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The Mind-Made Body and Levitation:
A Brief Clarification

Letter to the Editor

Bhikkhu Analayo

Universitat Hamburg, Deutschland

In a previous issue of the present journal (vol. 55, 227-64), published
in 2019, Bryan De Notariis offered a very interesting study of “The Ve-
dic Background of the Buddhist Notions of iddhi and abhiffia. Three
Case Studies with Particular Reference to the Pali Literature.” The
abstract of the article announces, among other things, a discussion of
“the speculative idea sustained by some scholars that would see the
body made of mind (manomaya-kaya) as the base and tool to perform
iddhis and abhififias.” In the main article, the author then states that

Since in the Samanfiaphalasutta the performance of iddhis is
preceded by the creation of the body made of mind (manomaya-
kaya), some scholars argue that the performance of extraordi-
nary capacities is realised through this mental body. However, the
Samannaphalasutta does not specifically state it, and this assump-
tion seems to be based on the fact that the body made of mind is
created before attainment of the ability to perform iddhis. (240)

The author then references to my study “Levitation in Early Bud-
dhist Discourse” (published 2016 in the journal of the Oxford Cen-
tre for Buddhist Studies, 10, 11-26) as being one instance of the ar-
gument cited above.

This assessment appears to be based on a less than careful read-
ing of my study. On the page referred to by the author (p. 16), I merely
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Bhikkhu Analayo
The Mind-Made Body and Levitation: A Brief Clarification. Letter to the Editor

state that this part of the Samanfiaphala-sutta “gives the impression
that the ability to create a mind-made body may have been consid-
ered a precondition for feats like levitation”, with a footnote refer-
ence to a scholar who made such a suggestion. My statement on-
ly reports a suggestion made by someone else and the use of “may”
clearly expresses a lack of certainty regarding the conclusiveness
of this proposal.

On the same page of my article, I translate a passage from the
Mahavastu, which describes the Buddha-to-be in one of his former
existences accomplishing the feat of touching the orb of the moon
and the orb of the sun with his hand, standard elements in descrip-
tions of the performance of supernormal feats. His physical body,
however, remained seated cross-legged in his hermitage (svayam
asrame paryamkena nisanno candramandalam ca suryamandalam ca
panina paramrsati, locations of quotes as in my article). I also refer-
enced a passage from the *Vimuttimagga, which investigates wheth-
er yogis who lose the absorbed condition of the mind while being up
in space and performing supernormal feats will fall to the ground.
The reply is that this will not happen, as the yogis will simply return
to find themselves on the meditation seat taken earlier GE#i# &4t
Arp). The idea appears to be that the physical body remains seated
in meditation during the performance of supernormal feats. This in
turn makes it fair to assume that tradition envisaged the mind-made
body to enable the performance of such feats.

On the next page of the same article, I take up a description of a
visit paid by the Buddha to his disciple Anuruddha. In several ver-
sions of this episode, the Buddha’s visit involved a supernormal feat
by way of flying over to the distant place where Anuruddha was liv-
ing. According to a verse found at the end of the relevant Anguttara-
nikaya discourse (AN 8.30), with parallels in the Mulasarvastivada
Vinaya extant in Chinese and Tibetan, Anuruddha explicitly report-
ed that the Buddha approached him through a supernormal feat per-
formed with the help of the mind-made body (manomayena kayena
iddhiya, yid las byung ba’i sku yis ... rju [= rdzu] ‘phrul gyis, = G#0i;
the sequence of the first two Chinese characters has been emended).
This passage provides clear-cut textual evidence for the idea that the
mind-made body was considered as offering a way to perform the su-
pernormal feat of levitation.

Pointing this out is only meant to correct the mistaken assertion
that previous scholarship has relied merely on speculation for sug-
gesting such a role for the mind-made body. Apart from that, however,
the contribution offered by Bryan De Notariis is a very welcome addi-
tion to our knowledge of this fascinating aspect of Buddhist thought.
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Rejoinder to Ven. Analayo
and a Short List of Corrigenda

Bryan De Notariis
Universita degli Studi di Torino, Italia

In the first instance, I want to apologise to Ven. Bhikkhu Analayo if I
have excessively levelled out and/or trivialised his position concern-
ing the role of the manomaya-kaya and its relationship with the id-
dhis (and in particular with the act of levitating) in a way that led him
to write me a reply. I am glad he wanted to reply and clarify his po-
sition. It is also gratifying to read that, despite the misunderstand-
ing, he has appreciated my contribution, and an appreciation is even
more welcomed when it comes from a scholar that I esteem and from
whose articles I have learnt a great deal, and am indeed still learn-
ing. Of course, I cannot claim to know the author’s thoughts better
than the author himself, and thus I will limit myself to discussing
the significant points that led me to quote Ven. Analayo as a rele-
vant example of the point I was making. This is also an opportuni-
ty to elaborate on some topics and textual passages to which Ven.
Analayo drew attention.

In my contribution (De Notariis 2019), I noted that some scholars
assumed that the mind-made body (manomaya-kaya) was the body
through which the iddhis were performed (240 fn. 35). However, the
reasons for this kind of assumption were not always made explicit.
Thus, in considering the rationality behind this assumption, I found
clear statements concerning the sequentiality of the stages of the
Samafrifaphalasutta’s Buddhist path of liberation made by Radich and
Analayo (240 fn. 36). This was, indeed, my point, namely the fact that
this sequentiality might had been regarded as a proof to establish
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Bryan De Notariis
Rejoinder to Ven. Analayo and a Short List of Corrigenda

a strong connection between manomaya-kaya and iddhis. In quoting
Ven. Analayo, I had in mind the following passage:

The creation of such a mind-made body features in the same
Samarnnaphala-sutta and its parallels just before their description
of the supernormal ability to levitate, etc., corresponding to the
section translated above from the Dirgha-agama parallel to the
Samafnaphala-sutta. This gives the impression that the ability to
create a mind-made body may have been considered a pre-condi-
tion for feats like levitation, just as the earlier mentioned four ab-
sorptions clearly serve as a pre-condition for the creation of the
mind-made body, as well as for the other supernormal feats de-
scribed subsequently. (Analayo 2016, 16)

In his reply to me, Ven. Analayo specifies that in this passage there
is also a footnote referring to a scholar who made this suggestion,*
and thus he was merely quoting a suggestion made by someone else,
introducing it with ‘may’ to indicate the lack of certainty regarding
the statement. It seemed to my mind that Ven. Analayo was endors-
ing this view, or at least he was regarding it as a quite likely inter-
pretation, considering that he was seemingly making a point, not just
quoting it in an anecdotal way. In fact, I think that my main error
was to not acknowledge that he was supporting his interpretation of
the relationship between manomaya-kaya and iddhis with other evi-
dence, and the Samanfiaphalasutta’s Buddhist path of liberation was
just one of the many (although the Samafninaphalasutta was actually
relevant for its stages’ sequentiality). Here, I would like to provide
some notes on the other textual accounts quoted by Ven. Analayo.
This, I hope, will enrich our discussion concerning the relationship
between manomaya-kaya and iddhis. I want to specify that I am do-
ing so in a non-polemical manner; simply for the sake of adding some
more flesh to the bones.

Ven. Analayo quotes two interesting passages from the Mahavastu
and *Vimuttimagga which seem to imply that many miraculous feats
were performed by the meditator by remaining seated in the medita-
tive position and, thus, as an example of how the mind-made body is
involved in actions, such as touching the moon and sun (Mahavastu)*

1 “This has already been suggested by Franke” (Analayo 2016, 16 fn. 21).

2 “When he was seated cross-legged in his hermitage, touched with the hand the orbs
of both the moon and sun” (svayam asrame paryamkena nisanno candramandalam ca
suryamandalam ca panina paramrsati; Mvu, I, 284). See also Vism, 401 in which many
monks affect and influence the moon and the sun, but these latter remain unaffected in
the reality. If not otherwise stated, all translations are by the Author.
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Rejoinder to Ven. Analayo and a Short List of Corrigenda

or levitating (*Vimuttimagga).* However, we should note that, strict-
ly speaking, neither passage mentions any Sanskrit or Chinese term
that denotes the mind-made body. Ergo, it seems to me that the in-
volvement of a mind-made body is inferred by the fact that both ac-
tions occur in a sort of mental dimension and, apparently, do not
produce effects in reality. This would suggest the assumption that
we know quite well what the mind-made body is and its significance
in Buddhism, otherwise we would not be able to detect it in con-
texts in which it is implied and not mentioned. However, personally, I
would be more cautious in assuming a clear-cut interpretation for the
manomaya-kaya given the present state of our knowledge. Therewith,
I do not exclude the implication of the mind-made body in the afore-
mentioned passages, but nonetheless it seems to me that hitherto,
the manomaya-kaya has been treated as a quite intuitive and self-ex-
planatory concept. The reason behind it could be that the manomaya-
kaya can be translated as ‘mind-made body’ or ‘body made of mind’
and this recalls in our culture an idea of what this means. As a mat-
ter of fact, many cultures around the world hold this idea concern-
ing the existence of a subtle body, including ours.* This indicates
that we might already have an opinion, albeit vague, of what a sub-
tle body could be. Although the existence of a subtle body is a trans-
cultural phenomenon which assumes different nuances of meanings
in each culture, it is arguably somehow naturalised in our concep-
tion of the world. This is also sustained by the fact that even though
the manomaya-kaya (or manomaya in general) sporadically occurs
in Buddhist texts, even in key passages, it has received few system-
atic treatments in academic literature. Hence, I analysed the idea
sustained by some scholars that would see the body made of mind
(manomaya-kaya) as the base and tool to perform iddhis and abhififias
through the lens of the Vedic evidence. Incidentally, my study par-
tially corroborates a connection between manomaya-kaya and iddhis
as assumed by the previous scholarship, although I highlight that we
also have evidence that the mind-made body is not always manda-
tory to perform iddhis (De Notariis 2019, 256-7). My aim was not to
belittle previous scholarship, but to just check whether we can have
stronger presuppositions for some claims that were made mostly on

3 “Isit possible that the meditator in the empty sky would lose the meditative state
and from the empty sky he would fall down to the earth? Not at all! He arises from the
meditation seat and if he travels far and lose [the meditative state] he returns to the
meditation seat” (A1 ALK A RE 25 BRAEAEIE o A0 kR 2 BB VA HhHR . AR o A HE AR BRI
FrIEAT. IBH IR AR E; T1648 .32.0442a20-22).

4 E.g. Greek, Indian, Tibetan, Chinese, Islamic, and European cultures, in both an-
cient and modern times. In this regard, see the contributions in the volume edited by
Samuel and Johnston (2013).

5 See De Notariis 2019a, 51.
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Bryan De Notariis
Rejoinder to Ven. Analayo and a Short List of Corrigenda

the basis of conjectures, without any definitive proof, and sometimes
based on deductions which were not entirely compelling. In the case
of the Mahavastu and *Vimuttimagga it seems to me that even if the
accounts would really involve a body made of mind, we cannot be cer-
tain that it is safe to read their interpretation into the old account
of the Samarifaphalasutta. Concerning the Theravada tradition, it
is worth noting that the manomaya-kaya has almost no place with-
in the Abhidhamma, thus it seems to have escaped the first exeget-
ical systematisation.® We must wait till the Patisambhidamagga to
find an exegetical elaboration on the topic. This latter text introduc-
es some developments when compared with the Samarifiaphalasutta
and, unsurprisingly, we can assume a relatively huge gap of time be-
tween the two texts.” To my mind, it is possible that the manomaya-
kaya in the Samanfaphalasutta is closer to the Vedic lore than the
Buddhist exegetical texts,® although I cannot exclude that Buddhism
may have developed its own early interpretation and that the latter
was faithfully transmitted and came down to us in the exegetical
texts. In essence, the manomaya-kaya is not a straightforward con-
cept as it might seem prima facie, and some other different interpre-
tative lines should be taken into account.

Much more compelling is the example of manomayena kayena
iddhiya (e.g. A, 1V, 229), in which an iddhi (the act of going up to the
Brahma world, a sort of levitation) is actually performed through a
manomaya-kaya. 1 think it could be relevant and beneficial to also
read this passage in light of catumahabhutikena kayena iddhiya (S, V,
282), which, similarly, suggests that the same act of levitation could
be performed through the physical and material body.’ Indeed, there
is enough evidence in Buddhist texts to suppose that the iddhis were
regarded as real phenomena and not only as mere imaginative and
mental acts. For instance, the Buddha is said to be able to prolong
his lifespan through the mastery of the iddhi-padas (D, II, 103; see
Kv, 456-8 which uses iddhi-bala in the context of the prolongation of
life). Let alone that these powers were subjected to legislative reg-
ulation and occur in many accounts as visible feats, just as when a

6 The only reference to the concept of ‘manomaya’ is within the Vibhanga, in a pas-
sage which does not mention it directly (Vibh, 384) but quotes D, I, 34 (which involves
a mind-made self), replacing dibbo riupi manomayo with dibbo rupimayo (however, dib-
bo rupi manomayo is actually the reading in Be).

7 Here, these ideas are mostly based on my still unpublished work on the diachronic
development of the manomaya-kaya in Theravada tradition. In this short reply to Ven.
Analayo, I have not the space to develop a full argument. However, I wanted to provide
some hints on the data that drive my reasoning.

8 Iam especially referring to my previous work, De Notariis 2019a.

9 Iam aware that Ven. Analayo (2016, 18 fn. 29) highlighted that this latter passage
may have no parallels.

12
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Bryan De Notariis
Rejoinder to Ven. Analayo and a Short List of Corrigenda

monk levitates in order to take a sandalwood bowl, an act that led
to the regulation of these kinds of miraculous displays (Vin, II, 110-
112). This position finds evidence in a clear statement within the lat-
er Nettipakarana, which reports:

And what things, monks, should be experienced by the body (kaya)
and understanding (pafina)? The variety of the psychophysical
power (iddhividha) and cessation (nirodha) should be experienced
by the body and understanding.*®

Here, cessation (nirodha) seems to be the cessation of consciousness
and feelings (safifid-vedayita-nirodha), which is the result of a medi-
tative practice and involves both mind and physical body.** Thus, we
can similarly consider that the iddhis involve both body and mind as
a unity, and can therefore be translated as ‘psychophysical power’.*?

In summary, I am glad that Ven. Analayo wanted to reply to me,
as this has provided the opportunity to further discuss some topics.
Whilst I still believe he was a relevant example for what [ was argu-
ing, I should admit that he in fact has a point in highlighting that his
position is more sophisticated than what can be inferred by what I
wrote. Therefore, I cannot but apologise once again. I hope that the
few notes I have written concerning the other textual accounts re-
ported by Ven. Analayo may result to be interesting and could be
useful in stimulating further reflections on these topics which are
so dear to me.

With metta
Bryan De Notariis

10 katame ca bhikkhave dhamma kayena panifaya ca sacchikatabba? iddhividha nirod-
ho kayena pafinaya ca sacchikatabba (Nett, 149). The forerunner of this passage occurs
in some old strata of the Pali canon, such as at A, II, 182: katame ca bhikkhave dhamma
kayena sacchikaraniya? attha vimokkha bhikkhave kayena sacchikaraniya.

11 While the involvement of the mind is evident, that of the body occurs, for instance,
at M, I, 296. If we considered the fact that Nettipakarana resembles A, 11, 182, we should
admit that according to the commentary on the latter, in this passage the term kaya
means the mental corpus (kayena ti namakayena; Mp, I11, 167). However, we should al-
so consider that the Nettipakarana is quite aware that the term kdya as a unity includes
both the mental corpus (nadmakaya) and the physical one (ripakaya) (see Nett, 77) and,
therefore, I regard significant the fact that Nettipakarana uses kaya and not namakaya.

12 In De Notariis 2019, 235-9, I opted for ‘psychic power’ to translate iddhi. I think

that ‘psychophysical power’ can be more accurate and there are some other reasons to
sustain it whose exposition, however, would exceed the limits of this short rejoinder.
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A short list of Corrigenda

Here, I would like to provide some corrections on some parts of my
previous publications (2018; 2019). I should acknowledge that most
of them were highlighted to me by Rupert Gethin. In what follows,
I will not address typos or minor points but only conceptual errors.
* In De Notariis 2018, 190, concerning the simile of the isika ex-
tracted from a murija, I supposed that the translation made by
Rupert Gethin of the term mufija as ‘reed grass’ implied that he

had interpreted mufija as a group or multiplicity of reeds, as-
suming that this term implies a collectivity, and then the isika

was a reed extracted from a group of reeds’. Gethin informed

me that he understood the simile as “a single reed is extracted
from a single blade of reed grass”.** Therefore, I want to inform

my readers of Gethin’s real understanding, although his transla-

tion could, to some extent, allow the interpretation I presented.

* In De Notariis 2019, 233-4, there occurs my translation of the
pericope on the cutipapatafiana, which is worthy of some re-
marks. First, many scholars suggested to me that the transla-

tion of this abhififa as ‘knowledge of degeneration and ascent

of beings’ does not sound very good in natural English, there-

fore I wish to note that an alternative translation as ‘know-
ledge of the fall and rise [of beings]’ - which seems to ‘sound’
better - would convey the same metaphorical language that I
wanted to stress. Second, the passage ime vata bhonto satta...,
which I translated as “Oh venerables, Alas! These beings”, could

be translated in another way, assuming that bhonto is a nomina-

tive in apposition with satta, and not a vocative as I translated.
Therefore, another translation could be “These venerable be-
ings...”; this, of course, is a minor point. A more interesting point

that I did not address was my tentative and speculative transla-

tion of part of the pericope. I should highlight that the passage

so dibbena cakkhuna visuddhena atikkanta-manusakena satte
passati cavamane upapajjamane, hine panite suvanne dubbanne
sugate duggate yatha-kammipage satte pajanati, which I trans-
lated as “He sees beings with the divine eye which is purified

and far beyond the human one; he knows beings degenerating

and ascending, reaching according to their kamma low [exist-
ences], excellent [existences], good conditions, bad conditions,
good destinies, bad destinies”, can have a different translation
(which is more in line with the ones commonly adopted): “With

the divine eye which is purified and beyond the human one,

13 Private communication.
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he sees beings passing away and arising; he knows how be-
ings are inferior, excellent, of beautiful appearance, disagree-
able, fortunate, unfortunate, according to their kamma”. My
translation was an attempt to bring out a new interpretation of
some elements. I assume a more metaphorical interpretation
for cavamane upapajjamane than the commonly accepted ‘dy-
ing and being born’, which affects the interpretation of the se-
ries of adjectives hine panite suvanne dubbanne sugate duggate.
My translation is, therefore, tentative and aims to present the
passage in a new light.

In De Notariis 2019, 235 fn. 22, I quoted an article attributing
the authorship to both Alexander Wynne and Richard Gom-
brich, although the real author is only the first one.

In De Notariis 2019, 254, I wrote: “The suffix -mana used to cre-
ate the present passive participle of the verbs cavati and upa-
pajjati might indicate that the action occurs automatically, and
the beings involved are just passive subjects of the action”. I
was wrong: the two words are inflected in the present middle
participle and not in the passive.

Abbreviations

All Pali citations are from Pali Text Society Editions, unless other-

wise noted.

A Anguttaranikaya

Be Burmese Edition. Chattha Sangayana Tipitaka 4.0. Vipassana Research
Institute 1995, Version 4.0.0.15

D Dighanikaya

Kv Kathavatthu

M Majjhimanikaya

Mp Manorathapirani (Anguttaranikaya-atthakatha)

Mvu  Mahdvastu. Senart, E. (1882-97). Le Mahdvastu: Texte sanscrit publié pour
la premiére fois et accompagné d’introductions et d’un commentaire. 3 vols.
Paris: Imprimerie nationale

Nett  Nettipakarana

S Samyuttanikaya

T Taishé shinshd daizokyé (K IFEHMERAS). Digital Edition.
http://21dzk.l.u-tokyo.ac.jp/SAT/. Database version 2015

Vibh  Vibhariga

Vin Vinaya

Vism  Visuddhimagga
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1  Topicand Aim

This paper investigates definiteness marking as attested in some
Classical Arabic idols’ names that plausibly reflect earlier stages of
the language. The investigation concentrates on the areal distribu-
tion of these idols’ names, and in particular of the definite markers
they bear. The idols’ names that are the object of this investigation
are attested in literary primary sources, a category broadly under-
stood here as including any kind of non-epigraphic written source,
technical prose included (e.g. lexicography). In particular, the pa-
per considers literary primary sources that associate Classical Ar-
abic idols’ names with tribal units, which allows for a better under-
standing of their areal distribution. Although the main focus of this
paper is on literary primary sources, the importance of the results
achieved by Semitic linguistics and Arabic dialectology in the study
of definiteness marking in earlier stages of Arabic, and therefore the
advantages of an integrated approach, will also appear in due course.

2  Scope and Limits

Some philological caution is needed in dealing with the onomastic cor-
pus selected for this study, on the levels of both methodology and data.

On the level of methodology, an investigation of Classical Arabic
idols’ names in terms of areal distribution implies a resort to basic
descriptive units of linguistic geography, such as ‘dialect’ and ‘local-
ity’, that are anachronistic with respect to the literary primary sourc-
es. Rabin (1951, 15) suggests that this difficulty may be partially over-
come by considering the terms luga and qabila (or whatever tribal
unit), found in technical prose, as approximate equivalents of ‘dia-
lect’ and ‘locality’ respectively.* But only rarely in technical prose is
a luga defined along the lines of a modern dialect, in terms of some
core or distinctive linguistic features. A case in point is the phono-
logical feature that literary primary sources (cited by Rabin 1951,
10; al-Sharkawi 2017, 48) ascribe to the dialect of Tamim and label
‘an‘ana ‘pharyngealization of hamza’ (that is, a shift from ’ to‘). Like-
wise, when literary primary sources ascribe a linguistic feature to a
qabila, or other tribal unit, they rarely locate it in a well-defined place
using a toponym. Al-Hamdani’s (d. 334/946) mention of the toponym
Tihama in connection with the Hakam and their usage of the definite
marker (a)m- is a quite isolated case (Rabin 1951, 44). Typically, the
primary sources simply ascribe a linguistic feature to a tribal unit, as
is shown in the following example (in which the linguistic feature is

1 See also Ivanyi 2008 and al-Sharkawi 2017, 51-89.
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a lexeme): wa-I-‘udaybu ma’un li-bani Tamim (‘udayb is a water-source
belonging to Tamim; Kitab al-Ayn, 2: 102). This habit of literary prima-
ry sources, especially technical prose (referred to hereafter as ‘sourc-
es’), probably finds its raison d’étre in the seminomadic Lebensform of
many tribal units, which cannot be associated with a single locality.

However, in the wake of Rabin (1951), it is to a certain extent pos-
sible to infer the locality of a tribal unit by integrating the sources
that record dialectal data from Arabic tribal units with sources that
provide scattered notices about their historical vicissitudes, geneal-
ogy, and manners? (the latter include the religious practice of sidana
‘shrine-keeping’, as will be discussed in due course in this study).

Although Rabin does not spell out such an integrated approach,
he illustrates its results in the useful form of a map of ancient Arabic
tribal units, notwithstanding the difficulty of dating such groups (the
very term ‘ancient’ used by him seemingly indicates a broad chrono-
logical range, from pre-Islamic times to the beginnings of tradition-
al linguistic description, between the eighth and the ninth century
CE). This map is reproduced below as Map 1.2

The equation of Iuga and qabila with ‘dialect’ and ‘locality’ for
practical purposes is therefore quite approximate.

Turning to the data itself, the sources incorporate linguistic mate-
rials, including idols’ names, that they describe as pre-Islamic. This
textual fact raises the possibility that such linguistic materials re-
flect earlier stages of Arabic. However, it has long been noted that
copyists or authors themselves (e.g. lexicographers and grammari-
ans) may have interpolated the linguistic materials they described as
pre-Islamic. The interpolation practised by lexicographers, grammar-
ians, and copyists consisted in reshaping linguistic forms that origi-
nated in non-prestigious pre-Islamic dialects on the model of linguis-
tic forms originating in the prestigious pre-Islamic dialects through
which the Koran and Bedouin poetry were conveyed. Therefore, this
kind of interpolation is basically a standardisation, and it is consist-
ent with the aim of codifying a uniform language, the Arabic koine
or ‘arabiyya (Cohen 1962; Corriente 1976).

The risk that linguistic materials described by the sources as pre-
Islamic are actually interpolations diminishes when the focus is nar-
rowed to a particular kind of lexical material. This material con-
stitutes a bundle of lexical variants in which each prestigious and
codified form can be paired with at least one non-prestigious and
non-codified form. This kind of data is usually referred to as ‘lin-
guistic heterogeneity’. Precisely because they differ from standard

2 Cf. Rabin 1951, 25, 42, 54, 64, 79, 193.

3 Rabin (1951, ii) designates this map as “The West-Arabian Dialect Area”. Actually, it
also describes some East-Arabian dialects located in Najd, such as the dialect of Tamim.
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The West-Arabian Dialect
Area. Rabin 1951, ii.

© Taylor’s Foreign Press

forms, the non-prestigious and non-codified variants occurring in a
bundle of this sort are not likely to have been interpolated.” For in-
stance, heterogeneous data has been transmitted by lexicograph-
ical sources when they describe the legendary Yemenite ancestor
Saba’. In Ibn Sida’s (d. 458/1066) dictionary al-Muhassas,® a passage
including a ‘nunated’ form of the nominal stem Sams- ‘sun’ reads:
‘abdu Samsin wa-huwa saba’u bnu yasgub (‘Abd Sams, that is Saba’,
the son of Yasgub; al-Muhassas, 13: 104).° In Naswan al-Himyari’s (d.

4 Cf. also the philological principle of lectio difficilior potior and Corriente 1976, 66-9.
5 This work and its author will be introduced later.

6 All the diacritics in this text, case-markers included, are found in the critical edi-
tion of al-Muhassas consulted here. This topic will be discussed in greater detail in
due course.

22

Annali di Ca’ Foscari. Serie orientale e-ISSN  2385-3042
57,2021,19-52



Francesco Grande
Definiteness Marking in Earlier Stages of Arabic

573/1178) dictionary Sams al-Uliim, a passage including an ‘articled’
form of the same stem reads: saba’u I-akbaru bnu yasguba bni ya‘ruba
bni gahtana bni hudin al-nabiyyi ‘alay-hi I-salamu li-anna-hu awwalu
man ‘abada I-Samsa (Saba’ the Elder, the son of Yasgub, the son of
Qahtan, the son of Ya‘rub, the son of Qahtan, the son of the prophet
Hud (peace be upon him!), because he was the first to worship the
sun; Sams al-Uliim, 6: 3534).7 Outside of lexicographical sources, the
Koranic text, which linguistically tends to retain prestigious pre-Is-
lamic features,® attests to the ‘articled’ form I-Samsu/a/i about thir-
ty times, whereas the ‘nunated’ form Sams-an is a hapax legomenon.®
Evaluated against the Koranic linguistic background, the ‘articled’
form I-Ssamsa used by al-Himyari to describe Saba’ is prestigious, or
codified, while the ‘nunated’ form Samsin reported by Ibn Sida as a
part of the theophoric name ‘abdu Samsin is not.

It is worth observing that the two sources describe the same ref-
erent, namely the ancestor Saba’ who worships a given god, with
different words: one uses the noun phrase ‘abdu samsin*® and the
other uses the sentence man ‘abada I-Samsa.** The two sources ex-
press this referent, which consists of the god worshipped by Saba’,
as samsin and as I-samsa - a ‘nunated’ and an ‘articled’ form, respec-
tively. Thus, technically speaking, Samsin and I-samsa (and, broadly
speaking, the noun phrase and sentence that contain them) may be
assumed to be semantically equivalent.** Hence, the semantic equiv-
alence between the ‘nunated’ form samsin and the ‘articled’ form
[-Samsa implies that the former form bears the same definite mean-
ing (‘the sun’) as the latter.

In conjunction with the non-codified nature of samsin, which has
been pointed out immediately above, the semantic equivalence be-
tween Samsin and I-samsa*® corroborates an interpretation of the

7 Inthe critical edition of Sams al-‘Uliim consulted here, this text includes no diacritics.

8 The question of whether the Koran includes linguistic features from non-prestig-
ious dialects is disputed; see Rippin 1981.

9 The relevant Koranic passage is ld yarawna fi-ha Samsan wa-la zamhariran (there-
in they shall see neither sun nor bitter cold; Koran LXXVI, 13). The English transla-
tion is Arberry’s.

10 The case-markers u, i in ‘abdu samsin are found in the critical edition of al-
Muhassas consulted here.

11 The case-marker a in I-Samsa is inferred from the verb ‘abada that precedes (and
governs) it in the original text.

12 Note that the semantic equivalence between samsin and I-Samsa holds for their
case-markers as well, to the extent that the case-marker i in Samsin is an instance of
genitivus obiectivus (an underlying object), because of its governing noun ‘abdu, which
is semantically equivalent to the sequence man ‘abada, and therefore partially has a
verbal nature (not unlike a participle).

13 The formal difference between case-markers that is observed in the ‘articled’ and
‘nunated’ forms samsin and I-samsa should not obscure their semantic equivalence in
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‘articled’ and ‘nunated’ forms related to Sams-, as a whole, as an au-
thentic instance of heterogeneity. From a diachronic perspective,
this instance of heterogeneity in all likelihood dates back to pre-Is-
lamic times, as evidenced by the fact that the Arabic lexicographers,
among them Ibn Sida, trace the ‘nunated’ form Samsin back to a re-
mote Yemenite past (represented by the ancestor Saba’).

Accordingly, this study will mainly take into account, among the
pre-Islamic idols’ names transmitted in the sources, those character-
ised by heterogeneity. Another instance of heterogeneity discussed
in the literature is the definite article (a)ym-, a Yemeni variant of -,
which Rabin (1951, 34-7) also illustrates using lexicographical sourc-
es. However, because none of the Classical Arabic idols’ names that
have been thoroughly studied in the literature bears a definite ar-
ticle (a)m-, this potential pre-Islamic variant of I- will not be dealt
with here.

3 Methodology

This study investigates definiteness marking in the earlier (pre-Is-
lamic) stages of Arabic, with particular reference to its areal dis-
tribution, through an onomastic corpus that results from the usual
stages of lexicographical work: the definition, selection, collection,
and classification of descriptive units. These stages are illustrated
in what follows.

3.1 Definition of Descriptive Units

This stage of lexicographical work establishes a pre-Islamic idol’s
name as the basic descriptive unit, based on two criteria.

311 Unambiguous Pre-Islamic Referent

The first criterion is a semantically oriented or, more precisely, a
referent-oriented, criterion of dating: a Classical Arabic name is re-
garded here as genuinely pre-Islamic if it unambiguously denotes a
pre-Islamic referent. Names of idols indeed satisfy this criterion. A
word of caution, however, is in order. Since this criterion is seman-

terms of objecthood: see the previous footnote. Also, their semantic equivalence in
terms of definiteness requires an additional consideration: the definite meaning shared
by samsin and I-Samsa has a dedicated locus of realisation on the level of form, as will
be clarified in the course of this study.
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tic, it can only be used to confirm the pre-Islamic dating of an idol’s
name on the level of meaning (i.e. names of idols are, by definition,
pre-Islamic). It says nothing about the authenticity of an idol’s name
on the level of form, which should be assessed on the grounds of het-
erogeneity, as discussed above.

3.1.2 Speaking Name

The second criterion is the semantic category of ‘speaking name’. The
sources record idols’ names that are not only proper names, but also
clearly denote animals, plants, or stars. In this respect, a pre-Islamic
idol’s name is often more than a theonym - it is also a zoonym, a phy-
tonym, or a star name.** A pre-Islamic idol’s name that exhibits a dou-
ble semantic nature of this sort in synchrony is a speaking name. For
instance, the pre-Islamic instance of heterogeneity I-Samsa, samsin,
discussed at the outset of this study, consists of lexical variants of a
speaking name, to the extent that their reference to a star (‘the sun’)
clearly co-exists with their reference to a deity (‘the Sun’); this may
be inferred from the semantic context in which they occur (the noun
‘abdu and the verb ‘abada, both denoting the act of worshipping).
The criterion of the speaking name is particularly relevant from a
linguistic perspective for two reasons. First, this criterion highlights
the concrete physical referent of a pre-Islamic idol’s name, such as
a zoomorphic idol (cf. al-nasr ‘the vulture’), and so automatically lo-
cates it in a space, such as a shrine, thereby facilitating the descrip-
tion of a given idol’s name in terms of areal distribution. Second, in
an idol’s name that has the form of a speaking name, definiteness
marking appears to be overt and easily observable. In fact, on the
one hand, in its function as a proper name (theonym), a pre-Islamic
idol’s name unambiguously conveys definiteness, as is exemplified,
again, by the aforesaid pair of lexical variants I-Samsa, samsin in the
sense of ‘the Sun’.** On the other hand, in its function as a common
name (zoonym, phytonym, star-name), the same idol’s name may ex-
hibit a form that marks definiteness through an overt element that is
usually observed in the pre-Islamic prestigious forms attested in the
Koran: through the dedicated definite marker (or ‘definite article’)
[-. Thus, since the lexical variant [-Samsa is still semantically trans-
parent in the sense of ‘the sun’, it clearly shows that the well-known

14 Since the nineteenth century, this data has nourished a totemic approach to pre-
Islamic religion; see Robertson Smith 1885 and, contra, Zaydan 1906. A recent study
on this question is Dirbas 2019.

15 For simplicity’s sake, in this paper the English translation of idols’ names does not
include any attempt to represent the case-marker.
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strategy of definiteness marking through I- may also apply to a pre-
Islamic idol’s name.

Similarly, in its function as a common name, an idol’s name corre-
sponding to a speaking name may mark definiteness through another
overt element that is perhaps less known: a definite marker -n. This
is shown by the application of the commutation test to the aforesaid
pair [-Samsa, Samsin, again in the sense of ‘the sun’. This test reveals
that, ceteris paribus, with respect to a constant surrounding context
that consists of the lexical stem sams and an object case-marker, it is
possible to replace the sound I- with the sound -n, with no change in
the meaning of definiteness. It follows that in the pair I-Samsa, Samsin,
definiteness is associated with, or marked by, I- in one case and -n in
the other. The first result is in line with the traditional interpretation
of I- as a definite marker for Arabic nouns in general, while the sec-
ond result prompts an extension of this interpretation to -n as well.
However, the interpretation of -n as a definite marker cannot be gen-
eralised, as it rests upon a definite reading of the nouns that exhibit
this element. In the pre-structuralist era, Brockelmann (1908-13, 1:
466-74) must be credited as the first scholar to have provided a defi-
nite interpretation of -n along these restrictive lines.

3.1.3 Residual Issues

Overall, the criteria of the unambiguous pre-Islamic referent and of
the speaking name define the descriptive unit of this study as a class
of proper names of Arabic idols whose original concrete meaning (an-
imal, plant, star) is still palpable, and whose intrinsic definiteness is
conveyed by means of the markers I- or -n. For the sake of complete-
ness, the corpus of this study will also include idols’ names that com-
ply with the first criterion only and whose pre-Islamic authenticity is
thus less secure. The proper names of idols falling into this class do
not necessarily denote animals, plants, or stars, nor do they exhibit a
definite marker. An interesting fact concerning such idols’ names is
that their intrinsic definiteness may co-occur with diptotism. The idol’s
name manatu, attested as an hapax in the Koranic text, exemplifies the
weak class of idols’ names thus defined: wa-manata I-talitata I-uhra (and
Manat the third, the other; Koran LIII, 20).*® In particular, in this class,
the intrinsic definiteness of an idol’s name correlates with the lack of
a definite marker attached to it. For practical purposes, this phenom-
enon will be referred to here as a ‘zero definite marker’.*”

16 Arberry’s translation. This idol is traditionally said to have the form of a stone.

17 It is important to bear in mind that this kind of marker co-occurs with a diptotic
case-marker (manatu, manata).
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To put it briefly, the descriptive unit of this study is an idol’s name
that is genuinely pre-Islamic semantically and that tends to convey
definiteness heterogeneously, through I-, -n, or a zero marker.

This descriptive unit is graphically rendered here in vocalised
transcription, in order to clearly signal the instances of definiteness
marking consisting of -n and zero (with the latter covert marker be-
ing inferred from the overt diptotic case-marker).

3.2 Selection of Descriptive Units

The selection of the descriptive units is mainly based on two criteria
illustrated in the previous sections: the philological criterion of het-
erogeneity and an approximate version of the dialectological crite-
rion of locality, in which a tribal unit may signify a locality (or, more
precisely, the area semi-nomadically inhabited by the tribal unit).
Accordingly, this study considers only those idols’ names that in the
sources appear to be heterogeneous on the level of form and that are
mentioned in connection with tribal units (and possibly toponyms).
A third selection criterion is practical: the idols’ names of this sort
should be attested in the sources in the form of lists. This criterion
eases the retrieval of data.

3.3 Collection of Descriptive Units

The descriptive units are mainly drawn from two sources, which each
present a list of idols’ names. One source is the thematic dictionary al-
Mubhassas (The Categorised [Lexicon]) by the Andalusi lexicographer
Ibn Sida (d. 458/1066),*® the other is the genealogical work Gamharat
Ansab al-Arab (The Extensive Genealogies of the Arabs) by the An-
dalusi polymath Ibn Hazm (d. 456/1064).**

Ibn Sida offers a list of thirty-two idols’ names, including their
lexical variants, which are indicative of dialectal heterogeneity, in
compliance with the first selection criterion (al-Muhassas, 13: 104-
5); whereas Ibn Hazm offers a list of twenty-five idols’ names, often
mentioning the tribal units that worshipped the idols these names
refer to, in compliance with the second selection criterion (Gamharat

18 Baalbaki (2014, 47-8) clarifies the nature of a thematic dictionary (mubawwab) in
Arabic lexicography, with particular reference to al-Muhassas. Unless otherwise stat-
ed, the critical edition of this work is that of ‘Abdah and Al—Sanqit_i.

19 Puerta Vilchez (2013, 752-3) offers a brief and updated survey of this work.
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Ansab al-Arab, 2: 491-4).?° Sometimes, Ibn Hazm also mentions a to-
ponym in connection with the idol worshipped by a given tribal unit,
again in compliance with the second selection criterion. To a certain
extent, the idols’ names and related tribal units or toponyms includ-
ed in Ibn Hazm’s list are also attested in the antiquarian work al-
Muhabbar (The Adorned [Treatise]) by Ibn al-Kalbi’s pupil Ibn Habib
(d. 245/859),%* but the exact nature of this intertextual link has not
yet been assessed with certainty (Tritton 1964, 472).**

In one case, notably the idol’s name I-filsu/l-falsu, heterogeneity
is not recorded by Ibn Sida, but can be indirectly observed by com-
paring Ibn Sida’s and Ibn Hazm’s lists, which record the forms I-filsu
and I-falsu, respectively.”® In another case, namely the idol’'s name
‘ab‘abun/gabgabun, the indication of the tribal unit is provided by Ibn
Sida rather than by Ibn Hazm. Similarly, while Ibn Sida’s list includes
the idol’s name [-Sariqu/Sariqun, probably meaning ‘the dawn’,* Ihn
Hazm makes no mention of it, so this source cannot be used to lo-
cate the name geographically. However, the name of the pre-Islamic
Quraysite leader (and relative of Muhammad) Al-Ahnas b. Sariq pro-
vides a cue for locating this idol’s name, at least in the variant sariq,
in the neighbourhood of Mecca.

Two of the idols’ names studied here must be singled out for comment.

In the first case, data has been collected from another source be-
sides Ibn Sida or Ibn Hazm. For the idol’s name bagaru/bagiru, data
concerning both heterogeneity and tribal units have been taken from
the Kitab al-Asnam (The Book of Idols) by Ibn al-Kalbi (d. 204/819),
since the critical edition of al-Muhassas consulted here proposes a
double vocalisation for this idol’s name with no principled explana-
tion (whereas Ibn Hazm’s list does not mention it at all).?*

In the second case, the treatment of the idol’s name nasrun/nassaru
(?) is partly conjectural, since it relies upon the etymological identifi-
cation of the form nassaru, drawn from Ibn Sida’s list, with the form
nasrun, which Ibn Habib mentions in connection with the toponym

20 However, the distinction between the two lists is not so clear-cut, as Ibn Sida al-
so indicates the tribal units and/or toponyms related to some idols’ names, as will be-
come apparent shortly.

21 Cf. al-Muhabbar, 315-19.

22 This topic falls beyond the scope of this paper. On the work al-Muhabbar, see in
particular Lichtenstadter 1939.

23 Generally speaking, the case-markers of the idols’ names are drawn from the crit-
ical editions of al-Muhassas and Kitab al-Asnam consulted here. This topic is addressed
in depth immediately below, in connection with the classification of idols’ names.

24 According to Ibn Durayd (d. 321/933), who mentions both forms of this idol’s name
(al-Istigaq, 1: 305).

25 Cf. Kitab al-Asnam, 63. Actually, this idol’s name occurs in the copyist’s additions
to this work, included in the critical edition.
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al-Hira in his work al-Muhabbar. Semantic and historical evidence
provides some support for this etymological identification.

Semantically, the two forms have a common referent, to the extent
that they both denote the name of a king (who would have been lat-
er deified and worshipped). Concerning the form nasrun, in fact, Ibn
Habib describes the tribal unit that bears this name as kings: bani
nasrin multki I-hira (the Banu Nasr, the kings of al-Hira; al-Muhabbar,
369). Turning to the form nassaru, Fahd (1968, 134) remarks that it is
usually attested as a part of the king’s name buht nassar (or nussur),
the Arabic version of Babylonian Nebuchadnezzar. Historical sourc-
es report buht nassar (or nussur) to be the founder of an Iraqi settle-
ment of Arabs, called hayr (Retsé 2003, 157):

The presence of Arabs in lower Mesopotamia as early as 700 BC
may be remembered even by much later historians. In al-Tabari’s
account of the earliest history of the ‘arab he says that ‘Buht
Nussur’ settled some tradesmen of the ‘arab in a hayr, a fenced-in
camp near al-Nagaf in Iraq.?®

Retso (2003, 477) also remarks that the sources identify the hayr
founded by the king buht nassar (or nussur) with al-Hira, which, it
should be added here, Ibn Habib reports to have been later ruled by
the aforesaid Banu Nasr:

[The purpose of the sources is] to tell about the origins of al-Hira.
The tendency is evident in the parallel between Nebuchadnezzar’s
hayr, the earliest Arab settlement in Iraq, and the name al-Hira,
and there is no doubt that the storyteller wants us to accept the
identity between the two names.

If correct, the etymological identification of nasrun with nassaru sat-
isfies the selection criteria adopted here, to the extent that it brings
to light a certain heterogeneity for this king’s and, later on, idol’s
name, as well as an accurate indication of the locality in which it
was worshipped.

3.4 Classification of Descriptive Units

The classification of the idols’ names reported in Ibn Sida’s and Ibn
Hazm'’s lists rests on two parameters: the tribal unit or, whenever
available, the toponym that is related to a given idol’s name; and the
kind of definite marker the idol’s name bears, namely I-, -n, or zero.

26 Retsd’s transliteration has been adapted to match the conventions of this paper.

29

Annali di Ca’ Foscari. Serie orientale e-ISSN  2385-3042
57,2021,19-52



Francesco Grande
Definiteness Marking in Earlier Stages of Arabic

The latter marker co-occurs with a diptotic case-marker. What makes
this kind of classification possible is an intertextual fact: Ibn Sida’s
and Ibn Hazm'’s lists share seventeen idols’ names, so in principle, for
each of the names in this subset a definite marker can be paired with
geographical information.?” These seventeen idols’ names form the
onomastic corpus of this study, which will yield only provisional re-
sults because of its limited size.?® The seventeen idols’ names shared
by the two lists can be compiled in a separate list, which uses the fol-
lowing abbreviations concerning heterogeneity and their sources:

A: lexical variant originally occurring in Ibn Sida’s list

B: lexical variant originally occurring in Ibn Hazm’s list

C: lexical variant also occurring in Ibn al-Kalbi’s Kitab al-Asnam
D: lexical variant originally occurring in Ibn Habib’s al-Muhabbar

The idols’ names are itemised accordingly as numbers 1 through 17
in the new list; their order of mention (and itemisation) follows Ibn
Sida’s list in al-Muhassas. In the critical edition of this work consult-
ed here, the idols’ names under scrutiny often exhibit case-markers,
and so do the corresponding idols’ names occurring in the critical
editions of Kitab al-Asnam and al-Muhabbar. By contrast, in the crit-
ical edition of Gamharat Ansab al-Arab consulted here, Ibn Hazm'’s
list of idols names never includes case-markers.

The critical editions of al-Muhassas, Kitab al-Asnam, and al-
Muhabbar differ as to the case marking of two idols’ names: the crit-
ical edition of al-Muhassas reads bagaru or bagiru, whereas the criti-
cal edition of Kitab al-Asnam reads bagarun, bagirun instead. Similarly,
while the critical edition of al-Muhassas reads suwa‘un (the form at-

27 Ibn Sida and Ibn Hazm were coevals and each spent part of his scholarly life at the
court of Denia. These biographical facts suggest that a personal exchange of knowl-
edge between them may explain the intertextual commonalities between the two lists
of idols’ names they drew up. However, neither Andalusi scholar explicitly mentions
the other when spelling out the sources of his list. This topic warrants further investi-
gation, which lies beyond the scope of this paper.

28 A recent study by Bellino (2018) suggests that the corpus of idols’ names under
investigation may be expanded. When dealing with the idol Hubal, Bellino (2018, 118)
observes that in the magaziliterature, “The style of naming is generally al-Hubal (with
article)”. In pre-Islamic times, this variant probably co-existed with the diptotic vari-
ant hubalu, attested in al-Muhassas, 13: 104 and other sources. If so, the resulting pair
I-hubal(u)/hubalu would be an instance of heterogeneity. This state of affairs raises the
possibility of an areal description of the idol’s name I-hubal(u)/hubalu, provided that
the tribal units associated with its variants in the sources are better understood. For
instance, Ibn Hazm mentions several tribal units in connection with the variant huba-
Iu (cf. Gamharat Ansab al-Arab, 2: 492) and, broadly speaking, the magazi literature
includes references not only to idols’ names, but also to the tribal units worshipping
them: “Some of the gazawat narrate expeditions against tribes that own or worship
specific idols” (Bellino 2018, 120).
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tested in the Koran), the critical edition of al-Muhabbar reads suwa‘u
instead.?® In both cases, differences in case-marking amount to an al-
ternation between, on the one hand, a triptotic case-marker that co-oc-
curs with the definite marker -n (baga/irun, suwa‘un) and, on the other
hand, a diptotic case-marker that co-occurs with a zero definite mark-
er (bagaliru, suwa‘u). Precisely the non-prestigious nature of this alter-
nation is good evidence in favour of interpreting it as an instance of
authentic heterogeneity rather than of interpolation. Had the author
or copyist interpolated the original text, he would have introduced the
prestigious definite marker I-, which is, however, lacking in this alter-
nation. It should be added here that the critical editions of al-Muhassas,
Kitab al-Asnam, and al-Muhabbar are not dependent on each other, at
least with respect to the two idols’ names under scrutiny.

As regards al-Muhabbar, its editor Lichtenstadter explicitly states,
in connection with the idol’s name suwa‘u, that the established text
reflects the original manuscript.*° Turning to al-Muhassas, its editors
‘Abdah and al-Sanqiti were unable to consult the manuscript of Kitab
al-Asnam later discovered by Zaki Pasha. The latter, in turn, did not
avail himself of the critical edition of al-Muhassas by ‘Abdah and al-
Sangitl when establishing the text of Kitdb al-Asnam, since he never
mentions Ibn Sida among his Arabic sources.**

On these grounds, the following itemisation of the seventeen idols’
names under scrutiny incorporates all the case-markers observa-
ble in the critical editions of al-Muhassas, Kitab al-Asnam, and al-
Muhabbar and records the source of each:

1 du l-halasati (A, C), du l-halasah (B)
A al-Muhassas, 13: 104 (l-halasati)

B Gamharat Ansab al-Arab, 2: 493

C Kitab al-Asnam, 34-5

29 Seethelist below for detailed references. These differences in case-marking do not
seem to be typographical errors. In 2006 Hindaw1 issued a new edition of al-Muhassas
that is based on the same Cairo manuscript as the critical edition consulted here, by
‘Abdah and Al-Sanqiti (the Cairo manuscript is the only integral manuscript of this
work). Although Hindaw1’s edition is not critical, it nonetheless avowedly aims at cor-
recting typographical errors and, generally speaking, at improving the quality of ‘Abdah
and Al—Sanqitj‘s critical edition (al-Muhassas, 1: 7, ed. Hindawl1). As in ‘Abdah and Al-
Sanqiti’s edition, Hindawi’s edition reads bagiru and suwd‘un (al-Muhassas, 6: 145, ed.
Hindawi).

30 See al-Muhabbar, 369. In this passage, the manuscript and the critical edition read
’n swa‘ in scriptio defectiva. It is evident that this passage attests the name of the idol
in question without a case-marker. Still, it is equally evident that a diptotic case-mark-
er is easily inferred from the particle ’n (inna) that precedes the form swa’, as the con-
sonantal ductus of the latter only allows for the scriptio plena suwa‘a.

31 ZakiPasha mentions the Andalusilexicographer only cursorily and indirectly when

quoting an extract from another work, the late dictionary Tag al-Aris. See Kitab al-
Asnam, 108.
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2 1-filsu (A), 1-fals (B)
A avl-Muba,s,sa_s, 13: 104 (1-filsu)
B Gamharat Ansab al-Arab, 2: 493

3 ‘ab‘abun (A), gabgabun (A), I-gabgabu (C)
A al-Muhassas, 13: 104 (‘ab‘abun, gabgabun)
C Kitab al-Asnam, 20 (I-gabgabu)

4 bagaru, bagiru (A), bagarun, bagirun (C)
A al-Muhassas, 13: 104 (bagaru, bagiru)
C Kitab al-Asnam, 63 (bagarun, bagirun)

5 Samsun (A), Sums (B)
A al-Muhassas, 13: 104 (Samsun)
B Gamharat Ansab al-‘Arab, 2: 493

6 1-‘uzza (A, B, C)

A al-Muhassas, 13: 104

B Gamharat Ansab al-Arab, 2: 491
C Kitab al-Asnam, 18

7 nassaru (A), nasr (D) ?
A al-Muhassas, 13: 104 (nassaru)
D al-Muhabbar, 369

8 hubalu (C), hubal (B, C)

A al-Mubhassas, 13: 104

B Gamharat Ansab al-‘Arab, 2: 492
C Kitab al-Asnam, 27 (hubalu)

9 I-sariqu, Sariqun (A)
A al-Muhassas, 13: 104 (I-Sariqu, Sariqun)

10 isafun (A, B, C)

A al-Muhassas, 13: 105 (isafun)

B Gamharat Ansab al-Arab, 2: 492
C Kitab al-Asnam, 29 (isafun)

11 na’ila (A, B), nad’ilatu (C)

A al-Muhassas, 13: 105

B Gamharat Ansab al-Arab, 2: 492
C Kitab al-Asnam, 29 (n@’ilatu)

12 sa‘dun (A), sa‘d (B)
A al-Muhassas, 13: 105 (sa‘dun)
B Gamharat Ansab al-‘Arab, 2: 492
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13 yagutu (A, C), yagutu (B)

A al-Muhassas, 13: 105 (yagutu)
B Gamharat Ansab al-Arab, 2: 492
C Kitab al-Asnam, 10, 57 (yagutu)

14 ya‘uqu (A, C), ya'uq (B)

A al-Muhassas, 13: 105 (ya‘iqu)

B Gamharat Ansab al-Arab, 2: 492
C Kitab al-Asnam, 10, 57 (ya‘uqu)

15 suwa‘un (A, C), suwa‘ (B), suwa‘u (D)
A al-Muhassas, 13: 105 (suwa‘un)

B Gamharat Ansab al-‘Arab, 2: 492

C Kitab al-Asnam, 10, 57 (suwa‘un)

D al-Muhabbar, 312 (suwa‘u)

16 nuhmun (A, C)
A al-Muhassas, 13: 105 (nuhmun)
C Kitab al-Asnam, 39-40 (nuhmun)

17 nasrun (A, B), I-nasr (B)
A al-Muhassas, 13: 105 (nasrun, I-nasru)
B Gamharat Ansab al-Arab, 2: 492

A classification of the idols’ names attested in Ibn Sida’s and Ibn
Hazm’s lists, which is carried out according to the two parameters of
tribal unit or toponym and form of definiteness marking, results not
only in a reduced list of seventeen items, but also in three major cat-
egories that basically represent three different facets of one and the
same phenomenon - namely, the areal distribution of a given kind of
pre-Islamic definite marker. The first, second, and third categories
illustrate the areal distribution of I-, -n and zero, respectively. Each
category consists of entries that generally have the form of a pair:
idol’s name; tribal unit(s). In addition, the entry may include, when-
ever available, a toponym, enclosed in brackets.

A different manner of classifying these lexical materials concen-
trates on the tribal unit or, sporadically, the toponym, and presents
all the attested kinds of pre-Islamic definite markers within the area
represented by a given tribal unit or toponym. This category consists
of entries having the form of a pair: tribal unit (or toponym); idol’s
name (or idols’ names). Such entries are arranged in geographical
order from north to south. The four categories are illustrated in de-
tail in what follows. An asterisk indicates a tribal unit that is not in-
cluded on Rabin’s (1951, ii) map. Capital letters, as explained above,
indicate the sources attesting to a given idol’s name. For simplicity’s
sake, the idols’ names included in the four categories are present-
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ed in full vocalization with no indication of the critical editions that
exhibit their case markers. For this aspect, the reader is referred to
the full list of seventeen idols’ names presented above.

3.4.1 Areal Distribution of the Definite Marker [-

The first category includes the following entries:

1 dal-halasati (A, B, C); Bagila* + Hat'am + Harit b. Ka'b* + Garm*
+ Zubayd* + gawt* + Banu Hilal**?

2 Ifilsu (A), I-falsu (B); Tayyi’ + Bantu Bawlan®*® (Fayd, Nagd)

3 l-gabgabu; Quda‘a*

6 1‘uzza (A, B, C); Gatafan + Banil Sirma* + Quray$ + Gani + Bahila
(Nahla)

9 1-sariqu (A); none**

17 l-nasru (A); none**

3.4.2 Areal Distribution of the Definite Marker n-

The second category includes the following entries:

3 ‘ab‘abun (A), gabgabun (A, C); Quda‘a*

4 bagarun, bagirun (A, C); Azd + Quda‘a* + Tayyi’*®

5 Samsun (A), Sumsun (B); Bani Tamim + Dabba + Taym* + ‘UkI*
+ Udd* + Bant Usayyid + Qurays + Saba’

7 mnasrun (D); Banu Nasr (al-Hira)?

9 Sariqun (A); Qurays

10 isafun (A, B, C); Qurays (Safa)

12 sa‘dun (A, B); Hudayl + Bant Kinana (Falat)

15 suwa‘un (A, B, C, D); Banu Kinana (Na‘man) + Hudayl + Muzay-
na + Qays ‘Aylan*

16 nuhmun (A, B, C); Muzayna

17 nasrun (A, B); Himyar (Nagran)

32 In Ibn Hazm’s list, all the tribes worshipping this idol are associated with both
Mecca and the quite broad toponym Yaman.

33 This tribal unit is a subdivision of the previous one, located in the same area, as
will be discussed later.

34 Only the lexical variant Sariqun is associated with a tribal unit. It is likely that the
worship of [-Sariqu was widespread among all Arabs, as may be inferred from the fol-
lowing statement by Ibn Durayd: wa-qad sammat al-‘arabu ‘abda I-sariq (the Arab used
the proper name ‘abdu I-Sariq; al-Istiqaq, 1: 305).

35 Only the lexical variant nasrun is associated with a tribal unit.

36 Ibn al-Kalbi, the source mentioning these tribal units, reports that each of them
used both lexical variants (bagarun, bagirun).
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3.4.3 Areal Distribution of the Zero Definite Marker

The third category includes the following entries:

4 bagaru, bagiru (A, C); Azd + Quda‘a* + Tayyi’*’

7 mnassaru (A); none?*®

8 hubalu (A, B, C); Qurays + Bant Kinana (Ka'ba, Makka)

11 na’ilatu (A, B, C); Qurays (Marwa)

13 yagutu (A, B, C); Madhig + Dibab (Nagran)

14 ya'uqu (A, B, C); Arhab* + Hamdan + Hawlan*

15 suwa'u (A, B, C); Banu Kinana (Na‘'man) + Hudayl + Muzayna +
Qays ‘Aylan*

344 Definiteness Marking by Locality

The fourth category includes the following entries:

I? Banu Nasr (al-Hira); nasrun? (D) + nassaru (A)

II Quda‘a; gabgabun (A, C) + bagaru, bagiru (A, C)

III Tayyi’; l-filsu (A), 1-falsu (B) + bagaru, bagiru (A, C)

IV Muzayna; suwa‘u (A, B, C) + nuhmun (A, B, C)

V Mecca; 1-‘uzza (A, B, C)** + hubalu, na’ilatu (A, B, C) + Sariqun
(A), isafun (A, B, C)*°

VI Hudayl; sa‘dun (A, B), suwa‘un (A, B, C, D) + suwa‘u (A, B, C)
VII Banu Kinana; hubalu (A, B, C) + sa‘dun (A, B), suwa‘un (A, B, C,
D) + suwa‘u (A, B, C)

VIII Nagran; yagutu (A, B, C) + nasrun (A, B)

4 Results and Discussion

From the observation of the previously defined categories (which ba-
sically consist of sets of pairs), and especially of the fourth one, some
patterns of areal distribution emerge. They remain tentative because
of the limited size of the corpus.

37 Ibn al-Kalbi, the source mentioning these tribal units, reports that each of them
used both lexical variants (bagaru, bagiru).

38 Only the form nasrun, which is regarded here as a probable lexical variant of
nassaru, is associated with a tribal unit and a toponym.

39 In their lists of idols’ names, neither Ibn Sida nor Ibn Hazm mentions the form
I-‘uzza in connection with Mecca. Nonetheless, the idol’s name I-‘uzza can be associated
with this toponym on the basis of the tribal unit mentioned by Ibn Hazm, the Qurays, as
well as on the basis of the toponym Nahla (i.e. Nahlat al-Samiyya), which Ibn Hazm re-
ports to be the place of worship of this idol: Nahlat al-Samiyya is a location near Mecca.

40 More accurately, Ibn Hazm mentions the toponym Safa in connection with the
form isafun.
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Another factor that renders these patterns tentative is the availa-
bility of geographical information. In fact, not all of the tribal units
that Ibn Sida’s and Ibn Hazm’s lists associate with idols’ names, and
the related definite markers, are among the tribal units that Rabin
(1951) placed on his tribal map of the Arabian peninsula (see Map
1). The location of some tribal units named in the lists thus remains
uncertain. However, this drawback is partly compensated by the an-
cient toponyms that the same lists associate with some idols’ names,
since the position of these toponyms on the map of the Arabian pen-
insula is generally well known.

Likewise, the location of some tribal units mentioned in Ibn Hazm’s
(or Ibn Sida’s) list has been the object of careful investigation, as ex-
emplified by Kister’s (2002, 21-2) description of the Bantu Usayyid’s
settlement in Yamamah (Najd).

The tentative patterns resulting from the examination of the cat-
egorised corpus of idols’ names can be explicated according to two
different viewpoints, which are referred to here as the ‘static’ and
the ‘dynamic’ scenarios.

4.1 The ‘Static’ Scenario

The areal distribution of the different kinds of definite markers, as they
are attested in the idols’ names, may be analysed without considering
the communication structure** of the Arabian peninsula at their time.
The resulting picture is static, and the analysis can pay particular at-
tention to the criterion of locality, in which case three main patterns
of areal distribution seem to emerge. They are quantitatively sizeable
enough to qualify as plausible, as they involve six, five, and four trib-
al units, or toponyms. In order of quantitative importance, these pat-
terns are the clustering of the zero definite marker (co-occurring with
diptotism) in Southern Hijaz; the coexistence (or competition) between
the definite marker -n and the zero definite marker, with apparently
no areal clustering; and the clustering of the definite marker I- on the
border between Northern/Central Hijaz and Northern/Central Najd.
Turning the focus of analysis to the criterion of heterogeneity, an in-
teresting phenomenon appears to manifest itself only in Mecca. This is
the clustering of all three kinds of definite markers that are attested in
the corpus of idols’ names. Such a unique and concomitant attestation
of the three definite markers is likely to be a pattern in and of itself.
A fourth pattern of areal distribution, therefore, emerges in Mecca.

41 By ‘communication structure’, the sum of the centres of radiation and of their dif-
fusion areas is meant. Ingham (1982) offers a survey of the communication structure
of the modern North East Arabian dialects.
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The four tentative patterns sketched out so far are discussed in de-
tail in what follows, and illustrated in Map 2. Idols’ names are repre-
sented on the map as numbers according to the above itemisation. Oth-
er symbols include L and N, for an idol’s name bearing, respectively,
the definite marker I- or -n, as well as a box, for an idol’s name bear-
ing the zero definite marker that co-occurs with the diptotic marker.

4.1.1 Southern Hijaz

The clustering of the zero definite marker (co-occurring with dip-
totism) is presumably located in Southern Hijaz. This pattern involves
six localities, all but one corresponding to tribal units (the only ex-
ception being Nagran):

Hudayl +BaniKinana +Azd +Madhig +Hamdan +Nagran
suwau +hubalu,suwa‘'u +bagaru,bagiru +yagiutu +yatqu +yagltu

41.2 Areal Coexistence

The coexistence of (or competition between) the definite marker -n
and the zero definite marker (co-occurring with diptotism) is presum-
ably observed in five localities, all but one corresponding to tribal
units (the only exception being Nagran). Perhaps this pattern can be
expanded to include the additional locality of al-Hira (or Banu Nasr),
if the etymological identification of nasrun and nassaru is correct.
In any case, at the present stage of research, this pattern correlates
with no areal clustering:

Quda‘a* +Muzayna +Hudayl +BanlKinana +Nagran (+al-Hira)
bagaru, bagiru +suwa'u +suwa‘u +hubalu,suwa'u  +yagutu (+nassaru)
gabgabun +suwa‘'un  +suwa'un  +suwaun +nasrun  (+nasrun?)

+nuhmun  +sa'dun +sa'dun

4.1.3 Northern/Central Hijaz - Northern/Central Najd Border

The clustering of the definite marker I- is presumably located on the
border between Northern/Central Hijaz and Northern/Central Najd.
This pattern involves four localities, all corresponding to tribal units:

Tayyi’ +Gatafan +Gani  +Bahila
|-filsu, I-falsu  +1-'uzza  +l-‘uzza +l|-‘uzza
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Map 2

Arealdistribution

of definiteness marking.
Based on Rabin 1951, ii.©
Taylor’s Foreign Press

414 Mecca

The clustering of all three definite markers - I-, -n, and zero (the lat-
ter co-occurring with diptotism) - is located in Mecca:

Quray$s +Makka, Marwa  +Qurays, Qurays, Safa
|-‘uzza +hubalu, n@’ilatu +Samsun, Sariqun,isafun

4.2 The ‘Dynamic’ Scenario

The communication structure of a major geographical region consists
of all the observable centres of radiation, as well as their diffusion
areas. The areal distribution of the different kinds of definite mark-
ers, as they are attested in the idols’ names, may be investigated by
taking into consideration the communication structure of the pre-
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Islamic Arabian peninsula at their time. A survey of this sort would
yield a dynamic picture of their areal distribution. In practice, how-
ever, in the sources consulted here, direct clues to a communication
structure that might have facilitated the lexical transfer of pre-Islam-
ic idols’ names are, perhaps expectedly, very scanty. A case in point
is Ibn Hazm'’s brief description of a battle and a migration, in conse-
quence of which a tribal unit carried with it an idol and, as it were,
the latter’s name. In fact, after stating that yagutu kana li-madhig (the
Madhig had an idol named Yagiit; Gamharat Ansab al-Arab, 2: 492),
Ibn Hazm adds: fa-qatalat-hum ‘alay-hi banu ‘uzayfin hatta harabt bi-
hi ila nagran (the Banu ‘Uzayf struggled with them for [the custody
of] that idol, so that they [scil. the Madhig] fled to Nagran bearing it
with them; Gamharat Ansab al-Arab, 2: 492).

Given the scarcity of similar accounts, the only alternative left for
attaining some knowledge of the communication structure of pre-Is-
lamic Arabia is to gather indirect clues. In particular, it is proposed
here to glean them from the pre-Islamic religious practice of sidana,
which literally means ‘shrine-keeping’. In basic terms, a sadin was
at once the minister of an idol’s shrine and an older inhabitant of the
area in which that idol was located. By contrast, the idol’s worship-
pers may represent subsequent ethnic strata, especially when they
belong to a tribal unit other than the sadin’s.

Interestingly, Robertson Smith ([1890-91] 1995), 47) illustrates this
practice by citing the Madhig and their dramatic historical vicissi-
tudes involving the idol Yagut, as reported above:

In Arabia we do not find priests at every sacred spot, but only where
there is a temple with treasure and equipments and especially an
idol (watan, sanam). The names used for priests show this (sadin,
hagib). The priesthood was hereditary in certain families, whose
property the sanctuary was, and this was often a noble family, for it
was noble families, we are told, who had idols of their own. In some
cases, it was a family foreign to the tribe that held the land, a relic
of older inhabitants. Such families had difficulties in maintaining
their privilege. For the idol Yagit there was a battle.*

On these grounds, the toponym or tribal unit that the sources de-
scribe as the milieu or the ministers of a particular practice of sidana
roughly corresponds, from a linguistic perspective, to the place of or-
igin of a given idol’s name, and especially of the definite marker car-
ried by it. That is, technically speaking, the milieu or the ministers
of a particular practice of sidana corresponds to a centre of radia-

42 The transliteration system used by Robertson Smith ([1890-91] 1995) and by the mod-
ern editor of his Lectures, Day, has been adapted to match the conventions of this paper.
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tion of the definite marker carried by an idol’s name. Conversely, all
the remaining toponyms and tribal units that the sources associate
with the same idol’s name with no mention of the practice of sidana
can be tentatively regarded as points along a line of communication,
such as a trade route or a seasonal migration route, or as localities
in a diffusion area through which that idol’s name and the definite
marker carried by it spread because of mutually related social fac-
tors that were typical of the pre-Islamic Lebensform: semi-nomad-
ism, trade, religion, and so on.

Therefore, some fragments of the communication structure of
pre-Islamic Arabia, which revolve around its definite markers, may
in principle emerge if the researcher introduces the following sim-
ple distinction within the tribal units, or toponyms, attested in Ibn
Hazm’s and, sporadically, Ibn Sida’s list: tribal units or toponyms
that textually co-occur with the root s-d-n, versus those that co-oc-
cur with other roots, such as “-b-d ‘to worship’ or k-w-n followed by
li-, in the sense of ‘to have’, and the like.

In practice, the researcher fine-tunes the already existing classi-
fication of descriptive units in two steps. First, he focuses on any en-
try in the first three categories that includes more than one tribal
unit (or toponym). Then, within an entry of this kind, he isolates the
tribal unit (or toponym) that is associated with the root s-d-n from
those that are not.

This simple distinction reshapes the pair of which such an entry
originally consists into a triad: idol’s name; tribal unit(s) associated
with s-d-n; and tribal unit(s) associated with ‘-b-d, k-w-n or similar
roots.** Besides this triad, the entry may include, whenever availa-
ble, a toponym enclosed in brackets.

Table 1 illustrates the reformulation of the first three categories
according to the criterion of sidana.

43 Inthe sources consulted here, the root k-w-n may be followed by the prepositions
bi, fi, which are in turn followed by a toponym or a tribal unit, in the usual sense of ‘to
be at’. While this instance of k-w-n is useful for locating idols’ names in the Arabian
peninsula in the study of the ‘static’ scenario, as discussed above, it is not relevant to
the ‘dynamic’ scenario under scrutiny, as it may ambiguously refer to a centre of radi-
ation as well as to a diffusion area. Accordingly, in what follows only the root k-w-n fol-
lowed by Ii (‘have’) will be taken into account. For simplicity’s sake, the construction
‘k-w-n followed by Ii’ will be referred to hereafter as k-w-n.
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Table1 Conjectural communication structure involving pre-Islamicidols’ names

Definiteness marking Centre of radiation Diffusion area
Marker Item Idol’sname s-d-n k-w-n “b-d Otherroots
l- 2 [filsu,l-falsu  Bant Bawlan (Fayd, Nagd) Tayyi’
6 [l-uzza Bant Sirma (Nahla) Gatafan Quray$”
Gani
Bahila
-n 5  Sumsun, Bant Usayyid Band Tamim Qurays
Samsun Dabba Saba™"
Taym*
‘UkL*
udd*
zero 13 yagatu Madhig Dibab
(Nagran)™
zero, 15 suwd'u, Hudayl (Na'man) Banii Kinana
-n suwdun Muzayna
Qays ‘Aylan*

* Therootis “z-m: tu‘azzimu-ha (they worship [scil. al-‘Uzza]; Gamharat Ansab al-Arab, 2: 491).

** In this case, the act of worship is expressed through the noun ‘abd rather than through a verb
derived from the same root, and itis implied in the personal name ‘abd Sams (al-Muhassas, 13: 104).
*** Therootis q-r-r:agarru-hu (they installed [scil. Yagit]l; Gamharat Ansab al-Arab, 2: 492).

Under the ‘dynamic’ scenario, two major tentative patterns of areal dis-
tribution seemingly emerge, each consisting of a centre of radiation and
arelated diffusion area. They can be inferred from the geographical in-
formation gathered from the sources consulted here. In both of these
patterns the centre of radiation is, as discussed above, a place related
to a given idol’s sidana, whereas its diffusion area corresponds to the
areal clustering of tribal units and/or toponyms. One tentative pattern
consists of a centre of radiation of the zero definite marker that co-oc-
curs with diptotism and is clustered in Southern Hijaz. Another tenta-
tive pattern consists of a centre of radiation of the definite marker I- in
Northern Hijaz that is clustered at the border between Northern/Cen-
tral Hijaz and Northern/Central Najd. Actually, from the geographical
information available, another centre of radiation of the definite mark-
er I- also seems to emerge, which is perhaps located in Central Hijaz,
notably in Mecca, but its diffusion area, if any, is hard to discern.

If not only geographical but also genealogical information is consid-
ered, a third pattern seems to show up, which is more tentative than the
previous ones. Such a pattern consists of a centre of radiation of the defi-
nite marker -n, perhaps located in Yemen, with its diffusion area in Najd.

The three tentative patterns sketched out so far are discussed in
detail in what follows, and illustrated in Map 3.
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Map3
Centres of radiation

of definiteness marking.
Based on Rabin 1951, ii.

© Taylor’s Foreign Press

4.2.1 Centre of Radiation of the Zero Definite
Marker Plus Diptotism

In Southern Hijaz, a centre of radiation of the zero definite marker,
co-occurring with diptotism, corresponds to the tribal unit Madhig,
whereas the clustering of the same co-occurring markers is observed
in its neighbourhoods and specifically in four localities. All but one
of these localities is a tribal unit (the only exception being Nagran),
and all four correspond to the diffusion area of the centre of radia-
tion under scrutiny. Another possible centre of radiation of these co-
occurring markers corresponds to the tribal unit Hudayl, although it
is not entirely clear whether it is located in Central or Southern Hijaz.
Nor is it clear whether the Hudayl are also a centre of radiation of -n:
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(Hudayl) +BaniKinana +Azd +Madhig +Hamdan +Nagran
suwa'u +suwa'u +bagaru, bagiru +yagatu +yatqu  +yagitu
(suwa‘un)
(Centre) Centre
4.2.2 Centre of Radiation of the Definite Marker [-

In Northern Hijaz, a centre of radiation of the definite marker I- cor-
responds to the tribal unit Bant Bawlan, a tribal subdivision of the
Tayyi’, whereas the clustering of the same marker is observed in
its neighbouring regions, and specifically in three localities at the
border between Northern/Central Hijaz and Northern/Central Na-
jd. These localities actually are all tribal units, and they correspond
to the diffusion area of the centre of radiation under scrutiny. For
simplicity’s sake, in what follows the Banu Bawlan are represented
as Tayyi

Tayyi’ +Gatafan +Gani  +Bahila
|-filsu,
|-falsu
Centre

+|-‘uzza  +l-‘uzza +l-‘uzza

The relation between the centre of radiation under scrutiny and the
other conjectural centre of radiation of the same marker, which is as-
sociated with the idol’s name I-‘uzza and is perhaps located in Nahla,
in the proximity of Mecca, is not clear. Nor is it clear whether the
tribal units of Hat‘am and Harit (which are both associated with the
idol’s name du I[-halasati) represent the diffusion area of the latter
centre of radiation.

42.3 Centre of Radiation of the Definite Marker n-

According to Ibn Hazm, the tribal unit responsible for the sidana
of the idol Sams (§umsun) was the Banil Usayyid, whose genealogy
he reports as follows: sadanatu-ha min bani usayyidin bni ‘amrin bni
tamim (the ministers of Sams were [chosen] among the Bant Usayyid,
the son of ‘Amr, the son of Tamim; Gamharat Ansab al-‘Arab, 2: 493).4*

In the genealogical tradition, two brothers sharing the eponym
Tamim, namely Arasah and Gawt, are said to have migrated to Yem-
en, and Gawt is also said to be of Yemenite descent through his moth-

44 That the Banii Usayyid worshipped Sams in the form of an idol is apparent from
Ibn Habib’s description: kana la-hu bayt (it was a betyle; al-Muhabbar, 317).
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er, a woman of the Gurhum.* According to Kister (1965, 156), the
genealogical details concerning the Yemenite migration or origin of
Arasah and Gawt “point clearly to their connection with South Ara-
bia”. The question, therefore, arises whether similar information is
available concerning the Tamim and his descent: the eponym ‘Amr
and especially the eponym Usayyid. Ibn al-Kalbi provides an affirm-
ative answer to this question, reporting that Tamim married Sulma,
a Yemenite woman; and that their son ‘Amr in turn married ‘Amra, a
Yemenite woman as well, who gave birth to Usayyid:

Tamim,
Sulma (Yemen)> ‘Amr,
‘Amra (Yemen)> Usayyid

In greater detail, Ibn al-Kalbi assigns Tamim, ‘Amr, and Usayyid a pa-
ternal lineage that he traces back to the Arab’s Ismailite, or North-

ern, ancestor ‘Adnan (Gamharat al-Nasab, 1: 15-20, 189, 191, 251-2):%¢

‘Adnan > Ma‘add > Nizar > Mudar > Ilyas > Tabihah > Udd > Murr > ‘Amr > Usayyid

Ibn al-Kalbi also reports that Tamim'’s wife, and ‘Amr’s mother (as
well as Usayyid’s grand-mother), was Sulma bint Ka‘b bin ‘Amr,*” the
sister of al-Harit bin Ka‘b bin ‘Amr (Gamharat al-Nasab, 1: 191). More-
over, Ibn al-Kalbi traces back al-Harit bin Ka‘’b bin ‘Amr, and hence,
indirectly, her sister Sulma, to the Yemenite, or Southern, ancestor
Qahtan (Nasab Ma‘add wa-I-Yaman al-Kabir, 1: 131-3, 267-8):

Qahtan>Ya'rub >Yasgub > Saba’> Kahlan > Zayd > ‘Arib > Yasgub > Zayd > Udad >
Malik (Madhig)*® > Halid** > ‘Ula>‘Amr>Ka'b > al-Harit, Sulma

45 See also Kister (1965, 154). Among the primary sources quoted by him is al-Ma‘arif
(75-6) by Ibn Qutayba (276/889).

46 Although this issue cannot be satisfactorily explored here, Ibn Habib and Ibn Hazm
seem to follow the genealogical account of Ibn al-Kalbi. An intertextual link between
Ibn Habib’s and Ibn al-Kalbi’s work is very likely, one being the pupil of the other. An
intertextual link between Ibn Hamz’s and Ibn al-Kalbi’s work is very likely as well; cf.
Molina 2013, 665-6, and see also Kennedy 1997. Fundamental reference works for the
study of ancient Arabic genealogies are Wiistenfeld 1852 and 1853, and Caskel 1966.

47 Inthe lineage under scrutiny, the name ‘Amr occurs twice. It refers to two differ-
ent historical or mythical figures.

48 Malik was surnamed Madhig: cf. Nasab Ma‘add wa-I-Yaman al-Kabir, 1: 267.

49 An alternative account features the name Gald instead of Halid; cf. Nasab Ma‘add
wa-I-Yaman al-Kabir, 1: 300. The two forms are phonetically and graphically similar.

44

Annali di Ca’ Foscari. Serie orientale e-ISSN  2385-3042
57,2021,19-52



Francesco Grande
Definiteness Marking in Earlier Stages of Arabic

Likewise, Ibn al-Kalbi reports that ‘Amr’s wife, and Usayyid’s mother,
was ‘Amra, a woman of the Bagila surnamed Umm Hariga (Gamharat
al-Nasab, 1: 135, 251-2, 471):

Bagila > Gawt > Zayd > Mu‘awiya > Ta'laba > Qadad®° > ‘Abdallah > Sa'd > ‘Amra (Umm
Hariga)

Interestingly, Ibn al-Kalbi traces back ‘Amra’s tribal unit, the Bagila,
to the Yemenite, or Southern, ancestor Qahtan (Nasab Ma‘add wa-I-
Yaman al-Kabir, 1: 131-3):

Qahtan>Yarub>Yasgub>Saba’ > Kahlan>Anmar> Bagila

The genealogical reference to Qahtan implies a location in Yemen,
since Ibn al-Kalbi explicitly states that some of Qahtan’s descendants,
among which he counts the Bagdila, tayamant (settled in Yemen; Na-
sab Ma‘add wa-1-Yaman al-Kabir, 1: 133).

In light of Kister’s (1965) historicist interpretation of genealogi-
cal sources, the Yemenite grand-maternal and maternal lineage of
the Bantu Usayyid amounts to saying that they have a ‘double’, so to
speak, South Arabian origin. This historicist interpretation is plausi-
bly grounded on some epigraphical evidence: the Yemenite matriline-
ality of the Banu Usayyid reported by genealogists finds a historical
parallel in one ancient South Arabian inscription (third century CE)
that describes a maternal lineage of descent (Korotayev 1995, 91-2).

Finally, in Ibn Sida’s list, the idol’s name sams is associated with
the Saba’ (al-Muhassas, 13: 104-5), whose paternal lineage Ibn al-
Kalbi traces back to the Yemenite, or Southern, ancestor Qahtan, as
is illustrated immediately above.

Therefore, while the sadin status of the Banu Usayyid is likely to
indicate that their settlement in Yamamah (which has been briefly
discussed above) is particularly old, their genealogically grounded
South Arabian origin strongly suggests that such a settlement is the
consequence of a migration from Yemen to Najd. In turn, a migration
scenario of this sort may be indicative of a radiation of linguistic fea-
tures, among them -n, from Yemen, and a diffusion area including Na-
jd - and perhaps Southern Hijaz, to judge from Map 3.

The existence of other centres of radiation of -n besides Yemen is
not clear. Ibn Hazm’s description of the idol named suwa‘u, suwa‘un
suggests that the tribal unit Hudayl, in their quality of sadanatu-hu (its

50 The form qadad occurs in Gamharat Nasab al-Arab, 1: 135, whereas the alterna-
tive form qudad occurs in Gamharat Nasab al-‘Arab, 1: 251-2. Perhaps the form qadad
originated as a spirantized variant of the form qudad. On the relics of spirantization in
the Classical Arabic lexicon, see Corriente 1969.
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ministers; gamharat Ansab al-Arab, 2: 493) may constitute a centre of
radiation not only of -n but also of the zero definite marker (co-occur-
ring with diptotism). Moreover, while the centre of radiation in ques-
tion may be said to be located somewhere between Central and South-
ern Hijaz, its exact location is unknown at the present stage of research.

4.3 AnlIntegrated Approach

So far, this study has investigated the areal distribution of definite-
ness marking in earlier stages of Arabic by examining a limited cor-
pus of pre-Islamic idols’ names drawn from primary literary sourc-
es, especially technical prose. This section places the main results of
this investigation within a broader perspective by comparing them
with results concerning the areal distribution of definiteness mark-
ing in earlier stages of Arabic that derive from Semitic linguistics
and Arabic dialectology.**

51 One reviewer has raised some philological issues on the levels of both methodolo-
gy and data, and because of their broad epistemological scope it seems useful to con-
sider them here. While these issues are valuable in principle, they are not central to
the heuristic and interdisciplinary approach pursued in this paper. They can be sum-
marised as follows:

(I) The only opposition in terms of definiteness marking observed in the consonantal
ductus of the idols’ names is the presence or absence of the I-marker. The n- and dip-
totic markers are not found at all in the consonantal ductus.

(II) The presence of the n-marker in the idols’ names is also questionable, because it
implies a case-marker (un/an/in) that was already lost or decaying in pre-Islamic times.
(I1I) A study of manuscripts is required to assess the real form of the idols’ names bear-
ing no I-marker, i.e. to assess whether they end in an n-marker or a diptotic marker.
(IV) The theoretical background of definiteness marking in Arabic and Semitic is not
mentioned in the paper.

The following is a critical discussion of these issues:

(I) The reviewer assumes that the only opposition in terms of definiteness marking ob-
served in the consonantal ductus of the idols’ names is the presence or absence of the I-
marker, i.e. A vs statement of non-A. But what is really observed in the consonantal duc-
tus is the opposition of the I-marker vs some unknown marker, i.e. A vs non-statement
of A. The consonantal ductus does not record the absence of the n-marker or of the dip-
totic marker, or any other marker. It is simply underspecified in this respect. What is
opposed to the I-marker is not lack of I-, but some unknown marker.

The question, therefore, arises how to determine the unknown marker(s). The most
straightforward and honest answer, which is consistent with the heuristic approach
of this paper, is cautious conjecturing. Convergence between the data recorded by Ar-
abic linguistic tradition and the epigraphic and dialectal data is itself proof that data
from the linguistic tradition has a certain degree of authenticity, as will become clear
throughout this section. A second answer is heterogeneity, as illustrated at the out-
set of this paper.

The conception of a member of an opposition as either negative (statement of non-A) or
underspecified (non-statement of A), as illustrated immediately above, owes much to
Jakobson’s original formulation of markedness theory.

(II) The loss of a case-marker, or of its functional yield, is sensitive to sociolinguistic
contexts. Pre-islamic idols’ names may have retained their case-markers, whether dip-
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The first main result of the present investigation is the identifica-
tion of a clustering of the definite marker I- at the border between
Northern/Central Hijaz and Northern/Central Najd, which indicates
that this marker diffused from a centre of radiation located in North-
ern Hijaz.** Briefly, it confirms the origin of I- in Northern Hijaz. Such
aresult is to a good extent consistent with the results independently
arrived at through the study of definiteness marking in North Ara-
bian inscriptions, which no doubt attest to pre-Islamic stages of Ar-
abic. Al-Jallad (2018, 3) affirms that “Pre-Islamic ’I-dialects attest-
ed in various scripts”, by which he refers to epigraphical dialects,**
are “attested in various places, but concentrated in North Arabia and
southern Levant”. In the same vein, he adds (12):

the ’I- and ’- articles are concentrated in the north and northwest,
in the Higaz (Dadanitic), the southern Levant (Nabataean).

The second result of the present investigation is the identification of
a centre of radiation of the definite marker -n in Yemen, whose dif-
fusion area includes Najd. Briefly, it confirms the Yemenite origin
of -n. Such a result is to a good extent consistent with the results in-
dependently arrived at in Semitic linguistics through comparison of
the Epigraphic South Arabian definite marker -n with peripheral in-

totic or co-occurring with the n-marker, for religious reasons, such as the formulaic
usage of ritual language, at a moment when case-markers, generally speaking, were
already lost or decaying.

(I1I) Copyists may have adjusted manuscripts to conform to the rules of Classical Ara-
bic, just as grammarians and lexicographers had done before them when collecting da-
ta, and as modern scholars do when preparing a critical edition. Thus, a particular lin-
guistic feature directly observed in a manuscript, such as an n-marker, does not nec-
essarily reflect a genuine fact of language. Moreover, the collation and comparison of
several manuscripts to determine the original reading itself involves external human
intervention. It follows that resorting to manuscripts is not necessarily a conclusive
method when assessing whether the idols’ names that bear no I-marker end in an n-
marker or in a diptotic marker.

(IV) The avowed aim of the paper is descriptive. The rich debate and wide range of def-
initions concerning definite markers and case-markers in Classical Arabic and Semit-
ic languages are the product of several theoretical orientations, in both historical and
general linguistics, that one may be interested in validating or falsifying. However, this
paper positions itselfin an (ideally) pre-theoretical stage of research, which consists in
bringing to light data so far unknown: the linguistic dimension of the pre-Islamic idols,
which have been investigated so far mostly in their religious and cultural dimensions.
The linguistic dimension crucially includes their areal distribution.

52 The hypothesis that Mecca (more accurately, Nahlat al-Samiyya) is part of this ar-
ea as (another) centre of radiation has been touched upon above. This hypothesis does
not seem to have much effect on this result, Mecca (or Nahlat al-Samiyya) being locat-
ed in Central Hijaz.

53 The relationship between such epigraphical dialects and the ancient Arabic dia-
lects described in Arabic linguistic tradition, and attested centuries later, is not clear
at the present stage of research.
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stances of the definite marker -n, or definite nunation, in Classical
Arabic (which is exemplified by the aforementioned form Samsan ‘the
sun’). In this field of study, the Epigraphic South Arabian definite -n
is usually regarded as the ancestor of Classical Arabic definite (and
indefinite) nunation, based on chronological and distributional rea-
sons - primarily the productivity of Epigraphic South Arabian defi-
nite -n, as opposed to the peripherality of the same marker in Classi-
cal Arabic. For instance, Zaborski (2000, 32-3) remarks:

in other Epigraphic South Arabian languages it is -n, for example
hgr-n ‘the city’, and this -n is normally interpreted as nunation
which was originally used for determination

The third result of the present investigation is the identification of a
clustering in Southern Hijaz of a particular instance of the diptotic
marker, one that correlates with definite meaning or, according to
a different formulation, that co-occurs with a zero definite marker.
Southern Hijaz thus corresponds to the diffusion area of a centre of
radiation of the diptotic marker plus the zero definite marker, which
at the present stage of research can be approximately identified at
least with the Madhig, a tribal unit (also) settled in Southern Hijaz.
The fourth result of the present investigation clarifies the dialectal
status of the diptotic marker plus the zero definite marker: this is the
coexistence (or competition) between this kind of marker and the def-
inite marker -n within a broad area which is not limited to, but also
includes Southern Hijaz, as shown by the tribal unit Banu Kinana and
by the toponym Nagran. Briefly, the third and fourth results confirm
the Southern Hijazi origin of Classical Arabic diptotism, and its coex-
istence (or competition) with -n in the same area (as well as in others).

These results are rather consistent with what is currently known
of the modern dialects spoken in that region. Greenman (1979) of-
fers a description of the present-day Arabic dialect of Central Yam-
ani Tihamah, which is spoken in the Al-Hudaydah governorate, in the
coastal part of Southern Hijaz. In particular, Greenman (1979, 60-1)
reports that in this dialect indefinite masculine nouns, or noun-like
items, such as participles, exhibit the indeclinable ending -u, also in
pause: e.g. ana nasiru msoq (I am leaving the market), stuktub kitabu
(will you write a book?) (in pause).** He also reports that a sub-dia-
lect, spoken in the Wadi Mawr area, which is situated about one hun-
dred kilometres north-northeast of the city of Al-Hudaydah, exhibits
the indeclinable ending -un instead of u in the same distributional
contexts: e.g. ana nasirun emsoq (I am leaving the market). Before
Greenman’s (1979) study, scholars had partially observed these phe-

54 Greenman’s transliteration has been adapted to match the conventions of this paper.
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nomena, as pointed out by Rabin (1951, 57), who mentions previous
research on the field by Rossi and Landberg:

The present-day colloquial of the old ‘Azd country, in Hodeida and
part of the Tihama, still pronounces nouns in the indeterminate
state with a final -u: they say burru ‘wheat’, but al-burr ‘the wheat’.

According to Blau (2006, 27, 29), the phonological realisation of this
dialectal ending as -u, as well as its syntactic inability to co-occur
with the article,* constitutes an argument strong enough to identify
it, notwithstanding its indeclinability, with the Classical Arabic dip-
totic marker. Blau (29) even considers such a dialectal ending as the
ancestor of Classical Arabic diptotism:*®

It seems not unreasonable to assume that Yemenite dialects re-
flect the original situation and that in Classical Arabic its use was
limited to proper nouns, in which diptosy is especially frequent.

Blau’s (29) assumption that the diptotic-like ending -u of this dialect,
which is ultimately attested in Southern Hijaz, may “reflect the original
situation” of Classical Arabic diptotism, is to a good extent consistent
with the third result of the present investigation - the Southern Hijazi
origin of Classical Arabic diptotism. Moreover, “The u/un alternation
which may be observed”, according to Greenman (1979, 54), “in the
masculine form of this [scil. indefinite nominal] paradigm” (cf. the afore-
mentioned pair nasiru/nasirun) is to a good extent consistent with the
fourth result of the present investigation - the coexistence of (or compe-
tition between) the definite diptotic marker and the definite marker -n.

However, as far as the Southern Hijazi origin of Classical Arabic dip-
totism and its coexistence (or competition) with -n are concerned, the
correspondence between the results of the present investigation and
those already existing in the literature is less straightforward than the
previous correspondences concerning the origin of I- in Northern Hijaz
and the Yemenite origin of -n. The reason for this is that the correspond-
ence requires more theoretical elaboration than the previous ones, es-
pecially on a diachronic level. In Blau’s (2006) study, the developmental
pattern from (the ancestor of) a modern Yemenite dialect to Classical
Arabic diptotism is based on external linguistic evidence, coming from
Nabatean Arabic. Thus, it comes as no surprise that Greenman (1979,
60) assumes the reverse developmental pattern, considering the dia-

55 In Blau’s (27) own words: “when lacking the definite article” diptotic nouns “be-
have as if they were indefinite.”

56 Blau (28-9) also adduces a comparative argument, based on a phonological paral-
lel with Nabatean Arabic, that is not relevant here.
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lectal ending -u to be “a residue” of the Classical Arabic case system.
Furthermore, while in the idols’ names investigated here the diptotic
marker correlates with definite meaning, in the Yemenite data record-
ed by Greenman (1979) and his predecessors, the diptotic-like end-
ing -u (that is, a marker having the same syntactic distribution as the
Classical Arabic diptotic marker) correlates with indefinite meaning.
Finally, a fifth result of the present investigation is the concomitant
attestation, in Mecca, of I-, -n along with the zero-marker that co-oc-
curs with diptotism. This result is to a good extent consistent with the
well-known koineization theory relative to the beginnings of Classical
Arabic, according to which Mecca is the main core of this process.*’

5 Conclusions

This study provides additional evidence, drawn from primary lit-
erary sources, that the definite markers I-, -n and the zero-marker
that co-occurs with diptotism originated in well-defined areas of the
pre-Islamic Arabian peninsula. It also provides a unified areal view
of their origin, seemingly bringing to light a quadripartite division
of the pre-Islamic Arabian peninsula with regard to the rise of defi-
niteness marking: I- in Northern Hijaz, -n in Southern Hijaz, the ze-
ro-marker plus diptotism in Yemen, and a murky picture of the origi-
nal definite marker, if any, in Najd. In fact, from an areal perspective,
the ‘birthplace’, as it were, of a definite marker is its centre of radi-
ation, but Najd does not qualify as such at the present stage of re-
search and is treated exclusively as a diffusion area. Nor can the or-
igin and areal distribution of the definite marker (a)m- be clarified
here, as noted at the beginning of this paper.

The results summarised so far pertain to the linguistic materials
themselves. A final result of this study pertains to methodology, spe-
cifically the value of the reappraisal of Classical technical prose, even
though it raises the philological problem of the authenticity of its da-
ta. In particular, the results of this study encourage a reappraisal not
only of lexicographical sources, but also of sources showing a direct
or indirect antiquarian interest in pre-Islamic times, among which
are al-Muhabbar and genealogical works. The linguistic materials in-
vestigated here highlight that a reappraisal of technical prose is war-
ranted by its valuable attestation of heterogeneity (linguistic vari-
ation), a fundamental aspect of any realistic language description.

57 The koineization theory is partly rooted in Arabic linguistic tradition. Diachroni-
cally, it considers the cultural, religious, and commercial centre of Mecca as the final
incubator of a koineization process in which Bedouins had earlier played a significant
role. See, among many others, Cohen 1962 and Corriente 1976.
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1 Introduction

Scholars have often remarked on the copiousness in the works of Ihn
‘Arabi (d. 1240) of Koranic quotations accompanied by the author’s
own interpretations (Chodkiewicz 1992, 40-1). Thus, the whole pro-
duction of the Andalusian master has been depicted as “essentially
Koranic hermeneutics” and “nothing if not commentary upon the Holy
Book” (Chittick 1989, XV-XVI). Not an ordinary commentary though,
but one that in many cases advances rather peculiar, unconvention-
al, and thought-provoking linguistic explanations. This idiosyncrat-
ic approach to hermeneutics (and semantics) has not escaped the at-
tention of scholars who, in their own turn, have interpreted it from
divergent perspectives.

Some academics have described Ibn ‘Arabi’s exegetical method as
an attempt to overcome the rigidity of the Koranic letter to seek the
true spirit of the sacred text that lies behind it (Chodkiewicz 1992,
40). Among them Corbin argues that, in order to discover new mean-
ings, Ibn ‘Arabl moves beyond the linguistic form of the revelation
and concerns himself with the batin of the Koran, the inner dimen-
sion of the sacred text where inextinguishable meanings are hidden
beneath the surface (1998, 242).

On the other hand, scholars like Chittick have questioned this in-
terpretation and remarked that Ibn ‘Arabi “displays tremendous rev-
erence for the literary text” and that in his hermeneutic approach
“the linguistic form of the text takes precedence over all else” (1989,
XVI). Consequently, according to Chittick one cannot affirm that the
bewildering Koranic interpretations frequently found in Ibn ‘Arabi’s
works are reached at the expense of the deference to the letter.

To solve the paradox of how a strict adherence to the letter can
coexist with the alternative and unconventional interpretations pro-
posed by the Andalusian master throughout his works, Chodkiewicz
calls our attention to the role played by polysemy as exegetical prin-
ciple within Ibn ‘Arabi’s hermeneutics:

Compte tenu de la trés riche polysémie du vocabulaire arabe, la
rigoureuse fidélité a la lettre de la Révélation n’exclut donc pas
mais implique nécessairement, au contraire, la multiplicité des in-
terprétations. (1992, 51)

In other words, within Ibn ‘Arabi’s hermeneutic approach, new mean-
ings are not discovered despite the linguistic form of the revelation
but within it and as a consequence of the possibility of multiple inter-
pretations offered by the polysemous nature of the linguistic medium
of revelation. This disclosure of a plurality of meanings, embedded in
the letter of the Koranic text, bears, within Ibn ‘Arabi’s thought, im-
plications that stretch far beyond the domain of Arabic linguistics,
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strictly understood. Since the entire manifestation is existentiated
through an act of divine speech, and consequently the whole world
is considered as a cosmic Koran (Qur’an takwini), polysemy becomes
a hermeneutic key not only for the interpretation of the word but al-
so for that of the world. In Ibn ‘Arabi’s conception, both the word
and the world, in their coming into being, proceed through multiple
ontological and cosmological levels of existence (maratib al-wugud)
(Chittick 1989, 14). These multiple levels of existence are thus relat-
ed to the multiple levels of the meanings that can be discovered be-
hind both linguistic and cosmological phenomena. In order to better
understand the epistemological framework behind those ideas, we
will examine Ibn ‘Arabi’s explicit position on the matter as expressed
in the “Chapter of Noah” of his Fusus al-Hikam and in comparison
with relevant passages from the Futuhat al-Makkiyah. This will lead
us to a discussion about Ibn ‘Arabi’s notion of the world of imagina-
tion (‘alam hayal); a world that is described by the Andalusian master
as the intermediate state of being, between the spiritual and corpo-
real worlds, where meanings are associated with forms. Eventual-
ly, through examples excerpted from the Fusus al-Hikam, we will try
to elucidate how, according to the sayh al-’akbar (the Greatest Mas-
ter), every meaning of a single term, if admitted by the Arabic lan-
guage and its rules, can virtually represent an acceptable explana-
tion even when this leads to paradoxical conclusions contradicting
the common understanding and challenging the agreed upon inter-
pretation of the scriptures. In addition to that, we will attempt to
show how such linguistic and semantic explanations are regularly
tightly related to the broader context of the metaphysical doctrines
developed by the Sufi master. This way, without engaging in a thor-
ough exploration of such doctrines per se (that would lie beyond the
purposes of the present article), we aim at clarifying the metaphys-
ical foundations of Ibn ‘Arabi’s linguistic and hermeneutic thought.
A linguistic and hermeneutic thought that fits into the wider frame-
work of what might be referred to as ‘Islamic linguistics’; that is to
say the complex of the linguistic conceptions elaborated within the
Islamic civilisation by confronting the sacred text and the linguistic
structure of revelation. Such conceptions, grounded in the Koranic
passages that explicitly deal with the nature of language in general
and with that of the language of revelation in particular, are not sev-
ered from metaphysical concerns and include, among others, spec-
ulations about the origin of language, its hidden structure and ulti-
mate purpose.
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2 Polysemy and Hermeneutics

The concept of polysemy in technical terms applies to “a single word-
form with semantically overlapping meanings” (Frisson, Pickering
2016, 511) and is distinguished from homonymy that refers to “a sin-
gle word-form with separate, semantically non-overlapping meanings”
(Frisson, Pickering 2016, 510) and with “no connected semantic rela-
tions” (Pottier 2008, 95). Therefore, while in the case of polysemous
words a single original word acquires multiple and often related mean-
ings (usually referred to as ‘senses’), in the case of homonyms differ-
ent words with different etymological origins and unrelated meanings
accidentally share the same auditory (homophones) or visual (homo-
graphs) linguistic form. The discrimination between the two catego-
ries is not always straightforward, and often requires a careful recon-
struction of the origin of the word and the resort to the methods of
diachronic, comparative, and historical linguistics. Needles to say, this
approach to polysemy, which is based on the founding methodology of
modern linguistics, is not the one endorsed within the Arabic linguis-
tic tradition. Traditional Arabic linguistic thought favours a synchron-
ic perspective, rather than a diachronic one (Versteegh 1984, 45), and
usually confines itself to the boundaries of a single language: the Ar-
abic language (al-‘arabiyyah). In addition to that, in the traditional ap-
proach to semantic explanations, roots play a key role. Thus, more often
than not, to elucidate the meaning of a given word the meanings of oth-
er words sharing the same radical letters are also taken into account.

This leads us to the quite intricate problem of roots’ polysemy
since, as noted by Rosenthal, when dealing with roots that exhib-
it a great variety of seemingly unrelated meanings, we should al-
ways suspect the existence of “different origins and mergers of roots”
(Rosenthal 2000, 7). Again, the traditional Arabic linguistic approach
does not normally concern itself with this historical and compara-
tive perspective, nor does Ibn ‘Arabi who frequently takes a rather
liberal stance on establishing semantic connection between words.
In fact, for him two or more words might be considered semantically
related even when they share only some of their radical letters (and
not necessarily all of them)* or on the simple basis of pure homogra-
phy/homophony. As arbitrary and even “devious and tortuous” (Aus-
tin 1980, 20) as his approach might seem, Ibn ‘Arabi’s interpretative
methods directly stem from his metaphysical speculations on the na-
ture of the sacred text and on the linguistic structure of revelation.

1 On Ibn ‘Arabl’s hermeneutic use of i$tiqaq kabir/’akbar ‘great/greater etymology’
and its relation with the linguistic theories of Ibn Ginni (d. 1002), see Salvaggio 2020;
Versteegh 1997, 76; Baalbaki 2014, 281.
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In the “Chapter of Noah”, in the Fusus al-Hikam, Ibn ‘Arabi explic-
itly touches upon his conception of the polysemous nature of the lin-
guistic medium of revelation and presents us with a concise account
of his hermeneutic approach. After arguing that considering the di-
vine under its transcendent aspect (tanzih) means to limit and restrict
its reality, he compares the one that holds that position to the one
who only believes in part of the revelation and disbelieves in other
parts (ka-man amana bi-ba‘d wa-kafara bi-ba‘din).> He then elucidates
his point by mentioning an example related to the exegesis of sacred
scriptures. He maintains that every divine book can be interpreted
at various levels. In fact, while on the common level (f1 I-‘umum) di-
vine books may only convey the primary and apparent meaning (al-
mafhiim al-awwal) of the letter, on a more specific level (‘ala I-husts),
they imply every meaning (kull mafhim) that might be ascribed to
a particular linguistic form (lafz) of a given language (bi-‘ayy lisan
kan) according to the rules of that specific language (fT wad* dalika
al-lisan) (Fusts, 68).* Thus, in Ibn ‘Arabi’s perspective the possibili-
ty of multiple interpretation of the sacred text directly derives from
a thorough knowledge of the linguistic structure of the language of
revelation. It is noteworthy that this, in his view, does not exclusively
apply to the Arabic language but to every language (bi-’ayy lisan kan)
that functions as a vehicle of divine revelation. As noted by Chodk-
iewicz (1992, 51) a similar position is also found in his monumental
work al-Futuhat al-Makkiyah where he states:

As far as the word of God [kalam Allah] is concerned, when it de-
scends in the language of a given people [bi-lisan gawm], and the
speakers of that language disagree as to what was meant by God
by a particular word [al-kalimah] or group of words [al-kalimat]
because of the different possible meanings of those words [ma‘a
ihtilaf madlulati-ha], each speaker, despite all the divergent in-
terpretations, properly understands what God meant [...] provid-
ed that his interpretation does not deviate from the rules of that
specific language [ma lam yahrug min al-lisan]. (Futuhat, IV: 31)*

Thus, the relation between form and meaning, respectively called in
the passages above lafz and mafhim (and kalimah and madlil), can

2 Areference to Koranic verses “We believe in part, and disbelieve in part” (Koran V,
150). All Koranic quotations refer to Arberry’s translation (see references).

3 Page numbers of the Fusus al-Hikam refer to Affifi’s edition (see Bibliography). We
would like to express our gratitude to Dr. Marco Aurelio Golfetto, University of Milan
(IT) who kindly made available to us, for comparison purposes, a copy of his forthcom-
ing critical edition of the Fusus al-Hikam based on a different and autograph manu-
script (see Bibliography).

4 Unless otherwise stated, all translations are by the Author.
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be looked at as an asymmetric one since to a single form is opposed
an indefinite multitude of possible meanings.

3 Polysemy And Linguistic Form

The above considerations on the unbalanced relation between form
and meaning, in Ibn ‘Arabi’s thought, could misguide us to the hasty
conclusion that meaning is regarded by the Sayh al-‘akbar as more im-
portant than form. We should be reminded though, that, as already
mentioned, from the specific standpoint of his hermeneutic approach,
one could rightfully affirm quite the opposite: within Ibn ‘Arabi’s exe-
getical practices form has a clear pre-eminence over meaning (Chit-
tick 1989, XVI). The rationale behind that is that a meaning attribut-
ed to a form, however elevated, and regardless of the degree and the
nature of its inspiration, inevitably remains just one single conceiv-
able meaning among an indefinite multitude of others. Conversely,
the form of a word is precisely what encompasses and preserves all
possible meanings by including them within its letter.

When one gives priority to meaning, one only confines himself to
his own understanding of a linguistic form in a particular moment,
while the entirety of the message, that is embedded in the form, un-
avoidably escapes him. Ibn ‘Arabi compares this case to that of some-
body who, in relating a hadit, reports it according to its meaning (‘ala
al-ma‘na) and not to its actual words (Chodkiewicz 1992, 45). In do-
ing so, what that person does in reality is not recounting the hadit
but only what he has made of it (‘innama yanqulu ’ilay-na fahma-hu).
Had he stuck to a faithful reproduction of the letter of the hadit, adds
Ibn ‘Arabi, he would have enabled others to find in it not only similar
(mitla ma fahima), but also different (‘aktar ’aw ’aqall) and even op-
posite (‘aksa ma fahima) meanings to those found by him (Futuhat, I:
442). In the case of the revelation, since God knew all the meanings
of a particular linguistic form, when he chose that specific form he
expressly intended all the meanings related to it:

fa-’inna-hu ‘alimu bi-gami‘i al-wugiihi ta‘ala wa-ma min waghin ’illa
wa-huwa magqsudun li-Llahi ta‘ala min tilka al-kalimati

He [God] knows all the meanings [of a particular word or expres-
sion] and there is none of those meanings that was not meant by
God the Most High by that word. (Futuhat, IV: 31)

Consequently as none of those meanings can include in itself all the
others, it is only through form that a plurality of possible meanings
can be simultaneously and synthetically contemplated. Thus since
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form represents what God actually meant, under this specific per-
spective, form is meaning:

la forme de la Parole de Dieu [...] étant divine, n’est pas seulement
I'expression la plus adéquate de la Vérité : elle est la Vérité ; elle
n’est pas seulement porteuse de sens, elle est le sens. (Chodkiewicz
1992, 45; italics in the text)

In the continuation of the above-mentioned passage in the “Chap-
ter of Noah”, Ibn ‘Arabi further elaborates on this relation between
form and meaning:

fa-’inna li-I-haqqi fi kulli halgin zuhtiran, fa-huwa al-zahiru f1 kul-
li mafhumin, wa-huwa al-batinu ‘an kulli fahmin,’illa ‘an fahmi man
qala ’inna al-‘alama suratu-hu wa-huwiyyatu-hu: wa-huwa al-ismu al-
zahiru, kama ‘anna-hu bi-I-ma‘na ruhu ma zahara, fa-huwa al-batinu.

The Real has a manifestation in every created reality. He is the
Manifest in every concept and the Hidden from all understanding,
except from the understanding of those who affirm that the world
is His image and ipseity. He is the name the Manifest, as well as
He is, through the meaning, the spirit of what is manifested, and
thus the Hidden. (Fusts, 68)

The expression al-ism al-zahir in the excerpt above implies an imme-
diate reference to name the Manifest, al-zahir, one of God’s divine
names (cf. Austin 1980, 73). At the same time since the term ism is
used in the Arabic grammatical tradition to indicate ‘name’ (and
‘noun’) in linguistic contexts, the expression could also be interpreted
as meaning that the Real is the name that is evident, i.e. the external
linguistic form, the letter that can be perceived. This reading would
thus directly relate to what Ibn ‘Arabi states immediately after that,
when he adds that the Real is also the spirit of that letter, the meaning
(al-ma‘na) that is hidden (al-batin) from the view. Hence, in the same
way as it is present in the cosmological manifestation (al-‘alam) with
its strah and huwiyyah, the Real is present within the revelation as
both ism and ma‘na: “the book manifests the divine realities in both
its form and meaning” (Chittick 1989, XV). Furthermore, on the ba-
sis of this last remark, one can more clearly see why Ibn ‘Arabi’s con-
siderations on the nature of the relation between form and meaning
are embedded in a chapter where he mostly deals with the opposi-
tion between the transcendent (tanzih) and immanent (tasbih) con-
ceptions of God, and with the necessity of integrating both perspec-
tives in one’s representation of the divine reality:
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fa-’in qulta bi-I-tanzihi kunta muqayyidan
wa-'in qulta bi-I-tasbihi kunta muhaddidan
wa-’in qulta bi-I-amrayni kunta musaddidan

If you affirm transcendence you restrict Him

and if you affirm immanence you limit Him

and if you affirm both aspects you are pointing to the right path.
(Fusus, 70)

The implicit parallel suggested by these verses is that as one should
contemplate the Real in both its transcendent and immanent aspects,
one should likewise be aware that ism and ma‘na, lafz and mafhiim,
kalimah and madliil, only represent different facets of the same real-
ity. The extent of this intrinsic interrelation of form and meaning is
such that for Ibn ‘Arabi not only, as already mentioned, form can be
conceived of as meaning, but meaning in order to be communicated
necessarily needs to acquire a form.

Meanings [in God’s knowledge are] ‘disengaged’ (mujarrad), which
is to say that they have no necessary connection to any locus of
manifestation. They are essentially nonmanifest in relation to the
external world or human knowledge [...]. These meanings are pre-
sent in God’s knowledge, then enter the suprasensory or spiritual
world, then become embodied through imagination in auditory or
visual form. (Chittick 1994, 74)

Thus meanings, originally present in God’s knowledge and not mani-
fested at that stage, enter the cosmological realm and are first man-
ifested at the level of the spiritual world (‘@Glam al-’arwah), but still
deprived of form. At the level of the world of imagination (‘alam al-
hayal), “the intermediate world between the two fundamental created
worlds, the spiritual and corporeal worlds” (Chittick 1994, 70), those
meanings “without any outward form” are given a “sensory form
(sturah mahsusah)” (Chittick 1989, 115). Hence language, understood
as union of meaning and form, originates in the “imaginal domain”
(Chittick 1994, 75-6), the domain where the union of ma‘na and stirah
takes place within a process by which meanings are made thick-
er (kattafa al-ma‘na) and sensory objects softer (lattafa al-mahsiis)
(Futuhat, I11: 588). The very nature of language, in Ibn ‘Arabi’s view,
is therefore an imaginal (hayali) one (Chittick 1994, 75). Eventually,
at the level of the physical world (‘alam al-’'agsam), language assumes
the form that we encounter in the language of revelation.

Since “revelation has to do with the imaginal embodiment of mean-
ings in language” and since “these embodiments are not haphazard”
(Chittick 1994, 77) and “no word is accidental” (Chittick 1989, XVI),
for Ibn ‘Arabi, nothing in the language of revelation is arbitrary and
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everything is endowed with a providential nature. With respect to
the providential nature of revelation and its Arabic medium, discuss-
ing the order and the shape in which the letters of the Arabic script
have been transmitted, he affirms:

wa-nahnu ’innama nanzuru fi I-aSya’i min haytu ‘anna I-bariya
wadi‘u-ha, la min haytu yadi man zaharat min-hu, fa-la budda min
al-qasdi f1 dalika wa-I- tahsisi

we only look at things from the perspective of their having been
set down by the Creator and not from the point of view of the hu-
man hand from which they came into sight and therefore [in the
appearance of things] there must be a purpose and a specifica-
tion. (Futuhat, 1I: 162)

Thus, for him, whatever secondary causes intervene in the produc-
tion of language, and regardless of the extent of human intervention
in the process, the first and ultimate cause must always be sought
in the divine decree that established that specific sequence of provi-
dential events. In addition to that, as already seen, for Ibn ‘Arabi the
language of the sacred book is not only the language of revelation,
but is regarded as revelation in language. With reference to the Jew-
ish tradition, Scholem describes this tendency as a shift from the
concept of language of revelation, die Sprache der Offenbarung, to
the concept of language as revelation, die Sprache als Offenbarung
(Scholem 1987, 9). Thus the language of revelation is conceived of as
an epiphanic reality perpetually revealed, and constantly renewed:

Le Coran perpétuellement révélé est a la fois rigoureusement iden-
tique a lui-méme [...] et a chaque instant inoui : aux cceurs prépa-
rés a le recevoir il apporte sans cesse des significations nouvelles,
dont aucune n’annule les précédentes et qui toutes étaient des I'ori-
gine inscrites dans la plénitude de sa lettre. (Chodkiewicz 1992,
47; italics in the text)

In connection with this idea that in approaching the sacred text one
should regard it as “perpetual revelation” (al-wahi al-da’im) always
“new and never old” (gadid la yabla) (Futthat, I11: 143), Ibn ‘Arabi in-
sists on the point that one should not just try to understand the words
of the divine book but rather the intentions of the divine speaker be-
hind those words. This is because, he argues, understanding the re-
al meaning of a word does not simply consist in knowing and enu-
merating all the senses encompassed by that particular word (ma
tatadammanu-hu tilka al-kalimah bi-tariq al-hasr), but entails compre-
hending what the speaker actually meant by his speech (ma qasada-
hu al-mutakallim bi-dalika al-kalam) (Futthat, I11: 170). Embracing the
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divine speaker’s perspective implies accepting the idea that, having a
flawless and thorough knowledge of the linguistic medium used, he is
aware of all the meanings, explicit or implicit references, assonances,
puns, and allusions conveyed by the words and expressions he chooses.
As aresult of that, if the human interpreter can see a particular impli-
cation in a word of the revelation, the divine speaker must, a fortiori,
have been perfectly conscious of that implication when picking out that
specific word. Therefore none of the interpretations based on that im-
plication can be a priori discarded. At the same time, the ultimate con-
firmation of the correctness of any of such interpretations, Ibn ‘Arabi
specifies, lies with the divine speaker himself who takes charge of the
instruction of his servant and, if the latter is endowed with a prepared
heart, explains and interprets for him what he really meant (‘ana lladi
‘asrahu la-hu kalami wa-"utargimu la-hu) (Futthat, 1, 267).

4  Word Polysemy in the Fusiis al-Hikam

In several passages of the Fusus al-Hikam, polysemy plays a key role
within the linguistic explanations offered by Ibn ‘Arabi. In the first
chapter, the “Chapter of Adam”, Ibn ‘Arabi explains that man is called
’insan because he is the pupil (another meaning for the word ’insan)®
“through which the Real looks at his creation and has mercy on them”
(fa-’inna-hu bi-hi yanzuru al-haqq ’ila halgi-hi fa-yarhamu-hum) (Fusis,
70). The polysemy of the term ’insan thus provides an explanation
of the original motivation behind man’s name (fa-li-hada summiya
’insanan) and establishes a connection between that name and the
metaphysical function within the creation of its owner.

In the “Chapter of Jacob”, Ibn ‘Arabi profusely dwells upon the
polysemy of the term din ‘religion’. This highly polysemous term has
been the object of several academic studies that have extensively de-
bated its etymological derivation (from one or more, Semitic or non-
Semitic, roots) and explored the multiple nuances of its Koranic us-
age (cf. Glei, Reichmuth 2012; Reichmuth 2016). In the chapter, Ibn
‘Arabi discusses three of din’s fundamental meanings: ingiyad ‘obedi-
ence’ (fa-I-din ‘ibarah ‘an inqiyadi-ka) (Fusus, 94), jaza’ ‘recompense’
(fa-sahha "anna al-din huwa al-gaza’) (Fusiis, 96), and ‘ddah ‘custom’.
This last interpretation occurs in a passage that appears particular-
ly relevant to our topic and in which Ibn ‘Arabi points to the mean-
ing of ‘adah as the most closely related one to the inner and secret
reality (sirru-hu wa-batinu-hu) of the concept of din (Fusus, 96). Af-

5 This is a case of proper polysemy since the pupil is so called because of the human
figure that is reflected in the eye of the other (cf. Latin pupilla, Greek kore, and San-
skrit purusa).
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ter stating that “nothing is received [ya‘idu ‘ala] by the possible be-
ings [al-mumkinat] from the Real save what their essences (dawatu-
hum) give them in their states [fi ‘ahwali-ha]” (Fusis, 96), the Sayh
al-’‘akbar argues that it is for this reason that din “is referred to and
explained as ‘custom’”® (summiya ‘aw suriha al-din bi-I-‘adah) since,
under this metaphysical perspective, din is what “returns to the serv-
ant because of what is required and demanded by his state” (li-‘anna-
hu ‘ada ‘alay-hi ma yaqtadi-hi wa-yatlubu-hu halu-hu) (Fusus, 96). ‘adah
‘custom’ is thus explained by associating it to the verb ‘ada, from the
same root (‘wd), carrying the fundamental meaning of ‘to come back,
return’ and the attribution of this semantic connection’ to the term
helps Ibn ‘Arabi reinforce his metaphysical point. Through this se-
ries of semantic shifts, din ‘religion’ is firstly conceived as ‘adah ‘cus-
tom’ that, in its own turn, is then interpreted as ‘awdah ‘return’ and
this last semantic nuance is used to illustrate Ibn ‘Arabi’s interpre-
tation of din as a reality that entails much more than just obedience
and recompense for good or evil deeds and that in its inner and hid-
den dimension is directly connected to the very essence of beings.
As in the just-mentioned case of ‘adah, in the following examples
semantic explanations are not based on the polysemy of a single term
but on the polysemy (or supposed so) of their roots. In the “Chapter
of Su‘ayb”, commenting the Koranic verses “Surely in that there is a
reminder to him who has a heart [li-man kana la-hu qalb]” (Koran L,
37), Ibn ‘Arabi explains that the verses refer to the one who is able
“to change himself [li-taqallubi-hi] in various forms and attributes”
(Fusus, 122) and in so doing “he knows the transformation [taqallub] of
the Real in various forms by adapting himself [bi-taqlibi-hi] to the dif-
ferent shapes” (Fusts, 122). The high rank of these specific category
of knowers of the divine reality, able to recognise the Real behind and
through its multifarious manifestations, is thus illustrated by relat-
ing the noun qalb ‘heart’ to the verbal nouns taqallub ‘transformation’
(form V) and taqlib ‘reshaping’ (form II) all from the same root (gib).
In the “Chapter of Salilh”, Ibn ‘Arabi discusses the use of the verb
bassara, that is normally employed with the sense of ‘to give good
news’, in two different Koranic passages where that verb is utilised to
announce both mercy and punishment: “their Lord gives them good
tidings [yubassiru-hum) of mercy from Him and good pleasure” (Ko-
ran IX, 21) and “give them the good tidings [fa-bassir-hum]of a painful
chastisement (bi-‘adab ’alim)” (Koran 111, 21). The Andalusian master

6 In the same passage, to demonstrate the actual existence and usage of this sense
in the language, Ibn ‘Arabi adds a quotation from a poem of the famous pre-Islamic
poet 'Imru’ al-Qays (Austin 1980, 116) where the word din is used with the meaning
of ‘custom’”.

7 The semantic connection of ‘@dah ‘custom’ to the verb ‘@da ‘to come back’ is based
on the conception of a custom as a ‘recurrent and repetitive habit or action’.
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explains that the idea of busra ‘glad tidings’ is applied to both groups
because the tidings mentioned in the verses changed the colour of the
skin (basarah) of those who received them as a consequence of the
joy or pain they experienced after hearing the news (Fusts, 118). Al-
though this could be one of those cases discussed above where roots
with different etymological origins might have merged into one, from
the synchronic (and providential) perspective endorsed by Ibn ‘Arabi
(see above) the fact that the form II verb bassara and the nouns busra
and basarah share the same three radical letters (bsr) is enough a
reason to see (or not to exclude) a semantic connection.

The oxymoron created by the juxtaposition, in excerpt above, of
the concepts of busra ‘glad tidings’ and ‘adab ‘punishment’ can be
further explored in the light of Ibn ‘Arabi’s own interpretation of the
term ‘adab in the Fusus al-Hikam. In the “Chapter of Hid”, analysing
the Koranic verses “a wind, wherein is a painful chastisement (‘adab)”
(Koran XLVI, 24), to illustrate the ambivalent nature of God’s chas-
tisement, which is at the same time an act of punishment and of mer-
cy, Ibn ‘Arabi gives a positive connotation to the word ‘adab ‘punish-
ment’ by clarifying that those who are punished, after tasting their
punishment, will find it sweet (yasta‘dibtina-hu ’ida daqu-hu) (Fusus,
109). He thus interpret the word ‘adab through its association to the
form X verb ista‘daba ‘to find sweet or pleasant’ from the same root
(‘adb). A similar connection is established in the “Chapter of Ishmael”
where Ibn ‘Arabi remarks that ‘adab is so called for the “sweetness
of its taste” (min ‘udubati ta‘mi-hi) (Fusus, 94) hence relating ‘adab
to the noun ‘udubah ‘sweetness’ from the same root.

These last examples concerning the root ‘adb can be regarded
as a case of enantionymy, a particular type of polysemy where the
meanings associated to a certain linguistic form are not just differ-
ent but opposite to each other. The existence in the Arabic lexicon of
words and roots exhibiting this peculiar property did not go unno-
ticed within the Arabic linguistic tradition and long lists were com-
piled to gather all the terms that fell (or seemed to fall) into what was
since referred to as the category of ‘addad ‘contraries’. The great in-
terest observed in classical Arabic lexicographical studies for this
phenomenon has attracted the attention of contemporary scholarship
that has analysed (and sometimes criticized) the principles applied
for the identification of ‘addad (Cohen 1961; Grigore 2004), discussed
the significance of ’‘addad in relation to the general notion of ambiv-
alence within the Arab thought (Reig 1971), and explored the heated
debate that arose inside the Arabic linguistic tradition as a reaction
to the positions of those who argued that the presence of the ‘addad
in the Arabic language was responsible for the ambiguity and lack
of clarity of the language (Baalbaki 2014, 188-98).

Within Ibn ‘Arabi’s vision of language the ambivalence and am-
biguity conveyed by the ‘addad bears extremely important symbol-
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ic implications. Throughout the Futuhat al-Makkiyah on several oc-
casions (Chittick 1989, 67) he mentions the episode of the question
“Through what did you know Allah?” addressed to Abu Sa‘id al-
Harraz (d. ca. 899) to which al-Harraz gave his famous answer “By
his bringing opposites together” (bi-gam‘i-hi bayna al-diddayni) and
then added the recitation of the Koranic verses “He is the First and
the Last, the Outward and the Inward” (Koran LVII, 3) (Futuhat, IV,
418). Since “Allah is the totality of opposite names” (Allah magmu‘
al-’‘asma’ al-mutaqabilah) (Futthat, 11, 208), Ibn ‘Arabi explains, it is
only through this process of coincidentia oppositorum that his real-
ity may be known. The relevance of these remarks to the language
issue is that such a coincidentia oppositorum can only take place at
the level of the world of imagination, that is the world precisely cre-
ated “in order to manifest the union of opposites” (li-yazhara fi-hi al-
gam‘ bayna al-’addad) (Futuhat, IV, 418) and which, as already seen,
is the level where disengaged meaning (ma‘na mugarrad) assumes a
sensory form (surah mahsusah) (Chittick 1989, 115). Thus, the pres-
ence of ‘addad in the language, from Ibn ‘Arabi’s perspective, has to
be looked at as a reflection of the ontological ambiguity of language
and of its hayali nature.

5 Conclusions

Founded on the belief in the linguistic miracle of the revelation and
in the sacredness of its linguistic medium, the Islamic civilisation has
been defined as “clearly logocentric” (Chittick 1989, XV) and the role
played by language within Islam as “completement axial” (Lory 2004,
8). This vertical vision of language represents one of the fundamental
principles of Ibn ‘Arabi’s hermeneutic approach. Looked at from the
perspective of his conception of the descent of language through mul-
tiple states of being, the language of the revelation is no longer sim-
ply conceived as the means of the revelation but rather as revelation
under the form of language. The ascription of this epiphanic nature
to the language of the sacred text brings radical implications, not on-
ly at the theoretical level, but also at the level of applied exegetical
practice. As illustrated in the present study, Ibn ‘Arabi’s hermeneu-
tic approach to word polysemy, as fanciful and arbitrary as it might
appear at first sight, when investigated in the light of his metaphys-
ical views, appears perfectly consistent with his vision of the origin
of language and of the conjunction of form and meaning in the world
of imagination. This last represents one the finest and most complete
metaphysical conceptions of language elaborated within the broader
context of what has been above defined as the domain of ‘Islamic lin-
guistics’. Lastly, we hope that the reflections offered, from the per-
spective of Islamic linguistics in the present contribution, will add to
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the varieties of approaches that distinguish the current state of the
discipline and that are clearly reflected in the theoretical divide be-
tween Arabic linguistics and Arab linguistics (Carter 1988; Owens
2013, 11; Giolfo 2014).
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1 Pharaohs and Pharaonism

In the Qur’an and in early Muslim traditions, the Pharaoh is the epito-
me of tyranny and disbelief (Tottoli 1996).* Such a resolutely negative
attitude is only partially mirrored in Arabic literature: even if some
works show the marvel and wonder surrounding the monuments An-
cient Egyptian civilisation was able to build, literature generally did
not focus on them (Haarmann 1980).> The great discoveries and study
of Ancient Egypt at the beginning of the twentieth century revived
interest in Ancient Egypt; as a response to Western colonisation, An-
cient Egypt began to be referenced as constituting the source of an
authentically Egyptian corpus of modern art and literature. Chief
among the proponents of this idea was Muhammad Husayn Haykal
(1888-1956), an eminent writer, journalist, politician and Minister of
Education, a field he reformed, making a contribution towards the
creation of a national identity.? Elliott Colla sums up the cultural im-
plications of Ancient Egypt at the beginning of the twentieth centu-
ry in Egypt (2007, 163):

In memoirs and Bildungsroman novels from the 1920s and 1930s,
the themes of shame and ignorance, knowledge and resurrection,
the ancient Egyptian past and the emerging Egyptian modernity
came together to form a new literary culture, commonly referred
to by its Arabic name, al-Fir‘awniyya (Pharaonism). Much of this
body of work forms the foundation for the canon of modern Egyp-
tian Arabic literature for the period of the Nahda (renaissance).

Proudly nationalistic Pharaonism was central to Egyptian respons-
es to growing European power in the Middle East even before direct
colonial rule, in the work of Rifa‘a al-Tahtawi (1801-1873) and ‘Ali
Mubarak (1824-1893). During the British occupation of Egypt (1882-
1956), a new generation of intellectuals conceived that the integra-
tion of ancient Egypt in their own culture was crucial to national lib-
eration (Colla 2007, 163). Through his poetry about Ancient Egypt,
the poet and playwright Ahmad Sawqi (1869-1932) clearly alludes
to the present and articulates the despotism of the British viceroys
while also insisting upon the superiority of Egypt’s ancient past over

1 [ wish to express my gratitude to Professors Casini and Ruocco, who provided me
with remarks and notes that improved the quality of this paper.

2 Tottoli 1996 maintains that early reports showing little respect for the Pharaoh
were circulated as part of a polemic which aimed to counter opposing positive concep-
tions of the Pharaoh.

3 Casini 2019 shows that Haykal’s Pharaonism, especially in his articles, responds

to a coherent project of anti-Enlightenment highlighting the social function of religion
and the limits of rationalism.
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its colonial present (Colla 2007, 220). And so, Pharaonic themes prolif-
erated throughout the arts and literature of this period. In addition to
Haykal and Sawqi, “most of the leading lights of Egyptian letters, at
one point or another, wrote in the pharaonic idiom: Ahmad Husayn,
Tawfiq al-Hakim, Nagib Mahflz, Salama Misa, ‘Abbas Mahmud al-
‘Aqgad, and Taha Husayn” (Selim 2001,12).

Based on a pre-Islamic past, Egyptian nationalism grounded on
Pharaonism transcended and reconciled existing class, regional, and,
especially, sectarian difference (Colla 2007, 164). In the late twen-
ties, a group of liberal Muslim Egyptian intellectuals that had pio-
neered Pharaonism started to have doubts about it and, after 1930,
intellectuals like Taha Husayn repudiated it (Walker 2005). At any
rate, even in the good days of Pharaonism, it was difficult for intel-
lectuals to harmonise and synthesise the splendid findings of mod-
ern European Egyptology with the negative Qur’anic stereotype of
the rulers of Egypt in pre-Islamic times (Haarmann 1980, 56); and
so, this trend left little space to Pharaohs themselves, who have re-
mained controversial characters. Proof of this is attested in the Ar-
abic language, where from the noun fir‘awn (pharaoh) derived the
verb tafar‘ana, meaning ‘act arrogantly/act as a despot’ (see Mu‘gam
al-ma‘ani al-gami*).

At the same time,

in exalting Pharaonic institutions, spirituality and aesthet-
ic achievements, [Pharaonism] denied the title of Westerners to
color the intimate psyches of Egyptians: this did help prepare the
way for the Islam-tinged pan-Arab anti-imperialism voiced under
Nasser. (Walker 2005, 228)

In this article, by Pharaonism I mean both the intellectual trend that
was hegemonic in the twenties of the nineteenth century and a more
generic trend of employing elements coming from the Pharaonic past
that occurred also later on. Indeed, a new wave of Pharaonism invest-
ed Egypt after the crisis in nationalist thought that followed Egypt’s
defeat in the 1967 war:

the revived symbols and trappings of a putative pharaonic splen-
dor [are] appropriated and recast as part of a continuing counter-
narrative that seeks to pry open the discursive cleavages between
state, nation, and people and to interrogate, in the process, the
ideologically and politically loaded project of writing national his-
tory and identity. (Selim 2001, 22)

Since Sadat’s death in 1981, political discourse has remained hos-
tile to a glorification of a Pharaonic past. Although Sadat tried to dis-
tance himself from the Pharaonic past, his assassins were still able

71

Annali di Ca’ Foscari. Serie orientale e-ISSN  2385-3042
57,2021,69-90



Daniela Potenza
Pharaohs and Playwrights between Fiction and Reality

to identify him as a non-Islamic tyrant, and at their trial they were
crying out “We have killed the Pharaoh” (Wood 1998, 186). Interest-
ingly, in 1985, the late Nagib Mahfiiz wrote al-A’is fi-I-haqiqa (Akhen-
aten, Dweller in Truth, literally: ‘he who lives in reality/truth’), a nov-
el about the Pharaoh Akhenaton in which Miri-Mon, a young scribe
intrigued by the ruins of Akhenaton’s palace, investigates the story
of this controversial pharaoh. Seeking truth, Miri-Mon encounters
different people who met Akhenaton in life, he listens to their stories
and reports them, giving space to polyphony, so that the reader can
build his own opinion on the collected data. The word (imbrattriyya)
that Mahfiz employs to define the pharaoh’s reign (2007, 19) cre-
ates dissonances with the Ancient time of the pharaohs. Likewise,
the sentence Amiin, al-‘ars, Misr wa-l-imbrattriyya (Amon, the throne,
Egypt and the Empire, 2007, 19) recalls the Modern motto Allah, al-
malik, al-watan (God, the King and the Country) and sounds very con-
temporary. Indeed, with his enigmatic life and death, the character
Akhenaton clearly conceals President Sadat, who Mahfuz supported.*
Mahfuz, whose first novels showed a true interest in Pharaohs, but
who did not follow the Pharaonist movement and who did not write
about pharaohs for more than forty years,® decided to defend his be-
loved President depicting him as a pharaoh, using the same meta-
phor as his enemies, a pairing that Sadat himself had tried to dis-
card. At the same time Mahfuz was questioning the metaphor itself:
is ‘a pharaoh’ always negative?

In light of the complex phenomenon of Pharaonism, examining in-
tricate debates involving pharaohs as fictive characters often cor-
responding to real persons, this article will focus on the life and
works of four eminent Egyptian playwrights who dealt with the con-

4 Mahfiuz wrote also Yawm magqtal al-za‘im (The Day the Leader was Killed, 1985)
about President Sadat.

5 Mahfuz’s first book-length work was a translation of a children’s book on ancient
Egypt by the Egyptologist James Baikie (Peeps at Many Lands: Ancient Egypt, 1912),
and his first novel experiments were historical romances set in Pharaonic times: ‘Abat
al-aqdar (Mockery of the Fates, 1939), Radubis (Rhadopis of Nubia, 1943), and Kifah
Tiba (The Struggle of Thebes, 1944).

Mahfiz dealt with Pharaonic subjects in an original way: he did not depict the
Pharaonic period as a Golden Age or an idealised model. Instead, he represented it as
a faraway time where internal and external political issues could be paired to Egyptian
contemporary history (Amaldi 1988, 416). Despite the efforts of King Farouq’s support-
ers to construct an image of him as a young Pharaoh who would free his people from
foreign oppression, Radibis shows a king interested in his own pleasure and expresses
the sentiments of the Egyptian people in the early forties in their disillusionment with
their youthful king (Moussa-Mahmoud 1989, 157). Similarly, Kifah Tiba is about the
conflict between ancient Egyptian kings and the invading Hyksos of the north. Repre-
sented as “fair and blue-eyed” the Hyksos symbolise the modern British forces (Mous-
sa 1989, 157). From this period, worthy of note is only one other novel that centres on
a pharaoh: ‘Adil Kamil's Malik min $u‘a‘ (1945), on the life and beliefs of the Pharaoh
Akhenaton, which won a prize for historical fiction.
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troversial characters of pharaohs: Ya‘qub Santu', ‘Ali Ahmad Bakatir,
Alfred Farag and Tawfiq al-Hakim. Deeply involved in the politics
of their time and strictly dependent on the cultural politics of their
presidents, both in terms of benefits and censorship,® Egyptian play-
wrights’ experiences with ‘pharaohs’ are studied in this article with-
in their context of production and later developments to highlight the
different perceptions of the character of the pharaoh in Egypt and the
West, to retrace the heritage of Pharaonism and the implications of
the common pairing of the pharaoh with the president, as well as to
show how literature can affect politics and how these aspects let us
rethink the difficult relationship of the Egyptian cultural field with
pharaohs in modern and contemporary times.

2 Sanii' and le pharaon - Pharaohs and/in the West

In the formation of the first Egyptian troupe of players, the political
satirist and playwright Ya‘qub Sanu‘ (known also as James Sanua,
1839-1912), “the Father of Modern Egyptian drama” (Badawi 1985),
benefitted from Isma‘il Basa's favour, who appreciated his theatre.
Sani‘ believed that the theatre could have a social role in Egypt’s na-
tionalism, and he was keenly aware of the need to arouse the interest
of the average non-westernised Egyptian who came to see his works.
Inspired by the French and the Italian theatre, at the beginning of his
career he cleverly adapted some of Moliére’s masterpieces, appropri-
ating their characters, formal techniques and plots (see Ruocco 2010,
43). Acting as a ‘fortunate heir’ (héritier heureux, Bencheneb 1970,
13), Saniu" also selected Moliere’s plays so that their subjects could be
relevant to the Egyptian context and, most of all, so that they would
not disturb or offend his public. For instance, he avoided translating
Dom Juan, Tartuffe and Le misanthrope (The Misanthrope). It is re-
ported that Isma‘il Basa himself appreciated his work, nicknaming
him “The Egyptian Moliére” (Badawi 1985, 134).

The reason that brought Isma‘il Basa's patronage of Sani‘ to an
abrupt end in 1872 and the closure of Sanu's theatre is not clear. The
dramatist’s political criticism was certainly more explicit in his jour-
nal than in his plays (Badawi 1985, 134-5). Indeed, in 1877 Sanu‘ cre-
ated Abu nazzara zarqa’ (The Man with the Blue Glasses, 1877 to at
least 1882), the first magazine produced by an Egyptian, where he
satirised the Khedive. Only fifteen issues of the journal were print-

6 Oncensorship and culture in Egypt, see for example Stagh 1993; Jacquemond 2006;
Mehrez 2010.

7 On Moliere’s adaptation in Arabic theatre, see Fertat 2014; on Sani's idea of thea-
tre, see Ruocco 2010, 46-7; ‘Ants compares Sanu‘’s plays with Goldoni’s (1984, 164-90).
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ed in Egypt before the Khedive expelled Sanu‘ from the country and
the journal was banned. Sanu‘ moved to Paris, where the journal was
printed for decades and, despite the ban, was smuggled into Egypt.

Through his journal, Sani‘ continued his theatrical activity, pub-
lishing short and sardonic social comedies in which he used meta-
phorical language and nicknames to disguise criticism. For instance,
al-Qirdati. Lu‘ba tiatriyya hasalat f1 ayyam al-Guzz sanat 1204 H. (The
Monkey Showman. A Playlet that Took Place in the Time of the Guzz,
in the Year 1204 H/1789 AD; 1878) seeks to portray the oppression
of the poor people in Egypt and the Khedive’s disrespect for people’s
life and property, but takes as his setting Egypt a century before, un-
der the Guzz, who were notorious for their ruthless and unjust rule
(Moosa 1974, 419). Likewise, the dramatic sketch §ayb al-hdra (Chief
Man of the Quarter, s.d.) also depicts the Khedive, but using a nick-
name (Moosa 1974, 419-20). Sarcastically, Sanu’ referred to Isma‘il
Basa as Sayh al-hdra especially in his caricatures.

In the issues of the journal printed in Paris, French was added
as a translation of colloquial Arabic comments of the caricatures. A
master of translation and adaptation, Sanu‘ did not literally trans-
late from Arabic into French. Particularly, the French ‘pharaon’ of the
translation rarely corresponds to the Arabic fir‘awn. For instance, “le
jeune pharaon” (the young pharaoh, referring to Tawfiq Basa) or “le
pharaon” corresponds to al-wad al-ahbal (the foolish lad; Sanu‘ 1974,
17 and 40); “le vieux pharaon” (the old pharaoh, referring to Ibrahim
Basa) corresponds to Sayh al-hara (49). Conversely, in another cari-
cature, Isma‘il Basa is depicted on a throne with a crown in modern
clothes. While the Arabic describes him as fir‘awn, the French trans-
lation simply calls him by name, “Ismail” (129).

Employing in his journal the word ‘pharaon’ more often than its
equivalent in Arabic, Sant‘ must have considered that, for a Western
reader, it was a metaphor for the Khedive clearer than the many oth-
ers an Egyptian could understand. Extensive use of the metaphor of
the pharaoh to depict the nation’s leader in Pharaonic garb both for a
local public and European readers ironically reflect on the impact of
Egyptology on Egyptians. Such an impact would become more wide-
spread a few years later, especially at the beginning of the twentieth
century, when it also took a nationalist turn, leading to Pharaonism.

3 Bakatir’s Drama - Pharaohs as Antagonists

‘Ali Ahmad Bakatir’s “first attempt at writing drama proper” (Badawi
1987, 112) dealt with pharaohs, in the play Ihnatun wa-Nifirtiti (Akhen-
aton and Nefertiti, 1940, reprinted in 1967). The famous writer, who
was born in Indonesia from Yemeni parents, grew up in Hadramawt,
and then moved to Egypt (in 1934), experimented in this play with
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al-nazm al-mursal al-muntaliq (the running blank verse), that he had
already used in a translation into Arabic of Romeo and Juliet (1967b,
6-7; 1964, 11-17) and of which he was particularly proud (1964, 12).

The play opens with the priests of Amon commenting on the gov-
ernment of the Pharaoh (Amenhotep III)® and especially the treach-
erous behaviour of his wife, Queen Tiy. They express their fear re-
garding the little prince (al-amir al-sagir, 1967b, 23), who will later
become Akhenaton. After the death of his wife Tadu,® the prince
thinks often about the afterlife (hawatiru-hu fi-I-sama’, 23). Priests
know that, with his new religion, centring on Aton instead of the tra-
ditional polytheism, Akhenaton may be their enemy (27) and so, they
conspire against him. In the meanwhile, Queen Tiy comforts her son
who is enraged with Aton for the loss of his beloved wife. Amenho-
tep I1I disapproves of his son’s melancholic behaviour and the two do
not talk to each other. To soothe her son, Queen Tiy has a plan: she
has found that a beautiful girl called Nefertiti looks just like Tadu.
Dressed up like her, the girl is shown sleeping during a ceremony
where a priest of Aton awakes her. The prince believes it is a mira-
cle that Nefertiti looks like Tadu and welcomes her as his wife. How-
ever, over time, Nefertiti does not accept the fact that the prince al-
ways mentions Tadli when he is with her. When Amenhotep III dies,
the prince becomes Pharaoh Akhenaton. Believing strongly in Aton,
he builds a new town in his name, Akhetaton, and is proud of it. How-
ever, the city will not survive for long. When the Hittites are about to
invade Egypt, Akhenaton does not prepare for the war as his commit-
ment to his new religion of love and peace forbids him from hating.
Broken and weak, before dying he swears eternal love to Nefertiti.

Revolutionary and idealist, Akhenaton does not govern by his
fir‘awniyya, but with his religion (din), as he explains to a priest of
Amon during a discussion about egalitarianism:

High Priest of Amon: [...] You excel us because of your sublime
fir‘awniyya.

Akhenaton: Your brother does not excel you because of his
fir‘awniyya, but his religion. (115)

The neologism fir‘awniyya in this extract is used as an equivalent of
malikiyya (majesty, monarchy), coined upon the word fir‘awn through
a nisba (adjective of relation) in the female form. This singular use of
the word fir‘awniyya remarks the specificity of ruling as a pharaoh,
not as any other king, and maybe also wants to highlight the negative

8 Bakatir uses the Hellenized name “Amenophis”.

9 In the original: zawgu-hu al-mitanniyya (lit.: ‘his wife from the Kingdom of Mitan-
ni’) (23).
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connotation that its stem, fir‘awn, bears in religious traditions. This
explanation makes sense if we consider that in the dialogue Akhena-
ton opposes the idea of fir'‘awniyya to the idea of din (religion).

As a matter of fact, Akhenaton is an atypical Pharaoh. Between the
two Pharaohs who appear in the play - Amenhotep III and Akhena-
ton - the father is the Pharaoh par excellence. Indeed, the title fir‘awn
is used by the priests who speak of Amenhotep III in his absence (69)
and in official salutations (114), while other characters of the play gen-
erally address Akhenaton as mawlaya (my lord, 110, 112, 115, 117)
and in the dramatis personae he is defined as al-amir (the prince). Ac-
cording to Bakatir, the main feature of Akhenaton is that he is a poet
(Sa‘ir): “he is a poet in his words, in his actions, in his manners and in
his vision of life” (150). His father, the Pharaoh, is less depicted, and
there are no hints about his government, but it is clear that he can-
not understand Akhenaton’s love for one woman, as he appreciates
many women, each for her different (skin) colour (44-5). Such misog-
ynist features attributed to the character of the Pharaoh serve to de-
pict him as an anti-hero. But there might be more. As Nagib Mahfiiz
criticised through his historical novels the love affairs of King Farouk
(Faruq al-Awwal, r. 1936-1952; Amaldi 1988, 416), Bakatir might be
doing the same thing through his Pharaoh.

Apart from the depiction of the Pharaoh and the anti-Pharaoh,
what is interesting in Ihnatiun wa-Nifirtiti is that some years after
Bakatir wrote it, as an affirmed author and a professed apologist for
Islam and Arab nationalism, he felt the need to defend his position
towards the Pharaonic topic of his play. In Fann al-masrahiyya min
hilal tagaribi al-sahsiyya (The Art of Drama through my Own Exper-
iments, 1958), the author admits that he was interested in Arab na-
tionalism and, according to this, he chose the subjects for his plays.
He explains that, when he arrived in Egypt, in 1934, many Egyptian
writers enthusiastic with Arab nationalism were blaming Egypt’s
pride on its ancient Pharaonic history. However, he considers that
Ancient Egypt is well known all over the world and it is certainly a
part of the history of the Middle East (al-Sarq al-‘arabi), and so, “eve-
ry Arab should be proud of it” (yanbagi an ya‘tazza bi-hi kullu ‘arabit)
(1964, 42). Moreover, in the preface to his play, Bakatir had quoted
the following verse from the Qur’an: “There are messengers whose
stories we have told you already and others we have not” (IV, 164)
followed by a verse from al-Mutanabbi inciting the Egyptians to rec-
ognise the pharaohs as their ancestors (1967, 11). Together, the two
quotes sound like an invitation to see Akhenaton’s story not only as
a part of Arab heritage, but as a part of the Islamic tradition.

A few years later, referring to Bakatir’s apologies for Arab nation-
alism, Badawi states that Bakatir defended his choice of a theme from
ancient Egyptian history “on the naive grounds that the history of a
region inhabited by modern Arabs must be regarded as part of Ar-
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ab history” (1988, 112). And if in the preface to the second edition
of the play, in January 1967, Bakatir no longer felt the need to justi-
fy his choice and focused instead on the fortune the running blank
verse he used for his play has had with time in the Arab poetry, I pre-
sume that the play was reprinted not only for its aesthetics, but al-
so because the revolutionary idealist who is the hero of the play per-
haps recalls the utopian projects of President Nasser (Gamal ‘Abd
al-Nasir, p. 1956-1970).

Another play by Bakatir written at the beginning of his career fo-
cuses on the character of the Pharaoh: al-Fir‘awn al-maw‘ud (The
Promised Pharaoh, 1945). Bakatir introduces his play with a quote
from the Qur’an (XCI, 7-10), mentioning also the source he took for
his play, Adab al-fara‘ina by Muhammad Sabir, and even provides
the plot of the famous “story of the two brothers”, Anbtu (Anubis) and
Bata, in which the two of hem fight because of Anubis’s wife’s jeal-
ousy, but eventually reconcile and Anbt helps his brother come back
to life and fight the pharaoh who had tried to kill him.*°

Magic from the legend is kept in the play in Bata’s rebirth from a
tree and in his rebirth as Sirtna’s son, but Bakatir reduces the gods’
influence in the story and substitutes it with men’s action. Less at-
tention is given to “the story of the two brothers”, Anubis and Bata,
who were separated by Anubi’s wife as the play focuses instead on
Bata’s love story with the beautiful Sirtna. In the hypotext, Sirtina
becomes the pharaoh’s wife against her will, while in the play, she
deliberately lets ambition prevail over the sentiments of love and fi-
delity. Her sister-in-law influences her in developing the ambition to
become malikat Misr (the Queen of Egypt) and leaving her husband
to marry the Pharaoh. The promised pharaoh indicated in the title
is Bata. However, he becomes pharaoh only at the end of the play,
after he kills the former pharaoh. Indeed, in the dramatis personae,
the pharaoh (fir‘awn) is the former pharaoh, while Bata is batal al-
masrahiyya (the hero of the play). In the text, the word fir‘awn is used
without any positive or negative connotation, as it simply designates
the person by his political function (Bakatir 1945, 37, 42-4, 49, 50-2).

As a drama, this play may be considered “of indifferent quality”
(Badawi 1987, 114), but the subject of fair governance is finely de-
veloped throughout the work. The absolute power of the pharaoh is
reflected in his arrogant behaviour and his fear of being dethroned.
Sirtuna’s ambition grows with time and particularly after the couple
moves from the country to the city, to the point that it becomes an ob-
session, when she repeatedly asserts, like a refrain, that she wants to
be malikat Misr (Bakatir 1945, 81). The hero, Bata, acts with respect
for his wife and his brother, and even when they contrast his will, he

10 The papyrus is kept at The British Museum.
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accepts their decisions. His return to life is the sign that he deserves
his position, and this was his fate, like the prophecy had announced,
al-fir‘awn al-maw‘ud la yuqtalu (the promised pharaoh is not killed,
Bakatir 1945, 105-6). His vengeance is owed to him.

Mirroring its hypotext, the end of the play does not merge with
the former events, where Siruna has killed Bata to follow her ambi-
tion to become queen. In the last scene, when Bata resurrects and
kills the pharaoh, Siruna is looking for her son, whom she cannot
find. She finds Bata instead; she recognises him as her son and the
play closes with Bata and Siruna hugging each other. Despite this
confusing end, the play is a clear hymn to the rightful governor, who
will eventually triumph. At the same time, it points out the (former)
pharaoh’s corruption, which is an innovation from the hypotext and
could be a reference to the corruption of King Farouk, who would be
dethroned a few years later. Two other plays that Bakatir wrote in the
same period have clearer references to the present: Saylik al-jadid
(The New Shylock, 1945) discusses the Zionist danger to Palestine,
predicting the rise of the Israeli State; while ‘Awdat al-Firdaws (Par-
adise Regained, 1946) was inspired by Indonesia’s struggle for inde-
pendence (Badawi 1987, 113).

Both Ihnattin wa-Nifirtiti and al-Fir‘awn al-maw‘d show how un-
just pharaohs are substituted by new, rightful pharaohs, who are also
the heroes of the play and, for this reason too, they are called more
by name than by their title. Direct references to the actual king of
Egypt confirm the trend initiated by Sanu‘ to use the pharaoh as a
metaphor for a despicable ruler, but, through his pharaohs, Bakatir
seems more interested in showing a tragic conflict between the new
good and the old bad systems rather than practicing satire. Like-
wise, he does not manifest an interest in exalting a Pharaonic past.

4  Farag - Pharaohs Fall, a Playwright Arises

In 1955, Akhenaton was the protagonist of another Egyptian play,
Alfred Farag’s (1929-2005) Suqut fir‘awn, performed two years later
and for twelve nights by the National Theatre Troupe in Cairo (Farag
2009, 98).** This time, dealing with the fall of a pharaoh could have
put a young author’s career at risk. First, a play on a pharaoh did
not fit with Nasser’s syncretic Egyptian Arabism and was viewed
with scepticism, as with Bakatir’s apologies for his play Ihnattin wa-

11 Apart from sharing the same subject, Suqut fir‘awn and Ihnatin wa-Nifirtiti have
little in common. Bakatir’s Akhenaton never doubts his religion, moving towards mys-
ticism despite the criticism from his father and the priests of Amon. Farag’s source too
is different than Bakatir’s source for al-Fir‘awn al-maw‘id as Farag consulted al-Adab
al-misri al-qadim, by Salim Hasan Fadl (Farag 1989, 163).
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Nifirtiti in its 1958 production. At that time, above all else, the word
‘pharaoh’ had started to acquire precise political implications and the
young Farag still had to learn how to deal with the state’s censorship.

Considered now one of the most eminent Egyptian playwrights,
when Suqit fir‘awn was performed, Farag had written only one other
play, Sawt Misr (The Voice of Egypt, 1956), a patriotic one-act piece
designed for the masses celebrating the struggle of the people of Port
Said during the 1956 Anglo-French invasion and performed at the
old Opera House. Since at that time Israel referred to Nasser as the
pharaoh of Egypt, the censors took the play as a critique of Nasser’s
leadership, while critics disapproved of its eight-scene structure and
declared its theme obscure.

To defend himself from negative criticism, in December 1957, af-
ter the critics had calmed down, Farag wrote an article published
in al-Gumbhiiriyya: “Tagribat Suqtt Fir‘awn” (“The Experience of The
Fall of a pharaoh”, 14 December 1957), where he expressed his point
of view on the matter. In the previous three weeks, Farag had count-
ed almost forty articles on Suqut Fir‘awn, most of them berating
him (2009a, 64-5). He declared that many of his friends criticised
his play, while people in the streets were asking him the reason be-
hind all that noise about his play, and he was not able to answer. He
could not understand why his effort in making experimental theatre
was not appreciated, but then he felt he was not alone as there were
others engaged in experimentation in the arts and in their writings
struggling like him. Ultimately, he stated that he would continue to
write and that he had come out of this event stronger than before as
he started to welcome the words of his friends, the writers who un-
derstood ‘the pharaoh’ (69).

So little used by Bakatir, the word ‘pharaoh’ (fir‘awn) appears al-
ready in the title of Farag’s play. However, in the text of the play the
word fir‘awn is not recurrent. Indeed, the title of the play in a first
instance was Ma’sat Ihnatun (Akhenaton’s Tragedy). It was only after
the journalist Rusdi Salih, who was Farag’s friend, suggested that
the title Suqut fir‘awn could be more appealing for a potential audi-
ence, that Farag changed it (2009b, 33). In the dramatis personae,
Akhenaton is described as al-malik (the king, 1989, 167). And the few
times it appears, the word fir‘awn is used with a neutral meaning, as
a synonym of ‘king of Egypt’ (205, 217, 236, supposing a certain es-
teem). Akhenaton is commonly called by his name or sahib al-galala
(your Majesty, more than 25 occurrences). More rarely, he is called
malik al-ardayn (king of the two lands, 217, 218).

In Farag’s play, Akhenaton is shown facing a moral dilemma: be-
ing a good king or being consistent with his pacifist religion. Even-
tually, he decides to abdicate in favour of his son-in-law to devote
himself to the task of teaching the new religion. Central to the de-
velopment of the drama, the topic of religion is nonetheless diluted
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with other issues, like external conflicts compromising the safety of
the realm, familiar love and support, and the importance of the in-
tellectuals in the transmission of knowledge. Bik, the king’s painter,
is one of the protagonists of the play. His role is fundamental in the
developments of the story: he comforts and advises Nefertiti (205),
dissipates the rumours about the king (220), benefits from Akhena-
ton’s trust (231), and reassures him (234, 256-60). Bik is a friend of
Akhenaton and calls him by name, besides appreciating him as his
king (236). Akhenaton needs Bik since he needs “a story that Histo-
ry can keep alive” (263) and cares about his kalimat al-salam (a word
of peace) enduring through time (306). Bik’s words addressed to the
fallen pharaoh close the play:

your word will be in every heart, my friend... like the seed in the
earth of Thebes, like the flood that always comes. (310)

A focus on the role of art in shaping and keeping the memory of a sto-
ry could also be intended as a self-referential element, most of all if
we consider that Akhenaton is haunted by the idea of having his sto-
ry depicted in his tomb to be spread through time and that Nasser
was promoting the arts to act as a mouthpiece of the regime. Akhen-
aton’s idealism, which is harshly compared with a different reality
(see especially Farag 1989, 306-7) could also be considered similar to
Nasser’s utopia. In conclusion, the struggle between the high priests
of Amon and Akhenaton is used to discuss the question of peace (Al-
len 1979, 109) and the main point of the play seems to be the need
for action in the running of affairs in human society (Badawi 1987,
172).*2 As Farag himself declared in the preface to his play, dating
from 1989, Sugqut fir‘awn is an historical play as it takes from His-
tory its story, its main events, and its artistic influences.** He adds:

And it is [also] contemporary, as it looks at that very ancient ep-
och from history through a modern eye and a modern mind in-
volving contemporary intellectual contents [madmun fikri ‘asri].
(1989, 153)

Farag overtly admits that the play reflects upon contemporary mat-
ters. As transpires from the play and as he affirms, those matters are
“the ideas of positive neutrality [fikrat al-hiyad al-igabi] and of armed
peace” (al-salam al-musallah, 153 and Mandir 2020, 122-3). Akhena-

12 On the play, see also Mandur 2020, 125-33 and al-‘Inani 1990.

13 Farag defines his play a masrahiyya gina’iyya bi-I-natr (a play set to music in prose),
meaning that it could be accompanied by a background music (musiqa hafiyya) inspired
by Ancient Egyptian literature (1989, 159).
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ton’s choice of absolute peace will bring him and his reign to a fall. No
matter how much Akhenaton’s characterisation could recall Nasser.
Being constantly called “Pharaoh” by the Israeli press, the parallel
with the President of Egypt was too clear to be ignored by censors.
But what could have irritated them more is certainly the explicit ti-
tle, focusing precisely on the Pharaoh’s defeat. Ironically, the contro-
versy Suqut Fir‘awn stirred amongst critics brought Farag fame over-
night and in the same year he was awarded the Art Medal from the
Egyptian Arts Council.** As Farag suggests in the few lines about the
pharaoh quoted above, the negative campaign against Suqut fir‘awn
was motivated by political reasons. Indeed, when in 1958 Farag de-
nounced the harsh treatment of local communists by the Egyptian
government, his position, together with the controversy surrounding
Suqut fir‘awn, made him a victim of one of those periodic campaigns
traditionally inflicted on the so-called ‘communists’. Together with
other members of the intelligentsias, Farag was thrown into prison for
four years, without trial, subjected to physical and moral inhumani-
ties involving bodily torture, hunger, and hard labour (Amin 2008, 9).

This time too, Farag came out stronger than before and his engage-
ment in the politics of his time continued both through his theatre
and his work as a journalist and for the Ministry of Culture, as the
first director of the Mass Culture Division (al-Taqdfa al-Gamahiriyya).
Despite the success of his several plays, in February 1973, together
with sixty-two other prominent writers, Farag found himself again
out of favour with the State, whose president at the time was Sadat
(Anwar al-Sadat, p. 1970-1981). He left Egypt and started returning
to the country only under Mubarak’s presidency (Husni Mubarak,
p. 1981-2011), when his works first began to be printed in collec-
tions. Only then, in 1989, could Suqut Fir‘awn be printed. In 1998,
in an article entitled “Rihlat al-qalam” (The Pen’s Journey, 2009b),
Farag would explain that he remembered that his play was bitter-
ly criticised by ‘Abd al-Rahman al-Sarqawi, Fathi Ganim, Salah ‘Abd
al-Sabur, Idwar al-Harrat. The prominent critiques would alert the
censors who returned to their study of the play (which had posed no
problems for them before its production) and found hidden mean-
ings in it, interrupting the show not even two weeks after it started
(Farag 2009b, 34).**

This article, written in 1998, and the article Farag had written in
1957 have been included in a small collection of Farag’s writings edit-
ed by his brother, the scholar and critic Nabil Farag in 2009. In 2010,

14 Years after, in his book about Arabic theatre, al-Ra‘l quotes the play only in terms
of the polemics surrounding it (1999, 92).

15 See Mandir'’s critique on the play, which he considers unfinished and dramatical-
ly weak (2020, 122-3).
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an article by Nabil Farag was dedicated to the play and the unjus-
tified controversy it had stirred. Such a high level of interest on the
matter, which endured over time, signals that the fact left its mark
in the author’s life. In his article, Nabil Farag (2010) clarifies that
Suqut fir‘awn is not about a specific time or event, but it is a reflec-
tion about a matter.*® He reminds us that the play is almost unknown
to the new generation as it was reprinted only in 1989 and was never
subsequently represented on stage. And so, he invited readers to look
for the play and read it. Maybe it is not by coincidence that the arti-
cle is dated 30 November 2010, a couple of months before Mubarak'’s
fall, when the president was ironically called ‘pharaoh’. Interestingly,
the play was reprinted in 2016 by the state-owned publishing house
al-Hay’a al-Misriyya al-‘amma li-1-kitab. Was this a message to con-
firm the fall of a ‘pharaoh’?

5  Al-Hakim and Nasser - Pharaohs in and Outside Fiction

Known as ‘the giant of Arabic theatre’, Tawfiq al-Hakim (1898-1987)
wrote more than fifty plays, only two of which are set in Pharaonic
Egypt: Amintusa (1922), an adaptation of Alfred de Musset’s Carmo-
sine, and, more than thirty years later, Izis (Isis, 1955), a reinterpre-
tation of the myth of Isis. Izis, in particular, caused a considerable
controversy amongst his critics: as al-Hakim introduced several sig-
nificant changes to the myth, some critics, like Luwis ‘Awad accused
him of distorting the myth and destroying its deeper religious or
metaphysical meaning, while others, like Muhammad Mandur and
‘Al1 al-Ra‘i, defended him (Badawi 1988, 63). According to Badawi
the accusations were unjustified because the author declared that
he wanted to reinterpret the myth (63).

In al-Hakim’s reinterpretation, no gods or goddesses appear but
Osiris, the virtuous King (malik, in the play) of Egypt, and his wife,
Isis. Reflecting upon problems peculiar to human society, such as the
relation of politics to ethics; the relation of power and government to
knowledge; the extent to which the end justifies the means; and the
question of the writer’s commitment in an unjust society (Badawi 1988,
63), unlike many other plays by al-Hakim, Izis was a big stage success.
History, (Greek) myth and legends were major sources for his thea-
tre but, even if he was “a die-hard Pharaonist” (Walker 2005, 8), there
is little trace of the Pharaonic heritage in his theatrical production.

On the other side, al-Hakim’s novel Awdat al-rih (The Return of
the Spirit, 1933) has been considered “the most emblematic text of

16 Farag wrote many plays on specific political matters, in which the audience could
identify Nasser himself in the protagonists (Potenza 2020a).
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the Pharaonist movement” (Colla 2007, 159). Al-Hakim quotes from
the Ancient Egyptian Book of the Dead, and the resurrection of Osiris,
also mentioned in the play, is a metaphor of the protagonist’s iden-
tification with the peasant nation of Egypt, the recovery of his au-
thentic self and the nation’s uprising against colonial rule (161). In
the novel, set during the 1919 Revolution, not only does al-Hakim ex-
press his philosophy of life in which instinct and the heart are set
above reason and intellect, but he also expounds his own view of the
unity of Egyptian history and the permanence of Egyptian identi-
ty, from the times of the Pharaohs to the present day (Badawi 1988,
953). More specifically,

according to the novel’s conservative understanding of national-
ism, the social behaviour of the citizens and the very spirit of the
nation are determined by the environment. Al-Hakim focuses on-
ly on the social behaviour of the Egyptian peasants who are re-
garded as the heirs of the Pharaonic spirit of Egypt. He describes
them as willing to sacrifice themselves for their leaders just as the
ancient Egyptians did for their Pharaohs when they built the pyr-
amids. (Casini 2008, 5)*"

Inspired by Ancient history and nurtured by the contemporary spirit
of Pharaonism, al-Hakim’s novel may well have in its turn encouraged
a watershed moment in Egyptian (future) history: the 1952 Egyptian
revolution. Al-Hakim wrote that ‘Abd al-Nasir presented him with a
copy of his Philosophy of the Revolution when it first appeared, allud-
ing in the dedication to al-Hakim’s book Awdat al-ruh, “calling for the
return of another spirit [‘awda li-rth uhra] in the age of the revolu-
tion” (al-Hakim 1974, 109). The intensity of nationalist feelings struck
a chord with many Egyptians, including President Nasser, who in his
youth was profoundly moved by The Return of the Spirit, to the ex-
tent that al-Hakim later believed his novel to have been an inspira-
tion to him (Badawi 1988, 953).

Following Nasser’s death in 1970, al-Hakim expressed his misgiv-
ings about Nasser’s presidency and the course of the Egyptian revo-
lution in ‘Awdat al-wa‘i (Return of Consciousness, 1974), a collection
of memoir and political reflections the title of which closely recalls
his earlier book Awdat al-riih. Published in Beirut, not in Cairo, this
book marks “the first public, published repudiation of ‘Nasirism’ to
emerge from the upper-class, liberal, intelligentsian, Westernized
sectors of Egyptian society” (Windler 1985, vii). According to Win-
dler (vii), who translated Awdat al-wa‘t into English,

17 On ‘Awdat al-ruh and his young protagonist’s Bildung, see Paniconi 2012.
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[i]ts message is simple: We Egyptians were taken in by the prom-
ise of the revolution of 1952, and Jamal ‘Abd al-Nasir, for all his
personal charisma, imposed on us a police state which pursued
failing policies in all directions. We, the intellectuals of Egypt, are
to be rebuked for having accepted it all so passively at the time,
but Egypt has now regained consciousness and can begin to move
forward again.

The reaction in Egypt was tremendous for a volume of some seventy-
five pages, to the point that in the second edition of the book (later,
the same year) al-Hakim included some samples of this outcry and his
answers. The reasons for the harsh reactions, particularly loud from
the left, can be retraced both to the still vibrant cult of Nasser in the
Seventies and to what was felt to be a turncoat reaction towards the
dead President from a writer who had publicly acclaimed him and
who had largely benefitted from his admiration (xiii).

6 Conclusion

The experiences of playwrights with pharaohs all prove to be contro-
versial, one of the reasons being (existing or presumed) references
to presidents of the time, especially in the case of Farag, whose ca-
reer was ironically boosted by the controversy his play Suqut fir‘awn
stirred in 1957. The play, almost unknown to the new generation,
was reprinted only in 1989 and then, again, in 2016, by the state-
owned publishing house al-Hay’a al-Misriyya al-‘amma li-l-kitab, a
few years after the fall of the ‘pharaoh’ Mubarak. While the author
and his brother insisted on writing that the play is not about a spe-
cific time or event, but it is a reflection about a matter, the parallel
with the President of Egypt (any president of Egypt) seems too ob-
vious to be ignored.

This immediate pairing with presidents could also be responsible
for the absence of pharaohs in the production of many other Egyp-
tian playwrights, such as al-Hakim, who manifested his interest in
ancient history and myth throughout his career in his interpretations
of legends and the Greek myths, and defended Pharaonism even when
this trend was in decline, but who dealt with ancient Egyptian his-
tory in only two plays at the beginning of his career. On the other
hand, al-Hakim’s interest in Pharaonism and in pharaohs elaborat-
ed in his novel ‘Awdat al-ruh established a dialogue with President
Nasser that continued in another of his books - Awdat al-wa‘ - leav-
ing the writer in the midst of a veritable polemic.

Similarly, Bakatir’s plays about pharaohs, disguising some light
criticism of the King and focusing on the classic tragic conflicts old/
new and bad/good, still needed to be justified with an adherence to
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Pharaonism for dealing with the controversial subject of the phar-
aoh. Both Ihnatun wa-Nifirtitl and al-Fir‘awn al-maw‘ud show how
unjust pharaohs are substituted by new, rightful pharaohs. Indeed,
despite he set his plays in a Pharaonic past, Bakatir does not mani-
fest an interest in exalting it as he seems more interested in show-
ing a tragic conflict between the new good and the old bad systems.
Bakatir’s view of Akhenaton as the anti-Pharaoh, who does not gov-
ern by his fir‘awniyya, also sheds some light on the presence of this
particular pharaoh, rather than others, in the Egyptian literary field.
In Bakatir’s plays, direct references to the actual king of Egypt con-
firm the trend initiated by Sanu‘ to use the pharaoh as a metaphor
for a despicable ruler.

Even before the interest on the Pharaonic past took a national-
ist turn, at the end of the nineteenth century, in his satirical jour-
nal Abu nazzara zarqa’, Sanu' started to employ the metaphor of the
pharaoh to depict the Egyptian leader both for a local public and Eu-
ropean readers. Seen that in the French translations of his carica-
tures the word ‘pharaon’ appears more often than its equivalent in
Arabic, we can deduce that Sant‘ must have considered that, for a
Western reader, the Pharaoh was a clear metaphor for the Khedive. It
might be interesting to note that the trend of adding the word ‘phar-
aoh’ in Western translations of Egyptian texts continues until today.
Nagib Mahfiz’s novel al-A’is fi-I-haqiqa is an example. In contrast
with the original title, translations into the main languages spoken
in Europe add to it the name of the pharaoh.*® It is evident that trans-
lations sought to specify the Ancient Egyptian topic of the novel al-
ready in the title, while Mahfuz did not. However, the writer has no
problems in using the word fir‘awn in the text and does not attach to
it connotations of any sort. Another example is the English transla-
tion of Zaynab al-Gazali’s Ayyam min Hayati (literally: Days from my
Life, 1977), which introduces the word ‘pharaoh’ in the title (Return
of the Pharaoh: Memoir in Nasir’s Prison, 1994).

Likewise, Western media today are in the habit of depicting Egyp-
tian presidents in the shape of pharaohs,*® more so than in Egypt,
where many more are the instances of references to pharaonic past
involving pharaonic iconography and symbols, such as pyramids,

18 The title of the English translation is: Akhenaten, Dweller in Truth, while in French:
Akhénaton le Renégat. In Italian: Akhenaton. Il faraone eretico. In German: Akhena-
ton, el rey hereje.

19 See Avni 2010; Tisdall 2011; Hamad 2018 and Clausi 2021. Sisi rejected the accu-
sations of being defined a pharaoh (Diab 2016). See also the Israeli press: Podeh, Gi-
ladi 2015 and ‘Amin 2012. The Egyptian press employs images of pharaohs created in
the West (‘Arafah 2011; Tawakkul 2019).
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mummies and lotus flowers in cartoons, poems, and graffiti as well.?°
Forinstance, in the 2011 Revolution, Nefertiti’s bust was more iconic
than pharaohs.?* On the contrary, depiction of pharaohs by Egyptian
artists might be included in a process of deconstruction of hegemo-
nic national imaginaries that has started in the Fifties and contin-
ues until now, boosted by the recent Revolution.?> When, in October
2013, the cartoonist Andeel left al-Masri al-Yawm out of frustration
with having had so many of his cartoons rejected, he posted a car-
toon depicting al-Sisi (Sisi, President since 2014) in the shape of a
pharaoh to his nearly 40,000 Facebook fans, who also include for-
eign followers (see Andeel 2013).%* Depicting the President as a phar-
aoh was certainly a way of venting frustration after having been op-
pressed for years by the self-censorship imposed by the newspapers.

20 See, for instance, the archive of songs, literature, plays, cartoons and visual art
influenced by the 2011 Egyptian Revolution drawing on research by Nicola Pratt (Uni-
versity of Warwick), Dalia Mostafa (University of Manchester), Dina Rezk (University
of Reading) and Sara Salem (previously, University of Warwick) available at https://
egyptrevolution20ll.ac.uk/. Under the tag #pharaonism, no pharaohs appear, but
graffiti and cartoons showing Nefertiti (famous Zeft’s Nefertiti, wearing a gas mask),
mummies and Ancient Egyptian iconography. In 2012, pharaonic iconography accom-
panied poems written on walls in Cairo, where the Pyramids and the Sphynx are sym-
bols of Egypt’s greatness (see Canova 2012, 261-2). Lotus flowers have also been a com-
mon symbol in Egyptian graffiti since 2011 (‘Abd al-Latif 2012, 42). Moreover, scarabs,
together with the Burags and angels, in the Revolution’s graffiti attempt to recall the
collective identity that the Egyptians created in opposition to the oppressive regimes
all over their history (Hamdy 2014).

21 On 10 January 2021, Nicholas R. Brown held a Zoom lecture hosted by The Amer-
ican Research Center in Egypt, Northern California Chapter, and the Near Eastern
Studies Department, University of California, Berkeley on “The Beautiful One Returns:
Nefertiti and the Altered Identities of an Icon” discussing the use of Nefertiti as a sym-
bol of Egypt, where she has been utilised to represent the country, people, and histo-
ry of ancient Egypt to the modern state. Brown maintains that, though the Nefertiti
bust is housed in Berlin, Modern Egyptians re-appropriate her identity for their polit-
ical, social, and economic use.

22 On May 1, 2011, Egyptian people placed a banner depicting ousted President
Mubarak as a pharaoh and calling for his trial in Tahrir Square in Cairo (News Desk
2011). In 2011 protest slogans - tantalizingly in hieroglyphics - were addressed to
‘the pharaoh’ (‘Abd al-Latif 2012, 38). ‘Abd al-Rahman al-Abnudi’s poem al-Midan (The
Square) as well as Ya Masr hanit (Egypt, Hang in There) by Tamim al-Bargiti, which
were recited on television on 27 January and 4 February 2011 respectively, were then
diffused online, using the metaphor of the Pharaoh to (negatively) depict Mubarak’s
rule (Casini 2014, 251). Anonymous graffiti in Cairo carried the visage of ‘V’ (from the
famous film V for Vendetta) surrounded by Tutankhamun’s mask (see CVA 2013).

Only one famous recent Egyptian novel deals with Pharaohs: Fir‘awn (The Phar-
aoh, 2000, published by Dar al-Gamal, Cologne). The novel - where ‘pharaoh’ is the
nickname of a young teacher who lives as a fugitive - was published in Germany after
the author, Samir Garib ‘Ali, fled Egypt because his previous novel was banned there.

23 The cartoon can be seen in TheWorld 2013. Albaih 2018 presents another example
of a cartoon depicting Sisi in the shape of a pharaoh published on Facebook and then
spread by the Western online media. A few cartoons reported in Guyer 2015 show Tut-
ankhamun: in this case the reference is clearly not the president.
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Thus, the cartoonist chose one of the most controversial metaphors
that exist in Egypt, that same metaphor that al-Hakim had used in a
serious spirit eighty years before, showing how Pharaonism is tak-
ing yet another turn.
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1 Introduction

Poetry, linked from its origins to orality, is the literary genre par ex-
cellence of the Arab tradition and has always occupied an important
role among the artistic forms of the Arab world (Allen 2006).

Today this literary genre has acclimatised in the context of the
new digital media. Literature is not expressed only in written form
and YouTube can be a tool for the transmission of literary content.* In
the Arab world, Internet, among its various functions, also becomes
a tool aimed at sharing literature (Pepe 2015). There are numerous
sites that aim to allow the dissemination of Arabic literature in the
digital reality,> some of these operate internationally, others aim to
explore the artistic reality of a specific place. The Poetrysoup?® site
gathers an international community of more than thirty thousand
poets, while the Dubai Poetics site* brings together poets residing
in the Emirates only, in order to celebrate the artistic production of
the place. The web site Gihat as-Si‘r® (founded in 2003) devotes its
energies to the Modern Arabic poetry in its rich manifestations and
transformations.

YouTube channels are increasingly becoming a popular tool for oral
artistic expression: poets use them to declaim their verses through
poetry performances. On YouTube it is possible to come across the
performances of Slam Poetry® or Spoken Word” artists as the Syrian
’Amal Kassir, the Maroccan Mustafa Slamir and the poetess of Pal-
estinian origin Farah Samma.

This work focuses on the peculiarities of the language and style
of the latter artist and on the analysis of the themes of her composi-
tions. The corpus analysed here is composed of the following poems
by Farah Samma: Kayfa’Uminu? (How Must I Believe?), A$-Sisa (The

1 The power of the Internet in Saudi Arabia is evident, which has given rise to new
forms of private communication, from which the world best-seller of the Saudi writer
Ragad As-Sani, entitled Banat ar-Riyad (The Girls of Riyadh, 2007), came out.

2 They will be cited in more detail below.

3 Poetrysoup: https://www.poetrysoup.com.

4 Dubaipoetics: https://www.dubaipoetics.com (2020-12-18).
5 http://www.jehat.com.

6 It is a poetic, declamatory form practiced in public places, which uses fast-paced
acting and combines elements of performance, competition and audience participation.
It is performed at events called ‘Poetry Slams’ or simply ‘Slams’. In 1973, the Nuyori-
can Poets Café was founded in New York, one of the longest-running venues dedicat-
ed to Spoken Word poetry. In the same place, in 1989, the first Poetry Slam document-
ed so far took place.

7 Form of poetry expressed orally and centred on dialogue or monologue. General-
ly recited according to a narrative scheme, the Spoken Word is sometimes improvised
and expressed through multimedia performances that include music and dance. For
further information, Eleveld, Smith 2003; Anglesey 2008.

92

Annali di Ca’ Foscari. Serie orientale e-ISSN  2385-3042
57,2021,91-118


https://www.poetrysoup.com
https://www.dubaipoetics.com
http://www.jehat.com

Emanuela De Blasio
Poetry in the Era of Social Networks: The Case of Farah $amma

Shisha), Al-Ma‘dira (Apologies), Al-Ginsiyya (The Nationality), Table
Rase (Tabula Rasa), On Censorship.

The aim of the work is to broaden the field of investigation to oth-
er forms of literature such as the Spoken Word or Slam Poetry in re-
lation to the new means of communication, focusing attention on the
examination of the language of the selected poems.

The young poetess sees a particular strength in the oral form: that
of carrying a message through a true, living and immediate language.
In fact, in the traditional Arab heritage, in addition to a poetic struc-
ture based on meter and verse, sound has always played a fundamen-
tal role. Today the Spoken Word and the Slam Poetry, which originated
in the United States context, can find fertile ground in the Arab world,
whose literary tradition has its roots precisely in the use of orality.

The poet Farah Samma has chosen as a means to disseminate her
poems both videos on YouTube and live shows, recorded and then re-
ported on social networks.

While there are several studies on oral poetry in the Arab world,
as will be further explored in the next chapter, a critical literature
on Arab poetry and social networks remains rather small, probably
because this phenomenon is quite recent.

Social media have provided users with the opportunity to tell their
stories. Therefore, this people of storytellers found the opportuni-
ty thanks to the vast virtual space to express themselves through
prose or poetry with different, very rich and varied forms. Khatib,
Fathy and Sweilem (2020), who analyse the impact of social media
on reshaping the system of Arab literary genres, highlight that lit-
erary works circulating on social media are not limited to the works
of well-known writers, but anyone who owns a computer or a mobile
phone and an account on any of the social media sites, can produce
a literary text and publish it.

Furthermore, Internet has made many more people interested in po-
etry: social media users have read literary works, or at least some quotes
from them, without much effort on their part, and have reused and cir-
culated them to express themselves, their feelings and their visions.®

As for the young poets who use YouTube channels to spread their
poems, their language is often much simpler than that used in tradi-
tional poetry and it is also much more visual. In general, on the texts
and the interaction with the media and on how the different semiotic
codes transform the texts, there is a good bibliography of reference.’

8 Among the most famous Arabic texts circulated on social networks is the poem
’Ahinnu ’ila hubz ‘'ummi-i (I Want My Mother’s Bread) by the Palestinian poet Mahmud
Darwi$ (Khatib, Fathy, Sweilem 2020, 1233).

9 Among the works we can include: Thomas 2020; Foley 2005; Siemens, Schreibman
2013; Morris, Ballantine 2015.
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Also the author examined here mainly uses YouTube as a channel
for the diffusion of her performances; her videos have been viewed
from all over the world, allowing citizens of distant countries to un-
derstand her struggles, identify with her sufferings and feel empathy
for this young artist who lives in the particular condition of a Pales-
tinian exile. The political situation inevitably affects Palestinian art-
ists who, after exiles and diasporas, pour anguish, fears and frus-
trations into their writings. Farah Samma in her texts, as will later
be highlighted, refers to the great Palestinian poets and writers of
the Adab al-Muqawama ‘Resistance Literature’ including Mahmiid
Darwis, Fadwa Tuqgan and Samih al-Qasim.*®

2  Orality and Arabic Poetry

Since Farah Samma expresses herself through the art of Spoken Word,
it is appropriate to examine some of the forms of oral poetry inherent
in the tradition of the Arab world and then go on to mention some ex-
amples of contemporary authors of Spoken Word performances.

Poetry has always been considered by the Arabs to be the great-
est form of literary expression and an instrument of manifestation
of ideals and aspirations. The poetry, the first traces of which can be
found in the Gahiliyya period (V-VI century), was originally transmit-
ted orally. The pre-Islamic society was a society with an oral tradition
and considered the poet with esteem and profound respect, as the
latter, inspired by the ginn (‘supernatural creature, spirit), composed
verses not only through the acquisition of a technique, but through
the gift of speech and language that enabled him to manipulate real-
ity and arouse images and feelings in the listener (Amaldi 2004, 15).

In the VIII century a large amount of poetic material was put into
writing by rawiya ‘the tellers’ and by Arab philologists who, in addi-
tion to transcribing, also undertook to examine and analyse the cor-
pus with a critical sense.

Over time other forms of oral poetry continued to exist, an exam-
ple is the malhiin: a form of poetry of Moroccan origin spread in the
Middle Ages, expressed in dialect Arabic and often accompanied by
music. In their verses the artists of this poetic genre deal with polit-
ical issues and social injustices and tell about society in its various
facets (Durand 2009).

If we analyse the poetic tradition following the Nahda, the tenden-
cy to transmit the compositions in written form would seem to pre-
dominate, a fact that suggests that orality has lost, with the literary

10 For further information on the authors of the resistance literature: Camera
D’Afflitto 1998.
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evolution, the traditional role it played in ancient Arab society. In
fact, there are numerous cases in which orality is still the favoured
means; an example of oral poetry that still survives today is nabati
poetry: a type of vernacular poem widespread among the Bedouin
communities of the Gulf. Al-Ghadeer (2009) studied this little known
phenomenon, analysing oral poems previously collected by the poet
‘Abd Allah 'Ibn Raddas who, in the fifties, spent ten years travelling
in the desert. This type of compositions constitutes a thread capable
of connecting the modern era and ancient tribal poetry; the funeral
elegies and themes such as those of the trip and the camp recall the
qasd’id (poems) of the poets of Gahiliyya.

Another example of oral poetry still practiced is that which takes
place during ceremonies and special occasions. Yaqub (2007) in her
study collected testifies to the poetic duels that took place in the nine-
ties during the celebrations of the wedding eve between Galilee and
the West Bank. The compositions in question constitute a predomi-
nantly male type of poetry that has the function of celebrating the
groom on the evening of the wedding. These are real duels in which
the participants improvise on the theme of the event, brag about their
skills and mock the opponent. They make use of quotations from re-
ligious sources, proverbs, vocabulary linked to rural life and clas-
sical references such as anecdotes about the poet ‘Antara and the
Banu Hilal tribe.

We also find other types of contemporary oral poems in Yemen,
such as balah used as a form of entertainment and performed by art-
ists who compete with each other, or zamil usually composed in the
imprint to convey a particular message, often also used to mediate
conflicts between the tribes (Caton 1993).

Orality is historically inscribed in the history of Arab literature
and poetic recitations are an intrinsic part of the Arab heritage (Her-
zog 2012). It is not surprising, therefore, that the American Slam Po-
etry movement,** after having landed in Europe, has also found wide-
spread support in the Arab world. It is a format created in the United
States and spread over the last fifteen years also in many European
countries. This poetic form is expressed during the so-called Poet-
ry Slam, a contest of words, in which the performers are judged by
juries drawn from the audience; a situation that brings to mind the
typical verbal duels that were held in the Arab world already in pre-
Islamic times. The genre proposed during a Poetry Slam cannot be
inscribed solely in the wording ‘poetry’, but more generically in that
of Spoken Word.

11 Among the previous studies on spoken word it is worthwhile to renew Fisher 2003:
in this article the scholar explores the spoken word in the black community and its im-
portance for the development of cultural identity.
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The Iraqi poet Muzaffar an-Nawwab fits perfectly into this tradi-
tion and his case demonstrates how much the oral poetic performanc-
es are still current and gain approval in the Arab world. During his
performances in the streets, an-Nawwab sometimes declaims vers-
es in the dialectal variant of southern Iraq, accompanying them with
a personal recitative style made up of screams, tears and the use of
foul language. The artist is also becoming very famous in other Arab
countries, where other authors quote him and take up stanzas from
his poems, for example the following verses of Nawwab were also
taken up by the Syrian rapper singer ’Abl Hazar in his song entitled
Zhaina (We are Fed Up):

‘arid ’in $i’ta mala’ikat al-‘amn tuhitu-ka | matlib hams daqa’iq wa
tadhulu ’insan-an | tahrugu la say’ min al-’insaniyya fi-ka sawa
I-samt | wa tas’alu ’ayna Allah

Oppose if you want, the angels of the secret services surround
you | and you are required for only five minutes, you enter as a
human being | and you leave that there is nothing left of your hu-
manity but silence | and you wonder where God is. (translation by
the Author)

The link between poetry and revolutions in the Arab world is strong
and there are several studies on this topic.** Mahmoud (2014) shows
how, after a long interlude, during which the oppressive censorship
of dictatorial regimes meant that the square was no longer the main
meeting place between poets and their public, the so-called Arab
Spring forcefully brought political and revolutionary poetry back to
the streets as an instrument of struggle. Precisely during the Arab
revolutions, in some cases the poems are used in an oral form and re-
cited aloud. During the riots in Yemen, the verses of poets were used
in the streets by protesters who recited politically engaged poems
and, despite tribal divisions, emphasised a Yemeni identity. In Tunisia,
poem ’Iradat al-haya (Will to Live) by ’Abu Al-Qasim A3-Sabbi (1909-
1934) was the soundtrack of many Tunisian protests, in fact some
verses of this poem were sung in the streets and written on banners.

As in the past, even today the protest is often expressed through
poetry in dialect Arabic, an example is the poet HiSam Al-Gahh.** He
gained popularity across the Arab world through his appearances on
televised poetry contests. Being from southern Egypt, the dialect
that Al-Gahh speaks is considerably different from the mainstream
(Cairene variety). The poet has produced some very powerful poetry

12 For further information, Athamneh 2017; Younis 2016.
13 Al-Gahh (1978-) is a very popular poet from southern Egypt.
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in the few years following the rise of the Arab Spring; At-Ta’sira (The
Visa) which he presented in 2011 is one of his most famous poems.

Within the slogans repeated during the demonstrations in Tahrir
Square there were some verses of the Egyptian poet ’Ahmad Fuw’ad
Nagm (1929-2013), known as El-Fagommi:

is-Sa‘b yurid isqat in-nizam! Husni Mubarak fen fen? Humma byak-
Iu hamam wi frah w-ihna I-ful dawwahna w-dah

The people want the government to fall! Husni Mubarak where
are you? You eat doves and chicks, we beans and our heads spin.
(translation by the Author).**

El-Fagommi writes most of his works in dialectal Arabic and is known
for his collaboration with the Egyptian musician Sayh Imam and for
his revolutionary and patriotic poetry.

The performances of these artists can be found on the web and
on social networks. YouTube is becoming more and more a popular
tool even for poets, who use it to declaim their verses through po-
etry performances, which, in the Arab world, from the times of the
Gahiliyya poets to today, has often represented also a tool of strug-
gle and personal expression to convey messages of criticism. In par-
ticular, the reality of Spoken Word and Slam Poetry finds space on
YouTube; Poetry Slams competitions are often recorded via video
and published online on YouTube channels*® in order to significant-
ly increase the audience.

14 The verses are taken from the poem entitled Humma min ihna min? (Who They
Are, Who We Are?).

15 Some YouTube channels for the publication of Slam Poetry: Poetry Slam Inc, You-
Tube, https://www.youtube.com/user/thisispoetryslaminc; Button Poetry, YouTube
https://www.youtube.com/user/ButtonPoetry/featured; BankstownPoetrySlam,
YouTube, https://www.youtube.com/user/BankstownPoetrySlam/featured.
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3  Social Media and Forms of Poetry in the Arab World:
A Preliminary Study

Advances in information and communication technologies in the Ar-
ab world are proceeding apace, generating important socio-cultur-
al changes. From 2006 to 2011, the number of Internet users in Arab
countries grew steadily by 23% annually; by comparison, the percent-
age of Internet users globally grew by only 14% (Sabbagh et al. 2012, 8).

A report by the Cairo organisation The Arab Network for Human
Rights Information,*® drawn up in 2015, estimated the presence of
157 million users in the region from Mauritania to Yemen. The same
document showed that about half of them had a Facebook account,
while Twitter was growing rapidly, with seven million users in Sau-
di Arabia and four million in Egypt.

Social networks offer contents of all kinds: tutorials, music, blogs,
television series. The use of these contents therefore becomes much
freer: viewers no longer have to adapt to the offer of television pro-
gramming, being able to enjoy the contents where and when they
prefer.”’

New media have the ability to reproduce and contain old media.
The Internet is a chameleonic and flexible medium capable of re-pre-
senting the typical elements of traditional media (voice, text, images
and sound) but is endowed with a more participatory and immersive
nature. Consequently, the web can also be a useful tool for carrying
out various literary activities.*®

16 https://www.anhri.info/?lang=en.

17 In the Arab world, as in other countries, we are witnessing a real revolution in
storytelling, linked to the production of web series, mini-fictions that can only be en-
joyed online. The web series inherit some peculiarities of the TV series but exploiting
the enormous possibilities of the web, where viewers can autonomously organise their
viewing and, above all, interact with each other and with the creators. ’Amin Dura is
the director of Sankabit (Motorbike) produced in 2010 and the first tv series in the Ar-
ab world of Lebanese production. The series, broadcast via YouTube, Facebook and oth-
er social networks, consists of five-minute episodes and is aimed at young people. Act-
ed in the Lebanese dialect, a factor that guarantees realism and authenticity, the se-
ries deals with social and taboo topics of the Arab world and opens the doors to an ex-
change of views among young web users. Sankabiit in fact offers interactive functions
in English and Arabic: games and linked sites where users can even come up with ide-
as for future episodes. In this new narrative technique, called digital interactive sto-
rytelling, the interaction between narrator and audience is central. A merit that is due
to this series is the fact that it has stimulated the debate on sometimes burning issues
that find little space on institutional channels such as radio and TV.

The creation of a free space - in which taboo issues, such as the use of drugs, polit-
ical corruption, racism, violence against women, can circulate - allows different opin-
ions to emerge and is the mirror of a constantly evolving society.

18 Today, more than 20,000 teenagers post their work on the Canadian social read-
ing site Wattpad (https://www.wattpad.com/) and around thirty poems are uploaded
daily to the Movellas website (https://www.movellas.com/).
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According to Pepe (2015), a scholar of the Egyptian blogosphere,
blogs make it possible to transform ’adab ‘literature’ into an inter-
active game between authors and readers, far from traditional liter-
ary institutions.

Donohue (2006) conducted a research aimed at evaluating the lit-
erary activity of the Arab world on the web, taking into consideration
different categories: periodicals, online magazines, libraries, person-
al pages, groups of poets (from the Gulf, the Libya, Egypt, Moroc-
co, Palestine and Algeria), women’s poetry, Nabati poetry, classical
poetry etc. The analysis conducted on some promising online sites
demonstrates, in fact, that even in the Arab world the Internet ful-
fils, among its various functions, that of a tool aimed at sharing liter-
ature. There are numerous sites of interest with the aim of allowing
the dissemination of literature in the digital reality. Among these we
can mention the Arab Union for Internet Writers, The Encyclopedia
of Arabic Poetry, the Arabic Short Story, with contributions coming
mainly from Egypt, Syria, Iraq and Saudi Arabia, al-Warrag, site re-
pository of classical Arabic works; the sites of the unions of writers
from different Arab countries, such as the Arab Writers Union in Da-
mascus or The Emirates Writers Union,*® or other sites like the ones
already mentioned, such as Poetrysoup and Dubai Poetics.

These examples, which little represent the richness of digital po-
et communities, demonstrate that poetry finds ample space on the
web. Poetry is one of the literary forms that is most able to acclimate
to the new digital publication format, so much so that a composition
can be shared in different forms: text (blog, PDF), video (YouTube)
or images (Tumblr).

Writing plays a primary role on the web, but orality also occupies
a considerable position. On YouTube it is possible to come across the
performances of numerous spoken word artists including the Pales-
tinian Tiriz Sliman, the Egyptian ‘Ali Talibab, the Lebanese rapper
known as El Rass, and the Syrian Hanil as-Sawah. Particularly in-
teresting is the contribution of the Palestinian journalist and writ-
er Dima al-Hatib who, in addition to being the executive director of
Al-Jazeera and one of the very few female leaders of the Arab media
sphere, also stands out for her poems.

Although her poems are only in English, it is also necessary to
mention the spoken word artist ’Amal Kassir, whose performances
are visible online. This young American girl, of Syrian origins, has
gained a lot of visibility in the English-speaking world, performing in
numerous events and bringing many issues such as the war in Syr-

19 Arab Union for Internet Writers http://www.arab-ewriters.com; Arabic Poems
http://www.arabicpoems.com; Arabic story http://www.arabicstory.net; al-Waraq
http://www.alwaraq.net.
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ia, intolerance, machismo, interreligious dialogue, to public attention.

Sites such as Facebook, Twitter and YouTube, are extremely pop-
ular in the Arab world and have often been used as tools to fight for
democracy, social respect and basic freedoms.

In the wake of the so-called Arab Springs, many young people have
resorted to blogging as a means of expressing their literary creativ-
ity or, simply, their opinions. The contents of the blogs allow us to
glimpse the daily life, feelings and aspirations of youth and are indic-
ative of the significant social and political developments in the Arab
world. The relationship between online blogging activism and Middle
Eastern political mobilisation is crucial. Numerous Egyptian bloggers
spoke out about the demonstrations in Tahrir square, while Tunisians
made blogs a political tool in the years of the Jasmine Revolution.

During the Arab revolutions, some oral artistic expressions spread
through the web played a fundamental role in mobilising people and
gathering support for protests against governments. A striking ex-
ample is the musical genre of rap. One of the fuses that sparked the
revolution in Tunisia is represented by a song by the well-known rap-
per Hamada Ben Amor, better known by the stage name of El Géné-
ral: the artist with the lyric Rayes lebled (The President of the Coun-
try) denounced the harsh reality of unemployed youth. The Egyptian
rapper Rami Donzewan through the web denounced the government
in his famous song Didd il-huktma that has become an anthem for the
demonstrators in Egypt: didd il hukuma didd il-baltaga w-z-zulm didd
il-hukima didd il-hakim w-I-hukm (Against the government, against
the use of violence and injustice, against the government, against the
ruler and the authority).?®

Even in Syria, young people have resorted to a commitment at
both a political and cultural level through various forms, especially
through the production of videos and songs. Several Syrian rappers,
some anonymously, have disseminated songs in favour of the revolu-
tion through social networks, denouncing the political-social condi-
tions in which their country lived and manifesting a desire for renew-
al: first of all 'Tbrahim Qasus$ of Hama, author of the song Yalla erhal,
ya Bassar (Go away, Bashar). In 2011 the singer was later found dead
with his throat and vocal cords cut because of this song.

Palestinian rap also manifests itself almost completely through
web channels and in particular YouTube. This genre continues the
tradition of artistic protest developed by Palestinian communities
since the early years after the Arab-Israeli war of 1948; the current
poetic and musical performances of Palestinian rappers recall the
efforts of previous generations of artists who expressed a political
critique of their condition, experimenting with new artistic forms.

20 For further information, see Fischione 2013; Swedenburg 2012.
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McDonald (2006) notes that a tradition of songs about resistance de-
veloped in Palestine during the British Mandate period and then fo-
cuses attention on the analysis of the Palestinian rap group DAM.**
Massad (2005), in investigating the support given by nationalistic
songs to the Palestinian liberation struggle, argues that the Palestin-
ian folk song is not a phenomenon subservient to politics, but a stim-
ulus to generate political sentiment in many areas. Palestinian rap
is grafted into this traditional context, through the use of a new lan-
guage that often resorts to poetry and draws on a traditional artis-
tic repertoire, adapting these components to the musical style that
distinguishes rap and using the Palestinian dialect.

Oral communication has some strengths that sometimes make it
more effective than written communication. With this in mind, vid-
eo can be a form of communication that, using different semiotic re-
sources, is able to create a multi-sensory experience, much more en-
gaging for the user.

4  The Case of Farah Samma: Analysis of the Poems

Farah Samma?* was born in 1994 in the United Arab Emirates. Her
father, born in Damascus, after his studies in Egypt settled in Dubai,
as did her mother, of Palestinian origin. Farah begins to devote her-
self to writing around the age of thirteen and, although Arabic is her
mother tongue, she composes verses in English, a language used in
various sectors in Dubai. After a few years, Farah publishes her com-
positions on the aforementioned Poetrysoup website.

However, her real experience in the literary field begins in 2008,
following an encounter with the well-known Palestinian poetess Hind
Siifani, founder of the Dubai group The Poeticians.?*

At that time, a sense of frustration emerges in the young poetess
for having composed only poems in English and she begins to use Ar-
abic language. So she composes Kayfa *'Uminu? (How Must I Believe?)
(2013), her first poem in Arabic which, once published on YouTube
quickly travels around the world, gaining millions of views.

21 The DAM (acronym for ‘Da Arabian MCs’, but in Arabic damm also means ‘blood’),
from Lidda, are the first Palestinian rap group (founded in 1999) and among the most
famous rap groups both in Arab countries and abroad.

22 Information on the life and artistic production of the author is taken from the fol-
lowing sites: https://www.dubaipoetics.com(2020-12-18), https://www.soundcloud.
com, https://www.arabnews.com. Her Facebook page is no longer available.

23 Founded by Palestinian director and writer Hind Siifani, The Poeticians group has
been active since 2007 and performs in Beirut, Amman and Dubai. Poets of different
nationalities share poems in English, Arabic and French in front of an audience of lis-
teners. The Poeticians: https://www.poeticians.com.
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After realising that the Emirates poetic community is expanding
rapidly, Samma begins to undertake personal projects and organise
poetry evenings, using social networks. During her college years,
Samma comes into contact with Paul D** (real name Dorian Rogers),
award-winning poet and hip hop artist, considered a pioneer for in-
troducing the reality of the Spoken Word to the UAE capital; when
Paul D moves to Abu Dhabi in late 2011, he finds a huge void there
in the Open Mic Nights field.?* Paul D introduces Farah to the even-
ing poetry events organised by him. In recent years, Farah Samma’s
interest in promoting the art of Spoken Word among university stu-
dents has grown and she herself encourages poetic performances
through various initiatives in universities. Today Farah is an active
member of the Dubai Poetics community, founded by Gamil ’Adas in
January 2016, with the aim of creating a free sharing space for as-
piring poets. This community ensures visibility to artists: at the end
of each month it prints their poems, publishes them regularly on so-
cial networks, organises Spoken Word evenings and hosts workshops
on poetry and writing.

The author recites her poems by heart, charging them with en-
ergy and motivating them through recitation; her performances are
sometimes accompanied by music, but usually it is only the sound of
her voice that gives power to her compositions. Her lyrics are made
to be recited, pronounced and unread, she does not carry sheets of
paper on stage and prefers to perform poems in a spontaneous, im-
provised way.

Farah Samma understood that the enormous potential of the You-
Tube platform also makes it suitable for sharing literary production.
She joined YouTube in September 2013; to date her official channel
has about 12,500 subscribers, has obtained more than 700,000 views,
but offers only about twenty videos. However, if we type her name
on YouTube, the results are much more numerous: the videos of her
poems, in fact, were also published by fans who attended the spoken
word performances and by several other channels. Among these, we
can mention “How we flex”, a channel that offers a direct look at the
music and entertainment industry of the Emirates. The latter was re-
sponsible for the online publication of the video Kayfa *'Uminu?, which
obtained more than 280,000 views when it came out in 2013. Samma’s
videos were also uploaded by the Samarmedia channel which deals

24 Dorian Rogers is considered one of the best performance poets in America. In 2007
winner at the National Poetry Slam in the ‘groups’ category with the Slam Charlotte
team and in 2005 individual winner at the Southern Fried Poetry Slam.

25 Derived Open Mic Night (from the expression ‘open microphone’) is a live show
(at a coffeehouse, nightclub or pub) at which audience members who are amateur or
professional may perform on stage, often for the first time or to promote an upcom-
ing performance.
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with the publication of videos in Arabic, English and French and by
Dan Malak, the director who shot the as-Sisa video.?®

4.1 Notes to the corpus

The corpus under examination is composed of six poems: Kayfa
"Uminu??” (How must I believe?, 2013), A$-Sisa?® (The shisha, 2014),
Al-Ma'dira® (Apologies, 2014), Al-Ginsiyya® (The nationality, 2014),
Table Rase** (Tabula rasa, 2014), On Censorship (2015).*?

The poems have been transcribed and translated in their entire-
ty, however only the verses under analysis are reported here. The en-
tire performances of the author’s poems can be listened on the sites
indicated in the notes.

In the analysis of the topics, the quotations of the verses of the
poems are reported directly in translation as the goal is to focus at-
tention on the issues addressed by the author, in the part concerning
the analysis of language and style the verses are reported in tran-
scription with the translation between parentheses.**

4.2 Topics

Farah Samma’s poetics are mainly introspective and the boundary
between political and personal themes is often blurred. The intention
of the poetess is to write on any subject she has at heart, in such a
way as to convey her emotions. Probably, the fact that she has dedi-
cated herself to philosophy studies leads her to reflect on many top-
ics, digging deeply.

26 https://www.youtube.com/user/SamarMediaTv; https://www.youtube.com/us-
er/DanMalak.

27 Farah Chamma, How Must I Believe? | i5x¢ S:<s, https://www.youtube.com/
watch?v=U-RXWylzcbU.

28 Farah Chamma, The Sheesha | iz <«l - Mipdd. https://www.youtube.com/
watch?v=582st3X949U.

29 Farah Chamma, Apologies |\sz3s -8,z &l https://www.youtube.com/
watch?v=j0jJI54yAGFQ.

30 Farah Chamma, The Nationality | &z £l - NaiwA, https://www.youtube.com/
watch?v=_bF7FNoJfGs.

31 Farah Chamma, Table Rase. https://www.youtube.com/watch?v=20zJIB1_AyjI.

32 Farah Chamma, On Censorship | e \LilA - 4,7 sl (Live Performance). https://www.
youtube.com/watch?v=UIOjNOIhVnk.

33 Regarding the transcription in this work the short vowel of the cases and the suf-
fixed pronouns are placed after the word with a dash.
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While not focusing on a single topic, her poems seem to be unit-
ed by the desire to explore all existing forms of injustice and, in par-
ticular, the deep cracks that run through the Arab world. Her com-
positions focus on dictatorships, corruption, fundamentalism, the
Palestinian cause, political frustration and the hope of young peo-
ple for a better future.

In Kayfa *Uminu? Farah Samma is the spokesperson for the disil-
lusioned and tired Arabs of dictatorships and hypocrisy practiced in
the name of religion. In this song of disappointment for the current
condition of the Arab world, the poetess throws stinging questions
at those who have exploited religion and destroyed the fundamen-
tal freedoms of people in the name of the ancient Islamic 'umma. In
this poem she writes:

How must I believe if you have made faith more like atheism | you
have separated countries, spread corruption, killed men | and all
this in the name of religion and devotion?

With eloquence, Farah highlights the evils suffered by the Arab peo-
ples and accuses those who preferred the madness of extremism to
wisdom and reason. The author has been severely criticised for this
poem, in which some have grasped a controversial relationship with
religion. In the same poem the frustration of the poetess finds echo,
in fact she feels she has been abandoned by her Arab identity: “My
Arabicity is my enemy” or “I sat between myself but I couldn’t find
myself | I too have been colonized”. Arabicity, which wanders the
streets looking for a foreign government to protect it, wanders from
one officer to another, from one embassy to another, symbolises the
condition of those refugees forced to wander relentlessly and with-
out finding refuge. The feeling of bewilderment, alienation, estrange-
ment and isolation (gurba in Arabic) has always been felt by the Pal-
estinian intellectuals both when they are away from their homeland
and when they remain in their own land.

This topic constitutes the central theme of the poem Al-Ginsiyya in
which, once again, the dramatic situation of the Palestinian refugees,
who are prevented from returning to Palestine, is represented. The
history of this tormented land has become part of the memory of the
world thanks to the verses of the poets who express the feelings of
what was perceived by the Arab world as a catastrophe, the Nakba.**
Farah does not want to fall into the trap of dealing solely with the Pal-
estinian cause in her poems, but, inevitably, the attempt to investigate

34 Nakba (Catastrophe): this term refers to the foundation of the State of Israel (1948)
which marks the loss of Palestine for the entire Arab world with the consequent exodus
of Palestinian refugees (Camera d’Afflitto 1998, 260).
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what it really means to be a Palestinian in a diaspora is the centre of
her life and her art. It is precisely the distance from the country of
origin that, according to her, gives the Palestinians a form of attach-
ment to the homeland that is even stronger than traditional patriotism.

In Al-Ginsiyya she describes the physical and spiritual uprooting of
an exile far from her homeland, forced to emigrate to a foreign land,
Brazil in this case, that accepts her and provides her with documents:

They welcomed me into their country, like a Palestinian woman | ex-
iled from her own country | who have been promised a false right
of return.

Despite the warm welcome that the Brazilian government offers to
Farah, the young woman suffers from the indifference of the Ar-
ab countries in the face of the unfortunate fate of the Palestinians.
We review this attitude in various authors such as the poet Ibrahim
Tugan®* who several times in his compositions denounced the am-
biguous behaviour of the Arab world. Even his sister, the famous po-
etess Fadwa Tuqan,*¢ in the poem ’Ila sayyid al-Masih f1 ‘id-i-hi (To
Christ on His Birthday) stresses that the world is numb to the trag-
edy of the Palestinians:

The world is adamant to the tragedy | The light has departed from
that lost ruthless master | Who did not light one candle | Who did
not shed one tear | To wash the sorrows of Jerusalem.*”

Similarly in Farah’s poem, the Arab world, which preaches pan-Ara-
bism and unity, is deaf to the plea for help from exiled Palestinians;
the poetess writes:

I found refuge in the country of exile | and was not accepted by the
Arab countries | they denied me a stamp, they deprived me of my
documents | and today I am in an exile that has become my home
and my identity.

35 Ibrahim Tugan (1905-1941), Palestinian poet, was born in Nablus where he stud-
ied and then moved to the American University of Beirut. Brother of Fadwa Tuqan, he
is known as the first spokesman for the Palestinian cause in the twenties and thirties.
Most of his poetry, which ranges from nationalistic to personal poetry, was published
in Arab newspapers and assembled after his death in a single volume Diwan (1988)
(Meisami, Starkey 1998, 786).

36 Fadwa Tuqgan (Nablus 1923-Nablus 2003), Palestinian poetess, was initiated into
literature by her brother Ibrahim, also a poet. Her artistic production, initially focused
on individual themes, such as love, hope, loneliness and affections, after 1967 took on
tones of serious social and political commitment to the Palestinian question. For fur-
ther information see Canova 1971; 1973; Colombo 2007.

37 Translation by Sulafa Higawi (Hijjawi 1968, 18).
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Although gratified to have obtained a passport, the poetess feels al-
ienated, does not identify with her new Brazilian nationality and ex-
periences a deep sense of loneliness. The passport constitutes for
the Palestinian exiles an emblem of identity and the symbol of a de-
nied belonging.

The poem ends with the declaration of one’s Arab identity:

And even if I obtained hundreds of citizenships | in my heart there
would be only one nationality | whether I want it or not | Arab.

This affirmation of belonging to the Arab world brings to mind the
well-known poem Bitaqgat huwiyya*® (Identity Card) of the famous Pal-
estinian poet Mahmud Darwis,*® in which the author underlines his
link with all the Arabs. Through her political commitment to the Pal-
estinian cause, the young Farah is inscribed, in fact, in that type of
literary production called Adab al-Mugawama ‘Resistance literature’
which has had, in various ways, feedback in all the literatures of Ar-
ab countries and which has prompted writers to opt for a politically
and socially engaged literature and poetry.

The theme of nationality also finds space in Samma’s compositions
which are coloured with more intimate and personal tones such as
Table Rase, in which the poetess claims:

Don’t ask me where I come from | where I was born | do not try to
know what is written on my documents. | [ am nobody, a nomad, a
lost soul, a simple wandering spirit.

And “No homeland for me on earth | I found a homeland in the sky | a
free and pure cloud”. Given her particular condition as a Palestin-
ian exile, the poetess feels she has to reinvent the traditional con-
cept of nationality, that is, belonging to a nation as an ethnic, politi-
cal and cultural entity, making cultural hybridisation the constituent
element of her being.

The Palestinian question is also the central theme of Al-Ma‘dira
in which the poem itself becomes a metaphor for the harassed coun-
try of origin of Farah Samma. The poem is described as a victim of a
siege, forced to live in tunnels, to rhyme with bombs, forced to evac-
uate the house and suffocated by chemical gases. The metric of the
poem becomes a commodity sold on the slave market, in exchange
for an imported poem. The nature of the poem, like that of her coun-
try, is altered to the point of making it unrecognisable:

38 https://www.aldiwan.net/poem2290.html.

39 For further information on the concept of national identity in the poem by Mahmiid
Darwis, see Nofal 2017.
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Excuse me | if they have circumcised your parts | they killed your lit-
tle letters [...]. Excuse me | if they have destroyed your verses | they
turned you away from them | and deleted the letters from your words
[...]. Excuse me, poetry | if they sold you cheap | for an imported poem.

As in the Palestinian lands, the soldiers take sides among the hemi-
stiches of poetry, take control of it and establish the metre that the
composition must follow. Poetry, like Palestine, is transformed by
foreign hands, so much so that the author herself loses the rights to
the verses she composed, just as the Palestinians have lost the rights
to their land.

In On Censorship the author describes the control and limitation
of freedoms of expression, thought and speech by the authorities of
Arab countries:

They want to cover my lines with cloth | and cut off the tips of my
pens | they want me to praise the kingdom of their thoughts | and
declaim tasteless verses, again and again.

Farah Samma represents the condition of the poet as the one to
whom the vocal cords have been tied: “am I allowed to speak these
words? | Or have my vocal cords been tied?”; likewise the poet Samih
al-Qasim*®® in his poem As-safah al-magstisa (Slit Lips) wrote: “I would
have liked to tell you the story of a dead nightingale | I would have
liked to tell you a story | if they hadn’t cut my lips!”.**

Intellectual repression is particularly harsh when writers try to
deal with issues such as politics, religion and sex; within the poem
Farah she wonders ironically: “Maybe I should consider writing poetry
about seahorses or T-Rex!”. The poetess reflects on the limiting condi-
tion of Arab countries: “In my country we fear ideas like tanks | cru-
sades against words are being waged in my country”; the world has
transformed into what she bitterly defines “a silent apartheid”.

In a context of repression and censorship, the younger generations
often show an attitude of indifference and detachment, become care-
less and impassive, do not express their opinions and do not act to
change the situation. This is the theme of As-Si$a, a poem in which
Farah Samma reproaches her generation for the inertia that caus-
es them to sit in cafes, to smoke Sisq, staring at cell phone screens,
without talking about anything except frivolous topics like football:

40 Samih al-Qasim (Palestine 1939-Galilee 2014), Palestinian poet who lived under
Israeli occupation. After dedicating himself to teaching, he worked as a journalist for
numerous political newspapers. His vast poetic production focuses mostly on the theme
of the Palestinian question.

41 Al-Qasim 1958 (translation by the Author).
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They are not interested in wars, oppression, invasion | they are
waiting for a slim and slender bride, with her head held high[...]. At
the café, we see the guys at their best | they do nothing else except
what relaxes the mind. [...]. The Sisa instead gurgles | the screens
of the telephones light up their faces [...]. Maybe they are tired of
talking about unemployment | of the increase in prices, of mon-
ey | are tired of politics and revolutions | in which they have lost
all hope | and of course they prefer to talk about Barcelona or Real.

4.3 Language and Style

The experiences abroad that Farah makes in the course of her life
converge today in a type of poetry that breaks down linguistic bound-
aries. This recourse to multilingualism in compositions is not just a
specific stylistic choice, but an expressive necessity. At a young age,
Farah chose the English language for her compositions, used in var-
ious fields of Emirates in daily life. Before dedicating herself to ac-
ademic studies, the young artist moves to Brazil and quickly learns
Portuguese. After her experience in Brazil, she travels to France
where she studies philosophy and sociology, also learning French.
In addition to Portuguese, French and English, she attends German
and Spanish courses. Today the young poetess writes and speaks six
languages, but for her compositions she favours Arabic, English and
French. The transglossia** is a factor that unites most of Farah’s per-
formances; in the poems reported in this work clear examples of this
linguistic phenomenon can be seen in Table Rase, in which the author
passes from a strophe in French to one in Arabic and On Censorship in
which there is an alternation between stanzas in English and Arabic.

Farah Samma, in her poems, chooses to express herself in stand-
ard Arabic (al-fusha), paying attention also to ’i‘rab albeit not in a sys-
tematic way; nevertheless the language sometimes slips towards the
dialect variant only in one case, in the poem On Censorship which
will be analysed later.*?

42 Intransglossia, speakers switch from one language to another without specialis-
ing roles or areas and without it being possible to identify particular contexts for the
use of one or the other language (Durand 2009, 95).

43 Intwo texts, however not analysed here, the author uses Palestinian Arabic: in I
am no Palestinian, in which she recites ’ana mis falastiniyye (I am not Palestinian), we
observe the negation mis, typical of the Palestinian variety; the poem Sahar (from the
name of her mother to whom the poem is dedicated), in which the poetic performance
is accompanied by the musician Marwan Betaws, is entirely in Palestinian Arabic. The
performances can be viewed on: Farah Chamma, I Am No Palestinian, https://www.
youtube.com/watch?v=h_djdVQfFVU; Farah Chamma and Maruan Betawi, https://
www.youtube.com/watch?v=u72I32EERRQ.
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In general, in Farah’s poems there is an intertextuality that of-
ten links her poems to passages by other poets or writers through
allusions, quotations or similar expressions, as in the cases already
seen in which the author makes more or less direct references to
the works of Samih al-Qasim, Mahmid Darwis, Fadwa Tugan and
’Tbrahim Tugan.

From a stylistic point of view, the poetess is not limited to the use
of free verse and, in most of her poems, attempts to recreate rhymes
and assonances.

Farah Samma’s poems are real performances that flow into the
art of the show: the Spoken Word combines theatre and the word.
As with theatre, even in the context of the Spoken Word, the artists
are motivated by the desire to engage in an authentic exchange with
the public. Farah Samma is aware of having the innate ability to feel
at ease on stage, even though she has not studied the theatrical arts
directly. When she speaks, she is moved and amused, while she ex-
cites the spectators and gives life to a unique, sometimes interactive
show. The intervention of the public is often explicitly requested, as
viewers are sometimes invited to answer questions or repeat vers-
es, for example in On Censorship: “I want you all to repeat the word
‘abide’ | one, two, three... | ‘abide’!”.

In Kayfa *'Uminu? we can find a refined vocabulary suitable also
for the solemnity of the treated theme. The author recites this po-
em entirely in classical Arabic, also paying attention to ’i‘rab. From
a stylistic point of view, the suffix rhyme -ad-a recurs with the final
vowel of the ’i‘rab:

fa-faraqtum bi-hi I-bilad-a wa nasartum bi-hi I-fasad-a wa qataltum
bi-hi I-‘ibad-a | wa kull-u hada bi-’ism-i d-din-i wa I-‘ibadat-a

You have separated countries, spread corruption, killed human be-
ings | and all this in the name of religion and devotion.

In the same poem, the sense of tiredness and frustration of the Ar-
abs is expressed by the anaphora: we observe repetitions in several
verses of the verb sa’imna ‘we are tired’ and the expressions f1 dahil-1
‘inside me’, tu‘adi-ni ‘urtubat-i ‘my arabicity is my enemy’.

The poetess frequently employs rhetorical questions: kayfa ‘v’minu**
wa qad ga‘ltum al-’iman ‘asbah bi-I-kufr? (How must I believe if you
have made faith more like atheism?); kayfa 'u’'minu wa qad ‘asbaha
f1dahil-1 ‘uduww la yafza? (How must I believe if there is an enemy
inside me who is not afraid?); kayfa 'uv’'minu ma dumtu ‘atmahu bi-‘an

44 In standard Arabic the correct rendering is ’dminu, here the poetess pronounc-
es clearly ‘v’minu.
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’a‘iSa f1 bilad-i laysat hiyya bilad-a-na? (How must I believe as long as
I want to live in a country that is not ours?).

The poetess also uses the allocution to attract the attention of the
listener: ya man bi-sm-i llahi saraqtum wa kadabtum, wa hadamtum
bayt man ‘asada (You who in the name of God have stolen, lied and
demolished the house of those who built); fa-hal sa-tagibu-na iyya-ha
[-munada? (Are you going to answer us, you who are invoked?).

In this poem there are numerous rhetorical figures; similes as
in the following cases: ‘urtbat-i tu‘adi-ni | tadubu f1 sadr-1 ka-t-talg
ka-harb baridat-in tanya (My arabicity is my enemy | it melts in my
chest like ice, like a second cold war), kayfa ‘u’'minu wa qad ‘asbahat
‘urtbat-1 ka-’imr’amagqti‘a fi s-Sawari zanya? (How must I believe if
my arabicity has become like a desperate prostitute on the streets?);
personification as in the following verses:

tu‘adi-ni ‘urubat-i tamna‘u-ni min at-tagawwul | la tasmahu I-1 bi-
I-‘ubtr, la tahtimu I ‘ala gawaz as-safar | tu‘adi-ni ‘urubat-i, tilka
‘allati tadiru fi as-Sawari | bahita ‘an hukuma ’agnabiyya ta’wi-
ha | tadiru bahita min dabit ’ila dabit, min safara ’ila safara | wa
la °ahad mulaqi-ha

My arabicity is my enemy, it does not allow me to move | blocks
my passage, does not print my passport | my arabicity is my ene-
my, it who wanders the streets | looking for a foreign government
to protect it | it wanders from one officer to another, from one em-
bassy to another | and no one goes to meet it.

Finally we also observe metaphors: f1 dahil-i ta’irat-u wa tafgirat-u
(Inside me there are planes and explosions), hadamtum al-bayt man
‘asada | li-ta‘isu fi qustr usidat min tub az-zulm wa l-isti‘bat (You de-
molished the house of the one who built | to live in buildings built
with bricks of injustice and slavery).

In As-sisa the final climax is built on the rhyme of the ending of
the masculine plural -in:

fa-ya sabab al-yawm | fal-nusayyis ma‘a-an | ma dumna galisin | fal-
nusayyis li-l-watan | fal-nusayyis li-I- mazlumin fal-nusayyis li-t-tugat-i
| wal-nusayyis li-I-musta’mirin | wal-nusayyis li-I-‘ilm wa t-taqafa
wa-d-din | wal-nusayyis | wa nabqa fi-I-maqgha galisin | la‘alla-na f1
yawm nusayyis | fi Falastin

Come on guys today | we smoke together as long as we are sitting
here | we smoke for the homeland | we smoke for the oppressed | we
smoke for the oppressors | we smoke for the settlers | we smoke
for science, culture and religion | we smoke and sit here at the ca-
fe | maybe one day we will smoke | in Palestine).
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We observe the verb Sayyasa (built directly from the noun sisa) rath-
er than the more classical expression Sariba s-siSa or dahhana $-Sisa
‘smoke the hookah’. In these verses we find the repetition at the be-
ginning of the verse of wal-nusayyis (‘let’s smoke’, with exhortative
function) to reiterate the sarcastic invitation to the Arab brothers to
persevere in their attitude of idleness.

From the point of view of the figures of speech, in this poem we ob-
serve the simile, for example in the verse ‘amma ru’us-u-hum fa-ka-I-
galid-i (their faces are like ice), and the alliteration, as in the follow-
ing case with the repetition of the syllable la and the phoneme /I/: la
mawdi‘ yutrahu wa la su’al, tuqarqiru $-sisat-u badal-an ‘an-hum (No
arguments, no questions come from them, the sisa gurgles instead).
The quadriconsonantic verb qarqara, yuqarqiru (‘mutter, grumble,
gurgle’) is also used here in an onomatopoeic function to remem-
ber the noise of the bubbles that the smoke generates when passing
through the water of the $isq; in this verse, irony arises from the jux-
taposition of the silence of the young and the noise of the Sisa alone.

The poem Al-Ma‘dira (Apologies) is characterised by a freer line,
consisting of short phrases that give the composition a tight rhythm.
While there is no systematic rhyme, the ending -ar returns every two
or three lines throughout the poem: damar, hisar, nar, dular, ’indar
etc. We observe the rhetorical figure of the anaphora, in fact the verb
katabtu-ki (I wrote you) is repeated at the beginning of three consec-
utive verses and ma'‘dirat-an (excuse me) returns systematically in the
course of the composition; repetition, as well as being a formal fig-
ure of speech widely used in various oral productions and in poetry,
can also represent a means to detach oneself from physical and real
suffering, through an almost cathartic procedure (Corrao 2007, 24).
The entire poem is built on the personification of poetry, to which
the artist addresses, invoking forgiveness: ma‘dirat-an qasidat-i | lam
‘asa’ la-ki -wilada | fi hada d-damar (Sorry poem | I didn't want you to
be born | in this destruction), ma‘dirat-an ’in quti‘at ‘an-ki I-kahraba’
wa talabu min-ki ’ihla’ ad-dar (Excuse me | if they have disconnected
your electricity | if they asked you to evacuate your home), madirat-
an qasidat-i | lam ‘asa’ | ’an yug‘ala min-ki ‘ardat-an li-I-‘ar (Sorry po-
em | I did not want | that you were the target of shame), Madirat-
an | ’in hatamu ‘atraf-a-ki | wa qatalu huruf-a-ki s-sagira (Excuse
me | if they have circumcised your parts | and they killed your lit-
tle letters) etc. The language of this poem is full of expressive power
and the use of metaphors allows the poetess to carry on her invec-
tive, in a more veiled way: katabtu-ki | bi-dam wa nar | katabtu-ki | bi-
yuraniyum | wa bi-hibr ham yuba‘u bi-dular (I wrote you | with blood
and fire | I wrote to you with uranium | and with raw ink sold in dol-
lars), madirat-an qasidat-i |'in husirat kalimat-i-ki fi qita‘ | la magal
fi-hi li-l-isti‘arat | qafiyyat-u-hu sawt midfa‘ wa ’indar (Excuse me po-
em | if your words have been piled up | in a sector | with no place for
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metaphors | rhyming between the sound of shots and the alarms),
lam “asa’ li-‘arud-i-ki | ’an tusbiha ‘ard-a-ki | ’an taba‘iya fi siiq ar-riqq
(Ididn’t want your metric | became a commodity | to sell at the slave
market), madirat-an | ’in lawanu-ki | bi-I-’azraq wa I-abyad (Excuse
me | if they colored you | of blue and white). In all verses the poetess
refers to the difficult socio-political situation in Palestine, with the
clear final reference to the colours of the Israeli flag.

In Al-Ginsiyya, as the title anticipates, the rhyme is built on the
feminine ending -iyya:

munihat ginsiyya braziliyya | munihat gawaz safar-in wa bitaqat hu-
wiyya | munihat ’iqama da@’ima wa bitaqa sahiyya | wa-bid’at awraq
‘alay-ha stuwar-i s-sahsiyya

I was granted Brazilian citizenship | I was granted a passport and
an identity card | [ was granted a permanent residence and a health
card | and a few documents with my personal photos on them.

In the previous verses we also find the rhetorical figure of the anaph-
ora with the repetition of the verb (munihat) at the beginning of the
verse.

The poem is coloured with a particular emotional charge thanks to
the simile of the bird, used to describe the sad condition of the exile:

fa-’ana l-gariba bi-hadihi I-gurba I-’azaliyya | ka-tayr-in qad quti‘a
‘an sirb-i-hi | fa-bata yuhawilu I-lugu’ ’ila “ayy sirb-i yuqabilu-hu | fi
sama’ ba‘ida mansiyya

In fact I am a stranger in this eternal exile | like a bird cut out of
her flock | that continues to seek asylum in any flock that accepts
it | in a distant and forgotten sky.

The poem al-Ginsiyya closes with the allocution of the poetess to the
Arab brothers in exile:

‘ayya ‘Arab-an fi $-Satat-i | ‘a sa-nargi‘u yawm-an ‘am tahkumu-na
[-’abadiyya?| ’Ayya ‘Arab-an f1 s-Suwid-i wa f1 d-Danimark-i wa fi
n-Nurwig-i wa fi Faransa | ‘a sa-nargi‘u yawm-an ‘am tahkumu-na
al-’abadiyya

Oh Arabs in Diaspora | will we come back someday or have you
condemned us forever? | Oh Arabs of Sweden, Denmark, Norway,
France | will we come back someday or have you condemned us
forever?
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In the poem Table Rase the author passes from French to Arabic
through an interphrastic transglossia, altering sentences in Arabic
and French. As in an attempt to define her own identity, Farah uses,
at the beginning of the verse, the repetition of words je suis (‘I am’):

Jje suis la langue sans metre, sans rime | je suis l'arabe, le persian,
le latin, le germanique | je suis la langue non-maitrisée [...]. Je su-
is la neige | le désert | je suis la terre, l'univers | je suis le calme
des océans, des mers | je suis les mots qui se suivent dans un vers.

I am the language, without meter, without rhyme | I am Arabic,
Persian, Latin and German | I am the uncontrolled language [...].
I am the snow, the desert, I am the earth, the universe | I am the
calm of the oceans, of the seas | I am the words that follow each
other in a verse.

In this poem, Farah Samma addresses the listeners directly:

prenez tout ce que je sais | et jetez-le dans le Nil | comme la mere
de Moise a fait | ne me demandez pas d’ol je viens | ni ol je suis
née | ne cherchez pas a savoir qu’est-ce qui est écrit sur mes papiers.

Take all T know | and throw it into the Nile | as did the mother of
Moses | don’t ask me where I come from | where I was born | do
not try to know what is written on my documents.

In order to describe her own nature, Farah resorts to the use of sim-
iles based on free associations of thought, with a strong evocative
power:

la watan I ‘ala I-ard | “agidu l-watan fis-sama’ | gaymat-un sufiyyat-
un ‘adra’ | tamtaddu ka-I-bahr ‘ala ’arga’| al-’azraq-i I-laniha’i

no homeland for me on earth | I find my homeland in the sky | a
soft and pure cloud | that extends like the sea | towards the vast-
ness of the infinite blue

‘ana ’Ibrahim yuhattimu gahl al-asnam | ’‘ana kawkab durriyy-un
ytuqadu min hibr-i I-aglam

I am Abraham who destroys the ignorance of idols | I am a shin-
ing planet that is lit by the ink of the pens.
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The linguistic aspect of poetry characterised by multilingualism and
its content perfectly bring out the fracture of the poet’s identity; in
the poem she declares: ‘ana Darwis, I am Poe, je suis Baudelaire® (I
am Darwish, I am Poe, I am Baudelaire). Here we see an example
of code-mixing through the passage from Arabic to English and to
French within the same sentence. Regarding the rhymes, as also
emerges from the examples above, in this poem the author uses fi-
nal rhymes even if not in a systematic way.

In On Censorship there are stanzas in Arabic and stanzas in Eng-
lish (the two languages, however, are never found in the same verse)
and we observe the presence of the rhyme in the verses in English
as in those in Arabic:

or have my vocal cords been tied? | I have been condemned only
because I have nothing to hide.| They want the world to be a silent
apartheid, [...] you can’t speak about neither politics nor religion
nor sex | maybe I should consider writing poetry about seahorses
or T-Rex! | Like this, I'd have bigger chances of becoming the next
Mandela or Malcolm X; f1 bilad-1 nahafu Il-fikra ka-hawf-i-na min
ad-dababat | fi bilad-1 tusannu huriub salibiyya didda I-kalimat | fi
bilad-i nahfazu suwar kamila | wa la natafakkaru Say’-an fi I-ayyat

In my country we fear ideas as we fear tanks | crusades against
words are being conducted in | in my country we remember suras
complete | and we don’t think about the verses at all.

We also find cases of consonant metathesis (kalimat and kamilat) in
which the order of phonemes /I/ and /m/ is reversed.

This is the only poem among those analysed in which we find some
verses in Palestinian Arabic: the author plays with the levels of the
Arabic language, the register used moves away from the standard
and tends to the dialectal variant, ma bidd-hom yani ohki | la gins
w-la siyasa wa la din | huwwe dall i1 hki fi-h? | bass baqi yihki-li (They
don’t want me to talk | neither sex, nor politics nor religion | but what
is left for me to say? | but they keep telling me).

We observe the rhetorical question both in Arabic huwwe dall is1
hki f1-h? and in English: Am I allowed to write this poem? | Or has
my ink been replaced with cement? | Am I allowed to speak these
words? | Or have my vocal cords been tied?

Moreover, the poetess repeatedly reproduces the direct speech
in the course of the composition: bass ba‘1 yihku-Ii | mamnu‘ tihki ‘an

ayy ’isi bi-hass I-bani ’‘adamin (But they keep telling me | ‘It is forbid-

45 The poetess is clearly referring here to Mahmiud Darwish (1921-2008), Edgar Al-
lan Poe (1809-1849) and Charles Pierre Baudelaire (1821-1867).
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den to talk about anything relating to human beings’), ‘Sir, why was
there a tree of knowledge in the story of Adam and Eve?’ | ‘Sir, why
did Abraham ask to see God in order to believe?’.

In general in the poems, about the lexicon we find various refer-
ences to historical, cultural and religious elements: the author recalls
in her verses characters from history such as Malcom X and Nelson
Mandela, she remembers the apartheid policy of racial segregation,
mentions famous poets from different countries and periods such as
Mahmid Darwis, Edgar Allan Poe and Charles Baudelaire, cites bib-
lical characters such as Abraham, Adam and Eve and refers to the
Koran citing the the suwar (‘suras’).

5 Conclusion

In the frenetic era of digital communication, the connection with oth-
er web users would seem to annihilate the moments of personal re-
flection necessary for the creation of literary content. However, be-
hind the apparent superficiality of the new media, a complex reality
hides, in which poetry, with its slow times, its pauses, its weighted
words, still finds space. In the Arab world, poetry has always played
a role of great importance, starting from the pre-Islamic era when
poets challenged each other with strokes of verse in the square to
contemporary literature.

The analysed artist Farah Samma has chosen to express herself
through poetry, grasping all the potential of this sublime artistic form
and perceiving the strong link with all the Arab cultural heritage. The
young artist from Spoken Word, employing the emotional force of the
kalima manttiqa (the spoken word), has used the tool of the web and
above all YouTube to transmit her compositions in a more immediate
and lively way, just as she does during her live performance.

Farah Samma’s videos have gained views all over the world: citi-
zens of countries far from her have been able to understand the strug-
gles and sufferings of a young girl who lives the particular condition
of a Palestinian exile. Her poems convey the feeling of loss and be-
wilderment of the birthplace, the abuses and contradictions that Ar-
abs live in their countries.

In general, in addition to multilingualism, the role that diglossia
plays in the course of the creative process is a factor not to be under-
estimated. In the process of literary creation, the subjective choice
of the register to use is linked to the communicative purpose; a mi-
nority of poets opts for the lahga or ‘ammiyya, spoken variety of the
language, closer to the reality of the reader/listener, others prefer
standard Arabic as a ‘high’, cultured variant of the language. The au-
thor examined here prefers standard Arabic for her poems, probably
to emphasise a sense of belonging to all Arabs and to resume the tra-
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dition of poetic production generally rendered in the high register of
the language, even if in one case she slips towards the spoken Pales-
tinian Arabic (in a few lines of the poem On Censorship).

In Table Rase and On Censorship we observe phenomena of
transglossia from Arabic to French (and vice versa) and from Arabic
to English (and vice versa).

As for the syntax, she prefers simple phrases, consisting of a sin-
gle sentence or paratactic structures.

Overall, Farah Samma’s style is clear and direct, rich in imag-
es and rhetorical figures such as metaphors, similes, alliterations,
anaphoras, allocutions. The poetess often uses the rhyme, even if not
in a systematic way, focusing on the sound plot, also through expedi-
ents such as repetitions and pauses.

Farah Samma has found a way to ensure that her message is re-
ceived directly and immediately by as many listeners as possible,
understanding that this is the potential of the web and transform-
ing her personal experience from a simple expression of herself to a
common heritage.
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1 Introduction

In 2011, the Arab region witnessed a unique wave of protests that
spoke out against socio-economic disparities and corruption while
calling for a political change. The uprisings were initially sparked off
by a first wave of protests taking place in Tunisia after Muhammad
al-Bu‘azizi’s self-immolation on December 18, 2010 in sign of pro-
tests against police acts of abuse and violence (Aleya-Sghaier 2012).
Throughout 2011, major demonstrations arose in the country as well
asin Egypt, Libya, Syria, Yemen, Bahrain, Jordan, Morocco, Algeria,
Oman, and Iraq. Kuwait, Saudi Arabia, and Sudan also witnessed a se-
ries of protests but on a smaller scale. However widespread the pro-
tests became throughout the Arab region, generalisations might be
misleading, as each country effectively shows its own peculiarities as
regards the causes, strategies, and the outcomes of the demonstra-
tions (Allinson 2014; Barany 2011; Hinnebusch 2014). While politi-
cal authoritarianism, rooted in all countries in question, is common-
ly regarded as one of the main reasons behind the outbreak of the
uprisings* the economic and social dimension of the protests should
not be underestimated either. Demands for greater social and eco-
nomic justice alongside the discontent brought on by growing ine-
qualities and poor job opportunities seem to suggest that the Arab
Spring also mirrored a more structural crisis of the neoliberal system
(Bogaert 2013). “Poverty, inequality, and precarity” are indeed the
three words chosen by Achcar (2013) to sum up the social situation
faced by the majority of Arab countries at the dawn of 2011, empha-
sising the severity of high unemployment rates in the region, espe-
cially among young graduates and women. Indeed, regardless of their
actual outcomes, the 2011 protests brought to the fore a large sec-
tion of the civil society whose demands are, at least in part, aligned
with the traditional stances of the Left (Resta 2018; Achcar 2013).
The history of the leftist parties in the Arab countries dates back
to the early 1900s. During the colonial era, the leftist forces in the re-
gion were often at the forefront in the fight for independence against
the colonial powers (Bustani 2014; Gelvin 2004) while they later set
as the main opponents to the authoritarian rules that came to power
in the post-colonial era. Often outlawed and persecuted, these par-
ties would establish close relations with trade unions, profession-
al associations, and human rights associations, often carrying out
their activities illegally (Majid 1987; Hendriks 1983). Nevertheless,
as Resta (2018) recalls, starting from the eighties up until 2011, the
Arab Left went through a period of significant decline, with an in-
creasing number of parties being banned, co-opted, or marginalised.

1 Gelvin 2015; Heydemann, Leenders 2011; Teti, Gervasio 2011; Droz-Vincent 2011.
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This was, for instance, the case of leftist-opposition forces in Tunisia,
Egypt, Jordan, and Morocco.? While it is true that in the post-2011
elections the leftist forces in the region were largely marginalised
to the advantage of the Islamist parties (Al-Anani 2012), it is equally
true that the role of the Left during the uprisings, its evolution over
the following years, as well as its present role in politics, have been
widely understudied in the international literature. Indeed, the pur-
pose of this contribution is to provide an overview of the major left-
ist parties in Morocco, shedding light on the interplay between the
rising of a new Left and the events of 2011.

Morocco has always been characterised by an exceedingly varied
political plurality. While this outward pluralism has partly reflect-
ed a specific strategy of the regime aimed at weakening the com-
peting parties (Democracy Reporting International 2007), over the
decades several leftist forces emerged as the main opponents to the
domineering monarchical power. Specifically, after the post-inde-
pendence period, two main parties set apart and stood against the
regime and its political allies: the Socialist Union of Popular Forces
(USFP) and the Party of Progress and Socialism (PPS) (Willis 2002).
The USFP was officially founded in 1975 at the Extraordinary party
convention of the National Union of Popular Forces (UNFP), the first
Moroccan socialist party founded in 1959 by a splinter group of the
Hizb al-Istiglal (Independence party, IP) headed by the leftist leader
al-Mahd1 bin Barka (Khatibi 2000; Ben Barka 1999). The PPS was in-
stead established in 1974 by former militants of the Moroccan Com-
munist Party (PCM), founded by ‘Ali Ya‘tah in 1945 and outlawed by
the King several times between the end of the protectorate and the
first years of independence (Majid 1987). Nevertheless, throughout
the nineties, these forces experienced a long-lasting process of co-
optation and ideological metamorphosis and the local political land-
scape was emptied of strong leftist-opposition parties. At the same
time, between the end of the 1990s and the first decade of the 2000s,
new leftist and dissenting voices arose, attempting to carve out an ev-
er-wider space of visibility and to pave the way for a genuine democ-
ratization of the country. At the time, this new emerging Moroccan
Left was mainly represented by the Parti de la Gauche Unifié (PSU),
the Parti de I'’Avant-Guarde Démocratique et Socialiste (PADS), the
Congres National Ittihadi (CNI), and Annahj Addimocrati.®> Moreo-
ver, the establishment of new leftist and opposition parties between
the 1900s and the 2000s was not confined to Morocco, as evidenced
by the foundation of the Congres pour la République (CPR) in Tuni-

2 Penner Angrist 1999; Maghraoui 2002; Lust-Okar 2005; Ryan 2011; Albrecht 2012

3 For “Annahj Addimocrati” I decided to use a simplified transliteration, as it is com-
monly used in Morocco as well.
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sia, the Hizb al-Karama (Dignity Party) in Egypt, and the Democrat-
ic Left Party in Lebanon (Resta 2018).

Even if Morocco was not as affected as other countries by the 2011
protests, the political vacuum left by the USFP, now governmental
left, and the absence of any strong leftist force capable of catalys-
ing the widespread popular discontent played a significant role in
the emergence of a new social movement, the 20 February Move-
ment (20FM), which dominated the local political scene throughout
2011. On February 20, thousands of demonstrators gathered in the
capital and other cities such as Casablanca, Marrakesh, Al Hocei-
ma, Fez, and Tétouane, receiving the full support of the PSU, PADS,
CNI, and Annahj Addimocrati. The 20FM, in which activists with dif-
ferent political backgrounds converged, indeed voiced a number of
demands traditionally assumed by the left, such as the restriction of
the powers of the King, social and civil rights, the recognition of the
Amazigh language and culture, and the fight against censorship. Fur-
thermore, the outbreak of the protests, the rising of the 20FM, and,
in particular, the disappointing response of the King to the demands
of the population played a major role in the revitalisation of the new
Moroccan Left, that intensified significantly its political and social
action from 2011 onwards. Moreover, while the socialist parties de-
cided to join the demonstrations forthwith, they also attempted to
catalyse this rising wave of protests in an attempt to carry on their
struggle against the regime. While Annahj Addimocrati was accused
of manipulating the leadership of the 20FM for its own agenda, the
2011 protests are one of the main reasons that prompted the PSU,
PADS, and CNI to initiate a process of rapprochement which eventu-
ally translated in the establishment of a stronger leftist alliance, the
Fédération de la Gauche Démocratique (FGD).

The arguments that follow have been carried out through the use
of the scholarship on the political and economic history of Morocco in
the last decades as well as on the evolution of the local parties since
the post-independence period. However, previous published studies
have rarely included comprehensive analysis of the FGD and Annahj
Addimocrati. Hence, in order to better appreciate the new Moroc-
can Left, I relied on primary sources such as the political documents,
the official statutes, and the official political programs of the parties
in Arabic language. A more detailed investigation of the post-2011
events was also made possible by the reading of Moroccan newspa-
per articles both in Arabic and French language.
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2  Political Developments and the Rising
of a New Leftist Front

Starting from the 1970s, Morocco entered a phase of a severe eco-
nomic crisis that led the country to initiate a long phase of structur-
al reforms aimed at reducing the role of the state in the economy
while strengthening the free market and the private sector (Bogaert
2013). These measures were further supported by King Muhammad
VI who announced the beginning of a new era of political and socio-
economic change (Daadaoui 2010). However, research investigating
the implications of neoliberal policies in the Middle East has shown
the negative impact of these measures on the socio-economic condi-
tion of the population, especially regarding the rural-urban relation-
ship, youth unemployment, and job insecurity (Zemni, Bogaert 2011;
El-Said, Harrigan 2014; Kreitmeyr 2018; Cohen 2004). Over the dec-
ades, such changes brought wide resentment among the population
and they eventually laid the groundwork of a series of popular pro-
test movements and organisations, such as the Association Nation-
ale des Diplomés chomeurs du Maroc (ANDCM) (Montserrat 2007),
founded in 1991, and more recently, the 20FM, inspired by the dem-
onstrations in the Arab region in 2011 (Paciello 2019).

By the end of the 1980s, following the fall of the Soviet bloc and
similarly to other leftist parties in other countries, the two major so-
cialist forces of Morocco began to experience an ideological and lead-
ership crisis. In order to adapt to the new global economic and po-
litical order, the former leftists had to accept the neoliberal system
thereby shifting towards socio-liberal positions: the parties gave up
their main revolutionary, anti-imperialist, and reformist stances, and
they eventually started a process of rapprochement with the King
who was able to co-opt an increasing number of socialist militants (El
Maslouhi 2009; Storm 2007). This situation translated into an ideo-
logical crisis of the left that turned the USFP and the PPS into loyal-
ist and governmental parties without any real intention of changing
the political and economic system (A’boushi 2010; Vermeren 2002;
Khatibi 2000). In the aftermath of the 1997 elections, after four dec-
ades of political opposition, the USFP and the PPS decided to coop-
erate with the King and to head the new government with ‘Abd al-
Rahman al-Yusufi, USFP leader, as Prime Minister. Even though the
parties claimed their desire of bringing about a real changing of the
system within the institutions, the King managed to ensure a sub-
stantial continuity of the political practices and the socialists were
not able to improve the socio-economic conditions of the country nor
to establish a truly democratic parliamentary monarchy (Joffé 1998;
Storm 2007). The co-optation of the former leftist opposition parties,
their alignment with the monarchy, and their full acceptance of the
liberal economic system had two main effects: on one side, other po-
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litical forces started to dominate the local political scenario, among
them the monarchical parties and the Islamists.” On the other side,
the crisis of the Moroccan Left cleared the way to the rising of new
leftist parties that today set themselves as the most progressive and
democratic front of the country.

In 1994, in response to intense international pressures of human
rights associations, King Hassan II granted an amnesty to more
than 420 political prisoners jailed between the 1970s and the 1980s
(Rollinde 2002). Most of them were leftist militants, especially mem-
bers of I1a al-Amam (Forward) movement, a Marxist-Leninist organi-
sation founded in 1970 by Abraham Serfati and other communist mil-
itants (al-Wajani 2011; Vairel 2014). Indeed, it was precisely during
their time in prison that a group of Ila al-Amam activists headed by
Mustafa al-Barahmih and ‘Abdallah al-Harif agreed on founding a
new radical-left force that was eventually established under the name
of Annahj Addimocrati (Democratic Way) on April 15, 1995 (Lahadar
2018). Since its foundation, the party embraced a radical Marxist ide-
ology and made its first priority the establishment of a socialist socie-
ty. The fight against neo-colonialism, the Arab and African solidarity,
and the Third Worldist ideology also emerged as a central part of the
agenda of the party. Furthermore, Annahj Addimocrati is today the
only political force in the country that support the self-determination
and total autonomy of the Sahrawi people from the domination of the
Moroccan State (“al-intihabat al-barlamaniyya” 2002). Nevertheless,
probably due to its radical positions, Annahj Addimocrati was not rec-
ognised by the government until 2004 and it was forced to carry out
its political activity illegally (El-Hassouni 2004).

By the end of the 1990s, the Organisation de ’Action Démocratique
Populaire (OADP), a leftist party founded at the end of the 1960s as
the political persecution of the far-left 23 March movement (Verme-
ren 2002), went through a phase of internal conflicts that divided the
uncompromising militants from those who were progressively accept-
ing a warmer collaborative relationship with the monarchy (Vairel
2014). On the contrary, the party members who refused to cooper-
ate with the regime decided to merge with other minor leftist move-
ments, namely the Mouvement pour la Démocratie, the Mouvement
des Démocrates Indépendants, and the Potentialités Démocratiques
de Gauche, with which they founded the Parti Socialiste de la Gauche
Unifié (PSGU) (“La gauche se rassemble, I'USFP fait cavalier seul”,
2004). In 2005, the Fidélité a la Démocratie movement, a splinter
group of the USFP headed by Muhammad al-Sassi, joined the PSGU
and together they founded the Parti Socialiste Unifié (PSU). Since its
foundation, the PSU was conceived as a new and independent social-

4 Sater 2003; Hamzawy 2007; Garcia, De Larramendi 2017; Szmolka 2015.
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ist party whose political action was mainly marked by the promotion
of democracy and the fight against socio-economic inequalities. Soon,
the PSU established dialogue with few other democratic, socialist,
and opposition forces, among them the Parti de '’Avant-Guarde Dé-
mocratique et Socialiste (PADS) and the Congres National Ittihadi
(CNI) (“8 Mai 1983” 2007; E1 Bouzdaini 2018; al-Rami 2006). The for-
mer was established in 1983, but formally legalised only in 1993, and
its militants have been always close to the local human rights asso-
ciations, the Association Marocaine des Droits Humains (AMDH) in
particular. On the contrary, the CNI was only founded in 2001 and
it has, since the very beginning, developed a close relation with the
Confédération Démocratique du Travail (CDT), one of the major local
trade union. Despite some minor differences, both parties were es-
tablished in response to an internal split among the USFP and their
leaderships have consequently tried to stand out as much as possi-
ble from their former party, thereby defining an uncompromising and
uncooperative approach towards the governmental left.

Between the 1960s and the 1980s, several militants of the PADS,
CNI, and PSU fell victim of the political persecution against the po-
litical opponents, while many of them were forced to leave Moroc-
co seeking asylum abroad. For these reasons, the parties developed
great care and interest on questions such as the democratic transi-
tion, human rights respect, and the fight against the oppressive pow-
er of the regime (Bentahar 2020; Vermeren 2002; 2006; “8 Mai 198”
2007; “Maroc: Scission” 2001).

At the beginning of the new millennium, Annahj Addimocrati ap-
proached these other socialist forces as they were all attempting to
establish a united leftist bloc capable of challenging the other mo-
narchical and Islamist forces, the Rassemblement National des In-
dépendants (RNI) and the Parti de la Justice et du Développement
(PJD) in particular. Indeed, on December 1, 2001, the leaders of the
OADP met ‘Abdallah al-Harif, first secretary general of Annahj Ad-
dimocrati and Ahmad Binjallun, leader of the PADS, leaving the im-
pression that the parties would have merged together (B 2011). Few
months later, in February 2002, Muhammad bin Sa‘id Ayt Iddar, for-
mer leader of the PSU, and other leftist leaders sent a message to
Ahmad Binjallin and ‘Abdallah al-Harif, pushing for the formation
of a new democratic and socialist bloc, with the ultimate goal of tak-
ing part in the 2002 elections (A 2002).

In other words, in the early 2000s, the groundwork for the ris-
ing of a new Moroccan Left was certainly laid. Nevertheless, these
emerging socialist parties kept experiencing a process of fragmen-
tation and a double political crisis: on one side, they lacked a deep-
rooted popular support and they struggled to win back the trust of
the leftist voters disappointed by the bad performances of the gov-
ernmental left. On the other side, the leaderships of the parties were
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not able to overcome their differences and they eventually decided
not to participate in the 2002 elections as a single and united front.

A certain improvement was brought by the 2007 elections. On the
occasion, the PADS, the PSU, and the CNI decided to take part in the
electoral process with a shared political programme, common status
and electoral rolls. Indeed, on April 22, in Casablanca, the parties an-
nounced their intention to run for the elections as a single alliance,
the Alliance de la Gauche Démocratique (AGD) (Herradi 2007). Their
joint political programme stressed the necessity to adopt a new con-
stitution, to fight against unemployment and poverty, and to control
the economy in order to overcome the ‘favours-and-privileges’ sys-
tem and to best handle the negative effects of globalisation while pre-
serving the domestic economic balance (Hamrouch 2007).

Nevertheless, Annahj Addimocrati did not join the other leftists in
the run for the elections since few critical differences kept the par-
ties apart. In particular, the major discrepancies between Annahj Ad-
dimocrati and the other leftists concerned the Sahara question and
the rejection of the elections as a protest against the regime (B.H.
2011). In fact, for the Marxist militants the choice of boycotting the
electoral processes has always been a matter of principle and a spe-
cific political strategy, as they believe that no real changing can be
achieved while participating in the institutional life before a full re-
striction of the powers of the monarchy.

Therefore, one can understand why, in the first decade of the
2000s, due to the failure of the USFP-led government and to the in-
ability of overcoming their strategic and ideological divisions, the
new Moroccan Left kept experiencing a profound crisis that con-
demned the socialists to an absolute marginalisation and to politi-
cal irrelevance.

3 The 2011 Protests and the Revitalization
of the New Moroccan Left

Starting from the 2000s, growing social inequalities and an uneven
access to local resources and other basic amenities triggered off
occasional and long-lasting protests that were organised all across
the country, both among urban populations and rural communities.
Moreover, the demonstrations were supported by various sections of
the population, such as political activists, young people, journalists,
students, militant and associative circles, who started to express a
sever aversion and dissatisfaction towards the political power (Ben-
nafla, Seniguer 2011).

Few years later, on the heels of the wave of protest movements
across the Arab World, on February 20, 2011, tens of thousands of
Moroccans took to the streets both in urban contexts and rural ar-
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eas joining the rising 20FM (Bergh, Rossi-Doria 2015). The 20FM
emerged as a decentralized and cross-class protest movement that,
since the very beginning, gathered a variety of independent activ-
ists and a number of different political organisations. Desrues (2013)
suggests that the 20FM displayed a dualistic nature as for the com-
plexity of its alliances, internal structures, and strategies. In par-
ticular, he distinguishes two different groups of members within the
Movement, according to their different role before and during the
protests: a first group of activists made up of young people with no
political experience and no direct affiliation to political parties who
organised the first demonstrations on February 20, 2011 through an
extensive use of internet and social medias such as Facebook and
Twitter (Desrues 2012); and a second section of the members that
was instead formed by a wide range of people, political parties, and
organisations that joined the protests right after and that was later
going to establish the National Support Council of the 20FM, con-
nected with the rest of the members around the country through lo-
cal councils (Desrues 2013; 2012).

Indeed, while the leftists played a crucial role among the Move-
ment, the 20FM was capable of uniting “previous ideological ene-
mies” (Badran 2020, 620), as the individuals that joined the protests
were more often than not characterised by different when not con-
trasting political backgrounds: socialist militants from the AGD and
Annahj Addimocrati, activists of the AMDH, Islamists from al-‘Adl
wa al-Thsan and from Hizb al"Umma (The Party of the Nation), and
Amazigh militants from various Amazigh groups (Badran 2020; Ros-
si-Doria 2016). The first wave of protests took place on February 20
and within one month, the uprisings involved more than 300,000 peo-
ple in more than 50 cities. As never before, the demonstrators were
not driven only by economic or strictly material needs, but they start-
ed to question the overwhelming privileges of the monarchy asking
for substantial political changes and calling for the abolition of the
19th and 23rd articles of the Moroccan constitution, which grant the
sacredness and the unlimited powers of the King. Moreover, some
protesters even called for the full establishment of a truly democrat-
ic parliamentary monarchy, a decision that would have inevitably
threaten the privileges of the monarch himself (Arieff 2011). Howev-
er, the ideological divergences of its members alongside a series of
internal disagreements concerning strategies and goals eventually
weakened the 20FM, which gradually lost its mobilisation capacities
(Hoffmann, Konig 2013). Several leftist militants, for instance, had
expressed their concerns over an excessive media coverage of the Is-
lamists as well as on the latter’s role among the Movement itself. Af-
ter the withdrawal of al-‘Adl wa al-Thsan from the 20FM on Decem-
ber 18, 2011, a number of Islamist militants indeed confirmed the
presence of internal disputes within the Movement (Badran 2020).
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Moreover, the presence of the non-governmental left alongside the
Islamists of al-‘Adl wa al-IThsan among the 20FM was repeatedly used
by the regime in order to discredit the Movement and to create divi-
sions among its militants (Desres 2012).

However, as the popular uprisings were spreading across the
country, the militants of both the AGD and Annahj Addimocrati took
the streets with the demonstrators and attempted to catalyse such
emerging social force. Nevertheless, any attempt to head the 20FM
or even to stand as leading forces in the protests eventually failed.
Regarding Annahj Addimocrati, for the leadership of the party the
2011 protests represented the unavoidable result of the “separation
between the existing regimes and the people desiring freedom, de-
mocracy and a decent life”.® Indeed, the party offered a Marxist in-
terpretation of the protests led by the 20FM: “The profound crisis
of the capitalist system...”, ‘Abdallah al-Harif claimed, “was a funda-
mental factor in the outbreak of these revolutionary processes while
the rising of a multi-polar world offers better chances for the fight
of the people who suffer from western imperialism, Zionism and re-
actionary Arabs in our region”.® Furthermore, the secretary gener-
al of the party identified few main reasons behind the spread of the
2011 protests in the Middle East. First and foremost, the recipro-
cal influence of the neighbouring Arab countries played a decisive
role as the spark that ignited the popular uprisings. According to al-
Harif, the common struggle against Western imperialism, Zionism,
and reactionary Arab regimes seems to be the main factor that laid
the foundation for the outbreak of the popular outcry. In the second
place, according to the leadership of Annahj Addimocrati, the glob-
al crisis of capitalism brought to the fore the most adverse effects
of our economic system, that translated in social inequalities, over-
poverty, social exclusion, welfare cuts, and high levels of unemploy-
ment. Indeed, the authoritarian local rules have always managed to
repress any real democratic threat with the only goal to ensure their
own political and economic interests at the expense of the most vul-
nerable sectors of the population.”

For their radical stances and for their political engagement side by
side the protesters, ‘Abdallah al-Harif and ‘Abd al-Salam Yassin, lead-
ers of Annahj Addimocrati and al-‘Adl wa al-Thsan, were accused of
manoeuvring the young members of the 20FM; indeed, according to
some local newspapers, the leadership of Annahj and the Islamist mil-
itants were able to exploit the popularity of the Movement with their
own agenda, putting aside the original goals of the demonstrators

5 Translated from Arabic: “‘Abdallah al-Harif, Manadil tagaddumi wihdawi” 2017.
6 “‘Abdallah al-Harif, Manadil tagaddumi wihdawi” 2017.
7 “Abdallah al-Harif, Manadil tagaddumi wihdawi” 2017.
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(“Les liaisons dangereuses” 2011; “Annahj manipule-t-il les jeunes”
2011a; “Houcine Abenkcer: 11 y a plusieurs” 2011b).

Such accuses were not limited to local media attacks and they
did not remain confined to the Moroccan borders. For instance, an-
other clamourous episode took place at the European Parliament on
March 22, 2011. There, ‘Abdallah al-Harif and Hadija al-Riyadi, ex-
president of the AMDH and now member of Annahj, expressed their
outspoken support for the total independence of the Western Saha-
ra. But their claims caused the harsh reaction of the Association Ma-
rocain en Europe (AME), an organisation that represents the Moroc-
can diaspora in Europe, which made an official release arguing that:
“Sans aucune forme de respect ni d’égard pour les valeurs sacrées
de leurs concitoyens, Annahj Addimocrati et 'TAMDH vendent leurs
ames et bradent I'idéal des jeunes du mouvement du 20 février aux
rebelles du Polisario et a leurs mentors algériens” (“Réformes: Com-
ment le Mouvement” 2011c).

However, such accuses were rejected by the members of the 20FM.
Interviewed by Aujourd’hui Le Maroc, one of them stated that “Annahj
Addimocrati et '’Association marocaine des droits humains (AMDH)
n’ont jamais été les guides spirituels du Mouvement du 20 février. Je
crois que ces personnes représentent leurs propres structures poli-
tiques, parlent en leur nom et ont été invitées a Bruxelles en tant que
telles” (Aswab 2011c). With respect to the Sahrawi people and the
issue of their independence, he also argued that the 20FM never ad-
dressed the question of the Southern provinces, stating that no re-
al solution can be accomplished without a genuine democratization
and separation of powers (Aswab 2011c).

Over the weeks following the uprisings, the regime put in place a
twofold counterthrust: on one side, the King enacted a media smear
campaign against the 20FM, which was accused of being an enemy
of the Moroccan territorial integrity (Fernandez Molina 2011). On the
other side, on March 9, 2011, the King publicly addressed the nation
revealing his decision to introduce a number of political reforms: be-
side the commitment to tackle the issue of corruption and to ensure
greater freedom of expression, the most significant innovations an-
nounced by Muhammad VI were a constitutional revision (al-murdja‘a
al-dusturiyya) and a constitutional referendum to approve the amend-
ments set for July 1, 2011 (Arieff 2011).

While the royal speech was warmly welcomed by the internation-
al press, as well as by the loyalist parties (including the governmen-
tal left), the 20FM and the new Moroccan Left were the only forces
that rejected the constitutional amendments, as they did not meet
the expectations of both the protesters and the leftists (Arieff 2011).
Moreover, even though the PSU was officially invited by the King to
take part in the consultative commission charged with the revision
of the constitution, the leadership of the party refused any form of
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collaboration with the regime (Ait Akdim 2016). Furthermore, while
the AGD participated in the 2007 elections, due to the limited pre-
rogatives guaranteed to the parliament by the new constitution, the
leadership of the party decided to not run the 2011 elections. The
decision of the boycott was commented on by Nabila Munib, newly
elected leader of the PSU, who stated firmly that: “La seule facon de
concilier monarchie et démocratie est d’adopter une monarchie par-
lementaire. C'était la revendication centrale du mouvement du 20-Fé-
vrier, qui a été étouffé dans 'ceuf” (Ait Akdim 2016).

Indeed, today the general consensus is that the 2011 constitution-
al amendments did not pave the way for a genuine democratization
of the political structures but has, on the contrary, ensured the sta-
bility and longevity of the central power. According to the text, the
monarch is inviolable and it is stated that respect is due to him (2011
Moroccan Constitution art. 46). Moreover, and this is even more cru-
cial, the new constitution did not guarantee a real separation of pow-
ers while the activities and positions of the competing parties are al-
ways subdued to the will of the monarch himself. Indeed, even though
the Prime Minister chairs the Government Council without the mon-
arch being directly involved, the King presided the Council of Minis-
ters, which plays a way more decisive role, since it controls the strate-
gic guidelines of state policy, it deliberates the bills of organic laws,
it approves the constitutional revisions, and it makes decisions re-
garding the army, the declaration of war, the martial law or amnes-
ty (2011 Moroccan Constitution art. 49). In the end, the monarch was
able to give the protesters and the observers the illusion of a demo-
cratic change while, as a matter of fact, he knew how to preserve its
privileges and powers in the real decision-making bodies (Madani,
Maghraoui, Zerbouni 2011; Desrues 2013).

In the following years, the new Moroccan Left continued oppos-
ing to the local regime and to the increasingly strong Parti de la
Justice et du Développement (P]JD), the Islamist party.® Indeed, the
widespread support enjoyed by the Islamist militants led the P]D to
emerge as the major political force in the country, as the party won
both the 2011 and 2016 elections (Szmolka 2015). Moreover, a simi-
lar scenario also occurred in Tunisia and Egypt. Indeed, while both
countries witnessed the foundation of new leftist forces following
the 2011 protests, such as the Voie Démocratique et Sociale in Tuni-
sia, the Socialist Party, and the Socialist Popular Alliance in Egypt,

8 The history of the party is usually traced back to the Chabiba Islamiya, an islamist
and illegal organisation founded in 1969. However, the PJD was officially founded on-
ly in 1996 and, over the years, it became a modern and legal party that openly accept-
ed the monarchy and the institutional framework of the country. The PJD won consec-
utively the 2011 and 2016 elections and to date it represents the major ruling party of
Morocco (Vermeren 2002).
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they also registered a substantial increase in votes for the Islamists
parties in the elections that followed the uprisings (Al-Anani 2012).

In Morocco, the relations among the leftists improved after 2011,
both within the AGD and between the alliance and Annahj Addi-
mocrati. In 2012, for instance, there was an attempt to merge be-
tween Annahj Addimocrati and the PSU: at the end of August, Nabila
Munib and the Mustafa al-Barahmih succeeded to al-Harif as sec-
retary general of Annahj Addimocrati (El-Farah 2012), discussed
the possibility to establish a joint new leftist force that would have
brought their two parties together. Nevertheless, to date Annahj Ad-
dimocratiis still a single and independent force and its unwillingness
to run for the elections and its radical positions towards the inde-
pendence of the Sahara still pose a major obstacle for the unifica-
tion with the other leftist parties (“Vers une Gauche Unifiée?” 2012).

Nevertheless, in 2014, the PSU, PADS, and CNI decided to go one
step further and to reshape the AGD, until then a mere electoral al-
liance, as a proper political union with the ultimate goal of leading
the ensemble of the progressive and democratic leftist parties in Mo-
rocco. Indeed, on January 30, 2014, the announcement of the founda-
tion of the Faydraliyya al-yasar al-dimuqrati (Fédération de la Gauche
Démocratique, FGD) was officially made (Faydraliyya al-yasar al-
dimuqrati, official website, n.d.).

Interestingly enough, the worsening of the socio-economic condi-
tions of Morocco, the 20FM and the King’s response to the crisis are
openly addressed in the first pages of the political document of the FGD:

It is beyond any doubt that the 20 February Movement have rep-
resented the major socio-political movement in Morocco in the be-
ginning of the 21st century. The 20 February Movement consti-
tutes the extension of the historic struggle of our people against
oppression, corruption, and authoritarianism over the decades.
The Movement took off with the courageous initiative of young
Moroccans in reaction with and response to the popular move-
ments witnessed in the Arab region and the Maghreb [...]. An ob-
jective assessment of the socio-political movement triggered off
and headed by the 20 February Movement, in which the democrat-
ic leftists contributed significantly, indicates that yet again the re-
gime succeeded in getting around the largest part of the demands
of the Moroccan people in terms of freedom, democracy, and so-
cial justice. There are, indeed, several internal and external caus-
es behind the inability of the 2 February Movement to achieve its
goals. (Translated from Arabic by the Author: Faydraliyya al-yasar
al-dimugrati, al-waraqa al-siyasiyya n.d, 3-4)

Thereafter, the FGD identifies few major motives behind the fail-
ure of the 20FM. First and foremost, there is the strategy of the re-
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gime, its experience in dealing with social movements and its ability
to get around the demands of the population while mobilising its al-
lied conservatory forces (Faydraliyya al-yasar al-dimtqrati, al-waraqa
al-siyasiyya, n.d, 3-4). Furthermore, the FGD identifies some weak-
nesses in the 20FM itself: the absence of a unique leadership carry-
ing a clear and single message capable of combining the interests
of all popular classes surely affected the strategy and the impact of
the protests. Nevertheless, the political document of the FGD pays
a great deal of attention to the role played by the new socialist par-
ties in 2011 and it severely criticises the political action of the left-
ists during the demonstrations. In fact, neither the AGD or Annahj
Addimocrati had been able to offer a strong and cooperative leftist
front that would have backed the demonstrators in order to pursue
the struggle for democracy against the regime and its allies. Once
again, the failure of the democratic forces prevented a real politi-
cal change, since the 2011 constitutional eventually turned into the
perfect mean to ensure the stability and longevity of the Moroccan
monarchy. For these reasons, according to the political document of
the FGD, it was imperative for the new Moroccan Left to learn some
lessons from the 2011 experience and to work very hard in order to
offer the political conditions for the revitalisation of a new socialist
bloc with a clear and leftist political project (Faydraliyya al-yasar al-
dimugrati, al-waraqa al-siyasiyya, n.d, 6).

Indeed, it is beyond any doubt that the foundation of the FGD itself
represents a first and fundamental step towards the establishment
of a new leftist front whose foundation was certainly affected and ac-
celerated by the outbreak of the 2011 protests in the Arab countries
and by the formation of a local socio-political movement in Morocco.

Few years later, despite the harsh boycott of the 2011 elections,
the FGD decided to run for the 2016 legislative elections. On Sep-
tember 2016, in Marrakesh, the leftist alliance launched its official
electoral campaign under the slogan “With us, another Morocco is
possible” (ma‘na magrib ‘ahar mumkin) (“La Fédération de la gauche
démocratique” 2016). From the very beginning, the FGD set as its top
priority the switchover from constitutional to parliamentary monar-
chy. Furthermore, Nabila Munib emerged as the main leader of the
newly established alliance (El Ghouari 2016).

The official electoral program for the 2016 elections, submitted
on September 22 in Casablanca, addressed all the principal issues of
the country in matters of socio-economic inequalities, constitution-
al and political reforms, human rights respect and individual free-
doms (“La Fédération de la gauche démocratique lance sa campagne
électorale depuis Marrakech”, 2016). In particular, the FGD planned
to halt the neoliberal policies of the previous government aiming at
fighting privatization policies and free trade agreements while max-
imising the role of the state as the main actor in the economic plan-
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ning. Indeed, the ultimate goal of the alliance is the subordination of
the macroeconomic dynamics to the local ones, in order to enhance
the internal market and to reduce socio-economic disparities. Fur-
thermore, the FGD aims at adopting a new constitution that guaran-
tees a real separation of powers, the empowerment of the Parliament
and its legislative authority, and the preservation of the national ter-
ritorial integrity. Moreover, according to the alliance, the country
must align with international standards of human rights respect, it
must reform the financial system while fighting against unemploy-
ment and increasing funding for public education and the health-
care system (Faydraliyya al-yasar al-dimugqrati: al-barnamij al-‘am li-
I’intikabat al-tasri‘iyya, 2016).

Throughout the months before the elections, the FGD was able to
carry out an intense campaign on social media platforms, attract-
ing a substantial media coverage and the support among intellectu-
al and academics (“Cent intellectuels” 2016). Nevertheless, on Octo-
ber 7, 2015, the PJD won again the majority of the votes, getting 125
seats in the Parliament. In second place, the Parti Authenticité et Mo-
dernité (PAM), a monarchical party, won 102 places (Badrane 2016).
At the same time, the FGD only got the 2.83% of the votes, winning
two seats in the Parliament, the first in the constituency of Rabat-
Océan, gained by ‘Umar Balafrig, and the other in Casablanca-Anfa,
won by Mustafa al-Sannawi (Oudrhiri 2016).

While the election results cannot be considered a great success,
the new leftist alliance won more votes than the USFP, in several cit-
ies such as Casablanca, Tangiers, and Oujda. Therefore, political ob-
servers in the country have argued that the FGD has indeed emerged
as the new principal left-wing force capable of leading the front of
the new Moroccan Left (Oudrhiri 2016).

As for Annahj Addimocrati, in the following years the party always
remained loyal to its traditional stances, as it kept rejecting any form
of political participation or collaboration with the regime. Concur-
rently with the local and legislative elections, such refusal translat-
ed into a number of tactics of boycott and sabotage both in urban
context and rural areas.’ As one can expect, more than once the ex-
pression of political dissent was harshly repressed by the regime. In
August 2015, during the pre-election period, several militants of the
party were arrested (few of them were badly beaten) for demonstrat-

9 For the most part, members of Annahj Addimocrati would organise peaceful ral-
lies in urban centres while handing out flyers stating their positions; in other con-
texts, such as al-Hoceima, Beni Mellal-Khénifra, or Marrakech-Safi, the Marxist mili-
tants would carry out more targeted protests against local authorities that more than
once prevented the party to hold its regional congresses (“Man‘ al-Nahj al-Dimuqrati”
2020; “Al Hoceima: Le parti de la Voie démocratique dénonce l'interdiction de son con-
grés régional”, 2020).
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ing against the scheduled elections in Bouyzakarne, Bijaad, Sefour,
Salé, and Rabat (Bennamate 2015).

However, it is indeed possible that the party might review its more
radical positions in the foreseeable future. In September 2019, the
members of Annahj Addimocrati held a conference entitled “al-yasar
wa al-tahalufat al-mumkina” (the left and the possible alliances) in
which they addressed the future evolution of the party and its rela-
tions with the other leftist forces in the country, the FGD in particu-
lar. On the occasion, ‘Abd al-Hamid anticipated that the leadership
of the party intends to establish a new political project, the Work-
ing-Class party (Hizb al-tabga al-‘amila) with the ultimate goal of
reaching out to all Moroccan Marxists and to engage in dialogue
with all other leftist forces (“Abd al-Hamid... al-yasar wa al-‘amal
al-wihdawi1”, 2019). In sum, it seems that the unification of the FGD
prompted the Marxist militants to form a new political entity, the
Working-Class party, through which they might be able to cooperate
with the other leftist and democratic forces, forming a unique and
solid alliance headed by Annahj Addimocrati and the Fédération de
la Gauche Démocratique, the new Moroccan left.

4 Conclusions

In 2011, the socio-economic demands and the call for a political
change of the 20FM spread as a surge of energy for the new Moroc-
can Left, which was still struggling to emerge after the co-optation
of the USFP and PPS, the traditional socialist parties by the 1980s.
In fact, while the rising of the 20FM surely reflects the absence of
strong democratic and opposition forces capable of leading the pop-
ular discontent, the social movements arose in 2011 in the Arab re-
gion played a pivotal role in revitalising both the FGD and Annahj
Addimocrati. Moreover, the manipulative strategy implemented by
the King, aimed at giving the illusion of a political change through
the emanation of a new constitution, surely gave the leftists further
reasons to continue their struggle against an oppressive and domi-
neering regime. The reluctance of the King to reach out the demands
of the population eventually stressed the need of a new democratic
front willing to oppose the overpowering influence of the monarchy
in the institutional affairs and public life.

Due to their internal divisions and weak external relations, the
leftists did not succeed in catalysing the popular discontent in 2011
and they were not able to emerge as leading actors in the protests in
order to gain a wider and more rooted popular support. Nevertheless,
their political action and their future evolution were eventually deep-
ly affected by the 20FM. In particular, the foundation of the FGD in
2014 represents the intent to overcome the fragmentation of the lo-

134

Annali di Ca’ Foscari. Serie orientale e-ISSN  2385-3042
57,2021,119-140



Daniele Paolini
Beyond the 20FM: The Revitalization of the New Moroccan Left Following the 2011 Protests

cal leftist forces and the numerous attempts to reach compromises
with the leaders of Annahj Addimocrati also constitute a crucial step
in the revitalisation of a new leftist-opposition front in the country.
Therefore, even though the 2011 protests eventually turned out to be
another lost opportunity to bring about a real democratic change, it
seems that the new Moroccan Left is willing to play a greater role in
the years to come, standing at the forefront of all progressive forces
engaged in the fight for democracy and freedom.
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Abstract In the Armenian dialect of Urmia (Northern Iran), the indicative imperfect
displays a very innovating inflection, based on the addition of the morpheme ‘“-er’
(properly the imperfect 3s of the verb ‘to be’) to the indicative present. This morpheme
of ‘remoteness’ creates opposition between other tenses as well, such as perfect and
pluperfect, future and past future. The article deals with the reconstruction of the origin
and diffusion of thisinnovating morpheme in the verbal system of the Armenian dialect
of Urmia, focusing both on endogenous morphological dynamics and on the role of
language contact with Turkic varieties as a trigger of this morphological change.
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1 Introduzione®

Il presente lavoro vuole attirare l'attenzione sugli aspetti storici e
tipologici di un fenomeno di innovazione morfologica che si puo os-
servare nel dialetto armeno di Urmia (Iran settentrionale, provin-
cia dell’Azerbaigian Occidentale). L'innovazione riguarda tuttii tem-
pi verbali caratterizzati dal tratto [+ remoteness], da intendersi qui
come un tratto che sposta nel passato un’azione, ma soprattutto che
esclude ogni sovrapposizione tra il tempo di riferimento dell’azione
e il momento dell’enunciazione (Matras 2001, 165-6), evidenziando
l'assenza di conseguenze, rispetto al momento dell’enunciazione, di
un’azione temporalmente anteriore. Per contenuti simili & stata pro-
posta anche l'etichetta di temporal discontinuity (cf. Plungian, van
der Auwera 2006); in questo articolo si manterra la denominazione
di remoteness in un senso alquanto ampio, che include anche quello
di temporal discontinuity. 11 contenuto [+ remoteness] risulta espres-
so nel dialetto di Urmia tramite un morfema dedicato -er la cui ori-
gine etimologica e da ricercarsi nella 3s dell'imperfetto del verbo
‘essere’. Il fatto che l'etimo di questo morfema abbia una chiara con-
nessione con la 3s dell’'imperfetto assegna a questo tempo un ruo-
lo rilevante nell’indagine. Per certi aspetti esso potrebbe essere il
punto di partenza dell’'innovazione, ma per altri potrebbe anche rap-
presentare il punto estremo di un’espansione nata in altri tempi co-
me il piuccheperfetto e il futuro anteriore. Il fenomeno di innovazio-
ne morfologica che verra analizzato non ¢ stato finora debitamente
tematizzato nella ricerca sui dialetti armeni, né da un punto di vista
storico, né sotto il profilo tipologico. Eppure nel caso in analisi tutte
e due le dimensioni paiono particolarmente rilevanti, confermando
ancora una volta l'interesse dei dialetti armeni, con la loro notevo-
le variazione morfologica, sia per la comprensione di meccanismi di
mutamento strutturale, sia per la documentazione di organizzazioni
morfologiche che, allo stato attuale delle conoscenze, appaiono com-
plessivamente poco frequenti nelle lingue del mondo. Dal momen-
to che la trattazione dovra giovarsi di dati provenienti da varie fasi
cronologiche del diasistema armeno, puo essere utile chiarire i cri-
teri con cui verranno rappresentate le forme linguistiche citate: per
quanto riguarda l'armeno classico, si usera il sistema di traslittera-
zione Hibschmann-Meillet-Schmitt con l'eccezione della notazione
<u> in luogo di <ow> per il digramma <n1>, lo stesso si fara per i
toponimi, gli antroponimi e i titoli armeni in bibliografia, mentre le
forme linguistiche moderne oggetto di analisi, sia standard che dia-

1 L'Autore desidera ringraziare Mark Janse, Elisabetta Ragagnin e Mario Squartini
per gli utili suggerimenti e le importanti segnalazioni bibliografiche. La responsabili-
ta di quanto & scritto in questo articolo & naturalmente da imputarsi solo a chi lo firma.
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lettali, verranno date in trascrizione fonetica. Sempre in trascrizione
fonetica sara rappresentato anche il dialetto greco di Aksd, mentre le
varieta turciche saranno date secondo le rispettive grafie standard.

Nella sua classificazione dei dialetti armeni, basata sulla morfo-
logica del presente indicativo, Ararat Laribyan (1953, 280-92 e 342-
58) attribuiva il dialetto di Urmia al cosiddetto ‘ramo in -s’, sulla ba-
se della forma participiale impiegata per la formazione del presente
indicativo (si’re-s em ‘io amo’). Nel quadro dei dialetti armeni dell’I-
ran settentrionale Laribyan (1953, 359-80) annoverava anche un al-
tro gruppo di dialetti definiti ‘ramo in -I’ a cui veniva riportato il dia-
letto armeno di Marata (sa’re-1im ‘io amo’). La ricerca successiva ha
mostrato come questi gruppi siano con ogni probabilita da ricondurre
a un unico gruppo caratterizzato da un’isoglossa strutturale comune
e cioe la formazione del presente indicativo mediante un participio in
-a/elis (Grigoryan 1957, 70-4; Asatryan 1962, 14). Una volta compre-
sa l'origine etimologica comune dei cosiddetti ‘rami in -s e -I’, si puo
affermare che tuttii dialetti armeni dell’Iran settentrionale, insieme
a vari altri dialetti, soprattutto del Siwnik‘ e del Larabal, condividono
nella morfologia del presente indicativo un’importante innovazione
comune rispetto all’armeno classico; il carattere fortemente distin-
tivo di questa innovazione si puo chiaramente apprezzare rilevando
che essa non siritrova in altre aree del continuum dialettale armeno.

L'innovazione strutturale di cui si trattera nelle pagine seguen-
ti costituisce anch’essa un tratto alquanto condiviso nell’area, ma la
convergenza di diversi dialetti verso una nuova modalita di esprime-
re il tratto [+ remoteness] sara in molti casi solo strutturale, senza
la condivisione di basi etimologiche comuni.

2 Indicativo presente e imperfetto nel diasistema armeno

Come accennato nell’introduzione, lo studio della nuova espressione
del tratto [+ remoteness] nel dialetto armeno di Urmia, non puo pre-
scindere da un’analisi della struttura dell’imperfetto indicativo, so-
prattutto in relazione a quella del presente, due tempi che si oppon-
gono solo per il tratto [+ remoteness]. Un inquadramento generale
di questi due tempi nel diasistema armeno pare pertanto necessario.

Nella complessa storia evolutiva del sistema verbale armeno l'indi-
cativo imperfetto ha sempre mostrato un forte legame morfologico con
I'indicativo presente, ma l'espressione di questo legame paradigma-
tico di modo [+ indicativo] e di aspetto [+ imperfettivo] & caratteriz-
zato da un alto indice di variazione diatopica e diacronica. In diverse
epoche e aree dialettali troviamo infatti diverse strategie morfologi-
che per marcare questi tratti e una ricca messe di innovazioni strut-
turali (Laribyan 1953, 177-81). Uno sguardo sinottico alle tre varieta
armene standard (tab. 1) puo essere utile ad avvicinare I'argomento.
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Tabellal Indicativo presente e imperfetto del verbo kapel ‘legare’ nelle varieta

armene standard
vb. kapel ‘legare’
arm. classico arm. orientale arm. occidentale
indic. pres.  indic.impf. indic. pres.  indic.impf. indic. pres. indic. impf.
1s  kapem kapei/kapéi ka'pumem  ka'pume'i goga'bem  gagabe'i
2s  kapes kapeir/kapéir ka'pumes ka'pume'ir gaga'bes gogabe'ir
3s  kapé kapér ka'pume ka'pumer goga'be goga'ber
1p kapemk’ kapeak ka'pumenk" ka'pume'ipk" gaga'benk" gagabe'ink"
kapéak’
2p  kapék’ kapeik’/ ka'pumek" ka'pume'ik® gaga'bek" gagabe'ik"
kapéik®
3p kapen kapein/kapéin ka'pumen  ka'pume'in  gaga'ben gogabe'in

In armeno classico la relazione tra presente e imperfetto era assi-
curata dalla condivisione del tema del presente, che si opponeva ge-
neralmente a quello dell’aoristo (kap- vs kapec‘- nel caso del verbo
kapel), tranne nel caso degli aoristi atematici (detti anche forti), cf.
ad esempio il verbo ber-em ‘porto’ che alla 1s dell’aoristo ha ber-i
(cf. Jensen 1959, 95); naturalmente, anche le desinenze erano diver-
se e concorrevano a questa distinzione.? Negli standard moderni i
rapporti paradigmatici tra l'indicativo presente e imperfetto appa-
iono morfematicamente ridisegnati e i due tempi condividono anche
un morfema innovativo con contenuti di modo, tempo e aspetto, cf.
armeno orientale -um/-alis, o armeno occidentale goa-/gu-/g-. Questi

morfemi oppongono ad esempio l'indicativo presente al

congiuntivo

(modo) o al futuro (tempo) - nell’armeno orientale poi non mancano
valori aspettuali (Dum-Tragut 2009, 196) - e possono essere ricon-
dottirispettivamente a una marca participiale progressiva -um o -(V)
lis, cf. armeno orientale ka'pum em, ka'pum e'i ‘lego, legavo’, ga'lis
em, ga'lis e'i ‘vengo, venivo’, con due allomorfi a distribuzione pro-
sodica (-alis con temi verbali monoconsonantici, quindi sub-sillabici,
e -um in tutti gli altri casi), e alla grammaticalizzazione di un’anti-
ca sequenza kay u ‘sta e’, cf. armeno occidentale gaga'bem/gagabe'i
‘lego, legavo’, gu'k*am/guk’a’ji ‘'vengo, venivo’, ga'dem/gade'i ‘odio,

odiavo’ con tre allomorfi a distribuzione fono-prosodica

(gu- con ba-

si verbali monoconsonantiche, go- con le basi verbali non monocon-
sonantiche inizianti per consonante e g- con le basi verbali inizianti

per vocale, cf. Bardakjian, Thomson 1977, 23).

2 Per una trattazione dettagliata cf. Schmitt 1981, 136-41 e 144-50; Klingenschmitt

1982, 12-31; per i problemi, ancora insoluti, dell’'origine della flessione

dell'imperfetto

in armeno classico, cf. la sintesi di Olsen 2017 e i relativi rinvii bibliografici.
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In riferimento alla grammaticalizzazione dell’antico kay u ‘sta €’
in go- (e sue varianti) & opportuno notare come tale prefisso in ar-
meno occidentale non si applichi ad alcuni verbi, cf. k"'dem, khide'i
‘so, sapevo’, ga, gar ‘c’e, c’era’, gar'dzem, gardze'i ‘ritengo, ritenevo’,
gor'nam, gorna'ji ‘posso, potevo’ e non *gak"i'dem, *gok"ide'i, *gu'ga,
*gu'gar *gagar'dzem, *gagardze'i, *gagar'nam, *gagarna'ji (Vaux 1995,
137). Questa restrizione nella distribuzione del morfema go- appare
significativa, soprattutto perché non puo essere spiegata con motiva-
zioni inerenti alla dimensione della modalita; di conseguenza il fatto
che oggila presenza di ge- distingua ad esempio l'indicativo presente
(gaga'bem ‘lego’) e imperfetto (gagabe'i ‘legavo’) dal congiuntivo pre-
sente (ga'bem ‘che io leghi’) e passato (gabe'i ‘che io legassi’) non puo
rappresentare la funzione originaria del prefisso. L'osservazione che
il prefisso go- risulta incompatibile con verbi stativi, quali sono quel-
li elencati poco sopra, spinge a credere che questa restrizione nasca
da un valore categoriale che era attivo in una fase diacronica prece-
dente. Solitamente i verbi stativi si mostrano poco o nulla compatibili
con l'aspetto progressivo ed e questo il valore che il morfema geo- do-
veva veicolare in origine. A proposito dell'inaccettabilita dell’applica-
zione di perifrasi progressive a verbi stativi si prenda il verbo ‘sapere’
e si confronti I'inglese I know Paul’s telephone number vs *I am know-
ing Paul’s telephone number o italiano so il numero di telefono di Pao-
lo vs *sto sapendo il numero di telefono di Paolo; quest’ultimo esempio
peraltro contiene una perifrasi progressiva di analoga motivazione
etimologica rispetto all'armeno occidentale, cioé con grammaticaliz-
zazione del verbo ‘stare’ (sul tema cf. Squartini 1988, 127-51). Lori-
ginario valore aspettuale progressivo di ge- in armeno occidentale e
andato indebolendosi in diacronia e in molte varieta risulta del tut-
to perduto, come & dimostrato dalla nascita nei dialetti occidentali di
nuove formazioni di progressivo (Laribyan 1953, 181-7; Acaryan 1961,
97-9). Un esempio per tutti puo essere costituito dal morfema -gor po-
sposto al verbo nel dialetto armeno di Costantinopoli, cf. gaga'bemgor,
goagabe'igor ‘sto legando, stavo legando’.

Dunque i morfemi che marcano oggi l'indicativo, sia nell’armeno
orientale standard che in quello occidentale standard, avevano in
origine contenuti pill che altro di natura aspettuale ed esprimeva-
no il tratto [+ progressivo]. I dialetti armeni presentano altri morfe-
mi ancora per indicare il legame tra presente e imperfetto (per una
rassegna cf. Laribyan 1953, 170-81; Vaux 1995, 136-7), qui ci si puo
limitare a richiamare la forma participiale in -(V)lis (-alis/-elis), mol-
to diffusa nell’area piu orientale dei dialetti armeni (Ardvin, Dzmar,
K‘eyvan, Karc¢evan, Melri, Hadrut, area del Laradal, Marata ecc., cf.
Laribyan 1953, 281-2). Questa forma participiale & nota anche all’ar-
meno orientale standard come participio progressivo, ma nella for-
mazione di forme flesse il suo uso e limitato alle tre basi verbali mo-
noconsonantiche I- ‘piangere’ (la'lis em, la'lis e'i ‘piango, piangevo’),
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g- ‘venire’ (ga'lis em, ga'lis e'i ‘vengo, venivo’), d- ‘dare’ (da'lis em,
da'lis e'i ‘do, davo’).

3 La flessione dell’imperfetto indicativo e di altri tempi
con tratto [+remoteness] nel dialetto armeno di Urmia

Tra i dialetti armeni che presentano nell’indicativo presente e imper-
fetto un participio in -(V)lis (-alis/-elis) seguito dal verbo ‘essere’ ri-
entra anche il dialetto di Urmia, insieme a quelli vicini di Xoy e Sal-
mast. Tutti questi centri, fortemente collegati tra loro, si trovano a
ovest del lago di Urmia, in una terra in cui la presenza armena é si-
curamente plurisecolare, sebbene da vari decenni in forte diminu-
zione. La tabella 2 mostra la flessione del presente e dell'imperfetto
indicativo nel dialetto di Urmia come data da Asatryan (1962, 104),
con integrazioni di chi scrive:

Tabella2 Indicativo presente e imperfetto a Urmia (forma normale, forma
inversa, forma negativa)

vb. ka'pel ‘legare’

Indicativo presente Indicativo imperfetto

formanormale formainversa formanegativa formanormale formainversa forma negativa

1s ka'pesem em kape'li t"em kape'li ka'pes emer emer kape'li  fremes kape'li

2s ka'peses es kape'li t"es kape'li ka'pes eser eser kape'li t"eser kape'li

3s  kape'li ikape'li i kape'li ka'pes et er kape'li t"er kape'li

1pl ka'pesenk enki"kape'li  t"enk"kape'li ka'pesenki"er enkierkape'li "enkier
kape'li

2pl ka'pes ek eki kape'li ek kape'li ka'pesekifer  ekiherkape'li tf"ek"er kape'li

3pl ka'pesen en kape'li t"en kape'li ka'pesener enerkape'li t"ener kape'li

In questo dialetto la marca di imperfetto & rappresentato da un mor-
fema non cumulativo -er agglutinato all’ausiliare, cioe al marker di
persona e numero, dell'indicativo presente. Tale configurazione ri-
guarda sia la forma detta normale, con la successione nell’'ordine non
marcato del participio (ka'pes) e dell’ausiliare ‘essere’, sia la forma
inversa, tipicamente innescata dal focus preverbale e da oggetti di-
retti indefiniti preposti (Dum-Tragut 2009, 395, 562), in cui l'ausiliare
e posto prima del participio (kape'li), sia infine la forma negativa in
cui l'ausiliare addizionato della negazione prefissa {f"- precede siste-
maticamente il participio. Nelle persone diverse dalla 3s l'esponen-
te -er & da considerare un morfema legato, nulla infatti si puo inse-
rire tra esso e la forma del verbo ‘essere’ a cui é suffisso; per questa
ragione la grafia <kaphs hm hr> ka'pes em er ‘legavo’, usata in alcu-
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ne grammatiche (cf. Laribyan 1953, 348-9; Acaryan 1961, 194; Asa-
tryan 1962, 104, etc.), appare pensata eminentemente per sottoline-
are la natura clitica della sequenza em+er, ma risulta fuorviante in
riferimento al grado di indipendenza dei morfemi che sarebbe forse
meglio rappresentato mediante <juwltu Ed Ep> ka'pes emer.

Nella flessione dell’indicativo del dialetto di Urmia la parte lessi-
cale del verbo € rappresentata da una forma participiale che ha due
allomorfi posizionali. La distribuzione di questi due allomorfi, che
sono rispettivamente [base + vocale tematica (e/a) + s] (cf. ka'pes) e
[base + vocale tematica (e/a) + li] (cf. kape'li, che conosce anche la
variante kape'ls, cf. Asatryan 1962, 102), e determinata dal fatto che
essi siano seguiti o no dall’ausiliare. Nel caso di un verbo in -a- come
ma'nal ‘stare’ avremo ma'nas e mona'li. La storia dei due allomorfi
in -s e -li del participio non e chiara in tutti i suoi dettagli, tuttavia
essi possono essere senz’altro ricondotti a participi attivi e durati-
vi in -elis/-alis, identici a quelli che troviamo nel dialetto di Ardvin
(Iese'lis im ‘sento’, mana'lis im ‘sto’; cf. Laribyan 1953, 282) e in quello
del Laradat (gjiri'lis em ‘scrivo’, mena'lis em ‘sto’; cf. Laribyan 1953,
282, 299). Asatryan (1962, 13), seqguendo Acaryan (1926, 268-70), pro-
pone per il dialetto di Urmia un processo di sincope del tipo kape'lis
> *ka'pels > ka'pes. Questa ricostruzione presenta il difetto di sup-
porre uno spostamento dell’accento sulla penultima sillaba (come av-
viene sistematicamente ad esempio nei dialetti di Karcevan e Metri,
cf. Muradyan 1960, 167-8 e Alayan 1954, 243-4). Tale anticipazione
dell’accento sarebbe in contrasto con quanto si trova in tutte le al-
tre parole del dialetto di Urmia, regolarmente ossitone, compresa
la variante allomorfica del participio kape'li. Benché l'isoglossa del-
la ritrazione dell’accento sulla penultima sillaba sia giudicata molto
antica, essa non trova riscontro nei dialetti dell’area tra Van e I'Iran
settentrionale (Martirosyan 2018, 64).

A titolo di pura ipotesi si potrebbe forse pensare che forme come
ka'pes e ma'nas derivino da un altro percorso evolutivo del tipo ka-
pe'lis em, mona'lis em (come si trova ancora ad Ardvin) > *kape'jis
em, *mona'jis em (cf. g¥iri'jis am ‘scrivo’ kartha'jis em ‘leggo’ nel dia-
letto di K‘eyvan/Shanejan) > *kape'is em, *mona'is em > *ka'peis em,
*mo'nais em > ka'pes em, ma'nas em, con spostamento dell’accento
sul primo elemento del dittongo per la generale preferenza per i dit-
tonghi (discendenti) rispetto allo iato e quindi senza supporre una
ritrazione dell’accento generalizzata in qualche fase storica del dia-
letto di Urmia. L'esito e e q, al posto dei dittonghi ei e ai, potrebbe
inoltre essere analogico sull’infinito ka'pel, ma'nal e su altri tempi
e modi come il futuro e il futuro anteriore, l'aoristo, il congiuntivo
presente e imperfetto, che conservano le antiche vocali tematiche e
e a (cf. le tavole della flessione in Asatryan 1962, 105-11). Si tratta
di una vicenda storica piuttosto difficile da ricostruire; in ogni ca-
so, nell’aspetto assunto dalla flessione dell’indicativo presente e im-
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perfetto nel dialetto di Urmia, quello che piu conta & la distribuzione
dei due allomorfi participiali: le forme con -s (ka'pes, ma'nas) appaio-
no prima dell’ausiliare, quelle in -li (come kape'li, mana'li con perdi-
ta di -s finale) nelle altre posizioni. Una situazione che potrebbe es-
sere cosi schematizzata:

*[baseverbale]-V,_ lis+aus (i.e. #3s) > [base verbale]-V, _s+aus (es. ka'pes/mo'nas
em)

*[base verbale]-V, lis + @ (i.e. 3s) > [base verbale]-V, i + @ (es. kape'li/mana'li)

lis > (neg-)aus + [base verbale]-V._ li (es. (§"-)em

tem

(neg-)aus + *[base verbale]-V,
kape'li/mana'li)

Dal momento che 'ausiliare & una forma clitica e che la vocale tema-
tica non & ovviamente coinvolta nell’allomorfia, si potrebbe riassu-
mere il tutto nella seguente distribuzione:
1. l'allomorfo -s (-es/-as) appare all'interno della parola fono-
logica;
2. l'allomorfo -li (-eli/-ali) appare alla fine della parola fonologica.

Tornando ora all'imperfetto, recuperiamo la struttura della sua
espressione morfologica, che & sintetizzabile come [indicativo pre-
sente + -er]. In altre parole l'affisso -er & sufficiente per mutare il
presente in imperfetto e, dal momento che presente e imperfetto dif-
feriscono essenzialmente nel tempo, -er pud essere considerato un
morfema di tempo, pill precisamente un morfema di remoteness. E
da notare come il medesimo morfema -er nel dialetto di Urmia abbia
la funzione di differenziare non solo il presente indicativo dall’im-
perfetto indicativo, ma anche altri tempi (Asatryan 1962, 108-11), ad
esempio il piuccheperfetto indicativo dal perfetto indicativo, il futu-
ro anteriore dal futuro, il condizionale passato da quello presente e
altri ancora. Si confronti al proposito la tabella 3:

Tabella3 Indicativo perfetto e piuccheperfetto, futuro e futuro anteriore,
condizionale presente e passato nel dialetto di Urmia

Indicativo Condizionale
Perfetto Piuccheperfetto Futuro Futuro anteriore Presente Passato
1s ka'pirem ka'piremer kape'lyjem kape'ly jemer kaka'pem  koka'pemer
2s ka'pires  ka'pireser kape'lyjes kape'ly jeser kaka'pes kaka'peser
3s  ka'piri ka'pirer kape'lyji kape'ly jer kaka'pi kaka'per
1pl ka'pir ka'pir enkier kape'ly kape'ly jenki"er  koka'penk" kaka'penkiner

enki" jenkhh
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2pl ka'pireki" ka'pirekier kape'ly kape'ly jeki"er koka'peki"  koka'pekier
jekih
3pl ka'piren  ka'pirener kape'lyjen kape'lyjener kaka'pen kaka'pener

4  Ampliando lo sguardo oltre Urmia

Come accennato nell'introduzione, il modello di codifica dell'imperfet-
to come [presente + morfema di remoteness] che si rinviene a Urmia
trova paralleli strutturali perfetti in vari dialetti armeni, in particolare
del Siwnik‘ (Karcevan, Melri) e dell'Iran settentrionale (Marala, area
del Laradal), ma anche del Naxijevan (Agulis) e del L.arabat (Hadrut‘).
Anche in questi dialetti peraltro il morfema di remoteness, che oppo-
ne presente e imperfetto, si ritrova in altri tempi e modi. Si confronti
a titolo di esempio l'organizzazione della flessione di presente e imper-
fetto, perfetto e piuccheperfetto, futuro e futuro anteriore nei dialetti
di Marata (secondo Acaryan 1926, 271 e 278-80, mentre per Davt‘yan
1966, 157 l'ausiliare flesso sarebbe ormai univerbato con il participio),
Agulis (Greppin, Khachaturian 1986, 6-7, basato su Acaryan 1935) e
Karcevan (Muradyan 1960, 131-3), qui esemplificati nelle tabelle 4,
5 e 6 con le forme assunte nei diversi dialetti dal verbo sirel ‘amare”:

Tabella4 Flessione di presente/imperfetto, perfetto/piuccheperfetto, futuro/
futuro anteriore nel dialetto di Marata

Marata Presente Imperfetto Perfetto Piuccheperfetto Futuro Futuro
anteriore
1s sare'liim  sore'liimer  sa'ririm  sa'ririmer saro'lujim  saro'lujimer

2s

sare'liis

sare'liiser

sa'riris sa'ririser saro'lujis  saro'lujiser
3s sare'lii sare'lier sa'riri sa'rirer saro'lu ji saro'lujer
1pl sare'liink" sare'liinkifer sa'ririnki® sa'ririnki"er saro'lujinki" saro'lujinki"er
2pl sare'liek™ sare'lieki"fer sa'rirek™  sa'rirekier saro'lujeki saro'lujeki"er
3pl sare'liin sare'liiner sa'ririn sa'ririner saro'lujin  saro'lujiner
Tabella5 Flessione di presente/imperfetto, perfetto/piuccheperfetto, futuro/
futuro anteriore nel dialetto di Agulis
Agulis Presente Imperfetto Perfetto Piuccheperfetto Futuro Futuro anteriore
1s 'saireemam 'saireemamnel 'sairelom 'saireelamnel 'sairilam  'sairilamnel
2s 'saireemas 'saireemasnel 'saireelas 'saireelasnel 'sairilas  'sairilasnel
3s 'sairema 'sairemanel 'sairelae 'sairzelanel 'sairilee  'sairil 2enel
1pl 'saireem ak" 'saireemak"nel ‘'saireelak" 'sairzel ak"nel 'sairilak" ‘'sairil ak"nel
2pl 'saireem ak" 'saireemak'nel ‘'sairzlak" 'sairezelok"nel 'sairilok" ‘'sairil ak"nel
3pl 'saireeman 'saireemannel 'sairaelan 'saireelannel 'sairilan  'sairilannel
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Tabella6 Flessione di presente/imperfetto, perfetto/piuccheperfetto, futuro/
futuro anteriore nel dialetto di Karcevan

KarCevan Presente Imperfetto Perfetto Piuccheperfetto Futuro Futuro

anteriore
1s si'rijim si'rijimle 'siretsam 'sireetsamle 'sicilim  'sirilimle
2s si'rij is si'rijisle 'siretsas 'siretsasle 'sirilis  'sirilisle
3s si'risa si'ris ale 'sireetsa  'sireetsale 'sirila 'siril ale
1pl si'rij ikih si'rij iki"le 'sirets ok 'sireets ak'le 'siriliki"  'sirilikihle
2pl si'rij ikih si'rij ikihle 'sireets ok 'siraets ok"le 'sirilikih  'siril iki"le
3pl si'rijin si'rijinle 'siretsan  'sireetsanle 'sirilin  'sirilinle

Appare evidente come il tratto [+ remoteness] in questi dialetti, co-
me nel dialetto di Urmia, sia stato trasferito dai morfemi di caratte-
re tendenzialmente piu fusivo che lo esprimevano in armeno classi-
co a un morfema dedicato (-er, -nel, -le), che veicola esclusivamente
questo contenuto temporale, dando luogo cosi a un incremento di tra-
sparenza morfotattica e morfosemantica e quindi a una organizzazio-
ne morfologica dell'imperfetto che potremmo definire pili naturale
(cf. Dressler 1985, 315-25; Kilani, Schoch 1988, 118-21). In tutti que-
sti dialetti e in altri ancora dell’armenofonia sud-orientale lo sche-
ma innovativo della flessione dell'imperfetto (e di altri tempi) appare
strutturalmente identico, ma viene riempito con morfi diversi, soven-
te di etimologia non pienamente chiarita. In questa sorta di conver-
genza strutturale dei dialetti armeni sud-orientali nell’espressione
della remoteness si potrebbero forse intuire dinamiche da area lin-
guistica, il tutto con riferimento a una situazione in cui una serie di
dialetti di comune origine genealogica presentano innovazioni mor-
fologiche identiche, realizzate pero con morfi etimologicamente ir-
relati tra loro.

5  Origine dellindicativo imperfetto nella flessione
del dialetto di Urmia: dimensioni endogene

Puo essere interessante tentare di ricostruire, sebbene in maniera
assolutamente ipotetica, il percorso che ha portato alla nascita del
morfema -er di remoteness nel dialetto di Urmia. Come spesso acca-
de per molti fenomeni dei dialetti armeni, anche in questo caso spe-
cifico si aprono due possibilita esplicative, che potremo per brevita
chiamare pista endogena e pista esogena. La pista endogena sareb-
be basata su percorsi di innovazione nati da rapporti interni ai para-
digmi, quella esogena invece assume il contatto con altre lingue co-
me trigger fondamentale di mutamenti anche strutturali. Ovviamente
le due dimensioni possono in una certa misura cooperare e spesso lo
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fanno (Thomason, Kaufman 1988, 61); d’altra parte la storia di una
lingua parlata in comunita diffusamente bilingui vede all'opera sia
spinte innovative di sistema, quindi endogene, sia spinte innovative
innescate dal continuo utilizzo di due lingue, con possibili fenomeni
di convergenza e unificazione di alcuni schemi grammaticali. Non di
rado l'intrecciarsi di queste due dimensioni da luogo a concause com-
plesse, difficili da districare.

Un primo possibile percorso ricostruttivo, per quanto riguarda la
genesi dell'imperfetto di Urmia e del morfema di remoteness -er, po-
trebbe prendere come punto di partenza dell’innovazione una riana-
lisi della 3s del presente come forma a marca zero e una sua assun-
zione come nuova base per le altre persone; si tratta di una pista di
per sé endogena, ma non priva di possibili rapporti con la dimensione
del contatto linguistico. Come accennato precedentemente, le forme
participiali kape'li e ka'pes possono essere considerate due varianti
posizionali nate da un originario participio *kape'lis (Laribyan 1953,
351-2; Asatryan 1962, 7-14). Nella serie flessiva del presente indica-
tivo di Urmia la 3s del presente kape'li ‘egli lega’ ¢ di fatto un parti-
cipio senza ausiliare, cioe una forma in cui mancano morfi fonetica-
mente realizzati per i contenuti di persona e numero. Limperfetto
appare inoltre completamente rinnovato mediante I'agglutinazione
del morfema -er all’ausiliare del presente. Tuttavia, in armonia con il
pattern fondamentale [participio + ausiliare ‘essere’ flesso per tem-
po, numero e persona] che si ritrova nel presente, una forma piu an-
tica dell'imperfetto nel dialetto di Urmia, storicamente intermedia
tra l'armeno classico e gli esiti odierni, potrebbe essere ricostruita
come nella tabella 7:

Tabella7 Limperfetto a Urmia, ricostruzione di uno stato diacronico
immediatamente anteriore a quello odierno

1s | *ka'pese'i ‘legavo’
2s | *ka'pese'ir

3s | ka'peser

1pl | *ka'pes e'inki"

2pl | *ka'pes e'ikih

3pl | *ka'pese'in

Si tratta di uno schema flessivo che si ritrova ad esempio nel dialet-
to di Hadrut‘ (Laribyan 1953, 180; cf. tabella 8, variante 1), i cui par-
lanti - & bene ricordarlo - si sono spostati dall’Iran settentrionale al
Larabat alla fine della seconda guerra russo-persiana (1826-28). In
questo dialetto la forma pil conservativa di imperfetto convive con
due varianti innovative (2 e 3), che presentano uno schema identico
a quanto si trova ora a Urmia; inoltre la variante 1 di Hadrut‘ cono-
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sce un parallelo ancora piu arcaico nel dialetto di Ardvin (Laribyan
1953, 337), sulla cui provenienza da altre regioni ci sono pochi dub-
bi (Laribyan 1953, 330).

Tabella8 Laflessione dell’imperfetto nel dialetto di Hadrut' e di Ardvin

Imperfetto del verbo Ki'rel ‘scrivere’ a Hadrut e Ardvin

Hadrut’ Ardvin
variante 1 variante 2 variante 3

Ki'risi (<€éi) ‘scrivevo’  kia'resamnis  kia'res amleel gare'lis e'ji
Kii'risir (< éir) kia'res asnis kia'res asleel gare'lis e'jir
kii'ris ar (< ér) kia'res aenis kia'res zeleel gore'liser
Kii'ris ink" (< éink’) kia'resank"nis  kia'resankileel  gare'lise'jink"
Kii'ris ik" (< éik") kia'resak"nis  kia'res ak"leel gore'lis e'jik"
Kii'ris in (< &in) kia'res annis kia'res anlael gare'lis e'jin

Le forme conservative dell’ausiliare (Hadrut’, variante 1; Ardvin) so-
no in continuita storica con 'imperfetto dell’armeno classico, men-
tre le forme innovative (varianti 2 e 3) presentano un morfema -nis
o0 -leel, con valore di remoteness, unito alla forma del presente (cioé
uno schema identico a quello di Urmia, realizzato pero con morfi di-
versi). Rispetto alla situazione di Urmia rimane da notare come nel-
le varianti 2 e 3 alla 3s il presente abbia solitamente l'ausiliare @ e
non una forma participiale priva di imperfetto e come, di conseguen-
za, la 3s dell'imperfetto presenti l'ausiliare nella forma nis, elel.

In passato, per quanto riguarda la flessione dell’imperfetto, la si-
tuazione del dialetto di Urmia era probabilmente analoga a quanto si
trova nella variante 1 del dialetto di Hadrut’, ma poi qualcosa & cam-
biato e I'antico imperfetto ha subito una radicale innovazione. Il pro-
cesso che ha rinnovato I'imperfetto del dialetto di Urmia potrebbe
trovare il suo fulcro nel fatto che la 3s del presente & costituita dal
solo participio, senza ausiliare. Dal momento che I'imperfetto e piu
marcato del presente, la sua flessione originaria doveva presentare
l'ausiliare nella 3s, come accade a Hadrut'; il presente invece poteva
esserne privo, come di fatto lo &€ oggi. Questa relazione paradigma-
tica tra il presente 3s kape'li (participio senza ausiliare) e I'imper-
fetto 3s ka'pes er (participio + ausiliare) puo aver innescato l'inter-
pretazione dell’originario ausiliare er come morfema di remoteness
e, successivamente, la sua diffusione a tutte le persone dell'imper-
fetto. La differenza superficiale tra un participio del tipo ka'pes e un
participio del tipo kape'li non costituisce un ostacolo insormontabi-
le a questa reinterpretazione, in quanto le due forme superficiali del
participio sono esito di distribuzione allomorfica posizionale. Si ve-
da lo schema della tabella 9:
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Tabella9 Una possibile pista endogena per la genesi della nuova flessione
dell’imperfetto nel dialetto di Urmia

Flessione antica dell’'imperfetto Presente indicativo Flessione innovativa

indicativo a Urmia (= Hadrut") dell’imperfetto
indicativo

1s *kape'lise'i> *ka'pes e'i *kape'lisem>ka'pesem ka'pes emer

2s *kape'lis e'ir> *ka'pes e'ir *kape'lis es>ka'pes es ka'pes eser

3s *kape'liser>ka'peser *kape'lis > kape'li Rianalisi dell'imperfetto ka'peser

(i. e. participio. +er) (i.e. participio + @) come participio+@+er P

cioé presente +ered
estensione dier atuttele

persone
1pl *kape'lis e'inki" > *ka'pes e'inki" *kape'lis enk" > ka'pes enki" ka'pes enkher
2pl *kape'lis e'iki" > *ka'pes e'iki" *kape'lis ek"> ka'pes ek ka'pes ekier
3pl*kape'lise'in>*ka'pes e'in *kape'lis en >ka'pes en ka'pes ener

6 Ilruolo della 3s nei processi di innovazione strutturale
della flessione

In § 5 si e affermato che le forme a marca zero possono avere un ruo-
lo nei processi di rifacimento della flessione. Un fatto con abbondan-
ti riscontri interlinguistici & che la 3s sembra essere rappresenta-
ta, molto piu spesso delle altre persone, da una forma a marca zero
(Benveniste 1946, 4-5) e non di rado essa tende a essere interpreta-
ta come tale anche quando non la &. Processi innovativi in cui una 3s
a marca zero ¢ il punto di partenza per la ristrutturazione della fles-
sione sono ben documentati e sono stati etichettati come casi di leg-
ge di Watkins. Si confronti il caso del verbo ‘essere’ nella storia del
persiano: in medio persiano la serie flessiva del presente indicativo
1s ham, 2s he, 3s ast, 1pl hem, 2pl hed, 3pl hend (Skjeerve 2009, 216)
mostra alla 3s una forma ast che e continuazione di antico persiano
astiy (proto-ir. *as-ti) e che si pone come suppletiva rispetto a tutte le
altre persone che hanno una base h- (Maggi, Orsatti 2018, 24). Uno
sguardo alla serie flessiva del persiano moderno 1s hastam, 2s hasti,
3s hast, 1pl hastim, 2pl hastid, 3pl hastand permette di comprende-
re che la 3s hast (da medio persiano ast con h- analogico sulle altre
persone) e divenuta la nuova base dell’intera serie flessiva e ad essa
vengono aggiunte le marche di persona e numero (Watkins 1962, 93-
6). Le forme proto-iraniche come 1s *as-mi (antico persiano a"miy),
2s *as-i non possono infatti essere antecedenti diretti di 1s hast-am,
2s hast-i che troviamo in persiano moderno (e non lo erano nemmeno
di medio persiano 1s ham, 2s hé). La rianalisi della 3s come forma a
marca zero (as-t > ast-@) e il suo successivo passaggio a base del ver-
bo ‘essere’ si trovano gia nelle fasi piu antiche del neopersiano, quan-
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do la forma era ancora ast, cf. 1s. astam, 2s aste (Lazard 1963, 346).
Percorsi analoghi si possono ricostruire per altre lingue: in polacco
moderno troviamo che, con I'eccezione della 3pl, la base del presen-
te del verbo ‘essere’ di tutte le altre persone e stata rifatta a parti-
re dalla 3s, cf. 1s jestem, 2s jestes, 3s jest, 1pl jestesmy, 2pl jestescie,
3pl sq. Il polacco antico (prima del XVI secolo) aveva una flessione
diversa, che si presentava come segue: 1s jesm/jesm, 2s jes, 3s jest,
1pl jesmy, 2pl jescie, 3pl sq (Vaillant 1966, 443), dunque in una forma
piuttosto vicina a quanto testimoniato ad esempio dal paleoslavo, cf.
1s (jlesmi, 2s (j)esi, 3s (j)estu, 1pl (jlesmi, 2pl (j)este, 3pl sotii e si-
curamente piu vicina alle premesse morfologiche indeuropee suppo-
ste da tutte le lingue slave (cf. sul tema la sintesi di Enrietti 2000).
Qualcosa di analogo, come illustra Watkins (1962, 95), si osserva an-
che in medio-gallese: qui, nella flessione dell’imperfetto ‘essere’, la
3s del verbo essere oed ‘era’ continua regolarmente una forma prei-
storica *esat e si pone quindi come un corrispondente perfetto di lat.
erat. Le altre persone pero non continuano formazioni del tipo *esam,
*esds ecc., come in latino, ma risultano costruite mediante l'aggiunta
delle desinenza di persona alla 3s oed la cui articolazione morfemi-
ca oe-d ¢ stata rianalizzata come una forma a marca zero, cf. 1s oed-
wn, 2s oed-ut, 1pl oed-em, 2pl oed-ewch, 3pl oed-ynt. In questi casi
tratti dal persiano, dal polacco e dal medio gallese il contatto lingui-
stico come trigger del mutamento non € una spiegazione cogente, e
forse neppure probabile, non sono infatti evidenti le premesse socio-
linguistiche che valorizzerebbero una spiegazione basata sul bilin-
guismo. In queste lingue il processo di estensione della 3s a marca
zero alle altre persone in funzione di base cui aggiungere i marker
di persona e numero & stato un percorso endogeno. In altri casi pe-
ro appare fondato il sospetto che processi di ristrutturazione basa-
ti sulla reinterpretazione della 3s come forma a marca zero possano
essere stati in qualche modo innescati dal contatto.

7  Origine dellindicativo imperfetto e degli altri tempi
in -es nel dialetto di Urmia: dimensioni esogene

Secondo l'ipotesi proposta in § 5 nel dialetto di Urmia la 3s avrebbe
avuto un ruolo essenziale nei processi di rianalisi ed estensione di -er
a tutta la flessione dell'imperfetto. Viene ora da chiedersi quale pos-
sa essere l'origine del presente 3s senza ausiliare. Un percorso inter-
pretativo che appare inevitabile e forse anche promettente e quello
diinquadrare questa innovazione in dinamiche legate al contatto lin-
guistico. Chiare tracce dell’'uso del participio presente nel presente
e nell'imperfetto sono attestate in alcune varieta iraniche occidenta-
li (Henning 1954, 171-3 sul dialetto tati di Galin-qaya; cf. anche Le-
coq 1989, 258-9 per il talish e altri dialetti occidentali) e se I'innova-
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zione in armeno fosse antica (1° millennio) il contatto con le lingue
iraniche nord-occidentali potrebbe aver avuto un ruolo. Tuttavia in
queste lingue 'uso del solo participio, senza ausiliare, per la 3s del
presente non sembra diffuso, e cio rende poco produttiva una pista
iranica per la genesi della 3s senza ausiliare; quanto poi alla crono-
logia di questa innovazione, essa non deve essere molto antica, tanto
che il dialetto di Hadrut', trapiantato nel Larabat dall'Iran settentrio-
nale circa 200 anni fa, non sembra recarne traccia. Per queste ragio-
ni credo sia preferibile esplorare dinamiche di contatto piu recenti.

Ora, dopo un lungo bilinguismo con le lingue iraniche nord-oc-
cidentali, le varieta armene parlate nel nord dell’Iran e nel sud-est
dell’Armenia hanno conosciuto dall’inizio del secondo millennio un
lungo periodo di profondo bilinguismo con varieta turciche, special-
mente con il turco azeri. In questa e in altre varieta turciche, la 3s
€ sempre una forma a marca zero, mentre le altre persone presenta-
no desinenze chiaramente connesse con il verbo ‘essere’ (cf. tab. 10).

Tabella10 Flessione delverbo diiymak ‘legare’ e del verbo ‘essere’ in turco azeri
(<y>=/i,<t>=/y/,<e>= [e])

Presente indicativo
diiymok ‘legare’ verbo ‘essere’ dopo <u>
1s  diy-tir-om‘lego’ oam ‘sono’

2s  diy-iir-san san

3s  diy-ir-@ diir

1pl  diy-iir-iik ik

2pl  diy-iir-siiniiz stiniiz
3pl  diiy-iir-lar diir(lar)

Anche se si ammette il percorso illustrato nella tabella 9, la nuova
flessione dell'imperfetto nel dialetto armeno di Urmia necessitereb-
be di un innesco che porti a rianalizzare la 3s come una forma a mar-
ca zero, tale innesco potrebbe ragionevolmente essere costituito dal
contatto con il turco azeri. Il profondo e diffuso bilinguismo con va-
rieta turciche potrebbe aver semplicemente incrementato presso i
parlanti armeni 'uso di una forma participiale con marca zero nel-
la 3s dell'indicativo presente e aver cosi creato le condizioni del mu-
tamento; e da prendere in considerazione anche I'ipotesi che il bilin-
guismo con varieta turciche possa aver favorito un’interpretazione
univerbata kape'li ‘lega’ di un antico allotropo del tipo kape'li i (< *ka-
pelis €), in maniera identica a quanto si trova nel dialetto di Marata
(per 'univerbazione non solo della 3s, ma anche di tutte le altre per-
sone del presente in questo dialetto cf. Davt‘yan 1966, 157 che ag-
giornaidatidi Acaryan 1926); tuttavia questa possibilita spinge ver-
so scenari difficili da ricostruire, in quanto a Urmia da *kapelis e ci
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aspetteremmo *ka'pes i per la distribuzione degli allomorfi esposta
piu sopra, mentre l'ipotesi di un mutamento *kapei'lis & > *kapei'lis i
> *kapei'li i > kape'li implicherebbe il dileguo di -s tra vocali uguali,
un mutamento che non trova riscontri indipendenti. In attesa di even-
tuali nuovi percorsi euristici, il confronto con il dialetto di Marata ri-
mane interessante, ma non sembra offrire elementi decisivi per I'in-
terpretazione della flessione verbale di Urmia.

Un caso studiato qualche anno fa da Mark Janse tratta in dettaglio
un esempio di generalizzazione della 3s come tema verbale della fles-
sione (Janse 2009) in una varieta linguistica da secoli in contatto con
il turco. Nel greco di Cappadocia alcuni dialetti mostrano nell’'imper-
fetto del verbo ‘essere’ e, piu in generale, nell’imperfetto del medio-
passivo, una flessione fortemente innovativa, che puo essere spiega-
ta con la legge di Watkins. Si confronti ad esempio il dialetto greco
di Akso6 (Dawkins 1916, 140-2 e Janse 2009, 101-2 che propone para-
digmi aggiornati sui dati di Mavrochalyvidis, Kesisoglu 1960), in cui
le diverse persone (enclitiche) del verbo ‘essere’ e del verbo 'erume
‘venire’ (gr. ant. e gr. mod. €pyopatr) sono flesse come nella tabella 11:

Tabella11l Flessione delverbo ‘essere’ e delverbo ‘venire’ nel dialetto greco di
Akso

Akso ‘essere’ (enclitico) ‘venire’
Presente Imperfetto Presente Imperfetto

1s -me -gton-me 'eru-me e'ru-ton-me

2s -se -cton-se 'ere-se e'ru-ton-se

3s -n(e) -gton 'ere-te e'ru-ton

1pl -meste -gton-meste e'ru-meste e'ru-ton-meste

2pl -ste -gton-ste 'ere-ste e'ru-ton-ste

3pl -nde -Gtan '‘eru-nde  e'ru-tan

In questo dialetto le prime e seconde persone singolari e plurali dell'im-
perfetto sono chiaramente rimodellate a partire dalla 3s -¢cton/e'ruton
rianalizzata come una forma a marca zero. Il fatto risulta particolar-
mente evidente se si opera un confronto con dialetti greci d’Anatolia
pil conservativi, come quello di Aravan, che nell'imperfetto per le for-
me enclitiche del verbo ‘essere’ ha -mun, -sun, -tun, -meste, -ste, -san
(Dawkins 1916, 148) e per la flessione medio-passiva -omun, -osun,
-otun, -omeste, -oste, -osan (142). Nel dialetto di Aksoé alle forme di 3s,
rianalizzate come forme a marca zero, sono state aggiunte le desinenze
del presente, reinterpretate come morfemi solo di persona e numero,
ormai svuotati di ogni contenuto di tempo. Secondo Janse (2009, 100-
3), il bilinguismo col turco, che come le altre lingue turciche, ha la 3s
a marca zero (cf. tab. 12), puo aver rappresentato I'innesco di questa
innovazione morfologica nell'imperfetto del greco di Akso.
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Tabella12 Flessione deiverbi‘essere’ e ‘venire’in turco di Turchia (<y>=/j/, <I>
=i, w,y, u] aseconda dell’armonia vocalica, <E> = [e, a] a seconda dell'armonia

vocalica)
‘essere’ ‘venire’
Presente Imperfetto Presente Imperfetto

1s -Im (i)-dl-m gel-iyor-um gel-iyor-du-m
2s  -sin (i)-dl-n gel-iyor-sun  gel-iyor-du-n
3 -g (i)-dI-@ gel-iyor-@ gel-iyor-du-@
1p -z (i)-dl-k gel-iyor-uz gel-iyor-du-k
2pl -sinlz (i)-diI-nlz gel-iyor-sunuz gel-iyor-du-nuz
3pl -lEr (i)-dlI-lEr gel-iyor-lar gel-iyor-du-lar

La flessione verbale del dialetto greco di Aksé offre pero in altri tem-
pi del verbo uno spunto di confronto con gli esiti di Urmia che e anco-
ra piu notevole, in quanto strutturalmente pil specifico, e che rende
ancora piu plausibile una spiegazione esogena per le forme armene
esaminate. Si confronti nella tabella 13 la flessione medio-passiva
(vb. 'lino ‘sciogliere’, gr. mod. MJvw, gr. ant. Aw) di presente, imper-
fetto, aoristo, piuccheperfetto, futuro e potenziale passato (in origi-
ne un futuro anteriore) quale e documentata da Mavrochalyvidis e
Kesisoglu (1960, 75):

Tabella13 Flessione medio-passiva del verbo 'lino ‘sciogliere’ nel dialetto greco
di Aksé

Aksé Presente Imperfetto Aoristo Piuccheperfetto Futuro Potenziale passato

1s 'linume li'notonme 'lixa 'lixa gton nali'xo nali'xo ¢ton
2s 'linuse li'notonse 'lixes 'lixes ton nali'xis  nali'xiston
3s 'linete li'noton 'lixe 'lixen don na li'xi na li'xi gton
1pl 'linumeste li'notonmeste 'lixam ‘lixam don nali'xum nali'xumdon
2pl 'lineste li'notonste 'lixet ‘lixet ton nali'xit  nali'xitton
3pl 'linunde  li'notan 'lixan 'lixan don nali'xun nali'xundon

Anche qui si nota come un’interpretazione della 3s dell'imperfetto
(li'noton) come forma a marca zero abbia probabilmente favorito la
promozione di tale forma a base per le altre persone dell'imperfet-
to, e cio & avvenuto parallelamente e forse in sinergia con l'analogo
fenomeno osservato nel verbo ‘essere’. Ma l'analogia strutturale pil
interessante con il dialetto di Urmia si osserva nel piuccheperfet-
to e nel potenziale passato. Questi due tempi infatti sono formati a
partire rispettivamente dall’aoristo e dal futuro mediante un clitico
che, al di la della superficiale variazione allomorfica tra ¢ton, ton e
don, corrisponde alla 3s clitica dell'imperfetto del verbo ‘essere’. Te-
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nuto conto che il cosiddetto ‘potenziale passato’ (Suvntiki} oproTiki)
procede da una formazione di futuro anteriore, si puo affermare che
anche nel dialetto greco di Aksé il verbo ‘essere’ all'imperfetto 3s
va a costituire un morfema di remoteness che muta l'aoristo in piuc-
cheperfetto e il futuro in futuro anteriore (> potenziale passato). Lo
schema risente fortemente del modello flessivo del turco, con cui il
dialetto di Akso e in contatto da secoli. Se consideriamo infatti il
piuccheperfetto del turco standard e letterario (tabella 14, varianti
1 e 2) si puo osservare come esso sia formato da una forma nomina-
le del verbo al passato definito addizionata della forma piena o cli-
tica dell'imperfetto del verbo ‘essere’, flessa per persona e numero
(idim/-ydim, idin/-ydin, idi/-ydi, idik/-ydik, idiniz/-ydiniz, idiler/-ydiler).
In varieta non standard tuttavia € ammesso anche un diverso ordi-
ne dei morfemi di persona e di tempo (tab. 14, variante 3, cf. Wells
1880, 48; Kissling 1960, 71; Adamovi¢ 1985, 222-4; Goksel, Kerslake
2005, §§ 8.4 e 21.2.1; Laszakovits 2018, 138).

Tabella 14 Flessione del passato definito e del piuccheperfetto del verbo gelmek
‘venire’ nel turco di Turchia

Passato definito Piuccheperfetto
variante 1 variante 2 variante 3

1s  gel-di-m ‘venni’ gel-dii-di-m ‘ero, fuivenuto’ gel-di-ydi-m  gel-di-m (i)-di
2s  gel-di-n gel-dii-di-n gel-di-ydi-n  gel-di-n (i)-di
3s gel-di-@ gel-dii-di-& gel-di-ydi-@  gel-di-@ (i)-di
1p  gel-di-k gel-dii-di-k gel-di-ydi-k  gel-di-k (i)-di
2pl  gel-di-niz gel-dii-di-niz gel-di-ydi-niz  gel-di-niz (i)-di
3pl gel-di-ler gel-dii-di-ler gel-di-ydi-ler gel-di-ler (i)-di

Nella variante 1 del piuccheperfetto una forma di 3s a marca zero
fa da forma nominale del verbo al passato e a essa vengono aggiun-
te le forme piene flesse dell’'imperfetto di ‘essere’; nella variante 2 lo
schema ¢ analogo, ma le forme flesse del verbo ‘essere’ sono agglu-
tinate. Nella variante 3 le forme flesse del passato definito sono tut-
te seguite dalla 3s piena dell'imperfetto del verbo ‘essere’ (idi) o dal-
la sua forma ridotta e legata (-di). Nel piuccheperfetto del dialetto di
Akso troviamo dunque un calco perfetto della variante 3 dello sche-
ma flessivo turco. La situazione & del tutto analoga per il cosiddetto
‘potenziale passato’ di Aksd, la cui formazione & basata sul futuro ad-
dizionato dell'imperfetto 3s del verbo ‘essere’ e assume valore di con-
dizionale passato. Anche in questo caso si trova un parallelo perfetto
nel turco, che forma un condizionale passato strutturalmente analo-
go, anteriorizzando il futuro mediante le stesse strategie viste peril
piuccheperfetto rispetto al passato definito (Kissling 1960, 78-9). Per
quanto riguarda l'imperfetto invece, il greco di Aks6 non presenta il
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morfema di remoteness in coda alla flessione, ma il medesimo mor-
fema, nella variante (legata) -ton(-), precede il morfema di persona
e numero. In effetti nelle descrizioni del turco di Turchia una forma-
zione completa dell'imperfetto con idi posto dopo i morfemi di perso-
na e numero non viene registrata, tuttavia si puo ricordare come al-
meno la 3s geliyor idi ‘veniva’ e la 3pl geliyorlar idi ‘venivano’ siano
ben documentate, soprattutto per 'epoca ottomana (Kissling 1960,
80; Adamovi¢ 1985, 227). La somiglianza tra le innovazioni struttu-
rali nel sistema verbale di Aks6 e quello di Urmia sono veramente
notevoli. Allo stesso tempo pero si deve rilevare che a Urmia l'uso di
un morfema di remoteness dopo il morfema di persona e numero ap-
pare ancora piu pervasivo e coinvolge anche l'imperfetto. La note-
vole somiglianza tra i due sistemi verbali porta a chiedersi se anche
nel caso del dialetto armeno di Urmia il contatto con varieta turci-
che non possa aver innescato qualcosa di piu del semplice favorire
un’interpretazione della 3s dell'imperfetto come forma a marca zero.

Come nel turco di Turchia, anche in turco azeri c¢’é la possibilita
di collocare alcuni ausiliari (eventualmente cliticizzati) in forma in-
variabile dopo i morfemi di persona-numero (cf. von Gabain 1963b,
198 per il condizionale (i)-se; Zaslansky 2019, 42-4 per l'evidenzia-
le (i)-mis che puo anche avere letture anteriorizzanti). Il fenomeno
non & generalmente oggetto di attenzione nelle descrizioni del turco
azeri, forse pil orientate a rappresentare varieta prestigiose e stan-
dard, e senz’altro meriterebbe ulteriori ricerche sul campo. Dal mo-
mento che forme con ausiliari invariabili postposti alle forme flesse
occorrono sia in turco di Turchia, sia in turco azeri, si potrebbe pen-
sare che questa opzione rappresenti un tratto di ampia diffusione nel
ramo oghuz occidentale. Non ne mancano tuttavia evidenze anche
in varieta turciche antiche (ante XI sec., cf. von Gabain 1963a, 23,
con qualche ipotesi sulle eventuali sfumature semantiche delle due
possibilita) e in varieta periferiche come il noghay (Karakog 2005),
il che configurerebbe il tratto come un’opzione di lunga persistenza
cronologica e probabilmente di non trascurabile diffusione geogra-
fica nel continuum turcico.

Di fronte a questi fatti non pare dunque peregrino pensare che il
sistema verbale innovativo del dialetto armeno di Urmia, come quel-
lo di Akso, possa essersi originato per calco strutturale della flessio-
ne turcica, che puo esprimere con forme ausiliarie posposte del ti-
po idi e imis le opposizioni di anteriorita (cf. Schonig 1998, 256). In
altre parole, nel dialetto di Urmia la formazione dell'imperfetto, del
piuccheperfetto e del futuro anteriore e di altri tempi caratterizza-
ti da un morfema di remoteness sarebbe stata esemplata su un mo-
dello turcico in cui una forma a marca zero dell’imperfetto del verbo
‘essere’ poteva essere collocata alla fine di una forma flessa per an-
teriorizzarla. Il morfema -er di remoteness di Urmia e anch’esso in
origine - e bene ricordarlo - una 3s dell'imperfetto di ‘essere’ e po-
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trebbe dunque rappresentare la replica armena di una forma turcica
del tipo idi, imis, anch’esse 3s dell'imperfetto del verbo ‘essere’. Le-
spansione di questa strategia ad altri tempi e modi armeni (tra cui
probabilmente anche I'imperfetto quale un modello turcico con idi o
imis posposto a tutte le persone non & documentato dalle descrizio-
ni grammaticali disponibili se non alla 3s e 3pl) potrebbe essere an-
che frutto di una generalizzazione interna. In tal senso appare inte-
ressante il confronto con il dialetto armeno parlato a K‘esab (Siria
nord-occidentale, cf. C'olak‘ean 2009): in questo dialetto il piucche-
perfetto presenta la formazione innovativa [aoristo (cioé passato de-
finito) + morfema di remoteness posposto] con chiara riproduzione
della struttura turca con idi posposto, mentre nell'imperfetto il mor-
fema di remoteness, che e anche qui -er(-) con 'allomorfo jer, & posto
prima delle desinenza di persona e numero, esattamente come acca-
de per turco (i)-di, cf. aoristo dzari'ts"a ‘curai’ vs piuccheperfetto dza-
ri'tsha jer ‘avevo, ebbi curato’, ma presente hadza'rim ‘curo’ vs imper-
fetto hadzare'rem ‘curavo’ (Scala in stampa). A K‘esab il calco & stato
totalmente coerente col modello turco. Altri dialetti armeni ancora
presentano innovazioni concernenti l'espressione della remoteness
che puo essere utile richiamare per la loro notevole adesione al mo-
dello turco: nel dialetto armeno di Beylan (Turchia, nell’entroterra di
Alessandretta), il morfema di remoteness & di (Laribyan 1953, 421-3)
e in quello di Hajen (Turchia, provincia di Adana) troviamo idi (Grep-
pin, Khachaturian 1986, 57-8). In questi casi si & avuto addirittura il
prestito di quel morfema di remoteness che probabilmente ha fatto
da modello per 'innovativo morfema -er(-)/jer di K'esab e -er di Urmia.

8 Dimensioni esogene e dimensioni endogene: un bilancio

Le evidenze provenienti da altri dialetti armeni, nonché dal greco di
Akso, spingono a considerare il contatto come un fattore molto im-
portante nel sorgere del morfema -er a Urmia. In tutte queste varie-
ta citate infatti la presenza di un morfema dedicato all’espressione
della sola remoteness appare in dipendenza da un modello turcico,
come sembrano indicare chiaramente la distribuzione di tale morfe-
ma ad Aksé e K‘esab (in posizione finale nel piuccheperfetto, prima
delle desinenze di persone e numero nell’imperfetto) e il prestito del
morfema (i)-di a Beylan e Hajon. La pista esogena dunque pare ade-
guata per spiegare ad esempio anche il nuovo piuccheperfetto di Ur-
mia. Nell'imperfetto invece, in mancanza di modelli turcici persua-
sivi se non per la 3s e 3pl, e forse piu prudente pensare a fenomeni
di espansione nelle varie persone del morfema -er. Se si segue que-
sta pista esogena, proposta in § 7, attribuendo un ruolo forte al con-
tatto, la reinterpretazione della 3s come forma a marca zero non co-
stituisce piti il cardine unico del processo di rifacimento del sistema
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verbale del dialetto armeno di Urmia e I'imperfetto non sarebbe piu
il punto di partenza assoluto dell’innovazione.

La pista endogena ricostruita in § 5 rimane complessivamente pos-
sibile, ma, come spiegazione unica, appare forse poco economica, in
quanto supporrebbe un processo che si troverebbe isolato nella lun-
ga storia di contatto tra armeno e turco, mentre percorsi quasi iden-
tici in altri dialetti armeni (e greci) mostrano chiaramente di dipen-
dere dal lungo bilinguismo con varieta turciche, che tanti segni ha
lasciato anche sul lessico e la fonologia di molti dialetti armeni. In
ogni caso anche il mutamento ipotizzato in § 5 avrebbe bisogno di
un innesco che giustifichi I'uso della 3s del presente indicativo sen-
za ausiliare, cioe come forma a marca zero. Solo cosi il processo il-
lustrato nella tabella 9 puo aver preso avvio. E anche in questo caso
il ruolo del bilinguismo con lingue turciche appare molto probabi-
le, in quanto le forme della 3s nelle lingue turciche sono sempre a
marca zero. A questo punto la pressione del modello turcico deve es-
sere considerata la forza fondamentale che, agendo eventualmente
anche in punti diversi del sistema, ha portato alla nascita del nuovo
morfema -er di remoteness nel dialetto di Urmia. Eventuali proces-
si endogeni, quali quelli prospettati in § 5, possono aver solo coagito
o0 cospirato, in una sorta di causalita multipla (Thomason, Kaufamn
1988, 57), verso la nuova forma di codifica di questo tratto di tempo.

Guardando all’esito finale, cio che si osserva oggi a Urmia € una
struttura della flessione verbale piu trasparente sia dal punto di vista
morfotattico che morfosemantico, in cui il tratto di remoteness ap-
pare espresso sempre con una strategia agglutinante. Tutto cio rap-
presenta un’evidente convergenza con la tipologia morfologica delle
equivalenti forme verbali turciche, di cui viene anche in parte ripro-
dotta la catena morfica specifica di alcuni tempi. Si potrebbe dun-
que assumere anche per la morfologia cio che e stato rilevato altro-
ve per il livello fonologico (Scala 2018): qualunque analisi diacronica
che riguardi innovazioni strutturali nei dialetti armeni moderni dif-
ficilmente puo prescindere dalla considerazione del secolare bilin-
guismo turcico-armeno, probabile input, co-input o catalizzatore di
numerosi mutamenti.
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9 La posizione di -es nella catena morfica: questioni
di ordine dei morfemi tra tipologia e storia

Al termine di questo percorso, chi voglia riflettere sulle strutture
linguistiche come prodotto complesso della storia e della mente dei
parlanti non puo esimersi dal notare come lo schema flessivo inno-
vativo dell'imperfetto e negli altri tempi contenenti un morfema di
remoteness del dialetto di Urmia presenti aspetti interessanti anche
dal punto di vista tipologico. Esso infatti puo essere considerato ti-
pologicamente alquanto inusuale, in quanto colloca un morfema di
flessione inerente (tempo) piu lontano dalla base lessicale rispetto ai
morfemi di flessione contestuale (persona e numero). Naturalmente
la stessa osservazione si potrebbe proporre anche per i dialetti arme-
ni di Karcevan, Agulis, Marala e altri ancora, nonché, limitatamen-
te ad alcuni tempi, per il dialetto greco di Aksé, che mostrano orga-
nizzazioni strutturali simili a quelle viste a Urmia.

Gia Joseph Greenberg aveva toccato il problema dell’'ordine dei
morfemi inerenti e contestuali per la flessione nominale e nel suo
universale 39 affermava che:

Where morphemes of both number and case are present and both
follow or both precede the noun base, the expression of number
almost always comes between the noun base and the expression
of case. (Greenberg 1963, 95)

Pur con grande prudenza («almost always») Greenberg ipotizzava
dunque che nel nome un morfema di valore contestuale, come il ca-
so, sia generalmente piu lontano dalla base lessicale del morfema
che esprime un valore inerente, come il numero. Ovviamente cate-
gorie inerenti e categorie contestuali sono diversi nel nome e nel ver-
bo, in quanto classi lessicali con proprieta sintattiche molto diverse
(Thornton 2005, 51-4).

Joan Bybee, che ha dedicato la sua attenzione specificamente
all’ordine dei morfemi nella morfologia verbale, afferma che nel ver-
bo le categorie flessive contestuali come numero e persona, governa-
te dalla sintassi dell’accordo e sostanzialmente determinate nei loro
valori dai tratti del soggetto, sono meno rilevanti per la base lessica-
le del verbo, ovverossia ne modificano meno la dimensione seman-
tica. Il parametro della rilevanza, posto dalla Bybee al centro della
propria analisi sull’espressione dei contenuti flessivi (Bybee 1985,
13-19), puo essere sintetizzato come la ricaduta che il contenuto se-
mantico di un elemento ha sul contenuto semantico di un altro ele-
mento con cui intrattiene una relazione. In riferimento alla flessio-
ne verbale la rilevanza riguarda la misura in cui un certo contenuto
flessivo va a modificare il contenuto espresso dalla base lessicale di
un verbo. Secondo la Bybee categorie flessive come 'aspetto, il modo
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e il tempo sono molto piu rilevanti nel verbo di quanto non lo siano
numero e persona. Questi ultimi infatti non si riferiscono alla situa-
zione descritta dal verbo, ma a un argomento del verbo e rimanda-
no quindi ai partecipanti al processo descritto dal verbo e non allo
svolgersi del processo stesso. Partendo dall’osservazione che i mor-
femi derivazionali, di altissima rilevanza per il morfema lessicale di
cui modificano la semantica in modo assai evidente, tanto da creare
una nuova base lessicale, sono generalmente piu vicini al morfema
lessicale dei morfemi flessivi, la Bybee propone che la rilevanza sia
un parametro capace di predire l'ordine dei morfemi anche quando
questi siano tutti di natura flessiva (Bybee 1985, 33-4). Nel verbo dun-
que i morfemi che esprimono categorie estroverse ed eterodetermi-
nate, come numero e persona, saranno normalmente collocati in po-
sizione piu periferica nella catena morfica. Mentre le categorie che
esprimono valori inerenti, cioé indipendenti, almeno nelle proposi-
zioni principali, dalla sintassi, come valenza, diatesi, aspetto, tempo
e modo, vanno a incidere in maniera piu significativa sulla semantica
del processo verbale e ci si aspetta percio che siano posizionate piu
vicine alla base del verbo. Con riferimento specificamente alla cate-
goria del tempo, la Bybee, esplorando un campione di 50 lingue, cita
solo il navaho come esempio di lingua in cui i morfemi di tempo sono
pil lontani dalla base lessicale di quelli di persona (Bybee 1985, 35).
Anche la cosiddetta teoria della Split-Morphology affronta il tema
dell’ordine dei morfemi. Secondo questo modello i morfemi deriva-
zionali devono sempre esse piu vicini al morfema lessicale di quelli
flessivi, essendo i primi pertinenti al lessico e i secondi alla sintassi
(Perlmutter 1988; Anderson 1982; 1988; 1992); in altre parole, secon-
do questa ipotesi derivazione e flessione sono assegnati a moduli di-
versi della grammatica. Non mancano tuttavia nelle lingue del mondo
controesempi a questa assunzione forte (Booij 1994, 36-9; Thornton
2005, 103-8). Una versione debole della teoria potrebbe distinguere
tra morfemi flessivi inerenti (piu simili alla derivazione) e morfemi
flessivi contestuali governati dalla sintassi (Booij 1994, 28-31 e 2002,
19-20; Thornton 2005, 108). In questa prospettiva i morfemi ineren-
ti sarebbero scelti dal parlante e sarebbero pil vicini alla base ver-
bale di quelli contestuali imposti dall’accordo. Secondo poi il cosid-
detto ‘mirror principle’, I'ordine dei morfemi in una parola sarebbe
parallelo all’'ordine in cui essi sono aggiunti nella derivazione sintat-
tica (Baker 1985, 375) e nella derivazione sintattica gli ultimi mor-
femi aggiunti sarebbero proprio i morfemi di flessione contestuale.
Controesempi a queste generalizzazioni riguardanti 'ordine dei
morfemi flessivi sono stati ben evidenziati per la flessione del nome;
si confrontino a titolo di esempio i marker di possesso, sicuramen-
te inerenti, collocati dopo morfemi di flessione contestuale, come il
caso, in finlandese cf. 'koulu-j-a-mme [‘scuola’ - plurale - caso parti-
tivo - possessivo 1pl] ‘(delle) nostre scuole’ e in armeno occidentale

163

Annali di Ca’ Foscari. Serie orientale e-ISSN  2385-3042
57,2021,141-170



Andrea Scala
Sullimperfetto indicativo e gli altri tempi in -er del dialetto armeno di Urmia

zinvor-ne'r-e-s ['soldato’ - plurale - caso ablativo - possessivo 1s] ‘dai
miei soldati’. Tuttavia, stando all’esplorazione interlinguistica della
Bybee (1985, 33-5), i controesempi nella flessione verbale sembrereb-
bero essere piuttosto rari. In questo senso il dialetto di Urmia, insie-
me con gli altri dialetti armeni citati sopra, sembra fornire evidenze
empiriche interessanti. In verita, allargando un po’ la prospettiva,
si possono aggiungere ai casi armeni altri esempi di ordine dei mor-
femi in cui categorie inerenti, e quindi in teoria piu rilevanti, come
tempo e aspetto, si trovano piu lontane dalla base verbale rispetto
ai morfemi di numero e persona. Limitandoci alle lingue dell’oriente
indeuropeo si potrebbero citare i seguenti esempi:

a. rajasthani: cf. in malvi mar-u-ga [‘colpire’ - 1s - futuro] con
-ga da ai. gata participio passato di gam- ‘andare’; in marwari
mar-u-la [‘colpire’ - 1s - futuro] con -la da ai. lata, participio
passato di la- ‘prendere’ (cf. LSI IX,2, 58 e 27; Bloch 1920, §
240; 1965, 287-8; Masica 1991, 288-91).

b. romani (gli esempi qui dati sono dal dialetto kalderasitska,
ma si tratta di una situazione ubiquitaria): cf. phen-av [‘dire’
- presente 1s] > ‘dico’ vs phen-av-as [‘dire’- presente 1s - re-
moteness] > ‘dicevo’ (Matras 2002, 152-3). Il morfema -as &
generalmente etimologizzato come un continuatore dell’anti-
co indoario asit ‘era’ (Bloch 1932, 49; Matras 2002, 154; una
ricostruzione piu dettagliata in Scala 2020).

c. sogdiano (VI-VIII secolo): saw-am-skun ‘sto andando’
[‘andare’+ 1s + asp. progressivo]; faxs-am-kam ‘daro’ [‘dare’+
1s + futuro] (Yoshida 2009, 300)

d. corasmio (XIII-XIV secolo): aB-i-kam ‘diventerai’ [‘diventare’+
2s + futuro] (Durkin-Meisterernst 2009, 355-6)

e. curdo kurmanji: ket-im ‘io caddi’ [‘cadere’ passato -1s] vs ket-
im-e ‘io sono caduto, sono per terra’ [‘cadere’ passato -1s -
aspetto perfettivo] (Bedir Khan, Lescot 1970, 136-7)

Altri casi ancora si potrebbero aggiungere attingendo ad altre tra-
dizioni linguistiche.?

Alla luce delle evidenze armene discusse nelle pagine precedenti
e dei casi indo-arii e iranici qui sopra elencati, si potrebbe osserva-
re come eventuali teorie o approcci che non prevedano che un mor-
fema inerente possa essere piu periferico di un morfema contestua-
le, appaiano poco sensibili alla dimensione storica delle lingue. Di
fatto processi di innovazione morfologica mediante grammaticaliz-
zazione, che allungano la catena morfica, possono aggiungere nuo-
vi morfemi solo alla periferia della parola morfosintattica. Allo stes-

3 Cf. ad es. le riflessioni di Beninca 1999 e Baglioni, Abete 2018 sull’ordine dei mor-
femi in alcuni dialetti italo-romanzi settentrionali
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so modo anche fenomeni di rianalisi e diffusione nel paradigma di
morfemi possono dare luogo a incrementi nella periferia della cate-
na morfica. Per questo, in una lingua con flessione di numero e per-
sona nel verbo, 'agglutinazione di un elemento che reca informazioni
di tempo come nell'armeno di Urmia (e nella rajasthani, nel sogdia-
no, nel corasmio e nella romani) portera a un incremento morfico in
una posizione necessariamente pil periferica rispetto ai morfemi di
flessione contestuale. Processi di questo tipo sono empiricamente
ben documentabili e i percorsi con cui si puo arrivare a tali esiti di
agglutinazione sono sicuramente piu di uno. Il caso del morfema di
remoteness nel dialetto armeno di Urmia rappresentera dunque so-
lo una delle possibili dinamiche morfogene che danno luogo a ordini
dei morfemi meno comuni.

Come e noto pero, nei sistemi morfologici la dialettica tra storia e
esigenze strutturali a base cognitiva costituisce una linea di tensio-
ne che costantemente opera nella trasformazione della grammatica.
Se l'agglutinazione di forme un tempo libere costituisce un processo
fortemente storico nella sua linearita, l'iconicita morfologica di por-
re vicino alla base lessicale cio che e per essa pil rilevante e un'i-
stanza di tipo cognitivo da non trascurare. In rari casi questa secon-
da spinta innesca ulteriori mutamenti, che rimodellano l'ordine dei
morfemi, ristabilendo una maggiore perifericita della flessione con-
testuale rispetto a quella inerente. Un esempio storicamente sicuro
di questo processo, che possiamo chiamare di esternalizzazione del-
la flessione, si puo trovare nel georgiano moderno rame ‘qualcosa’
che conosce tre forme di dativo ra-s-me (cf. georgiano antico ra-sa-
me, ra-s-me, Marr, Briere 1931, 295-6; Fahnrich 2012, 123-4), ra-s-
me-s e ra-me-s con progressiva esternalizzazione del morfema di ca-
so -s(-) rispetto a quello di indefinitezza -me (Haspelmath 1993, 280).
Attraverso una fase di duplicazione del morfema di caso (ra-s-me-s),
con segnalazione multipla del contenuto di ‘dativo’, si & poi giunti a
un ordine dei morfemi ra-me-s in cui il dativo (-s) si trova a occupare
una posizione piu periferica rispetto al marker di indefinitezza (-me-),
che un tempo lo seguiva.

Dunque ordini dei morfemi ritenuti statisticamente poco comuni
nascono senza grandi ostacoli nelle lingue del mondo, e questo ¢ suc-
cesso anche a Urmia, verosimilmente con il contributo del contatto
con varieta turciche, che gia presentavano sequenze morfematiche
rare. Talora poi a tali ordini puo essere applicata una sorta di ‘tera-
pia morfologica’ che li modifica secondo principi evidentemente rile-
vanti nell'organizzazione cognitiva dei parlanti, e un esempio di tale
processo lo si e osservato nel georgiano moderno. In tutto cio pero
non c¢’é nulla di necessario: sia l'ordine dei morfemi nell'imperfetto di
Urmia, sia I'evoluzione della flessione di ra-me in georgiano moder-
no non sono altro che frutti giunti a maturazione di una delle infini-
te possibili interazioni tra mente, sistema e storia nella vicenda delle
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lingue. In questi processi di segno opposto si manifesta ancora una
volta in modo chiaro la complessita delle spinte cognitive, sistemi-
che e socio-storiche che agitano i sistemi linguistici (Lazzeroni 2018,
151) e che sanciscono la sostanziale impredicibilita dei mutamenti.
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1 Introduction®

Music is commonly perceived as one of the main sources of imagery
in poetry. We may recall many Persian lines where events, persons,
or things appear to be in some way related to music. Performances,
singers, musical instruments, musical patterns are all part of the rich
Persian poetic imagery. Although it is generally acknowledged that
some pre-modern Persian poets made a wider use of musical image-
ry than others, only a limited number of studies have hitherto con-
sidered the importance of music in the works of single poets and a
comprehensive picture of musical imagery from a comparative point
of view has not yet been outlined.

In this paper, I provide some notes on musical imagery in the po-
etry of Nur-al-Din ‘Abd-al-Rahman Ebn Ahmad Jami (1414-92). Jami
wrote a vast number of poems. He composed three divans (collect-
ed poems) and seven long poems in the form of matnavi (poem with
rhyming couplets) collectively known as Haft awrang (The Seven
Thrones, or The Constellation of the Great Bear). He is known to
have been proficient in music theory (‘elm-e musiqi), and he displays
an extensive and precise use of musical terms. Considering that Jami
used musical technical terms to convey poetic imagery, and that
musical imagery had a long-established tradition before his time, it
seemed promising to pursue a comparative investigation of his po-
etical works.

As well as a poet, Jami was also a polymath well versed in the study
of most disciplines of his time. He authored numerous prose works
covering a wide range of topics. In this context it is worth mention-
ing his Resala-ye musiqi (Treatise on Music Theory) (Jami 2000, 171-
220). The book deals with music theory according to the principles
of the traditional discipline called ‘elm-e musiqi (science of music).
It covers both the modal (ta’lif) and the rhythmic (iqa‘) systems of
Persian music. It has been described as a summary of earlier works
drawing from the Systematist tradition of musical theory with strong
connections to the works of Safi al-Din al-Urmawi (1216-94) and ‘Abd-
al-Qadir al-Maragi (d. 1435) (Baily 1988, 14).

His treatise should be understood in the context of the cultural
policy of the Timurid court of Soltan Hosayn Bayqara (1438-1506).
The famous vizier ‘Ali-Sir Nava'i (1441-1501) promoted the writing
of several works on the science of music. As he reported in his own
writings, he had enrolled in the task four music masters of the time

1 Tamvery grateful to Mohsen Ashtiany for his helpful suggestions and comments on
this paper. Thanks also go to the reviewers for their feedback. I thank Giovanni De Zorzi
for inviting me to speak on the subject of Jami and music at the symposium on Music and
Culture from Herat to Istanbul, which he convened at the University of Venice Ca’ Fos-
cari on 21 March 2017, where a first draft of this research was presented.
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before turning to his close friend Jami (see the passage quoted by Su-
mits 2016, 132). In the introduction to Resala-ye musiqi, Jami states
that the study of music theory was part of his early education. He
had, however, neglected the topic for many years until he received
a request to write a treatise on it (Jami 2000, 182). He completed
Resala-ye musiqi on the first of Rajab 890/July 1485 (DanesSpazuh
1970, 14) when he was over seventy years old. To Nava’i’s satisfac-
tion, the treatise turned out to be a valuable work written in a sim-
ple, straightforward prose. Whether it was due to the lucidity of the
contents, or the patronage of Nava’i, and the prestige of Jami him-
self, the Resala-ye musiqi maintained its favourable reputation among
scholars for centuries.

Since theory and practice are not necessarily two sides of the same
coin, whether Jami actually played music remains unknown, although
ethnomusicologists have posed the question on several occasions.
In the absence of biographical data, scholars have offered different
answers according to their different evaluation of the gap between
theory and practice (Baily 1988, 15). Yad-ollah Bahmani Motlaq and
Mohammad Reza Sam Kanyani (2015) investigated the use of a selec-
tion of technical musical terms in the three divans of Jami. They dem-
onstrated that Jami had an advanced knowledge in various subfields
connected to music and, above all, he was acquainted with the techni-
cal aspects of how a suite should develop. Assuming that the accurate
choice of terms adopted by Jami must also imply practical skills, they
claimed Jami to be a poet connoisseur of music theory (musigidan),
composer (ahangsaz), performer and instrumentalist (navazanda), or-
ganologist (sazsenas), singer (k'ananda), or, at least, acquainted with
the art of singing (Bahmani Motlaq, Sam Kanyani 2015, 66).

Evaluating Jami’s subtle use of musical imagery exclusively in the
light of expertise in music theory or practice has its limitations, as
it does not take into consideration the literary heritage and the cul-
tural milieu of Jami’s poetry. The legacy of poets such as Nezami
(1141-1209), Jalal-al-Din Rumi (1207-73), and Hafez (1315-90) is pal-
pable in Jami’s poetry. It is partly due to the rewriting of images and
themes used by his predecessors that Jami’s works appears to pro-
vide at times a “comprehensive digest of literary convention” (Losen-
sky 2008, 474).

It is also worth noting that Jami contributed to the Sufi poetry can-
on by adopting the finest poetical motifs from the past. He is also not-
ed for being the most significant poet to convey the thoughts of Ibn
‘Arabi (1165-1240) in his poetry. At a certain stage in his life, Jami
entered the Nagshandi order and joined Sufi circles. The Nagsbandis
as a rule did not encourage the practice of sama‘, the Sufi meditative
audition. They rather recommended a silent dekr meditation. As for
Jami, Hamid Algar remarked that:

173

Annali di Ca’ Foscari. Serie orientale e-ISSN  2385-3042
57,2021,171-196



Alessia Dal Bianco
Notes on Musical Imagery in the Poetry of Jami

[a] sign of individual preference at variance with Nag$bandi norms
was his occasional indulgence in sama’, ecstatic circular motion to
the accompaniment of music and song. (2008, 475)

Jami followed, in this respect, the practice of other Sufi orders who
advocated the use of music and motion for contemplative purposes,
such as the Mevlevi order (Mawlawiya) established by Rumi.

2 Method

To probe further into the elements of musical imagery in Jami’s po-
etry, I selected a number of keywords and scanned through Jami’s
matnavis in search of lines dedicated to music. My choice of keywords
was limited to three areas of investigation: musical modes, instru-
ments, and performers. Occasionally, I widened the research to in-
clude noteworthy lines selected from the divans. In this paper I pre-
sent the results of this preliminary survey on musical imagery and
offer a selection of lines by way of examples. Where an appropriate
English translation of Jami’s lines is available, I quote the published
translation (with slight editorial adaptations for consistency’s sake)
with due acknowledgment; otherwise translations are my own.

2.1 Musical Modes

The melodic material of Persian musical tradition passed down from
master to pupil for centuries. The core part of music apprentice-
ship consisted in the memorization of particular arrangements of
notes which created the structure of musical modes and their mod-
ulations. The term maqgam, literally ‘place, station (of the fingers on
the instrument)’, conveys the idea of a mode. Words such as rah/rah
(path), ahang (melodic line), and parda (key, fret) may convey the
same meaning, or almost the same meaning, of the term maqgam.
In Resala-ye musiqi, Jami described twelve magam (musical modes),
six avaza (secondary scales, secondary melodic modes), and twen-
ty-four so‘ba (tertiary scales, subsidiary modes). Jami reported the
twelve modes names as follows: ‘0$sdaq, nava, bu-salik, rast, hosayni,
hejaz, rahavi, zangula, ‘eraq, esfahan, zir-afkand, and bozorg (Jami
2000, 193-8). Modes bear meaningful names. They were named af-
ter place names, adjectives, or nouns. This feature opened a variety
of possible combinations in the frame of a line of poetry as the use
to pun on words with multiple meanings is a common rhetorical de-
vice in Persian poetry.

In the use of musicians, one mode may follow another in a sort
of modulation. Music taste and specific restraints govern whether
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one mode harmonises with another. A modulation from nava (melo-
dy [mode]) to rast (right, straight [mode]) was regarded as outmod-
ed in the Ottoman era, but was fashionable in earlier times (Wright
2019, 82-5). Jami mentioned the mode nava in combination with the
mode rast in the following line, which probably suggests a nava to
rast trajectory:

Coasl g3 0l g aKa)) Ly ydaa Ly
ol y Kaal oty Vgl ol e

(Jami 1999b, 2: 455)

Come O minstrel as it’s time for music [naval,
select the right mode of playing this melody.

or:

Come O minstrel as it’s time for music [nava],
play this nava in the mode rast [ahang-e rast].

Elsewhere Jami combines the names of two musical modes ‘0s$saq
(lovers [mode]) and rast with the word avaza, which means ‘song’ or,
in a technical sense, a ‘secondary scale’. As the mode ‘0ssaq is found
to be a modulation of the mode rast (Miller 1999, 103), the following
line contains a double meaning:

1) Gliie sy o) adgal
b d\ﬂi (:AJS Y] bj‘}] B
(Jami 1999b, vol. 2, 433)

To the lovers (‘0ssaq), I've shown the straight path [rah-e rast],
and filled all the horizons with famous songs [avazal.
(Transl. Lewis 2018, 493)

or:

I've shown how the mode of rast modulates to the mode of ‘0ssdgq
and filled all the horizons with a secondary scale [avazal.

Punning on words may result in extremely elaborate lines. In a fre-
quently mentioned couple of lines of a gasida (long mono-rhyme ode)
in praise of Soltan Hosayn Bayqgara, Jami combined the names of six
musical modes. In one line he mentioned the modes hosayni, ‘0ssag,
and nava in addition to the word magam. The line offers three layers
of interpretation. The first layer consists in adopting the literal value
of the words magam (place), hosayni (related to Hosayn), ‘ossaq (lov-
ers), and nava (melody). The second layer pertains to musical modes.
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The third layer is context-derived and points to the patronage, as the
words hosayni and nava were chosen to recall the names of Soltan
Hosayn Bayqara and his vizier ‘Ali-Sir Nava’i:

:Al ’"'\4 w usl s el.g.a 5L
Gliic (iiias (gled 233) ow 4S

(Jami 1999a, 2: 605)

For me the magam (melody; or, place) Hosayni deserves the

epithet ‘royal’,
for lovers [‘0$saq] constantly sing the melody [nava] of his love.
(Transl. Schimmel 1992, 274)

The line that immediately follows makes puns on musical modes rast,
‘eraq (Iraq), and hejaz (Hijaz) to allude to some troubles which Jami
had experienced in Baghdad:

Kial Liala Gl O%a alia Gl
Bhe o)y dy s H1 A8 Hlas s
(Jami 1999a, vol. 2, 605)

O Jami don’t leave that place [magam] [i.e. the court of Soltan
Hosayn Bayqara] to go straight [rast]

towards Hijaz [hejaz], as it turned to be the wrong way [when
you pursued] the path to Iraq [rah-e ‘eraq].

The same line could be read in a technical sense as:

O Jami don't play rast moving from that magam [i.e. mode hosayni]
to hejaz, likewise it turned to be out of tune ending it with the
mode ‘eraq.

Puns on names of the maqgams are attested before Jami’s time. Rumi,
whose appreciation for music is well known, frequently punned on the
names of musical modes (Schimmel 1980, 215-16). Images connect-
ed to modes whose names resemble places, such as ‘eraq, hejaz, or
esfahan, were particularly in vogue among poets. For example, Sa‘di
(ca. 1210-1291 or 1292) says: “Apart from Iraq, I do not like any other
place. | Oh minstrel, play a melody from the Iraqi musical mode [par-
da-ye ‘eraqi]!”; a couplet from one of Hafez’s poems reads: “O min-
strel, change your tune [parda] and play the melody of Hijaz [rah-e
hejaz], | as the Friend has gone along this way, without remember-
ing us” (Orsatti 2015, 614). Commenting on some puns on the musi-
cal modes ‘erdaq and esfahan written by Hafez and Kamal Kojandi (ca.
1320-1401), Dominic P. Brookshaw has noted that:
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Hafiz alludes to the Injuids’ control over the city of Isfahan and
their ambition to conquer the entirety of ‘Iraq-i ‘Ajam through pun-
ning on the same musical modes [...] Kamal Khujandi makes sim-
ilar use of the dual meaning of these toponyms to suggest the su-
periority of his Tabrizi poetry over that of ‘Irag-i ‘Ajam, while also
alluding to its performance to musical accompaniment. (2019, 60)

As for frequency, Jami mainly mentions the modes ‘0ssagq, nava, rast,
hosayni, hejaz, and ‘eraq in his poetry. He also seems particularly fa-
miliar with modulations. Bahmani Motlaq and Sam Kanyani (2015,
58-9) listed further examples of modulations in the three divans by
Jami and reported that Jami mainly referred to modulations across
the modes nava, rast, and hejaz. Apparently, of the twelve magams
only those whose names offered him the potential to create a pun
found their way into his poetry.

2.2 Musical Instruments

Jami mentioned the names of several musical instruments in his poet-
ry: arganun (pipe organ), barbat (short neck lute), buq (horn), ¢agana
(either a percussion instrument [a castanet or a rattle] or a stringed
instrument bowed or plucked), ¢ang (harp), daray (bell [appended
to the neck of a camel]), daf (tambourine, hand-held drum), dohol
(drum), jalgjel (jingles), jaras (bell [appended to the neck of a camel]),
kamanca (fiddle spike), kus (kettle-drum), musiqar (pan flute), naqus
(bell [of a monasteryl), nay (reed flute), ganun (plucked psaltery, zith-
er), rabab (rebec), sur (trumpet [of the angel Esrafil]), and ‘ud (lute).
The above inventory of musical instruments closely resembles the list
of instruments mentioned by Hafez (see the list provided by Lewis
2003). Instruments with a poetical value seem analogous, although
slight differences in frequency can be found. Hafez mentioned eight
times the word rud in his Divan (Collected Poems) to denote a lute
(or a string instrument in general), whereas Jami preferred the word
‘ud. Hafez did not mention buq, dohol and musiqar, although they had
appeared elsewhere in Persian poems. For example, bugq is attested
in the Sah-nama (The Book of Kings) by Ferdawsi (940-1019 or 1025),
and dohol and musiqar are attested in the poetry by Rumi (Schimmel
1980, 215). Despite the occurrence of a range of different instrument
names, Jami showed a marked preference for a selected few, with a
special preference for harp, lute, and flute.

The word cang has multiple meanings in Persian as it applies to
almost everything that is crooked or bent. Meaning ‘harp’, ‘clutch-
es’, ‘grasp’, or ‘claw’, ¢ang offered various meaningful combinations
in connection to music. In addition, it supplied a good rhyme-word
for ahang.
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Harp’s sound may be either joyful or plaintive. As a consequence,
harp appears in connection to different states of the soul. Persian lan-
guage offers the possibility to describe people seized by an emotion
as being in the ¢ang of that feeling. The word cang appears in combi-
nations such as ¢ang-e tarab (the clutches/harp of tarab), where tarab
refers to the strong feelings of joy and rapture induced by music.
Harp appears in be ¢ang-e gam (in the clutches/harp of grief)’ as in:

s A3l ol _Sudal)
G 35 Gl 0 Ol
DL 2488 Gada A d9e 2
Jl5,8 ae Kia 4y aila S

(Jami 1999b, 2: 379)

The singer [ramesgar] of this good melody [tardna] and the
performer [dastanzan] of this lovely song [sorud]

plucks the string [tar] on the lute of speech such that he is
imprisoned in the clutches [or harp] of grief.

The bent shape of the harp is a source of imagery. Commenting on some
lines by Kagani Servani (d. 1190), Anna Livia Beelaert has noted that:

in both places where the harp, or ¢ang, is mentioned [...] it is de-
scribed as being bent. This curve is given negative interpreta-
tions. The instrument is described as old [...], lovesick or other-
wise ill. (2000, 186)

According to Franklin Lewis:

[harp] apparently retained its trigonal shape through the time
of Hafez, who compares it to a person bent with age. (2003, 494)

To complain about the malady of aging, Jami compares his own back
to the harp as well:

D g i€ an Kia (e ey

(Jami 1999b, 1: 398)

My back has become like the crooked harp.
(Transl. Lingwood 2013, 175)

In the same way a back bent by grief and sorrow may be compared
to a harp:

)< o ‘_i.':% SR SETES Lv_fing: ol 4a
&.'\% Y JU}‘ oy K& Y3 )
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Kaal il aga ol dads

(Jami 1999b, vol. 2, 51)

Her back with weeping like a harp was bent.

Her tears upon the harp as strings [tar] she laid,

to her own heart attuned its chords [awtar] she played
(Transl. Rogers in Jami 1892, 39)

In Persian poetry harp appears in association with planet Venus.
Lewis noted that:

in the Sah-nama, as apparently in Sasanian times, the harp was
mostly played by women, which perhaps in part explains its asso-
ciation with Venus. (2003, 494)

The iconography of Venus with a harp has a long astrological back-
ground. Venus appears in handbooks of astrology as a seated wom-
an playing various musical instruments, mostly stringed ones. Such a
representation of Venus as a female player became highly popular in
Islamic art, and it was later carried into Western astrology through
the translators of Arab astrologers (Twycross 1972, 50-70. I owe this
reference to Mohsen Ashtiany). Jami referred to cang-e Zohra (the
harp of Venus) and ¢ang-e Nahid (the harp of Venus). Venus is por-
trayed in the standard way as a harpist holding the harp to her chest
and playing it with her fingers on the strings:

Kin o2 o3 em) 52 38 s
Kaal ) salis oy Kia

(Jami 1999b, 1: 294)

When she held the harp to the chest as Venus [Zohra]
the fingers of Venus [¢ang-e Zohra] renounced to play.

In Resala-ye musiqi, Jami called the lute ‘ud ‘the most noble string in-
strument’ (Jami 2000, 192) and described the various magams with
notations related to finger positions on the lute. This was a method
often used by music theorists writing in Arabic. As for poetry, lute
provided a wealth of imagery related to scent, sound, and tuning as-
pects. Moreover, the word ‘ud offers a convenient rhyme-word for
sorud (song).

Apparently lute derived its name from the wood from which its
sound-box was made. The word ‘ud refers to the scented wood of a
tree (black aloes or agarwood) used as incense. As a fragrance, the
word ‘ud appeared in Persian poetry from the time of Ferdawsi and
Manucehri (d. 1040 or 1041). In the fourteenth century, poets includ-
ing Hafez also used the word ‘ud in the sense of either incense or lu-
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te.Jahan (d. after 1391) employed the word ‘ud twice in the same po-
em, once in the meaning of aloes and once in the meaning of lute:
“In his absence, he placed me on fire, like aloes [‘ud] | He strikes me
like a harp, although his strokes are less intense | He hits me hard
at every moment with separation, like a lute [‘ud]” (Transl. Brook-
shaw 2019, 94). Jami as well punned on the word ‘ud. The precious
wood called ‘ud was widely commercialised either fresh or ripened.
On this basis, Jami further punned on the adjective kam, whose two
meanings are ‘unmelodious’ and ‘fresh, crude’, in connection to lute
in a long excerpt in the matnavi Salaman o Absal which is worth re-
porting here in full:

O%S H2d Gad W ok layee

OAas 358 )3 Adauy e.«l_:._s P&

P s (slsd 53 5 Gla) e

2 o= oale Gaad jpd

253 HAN 3 ) 5 yee )

.84 ‘)Ai D.ALA G2 Ola Gwls

D s i€ an Kia (a0 Gy
Jsy4ald pdss Ol 3 gaui A
&5 838 5l Slli age
Dhadie) o 5 Gobe G
352 052 0992 295 Gl Aeis

252 s 0538 4 e ol sl
piSAa JhigA 1) age (oS 24 D
pASA A1 )3 BsA 550 )ee

O Jisalily age 28l ala

O ) ala dge a5 GieA

plA dge (b 30 plsd) Hlas 4K gy
pldia salisd 208 (3 1) o 5 Jie
Caaal da ala Gy 983 1y ad 5 Jse
ol 4.3. (e ) (55 A gl 4K

(Jami 1999b, 1: 398)

It has been many ages that, in this ancient abode,

the strings [tar] of my verses were tied onto the lute of speech
[‘ud-e sokon].

Every time I strike a new melody [nava],

I speak about ancient happenings.

My life has passed, and this melody [nava] has not ended,

so too my soul is reduced, but this happening has not finished.

My back has become like the crooked [kam] harp, and yet,

each night, I am engaged in the tuning [dar saz] of my lute, till

daylight.
The lute is discordant [nasaz], and time has made
the hands of the musician [motreb] tremulous with old age.
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How can the melody [nagma] of the lute be harmonious [mawzun],

how can the intonation [lahn] of the musician [motreb] be as fine
as the zither [ganun]?

The time has come for me to gently break this lute,

and cast it into fire, so that I might smell its sweet fragrance.

It would be crude [kam] to play the lute badly,

it is pleasing to set the unmelodious lute [‘ud-e kam] on fire.

May it be so that the fragrance of the unmelodious lute [‘ud-e

kam] is dispersed,

and that from it comes the perfume of Reason and Faith.

It is good to fortify Reason and Faith,

for this body [tan] of mine is pointed in the direction of weakness.

(Transl. Lingwood 2013, 175-6)

The reference to ‘ud-e kam may be also intended as follows:

it is pleasing to set the fresh wood [‘ud-e kam] on fire.
May it be so that the fragrance of the fresh wood [‘ud-e kam] is
dispersed.

It was uncommon to associate lute and poetic speech. Nonetheless
Jami identified some common features of the two. They both provide
pleasant sounds. Lute is equipped with double courses of strings to
be tuned in pairs in the same way as Persian lines of poetry con-
sist of two hemistiches composed in the same meter. Lute and poet-
ic speech may be both qualified by the adjective mawzun when they
adhere to the rules of balance. A lute may be defined mawzun when
it provides harmonious sounds. A verse may be defined mawzun when
it is well-measured.

Tuning a lute is an arduous activity that requires constant atten-
tion. The strings of the lute have to be tightened frequently. It is due
to this peculiarity that, as Annemarie Schimmel (1992, 275) points
out, Persian poets described their condition of grief as being twist-
ed as the lute. Tuning pegs, which are called gus (ear), enter in the
imagery associated to lute:

Gis8 (Blla S ) Gisala 250
L):}‘)A oJ‘))b_.l Caaslowl ASJ}S

(Jami 1999b, 1: 675)

The silent [kamus] lute started to cry [korus] at the touch of the

fingers on its pegs [ze yak males-e gus]
just like children start to cry [korus] when someone rubs their
ears.
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Tuning is described as ‘boxing the ear’ (gus malidan) of a stringed
instrument. This image is also found in several poets, including
Manucehri, Nezami, Rumi, Sa‘di, and Hafez (Beelaert 2000, 190).
Plectrum and strings take part in the creation of images connect-
ed to suffering. While Hafez possibly alluded to a technical usage of
the word zakma (plectrum) or mezrab (plectrum) in his poetry (Mallah
1972, 130-1, 189-90), Jami made clear references to both in association
with the action of plucking the strings of lute or harp. Jami used sev-
eral terms to refer to strings: tar/pl. awtar (string), bam o zir (lower
and higher strings), abrisam (silk string), rag (animal-derived string),
and resta (string). He used the word rag either in the general sense of
‘vein’ or in a technical way such as in rag-e ¢ang (string of the harp)
and rag-e ‘ud (string of the lute). The association of the ‘soul’s vein’,
that is, of the jugular vein, and the strings of musical instruments of-
fers an image of physical suffering. Poets as ‘Attar (1145 or 1146-1221)
and Rumi compared veins to the strings of the rabab (Schimmel 1980,
213). Besides Jahan’s verses quoted above, Brookshaw reported that:

a feature common to a number of Jahan's ghazals is the portrayal of
the poet-lover as a stringed instrument which is struck merciless-
ly by the hand of a harsh beloved. Similar depictions of complain-
ing musical instruments are also found in the poetry of Khagani
Shirvani [Kagani Servanil. (2019, 94)

Jami connected veins to the strings of the lute:

9 3 JJS &\)L.ﬁ;\ asg‘-'“‘)-“' 42
98 U5 Aed) Chaga Ol )9 33)
23hA (il Ky ag adh4n

(Jami 1999b, 2: 140)

He gave an officer a sign, a blow

to strike on Joseph'’s soul, as lute with bow [zakma]:

to tear his soul’s vein [rag-e jan] with the wound [zakm] of grief
(Transl. Rogers in Jami 1892, 152)

Apparently the production of sound is achieved through an act of vi-
olence:

Kia didy Giha sazals
Kaal .\ﬂb..l las &49 J\
(Jami 1999b, 2: 271)

If the string [resta] of the harp had never been [painfully]
struck
how could the song [@hang] resound from the harp?
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In pre-modern Persian poetry “there is a marked tendency to inter-
pret the sound of most instruments as a lament” (Zipoli 2009, 208).
Several words may identify the sound of musical instruments in the
poetry by Jami, such as bang (loud sound), nagma (melody), sawt
(voice), zamzama (timbre of voice or instrument). Nonetheless, nala
(lament) and korus (cry) seem the most evocative. In addition, the
word korus provided a good rhyme-word for kamus (silent) as in:

Uhised 4ed) o2 «55‘:'% Uy Sl
Csod 43 a2 4ed) dun) 52
Gl gJL e &4; 2 4wld)
Gl as (ol ) 2)as ui Ay o3

(Jami 1999b, 1: 628)

Truely [rast] you are like the harp: silent [kamus] when not
touched by the plectrum,

when it comes the pick you start to cry [korus].

Strumming the harp with a pick is made for joy [tarab].

As for you, it makes you feel woe... This is strange!

Jami highlighted that lament is somehow hidden in the instruments:

Caaw 4388 k._l‘)LA Oala BN 4S8 50 AS/J Bl
S 03 Gl 13 A daa 48 3K A3

(Jami 1999a, 1: 165)

Do not pick up the sleeping lute [dar daman-e motreb kofta st]
and playfully strum it [bar rag-e ‘ud ma-neh angost]

unless you are ready for a hundred sorrowful tunes [nala] hiding
in it. (Transl. Vraje 2006, part 7, no. 2)

Lament comes frequently in association with the reed flute. Reed
flute derived its name from the material from which it was made,
that is nay (reed). The plaintive sound of the reed flute is said to rep-
resent the voice of the reed, pining to return to its origins. In a Su-
fi interpretation, the reed flute represents the soul that seeks union
with the original roots from which it has been sundered. Ever since
Jalal-al-Din Rumi began his Matnavi-e ma‘navi (Spiritual Couplets)
with the famous lament of the reed, it has become the most evoca-
tive instrument in Persian poetic imagery.

Jami was deeply immersed in the theme. He composed the short
commentary Resala-ye nd’iya also known as Sarh-e baytayn-e Matnavi
(Commentary on Two Verses of the Matnavi) (Jami 2000, 325-36) to
clarify the sense of the first two lines of Matnavi-ye ma‘navi by Ru-
mi, that is: “Listen to the reed how it tells a tale, complaining of sep-
arations | Saying, ‘Ever since I was parted from the reed-bed, my la-
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ment hath caused man and woman to moan’” (Transl. Nicholson in
Rimi 1926, 5). Jami interpreted Rumi’s speech as an allusion to God's
divine breath. The core of the message is expressed by the image of
the flute whose voice resounds only when someone blows in it, an
idea expressed before Rumi by the poet Sana’i (d. ca. 1130) (Schim-
mel 1980, 211). According to this interpretation, every note and mel-
ody depend on the action of the flute player and, in the same way, all
actions performed by human beings are due to God. Based on this as-
sumption, Rumi and Jami consistently adopted the image of the flute
player or musician in their poetry with reference to God. For example:

)32l O agadaa 1y leaS Cpdaa of ol
)0 aly |y L 4laad) dawa o3 adl ol

(Jami 1999a, 1: 434)

Glory to the Musician [motreb] whose Melody

erases everything that burdens the heart,

the One whose breath [bad-i] blowing in the flute [nay]
releases us [bad bord] from all that burdens our mind.
(Transl. Vraje 2006, part 4, no. 1)

It has been noted that in pre-modern Persian poetry “musical instru-
ments may also be depicted as silent” (Brookshaw 2019, 94). In many
examples available from Jami’s works, musical instruments appear
to be soundless. Most of the time, some external intervention is re-
quired in order to hear their sound. Reed flute needs someone to blow
in it. Tuning is necessary before any attempt to play a lute. Strings
should be painfully struck. Otherwise, instruments remain kamus (si-
lent) (Jami 1999, 1: 628). They rest dar daman-e motreb (in the lap of
the musician) (165). They may be kofta (asleep) (165). In light of these
considerations, a spiritual interpretation should be considered in or-
der the understand the dichotomy sound/silence and Jami’s usage of
this motif in poetry.

Further examples of images involving different musical instru-
ments may focus on sound, lament, material, or shape. In the follow-
ing line Jami recalled the sound of the pipe organ:

Gasl (00 Hbiazas gl
Cal (y i) (slsd 3 Kala

(Jami 1999b, 2: 368)

To the one who lost his way in the night
your shout [bang] sounds as the melody [nava] of the pipe organ
[arganun].
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In another line a reed fence is compared to a pan flute. They are both
made of a set of reeds of different length. The sound of the pan flute
resembles cries and laments of grief:

allga (e (o 23S 52a
4l 9 .\1..J )é 2 )\.3:\.‘4 94 9

(Jami 1999b, 2: 175)

The house was fenced around with reeds [nayl]
like a pan flute [musigar] engaged in plaintive laments [faryad o nala].

The following image focuses on the round and floral shape of the
frame of the tambourine to which jingles are mounted:

0. JA)\A &Jg dg ad L)
(Jami 1999b, 1: 495)

Petals became jingles [jaldjel] on the tambourine [daf] of the rose.

The following line plays on the double meaning of the word kasa (gob-
let and sound-box). The single round sound-box of the rebec resem-
bles a goblet of intoxicating wine:

u._ﬂ._.\) Cioes 635 4salS Giﬂ 4a

(Jami 1999b, 1: 675)

The rebec got intoxicated with only one kasa [goblet; or sound-box].

2.3 Performers

Professional music performers are mainly designated by the words
motreb and moganni (singer). Jami employed both terms indifferent-
ly in connection to singers, instrumentalists, and singers accompa-
nying themselves on an instrument. In several lines, Jami presented
minstrels in association with lute, harp, flute, rebec, jingles, or plec-
trum, at times performing as solo, as duo, or as a group. For example:

J.‘JJT': 4384 UL})LA A._ﬂ).;\flu
sl 02)S (isA Cagigd ams) 42
0,8 Sl e Kia Siaa
b..\)s jh':\ A &‘}_‘.

(Jami 1999b, 2: 70)

Singers [motreban], sweet-lipped, conceits repeating choice,
congratulating all with pleasing voice [avaz],
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musicians [moganni], tuned of pleasure’s harp the string,
commenced the song [nava] of merriment sing.
(Transl. Rogers in Jami 1892, 63)

The word motreb shares the same root and semantic field with tarab.
This implies that the distinctive feature of a minstrel’s performance
is the ability to evoke a strong sense of joy and rapture in the audi-
ence. Further words seldom appearin Jami’s poetry to define singers
and musicians, such as ramesgar, dastanzan, dastansard, konyagar,
nagmapardaz, nagmasarady, and nagmasaz. The word gavval (cantor,
professional reciter) recurs in pious contexts such as a Sufi gathering:

‘)ﬁg Aza g 0.4 d\jﬁ ual
BrE] Adaan gl ?'1' BIETBr Rk

(Jami 1999b, 1: 675)

The chant [lahn] of the Cantor [gavval] seized the monastery;
nor novice nor old master escaped from his breath.

Lines of poetry where a pair or a group of musical instruments are
mentioned suggest the presence of duo or other ensemble perfor-
mances. Bahmani Motlaq and Sam Kanyani (2015, 48-9) detected
three kinds of duo in the divans by Jami: nay/Cang, ¢ang/daf, and daf/
nay. Further examples of duo to be found in Jami’s lines include ¢ang/
rabab, ¢ang/‘ud, and ¢ang/cagana. Apparently ¢agana occurs only in
the compound ¢ang o ¢agana. The latter seems valid also in the po-
etry of Hafez where cagana is:

closely associated in both occurrences in the Divan with ¢ang, prob-
ably in part because of its phonetic similarity. (Lewis 2003, 495)

In the stylised environment described by pre-modern Persian poets,
the function of musical performances may vary in accordance with
the context. Music may celebrate joy in a festivity context, dispel
griefin the context of a convivial gathering, awaken spiritual aware-
ness in the context of a Sufi audition. In addition to these settings,
Jami combined further standard pictures commonly depicted in po-
etry in connection with music: the song of birds in the context of a
rose garden or green field gathering; the non-Muslim environment
of the monastery; the wine-house and travel lodging whose space of-
fers the set where performers play music. As was customary in po-
etry, Jami at times portrayed performers in settings characterised
by a significant degree of religious and social reproach:
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uL.ﬁ:SJ‘).‘\ :\_)Lm.A J‘ Q._IJLA
Ol A gamda J33a ) sala

(Jami 1999b, 1: 675)

The Minstrel [motreb] at the tavern of tipplers
showed the inn of the Beloved.

When it comes to defining to what extent musical performances were
acceptable in the time of Jami, there is a risk of becoming lost or en-
meshed in the debate among Islamic theologians, jurists, Sufis, and phi-
losophers. Although generally prohibited by the orthodoxy, music has
been tolerated within certain boundaries. According to the eminent
theologian Abu Hamid al-Gazali (1058-1111), the sama‘ of the Sufis was
licit and the use of both music and poetry was even considered praise-
worthy on occasions of joy such as weddings (Lewisohn 1997, 16; Klein
2014, 221). Jami followed the teachings of Ibn ‘Arabi and had a specific
vision of what music was intended for. As William C. Chittick remarked:

Sufi thought of the school of Ibn al-‘Arabi - of which both ‘Iraqi
and Jami are representatives - holds that the things of this world
are not just things, rather they are created by God, derived from
God, and ultimately Self-Manifestations of God. [...] The Sufis usu-
ally take the stand that as long as it [i.e. music] acts as a reminder
of its Source and not as a veil, it is permissible. (1981, 193-4, 199)

In the matnavi Yusof o Zolayka (Joseph and Zolayka) Jami portrayed
a wedding scene where music brings joy. In the imminence of the ar-
rival of the bride’s caravan to Egypt, the groom organises a welcom-
ing party where pages, maids, and a full band of musicians appear.
Jami mentioned a group of singers, performers, and six musical in-
struments. Although the scene is supposed to take place in ancient
Egypt, it displays a Persian musical ensemble:

Olg 43S plasbe S

sl 82,8 GisA Ciaied pas) 42
)8 Hlw Cydie &JA sji.n
0)S Hlel sa)yd (gl

Uiy ase is ealy alla 4g
Glawd il a3l )y wla
02l Jucag 2393 3 (s)sd

23y Jaag 2aal 55 ) Ol 42

o glal | Ol pe U3 5l
o) by=d 4?.3!..45 534052

Giagd ) o))yl () 8 223881
Cisagg 399 OlasS o) Gawd 3 538

(Jami 1999b, 2: 70-1)
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Singers [motreban], sweet-lipped, conceits repeating choice,
congratulating all with pleasing voice [avaz],

musicians [moganni], tuned of pleasure’s harp the string,
commenced the song [nava] of merriment sing.

When to attune it the lute’s ear is wrung,

its sweet chords [awtar] echo to the cheerful song [tarab].
Good news of meeting brings the flute’s [nay] sweet sound
[navda],

and for the soul the hope of union’s found.

Freed by rebeck [rabab] the soul from string [tab] of woe,
its dulcet [kamanca] tones evokes the sounding bow.

The drum [daf] awakens too the friendly sound [avaza],
that in the travellers’ hand the skin is found.

(Transl. Rogers in Jami 1892, 63)

Pre-modern Persian poetry widely referred to music and drinking
as having the power to dispel grief. This assumption developed in-
to the aesthetics of the genre called saqi-nama (book of the cupbear-
er). It consisted of:

a poetic genre in which the speaker, seeking relief from his hard-
ships, losses, and disappointments, repeatedly summons the sagqi
or cupbearer to bring him wine and the moganni or singer to pro-
vide a song. (Losensky 2009)

This suggests the idea of a solo performance in the context of a drink-
ing symposium. Poetical imagery mirrored the private space of court-
ly feasting as an ideal setting to a musical performance. The poet
Nezami used the summoning of the cupbearer and the minstrel as
a structural device to confer unity to various narrative parts of his
own matnavi Eskandar-nama (The Book of Alexander). Jami modelled
his own matnavis after Nezami’s long poems, and closed the main
episodes of his own matnavi Kerad-nama-ye Sekandari (The Alexan-
drian Book of Wisdom) with the invocations beya saqi-a (O cupbear-
er come!) and beya motreb-a (O minstrel come!):

Dl e el Lol L
BESRPEIEEISPENSIPRSNL

223 Ja il 48 L o))

283 JE YT 5 omadla

U‘::’Jg bJL.@._\_} e L..I‘)LA Lﬂg
oA ) Gl Jledis® Sa 4y
sl sk 4z )y daas oA
J);i g yas ?1.,3:3 Lila 4y

(Jami 1999b, 2: 436)
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O cupbearer, come, pass the bowl, I entreat,

and like heaven, I pray thee, the cycle repeat!

That wine I desire which to peace giveth birth,

and frees us from all the defilements of earth.

O minstrel, approach, that the listening [be-nhada gus] lute

at the touch of thy fingers [gusmal] may cease to be mute [dar korus].
The heart of the heedless shall wake at its cry [korus],

and the message of angels descend from the sky.

(Transl. Browne 1920, 538)

The use of themes such as wine and music in expounding spiritual
thoughts is a common feature in Persian poetry under the influence
of Sufism. Apparently recalling a mundane milieu, Jami’s lines con-
vey a spiritual message where, again, a reference to God is implied
in the allusion to the Minstrel. Jami used the summoning of the min-
strel also in connection to the key concept of silence. Silence may in-
volve instruments, as the above-mentioned lute, or audience as below:

Jl.ﬂg ulsda (‘.\L.A LJSL...» t.J..l

Db 51 53 sy 508 o
pigl oasta el..; u‘ llias
pagd (B3] ja 38y 5 SIS asa
LSz oS e bk b

1y Kial 4ed) ) od gaily
(,_J.&S Br) Jda L):‘_Sg j\ 4_.|_'|.4: 548
aiS 53 5 a8 GisS dan

(Jami 1999b, 2: 529)

Come O cupbearer bring heart alluring cup,

bring bright and warm wine like the Fire;

so that I may put my lips on that cup,

and put all pen and paper on fire.

Come O minstrel prepare to play loudly [tiz kon] on your harp
so that we may remove cotton from the heart’s ear,

become all ear, and be silent.

(Transl. Dalal 1995, 299)

On this same topic, Jami wrote a line where the interaction between
two polarities, the minstrel and the poet, provides the cornerstone
of his imagery. The minstrel is invited to obtain the poet’s silence in
a way that leaves us speechless:

o3 Slas yase 5 Ladaa iy

43353 Ol s pds DB D
ui’njg alaa (’3':‘ 2l 03 )2 Kyl B
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Chisad a8 sdsea ) pdydid

(Jami 1999b, 2: 429)

O Minstrel come and tune the lute,

tie my tongue with one of its strings [tar].

As when he plays music [parda sazad] I become all ears,
I stop talking in vain and sit in silence.

Jami devoted various pieces of poetry to the sama‘. He intended sama‘
as a way to attain knowledge and wisdom, in modalities that went far
beyond the mere act of performing motion or listening to music. In an
ecstatic gazal he paired the sound coming from musical instruments
with a form of prayer. In the setting of a sama“ audition, he evoked
two levels of understanding: the worldly setting of a Sufi gathering
where only the few well-trained Sufis may benefit from the ecstasy
evoked by musical performance; and the celestial level where the di-
vine Minstrel leads the universe into a dance:

dge 5 Kia lhaa L3l e Gusa
2939 Ly GALS &l JPRINES &l

Flaw (53 &3 yasd] 53 o
25 e Oyl s 438)8 1) alle 43
Gl dawzd Sy ) 4S ydaa )l ol
Jga A Gal) 3 saal

(Jami 1999a, 1: 356)

Do you know what it is - the sound [seda] of lute and rebec [¢ang o ‘ud]?
“You are my sufficiency, You are my all, O loving God!

The dry and dismal have no taste of sama‘ -

otherwise that song [sorud] has seized the world.

Oh that Minstrel [motreb]! One tune [nagma]

and every atom of being began to dance.

(Transl. Chittick 2000, 79-80)

Schimmel (1992, 276) states that one of the functions of music in Per-
sian poetry is to “induce listeners into whirling dance”. As for Jami, he
supported the idea that it is not music to induce into whirling dance,
rather it is the underlying cosmic motion that finds physical expres-
sion in a dance. When earthly music leads auditors to ecstatic states,
it is because it resounds of a superior kind of music:

I3 5 Ry gl 1,8 sagoe
lhia § Gigua Uﬁ)‘ uaﬁ) BN 05S

(Jami 1999b, 1: 675)
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The celestial globe revolves thanks to this sound and melody,
the mountain starts to dance thanks to this tune and voice.

Jami admitted, and probably expected, his poetry to be recited and
eventually sung during Sufi sessions. This point is expressed in the
following lines where Jami refers to a musician and a singer who in-
terpret the poet’s verses in the context of a sama*

Olea Jatg.u_.l 3 o) (.\.\Z PEIVE) ul..\e
JleYla -*\_'I\J:i O Sla -LT!AA 25 4S8
Ghasd U8 5 8 ) o2 L83 use
Y aie @)% ki a8 Sl
Cylaa 238 s Jti.ig D Ui g yas

J‘jé 23 Ol ) &Lq.m 5)

(Jami 1999a, 2: 37)

My poems brought me such fame in the world,

that the space of heavens is filled with their melody [tarana].

The bride of age, to adorn her ears and neck,

took out a string of rubies from the jewel necklace of my poetry.

With my speech the musician [motreb] composes delightful
songs [sorud],

the singer [gavval] treads the path of music [rah-e sama‘] with

my verses.
(Transl. D’Hubert, Papas 2018, 12)

According to Jami’s thought, musical performances are a medium to
convey the meaning of the words sung. In the following lines of a get‘a
(fragment) Jami advised performers against playing music for music’s
sake, and offers a witty image by combining the double meaning of the
word tan (body) and ‘tan’ (that is, the onomatopoeia for a rhythmic item):

Gk ) O Dlaas 03 03 )3 G
M8 S5 Hads ) A o SB3g)
Sl GRsd pad 93 835ea0 O3 O3 O3l Ol
e 2923 Gla gl Ha4aS 53 A G

(Jami 1999a, 2: 404)

O minstrel don’t play so much tan tan:

make it always shine with a well-written poem!
The soul of your vain tan tan is the good poem;
every soulless tan is a dead body.

Despite the fact that Jami shows awareness of the contribution of per-
formers in the spread of his poems and their message, he sometimes
expresses a somewhat lofty attitude toward them:
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‘J ‘SAL; 23 szi.a Gigaa Gala
2538 o 35 3 ) gl Kl olasla

(Jami 1999a, 2: 174)

Jami needs no singer’s voice [sawt-e moganni],
for eternally he listens with his own heart the loud sound [bdng]
of sama“.

3 Conclusion

In conclusion, although more elements should be taken into account
to gain a full evaluation of musical imagery in the poetry by Jami, I
wish to express four final remarks.

First of all, most of musical imagery in the poetry of Jami shows
strong resemblance to musical imagery in the works by earlier poets.
Jami was indebted to an already established poetical canon where
objects, landscapes, and themes assumed the form of highly stand-
ardized clichés. Jami, who was deeply immersed in this poetic cor-
pus, rearranged already established elements in order to express Sufi
teachings in the most eloquent manner. It seems that literary con-
ventions and spiritual concerns shaped his poetry more than his ex-
pertise in music theory did.

What is impressive in Jami’s use of musical imagery is not solely
due to the accuracy and consistency of his musical terminology, but
also includes the way in which he was able to develop traditional im-
ages into extremely elaborate lines. In comparison to fourteenth-cen-
tury poets, Jami used to combine a higher number of musical modes
in the same line. He did not limit himself to composing a wordplay on
one or two words with a double meaning. He created complex puns
on the musical modes and, at the same time, he made references to
modulations across them. He used words with multiple meanings to
express up to three different concepts in the same line. As Maria Eva
Subtelny (1986) has noted, the Timurid period was marked by a “taste
for the intricate” that resulted in a deep appreciation for elaborated
images and riddles. It would be interesting to widen the research on
musical imagery to include Jami’'s contemporaries in order to clari-
fy whether complex punning on musical modes was an idiosyncrat-
ic feature of the poet Jami or rather the product of a shared taste.

Although Jami sometimes includes biographical data in his poet-
ry, | have not to date identified any verse in which the poet present-
ed himself as a musician. Musical imagery does not tell us much with
respect to Jami’s level of music proficiency. The very idea of musical
modes imagery, which seems to imply a high level of competence, has
been inherited from previous poets whose level of expertise in mu-
sic theory or practice is less known or totally unknown. The use of
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music terminology is not by itself enough of a clue to ascertain pro-
fessional expertise.

Further research should be devoted to arrive at an appropriate un-
derstanding of the average level of musical instruction in the age of
Jami. Although we do not know whether Jami’s audience had any mu-
sical training, it seems reasonable to think that the more educated in
Jami’s circle would understand references to the main modes, mod-
ulations, instruments, and related elements. The activity of making
or finding the image implies an intellectual interaction between poet
and addressed audience, where the poet invites the audience to find
out the relation of judgment he had established. That is, the image,
complex as it might be, should be understood on the basis of a com-
mon ground. I believe Jami was conversing with an élite capable of
enjoying most of his poetical refinements. It would be anachronistic
to judge his poetry through the lens of our contemporary hyper-spe-
cialised canons of knowledge which may not apply to the Timurid era.
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1 Preamble

A certain number of things are well-established in the Buddhist ar-
chitecture of Gandhara. Amongst these can certainly be counted the
existence of figured and decorated ‘stair-risers’ (or better: stair-ris-
er friezes).* These pieces are also amongst the most ‘talkative’ piec-
es of Gandharan art, as they contain not only a heterogeneous reper-
toire of motifs, which include classical motifs, mythological bestiary,
‘Dionysiac scenes’, but also some of the most expressive Jataka and
didactic religious stories.

These elements are associated to tall stairways, which are amongst
the most typical features of Buddhist architecture in Gandhara, as
they are structurally linked to the innovative position of the stupa
on top of a raised podium (Kuwayama 2002).

The best documented and visually richest example of decorated
flight of steps we know from the region belongs to the area of Nan-
garhar, in Western Gandhara (now Afghanistan), from the Stupa C1
of Chakhil-i Gundhi, near Hadda. The reconstruction of that mag-
nificent flamboyant visual production can be admired in the Musée
Guimet, Paris. The structure is generally dated to the 2nd-3rd cen-
tury CE. From this reconstructed example, we learn that the deco-
ration of a stairway is formed basically of three elements: the stair-
riser friezes, the string element, and the railing (with its newel and
the typical bases, see below). At the Stupa C of Chakhil-i Gundhi, the
stair-risers are formed by a series of square panels mounted upon
a thick base formed by an elaborate moulding (with three superim-
posed bands). The string elements are triangular panels (right an-
gled) mounted upon a short stretch of the same base, and positioned
at the sides of each step, as part of the railing. The railing here is ba-
sically a flat large and slightly inclined slip structure decorated on
its top (or coping) with large slabs adorned with a central band (lat-
tice and rosettes) flanked by two side-bands with scrolls.

But let us start with the physical description, i.e. from what makes
an ordinary Gandharan piece a proper stair-riser frieze. The char-
acteristics of the other parts of the stairs, as well as of the other el-
ements associated, will follow. The last part of the study will be ded-
icated to an analysis of the figurative repertoire.

Elisa lori and Luca Maria Olivieri

This article is dedicated to the memory of our friend the architect Vivek S. Khadpekar
(1946-2021) consulting editor of many of our works including the present one. Vivek
passed away in Ahmedabad on 28 April of this tragic year 2021.

1 For the terminology adopted in this study, we refer to Faccenna, Filigenzi 2007.
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2  Stair-Risers and Stairways

Stair-riser friezes are preserved in various museums of Europe, the
USA and South Asia. In the context of the present study, it is enough
to take into account just some of them, including those of the so-
called ‘Buner series’.?

A famous series of stair-riser friezes known under the label of
‘Buner’ are preserved in various museums. Three of them are pre-
served at the Cleveland Museum of Art (total accession no. 1930.328),
which all belong to the stairway of the same stupa. These friezes
are formed of single elongated flat panels with central figured field
flanked by two dividing panels with framed Gandharan-Corinthian
half-column. The friezes have a thick single base formed by a flat re-
bated fillet with smooth torus and cavetto, with no cornice. On the
upper face are long rectilinear tenons (two), which are meant to join
the tread behind the nosing. The latter was possibly decorated or at
least had an inverted cyma section. The friezes can have two or one
dividing panels.

Very similar to these are the much-celebrated series of the MMA
(see accession nos. 13.96.19-23).* The series includes 15 stair-risers
and six triangular panels (strings or stringers). The MMA friezes
belong to different stupas (some feature half-column, others pilas-
ters with short flutes with concave bevelled ends), but their general
structure is the same as those at CMA.

2.1 Measurements
Stair-Risers

If we compare the data from the CMA and the MMA with the wonder-
ful pieces from Jamal-garhi and other sites on display at the BM,* we

2 According to the vulgata, the district of Buner (immediately to the south of Swat)
is the supposed area of provenance of many of these friezes. In general, the best col-
lections of stair-riser friezes are those preserved in the British Museum (BM), the Vic-
toria and Albert Museum (VAM), the Cleveland Museum of Art (Cleveland), the Royal
Ontario Museum, the Metropolitan Museum of Art (MMA), and the Peshawar Museum
(Peshawar) (Marshall 1960, 33-9, figs 40-57).

3 These pieces are tentatively associated to the Buddhist sites of Dir (Behrendt 2007, fn. 24).

4 For the reconstruction of the sequence of the parts within the stairs see Behrendt
2007, fig. 11.

5 Inthe recently published proceedings of the international conference on The Glob-
al Connections of Gandharan Art (Rienjang, Stewart 2020), P. Stewart has published
a photograph of the Warburg Institute with four almost complete stair-risers from Ja-
mal-garhi (now at Peshawar) “showing the punctuation of narratives with trees and
portals” (Stewart 2020, fig. 36).
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can conclude that the recurrent height of a stair-riser without the up-
per step is in the range of 0.17 m.° Such a height is consistent with the
average height of the strings. The height of the original risers where
these pieces were placed, including the upper slab, was > 0.20 m.

We can consider a flat rectilinear relief to be a portion of a stair-
riser frieze when we have the following four elements: a height con-
sistent with the risers’ average dimensions, the presence of a base
with flat rebated fillet generally with smooth torus and cavetto, the
absence of the upper cornice, the presence of longitudinal tenons.

The frontal length, or rather the width of the steps will vary in
keeping with the majesty and dimension of the stairway vis-a-vis the
related building (stupa or shrine), while the height (the rise) - as we
have seen - is regular. In general, the risers are formed of several
pieces (also wide steps, as we will see below), although in certain cas-
es the frieze can be considerably long. I have in mind two examples,
an impressive one from VAM (IM.196-1913; Ackermann 1975, 61, pl.
X), which is longer than 1.5 m, and two adjoining (?) pieces from the
BM (BM 1880.38 and 1880.35: 1.02 m + 1.04). Interestingly, the lat-
ter two do not complete the width of the step, since the ends are not
preserved. The most distinctive feature of these kinds of pieces is in
fact the presence of a rough flat field left at the ends, where the rear
parts of the strings abut. These flat parts left at the ends are evi-
dent in the tree pieces from CMA (twice at the left end, once at the
right). This makes a major case against their interpretation as part
of the same frieze. Clearly, they belong to two if not three different
steps.” If we add to the height of the stair-riser frieze the thickness
of the step slab, the total height of the rise should have thus been
around > 0.20 m.®

Stairways

We note that, in general, the height of a ‘Gandharan’ stair-riser is
slightly more than the architectural ideal height of steps, which is c.

6 Some of these were interpreted as part of the stairway of the main stupa at the site
(Zwalf 1996, 318). To that range also pertains the famous ‘Trojan Horse’ relief, which
has finally been recognised for what it must have been - a stair-riser frieze rather than
a generic ‘panel’ (Stewart 2016).

7 Nonetheless, in an ideal reconstruction of the CMA pieces, each step should have
been formed by four figured fields (approx. 0.17 x 2 m) with five dividing elements reg-
ularly spaced.

8 Leaving aside the museum collections and approaching the sites, we found anoth-
er important set of information at Aziz-dheri in Swabi (belonging to the Saka-Parthian
period). Here a set of stair-risers were found in situ on the steps of a small stupa; the
height of the steps here is quite consistent, in the range of 0.20 m (Nasim Khan 2020).
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0.17 m, and always within the rise/run ratio 17/29 (r/R; expressed in
cm). In Gandhara the rise/run ratio is always between 20/30 (Gum-
bat), 24/28 (Amluk-dara) and 25/30 (Saidu SharifI) (data from Olivie-
ri et al. 2014c). The ratio is confirmed by the h/l (= r/R) ratio of the
Gandharan strings, which is always in the same range. Consequen-
tely, the bodies of the stairways in Gandhara are shorter, the num-
ber of steps is lower, and the inclination is steeper. The inclination of
stairways in Gandharan architecture is always ~ 45° (see Faccenna,
Spagnesi 2014), while the ideal architectural angle of inclination is
below 37°. In ideal stairs though, decoration will not be appreciable.
Higher risers (i.e. steeper inclination) offer more visual space. Such
visual space is appreciable as a whole, in perspective from the bot-
tom level, and as single stair-riser during the climb.’

Interestingly, at the site of Amluk-dara, which will be analysed
in details in a following paragraph, the inclination and length of the
lower flight of stairs was modified at a certain stage. The main stupa
had two flights. The lower, the bigger one, led to a landing at the po-
dium. From here, a second, smaller flight, rose up to an upper land-
ing just in front of a frontal niche, of which only the lower pediment
survives. In period III, which is dated to the end of the 3rd century
CE, after a destructive event, probably one of the earthquakes that
hit the nearby ancient city of Barikot, the entire decorative materi-
al was made anew with imported limestone heavily coated with lime
plaster (see Olivieri, Filigenzi 2018). The original blue-schist flam-
boyant materials were removed and reused as construction materi-
al, only few fragments were found (see Olivieri et al. 2014c; Olivieri,
Filigenzi 2018; Olivieri 2018).

It was in this (late Gandharan) phase of the monument that the
lower flight was massively reshaped, and the entire body of the stair-
way was elongated. The original ‘Gandharan’ lower flight (the one
which will be analysed below) had 21 steps (r/R 24/28), was 6 m long,
and had an inclination of approx. 45°. The new flight was longer (c. 11
m), less inclined (c. 38°). Its 32 steps with a r/R ratio of 17/28 make
it closer to the architectural ideal. That interfered with the symmet-
rical prospect of the original Main Stupa, and the final appearance
was weird, with two successive flights of steps at strikingly differ-
ent inclinations. The new stairway, though, was plain with no ‘visu-
al fringes’ attached.

9 If the standard measurement unit was the so-called ‘Gandharan foot’ or Gft, which
is equivalent to 0.324 m (see Ioppolo in Faccenna 1995, 168), the run was always ~ 0.9
Gft, and the rise ~ 0.65 Gft.
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2.2 Finds Associated to Architecture

New information on the features of the stair-riser friezes is provid-
ed by two sites excavated in 2011 and 2012 by the Italian Archaeo-
logical Mission in Swat, namely Gumbat/Balo Kale (GBK) (Olivieri et
al. 2014b) and Amluk-dara (AKD) (Olivieri et al. 2014c), two sites lo-
cated respectively 5 km south-west and south-east of Barikot/ Bir-
kot-ghwandhai, the major archaeological urban site of Swat. The two
Buddhist sacred areas were both founded towards the end of the 1st
century/ beginning of the 2nd century CE. Both are marked by a ma-
jor architectural landmark. Gumbat’s signature is represented by a
still standing double-domed shrine, flanked by two same-size stupas,
unfortunately almost razed down. The shrine (or the Great Shrine) is
square in plan and is surrounded by a square ambulacrum, with the
entrance facing east [figs 1-2]. The shrine stands on a square podium
3.3. m high, reachable through a frontal stairway 5.1 m long, provid-
ed with 16 steps (r: 0.21 m; t: 0.30 m; w: 2.5 m).

The Buddhist sacred area of Amluk-dara is marked by a colossal
stupa (the Main Stupa: total height including the chattravali: 32.8
m [figs 3-4]) is built upon a massive podium marked by pilasters sur-
mounted by modillions (height: 4.7 m), reachable from the north side
through a massive stairway 7.20 m long, with 25 steps (r: 0.25 m; t:
0.30 m; w: 6 m).

The chronology of both monuments, which is based on the analy-
sis of C14 data, is consistent with the earliest phases of the respec-
tive sacred areas (end-1st century CE).*°

2.2.1 The Series from the Main Shrine of Gumbat

A series of five pieces were excavated next to the stair of the Great
Shrine of Gumbat [figs 5-9].** They belong to the earliest sculptural
production of the site, and are certainly associated with the main

10 The Great Shrine of Gumbat (GBK) was built in period III of the site, the Main Stu-
pa of Amluk-dara in period I of the site. The excavation was carried out in 2011 by the
ISMEO Italian Archaeological Mission in Pakistan. From 2020 the Mission is co-man-
aged by ISMEO and Ca’ Foscari University of Venice.

11 The pieces are inventoried as: Inventory nos. GBK 50 (riser: 0.18 m; broken at the
right side), GBK 52 (riser: 0.187 m; broken at both sides), GBK 54 (riser: 0.187 m; bro-
ken at both sides), GBK 61 (riser: 0.182 m; broken at the left side), and excavation reg-
ister no. 409 (riser: 0.178 m; badly preserved, incomplete, broken at the right side; not
inventoried). The inventoried pieces are in the repository of the Swat Museum (Saidu
Sharif); the registered piece no. 409 is deposited in the Italian Archaeological Mission
House in Saidu Sharif. A revised excavation report is in press in Pakistan Archaeology,
vol. 33 (Olivieri, forthcoming).
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monument.** All the five pieces were found in the same layer 4 in the
space between the southern (left) side of the stairs and the side stu-
pas 3. We cannot consider the location of discovery as a primary dep-
osition, for example after a collapse, since it was a nothing but the
refilling of a modern pit (pit <109>) dug most probably in 1938 by
E. Barger and Ph. Wright. The two (or rather Wright)** largely plun-
dered the site and after their dig left several dozens of pieces buried
in pits, after earmarking the best ones for the VAM and University of
Bristol who sponsored their trip to Swat.** In fact many of the piec-
es belonging to the figured friezes of the minor stupas found as left-
overs of the 1938 dig match those which are preserved in the VAM
(Ackermann 1975).** In the collection brought to the United Kingdom
by the Barger and Wright there are no other pieces such as the five
we recovered in pit 109. Probably the reason for their being discard-
ed was the apparent crudeness of the carving compared to the visu-
ally rich and crowded vivacity of the genre scenes of the minor stu-
pas, with their meddling ladies at the balconies, quarrelling actors
(we will soon come back to them), flying amorini etc., which attracted
the interest of the two Britons.*® By the way, the isolated metopes of
Gumbat somehow recall the upper frames of the merlons of Surkh Ko-
tal (Tissot 2006, 59-62). The associations between the artistic school
and ateliers active in this important site and those active in Swat, es-
pecially in the Barikot area, should be carefully studied in future.*”

12 Some of them were briefly re-examined in the framework of a contribution pre-
sented at the second international workshop of the Gandhara Connection Project at the
University of Oxford in 2018 (Brancaccio, Olivieri 2019, 130, figs 16-17). The reader can
find there the previous reference to the site, architectural studies, excavation reports.

13 E. Barger left for Kabul in mid-Summer as soon the permission arrived, leaving
to Ph. Wright the task of conducting the excavations in Swat (Barger, Wright 1941, 12).

14 The 1938 expedition to Swat and Afghanistan of the two was sponsored also by
the Royal Geographic Society, the Royal Society of Arts and the University of Cincin-
nati (Barger, Wright 1941, iv). The two researchers were not exactly archaeologists.
In fact, they dug random pits rather than conducting regular excavations at the sites
where they halted during their journey. Nevertheless, their mind-set was innovative.
For example, they were amongst the first to stress the need of paleoclimatic studies and
settlement excavations, and they had quite an eye for the then so-called ‘minor finds’,
e.g. the terracotta figurines, as potential markers for a more reliable reconstruction
of the chronological sequence.

15 On this topic see Brancaccio, Olivieri 2019.

16 This is how they describe these genre scenes: “Several small friezes are carved
with figures grouped in pairs between Indo-Corinthian pilasters [...]. With their toga-
like dress and declamatory attitudes, these figures smack strongly [of] the Roman fo-
rum. Such friezes bear more than a superficial likeness to the carvings on early Chris-
tian sarcophagi, with their rows of saints grouped in pairs beneath the arches of a col-
onnade” (Barger, Wright 1941, 17).

17 Chronologically Surkh Kotal is slightly later than the sites considered here.
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Figure1l Main Shrine of Gumbat, axonometry (SSE). Drawings by Francesco Martore

Credits Allthefigures, unless otherwise indicated, are courtesy
ofthe Italian Archaeological Mission in Pakistan (ISMEO and Ca’ Foscari University of Venice)
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Figure2 Main Shrine of Gumbat, prospect (E). Drawings by Francesco Martore
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Figure3 AKD, Main Stupa, axonometry (view from WNW). Drawings by Francesco Martore
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Figure4 AKD, Main Stupa, prospect side W. Drawings by Francesco Martore
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Figure5 GBK50, stair-riser. Photo by Edoardo Loliva

Figure6 GBK52, central piece of a stair-riser. Photo by Edoardo Loliva

Figure 7 GBK54,stair-riser. Photo by Edoardo Loliva
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Figure8 GBKG61, left side of a stair-riser. Photo by Edoardo Loliva

Figure9 GBKreg. 409, leftside of a stair-riser. Photo by Edoardo Loliva
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The five pieces recovered in pit 109, despite the lack of a proper con-
text, can be attributed to the stairs of the Great Shrine for two reasons:
proximity and measurements. To that one should add also the absence
of a real alternative. Of both the stupas flanking the Shrine only the
layout is preserved; they were almost razed in ancient times, and the
stones re-employed elsewhere; the Shrine was amazingly preserved.*®
The measurements are consistent with the reconstructed height of the
steps (c. 0.20 m), but of course they could have also matched the risers
of the two side stupas if their stairs had been preserved.

Interestingly, both at Gumbat and at Amluk-dara, the stair-risers
have the tenons on the lower side, not on the upper side, as in most of
the published cases. Evidently, the assemblage system in use in these
two sites was different from the one commonly followed in Gandhara.

At this stage, it is possible that the decorated patterns may re-
veal something more interesting. As a matter of fact, the stone and
the decoration of four of the pieces from Gumbat/Balo Kale (namely
GBK 54, 52, 61 and reg. 409, see fn. 9) is identical: same grey/green-
ish schist, same lower moulding formed by two flat rebated fillets,
same decoration of isolated metopes, and same treatment of the flat
surfaces left uncarved. GBK 54 [fig. 5] presents a framed closed tuft
of acanthus quite in the centre; GBK 52 [fig. 6] features a framed tuft
with three mid-ribbed lanceolate water-leaves with tight anthers (this
decoration too is almost central). GBK 61 [fig. 7] and reg. 409 [fig. 8]
are both part of the left side of a stair-riser: the framed metope in
both sides presents a half, closed tuft of acanthus, and, to the left, a
flat partly dressed zone, which was meant to be inserted either be-
hind the string, or under the body of the railing.

GBK 50 [fig. 5] differs slightly in the quality and tone of the stone,
but it is still a grey schist. It has the same height of the others and
the same flat-moulded base with two rebated fillets. The decoration
differs: a framed left-handed ivy scroll. Normally one would have de-
termined it as a scroll of pipal branches (Ficus religiosa, L.). As right-
ly pointed out by Tanabe (2017-18), in some cases the ‘cordiform’ veg-
etal pattern of these scrolls and decorative patterns with cordiform
leaves should be interpreted as ivy scrolls or parts of them (see also
Brancaccio 2018, 165).*° So far GBK 50 is probably the best evidence
recovered to support Tanabe’s interpretation: here the presence of the
corymbi definitely points to the representation of ivy. The Dionysiac

18 It was found used as a shelter and shed (Stein 1930, 13; Barger, Wright 1941, 16).
Later it was occasionally used as a mosque, especially in periods of drought (local in-
formant: personal communication).

19 Ivy grows forming scrolls, with spiral-shaped sprouts (from which the Latin term
Hedera helix, L.), while pipal branches hang laterally. Ivy (Hedera nepalensis, L.) is com-
mon in the mountains of Chitral and Swat as reported also by Curtius Rufus, VIII, 10,
13: “Multa hedera vitisque toto gignitur monte [...]".
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Figure 10  SSI217,stair-riser (with indication of the
Kharosthi aksara ‘ga’; from the second stairway of Saidu
Sharif1). Photo by Edoardo Loliva

value of ivy in general and of corymbi in particular is too well-known
to be worth of further elaboration in this context.? The importance of
this motif either with pipal orivy is also stressed by its presence of the
decorated band on the kaftan of Kanishka (?) in the celebrated statue
IT from Surkh Kotal (Schlumberger, Le Berre, Fussman 1983, pl. 60).
Moreover, almost all the Gandharan pieces with ivy scrolls illus-
trated by Tanabe - on the basis of their shapes, features and measure-
ments - are actually part of the decorative apparatus of the stairs: e.g.
the stair-risers from Butkara I (Swat), and other sites of Gandhara (Ta-
nabe 2017-18, figs 1, 9-11), a stair-side element (fig. 8, from Gandhara,
Peshawar). A further interesting piece of comparison comes from the
Main Stupa of Saidu Sharif I. This monument is extremely important
since it is possibly the earliest amongst the ‘Gandharan’ stupas with
podium and frontal stairs (Faccenna, Callieri, Filigenzi 2003).** Cer-
tainly, it was a stupa celebrated from Gandhara “to Miran” (Filigenzi
2006; see also Provenzali 2016). We do not have much preserved from
the monumental stairway, if we exclude the railing and part of the first
steps of the first flight, leading up to the podium (see Faccenna 2001).
However, one single fragment [fig. 10] in green schist is preserved, per-
taining probably to a stair-riser of the second flight leading up to the
pradaksinapatha. This piece (SSI 21) shows a beautiful left-handed ivy
scroll, with spiral-shaped sprouts. In this case also the tenon is on low-
er side as demonstrated by a mason-mark, the Kharosthi aksara ‘ga’
carved on the lower fillet (personal communication by Stefan Baums).
To conclude this section, we should briefly consider the hypothe-
sis that four GBK pieces were part of the same stair, which possibly
was the one of the Great Shrine; if the fifth piece with the ivy scroll
(GBK 50) was part of the same structure, it should be positioned ei-

20 Bacchus corymbifer. Again, see Tanabe 2017-18, 101-2.

21 This and other themes will be further elaborated in a forthcoming study recently
financed at Ca’ Foscari University of Venice (Research Project: Tecnologie della pietra
e dei cantieri nel Gandhara: Saidu Sharif I).
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ther at the bottom or at the top of the flight; most probably at the
top, on the last step. The first step as usual, and because of its high-
er moulding, is a bit higher than the others.

2.2.2 Side-Elements and the Stair-Riser Series from the Main
Stupa of Amluk-dara??

We have already mentioned how rich and frequent is the repertoire of
Classic patterns in the step-rise friezes, and especially in the strings
(or stringers).”®* We should here introduce another element, which is
part of the architectural structure of the monumental stairway: the
stair side-element (AKD 97 and AKD 98 [figs 11-13]). Pia Brancaccio in a
masterly study (2014; 2018) has clearly demonstrated that many piec-
es mistakenly interpreted as ‘bases’ or ‘stools’ or ‘pedestals’, were ac-
tually the typical bases for the newel of the railing of the monumental
stairs in Buddhist monuments: the so-called side-elements (Faccenna,
Filigenzi 2007, 93, pl. 58.2). It is possible that these Gandharan stairs’
side-elements derive from specific antecedents in Mathura.** Howev-
er, these bases, became a typical Gandharan production. It looks as
the latter was an elaboration, a kind of projections at ground level (as
schematized in [fig. 14]), of the torana arches, the monumental gate-
ways of the earlier Andhra and North Indian Buddhist architecture.
The metamorphosis can be explained by the fact that the typical Gan-
dharan stupa, being on a podium, requires a stairway. These side-ele-
ments, carved in rare blue schist (see below), have often the same di-
mensions: the height is in the range of 0.20 m, and the length in the
range of 0.80 m.** In some pieces, while the height remains the same,

22 The excavation at Amluk-dara (AKD) was carried out in 2014-16 by the ISMEO Ital-
ian Archaeological Mission in Pakistan.

23 Almost in all cases strings represent anguiform beasts or similar fantastic an-
imals, which fit perfectly in the otherwise coercive shape of the triangular element.

24 Similar pieces of the same size, but flatter, and visually elaborated, have been doc-
umented at Mathura. Some of them might have been interpreted as toranas’ finials. It
is possible that these pieces, after carefully checking the rear and lateral sides, can be
interpreted as stair side-elements. During a recent visit to the Museo d’Arte Orientale
(MAO) in Turin, I was shown a Mathura piece with round end in red in sandstone from
Mathura whose height is consistent with the rise of a step (Inv. N. Inp/6; h. 0.218, 1. 0.555,
th. 0.058). The piece is decorated on the front, roughly worked on the rear and on the
lateral sides, excluding the round one, with no traces of sockets or rebates. The rounded
side is properly finished. This type of pieces was worked to show only two sides, and - in
the absence of an assemblage component - cannot but be installed on a floor against a
wall. It is certainly a right-hand stair side-element. The later fortune of these side-ele-
ments was extremely great, as they were extensively used in Brahmanical temples, e.g in
mediaeval Karnataka and Maharashtra, and around the same time in Tang architecture.

25 The inventoried pieces are in the repository of the Swat Museum (Saidu Sharif);
for a revised excavation report of Amluk-dara, see Olivieri 2018.
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Figure11 Sketch drawings of AKD 97 and 98. Drawings by Francesco Martore

Figure12 AKD98and 97: front view. Photo by LMO

Figure13 Side element AKD 97 on place (reconstruction).

Drawings by Francesco Martore
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Figure 14 Indian toranas (top) and Gandharan podia (bottom). Sketch drawings by Francesco Martore
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the length can be shorter. They are typically heavy massive parallele-
pipeds with rounded ends, one of which is carved, the other being left
plain with the inner part undressed. The long sides of these pieces are
treated differently: one is beautifully carved (external), the other is left
undressed (internal) except for the frontal (or visible) portion, which
is carved. On the top, which is treated differently, we often find sock-
ets or hollow depressions dug to house vertical parts. The scheme is
always the same; the only difference is that we have pieces carved on
the right or left sides. From the analysis of these elements one can im-
mediately conclude that these are pieces that were meant to be placed
at the bottom, directly on the floor, either to the left or to the right of
a structure, and that they were meant to support a vertical piece, like
anewel or a front pilaster of the railing. One more element is present-
ed by a beautiful side-element, confiscated and preserved in the Ka-
bul Museum (Nettl 1991, fig. 5; Tissot 2006, 529, figs 1a-b).*® ‘Persian
dancers’ and musicians (along with beautiful men and women drink-
ing and making merry) are often represented on stair-risers. Other
exquisite examples with scenes associable to sea thiasoi come from
Shotorak (Tissot 2006, 327, 858.64; 328, 863.67, 863.69).*"

If the torana gates are the marker and the signature of the Indian
architectural schools, the new stairs and the podia are the signature
of the Gandharan religious architecture (Kuwayama 2002). The archi-
tects of Gandhara, with the revolutionary introduction of monumen-
tal stairs and podia, offered a privileged space to express the visual
imagery the ‘Graeco-Iranic’ culture of the local courts (the Odi, the
Apraca etc.), who was patronising the construction of the great stupas
and shrines, as it happened certainly at Amluk-dara. The relationship
between the flamboyant imagery of the stairs and the ‘Graeco-Iran-
ic’ local culture will be elaborated in the second part of this article.?®

Let me detail a bit more on the problematics presented by the stair
of the Main Stupa of Amluk-dara (AKD). This Stupa had two stairs: the

26 On this see the seminal contribution by Lo Muzio (2019, 80). Lo Muzio, though,
still follows the identification of these pieces as pedestals. Tissot describes it as if the
piece were sculpted on both sides: “Dionysiac scene on the pedestal of a Buddhist im-
age. On either side of the pedestal, between lion-paws, three men and a woman playing
musical instruments” (2006, 529). A closer analysis of the scene and of the fractured
and chipped parts shows that the two images reproduce the same side, which means
that the back was most probably not sculpted. Therefore, the piece can be legitimate-
ly included in the list of the side-elements of monumental stairs.

27 At the Asian Art Week 2020 in New York stair side-element was presented as “a
gray schist relief with lotiform motif” (no. 604: 0.23 h.; 0.438 1.). It is decorated with a
flamboyant palmette enriched by ivy scrolls, and corymbi or pomegranates. Unfortu-
nately, the front face, where one guesses the presence of a standing figure, is not re-
produced. That is typical, since this class of materials is generally misunderstood, and
labelled as ‘stools’, ‘footstools, ‘thrones’, or generic ‘reliefs’.

28 We use the term ‘Graeco-Iranic’ in the sense established by D. Faccenna in his ar-
ticle on Kuh-e Khwaja (Faccenna 1981, 94-5).
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lower, or first, and the upper. The lower one - as we have seen - was
reconstructed and elongated in period III of the structural phasing of
the monument and stupa terrace. Traces of the older stair (both ar-
chitectural and sculptural) were documented in situ. In fact, amongst
the few original schist pieces found almost in situ, we recovered in
2012 the two massive stair side-elements we briefly introduced above
[figs 11-13]. The decoration of these pieces shows on the external sides
arichly elaborated open flame palmette with tuft (which is partly rep-
licated on the short visible part of the inner side). The front sides dif-
fer: on the right element there is a flexuous standing Aphrodite, while
on the left element there is a standing Herakles leaning on his club.
We recall these pieces because they are part of the elaboration on the
evidence provided by the stair-riser friezes from this monument (and
here we are absolutely sure that the pieces belong to the Main Stupa).

Three stair-riser pieces were recovered (notwithstanding the site
having been heavily plundered for ages): AKD 61 [fig.15], AKD 60
[fig. 16] and AKD 64 [fig. 17]. They were carved in the same kind of
stone of the two side-elements, a pretty rare variety of compact blue
schist, a kind of stone which was evidently the ‘signature’ chosen by
the architects of Amluk-dara, exactly as green schist was the ‘sig-
nature’ chosen by the Maestro of Saidu Sharif for the Main Stupa at
the latter site.?® All the three pieces show the same height (0.24 m).
Their stratigraphic provenance is absolutely unreliable since they
were found in the refilling of a modern pit dug by treasure hunters.
The position of this pit is interesting though, as it was located to the
left of the stair, and it possibly included leftovers thrown out by the
diggers while they were working on the stair’s body.

The scheme is again the same as observed in Gumbat, marked by
deeply carved framed metopes; the only difference is that here the
space between the metopes was filled with figurative, iconic repre-
sentations. AKD 61 [fig. 15] is the right side of a stair-riser: to the right
a framed metope with a schematic full-blown open lotus with one co-
rolla, stamen in evidence, and framed round rosetta-like pistil. The
scene on the left shows traces of vegetal elements, a tree, maybe a
standing figure. AKD 60 [fig. 16] is again the right side of a stair-riser:
to the right a framed metope with a heraldic animal, a prey-bird or
a gryphon represented in profile. The scene on the left shows again
traces of vegetal elements, a tree, followed by a round element, may-
be related to a figure. AKD 64 [figs 17, 18] is the most interesting of the
three pieces. It is part of a stair-riser, but not the final one. In fact,
the study of the back side of right end of the piece reveals behind the
metope the presence of a vertical rebate where the following portion

29 On the challenges of building the colossal Main Stupa in Amluk-dara, on the skill
of its architects, and the techniques utilised, see Olivieri 2018; 2019.
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Figures15-17 AKD 61, AKD 60, AKD 64, right side of a stair-riser
(number on the back side = excavation register no.). Photo by Edoardo Loliva

217

Annali di Ca’ Foscari. Serie orientale e-ISSN  2385-3042
57,2021,197-240



Luca Maria Olivieri, Elisa lori
Monumental Entrance to Gandharan Buddhist Architecture. Stairs and Gates from Swat

Figure 18
Sketch drawings of AKD 64
by Francesco Martore

of the stair-riser joined. Therefore, we can infer that the piece was
one of the central pieces of the stair-riser. Another proof of this is
the presence on the upper side of a dovetail socket, which is meant
to fix the piece to the masonry of the step with a cramp or joint hid-
den below the tread. The framed metope is decorated with a majes-
tic open flame palmette with flowered tuft. The scene on the left is
badly damaged, but it shows what looks like a scene of a sea thiasos.
In the scene we clearly see a male figure facing left, with head and
shoulder enveloped by an ample velificatio, sitting or riding a triton
or an anguiform dragon. To her left is barely visible a sitting female
seen from behind. The figure represented on the back holds an elon-
gated object in her/his right arm (a helm of the drapery? A fish?). The
analysis of this and other associated images (e.g. a male god velifica-
tio with ‘Persian dancer’ from our excavations at Gumbat, GBK 34)
will be elaborated in the second part of this article.

3  Building Doors or Gates

Before concluding my part, I would like also to present a serendip-
itous discovery, which is somehow connected to these architecton-
ic parts associated to monumental entrance and gates of Buddhist
buildings in Gandhara.

In May 2013, during a survey in the valley of Kandak, I took a halt
in the mansion of an old acquaintance of mine, Mr Muqam, an afflu-
ent khan, one of the few Pashtun landlords of that valley, a gentle-
man and exquisite host. It was after a pretty heavy ‘chicken party’
that Mr Mugam led me to a backyard of his house where he showed
me an extremely beautiful Gandharan frieze. Honestly, my reaction
was slow. I did not understand immediately its importance. To part-
ly excuse myself, it may be worth saying that when I find myself in
similar situations, I am always in doubt whether to show or not my
interest. In circumstances like these, I am always afraid of giving
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Figure19 Adoor’sarchitrave. Photo by LMO

the impression that I am interested in buying the piece (which for a
professional archaeologist is not exactly the best impression to give).
So, I took some photographs, the measurements, and then I left the
courtyard with a dismissive smile.*® Only after some years did I re-
alise that in that hot afternoon I had seen a very beautiful example
of Gandharan architrave of a building gate, or an architraved door of
‘Western type’ (Faccenna, Filigenzi 2007, pl. 57.2-3) [fig. 19].

The object is ¢. 0.90 max. long, c. 0.22 high, and c. 0.10 thick. It
is broken to the left, while to the right it presents an inclined side,
where it is meant to join to a jamb. The stone is a pretty refined,
a very compact variety of chloritoschist, grey to deep grey in col-
our. The markedly concave upper cornice is decorated with a ABAB,
scheme of vegetal motifs: row of acanthus tuft (A), open palmette
(B), and open palmette with trumpet-shaped central shoot (B,) (Kok-
demir 2004). Below, on a rebated band, is a row of reversed border
petals; this is followed by an empty rebated high band marked below
by a sunken half-round, a horizontal flute, and a projecting fillet. Be-
low is a band with a right-handed ivy or grapevine scroll marked by
a projecting fillet, a half-round. The lower band is decorated with a
eight-petal rosette (type) within filletted lozenges and half-rosettes
in the resulting triangles.

The object is clearly the architrave of a tapered door, the typi-
cal conventional door reproduced in architectural representations
in Gandhara. We do not know where the object was found. The area
surrounding the village of Kandak is full of majestic ruins, the best
preserved being those in Dur-bandai on the eastern mountain uphill
the village. Here were documented the ruins of “a building with a
false domed roof, probably a vihara” (Olivieri et al. 2006, 111-12, fig.
65). This type of buildings (vihara or shrines) are accessible build-

30 However, I forgot to take a picture of the back side and to note down the presence
of sockets or tenons.
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Figure 20

Ideal location of the architrave

on the door of Main Shrine of Gumbat.
(Elaborated by the Authors on Fig. 3)

ings with one monumental door. The best example of this typology
in Gandhara is definitely Gumbat (GBK, see above), which is located
exactly opposite Dur-bandai, on the western side of the Kandak val-
ley. If, for example, the architrave was from Gumbat, it would have
perfectly fit the reconstructed shape and dimension of the central
gate: the surviving length of the piece would have corresponded to
half the upper width of the door (c. 2.00) [fig. 20].%*

Postcript 1

When this article was in its final stages I saw an interesting contribu-
tion by Tanabe to Rienjang and Stewart 2020, where it was presented
as a ‘vertical relief’ (Tanabe 2020, 88) whose caption read “Gandharan
Dionysiac relief with peopled vine-scroll. H. 124 cm, c. second to third
century AD. Boston, Museum of Fine Arts, Charles Amos Cummings
Fund 39.36” (Tanabe 2020, fig. 5). The article is online: I invite the
reader to see that beautiful piece, which is nothing but a jamb of a
door, exactly how the piece described above is a door’s architrave.*?
The presence of an angular rebate shows clearly that it is a left jamb.

LMO

31 From this, we may assume that door architraves were typically composed of two
pieces fixed to each other and to the wall, and supported by the jambs.

32 See https://www.carc.ox.ac.uk/GandharaConnections/publications.htm.
These pieces are frequently misunderstood and described as “relief[s] with foliate
scroll”. At the Asian Art Week 2020 (New York) was shown a wonderful piece, the low-
er segment of a door’s left jamb, features a lower metope decorated with ivy or grape
scroll, and a continuous vertical scroll with palmettes and pomegranates. The verti-
cal decoration is framed by fillets, and on the left (closer to the wall) by a thicker set
formed by two projecting fillets.
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4  Staging Power in Threshold Space:
The Ambiguity of Access

4.1 APreamble to the World of the Buddha: Gandharan Stairway

The enquiry into the correlation between Gandharan Buddhist monu-
ments and their figurative programme have yielded - with the excep-
tion of Saidu Sharif main stupa (see Faccenna 2001) and the stupa of
Sikri (Foucher 1903) - quite inconclusive results, and this situation is
unlikely to change. Indeed rearrangements, substitutions and remov-
als of the figurative apparatus from the bodies of stupas and shrines,
both in antiquity and in modern times, have prevented comprehen-
sive understanding of the overall visual communication of such struc-
tures beyond their monumentality. Moreover, even though general
guidelines for figurative programme in sacred places might have ex-
isted, the selection, disposition and combination of specific elements,
subjects and narratives on the body of religious monuments had to
cope with several interrelated factors such as local repertoires, per-
sonal preferences of the patrons commissioning the work, religious
features of the place, and craftsmen’s skills, besides more practi-
cal matters.** In this sense, every complex had a micro-programme,
so to speak, and the mobility and networks of craftsmen must have
played a key role in the diffusion of motifs and development of inter-
and intra-valley schools (see Faccenna 2001, 197-8; see also Bran-
caccio, Olivieri 2019).

Despite this, the almost coherent figurative repertoire appearing
on stair-risers invites reflection on the internal logic of theme selec-
tions at specific sectors of Buddhist monuments and to look for pos-
sible social or religious dynamics associated to this phenomenon.

Significantly, from the general repertoire of stair-risers, it seems
that almost all the subjects on display depict narratives that lie out-
side the temporal domain of Buddha Sakyamuni’s historical life:
mainly jatakas, unidentified narratives and scenes displaying mu-
sic, dance and drinking iconography or marine figures. Although
jatakas are not a common subject in Gandharan art, their location
on stair-risers seems to be quite popular, as suggested by the friez-
es found in situ in Jamal Garhi in the Mardan district and in Chakhil-
i Ghundi near Hadda (Zwalf 1996, 56). As highlighted by Zwalf, most
of the jatakas “are traditionally situated by Chinese pilgrims in or
near Gandhara” where several stupas are said to have been erect-
ed to mark and commemorate a sacrifice of the Bodhisattva (Zwalf

33 Although the type of sequential narration for the life of the Buddha on the body of
main stupas was probably the rule (Taddei 1993).
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1996, 55). Thus, the presence of jatakas on stair-risers may have
been meant to evoke narratives attached to the place or favoured
by the patron(s).**

A larger number of stair-risers, however, follows another pattern,
depicting ‘non-Buddhist’ motifs. This is so in the case of the widely
debated ‘Dionysian scenes’ variously read as bacchanalia, religious
events or urban rituals (e.g. see Carter 1968, 1992; Brancaccio, Liu
2009; Galli 2011; Filigenzi 2019). While processions of nagas and nagis
and figures in Indian attire are not unusual (see for instance Jamal-
garhi, BM 1880.36, 40), a large number of stair-risers yield a distinc-
tive Hellenistic-Central Asian/Iranian (hereafter ‘Graeco-Iranic’, see
above) blueprint in both iconography and composition of the scene
(Soper 1951; Rowland 1956; Goldman 1978).** Drinking scenes are an-
imated by satyrs and richly-dressed women, dancers and musicians,
often performing an Iranian dance and mostly playing instruments of
western origin while wearing Hellenistic, Scythian and Central Asian
dresses (Lo Muzio 2019). Interestingly, most such stair-risers seem to
come from northern Gandhara, in particular from Swat, Buner and Dir,
which is also the area from where reliefs with dancers performing the
‘Persian snap’ apparently come (Lo Muzio 2019, 77).

Another, less celebrated but recurring subject, which recalls a
Hellenistic prototype, is that of marine deities and sea-monsters. The
most famous example is from the series of bearded and moustached
men holding paddles, probably coming from Swat or Buner (Marshall
1960, 37, fig. 47, MMA access no 13.96.21),*¢ but also images of tri-
ton-like figures are frequent (e.g. BM access no. 1880, 57). Finally,
an unmistakable recall of western repertoire is offered by the myth
of the wooden horse attested, for which a possible ‘Buddhist trans-
lation’ has been suggested (Foucher 1950; Stewart 2016).

This Hellenistic imagery is not restricted to the stair-risers but en-
compasses the whole stairway’s sector including side-elements and
triangular strings. The formers are mostly decorated with vegetal
scrolls, drinking scenes, marine figures and classical deities (Bran-
caccio 2018, 165-7), while the latter can feature a variety of marine
beings, such as triton-like figures or ichthyocentaurs and hippocam-
pi whose anguiform bodies easily fits into the triangular field of the
architectural piece (e.g. MMA access no. 13.96.19).%”

34 On the re-localization of jatakas in Gandhara see Neelis 2019.

35 For a recent re-evaluation of the Roman component in Gandharan art see Stew-
art 2020 and Stoye 2020.

36 One piece is at the BM (access no. 1889,1016.1), the other at the MMA (access no
13.96.21). In the former, one of the men holds what is usually defined as a dolphin seen
frontally, while in the latter, the animal held by the man seems to be a snake.

37 Triton-like figures also appear as space-fillers in lunettes in false niches.
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Indeed, on the Gandharan stairways, the so-called ‘Graeco-Iran-
ic’ lexicon and syntax is striking when compared to the other sectors
of the monuments. The direct relation between marginality with re-
gard to Buddhist narrative and marginal space may seem evident.*®
Indeed, as noted by several scholars, foreign and ‘non-Buddhist’ mo-
tifs, though not uncommon, are “set aside from the main and most
sacred narrative” (Lo Muzio 2019, 72) and are often accommodated
in small continuous friezes or on pedestals of statues with an ancil-
lary role. In the case of stair-riser, instead, such repertoire steps in-
to the foreground.

Though properly outside (or better, on the approach to) the reli-
gious focus, from the point of view of the visitor or devotee approach-
ing the main monument from the court of the stupa, the monumental
Gandharan stairway actually represented a sort of visual axis con-
verging attention on the symbolic vanishing point of the sanctuary,
the dome (see also Brancaccio, Liu 2009, 229). Yet, the particular-
ly steep inclination of Gandharan stairways (~ 45°) guaranteed visi-
bility to the stair-riser friezes from a lower perspective and the eyes
were inevitably focused on them while approaching the monument.
I argue that the classification as ‘marginal’ here is almost certain-
ly misplaced. Rather it seems that monumentality and architectural
centrality make the stairway a real stage. Therefore, motifs of foreign
and ‘non-Buddhist’ origin - not necessarily classified as such by con-
temporary users - illustrated on it would have actually introduced,
not only the main frieze on the body of the dome, but also any ritual
activity and event taking place at the monument.

These observations raise the questions: why were ‘non-Buddhist’
themes with a rather Hellenistic prototype put on stage? Was the
figurative apparatus on the stairway and that on the rest of the stu-
pa - displaying more interest in Buddha Sakyamuni’s historical
life - always serving the same message and the same master? Have
urban phenomena influenced the Buddhist figurative programme and
architecture?

In the following pages the few motifs known from the main stupa
of Amluk-dara will be contextualised within the socio-economic sce-
nario of the middle Swat valley. By arguing that in northern Gandha-
ra, Buddhist spaces offered to urban élites both logistic support for
the utilitarian exploitation of rural territories and an arena to perma-
nently materialise local authority, I suggest that: (a) Buddhist mon-
umental stairway were often used by the urban actors for staging
their power, marking and solidifying their role as patrons and their

38 Butnot ‘polluted’ in the sense of Behrendt (2007, 27): “That this sculpture was placed
in a polluted context - where devotees, presumably barefoot, would have walked - per-
haps explains why the panels were carved with non-devotional subject matter.”
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social position by using Hellenistic imagery as ‘symbolic capital’; (b)
the introduction of a monumental steep stairway in Gandharan Bud-
dhist monuments was an architectural response to new urban aspi-
rations and necessities.

The site of Amluk-dara will be used as case study to test the hy-
pothesis that interplays between Buddhism and the urban in the first
centuries of the Common Era influenced the spread of specific artistic
models in Buddhist monuments as well as their architectural layout.

4.2 The Hellenistic Motifs on the Stairs of Amluk-dara

The starting point for our reflection is offered by a rather badly pre-
served piece of stair-riser from Amluk-dara, AKD 64 [figs 17, 18]. De-
spite its fragmentary state, the piece is quite interesting when con-
sidered together with the stair side-elements and the subsequent
rearrangement of the stairway.

The piece shows a Nereid and a male figure, seen from three-
quarter back (left) and three-quarter face (right), riding an angui-
form monster while looking at each other. The figure on the right is
actually hard to identify, but seems to be a male wearing a dhoti and
partially framed by an ample velificatio, which usually characterises
gods or Nereids (see Postscript 3). The details of the Nereid are also
hard to define with any degree of certainty (see above). The scene
evidently derived from the Hellenistic iconographic model of the ma-
rine thiasos so often represented in Western art. A reference to the
marriage of Poseidon and Amphitrite would be rather a wild guess
but the more general motif of Nereids on a ketos is unmistakable. Al-
though, as mentioned above, references to figures connected to wa-
ter are frequent on stair-risers, the representation of the marine thi-
asos is quite exceptional in Buddhist complexes.

While comparisons for such iconography are unknown on Buddhist
monuments, the same iconographic model - though in different for-
mula and more clumsy style - seems to have been quite popular in the
urban context. Nereids or male riders on sea-monsters (sometimes
represented alone) with anguiform tail and the front part in the shape
of a dragon, horse, lion or ram were depicted on the so-called toilet-
trays found in a variety of sites in Gandhara and beyond (for an up-
dated bibliography see Falk 2010). These are small round stone dish-
es with a decorated field on the inner side, apparently only found in
cities. Although the exact function of toilet-trays remains a contro-
versial matter, there is a general consensus on the ritual use of this
artefacts as liturgical or libation vessel in urban contexts. Most of
the toilet-trays found in archaeological excavations come from the
city of Sirkap at Taxila (Marshall 1951), where toilet-trays, as high-
lighted by Coningham and Edwards (1997-98, 58) and Michon (2015,
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171-83), were found in connection with ‘domestic’ sacralised spaces
along with other artefacts (stele of local goddesses, ‘votive tanks’ and
oblong dices) hinting at a rituality related to worldly matters, such
as fertility, prosperity and protection of children.

In general, the motif of marine monster derived from western
iconography (ketos) seems to have met a certain success in Central
Asian regions where water, and especially rivers, played an impor-
tant role in both economic and religious matters,*? however, the mo-
tif of the marine thiasos does not appear to be attested there. In the
north-west of South Asia, where life largely depends on the good
management of water (Olivieri et al. 2006, 131-5), the iconographic
repertoire for water semi-divine beings (ndgas) and water monsters
(makaras) has always been quite rich.*® It is therefore peculiar that
in some specific context Gandharan craftsmen gleaned the marine
motif from the Hellenistic models - probably diffused in Central Asia
through small luxury artefacts (e.g. metal objects, textiles etc.) and
through travelling craftsmen - rather than from the well-known In-
dian iconography. The intentionality of this selection certainly had
some specific reasons, suggesting that the meanings and values these
figures were conveying went beyond meanings that could have been
expressed by the figures of nagas or makaras.**

To complete the picture, it is worth remembering that the two
stair side-elements of the same stairway also present a Hellenistic
decorative and figurative pattern. Brancaccio’s reconstruction dem-
onstrates that at the base of the first pillars of the railing, in fron-

39 Amongst the earliest examples, I mention the ketos from the clay high-relief of the
Zoroastrian fire altar at Akchakhan-kala in Chorasmia (1st century BCE-1st century CE,
Minardi 2015; 2016), the ornaments from Takht-i Sangin (e.g. the ivory ornament of a
sword sheath in the form of female ichthyocentaur) and the decorative armed triton from
the clay sculptures of Old Nisa. For a full bibliography on the topic see Minardi 2015.

40 Representations of nagas are diffused both in Indian and Gandharan art. Makaras,
the mythical composite creatures with a propitious and apotropaic function, are repre-
sented in the volutes of torana lintels (like in Bharhut), within the medallions on vedika
(like in Bharhut, Amaravati and Nagarjunakonda), and later in the form of ‘makara-
arch’ above the entrance of monuments and niches in several Buddhist sites of South
Asia (5th to 7th century), and Ajanta, Ellora etc. For further bibliography see Bautze-
Picron 2010. The Indian makara was probably at the origin of the volutes with ‘monster
heads’ that characterise the arches and semi-arches of the so-called ‘false-niches’ (Io-
ri 2018, 115). A makara also decorates the terminal part of Kanishka’s club in the stat-
ue from Mathura (Rosenfield 1967, pl. 2b).

41 On the toilet-tray, the image of Nereid or male rider on ketos often lacks a coher-
ent narrative feature that enables any reference to specific (or known) mythical nar-
ratives. At the same time, we cannot ignore the possibility that these isolated figures
on ketos could have evoked, to the ancient users, well-known tales and narratives. An-
yway, the connection to the feminine and erotic component is likely, especially if we
consider both the assemblage in which toilet-trays were found and the general figura-
tive repertoire displayed on these set of objects, often recalling mythological subjects,
related to the feminine sphere and drinking couples.
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tal position, are two figures sculpted almost in the round following
“the classical type of Herakles and Aphrodite known in Gandhara
through coins and precious objects” accompanied by the use of dec-
orative scrolls that “evokes the ivy branches often found in contexts
associated with images of the god Dionysos” (Brancaccio 2018, 165;
[figs 11-13]).

The pair Herakles-Aphrodite and the marine thiasos from the
stairway at Amluk-dara confirm the Hellenistic pattern attested in
several other pieces known from museum collections, yet adding new
interesting elements. Although data on the figurative apparatus are
sparse, the stupa of Amluk-dara, located in the well-explored area of
the middle Swat valley, offer us the opportunity to refocus the orien-
tation of studies on step-risers by broadening their perspective be-
yond the ‘art historian’ approach.

4.3 The Socio-Economic Context of Amluk-dara:
The Rural Landscape as Source of Empowerment

The main stupa of Amluk-dara [figs 3-4] was constructed at the end of
the 1st century CE (Olivieri 2018, 60-7) when Swat was already un-
der Kushan control. The site, located along the main track leading up
to the sacred Mt. Ilam, is the largest stupa ever excavated in Swat
and its construction, together with those of the coeval complexes of
Tokar-dara (Faccenna, Spagnesi 2014, 331-7) and Gumbat ([figs 1-2];
Olivieri et al. 2014b, 255-319) was most probably patronised by fam-
ilies ruling the area.

From several epigraphic sources (see Baums, Glass 2002; Baums
2012) we know that between the mid-1st century BCE and the 1st
century CE, the territories of Swat included within the kingdom of
the Sakas and then the Kushans, were locally controlled by clients
known as Odi-rgja.**

Their role as clients of foreign kings is made clear in the inscription
of the Odi king Senavarma (ca. mid-1st century CE) who mentions his
political brotherhood with the scion of the Kushan king Kujula Kad-
phises, thus referring to a political pact with the new ruling entity. Al-
though Senavarma is the last Odi-rgja known from inscriptions, we can
assume that this successful strategy of ‘feudatory’ alliance continued
until the political upheaval of the Kushans (mid-3rd century CE) since
no particular social changes seem to occur in the area by that time.

The alliance matrix interwoven by Odi-rgja in the first centuries
of the common era ran not only on a vertical level (clients-foreign
kings), it also included horizontal partnerships with local agents.

42 On the possible ethnic identity of the Odi-raja see Salomon, Baums 2007, 218.
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Archaeological evidence, dedicatory inscriptions and textual sourc-
es attest that the progressive religious dominance assumed by the
Buddhist communities (or samgha) in Gandhara was strongly asso-
ciated with the patronage activity pursued by the local urban élites.
In particular, between the 1st-3rd centuries CE, the rural landscape
of Swat - before used as graveyards and by marginalised communi-
ties - radically changed under the increasing pressure of the Bud-
dhist communities that progressively intruded into the ecological
space of the mountain people by acquiring both their vital and ritu-
al spaces (on the ‘Dardic’ communities, see Olivieri 2015). However,
this is only one part of the story.

The fertile territories of the countryside in fact, while becoming
Buddhist land, were at the same time transformed into the economic
pool of the valley. The foundation of hundreds of Buddhist establish-
ments in the proximity of strategic locations (mountain passes, sur-
veillance points, springs) and fertile lands along with the construc-
tion of hydraulic infrastructure (dams, aqueducts, pit-wells, tanks)
was an intensive phenomenon in Swat and the hypothesis that Bud-
dhist communities managed the agricultural lands and controlled
trade routes through mountain passes on the behalf of local élites
in exchange for direct commitment seems to be substantiated by ar-
chaeological evidence (Olivieri et al. 2006). Indeed, one might rea-
sonably claim that, in Swat, ‘domestication’ of the samgha and ‘do-
mestication’ and exploitation of the landscapes by urban community
went hand in hand.** Over this process the Buddhist community as-
sumed the role of an essential ‘human infrastructure’.

As we move through the interaction between the urban and
religion,*® we find ourselves in a tangle of triggered phenomena that
cannot be exhaustively discussed in this paper. However, what di-
rectly concerns us here is that Buddhist religion became, from the
1st century onward, the main sources of empowerment for urban
élites. Buddhist space and rural landscape (exploited under the su-
pervision of the Buddhist community) were transformed into a com-
petitive ground where both economic power and social prestige were
built. In other words, religion created for the urban agents a mar-
ket where both economic and symbolic capitals could be invested.

43 On the concept of ‘landscape domestication’ see Clement 2014.

44 For a cross-disciplinary and temporal approach to the reciprocal formation of re-
ligion and urbanity see Rau, Riipke 2020.

227

Annali di Ca’ Foscari. Serie orientale e-ISSN  2385-3042
57,2021,197-240



Luca Maria Olivieri, Elisa lori
Monumental Entrance to Gandharan Buddhist Architecture. Stairs and Gates from Swat

4.4 Technologies of Power

As it has been pointed out by DeMarrais, Castillo and Earle (1996,
19) in their reappraisal of power strategies “Monument and ordered
landscapes domesticate unused territories and symbolize the appro-
priation of space (Kus 1982), organizing and materializing social re-
lationship and boundaries”.

Materialisation of power, however, is not only about monumental
architecture. In fact, monumental buildings as “public material em-
bodiment of the power” (Trigger 1990, 126) were embedded into a
constellation of practices and material culture instrumental to social
and political strategies. Among others, dedicatory inscriptions, ar-
tistic and craft productions, written and oral narratives (sometimes
regardless of their adherence to fact)** were used as tools to materi-
alise and permanently fix discourses on power, vertical social rela-
tions and boundaries. Buddhist art and architecture, as urban phe-
nomena, were probably not excluded from this process.

My basic argument here is that the recall of a Hellenistic image-
ry*® on step-risers and the new architectural vision of the stairway
in Gandharan monuments were an integral part of a wider process
of political and social strategies which took the form of both spatial
practices and targeted building interventions.

As for the first argument, one should say that the use of the Hel-
lenistic models in Gandharan art as objectified mark of social dis-
tinction by the bourgeois is a sociological reading which, launched
by Taddei (1969, 156),*” did not receive due follow-up in Gandharan
studies, much more concerned (of course with some exceptions) with
stylistic and iconographic analysis sometimes trickling into obses-
sive mannerism. This is not to say that an art historian approach is
not fundamental to this field of research, which it is indeed. Howev-

45 In this regard, we may also mention the attempt by the Odi kings to artificially
draw through inscriptions and art a direct connection with the Buddha himself. Sena-
varma'’s family claims a genealogical connection between the Odi-raja and the Ismaho
royal family, the lineage of the Buddha Sakyamuni (Salomon, Baums 2007). It is prob-
ably not by chance that king Utarasena, mentioned in the Senavarma inscription as
ancestor of the Odi kings, was included in the panels of the frieze of the main stupa of
Saidu Sharif while bringing back his share of the Buddha'’s relics on the elephant (S
241; Faccenna 2001, 73). The construction of religious memories and identities was in-
strumental in solidifying the relation between élites and Buddhist communities by al-
so fixing the privileged role of the former in the symmetric alliance.

46 On the complexity of discussion on Hellenism in Gandhara see Filigenzi 2012.

47 “We cannot of course content ourselves with a bare description of convergency
or derivation phenomena in iconography and style. Nor can we accept facts as mere
links of a chain of stylistic evolution under the impact of a foreign artistic culture [...]
Gandharan sculpture is to be considered as the art of few social groups that needed a
foreign model enabling them to distinguish themselves from the majority of the popu-
lation” (Taddei 1969, 156).
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er, if we want to gain any insights into the social and religious world
of ancient Gandhara we should shift our approach to a different lev-
el of magnitudes and scales.

In an article adopting new approaches, Galli (2011, 281-4) sharp-
ens Taddei’s argument on the social function of the Hellenistic im-
agery in Gandharan art by introducing the concept of ‘court imagery’
and ‘symbolic capital’ borrowed from sociology and widely applied
in studies of Antiquity in the Mediterranean area.*®

His approach has had more or less similar success as Taddei’s. The
main challenge to widening the perspective of Gandharan studies is
due to an objective (and frustrating) lack of archaeological contexts
for artefacts, and a general apathy to cities where people conceiv-
ing, transforming, using and visiting religious buildings temporari-
ly or permanently lived.*’

As briefly sketched above, in the Swat valley studies of Buddhist
art and architecture, landscape archaeology and urban archaeolo-
gy have been conducted side by side.*° This offers us solid ground on
which enquiries into the complexity of historical phenomena can be
conducted without stumbling into free-floating arguments.

Without pretending to take any step forward in this direction, I
would simply like to raise again the perspective indicated by Taddei
and Galli in order to attempt, on the basis of the evidence and consid-
erations reported above, answering the following question: to what
extent and how did Buddhist monuments give urban élites the space
to manifest their authority into physical reality? In particular, were
figurative programmes and the architecture of Buddhist monuments
shaped by urban aspirations?

Practices here had certainly played a crucial role in temporary
appropriation or materialisation of power, as Buddhist monuments
must have also been the setting of processions, festivals, civic and
religious events (e.g. see Schopen 2014).

Nonetheless, one may also suggest that the process of selecting
iconographies on Buddhist monuments was also partially shaped by
the urban aspirations (Goh, van der Veer 2016) of patrons who want-
ed to fix and reinforce their distinctive position within the vertical

48 The first concept is drawn from Norbert Elias’ work Die héfische Gesellschaft/The
Court society (1969-83) and the second from Pierre Bourdieu’s approach to social class-
es’ distinctions (see references in Galli 2011).

49 Lack of context, however, does not seem to be perceived as a big issue by most
scholars, since new inscriptions, manuscripts, statues and friezes from the black mar-
ket are often enthusiastically welcomed, announced and published.

50 Archaeological fieldwork is carried out by the ISMEO (now with Ca’ Foscari) Ital-
ian Archaeological Mission in Pakistan since the second half of the fifties. Besides the
excavations of cities such as Udegram and Barikot, see the landscape approach by Fil-
igenzi 2015, Olivieri 2015 and Olivieri et al. 2006.
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social system by self-representing their lifestyle or what they pre-
tended it was.

In his article on the Hellenistic court imagery Galli (2011, 296-302)
suggested that the use of aulic references to Greek mythology and Hel-
lenistic iconography on toilet-trays (which also includes the marine thi-
asos) has to be interpreted as the results of the paideia of the owners,
the urban élites, who wanted to demonstrate their high social status in
a domestic context.** If we follow this line of interpretation, we might
speculate that displaying an image from the classical marine thiasos
on the threshold of a stupa could have aimed at publicly flaunting the
‘learning’ and the distinctive social position of the patrons commis-
sioning the work, though maintaining the reference to elements of
fertility, prosperity and auspiciousness, as appeared at the entrances
of the Indian stupas. Notwithstanding the architectural innovations,
the Gandharan repertoire at its threshold is in fact still deeply rooted
in the Indian tradition (see also Iori 2018). In fact, Gandharan crafts-
men continued to refer to the same values but translated them into a
Hellenistic imaginary: both Dionysian scenes of drinking and dancing
(Brancaccio, Liu 2009, 231) and marine deities and monsters could in-
deed fit in the same set of values.?> What is of interest here is the rea-
son behind this iconographical translation of Indian values.

What was put on stage, through this process, was indeed the ‘sym-
bolic capital’ of the patrons, namely those practices, narratives and
symbols that, by referring to the court imagery, marked their so-
cial position.

As first highlighted by the French sociologist Pierre Bourdieu,
power was culturally and symbolically created and constantly re-ne-
gotiated and re-legitimised through practices and interplays between
social agents and social structures. In particular, Bourdieu, who dis-
tinguished different types of capital in the social world, says that:

Social groups, and especially social classes, exist twice, so to
speak, [...]: they exist in the objectivity of the first order, that
which is recorded by distributions of material properties; and they
exist in the objectivity of the second order, that of the contrast-
ed classifications and representations produced by agents on the
basis of a practical knowledge of these distributions such as they
are expressed in lifestyles. These two modes of existence are not
independent, even as representations enjoy a definite autonomy
with respect to distributions: the representation that agents form

51 He considers the ‘Dionysian scenes’ on the stair-risers a representation of the aris-
tocratic social praxis (habitus) of a court society (Galli 2011, 302-21).

52 Drinking and dancing scenes of nagas represented on stair-risers from Jamal-garhi
(south of Swat) also would fit in the same set of values.
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of their position in social space (as well as the representation of
it that they perform - in the theatrical sense, as with Goffman) is
the product of a system of schemata of perception and apprecia-
tion (habitus) which is itself the embodied product of a condition
defined by a definite position in distributions of material proper-
ties (objectivity I) and of symbolic capital (objectivity II), and which
takes into account, not only the representations (which obey the
same laws) that others have of this position and whose aggrega-
tion defines symbolic capital (commonly designated as prestige,
authority, and so on), but also the position in distributions sym-
bolically retranslated as lifestyle. (2013, 296-7)

He goes on to claim that:

objective differences, inscribed in material properties and in the
differential profits these provide, are converted into recognized
distinctions in and through the representations that agents form
and perform of them. Any difference that is recognized, accept-
ed as legitimate, functions by that very fact as a symbolic capital
providing a profit of distinction. (2013, 297)

Urban élites patronising the construction of the Buddhist foundation,
as was certainly the case at Amluk-dara, probably felt the necessity
to self-represent their social status and their closeness to knowledge
and ‘habitus’ of the ruling court (Galli 2011, 324) through an artis-
tic production that in itself was already a manifesto of their position
in the ‘distribution of material properties’ through its exclusivity.
One should reflect on the fact that craftsmen producing the Hellen-
istic court imagery were, if not a rare commodity, an exclusive class
of specialists (in terms of skills, knowledge, technical devices and
tools)** probably travelling from valley to valley through Gandhara.
The very fact of having the resource for employing such (certainly ex-
pensive) craftsmen might in itself have represented some exclusivity.

Moreover, the advantage to appeal to artistic production as com-
municative strategy is the fact that this medium strategically cuts
across differences of language and religious affiliation, survives the
temporality of public events or rituals and could have a wider audi-
ence than foundation inscriptions often hidden in inaccessible rel-
iquaries. That held the possibility to amplify the receptivity of the
message, making it comprehensible to the whole multi-ethnic society
(from lowest to highest classes) of the north-west territories accus-
tomed, since almost three centuries, to the Hellenistic imagery and
the use of Hellenistic material culture as status symbol.

53 For reference to the use of drill, see Brancaccio, Olivieri 2019, 139.
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The selection of a sector highly visible and meaningful (threshold/
accessibility), at the same time not spatially in conflict with the reli-
gious domain and Indian tradition (see above), is certainly not ran-
dom. It is intentional.

The allocation of these marks of social distinction on a rather in-
novative element of the stupa, the steep stairway, is in my opinion
particularly interesting. In fact, I wonder whether the determination
by patrons to showcase their ‘symbolic capital’ and thus commemo-
rate their social status in a religious context had a role in reshaping
the architectural features of Buddhist monuments in Gandhara. In-
deed, architecture is much about communication of power (for a re-
view of ‘architectural communication theory’ see Smith 2011, 174-5).

Before going ahead, one must know that the introduction of a steep
stairway is, together with the removal of the torana and vedika, a rev-
olutionary feature of Gandhara stupas compared to early Indian stu-
pas [fig. 14]. New, less-known religious ideas and practices were cer-
tainly at the base of the emerging architectural vision of Gandharan
stupas in the 1st century CE. However, looking from the perspective
of the ‘symbolic capital’ display programme, one may suggest that
the advent of this singularly uncomfortable stairway was actually in-
fluenced by urban élites’ requirements.

In order to better illustrate this point, it might be useful to start
from another consideration.

I find it significant that when, after the end of the 3rd century CE,
the schist apparatus of the stairs was replaced by a plain one, simply
made of layers of stucco, the inclination of the lower flight of steps
was reduced from 45° to 38°, against the predictably odd asymme-
try and the tight space in front of the stupa.**

This architectural rearrangement occurred during a crucial histor-
ical phase. The late 3rd century was indeed a period of great instabil-
ity which, as richly documented in the nearby city of Barikot, marked
the crisis of the urban system in Swat and in Gandhara in general.

The political upheaval of the Kushan empire seems to have changed
the social equilibrium which led to a shift in the power dynamics and
the alliance matrix (Olivieri et al. 2014a). The Buddhist sites too were
involved in this phase of contraction of the urban system (if not of the
‘de-urbanisation’ process).

Pushing a bit further, I do hypothesise that in the absence of a sol-
id ruling élite pretending to be represented by the stairway or, alter-
natively, in the presence of a new ruling class who used other means
for power display strategies, there was no longer the need for a steep,
uncomfortable stairway. The change in the urban setting and policy
then might be read as the origin of this architectural change. If this

54 Meanwhile the stupa court was occupied by several small stupas.
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hypothesis is accepted, then one may actually speculate that the in-
troduction itself of the steep stairway in the Gandharan stupa was
the best architectural response to manifest the social and economic
power of the emerging urban élites.

To conclude, T argue that the aspirations and social strategies of
the urban élites actually played a role in shaping the figurative pro-
gramme as well as the architecture of access to the Gandharan stupas.

Indeed, the Gandharan stairway seems to be the physical thresh-
old where Buddhism, local traditions, and the urban met and com-
promised.

Postcript 2

In Gandhara art the Graeco-Roman iconography of velificatio, the bil-
lowing drapery above the head, is usually applied to female figures like
Nereids on toilet-trays, Maenads (MMA access no. 2000.284.15) and
to the goddess Selene (Mevissen 2011; Tanabe 1998; see also the male
figure on sea-monster in AKD 64). To this group of figures, one should
now add a male deity represented on a fragmentary frieze from Gum-
bat (GBK 34; [figs 21-22]) that we publish here with the aim of drawing
to it the interest of more expert eyes. I hence limit myself to a plain
description of the piece. This is a fragment of a small frieze (0.125 1.,
0.10 h. [thickness not indicated in the inventory book]), broken on three
sides and heavily corroded and defaced, found in the refilling of a re-
cent pit dug to the east of stupa 3. From the data available we are not
able to infer the provenance of the piece which however, in terms of
dimensions and physical features, does not seem to be a stair-riser.
Despite its fragmentary state of preservation, a few observations
can be made on the figurative group here illustrated. The central
figure of the group is a standing male deity, as indicated by the ha-
lo, wearing a short tunic with trousers and holding with both hands
a billowing drapery that covers his head. The figure looks towards
another standing male figure, wearing horseman (?) trousers with a
belt, almost completely defaced, that seems to offer something to the
deity. At the back of the deity is a third male figure wearing trousers
and shorts with a frontally hanging pointed hem. Although his upper
part is completely lost, we can still note the joined hands of the fig-
ure, which has its right leg slightly bent with the heel raised upward.
The comparison for the central figure comes from the numismatic
repertoire. In fact, the deity in Iranian dress holding a drapery over
his head immediately brings to mind the iconography of the wind-
god represented on the reverse of Kushan coins bearing the Bactri-
an legend OAAO. On these coins he is usually represented running
left (in one case, right) and holding up a billowing drape to represent
the wind. While we cannot say much about the figure on the left, re-
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Figure2l
GBK 34, relief.
Photo by Edoardo Loliva

GBK 34

Figure22
GBK 34, sketch drawing 7 S ]
by Francesco Martore

garding the figure on the right we cannot refrain from noting that
both gestures and dress are reminiscent of the dancer from Butka-
ra performing the ‘Persian snap’ (Lo Muzio 2019, fig. 4.3). The arms
of the figure are unfortunately heavily corroded but the impression
that the man is actually performing the ‘Persian snap’ rather than
an afijalimudra is solid, especially if we consider both dress and po-
sition of the legs.

If this interpretation is confirmed, we may have here a composition
where the Iranian wind-god, celebrated by a dancer performing the
‘Persian snap’, is receiving something (an offer?) from a male figure
(wearing the horseman trousers). A strong Iranian component then,
which counterbalances the ‘Western’ imagery discussed above, and
illustrates, better than anything else, the cultural complexity behind
the Gandharan artistic phenomenon in Swat.

El
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1 Prologo

Riflettendo sulla dottrina della filosofia tibetana della Totale Perfezio-
ne (rdzogs chen) nel lignaggio dei bonpo rispetto a quella dei rnying
ma pa, la scuola buddhista degli Antichi, Per Kvaerne (1973, 22) sotto-
linea I'importanza degli studi comparativi delle due tradizioni i quali:

may hold the clue to a fuller understanding of the troubled centu-
ries following the introduction of Buddhism in Tibet (eight to elev-
enth centuries) which is precisely the period in which the bonpo
as well the Nyingmapa sects were formed.

Sia nel buddhismo sia nel bon le dottrine tantriche sono state custo-
dite dalla reticenza dei loro detentori, poiché per la natura arcana
e simbolica possono essere fraintese e vilipese, come avviene con le
mistificazioni orientate al profitto della New Age. Dan Martin (1994)
se ne & occupato con 'indagine sul mitico re dello Zhang zhung,* Mi

1 Lareale storicita dello Zhang zhung come luogo e come entita statale, sebbene scar-
samente nota, & solida al di la di ogni ragionevole dubbio (Beckwith 2009; Aldenderfer,
Zhang 2004; Aldenderfer, Moyes 2005; 2007; 2008; Aldenderfer 2018), ma la sua lin-
gua, 'etimologia del nome, le strutture e pratiche della societa in generale rimangono
misteriose (per un inquadramento generale e le differenti prospettive in merito si ve-
dano e.g. Beckwith 1993; 2006; 2009; Martin 1995; 2010; Bellezza 2008; Blezer 2009);
possiamo solo accennare qui che, pur appartenendo al medesimo gruppo linguistico
tibeto-birmano (Benedict 1972), mentre il tibetano si avvicina all’antico linguaggio di
Burma detto ‘pyu’ (Beckwith 2002), la lingua zhang zhung & molto piu connessa ai dia-
letti cosiddetti ‘dharma’ dell’'Himalaya occidentale (Martin 2010). I confini dello Zhang
zhung sarebbero approssimativamente: ad est la valle dello Yar klungs, nucleo origi-
nario del regno tibetano, e la Cina; a sud il nordovest indiano; ad ovest il bordo orien-
tale dell’altopiano iranico, il sTag gzig, e 'Oddiyana (O rgyan, la valle dello Svéat in Pa-
kistan); a nordovest Gilgit (Bru sha); a nord Khotan (Li). Il monte Ti se (Kailasa) sareb-
be il monte g.Yung drung dGu brtsegs, fulcro dello Zhang zhung (Karmay 1975), e cen-
tro della regione di 'Ol mo Lung ring da cui proverrebbe nella narrativa tradizionale
del bon la leggendaria figura di sTon pa gShen rab Mi bo (d’ora in avanti abbreviato in
gShen rab) ritenuto maestro (ston pa) dell’attuale eone cosmico, riformatore e sistema-
tizzatore del bon arcaico (Namkhai 1996; 2009; 2013; Bellezza 2010). La collocazione
di 'Ol mo Lung ring & molto dibattuta (e.g. Martin 1995): la tradizione bonpo associa
I'influenza dello Zhang zhung sui territori delimitati ad ovest e nordovest dalla Persia e
dal Karakorum rispettivamente, che costituirebbero lo ‘'Ol mo Lung ring, al centro dello
Zhang zhung, e non parte del sTag gzig/Persia (questione anch’essa variamente dibat-
tuta, e.g. Namkhai 2009, 110-14; Beckwith 1993; 2006; 2009). Lo sTag gzig a ovest del
Pamir potrebbe combaciare con le satrapie achemenidi di Battriana e Sogdiana (Snell-
grove 1987, 390-1) connesse alla genesi dello zoroastrismo. Per Broneslav Ivanovic Kuz-
netsov (1931-1985) e Lev Nicolaevi¢ Gumilév (1912-1992) (1970, 565-79; Schwartzberg
1994, 639-42) nell'opera del geografo Nyi ma Grags pa (1616-1670) furono incorporati
elementi dal precursore di una mappa dello Zhang zhung, al cui centro & Bar po So br-
Gyad (tradizionalmente ritenuto il luogo di nascita di gShen rab) che forse coincidereb-
be con Parsogard / [Tacapyadiis capitale di Ciro II il Grande (559-530 a.C.) e Cambise
1T (530-522) dalla fondazione nel 546. Chogyal Namkhai (1938-2018) riassume la visio-
ne autoctona degli attuali seguaci del bon: «Traditionally speaking the origin of Bon
teachings known as the Everlasting Bon [g.Yung drung Bon] coincides with the birth
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lus bSam legs, che avrebbe diffuso al genere umano i tantra del bon,
seguendo la tradizionale visione leggendaria. Nel presente scritto la
sezione sulle origini del bon precede l'introduzione dei principi sote-
riologici del tantra materno, analoghi a quelli della Totale Perfezio-
ne, per comprendere come le dottrine bonpo si organizzarono e in
parte si assimilarono alle buddhiste al fine di garantire 'autorevolez-
za testuale e di lignaggio alla tradizione autoctona, dopo la seconda
diffusione del buddhismo in Tibet dall’XI secolo. Dopo essere scam-
pati alla Rivoluzione Culturale e alla tendenza modernizzante delle
scuole, e possibile attingere agli insegnamenti degli esperti tuttora
viventi.? Uno dei risultati & la pubblicazione, che rimane quasi inedi-
ta, di Sman ri Yongs ‘dzin Slob dpon bsTan ‘dzin rNam dag (pr. Men-
ri Yongdzin Lopon Tendzin Namdak),® il massimo esponente vivente

of gShen-rab Mi-bo-che in ‘Ol-mo Lung-ring Zhang Zhung, about 3908 years ago. The
teaching of gShen-rab became the essence of all the different forms of Bon, or one of
the most sophisticated of all the traditions that had been called Bon up to that time. The
majority of those who indulged in bloody rituals converted and adapted their views and
practices to the teachings of gShen-rab, so that the terms Bon and Bon-po eventually
became a standard way of designating the teachings of the Everlasting Bon expound-
ed by gShen-rab Mi-bo-che» (Namkhay 2009, 91-2). Si fa presente che & stata qui adot-
tata la traslitterazione Wylie (1959, 261-7), ponendo la lettera radicale maiuscola solo
per i nomi propri di persona, dei testi e geografici. Si fa presente che viene qui utiliz-
zato il termine ‘bonpo’, in quanto aggettivo riferibile alla cultura, alla religione e alla
tradizione del bon in generale, e in quanto sostantivo denominante i seguaci del bon.

2 La vera cesura nella ricerca sul bon, come nel destino del Tibet, & nel 1959. Nel
1950-51, l'esercito cinese entro in Tibet; la mediazione del Dalai Lama, che nel settem-
bre 1954 si reco in Cina per incontrare Mao, falli. Nel 1956 inizio la confisca di derra-
te alimentari e armi da fuoco e l'attacco alla religione nel Kham, area cinese adiacen-
te al Tibet orientale, abitata da circa mezzo milione di tibetani. Tra 1958 e 1962, con la
politica del ‘Grande balzo’ e la requisizione dei beni alimentari, il Tibet subi uno sta-
to di penuria mai vissuto prima. La resistenza fu tenace anche nelle quattro vaste pro-
vince della Cina occidentale in cui e piu diffusa la componente tibetana: Gansu, Qing-
hai, Yunnan e Sichuan. L'insurrezione di Lhasa (10 marzo 1959) fu sgominata dal mas-
sacro (marzo-ottobre) di circa novantamila civili nel solo Tibet centrale. Si istituirono
ithamzing, ‘sessioni dilotta’ (linciaggi pubblici di denuncia e autodenuncia) cui era ob-
bligo partecipare, rinnegando la propria cultura. Monasteri e templi vennero chiusi e
distrutti, le pit minute espressioni critiche perseguitate come qualsiasi manifestazio-
ne di fede religiosa; i dissidenti vennero deportati nei campi di lavoro forzato che sor-
sero ovunque sul territorio tibetano. Dal 1966-67 si verifico 'annientamento della Rivo-
luzione Culturale con sterilizzazioni forzate per le donne, ridicolizzazione, umiliazione
e uccisioni. Dei quasi seimila delubri e monasteri solo tredici scamparono alla distru-
zione delle Guardie Rosse. Dal 1959 oltre centomila tibetani fuggirono dal Tibet e rag-
giunsero I'India. I rifugiati vennero insediati in campi profughi, dalla regione himala-
yana allo stato indiano del Karnataka. Di oltre centomila esiliati circa 1'un per cento
erano i tibetani professanti il bon: dopo I'esodo si avviarono le prime relazioni dirette
tra i bonpo e gli studiosi europei. Da quel momento lo studio sul bon muto sino all’am-
pia diffusione attuale grazie al contatto con i testi della tradizione e con i suoi rappre-
sentanti costretti all’esilio e sovente ospiti dell’accademia occidentale.

3 Tendzin Namdak nacque nel 1926 a Khyung po dKar ru nel Khams (provincia orien-
tale del Tibet). Nel 1933 entro nel monastero di sTeng chen e nel 1941 si sposto in quello
di g.Yung drung ling. Dal 1945 al 1950 condusse una vita anacoretica con il suo consi-
gliere e maestro sGang ru Tshul khrims rGyal mtshan, su cui consiglio si reco nel 1950
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del bon attuale e tutore capo (slob dpon) del monastero di sMan ri.*
I1 Commento e note al tantra materno, essenza della saggezza primor-
diale (Ma rgyud ye shes thig le’i mchan ‘grel) & il primo scritto conte-
nuto nel Commento al tantra materno (Ma rgyud kyi ‘grel ba’i skor),
undicesimo dei diciassette volumi degli opera omnia di ermeneutica
dei testi sapienziali del bon, intitolata The Collected Works of Men-
ri Yongdzin Lopon Tendzin Namdak (Triten Norbutse, Kath’'mandq,
2006). La traduzione delle sezioni qui esposte inizio durante la ri-
cerca del dottorato in Culture e societa dell’Asia e dell’Africa, svolto
presso il Dipartimento Istituto Italiano di Studi Orientali di Lettere
e Filosofia della Sapienza, Universita di Roma (2012-16).

2 Introduzione al bon

La genesi del fenomeno religioso denominato ‘bon’, ascrivibile al Ti-
bet pre-buddhista e tuttora vivente, resta misteriosa anche per l'ine-
sistenza di una lingua scritta prima del VII secolo e la conseguente
ardua ricostruzione in assenza di fonti oggettivamente attendibili,
pur nella considerazione che molti fatti culturali non attestati in for-
ma scritta prima di una certa epoca possono in qualche modo essere
ricostruiti grazie alle testimonianze derivanti dal patrimonio mitico
della tradizione. Intorno al bon si &€ condensato negli ultimi decenni
un interesse crescente: Alex Mckay (2003, 1-16) delinea tre distin-
te sensibilita nello studio della cultura tibetana (chiamate buddhi-
st, shamanist, nativist), e credo che nella ricerca sul bon sia decisivo
che esse entrino in contatto, invece di negarsi 'un I'altra. L'approc-
cio buddhista, il pit accreditato accademicamente, pone la tibeto-

al monastero di sMan ri ove nel 1953 consegul il grado di dge bshes, l'equivalente del
Doctor Philosophiae, e del quale fu sino al 1957 I'insegnante principale. Nel 1960 tento
la fuga in India ma, catturato e ferito dai soldati cinesi, fu imprigionato per dieci me-
si. Successivamente alla prima permanenza in Europa, a Londra (1961-64), torno co-
me visiting professor all’'universita di Monaco nel 1969 su invito del professor Helmut
Hoffmann (1912-1992). Nel 1961 la Rockfeller Foundation di New York con l'organiz-
zazione di David Llewellyn Snellgrove (1920-2016) finanzio il soggiorno alla School of
Oriental and African Studies di Londra di Sangs rgyas bsTan ‘dzin (1912-1978), I'allo-
ra abate del monastero di sMan ri e di Tendzin Namdak la cui collaborazione con Snel-
Igrove porto nel 1967 alla pubblicazione di The Nine Ways of Bon, con traduzioni dallo
gZi brjid, biografia di gShen rab.

4 Il monastero di Sman ri nello gTsang venne fondato nel 1405 da mNyam med Shes
rab rGyal mtshan (1356-1415; Arguillére 2006; Cech 1986), ove sorse il pit importan-
te monastero bonpo di g.Yas ru dBen sa kha nel 1072, ad opera di 'Bru g.Yung drung
bla ma, discepolo dello ‘scopritore di tesori nascosti’ (gter ston), gShen chen Klu dga’
(996-1035; Kveerne 1970; Karmay 1972, 140-5). Esso fu spazzato via da un’inondazio-
ne nel 1386; sMan ri fu completamente distrutto durante la Rivoluzione Culturale nel
1966, e rifondato in India settentrionale a Solan, nell’Himachal Pradesh, all’inizio de-
gli anni Sessanta del secolo scorso.
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logia nell’'ambito degli studi religiosi e linguistici, in esso il bon e
una versione eterodossa del buddhismo tibetano (Snellgrove 1967;
1984); il modello sciamanico, cui si riconosce di rimarcare 1'impor-
tanza dello sciamanesimo, & espresso nei lavori del Samuel sull’in-
terazione tra il monachesimo buddhista e lo sciamanesimo dell’A-
sia centrale; quello nativista (dall’'opera di Namkhai e Karmay, e in
generale di studiosi originari del Tibet), la cui visione nel presente
scritto e significata dall’avverbio tradizionalmente (sottolineato dal-
la mia scelta del corsivo), € rivolto al primo periodo della storia tibe-
tana e al rapporto (tuttora di incerta verificabilita storica) tra i re-
gni dello Zhang zhung e di Yar klungs. La sua lettura del bon quale
tradizione indigena evidenzia l'identita tibetana, recuperando le vo-
ci regionali sommerse un tempo dall’egemonia buddhista e ora dal-
le costruzioni della New Age.

Le maggiori ipotesi sull’origine dell’etimo bon preludono una se-
rie di supposizioni e controversie che riguardano il fenomeno del bon
nel suo complesso:

1. per Namkhai® esso deriva da bzlas pa (recitazione) e dal predi-

cato bon pa che, come bzla ba (recitare/ripetere) significa «re-
citare mantra, preghiere o formule prestabilite» (1996, 19);

2. per Hoffmann (1958, 871; 1961, 14) bon e 'evocazione de-
gli dei con formule magiche, da cui ‘mormorare/mormorare
recitando’ (murmeln, murmelnd rezitieren; 1950, 137);

3.  Walter Simon (1893-1981) ricorda l'equivalente mongolo di
bon pa: uriqu, cioé ‘invocare mormorando’ (1955, 8);

4. mentre Marcelle Lalou (1890-1967) segnala 'alternanza bon /
Bod (Tibet) ancora attestata a Dunhuang nel XV secolo (1953,
275-6);

5. secondo Géza Uray (1921-1991) e Giuseppe Tucci (1894-1984),
bon & connesso a gsol (chiedere/offrire/dare a un dio o a un
sovrano) e anche ‘un dio o un sovrano riceve/prende/ottiene’
e sarebbe probabile la relazione con zlo (mormorare/recita-
re incantesimi/invocare/chiamare) (Tucci 1973, 271; Tucci,
Heissig 1973);

6. Snellgrove distingue bon come tarda religione, connesso con
Bod seguendo Lalou, e il senso sarebbe ‘autoctono’ onde ac-

5 Namkhai (2013, 42) rammenta che il termine arcaico gyer (salmodiare) fu impie-
gato come il verbo ‘don pa (scandire o ripetere ritmicamente e/o continuamente) e at-
tualmente bon pa e gyer ba significano bzla ba (recitare/ripetere) e ‘don pa rispettiva-
mente. Mediante la risonanza vibrativa della recitazione dei mantra, cioé suoni o silla-
be che possono condizionare determinate sfere energetiche - intendendo per energia
«la dimensione vitale, strettamente legata alla respirazione, alla voce e alla funzione
dei cinque elementi interni ed esterni che in ogni essere collega il corpo alla mente»
(1996, 15) - anticamente i bonpo si ponevano in ascolto e in contatto con le energie in-
visibili e le forze che regolano la natura allo scopo di controllarle, equilibrarle e con-
sentire l'interazione armoniosa con la sfera d’esistenza umana.
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centuare il distacco (per lui fittizio) dal buddhismo (1967, 20),
e bon da ’bod pa (chiamare) e il bon po sarebbe l'invocatore,
un sacerdozio dell’antica religione indigena privo di legame
con il sistema religioso organizzato tra la fine del IX e I'ini-
zio dell’XI secolo, visto come una forma eretica di buddhi-
smo (1987, 390);

Rolf Alfred Stein (1911-1999) & incline alla soluzione di Uray
(Stein 1961, 11 nota 28; 1971) e critica Snellgrove ritenendo che

les caractéristiques des bon-po et des gcen des manuscrits de
Touen-houang ont donc été conservées dans les textes du Bon
postérieur. Il n'y a pas eu de coupure. (1988, 43)

Le due accezioni andrebbero viste in una prospettiva di continuita,
sebbene Stein creda che «la religion ancienne n’avait sans doute pas
de nom particulier» (1988, 30; 1985, 88).

Mentre Erik Haarh (1929-1993; 1969, passim) e Snellgrove (1987,
356, 389, 399, 441) nominano la religione ancestrale con il termine
chos, utilizzato per tradurre dharma, la fede buddhista, Stein (1988,
30) conclude che

on doit sans doute renoncer a 'appeler bon-po comme le fait la tra-
dition lamaique postérieure, mais on ne peut pas davantage l'ap-
peler chos. Il y a bien ce mot, mais il né désigne pas nécessaire-
ment, toujours et partout, dans les documents anciens, la religion
pré-bouddique.

8.

Van Schaik osserva che la critica buddhista delle credenze
non buddhiste, sorta intorno al nono secolo, finisce con l'ascri-
vere al termine bon tutte le forme rituali, pratiche e di pensie-
ro alternative al dharma, in particolare la fede negli spiriti, i
riti di prosperita, i rituali funerari, 1'uso delle effigi, le libazio-
ni, la guida della coscienza del defunto, ma come dicevamo,
il punto centrale della questione riguarda tutta la ricostru-
zione della storia e del significato del bon, non solo I'etimo:

The ritual narratives are diverse in that they represent a va-
riety of traditions without an over-arching interpretative
scheme. It is Buddhism, an imported metanarrative, that
brings together this variety of Tibetan rituals and beliefs as
an entity that can be identified, named and discussed. (Van
Schaik 2013, 254)

I1 bon & stato sempre associato dai suoi adepti all’antica religione
del Tibet, la formazione della sua aura di vetusta emerge in una au-
torappresentazione che si avvale di elementi originali e arcaici. Cio
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non coincide pero con i dati storici della religione dotata di una re-
gola monastica e della sua tradizione testuale, entrambe denomina-
te ‘bon eterno’ (g.yung drung bon), che appaiono dopo il X-XI secolo
(i cui rituali e precetti sono influenzati dal buddhismo) e sono legate
alla tradizione dei ‘tesori rivelati o dissepolti’ (gter ma)® di origini an-
tichissime e non storicamente verificabili (Karmay 1975; Stein 1985).
Nel Mahavyutpatti (n. 3458), il dizionario sanscrito-tibetano fatto
compilare da Khri gtsug 1De brtsan (815-838) per unificare le tradu-
zioni filosofiche buddhiste indiane, g.yung drung e reso con sanatanah
(eterno/indistruttibile/tradizionale/immutabile):

6 Itesticanonicidel bon sono catalogatiin inventari (dkar chag) e ricadono in due ca-
tegorie: bka’ ‘gyur e brten ‘gyur. Il primo é considerato emanazione diretta della parola
(bka’) di gShen rab codificata dai suoi discepoli subito dopo la morte del maestro (Mar-
tin, Kveerne, Nagano 2003). Tradizionalmente la maggior parte del canone non godette
di una trasmissione ininterrotta, ma fu celata in tempi nefasti e in tempi propizi ritro-
vata come ‘tesoro’ (gter). L'occultamento dei testi sacri per preservare i preziosi teso-
ri spirituali in essi racchiusi accomuna la tradizione bonpo a quella dei rnying ma pa;
ma mentre per questi ultimi si ritiene che Padmasambhava (VIII d.C.) e i suoi discepoli
avessero celato i testi religiosi perché i seguaci non erano ancora spiritualmente ma-
turi, affinché essi ricomparissero in momenti piu propizi alla loro trasmissione, nel ca-
so dei bonpo cio accadde per le persecuzioni seguite alla diffusione del buddhismo. La
comparsa dei gter ma nella visione tradizionale & associata alla prima e alla seconda
diffusione del bon in Tibet. La prima diffusione (snga dar), scaturita dagli insegnamen-
tidi gShen rab nello Zhang zhung (Karmay 1972, 15-71), leggendariamente va dall’epo-
ca del primo re tibetano gNya’ khri bTsan po (non databile, ma forse prima del III seco-
lo a.C., nell'ipotesi attualmente non verificabile storicamente di Namkhai 1996, 22 no-
ta 11) sino alla persecuzione di Gri gum bTsan po (stesso discorso del mitico predeces-
sore, forse tra III e II secolo a.C.). La seconda diffusione va dal regno del figlio di Gri
gum bTsan po, ‘Od lde sPu rgyal, restauratore del bon ('Od lde sPu rgyal potrebbe es-
sere coevo dell'imperatore Wu di degli Han, 140-87, secondo Namkhai 1996, 22 nota
10; Ricca, Vogliotti 2018, 9 nota 7; Karmay 1992, ma vigono le stesse obiezioni mosse
per la collocazione cronologica paterna), alla storica persecuzione di Khri srong IDe’'u
btsan (755-797), sul finire dell’VIII secolo (Karmay 1972, 72-104). La terza propagazio-
ne della dottrina (phyi dar) é strettamente connessa alla formazione del canone bonpo
e siritiene inizi nel 913 con la scoperta di alcuni gter ma, presso bSam yas, da parte di
tre monaci erranti dal Nepal (Kveerne 1974, 30-4; Karmay 1972, 105-92). La preponde-
ranza dei testi rivelati distingue il canone bon da quello buddhista. Si ignora quando il
canone venisse definitivamente assemblato, ma probabilmente non prima della fine del
XIV secolo, dal momento che il testo piti recente & datato al 1386 (Kveaerne 1974, 38). Per
Karmay il periodo oscuro del bon (come per la storia tibetana tout court dalla fine del-
la monarchia nell’842 al X-XI secolo) va dalla persecuzione di Khri srong IDe’u btsan
alla scoperta dei gter ma di gShen chen Klu dga’ nel 1017; la codificazione dei testi e la
costituzione del canone datano a gShen chen Klu dga’ (Karmay 1975, 183-7). Snellgro-
ve le ascrive al X secolo (1967, 16). Kveerne (1974, 30) dal IX all’XI secolo. La partizio-
ne del canone é tradizionalmente attribuita a gShen rab sul volgere della sua esistenza
terrena e annovera gli insegnamenti e i rituali raccolti ne ‘Le Quattro serie pil la Quin-
ta detta il Tesoro’ (sgo bzhi mdzod Inga) e nei ‘Nove Veicoli’ (theg pa dgu) del bon: essi
sono analoghi nel buddhismo rnying ma pa, essendosi bon e buddhismo pervasi, sebbe-
ne neghino il debito contratto 'una con l'altra (Snellgrove 1967, 19). Il brten ‘gyur con-
tiene opere non ascritte a gShen rab, ma ‘fermamente basate’ (brten) sulla sua paro-
la (bka’), note come bka’ brten (Karmay, Nagano 2001). Non si puo stabilire il terminus
ad quem per la sua formazione, ma gli ultimi testi inclusi in esso sono i commentari re-
datti dal grande organizzatore del bon monastico su ricordato Shes rab rGyal mtshan.
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The identity of Bon as we know it now epitomised by the phrase g-
yung drung bon, a term that has been in use since the earliest self
consciously Bon literature. (Blezer 2008, 435)

Nelle antiche iscrizioni, g.yung drung ha spesso funzione avverbia-
le, accompagnato dalla particella du, ad esempio g.yung drung du
‘sempre/permanentemente’; esso fa parte della formula ‘phrul ngag
g.yung drung bon ‘la parola magica, il bon eterno’, ma come epite-
to del bon non sembra essere stato usato prima del X secolo (Kar-
may 1975, 172), e siritrova nello mDzod phug, un gter ma riscoperto
nel 1017 da gShen chen Klu dga’ (Mimaki, Karmay 2009): qui g.yung
drung e correlato alla proclamazione della verita (bden), parola chia-
ve del bon, mentre la mendacita (rdzun) caratterizza gli insegnamenti
e i fatti demonici, implicando falsita, errore, assenza di etica e ineffi-
cacia degli stessi; inoltre g.yung drung sembra alludere a una con-
dizione o a un reame trascendente ed eterno e se n’¢ postulata una
derivazione dal cinese (Stein 1983, 169; Blezer 2008, 458-65). Qual-
cosa di simile si ritrova a Dunhuang in g.yung drung lha’i bon (I'ele-
vato bon degli dei) analogo alla formula Iha’i chos (la legge/religione
degli déi). Quest’ultima locuzione secondo Karmay (1983) avrebbe
potuto indicare anche la fede nel bon, come nel PT 1284, prima che
i buddhisti la adottassero per il buddhismo (come nel PT 972; i ma-
noscritti di Dunhuang nella collezione Pelliot della Bibliothéque na-
tionale de France hanno il prefisso Pelliot tibétain, qui abbreviato in
PT; Tucci 1949, 720; Stein 1983, 144, 168, 204). 1l g.yung drung bon
si differenzia nella sua autorappresentazione dalle cosiddette tradi-
zioni ‘non riformate’ del bon prima della mitica sistematizzazione di
gShen rab e la sua interrelazione con la dottrina buddhista induce
Blezer (2008, 438) a definirlo

a reformed and nirvanic variety of Bon, which instead strives to-
ward (a state of) release or liberation, here apparently character-
ised as g-yung drung. Needless to say, these are goals that accord
well with phyi dar Buddhist sensibilities, but it is interesting that phyi
dar bon po-s elected a term so obviously associated with ‘vile’ eter-
nalism. When it appears in an old context, we therefore may have to
translate g-Yung drung bon as ‘Nirvanic Bon’ rather than as ‘Eter-
nal Bon'. Thus an old (i.e., older than Bon) Tibetan translation term
for the Buddhist summum bonum was elected as the Bon shibboleth.

I1bon sireputa erede della religione indigena (la religione ‘senza no-
me’ teorizzata da Stein 1986, 202-3),” non solo per quanto riguarda il

7 Linsieme di queste pratiche rientra nella definizione (Stein 1986) di ‘religione senza
nome’; per la denominazione - che riguarda anche gli studi antropologici sulle tradizio-
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periodo della monarchia tibetana (dal 650 all’850 d.C. circa), ma an-
che tradizionalmente per migliaia di anni indietro. In molti testi da-
tabili al periodo monarchico (da Dunhuang e da dGa’ thang 'bum pa
nel Tibet meridionale, Karmay 2009) e ascrivibili alla religione non
buddhista e pre-buddhista, compaiono due figure di officianti: bon
po/bon mo (maschile e femminile rispettivamente) e gshen (gshen
po/gshen mo), ma iloro culti non ricevono alcuna denominazione, ed
& problematico collegarli alla religione bon contemporanea (g.yung
drung bon) che invece a essi si richiama.? Inoltre i testi di epoca re-

ni himalayane e tibetane non buddhiste - Charles Ramble (1998, 124) ritiene piu ade-
guata la qualificazione di ‘pagana’ per i culti antichi: «'Pre-Buddhist’ and ‘non-Buddhi-
st’ are inadequate for a number of reasons: the first not least because it begs important
questions about the relative antiquity of the two traditions in the region, while the sec-
ond fails to distinguish other forms of ‘non-Buddhism’ - such as Hinduism - that exist in
Mustang. ‘Popular,” another handy evasion, is perhaps even more misleading because
of its implication that the cults of place-gods lie within the sphere of public activity,
whereas they are in fact quite specialised fields. Whatever its shortcomings, ‘pagan’
at least expresses the essentially local character of these cults (the Latin pagus could
be very acceptably rendered by the Tibetan word yul), and also suggests an ethos that
is at odds with the tenets of high religion, whether Buddhism or Bon».

8 Tradizionalmente, dal mitico avvento della dinastia di Yar klungs per trentatré ge-
nerazioni di re sino a Srong btsan sGam po (r. 627-649), che getto le fondamenta per
I'introduzione buddhista (Demiéville 1952), il bon fu la religione ufficiale e l'autorita
del sovrano (chab srid) fu affiancata dai sacerdoti reali, gli"gshen del corpo [sacro],
sku gshen, i quali assolvevano anche alla funzione di protettori regali (Stein 1986,
201-2). Per Snellgrove e Richardson i sacerdoti erano «i Bon (‘invocatori’) e gli gShen
(‘sacrificatori’) che presiedettero a tali riti per tutto il periodo monarchico» (1998, 67-
8). Frederick William Thomas (1867-1956) traduce gshen ‘sacrificatore/carnefice’, pur
sostenendo che i documenti non forniscono prove certe (1957, 16). Lalou (1958) tradu-
ce sku gshen ‘sacrificatore’, basandosi su una lista dei bonpo analizzata da Tucci (1949,
716), perché gli gshen sono li ricordati con il ruolo di tenere fermi per le corna gli ani-
mali da sacrificare e di tagliar loro la gola. Stein evidenzia invece I'eccezionalita del ca-
so, supponendo un legame etimologico con gshed (macellaio/carnefice) (1970, 176 nota
3), ma generalmente gli gshen nei documenti di Dunhuang sono sacerdoti per la diagno-
stica (dpyad), i riti funebri (shid), scacciare e sottomettere i demoni (gsas drag), richia-
mare la buona fortuna (phya klags) e la mantica (mo btab), come ricorda Lalou (1958),
a proposito del PT 1285 ove sono menzionati cento gshen po e cento gshen mo che pra-
ticano la divinazione; in questi testi non compare il sacrificio di esseri viventi (Stein
1988, 41-3). Stein critica la traduzione di gShen ‘sciamano’ (basata sulla relazione con
lalingua dei Keto o Ostiachi, popolo siberiano, suggerita da Hoffmann 1944, 341; 1950,
passim) e seguita da Haarh (1969) e da Tucci (1955-56, 199). Bon po e gshen non sono
mai presentati come ‘invocatore’ e ‘sacrificatore’ a Dunhuang e anzi il PT 1194 attesta
uno gshen che espone un racconto; il loro ruolo sarebbe analogo. Parallelamente Stein
considera assai prossimi i canti, le recite (smrang) e i riti di guarigione e funebri, che
presentano i medesimi elementi, 'eliminazione dei demoni attraverso un sacrificio di
riscatto (glud), la purificazione dalle contaminazioni e cosivia (1970, 177 nota 12). Il no-
me di gShen rab & collegato allo Zhang zhung e compare in pilt occorrenze a Dunhuang
(Pha gShen rab(s) kyi myi bo che, anche se non é tra gli gshen nominati piu frequente-
mente), non per il riformatore della tradizione posteriore, ma come un bonpo che co-
munica tra il mondo dei vivi e il mondo dei morti (Thomas 1957, 16; Karmay 1975, 178;
Macdonald-Spanien, Imaeda 1978, 19; Stein 1985, 89), uno specialista in rituali di cu-
ra e funebri (gshen rab), o un uomo (myi bo) esperto nei riti, proveniente dal clan degli
gShen (gshen rabs). La questione cruciale & che gShen rab viene utilizzato nella narra-
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ale contengono rituali e miti distinti da quelli della tradizione mona-
stica bonpo attuale. Bisogna tener presente che la narrativa bonpo
sopravvive e si (ri-)costruisce dall’XI secolo, su una dialettica di com-
petizione e mimesi al contempo con quella buddhista. La coscienza
di una propria identita si forma contrastando e assimilando quella
buddhista, e sfocia in una pletora di informazioni per la conoscenza
diacronica delle cosiddette ‘origini narrative’ del bon (Blezer 2008;
2013). Parlando in linea generale esiste una cospicua differenza in
merito a tali temi tra la prospettiva tradizionale degli studiosi tibe-
tani e quella dell’accademia occidentale. L'affermazione che le prati-
che religiose di epoca monarchica dei bon po e degli gshen chiamate
bon «presero questo nome nella tradizione storiografica successiva
prevalentemente buddhista» (Kveerne 2007, 59) & revocata in dubbio
da studiosi ascrivibili alla corrente nativist: considerato che le opinio-
ni divergono molto & opportuno sintetizzare le ipotesi piu rilevanti:

1) Ipotesi Spanien-Macdonald/Snellgrove: Ariane Spanien-
Macdonald analizza i PT 1286, 1287 (che costituiscono la Cronaca
di Dunhuang; Bacot, Thomas, Toussaint 1940-46; mentre il PT 1288
corrisponde agli Annali), il PT 1038 che espone varie teorie sull’ori-
gine del primo re, il 1290, collazione di testi per un ‘canto di gloria’,
e il PT 1047, testo oracolare. I1 PT 1047 e datato al 640 (contra Stein,
74, 1985, 85), durante il regno di Srong btsan sGam po (627-649), poi-
ché inizia con un oracolo celebrativo del potente ministro tibetano
Khyung po sPung sad Zu tse, implicato nella conquista dello Zhang
zhung (Beckwith 1987, 20), di cui, secondo l'oracolo, era originario,
negli ultimi anni di regno di Srong btsan sGam po. Per Macdonald-
Spanien che, come ricorda Stein (1985, 83),

bouleversait totalement les idées des tibétologues sur la religion
prébouddique du Tibet et, du coup, la tradition tibétaine elle-méme
que ces savants avaient adoptée jusque la,

la religione antica chiamata gtsug o gtsug lag fu la sola praticata in
epoca monarchica (Macdonald 1971, 289-91, 309, 356) e si fondo su
gTsug inteso quale ‘Ordine dell’Universo’ (353-4) analogo al princi-
pio cinese del Dao (384), con i suoi precipui aspetti politici e ammi-

tiva storica del g.yung drung bon, dalla seconda diffusione buddhista (phyi dar) in poi
per elaborare una costruzione storica soddisfacente della figura del supremo maestro
illuminato che riforma il culto, ma é considerato «a literary construction, not a histori-
cal person» (Kvaerne 2019, 339). Cio deriverebbe dall’autolegittimazione che il g.Yung
drung bon cerchera nelle narrative di epoca imperiale nei documenti di Dunhuang, ri-
guardanti 'ufficio religioso dei bon po e degli gShen; gShen rab non & una mera rico-
struzione di narrativa letteraria, e Henk Blezer (2008; 2013) lega l'utilizzo della figura
del fondatore e dei suoi lignaggi familiari alla promozione di una narrazione polemica
formativa per la coscienza bonpo di gruppi di interesse non buddhista dal X secolo, ri-
conoscendone un seppur incerto fondamento storico.
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nistrativi (346) e una propria visione del mondo, dello spazio e del
tempo (378). Lo gtsug lag non fu

un amalgame de notions magico-religieuses, anarchiques et dis-
persées, (384)

ma ebbe una struttura prima dell’introduzione buddhista e fu codi-
ficato come religion royale, base teorica di Srong btsan sGam po per
la monarchia ispirata a nozioni comuni alle due culture. Nello gtsug,
i re sono considerati figli degli déi (IHa o Phywa) e il loro antenato
(gNya’ khri bTsan po) discese dal cielo, fondo lo gtsug e regno in sua
funzione; nell’eta felice, gli dei e gli esseri umani non erano separati
e i re, pur essendo umani, ascendevano al cielo. Gli déi IHa e Phywa
stabilirono lo gtsug e furono associati alle montagne sacre a loro vol-
ta divinita protettrici del monarca (cioe gli sku bla; Macdonald-Spa-
nien 1971, 352-3).

Le mot bon ne s’applique pas a une religion ni a un ensemble de
croyances, mais a des techniques magico-religieuses et aux éxécu-
tants de ces techniques, (292 nota 375)

ma bon e bonpo sarebbero componenti della religione dello gTsug
lag (376). I rituali funerari e le idee sull’aldila sarebbero legate allo
gtsug, non al bon (357). Anche per Anne Marie Blondeau (1988, 265-
71), Hugh Richardson (1978, 147) e Uray (1979, 298), l'antica reli-
gione prebuddhista diverge dal bon, sebbene Uray riconosca che «a
considerable part of the latter originated from the old religion». Per
Snellgrove, i bonpo dei manoscritti di Dunhuang sono semplici sa-
cerdoti funzionari, mentre i pili tardi bonpo sono seguaci della scuo-
la o setta con questo nome dal X-XI secolo (1967, 20-1):

the nature of Bon was in fact a heterodox form of Buddhism with
nothing in its practical teachings that need conflict with the more
orthodox religion. (Snellgrove 1987, 503)

2) Ipotesi Stein/Tucci: Stein muove due critiche alla Macdonald: la
prima é che i documenti di Dunhuang sovente citano 1'opposizione
tra sacerdoti bonpo e monaci buddhisti, come, parallelamente, i te-
sti posteriori all’XI secolo parlano di opposizione tra bon e buddhi-
smo. In occasione del trattato di pace sino-tibetano dell’821-823 (tra
Khri gTsug 1De brtsan detto Ral pa can, 815-838, e I'imperatore Mu
zong, 821-824, dei Tang; Richardson 1978, 137-62; 1985, 106-43),
gli Annali cinesi nominano i bonpo associati alla recita dei rituali di
giuramento, i quali chiamano a testimone le divinita del cielo e del-
la terra, dei fiumi, del sole, della luna e delle stelle (Stein 1985, 88-
9). Un dizionario sinotibetano da Dunhuang traduce il termine bon-
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po in shigong (mago). Nei manoscritti utilizzati da Macdonald, bon
po, bon mo e gshen compaiono abbondantemente nelle recite arcai-
che (Stein 1985, 89), a riprova che il bon dell’XI secolo

n’a pas surgi ex nihilo. Il avait un passé. (88)

I bonpo di Dunhuang equivalsero agli ‘stregoni’ o medium cinesi (wu)
della religione ‘popolare’ per i riti mantici, matrimoniali e funebri
(1985, 88 nota 15; 1983, 171-4; Pelliot 1961, 2-3, 81-2). L'analogia tra
bonpo e wu ¢ ampiamente condivisibile e nella fattispecie e corro-
borata dalle descrizioni del trattato. La seconda obiezione di Stein &
che, dopo i testi di Dunhuang, nessuna traccia e serbata del termi-
ne gtsug (Stein 1985, 87), ma conscia dell’assenza, Macdonald (1971,
388) spiega che essa

est le résultat d'un travail systématique et concerté tendant a sup-
primer le plus radicalement possible tout souvenir de la religion of-
ficielle de la monarchie, pour détourner au profit du bouddhisme
les éléments de prestige qui y sont restés attachés;

Per Stein, gtsug non indico un principio religioso, ma nell’accezio-
ne di ‘sincipite, sommita’ fu connesso agli dei ancestrali (Phywa), al-
le montagne sacre e

semble relever d’'un ensemble sémantique cohérent servant a exal-
ter, a glorifier, la puissance et la pérennité notamment du pouvoir
royale. Il comprend des images de hauteur ou de sommet élevé
s’'attachant a la téte et au casque des rois qui les reliaient au ciel
[...] il désigne une sagesse, un art, une science, un savoir-faire (et
les écrits qui en parlent). Pour les rois, notamment pour Srong bt-
san sGam po, il s'agit clairement de 'art de gouverner et d’'une sa-
gesse politique. (Stein 1985, 133)

Allora il nome della religione antica fu bon o gtsug?

La religion indigene n’avait sans doute pas de nom. Mais dans le
textes archaiques, le Bon et les bon-po jouent déja un réle impor-
tant. (132)

Il bon (adattatosi al buddhismo dal X secolo) andrebbe distinto (Tuc-
ci 1973; Stein 1986) dal substratum della tradizione popolare non
buddhista (mi chos, ‘la religione/legge degli uomini’), che ancora im-
pronta la visione religiosa tibeto-himalayana, cioé ‘la tradizione/la
religione senza nome’.

3) Ipotesi Karmay/Namkhai: per Karmay, in contrasto con Macdo-
nald, il bon & gia radicato al tempo dei re, ma cio non esclude che esi-
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stessero altre credenze indigene all’'epoca (1983, 94; 1987, 130; 2009,
57). Il nucleo originario dell’antica religione bon e formato dalla na-
tura numinosa dei re e dalle loro divinita, specialmente quelle delle
montagne (sku bla), e i rituali bon, eseguiti da sacerdoti gshen e bon-
po, ne furono parte essenziale (Karmay, 1975, 182; 1996; Kirkland
1982; Hill, 2015, passim). Per Namkhai il bon e I'insieme dei culti e
delle tradizioni magiche, rituali e religiose

basate molto probabilmente su elementi comuni al patrimonio del-
lo sciamanismo pan-asiatico. Sicuramente alcuni tipi di Bon erano
basati su principi e pratiche simili a quelle dello sciamanismo: cio
& provato da numerosi elementi che ancora sopravvivono nei riti
Bon e nei riti buddhisti derivati dal Bon. Ad esempio il tema dell’a-
nima (bla) rapita dagli spiriti e riconquistata grazie al potere dello
sciamano (del bon po in questo caso) € comune a molte tradizioni
sciamaniche non solo asiatiche. (Namkhai 1996, 19)

Elementi delle tradizioni sciamaniche eurasiatiche nel bon sono os-
servati da Tucci (1946; 1949; 1970; 1973), De Nebesky-Wojkowitz
(1923-59; 1975), Haarh (1969), Ermakov (2008; 2011) e Hoffmann
(1950; 1961; 1975) per cui la soggiogazione all’ambiente nativo spie-
ga l'adorazione tibetana degli spiriti naturali e il ricorso a magia e
divinazione. Al riguardo vorrei ricordare un’affermazione di Paolo
Daffina (1929-2004) su questi temi:

l'esistenza di pratiche sciamaniche avvicina l'antica religione de-
gli Indoeuropei a quella dei popoli dell’Asia centrale e settentrio-
nale, molto pil che non a quella dei popoli dell’Oriente anteriore
antico. (Daffina 1975, 16; 1982)°

4) Ipotesi Samuel: dall’epoca monarchica al trionfo buddhista, la re-
ligione & sciamanica e suddivisa nei due stadi di una societa priva di
stato e del proto-stato (1993, 438; 1990). La religione di Yar klungs fu
influenzata dalla shamanic religion e della court religion dello Zhang
zhung e caratterizzata da bonpo e gshen che erano parte della reli-
gione di corte a Lhasa, e rappresentavano una tra le varie tipologie
di sacerdozio a quel tempo (Samuel 1993; 1990).

Alcune tradizioni mitiche e rituali sono continuate nella religio-
ne popolare tibetana e dell’area himalayana e diversi testi in tibe-
tano preclassico descrivono miti e riti connessi al sacerdozio bonpo

9 Harva 1927; 1933; 1938; 1949; Roux 1963; 1966; Delaby 1976; Didszegi, Hoppal
1978; Lot-Falck 1978; 2018; Paulson 1978; Backman, Hultkrantz 1978; Marazzi 1984;
1989; Didszegi 1998; Lambert 2003; Mastromattei et al. 1995; Capacchi 1993; Mastro-
mattei, Rigopoulos 1999; Eliade 1999; Stépanoff, Zarcone 2012; Hamayon 2015; Man-
delstam Balzer 2015a; 2015b.
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anteriore alla religione dell’XI secolo (Lalou 1952; 1957; Stein 1970;
1971). Dopo la frattura nel IX secolo con la disintegrazione dell'impe-
ro (Bogoslovskij 1972; Beckwith 1987; Ricca, Vogliotti 2018) e la forte
battuta d’arresto con il patrocinio regale per il buddhismo nell’VIII
e nel IX secolo, secondo Kveerne'® nell’XI secolo comparira una reli-
gione strutturata e monastica definita bon la cui continuita sostenu-
ta dai bonpo con la prima religione

indipendentemente dalla sua validita storica, e significativa in se
stessa. (Kvaerne 2007, 59)

Se il sistema del bon € organico dall’epoca reale, una netta divisione
tra gli antichi culti e la religione ‘organizzata’ non & verosimile (Stein
1988, 43), ma la religione resistita sinora assorbi pratiche e dottri-
ne del buddhismo dominante, adattandole alle proprie necessita, in

una strategia dinamica e flessibile che ha assicurato la sopravvi-
venza e la vitalita di una minoranza religiosa. (Kvaerne 2007, 61)

Molti buddhisti ritengono un inganno l'affermazione dei bonpo che le
sacre scritture del bon furono tradotte in tibetano dalla lingua dello
Zhang zhung, prima dell’arrivo dei testi buddhisti in Tibet, e cio non

10 Kveerne (1994, 17) postula quattro fasi per I'antica religione tibetana, dall’avven-
to della dinastia di Yar klungs sino al trionfo buddhista: 1) una religione autoctona pre-
buddhista corrispondente alla original shamanic religion (Samuel 1993, 438), la quale
all’epoca poteva o meno essere nota come ‘bon’. 2) Un culto dinastico - influenzato dal-
le religioni liminali, quali il buddhismo (India), lo zoroastrismo, il manicheismo (Iran)
e lo Zhang zhung - cioé la court religion di Zhang Zhung e Tibet; avrebbe potuto deno-
minarsi bon e vi aggiungerei l'ipotesi di influenza del mitraismo (Hoffmann 1975, 108).
All'influsso gnostico-manicheo assocerei quello ‘siriaco’ del cristianesimo nestoriano
che Tucci (1946; 1981, 7-9; Hambis 1982, 903-7) riconosceva nella religiés Weltanschau-
ung tibetana in seno al zentralasiatische Synkretismus (Tardieu 1988; Tremblay 2001;
Uray 1983; Klimkeit 1987; Sarkozi 1987; Hoffmann 1975; Gnoli 2003; 2006; 2008). Il
primate nestoriano di Bagdad Timoteo I (780-823) nomino un vescovo metropolita per
il Tibet e la pressione imperiale tibetana sulla Cina (Gansu) e sull’Asia centrale (baci-
no del Tarim, del 790 & la conquista di Bishbalik, presso Turfan, uno dei centri maggio-
ri degli Uighuri; Bogoslovskij 1972, 49-66; Tiso 2016, 123-99) favori I'incontro con le
religioni nestoriana e manichea, diffuse nell'impero uighuro e alla corte dei Tang ove
I'eresia di Nestorio era penetrata gia nel 633 sotto Taizong (626-649). La convergenza
sino-iranica ebbe esiti potenti nella storia culturale dell’Asia centrale, dove la poten-
za tibetana verra arginata solo con il trattato sino-tibetano dell’822 e definitivamente
con il crollo della monarchia tibetana venti anni dopo (Bussagli 1970, 214; Uray 1983;
Klimkeit 1994). 3) Una folk religion, la ‘religione popolare’ (Tucci 1973) e ‘religione sen-
za nome, ovvero la tradizione’ (Stein 1986) i cui culti ancestrali dedicati alle montagne
e ai numi identificati con quelle, attestati sin dall’epoca di Yar klungs (Karmay 1996,
59-75), testimoniano una continuita spesso non riconosciuta. 4) Dall’XI secolo il g.yung
drung bon, organizzato, monastico, in rapporto con il buddhismo. Condivido la visione
di Kveerne che nell'attuale supermercato globale delle religioni, il bon e sfruttato ide-
ologicamente ed economicamente dalla New Age (1994, 18).
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sembra verificabile storicamente come ricorda Beckwith (2009), ma
¢ importante tener presente che Blondeau (1971) ha dimostrato la de-
rivazione di uno scritto buddhista tibetano dall’adattamento di uno
del bon: cio aiuterebbe a non considerare unidirezionale il processo
di adattamento, assimilazione e riconversione per garantirsi un’au-
torappresentazione di totale autonomia, screditando e accusando di
plagio l'altra tradizione religiosa. La suddivisione e la denominazione
del bon coniate dalla tradizione buddhista non sono mai state usate
dai bonpo, perché ritengono che esse non corrispondano precisamen-
te alle loro dottrine e soffrano la negativita della prospettiva buddhi-
sta, secondo cui il bon andrebbe ‘storicamente’ ripartito in tre perio-
di di sviluppo (Namkhai 1996, 86-94): il bon rivelato (rdol bon o ’jol
bon) che si sarebbe diffuso ad opera di gShen rab, al tempo del sesto
re di Yar Klungs, Khri lde bTsan po; il bon derivato (‘khyar bon) che
sarebbe stato introdotto alla morte di Gri gum per officiare i riti fu-
nebri (bshid) per i morti assassinati che gShen rab non avrebbe cono-
sciuto e potuto eseguire, come quelli per liberare i defunti dagli impe-
dimenti (gshin po ‘dur ba cioé il ‘dur bon), per placare lo spirito degli
assassinati (gri ‘dul ba) e soggiogare gli spiriti selvaggi (rgod ‘dur);
questo bon avrebbe risentito di influenze Sivaite indiane e prima del
suo arrivo i buddhisti non attribuiscono al bon alcuna teoria filoso-
fica; il bon trasformato (bsgyur bon), infine, sarebbe sorto in tre fa-
si accomunate dall’emulazione delle dottrine buddhiste: la prima del
maestro Sham sngon can (letteralmente ‘Gonna blu’) con cui inizie-
rebbe il plagio delle opere e il loro occultamento (la tradizione dei gter
ma); la seconda di rGyal ba Byang chub all’epoca di Khri srong 1De’u
btsan e Padmasambhava; la terza, per mano degli scopritori di testi
(gter ston) gShen chen Klu dga’ e Bon zhig Khyung nag (1103-1183).
L’attuale demarche dei bonpo si preoccupa di distinguere la tradi-
zione del g.yung drung bon sia da quella del ‘bon antico’, inteso co-
me la religione precedente alla leggendaria riforma di gShen rab,**
sia da quella del bon gsar, letteralmente ‘nuovo bon’, sebbene ne ri-

11 Secondo Ermakov (2008; 2011) che segue i precetti ‘nativisti’ dei grandi mae-
stri bonpo del ventesimo secolo - Dpal ldan Tshul khrim (1902-1973), Shar rdza bKra
shis rGyal mtshan (1859-1934), Chégyal Namkhai Norbu e lo stesso Lopon Tendzin
Namdak - questo tipo sarebbe il gdod ma’i bon, il ‘bon primordiale’, un ancestrale si-
stema di credenze e pratiche dello Zhang Zhung e del Tibet preistorici (Namkhai 2010,
21), in buona parte estinto, comparabile allo sciamanesimo siberiano, e connesso a un
primitivo culto pan-eurasiatico del cervo celeste le cui tracce si rifletterebbe tuttora
nei Quattro Veicoli della Causa (rGyu’i bon bzhi, vedi nota 24) del g.Yung drung bon, e
in particolare in tre delle dodici Scienze - Shes pa bcu gnyis (Namkhai 1996, 104-344),
che costituiscono tradizionalmente il substratum culturale tibetano piu arcaico e au-
tentico e i cui precetti sono contenuti anche nella classificazione dei veicoli causali - in
particolare la seconda scienza (shes) che officia i riti per la prosperita (g.yang) (Karmay,
Nagano 2002, 35-53), la quarta scienza dello gshen dell’esistenza (srid pa) che svolge i
riti funebri (‘dur) e la decima scienza del cervo (sha ba) che vola (Iding).
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conosca au fond 'essere anch’esse forme di bon.*> Sebbene non si
possa parlare di un Bon organisé fino all’XI secolo, lo bsgyur bon dei
buddhisti, & qui favorevolmente accolta I'ipotesi di Karmay (1983, 95):

le ‘Bon transformé’ serait le ‘Bon éternel’ (g.yun drun bon), mais
les Bon po appliquent ce dernier nom rétrospectivement au Bon du
temps des rois. Le ‘Bon organisé’ ne peut étre entierement disso-
cié du Bon du temps des rois, car on ne peut pas ignorer les nom-
breuses relations entre le ‘Bon organisé’ et la tradition ancienne.

Anche Stein (1988, 43) riconosce:

11y a donc continuité entre les manuscrits de Touen-huang et les
textes du Bon tardif. D’une fagon ou d'une autre - tradition orale
ou connaissance des manuscrits - les bon-po postérieurs ont connu
et ont utilisé des themes et des termes techniques qui se trouvent
déja dans les manuscrits anciens.

La recente scoperta dei manoscritti provenienti da dGa’ thang nel
Tibet meridionale:

12 Tra XIII e XIV secolo nel bon sorse una tendenza legata alla rivelazione dei gter
ma, analoga al sistema rnying ma pa incentrato sulla figura di Padmasambhava. Nel-
la seconda meta del XIV secolo compare un gruppo di visionari, il cui esponente prin-
cipale fu Khyung po Blo ldan sNying po (1360-1384, autore di molti testi tra cui lo gZi
brjid). Mentre le loro visioni originariamente derivavano da esseri soprannaturali che
dettavano all’adepto, in seguito sono associate ai maestri della prima propagazione del
bon come Dran pa Nam mkha’ (Kveerne 1974). Nel XIV secolo si diffondono i dgongs gter
(tesori mentali) che mediante le ‘benedizioni’ (byin rlabs) di entita numinose sorgono
spontanei nella mente dell’adepto. L'ideologia del bon gsar si fonda su un tema leggen-
dario secondo cui il saggio Dran pa Nam mkha’ e sua moglie 'Od ldan ‘Bar ma diede-
ro alla luce due figli, Tshe dbang Rig ‘dzin e g.Yung drung mThong grol, i cui insegna-
menti divennero il fulcro della dottrina. Il gruppo divenne noto come ‘Chi med yab sras
bzhi ‘i Quattro Immortali, Padre [Madre €] Figli’; g.Yung drung mThong grol fu identi-
ficato con Padmasambhava. Si ritiene vivessero tutti nell’VIII secolo. In questo senso
non c’é contraddizione nel fatto che i bonpo accettano i precetti di Padmasambhava;
gli stessi rNying ma pa considerano santi i Quattro. Questa disposizione divenne nota
piu tardi come bon gsar ma ‘il nuovo bon’ (Karmay, Nagano 2001, viii). La divergenza
di percezione rispetto alle altre figurazioni delle varie tradizioni restituisce al g.yung
drung bon una prospettiva illimpidita per il senso della sua autodefinizione: «in refe-
rence to the distinction of contemporary Bon from ‘unreformed’ varieties of Bon, such
as may still be preserved in its lower vehicles, bon po-s seem to have retained mem-
ories of developments of early phyi dar Bon identity discourse. There is a fair chance
that the term g-yung drung bon in early Bon discourse was originally coined precisely
to set it apart from this worldly goals and apotropaic rites of ‘unreformed’ Bon, such
as that mentioned nebulous (and probably (re)invented) pre-imperial entity ‘dur bon,
which, even though it is referred to in Dunhuang sources, we mainly know from later
historiography on earlier periods and from later gter ma literature» (Blezer 2008, 438).
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enhances the antiquity of the Bon tradition. It unambiguously re-
inforces its later historical tradition, which has always maintained
that Bon was the religion of the Tibetans prior to the introduction
of Buddhism in Tibet in the 7th century. This therefore once again
demystifies the assertion according to which there was no religion
called Bon before the 11th century A.D. (Karmay 2009, 57)

3 Il tantra materno nella tradizione del bon

Concordemente alla visione tradizionale la capillare diffusione del
bon in Tibet avvenne all’epoca del secondo monarca della dinastia di
Yar klungs Mu khri bTsan po,*® figlio di Gnya’ khri bTsan po.** Questa
mitica eta dell’'oro per la propagazione del bon e 'equilibrio tra le cre-
ature durera nella sua prima fase sino alla recisione della corda dMu
e al conseguente abbandono in terra delle exuvie dell’ottavo sovrano
Gri gum bTsan po.** Durante il regno dei primi due sovrani si propa-

13 Nel nome dei primi sovrani di Yar klungs, i cosi detti ‘Sette Khri del Cielo’ (gNam
gyi Khri bdun), oltre la componente fissa - ovvero il titolo di Khri bTsan po, ‘potente
Khri’ - «une variable entre dans la composition du nom; elle représente le nom person-
nel du souverain et c’est toujours le nom de la mére» (Bogoslovskij 1972, 29-30; Cutler
1991), ad esempio il nome della sposa di gNya’ khri bTsan po, gNam mug mug, e quel-
lo del figlio Mu khri bTsan po. I composti con Khri nel lessico dello Zhang Zhung so-
vente alludono al principio vitale, come indica il corrispettivo in tibetano: per esempio
khri tsan = thugs nyid (condizione assoluta, natura primordiale della mente); khri seg
= srog gi dbang po (principio, essenza/forza vitale) (Namkhai 1996, 63-6; Karmay, Na-
gano 2008, 26-7). Khri compare in svariati nomi dello Zhang Zhung come Khri wer La
rje Gu lang gSer gyi Bya ru can, cioe Khri wer La rje Detentore dell’Aurea Corona di
Corno, il primo dei ‘diciotto re dello Zhang Zhung dalla corona ornata di corna’ (zhang
zhung gi rgyal po bya ru can bco brgyad), leggendario discepolo di gShen rab ed ecce-
zionale patrono del bon (Namkhai 1989; 2009, 130).

14 gNya’ khribTsan po «according to the tradition marks the introduction of Bon and
the introduction of an all-Tibetan ruler» (Haarh 1969, 18).

15 La recisione della corda dMu e l'omicidio di Gri gum tradizionalmente marcano
un’irreversibile frattura nella preistoria religiosa del Tibet, a esse segui la leggenda-
ria restaurazione del prestigio monarchico e del bon grazie a ‘Od Ide spu rgyal da cui
dipese l'arrivo in Tibet dallo Zhang Zhung e dal Gilgit di sacerdoti bonpo che potessero
officiare i riti funebri per il padre Gri gum (Haarh 1969, 108-10; Karmay 1972, 66 ss.;
Stein 1986, 202-3; Namkhai 2013, 158-62; Tucci 1949, 714-16). Il regno di Od’ 1de segna
il ritorno per i bonpo di un «integral royal power of the ancient Tibetan monarchy ex-
ercised by a trinity, The Three Great Ones, constituted by the king, the head shaman
or gShen gnyan, and the minister» (Haarh 1969, 108). La tradizione gli ascrive fonda-
mentali innovazioni: I'installazione dei primi canali irrigativi nella valle del Yar klung,
I'inizio dell’estrazione di metalli, la costruzione dei primi ponti (Bogoslovskji 1972, 28-
9; Francke, Thomas 1914, 79). La corda dMu é simbolo dell’immortalita dei primi Set-
te Sovrani di Yar klungs. La diafana apoteosi degli antichi re corrisponde alle tecniche
yogiche e tantriche del processo di compimento (rDzogs rim). Il ricongiungimento della
mente (sems) alla base primordiale (gdod ma’i gzhi), sempre esistita in uno stato per-
fetto e completo (rdzogs pa), € chiamato mas Idog ‘ritorno dal di sotto’ e allude alla sua
purezza originale, il corpo di arcobaleno (/ja’ Ius) culmine della pratica rDzogs chen.
Esaurite le funzioni terrene i sovrani non morivano come gli altri esseri ma si dissolve-
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garono gli insegnamenti tantrici del sPyi spungs,*® uno dei cicli pil
importanti dello rDzogs chen e fiorirono i precetti legati allo ‘stadio
di emanazione o creazione’ - bskyed rim*’ - dei tantra paterni (pha
rgyud), e allo ‘stadio di perfezione o compimento’ - rdzogs rim*® - dei
tantra materni (ma rgyud); allo stesso tempo vennero introdotte le
dottrine dello rDzogs chen.*® Karmay (1972, 39 nota 2) nel commen-

vano unendosi alla corda dMu (che collega la sommita del capo del re e la sua dimora
celeste), detta anche ‘ponte degli déi’ (IHa zam), come in un arcobaleno. Il ‘vento’, o la
luce, che siinnalza a cominciare dai piedi consegue il corpo d’arcobaleno e il trasferi-
mento (‘pho ba) dell’anima (principio cosciente) in un cielo. Il riconoscimento di un nu-
cleo di immortalita si ritrova in tutta I’Asia settentrionale e centrale (un’'apertura nel
tetto da cui 'anima fugge sull’arcobaleno) e in Cina, con il soffio (qi) che si propaga a
partire dai piedi e ricorda le tecniche di respirazione taoista dai talloni descritte nel
Zhuangzi (Stein 1986, 202-3; Reynolds 1990; Karmay 1988, 190). Non & possibile chia-
rire se e quanto gli esperti di yoga giunti in Tibet si siano serviti di immagini e concet-
tiindigeni, o se siano statiitibetani a interpretare le loro antiche concezioni mitologi-
che alla luce delle tecniche meditative e yogiche.

16 Karmay 1972, 39. I tre cicli dello spyi spungs si ritiene venissero proclamati nel
mondo dei 1Ha (gli dei superi), dei Klu (corrispondenti ai naga indiani, geni ofidici e
ctoni, detentori di sapienza) e degli uomini rispettivamente dal IHa'i gshen po, Yongs
su Dag pa, dal Klu'i gshen po, Ye shes sNying po, e dal Rgyal rigs kyi gshen po, cioe
Mi lus bSam legs.

17 11 bsKyed rim (utpattikrama) é la fase meditativa di sviluppo della visualizzazio-
ne della deita e del suo mandala, caratterizzata dalla regolarita verso ogni direzione:
«the first thing it must express is emanation from a centre into space. As the divinities
in whose forms the process of emanation (utpattikrama) is expressed, have the value of
pure symbol, their forms and their number are relevant only to the categories in terms
of which the meditator conceives of his own personality, for it is these two things, the
divine forms (nirvana) and the components of his own self (samsara), which are to be
identified» (Snellgrove 1959, 31). I suoi metodi soteriologici (sgrub thabs/sadhana) at-
tengono alla purificazione e trasformazione delle percezioni esterne, culminando nell’e-
sperienza dell’inseparabilita dell’apparenza fenomenica e della vacuita (snang stong
zung ’jug), Namkhai 1994, 19-20. Nella fattispecie il bsKyed rim prevede cinque tipi di
Pha rgyud del settimo e ottavo veicolo bonpo, A dkar theg pa e Ye gshen theg pa, Kar-
may 1972, 39 nota 2, 45 nota 2; Snellgrove 1969, 10-11.

18 Lo rDzogs rim (sampannakrama) € la seconda fase dei sadhana dei tantra supe-
riori in cui 'adepto medita la struttura del mandala interno composta dai canali (rtsa/
nadi), dai venti sottili interni (rlung/vayu) e dalle gocce dell’essenza dell’energia (thig
le/bindu). La trasformazione dell’energia vitale giunge all’esperienza della chiara lu-
ce (‘od gsal/prabhasvara), la natura vacua e luminosa della mente, coalescente a quella
della realta ultima. Lo scopo ultimo delle fasi materna e paterna «consists in learning
to conceive of existence in knowledge of its non-existence, and one will then automat-
ically realize its true nature which is innate (sahaja) and a matter for self-experience
(svasamvedya). But this can only be done by using existence itself as the means (upaya)
for there is no other possible. One creates mentally (bhavayati) an idealized represen-
tation of the process of emanation of existence (utpattikrama) which is the samsara,
and by realizing the dream-like nature of its apparent diversity, one realizes its unity
in this process of realization (sampannakrama), which is nirvana» (Snellgrove 1959, 22).

19 Ilnono e supremo veicolo (Shin tu rnal ‘byor/atiyoga) non enfatizza le elaborate vi-
sioni di deita e mandala (tantra paterni), né lo yoga esoterico dei canali e dell’energia
interni (tantra materni), ma e senza sforzo rispetto ad entrambi; il metodo non é né la
rinuncia, né la purificazione o la trasformazione come nei stitra e nei tantra, ma il cam-
mino dell’auto-liberazione (rang grol lam) attraverso la visione (lta ba) dell'indissolubi-
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to al Legs bshad rin po che’i mdzod dpyod Idan dga’ ba’i char (Il pre-
zioso tesoro dei buoni detti, amabile pioggia per il saggio)*° iniziato
nel 1922 dal maestro bonpo Grub dbang bKra shis rGyal mtshan Dri
med sNying po (1859-1934), rimarca che i principi del Ma rgyud sin
dalla tradizionale diffusione in Tibet sono assimilabili a quelli del-
lo rDzogs chen; difatti entrambi sono considerati parte del nono vei-
colo.”* Lo stesso Mu khri btsan po, definito rGyal gshen, ‘Sacerdo-

lita di consapevolezza e vacuita (rig stong zung ’jug), stato naturale della saggezza pri-
mordiale (ye shes) senza creazione né cessazione sin dall’origine (Namkhai 1984, 20-
1). «The Father tantras of Mahayoga are the natural expression of the skilfull means
of the appearance, intended on behalf of those requiring training who are mostly hos-
tile and possessed by many ideas; the Mother tantras of Anuyoga are the discrimina-
tive awareness of the perfection stage which is the reality of emptiness, intended for
the benefit of those who are mostly desirous and delight in the tranquillity of the mind;
and the Atiyoga is revealed as the natural expression of their non-duality, intended for
the benefit of those who are mostly deluded and who are energetic. For one who would
transcend the mind there is the creative phase, for one who would possess the essence
of the mind there is the perfecting phase, and for those who are supreme and most se-
cret there is the Great Perfection» (Dudjom Rinpoche 1991, 359). Dalla base (gzhi) de-
rivano l'illusione e la liberazione (Achard 2012; 2016). La via (lam) & l'insieme delle
pratiche volte all’'ottenimento del frutto ('bras bu), realizzazione definitiva delle quali-
ta della base: gZhi ¢ la perfezione assoluta, il modo d’essere primordiale (ye nas gnas
Iugs) di tutte le cose, la natura ultima (rang bzhin), I'illuminazione intrinseca (de bzhin
gshegs pa). Lo stato naturale di gzhi e la purezza primordiale (ka dag) ove tutti i feno-
meni esprimono la sua luminosita intrinseca (‘od gsal) e si manifestano spontaneamen-
te perfetti (lhun gyis grub pa) per se. Il nono veicolo e 1'unico a non fondarsi su sems, la
coscienza ordinaria, discorsiva e concettuale, bensi su sems nyid, la natura della men-
te che & la vacuita (stong pa nyid) luminosa degli esseri, la consapevolezza istantanea,
il riconoscimento dello stato primevo (rig pa), la base primordiale (ye gzhi) senza ca-
ratteristiche sottesa ai fenomeni. La condizione primordiale (ngang) e la natura della
mente (sems nyid) risiedono nel Thig le nyag gcig, 'unica essenza, corrispondente al
frutto (‘bras bu), cioé la pratica della saggezza primordiale (ye shes) della natura del-
la mente (Namdak 2006; Maniscalco 2016; 2018b).

20 «Strettamente basato sulle fonti arcaiche, lo scritto, per la prima volta, obbligo
l'accademia occidentale a osservare l'esistenza nel bon di una strutturata visione del
proprio passato» (Maniscalco 2018a, 117). Si veda Karmay 1972; Achard 2008.

21 Laclassificazione in nove veicoli (theg pa dgu) sembra non essere sorta prima del X o
XI secolo (come nel sistema rNying ma pa): metodi predittivi; la pacificazione e il controllo
sulle divinita locali e sul mondo degli spiriti; la sottomissione o distruzione degli avversa-
ri, attraverso i riti tantrici; la guida del principio cosciente attraverso uno stato interme-
dio (bar do); la disciplina morale dei devoti e della regola monastica; la teoria e i rituali
tantrici (Snellgrove 1967, 11-12). Nei rGyu’i bon bzhi, I Quattro Veicoli della Causa, i pit
fedeli all’antica tradizione, i bonpo intrecciarono l'antico sentiero del rituale magico con
il nuovo della moralita e della meditazione normato nei ‘Bras bu’i bon Inga, I Cinque Vei-
coli del Frutto, di influenza buddhista. I Quattro Veicoli della causa sono: 1) Phywa gshen
theg pa, il veicolo dello gShen del Phywa, che descrive quattro metodi di predizione: mo,
sortilegi e divinazione; rtsis, calcoli astrologici; i riti gTo; dpyad, la diagnosi medica. Per
la divinazione (mo o mo pra) vale la definizione di Namkhai (2009, 192): «Generally spe-
aking, mo is any kind of method for identifying and examining positive or negative con-
ditions, while pra refers to the signs that arise to indicate them. Specifically, however,
within the renowned category of the Clairvoyance of the sGra-bla of Primordial Knowl-
edge [ye mkhyen sgra bla’i mngon shes], which pertains to the tradition of the Phya gSh-
en, mo refers to several types of divination, performed after an invocation to the hosts of
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te Reale’, ricevette, come anche il padre, gli insegnamenti del Spyi
spungs da dMu gshen sNang ba’i mdog can.?? Questi aveva a sua vol-

Guardias, Deities, or to the assembly of the sGra-bla Wer-ma. These divinations are car-
ried out through different supports, such as the Magical Divination [rde’u ‘phrul gyi mo],
done with forty-two pebbles; Symbolic Image Divination [brda mol; Scapulimancy [sog
mo], which uses as its means sheep shoulder blades; Dice Divination [shwo mo]; Divina-
tion with Beads [phreng mo]; and Cho lo Divination, which is performed using five wood-
en dominoes. These kinds of divination are still practiced and widespread today, in both
Bonpos and Buddhist circles». 2) sNang gshen theg pa, il veicolo dello gshen dell’'Universo
fenomenico contiene: i riti di esorcismo, connessi all’esposizione (smrang) dell’esistenza
(srid pa); i riti di protezione da demoni ('Dre) e vampiri (Sri); i riti di riscatto (glud); i ri-
ti apotropaici verso gli gNyan, spiriti furiosi e Sa bdag, 1Ha, dBal, gTod ecc., divinita lo-
cali, telluriche e ctonie. 3) ‘Phrul gshen theg pa, il veicolo dello gShen del potere magico
con i riti di distruzione (bsgral) delle provocazioni (gdon) delle entita malvagie e dei ne-
mici. 4) Srid gshen theg pa, il veicolo dello gShen dell’esistenza per i riti funerari e lo sta-
to intermedio (bar do). I Cinque Veicoli del Frutto sono: 5) dGe bsnyen theg pa, il veicolo
dei virtuosi, - dge bsnyen traduce upasaka, riferito in India al laicato buddhista - con le
regole di condotta perilaici. 6) Drang srong theg paq, il veicolo degli asceti - drang srong
traduce l'indiano rsi, i grandi profeti ancestrali, utilizzato per i monaci esperti, come
dge slong traduce il buddhista bhiksu - la via della piu stretta regola ascetica e monasti-
ca. 7) A dkar theg pa, il veicolo della A bianca illustra la teoria tantrica con attenzione al
processo di trasformazione attraverso il mandala, preludendo agli insegnamenti tantrici
del successivo veicolo. 8) Ye gshen theg paq, il veicolo dello gShen primordiale. La prepa-
razione del mandala con il monito a rammentare i numi locali (Sa bdag) prelude al pro-
cesso meditativo di emanazione (bskyed rim) e a quello di realizzazione (rdzogs rim) del
saggio perfetto. 9) Yang rtse bla med theg pa, il veicolo supremo dello rDzogs chen. Infi-
ne i dettami (bon) delle dodici scienze (Shes pa bcu gnyis), 'antico patrimonio sapienzia-
le del Tibet, sono contenuti nella classificazione dei Quattro Veicoli della Causa e sono
esposti nelle proclamazioni (smrang) dei racconti mitologici, garanzia d’efficacia ritua-
le per la conoscenza dei poliedrici aspetti dell’energia degli esseri nella loro dimensione
di esistenza (Namkhai 1996, 104-344). Il termine smrang designa una declamazione so-
lenne caratterizzata da ‘ululati’ (gchong) e dall’epiteto di ‘verita’ (bden pa) (Stein 1970,
179-80 nota 23) ed & legato a smra (parlare) e a smre (espressione di dolore/enigmatica/
imprecazione). La sua nozione ¢ parallela a quella di gzhung (testo sacro) e di rabs (rac-
conto dell’origine) ed & connessa alle offerte di riscatto (glud, yas). L'esatta narrazione
dei miti delle origini «riattualizzava la continuita con il tempo mitico degli inizi e, quin-
di, assicurava il successo dell’'operazione in corso» (Eliade 2006, 290); smrang e alla ba-
se dei riti funerari ed esorcistici delle Acque Nere (Chab nag), come sngags (mantra) &
alla base della categoria delle Acque Bianche (Chab dkar) (Stein 1970). Questi racconti
erano narrati nelle competizioni rituali, dalle corse di cavalli ai giochi atletici, in occa-
sione dei matrimoni e soprattutto nelle celebrazioni dell’'anno nuovo (lo gsar) il cui tema
essenziale era la lotta tra gli déi celesti e i demoni. «Gli déi assistono allo spettacolo e ri-
dono insieme agli esseri umani. La prova della risoluzione degli enigmi e la recitazione
dei racconti, come quella delle saghe, si ripercuotono sul raccolto e sulla salute del be-
stiame. Dato che in occasione delle grandi feste si trovano riuniti sia gli déi sia gli esseri
umani, le opposizioni sociali al tempo stesso si affermano e si appianano, e il gruppo, ri-
collegandosi al proprio passato (origine del mondo e degli antenati) e al suo habitat (an-
tenati-montagne sacre), si sente ritemprato» (Stein 1959, 440-1).

22 Egli sviluppo il potere magico di sottomettere ai suoi voti demoni e déi. Anche
Mu khri detenne prodigiose facolta (Karmay 1972; Eliade 1999, 458): librarsi in volo,
camminare sulle acque, metamorfosi in drago, aquila, leone e ospito centootto esper-
ti dal sTag gzig, onde tradurne gli insegnamenti (di cui anche egli divenne traduttore;
Namkhai 2013, 54). Il dominio sugli spiriti, il volo, la corda/scala/ponte e la sua recisio-
ne, il teriomorfismo, 'uso del tamburo veicolo del volo (Mu khri é tra i tredici ‘Detento-
ri del tamburo turchese’ G.yu rnga, come la sacerdotessa Stag wer Li Wer, la cui asce-
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ta ricevuto il Spyi spungs dal leggendario rGyal gshen Mi lus bSam
legs.?®* Questi nacque in Rgyal mkhar Ba chod. Quando il sovrano fu
in procinto di morire, i re vicini si dichiararono pronti ad annetterne
il regno, cosi il popolo riunito supplico la dea Byams ma. Dopo un an-
no, la regina diede i natali a un bimbo molto intelligente che apprese
subito le dottrine, in special modo quelle del Ma rgyud, dal maestro
Yongs su Dag pa. Mentre ne praticava i precetti, le Sei Madri Custodi
dell'insegnamento lo visitarono interrogandolo sulla profondita del-
la sua conoscenza; egli replico che essa era molto profonda poiché
aveva incontrato sei grandi maestri. Sicché le Madri gli mostrarono
un cranio riempito dell'acqua dell’oceano, vi immersero una canna
e gliela porsero, spiegando che il bon del Ma rgyud & l'oceano, la sa-
pienza del Ma rgyud dei sei maestri come I'acqua contenuta nel cra-
nio, la sua, infine, come le gocce trattenute dalla canna. Cosi Mi lus
bSam legs, scoraggiato, chiese in che modo realizzare una piena co-
noscenza e le Sei Madri lo invitarono a recarsi dalla mkha’ ‘gro 1Ha
mo bZang za Ring btsun (la Compassionevole Emanazione della dea

sa celeste non lascio spoglie, il volo di Gshen rab e dei suoi discepoli su di una ruota a
otto raggi, con un’assimilazione e sostituzione di valore buddhista, quello del maestro
Na ro Bon chung nell’ascesa del Ti se durante il duello con Mi la Ras pa; de Nebesky-
Wojkowitz 1975, 542; Namkhai 1996, 299-300) sono indizi sciamanici nel bon (Eliade
1999, 457; Nicoletti in Mastromattei et al. 1995). Kveerne (2009) ricorda l'opera - cri-
ticata per la prospettiva buddhista - di Hoffmann (1950) e la comparative morphology
adottata da Carlo Ginzburg (1989) nel rintracciare, partendo dalla caccia alle streghe
del Medio Evo europeo, «a shamanistic pattern of beliefs and practices stretching back
several millennia and encompassing large parts of the Eurasian continent» e auspica
«an approach which can encompass and make sense of the ethnographic data of Tibet-
an popular religion and the literary and historical data of the textual sources» (2009,
23) e non releghi il tema entro «the limits imposed by Tibetology, and even less as a
specific problem for ‘Bonology’, but in the context of broad regional studies and in the
light of an open-end Religiongeschichte» (24). Credo che la comparative morphology
possa aiutare a ricostruire la fenomenologia anche sciamanica della religione origina-
le del Tibet; la riflessione, che facciamo nostra, si avvale delle ricerche morfologiche
di Goethe e Wittgenstein esemplificate da una riflessione di quest’ultimo (1975, 28-9;
Rhees 1967) in margine al The Golden Bough di Frazer (1922; Douglas 1978; Eldridge
1987; Zengotita 1989) e rammentata dal Ginzburg (1989, xxx): «La spiegazione stori-
ca, la spiegazione come ipotesi di sviluppo é solo un modo di raccogliere i dati - la lo-
ro sinossi. E ugualmente possibile vedere i dati nella loro relazione reciproca e rias-
sumerli in una immagine generale che non abbia la forma di uno sviluppo cronologico.
Questa rappresentazione perspicua (iibersichtliche Darstellung) media la comprensio-
ne, che consiste per I'appunto nel ‘vedere le connessioni’. Da qui l'importanza di tro-
vare anelli intermedi».

23 Lastoria di Milus bSam legs si fonda su alcuni gter ma in particolare sul Ma rgyud
Thugs rje nyi ma, riscoperto da Gu ru rNon rtse (1136-); sul Gzhi ye sangs rgyas pa’i
rgyud, sempre appartenente al Ma rgyud e ritrovato dallo stesso maestro; e sul Bsen
thub, riscoperto da gShen chen Klu dga’ (996-1035) nel 1017. I gter ma di Gu ru rNon
rtse furono da questi trasmessi al monaco Gzhon nu nel Khams, Tibet orientale; Kar-
may 1972, xx-xxv, 129 nota 1; Martin 1994, 33-4.
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Byams ma)** ed egli, ricevutane la conoscenza, inizio a praticare i
tre cicli del Ma rgyud.*

4  Introduzione alla soteriologia del Ma rgyud ye shes thig
le’i mchan grel, Commento e note al tantra materno,
essenza della saggezza primordiale

I principi soteriologici, escatologici, e metafisici del Ma rgyud espo-
sti nell'opera di Namdak si rivelano inerenti alla matrice metafisica
degli insegnamenti della Totale Perfezione.

Andrea Loseries-Leick (1994, 504-5), studiando il simbolismo ri-
tuale e artistico del Ma rgyud nel bon sulla scia dei precetti dello
Yongdzin, osserva che il Ma rgyud si fonda su un tipo di base (gzhi),
differente rispetto a quella degli altri tantra, cioe kun gzhi. Nel Ma
rgyud, kun gzhi non corrisponde all'uso del medesimo termine nel-
la scuola dello Yogacara, bensi a quello utilizzato nello rDzogs chen.
Nella scuola filosofica indiana, la denominazione kun gzhi (alaya) € at-
tribuita a uno degli otto tipi di coscienza posseduti dagli esseri sen-
zienti, rnam par shes pa (vijiiana); ove l'alayavijiiana (kun gzhi rnam
par shes pa) o coscienza di base e considerato il contenitore di tutte
le tracce e impronte karmiche (bag chags/vasana) e per tale ragione
ritenuto impuro; inoltre purificati gli impedimenti karmici, si stima
che esso scompaia del tutto (Rossi 1999, 53).

Nella visione bonpo della Totale Perfezione, kun gzhi é ricettaco-
lo e fonte di ogni fenomeno del ciclo di trasmigrazione e al contem-
po la base dello stato che supera la sofferenza, ovvero base sia del
samsara sia del nirvana. Essa rappresenta la condizione primordia-
le, da sempre pura (ka dag) e spontaneamente realizzata (lhun grub).

24 DbZang za Ring btsun ¢ legata alla trasmissione dello rDzogs chen. 'Chi med Gtsug
phud, maestro dello rDzogs chen, che diverra in una successiva esistenza gShen rab,
nasce da Bzang za e 'Phrul gshen sNang ldan il quale, sceso dal cielo come cuculo, at-
terra sulla sua spalla destra, mentre ella riposa sulla riva di un lago (Karmay 1972,
xx-xxv). Nel tantra materno, bZang za Ring btsun si manifesta come la mkha’ ‘gro ma
(pr. Kandroma, letteralmente ‘colei che va per il cielo’/dakini, guardiane degli insegna-
menti, messaggere dello spazio, pacifiche o terrifiche - a seconda del merito di chi le
avvicini - emanazioni della potenza della Saggezza) Kye ma 'Od mtsho, e insieme con
Gsang mchog Rgyal po, ella rappresenta il cuore della deita meditazionale (yi dam) del
ciclo stesso, e trasmette le rivelazioni del tantra materno a Mi lus bSam legs. Kye ma
'0Od mtsho e anche la principale figura connessa alle liturgie e alle pratiche del gcod
(Rossi 2016b, 156 nota 13).

25 Il ciclo esterno, Phyi skor, il ciclo interno, Nang skor, il ciclo segreto, Gsang skor,
predicati in risposta alle domande poste da schiere di dakini dal Buddha Primordia-
le Kun tu bZang po, cui sono qui attribuiti i nomi di Gsang mchog Rgyal po e di Gsang
mchog Mthar thug: «Le Révélateur Samantabhadra est 'Eveillé Primordial (thog ma’i
sangs rgyas) a la source de la révélation des Tantras de la Grande Perfection et est consi-
déré comme l'archi-ancétre (yang mes) de tous les Buddhas» (Achard 2016, 13 nota 5).
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Donatella Rossi nel commento al rGyud bu chung bcu gnyis, I dodici
piccoli tantra, e al gter ma dello rDzogs chen, riscoperto nel 1088 da
Gzhod ston dNgos grub, Lta ba seng ge sgra bsgrags, La visione che
e come il ruggito del leone, osserva (1999, 54):

it is important to note that the qualifications of the Basis are actu-
ally those of the quintessential state of the individual, taken from
a macrocosmic perspective.

La base ha una capacita perfetta e spontanea di dispiegarsi in ogni
sorta di manifestazione (‘byung rang ma ‘gag pa); dall’intendimento
della propria natura ultima dipende la percezione delle apparenze
(snang ba), vale a dire come stato di trasmigrazione o trascendente
la sofferenza. L'illuminazione primordiale (ye sangs rgyas pa), ovvero
la condizione di Kun tu bZang po (kun tu bzang po’i ngang), & il rico-
noscimento della propria natura nella sua essenza, che & pura e auto-
realizzata sin dall’'origine. L'illusione (‘khrul pa) e la trasmigrazione
derivano dalla mancanza di riconoscimento; dall’ignoranza in cui la
mente inferiore (dman pa’i sems) concepisce se e il proprio contesto.

Namdak spiega la relazione che intercorre tra la base (gzhi), la
saggezza primordiale (ye shes) e la coscienza (shes pa). Trattando ye
shes come un concetto, sorgono tre designazioni (Itar btags pa) (Ma
rgyud, 5, 1l. 10-11, d’ora in poi s’intende tradotto e citato da Mani-
scalco 2016, 130 ss.; 2018):

1. rang gi yul: il soggetto, la coscienza (letteralmente luogo/sog-

getto, yul - della consapevolezza o coscienza, rig);
2. rang rig ye shes: la saggezza primordiale (ye shes) intrinse-
camente consapevole di sé (rang rig);
3. ngo bo: I'essenza.

Loggetto dell’autoconsapevolezza straordinaria non puo essere che
l'oggetto diretto (dngos yul) di nessun’altra forma di intelletto o sta-
to mentale ordinario (blo) che non sia rang rig ye shes, ovvero ‘la
saggezza primordiale della autoconsapevolezza’, I'istantaneita della
presenza (Ma rgyud, 5, 11. 13-15). Se I'autoconsapevolezza straordina-
ria di sé & 'oggetto diretto di rang rig ye shes, in conseguenza di cio
(tshul gyis), la coscienza e realizzata (rtogs pa) essere concretamen-
te (dngos su) un’unica essenza (ngo bo gcig) con la saggezza primor-
diale (Ma rgyud, 5, 11. 17-18). Poiché la base ¢ la saggezza primordia-
le, 1a base deve essere (yin dgos pa) anche la coscienza (Ma rgyud, 5,
1. 19). Essendo la coscienza un’entita sostanziale (dngos po), Namdak
sottolinea che la maggior parte delle scritture (i.e. le scritture non
rDzogs chen o del Ma rgyud) confuta il fatto che la base corrispon-
de alla vacuita (stong nyid), alla natura della mente (sems nyid), op-
pure alla realta assoluta (bon nyid, Ma rgyud, 6, 1. 1). Namdak ricor-
da a questo punto il significato di saggezza primordiale/ye shes: ye
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allude alla dimensione del bon nyid, la realta assoluta o ultima; shes
e il modo d’essere della totale saggezza primordiale (ye shes chen
po) non appena si attribuisca un senso (don) alla natura della mente
con rig pa, cioe la coscienza (rig pa) della natura della mente (sems
nyid, Ma rgyud, 6, 1. 3). La totale saggezza primordiale spontanea-
mente realizzata (Ihun grub) della base € esaminata nella terza sezio-
ne (Ma rgyud, 2 ss.) dopo l'invocazione preliminare (sngon ‘gro klad
don bstan pa), che assume il duplice valore di introduzione metafisi-
ca al testo e di omaggio alle divinita, affinché esse concedano la rea-
lizzazione dell'unica essenza (thig le) della saggezza primordiale (Ma
rgyud, 1).*¢ La saggezza primordiale presenta sette caratteristiche:

1. La saggezza primordiale autoriginata (rang ‘byung). La tota-
le (chen po) saggezza primordiale della base (gzhi yi ye shes)
non dipende (ma Itos pa) da alcun tipo di causa (rgyu dang
rkyen), e costituisce la vera natura (rang bzhin) dei fenome-
ni, poiché la sua naturale e costante condizione & intrinseca
(rang chas su gnas pa) a essi. Da cio deriva l'epiteto ‘autorigi-
nata’, rang ‘byung; l'origine intrinseca della sua manifestazio-
ne si dispiega incondizionatamente rispetto alla concettuali-
ta e alla sfera dei desideri (Ma rgyud, 3).

2. La saggezza primordiale immacolata dalle impurita (dri ma
med pa). Essa & anche definita con l'epiteto ka dag, ‘purez-
za primordiale’. Non puo essere afflitta dall’ignoranza dell’o-
scuramento delle afflizioni fenomeniche in quanto natura del
thig le chen po, lo stato unico, indivisibile e totale che carat-
terizza la base della natura della mente (sems nyid kyi gzhi)
(Ma rgyud, 3).

3. La saggezza primordiale non contaminata dalle circostan-
ze avventizie (glo bur gyi rnam pas ma gos pa). Si sottolinea
qui la natura della saggezza primordiale della base la quale
non puo, non potra, e dall’origine mai poté essere contamina-
ta (ma gos pa) dai due tipi di contaminazioni: cio che & prov-
visorio (glo bur), conoscibile per la mente ordinaria (sems) e
le cause primarie e secondarie. Nella natura non duale della

26 «Leone della parola, il tesoro degli insegnamenti custoditi nelle scritture, spalan-
cala porta dell’autoliberazione (rang grol, la liberta naturale nell’eidetica dello rDzogs
chen), recidendo la rete dell'ignoranza con la danza della spada della Saggezza Pri-
mordiale (ye shes). Rendo omaggio ai supremi Tre Corpi della Base primordiale: Kun
tu bZang po (Dharmakaya), la reale natura dell’esistenza, inalterata e indifferenziata;
long spyod rdzogs (Sambhogakadya), I'apparizione delle qualita perfezionate; sprul pa’i
sku (Nirmanakaya), I'inesauribile energia manifesta. Che I'oceano delle mKha’ ‘gro ma
consenta di scrivere note di commento (agli insegnamenti) del vittorioso gShen (il ri-
ferimento € a gShen rab Mi bo che), cosicché io e tutti coloro che come me sono ispira-
ti dalle scritture del veicolo adamantino (Vajrayana) possiamo realizzare la condizio-
ne dell'unica saggezza primordiale» (Maniscalco 2016, 130).
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base non v’e una derivazione dalle leggi di causa ed effetto;
la base e senza nascita e senza cessazione (Ma rgyud, 3-4).
La totale saggezza primordiale che esiste sin dall’origine
(thog ma nyid nas gnas pa). Si fa ricorso all’epiteto thog ma di
ye shes per denotare che non si tratta di qualcosa che sorge,
cessa, e risorge dopo l'interruzione; esso indica che ye shes
€ per se al di la di cio che e conoscibile, al di 1a dei fenomeni
per come essi appaiono all’intelletto ordinario (Ma rgyud, 4).
La saggezza primordiale che neanche la profondita dei buddha
puo creare (sangs rgyas sgam ste ma mdzad pa). L'investiga-
zione della saggezza primordiale della base non puo essere
compiuta attraverso i mezzi della mente ordinaria (sems). In-
fatti, neanche ai buddha e consentita la spiegazione (bstan du
med) di ye shes ad altre forme di intelletto: non e verbalizza-
bile (Ma rgyud, 4, 1. 9-13).

Come recita lo Sgra dbyangs tshangs pa’i mdo, Il sutra del puro suo-
no di Brahma, citato dall’autore (Ma rgyud, 4, 11. 13-15):

il senso (don) totale e definitivo consiste nell’assenza di un sog-
getto e di un oggetto (yul dang yul can med). Sin dall’'origine (ye
nas) non v'é nulla da investigare. Poiché la reale natura della men-
te (sems nyid) non cade (ma Ihung ba) in parzialita e in distinzio-
ni (phyogs su), 'intendimento di questa dimensione assoluta & in-
trinseco all’autoconsapevolezza (rang rig), la quale & insostanziale
(dngos med) e risiede, immobile (ma yengs) nello stato naturale
(gnas lugs) della mente.

6.

La saggezza primordiale che, anche se giudicata dagli esse-
ri, resta inalterata (sems can sgrin te ma bcos pa). 11 vaglio,
la concettualita, la discorsivita di qualunque essere non in-
tacca, non altera, e non puo descrivere ye shes (Ma rgyud, 4).
La saggezza primordiale la cui natura ¢ la vera essenza (don
dam pa'’i rang bzhin). Si giunge con cio al senso/essenza (don)
di ye shes.

In merito alla definizione di ye shes (Ma rgyud, 4, 11. 2 ss.), ye (primor-
diale) rappresenta la dimensione (dbyings) della realta assoluta (bon
sku), ovvero la condizione primordiale (ngang), mentre shes ¢ la sag-
gezza in quanto consapevolezza (rig pa) della natura della mente, del-
la natura ultima (rang bzhin); ngang e il sems nyid risiedono nel thig
le nyag gcig, I'unica essenza, al di la di unione e separazione (‘bral
med), dunque la natura della mente & coalescente allo stato primor-
diale. La natura ultima del thig le e la ‘buddhitd’, il risveglio (sangs
rgyas), che corrisponde al cosiddetto frutto (‘bras bu), cioe la pratica
della saggezza primordiale della natura della mente.
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Per illustrare il senso del thig le, Namdak si avvale della metafisi-
ca rDzogs chen e cita dal testo base, lo rDzogs chen yang rtse’i klong
chen?” e dal Sems nyid rdzogs chen gyis tshad ma gtan tshigs sgra
don gtan la dbab pa*® (Ma rgyud, 4, 11. 7-9):

nello rDzogs chen si fa esperienza (nyams su myong ba) del senso
che consiste nella luminosita (‘od gsal), 'autoconsapevolezza (rang
rig) dell'unica grande essenza (thig le chen po), la totale perfezio-
ne, non corrotta (ma ‘dres pa), e lo stato di equanimita (mnyam) di
ogni fenomeno (bon). Il senso emerge senza sforzo (rtsol bral), e
senza concetti (mi rtog).

La chiarezza (gsal ba) riverbera la primordiale saggezza dell’au-
toconsapevolezza (rang rig pa’i ye shes); mentre la vacuita (stong
pa) rappresenta il modo d’essere, lo stato (o condizione) natura-
le e costante (gnas lugs) di rang ‘byung ye shes. (Ma rgyud, 10, 1.
17: gsal cha ste rang rig pa’i ye shes dang/ stong cha ste gnas lugs
rang ‘byung ye shes)

27 Correlato alla prima propagazione della dottrina (snga dar), vale a dire tradizio-
nalmente quella delle Tre Proclamazioni bsGrags pa skor gsum, eseguite nei regni ce-
leste (lha), ctonio (klu), e umano (mi) da 'Chi med gTsug phud, un’emanazione della di-
vinita gShen 1Ha 'Od dkar. Le tre sezioni - rgyud, insegnamenti tantrici; lung, precetti;
man ngag, istruzioni essenziali - furono introdotte nello Zhang Zhung dal sTag gzig dal
maestro sNya chen Li shu sTag ring, il quale nell’VIII secolo le diffuse in Tibet, occul-
tandole durante la prima persecuzione del bon storicamente attestata, decisa da Khri
srong 1De’u btsan (755-797). Gli insegnamenti furono riesumati da gZhod ston dNgos
grub Grags pa, ritenuto un’emanazione di sNya chen Li shu sTag ring, sotto la statua di
rNam par sNang mdzad (Vairocana), nel tempio di Khoms mthing nel distretto (rdzong)
dilHo brag nella regione (sa khul) di1Ho ka, nel 1088 (Rossi 2016a; 2016b). La persecu-
zione avvenne alla fine della grande sfida di poteri magici indetta da Khri srong IDe’u
btsan tra maestri bonpo e buddhisti. Figure chiave di tale fase di transizione furono
Khod spungs Dran pa Nam mkha’ e il gyer spungs (grande maestro) sNang bzher Lod
po. Il primo, riconoscendo la sostanziale uguaglianza contenuta nell’essenza delle di-
verse dottrine, si converti (Karmay 1972, xxxii-xxxiii). Probabilmente la persecuzio-
ne principio nell’anno del maiale d’acqua (783) perdurando sino all’anno del bue di le-
gno (785), corrispondente al quarantacinquesimo genetliaco del re (Karmay 1975, 183;
1972, 94 nota 2). Sul volgere dell’VIII secolo a Brag dmar ‘grin bzang, ove nacque (Tuc-
ci 1950, 84), fu indetto dal sovrano Khri srong 1De’u btsan un agone di abilita e magia
(mthu) tra maestri bonpo e buddhisti per stabilire quale delle due dottrine fosse vera e
quale mendace; la gara si rivelera una meravigliosa competizione nell’esibire da ambo
le parti le facolta magiche piu miracolose per aggiudicarsi la vittoria (Stein 1988, 32-
3). Come avvocati furono scelti Bodhi Sattva per i buddhisti, che lancio nel cielo una
folgore, e Dran pa Nam mkha’ per i bonpo, che in volo batte il sole e la luna 'una con-
tro l'altro come fossero un paio di cimbali. Il bonpo Se Sha ri dbu chen, giunto al lago
Ma phang, cavalco un destriero acquatico e ascese al cielo; sNya Li shu sTag ring tra-
sformatosi in avvoltoio si libro in cielo (Karmay 1972, 88-9).

28 Classificato nella categoria di ‘Philosophy and Logic’, in Karmay 1977, 102; Klein,
Wangyal 2006.
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Chiarezza e vacuita formano l'unica essenza. (Ma rgyud, 11, 11.
4-5: de gnyis ngo bo gcig tu gnas pa la thig le nyag gcig ces bya’o//)

Nello rDzogs chen la Primordiale Saggezza Autoriginata (rang ‘byung
ye shes) e detta anche ‘la chiara luce che & il senso’ (don gyi ‘od gsal) ed
e designata come ‘madre’ (ma), mentre il riconoscimento della propria
natura ultima e detto ‘la chiara luce che e 'esempio’ (dpe’i ‘od gsal) ed
e definita ‘figlio’ (bu) (Rossi 1999, 61). L'espressione Thig le nyag gcig
allude allo stato di non dualita della base (kun gzhi). Thig indica l'as-
senza di nascita (skye ba med pa) della primordiale saggezza della va-
cuita; le la chiarezza, ininterrotta (‘gag pa med pa); nyag gcig la loro
unificazione (gzung du ’jug pa), 'assenza di nascita e cessazione (skye
‘gag gnyis med). Questo e il corpo non duale della realta (gnyis med
bon sku), puro (ka dag) sin dall'origine (Rossi 1999, 60 nota 80). Ne
La Visione che e come il Ruggito del Leone si legge (Rossi 1999, 217):

If one wishes to realize the state of That, the Mind-itself,
(one) does not pursue conceptuality;

(one) does not follow the delusion (of) characterization.

With respect to the Mind, no effort is to be undertaken.

With respect to the contemplation which is not conceived,
(one) remains without concepts (and without following) feelings.
The unimagined great Thig le

is to be clearly hit by the unaltered state.

Nella contemplazione (dgongs pa), la natura ultima dell’individuo si
palesa spontaneamente nello spazio esterno sotto forma di sfere (thig
le). Riguardo la trasmissione dei lignaggi bonpo, Rossi (2016a, 202)
rammenta la riflessione di Kveerne (1973, 22) sulla relazione tra la
dottrina rDzogs chen del bon e quella rNying ma pa. Herbert Giinther
(1994, 2-3, 18 nota 10), in accordo con Byang chub tu sems skyod pa,
attribuito a 'Jam dpal bShen gnyen (VIII-IX secolo), nota come in thig
le nyag gcig, il le significhi totalita derivante da qualsiasi cosa; nyag
alluda alla profondita e sottigliezza; e gcig si riferisca alla continu-
ita tra soggetto e oggetto. Karmay (1988, 118 nota 55) osserva che
nella tradizione rNying ma pa dello rDzogs chen, thig le & ‘senza am-
plificazioni’, esso allude alla base primordiale, e le espressioni thig
le nyag gcig (unica sfera) e thig le chen po (totale sfera) si equivalgo-
no. I1 thig le nyag gcig e chos sku, cioe il Corpo del Dharma (Klein,
Wangyal 2006, 69 nota 38). Nel Bsam gtan mig sgron, La luce degli
occhi per la contemplazione,

il primo testo sullo rDzogs chen scritto da un maestro tibetano e
I'unico a trattare esaurientemente e senza pregiudizi I'antica tra-
dizione sTon mun, una diramazione del ch’an cinese molto diffu-
sa in Tibet a quell’epoca, (Namkhai, Clemente 2010, 66 nota 7)
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gNubs chen Sangs rgyas ye shes (832-942),%° introducendo l'inse-
gnamento dell’atiyoga, «l'apice di tutti gli yoga e la madre di tutti i
Buddha», scrive (Namkhai, Clemente 2010, 66):

I'essenza di questo eccelso tesoro, progenitore universale di tut-
te le vie, & uno stato spontaneo e naturale che bisogna percepi-
re o riconoscere direttamente, in una pura presenza, senza l'in-
tervento della mente concettuale: deve rivelarsi chiaramente alla
propria pura presenza istantanea. Ma qual e il modo di accedere
a questa conoscenza? Nella via dello yoga supremo non esiste un
oggetto di conoscenza basato sulle scritture da dover analizzare
con le proprie facolta intellettive. Perché mai? Sin dall’origine la
totalita dell’esistenza, senza mai mutare il pelo né cambiare colo-
re, & lo stato naturale dell’illuminazione nella dimensione dell’u-
nica (gcig) sfera (thig le) della saggezza autoriginata (rang ‘byung
ye shes). Chi potrebbe mai individuarvi qualcosa di concreto da
esaminare? Chi potrebbe addurre ragioni? A quale conclusione fi-
losofica si potrebbe arrivare? E in base a quali mezzi conoscitivi?
La verita e che l'essenza di tutto, essendo inscindibile, non puo
proprio essere concepita dalla mente.

Namdak, preliminarmente all’identificazione (ngos bzung ba) del thig
le nyag gcig, nota che la luce della chiarezza (gsal) & la saggezza pri-
mordiale dell’autoconsapevolezza (rang rig pa’i ye shes) la quale, nel
suo aspetto di vacuita (stong), & la condizione naturale della base,
ovvero rang ‘byung ye shes (Ma rgyud, 10, 1. 17). Gsal e stong costi-
tuiscono un’unica essenza (ngo bo gcig) dalle quattro caratteristiche
(Ma rgyud, 12, 11. 10-17):

11 thig le nyag gcig € incondizionato, perché e permanente.

Non muta, perché non & prodotto da cause e condizioni.

E una dimensione eterna, poiché & la base e la sorgente di molte
eccellenti qualita che su di esso si fondano; e perché la sua
stessa essenza & immutabile.

29 gNubs chen € una figura centrale nella caotica situazione dell“epoca nera”: alla
meta del IX secolo con il collasso dell'impero (Petech 1994) scompare qualsiasi auto-
rita in campo sia politico sia religioso; durante i secoli VIII e IX, il Tibet aveva assimi-
lato 'apporto della vastissima letteratura buddhista dall’India, dalla Cina e dall’Asia
centrale, ma dalla meta del IX secolo questa messe eterogenea di insegnamenti resta
una congerie magmatica e complessa su cui nessuna autorita dirime e definisce un’or-
todossia; gNubs chen nel Bsam tan mig sgron espone tutti i metodi filosofici buddhisti
giunti inTibet, sebbene la sua opera capitale sia stata a lungo parzialmente eclissata
dalla tradizione dei gter ma (Dalton, Van Schaik 2003).
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E totale beatitudine, dal momento che la sua essenza non &
intaccata dalla accumulazione del dolore; e [anche] perché & il
modo assoluto dell’essere.

Inoltre, poiché il thig le nyag gcig & libero da ogni estremo, € lo
stato d’essere fondamentale di tutti i fenomeni conoscibili.

Il primo epiteto ascritto all'unica essenza e ‘dus ma byas, ‘incondi-
zionata’; cio indica la sua dimensione non composita, non creata,
non causata; difatti essa & bskyed pa med, cioe non creata da alcu-
na causa e condizione (rgyu dang rkyen). Semmai esso & rten gzhi,
supporto e fonte di qualita supreme, positive (yon tan), grande gioia
(bde ba chen po) poiché la concentrazione (bsdus pa) della sofferen-
za (sdug) non ne corrompe (bslad pa med) I'essenza. Libero (bral ba)
da qualsiasi limitazione legata all’elaborazione concettuale (spros
pa’i mtha’), il thig le nyag gcig € la natura fondamentale di qualsia-
si fenomeno che sia oggetto di conoscenza (shes bya thams chad). La
comprensione di consapevolezza (rig pa) prelude a quella del thig le
nyag gcig. Namdak elabora una tripartizione di rig pa, del tutto pe-
culiare al Ma rgyud (8, 11. 2-7):

La consapevolezza onnipervadente, cosi definita in quanto e il mo-
do d’essere che pervade ovunque, e l'unione di chiarezza e vacu-
ita, che e la base.

La consapevolezza contemplativa, avverte il modo d’essere fon-
damentale qualora si mediti; ma nel momento in cui cio non acca-
de & consapevolezza che non vede.

La consapevolezza primordiale la quale, che si mediti o non si
mediti, e I'inseparabile unita della saggezza primordiale intrinse-
camente consapevole di sé e del modo d’essere della base; Essa e
definita consapevolezza e chiarezza.

La presenza istantanea (rig pa) & analizzata nella sua triplice ac-
cezione e a tal proposito si osservi che (Klein, Wangyal 2006, 105)

though these three are not, strictly speaking, a Dzogchen set of
categories insofar they derive from the Mother Tantra, they are
used in Pandita-style Bon Dzogchen instruction to clarify the ques-
tion of what newly arises in the course of Dzogchen practice.

La distinzione di rig pa operata da Namdak (Ma rgyud, 6) e formu-
lata in
1. onnipervadente (khyab). Essa riverbera lo stato fondamentale
della base che & unione di chiarezza e vacuita (gzhi gsal stong
zung ’jug), natura intrinseca di ogni manifestazione che si ir-
radia ovunque (kun la).
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2. Contemplativa (bsam). Unicamente durante la fase meditativa
(sgom byed pa), tale tipo di rig pa puo afferrare lo stato basi-
lare dell’essere; altrimenti non vede (mi mthong pa).

Essa € «actually a consciousness, not an open awareness» (Klein,
Wangyal 2006, 106).

3. Primordiale (ye), descritta quale consapevolezza e chiarez-
za (rig pa dang gsal ba), e la saggezza primordiale dell'au-
toconsapevolezza consustanziale (lett. al di la di unione e
separazione/’du bral med pa) al modo d’essere della base
(gzhi’i gnas lugs dang rang rig pa’i ye shes). Nulla puo esse-
re aggiunto, e nulla sottratto allo stato di unione indissolubi-
le della base. Il thig le nyag gcig non ha dicotomia fra la men-
te ordinaria concettuale (sems) e la pura natura della mente
(sems nyid), e trascende la credenza egoica di esistenza e non
esistenza analoga a quella che pone distinzioni tra lo stadio
di meditazione e quello post-meditativo.

11 senso finale & che, nel tantra materno bonpo come nello rDzogs
chen, quello che percepiamo, oscurati dall’'obnubilamento della ne-
scienza, & una apparizione perenne dipendente dal predominio egoi-
co del mentale, mentre la natura della mente (sems nyid) & la primor-
diale saggezza autoriginata (rang ‘byung ye shes/svayambhijfiana),
base (gzhi) incondizionata della visione (Ita ba) di ogni fenomeno. Ye
shes & ‘autoriginata’ perché & per se condizione naturale, completa
e perfetta non cessazione dell’origine primordiale e la sua profondi-
ta e ineffabile anche per i Buddha, non penetrabile da alcuna azione
deliberata, imperscrutabile per la mente ordinaria. La realizzazio-
ne del suo significato € la reale dimensione dell’esistenza (bon sku).
Namdak sintetizza (Ma rgyud, 13-14):

Le differenze si annullano in identita, la condizione dell’autocon-
sapevolezza non & materiale; gli aspetti diversi non sono frammen-
tati. La condizione della luminosa autoconsapevolezza & priva di
pensieri. Nell'unica dimensione non c’e dicotomia (gnyis su dbyer
med). Essa non va cercata esternamente all’esperienza del sé: la
doppia distinzione (sé/altro da sé) & coesione, essendo l'unica di-
mensione fondamentale (ye nas), autoriginata (rang 'byung), pri-
mordialmente autoliberata dalla contaminazione (del dualismo,
cioe libera sin dall’origine, skyon las ye nas grol). Nel grande Veico-
lo dello rDzogs chen, lo stato della realta assoluta (bon) di samsara
e nirvana & nella realizzazione della natura ultima che & il grande,
unico Thig le sin dall’'origine (l'unica sfera, coalescenza di vacuita
e luce): parlando in senso assoluto per la mente non c’¢ necessita
della meditazione (ched du sgom, cioe meditazione deliberata), poi-
ché la meditazione e la post meditazione (mnyam bzhag dang rjes
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thob) sono nell’essenza indistinguibili. Per questa ragione, ogni
cosa manifesta l'equanimita (un'assoluta uguaglianza, mnyam pa
nyid du) eterna (g.yung drung), primordialmente perfetta, e l'in-
tero corpo della realta, cioé il totale Thig le senza tempo (la natu-
ra primeva dello stato originale, ye yin). Dal momento che medi-
tazione e post meditazione sono inseparabili, c’é identita perfetta
in ogni caso. Percio nelle istruzioni per la mente della Totale Per-
fezione (cioe la filosofia dello rDzogs chen) e per la realizzazione
completa della natura non v'é necessita di un luogo per la medita-
zione, infatti la sua condizione é libera da attaccamento e avversio-
ne, in una contemplazione permanente che mai declina: Tale visio-
ne e detta nei testi splendente come una fiamma, il cuore di Kun
tu bZang po (bon sku/Dharmakaya, il buddha Samantabhadra, il
sovrano cosmico che incarna lo stato primordiale dell’esistenza):
I'errore dell’esperienza e credere nell’esistenza e nella non esisten-
za, la verita suprema e l'assenza di conflitto e dicotomia. Essa &
chiarezza (gsal/vyakta) e vacuita (stong) senza sforzo (rtsol med),
senza ego (nga med), senza pensiero (rtog med/avikalpa), il subli-
me stato della pura equanimita (mnyam pa’i ngang).

Nulla va realmente superato o liberato, ogni fenomeno & perfetto
(rDzogs). A livello relativo la natura della mente va distinta dalla men-
te concettuale (sems/citta) che dicotomizza. La natura della mente e
uguaglianza di soggetto e oggetto e non ¢’e un oggetto del conoscere
che non sia la primordiale saggezza dell’autoconsapevolezza (rig pa’i
rang ‘byung ye shes). In quanto al principio dell’esperienza, Namdak
spiega (Maniscalco 2016, 140):

non v’e nulla che si osservi in accordo allo sguardo della mente,
che non sia sostanziale sin dall’'origine.

Nel Kun byed rgyal po (Il re che tutto crea, pr. Kunje gyalpo), tantra
fondamentale dello rDzogs chen, tradotto in tibetano da Vairocana
(VIL secolo), diritorno dall’'Oddiyana (O rgyan), la valle del fiume Svat
tra Pakistan e Afghanistan (terra sapienziale degli insegnamenti cu-
stoditi e impartiti dalle Dakin1), Kun tu bZang po, cioé il Buddha Sa-
mantabhadra, sovrano cosmico, rivela i suoi ‘nomi’ (Namkhai, Cle-
mente 2010, 239):

Ascolta! Siccome nella natura ultima increata ed esistente sin dai
primordi, I'essenza che trascende cause e condizioni e che non puo
essere cercata risplende equanimemente in tutte le direzioni sen-
za impedimenti, sono detto ‘la saggezza autoriginata’ (rang ‘byung
ye shes). Siccome la vera essenza della condizione autentica e non
modificata (cioé al di la della visione dualistica) contiene global-
mente il ciclo di samsadra e nirvana grazie a me tutto silibera dalla
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rete di accettazione e rifiuto, dell’afferrarsi e dell’attaccarsi: per-
cio sono detto il veicolo del senso fondamentale.*®
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1 Variability and Variety

One of the main (and most visible) ways through which the language
change happens surely is the aerial-phonic medium or spoken lan-
guage. The relations humans have with their counterparts are ex-
tremely complicated and several factors can influence the commu-
nicative events they experience with each other at the linguistic
level. The utterances change according to factors like the languag-
es which the interlocutors know, the situation in which they speak,
their age, and so on. These assumptions are based on the linguistic
work sketched with Bloomfield (1933) and carried out with the re-
search of Labov* (1966) and Gumperz?* (1971), who started analysing
languages through the social point of view. Through the following
decades, the knowledge of the discipline now known as sociolinguis-
tics made us more and more conscious about how and in which rang-
es and dimensions changes in a language take place.

Here, some crucial concepts in sociolinguistics need to be men-
tioned, the nature of which has been discussed over the decades:
‘variability’ and ‘variety’. The former can be described as the dy-
namic process of linguistic differentiation (Berruto 1980, 20-1; Mey-
erhoff 2006, 10) and the latter the result of this process. Since the
nature and the direction of the processes of differentiation are het-
erogeneous, there are different criteria that can define what a vari-
ety implies: geographical difference (dialect),? social use (sociolect),
situational use (register) (Biber, Finegan 1994, 4; Bussmann 1996,
1261). Despite the origin of this differentiation process, a variety is:

1 In 1963 Labov firstly observed that there were some phonetic peculiarities in the
English of the island of Martha’s Vineyard, off the coast of New England, USA. These
distinctive features were consequences of social changes that happened in the island,
which during the years became a holiday destination after being fairly isolated. More
precisely, Labov has shown that the vowel sound of words like house, loud had two dif-
ferent pronunciations, one low-prestige, old-fashioned and one more recent, found in
a prestigious American accent, the former becoming exaggerated as a reaction of the
native of the island towards the mass touristic invasion (Trudgill [1974] 2000, 11-12).
Later, Labov (1966) increased the knowledge of the social stratification of the language
of New York through his pioneering research.

2 Gumperz’s work (1971) was focused especially on how language and social factors
are related in India. For this reason, in this paper there will be references to his re-
search.

3 The term ‘dialect’ is actually polysemic. In realities such as the Italian or the French
one ‘dialect’ is used as a popular term with a pejorative undertone, defining a geo-
graphically and socially subordinated language/variety which does not have the status
of national language (namely Venetian, Neapolitan, Sicilian etc.) (Berruto 1980, 27-8;
Maiden, Mair 1997) or more simply a language different from the one we speak (Wolf-
ram, Schilling 2015, 2-3). The technical use of the term ‘dialect’ is mostly a synonym
for ‘variety’, since its meaning refers to every kind of ‘variety’ of language, whether
the variation is due to geographical/regional reasons or social factors (Wolfram, Schil-
ling 2015, 2).
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every set of different and specific ways to use a language, recog-
nizable by a specific series of traits from all the levels of analy-
sis or [from] some [of the levels of analysis] (phonology, morpholo-
gy, syntax, lexicon, textuality) which qualify it and differentiate it
from other sets of usage [of the language] and is provided with a
certain degree of homogeneity of recurrence in conjunction with
social traits and/or different classes of situation. (Berruto 1980,
25; translation of the Author)*

As this assumption points out, the concepts of community and social-
ly shared features are crucial to circumscribe the concept of variety.

What are, thus, the criteria used to delimit a specific variety? The
material on this issue is huge, but there is little disagreement on the
taxonomy of the factors triggering variation. In addition to the ‘time’
factor (the diachronic varieties or états de langue), the second class
of factors concerns geographical diversification, namely the origin
and the distribution of the speakers, which create peculiarities (at
the regional or local level as well as national). The third class gath-
ers factors about the speaker, their social and cultural background
(level of education, job etc.). The last one, instead, concerns the dif-
ferent communicational situations in which the speaker might be.
More precisely, the situational-contextual factors may be analysed
through the relation of the speakers which can change ‘register’,
see above, the topic of the conversation (technical language etc.),
the medium (written/spoken language, e-mails etc.) (Berruto 1980,
27-9; Pistolesi 2016).

Nonetheless, one can argue that there is no easy way to delim-
it a variety. As for other concepts regarding language and linguis-
tics - for example, the ones coined by Saussure at the beginning of
the study of general linguistics ([1916] 1971) - it can be said that they
are a simplification of more difficultly understandable phenomena.
Let us take the concept of ‘synchronic’ approach as an example: since
the language is constantly moving forward, one état de langue com-
bines features from a past état de langue that are still used among the
speakers as well as new features that are still not accepted by all the
community of speaker (see Saussure [1916] 1971, 142). A synchronic
approach thus takes a ‘photograph’ of a single moment of the history
of a language and makes it static, regardless of the prior or succes-
sive changes. It can be said that this approach is a useful abstraction
for the study of a language, of its feature and of the ones which are

4 The original quote in Italian is the following: “ogni insieme di modi diversi e deter-
minati di usare una lingua, riconoscibile per una certa serie di tratti di tutti o di alcuni
livelli di analisi (fonologia, morfologia, sintassi, lessico, testualita) che lo qualificano
e differenziano da altri insiemi di modi, e dotati una certa omogeneita di ricorrenza in
concomitanza con certi tratti sociali e/o diverse classi di situazioni” (Berruto 1980, 25).
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universally shared. As for états de langue, the difference from a va-
riety to another is not as distinguishable as black from white, since
there is a continuum in which the features of a single variety blend
softly into another variety® (Berruto 2013, 22-30).

2 Hindi Varieties

Once these preliminary issues are taken into consideration, the main
topic of this paper can be introduced. For the field of Indo-Aryan lan-
guages, the variability among the languages - the totality of varie-
ties - is particularly visible. Whether socially (distinguishing ‘socio-
lects’) or geographically (distinguishing ‘dialects’), India and Pakistan
are extremely dense as far as language richness is concerned. In this
sense, we cannot avoid mentioning the work carried out by George
Abraham Grierson with the Linguistic Survey of India, who collect-
ed information and described 179 languages and 544 dialects of the
Indian Subcontinent, whether about the genetics of these languages
or the peculiarities of every single language.® Despite Grierson’s re-
search and other scholars’ work in the field of Indo-Aryan languages,
there are few works on Hindi sociolinguistics, varieties and registers
and how these are intertwined in their contemporary forms - whereas
there are several works concerning the English, the Italian or more
in general on the situation of the European languages.”

The main goal of this paper thus is to give an outline to the so-
cial varieties of contemporary Hindi and then to focus on the TV-me-
diated spoken variety of language. Since it was impossible to be in

5 The linguistic continuum can have different shapes, depending on the distribution
of the varieties in the analysed community. For example, Mioni, Trumper (1977, 330)
assumed that, based on the Italian situation, there are two easily identifiable poles and
between them there are all the other varieties that blend into another. Given the re-
al nature of the continuag, it is difficult to incorporate in the analysis more than one di-
mension of variation (temporal, geographical, social, situational) (Berruto 1998, 24-5).
Since it is beyond the scope of this paper to discuss the real nature of linguistic contin-
ua, whether in general or applied to the Indian context, we will simply assume that there
is not a sharp division between the varieties, but the traits blend from one into another.

6 The journal named Linguistic Survey of India was published to present a summa-
ry of the results of the Linguistic Survey of India, a research conducted from 1894 to
1928 by Grierson. It has been the “culmination of the machinery for data collection”
(Pandit 1975, 76).

7 For the sake of information, some scholars need to be mentioned as well as their
works: Nespital (1990), Masica (1991) focused on the relations between Indo-Aryan lan-
guages and dialects; Cardona and Jain (2003) gave attention to the sociolinguistics of
the Indo-Aryan languages; Shapiro (2003) focused on the general information about the
history of Hindi language; Montaut, then, in her several works about Hindi language,
gave attention to grammatical issues as well as sociolinguistic ones, like bilingualism
and linguistic diaspora (1991; 2001; 2004; 2014).
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the Hindi-speaking area, the approach to collect linguistic informa-
tion, traits and features of Hindi - namely of spoken Hind1 - was dif-
ferent from the classical in-field research. Thus, a Hindi1 Netflix se-
ries, Delhi Crime, and some episodes of Satyamev Jayate, a famous
Indian TV programme that uses Hindi/Urdu as medium were used to
gather linguistic material. Listening to these episodes, some pecu-
liar traits did not match with the standard language, namely the pre-
scriptive language of the grammars and the language that is taught
(at the University, in Hind1 teaching schools etc.). For this reason,
the Hind1 variety analysed here shows the features of a TV-mediat-
ed language - and it is just one of the spoken Hindi varieties. From
this starting point, then, the whole work was built: the first variety
that the foreigners run into is surely the standard one.

2.1 Standard Hindi Variety

Some have the misconception that the standard variety® is the pur-
est and closest to the original speech of native speakers, but this is
not necessarily true. Every national and linguistic situation is sure-
ly different, but there are some features that the standard language
varieties have in common:

a standard language variety is a variety that has been designated
as such and for which a set of forms has been identified and cod-
ified in dictionaries and grammars. (Finegan, Besnier 1989, 496)

and:

a standard language is a code in which the separating, solidarity
and prestige functions of language are optimally operative, and
purism [...] is one of the possible rational responses to these three
functional criteria. (Thomas 1991, 115-16)

There are some concepts that thus need to be discussed here: these
definitions of ‘standard’ highlight that a standard variety is the re-
sult of

the process of standardization [...] one of the main agents of ine-
quality. [...] Standard languages do not arise via a ‘natural’ course
of linguistic evolution. (Romaine 1994, 84)

8 The term ‘standard language variety’ or ‘standard variety’ is more correct as com-
pared to ‘common language’ (Berruto 1980, 34) as is clear from the very process of cre-
ation of the standard that will be displayed in the following lines.
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There are thus some criteria which operates in the creation of the
standard variety. In general, scholars listed some properties that
standard varieties have, such as:
* being codified through grammars and/or institutions,
* being stable/stabilised,
* being unifying (for different varieties) and dividing (a nation-
al state from another),
* being the model of language that can be referred to;
* having prestige (Garvin, Mathiot 1956; Ammon 1986; Joseph
1987).

The codifying process is what makes a variety of language the stand-
ard variety. Nevertheless, there must be a need for a prestigious vari-
ety which can identify a precise and delimited community, conscious
of its existence: there needs to be an ‘Other’ (Brass [1974] 2005, 8-13).
In the Indian situation, an ‘Other’ appeared when the Muslim com-
munity started being considered dangerous for the sprouting Hindu
identity in the middle of 19th century due to the British policy-mak-
ing. In fact, in 1832 (in Bombay and Madras) and in 1837 (in Ben-
gal) the British substituted the official language, Persian, with Urdd,
which was used by both Hindi and Muslim and at the same time was
used for Islam-related literary purposes® (King 1994, 54; Consolaro
2003, 12). This event culminated in the creation of a conscious com-
munity and (religious) identity, which required also two ‘national’ pu-
rified languages in the event of Partition of 1947: Hindi and Urda.*°

9 Since this event is just the visible end of a longer process, to examine in depth the
common origin of Hindi and Urdd, the uses of the languages during the centuries and
then the standardisation and nationalisation of the two languages, see Rai 1984; Shack-
le, Snell 1990; King 1994; Dalmia 1997.

10 Since the process of codification and nationalisation of the language is not the main
topic of this paper - even if I agree on the extreme importance of its objective analy-
sis - some of the main points this issue raises will be rough out here. First, the legiti-
mation and codification process of Hindi (and Urdu) was made through different chan-
nels and in a considerable amount of time. One of the most visible ways was the choice
of the script, the devanagari, while for Urdu the nasta‘liq script was chosen. The dis-
course through which this change was made is carefully analysed by Ahmad (2012).
Other channels were the academies and organisations which promoted a Sanskritisa-
tion of Hindl, mostly by means of the lexicon, like Nagart Pracarini Sabha - founded
in 1893 - and the Hindi Sahitya Sammelan - founded in 1910. Through these organi-
sations a choice was made to create and/or use words originated from Sanskrit rath-
er than from Persian or Arabic (‘Urdd’ words), or considered ‘regional’, ‘dialectal’ or
‘wrong’ (Bhatia 1987, 178-9). This whole process did not last just a couple of decades,
but it continued during all the first part of the 20th century, culminating in the Parti-
tion of 1947 and continuing after it with several politics. In 1965, with the Official Lan-
guages Act, Hind1 became the official language of India with English. Through time,
and with several (violent) protests, other languages became official, since the plurali-
ty of languages, cultures and histories in India makes it impossible and unjust to have
just Hindi and English as official languages. The Eight Schedule thus lists 22 official
languages recognised by the Constitution. To analyse in depth this topic see: for the
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Through the process of Sanskritisation, standardisation and pu-
rification of Hindi, suddh hindi (‘pure Hindi’) was outlined. Even if
it is impossible to describe every feature of this variety, some as-
sumptions are necessary. As mentioned before, suddh hindi, or Hind1
standard variety, has a highly Sanskritised lexicon and several ne-
ologisms - developed by the Board of Scientific and Technical Termi-
nology (founded in 1951) on the basis of existing words of Sanskrit.
It is an improvised language from a ‘mixed’ basis, whose region-
al words were eliminated, being considered ‘vulgar’ by the leaders
and founders of the organisations for the standardisation of the lan-
guage (namely, Nagari Pracarini Sabha and Hindi Sahitya Sammelan,
see note 10). Also, among the different forms that existed in the spo-
ken language, only some of those were chosen for the standard: the
least ‘regional’, ‘dialectal’, ‘Urdi’.** All the processes of using this
variety in education, newspapers, media, by the Government, in the
politics, in the grammars, led to the effects described by Shapiro:

at the beginning of the twentieth century, and even as late as the
1950s and 1960s [...] most so-called Hindi speakers were actually
native speakers of one or another regional dialects of Hindi, but
with some degree of competence in the standard language learned
through formal education. At present the effects of a half century
of effort by the Government of India have clearly been felt. There
are now tens of millions of people, including many living in geo-
graphical areas which would have been thought of as the heart-
lands of Braj, Avadhi, Bhojpuri etc. whose native language is some
variety of MSH [Modern Standard Hindi]. In addition, the massive
spread of modern technologies of communication [...] have had a
standardizing effect, and brought heavy exposure of MSH to signif-
icant portions of the population in north India. (Shapiro 2003, 282)

theory of the creation of the ‘Other’ and the process of nationalisation of language:
Brass ([1974] 2005); for the dynamics of the construction of Hindu consciousness: King
(1994, chs. 2-3), Dalmia (1997); for the academies and organisations for the Sanskriti-
sation of Hindi: Kachru (1989), King (1994), King (2001), Shapiro (2003); for the post-
Partition issues in India: King (2001); and in Pakistan: Schmidt (2003), Rahman (2006).

11 An example of these ‘vulgar’ or ‘regional’ forms from which suddh hindi was pu-
rified is narrated by Barannikov (1936). In 1804-1810 Lalluji Lal wrote the Prem Sa-
gar, considered the first literary work in Hindi. Literary critic Jagannath Prasad Sarma
(born in 1905) assumed, as well as other scholars: “his grammar is not stable and has
no standard; for instance, he uses several variations for the same form; in order to ex-
press the Conjunctive Participle he uses such forms as: kari, karke, bulay, bulaykari,
bulaykar, bulaykarike” (Barannikov 1936, 386). This example serves to highlight how
the standardisation process worked, and how the importance of personalities such as
Sarma had a visible impact on the language.
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The politics used by the Government to standardise the language
produced also changes in the registers or styles of Hind1 used in dif-
ferent contexts and functions, dictating which form of Hind1 must be
used throughout the country, namely a Sanskritised variety. Even if
in formal situations the Sanskritised variety is used, in various pub-
lic spheres there has been the tendency towards “a less Sanskritic
and more heterogeneous register” (Shapiro 2003, 282).

All the features of this language are, as one might think, sever-
al and rather complicated to explain in just few pages. As Caracchi
states:

one of the main difficulties one can encounter while writing a
Hindi grammar is due to the proteiform nature of this language,
[which is] spoken in a really extended area and which, not only
in the lexicon and in the pronunciation, but also, even if in a less-
er extent, in grammatical structure, experiences variations de-
termined by the place, by the social and religious context, by the
proximity with other linguistic areas. Thus[,] sometimes [the lan-
guage] some [people] consider acchi hindi can be considered by
other a colloquial, local, obsolete or even wrong form [of the lan-
guagel. (1992, 7; translation of the author)*?

For this reason, I will recommend the most commonly used books
to the ones who are not familiar with the grammar rules of Hindi,
namely Teach Yourself Hindi: Complete Course by Snell and Weight-
man (2003), Hindi by Kachru (2006) and the Italian Grammatica hind1
by Caracchi (1992). Also, the standard variety form of the sentence
or of a word will be displayed above the non-standard forms when
needed. Thus, in the following paragraphs, some of the features of
the non-standard varieties that were analysed through the means of
the TV series/programme will be described.

2.2 Non-Standard Varieties of Hind1

As quoted from Caracchi (1992), there are different features of the
same language - Hindi - which coexist under the same ‘label’ of

12 The original Italian quote is the following: “una delle difficolta principali che si
incontrano nella stesura di una grammatica hindi & dovuta al carattere proteiforme
di questa lingua, parlata su una superficie vastissima e che, non solo nel lessico e nel-
la pronuncia, ma anche, sebbene in misura assai minore, nella struttura grammatica-
le, subisce variazioni determinate dal luogo, dal contesto sociale e religioso, dalla vi-
cinanza con altre aree linguistiche. Cosi talvolta quella che alcuni considerano acchi
hindi puo esser ritenuta da altri una forma colloquiale, locale, desueta o addirittura
scorretta” (Caracchi 1992, 7).
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Hindi. The spoken form is the main way in which humans communi-
cate with each other, which also include the peculiarities of the vari-
eties of the same language (in this case, Hind1 along with its stand-
ard and non-standard varieties).

Even if space-related change cannot be considered purely a ‘social’
variation of the language - as mentioned in the first paragraph - the
first change that stood out for the scholars was related to geogra-
phy. Grierson firstly dealt with Hind1 dialects: in the 6th volume of
the Linguistic Survey of India he divided Eastern Hind1 in three vari-
eties (Avadhi, Bagheli and Chattisgarhi), while in the 9th he lists the
Western Hind1 varieties (Hindostani, Bangaru, Braj Bhasa, Kanauji
and Bundeli). More recent distinctions and additions among the va-
rieties of Hindi are made by Nespital (1990, 5-6), Masica (1991, 9-12)
and Kachru (2006). Nespital makes a clearer and wider list:

1. regional dialects in a narrower sense, divided in a) Western
(Hariyani, Dehati Khari Boli or Kauravi, Braj Bhasa, Kanauji,
Bundeli), b) Eastern (Avadhi, Bagheli, Chattisgarhi);

2. regional dialects in a broader sense, divided in a) Pahari with
Garhvali and Kumaoni, b) Rajasthani

3. with a number of dialects, and c) Bihari, used as a cover term
for Bhojpuri, Maithili and Magahi);

4. urban dialects or forms of town speech within the Hindi re-
gion, a) old ones, such as the dialect of Old Delhi, and the
forms of town speech of cities, like Varanasi or Allahabad,
and b) new ones, like the spoken variety of Hindi resulted
from the 1947 afflux of Paiijabi people to Delhi.

Kachru adds a Southern dialect, the Dakhini (which is mentioned al-
so by Nespital but only as a dialect outside the Hindi ‘belt’, or Hindi-
speaking area; see Nespital 1990, 5). As one can expect, these varie-
ties differ from each other in some features even if they are mutually
intelligible: for example, Dakhini Hindi does not show the ergative
construction, while the other varieties do (Kachru 2006, 5).

An important feature of the dialectal variation is the interference
and the presence of loan words or loan grammatical features from
other languages cohabiting in the area or spoken in the contiguous
area. For example, in Dakhini Hindi - centred in Andhra Prade$ but
spoken also in other urban areas of the Deccan Plateau with a sig-
nificant number of Muslim people - there are traces of the influence
of Telugu (the Dravidian language spoken in Andhra) in the present
tense, in which the participle and the auxiliary verb are blended:
atum is the Dakhini form for ata (M.SG. present participle of ana ‘to
come’) + hum (1st SG. present of hona ‘to be’) (Masica 1991, 426; Mon-
taut 2004, 102). There are also other possibilities concerning differ-
ent levels of language analysis, like the nouns or the pronouns. Ne-
spital maintains, for example, that in Eastern dialects of Hind1 (such
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as Hariyani or Kauravi/Khari Boli but also in the speech of Old Delhi)
the genders of many nouns deviate from the one they have in stand-
ard Hindi (Nespital 1990, 9).

As seen before, there are fewer works that deal with the social di-
mension of variation, which creates styles and registers, formal and
informal ones, with prestigious influences or more rural ones. Gump-
erz, talking about the languages of India, assumes that

all [...] have two styles, the colloquial and the literary. The latter
is used in formal speech-making and in writing, and is taught in
schools. It is often quite different from the colloquial. Only edu-
cated people are familiar with it. (1971, 4-5)

This “literary” variety thus has the role of standard variety of the pre-
vious paragraph. Gumperz indicated then conversational styles for
Hindi, like Hindustani, Khari Boli, Dakkhini Hindi, Dakkhini Urdu,
Bazar Hindustani,** as well as the already signalled Hindi and Urda
with their peculiar, standardised features and their respective dia-
lects (Gumperz 1971, 48). Another classification of Hind1 varieties is
made by Nespital:
1. standard Hindi a) in its written form and b) in its spoken form;
2. regional or local dialects in the Hind1 ‘belt’;
3. dialects outside the Hind1 ‘belt’ but genetically and historical-
ly related to Hind1 (as is already mentioned Dakhini);
4. pidgin-like speech varieties of Hindi, as the one spoken in
Bombay or Calcutta (Nespital 1990, 5).

In another interesting classification made by Nespital, instead of
grouping geographical or conversational features of Hindi, he

grouped Hindi speakers:
1. speakers of standard Hind1 as their mother-tongue, limited
in number;

2. speakers of Hindi whose primary language is a certain Hind1
dialect, the majority of Hindi speakers;

3. speakers of Hind1 whose primary language is another Neo-In-
do-Aryan language (Pafijabi, Gujarati etc.), a very large num-
ber;

13 For what concerns Hindustani (as British called their era’s lingua franca; Schmidt
2003, 318), it is a variety with a native lexical core and several words originating both
from Sanskrit and Perso-Arabic and it is written in both devanagari and nasta‘liq scripts.
Lahiri assumes that Hindustani is more “a distinctive set of words, phrases and stylistic
conventions” than “a set of grammatical rules and lexical definitions” (Lahiri 2015, 73).
All the features of the language are pracalit, ‘in use’, mostly for the formative years of
“work of Progressive writers, and Urdu writers more generally” (Lahiri 2015, 76) but
it is very far from Hindi and spoken Hindi.
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4. speakers of Hindl whose primary language is a Dravidian

language (Tamil, Telugu etc.), a very large number, as for the

previous group;

native speakers of Urdi;

6. speakers of Hindi whose primary language is English (a va-
riety of standard English or of Indian English), relatively few
(Nespital 1990, 3-4).

o

An important point Nespital adds in this classification - in addition
to the geographical or circumstantial variations - lies in the knowl-
edge of the speakers. Most of the speakers in the groups classified
by Nespital are bilingual, and this surely has an impact on their lin-
guistic production and in the spoken Hindi varieties (see § 2.2.4). He
maintains that the impact of the languages spoken by Hind1 speak-
ers - other than Hindi - have a massive interference on the lexical,
morphological and syntactic level of language (Nespital 1990).

This paper aimed to collect information about characteristics of
the spoken language and the social, dialectal or circumstantial rea-
sons which make them possible. Since the classifications above do
not consider the medium used to communicate, there needs to be an
addition to further the analysis. As already mentioned, the collection
of linguistic traits and features was made through TV programmes
and thus the variety then delineated, and this will be presented in the
following paragraphs which can be labelled as TV-mediated, spoken
and non-standard Hindi. If these features are common to the more
generally labelled ‘spoken Hindi variety’, it will be discussed at the
end of this paper.

2.2.1 Phonetic Features of Spoken Hind1

Starting with order with the phonetic level of analysis, one phenom-
enon that has to be mentioned concerns the pronunciation of sounds
which derive from the phonetic system of Urdu (and indirectly from
Persian), namely /f/ and /z/. In written Hindj, in devanagari script, ‘au-
tochthone’ syllabic bases are used, namely % /ph/ and 5 /d3/, to which
usually a dot is added, resulting in % /f/ and S /z/. Pronunciations for
Urdd, and even English, words are thus sometimes: /'d3a:datar/ (most-
ly), /'dza:da/ (more), /te:dz/ (fast), /d3a'ru:ri/ (important), /derva:dza/
(door), /phaiv/ (five).** The presence of these sounds shows research
for a structural homologation at the phonic level. In the analysed TV
programmes, the change /f/ > /ph/ and /z/ > /d3/ were present when

14 The standard pronunciations of these words are: /'zja:da/, /te:z/, /za'ru:ri/,
/derva:za/, /faiv/.
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the speakers (or the fictitious speakers) had little knowledge of Urdu/
English and the sounds of these languages, and/or when they were
not educated.

If, on one hand, the use of such sounds may be due to the edu-
cation of the people, on the other hand it has to be noticed that the
Hindi Sabdasagara by Syamasundara Dasa of Nagari Pracarini Sabha
(1965-1975 and updated in December 2020) consider the use of /d3/ in
the previous examples as the correct orthography. The nationalistic
ideas of this institution must be kept in consideration, since in oth-
er dictionaries (Caturvedi’s A Practical Hindi-English Dictionary and
Bahri’s Learner’s Hindi-English Dictionary) the original /z/ is quot-
ed. Since the government of India has had nationalistic leanings for
several decades, the theory that this kind of phonic change can be a
push from outside forces cannot be rejected without further analysis.
Let us now switch to morphological features of spoken Hindi, which
along with the syntactic ones - which were analysed more deeply
than the phonetic ones.

2.2.2 Morphological Features of Spoken Hindi

Some interesting features observed at the morphological level of
analysis mainly concerns agreements. In standard language, honor-
ific pronoun ap is followed by the third person plural of verb ‘to be’,
haim. An example follows:

1. sahikah rahe ho ap
sahi  kah rah-e ho ap
right totell.R tostay.R-M.PL AUX.2PL HON
“You are saying right’ (from Delhi Crime, ep. 2)**

The standard form of this sentence would be ap sahi kah rahe haim,
with subject in first position (see § 2.2.3) and the agreement between
the honorific pronoun and the auxiliary verb ‘to be’. The phenomenon
which concerns the pronoun ap followed by the second person plu-
ral of ‘to be’ (ho) is observed also by Singh (2016, 290-2) like a new
unofficial configuration of honorific, in the middle between a formal
and an informal expression. The reasons this is happening are ex-
plained by Singh:

regional language influence, popularization through mass media
and ongoing linguistic and cultural change in Hindi speaking com-
munities. It is also possible [...] a combination of these factors. The

15 The episodes of Delhi Crime cited in this paper can be seen on Netflix.
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dynamics of media penetration by cinema, TV and radio into ru-
ral culture creates a mixing of urban elite language usages with
rural language usages. (2016, 292)

The penetration of cinema into rural culture and language thus ex-
plains this peculiar linguistic trait, as well as it can help understand-
ing the phenomenon of code-switching (see paragraph 2.2.4).

Other peculiarities of the pronouns concern the pro-drop possi-
bility of Hind1