan ti idam ripam fianacakkhussa apatham agacchati, mamsacakkhuno
dissamanam viya hoti, tada dibbacakkhu uppannam hoti. (Vism, 428-9)

73 Cf.Johansson 1969, 48; Clough [2010] 2011, 417; Clough 2012, 86. Johansson wrote

about the abhififias that “[sJome of the supernatural forms of knowledge (abhififia) may
be understood as ideations interpreted as real” (1969, 48).

74 Cf. s.v. “cavati” in DOP, 125; BHSD, 226.

75 Asstated by the PED (128) s.v. “upapajjati”, the etymology of upapajjati is a bit con-
troversial since it is not really clear if it derives from upa-vVpad or from ud-vpad. The
dictionary, therefore, highlights as upap- and upp- are almost written in the same way
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Similar dichotomous elements are present in another Upanisadic
passage (BU 2.1.16-20) that involves a person made of consciousness
within the oneiric state. In this passage, it is stated that this per-
son uccavacam nigacchati (BU 2.1.18). Since the compound uccavaca
means high (ucca/ucca) and low (avaca) without specifying anything
else; it is not immediately clear how to translate it. The expression
‘high and low’ could refer to high and low regions (see, for example,
Olivelle 1998, 63), states, worlds. However, it could also indicate
high and low conditions (e.g. in the Sankara’s comment on this com-
pound: utapy uccavacam uccam ca devatvady avacam ca tiryaktvadi,
uccam ivavacam iva ca nigacchati; BUBh ad 2.1.18).7¢ In spite of pos-
sible translations, and likewise the Buddhist account, it is possible
to observe that it involves a movement or a shift and a settlement (ni-
Ygam) in a higher situation or in a lower one. It may be possible that
these two translations are not mutually exclusive because in order
to visit another realm one could assume the life conditions of this
realm. This seems to occur sometimes in the Buddhist texts, which
state often that one of the characteristics of some gods in certain
realms is to have a body made of mind (manomaya) (cf. e.g. D, I, 17),
and so no wonder in S, V, 282 it is stated that the Buddha can visit
the world of Brahma with both the physical body and the body made
of mind (manomaya).

Drawing conclusions from this analysis, it is possible to state that:

1. Buddhist and Upanisadic accounts seem to involve the kar-
mic theory, although in the Buddhist account it is more evi-
dent than in the Upanisadic passages.

2. The action of ‘seeing’ is involved in both traditions and the
experience is as much mental as real. Seeing rebirth accord-
ing to kamma with the divine eye is not very different from
seeing merit and demerits in the dream; both are actions that
take place in the mind, one during meditation and one during
sleep. In these cases, the action of seeing is a mental action,
which, on the one hand, implies being a spectator, and, on the
other hand, implies an all-pervasive experience.

3. Similar dichotomous elements are present in both traditions.
The Buddhist text indicates the possibility of degenerating
(cavamana) in negative conditions (hina, dubbanna, duggata),
or ascending (upapajjamana) in positive conditions (panita,

in Sinhalese script. In any case, both prefixes could indicate an upward direction (cf.
s.vv. “upa-" and “ud-" respectively in PED, 123 and 118).

76 The text formatting has been slightly edited. This interpretation could be also co-
herent with the fact that the previous phrase states that the person made of conscious-
ness may become a great king or a great brahmin (i.e. he experiences a very good and
high condition): tad uteva maharajo bhavaty uteva mahabrahmanah | utevoccavacam ni-
gacchati (BU 2.1.18).

255

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2019, 227-264 ISSN 1125-3789



De Notariis

The Vedic Background of the Buddhist Notions of Iddhi and Abhififia

suvanna, sugata). The Upanisadic account involves a move-
ment or a shift and a settlement (nigacchati) in high (ucca/
ucca) and low (avaca) regions, states, worlds, or conditions
(uccavacam nigacchati; BU 2.1.18).

6 Conclusion

In line with the growing interest in the study of extraordinary capac-
ities within the Indian traditions, this paper has (hopefully) shown
the importance of the comparison between the Buddhist and Vedic
texts with reference to the widespread Buddhist notions of iddhi and
abhififa. At first, the interpretation and translation of these two terms
have been discussed, and despite that the Author has expressed his
preferences with regard to the rendering of the terms into English, he
does not consider his argumentations as conclusive. In fact, it should
always be remembered that a translated word is consistently drawn
from a context and it is translated in order to satisfy a specific au-
dience. Although a certain degree of arbitrariness is acknowledged,
however, there could always be better or worse translations inasmuch
as the context of use of the translated term and the target audience
are taken into account. Therefore, translations such as ‘psychic pow-
er’ and ‘higher knowledge’, for the terms iddhi and abhiffia respec-
tively, may fit the context in which they stand for capacities developed
through the meditative practice and satisfy a broad audience that may
not consist solely of scholars. Nevertheless, translations such as ‘su-
perhuman power’ or ‘success’ for the term iddhi can not be ruled out,
and according to the authors’ preference and/or to the context and au-
dience, could be certainly adopted.

Thereafter, in order to better understand the concepts of iddhi and
abhinfia, some connections with the Vedic texts have been analysed. At
first, the thorny problem concerning the involvement of the body made
of mind (manomaya-kaya) in the execution of the extraordinary capac-
ities was taken into account. Although many scholars sustained that
these kinds of marvellous performances were thought to be performed
through the body made of mind, no one provided strong evidence to
support this thesis. A glance into the Vedic texts that deal with similar
topics has shown that it could be reasonable to believe that the body
made of mind is involved in these kinds of extraordinary performanc-
es. However, it should be stressed that this does not mean that the use
of the body made of mind is mandatory to perform these extraordinary
acts. It is attested, for instance in the Samyuttanikaya, that the Buddha
was able to go to the Brahma world (i.e. the last iddhi) with both the
physical body (catumahabhiutikena kayena, lit. the body composed of the
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four great elements) and the body made of mind (manomayena kayena).”
The investigation within the Vedic texts continued with the analy-
sis of the term ‘divine’ (Pali: dibba; Sanskrit: divya/daiva) since it oc-
curs in the description of some abhififias. It turned out that this use
of ‘divine’ is still in some ways connected with the Vedic one, but it
certainly shows a development (started already in the Upanisads) ac-
cording to which a faculty is called ‘divine’ when it performs a func-
tion in a way that is beyond the normal or average use. Within the Ve-
dic thought, all faculties were connected with a divine power, whereas
in Buddhism it seems that this connection with a power able to affect
the reality was maintained only by the mind, which, once purified,
can improve the range of action of the normal faculties (i.e. seeing and
hearing). The later Theravada exegesis has indeed developed a mech-
anistic explanation in order to explain the sensorial process (e.g the
process of seeing), showing that there was a trend of a progressive
abandonment of the idea that there is a magical or divine power be-
hind the functioning of the senses (and other faculties). Although it is
beyond the aims of the present discussion, it is nonetheless interest-
ing to note that there seems to be a connection with the Max Weber
concept of ‘disenchantment of the world’ (Entzauberung der Welt).™
Finally, the abhifina called the ‘knowledge of degeneration and as-
cent of beings’ (cuttipapatanana) was compared with a couple of ac-
counts involving the oneiric state in the Upanisads (i.e. BU 4.3.7-38
and 2.1.16-20). Some similarities were recovered’ and this fact might

77 Cf. abhijanati nu kho bhante Bhagava iddhiya manomayena kayena Brahmalokam
upasankamita [...] abhijanati kho pana bhante Bhagava imina catumahabhttikena kayena
iddhiya Brahmalokam upasankamita (S, V, 282).

78 “Thus the growing process of intellectualization and rationalization does not im-
ply a growing understanding of the conditions under which we live. It means some-
thing quite different. It is the knowledge or the conviction that if only we wished to un-
derstand them we could do so at any time. It means that in principle, then, we are not
ruled by mysterious, unpredictable forces, but that, on the contrary, we can in prin-
ciple control everything by means of calculation. That in turn means the disenchant-
ment of the world” (Weber [1864-1920] 2004, 12-3). In this regard, it is worth noting
that the Buddhist exegetical account in which the function of seeing is described in a
very mechanistic way occurs within sections that are related to the practice of mind-
fulness (sati), just as in DA, 1, 194 that is part of a section entitled by the editor of the
commentary (Mr. Rhys Davids) as ‘sati-sampajaiinam’, or in MA, I, 262 that is part of
the comment on the Satipatthanasutta (M, 10). Rephrasing the Max Weber’s statement
from a Buddhist point of view we can say that: the bodily and mental process through
which the function of seeing is performed is not part of our average awareness under
which we live. But it is a kind of knowledge that if only we wished to have we could get
it at any time. It means that in principle, then, we are not ruled by mysterious, unpre-
dictable forces, but that, on the contrary, we can in principle be aware of everything
by means of mindfulness.

79 Inthisregard, this case study is in line with the findings of Black (2011), who spot-
ted similarities between the narratives involving the Buddhist character of Ambattha
and the Upanisadic character of Svetaketu.
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justify further speculations. For instance, could there be a connec-
tion between the Upanisadic oneiric state and the Buddhist medita-
tion? It can be argued that the answer might depend on the sources
consulted. Glancing at the Theravada exegesis, it would seem evident
that the action of dreaming and the meditative absorption (jhdna)
would involve a different mental activity and so they would seem in no
way compatible.®® On the other hand, the Upanisadic accounts of the
oneiric state have some details that cannot go unnoticed. For exam-
ple, in BU 4.3.7 the person made of consciousness (vijianamaya), able
to move within the oneiric state, moves across the worlds (this and
the oneiric one) and contemplates them (ubhau lokav anusamcarati
dhyayativa). The verb dhyayati, which has been loosely translated as
‘contemplates’, is from a root vdhyai, just as the Buddhist meditative
absorption state is called jhana, which is in Sanskrit dhyana, and so
is from the same root. Remarkable is also the fact that extraordi-
nary capacities are displayed by the person made of consciousness
in the Upanisadic oneiric state and that in the Buddhist texts a body
made of mind (manomaya-kaya) could be involved in similar kind of
extraordinary performances.

In conclusion, the comparison of the Buddhist notions of iddhi and
abhififia has shown that Buddhism did not come out from impenetra-
ble darkness, but it was immersed into a rich environment of ideas.
Buddhism, just as any historical phenomenon, is in dialogue with the
historical period in which it lives, is influenced and tries to influence
its environment and, therefore, it is part of a historical picture, which
developed in many ways during the flowing of time.

80 A comparison between dreaming and meditating is provided by Harvey (1995,
162-4). Without going into the details of the articulated Theravada theory of mental
process, it is possible to state that during the dream there is a rapid alternation of the
passive state of consciousness called bhavanga and the state of javana, often translat-
ed as ‘impulsion’, whereas during the meditative absorption there is an uninterrupt-
ed sequence of javanas.
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Abbreviations

AU

As

AV
BHSD
BU
BUBh
Ccu
CPD

DA
DA-t
Dhp
DOP
It-a

Kv

MA
MNidd-a
Pati
Pati-a
PED

PU

Pug

RV

SA
SB
Sbhv
SED
TU
Tikap
Ud-a
Vibh
Vibh-a
Vin
Vin-a
Vism
VS

Anguttaranikaya

Aitareyopanisad

Atthasalini (Dhammasangani-atthakatha)
Atharvaveda

Buddhist Hybrid Sanskrit Dictionary (see Edgerton)
Brhadaranyakopanisad
Brhadaranyakopanisad-bhasya
Chandogyopanisad

Critical Pali Dictionary (see Trenckner et al.)
Dighanikaya

Dighanikaya-atthakatha (Sumarngalavilasini)
Dighanikaya-atthakatha-tika

Dhammapada

Dictionary of Pali (see Cone)
Itivuttaka-atthakatha (Paramatthadipant)
Jataka

Kathavatthu

Majjhimanikaya

Majjhimanikaya-atthakatha (Paparicasddani)
Mahaniddesa-atthakatha (Saddhammapajjotika)
Patisambhidamagga
Patisambhidamagga-atthakatha (Saddhammappakasini)
Pali-English Dictionary (see Rhys Davids and Stede)
Prasnopanisad

Puggalapanifiatti

Rgveda

Samyuttanikaya

Samyuttanikaya-atthakatha (Saratthappakasini)
Satapathabrahmana

Sanghabhedavastu

Sanskrit-English Dictionary (see Monier-Williams)
Taittirlyopanisad

Tikapatthana

Udana-atthakatha (Paramatthadipani)

Vibhanga

Vibhanga-atthakatha (Sammohavinodani)
Vinaya

Vinaya-atthakatha (Samantapasadika)
Visuddhimagga

Vajasaneyisamhita
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1 Introduction

Towards the end of the seventeenth century, during the reign of the
Mughal emperor Aurangzeb, a European self-educated doctor estab-
lished himself as a patron interested in the vast possibilities of South
Asian artistic expression. This singular experience resulted in the
creation of two important figurative works. They are known as Libro
Rosso, with court portraits of Indian princes - especially, but not ex-
clusively, of the Mughal dynasty - and Libro Nero, with descriptions of
the manners and the rites of Hindus of the southeastern coast. Nicolo
Manucci, who commissioned these works, was an exceptional figure,
with a remarkable life story and destined for great fame. For several
centuries (the twentieth and twenty-first centuries, with also a brief
parenthesis in the eighteenth) his adventures fascinated scholars, who
devoted to him various publications.*

Manucci was the son of humble spice grinders living in the dark
intricacy of the calli in San Stin quarter, near the Basilica dei Fra-
ri. At the age of fourteen he ran away from Venice in mysterious cir-
cumstances. He went across Turkey, Armenia, Persia and reached
India following in the footsteps of Lord Henry Bard, Viscount of Bel-
lomont, secret ambassador of Charles II, King of England (Irvine
1907, 1: 72-83; Lockhart 1966, 97-104). If we believe Manucci’s ver-
sion of events - the only one we have, since in the sources referring
to Lord Bellomont no hint is made at the young and flamboyant Vene-
tian - they reached Surat, gateway to India, in January 1653 (Irvine
1907, 1: 8-60; Subrahmanyam 2011, 141). As a young immigrant in
search of a job and a career, endowed with extraordinary adaptability
and a remarkable talent for learning local idioms, Manucci soon man-
aged to enroll as an artilleryman with the Mughal. He was later able
to establish himself as a European doctor at the courts of the Indian
subcontinent. Critically for historians, he left one of the most impor-
tant testimonies of any European living in India in the Early Modern
period: the monumental Storia do Mogor, a hybrid of very complex
origins and a work embellished by miniatures made by Indian art-
ists (Irvine 1907, 1: 1xxi, xvii-lxxxviii; Subrahmanyam 2011, 136-72).

The Bibliothéque Nationale de France holds two revealing por-
traits of Manucci, which both show him wearing an Indian dress.
In one of the portraits Manucci is holding an Indian patient’s wrist,
who is probably Muslim, since he is wearing devotional clothes and

This essay is dedicated to the memory of Dott.ssa Orfea Granzotto, librarian at the Sa-
la Manoscritti of the Biblioteca Nazionale Marciana (Venezia) for her invaluable help,
sympathy and generosity.

1 Catrou 1705; Foscarini 1752; Irvine 1907; Gasparrini-Leporace 1963; Falchetta 1986;
Zorzi 1986; De Valence, Sctrick 1995; Subrahmanyam 2011, 136-72; Moneta 2018.
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Figure 1 Bibliothéque Nationale de France, Cabinet des Estampes, Codex OD 45 Rés

(Libro Rosso). Anonymous Indian artist for Nicold Manucci, Portrait of Nicolo Manucci Dressed
inIndian Clothes as Doctor While Holding the Hand of an Indian Patient. Watercolour on paper
with gilded inserts, 1680 ca., 38,5 cm (© BNF)

a turban [figs. 1-2]. Manucci is portrayed in middle age, relaxed in a
precious gold-embroidered Mughal robe and a pair of local coloured
slippers. In the other portrait Manucci is shown collecting medici-
nal plants in a hilly setting. This piece is characterised by strong in-
fluences from Flemish figurative imagery. Manucci himself seems
younger, and sports a long beard and a traditional pakol cap, which
is still used today in the region between Northern India, Pakistan,
and Afghanistan. He also wears an indigo robe and a pair of red and
white striped trousers, essentially the classic Indian kurta pajama.
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Figure 2 Bibliothéque Nationale de France, Cabinet des Estampes,

Codex OD 45 Rés (Libro Rosso). Anonymous Indian artist for Nicolo Manucci,
Nicolo Manucci as Doctor Gathering Medical Plants in a Landscape.
Watercolour on paper with gilded inserts, 1680 ca., 38,5 cm (© BNF)

Manucci commissioned both of these portraits for his books. Some
details in these portraits, particularly in the one where the doctor is
holding the patient’s wrist, may be connected to the wide current of
Indian images that represent European subjects. The bibliography on
this theme is so vast that it cannot be mentioned here, but one detail
that connects Manucci’s portrait to an example of such imagery is so
notable it must be drawn attention to. The traditional Indian cap he
is wearing in the miniature with the patient is very similar to the one
of another European portrayed with his family in a Deccan kalamkari
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fabric kept at the New York Metropolitan Museum and made in 1640-50
(Sardar 2011, 148-61). Wearing Indian clothes was becoming, for Eu-
ropeans, a rather common custom and artists were interested in por-
traying this, often in works commissioned by Westerners. Therefore,
Manucci’s cap is a symbol that characterises him as a socially identifi-
able figure - the ‘firangi’ who adopts Indian attire. We might take the
liberty of considering this detail as constitutive of the very essence
of his condition in the world and his history. Quoting Daniel Arasse,
“within the classic idea of imitation, every detail constitutes, to all ef-
fects, a part of a whole device - the picture - and this latter is built
in accordance to a process of cutting and assembling” (Arasse 1992,
127). Thus, in a work of art the detail establishes the emblem of a de-
vice built in order to make the ‘machine’ of representation visible (127).

2  Travelling Books and Wandering Firangis:
Flight from the Deccan, Escape from Golconda

Between 1682-84 and 1686 Manucci embarked upon a new phase of
his life, first serving as a young artilleryman at the court of Dara Shi-
koh, during the violent war of succession to the throne, and later as
the trusted surgeon of Prince Muazzam-Shah Alam, at the courts of
Delhi, Lahore and Aurangabad. In those years, it can be argued, he
became a ‘cultural mediator’ through art: a delicate and complex role
that he was able to play due to his position as a traveller, a patron,
and an interpreter of the Indian culture. In order to become a cultural
mediator in the field of art (a designation we can only give to Manuc-
ci in the light of following centuries), however, Manucci had to first
become a political mediator. A political mediator, or, more precise-
ly, an ‘agent’ between the Mughal empire and the European powers
settled in coastal India. Here a brief summary of the political events
in which Manucci became involved will be traced.

In 1683 Emperor Aurangzeb had planned to besiege the city of
Goa, in order to launch an attack from there on the territories of
Shambaiji, first son of the famous warlord Maratha Shivaji, who had
died in 1680. Realising that the army of Prince Muazzam-Shah Alam
was threateningly advancing on the heights over Goa, the Portuguese
promptly sent a messenger to the Mughal sovereign, in a desperate
attempt to negotiate peace (Irvine 1907, 2: 272-3). Here Manucci en-
tered the game. He was recruited by the Portuguese with the prima-
ry goal to turn the awful situation in their favour. He was escorted
to the fortress of Santiago, near Goa, with a letter signed by Muaz-
zam-Shah Alam. The negotiations were successful. The Portuguese
allowed the Mughal army to pass out of the city centre, on the condi-
tion that they did not ransack their territories. In turn, the Mughal
army could besiege and continue the war against the Marathas. Ma-
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Figure 3 View of the Golconda fort,
photo by the Author (© G. Dubbini)

nucci proved to be a diplomatic success. Shortly thereafter, he was
appointed a Knight of the Order of Santiago by the Portuguese, an
important noble title which brought him a great deal of money and
prestige (Irvine 1907, 2: 282-3).

After this experience Manucci decided he did not want to continue
living in the Indian Muslim courts as a hakeem firangi (foreign doc-
tor). He wished instead to seek fortune elsewhere. He dared to con-
fess his wishes to Prince Muazzam-Shah Alam, who reacted rather
despotically and continued to demand his services as a court doctor.
In response to this refusal, Manucci ran away.”

It is believed that Manucci commissioned and assembled his first
artistic work, the Libro Rosso, prior to his departure from the court
of Prince Muazzam-Shah. Between 1678 and 1682, his career was sta-
ble, and he had access to the Mughal Prince’s library in Aurangabad.
For greater accuracy, pages of the manuscript kept at the Biblioteca
Nazionale Marciana in Venice (Ms. It. VI 134=8299), in which Ma-
nucci reports the adventurous vicissitudes of the Libro Rosso minia-
tures in first person, will be quoted. They are short fragments, which
scholars have rarely taken into account so far.

2 Venezia, Biblioteca Nazionale Marciana (BNM), Ms. It. VI 134 (=8299), cc. 154v-155r.
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Figure4 BNF, CabinetdesEstampes, Réserve Od 44 f.46.
Anonymous artist, Emperor Aurangzeb at the Siege of Golconda.
Watercolour on paper-gouache, 1690 ca., 45 X 32 cm (© BNF)

Coming from my escape, I had my books sent away from the field
by my trusted spies, who walked with no fear, allowing me to car-
ry with me many golden rupees.?

3 BNM, Ms. It. VI 134 =8299, cc. 154v-155r. The translation into English is made by
the Author.
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This excerpt shows that every time he moved, Manucci took care to
have his manuscripts sent away: among them there might have been
the Libro Rosso, the work that had absorbed so much of his energy.
Then the Venetian fled to Golconda, the opulent fortress and capital
city of the Qutb Shahis and their sumptuous kingdom. Manucci arrived
there aware that, once he had reached the domains of the Golconda sul-
tans, he would be safe, because he would be outside the Mughal terri-
torial jurisdiction. However, he could not imagine what would shortly
happen to the kingdom that kept the world’s principal diamond mines.

In 1686-87, after several months of siege, and in blatant transgres-
sion of the diplomatic relations that for centuries had guaranteed the
reciprocal state of non-aggression between states, Aurangzeb con-
quered both Bijapur and Golconda. These historic events were un-
precedented, because both states paid the tribute to the sovereign.
The campaign against the kingdom of Bijapur and its ‘puppet king’,
the fifteen-year-old Prince Sikander, last king of the Adil Shahi dy-
nasty, was a particularly dishonourable action by Aurangzeb. After
the conquest of Bijapur, the emperor turned his attention to Golcon-
da and its fortress [figs. 3-4]. In 1687 Aurangzeb’s troops laid ferocious
siege to the city. Golconda resisted for months, until, in September, a
traitor opened the eastern gates, allowing the besiegers to break in
during the night (Richards 1975, 46-51; Sardar 2007, 171; Richards
1993, 221-2). The sovereign of Golconda, Abul Hasan, surrendered to
the Mughal troops and was imprisoned in the fortress of Daulatabad
until his death. The events mentioned above marked the end of the
dynasty and the state of Golconda became part of the Mughal em-
pire. After conquering the territory and taking the substantial boo-
ty of the fortress of Golconda (over 60 million rupees in golden and
silver coins), the noble Qutb Shahis were enrolled in the local army
and administration (Richards 1993, 222).

Meanwhile, Manucci had promptly escaped, and in so doing he be-
came one of Prince Muazzam-Shah Alam’s most wanted fugitives. The
prince demanded that the Venetian be sent to him, along with trib-
utes in the form of elephants, jewellery and weapons (Irvine 1907, 2:
294). However Manucci, with his usual shrewdness, had managed to
flee from Hyderabad-Golconda when Aurangzeb’s troops were near-
ing the city. Had he been captured and accused of high treason, he
would possibly have been sentenced to death. Instead, Manucci fled
Hyderabad around March 1686, carrying with him the Libro Ros-
so miniatures - his own work under his arm, we might say. After his
daring escape, he eventually managed to reach Madras, an English
maritime enclave on the southeastern coast. He stayed there until
his death, living an altogether quieter life in Madras and Pondiché-
ry, devoting himself to culture, art, and medicine. In the light of the
historical events related above, it is now important to examine the
facts connected to Libro Rosso.
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3  Making and Unmaking Libro Rosso

Codex 45 Rés of the Bibliotheque Nationale de France, entitled
Histoire del’Inde depuis Tamerlank jusqua Orangze par Manucci (A
History of India from Tamerlane to Aurangzeb by Manucci) and com-
monly named Libro Rosso [fig. 5], currently contains fifty-six figures.
The pictures of the sovereigns characterising this collection were
commissioned by the Venetian to a group of Indian artists led by
Mir Muhammad, librarian of Muazzam-Shah Alam at Aurangabad,
a figure unknown to scholars®. We know that Manucci had thought
of the pictures as figures to be assembled and accompanied by an
explanatory text, which would interpret them according to his ide-
as and, obviously, according to his biases. According to his own dec-
laration, it appears that Manucci did not feel comfortable (although
he lived there for a long time,) either with the Mughals or with the
‘Gentiles’ - the term by which the Europeans would define the Hin-
dus, differentiating them from people of Muslim religion.

The style of the sovereigns’ portraits, both Muslim and Hindu, is
hard to define. It could be attributed to that of the school of minia-
tures in Aurangabad, where they were made. Otherwise, they could
be connected to the stylistic influence of the Indian bazaars of the
Golconda school (Kruijtzer 2010, 161-82). Manucci’s cultural com-
pass (and the one represented by his books) was that of bazaars, and
of the people’s perception of the powerful; a compass that had only
limited access to the matters of the court, unlike what the Venetian
would claim (Subrahmanyam 2011, 170).

In this way his works are rather different from those of Tavernier
and Bernier, other famous travellers across India at that time (170-
1). The French doctor Frangois Bernier, a rival of Manucci, as Paul-
ine L. Scheurleer has recently pointed out, offered through his work
an interesting description of court painting, of the portraits of the
emperor and of the highest rank officials, and of bazaar typology of
painting. Using Bernier as a source of support, it is possible to argue
that some local artists looking for patronage among both Hindus and
Muslims could accept occasional jobs on the basis of their availabili-
ty and even for short periods, complying with the tastes and the aes-
thetical principles of different clients, many of whom were foreign-
ers (Lusingh Scheurleer 2017, 44). Bernier and Tavernier were of a
higher cultural level and had greater cultural access than Manucci,
and they did not commission Indian artists to produce their works.

While analysing the paintings Manucci commissioned, one sure-
ly meets with a minor genre of Deccan painting. As Mark Zebrowski

4 Paris, Bibliotheque Nationale de France (BNF, Libro Rosso), Codex 45 Rés, Histoire
del’Inde depuis Tamerlank jusqua Orangze par Manucci, f. 1v.
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Figure 5 Paris, Bibliothéque Nationale

de France, Cod. OD 45 Rés. Red cover

of the Libro Rosso by Manucci and his artists.
Inthe centre of the cover the Lion of Saint Mark
canbeseen. Itiscircled by four gilded eagles,
i.e.the symbol of Napoleon Empire. These were
executed after theillustrated book was taken
from the Saint Mark Library in 1797 by Brumet,
Napoleon’s High Commissioner for Venice (© BNF)

has cleverly argued, this was, however, the result of the extraordi-
nary cosmopolitism of the region, which was composed, ethnologi-
cally and culturally speaking, not only of Muslim Indians and Hin-
dus, but also of wide and powerful communities of Turks, Persians,
Arabs and Africans, settled in the courts together with merchants,
holy sufis, and generals - all generous patrons, who financed paint-
ers and calligraphers (Zebrowski 1983, 9). In those courts the milieu
was certainly multicultural, undoubtedly characterised by a Shiite
predominance, whereas the other ethnicities and cultures fed on the
dialogue between Hindus and Sunnis and Africans and Afghans, and
the central power developed a strong Iranian influence thanks to the
good relations with the Persian Safavid empire (Zebrowski 1983, 9).
Therefore, the Deccan became, at least until the 1687 Mughal con-
quest, a huge patronage centre, crucial for the developing of court
arts, where miniatures and calligraphy had great importance in re-
lation to power (Zebrowski 1983, 9).

Manucci could gain his own space in the patrons’ circle, although,
as a doctor, his economic power was limited (Manucci’s financial for-
tunes went up and down at various points in his life). In spite of this
condition, he managed to finance a singular and noteworthy picto-
rial cycle. The case of Manucci - a European playing the role of pa-
tron to local Indian artists, unconventional in the domineering social
structure - is almost unique for that time. Patronage of local artists,
then, was not the prerogative of the sovereign or of his aristocratic
circle, but of anyone having the skills and the money to plan and fi-
nance these types of artistic enterprises.
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If we consider the textual references in Libro Rosso and in the
works of some contemporaries, we can argue that these pictures were
commissioned in Aurangabad. It is more likely, then, to connect them
to the local school of miniatures, rather than to Golconda’s (Krui-
jtzer 2010, 161-82). But it is highly improbable (if not even impossi-
ble, considering the historical facts) that Manucci commissioned the
portraits of the princes when he was living as a fugitive in Golcon-
da-Hyderabad. To obtain miniatures from Indian artists, a Europe-
an had to settle in a court, with the approval of his patron, and had
to have much time, if not years, to gather and lead a team of Indian
miniaturists and to become the interpreter of their works. In fact he
escaped towards Golconda in 1686 (Moneta 2018, 162).

The creation of Libro Rosso must have taken place in the Deccan,
where Manucci lived for a long time, even if it may have been finished
(for example, as far as the captions are concerned) in the European
enclaves of the southeastern coast. Another declaration included in
Manucci’s work affirms this belief, so it merits quotation in its en-
tirety. Manucci himself states that he commissioned the pictures for
Libro Rosso in a Mughal court.

Before leaving the Mughal kingdom, I commissioned [...] all these
portraits of kings and princes, from Tamerlane to Aurangzeb, and
of the latter’s children and grandchildren.®

This fragment offers motives for discussion. The first and primary
one, to which scholars have strangely never given sufficient weight,
is that Manucci did not collect the paintings, but he commissioned
them to Indian artists and assembled them before leaving the Mughal
kingdom. The Mughal kingdom could therefore not be Golconda, cap-
ital city of the Qutb Shahis. Moreover, this can be confirmed by the
style of painting, as well as by the fact that the Deccani Mughal court
where Manucci stayed longer was certainly Aurangabad, during the
years 1678-82.

It seems that the jigsaw is taking a clear and stable shape. We can
also realise that paintings similar to the Venetian'’s are to be found in
a European-influenced milieu - if not of patronage, of collecting prac-
tices and stylistic similarities. Some plausible comparisons between
Manucci’s Libro Rosso miniatures and some contemporary Deccan
paintings can be made, which is significant.

An album at the Rijkmuseum in Amsterdam offers a first good
point of comparison with a similar work by a provincial Mughal atel-
ier. It was created for a Dutch collector and is very similar, in subject
and style, to the miniatures commissioned by Manucci. It is the Wits-

5 BNF, Libro Rosso, f. 1v. The translation into English is mine.
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Figure 6 Amsterdam,
Rijksmuseum, Witsen Album.
Anonymous 17th-century

Indian artist, Portrait of the
Emperor Aurangzeb with Hailoo.
Watercolour on paper, 1686 ca.,
61 mm x308 mm (© Rijksmuseum)

en Album [fig. 6] (Subrahmanyam 2011, 152 fn. 48; Lusingh Scheurleer
1996, 167-254; Forberg 2016, 213-47; Kruijtzer, Lusingh Scheurleer
2005, 48-60). It is named for collector Nicolaes Cornelisz Witsen who
was a wealthy patrician of the Dutch Republic, mayor of Amsterdam
and administrator of the VOC, the Dutch East India Company.

A portrait of Emperor Aurangzeb in the Witsen Album had a clear
stylistic influence on a picture of the old sovereign in Manucci’s Li-
bro Rosso. In both miniatures [figs. 6-7], the almost ascetic sternness
of the emperor, a fervent Muslim, is highlighted: Manucci’s artists
portrayed him on horseback and wearing an immaculate white robe
while in the Witsen miniature he is shown standing. Since this pic-
ture is accompanied by a text, it is clear that it was commissioned
for a European market (Lusingh Scheurleer 1996, 167-254). In both
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Figure 7 Paris, Bibliotéque
Nationale de France, Cabinet

des Estampes, OD45 (Libro Rosso),
f.13r.Anonymous 17th-century
Indian artist for Nicold Manucci,
Aurangzeb. Watercolour on paper,
1680ca.,38,5cm

(©BNF)

pictures, the one commissioned by Manucci and the other collected
by Witsen, Aurangzeb’s gestures are remarkably graceful. In one of
the portraits, he smells a white flower with an absorbed expression
and, concentrated on the scent, his thoughts seem far from the mun-
dane realities of life.

Along with the miniature of Aurangzeb created for Witsen, anoth-
er page of Manucci’s Libro Rosso deserves comparison with a differ-
ent work in the pictorial style of the Deccan. This is the miniature
portrait of the Adil Shahi dynasty [fig. 8] (Subrahmanyam 2011, 152
fn. 52). This dynasty of kings governed the city of Bijapur from 1498
to 1686, the year of Aurangzeb’s conquest. As shown in the picture,
the dynasty’s power is expressed by the figure of Yusuf Adilshah, who
reigned from 1489 to 1509 and patronised court customs and visual
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Figure 8 Paris, Bibliothéque Nationale de France, OD 45 Rés, Cabinet des
Estampes (Libro Rosso), f. 38. Anonymous 17th-century Indian artist, The
Household of Bijapur. Watercolour on paper, 1680 ca. (© BNF)

and literary culture of Persian influence (Zebrowski 1983, 60). The
word “ISOF” is visible, which connects this picture to Yusuf in Ma-
nucci’s miniature.

Manucci’s anonymous artists represented the dynasty of Bijapur
on a green background without the Flemish influences on the land-
scape that characterized the Venetian’s miniature self-portrait. The
nine sultans of the Bijapur dynasty are all portrayed here, and on
the far right of the painting there is the last sovereign, the adoles-
cent Prince Sikander, deposed by Aurangzeb. This image of Manuc-
ci’s is marked with a Roman figure, which refers to an accompany-
ing caption.

Now we trace a comparison with a miniature held at the New York
Metropolitan Museum, portraying the royal house of Bijapur [fig.9].The
work has many similarities to Manucci’s, and in particular to the im-
age of Libro Rosso, and may be used as an interesting term of com-
parison. In the MET picture, the sovereign Yusuf'is receiving the keys
to the kingdom from Ismail, the Iranian founder of the Persian Safa-
vid dynasty, follower of Shiism [fig. 9] (Zebrowski 1983, 150). He is sit-
ting on a splendid golden throne and is receiving a golden key, sym-
bol of royalty. His turban is undoubtedly Iranian. As Zebrowski has
affirmed, this painting reveals a clear purpose: to highlight the Shiite
belief in the dynasty, in blatant contrast to the values and the religion
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Figure 9 New York, MET, Kamal Muhammad and Chand Muhammad.
The House of Bijapur. Ink, opaque watercolour, gold and silver on paper,
1680 ca. 41,3 x 32,5 cm. Photo by the Author (© MET)

of the new Mughal emperor, Aurangzeb - an uncompromising Sunni.
According to Zebrowski, the MET painting is the most important work
created during the reign of young Prince Sikander (Zebrowski 1983,
150). It was commissioned for the king from two artists, Kamal Mu-
hammed and Chand Muhammed, and the attribution is confirmed by
an inscription in Persian on the left side of the picture (Haidar, Sard-
ar 2015, 154). Aspects pointed out by the curator of the Metropolitan
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Figure 10 New York, MET, Kamal Muhammad

and Chand Muhammad. The House of Bijapur. Ink,
opaque watercolour, gold and silver on paper,
1680 ca. 41,3 x 32,5 cm. Detail from the same image
showing a European vessel, probably Portuguese
or Dutch (photo by the Author) (© MET)

Museum, Navina Haidar - the overlapping perspectives and the stair-
case on the bottom, leading, with no architectural support, to the court
carpet - encourage further observations. The rocks in the background
appear to be very similar to those of Manucci’s miniature portraying
Prince Shah Alam hunting for deer, as well as to the backdrop of the
Venetian's self-portrait as a doctor. This scenery, however, shows some
features which are undoubtedly related to Flemish paintings, both in
the buildings and in the geological landscape, and reveals a mixture
of Mughal pictorial influence with the same European subject. Indeed,
as Navina Haidar has pointed out, the scene aims at demonstrating,
through the landscape, the power of the last Bijapur dynasty on the
earth and on the sea, which was actually vanishing. The ship in the
background is a Portuguese or Dutch caravel, reminding us of the by
then strong Western influence on the internal questions of the Indian
states [fig. 10] (Joshi 1939, 162-9; Overton 2014, 233-64). The carpet,
with flower patterns inspired by local flora, is identical to the one in
Manucci’s picture, as well as the staircase at the feet of the carpet it-
self (in Manucci’s image, however, the perspective is more complete);
in both works one can see, on the foreground, three court servants;
in both, the figure on the bottom right is flanked by a horse. The main
difference between the two pictures is that, in the MET one, aure-
oles - symbol of regality - are missing, whereas they are present in the
work commissioned by Manucci. As to the aureole, a recurrent theme
in Mughal painting, which marks the difference between the two pic-
tures, other aspects may be pointed out.

The Vatican Apostolic Library holds a collection of Mughal paint-
ings that greatly precede Manucci’s works, dating back to between
1628 and 1659, on the basis of the dates appearing in the caption of
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Figure 11 Rome, Vatican Library, Cod. Barberini Orientale nr. 136, f. 11. Anonymous
17th-century Indian artist, Genealogy of the Emperor Jahangir.
Miniature on a gouache technique on paper (© BAV)

Figure 12 Rome, Vatican Library, Cod. Barberini Orientale nr. 136, f. 10. Anonymous 17th-
century Indian artist, Genealogy of the Emperor Shah Jahan. Incomplete drawing,
miniature on a gouache technique on paper (© BAV)
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the pictures, studied by Otto Kurtz in the 1960s [figs. 11-12] (Kurtz
1967, 251-71, 253; Subrahmanyam 2011, 152 fn. 49). In the collection
there are some incomplete ‘round’ portraits of Mughal power (Kurtz
1967, 252). They come from a little volume, kept in a restored lac-
quer casing, with Indo-Persian decorations, although it was made in
Europe (252). The following inscription is evident: Collection of Chi-
nese Drawings and Miniatures. Ten drawings, fifteen miniatures VII
80. The erroneous attribution “Chinese drawings” in the nineteenth
century was rectified and the miniatures were attributed to the age
of the greatest grandeur for Mughal India and its empire, as the in-
scriptions in Persian from the era of Jahangir and Shah Jahan testify
(252). Otto Kurtz pointed out that the album in the Vatican collection
is not one of the refined Murraqga’ (Mughal court imperial albums) the
Europeans loved collecting, but rather a collection of sketchy por-
traits - an artist’s sketchbook, gaining strength from its own incom-
pleteness, that satisfied the taste of the noble Barberini, who were
clearly interested in Asia and Oriental scenery (252).

We should now return to Southern India at the turn of the seven-
teenth century, where Manucci lived in a territory between French,
English and Portuguese domains. Another declaration, by a South-
ern Indian Discalced Carmelite friar will be given here.® His report,
consulted and copied down in the Vatican Apostolic Library, offers
some interesting information on Manucci’s work as a patron, but al-
so on the European enclaves in coastal India. The work is useful for
contextualizing Manucci’s second work of patronage, the so-called
Libro Nero, which treats of Hindu customs and traditions.

4  The Friar and the Doctor: Voyage in the European
Enclaves of Southern India

«His state, a picture of the golden age,

So oft the subject of the Bard and Sage;

When men united in a friendly band,

And Truth presided o’er the guiltless land.

Of Christian tenents little trace remains;

Two chapels only grace these verdant plains»
(Irwin Eyles, Saint Thomas Mount, a Poem, 1774)

On the afternoon of May 8th 1699, the Discalced Carmelite friar
Francesco Maria di San Siro (born Antonio Gorla) was in Madras,
the main commercial centre of the East India Company in Southern

6 Rome, Biblioteca Apostolica Vaticana (BAV), Itinerario Orientale in cui si contengo-
no varie notizie della Turchia, della Persia, di una gran parte delle India. Fatto, e com-
posto da un religioso converso dell’Ordine de Carmelitani Scalzi... Ms. Borg. lat. 317.
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India.” He had made a long journey, very similar to the one Manuc-
ci had made almost fifty years before.® The journey had taken him to
Smyrna, in Turkey, then to Constantinople where he stopped briefly,
to Trebizond, to the Kurdish regions of Erzurum, on to Tabriz, and
then to Isfahan (capital of Safavid Persia), where he stayed for a con-
siderable period of time. In 1696, some of the most important Chris-
tian missionaries in Asia had settled there and a Carmelite had been
named bishop (Pagano 1998). From Isfahan, Gorla had travelled, fol-
lowing a caravan, along the deserts of Southern Iran, and had em-
barked at Bandar Abbas, on the Strait of Hormuz. He then finally
reached the coasts of the Subcontinent.

When he arrived there, the area of Madras was an important mer-
cantile centre controlled by the English. The city had many jurisdic-
tions and was part of the manifold and politically diverse identity of
the coast. A few kilometres from Madras there was another signifi-
cant Portuguese settlement, definitely declining at that time: the for-
tified city of Sdo Tomé. Not far from both, the boundless territories
of the Mughal empire.

The harbour of Pondichéry, administered by the French East In-
dia Company, 150 kilometres south of Madras following the coast,
was in the neighbouring area. It was then a thriving French enclave,
founded under Minister Colbert’s instructions - a city with a regular
urban plan and a prosperous harbour (Suali 1940, 1: 255). At the end
of the century, the exclusive power of the Dutch - as had happened
with the Portuguese some years before - was progressively decaying
in favour of the English. The commercial and military competition in
India had been replaced by two ferocious rivals: the British and the
French. These two powers, especially the East India Company had
almost definitely expelled the Dutch from the eastern coast of India
(Margolin, Markovitz 2015, 178; Colli 2016, 50-1).

The area between Madras and Sdo Tomé, with which Gorla had en-
tered into contact for the first time, has been defined by the histori-
an Sanjay Subrahmanyam “an irregular urban complex” and a “hy-
brid city” (Subrahmanyam 2001, 221-39, 224-5). It is in Madras that
the terms “White Town’ and ‘Black Town’ are used almost for the

7 BAV, Ms. Borg. lat. 317, c. 335.

8 The Author followed the footsteps of Nicolo Manucci from Venice to Croatia and
Greece, and then to Izmir (Smyrna). The itinerary continued across Turkey, Armenia
and Iran until Bandar Abbas and Hormuz Island. The Author and his colleague, pho-
tographer and academic Angelica Kaufmann, followed this itinerary between July 2015
and December 2016. It resulted in more than 10,000 km on caravan routes, crossed by
private and public transports through Turkey, Georgia, Armenia and Iran during very
tense geopolitical times for the Middle East. It was the first expedition ever conduct-
ed tracing ‘young Manucci’ itinerary, resulting in three photographic exhibitions be-
tween Venice and Milan. It included also a section tracing Manucci’s partial itinerary
in central and northern India.
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first time in the language of urbanism: they refer to an Asian city, as
to its physical organisation, but actually administered by the Euro-
peans. These terms contribute to marking the first evident separa-
tion between ‘white’ communities - English merchants, functionar-
ies, and officers in Madras - and the Indians, who were diverse as to
religion and traditions, and constituted a highly heterogeneous so-
cial and cultural melting pot (Nightingale 2012, 47-58).

Far from the centre of Madras, to the south, near the famous Saint
Thomas Mount, a sort of free zone existed. Gorla had decided to reach
it, “three leagues far”, because he knew that a rather influential Ital-
ian had chosen to live there.® The hill where this man lived has main-
tained its Tamil name, Parangi Malai, which means ‘the mountain of
firangis’ (the Persian word meaning ‘foreigners’) (Harris 2015, 274-
5; Irvine 1907, 3: 73) [figs. 13-14].

According to the European tradition, Saint Thomas, after evan-
gelizing Malabar and Coromandel coasts in the second half of the
first century AD, was martyred at the very feet of the mountain: the
sanctuary held the stone on which the Christian saint had been killed
by the Indians (Subrahmanyam 2001, 229). Besides being a pilgrim-
age stop for travellers, in the second half of the seventeenth centu-
ry the slopes of the mountains became one of the Europeans’ favour-
ite places for refreshment - especially for the English officers of the
East India Company, who found there an easy escape from the suffo-
cating heat of Madras, as well as some land to be cultivated thanks
to the excellent microclimate (229). Other foreigners also lived there.

From Gorla’s report we learn that he met a man with a bizarre
and adventurous past.

After lunch, I wanted to go to Saint Thomas mount, where a Vene-
tian doctor lived. His name was Signor Nicolao Manucci. Forty-eight
years after his arrival in India [...] he had retired three leagues far
from Madrastapatan, under the Great Mogul’s jurisdiction. He had
bought some land there and had built a Persian-like palace.*®

Here we find the former Venetian described as a fugitive again. He
had settled in that ‘free zone’, at the furthest borders of Shah Alam’s
territories, in order to flee from the prince and his emissaries. The
prince, whom Manucci had served for a long time in Lahore, Delhi,
and Aurangabad, had become emperor some years before, after his
father Aurangzeb’s death in 1707, taking the dynasty name of Baha-
dur Shah I. He did not stay long on the throne, because he died of an

9 BAV, Ms. Borg. lat. 317, cc. 335-337.

10 BAV Ms. Borg. lat. 317, cc. 335-337. The translation into English is made by the
Author.
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Figure 13 Venice, Gianni
Dubbini’s private collection.
Frangois Valentijin, Mount Saint
Thomas and Plan of the City

of SGo Tomé. Dutch engraving,
1726,45 % 23 cm. Photo by

the Author (© G. Dubbini)

De Stad 87 THOME .

illness, rather young, in 1712, during a sojourn in Lahore. His fear-
some father, on the contrary, had died in his eighties, and during his
last years had shown a strict spiritual adherence to Islam. The fact
that Shah Alam died of an illness - without Manucci as his doctor - is
an ironic fate for the young Indian sovereign, one of the last Mughals
to maintain effective power over his empire, fragmented as it was by
wars, crises and revolts.

After arriving in that coastal area, Manucci felt safe. The place
where he had settled was very close to the territories administered
by the English of the East India Company and the Europeans of the
coastal enclaves, with whom he would have privileged relations - es-
pecially with the leaders of the Madras merchants’ company, as well
as with the officials of the French East India Company.

Manucci had managed to re-establish his role as a ‘political me-
diator’ with the English. In 1686 he had been ordered by the gover-
nor of Madras, William Gyfford, to negotiate with the parties as to
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Figure 14 London, The British Library. James Hunter,

AView of Mount Saint Thomas Near Madras. Coloured aquatint
from Picturesque Scenery in the Kingdom of Mysore,

London, W. Bulmer for E. Orme, 1805 (© BL)

some Mughal assaults against the East India Company factories in
Bengal, at Hugli (Irvine 1907, 3: 90, 92-3). As a mediator between
the Mughal governors of Arcot and the British, Manucci had be-
come a member of the Madras elite (Subrahmanyam 2001, 232). He
was also on very good terms with Frangois Martin, the first general
governor of Pondichéry, which he had founded in 1673 (Froidevaux
1932, 193-216). However, he longed for stability, to be able to face
old age serenely, after years and years of adventures and sudden dis-
placements. On October 24th 1686, he married the widow of Thom-
as Clarke, an English translator. The bride’s name was Elizabeth
Hartley Clarke: she was a Catholic, probably of Portuguese origins
(Archer 1970, 104-13, 105).

We should now go back to 1699, to Gorla’s text and to his travel
notes. His description of Madras, which the Author copied down in
the Vatican document, can easily catch the image of the identity of
the city and of its commerce: Madras was then a political, military
and administrative centre, vital for the East India Company, which
operated important relations with its commercial stations in Bengal
from there. At the turn of the century, the city probably had at least
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a hundred thousand inhabitants - a remarkable figure for a fortified
mercantile settlement (Prakash 1998, 148). Here is Gorla’s report:

Only one league far from Sdo Tomé there is the city of Madrasta-
patan, governed by the English, who built a farm there. [...] Ves-
sels from every nation arrive there, particularly Armenian, Mus-
lim, Gentile and English. The English govern the city and have
business in Manila, China, Siam, Bago, Bengal, Achem [,] Surat,
Persia, Mecca [...]. The ships set off and land every day: the city is
inhabited by English people, Armenians, French people, Malabar
Christians, Gentiles and Muslims, and [ met some Italians there.**

He praises the European architecture and the urban structure, likes
the military architecture and highlights the differences among the
several areas and the several inhabitants, emphasising the multicul-
tural nature but also the segregation of the place. In this report, Gor-
la’s sharpness and spirit of observation are very evident. He shows
the same qualities in his accounts of meeting Manucci at the feet of
Mount Saint Thomas: this testimony is fundamental to understand-
ing the Venetian’s artistic work in the area. Gorla stayed at Manuc-
ci’s house and reveals important aspects of his host’s work.

While I was staying there, he was writing a History, divided into
three volumes in folio, about the empire of the Great Mogul, its
times of peace and its times of war, beginning from 1655, when
he had arrived in India. He gathered in his History sixty figures
of princes of the Great Mogul’s dynasty, beginning from the great
Tamerlane, the founder of the empire, and of all the Gentile princ-
es, the Generals, and the main ministers of the court that he had
met. The figures had been taken from the original portraits in the
house of the King. [Manucci] had gathered them from Prince Shah
Alam’s library, paying much money, thanks to a friend of his, an of-
ficial. He wanted to insert them in the final version of his Histo-
ry. I think this work will be much admired in Europe, being a cu-
rious and rare one.*?

Here Gorla allows us to guess that he saw Libro Rosso, possibly inside
Manucci’s house. This is a crucial report, both to date the work - as a
terminem ante quem - and for the rare judgement of a contemporary.
This passage confirms that Manucci fled the Mughal territories car-
rying with him his album of miniatures. This fact is also confirmed

11 BAV, Ms. Borg. lat. 317, cc. 350-352. The translation into English is made by the
Author.

12 BAV, Ms. Borg. lat. 317, c. 339. The translation into English is made by the Author.
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in the preceding documents and it is likely that Manucci wrote the
captions for the pictures exactly there. In the context of European
accounts of Southern India’s Hinduism, Gorla’s (purely textual) work
is useful because it has many analogies with Manucci’s, and, it is be-
lieved, may have been influenced by him. It is very likely that Manuc-
ci saw in person some of the scenes he ordered the Indian artists to
represent in Libro Nero, in the most realistic way. Before analysing
these issues,a description of Libro Nero, of its composition, its style,
and its modes, will be given.

5  OfHindus, Ascetics and Temples: Unveiling Libro Nero

While moving to and from different coastal towns and exploring Hin-
du territories, Manucci planned and commissioned his last artistic
work to another group of Indian artists, this time artists of the Ma-
dras area. Libro Nero is not easily classifiable within a definite gen-
re of Indian art: it mediates between the European culture of textu-
al interpretation and the figurative culture of the southern region of
the Subcontinent. This pioneering work is highly syncretic: combin-
ing influences from textiles, manuscripts, print culture, and paint-
ing as well as from varied Indian and European styles and cultures.
This form finds correspondences with the political, territorial, cul-
tural and urban identity of its time (Subrahmanyam 2001, 236). We
will see below how this happened.

Libro Nero is a voluminous manuscript, richly illustrated with six-
ty-six drawings, and is held at the Biblioteca Nazionale Marciana of
Venice: Codex Ita. VI. 136 (=8300). Its name derives from the dark
colour of its cover [fig. 15]. It is a collection of pictures, almost al-
ways accompanied by captions in Italian and in French. This work
remained in Venice, where it can be consulted today, because in 1797
it was considered by Brumet, Bonaparte’s commissary, a minor work
in comparison with the collection of Mughal miniatures in Libro Ros-
so (Zorzi 1990, 65).

Libro Nero is definitely different in theme from the preceding
work, commissioned some years before. Indeed, it is a collection of
ethnographic figures that offers information on the habits, costumes,
and rites of the Hindus, their cosmology and their religion, their
traditions, their cultural processions, their sacrifices, the marriag-
es in the several castes, and the ascetics’ rites. The ethnographic-
didactic commitment, already evident in Libro Rosso, is even more
accentuated in Libro Nero, even if one can also find Manucci’s un-
flattering prejudices against the Gentiles - the European term for
the Hindus - that are very strongly expressed here (Subrahmanyam
2011, 165-168). However, Manucci’s ethnocentrism and racism should
be interpreted in the light of the mentality of his age; in spite of his
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Figure15 Venice,Biblioteca Nazionale Marciana, Codex
Ita VI 136 (=8300), Libro Nero. The dark leather cover of the
Manuscript explainsits Italian name, Libro Nero, meaning
‘Black Book’ (photo by the Author) (© BNM)

author’s embarrassing deprecative opinions, the work is, in its com-
plexity, a pioneering figurative treaty of Indian ethnography. More-
over, it is significant for its still valid and accurate representations,
which can be confirmed today by reflections of the practices he re-
cords in the complex mosaic of present-day Indian society. It is some-
thing of a tour de force in the figurative culture of southern India,
and in particular of the coastal region between Karnataka, Andhra
Pradesh, and Tamil Nadu.

The illustrations and the captions ordered by Manucci form a cul-
tural synthesis made by a European, with the purpose, controversial
and yet unequivocal, of cultural comprehension and of an attempt at
interpretation which could explain Indian culture to European con-
temporaries. In all the representations gathered in the work there is
a very close relationship between text and picture, which confirms
the role of Manucci as an interpreter, a patron and an executor. He
worked next to local artists as well as to scribes for the writing of
the texts; he did not only collect the pages for the work, but he al-
so commissioned them according to his own purposes, his cultural
agenda, and his instructions.

The figurative nature of Libro Nero is, as it was mentioned above,
multiform. At the beginning we find the main deities of the Hin-
du pantheon, such as Brahma, Vishnu, Shiva (Rudra), and Ganesh
[figs. 16-17]. Then there are the Hindu ceremonies, like weddings, fu-
nerals, religious processions with carriages, and the celebrations of
lunar eclipses, with habits such as the burning of the widow, who
throws herself into the flames of her husband’s pyre. This Hindu cus-
tom was officially abolished by the so-called Sati Act in 1829, under
Lord Bentinck, then British governor of India (Hawley 1994, 4-12).
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Figure 16 Venice, Biblioteca Nazionale Marciana, Codex Ita VI 136 (=8300), Libro Nero.
Anonymous Indian artist for Nicolo Manucci, Lord Vishnu depicted with the cosmic snake and
some devotees. Watercolour on paper, 1700-10 ca., 415 x 250 cm (© BNM)

Other rites represented in Libro Nero can still appear bizarre, in-
comprehensible or shocking, under Western eyes. Notwithstanding
this, they were pictured without censure by Manucci’s artists. These
customs still survive in photographs of ascetics engaged in difficult
yoga poses or in the ecstatic ritual consumption of drugs, along with
radical deprivations, which today reach their utmost celebration dur-
ing the Khumb Mela. As the English scholar Mildred Archer has ar-
gued, the typology of these images corresponds to a genre of artistic
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Figure 17 Venice, Biblioteca Nazionale Marciana, Codex Ita VI 136 (=8300), Libro Nero.
Anonymous Indian artist for Nicoldo Manucci, Shiva represented as Rudra with his vehicle the
sacred bull Nandi. Watercolour on paper, 1700-10 ca., 415 x 250 cm (© BNM)

representation which has always fascinated the Europeans, accen-
tuating their propensity for the ‘exotic’ (Archer 1970, 104-13). This
happened during the seventeenth century, but also in the eighteenth
century and the early nineteenth century, when British colonial in-
fluence became predominant in India, with enormous consequences
for systems of representation as well.

Libro Nero was composed on paper, in watercolour rather than in
gouache, by Indian artists of the Madras area who were working un-
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Figure 18 Folionr.70 of a manuscript representing the Virata Pravan showing the
scene of the Mahabharata when Arjuna and Uttara retake the sacred cows. The drawing
was executed in 1680-90 ca. in Tirupati and is an example of portable pilgrimage art
(Losty 2013, 158) (© Losty 2013)

der Manucci’s direction. Such format was not common for the artists,
paper was not a common material for them: Manucci himself provid-
ed them with it (Archer 1970, 112). Instead, these artists were used
to drawing their pictures on cotton fabric made in the area, the al-
ready mentioned kalamkari (Subrahmanyam 2011, 165).

As to the dating of the work, many interpretations exist and there
is no agreement on it. It was certainly composed between the late sev-
enteenth century and the first decade of the eighteenth century. Some
scholars have tried to suggest more precise dates: between 1702 and
1706, according to Anna Libera Dallapiccola; between 1701 and 1705,
according to Mildred Archer (Dallapiccola 2010, 18-19; Archer 1970,
112). In Subrahmanyam’s opinion, these pictures date back to the end
of the seventeenth and the very beginning of the eighteenth century
(Subrahmanyam 2011, 164-5).

Besides dating, other important issues must be discussed here. For
example, we should ask ourselves: to what can Libro Nero be com-
pared, if observed from the perspective of the Hindu art of southern
India, in the area around Madras? The answer is multifaceted and
definitive conclusions are somewhat elusive.

We could certainly try to draw a comparison between the kalam-
kari (painted fabrics) of the Madras area and the precious fabrics
of southern India, in particular those in Telegana style (Dallapicco-
la 2010, 18-19). For example, a picture held at Musée Guimet in Par-
is represents a Nayaka sovereign in the zenana. This picture comes
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Figure 19 Warsaw, Warsaw University Library (476):.
Anonymous Indian artist for a French commercial
agent of Andhra Pradesh, The Avatar of Vishnu, Vamana.
Watercolour on opaque European paper, 1680-1700 ca.
(© Warsaw University Library)

from a kalamkari cloth of the Tamil Nadu region, probably from Than-
javur or Madurai, even if it is much older than piece under analysis
here: it dates back to the second quarter of the seventeenth century.
A still better-fitting picture is the one represented on a large cotton
cloth in the Tapi collection of Surat, where a Nayaka dynast is cele-
brating spring (vasantotsava): this work has been analyzed in detail
by John Guy (Guy 2011, 162-75). Other good comparisons with the In-
dian painting of Andhra Pradesh can be proposed here, in particular
the nayaka paintings coming from the murals of Thanjavur temples
(Guy 2011, 162-75). Besides fabrics, some manuscripts on paper are
interesting for the comparison. One page of Virata Parvan, for exam-
ple, presents the scenes of the famous and monumental Hindu Ma-
habharata epic. Composed (ink on paper and gold) in southern India,
in Tirupati, in 1680-90, this appears very similar to the style of Ma-
nucci’s pictures, especially as to the format and the quasi-caricatural
stylization of the figures and of the faces of deities and heroes [fig. 18].

Manuscript 476 of the Library of Warsaw University, probably
commissioned by a clergyman or a French agent working in the trade
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stations of Coromandel coasts (maybe in charge with enriching Lou-
is XV’s collections), is useful for a still more convincing comparison
[fig. 19]. The pictures are similarly accompanied by captions. It gath-
ers about one hundred images of Hindu deities, a choice of main
scenes from Ramayana and Krishna legends, and the images of de-
ities from southern temples (Michell 2003, 265; Jakimowicz-Shah
1988, 1-29). Due to limitations of space, it has not been possible to
explore the Warsaw manuscript and its implications to understand
Manucci’s work in this essay. However, the interpretations of Marta
Jakimowicz-Shah can be ultimately considered valid as to the stylis-
tic attribution: she defines Manucci’s work a hybrid, created by In-
dian artists in Telegu, style, but composed in Madras (Jakimowicz-
Shah 1988, 14).

This work also offers a resemblance with a collection of coloured
watercolours on European paper kept at the Bibliothéque Nationale
de France that were collected between 1727 and 1758 by a French
agent called Abraham Pierre Porcher des Oulches, chief of the French
East India Company in Masulipatan. This collection of images is kept
under the name Histoire et figures des dieux des Indiens ou Théogonie
des Malabariquais. 1t is a document in four volumes that includes 644
miniatures in gouache and watercolour in different formats [fig. 20].
The main subject of this images is Shivaite and in style it very much
resembles the pieces commissioned by Manucci. On the other hand
it is, unlike Manucci’s Libro Nero, multilingual and was assembled
during a slightly successive historical period.

It is now necessary to resume the treatment of the meeting of Gor-
la and Manucci in Madras, fundamental for understanding the origins
of Manucci’s Hindu pictures and of the Vatican Library manuscript.
It was an important exchange of knowledge and opinions, rich in cul-
tural consequences and reciprocal influences. In many cases, Manuc-
ci’s attitude bordered on ethnographic interest for the Hindus and a
true attention to their culture - not only to denigrate their customs
or to express prejudices, which have always been part of the partic-
ipant observer’s mentality even in twentieth-century anthropology.
It is not a surprise, then, that Manucci mentioned in his writings the
presence in southern India of the extraordinary Jesuit Father Rober-
to De Nobili. As a respectful observer of the Indian culture, De No-
bili converted the Hindus to Christianity thanks to a special permis-
sion of the prince of Tanjore, but he did so by assuming the habits and
the clothes of a Brahmin (Irvine 1907, 3: 105-6; Tucci 1949, 171-4).

By following in these steps, at the end of his life Manucci man-
aged to handle a format of artwork and an Indian figurative culture
he had not dealt with before, choosing Indian art to express the imag-
es and the fortune of his work. Reading Gorla’s report in the Vatican
Library, it appears likely that Manucci’s illustrated work on Hindu-
ism coincides (at least as far as the captions are concerned) with the
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Figure 20 Paris, Bibliothéque Nationale de France. Shurapadma et le siens dans
la magnifique ville de Viramahendrapatnam qu’il fit édifier par son beu-pére.
Watercolour on paper (Karikal-Tanjore) from the Histoire de Shiva assembled by
the French agent Abraham Pierre Porcher des Oulches.

BnFOD 39f.91v-92, Cat. RH nr.298 a-b. (© BNF)

time of Gorla’s second visit, that is, between 1699 and 1710. Nobody
could give Gorla better information on Hindu costumes than Manuc-
ci: he had been living in India all his life and was an expert, because
he was writing his work just at that time.

Some pictures in Libro Nero are strikingly accurate for its time.
Such level of accuracy could only be gained by a long and detailed
observation in person. This is confirmed by Manucci’s report of his
OwD experiences.

In my preface to this section I have said that several persons have
written upon the manners and customs of the Hindus. To this I
have to add that the reader must remember that any difference
found between what is said by me and by others is due to the dif-
ference in the places we have visited and the people we have come
across. [...] The inhabitants of these places differ in their costums,
as well as in their mode of life, the ceremonies at their temples,
and the doctrines of their religion. It should be remembered that
what [ have recorded refers to the manners and costums of the
Hindus subjects of the Great Moghul and the Malabaris, these be-
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ing the countries I have seen and through which I have travelled.
(Irvine 1907, 3: 90)

Manucci’s anthropological attitude is particularly evident when he
focused on the architecture and on some rituals practiced by Hindu
ascetics. These observations are believed to have been carried out
on the spot, and then reported on paper by the artists who worked
for him with great accuracy, scrupulously following their patron’s in-
structions. These merits could ‘justify’ some ethnocentric passages
in the work’s captions, which appear very controversial. The value of
the work is that it sets a European’s artistic representation free from
the Ancient Regime’s superstitions, by means of formats and modes
still unknown at that time. These features are certainly useful in that
they inserted in the work a more empirical dimension, which aimed
at a precise picture of the otherness it was treating.

One of the more suggestive places in southern India, which Manuc-
ci describes in detail, and which he had his group of Indian artists
represent on a splendid page of watercolour on paper, is the Hindu
sanctuary of Tirupati [fig. 21]. The sanctuary is situated in the Andhra
Pradesh inland, on a hill more than 100 km from Madras, and is one
of the most important destinations of Hindu pilgrims, called ‘the tem-
ple of seven hills’. It is the earthly representation of the seven heads
of Adisesha, the king of snakes (naga) according to the corpus of the
Puranas - one of the mythological entities that started creation, on
which Vishnu lies during his cosmic rest. The Tirupati sanctuary is
devoted to its incarnation: Sri Venkateswara. The deity is here wor-
shipped in its apparition (darshan), which can save mankind from the
catastrophes caused by Kali Yuga, the age of Kali, the present age,
according to Sanskrit sources, the age of conflict and of destruc-
tion. The image (murti) of the god Venkatesvara, to whom the sancta
sanctorum of the temple is devoted, is, according to current beliefs,
a representation of the god that will remain for the whole Kaliyuga.

The representation in Libro Nero of the temple of Sri Venkateswara
on top of Tirumala hill includes some interesting considerations. First
of all, we should remember that the Tamil word Tirumala means ‘ho-
ly mountain’ (mala = mountain; tiru = holy). Moreover, it is clear that
Manucci was there in person, as it can be inferred from his detailed
description of the place [figs. 22-23]. This is not improbable, because
the journey by land from Madras to Tirupati was not particularly
challenging, especially if the traveller had money - and Manucci did.

The description accompanying the picture of the temple is rather
accurate, although much idealised. The site plan is not as precise as
a map of today, but the gopuram of the temples and the pediments of
the pagodas of access to it are realistically represented by the art-
ists. Very realistic (though not in perspective) is the disposition of the
water basins for ablution rituals. Moreover, this picture of the Tiru-
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Figure 21 Thesanctuary of Tirupati
from a contemporary photography (© Google Images)

pati temple is very similar to a wall painting of the rock-cut temple
of Ramnad, a painting made in about 1720 under the royal patron-
age of the Setupati dynasty (Howes 2003, 40).

About the sanctuary, considered at the time by the Europeans a
sort of ‘Eastern Eldorado’, especially during the religious festivals
and their widespread and solemn celebrations of habits and richness
(Subrahmanyam 1995, 338-90), Manucci wrote:

In the Karnatik, inland six leagues from Madras, is a famous and
ancient temple called Tirpiti [Tirupati]. Here assemble many peo-
ple from all parts of India. The shrine is very wealthy from the
large and frequent offerings presented. (Irvine 1907, 3: 143)

The precision of some of his observations makes us think that he was
there in person, as it can be read in this report.

This temple is on a rather high hill, the ascent of which occupies
two hours. There are various shelters in which there are many her-
mits, and hollows occupied by Brahman priests [...] Impelled by
their barbarous religion, all the devout go there, and every year
there is a festival for fifteen days. A large number of people assem-
ble, and take up their quarters in a village at the foot of the hill.
Others shelter themselves in tents or camp under trees [...] On this
pilgrimage people must shave their heads in order to be cleansed
of their sins [...] Many also do penance by climbing the hill on all
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Figure 22 Venice, Biblioteca Nazionale Marciana,

Codex ItaVI 136 (=8300), Libro Nero, c. 85. Anonymous Indian artist
for Nicolo Manucci, View of the Temple at Tirupati. Watercolour

on paper, 1700-10 ca., 415 x 250 cm (© BNM)

fours, or on their knees, others at full length, rolling their body
over and over. Others carry up water to wash the temple, et cet-
era. (Irvine 1907, 3: 143-4)

In the manuscript held at the Biblioteca Marciana the Tirupati pic-
ture is not the only illustration of a temple: it is clear that in Manuc-
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Figure 23 Venice, Biblioteca Nazionale Marciana,

Codex ItaVI 136 (=8300), Libro Nero, c. 85. Anonymous Indian artist
for Nicolod Manucci, View of the Temple at Tirupati

(detail). Watercolour on paper, 1700-10 ca., 415 x 250 cm (© BNM)

ci’s view this topic was very interesting for a European readership.
One of these illustrations represents the significant southern Indian
architectural complex in the Tamil Nadu region: the Kanchipuram
temple (Manucci writes “Cangivaron” in his caption), one of the most
relevant religious sites ever built in southern Tamil Nadu. In his man-
uscript, Manucci offers highly accurate - for their time - representa-
tions of the two main Hindu temples of the Kanchipuram site, which
is confirmed by modern site plans and Manucci’s description (Irvine
1907, 3: 243). They are the Ekambareshvara temple, devoted to Shi-
va, and the Kamakshi temple. As to the Ekambareshvara temple,
which is worth analysing in detail, it is clear that Manucci under-
stands the Shivaite nature, because he has his artists illustrate the
holy lingam, the main symbol of Shiva, always present in the sanc-
ta sanctorum of the temples of this god and visible at the centre of
this representation.

The accurateness of the drawing is indubitable, because in one of
the two pictures the central courtyard of the sanctuary of the lingam
can be seen clearly: here the mango tree is perfectly visible, as re-
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Figure 24 Venice, Biblioteca Nazionale Marciana, Codex Ita VI 136 (=8300), Libro
Nero, c.81r. Anonymous Indian artist for Nicold Manucci, The Temple of Kanchipuram.
Watercolour on paper, 1700-10 ca., 415 x 250 cm (© BNM)

cent photographs show.** The colonnaded rooms and the majestic
red gopuram (the towers through which the holy yard of the temple

13 Accordingly to a colleague who recently visited the Ekambareshvara temple, the
mango tree has been recently hit by a thunder that damaged it severely. The Author
would like thank Dr. Lia Wei for this information.
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Figure 25 Acontemporary photo of the ancient mango
treeinside the main courtyard of the temple (© Lia Wei)

can be accessed) are faithfully represented. Both are datable to the
period of greatest expansion of the reign, between the fifteenth and
the sixteenth century. The representation of the Kanchipuram tem-
ples by the Indian artists is again the result of a first-person obser-
vation [figs. 24-25]. Manucci was clearly interested in architecture, but
even more in any tangible cultural expression of Hinduism. Besides
architecture, the Venetian obviously considered ethnography high-
ly relevant: this field of research would gain its definitive expression
and importance at the beginning of the eighteenth century, persist-
ing all through the colonial period.

Among the figures of Hindus in Libro Nero, those which receive
more attention are the yogis, the Hindu ascetics. From a young age
yogis follow the sadhana, the path of yoga; Manucci defines them
samnyasin, a Sanskrit term indicating those who renounce every-
thing in the final phase of their lives, when the asceticism becomes
extreme and deprivations become harder and more rigorous. More-
over, samnyasa means withdrawal (indicating the ascetic) and it is
the Hindu fourth stage of life (as taught in Manavadharmashastra,
Manu'’s Code of Law). The realism in the representation of yogis’ rit-
uals, especially as regards Mughal miniatures, has already been em-
phasised by SOAS Professor James Mallinson, who has repeatedly af-
firmed that Indian artists, while working on Mughal miniatures with
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Figure 26 Venice, Biblioteca Nazionale Marciana, Codex Ita VI 136
(=8300), Libro Nero, c. 116v. Anonymous Indian artist for Nicolod
Manucci. Watercolour on paper, 1700-10 ca., 415 x 250 cm (© BNM)

Hindu motifs, did not idealise the subjects, but portrayed them faith-
fully, through empiric observation (Mallinson 2013). The same per-
spective may be found in [figs. 26-27].

One of the pictures features a yogi who has vowed to stand on
one foot all through his life. He must not put his foot down. To be
able to do so, he carries with him a support, a sort of swing with
ropes against which he can lean, so that his foot will never touch the
ground. The yogi is helped by an attendant, who follows him every-
where. These practices still survive in India: they are the extreme
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Figure 27 The sameyoga posture, kukkutasana, meaning ‘the
cock pose’ executed by a yogiin our times and captured by
photography (© James Mallinson)

forms of devotion of Hinduism, which can even have dangerous ef-
fects on the ascetic’s health. The leg, forced in that position for long,
can atrophy and gangrene can set in, as shown in the picture where
the penitent’s leg is rather swollen [figs. 28-29].

Another image, produced at a similar moment to Manucci’s Li-
bro Nero, representing yogis in their asana (ritual poses), is a paint-
ing of mediocre quality on a spoiled paper scroll held at the cabinet
de curiosités of Saint Geneviéve Library in Paris [fig. 30]. It repre-
sents twenty-nine yogis in different asana. It was very likely made
in southern India, and became part of the collection along with fos-
sils, archeological finds, and natural history curiosities, before 1672
(Zehnacker, Petit 1989). This picture captured the interest of Abbot
Claude du Moulinet, who inserted it in a plate of his Le Cabinet de
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Figure 28 Venice, Biblioteca Nazionale Marciana,
Codex ItaVI 136 (=8300), Libro Nero, 1700-10 ca.,
415x250 cm (© BNM)

la Bibliotheque de Sainte Genevieve, published in 1692 (Du Molinet
1692) [fig. 31]. In spite of the low artistic quality, there are many sim-
ilarities with the yoga poses that Manucci ordered his Indian art-
ists to represent on paper. Moreover, these portraits of yogis in the
context of the French Ancien Régime practice of collecting is rath-
er thought-provoking.

Besides yogis’ poses, Manucci wanted to report other habits that
he could observe during religious celebrations in southern India.
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Figure 28 The sameimage available in the context

of contemporary India where the penitentis standing like in the
Manucci painting on one single leg and is smoking most likely
cannabis and its derivates (© James Mallinson)

I have seen Hindus who, on festival days, through religious fer-
vour, climbed up a mast where there was a wheel bearing two iron
hooks, and fixing these into their loins at the back, hung down, and
praised the idol, swung round three times, making various ges-
tures with their hands and feet. Such persons are held by Hindus
in great esteem. (Irvine 1907, 3: 145)
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Figure 30 Paris, Bibliothéque Sainte Geneviéve. Indian
drawing on a scroll showing a variety of yogi asana, from
Southern India (© BSG)

Here Manucci is describing something that modern ethnography de-
fines by the term ‘ordeal’. In southern India this custom is known as
‘hook-swinging’ [figs. 32-33]. During hook swinging the Hindu peni-
tent’s body hangs by means of metallic hooks, which pierce the elas-
tic skin of his back. By this wound the body can stay hanging for a
long time, while the other members of the faithful rotate the ascet-
ic by means of a perch connected to a winch. An important aspect of
this religious performance is that the penitent’s injuries must not be
serious (Brighenti 2012, 104).

After these descriptions of Hindu practices, still surviving today
in the varied culture of southern India, it is now time to conclude
our study of the Venetian and his figurative universe created by lo-
cal artists.

6 Conclusion

As a patron and supervisor of the illustrated works called Libro Ros-
so and Libro Nero, Manucci clearly aimed to play a political and dip-
lomatic role, by offering the Venetian state visual and written infor-
mation of value. In his old age he expressed the desire that his works
would be sent to Europe, and dedicated them to the doge of Venice,
hoping they would become best-sellers, like his rival’s Bernier’s work
that had been published a few years before. In doing this he hoped to
achieve high social standing in Venice on his return home, which is
understandable, particularly if we consider his humble origins. This
never happened, however, because he spent the last days of his life
in India. One of the practical purposes of the composition of his illus-
trated books was therefore probably to secure himself and his fam-
ily a pension and a better life.

Manucci’s work raises many questions. Among them: how could
a self-taught man have understood the importance of a publication
based on pictures accompanied by descriptive texts?

The global circulation of printed books on foreign customs and tra-
ditions may be the answer. As the American scholar Bronwen Wil-

306

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2019, 265-316 ISSN 1125-3789



Dubbini
Between Mughal Art, Ethnography and Realism. On Nicold Manucci’s Artistic Patronage in India

Figure 31 Paris, Bibliothéque Nationale de France, Claude du Molinet, Le Cabinet

de la Bibliothéque de Sainte-Genevieve..., Paris, Antoine Dezallier avec le privilege du
Roi, 1692, pl. 4. In this engraving the very previous image of the yogis asana from the
Bibliothéque Sainte Geneviéve is represented. It highlights the objects in the context of
the decorated room of an Ancient Régime Cabinet des Curiosités (© BNF)

Figure 32 Venice, Biblioteca Nazionale Marciana, Codex
Ita VI 136 (=8300), Libro Nero, cc. 38v-39r. Anonymous
Indian artist for Nicold Manucci, Representation of the

Cerimonies During the Festival of Kali, Hindu Godess that
Takes Place in the Month of November. Watercolour on
paper, 1700-10 ca., 415 x 250 cm (© BNM)
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Figure 33 Venice, Biblioteca Nazionale Marciana,

Codex ItaVI 136 (=8300), Libro Nero, cc. 38v-39r. A detail

of the same image showing an Hindu penitentinvolved

inthe practise of hook-swinging where the ascetic is attached
through his body with hooks to a high pole

rotating 360° upon itself (© BNM)

son has observed, the illustrations representing customs, costumes
and traditions had a wide circulation (Wilson 2005, 71). In this way,
Europeans could get to know an entire world through pictures, and
the books of customs expressed just this fascination for geographi-
cal classification and its spread (71). If we observe European art, we
can find an example similar to Manucci’s (although its patronage is
of a completely different social level), more than one century before:
the work of Nicolas de Nicolay. As the Royal Geographer of France,
de Nicolay ordered sixty life-drawn portraits of men and women of
different ethnic groups (De Nicolay 1568). In the works of both Ma-
nucci and De Nicolay, each category is rendered by precise illustra-
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tions of customs, identified by a caption and an explanation in the ac-
companying text. Customs and traditions of foreign people, including
sexual practices, religious beliefs, and funeral rites, are associated
with performative acts of the body and of the identity.

Many other examples can be found in the famous illustrated works
by Pietro Bertelli and Theodor De Bry, and, further expanding the re-
search field, even the books on Venetian costumes by Cesare Vecel-
lio and Giacomo Franco can be included in the group (Bertelli 1589;
Boissard 1585; De Bry 1590-1634; Franco 1596, 1610; Vecellio 1590).
Of this vast corpus only some of the main works are mentioned here,
with the purpose of associating Libro Rosso and Libro Nero with a
kind of artistic expression that aimed to transcend centuries, cul-
tures, and fashions. As Victor Stoichita has recently affirmed, the
representation of ‘the other’ and of cultural diversity is a fundamen-
tal fil rouge in the history of modern art (Stoichita 2014).

It is very likely that Manucci consulted these printed works in the
French, Portuguese and English settlements, or in the missions of the
Capuchins and of the Discalced Carmelites, with whom he met during
his journeys across the Subcontinent. Maybe he saw them thanks to
the Europeans at the Mughal courts, or even thanks to the Mughal
themselves, who were used to printed pictures, in a mutual and glob-
al exchange of visual works (Ramaswamy 2007, 751-82).

As regards aesthetic quality, Manucci’s books are not an exam-
ple of stately art or of the heyday of court art. They are products of a
‘bourgeois’ art, destined for different social categories, with the pur-
pose of satisfying personal needs and then for wide cultural dissem-
ination. In spite of its less than excellent artistic quality, this kind of
art is highly significant if observed as a social phenomenon, which
managed to create a new paradigm based on the empirical observa-
tion of Indian art (Dubbini 2018).

Both recently and in the past, scholars have proposed affiliating
Manucci’s and his artist’s work in the Libro Rosso and Libro Nero to
the artistic style known Company School (Archer 1970; Becherini
2016). Company School works were paintings commissioned by Eu-
ropean patrons (specifically officers and dignitaries of the East In-
dia Company) to Indian artists. However, this definition cannot be
applied to the books of the Venetian adventurer. Manucci’s contacts
with European commercial companies existed (both with the East
India Company and its French counterpart,) but were too occasion-
al and fragmentary to make us consider him a ‘Company man’ or to
allow the works he patronised to be absorbed fully into the Compa-
ny School category. In his writings there is no mention of an inner
desire to dedicate his figurative work to a European private compa-
ny or to serve their duties. Moreover, the term Company School in it-
self appears increasingly ambivalent today and has been criticised
by authors who prefer the term firingee paintings: paintings com-
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missioned to local artists by firangis (as we said in Persian language
term for ‘foreigners’), usually European adventurers or mercenaries
(Lafont 2000, 119-49).

The only feeling of political allegiance expressed in Manucci’s
books was for the final addressee of the opus, the doge of the ‘Most
Serene Republic’ of Venice. Manucci probably thought that realis-
tic pictures, based on the empirical observation of both Mughal cus-
toms and Hindu traditions, commissioned to Indian artists, could (if
printed) give prestige to Venice (and to himself) especially if they
had been reproduced from the original manuscript in hundreds of
copies and distributed in an international circuit.

This did not happen until the twentieth century, although a com-
plete version in English and in Italian of the entire Manuccian opus
does not yet exist (the extraordinary efforts of William Irvine were
pioneering, but his work is now old-fashioned and contains several
mistakes). It would be of great service to the scholarly community
if the globally dispersed academic specialists on the subject should
re-unite with the goal of collaborating to fill this gap, and to create
a multidisciplinary (and probably multi-volumed) critical edition of
Manucci’s writings and illustrations.

A final, now completely forgotten and posthumous figurative cele-
bration of Nicolo Manucci occurred in Venice - his hometown - with
the restoration of the map room of the Sala dello Scudo at the Doge’s
Palace (1760-1763). This happened under the patronage of the Vene-
tian Senate. The results of this original visual operation, backed by
the enthusiasm of the erudite doge Marco Foscarini, the ‘enlight-
ened’ geographer Francesco Griselini and a late Baroque painter,
Giustino Menescardi, produced an epitaph dedicated to him on the
very walls of the Venetian seat of power (Dubbini 2018, 195-235)
[fig. 34]. This has never been explored by scholars but is in fact highly
significant. As a document of the Venetian State Archive illustrates,
the objective of this propagandistic restoration of the room was to
shine a light of glory on the Venetian past in a way that could exhort
the weak, declining Republic and its senators to “imitate again the
intrepid travellers of the past” who, since Marco Polo, had crossed
the routes of Asia and “to celebrate their illustrious memory”.** On
the walls of the room, looking at Griselini’s Map of Asia the visitor
can read among the names of the Venetian travellers to the East In-
dies such as Nicolo’ De Conti, Gasparo Balbi, Cesare Federici, that
of Manucci himself.

Denique Nicolaus Manutius in Aula Mogoli Regis
Dilittissime Versatus Omigenam Earum Regio

14 ASVe, Riformatori allo Studio di Padova, f. 29, cc. 58-61.
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Figure 34 Venice, MUVE, Palazzo Ducale. Francesco Griselini and
Giustino Menescardi, Portait of Nicolo Manucci, 1760-73 (© MUVE)

Num Historia Saeculo XVII
Conscripsit Quae in Bibliotheca D. Marci Servatur.**

Even more interestingly, not only an epitaph was produced for this oc-
casion in the Sala dello Scudo, but also a circular portrait (tondino) of
Manucci dressed in Indian clothes, directly copied from his own Libro
Rosso and also adapted by Menescardi from the work of the Venetian
artist and engraver Giovanni Grevembroch (Dubbini 2018, 230-3).
It can be now said that on the walls of the Doge’s Palace, visible in
the Sala dello Scudo to the eyes of millions of tourists that visit the
place every day, lies a portrait directly inspired by an Indian paint-
ing. Certainly, the adventurous Venetian could not hope for a bet-
ter place for the celebration of his fame, his images and adventures.

15 “Andindeed Nicolo’ Manucci, who, while was living at the court of the Mughal em-
peror, being an excellent expert of all what concerns that kingdom, in the XVIIth centu-
ry wrote its history, which is now kept at the Saint Mark Library”. The translation in-
to English is made by the Author and is adapted from a first translation from Latin in-
to Italian made by Dr. Ivan Matijasic.
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Abstract Ernesto De Martino’s theorization and the considerations on the ‘crisis of
presence’ represent a milestone in the field of Religious Studies. The crisis reveals itself
in the daily events of the human being, such as death. Starting from the methodological
frames provided by de Martino’s studies on the lament in ancient world, and the recent
attention dedicated to the bodies, this article will analyse one of the most famous epi-
sode of kdvya literature as translated by nineteenth-century Italian Indologist Giuseppe
Turrini: King Aja’s lament (vilapa) upon his wife Indumatt, and particularly the stanza of
Raghuvama 8.43. The Italian translation reveals some element related to the Western op-
position between body and soul, which challenge the original attention paid by Kalidasa
and the ancient Greek literature to the physiological effects produced by suffering.
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1 Premessa

Il lavoro di ricerca condotto presso il fondo dell’indologo e letterato
trentino Giuseppe Turrini (1826-1899)* ha permesso di portare alla
luce manoscritti inediti che, insieme a quanto pubblicato in vita dal
medesimo,” hanno portato a individuare una linea di ricerca costan-
te tra i molteplici ed eclettici interessi dello studioso trentino: il te-
ma della morte e del lamento funebre. L'attenzione del Turrini verso
dette tematiche ha trovato riscontro anche nelle letture con le quali
I'indologo nutriva i propri interessi nei piu svariati ambiti del sape-
re scientifico dell’epoca.

L'indagine sulle biblioteche private di studiosi e intellettuali pre-
senta l'opportunita di ricostruire il percorso di formazione intellet-
tuale, di ricerca e, soprattutto, gli interessi collaterali rispetto alle
discipline di riferimento dei vari studiosi. Le biblioteche private of-
frono inoltre una finestra straordinaria sullo ‘spirito del tempo’. Es-
se, infatti, «permettono anche di guardare a una particolare stagio-
ne della storia intellettuale con gli occhi di un contemporaneo [...].
Queste biblioteche delimitano infatti lo spazio della memoria di un
individuo e di una generazione, configurandosi come microcosmi cul-
turali» (Canadelli 2010, 5). Cio vale anche per quanto riguarda il Tur-
rini, la cui attenzione verso alcuni degli episodi funebri dell’epica e
della lirica sanscrita rivela al suo interno un percorso intellettuale
gia battuto all’epoca, di cui offrono testimonianza due studi, il pri-
mo dei quali figura anche nella biblioteca personale® dello studioso

1 Il presente lavoro si inserisce - per premesse, contenuti e finalita - all'interno del
ciclo di lezioni seminariali tenute presso il corso magistrale di Scienze delle religio-
ni dall’Universita di Padova e 1'Universita Ca’ Foscari Venezia dal titolo Il corpo in
scena: pratiche, tecniche e simboli tra passato e presente. I miei ringraziamenti van-
no al Prof. Simone Cristoforetti, per avermi spinto a indagare la figura del suo con-
cittadino Giuseppe Turrini e per l'ospitalita accordatami durante il periodo delle mie
ricerche presso la Biblioteca Comunale di Trento. Di aiuto sono stati i preziosi consig-
li e I'attenzione rivolta verso il presente lavoro da parte della Prof.ssa Chiara Cremo-
nesi. Ringrazio inoltre i due peer reviewers anonimi per le osservazioni e le indicazi-
oni suggeritemi. Il Fondo Turrini si trova oggi presso I’Archivio storico della Bibliote-
ca Comunale di Trento ed e composto per la maggior parte da manoscritti inediti, ap-
punti, traduzioni. Di particolare interesse il carteggio del Turrini con personaggi illus-
tri e studiosi italiani ed europei di meta Ottocento. Cito, come esempi pil noti, le cor-
rispondenze con F. Max Miiller, M. Emile Guimet, G. Willem Leitner, Gaspare Gorre-
sio, Silvestro Centofanti.

2 Esigua - se paragonata a quella degli orientalisti e agli studiosi a lui contempora-
nei - risulta essere la produzione del Turrini. Una raccolta delle sue pubblicazioni é ri-
portata nel memoriale composto da Pullé (1898, V-XIV).

3 Lintera biblioteca personale si trova oggi presso I’Archivio storico della Biblioteca
Comunale di Trento (d’ora in poi ASCTn) e conta 5.426 tra volumi e numeri di periodi-
ci accademici di argomento linguistico-filologico, indologico, storico-religioso, arche-
ologico, letterario (lettere classiche greche e latine, letteratura trecentesca, letteratu-
ra europea), e ‘orientalistico’, indicando col termine tutta quella letteratura scientifi-
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trentino: Dei costumi dell’isola di Sardegna comparati con gli altri
popoli antichissimi orientali- con attenzione particolare al capitolo
relativo al «Lamento funebre sardo» (Napoli: Civilta cattolica, 1850,
314-44) - dell’etnografo Antonio Bresciani,* e la Storia comparata de-
gli usi funebri in Italia e presso gli altri popoli indo-europei (Milano:
Fratelli Treves, 1873) di Angelo De Gubernatis.® Entrambe le opere
testimoniano il crescente interesse anche in Italia verso il folclore e
'etnologia,® nonché i rapporti tra quest’ultima e l'orientalistica ita-
liana nella seconda meta dell’Ottocento (Bordas 2005, 103-4).

Tali letture non possono pertanto essere disgiunte dalla produzio-
ne del Turrini, con particolare riferimento a due lavori, il primo dei
quali pubblicato solo nella prima delle due parti previste’ sotto il ti-
tolo de Il lamento del re Agia sopra Indumati sua moglie di Kalidasa.

ca che - all'interno della biblioteca turriniana - ha come oggetto di studio cio che non
¢ ‘occidentale’ (Vicente 2012, 36-7). La biblioteca privata venne donata su volonta del
Turrini, come recita l'art. 4 del testamento scritto di suo pugno e datato 24 gennaio
1889: «Lascio tutti i miei manoscritti, le varie lettere di diversi uomini insigni d’Italia
e fuori a me indirizzate e tutti i miei libri, alquanti rarissimi di gran pregio, alla Bibli-
oteca comunale della Citta di Trento» (Cetto 1956, 149-50).

4 Antonio Bresciani (1798-1862), gesuita, letterato e etnografo trentino, autore di uno
studio sui costumi funerari dell’entroterra sardo, verra ripreso piu volte all’interno
dell’opera di De Martino [1958] 2008. Tutte le opere a stampa - qualora si riferiscano
a opere contenute nella biblioteca privata del Turrini - vengono citate nell’edizione in
possesso dello Stesso.

5 Angelo De Gubernatis (1840-1913) é una figura di primo piano tra gli orientalisti ital-
iani del XIX secolo. Attivo tra Firenze e Roma, fu il grande promotore dell’orientalismo
fiorentino e dell’apertura degli studi orientali italiani al resto d’Europa. Docente di san-
scrito e mitologia comparata presso 1'Istituto di Studi Superiori di Firenze gia all’eta di
ventitré anni, fu promotore del Congresso Internazionale degli Orientalisti che si tenne
proprio a Firenze nel 1878. Al pari di altri intellettuali del periodo, De Gubernatis fu
un personaggio dai numerosi interessi e attivo nel campo sociale della neonata nazione
italiana. Da accademico si contraddistinse soprattutto per la prolifica produzione sci-
entifica, nella quale & possibile distinguere alcuni interessi ricorrenti: quello verso la
letteratura e la cultura religiosa indiana, e quello verso la mitologia che lo resero pio-
niere, in Italia, del metodo comparativo dell’amico Max Miiller (si vedano Fabbri 2017,
2018). Lo stesso modello verra poi impiegato anche sul versante delle ricerche di stam-
po etnologico e demologico, in particolare verso le tradizioni e gli usi popolari nuzia-
li e funebri in Italia e presso gli altri popoli indoeuropei (Benedetti 2014, 311-18, 323).
Sulla figura del De Gubernatis la bibliografia € abbastanza ricca. Si vedano i contributi
nei volumi curati da Taddei 1995-2001 e l'ultimo di Sorrentino 2004. Sull’orientalismo
fiorentino, si vedano Stasolla 2013; Vicente 2012.

6 Si deve proprio all’italiano Paolo Mantegazza (1831-1910) la fondazione nel 1869,
a Firenze, del Museo Nazionale di Antropologia ed Etnologia. Due anni piu tardi, nel
1871 - e in ritardo di diversi decenni rispetto a Parigi (1839), New York (1842) e Lon-
dra (1843) - si costituira sempre nel capoluogo toscano la Societa Italiana di Antrop-
ologia ed Etnologia.

7 Lopera manca, infatti, di tutto I'apparato di note e del glossario previsti nella sec-
onda parte e mai dati alle stampe a causa della scomparsa del Turrini. I manoscrit-
ti e gli appunti della prima parte dell’'opera, insieme a quelli (incompleti) della secon-
da - circa 1.300 fogli e pagine di appunti, traduzioni e note - si trovano all’interno del
fondo Turrini (ASCTn mss. 2851; 2852).
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Coi commenti di Mallinata (Bologna: Regia Tipografia, 1899), men-
tre il secondo invece - come spesso accade per i lavori dell’indologo
trentino - solo in forma di appunti manoscritti dal titolo La morte del
figlio romito (ASCTn, ms. 2849/4).

La lettura di tali scritti, delle note e dei commenti del Turrini in-
sieme alla celebre opera di Ernesto De Martino consacrata allo stu-
dio del lamento funebre, ha permesso alcune riflessioni sui ‘corpi’
protagonisti dell’evento funebre: il corpo ‘soggetto’, attivo nell’atto
performativo del lamento con formule, gesti, mimiche, e il corpo ‘og-
getto’ dell’atto, il corpo del defunto, l'alterita assoluta. Il corpo sen-
za vita della principessa Indumati, il corpo di Ettore dopo il suppli-
zio subito per mano di Achille - a sua volta protagonista di un delirio
che si manifesta con forme di mortificazione del corpo alla vista del
compagno Patroclo - innescano dinamiche che coinvolgono con ge-
sti e formule verbali topiche i corpi dei presenti e dei cari, secondo
quelle procedure e quei bisogni che Ernesto De Martino raccoglie e
presenta in Morte e pianto rituale nel mondo antico. Dal lamento fu-
nebre antico al pianto di Maria ([1958] 2008).

Il presente lavoro - & bene precisarlo fin da subito - non si pone l'o-
biettivo di offrire una rapida disamina diacronica e sincronica attor-
no al tema del lamento funebre in Sudasia. Procedere lungo questo
percorso di analisi si discosterebbe dal tema del seminario entro cui
esso & stato concepito e il cui oggetto di indagine € il corpo con le sue
declinazioni e i rapporti che lo legano alla realta culturale, religiosa
e sociale sia nell’ambito pratico sia nell’ambito simbolico. Anche nel
momento del lamento infatti il corpo inscena, interagisce con la re-
alta, subisce e ‘produce’ cultura. Sirichiami qui all’attenzione come,
secondo il pensiero demartiniano, il farsi presente dell'uomo a una
data situazione, il suo esercitare un ruolo attivo di discernimento e
il suo essere in grado di agirvi, costituisca una nozione chiave del-
la riflessione intorno al ‘sacro’ e, nello specifico, intorno ai momenti
del divenire dell'uomo in cui la criticita e tale che il rischio di arre-
sto - inteso come condizione psico-fisica di interruzione dell’attivita
valorizzatrice - € massimo. Momento critico del divenire per eccel-
lenza & proprio la morte, e il lamento - come argine al rischio di per-
dita della presenza® - siriversa anche a livello fisiologico, sotto forma

8 Il problema della presenza dell’'uvomo nel mondo & al contempo punto di partenza
e di approdo della riflessione demartiniana sulla dimensione del ‘sacro’. Prendendo le
mosse dagli scritti demartiniani pubblicati da M. Massenzio (De Martino 1995) e possi-
bile ricostruire con chiarezza maggiore la riflessione ierogenetica di De Martino a par-
tire proprio dai concetti-chiave di ‘presenza’ e di ‘rischio’ ad essa collegata. Entrambi i
concetti - ‘presenza’ e ‘crisi della presenza’ - erano gia stati presentati da De Martino
nel Mondo magico ([1948] 1973), e saranno sempre oggetto di costanti riflessioni nel-
la successiva produzione intellettuale. L'esserci dell'uomo nel mondo, la sua ‘presenza’
dinamica - al pari, come si dira, del ‘sacro’ - non e garantita a priori e, in quanto tale,
non é esente da rischi. La presenza dell'uomo nel mondo richiede un costante sforzo,

320

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2019, 317-340 ISSN 1125-3789



Crafa
Corpo e lamento funebre. Alcune riflessioni sulla traduzione dell’Agiavilapa di Giuseppe Turrini

di performance attorno alla quale si raccolgono formule codificate,
gesti, posture. In questa prospettiva quindi, per concludere sul rap-
porto tra crisi del cordoglio e le esigenze fisiologiche del corpo del
soggetto umano, si ricordi come «[the] lament performances involve
particular uses of the whole body» (Wilce 2009, 41).

2 Illamento dire Aja e le forme stereotipe
del lamento funebre

L'episodio del lamento funebre del re Aja per la scomparsa improvvi-
sa della moglie Indumati raccontato nelle strofe del Raghuvamsa® («La
stirpe di Raghu», canto VIII), poema epico in 19 canti (sarga) del ce-
lebre poeta e drammaturgo indiano Kalidasa (IV-V d.C.), rappresen-
ta - insieme all’'analogo lamento di Rati nel Kumarasambhava («Lo-
rigine di Kumara», 4.1-38) - uno dei passaggi pit famosi del kavya
indiano. Il Turrini, nelle parole fatte precedere alla volgarizzazione
delle quarantuno strofe dell’VIII canto del poema, riflettendo sul la-
voro svolto, fornisce al lettore alcune avvertenze circa il metodo da
lui seguito per rendere accessibili i sentimenti e il pathos racchiuso
nell’episodio del re afflitto di fronte al corpo esanime della consorte:

Diro francamente che in questa traduzione m’ingegnai di mante-
nere per tutto interi I'anima, la vita, il calore, il moto che mi mo-
stra il testo. In somma, quando mi posi a questa non lieve fatica

che si traduce in un «movimento che trascende la situazione nel valore» portandola ad
essere «ethos primordiale umano, volonta di storia che ininterrottamente si dispiega,
[...] stimolata dalla ininterrotta esigenza di ritornare sempre a decidere il divenire via
via che esso diviene» (De Martino 1995, 103-4). Genesi della ‘crisi della presenza’ so-
no quei momenti di «particolare contenuto emozionante» (De Martino [1948] 1973, 92)
di fronte ai quali la presenza non é piu ‘garantita’. Quando la presenza vacilla, quando
la crisi € in atto, ecco come «tutto puo diventare tutto, che e quanto dire: il nulla avan-
za» (149). Su queste premesse si inserisce la riflessione demartiniana sul processo ier-
ogenetico, imperniata sul binomio sacro/presenza in crisi, che vede nel primo non un a
priori, bensi il frutto di ragioni culturali, di un processo interamente umano e motivato
attraverso il bisogno di controllare e portare a soluzione I'andamento della crisi, con-
trollandone e disciplinandone le insorgenze servendosi di strumenti quali, ad esempio,
la presenza e l'iterazione rituale (Tullio-Altan, Massenzio 1998, 55-8).

9 Al poema di Kalidasa il Turrini non riserva certo un giudizio estetico positivo, com’e
evidente dalla lettura di alcune pagine dei suoi appunti manoscritti: «I1 Raghuvamsa,
tranne il Lamento, la e cosa bruttissima - ma come opera d’arte; certo non & un mirabile
poemetto e un bel testo di lingua samscrita, ma un libraccio, una sconciatura obbrobri-
osa. E pero io do non l'opera intera, ma quella parte che a me pare piu feconda d’idee
nuove e piu alta a rendere fruttuosi gli esempi antichi» (ASCTn ms. 2852, Il lamento di
re Agia, f. 2). Per ‘esempi antichi’ da comparare e ai quali ricollegarsi il Turrini - oltre
a riferirsi agli esempi offerti dalla letteratura epica greca e latina - indica la grande
produzione lirica trecentesca italiana, con particolare attenzione alle opere di Cateri-
na da Siena, Jacopone da Todi, Francesco d’Assisi, Dante, Cavalcanti.
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ebbi a cuore di far si che un giovane di buon intendimento e mol-
to studioso potesse gustare da sé il nostro eccellente poeta, che
tanto senti ed espresse di nuove e diverse cose ignare a noi [...] e
farci quelle riflessioni comparative di lingua, di concetto e di fra-
se che tanto conferiscono a fare conoscere le piu riposte ragioni
del bello e del vero. (Turrini 1899, 9-10)*°

A tale premessa l'autore fa seguire una nota sul titolo dell’VIII canto
dell’'opera di Kalidasa in cui si sofferma sul termine sanscrito vilapa
(«lamento»):

fa=m « vilapa », s. m. Lamento, corrotto, piagnisteo, cio¢ il pian-
to che si fa ai morti. Viene dalla radice &7 «lap» (CL. 1, par.) che
suona propriamente parlare, e col prefisso f& «vi», lamentare, far
lamenti, rammaricarsi, dolersi, querelarsi. - Confronta la radice
samskrita @7 «lap», parlare, co latino «log-uor», mutata la labiale
«p» nella gutturale «q», come per l'appunto nel verbo «coquo», che
risponde al samskrita 79T «pacami», io cuocio, da 7=, scambio
di T «pak», cuocere, che & affine allo zendo «pac», coquére, al
greco Iéoow, coquo; pinso, io pesto; al serbo «pecemy», io cuocio,
io pesto, e all’antico slavo «pekun». - Vicinissimi alla radice 9
«lap», parlare, sono anche il borusso «laip», comandare, e da ul-
timo il lituano «1é pju», io comando. Paragonisi oltre a cio il nome
samskrito ¥99H «lapana-m», la bocca, (tema @99 «lapana», s. n.
bocca) col latino «labium».

Il Lamento di Agia. Traduco «Il Lamento» e non «La Lamentazio-
ne», che il lamento non e cosa ignobile, quando chiami efficace
sollievo ai nostri e piu agli altrui mali, a’ quali non possiam por-
re rimedio da noi stessi, e quando facciasi senza detrarre alla no-
stra né all’altrui dignita. La lamentazione e pill querula del lamen-
to e dice la debolezza dell’animo che patisce. (Turrini 1899, 17-9)

Col termine vilapa gli studiosi indicano generalmente un sottogene-
re della poesia epica sanscrita con caratteristiche stilistiche condi-
vise con il genere letterario dell’epica. Come evidenziato di recen-
te (Peterson 2003, 59; Boccali 2018, 21-2), i due grandi poemi epici
della tradizione letteraria del Sudasia, Mahabharata e Ramayana, of-
frono al lettore - visto il susseguirsi di eventi catastrofici, scontri
e passaggi dolorosi - esempi o riferimenti alla pratica di intonare
lamenti riconducibili al vilapa gana (canto funebre) tutt’oggi diffu-
sa nel Subcontinente Indiano (cf. Omchery 1967). Nel Mahabharata

10 Segnaliamo come qui, e in tutte le citazioni del Turrini a seguire, si € riportato il
testo normalizzato secondo 1'uso corrente dell’accentazione.
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(11.16.1-26.1) un riferimento al lamento intonato da donne all’indiriz-
zo di Krsna viene dalle parole di Gandhari, madre di Duryodhana e
moglie di Dhrtarastra, che a sua volta piange la morte del figlio pre-
diletto in un lamento che termina col sovrano dei Kuru esanime a ter-
ra (Hudson 2012, 109-15, 126-8, 132-3).** Nel Ramayana, invece, il fa-
moso precedente vede protagonista Rama che, ignaro del rapimento
della sposa Sita per mano del demone Ravana, ne piange disperato
la morte. La scena del lamento dell’epica classica indiana verra poi
ripreso da quella che - seppur in maniera impropria - viene defini-
tala ‘lirica’ indiana: «The lament became one of the ‘set pieces’ that
the kavya poets took over from the epic - Aja’s lament for Indumati
and Rati’s for the slain Kama are among the most celebrated passag-
es in Kalidasa’s mahakavyas» (Peterson 2003, 59).

Sempre nel Raghuvamsa, questa volta nel IV canto, si trovereb-
be - secondo I'interpretazione data dal commento di Mallinatha*? - un
interessante riferimento ‘etnografico’ circa 'uso da parte delle don-
ne degli Eftaliti di percuotersi le guance per via del dolore causa-
to dalla scomparsa dei mariti (Prakash 1955, 77).** Cosi traduce Ka-
le (1922, 67):

There the exploits of Raghu, the prowess whereof was dispayed
on the husbands of the Huna ladies, became a teacher of ruddi-
ness in the cheeks to them (or came to have the redness of their
cheeks for a record).

Se il passaggio contenuto nel Raghuvamsa (4.68) é piuttosto vago,**
e quella del commentatore Mallinatha si presta a essere niente di
piu che un’ipotesi, resta un dato incontrovertibile la conoscenza, al
tempo del commentatore, di pratiche di autolesionismo del corpo in
uso presso popolazioni centroasiatiche durante le occasioni di lutto.
Si puo scorgere in questo tipo di pratiche che coinvolgono il corpo
quell’insieme «limitato di stereotipie mimiche» attraverso le quali si

11 Sulla grammatica e lo stile del lamento di Dhrtarastra si veda Hudson 2012, 111
nota 20. Per un’ulteriore disamina e rassegna di episodi di lamenti all’interno del
Mahabharata si veda il lavoro interamente dedicato al tema di Hudson 2012.

12 Celebre commentatore sanscrito vissuto tra il 1350 e il 1450. Lo studio pil com-
pleto sulla figura di Mallinatha & quello di Lalye 2002.

13 1l passaggio, senza dubbio interessante, meriterebbe di essere approfondito, al-
la luce dei progressi compiuti dagli studi storico-archeologici sugli Eftaliti (noti anche
come ‘Unni bianchi’) dell’Asia Centrale (cf. ad es., Hyun 2016, 44-65; Kurbanov 2013).

14 Nelle note dell’edizione curata da Kale si legge: «The Huna ladies had given up
drinking which used to impart a red flush to their cheeks. But now that their husbands
were killed in battle, they slapped their faces through grief which reddened their cheeks
again. Thus Raghu ordered back, as it were, the red flush on their cheeks. Malli. sug-
gests the alternative construction [...] of which the red hue was an indicator i.e. it be-
came as it were a writing to keep up the memory of Raghu’s valour» (1922, 114).
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compie la «ritualizzazione del planctus» finalizzata a «dar orizzonte
al discorso della lamentazione» (De Martino [1958] 2008, 186). Tra le
stereotipie individuate e raccolte da De Martino nell’antico lamento
funebre rituale vi sono: «incidersi le carni, graffiarsi a sangue le go-
te o gli avambracci, percuotersi (il viso, la testa, la fronte, il petto, le
gambe)» e poi «decalvarsi, strapparsi la barba» o viceversa (ovvero
farseli crescere), e ancora «voltolarsi nella polvere o nella cenere o
cospargersene il capo, stracciarsi i vestiti, scalzarsi» (186).

A questo punto e necessario soffermarsi su una questione rilevan-
te, gia evidenziata sempre da De Martino e sulla quale hanno lunga-
mente indugiato i lavori di quegli studiosi che hanno prestato atten-
zione allo studio di tutte le manifestazioni rientranti nella categoria
del lamento funebre. Si tratta del rapporto che intercorre tra atte-
stazioni relative a pratiche funebri nel mondo antico e quanto invece
l'etnografia registra oggi, nel mondo contemporaneo. La riflessione
muove attraverso due prospettive metodologiche, quella dello studio
del lamento e delle pratiche funebri in una prospettiva diacronica e
sincronica, e quella del rapporto - soprattutto per quanto riguarda il
mondo antico - tra la fonte testuale e le molteplici pratiche attraver-
so le quali si manifesta e si controlla quella che De Martino defini co-
me «crisi del cordoglio». Per primo De Martino ha constato come le
lamentazioni attestate nella letteratura del mondo antico (principal-
mente nell’epica, nella tragedia e nella lirica greca) rappresentino non
gia ‘rito in azione’, bensi un’elaborazione in forma poetico-letteraria
che rende pertanto difficile cogliere il carattere ‘rituale’ del lamento
stesso (De Martino [1958] 2008, 56). Lo storico delle religioni ha indi-
viduato, tanto nel metodo comparativo quanto nei relitti folklorici eu-
romediterranei registrabili, la possibilita di ricostruire il rito funera-
rio della lamentazione indirizzata a persone storiche defunte (182-3).

Tale precisazione, di natura non esclusivamente metodologica, si
puo estendere a quei contesti culturali in cui, a fronte di un dato te-
stuale dell’antichita, si documentino nella contemporaneita pratiche
e usi che rimandino a quanto direttamente o indirettamente attesta-
to. Quanto detto € ben sintetizzato e messo in pratica nello studio di
James M. Wilce, che si sforza di tenere assieme e di affrontare temi
qualila ‘testualizzazione’ del lamento*® nella letteratura antica quan-
to nei tempi recenti, e il modo in cui si esplicita e si manifesta poi la
performance, attraverso il coinvolgimento del corpo. La performan-
ce del lamento infatti

15 Traduco cosi infatti il concetto di entextualization preso in prestito da Wilce, a sua
volta basatosi sulle riflessioni di Bauman e Briggs: «Entextualization is the packaging
or organizing of discourse as text, i.e. some ‘thing’ that is coherent, memorable, and
extractable from context [...]. To speak of laments’ entextualization focuses our atten-
tion on their textuality or coherence; and indeed, even improvised laments are often
structured [...] so as to make them memorable» (Wilce 2009, 32).
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is embodied. We find similar uses of the voice, throat, face, limbs,
etc. in lament around the world. Local definitions of lament typ-
ically include melody, tears, and a crying voice characterized by
pharyngeal constriction and ‘cry breaks’. Wailers in various times
and places have also put their arms around each other’s necks.
Such features exemplify the coherent set of signs that defines tex-
tuality the regularities that render texts quotable, portable. Pro-
ducing tuneless texts about the departed or one’s own grief, or
performing without crucial embodied features, is unimaginable
in traditions of improvisatory texted weeping. (Wilce 2009, 36-7)

Raffrontare fonte testuale antica e dato empirico e stabilirne il rap-
porto e - come abbiamo osservato sopra - una circostanza gia affron-
tata da De Martino. E evidente come la questione continui a essere
oggetto di una riflessione da cui e impossibile prescindere e con cui
confrontarsi all'interno di tutta la letteratura scientifica dedicata al
tema delle pratiche e degli usi registrati durante i periodi di lutto. In
particolare, sul rapporto tra performance corporea registrata dall’et-
nografia moderna e letteratura, iconografia e statuaria del mondo an-
tico € ancora Wilce ad affermare come

Just as there are long histories of borrowing or alluding to textu-
al dimensions of lament [...] there are histories - stretching across
millennia - of reproducing kinesic forms proper to lament. Wick-
ett (1993) [...] found contemporary women'’s laments replicating the
very postures and gestures - ‘lament kinesics’ - depicted in ancient
Egyptian tomb paintings of women lamenting and dancing at funer-
als [...]. Wickett finds the corporeal continuities across 4,000 years
of Egyptian history at least as significant as the continuity in dis-
cursive themes of ancient and recent laments. (Wilce 2009, 37-8)

3 L’Agiavilapa nel ‘volgarizzamento’ di Giuseppe Turrini

Entrando nel merito dell’'opera di Kalidasa, possiamo soffermarci su
alcuni passaggi tratti dalla traduzione che il Turrini offre dell’episo-
dio*® che vede protagonista il re di Ayodya, Aja, figlio di Raghu, af-
flitto dal dolore per la morte improvvisa della consorte Indumati.
L'attenzione sara posta su alcuni passaggi chiave dell’VIII canto del
Raghuvamsa: la crisi e le parole di re Aja contengono, infatti, alcu-

16 Lopera del Turrini conta quarantuno strofe, il cui inizio pero non coincide con
quello dell’edizione critica dell’opera di Kalidasa. L'episodio tradotto e commentato
dall’indologo trentino & estrapolato a partire dalla strofa 30 alla strofa 71 dell'VIII sar-
ga. Da qui in avanti, inoltre, per le strofe si & scelto di mantenere gli a capo corrispond-
enti nella traduzione originale.
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ni elementi familiari al discorso storico-etnografico del lamento fu-
nebre: formule stereotipe del planctus, il ricordo delle gesta e delle
opere buone compiute in vita dal congiunto il cui corpo, ormai sen-
za vita, giace tra le braccia del sovrano nel contesto agreste, quasi
ameno, di un boschetto fuori la citta di Ayodhya.*’

L'episodio del lamento di re Aja non introduce il lettore in medi-
as res: a un prologo di apertura (1-7) segue, dall’'ottava strofa in poi,
l'avvio della narrazione e la descrizione della morte improvvisa del-
la regina Indumati:

8 La donna dell’'uomo prestantissimo
sguardato ch’ebbe quel serto che un sol mo-
mento d’ora avea cinte le sue bellissime mam-
melle, ecco esanime chiuse gli occhi, siccome
il lume della luna quand’e rapita da Rahu.*®

9 Ella cadendo al suolo col corpo da’ sensi
abbandonato, faceva cadere anco il marito: for-
seche non vien meno la fiamma della lucerna
Con insieme la goccia dell’'olio sparto in terra?*?

Si noti subito, alla fine dell’'ottava strofa (Ragh. 8.37), 'accostamento
dell'immagine degli occhi della regina ormai chiusi per sempre con
«il lume della luna quand’é rapita da Rahu»*® (hrtacandra tamaseva
kaumudi). L'accostamento dell’astro notturno alla bellezza del vol-

17 Ricche pagine sono state dedicate al tema della natura e alle suggestive immagi-
ni evocate all'interno del kavya da Boccali 2017, 2011, 2007.

18 ksanamatrasakhim sujatayoh stanayostamavalokya vihvala | nimila narottamapriya
hritachandra tamaseva kaumudi Ragh. 8.37. Nel riportare le strofe si & rispettata la
struttura metrica e il capoverso dell’edizione a stampa dell’opera del Turrini. Poiché
il presente studio & condotto sulla traduzione operata dall'indologo trentino, il testo
delle strofe del Raghuvamsa qui riportate fa riferimento all’edizione critica impiegata
dal Nostro e fatta precedere al ‘volgarizzamento’ (Turrini 1899, 37-47). Sebbene il Tur-
rini non citi I'edizione critica del testo impiegata per la traduzione, un indizio potreb-
be essere l'edizione pubblicata in tre volumi, tra il 1869 e il 1874, curata da Shankar
P. Pandit, The Raghuvamsa of Kaliddsa with the Commentary of Mallindtha (Bombay:
Indu-Prakash, 1869-74). Tuttavia, la biblioteca privata donata dal Turrini alla Bibli-
oteca Comunale di Trento e mancante del secondo dei tre volumi dell’opera, che com-
prende i canti VII-XTII.

19 vapusa karanojjhitena sa nipatanti patimapyapatayat | nanu tailanisekavinduna sa-
ha diparcirupaiti medinim (Ragh. 8.38).

20 Il ‘rapimento’ cui sifa riferimento é l'oscuramento, attribuito al demone Rahu, per-
sonificazione dell’oscurita (tamas), del sole o della luna durante le eclissi: «Rahu, ‘the
Seizer’ - a mythological and astronomical dragon-like demonic character who swal-
lows the sun and moon during eclipses [...]. Rahu is a prominent figure in the litera-
tures and arts of both peninsular and insular Southeast Asia. In Mediaeval Indic lore,
Rahu is presided over by the demonic aspect of Siva known as Kala (‘the Black/Dark
One’, or ‘Time’, as devourer of everything) or Bhairava» (Acri 2017, 86). Per un appro-
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to dell’amata (piu raramente a quello dell’amato, nonostante in san-
scrito il termine sia sempre maschile) € un'immagine assai frequente
all'interno del kavya.?* Il termine si presta inoltre a molteplici simi-
litudini ‘antropomorfe’. Nel Kumarasambhava, ad esempio, sempre
Kalidasa accostera lo sviluppo delle membra e del corpo della prin-
cipessa Sati allo sviluppo delle fasi lunari (Boccali 2018, 53). Con un
altro accostamento pil avanti, alla strofa 13 (Ragh. 8.42), questa vol-
ta e il colorito che il corpo senza vita ha assunto ad essere parago-
nato al pallore della luna mattutina, sulla cui superficie le macchie
ricordano la forma di un cerbiatto (mrgalekhamusasiva candramah):**

13 Il marito tenendosi in grembo quella
bellezza esanime e priva affatto di colore, parea
quasi come la luna mattutina le cui macchie
tengono forma e figura d'un cerbiatto.*?

La similitudine tra il corpo che giace senza vita, oramai freddo ed
esangue e la luna mattutina, & giustificata dalle caratteristiche asso-
ciate alla luna nella letteratura indiana, come messo in evidenza da
Boccali, infatti, «frequentissimi sono i due modelli ‘dai raggi freddi’
o ‘dalla luce fredda’ [...] ispirati a idee popolari sulla luna. Il primo
genera un’infinita di realizzazioni concrete con i termini per ‘fred-
do’[...], ‘gelo’ [...], ‘neve’» (Boccali 2000, 430).>

fondimento sulla figura di Rahu all'interno della mitologia e dell’astronomia indiana si
veda Zimmer [1946] 1972, 175-84.

21 Sivedano ad esempio la Sataka (Centuria d’amore) di Amaruka (VII sec.?), strofa
58 (Boccali 2002, 110) e nel Caurisuratapancasika (Le cinquanta strofe dell’amor fur-
tivo) di Bilhana (XI-XII sec.), I, 29-41; II, 42; III, 8, sempre tradotte da Giuliano Bocca-
1i (2002, 157, 160, 187).

22 Il Turrini con «le cui macchie tengono forma e figura d’un cerbiatto» traduce il
composto sanscrito mrgalekhamusasiva, riferito alla luna (chandramah). L'immagine &
tipica del kavya e trae ispirazione dall'immaginazione popolare indiana. Per altri es-
empi o formazioni linguistiche simili si veda Boccali 2000, 429-30; Boccali 2002, 218.
23 patirankanisannaya taya karanapayavibhinnavarnaya | samalaksyata bibhradavilam
mrgalekhamusasiva candramah || Ragh. 8.42.

24 Sull'utilizzo dell'immagine e del valore cromatico-simbolico della luna in relazi-

one alla scienza dell’alamkara (lett. ‘ornamento’, nel senso restrittivo il termine indica
le figure retoriche) si veda Bronner 2010, 251-7.
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4  Ferro fuso e membra ‘sciolte’: Raghuvamsa 8.43
e lericadute fisiologiche del patire tra Kalidasa
e letteratura greca

Nella strofa seguente (Ragh. 8.43), come in un climax, il protagoni-
sta & re Aja che, realizzato quanto accaduto, comincia ad abbando-
narsi a quelle forme che, come gia anticipato, sono topiche della cri-
si del cordoglio:

14 Con pianto di lacrime e singhiozzi la-
gnavasi egli molto duramente, smarrita ezian-
dio la innata sua fortezza; l'istesso ferro ri-
scaldato e tutto inceso dal fuoco ammollisce,
or dunque come no 'animo??*

Sappiamo, dalla bibliografia a disposizione del Turrini sull’'argomento,
e da un altro suo manoscritto inedito menzionato precedentemente,?®
che lo studioso trentino guardava al «pianto di lacrime e singhiozzi»
(vilapa sa vaspagadgadam) di re Aja con in mente le numerose sce-
ne offerte dall’epica classica e da quella indiana. Prescindendo dalla
risoluzione poetica di Kalidasa, il planctus di Aja - qui, nella strofa
d’esordio, come nelle restanti fino alla strofa 41 - si mantiene estre-
mamente lontana dalla crisi del planctus irrelativo e dalle manifesta-
zioni di furore a esso collegato, come ad esempio quello di Achille alla
notizia della morte di Patroclo,?” o di Andromaca a quella di Ettore.?®

Aja e abbattuto e, vinto dal dolore, il suo corpo & privato della for-
za e del vigore della vita abituale (sahajamapyapahaya dhiratam).?® Che

25 vilalapa sa vaspagadgadam sahajamapyapahaya dhiratam | abhitaptamayo’pi
mardavam bhajate kaiva katha saririsu. (Ragh. 8.43)

26 Sitratta, ricordiamolo, del ms. 2849/4 dal titolo La morte del figlio romito, con rif-
erimento in particolare all’episodio del lamento di Andromaca verso lo sposo, Ettore.

27 Siveda, ad es., I. 18, 22-35: «con entrambe le mani prese la cenere arsa e se la
sparse sul capo, sfigurando il bellissimo volto; cenere nera copriva la tunica profuma-
ta; nella polvere giaceva lui stesso, lungo disteso, e con le mani insozzava e strappava i
capelli [...]. Dall’altra parte Antiloco si lamentava piangendo e teneva le mani di Achil-
le, che singhiozzava dal profondo del cuore; temeva che con un’arma l'eroe si tagliasse
la gola». Il dolore & cosi grande da spingere Achille a invocare la morte a sé (Il. 18, 98).

28 Il 22, 460-515. Sugli episodi che vedono come protagonista del lamento An-
dromaca, nello specifico, si veda Gagliardi 2006.

29 Sembra opportuno, giunti a questo punto, motivare una metodologia cosi in dis-
continuita rispetto al tradizionale approccio filologico - tanto in contesto sudasiatico
quanto altrove - richiamandosi a Furey 2012, evidenziando come i lavori non solo dei
filologi, ma in generale degli studiosi che si muovono nel campo dei religious studies
abbiano tratto giovamento inserendosi nel solco tracciato negli ultimi decenni a questa
parte: «the sheer volume of books, articles, and conferences in the past three decades,
work on the body and social power has transformed religious studies. This attention to
body and society corrected the Protestant-style tendency to equate religion with inte-
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il lamento nella letteratura antica sia avvertito come una minaccia
per l'integrita psicofisica del corpo umano e ben chiaro, ad esempio,
dall’analisi semantica condotta sui termini omerici impiegati per in-
dicare le diverse modalita di lamento. Il verbo kAaiw (‘piangere’) & la
reazione del corpo a un’emozione che colpendo il complesso viscerale
causa un’alterazione fisiologica, per la precisione un turbamento car-
diaco (Spatafora 1997, 1-4); il verbo yodw - da cui il sostantivo yoéoc,
che fino al V sec. a.C. designa 'intimo cordoglio manifestato da paren-
ti e cari del defunto (Palmisciano 1999, 187) - indicherebbe invece un
lamento ‘terapeutico’, capace diliberare il corpo dalle forze destabiliz-
zanti originatesi dal dolore della perdita, agendo quindi come strumen-
to «capace di ristabilizzare I'equilibrio psico-fisico dell'uomo» (Spata-
fora 1997, 7). Di fronte ad una notizia dolorosa la reazione psicofisica &
quella dell'oipwTew, un «gemito istintivo di un corpo che & piegato as-
solutamente dal dolore» (12). Certamente di maggiore interesse per il
nostro caso € la semantica del verbo 660popau (lett. ‘consumo il mio cor-
po lamentandomi’), termine connesso alla consunzione fisica causata
dalle varie modalita del lamento. Tra queste, 060popuat, specie nei poe-
mi omerici, e associato proprio all’atto del versare lacrime, atto colle-
gato all'idea dello ‘scioglimento del corpo’ (14-7).

In Ragh. 8.43 il lamento, il versare lacrime e la perdita della tempra
naturale dire Aja e accostato per similitudine all'immagine di un ferro
che, riscaldato dal fuoco, cominci a fondere («l'istesso ferro riscalda-
to e tutto inceso dal fuoco ammollisce»). Per cogliere meglio il senso
della similitudine e la sua corrispondenza con la semantica del verbo
greco, riporto la traduzione di Kale (1922, 64-5) della medesima strofa:

Having given up even his natural firmness he began to cry in ac-
cents choked by tears (in a thone faltering through the flow of
tears). Even iron (when) heated becomes soft; what need we (then)
say of those possessing bodies?

La medesima scelta viene operata in traduzione dal Formichi [s.d.
(1913?), 128]:

Si lamentava egli singhiozzando, privo ormai della naturale sua
fortezza; ma il ferro stesso, quando e molto arroventato si ram-
mollisce; figuriamocil'uomo, il gramo possessore dun frale corpo!

Si noti come si discosti decisamente dalla lettera del testo la tradu-
zione del Turrini evidente soprattutto nella scelta del termine ‘ani-

riority and belief, and encouraged religionists to think about materiality, sex, and gen-
der as theoretical categories rather than facts on the ground» (Furey 2012, 8-9). Si ve-
da, inoltre, Holdrege 1998, 341-6.
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mo’ per rendere il sanscrito saririsu - locativo plurale del neutro
Sarira - con il quale invece si indica chiaramente il corpo ‘solido’, ‘fi-
sico’, ma anche il ‘corpo morto’ (Monier-Williams 1899, 1057a), il ‘ca-
davere’, affine all'impiego originario del greco o®pa (Vernant 1986,
23-4). In Brhadaranyaka-upanisad 1.2.6, ad esempio, il termine Sarira
indica chiaramente il corpo privo delle sue funzioni vitali (prana),
quindi il ‘cadavere’ («So, when his vital breaths had departed, his
corpse began to bloat», tat pranesutkrantesu sariram svayitum adhri-
yata, Olivelle 1998, 38). Nel passo seguente (Brhadaranyaka-upanisad
1.2.7) risalta il differente livello di impiego rispetto al termine atman:
«Then he had this desire: ‘I wish that this corpse of mine would be-
come fit to be sacrificed so I could get myself a living body (atman)!’»
(so’kamayata medhyam ma idam syadatmanvyanena syamiti, Olivelle
1998, 38-9). Appare percio evidente la distinzione rispetto ad atman®®
o, se si vuole, al termine tant il quale - tra i tanti che la lingua san-
scrita dispone per indicare il ‘corpo’ con vari livelli di impiego** - in-
dica il corpo nella sua completezza. Malamoud (1986), infatti, segnala
come gia in contesto vedico con il termine Sarira si indicasse esclusi-
vamente il corpo materiale, mentre la lingua vedica «emploie d’ordi-
naire, pour nommer le corps des dieux et des hommes vivants, le ter-
me tant, qui [...] se réfere a la personne tout entiere» (113).

La ricaduta fisiologica del dolore causato dalla morte dell’'amata
consorte e chiaro come si ripercuota nel corpo ‘fisico’ di re Aja, laddo-
ve invece il Turrini - fervente cattolico, e bene adesso dirlo** - scelga
liberamente di tradurre con ‘animo’, rinviando al dominio ‘spiritua-
le’ gli effetti scatenati dall’infausto evento. L'anima, nella prospet-
tiva e nelle parole del Turrini, «é la vita del corpo» (155). Tale ‘logi-
ca disgiuntiva’ ha attraversato - seppur in un complesso orizzonte
non riducibile ai modelli monisti o dualisti - la sensibilita e il pen-

30 Sempre in Brhadaranyaka-upanisad (3.2.13), Olivelle afferma quindi: «A distinc-
tion is made here between sarira [...] and atman [...]. The atman here may thus refer to
the vital aspects of the body, as opposed to the corporeal» (1998, 507).

31 Le differenti concezioni del corpo nell'India antica si riflettono infatti nella ric-
chezza del repertorio lessicale che la lingua sanscrita mette a disposizione per indicar-
lo, con connotazioni che variano a seconda dell'impiego e dell’etimologia: Sarira, kaya,
deha, vigraha, anga, vapus, kalevara, tanus, gatra, sava, kunapa (Wujastyk 2009, 190).

32 Coslil Turrini commenta la deriva dei suoi tempi: «Procuriamo noi insegnanti[...]
di non prendere il Cristianesimo a trastullo, siccome fanno a’ nostri giorni molti mito-
grafi, politici, storici». Essa contrasta, nella concezione del Nostro, con lo spirito dei
popoli antichi, «che guardavano sul serio la fede» (Turrini 1899, 137-8). L'obiettivo ul-
timo per 'umanita intera e per l'anima, sempre nelle parole del Turrini, non puo che
essere Dio e il «pieno godimento di lui» (153). Si avra modo di trattare piu nel dettag-
lio la questione in un successivo lavoro condotto questa volta su un manoscritto ined-
ito del Turrini (ASCTn ms. 2853/1) che raccoglie interessanti riflessioni storico-religi-
ose sull’idea di dio in India.
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siero occidentale®® (cf. Nannini 2002). Inaugurata da Platone con 1'i-
dea di un’anima individuale - concetto consolidato nella tradizione
giudaico-cristiana con Agostino e Tommaso - passando per Cartesio
e oltre,** essa ha tracciato quindi una distinzione tra una dimensio-
ne spirituale e una materiale, tra anima/mente e corpo, di cui se ne
avverte traccia nella sensibilita dello studioso trentino.

Come il ferro esposto lungamente al calore del fuoco
(abhitaptamayo’pi) cominci a fondere perdendo la sua naturale du-
rezza (mardavam bhajate), cosi i corpi (Saririsu), e non I'animo dun-
que, vengono piegati e ‘sciolti’ dal dolore. L'immagine del ferro che
sur-riscaldato raggiunga il suo punto di fusione & ben chiarita nella
scelta del verbo taptam (participio passato passivo, Vtap) preceduto
dal preverbio abhi-** (i.e. abhitapta), che letteralmente traduce ‘sur-
riscaldare’, ‘sovra-riscaldato’. Sono il corpo e le membra di re Aja a
fornire quella vera risposta a un evento che sconvolge, a un sintomo
che da corpo all’emozione generata dalla perdita improvvisa. In tale
circostanza il corpo «resta l'unico ‘campo espressivo’ dell'uomo che
ormai incapace di [...] affrontare un mondo, si trova a singhiozzare,
a tremare, a impallidire a svenire» (Galimberti [1983] 2013, 303).

Si ricordi come 1'Eros che Esiodo tratteggia nella Teogonia venga
presentato negli effetti che esercita sugli uomini come Avoipedng,*®
‘che scioglie le membra’, capace di sovrastare e sconvolgere tanto

33 La vexata quaestio attorno all’‘unita disfatta’, se tanto ha impegnato (e tutt’ora
impegna) la filosofia e le scienze cognitive occidentali, diversamente puo dirsi per le
tradizioni filosofiche hindu (Holdrege 1998, 347), che spostano il discorso sulla relazi-
one tra «the psychophysical organism [...] and the Self - variously termed Atman, Brah-
man, or Purusa - which is represented as the ultimate reality» (Holdrege 1998, 347).
Per una recentissima disamina della questione si veda Ram-Prasad 2018.

34 Una rilettura aggiornata del dualismo cartesiano e data da Scribano 2015; per
un’attenta panoramica sul recente dibattito internazionale e interdisciplinare circa il
rapporto tra emozioni e corpo si veda Giacomoni 2017.

35 abhi-, PIE h,eb" (Beekes [1995] 2011, 247) ‘verso’, ‘fino a’, ‘contro’, ‘in’, ‘oltre’, ‘su’,
‘sopra’ e soggetto in alcuni casi alla perdita dell’'originale senso direzionale/posizionale
in favore di uno slittamento che indica ‘aumento’, ‘intensificazione’, ‘eccedenza’, si veda
ad es. abhi-vbhi, ‘be dominant’ (Lowe 2017, 84). Ulteriore conferma di tale intensifica-
zione conferita dal preverbio sta nell'impiego del solo verbo tapta che, associato sem-
pre a un oggetto di ferro, indica semplicemente qualcosa di ‘riscaldato’, ‘arroventato’.
Sinoti, ad es., tra le punizioni prescritte nel Manavadharmasastra per coloro i quali si
siano macchiati di adulterio, o abbiano avuto rapporti sessuali con donne piu anziane,
il contatto con una superficie di ferro rovente: Manavadharmasastra 8.372: pumamsam
dahayetpapam sayane tapta ayase | abhyadadhyusca kasthani tatra dahyeta papakrt («He
should have the male offender burnt upon a heated iron bed; they should stack logs and
burn up that villain there», Olivelle 2005, 187); 11.104: gurutalpo’bhibhasyainastapte
svapyadayomaye | surmim jvalantim vaslisyenmrtyuna sa visudhyati (<A man who had
sex with an elder’s wife should proclaim his crime and lie down on a heated iron bed,
or embrace a red-hot metal cylinder», 220).

36 Larcaicita e 'ampia diffusione della figura di Eros, come anche dell’epiteto, trag-

gono conferma da un componimento del VII sec. a.C., composto con probabilita a Cal-
cide, in Eubea, in cui e gia definito Avowpeing (Fasce 1977, 17, 168-70).

331

Annali di Ca’ Foscari. Serie orientale e-ISSN 2385-3042
55,2019, 317-340 ISSN 1125-3789



Crafa
Corpo e lamento funebre. Alcune riflessioni sulla traduzione dell’Agiavilapa di Giuseppe Turrini

gli dei immortali quanto gli uomini®*’ (cf. Clay 2003, 95-8). In Omero
il termine®® - che ancora non indica quel principio cosmogonico alla
base dell’attivita generatrice della natura descritto da Esiodo - € as-
sociato a termini impiegati per indicare gli effetti della morte,*® del
sonno, del destino (Fasce 1977, 11) o ancora a verbi come ‘spezzare’,
‘uccidere’, ‘sopraffare’ (Thornton 1997, 14-15). L'epiteto e impiegato
ugualmente nella lirica d’'amore per indicare gli effetti della passione
amorosa“®® (Calame [1992] 1999, 36-8), e specialmente con Saffo - al-
lo stesso modo di Alcmane, Pindaro, Ibico, ecc. - si carica di attributi
negativi: una potenza invincibile, che richiama l'idea di mostruosita,
una forza che agita e tormenta (Fasce 1977, 132). Senza addentrarci
troppo, il rapporto e la percezione che i greci avevano dell’eros sono
ben sintetizzati nelle parole di Thornton (1997, 35): «To the Greeks,
sexual desire is a plague, a syndrome like AIDS that attacks the body
and mind [...] ultimately leading [...] to death».

5 Conclusioni

Quanto segue nelle strofe di qui sino alla fine & un susseguirsi di
esclamative e di interrogazioni stereotipate che Aja pone a sé stes-
so o che rivolge alla defunta consorte, e nelle quali e possibile scor-
gere una certa somiglianza con moduli verbali comuni all’interno
di quel ‘discorso protetto della lamentazione’ documentato e de-
scritto da De Martino, tanto nel campo etnografico quanto in quel-
lo dell’epica antica (De Martino [1958] 2008, 80-96). Aja interroga
sé stesso sul destino crudele, che lo ha ingiustamente colpito (stro-
fe 15-18), e interroga Indumati sulle ragioni del suo abbandono (22,
24, 26), per poi riporre speranza in un suo ritorno o nel suo risve-
glio (strofa 23, 24):

22 Per addietro io non t’ho mai fatto,
no, nemmeno del pensiero, nulla di spiacevole:
perché cagione tu m’abbandoni? Forse son io
signor della terra solamente di nome? In te

37 Hes. Th. 120-2: 18’ "Epog, 6¢ kGAAoTog £€v &Bavdtolotl Ogolat, | Avopedng,
mGvTwov e Be®v TdvTwor T avbpwnwy | fapavtat v oTOo0t PoOY Kal Emigpova
BovAfv; Th. 909-10: £pog eiBeto bepropevdwy | AvopeAiC.

38 Per una recente proposta circa l'etimologia del termine si veda Musso 2012.

39 Illegame non pare limitarsi ai passi omerici o all’accostamento di vocaboli iden-
tici, ma e parso trovare conferma anche nell’ambito delle pratiche funerarie, special-
mente della Grecia arcaica (cf. Fasce 1977, 117-8; Vermeule 1979, 145).

40 Sapph. fr. 130: "Epoc Sn0Té i’ 6 Avotpédng 66vet | YAuKDOIKpOD dpdyavov dpmeTov.
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sola poi e tutto quel piacere e diletto che la
mia propria natura possa trovare.**

23 O donna dalle morbide e delicate co-
scie, 'aura movendo i tuoi ricciuti capelli, av-
volgolati e intessuti di fiori, splendidi del co-
lore delle negre api, fa 'animo mio sperante
nel tuo ritorno.*?

24 Perci0, o0 sposa mia dolcissima e ama-
bile, di presente svegliati, risentiti e piacciati
discacciar 'affanno mio, cosi come nelle caverne
dell’Himalaya 'erba di notte folgoreggiando
dissipa le tenebre.*?

26 Alla luna ritorna la notte, all’augello
Ciakravaka 'amata femmina, e cosi a questo
modo eglino due portano in pace altre separa-
zioni: ma tu perché cagione senza fine m’ac-
cuori in perpetuo abbandonandomi?**

L'invocazione di re Aja all'indirizzo di un suo risveglio (tadapohitu-
marhasi priye pratibodhena) é tipica delle lamentazioni funebri,*® cosi
come l'idea che il corpo del defunto non giaccia in stato di morte ma
sia solo addormentato (kimidam kinnarakanita supyate):

34 O dalla voce dei Kinnara, perché ti
sei tu addormita prima ancora d’aver compiuta
questa leggiadra cintura, la cui meta meco ab-
bellisti co’ fiori di Vakula, menanti il soavissi-
mo odore dell’alito tuo?*

41 manasapi na vipriyam maya krtapiurbam tava kim jahasi mam | nanu Sabdapatih
ksiteraham tvayi me bhavanibandhana ratih. (Ragh. 8.52)

42  kusumotkhacitan balibhrtah calayan bhrngarucastavalakan | karabhoru karoti
marutah tadupavartanasanki me manah. (Ragh. 8.53)

43 tadapohitumarhasi priye pratibodhena visidamasu me | jvalitena guhagatam tamah
tuhinadreriva naktamosadhih. (Ragh. 8.54)

44 Sasinam punaretisarvaridayitadvandvacaram patatrinam | ititauvirahantaraksamau
kathamatyantagata na mam daheh. (Ragh. 8.56)

45 Come registrato da De Martino ([1958] 2008, 138), tra i rischi della crisi del cor-
doglio vi e il rifiuto dell’evento luttuoso, e di conseguenza il rapportarsi con il corpo del
defunto come se si trattasse di un dormiente o di una persona assente.

46 tava nihsvasitanukaribhih vakulairardhacitam samam maya | asamapya
vilasamekhalam kimidam kinnarakanthi supyate. (Ragh. 8.64)
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Infine, le strofe in cui Aja rievoca le virtu dell’'amata (gunakirtana) e
lamenta - opponendola alle gioie dei ricordi passati - il patimento nel
quale si trova adesso causato dalla separazione (viraha) rappresenta-
no un altro modulo tipico del genere della lamentazione, tanto nell’e-
pica del mondo antico quanto nella contemporaneita, e che richia-
ma al bisogno «di riappropriarsi di cio che del morto effettivamente
€ permanente e non patisce morte» (De Martino [1958] 2008, 84):

29 Ai cuculi tu lasciasti la dolce e soave
tua voce, @’ cigni il portamento per amore lan-
guido, il tremulo tuo sguardo alle cerve, e I’
giocolar alle piante per un picciolo vento mosse.*”

30 Queste tue doti, pur bramosa di salire
al cielo d’'Indra, di certo per lo mio amore tu
hai lasciate quaggiu: e tuttavolta elle non val-
gono punto punto a consolar il mio cuore per
la tua separazione e partimento addolorato a
morte.*®

37 Consorte, consigliatrice, intima amica,
amata discepola nella soavissima arte del canto,
dimmi: che mai non mi fu rapito dalla morte,
la quale priva d’ogni pieta, a un tratto mi ti
tolse?*?

In conclusione, come riportato nelle premesse, il presente contributo
ha posto 'attenzione su una figura poco conosciuta dell’indologia ita-
liana, Giuseppe Turrini, e in particolare su un interesse specifico nei
suoi studi - quello degli episodi funebri - e sull’attivita traduttologi-
ca a essi collegata. Profittando delle riflessioni demartiniane e post-
demartiniane attorno al tema della lamentazione funebre nel mondo
antico, e senza mai prescindere dal dato filologico del testo, si € in
principio chiarito il distacco rispetto alla lettera del testo sanscrito
volutamente ricercato dalla sensibilita del traduttore, reminiscenza
‘poetica’ di quella scissione tra anima-corpo e matrice - esattamen-
te come un sistema numerico binario zero-uno - di una lunghissima
serie di discorsi, immagini, rappresentazioni tanto nell’ambito filo-

47 kalamanyabhrtasu bhasitam kalahamsisu madalasam gatam | prsatisu vilolamiksitam
pavanadhiitalatasu vibhramah. (Ragh. 8.59)

48 tridivotsukayapyaveksya mam nihitah satyamami gundstvaya | virahe tava me
guruvyatham hrdayam na tvavalambitum ksamah. (Ragh. 8.60)

49  grhini sacivah sakhi mithah priyasisya lalite kalavidhau | karunavimukhena mrtyuna
harata tvam vada kim na me hrtam. (Ragh. 8.67)
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sofico-epistemologico quanto in quello artistico-letterario. Sgombra-
to dunque il campo dall’interpretazione data dal Turrini del passag-
gio di Raghuvamsa 8.43, si & avuto modo di mostrare - secondo una
modalita di procedere di recente applicata al panorama della tradi-
zione letteraria classica (cf. ad es. Gagliardi 2006, 2007, 2010) - I'at-
tenzione di Kalidasa verso le ricadute fisiologiche in atto sui corpi
protagonisti dell’episodio in questione. Tale espressione letteraria
ha mostrato - anche in contesto letterario sudasiatico - I'attitudine a
individuare nel lamento fatto seguire alla morte di Indumati una mi-
naccia all'integrita psico-fisica. Si e cercato in parallelo di scorgere,
all'interno del medesimo episodio, tracce di quel formulario topico,
raccolto per primo da Ernesto De Martino, all'interno del genere lette-
rario della lamentazione nel mondo antico, con riferimento particolare
all’epica classica. Il genere letterario della lamentazione (vilapa) nella
letteratura sudasiatica, in particolare nell’epica e nel kavya, manca di
uno studio sistematico e circoscritto ai soli episodi che qui, per som-
mi capi, si & cercato di segnalare. Tale analisi, seguendo la metodo-
logia di ricerca qui delineata e in linea con quanto avvenuto nel con-
testo classico, dovrebbe preliminarmente circoscrivere la natura e il
senso dei brani riconducibili al genere del vilapa, e al contempo defi-
nire il rapporto di questi con la tradizione reale del contesto di rife-
rimento, non gia per stabilire in maniera arbitraria corrispondenze
e/o continuita®® quanto per poter meglio definirne (e apprezzarne) la
‘natura artificiale’, ossia quella rielaborazione poetica di episodi cer-
tamente vissuti nella vita quotidiana reale di ogni tempo.

50 Senza ritornare sul dibattito post-demartiniano circa il rapporto, le affinita e le
eredita del dato testuale fissato in forma poetica dei lamenti funebri antichi con la
tradizione folclorica reale del lamento raccolto invece nel dato etnografico, mi limito
a segnalare la sintesi proposta in fase di esposizione della propria metodologia di lav-
oro da Gagliardi 2010, 110-12. Le conclusioni alle quali si giunge - fermo restando che
ci si muove in quell’ambito ‘euromediterraneo’ individuato da De Martino - propongo-
no una mediazione e una conciliazione tra prodotti culturali lontani nel tempo e nel-
lo spazio, valorizzando e dando credito alle analogie tra il dato testuale (del reperto-
rio omerico) e 'elemento folclorico registrato a distanza di secoli anche nonostante la
sovrapposizione del cristianesimo. Tale continuita infatti é giustificata e garantita non
gia dalla vicinanza o meno a livello temporale/geografico tra due fenomeni culturali,
quanto da quella funzione di controllo del dolore in occasione di una morte che riveste
il rituale funerario, e in particolare il lamento funebre, funzione sulla quale si & svilup-
pata a punto la riflessione demartiniana.
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11 Zhongyong e uno dei documenti centrali dell'incontro intellettuale
tra Cina e Occidente. Il testo & cosi aperto, e a tratti criptico, che pos-
siamo registrarne numerose traduzioni; cio significa che la sua inter-
pretazione non e ancora stata a tutt’oggi completata. Uno dei tradut-
tori moderni, Andrew Plaks, sostiene che il testo sia ‘troppo facile’ e
che proprio questa caratteristica costituirebbe un ostacolo alla tra-
duzione (1999, 311-31). Gia il titolo del libro, per quanto breve, ¢ sta-
to tradotto in una molteplicita di modi diversi: Doctrine of the Mean,
The Mean, On Center, The Inner, The Equilibrium, The Unwobbling
Pivot, The Constant Mean, The Middle Use, Focusing the Familiar,
Centrality and Commonality, The Mean in Action, tanto per elencare
solo alcune delle espressioni in inglese. Tra le traduzioni in france-
se si puo citare Le juste milieu, L'invariable milieu; in russo trovia-
mo Sakon neprelozhnyi, e in olandese Overanderlijkheid in het miden
(Placks 1999, 315 ss.). Delle traduzioni latine si discutera tra poco.
La paternita del Zhongyong viene attribuita a Zisi, nipote di Con-
fucio, e l'opera, che in realta e solo un capitolo del canonico Libro
dei riti, a partire dall’XI secolo attrasse l'attenzione dei letterati ci-
nesi (detti anche ‘Neoconfuciani’), che dalla pura erudizione voleva-
no giungere a un messaggio religioso, vedendo nei testi classici una
sorta di appello rivolto a ogni individuo. Mentre il carattere zhong in-
dica inequivocabilmente il ‘centro’ o il ‘mezzo’, per la seconda parte
del titolo dell’'opera (yong) possiamo identificare almeno due signifi-
cati: il primo e ‘uso’ (si veda ad esempio ‘the middle use’), il secon-
do (al piu tardi dal XII secolo) ‘durevolezza’, ‘regolarita’. Il testo non
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intende una posizione di mezzo in senso geometrico o aritmetico: si
tratta piuttosto di un continuo tentativo di catturare due estremi, per
contendersi costantemente la posizione di mezzo, un processo inces-
sante per riguadagnare un equilibrio di volta in volta compensatorio.*

La storia delle traduzioni latine del Zhongyong inizia presumibil-
mente con Matteo Ricci, dalla cui corrispondenza possiamo desume-
re che tra il 1591 e il 1593 fu impegnato con la traduzione dei Quattro
Libri. Tuttavia nessuno di questi testi & giunto sino a noi; e piuttosto
la traduzione di un confratello di Ricci, Michele Ruggieri (1543-1607),
a essere inserita in parte nella Bibliotheca Selecta di Antonio Posse-
vino, pubblicata nel 1593.% In ogni caso, due delle tre traduzioni del
Zhongyong a noi giunte sono state molto pil influenti. Tra il 1667 e il
1669 la traduzione di Prospero Intorcetta SJ (1626-1696) viene pubbli-
cata a Goa in Sinarum Scientia Politico-Moralis; nel 1687 il Zhongyong
compare come seconda parte della raccolta Confucius Sinarum Philos-
ophus (che comprendeva tre dei Quattro Libri);* e nel 1711 I'Immuta-
bile Medium & parte integrante dello scritto Sinensis imperii libri clas-
sici sex, tradotto dal fiammingo Frangois Noél SJ (1651-1729).* Anche
la traduzione del Zhongyong nel Confucius Sinarum Philosophus & con
molta probabilita opera di Intorcetta (Luo Ying 2016, 10-11), nonostan-
te l'opera completa sia il risultato - in termini contemporanei, cosa che
ci appare molto moderna - di uno sforzo collettivo di missionari gesui-
ti sotto la direzione del fiammingo Philippe Couplet.

La Professoressa Luo Ying della Beijing Foreign Studies University
ha recentemente messo a confronto, in un suo contributo, la storia del-
le origini e altre peculiarita di queste tre traduzioni (Luo Ying 2016,
1-23). Luo Ying giunge tra l'altro alla conclusione che la prima tradu-
zione di Intorcetta sia servita prioritariamente come libro di testo per
il cinese classico, e che Intorcetta abbia poi cambiato la sua strate-
gia di traduzione nel Confucius Sinarum Philosophus; cosi si trova ad
esempio il concetto di shangdi tradotto nella Scientia Politico-Mora-
lis come «supremus imperator», mentre nella traduzione del 1687 si &

1 Da qui il titolo di Tiziana Lippiello: La costante pratica del giusto mezzo. Venezia:
Marsilio, 2010.

2 Lundbaek 1979, 1-11. Questa & solo un’ipotesi che Luo Ying (2016), tratta dettaglia-
tamente. Sono grato a Daniel Canaris per la seguente comunicazione personale: “Pos-
sevino says that he received his information on China from Ruggieri and Ricci first
mentions his translation of ‘il principale libro morale di questi regni’ in a letter of 15
November 1594. The Bibliotheca Selecta received its imprimatur in 1592 and was pub-
lished in 1593. While Ricci had completed this translation a few years before (Gli anni
addietro voltai in latino), he hadn’t sent it to Rome yet”.

3 Intorcetta, Prospero; Herdtrich, Christian; Rougemont, Francois de; Louvemont,
Francois; Couplet, Philippe (1687). Confucius Sinarum Philosophus sive scientia sinensis
latine exposita. Paris.

4 Lopera venne pubblicata a Praga; una ristampa si trova in Christian Wolff 2011. 11
Zhongyong si trova alle pagine 32-73.
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optato per «Deus». Cio riflette I'elaborazione della convinzione secon-
do cui certe verita di fede cristiana, nel senso di una Prisca theologia,
fossero contenute nei testi cinesi piu antichi, e solo in tempi successi-
vi fossero state corrotte. Qui potremmo riconoscere uno stadio preco-
ce o preliminare del cosiddetto ‘Figurismo’ che si sarebbe manifestato
piu tardi; tuttavia in Intorcetta non troviamo quella ricerca sistemati-
ca delle tracce di una ‘religione naturale’ che praticavano i Figuristi.®
Di seguito presentero un confronto tra alcuni brani delle due tra-
duzioni (la prima di Intorcetta e poi quella di Noél), anche perché
entrambe hanno contribuito in maniera determinante alla formazio-
ne dell'immagine della Cina in Europa: il Confucius Sinarum Philoso-
phus fu letto da Leibniz e Montesquieu, mentre Christian Wolff fu un
entusiasta lettore di Noél: fu infatti grazie alle sue letture che Wolff
trovo l'ispirazione per il suo famoso discorso sulla ‘filosofia pratica’
dei cinesi (Oratio De Sinarum Philosophia Practica In Solemni Pane-
gyri Recitata, 1726). Tuttavia, la prima traduzione di Intorcetta non
era destinata in primo luogo a un ampio pubblico europeo.
Nonostante un’analisi dettagliata delle differenze tra le due tra-
duzioni sarebbe certamente auspicabile, non e questo il mio obietti-
vo. Secondo la pratica editoriale, ho identificato tutte le citazioni del
Confucius Sinarum Philosophus con il nome del preminente curato-
re Couplet; la traduzione italiana e dovuta a Tiziana Lippiello (2010).

Capitolo 1, paragrafo 1

Prendiamo anzitutto in considerazione il primo paragrafo del
Zhongyong.

KimZ adlk, LG, BIEZ HE.

Per natura umana si intende cio che si riceve per decreto del Cie-
lo; per Via si intende cio che & conforme alla natura umana e la
guida; infine, per educazione si intende il processo di coltivazio-
ne della Via. (45)

D quod 3 czlo eft homini inditum dicitur narura rationalis :

?uod huic conformarur natura & eam confequitur, dicitur regu-
la, {feu confentaneum rarioni, reftaurare quoad exercitium hanc re-
gulam fe fuaque per eam moderando, dicitur infticutio , feu difci-
plina virturum,

Intorcetta

5 Per questo modo di procedere cf. Lackner 1993, 23-56.
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/&l lex eftipfanatura; hujusnatura ductus eft reCa agends
| vias hujusvie directio eft recta vitz difciplina , feu recta vi-
i vendi pracepta.

Noél

Intorcetta sceglie la traduzione natura rationalis per xing, mentre
Noél opta per ipsa natura. In questo caso, in un certo senso, il to-
mismo si oppone alla fedelta al testo: nella natura rationalis di San
Tommaso la pil elevata capacita umana puo avvicinarsi alla piu bas-
sa capacita degli angeli (natura intellectualis). Il contesto cinese non
parla in questi termini della natura umana. Caeli lex est ipsa natura
(Noél) e invece vicino all’originale.®

Generalmente nelle traduzioni premoderne non & possibile riscon-
trare al cento per cento la fedelta al testo. Queste traduzioni fanno
ampio uso di parafrasi, e cio vale anche per Noél, che deve integra-
re la recta vitae disciplina (che in cinese altro non e se non la ‘[giu-
sta] dottrina’) con recta vivendi praecepta. Qui Intorcetta ¢ molto
pill complicato: dao (in tedesco ‘Weg’ e in inglese ‘the Way’ ovvero
‘la Via’ - alcune traduzioni italiane utilizzano anche ‘norma’), diven-
ta regula, e la traduzione viene ulteriormente rinforzata - per sotto-
lineare la razionalita dell’intero brano - con seu consentaneum ratio-
ni. Possiamo facilmente supporre che una tale razionalizzazione non
abbia mancato di impressionare Voltaire, facendo divenire la Cina,
per cosl dire, la madrepatria della ragione.

Capitolo 1, paragrafo 2

L, PO, TR RO TR TN, R
HPr AN

Dalla Via non ci si puo separare per un solo instante; se ci si po-
tesse separare, non sarebbe la vera Via. Pertanto, I'uvomo nobile
d’animo e cauto verso quel che non vede e nutre timore per quel
che non ode. (45)

6 Tuttavia in altri punti, ad esempio nel capitolo 22 del Zhongyong (paragrafo 97), si
trova anche in Noél il concetto di ‘natura rationalis’. Il Zhongyong riconosce xing non
solo come natura umana: nel capitolo 22 infatti si parla anche di ‘natura delle cose’. Ed
¢ interessante notare che Noél, che in questo capitolo crede di capire la natura uma-
na, scelga natura rationalis, mentre nel passo che tratta la natura delle cose (stesso
concetto, xing), tralasci l'aggettivo rationalis: cetera animantia et viventia possint jux-
ta naturae suae ordinem vivere.
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poteft , nec verd debec vel uno temporis momento abefle

parari ab homine ; quod {i pofler aliquando abefle aur {epa-
rari, jam non effet regula feu ratio i czlo naturz infita. Atque hac
eft caufa cur perfectus vir aded femper follicité attendat fibi, acque
invigilet in his etiam quz non percipiuntur oculis , uri funt minimi
motus animi ; cur iridem adeo timeat & paveac in his etiam quz
non percipiuntur auribus ; ut ita, cum aliquid faciendum fuerit, ne
momento quidem defleGtat 4 norma reét® racionis fibi impreffa.

QICTA Regula cim fir naturz rationali intrinfeca nunctmm
aut

Intorcetta

2. Abhacautem re@aagendivianonlicet cordinoftro vel momento rece-
dere, quin erret & declinet. Sienim unquam cordi noftro licerec ab illa
recedere , itaut vel fic non errarer, aucdeclinarer; jam illa non forec re-
Qaejusvia; Ided cor Sapientis femper eft follicitum , né unquam ab hac
fuaviaaberret; nec rantum iniis, que fenfu percipiuntnr , curam adhi-
bet; fed etiam illa , & que oculusnon videt, cauté examinat; & qua au-
ris non audit, providé merui.

Noél

Anche in questo paragrafo si percepisce la tendenza di Intorcetta a
proiettare il concetto di ‘razionalita’ nel testo cinese. La regula viene
nuovamente parafrasata con sive ratio; la percezione dei sensi trami-
te vista e udito emerge certamente in entrambe le traduzioni, tutta-
via ‘prudenza’ e ‘preoccupazione’ vengono rafforzate ancora in mo-
do macchinoso dall’espressione norma rectae rationis sibi impressa,
non contenuta nel testo cinese. Noél, che ha tradotto solamente la
percezione dei sensi, inserisce un ‘cuore’ (cordi nostro), scelta non
completamente azzardata, se si pensa che i tre caratteri che espri-
mono ‘prudenza’ e ‘preoccupazione’ (shen i, kongju Z:#) sono tut-
ti scritti con il radicale ‘cuore’.

Capitolo 1, paragrafo 3

BT RE, SERIEIR. SO T IR .

Non vi e nulla di pil evidente di quanto si celi nell’'oscurita, nulla
di pitt manifesto di quanto si occulti nel mondo sottile. Ecco per-
ché I'uomo nobile d’animo ¢ vigile su se stesso quand’e nella so-
litudine. (45)
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Ots namque animi d feré funt, quod non apparer, quia re-

conditi & {ibi foli noti; funt item id quod non eft manife.
ftum, quia admodim fubtiles & minimum quEl-, idedque perfeQus
vir tam folliciceé invigilac cordis fui fecrero, & cautus eft in inter
nis que folus ipfe intuctur ; quo deinde fir, ur qui aliis reconditi
& abftrufi funt, intimi fcilicet cordis receffus , ei tamen foli patef-
cant; qui item fubtiliflimi func ac percipi vix poffunt , minutiffimi
feilicet animi motus , five ad bonum , fgrc ad malum, ei ramen foli
manifefti omnino {int.

Intorcetta

3. Deinde primi illi & fubules motus,qui in fecreriffimo cordis penetrali,vel
in boniivel in malum tendunt,etft ahiis necdum fint cogniti; el amen,cui
infunt,maxime {pectabiles apparent : unde de 1llis dicitar : nihil tam fpe-
¢tabile, quim id quod eft occultum i nihil tam vifibile , quim id quod
eft fabeile. Quiaautem ex his fubuiliflimis & abfcondicis maribus tora
aut honeftatis aut turpitudinis diverfiras profluit 5 idcirco vir (apiens in-
ternz ifti {ui cordis folirudini, quam ipfe folus novit, ftadiofidimé invi-
gilat, veritus né procul & recta agendi via ipfum abripiant paulatim fuc-
crefcences illa occulez cupidicatis commoriones.

Noél

Nel paragrafo 3 troviamo alcune locuzioni paradossali, che evidente-
mente hanno messo in grande difficolta entrambi i traduttori: basti
confrontare la lunghezza del testo originale con quella delle versioni
latine. Nel testo cinese si incontra dapprima solo una dichiarazione
impersonale, che fa riferimento al junzi, ‘1'uomo nobile d’animo’ o il ‘si-
gnore’, solo nella seconda parte della frase. I due traduttori invece - co-
me per tutte le traduzioni del paragrafo 2 (cf. ‘a noi non & possibile’; ab
homine; non licet cordi nostro) - devono introdurre sin dall’inizio un
soggetto umano, o con animi motus ‘sibi soli (noti)’ come fa Intorcet-
ta, oppure come No€l che resta fedele al suo ‘cuore”: in secretissimo
cordis, quindi di nuovo una persona la cui camera piu segreta del cuo-
re ospita movimenti sottili. Questo non sembra dovuto tanto alla lin-
gua latina (anche gli scrittori antichi, come gli stoici, fanno uso di pa-
radossi), quanto a un’incapacita dei gesuiti di lasciare semplicemente
inalterate le locuzioni paradossali senza introdurvi un soggetto umano.

Questa chiave di lettura ha nulla a che fare con la tradizione ese-
getica cinese: il commentario di Zhu Xi &% (1130-1200), frequente-
mente utilizzato dai traduttori, che lo confessino o meno, vede solo
una differenza tra quello che gli altri non vedono e quello che il jun-
zi vede. Non si tratta quindi di una differenza tra mondo percepibile
con isensie un ‘a sé’ o ‘in sé’ delle cose.

Tral'altro, anche qui ci troviamo di fronte alla differenza tra ‘ragio-
ne’ (motus animi) e ‘cuore’, ed & proprio il ‘cuore’ - per nulla estraneo
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al pensiero della Cina tradizionale - che rimanda al luogo dei ragiona-
menti intellettuali ma al tempo stesso anche emozionali. Le traduzio-
ni moderne possono ammettere questo tipo di dichiarazioni parados-
sali impersonali: basti vedere la traduzione italiana sopra riportata:
«Non vi & nulla di pil evidente di quanto si celi nell'oscurita, nulla di
piu manifesto di quanto si occulti nel mondo sottile», o la versione tede-
sca di Richard Wilhelm: «Es gibt nichts Offenbareres als das Geheime,
es gibt nichts Deutlicheres als das Allerverborgenste» (Wilhelm 1930,
4). Andrew Plaks sente la necessita di inserire un ‘sembra’ o ‘appare’:
«nothing is more visible than what appears to be hidden» (2003, 25).
La necessita di ‘rendere soggettivo’ lo stile impersonale, per cosi
dire ‘oggettivo’ del cinese, tramite il riferimento agli uomini, che ab-
biamo visto ormai in vari esempi, rimanda a differenze fondamentali
trala retorica latina e la retorica classica cinese. Christoph Harbsme-
ier si & espresso in proposito come segue: «One may present what one
has to say as an objective presentation of fact, or one may acknowled-
ge the transitory subjectivity of one’s perspective and of one’s mo-
tivations for saying things».” E molto pili tarda l'opera del missio-
nario gesuita Séraphin Couvreur (1835-1919), che nel 1895 redasse
una traduzione in francese e una in latino dei Quattro Libri. Anche
lui vede la necessita di inserire sia un soggetto (nonostante lo scri-
va in corsivo: ei) sia una distinzione tra la percezione soggettiva e i
‘fatti’: «Nihil ei magis patet quam abscondita (scilicet ea quae insunt
in animo suo); nihil ei manifestius quam subitilia (rerum iudicia)».

Capitolo 1, paragrafo 5
R, RHALE, BE R,

Se si perverra al giusto mezzo e all’armonia, 'ordine dominera in
Cielo e in Terra e i diecimila esseri ne trarranno nutrimento. (45)

UBI igiaur per(pedta fuerine medium & confentaheim , sum
demim Ceeli qubque ac terrz {tatus quierus , permancns ag
pacificus, & omniumn rerum uniformis ’Pmpaga:io vigorque confes
quetur, Nam ( ur Intespretes addwnz ) {1 homo agat {emper juxta
retam rationem , quandoquidem hic unum veluu corpus cum uni.
Verfo efficiat, confequens eric, uc etiam celum & rerra juxed nor-
mam fibi inditam aganc , Planete influant abique vitio, quatuor
anni tempeftates ablque defo@tu decurrant., Juvenes optatos vire
annos, Senes finem naturz confentancum, res denique omnes de.
bicum {ibi ftatum & locum confequantur.

Intorcetta

7 Harbsmeier, Christoph. Discours sur l'origine et les fondements de l'inégalité parmi
des langues [manoscritto non pubblicato].
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5. Cum autem vir in ftatu tranquillitatis perfectam tranquilli Medii rectiru-
dinem confervare, & inftatu commotionis petfectam commoti Medii
concordiam tenere poteft ; runc in illo omniafe bellé habent ficur i
mundo, in quo Ccefum ac Terra debicum fuum locum fervant, & uni-
verfee res pacifico modo aluntur & crefcunt.

Noél

Nel paragrafo 5 ci imbattiamo per la prima volta nel ricorso ai com-
mentariin Intorcetta, il quale si basava soprattutto su Zhang Juzheng
gRJEIE (1525-1582), autore di un’introduzione di facile comprensio-
ne per il principe erede che a quel tempo aveva dieci anni. E fuor di
dubbio che qui si faccia appello a una dimensione cosmica, che giu-
stifichi il dettagliato commento in cui si parla di pianeti, di stagioni
e di norme per le eta degli uomini. Tuttavia, mentre nel commentario
si parla solo di dao, la traduzione scrive di una norma sibi indita, che
potrebbe contenere per i lettori di buona fede un cenno nascosto a
un creatore che abbia ‘posto’ o ‘generato’ la ‘norma’ (indare, inditus).
La domanda se I"’armonia del mezzo’ possa essere generata dall’uo-
mo rimane aperta: Noél introduce un uomo (vir) che in stato di quie-
te conserva la completa Rectitudo del mezzo; Intorcetta resta rela-
tivamente vago (ut perspecta fuerint medium et consentaneum - ma
per chi?); Richard Wilhelm, che nella prima meta del XX secolo tra-
dusse i classici cinesi, vi vede un imperativo («Bewirke Harmonie der
Mitte», ovvero ‘Generi/provochi I'armonia del mezzo’).

Capitolo 13, paragrafo 38

TH: TTEANEN N2 281N, AT AZ5E.

11 Maestro disse: «La Via non € mai lontana dall’'uomo. Se si ritiene
che la Via sia lontana dall'uomo, non si tratta certo della Via». (69)

COufic:'m , ut probet omnes promifcuc ad eam, quz homini in.
fira eft, regulam fuo modo poffe pertingere , explicans illud
axioma, guod tr%i non wis fiert , alteri me feceris : Sic ait : Regulara-
tionis ( que verfawur , Ex. gr. inter Regem & {ubditum , inrer Pa-
trem & Filium , Maritum & Uxorem, Majores natu & Minores , de-
nique Amicos inter ) Non longe abeit ab ipfomet homine;; illa ve~
16, quam homines fibi fabricant regula, & longe abefle volunt ab
ipfomee homine ( cujulmodi funt exotica & ardua quaxdam princi-
pia, quz modo didtis quinque hominum ordinibus haudquaquam
concardant ) non poteft cenleri regula & ratio.

Intorcetta
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38.Hxc sefta imiputabilis Medii via non procul abelt ab hominibue, atebae
Confucius; ﬁt]uidcm in confuetis humanze vice actionibus, quz abom-~
nibus 8¢ fint 8¢ exercerd facillimé pollunt , confiftit: ( nihil enim aliud,
addit Interpres, preeter debitum Regis & Subdiri, Patris & Filii , mariti &
uxoris , Senioris & Junioris, amict & amici munus fpectac.) Siquis ergo
hanc viam ire aggreflus , ifta obvia & facilia fpernar officia ; fed una ardua.
& infolita fpectet , longéque ab alioram hominum more femora & co-
gnoﬁ:ere & agere ambiat ; hic non poteft cenferi veram immutabilis Me-

1i viam fervare.

Noél

E veramente interessante osservare come entrambi i traduttori sen-
tano la necessita di spiegare il laconico testo cinese servendosi di
un altro scritto, e precisamente della Regola d’oro, anch’essa formu-
lata da Confucio. Sono presenti anche le ‘cinque relazioni’ (sovrano/
suddito, padre/figlio, marito/moglie, fratello maggiore/minore, ami-
co/amico), che - come la Regola d’oro - compaiono solo nei paragra-
fi seguenti. L'umanesimo europeo costituiva gia in Matteo Ricci un
modo per mostrare analogie nella letteratura della saggezza di en-
trambe le civilta (ad esempio nell’Enchiridion di Epitteto); in questo
brano si tratta ora di avvicinare a un pubblico occidentale questa ‘so-
miglianza di famiglia’, per riprendere un’espressione di Wittgenstein.
Possiamo inoltre notare che una regula rationis (Intorcetta) si con-
trappone a una recta immutabilis Medii via (No€l), laddove in cinese
si parla solo di dao. Nessuna delle due traduzioni corrisponde all’o-
riginale, alle cui intenzioni si avvicina maggiormente Noél rispetto
al razionalismo quasi ossessivo della prima traduzione.

Capitolo 13, paragrafo 39

«Giprzes MR, FRANE ., | ST AR, Bz, ULy, HoH
TENBA, B,

Recita I'Ode: «Nel forgiare il manico di un’ascia con un’ascia, il
modello non & lontano.» Se brandiamo il manico di un’ascia per
forgiare il manico di un’altra ascia e poi le osserviamo da lonta-
no, le due asce ci appariranno distinte. Similmente 1'uomo nobile
d’animo governa I'uomo prendendo a modello 'uomo e quando lo
avra rettificato si arrestera. (69)
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COnﬁrma: hoc i fimili ex Oda petito , qu fic ait : Czdito ma-
nubrium, czditoc manubrium; hujus exemplar {eu regula non
longé abeit; quippe in manu artificis eft manugrium ipfum , quo
rude lignum dolar, ur efformer aliud. Confiaus explanans imule fic
ait : Artifex manu arripie manubrium , ue fecurt exfcindac formerque
alterum fimile manubrium ; idem obliqué contuetur , & explorae
an exacté relpondear ipfi , quod 1n manu eft , manubrii forme &
regulz ; adhuc¢ tamen hanc iplam abefle longids exiftimo , quam
abficilla, quz 3 ceelo homim indica eft, regula , quia hzc norm-
feca, extrinfeca eft illa; & in cedendo manubrio unum ab alia di-
verfum eft : ideo vir pecfectus dum infticuic hominem , non per ex.
trinfecurn quid & remorum ab homine ; fed per iplummer hominem
intticuit regitque hominem, necaflimilatur czdenti manubrium qui
diverfurn czdit ab eo quod manibus tenet : Etenim ineft homini
lumen idem rationis ; hoc unum excirar & efle jubec pro reguli,
quo fato fi id affequatur, uc his corrigatur & emendetur , tum de-
E‘!:m acquicfcit , & fiftic, operofiori fcilicet inftitutioni fuper-
ens,

Intorcetta

39.Unde idem ConfuciusTegens hunc textum libriC arminum tom. Que Funr,

odA FaKo: dum vir arrepto ﬁcmf manubrio diffecat lignum , ut aliud manubri-
#m conficiat , conficiendi formanon eft illi procal advocanda; pre manibus enim il
Lam tenet : fic aiebat ; Clun vir ille fecuris manubrium arripie, ut diffeGto
ligno manubrium conficiat, aliud eft manubrium quad manu tenet, ali-
ud lignum quod fecuri diffecar; adedque artifici & hoc & 1llud illimi-
bus ozulis contuenti, conficiendi manubrii forma etiam vel {ic viderur
adhuc procul advocata: Sapiens autemut homines regat, & verd vitae
humanz forma ac difciplind imbuat, non fic fe habet : ciim enim 1fta re-
ét¢ vivendi forma fic unicuique homini a Celo infufa, illique intima &
connaturalis ; ided vir fapiens, utalios regat, formet, perficiar, utitur
tantim e& vice formd, qnam ipfi 3 natura habent; efficitque , ut illam
formam vitiis deformatam ipfimet narurd duce reforment 5nihﬂque aliud
procul & extrinfecum advocat : e reformati , mox fiftic.

Noél

Qui e sufficiente una breve osservazione sull’approccio dei tradutto-
ri nei confronti di testi redatti molto prima del Zhongyong e che in
esso si ritrovano: Intorcetta e molto pil vicino al testo della poesia
dal Libro delle Odi (con la sua ripetizione: caedito manubrium, caed-
ito manubrium). Cio vale per tutta la sua traduzione, ma non avanzo
alcuna ipotesi riguardo a questo fenomeno. Sulla notevole differenza
di lunghezza tra l'originale e le traduzioni e sulla comparsa di lumen
rationis in Intorcetta non serve che mi dilunghi ancora.
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Capitolo 13, paragrafo 40
4

ABRGEEANE, s A, MR

Lealta ed empatia non sono lontane dalla Via; non imporre agli al-
tri quel che non desideri per te. (69)

URSUM ait : QLJirquis omni cum fide & fynccritatc ex fe
metitur alios, hic urique difcedit 2 regulad & lege narurali
non procul; feu i reguld il?i dirigitur , quam in fc ipfe habec,
quippe cujus primum feré ditamen hoc eft: quz fieri {ibiquis non

optat, ca itidem ne faciar aliss.

Intorcetta

40.Proinde qui tantiim rité noverit innatum fui cordis dactum omnind ex-
plere, & ox {eipfo alios metirt, hic i reéta immurabilis Medii via nom
procul abeft. Quf aurem inratum cordis ductum omnind explere & ex fe
:':Ipfo alios metiri poffic, hoc uno verbo illud expono ; quod ribinon vis
eri, alteri né feceris.

Noél

In questo paragrafo risulta evidente che entrambi i traduttori fanno
uso implicito dei commentari cinesi. Non sarebbero altrimenti con-
cepibili le rispettive aggiunte (ex se metitur alios o se ipso alios me-
tiri, misurarsi con gli altri tramite se stessi), che non sono dovute a
parafrasi ma fanno riferimento alla gia citata introduzione di Zhang
Juzheng. Noél ha pero tradotto i due concetti di zhong e shu, letteral-
mente ‘fedelta’ e ‘indulgenza’, molto liberamente come innatus (sui)
cordis ductus, probabilmente perché il commentario da lui utilizzato
considera le due parole come un composto, il cui significato alla fin
fine corrisponde a ‘magnanimita’ (magnanimitas). Fides et sinceritas
(Intorcetta) sono molto piu letterali.

Capitolo 16, paragrafo 52

T [phz 2, LR
11 Maestro disse: “Immensa € la potenza di spiriti e dei! (77)
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COu_ﬁadﬂs, ut oftendar, ad fupraditam medii vircutem aded am.
plam & fublimem, conftanti conatu enitendum efle, exemplum
defumic  fpiritibus , quorum uti vis intelle&iva eft excellentior, ita
& in operando eft efficacitas magna : fic igitur aic : Spiritibusineft
operativa virtus & efficaciras &gha:c & quam przftans eft | quim
muldiplex ¢ quam fublimis,

Intorcetta

s2.Rurfum Confucius, ut hujus doctrinz rum vaftum ufum , tum fubtilens
fubftantiam explicaret, ficaicbar: Numr}yid fané {pirirlis producentis &
deftruentis virtus , poteftas , natura eft infignis & admirabilis 2

Noél

Nel capitolo 16 giungiamo a una questione determinante per la mis-
sione cristiana in Cina: il rapporto con la credenza negli spiriti. Non e
facile identificare posizioni diverse sulla base delle due traduzioni. In
questo brano Noél considera entrambi gli aspetti degli spiriti cinesi,
quello demoniaco, spesso associato agli spettri dei morti (gui &), e quel-
lo ‘spirituale’ (shen #) nel senso piu stretto, che egli traduce con virtus
e potestas, spiritus producentis et destruentis. Intorcetta invece non fa
differenza tra i due aspetti: cita solamente spiritus al plurale, e li avvi-
cina, ancora in senso tomistico, alla vis intellectiva, cui potrebbe colle-
garsi una velata allusione agli angeli dell’'universo tomistico-cristiano.

La concezione cinese di guishen, soprattutto a partire dall’XI se-
colo, ha assunto un duplice aspetto: da un lato vengono mantenute le
antiche rappresentazioni, secondo le quali si tratta effettivamente di
esseri sostanziali, dall’altro invece il concetto - al pit tardi nell'opera
del filosofo Zhang Zai 5 (1020-1078) - viene usato nel senso di for-
ze naturali astratte come un aspetto dello Yin e dello Yang.® Non dob-
biamo tuttavia pensare che queste due forme fossero viste come ra-
dicalmente separate: Zhu Xi conosce tanto gli spiriti, che fischiando
provocano danni sui ponti, quanto la dimensione delle forze naturali,
senza ritenere necessario distinguerle nettamente.

Per una migliore comprensione di guishen, nell’accezione che si af-
ferma nelle traduzioni, esaminiamo il paragrafo seguente:

8 Friedrich, Michael; Lackner, Michael; Reimann, Friedrich (1996). Chang Tsai:
Rechtes Auflichten. Berichtigung falscher Vorstellungen der Jugend oder Richtiges
Verstdndnis unklarer Stellen in den Klassikern. Aus dem Chinesischen iibertragen und
mit Einfiihrung, analytischem Kommentar, Quellennachweisen, Literaturhinweisen und
Indices herausgegeben. Hamburg: Felix Meiner, 8 (cap. 1), dove guishen viene definito
come ‘eccellente capacita’ delle due forme dell’energia vitale, il qi.
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Capitolo 16, paragrafo 53

Wz bL, JE2imghi, fapmm A nliid.

Li cerchiamo con lo sguardo ma non li vediamo, li ascoltiamo ma
non li sentiamo; eppure pervadono tutte le cose al punto che nul-
la puo da essi prescindere. (77)

DOcct Confacius inefle {piritibus fupri memoratis vim quame
dam prorsis eximiam & ordinis fuperioris ; quia cim res om-
nes corporez cadant {ub fenfum , foli {piritus hunc fugiunt. Verum-
quidem elt, inquit, quod vifi percipimus illos gnodammodé , qua.
tenus in effe®is fuis identidem fe Produn( ; fed tamen revera non
videmus. Rursds auditu percipimus illos quodammodé dum con-
templamur tor effcCtuum qui ab illis procedunt tam comncordem
difcordiam & quafi harmoniam ; {ed ipfos tamen non audimus ; de-
nique aded intmé fociantur & incorporant fe fe, ut ita dicam , re-
bus omnibus; auc (wur alii explicant ) cxercenc operaciones fuas circa
res omnes fic, ut res non poflint cos i fe dimittere ; feu, nequeant
confiftere fine eofum directione.

Intorcetta

3.Vides illum (nempe in effectis),& non vides (nempe in feipfo); andis &
non audis : vel ita intimé res penetrar, ut ha ab eo {eparari nequeant ;

Noél

Ancora una serie di caratteri cinesi paradossali: difficili per Noé€l,
che traduce si in modo relativamente laconico e conciso, ma non puo
fare a meno di distinguere almeno tra ‘effetti’ (in effectis) e ‘a sé’/‘in
sé’ (in seipso) affinché il paradosso possa risolversi. Di gran lunga
piu significativa & pero la sua svolta al singolare, gia presente nel
paragrafo precedente (spiritus producentis et destruentis; questo
potrebbe nel migliore dei casi riferirsi anche a una dualita), ma qui
molto evidente vides illum: non ci sono spiriti, bensi solo uno spirito.
Ritornero pit avanti su questo punto. Intorcetta conserva il suo plu-
rale, ma distingue anche lui tra ‘effetti’ (in effectis) e ‘cosa reale’ (re-
vera). Laffermazione personale: ‘Andare a vederli e non vederli, sta-
re a sentirli e non sentirli’® viene soggettivata (vides/videmus; audis/
audimus) e viene introdotta una differenza artificiale tra percezio-

9 La traduzione in italiano «li cerchiamo...» rimane personale.
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ne sensoriale (in effectis) e mondo spirituale (revera, in seipso), per-
ché il modo di pensare occidentale di quel tempo evidentemente non
sopportava la dichiarazione impersonale di una paradossalita. Tro-
viamo una bella conferma della teoria di Christoph Harbsmeier re-
lativamente all’assenza di uno ‘stile parentetico’ nel cinese classico,
nell'inserimento di ut ita dicam in Intorcetta. In onore del gia cita-
to Séraphin Couvreur, va detto che egli introduce gli spiriti (lui usa
il plurale) come oggetto dell’affermazione paradossale, mantenendo
per il resto la fedelta all'originale: Oculos intendis eis et non vides;
aures intendis eis et non audis (Couvreur 1895, 40).

Lipotesi che la scelta del singolare in Noél non sia casuale divie-
ne molto piu chiara osservando con attenzione il brano seguente:

Capitolo 16, paragrafo 54

R N Z N, DURZAE, Ve TSt b, et q.

Fan si che gli uomini di tutto il mondo digiunino, si purifichino e
indossino splendidi vesti per partecipare ai sacrifici. Poi, fluttuan-
ti, si recano ovunque, sul nostro capo, a destra e a sinistra. (77)

A Tque hxc eft caufa, cur fpiritus efficianc , ur orbis homines
quibus eft 3 naturd indita gratitudo , abftineant identidem
fefe przcipué quidem 3 vitiis ; & ur animus {it purus ac mundus;
corpus item fplendidiore habitu adornatum ; ut fic ed qua decec re-
verentid offerant facrificia qud tempore dum contemplantur illam
fpiricuum mulritudinem , velur mare quoddam , omnia implen-
tem; ita €os veneranrur ac fi_ affifterent ipfis fuperné, ita quoque
reverentur ac fi adftarenc ipfis ad levam & dexeram.

Intorcetta

§4.Unde efficic, ut homines ad exhibendos ceremoniales ¢y honores , re-
rum diverfaram abftinemtizm pramittant, corpuslavent, (peciofas ve-
ftes induant, perinde ac fi five furfum, five & finiftris , five & dexuris adet-
fer , rotum aérem complendo & commovendo.

Noél

Si puo con giusta ragione supporre che lo spiritus di Noél sia vicinis-
simo, in modo addirittura sensazionale, allo Spirito Santo; di conse-
guenza gli uomini non offrono sacrifici, come nel testo cinese (jisi
£%40), ma fanno ceremoniales et honores. Inoltre, queste traduzioni
escludono che i sacrifici (di qualsiasi natura) vengano offerti appun-
to agli spiriti, cosa che si puo certamente dedurre dal testo origina-

354

Annali di Ca’ Foscari. Serie orientale | e-ISSN  2385-3042
55,2019, 341-362 ISSN 1125-3789



Lackner
Le prime traduzioni latine del ‘Giusto mezzo’ (Zhongyong 1))

le. Intorcetta ha una visione ben diversa; da un lato si parla di sacri-
ficia, che siriferiscono in modo piuttosto evidente agli spiriti (sempre
al plurale), dall’altro la sua traduzione rimanda anche alla dimensio-
ne cosmica che viene evocata dagli spiriti: velut mare quoddam, una
resa efficace dell’“oceano” (yangyang ¥¥¥) del testo originale.

Capitolo 16, paragrafo 55

Gl [ AR, ANe Y ] kAl ]

Recita I'Ode: «L’avvento degli déi non si puo presagire! Ma ancor
meno lo si puo ignorare!». (77)

Co»ﬁ.cim authoritate libri Xs4im dicti probac hanc illis deberi re.
verentiam. Oda fic ait: An (piritus adveniant & appropinquent
{acrificantibus . eorumque vota f{ufcipiant, non potelt facilé conjici
nedum determnart ; Magis NC VEero determinart poterit 1 negh-
enter colantur, & in eorum obfequio homines langucfcant ? Seu
t hi qui omni cum veneratione iis facrificant , nequeunc eorum
prafemiam facilé percipere , quantd minds percipient ii qui ofci-
tanter ac remifsé & cum tzdio illos colunt:

Intorcetta

s5-Hinc ait liberCarminum tom. Ta ya,0di Te : qnamvis profundiffimam reve-
sentiam afferas , non potes tamen conjicere aur judicare ueriim ille adve-
niat, {eu gratum habeat tuum obfequium; quantd miniis id poterunt
conjicere aut judicare illi , quiirreverenter & f{ocorditer fe gerunt,

Noél
In questo paragrafo, il Libro delle Odi viene chiamato in causa come
autorita. In realta qui si parla solo di shen, non di guishen, ma questo
non deve spingerci a supporre che si tratti di un singolare spirito, co-
me suggerisce nuovamente No€l (ille). Intorcetta deve nuovamente ri-
correre a una personalizzazione distintiva, risolvendo la frase cinese:
‘Ma ancor meno lo si puo ignorare’ o ‘come si possa disprezzarli’ in un
gruppo di uomini, che ‘sacrificano loro con venerazione’ (cum venera-
tione iis sacrificant) e altri, che ‘esercitano loro il culto con negligen-
te indifferenza e con disgusto’ (qui oscitanter ac remisse et cum tae-
dio illos colunt).
La differenza tra la sfera della percezione sensoriale da un lato, e
quella in un certo senso piu elevata e spirituale dall’altro, non corri-
sponde alla concezione cinese delle relazioni tra gli spiriti (che si pos-
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sono anche chiamare tranquillamente ‘divinita’). Questa relazione,
appunto, nella Cina tradizionale non e verticale, bensi viene intesa in
senso orizzontale: gli spiriti ci circondano, sono onnipresenti e appar-
tengono alla stessa sfera degli uomini. In questo universo non c’e alcu-
na separazione fra un sopra e un sotto; e infatti il testo originale reci-
ta ‘sopra, a sinistra e a destra’ come espressione di questa ubiquita.

E anche chiaro che Francois Noél puo essere considerato in un cer-
to senso un ‘figurista’ a giudicare dalla sua interpretazione di que-
sto brano, nonostante egli sia entrato in contatto con i rappresen-
tanti di questa corrente solo superficialmente o forse per nulla (Luo
Ying 2016, 17). Per riconoscere nel cinese guishen delle allusioni al-
lo Spirito Santo, & necessario un considerevole sforzo filologico, che
si manifesta tra l'altro anche nell’insolita lunghezza della traduzio-
ne - altrimenti relativamente laconica - dell’originale in questo pa-
ragrafo. Allo stesso tempo riconosciamo nondimeno il motivo per cui
Christian Wolff apprezzava la traduzione di Noé€l: «Tuttavia ammet-
to che né gli antichi cinesi né Confucio erano atei. Poiché un ateo &
qualcuno che nega l'esistenza di Dio; ma non si puo negare Dio, se
non si capisce chiaramente cos’e Dio [...]. Gli antichi Cinesi avevano
quindi un concetto confuso della divinita, e comunque nessun concet-
to chiaro» (Wolff 2011, 14; trad. dell’Autore). Infatti, nella traduzione
di Noél del capitolo 16 del Zhongyong si tratta solo di allusioni, e non
si trova mai una vera e propria identificazione con lo Spirito Santo.

Capitolo 16, paragrafo 55

La prevalenza dell’'uso del singolare rispetto al plurale vale anche
I'interpretazione del seguente paragrafo, e cosi pure per quanto det-
to sui paradossi.

KB, S AT R

La manifestazione delle forze sottili, I'impossibilita di nasconde-
re la loro realta autentica, ecco cos’e! (77)

A C f{pirituum tam arcana fubtilitas, nec minor per effeQus

faos manifeftatio, quamvis fpiritus in fe aded occulti fine,
ufque adeo clara eft | uc revera tamen non poffint occultari ita pla.
nc fe res haber.

Intorcetta
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g6.Itaque ex his verbis vides, quamvis fpiritus ita fic fubtilis , ut nec videri
nec audiri poffic; poffe tamen fenfibiles fuz virturis radios patenter emit-
tere; cum enimille vere exiftac, ided fic manifeltis effectis (uam vim pa-
tenter exerit, nec ullo modo abfcondipoteft. Hackenus Confucius. Pa-
i modo, addic Intexpres, immutabilis Medii dodtrina fubulis fimul &
patens eft , ab{condita & radiofiffima.

Noél

11 Zhongyong & anche un testo mistico, nonostante cio possa non ap-
parire chiaramente a molti interpreti (compresi i moderni, come An-
drew Plaks). Questa dimensione diventa particolarmente chiara nella
figura del ‘santo’ (shengren 2 \), in cui coincidono l'ordine cosmi-
co e quello umano.

Capitolo 27, paragrafo 116 e seguenti

Kk, #ANLZIE!

Grande e la Via del Saggio! (115)

QU AM magna & late patens {ancti viri lex & virtus, quam
ille numeris omnibus explet.

Intorcetta

116.Enimverd quam grandis & immenfaeitilla via , quam vir fumma & ve.
ra {cientiz & verz virtutis perfectione abfolutiffimus tenere deber!

Noél

In questi paragrafi viene evocato in modo enfatico l'evento cosmico dello
shengren; molto concisa risulta la traduzione di Intorcetta (sancti viri),
mentre Noél sovrabbonda di epitheta ornantia: vir summa perfectione
et verae scientiae et verae virtutis absolutissimus. Possiamo trarre con-
clusioni da questa differenza? Intorcetta ha tradotto il termine dao ri-
ferito al santo con lex et virtus, fatto che attenua un po’ I'effetto cosmi-
co di questa figura. Analizziamo nel dettaglio il seguente paragrafo:

Capitolo 27, paragrafo 117

FEET-95H Y, R TR,
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Scorre traboccante sino a nutrire i diecimila esseri e raggiunge-
re le infinite altezze del Cielo! (115)

QU AM in immenfum diffufz, Oceani inftar exundans, &
Oomnibus rebus (efe infinuans concurrit ad productionem, &
confervationem omnium reram. Adeoque {ua celfimdine ac fubli-
mitate pertingit etiam ad ipfum ceclum.

Intorcetta

117.5i enim totam ejus magnitudinem generatim fpectes ; ita vafto curfu
hunc orbemimplet, ut 1n omnium rexum productionibus augmentifque
reperiatur; & ita fublimi volatu fe furfom effere, utad ipfom ufque ce-
lum calique effectus pertingat.

Noel

Notiamo subito che Intorcetta conferisce allo shengren un ruolo at-
tivo nella creazione e mantenimento di tutti gli esseri (concurrit ad
productionem et conversationem omnium rerum), mentre per Noé€l, ‘si
ritrova’ semplicemente nella creazione e riproduzione di tutte le cose
(ut [...] reperiatur). Indubbiamente anche per Noél lo shengren ‘adem-
pie’ alla realizzazione del mondo o ‘riempie’ (implet) il mondo. Molto
riuscita la traduzione di No€l di yangyang: Oceani instar exundans. In
questo paragrafo, il mondo cosmico viene associato al mondo umano:
cosmo naturale e umano sono indivisibili nello shengren.

Capitolo 27, paragrafo 119

FEHNSRARAT. W) AN RAE, BIEARES.

... si dovra attendere un simile uomo affinché siano praticate. Ec-
co perché si dice: «Senza un’eccelsa forza morale 'eccelsa Via non
potra assumere forma concreta». (115)

lis, expetandum eft quoad veniat ejufmodi fumme {anétus vir
tum demum f{perari poterit, ut adeo excellens virtus illo Duce ac
Magiftro in a¢tum prodear, arque ab hominibus opere perficiatur.

IDcich cim ejufinodi virtus fit adeo fublimis & obtentu diffici-
&

D E O dici foler, nifi maxima fit virtus ac fanctitas , famma quo-
que lex & ratio nequaquam coalefcer, hoc elt, fumma legis ob-
fervatio nequaquam eric omnibus numeris abfolura,

Intorcetta

358

Annali di Ca’ Foscari. Serie orientale | e-ISSN  2385-3042
55,2019, 341-362 ISSN 1125-3789



Lackner
Le prime traduzioni latine del ‘Giusto mezzo’ (Zhongyong 1))

119Ut ergo tota hujus vite perfectio in praximredigi 