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Forord

Arabisk er ikke noget stort universitetsfag, hverken i Danmark eller i de
andre nordiske lande: Pé trods af den stigende globalisering der har betydet
at arabisk 1 dag er det storste indvandrersprog i Norden sammen med
tyrkisk, at man kan here arabisk overalt pa gader, i1 busser og indkebscentre
1 de storre nordiske byer og se arabisk skrevet pa alt fra valgplakater til
husmure og gravsten i det offentlige rum, er faget malt i forskerstillinger
stadig svagt reprasenteret pa universiteterne. De smé arabiske fagmiljoer
ved de nordiske universiteter har til gengaeld et godt indbyrdes netverk og
har 1 mange sammenha&nge stor faglig glaede af hinanden.

En af de forskere der i de sidste 33 &r har bidraget aktivt til at tegne
arabiskfaget i Norden, Kerstin Eksell, fratreeder pr. 1. april 2013 sin stilling
som professor ved Kebenhavns Universitet, og i den anledning vil vi gerne
sende en faelles nordisk kollegial tak til Kerstin for hendes indsats, bade for
faget og for forskningen: fi har som hun hjulpet nye nordiske forsker-
talenter pa vej og med stor velvilje udviklet og stettet initiativer der kunne
forankre arabiskfaget ved de nordiske universiteter.

Kerstin har vaeret aktiv i det nordiske arabistmiljg, siden hun i 1980
forsvarede sin doktordisputats om The Analytical Genetive in the Modern
Arabic Dialects ' — en athandling der fik mange positive ord med pa vejen
af den tids professorer: Professor Christopher Toll udtalte fx. at
afhandlingen vittnar om noggrannhet och beldsenhet och om sjdlvstindig
tankeférmaga, och utgor ett vardefullt bidrag till kunskapen om de arabiska
dialekterna och deras utveckling i modern tid”, og professor Heikki Palva
fra Goteborgs universitet skrev i sin udtalelse at athandlingen var

omsorgsfullt utfért och resultaten ér vetenskapligt vérdefulla. Metoden é&r
adekvat; forfattarens sékra grepp om de metodiskt svara frdgorna om stil och
sociolingvistiska synpunkter ar idgonenfallande. Den utforliga och vl
underbyggda diakrona sammanfattningen dr synnerligen inspirerande och
vittnar om fOrmaga att sitta forskningsresultaten in i ett historiskt
sammanhang. [...] Kerstin Eksell &r en ambitios och flitig forskare och larare
med stor intellektuell kapacitet.

Siden blev Kerstin ansat ved forskellige nordiske universiteter: Forst som
docent ved Goteborgs Universitet (1980-1982) og derefter som adjunkt og
lektor ved Kebenhavns Universitet for semitisk filologi (1982-1988). 1 1988
kom hun til Stockholms Universitet som professor hvor hun var ansat frem

! Acta Universitatis Gothoburgensis, Goteborg 1980.
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viii FORORD

til 2001, dog med en afstikker til Kebenhavns Universitet hvor hun var
lektorvikar fra 1997-1999. Fra 2001 og frem til sin fratredelse i 2013 var
Kerstin professor i semitisk filologi ved Kebenhavns Universitet, og det er
den stilling hun nu forlader for at ga pa pension.

Kerstins forskningsinteresser vidner om stor faglig bredde. Hun har
publiceret og undervist inden for si forskelligartede fagomrader som arabisk
sproghistorie, herunder sammenligninger af arabiske dialekter og semitiske
sprog, arabisk litteratur fra for-islamisk poesi over andalusisk litteratur til
moderne skenlitteratur, og kulturmeder i Aleksandria, Bagdad og Toledo.
Hertil kommer at hun har oversat en rekke skenlitterere verker fra arabisk
til svensk: romaner af Nagib Mahfuz og Elias Khoury og digter af Mahmud
Darwish. Hun har aktivt bidraget med badde akademiske opleg og mere
formidlende foredrag specielt om moderne arabisk litteratur. Ved at
interessere sig for sa forskellige fagomrader inden for arabistikken har hun,
maske endda uden egentlig at gere sig det klart, gjort en dyd ud af
nedvendigheden: Sma universitere fagmiljoer har brug for forskere med
bredde, hvis de skal kunne leve op til bidde de studerendes og
institutionernes forventninger om at udbyde forskningsbaserede uddannelser
pa alle niveauer, og den opgave har Kerstin forvaltet med stor omhu.

Den faglige bredde er dog ikke sket pa bekostning af faglig dybde:
Kerstin har bade 1 artikler og beoger vist at hun formér at komme dybt ned 1
sit stof, hvad enten det angér sproglige eller litteraere problemstillinger.
Gode eksempler pé dette er fx ”The origin and development of the cursive
b-imperfect in Syrian Arabic” i Change in Verbal Systems (Frankfurt 2006)
og Descriptions of Water in Jahiliya Poetry (Stockholm, 1997), men der
kunne navnes mange flere.

Kerstin har aldrig gjort noget stort nummer ud af sig selv — for hende
har det altid veret faget og forskningen, der stod i centrum. For os der
kender Kerstin og har samarbejdet med hende gennem arene, er det
imidlertid ikke mindst hendes hjelpsomhed og stette pé det personlige plan
der vil blive husket. Enhver universitetskarriere har sine op- og nedture, og
Kerstin har altid forstdet at bidrage med stette og hjelp, nar det var
nedvendigt. Vi er en hele generation af nordiske arabister der skylder hende
tak for al den hjelp og det engagement, hun har udvist.

Som gasteredakterer pa dette nummer af Orientalia Suecana — som
undtagelsesvist foreligger i bade digital og trykt udgave — har vi haft den
forngjelse at opleve, hvordan det faglige fellesskab af nordiske arabister og
kolleger til Kerstin sammen har loftet en opgave, der pd forhand kunne se
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FORORD ix

nasten umulig ud: Fra initiativet til et festskrift kom til verden under en
togtur fra Kebenhavn til Lund 1 efteraret 2012, til den faerdige publikation
foreld i trykt form, gik der blot 5 maneder, og det har kun kunnet lade sig
gore, fordi s& mange gode mennesker lagde falles kraefter 1 projektet. Det
gelder bade forfatterne som accepterede korte og under andre
omstendigheder ganske urimelige deadlines, over Orientalia Suecanas
redaktionelle velvilje og tekniske assistance, til Kebenhavns Universitets
okonomiske stette og Syddansk Universitets trykkeri, der professionelt og
pa rekordtid formaede at transformere alle vores anstrengelser til den trykte
udgave. Vi skal hermed takke alle for indsatsen, men understreger at
eventuelle redaktionelle brister selvfelgelig er vores.

Kerstin har ikke onsket at markere sin fratredelse fra
professorstillingen ved Keobenhavns Universitet med noget officiel
arrangement — hun vil jo alligevel forske videre i andet regi og oplever
sdledes ikke nogen markant forandring 1 sit faglige arbejde. Vi haber
imidlertid at vi med denne publikation kan sende en kollegial tak til Kerstin
for et godt samarbejde i den del af hendes forskerkarriere, som hidtil har
vaeret knyttet til de nordiske universiteter, og ser frem til de mange gode
publikationer og faglige diskussioner som hun vil bidrage med i &rene
fremover.

Artiklerne i dette nummer
Indholdet af dette nummer af Orientalia Suecana afspejler pA mange mader
de faglige omrdder som Kerstin enten selv har arbejdet med eller
interesseret sig fagligt for. Forste del af festskriftet indeholder artikler om
semitistik. Finn O. Hvidberg-Hansen, der er professor emeritus i semitisk
filologi ved Arhus Universitet, skriver om syrisk ikonografi, mens professor
Lutz Edzard, Universitetet 1 Oslo, tager op brugen af kontroversielle termer
som ’sionisme” og “anti-semitisme” 1 det moderne Mellemosten. Elie
Wardini, professor i arabisk ved Stockholms Universitet, fokuserer pa
libanesiske stednavne og betragter dem som kilder til den form for
arameisk, der har varet brugt i Libanon. Karin Almbladh, der er bibliotekar
pa det Kungliga Biblioteket i Stockholm og forsker ved Uppsala Universitet,
diskuterer en karaitisk bibelkommentar der er bevaret som manuskript pa
det Kungliga Biblioteket.

Anden del bestar af bidrag indenfor arabistik, hvor den ferste artikel er
skrevet af Heikki Palva, der er professor emeritus 1 arabisk ved Helsingfors
Universitet. Hans artikel indeholder en gengivelse og dialektologisk analyse
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X FORORD

af en forteelling reciteret af en jordansk informant. Gail Ramsay er professor
1 arabisk ved Uppsala Universitet, og i sin artikel analyserer hun, hvordan
arabisk sprog bruges og udvikler sig blandt internetbrugere. Indleeringen af
arabisk er fokus 1 de naeste to artikler: forst diskuterer Helle Lykke Nielsen,
der er lektor ved Syddansk Universitet, resultatet af et paedagogisk forseg
med e-leringsredskaber. Derefter beretter Jorgen Bak Simonsen, professor
ved Kgbenhavns Universitet, om hvordan Johannes Pedersen (1883-1977)
oplevede det at leere egyptisk talesprog 1 Kairo 1 1920-1921.

Tredje del indeholder to artikler der behandler moderne arabisk
litteratur. Professor Stephan Guth, Universitetet i Oslo, praesenterer forst en
historisk oversigt af arabisk litteratur fra 1800-tallet op til de helt nye
tendenser 1 begyndelsen af det 21. &rhundrede. Derefter folger en artikel af
Elisabeth Moestrup, studielektor i arabisk ved Arhus Universitet og tidligere
studerende hos Kerstin Eksell i Kebenhavn. Hun arbejder med sin PhD-
athandling om moderne arabisk litteratur, og hendes bidrag til Festskriftet er
en diskussion af sprogvarianter og deres betydning hos den marokkanske
forfatter Youssef Fadel.

Oversattelse fra arabisk er genstand for diskussion i fjerde del, der
ligeledes indeholder to bidrag. Det forste er skrevet af Tetz Rooke, der er
professor 1 arabisk ved Goteborgs Universitet. Han diskuterer
oversattelsesproblematikker 1 forhold til arabiske digte af Adonis, og
hvordan oversattelsen til svensk har péavirket digtene. Det andet bidrag er
Christian Hegels artikel om den graske oversattelse af Koranen. Christian
Hogel er lektor 1 klassisk filologi ved Syddansk Universitet, og 1 sin artikel
fremhaver han at den greske Koran kan fungere som dokumentation af
tidlig koranfortolkning.

Den sidste artikel i dette nummer behandler islam, hvilket ikke herer
til Kerstin Eksells kerneomrader men viser bredden i hendes kontaktflade
blandt forskere. Irmeli Perho, der er docent i arabisk og islamstudier ved
Helsingfors Universitet, diskuterer i sit bidrag begrebet magi, og hvordan
det tidlige muslimske samfund forholdte sig til magi og magikere.

Givet de stramme tidsfrister som dette nummer af Orientalia Suecana
har vaeret underlagt, har det ikke vaeret muligt for alle kolleger der maétte
onske det, at bidrage med artikler. De sender derfor i stedet deres bedste
hilsner til Kerstin Eksell i en tabula gratulatoria:
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FORORD  xi

Leena Ambjorn, professor i arabisk, Lunds Universitet

Jaakko Himeen-Anttila, professor i arabisk og islamstudier, Helsingfors
Universitet

Bo Holmberg, professor i semitiske sprog, Lunds Universitet

Stig Rasmussen, mag. art., tidl. Forskningsbibliotekar ved Det Kongelige
Bibliotek, Kebenhavn

Jan Rets0, professor i arabisk, Goteborgs Universitet

Joshua Sabih, lektor, Kebenhavns Universitet

Odense Helle Lykke Nielsen
Kebenhavn og Helsinki Irmeli Perho
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Et Tammuz-relief 1 Mar Jacob-klostret naer Edessa

Finn Ove Hvidberg-Hansen1
Professor emeritus, Aarhus Universitet

Abstract

I et ruinkompleks kaldet Deir Yakup, ca. syv km. sydvest for Edessa (Sanliurfa), som bade
rummer resterne af et mausoleum og et kloster for en syrisk Mar Jacob, befinder sig et relief, hvis
motiv er en liggende skikkelse, flankeret af omridset af en kvinde af den velkendte fonikisk-
syriske type: ”den sergende Venus”. Med baggrund i kulten for Balti (Venus)-Tammuz, der ifolge
syrisk litteratur blev dyrket langt op 1 kristen tid, peger relieffets motiv pa at ruinkomplekset Deir
Yakup en gang var scene for en lokal edessensk Tammuz-kult.

Keywords: forkristen-kristen sakral arkitektur, ferkristen syrisk kult og ikonografi, tidlig kristen
syrisk litteratur, Tammuz-kult.

Se, i vort land begraeder man Tammuz, og dér &res Stjernen.
I vore dage daekker vi bord for Lykke-guderne oppe pa tagene...

Saledes lyder hos Isaac fra Antiochia (d. ca. 460) den polemiske omtale af
samtidens hedenske kulter i den @ldste syriske kristenhed 1 det omrade, hvis
vigtigste steder var byerne Amida (nu Diyarbakir), Edessa (Urfa), Harran, Nisibis
(Nusaybin) og — som den sydligste — Antiochia-ad-Orontes (Antakya).” En af de
lokaliteter, mod hvem Isaac fra Antiochia iser retter sin vrede, er Beth Hur, en
lille lokalitet i nerheden af enten Amida eller Nisibis, og som ifelge Isaac var
grundlagt af Harran.® Et edeleggende angreb pa Beth Hur, forst ved persiske
soldater, senere ved arabere, tolker han som Guds straffedom over den hedenske
kult her: ”Thi lige som perserne erobrede den, selvom den dyrkede Solen lige s&
vel som de, saledes indtog ogsa araberne den, dyrkende Balti sammen med dem.
Perserne frelste den ikke, selvom den ligesom de @rede Solen, ej heller forlod

araberne den, der — ligesom de — ofrede til ‘Uzza”.*

! E-mail address: fohh@privat.dk

% Bickell 1873, II: 210 (1. 128-130), jfr. Klugkist 1974: 355. — Om Isaac fra Antiochia, Segal 1970: 168;
Klugkist 1987: 237-238; Greatrex 1998: 290-291.

3 Om Beth Hurs beliggenhed, Klugkist 1987: 239, identificerer det udfra arabiske geografiske kilder med Tell
Hur, ner Amida, medens Greatrex 1998: 288, lokaliserer det neer Nisibis. — Om Beth Hur som grundlagt fra
Harran, Isaac fra Antiochia, Bickell 1873, I: 209, jfr. Drijvers 1980: 37.

* Bickell 1873, I: 2 (1. 98-101).
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Isaer retter Isaac sin polemik mod byens kvinder, som udever hedensk kult
for derved at tiltrekke sig deres mends opmarksomhed: “Dagligt lader de sig
forfere til ofringer og libationer til Stjernen [...] hvem er det, der leerer dem disse
darskaber om Stjernen?” En randbemarkning til “darskaberne” i den syriske
teksts linje 413 gor det klart, hvem Stjernen er: ”de lader drik- og braendofre stige
op til Afrodite”, Stjernen altsd identisk med Balti-Venus-‘Uzza, gudinden for
kerlighed og frugtbarhed.” Men heller ikke de kristne kvinder i Beth Hur gar ram
forbi: "Med den samme mund, hvormed man i det allerhelligste drikker af vor
Frelsers bager, stiger man op pa taget og benfalder Stjernen, at (deres) skenhed
mé vokse.”®

Men Beth Hur var ikke ene om disse “dérskaber”. Saledes udeser Ephrem
Syreren fra Edessa (ca. 306-373) sin vrede over sin fedebys hedenske kult. Nér
han i et af sine Carmina Nisibena lader Nisibis udbryde: ”P& marken ofrer Solens
tilbedere mine senner, i byen slagter Ba‘als dyrkere min okser, mine fir og mine
born — en hylen pd mine agre, i mine boliger en sergeklage [...]”, er det
naturligvis en polemik rettet Nisibis, men indirekte lige sd meget vendt imod hans
hjemby Edessa og mod Harran.” Og nir Ephrem i en af sine Sermones lader byen
Ninives indbyggere skue ind i profeten Jonas’ hjemland, ser de den kult for
Tammuz og Venustjernen, som de altfor godt kendte fra deres egen by: ”Altre pa
bjergene og sma helligsteder pd hejderne”, og fremdeles “deres offerkager pd
tagene, i haverne deres lykke-guder [...]"."

Ogsé Harran dadles for sin hedenske kult: saledes in The Book of the Cave
of Treasures, et vaerk som har veret tilskrevet Ephrem Syreren, men nu anses for
verende af senere dato. Her navnes foruden Tammuz og Balti ogsd
Ba‘alshamen.” Men mere udferlig i sin omtale af de hedenske guddomme er
Jacob fra Serugh (451-521). Som fedt i den gamle Serugh-region, ca. 46 km syd-
vest for Edessa, hvor han nogle ar studerede ved den beremte Skole i Edessa, var
han velbekendt med det syriske omrades hedenske kulter, som han omtaler i sin
homili On the Fall of the Idols: in Antioch Apollo, in Edessa Nebo and Bel, and
in Harran Sin, Ba‘alshamén and Bar Nemr€ (dvs. ”Son of the Panthers™), further

> Bickell 1873, I: 244 (1. 409-419 med margen-note til 1. 413), jfr. Klugkist 1987: 241, n. 16. — Balti-Afrodite
(‘Ashtarte)-Venus-‘Uzza i Syrien, jfr. Wellhausen 1897: 40-41; Drijvers 1980: 185; Klugkist 1974: 358-359
ibid. 1987: 243-246.

S Bickell 1873, I: 244 (1. 440-441).

" Beck 1961: 27 (Carmen IX, 6-7). De hedenske kulter i Harran og Nisibis: Niehr 2003: 316-317, jfr. n. 2 ovf.
8 Beck 1970: 32 (stanza 1739-40 og 1749-50).

° Wallis Budge 1927, xi: 153, daterende den til senest 6. arh.; jfr. ogsa Giindiiz 1994: 139.
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ET TAMMUZ-RELIEF I MAR JACOB-KLOSTRET NAR EDESSA 3

My Lord with his Dogs (Heracles/Nergal) and the Goddesses Tar‘atha (Atargatis)
and Gadlat (Goddess of Fortune). '

Jacob af Serugh blev 1 519 wvalgt til biskop over Serugh-regionen,
residerende 1 Batnae, og forte bade for og efter sin udnavnelse en omfattende
korrespondance med sin samtids presbytere og abbeder. Til en af de sidstnavnte
kender vi en epistel, stilet til en vis "Mar Jacob, leder af Klostret med Gravene”
(resh dayra dnaphshatha), i det felgende tituleret “Mar Jacob, presbyter og
klosterleder for Urhays (Edessas) hellige bolig, kaldet “Gravene”
(naphshatha)”.'! Jacobs epistel er den tidligst littersere omtale af det hejtplacerede
ruinkompleks, der nu om dage er kendt under navnet Deir Yakup, af lokale folk
ogsa kaldet "Nemruts Trone”, beliggende i bjergomradet Nemrut Dagh, ca. 7 km
sydvest for Edessa, og som kan ses viden om i regionen (fig. 1). Jacob-klostret
opregnes blandt de klostre, hvis monofysitiske munke ifelge Johannes af Efesus
(lever omkring 585) under kejser Justinian I (483-565) blev fordrevet af Edessas
biskop, Asclepios.'? Og ifelge Bar-Hebracus’ Chronicon ecclesiasticum blev en
vis abbed Johannes fra Serugh i & 1164 udnavnt til abbed for "Mar Jacobs
kloster i Edessas bjerg, som han genrejste efter at det lenge havde ligget i ruiner,
og gjorde det beboeligt for munkene”; senere, i 1164, udnavntes han til
Maphrian, dvs. leder af den jakobitiske kirke i @stkirken. "

Den udferligste omtale af Jacob-klostret 1 den syriske litteratur finder vi 1
Chronicon ad annum Christi 1234 pertinens fra omkring 1187-1237, hvis
anonyme forfatter muligvis var hjemmeheorende 1 Edessa. I en oversigt over kirker
og klostre 1 og omkring Edessa kan man lase denne beskrivelse:

[...] og den pragtige kirke (haykla) for Mar Jacob af Gravene, inde midt i
bjergene, hvor der var opfert et stort hedensk alter, der endnu i vore dage stér inde i
klostret, og kirken (haykla) for Guds Moder, inde i bjerget syd for Mar Jacobs
kloster."*

Det hellige sted for Jomfru Maria kendes allerede i det 8. &rh. fra The
Chronicle of Zugnin (Pseudo-Dionysius fra Tell-Mahr€) som navnet pa et kloster
syd for byen (dvs. Edessa), som kaldes Guds Moders Kirke” (bét de-yaldat

19 Martin 1875: 110 (1. 50-55); oversattelse i relation til Drijvers 1980: 143-144; om identificeringen af Bar
Nemré: Martin 1875: 131, n. 3, citerende Assemani, Bibliotheca orientalis I: 327-328 (filius tigrium), og af
”Min Herre med sine hunde” (mare dkalbaw): al-Salihi 1971: 113-115; al-Salihi & Segal 1973: 65-69.

' Olinder 1937: 143.

"2 Land 1868: 293, linje 11, jfr. Pognon 1907: 103.

'3 Abbeloos & Lamy 1874, II: 532; ibid. 1877, I1I: 359, jfr. Sachau 1882: 152.

'4 Chabot 1953: 181 (syrisk); ibid. 1965: 143 (overszttelse), jfr. Pognon 1907: 103; om datering og relation
til Edessa: Abouna & Fiey 1974: VII-VIII.
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d’alaha)." Hvilken Jacob det sakaldte Jacob-kloster skylder dets navn, vides ikke
med sikkerhed, men som C. E. Sachau bemarker, er det nerliggende at teenke pa
den fra Det nye Testamente velkendte apostel Jacob, Alpheios’ sen, hvem Bar
Hebraeus 1 sin oversigt over Kristi apostle omtaler som ded i Serugh, og hvis
fodselsdag ifelge en antik martyriologi @redes in Persida. '

Bygningskomplekset som vi 1 folge den stadig levende tradition kalder
Jacob-klostret, blev forste gang genstand for europxiske rejsendes
opmearksomhed i 1830’erne, hvor det besogtes af den senere tyske general H. von
Moltke, der omtaler en graesk-syrisk grav-indskrift som hans landsmand Sachau
senere (1882) kopierede og kommenterede. Og i 1905 gav H. Pognon en kort
oversigt over de syriske kilders omtale af Jacob-klostret og en korrigerende
leesning af savel den greeske som den syriske part af indskriften.'” Senest er den
syriske tekst udgivet (1999) af H. J, W.Drijvers and J. F Healey, der daterer den
til antagelig det sene 2./tidlige 3. arh. e.Kr.'® I 1977 publicerede F. W. Deichmann
og U. Peschlow Zwei spatantike Ruinenstatte in Nordmesopotamien og opfyldte
sialedes Sachaus enske, ’dass einmal ein Architekt, der die Bauart des Orients
kennt, diese Ruine untersucht”.'’

Jacob-klostrets bygningsmasse domineres dels af det kompakte sydestlige
gravtarn, dels og iser af det nordestlige bygnings-parti, som
Deichmann/Peschlow kalder “das grosse Komplex”, hvis gstligste del bestér af to
stokverk, kronet af en stor, tendehvalvet niche, der ses viden om i regionen.
Gravtdrnet har pad eostsiden en grask-syrisk grav-indskrift, hvis navne:
”Amashamash, hustru til Sharedu, sen af Ma'nu” ger det meget sandsynligt at
gravtarnet oprindeligt er bygget for en ikke-kristen familie fra Edessa. Flere af
indskriftens syriske bogstaver har klar affinitet til palmyrensk skrift, og
indskriften kan som navnt dateres til sene 2./tidlige 3. arh. e. K., og sammen med
gravtdrnet understreger den de nere kulturelle relationer mellem Edessa og
Palmyra.*

Hvad “das grosse Komplex” angar, antager Deichmann/Peschlow at dets
underste del var et kloster. Horende til dette var der oven over klostret et

'S Chabot 1952: 219 (syrisk); Hespel 1989: 170 (overszttelse). Autor er sandsynligvis en munk fra klostret i
Zugnin, nzer Amida, og ikke patriarken Dionysios fra Tell-Mahre (n@r det syriske Raqqah), jfr. Hespel 1989:
IX-XX; Witakowski 1996: XVII ff.

16 Sachau 1882: 152-153 med reference til Bar-Hebraeus: Abbeloos & Lamy 1872, I: 34 med note 1, hvor den
antikke martyriologi, som tilskrives Hieronymus, citeres (PL, tom. XXX: 463); Pognon 1907: 103-105; pl.
XXVI

7 Pognon 1907: 105-107, pl. XXVI.

'8 Drijvers & Healey 1999: 137-139, pl. 46.

" Deichmann & Peschlow 1977: 41-63; Tf. 16-24; Sachau 1882: 151.

? Om indskriftens for-kristne karakter, se foruden Sachau 1882: 146-152 og Pognon 1907: 105, ogsa Segal
1970: 5-6 og Drijvers 1980: 23, som begge understreger de kulturelle relationer mellem Edessa og Palmyra. —
Om indskriften og dens skriftformer, jfr. ogsé Drijvers & Healey 1999:157-159.
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oratorium eller en lille kirke, hvis alterparti sandsynligvis udgjordes af den
tondehvealvede niche; det arkitektoniske udstyr peger pa tidlig kristen tid, ca. 5.-6.
arh. Med andre ord drejer det sig sandsynligvis om det kloster, som Jacob fra
Serugh omtaler.”’ Nogle skydeskdr i “das grosse Komplex” og en trappe i
gravtarnet viser at hele bygningskomplekset senere, efter arabernes erobring af
regionen, blev omdannet til en befestning med gravtirnet som vagttérn.*

Gravtarnet er imidlertid ikke det eneste ikke-kristne eller hedenske relikt pa
dette sted: Pa ruinfeltet sydvest for gravtirnet kan spores en kvadratisk bygning,
hvor veggen mod syd er bygget sammen med det vestlige hjorne af gravtirnet.
Denne kvadratiske bygning, som har varet i to stokvark, definerer Deichmann og
Peschlow som et mausoleum pé grund af et kvadratisk grav-relief der viser en
liggende skikkelse. Den findes nu uden for selve bygningen, ca. 5 meter ost for
bygningens nordvaeg.”

En tredje grav-bygning og muligvis ogsd en bygning ca. 20 m nord for
gravtarnet kan ifelge Deichmann og Peschlow have varet et mausoleum. Pé
grund af bygningens tre indgange har den dog nappe veret et egentligt
mausoleum, men har formentlig tjent som grav-bygning for klosteret i lighed med
andre spredte grave i omradet omkring hele bygningskomplexet.”* Resultatet af
Deichmann og Peschlows undersegelse bekrafter under alle omstandigheder
rigtigheden af det navn, som de citerede syriske tekster tilleegger stedet: dayra
dnaphshata, idet det aramaisk-syriske npsh i den hellenistiske periode enten kan
betyde ’funeral monument” eller “a stele upon the tomb”, endvidere “a portrait of
the deceased” eller betegne ’the complete tomb itself” — disse betydninger er alle
kendt fra Palmyra og relevante her, jfr. den palmyrenske karakter af indskriften pa
gravtarnet.”

Blandt de citerede syriske tekster angédende Jacob-klostret bemaerker man
denne passage i Chronicon ad annum Christi 1234 pertinens: [...] inde midt i
bjergene, hvor der var opfert et stort hedensk alter, der endnu i1 vore dage star inde
1 klostret”. Det ma anses for ganske sandsynligt, at dette refererer til den bygning,
som Deichmann og Peschlow — med henvisning til det fernevnte grav-relief —
kaldte ”a mausoleum”. Dette relief skal naermere beskrives 1 det folgende.

P& en rektangulart tilhugget sten, der ligger blandt andre bygningselementer
i feltet nogle 4 meter nord for Deichmann og Peschlows “grosse Komplex,” ses
en figur liggende udstrakt pa en lgjbaenk (kliné) (fig. 2). Som beskrevet af J. B.

2! Deichmann & Peschlow 1977: 48-60.

2 Dejchmann & Peschlow 1977: 52-56.

» Deichmann & Peschlow 1977: 45; Abbild. 9; Tf. 20, 2.

2% Deichmann & Peschlow 1977: 45-46; Abbild. 9, til venstre.

% Hoftijzer & al. 1995: 748, jfr. ogsé Ingholt 1934: 39-40; Gawlikowski 1970: 33-43, og n. 19 ovf.
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Segal, er “the stone too weatherbeaten to allow us to distinguish the details
clearly”. Dog ses den liggende figurs hoved tydeligt loftet op, hvilende pd en
pude. Segal tror pa den liggende skikkelse at se ”a high head-dress of a priest or a
noble” — en detalje som jeg efter min besigtigelse af relieffet 1 2009 og igen 1 2010
ma4 anse for tvivlsom.?

Til venstre for den liggende skikkelse ses omridset af en siddende kvinde
med loftet hojre arm og hdnd. Deichmann/Peschlow tolker med rette figuren som
en klagende kvinde; til hgjre for hende ses i midten af relieffet hvad der synes at
vaere et stiliseret tre med en gren, der raekker hen over den liggende figur.’ Vi
finder samme motiv pa et anthropoidt sarkofag-relief fra omegnen af Tyrus: en pé
en lgjbaenk (kling) liggende figur med hovedet hvilende pa en pude, og flankeret
af to klagende kvinder, der med hegjre arm og hand frembyder den samme
sergende gestus (fig. 3). Ifelge H. Seyrig er dateringen vanskelig at bestemme pa
dette relief, som han dog trods dets arkaiske, @gyptiserende elementer henforer til
hellenistisk tid. Som Seyrig bemarker, henter relieffet klart sit mytologiske
forbillede 1 @gyptiske relieffers gengivelser af gudinderne Isis og Nephtys, der
begrader den dede Osiris. Relieffets agyptiserende karakter ma formentlig ses pa
baggrund af den nere relation mellem kulten for henholdsvis Adonis og Osiris,
velkendt is@r fra Byblos.?® Illustrerende er siledes et relief fra sen ptolemaeisk tid
(Ptolemaeus II Philadelphos 285-246), relateret til Osiris-mysterierne 1 Isis-templet
i Philae (fig. 4).° Tyrus-relieffets @gyptiserende elementer ma naturligvis ses i
sammenhaeng med de nere kultiske relationer mellem Adonis og Osiris som vi 1
hellenistisk tid kender, is@r fra Byblos.™

Den mest sldende parallel — savel ikonografisk som kronologisk — til
relieffet 1 Jacob-klostret er imidlertid en palmyrensk tessera, der viser en skikkelse
liggende pa seng med hovedet hvilende pa en pude. Under figuren lases
”Tammuz”. P4 aversen af tesseraen ses busten af en kvinde med negent bryst og
udslaet har — den velkendte semitiske sorge-gestus (fig. 5-6).>' Den sorgende
kvindes identitet forklares af to andre tesserae, som pa forsiden har indskriften
“Tammuza”, pa bagsiden “Balti”’; med andre ord: gudinden Balti-Aphrodite-
Stjernen-Uzza-Venus, hvis kult de citerede syriske tekster fordommer.** Som den
sergende gudinde (Venus lugens) omtales hos Macrobius (395-423 AD) Venus

%6 Segal 1970: 29; 55 og P1. 39a.

2 Deichmann & Peschlow 1977:45, note 8 og Tf. 20, 2.

28 Seyrig 1940: 120-122; fig. 5 og pl. XIX. — The relieffet har inventar-nr. DGA No. 22544; mal: 71 x 74 x 9
cm. [ want to thank Curator of the National Museum, Beirut, Mrs. Anne-Marie Afeiche for her help for
giving me the information.

» Wallis Budge 1911, 1I: 45.

39 Jfr. Lucian, Dea syria, ch. 7, se Soyez 1977: 12-16, 77-85 og Atallah 1966: 295-297.

3 RTP, 342, pl. XVIII, jfr. Mesnil du Buisson 1962: 299-300, pl. XXXIX-XLI.

32 Saturnalia I: 21, jfr. Soyez 1977: 32.
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Archaitides (dvs. Arca-Caesarea i Libanon, ikke langt fra Tripolis): ”Venus finder
man pé et bjerg i Libanon: med tilsleret hoved, sergmodigt udseende, stottende
ansigtet pa sin venstre hdnd, som hun holder skjult under sin kappe”’; ikonografisk
bekraftes motivet bide af et relief fra Qassouba, ner Byblos, og af menter fra
Caesarea i Libanon, sliede under kejser Elagabal®®. Relieffet fra den lille
hedenske helligdom ved Jacob-klostret gengiver sdledes Tammuz, hvis ded
gudinden Balti-Aphrodite-Venus begrader, helt overensstemmende med den
velkendte kult for Tammuz-Adonis i Syrien og Fenikien — her illustreret ved et
monument fra Damaskus, der viser den unge gud pd en seng ved siden en
sorgende kvinde.** Relieffet ved det hejt beliggende Jacob-kloster illustrerer
saledes kulten, som Ephrem Syreren fordemmer i sin anden Sermon: “Tammuz,
som forsvandt fra vort land, hvorledes begraedes han her — Stjernen, vi
fornaegtede, hvorledes tilbedes den her...2”

Som steder for den hedenske kult nevner Ephrem Syreren i den ovenfor
citerede Sermon: “Altre pd bjergene og offerkager pd tagene”, og det synes at
vaere et karakteristisk traek at kvindernes rituelle klage over den dede gud
henlaegges til bjerge eller andre hejtliggende steder. Pé tagene holder kvinderne i
Athen kultisk klage over Adonis ifelge Aristophanes’ Lysistrata (4. arh. f. K.), i
forbindelse med plantning af adonishaverne; kvinder som pa graske vasemalerier
ses barende adonishaver op ad en stige, illustrerer muligvis denne skik.*

Som udferligt beskrevet af bl.a. den arabiske Ibn al-Nadim (ca. 987) og
hans samtidige, al Birtini (972-1048), fortsatte kulten for Balti og Tammuz i1
Edessa-regionen, hos sabzerne 1 Harran. Saledes ifelge Ibn al-Nadim om
Tammuz: ”In the middle of the month (Tammuz-July) there is the Feast of al-
Bugat, that is, of the weeping women. It is the Ta-liz, a feast celebrated for the
god Ta-iiz”.*” Ogs4 for hans falle, Venus holdtes ifolge al-Biriini adskillige fester
pa forskellige steder, heriblandt navnes the “Feast of dayr al-djabal and the Feast
of Balti, i. e. az-zuhra”. De to navne pa den samme kultiske begivenhed pa den
flerde dag i maneden Kaniin II (Januar), the Feast of the Shrine of the Mountain”
and the “Feast of Balti,” peger i retning af at festens deltagere har begivet sig op

33 Soyez 1977: 32-33; 60-62; pl. IX (Qassouba); p. 80; 83 og pl. XIV, jfr. Ronzevalle 1930:144 og pl. XX VII,
4-6 (menter fra Arca-Caesarea ad Libanum); terracotta-lampe visende samme motiv: Seyrig 1959: 39-40; pl.
VII, 3.

** Monumentet fra Damaskus-regionen: Seyrig 1950: 229-236, jfr. ogsi note 57 ndf. — Den fonikiske
Adoniskult, generelt: Lipinski 1995: 90-105. — Man bemaerker, at i omtalen af kvindernes grad over Tammuz,
Ezekiel 8, 14, gengiver den graeske Septuaginta-version Qmg den hebraiske teksts ”Tammuz” ved ”Adonis”,
jfr. von Baudissin 1911: 95.

35 Beck 1970: 44 (strofe 1823-1826).

36 Saledes ifolge Weil 1966: 664-674; yderligere illustrationer: Atallah 1966: fig. 39-40 og 44-48. Om
Adonishaverne, idem: 211-228.

37 Dodge 1970, II: 758; Giindiiz 1994: 53-154.
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pa et bjerg eller hgjdedrag uden for byen. Siledes foregar ifolge al-Biriin1 ogsa en
anden fest for “Tarsa, the idol of Venus” i Batnae, uden for byen Harran.*®

De syriske kulter med deres grdd over Adonis-Tammuz pa bjergene fortsatte
— som vi har set — langt op 1 tiden, men som de mytologiske tekster fra Ras
Shamra/Ugarit viser, har de ogsé rod langt tilbage, i al fald helt til 1400-tallet f.
Kr. Her beskrives hvordan guden Ba‘als falle, Jomfruen ‘Anat, og solgudinden
Shapshu begrader og begraver Ba‘al 1 jorden, oppe pé hegjderne af bjerget Safon,
hvor Ba‘al havde sit tempel.” En erindring om denne gamle semitiske — men i
Ephrem Syrerens gjne hedenske — kult finder vi ved Mar Jacob-klostret midt inde
1 bjergene, udenfor Edessa.

Fig. 1: Jacob-klostret (foto: forfatteren)

Fig. 2: Relief ved Jacob-klostret (foto: forfatteren)

38 Giindiiz 1994: 144, 175, 177; al-BirGni’s tekst: Sachau 1879: 316-317 (overszttelse); ibid. 1878: 319-320
(arabisk).
¥ KTU 1. 6,1, 1-18, og Caquot, Sznycer &Herdner 1974: 253-254.
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Fig. 3: Sarkofag-relief fra Tyrus (Seyrig 1940: pl. XIX)

Fig. 4: Isis og Nephtys begrader Osiris (Wallis Budge 1911, II: 65)

Fig. 5: Tammuz. Tessera fra Palmyra (RTP, no. 342: pl. XVIII)
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Fig. 6: Sergende gudinde. Tessera fra Palmyra
(RTP, no. 342: pl. XVIII)
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Abstract

In the mountains ca. 7 km southwest of Edessa (Sanliurfa), there is a complex of ruins called Deir
Yakup, containing a mausoleum and a monastery of Mar Jacob. Among the ruins, there is a relief
showing the shape of a lying person flanked by a woman of the well-known Phoenician-Syrian
motif: “The Mourning Venus.” According to Syriac literature the cult of Balti (Venus)-Tammuz
continued long into the Christian era and the motif of the relief clearly suggests that the ruins at
Deir Yakup were a scene of a local Tammuz cult.

Keywords: Pre-Christian sacral architecture, pre-Christian Syrian iconography, early Syro-
Christian literature, Tammuz cult.
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Abstract

Just as political and cultural discourse in general, modern Middle Eastern discourse is at times
characterized by a great deal of hostility, not only between different states or religious
denominations, but also state-internally among various ethnic, political, or religious groups. This
short article focuses on the use of the attributes “Semitic” and “Zionist,” as well as their negative
counterparts “anti-Semitic” and “anti-Zionist,” respectively, in examples of both Arabic and Israeli
critical to hostile discourse. The focus of the discussion will lie on how the original meanings of
these terms, especially in their negated forms, tend to be distorted in engaged political and cultural
discourse.

Keywords: Semitic, Anti-Semitic, Zionist, /a-sami, sahyini, "anti-Semi, siyyon

The term “Semitic”

Brief overview of the term ““Semitic”

As is well known, the term “Semitic” derives from the name of one of the sons of
Noah, Shem,” and was suggested for the language family in question by the
encyclopedic German historian and polymath August Ludwig von Schldzer in
1781.° 1In linguistics context, the term “Semitic” is generally speaking
non-controversial. Together with Ancient Egyptian, as well as the language
families Berber, Cushitic, Chadic, and possibly Omotic, the Semitic language
family is part of the larger Afroasiatic macrofamily (formerly also referred to as
“Hamito-Semitic”).* This usage of the term “Semitic” must be kept apart from
the usage of the term in the compound adjective “anti-Semitic,” a term only
coined in 1879 in a pamphlet by the journalist Wilhelm Marr (if not already in
1860 by the bibliographer and Orientalist Moritz Steinschneider), referring to
prejudices against or hatred of Jews. The historian Bernard Lewis, in a book

' E-mail address: 1.e.edzard@ikos.uio.no

* Gen. 5:32, 6:10, 10:21.

3 Cf. e.g. Baasten 2003. The precise source is the “Repertorium” (Leipzig 1781), vol. viii, p. 161, edited by
Schldzer’s pupil Karl Friedrich Eichhorn.

* As Paul Newman (1984: 164) convincingly states, “[the term] "Hamito-Semitic’ must be firmly rejected
because it keeps alive the term ‘Hamitic,” with all of its linguistically inaccurate and culturally racist
connotations.” Cf. also Hayward 2000: 84.
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dating from 1986, devotes some reflection to the ethnic, religious, and linguistic
aspects of the term “Semitic” but in the very title of the book, Semites and
anti-Semites, somewhat misuses the ambiguity in the term “Semitic” for his own
political purposes. As an ethnic term, “Semitic” should best be avoided these
days, in spite of ongoing genetic research (which also is supported by the Israeli
scholarly community itself) that tries to scientifically underpin such a concept.’

Use of the term in modern Arabic context

The term (<l sami ‘Semitic’ as referring to a language family (4wbs Clal ugat
samiya ‘Semitic languages’) is non-controversial among educated Arabs. One
also finds some degree of identification with the term as referring to cultural
and/or ethnical adherence, even though the association of linguistic, ethnic, and
cultural features, as proposed in the second half of the 19th century by Ernest
Renan and others, tends to be frowned upon these days, for good reasons. Stefan
Wild (1985) discussed the political complications that arose due to this semantic
ambiguity in connection with attempts to translate Hitler’s Mein Kampf into
Arabic, the main issue being that Arabs who also identified with the concept sam1
should not be alienated by negative associations with the term that were
earmarked for Jews in this irrational and polemical pamphlet. The negative calque
form ¥ la-sami ‘anti-Semitic’ likewise is accepted in educated Arabic.

Use of the term in modern Israeli context
The linguistic use of the term "»w Semi ‘Semitic’ in the label nvnw npdw Safot
Semiyot ‘Semitic languages’® is equally non-controversial in Israeli context. The
definition (or accepted use) of the term in an ethnic and cultural sense is a more
complicated matter, as intimated above, especially against the canvas of the term
17 yehudi ‘Jewish’” and the term *>xw» yisre'eli *Israeli,”® and not necessarily
all Jews and Israelis can relate to or do identify with the term.’

The form of the negative term is “»w*vaR ‘ansi-Semi, in its traditional sense

> Cf. e.g. Hammer et al. 2000.

% The transcription of modern Hebrew terms is oriented at the style sheet for the upcoming Encyclopedia of
Hebrew Language and Linguistics.

T2K 16:6, 25:25; Jer. 32:12, 34:9, etc.; Neh. 1:2, 3:33, etc.; 1 Chr. 4:18.

§ Lev. 24:10; 2 Sam 17:25.

® Cf. the useful Wikipedia entry “Semitic.” The standard modern Hebrew reference dictionary Milon
Even-So3an (s.v. v ) actually defines *»w $emi ‘Semitic’ in both ways:

SR MpAn D90, NPAY MY 3T NPT, DMK, Ny, OURY 07 0OYm TN M1 2 W Yiv, aw 1an

mi-bne Sem, mi-geza ‘ Sem ben noax: ha-yehudim, ve-ha- ‘aravim hem Semiyim, ‘ivrit, ‘aramit, ‘aravit hen
leSonot Semiyot. milim mi-magor Semi. ‘From the sons of Shem, from the pedigree of Shem ben Noah: the
Jews and the Arabs are Semites, Hebrew, Aramaic, and Arabic are Semitic languages. Words of Semitic
origin.’
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of prejudice against if not outright hate of the Jewish people. There is broad
consensus that true anti-Semitism is a despicable phenomenon. In modern
polemical discourse, though, this term can also be (mis-)used for stigmatizing
critical voices within the Jewish community. While there has been a long tradition
— ever since the publication of Theodor Lessing’s book Der judische Selbsthal3 in
1930 — to label progressive political attitudes as held by self-critical Jewish voices
as N7 NUnxY R Sin’a ‘asmit yehudit ‘Jewish self-hatred’, the hostile reference
to such attitudes as N7 NMPRwevIR ‘angi-Semiyut yehudit ‘Jewish anti-Semitism’
or even N1PRW LIRIVIR '0f0- ‘anti-Semiyut ‘auto-anti-Semitism’ appears to be a more
recent phenomenon. All of these hostile terms yield frequent “hits” on the internet
and also are reflected in recent Hebrew Wikipedia entries. 10

The polemical use of the term “anti-Semitic” is, of course, not restricted to
Hebrew itself, but also occurs frequently in “Western” languages like English."!
To give an example taken from a polemical website run by Jewish extremists,
which denounces scholars (e.g., Noam Chomsky), artists (e.g., Daniel
Barenboim), journalists (e.g., Akiva Eldar), and even politicians (e.g., Shimon
Peres), who are perceived as disloyal to the Jewish cause: 2

Daniel Barenboim is the pro-terror anti-Semitic orchestra conductor who likes to
wave his little baton for Palestinian audiences. He has a long history of
bad-mouthing Israel. But conducting on behalf of terror is not his own pastime. He
also co-authored a pro-terror anti-Israel ‘book’ with Edward Said, the professor of
terror at the Columbia University Madrassah.

This polemical internet outlet even regularly refers to critical Jewish voices as
“capo” or “Judenrat”, i.e. Jews pressed to collaborate in concentration camps
under the Nazi regime.

On January 25" 2013, the Israeli newspaper Haaretz featured a report about
the Jewish American comedian Jon Stewart (Jonathan Stuart Leibowitz), in which
the latter debunked the position of conservative American and Israeli politicians
to the effect that any critique of Netanyahu(‘s policies) amounted to an
“anti-Israeli” attitude, his main point being that about 50% of Israelis themselves

19 For the latter term, cf. “nrrwrvIRInR” (‘of0- anti-semiyut) in Wikipedia.

"' Cf. e.g. Mearsheimer and Walt 2007: 188: “Anyone who criticizes Israeli actions or says that pro-Israel
groups have significant influence over U.S. Middle East policy stands a good chance of getting labeled an
‘anti-Semite’. In fact, anyone who says that there is an Israel lobby runs the risk of being charged with
anti-Semitism, even though AIPAC and the Conference of the Presidents are hardly bashful about describing
their influence and the Israeli media themselves refer to America’s ‘Jewish lobby’ [a term that Mearsheimer
and Walt deliberately do not use themselves, LE]. In fact, the lobby both boasts of its own power and
frequently attacks those who call attention to it.”

2 Cf. the Kahanist “Jewish S.H.LT. List” (“S.H.LT.” being an acronym of “Self-Hating [and/or]
Israel-Threatening [Jew]): http://www.masada2000.org/list-B.html
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had not voted for Netanyahu and his ideological associates.

The term “Zionist”

Brief overview of the term

As mentioned in the second book of Samuel, chapter 5, verses 6ff., the term
siyyon first referred to the Jebusite castle on the Southern part of the Eastern hill
of Jerusalem, then in a pars pro toto sense to the hill as a whole and ultimately to
the city as a whole.

The terms “Zionist” and “Zionism” were coined in 1890 by Nathan
Birnbaum. The latter term can be defined essentially as “the national movement
for the return of the Jewish people to their homeland and the resumption of Jewish
sovereignty in the Land of Israel” (so, for instance, the Jewish Virtual Library').
As regards the further development of the term, two main lines of thought
emerged: the “political Zionism” associated with Theodor Herzl, and the “cultural
Zionism” associated with “Ahad ha-‘Am (Asher Ginsberg). What is important for
the following is that both of these thinkers advocated peaceful coexistence with
the Arabs, contrary to popular belief also in some Western left-wing circles. Thus,
the terms “Zionism” and “Zionist” should not be construed as implying €0 ipso a
hostile attitude towards Arabs in general and Palestinians in particular. '

Kutscher cites different semantic shades of the term “Zionism,” among
them also the idea of “idle smooth talk about Zionistic ideals not backed up by
deeds.”'®

Use of the term in modern Arabic context

In Arabic context, the term (s s2¢= sahylnt (or sihyawni) ‘Zionist’ is often used
as a de facto synonym of the terms 254 yahtdi ‘Jewish’ and/or )~ isra’1li
‘Israeli’ in contexts such as sreall s1all al-‘adiw as-sahylini ‘the Zionist
enemy’ or el UV al-ihtilal ag-sahytni ‘the Zionist occupation.” It tends
to be used in a negative way, and often occurs in conjunction with the attribute
g=ic ‘unsuri ‘racist.’” Even in semi-official context, Israel has been labeled
s raiall Jsreall LS al-kiyan as-sahydni al-‘unsuri ‘the racist Zionist entity’
and the like.!” The first two syllables of the adjective sahyini are sometimes

13« Circumdecision 5773" Jon Stewart mocks Israeli election outcome.” Haaretz January 25" 2013.

14 «Zionism,” Jewish Virtual Library.

'S The Arabic dictionary and encyclopedia al-Munjid (s.v.) soberly and non-polemically defines sahyiiniya as
Cphadd (8 asell e b oullhall A a parakat al-mugalibin bi-watan qawmi li-l-yahid fi filastin ‘the
movement of those who strive for a Jewish homeland in Palestine.’

' Kutscher 1982: 238. Cf. also Edzard 2006: 135f.

'7 For references, cf. e.g. Edzard 1996: 42ff. and Edzard 1998: 65.
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molded into a quasi-prefix s+¢= sahyli- ‘Zio-,” as in terms like 48l srgea
<lkbias muhattatat sahyii-’amrikiya ‘Zio-American schemes.” I could not find the
negative form - s¢<=¥ la-sahylni ‘anti-Zionist’ on the internet or elsewhere, but
one would assume positive connotations for the term.

Use of the term in modern Israeli context

Not surprisingly, the term 11X siyoni ‘Zionist’ is used with overwhelmingly
positive connotations by modern Israelis (with the exception of a radical fringe
within the ultra-orthodox Jewish community, the members of which disapprove of
the concept for religious reasons). The term can have two meanings, either
designating a person who supports the principles of Zionism or a person
historically associated with the Zionist movement.'® Thus the negative use of the
term, °I1°¥°VIX anti-siyoni ‘anti-Zionist,” can be expected to carry overwhelmingly
negative connotations.

In a Haaretz article dating from January 11 2013, the Israeli journalist
Yossi Verter cites the famous Israeli author Amos Oz as follows regarding the
contemporary (end of 2012/beginning of 2013) Likud-Beiteinu politics, but also
criticizing the current Labor leadership: "

lth

TNRPT DR DRIWD ANTIW NP2 MIVE-CLIRG TOWHnT RO ONTPINI NYwnn
memSelet Netanyahu hi(’) ha-mem3ala ha- anri-siyonit be-yoter Se-hayta
le-Yisra el mi-yom hagamat-ah

the Netanyahu government is the most anti-Zionist government Israel has
ever had since its foundation.

What Oz obviously had in mind is that “Zionism” in Ahad ha-*Am’s or Theodor
Herzl’s understanding entails the readiness to peaceful coexistence with the
Jewish state’s Arab neighbors. Thus, his criticism refers to the circumstance that a

18 Cf. Milon Even-So%an (s.v. "% ):

, 79N A9 D 21 01DR ADRW, YR IR NOTITA ArTAT W 002 TMpYw Mara MIuna Jena ox .1
PARAY N7 W MIPXY NWPW. 2. TR 19 XY PIVR T937 T 937 ImT 1T 1000 wawh DRI DTRb ¥10
. m

1. "adam ha-tomex be-masarot ha-siyonut Se- igare-ha: bisus-ah Sel ha-medina ha-yehudit be- ‘eres Yisra el
Se’ifa le-kinus rov pezure ha-gola be-tox-ah, siyu ‘ li-mdinat Yisra el le-5ameS merkaz medini ve-ruxani le-xol
yehude ha-gola 3e- ‘adayin lo(’) ‘alu. 2. Se-qadur la-siyonut ‘o le-mi Se-ma’amin b-ah. ‘1. A person who
supports the goals of Zionism, whose principles are: the establishment of the Jewish state in 'Eres Yisra el
(Palestine), the desire to gather most of the dispersed in the diaspora in it, and help to the State of Israel to
serve as a political and spiritual center to all those Jews who have not yet immigrated (“come up”). 2. [A
person] who is [historically] connected to Zionism or to someone who believes in it.’

" Verter 2013.
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continued occupation, let alone annexation, of Arab territories is much more
likely to endanger the desired Jewish identity of the state of Israel due to the
“demographic problem” than a just and peaceful territorial solution to the conflict
would do. Politicians like Benyamin Netanyahu and Avigdor Lieberman, and
political analysts as Moshe Arens would, of course, strongly disagree with Amos
Oz’s statement (supposed they would bother to comment on it in the first place)
and argue to the effect that it is rather their own political attitude that represents
genuine “Zionism.”

Conclusion

Both the positive (non-negated) and the negated forms of the adjectives “Semitic”
and “Zionist” are polysemic in modern Arabic and Hebrew, as well as in
European languages. To a certain degree, there seems to be a renaissance of the
term “Semitic” in an ethnic and even genetic sense in modern Israeli scholarship.
In “Western” context, though, it is preferable to restrict the use of the non-negated
form “Semitic” to linguistic (as opposed to ethnic or cultural) context. In the case
of the term “Zionist”, one is well advised to avoid any polemical use, which does
not conform to the original peaceful intentions of the intellectual founders of
Zionism.

Dedication

Kerstin Eksell is a scholar who has always paid careful attention to linguistic and
philological detail. These short notes are cordially dedicated to her on the
occasion of her upcoming retirement in 2013.
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Some aspects of Aramaic as attested in Lebanese
place names

Elie Wardini*
Stockholm University

Abstract 2

Place names are one of the few sources of information about the Aramaic used in the region of
Lebanon for more than two millennia. Therefore a comparative and diachronic study of Lebanese
place names is of the utmost importance. The present study is based on a sample of 1724 place
names from the regions of Mount Lebanon and North Lebanon. Four features of Aramaic as
attested in place names are discussed briefly: two from phonology and two from morphology. The
preliminary conclusion one can arrive at is that the Aramaic used in Lebanon is clearly, and as
expected, of the Western type. It has a complex development which in some cases is parallel to, yet
often distinct from, the development of its Modern West Aramaic cousins.

Key words: Toponymy, place names, Lebanon, Aramaic, onomastics

1. Aramaic in Lebanese place names

Aramaic is a language that has been part of the linguistic landscape in the region
of Lebanon from as early as the late 1st millennium BC? to the 17th-18th century
AD. Remnants of this type of Aramaic survive to this day in Maaloula, Jibadin
and Bakhaa, in Syria on the Anti-Lebanon. There is nevertheless very little direct
textual evidence of the Aramaic used in Lebanon. Aramaic inscriptions from the
region are very few.” This leaves place names as our major source for information
about the Aramaic used in Lebanon.

The present article is based on my study Lebanese Place-Names (Mount
Lebanon and North Lebanon): A Typology of Regional Variation and Continuity,
first published by Peeters in 2002 and republished by Librarie du Liban Publishers
in 2007. The study encompasses 1724 place names from Mount Lebanon and
North Lebanon based on the Répertoire alphabétique des noms géographiques
francais-arabe, 1970, of the Lebanese Army.

Based on the material studied, the Aramaic used in Lebanon is clearly of the
Western type. The use of Syriac, on the other hand, came to Lebanon with the

! E-mail address: elie.wardni@orient.su.se

2 It is a pleasure and an honor for me to dedicate this article to my colleague Prof. Kerstin Eksell.
® Briquel Chatonnet 1991.

4 Briquel Chatonnet 2001, 2005; Greenfield 1985: 699; Naccach 1989.
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Maronite Church and remains a central part of its liturgy. Aramaic as attested in
Lebanese place names exhibits a complex and diverse development. In many
cases it exhibits a development that is parallel to the developments in the Modern
West Aramaic variants of Maaloula, Jibadin and Bakhaa. Nevertheless, | intend to
show in the present study that the Aramaic used in Lebanon seems to be a distinct
variant.

Toponymic research is in itself demanding. It is even more so, when one
adds to it the delicate intricacies of etymology. Therefore, identifying the Aramaic
features attested in Lebanese place names is hardly a straightforward undertaking.
In my study, | have attempted to distinguish between features that are Aramaic
and Aramaic-internal developments, and features that are Aramaic, yet display
changes that are due to Arabic influence. In most cases, the Aramaic features
attested in Lebanese place names are adapted to Lebanese Arabic phonology. In a
few cases they are adapted to Lebanese Arabic morphology.®

The table below presents the different languages attested in Lebanese place
names. The 1724 place names studied contain 2647 constituent lexical items
distributed on 1157 different words. An Aramaic etymology is claimed for
approximately 36% of the total number of place names.

N° of attestations N° of words
Lebanese Arabic: 1266 (47.8% of 2647) 473 (40.8% of 1157)
Aramaic: 955 (36.1%) 390 (33.7%)
Canaanite: 156 (5.9%) 80 (6.9%)
uncertain: 119 (4.5%) 115 (9.9%)
several etym.: 86 (3.2%) 50 (4.3%)
standard Arabic: 36 (1.4%) 28 (2.4%)
Greek: 10 (0.4%) 8 (0.6%)
Latin: 10 (0.4%) 4 (0.3%)
French: 4 (0.2%) 4 (0.3%)
Turkish: 3 (0.1%) 3 (0.2%)
Italian 2 (0.1%) 2 (0.1%)
SUM 2647 1157
Arabic: 1302 (49.1%)
Non-Arabic (old): 1131 (42.7%)
Non-Arabic (new): 9 (0.3%)
Uncertain: 119 (4.5%)

% For a discussion on these issues, see Wardini 2007.
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It can be noted that English is not attested in the data covered by the present
study, yet it is becoming quite a popular source for new Lebanese place names.
The items new and hill are very often used even in combination with ancient
names: e.g., Nyu Batrun ‘New Batran’, Batrin Holz ‘Batrin Hills’, Nyu Biblos
‘New Byblos’, Nyu Faytrin ‘New Faytrain’, and interestingly, Nyu Jdayde ‘New
Jdayde’! When written with the Latin alphabet, these items are spelled as in the
source language, and in the Arabic alphabet they are spelled as s+ and L
respectively. French names are also more common than attested in our data, e.g.
Belvu “Belle Vue’, Bufor ‘Beau Fort’ (the latter coined during the epoch of the
Crusades) etc.

2. Phonology
| have earlier discussed the phonology of Lebanese place names more thoroughly®
and will here confine myself to two phonological phenomena: -@ >gandg>g/j

21.-a>p

In the data analyzed in this study, there are some 447 cases of change in word-
final vowels. Here | will concentrate on changes involving final -a@ (n = 389 =
87.0% of 447) which are distributed as follows:

-a > -a 241 Aramaic 231
Canaanite 4
Standard Arabic 3
-a > -e 106 Aramaic 105
Canaanite 1
-a > [} 42 Aramaic 41
Canaanite 1

In the majority of cases (347 of 389), the change of final -a > -a / -e represents an
adaptation to Lebanese phonology complying with the well documented
correspondence -@ =~ Lebanese Arabic -a / -e. E.g. Standard Arabic ‘ana ‘T’ =
Lebanese Arabic ana (also ane and ’ani) and Standard Arabic dunya ‘world’ =
Lebanese Arabic danye.

There are, nevertheless, 42 cases where final -a is deleted. Aramaic is
involved in 41 cases, while one case possibly involves Canaanite (Mdayraj

® Wardini 2007: 513-541.
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‘foothold in the rock, mountain thoroughfare’ < Canaanite *mdrg (Hebrew
madréga)). The deletion of final -a is most clearly evident in the cases where
Aramaic fem. plur. det. -aza is attested as -ét in Lebanese place names. E.g. ‘aynét
‘the springs’ compared to ‘ayneta (cf. Lebanese Arabic ‘yin) as well as ‘elmet
‘young girls” (compared to ‘a/mén and ‘alma), Heléer “maternal aunts,” Qalket “the
pots, the cauldrons,” etc. compared to Bag ‘éta ‘the fields,” Hiréta *white poplar
trees,” Kalbéta ‘bitches, she dogs’ etc. The deletion of final -@, though primarily
represented in the Aramaic fem. plur. det. suffix -ata, is also attested in the
Aramaic masc. plur. det. -ayya most prominently in Ba‘lSmay compared to variant
Ba‘lSmayya ‘The Lord of Heaven,” but also in many other cases such as Kfartay
‘the village of the Muslims,” Bmahray ‘the place of dowries’ (compare Bmahrayn
and Mahrin), etc. compared to Qobrayya ‘the tombs,” Qarnayya ‘the horns, hills,”
GoSrayya, the bridges’, Ramayya ‘The hills,” Torzayya ‘royal wardrobes,
armories’ (compared to 7orza), etc. There is no indication that this deletion is due
to Lebanese Arabic phonology. One could argue that this feature is due to an
analogy between Aramaic fem. plur. det. -aza and Lebanese Arabic fem. plur. —et,
were it not also attested in other suffixes such as the Aramaic masc. plur. det -
ayya. One could also argue that the suffix -ay (as in Bmahray and others) reflects
the Aramaic masc. plur. det. -oya attested in Jibadin,” were it not for the clear
attestation of the Aramaic masc. plur. det. -ayya in Lebanese place names (see
below) and the short -a- in the attested suffix -ay compared to Jibadin -oya. One
would still need to explain the deletion of final -a. At present, |1 have no
explanation for why the final -a is at times deleted and at times retained.

22.g>¢/°

Changes pertaining to the phoneme /g/ as attested in Lebanese place names are
part and parcel of the development of the /bgdkft/ phonemes. For example Semitic
Ip/ as attested in Lebanese place names has completely > [f] as is the case in
Arabic and many variants of Aramaic. Non-Semitic /p/ is, as expected, in general
attested as [b]. Semitic /b/ has remained unchanged as [b] with no clear-cut signs
of a fricative, contrary to many variants of Aramaic. Modern West Aramaic has
[p] and [b].?> From Arabic sources mentioning Lebanese place names we can
deduce that the fricative of /t/ is attested, e.g. Batrin is attested as bzrwn, and
Msite is attested as mgyzh.™® This feature cannot be other than Aramaic-internal
and is not due to Arabic influence. On the other hand, one could argue that the

7 Arnold 1990: 289.

8 See Wardini 2007: 515-517. See also Arnold & Behnstedt 1993: 9.
° Arnold 1990: 12.

10 Helou 1986: 56, 57, 265, 355.

Orientalia Suecana LXI Suppl. (2012)



SOME ASPECTS OF ARAMAIC AS ATTESTED IN LEBANESE PLACE NAMES 25

disappearance of this fricative in modern day Lebanese place names is due to the
general move of Lebanese Arabic from a rural variant with fricatives to an urban
variant where fricatives have become plosives. There is no clear-cut evidence for
the fricative of the phoneme /d/. As for the phoneme /k/, both plosives and a few
fricatives are attested: e.g. Kfar Nabraj ‘the village of the pond’ \brk and Hafise
‘a type of vessel’ or ‘ungraceful woman’ \/kpé.11

As for the non-Arabic phoneme /g/ (as opposed to the Arabic phoneme /j/),
it is attested 89 times in the data analyzed in this study. This phoneme, contrary to
/p/, undergoes a transition in two different directions in Lebanese place names:
g/ > [g] and /g/ > [j]. This dual transition appears to be completely independent of
the position of the phoneme in the word and equally independent of the language
of the word attested. Note the following table where the attested cases are listed in
order of frequency:

g > j 51 Aramaic
J- 16 - Jdaydoat el Jiume, Jénin, Jornéya
-- 10 - Barja, Hjiila, Bajje
- 4 - Btareétij, Tartaj, Ohmoj
Canaanite 19
J- 13 - Jabla, J‘ita, Jaddeyal
-j- 6 - Ojba*, Jaltin
- 1 Greek 1 - Jinye
-j- 1 Latin 1 -Tallot el Lajjine
g> g 38 Aramaic 22
g 15 - Gasrayya, Giima, Garfin
-6 7 - Bargin, Fgél, Segiir
Canaanite 15
g- 12 - Gine, Gbéle, Wéde el Gebar
-g- 3 - Agbe, Feluga, Badgen
-g- 1 Latin 1 -Gosta

I was not able to detect any clear patterns in the geographical distribution of
this feature, nor any distribution relative to the language of origin. Even the very
same lexical item could be attested with either [g] as in Gbéle ‘border, hill,’
Bargin ‘little tower, little turret,” Gima ‘depression,” etc. compared to [j] as in
Jbayl ‘border, hill,” Barja ‘tower, turret,” Jiume ‘depression,” etc. This seemingly

11 See Wardini 2007: 523.
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random distribution of /g/ > [g] / [j] complicates any attempt at a neat diachronic
description of the development of the phoneme /g/. Due to the restricted amount
of data, all one can say here is that at some point the change /g/ > [¢] has been
lexicalised (randomly?!) parallel to a continued use of [g], probably in a fluid
period when lexicalisation was not yet fixed. With the introduction of Arabic, [g]
changes to [g] and [g] to [j]. One can also conclude that the phoneme /g/ in
Lebanese place names behaves more in line with, but not identical to, Modern
West Aramaic variants.

3. Morphology

I have dealt earlier with the morphology of Lebanese place names more
thoroughly,*® and 1 shall discuss only two phenomena here: the Aramaic masc.
plur. det. form and the shaphel.

3.1. Aramaic masc. plur. det.
A more or less complete paradigm of the declension of nouns in the Aramaic used
in Lebanon is attested in Lebanese place names. Note the following table:

abs. const. det.
masc. sing. Moajdal Kfar Hatna Majdla
masc. plur. Darin - Darayya
fem. sing. ‘alma Mart Miira Dlaobta
fem. plur. ‘elmen - Kalbéta

Concerning the masculine plural determined state, there are at least 22 clear-cut
cases of Aramaic masc. plur. det. -ayya in the data analyzed for this study: ‘arayya
‘the laurel trees,” Bokfayya ‘place of the rocks,” Darayya ‘the dwellings,’
GaSrayya ‘the bridges,” Kofrayya ‘the villages,” Qabrayya ‘the tombs,” Qarnayya
‘the horns, hills,” Ramayya ‘the hills,” Tarzayya ‘the royal wardrobes, armories’
(compared to 7Tarza), etc. There is, therefore, no doubt in my mind that -ayya was
the productive masc. plur. det. suffix for the Aramaic used in Lebanon. This is not
surprising, given that this is the common masc. plur. det. suffix for West Aramaic.
What is of interest here is that the Aramaic used in Lebanon, as attested in
Lebanese place names, differs from the variants of Modern West Aramaic where
masc. plur. det. suffix is -6 and, in the case of Jibadin, -3(ya).*> To note though, |
have interpreted the suffix -éya in Lebanese place names as the adjectival suffix -

12 \Wardini 2007;: 542-560.
13 Arnold 1990: 289.

Orientalia Suecana LXI Suppl. (2012)



SOME ASPECTS OF ARAMAIC AS ATTESTED IN LEBANESE PLACE NAMES 27

ay + masc. sing. det. -a, as in Jarmnéya ‘the bony one,” Majdléya ‘one related to
Majdal,” Salfeya ‘one related to a sister’s husband,” Saydnéya ‘one related to
Saydiin,” etc. One could nevertheless argue that the suffix -éya is identical with
Jibadin masc. plur. det. suffix -o(ya) and therefore should be evidence of a similar
development in Lebanon. E.g. Majdiéya compared to Majdlayya. However, while
a dual and maybe parallel development of the Aramaic masc. plur. det. suffix in
Lebanon is a possibility, I am inclined to consider -a@ya as an adjectival suffix due
to the clear attestation of the -ayya suffix.

3.2. Shaphel
The shaphel is well attested in Aramaic, though not very productive and not very
common. In the Lebanese place names analyzed in the present study, three cases™
exhibit a shaphel:
Bastidar ‘place of revolution’: ba + stidar ‘revolution’ < Aramaic ’Stdwr
‘revolution’
Bastlide ‘place of birth’: ba + stlide seemingly < unattested t-shaphel of
\yld “to be born’
BSa ‘geb “place of protection’: b + S ‘geb seemingly < unattested shaphel of
V‘gb ‘to protect’

What is of special interest here is that the shaphel, which apparently is not attested
in Modern West Aramaic, seems to have been productive in the Aramaic used in
Lebanon. This can be deduced from a probably once productive shaphel in the
Aramaic substrate of Lebanese Arabic. Note the following evidence:

Lebanese Arabic Root Standard Arabic Aramaic
galab “flip something’ qlb " -
golab “fall’ " - _

gallab “flip something -
repeatedly’

Saglab ‘cause something to fall’ - -
tSaglab ‘stumble’ - -

Note also the following Lebanese lexical items:*
$abrag ‘dress up, enjoy oneself” < vVbrg
tSabraq “dress up, enjoy oneself” < Vbrg*

% For a thorough discussion of the lexicon of Lebanese place names, see Wardini 2007: 562-571.
15 See Frayha1973: 89-103
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Saflai ‘expose to cold, draft’ < 1A
$ahraq ‘get burned, dry up’ < VArq
t§ahraq ‘get burned, dry up’ < Vhrg*
Sahla‘ “wear vulgar clothes’ < VAl*
tahla* “wear vulgar clothes’ < Val**
Salfar ‘get burned’ < Ifz
Salga “lie down’ < Vlgh
talga ‘lie down’ < Vlgh*
$aqdaf ‘send from place to place’ < \gdf
$agram ‘break the tip off” < \grm

*The t-forms may be secondary formations based on the shaphel forms.

Compared to Arabic form X:
sta’jar ‘to rent’ < \’jr
sta‘mal ‘to use’ < \‘ml

As further evidence of a strong Aramaic substrate in Lebanese Arabic, note also
the many cases of -r- infix (also cases of -I-, -n- etc. infix) in Lebanese Arabic
lexical items:

barha$ ‘search, dig up’ < Vbhs

bargak “to stain’ < Vbgh / bq*

hardab “to be hunchback’ < Vdb

Sarbak ‘get entangled’ < V3bk

harmas / garmas$ ‘scratch’ < Vhm$

Sarhay ‘drag someone’ < \&ht

4. Desiderata

As can be seen from the present brief discussion, there is still a great need for
further research on the type of Aramaic that was used in Lebanon. Place names
are a promising field of research in this respect. One could specify that not only
thorough toponymic research is needed, but studies in comparative, diachronic
and areal linguistics are also a must. Moreover, serious efforts should be made to
carefully record the attestations of Lebanese place names in all the available
sources in order to establish a chronology for the topomymic and linguistic data.
Such a chronology, relative or/and absolute would be of tremendous value for a
diachronic study of the linguistic developments in the region of Lebanon.
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Abstract

In this paper I discuss the translation and commentary on the Song of Songs by the Karaite Japheth
ben Eli (died ca 1005). The point of departure is the manuscript Uppsala O Nova 791, which was
used by Paul Achilles Jung, the father of Carl Gustav Jung, as the basis for his dissertation in 1867
and later acquired by Uppsala University Library in 1982.*

Keywords: Japheth ben Eli, Karaites, medieval Arabic Bible translations

In 1867 Paul Achilles Jung (1842-1896) published his dissertation Ueber des
Karaers Jephet arabische Erklarung des Hohenliedes in Géttingen.® Jung based
his edition on a manuscript that was at the time in the possession of Heinrich
Ewald (1803-1875), professor of Oriental languages in Géttingen, but since 1982
the manuscript has been at the Library of the University of Uppsala Carolina
Rediviva. It is a dissertation typical of the period: a short introduction on the
Karaites and on Japheth ben Eli and his commentary followed by the edition, in
Arabic script, of chapter 1:2-15 and a translation into German of chapter 1:2-6. It
is one of the first editions ever of any of Japheth ben Eli’s works, only preceded
by the publication by Jean Joseph Barges of excerpts of his commentary on the
Psalms in 1846, the edition by Barges of his translation of the Psalms in 1861, and
the edition of the commentary on chapter 30 of Proverbs by Zachariah Auerbach
in 1866."

The editor Paul Jung was a pastor of the Swiss Reformed Church in Basel
and is today mostly remembered as the father of Carl Gustav Jung.’ For Jung, the
commentaries by Japheth ben Eli were important from two points of view: first of

! E-mail address: Karin. Almbladh@lingfil.uu.se

% An earlier version was read at the 15th international conference of the Society for Judeo-Arabic studies in
Cambridge, 2011.

3 Paul Achilles Jung 1867.

* Jean Joseph Bargés 1846, Jean Joseph Bargés 1861, Zacharias Auerbach 1866.

> For discussions of possible implications of the dissertation of Paul Achilles Jung for the psychology of Carl
Gustav Jung, see Battye 1994: 169-170, and Ryce-Menuhin 1994. Whatever such implications, it is well
known that the Song of Songs was of great importance for Carl Gustav Jung and his psychology.
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all to understand Karaite exegesis, but also to enhance knowledge of the views of
Saadiah Gaon, whom Japheth ben Eli is said to have quoted in his commentaries.
And, according to Jung, his commentaries are all the more important as a
Rabbinic commentator like Ibn Ezra (died 1167 in England) quoted him by name
in his commentary on Exodus.®

The Karaites

The Karaites, gard’im or bané miqra’, represent Judaism’s oldest surviving sect.
They derive their name from the Hebrew word for Scripture and their identity
from their scriptualist interpretation. Denying the authority of Rabbinic tradition
and the Talmud, they emerged in Iraq of the 8th century, and they were perceived
as a deadly enemy to normative Judaism in the Islamic East until at least the 12th
century. In the 12th century, Byzantium became their new centre, and from there
groups settled in the Crimea. Although originally Arabic-speaking, they adopted
the languages of their host-countries, and so there emerged a Turkic-language
speaking group, Karaim. A tiny remnant community of Karaim still lives in
Lithuania while the Arabic-speaking Karaites who once lived in Egypt now have
settled in Israel.’

In the second half of the 10th century, Jerusalem emerged as their spiritual
and intellectual centre when several Karaites moved from Iraq to Jerusalem.
Calling themselves davelé Siyyon, “Mourners for Zion,”8 maskilim, “teachers,”9
sha’erit Yisra’el, “the remnant of Israel,” tamimeé derekh, “the Perfect of Way,”
and shashanim, “lilies,”'® they moved to Jerusalem as they were convinced that
they were living in the End of Days and were eager to await the imminent advent
of the Messiah there. But the Messiah did not come and, instead, the Karaites in
Jerusalem were massacred when the city was conquered by the Crusaders in
1099."

In Jerusalem, the Mourners for Zion produced a large body of Judeo-Arabic
literature, including translations of Scripture, commentaries, codes, and
grammatical works, in order to encourage their co-sectarians and persuade their
Jewish opponents. The Bible commentaries are complex and multi-layered,
embodying prefaces, complete Arabic translations of the Biblical text, verse-by-

% Paul Achilles Jung 1867: 6.

7 Polliack (ed.) 2003 provides an excellent summary of the history of the Karaites and for the state of current
research.

¥ From Is. 61:3.

°Ps 74:1.

19 Song of Songs, and the headings of Psalms 44, 69, 80.

! Frank 2004: 1-32 (for a sketch of the medieval history of the Karaites), Gil, 1992: 777-837 (for the history
of the Karaites in Jerusalem).
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verse explications, and excursuses on a variety of topics. The surrounding Islamic
environment and Arabic culture naturally provided the models for them, but these
models were fused with Jewish literary tradition. The Karaites were not the first
ones to introduce these genres into Jewish literature: the translations and
commentaries by Saadiah Gaon (died 942) — an ardent defender of Rabbinic
tradition and a staunch opponent of the Karaites — predate the works of the
Jerusalem Karaites by half a century. But while Saadiah Gaon’s oeuvre in these
genres seems to be partly lost, substantial parts of the Karaite corpus have
survived in manuscripts, awaiting publication and analysis.

A palaeographic peculiarity among the Jerusalem Karaites is the occasional
use of Arabic script, not only writing Arabic but also Hebrew. As is well-known,
Jews generally prefer using Hebrew script, not only for writing Hebrew and
Aramaic, but also other languages including Arabic. Further, there are several
Hebrew and Aramaic loan-words in these languages creating a cluster of Jewish
varieties of different languages. There is a substantial corpus of Arabic script
manuscripts of Karaite provenance, above all in the Firkovitch collections in the
Russian State Library in St Petersburg, which remains to be explored. However,
the preference of Arabic script among the Jerusalem Karaites has not yet been
satisfactorily explained, nor is it clear why they seem to have abandoned the script
around 1100. After that date, texts were transliterated into Hebrew script, which,
by now, is how they are most commonly transmitted. >

Japheth ben Eli and his translation and commentary of the Song of
Songs
Japheth ben Eli (Abu ‘Ali al-Hasan ibn ‘Al1 al-Law1 al-Basr1) belonged to the
Mourners for Zion. He was active ca. 960-1005, and he seems to have been the
first Jew to translate and write commentaries on all books of the Jewish Bible.
Most of his oeuvre has survived — a search in the database of the Institute of
Microfilmed Hebrew Manuscripts (IMHM) in Jerusalem gives more than 800 hits.
The Song of Songs has always posed problems for Jews and Christians
alike." Its assumed Solomonic authorship assured it a place in the canon, but its
overt eroticism has posed several problems in interpreting it. Jews early
discovered a parable for the historical relationship between God and Israel, but

"2 The best discussions of the use of Arabic script among the Karaites remain Khan 1992, and Khan 1993.
The transformation of Karaite texts when transliterated into Hebrew script is discussed in Wechsler 2002 and
Wechsler 2003.

5 The medieval Christian interpretation of the Song of Songs is discussed in Matter 1990. The only
comprehensive discussion of the medieval Jewish interpretation is, to the best of my knowledge, Salfeld 1879
(non vidi), but time is no doubt ripe for new discussions.
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interpretation was still required. The traditional Rabbinic interpretation
understood the Song as an allegory of the history of Israel from the exodus from
Egypt and the revelation at Sinai, via the conquest of Canaan, the building of the
Solomonic temple and its destruction, to the rebellion of the Macabees and the
rule of the Sanhedrin. The final two chapters they understood as a prophecy of the
advent of the Messiah in a distant and unknown future. This interpretation can
already be seen in the Targum, and it remained the dominant Rabbinic
interpretation throughout the centuries.

For the Mourners for Zion and thus for Japheth ben Eli, the Song of Songs
was central. Japheth ben Eli’s introduction to the Song centres on its first verse.
He begins with a survey of the Solomonic corpus, its generic classification, and
the modes in which it was revealed. After that, he takes up the Song itself starting
with a tripartite classification of shir, “song”. The first category consists of the
exoteric songs, exemplified by Ex 15:1-19, Deut 32:1-52, Jud 5:1-31, and the
psalms which have the heading shir. Then follow songs that are parables with
their own interpretative keys, exemplified by Is 5:1-7. The third and final category
is the esoteric songs. It is in this third category that Japheth ben Eli places the
Song. Not a word of it should be taken exoterically; rather, it should be interpreted
as condensed speech, rich in meaning, and be understood only through the
prophetic books. According to Japheth ben Eli, it was composed as a parable in
response to the prophecies of Ezekiel, in which the relationship between a man
and a woman is depicted negatively, and the people’s abandonment of God is
deplored. In the Song, by contrast, the people’s return to God is celebrated
through the female-male relationship. As for the Song’s Solomonic authorship,
Japheth ben Eli stresses emphatically that the text is not autobiographical but
prophetic. Solomon recited it, we are told, with reference to the community of
Israel and their leaders, the Perfect of Way, i.e. the Karaites, and the Messiah. Of
all the Prophets, God revealed the Song to Solomon, because his reign was the
most glorious in Jewish history, only to be surpassed by the Messianic period, of
which the Song prophesizes.'*

In his commentary on 1:2, Japheth ben Eli writes:

This song contains four types [of discourse]: (1) the address of the congregation of
Masgkilim to the Lord, describing His deeds and beneficence to their ancestors and
them, and beseeching Him to fulfil His promises; (2) the complaint of the
daughters of Jerusalem concerning their condition, their rehearsal of God’s deeds
as a stimulus to serve Him, and their request that He fulfil His promises; (3) the
words of the people to each other concerning their affairs, e.g. the passage “We

'4 Japheth ben Eli on Song of Songs 1:1. See also Frank 2004:155.
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have a little sister” (8:8); and (4) the Creator’s response to the Maskilim
concerning their petition and desire as well as an account of their excellence and
beauty when they serve Him, and their ranks, as we will explain in every section.

As in the Rabbinic interpretation, Japheth ben Eli has thus discovered a parable
for the historical relationship between God and Israel — but from the standpoint of
the Mourners for Zion. Hence, its distinctive focus on the End of Days, which is
identified with the present. Emblematic appellations are furthermore isolated and
explained in detail. To this is added a vigorous polemic against Islam, which is
identified with the fourth kingdom in the book of Daniel, and an ardent stance
against their Rabbinic opponents. 13

MS Uppsala O Nova 791 and its history

The MS which forms the basis of Jung’s edition and which is now kept in
Uppsala, consists of 169 folios, 19 x 13, 9 cm and is written in Hebrew script, i.e.
it represents the text as a transliteration from Arabic into Hebrew script. The
manuscript is not complete: the first folio is missing, and it is not dated. This
means that a possible title page is missing. Today, the binding is loose. As for date
and provenance, the ligature alef and lamed indicates Syria and Palestine as the
area of origin, whereas it may date from the 16th century or later.'®

As to the manuscript’s early modern history, it passed into the possession of
Carl Miitzelfeldt, a pastor in Hannoversche evangelisch-lutherische Freikirche in
Rabber in Niedersachsen at some time in late 19th century. After his death it was
inherited by his son, Karl Miitzelfeldt, who was also a Lutheran pastor. Karl
Miitzelfeldt was married to a lady from a Jewish family, and in 1934 the family
left Germany for Adelaide in Australia. The son of Karl Miitzelfeldt, Bruno
Muetzelfeldt (1918-2002) who was active in the Lutheran World Federation in
Geneva in Switzerland, brought the manuscript to Europe and the home-land of
Paul Jung after World War II. In 1980, Bruno Muetzelfeldt was to return to
Australia and through the good offices of a Swedish colleague, the rev. Ebbe
Arvidsson, also active in the Lutheran World Federation, the manuscript was
offered to Uppsala University Library. In an annotation from July 1981 it is
mentioned that the late Professor Helmer Ringgren, Professor of Old Testament
Studies in Uppsala, investigated the manuscript, expressing his interest in it. In
1982 it was included in the collections of Uppsala University Library. 17

!5 The Karaite interpretation of the Song is discussed in detail in Frank: 2004: 144-164.

' Beit-Ari¢,Malachi, 1987.

7T am indebted to the staff at the manuscript department of Carolina Rediviva for supplying me with the
correspondence related to the acquisition of the manuscript.
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It is of interest to observe that all the early modern owners were Protestants
as was Paul Jung. It is well known that Protestants took a keen interest in the
Karaites from the 17th century onwards, no doubt hoping to find a more
“authentic” interpretation of the Scriptures and for missionary purposes.'® It is,
however, also interesting to note that Jung does not voice any such ideas, only
mentioning that the Karaites reject the Talmud. In a memorandum from 1907,
written on New Year’s Eve that year, Carl Miitzelfeldt mentions that Professor
Heinrich Ewald thought that the manuscript could be of interest for the
establishment of a revision of the Biblical text. This no doubt reflects changing
perspectives of scholarship.

A search in the database of IMHM in Jerusalem gives 18 hits for the
translation and commentary of the Song. One of them is MS British Library Or.
2554. The MS is written in Arabic script, and was copied while Japheth ben Eli
was still alive. Unfortunately, the MS — as well as most of the other MSS — is not
complete: the oldest MS with the complete text seems to be a Hebrew script MS
from 1331, also in British library, just as another complete Hebrew script MS
from the 15th century is there as well. In 1884, Jean Joseph Barges published
Rabbi Yapheth Abou Aly in Canticum canticorum commentarium arabicum from
MS Bibliotheque National Paris 293 that is a third complete Hebrew script MS,
copied in 1626. Like Jung’s edition, it is an edition typical of the period, i.e. a
transliteration of the Arabic text into Arabic script with a translation, this time into
Latin."” A comparison between the Uppsala MS and Bargés’ edition indicates that
the first ten lines of the introduction are missing in the Uppsala MS. In 2010
Joseph Alobaidi published a re-edition of the text in the Paris manuscript in Old
Jewish commentaries on the Song of Songs. 1, The commentary of Yefet ben Eli,
providing the text in Hebrew script, an English translation and some comments on
the text.” Still, however, an edition taking its departure from the oldest MS but
also taking into account the whole spectre of manuscripts is a desideratum. In
such an edition the Uppsala MS has a natural place.
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Abstract

The motif of the tale is how the innocence of the bride brought from a distant village and the
honesty of the servant who fetched her, are proven. In the plot, the magic scarf plays a central role.
Linguistically, the text is an example of the use of two different types of dialectal Arabic in
Jordan. In the narrative, a conservative form of the local rural dialect is used, whereas the poetic
passages display a variety of the Bedouin-type language of the so-called Nabati poetry.

Keywords: Arabic dialect, Jordanian, folkloric narrative, bedouin poetry, Nabati poetry, magic
scarf.

Introduction

During my visit to el-Karak in October-November 1976 it was my intention to
collect dialect material based on free discussions and systematic inquiries with
male and female inhabitants of different ages. I supplemented the material in
January 1979 and December 1981, and published the results as an article in 1989.°
I also wished to find a storyteller, and with the kind help of my Karaki hosts, Nofa
Fréha and Ilyas Madanat, I found an excellent singer, rababa player and
storyteller, Mhammad 1-iMb&din, whom I visited in the neighbourhood of the
Crusader castle in the south-eastern corner of the town. From him I succeeded in
recording several hours of tapes, mainly gasidas sung to the accompaniment of
the rababa; a few short historical stories told by him were published as sample
texts in my 1989 article.

The most promising local expert whom I was due to meet, was an elderly
man called 1-uQstis, who was familiar with the history and traditions of the town,
and who had also learnt about the people and their problems over a period of
several decades while writing letters and official papers, and filling in forms in
front of the post office. Nofa and Ilyas had informed him about my visit and
invited him to their home. He appeared to be a most pleasant and jovial person, an
ideal interviewee. But when I turned on my tape recorder, he determinedly refused
to say anything. Eight years ago he had given lots of information to Peter Gubser,

! E-mail address: heikki.palva@luukku.com
% Palva 1989.
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“who in his book had written it down all wrong.”* Therefore he had decided not to
help any Western writer any further.

Naturally, I was disappointed and so were Nofa and Ilyas. When 1-uQsis
had left, Nofa said, Let’s record, xallina nsaggil, Pihna. Indeed, until 1976 I had
not had an opportunity to meet any female storyteller in Jordan. Now I had,
admittedly, not a trained performer of narratives and songs, but a person who in
spite of that had a large repertory of stories and poems. Most of them she had
learned from her first husband Yisif Tarif, a collection of whose narratives I had
recorded at Safut a few weeks before his death in 1965.* After her new marriage
with Ilyas Madanat she had moved to el-Karak, where the couple lived in the
Christian quarter of the town. At the time of the recording she was about 60 years
of age.

Nofa started her stories with Gussit $4/i w-Mayy, The Tale of Ali and Mayy,
which 1 for practical reasons changed to The Tale of the Magic Scarf. Nofa
narrated fluently, only expressing some confusion with personal names. In the
transcription, I marked the erroneous names with an asterisk and corrected them
in the translation. During the narration, Nofa spontaneously explained some
details; these notes are included in the transcription and translation, indicated by a
different style.

The text

1. hada fi — ya stad hekki — fih wahad Pismuh... Sali — W-wahade Pisimha mayy —
W-hadol b-iblad bSide San bafag’hum — (ali b-balad b{ide — mimsa tis{in yom —
roh u-gayye — $a-dahr il-xel.

Look, Ustadh Heikki, there was a man called Ali, and a girl called Mayy, and they
lived far away from each other. Ali lived in a distant country, at ninety days’
distance there and back on horseback.

2. bugim birsil taris — bisma$§ b-sitha w-hi btisma§ b-situ — birsil taris — min $ind
— it-tari$ §0? ragil yaSni — bugullu ya Sali*® — bitrihli $ala mayy u-btaSttha hay ir-
risale — W-bidgibli radd ig-giwab.

Once Ali sent a messenger - he had heard of her, and she had heard of him - he
sent a messenger from... - what’s a taris? It’s a man you see. - He said to him,
‘Look, would you go on my behalf, find Mayy and give her this letter and bring
me the answer.’

* Gubser 1973.

*Palva 1992.

> The particle ya in bugullu ya Sali could also be interpreted as specifying the subject, i.e., ‘He—that is Ali—
said to him’. However, a few words later, the story continues birkab {ali ‘Ali mounted’.
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3. birkab Sali* ... Sa-l-faras — w-bisafir — lamma bisafir la-hinaka bigi arba§in
lele w-hui Sa-t-tarig — basal hinaka — bigi w-inn ha-1-banat ha-s-sabaya bigasslin
ityabhin (ala I-mayye — {ala {én nabif.

The messenger mounted... He mounted his horse and left. The journey took about
forty nights. He arrived there. When he came, he found some young girls washing
their clothes at the edge of the water, at a spring.

4. lamma basal Sindhin burudd is-salam — yom burudd is-salam — bugil:
2igit $én l-imgeri ma$ ad-daha
W-ila s-sabaya ygasslin ityabha
taraht is-salam u-saddin la-wara
siwa garirtin laffat Calayyi [tamha.
When he came to them, he saluted them. Saluting them, he said:
[ came to the spring of el-Mgéri® in the morning,
and look, the girls were washing their clothes.
I saluted them, and they drew back,
except a bashful girl who covered herself from my eyes.

5. galat:
mnén ya badawi mn-ayya badide’?
mnén ya xativi mhabhib ircabha?
She said:
Where are you from, you Bedouin, from which tribe?
From where are you spurring on your horse, my guest?
6. gultilha:

Pana sawafi w-sawafi mhammad
W-irsaltin ya mayy min $ali ruddi giwabha.
I said to her:
I am Sawafi, Sawafi Muhammad.
Listen, Mayy: I have a letter from Ali, answer it.

8 The spring of el-Mggri southwest of el-Karak is one of the traditional watering places of the Karaki clans of
the Tarawne and the Nawayse. Musil 1908: 88 and 101; Oppenheim 1943: 264f.

" badide, bidide is a Bedouin term used when the affiliation of a person is enquired; “fa-yagiilin: ‘min 2ayy
bidida,” Pay min 2ayya (asira hii?”; al-S Abbadi 1985: 258f.
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7. galatluh
... Stannani Swayy lamanni rith agib malabsi w-arga$ — bugiil :
va surfa ma rahat ya sur$a ma lifat
libset xalaxilha w-bagi tyabha
xallétilha taraf ircab u-lawwahat
tgil® sbawitin’ ma yinhawabha
rasagt ana $asi fogi w-fogha
min xof la niga$ b-fehtin bi-Sadabha
— ?ahsan ma nas ixutfiha minnu 2aww yistabgu b-isi tani.
She said,
‘Wait for me a little while, I’ll go and take my clothes and be back.’
He said:
How quickly she went, how quickly she came back!
She put on her anklets and the rest of her clothes.
I offered the flank of my mount to her, and she jumped on its back.
She was like a young girl with whom no one had fallen in love yet.
I put a muslin cloak over myself and also over her
-what’s the §as? The §as is a muslin gown. He threw it over her and over himself -
out of fear that we get into trouble in the open desert.
-Lest people would kidnap her from him or wish to do something else.

8. lamma wusl ibladu — 20gah $ala garitu — gal:
diinic¢ ya mayy hadic ibladna
W-dinic tafafi... dunic fadadin il-hana b-igrabha
diini¢ ya mayy hadic¢ darna
W-dinic¢ dar Sali ya mayy halli gbalha
dinic¢ ya mayy dar Sali
W-dinic tafafih ha-d-dahab b-ibwabha.
When he came to his country he directed his mare towards his village, saying:
Look, Mayy, that is our country!
Look, pairs of oxen'' in their fields, how lovely!
Look, Mayy, that is our house!
Look, Mayy, that is Ali’s house, opposite to it!

¥ “You would say’ = like, in Bedouin poetry usually tigil.

° A poetic synonym of sabiva, formed of siba ‘youth’ + adj. -7, -wr.

' Dozy 1845: 235-240.

"' The line is somewhat confused. When I asked Nofa about the meaning of fadadin il-hana, she explained:
bagar, yaSni buhurtu. Repeated questions did not give an answer to how il-hana ‘happiness’ is to be
understood here.
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Look, Mayy, that is Ali’s house!
Look, there are the golden apples at its gates!

9. hada wusil — bugiil nawwaxt il-... bab il-bét u-nadak'? ya Sali - galli:

hayya r-rafig alli min il-bu$d gabha.
The messenger arrived and said, ‘I let the mount kneel at the gate of the house and
shouted, “Ali!”’ Ali said to me:

Long live the friend who brought her from a distant country!

10. ba§dén istakk bih gallu:
WUS-/7 biha min baSid tis{in léla
xamsin ma$ arba$in itkammil ihsabha.
Then Ali started suspecting him, and said:
What do I have in common with her, after ninety nights?
Fifty and forty together make that number.

11. gallu:
lah lah ya $ali — W-hayat in-nabi w-zayrin |-in-nabi
ma-dri $an mayy (a-wés tilbas ityabha
siwa leltin higilha min rigilha
tagg mircabi — tagg ib-rikubtu yaSni — hakSat il-faras w-tagg ib-
rukubtu -
siwa leltin higilha min rigilha
tagg mirkabi b-léltin dalma taSawi diyabha.
The messenger said:
No no, Ali, by the Prophet’s life and those who visit his magam,
I don’t even know which clothes Mayy had on,
except one night when an anklet of hers
hit my saddle - it hit his knee you see, when the mare was startled, the
anklet hit his knee -
except one night when an anklet of hers
hit my saddle in a dark night, when wolves were howling.

12. gam ziSil Sali* W-rawwah — Sugub fatra tawile — raga$ Sali* ta-ysif mayy —
ysuf su sar ma§ ig-gamaSa — lamma raga$ — fat Yaléha — w-innha bitmassiz

12 Probably a kind of “-k of courtesy”.
"> When repeating the line after the gloss, the reciter uses a phonetically levelled form.
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SaSarha — gamat Saléeh rasgitu la-giddam — gatta satar $aléha min til sa$arha —
saSarha la-rigleha min tahit.

Now the messenger took offence and went off. After a long time he came to see
Mayy and see what had happened to all of them. When he came back, he went in
to her, and found her combing her hair. When he came, she stood up and threw
her hair forward. It covered her, protecting her; her hair was that long. Her hair
reached down to her feet.

13. ?agat talfit mahramitha taylasan"* — W-rasgitha Sa-Suyiinu — Pin§dama — ?illi
gabha — ?inSdma — ma btaSarfus Zinnu hiu Illi gabha hada sawafi mhammad —
fakkarat Pinno ragil tani fat Saléha.

Now she drew out her taylasan scarf and threw it into his eyes. He became blind -
the man who brought her became blind. She didn’t recognize him, she didn’t
know that he was Sawafi Muhammad, the man who had brought her. She believed
that another man had come to her.

14. Sugub fatra tuwile sa?alit $annu — galha walla hadaka ma$ma — talSat in-
nahar $ala tarig il-huggag — galha yalla ya mayy xallina nitla$ {a-tarig il-huggag
— nitfarrag.

After a long time Mayy asked about Sawafi Muhammad. Ali said to her, ‘Well, he
has become blind.” When the sun rose on the pilgrims’ route, he said to her,
‘Listen, Mayy, let us go out, to the pilgrims’ route, to have a look.’

15. talSat — yominnha Pagat $ala sahibha hada 11i gabha min hadik I-iblad — winnu
farid il-mahrame w-gaSad bishad — Sa-tarig il-huggas — gal Sarfitu"® ya mayy
manii — galat la? — gal hada sawafi mhammad illi $abic min hadict'® \-iblad.

She went. When she came to the man she was looking for—the man who had
brought her from that country - she saw that he had spread out the scarf on the
ground and sat there begging on the pilgrims’ route. Ali said, ‘Look, Mayy, do
you recognize who he is?” Mayy said, ‘No.” Ali said, ‘He is Sawafi Muhammad,
the man who brought you from that country.’

' The magic power of the faylasan scarf in this story seems to be etymologically connected with the verb
talas, cf. Lane 1863-93, s.v. talas ‘to obliterate, take away, to destroy’, falis ‘having the eye blinded’;
taylasan ‘an oblong shawl’; Dozy 1845: 254-262 and 278-280.

'S Note the lengthening of the vowel of the feminine morpheme of the verbally used active participle when
followed by an object suffix, probably in analogy to the 2™ p. sg. f. /-ti/ in the perfect.

16 A kind of pseudo-construct state, used in direct discourse; cf. hadik I-iblad a few lines before.
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16. gamu talu masari w-hattilu — galat ibtaSrif inni 2ana lli PaSmétu hada'’? -
galha kef? — galat Paga Salayyi nhar w-ana msallaha — W-rasagt Sa§ri {alayyi min
xof la-ysifni — ramét mahramit taylasan $ala wighu w-in{ama.

Now they took forth money and gave it to him. She said, ‘Do you know that it
was me who made this man blind?’ He said to her, ‘But how?’ She said, ‘He came
to me one day when I was undressed, and I covered my body with my hair lest he
saw me. I threw the taylasan scarf into his eyes and he became blind.’

17. gamat — gam — W-galatlu ragg$u — raggfu Sa-d-dar — Paxadu w-raggalu {ala
d-dar — lamma raggaSu Sala d-dar hinak gabat mahramt it-taylasan — b-ard halli
kan darbatu ftha — w-raddat mashatu halaf u-gal — mashat Suyitnu winnu mfatteh
— W-ragga$u {indu — W-salamtak ya mister hekki.

She got up, and he got up. She said, ‘Take him back home.” Ali took him and
brought him back home. When he had brought him back home there, she brought
the taylasan scarf - that happened in the country in which she had hit him with it.
Now she again swept the scarf over his eyes - he swore and said the basmala - and
when she swept his eyes, his sight was restored, and Ali took him back to his
house. And peace be upon you, Mr. Heikki.

Notes

The scene of the story is typically Transjordanian. The only fixed point is the
spring of el-Mgeri near el-Karak, east of the Dead Sea. Mayy lives here as a
villager, in close contact with the neighbouring Bedouin. Ali is also a villager,
living in a house surrounded by a garden and patches of fields. The villages are
separated from each other by a vast desert, “forty days on horseback”. In a
Bedouin story the messenger would most probably have ridden a camel.

Analysed according to the scheme developed by Labov and Waletzky,'
sections 1 to 9 may be called the orientation, in which the characters are
introduced and the scene and setting of the action are presented. It is followed by
the complication (sections 10 to 13): after the long trip, the messenger’s honesty
and Mayy’s virginity are suspected, the messenger takes offence and disappears.
In sections 12 and 13 it appears to the listener that Mayy really does not even
recognize the messenger, not to mention closer relations with him. Section 14
starts the third component, the resolution, which ends in climax (section 17): the

'7 The demonstrative pronoun is epexegetically used, without the preposition as in the Northern Syrian and
Iraqi dialects that make use of an anticipatory pronominal object plus li- plus epexegetical object.
'8 Labov & Waletzky 1967: 12-44.
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restoration of the messenger’s sight by the magic power of Mayy’s taylasan scarf
proves her and the messenger’s honesty.

Linguistically, in the prose sections the narrator speaks her own sedentary
Balgawi dialect with only a few Bedouinizing devices typical of narrative style.
Thus, having used the form {ugub fatra tawile ‘after a long time’ in section 12, in
14 she pronounces it in the Bedouin way Sugub fatra tuwile. In the prose section
12, she uses the interrogative pronoun Su of her own idiolect (§u sar ‘what had
happened’), whereas in the poetic part 10 she naturally uses the Bedouin
equivalent wus (Wus-/7 biha ‘what do I have in common with her?’).

The language of the poetic passages follows the structure traditionally used
in the so-called Nabati poetry, related to the North Arabian Bedouin dialects of
the SAnazi and Sammari types. In this style, one of the most marked syntactic
features is the use of the tanwin in certain positions.'® In this text it appears three
times in an indefinite correlate followed by an asyndetic relative clause: garirtin
laffat Salayyi [tamha 4 ‘a bashful girl who covered herself from my eyes’;
sbawitin ma yinhawabha 7 ‘a young girl with whom no one had fallen in love
yet’; leltin higilha min rigilha tagg mircabi ‘one night when an anklet of hers hit
my saddle’ll; in two cases in an indefinite substantive followed by a
prepositional phrase: w-irsaltin ... min §ali ‘a letter from Ali’ 6; b-fehtin bi-
{adabha ‘in an open desert with its perils’ 7; and in one case in an indefinite
substantive followed by an adjectival attribute: b-/éltin dalma ‘in a dark night” 11.
The stylistic difference is sharply marked: in the prose passages there are no cases
of the tanwin, whereas in the poems it is used systematically.

Also lexically, the poetic passages are of Bedouin type. Thus, lifa ‘to come’
7 and w-ila ‘and look, there was’ 4 (which corresponds to the Cl.Ar. 7ida) are
Bedouin items, while the vowel of the initial syllable in siwa 4 and alli 9 follows
the Bedouin type. The same holds true of giwabha 6, which might have called
forth the Bedouin form giwab 2 (instead of gawab) also in prose. Also mimsa 1 in
the first prose section follows Bedouin vocalism. The word taris ‘messenger’ 2 is
a Bedouin term, and in the same context the narrator uses the verb arsal ‘to send’,
which does not belong to the local sedentary dialect.

It might seem surprising that badawi 5 is used in the poem, instead of the
Bedouin form bduwi. It has, however, to be borne in mind that the Bedouin
syllable structure CVCVCV- —> CCVCV- is a purely synchronic process which
does not surface in poetry.

19 Palva 1992: 140-142. The feature is also well known from many substandard Middle Arabic texts, see Blau
1981: 167-212.
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Abstract

This article strives to set in motion comprehensive research on the ways in which Arabic is
evolving in Arabic blogs and computer mediated communication (CMC). By combining media
studies, sociolinguistics and literature it examines code choice, content and mode of representation
in five top ranked Egyptian blogs. We distinguish between MSA, ECA and mixed varieties and
establish that all three codes may be employed. We argue that bloggers make deliberate choices
regarding code, and that code-switching in CMC may function as frames for familiarizing or
officialdom. We conclude that bloggers with an activist agenda tend to use ECA and a mixed
variety, and educational blogs tend to use MSA and a mixed variety. Both activist and educational
bloggers may employ a Bakhtinian carnivalesque mode of representation.

Keywords: Arabic blogs, code choice, the carnivalesque

Introduction

This article is part of a larger project situated in the field of media studies in
which the top ten most well-linked and visited Arabic and English language blogs
in Lebanon, Egypt and Kuwait are studied during the pre-revolutionary period of
April 2009 - April 2010.2 One of the questions investigated in this research is the
ways in which blogs challenge the linguistic norms of written Arabic discourse.
By combining lessons learned from studying the Arabic blogosphere in media
studies with sociolinguistic and literary theory, the present article aims to shed
light on how five top ranked Arabic language bloggers from Egypt choose to
express themselves in their posts. To this end we set out from the vantage point
that blogs constitute a domain for expression in a variety of codes, albeit being
communicated in writing, electronically.® We ask which factors prompt the choice
of linguistic code by Egyptian bloggers and how they express themselves in their

! E-mail address: gail.ramsay@lingfil.uu.se

2 Riegert and Ramsay 20009.

% These codes have been defined as follows: (1) MSA (Modern Standard Arabic), corresponding to Charles
Ferguson’s (1959) High variety (H); (2) ECA (Egyptian Colloquial Arabic), corresponding to Charles A.
Ferguson’s (1959) Low variety (L) and (3) Mixed varieties: (a) basically ECA, (b) basically MSA, (c) MSA
with insertions from ECA, (d) ECA with insertions from MSA and (e) a mixture of MSA and ECA
(Bassiouney 2006: 27). In 2009 Bassiouney applied her classification in gendered Saudi, Lebanese, Egyptian
and Syrian contexts (Bassiouney 2009: 162-185). Cf. Mejdell 2008: 121.
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posts. Ultimately, this article strives to set in motion in-depth as well as broad and
comprehensive research on the ways in which Arabic is evolving in blogs and
CMC (computer mediated communication). Furthermore, establishing valid
theories and efficient methods for studying the Arabic blogosphere with respect to
linguistic code is a substantial task yet to be carried out. Considering that the
question of language variety in the Arabic speaking world has far reaching
implications ranging from politics and religion to gender and class, coming to
terms with this problematic is all the more urgent.

Blogging is often an expression of a personal vision, thoughts, opinions and
local interests and calls to mind a more relaxed presentation than that which we
would expect in a piece of Arabic writing which traditionally requires Modern
Standard Arabic (MSA).* | have elsewhere demonstrated that electronic
communication over the internet may combine features from oral expression with
those of writing and has blurred the borderline between speech and writing in
Arabic.® Therefore, not surprisingly, many Arab bloggers tend to write in their
spoken varieties of Arabic, their dialect, or mix dialect with MSA.® As observed
by Gunvor Mejdell: “The younger generation employs the vernacular (and other
languages) in blogs and other web productions.”” It should also be pointed out
that Mejdell positions MSA as the dominant variety for writing Arabic and that
“vernacular trends are at least not yet in a position to dethrone the beautiful
language” (of MSA).®

While acknowledging that there exist at least “three different varieties of
Arabic in each Arab country”, as expressed by Reem Bassiouney, we will in this
article distinguish broadly between Modern Standard Arabic (MSA) and Egyptian
dialect/Egyptian Colloquial Arabic (ECA) as distinct code levels.® In addition, we
will speak of mixed varietymixed variety without further distinguishing between
the mixed varieties as specified by Bassiouney.°

In the vein of Bassiouney’s findings | argue that Egyptian bloggers make
strategic and deliberate choices regarding whether to express themselves in ECA
or in MSA, the last mentioned usually with insertions of dialect (mixed variety).*

* Douai 2009: 133-149.

% Ramsay 2007: 185-189 and Ramsay 2010.

® Riegert and Ramsay 2012.

" Mejdell 2008: 121.

8 Mejdell 2008: 122.

% Reference is here made to Bassiouney’s wording that the unspecified term “Arabic” may mean Modern
Standard Arabic (MSA) which is normally used in newspapers and literature, the language of the Koran
which is often referred to as Classical Arabic or one of the spoken varieties, the dialects which are the mother
tongues of the inhabitants of the Arab countries (Bassiouney 2009: 1). Cf. Bassiouney 2006: 24.

10 Bassouney 2006: 27.

11 Cf. Bassiouney 2006: 234: “I argue that the speaker is the one who chooses the code to use ... I... place
the emphasis on the speaker.”
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Bassiouney also found that code-switching in literature does not reflect reality but
rather, re-defines and reconstructs the identity of the protagonist as well as of the
author. This observation is significant for our discussion on the Egyptian bloggers
with respect to how they view themselves and frame their narrative.'? The ways in
which bloggers challenge what is thought to be acceptable public representation
will be discussed against the backdrop of Mikail Bakthin’s concept of the
carnivalesque.™

As far as Egyptian bloggers are concerned they have been accustomed to
encountering the spoken variety in print literature since the middle of the last
century, something which may have a bearing on the apparent ease with which
ECA is an acceptable code in a majority of the blogs.** This situation has a
bearing on Hoda Elsadda’s findings. She studied social transformation and
political mobilization among women bloggers in Egypt and described how three
popular blogs by Egyptian women were picked up by the publishing house Dar al-
Shorouq (Dar ash-Shuriig) in Cairo and republished and distributed as novels.*
This resulted in a cross-over from the electronic to the print medium while
retaining the literary representation and linguistic code in which the original,
computer-mediated blogposts were rendered.

Bassiouney’s and Mejdell’s findings on code-switching (CS) and mixing of
varieties in speech and Jannis Androutsopoulos’ observations on CS online in
CMC and computer-mediated discourse (CMD), will also be considered here.®
This means it is the speaker who selects the code rather than being the question of
the situation calling for which variety to use.!” Drawing on this observation,
Bassiouney found that media negotiates the relationship between MSA and ECA
and creates “sites for the negotiation of identities” by bringing public content into
the privacy of the home and taking private content to the public view to both local
and global audiences.® She concluded that “code-switching is used by both men
and women as a linguistic device to leave the utmost effect possible on the
audience.”™ The code of the private sphere is a spoken variety. The blog,
however, is a medium which makes the private public (if the blogger so chooses)

12 Bassiouney has observed that “... the use of vernacular in literature is more than just a construction of an
identity of a protagonist, it also reflects the attitude, political affiliations, and ideologies of an author.”
(Bassiouney 2010: 104, 107-108).

13 Bakhtin in Morris (ed.) 1994: 198-199, 203, 212-213, as applied by Thompson 2009: 213-232.

14 Bassiouney 2006: 13.

15 Elsadda 2010: 312-315, 328.

16 Bassiouney 2006 and 2009 esp. 10-27 and 2020; Mejdell 2008: 108-124; Androutsopoulos 2011: 1, 3.

17 Bassiouney 2006: 13, 234.

18 Bassiouney 2009: 171.

19 Bassiouney 2009: 185.

Orientalia Suecana LXI Suppl. (2012)



52 GAIL RAMSAY

and the question which arises is what impact this situation may have with respect
to code in CMD in blogs.?

Mejdell treats factors challenging John Eisele’s four “cultural tropes” of
unity, purity, continuity and competition which call for the use of MSA referring
to “[A] new source of corruption: lughat ash-shabab”. This “source of corruption”
entails “the uses of shortened mixed codes on SMS texts and chat, as well as a
new jargon spreading among urban youth... a new language in their conversations
on the net and the mobile...”** Mejdell’s findings on code-switching and mixing
of varieties largely coincide with those of Bassiouney and include the following
observation which has a bearing on our analyses of CMD in blogs:

...even highly educated Egyptian academics with a high level of linguistic
competence, when talking to an audience on cultural and social matters, prefer
strategies of code-switching and mixing of varieties, to regular standard Arabic. ..

Androutsopoulos conducted research on CS in CMC in various modes of
production including blogs, E-mail, forums, chats and Internet Relay Chat (IRC)
(synchronous) and languages such as German/Greek, Turkish/German and
standard German/dialect. He suggests that CS is conceived as a contextualization
Ccue, a resource used by the participants in a CMC to frame their interpretations of
what is being said.?* Androutsopoulos’ findings on CS support the observations of
Bassiouney and Mejdell that the bloggers may be prompted to use specific codes
in their blogs to enhance and adapt their message to the intended audience in order
to attract its attention. Relevant to the blogosphere is also that the lack of visual
signals such as those of a speech situation, i.e. “ordinary contextualization cues”
such as prosody, gaze and posture may be delegated to other signals one of them
being CS.%*

To be sure, blogs are aimed at a reading/viewing audience and are therefore
reminiscent of a more traditional written CS than CS in synchronous CMC such
as IRC, chatrooms and Instant Messaging. In this article we take the inclusive
stance developed by Androutsopoulos that blogs may be considered as sites for
bilingual, “non-conversational discourse”. To be precise, internet communication,
among which are blogs, are situated in a vaguely delimited sphere between the
spoken word, such as telephone conversations and the written, “non-

2 This question awaits further investigation. One of the questions posed in the interviews conducted with the
bloggers was: “The Social media have prompted debates about where the boundaries between the public and
the private are drawn. What are your thoughts as a blogger, on these blurred boundaries?”

21 Mejdell refers to John Eisele in 2008: 109-110. For citation, see Mejdell 2008: 115.

22 Mejdell 2008: 121.

28 Androutsopoulos 2011: 7.

24 Androutsopoulos 2011: 3.
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conversational discourse” such as letter-writing and diaries.”> Hence, the
blogposts which will be discussed in this article have been typed with a keyboard,
edited and published by a single author, the blogger. They have been diffused
electronically on the internet, and they are intended for broad but specific
audiences.?

In June 2009, when Bruce Etling et. al. identified some 35,000 blogs in the
“Arabic blogosphere” they found that “several thousand” mix Arabic, English and
French.?” Whether this is due to easier availability of computer technology in
English, hopes for greater visibility (especially with NGOs and human rights
organizations), or bloggers’ occupations or socio-economic status, requires further
investigation.?® Speaking primarily of the choice between Arabic and English or
French, Aziz Douai goes as far as to propose that the linguistic styles of
expression in Arabic blogs constitute an “intractable source of friction”. His
observation that the bloggers’ choice of language is connected to the “issue of the
primary audience they wish to target,” corresponds to Bassiouney’s line of
reasoning regarding code-switching in speech which emphasizes the conscious act
of the speaker who may accommodate the code to the audience.? With this said,
it may be noted that a recent trend among the Egyptian and Kuwaiti bloggers
which have been analyzed in the larger project on which this article is based, is

% Androutsopoulos 2011: 4. Lenze 2012: 59; Ramsay 2007: 185-189.

% Androutsopoulos 2011: 4. Lenze has elaborated on this situation: “Without an editor or copy-editor, every
writer decides individually which variety of language to use and how important it is to stick to conventions of
grammar, spelling and diction... even reposted stories are left uncorrected in spelling and grammar ... that
creates an impression of immediateness and urgency (2012: 59).”

2" Etling et. al. based their social network and link analysis on the 6,451 “most connected” blogs and made
note of the fact that 16,7% in the cluster they call the English ‘bridge’ were Arabic-speakers living outside the
Arab world. Notably, the majority living inside the region still used English as their main language (2009: 3,
20). Amna Al-Arfaj studied two women bloggers in the Persian Gulf and found that the preferred mode of
linguistic expression was “a combination of languages - English (British), transliterated Khaleeji Arabic, and
Modern Standard Arabic (Al-Arfaj 2010: 100).” With “transliterated Arabic” Al-Arfaj refers to a popular
variety in CMD which is Arabic with Latin letters combined with numbers to make up for the Arabic
phonemes for which there are no Latin letter equivalents. This variety, “Arabish”, is especially designed for
computer use and facilitates writing transliterated Arabic. See Palfreyman and al-Khalil 2003. For the
popularised Latin script used for Arabic in electronic text messaging and CMC see entry “Arabic Chat
Alphabet” in Wikipedia: http://en.wikipedia.org/wiki/Arabic_chat_alphabet and for “Arabish” see
http://en.wikipedia.org/wiki/Arabish. Last retrieved January, 2013.

%8 Riegert and Ramsay 2012: 2. Focusing on a problem she formulates as “The minimal use of the Arabic
language by Egyptian Internet users” and the “problem of lack of Arabic content on the Internet”, Rasha A.
Abdullah points out a number of factors inhibiting the creation of Arabic content online, one of which is that
“...students may become familiar with the Latin-character keyboard as they do their programming
assignments... (Abdullah 2009: 132, 134-135).” Douai makes reference to this same situation: “... the use of
English is not very surprising since the Internet has been predominantly English language tilted (2009: 147).”
Cf. Warschauer et al. 2002: 8-10. Warschauer et al., who studied language choice online among Egyptian
professionals aged 24-36 summarized the reasons for the use of English under four principal points: (1)
Dominance of English in professional milieux, (2) lack of Arabic software standards, (3) computer and
internet use learned in English environments and (4) early adopters of online habits were fluent in English.

2 Douai 2009: 147. “... the use of English is not very surprising since the Internet has been predominantly
English language tilted. Cf. Bassiouney 2006: 13, 234.
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that bloggers who were previously blogging in English have switched to blogging
in Arabic.*

The Egyptian top bloggers discussed here use Arabic script whatever code
they express themselves in. As far as the print media and daily newspapers are
concerned, Julia Ashtiany proposes that we speak of a “journalese” variety of
MSA as proper for Arabic massmedia, a style which largely adheres to MSA
grammatically but which stylistically and lexically is adapted to factors such as
national, political realities and global influence.®* This is a reflection of Karin
Ryding’s observation that MSA is useful for journalistic expression since it has a
flexible word order, is open to loan translations from western languages and
creating compound words and complex concepts with the idafa.** This may have
some bearing on the choice of code for three of the Arabic language bloggers
included in this study, all of whom have relationships to news organizations: ‘Abd
al-Mun‘im Mahmud was one of the prominent young Muslim Brotherhood
bloggers during our period of study and left the organization when he was hired
by Al-Jazeera as a producer in January 2011. World renowned blogger Wael
Abbas (Wa'il ‘Abbas) has freelanced for Western newspapers and worked for the
German news agency Deutsche Presse-Agentur (dpa) and Nawara Negm
(Nawwara Najm) has worked as a translator for Egyptian state television and
writes a column for the daily al-Dustour (ad-Dustiir).

Blogs may be designed and personalized in a vast number of ways the limits
being set by the given layout structures in the blog platform used by the blogger
and the blogger’s fantasy. As a consequence, the discussions and analyses of the
blogposts in this article have not been streamlined according to a single, specific
pattern. Rather, the discussions have been shaped by the format of the blog, the
blogger’s way of presenting posts, the content and in some cases, the comments
section has been considered for further illustration. We are also guided by remarks
made by the bloggers in interviews with them. The interviews were conducted as
semi-structured and contained a set of 25 open questions to which the bloggers
could respond, elaborate on and give their own background and analyses. In this
article, the answers given to the interview question, “What language do you prefer
to use in your blog? Why?” is of particular interest. In short, the setting of the

%0 Egyptian blogger Mahmoud Salem (Sandmonkey) blogged in English in his blog “Rantings of

Sandmonkey” (sandmonkey.org) as did Kuwaiti blogger Reem Alshammari (Chillout Kuwait) in her blog
“Q80-ChillGirl” (chilloutkuwait.blogspot.com) at the time of collecting the blogs. Both have switched to
blogging in Arabic.

%1 Ashtiany 1993: esp. 54-61.

%2 Ashtiany 1993: 3; Ryding 2005: 5-9. Bassiouney refers to Ryding and elaborates saying that “the
journalistic style of MSA has more flexible word order, coinage of neologisms and loan translations from
western languages” (Bassiouney 2009: 12).
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blog and preferences of the blogger regarding presentation of the posts have
guided the structure of our analysis. It may also be noted that all personal
statements and remarks given by the bloggers and presented in this article refer to
these interviews if not stated otherwise.*

As little editing as possible has been carried out in the Arabic language
quotations from the blogposts presented in this article. I have limited myself to
comments on code and only inserted sic followed by a corrective between
brackets after spelling errors when required for clarity. In translations to English
of Arabic quotations my aim has been to convey the Arabic as straightforwardly
and clearly as possible while setting aside literary elegance.

As far as transcription is concerned, | have largely followed the conventions
used for transliterating Arabic into English in literary studies and omitted the
glottal stop of hamzat al-gat  in the beginning of a phrase or when located in the
beginning of a single, lexical item. Based on the discussions on theory above, |
have primarily followed three guidelines when describing the linguistic style and
code choice in blog posts: (1) The pronounced choice of the bloggers (as given in
the interview); (2) The context (the Egyptian blogosphere); (3) The blogosphere
as constituting a domain in which MSA, ECA and Mixed varieties are acceptable
and; (4) Lexical items, grammar and phrase structures denoting MSA or ECA.

The selection of posts from which examples have been drawn is represented
by every 10th post during April 2009 — April 2010.3* Beginning with the earliest
post in the selection they have been examined for illustrative examples rather than
systematically coded. The blogs were from major blog aggregators such as the
albawaba portal (albawaba.com) and The Egyptian Blogs Aggregator
(omraneya.net) as well as blog rolls of active blogs in these aggregators. An initial
collection of personal, non-commercial blogs resulted in a list of 293 blogs. These
were subjected to a Link Impact Search with LexiURL searcher in order to
establish which blogs attracted the highest number of domains linking to them.*
The most well-linked blogs were compared with Alexa.com ranking for number
of page-views. By comparing the 30 most visited blogs with the 30 most linked-
to, a list of top ten blogs, five of which were in English and five of which were in
Arabic, was established. In this article we will consider posts from the five highest
ranked Arabic language blogs during the afore-mentioned period.

% For full names of these bloggers, title of blog, its web-site, number of in-linking domains and place and
date of interview, see Appendix at the end of this article.

* The blogs were identified during 2010 by Egyptian renowned social media activist, blogger, micro-blogger
and medical doctor Mina Zekri, to whom we express our gratitude and appreciation for his professional
assistance. Zekri has also conducted the searches for blogs and their popularity ranking for the larger project
on which it is based.

% Thelwall 2009.
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The bloggers

The bloggers whose texts are studied here are still active in various social media
platforms. They have, however, either started new blogs, switched to micro-
blogging, created their own web-based sites for news or literary creativity or
communicate with their networks through a combination of social media portals
such as Facebook, YouTube, Twitter, Linkedin, Flickr and Pinterest.

All five present various types of criticism of Egyptian society from
perspectives colored by their ideology, background, social environment and
personalized layout techniques. Wael Abbas is an activist of long standing and
blogs for human rights, freedom of speech and processes of democratization in his
blog al-Wa ‘y al-Misrt, on the website misrdigital.blogspirit.com.

Nawara Negm is a pan-Arab nationalist activist with criticism directed
towards the Mubarak regime, its Western supporters and Israel, and her blog,
Jabhat at-tahyis ash-sha ‘biyya, is located on tahyyes.blogspot.com.

Taking on the role of an entertainer and educator in his blog, Late Night
Stories — Hakawi Akhar al-Layl, on the website shokeir.blogspot.com, Ahmed
Shokeir (Azmad Shugayr) calls himself liberal and criticizes the corruption of
governmental organization and bureaucracy.

In his blog 4Ana Ikhwan, on ana-ikhwan.blogspot.com, former Muslim
brother Abdel Moneim Mahmoud ( ‘Abd al-Mun im Mahmiid) aims to familiarize
the readership with the Muslim Brothers. He strives to educate the reader about
the ideas, standpoints and actions of the Brothers while indirectly criticizing the
Mubarak regime and State Security apparatus for mistreating Brotherhood
members.

As for Ashraf al-Anany (Ashraf al-‘4nani), he is a Bedouin from Sinali
whose express aim is to educate the readers about the Bedouin and their
circumstances in this region, the maltreatment and injustice they have experienced
under the hands of the Egyptian government and make known their plight to the
readership. His blog, Sina’ haythu ana (Sinai is where 1 am), has been made
inaccessible on the internet.

Of these five top ranked Egyptian Arabic language bloggers during April
2009 — April 2010, Wael Abbas and Nawara Negm were occasionally posting
video clips, images or texts in their blogs up to the end of 2012. In the following,
we will refer to the bloggers according to how they are best known on social
media platforms and the way in which their names often are rendered on the

% In an e-mail dated July 17th 2012 Ashraf al-Anany informed the present author that he had closed his blog
after the Revolution of January 25th 2011 in order to devote himself to writing and publishing poetry.
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internet in Latin script: Wael Abbas, Nawara Negm, Ahmed Shokeir, Abdel
Moneim Mahmoud and Ashraf al-Anany.

Wael Abbas in al-Wa 'y al-Misri on misrdigital.blogspirit.com

A blogger since 2004, Wael Abbas is one of the pivotal Egyptian bloggers and
media activists who led the way towards the method of cooperation between
mainstream media and activist bloggers in the buildup towards the Revolution of
25 January 2011, also referred to as the Lotus Revolution.®” His posts are known
to include video clips and images such as photos, posters and cartoons while texts
may function as captions or a request to comment on the imagery.

With a university degree in English language and literature, having worked
as the Middle East correspondent for Deutsche Presse-Agentur and having written
a column for the Egyptian opposition paper al-Dustour, as well as op-ads for
electronic as well as print papers, Wael Abbas commands MSA with ease.
Nonetheless, he makes a point of using ECA in his posts.

When asked, “Do you write in Egyptian Arabic?” Wael Abbas responds,
“Yeah, yeah.” He explains that his readership is “from all over the Arab world.
They are either Egyptians working and living there or they are Arabs... just
reading the blog.” Above all, his blog is directed towards his fellow Egyptians:
“... my target audience is Egyptians, young Egyptians, university students, school
students. These are people I’m seeking to interact with.” As for citizens of other
Arab countries, “...the rest of the Arab world, they can read Egyptian Arabic, so
it’s not a problem for them.”

Wael Abbas sees his use of the Egyptian spoken variety in his posts as an
act of resistance in as much as that “Classical Arabic” is “the language of the elite,
the intelligence... It’s the language of the Koran...” To Wael Abbas, the situation
of diglossia has a negative impact on the process of democratization, since only
the educated elite commands the “high” variety of the language:

...that’s one of the justifications that I’'m using ... Egyptian Arabic, because I
always attack the people who use Classical Arabic, especially when they use very
sophisticated language with expressions that are rarely understood in the street. So,
the common people don’t understand...

Drawing a parallel between Arabic literary expression and blogs, similarly to
Arab authors who may employ MSA or a dialect as a “political statement” or to
create a certain atmosphere or feeling in the reader, Wael Abbas intentionally lets

%" Ramsay 2009: 57-58; 2010 and Khatib 2013: 129-130.
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ECA color his text.®® He also is known to use indecent words and expressions of
indecorousness which may reflect a lack of respect for linguistic norms affiliated
with print texts. This strategy emerges as “a symbolically meaningful mode of
representation with a long tradition in literary and folk culture — what Mikhail
Bakhtin described as the carnivalesque”. It includes the “low” language of the
marketplace with its billingsgate and vulgarities.*

Wael Abbas blogs for political modernity including democracy, secular
society and human rights and is known as an activist who is critical of
conservative trends of Islamization. He uses ECA and a mixed variety in order to
fulfill his aim which is to be read by a broad spectrum of the Arab readership in
his country and outside.® This being the case, he carries his argument for choice
of code further while proposing that the “Islamists are successful because they are
speaking the language of the masses. They are speaking this language in the
mosque and people can understand them easily...” In other words, Wael Abbas, in
his capacity as an Egyptian blogger, challenges the boundaries defining diglossia
in the Arab world as specified by Ferguson in 1959, striking from two sides.** He,
himself, uses ECA or a mixed variety in his posts because he wants to reach the
broadest audience possible. But he also reproaches the same “elite” of which he is
critical and who command the “language of the Koran” of doing the same, orally,
in “the mosque.”

Consider the following excerpts from from Wael Abbas’ post on August
20" 2009.*2 The title of the post is at-Tuhma biyidawwin meaning “The
accusation is he blogs” in ECA, with biyidawwin reflecting the aspectual/mood
marker b affiliated with a number of Arabic dialects of which Egyptian dialect is
one. Beneath the heading is a photo of a laptop followed by a text in which Wael
Abbas explains that his laptop has been confiscated by State Security:

% Bassiouney 2010: 111. In her analysis of Baha’ Tahir’s al-Hubb fi al-manfa (Love in Exile) Bassiouney
demonstrated that the author uses MSA as a detachment device “to reflect the feelings of exile and nostalgia
that dominate the novel”.

% Thompson 2009: 214. Cf. Morris 1994: 203-204 and Riegert and Ramsay 2012: 8. An illuminating
example is a tweet from January 15" 2013 in which Wael Abbas scolded one of the activists for behaving
foolishly: “My dear young activist, as long as you don’t know what to do, you ass, don’t do anything stupid
like you!!"” In a followup tweet he continued: “...it’s enough shit already.” Cf. the popular Lebanese blogger
Hummus Nation who is known for his carnivalesque style and who has named the section in his blog in
which he proposes to treat politics “Siyasa wa-"akl khara (sic «_3)” (Politics and eating shit).
http://www.hummusnation.net. Last retrieved in January 2013.

2 \When asked how he goes about writing in ECA taking into account that there is no single standard for this
variety he responded: “I’m making my own standards.” Cf. Bassiouney 2010: 107-108.

! Situations in which the “High” language of MSA (H) is regarded as appropriate, include written texts, news
broadcasts, sermons in a mosque, speech in parliament and political speech. (Ferguson 1959: 329).

“2 http://misrdigital .blogspirit.com/archive/2009/08/index.html. Last retrieved in January 2013.
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I’d just recently bought it [it was] new, not more than a number of months ago.
e alS Gl Le a4y 5L dd S

His new laptop, only a few months old, he continues, is now

crouching in some corner in one of the State Security investigation centers
after the minions, thieves and swindlers of the Customs Authority
sequestered and stole it on the authority of the State Security bastards,
claiming that they were going to display it in the Technical Section as the
first of its kind in Egypt... despite this the Technical Section flatly denies
that they have received my computer from the Customs Authority...

O 2 Asall Cpal dialae @l e aa] 8 e e 8 aady A1 58 Y
el 48y 45 j0baa o jlaall dabias Godbiai s dal ja g Jaa¥a Gl
o Al Al cliiad) e daye ae o Al ol @V A e
Gl cliiead) 455 ED e ae M ey jan e 55 oa AV

Ll S laall (e (s lea] pgad L

After this explanatory caption for the photo of his laptop, the rest of this post is a
poem about the “Dark-skinned lad who was arrested on the accusation ‘He
blogs’” by Mayada Midhat, herself a longstanding blogger in her blog Muwatina
Misriyya (An Egyptian Citizen).*?

The introductory line which has been translated as “I’d just recently bought
it (it was) new, not more than a number of months ago” gives us an idea of Wael
Abbas’ code. We make note of the lexical items of lissa (here interpreted as “just
recently”) and common in several dialects, ma ba alzsh (here interpreted as “not
more”), an expression usually affiliated with the Egyptian dialect and kam (here
interpreted as “a number of”) which in MSA would be rendered kam. This
introductory phrase is in its entirety a personal reflection on the situation at hand —
one of numerous similar narratives to which Wael Abbas’ readers have become
acquainted throughout the years. Throughout his blog the narratives of his posts
are posited on the two basic foundation stones of familiarization and officialdom,
the first attracting the reader’s sympathy and the second prompting his or her
indignation.

In the following passage we make note of the lexical items “my laptop” —
lab tabr and “minions” — daladil which are not usually affiliated with MSA.
Clearly, this longish passage with Wael Abbas’ standards is not heavily strewn

3 http://mmedhat24.maktoobblog.com. Last retrieved in January 2013.
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with typical ECA items. This is also in keeping with the framing of the narrative
since Wael Abbas is “giving a report” of the misconduct, not to say abuse acted
out by a state authority, and a more official tone is therefore in place. This
strategy is similar to that of the Lebanese blogger Hummus Nation who uses MSA
“and the authority that comes with it to mock and criticize Lebanese officialdom
and society.”** This concise “report” of state misconduct gives rise to the reader’s
indignation. It also comes across as ironic in a phrase such as “...claiming that
they were going to display it in the Technical Section as the first of its kind in
Egypt”. We may take this to hint at the backwardness of the “Technical Section”
of Egypt’s Customs Authority who either has not heretofore seen a laptop such as
this one, or who believes that the Egyptians have not seen a laptop like this
before.
A few introductory stanzas from the poem by Mayada Midhat read:

They detained the dark-skinned lad. auY) Al g han
The accusation was ‘he blogs.’ Cy s Aagill
He said, yeah, its keyboard is Mic 03y g€ 4l Jld
stubborn o o ATLELE

and the screen supplies provisions —

ideas from foreign lands, o r 33 sl
and beauty of foreign lands o b Jles
which charges our people. O baald 8
The final stanzas read:
What are you accused of, my son? i b el g 4
I am accused of blogging. ) Lo
And who is she, too, my sister? s iegi Ul
They took her while she was fialy OlaS (e 535
blogging! G W gl |
What a pit of hellish injustice. alall sma by 5

But keep on - blog!

4 Riegert and Ramsay 2012: 12.
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Arabic poetry of today may either be expressed in MSA or be created and
delivered in a spoken variety.* Notably, the leftist Egyptian poet Ahmed Fouad
Negm (Ahmad Fu’ad Najm), who is the father of one of the bloggers, included in
the selection which we are studying, Nawara Negm, is one of the famous dialect
poets of today. This is not, however, the place to delve into a literary analysis of
the poem “The accusation is he blogs” by Mayada Midhat. It may suffice here to
point out that her poem is communicated in Wael Abbas’ blog in ECA, it
expresses the urgency of the situation in the blogger’s society with regard to the
lack of freedom of speech, a situation that is especially grave for bloggers since
they may be arrested “while blogging”. Despite the “hellish injustice” reigning in
society, the importance of activism is underlined and bloggers are challenged to
keep on blogging.

Wael Abbas’ blog also confirms the suitability of a “journalese” variety of
MSA for Arabic mass media, a style which largely adheres to MSA
grammatically and to which we have made reference above. This is also a variety
affiliated with officialdom. On 22 January 2010, Wael Abbas’ post constitutes a
lengthy statement aimed at making public the rough treatment that a number of
bloggers and social media activists, including himself, received at the hands of the
State Security apparatus on January 15" and 16™ 2010. This group of 29 human
rights activists had travelled to Nag Hammadi. Their intention was to show their
support for and extend their condolences to the Coptic community there which
had lost six members, when they had been targeted from the back-seat windows of
cars on January 7" 2010.%® This post is headed by a photo from inside a prisoner
transport vehicle with barred gaps for windows and the caption Bayan al- ‘a’idiin
(sic) min Nag‘' Hammadi, meaning “Statement by those returning from Nag
Hammadi.” A short introduction in MSA explains the purpose of the post:

In the name of all of the male and female activists and bloggers who were
abducted and arrested in Nag Hammadi in the morning of Friday, January
15™ 2010, we publish this statement in order to clarify the facts.
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This post is delivered in a form resembling an official statement and therefore,
according to the index of suitability established by Ferguson and confirmed by

#5 Cf. the increasingly popular colloquial Nabayi poetry prevalent in the Gulf states which is an example of a
revival of a traditional cultural expression of the region.
“8 http://misrdigital.blogspirit.com/archive/2010/01/index.html. Last retrieved in January 2013.
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others, the suitable code would be MSA.*" That Arab news media usually requires
MSA, may have inspired the blogger to hyper-correct the active participle in the
caption — al- ‘@’idan — “those returning”. Being in the construct state here this item
should have been rendered al- ‘@ idin — in the oblique (genitive) case. This type of
error may also be referred to the fact that the blogger functions as both author and
editor, implying that spelling and grammatical mistakes easily make their way
into a blog post.

Abdel Moneim Mahmoud in Ana Ikhwan on ana-ikhwan.
blogspot.com

There are two conceptual pivots upon which the linguistic style of Abdel Moneim
Mahmoud’s blog texts turn, the first being that of his goal to “express what the
Muslim Brotherhood is about,” and the second, to do so in a manner of solidarity
with the progressive, younger generation of the Brethren.*® His blog is Ana
Ikhwan, which can be interpreted as “lI am a Brotherhood (member)”. He
introduces himself as

An Egyptian journalist, graduate of the school of the Muslim Brothers who
loves Egypt dearly, and who hates corruption and despotism. *°
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This text, constituting the blogger’s brief introduction of himself, is positioned in
the profile frame “About me” offered by Google’s platform for blogs. It is
therefore meant to be a more personal piece of communication than the reports of
the “official business” of the Brethren. Similarly to the familiarizing text snippets
by Wael Abbas, this information is positioned within the blurred boundaries of the
written print media calling for MSA on the one hand, and that of the personal,
introductory chitchat in a blog in which the blogger may choose a spoken variety
on the other.

47 “Discourse which openly challenges the ‘dominant regime of authority’ and promotes the status of
‘Ammiyya (the spoken variety, present author’s remark), is still rarely found in the media” (Mejdell 2008:
116). Cf. Bassiouney 2009: 13 and Ashtiany who says “The basic vocabulary and syntax of Media Arabic are
the same as those of Modern Standard Arabic” (1993: 3).

8 To the question “When did you start your blog and why?” and “How would you describe your own blog?”
this blogger responded: “2006, | was in prison. | began the blog after | was released from prison to express
what the Muslim Brotherhood was about. | was imprisoned because of people in a Muslim Brotherhood
meeting that were arrested. After this | began my blog to express the opinion of the Muslim Brothers. It’s
only to express my personal views.”

9 http://www.blogger.com/profile/01407648611374280177. Last retrieved in January 2013.
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On the whole, Abdel Moneim Mahmoud’s posts channel questions of
concern for the Muslim Brothers and function as a sort of news bulletin about the
activities of the organization and their leadership. On April 4™ 2011, he posted a
picture of a lock and bolt with the caption “On the Parting of Ana Ikhwan”. In this
post he explained his reasons for having started the blog initially. He related that
he had started his blog in order to present an alternative picture of the Muslim
Brothers, and he had terminated it because he was satisfied that it, by now, had
delivered a rather more complete picture of the Brotherhood. He has since then
established a new blog, called Afkart (My thoughts) on
afkarmonem.blogspot.com.

The posts are intended as official, explanatory information about the
religiously colored and conservative political organization of the Muslim
Brethren. They are directed to Arabs in different parts of the Arab world and
while interviewed, the blogger explains that he only writes in MSA and that his
readership is found in countries across the Arab world from Morocco to Saudi
Arabia. His posts offer essays and articles about the work and intentions of the
Brethren framed in a sense of personal gratitude and respect on the part of the
blogger. MSA is the language of officialdom, Islam and unity and connects the
Muslims with a glorious past. It is, in other words, an appropriate variety for a
blog such as Ana Ikhwan.

Nevertheless, the reader of this blog will find expressions such as the
blogger’s presentation of himself, referred to above, as a person who “loves Egypt
dearly” and which is rendered dayeb fi Masr, which we take to be a dialectal
variant of the phrase “dha’ib fi Misr” in MSA. We interpret this expression as
“melting with love for Egypt”, in other words, to “love Egypt dearly”. In the same
introductory profile the reader will find the expression wa-biyikrah al-fasad,
meaning “and he hates corruption”, which is expressed with the aspectual/mood
marker b denoting dialect. Furthermore, as Mejdell has demonstrated, even
educated Egyptian academics with a good grasp of MSA may prefer a strategy of
code-switching and mixing of varieties, since a less formal linguistic mode would
render them as “modern, cultivated and liberal-minded”. This, it is thought,
facilitates the communication with the intended audience.” It also falls in line
with Wael Abbas’ observation in our interview with him that the “Islamists are
using the simple language, the slang.” In other words, despite the fact that we
would regard MSA as a suitable variety for a blog offering information on behalf
of the Muslim Brothers, the blogger may CS and mix MSA and ECA for a variety

%0 Mejdell 2008: 121.
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of reasons such as familiarization, facilitation and creating a sense of solidarity
with the author.*

With this said, it should be emphasized that the posts in this blog to a large
degree constitute articles which have been published in mainstream media
newspapers such as al-Dustour, and they are therefore expressed in MSA. The
reversed order is also true, the blogger explains that he may put down his thoughts
in his blog and later rewrite the post as an article. Whatever the case in this
respect, the posts mostly constitute reports about procedures within the Muslim
Brotherhood, interviews with prominent Brotherhood members or other political
personalities and articles published in mainstream media. That his posts mostly
reflect the style of a well-educated person being able to express himself in MSA,
is illustrated in the following examples.

The initial post in the selected corpus for this blogger is dated May 16™
2009. In its critical stance towards Egyptian State Security and the Mubarak
administration, it coincides with the content in posts by his fellow bloggers such
as previously discussed Wael Abbas. This post constitutes a lengthy text presented
under the heading: “Accusations towards representatives and members of the
Guidance Office of the Brothers...”.>? The reader learns that

The security apparatus is addicted to fabricating new accusations in order to
hamper the activities of the Brothers and to distort its image, especially
abroad.
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On July 19" 2009, the blogger lets the daughter of a prominent Muslim
Brotherhood personality of the inner circle Dr ‘Abd al-Mun‘im Abu I-Futih,
express her concern that there exists a plan to assassinate her father by prohibiting
the physicians from monitoring his condition.>® This is reported in a dry, matter-
of-fact, “journalese” style in the heading:

Daughter of Abu 1-Futih: There is a plan to assassinate my father by
prohibiting the physicians from monitoring his condition.

51 Bassiouney 2009: 13; 2010: 101.
52 http://ana-ikhwan.blogspot.se/2009_05_01_archive.html. Last retrieved in January 2013.

%8 http://ana-ikhwan.blogspot.se/2009_07_01_archive.html. Last retrieved in January 2013.
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The first paragraph of this news item posted in the blog reads as follows:

The daughter of Dr ‘Abd al-Mun‘im Aba 1-Futiih, General Secretary of the
Arab Doctors Union, warned of the existence of a plan to assassinate him at
the French Kasr El Aini hospital by imposing a heavy guard on him and the
strict intransigence of the security forces imposed on Abi I-Futth at the
hospital.
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Muslim Brotherhood leaders involved in internal strife are discussed in the
post of 27 September 2009 under the following heading:

Leaders in the second circle of the Brethren warn Akef from breaking away
from the group, should the conservative movement try to prevent El-Erian
from reaching the Guidance Office.>
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In a print media style which we recognize from daily newspapers, the post goes
on to relate how the General Guide (often translated as “chairman”) and former
head of the Muslim Brotherhood, Mohammed Akef (Muhammad Mahdt ‘Akif) is
warned not to break away from the Brothers, should the conservative branch stop
him from appointing the prominent Brotherhood representative Essam EIl-Erian
(‘lsam al- ‘Iryan) to membership in the Guidance Office in place of former head
of the Brotherhood, Muhammad Hilal. The names and moves of a number of
prominent Brotherhood members are discussed, and the post exposes the rift in
the Muslim Brotherhood between reformists represented by Akef on the one hand
and the conservatives on the other. It also makes mention of the fact that the

% http://ana-ikhwan.blogspot.se/2009_09_01_archive.html. Last retrieved in January 2013.
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Muslim Brothers youth group supported the appointment of Erian on their
Facebook site:

Reliable sources inside the Muslim Brotherhood have related that a number
of leaders in the second and third circles inside the group have decided to
speak to the General Guide, Mahdi Akef, and the Guidance Office to
upgrade Essam El-Erian to membership in the Office in order to succeed
Muhammad Hilal, and this according to how Mohamed Morsi was upgraded
to membership in the Office in 2004...%°
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A final example from this blog is from February 21% 2010, in which the blogger,
Abdel Moneim Mahmoud, posts a photo of Muhammad al-Baradei under the
heading:

Al-Baradei to al-Dustour in the first talk with him in Cairo: | will never
accept any official position far away from appointment for the presidency®’
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The core of this post can be summarized as an accusation directed towards the
Mubarak administration. The message is that it will never permit any party to
compete with it politically. To this end it uses its security apparatus to attack the
largest, independent and united body in Egypt which is the Muslim Brothers.

The photo depicts the former Director General of IAEA relaxing in a
sunlounger in the well-trimmed garden of his home in a gated community in Cairo
with a caption inserted in the photo saying: “Exclusive photo by al-Dustour from
the home of al-Baradei”. The gist of al-Baradei’s message as reported in the post
is that “the Egyptian people are longing for change and for a better future”. He
makes a point of the fact that the crowds were waiting to receive him at the airport

% Akef’s official term ended on 14 January 2010 and at present, Muhammad Badie (Muhammad Badi*) is the
eighth General Guide of the Egyptian Muslim Brotherhood. Consult Khalil al-Anani in Al-Ahram Weekly
Online, 28 January - 3 February 2010, Issue No. 983, http://weekly.ahram.org.eg/2010/983/0p32.htm. Last
retrieved in February 2012.

% http://ana-ikhwan.blogspot.se/2010_02_01_archive.html. Last retrieved in January 2013.

% http://ana-ikhwan.blogspot.se/2010_02_01_archive.html. Last retrieved in January 2013.
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on his return to Egypt, and that this must be taken as “a message to the ruling
administration that the people need change.” The blogger emphasizes that:

Baradei requested of the people to move in order to amend the
constitution.

Dsimal) Jaaail @l pailly il el ) alla g
No doubt, a symbolic message on the struggle for freedom with roots in the
famous poem Iradat al-kayah (Will to life) is brought to mind to most Arab
readers in this post.”® Al-Baradei is quoted as having pronounced the following
phrases alluding this poem by one of the loadstars of modern Arabic poetry, the
Tunisian romantic nationalist poet Abul Qasim ash-Shabbi (4bi al-QOasim ash-
Shabbi) (1909-1934) in this post:

The people, if they want change they must move... for example, if different
groups of people collect signatures for this purpose... the government must
grant them their wish.
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These lines bring to mind the famous stanza by ash-Shabbi which also constitutes
the opening lines of the Tunisian national anthem:

If the people, one day, want life, destiny must meet their wish.*
DA Cuails A1 38 5T 315 Ly el 1y

In his final post, before closing his blog, this blogger declared that he had met
nothing but good at the hands of the Brotherhood:

in which | had not found anything but all the best in as much as that the
Brotherhood gave me more than they took from me. And the best of them,
who loved their fatherland and their religion and worked with all sincerity for
the revival of the nation, raised me...*°

% This is interpreted as an instance of intertextuality along the lines of Gérard Genette and Jonathan Culler in
Genette 1997: 5-10, 51-52 381; Culler 1981: 103, 115.

* The American-Egyptian correspondent Ashraf Khalil refers to these same lines by ash-Shabbi: “Who will
be the first to learn the lessons from Tunisia, the rulers or the ruled? As the Tunisian poet Abul Qasem Al-
Shabi once wrote, ‘If the people decide to live, destiny must obey’. Khalil 2012: 123-124.”

% http://ana-ikhwan.blogspot.se/2011/04/blog-post.html. Last retrieved in May 2011.
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Clearly, the appropriate code in a blog such as Ana Ikhwan emerges as MSA, or
Ashtiani’s “journalese”, in the shape in which this variety would normally appear
in traditional print-press.®* Abdel Moneim Mahmoud’s posts may be positioned in
both online and offline media and are not fore-mostly intended as accounts of
personal affairs. The blogger’s sympathy with the Muslim Brethren is not
primarily reflected through subjective standpoints but in the fact that he,
personally, has taken upon himself to “explain and clarify” the aims of the
organization in which he has met nothing but “all the best”. The studious
inclusion of a quote paraphrasing a piece of high literature in the form of the well-
known opening lines of the Tunisian national anthem, filled with romantic, Arab
nationalist associations underpins the formality and literariness of the text,
something which usually calls for MSA.

Ashraf al-Anany in Sina’ haythu Ana — Sinai is where | am
Sinai is a piece of heaven left to itself, far away. The poet Ashraf al-
‘Anant’s blog

One of the top ten Egyptian bloggers during our time period is a Bedouin from
Sinai, Ashraf al-Anany (Ashraf al- ‘A4nant), whose blog has the full title Sinai is
where | am followed by the subtitle Sinai is a piece of heaven left to itself, far
away (The poet Ashraf al- ‘Anani’s blog). In July 2012 this blogger explained that
“After the Revolution accomplished its tasks, or this is what | thought, | decided
to stop writing in the blog to devote myself full-time to writing poetry.”® Born in
October 1964, he presents himself as “the poet Ashraf al-Anany” and describes
Sinai metaphorically as “a piece of heaven left to itself, far away”. He has
explained that the main purpose of his blog is to educate his readers about the
character of the Sinai population and to create a bridge between Sinai society and
other Egyptians. He believes that people have had a chance to acquaint

81 Ashtiany 1993: 54-61.

62 E-mail correspondence from Ashraf al-Anany, July 27" 2012. Ashraf al-Anany’s blog Sina’ haythu Ana
and none of his blogposts in it can be accessed on the internet. The present author collected the material
during 2010 while he was still blogging in this blog.
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themselves with the Sinaites with the help of the internet, and that he personally
has played a role in this process.

From the poor living circumstances and failing administration of the towns
in Sinai to criticism of the Mubarak regime, a wide range of topics fill this blog.
Ashraf al-Anany’s texts are part of a more transnational trajectory than that of his
fellow bloggers, in as much as that he not only speaks about the Sinaites but
brings to light aspects of Bedouin, tribal organization and customs broadly while
criticizing expressions of globalization. In the process of doing so, he reveals a set
of personal interests which may be summarized as (1) Egyptian neglect and
misrule of the Bedouin in Sinai leading to their humiliation and degradation; (2)
critique of globalized consumer society and; (3) regaining dignity (karama) for
Egypt and the Sinaites.

This blogger prefers to use MSA and “also some Bedouin terms”. He
explains that he writes “for Egypt and for Arab leaders to understand the people of
Sinai.” Although there are stylistic differences of expression affiliated with
personal choice and individual preferences, Ashraf al-Anany, Abdel Moneim
Mahmoud and, to some extent, Ahmed al-Shokeir have in common that they
define their blogging identities as educators and social critics. This is why they
choose to let their cyber personas speak with the voice of the educated at the same
time being intent on reaching the broad but, nevertheless, literate strata of society.
It may be of interest to note that a comment by one of the readers of Ashraf al-
Anany’s post, May 9" 2009, who writes under the pen-name Ra T an-Naga,
meaning “Sheperd of the She-Camel”, delivers a number of verses from the
Quran. These verses are rendered with all diacritical marks in place which
corresponds to the (high) style, usually termed Classical Arabic (CA), required
when quoting from the Quran:

What is the life of this world but play and amusement? But best is the Home
in the Hereafter, for those who are righteous. Will you not then understand?
(The Cattle: 32).%
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This means that the linguistic style which this blogger applies in his posts, may

well attract readers who not only command MSA but who also find prestige and
satisfaction while expressing themselves in the high variety of CA. This blogger’s

88 The entire comment by Ra 7 an-Naga (Sheperd of the She-Camel) constitutes Quranic verses from the
following suras: The Cattle, Yinus, The Believer and The Prophet.
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command of a high, literary MSA is corroborated by his selected title in his
Facebook page in which he introduces himself as “The Poet Ashraf al-Anany”
(ash-Sha ‘ir Ashraf al- ‘Anani). This indicates that his linguistic skills measure up
to the demands of composing poetry — a literary genre usually demanding high
skills in MSA. The following excerpts from posts shed light on this blogger’s
choice of code and mode of representation, including some of his poetic
techniques of metaphor and symbolism.

On April 21% 2009, Ashraf posts a text with the title “Bless me: | have won
4 million six hundred thousand Euros”. This post exemplifies one aspect of the
blogger’s critical view of globalized society. He is aware that the internet has
assisted him with publishing information about the Bedouin in Sinai, but like
other internet users he has also experienced some of the drawbacks which the
inattentive internet user may be exposed to. He contacts the party issuing this lot
which states that he is the winner of four Million, Six Hundred Thousand Euros
and uncovers the fraud. This post is introduced as follows:

Certainly, all of us have gotten accustomed to these messages, with which |
became familiar at an early stage, from the beginning of my relationship
with the internet. But | decided to take on the adventure and go along with
them in order to learn exactly how they appropriate people’s money through
trickery...*
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The blogger does not like such those aspects of modernity which he regards as
decadence and inferior morals, even as dangerous for humanity, all of which
comes to view in his post from May 9™ 2009. The title of this post is “The Art of
Desire” (Handasat ar-raghba), the essence of his critique in it is the cynicism of
commercialization, when “human pain is turned into a piece of news only”.
Globalization is the backdrop to the ills of society and the opening lines read as
follows:

Life moves on with the force of a stone rolling down into the depths from the
top of the mountain ... Itis as if life grows old, as if it loses its virginity...%

8 http://alanany.wordpress.com/2009/04/. Last retrieved in April 2012.
% http://alanany.wordpress.com/2009/05/. Last retrieved in April 2012.
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The blogger goes on to argue in favor of conservative ideals and is critical of
globalization and democracy:

Many find that life has become nicer on the pretext of democracy, human
rights and freedom etc. But with a small amount of sense, we find that all of
this is an illusion and you will find those who speak to you about the
dictatorship of the majority, the power of group pressure and the miserable
life in the most democratic countries — even racism — it is not possible to
deny that it exists there.
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The post says that many people are of the opinion that life has gotten more
beautiful democracy, human right and freedom. But with little effort one realizes
that all of this is an illusion. Moreover, you will find those speaking of the
dictatorship of the majority, power of pressure groups and life’s misery in the
democratic countries.

Essential pieces of criticism are directed towards a tendency in global news
media to capitalize on “human pain” when sufferings of individuals turn into “a
mere piece of news”:

Globalization, here, might become a curtain or backdrop for a scene, but in
the forefront the elements appear harsher when human pain turns into a mere
piece of news, when the news and satellite sites feed on the horrors of the
human spirit for the sake of entertaining the dear viewer...
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% http://alanany.wordpress.com/2009/05/09/desire-engineering/. Last retrieved in May 2012.
87 We refer to this grammatical error as a typo.
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The message of the post is enhanced by footage in the form of a photo collage of
women, two of whom seemingly have been brutally murdered, disjoined and
abused, and an image of what appears as a swirling dervish in a woman’s dress
the caption of which reads:

Madonna: Distortions of desire, or its deviation, or art. All of these ways
lead to such horrors.
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In old times, the blogger explains, people would go against things they called
moral taboos. Presently, the blogger warns, a “catastrophe” will sweep humanity
“towards a harsher destiny.” Closing this post he says:

| do not know, but of one thing | am certain, there is a real catastrophe at
hand. And that we will be swept, with great force, towards a harsher destiny
the moment the spirit of humanism and its ability to make distinctions is lost,
something which makes us sense these horrors as mere surmises.
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These examples may suffice to illustrate the content, choice of code and
literariness of the Egyptian poet and blogger Ashraf al-Anany. Contrary to his
fellow blogger, Ahmed Shokeir, this blogger is not into a carnivalesque mode of
representation. His texts are saturated with poetic features such as symbolism and
metaphor, all of which complicates the translation (indeed, the interpretation) of
some of his posts. The movement of “life” is metaphorically described as “a stone
rolling down into the depths from the top of the mountain” and global society with
its big-city lifestyle and commercialism makes life “grow old”, as if losing “its
virginity”. The female pop icon of Madonna seems to symbolize decadence and
distortions of modernity and its expressions of culture. To sum up, Ashraf al-
Anany’s aim to educate, the somber content of his blog and literary style suit his
choice of code which emerges as MSA.
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Nawara Negm in Jabhat at-tahyrs ash-shabiyya on tahyyes.

blogspot.com
One of the most popular Egyptian bloggers during our time period is Nawara

Negm, born in 1973. The name of her blog is Jabhat at-tahyis ash-sha ‘biyya
(Popular front for raving).®® This blogger is the daughter of the renowned
Egyptian colloquial poet Ahmad Fu’ad Nigm/Negm (1929- ) to whom we have
made reference in connection with Wael Abbas’ poem by Mayada Midhat
introduced above.®

Nawara Negm began her blog in 2006 as newly divorced and with a sense
of responsibility to speak up on behalf of torture victims in her country, as
explained in response to the question “When did you start your blog and why?”
Her blog is saturated with criticism of the Mubarak regime and administration and
of all kinds of ills that she sees in her society. Although she projects positive light
on Islamic movements ranging from the Muslim Brotherhood to Palestinian
Hamas and Lebanese Hizbollah, she does not refrain from criticizing such parties
when she finds reason to do so. Special areas of interest include condemnation of
Israel, the USA, the Mubarak regime and the Egyptian State Security apparatus,
support for the Muslim Brotherhood and Hizbollah and liberation of political
activists in Egypt and elsewhere. A central theme throughout this blog is that of
Egyptian and Arab humiliation with respect to (1) Israel’s upper hand in the
region, (2) on the global arena in the face of US and European superiority and (3)
individually for every Egyptian struggling to meet daily needs.

Nawara Negm underlines that her blog texts are delivered as closely as
possible to ECA. She says that she uses her blog to express herself freely, and that
she posts “maybe five or ten posts” daily. She explains: “I write exactly like |
speak. As if | am sitting with my friends and | express myself and it’s like the
stream of consciousness...” Hence, Nawara Negm conscientiously makes a point
of not writing in MSA although in her capacity as a columnist in the daily
newspaper al-Dustour, she commands this variety.

% How to render a satisfactory translation of the Egyptian expression “tahyis” remains to be solved.
Interpretations range from “goofing” to “delirious talk” and “raving”. Nawara has explained the meaning of
this expression as follows: “Tahyis is a very colloquial word. It’s Egyptian, it means, you know, somebody
who is raving or maybe didn’t get some enough sleeping...” (Interview, 28 March 2011, Cairo).

% Ahmad Fu’ad Negm’s resistance poetry has resulted in his imprisonment on several occasions. In a special
program on Al-Jazeera English (AJE), this poet was introduced as follows: “[T] he outspoken, irreverent and
controversial Uncle Ahmed, as poet Ahmed Fouad Negm is known in Egypt, discovered poetry in prison in
the 1950s and has been writing ever since. When the Egyptian revolution erupted in 2011, it was the words of
Negm’s famous poems, like The Brave Man is Brave, that were chanted in Tahrir Square.”
http://www.aljazeera.com/programmes/poetsofprotest/2012/08/20128279254886950.html. Last retrieved in
September 2012.
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She describes her blog as “political”, as “an outlet” and a way for her to
“speak” her “mind” about “torture and laborers.” She points out that she does not
wish to direct her readers but rather wants “brainstorming.” “I prefer to express
my views and | accept it when they discuss it with me,” she explains. Her posts
are rendered in a style which, as she herself acknowledges, resembles that which
with literary terminology would be referred to as stream-of-consciousness. The
reader of Nawara Negm’s posts is given the impression that her thoughts are
presented as an uninterrupted flow as they pass through her mind. However, we
are also aware that the she is not only intent on precisely duplicating the mass of
thoughts which pass through her mind at the moment of blogging. Rather, she has
political aims with her blog and she has consciously selected a specific linguistic
mode with a chatty style of expression in order to guide her readers and make
them feel comfortable.

In order to grasp the content of many of the posts of this blogger, the reader
needs to be part of a specific narrative which has been operating over time. Often
her group of followers may post 50 comments or more on one single post. This
leads to convoluted discussions on details which in turn may be treated in ensuing
posts by the blogger. Moreover, her technique of stream-of-consciousness coupled
with her use of ECA adds to the difficulties for newcomers to her blog.

The first post in our selection from Nawara Negm is from April 13" 2009
and begins with a video from YouTube which no longer is available, sent to her
by one of her followers, “Tafatifia” (a nickname for Mustafa).

Gaw says that Sami was injured in his back in the war... No! Come on!

May they get a replacement from our Lord for their man. For a long time he
has asked of our Lord that he should die, or at least he admitted that he was
the one who burned Rome and that Nero is innocent. No no no no no.
Nobody should tell me that he isn’t used to Israeli torture.
N00000000000NSENSSSE.

0o Y Loall e jea 8 Clhas el ol Jsim
(D gy 430 Ly go i adle ) cage by dalll 3L ) s gy
s O Ols L G (A s adl e jiel Le

0 “This video is no longer available because the YouTube account associated with this video has been
terminated due to multiple third-party notifications of copyright infringement from claimants, including
Master Piece Group”, as expressed 9 May, 2012 on http://www.youtube.com/watch? v=imhQ3bnIxTwé&
feature=player_embedded
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This post, illuminating the style of the blogger, continues for another 18 lines and
has 49 comments. In addition, there are three updates on this same date with 32,
16 and 48 comments respectively. The question of the identity of “Gaw”
mentioned in the post has not been solved here and is also raised by one of the
commentators of this post: muslimHuman.” As for the question of the identity of
“Sami1”, this may be a reference to Lebanese mujahid Muhammad Yasuf Manstir,
known under his nom de guerre Sami Shehab (Sami Shihab) the leader of a 49-
member Hizbollah cell in Egypt who escaped from Egyptian prison in the
beginning of February 2011, during the uprising in Egypt."

On April 13™ 2009, Nawara Negm posts a derogatory commentary on the
Egyptian government because of its inability to solve the rocketing population
growth.” Although being severely critical her tone also carries a tone of
carnivalesque sarcasm and irony:

Is there anyone in the world who is impressed by a campaign carried out by
the Egyptian government? Every time they have a campaign for
contraceptives the ladies give birth to nine from one single stomach.

Jsd S padd) AUaill Lelan oy dlany iy [Loall] Luall 8 o 4 a
5anly (shay (o8 ot Cila5 il Jusil ap0at) Al | shany Le S

A central concern of this blogger is that of the lack of high moral standards, the
humiliating state of Egyptian society when it comes to living standards and the
sense of Egypt as being inferior to the Western nations on the global arena.
Consider the following lines from a lengthy post from July 21 2009:

™ This blogger, “muslimHuman” informs the reader that he has been a blogger since December 2006.
http://www.blogger.com/profile/18375345252910381880 Last retrieved in May 2012. In his comment, 13

Gawhar??” ttp://www.blogger.com/comment.g?bloglD=2720530513312889612&post|D=234930618062143
9073. Last retrieved in January 2013.

72 Shihab was sentenced to 15 years prison in April 2010, and Hizbollah leader Sayyid Hassan Nasrallah has
confirmed Shihab’s membership in a Hizbollah cell that was engaged in smuggling weapons through Egypt to
the Gaza Strip. Shihab was the leader of the 49-member cell that was charged with plotting attacks against
Egyptian tourist sites in 2009. http://www.aljazeera.com/programmes/insidestory/2010/04/20104291344765
4134 .html. Last retrieved in May 2012.

™ This problem has been treated by Egyptian authors and literary critics alike since the 1940s. One of the
central problems looming over Egyptian society and treated by the late Egyptian author Yisuf as-Siba‘1 in his
novel 4Ard an-Nifdag— Land of Hypocrisy (1949), three years prior to the Free Officers’ revolution of 1952, is
the population growth of the country. Sabry Hafez makes note of this same problem with respect to literary
texts from the 1990s. He explains that the writers, during their “formative years”, had witnessed a “constant
increase in Egypt’s population — between 1980 and 2000 the population increased by 23 million — without an
equivalent increase in state investment in education or housing (Hafez 2011: 112).”
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Any country in the world, the economy of which depends on bagsheesh
(gratuities and tips, the present author’s comment) and middlemen (samasra)
won’t have any people left with morals because neither begging nor trickery
produce respectable people... We were covered in the seventies because
some Egyptians were able to travel to the Gulf and pump money into the
country... And from where will the country get bread now? From people
coming from abroad spending their money here and we’ll stretch out our
hand and take tips... That’s not work, that’s depravity, degeneration and bad
manners and everything depends on bagsheesh and middlemen... Go ahead
and pray and grow your beard and fast on Tuesdays and Thursdays and go
on the pilgrimage for money you have begged every year. Whatever you do,
you’re not living a respectable life and you won’t be respectable.

Led iy 7 e b meandl g (i) Jle daiaa Laslati) Ladl) b ol g
Ol G oaiity Aaiall W Al Y glie (DA aadie
G O da b ad S lie Gl U i) Ual | Gae yiss
Ledie JSU aldh 8 gla g | ALl g ol8 ) iy 5 eadaldl ) gyl (s el
Al Lyl aa b dbile lewsld Cajpai 5 e (a8 Gl (e S0
Gy dala JS5 el Al g cdaldassl g cddlaw @2 TGl| k¢ v @2 ..ot
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On June 3" 2010, she writes about the upcoming visit of President Barack Obama
to Egypt and his speech to be given at Cairo University on 4 June. The question
posed in this post is why those invited attend this event, and she ironically asks if
they intend to protest against the visit during the ceremony.

The essential question is, those who’re going to attend, why are they going
to attend? 1 mean, to speak to the Islamic world from Egypt while she is in
this state — may our Lord heal her and make her well — is the greatest support
for the present regime, to which those invited will say they are opposed —
right? OK. The one who attends, does he attend in order to say, for example,
raise his hand and ask Obama, Sir: Why did you come here and support this
brutal regime?

?SL’J\LL{A‘L;"HM\Q@HCHC@”&)A}Q\LMPM
ped S| gl s Loy Uy o Alall (3 a5 pan o (eDlY]
C‘_Al\g_\:da?c..a cdu;\m‘)\.ua@_ﬂ \}ljs.uuﬁ}cmd\‘;l\eﬂﬂ\ew
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All of the above examples from Nawara Negm’s post confirm that (1) She
endeavors to communicate in ECA; (2) her chatty style resembles the modernist
literary style of stream-of-consciousness; and (3) her content is critical, presented
with carnivalesque irony and sarcasm. A number of sentences from the excerpts
above highlight these observations.

Post April 13" 2009
Gaw says that Sami was injured in his back in the war...
Lol o jeia 8 clas el ) J i s
Gaw biyiil in(ni) Sami musab fi duhruh fi I-harb...

No no no no no no. Nobody should tell me that he isn’t used to Israeli torture.
L“;_.,s\)u‘ﬁ\ cud=dl) e dgria o la L; Jst (hanla YYYYYY

N00000000000NSeNssse.

Fashshshshshshshshshshsharrrr.

Is there anyone in the world who is impressed by a campaign carried out by
the Egyptian government?

95l alaill Lelonyy dlany iy [Laall] Loall L8 as 48 s
Huwwa fih hadd fi d-dina (sic) [d-dunya, present author’s correction]
biyit'assar bi-hamla biyi ‘mil-ha n-nizam il-masri?

Post June 3" 2010
...those who’re going to attend, why are they going to attend?
fad sz panz A
illt ha yihdar ha yihdar leh?

Post July 21 2009
Any country in the world, the economy of which depends on bagsheesh
and middlemen (samasra) won’t have any people left with morals because
neither begging nor trickery produce respectable people...
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LHA@MCW;)M\}M\&; m_umuaﬁ\gmu;qg@
Ol G iy Aaiall W A Y glie (DA aadie
Avyyi balad fi-d-dinya igtisad-ha mi ‘tamid ‘ald I-bagshish wa-s-samasra mush
ha yib’a fi-ha nas ‘andu-hum akhla’, ‘ashan la sh-shahata wa-la-1-hangala
bitintig bant adamin mihtaramin...

All of Nawara Negm’s posts give the reader a sense of informal “kitchen-table
talk” whether it is the question of criticism of Israel, the Egyptian government, the
USA or the blogger’s fellow citizens’ lack of self-respect and dignity. Her tone is
personal and the content is seemingly unstructured as if letting the keyboard keep
abreast with the flow of thoughts going through her mind. All taken together, the
pressing topics making up the content of her posts combined with the
familiarizing choice of code (ECA) disarms the reader and creates an atmosphere
of urgency and intimacy. This strategy combined with a profound
antiestablishment attitude and mocking of self-righteous individuals and
government cronies calls to mind the ironic and sarcastic expression of the
Bakhtinian carnivalesque. Moreover, it appeals to a large number of readers who
readily participate in the communication by commenting on her posts. The above
lines and, in fact, all of Nawara Negm’s posts, confirm her own claim to make a
point of writing in ECA, to let her text flow between her own ideas, comments on
her reader’s observations and convoluted threads that delve ever deeper into the
minute details of a specific question of interest.

Ahmed Shokeir in Hakawr akhar al-layl — Late Night Stories on

shokeir. blogspot.com
Ahmed Shokeir (Aimad Shuqgayr) is the first of our top-five Arabic language

Egyptian bloggers who abandoned blogging in his blog Late Night Stories —
Hakawt akhar al-layl for micro-blogging on Twitter.”

Residing in Saudi Arabia throughout the time of blogging in Late Night
Stories (five years in June 2011) Ahmed Shokeir has chosen to blog in Arabic,

™ In a special issue on the 25 January 2011 Revolution (Thawrat 25 yanayir) in Egypt issued by Al-Ahram
ICT Magazine and titled Loghat Al Asr this blogger is mentioned as one of the group of ten micro-bloggers
producing the highest number of tweets per day January 10" —February 10" 2011. This group, constituting
both individuals and news sites, delivered between 100-200 micro-posts per day on Twitter. One of them is
Ahmed Shokeir (in the aforementioned survey called Muhammad Shuqayr) about whom the report states:
“The citizen ‘Muhammad Shugayr’ was in the vanguard of the Twitter stars, individuals who were active on
behalf of the Revolution inasmuch as that he alone dispatched 187 messages to his followers whose number
was 3,111 individuals, i.e. 6 messages a day on average... (Loghat Al Asr 124, April 2011: 21).” Another of
these social media activists mentioned in this report is Mina Zekri, to whom has been referred above.
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more particularly in a relaxed MSA, because he is addressing his message of
social reform to Egyptians inside and outside of Egypt as well as Arabs generally.
The most practical way to succeed with this aim, he concluded, was to blog in a
mixture of “classical” Arabic (MSA) and ECA, as explained in our interview. He
takes great care when choosing lexical items and phrases and believes that this
may be one of the secrets behind the fact that so many readers are attracted to his
blog.

Taking into account this blogger’s vast online communications as a blogger
and a twitterian (extensive Twitter user) he may well be considered an online
activist. In comparison with Wael Abbas and Nawara Negm, whose online
activities go hand in hand with offline activism and mainstream-media
interventions, Ahmed Shokeir resides in Saudi Arabia and criticizes ills of his
(Egyptian) society in an entertaining, didactic fashion. His blog is also a window
to the international arena, something which is emphasized by his popular slide
show of the past year in pictures (2006-2011). This slide show, appearing at the
beginning of the year, reviews globally renowned events of the past year ranging
from the demise of Nobel laureate Naguib Mahfouz in 2006 to the assassination
of former prime minister Benazir Bhutto in 2007, the demise of recording artist
Michael Jackson in 2009 and Yemenite journalist Tawakkol Karman receiving the
Nobel Peace Prize in 2011. We therefore, propose to categorize him as an
entertainer with a didactic aim. This corresponds well with his self-image as a
story-teller. Elaborating on the content of his blog in the subheading, he explains
that “[D]uring the day stories are born, at the beginning of the night we tell them
and by the end of the night we listen to the sweetest stories,””™ from which we
may deduce that he wishes to attract his readers with entertaining as well as
educational accounts.

Ahmed Shokeir’s code is MSA “in a simple way”, as he explains and
clarifies further; “and maybe this is one of the secrets that people somehow like
my writings.” Another key to his popularity, he proposes, may be that he
occasionally inserts ECA with the express view to draw readers to his blog. This
strategy, he maintains, encourages people to visit and read his blog. Ahmed
Shokeir also carefully considers the mode in which his content is presented. He is
satisfied that he is able to express what he has on his mind by rendering his
message with diplomacy, avoiding insults and severe criticism that may cause
irritation. In this way, he explains, “We are breaking taboos and criticizing

™ http://shokeir.blogspot.se/ iSall sl sand Jilll AT 85 | LeSas Jilll Jof o5 oSl Al g el 8 Last
retrieved in December 2012.
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Mubarak and everything... If you write with respect, you will usually get back in
good language.”

The first post in our selection from Ahmed Shokeir’s blog is from May 19"
2009. The title is Hafid ar-ra’zs, “The president’s grandson” and it is about the
funeral of former president Mubarak’s grandson, Muhammad Mubarak, son of
Mubarak’s eldest son ‘Ala’. The opening phrases are worded as follows:

Reactions to the death of the president’s grandson made me recall a post
which | have written previously with the title “When the president dies”. |
closed by saying that we are an emotional people.

Tl L€ Ay o0 pumnial iilen (i)l s slas e Jud) a0,
(gible cnd i gl ut ) <ga Ladie ) iy

The gist of this post is that the arrangements for this funeral are not in proportion
with the standing of the grandson of the president. The blogger explains

We share the president’s sorrow, [it is] a duty. But for the central state media
apparatus to stand still for three days of mourning, this is not normal.

A gall st ) Bl Y1 Sleall Jhaaty o o83 a5 430 Jal G N el
gde G 138 L1 A Talas

Here, we note that Ahmed Shokeir is true to his statement that he mostly writes in
MSA (“in a simple way”) and that his style seems to come closely to a mixed
variety of MSA with insertions from ECA.”® This is exemplified in the wording of
the initial portion of the phrase in which it is proposed that “We share the
president’s sorrow, a duty...”, where *“a duty” expressed with the single item
wajib (wagib in ECA), an ellipsis of da wagib which is typical for ECA. In MSA
this would be expressed as hadha wajib or with stronger emphasis in a higher
style inna-Au wajib meaning “this is a duty”. That it is “basically” MSA, becomes
clear in the last part of the section: “this is not normal” — hdadha laysa ‘adr, which
in MSA would be rendered hadha laysa ‘adiyan with the accusative case marker
visible in writing, an error that easily may be referred to as a typo.

Moreover, this post is illustrated with a picture depicting the funeral
procession. The child’s father, Mubarak’s eldest son, ‘Ala’, is at the vanguard
carrying the casket on the right hand side. While the text constitutes a critique of

"6 Cf. Bassiouney 2009: 168-170 esp. 163-164.
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the official arrangements surrounding the deceased grandchild, the footage serves
to enhance this critique, some of which is expressed as follows:

Why have a military funeral procession with the body of the deceased
wrapped in the Egyptian flag? The official TV-channels as well as some
private channels announce three days of mourning for the death of the
president’s grandchild... This is too much. We aren’t living in a monarchy
and the president’s grandson was an ordinary person, like any other citizen
of this country.

Faan )l i saEl a3 € 3 jeme alas olaiall il Ay See 5l
138 Ll A5 saal (i Hl dds sl Ao dlaad) Lalall <ol g8l (e

gi&&éabuasi}au@}\.\g;) dasle A g A Ll oad ¢ S
AL 138 3 L e

One June 20™ 2009, Ahmed Shokeir posts a text under the title “Porno elections
and masturbation”. This post constitutes a vitriolic criticism of the procedures
surrounding parliamentary elections in Egypt. While people in other Arab
countries like Lebanon and Morocco are able to vote properly, the blogger
explains, “We follow elections and watch them like young men who are unable to
get married watch porn movies”. Even in Iran the situation is better, the reader
learns:

In every other country in the world, people are invited to participate in the
elections while our people are climbing up wooden staircases to reach the
first floor at a height of several meters, so they may throw themselves
through a small window, in order to cast their vote.

Glay el Baie 5 dplassy) A< Ll il e alladl a3 S 4
C}Aom..dw)&iﬁd_ctw‘)\ésdji}_(\)}du‘ww M“w.#'\elw\
pean, Jul jra bl

In Egypt, though, the reader learns, voting procedures are thwarted by hooligans,
by purchasing votes with twenty-pound notes cut in half and bribing the election
committee with a bag of rice or a can of juice. Voting in Egypt also takes place in
the names of individuals who have stood up from their graves to cast their vote
and thereafter return to their shrouds in such a democratic fashion that even “the
most powerful of democracies are unable to equal”. This ironic and sarcastic tone
is kept intact to the end of this post. Evidence is legion as to the fraud and
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cheating in Egyptian elections, the blogger informs. Nevertheless, the blogger
complains, nobody has made a move to get out in a joint protest:

It is enough to read the blogs which have followed the elections and
established fraud with material evidence in photos and videos and yet, all
this has not made anyone move so that we go down and protest together.
Why?

sl il cllansyl s ) cly sl T8 of ki 4
o yiad s Jl TSl 13a JS el jay ol 5 il spadll 5 saally Lpalall AL
LA delaa

The reason for this we learn is that, “Because we still content ourselves with
masturbation as a habit we always approve of practicing in secret.” The core of
the problem is that people want democracy but when the elections come they play
along with the system. “May God preserve us and our Egypt from every naughty
act. We just want to get married,” the blogger concludes. The excerpt reads as
follows in the post:

Liis g Uilaas | Laily 4 e lades 5alaS cliatuYl L45K0 UL LY
c\.});&.}u.:)..gh:um ‘)C-\JJAQJSUALIH

Similarly to other excerpts from this blog which we have discussed here, this post
illustrates the relaxed MSA with insertions of ECA with which this blogger has
chosen to express himself in his blog. As was the case in the post from May 19"
2009 which included the ECA item of “wagib”, this post includes the ECA
particle “ba’ah” while the lion’s share is in MSA.

By contrast with Wael Abbas, Ahmed Shokeir is careful not to use swear
words and does not intend to be offensive. But this does not prevent him from
employing a carnivalesque mode of representation and of challenging norms and
boundaries, a point in case being the post from June 2009 discussed above. In this
post his style resembles that of the Lebanese blogger, Hummus Nation. While
Hummus Nation’s likening politics with “eating shit” certainly may be referred to
the catalogue of indecent expressions in any Arab society, Ahmed Shokeir’s
ratings about the Egyptian election procedures and voting system as “porno
elections and masturbation” may probably best be referred to the catalogue of
indecorousness and socially offensive.”’

T Cf. Thompson 2009: 223-231. An example of the Bakhtinian carnivalesque along these lines is given in an
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Concluding discussions and questions

All of the bloggers discussed in this article command MSA, yet their blogs present
a variety of codes ranging from ECA throughout the narrative to a literary and
lexically conservative MSA with commentators responding to posts with verses
from the Quran. These bloggers confirm the findings of Bassiouney, in as much as
that in their capacity as authors they select their code of representation and adjust
it to the aim of the blog and the desired audience. It also confirms Mejdell’s
observation that a variety of languages and codes may be employed in CMC
among which are blogs.

Androutsopoulos’ suggestion that CS functions as a contextualization cue to
frame interpretations in CMC has found lesser support in this study. Two
instances of CS were found: (1) ECA and/or a mixed variety for familiarization in
personal profiles and introductory phrases and (2) MSA and/or a mixed variety for
officialdom including reports, and print-press items. In this sense, CS was used by
Wael Abbas to frame the narrative and impress the reader with specific sentiments
such as familiarity or indignation. We also suggest that Abdel Moneim Mahmoud
switched from MSA to a mixed variety in his personal profile for the same reason
as Wael Abbas, to familiarize the reader with the blogger. His posts, consisting of
reports which correspond to print-press articles, were in MSA.

Three bloggers, Wael Abbas, Ahmed Shokeir and Nawara Negm called to
mind a Bakhtinian carnivalesque style of representation. While Wael Abbas refers
to State Security as “bastards”, Ahmed Shokeir accuses his fellow Egyptians of
satisfying themselves with “masturbation” while criticizing them for not taking
action against election fraud. Also, Nawara Negm illustrated her resistance
towards the regime and the prevalent corruption with a carnivalesque form of
social and cultural critiqgue with ironic and sarcastic commentary on religious
hypocrisy and the incapacity of the government.

Themes affiliated with Ashraf al-Anany’s pronounced aim to make the
circumstances of the Bedouin of Sinai known to his readers were not salient in the
selection of posts discussed in this article. Nevertheless, his role as an educator
emerged as he gave reports on hazards which may befall the inattentive internet
user, some of the ills of globalization with its big-city lifestyle and negative
aspects of modernity including what he names the “dictatorship of the majority.”
Besides shouldering the role of an educator, this blogger foremostly perceives
himself as a poet (remember his subtitle The poet Ashraf al- ‘Anani’s blog). In his

analysis of the South Park episode “Giant Douche and Turd Sandwich” in which one of the series’ characters
elects a turd sandwich for a new South Park Elementary School mascot, a week before the 2004 presidential
election in the USA.
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capacity as a Bedouin and poet, with the immense historical and cultural
implications vested in such a heritage and combined with his view to educate and
inform, this blogger’s choice of code, MSA, comes as no surprise. Ashraf al-
Anany does not employ a carnivalesque mode of representation.

To sum up we suggest the following presentation of the bloggers, their
frames (design), choice of code and mode of representation.

Blogger Blog Frame Code/s Narrative mode | CS
Wael al-Wa'y al- | Activist ECAand Carnivalesque CS for
Abbas Misri mixed familiarizing
variety and officialdom
Abdel Ana Ikhwan | Educator MSA and News media CS for
Moneim mixed reporting familiarizing
Mahmoud variety and news media
Ashraf al- | Sina’ haythu | Educator MSA Literary, poetic
Anany Ana
Nawara Jabhat at- Activist ECA Stream-of-
Negm tahyis ash- consciousness,
sha ‘biyya carnivalesque
Ahmed Late Night Educator/ MSA/ Literary, “story-
Shokeir Stories Entertainer | mixed telling”,
Hakawr variety carnivalesque
akhar al-layl

From this chart it becomes clear that activist bloggers (online as well as offline)
tend towards ECA and the carnivalesque while CS has been spotted with one
activist and one educational blogger. Educational bloggers tend towards MSA and
may also employ a carnivalesque mode of representation. Both activist and
educational blogs use a mixed variety. It seems that the higher the literary
aspiration of the blogger, especially in combination with a view to educate, the
higher the probability of MSA as the preferred code.

In conclusion, choice of language variety and linguistic styles in blogs,
electronic communication and throughout cyberspace remains a vast and
independent field in Arabic studies which has yet to be explored. Theories need to
be further developed, instruments of classification and methods for analysis are
preliminary, and refinement and adjustment are called for in studies to come.
Numerous questions arise in the wake of this initial endeavor, such as whether the
individual and personal freedom of choice regarding code may spill over into
other genres, online as well as offline, such as traditional news readings, official
reports, political statements and religious rulings. With an ever increasing
electronic communication over internet, social media platforms and cell- and
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smartphones, questions which require further examination may be uttered as
follows: What may a situation like this imply for the future of MSA? Where will
it remain intact? Who will use this variety and for which purposes? Will MSA
evolve large scale while adjusting itself to the demands of the ever increasing
numbers of internet users who may or may not enjoy the education required to
express themselves in fully-fledged MSA? These are questions which have not
been addressed in this article and therefore remain to be explored.

Appendix
Egyptian Arabic Language bloggers, title of blog, web-site, number of in-linking

domains and date of interview

(1) Wael Abbas (Wa’il ‘Abbas), al-Wa'y al-Mis r1, misrdigital.blogspirit.com, (648 links). Interviewed in
Cairo, Carlton Hotel, March 27" 2011.

(2) Abdel Moneim Mahmoud (‘Abd al-Mun‘im Mahmud), Ana Ikhwan, ana-ikhwan.blogspot.com, (272
links). Interviewed in Cairo, Cilantro, March 27\ 2011.

(3) Ashraf al-Anany (Ashraf al-‘Anani), Sina’ haythu Anda, alanany.wordpress.com, (248 links). Interviewed
in Cairo, Estoril, Talaat Harb, March 28™ 2011.

(4) Nawara Negm (Nawwara Najm), Jabhat at-tahyis ash-sha ‘biyya, tahyyes.blogspot.com, (165 links).
Interviewed in Cairo, Carlton Hotel, March 28" 2011.

(5) Ahmed Shokeir (Ahmad Shugayr), Late Night Stories Hakawi akhar al-layl, shokeir.blogspot.com, (133
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E-learning and the dilemma of learner autonomy:
A case study of first year university students of Arabic

Helle Lykke Nielsen'
University of Southern Denmark

Abstract

The article reports on a study where e-learning tools in the form of online tests, individual learning
plans and portfolios were included into the teaching of Arabic as a second language at university
level with the aim of promoting learner autonomy. The results indicate (i) that compulsory use of
the e-learning tools might be necessary if all students are to participate; (ii) that gender and ethnic
background seem to play a role in the use of the e-learning tools; and (iii) that the students who
might benefit most from using e-learning tools to promote learner autonomy, are the ones who use
them the least.

Keywords: Learner autonomy, e-learning, online test, self-assessment, portfolio, individual
learning plans.

Background and teaching goals

One of the core principles of the BA-programmes in Arabic at the University of
Southern Denmark 1is that knowledge and skills taught throughout the
programmes should apply to practical life within a professional context. In order
to ensure this link between foreign language studies and a professional career,
students can study Arabic only if they combine their language study with another
subject, at present either business economics, communication studies or cross
cultural pedagogics. The subjects, which the students study simultaneously, are
distributed equally, so that about half the time is spent on language acquisition in
Arabic, and half on the other subject.

For the language part of the study programme, which is my concern here,
this core principle implies that the focus of the language training is
unambiguously communicative. The students train listening, speaking, reading,
and writing skills in Arabic to be able to apply those skills in practice in a
professional or social context. The students are not expected to have any previous
knowledge of Arabic when they start their studies. After two years of basic

! E-mail: hin@sdu.dk
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language training they spend their third year of studies in the Arab world where
they take classes in language, culture and society, and work for approximately a
month as trainees. The goal at the bachelor's degree level is that the students can
manage different communicative tasks related to the field of either business
economics, communication or cross cultural pedagogics in Arabic. In other words,
the language is considered a tool, whereas business economics, communication
studies and cross cultural pedagogics are considered the area in which the students
get their scholarly education.

This communicative approach is a clear break away from the traditional
philological tradition, which has dominated university studies of Arabic in Europe
for so long. The programmes have come about due to a wish for labour market
relevance: Only a few Danish and international companies and institutions have
the means to employ young people who are competent in Arabic only, even
though globalisation as well as immigration have made Arabic the largest
immigrant language in Europe along with Turkish. The labour market for
university graduates in Arabic is further characterized by the lack of well-defined
employment opportunities and a structural vulnerability resulting from the
political and financial changes generally attached to immigrant languages in
European societies.

The fact that language training in Arabic explicitly aims at fulfilling
concrete needs in a labour market under constant change, places special demands
on the skills to be taught. In addition to this, two trends have influenced our BA-
programmes in Arabic since the late 1990s: The study programmes which were
originally intended as an option for Danish secondary school graduates, are now
primarily attended by young people of Arab or Middle Eastern descent, and
simultaneously, the average high-school grade obtained by the students starting
the study programmes of Arabic, has dropped significantly, so that today we have
one of the lowest averages of entrance grades at the university. This trend can, at
least partly, be explained by the ever increasing number of students allowed into
Danish universities since the late 1990s. The low entrance level has led to a
significant rise in student drop-outs, especially during the first year of studies, as
well as a tendency for students to be what teachers perceive as passive, over-
dependent on teaching and reluctant to challenge teacher authority with a critical
mind. In other words, there is a tendency among students to see themselves more
like “knowledge receivers” than students taking responsibility for their own
learning, a skill so fundamental in university education.

In order to develop the students’ academic skills and bring down the drop-
out rate, we decided to focus on how to facilitate the students’ transition from
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secondary school to university, the aim being that the students would gradually
learn how to take responsibility for their own learning and acquire the knowledge,
independence, and analytical skills that characterize an academic education. It
was assumed that these skills would not only help students make the difficult
transition from secondary school to university, but would also prepare them for a
labour market that calls for flexibility and adaptability to ever changing tasks.
Moreover, it was assumed that teachers and students would have a shared interest
in developing the students’ self-directedness and independent learning, since it
would supposedly help them to achieve better results during their university
studies.

In the present article, I shall outline the pedagogical intervention we made
in a group of first-year students of Arabic in order to develop learner autonomy by
means of e-learning tools. I shall first define what is meant here by learner
autonomy, a term much debated in recent years. Secondly, I shall describe the
group of students who took part in the study, and the range of e-learning tools
which were used in class to promote learner autonomy. Thirdly, I shall report on
the results based on teacher and student feedback as well as tracking tools
available in Blackboard, the content management system used in our university
which provides the frame for our e-learning tools. And finally follow the
conclusions and their implications which have set the direction for further
pedagogical development of our BA-programs.

Learner autonomy: a complex term

In the early research on learner autonomy in language learning, there seems to be
a widespread consensus on Holec’s definition of the term as being “the ability to
take charge of one’s own learning” which includes “the responsibility for all the
decisions concerning all aspects of this learning” and involves the skills of
“reflection and analysis that enable us to plan, monitor and evaluate our
learning.”” Subsequent research, however, has revealed an ever increasing level of
complexity of the term. How, for example, should we delimit learner autonomy:
Is it context free or context dependent — that is, to what extent, if at all, is learner
autonomy in a formal educational setting related to the concept of personal
autonomy, as it applies to other domains of daily life, through which it might
influence the individual learner’s options and choices in an educational context?
According to Dickinson, there is no inherent relationship between autonomy in
learning situations and personal autonomy,’ whereas Benson and others see

% Holec, 1981: 3.
3 Dickenson, 1977: 18.
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learner autonomy in a formal educational setting as profoundly related to personal
autonomy in general terms.*

Another important question concerns the content of the term: Is learner
autonomy process or content-driven or both, and if so, how do these two
components interact? Is it possible to identify different kinds or sub-categories of
learner autonomy, and if so, what components are most suitable for a given
purpose? Benson suggests three different versions of learner autonomy —
technical, political and psychological — which are related to three different levels
of control over learning,” whereas Littlewood suggests a distinction between two
levels of self-regulation: Proactive autonomy, which is basically identical to
Holec’s definition, but takes a more elaborate and detailed form; and reactive
autonomy, which “does not create its own direction but, once a direction has been
initiated, enables learners to organize their resources autonomously in order to
reach their goals.” In this sense, reactive autonomy can be either a preliminary
step to proactive autonomy or a goal in its own right.® Smith suggests a distinction
between weak and strong versions of pedagogy for learner autonomy: The weak
version should prepare students to become more self-directed learners through
awareness raising activities and practice of good learning strategies, based on
learning arrangements determined by the teacher, whereas the strong version
focus on learners who are already (partially) autonomous and therefore in a better
position to initiate learner-driven initiatives.’

A more recent thread in the research literature deals with the perspective
from which researchers look upon learner autonomy: According to Benson, Lamb
and others, research on learner autonomy is increasingly informed by the
perspective of the teacher and takes its point of departure in educational and
situational settings — a trend which might be seen as “an expression of a growing
personal uncertainty [i.e. among teachers] and a feeling of powerlessness in many
modern educational settings.”® This perspective on learner autonomy differs
substantially from that of the learner, according to Benson, since learners’
perspectives are always contextualized within particular experiences of learning
and life. This leads to a biased approach to learner autonomy, which might well
influence the degree to which learners can benefit from it.’

Given the fact that our pedagogical intervention aimed at developing learner
autonomy among first year students of Arabic who tend to be over-dependent on

4 Benson 2008: 25, 29.

5 Benson 2001, 2008: 23.

® Littlewood, 1999: 75-76.

7 Smith, 2003: 130-132.

8 Breen and Mann, 1997, cit. in. Benson, 2008: 30.
° Benson, 2008: 25-30.

Orientalia Suecana LXI Suppl. (2012)



E-LEARNING AND THE DILEMMA OF LEARNER AUTONOMY 93

teaching and often perceive themselves as “knowledge receivers” more than
independent learners, we opted for a definition of learner autonomy which takes
its points of departure in a formal educational setting and looks at it from a
teacher’s perspective. This is not to say that the importance of a possible — or even
plausible — relationship to autonomy as a general life competence should be
disregarded, or that we fail to see the importance of the learners’ perspective on
autonomy. The chosen perspective is entirely a matter of making the definition of
learner autonomy operational and consistent with our actual pedagogical reality.

As for the content of learner autonomy, we used Littlewoods distinction
between proactive and reactive autonomy and focused on the latter as a step
towards the former. This choice had implications for the way we perceive the
question of process and content of learner autonomy: Based on Littlewoods
distinction and consistent with Benson’s use of the term, we define proactive
autonomy as covering control over content of learning as well as over methods,
whereas reactive autonomy involves only control over methods.'® In other words,
by choosing to work within the framework of reactive autonomy, it is the teacher
who decides what is to be learned (content), and the learner who works on how to
learn it (methods) through a range of scaffolding activities organized by the
teacher and/or researcher. The purpose of these scaffolding activities is to draw
learners’ attention to different ways of becoming more self-directed and
autonomous in the fields of planning, monitoring and evaluating their working
methods, as defined by Holec and widely accepted in the research literature as
core skills in learner autonomy.

Learner characteristics and choice of e-learning tools

24 students participated in the pedagogical intervention on learner autonomy. The
group had a gender distribution of six boys and 18 girls, and an ethnic/ national
distribution of four Danes, one Norwegian, two Somalis, while the rest were of
Middle Eastern descent, i.e. they were either born in Denmark by parents with
Middle Eastern backgrounds (Arabic, Kurdish, Turkish, Afghani), or had come to
Denmark as children or at a relatively young age. Only one person came to
Denmark as an adult refugee. The students were between 18 and 31 years of age,
the average being 23 years. They participated in a two semester course of Arabic
language proficiency for beginners, with a teaching load of seven weekly hours.
14 of them had some prior knowledge of Arabic, mainly in speaking and listening,
whereas their skills in reading and writing were below the threshold of what
would be required for a first year exam. The pedagogical intervention took place

10 Benson 2001: 99, 2008: 24.
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from the second month of the first semester to the end of the second semester,
corresponding to eight months, allowing the students one month to get acquainted
with each other as a group and to familiarize with the university setting —
activities which more often than not require much attention and mental energy
from first year students.

If learners are to become more self-directed and autonomous in planning,
monitoring and evaluating their working methods for the acquisition of Arabic,
these skills must be translated into scaffolding activities which learners can work
on and benefit from, so as to eventually reach the desired goals. As a first step, it
was decided to opt for e-learning tools as the pedagogical framework for the
scaffolding activities, and for several reasons: First, e-learning makes it possible
to work on learner autonomy outside the classroom, thus avoiding further time
pressure on classroom teaching. Secondly, e-learning often has an added value in
comparison with doing the same activities in a traditional “paper-based” way
(access to digital resources, easy access to cooperative learning tools in authentic
settings, etc.). And thirdly, e-learning simulates much better than traditional
classroom activities the actual working conditions that students will meet, once
they enter the labour market. By using e-learning tools as an integrated part of a
university course in Arabic proficiency, but with the deliberate intention to
develop reactive learner autonomy through activities outside the classroom, we
situated our intervention in the area commonly labelled “blended learning.”

The next step was to pinpoint domains in the course of Arabic language
proficiency which would be suitable for intervention. The following four domains
were chosen:

(1) Computer skills in Arabic, enabling learners to work with e-learning tools and
train Arabic language skills at the same time. It was assumed that learners
would easily transfer their computer skills from Danish into Arabic, and that
consequently, it would not be necessary to use much time and effort to train
these skills.

(2) Study skills which draw learners’ attention to the efforts necessary to meet
university requirements in studying Arabic, and consequently make them
aware of how to deal adequately with planning, monitoring and assessing
these efforts.

(3) Learning responsibility, that is to make learners aware of how to set up
personal learning goals independently and working to achieve them; again,
this implies an effort on the part of the learners to plan, monitor and assess
their efforts.
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(4) Evaluation in the forms of teacher feedback, peer feedback and self-
assessment, that is to foster the learners’ ability to assess realistically their
results in Arabic language proficiency.

Particularly three areas within our existing Arabic study programmes seemed
relevant regarding the change to e-learning and thus serving as platforms for
scaffolding activities to promote the above mentioned domains in learner
autonomy. In the following, I shall explain briefly the background for and the
implementation of e-learning in these three areas, and subsequently, conclude on
the actual achievements.

Computer skills: From tests to online-tests

Language proficiency tests have been a compulsory component of our curriculum
since 1992, when our first Arabic programme was established. By integrating four
compulsory tests per year, which the students must pass to be allowed to sit for
the final exam, we push them to work continuously on their language acquisition,
so as to prevent them from postponing their efforts until some weeks before the
final exams. Also, the testing provides feedback on their levels and efforts to the
students, in order for them to assess their progression, which is often a motivating
factor.

The e-learning platform of our university, Blackboard, offers components to
facilitate written as well as oral communication. By transferring our proficiency
tests to online tests in Blackboard, we could train students in writing Arabic on
the computer as well as integrating Arabic resources from the Internet in the tests,
thereby training information retrieval in Arabic, and thus set tasks which resemble
the demands found today in many relevant job functions. To the reader who is not
familiar with the use of Arabic on computers, such demands might seem quite
obvious, but it is only within the last ten years or so that Arabic word processing
has become standard software on the PC and web pages in Arabic script have
become legible for ordinary PC users. Despite the technological development it is
not uncommon for students to refer to technical problems with their Arabic
computer programmes or printers as reasons for handing in handwritten instead of
typed papers, or ask for an extended deadline. Arabic software and web-based
resources still do not function as seamlessly on computers as the Latin script.

Study skills: Drawing up individualized learning plans

Apart from exams, the evaluation of students’ language skills normally takes
place when the teacher corrects and comments on oral and written exercises, to
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which students can, but do not have to, relate. Based on this feedback, the teacher
would expect students to work on their own with the areas necessary in order to
obtain better language skills. Normally, there are no procedures to ensure that
students work on their results systematically and coherently, or that the test results
are combined with a coherent learning programme; what students do with their
results, and how it influences their own assessment of language skills, is
considered a personal issue.

The need for self-assessment of language skills has become particularly
clear in a context which might be of relevance to many university programmes of
Arabic and other immigrant languages. Because we now have an increasing
number of students with Arab background and with various degrees of language
skills in Arabic, we have come to realize that some of these students have a
tendency to either over- or underestimate their skills in Arabic significantly.
When new students state that they possess language skills in Arabic, they are
tested before the classes start, so that they may be exempted from parts of the
classes and thus invest more time and energy on other parts of the study
programme. Many of the students of Arab descent believe that they can easily
pass the tests, but quite a few of them are in for a surprise. As a rule of thumb,
half of the students tested — i.e. the ones who think that they know enough Arabic
to pass the exam which Danish students with no prior Arabic qualifications are to
pass after the first year — pass the first year test, and again, half of those pass the
second year test. In other words, half of the students of Arab descent who believe,
when they enter our programme, that they master Arabic to some degree, do not
have sufficient skills to pass the first year exam. Such an error of judgement is not
without consequences— neither in education, where such results make these
students feel that their identity is questioned,'' nor in a potential work situation,
where possible employers will feel deceived, if students cannot live up to the
expectations they themselves have created.

In order to provide scaffolding activities which would allow students to
plan, monitor and assess their efforts and language level results, and thus foster
increased learner autonomy, new procedures for online tests were introduced.
When online tests were marked, the students would receive an electronic copy of
the paper and were asked to fill in an electronic questionnaire in which they had to
evaluate their results, pinpoint possible problems and compare the results with
their previous performance. They were also asked to indicate how they considered
improving their results in future tests, and it was only when this questionnaire was
filled in that the test was credited officially. On the basis of test results and the

! Nielsen, 2006.
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student’s questionnaire, the teacher proposed an individual learning plan which
was placed in the student's portfolio (se below), to which only the teacher and the
student had access. The student had then to approve or comment on the learning
plan, which subsequently formed the basis for the student's independent work
towards the next test.

By drawing up an individualized learning plan based on these procedures,
the teacher sets the objectives and the learning content according to appropriate
university standards. The learners assess their test results and suggest a plan
covering approximately four to six weeks before the next test, in which they make
it transparent to themselves as well as to the teacher how they should cover
relevant material. In this way students practice how to plan, monitor and assess
their own performance and have access to teacher support when necessary.

Personal learning objectives: From tasks to products to portfolios
Most foreign language writing takes place as an interaction between the teacher
and the individual student. At the elementary level, the writing tasks often focus
on specific linguistic phenomena in isolated sentences which make content less
important than form. Such tasks support the narrow teacher—student interaction,
since fellow students would simply not benefit much from reading standardized
sentences and short paragraphs written by their peers. If, on the other hand,
writing tasks are to be defined in terms of “products”, that is texts which can be of
interest to fellow students or other readers, such as short advertisement slogans,
postcards, introduction of family members, web pages, etc., a new pedagogical
dimension opens up: The reader becomes important, the content begins to play a
crucial role, and the message will be of interest for others to read, comment on,
and discuss. By creating a common learning space, which not only involves
fellow students, but potentially also all sorts of other recipients outside the class,
students normally become more motivated to engage in writing, because they can
see a purpose which exceeds the traditional writing-for-the-teacher approach.
Most e-learning platforms are very suitable frames for creating a learning
space to be used for “product oriented” writing tasks. The communication
facilities in Blackboard allow the student to communicate with teachers and
fellow students easily, exchange documents, include materials from the internet,
and present products using mail functions, group folders with limited user access,
notice boards, etc. Such facilities are not exclusive to expensive course
management systems like Blackboard, but can be found for free in Google,
Moodle and other freeware and open source software. Working within this kind of
learning space does not only promote the students’ motivation and reading skills,
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because they can read other students’ texts; it also provides a useful tool for
pushing the learners to reflect on their progress and learning style. One way to
favour this reflection is to establish work and presentation portfolios, which
basically consist of two electronic folders in which the learners put their writing
tasks: The work portfolio includes a number of products and tasks, perhaps in
more than one version, which illustrate the learner’s writing process over time,
and thus offer the possibility to reflect over the progress made, linguistic
challenges, recurring spelling mistakes, etc. The presentation portfolio, on the
other hand, is a show case for products which the learner chooses among those of
the work portfolio; it is open to other readers, such as fellow students, teachers,
friends, etc. and thus offers an opportunity to get feedback from peers, to feed
discussions, etc.

By combining products and portfolios, the teacher lays the groundwork for
scaffolding activities which aim to foster more autonomous learner behavior:
Again, it is the teacher who sets the objectives and the learning content and
supports the learner throughout the production process, if needed. The learners
work with the products on their own, setting their personal objectives and defining
time and efforts to be invested. At the end of the pedagogical intervention, the
learners must present an oral or written evaluation of the progress made in Arabic
language proficiency based on their reflections on the content of their portfolios,
the aim being to foster, improve and/or refine their skills in self-assessment. Also,
the learner gets additional feedback from teachers and peers and can compare
these with their own learning objectives. In other words, it is in the junction
between self-assessment and the feedback from peers and teachers that learners
will get a realistic perception of their actual performance and the efforts needed to
improve their language skills.

Successes and barriers for learner autonomy

After having worked with online tests, portfolios, self-assessment and individual
learning plans for eight months (October to May with a semester break in
January), we evaluated our success in fostering learner autonomy through the use
of the chosen e-learning tools. The results reported below are based on teacher
and learner feedback in the form of teacher’s log, Blackboard’s tracking system,
students’ self-assessment questionnaires and reports on portfolios as well as class
room discussions between teacher and students.
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Computer skills and online tests

The use of e-learning technology and the setup of the students’ own computers
with Arabic script took up much time and attention. Minor problems, like
remembering the passwords the students received from the university
administration, logging in correctly to the university’s computers, and choosing
the correct paths of links to specific materials, made it clear at a very early stage
that we had to produce clear-cut written instructions on how to use the
technology, and also give the students a clearly defined area of responsibility for
the set procedures, so that time was not wasted during teaching hours.

It was interesting to notice how the students coped with the demand for
writing Arabic on the computer. Today it is possible to write Arabic in Word, if
the operating system has been installed with the correct language properties — all
you need to do is to change the language on a small language icon at the bottom
bar and alter the writing direction of the operating system by clicking on an icon
in the top menu. The students were introduced to these procedures using the
university computers, and at the same time they were given instructions on how to
install Arabic fonts on their own computers. Then, over a period of three weeks,
they were asked to hand in short Arabic texts in a Word format — all of which was
preparation for their first online test. Only a few of the students, however,
complied with the request. Our assumption that the students would easily transfer
their computer skills into something as fundamental as the use of an Arabic word
processor, did not turn out to be true. It was only after the first online test where
almost one third of the students failed, mainly because of time pressure combined
with lack of typing skills in Arabic, that computer literacy in Arabic was taken
seriously by all students.

Simple technology, clear and detailed instructions, and arguments clarifying
the need for computer skills in Arabic, were necessary for making the transition of
our proficiency tests to Blackboard work. Still, many students did not like it and
they argued for a postponement of online tests at every given opportunity. But
ultimately, the result was positive: 20 out of 24 students indicated in their
evaluations at the end of the pedagogical intervention that they were rather
positive concerning the online tests after the first year of studying; they found the
listening and reading tests easy to manage on the computer; they felt that they had
become much better at writing Arabic on the computer and accepted the argument
that computer skills are necessary in order to prepare for the job market.
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Study skills and individual learning plans

As explained above, the tests were to be followed up by a self-evaluation form
which was to be filled in before the test could be credited. The test results and the
self-evaluation which included the students’ suggestions for points to be covered
before the next test, formed the background for the individual learning plan that
the teacher would suggest, and which could then either be accepted or discussed
and revised in collaboration with the student. The goal was to make a learning
plan for the student which would link the individual test results into a continuous
learning plan, and thus, if the students worked accordingly, would not only help
them in their language acquisition, but also train their study skills and make them
take responsibility for their own learning.

The results of the self-evaluation procedures and the individual learning
plans were mixed. As the students became better at self-evaluations, the gap
between the test results and the self-assessment decreased, the students became
more aware of their strengths and weaknesses, and accordingly, their self-
assessment became more realistic. But at the same time, the students’ work with
the individual learning plans was less successful: Of the 24 learning plans, eight
students read and confirmed their learning plans on a regular level, eight students
read — or at least opened — their learning plans in Blackboard, but neither
confirmed nor wished to discuss them with the teacher, while the last eight
students did not open them at all and consequently did not know what they
contained.

The distribution had a gender related aspect: The group, which consisted of
24 students, had a gender distribution of six male and 18 female students. The
eight students who responded to the learning plan, were all female students, while
five out of the eight students who had not opened the plans, were male students.
In other words: Only one of six male students in the class opened his learning
plan, but did not respond. If we take a look at the ethnic/ national distribution, we
find that all the four Danish and the Norwegian students in the group confirmed
the learning plans. It is equally interesting that six out of the eight students who
chose to confirm the learning plans, were active and capable students, who dealt
very well with other aspects of their learning process, while among the students
who did not even open the learning plans, were the students who failed both the
first and the second test.

Portfolios

The result of the work with portfolios was successful eventually, both concerning
the students’ motivation for working with product oriented writing exercises and

Orientalia Suecana LXI Suppl. (2012)



E-LEARNING AND THE DILEMMA OF LEARNER AUTONOMY 101

writing texts for their fellow students to read. Again, however, there were
problems before we reached that result. At first, it was optional for the students
whether or not they wanted to put their papers into their portfolios, but as only a
few handed in assignments written on the computer, we soon realized that
working with portfolio had to be compulsory to have any effect. As that sort of
requirements cannot be made solely by the teacher in the Danish university
system, but has to be announced in the curriculum, which is a legal document
stating rules and regulations, the only possible way was to make portfolio work as
part of the tests which were already stated as compulsory in the curriculum.
Accordingly, the tests in writing skills were created as product oriented tasks: The
students were told that the tests in written proficiency, when corrected and
marked, were to be placed in the shared portfolio, to which all students had
access. Once the product was there, the test would be credited. When it became a
compulsory task, and the students knew that their fellow students had access to
their texts, some began competing with each other in writing good assignments.

In the last writing task of the year, students were asked to create a brochure
about themselves which were to be enclosed with a fictitious enquiry to an Arab
company concerning a possible trainee period, and this turned out to be very
popular with the students. An example of such a brochure can be seen in fig. 1. To
make sure that the students actually read and learnt from each other’s products,
we created a test in reading proficiency with the aim of finding the best brochure
of the year. Each student was to choose the three best brochures and give
arguments for their choice. Pedagogically, the main issue in this approach was not
the choosing of a winner, but to train the students’ reading skills.
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Fig 1 A student brochure
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The students’ evaluations indicate clearly that the portfolio idea of writing
product oriented papers which were to be read by everybody, made many of the
students more interested in writing. A number of students also became more
interested in reading. This can be seen from Blackboard’s statistical function
which traces each student’s activities on the e-learning platform. On average, the
normal reading frequency of the portfolio tasks rose by almost 50% compared to
the frequency for other reading tasks.

Conclusions and implications

Did e-learning based on online tests, portfolio, self-assessment and individual
learning plans promote learner autonomy? In our context, it certainly did in a
number of cases: Students obtained better computer skills in Arabic which was a
prerequisite for working with e-learning tools, and most students developed a
realistic assessment of their proficiency in Arabic and a raised awareness of their
strong and weak points in the language acquisition process. The e-learning tools
also improved the students’ learning skills: By using the portfolio for product-
oriented writing tasks and giving them the opportunity to read texts written by
their peers, students came to work more independently outside the classroom,
thereby improving their writing and reading skills.

However, when it came to taking responsibility for their study skills,
exemplified by the students’ use of individual learning plans, an interesting and
somehow worrying pattern emerged. In our group, there was a distinct difference
between the way male and female students behaved, in the sense that the female
students were clearly more active in using their learning plans than the male
students. This did not come as a surprise, as it is well documented in the research
literature that male and female students’ learning styles differ. Also, the students
of Middle Eastern descent used the tool much less than the Danish/ Scandinavian
group of students. This finding might well be random, given the low number of 24
students who participated in the study. If, however, we take the findings at face
value, one explanation to the ethnic/ national divide might be that the results are a
consequence of the gender distribution in the class, the Danish/ Scandinavian
students being all female. An alternative, and very tentative, explanation to the
ethnic/national divide would be that students who are socialized into sociocultural
patterns which favour more hierarchical family structures and teacher focused
learning processes — a tendency still prevailing in some Middle Eastern families,
even though geographically they live outside the Middle East — might find it
either irrelevant or more difficult to operate in a less hierarchical and more
flexible learning environment which postulates the relevance of taking
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responsibility for one’s own learning.'> However, further research into key
concepts such as motivation, context and learning strategies across cultures is
needed, if such findings are to be dealt with properly.

Equally worrying was the fact that the learning plans seemed to be
beneficial mainly for the students who were already doing well in their studies,
while the weaker students, who might have benefited from it, did not even use the
tool. Thus the use of individual learning plans seems to have widened the gap
between strong and weak students. This conclusion is supported by other results'
and makes one reflect on how, in the future, we will be able to better help those
students who really need to improve their study skills and take more responsibility
for their learning.

A final and equally interesting conclusion was that in order to encourage
students’ autonomous learning, we had to make the use of e-learning tools
compulsory, otherwise most students would not have gone ahead with it. This is
somehow contradictory in the sense that an increase in autonomous learner
behaviour is not expected to be achieved by using compulsory means. A reason
which might partly explain this dilemma is that we are dealing with a language
written in a non-Latin script which makes it more difficult and time-consuming
for learners to work with e-learning tools, at least initially. The need to make e-
learning tools compulsory challenged two of our initial assumptions: First, against
our expectations, learners did not easily transfer their computer skills from Danish
into Arabic, and consequently, we had to use much more time and efforts to train
these skills than expected. And second, not all learners shared the assumed
interest in developing learner autonomy and obviously did not perceive its
relevance to improving their academic performance. We do not know, at present,
the reasons behind their lack of interest — maybe they lacked the necessary
motivation or maybe it lead to an increased workload which they were not
prepared to cope with. Whatever the reasons the learner reactions were a reminder
that motivation is a core factor if an increased degree of learner autonomy is to be
achieved.

These conclusions have a number of implications for the future of our BA
programs. First, in order to minimize the barriers of the Arabic script when
working with e-learning tools, it will be beneficial to introduce students to the
Arabic keyboard by using an Arabic typing tutor, thus training the students in
typing with their 10 fingers. And only when they have achieved a certain
confidence and speed in writing Arabic on the computer, will they be introduced

12 Barakat, 1991, Benson, Chik and Lim, 2003, Palfreyman, 2003, Sanprasert 2010.
13 Nielsen et al., 2005.

Orientalia Suecana LXI Suppl. (2012)



104 HELLE LYKKE NIELSEN

to the other e-learning tools. Secondly, we are to make the reasons for increased
learner autonomy more transparent to our learners, so as to make sure that they
understand the necessity of learner autonomy in an academic setting. And thirdly,
though we certainly prefer our students to work on increased learner autonomy
volontarily, never-the-less we have decided to state the requirements for online
tests and portfolios in our curriculum, thus making it a compulsory prerequisite
for the final exam. The individualized learning plans were not successful with
learners and therefore, we will have to find other tools to encourage study skills. It
may well be that making online tests and portfolios compulsory is only needed as
a temporary step towards achieving reactive autonomy, and that the need will
disappear once students reach a level of active autonomy, but at least it provides
teachers with useful pedagogical tools to foster increased autonomy along the
way.

There are still a number of unresolved issues in the aftermath of our
pedagogical intervention. We cannot yet say anything about the implications for
the drop-out rate, and we are still left with the challenges of how to deal with a
widening gap between strong and weak learners. But it seems that, given the
positive results of online tests and portfolios, we have managed to identify a
number of barriers for developing reactive learner autonomy and thus paved the
way for fostering more active autonomy. As it is, we have taken a small step
towards pushing at least some of our students from being “knowledge receivers”
to becoming more autonomous language learners who know how to take
responsibility for their own learning, a skill so fundamental in university
education.

References

Barakat, Halim 1991. al-Mujtam * al- ‘arabi al-mu ‘asir . Beirut: Markaz dirasat al-wahda al-‘arabia.

Benson, Phil 1997. “The philosophy and politics of learner autonomy”. In: Phil Benson & Peter Voller
(eds.), Autonomy and Independence in Language Learning. London: Longman. 18— 34.

Benson, Phil 2001. Teaching and Researching Autonomy in Language Learning. London: Longman.

Benson, Phil 2008. ““ Teachers’ and learners’ perspectives on autonomy.” In: Ted Lamb. & Hayo Reinders
(eds.), Learner and Teacher Autonomy: Concepts, Realities, and Responses. Amsterdam: John
Benjamins. 15-32.

Benson, Phil, Chik, Alice & Lim, Hye-Yeon 2003. “Becoming Autonomous in an Asian Context: Autonomy
as a Sociocultural Process.” In: David Palfreyman & Richard C. Smith (eds.), Learner Autonomy
across Cultures. Language Education Perspectives. New York: Palgrave. 23-39.

Dickinson, L. 1977. “Autonomy, self-directed learning and individualized instruction.” In: E.M. Harding-
Esch (ed.), Self Directed Learning and Autonomy, Report of a Seminar held at Cambridge, 13— 15
December 1976. Cambridge: Department of Linguistics. 12-34.

Holec, Henri 1981. Autonomy and foreign language learning. Oxford: Pergamon.

Orientalia Suecana LXI Suppl. (2012)



E-LEARNING AND THE DILEMMA OF LEARNER AUTONOMY 105

Lamb, Ted 2008. “Learner autonomy and teacher autonomy: Synthesizing an agenda.” In: Ted Lamb & Hayo
Reinders (eds.), Learner and Teacher Autonomy: Concepts, Realities, and Responses. Amsterdam:
John Benjamins. 269-284.

Little, David 2002. Learner Autonomy and Second/ Foreign Language Learning, Subject Centre for
Languages, Linguistics and Area Studies Good Practice Guide,
http://www.llas.ac.uk/resources/gpg/1409, Last retrieved in January 2013.

Littlewood, William 1996.” “Autonomy””: An Anatomy and a framework.” System, 24 (4): 427-435.

Littlewood, William 1999. “Defining and developing autonomy in East Asian contexts.” Applied Linguistics
20 (1): 71-94.

Nielsen, Helle Lykke 2006. “Interkulturelle meder i undervisningen.” (Cross cultural encounters in
education). SocialeXpress 3: 73-81.

Nielsen, Helle Lykke, Hansen, Gunna Funder and Overgaard, Maria 2005. ”Al-Magha: A Low-Tech Web
Café for Foreign Language Learners.” JALT CALL Journal 1 (2): 75-86.

Palfreyman, David 2003. “Introduction: Culture and Learner Autonomy.” In: David Palfreyman & Richard C.
Smith (eds.), Learner Autonomy across Cultures. Language Education Perspectives. New York:
Palgrave. 1-19.

Sanprasert, Navaporn 2010. “The application of a course management system to enhance autonomy in
learning English as a foreign language.” System 38 (1): 109-123.

Smith, Richard C. 2003. “Pedagogy for autonomy as (becoming-)appropriate methodology.” In: David
Palfreyman, & Richard C. Smith (eds.) Learner Autonomy across Cultures. Language Education
Perspectives. New York: Palgrave. 129-146.

Orientalia Suecana LXI Suppl. (2012)


http://www.llas.ac.uk/resources/gpg/1409




Johannes Pedersens ophold i Cairo 1920-1921
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Abstract

Modtageren af dette Festskrift var som professor i semitisk filologi automatisk efor for det legat,
der barer Johannes Pedersens navn. Jeg ved, at Eksell som mange andre naerer stor respekt for sin
forgaenger i embedet, og jeg har derfor benyttet lejligheden til at genlaese en raekke breve, Pedersen
skrev til kolleger i Danmark, medens han var pa studieophold i Cairo i 1920-21. Jeg har ogsé
genlest hans ansegninger til Carlsbergfondet og set nermere pa de hensigter, han i ansegningerne
gav for sin studierejse. Jeg har valgt i mit bidrag at gere udstrakt brug af citater fra ansegningerne
og brevene for at lade Pedersens egne ord komme til live i Festskriftet til en af hans efterfolgere i
embedet.

Keywords: dansk orientalistik, Johannes Pedersen, H.O. Lange, Frants Buhl, Carlsbergfondet, al-
Azhar.

Da den store danske orientalist Johannes Pedersen (1883-1977) i 1908 afsluttede
sine teologiske studier ved Kebenhavns Universitet var malrettede studier for hans
vedkommende ikke slut. Hans interesse for orientalske studier var fortsat stor, og
han satte sig derfor som mal at gennemfore videre studier hos en razkke af
Europas ferende orientalister. I arene mellem 1909 og 1912 gennemforte han
derfor en omfattende studierejse, der forte ham til studier hos islamforskeren
Christian Snouck Hurgronje (1857-1936) i Leiden, hos den arabiske filolog
August Fischer (1865-1949) i Leipzig og hos islamforskeren Ignaz Goldziher
(1850-1921) 1 Budapest. Med Goldziher og Snouck Hurgronje sluttede han
personlige venskaber, og derfor ligger adskillige breve fra disse til Pedersen i hans
efterladte papirer 1 Héndskriftsamlingen pd Det Kongelige Bibliotek i
Kobenhavn.” Undervejs gennem Europa fik han ogsd mulighed for at studere en
reekke orientalske manuskripter, der kom til at sette sig spor i hans videre virke
som forsker. P4 sin studierejse var han tillige travlt beskeaftiget med at feerdiggere
den afhandling om Den semitiske ed, der i 1912 gav ham den filosofiske
doktorgrad, og som i 1914 kom i en revideret og udvidet tysk oversattelse, der

! E-mail address: jbs@hum.ku.dk

% Pedersens omfattende papirer er omhyggeligt og systematisk ordnet af religionshistoriker mag.art. Bo
Alkjeer og registreret i samlingen under signaturen ACC 1974/97 i 93 kasser. Jeg refererer til den kasse, hvor
benyttede breve eller andre citerede arkivalier er opbevaret.
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blev tilegnet hans mangedrige laerer professor Buhl.® De kommende &r arbejdede
han pé forste del af sit videnskabelige hovedvark om det gamle Israel, der blev
udgivet i to bind 1 1920 Israel, I-11: Sjeleliv og Samfundsliv. Anden del af hans
hovedverk Israel I11-1V, Hellighed og Guddommelighed udkom i 1934, og varket
er som helhed blevet oversat til bade engelsk og tysk.

Men Pedersen var imidlertid fortsat nysgerrig, og af den grund ansegte han 1
1914 Carlsbergfondet om

Understattelse paa 5000 Kr. til en Studierejse i Orienten. Mit Formaal med en saadan
Rejse er at skaffe mig selvstendigt Kendskab, saavel sprogligt som kulturelt, til den
nulevende arabisktalende Orient, idet jeg venter, at et saadant Kendskab vil vere af
stor Betydning for mine Studier og vejlede mig til en mere indtreengende Forstaaelse
af den fortidige Orient, som jeg hidtil har beskaftiget mig med i mit videnskabelige

Arbejde.?

Det er med andre ord den samtidige arabiske verden, der er mél for studierejsen,
og sigtet er dobbelt: der er dels tale om at sikre sig en sterre indsigt i og viden om
det talte arabiske sprog” og om den kultur, der prager den moderne arabiske
verden. Pedersens ansegning var vedlagt en varm anbefaling fra professor Frants
Buhl, der var overbevist om, at ansegningens intentioner ville blive indfriet,
dersom anseggningen blev imedekommet. P4 et mode den 24. maj 1914 blev
ansegningen behandlet, og den ansegte tillegsbevilling blev bevilget.

De oprindelige planer matte imidlertid @ndres. Udbruddet af Forste
Verdenskrig gjorde det umuligt at gennemfore den planlagte studierejse, og den 4.
maj 1920 henvender Pedersen sig igen til Carlsbergfondet:

Undertegnede tillader sig herved at ansege den hgjterede Direktion for

Carlsbergfondet om at der maa blive tilstaaet mig en Bevilling af Fondets Midler til
Forhgjelse af den Sum paa 5.000 Kr. som Carlsbergfondet viste mig den Velvilje at
bevilge mig i 1914 til en Studierejse 1 Orienten. Den Sum som dengang bevilgedes
mig, maatte efter Datidens Pengeforhold anses for at vare tilstreekkelig til et Aars
ophold i Orienten [...]. Det er af mig af flere Grunde magtpaaliggende at kunne

3 Pedersen anmodede i et brev til Buhl i begyndelsen af 1920 om tilladelse til at dedikere ham den reviderede
tyske udgave.

* Anspgningen dateret 14. november 1913 findes i Carlsbergfondets arkiv. Jeg vil gerne takke
forskningskonsulent, cand.mag. Esther Jarlov for at have fundet denne og andre henvendelser til fondet fra
Pedersen frem til mig til brug for denne artikel.

> Der var blevet undervist i arabisk talesprog pa Kebenhavns Universitet fra 1813 ved Jens Lassen Rasmussen
(1785-1826) jf. Lokkegaard 1992: 496. Han fremhaever ogsd, at en rekke danske orientalister gennem 1800-
tallet havde laeengere studieophold rundt om i Europa. Pa det punkt var Pedersens studierejser 1909-1912 eller
for den sags skyld hans ophold i Egypten 1920-21 som behandles i det folgende heller ikke udtryk for noget
afgerende nyt, sml. Skovgaard-Petersen 2007: 8. Han var heller ikke den forste danske orientalist, der opholdt
sig leengere tid i Orienten: A.F. van Mehren (1822-1907) havde saledes opholdt sig i Egypten i 1867-68, Buhl
var pa en studierejse til Egypten, Palastina og Syrien i 1889 (Pedersen 1934: 1f), og Johannes Ostrup opholdt
sig i Cairo og i Damaskus i 1891-93 (@strup 1937: 14).
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foretage Rejsen nu, og det er mit Haab at den vil kunne tiltreedes i Lobet af
Sommeren. Da jeg ikke mener at kunde faa tilstrekkeligt Udbytte af en for mine
Studier saa vigtig Rejse som denne, med mindre jeg kan lade den straekke sig over et
helt Aar, skal jeg tillade mig at ansege den hejterede Direktion om en Bevilling paa
5000 Kr. ud over den allerede tilstaaede Sum.®

Sagsbehandlingen blev denne gang noget kortere. Det fremgar af en pategning, at
Pedersens ansegning blev fremsendt til hvert Medlem med Anbefaling,” og den
ansegte sum blev bevilget allerede den 7. maj. Dermed var alle studierejsers forste
forudsaetning faldet pa plads, og Pedersen kunne nu anmode Universitet om orlov
uden lon for en periode af et ar.” Den ansegning faldt ogsd pa plads, orloven blev
bevilget og rektor udarbejde en forseglet skrivelse pa engelsk og fransk, som
Pedersen kunne medtage pé sin rejse og forevise, hvis han fik behov for hjelp.®
Skrivelsen forklarede, at Pedersen var en af landets og universitetets forende
forskere pa sit felt, hvorfor Rektor og Kebenhavns Universitet havde tillid til, at
han ville fa hjelp hvis det var nedvendigt. Studierejsen blev pabegyndt den 13.
august 1920 og den 12. august 1921 var han tilbage igen i Kebenhavn.

Efter hjemkomsten afrapporterede Pedersen til Carlsbergfondet, der
desvarre ikke har den i sit arkiv, men i Pedersens efterladte papirer findes en
udateret kladde.’ I sin afrapportering fokuserer han serligt pad sine sproglige
studier og skriver desangéende:

Min ferste Opgave var her at finde en duelig Larer med hvem jeg kunde udeve det
Agyptisk-Arabiske Talesprog. Det lykkedes mig forst efter 14 dages Forlgb at
finde en Mand, der kunde lese og tale med mig en Time dagligt [...].
Hovedvanskeligheden ved et Sprogstudium i Nutidens arabisktalende Orient er den
store Forskel mellem Skrift- og Talesprog. Som Skriftsprog anerkendes stadig kun
det klassiske Arabisk; ud af dette har nu - under Paavirkning af forskellige Forhold
— udviklet sig moderne Dialekter, som baade i Lexicon og Grammatik er langt
simplere end det uendeligt omfangsrige klassiske Sprog, men hvis Tilegnelse
vanskeliggores en Del ved at man ikke kan understotte den med Litteraturleesning.
De dannede Klasser tilstracber 1 deres Tale en vis Tilnermelse til det klassiske,
navnlig i Ordvalg og i Avissproget har man en Type, der kan betegnes som klassisk
Arabisk i Tilnaermelse til Dagligsproget. Skeont jeg sogte saa meget som muligt at
komme 1 Tale med arabisktalende Agyptere, blev det mig dog klart at jeg ikke
kunde gore virkelige Fremskridt uden at leve i et helt orientalsk Milieu. For at
opnaa dette tog jeg til Fayyum hvor jeg tilbragte tre Uger af December Maaned.
Det lykkedes mig i den Tid at faa et Indblik i det orientalske Liv som det leves i en
lille By. Jeg var Gast i alle Byens Skoler hvor jeg herte paa Undervisningen og

5 Ansegningen findes i fondets arkiv som ansegning/henvendelse no. 319 for aret 1919-1920.

" Der er flere udkast til den nodvendige orlovsansegning i Pedersens efterladte papirer ACC 1974/97 kasse 24.
¥ Findes i samme kasse.

? ACC1974/97 kasse 25.
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havde Lejlighed til at studere den ejendommelige Blanding af europaisk og
orientalsk Vasen som er karakteristisk for det moderne £gypten.

I en reekke breve skrevet af Pedersen til kolleger 1 Kebenhavn kommenterer han 1
flere tilfelde de vanskeligheder han stedte pa i forbindelse med sine forseg pa at
tilegne sig den talte dialekt i Cairo. Han skriver i et brev til H.O. Lange (1863-
1943) kort efter sin ankomst til Cairo, at han straks var giet i gang med at
kontakte en raekke antikvitetshandlere for at forhere sig om mulighederne for at
gore kob af papyri fra det gamle Egypten. Lange, der pa det tidspunkt var
overbibliotekar ved Det Kongelige Bibliotek, havde bedt Pedersen om under sit
ophold 1 Egypten ogsa at se sig om efter dels papyri til indkeb til Det Kongelige
Biblioteks allerede etablerede samling og desuden indkebe verker til biblioteks
orientalske samling. Det kan af de breve Pedersen sendte til Lange ses, at han
indfriede sine lofter med den omhu og omhyggelighed, der kendetegner hele hans
professionelle virke, bade som forsker, som mangeédrig formand for
Carlsbergfondet og som prasident for Videnskabernes Selskab. Han fik da ogsd
under sit ophold kebt bide papyri og trykte vaerker i Cairo. Han skriver i et brev
til Lange dateret 17. februar 1921:

Forelobig har jeg anskaffet en meget god Samling af den klassiske Traditions- og
Koranfortolknings Hovedverker. Mit vesentligste Formaal med dette Brev er at
bede Dem foresperge ©¥.K. om de vil Tage Bogkasserne gratis hjem med et Skib
engang 1 Forsommeren ved gunstig Lejlighed. Ikke alene vil jeg derved faa flere
Penge at kebe for, men den Forsendelsesmaade er sikkert ogsaa den
Paalideligste... For mit eget Vedkommende keber jeg ogsaa en Del Bager hernede
og havde tenkt at henvende mig til J.K. om at faa dem gratis med hjem sammen
med Bibliotekets. "’

De papyri, Pedersen med venlig hjelp og assistance fra kontakter Lange havde pa
Det Egyptiske Museum, sorgede han for blev sendt gennem den danske
diplomatiske reprasentation i Cairo i serlige dertil indkebte kasser."!

Pedersen var ogsd blevet bedt om at afsege markedet for arabiske
manuskripter, og dette far Lange venligt og diskret mindet ham om i brevet
dateret den 17. februar 1921. I et brev af 28. marts 1921 meddeler Pedersen, at
han ikke er faldet over nogle interessante manuskripter, men han vil sgge videre,
ndr han nér frem til Damaskus og minder i den forbindelse Lange om, at de er
noget dyrere at indkebe end trykte boger.

!9 Brevene fra Pedersen til Lange er katalogiseret i Handskriftsamlingen som NKS 3736, kvart.

"' Brev fra Pedersen til Lange dateret 17. februar 1921. Det er Lange, der i et brev til Pedersen dateret 21.
december 1920 anforer, at de indkebte papyri ber sendes i blikkasser.

2 Anf. brev.
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I den allerede omtalte afrapportering til Carlsbergfondet forklarer Pedersen
fondets direktion om forholdet mellem det talte folkesprog i Cairo pa den ene side
og det mere klassiske sprog, der blev benyttet i de trykte aviser og sprog i de
trykte aviser og magasiner. Dette forhold omtaler han ogsa i et brev til professor
Buhl dateret 2. november 1920:

Det lykkedes mig forst derefter at faa en Sproglarer; det var Capt. Davidsen som
skaffede mig ham.' Han er Kopter og har i mange Aar veret Lerer ved en
Undervisningsanstalt for Engleendere og Amerikanere, som Gardener, den engelske
Praest, leder. Vi bruger en vejledning, Gardner har skrevet,'* den er meget praktisk
anlagt og gaar ud paa at vi indever de gaengse Vendinger. Det er ikke saa let at
vende sig til den, men jeg marker da nogen Fremgang og forstaar nu i hvert Fald
nogenlunde naar der tales direkte til mig. Vi leeser en Time hver Dag og en stor del
af Dagens gvrige Timer gaar med at terpe de Fraser og Fortallinger som jeg gerne
skal have paa rede Haand til Timen. Det er jo en anden Maade at leere Arabisk paa
end den jeg er vant til. En Vanskelighed ved Cairo-Dialekten er at qaf [anfort pé
arabisk] er blevet til hamza [ligeledes anfert pd arabisk], hvorved Ordene i den
hurtige Tale ofte bliver helt uigennemskuelige. Ganske vist kan man godt selv
udtale gaf, men man maa nedvendigvis lere at kende Ordene i den anden Form. En
anden vanskelighed er den steerke Sammentrackning af Ordene i den flydende Tale,
og den skiftende Accent."

Der er sikkert mange kolleger, der har haft samme oplevelse rundt om i den
arabiske verden, og endnu i januar 1921 synes Pedersen ikke at veare helt tilfreds
med sin beherskelse af Cairo-dialekten. Han skriver nemlig i et andet brev til Buhl
dateret den 25. januar 1921:

Desvarre kan jeg ikke rose mig af at vere stiv i Talen, men jeg forstaar
efterhaanden ganske Godt hvad der bliver sagt.

Men der var heldigvis grupper med hvem han kunne fore samtaler pa klassisk
arabisk eller maske rettere pa det, der i dag betegnes som moderne
standardarabisk. Pedersen bosatte sig ved sin ankomst i Ismailiya-kvarteret, altsa
1 den moderne del af det Cairo, der gennem anden del af det 19. &rhundrede
oplevede en voldsom vakst og en rumlig transformation i kraft af de mange
anlegsprojekter, khediverne satte i gang. I et brev til Buhl dateret den 2.
november 1920 skriver han:

13 Om Kaptajn Magnus Julius Henry Davidsen se Winther 2006: 4-9.

' Det er ikke lykkedes mig at spore Gardeners lzerebog i Cairo-dialekt.

15 Brevene fra Pedersen til Buhl er katalogiseret som NKS 4962, Kvart. Min kollega professor Jakob
Skovgaard-Petersen har ogsa benyttet et par af brevene til sin artikel fra 2007 om ”Shaykherne og kokkepigen.
Johannes Pedersen i Cairo, 1920-21.” Vi har i flere tilfaelde haftet os ved de samme iagttagelser.
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Jeg har en halv times Gang til Azhar. Saa ofte jeg kan, gaar [jeg] derud og faar en
Passiar med en af Boghandlerne. Det morer mig at sidde i deres Boder og tale med
dem om Begerne og se paa deres Lager. Det er naturligvis mest de theologiske
Materier som danner Samtalens Emne. Jeg fik sidste Sendag en lang Fremstilling
af Islams Fortrin frem for alle andre Religioner: naturligvis bestod de mest i at
Profeternes Segl havde bragt en shari'a [anfert pa arabisk] der var bedre end alle
andre. Som Eksempel n@vntes Skilsmisse, og vedkommendes Respekt for mit
Land forhgjedes betydeligt da jeg Fortalte ham, at vi ogsaa havde en saadan
Institution hos os, om end i andre Former. For resten ved de efterhaanden meget
god Besked med den europaiske Verden og alt hvad der foregaar. Jeg har kun
truffet flaéa som ikke vidste hvor Danmark laa. I Paris traf jeg faa som vidste det i
sin Tid.

I anseggningen til Carlsbergfondet om ekonomisk stette til studierejsen anforte
Pedersen to grunde til projektet. P4 den ene side ensket om at studere det moderne
talesprog i Cairo og pa den anden side at udbygge sit kendskab til den moderne
orient. I sin senere afrapportering redeger han omhyggeligt for sine bestrabelser
pa at tilegne sig det moderne talesprog, og om sit andet mal skriver han som
folger:

Ved Juletid tog jeg tilbage til Cairo [fra et ophold i Fayyum]. Jeg mente nu at vere
kommet saa vidt at jeg kunde begynde Virkeliggerelsen af min egentlige Plan,
nemlig at treede i Forbindelse med de muslimske Lerde. Jeg flyttede fra mit
europaiske Pensionat ud i de Indfedtes Kvarter, og efter nogen Segen lykkedes det
mig at faa en Shejch, som var Lerer ved Azhar-moskeen, til at leese med mig [et
Par Timer dagligt — streget over i kladden]. Hos [oveskrevet Med] ham havde jeg
et Par Timer daglig Undervisning og samtale ang muhammedanske Discipliner,
iseer Metafysik, Logik og Pligtleere. Han forte mig snart til en Mangde andre
Shejcher og han indferte mig i Azharmoskeen. Jeg tilbragte nu tre Maaneder,
Januar-Marts, med Lasning med denne Shejch i Azharmoskeen og Studier, hvor
jeg navnlig interesserede mig for Manuskripter fra den aldste Sufisme. Endvidere
fortsatte jeg mit daglige Studium af de arabiske Aviser og sggte gennem Studium
af tidligere Aargange paa Bibliotheket at faa et Indtryk af de senere Aars bevaegede
politiske Udvikling der har fert til Krav om mere Uafhaengighed.

I det allerede omtalte brev fra Pedersen til Buhl af 25. januar 1921 fortaller han
sin gamle leerer en smule mere om indholdet af disse studier:

Jeg er nu kommen mere i Forbindelse med de Learde. Hver Eftermiddag kommer
en Shejch med hvem jeg diskuterer Metafysikkens Problemer. Torsdag og Fredag
leeser vi to gange, om Formiddagen ‘ilm al-mantiq [skrevet pa arabisk]. Jeg har

!¢ Pedersen havde under sin studietur 1909-1912 et ophold i Paris. Pedersen fik sin studentereksamen fra Sore
Akademi i 1902 og Akademiet har pA www.soranerarkivet.dk et par interview med Pedersen optaget i 1965,
hvor han giver en levende skildring af sine studier hos forende orientalistiske forskere i Europa.
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besogt Azhar sammen med ham og aflagt Besag hos forskellige af de hejlaerde, de
forlanger af mig at jeg skal gare Rede for hvad Meningen er med Treenigheden, og
de udtaler deres store Forbavselse over at Europa, der paa mange Omraader har
gjort saa store Fremskridt, staar saa langt tilbage i ‘ilm al-Kalam [skrevet pé
arabisk]. Men for gvrigt er de gerne imponerede over at der er Folk i Europa som
studerer Islam og udtaler deres Glade over at jeg er kommet til Videnskabernes
Centrum i Stedet for at gse af urene Kilder. Min Shejch fremstiller Religionens
Sandheder i deres finere Begreensning og taler om Vantroen som om han havde
med en troende at gore. Skent jeg intet har foreggajlet ham, antager han mig vistnok
for en Slags hemmelig Muslim.

Det fremgar tydeligt, at Pedersen har folt sig som en fisk i vandet sammen med de
leerde ved al-Azhar, og han har malrettet sogt s& meget indsigt 1 det gamle
universitet og dets institutionelle organisation, at han efter sin hjemkomst kunne
udgive en mindre athandling om et af den muslimske verdens forende
universiteter. I 1922 udgav han Al-Azhar — Et muhammedansk Universitet, ** der
grundigt redeger for universitets historie siden grundlaeggelsen efter fatimidernes
erobring af Cairo i 967, og som ogsa forklarer om de reformer, der gennem de
foregdende 4rtier var blevet gennemfort. Athandlingen er fortsat den dag i dag en
lille klassiker!

Pedersen brugte ogsa en del tid pa bibliotekerne i Cairo, dels pd al-Azhars
bibliotek men ogsd pa Sultan-biblioteket, hvor han bl.a. kopiere mindre
athandlinger af al-Ghazali, som han skriver i et af sine breve til Buhl. I
afrapporteringen til Carlsbergfondet anferer han tillige, at han brugte en del tid pa
at studere manuskripter om den @ldste sufisme, et omrade, der havde hans
interesse gennem hele livet. Forst efter at han i efteraret 1950 var géet af som
professor, gjorde han en tekst af al-Sulami (ded 1021) med titlen Kitab rabagat al-
sufiya endelig faerdig og fik den udgivet i 1960.

Hvorledes sufismen blev praktiseret i Cairo i begyndelsen af det 20.
arhundrede, fik Pedersen oplevet ved selvsyn en aften i januar 1921. Han skriver
herom til Buhl 1 sit brev af 25. januar 1921:

En merkelig Oplevelse havde jeg forleden aften. Det var Abu 'Ilas Mulid og i den
anledning Tog jeg ud til Bulag, hvor hans Moske er. Der var fyldt af Mennesker
paa Gaderne, og alt forleb som'® ved andre Mulider, Folk var i Grupper og drak
Kaffe mens de herte pa Recitationer, Gaderne var illumineret og fra Boder Solgtes
Sukkervarer. Men det interessante var Dervisherne, som jeg her saa for forste Gang

17 Studier fra Sprog- og Oldtidsforskning Nr. 124, V. Pios Boghandel-Poul Branner, Kebenhavn 1922. Bogen
blev i 2007 genudgivet i et samlebind af Vandkunstens Forlag i Kebenhavn bestaende af Pedersens lille
afhandling suppleret med et bidrag af Mogens Munk Hansen om Al-Azhar — Moskeens historiske
bygningsanlag og et bidrag af Jakob Skovgaard-Petersen Al-Azhar 1922-2006.

'8 Der er i brevet et ulaseligt ord efter “som,” men meningen er klar nok.
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rigtigt. De stod 1 Telte og foretog rytmiske Bevaegelser med Overkroppen, snart
langsomt, snart voldsomt, til de tumlede om med begejstrede Blikke eller stirrende
som berusede. I Teltene var der Baenke, hvor Folk sad og drak Kaffe og lod sig
opbygge af Synet. Jeg var kledt i Tarbush, saa jeg blev taget for Efendi; en ung
Mand kom ud af et af Teltene og ferte mig ind, og jeg saa paa Skuespillet en Tid,
men gik saa min Vej, at det ikke skulde gaa mig som Saul. Jeg var ogsé inde i
Moskeen og saa til min Forbavselse at ogsaa den var fuld af Dervisher.

Pedersen var tydeligvis ogsd interesseret i at fi indsigt 1 s& meget om det moderne
Egypten, som det nu var muligt under sit ophold i landet og i Cairo. Under et
besog over flere uger i Fayyum omkring juletid 1920 besogte han ogsd
landsbyerne i den frugtbare oase, og fik pa den made indsigt 1, hvorledes livet blev
levet 1 mere landlige omgivelser. Men han var mest 1 Cairo og oplevede den
egyptiske metropol over vinteren 1920-21, hvor den politiske situation var ganske
anspandt. Egyptiske nationalister havde kravet tilladelse til at repraesentere landet
1 forbindelse med fredsforhandlinger i Versailles i 1919, men det krav var blevet
afvist af englaenderne.'” Det gav anledning til voldsomme demonstrationer, og de
spendinger var endnu til stede, da Pedersen ankom til byen. I et brev til H.O.
Lange af 17. februar 1921 skriver han:

Agypten er for Tiden en markelig Blanding med alle Nuancer fra den agte
Middelalder til den mest moderne Nutid. Hvis landet virkelig faar Uafhangighed
vil disse Modsetninger sikkert traede staerkt frem og frembringe steerke Gnidninger.
Men et interessant Land er det — alt for meget for et halvt Aars Tid.

De aktuelle forhold bliver ogséd omtalt i brevet til Buhl af 25. januar 1921, hvor
det igen er spandingen mellem velkendte traditioner pa den ene side og de
samtidige udfordringer fra en verden i dramatisk udvikling pé den anden, der far
Pedersen til at skrive som folger:

Cairo er en mearkelig Verden. Hele Azharkredsen lever fuldkomment i
Middelalderen, og andre Kredse repraesenterer de mest hypermoderne Ideer.
Forleden dag medte jeg en Mand, der har varet Azhari og er ansat i Waqf-
Ministeriet; han gaar kledt i Kaftan og 'Imama, men indvendig har han forladt det
hele, et Resultat af et Ophold i Frankrig. Og dog kan man ved at tale med en
tilsyneladende fuldkommen Efendi pludselig opdage at han i Bund og Grund er
Orientaler.

Cairo var og blev en metropol, og derfor er tendenser fra andre dele af verden
ogsé levende til stede 1 Egypten 1 1920-21. Pedersen fortsatter brevet som folger:

' Eugene Rogan 2009: 1911f,
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En aften var jeg i Selskab med en Lege, en Dommer og en Bibliotekar som
aabenbarede mig at de var Bahaister, men hemmeligt for at undslippe Fanatismen.
De mente at der var ca. 300 af deres Sekt hernede, og udtalte Haab om at jeg vilde
fore den sande Religion til Danmark.

Muhammad ‘Abduh (1849-1905) har som bekendt faet status som en af den
arabisk-muslimske verdens centrale reformatorer. Det syn pa hans virke deles
ikke helt af Pedersen. I brevet dateret den 7. februar 1921 til Buhl skriver han om
den Azhar-leerde, han blev undervist af:

Han lever fuldsteendigt inden for Skolastikernes Horisont, og det er overordentligt
interessant at here hans Domme over Livets Foreteelser. Han er discipel af
Muhammad "Abduh og jeg ser igennem ham, hvor urigtigt det vilde veaere at
bedomme denne Retning som Liberalisme. I Praxis er der ganske vist en vis
Liberalitet hernede for Tiden, og det hanger sammen med at den nye
Nationalbeveagelse har samlet alle, ikke mod Europaerne men mod Englenderne.

I afrapporteringen til Carlsbergfondet er Pedersen om muligt endnu mere
forbeholden i sin vurdering af udviklingen i Egypten og den reformbevagelse
‘Abduh havde sat i gang. Han skriver her om det Cairo, han levede i fra oktober
1920 til april 1921, pd baggrund af studier af ferende Cairo-aviser fra de
foregaende ar og de tilbagevendende politiske krav om fuld uafthangighed, der
blev formuleret af dele af den egyptiske elite:

Alle Egyptere er steerkt optagede af Bevagelsen [den nationale beveagelse] og jeg
var Bestandig Vidne til Demonstrationer paa Gaderne. Der er ingen Tvivl om at
Bevagelsen er af stor Betydning, ogsaa fra et alment kulturhistorisk Synspunkt,
paa Overfladen er den rent national, uden hensyn til Religionsforskelle; men i
Virkeligheden ligger Modsatningen mellem den muh. Orient og Europa bagved,
og Bevagelsens videre Forleb vil sikkert faa Indflydelse paa Islams Udvikling.
Den Krise som er Opstaaet inden for Islam ved Medet med den europaiske Kultur
har affadt visse Reformbestrabelser. Disse har hidtil veesentlig kun antaget fast
Form i en enkelt Bevagelse, der indledtes for en Menneskealder siden af Egyptens
Mufti Muhammad "Abduh. Det har interesseret mig at studere denne Bevagelse
ngjere i de Spor den har afsat i Litteraturen, i Lovene og de almindelige Anskuelser
som droftes Mand og Mand imellem. Som maskeret ”Returning””’ er den ved at
ebbe ud, men de Problemer den soger at lose trenger sig stadig paa og vil sikkert
frembringe nye Reformretninger. En Grundtanke ved alle hidtidige Bevagelser af
den Art er imidlertid at de er Compromisforseg; en indefra kommende
Reformatorisk Aand kan [ma laeses har] Islam ikke.

% Et meget sjeldent eksempel pi brug af engelsk i Pedersens breve, her brugt med henvisning til
reformbevagelsens enske om at vende tilbage til den islamiske traditions kilder for at genskabe islams
oprindelige dynamik.

Orientalia Suecana LXI Suppl. (2012)



116 JORGEN BZAK SIMONSEN

Pedersen kommenterer pad den egyptiske debat i flere forskellige sammenheaenge
og enkelte steder i brevene fra Cairo slir hans humor staerkt igennem. Omkring
juletid 1920 flyttede Pedersen som allerede navnt fra den nyere moderne del af
Cairo til et mere folkeligt kvarter. Han skriver herom til Buhl i et brev dateret den
25. januar 1921:

Siden Julen har jeg igen veret i Cairo, og har foretaget en Forandring i min
Levemaade, idet jeg har faaet et Vearelse i ”le quartier des indigénes”, i Darb al-
Munajjama [skrevet pa arabisk], en af de smaa Sidegader til Muhammad Ali Gaden.
Lejligheden tilherer en dansk Haandverker som har en tydsk Kone; i gvrigt bebos
Huset mest af Graekere. Foruden Varelset har jeg et Kekken, og en arabisk
Kokkepige serger for den daglige Ernering. Hun barer Navnet Mufida, er Mulat,
skilt fra to Mend ogl9 Aar gammel. Hun er fyldt med Zgyptens Overtro og
forteeller mig en meengde Ting, nar hun ikke er Fornaermet, hvilket i @vrigt hyppigt
haender.

I en anden sammenheang er det dog tydeligt, at Pedersen har betydelig sympati for
den unge pige og hendes forsog péd at skeerme den danske orientalist mod al for
stor pdvirkning fra de traditionelle lerde pé al-Azhar. Pedersen anforer i et andet
brev, at hans Azhar-leerer har advaret ham kraftigt imod ”at omgaas for meget
med simple Folk, der ikke ’taler Arabisk,” som han skriver i et brev til Buhl af 7.
februar 1921. I samme brev skriver han:

Min Shejchs Laerdom suppleres fortreeffeligt af min Kokkepige, som ikke er fri for
at vaere noget misteenksom mod ham. Hun siger disse Shejcher beder for meget, og
sa ligger al-balawi [skrevet pa arabisk] under deres Bedetapper. Jeg maa tilstaa at
hun er morsommere end han.

Men det var ikke bare i Egypten, at en ny Orient var ved at tage form. Det samme
gjorde sig gaeldende 1 de arabiske provinser, der indtil Osmannerrigets
sammenbrud i 1918 havde varet en del af historiens sidste muslimske dynastiske
imperium. Pedersen rejste den 28. april 1921 fra Cairo med toget med kurs mod
Jerusalem. Her besogte han historiske mindesmerker, foretog rejser rundt i
Palastina pd hesteryg og noterer i et brev til Buhl dateret den 22. juni 1921, at
europaiske orientalister igen er ved at indfinde sig i den gamle hovedstad — som
Buhl i gvrigt selv besegte i 1889. Ligesom tilfaeldet var med Pedersen, var det en
bevilling fra Carlsbergfondet, der gjorde det besog muligt.”' Pedersen skriver:

2! Se Carlsbergfondets Understgttelser 1876-1926: 71 og Pedersens nekrolog over Buhl i Pedersen 1934: 1f.
1 Buhls efterladte papirer i Handskriftsamlingen pa Det Kongelige Bibliotek findes et par dagbeger fra Buhls
rejse i Palaestina med beskrivelser af bl.a. Klippemoskeen og al-Agsa-moskeen.
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I Jerusalem er der efterhaanden kommet adskillige Kredse af europaiske
Videnskabsmand, der nu har dannet et felles Selskab (med Meder og Tidsskrift).
Midtpunktet dannes vel nok af de franske Dominikanere; tillige er der et engelsk
og et amerikansk Institut.

Pedersen havde i et brev fra Cairo til H.O. Lange navnt, at han méske i Damaskus
ville vaere 1 stand til at lokalisere interessante manuskripter til Det Kongelige
Bibliotek. Det skulle vise sig ikke at vaere tilfeldet, men i brevet til Buhl gor
Pedersen sig nogle overvejelser over forskellen mellem metropolen Cairo og
Damaskus, som han opholdt sig i en lille médneds tid, for han igen rejste mod
Jerusalem via Beirut og siden Cairo for at vende tilbage til Danmark:

Her har jeg faaet en meget hjertelig Modtagelse, og er fra forste Dag kommen i naer
Berering med Folk. Venligheden er sé [ulaseligt] at jeg vanskeligt kan sidde i Ro
paa Biblioteket og se i et Ms uden at en kommer for at vise mig noget endnu
interessantere. Damaskus er langt mere uberert af europeisk Indflydelse end Cairo;
her er ikke saa megen muhammedansk Lardom som der, men jeg har Indtryk af at
man arbejder mere uhindret af Skolastikken. Man har oprettet Jam‘Tya ‘Ilmiya
[skrevet pa arabisk] som udgiver et Tidsskrift og seger Forbindelse med Europa.
Politisk er Stemningen her langt roligere end i Agypten; General Gouraud fik en
Modtagelse her i gaar som ingen Englaender vilde faa i nogen agyptisk By. I gvrigt
havde de sidste Uroligheder i Alexandria vistnok vaeret Englenderne meget
keerkomne, da de vil benytte dem som Paaskud til at undlade at opfylde Lofter som
de har veret saa letsindige at give ZAgypterne. Jeg bliver her endnu nogle Dage,
tager saa over Ba’albek til Beirut og videre til Jerusalem. Ved Midten af juli
Maaned haaber jeg at kunde begynde Hjemrejsen fra Alexandria.

Den plan skulle vise sig at holde, og Pedersen kunne 1 august maned 1921 naesten
pa arsdagen for sin afrejse igen s@tte sine ben i Kebenhavn. Han var dermed klar
til igen at optage sit virke pa Kebenhavns Universitet som forsker, der allerede
med udgivelsen af Israel -1l forud for sin afrejse til Orienten havde indskrevet sig
som en af den europziske orientalistiks forende forskere. Han blev i 1922
udnavnt som Buhls efterfolger som professor 1 semitisk filologi ved Kebenhavns
Universitet.”” Og med de varker om den arabiske muslimske tradition, han siden
forfattede, er der ingen tvivl om, at alle personlige intentioner med studierejsen
blev indfriet. Europeisk orientalistik fik en rekke vagtige verker og hans eget
personlige udbytte var ogsd stort. Pedersen afslutter sin afrapportering til
Carlsbergfondet med disse ord:

21 et brev fra Pedersen til Buhl dateret 7. februar 1921 skrev han: Mine Interesser er jo knyttede til der Fag
som hgrer under det semitiske Professorat, og intet ville vaere mig kaerere end om jeg maatte blive udset til at
vaere den som skulde aflgse Dem naar De engang forlader Deres Stilling.
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Udbyttet af min Rejse har vaeret dels et personligt Kendskab til orientalsk Liv og
specielt til Islam som det leves i vore Dage, dels et staerkt Indtryk af Oldtiden
saaledes som det faas ved Synet af de endnu cksisterende Mindesmarker og
Skuepladsen for den gamle Historie. Jeg slutter min Beretning med en Tak til
Direktionen for Carlsberfondet fordi den med sin Bevilling har sat mig i Stand til at
faa denne og for mine Studier betydningsfulde store Oplevelse.
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Abstract

The recipient of this Festschrift was in her capacity as the Professor of Semitic Philology also the
Warden of “Johannes Pedersen Grant.” I know that Kerstin Eksell respects her predecessor and
therefore I have used the opportunity to re-read a number of letters which Johannes Pedersen
wrote to his colleagues in Denmark when he was studying in Cairo 1920-21. I have also re-read
his applications to Carlsberg Foundation and looked into the goals that he intended to reach during
his stay in Cairo. I have chosen to give extensive quotations from his applications and letters in
order to let Johannes Pedersen himself speak in the Festschrift addressed to one of his successors.

Key-words: Danish oriental studies, Johannes Pedersen, H.O.Lange, Frants Buhl, The Carlsberg
Foundation, al-Azhar.
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Moderne arabisk prosa — en oversikt
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Abstract

Artikkelen er en kortfattet gjennomgang gjennom historien til skjonnlittereer arabisk prosa i
perioden fra 1800-tallet inntil i dag med fokus pa utviklingene i Egypt og Levanten. Historien er
delt i sju perioder. Et siste kapittel tar foran seg den islamske religionens plass blant emnene,
moderne arabiske prosalitteratur er mest opptatt av.’

Keywords: Moderne arabisk litteratur, roman, novelle, litteraturhistorie, nasjonallitteratur,
realisme, Ny sensibilitet / al-Hassasiyya al-jadida, postmoderne, Ny humanisme.

Framveksten av moderne arabisk prosa under nahda-tiden (andre
halvparten av 1800-tallet)

Sammen med teater/drama vokste moderne arabisk prosalitteratur fram fra midten
av 1800-tallet. Framveksten skjedde parallelt med, og som en integrert bestanddel
av, kraftige forandringer pa det ekonomiske, det politiske, det sosiale og det
kulturelle feltet. For & komme seg bort fra det som ofte opplevdes som
”forfall/nedgang” (inhitat), for & mete utfordringene (og takle de territorielle
tapene) som nasjonale uavhengighetsbevegelser fordrsaket i en rekke provinser
under Det osmanske rike, og for & innhente det kraftige og stadig mer
innflytelsesrike Vesten, som den arabiske verden (og Midtesten generelt) folte seg
forsinket og mindreverdig overfor, serlig med hensyn til militer og teknologisk
utvikling, hadde regionen en periode med omfattende og dyptgaende reformer.
Disse ble igangsatt 1 forste halvdelen av &rhundret av den osmanske sultan
(tanzimat = ’korrekturer, rettelser, reformer”) og i Egypt av sultanens
“visekonge”, Muhammad ‘Alr (r. 1805-48). Reformene omfattet alle viktige
statlige sektorer og siktet mot & erstatte utdaterte militere, juridiske,
administrative og pedagogiske institusjoner med “moderne”, oppdaterte. For &
samle og implementere de nedvendige kunnskapene sendte man grupper av
studenter til Europa og inviterte europeiske rédgivere til landet, man laget
arabiske oversettelser av (for det meste vitenskapelige) publikasjoner og

! E-mail address: stephan.guth@ikos.uio.no
% Tusen takk til min kollega Gunvor Mejdell for talmodig hjelp med & «sprakvaske» denne artikkelen. En
kortfattet engelsk versjon av den er planlagt publisert i Encyclopedia of Islam, 3™ edition.
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leereboker, man opprettet nye skoler og hagyskoler med moderne pensum (f.eks.
undervisning i al- uliim al-haditha, ”de moderne vitenskapene” og fremmedsprak
1 stedet for den tradisjonelle islamske kunnskapskanon), og man utvidet raskt
trykkerivesenet. To av de prosessene som ble satt i gang av reformbevegelsen, ble
avgjerende for historien til det moderne Midtesten og dens litteratur. For det
forste vokste det fram en ny sosial gruppe, eller klasse: efendiyya, dvs. en
utdannet elite som hadde studert i Europa og gatt pa vestlige misjonarskoler som
allerede fantes i regionen, eller pd skolene til det nye, i hoy grad sekulariserte
systemet, og som jobbet i moderne, for det meste statlige institusjoner (skoler,
domstoler, det offentlige, osv.), senere ogséd i privat sektor (spesielt pressen). I
motsetning til den tradisjonelle, hovedsakelig religiose eliten (‘ulama’) syntes
efendi-ene (hvis typiske antrekk besto av en kombinasjon av europeisk redingote
og tyrkisk fess/tarbiish) at de selv var “sosialingenierer” 1 et samfunn som etter
deres oppfatning var et ’maskineri”, et mekanisk system (al-Zay a al-ijtima iyya)
som trengte a bli “reparert” av dem, av de “opplyste” fakkelbaererne for
vitenskaps- og rasjonalitetsbasert framskritt” (taragqi, tagaddum). Ofte ansa de
seg selv ogsa som “lege” for “syke pasienter”. De fleste forfatterne av moderne
arabisk prosa tilherte denne klassen av “intellektuelle” (muthaqgafin). For det
andre var de nye institusjonene i de fleste tilfeller implementert parallelt med sine
gamle motparter (koranskoler, madaris, shari ‘a-domstoler osv.), noe som skapte
en situasjon med stadig konkurranse og motstand, om ikke apen rivalisering, blant
representantene for de to gruppene, der alle prevde & erobre og/eller forsvare sin
plass i samfunnet. Dermed ble litteratur/adab et felt der den gamle og ny eliten
konkurrerte.

De virkemidlene den nye eliten benyttet seg av for a fremme sine ideer, &
angripe tradisjonalistene og derved a forhandle sin plass i et samfunn som holdt
pa med & forandre seg, var hovedsakelig teatret (siden sent i 1850-arene, forst i
Libanon) og den private presse (fra 1860-/70-arene og utover), og det var mens
kampene mellom de gamle, etablerte sjangrene og de nye “antisjangrene” pagikk,
at det gamle begrepet adab begynte & fa sin moderne betydning som litteratur”
(mens prosa og drama i sin tur til en viss grad, og inntil ca. annen verdenskrig,
ofte ble tillagt egenskaper som klassisk adab inntil da hadde hatt, slik som a vere
spraklig tiltrekkende og pd samme tid nyttig underholdning — med andre ord det
gamle Horatsiske idealet om prodesse et delectare — men ogsa god moral og
kultur generelt).” Bade den modernistiske og den konservative leiren stolte pa at
det ville utvikle seg en ny offentlig sfere i den forestilte “nasjonen” — folket” —
som de skulle fa stotte fra og rette budskapene sine til (i motsetning til den

3 jf. Guth 2010b og 201 1a.
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herskende eliten, som hadde vert adressaten til fermoderne raffinert “hey”
kultur), og sekte derfor & popularisere kunnskap og & spre “moderne, opplyste”
ideer. I aviser og tidsskrifter var satire (bitende latterliggjoring av tradisjonalisme,
formalisme, “’bakstreverskhet”) og fortellende prosa de mest populare sjangrene
ved siden av artikler (magala) og brev/avhandlinger (risala) som diskuterte
aktuelle hendelser og forsgkte & gjore leserne kjent med alle typer nyttig moderne
kunnskap. Alle tekster fra denne perioden er preget av en sterk tilstedevaerelse av
en paternalistisk forfatter-forteller som leserens lerer og veileder. Siden man
forventet av litteraturen at den ville opplyse og reformere samfunnet og bidra til &
bygge en moderne “nasjon” (begrepene wataniyya og gawmiyya var pa alles
lepper pa denne tiden), var det helt avgjerende med referensialitet, dvs. at
litteratur matte referere til verden utenfor seg selv (i motsetning til
selvrefleksiviteten som 1 hey grad preget det retoriserte littereere spraket i
tradisjonell estetikk). Fram til tidlig 1 det 20. arhundret antok en gruppe
intellektuelle at det absolutt var mulig & bruke “innfedte” sjangere til moderne
formal, om de bare ble reformert og tilpasset dagens behov. I deres gyne kunne
nahda-prosjektet, den mye etterlengtede “oppvakningen” og “gjenfodselen” eller
“renessansen”’, vel oppnds ved hjelp av en “revitalisering” eller ”gjenopplivning”
(ihya’) av tradisjonen og ved at man utnyttet den littereere arvens rikdommer.* I de
fleste tilfellene var imidlertid arven som disse ’neo-klassisistene” gjenoppdaget,
ikke den samme som den kanonen som ble promotert av de mer konservative
tradisjonalistene. De konsentrerte seg derfor ikke bare om a redigere og publisere
(med hdp om & popularisere) store klassiske adab-verk (jf. f.eks. M. ‘Abduhs
redigering av al-Hamadhanis magamait) sa vel som klassiske ordbeker og leksika,
men ogsa om & lefte “folkelig” litteratur (inntil da nesten utelukkende tradert
muntlig og betraktet som en del av “lav”-kulturen, ikke verdig den utdannede
elitens oppmerksomhet) opp, slik at den ble “@rverdig” skriftlig/trykt litteratur
(for dette formalet matte populere romanser og eposer ofte bli “oversatt” fra
talespréket til littereer fushd). Denne typen litteratur virket mer livlig, mindre
kunstig for dem enn den tradisjonelle estetikkens dede” selvrefleksivitet, som
virket som om den ikke hadde mye med virkeligheten & gjore, med sine utslitte
bilder og sin hengivenhet til “vakre” betydninger og lyder. Selv om
neoklassisistene likevel opprettholdt en ofte krevende stil i sine egne skrifter’ og
pa denne maten angrep tradisjonalismen “by using the legitimating principles of

the traditionalists to subvert it”,® sd betydde, eller innebar, skjennlitteraturens

* Hallaq/Toelle 2007.

> Se f.eks. A. F. al -Shidyaq (1804—87), Nasif og Ibrahim al-Yaziji (hhv. 1800-71 og 1847-1906) og Muh. al-
Muwaylih (1858-1930).

® Hamarneh 1998: 231b.
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instrumentalisering som virkemiddel for opplysning og reform svart ofte en
bevisst ofring av klassiske estetiske idealer, elitere som de var, til fordel for
mindre forskjennede, mer underholdende fortellinger.

Ved & gjore det nermet de seg den andre trenden, som etter hvert tok over
fra de neoklassisistiske tendensene og ble dominerende rundt ar 1900, etter at den
allerede hadde begynt & gjore seg gjeldende mye tidligere 1 mange oversettelser og
bearbeidelser/ ”indigenizations”,” hovedsakelig fra fransk og engelsk, sé vel som i
’sosialromansene” skrevet (siden 1870) av Salim al -Bustant (1846—84), Nu‘man
‘Abduh al -Qasatili (1854—-1920) og andre.® I motsetning til tradisjonalistene og
neoklassisistene sokte denne gruppen (ofte kristne) forfattere inspirasjon verken
hos den klassiske arven eller den ovenfor nevnte “’lave” folkelige tradisjonen, men
hovedsakelig hos vestlige modeller. De viet mye av sin energi og aktivitet til
oversettelse og adaptering, men om ikke sa lenge kom de ut med egne verk ogsa
(den ferste fortellingen av “vestlig” type er, etter alt & domme, Khalil al-Khiir1s
(1836-1907) Way, idhan lastu bi-ifiranji! (Ah, kjere, sa jeg er ikke europeer, da!”,
1859/60). Disse fant en bredere leserkrets fra 1890-tallet og utover, takket vaere
Jurji Zaydans (1861-1914) historiske romaner.” Forfatterne i denne gruppen
verken hevdet eller onsket lenger & produsere ”god” eller ’vakker”, dvs., spréklig
krevende, kunstnerisk retorisert prosa i trdd med klassiske normer. For dem, som
for deres nye og voksende sekulariserte ’borgerlige” lesepublikum, var praktisk
nytteverdi, jordnarhet og vitalitet, diskusjon om og fremming av moderne
politiske og sosiale ideer det som var viktigst, og som ble regnet som progressivt.
I prosatekstene ble det derfor ofte innbygd lange passasjer som skulle formidle all
slags kunnskap (fra historie til teknologiske prestasjoner, fra geografi og etnografi
til religiose og filosofiske ideer); presentasjon av politiske utopier
(antidespotisme, konstitusjonalisme); diskusjon av idealer som liberté, égalité,
fraternité eller utdanning av kvinner; iscenesettelse av tilsvarende sosiale og
moralske konflikter (tradisjonell vs. ny elite, gamle vs. nye verdier); understreking
av prosaens henvisning til, og relevans for, det som skjer her og nd, dens
“realisme”; lovprising av resonnement (‘agl) over blind tradisjon (naqgl) eller
tankelos imitasjon av vestlig livsstil (tafarnuj); og hylling av menneskets levende
og folende hjerte vs. formalistisk klamring til normene som man hadde arvet fra
“forfallsepoken”, og som ble ansett som fiendtlig innstilt til livet.

Emosjonalitet og “nasjonallitteratur” (tidlig 1900-tall)
Den emosjonalistiske trenden var sterkest rundt ferste verdenskrig, spesielt med

7 Peled 1979, Bardenstein 2005.
8 Badr #1983, Dolinina 1973, Guth 1999, Hafez 1993, Moosa 1983.
? Kragkovskij 1930, Pérés 1957.
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forfattere som Mustafa Lutft al-Manfalutt (1876—1924) og Jubran Khalil Jubran
(ogsa Kahlil Gibran, 1883-1931). Deres for det meste kontemplative fortellere
reflekterer forfattere som hevder 4 ha overlegen, “filosofisk™ kunnskap om verden
— Jubran sammenlignet seg til og med med en profet (Profeten, 1923). Deres
radikalt idealistiske “svart-hvitt”’-moralisme, kombinert med en téredryppende
sentimentalitet, kan leses som uttrykk for et enske om & markere seg selv (og det
nylig framvoksende borgerskapet) som en viktig sosial akter (noe som antydet,
om ennd ikke apent, at de burde gis politisk makt ogsd). P4 den ene side kan det at
denne gruppens rettferdige, rlige, uskyldige helter taper kampen mot
representanter for den herskende elite — et tap som blir tegnet med stor tragikk™ —
tolkes som uttrykk for forfatternes folelse av total maktesloshet overfor den
utholdende gamle orden, det vaere seg sultanens “despotisme” eller en okt
utenlandsk dominans/kolonialisme. P4 den annen side er det et opprorsk
ramaskrik og en kritikk av den eksisterende orden som noe urettferdig og
illegitimt' og dermed klart en form for hard sosial og politisk kritikk. Den store
popularitet denne skrivemdten net pa sin tid, skyldtes ogsa et foredlet sprak som
lyktes i & bruke elementer fra "hoye” registre i klassisk arabisk til spiritualisering
og emosjonalisering.

De makteslose filosof-profetenes” jamrende klager ble imidlertid gradvis
erstattet av en mer dynamisk trend, da nasjonalismen ble hoveddrivkraften for de
utdannete elitene og forfatterne utviklet ideer om en “nasjonal(-)litteratur” (adab
gawmi). Tendensen begynte & gjore seg bemerket fra ca. 1910 — Muhammad
Husayn Haykals (1888—-1956) Zaynab (1913) blir ofte betraktet som den forste
“ekte egyptiske” romanen. Nasjonallitteraturbevegelsen forkastet den tidligere
tradisjonalismen og neoklassisismen som foreldet og elitistisk og vraket
“manfaliitisk romantisisme” som altfor idealistisk og passiv”’; i stedet fremmet
bevegelsens tilhengere “realisme” som sitt program (i forordet til
novellesamlingen Ihsan Hanim, publisert i 1921, gjengir ‘Isa ‘Ubayd begrepet
som madhhab al-haga’ig, ”de sanne faktas metode”). En “"moderne” litteratur
burde vare “basert pa observasjon (mulahaza) og psykologisk analyse for &
portrettere livet som det er, uten overdrivelse eller beskjering” (ibid.). I
motsetning til oversatt skjonnlitteratur, som oversvemte markedet, men hadde sin
bakgrunn i ikke-arabiske miljeer, skulle nasjonallitteraturen handle om lokale
forhold, portrettere typiske” karakterer og den “nasjonale personlighet” og ta opp
presserende problemer i det moderne samfunnet, alt dette i en ikke-elitistisk,
funksjonell stil som ikke burde avstd fra & nevne dérlige forhold og gjerne ogsd
bruke “’stygge” ord der de passet. Innholdets ekthet, kombinert med en moderne,

19 Najib 1983, Guth 1997.

Orientalia Suecana LXI Suppl. (2012)



124 STEPHAN GUTH

om ngdvendig komplisert, fortellerteknikk ville, ble det antatt, til slutt sikre global
anerkjennelse, om ikke aksept, 1 kretsen av verdens mest kultiverte land. Det var
hovedsakelig i novellesjangeren at forfattere fra ”"Den moderne skole” (al-
Madrasa al-Haditha), som bredrene Taymar (Muhammad, 1891/2-1921;
Mahmiid, 1894—1973), Mahmud Tahir Lashin (1894-1954) eller Yahya Haqqi
(1905-92) pravde & oversette sitt program til konkrete stykker av litteratur. Ifelge
Hafez var det Lashin som brakte den nye fortellende diskursen til en tilstand av

”modning”."

Senere “nasjonallitteratur” (mellomkrigstid)

Da romanen fulgte, var adab gawmi-pionerenes forste entusiastiske optimisme
imidlertid allerede blitt ganske sjelden — den fortsatt selvsikre, skjont nekterne tro
som Taha Husayn (1889-1973) hadde pa at landet hans tilherte en
middelhavssivilisasjon i stedet for den arabisk-islamske verden, og, i roman-
selvbiografien al-Ayyam (i: 1929; ii: 1939; iii: 1973), at framskritt faktisk var
mulig, star nesten som et unntak pa den tiden. I de fleste andre tilfeller, som
Ibrahim ‘Abdalqadir al-Mazini (1889-1949), ‘Abbas Mahmiid al-°'Aqqad (1889—
1964) eller Tawfiq al-Hakim (1898-1987), er det tydelig fra deres triste
kapitulasjon overfor fakta, fra det forbitrede uttrykket 1 deres ideologier eller den
anstrengte insisteringen pd at det & ha glede av lidelse faktisk er en nasjonal
egenskap (al-Hakim, i ‘Awdat al-rih, 1934), at den nye, sekulart utdannede,
urbane middelklassens noble, men altfor urealistiske idealisme har gatt gjennom
en periode med bitter skuffelse: gapet mellom dem og “’nasjonen/folket” var blitt
apenbart og virket nd uovervinnelig. Alt hdp om at massene, spesielt de pa den
underutviklede landsbygden, lett ville akseptere de urbane effendi-enes veiledning
og takket vere selve veiledningen snart ville utvikle seg til et moderne
”progressivt” samfunn, hadde vist seg a vare forgjeves. Konsekvensen var at en
rekke forfattere ga opp a skrive eller trakk seg inn i sine “elfenbenstarn™ (jf.
tittelen pd P. Starkeys studie om al-Hakim). Gapet hadde oppstétt i arabiske
samfunn under nahda-tiden da “’tradisjon vs. modernitet”-skillet ble skapt, og har
fortsatt & prege, og ofte forfelge, moderne arabisk prosa (jf. Selim 2004).
Konflikten ble enda skarpere i mellomkrigstiden og under annen verdenskrig pa
grunn av ekt industrialisering og en massiv tilstremning av arbeidsmigranter fra
landsbyene til storbyene. I romanene tok den ofte form av et sammenstet mellom
(framskrittsorientert og opplyst) individ og (tilbakestdende, uvitende) samfunn
eller by mot bygd”. I en periode preget av ideologisk radikalisering da ogsé
kommunisme, sosialisme, fascisme og det muslimske brorskapet ble dannet,

"' Hafez 1993: 215 ff.
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tenderte  prosaforfattere til & forklare verden og vanskelighetene
moderniseringsprosjektet medferte, samt sine egne roller i samfunnet, i form av
ideologisk dualisme som f.eks. ”Vestens materialisme vs. Ostens spiritualisme”.
Disse ble ogsa brukt som forklaring pa meget personlige feil, f.eks. en arabisk
manns mislykkede forsek péd 4 ha et forhold til en vestlig kvinne: Konfliktene ble
ofte bdde kulturalisert og kjennet.

Sosial(istisk) realisme og ’nyromantikken”

Der skuffelsen ikke ble omgjort til ideologi, fostret den i forfatterne en
gjenoppdagelse av kjernepunktet til det som “nasjonallitteraturens” forfektere
hadde oppfordret til: realisme. Den nye realistiske trenden dominerte scenen inntil
sekstidrene og kom 1 hey grad til 4 bli identifisert med de tidlige verkene til en av
dens store talsmenn: Najib Mahftiz (ogsa Naguib Mahfouz, 1911-2006). Som den
forrige generasjonen trodde ogsé de nye realistene at litteraturen burde gjenspeile
virkeligheten som det var, usminket, for 4 komme videre med
framskrittsprosjektet. Imidlertid var “virkeligheten” for dem ikke bare en
nasjonal, men forst og fremst en sosial sak. ”Nasjonen”, dvs. fellesskapet som
adab gawmi-gruppen ville bidra til & skape ved & representere og utmale det i
litteraturen, var na pa plass. Men det var fortsatt langt fra det man hadde hépet pa.
Etter at usannsynlig idealistiske og sekte forestillinger hadde vist seg & vere like
unyttige som fortvilet passivitet, var det blitt forfatternes plikt & holde speilet opp
foran selve nasjonen og a uteve samfunnskritikk. (Legg merke til at ’realisme” nd
oftest ble gjengitt som wagi iyya, ikke lenger som madhhab al-kaqa ig, dvs. at de
nye realistene erstattet den sublime idealismen som tross alt 14 i adab gawmi-
pionerenes sgk etter ’sannheten”, med en orientering mot al-wagi , dvs. mot det
som faktisk var “tilfellet” — jf. etymologi: wagi ‘< \wgq ‘ 74 falle; & skje” og norsk
tilfelle = laneoversettelse av eng. case < lat. cadere “a falle; & skje”.) Mange
forfattere var pavirket av den tanke, som var fremmet av franske eksistensialister,
spesielt Sartre, at litteraturen burde ta ansvar for samfunnet, og at engasjement var
en moralsk plikt (fransk littérature engagée ble gjengitt som adab multazim i
arabisk)."”” Sammenlignet med adab gawmis eksperimentelle miniatyrbilder
utvidet blikket seg nd og kom til & dekke mer komplekse panoramaer, f.eks.
”livsverdenen” til et urbant nabolag i sin helhet eller et landsbysamfunn. Dette
medforte at lengre sjangere (serlig romaner) ble favorisert (ved siden av de
fortsatt populaere novellene). I romanene var sekelyset ikke lenger s4 mye pa
forfatter-fortellerens egne problemer (noe som var tilfellet hos pionerene), men pa
ondene samfunnet som helhet led av, f.eks. foydalsystemet, fortsatt utenlandsk

2 Klemm 1998.
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dominans, utbredt korrupsjon og sosial ulikhet, kvinnenes situasjon, ungdommens
ideologiske  forvirring, forste verdenskrig og dens etterspill osv.
Forstepersonfortellinger ble sjeldnere, og i1 stedet kom tredjepersonsfortellinger
der leseren riktignok fortsatt folte at forfatteren var til stede, men der denne hadde
trukket seg tilbake og neyde seg med sporadiske kommentarer, ellers var han en
stille, ”objektiv” observater som lot figurene sine tale selv (dialoger, fri indirekte
tale) mens han selv forble utenfor hendelsene. I noen tilfeller (f.eks. ‘Abd al-
Rahman al-Sharqawi, 1920-87) inngikk realismen en forbindelse med ideologi,
noe som dannet en “sosialistisk realisme”. Den var mindre tilbakeholdende, nar
det gjaldt direkte a foresla lasninger pé problemene i etterkrigstiden og den tidlige
Nasser-perioden, enn en Mahfliz, Yasuf Idris (1927-91), Yusuf al-Shartnt (1924—
), Fath1 Ghanim (1924-99) eller Ghassan Kanafani (1936—72). Samtidig hevet
mange kvinnelige forfattere sin rost mot den patriarkalske sosiale orden (Layla
Ba‘albakki, 1934—; Latifa al-Zayyat, 1923-96)". Siden litteraturkritikk fra
Nasser-tiden av var anpasset regimet, ble ikke-"progressive” tendenser som den
sakalte nyromantikken — forfattere som Muhammad ‘Abd al-Halim ‘Abdallah
(1913-70)," Yusuf al -Siba‘1 (1917-78)" eller Ihsan ‘Abd al-Quddus (1919-90) —
ignorert som “eskapister” til tross for at de net stor popularitet og (ved siden av at
de unektelig hadde sentimentale trekk) pleide & folge en realistisk agenda. For det
meste tok de jo opp emner fra den tabutunge triaden sex, religion og politikk'® pa
en dristig mate som noen ganger ogsa skapte skandaler.

Mellom realisme og postrealisme

I lopet av de forste drene av sin regjeringstid var Nasser i stand til & gi den
arabiske verden tilbake mye av hapet den hadde mistet 1 mellomkrigstiden og 1
perioden umiddelbart etter annen verdenskrig. I 1948 hadde Israel péfert de
arabiske armeene et stort nederlag og opprettet en egen stat. ”ll-Rayyis” kunne
feire en taktisk seier i Suez-krisen og klarte & nasjonalisere Suezkanalen. For
forste gang etter mange tiar av n@rmest koloniale forhold ble det oppnddd ekte
suverenitet etter utvisning av utlendingene og de siste britiske troppene. Kongen
ble sendt i eksil, det gamle foydalsystemet ble avskaffet, jorden fordelt pa nytt,
tapt stolthet gjenvunnet ved at man patok seg en ledende rolle i Tredje verden-
bevegelsen, og arabisk nasjonalisme opplevde en glansperiode. Gigantiske
offentlige boligprosjekter ble igangsatt, utdanning gitt gratis til alle, mat og beoker
solgt rimelig til massene, jobber garantert og industrialiseringen raskt utviklet. Det

" Hafez 1995, Zeidan 1995.
' Om ham, jf. Guth 1987.

'S Om ham, jf. Ramsay 1996.
16 Stagh 1993.
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tok imidlertid ikke lang tid for regimet mette kritikk. I hovedsak kom den fra
religigse grupper pa grunn av regimets sekularisme, men ogséd fra en idealistisk
venstreorientert floy (som ganske mange forfattere tilherte). Tvil begynte a krype
inn og spredde seg. Moderniseringsprosjektet var det allerede blitt sadd tvil om av
Mahfiiz i romanen Awlad haritna (Barna i bakgata vare”, 1959): Ville ikke det
onskede vitenskapsbaserte framskrittet fore til Guds ded? Al-Tayyib Salihs
(1929-2009) Mawsim al-Aijra ila ’lI-shamal (Trekket mot nord”, ferst publisert i
1966) kom som en kraftig, pafallende klarsynt demper pa optimismen som hersket
like etter uavhengigheten, pd den naive troen pa at det skulle vaere mulig & kaste et
1 hoy grad tilbakestdende samfunn inn i moderniteten, og for raskt & kunne
helbrede sarene kolonialismen hadde pafert arabiske samfunn. Andre romaner,
f.eks. “Abd al-Hakim Qasims (1934-90) Ayyam al-insan al-sab ‘a ("Menneskets
syv dager”, 1969) iscenesatte frigjoring fra dominerende patriarkalske figurer — et
viktig tema spesielt etter det arabiske nederlaget i junikrigen 1967."7 Mens apen
kritikk under Nassers levetid snart ble undertrykt ved at kritikerne ble fengslet,
kom det i drene etter Nasser romaner som Gamal al-Ghitanis (1945-) Al-Zayni
Barakat (1974), med en kompromisslest detaljert analyse av regimets despoti og
en repressiv overvakingsstats redsler.

Den postmoderne vendingen

Med nederlaget 1 1967 sprakk den store boblen av Nassers propagandaretorikk
med et smell. Mahfuz’ fortelling Taht al-mizalla (Under busskuret), skrevet like
etter nederlaget, er et urovekkende vitnesbyrd om den lammende effekten naksa-
en (tilbakeslaget) hadde pa arabiske forfattere: Verden var ikke lenger forstéelig,
men behersket av kaos og absurditet, det fantes ingen og ingenting man kunne ha
tillit til, til og med "virkeligheten” man observerte med egne gyne, kunne vise seg
a vere fiksjon, en logn. Enda et nytt sjokk kom bare noen fé &r etter naksa-en, da
borgerkrigen bret ut i Libanon. Sarlig den israelske invasjonen i landet gjorde at
folk mistet alt hap de fortsatt matte ha. I litteraturen forte disse erfaringene til det
som etterpa ble referert til som en “ny folsomhet”,' og som i sin essens kan anses
som en parallellutvikling til den globale vendingen til postmodernismen,” selv om
de litterere virkemidlene som ble brukt i arabisk prosa, ofte minner om
eksperimentelle ”modernistiske” teknikker i vestlig litteratur.” Der troen pa
virkelighetens gjenkjennelighet ("knowability”) og framstillbarhet

17 jf. Naguib 1989.

18 Kharrat 1993.

19 Neuwirth/Pflitsch/Winckler eds. 2010.
20 Ballas 1978, Meyer 2001.
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("representability”),”' tross alt var forblitt intakt (eller, som hos Mahfuz, hadde
begynt & komme tilbake etter det forste sjokket), beskrev og analyserte subtrenden
al-Kharrat kalte ’ny realisme”, gjenstandene for sin observasjon med et enda mer
kompromisslest granskende blikk og med skarpere oye for smd detaljer enn
tidligere realisme hadde gjort. For mange trakk imidlertid ”naksa”en og den
libanesiske borgerkrigen til og med den mimetiske realismens fundamenter i tvil,
fordi den var bygd pd de samme forutsetninger som moderniseringsprosjektet,
med sin patriarkalske og egentlig autoritere subjekt-objekt-diskurs, som ansa
mennesket 1 stand til & (re-)forme(re), (gjen-)skape, (re-) presentere
“virkeligheten” — en antagelse begge hendelsene hadde vist var dedelig feilaktig.
Det var altsd nedvendig & gjenoppbygge litteraturen péd et nytt fundament. Den
littereere avantgarden, ofte ogsa kalt “sekstitallsgenerasjonen”, som samlet seg
rundt magasiner som Galiri 68 (Galleri 68),” og som fulgte tett de
antipatriarkalske studentopprerene 1 Vesten, begynte & lete etter nye begynnelser
og andre, hittil forsemte, dimensjoner av virkeligheten og & utforske et antall
alternative tilneerminger. Noen, f.eks. al-Ghitani eller Imil (Emile) Habibi1 (1922—
96), gjenoppdaget den formoderne (dvs. for 1800-tallet) arabiske litteraere arven
som et forrdd, som hadde bevart "autentiske” skriveméter og som kunne bidra til &
mete modernitetens odeleggende virkninger: ikke bare arven etter Nasser-epoken,
inkludert absurditeten 1 palestinernes liv etter 1967 eller borgerkrigens
grusomheter, men ogsd — og sa@rlig — folgene av den egkonomiske liberaliseringen
(al-infitah al-igtisadr) som Nassers etterfolger, Anwar al-Sadat (president fra 1970
til han ble drept 1 1981), hadde satt i gang, og som besto av en apning mot Vesten,
mot globale markeder og for utenlandske investorer, noe som snart medferte en
radikal omveltning ogsé i samfunnets struktur (jf. ”bredoppteyene”, januar 1977).
Det at man holdt fortiden narvarende som en kontrast her, var med pé & stoppe
(tekstuelt) allestedsnarveerende forfall og tap av identitet ved & bevare og
gjenopplive tradisjonen. Arven ble da samtidig prinsipielt bekreftet og tilpasset
nye realiteter, og kontrasten og spenningen mellom gamle former og moderne
innhold stimulerte leseren.” Kontrast (mufaraqa) som et middel for & fa leserne til
a stille kritiske spersmél om virkeligheten 1 fiksjonen og pa denne méaten overfore
tolkningsautoriteten, eller -suvereniteten, fra forfatteren til leseren (og dermed,
forhapentlig, gjore litteraturen 1 seg selv mindre “autoriter” og mer
”demokratisk™) var ogsd det viktigste strukturelle virkemidlet til en annen
understromning til Den nye sensibiliteten: al-Kharrats “external-oriented, things-
in-themselves mode of writing”. Verden her hadde (tilsynelatende) ingen

2! Hamarneh 1998.
22 Kendall 2006, Stehli-Werbeck 2011.
2 Guth 2010a.
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innvirkning pa fortelleren, ble oppfattet av ham/henne som noe fremmed, en
verden der menneskelig handling ble bestemt av de fysiske omgivelsene (jf.
fransk nouveau roman og dens tema chosification “objektivisering”). Mélet med
denne kontrastive teknikken var & skape en fremmedgjeringseffekt som ville
“avslore alle virkelighetens bedovende aspekter og angi kilden til aversjon og
frustrasjon”, ”impotens og fremmedhetsfolelse”** og pad denne maten indirekte
peke pa en “lidenskapelig, helt undertrykt kjerlighet til livet”,” som i denne
understromningen var skjult bak en markert nonchalant og tilsynelatende
uengasjert skriveméte. Derimot ble samme kjarligheten til livet uttrykt i ”indre
visjons”-trenden ved hjelp av en beskrivelse, igjen i1 en overveldende bredde, av
skadene den absurde, uutholdelige verden hadde pafert subjektets indre. Individet
ble her ansett som “an ever-moving mass of sensations and notions”,”® og dets
minste folelser ble sporet. Derfor ble virkelighetsframstillingen né interpolert med
dremmer, mareritt og fantasier og forsterket med “surrealistiske” bilder (jf. ogsd
hyppig bruk av indre monolog). Sekelyset pa individets indre virkeligheter
medforte ogsd et brudd med den tradisjonelle tids- og romoppfatningen:
Kronologisk og topografisk fragmentering ble nd ofte brukt til & uttrykke skillet
mellom subjekt og objektiv virkelighet. Som i den eksternt orienterte trenden
forble forfatterne nesten usynlige her ogsé, de avstod fra & kommentere de indre
realitetene de presenterte, og overlot det til leseren & trekke egne konklusjoner og
tolke materialet” — krisen til en alienated self caught in the labyrinth of his own
hallucinations and delusions” — som en gjenspeiling av sosiale eller politiske
realiteter utenfor.” Det er ganske pafallende at de fleste protagonistene pa den
tiden var passive antihelter, at seksuell impotens var et hyppig motiv, og at de
mange fengselsfortellinger som fantes, ogsd hadde en metaforisk, eksistensiell
dimensjon.

Det militere nederlaget i1 1967, den libanesiske borgerkrigen,
sammenbruddet i det gamle samfunnssystemet, til ideologier og tilsvarende hép,
tapet av kulturell identitet pd grunn av ekende vestliggjoring og globalisering, det
faktum at korrupte og undertrykkende oligarkiske regimer stadig varte ved — disse
og mange andre faktorer dannet bakgrunnen for lignelser om eksistensiell
fremmedhetsfolelse,” ensomhet og hépleshet i moderne samfunn, fortellinger om
“odelagte hjem”, fratatt sammenheng og ontologisk forvirring, som var
karakteristiske for 1970- og 1980-tallets litteraturproduksjon.

24 Abul-Enein 1984: 3734

% Kharrat 1991: 190.

26 Ibid.

27 Kassem/Hashem eds. 1985: 11.
28 Guth 2011b: 97-8.

¥ King 1978.
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Allikevel produserte sjokket og forandringene i virkeligheten ikke bare
bilder av katastrofe, adeleggelse, fragmentering, opplesning ... og &pne sporsmal.
Da forfatterne fikk et lite pusterom, slik at de fikk revurdert tilstanden, og da ogsa
en yngre generasjon vokste fram, mistet den deprimerende virkeligheten riktignok
ikke sine vesentlige, dvs. traumatiske sartrekk, men disse ble ofte ogsa omgjort til
et mer dynamisk potensial. Fragmentering og eksistensiell usikkerhet forble
dermed viktige emner®, men samtidig ble det ogsa oppdaget noen “skatter” blant
“ruinene”:’  Ideologienes sammenbrudd é&pnet veien bade for kritisk
dekonstruksjon og for forsiktige forsek pa rekonstruksjon. Revisjonen av spraket,
for eksempel — som hittil hadde vert et svart ideologiladet problem som hadde
spilt en nekkelrolle i fabrikasjonen av regimets lagner — gjorde at man oppdaget
mange hittil glemte idiomer (dialekter, hverdagssprak, sosiolekter, klassisk
arabisk) som kunne og burde fa lov til 4 utgjere en del av nye litterere diskurser.
Forvirringen om forholdet mellom virkelighet og fiksjon var ikke nedvendigvis et
onde, men kunne ogsd bli gjort om til bade opplysende og underholdende
metalittereere leker, som loddet den kreative skaperens makt eller sonderte
konsekvensene av en herskers kontroll over mediene. Et selv som hadde vist seg &
vaere fragmentert eller “forfalsket”, var ikke nedvendigvis en kilde til
fremmedhetsfolelse, frykt eller panikk, men kunne i stedet bli opplevd som enda
mer autentisk, “sannere” og mye rikere enn en ideologisk preget, uniform
identitet. Sammenbruddet 1 tradisjonell kronologi og topologi ville ikke
automatisk edelegge en fortelling, det kunne ogsa frigjere den og gi rom for en
tids- og steds-""polygami”.*> Det kunne bli realisert ikke bare strukturelt, men ogsa
innholdsmessig: Det var mulig samtidig & vaere “hjemme” flere steder (livet 1 eksil
og/eller diaspora utenfor den arabiske verden fostret denne egenskapen) og i flere
tider (erindret historie og kulturarven utgjorde jo en del av ens identitet). Vanlige
temaer og etablerte sjangere i litteraturen ble dekonstruert og identifisert som del
av hegemoniske diskurser, noe som apnet veien for hittil marginaliserte grupper
og ga dem en plass 1 litteraturen, for andre regioner enn det tidligere dominerende
Egypt og Levanten til 4 frigjore seg og fa en viss posisjon i markedet og for
“transgressions” i sjanger og kjenn.” Innholdsmessig brakte den postmoderne
vendingen et stort antall hittil ukjente temaer tatt fra fortiden og/eller historien, fra
islamsk mystikk, fra det gétefulle og eksotiske, men ogsd fra hverdagen og
subkulturene, fra det folkelige til bikulturalisme, fra golfstatene og den libyske
orkenen til Paris, London eller Buenos Aires. Nar det gjelder former og

3% Hafiz 2001 og Hafez 2010.

3! Guth 2007.

32 Neuwirth/Pflitsch/Winckler eds. 2010: 233 ff.
33 Ibid.: 361 ff.
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skrivemaéter, ble prosaen beriket av elementer fra historiske romaner, memoarer,
krim, pornografiske og andre “lette”, underholdende sjangere, samt tradisjonell
arabisk fortellerkunst, men ogsa fra lyrikk™* og eksperimentelle former.*
Overtredelser 1 sjanger gikk ofte parallelt med & leke med etablerte normative
kjennsroller.

Mot nye horisonter

Skiftet fra en depressiv, fortvilet stemning til mer positive ”budskap” ble tydelig
spesielt 1 lapet av 1990-tallet og tidlig 2000-tall, og det er bemerkelsesverdig at
det ofte kom fra den europeiske diasporaen, dvs. utenfra den arabiske verden.*® Til
tross for (eller pd grunn av) helt motsatte forhold hjemme, og samtidig som de
bevisst ignorerte de mange tabuene og farene, insisterte disse forfatterne pa
enhver arabers rett til & f4 hans/hennes “andel i liv og lykke”. Mot all slags
politisk undertrykkelse og kvelende sosiale eller kulturelle normer ga de kraftig
uttrykk for lengsel etter frihet, og demonstrerte muligheten til, og nedvendigheten
av, a bekrefte seg selv som menneske ved a snakke ut, uttrykke begjer og leve ut
gleder. Denne trenden ble viderefort etter artusenskiftet og net da i1 stadig sterre
grad godt av de nye frihetene som moderne informasjons- og
kommunikasjonsteknologi og regimenes manglende mulighet til & kontrollere
motstand og & drive sensur, ga dem. En ny “aggregattilstand” ble nadd da tekster
som ‘Ala’ al-Aswanis ‘Imarat Ya ‘qithiyan (Yacoubian-bygningen, 2002) og Raja’
‘Abdallah al-Sani‘s Banat al-Riyad (Jentene fra Riyadh, 2005) ga blaffen i tabuer
og forventninger i en sofistikert littereer stil, ble bestselgere’” og pa denne maten
bidro til & spre nye holdninger og verdier. The International Prize for Arabic
Fiction (IPAF) i 2007 ble lansert with an intention to address the limited
international availability of high quality Arab fiction”,*® noe som gjorde det mulig
a omga restriksjonene litteraturen i enkelte arabiske land fortsatt var utsatt for.

To ar etter ”den arabiske varen” er det kanskje for tidlig (januar 2013) &
prove & si noe generelt om hvordan de politiske og sosiale endringene opprerene
satte 1 gang, vil gjenspeiles i moderne arabisk litteratur. Hvordan det enn matte
veare, viste 1 hvert fall perioden umiddelbart for hendelsene tydelig at kravet pa en
andel i liv og lykke fra né av, og én gang for alle, ble ansett for & vaere en generell
menneskerett — 1 en rekke tekster ble det til og med realisert som et naturlig
behov, noe som naturen selv krever.*’ Inntil da hadde individene blitt nektet denne

** Behzadi 1996.

> Taha 2000.

** Guth et al. eds. 2008.

> Rooke 2010.

3% Fra prisens nettside, www.arabicfiction.org (sist hentet februar 2013).
* Guth 2009.
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legitime andelen gjennom det som ble framstilt som et komplett system (av
tradisjonelle patriarkalske normer, kjennsdiskriminering, statlig kontroll og
undertrykkelse osv.), og gjennom tabuene systemet opprettet mot brudd pé sine
normer. | de fleste tekster resulterte sammenstatet mellom individ og system 1 et
hoyt antall ofre. Men det ble ogsd demonstrert at individuell lykke og en slags ’ny
menneskelighet” faktisk var oppnéelig hvis, og bare hvis, individet klarte &
fullfere et modig brudd med systemet (det forteller ganske mye at mange
hovedpersoner var “dropouts” som hadde lagt det tradisjonelle samfunnet bak
seg). Tekstene endte nd med a forestille seg nye begynnelser i form av sma “celler
av ren menneskelighet”, imidlertid uten eksplisitt & si noe s@rlig om hva ellers
denne “nye humanismen” innebar. Arene som kommer, vil sikkert gjore dette
klarere. Utviklingen kan bli inspirert og/eller framskyndet av det som for tiden
foregar pa Internett. Det er mulig at de s langt mest populare sjangrene —
romanen og novellen — snart kommer til & bli supplert av nye som forfatterne i
oyeblikket eksperimenterer med i1 de digitale mediene (blogger, fora osv.),
sjangrer som ofte ogsa inkluderer lyd- og billedelementer. Mens en stor del av
litteraturen som publiseres online, ikke avviker fundamentalt fra ”vanlig” (offline,
trykt) litteratur, er mange tekster likevel sdpass forskjellige at kritikere flest
fortsatt er tilbakeholdende med & kalle disse for “litteratur”. Tekstene det er snakk
om, er preget av en enda mer dristig tilneerming til sosiale, politiske og religiase
tabuer — forfatterne nyter jo anonymitet — og deres bruk av arabisk folkemal nar
de skriver, vitner om at de er beredt til & bryte med de spraklige og estetiske
normene til et gammelt, &rverdig, ja til og med hellig sprak. Det a snakke ut, en
viss lekenhet, og en veksling mellom fakta og fiksjon er andre egenskaper som
preger denne litteraturen ved siden av dens moralske og estetiske nonchalanse.

Moderne arabisk prosa og islam

P& grunn av sine nare forbindelser med og sin vesentlige binding til
moderniseringsprosjektet er moderne arabisk litteratur stort sett preget av en
“faintness of Islamic inspiration”.* Gruppen sekulare nasjonsbyggere, som de
fleste forfatterne tilherte, opplevde vanligvis den islamske religionen som en del
av den store bunken gamle tradisjoner som burde reformeres; religionen ble
snarere sett pd som et problem enn som en inspirasjonskilde. Men siden religiost
pregede skikker og vaner alltid har preget hverdagen i den arabiske verden, og
ettersom moderne arabiske forfattere alltid har folt seg bade som “writers and
scribes”* som hadde plikt til & registrere og arkivere “virkeligheten”, har islamske

40 Cachia 1990: kap. «In a glass darkly..»
*! JTacquemond 2003/2008, Guth et al. eds. 1999.
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realiteter selvsagt alltid dukket opp ogsa i litteraturen, det vaere seg som emner i
seg selv (feks. religiose lederes makt, problemene ved kjonnssegregasjon og
generelt forholdet mellom kjonnene, islamistiske tendenser osv.) eller som en del
av lokalkoloritten som forfekterne av en ”nasjonallitteratur” ansd som en
nodvendig ingrediens i den litteraturen de ensket & skape. Dessuten dukket
religionen ofte opp med sine filosofiske eller kulturelle/historiske aspekter eller
som en naturlig del av en fortellingsbakgrunn.” Det var imidlertid ikke for
vendingen til postmodernisme at forfattere som al-Ghitani (se ovenfor) i sin jakt
etter stilistisk autentisitet fant fram den klassiske arven, deriblant ogséd islamske
tekster, som en kilde til inspirasjon med hensyn ogsa til litteraere former, og at
islamske bevegelser pa den annen side oppdaget litteraturen som et nyttig redskap
for oppbyggelse og formidling av religigse budskap og derfor utviklet teorier om
en spesielt islamsk litteratur (adab islami).® Men bortsett fra alt dette har den
moderne arabiske litteraturens store emner blitt identifisert* som: forholdet
mellom ost og vest, deriblant kolonialisme og/eller kulturell dominans (som
ramme for spersméal om moralske verdier, autentisitet og kulturell identitet),*
kvinnens rolle og status sd vel som forholdet mellom menn og kvinner
generelt(inkludert alt det som gjelder kjaerlighet, seksualitet, kjennssegregasjon,
ekteskap osv.);* individ og/versus samfunn (herunder fremmedhetsfolelse,
problemer med “selvoppdagelse” og selvutfoldelse);*’ Palestina-spersmalet, krig
(Junikrigen 1967, Oktoberkrigen 1973, borgerkrig i Libanon);** dessuten ble
dagens problemer i samfunnet ofte diskutert samtidig med tilsvarende politiske
systemer (sd langt sensuren tillot dette), noe som implisitt eller eksplisitt kommer
fram ogsa i1 et antall fortellinger fra/om fengselet. De ovennevnte emnene er
selvsagt bare noen fa akser moderne arabisk litteratur hittil har dreid seg rundt.
Spekteret av emner som finnes, og av problemstillinger som ble og blir
kommentert i fortellingens “’forkledning”, er selvfolgelig like rikt som livet i den
moderne arabiske verden selv.
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Notabene

Denne oversikten retter sekelyset mot forholdene i Egypt og Levanten, siden disse
landene har vert den moderne arabiske prosalitteraturens vugge” og, inntil andre
halvdelen av 1900-tallet er blitt ansett som denne litteraturens sentre. Maten
litteraturen utviklet seg pa i andre regioner i den arabiske verden, og tempoet dette
skjedde i, kan avvike vesentlig fra det som er beskrevet nedenfor, selv om det
egyptisk-levantinske eksemplet, mutatis mutandis, stort sett kan tjene som
paradigme for andre regioner. I hvilken grad paradigmet gjelder, vil avhenge av 1
hvilken grad vedkommende land har gatt gjennom en liknende modernisering,
“vestliggjoring” eller “globalisering”, og nér dette skjedde. Som tommelfinger-
regel kan man si at litteraturen i golfstatene inntil nylig var mindre berort av
“modernisering” langs de egyptisk-levantinske linjene, og at tradisjonell”
litteratur, spesielt ogsd muntlige former, har bevart en sterkere posisjon der.
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Qadhdhafi. 1 maghreblandene fant “moderniseringen” innen prosa, for
uavhengigheten, nesten utelukkende sted i franskspriklig litteratur, og siden har
fransk litteratur veert en modell man har forholdt seg til, det vare seg som noe a
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Abstract

The article is a concise survey of modern Arabic prose from the middle of the 19" century AD
until our days, with a focus on developments in Egypt and the Levant. The history of this literature
is divided into seven major periods. An eighth section deals with the role Islamic religion has in
novels and short stories among other prominent topics.

Keywords: Modern Arabic literature, novel, short story, literary history, national literature,
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Diglossia and the ideology of language. The use of the
vernacular in a work by Youssef Fadel
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Abstract

This paper looks at the use of the standard and the vernacular in the Moroccan novel Qissat
hadiqat al-hayawan (The Zoo Story) by Youssef Fadel. It demonstrates that the writer uses the
vernacular as an ideological stance, and to comment on political predicaments, domestic and
global. I argue that the use of the two varieties are used along ideological lines, not as each other’s
opposite, but to put each other into relief, and that they are competing for hegemony rather than
being in a static relationship.

Keywords: language as ideology, Arabic language, Moroccan Arabic, diglossia, Arabic literature

Introduction

In the present article, I intend to analyse a Moroccan work of fiction in which the
vernacular Moroccan is used, if not on an equal footing with the standard written
language, then extensively so. The analysis will be based on Bakhtin’s theory of
language as ideology: his sociological approach to language contends that
language use is always ideological and that the Saussurean normative description
of language fails to highlight the importance and the impact that the choice of
variety has on meaning; the diglossic Arabic language offers more choices as to
linguistic variety than most other languages and the choice is not an random one.
With this statement as point of departure, I shall examine the text looking at the
distribution of the standard/vernacular language as to register — who — and
repertoire — what i.e. the issue — in order to demonstrate that the use of the
vernacular where you would expect to find the MSA and vice versa is an
ideological stance on the part of the writer, that language choice is used for
commenting on political predicaments, domestic and global, concurring with or
contradicting the theme of the work in question, and that examining these choices
may disclose otherwise hidden meanings.

! E-mail address: em@teo.au.dk
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Bakhtin’s theory of ideology

Ideology according to Merriem-Webster and the Encyclopedia Britannica’s
definitions is “a systematic body of concepts especially about human life or
culture” and “a system that aspires both to explain the world and to change it.”
Bakhtin (1895-1975) indeed tried to explain the world he lived in through his
theories on literature and language; whether he tried to change it is less obvious.
He might have done so in an indirect way by promoting oppositional writing. But
he did see language and especially the language(s) in a novel, as a means of
opposition to the dominant discourse of any given epoch.

Bakhtin’s view on language stood in opposition to the prevalent view whose
most important proponent was Saussure. Opposing Saussure who views language
as a stable, monolithic system Bakhtin perceived it as a foremost social
phenomenon. To Bakhtin a language involves centre and periphery: some
language types are central and others are peripheral. Further, he distinguishes
between two notions of discourse: authoritative and internally persuasive.
Authoritative discourse — e.g. religious, political, or moral — is used by those
holding positions of authority in the society, whereas internally persuasive
discourse is used by those who are denied privileges. Their discourse is not
backed up by any authority, and often it is not even acknowledged in the society
(neither by public opinion, nor by scholarly norms), or in the legal code.
According to Bakhtin, the language described by Saussure equals the authoritative
discourse. It is a language that imposes itself as a taboo and must not be taken in
vain. To question the authoritative discourse is almost a treasonous act, a sign of
rebellion.

Accordingly, there is an ongoing struggle over meaning that is played out
between the centripetal and the centrifugal forces, between authoritative, fixed
discourse and the more personal, informal and provisional discourse which
contrary to authoritative discourse is open to outward influence. The purpose of
the peripheral language types is to oppose the dominance of the central language.
Thus language is always explicitly used with an ideological purpose in the
struggle over meaning that takes place, not only in political writing but also in
everyday conversations — and in literature.’

Bakhtin was not interested in or acquainted with Arabic and, therefore, has
not contributed to the discussions on diglossia. It seems obvious, nonetheless, that
one can apply his distinction between authoritative and internally persuasive
discourse on Arabic and thus view MSA as an example of authoritative discourse

2 Bakhtin 1990: 342.
3 Bakhtin 1990: 332.
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that the centripetal forces are moving towards. As the authoritative discourse
MSA is opposed by and struggling with the centrifugal forces, i.e. the
vernacular(s) that represent internal persuasive discourse.

The Zoo Story

The text to be analysed here is a novel by Youssef Fadel entitled Qissat hadigat
al-hayawan (The Zoo Story).* This novel as well as Fadel’s seven other novels
have remained untranslated; therefore all translations in the present paper are
mine. The novel was published in 2008, exactly 50 years after Edward Albee’s
one act play The Zoo Story,” of which the Arabic title is a direct translation. In
Albee’s The Zoo Story, two men meet in Central Park in NY and have a
conversation: the older, more sedate middle class family man, Peter, is smoking
his pipe and reading a newspaper, when Jerry, a younger bachelor type of man
who has seen better days, comes by and wants to recount his visit to the Zoo. He
never gets around to telling the story, however, because the conversation between
the two men continues to turn from one thing to another. Jerry mentions his lonely
room, the poor renters, his miserly landlady and her dog that is always lying in
wait for him when he gets home, and he tells how he has tried to poison it. In
contrast to this sad account, Peter lives a comfortable, albeit dull family life.
Eventually, the conversation acquires a provocative and nagging tone and finally
turns into an open conflict over the right to the bench; in the ensuing fight, Gerry
comes to stab himself with a knife which he has handed over to Peter, and in
dying insists that Peter must flee the park.

Albee is the American response to the French absurd theatre of the 1950s
and 1960s with Ionesco and Becket as the best known exponents. He was the first
absurd dramatist in the US and refers to himself as US’s most European author.
The Zoo Story is a social critique of the failure of the American dream, embodied
in the complacent Peter; to make him wake up and realize the waste of the life he
is leading, Jerry must sacrifice his life. In recent years, Albee has lived to see
renewed popularity, as recent scholarly works have shown.®

Even in the Arab world, Albee seems to be popular, since, in 2008, Youssef
Fadel takes Albee’s one act play as his point of departure for a highly inter-textual
400 pages long novel, bearing the same title. Arab littérateurs and Arab dramatists
in particular have always taken a great interest in the absurd theatre of Europe,

12008 Ll i gl gad/ ds Laf Jusld o

> Albee,Edward 1969 (orig. 1958). The Zoo Story is the first absurd one-act play in the USA, written by
Edward Albee in 1958. Albee is better known, perhaps, for having written Who’s afraid of Virginia Wolff?

5 On Edward Albee’s The Zoo Story see for instance: Zinman 2008; Bottoms 2005; Marinkovic-Penney 2004;
Rutenberg 1969; and Debusscher 1967.
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imitating it but also transforming it to fit local needs, the best example of this
being the Egyptian playwright and author, Tawfiq al-Hakim.” He and others wrote
absurd drama and one-acts in the 1940s, 1950s, and 1960s. But since its heyday,
the Arabic absurd drama seems to have almost disappeared, and the novel has
assumed the role as the preferred genre in Arabic fictional writing.

The Moroccan Z00 Story, then, picks up the threads of this neglected genre
and turns it into a novel. It is too long and too rich a novel to be summarized here
in full. I will restrict the summary to the parts seen as relevant to the present topic,
the struggle between the centripetal and the centrifugal forces of language. On the
surface, the novel is a narrative of Assimo and Rashid, two men in Morocco of the
1970s,* who keep trying throughout the novel to reach the point where they can
perform Edward Albee’s The Zoo Story. Their task is not an easy one; from the
outset, seven pages are missing from the play, and in the course of some political
upheaval more pages are lost. Furthermore, they keep getting deflected by various
random events: Rashid is called on duty in a faraway village to be a school
teacher, but reaches an agreement with the parents in the village that they will
provide him with food if he does not insist on their children coming to school.
This leaves Rashid alienated on the verge of mental collapse, and in a fit he burns
the copy of the play. Later, by chance, Assimo finds himself with a large amount
of money and goes off to Paris to study theatre. There he meets Augusto Boal, a
Brazilian real life character and father of the Theatre of the Suppressed.’ In Paris,
Assimo establishes a relationship with a French woman who has a dog that snarls
at him until one day he decides to leave her flat and the dog subsequently
disappears. In the end, nothing comes out of his stay in Paris, just as nothing came
out of Rashid’s stay in the village, and Assimo goes back to Morocco, meets with
Rashid again, and once more, they try to form a theatre troupe and to perform The
Zoo Story.

Early in the novel we are introduced to the third protagonist, Nura, a young
single parent who works in a cinema and dreams of becoming an actress and
leading a better life. She has a brief encounter first with Rashid, then with Assimo
who fathers her second child and then leaves her, after which she decides to leave
Morocco for Italy. In the end, she escapes with both children to Italy.

Unfortunately, the two protagonists fall out over Nura when Assimo marries
her, and the theatre project comes to a temporary halt, only to be resumed, when

7 Se for instance Jayyusi 1996.

8 Also known as the “years of lead” (mainly the 1960s through the 1980s) due to the violent and heavy-
handed responses from the state against dissidents and democracy activists under the rule of Hassan II.

° A theatrical form first elaborated in the 1960s, initially in Brazil later in Europe. Boal's techniques use
theatre as means of promoting social and political change.
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he tires of her. The two friends keep rehearsing and even rewriting the play to
make it more suitable to their personal needs: for instance, the two protagonists in
the rewritten version bear the same names as the characters in the novel the book
that Peter is reading in the park, is deemed improbable as, in Rashid’s words,
nobody reads in Morocco, and it would be taken as a sign to the secret service to
carry a book. At some point they join a theatre camp together with Nura, but this
time the organizers are such dilettantes that Assimo and Rashid give up the
project again. Assimo now takes a meaningless job in Libya, but when he receives
a letter from Rashid about The Zoo Story, he returns to Morocco. When in the end,
they succeed in actually performing a play — not The Zoo Story but a different one
about two actors of whom one accidentally kills the other on stage — Assimo
accidentally kills Rashid when he fails to slacken the rope which Rashid uses for
hanging himself. The closing scene of the novel has Assimo in his roof flat
waiting for the police to pick him up.

A further important character in the novel is the mysterious al-Ustadh — a
man from the mukhabarat, the intelligence service — who is supposedly an expert
on theatre, but who uses his contacts with young actors and writers to keep track
of the leftist youth. Rashid works for him at some point. The information of the
main characters — perhaps the whole novel- stems from al-Ustadh, or so the
narrator claims in the preface to the novel.

This short summary shows that what Youssef Fadel borrows from Albee’s
works is first and foremost the absurd. In the Theatre of the Absurd, traditional
plot structure is rarely the important trait, rather a lack of a transparent plot is the
rule, the story often consist of an absurd repetition of a cliché or a routine, and
the mode of most absurdist plays is tragicomedy.'® The absurd in this case is that
the two protagonists find themselves trapped in a story, in a metafictional conceit
in which the outcome has already been decided upon. The absurdity of human
endeavor is a central theme in this novel as well as in Youssef Fadel’s other
novels:'' only rarely do we meet characters who set up a goal that they succeed in
reaching. Quite the contrary, hopes and aspirations are nearly always thwarted in
the harsh realities of Moroccan society. Nura with her successful escape to Europe
in The Zoo Story is an exception.

There are more common features in the two works, but there are
dissimilarities as well. In contrast to Albee’s version, Fadel’s Zoo Story has more
characters and parallel courses of events: Nura’s story, for instance, is an
additional protagonist voice. But what truly sets Fadel apart from Albee is his

10 Esslin 2001.
1 See the list of his works in the references below.
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passionate concern with language, and more specifically with the state of diglossia
in Arabic. Before he began writing novels, Fadel wrote several plays in the
vernacular, but the novels which he wrote at the time, were in the standard
language. In a collection of interviews conducted with cultural personalities of
Morocco, Fadel expressed the view that writing in the vernacular was not an
option. At the time, he was painstakingly sure that it was too early to introduce the
use of the vernacular to people who were not yet sufficiently “mature.” In the
theatre, Fadel says, the Moroccan vernacular is the only option. But in the novel it
is too difficult, because there are no set rules for the orthography and people are
not used to read it and will not buy a book written wholly in the vernacular.'? The
interview was conducted in 1997, just before he actually began experimenting
with the use of the vernacular. In the novels Hasis from 2000, Mitrii Muhal from
2006 and in The Zoo Story, there are numerous passages in the vernacular. It
seems that Youssef Fadel changed his opinion on how to deal with the
vernacular/standard Arabic dilemma.

Ferguson and Diglossia 1959

Let us in passing briefly mention Ferguson’s seminal article from 1959 and his
functional distribution of the two registers of language, H and L — in the case of
Arabic the standard Arabic, MSA (H) and the vernaculars (L). Ferguson’s model
has subsequently been modified,"* and with the social media gaining importance,
language usage in the Arab world has been affected resulting, among other things,
in an extensive use of the vernacular in writing. Here suffice it to mention that the
language functions which Ferguson consigns to H, are now just as often done in
L. One example is letter writing, which according to Ferguson is performed in H.
This has never been exclusively the case, but less today than ever: in Facebook,
e.g., entries and comments are more often than not written in the vernacular, and
anyone writing a text message would always do it in the vernacular. Literature,
also consigned to H according to Ferguson, has been affected as well; gone are the
days when even the use of the vernacular in dialogues was frowned upon, and
many works of fiction today are written entirely or mostly in the vernacular. This
is not to say that the standard language has lost its prestige, but it points to the fact
that the speed of everyday life and the sloppiness in writing that the social media

and text messaging permit, have led people to abandon the habit of always writing
in the standard language. Instead, they prefer to write exactly what comes to their

12 Caubet 2004: 91-104. (A transcript of an interview).
'3 For a thorough discussion on diglossia see Bassiouney 2009: especially 9-27.
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minds without having to “translate” it into a stylistically more advanced form.
Everyday considerations overshadow ideological pan-Arabic considerations.

Youssef Fadel seems to have adopted this usage. In two earlier novels, he
makes increasingly use of the vernacular, but in The Zoo Story he goes as far as to
write entire chapters in the vernacular, thus overstepping the common practice of
keeping only the dialogue in the vernacular. Moreover, even though most of the
text is written in the standard language, it is interspersed abundantly with
vernacular exclamations, inner monologues and long dialogues. The standard
language in the novel is stylistically elaborate and challenging, thus demanding
that the reader has a good command of both MSA and the Moroccan. In short, the
basic language is an MSA rich in vocabulary and grammatical structures, and the
vernacular serves as marker or emphasis. The use of the vernacular in this case
cannot, therefore, be viewed as a way to pander to or help the uneducated reader —
an impression one sometimes gets when reading novels written in a very simple
standard variety or predominantly in the vernacular.'*

In the following, I shall analyze the use of the vernacular in cases where it is
used in entire passages, from the perspective of register and repertoire. The aim is
to assess whether there is a consistency in the usage of the vernacular which
points the reader towards a meta-textual message connected with ideology.

Register and repertoire
Register refers to the “speaking” agent of a certain discourse. It can be direct
speech as well as the narrative voice of a text. In Arabic fiction we may find that
the speech of illiterates, women, children, and peasants is represented in the
vernacular, thus giving the impression of a more modest social group or of people
with little or no education. Educated people’s speech is represented in the
standard language; a lawyer or a politician for instance speaks standard language
or even male characters generally, as opposed to women who use the vernacular.
In modern movies, native Arabs speak the vernacular while foreigners speak the
standard language, to avoid affiliation with a specific geographic area. This
distribution of language varieties has at times entailed a value judgment: the
clever ones use the prestigious standard, the simpler use the vernacular.
Repertoire, on the other hand, refers to the issue or the topic of a discourse;
here we get back to the Fergusonian functional distribution of H/L. According to

!4 Khaled Khumaysi’s novel Taxi (2008; Egyptian orig. 2006), for instance, is written mainly in the Egyptian
vernacular and when the standard language is used for introductory remarks, more as a kind of stage
directions, it is in a simple unelaborate form. Another case is Ghada Abdel Aal’s novel | Want to Get
Married!: One Wannabe Bride's Misadventures with Handsome Houdinis, Technicolor Grooms, Morality
Police, and Other Mr. Not-Quite-Rights (2010; Egyptian orig. 2008).
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Ferguson, when discussing e.g. religion, the language will be the standard
whereas discussions about for instance love or domestic work will be represented
in the vernacular. Ferguson did not distinguish between register and repertoire; to
him it was all about repertoire, leading to the conclusion that an illiterate or a
woman could not discuss politics or religion. This seems to have been very much
the opinion of many writers of Arabic fiction.

For the sake of brevity, the discussion will be limited to the chapters of the
novel that are written mainly in the vernacular. Thus, I shall not include chapters
with isolated incidents of vernacular in the form of exclamations, a single line,
direct speech, or interchanges of speech, though this form constitutes a large part
of the novel as well. The chapters to be examined are Part I, chapters 2 and 16;
Part 11, chapters 3, 5, and 10; Part III, chapters 7 and 13; Part IV, chapters 2 and 8
and 11; and Part V, chapters 5 and 9 — a total of 12 chapters out of 64. The use of
the vernacular amounts to approximately 20-25% of the work.

Part |, chapter 2 is the first chapter written entirely in the vernacular, as Nura — a
20 year old mother — introduces herself to the reader by telling her (short) life
story. She was married very young to a friend of her brother, but the groom left
after a month, and now she lives with their child at her mother’s place and dreams
of a divorce so as to be able to plan on her own. She has, nevertheless, managed to
find a job and keeps yearning to become an actress and escape poverty.

Very conspicuously, in the middle of a long story full of complaints, the discourse
abruptly changes to the standard language when she says:

How does life look to me? What can I say? I do not expect a miracle and [ am not a
philosopher to sit and think about life. But in short, I can say that I have had no
luck. Life hasn’t given me anything. Three years ago I married, and this was the
worst disaster that ever happened to me.

After this, she resumes the use of vernacular until the end of the chapter.

Part I, chapter 16: Rashid is in hospital and Nura comes to see him. He has tried
to get closer to her after Assimo left for France, but in vain. To impress her, he
makes up a story about his arrest and his treatment at the hands of the police. The
harsh humiliating interrogation is vividly reported, and the account has the
intended effect: Nura cries and Rashid thinks to himself that he, too, liked the
story. Al-Ustadh comes to the hospital and engages Rashid in the intelligence
service.
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Part 11, chapter 3: Nura tells of her great love for theatre, in which she has lost all
interest after Assimo has abandoned her. She asks why men marry at all and
provides the answer herself: men get married to have a prostitute for free instead
of bothering to find a new one every time. She complains about the fact that men
do not give birth.

Part 11, chapter 5: Assimo has left for France. Rashid tries to follow but is not
granted exit permit. He feels bitter because Assimo has left with his (Rashid’s)
money. Al-Ustadh contacts him again. Rashid searches for Nura with whom he is
still infatuated, but she has lost faith in him after his abandonment of her, and
does not keep their appointment.

Part 1, chapter10: Nura tells us about Nasima, a young actress with an elderly
lover who has rented her a flat, where he drops by to see her three nights a week.
The two women spend the other nights together and their friendship evolves into a
sensual relationship.

Part 1ll, chapter 7: This chapter is related by Assimo’s father, |-mekanisyan,
recently out of jail where he was sentenced to life imprisonment for murder 20
years ago. Until then he had been living a simple happy life with his wife and
child, but one day he was approached by two young men who influenced him
politically and indirectly caused the murder. His wife remarried during his
sentence and |-mekanisyan thinks there is something suspicious about this. He has
a plan for his life which he will later share with Assimo."

Part 111, chapter 13: Nura decides that she wants to get some of this thing called
life.'® She is not sure what it is, but she is confident that something is in wait for
her. Her brother, Mustafa, has married a former prostitute, but all they do is fight.
She has received a letter from Nasima who has moved to the US after Assimo
threatened her.

Part 1V, chapter 2: This chapter is a letter from Rashid to Assimo. He lives with
his sister and is bothered by mosquitoes. He explains how he has rewritten The
Z00 Story: the character Peter is renamed Rashid and works for the intelligence
service.

'S But he is run over by Rashid on orders of I-Ustadh.
1 Ol gad] s dead p 271,
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Part 1V, chapter 8: This is another letter from Rashid to Assimo. Rashid explains
how he has rewritten The Zoo Story and that he has been so preoccupied with it
that he now feels like Peter and Gerry. He is waiting for Assimo to come home so
that they can stage the play.

Part IV, chapter 11: Nura has arrived in Italy. She meant to go to Libya to
Assimo, but her brother could only get her a ride to Italy, so this is where she is
now. She has found a job in a kindergarten where she rehearses plays with the
children. She had to leave her older child behind, but plans to bring her to Italy as
well.

Part V, chapter 5: Rashid is pondering what it means to be an author and what the
purpose of the theater is. He wonders why the most splendid ideas come to him
when he is not writing, only to disappear as soon as he sits down to write. In this
monologue the language shifts to the standard for almost an entire page when he
is discussing his new play about an informer who decides to commit suicide. The
text then returns to the vernacular, and Rashid recounts the evening when he and
Assimo went out to stick posters for their show on the walls and were arrested.
Assimo sings the whole night and when Rashid asks him if he is aware of where
they are, he answers: “In the Zoo.”

Part V, chapter 9: Nura is back in Morocco to bring her child to Italy with the
passport of the other child. She is careful not to meet anybody she knows in
Morocco out of fear that Assimo will learn of her return and prevent her from
leaving. In the end everything works out well.

Going through the chapters in the vernacular, we notice that the protagonists
who use this variety for entire chapters are Nura, Rashid, and Assimo’s father, |-
mekanisyan. Nura’s share is six chapters, Rashid’s five, and I-mekanisyan’s only
one. Nura is the first and the last person to use the vernacular in the novel. She is
the only one to act and think with some consistency and reason throughout the
novel, thus adapting to the environment as best she can. She soon realizes,
however, that she must go somewhere else if she wants a share in “this thing they
call life.” The chapters told through her follow a logical line in her fight for
improving conditions for herself and her children, and eventually she succeeds in
rescuing them. She is the real heroine of the novel reacting to circumstances with
some logic. The words in her first monologue in the standard language stand out,
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and we cannot but attribute special importance and weight to them: they are her
point of departure, the catalyst that makes her react.

In contrast to Nura, Rashid is part of the absurd where the plot seems to be
of less importance. He is drifting in the wind like the pages of the play which they
lose in the first chapter, and his endeavours come to nothing. The same applies to
Assimo. But Assimo is not given a voice in the vernacular like Nura and Rashid.
Though he has many lines throughout the novel, never is he given space to speak
for more than a few lines at a time. This is a cause for wonder. One possible
explanation could be that he is, really, only a duplicate of Rashid and as such is
not seen as worthy of an independent voice.

Looking at the topics in the vernacular parts, we find that all topics are dealt
with in the vernacular as they are dealt with in the standard. The vernacular parts
of the novel form small islands in the standard texts and within these islands, the
standard text again form even smaller islands. The two languages are competing
for hegemony rather than being in a static relationship; sometimes the vernacular
is opposing the standard, and sometimes the standard opposes the vernacular,
sharpening the attention of the reader who is thrown back and forth between the
two. At the same time they interact, giving each other contours by occurring side
by side rather than in a hierarchy as in Ferguson’s H/L distribution. Or in other
words, the one enhances the effect of the other at the cost of itself.

Conclusion
Let me start by stating that Youssef Fadel masters fusha just wonderfully and is
not using the Moroccan vernacular to make reading easy and attract the general
public, as is sometimes the case in Egypt, with examples like Ghada Abdel Aal’s |
want to get married and Khaled Khumaysi’s Taxi. To read Fadel’s works the
reader must master the Moroccan vernacular and the standard language at a very
high level, for The Zoo Story makes difficult reading: the vocabulary is enormous
and the complexity of the sentences is at a correspondingly advanced level.
Youssef Fadel is no proponent of Fergusson’s functional distribution
approach to diglossia. In The Zoo Story the standard and vernacular varieties
appear side by side and, rather than being in opposition to each other, they are in
opposition to the other vernaculars of the Arab world: those of the mashriq
countries and notably that of the dominant Egypt. To further support this point, let
me mention another work by Youssef Fadel, his novel Hasis from 2000, in which
he uses throughout the novel the letter f in its Maghreb form with a dot beneath
the letter instead of above. This has no impact on the grammar or the vocabulary
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of the text, but the mere look at a page of that novel reminds the reader that we are
not just in the Arab world generally, but in the Maghreb specifically.

It seems to me that another of Youssef Fadel’s objectives in using the
Moroccan could be the wish to distance and liberate his discourse from being part
of “the Arab world” of which it linguistically forms part, to be sure, but perhaps
less so politically and even less culturally. The novel makes mention of North
Africa, Europe and Latin America time and again, but Egypt or the Middle East is
not mentioned once. Roger Allen has demonstrated how the literatures of the Arab
world have moved in different directions, each developing its own khusisiyyat,
special characteristics,'” and are no longer drawing on contemporary common
experiences — although still sharing a common history. Fadel uses the Moroccan
vernacular to oppose the dominant language varieties of the Arab world, like
Egyptian and Levantine Arabic and, furthermore, to comment on the futility of
human endeavour.

Another question which presents itself is the intertextual use of Albee’s one
act play. There is a contradiction in using an American play — America as the
largest superpower of the world — as the basis of the novel and transforming this
work into Moroccan, making it inaccessible to most of the world, save a small
group of literate Moroccans. On the one hand, Fadel chooses to be part of the
international and cosmopolitan borderless world; on the other hand, he closes in
on himself when he chooses the smaller world, the particular. In my view, Fadel
demonstrates the attempt of a writer to tear himself away from the Middle Eastern
expectations and demands of loyalty to a common Arabic cause, and instead,
insists on being a part of the truly global world, though still remain an individual.
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Adonis pa svenska — en oversittningskritik

Tetz Rooke'
Goteborgs Universitet

Abstract

Denna artikel handlar om hur den arabiske poeten Adonis har dversatts till svenska. Den
teoretiska bakgrunden &r den klassiska frigan om “odversittlighet”. Metoden &r en jimforande
nérldsning av utvalda texter av Adonis och deras publicerade svenska Oversittningar. Vilka
overséttningsforluster har uppstatt vid transpositionen av de komplexa originalen? Studien
undersdker denna fraga genom fyra kritiska fokus: 1) grammatik och semantik, 2)
intertextualitet och kultur, 3) poetisk form, samt 4) redigering och urval. Analysen visar att
”Adonis péa svenska” dr en ganska annorlunda poet dn ”Adonis pa arabiska” pa grund av den
kombinerade effekten av de manipulationer som skett pa alla undersdkta omraden. Resultatet
stoder pastdendet att oversdttningen av arabisk litteratur i Norden fortfarande befinner sig pa
experimentstadiet.

Keywords: Oversiittning av arabisk poesi, poesidversittning, Adonis i Oversittning,
odversattlighet, 6verséttningsforluster

Inledning

Den syrisk-libanesisk-franske poeten Adonis har en stark stéllning i Sverige,
dér han i den litterdra offentligheten sedan lédnge framstélls som den framste
representanten for den moderna arabiska poesin. Han uppfattas ofta som en
modernistisk ”guru” med stor karisma: ”Adonis visar vigen — for svensk poesi”
16d exempelvis rubriken pé en artikel i Aftonbladet haromaret, dar den svenske
poeten Magnus William-Olsson pekade ut den arabiska poetiska traditionen
som en mojlig killa till fornyelse for den svenska poesin.” Utgéngspunkten var
en nyutgdva av Adonis parisforeldsningar fran 1984, En introduktion till
arabisk poetik, som ofta tjinat som grund for svensk forstaelse av den arabiska
dikttraditionen utanfor arabisternas krets.’

Att Adonis dr forhdllandevis flitigt Oversatt i Sverige, bade lyrik och
kritik, har flera orsaker. Bortsett frin texternas egenvdrde bottnar det positiva
mottagandet i introduktdrernas inflytande och flit. Oversittaren och
kulturjournalisten Sigrid Kahles langa filttdg for Adonis som kandidat till

' E-mail address: tetz.rooke@sprak.gu.se

2 William-Olsson 2010.

3 Adonis: En introduktion till arabisk poetik, Gvers. Astrid Ericson Bahari och Hesham Bahari (Lund:
Alhambra, 2010) [1991] Fransk titel: Introduction a la poetique arabe (Paris: Sindbad, 1985). Arabisk
titel: al-Shi riyya al- ‘arabiyya, 1985.
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Nobelpriset i litteratur har spelat en stor roll. Fran det att den forsta lansen
drogs i akademiernas tidskrift Artes och fram till senare ars protestinldgg i
pressen Over det stindiga forbigdendet av poeten, har Kahle kraftfullt
propagerat for Adonis bade 1 ord och i1 handling. Som dotter till en tidigare
ledamot av Svenska akademien, orientalisten H. S. Nyberg, hustru till en tysk
diplomat med langa stationeringar i arabvérlden, och som flyhént kulturskribent
med Svenska Dagbladet som plattform, har Kahle haft avgérande inflytande pa
bilden av Adonis i Sverige.® En annan viktig person for introduktionen av
Adonis har varit forldggaren och Oversdttaren Hesham Bahari. Alla Adonis
bdcker pa svenska utom en har publicerats pa Alhambra, Baharis eget forlag.’
Under tva decennier har Alhambra malmedvetet och ambitidst satsat pa poeten.
Utgivningsprojektet har varit framgangsrikt i den mening att flera titlar nétt
forhallandevis stora upplagor, samtidigt som uppmarksamheten for bockerna 1
massmedia har Okat efterhand som Adonis kommit att bli “namnet pa allas
lippar” infor Nobelprisvalet varje 4r.® Recensionerna har dessutom overlag
varit positiva. Negativa omdomen om “Adonis pa svenska” dr séllsynta i
media, om de existerar Overhuvudtaget.

I de fall recensenterna dnd4 uttryckt tveksamheter eller garderat lovorden,
har ambivalensen antingen tillskrivits diktarens formodade hoga svarighetsgrad
eller troliga Overséttningsforluster. Men eftersom den svenska kritikerkéren 1
gemen inte behdrskar arabiska, har man inte kunnat granska Oversittningarna
mot originalen, ndgot som annars ar brukligt vid lyrikoversittningar fran
frimmande sprdk. Det har varit svart for den enskilde kritikern att bedoma
tolkningarnas kvalitet 1 ett jimforande perspektiv. Rontgenblicken har
blockerats av arabiskans bly. Oversittarna har dirfor hamnat, eller limnats, i
skymundan.

# Kahle 1984. Fér en sammanstillning av hennes artiklar fram till och med 1994, se skriftforteckningen
Kahle 1994. En intdkt pa Kahles inflytande pa bilden av Adonis i Sverige dr hennes bidrag till
Nationalencyklopedin (NE), s. v. ”Adonis: Den storste arabiske poeten”.

> Foljande titlar av Adonis finns hittills utgivna pa svenska: Den férélskade stenens tid, overs. Hesham
Bahari (Lund: Bakhéll, 1987); Sanger av Mihyar fran Damaskus, overs. Hesham Bahari, Ingemar &
Mikaela Leckius (Lund: Alhambra, 1990); En introduktion till arabisk poetik 6vers. Astrid Ericson Bahari
och Hesham Bahari (Lund: Alhambra, 1991); Bonen och svérdet, essder om arabisk kultur, évers. Jan
Stolpe (Lund: Alhambra, 1994); En tid mellan askan och rosorna, évers. Hesham Bahari, Sigrid Kahle,
Ingemar Leckius, Mikaela Leckius och Ingvar Rydberg (Lund: Alhambra, 2001), i ny utdkad och reviderad
upplaga med titeln Detta &r mitt namn, en antologi (Lund: Alhambra, 2006); Utdrag ur Boken, platsens
gardag nu, overs. Ingvar Rydberg (Lund: Alhambra, 2000); Boken, platsens gardag nu, del I, 6vers.
Hesham Bahari (Lund: Alhambra 2005). Den enda titel som inte &r utgiven pd Alhambra dr poetens forsta,
Den férélskade stenens tid (1987), men dé fanns dnnu inte forlaget, startat 1988, och Hesham Bahari stér
dessutom som &versittare av premidrboken. Darutover har poeten presenterats och dversatts till svenska i
litterdra tidskrifter som Lyrikvénnen, 80-tal, Karavan och Alhambras litterdra magasin.

% Formuleringen “namnet pa allas ldppar” &r himtad frén ingressen till Mustafa Cans artikel (Can 2003).
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Denna artikel dr ett forsok att utreda frdgan som ofta stillts i
recensionerna av Adonis verk, explicit eller implicit, men som aldrig besvaras
dér: Hur skiljer sig den arabiske Adonis frin Adonis pd svenska? Hur har
dikterna paverkats av dversittningsprocessen? Vad édr det som mojligtvis gétt
forlorat? UndersOkningen ska ses 1 ljuset av ett gammalt sprékfilosofiskt och
kunskapsteoretiskt problem: Var gar oversittlighetens granser? Finns det nagra
grianser for oversattligheten over huvud taget, eller gar allt 1 litteraturens vérld,
dven modern arabisk poesi, att dversétta?

Ooversattlighet 1 teorin

Begreppen “Oversittlighet” respektive “odversittlighet” (translatability —
untranslatability) har teoretiserats av dversittningsvetenskapen som akademisk
disciplin sedan dess begynnelse. J. C. Catford, som initierade en lingvistisk
teoribildning om Oversittning, delade upp fenomenet 1 tva kategorier,
“lingvistisk odversittlighet” och “kulturell odversittlighet”.” T det forsta fallet
definierade han oodversittligheten som en lexikalisk enhet eller syntaktisk
struktur 1 kéllspraket utan motsvarighet i malspraket; utifran denna definition
vore den Overvdgande delen av en arabisk text vilken som helst forvisso
odversittlig pa grund av sprikens langa avstand frdn varandra. Men som Susan
Bassnett konstaterar i en replik till Catford 1 sitt kapitel om ”Untranslatability” 1
en tidig bok fran 80-talet, sd kan man alltid strukturera om den frimmande
syntaktiska kéllsprdkskonstruktionen pé nagot sitt och fa fram en adekvat
oversittning trots allt.® Bassnett ger inte heller mycket for Catfords andra
kategori, “kulturell odversattlighet”, eftersom spréket dr en del av kulturen och
denna darfor alltid per definition &r unik: ”In so far as language is the primary
modelling system within a culture, cultural untranslatability must be de facto
implied in any process of translation.” Umberto Eco sammanfattar
standpunkten kérnfullt s hér: “Linguistic systems seem to be mutually
incommensurable.  Incommensurability, = however, does not mean
incomparability”. "

George Mounin dr ocksd inne pd samma pragmatiska spér: i teorin ar
basenheterna (fran fonem och uppéit) i1 varje sprakpar inkommensurabla och
asymmetriska, men kommunikation dr dock alltid mojlig, ndr hénsyn tas till
situationen och omstidndigheterna, mellan talare och lyssnare eller forfattare
och &versittare. Oversittning 4r en dialektisk process som faktiskt kan lyckas

7 Catford 1965. Om Catfords roll som teoretisk skolbildare, se Ingo 1998: 41-42.
8 Bassnett-McGuire 1980: 32.

? Tbid.: 34.

"9 Eco 2001: 12.
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bra — aldrig fullstédndigt, men tillrdckligt bra for att den inte ska vara omdjlig:
”Communication through translation can never be completely finished, which
also demonstrates that it is never wholly impossible either.”"" Fér Mounin &r
kruxet varken lingvistiskt eller kulturellt, utan psykologiskt och individuellt:
det dar egentligen den personliga erfarenheten i all sin egenart och originalitet
som dr odversittlig. Och forfattaren och kritikern Steve Sem-Sandberg har sagt
nagot liknande om, hur det odversittbara 1 litteraturen ser ut:

Med tiden har jag dock mer och mer kommit att tro att det utover detta —
historia och grammatik — finns nigot eget, nagot odversittbart sprak-aktigt som
jag inte riktigt kommer &t att definiera men som alla genuina forfattare har i
storre eller mindre utstrickning. — En ton, en sérskild kvalitet; ett slags
ooverséttbart det. — Det ar just detta lilla det alla oversattare kimpar med nér de
Oversitter en roman av en forfattare fran ett annat spradkomrade och som de
kénner att de inte kommer at, detta trots att de menar sig behérska allt — inte
bara det sprak fOrfattarens uttrycker sig pd utan ocksd hans kulturkrets,
tradition, forebilder, valfrandskaper ... '*

I en essd med titeln ”Om mdgjligheten och omdjligheten att Gversitta” utreder
Overséttaren och kritikern Erik Mesterton odversdttligheten ur manga olika
perspektiv, savél sprakteoretiska som litteraturhistoriska. Mesterton for fram
samma asikt som lingvisten Roman Jakobson, att all kognitiv erfarenhet, de
mentala strukturerna, begreppen, alltid kan Gverséttas. Den begreppsmaissiga
information som finns i en text, och som vi har kunskap om, den kan alltid
overforas till vilket som helst existerande sprdk, med langa omskrivningar om
inget annat fungerar. Problemet med poesin — och den poetiska prosan — &r att
den inte enbart har ett kognitivt innehall. Poesin uttrycker &ven andra
erfarenheter, estetetiska upplevelser, som ar knutna till den sprakliga formen. I
poesin blir de grammatiska kategorierna 1 sig betydelsebdrande; sprikets
uttryckselement ’semantiseras”.

Resonemanget illustreras av spriklekar och dubbeltydigheter. Nér det
tyska scheinen i en diktrad betyder bade “synas” och “lysa”, uppstar en
valsituation: Vad skont dr [Was aber schon ist], ”synes saligt” eller "lyser
saligt”? Béda ldsarterna existerar samtidigt genom dubbeltydigheten i tyskans
uttryck, men Overséttaren till svenska maste vilja endera tolkningen. Varpa
Mesterton ironiskt foreslar en 16sning av knuten som gar ut pa att Gversitta

" Mounin 1963: 279. Efter citat i Bassnett-McGuire 1980: 36.
2 Sem-Sandberg 2008: 238.
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versen tva ganger, en gang pa vartdera sittet, med ett alternativt” emellan. Da
har all information ju kommit med ... "

Men édr det d& samma dikt? Vems rost ljuder hogst, forfattarens eller
Overséttarens? Mestertons podng dr att man bor skilja pd Gversdttbarhet och
lasbarhet. Aven det icke-Oversittliga kan Oversittas ldsbart, det vill siga
njutbart, genom en “skapande transponering”. Att skapa en ldsbar poetisk text
lika “Overdeterminerad” eller méttad med betydelser som originalet krdver
svdra kompromisser med semantiken, men ocksé ett konstnirligt sinnelag hos
Oversittaren, vars uppgift det dr att skapa dikten pd nytt. Detta dr en gammal
sanning: ”Inom lyrikens doméner kan Oversdttaren inte langre nodja sig med att
vara reproducerande; han blir med nddvindighet medskapande, parallellt
diktande”, formulerar Per Erik Wahlund den i sina Oversdttarmemoarer. " Och
Sem-Sandberg utvecklar det kreativa sparet ytterligare genom att ocksa
involvera ldsaren som medskapare: Tilltron till texten, identifikationen och
upplevelsen, uppstér vid ldsakten, menar han. Meningen 1 texten dr en slags
kommunikativ kod. Denna kan definieras som en pakt mellan forfattaren och
lasaren. Hur man Oversidtter vad som i grund och botten &r en oskriven
6verenskommelse blir d4 den svéra fragan. "’

Jag har i mitt konkreta fall valt att undersoka fyra svarigheter hos Adonis
som sérskilt tycks hota dversittligheten: 1) det arabiska sprakets struktur 2) de
intertextuella referenserna, 3) den bundna poetiska formen, och slutligen 4)
behovet av urval och redigering, som gjort Adonis till en ganska annorlunda
poet pd svenska dn pé arabiska tycks det mig. Det finns naturligtvis manga
andra element mojliga att begrunda. Metaforerna bland annat, och tonen, eller
ordlekarna. Hur Oversitter man exempelvis forfattarens lek med den vokallosa
arabiska skriften, déar faraj (befrielse) och farj (skote) ar homografer? ’Sag
alltsa till din kropp, i maskopi med hemligheterna, att upplysas vid Bab al-faraj
/I Det kvittar om r:et ar vokaliserat eller har sukiin — du kommer &nda aldrig
att kunna forvandla orden till ting” heter det i dikten ”I famnen pa ett annat
alfabet”.'® For det forsta syftar texten hir pa en plats (Bab al-faraj, en av
Damaskus stadsportar), for det andra pa detta egennamns bokstavliga betydelse
("Befrielsens port”), och for det tredje pa mdjligheten att skapa en helt annan
betydelse (“kvinnoskdte™) av bokstidverna f-r-j, om man later bli att l4dsa in en
kort a-vokal efter bokstaven r. Tre betydelser i en term med andra ord, och det

" Mesterton 1998: 176-178.

"* Wahlund 1970: 58.

'S Sem-Sandberg 2008: 242

'6 Adiinis: ”F1 hudn abjadiyya thaniyya” ur samlingen Abjadiyya thaniyya (Casablanca: Dar Tibqal, 1994),
196. Egen Oversittning. Alla verséttningar fran arabiska i denna artikel 4r mina, om inget annat anges.
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med en sexuell anspelning dessutom. Det dr inte ldtt att matcha i ndgon
overséttning.

Grammatikens stotesten

Gaér det att isolera vad som &r svardversatt hos Adonis som unik poetisk rost,
frdn vad som &r allmint besvirligt att rendera pa andra sprdk dn arabiska pa
grund av detta spriks sdrskilda egenskaper? Arabiskan har ju rykte om sig att
vara sarskilt svérOversatt. Oftast tinker man da& pé& semantiken och
ordrikedomen. Men morfologin och kongruensreglerna i arabiskan skiljer sig
ocksa fran svenskan pa radikala sitt. I verbbdjningen &r formerna for 2 m. s.
och 3 f. s. exempelvis identiska 1 imperfektkonjugationen. Eftersom verbets
subjekt markeras med ett bundet morfem istdllet for sjalvstindigt personligt
pronomen, kan en verbform som taqulu (med verbet “sdga” som exempel)
antingen betyda du (m) sédger eller hon sdger beroende pa kontext; det gar inte
att gora skillnad grammatiskt.

I dikten ”Thamud” daterad 1976 finner vi just denna verbform.'” Trots att
subjektets identitet inte dr explicit i den arabiska versen méste en dversittare till
svenska pa grund av vart spraks tvingande grammatik hdr vilja vig: du eller
hon? Valet kompliceras ytterligare av att inanimata nomen i plural syntaktiskt
betraktas som feminin singular i arabiska och alltsd ocksé tar samma form. Det
betyder i det aktuella fallet att dven tolkningen de sdger (inanimat korrelat) ar
mojlig. For att kunna dversitta ordet taqilu i dikten korrekt maste Gversattaren
alltsa veta vad bojningsformen syftar pa: du (m) sdger, hon siger eller de sager?
Pé arabiska dr alla tre varianterna mojliga ldsarter.

Bara genom en tolkning av diktens djupstruktur kan valet fattas. For att
kunna vélja rétt subjekt till verbet maste Oversittaren gora en serie hypotetiska
rekonstruktioner av den berittelse, som doljer sig bakom intrigen som textens
ytstruktur representerar. Valet av pronomen beror pd sammanhanget. Ingvar
Rydberg och Hesham Bahari som tillsammans oversatt denna dikt véljer "Du
sade”.'® Riitt eller fel? Det finns inget givet facit, men strofen dir versen ingdr
och dikten som helhet pekar i en annan riktning som jag ldser den. Fér mig ar
det mest sannolika att det underforstadda subjektet dr de blad som ndmns fyra
rader upp. Det dr de (bladen) som talar. Det du som framtrader hér och dven
apostroferas i den svenska versionen nagra rader tidigare, uppfattar jag som en
sdmre gissning av dversdttarna framkallad av arabiskans brist pa explicitet.

'7 Adiinis: "Thamiid” ur al-Mutabaqat wa-1-awwa il (Beirut: Dar al-adab, 1988) [1980], 10.
'® Adonis: En tid mellan askan och rosorna (Furulund: Alhambra, 2001), 130; Detta &r mitt namn (Lund:
Alhambra, 2006), 121.
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Utan kontext dr subjektet till tagi/u flertydigt. Det svenska pronomenet
du &r ocksa vagt, fast pa annat sitt: det saknar distinktion i genus. Frasen “’du
sade” Oppnar for en tolkning av referenten som feminin, vilket dr en omojlig
lasning pa arabiska som bojer imperfektverbet i andra person olika for
maskulin och feminin. Den svenska frasen dr med andra ord flertydig pa ett helt
annat sitt och med helt andra semantiska implikationer dn den arabiska.

Dikten borjar typiskt nog i en liknande grammatisk och betydelsemissig
vaghet. Andra och tredje versraderna lyder kharajat min asdaf'|-ma’ wa-ja’at /
f7 layl."® Forsta ordet kharajat ar ett verb i perfekt (motsvarande svenskans
perfekt och preteritum) och radslutet ja’at likasa. Verben betyder “trdda ut”
respektive “komma” bland annat. Subjektet uttrycks med ett bundet morfem,
andelsen —at (3 f. s.). Eftersom de arabiska kongruensreglerna som sagt sdger
att inanimata nomen 1 plural syntaktiskt rdknas som feminin singular, kan
satsen semantiskt sett betyda flera olika saker:

1. ”Hon steg upp ur sndckorna 1 vattnet och kom /en natt”.

2. ”Den/det steg upp ur sniackorna i vattnet och kom /en natt” (da arabiskan

bara har tva genus och saknar neutrum).

3. ”De steg upp ur sndckorna i vattnet och kom /en natt”.

Den arabiske ldsaren dr tvungen (eller tillaten) att skjuta upp den definitiva
tolkningen, men i en svensk Oversdttning maste subjektet genast preciseras.
Eftersom vara fristdende personliga pronomen har mer exakt definierade
korrelat @n arabiskans motsvarande morfem, minskar polysemin i strofen. Néar
Bahari och Rydberg Oversétter ”Insvept i natten stiger hon upp ur vattnets
snidcka” (min kursivering) ar valet odterkalleligen gjort, och nagot annat vore
omdjligt.”” Problemet som uppstar, ir att identiteten pa denna “hon” forblir en
obesvarad gita genom resten av dikten. Den arabiska verbdndelsen —at syftar
kanske inte alls pa ndgon person, utan pé ett eller flera ting, som skulle kunna
vara “minnet” (f.) eller “orden” enligt min ldsart. Att originalversen har
pluralformen ”musslor/sniackor” och inte singular ”sndcka” dr ett indicium for
detta: det dr svart for en ensam person (hon) att stiga upp/ut ur flera snackor
samtidigt. Musslor/snédckor dr en metafor som ocksa skulle kunna syfta pd de
parlemorinlagda trékistor eller bokstod, som ar typiska for ett traditionellt
syriskt privatbibliotek, om nu inte ordet star for drommar och det férdolda helt
enkelt.

Ett annat indicium for ett inanimat subjekt i dppningsversen dr diktens
tema. Det finns en rod trad i dikten som jag tolkar den: poetens bearbetande av

1% Adanis: Thamid”, 9.
20 Adonis: En tid mellan askan och rosorna, 130; Detta ar mitt namn, 121.
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det poetiska arvet (minnet”) och sdkande efter ett levande sprdk (’bladen;
”orden”), som en gang priglat den arabiska poesin och kulturen (“det andra
Damaskus”) men som nu gatt forlorat, ett sprdk han onskar ateruppvicka pa
nytt. Denna ldsart fungerar inte i den svenska texten, dir den ofGrutsdgbara
vaxlingen mellan hon, du och de som subjekt i satser dir arabiskan &r
formmaissigt konsekvent, forsvirar mdjligheterna till ett sidant sammanhang.
Det dr stor skillnad mellan Gversdttningen ”Hon avtecknade sig i trdden,/i
gléden blev hon synlig,/ men #ndd kinde jag inte igen henne.”*' (mina
kursiveringar) och ”Det vilda korsbarstradet pekar pa det [minnet?]/ gloden
pekar pa det/ men jag kénde inte igen det.” (min vers.)

Arabiskans kongruensregler gér inte att imitera pd svenska. Denna
syntaktiska struktur utgdér en potentiell killa till odversittlighet 1 all
transponering av dikt frén arabiska. Men Adonis laborerar mer én de flesta med
den mgjlighet till vaghet och mangtydighet som reglerna ger, nir han medvetet
undviker att precisera pronominas korrelat. Hans dikter stéller hoga krav pa
lasaren att sjilv ldgga ihop och skapa sammanhang. I sd mening dr méinga av
hans texter likt ofullbordade partitur eller pussel. Det betyder inte att
syftningarna dr godtyckliga och alla Gversdttningar lika goda. Det torde finnas
en underliggande logik dven i det outtalade. Lasarens medskapande maste dock
med nodviandighet bli annorlunda pa svenska; tvingad av spraket har
Overséttaren redan gjort manga kritiska val, preciserat betydelser och stingt
Oppna referens utan att det marks.

Det finns otaliga exempel pd grammatisk asymmetri mellan svenska och
arabiska. Ibland forhéller det sig tvirt om, att arabiskans former &r mer
determinerade &n svenskans. Nér diktjaget i "Thamud” utbrister nami (“sov”,
imperativ, 2 f. s.), syftar verbformen kanske pa ”Damaskus” mitt i samma strof,
stader betraktas ndmligen syntaktiskt som feminin. En direkt Gversdttning av
formen till svenska ger ingen liknande grammatisk végledning om vem eller
vad som uppmanas sova, eftersom vart imperativ har ett enklare paradigm.
Syftningen blir alltsa med nddvindighet mindre precis i svensk Oversittning,
med konsekvenser for hur innehdllet kan eller bor forstds. I Baharis och
Rydbergs tolkning av dikten finner vi dessutom en blankrad innan imperativen,
trots att originalet bara har ett tankstreck pad motsvarande stille i texten. Det
forsvérar syftningen &nnu mer. Frdgan dr om kopplingen till Damaskus som
mbjlig adressat for uppmaningen dver huvud taget gér att gora?”

' bid., 129 & 121.
22 Adunis: “Thamid”, 21; En tid mellan askan och rosorna, 136; Detta &r mitt namn, 128. Bahari och
Rydberg supplerar imperativformen med ett tidsuttryck och 6versétter nami som ”Sov nu!”.
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Aven den arabiska meningsbyggnaden #r ibland vansklig att tolka,
sarskilt 1 modernistiskt koncipierad poesi, dir semantiken inte ger ndgon sédker
upplysning om satsdelarna och deras inbdrdes relation. Kasusindelserna ér inte
alltid utsatta 1 texten vilket Oppnar for olika ldsarter; nominalsatsen saknar
kopula som maste suppleras av ldsaren. Att arabiskan saknar distinktion mellan
gemen och versal samt normerad interpunktion, bidrar till att tvetydighet latt
uppstar 1 frdga om var en viss mening borjar och slutar. Men dessa
tolkningsproblem delar dverséttaren med den arabiske ldsaren, som faktiskt ofta
inte heller vet. Skillnaden ar ater att Gverséttarens malsprak ofta kraver klart
besked, medan en ldsare i killkulturen kan lata osvuret vara bést.

En tdnkbar Oversattningslosning pa den oklara syntaxens prominens hos
Adonis dr forstas att minimera bruket av skiljetecken och versaler och lata
orden floda, som en inre monolog av Joyce ungefir. Shawkat Toorawas
engelska tolkning av "Hadha huwa sm1” (Detta dr mitt namn), en av poetens
mest omtalade dikter och svdra men samtidigt ocksd mest Oversatta, foljer
denna vig med intressant effekt: A fruitful numbness trellises around the head
are dreams beneath the pillows are my days a hole in my pocket lacerated the
world/ Eve is pregnant in my trousers”.? A ena sidan illustrerar Oversittningen
hur svér satslosningen kan vara hos Adonis och vilka mangtydigheter som
uppstadr under ldsakten. A andra sidan dr texten betydligt mer radikal pa
engelska dn arabiska, eftersom stor bokstav aldrig forekommer i det senare
spraket, och skiljetecken dr en ny konvention som inte moter 1 historiskt
material.

Hesham Babharis forsta tolkning frdn 1987 av dikten visar att han anvint
samma strategi som Toorawa, och #nda blir syntaxen ganska s& annorlunda.*
Det dr ocksé intressant att notera, att den reviderade Oversittning som foljer
2006 é&r helt normaliserad nédr det giller interpunktion och versaler, sa att
stycket dir lyder: ”En fruktbdrande domning forgrenar sig runt huvudet, en
drom under kudden, mina dagar ar ett hal i min ficka och vérlden ruttnar. Eva

4r havande i mina byxor (...)”.%

% Adunis: Hadha huwa smt (Beirut: Dar al-adab, 1988 [1970]); Toorawa 1993: 32. Fér en alternativ engelsk
oversittning, se Adonis. Selected Poems (New Haven & London: Yale University Press, 2010), 113, dér
oversittaren Khaled Mattawa i sin introduktion utndmner dikten till ett av 1900-talets mest originella poetiska
verk (Mattawa 2010: xviii). For en mer kritisk syn pa dikten, se Weidner 1999.

24 Adonis: Den foralskade stenens tid, 31.

* Adonis: Detta ar mitt namn, 52-53.
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Intertextualitetens dilemma

Legenden som dikten “Thamud” alluderar till, finns berittad i Koranen som &r
dess hypotext. Sex olika suror innehaller verser om folket Thamud, profeten
Salih som predikade for dem, och Guds harda straff for méanniskornas
ohdrsamhet.?® Thamud stér i Koranen som en symbol for ett sjilvgott samhille
domt till undergdng och anférs diar som ett varnande exempel. Denna
encyklopediska kunskap besitter flertalet arabiska och muslimska Iésare,
didremot farre svenska (eller kinesiska, amerikanska osv.). Den litterdra
allusionen dr emellertid inte i forsta hand ett overséttningsproblem — forutsatt
att Overséttaren sjilv forstar den — utan ett receptionsproblem: hur ser den
kompetenta lisaren ut? Aven ett original kan vara s komplicerat i killkulturen
att det lider brist pa kvalificerade ldsare namligen, nér det krdver en beldsenhet
hos ldsaren motsvarande den hos den beléste forfattaren. Goran Hagg talar om
en sorts modernism som “gér dikt till ndgot som liknar korsord”.’

Adonis texter dr typiska korsord 1 den mening att endast ett fatal om ens
ndgon ldsare besitter den stora kunskap, som krdvs for att helt forstd alla
litterdira referenser och allusioner som de &r programmerad for.
Intertextualiteten spelar ofta en fundamental roll i Adonis poesi. De litterdra
referenserna dr ett bdrande element i1 kompositionen vare sig diktjaget
kontemplerar New York (dikten "En grav for New York”), Paris (dikten
”Begiérets resa 1 materians geografi”), Aden (dikten ”Vaggan™) eller Damaskus
(dikten I famnen pa ett annat alfabet”). Mastodontverket Boken med sin
poetiska rekonstruktion av skalden al-Mutanabbis liv och den arabiska historien
demonstrerar ocksié med beddvande tydlighet denna princip.”® En trogen
overséttning bor bevara originalets mittnad och elitism.

Odet eller qasidan “Thamud” inleder samlingen Korrespondenser och
begynnelser. Titelsviten dér, “Korrespondenser”, bestar av 24 kortare dikter
(qita“) vars konstnérliga effekt 1 hog grad bygger pé litterdra allusioner. Det
framgar ocksd av titlarna: Skriften; Sokandet; Poeterna; Namnet;
Erfarenheten; Barnen; Poeten; Den vilsne; Galenskapen [dedicerad till Elias
Khoury]; Dialogen; Adonis; Midan-kvarteret; Qays; Gilgamesh; al-NiffarT,
Shaghiir-kvarteret; Revolutionen; Barnen 2; Qasyiin; Abii Tammam;

*% Surorna 7: 73-79; 11: 61-68; 15: 80-84; 17: 59; 27: 45-53; 54: 23-31.

2" Higg 2000: 589.

8 Adiints: al-Kitab, vol. I (London: Saqi, 1995). P4 svenska som Boken, platsens gardag nu, overs. Hesham
Bahari. Hela verket bestdr av tre volymer (1995 — 2002) om sammanlagt cirka 1500 sidor poesi. Jmf.
Mattawa 2010: xxiii-xxiv, dir den litterdra och kulturella kontextens problem diskuteras som ett
aterkommande Gverséttningsproblem.
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Baudelaire; Rainer Maria Rilke; Abt Nuwas; Marginalen.”29 Utan betydande
encyklopedisk kompetens fran ldsarens sida drineras manga av dessa dikter pa
mycket av sin mdjliga mening. Abti Nuwas exempelvis dr en av de stora
poeterna 1 den arabiska litteraturhistorien, en 800-talsfigur kdnd for sin
dryckenskap, skorlevnad och frackhet. Namnet dr dock tomt péd associationer
utanfor den arabisk-islamiska kulturkretsen, med reservation for mojliga ekon
fran Tusen och en natt.

Adonis framstéller i sin korta dikt skalden som en representant for trotset.
Sprak och ord liknas vid split och blod som leder till sondring i himlen
(lughatun — fitnatun / kalimdtun — damun / wa-l-sama 'u muftaraqun).*® Tanken
bor std ganska klar dven for den ldsare som inte kan placera Abt Nuwas i
historien, men den far ett storre djup for den invigde. Denna idealldsare féar ut
mer av dikten eftersom hon vet att Abti Nuwas ar en klassisk poet kidnd for en
trotsig poesi och sin hedonistiska attityd till livet.

Ordet ”split” pa arabiska, fitna, dr odversittligt genom sin mangtydighet
och sina kulturella konnotationer: frestelse, forforelse men ocksé politisk split
och sondring. Som begrepp ér ordet kopplat till den islamiska historien, dir
oppositionella och oliktinkande (men ocksd den ogifta kvinnan) har anklagats
for att utgdra ett hot mot samhéllet genom att sprida fitna. Kanske boér man
déarfor behélla ordet translittererat i en Gversattning: ”Sprak — fitna / ord —
blod”? Den palimpsestlika effekt och det historiska djup som detta laddade ord
ger en modern arabisk dikt, dr svara att overfora till andra idiom. Ibland kan en
translitteration faktiskt vara den biasta I6sningen.

Ofta ar det till synes odversittbara en frdga om kulturell kompetens:
Dikten ”Abt Nuwas” dr 1 originalsamlingen placerad efter tva “korresponde-
rande” miniatyrportritt av forfattare ur den europeiska poesins kanon. For den
genomsnittlige arabiska ldsaren dr Baudelaire och Rilke exotiska namn. Fa har
hort talas om dem, dnnu farre ldst dem. Att Baudelaire skrivit dikten
”Correspondences” som l&nat namn &t Adonis svit, dr inte ett uppenbart faktum
1 kéllkulturen. Ménga arabiska ldsare dr ddrfor i en liknande position visavi
dikten om Baudelaire som svenska ldsare visavi dikten om Abtu Nuwas. Men
samma sak hédr, kunskap om Baudelaires poetiska identitet dr inte omistlig for
att uppleva dikten och finna en mening i den. En fras som slutversen wa-I-jins
qamisun min nir (Och sexualiteten dr en skjorta av ljus) dr en bild som lever
dven utan koppling till Baudelaires biografi. Att den litterdra effekten av dikten

¥ Adinis: al-Mutabagat wa-l-awwa il (Beirut: Dar al-adab, 1988 [1980]); sviten “al-Mutabaqat” omfattar s.
123-149.
* Ibid., 146.
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troligen &r storre for den ldsare som kan placera skjortan rétt 1 historien, dr en
annan sak.!

Korrespondenserna som Adonis pekar ut mellan klassiska arabiska
diktare och mystiker & ena sidan och moderna europeiska poeter & den andra,
bildar skulle man kunna sidga en kiasm.>* Oavsett om man nalkas den i arabiskt
original eller Gversatt, 4r den ena sidan hemtam och vilkdnd medan den andra
frimmande och obekant. Kontrasten &r poetens syfte och de kulturella eller
universella korrespondenserna podngen, som bestar dven vid dverséttning — om
kontexten respekteras och Oversittaren uppfattat allusionerna, det vill séga.
Andrar man sammanhanget genom urval och tilligg samt ny ordning pé
dikterna, som fallet & 1 de svenska antologierna, &4ndras
tolkningsforutséttningarna.® Och nir Ingmar Leckius i forordet till S&nger av
Mihyar fran Damaskus ndmner “[#]nnu en samling med en forbryllande torr
och abstrakt titel, Analogier och premisser” demonstrerar han vad den missade
allusionen kan betyda.*® Ty titeln 4r varken torr eller gatfull, om al-mutabagat
oversétts med “korrespondenser” istéllet for “analogier” och tillits anspela pa
Baudelaires dikt, och om premisserna far bli "begynnelser”.

Adonis bldndande wuppvisning 1 beldsenhet och lirdom 1 sina
diktsamlingar gor honom svér att Gversétta. Dessutom svar att ldsa. Vilket
ibland dr samma sak. En poesi dir effekten huvudsakligen bygger pa
associationer framkallade av namn och begrepp ur litteraturhistorien blir en
smal poesi for de redan invigda. Den avsedda dialogen forvandlas latt till
monolog.

Det finns en populér genre 1 den samtida arabiska poesin som vi kan kalla
“véandikter”. Kdnda poeter skriver hyllningsdikter som de tilldgnar varandra.
Utan kunskap om identiteten pa de vdnner som apostroferas i texten forsvinner
en del av podngen. I dikten "Marrakech — Fez, rymden véver tolkningen”
(Marakush — Fas, wa-l-fada’ yansaj al-ta’wil), ocksd den inkluderad i
samlingen Korrespondenser och begynnelser, finner vi ett exempel pa Adonis
originella produktion i véndikternas genre. Dikten dr komponerad i samband
med en resa till Marocko 1979 och avsedd for upplédsning infor marockansk
publik. Det 6vergripande politiska temat &r arabisk samhdrighet. Sista sidan av
den l4nga texten innehaller en direkt hilsning till ”Herr Ladbi, Herr Khatibi och
Herr Bennis” plus “0vriga vinner” som tack for reseupplevelsen. Dessa tre

>l Tbid., 144.

32 Imf. juxtapositionen av dikterna ”Baudelaire” och ”Abu Nuwas” i Detta &r mitt namn, 182-183.

33 Adonis: En tid mellan askan och rosorna & Detta &r mitt namn, ”Analogier och premisser”, svit om sju
dikter, 27-33.

3% Adonis: S&nger av Mihyar fr&n Damaskus, 9.
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personer, med fornamnen Abdellatif, Abdelkabir respektive Mohammed, géllde
vid tiden som Marockos frimsta forfattare.

Har har dikten en tydlig funktion av ceremoni. Att versitta det kognitiva
innehallet later sig nog gora, dven den ceremoniella funktionen gar kanske
fram, men den svenska ldsaren fOrblir dndd utestingd fran festen.
Forkunskaperna dr for déliga och de forprogrammerade associationerna kors
aldrig igang. Att ta fotnoter till hjélp dr en klassisk strategi for att 16sa denna
typ av intertextuella problem. Men den har ocksé sina risker, kan man se: att
forvandla den moderna forfattartrion i fraga till “nordafrikanska helgon och
mystiker” som gors i en fotnot till den svenska dversdttningen av dikten, &r inte
bara sakligt fel utan ocks4 vilseledande och forradiskt exotiserande.™

Verskonstens knut

De ovan diskuterade kortdikterna ”Abti Nuwas” och “Baudelaire” dr metriskt
regelbundna kompositioner. Otaliga av Adonis dikter dr pa samma sétt metriska
till sin struktur, melodiska, rytmiska, klangfulla skapelser dir vokalharmonier,
assonanser och rim medvetet utnyttjas for estetisk effekt. All metriskt bunden
dikt stiller Overséttaren infor samma dilemma: Vad gora med formen? Hur
oversitter man den? I flertalet Oversdttningar av modern arabisk lyrik till
europeiska sprak rader det konsensus om att arabisk meter och rim &r
ooversdttliga element. Jag vet inte ndgon Oversittare som pa allvar forsokt att
aterskapa verskonsten i1 diktningen, trots att den &r sd central for det estetiska
uttrycket hos Adonis. I oversittning gér det tyvérr darfor inte att sérskilja hans
metriskt bundna dikter fran hans prosapoem.

I antologin Modern Arabic Poetry (1987) har Lena Jayyusi och John-
Heath Stubbs Oversatt en liten dikt med titeln ”Beginning speech” (Awwal al-
kalam), som é&r ett exempel pd att Adonis faktiskt ocksa har en “enkel” sida, att
han i sina kortdikter kan vara bade tillginglig och allmingiltig.*® Dikten
handlar om “’barnet som jag var” och den gemenskap och det frimlingskap som
rdder mellan en maénniskas identiteter under skilda faser av livet. Som
avslutningsdikt i samlingen Korrespondenser och begynnelser har den en viss
symbolisk tyngd. I original dr den metriskt bunden. Samma versfot anvénds
genom hela dikten, som dr strofiskt uppbyggd i fyra korta strofer grafiskt
separerade pa boksidan. Foten tillhor de klassiska versfotterna i arabisk metrik:
fa‘ilatun (— U — —) med varianten (U — —). Denna fot dr basen for det antika

35 Adonis: Den forélskade stenens tid, 80; al-Mutabagat wa-l-awwa’il, 93-122.
36 Adonis: “Beginning speech”, 6vers. L. Jayyusi och J. Heath-Stubbs i Jayyusi 1987: 139; al-Mutabaqat wa-
l-awwa’il, 192.
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versmattet al-ramal (”det springande”), som dock inte tillimpas hér. Istillet
bestar strof ett av fem fotter, strof tva av atta fotter, strof tre av tio fotter och
strof fyra av sju. Versraderna &r delvis olika l&nga vilket maskerar den rytmiska
regelbundenheten. Samma effekt har 6verklivningen som dven inbegriper en
delning av fotter mellan raderna pa ett stélle. I en rad utnyttjar Adonis licentia
poetica for att halla metern, da ordet ’flod” upptrader vokaliserat naharun (med
en inskjuten kort a-vokal mellan h och r) istillet for det normala nahrun.
Grafiskt gestaltad ser diktens meter ut sd hir, utan markerade radslut (// = slut
pa strof):

—U——/-U——/wu——/-uU——/-u——//
U=/ —— /U ——//
W——/—U-——/uu-——/uu——/-u——/
—U——/-U-——/wu—-——/uu—-—/-u——//

—U——/—U——/u /U= U=/ VU ——

Strof 1 och 2 binds samman av slutrim, inrim och assonanser: atani / kilani /
khutana respektive shay’an / mashayna samt en upprepning av ghariba som
slutord. Strof 3 och 4 innehaller rena slutrim: fusiliz / usilii / nagilii. Helheten
ar utpriglat rytmisk och klangfull.

Den engelska Oversdttningen ddremot har en helt annan form som
svarligen liter ldsaren ana den arabiska verskonsten i botten. Dikten ar
formodligen anpassad till en amerikansk estetik som inte tilldter meter och rim 1
modern poesi. Det traditionella draget i Adonis original lyser helt med sin
franvaro. De fyra stroferna &r visserligen bibehallna, men radbrytningarna ar
andra och dikterade av uttolkarna som dértill utelamnat en semantiskt besvirlig
bisats.>” T enlighet med en visterlindsk modernistisk poetik 4r den engelska
syntaxen uppbruten och oidiomatisk ocksd i fall diar den arabiska dr mer
normal: One step / an alien river / flowing gentemot khuttana / naharun yajri
ghariban (Vara steg / [4r] en flod som rinner [forbi] frimmande).
Mingtydigheten r bevarad, men det sprakliga uttrycket forindrat.*®

Det dr latt att misstdnka att ménga AdonisOversittare inte behdrskar
traditionell metrik, inte kan analysera versmaétt eller skandera dikter i bunden
form. Dérfér menar man helt sonika att rim och meter &r ett icke Oversattbart
element. Man l6ser verskonstens knut med ett Alexanderhugg. Men kvantitativ
vers pa grekiska har ju bevisligen gatt att dversitta till svenska i bunden form.

371 tredje strofen: : bi-sm hadha -waraq al-darib fi I-ril”
3 Jmf. med Khaled Mattawas engelska tolkning dir motsvarande vers lyder: “our steps / a strange river
running in between” i Adonis: Selected Poems, 193.
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Och Shakespeares sonetter har ocksé tolkats i versifierat skick. I min bokhylla
star rimmade Overséttningar av den moderna Szymborska och sa vidare och sa
vidare. Det finns dérfor ingen anledning att a priori omdjligforklara respekten
for Adonis och andra arabiska poeters bruk av vers. Den givna
Overséttarambitionen bor vara att pa nagot sétt, i ndgon grad och till ndgon del
ocksa overfora rytmiska monster och auditiva element frén originalet, inte bara
kognitivt innehall som for 6vrigt ocksé kan bero av formen.

Formen &r verkligen inte ndgot sekundirt hos Adonis. Den forutndmnda
dikten ”Detta dr mitt namn” exempelvis innehdller minga prov pa avancerad
verskonst som ocksd kan fungera som nycklar till tolkningen. Strofernas
stavelseantal och rimscheman indikerar och synkoperar syntaxen. Den metriska
strukturen ar grundliggande for hela kompositionen. Upprepning av fraser
tjdnar som refranger. En semantiskt trogen dversittning, om den dr mojlig, blir
anda otrogen originalet genom att forrada formen. Estetisk upplevelse ar ju inte
bara en frdga om effekten som siddan, utan involverar ocksa en uppskattning av
den “textstrategi” som framkallar den. Det poetiska spraket ar
sjdlvreflekterande. Uttryckets substans &r lika viktig som innehallet och
inneborden.*

Fortjusningen i den bundna formen éar inte en ovana fran 50- och 60-talet
som poeten Overgivit sedan dess. Visst dr verskonsten sérskilt pétaglig i de
forsta verken av den unge Adonis. Genombrottssamlingen Sanger av Mihyar
fran Damaskus (Aghani Mihyar al-Dimashgi, 1961) ir helt priglad av meter
och rim. Och dikter som ”Alkemins blomma” (Zahrat al-kimiya’) med
rimschemat ABBACDCD, ”Fjittrad forvaning” (al-Dahsha al-asira) med
schemat ABBACC och ”Al-Saqr (Falken)” (Ayyam al-Saqr) ur
Metamorfosernas bok (Kitab al-tahawwulat wa-l-hijra fi agalim al-nahar wa-l-
layl, 1965) ar andra typiska exempel, som ter sig radikalt annorlunda i sina
formlosa” svenska tolkningar.*’ Radikala experiment med den lyriska formen
dominerar under en period sedan, men prosadikterna har aldrig tagit Gver
produktionen helt. Aven nestorn ilskar att rimma. En sen samling som
Kroppens borjan havets slut (Awwal al-jasad akhir al-bahr, 2003) ar full av
metriskt bundna och rimmade dikter, ja, majoriteten av poemen tycks ha denna
traditionella form. Kanske &r det temat kérlek som foranleder det musikaliska
uttrycket? Det handlar i dikterna om en fysisk och metafysiskt upplevelse pa en
géng. Det manliga diktjaget besjunger kvinnan badde som ideal och person, nir
han riktar sig till en ungdomskérlek och minns deras relation. Sviter med namn

% Eco 2001: 93-94.
40 Adonis: En tid mellan askan och rosorna & Detta ar mitt namn, 39, 40, 42-43. Overs. Sigrid Kahle.
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som “Musik” (I, II, IIT) och ”Vag” (I, II) markerar sonoritetens och rytmens
betydelse. Erotiken och det kroppsliga stdr i centrum: det handlar om
navelskidande i bokstavlig mening.*' Metaforerna och scenerna paminner
mirkligt nira om bilder och teman frdn “Alskarens metamorfoser” fyrtio ar
tidigare. Det dr som cirkeln nu slutits for kiarleksdaren Adonis.

Omfangsproblem

Eftersom Adonis varit enormt produktiv under sin karriér dr omfattningen av
hans verk 1 sig ett oversittningsproblem. Hela hans poetiska oeuvre pa arabiska
lar knappast rymmas i en flytt till ndgot annat sprak. Forfattarens Samlade verk
(al-A‘mal al-shi ‘riyya al-kamila, 2 vol.) fran 1988 redan, omfattar 1500 sidor
text, och hans penna har inte saktat ned sedan dess. Titlarna dr bdde manga och
omfattande. Den enorma Boken i tre delar bestar av ytterligare 1500 sidor, och
den nyss ndmnda samlingen Kroppens borjan havets slut har ett for Adonis
vanligt format om 200 sidor. Vissa samlingar och lidngre dikter har dessutom
utgivits i mer dn en version, ibland betecknad “definitiv”’ ibland inte, vilket
tidvis gor det svart att fixera kélltexten.

I de svenska Adonis-antologierna har dilemmat med omfanget bland
annat  angripits med fragmentiseringsmetoden. Dikten  “Alskarens
metamorfoser” exempelvis som &r en lyrisk svit 1 sju avdelningar pa over 30
sidor i arabiskt text (i Samlade verk), blir i svensk version till en kortdikt om en
sida motsvarande forsta sidan av tre 1 inledningsavdelningen av
originaldikten.*” Dikten “Al-Saqr (Falken)” om 16 sidor (originalupplaga)
alternativ 9 sidor (Samlade verk) pa arabiska, fragmentiseras pé liknande sétt
genom att korta stycken ur texten brutits ut till tva sjélvstindiga dikter om
vardera en sida p4 svenska.®’

En annan strategi som systematiskt anvints i Alhambras antologier for att
f4 rum med Adonis ofta langa dikter 4r kompressionen. Nér poeten soker effekt
genom att glesa ut orden och arrangera dem ett och ett i en lodrét spalt pa
boksidan exempelvis, en for honom vanlig teknik, ja da trycker den svenske
Overséttaren/redaktoren ihop samma ord till en enda lang mening pd samma
rad, eftersom det blir mindre utrymmeskridvande sa. Texten komprimeras pa
andra stéllen genom att synonymer utelimnas och upprepningar slopas, sd att
satserna generellt blir kortare. Resultatet blir, forutom forlorad precision och

“! Adonis: "Musik,” I: 14.

2 Adunis: al-4 ‘mal al-shi riyya al-kamila, al-mujallad al-awwal (Beirut: Dar al-‘awda, 1988), “Tahawwulat
al-“ashiq”, 505-540; En tid mellan askan och rosorna & Detta &r mitt namn, 41. Overs. Sigrid Kahle.

B Adinis: al-4 ‘'mal al-shi riyya al-kamila, al-mujallad al-awwal, "Ayyam al-saqr”, 451-59; En tid mellan
askan och rosorna & Detta &r mitt namn, 42-43, 6vers. Sigrid Kahle.

Orientalia Suecana LXI Suppl. (2012)



ADONIS PA SVENSKA — EN OVERSATTNINGSKRITIK 169

variation, att en poetisk symfoni som Singular i mangfaldens tecken (Mufrad
bi-sighat al-jam*, 1977 & 1988), dar det grafiska elementet spelar stor roll for
upplevelsen, tar mycket mindre plats pa svenska och ger ett helt annat visuellt
intryck. Bokens tva forsta avdelningar omfattar i sin ursprungsversion 110
sidor, i en senare nagot forkortad version (Samlade verk) cirka 70 sidor, men pa
svenska bara hilften av detta utrymme eller drygt 35 sidor.**

Nar fragmenteringsmetoden och kompressionsstrategin kombineras med
ett tredje frekvent tillvigagangssitt som jag vill kalla utelimnandet, blir
effekten att den Oversatta texten forvandlas till ett slags collage. Det dr den
svenska ldsaren knappast medveten om. Ordet “urval” som anges vid vissa
Overséttningar, ger inte en rittvisande beskrivning av tillvigagingssittet.
Klippens omfattning eller placering syns ju inte. Vem kan ana raderna och
sidorna som fattas? Att en hel sida arabisk text brutalt uteldmnats mellan nést
sista och sista strofen i den svenska versionen av Singular i méangfaldens
tecken” exempelvis?® Eller att tolkningen innehéller ménga andra liknande
luckor, bade stora och sma.

Baharis och Rydbergs ovan ndmnda Oversittning av "Thamud” &r ocksa
den ofullstdndig. I originaldikten har jag funnit drygt 20 versrader eller lingre
fraser, som saknas i den svenska versionen. Uteldmnandet fordandrar dikten och
betydelsen. Mangfalden och Oppenheten minskar. I det forut diskuterade
exemplet, imperativet ”sov”’ (nami), medger grammatiken ytterligare en mojlig
referent, ndmligen “mina ord” (f. s.) som ett alternativ till staden Damaskus:
”Ar det dirfor mina ord frigar mig: / vad ir detta for historia, sar eller kniv?
[...] Sov! / [...]” (min Overs.). Denna ldsning dr dock omdjlig 1 ”Adonis pa
svenska”, ddr tvd versrader fattas jamfort med den arabiska dikten pd samma
stille, bland annat raden ”Ar det dirfor mina ord frigar mig:” Oversittarna av
“Thamud” respekterar inte heller originalets indelning i verser och strofer, och
de manipulerar ofta syntaxen pa ett genomgripande vis, som forvandlar den
svenska  formuleringen  till en  parafras. Den  sammanlagda
forvrangningseffekten av dessa Oversittningsval dr hog. Nir man som lédsare
varseblir de stora skillnaderna mellan kélltext och maltext pa alla nivéer, trader
Overséttarna definitivt ut ur osynligheten. Likt andar ur en flaska svéller de upp

* Adanis: al-4 ‘mal al-shi ‘riyya al-kamila, al-mujallad al-thani, 495-573; En tid mellan askan och rosorna,
59-96, overs. Hesham Bahari och Ingvar Rydberg, samt 259-260, 6vers. Hesham Bahari och Ingemar
Leckius; Detta ar mitt namn, 65-101, 6vers. Hesham Bahari och Ingvar Rydberg, samt 217-218, overs.
Hesham Bahari och Ingemar Leckius.

* Ibid., 96 resp. 101. Utelimnad text jamfort med versionen i Samlade verk, volym 2, fran mitten pa sidan
572 till mitten pé sidan 573.
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till ett molns storlek.*® Men den stackare som rakat slippa ut dem fir inga
onskningar i beloning.

Avslutning

Kanske &dr det sa att Adonis dr en poet vars bildsprak dr s&@ véaldsamt och
kanslouttryck sa exhibitionistiska att hans litteratur faktiskt inte dr Gversittbar?
Aven en fornyare av traditionen kan ibland bli lika hogstimd och retorisk som de
odversittbara gamle. Otvivelaktigt &r stilen hos Adonis bédde intrikat och
svarpenetrerad. Att hans Oversittare har haft problem &r dérfor inte sd konstigt.
Aven mycket kompetenta lidsare i mélkulturen har bedémt honom som alltfor svar
ibland och kritiserat honom for att vara Sverdrivet vag.*” Stilld infor vissa dikter
maste jag halla med. Trots manga omldsningar av ett ode som “Thamud” ar jag
fortfarande oséker om betydelsen, och osédkerhetens element dr kanske det, som ar
allra svarast att oversitta. Det immanent obegripliga kan inte begripliggoras i en
Overséttning; det tvingar uttolkaren ut pa gissningarnas tunna is. Den estetiska
véirderingen blir d4 avhidngig hur man stéller sig till det dunkelt sagda, &r det
ocksa dunkelt ténkt eller tvdrt om en befriande improvisation? Samtidigt finns det
dikter i poetens produktion med hdgre konkretion och tydligare sprak, en balans
mellan esoterisk vision och gestaltad verklighet om man sa vill, och i dem stannar
jag gérna.

Som framgatt av mina exempel skiljer sig den arabiske Adonis frdn Adonis
pa svenska ganska avsevirt. Det finns saker som tydligt gatt forlorat, exempelvis
rim och meter, det dr litt och se. De intertextuella referenserna ocksa ibland.
Huruvida nagot annat vunnits dr svarare att sdga. Det arabiska sprékets struktur
medger méngtydigheter som inte tillits pa svenska. A andra sidan har nya
betydelser uppstétt vid transponeringen genom de val som Oversittarna gjort, bade
1 grammatiken och i semantiken. Beddmningen av resultatet &r en fraga om
exeges och vidrdering av njutbarheten. Urvalet och redigeringen har gétt ganska
hart at wursprungstexten manga ganger, ibland péa ett otillborligt vis.
Uteldimnandena ar exempelvis for manga. Respekt for originalet &r inte
principiellt svarare i Adonis fall &n annars. Lika lite dr det grafiska elementet 1
hans poesi odversittligt pd nigot sitt, bara kostsamt for forldggaren att vara
trogen. Den imponerande svenska utgavan av Boken, del I, ndstan 400 sidor lang,
1 kg tung, i stort format med komplex typografi, demonstrerar vil béde
mojligheterna och problematiken.

46 Liknelse av Eksell 2012: 6-7.
47 Jayyusi 1987: 27.
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Ldsningen pd ménga av de versittningsproblem jag hir berdrt, dr antingen
att avstd forsoket eller vara tydligare med vilka ingrepp som faktiskt gjorts. Ett
annat alternativ dr den tvdsprdkiga utgavan som ldter den kunnige ldsaren
Oversitta simultant pa egen hand och jimfora tolkningarna. Faksimilen av poetens
handskrivna original i Sanger av Mihyar fran Damaskus ir ett steg pa den vigen,
fast framsta syftet hdr &r illustrativt.*® Oversittning av arabisk litteratur &r
fortfarande pa experimentstadiet, siger Kerstin Eksell.*’ Och introduktionen av
Adonis pa svenska dr ett bra exempel pa det.
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Abstract

This is a case study of how the Arab poet Adonis has been translated into Swedish. The theoretical
framework is the old issue of “untranslatability”. The method applied is a close reading of selected
poems by Adonis and their published Swedish translations. What kind of translation losses have
occurred in the transposition of the complex originals? The study examines this question through
four critical focuses: 1) grammar and semantics, 2) intertextuality and culture, 3) poetic form, and
4) editing and selection. The analysis shows that “Adonis in Swedish” is a very different poet from
“Adonis in Arabic” due to the combined effect of manipulations occurring in all these fields.
Overall the result supports the claim that translation of Arabic literature in the Nordic countries is
still on the experimental stage.

Keywords: Translation of Arabic poetry; poetry and translation; Adonis in translation;
untranslatability; translation losses
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The Greek Qur’an: Scholarship and evaluations
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Abstract’

The early Greek translation of the Qur’an has received little notice, not least due to the many
claims that it was a faulty and inadequate attempt of rendering the Qur’an into Greek. This article
argues that the faults are very few and minor, and that the early translation (from before 870 CE)
should instead be read as a serious example of early Qur’anic interpretation as well as a
documentation of early Greek readership of the Qur’an.

Keywords: Translation, Qur’an, Greek, Niketas Byzantios, polemics, interpretation

Introduction

Within the last few years, the early Greek translation of the Qur’an, or what has
been transmitted of it, has finally received the attention that matches its
importance. Through an edition and a presentation of the approximately 82
preserved fragments accompanied by commentaries and translations, the main
outlines of this translation are now settled.> We do not know who the translator(s)
was, or where and when he worked, but we do know that in 870’s the translation
was in the hands of Niketas Byzantios (Constantinople, late 9™ century). Niketas
quoted and paraphrased the translation in his polemical treatise, usually referred
to as Refutatio.* The complete translation was lost at some point, probably quite
early, since writers who were active after Niketas do not display any first-hand
knowledge of it. Later Byzantine polemicists, such as Euthymios Zigabenos (12th
century), did not have access to the original translation but depended exclusively
on Niketas’ quotations and paraphrases included in Refutatio.” Consequently, also

! E-mail address: hogel@sdu.dk

%1 would like to thank the Danish National Research Foundation (DNRF 102) for its support.

3 For the edition, see Forstel 2009: 86-122; due to a less rigorous inclusion of what is taken to be quotations
(and not paraphrases) of the translation, this edition lists 112 fragments; for an evaluation of the edition, see
Ulbricht 2010. For the presentation, see Hegel 2010: 67-120., including 82 fragments with English
translation.

* An edition of the Refutatio of Niketas Byzantios is now found in Forstel 2000; the earlier edition (entitled
Confutatio) is in PG 105.669-806. Forstel suggested the date 867-70 CE for the composition of Niketas’
treatise. One fragment is attested in the Byzantine conversion formula for converts from Islam of unknown
date and origin, see Hagel 2010: 69.

> For edition with commentary of Euthymios Zigabenos, see Forstel 2009: 12-15 & 43-84.
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our current knowledge of the Greek Qur’an depends solely on Niketas Byzantios’
text.

On the basis of the preserved fragments, which represent perhaps one per
cent of the whole Qur’an, we can infer some general characteristics of the
translation: 1) it was a rigidly word-for-word translation (thus possibly originally
an intra-linear translation); 2) it displays some quite extraordinary Greek phrases
and words, including a surprising number of otherwise unattested words, partly of
a vernacular character, or words only known from lingua franca; 3) in a few
instances, the translation offers alternative interpretations of the Qur’an, some of
them known from the Muslim tradition; and 4) the translation is highly consistent
in its choice of words and transliterations, but the transmitted text also has its
flaws (more on this below).

The Greek translation provides us with an excitingly early witness for the
reading and understanding of the Qur’an, as well as a fascinating starting point for
a scholarly discussion of the where, when, why, by whom, etc. The lack of
answers to these questions (except the ante quem date of 870 CE) is, however, the
main reason why the translation has not yet sparked off the historical, religious
and philological discussions that we know from the Latin, and to some extent the
Persian, translations. Until now, most scholarly work has concentrated on
linguistic features, paying attention to the translation’s peculiar but readable
Greek, as well as on the quality and adequacy of the translation. This may seem
surprising, given the immense importance of the other issues, but academic
discussions require at least some approximations of the origin and value of a
translation, before broader implications can be debated.

In evaluating the translation, there has been an almost universal agreement
on the low quality of the Greek rendering of the Qur’an, but in many cases this
conclusion is based on questionable arguments.. The assessment of the actual
translation has often been mixed up with demonstrations of the misconceptions of
Islam that Niketas offers his reader. This feature is then further connected to the
many issues of mutual misrepresentations that take up so much space in the
polemical literature. Thus, the translation has been viewed more as a product of
polemical exchanges than as the result of an actual understanding of the Qur’anic
text. There is, however, no reason for supposing that the translation was made for
polemical reasons. I have suggested elsewhere ® that it was Greek-speaking
Muslims who were responsible for the translation, and in my view this is indeed a
possibility. The aim of this article is to give the translation a more just treatment
than has been accorded to it earlier, and to emphasize that we do not really have

6 Hogel 2010
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reason to criticize the quality of the Greek translation. It should be noted that most
(purported or real) faults in the translation have already been identified as
copyist’s errors or as translations reflecting alternative interpretations — often
recognized in the Muslim tradition. Further, some of the details that have been
considered faulty are in fact results of conscious choices and based on an
alternative approach to translation.

By going systematically through the words and passages that scholars have
viewed as incorrectly translated into Greek, we will get a list of actually
problematic passages. Often, a bad translation is the result of a translator’s
insufficient language skills, but in the case of the Greek translation of the Qur’an,
the text was rendered by a translator (or translators) who was skilled in both
Arabic and Greek, acquainted with Muslim traditions, but who was not educated
in the higher Constantinopolitan circles (his Greek is proof of that). His
translation, therefore, deserves intense scholarly attention, not least for its
interpretation of the Qur’an.

To understand the nature of the surviving fragments of the Greek
translation, one important distinction must be made. Niketas Byzantios used the
Greek translation of the Qur’an for writing his Refutatio, a treatise that is
obviously polemical, and he took no care to get the actual Qur’anic message
through. Therefore, when he paraphrased the Greek Qur’an, much of the content
came out disfigured and wrong, but when he quoted it, he simply copied the text
as it appeared. Therefore, his paraphrases are often an inaccurate rendering of the
Greek text, whereas his quotations are reliable. Fortunately, the translation was a
strict word-for-word translation, which makes it possible to see when Niketas was
copying, and when he was paraphrasing: if the Greek words come in exactly the
same order as in Arabic, Niketas was transmitting the Greek Qur’an he had at his
disposal. Only such word-for-word renderings from Niketas’ text will here be
considered as true fragments of the Greek translation.

Mai’s criticism

Mai is the first to argue that the Greek translation of the Qur’an was of low
quality. Mai was the editor of the editio princeps of Niketas’ Refutatio, published
in 1847,” and in his prologue (taken from the reprinted version in the Patrologia
Graeca), he acknowledges the Greek renderings of the Qur’an and suggests that
Niketas either produced the translations himself or had access to an existing
Greek version. Having been unable to find any such Greek translation, Mai states

"1 have not had access to Mai’s edition, but his prologue appears in PG 105.665-670 together with a
reproduction of his edition and commentary.

Orientalia Suecana LXI Suppl. (2012)



176 CHRISTIAN HOGEL

that “it is certainly not to be doubted that the Greeks must have translated the
Qur’an into Greek, not only once but several times” due to their proximity to the
Muslim world “which they have even received into the interior parts (viscera) of
the Empire.”® After these interesting, but probably mistaken assumptions about
Greek translations of the Qur’an and his vague allusions to the fall of
Constantinople (what else could be the viscera of the Empire?), Mai adds that

it is therefore quite entertaining [festivum] to see how much Niketas” Greek text of
the Qur’an now and then differs from the Arabic that we commonly read; this must
be due partly to the Greek translator’s lack of skill, partly to the polyvalent
vocabulary of Arabic, partly finally to the great variety of editions of the Qur’an,

after which he lists seven different editions. He then states that he will be cautious
in commenting on these errors in translation. Nevertheless, in the commentary to
his edition, Mai mentions a number of faulty renderings of the Qur’anic content
identifying the errors by comparing the Greek text with the Latin translation by
Maracci (1612-1700). Mai suggests corrections to some of the mistakes in the
Greek text, but the remaining ones constitute the central body of what is often
argued in later scholarly works to be examples of the Greek translator’s
incompetence. Below, I shall go through Mai’s indications of mis-translations,
pointing out how some of these may nevertheless be interpreted as sound
translations of the text:

1. Mai has three footnotes (PG 105.708, 776, 784) on the Arabic al-samad (Sura
112.2) being rendered as holosfyros or holosfairos. This much-debated word also
offered difficulties to Greek interpreters but, as has long been acknowledged, the
Greek holosphyros is quite faithful to a possible meaning of the Arabic word, a
fact which is partly acknowledged by Mai.’

2. In a passage that reflects the meaning of Sura 2.25 ff., Mai (PG 105.712)
considers the Greek word aischynetai a mistake. The word, however, appears in a

¥ For this and the following quotation of Mai, see his prologue in PG 105.667-8 (reproduction of A. Mai from
1847): In singulorum satanici libri capitum confutationibus, recitatur Graece Mohamedis textus, vel ipso
Nicetae interprete. vel ex cujusvis Graeci hominis translatione, quam neque in libris editis, neque in ipsis ut
arbitror manuscriptis codicibus videre est. Certe Graecos Alcoranum non semel tantummodo, sed fortasse
pluries, ad linguam suam transtulisse, dubitari nequit; cum immanem sectam in prospectu, imo et in imperii
visceribus receptam haberent, et cum ejus doctoribus necessario contendenrent; id quod Graeca monumenta
superstitum disputationum testantur. Nunc itaque festivum est videre, quantopere interdum Graecus Alcorani
textus apud Nicetam ab Arabico, quem vulgo legimus, differat: quam rem, partim ex interpretis Graeci
imperitia, partim ob polysema Arabicae linguae vocabula, partim denique propter ipsius Alcorani editionum
varietatem, contigisse credendum est. The translation is mine.

? See the excellent discussion in Simelidis 2011.
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passage where the Greek words do not follow the Arabic version word for word.
The passage should thus be interpreted as a part of Niketas’ (often distorting)
comments.

3. A very strange passage in the Greek Qur’an (translation of Sura 9.61), as
quoted by Niketas, suggests that Jesus was the son of God, which is never stated
in the Qur’an. Trapp has shown that the passage is corrupt: either Niketas or the
copyist of his manuscript must have skipped a line in the Greek text. Trapp
suggests a most convincing Greek wording for the missing line. ' Mai’s criticism
(PG.105.749) is therefore unjustified.

4. Mai (PG 105.769) finds the Greek dedomené ‘given’ insufficient in
representing Arabic al-masjiir (Sura 52.6), and rightly so. The Arabic word means
‘swelling’, here of the sea, and the word used in Greek would be forms of the verb
0104w or oidéw. It would be reasonable to suppose an original oidwuévn (or
oidovpévn), being an admittedly unparalleled middle form of the Greek verb,
which has been corrupted into the dedopévn of the manuscript.

5. Mai (PG 105.772) is not satisfied with the Greek aneu oneidismou in the
translation of Sura 68.3, since it does not quite correspond to the Latin he knows:
perennis and infinita; but it corresponds well with the Qur’anic ghayra
mamnunin.

6. The Greek en ischyi (év ioyvi) ‘in strength’ definitely deviates from the most
common understanding of the Arabic fi kabadin (Sura 90.4), which is normally
translated ‘in travail.” But this meaning is found in Muslim commentaries, as
observed by Versteegh.'!

7. In one place, Mai states that the Greek ek bdellés ‘from a leech’ (PG 105.708)
is a bad translation of min *alagin (Sura 96.2). The passage is not a true quotation
from the Greek Qur’an, since Niketas’ words do not follow the Arabic word
order. Nevertheless, the meaning closely follows the Qur’an, for Glei finds
support for interpreting ‘alag as ‘leech’ in early Muslim tradition, and the same
interpretation is found in the Latin translation of Ketton. ">

' Trapp 1981. The passage is also indicated by Khoury 1969: 120 n.16.
" Versteegh 1991: 61.
' Glei 2012: 18.
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8. In seven instances, Mai (PG 772ff.) comments on words that have not been
translated, but are transliterated into Greek: dxxé (Sura 69.1), dAayovd (Sura
85.4), dAtapikdv (Sura 86.1), dyep (Sura 89.1), kapé (Sura 101.1-2), dréSop
(103.1), kawBapov (Sura 108.1). In some cases, Mai simply states that these words
do not reproduce the meaning found in his Latin translations; in other cases, he
recognizes the words as transliterations. Also Versteegh and Glei criticize the
translator’s use of transliterations (see below). However, most of these instances
are easily explained. In suras 69, 85, 86, 101, 103, and 108, the Qur’anic text asks
what the particular word means “What is ...?”, and the translator therefore chose
not to translate the word but, instead, reproduced the original Arabic word in the
question. The transliteration in Sura 89, however, remains unsolved and is thus a
possible mistake. In a recent article by Glei, another explanation for these
transliterations is suggested, namely that the whole Arabic text could have been
transliterated. > This procedure would, however, be hard to account for, and since
most transliterations — also the case of kautharon discussed by Glei — are
explained above, one could argue that the idea should be abandoned.

9. The Greek rendering dyxéAlag (as translation of the Arabic aglama, Sura 3.44)
is faulty according to Mai, who offers two suggestions dotpaydrovg and
kalapovg (PG 105.725). But the status of the passage is unclear: the word order
deviates from the Arabic. The passage may thus be a paraphrase, but a translation
mistake cannot completely be ruled out, either.

10. The Greek title of Sura 7 ta gnorismata ‘the known things’ (al-4 raf
commonly translated as ‘The Elevations’) is indicated as wrong by Mai (PG
105.740), but Versteegh has shown parallels in the Muslim tradition.*

11. The Greek ta lichmounta lichmon ‘those who winnow the winnowing-fan’ is a
strange rendering of the opening of Sura 51, as pointed out by Mai (PG 105.769).
But the passage is much debated even in the Muslim tradition, and perhaps the
chosen translation could point to yet another early interpretation.

12. In a difficult passage, the Greek translation has Israel for the Arabic ‘Uzayr
(or Ezra; Sura 9.31). Mai sees the translation as a deviation from the original (PG
105.745"). This is clearly a mistake, and appearing in a passage that is a word-

13 Glei 2012: 14.
' Versteegh 1991: 61.
15 Repeated by Glei 2012: 21-22.
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for-word translation, we can only suggest that the translator or the copyist
included a wrong name.

13. The Greek psora means ‘itch’, and not ‘moths’ as fardsh in Sura 101.4 is
commonly taken to mean. This itch is probably wrong.

Thus, items 12 and 13 (as well as possible mistakes in items 8, 9 and 11) offer
some support for Mai’s claim that the translation was faulty, but given the
difficulties that face any translator of the Qur’an, this is not much. Furthermore,
the translator was obviously familiar with Muslim interpretative traditions, and
this makes him a knowledgeable transmitter rather than a mere translator. Even
though there is only little support for the negative assessment of the quality of the
translation in Mai’s commentary, his views have been influential. I will now take
a brief look at Versteegh and Glei, two other exponents of the theory of ‘bad
translation.” They are the only ones who have come up with new examples since
Mai.'®

Views of Versteegh and Glei
In 1991, K. Versteegh published an article on the issue, entitled “Greek
Translations of the Qur'an in Christian Polemics (9th C. A.D.).” Unfortunately,
Versteegh had not read the article by Trapp'’ and therefore included erroneous
information. Versteegh was still caught in the open question of the nature of the
translation, speaking of “translations.” He was sure that Niketas did not master
Arabic and therefore was dependent on a translation without having access to
“feedback from Muslims, or from Arabophones ... [which] would have brought
into light the many inaccuracies in the translation.”'® However, Versteegh stated
that it was “not really a bad translation at all,” but a “rather literal (one), perhaps
in an intentional effort to increase the awkward character which the text must have
had for Byzantine readers who were used to the text of the Biblical revelation.”"”
Versteegh further concluded that “the Greek translation of the Qur’an did
contribute towards a more intimate knowledge of Islam in the Western world.”*°
Still, Versteegh gives eight examples of inadequate Greek translations that
according to him were due to insufficient knowledge of Arabic.”' Of these eight

' The examples found in Giiterbock 1912, Khoury 1969, and Forstel 2009 are all taken from Mai’s
comments.

"7 Trapp1981.

'8 Versteegh 1991: 58.

" Tbid. 60

%0 Ibid. 67.

21 ]bid. 60-61.

Orientalia Suecana LXI Suppl. (2012)



180 CHRISTIAN HOGEL

examples, two can be eliminated by Trapp’s observations (concerning Sura 2.23
and 3.144); three are due to Versteegh’s insufficient understanding of Greek;**
two cases are Niketas’ erroneous interpretations; in two cases, Versteegh himself
offers an explanation (regarding Sura 5.68 and 17.17); and finally, in Sura 17.4
the Arabic marratayni ‘twice’ is translated into Greek deuteron ‘the second time’,
which really looks like a mistake.

Furthermore, Versteegh gives four examples of transliterations, which he
characterizes as inadequate translations>. All of them are taken from Mai, and are
thus explained above. Further five mistakes due to inadequate exegetical
knowledge are reduced to one, since Versteegh finds support for four of the
translations in Muslim exegetical literature. In his final example, concerning as-
sd‘igatu from Sura 4.153, Versteegh argues that the Greek translation to theion
offers a lexical difference; yet, the Godhead is certainly meant in both the Arabic
original and the Greek translation, consequently the mistake is a minor one at
most. Versteegh also deems certain passages incomprehensible in Greek without
referring to the Arabic original, but that could be claimed in many instances.
Finally, the leech and the issue of holosphyros come up again, but these have
already been accounted for above. Summing up, Versteegh’s criticism comes
down to a single passage where ‘twice’ is translated as ‘the second time’. This
could happen to any translator.

Finally, a quick glance at the recent contribution by Glei.** In his article,
Glei lists eight examples of incorrect translations, which, according to him, are
significant examples of translation problems and misunderstandings. But example
1 is a transliteration, due to the Arabic word being regarded as a proper name (as
explained by Glei himself on p. 15). Example 2 is a paraphrase, which can be seen
from the lack of word-for-word correspondence with the Arabic text. Example 3
is the difficult holosphyros for the Arabic samad. The difficulties in translating
this word should not be blamed on the translator, and certainly not on one who
intended to convey a possible meaning. Example 4 is another paraphrase on the
leech, also explained above. Example 5 (where Glei refers to a wrong Arabic text
by including the end of Sura 9.33 instead of the end of 9.32, in addition to
correctly giving the first half of 9.33) might be a true mistake: in translating the
Arabic masculine pronominal ending —hu, the translator gives the corresponding
Greek masculine pronoun auton, instead of the feminine autén, which would have

22 The three cases are: (1) Sura 17.40, which could also be read as a question in Greek. (2) Sura 9.30, where
the Greek T@v could be understood as the variant form of tivov and therefore understood as a question, which
would suit the passage. (3) Sura 2.23: the Greek translation can be understood correctly, though Niketas has
not done so.

23 Versteegh 1991: 61-62 concerning all examples mentioned in this paragraph.

* Glei 2012.
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been the correct choice. This mistake has serious implications for the meaning, as
noted by Glei, and unless an emendation to autén is accepted, this is indeed a
mistake. Example 6 is the complicated case of Israel for the Arabic ‘Uzayr,
probably another mistake as indicated above. That Azmad in Sura 61.6 is
translated as Musammad is in accordance with traditional Muslim interpretation,
as noted by Glei in example 7, and therefore is not a mistake. In example 8, the
translator has not made a mistake but has chosen a perfectly acceptable
interpretation.

Conclusion

Based on the analysis above, we reach a maximum of eight mistakes (Mai 3-5,
Versteegh adds 1-2 and Glei adds 1). This is not a very high number, given the
difficulty of the Qur’anic text. Further, the Greek translation offers support for
interpretation known also from the Muslim tradition, as well being a very early
interpretation in its own right. Thus we have at our disposal a competent and
interesting translation, which should be regarded as a valuable asset in the future
discussions of the interpretative history of the Qur’an.
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Magic in the hadiths

Irmeli Perho'
University of Helsinki

Abstract

The hadiths reporting on the incident where the Prophet was bewitched vary significantly in detail.
An analysis of the details reveals varying attitudes towards magic in the Muslim community
portrayed in the hadiths. The efficacy of magic was recognised but according to some hadiths,
God’s power was sufficient to counter the power of magic whereas according to other hadiths,
protective spells were necessary tools to ensure that an act of witchcraft lost its power to do harm.
In the hadiths magic is seen as a power distinct from God, whereas in the Qur’an magic is a power
that is ultimately subject to God’s will. *

Keywords: Hadith, magic, spell, ritual, reponse to magic

Introduction

In the study of religion magic has been a problematic issue, a category that is
difficult to define. Especially the relationship between magic and religion has
been controversial. From the mid 20™ century, some scholars refused to recognise
magic as a meaningful category considering magic as a culturally biased Western
concept. In their opinion, there was no distinction between religion and magic;
both of them served similar functions, relied on supernatural forces and resorted
to ritualistic behaviour.® The rejection of magic as a category proved to be
untenable, and gradually it has become increasingly acceptable to define certain
actions as magic. However, magic still remains a diffuse category, and some
scholars refrain from providing universal definitions* whereas others favour open
ended definitions.’ Regarding magic’s relationship to religion, Dorothy Hammond
maintains that magic is not a category distinct from religion but a term
subordinate to religion. Magic is a term that describes one type of ritual behaviour

" E-mail address: irmeli.perho@helsinki. fi

2 If not otherwise indicated, all the hadiths quoted in this article have been found at the hadith database at
www.al-islam.com (last retrieved in December 2012). The reference numbers and the titles of the chapters in
the collection are quoted as given in the database. The English translations of the Qur’anic verses quoted in
this article are by Yusuf ‘Ali. The translation is available at http://www.muslimaccess.com/quraan/
translations/yusufali/yusuf ali.htm (last retrieved in December 2012).

3 The various scholarly views on magic are discussed in more detail in Versnel 1991: 177-181.

4 Bailey 2006: 23: “The goal should not be to revise and reassert grand theories and sweeping definitions of
magic [...] Rather the goal should be to understand more completely how human societies and cultures have
conceived, constructed, and reacted to magic.”

> Versnel 1991: 186-187.
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and can be contrasted to other rituals or rites, but not to religion as a category.6
According to Hammond, magical practices express the belief that human beings
have inherent power and will to influence the world around them. Therefore,
within a religious system considering human beings as wholly dependent on
powerful gods, magical practices would be viewed negatively.’

Also Jesper Serensen defines magic as action and not a system of thought.®
Magical actions are rituals that are performed outside the control of established
religions. Magic is a competing source of efficient rituals, and the competition
leads to a conflict between controlled authorised ritual actions that are based on
established religious doctrine, and magical practices that are uncontrolled,
representing an alternative ritual context. The competition forces the established
religions to react, and Jesper Serensen lists three general types of reaction:
appropriation, rejection and segregation. When magical rituals are appropriated,
they are included in the established ritual systems and provided with
interpretations that are compatible with the religious doctrine. Segregation
represents a state of truce where magic is kept outside of the scope of the
established religion but accepted as a practice among certain marginal social
groups. Rejection is expressed by actively combating magical practices, either by
rejecting the efficacy of the magical rituals or by accepting their efficacy but
condemning them evil and immoral. Forcing the established religions to react,
magic becomes an innovative force that causes changes in the existing religions,
or the magic rituals evolve into foundations of a new religion. Thus magic and
religion are not two equal systems that oppose each other, but instead they have a
dynamic relationship. Magic with its concrete goal-oriented rituals challenges the
symbolic interpretations provided by the established religions forcing them to re-
evaluate and even change their traditional ritual systems.’

Islam’s doctrine recognises the existence of magic (Sikr) and according to
the Qur’an, it was the devils and two angels — Hartt and Mariit — who taught
people magic (Q 2:102). The verse places magic partly in the domain of the
devils, but at the same time it is knowledge that is taught by angels who, by
definition, are God’s faithful servants.'® The angels taught magic, but at the same
time they warned people from blasphemy that would endanger their salvation.
This indicates that it was permitted to learn about magic, but the danger lay in

§ Hammond 1970: 1355.

7 Tbid. 1334, 1335.

® Serensen 2007: 13.

? Tbid. 188-191.

' In later Islamic literature Hardt and Mariit became angels that had succumbed to temptations and
subsequently suffered an eternal punishment (s.v. “Harut and Marut” (William M. Brinner) in: The
Encyclopaedia of the Qur’an).
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using it and trusting powers other than God. The verse further underlines that the
powers the magic users resorted to were ultimately subject to God’s will: “But
they could not thus harm anyone except by God’s permission” (Q 2:102). If the
verse is analysed on the basis of Jesper Serensen’s categories, the attitude
expressed in it is a rejectionist one, i.e. the existence and power of magic is
acknowledged, but it is condemned as evil and danger to salvation. However, at
the same time, the verse can also be seen to promote accommodation, as the
magic users and the power they wield are made dependent of God's will and
power. Their evil actions will only take place if God allows it, and magic becomes
a part of God’s creation, like good deeds and bad deeds; like belief and unbelief.
In this way magic is accommodated to Islam’s doctrinal structure that is based on
an omnipotent God.

The hadith collections and Qur’an commentaries contain reports that can be
connected with magic. The most obvious one is the story about how the Prophet
himself was bewitched. There are several variants of the story, and the aim of this
article is to examine them and discuss the reaction patterns that they display.

Bewitching of the Prophet

According to the hadith reports, the Prophet was bewitched by a man and the
witchcraft caused him physical suffering.'’ One of the shortest versions of the
story is given by Ahmad ibn Hanbal (d. 855) in his al-Musnad:

The Prophet was bewitched by a Jew. The Prophet suffered from it for days.
Gabriel came to the Prophet and said: “A Jew has bewitched you. He tied a knot
against you and placed it in such and such well. Send someone to fetch it.” The
Prophet sent ‘All who retrieved the knot, brought it with him and disassembled it.
The Prophet got up as if he had been released from shackles. The Jew was not told
and the Prophet never met him. "

Other versions of the hadith give further details: The caster of the spell is
identified as Labid ibn A‘sam' but he is not always a Jew. According to one
version he is an allied to the Jews and a hypocrite (munafiq), i.e. a person
converted to Islam but not a true believer.'* Other versions are silent of his

' The hadiths have been studied earlier by Lecker 1992 and Cook 2000. Lecker focuses on Labid, the
practitioner of magic, whereas Cook examines how the story is presented and discussed by Qur’an
commentators, representing various time periods.

12 Ahmad ibn Hanbal, al-Musnad, Awwal musnad al-kiifiyin, nr. 18781. The transmitters of the sadith are
Abli Mu‘awiya from al-A‘mash from Yazid ibn Hayyan from Zayd ibn Arqam. The same hadith is also
quoted by al-Nasa’1 (d. 915) al-Sunan, Kitab al-tahrim nr. 4080.

'3 Sometimes the patronym is given as al-A‘sam.

14 al-Bukhari, al-Sunan, Kitab al-tibb, nr. 5432: “palif lil-yahiid wa-kana munafig.”
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religious identity but only mention that he belonged to Banti Zurayq. Regardless
of his religious affiliation it is clear that he was hostile towards the Prophet, and
Ibn Hisham (d. 828 or 833) in his biography of the Prophet recognised this and
listed him among the enemies of the Prophet, only shortly referring to the
bewitching itself: “Among the Jews of Banii Zurayq [there was] Labid ibn A‘sam
who bewitched the Prophet.”'> Apart from naming the caster of the spell, Ibn
Hisham also mentions the effects of the spell by stating that the enchantment
“kept [the Prophet] away from his wives.”'® This must mean that the witchcraft
caused impotence, an effect that is referred to in the hadith variants that use
expressions such as “he used to think (kana yara) that he comes to his wives but
he does not”'” or less explicitly “he used to imagine (kana yukhayyalu ilayhi) that
he did something but did not do it.”'® The latter expression is also quoted by al-
TabarT (d. 922) in his Qur’an commentary,'’ but he also quotes a further variant
that stresses the hallucinatory character of the ailment: it led the Prophet “deny his
sense of vision (hattd kana [...] yankuru basara-hu).”*°

Some of the hadith variants describe the “knot” used by Labid in great
detail: it consisted of a comb (mushf) and some hair (mushara) or scrap of cloth
(mushdqa).” Even though it is not explicitly mentioned, the comb and hairs must
be those of the Prophet, as it is a usual practice in magic to use ingredients that are
part of the intended victim or have been used by him. The scrap of cloth
mentioned in some versions would then accordingly come from the Prophet’s
clothing. The ingredients were packed in the spathe of a spadix of a male date
palm (juff ral ‘at nakhlat dhakar). As Michael Lecker has pointed out, the use of
the spathe is a strong indication that the intention was indeed to harm the
Prophet’s sexual ability. The spadix can be connected to male sexuality as it
produces the pollen which is white and has a strong odour that lexicographers
have described being similar to that of sperm.

Most of the hadiths do not inform of the time the Prophet suffered from the

"% Ibn Hisham 1375/1955: 1:515.

16 Idem.

' al-Bukhari, al-Sunan, Kitab al-tibb, nr. 5432.

18 The expression appears in several variants, e.g. al-Bukhari, al-Sunan, Kitab al-tibb, nr. 5430 and Ibn M3ja,
al-Sunan, Kitab al-tibb, nr. 3545.

19 al-TabarT 1420/2000, 2:437, hadiths nr. 1692-1693. Cook 2000: 330, claims that al-TabarT did not quote the
bewitchment hadiths in his tafsir. Cook focused on the commentaries on Stra 113 and, indeed, al-Tabari does
not refer to the Prophet's bewitchment in that context but he quotes the traditions when commenting the verse
2:102.

20 al-Tabar 1420/2000, 2:438, hadith nr. 1694.

2! al-Bukhari, al-Sunan, Kitab al-tibb, nr. 5430 and Ahmad ibn Hanbal, al-Musnad, Baqi musnad al-ansari, nr.
23826 have comb and hair, whereas al-Bukhari, al-Sunan, Kitab badht’ al-khalq, nr. 3095 and ibid. Kitab al-
tibb, nr. 5432 have comb and scrap of cloth.

2 Lecker 1992: 563.
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effects of the spell, but Ahmad ibn Hanbal quotes a variant where the Prophet’s
ailment is said to have lasted for six months.? In the above translated variant, also
quoted by Ahmad ibn Hanbal, the ailment is said to have lasted for several days,
and Mugqatil ibn Sulayman (d. 762), an early Qur’an commentator, agrees with the
short time span stating that the witchcraft spread through the Prophet, and its
effect intensified for three days until the Prophet became very ill.** The Prophet
prays and receives a vision, where he is advised how to counter the spell and be
relieved of its effects. In the above translated version, angel Gabriel appears to
him and tells the Prophet what to do, but in most variants the Prophet has a dream
vision of two unidentified men or angels who talk to each other about his
condition. The Prophet listens to the conversation and learns about the spell and
its caster. He also learns that the magical object is hidden in a well. After waking
up, the Prophet acts upon the information that he had been given. In some variants
the Prophet sends ‘Ali*> or some unidentified persons®® to the well to retrieve the
object, but in most variants he goes there himself, either alone or together with
some of his companions. In these latter variants the Prophet returns from the well
and goes to ‘A’isha to tell her about what he saw and did at the well.

In the variants, the Prophet’s exchange with ‘A’isha falls into three main
groups, where the Prophet’s words remain the same but ‘A’isha’s questions or
words to him vary. First the Prophet describes to ‘A’isha what he saw when he
arrived: the water of the well was red like diluted henna, and the palms were like
heads of devils. The place was clearly tainted by evil: the water was murky —
maybe red or green — and the palm trees are reminiscent of the Zaqqim tree of
Hell that “springs out of the bottom of Hell-Fire, the shoots of its fruit-stalks are
like the heads of devils” (Qur’an 37:64-65).%” ‘A’isha then asks the Prophet what
he did. In some of the variants the question is phrased: “Did you take it out
(istakhrajta-hu)?”” or “Why did you not take it out (a-fa-l1a istakhrajta-hu / fa-hal-
la akhrajta-hu)?”28 In another set of hadiths, the verb ‘A’isha uses is akraga, ‘to
burn’: “Why did you not burn it (a-fa-1a@ akraqgta-hu)?”* or “Burn it (i4rig-hu)!”*°
In yet another set of variants, it is explicitly mentioned that the charm was

2 Ahmad ibn Hanbal, al-Musnad, Baqi musnad al-ansarf, nr. 23826.

* Mugatil ibn Sulayman 1423: 4:933. Cook 2000: 325 provides a shortened version of the story in English
translation.

> Ahmad ibn Hanbal, al-Musnad, Awwal musnad al-kiifiyin, nr. 18781.

26 9]-Nasa 1, al-Sunan, Kitab al-tahrim, nr. 4080.

2 Tbn Hajar al-*Asqalant 1418/1997: 10:282-283 (Kitab al-tibb), comments on the colour of the water and
compares the palms to Zaqqtm.

28 al-Bukhari, al-Sahih, Kitab badhi’ al-khalq, nr. 3095; ibid. Kitab al-tibb, nr. 5430; ibid. Kitab al-da‘wat, nr.
6028.

2 al-Muslim, al-Sahih, Kitab al-salam, nr. 2189. Ahmad ibn Hanbal, al-Musnad, Baqi musnad al-ansari, nr.
23779.

39 Ahmad ibn Hanbal, al-Musnad, Bagi musnad al-ansari, nr. 23827.
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retrieved from the well, and in these hadiths ‘A’isha’s question deals with a
counter spell (nushra): “Why did you not make a counter spell?”*' The
formulation is either: a-fa-la ay tanashsharta or fa-hal-l@ ta‘ni tanashsharta,
where an explanatory ay ‘or’ or ta'mi ‘she means’ is placed between the
interrogatory expression a-fa-la and the verb.

Ibn Hajar explains the explanatory words within ‘A’isha’s lines as
inclusions that are meant to underline the fact that the verb used by the
transmitters of the hadith may not have been exactly the one that was used by
‘A’isha, but the question was indeed about a counter spell (nushra). However, Ibn
Hajar also notes that the verb tanashshara may not only be interpreted as a
derivative of the noun al-nushra ‘spell,” but also from the noun al-nashr that
means unfolding or publication. Thus, in Ibn Hajar’s interpretation, ‘A’isha’s
question would not relate to a spell but, instead, have the same meaning as a-fa-la
akhrajta-hu “Why did you not take it out?”.*> The problem with accepting Ibn
Hajar’s alternative interpretation is that in the hadith variants where the verb
tanashsharta appears, the charm has already been retrieved from the well before
‘A’isha asks her question. This indicates that she expected some further action,
separate from the retrieval, to ensure that the charm would become harmless. She
could have inquired about using a counter spell, as in my translation above, or she
may have meant that the charm should be destroyed. If the verb tanashsharta is
used in the sense of ‘unfolding,” ‘A’isha’s question could be translated: “Why did
you not break it up?”*’

The Prophet’s answer in all the variants remains the same: “God, He is
powerful and great, has already cured me and I did not want to expose people to
the evil in it.” Finally, in all of these variants, the Prophet orders the well to be
covered.

Magic and God’s power

It is obvious that the community as portrayed in these hadiths believed in the
existence and efficacy of magic. The reports tell that the spell caster was actually
considered powerful enough to cause physical harm. On the outset, this seems to
limit the power of the Prophet’s God who was not able to prevent the effect of
magic, but is the power of magic equal to the power of God? The various reports
offer different answers to the question. They do it by including a dialogue between
‘A’isha and the Prophet. The Prophet’s words that identify God as the one who

31 al-Bukhari, al-Sahih, Kitab al-tibb, nr. 5432; ibid. Kitab al-adab, nr. 5716.

32 Ibn Hajar al-*Asqalani 1418/1997: 10:288 (Kitab al-tibb).

33 In Ahmad ibn Hanbal, al-Musnad, Baqi musnad al-ansari, nr. 23826. The verb is intashara, 'to unfold, to
scatter.'
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cured his ailment, are given slightly different meanings depending on the
questions posed by ‘A’isha. In the variants where ‘A’isha asks whether the
Prophet took the magic object out of the well, the Prophet’s negative answer and
his reference to God as the healer indicate that God’s power is stronger than the
magic influence. It was not necessary to take the object out of the well or destroy
it, because the power of the magic had been broken by God. However, the magic
is not rejected as ineffective: the story itself illustrates its efficiency on the
physical wellbeing of the Prophet. In addition, even though God’s power had
rendered the charm ineffective, some residue of power seems to have lingered on
the charm, because the Prophet ordered the well — and the charm — covered up.

The variants where ‘A’isha inquires whether the Prophet had burned the
charm, or where she actually requests him to burn it, reflect an attitude where the
magic object is seen to retain power. It may well be that the Prophet has been
cured by God, but it is still safest to destroy the object. The Prophet refuses to
burn the object underlining that it had been sufficient to retrieve the object from
the well. That action together with God’s healing broke the power of magic. The
third variant with ‘A’isha asking whether the Prophet had made a counter spell
against the charm retrieved from the well, adds a further nuance by suggesting
that magic has to be countered by magic. Here the Prophet’s negative answer is
used to reject the notion that God’s power should be supplemented by resorting to
magic, i.e. to powers other than God.

Magic countered with magic
In the above discussed long version of the story, God's power alone is sufficient to
heal the Prophet and no human effort is needed: no counter spell is needed nor is
it necessary to destroy the charm. This is underlined by the Prophet's words: “God
has already cured me.” In the beginning of the article, I gave an English
translation of a short version recorded in Ahmad ibn Hanbal’s Musnad. The short
version differs significantly from the long version of the story. The major
difference is that the Prophet's statement — “God has already cured me” — is absent
and, instead, the Prophet's healing is closely tied to the breaking of the magic
charm: “[‘Ali] retrieved the knot, brought it with him and disassembled it. The
Prophet got up as if he had been released from shackles.” It is obvious that the
magic charm remained powerful and human action was needed to cancel its
power. It was only when the charm was broken that its harmful effect disappeared
and the Prophet was healed. God's intervention seems to restrict itself to sending
Gabriel to guide the Prophet to proper action.

The early Qur’an commentator Mugqatil ibn Sulayman tells in his 7afsir a
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variation of the story that combines many of the details in the above discussed
long version and the short report recorded by Ahmad ibn Hanbal. The details of
the dream vision as reported in the long version are all there, whereas in keeping
with Ahmad ibn Hanbal’s short version, it is “All who is sent to the well to
retrieve the object. In Ahmad ibn Hanbal’s version the magic charm is called “a
knot” but no further details are given. According to Mugqatil ibn Sulayman the
charm did not consist of the Prophet’s comb and hair but was instead a string with
eleven knots. The knotted string was placed in the husk or spathe (qishr / juff)** of
a spadix of a palm and the package hidden in the well. The angels in the Prophet’s
dream vision instructed him to dry the well, retrieve the husk and burn it. After
that the Prophet had to recite the two last Stras of the Qur’an, the so called al-
Mu ‘awwidhatan, ‘the Two Protectors.” Together, the Stras contain eleven verses
and the recital of each verse broke a knot. When the Prophet had broken all the
eleven knots, he was free of the witcheraft. >

Obviously, to counter the magic tied in the knotted string a mere physical
burning would not have sufficed, but stronger action was required. In the story,
the reciting of the two Suras becomes a counter spell that finally voids the effect
of the charm, and the Prophet is healed. According to Jesper Serensen, any ritual
that is performed in order to influence the physical world involves magical
agency. By reciting the verses, the Prophet performed a ritual which was expected
to expel the physical symptoms that he experienced, and to make him well. The
power which the Prophet resorted to, was God and thus his action was acceptable
within the doctrinal frame of Islam. Jesper Serensen further describes the magic
action as a process of transferring sacred power to a ritual space, where the
profane and sacred blend to make the ritual effective. Magical agency is the
element that transfers the sacred power to the ritual space.36 When the Prophet
performed the ritual, his intentional act of reciting became the magical agency that
blended the sacred into the profane. The verses represent God’s words and by
reciting them in the context of the ritual, the Prophet tapped into the power of God
and blended it into his recitation. In this way, God’s power is harnessed to counter
the magic power tied in the knots.

3* Both words appear in Mugitil's version of the story: juff fal ‘a, qishr tal ‘a.

3% Muqatil ibn Sulayman 1423: 4:933. Mugqatil does not present any chain of transmitters to his version of the
story.

36 Serensen 2007: 85-87 illustrates the theory by showing how in the Catholic ritual of Eucharist, the mythic
actions and real world actions of the priest come together and blend in the ritual space. The magical agency
needed for reaching the goal of the ritual is invested in the priest.
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Reaction patterns

When the hadith variants are analysed using Jesper Serensen’s categories of
responses to magic, they seem to contain characteristics of two types of response,
1.e. segregation and rejection. The variants that identify the caster of the spell as a
Jew, an ally to the Jews or a hypocrite, are in fact confining magic practices to a
particular group, namely enemies of Islam and the Prophet. Thus they define
magic to be a custom of a marginal group and regard it as a practice of non-
Muslims or hypocrites who may follow some of the outer requirements of
religion, but have not truly internalised the faith.

The portrayal of magic as a non-Muslim practice is further underlined in the
variants where the Prophet refuses to retrieve the charm or destroy it, but instead
points out to ‘A’isha that God is the one who has the true power: “God has
already cured me.” The reaction can be identified as that of segregation which is
the situation of truce between the established religion, here nascent Islam, and the
practitioners of magic, the “others.” The truce like situation is further illustrated
by Ahmad ibn Hanbal’s short variant, where it is specifically mentioned that the
Prophet never confronted the spell caster or punished him in any way: “The Jew
was not told and the Prophet never met him.” As is befitting of segregation, the
Prophet allowed the Jew and other spell casters to keep their magic practices, but
by refusing to cast a counter spell he made it clear that magic is not a practice that
Muslims should resort to.

In most of the variants magic is characterised as evil: the descriptions of the
well and its surroundings underline the wrongness caused by the charm. The
connection between magic and evil is typical of the rejection of magic. Rejection
does not necessarily mean that magic is denounced as ineffective; it may also
mean that the power of magic is recognised but condemned as evil.

The acceptance of the efficacy of magic makes people feel exposed to it,
which creates a need of protection against the power of magic. Jesper Serensen
sees this need of protection as the moment where magic comes to exert influence
on the established religion. The acceptance of magic’s inherent power leads to a
development of new rituals, or changes existing rituals from symbolic to more
goal-oriented actions.”” This development is illustrated by Mugatil ibn
Sulayman’s story, where the reciting of al-Mu ‘awwidhatan becomes a ritual that
effectively dispels magic.

37 Serensen 2007: 190.
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Conclusion

Hadiths are not necessarily authentic reports of historical events which took place
in the Prophet’s time; rather they reflect issues that were discussed by the Muslim
community in the first two centuries of Islam. The hadiths telling about the
bewitching of the Prophet are not evidence that the incident actually took place.
The story is preserved in a number of variants indicating its wide dispersal and
popularity. Obviously magic was a phenomenon known to the Muslim
community, and the hadith variants express the different ways that the community
dealt with the issue. The above discussed variants portray magic as an activity of
the enemies of the Prophet and Islam. In some of the variants, God intervenes
with His healing power countering the effect of the spell. In other variants, the
Prophet has to use God’s words as a strong spell to counter the magic.

In the Qur’an verse on the origins of magic, the believers are warned against
the danger of blasphemy inherent in the magical practices: resorting to powers
other than God endangers the individual’s soul and salvation. Similar danger of
eternal punishment is reflected in the hadith variants where it is the enemies of the
Prophet and not the true believers who resort to magic. Further, the Qur’an verse
places magic within the power of God. As bad actions in general, also magic is
dependent of God’s will. In this regard, the hadith variants are less clear. In the
stories, God’s power ends up stronger than the evil magic, but magic remains
distinct from God’s power.

The idea of magic being subject to God’s power is rather abstract and
belongs to the established religion’s tendency to interpret rituals symbolically
rather than considering them goal oriented effective tools. For example al-
Dhahab1 (d. 1348) considered it permissible for a Muslim to wear protective
amulets or use incantations as long as the person did not believe in the power of
the amulet or the incantation itself.*® He should rather consider them as means of
seeking refuge in God and remember that ultimately everything depended on His
will.
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