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Preface

This project embodies a part of myself, a part I have carried with me through
four continents in voluntary self-exile as I have pursued the goal of living in a
variety of cultures while experiencing life through a diversity of languages.
The idea of this project occurred to me while I was at Cornell University in

2002, but its realization had to wait several years. In 2008, while I was living
in Madrid (Spain) and therefore closer to my home town, I began collecting
materials for the book and making the recordings of the tales. The book was
subsequently written in Vienna during 2011 and 2012.
It is my pleasant duty to gratefully acknowledge the many people whose

help made this book possible. Above all, I must thank my two informants:
my beloved grandmother, the female narrator, Lālla Ḥusniyya l-ʕAlami, and
my friend and mentor Mūlā̄y Ḥməd ʕAfāq. To their memory I dedicate this
work. I also thank thenarrator’swife, FāṭmaRǐyyān,whose encouragement and
patience made the collection of the tales both possible and efficient, as well as
a memorable and lovely task.
I am particularly grateful to my friend and English editor Craig Crossen. His

unfailing support and unconditional help made the publication of this book
possible. Crossen patiently read draft after draft of this book, and discussed
in detail all the problematic questions, word by word, before and after its
translation and composition.He always showed enthusiasm, concern, andhigh
accuracy throughhis criticismand valuable opinions, which improved the final
result. Crossen has been more than an excellent editor, he has been a critical
reader of each line in this book.
I am profoundly indebted to Jorge Aguadé and Hassan M. El-Shamy, who

have been very supportive of my research during all its stages, and who kindly
took the time to read extracts of the manuscript, and to answer my ques-
tions.
I amvery grateful tomy friends and colleagues, Ángeles Vicente and Stephan

Procházka, who had the generous patience to critically read and comment
on the entire manuscript. Both have offered valuable corrections and sugges-
tions. Likewise, Peter Behnstedt and Fedérico Corriente kindly took the time to
answer my questions. Their comments are included under their names.
I have also benefited from the support and encouragement of my friends

and colleagues Baruch Levine, Bernabé Sanz, Ross Bran, James Nathan Ford,
Chaim Cohen, Munther Younes, Christa Clamer, Muhammad Meftah, Gisela
Procházka, Mercedes Arenal, Esperanza Alfonso, Layla Benyahia, Javier del
Barco, Ahmed Bourhalla, and Abdechafi Boubkir.



x preface

Many thanks and much gratitude are also due to Anas Naya for his list of
Chaouen’s Zawāyas and his information about them; and to Hamid Meftah for
his conversation with me at the very beginning of this project on Chaouen’s
history. Finally, I am grateful to Brill for publishing this book, and to its staff,
especially Pieter te Velde, Teddi Dols and Kathy van Vliet for their patience and
their help throughout the arduous publication process.
On a personal note, I would like to thank my family for their continuous

unwavering and unconditional support. I am grateful to my brother Jalal Rah-
mouni for his unconditional support and enormous help. I must especially my
uncle, Muhammad Rahmouni, who in fact introduced me to one of the nar-
rators, his life-long friend Ḥməd ʕAfāq. It was my uncle who urged me to save
this valuable oral traditionbyundertaking thepresent project, andwhoaccom-
panied me the first time I visited Mūlāy Ḥməd ʕAfāq. Many thanks go to my
cousin Imad Rahmouni, who prepared the pictures included in this book. I am
also grateful tomy immediate family for sharingwithme the adventure of writ-
ing about Morocco and Chaouen from Vienna: my daughter Sara and my son
Elias, and my husband Pablo Sanz, my first reader. Through his loving support
he made this book not only possible but enjoyable.
I must confess that the multidisciplinary approach of this work (encom-

passing Arabic dialectology, anthropology, folklore, philology, sociolinguistics,
dialectology, comparative literature, ethnography, typology) makes the entire
satisfaction of every reader an impossible goal. Nevertheless I hope I will fulfill
at least some of the expectations of each reader.
Needless to say, I am solely responsible for any mistakes contained in this

book. I only hope that such errors are at a minimum and that this work will be
of benefit to other scholars.
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Introduction and Study

1 Preliminary Comments

The purpose of this study is to document and analyze the endangered oral liter-
ary tradition of Chaouen, northernMorocco, a vehicle for the transmission of a
local culture and language, before it disappears without record.1 In a relatively
short time a way of life that had been maintained for generations has been
altered and its linguistic and social characteristics obliterated. What remains
now of the speech and cultural traditions of Chaouen, and perhaps of many
other large and smallMoroccan cities, is being preserved by a handful of elderly
men and (particularly) elderly women, who are par excellence linguistically
and culturally associated with oral literature, and to whom the preservation of
skills of oral narration, transmission, and preservation is entrusted2 (unfortu-
nately often only by default).
The present study has two objectives: (1) It seeks to preserve the oral tradi-

tion in its form of storytelling in the vernacular language in which it has been
transmitted, presenting the original texts without any alterations, or creative
or editorial changes, to assure the accuracy and the representativeness of the
oral tradition and the verbal art embodied in the language and socio-cultural
information carried in them. This includes philological commentary on the
Moroccan Arabic used in these stories. (2) To present an English translation
of the two sets of stories, with footnotes on the cultural, literary and linguis-
tic matters necessary for understanding this body of oral literature. I wish to
preserve the cultural settingof the stories, andprovide the tools for understand-
ing them in their cultural context. My working assumption has been that the
oral tradition is a part of a “cognitive-behavioristic” system, and that such a sys-
tem includes the sentiments of the narrator and the audience concerning the

1 See Nicolaïsen (1990), 41; Finnegan (2003), 77–78, 217; and the biographical data of both
informants below. For a completely different point of view, see the introduction by Lafkioui
andMerolla to the collection of folktales from Rif (northern Morocco) by BoughabaMaleem
(2007), vi: they claim that the tradition of folktale narration remains vital in both the villages
and the cities of Rif despite television.

2 This situation is common in many other Arab countries: see for example the comments
about Bāb al-Shaykh (Iraq) by Abu-Haidar (1988), 154 and (1991), 29, 37. ConcerningMorocco
see for example Sadiqi (2003), 246; idem (2010), 42–46; and Vicente (2009), 23–24 and the
bibliographical references there.
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verbatim texts involved and their variants.3 A combination of disciplines is
applied when dealing with the linguistic and literary features of the present
corpus.

2 Anthology and Recording

This anthology contains thirteen folktales and two poems narrated by a man,
and nine folktales, four lullabies, and one song told by a woman.4 This is the
maximum I could record from these two narrators, given their advanced age
and their problems in recalling all the details of the large corpus of stories they
used to narrate with devotion and high professionalism (though both of them
were solely amateurs andnot professional tale-tellers). Both endeavored tonar-
rate with great efficiency and without hesitation. The man narrator repeatedly
exclaimed to me, “Oh! Aicha, you should have come to ask me for tales years
earlier: I could then have filled an entire book for you.” Nevertheless he dis-
played great narrative skill and the ability to shift fromone situation of thought
to another adeptly. Moreover, he was able to interrupt his narrative of even
a highly complicated tale, interject a comment or ask a question completely
out of context, and then resume without hesitation the thread of the narra-
tion from the point where he had left it. The woman narrator complained
of being tired, and she regretted her weakness. But both of them were aware
that this time their artistic narrations and the oral tradition and literature they
had embraced since childhood would be perpetuated, and that future gener-
ations would tell their stories, and they showed an immense gift, enthusiasm,
strength, passion, and happiness in assuring the continuance of an oral tradi-
tion that only they knew, being the oldest peoplewith such a talent still living in
the whole city of Chaouen. I keenly felt the urgency of this project. The aware-

3 For a significant and extensive commentary on the theoretical approach see El-Shamy (1967),
esp. under Part ii; idem (1986), 41; idem (1999), 5–6, 20–21 n. 11–21 and the copious bibliograph-
ical references mentioned there; and Dégh (1990), 161–173, and Voigt (1990), 403–414 and the
bibliographical references in both. Also see Finnegan (2003), 104–111.

4 I saw the need to revise, newly edit, translate, and republish two of the tales, tale no. 20,
“bǐnƫ s-sǔlṭān / The Sultan’s Daughter” and tale no. 21, “ṭ-ṭăyʁ l-mḥăddəθ / The Talking Bird,”
told by the woman narrator to Moscoso, DACh, 254–269, who did not ask the storyteller
whether or not she wished to be anonymous but kept her so. My intention had been to
newly record these two tales in full; but, due to her delicate health, the narrator could not
entirely recall them. She was the one who suggested taking them from Moscoso’s disserta-
tion.
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ness of the need to preserve this valuable cultural lore had haunted me5 for
years because some of these tales form part of the “life space” of many genera-
tions.
It will be noticed that tales with animals as the protagonist, which are fables

with didactic-moralistic messages and normally attributed to written literary
sources such as the Kalīla waDimnah,6 are completely absent from the present
anthology.
The set of texts included in this book were recorded during two weeks of

intensive fieldwork inMay 2008.7 The recording of theman narrator took place
in the visitors’ room of his apartment in Chaouen, most of the time in the
presence of his wife. Once during the recording the narrator’s daughter came
to visit him; but she remained a silent member of the audience.
The man mentioned only one source of his stories: he said he had heard

tale no. 11, “sīđi l-bǔzṭāmi / Sīdi el-Buztami” from his friend l-ḥāǧǧ Ḥməd ət-
Tlīdī.8 Tale no. 10, “əƫ-ƫəlmīđ / The Student,” is very popular among men in
Chaouen.
The recording of the woman’s stories took place in her room at my par-

ents’ home in Chaouen. Sometimes the recording was made in the presence
of other family members. The narrator said that she had learned all the tales
from her mother and other women of the family, though she did not elabo-
rate.9

5 Many other scholars express this awareness of the rapid disappearance of oral folk narratives
in Morocco and elsewhere: see for example El Koudia and Allen (2003), viii, 147–148. The
role of old women, particularly grandmothers, in Moroccan society as the main guardians of
folktales, and the potential this had for shaping the cultural identity from the women’s point
of view, has been described by many scholars: see for example the commentary of Sadiqi
(2003), 247–248, 255–256.

6 Examples of this genre of tales from Egypt can be found in El-Shamy (1980), 185–205, 257.
7 For a detailed theoretical approach to the questions of Where? When? How? Who are the

informants? that must be answered before attempting any scientific folk study, see the
Postface by Lacoste-Dujardin in Frobenius translated by Fetta (1998), 233. On the relevance
of these questions for scientific research on oral traditions, and the problem of re-creative
writers producing fabrications and forgeries, see El-Shamy (1999), 3, n. 1 on pp. 18–19, and
n. 47 on p. 26 for some empirical examples.

8 This is a nephew of the woman narrator.
9 On the intricate concept of “learn from,” see the theoretical and empirical approach by

El-Shamy (1967), 102–133; El-Shamy (1990), 63–65. Some family member informed me that
the mother of the female narrator, my great-grandmother, was the transmiter of the tales:
Kinza l-Amīn l-ʕAlami was known for her unique talent at storytelling.
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Both narrators knew beforehand that the recorded works were going to be
published, so they took exceptional care in the telling of their stories. Thus the
texts presented here should be considered as cognitive “folkloric behaviour”10
rather than an actual scene of daily life.
The man did not forget for a moment that his audience consisted of the

woman interviewer, and sometimes his wife, the latter of whom most of the
time sat silently in the background, occasionally making tea and encouraging
him to add one more tale. His wife insisted that for him story-telling was life
itself. This same set of stories told by the narrator to an audience of men would
havehad some significant differences. For example, thenarrator didnotuse any
blatant curse, even when the context required it;11 and he censored materials
that were overtly or symbolically erotic.12 And the humor of the narrations
contains fewer mannerisms than is usual among men.
The man took his story-telling seriously, narrating ġarāʔib “heroic legends,”

and qiṣaṣ “truthful, serious stories,” as he himself termed them. When I con-
fessed to him that my grandmother knew many tales too, he replied that what
she knew are xrāyəf 13 “nonsense, nontruths etc.,” referring to Märchen,14 a
genre suggesting irrational and occult nocturnal practices.
This statement reflects the deep and widespread belief in Morocco, and

in the Arab world in general, that everything that women narrate is unoffi-
cial and unauthorized oral literature, pertaining only to the female inner self-

10 See the previous note.
11 Seemy commentary in n. 89 regarding one of the curses used by themale narrator, sīr dčūf

fāyn dmūθ “Leave and find a place to die!” tale iii, “s-sayyid bən l-āsăd l-qǔndi / S-sayyid
Bən l-Āsăd l-Qǔndi.”

12 Compare tale no. 7, “qămr z-zāmān u ḥāyāƫ n-nūfūs / Qămr z-Zāmān and Ḥāyāt n-Nū-
fūs,” to the tale هتقوشعمعمنامزلارقمةیكاح in ʔalf layla wa layla, The Thousand and One
Nights.

13 El-Shamy (1999), 10, 23 n. 38 adds that “… the term khurâfah also stood for ‘myth’ – ‘myth’
being a matter of faith considered to be the truth (usually in a sacred sense) by someone
other than the person using the term, for whom the matter was not so.” ‘Myth’ outside
its sacred use has been totally marginalized in the Arab Muslim world as nonauthorized
cultural background, usually from “The Time of Ignorance.” By disavowing the sophisti-
cated immense andextremely ancient Semitic heritage, intellectual discussion in theArab
world lacks historical, philological, scientific, and theological depth concerningmonothe-
istic religions and other subjects.

14 On the meaning of this German term, its diachronical usage in Western tradition, its
crystallized reference to the oral Volksmärchen of the Brothers Grimm, and its genre
and subgenre classifications, see for example Bausinger (1999), col. 250–274 and the
bibliographical references there.
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expression and therefore low and insignificant – xrāyəf “Women’s Stuff,” which
the majority of adult men refuse to narrate.15 During the first days of record-
ing, the man acted as a mere ‘informant’ in front of the female collector. He
showed a defensive and even a contemptuous attitude toward this female col-
lector. Once near the beginning of my task, I innocently asked him if the tale
was over and his answer was, l-bārāka fīk a lla ʕāyša “You are the blessing, O
lla Aicha.”16 No doubt the narrator felt a certain gap between his world and
that of the interviewer, and he often supplemented his story with brief expla-
nations which amale listener would not have needed. He used to askme about
all the countries where I have lived andwhich I have visited, and hewould indi-
cate that he preferred Morocco, his country, by quoting the proverb, ḥna ma
mšīna n-spānya, ma mšīna n-mərīka. qālu: “āfrăḥ, ya lli kān fārăḥ l-yūm f-blād
u ġădda f-bǔldān, u gəbbəlna ʕla blādna u zyān ʕlīna l-ḥāl. wa frăḥ, ya lli kān
fārăḥməǧ-ǧīna;17 u rgūd, ya lli kǔnna ʕla glību gǐṭrān. qǐṭrān blādna wāla ʕsəl d-
əl-bǔldān”.18 “Wedid not go to Spain, nor didwe go toAmerica. They used to say,
‘Rejoice, O those who rejoice in traveling from one country to another. How-
ever when we returned to our own country, our situation improved. Rejoice,
O those who rejoice at our return; and keep silence, O those for whom we
are like [a stain] of tar in the heart. For us the tar of our own country is bet-
ter than the honey of other lands’.” He would ask me about the Torah without
telling me that he knows I know something about it. (In Chaouen everyone
knows everything about everyone: as has been said, There are no secrets in
small towns).

15 See Domenech Lafuente (1952), 35; Dermenghem in El Fasi and Dermenghem (1975), 13;
El-Shamy (1980), xlviii; idem (1990), 66–67; and idem (1999), 8–13, 22–26 for the corre-
sponding footnotes. For the analysis of this data from a generic and feminist linguistic
point of view see Sadiqi (2003), 42, 232–233.

16 The narrator here is being sarcastic. For the same attitude see Kaivola-Bregenhøj (1990),
54, who writes, “Sometimes it is difficult for the interviewing researcher to know who or
what triggered off the narrative chain of which the story is part. In order to understand the
story it is, however, important to seek an answer to the questions: how did the narrator
arrive at this point and on whose initiative?”

17 mən-ǧīna ⟩məǧ-ǧīna. In Fes the -n of the prepositionmən would drop. However in some
cases this same assimilation is attested: see Brunot (1936), 12 and Lévy (2009), 187. Contrast
Moscoso, DACh, 55, n. 138.

18 The narrator here cited a proverb he had learned by heart and without alterations at
the phonemic level, which explains the interchange between the phonemes /q/ and /g/,
unattested in the phonemic repertoire of Chaouen but known for example in the koiné of
Casablanca.
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Each time he called me ūstāđa ‘Professor’ I insisted that, due to his vast life
experience, knowledge, age, and expertise, he deserves the title more than I,
and that while narrating he is the only professor – ‘my professor.’ He would
answer with another proverb: l-ʕǐmda ʕla mən dəṣdăq, māši ʕla mən dəsbăq
“One has to lie to the one who speaks the truth, not to the eldest.”19 At all
times I endeavored to answer his allegations with conviction, because I knew
that the researchermust never compete with his informant, and that the inter-
viewer is in fact a learner, and that the narrator is the master, who at that
moment is expressing his right of making sure that his knowledge is appreci-
ated, and trying to create a favorable setting for the authoritative narration of
the story. As we continued to work together and our mutual trust increased,
there was no longer any need for the narrator to worry about whether or
not he was making the desired impression on me. The narrator perceived
the seriousness of fulfilling my task of preservation. We soon established a
trusting relationship, and after just a couple of days he gave me his full con-
fidence.
The woman narrator, my grandmother, showed happiness and the feeling of

renewal. This time confidence between narrator and interviewer was granted
immediately. Sometimes I even recorded her in the presence of other family
members in an atmosphere of laughter and joy. As she told her stories, I
could perceive this great woman’s discreet and tolerant personality through
her moral judgments and critical evaluation of both the men and women of
the tales, and through her advice, commentary, opinions, and her humor when
describing women’s intelligence and their eternal victory over men. In short,
the woman narrator owned the authority of the word not only on a artistic and
abstract level, but also on a very real one.20

There is an online companion to the print version which contains
audio recordings of the texts given in the book. Sound files of the
recordings have been prepared for nearly every text and have been
deposited on http://dx.doi.org/10.1163/9789004279131.

19 Here the term used by the narrator is sbăq, which literally means “devancer, aller devant,
partir devant, précéder etc.” (see daf, vi, 22–23). In the context the verb involves the
expression mentioned by de Prémare, daf, vi, 23, “sbəqnākum l-əd-dunya nous sommes
venus au monde avant nous.” There is a mistake here: it should read “avant vous.”

20 Compare to Sadiqi (2006), 291–293 on other women narrators.
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3 Performers21

3.1 Ḥməd ʕAfāq
My friend and narrator Mūlāy22 Ḥməd ʕAfāq (his name on his identity card
appeared as “Ahmed Afak”) was an extraordinary, impressive, wonderful man
and an excellent person and narrator. He was born in the Bāb s-Sūq neighbor-
hood of Chaouen in 1912, and died in Chaouen onApril 21, 2011. Hewas the only
son of a family known for its Andalusian origins. He did not tell us much about
his childhood except for an incident which he said marked him for ever: When
Spanish soldiers first came to the city, they gave bread with somemeat to some
children; but when the narrator told his father about this, the latter became
furious, and forbade him to ever take anything from the “colonialists.” One of
the mysterious things about the life of this man is his four marriages. His first
wife was a widow. She died and hemarried another widow, whom he divorced.
Thenhemarried a thirdwidow, themother of his children,withwhomhe spent
most of his life. He then married his fourth and final wife, who survived him.
He and his third wife had five daughters and one son. One of the most tragic
events of his life was the death of one of his daughters at the age of forty,23 leav-
ing children.
The personality of this narrator is as shrouded in mystery as his private life.

As he used to tell me, he could neither read nor write but had been around and
had seen a lot. The inhabitants of Chaouenwere intensely curious about his life
and mysterious personality and still circulate many rumors about him. One of

21 I decided to call the two narrators “performers” to avoid giving the impression that they
were automata supplying sociological ‘data’ – as mere sources of information rather than
as human beings and the real authors of the narratives. For more on this see Finnegan
(2003), 219–220. Scholars have an obligation to give a detailed biography of the storyteller,
including age, education, profession, family, personality, social status, world view, and
tastes and interests: such information helps place the narrator in a story-telling tradition
and explains the special features of their versions of well-known stories. See Nicolaïsen
(1990), 45; and Finnegan (2003), 20, 95–96, 123.

22 This term is used variously as a divine epithet, a saintly epithet, and an honorific simply
meaning “Lord, Seigneur, Sir.” In Chaouen it is mostly used as a Šǔrfa’s title. However, in
the context above, the use of this title is intended to give the narrator the distinction he
held because of his unique personality, and because he was one of themost distinguished
elderly men of this city. About this term in general see daf, xii, 278–280; for its specific
meaning here see meaning 3. Also see Westermarck (1968a), 36–37.

23 Except for the incident from his childhood, the information about his private life here
given was provided by his last wife, Fāṭma Riyyān.Whenever the narrator spoke about his
private life, he was elusive: see below.
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the stories told about him is that when he was young his father sent him to Tet-
uan with money to start a business: but he squandered everything and joined
Moroccan soldiers going to fight in the Spanish Civil War because he did not
want to return to his father empty-handed. After some time he again returned
to Chaouen.24 If this last rumor is true, the narrator seemed to want suppress
the experience: he told me about several trips inside Morocco but never any-
thing about any trips abroad. He even affirmed, through the above quoted
proverb, that he had never been abroad. Nevertheless, shortly after his death I
confirmed through his daughter Ḥusniyya that he had indeed spent some time
in Spain, though I learned no further details about his stay there from her.
I asked Mūlāy Ḥməd to describe himself, and, in contrast to the woman

narrator, he readily did so: ānaḥməd bən ḥməd băyḍafǔn, qǔbbānǐyātǔn, l-ūsƫāđ
ḥmăd bən ḥməd ʕăfāq š-šəfšāwni l-āndālūsi. īnni ʕăndi səbʕa u ƫǐsʕīn sna. u bāš
nānƫəssăʕ l-xāṭăr dyāli u nānəbqa năhdăr u nəƫkəlləm.ma n-nās qlīlīn d-ʕăndəm
səbʕa u ƫǐsʕīn u dəžbăr ʕăndu l-gāna25 yăhdăr u yǐƫkəlləm. u kanəgləs yăʕni mʕa
žāmāʕa đ-ən-nās – ƫmənya āw ƫəsʕūd āw ʕăšra – māy năhdăr, ḥăƫƫa wāḥǐd,
ma yăʕrăf ši š nānqūl ānāya. u l-ān nānfəǧǧi l-qūlūb dyāli. nānəgləs nʕāwəd u
kānfəkkăr yăʕni n-nās kīf gāzəθ u n-nās kīf ʕāšəθ, u n-nās kīf kānəθ lāđkūn, u klu
u šărbu u-ʕāšu fī-ḥayāƫihəm, nānrăƫƫăḥ ṣ-ṣudūr dyāli, hāđa wāḥ əd-dwa. “I am
ḤmədBənḤməd… ignoramus.26 ProfessorḤmədBənḤməd ʕAfāq aš-Šifšawni
al-Andalusi.27 I am 97 years old. For relaxation28 I still tell stories and do public
speaking. Be aware that there are notmany people of 97 yearswho still have the
desire to speak or socialize. I sit with a group of people – eight, nine, or ten –
and none of them really understands what I mean when I speak. [I tell stories]
so that I can dispel the sorrows frommy heart. I sit story-telling, thinking about

24 I cannot confirm that this is true; but his negative attitude towards Europeans suggests
some bitter experience with them.

25 This is a term borrowed from Spanish and used in the same form with the same semantic
value. Spanish gana means “desire, wish, etc.” See Benyahia and Aguadé (1987), 195–196;
and Lévy (1992), 61 under “Hay nociones abstractas que guardan aceptación.”

26 The term used here by the narrator is qǔbbānǐyātǔn, which is related to qǔbba “dome,”
referring to “square head,” implying “illiterate.” See daf, x, 214, under qọbbāni; and Gil
Grimau and Ibn Azzuz (1988), 116, n. 14.

27 The narrator claimed his Andalusian origins with deep conviction. He insisted he remem-
bered his family’s comments about their origin.

28 Here the narrator uses the idiom ƫəssăʕ + l-xāṭăr + dyāl (+ pronominal suffix). This
expression is equivalent to the one mentioned by de Prémare, daf, xii, 201, under the
figurative meaning of the root wussăʕ: “x wussăʕ əl-xāṭəṛ [litt. élargir / mettre au large son
état d’esprit] mettre / se mettre à l’aise; distraire / se distraire [Tedj]; se faire conciliant.”
For more about this expression, see adf, xi, 201, meaning 2.
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Mūlāy Ḥməd ʕAfāq
picture taken by the author, adapted for publication by imad
rahmouni
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how people were, how people lived, and how people used to be – [how] they
ate, they drank, and lived their lives. Thus I find recreation. This is a medicine.”
On his id card, under the heading “Profession,” is written in ca “ نود ,” French

“sans,” meaning “without.” Indeed he had more than one profession. I asked
him about how he earned his living. He said, kǔnƫ mʕălləm dărrāz u mən
băʕd səmsār29 u bărrāḥ: l-brīḥ, l-īšhār, hāđ l-īšhār, kīf n-nǔwwa? hāđa l-măxzən
ǧa, lāxăṣṣəm yžīw yǐqqīw ƫ-ƫsārāḥ, n-nās yǐqqīw ƫ-ƫsārāḥ. n-nās māš yṣăwwθu,
yəzzəm̨məmu. n-nās māš yǐmšīw yḥǐǧǧu, yžīw yǐzzəmməmu. īwa l-īšhār, īwa āna
ʕām 2003 sālīθ. “I worked first as a weaver,30 and then as a broker and a town
crier31 – that is, I would announce [official events and duties]. How? The
Maxzen would want people to know that they must have an identity card to
vote, or that they must register for the pilgrimage to Mecca. I would let them
know. I retired in 2003.”
kǔnƫ nānbărrăḥ ʕla l-ʕāqīđa đyāli ānāya. nānqūl: ‘ʔašhadu ʔanna lā ʔilāha illā

ᴉᴉāh, wa ʔašhadu ʔannamuḥammad rasūl ᴉᴉāh.’32 yšăhdu ʕlǐyya yamalāʔikatu s-
samāʔ, u yšăhdu ʕlǐyya ya malāʔikatu l-ʔarḍ. ‘ʔašhadu ʔanna la ʔilāha illā ᴉᴉāh,
wa ʔašhadu ʔanna muḥammad rasūl ᴉᴉāh.’ ya ʕībād ᴉᴉāh! lāxăṣṣkǔm dăqqīw u
dăqqīw u dăqqīw u dăqqīw f-wṭa ḥămmām, f-bāb d-əl-ʕăyn, l-mwāṭăʕ. ma kǔnƫ
ši āna xăddām b-əl-ūžra, l-ūžra wālu, ma ʕăndi ūžra, wālu. lāyăʕṭīwni āləf d-
əd-dərhăm f-əl-ʕām. wālākǐn āna nānqūl: ‘ʔašhadu ʔanna lā ʔilāha illa ᴉᴉāh, wa
ʔašhadu ʔannamuḥammad rasūl ᴉᴉāh,’ nānqūl răbbi yžāzīni, răbbi ynəǧǧīni f-əd-
dǔnya u f-əl-āxira m-ən-nār u mən ʕdāb l-qbăr, răbbi yănṣǔrni ʕla mən yʕādīni,
ʕǔmmri ma ddāʕīθ, ʕǔmmri ma ddăbəzƫ. dāʔimăn fărḥān mʕa n-nās kāmla, ăyy
wāḥǐđ nānəmši n-ʕăndu fărḥān. fāynmamšīθ: ‘ăhlănmūlāy ḥməd, ăhlanmūlāy
ḥməd!’ gǔwwəzƫa bi-fărăḥ u sǔrūr. “I would announce according to my faith,
shouting loudly, ‘(I profess that) there is no god but God andMuḥammad is His
Prophet.’ I call as witness, O angels of Heaven, and I call as witness, O angels of
earth. ‘(I profess that) there is no god but God andMuḥammad is His Prophet.
O people!33 you must do this or do that.’ [This I would announce] in Ūṭa Ḥăm-

29 dəllāl teller or guide; an intermediary in business deals involving goods or services. A
‘teller’ receives a fee for services rendered. For many years our narrator was known as a
seller of used garments and furniture.

30 Chaouen is famous for its weavers and craftsman. See for example the comments by
Mouliéras (1899), 144; and Hoenerbach and Kolenda (1975), 121, 122; al-ʕĀfya (1982), 75.

31 Mouliéras (1899), 171 mentions the Chaouen town crier announcing the collection of the
offerings for the big pilgrimage to the Saint of Saints Mūlāy ʕǍbd as-Slām.

32 Muslim creed (= doctrinal formula) in ca.
33 The narrator here uses the expression ʕībād ᴉᴉāh. Concerning this expression see n. 232,

p. 225.
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mām, in Bāb l-ʕǍyn,34 all the places. I did not have a salary, no salary, nothing.
I did not have a salary, nothing. They would give me one thousand dirhams
each year. However, by every time saying, ‘(I profess that) there is no god but
God and Muḥammad is His Prophet,’ I was imploring God to reward me, to
guard me in this world and in the everlasting one, and from Hell, and from
the sepulchral agony. God makes me victorious over whoever is hostile toward
me. I have never sued anybody. I have never quarreled with anyone. I have
always expressed pleasure with everyone. When I visited people they treated
me with joy. Wherever I went [I heard], ‘Welcome, Mūlāy35 Ḥməd! Welcome,
Mūlāy Ḥməd!’ I spent it [my life] in joy and happiness.”
The narrator was famed among the people of Chaouen for his extraordinary

ability at composing verses. Everyone had heard about one of his famous
satires, but noonewas able to dictate its text.He confirmed all this, andboasted
of possessing such an ability. Here is what he said on one occasion:

əš-šǐʕr–u ᴉᴉāh īla bla fǔxma īla kānu ydūru ʕlǐyya ʕăšra đ-ən-nās āw hāđa,
u nqūl ləm: lli yăʕrăf š-šǐʕr! wāḥǐd dyālu b-ʕăšra đyāli. u hāđ ši hāđa ma
nānəkƫəb ma nānăqra. yăʕni r-rās, r-rās! wăhli! l-āšʕār, l-qṣāyǐd, yăʕžəbni
l-frāža, yăʕžəbni nzāyāh, yăʕžəbni. īwa ḥna ha ḥna māššīn. “Composing
poetry – I swear by God and without boasting ten or so people would
sit around me, and so forth, and I ask them, ‘Who among you knows
poetry!’ If someone dares compose a single poem, I compose ten. And
all this without writing or reading. But, Oh! such a mind I have! I like
divertissments.36 I like nzāyāh37 … And for us, this is life.”38

34 For a historical commentary see n. 74, p. 182.
35 See above n. 22.
36 The use of frāža here involves both of the possible meanings for the term mentioned

by de Prémare, daf, x, 47: “1. divertissement pour les yeux, spectacle réjouissant, scène
divertissante [Co]; divertissement agréable … 2. spectacle (en gén.), fête, réjouissances
[Mer].” Michaux-Bellaire (1911), 144 defined this term as used in the Jbala area by the
following: “la fradja: le spectacle, la chose à voire. La fradja consiste en danses, “chetih”,
exécutées, soit par des femmes, chettaha, soit par des garçons, chettah, au son de la
musique. Dans les grandes fradjas, la musique se compose du “tabbal” et de la “ghaïta”;
dans les fradjasmoindres, du “guembri”, petite guitare à deux cordes, et du “tar”, tambour
basque.” Doutté (1994), 508, affirmed that the term frāža, “tel est le nom que l’on donne
au carnaval marocain, au moins à Fez et dans le sud du Maroc … .”

37 This term is not translated here because in the present context it has several nuances,
all of which are mentioned by de Prémare, daf, xi, 349: “1. partie de plaisir champêtre
(en gén.) [Co, Br, Mer] … . 2. spéc. fête publique, pique-nique à la campagne, organisé par
toute corporation: artisants et surtout étudiants – ṭolba; il n’y a pas de femme dans ces
réjouissances.” An additional meaning is the poetic “plaisir, joie (en gén.).”

38 The narrator here said ha ḥnamāššīn.
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Hewas also amember of theChaouen ʕīsāwa39 brotherhood.Heused to play
themqīla,40 and to sing and to performwild dances, punctuated with screams,
arm waving, and gesticulating, to the accompaniment of tambourines, drums,
and the bnāđər (a large round tambourine)41 till he would go into a trance. His
character of ʕīsāwi added yet more to his aura as a benevolent, respected, but
mysterious man. In Muslim Arab society, individuals who experience trances
or ecstasies are often believed to be in special communication with God and
are usually regarded with particular esteem. He was the most talented of these
and the one who could dance with a tray full of sfūf 42 and lighted candles
for hours. Occasionally when dancing he devoured (or pretended to devour)
raw meat. As a child, I saw one of his performances, and it made such a strong
impression on me that I still remember it vividly, even now, more than thirty
years later.
When I asked him to describe his economic status and profession, he

avoided the question, instead reciting the following proverbs: l-ma u l-ʕwāđ u r-
răzq ʕla ǧ-ǧəwwāđ “Water, firewood, and entreaty to God the Generous provide

39 ʕĪsāwa are very popular North African brotherhoods, composed of ordinary people. The
first brotherhood is said to have been founded in Meknes, the holy city of Morocco,
by Sīdi Al-Hādi Ben ʕĪsa (born in 1456 or 1466) in 1525. This brotherhood, which prac-
tices đikr (see n. 235, p. 385) and asceticism, was popularized through its dancing and
singing. For more information see Hoenerbach and Kolenda (1973), 35–36 and (1975),
119, n. 29; Lévi-Provençal and Colin (1986), 1200, 1201; Chebel (1995), 109. Mouliéras (1899),
128 already commented that one of the Chaouen Zawāya was of ʕĪsāwa, whom he de-
scribes as “mangeurs de scorpions et de serpents.” However Hoenerbach and Kolenda
(1975), 119, n. 29 listed three ʕĪsāwa’s Zawāya in Chaouen. For more on this subject
see pp. 66–69.

40 This is the diminutive of the termməqla /măqla. On this term see daf, x, 420. De Prémare
did not mention that this word, as it occurs in this context, could designate a musical
instrument made of copper and played with two wooden sticks to set rhythm.

41 For a full description of this typical North African and Moroccan musical instrument see
daf, i, 313 under singular bəndīr, bəndāir [Jb], which relates this term to the Spanish
pandero, meaning “tambourine”.

42 This term is from ca safūf “powdered medicine.” But in ma this word refers to an energy-
providing ritualistic dish composed of lightly toasted wheat flour, blanched almonds,
cinnamon, and sesame seeds and anise. All these ingredients are roasted, crushed, and
kneaded with powdered sugar and olive oil or melted butter: see daf, vi, 113–114; and
Abu-Shams (2002), 167. In Chaouen this is prepared and consumed mostly in Ramadan
due to its energy value. Abu-Shams ibid. writes that in Rabat, in addition to Ramadan,
it is “espec. plato reconstituyente, ritual, servido a la parturienta y a sus invitados, pero
también en otras ocasiones (durante el ramadán, por ejm.).”
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themeans of subsistence”; and l-mǐskīnma yǐƫʕăššă ši b-əd-dīn uma yǐƫḥărrəç ši
b-əs-səkkīn “The poor should neither have dinner on credit nor carry a dagger.”
His last wife explained that he had owned some houses in the l-Hawta neigh-
borhood but had sold them all before his death.
I asked him to describe Chaouen and its inhabitants and his answer was: kīf

ma qāl l-măġrāwi qāl: āh! āh! qăwm hāđ ǧ-ǧāž! mnāqīr mə-mnāqīr əǧ-ǧāž. ma
yʕăšquwālayǐrḍāwb-ʕšīq fḥālməndi yǐṭʕămz-zəbdam-əl-fnīqāwyǐhdiməšmūm
n-əl-mšāməm “As has been said by el-Maghrawi, ‘O! O! owner of these chickens!
They are malign like the beak of chickens. They do not love and they do not let
anyone love them– like eating butter from a jewelry box;43 ormaking a present
of a bouquet of flowers to someone who is the flower itself ’.”
Finally, I asked him which saying, verse, or proverb he had repeated most

frequently during his lifetime, and, despite his illiteracy, his answer was: l-xăyl
wa n-nisāʔ wa l-kuƫub lāyfəǧǧīw l-qūlūb “Women, horses, and books dispel
troubles from one’s heart.”

3.2 Ḥusniyya l-ʕAlami
Lālla44 l-ḥāğğa45 l-Ḥusniyya l-ʕAlami (on her identity card, “Hossnia Alami”)
was born in the Bāb s-Sūq neighborhood of Chaouen in 1920 and died in
Chaouen on November 11, 2010. She is the second daughter in a family com-

43 The term used here by the narrator is obsolete, though he glossed it as “jewelry box.” De
Prémare, daf, x, 169, gives this as the third possible among other meanings of the word:
“1. sucrier du service à thé; petit récipient, en bois ou en cuivre, ovale, pour le sucre [Co,
Mer]. 2. petit coffre à couvercle glissant, pour mettre les verres à thé [Co]. 3. écrin, coffret
à bijoux; cassette (pour pièces d’or) [Co].”

44 This term means “my lady / mistress,” and in ChA “grandmother” as well. In this context
it can be glossed as “lady of noble blood” because the al-ʕAlami is one of the principal
Šǔrfa families in Chaouen. This family is descended from the holy patron Mūlāy ʕAbd
as-Slām, who was himself descended from the ProphetMuḥammad through his daughter
Fāṭima andher husband ʕAli. The term Šǔrfa is used inMorocco in general, anddesignates
the descendants, always in the male line, of the Prophet Muḥammad. For more on Šǔrfa
l-ʕAlamīyūn in general see n. 22 above and 12 p. 69 for commentary and references.

45 Concerning the title əl-ḥāğğa see Hachimi (2001), 43; and Sadiqi (2003), 135, who adds
that this title is borne by old women because they are not commonly regarded as “sex
objects.” Herrero (2008), 96, adds that, “la forma de tratamiento əl-ḥāžž es ambivalente
pues, empleada para hacer alusión a alguien que ha realizado la peregrinación a la
Meca [as it is used in this context – ar], es una forma neutra ya que hace alusión a
la identidad estable del oyente pero puede ser también connotativa si se emplea para
aludir a un hombre mayor aunque no sea peregrino como fórmula de cortesía y de
deferencia.”
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posed of three girls, the first named lla46 Xăddūž and the third lla Mənnāna.
She regretted not having had a brother: but she expressed her gratitude to God
for a male cousin, Si l-ʕAyyāši al-ʕAlami, who will marry her youngest sister, lla
Mənnāna.47
Hermost vivid childhoodmemory was how her father, when he came home

from work, would call his three daughters from the main door: they would
come running to him, and he would name the first one to arrive before seeing
her because of the noise of the anklet48 she was wearing. She said that her
father was so rich his employees would bring him money on donkeys, and
that, because of the small size of Chaouen, her father was thinking of leaving
it for Tangiers. However his sudden death forestalled the move. At the age
of sixteen (she insisted that she had been fourteen) she was married to Si
l-ḤasanRaḥmūni, amodestman fromanold establishedChaouen Šǔrfa family.
They had five daughters and two sons. Like our male narrator, she too lost one
daughter, named ʕĀyša, who was only thirty years old. Our narrator recalled
this with sadness, sighs, and even tears. A few years later, her husband died.
She survived as a widow for almost forty years, living, as tradition and custom
required, with her eldest son till she too died. Because of her inheritance, she
enjoyed financial independence, and travelled twice toMecca, andmany times
to Spain to visit one of her daughters. Shewould speak proudly about hermany
trips abroad.Duringher last years she regrettedher old age, because shedesired
to visit me in the United States.
Our narrator belongs to a traditional and purely oral culture. For centuries

many women and some men from Morocco were without books. The women
were illiterate; which, however does notmean they lacked practical knowledge
and wisdom,49 as this extraordinary woman’s oral testimony proves.
As I had of Ḥməd ʕAfāq, I asked my grandmother to speak about her life,

and to tell me what I should write about her. She refused. She said I would do
it better myself because I knew her better perhaps than she did herself. Then

46 Abbreviation of the term lālla, see n. 44 above.
47 Old established Chaouen families are known for their endogamy.
48 The original term used here is xălxāl, which in this context suggests a sonorous sound, in

addition to being a poetic motif. However, in their study on the acoustic system of some
terms in three Magrebin speeches Breteau and Roth (1990), 42, 53 n. 23 say concerning
this word, “le motif de l’anneau tinteur apparaît fréquemment en poésie et constitue un
stéréotype sonore. On relève par contre que les actualisations de la racine x l x l restent
dans deux de nos sources en deçà du sonore.”

49 Sadiqi (2003), 91. Onwomen’s illiteracy inMorocco see the detailed study of Sadiqi (2003),
91, and idem (2010), 41–46; and Vicente (2009), 15.
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Lālla l-Ḥusniyya l-ʕAlami
family photograph, adapted for publication by imad rahmouni
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I asked some of her grandchildren to write something about the experience of
her storytelling during our childhood. Here is what two of them wrote:

انملعاهدسر.ةركاذواقلاخأ،󰍥قنكلوطقفابـسنسیلءافشرلا󰏧لاسنمةفیشرلاهيتيدج

.ةكملحاوبرصلانىعمانتملعاته󰈍كاح.ةایلح󰈈ثبشتلاولملأانىعم،لالجمابح،ةایلحابح

.اعوطابهنحانتلعج.احرفاتهكضحتنكا،ةبرعواضفراتهصمنكا،اسردا󰏡󰏵نكايورتهيو

يـهف،ائمادازمرانتلیمخفياتهوصواتهروص.󰈋ابصةركاذانهلأ،اتهركاذدقفنلمنكلتلحروانتكرت

اللهشيهاطعمباوصلا’:لوقتائماداهركذتنةضراح.ةعئارلااته󰈍كابحانتلیمختنغأتيلاةدیحولا

،بیطلام󰏢لانأدكؤتتنكا‘.يمكالحاثقرفتونموةكمحتمصلاو’‘،هاغبليل󰈋لاإشيكلن

مالف،هبيحنلمنماحرلادنعنمةبهوهلب،هئانتقلإلالماقفننلاةیكالحاودسرلالىعةردقلاو

ءاقترلإا،حماستلاةفسلفباتهدوزوانتدوز،انلماعتنغأاته󰈍كاح.هعماسبعتتمـسنوعتنم،هددرنلا

ببسلعیلجمافرطنمةردقمو،يربكلاويرغصللةبمح،ةيمحرتنكاانتیوار.ةایلح󰈈قاصتللإاو

50.انلافطأةركاذو،انتركاذ،اهدادجأةركاذو،اتهركا󰏫،اهسفنلماترحلإاةيرثكتنكاانهأوهدحاو

Our grandmother was a noble lady, not only because of her noble descent
but also because of her values,morals, andmemory. Her narratives taught
us love of life, love of beauty, the meaning of hope and how to savor life.
Her story has taught us themeaning of patience and wisdom. Her speech
was a lesson for us and her silence a reproach, a precept, and her laugh a
joy. Shemade us love her voluntarily. She left us and is gone butwe did not
lose her memory because she is our childhood memory. Her image and
voicewill always be a symbol in our imagination; for she is the only one to
enrich our imaginationwith her fantastic tales. She is present; we remem-
ber her saying always: ‘God did not bestow anyone with good manners
but only to the one who loved,’ and ‘Silence means wisdom, and from it
all kinds ofwisdomeminates.’51 She often said that goodwords, the ability

50 I thank my sister Boutaina Rahmouni and my brother Jalal Rahmouni for composing this
text.

51 The background of this proverb was a tale related to me by the eldest son of the narrator,
my father, Sīdi Ḥmed Rahmouni:

kānwāḥd l-mālǐç ʕăndu l-āwlād,wāḥǐdmənnəmmabʔāši yǐhdăʁ. u-qāl bābāh: ‘lli yǐsmăʕ
bni layǐhdăr māš nəġnīh u-īđa kdəb ʕlǐyyamāš nqəƫlu.’ [l-āmīr] bdamāši kāyǐƫžəwwəl f l-xla
u lă-žbāl, īwa u-n-nās mūʁāh kāyǐṣṣănnθu ka māš yǐhdăʁ ka māš yǐhdăʁ ši. u-wāḥ ən-nhār
xʁăž n-əl-ġāba aw ğ-ğbəl b-wăḥdu. xʁăž u čāf wāḥd l-ḥmāma f-əʁ-ʁās d-wāḥd əš-šǐžʁa,
ƫăḥăƫmənđīç əš-šǐžʁawāḥ l-ḥǐnš. đīç l-ḥmāmabdāθ kādġăwwəθ,mənnāynbdāθ lādġăwwəθ
đīç l-ḥǐnš ṭlăʕ l-līla u çla, ṭlăʕ l-līla u çla, đīç l-l-ʕāyəl, wǔdd l-mālǐç qāl: ‘əṣ-ṣămƫ ḥǐkma
u-mənnu ƫfăʁʁʔăθ l-ḥkāyəm, ka-kān skəθ l-ymām kān l-ḥǐnš māši hāyəm,’wāḥd l-ʔīnsān kān
la-yǐğğəssəs ʕlīh, hāđāç l-ʔīnsān lli kān la-yǐğğəssəs ʕlīh mša n-ʕănd bābāh, ʕănd l-mālǐç



introduction and study 17

to narrate and tell stories, cannot be purchased with money, but are a gift
from the Merciful only to those He loves. Then why should we not repeat
it, hear it, enjoy it and cheer others with listening to it. Her tales enriched
our world, and provided her and us with the philosophy of tolerance,
always looking forwards for the better, and of savoring life. Our narrator
was compassionate, she loved small and old, and she was respected by
everyone because she honored herself, her memory, and the memory of
her ancestors, our memory, and the memory of our future children.

Every child, now adult, member of my family remembers our grandmother’s
voice, clothing, and fascinating words and many wonderful stories, which we
all wish to endure eternally. Our family was almost the last one of the neigh-
borhood to acquire a television set. In the evenings and long nights of winter,
we would huddle under a blanket, waiting for the magical hour of storytelling.
In this intimate atmosphere our grandmother approached. After making sure
thatwewere all sitting comfortably, she herself would sit down in her squatting
position, as she used to do, and begin her story. We would only listen, watch,
and sometimes laugh – but usually only quietly, to avoid interrupting her. But
sometimes we could not help ourselves but laughed out loud. We enjoyed
every evening discovering newworlds and experiencing new adventures. Some

u-qāl lu: ‘bnəç lāyǐƫkəlləm.’ l-mālǐç qālu lu: ‘īđa kān lāyǐƫkəlləmmāš nəġnīç u-īđa ma ƫkəlləm
ši māš nqəƫləç.’ l-āmīr ʁğăʕ ma lāyǐƫkəlləm ši. žābu dīç r-rāžəl lli qāl l-āmīʁ lāyǐƫkəlləm bāš
yʔăƫlūh. l-āmīr kān ƫəmma, ʕăzz ʕlīh, u-hdăʁ, qāl lu: ʿsmăʕƫnī, u-smăʕƫ l-māθăl, ‘əṣ-ṣămƫ
ḥǐkma u-mənnu ƫfăʁʁʔăθ l-ḥkāyəm, ka-kān skəθ l-ymām kān l-ḥǐnš māši hāyəm,’ u-hāydăç
u-hdăʁƫ.

“There was a king who had children. One of them stopped speaking. His father said,
‘I will make rich the one who will hear my son speaking; but if he lies I will kill him.’ The
prince started wandering in the wilderness, in the mountains, and people followed him,
watching whether he was going to speak or not. One day he went out to the forest or a
mountain alone. Hewent out and saw a dove on top of a tree. Under that tree was a snake.
The dove started to call, and the snake climbed up to it, it climbed up to it and ate it. The
boy, the King’s son, said, ‘silencemeanswisdom, and from it all kinds of wisdom eminates.
If the wild dove had remained quiet, the snake would have gone wandering.’ A man was
spying on him. The man who was spying on him went to his father, to the King, and told
him, ‘Your son speaks.’ The King replied, ‘If he speaks I will make you rich; otherwise I will
kill you.’ The prince returned. He did not speak. They brought the man who said that the
prince speaks to kill him. The prince was present. He felt sorry for him, so he spoke, and
told him, “You heard me, and you heard the proverb ‘Silence means wisdom, and from it
all kinds of wisdoms eminates.’ If the wild dove had remained quiet, the snake would have
gone wandering. And despite this you spoke.”
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tales she told us many times over; but always with different words and literary
devices, so they never seemed the same story. We believed in every word she
said. Through her stories, she taught us values, often with a humorous air, but
at other times firmly and seriously. My close family deeply enjoyed our grand-
mother’s daily company. Children from large families sometimes were able to
attend her performances; but only on ceremonial occasions. She was our first
school. This collection of her stories is my way of honoring her.

4 Structure of the Study

4.1 Phonemic Transcription (in Some Cases Including Allophones)
The first task is to provide a phonemic transcription of the original texts. This is
the usual first stage in the processing of an audio recording into written words,
and is a crucial step in any scientific study of any genre of oral tradition.52 The
transcriptions offered here faithfully follow word for word the recorded origi-
nal texts. Rules of phonemic transcription (in somecases including allophones)
were adopted in thiswork as in any other scientificwork onArabic dialectology
(see thephonemic explanationbelow). Thenarrator’s lapses, hiatuses, editorial
asides explaining otherwise unintelligible texts, clarifications, and comments
are enclosed between square brackets. An attempt has beenmade to capture in
words all significant narrator’s interventions, moral judgments, critical evalu-
ations, detached comments, explanations, complaints, irony, and humor, even
if most of these are often conveyed through performance rather than in spo-
ken words: the words alone are enclosed between dashes.53 All inconsisten-
cies, including grammatical and syntactical ones, in the narratives have been
maintained in the original version. These carry information about the narra-
tor’s performance at the moment of storytelling, which give oral tradition its
peculiarities and value more than any singularities in the central themes of
the tales themselves. The phonemic transcription tries to capture the original
text without deleting, changing, modifying, or altering anything. I also try to
capture through the transcription the body language of the narrator. An effort
has also been made to express something of the body language of the nar-
rator through the transcription because oral narrative is a type of theatrical
recital: the storyteller is the producer of a performance in which he or she uses
every resource, physical and verbal, to entertain the audience. Storytellers also

52 See the Postface by Lacoste-Dujardin in Frobenius translated by Fetta (1998), 233; Finne-
gan (2003), 104.

53 Finnegan (2003), 177.
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employ a great amount of non-verbal behavior, including hand holding, hand
gestures, tilted heads, sustained gazes, locked-eye gazes, nodding, facial expres-
sions, gestures, body postures, variations in intonation, emphasized articula-
tion, stress, pauses, laughter, change of volume, change of tempo, frequent
touching, etc. All these are difficult to capture and document in a written ver-
sion, but as many of them as possible have been indicated.54 The narrated text
is never a closed or a completed text in which nothing can change: in point of
fact the story telling is never repeated in the same way even by the same nar-
rator, and every oral presentation of a folktale is a new creative achievement,
even if the narrator thinks that he or she is only repeating a story.55
The combination and occasional alternation of singingwith speakingwhich

occurs in two of the woman’s tales has been noted. Other important issues
when transcribing an oral performance are punctuation, and sentence and
paragraph division.
The transcription used in this study is phonemic, even in personal names

with clear ca origin, such as Hārūn ar-Rāšīd. However, for the sake of accu-
racy, allophonic variations is in some cases reflected throughout the texts.
Moreover, ca loanwords and code-switching, the latter used exclusively by the
man narrator, follow the norm of ca transcription of the Library of Congress
Romanization system but without reference to the length of the final vowel,

54 Body language and non-verbal behavior support the storytelling. Unfortunately, research
evidence on the performance such as those done by Calame-Griaule (1970) for the African
tale or by El-Shamy (1980) and (1999) for Egyptian and some Arab tales is lacking for
Moroccan story-telling. For the theoretical approach to performance in oral traditions
and verbal arts in general, see Finnegan (2003), 91–100. Légy (1926), 4 described the
performance aspect of storytelling in public spaces thus: “Il est extrêmement difficile de
recueillir un conte sur la place publique; les conteurs, en effet, par des répétitions, des
accompagnements sur le guembri ou le tambourin, des chants intercalés, une mimique
expressive, des interpellations et des invectives directes pour tenir l’auditoire en suspens,
transforment le conte en un véritable scénario où le public joue son rôle.” For more on
performance and storytelling see Calame-Griaule (1990), 83; Fribourg (1990), 117 citing
Calame-Griaule (1970), 39, “La narration orale est parfois à la limite du théâtre”; Bounfour
(1994), 2082; Merolla (1994), 2084; Muhawi (1994), 155–156, 171–172; Nemmiche (2002), 39;
Sadiqi (2003), 247; Mehadji (2005), 33; and Lacoste-Dujardin (2010), 15–16.

55 Compare tale no. 16, “kǔnna b-səbʕ bnāθ [ f-mʁǐyyəǧ nləʕbu] / The Seven Sisters [Playing
in a Swamp]” narrated by the same woman taleteller sixteen years earlier to Natividad
and Rahmouni (1996), 144–149 and the version here. For some works with empirical
examples of this subject from different folktale repertoires see Neumann (1990), 75–82
(Mecklenburg folk stories today); and Calame-Griaule (1990), 83–103 (from the Touareg
repertoire).
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consistent with the principle adopted when transcribing ma. Every instance of
code-switching is printed in Roman type, whereas the transcribed version is in
italics. Nevertheless, since the translations are inRoman script, both ca andma
in them have to be in italics, so the reader has the responsibility of recognizing
the difference between the two registers. This, however, is easy because of the
difference of the systems of vowel transcription between ca and ChA. Other-
wise a return to phonemic transcription would be required, with ca in normal
script and ma in italics.
The following are the transcription rules adopted in this study:

4.1.1 Vowels56
ChA has three long or full phonemes, /ā/, /ī/, /ū/, each of which has differ-
ent phonemic realizations depending on the consonantical context. ChA has
two short vowels, /ə/ and /ǔ/. In the transcription used here the allophones
of /ə/ are marked with a caron: [ă], [ə], [ǐ], and [ǔ]. Thus, the strict opposition
between the short vowel /ǔ/ and the [ǔ] allophone of /ə/ is not indicated. How-
ever, the reader can distinguish between the two by knowing that ǔ should pri-
marily be interpreted as an allophone of /ə/ and that instances of the phoneme
/ǔ/ mainly reflect ca influence, as in the frequently used words r-rǔmmāna
“pomegranate,” hǔwwa “he,” dǔnya “world,” kǔll “all, everything,”ǧ-ǧǔmʕa “Fri-
day.” Moreover, in the final position the vocalization is simply /-a/, /-i/, and /-u/
without reference to the length of the final vowel. The same occurs with many
diphthongs: /ăy/ and /ăw/; /ăyy/ and /ăww/; /āw/, /āy/, and /īw/.

Front Mid Back

High ī ǔ, ū
Mid ə
Low ā

56 For a detailed study on the vowel in ChA see Natividad and Rahmouni (1996), 140; Nativi-
dad (1998), 112; Moscoso, DACh, 27–37. This last author ibid., 33 limits the preservation of
the diphthongs to women’s speech. However, the present collection shows that the diph-
thong is preserved in both men’s and women’s speech. On the problem of phonological
transcription of vowels in northern Moroccan dialects in general and comparisons with
other ma, see Heath (2002), 187–205. On the vowels in ma in general see Caubet (1993a),
16–27;Aguadé (2003), 92–99, 104 and idem(2010), 95–105; Behnstedt andBenabbou (2005),
17–70, esp. 17–24
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Lateral
Approxi- approxi-

Plosive Affricate Fricative Thrill Nasal mant mant

Labial p-b ß m
Labio-velar w
Labialized labial
Labiodental f
Alveolar d-t ƫ đ – s – z – θ n l
Pharyngealized
alveolar

ṭ – ḍ ṣ r ᴉ

Labialized
pharyngealized
alveolar

ḍ – đ̣

Palato-alveolar ǧ š – ž y
Palatal č ç
Velar k-g x-ġ
Labialized-velar
Uvular q ʁ
Pharyngeal ḥ – ʕ
Glottal ʔ h

4.1.2 Consonants57
/b/ voiced labial plosive, and its fricative allophone [ß]. /p/ voiceless bilabial
plosive. /m/ bilabial nasal. /w/ bilabial semiconsonant. /f/ voiceless labioden-
tal fricative. /t/ voiceless dental plosive, but occuringmainly as the affricate [ƫ],
and its allophone [θ] voiceless dental fricative. /ṭ/ voiceless dental pharyngeal
plosive. /d/ voiced dental plosive, and its allophone [đ] voiced dental fricative.
/ḍ/ voiceddental plosivepharyngeal, and its interdental fricative allophone [đ̣].
/n/ dental nasal. /s/ voiceless alveolar sibilant. /ṣ/ voiceless alveolar sibilant
pharyngeal. /z/ voiced alveolar sibilant. /l/ alveolar lateral, and its allophone
/ᴉ/ alveolar lateral pharyngeal. /r/ alveolar flap-trill, and its allophone /ʁ/ voiced

57 For a detailed study on the consonant in ChA see Natividad and Rahmouni (1996), 139–
140; Natividad (1998), 109–112; and Moscoso, DACh, 37–53. For a discussion and detailed
description and comparative study on ma phonemes see Aguadé (2003), 59–91, 101–104
and the bibliographical references mentioned therein.
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uvular fricative. /š/ voiceless prepalatal fricative. /ž/ voiced prepalatal fricative,
and its allophone [ğ] voiced prepalatal affricate. /y/ prepalatal semiconsonant.
/k/ voiceless velar plosive, and its allophone [ç] voiceless palatal fricative. /g/
voiced velar plosive, and its allophone [ĝ] voiced pospalatal fricative. /č/ voice-
less palatal africate. /x/ voiceless velar fricative. /ġ/ voiced velar fricative. /q/
voiceless uvular plosive. /ḥ/ voiceless pharyngeal fricative. /ʕ/ voiced pharyn-
geal fricative. /h/ glottal fricative. /ʔ/ voiceless glottal plosive.
These texts contain footnotes which deal with linguistics and include, when

required, diachronic and synchronic philological, phonemic, grammatical, and
occasionally phonological and syntactical pattern study within ChA in com-
parison with other ma dialects in particular, and with Maghrebin dialects in
general. This mainly philological approach follows a scholarly tradition based
on the idea of words as the essential units of any text.58When it is deemed nec-
essary to comment on the aspects justmentioned to one term, it is done so only
on the first appearance of that term.

4.2 English Translation
It is a truism that translation from one language to another is virtually impossi-
ble.59 Even so, a translation of the transcribed corpus into English is provided,
which, as much as is humanly possible, is accurate and faithful to the origi-
nal text. An exhaustive effort has been made to be both literally faithful to the
Arabic, and yet capture the cultural nuances hidden behind the words of the
two narrators – words that are often loaded and ethnocentric. A priority has
been to keep the oral literary style, since the tales are told in a literary lan-
guage specific to oral prose. The English translation attempts to reflect the
narrative flow of the original. However, the task of being literal is complex,
first because there is no such thing as a neutral ‘literal’ or ‘exact’ rendering
to the target language, and second because the original belongs to the oral
code whereas the translation belongs to the written one. Briefly, some of the
difficulties are unequal semantic values between the two languages; the pecu-
liarity of the semantic inherit within the original language, which expresses
a specific cultural reference; and the problem of syntactical and grammatical
differences. In addition to these linguistic difficulties, the translator is con-
fronted with conflicting issues of cultural and linguistic differences between
the original language and the language of the translation: in other words, the
translator faces the opposition between the translatable and untranslatable. In

58 Finnegan (2003), 28.
59 Finnegan (2003), 187–194.
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addition, the interpretation of the imagery in both languages, the original one
and the target language, requires knowledge of the social and literary contexts
of both languages. Thus a literal word-for-word translation is excluded because
it might provide a text bereft of sense and would certainly betray the syntax of
the English language. On the other hand, though a literary translation might
be pleasant reading, it takes too much liberty with the text and thus deprives
the story of some of its authenticity and much of its documentary value. So
one must find a Golden Mean between the literal and the literary.60 I worked
side by side with an English editor in order to be sure that the translation is as
faithful to both languages, the original and the language of translation,61 as is
possible.
Themain concern has been fidelity to the original text, because the authen-

ticity of a folktale is linked to the vernacular language inwhich it is realized. The
oral narrative in the vernacular language means more than the literary form
of the message: it includes ways in which the storyteller expresses his/herself,
performs, and uses all his/her strategies, and all the topical references hidden
within the communication to draw the attention of his/her audience, and to
have the desired effect on them. This oral tradition as it was first recorded has
been reproduced in the transliterations and translations. The repetitions have
been retained because repetition is characteristic of oral forms and expres-
sions, pleasing to the listener and facilitating memorization. Indeed, in some
ways repetition is the very soul of oral tradition.62 Even when the narrators
seemed to have difficulty remembering the stories,63 this has been reflected in
both the transliteration and the translation, with explanations provided where
required. Any blatant grammatical inconsistencies in the narratives have been

60 See Finnegan (2003), 188–190, 230. For an extensive commentary on these translation
difficulties see Mehadji (2005), 33–42 “de l’ intraduisibilité à la traduisibilité de termes
dialectaux dans les contes oraux algériens”.

61 During several months I worked side by side with the English editor Craig Crossen on the
translation of the texts. We discussed difficult passages in depth before agreeing on a final
translated version. I considered the effects on readers who may experience the wording
very differently from how it sounds to the translator’s inner ear, by reading the English
version aloud. In addition, I tried to find the best possible translations of the numerous
idiomatic expressions. I cordially thank my friend Craig Crossen for his critical readings,
and his valuable suggestions and remarks, which led a substantial improvement of the
final result.

62 See Merolla (1994), 2084–2085; Lacoste-Dujardin (2010), 80, n. 10; Finnegan (2003), 175.
63 On the act of memorization, retention of folklore and the issue of forgetting and recalling

see the detailed and extensive theoretical and empirical commentary in El-Shamy (1967),
135–182. Also see Finnegan (2003), 114–117.



24 introduction and study

corrected and commented on in footnotes to the English translation, butmain-
tained in the original version, because such inconsistencies are indicative of
the conceptual and emotional states of the narrator and the audience. Occa-
sionally a term has been left in italics without translation, mostly because no
semantic equivalent exists in English. In this case a footnote with explanation
is provided. Onomatopoeic words are translated whenever possible: otherwise
an explanatory note is provided.
Concerning titles: It is widely acknowledged that oral forms do not always

have titles in the same way written works do. In this anthology both narrators
mostly used the personal name of the protagonist, or the protagonist’s most
distinct feature or trait, as a title. These titles have mainly been retained, with
additions in square brackets made only when necessary for comprehension.64
The phonemic transcription of the original text has been used for the tran-

scription of toponyms and personal names in the English version. However, for
commonArabic words found in English dictionaries, such as hammam, henna,
and jinn, Standard English spelling has been followed.
Finally, the English version includes in footnotes semantic, socio-cultural,

anthropological, sociolinguistic, literary, and even socio-religious information.
However, most of the relevant cultural background is provided in a sepa-
rate section of brief essays following this Introduction. This interdisciplinary
approach facilitates a better understanding of the socio-cultural setting of the
society from which this corpus of stories originates – and most particularly of
the different characteristics of its men and women and of their speech.
Semantic comments are provided for a better comprehension, always based

on the original ChA within ma and without neglecting the cultural differences
between the original and the translation languages. An effort has been made
to find the most literal and exact equivalent idiomatic translation for every
idiom of the original. The interpretation of the semantic and socio-cultural
meanings is based on a sociolinguistic approach that takes into account how
the narrator’s gender influences the speech style, historical references etc.
Major literary motifs, which differ from one genre to another, are an “ethni-

cally specific”65 directory of ethnography which provides an overview of the
imaginary universe of the present repertoire. Not only are the major motifs
identified, variants of these motifs from the Moroccan, Maghrebin, Arab, and
other folktale repertoires are given. The result of this research will help in the

64 Most of the title restorations were first affixed to the English versions as suggested by my
editor Craig Crossen, and then added to the original versions.

65 See Aarne and Thompson (1961); Lacoste-Dujardin (1999), 105; Bausinger (1999), col. 254–
255; Finnegan (2003), 164.
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construction of concordances, the identification of recurrent stylistic patterns,
and the comparison of variants of the Moroccan folktale corpus in particular
and of the Maghrebin folktale repertoire in general.

5 Study on the Vernacular Language of the Corpus

5.1 The Vernacular Language of Chaouen
Chaouen is one of the most venerated of the Moroccan cities and is known
for its Andalusian-influenced urban culture. Beginning with its foundation
in the 16th century, Chaouen was a refuge for Muslims expelled from Spain.
Its language shows many affinities with other Moroccan dialects classified as
urban. These dialects are quite ancient and represent the urban Arabic spo-
ken prior to the arrival of the Banū Hilāl and Maʕqil Bedouin in the sec-
ond half of the 12th century.66 The contamination of ChA by the surround-
ing highland dialects is substantial in men’s speech but not in the Arabic of
women of the old established Chaouen families. The corpus presented here
illustrates both the purest urban Chaouni dialect, as represented by female
speech, and the localmen’s speech, which therefore can be compared and con-
trasted.
Colin67 was the first to classify ma into three broad categories: a. ḥaḍari

“urban dialects”; b. žebli “highland dialects”; and c. ʕrobi “Bedouin dialects.” In
addition there are: d. Jewish dialects. This classification is based on historical
data: two waves of arabisation, the first, called the pre-Hilalian occuring in
the 8th–11th centuries, and the second, the Hilalian, occuring in the 12th–13th
centuries with the arrival of the Banū Hilāl, Banū Sulaym, and Maʕqil.
Colin’s general classification was at first widely accepted by scholars but

today is considered to be simplistic: the empirical data presented in recent
studies on ma in general, and especially from comparative dialectology, shows
the difficulty in distinguishing between these groups of dialects. Lévy68 stated
that “cette classification est plus génétique que chronologique, car des parlers
préhilaliens ont continué à s’étendre après le xiie s., notamment dans le Nord
marocain, dans des zones contigües dans les Ghomara et juste dans Rif central.
En outre, aux xvie–xviie s. l’ arrivée des réfugiés andalous (à Rabat, Tétouan,
Chefchaouen) dont le parler a fusionné avec celui des populations voisines,

66 On the history of the city of Chaouen see the brief commentary onMūlāy ʕli B. r-Rāšǐd on
p. 67, n. 5.

67 Colin (1931), 7; idem (1945), 219–231; idem (1986), 1203–1206.
68 Lévy (1998), 12, 20, 22, 23. For more arguments rejecting Colin’s theory see ibid., esp. 19.
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s’est traduite par un renforcement des parlers préhilaliens. À la fin du xviie
s., le repeuplement des villes de Tanger et Asilah, après leur évacuation par les
Portugais et les Anglais, s’est fait par un rapport de populations de la région
même – Tétouan, Jbala, Anjra – aux parlers préhilaliens.”69 Recently Heath70
also expressed skepticism regarding Colin’s view that there was a uniform pre-
Hilalian Arabic spoken throughout the western Mediterranean, and suggested
a new classification of ma into three groups: a. the northern (sedentary, pre-
Hilalian) type, b. the Saharan type, and c. the central type and modern koiné.
In addition there are the Jewish dialects, which network he describes as “more
uniform structurally than that ofMuslimdialects.” However, Colin’s71 classifica-
tion of the dialects of the Žbāla area specifically seems to be generally accepted
by scholars. Colin classified these dialects into two groups: the northern group
lays between the Strait of Gibraltar and west of Ouezzane, and the southern
group includes the dialects spoken between Ouezzane and Taza. At the begin-
ning of the scholarship of dialectology, the latter were more widely studied
than the former. However today studies of the dialects of the Chaouen area are
increasing.72 Hopefully the data presented in this work will contribute to these
researches.
Only two articles have been published about ChA hitherto, one by the

present author and Natividad, and the other by Natividad alone.73 In 2003 a
dissertation converted into a book was published by Moscoso.74 This could
have been a significant study of this dialect but is inaccurate: specific errors
in it are pointed out in the footnotes.

69 About the influence of Andalusian Arabic on ma in general see for example, Colin (1931),
7; Lévy (1992), 62–65 (esp. 63), who, following Colin, affirms that “el árabe marroquí se
formó en comunión con el árabe hispánico, aunque con substrato diferente”; idem (1998),
12, 14; Vicente (2000), 11–12, n. 3–4, 14–15, n. 18–21, n. 23 and the bibliographical references
cited there, especially the references to Corriente’s substantial contribution to this field;
and Heath (2002), 4–5.

70 For a detailed discussion on ma classification see Heath (2002), 1–12.
71 Colin (1945), 225–226.
72 To this group belongs the ma of Taza, which was studied a decade earlier by Colin

(1921), and the ma of Ouargha, studied by Lévi-Provençal (1922), see also Singer (1958),
106–125 and (1958), 229–265, andAssad (1978). Formore recent studies see for example the
detailed study by Vicente (2000) on Anjra ma, and a few other general contributions, such
as Messaoudi (1996), 167–175; Natividad and Rahmouni (1996); Natividad (1998); Heath
(2002); Moscoso, DACh; and Aguadé (2003).

73 Natividad and Rahmouni (1996), 139–155; Natividad (1998), 109–120.
74 Moscoso, DACh; and some other articles based on his dissertation.
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During the childhood and youth of this collection’s two narrators, the city
of Chaouen, like other Moroccan cities, was socially divided into old estab-
lished families and recent arrivals from the country speaking rural dialects.
Broadly, two of the features of urban ChA which distinguish it from the many
surrounding rural dialects are the glottal /ʔ/ as reflex of *q, and /ʁ/ reflecting
*r.75 In addition, there are significant differences in intonation, in syntax, and
in semantics.
The massive migration from the surrounding rural areas to Chaouen that

began in the early 1980s makes the differentiation between the highland and
the urban dialects a difficult task. Heath76 observed that “the older cities, while
still retaining their old dialects to some extent, have also had a considerable
influx of persons from rural areas. The urban/rural distinction is thus chang-
ing its character, and some ‘rural’ features are now common in the emerging
national educated vernacular.” This factor, in addition to many other rapid
socio-economic changes in Moroccan society in general, and the influence
of such electronic communications as television, computers, and the Inter-
net, have exerted complex pressures that make the retention of local dialects
impossible. Furthermore, the access of the younger generation of Chaounites
to higher education has resulted in their migration to Morocco’s large cities
where they feel the social pressure to change their way of speaking to a more
a standard one and to adopt a new linguistic status.77 The local dialect is then
reserved for usewith family and local friends, above all for telling jokes. Because
of these factors, the stories presented in the present book acquire an incalcu-
lable linguistic and socio-cultural value, especially given the age and origin of
the two narrators.

5.1.1 Gender-Based Linguistic Variation
As the present collection confirms, one of themost important Chaouen speech
distinctions is between men’s and women’s speech. There is a general con-
sensus that women’s speech, especially that of the woman narrator’s gen-
eration, is more archaic and pure, and preserves more local characteristics,
than men’s speech. One of the causes of this is the restricted social space
which women inhabit. During the youth of the woman narrator, women were
allowed to visit the hammam in the company of the mother-in-law, sister-in-
law, or other female family members, to attend ceremonies like weddings and

75 The same characteristic is found in Fes and other urban ma: see Heath (1989), 5–6.
76 Heath (1989), 6.
77 For an analoguous comment on Tetuan Arabic see Heath (1989), 187.
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circumcisions, and to visit their own family.78 In contrast, the men’s social
world was much wider and freer. The difference between men’s and women’s
speech in the present corpus proves that men have broader social networks
than women.79
This study will first focus on the difference in the use of language by the

narrators. They both present “age markers of speech,”80 given that they both
were of the same old age, both of themwere illiterate, and both belonged to old
established Chaounite families. However, each one of them presents a proper
language behavior.
Gender speech differences are also evident in syntax, phonology, style, and

semantics. However, one must keep in mind that the present corpus of stories
does not involve a language of interaction and relationship: folktale narrations
are considered more as narrators’ monologues. Whether transcribed, written,
or recordedby an interviewer, folktales indeed tend to havemany of the charac-
teristics ofmonologues.81 This studywill focus first on thephonological aspects,
and then on the stylistic ones. The most remarkable features of the woman’s
speech in the present corpus are the following:

5.1.2 Phonemic Elements
5.1.2.1 The Phonemic Shift of the Original *q to the Glottal Stop /ʔ/
This shift is considered characteristic of women’s speech in ChA. However,
some Chaouen men do use this same phoneme, in most cases alternating it
with the original *q. Both younger educated women and men speakers tend
to eliminate this most glaring of local idiosyncrasies from their speech, but

78 Moscoso, DACh, 20.
79 For the theoretical approach to this see Brown and Levinson (1992), 31, and the biblio-

graphical references there. Compare the case of Chaouen with the evaluation of women’s
speech in Tetuan byHerrero (1996), 128–129, n. 159. See also Sadiqi (2007), 648; andVicente
(2009), 15–16, 25 and bibliographical references there. For the discussion concerning the
description of women’s speech characteristics, and its different concepts and nuances in
Western and non-Western countries, see the highly interesting article byHaeri (1987), 173–
182 and the bibliographical references cited there.

80 See Helfrich (1979), 63; Herrero (1996), 114, n. 136. In Moroccan society and in the whole
Arab Muslim and non-Muslim world elderly men and women are an essential part of
the family: they are considered a source of wisdom and experience, and their views are
commonly taken into account.Hence they are respected and feel useful.On the evaluation
of elders in the northern city of Tetuan and its comparison with Western society see
Herrero (1996), 115–119. On the image of “The Grandmother” in general and in Moroccan
society in particular see Mderssi (2008), 107–114.

81 See Herranen (1990), 107.
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it can still usually be identified as to a general region of origin and is one
of the major phonemic differences between the Chaouen urban dialect and
the surrounding rural dialects. This phoneme shift is considered typical of
EasternMediterranean urban dialects in general, such those spoken in Aleppo,
Damascus, Tripoli, Beirut, Saida, Jerusalem, Hebron, Alexandria, Cairo, Malta,
Algiers (Jewish), and Tlemcen (Muslim). According to Heath,82 in Morocco
/ʔ/ is spread among the Muslim and Jewish populations: “In the main urban
belt (Rabat & Salé-Meknes-Fes), plus nearby Ouezzane and Sefrou, the Jewish
dialects have glottal stop ʔ for *q … I can also report ʔ ⟨ *q as an archaic feature
of a few medina Muslim dialects (Tangiers and Tetuan in the north, Fes and
Taza in the urban belt”). To these places Heath adds Ksar el Kbir farther south
in the Gharb, and, on the basis of two elderly woman speakers, Masmouda and
Chaouen. Heath’s comment about Chaouen is based on Natividad’s83 article,
which argues that this phoneme is characteristic of women’s speech. Given the
textual data presented in the present collection, where once the phoneme /q/
occurs exclusively inmen’s tales and /ʔ/ occurs inwomen’s tales, the arguments
of Natividad andMoscoso seem credible. However, as a native speaker of ChA,
I grew up hearing some Chaouen men pronouncing both /ʔ/ and /ʁ/, as in the
text narrated by the son of our woman narrator,84 and others, like our male
storyteller, shunning them as effeminate. Finally, I can affirm that nowadays
this phoneme is disappearing from women’s speech just as it has already done
frommen’s speech.

5.1.2.2 The Phonemic Shift of the Original *r to /ʁ/85 and /ġ/
This shift is also considered characteristic of women’s speech in ChA. However,
some Chaouen men do use this phoneme, in most cases in alternation with

82 Heath (2002), 142. For a detailed study on this phoneme in ma, the data and the biblio-
graphical references, see Heath (2002), 141–147. See Aguadé (2003), 87, n. 156 for biblio-
graphical references. About the phoneme /q/ in ca and its correspondence in Moroccan
Jewish Arabic, see recently Lévy (2009), 193, 195, 196–206. On this phonological shift in
Tetuan Arabic and a sociolinguistic analysis see Herrero (1996), 111–113, 131–137, 243. On
the controversy of this shift as characteristic of women’s speech in different ADs see
Haeri (1987), 173–182 and themany bibliographical referencesmentioned there, and,more
recently, Vicente (2009), 16–18, 19 and bibliographical references there.

83 Natividad (1998), 111; and, following her, Moscoso, DACh, 48, esp. n. 108 for commentary
and bibliographical references.

84 See text in n. 51 above.
85 Aguadé (2003), 78, n. 115 notes that “Aquí se usa este símbolo del ipa sin que con ello se

pretenda afirmar que la realización de /r/ en estos dialectos corresponda exactamente a
la de dicho fonema.”
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*r.86 It is one of the major phonemic differences between the Chaouen urban
dialect and surrounding rural dialects.87 The argument of Moscoso and Agua-
dé88 that the phonemic value of this phoneme in Chaouen and Tetuan is equal
and that the only difference between “las voces ġāyb ‘ausente’ y ʁāyb ‘que se
cuaja (leche)’…Enel primer fonemaes evidente la fricatización y enel segundo
la vibración,” is simplistic and has to be rejected: the phonemic value of the
original *r in Tetuan is so different from the one pronounced in Chaouen that
just the pronunciation of this phoneme is sufficient to locate Chaouen or Tet-
uan as the origin of the speaker. Moscoso’s statement that the *r in Chaouen
is simply “/ʁ/ vibrante uvular” has to be discussed. The ma plain *r shifts in
Chaouen to /ʁ/ in specific situations. When the environment vowel is ǐ and *r
occurs in a stemwith another pharyngealized alveolar such as *ṭ, *r it becomes
/ʁ/ by pharyngealization harmony, as in ṭʁīʔ “way, path,” ṭʁǐyyəf “a small piece
of s.th.” When *r neighbors the uvular {*q/ʔ *x *ġ}, it tends to shift to /ʁ/, as in
ʔǐʁfa “cinnamon,” ʔǐʁd “monkey,”ġʁīfa89 “bread,”xmīʁa “yeast.” However, when
the surrounding vowels are ă or ǔ, the *r shifts to /ġ/, but not always, such as
in ṭ-ṭġūʔ “ways, paths,” and ṭ-ṭăġf “a piece of s.sth.”90 The present woman’s oral
testimony favors the transcription of the original *r only as /ʁ/. I intend in the
future to publish a detailed study on this typical Chaouen phoneme through
comparative data with other ma in general.91

86 See the text narrated by the son of the woman narrator in n. 51 above.
87 See Colin (1986), 1204. Compare with Heath (1989), 6.
88 Moscoso, DACh, 42, n. 81. Aguadé (2003), 78–79, n. 115–117 considers this phoneme realized

equally in Fes, Tetuan, and Chaouen. However, Behnstedt (2003), 165 affirms that in
Taza medina the /r/ is realized as /ġ/. About the difference between the realization of
the phonemes /r/ and /ġ/ in other northern Moroccan dialects Behnstedt, ibid., says,
“In anderen nordmarokkanischen Dialekten, etwa Tetouan, besteht aber ein leichter
Unterschied zwischen den beiden Lauten.” On this shift as characteristic of women’s
speech in Tetuan from a sociolinguistic approach, see Herrero (1996), 111–113, 131–137, 243.

89 This noun is from ca فیغر after the methatesis.
90 Compare Heath (2002), 149–154.
91 Moscoso, DACh, 41, n. 81 and the bibliographical references mentioned there. I am very

grateful to Peter Behnstedt for his opinion regarding this phoneme: “ich höre dieses ‘r’
also eigentlich wie Ghayn.” I am also grateful to Behnstedt for sending the recording to
his colleagues Jorge Aguadé, who expresses the same opinion, and to Manfred Woidich,
who states that the phoneme, “Klingt mir, wenn lang, wie ein Ghayn [ɣ], wenn kurz, aber
leichter.Wenn es also phon. identisch istmit demGhayn, würde ich auslautend etwaswie
ein [x] erwarten, das ist aber auch nicht der Fall, sondern höre sowas wie algəmaʀ/ʁ im
Auslaut. Manchmal auch sowas wie [j] oder [ɹ], also approximant, nicht trill.”
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5.1.3 Verbal Morphology
5.1.3.1 The Use of the Preverbal lā- instead of kā-92
lā- is a preverbal loan fromBerber, where this particle expresses the immediate
present. This Berber substrate is common in other ma in the Žbāla region
in general.93 The use of this preverbal may vary according to the informant.
The alternation between the preverbal lā- and kā- is typical in some men’s
speech. The present collection suggests that the preverbal lā- is typical of
women, while men alternate it with kā-. But as this implies, Chaouen men do
use it: thus it is not exclusively a feature of Chaouen women’s speech.94 This
strong alternation of both preverbals is evidence of the disappearance of an
old vestige. Even in women’s speech nowadays, the use of lā- is rare. The access
of women to education, the presence of the media, the gradual decrease of
gender segregation, population mobility, and other factors have resulted in a
more ‘koinécized’ dialect in which the use of kā- prevails.95

5.1.4 Stylistic Elements: Narrative Speech Strategies
5.1.4.1 Diminutive
One of the common ma dialect features differentiating women’s from men’s
speech is the frequent use of the diminutive in the former.96 In the present col-
lection the woman narrator uses the diminutive significantly more frequently

92 For accuracy the long vowel is used here in the prefix of the preverbal form. However, the
vowel that I actually heard is between long and short. Indeed, scholars do not agree on its
transcription: see thework of Aguadé in contrast to that of Caubet. (For references see the
bibliography).

93 See Vicente (2002), 339–340, and the bibliographical referencesmentioned in n. 13, 14 and
15; idem (2009), 18.

94 Compare to Anjra Arabic by Vicente: see previous footnote.
95 Another characteristic of Chaouenwomen’s speech according toMoscoso, DACh, 33, 50 is

theuseof thediphthongs. This is known fromotherMoroccanandMaghrebindialects: see
for Anjra: Vicente (2002), 339 and idem (2009), 18 for bibliographical references; and for
Tunis: Saada (1970), 323. But according to the textual data presentedhere, it is not typical of
women’s speech inChaouen: according to the textual data presented here, the diphthongs
are common to both men’s and women’s speech in ChA. This is one of the features which
differentiate the language of this generation from the koiné.

96 Sadiqi (2003), 107, 154–155. For an empirical example of the use of the diminutive in
women’s speech in tales narrated by Arab women see El-Shamy (1999), 64, n. 8 on p. 361,
293, n. 714 on p. 399, where the use of diminutive between a sister and her brother
seems to express endearment. See Abu-Haidar (1991), 37 for Iraq; and Kammoun (2010),
195 for Tunis. For other ADs see the bibliographical references in Vicente (2009), 20,
n. 38.
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than the man: more than a hundred times, while the man uses it only eleven
times in a greater number of tales.

5.1.4.2 Euphemism
Women generally are less assertive and make frequent use of euphemisms.97
The woman’s narratives corroborate this: she uses euphemisms more often
than the man and in different ways and contexts. See for example, tale no. 16,
“kǔnna b-səbʕ bnāθ [ f-mʁǐyyəǧ nləʕbu] / The Seven Sisters [Playing in a
Swamp],” where the word ʁwīḥa “privates” is used euphemistically;98 and tale
no. 20, “bǐnƫ s-sǔlṭān / The Sultan’s Daughter,” where occurs the characteristi-
cally feminine expression ḥāšāç “Pardon the word! lit. ‘save your face /may this
not apply to you’!”99 In the latter tale the termbūla, whichmeans “urina,” is used
as a euphemism: the narrator means the donkey’s penis and not its “urina.”100
By contrast theman’s use of euphemism is limited to expressions like the idiom
yžīb ᴉᴉāh l-āfāθ “God will put an end to our day,”101 which is a euphemism for
mwt “to die,” in tale no. 2, “ƫ-ƫāžăr măḥmūd / Măḥmūd the Rich Man.” And in
tale no. 5, “hārūn r-rāšīd [u ƫlāθa d-əl-ūzāra dyālu] / Hārūn ar-Rāšīd [and his
Three Viziers],” the word qānǐʕ “dog”102 is a euphemism for the common noun
ǧru, which has very negative connotations in ChA.

5.1.4.3 Curses103
The male narrator did not forget for a moment that his interviewer was a
woman, and therefore avoided typical male language like cursing, vulgarity,
and blasphemy. Instead he used more sophisticated jeers, such as xrăž, sīr ččūf
fāyn dmūθ “Leave and find a place to die,”104 in tale no. 3, “s-sayyid bən l-āsăd
l-qǔndi / S-sayyid Bən l-Āsăd l-Qǔndi.” By contrast, the woman’s cursing in this
corpus is used in a more familiar, less literary and informal context, and comes
in single word interjections or vindictive idiomatic expressions pronounced in
an imploring tone of voice, calling uponGod or the holy saints: see for example
tale no. 16, “kǔnna b-səbʕ bnāθ [ f-mʁǐyyəǧ nləʕbu] / The Seven Sisters [Playing
in a Swamp],” with the curses ūlāđ l-ʔăḥba “sons of a whore,” and bəƫƫ l-ʔăḥba,

97 Vicente (2009), 20; Kammoun (2010), 189, 191.
98 For a detailed commentary on the context and the use of this euphemism see n. 26, p. 327.
99 For a detailed commentary on the context and the use of this euphemism see n. 170, p. 371.
100 For a detailed commentary on the context and the use of this euphemism see n. 177, p. 373.
101 For a detailed commentary on the context and the use of this euphemism see n. 35, p. 171.
102 For a detailed commentary on the context and the use of this euphemism see n. 193, p. 214.
103 Vicente (2009), 20; Kammoun (2010), 194, 195.
104 For a detailed commentary on this curse see n. 89, p. 186.
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“daughter of a whore, prostitute.”105 Another curse which is frequently used in
ChA in contexts of dispute and situations of anger, mostly in women’s speech,
is ʁăbbi ma yʕăyyšəç “May my Lord shorten your days,” or the full form ʁăbbi
ma yʕăyyšəç wāla kān ybəllġăç “may my Lord shorten your days, and keep you
from me”:106 see tale 19, “l-mʁa u ʁbīßa / The Woman and her Stepdaughter,”
and tale no. 20, “bǐnƫ s-sǔlṭān / The Sultan’s Daughter.” Two curses common to
both narrators that seem to bemore neutral and even idiomatic are bəƫƫ l-ḥʁām
“bastard daughter,” used by the woman twice in the same tale no. 16, “kǔnna
b-səbʕ bnāθ [ f-mʁǐyyəǧ nləʕbu] / The Seven Sisters [Playing in a Swamp],” and
ūlāđ l-ḥrām in the context ūlāđ l-ḥrām ma ynăʕsu ma yxăllīw d-yǐnʕăs, “the
bastard does not sleep and does not allow anyone else to sleep,” used by the
man thrice, and always in the same context.

5.1.4.4 Code-Switching
Another important difference betweenmen’s andwomen’s speech in Chaouen
is the use of code-switching and of terms borrowed from ca. Both narrators of
this collection were illiterate: however the man code-switched spontaneously
between ma and ca, while the woman was totally monolingual.107 This data
proves once more that in Moroccan society, chiefly of the generation of these
two narrators, ca was an exclusivelymen’s language and of themale domain of
public power to which women had no access. One may say that ca is a ‘public’
language in society where public denotes ‘male power,’ as opposed to the
private domain, the ‘women’s realm.’ This difference in space is reflected on the
linguistic and symbolic levels. Thus the association of ma with Märchen and
their narration in intimate places implies the connection of ma with women,
whilemen’s oral literature belongsmore to public places, which aremore open
and imply the usage of ca. Men participate in public rituals such as the prayers
in the mosque, while women are confined to private cultural rituals such as
weddings, and birth ceremonies.108

105 For a detailed commentary on this curse see n. 28, p. 328.
106 For a detailed commentary on this curse see n. 176, p. 372.
107 On theuse of code-switching as an empowering communicative device in case of bilingual

(Berber and ma) storytellers see Sadiqi (2003), 257–271; idem (2006), 277, 284, 287, 289;
idem (2010), 42. Compare to Merolla (1994), 2085, who, concerning Kabylian timucuha,
comments, “Dans les timucuha racontées par des hommes, on retrouve des emprunts à
l’arabe alors que dans les timucuha racontées par des femmes la langue se caractérise par
la présence d’archaïsmes”. For a general survey onwomen and code-switching see Vicente
(2009), 22–23 and the bibliographical references there.

108 Formore on this seeHaeri (1987), 177; Herrero (1996), 124–125, 129–131 and the bibliograph-
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The data presented here shows that the theory of the limitation of the use of
code-switching and borrowing from ca to only educated ma speech is wrong,
at least in folktale oral literary language and style.109 It is a fact that even though
the male narrator was illiterate, he often used code-switching and borrowings
from ca in phrasing and lexicography. He appealed to code-switching fromma
to ca, often repeating the same explanation in both languages to ensure clarity
for both himself and his listener. Examples are: āna, ʔinni ġarībun, ġarīb, āna
wāḥ l-ġrīb “I, I am a stranger, a stranger. I am only a stranger” from tale no. 3,
“s-sayyid bən l-āsăd l-qǔndi / S-sayyid Bən l-Āsăd l-Qǔndi”; hāđ raʔyiç l-ʔaswad,
hāđ răyyəç lăkḥăl “This was your bad idea, this was your rotten idea,” from tale
no. 8, “hārūn r-rāšīd [u l-ġăššāša] / Hārūn ar-Rāšīd [and the Swindlers]”; and
hāđa mā kattaba ᴉᴉāhu lanā. hāđa ma qăddăr ᴉᴉāh taʕāla wa tabāraka “This is
what God has written for us. This is what God the Blessed and Sublime has
willed for us” from tale no. 12, “l-ʕăqli f-ən-nămsi / l-ʕǍqli f-ən-Nămsi [and
the Conversion of Austria].” He also quotes some stock ca literary phrases
from memory: lā ṭayrun yaṭīr walā sayrun yasīr or lā yaṭīru ṭayran walā yasīru
sayran “There was no bird flying and no living being walking”110 in tale no. 8,
“hārūn r-rāšīd [u l-ġăššāša] / Hārūn ar-Rāšīd [and the Swindlers]”; marʔatun
laha bāl, wa lahā ʕqal, wa laha wa laha, žamīla “an amazing woman, intelli-
gent, pretty and beautiful, and clever and so on and so forth”111 in tale no. 1,
“r-rǔmmāna [hǐyya sbăb kǔll ši] / [It all Started with a] Pomegranate”; and
subḥān llađi xalaqaha wa ʔatāha m-əl-ḥusni wa l-žamāl! l-bənƫ măḥsūna bəz-
zāf, wāḥd l-ǧāmāl kbīr! “God be praised, Who created her and gave her beauty
and comeliness! The girl was very beautiful. Such outstanding beauty!” in tale
no. 5, “hārūn r-rāšīd [u ƫlāθa d-əl-ūzāra dyālu] / Hārūn ar-Rāšīd [and his Three
Viziers].” On two occasions he code-switches to give his narration a ca flavor by
both choosing a ca term and borrowing a folktale character protagonist: fāris
“cavalier,” tale no. 3. “s-sayyid bən l-āsăd l-qǔndi / S-sayyid Bən l-Āsăd l-Qǔndi”;
and ġulām “boy,” tale no. 2, “ƫ-ƫāžăr măḥmūd / Măḥmūd the Rich Man.” The
narrator also appeals to simple ca frozen formulae which might occur in any
text, such as kabīranwa ṣaġīranand laylanwanahāran “day andnight”. Further-
more, he draws from ca to formulate questions such asma hāđa? “What is it?”

ical references there; Mernissi (1997); Sadiqi (2003), 218–224; idem (2006), 281–284; idem
(2007), 642, 645–646, 647 and the bibliographical references mentioned there. The same
could be said about other Maghrebin countries: concerning Tunis, for example, see Kam-
moun (2010), 192.

109 See Heath (1989), 23–25.
110 For more in this ca stock phrase and its usage in folktales see n. 312, p. 251.
111 For more in this ca stock phrase and its usage in folktales see n. 15, p. 164.
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ma hiyya? “What/Who is she?”ma huwwa? “What/Who is he?” andman hāđa?
“Who is he?”
On the other hand, the narrator appealed to a spontaneous adaptation of

forms from ca, retaining ca vowels and stems but with an entirely ma affixal
frame. In some cases, due to his illiteracy, he produced macaronic forms.112
However, the narrator felt himself on safe ground when he borrowed fully
assimilated forms from ca. Mostly these involved lexicon, such as, walad “boy,”
instead of the typical northern lexical isoglosses l-ʕāyəl “boy”; or words, which
belong to the ca domain, such as qalam “pen,” qirāʔa “reciting,” ʕarab “Arab,”
ʕarabiyya “Arabic,” etc. or even entire sentences about Islamic religious duty,
such as farāʔiḍ l-ʔislām “religious duty of Islam,” l-wuđ̣ūʔ “the ritual ablu-
tion,” ṣ-ṣalāt “the prayer,” ṣiyyām “fasting [during themonth of Ramadan],” and
ʔašhadu ʔanna la ʔilāha illa ᴉᴉāh wa ʔanna muḥammadan rasūl ᴉᴉāh “(I profess
that) there is no god but God and Muḥammad is His Prophet” (see tale no. 12,
“l-ʕăqli f-ən-nămsi / l-ʕǍqli f-ən-Nămsi [and the Conversion of Austria].”) In
addition, he cites some verses from the Qurʔān in pure ca.
Moreover, becauseheknows that prepositions113 inma reduce the vowels, he

retains the full vowel of the preposition fī “in” – as in fi-ūdānu u fi-ʕăqlu. “in his
ears and in his mind” in tale no. 2, “ƫ-ƫāžăr măḥmūd / Măḥmūd the Rich Man.”
He exploited ca dual endings in code-switched segments, such as the expres-
sion waznan bi-waznayni “One weight equals two times the same weight of
…,”114 in tale no. 2, “ƫ-ƫāžărmăḥmūd / Măḥmūd the RichMan” and tale x, “əƫ-ƫəl-
mīđ / The Student.” He appeals to words that retain their ca-type vowel pat-
tern, such as l-kǐswa radīla “soiled clothes” in tale no. 9, “hārūn r-rāšīd [u ƫlāθa
d-əš-šəffāra] / Hārūn ar-Rāšīd [and the Three Thieves],” and xƫu ṣ-ṣaġīra “his
youngest sister” in tale no. 5, “hārūn r-rāšīd [u ƫlāθa d-əl-ūzāra dyālu] / Hārūn
ar-Rāšīd [and his Three Viziers],” where both adjectives radīl and ṣaġīra follow
the ca vocalization pattern but describe formermanouns. He also uses ca con-
junctions and particles, such as ʔinna (often plus pronominal suffix) “if, in case;
whether,” and kama “as, in the same way as,” which are clearly ca. However,
other ca conjunctions, such as the conj kaʔanna “as if, as though; it is (was) as
if,” and lākin “however, yet, but,” are creeping into ma speech, which are more
assimilated to ma speech in general, and not limited only to educated persons,
as thenarrator’s use of themproves. This andother linguistic detailsmentioned
above show the difficulty in discerning between code-switching and borrow-
ing.115

112 See for example n. 62, p. 98 and n. 85, p. 103.
113 See for example n. 28, p. 89.
114 On this example of a code-switched segment see our detailed commentary in n. 54, p. 95.
115 This issue is addressed by Heath (1989), 25, 26, 40.
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An example of a parody of code-switching between ma and ca is tale no. 10,
“əƫ-ƫəlmīđ / The Student.” Its plot is very simple: A Sultan’s daughter, who is
undefeatable in rhetoric, challenges all students of the Qurʔān to single verbal
combat: whoever overcomes her will win her hand in marriage; all losers will
be beheaded. In Chaouen, as in any other conservative Arab society, to be a
master of rhetoricmeansmastery of ca; so the style and the languageof this text
imitate ca patterns. However, the linguistic patterns in this text do not follow
any grammatical rules either of ChA or of ca but are invented for humorous
effect. The classicization of the dialect creates a mock-heroic tone; and the
narrative is rhymed to enhance the humor. This story is narrated in Chaouen
only by men because of its erotic innuendoes, and the humor expressed in it is
chiefly male humor.
The narrator’s code-switches between ma and ca are intentional. He wants

to emphasize that the stories told by him are not marginalized oral literature.
He in fact said that one of his sources was ʔalf layla wa layla, the famous
One Thousand and One Nights. (See Ḥməd ʕAfāq’s assumption regarding the
origen of the tale no. 7, “qămr z-zāmān u ḥāyāƫ nūfūs / Qămr z-Zāmān and
Ḥāyāƫ Nūfūs,” and my commentary under 8. The Origin of the Tales below). By
using ca, he emphasizes his competence, in spite of his illiteracy, in this more
‘civilized’ andmore prestigious language. By this he aimed to put somedistance
between himself and his audience and to avoid being categorized as a common
storyteller.
Another source of borrowing in ChA is Spanish. Spanish is considered the

second colonial language in Morocco, but the first in northernMorocco. Span-
ish colonial rule included the northern cities of Tetuan and Chaouen, some
coastal territory extending up into the Rif mountains, and the international
city Tangiers. However, words of Spanish origin are fully assimilated vocabulary
in everyday use in Chaouen. These words occur in both collections of stories,
but the narrators are not aware of their etymologies. These words have been
pointed out in the footnotes.116
Other indicators of femininity in this oral tradition, such as the woman’s

sung passages, speech tone and the difference in gestures between the man
and woman as they narrated, belong to the area of performance.117
All these differences might be attributed to the fact that there are stabilized

patterns of language use characteristic of men’s and women’s identities; and

116 For a detailed study see Heath (1989), 13–15, see for example, n. 132, p. 117; n. 176, p. 126;
n. 180, p. 127; n. 194, p. 130; n. 196, p. 130; n. 232, p. 142; n. 245, p. 145; n. 256, p. 151.

117 See commentary above p. 6.
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this is in part an empirical matter, in part a matter of definition of what
constitutes a ‘stabilized pattern of language use’ and of how variable across
contexts it is allowed to be.118

6 Available Tale Collections

Morocco enjoys a privileged position as the gateway to Africa from the south,
and the bridge to Europe from the north. It is also part of the Arab Muslim
andnon-Muslimworld. Throughout history itsMediterranean coast has hosted
many different civilizations, beginningwith the Phoenicians. And it has always
had intense cultural interactions with Al-Andalus. These factors, and others,
give the country its unique cultural character, in which oral traditions and the
verbal art are crucial.Moroccan oral tradition constitutes a very important part
of Maghrebian traditions in particular, and of the Arab and non-Arab, Muslim
and non-Muslim, worlds in general. Morocco, like such otherMaghrebin coun-
tries as Algeria, boasts an original and extremely rich literary tradition worthy
of inclusion in the great oral literatures of the world.
As in any other traditional society, storytelling has played a very important

social role inMorocco. It was not only a popular family evening entertainment,
but was the transmitter of cultural values, giving youth and adults lessons in
behavior by presenting examples of virtuous conduct. It instilled historical,
literary, and social knowledge. Through symbols and metaphors, stories dealt
with problems of human relations. Each gesture, pause, word, and verb of each
narrator and his or her oral narrative involved a secret in which the audience
was invited to share. Stories are part of the common historical ancestral mem-
ory of the society in which they are told.119
There is a consensus among scholars that oral literature and verbal art

have been marginalized in Islamic Arab cultures, mostly due to linguistic, reli-
gious, and moral biases. Narrating for purposes other than expressing
the historical and religious truth of God120 is condemned by Islamic dog-

118 For the theoretical approach to this see Brown and Levinson (1992), 29–33; for some
empirical data see El-Shamy (1999), 361, n. 8; Kammoun (2010), 189.

119 Compare Nemmiche (2002).
120 Sūrat Yūsuf 12:3, ااَنیْحَؤَْاامَبِصِصَقَلانَسَحَْٔاكَیَْلَعُّصقَُننُنحَْ

ِٕ
اوَنَاءَرْقُلااذَهَكَیَْل

ِٕ
نَمَِل󰏴ِِبَْقنمِتَنكُنْ

ينَلِفِاغَلا “We do relate unto thee the most beautiful of stories, in that We reveal to thee
this (portion of the) Qurʾān: before this, thou too wast among those who knew it not.”
And Sūrat al-Kahf 18:13, اقَِّلح󰈈ِهمَُٔابََنكَیَْلَعُّصقَُننَُّْنح

ِٕ
ىدًههم󰈋َُْدْزِوَمْبهِِّرَبِاْوُنمَاءَةٌیَتْفِمَُّْنه “We relate to

thee their story in truth: they were youths who believed in their Lord, and we advanced
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ma.121 In spite of this strong religious condemnation, folklore and other literary
and artistic expression (especially poetry,music, and singing) continue to be an
important element in Islamic Arab and Berber cultures, and the telling of sto-
ries survived outside the mainstream of official culture, though unauthorized
and unrecorded. Folktale survived and continued to exercise a deep influence
on all types of written literary heritage of all times, and, as El-Shamy states, “no
person is lore-free.”122
The first ones who showed an interest in Maghrebin and Moroccan oral

folklore, and oral cultural heritage in general, were chiefly French and a few
Spanish scholars, mostly missionaries or members of the colonial military
and civil service, who always solicited the help and collaboration of native
associates. These scholars collected a great number of oral literary texts,mainly
folktales. The quality of these collections varies from the highly scientific to
the poorly reconstructed, rewritten in the colonial government’s language. It
is noteworthy that most of these works consider the vernacular language as
marginal andnon-prestigious, and give only translated versions of these stories.
The quality of these collections ranges from the most scientifically accurate to
thosewhich neglect to provide any information at all about the texts’ narrators,
genres, and so on.123

them in guidance.” The quotation of these Quranic passages follows ʕAlī (1989), 546,
710.

121 El-Shamy (1980), xlvi–xlvii; idem (1990), 65–66; idem (1999), 13, 26 n. 48 for valuable
bibliographical references to early women’s folktales; El-Shamy in El Koudia and Allen
(2003), 148; Sadiqi (2010), 45.

122 See El-Shamy (1990), 63–117, esp. 66–67; idem (1999), 6, 21 n. 16; idem in Mapero (2002),
xxvi, xxvii, n. 83 for the bibliographical references. On the difference of the literary value
of the written and oral Moroccan and Arab heritages see for example Al-Asimi (2005), 111.

123 Included here are references to only most important contributions to the field. Some of
them are scholarly classics. For the Maghreb in general see Basset “Contes populaires
berbères,” published in 1887, and “Nouveaux contes berbères” published in 1897. Con-
cerning these works and others by Basset see recently Guy Basset in Basset (2008), 7–17
and Lounaci in Basset (2008), 21–23. In 1926 in “Contes fasis” El Fasi and Dermenghem
(1975) published fifteen Moroccan Fasis tales. In 1928 the two authors published “Nou-
veaux contes fasis,” which contains 23 mostly fantasy tales. Some of the tales from both
collections have been republished recently in a new edition, El Fasi (2000). In 1952 Bon-
jean published thirteen fantasy folktales under the title “Contes de Lalla Touria: Oiseau
jaune et oiseau vert”, which were narrated by his Fasi wife: for a more recent publication
of these tales see Bonjean (1988), vol. i and vol. ii. Spanish scholars recorded folktales
from northern Morocco. See for example, the collections of Jewish folktales of de Lar-
rea Palacín (1952) and (1953). Unfortunately, these works do not provide the texts in the
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Storytelling texts collected in vernacular language are limited to someWest-
ern scholars,124 whose main concern was the linguistic features of such nar-

original language ḥakitiya (concerning which see Lévy [2009], 14). Domenech Lafuente,
(1952) and (1953), collected folktales from the southern Moroccan Berber city of Sidi
Ifini. For other Marghreb folktales, such as from the Algerian Kabylian, see Mouliéras,
(1893–1895), who included folktales exclusively from Kabyle. Some of these folktales have
been translated into French by other scholars, for example the two volumes by Lacoste-
Dujardin (1965), and idem (2010), 28, 29, 35–104, 125–179, where the author includes the
translation of some tales based onMouliéras’ original manuscript among others collected
by herself. Frobenius’ master work, published between 1921 and 1925, has been recently
translated from German into French by Fetta (1995–1998) and introduced and postfaced
by Lacoste-Dujardin. Dremenghem (1945) includes nineteen tales translated into French
from theHaut-Sébaou region of Algeria. For a detailed survey of some of the references see
Yaala (2005), 69–73. For Maghrebin folktale collections in general see Massignon (1961)
and (1964). For an evaluation and commentary on Western contributions to Moroccan
Arab and Berber folklore and beyond, see the “Bibliographie critique” by Chaker (1992).
For an evaluation of the contribution of one of the most significant Western scholars of
the end of the 19th and beginning of the 20th centuries, ‘le Père de Foucauld,’ see recently
Oulad-Braham (2001–2002), 157–173. For more references to some other Maghrebin folk-
tale collections see El-Shamy in El Koudia (2003), 182–183, 148, n. 4; idem (1980), 242; idem
in Maspero (2002), xiii, n. 26, who comments that the French study in Maghrebin tra-
ditional culture and society is unparalleled for any other region of the Arab world with
the possible exception of Vienna’s Südarabische Expedition, 10 vols. (Vienna 1900–1909).
Unfortunately, Vienna’s interest was not sustained beyond the early 1900s.

124 See for example Stumme (1895), who recorded thirty-five Märchen der Schluḥ von Táz-
erwalt in the Berber vernacular language in transcription and with German translation.
Socin (1893), 151–203 includes two folktales in transcription with corresponding German
translation. Blanc (1905), 168–182 has a tale from the “grand Sokko” storytellers reper-
toire of Tangiers under the title of “ نياعلما / El-Maʿàni.” Marchand (1905), 411–472 includes
one single folktale text “ ةیرالجا󰏩ودمحمذةیكاح / ḥkâia d Moḥámmed oúld éljārîa / Histoire
de Moḥammed, fils de la concubine,” in a dialect he labeled “dialecte courant à Tanger,
Larache et Rabat.” In 1937 Colin first published “Recueil de textes en arabe marocain i:
Contes et anecdotes.” This publication includes forty Moroccan tales, but only in the ver-
nacular language: in his words, “les textes publiés ici sont tous rédigés dans la langue
qui a cours dans les villes du Maroc du Nord. Ils ont tous été fournis par des citadins
marocains ignorant complètement le français”; see Colin (1957), 4. In 1939 Colin pub-
lished “Chrestomathie Marocaine,” a large and varied corpus in vernacular language in
Latin transcription. In 1949 Laoust published “Contes Berbères duMaroc” vol. i and vol. ii:
see his interesting bibliographical references to North African folklore and language on
pp. xiii–xv. The first volume contains transcriptions of Berber folktales, and volume ii
their translation into French, with notes. In 1935 Busquets Mulet (1953) recorded one tale
at Tetuan in the vernacular language, later providing a Spanish translation.
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ratives. These scholars were mainly philologists and linguists, and their works
focused on ma and Berber more than on the literary value of the texts.
Towards the end of the 20th century indigenous, orally transmitted folk

narratives started to receive significantly more attention. Scholars began to
deal chieflywith folktales. Unfortunately,with very fewexceptions, attention to
the vernacular language and dialectal lore itself is still marginal.125 Most of the
anthologies include only translated versions of folktales, without providing the
original texts. In addition,most of the collections provideno information about
storytellers, the place where the recording took place, or the genre of the tales,
which make the lack of intellectual quality of these publications blatant.126
Today oral literature is receiving more and more attention from Arab schol-

ars, who show an awareness of the dangerously increasing loss of folklore, and
have expressed their concern for preservingMoroccan oral lore, given its value
within the trend of the new historicism, which is closely linked to realism and
supported by psychological and sociological accounts of everyday facts.127 In
Morocco, scholars128 contact academic establishments and other governmen-

125 On this and the urge to include the vernacular language as a crucial part of the preser-
vation of Moroccan oral literature and other kinds of cultural heritage see Youssi (2005),
39–68.

126 Concerning this point see Bounfour (1994), 2082; Galley (1999), col. 349; Nicolaïsen (1990),
43; El-Shamy (1990), 74–73, esp. 72, n. 44; idem (1999), 3–4, 18–19, n. 1; idem in El Koudia
and Allen (2003), 153–154, 182–183. Concerning Moroccan Arab tales intended for a larger
public from different geographical areas see for example Chimenti (1965); Gil Grimau
and Ibn Azzuz (1988); Chakir (2010) – (The Moroccan folktales collections published by
Chakir in 1978 and 1985 have proven impossible for me to obtain: for their full reference
see Yaala [2000] below) – Barton (1980); Laâbi (1992); idem (2007); El Koudia and Allen
(2003); BoughabaMaleem (2007) (which includes biographies of, and interviewswith, the
women storytellers); Guessous (2011). For someexceptions see for exampleMernissi (1983)
under the title, “Qui l’emporte la femme ou l’homme? ؟لاجرلادیك؟ءاسنلادیك ,” as told by a
Fasi woman called Lalla Aziza Tazi. Mernissi’s text is presented in ma transcribed in Arab
script, and with translations into ca and French Thay Thay Rhozali (2000a) gives the texts
in a vernacular language in Arabic script with French translation. On Berber folktales see
Leguil (2000). For a detailed survey of some of these publications and other recent works
and theses, see Yaala (2005), 72–80.

127 See for example the comments by Sadiqi (2003), 43–44; idem (2010), 44–45; El Koudia and
Allen (2003), viii, 148.

128 See the assessments of Moroccan folktales of the conference and symposium held at
Rabat in 2005 under the title “Le Conte Populaire dans le Patrimoine Marocain” and
the initiatives, concerns, ideas, projects, and proposals included in the different articles
included there – for example Ennaji (2005), 207–227. See also the interesting project
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tal institutions to collect, study, preserve, and process folklorematerials for use
at a national level, such as inclusion in the educational programs of schools and
universities,129 in literacyprograms,130 and in theater, cinema, andother artistic
endeavors.131 The possible healing role of folkloric behavior (including story
telling, riddling, proverbs, dancing, expressive singing etc.) has also started to
be exploited at the very moment when it is gradually disappearing from the
Arabworld in general and being replaced by purelyWestern institutions which
do not adopt the rich local cultural heritage, but push it aside. The removal
and suppression of this heritage makes the adequacy of these purely Western
institutions highly questionable.132
The Jewish Moroccan folktale heritage is also interesting. A systematic col-

lection of storytelling materials from Moroccan Jews who had immigrated to
Israel is to be found preserved in the Israel Folktale Archives, Haifa.133 Publica-
tions134 from this corpus show that Moroccan Jewish folktales share patterns,

and initiative of Decourt (1988–1989), 237–258, who gives an empirical model for the
integration of folktales from the Maghreb into the pedagogical program of France: in this
project the folktales would serve as intercultural mediators.

129 See the previous note.
130 On this and the problematic dichotomy of ca versus ma in literacy programs in Morocco,

and the urge to usema as the only language in literacy programs, see the highly interesting
article by Youssi (2005), 39–68, esp. 52–56.

131 Iraqui Sinaceur (2005), 27–29; on the criticismof some cinematic and television initiatives
based on folktales see Youssi (2005), 58–60.

132 On folkloric behavior’s relationship to healing and cures, see El-Shamy (1972), 13–28
concerning folk practices in Egypt; and El Amrani (2005), 74. On the jinns as disease
demons see Westermarck (1968a), 370–371.

133 Noy (1966); Galley (1999), col. 349. The two volumes of de Larrea Palacín (1952) and (1953)
include Jewish folktales of the northernMoroccan city Tetuan narratedmostly by women
and a fewmen. Some of the Jewish tales collected by de Larrea Palacín are similar to those
told by Muslim narrators from Tetuan, Chaouen, and their surroundings recorded by Gil
Grimau and Ibn Azzuz (1988). For the elements of Jewish culture in Moroccan cultural
heritage, and the use of Hebrew, Berber, and Arabic intertexuality in folklore, see recently
Elmedlaoui (2005), 229–264 and the bibliographical references there.

134 See Noy (1966), who includes seventy-one stories in an English version. Noy points out
the problems involved in the collection of these tales in the original language, tales
deeply-rooted in a centuries-old tradition of storytelling: “The few such direct recordings
of tales told by new immigrants in their mother tongue reflect their formal originality.
Unfortunately, however, in the majority of cases the collectors were not familiar with the
language spoken by the narrators. The Hebrew spoken by the tellers or by the translators
detracts from theoriginal beauty of the tales.” (Formore seep. 17). Serwer-Bernstein (1994),
67–74, uses the folktales from the Israel Folktale Archives of Haifa, recreating them in her
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themes, and types with Muslim folktales. However, a Jewish cultural identity
is evident through the influence of Talmudic and Midrashic literature. Jewish
folktales not surprisingly contain continuous allusions to the Old Testament,
including numerous references to the Patriarchs, Prophets, and Kings of Israel,
as well as many stories about Talmudic teachers, about medieval Spanish and
Moroccan Jewish intellectuals like Maimonides, and about Jewish saints and
miracles. The context of many Jewish and Muslim tales reflects an adversarial
relationship between Jews andMuslims, such as rivalry between Jews andMus-
lims for high position in the palace: see for example tale no. 2, “ƫ-ƫāžărmăḥmūd
/Măḥmūd theRichMan” in the present corpus.Other types of conflict occur on
amore private level: see for example tale no. 4, “lăqrăʕ bən l-fqi īflāṭu / The Bald
Son of l-fqi Īflāṭu,” where the protagonist curses a Jew with the worst possible
curse without the Jew ever having wronged him.135

7 The Tales’ Genres

Since the beginning of folktale scholarship, the classification of folktales has
been a controversial question that has not yet reached even a minimum con-
sensus. Few tale collections present their corpus according to genres.136

own fashion: a chapter of her work contains folktales told throughout the Arab World
rewritten by the author. This seems to be “… the first time Arab and Jewish tales can be
read side by side in a single attractive volume” (Noy, p. 5).

135 On this feature in a larger Jewish folktale corpus see Noy (1966), 18–19. About the portrayal
of Muslims in Moroccan Jewish folktales see Abizah (2005), 265–286.

136 This is also true of collections of specifically Moroccan folktales. In his Märchen der
Schluḥ von Tázwerwalt, Stumme (1895) classifies his collection into the following gen-
res: “Als Märchen möchten wir nämlich bezeichnen die Nummern 1–17, dann auch 23,
sowie 19–21 (welch’ letztere drei wir jedoch speziell für kasuistische ansehen). Eine Leg-
ende ist Nr. 18. Schwänke sind Nr. 22 und die beiden Stücke von 24; doch können wir
zur Not auch 12 als Schwank bezeichnen. Tiergeschichten liegen in den Nummern 27–
29 vor; Fabeln in Nr. 30–34. Unter die Rubrik Scherzreden rechnen wir Nr. 25 und 26;
Rätsel, und zwar 27 Stück, bieten wir in Nr. 35.” Légy (1926) categoried his collection of
folktales recorded from different women and men storytellers in Marrakech into “Contes
merveilleux” (nos. 1–57), “contes d’animaux” (nos. 58–74), and “légendeshagiographiques”
(nos. 75–93). Laoust (1949) contains one hundred fifty tales, and groups this collection
into “contes d’animaux” (nos. 1–34), “contes plaisants” (nos. 35–89), “contes merveilleux”
(nos. 90–125), and “légendes hagiographiques” (nos. 126–150). Seventeen other tales are
published in that author’s “Étude sur le dialecte berbère des Ntifa.” Domenech Lafuente
(1952), 27, 28; idem (1953) classified his collection into “cuentos de animales” (nos. 1–24),
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In ca as well as in ma, the correspondence to the term “tale” might cover
different themes, which in fact can be considered as genres and subgenres. The
following classification of folktales has been used in the present work:

7.1 Zauber- oderWundermärchen / Fantasy / Fairy orWomen’s Tales
ca xurāfa,137 al-ḥikāya aš-šaʕbiyya or al-xurāfa aš-šaʕbiyya, and ma xrāfa, ḥăž-
žāya, ormḥāžya. These terms denote the fantastic and unbelievable, and sug-
gest irrational and nocturnal occult practices. Both sets of stories in the present
collection show that this type of story is full of magic, drawing the listener
into a world of fantasy. Such tales are quite long and episodic. The narrator’s
main purpose is to entertain, but this does not mean that these stories have
no moral message: on the contrary, all the stories under this category tend to
be laden withmoral themes and lessons. Their characters are drawn from both

“cuentos graciosos” (nos. 25–38), “cuentos … ¿Orientales?” (nos. 39–41), “cuentos mar-
avillosos” (nos. 42–44), and “leyendas hagiográficas” (nos. 45–49), plus some poems, leg-
ends and songs. Scelles-Millie (1970) grouped her anthology into six categories: “contes
d’animaux,” “contes initiatiatiques et romantiques,” “contes facétieux,” “contes moraux,”
“contes merveilleux,” and “contes religieux.” Lounaci in Basset (2008), 28, n. 1, 28–36, 37
comments that the texts published by Basset belong to the following categories: “les con-
tes d’animaux, les légendes religieuses, les légendes historiques, les contes merveilleux et
les contes divers. Parfois le classement ne semble pas très rigoureux, notamment pour tel
ou tel “conte divers” que l’on aurait pu placer dans les légendes historiques ou religieuses
ou parmi les contes merveilleux.” On the genres of Berber tales collected by Mouliéras
and Laoust see Bounfour (1994), 2083. Leo Frobenius’ masterwork of Kabylian folktales
includes these genres and subgenres: Tome i: Sagesse: 1. La spiritualité de la culture et la
poésie populaire des Kabyles; 2. Lesmythes de la création de l’univers et la conception du
monde; 3. Sagesse, philosophie et conception de la vie; 4. Espiègleries, farces, subtilités et
sottises; 5. Le jeu de la vie et du hasard / Tome ii: Le monstrueux (Das Ungeheuerliche)
/ Tome iii: Le fabuleux (Das Fabelhafte): 1. Les fables animalières; 2. Les contes simples;
3. Contes divers / Tome iv: Autres contes fabuleux. On the theory of genre classification
see El-Shamy (1980), xliv–xlvi; idem in El Koudia and Allen (2003), 149, n. 5; Galley (1999),
col. 350–351; Thay Thay Rhozali (2000b), 17–33; Yaala (2005), 69–81, esp. 79–80 and the
bibliographical references mentioned there.

137 On the semantic value of this ca literary term and themany negative nuances inherent in
it see Lisān al-ʕArab, vol. 5, 52–53. Formuḥžiyatun / ʔuḥžiyatun see Lisān al-ʕArab, vol. 4,
49. For more on this genre in Moroccan folktales see Thay Thay Rhozali (2000b), 22–25. I
differ from Yaala (2005), 76–77, who considers ةبیجعلاةیكالحا and ةیفارلخاةیكالحا as different
genres; formore arguments seeLounaci inBasset (2008), 32–34. For a theoretical approach
andageneral discussionof this genre, its subcategories, and theproblemofplot and theme
classification in a universal folktales model, see Apo (1990), 487–500 and bibliographical
references there, and the discussion on pp. 501–502. Also see Finnegan (2003), 146–150.
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the real and the supernatural worlds. Humanbeings and jinns act hand in hand
toweave a fantasy adventure thatmost of the time (though not invariably) con-
tains a sense of humor. Finally, the action often takes place in amostly realistic
environment.138 The difference between this genre and the following ones is
that xurāfa/xrāfa mainly reflect the specific local culture. This is the genre in
which the tale text is totally open. The narrator has the freedom to create the
tale in every new act of narration, if they so desire: they have the freedom to
adding events and to suppressing others. One can find multiple variants of the
same tale of this genre narrated even in the same geographical area. The narra-
tor of the men’s stories in the present collection labels this genre “ġarāʔib”; but
the lady narrator calls all the texts narrated by her xrāyǐf, singular xrāfa.139
This genre is the most frequent one in the present anthology, appearing

in the repertoire of both narrators. Among the stories140 of this genre told by
Ḥməd ʕAfāq are: tale no. 1, “r-rǔmmāna [hǐyya sbăb kǔll ši] / [It all Started with
a] Pomegranate”; tale no. 2, “ƫ-ƫāžăr măḥmūd / Măḥmūd the Rich Man”; tale
no. 3, “s-sayyid bən l-āsăd l-qǔndi / S-sayyid Bən l-Āsăd l-Qǔndi”; tale no. 4,
“lăqrăʕ bən l-fqi īflāṭu / The Bald Son of l-fqi Īflāṭu”; tale no. 5, “hārūn r-rāšīd
[u ƫlāθa d-əl-ūzāra dyālu] / Hārūn ar-Rāšīd [and his Three Viziers]”; tale no. 6,
“[ǧăʕfăr l-bărnāki] u l-măḥsāda li žăwžīha / [Ğăʕfăr l-Bărnāki and] theWoman
whoEnvies herHusband”; and tale no. 7, “qămrz-zāmānuḥayāƫn-nufūs /Qămr
z-Zāmān and Ḥāyāt n-Nūfūs.”
Among the stories141 of this genre told by Lālla l-Ḥusniyya l-ʕAlami are: tale

no. 16, “kǔnna b-səbʕ bnāθ [ f-mʁǐyyəǧ nləʕbu] / The Seven Sisters [Playing in
a Swamp]”; tale no. 17, “ʕāyša ʁmāđa / ʕĀyša Cinderella”; tale no. 18, “zbīßa /
Zbīßa”; tale no. 19, “l-mʁa u ʁbīßa / The Woman and her Stepdaughter”; tale
no. 20, “bǐnƫ s-sǔlṭān / The Sultan’s Daughter”; and tale no. 21, “ṭ-ṭăyʁ l-mḥăddəθ
/ The Talking Bird.”

7.2 ḥikāya / ḥkāya
ca ḥikāya, ma ḥkāya. The only difference between this category and the pre-
ceding one is that the stories belonging to this type are considered to be true,

138 Compare this definition to the one given by El-Shamy (1967), 59–100; idem (1972), 13–28;
idem (1980), xlv, xlviii; idem (1988), 11; idem (1999), 9–13 and the corresponding footnote;
idem in El Koudia and Allen (2003), 150, n. 9; and Bausinger (1999), col. 253.

139 On Ḥməd ʕAfāq’s comments on this genre see above p. 4.
140 Other variations or versions of each story (if any) are listed in a footnote to the main title

of the story.
141 Other variations or versions of each story (if any) are listed in a footnote to the main title

of the story.
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and all of them contain a unique sense of humor. Nevertheless, it is difficult to
draw a clear line between xrāfa and ḥkāya, because frequently a realistic set-
ting abruptly obtrudes upon the supernatural one in the middle of the story
without in the least disturbing the audience.142 The tales under this category
are labeled in the present anthology as Realistic and Humorous Tales.
The following tales from the man’s repertoire are of this genre:143 tale no. 8,

“hārūn r-rāšīd [u l-ġăššāša] / Hārūn ar-Rāšīd [and the Swindlers]”; tale no. 9,
“hārūn r-rāšīd [u ƫlāθa d-əš-šəffāra] / Hārūn ar-Rāšīd [and the Three Thieves]”;
and tale no. 10, “əƫ-ƫəlmīđ / The Student.”
The woman’s repertoire include the following tales of this genre:144 tale

no. 22, “lālla ʕāyša l-măġmūʁa s-sākna f-əl-măṭmūʁa / [TheUndefeatable] Lady
ʕĀyša”; tale no. 23, “əl-ʕʁūsa d-dăʁʁāza / The Weaver Bride”; and tale no. 24,
“bʁīġəθ zǐyyān / Bʁīġəθ Zǐyyān.”

7.3 qiṣṣa /maṯal
“Moralistic, historical, and religious stories are known as qiṣàṣ; a serious nar-
rative is always described thus: ‘a true occurrence,’ ‘really took place,’ ‘did not
really happen, but it could have,’ or ‘a story of wisdom.’ Occasionally the term
qiṣṣàh is also used to refer to a traditional story which comes from a printed
source. The word mathàl denotes a proverb or an example; the word is also
used to refer to a serious story, especially when a didactic or moralistic les-
son is to be drawn from it. In this respect the ‘proverb’ and the serious story
function as behavioral models to be emulated.”145 The tales under this cate-
gory are based on religious themes and characters, but they do not have to be
considered as religious legends: they are just stories.146 This category of tale
includes mostly oral narratives about such historical and legendary persons as
ʕAli. The narrator of these stories believes that they are based on written and
evenQurʔānic sources, since the qiṣṣa is thought to be transmitted byGod. This
genre is intended to edify, exhort, and affirm the faith of believers, and to be a
guide to the devout believer.

142 Galley (1999), col. 350–351; Thay Thay Rhozali (2000b), 20–22. On the historical approach
to the use of this term see Bencharifa (2005), 31–37; Yaala (2005), 76, 78–79.

143 Other variations or versions of each story (if any) are listed in a footnote to the main title
of the story.

144 Other variations or versions of each story (if any) are listed in a footnote to the main title
of the story.

145 El-Shamy (1980), xliv–xlv.
146 In addition to the El-Shamy references mentioned above, see Thay Thay Rhozali (2000b),

18–20.
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Only three tales of this type are included in the present corpus and all were
told by the man:147 tale no. 11, “sīđi l-bǔzṭāmi / Sīdi el-Bǔztāmi”; tale no. 12,
“l-ʕăqli f-ən-nămsi / l-ʕǍqli f-ən-Nămsi [and the conversion of Austria]”; and
tale no. 13, “d-dāyǐm ᴉᴉāh / God Alone is Everlasting.”

8 The Origin of the Tales

Most of the tales from the man’s repertoire148 of the present corpus which
belong to the first category evoke Hārūn ar-Rāšīd. This brings up to the prob-
lem of the origin of the stories included in this study. The fact that some of
these stories have been adapted from ʔalf layla wa layla, with local flavor, has
lead some scholars149 to jump to the conclusion that in fact most such tales are
from this written source. But it would be wrong to talk about specific written
sources for the tales presented here.150 Both sets of tales here show relation-
shipswith otherArab andBerber stories.151 Evenwhen theBerber andKabylian
influences are documented through the attestation of variants of the same tale,
the problem of the relationship between these stories and similar Arabian sto-
ries is not easy to solve. Moreover, the Berber and Kabylian tales that I know
are not necessarily purely Berber or Kabyle in origin: instead they are the prod-
ucts of a general Mediterranean culture, and often display both Arabian and
European influences.152 In addition, one can certainly find similarities between
these tales and those of any other country.153 Folklore is basically universal,

147 No variations of any of the following tales are attested.
148 The tales based on ʔalf layla wa layla seem to be characteristic of men’s folktales not

only in Morocco, but also in the Maghreb in general. On this see Bencharifa (2005), 37,
quoting a paragraph from the Al-Maliki thesis on the folktales of Marrakesh: تُصرحماك

ةیدرا󰈋ًٔایحأسبلتهيو،»󰏨یلو󰏨یلفلأ«ت󰈍كاحلقنفيطوقسلابّنجتلاًبلاغلاجرلاةیاورداعبتسالىع

بيرغمعادبإلىإاهلوّيحاممّاتهّقزأوابهوردفيرّتمو،ةقیتعلاشكارّمةغلمّكلتتو،ةیبرغمروطعبرطّعتتو،ةیبرغم

اًدیدجاًقلخقلخ . Concerning this aspect of theKabylianAlgerian folktales, see the comment
by Lacoste-Dujardin (2010), 16–17, 18–19.

149 See for example Lounaci in Basset (2008), 33.
150 The collection of Schluḥ Moroccan folktales by Stumme (1895) contains many tales with

Hārūn ar-Rāšīd as a protagonist; for example tale no. 13 “Die Geschichte vom Holzfäller
und demKhalifen Harun Arraschid” (109–114) and tale no. 14 “Eine Geschichte von Harun
Arraschid” (114–119).

151 See the references to tale variants included in this study under the stories’ title.
152 See for example the commentary in El Fasi and Dermenghem (1975), 113 regarding the

origin of the tale “La fille du menusier llala ʿAicha bent en-najjar,” (103–111).
153 Aarne and Thompson (1961).
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although in some areas certain story themes have been more popular than in
others.154

9 The Tales’ Contents

The themes of the texts collected here are varied and rich, linked to realism
and loadedwith detailed descriptions of psychological and sociological aspects
of everyday life. These stories have wisdom, an immense sense of humor, sub-
tlety and refinement, and creative power. Creativity and tradition go hand in
hand, and together produced vital variants of other versions of some Moroc-
can folktales known from other geographical areas which share and reflect
regional community life. All the narratives contain to a certain degree ele-
ments from the real world, including familiar topography, objects, institu-
tions, and food. But the wealth of detail is in itself a constant that allows a
smooth transition from the realworld into a fantasyworld. The narratorweaves
together reality and illusion – but at every moment with the listener’s con-
sent.155
Another crucial question is the global context of the oral narrative, which

involves multiple levels of interpretation and understanding. One of the most
significant aspects of these narratives is the emotional. Another important
aspect is how these narratives express a set of sentiments that are central to
the members of the community where the narratives are perfomed, such as
the perception of kinship, criteria of identity, and religious and cultural values
and traditions. All these comprise a common ground from which the narrator
and the listener perceive the flow of the narration and the meaning of the
plot.156

154 Laoust (1949), vol. i and vol. ii; Dermenghem in El Fasi and Dermenghem (1975), 14, 113.
See the comment by Zennaki in Leguil (2000), 254. The discussion on origins leads to
the question of the signs of authenticity and variablity. For a theoretical approach to
this question, and the interdependence of the concepts of variability and authenticity,
see Haring (1990), 415–416, and the discussion on pp. 417–418; Holbek (1990), 471–482
(esp. 471–473 and 482); and Finnegan (2003), 161–162.

155 Contrast Thay Thay Rhozali (2000b), 206–207.
156 For a detailed commentary on this see El-Shamy (1980), liii; idem (1981), col. 1391–1394 and

the bibliographical references on col. 1394–1395; and idem (1999), 13–14, and 26–27 for the
corresponding footnote.
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9.1 The Perception of Kinship
Most of the oral testimonies included in this anthology involve family relation-
ships and complex kinship bonds. Family relationships in the tales are often
expressed in symbolic terms. Only three of the stories in this collection involve
the brother-sister bond.157 The first is tale no. 17, “ʕāyša ʁmāđa / ʕĀyša Cin-
derella,” in which the brother is the only one who seems to be able to expose
the evil actions of his stepmother and her daughter and save his sister and her
three babies. The verses he shouts to his sister158while she is in the pit after hav-
ing been thrown there by her stepmother express his feelings for her. The sister
reciprocates his affection: this reflects the nature of the brother-sister bond in
the Arab and Berber worlds.159 The second example of a strong brother-sister
bond in the present collection is in tale no. 2, “ƫ-ƫāžăr măḥmūd / Măḥmūd the
Rich Man,” where the brother of nine sisters, the only male son of the family,
opposes his father’s decision to sell one of his nine daughters, a decision he
reveals to his wife while the young boy is listening in secret. The third strong
brother-sister bond illustrated in these stories is in tale no. 21, “ṭ-ṭăyʁ l-mḥăddəθ
/ The Talking Bird,” where the strong bond between brother and sister is pivotal
to the whole plot.
Another important theme in the present collection of stories is the sister-

sister rivalry over the same husband. Two of the tales in the present anthology
contain this subject: tale no. 21, “ṭ-ṭăyʁ l-mḥăddəθ / The Talking Bird,” and tale
no. 20, “bǐnƫ s-sǔlṭān / The Sultan’s Daughter.” Both tales begin with a routine
chat about the sister’s dream husband.160 In the first tale the sisters dream of
the same man, while in the second tale they desire a different type of man:
but in both tales sister-sister hostility results in the rivalry and jealousy which
shape the events of the plot and involve the maternal aunts.161 In tale no. 20,
“bǐnƫ s-sǔlṭān / The Sultan’s Daughter,” the narrative portrays the antipathy of
the rich sister toward her poor sister. Both sisters have a daughter: the rich

157 See El-Shamy (1999), 3, 19 n. 2 for bibliographical references; on the theoretical aspects of
the psychological analyses see Finnegan (2003), 32–33.

158 See n. 32, p. 286with the commentary of the sung passage by the narrator, tale xvii, “ʕāyša
ʁmāđa / ʕĀyša Cinderella”; and its correspondent English translation.

159 El-Shamy (1979); idem (1980), 241. For examples ofMoroccan tales centered upon brothers
and sisters, see El-Shamy in El Koudia (2003), 153, n. 34–39.

160 The beginning of this tale is common in folktales: see n. 193, p. 377.
161 For examples of tales with this central theme see El-Shamy in El Koudia and Allen (2003),

153, n. 40–42. However, it seems that in some Berber folktales the aunt often gives the
heroine moral and emotional support: see Lafkioui and Merolla in Boughaba Maleem
(2007), xi.
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sister has a negative, even cruel, attitude toward her niece, while the poor sister
actswith confidence and resignation. In both households the role of husband is
marginal.162 Rivalry among sisters can even result in rivalry amongmen whose
wives are sisters.163 See for example tale no. 4, “lăqrăʕ bən l-fqi īflāṭu / The Bald
Son of l-fqi Īflāṭu,” in which the husbands of the Sultan’s three daughters are in
competition in the search for a cure for their father-in-law’s blindness.
Another crucial theme is the relationship between stepmother and daugh-

ter-in-law. This relationship appears only in the woman’s stories. It is common
inArab and Berber folktales.164 The stepmotherwho, as a ‘mother’ takes charge
of the children of another woman, usually one who has died, assumes the role
of antagonist (or “villain,” in Proppian165 terminology). She represents ‘nega-
tive femininity.’ Concerning this relationship as portrayed inKabylian folktales,
Merolla states, “What is seen in the narration as an ‘impossible cohabitation’ of
the father’s new wife and her stepdaughter is linked to fundamental aspects of
the domestic role of women in the family, which is primarily to produce and
distribute food, and to be a mother. The stepdaughter/stepmother opposition
focuses on such elements as ‘food’ (the stepmother refuses to give food to her
stepchildren), and ‘the stepmother’s children’ (the stepmother gives privileges
to her natural children).”166 See in the present corpus tale no. 17, “ʕāyša ʁmāđa
/ ʕĀyša Cinderella.” The role played by the stepmother parallels the one played
by the aunt in tale no. 20, “bǐnƫ s-sǔlṭān / The Sultan’s Daughter,” in which the
aunt attempts to replace her own daughter as the prince’s bride.

9.2 Differences betweenMen’s andWomen’s Narratives
The Mūlāy Ḥməd’s texts were intended mainly to be told to an audience of
men, mostly friends of the narrator, and were narrated in public spaces like
squares, neighborhood coffeehouses, gardens, or shops. By contrast, the Lālla
l-Ḥusniyya’s tales were intended mainly for entertaining children and were
narrated in family circles at home,mostly during certain family ceremonies and

162 El-Shamy (1999), 73–75 (esp. 73), tale no. 2 from Saudi Arabia, “The Two Sisters and the
Ogre’s Treasure.” For elaborations on this negative role of a maternal aunt see ibid. n. 23,
362, 363, and the Iraqi tale no. 35 “TheMaternal-Aunt,” ibid. 279–285. For a familywithout a
father see tale no. 24 fromEgypt, “TheEars thatDidn’tHeed theWife’s Fears,” ibid. 199–207.

163 See El-Shamy (1980), 28–32 (esp. 29), tale no. 4, “The Magic Filly”; idem (1999), 209, 388
n. 509: “This rivalry is a major theme in Types 314, The Youth Transformed to a Horse
(Goldner); and 551, The Sons on a Quest for aWonderful Remedy for Their Father.”

164 On this theme in some narratives from Kabylia, Alg see Merolla (1993), 171–186.
165 Propp (1996), 28–35.
166 Merolla (1993), 173, 176.
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domestic celebrations (births, circumcisions, etc.) The woman’s stories were
not told during daylight for fear that they might cause the story-teller to give
birth to a diseased or bald baby.167
Women’s oral literature also includes lullabies, which seem to be an exclu-

sively female literary production and extremely conservative in language and
culture – as is shown in the few samples included in this collection. Moroc-
can women narrators belong to a compact and common oral and verbal art
in Arab and Berber story-telling tradition, which shows significant differences
frommen’s traditions in the same society.168
The men’s stories here and in general seem to be almost endless: in most

cases they are double the length of the women’s folktales. They are more epic.
They belong to a stream of oral literature told among professional male story-
tellers in professional public places: examples are the narrator of Bab-Guissa
in Fez mentioned by El Fasi, and the many professional storytellers of Žāmāʕ
l-Fna in Marrakesh.169 The differences between the men’s and women’s stories
involve not just length, genre, thematic repertoire, and venue of performance,
they also include sociolinguistic differences, and socio-cultural differences in
gender.170

167 See Dermenghem in El Fasi and Dermenghem (1925), 8; El Fasi and Dermenghem (1975),
16–18. Dwyer (1978), xi writes, “The menopausal woman alone is free from this danger by
virtue of her barrenness, and so can use the folkmediumwhenever it is appropriate to her
pedagogical or artistic desires.” Sadiqi (2003), 246, 247. On the sacralization of the time of
the narration see Lacoste-Dujardin (2010), 15–16.

168 See Sadiqi (2003), 42, 44, 232–233, 255–256; idem (2005), 202–203; idem (2006), 289–293;
idem (2010), 41–46; Bounfour (1994), 2081. Concerning Algerian Kabylian tales see the
Postface by Lacoste-Dujardin in Frobenius translated by Fetta (1998), 233. For Tunis see
recently Kammoun (2010), 192, 201. On the lullabies, which are the real private and exclu-
sive feminine oral literary production, see for example Rahal (2002), 59–84, and the bibli-
ographical references mentioned there; Al-Asimi (2005), 112–113; Lacoste-Dujardin (2010),
6–7, 30–31. On this aspect of Algerian Kabylian folktales, see Lacoste-Dujardin, ibid. 17–20,
who calls men’s tales “citadins” and women’s tales “paysans.”

169 See El Fasi and Dermenghem (1925), 8–9; Barton (1980).
170 Initially there were no women among researchers investigating Maghrebin women, who

remained very closed to foreign contacts. However it seems that some men informants
of some scholars narrated frommemory stories of the women’s repertoire. Some of these
were in the collection of Moroccan folktales by Laoust (1949) and Dwyer (1978). For an
excellent comment on this see El-Shamy (1980), lii–liii; El-Shamy (1990), 64, n. 3, 83.
Concerning the Berber tales Bounfour (1994), 2083 speaks about the “l’ incompétence
de l’homme-informateur omniprésent …” See the recent comments by Lacoste-Dujardin
(2010), 29 about the women’s repertoire as narrated by men to Mouliéras in 1890.
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Despite the differencesmentioned above, both repertoires include elements
of universal themes that echo concerns common to all human beings, such
as the desire of a childless couple for a child, of which tale no. 2, “ƫ-ƫāžăr
măḥmūd / Măḥmūd the Rich Man,” is an example. Thus these fairy tales both
express a model of a traditional society and show the actual society through
human desires and fears. Both the man’s and the woman’s repertoires convey
a clear message about good and evil, human nature, injustice, and proper
human priorities and values. From a stylistic point of view, both collections
include tales composed from semi-independent units linked to each other in
the frame of one story. Both corpuses have the same local and socio-cultural
flavor because of their origin from the same geographical area, the city of
Chaouen, and the fact that both narrators belong to old established Chaounite
families. The bottom line is that the present data corroborate the rejection of
the exclusivity statement that reserves fantasy storytelling is not reserved to
women and women alone.171

10 The Tales’ Characters

The present two collections of stories portray simple, ordinary people of vary-
ing social status: thieves, beggars, masters and slaves, sultans, princes and
princesses, viziers, wealthy landowners and humble fellahs, shepherds, traders,
whitewashers, laundresses, spinners of wool, fishermen, witches and wizards,
artists,mystics, youngandold, rich andpoor. There are fathers andmothers, sis-
ters and brothers, aunts and uncles, cousins, stepmothers and stepchildren.172

10.1 Principal Human Characters
As has been mentioned, the protagonists in the folktales told by the male
narrator of the present collection are chiefly men, while in the stories told by
the woman there are only heroines.

10.1.1 Young, Brave, Handsome, Heroic Men
Tale no. 2, “ƫ-ƫāžărmăḥmūd / Măḥmūd the RichMan,” relates the extraordinary
birth of an extraordinary hero. The parents, unable to bear children, conceive

171 It has longbeenbelieved that thenarrationof folktale fantasy stories is reserved towomen.
This assumption is being increasingly challenged. See for example Scelles-Millie (1970),
11–12; Merolla (1994), 2084; Lounaci in Basset (2008), 26, n. 1.

172 Thay Thay Rhozali (2000b), 199–200.
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him by eating an apple of fertility, following a magician’s advice. The circum-
stances of his birth, the first boy after nine girls, announce his extraordinary
character and his role as protagonist.173 He is at first designated by the bor-
rowed ca term ġulām, which simply means “boy”; but with the development
of the tale he ultimately achieves a high position in the king’s palace. The ca
ġulām also means “slave servant,” the function that this protagonist has after
the vizier bought him for the king. However, from the global context of the tale
it is obvious that the status of the ġulām “eunuch” is to be distinguished from
that of the ʕabd “a slave servant” and from the ma xāddăm (ca xādim) “ser-
vant.”174
In this tale the ġulāmwas bought in the market from his father by the vizier

of the king, who had high expectations of him because of his price, which was
his ownweight in gold – the price the boy himself told his father to ask for him.
First the boy was a simple attendant in the palace; but then the king put him
to the test to determine if he was worth the price he had paid for him. The boy
gave proof of his extreme talent and intelligence; and the king raised him to
the highest position in the palace service, making him his preferred advisor,
superior even to the king’s old Jewish counselor.175
Another young male protagonist in the man’s corpus, who has an Arab

origin, is Qămr z-Zāmān: see tale no. 7, “qămr z-zāmān u ḥāyāƫ n-nūfūs / Qămr
z-Zāmān and Ḥāyāt n-Nūfūs.” Qamr az-Zamān is young, smart and handsome,
radiant, pleasant and sensible. He is the son of a king, and has received an
excellent education. Despite falling in love, he does not lose his mind, or
become sick, or forget that his ultimate objective is to return tohis owncountry.
He enjoysmakingpublic display of his power andhandsomeness.His twowives
equal him in handsomeness, but not in his uniqueness.
In tale no. 3, “s-sayyid bən l-āsăd l-qǔndi / S-sayyid Bən l-Āsăd l-Qǔndi” the

handsome young protagonist chooses exile because of a humiliation he suffers
at the hand of his paternal uncle. He leaves in quest of mastery of the two
disciplines par excellence: Qurʔān recitation and swordsmanship. He finds his
heroic Mentor, who helps him become outstanding in both. He is intelligent,
resolute, and eloquent, and ready to fight nomatterwhat the odds. His aim is to
return and regainhis late father’s throne. By fighting his paternal female cousin,
he proves to his uncle that he did not forget about him, nor his humiliation.

173 Gil Grimau and Ibn Azzuz (1988), 14–16.
174 On this character see the commentary below pp. 52, 57.
175 On the role and position of Jews in this collection of tales see the commentary below

pp. 56, 80.
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Another type of male protagonist in the man’s tales has no specific features
or distinguishing characteristics: the listener is not told whether this protago-
nist is young or old, handsome or ugly. He appears without any vital mission,
but, usually inadvertantly, becomes involved in a series of adventures during
which he becomes more and more focused on an aim – which he ultimately
fulfils. This is the case of themain character of the “r-rǔmmāna [hǐyya sbăb kǔll
ši] / [It all Started with a] Pomegranate,” tale no. 1. From the beginning of the
story it is clear that the protagonist has been forced into a situation because of
an act by his irresponsible slave. And from the beginning to the end, the pro-
tagonist is involuntarily involved in events that he cannot control, prevent, or
avoid. He has a mission to accomplish, about which he is only conscious after
a certain time. But after that moment, he adapts his actions to a course that is
as direct as a geodesico.176
Another male protagonist that appears in the man’s repertoire is the clever

bald man. Intelligence, cunning, and skill are typical qualities of this kind of
men’s folktale hero. This figure appears in tale no. 4, “lăqrăʕ bən l-fqi īflāṭu / The
Bald Son of l-fqi Īflāṭu,” in which he is described as a clever man: in the context
of this tale this means he is a deceiver, impostor, and charlatan. Despite his
character, this protagonist achieves his goals bymarrying the Sultan’s youngest
daughter and later becoming a king himself. This text is a picaresque tale, a
genre proper to a somewhat shady hero.177 This figure is often described as
bald because bald individuals were believed to be vulnerable to the influence
of jinns.178

10.1.2 Young, Beautiful, AbandonedWoman Heroine
In the stories of the lady narrator of this collection, the protagonists are mostly
women: the youngest sister in tale no. 16, “kǔnnab-səbʕ bnāθ [ f-mʁǐyyəǧnləʕbu]
/ The Seven Sisters [Playing in a Swamp],” the stepdaughter in tale no. 19, “l-
mʁa u ʁbīßa / The Woman and her Stepdaughter,” ʕĀyša in tale no. 17, “ʕāyša
ʁmāđa / ʕĀyša Cinderella,” the undefeatable ʕĀyša in tale no. 22, “lālla ʕāyša
l-măġmūʁa s-sākna f-əl-măṭmūʁa / [TheUndefeatable] Lady ʕĀyša,” etc. In con-
trast to some of themale heroes, the heroine’s inherent innocence is preserved
throughout her journey.
In tale no. 16, “kǔnna b-səbʕ bnāθ [ f-mʁǐyyəǧ nləʕbu] / The Seven Sisters

[Playing in a Swamp]” any of the sisters could have been the protagonist

176 Gil Grimau and Ibn Azzuz (1988), 14–16, 19, 20.
177 In Egypt see Dorson in El-Shamy (1980), xxxii–xxxiv.
178 On jinns and baldness see Dermenghem in El Fasi and Dermenghem (1975), 18.
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because their father abandoned all of them in the forest. But from the begin-
ning of the tale the youngest sister’s innocence sets her apart. She is the only
sister to eat the ogress’ food, an act which marks her as the protagonist. She is
rescued by her older sisters from the ogress, but finds herself alone, defenseless
in a hostile environment. The youngest sibling as heroine is a common motif
in Berber and Arab Maghrebin oral tradition.
Another typical female protagonist in women’s tales is Cinderella, who in

the present collection appears in tale no. 17, “ʕāyša ʁmāđa / ʕĀyša Cinderella.”
She is conspicuous for her innocence, inexperience, and submissiveness to
fate, and therefore the perfect female from the point of view of a patriarchal
society. In contrast to her is the woman protagonist in tale no. 22, “lālla ʕāyša
l-măġmūʁa s-sākna f-əl-măṭmūʁa / [The Undefeatable] Lady ʕĀyša,” who chal-
lenges her patriarchal society male counterpart.179

10.2 Antagonists
TheVillain, Intrigant, orAdversary /Antagonist.One typicalAntagonist in Lālla
l-Ḥusniyya’s stories is the stepmother: see tale no. 17, “ʕāyša ʁmāđa / ʕĀyša
Cinderella,” and tale no. 18, “zbīßa / Zbīßa.” Antagonists in other stories of the
woman’s repertoire include the aunts and sisters of tale no. 20, “bǐnƫ s-sǔlṭān /
The Sultan’s Daughter,” and tale no. 21, “ṭ-ṭăyʁ l-mḥăddəθ / The Talking Bird”;
the ghoula/ogress in tale no. 16, “kǔnna b-səbʕ bnāθ [ f-mʁǐyyəǧ nləʕbu] / The
Seven Sisters [Playing in a Swamp]”; and the old women in tale no. 21, “ṭ-ṭăyʁ
l-mḥăddəθ / The Talking Bird.” Antagonists inMūlāyḤməd’s stories include the
wife of tale no. 6, “[ǧăʕfăr l-bărnāki] u l-măḥsāda li žăwžīha / [Ğăʕfăr l-Bărnāki]
and theWoman who Envies her Husband,” who hates and plans to murder her
husband. Villians / Antagonists are indispensible for plot development.

10.3 TheMentor and the Companion

1. The Mentor advises, helps, and supports the Protagonist in his/her struggle
or quest. An example from the man’s stories is Yūsəf l-Wăhbi ʔAbu Săyf in
tale no. 3, “s-sayyid bən l-āsăd l-qǔndi / S-sayyid Bən l-Āsăd l-Qǔndi,” who
trains the hero Bən l-Āsăd l-Qǔndi in the Qurʔān and swordsmanship. The
Mentor in tale no. 1, “r-rǔmmāna [hǐyya sbăb kǔll ši] / [It all Started with a]
Pomegranate,” is the friend of the Protagonist who advises him about how to

179 This feminine character is common in other Magrebin folktales as a model: see the study
of thewomanpersonage “Friponne,” who Lacoste-Camille labels as “une feministe au pays
des sultans.” See Lacoste-Camille (1984), 45–74; and Chadli (2008), 12.
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recover hiswife kidnapped by the Sultan. An example of aMentor fromLālla
l-Ḥusniyya’s narratives is the supernatural character, the rūḥānǐyya, who
helps the Protagonist ʕĀyša Cinderella against the hatred of her stepmother.
This same character could be labeled as a Companion as well because she
accompanies ʕĀyša Cinderella to the royal gala that leads to her marriage to
the Sultan. See tale no. 17, “ʕāyša ʁmāđa / ʕĀyša Cinderella.

2. The Companion accompanies and assists the Protagonist on his heroic jour-
ney. An example in the present collection is from tale no. 1, “r-rǔmmāna
[hǐyya sbăb kǔll ši] / [It all Started with a] Pomegranate,” in which the Com-
panion of the Protagonist helps the hero recover his wife from the Sultan.
Another example is in tale no. 7, “qămr z-zāmān u ḥāyāƫ n-nūfūs / Qămr z-
Zāmān and Ḥāyāt n-Nūfūs,” where the cousin of the hero, Qămr z-Zāmān,
helps him find his loved one. Thanks to the Companion, the continuation of
this narrative is assured.

10.4 Other Secondary Characters

1. The Magician or Old Woman: These characters are universals. They might
help the hero, or obstruct him; but theOldWomanmore commonly appears
as an Antagonist to the hero. She is commonly described as “wily.” To a cer-
tain extent she is similar to the heroine’s stepmother. Both the stepmother
and the Old Woman usually come to bad ends because the hero or his rela-
tives take revenge on them. Examples of these secondary figures are in tale
no. 17, “ʕāyša ʁmāđa / ʕĀyša Cinderella,” tale no. 21, “ṭ-ṭăyʁ l-mḥăddəθ / The
Talking Bird,” and tale no. 19, “l-mʁa u ʁbīßa / The Woman and Her Step-
daughter.” While the stepmother appears always as an Intrigant, the Old
Woman can sometimes be aMentor and almostmaternal. She aids the hero,
and particularly the heroine, by giving them shelter and is evidently often
rewarded for it. Her advanced age gives this woman a special aura, in which
spite for not being young is often mingled with experience and wisdom.
Because of this combination of traits, the Old Woman can appear at one
extreme as a sorceress-witch, and on the other as a charming old lady. For
example, in tale no. 2, “ƫ-ƫāžărmăḥmūd /Măḥmūd the RichMan” the protag-
onist’s wife conceives ten children thanks to the the advice of anOldWoman

2. The Sultan: Another relevant secondary character in Maghrebin narratives
in general and in this corpus in particular is the Sultan. In the present
collection of stories there are usually two types of Sultan, who are very
different from each other. One is the classic Oriental, Arabian-Nights-like
monarch: he appears solely in theman’s narrations. This Sultan is described
as a character who lives in amagnificent court in a great city, is a fair and just
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judge, and pious, sometimes to an extreme. The Sultan is often identified
as Hārūn ar-Rāšīd. Examples of this type of Sultan appear in tale no. 8,
“hārūn r-rāšīd [u l-ġăššāša] / Hārūn ar-Rāšīd [and the Swindlers],” and in
tale no. 9, “hārūn r-rāšīd [u ƫlāθa d-əš-šəffāra] / Hārūn ar-Rāšīd [and the
Three Thieves],” where the Sultan walks the streets in disguise and enters
the stores of his subjects to investigate whether or not order and justice are
being observed in his realm. He is just and right, ready to give amoral lesson
to others and prompt in executing justice (see tale no. 6, “[ǧăʕfăr l-bărnāki]
u l-măḥsāda li žăwžīha / [Ğăʕfăr l-Bărnāki and] the Woman who Envies her
Husband”).
The second type of Sultan is more homely and common-place. He appears
more frequently in the woman’s tales – as in tale no. 18, “zbīßa / Zbīßa,” and
tale no. 21, “ṭ-ṭăyʁ l-mḥăddəθ / The Talking Bird,” in which three sisters make
incessant demands which are fulfilled by the Sultan. The Sultan character in
this narrative is pied à terre.

3. The Jew: Another typical character in Muslim Moroccan folktales, but one
which represents a different ethnic/religious group, is the Jew, who is often a
vizier: see for example tale no. 2, “ƫ-ƫāžărmăḥmūd / Măḥmūd the RichMan.”
The rivalry between the Muslim protagonist and the Jew is often because
of the high position the Jew occupies in the Muslim court. In another tale,
no. 4, “lăqrăʕ bən l-fqi īflāṭu / The Bald Son of l-fqi Īflāṭu,” the Jew appears as
helpless and innocent.

4. “Ordinary People”: These usually are simple craftsmen or individuals who
pursue commonoccupations. One such is the fisherman in tale no. 21, “ṭ-ṭăyʁ
l-mḥăddəθ / The Talking Bird,” who is depicted as a very poorman livingwith
his wife. In many tales the fisherman catches a box with a cast-away boy
inside.180 Another common secondary character is the ṭāləb: see tale no. 10,
“əƫ-ƫəlmīđ / The Student.” A third is the owner of a cook-shop, whose product
is of a dubious origin: he often looks like a murderer. See for example tale
no. 1, “r-rǔmmāna [hǐyya sbăb kǔll ši] / [It all Started with a] Pomegranate.”
Other common people include the carpenter, whose craft is depicted as
halfway between art and magic: see tale no. 2, “ƫ-ƫāžăr măḥmūd / Măḥmūd
the Rich Man.” A merchant appears in most tales, and is generally rich: see
tale no. 2, “ƫ-ƫāžăr măḥmūd / Măḥmūd the Rich Man,” and tale no. 5, “hārūn
r-rāšīd [u ƫlāθa d-əl-ūzāra dyālu] / Hārūn ar-Rāšīd [and his Three Viziers].”

180 This same character appears for example in El-Shamy (1980) tale no. 2, “The Black Crow
and theWhite Cheese” (14–24), and tale no. 5, “TheGrateful Fish” (33–38). In the latter and
in El Koudia and Allen (2003), 19–26 (esp. 19), tale no. 4, “The Fisherman,” the fisherman
is the main character.
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Poor people with very common jobs, but who sometimes turn out to be the
Sultan’s biological parents: see tale no. 2, “ƫ-ƫāžăr măḥmūd / Măḥmūd the
Rich Man.” Then there is the slave, generally black: see tales no. 5, “hārūn
r-rāšīd [u ƫlāθa d-əl-ūzāra dyālu] / Hārūn ar-Rāšīd [and his Three Viziers]”
and tale no. 6, “[ǧăʕfăr l-bărnāki] u l-măḥsāda li žăwžīha / [Ğăʕfăr l-Bărnāki
and] the Woman who Envies her Husband.”

5. Slaves: The protagonist and other characters often speak of slaves with a
racist bias, as caricatures, savage and wild, and motivated by envy of their
masters. Slaves appear frequently in both women’s and men’s narratives181
and testify to the deep racial antipathy toward black Africans of the society
in which these tales were told.

All these secondary characters are the social landscape of the narrative and the
background against which the hero, heroine, and supernatural characters act.

10.5 Supernatural Characters
Inmost of the tales here presented the existence of the supernatural world and
of jinns is taken for granted. The belief in jinns and other types of supernatural
beings, such as ghouls and afrits, is an important part of Moroccan popular
thought.

1. Jinn and pl. Jinns:182 In ancient Arabia jinns were considered semi-divine,
the nymphs and satyrs of the desert. They represented the side of nature still
rebellious and hostile to man. By the time of Muḥammad, jinns had already
become regarded as full-scale divinities. In Islam the existence of jinns is
axiomatic: according to Muslim belief, jinns were created of fire, in contrast
to the angels, whowere created from light. They are consideredmore power-
ful than men, but less powerful than angels. The jinn is capable of humanly
impossible tasks, and the intelligence of the jinn is considered much supe-
rior to that of humans. The belief in jinns is so strong in Muslim and Arab
thought that Muslim theologians judge disbelief in jinns as heresy – except

181 See Gil Grimau and Ibn Azzuz (1988), 49.
182 On the jinns in Morocco see the masterwork of Westermarck (1968a), 262–478; MacDon-

ald, D. B. [H. Massé] (1965), 560–561; Boratav (1965), 561–562 (on the jinns in Turkey,
which have some features in commonwith those of the present collection of stories); Der-
menghem inEl Fasi andDermenghem(1975), 21–23; Scelles-Millie (1970), 160–161;Dordson
in El-Shamy (1980), xvii–xix; idem (1981), 316; idem (1982), 11–13, 21 and the bibliographi-
cal references mentioned there; Gil Grimau and Ibn Azzuz (1988), 52, 55; Chebel (1995),
132–133; Thay Thay Rhozali (2000b), 229–232. On jinns and magic see Doutté (1994), 64.
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for the Muʕtazila, who dare to question their existence. In folk belief the
jinn is one of the most important ‘creatures’; and in folktales, in contrast to
professional literature, jinns play a central role and appear in highly anthro-
pomorphic terms. They are considered to be similar to human beings: they
are of both sexes and live in communities. They procreate with each other,
and are even capable of procreating with a human being. Their societies
mirror human societies in social organization, in political, economic and
familial institutions, in industry, and in race and religion.
Jinns assume other shapes, too, and can turn themselves into animals, mon-
sters,men, orwomen. They can remain invisible if they chose. Theynormally
act at night andmainly against human beings in order to control them, even
if on some occasions they do protect a human victim from an unjust act.
They are capable of transporting a man immense distances, and will mis-
lead himor help him, depending onwhether they are good jinns, who follow
Islam, or not. They inhabited the earth before Adam. They live side by side
with humans, and inhabit odd spots in human dwellings, such as toilets
and abandoned rooms: they prefer desolate locations for their dwellings.
They frequent public places such as hammams, ruins, abandoned houses,
cemeteries, and some hostels (especially those abandoned and in ruins),
where they meet, sometimes for fun and always at night. In Chaouen they
are euphemistically called dīç ən-nās “those people” andmwālīn l-ʔărḍ “the
owner of earth.” The latter epithet alludes to a group of jinn also called
“Dwellers” or “Inhabitants”–as for example, əd-dār məskūna “the house has
dwellers/inhabitants.” The adjectiveməskūn/a is also applied to people,with
the meaning “possessed by jinn.”183 In the first context the adjectiveməskūn
has a positive connotation, referring to good jinns as protectors and defend-
ers of thehomeagainst outside,malevolent jinns. But the combinationof the
adjective with a human being is negative, suggesting mental illness. How-
ever, even in the latter case a benevolent jinn can teach aman themeans by
which to deliver himself from the possession of a malevolent jinn through
exorcism. According to Islamic doctrine, the benevolent jinns will go to Par-
adise, while the others will be delivered to the flames of hell. Both jinns can
be evoked by magic, in which context they are called “Servants” or “Aids” by
the magician who performs the ritual. The jinns’ relationship with iblīs and
shaitans184 is obscure. These last two demoniac characters do not appear in

183 On this and other jinn epithets, see Marçais (1953), 373–375. The use of alternative names
and epithets for the jinns are regarded by Marçais as euphemisms because they aim to
avoid the direct employment of the jinn’s actual name.

184 For these twodemon types, which do not occur in the present corpus, seeDermenghem in
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any of the folktales in the present collection.
The confusion between purely human and supernatural beings is common
in folktales, as is implied by the common folktale question, “Are you jinn or
human?”:185 see tale no. 18, “zbīßa / Zbīßa.” Jinns are sometimes called by
their names, such as in tale no. 17, “ʕāyša ʁmāđa / ʕĀyša Cinderella” and
tale no. 7, “qămr z-zāmān u ḥāyāƫ n-nūfūs / Qămr z-Zāmān and Ḥāyāt n-
Nūfūs.” Others are metamorphosed into a human character, as in tale no. 5,
“hārūn r-rāšīd [u ƫlāθa d-əl-ūzāra dyālu] / Hārūn ar-Rāšīd [and his Three
Viziers]” and tale no. 1, “r-rǔmmāna [hǐyya sbăb kǔll ši] / [It all Startedwith a]
Pomegranate.” In such instances it is difficult to distinguish the supernatural
being from the purely human one. One has to be alert to the jinns’ extraor-
dinary acts. This highlights the difficult task of setting clear boundaries
between fiction and reality in any given story, which often makes following
and understanding the oral narrative difficult. The complete concentration
of the audience is necessary, in particular toward the end of the story. In the
present corpus,MūlāyḤməd sometimesplayswith this device for the sakeof
subtlety: see for example tale no. 5, “hārūn r-rāšīd [u ƫlāθa d-əl-ūzāra dyālu] /
Hārūn ar-Rāšīd [and his Three Viziers].” Like humans, extra-human charac-
ters are sometimesmetamorphosed into animals: see for example tale no. 17,
“ʕāyša ʁmāđa / ʕĀyša Cinderella”; tale no. 16, “kǔnna b-səbʕ bnāθ [ f-mʁǐyyəǧ
nləʕbu] / The Seven Sisters [Playing in a Swamp]”; and tale no. 5, “hārūn r-
rāšīd [u ƫlāθa d-əl-ūzāra dyālu] / Hārūn ar-Rāšīd [and his Three Viziers].”
Jinns are also referred to by names and titles which reflect their nature
and roles. In the present stories they include the following two types of
beings:

2. Afrit, pl. Afrits:186 Generally this is an evil jinn, which favors ancient tombs,
ruins, and dark temples, feeds on the dead, and kills and devours the living.
But there are also afrits who are believers which do good and serve God’s
purposes. An afrit is of gigantic size, but consists mainly of smoke. This
allows it to compress itself into small spaces. It haswings and can fly. Despite
its power, man can control it through magic. But weapons and sharp tools
have no effect on it: it has to be first bewitched to be disabled or killed.
Like other jinns, afrits intermarry and can even take a humanwife/husband.

El Fasi andDermenghem (1975), 23–24;Wensinck-[Gardet, L.] (1971), 690–691; and Chebel
(1995), 132–133.

185 This is a very common question, which indicates the presence of jinns in a tale. See the
bibliographical commentary and the bibliographical references in n. 109, p. 355.

186 Chelhod (1971), 1076–1077;Dermenghem inEl Fasi andDermenghem(1975), 21; Gil Grimau
and Ibn Azzuz (1988), 52–54. For more references see under jinn above.
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Their society reflects Arab society: kings govern them, and they are divided
into clans. One background legend recounts that afrits rebelled against the
great sage Sīdna Sulaymān, and were locked by the force of his magic ring
into large copper vessels sealed with his famous seal and thrown into the
Atlantic. If one fishes out and opens one of these vases, the genius comes out
as smoke, gradually turning into a frightful giant. In the Qurʔān (27:39) they
are mentioned with King Salomon. In the present collection of stories afrits
occur less often than jinns. Their appearance is limited to Mūlāy Ḥməd’s
narrations; specifically tales no. 7, “qămr z-Zāmān u ḥāyāƫ n-nūfūs / Qămr
z-Zāmān and Ḥāyāt n-Nūfūs,” and no. 5, “hārūn r-rāšīd [u ƫlāθa d-əl-ūzāra
dyālu] / Hārūn ar-Rāšīd [and his Three Viziers].”

3. Ghoul, f. Ghoula, and pl. Ghouls:187 This demon appears in a great many
folktales. It dwells in both deserts and inhabited places, consumes human
flesh, and is capable of changing its appearance and color. It can assume
various forms: a wild animal, an old woman, a young man, a beautiful
woman. This being often rides long distances on hares, dogs, ostriches,
horses, and so forth. Men can kill it: but the first blow must be decisive
because a second one restores it to life. The masculine noun ġūl in early ca
sources denotes a female being: however, popular usage takes the feminine
ending -a, such as in ma ġūl-a.188 Muslim tradition is undecided whether
the Prophet denied this being’s existence, or only denied the assertion of
the Arabs with respect to its mutability. In Morocco, belief in ogres and
other fabulous creatures is old and deeply rooted in popular culture. The
Ghoul appears in oral literature and everyday life chiefly as amaternal figure,
often described with breasts of unusually large size. El-Shamy189 believes
this description may be “… a survival from older Middle Eastern religious
beliefs. The ancient Arabian goddess al-ʿUzzawas described in older sources
as ‘having her breasts thrown over her shoulders’.”190 In most Maghrebin

187 Much has been written about this fabulous being and its role in folktales, some of the
most important works, which include copious bibliographical references, being: Laoust
(1947), 253–265; idem (1949), vol. ii, p. xviii, xix, xxi, xxii–xxviii; Westermarck (1968a),
398–400; Dermenghem in El Fasi and Dermenghem (1975), 25–26, n. 1 and 2; MacDonald
(1983), 1078–1079; Gil Grimau and Ibn Azzuz (1988), 58; Bounfour (1994), 2083; Thay Thay
Rhozali (2000b); Lacoste-Dujardin (2010), 20–23.

188 See Thay Thay Rhozali (2000b), 35–39. On the exclusively female gender of this super-
natural being, and its malevolent impact upon women’s fertility, in Kabylian tales see
Lacoste-Dujardin (2010), 20–21, 25.

189 El-Shamy (1980), 55 and the bibliographical references mentioned there.
190 In South Arabian tale no. 16, “Zwei Brüder,” in Müller (1905), 89–95 (esp. 91), the ogresses
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and Arab fantasy folktales the hero can become invulnerable by sucking the
breast of the ogress. There is even a case of adoption by suckling: one of
El-Shamy’s thematic categories is “ogress who suckles hero claims him as her
son t671.”191 The suggestion that this fabulous creature was derived from the
Assyro-Babylonian Lillith192 must be rejected: this Mesopotamian divinity
was simply a stormdemon. InAkkadian texts lilû, lilītu and (w)ardat lilîoften
occur together as three closely related demons whose dominion are the
stormy winds. Themost salient difference between this demoniac deity and
the ghoul/a is the fact that Lilith’s sexuality is not a regular kind of sexuality:
she cannot bear children, and she does not producemilk but only poison.193
In the present collection of stories ghouls occur less often than afrits. Their
appearance is limited to one of the Lālla l-Ḥusniyya’s narratives, tale no. 16,
“kǔnna b-səbʕ bnāθ [ f-mʁǐyyəǧ nləʕbu] / The Seven Sisters [Playing in a
Swamp].”

Jinns, afrits, and ghouls are not the product of any certain writer’s, poet’s, or
storyteller’s imagination. They are part of the belief system of Arabo-Berber
Moroccan culture, and are endorsed by Islam.

10.6 Animal Characters
The animals that occur in these stories are common inMorocco.194 All of them
speak to human beings in a known language, or in an animal language which
the humans have learned. As Stumme195 writes, “In jener Zeit waren aber alle
Dinge auf der Welt mit Sprache begabt: da redeten die Steine, die Bäume, die

are described: “Wu – elhé ʿegehéten ʾórbeḥ wu – mésin megāši irbáʿah wu-elhé megāsi
dódhi (dódihi) išyóṭe ṭay di-ḥéyhi, wu-elhé egehéten mésin tídehe ʿaṭobínsin le-kízeho. ‘Und
diese Frauen sind vier und ihre Kinder sind vier und diese Kinder sind Dämonen, die
Menschenfleisch riechen, und diese Weiber legen ihre Brüste auf die Schulter’.” For a
parallel description in Maghrebian folktale material see Légy (1926), 24–29 (esp. 27) tale
no. iv, “Histoire de Moulay Moḥammed el-Anḥach (Monseigneur Le Serpent)” and tale
no. xxi, “Le cheval persan” (pp. 94–96). See also Laoust (1947), 260–261, 263, 264; El Fasi
(2000), 170. For this same description of the ogress in a Kabylian tale see Lacoste-Dujardin
(2010), 21–22, 36, n. 4, 158, n. 5, 165.

191 El-Shamy (1995), 490; Lacoste-Dujardin (1999), 105; Thay Thay Rhozali (2000b), 90, 169.
192 Thay Thay Rhozali (2000b), 35–36, n. 3 for bibliographical references.
193 For a description of thisMesopotamian demoniac deity seeHutter (1999), 520–521 and the

bibliographical references there. See also cad, l, 190.
194 Compare Thay Thay Rhozali (2000b), 200.
195 Stumme (1895), 131–146, esp. 132, tale 16, “Aggelamusch.”
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Wege, kurz, alles, was es auf der Welt gab.” The following animals have the
largest roles in the present folktale corpus:

1. The Dog: This animal plays a very important role in tale no. 6, “[ǧăʕfăr l-
bărnāki] u l-măḥsāda li žăwžīha / [Ğăʕfăr l-Bărnāki and] the Woman who
Envies her Husband,” in which the lord of the house owns a beloved dog
which saves his life from the murderous schemes of his wife. The husband’s
cruel punishment of his wife, and her humiliation because of her ingrati-
tude, contrast with the extremely human treatment the dog receives as a
result of its faithfulness. In tale no. 5, “hārūn r-rāšīd [u ƫlāθa d-əl-ūzāra dyālu]
/ Hārūn ar-Rāšīd [and his Three Viziers],” the dog is said to be trained by his
lord, the protagonist. Here the dog helps his owner recover the magic ring.
Also in tale no. 5, “hārūn r-rāšīd [u ƫlāθa d-əl-ūzāra dyālu] / Hārūn ar-Rāšīd
[and his Three Viziers],” a human, “SiMūḥămmăd,” is metamorphosed into
a dog, which is treated kindly or harshly, depending on the context. These
instances corroborate El-Shamy’s196 statement that “the theme of a grateful
dog as helper is relatively frequent in Arab lore. Formal Islam views dogs
as unclean animals and permits ownership of a dog only for the purposes of
hunting, shepherding, and guarding property; yet, folk attitudes toward dogs
do not always comply with formal dogma.”

2. Birds: The present corpus alludes to all kinds of birds, sometimes of specific
species and sometimes just called “a bird.” They appear in a great variety of
roles: helper, advisor, messenger, narrator, and oracle (see tale no. 7, “qămr
z-zāmān u ḥāyāƫ n-nūfūs / Qămr z-Zāmān and Ḥāyāt n-Nūfūs,” and tale
no. 2, “ƫ-ƫāžăr măḥmūd / Măḥmūd the Rich Man”). The most frequently
mentioned types of birds include eagles, which appear in tale no. 7, “qămr
z-zāmān u ḥāyāƫ n-nūfūs / Qămr z-Zāmān and Ḥāyāt n-Nūfūs,” and doves,
the latter always ametamorphosedwoman – a commonmotif inMaghrebin
folktales: see tale no. 17, “ʕāyša ʁmāđa / ʕĀyša Cinderella.” In Muslim and
Semitic traditions in general, the peaceful, home-seeking nature of the dove
is attributed to Noah’s blessing on it.197

196 El-Shamy (1999), 95–101 (esp. 96), the Egyptian tale no. 7, “Fuṭmah and the Pickled Fish
Head” and its variants no. 7–1 and no. 7–2 on pages 101–106. On the place of this ani-
mal in Islam, and the ambiguity of its role in Muslim culture, see Chebel (1995), 96–
97.

197 See El-Shamy (1980), 276, and idem (1995), 52–53, 144 under “Bird” and “Dove” for general
meanings of these motifs in folk traditions of the Arab World.
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3. Lion: In North African stories, as is almost universally true, this animal
symbolizes royalty.198 When this animal is domesticated, as in tale no. 17,
“ʕāyša ʁmāđa / ʕĀyša Cinderella,” it is the protector of the household and of
the Sultan’s wife. However, as Laoust remarked, in some Berber folktales a
lion is identified with the “ogre”199 – though this is not seen in any tales of
the present collection.

4. Cat: Cats often are metamorphosed female jinniya. A cat appears as such
once in thepresent corpus: tale no. 16, “kǔnnab-səbʕ bnāθ [ f-mʁǐyyəǧnləʕbu]
/ The Seven Sisters [Playing in a Swamp].” In other Maghrebin folktales, the
cat is often described as “chat sauvage.”200

5. Fish: The fish is a propitious sign, one with prophylactic properties. Chants
evoke fish in formulas designed toward off evil.201 In the present corpus, fish
announce the apparition of a benevolent jinn who will help the innocent
protagonist, ʕĀyša Cinderella, overcome the evil designs and the cruelty
of her stepmother and her daughter: see tale no. 17, “ʕāyša ʁmāđa / ʕĀyša
Cinderella.”

11 Formulas in the Tales

The use of opening and closing formulas emphasizes the space-time fabric
of the narrative, which is different from that of daily life. The ritualization of
narrative, such as the use of formulae and the prohibitions about the times of
day when tales can told, expresses the passage from one type of space-time
into another. These formulae of entry and exit are used with propitiatory or
prophylactic intention. Since the taleteller intends to enter an invisible and
unknown space, the narration is a magic ceremony. Many of the narrations
are derived from religious stories or evoke a partly transcendental world, full
of semi-divine and demoniacal characters, in which it is tacitly assumed that
both narrator and audience believe. Introductorymagical formulae are uttered
to safeguard the celebrant and the participants from interference in their
lives, and from attack or revenge, by elements of the “beyond.” The breach of

198 Zennaki in Leguil (2000), 269.
199 Laoust (1947), 257.
200 SeeMarçais (1953), 377; Lacoste-Dujardin (2010), 60; Doutté (1994), 52; Laoust (1949), vol. i,

83–88, vol. ii, 125–133 (esp. 126) in tale no. cxiv, “Les deux orphelins et l’ogresse,” and idem
(1949), vol. i, 130–132, vol. ii, 225–228 (esp. 225, 229–230, n. 4) in tale cxvi, “Aventures de
deux orphelins.”

201 See Marçais (1953), 377; El Fasi and Dermenghem (1975), 136–137.
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the norms could entail severe punishment, particularly for the narrator, and
sometimes for the audience. The narrative “beyond” is sometimes paralleled
with demoniac possession. Despite the comments above, the prophylactic
formulae do not always occur and are not systematically used in the present
narrations.202
Thenarrators of the present collection of stories employeddifferent opening

and closing formulas:
Lālla l-Ḥusniyya began four of her stories with sālƫəç kān wāḥ / kānəθ wāḥd

… “I ask you to consider the case of …”:203 tale no. 16, “kǔnna b-səbʕ bnāθ
[ f-mʁǐyyəǧ nləʕbu] / The Seven Sisters [Playing in a Swamp]”; tale no. 17, “ʕāyša
ʁmāđa / ʕĀyša Cinderella”; tale no. 18, “zbīßa / Zbīßa”; and tale no. 24, “bʁīġəθ
zǐyyān / Bʁīġəθ Zǐyyān.” She began five of her stories simply by the verb kān:
kāθθ wāḥ l-mʁa … “There was a woman …,” tale no. 19, “l-mʁa u ʁbīßa / The
Woman and Her Stepdaughter”; kānu šāy d-əl-bnāθ… “Some girls were …,” tale
no. 20, “bǐnƫ s-sǔlṭān / The Sultan’s Daughter”; kānu ši d-əl-bnāθ … “Some girls
were …,” tale no. 21, “ṭ-ṭăyʁ l-mḥăddəθ / The Talking Bird”; kānəθ dīç l-mʁa …
“Once upon a time there was a woman …,” tale no. 22, “lālla ʕāyša l-măġmūʁa
s-sākna f-əl-măṭmūʁa / [TheUndefeatable] Lady ʕĀyša”; and kānəθ l-mʁa “Once
upon a time a woman …,” tale no. 23, “əl-ʕʁūsa d-dăʁʁāza / The Weaver Bride.”
She closed three of her narratives by the formula ka kān ʕăndi l-məfƫāḥ ka

ʕăššīθək əƫ-ƫəffāḥ… “If I had the keys I would give you apples for dinner”: tales
no. 17, “ʕāyša ʁmāđa / ʕĀyšaCinderella,” no. 19, “l-mʁauʁbīßa / Thewoman and
her stepdaughter,” and no. 22, “lālla ʕāyša l-măġmūʁa s-sākna f-əl-măṭmūʁa /
[The Undefeatable] Lady ʕĀyša.” It is similar to the closing formula mentioned
by Légy,204 “Il est sorti un panier de pommes du paradis, que chacun m’en
donne une”, and to the Iraqi formula, wa-hâdhi hi[ya] el-ḥichâyah, wa-laww
baytanâ qarîb l-jibt-ilkum ḥiml zabîb “This is the tale, and had our house been
near by, I would have gotten you a load of raisins.”205
However, Mūlāy Ḥməd’s stories avoided both opening and closing formulas.

In only two instances did he use an opening formula: wāḥ l-ʔinsān kān ʕăndu…

202 These formulas are used in all varieties of folktales: see Gil Grimau and Ibn Azzuz (1988),
63–72, 82; Thay Thay Rhozali (2000a), 20–26. On Kabylian folktales see Dermenghem
(1945), 205–214; Merolla (1994), 2084; Lafkioui and Merolla in Boughaba Maleem (2007),
vii; Lacoste-Dujardin (2010), 15. Compare the comments about the opening and closing
formulas in Western folktales, specifically French folktales, by Sautman (1990), 133–134,
142–143.

203 For a semantic and philological commentary on this opening formula see n. 2, p. 323.
204 Légy (1926), 3.
205 See tale no. 35, “The Maternal-Aunt,” in El-Shamy (1999), 279–285, 398 n. 694.
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“There was a man who …” in tale no. 1, “r-rǔmmāna [hǐyya sbăb kǔll ši] / [It all
Started with a] Pomegranate”; and hāđa wāḥ s-sǔlṭān. s-sǔlṭān d-wāḥd l-l-ʔărḍ
-kayəḥkīw ʕlīh “Once upon a time there was a sultan …,” in tale no. 5, “hārūn
r-rāšīd [u ƫlāθa d-əl-ūzāra dyālu] / Hārūn ar-Rāšīd [and his Three Viziers].” He
used a closing formula only in tale no. 4, “lăqrăʕ bən l-fqi īflāṭu / The Bald
Son of l-fqi Īflāṭu”: u ƫəmma xăllīnāhəm u žīna f-ḥănna, “There we leave them
and return to our way.” In one tale, no. 7, “qămr z-zāmān u ḥāyāƫ n-nūfūs /
Qămr z-Zāmān and Ḥāyāt n-Nūfūs,” which the narrator claimed to be based
on written sources, he ended with u šădd l-kƫāb dyālu “He closed his book.”
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The Cultural Setting of the Stories

1 Saint Veneration in Chaouen

Chaouen is known as the Sacred and Mysterious, a city of Saints and Šǔrfa
because of its great number of shrines and its historically deeply-rooted tra-
ditions of mysticism (see text no. 14, “sīđi ḥməđ l-wāfi / [A Poem to] Sīdi Ḥməd
l-Wāfi,” and text no. 15, “qṣīđa d-mūḥămmăd š-šrīf l-ʕālāmi / Mūḥămmăd š-Šrīf
l-ʕĀlāmi’s Poem recited by Mūlāy Ḥməd;” and text 29, “mūlāy ʕăbd əs-slām /
Mūlāy ʕǍbd əs-Slām” by Lālla l-Ḥusniyya). The orientalist Mouliéras1 stated
that in Chaouen “chaque quartier a son mausolée, auprès duquel s’élève une
zaouiya où grouillent des étudiants, des voyageurs, des vagabonds, des men-
diants, des affiliés aux Ordres religieux de l’ Islam.” Mouliéras2 continued by
mentioning some of themausoleums andmosques, such as themosque of Sīdi
Bou-Khencha, saying, “ce santon ami des écoliers, tolère dans son sanctuaire
les chants, la musique et les ébats des étudiants,” which refers to ca đikr, ChA
đkǐr (see n. 235, p. 385).
The conviction in the power of saints of local or national importance, and

their ability tomediate betweenGod andman, is strong inMorocco. Saints can
help one in all manner of difficult situations, including infertility, childbirth,
illness, exams, travel, and so on. Certain saints tend to be associated with
specific functions in which they are believed to be particularly efficacious.
In Chaouen there are different categories of saints, from the most venerated
patron saint of the city, Mūlāy ʕli B. r-Rāšǐd (see below), to district saints like
Mūlāy ʕli š-Šaqqūr,3 and down to the local holy man whose name is almost
forgotten. Between these extremes is the səyyǐd Sīdi Ḥməd l-Wāfi, whose tomb
is marked by a qubba (a chapel surmounted by a dome) and surrounded by a
circular wall. This humble saint was of Andalusian origin. His epithet, l-Wāfi
“the tall, well-built,” refers to his sanctity because his actual family name was
əṣ-Ṣġiyyar, which literally means “of short stature.” (See religious lyric no. 14,
“sīđi ḥməđ l-wāfi / [A Poem to] Sīdi Ḥməd l-Wāfi,” from the male narrator’s
ʕĪsāwa corpus). There is even a obsolete domestic mysterious saint known as
Sīdī Bu-Nūr located in the house of dār ʕAlāl in the Sawīqa neighborhood. The

1 Mouliéras (1899), 127–128.
2 Mouliéras (1899), 128, 130, 131.
3 See the curious testimony of Mouliéras (1899), 131–136 under “Ali Chakʾour, Saint d’Ech-

Chaoun, actuellement vivant.”
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cult of saints is highly developed in Morocco and undoubtedly was so even
before the introduction of Islam, which found itself obliged to tolerate it.4
One of the most splendid among all the shrines of Chaouen is that of Mūlāy

ʕli B. r-Rāšǐd (= al-Šarīf ʔAbu l-Ḥasan ʕAli BenMūsa Ben Rāšid 1471–1511).5 (See
the poem 15, “qṣīđa d-mūḥămmăd š-šrīf l-ʕālāmi / Mūḥămmăd š-Šrīf l-ʕĀlāmi’s
Poem” the composition of which the man narrator attributed to Mūḥămmăd
š-Šrīf l-ʕĀlāmi). He was the founder of the Ben Rāšid Emirate, and of Chaouen
in 1471. Despite his formidable personality and his historical importance, docu-
ments about him are scarce. He is famous for his political craft and his war-like
temperament, which in his youth induced him to cross the Strait of Gibraltar
to Spain, where he fought alongside the Granadians among Andalusian vil-
lages. He was trained in combat, and later used his skills for his native land
against the Portuguese. Between 1480–1485 he built dār l-ḥukūma or dār l-
ʔimāra (= Kasaba / a strong castle), and other important official buildings
and towers. He married a Spanish woman, named Lālla z-Zahrāʔ, who was
from Veger de la Frontera and had converted to Islam. She would become the
mother of the two most important individuals in the history of Chaouen and
North Morocco: the famous Emir, Mūlāy ʔIbrāhim ʕAli Ben Mūsa Ben Rāšid,6
and the powerful princess and governor of Tetuan, as-Sayyida l-Ḥurra.7 The
shrines of both Sīdi Ḥməd l-Wāfi and Mūlāy ʕli B. r-Rāšǐd are located out-
side the walls of the old city of Chaouen. Hoenerbach and Kolenda8 wrote
that seven out the of twenty-six shrines actually in the town can be found in
the Swīqa quarter alone, which leads to Ūṭa-l-Ḥămmām Square, where the
fəndūq, mədrasa, and Great Mosque are located and a large number of pil-
grims used to congregate. But today piety and places of pilgrimage have faded
under the pressure of everyday commercial life. Hoenerbach and Kolenda9
mention not less than fourteen zawāya: “Stadtviertel ʕonṣar: (1) Zāwiya ʕai-
sawīya – Stadtviertel Andalus: (2) Zāwiya ʕaisawīya, (3) zāwiya ʕalawīya, (4)

4 See Lévi-Provençal and Colin (1986), 1200; Cornell (1998).
5 On ʔAbu l-Ḥasan ʕAli Ben Mūsa Ben Rāšid and his shrine see Mouliéras (1899), 130; Colin

(1934), 273–274; Yebbur (1953); Hoenerbach and Kolenda (1973), 6–8, 32, 34; al-ʕĀfya (1982),
68–70, 83–84, n. 127, 86–94, 276; Ibn Azzuz (1998). For a narrative of a pilgrimage to this Saint
by awomannamedFátima seeMoscoso,DACh, 224–226: unfortunately this text is inaccurate.

6 See Ricard (1941), 299–316; Hoenerbach and Kolenda (1973), 8–9; al-ʕĀfya (1982), 95–112.
7 See Hoenerbach and Kolenda (1973), 10–12; al-ʕĀfya (1982), 121–139; idem (1989); Ibn Azzuz

(1983).
8 Hoenerbach and Kolenda (1975), 119–120.
9 For an enumeration of the zawāya of Chaouen see Hoenerbach and Kolenda (1973), 15–16,

35–36 and (1975), 119, n. 29.
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Aḥmed b. en-Nāṣir, (5) zāwiya derqawīya ʕāğibīya – Stadtviertel Ḫarrāzīn: (6)
Zāwiya derqawīya el-ʕArbī, (7) Zāwiya ʕaisawīya, (8) Tuhāmī, (9) Aḥmed et-
Tīğānī – Stadtviertel Swēqa: (10) El-Ḥāğğ eš-Šerīf, (11) ʕAlī Šeqūr, (12) ʕAb-
delqādir, (13) Aḥmed el-Buhālī, (14) Belaḥsen.” Some of these zawāya still stand,
though several are unused and others appear under a different name: ʕOnṣar
Neighborhood: (1) Zāwiya ʕīsāwǐyya (closed; to be restored); (2) zāwiya l-msīd
(only for men; still open). – ʔAndalus Neighborhood / ʔŪṭa l-Ḥămmām: (3)
zāwiya dərqāwǐyya ʕāğǐbǐyya (only for men; still open); (4) Sīdi b. ən-Nāṣər
(closed); (5) SīdiMəhdī (only formen; still open); (6) Zāwiya Sīdi bən ʕĪsa (only
formen); (7) Sīdi l-Būhāli. –Ḫărrāzīn and l-HăwtaNeighborhood / StreetMūlāy
ʕli Bən Rāšǐd Neighborhood: (8) zāwiya ʕālāwǐyya (for women only; still open);
(9) Sīdi Ḥməd ət-Tīğāni (for men only; still open); (10) Zāwiya ʕīsāwǐyya (for
men only; still open); (11) Sīdi Tūhāmi (for men only; still open); (12) Zāwiya
dərqāwǐyya:Mūlāy l-ʕArbi d-Dərqāwi (formen andwomen; still open); – Swīqa
Neighborhood: (13) zāwiya r-Răysūnǐyya (formerly a zāwiya, today a mosque);
(14) El-Ḥāğğ əš-Šərīf has been merged into Mūlāy ʕAlī Šăqūr (for men and
women; still open); (15) ʕAbd-əl-qādər aw al-Qādīrǐyya (only for men; still
open).10
Despite its distance from the city of Chaouen itself, the town’s holy of holies

is Mūlāy ʕAbd as-Slām B. Mšīš l-Ḥasani (also pronounced in Chaouen “ʕǍbd
əs-Slām and ʕǍb s-Slām”), which is on the top of Žbəl ʕLam. Mūlāy ʕAbd
as-Slām is one of the most famous and important quṭb, “poles,” of northern
Morocco in particular, and the father of Sufism in North Africa in general.
(A song referring to him is told by the present collection’s woman narrator:
see 29, “mūlāy ʕăbd əs-slām / Mūlāy ʕǍbd əs-Slām). He is still regarded as
“the pole” of the West, as ʕAbd al-Qādir al-Žilāni was regarded as “the pole”
of the East. Most scholars (for bibliographical references see below nn. 12–14)
consider him the disciple of ʔAbu Medyān Šuʕaib. However, recently Cornell11
suggested that “most accountsmaintain that ʕAbd as-Slāmwas the disciple of a
fellowMoroccan sharif known as ʕAbd ar-Raḥmān al-ʕAṭṭār al-Madani, a spice
merchant from the city of Sabta.” ʕAbd ar-Raḥmān al-Madani has often been
incorrectly identified as ʔAbu Medyān, who was actually separated from Ibn
Mšīš by two generations. However, everyone agrees that Mūlāy ʕAbd as-Slām
was the preceptor of one of the most famous Muslim Sufis, ʔAbu l-Ḥasan
al-Šāđili, his only disciple, and the founder of the Šāđiliyya Sufi order. ʕAbd

10 My thanks and gratitude goes to Anas Naya for his list of Chaouen’s zawāyas and his
information about them.

11 Cornell (1998), 148, 329–330 n. 122.
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as-Slām is said to have been born in Žbəl ʕLam, into the tribe of the Bni ʕRūs.
Mūlāy ʕAbd as-Slām B. Mšīš’s birth and life are largely legendary12 due to the
lack of documentation. He is said to have gone to the East at the age of sixteen
in pursuit of learning, and to have later returned to his place of birth, where
he lived an ascetic life in his mountain hermitage. There is consensus about
the circumstances and the date of his death, which was reported by much
later authors to have been 625/1227–1228 at the hand of the assassin al-Kutāmi
from Qaṣr Kutāma, who had rebelled against the decaying Almohad power
and was attempting to pass himself off as a prophet, and who assassinated
the saint because the latter’s prestige was an obstacle to his ambitions. Each
year after al-mawlid n-nabawi, a pilgrimage leaves Chaouen for a three-day visit
to his tomb. Ghazwāni played a role in popularizing the cult of Mūlāy ʕAbd
as-Slām B. Mšīš and institutionalizing the pilgrimage that now culminates in
the yearly mawsim (festival of the saint) on the fifteenth day of the Islamic
month of Šaʕbān.13 Only one text by Mūlāy ʕAbd as-Slām B. Mšīš survives,
the famous prayer on the Prophet, which is recited in all the brotherhoods of
Šāđīli filiation, and which is a summary of the Sufi doctrine of Universal Man
(al-ʔinsān al-kāmil).14

2 Chaouen and Its Countryside

As tale no. 1, “r-rǔmmāna [hǐyya sbăb kǔll ši] / [It all Started with a] Pomegra-
nate,” and tale no. 2, “ƫ-ƫāžărmăḥmūd /Măḥmūd the RichMan,” suggests, water
has always played a major role in the history and topography of Chaouen.15
The town’s location in the country and its good and abundant water make it

12 For legends concerning the birth and life of this saint in particular, and of Šǔrfa l-ʕAlamī-
yūn in general, and a survey of early descriptions of the pilgrimage to his tomb see
Mouliéras (1899), 159–179; Marçais (1911), 134, n. 10; Michaux-Bellaire (1911), 63, 99–103,
502–508; Doutté (1913), 68; Colin (1934), 273; Hoenerbach and Kolenda (1973), 4, 33; idem
(1975), 120, n. 30, 149; Lévi-Provençal and Colin (1986), 1201; Lévi-Provençal [Ch, De La
Véronne] (1997), 507–508; al-ʕĀfya (1982), 83–84, 193–201, 241, 284–285; Cornell (1998), 148,
202–203, 245–246, 329–330, 343, 350. For a testimony and description of the pilgrimage in
ma see Colin (1939), 226–230. Formore bibliographical references see Le Tourneau (1979),
91.

13 Le Tourneau (1979), 91; al-ʕĀfya (1982), 284–285; Cornell (1998), 245–246 and the corre-
sponding footnotes on p. 350 about the institutionalization of the pilgrimage.

14 See the translation of this prayer, followed by a commentary on all its difficult passages,
by Burckhardt (1978), 68–75.

15 Hoenerbach and Kolenda (1973), 31, 38–39; idem (1975), 109, n. 4, 124–125, 127.
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an urban garden in an idyllic rural setting. In Chaouen, as in Granada, spring
water from the mountains flows through, and thus connects, both the town
and the country. There is also a close link between springs and the town’s for-
tifications, especially its gates: in the event of seige, water must be accessible.
This link is implicit in the name bāb d-əl-ʕăyn, “Spring Gate,” because the term
bāb means “foundation gate,” implying that this was one of the original city
gates: clearly it was placed where it was because of the spring. Moreover, in
Chaouen, as in other Moroccan areas, there was a strong belief in the magi-
cal power of water (see tale no. 5, “hārūn r-rāšīd [u ƫlāθa d-əl-ūzāra dyālu] /
Hārūn ar-Rāšīd [and his Three Viziers]”) – hence the cults surrounding springs.
Thus Chaouenite women in search of fertility visit a spring known as ʕǍyn
Sīdi Ḥamza three kilometers from the town. The abundance of water makes
Chaouen an orchard.

3 The Gardens of Chaouen

Orchards, gardens, and yards are mentioned frequently in Mūlāy Ḥməd’s nar-
ratives: tale no. 1, “r-rǔmmāna [hǐyya sbăb kǔll ši] / [It all Started with a]
Pomegranate,” and tale no. 4, “lăqrăʕ bən l-fqi īflāṭu / The Bald Son of l-fqi
Īflāṭu,” and tale no. 5, “hārūn r-rāšīd [u ƫlāθa d-əl-ūzāra dyālu] / Hārūn ar-
Rāšīd [and his Three Viziers].” As these stories imply, both inside and out-
side the city green spaces were plentiful. De Foucauld (1883–1884) one of the
first European explorers to visit Chaouen (and disguised himself as a Jew),
particularly admired its gardens, of which he wrote, “… de superbes jardins
qui, s’étendant sur le flanc de la montagne, ouvrent un espace immense; les
fruits qu’ ils produisent, leurs raisins surtout, sont célèbres dans tout le nord
duMaroc. Chechaouen [= Chaouen-ar] est renommée aussi pour l’excellence
de son eau.” While on his way out of the city he observed, “Je ne me lasse pas
d’admirer cette merveilleuse quantité d’eau courante qu’on rencontre le long
de la route: si ce n’est dans les hautes vallées de la Suisse, je n’ai vu nulle part
un aussi grand nombre de sources, de ruisseaux, grands et petits, tous pleins
d’eau douce et limpide.”16 The later visitor to Chaouen, Harris,17 comments,
“The place contains acres of gardens in which much fruit is grown. It is justly
celebrated for the quality and quantity of the fruit, and the pears I ate there
were finer than any I have tasted in the country. No doubt the elevation tends

16 De Foucauld (1998), 9.
17 Harris (1889), 21; see also Harris (1888), 790.
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towards this, and the constant supply of water.” Even the orientalist Mouliéras
wrote, “… les délicieux jardins de la banlieue d’Ech-Chaouen … .”18 Unfortu-
nately, nowadays such spaces are vanishing.
Like any otherMediterranean city, the gardens andorchards of Chaouenhad

olive trees, vines, fig trees, and pomegranates, as tale no. 1, “r-rǔmmāna [hǐyya
sbăb kǔll ši] / [It all Started with a] Pomegranate,” indicates. The pomegranate
(Punica Granatum) is an ancient Semitic symbol of fertility adopted by the
Berber-Arab culture in particular and the Islamic World in general. There is
a large number of references to the cultivation of this fruit in Chaouen and its
surroundings. De Foucauld, when describing one of the landscapes between
Tetuan andChaouen, commented, “… le sentier, bordé d’églantiers en fleurs, ne
sort plus des vergers; nous cheminons à l’ombredes grenadiers, des figuiers, des
pêchers et de la vigne, dont les rameaux couvrent les arbres: les ruisseaux sont
si nombreux que l’on marche presque constamment dans l’eau.”19 Michaux-
Bellaire20 records six different kinds of pomegranate in the Žbāla area, and
states that, “La culture des grenadiers estmoins répandue que celle des oliviers,
des figuiers et de la vignes. Il arrive souvent que les grenadiers occupent une
partie d’un jardin de figuiers.” Colin21 cited a curious story recorded by Ibn
Ḫātima of Almería based on the work of Hišām of Ceuta on the reason for
the first cultivation of a particular variety of pomegranate brought from Šām
named safari,22 which is still known in Chaouen as səfri. Recently, al-ʕĀfya23
mentioned this fruit as common in Chaouen and surrounding rural areas like
Ġārūzəm.
The pomegranate has a range of meanings in Berber and Arab folklore.

In tale no. 1 here, “r-rǔmmāna [hǐyya sbăb kǔll ši] / [It all Started with a]
Pomegranate,” it symbolises women. It occurs as a convenient merchandise in
one of the tales collected by El Koudia andAllen,24 “Nunja and theWhiteDove”
(tale no. 16), in which this fruit has magical connotations. In one Egyptian tale,
El-Shamy tale no. 13, “Pomegranate Kernels on Gold Trays,” the pomegranate is
identified with gold and its kernels with pearls.25

18 Mouliéras (1899), 145.
19 De Foucauld (1998), 6.
20 Michaux-Bellaire (1911), 207–208.
21 Colin (1931), 27–28, n. 1.
22 See also Dozy, (1927), vol. i, 559 (courtesy Prof. Corriente).
23 Al-ʕĀfya (1982), 73.
24 El Koudia and Allen (2003), 100–103 (esp. 101).
25 El-Shamy (1999), 143–151, 375 n. 273. For more on the symbolic use of this fruit in oral

folklore see El Fasi and Dremenghem, (1975), 152–153; Laoust (1949), vol. ii, 212, n. 6;
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Another frequent folktale subject is hashish. One of the main characters in
Mūlāy Ḥməd’s story tale no. 4, “lăqrăʕ bən l-fqi īflāṭu / The Bald Son of l-fqi
Īflāṭu,” is stated to be a consumer of hashish / cannabis / Cannabis indica.
Another word used during the narrator’s time was maʕžūn,26 which is not
smoked like ḥšīš, but eaten.27 Mouliéras28 comments that kīf was cultivated
exclusively in Ktama. Unfortunately, beginning around 1980 all the rural area
around Chaouen and beyond was given permission to cultivate this substance,
which Mouliéras accurately described as “cette herbe presque aussi néfaste
que l’opium.” Both kīf and ḥšīš, and their consumers, are frequent folktale
subjects.29

4 Domestic Architecture in Chaouen

Tale no. 5, “hārūn r-rāšīd [u ƫlāθa d-əl-ūzāra dyālu] / Hārūn ar-Rāšīd [and his
Three Viziers]” contains a description of the type of house typically found in
Chaouen, which consists of two floors, a tile roof, and a yard in the centre. Thus
the ground and upper floors form a complex arranged around what is in effect
a central court. Another type of house has a yard or detached cooking area or
stores at the rear: this called a ‘false patio’ because the house does not surround
the garden as is the case in the real patio of the classic courtyard house. The
‘false patio house’ is built in areas with sufficient space. The stones for walls
as well as the tiles for the roof originate from Chaouen itself. The plaster
contains loam or a mixture of soil with lime, but lacks sand. Traditionally
the houses of Chaouen were characterized by their suitability to the climate
and to the available building material. Complicated gable and truss roofing,

Westermarck (1968a), 107–108, 434; and Chebel (1995), 186–187. For its various motifs and
meanings see El-Shamy (1995), 388, under “Pomegranate.”

26 Chakir (2010), 50, n. 2.
27 For a detailed definition of these two terms see daf, iii, 125. For a detailed discussion of

the different types of tabac or kīf and Cannabid indica see Marçais (1911), 185, n. 2, 186;
and for the different ways of their preparation see Marchand (1905), 452–455 and Brunot
(1931), 56–59, 161–163. A description of ṭāba, kīf, mǎʕžūn, and ḥšīš in the vernacular was
provided by Colin (1939), 244–248.

28 Mouliéras (1899), 96, 97.
29 See from northern Morocco Gil Grimau and Ibn Azzuz (1988), 143–144, and 171–172, tale

no. 72, “Dos hashayshiya,” and tale no. 112, “Las ventajas del kif.” Also see the Kabylian
tales from Alger, “Le Hachaichi qui devint sultan” and “L’histoire du sultan et des trois
Hachaichis” in Dermenghem (1945), 37–43 and 101–103.
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desirable because of the harsh winters, was possible because of timber from
the mountains.30
In the same tale mentioned above, the protagonist uses tiles as one of the

elements in the preparation of her magic. Tiles were used to roof every house
in Chaouen because they offer much better protection from the rain and harsh
weather in winter than primitive roofs made of dried thatch and clay. The
shape and color of the roof tiles of Chaouen resemble those used in Spain,
especially at Granada. The tubular roof tiles turn Chaouen into a “Stadt im
Charakter ihrer (derAndalus-Araber)Heimat.” The gabled roofs conform to the
old shape of the houses, a shape still found in Granada today.31 Harris, after his
visit to the city, wrote, “The houses are different from those of any other city
in the country, as they do not possess the general flat roof, but are gabled and
tiled with red tiles, which gives the place more the appearance of a Spanish
than a Moorish town.”32 Colin noted that, “Fast alle Häuser haben mit Ziegeln
gedeckte Giebeldächer; denn der Winter bringt starke Schneefälle.”33
Lime is used in Chaouen for whitewashing the interior and exterior walls of

houses (see tale no. 19, “l-mʁa u ʁbīßa / The Woman and her Stepdaughter”).
This is a common practice throughout the Mediterranean.

5 Hammams and HammamCulture34

The hammams are considered one of the women’s spaces par excellence. Tale
no. 18, “zbīßa / Zbīßa,” mentions the bathing ritual of the bride at the hammam.
In Chaouen the wedding of the bride is preceded by a day at the hammam:

30 On this see de Sierra (1960), 33–34, with pictures on pp. 79–80; and Hoenerbach and
Kolenda (1973), 32–33 and (1975), 128–136 (esp. 135–136), 144. Hoenerbach and Kolenda
(1973), 32–33 based in Lasquetti give a list of some “alter Familien und ihrer Häuser.” See
the description of one house by the early visitor to Chaouen, Harris (1889), 20–21. For a
detailed description of this type of house, including an architectural plan, see Rackow
(1958), 2–4, Tafel iv.

31 See Hoenerbach and Kolenda (1973), 19 and idem (1975), 136, n. 69, 145, 150, 152.
32 Harris (1888), 789–790 and idem (1889), 20–21.
33 Colin (1934), 273. For more see de Sierra (1960), 33–34, and al-ʕĀfya (1982), 280.
34 For a detailed and accurate description of the public baths in Tetuan, which would apply

to Chaouen as well, see Rackow (1958), 5, 7; and in Rabat Brunot (1931), 58–61, 164–166.
Hoenerbach and Kolenda (1975), 120, 121 mentioned only four hammams in Chaouen,
which still exist today. For a general description of public baths see Colin (1939), 190–194.
On the symbolism of these facilities, which sometimes are the dwelling-places of jinn, see
the commentary on jinns above.
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all the women of the family or close to the family gather on that day to take
the bride to the hammam, at the groom’s expense. The bride wears a beautiful
white hāyək. Normally, women come to the public bath during the establish-
ment’s daytime women’s hours, bringing oranges for refreshment and often
their children, and stay for a long period. They relax and socialize among them-
selves without fear of interference or interruption. This is one of the few social
situations in which segregation ofmen andwomen creates a positive feeling of
uninhibited freedom.35

6 The Public Oven

In Chaouen each neighborhood had its own public oven. The woman’s task
at the beginning of each day was to bake the bread. During the morning, a
ṭăʁʁāḥ / ṭărrāḥ, “the apprentice baker”36 (see tale no. 24, “bʁīġəθ zǐyyān / Bʁīġəθ
Zǐyyān”), would call at every house for bread to take to the oven. As a tip he
would receive ʔǔʁṣa / qǔrṣa, a small loaf of bread. The following Moroccan
proverb from de Prémare37 shows the cultural importance of the public oven:
lfərrān sbəq əj-jāmăʕ “Before the mosque the oven/ First the oven and then
the mosque.” The Moroccan vernacular term for “bread” is xǔbz38 (see tale
no. 1, “r-rǔmmāna [hǐyya sbăb kǔll ši] / [It all Started with a] Pomegranate”;
tale no. 6, “[ǧăʕfăr l-bărnāki] u l-măḥsāda li žăwžīha / [Ğăʕfăr l-Bărnāki and]

35 See for example Dwyer (1978), 16.
36 De Prémare, daf, viii, 277 provides an excellent and detailed explanation of the term

ṭăʁʁāḥ / təṛṛāḥ: “mitron, qui circule dans les rues et porte au four le pain des particuliers
(garçon du fournier) [Co, Br, Mar, Mer]; … le mitron était généralment un enfant sale et
mal habillé, pieds nus, une rondelle sur la tête, la tête et les bras chargés de planches
à pain; il passait la journée à circuler dans les ruelles en criant: ʕjūn! ʕjūn! [ar – in
Chaouen l-xǔbz! l-xǔbz!]; sous son bras gauche, une sacoche contenait les quarts de pain –
kəsra-[ar: Chaouen ṭ-ṭar/ʁf / ṭr/ʁǐyyif, and small loaf of bread -qǔr/ʁṣa]-que lesmaîtressess
de maison leur donnaient [Kab].” For some expressions and proverbs using this term,
see the full discussion of it by de Prémare in the bibliographical reference mentioned
above. For a detailed description of this obsolete profession and its cultural implications
in Tangiers see Marçais (1911), 26–38, 144–151; and for Rabat see Brunot (1931), 62, 63, 168.
Both descriptions are applicable to Chaouen.

37 daf, x, 93.
38 For a vernacular version of a recipe for bread see Colin (1939), 186. For more on the word

xǔbz and its symbolic meanings in Moroccan culture in general, its different types, and
its detailed semantic definition, see Abu-Shams (2002), 102–103. For a jumbled and less
accurate recipe of bread preparation in Chaouen see Moscoso, DACh, 246.
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the Woman who Envies her Husband”). Bread is the food par excellence in
the Moroccan diet and loaded with symbolic meaning: bread is sworn upon;39
to share bread is to share trust, mutual confidence, and the road of life; an
alliance or a business association used to be sealed with bread; pilgrims are
welcomed back from Mecca with bread covered with pure butter and honey;
an alms of bread is themost excellent of piousworks. No food can be conceived
without it, except, of course, kəsksu. Along with a hammam, a public oven is
found in each neighborhood. Hoenerbach and Kolenda40 mentioned sixteen
traditional public ovens in Chaouen. As far as I could determine, today twelve
survive.41

7 The Engagement Ceremony

As tale no. 1, “r-rǔmmāna [hǐyya sbăb kǔll ši] / [It all Started with a] Pomegra-
nate” shows, the marriage contract is concluded through words alone. In nor-
mal circumstances there is an initialmarriagepetition consisting of the groom’s
offer and the bride’s father’s (or male guardian’s) acceptance. The actual mar-
riage formula is žəwwəžtəç / ʕṭīθəç bənti ʕla sunnat llāh wa rasūlih: “I married /
I offered you my daughter according to God’s and the Prophet’s Sunna.” The
marriage is considered legal and binding with the simple act of the utter-
ance of this formula. This shows the power of the word in Moroccan culture.
In tale no. 1 the acceptance of the rich man is by itself sufficient to make
the marriage promise binding, and all occurs without the presence of the
future bride. When the woman is present during this ceremony, she is usually
silent.42

39 Westermarck (1968a), 504.
40 Hoenerbach and Kolenda (1975), 120, 137.
41 Marçais (1911), 2–39, 127–151 provided an amazing narrative text on l-făʁʁān, “the public

oven,” in Tangiers, and his comments were applicable to Chaouen as well. First he spoke
of the symbolic meaning of the Moroccan tradition of preparing different types of bread
at home. Then he enumerated the public ovens in Tangiers and their locations, describing
the typical architecture of the public oven, its function, and the task and the routine
of its workers, the l-mʕălləm “patron fournier” and the ṭăʁʁāḥ “apprentice baker,” and
their social position. Rackow (1958), 3, n. 1 provides rich data on Tetuan frārən “public
ovens.”

42 For more on the marriage ritual see Sadiqi (2003), 55–58. For its contextual occurrence
in other Moroccan tales in a parallel context see for example El Koudia and Allen (2003),
42–52 (esp. 50), tale no. 8, “Father and Daughters.”
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8 The Birth Celebration

This istale no. 2, “ƫ-ƫāžăr măḥmūd / Măḥmūd the Rich Man.” The original term
here is s-sābăʕ, the family’s celebration of a birth, which takes place on the
seventh day (hence the name of the celebration). In Chaouen, as in any many
other areas, this celebration is marked by the slaughter of a lamb while certain
Islamic religious formulae are uttered. This ritual is reserved for the men, and
takes place in the early morning hours.43 It is followed by other celebrations
exclusively for the women. In Chaouen during the same morning a more
intimate celebration takes place: the midwife, surrounded with the family’s
children, who hold white candles, bathes the baby in an ornate vessel, in the
bottom of which are placed a silver bracelet, a hard-boiled egg,44 and a few
sprigs of mint. When the candles are lit, the midwife begins bathing the baby.
Then she dresses the infant in his/her most beautiful clothes. This ritual is a
survival from paganism and completely foreign to orthodox Islam. During the
sameday the siblings are gathered for amid-daymeal. In the afternoon another
celebration exclusively for women is held. In some places this day is marked by
the henna ceremony.45

9 Henna

Henna appears frequently in thewoman’s stories, as in tale no. 17, “ʕāyša ʁmāđa
/ ʕĀyša Cinderella,” and tale no. 18, “zbīßa / Zbīßa.” The henna plant (Lawsoni
alba / inermis), ca ḥinnāʔ, produces a dye which gives a reddish-orange color
of varying intensity. It was known and used in ancient Egypt, and later by the
Hebrews, and subsequently by the Muslims, who call it nūr n-nbi “the light
of the Prophet.”46 The Bedouin even had a constellation called “The Ḥenna-
Stained Hand.”47 Women dye their hair with it as well as apply it to the palms
and backs of their hands and the soles of their feet in different patterns and

43 On the same custom in Fes and Tangiers see Westermarck (1968b), 379, 387.
44 Westermarck (1968a), 581 comments that “Eggs are used in childbirth rites, owing to the

ease with which a hen lays her eggs.” See also Westermarck (1968b), 370–371.
45 See Vonderheyden (1934), 51–52. For a brief and unreliable description of this ceremony

seeMoscoso, DACh, 247. On this ritual in some rural areas of Habt andMorocco in general
see Michaux-Bellaire (1911), 135–136.

46 Westermarck (1968a), 113.
47 It occupied the stars of the classical constellation Cassiopeia. (See Al-Bīrūnī [1934], 78). I

am grateful to Craig Crossen for adding this item.
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styles. Some old men use it to dye their beards and hair. During the youth of
the narrator, gallnut48 (see tale no. 17, “ʕāyša ʁmāđa / ʕĀyša Cinderella”) was
a very common hair dye. Gallnut is normally mixed with henna to dilute the
strong black of the gallnut. If the henna is too light, it is mixed with gallnut to
obtain the desired tone.49 It is used on all festive and ceremonial occasions,
and its symbolic meaning and magical importance extends from the Atlantic
to theGanges. Its preparation and application constitute an importantmagico-
religious ritual, especially in Maghrebin society. It has medicinal properties,
closing the pores and reducing perspiration. In Chaouen as in other areas it
is used in winter to protect hands and feet from harsh cold. But it is as a cos-
metic that henna is most generally used. It has a strong fragrance and thus is
ritually used as a prophylaxis.
Almost everywhere in the Muslim world one of the feast days preceding the

wedding ceremony is set aside for the ritual decoration and dying of the bride’s
hands and feet with henna (see tale no. 18, “zbīßa / Zbīßa”). A similar ritual
is performed for the bridegroom. The henna must be applied to both bride
and groom for protection against the Evil Eye and demoniac powers,50 and to
enhance the bride’s fertility. It is believed that henna pleases the benevolent
jinns and repels the evil jinns. Jinns and ghouls, as well as human magicians,
use it for protection.51 Henna has a similar range of functions and meanings in
Berber as well as in Arab folklore.

10 Infertility

The husband in tale no. 2, “ƫ-ƫāžăr măḥmūd / Măḥmūd the RichMan,” explains
that his reason for wanting to get married again is that “he would like to have
children to inherit fromhim.” The decisionmade by theman carries an implicit
accusation of infertility against the woman because in a patriarchal society the
woman is blamed for a couple’s childlessness. Childlessness carries a stigma

48 About this word see n. 26, p. 282.
49 On this see Vonderheyden (1934), 43.
50 For a detailed description of the henna day wedding ceremony see Westermarck (1921),

125, n. 1 in Tangiers, and 141–145, 279, 280.
51 For a detailed definition, and a discussion of henna’s substance, preparation, applica-

tion, idiomatic usage, and magical, ceremonial, religious, and other domestic and non-
domestic ritual value in North Africa, see the two articles by Vonderheyden (1934), 35–61
and (1934), 179–202. Also see Colin (1971), 461; daf, iii, 244–245; Doutté (1994), 64, 81;
Chebel (1995), 197; Welte and Aguadé (1996), 19, n. 2; and Lacoste-Dujardin (2010), 134,
n. 7.
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second only to immorality, and barren women face the humiliation of divorce
or the lowered status of second wife. The Moroccan woman first gets social
status when she becomes married; but her social standing is in jeopardy if she
fails to become a mother, especially of sons. This social obligation sometimes
impels the woman into contracts with the occult arts in search of a remedy for
infertility, as is the case in the present tale.52

11 Slaves and BlackMusicians in Chaouen

Slaves appear frequently in both women’s and men’s narratives, such as tale
no. 3, “s-sayyid bən l-āsăd l-qǔndi / S-sayyid Bən l-Āsăd l-Qǔndi,” tale no. 5,
“hārūn r-rāšīd [u ƫlāθa d-əl-ūzāra dyālu] / Hārūn ar-Rāšīd [and his Three Vi-
ziers],” and tale no. 20, “bǐnƫ s-sǔlṭān / The Sultan’s Daughter.” Regarding the
historical background of slavery in Morocco in general, Welte and Aguadé53
comment that “unter dem marokkanischen Sultan Mūlāy Ismāʕīl (1672–1727)
kamen etwa hunderttausend Soldaten und Sklaven aus dem Songhay-Reich
im heutigen Niger nach Marokko, die sich im Laufe der Zeit mit der arabisch-
berberischen Bevölkerung vermischen.”54 The autobiography of one of Cha-
ouen’s intellectuals, ʔAbu r-Rabīʕ Sulaymān al-Ḥawwāt aš-Šafšāwni (1747–
1816), when referring to his family members, describes a slave named Ṣahīb
raised and educated by his father:

امزاح󰏭ذلىع󰍥قاملاغو.هجراخو󰏪بلالخادةفلتمخةیـشامولاوصأكرتاللههحمر󰏩اولا…

،فاشرلأانمدیـسل󰈈بطوخو،󰍥ظعلاابقإهیلعسانلالبقأتىح…ائراقانیدانیمأاطباض

ا󰏩ومنكاذإ....،لخابیهصدبعلامعن:هقحفيلوقینٔاباقیقحنكاف،ابیهصهسمانكاو.قروهو
.هتیبرتنسحٔافىدیزاهسماةمأو،اللهىطعمهسمادبعنم]هیبأدنع[هدنع

My father, may God have mercy on him, left assets and different herds
of cattle inside and outside the country. And a boy responsible for all of
it, a firm steward, honest believer and reader … People used to turn to
himwith great attention, and he was addressed with ‘sayyid’ as one of the

52 See Thay Thay Rhozali (2000b), 81, 212–215; Hachimi (2001), 42–43; and Sadiqi (2003), 59.
For the role of women’s fertility in Kabylian tales see Lacoste-Dujardin (2010), 19–20, 188,
189, n. 3 and the many tales with woman’s fertility as the central theme there.

53 Welte and Aguadé (1996), 15.
54 For more in this same line about Sultan Mūlāy ʔīsmāʕīl and black soldiers and slavery in

Morocco and beyond see Delafosse (1923), 1–11; idem (1924), 154–174; Brunschvig (1960),
25–41, esp. 34–35; and Lévi-Provençal and Colin (1986), 1197.
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nobles. But in fact hewas a slave.His namewas Ṣahīb, and itwas fair to say
about him, ‘Yes the slave Ṣahīb etc.,’ because hewas born in his home [the
author’s father’s home] to a slave named Muʕṭi Allah and a female slave
named Zayda, and he [the author’s father] gave him the best education.55

This testimony proves that in Chaouen, as elsewhere in Morocco, black men
and blackwomen (the lattermainly as concubines)were found in considerable
numbers.56
Moreover, in tale no. 2, “ƫ-ƫāžăr măḥmūd / Măḥmūd the Rich Man,” a ġulām

was bought in themarket fromhis father by the vizier of the king, who had high
expectations of him because of his price. This raises the controversial ques-
tion of the sale of children as slaves by their parents. The global context of the
tale makes it obvious that the status of the ġulām “eunuch” is distinguished
from ʕabd “a slave servant,” thus corroborating the historical role and position
of these figures as described in early Arab sources.57 The narrator apparently
borrowed this literary figure and the term applied to it from Oriental Arabic
sources, and most probably fromMuslim Spain, where it is known that ġilmān
(pl. of ġulām) often reached high government office. In ma the term ġulām as
such is not in use, whichmight signify that this figurewas unknown to themer-
cenaries in the Moroccan slave market, in contrast to the highly documented
term ʕabd “slave servant.”58
The slave in some tales, such as tale no. 1, “r-rǔmmāna [hǐyya sbăb kǔll ši]

/ [It all Started with a] Pomegranate” and tale no. 5, “hārūn r-rāšīd [u ƫlāθa
d-əl-ūzāra dyālu] / Hārūn ar-Rāšīd [and his Three Viziers],” is called the gnāwi
“black man.” This term also refers to a member of the popular brotherhood
of acrobats, black musicians, and ecstatic dancers famed throughout North
African countries (Algeria, Mauritania, Morocco). Welte and Aguadé59 state in
their description of the Meknes gnāwa: “Eine Gnāwa-Gruppe besteht aus vier
Musikern: dem Oberhaupt (mʕellem), er spielt die genbri, die Gnāwa-Gitarre,
demZeremonienmeister (mqeddem), er leitet das Trancespiel (ḥeḍra) und zwei
weiteren Musikanten, die die qeṛqāba, die Eisenklappern schlagen. Um die
Musikanten scharen sich nun gewisse Anhänger, die diese begleiten und zu

55 See Hīmer (1996), 3, 48–49, 121.
56 Concerning slavemarkets, the customarymanner in which slaves were treated before and

after their acquisition, and their position inRabat society seeBrunot (1931), 84–87, 193–196.
See esp. 195, n. 7 concerning female slaves.

57 Sourdel (1983), 1078–1079.
58 Sourdel (1983), 1081 and the copious bibliographical references mentioned there.
59 Welte and Aguadé (1996), 11–12.
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ihrer Musik und ihren Auftritten in Trance fallen.” Some of these groups would
occasionally visit Chaouen from Marrakech, Essaouira, Meknes, Fes, or some
other large city.60

12 TheMăxzən / The Government

Măxzən61 appears mainly in the man’s stories (see tale no. 7, “qămr z-zāmān
u ḥāyāƫ n-nūfūs / Qămr z-Zāmān and Ḥāyāt n-Nūfūs,” and tale no. 2, “ƫ-ƫāžăr
măḥmūd / Măḥmūd the Rich Man”), and alludes to the central Government
and everything connected with it, including the Sharīfian administration. In
his article on the history of Maxzen in Morocco, Buret62 correctly states: “In
brief, wemay say that theMakhzan inMorocco was an instrument of arbitrary
government, which worked quite well in the social disorder of the country, and
thanks to this disorder, we may add, it worked for its own profit and was in a
way like a foreign element in a conquered country. It was a regular caste with
its own traditions, way of living, of dressing, of furnishing, of feeding, with its
own language,al-lughaal-makhzaniyya, which is a correctArabic intermediate
between the literary and the spoken Arabic, composed of official formulae,
regular clichés, courteous, concise and binding to nothing.”

13 Jews in Chaouen

Jews appearmainly in theman’s stories such as tale no. 4, “lăqrăʕ bən l-fqi īflāṭu
/ The Bald Son of l-fqi Īflāṭu,” and tale no. 2, “ƫ-ƫāžăr măḥmūd / Măḥmūd the
Rich Man.” There is no agreement among historians about the date of arrival
of the first Jews in Chaouen. Some suggest that the Moroccan Jews known as

םיבשות had already joined the founder of the city ʕAli Ben Mūsa Ben Rāšid
in 1471. However, other historians believe that the first Jewish community was
composed of the םישרוגמ (Sephardic Jews), refugees of the massive expulsion
of Jews from al-Andalus in 1492.63

60 For a detailed anthropological approach, and the transcription and translation into Ger-
man ofGnāwa poetry fromMeknes, seeWelte and Aguadé (1996) and the bibiliographical
references to other works on Gnāwamentioned there.

61 On the historical background of this term and its usage see Yver (1986), 1191; and Buret
(1991).

62 Buret (1991), 136.
63 For bibliographical references and discussion see al-ʕAfya (1982), 208 and El-Ḥbūsi (1999),

62–65.
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The small Jewish community lived in the məllāḥ, or Jews’ quarter, situated
first outside the city and then in a ghetto within the walled town. This ghetto
was encircled by its own walls, which had only two gates, one leading into
the Muslim city and the other out to the countryside. Two Moroccan soldiers
were placed as guards to protect the Jewish community, which paid their
wages.64 According to Mouliéras65 theməllāḥ had a great variety of shops and
workshops – apothecaries, groceries, cobblers’ stalls, fruit and vegetable stalls,
tinsmiths, shoemakers, weavers, tailors, weaving workshops (drāza). But this
was not the only place where the Jews conducted their commercial activities:
other such venues included the Trībʕa and l-Fendaq d-əl-Yhūd, today known as
l-Bāzăr d-ət-Tlīdī.66
The Jews’ products, especially the garments and linen, were sold in the

Muslim city or shipped to Tetuan, a city known for its important Sephardic
population. Trading in northern Morocco involved towns in close proxim-
ity to harbors, which led to an exchange of goods with Europe. However,
this did not happen without Jewish mediation; and the commercial contri-
bution of Chaouen’s Jews, which had a positive effect on its economy, is still
ignored.67
One of the first Europeans to enter the city,Walter B. Harris,68 says that “only

certain Jews are allowed to go to the town at all, and theymust wear a badge to
show that they are ‘protected’ by someMoorwithin thewalls.”Mouliéras69adds
that Jews did not normally go out of the məllāḥ unless on business; and if
they did so, they went barefoot and avoided contact with Muslims. This might
have been true in the late 1800’s; but it was not so centuries earlier70 nor
some decades later: the two narrators of the present collection told the author
about their regular relationship with Chaounite Jews, a family of whom were
neighbors of thewomannarrator. The Jewish community inChaouenhad close
links to the larger one in Tetuan.71

64 This description is based mainly on Mouliéras (1899), 139, 141; see also al-ʕAfya (1982),
210–211 and Hoenerbach and Kolenda (1973), 34.

65 Mouliéras (1899), 141.
66 Al-ʕAfya (1982), 210–211; Hoenerbach andKolenda (1973), 17, 30, n. 1, 34: see n. 304, pp. 248–

249.
67 See Hoenerbach and Kolenda (1973), 17, 21; al-ʕAfya [1982], 211.
68 Harris [1888], 21.
69 Mouliéras (1899), 144.
70 Al-ʕAfya (1982), 211–212 records a completely opposite situation during the 16th Century.
71 Al-ʕAfya (1982), 211.
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According to al-ʕAfya,72 during the 16th century, after the foundation of
the city, there were 1,000 Jews among Chaouen’s inhabitants. Foucauld,73 who
came to Chaouen in 1883, recorded that there were around ten Jewish families
in the city. Colin74 writes that in the 1930’s the məllāḥ contained 22 houses
with around 200 dwellers and two synagogues, one of them “very luxurious.”
Unfortunately neither synagogue has been preserved.75 Two decades later, the
1953 census recorded only 15 Jews.76 This was the result of Jewish migration to
the new state of Israel. After this theməllāḥ fell into decay.
Currently there are no visible traces of the centuries-long presence of Jews

in Chaouen, apart from the Jewish cemetery southwest of the town, which has
around 100 tombstones, some of them from the 16th,77 or most probably from
the end of the 18th century.78

14 Magic

Magic is an essential element in the fantasy tales of both sets of stories here
presented: without magic there would be no tales. Without the magic, the
storyteller would be deprived of his or her main appeal to the listener’s imag-
ination. However, this does not mean that magic is the storyteller’s invention.
It is rather a deep rooted belief in Moroccan culture.79 In Chaouen one can-
not speak openly about magic and magicians, who are frowned upon, even
damned. However, everyone believes in magic, in its good and bad influences
and its power. It is associated with a secret, forbidden world. In the stories of
this collection, magic is an extremely important literary device and a key fac-
tor in plot development. It occurs almost in virtually every plot, but usually in
a subtle way. It is crucial for understanding, interpreting, and simply enjoying
the stories.

72 Al-ʕAfya (1982), 72.
73 Foucauld (1998), 9.
74 Colin (1934), 273.
75 See also Hoenerbach and Kolenda (1973), 17–18, 22, n. 2.
76 Ferhat (1997), 190.
77 Bouchmal (2010), 48–49.
78 Cressier (1998), 36.
79 On this Doutté (1994), 50, n. 2 comments, “… pour les musulmans d’Orient, le sorcier, s’ il

n’est ni juif, ni chrétien, doit êtremaghribin; dans lesMille et une nuits, les magiciens sont
régulièrement originaires du Maghrib. Au coeur de l’ islamisme, à la Mecque, le sorcier
classique est un maghribin. Mais tout naturellement, dans le Maghrib, les sorciers seront
des orientaux.” See Westermarck (1968a), 577–580
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text 1

r-rǔmmāna [hǐyya sbăb kǔll ši]

wāḥ l-ʔǐnsān1 kān ʕăndu ƫ-ƫīžāra2 kbīra bəzzāf. u kīf n-hi3 hāđ əƫ-ƫīžāra? ʕăndu 1
ǧ-ǧnānāθ. u đīç əǧ-ǧnān ʕăndu fīh mən kǔll ma xlăq ᴉᴉāh taʕāla wa tabāraka4
đ-əl-fāwākǐh,5mən kǔll ḥāža,mən kǔll ḥāža. u hǔwwa ražul ġaniymən l-āġnǐyya.
ʕăndu ǧ-ǧnān u z-zăhwa đyālu yǐmši n-dīç əǧ-ǧnān ƫəmma lāyǐgləs. ʕăndu l-ʕbīd
u xāđəm lāđṭăyyəb6 f-əd-dār. u l-ʕbīd gālsīn lāyqărrbu u ybăʕʕđu. u yžību lu
l-bʕīđa u yqărrbu lu l-qrība.
wāḥ l-wăxƫ7mša n-əǧ-ǧnān, … [lă-hwa] lāyǐnfăx, u l-xrīf kān ṭāyǐb u … wǔkka, 2

ddāh n-nawm.8 ddāh n-nawm, l-ʕăbd θəmma. l-ʕăbd xăllāh u hbăṭ kāyǐssāra
f-əl-qāʕ d-əl-ġǐrsa. žbăr ṭ-ṭrīq, f-dīç l-qāʕ d-əl-ġǐrsa fīha wāḥd l-wāđ. wāḥ l-wāđ
gāyǐz. hbăṭ n-əl-wāđ.

1 On the discussion of the restoration of the ca pronounciation of this term and other nouns
with initial /ʔ/ see Heath (1989) 47, 48, 215 under a-1-237.

2 This word is a loan from ca which has been totally assimilated into ma speech. See Heath
(1989), 210 under a-1-74.

3 This form drives from n + hǐyya. On this see de Prémare, daf, x, 674: “kīf-ən-huwwa com-
ment est il? comment va-t-il? ma ʕṛəft kīf ən-hǐyya je ne sais comment elle est [co].” Caubet
(1993b), 32 analyzes the infixe-couple n- of “… une origine berbère (peut-être dans la série
démonstrative-relative -ən, ənna).”

4 This is a ca frozen expression and another example of code-switching.
5 On this word, lent from ca into ma, see Heath (1989), 211 under a-1-129.
6 In this instance the assimilation of đṭ to ṭṭ does not occur.
7 In northern ma the ca waqt ⟩ wăxƫ, the ca uvular voiceless /q/ shifting to the fricative /x/.

This same shift occurs in other northern ma. See for example Taza: Colin (1921), 43; Tangiers:
Marçais (1911), 492–493; Ouargha: Lévi-Provençal (1922), 265; Tetuan: Singer (1958), 109 under
‘Adverbia der Zeit’; ibid. (1958), 262; Chaouen: Natividad (1998), 111, n. 9 for bibliographical
references, and Moscoso, DACh, 46 (who transcribes wǔxt); Anjra: Vicente (2000), 52. This
shift occurs in other ADs, such as that of Egypt: see Behnstedt and Woidich (1985), map 185
and (1988), 42, n. 1, where Behnstedt andWoidich comment concerning the Egyptiandilwaxti,
“mit /x/, das direkt auf */q/ zurückgeht. Die Spirantisierung des */q/ zu /x/ muß sehr alt
sein und noch in der Zeit vor der Verschiebung von */q/ zu /ʾ/ stattgefunden haben.” For
the Judeo-Arabic dialect of Siverek, see Nevo (1999), 67, n. 8, under point 3. On this shift in
general see Bravmann, (1960), 196–197, and Aguadé (2003), 85, n. 152 and the bibliographical
references there.

8 The usual ChAword in this instance would have been nʕās. However, here again the narrator
appeals to code-switching.
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hǔwwa hbăṭ n-əl-wāđ, u žbăr wāḥd r-rǔmmāna ʕāžība, r-rǔmmāna kbīra. qāl3
hāđ r-rǔmmāna yṭăllʕa n-sīđu u yqăššra, u mənnāy yfīq m-ən-nʕās, yāçla. qbăṭ
dīç r-rǔmmāna u ṭăllʕa, u qăššra u žāb wāḥ l-ānǐyya, wāḥd əz-zlāfa, u fărfra u
nəzzlan-sīđu. hāđ ƫ-ƫāžăr fṭăn. ǧbărdīç əz-zlāfauđīç l-ḥbūbd-ər-rǔmmān kaʔan-
nahuma ǧ-ǧawāhir. l-ḥbūb kbīrīn9 qădd l-găwz. qăyysa ʕăžbāθu. mša lāyāçǔl
f-dīç r-rǔmmāna yāᴉᴉāh, yāᴉᴉāh, yāᴉᴉāh īla ḥăƫƫa kəmmla b-kǔll ši. qāl: “wa lədda
hāđr-rǔmmāna!maʕăƫƫmənnāyənqăṭṭʕahāđ l-ʕăbd?a l-ʕăbdāži!” qāl lu: “nʕăm
sīđi?” qāl lu: “hāđ r-rǔmmāna lli nəzzəlƫa li hnāya mə š mən šǐžra qăṭṭăʕƫa?” qāl
lu: “ya sīđi, āna māši qăṭṭăʕƫa. āna ma qăṭṭăʕƫa ši m-əǧ-ǧnān.” qāl lu: “mənnāy
žǐbƫa?” qāl lu: “ya sīđi, āna nƫīna nʕăsƫ, u āna hbăṭṭ10mʕa ṭ-ṭrīq f-əl-qāʕ d-əl-ġǐrsa
u ṣăffīθ f-əl-wāđ, u žbărƫ hāđ r-rǔmmāna hābṭa n-ʕănna, u ššhīθa u qăššărƫa u
nəzzəlƫa ləç mənnāy đqūmm-ən-nʕās dāçla.”
qāl lu: “āna čūf šḥāl ʕăndi r-rǔmmān, šḥāl ʕăndi l-fāwākǐh! u nƫīna hāđ r-4

rǔmmāna hābṭa mʕa l-wāđ ǧǧība11 li nāçla! ʕlāš ǧǧība li? āna ma xăṣṣni ši, āna
r-rǔmmān dyāli čūf šḥāl? ya l-gnāwi! ya kāđa, ya kāđa! yāᴉᴉāh wǔrrīni mənnāy
žǐbƫa.” hăbṭu īla ḥăƫƫa n-əl-wāđ. qāl lu: “m-ən-năhna ṭăllăʕƫa.”
hūma mʕa l-wāđ, yžəbru wāḥǐđ lāyǐžni r-rǔmmān. zāđ n-ʕăndu “s-sālāmu5

ʕālīçǔm!”12 qāl lu: “s-sālām!” qāl lu: “flān!” qāl lu: “nʕăm?” qāl lu: “xăṣṣəç dbīʕ li
wāḥ l-ʕǐšrīn d-ər-rǔmmānāθ.” qāl lu: “ǐyyāh, a sīđi. nƫi ʕăndəç r-rǔmmān, wālāçǐn
ššhīθ r-rǔmmān dyāli. āna năʕṭīç r-rǔmmān.” xƫāru ʕǐšrīn d-ər-rǔmmān kbīrīn,
u məzyānīn. u qāl lu: “āḥsəb əƫ-ƫāmān dyāləm?” qāl lu: “ƫ-ƫāmān dyāləm kāđa,
kāđa.” qāl lu: “wāha ḥăqqəm u ḥăyyəđ ʕăšra, u ḥăyyəđ xmăsṭāš.” qāl lu: “ma
hāđa?13 nƫīna žīθ dəšri mənni, u qǔlƫ li năqṭăʕ ʕǐšrīn; u đāba năqṣa mən dīç

9 This is a very rare adjective pattern in ma in general, but a very common plural adjective
pattern in ChA.

10 /ṭ/ + /t/ ⟩ ṭṭ. On this see Cantineau (1960), 34–35; Heath (2002), 166; and Moscoso, DACh,
55, n. 132.

11 dǧība ⟩ ǧǧība. See Cantineau (1960), 34–35; for additional examples in ChA see Moscoso,
DACh, 54, n. 121. On the affricated articulation of the ma žīm in general see Messaoudi
(1996), 167–175;Heath (2002), 136–138. Concerning northern and Jebli dialects in particular
see esp. Heath (2002), 136.

12 This is a spontaneous mixed dialect and code-switched greeting formula which occurs in
everyday speech and is considered to be a frozen expression: see Heath (1989), 33. This
ca greeting formula shows the survival of the magisterial plural, since the greeting here
is addressed to a single person. On this see Herrero (2008), 98, n. 4, quoting Fedérico
Corriente.

13 This is another case of code-switching. The narrator draws from ca to formulate his
question.
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l-ʕǐšrīn. ʕṭīθni ʕăšra, u zǐƫƫni14 xămsa, hǐyya xmăsṭāš. šənnu hāđ? ʕlāš hāđ
ši?”
qāl lu: “hāđ l-ʕăbd hbăṭ n-əl-wāđ, ǧbăr wāḥ r-rǔmmāna đyāləç ṭāḥăθ f-əl- 6

wāđ, u žāba li nāçla.” qāl lu: “u kǐlƫ r-rǔmmāna đyāli?! u kǐlƫ r-răzq dyāli! u
māži dəšməθni, đqūl li ʕăbbi ʕăšra. āna ma nəsmăḥ ləç ši f-ər-rǔmmāna đyāli.
āna xăṣṣni đīç r-rǔmmāna hāđīç d-žbəƫƫa15mən l-wāđ! d-žəbda l-ʕăbdm-əl-wāđ!
lāxăṣṣu yrǔd r-rǔmmāna đyāli.” qāl lu: “la ya wǔddi! r-rǔmmāna āna kǐlƫa. fāyn
ʕāw māš nəžbăr ləç ʕāw r-rǔmmāna đyāləç? ādxǔl n-əǧ-ǧnān ʕăbbi θlāθīn d-ər-
rǔmmānāθ fīha.” qāl lu: “wālu, xăṣṣni r-rǔmmāna đyālimanəsmăḥ ləç ši.” qāl lu:
“awǔddi! ᴉᴉāh yǐhdīç! āsmăḥ li!” qāl lu: “ābādăn!” qāl lu: “īwawađāba šmāš năqqi
ānāya? r-rǔmmānahāna kǐlƫa. ʕăbbi fīha ʕǐšrīn. nxăllṣəç b-ƫlāθīn nxăllṣəç. lli qǔlƫ
li-nxăllṣəç, ġa smăḥ li!” qāl lu: “ma nəsmăḥ ləç ǐlla b-wāḥd l-kāfǐyya!” qāl lu: “ma
hiyya?”16 qāl lu: “ʕăndi wāḥ l-bənƫ măḥbūsa, u ma lāđčūf ši. dxǔđha žăwǧăƫəç.
qāl lu nəsmăḥ ləç f-ər-rǔmmāna. u īla ma yçūn ši hāyđa, ma nəsmăḥ ləç ši.” qāl
lu: “wāxxa!”
θămmasămḥu f-dīç r-rǔmmān,umšāwn-ʕănd l-ʕdūl, īwaukƫəb ʕlīha. ddāwăh 7

n-əd-dār d-bāβāha. ʕməl la wāḥ ƫ-ƫǔwθīqa, ʕməl la ši šrāƫəl, ʕməl la ši kǐswa yăʕni
đālīla,17 rdīla, īwa u dăxxlūha yăʕni yqūlu hāđa. l-ʕāʔīla18 đyālu kǔlla đəbki, kǔlla
đġăwwəθ, đqūl: “ᴉᴉāh! u mən hāđa mǔnkăr! māži nna19 ḥna b-hāđ l-ʕāyla, ma
ʕănda rəžla đqūm, ma ʕănda ʕăyna đčūf, ma ʕănda đǔqma đăhdăr bīh.”
dăxxăl la l-ʕăbd ši ḥāža đ-əl-māçla. nəzzla la. qāθ20 lu: “āžmăʕ yǐddəç! žmăʕ 8

yǐddəç mən hāđ l-māʕīša!” mša f-ḥālu l-ʕăbd. kləθ dīç ši. ṣbăḥ əṣ-ṣbāḥ ʕāwəđ

14 zǐdƫni ⟩ zǐƫƫni. This is a common assimilation in ChA. For more about it see Cantineau
(1960), 34–35; Marçais (1956), 110; and Moscoso, DACh, 54, n. 124.

15 žbədƫa ⟩ žbəƫƫa. See the previous note.
16 This is another case of code-switching. The narrator appeals here to ca to formulate his

question.
17 The pattern expected here is dlīla. However, the narrator appeals to the camodel pattern.
18 This is a term loaned into ma from ca. On this particular word see Heath (1989), 211 under

a-1-109.
19 l + (-na pronominal suffix 1st person plural) ⟩ nna. This is a very common assimilation

of the preposition l followed by pronoun sufffix 1st person plural. On this assimilation
in general see Marçais (1977), 22, and Heath (2002), 171 under point 3.3.8. Examples from
Anjra: Vicente (2000), 57; and from Chaouen: Moscoso, DACh, 55–56, n. 144. For examples
in other Maghrebin Arabic: Tlemcen: Marçais (1902), 27; Djidjelli: Marçais (1956), 114;
Tunis: Singer (1984), 112–113; Ḥassānīya: Cohen (1963), 23–24.

20 qāləθ ⟩ qālθ ⟩ qāθ: in this instance the assimilation has not occurred, but the /l/ has been
simply dropped, contra Moscoso, DACh, 55, n. 143. Cantineau (1960), 53 commented that
in someMaghreb Arabic “D’autres fois encore, le l est tombé purement et simplement: en
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hāydāç, băʕdu hāydāç ḥăƫƫa ʕămləθ ƫəlƫ ǐyyām, l-ʕăbd dăxxăl dīç l-māçla u mša
yāçla qāθ lu: “āhda! nəzzəl dīç l-māçla u xrăž f-ḥāləç. ma đqūl li ma nqūl ləç. ma
đăhdăr ši ma đhāđīç ši.” qāməθ, u ġəsləθ,21 u bəddləθ ʕlīha, u qāməθ n-əd-dār
dyāla đfărrša u đhāđi. hāđāç ƫ-ƫāžăr dxăl n-əd-dār, yǐžbăr l-ḥǐss f-əl-bīθ–āmma
f-əl-bīθ. ṭălləl, ǧbăr yăʕni marʔatun laha bāl, wa laha ʕqal, wa laha wa laha,
žamīla,22măḥsūna, l-ʕqăl ʕănda məzyān. īwa qāl: “l-ḥămdu lī-llāh ʕla hāđ, hāđi
kāθ ǧ-ǧənnǐyya! kāθθ hāyda ʕāwəđ ṣăbḥăθ m-hāđa.”
ʕāw nāḍ r-rāžəl yǐfrăḥ, yăʕməl yăʕni d-dār dyālu. ʕrăṭ n-nās. ʕməl kāđa. gǔw-9

wəz ƫəmn ǐyyām qāθ lu: “žăwži!”23 qāl la: “nʕăm?” qāθ lu: “ānama ʕǐšƫ ši hāydāya
gālsa.” qāl la: “ma năfʕăl?” qāθ lu: “mši, žīb li ṣ-ṣūf l-băyṭa, r-răzma, žība li!” [qāl
la]: “š ma đăqqi bīha?” qāθ lu: “žīb li ṣ-ṣūf u đčūfni š māš năʕməl.” ǧāb la ṣ-ṣūf.
ǧāθ n-wāḥ ṣ-ṣăfḥa đ-əl-kāġīṭ, u žəbbđāθa, u žəbđəθ l-qalam.24 u ṣănʕăθ mən dīç
l-kāġīṭ l-mrămma llimāš đəxdəmbīhahǐyya, ṣănʕăθ dīç ṣ-ṣăfḥađ-əl-kāġīṭ, qāθ lu:
“hāđi ʕăbbīha n-əl-mʕălləm n-nəǧǧār lli yku25 yăʕrăf yăʕni, yʕăddəl fḥa hāđǐyya.
yăʕməl l-mrămma.” mša ƫ-ƫāžăr ʕănd ən-nəǧǧār, u ʕăddəl l-mrămma u žāba.
sārăθ kāđəġzəl dīç ṣ-ṣūf kāđăʕməl bīh s-sda, u sārăθ lāđəxdəm f-dīç l-mrămma,
u wǔǧǧdəθ l-ḥāyəç. dīç l-ḥāyəç la miθāla lahu ykūn ʕănd ši wāhǐđ f-əl-blāđ! la
miθāla lahu ykuš ši26 wāḥǐđ lăyʕăddlu. ṣănʕa kbīra hāđǐyya.
qəbṭəθ l-ʕăbd qāθ lu: “āmši n-mūṭăʕ ƫ-ƫīžāra u bīʕ hāđa, bīʕ hāđa.” l-ʕăbd10

ʕăbbāh n-mūṭăʕ ƫ-ƫīžāra. kān ƫəmma wāḥ l-ūzīr d-əs-sǔlṭān, čāfu. qāl lu: “āži
a l-ʕăbd, b-šḥāl hāđa?” qāl lu: “kāđa, kāđa.” qāl lu: “ha hu.” ʕṭāh l-flūs. hǔwwa
mša u l-ūzīr ƫəbʕu, yāᴉᴉāh, yāᴉᴉāh, yāᴉᴉāh īla ḥăƫƫa n-əd-dār, n-bāb d-dār. l-ʕăbd

face de cl. qâlat laka, qultu lahu “elle t’a dit, je lui ai dit”, on entend souvent en arabe
dialectal maghrébin gâtlek, gutläh (-lọ).” About the alteration of the /t/ to /θ/ see the
comments by Cantineau (1960), 37, “Dans certaines parties duMaghreb, plus précisément
dans les parlers de sédentaires de l’Algérie et du Maroc, le t subit de curieuses altérations
inconditionnées: probablement sous l’ influence du substrat berbère … ou même à se
spirantiser en ṯ.”

21 Here the assimilatory shift from the voiced /ġ/ to the voiceless /x/, which is normal for this
verb in ChA, does not occur. On this shift see n. 9, p. 277.

22 This is another case of code-switching: the narrator uses here a ca stock phrase.
23 The expected dialectal term here is răžli “my husband,” instead of ca zawži. Notice the

shift of ca /z/ to sibilants palatal /ž/. On the substantive term and themore frequent loan
zawāž “marriage” from ca into ma see Heath (1989), 208 under a-1-40.

24 The pattern expected here is qləm. Again the narrator appeals to the ca model pattern.
The narrator attempts to restore the ca pattern in words which belong to the ca domain.

25 ykūn ⟩ yku: the final nun drops. This is one of the numerous examples of the loss in ChA of
the nun of the verb kān.

26 ykun ši ⟩ ykuš ši. This is one of the numerous examples of the assimilation of the nasal -n
to the following consonant which occurs not only in ChA but in ma in general.
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dxăl u hǔwwa rǧăʕ f-ḥālu. qāl: “hāna ʕrăfƫ d-dār.” ʕăbba đīç l-ḥāyəç n-əl-mālǐç,
n-əs-sǔlṭān, qāl lu: “čūf n-nās š lāđʕăddəl, ha! čūf hāđ ṣ-ṣănʕa kīf n-nǐyya! hāđa
l-mʕălləm.” qāl l-mālǐç: “hāđ mūlāθ ṣ-ṣănʕa ma xăṣṣa ši đkūn yăʕni ʕănd ḥădd.”
xăṣṣa đkūn ʕăndu hǔwwa.
qbăṭ s-sǔlṭān u ža hǔwwa u l-ūzīr mən mūrāha. wǔṣṣlu n-əl-bāb d-əd-dār. u 11

bāβāha šārăṭ ʕlīh ḍ-ḍăyfma ydăxxlu ši n-əd-dār, ma yđăxxăl ḍ-ḍăyf, ma yđăxxăl
ṣ-ṣāḥǐb, ma yđăxxăl ǧ-ǧār, ma yđăxxăl ḥăƫƫa wāḥǐd. məšrūṭ ʕlīh b-əl-ʕđūl. īwa
hǔwwa n-bāb d-dār, u hūma wăqfu mʕāh: “a sīđi, ḍăyf lī-llāh. ḥna n-nās băr-
rānǐyyīn, u ma ʕănna fāyn năʕsu. u đāba hāđ l-līla ʕṭīna fāyn nwǐkkīw.” čāf fīhəm
qāl: “wāha n-nās kbīrīn, ha n-nās məzyānīn. ndăxxləm n-əd-dār. wāḥ l-bīθ ʕăndi
xāwi, năʕṭīhəm ynăʕsu fīh, u f-əṣ-ṣbāḥ yǐmšīw f-ḥāləm.” qāl ləm: “mărḥba bīçǔm!”
dăxxləm u ʕăššāhəm.
ǧāw ləç hūma žābu l-məskăr, ġa hǔwwa u hāđāç. ǧa hūma qăbṭu hāđ l-məskăr 12

u səkkru l-ʕbīđ lli hūma f-dīç d-dār kāmlīn. kǔll wāḥǐđ wāḥǐđ ʕṭāwăh l-kwǐyyəs
dyālu, u ƫ-ƫāžăr ʕṭāwăh kwǐyyəs dyālu. īwa bărku u šəbbru đīç l-mra, u qṣāw bīha.
r-rāžəl, ṭlăʕ ən-nhār, ṭār lu l-məskăr, qām, yǐžbăr gnāwa kǔll wāḥǐđ u fāy hǔwwa
mšǐyyăʕ. īwa hǐyya hāđīç. qām fəƫƫəš ʕla l-mra, ma žəbra. [qāl mʕa rāsu]: “īh ya
l-ġrība! ya l-ġrība hāđi! āna bāβāha šārăṭ ʕlǐyya ma ndăxxăl ḥăƫƫa wāḥǐd, ma
ndăxxăl ḍ-ḍăyf, ma ndăxxăl ǧ-ǧār, ma ndăxxăl ʕlīha ḥăƫƫa wāḥǐd. u đāba hāđi
kbīra hāđǐyya. kīf māšši năʕməl āna ʕāw nəžbăr hāđ l-mra? š māš năqqi b-rāsi?”
mša ʕănd wāḥd ṣāḥbu. qāl lu: “ha đ-ma wqăʕ bǐyya. ha đ-ma wqăʕ.” qāl lu: 13

“lāxăṣṣəç dəmši n-əs-sūq u đqūl, ‘aməd-d-ykūx xāy27 fī-sabīl llāh28 u yăṭləb ʕlǐyya
đ-ma …’.” qāl lu: “ʕăndəç ši flūs?” qāl lu: “mūžūd l-māl, əd-dhăb mūžūd.” “dəmši
n-əs-sūq u đqūl ‘a məd-d-yku xāy fī-sabīl llāh! a məd-d-yku xāy fī-sabīl llāh!’
u mə-nāy yǐmši mʕāç, yqūl ləç āna xāç, ʕăbbīh n-əd-dār. u yku ʕăndəç ṭ-ṭāžīn
d-əl-māçlamūžūđa, l-māçlaməzyāna, u l-xǔbzməzyāna. u nəzzəl lu đīç l-ānǐyya
đ-əl-māçla, dīç ṭ-ṭāžīn u đīç əz-zlāfa l-măxfǐyya u kāđa. u nƫīna āxrăž dəlƫha,
āʕməl nəssəçmāš dăʕməl ši ḥāža. īla ġa nəzzəlƫ lu, u gləs ġa yāçǔl, ma ƫənnāçma
ḥăƫƫa ǧǧi,29 ma ƫənnāç, ma hāđa, gləs ġa yāçǔl, yḥăwwəs u yāçǔl, xăllīh yāçǔl.

27 mən-d-ykūnxāy ⟩məd-d-ykūxxāy. Here is the assimilationof the–nof theprepositionmən
to the relative d, in addition to the assimilation of the -n of the verb kān to the following
word xāy. On this last instance see the previous note.

28 This stock expression implies a deep Islamic faith: it is slightly modified from ca fī sabīl-i
llāh (pausal form). Notice here that the preposition fi- does not shorten to the normal ma
/f-/. On this expression and its other semantic values in ma see daf, vi, 28, meaning 3. For
commentary regarding the analogous ca expression bi-ḥawli llāh “by the power of God,”
see Heath (1989), 32.

29 dǧi ⟩ ǧǧi. For this type of assimilation see n. 11 above.



90 mūlāy ḥməd ʕafāq – transliteration

mənnāy ykəmməl qūl lu, ‘wa ᴉᴉāh yhănnīç. xrăž ma ḥna xūθ’.” qāl lu: “ ‘māy ʕāw
ǧǧīb wāhǐđ āxǔr, ʕāw nəzzəl lu l-māçla, l-māçla məzyāna u l-xǔbz məzyāna u
l-ma məzyān. u nəzzlə̨m lu u xrăž f-ḥāləç m-əl-bīθ. īla gləs yāçǔl bla ma žīθ ši nƫi
-yāçǔl- u qūl lu, ‘ᴉᴉāh yhănnīç.’ u īla žbărƫu, nəzzəlƫ lu đīç l-māçla, u ʕməl yǐddu ʕla
băʕṭīθəm, u gləs lāyǐsƫənnāç ḥăƫƫa ǧǧi nƫīna ‘ma ƫġăddīš ši!’30 yqūl lu, ‘ḥăƫƫa ǧǧi
nƫīna, amūl d-dār, nƫīnamūl d-dār. nƫīna ya xāy ḥăƫƫa nāçlu āna u nƫīna.’ ” qāl lu:
“hāđāç hǔwwa xāç.” [ƫ-ƫāžăr qāl lu]: “məzyān.”
qāl n-əl-lǔwwli, qāl n-əƫ-ƫāni, qāl n-əƫ-ƫāləθ, ǧbăr wāḥd ṣ-ṣăyyād xāh … ǧāb lu14

đīç l-māçla, gləs sƫənnāh ḥăƫƫa ža. qāl lu: “kūl.” qāl lu: “ḥăƫƫa nāçlu āna u nƫīna.”
qāl: “hāđa hǔwwa xāy, hǔwwa hāđāç.” qāl lu: “u ha đ-ma wqăʕ bǐyya, ha đ-ma
wqăʕ bǐyya, u đāba š năqqi? dāba xăṣṣəç dwǔrrīni š māš năʕməl.” qāl lu: “ʕăndəç
ši māl?” qāl lu: “nʕăm, ʕăndi.” qāl lu: “īđa ʕăndəç l-māl yāᴉᴉāh.” šrāw l-ḥwāyəž
d-ən-nisāʔ.31 u šəbbru yăʕni wāḥd r-rbīʕa, u bqāw lāyǐssārāw, hāđ lāxăṣṣu, hāđ
lāxăṣṣu, hāđ lāxăṣṣu, īla ḥăƫƫa wǔṣṣlu n-əl-məšwār d-əs-sǔlṭān lāyġăwwθu. mʕa
hǐyya ṭăllələθ, ʕăqləθ ž-žăwž dyāla, ʕăqləθ dīç hāđa. “ka hna nƫi?” qāθ lu: “hāna
hna. f-əl-wăḥda đ-əl-līl, yku kǔll ši nāʕǐs, dălqāwni n-năhnāya, dhărrbūni.”
īwa kāđālīç32 f-əl-wăḥda đ-əl-līl. kānu θămmāç. ǧābu ǧ-ǧməl. u răkbu ʕla15

ǧ-ǧməl u hăbbṭūha yāᴉᴉāh, yāᴉᴉāh. u hăbbṭūha m-əs-sṭăḥ, u xărržūha īla ḥăƫƫa
n-bărra, u hărbu, u hărbu bīha. ṣ-ṣăyyāđ u ƫ-ƫāžăr mšāw bīha.
l-mālǐç nāḍ. yǐžbăr d-dār xāwya. “l-mra đ-ǧǐbnāha ma bqāš ši33 l-ḥǐss dyāla.”16

fəƫƫəš ʕlīhamaṣāba ši. qām, qăyyəmgnāwa, qăyyəmkđa, qăyyəmkđa. fəƫƫəš ʕlīha,
qāl ḥna ma rīna ši. qbăṭ ʕăndu wāḥ ǧ-ǧəmla, wāḥ ǧ-ǧəmla lāyqūlu la š-šābīla.
nhār d-əṭ-ṭrīq lāđăʕməl fīh sāʕa, u yūmāyən d-əṭ-ṭrīq lāđăʕməl fīhəm săʕθāyən. u
rkəb ʕla đīç ǧ-ǧəmla, u bda māži lāykăʕʕăb.
ǧa ṣ-ṣăyyād qāl n-əƫ-ƫāžăr, qāl lu: “wa nƫīna zīd f-ḥāləç mʕa hāđ ṭ-ṭrīq, nƫīna u17

l-mra,wānamāšnəgləs hnāyaḥăƫƫa ywǔṣṣăl hāđa, unəθhănnamənnu.” ṣ-ṣăyyāđ
ṭāḥ nzəl n-əl-ʔărḍ. “a rəžli! a rəžli!” ǧbăr dīç s-sǔlṭān rāḥ. qāl lu: “š ʕăndəç?”
qāl lu: “wāḥǐđ gāz b-wāḥd l-mra hnāya b-wāḥ ǧ-ǧəmla. u zṭăm fīna. u đāba īla
nlăḥqu nməṭġu b-snāni. xāyla, a sīđi răkkəbni mʕāç wāxxa ġa mūra ṭăhrəç.”
qāl lu: “yīh.” ǧa s-sǔlṭān qāl: “āna ma nəƫbārəz ši mʕāh hāđa. hǔwwa yǐƫbārəz
mʕāh. yǐqθəl hāđāç, wāna nʕăbbi l-mra u nʕăbbi ǧ-ǧəmla u nəmši f-ḥāli.” răkkbu

30 ƫġăddīθ ši ⟩ ƫġăddīš ši. This is a very common and typical ChA assimilation, for more
examples see below.

31 This is a word loaned from ca into ma. On the preservation of the hamza in ca loaned
terms see n. 1, p. 85 and n. 69, p. 100.

32 On the total assimilation into ma of this ca demonstrative pronoun see Heath (1989), 226
under a-3-68.

33 bqāθ ši ⟩ bqāš ši.
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mūra ṭăhru. hǔwwa răkkbu mūra ṭăhru, u ṣ-ṣăyyāđ săll l-xǔnǧăr u ƫƫṣăl ʕlīh
m-əṭ-ṭhăr34–“ăd-dāf ”
kǔwwru ƫəmma u lḥăq ʕla ṣāḥbu. lḥăq ʕla ṣāḥbu. ṣ-ṣăyyāđ ʕăndu d-dār f-əṭ- 18

ṭrīq, mənnāy wǔṣṣlu, qărrbu n-əl-mdīna, māš yđxǔl n-əd-dār dyālu, qāl lu: “wa
ᴉᴉāh yhănnīç. b-əl-ḥăqq wāḥ l-măsʔāla l-lāžār dyāli, nƫīna ᴉᴉāh yhănnīç.” qāl lu:
“āāhh.”
hǔwwa [ƫ-ƫāžăr] đxăl n-əl-mđīna, u wāḥǐđ ʕăndu, wāḥ l-măṭbăx, ʕăndu l-măṭ- 19

ʕăm. ʕăndu r-ruʔūs, ʕăndu l-kəfƫa, ʕăndu l-lḥăm, ʕănduhāđa, lāybīʕ. hǔwwamāži
ʕla đīç ǧ-ǧəmla, u hāđāç ṭ-ṭəbbāx ƫʕărrăṭ lu, qāl lu: “b-šḥāl hāđ ǧ-ǧəmla u ma
ǧǧəmməl?”35 čāf fīh qāl: “hāđ ǧ-ǧəmla ma ʕăndi fāyn năqqīha. nbīʕa ḥsăn. ma
ʕăndimanăqqibīha, hāđǧ-ǧəmla! šmanăqqibīha!maʕăndi fāynnăqqīha,nbīʕa
lu.” qāl lu: “šḥāl əǧ-ǧməl u ma žəmməl?” qāl lu: “kāđa.” qāl lu: “nbāʕăθ mənnəç!”
qāl: “nƫi, ya l-mra [nzəl].” qāl lu: “āna šrīθ mənnəç əǧ-ǧməl u ma žəmməl.” “dyāli
mađyāləç.” “dyālimađyāləç.” nǧəmʕun-nās. nǧəmʕu r-rūʔāsa36 đ-əl-măxzən ṭăl-
lʕūhəm ʕănd l-măxzən. “qāl ləç əǧ-ǧməl uma žəmməl. ṭbăʕƫ lu qǔlƫ lu kāđa kāđa.
xăllsəç. yʕăbbi đīç əǧ-ǧməl u ma žəmməl dyālu.” ʕăbba ǧ-ǧməl u ʕăbba l-mra. l-
măxzən ḥkəm ʕlīhəm.
ržăʕ [ƫ-ƫāžăr] ʕănd ṣ-ṣăyyāđ, qāl lu: “ha š wqăʕ li, ha š wqăʕ li.” qāl lu: “yāᴉᴉāh!” 20

wṣăl ʕănd ṭ-ṭăbbāx. ʕăndu r-ruʔūsmnəzzlīn. u lwa lu ʕla l-wǔnnīnab-wāḥd l-yǐdd,
u b-wāḥ l-yǐdd ʕla37 f-wāḥ r-rās. qāl lu: “b-šḥāl r-rās, a mūl r-rās? b-šḥāl r-rās,
a mūl r-rās?” qāl lu: “kāđa, kāđa.” qāl lu: “nbāʕ mənnəç, āḥni rāsəç.” “a l-ʕāđāw!
māš yqăṭṭăʕ li r-rās! a l-ʕāđāw!” ǧāw n-nās. ǧāw ṣḥāb l-măxzən, ṭăllʕūhəm ʕănd
l-măxzən. qālu: “āxǔrmāš ybīʕ r-rās dyālu!” qāl ləm: “uāxǔrmāš ybīʕ l-mrađyālu!
l-mra đyālu ḥkəmƫu ʕlīh yʕăbbīha, u hāđa r-rās dyālu yqăṭṭʕūh lu.” lāyqūl lu:
“āḥni ʕǔnqəç, āḥni rāsəç. dābi, yǐbqa li ši ṭrǐyyəf m-ər-rās dyāləç f-əl-lḥăm dyāləç,
yǐbqa f-əl-lḥăm dyāləç ši ṭrǐyyəf d-əl-lḥăm.” “a l-ʕāđāw! a l-ʕāđāw, a sīđi, nrǔdd
ləç ǧ-ǧəmla, nrǔd ləç l-mra. u ʕăbbi ha l-ḥānūθ u ʕăbbi kǔll ši. ġa xăllīni!” īwa
qāl: “lāwāh!” rădd lu ǧ-ǧəmla, rădd lu l-mra, [ṣ-ṣăyyāđ] ʕăbba lu l-ḥānūθ u ʕṭāha
n-əƫ-ƫāžăr. qāl lu: “ha mrāθəç, ha ǧ-ǧəmla ḥăƫƫa hǐyya. bīʕa āw ʕməl š ḥăbbīθ.”

34 For the atlas of this word, whichmeans “back” in northernma, see Behnstedt (2007), Karte
77 on p. 41.

35 dǧəmməl ⟩ ǧǧəmməl. For this assimilation see n. 11 above.
36 This is a word assimilated by ma from ca.
37 The narrator wanted to use the preposition ʕla, but then changes to f-.
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ƫ-ƫāžărmăḥmūd

ƫ-ƫāžăr măḥmūd ʕăndu ƫ-ƫīžāra kbīra bəzzāf: l-bqăr bəzzāf, l-ġnəm38 bəzzāf, l-1
ʕzāyǐb bəzzāf, l-xăyl, l-ʕāwdāθ, mən ǧāmǐʕ l-āḥwāl lli ʕăndu ma ʕănda ši mən-
nāyən dāđăḥṣăr. hǔwwa ʕāyəš hǔwwa u z-zăwža đyālu. wāḥ l-wăxƫ hǔwwa qām
fīha qāl la: “ya žăwžăƫi!” qāθ lu: “nāʕăm, ya āđām?” qāl la: “āna māš nəžǔwwəž.”
qāθ lu: “ʕlāš māš dəžǔwwəž?” qāl la: “ḥna đāba ʕṭāna ᴉᴉāh hāđ l-xăyr. ʕṭāna ᴉᴉāh
hāđ l-xăyr kbīr: l-ġnəm, l-ʕzāyǐb, l-bqăr, l-ʔărḍ d-əl-filāḥa,39 d-dūyūr40 u hāđa.
ḥnāya ġădda băʕdu yžīb ᴉᴉāh l-āfāθ. hāđ ši lli ḥṣălnāh u ʕməlnāh yži l-măxzən
yʕăbbīh āw yžīw n-nās yʕăbbīwăh, māy šīṭ ḥăƫƫa ši ḥāža. āna lāxăṣṣni l-ʔawlād.”
qāθ lu: “āhda, dāba dəṣbăr ʕlǐyya mən dāba ʕām, u īla ma žāb ši ᴉᴉāh mən dāba
ʕām, dīç l-wăxƫ năʕṭīç ƫ-ƫăsrīḥ yăʕni žwǔž mʕa rāsəç.” “wāxxa.” … .
hǐyya kāđəsʔăl41 u kāđəsʔăl. u kāyžīw n-ʕănda – hǐyya mən kǔθr ƫ-ƫīžāra –2

kayžīw n-ʕănda n-nās l-măḥƫāžīn, u kǔll wāḥǐđ u š kāđăʕṭīh, kǔll wāḥǐđ u š
kāđăʕṭīh. dīç n-nās kāyđărku ʕlīha, bdāθ kāđəsƫāšār mʕāhəm kīf māšša đăʕməl
bāš dăʕməl d-dǔrrǐyya mʕa hāđ … mšāθ n-wāḥ l-mra kbīra, wāḥd l-ʕažūz u
ḥakīma, ḥkīma, l-mra ḥkīma. qāθ la: “lāxăṣṣəç dəmši ʕănd wāḥd s-sayyid rāh
f-əl-mūṭăʕ l-flāni. wāḥ l-ʔǐnsān yăʕni, wāḥ r-rāžəl kbīr yăʕni, dəmši ʕăndu, hǔwwa
yqūl ləç š māš dăʕməl.” sămʕăθ dīç l-klām mən dīç l-mra. u ža s-sayyid, ž-žăwž
dyāla, u qāθ lu: “lāxăṣṣni māš nəmši ʕănd wāḥd l-ʔǐnsān f-əl-mūṭăʕ l-flāni.” qāl
la: “ǐyyāh, wāxxa. ha l-xăyl.” răkbu ʕla l-xăyl, ṭărržūh. u răkbu mʕāha đīç žūž
d-əl-ʕbīd. u mšāθ n-ʕăndu.
mənnāyən mšāθ n-ʕăndu, qāl la: “wa ḥǔǧǧθəç qrība, l-ḥǔǧǧa đyāləç qrība.”3

qāθ lu: “ma ʕrăfƫ ši?” qāl la: “āmma ƫ-ƫāžăr măḥmūd” – wa hāđa, ha l-ḥǐkma!
hǔwwa ma lāyǐƫƫṣăl ši bīha u ma lāyʕărfa ši, u ʕməl la l-āsəm d-əž-žăwž dyāla! –
qāl la: “xăṣṣəç dəmši n-əs-sūq, dəmšīw n-əs-sūq.” u ƫ-ƫāžăr măḥmūd wāla hǔwwa

38 This word is known with its dissimilation ġnəm ⟩ ġləm “sheep.” About the dialectal distri-
bution of this term and its variant ġləm, see Cantineau (1960), 40; Heath (2002), 148, 535
for map 3–16; and Aguadé (2003), 76, n. 98. For the atlas distribution of this term, its vari-
ants, and its feminine ġălma “ewe,” in northernma, see Behnstedt (2005), Karte 12 on p. 23,
Karte 13 on p. 24, and the corresponding detailed philological commentary in Behnstedt
(2007), 10.

39 This is another instance of the use of the ca pattern fīlāḥa. In ma in general it would be
flāḥa.

40 Again the narrator tries to imitate the ca pattern, inventing this rare plural pattern. InChA
and ma it would properly be dyūr.

41 On this ca loan into ma and its total semantic assimilation see Heath (1989), 221 under
a-2-1.
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bān, r-rāžəl hāđa! u māš yǐmši n-əs-sūq bāš yǐšri ƫ-ƫəffāḥa. hǔwwa u l-mra wāḥ
ƫ-ƫəffāḥa. qāl la: “u mən băʕd dəšrīw dīç ƫ-ƫəffāḥa, qəsmūha. n-nǔṣṣ42 kūlu nƫīna,
u n-nǔṣṣ yçūlu hǔwwa, wālākǐn ʕla ʕăyn n-nās, dīç n-nās d-ykūnu f-əs-sūq. ha
nƫi! māš dkūlu wāḥ ƫ-ƫəffāḥa f-əs-sūq.” wāḥ l-ʔǐnsān ƫāžăr, lābās ʕlīh, yăʕni, wāḥ
l-ʕāđ̣āma,wāḥ l-ʔǐnsān hāđa! īwa kāđālīç. qəbṭəθ ha ž-žăwžđyāla qāθ lu: “xăṣṣna
ma qāl năqqīw.” qāl: “wāxxa năqqīwāh.”
mšāw n-əs-sūq. b-əd-dǔxla dăxlu n-əs-sūq, n-nās kāyǐnƫəbhu, ūūhhhh, u hāđi 4

fḥāl l-mālǐç – ƫ-ƫīžāra, ƫ-ƫīžāra, ƫ-ƫīžāra – … zāđu n-ʕănd mūl ƫ-ƫəffāḥ. šrāw dīç
ƫ-ƫəffāḥ qəsmūh f-əs-sūq, ṭ-ṭālăʕ u l-hābăṭ, l-māši u l-māži, ƫ-ƫāžărmăḥmūd lāyǐšri
ƫ-ƫəffāḥm-əs-sūq! hǔwwa ʕăndu ƫ-ƫəffāḥ bəzzāf, ʕăndu l-fāwākǐh bəzzāf, u hǔwwa
māš yāçǔl f-əs-sūq! īwa klūha.
ma đāməθ kda āw kda žāb ᴉᴉāh ƫ-ƫīsīr. nəzzləθ wāḥd l-bənƫ. qām ƫ-ƫāžăr măḥ- 5

mūd u ʕrăṭ n-nās yăʕni kbīr u ṣġār, u ʕməl s-sābăʕ dyālu īla yǐqqīh ši wāḥǐd; īla
yʕămlu ši wāḥǐd; b-əl-mūkūlāθ u l-āšrāb u l-xăyrāθ. īwa ža l-ʕām ƫ-ƫāni, ʕămləθ l-
ʕāyla. ǧa l-ʕām ƫ-ƫāləθ ʕămləθ l-ʕāyla. ǧa l-ʕām r-rābăʕ, ʕămləθ l-ʕāyla ḥăƫƫa qqāθ
ƫəsʕūd d-əl-bnāθ.
ƫ-ƫāžăr măḥmūd ʕməl ƫəsʕūd d-əl-bnāθ. qāl: “l-ḥămdu lī-llāh lli ʕṭāna hāđ 6

l-bənƫ! zăʕma yăʕṭīna ʕāwəđ l-wǔld.” l-ʕāšăr nzəl l-wǔld. wǔldəθ wāḥ l-ʕāyəl. ūūū!
ʕla fărḥa u ʕlamūsīqa u ʕla āfrāḥ! u ʕla n-nās yăʕni kāđākǔl u đəšrăb, u ʕla n-nās
bəzzāf.
zād dīç l-ʕāyəl lāyǐkbăr, ḥăƫƫa ʕməl l-ʕāyəl ƫəsʕ snīn. măhma kəmməl ƫəsʕ snīn, 7

kān ƫ-ƫāžăr măḥmūd ma ʕăndu ši, ma bqa lu ši mən l-ʔamƫiʕa43 wālu. bāʕ l-ʕzīb
l-lǔwwli, bāʕ l-xăyl l-lǔwwli, bāʕ l-ʕāwdāθ, bāʕ l-bqăr, bāʕ l-ġnəm, bāʕ hāđa, bāʕ
hāđa, bqa wālu. l-ʕāyəl ʕăndu ƫəsʕ snīn.
rāḥ l-līl qāl la: “l-mra!” qāθ lu: “nʕăm?” qāl la: “l-bārăḥ kǔnnama ʕănnawālu, u 8

l-xăyr kān fāyǐṭ, u l-ʕzāyǐb qāymīn, u l-bqăr qāymīn u kda qāyǐm u kǔll ši nāyăḍ. u
đāba l-ānmamāš yǐṣbăḥ nna ši ḥăƫƫa bāš nfăṭru. ma ʕăndi wālu dāba. ānamāši
nəsʕa.” qāθ lu: “răbbi ʕṭāç u răbbi [zǔwwəl] ləç. hǔwwa kǔll ši d-răbbi!”
qāl la: “manəbqāw ši b-əǧ-ǧūʕ!” qāθ: “ma đəfʕăl?”44 qāl la: “māš nšăbbărwāḥd 9

l-bənƫ m-ūlāđi u nxărrža n-əs-sūq nbīʕa.” qāθ lu: “āāāā! hāđi ma qqāha ḥăƫƫa

42 Here the second phoneme /ṣ/ represents the ca /f/, and shows the assimilation of /f/ to
/ṣ/: ca niṣf ⟩ nǔṣṣ “half.” As Heath (2002), 176–177 notices, this shift occurs “most likely
following ametathesis to *nifṣ.” This voice is common to allmadialects: seeAguadé (2003),
74, n. 88.

43 This is another case in which the narrator borrows terms from ca. The narrator attempts
to underscore the importance and value of his repertoire by using ca words as often as
possible.

44 ma đəfʕăl.ma is a ca interrogative particle meaning “what?” For fʕăl “to do, act, proceed,
deal,” see daf, x, 128. The use of this verb is limited in ChA: the semantically equivalent
verbs ʕməl and qqa are instead heard (see p. 100 n. 71); and from the the root fʕl the noun
fəʕla “bad behavior, bad act etc.” is commonly used. See daf, x, 129.
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wāḥǐđ!” qāl la: “la, l-āqdār d-əd-dǔnya, kāǧǧīb45 kǔll wāḥǐđ wāḥǐđ kāyǐƫwăqqăf
ʕla, kāyǐƫwăqqăf f-əd-dǔnya. u đābawāḥd l-bənƫmāš nxărrža nbīʕa.” qāθ lu: “wāš
mənmənnəmmāš đbīʕ, a l-məsʕūd?” qāl la: “māš nqūm f-əṣ-ṣbāḥ lli nṣăddfa,māš
nšăbbăr la f-yǐdda u nxărrža n-əs-sūq.”
l-wǔld wǔdd ƫəsʕ snīn lāyǐṣṣănnəθ ʕla bāβāh. īwa qāθ lu: “ᴉᴉāh u ma qăddăr!10

dāba yăʕni ḥna ma nqădru ši năqqīw hāđ ši hāđa! wālākǐn dāba, ḥna kǔnna
ƫ-ƫīžāra kāθθ kbīra, dāba mša kǔll ši, wāhāāhhh šḥāl m-ʕzāyǐb, u šḥāl mən dār,
u šḥāl m-bqăr, u šḥāl m-ġnăm, u šḥāl m-ġrāsi u kāđa, u kǔll ši mša, u kǔll ši mša.”
l-ʕāyəl smăʕ dīç ši kāməl fī46–wǔnnīh, u fī-ūđānu47 u fī-ʕăqlu. u bāyəθ l-ʕāyəl
fāyăq, lāyǐƫƫənna ṣ-ṣbāḥ yǐṣbăḥ. măhma ṣbăḥ ṣ-ṣbāḥ, nāđ̣ ūqăf wāqǐf. dīç l-ʕāyəl
ƫənna bāβāh ynūḍ. măhma nāḍ, čāf, qāl: “ya ʔabi,48 ṣbăḥ l-xīr, ya ʔabi!” bāsu,
bās lu đīç s-slām, u bās lu l-wǔnnīn, qāl lu: “ya ʔabi, la ƫāxǔđ49 ši xƫi! xƫi ma
đəqbăṭ ḥăƫƫa ši wăḥda mənnəm. nƫi qǔlƫ māš đbīʕ xƫi. āna hǔwwa, bǐʕni!” qāl:
“ᴉᴉāh, ᴉᴉāh ya wǔddi! āna nƫi, nƫīna đ-ʕăndi. wāna nəqdăr nbīʕăç?” qāl lu: “wāla
đbīʕ ši ḥāđa50 ǐlla ānāya bīʕni.” īwa qāl lu: “wāxxa!” šăbbăr lu f-yǐddu u ʕăbbāh
n-əs-sūq, n-əl-mūṭăʕ fāyn lāyǐnbāʕu l-ʕbīd, l-ġulām,51 l-ġulām.
wǔqfu. hūma wāqfīn, u wāḥd l-ūzīr d-əs-sǔlṭān d-əl-ʔărḍ lāxăṣṣu ši11

ġulām. ǧa l-ūzīr lāyǐnƫbăh. ǧa hǔwwa qāl lu: “ya ʔabi!” qāl: “nʕăm, a bni.”
qāl lu: “hāđāç l-wāzīr: ra52 hāđāç l-wāzīr, u l-wāzīr d-əs-sǔlṭān d-əl-ʔărḍ

45 kādǧīb ⟩ kāǧǧīb. On this kind of assimilation see n. 11 above.
46 The vocalization of the preposition here follows ca fī. Some of the prepositions in ma are

basically identical to those of ca, though some of the vowels are reduced: hence ma uses
f-. On this see Heath (1989), 27. About the use of this preposition, and for examples, see
daf, x, 189–192. On this preposition on other modern Arab dialects see Procházka (1993),
122–127.

47 The term here is the plural of ūđən “ear” plus 3rd personmasculine pronominal suffix. For
the atlas of this term in northern ma see Behnstedt (2007), Karte 72 on p. 36.

48 On the usage of the kinship terms of ca in our text see under ʔumm below. See n. 69 below.
49 The narrator here tried to use the imperative of the ca verb ʔxd following ca rules; but as a

goodMoroccan, and because of his illiteracy, he produced a hybrid ca andma imperative
form. This is a good example of ma tendency to lose of the hamza (see n. 1 and 69 below).

50 ḥada is here heard instead of the expected wāḥǐd. In fact in ma ḥădd is used rather than
ḥada.

51 This is not only a ca loan word, but a borrowed ca literary character. On this see the
commentary on pp. 51–52.

52 The particle ra- in ChA often has themeaning of “here …,” and frequently occurs in every-
day speech, when it is normally followed by an independant pronoun (same in Tangiers:
seeMarçais [1911], 305–306), or by the 3rdmasculine and feminine pronominal suffixh/ha:
for example rāh “here he is” and rāha “here she is.” It rarely occurswith thepronominal suf-
fix (contrary to its occurrence in Anjra: see Vicente [2000], 108–109). However, this same
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dyānna.53 u đāba ža lāyǐssāra, lāxăṣṣu yǐšri ši ġulām. u lākǐn āna, āna lāxăṣṣni
yǐšrīni. ʕăyyăṭ ʕlīh.” qāl lu: “ya waladi, u mənnāyən nʕăyyăṭ ʕlīh, u yži yqūl šḥāl,
šḥāl nqūl lu?” qāl lu: “waznan bi-waznayni,54 šāyǐn yūzən əd-dhăb qăddi. əd-

particle normally occurs plus other pronominal suffixeswhen it is preceededby the condi-
tional ka, such as ka rāçmšīθ “you could have gone,” ka rāçǔm žīθu “you could have come.”
These instances are sufficient to refute Moscoso, DACh, 83–84, n. 216: “La partícula pre-
sentativa ra no es muy utilizada … .” On the use and the origin of this particle in ma in
particular and in ADs in general see Caubet (1992), 142–149; Caubet (1993b), 25–27, 30, 35–
37; and Vicente (2000), 108–109, n. 136–139 and the bibliographical references mentioned
there. For a detailed study of this presentative semiverbial particle see Heath (2002), 59,
251–252 and Moscoso, DACh, 83–84, n. 216–218 for bibliographical references.

53 dyālna ⟩ dyānna. On this very common assimilation see n. 19 above.
54 This is an exampleof a code-switched segment that corroborates theobservationbyHeath

(1989), 27, 54 that “in code-switched segments it is, of course, possible to use the ca dual
endings with any noun and to use the full range of ca forms (-āni, -ayni, and prepausal
counterparts -ān, -āyn) according to ca rules.” In ChA, as in many other ma dialects,
the use of the dual is limited to the time terms mărrθāyən “two times,” yūmāyən “two
days,” šăhrāyən “two months,” ʕāmāyən “two years,” and sāʕƫāyən “two hours,” and to the
numbersmyāƫāyən “two hundred” and ālfāyən “two thousand.” These examples show that
in these particular cases ChA conserves the dual dipthong -āyən. Moscoso, DACh, 138,
states that body members take the plural ending -īn. This exact same usage of the dual
has been attested in Anjra by Vicente (2000), 121–123. For a detailed mapping of the use
of the dual, particularly in Jewish and Muslim ma, see Harrell (2004), 100–101 and Heath
(2002), 552, Maps 4–46 to 4–49. For a more general approach to the question of the dual
in Maghrebin ADs in particular, and other ADs in general, see Cohen (1912), 289–290;
Colin (1921), 58; Cantineau (1946), 348–350; Marçais (1956), 345–349; Grand’Henry (1976),
61; Cohen (1975), 185–188; and Brustad (2000), 45–52. For Maltese: see Fenech (1978), 1–9,
esp. 4. The use of the dual in Semitic languages in general varies from one language to
another. In ca and South Arabic the dual is common. However, in most Western ADs the
use of the dual has completely disappeared in verbs, adjectives, and pronouns: it appears,
with some variations, with nouns. Marçais (1977), 115–117, in his comparative study of
Maghrebin Arabic, states that the dual is more common in Tunisia than in Morocco and
Algeria (see Talmoudi [1980], 131). Cohen (1963), 197–198 asserts that “le duel est d’un
usage plus répandu en ḥassane que dans les dialectes maghribins, du moins les dialectes
citadins.” However, when comparing the usage of the dual inWestern ADs to Near Eastern
ADs, it seems that the usage of the dual is more common in the latter. On this Marçais
(1902), 100 commented that, “Le duel est d’un emploi beaucoup plus rare en tlemcenien
qu’en égyptien, en tripolitain, etmême en tunisien.” A theoretical discussion of the causes
behind this general non-preservation of the dual is urgently needed. Vicente (2000),
122–123, n. 44, 46, 47 addresses some of these questions with bibliographical references
(see op.cit. esp. n. 44, 46, 47): however a detailed study is yet to be done. Another possible
approach to the problem of the restriction of the dual in modern ADs is a comparison
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dhăb yəƫƫqa f-kăffa u āna f-kăffa.mənnāyən yǐƫqăddəđ əd-dhăbmʕa l-wăzn dyāli,
āna yʕăbbīni l-mālǐç. wāna ya ʔabi, rḍi ʕlǐyya. ᴉᴉāh yhănnīç!” ʕăyyăṭ ʕlīh: “a s-si l-
wāzīr!” ǧa n-ʕăndu. qāl lu: “lāđəssāra ʕla ši ġulām?” qāl lu: “nʕăm.” qāl lu: “ha
hǔwwa ʕăndi!” măhma wqăf ḥda đīç š-šābāß, š-šābāß măḥsūn, žamīl, qāl lu: “b-
šḥāl ykūn kāyăʕməl hāđ?” qāl lu: “waznan bi-waznaynih, šāyn yūzən d-əd-dhăb,
qădd šăynyūzənd-əd-dhăb.” qāl lu: “nəššwār.mađbīʕuḥăƫƫanǧi.” qāl lu: “wāxxa.”
mša.
mša l-wāzīr xlăṭ ʕla l-mālǐç. qāl lu: “ǧbărƫ ġulām, la mīθāl lāhu ykūn, dīç12

l-ġulām hāđāç! qāl lu ḥăƫƫa ƫxărčəf l-ʕqăl dyāli f-ən-nəḍra đīç š-šābāß. u đāba
… qāl li waznan bi-waznayni, šāyn yūzən əd-dhăb. l-ġulām f-kăffa, u d-dhăb
f-kăffa ḥăƫƫa yṭīḥ əd-dhăb u l-wăzn hǔwwa hāđāç.” qāl lu: “āmši, žību! mši žību!”
ǧa l-wāzīr lāyṭīr īla ʕăndhāđaqāl lu: “nbāʕmənnəç, yāᴉᴉāh!” qāl lu: “n-nāyən?” qāl
lu: “l-məšwār, n-əl-qṣăr, ʕănd l-mālǐç.” ǧa ʕănd l-mālǐç. nəƫbăh fīh l-mālǐç, “ṭăllʕūh
n-fūq.” qāl: “wāxxa, məzyān.” mša ūznu: ʕṭāh l-mīzān, l-walad55 gəllsūh yăʕni
f-kăffa, u sāru lāyăxwīwd-dhăb f-wāḥd l-kăffa īla ḥăƫƫa qădd əd-dhăbmʕa l-wăzn
dyālu. bāβāhʕăbbad-dhăbmaykāfīh, u ykāfi ʕāʔǐlθuu l-ġulāmgləsgāləs f-əd-dār
d-əl-mālǐç.
n-nhār l-lǔwwli, n-nhār ƫ-ƫāni, n-nhār ƫ-ƫāləθ. u wāḥd l-qbīla māža kāđăhdi,13

māža b-əl-hdīr u n-ndīr. māš yǐhdīw n-əl-mālǐç. š māš yǐhdīw n-əl-mālǐç? ǧābu lu
wāḥ l-xăyl kāyǐšrăb l-ma đ-əs-săqya, u l-ʕălf kāyăʕṭīwăh b-əš-škāra, u yūmu nhār
d-əṭ-ṭrīq kāyăʕmăl fīh f-əl-mīθāl žūž d-əs-swāyăʕ … īwa hdāwăh lu, ʕămlu ḥdāh.
ʕṭāhəmn-dīç n-nās d-əl-qbīla d-žābu lu l-hdǐyya, ʕāw žāzāhəmb-wāḥd l-hāđǐyya.
u mšāw f-ḥāləm.
qāl lu: “ġulām!” qāl lu: “nʕăm, ya sīđi.” qāl lu: “ārkəb ʕla hāđ l-xăyl!” l-mālǐç qāl14

nčūf ha l-ʕāyəl lli māš yūzən b-əd-dhăb, hāđa l-mūzən b-əd-dhăb xăṣṣna nčūfu
n-nāƫīža đyālu šən ḥǐyya, š yçūn. – āmma ḥna āđām kīf kīf. wālākǐn kǔll wāḥǐđ
u š ʕṭāh ᴉᴉāh: l-măwhība, u l-f ǐkra u l-ʕqăl. – qāl lu: “ārkəb ʕla l-ʕāwd,56 u žīb li
šənnǔwwa57 hāđ l-ʕāwd d-kānməzyān āw ʕăyyān.” l-mālǐç lāyčūf fīh, u đīç l-ʕāyəl

with Hebrew, where the dual is found only with a few substantives, never with adjectives,
verbs, or pronouns. This is not the case with Archaic Hebrew, in which the dual appears
to have been less restricted, as in Ugaritic and ca (see Joüon – Muraoka [2000], 272 and
his reference to Fontinoy [1969]).

55 This is a word borrowed from ca (see Heath [1989], 207 under a-1-2) and here used rather
than the typical northern ma l-ʕāyəl “boy.”

56 For the variants of this voice in other northern ma and its detailed atlas see Behnstedt
(2005), Karte 6 on p. 17 and the detailed philological commentary in Behnstedt (2007), 9.

57 šən + hǔwwa, which Caubet (1993b), 32 relates to ca “*ʾayyu šayʾ yakūn huwa x ⟨quelle-
chose-il sera-lui-X⟩, avec une copule verbale devenue nominale et intégrée dans la forma-
tion d’un pronom interrogatif.” About this typical northern ma interrogative particle see
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“ăd-dāf!” f-əl-ʔărḍ-u ṭlăʕ ʕla ṭ-ṭhăr d-əl-ʕāwd. qāl: “āāhhh! hāđa hǔwwa l-ġulām!”
[l-ġulām] ṭlăʕ u hbăṭ, ṭlăʕ u hbăṭ bīh .... qāl lu: “š đqūl f-hāđ l-ʕāwd? š fhămƫ f-hāđ
l-ʕāwd?” qāl lu: “yaāmīr l-mūmīnīn! ʕāwdwālākǐn fīh ṭ-ṭăyrađ-əl-ḥmār.”58 “āāā?!”
qāl lu: “ǐyyāh.” āmăr s-sǔlṭān ʕla n-nās lli žābu đīç l-ḥmār bāš yčūf hāđ l-ʕāyəl,
hāđ l-ġulām ka lāyqūl wāha, ka lāyǐfhăm āw ġa z-zărwəṭi wāhha. sărrăd mūra
mūl dīç l-ʕāwd: “hāđ l-ʕāwdmənnāyən ƫƫăṣălƫ bīh?mənnāyən ǧǐbƫu? šmən ʕāwda
xălqāθu?” qāl lu: “ya āmīr l-mūmīnīn! kān ʕăndi wāḥd l-ḥmār, yăʕni wāḥ ššān
kbīr, wāḥ l-ḥmār. īwa ma ʕrăfna yăʕni, hāđ l-ʕāwda hna, u l-ʕāwda hna, šāy žāb
ᴉᴉāh hǔwwahāđa!” “wa ᴉᴉāh yhănnīç!” qāl: “wāhhh! wahāđ l-ġulām! ʕăndu l-f ǐkra,
ʕăndu l-ʕqăl məzyān, ʕăndu yăʕni l-măwhība.”
gǔwwzu wāḥ ƫ-ƫəmn ǐyyām, u wāḥ l-qbīla māža hăddāya. š māš yǐhdīw? māš 15

yǐhdīwwāḥ ṭ-ṭăyr. ṭ-ṭăyr lāyăhdăru ysəmməl b-ăyyi lūġa, b-ăyyi lūġađ-əd-dăwlāθ
d-əl-ʕālăm. qāl lu: “ġulām!” qāl lu: “nʕăm?” qāl lu: “čūf hāđ ṭ-ṭăyr šənnǔwwa l-
fhāmađyālu?” ƫkəlləmmʕāhb-əl-lūġaăžnābǐyyaužăwbu. ƫkəlləmmʕāhb-əl-lūġa
āxra žăwbu. ǧăwbu b-əl-lūġa l-ʕarabiyya, ǧăwbu. qāl lu: “ya āmīr l-mūmīnīn! hāđ
ṭ-ṭăyr la yakūn59 ʕănd ši wāḥǐd! la yakūn ʕănd ši sǔlṭān. wālākǐn mḥăḍḍən ʕănd
əǧ-ǧdāđa.60 əǧ-ǧdāđa ḥăḍḍənƫu.” qāl s-sǔlṭān: “ʕāžīb! hāđ ṭ-ṭăyr kāyăhdăr b-əl-
lūsūn ʕārābi u ʕāžāmi. u ykūn ḥăḍḍnāθu ǧ-ǧdāđa! hāđi ma yǐmkǐn ši đkūn!”
ʕăyyăṭ ʕla n-nās d-đīç ṭ-ṭăyr. ʕăyyṭu lu. [l-ʕbīd d-əl-mālǐç] ǧābūh. “hāđ ṭ-ṭăyr 16

mənnāyən ǧǐbƫu? mənnāyən ǧǐbƫu? mənnāyən šrīθu?” [wāḥǐd] qāl lu: “a sīđi, ma
šrīθu, ma žǐbƫu. āna wāḥ l-ʔǐnsān ṣăyyād. nānăṣṣād, u čǔfƫ wāḥd ṭ-ṭăyr māši
f-əs-sma. xlīθ fīh. dīç l-xălya đăxlīθ fīh, ǧa f-wāḥ š-šăṭba. ṭāḥ mənnu hāđ ṭ-ṭăyr.
dīç š-šăṭba kān fīha l-ʕǔšš, u đīç l-ʕǔšš kān fīh hāđ ṭ-ṭăyr. ṭāḥ mən dīç š-šăṭba.
hăzzīθu. ma qāl li ši ʕăqli ndəbḥu āw nbīʕu. hǔzzƫu u ʕṭīθu n-əǧ-ǧdāđa. ʕməlƫu
n-əǧ-ǧdāđa đḥăḍḍən ʕlīh m-əl-bărd, u đăḥḍīh mən hāđa u mən hāđa.” qāl lu: “u
hāna žǐbƫu ləç, ya āmīr l-mūmīnīn. āna wāḥ l-ʔǐnsān ṣăyyād. xlīθ f-əs-sma. ǧāθ
l-ʕmāra f-əš-šăṭba, ṭāḥ hāđ ṭ-ṭăyr. ʕṭīθu n-əǧ-ǧdāđa, qāməθ đḥăḍḍən ʕlīh … .” qāl
lu: “məzyān, ᴉᴉāh yhănnīç!” ddāh yăʕni b-wāḥ l-ǧāzāʔ, u mša.
gǔwwzu wāḥ l-xmăsṭāšăr yūm u wāḥ l-qbīla māža đăhdi. l-ġyūṭ u ləṭbāl61 17

u hdīr u ndīr, u āđām hāđa māži! māžīn yǐhdīw n-əs-sǔlṭān, b-wāḥd l-būža.

for Ouargha: Lévi-Provençal (1922), 36; Tetuan: Singer (1958), 247, point b); Tangiers: Assad
(1978), 97; Chaouen: Natividad (1998), 117; and Anjra: Vicente (2000), 140.

58 For the variants of this voice in other northern ma, a detailed philological commentary,
and an atlas see Behnstedt (2005), Karte 9 on p. 20; idem (2007), 11.

59 This is another case of code-switching.
60 For the atlas of this term and its variants in northern ma see Behnstedt (2005), Karte 24

on p. 35 and the philological commentary in idem (2007), 12.
61 The singular ṭbəl has two formsof plural: ṭbāl and ṭbūla (ca: fuʿūlat). This is a very common

plural pattern in ChA. About this pattern Corriente (1971), 49 writes, “llama la atención
en un dialecto que ha eliminado tantos tipos de plural el vigoroso mantenimiento (que
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mənnāyən hdāw lu, hdāw lu wāḥd l-bənƫ. dīç l-bənƫ f-əl-ʕūlūm, l-ʕilm u l-ḥusn u
l-ʔadāb. hdāwha lu, yʕămla ḥdāh. dăxləθ ʕănd l-mālǐç. ʕăyyăṭ lu: “a l-ġulām!” qāl
lu: “āāāā.” qāl lu: “čūf hāđi! hāđi š đkūn hāđi? šənnu hǐyya?” šăbbăr la f-yǐdda.
ʕăndu l-qṣăr yăʕni ʕlīh wāḥ l-măṭla. šəbbăr la f-yǐdda u bdāw ṭālʕīn hǐyya u
hu n-ʕăndu. qāl lu: “ya āmīr l-mūmīnīn! hāđ l-bənƫ lāha ʕilm wālākǐn bāβāha
u yǐmmāha šārfīn.” [l-mālǐç qāl]: “āāāā!” mša kǔll wāḥǐd. ʕăyyṭu n-ən-nās lli
žābūha. qāl: “a sīđi, bāβāhau yǐmmāhan-nāsmăʕgāzīn. šărfu, u kbīrīn,ma bqāw
yxădmu,mabqāwyǐmšīw,mabqāwyžīw, u bqāθ ləm f-əd-dār, qālu: ‘mađkūnhāđ
l-bənƫ ǐlla ʕănd āmīr l-mūmīnīn, ʕănd l-mālǐç’ ” … “məzyān.” īwa l-hāđīç.
u bda yǐqqīh ḥdāh. kāyži l-ḥkǎm,măhma lāyǐwqăf d-dāʕi āw l-məđʕi lāyqūl lu:18

“ya āmīr l-mūmīnīn! hāđāç ḍāləm; hāđāç ʕăbba; hāđāç.”
l-mālǐç ʕăndu wāḥd l-ūzīr īhūđi. l-wāzīr dyālu l-āwwăl ʕăndu īhūđi. dīç l-īhūđi19

lāyănṭḥăn, māš yǐƫxăbbəθ. l-mālǐç ma bqa ši yǐddīha fīh, ma bqa ši yǐddīha f-əl-
wāzīr: ma la yǐƫƫṣăl bīh laməzyānwāla ʕăyyān, ġa l-ġulām hǔwwa kǔll ši, hǔwwa,
hǔwwa kǔll ši, hǔwwa l-qṣăr, hǔwwa kǔll ši. l-īhūđi yăʕni lāyǐnṭʕăn, lāyǐƫxăbbəθ.
l-mālǐç ʕăyyṭ n-dīç [l-ġulām]. sāʕāƫăn dxăl l-mālǐç n-wāḥ l-bīθ dyālu n-əd-dār20

u ʕməl z-zəkrūm … “ġulām!” qāl lu: “dāba kǔll ši qǔlƫ li. dāba xăṣṣəç dqūl li:
āna š āna? āna šənnu ānāya?” qāl lu: “ya āmīr l-mūmīnīn! faʔaqtuluni,62 māš
dăqƫəlni?” qāl lu: “ya ġulām!ma yqəθləç: ǐlla l-hăqq, ʔăhl l-ḥăqq. qūl li, āna š āna,
š kīf āna?” qāl lu: “āmma š-šăʕb hǔwwa fărḥān bīç, kabīran wa ṣaġīran.63 u kǔll
ši hāydāç.” qāl lu: “īwa wa smăʕ: u ʔabi u ʔummi u hāđa?” qāl lu: “la!” qāl lu:
“ʔabīç kāybīʕ, lāyăʕməl s-sfənǧ f-əl-bāb d-əl-ʕăyn, u yǐmmāç lāđbīʕ l-xǔbz f-əl-bāb
d-əs-sūq.” “āāāa ʔummi lāđbīʕ l-xǔbz f-əl-bāb d-əs-sūq.” qāl lu: “ǐyyāh.” “u bāβa
lāybīʕ s-sfənǧ f-əl-bāb d-əl-ʕăyn.” qāl lu: “ǐyyāh.”
ƫxāša u săll s-săyf, u đxăl ʕla đīç yǐmmāh. qāl la: “bī-ᴉᴉāh! u la ma qǔlƫ l-ḥăqq21

īla ma nʕăbbīç f-yǐdd.” qāθ lu: “ma hānani ya ʔamīr!64 ya ʔamīr, ḥna kǔnna

hemos podido comprobar hasta en individuos de Sūs, berberófonos bilingües) de fuʿūlat,
relativamente raro ya en clásico:… .” On this pattern seeMarçais (1977), 129; Tetuan: Singer
(1958), 233; Tangiers: Assad (1978), 80–81; Skoura:Aguadé andElyaacoubi (1995), 104;Anjra:
Vicente (2000), 126, n. 65 under point f; and for Chaouen: Moscoso, DACh, 141–142, n. 367.
On ma in general see Heath (2002), 553, Map 5–2. For other Maghrebin Arabic: Djidjelli:
Marçais (1956), 361, point 6; Ḥassānīya: Cohen (1963), 202–203 under point d); and for
Cherchell: Grand’Henry (1972), 106. Concerning the article lə-, which occurs before double
consonants in ChA, see Moscoso, DACh, 153. The same form of article is attested in Anjra:
see Vicente (2000), 133.

62 Here the narrator attempts to conjugate the verb by the ca model; but the result is a
macaronic form that is neither Classical nor dialectal.

63 This is a ca frozen formula.
64 The narrator here again appeals to code-switching. For a semantic commentary of the

term hānani, see p. 182 n. 77 under the English translation.
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žīrān mʕa bāβāk u yǐmmāk, mʕa l-mālǐç. u l-mālǐç ma lāyăʕməl ši l-ʕyāl. u žāθ
l-mra đ-əl-mālǐç, qāθ li, u žābəθ li d-dahab, qāθ la, ‘īla nzāđəθ ʕăndi l-ʕāyla u
nƫīna nzāđ ləç l-ʕāyəl, āna năʕṭīç l-ʕāyla u nƫīna ʕṭīni l-walad.’ qāθ la, ‘wāxxa.’ u
ƫʕāhădna mʕa băʕṭīθna. hǐyya nəfsəθ dīç š-šhăr yăʕni ʕla ƫəmn ǐyyām āw kda.” u
qāl l-mālǐç: “hāđ l-ʕāyla qqāθ l-ʕāyla, u xra qqāθ l-ʕāyəl, dīç ǧ-ǧāra đyāla.” mən
kǔθrăƫi l-xāddāmau l-ʕrāyǐf [ f-əl-qṣăr], īla răfdu đīç l-bənƫ u žābu đīç l-ʕāyəlmən
ʕănd dīç ǧ-ǧāra. ǧ-ǧāra qqāθ l-ʕāyəl, u l-mra đ-əl-mālǐç qqāθ l-ʕāyla. qāθ lu: “u
xƫəç rāha lāđəsqi l-ma n-ʕībād ᴉᴉāh, lāđəsqi l-ma, lāđbīʕ l-ma.” qāl lu: “xƫi lāđbīʕ
l-ma!” qāθ lu: “ǐyyāh.” – dāba xƫu, dīç əl-ʕāyla d-kāθθ xălqəθ, hǐyya ʕăbbāθa đīç
l-mra đīç ǧ-ǧāra; u l-mra đ-əl-mālǐç ʕăbbāθ l-ʕāyəl.
xlăṭ l-mālǐç ʕla l-īhūđi, ʕla l-ūzīr qāl lu: “ha l-ġulām! āna krăhƫu. dāba māši 22

nqəθlu. lāxăṣṣni kīf l-qθīla đyālu. kīfmāšnăqqīw lu?” ǧa l-īhūđi, l-wāzīr qāl lu: “ma
ʕrăfƫ ši? nʕămlu wāḥd z-zūbǐyya65 đ-ən-nār ḥăƫƫa đăḥma msăqqăm, u nṭəlqūh
fīha yăḥƫrăq, yǐmši b-ər-rmād. hāđa wālu, hāđa!” ʕăyyăṭ ʕlīh l-mālǐç qāl lu: “āna
ḥkəmƫ ʕlīç. māš nḥărqəç b-ən-nār.” qāl lu: “ya āmīr l-mūmīnīn! qāl lu: “māš dăq-
ƫəlni b-əd-dīn l-ʔǐslāmi u š-šrăʕ l-ʔǐslāmi, qƫəlni b-əl-ḥadīd,66 qƫəlni b-əl-ʕaṣā,67 u
n-nār ḥărrma ᴉᴉāh taʕāla wa tabāraka ʕla l-mǔslīmīn. škūn fƫa ʕlīç hāđ l-f ǐkra,
năḥƫrăq āna b-ən-nār?” qāl lu: “l-wāzīr.” qāl lu: “l-wāzīr īhūđi, u bāβāh hǔwwa l-
ḥăzzān d-əl-yhūd. u hnāya gāləs ləç mʕāç hnāya!” [qāl lu]: “āāhh! l-wāzīr hǔwwa
īhūđi, u bāβāh ḥăzzān?” qāl lu: “ǐyyāh, a sīđi.”
xrăž l-mālǐçma lāyăʕrăf ši ṭ-ṭrīq,mən ƫəmma īla ʕănddīç l-īhūđi. qāl lu: “bāβāç 23

šənnǔwwa?” qāl lu: “… .” qāl n-əl-ʕāyəl qāl lu: “āna kǔnƫ māš nḥărqəç n-nīləç. māš
nqəƫləç. dābamāš nəqƫəl l-īhūđi. l-īhūđi. ānama ʕăndi ši l-xbār bīh īhūđi.” hǔwwa
īhūđi, ʕməl yăʕni s-sǔlhām biʔanna hǔwwa măsləm, u hǔwwa īhūđi mxăbbăʕ.
lāyāçǔl mʕa l-īhūd, lāyṣălli mʕa l-īhūd. bāβāh ḥăzzān. qāl lu: “hǔwwa yǐsshăl
l-ḥrīq. hǔwwa yǐsshăl ən-nār!”
dīç z-zūbǐyya lli ḥămma đīç l-wāzīr fīha ṭāḥ. ḥărqu đīç l-wāzīr l-īhūđi. mən- 24

nāyn ḥƫrăq l-wāzīr l-īhūđi, l-mālǐç ʕăyyăṭ n-bāβāh kān lāyăʕməl s-sfənǧ. ʕăyyăṭ
n-yǐmmāh lāđăʕməl l-xǔbz. u žābəm n-əl-mămlāça. l-ġulām ʕăyyăṭ ʕla bāβāh lli
bāʕu. qqāh mʕāh ʕāw f-əl-qṣăr. u l-īhūđi māθ. u s-sǔlṭān ƫhănna. bda l-ġulām
hǔwwa kǔll ši.

65 This is a rare word in ChA, here used instead of the much more common fəggīra (Ber.
Ifgirt) “fire.” On the latter see Lévy (1995), 191.

66 Here the narrator again adopts the ca pattern instead of the dialectal pattern ḥdīd.
67 The narrator appeals to code-switching by using the ca ʕaṣā. This appears in other ma as

ʕṣa (see daf, ix, 135–136); howevermore frequently employed in Chaouen are zǔllāṭ (daf,
v, 362–363) and hrāwa (daf, xii, 60).



text 3

s-sayyid bən l-āsăd l-qǔndi

bən l-āsăd l-qǔndi. u hāđa l-āsăd l-qǔndi mən dǔwwăl l-ʕarab. hāđ l-walad kān1
bāβāh mālǐç. kān mālǐç u kān lāyăḥkəm, yăʕni wāḥ ši kbīr bəzzāf. θămma māθ
bāβāh. ʕăndu xāh, qāh wāzīr.
u l-ʕāyəl [l-āsăd l-qǔndi] bāqi ṣġīr, l-walad bāqi ṣġīr. ma yǐwṣăl ši yăʕni ykūn2

mālǐç. bāqi ma ʕăndu ši l-f ǐkra kbīra bāš yăḥkəm l-mămlāça. qqāw xāh. qqāh.
kmăl s-sāna đbăḥ l-ʕīđ. qbăṭ l-āsăd u dxăl n-ʕăndu. hǔwwa dxăl ʕlīh, u hǔwwa3

ʕṭāh wāḥd ṭ-ṭărša–“ṭ-ṭrāq!” qāl lu: “… u dxǔl ʕlǐyya? šənnu hāđa? nƫi bāqi ṣġīr
hāyda, u dxǔl ʕlǐyya bla mšāwra!” ḍărbu b-əṭ-ṭărša.
sār68 īla ʕănd ʔummih69 kāyǐbki b-əd-dmūʕ u l-qălb l-məžrūḥ. “māləç, ya4

waladi?” 70 qāl la: “ʕămmiḍrăbni ṭ-ṭăršan-əl-yūmuđāba,mənbăʕd yǐqθəlni,māš
yǐqθəlni. ānama nəgləs ši hna f-hāđ l-ʔărḍ. u đāba ya ʔummi, ᴉᴉāh yhănnīç. ʔinni
māš nsīḥ f-əd-dǔnya. māš nčūf, nəmši n-wāḥd l-ʔărḍ nʕīš fīha.” “ăᴉᴉāh ya waladi!
kīf māš năqqi71 nəṣbăr! nƫīna lli ʕăndi, u māš dxăllīni u đəmši ƫƫīḥ!” qāl la: “ma
nəgləs ši hna f-hāđ l-ʔărḍ,mađāmhāđa ʕămmi uḍrăbni ṭ-ṭărša f-hāđ l-yūmd-əl–

68 The verb sār “went, left” is customarily used in narratives (see daf, vi, 257, undermeaning
3): the equivalent in everyday use is mša. sār is most commonly found in the imperative
tense of sīr “go! leave!” About the usage of the verb sār in general see daf, vi, 257–258.

69 The narrator constantly uses this ca term (and in this instance with 3rd personmasculine
singular pronominal suffix according to ca rules) instead of the original dialectal word
yǐmmāh, where the *ʔ is lost. It is well documented that ma shows some resistance to the
retention of the ca hamza. Thus when the hamza is preserved as a root consonant of a
word, it is a ca loan. Heath (1989), 45–46 limits its usage to educated people and “rarely or
never by uneducated elderly or rural persons.” The present story shows this statement to
be wrong, since the narrator was a very old illiterate person. Concerning the restoration
of the ca pattern of this word and other kindred terms see Heath (1989), 46, 216 under
a-1-245 to a-1-248. On the loss of the hamza in ma in general see Heath, (2002), 179–180.
For Moroccan Jewish Arabic see Lévy (2009), 205–206.

70 On the term walad see p. 96 n. 55 above. The -i of the 1st person masculine singular
pronominal suffix follows ca rules.

71 This is a very commonverb inChA: the semantic equivalents inothermaare ʕməl, dār, and
ṣəwwəb/ṣāub/ṣāib. This verb was formerly heard frequently in northern ma in general: for
Tangiers seeMarçais (1911), 435; for Ouargha see Lévi-Provençal (1922), 257–258: lqa “faire,
placer”; and for Rabat see Brunot (1952), 317–318: ṛqạ̄ “faire, mettre, poser.” For a detailed
commentary on this verb see daf, x, 393 under qqa [ii], and p. 473 under qy; and Heath
(2002), 44. In the speech of bothmen andwomen in Chaouen today there is a tendency to
use the equivalent semantic verbs ʕməl, ʕăddəl, rather than qqa. Moscoso, DACh, 71, n. 192
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ʕīđ. ʕāđi yǐqƫəlni!” … īwa qāθ lu: “wāxxa.” ʕămmrəθ lu wāḥ l-məzwǔd d-əd-dhăb,
u sărržəθ lu wāḥd l-ʕāwd, u l-ūmūr dyālu. “ᴉᴉāh yărḍa ʕlīç! ṭrīq s-slāma!”
bda māši l-āsăd l-qǔndi, yāᴉᴉāh, yāᴉᴉāh īla ḥăƫƫa wṣăl n-wāḥd d-dəwār. yčūf 5

fīh, sărž hāđa, u xăyl hāđa. u ʕāyəl bāqi ṣġīr! u hǔwwa … qāl ləm: “wāš kāyən
lli yăʕməl fī-sabīl llāh, ānāya, yqărrīni u yʕălləmni ḥărb s-săyf? wāna ʕăndi
bāš nəkfīh b-əl-mūkūlāθ dyālu u š-šārāb dyālu u l-libās dyālu? ġāy ygəlləsni,
yʕălləmni s-săyf, u yqărrīni.” qālu lu: “ma ʕănna ḥădd. ᴉᴉāh yhănnīç a sīđi. xrăž,
sīr ččūf72 fāyn dmūθ.”

mša. zāđ, bqa māši. wṣăl n-wāḥ l-qărya. xărǧu n-nās yčūfu hāđ r-rāžəl, hāđa 6
māži ʕla l-ʕāwd, … hǔwwa wāḥd l-ʕāyəl. qāl ləm: “āna, ʔinni ġarībun, ġarīb,73
āna wāḥ l-ġrīb. u đāba wāš ḥăbb fīçǔm ši wāḥǐd d-yqărrīni u yʕălləmni s-săyf,
u yʕălləmni l-ḥărb.” qālu lu: “wālu, ḥnama ʕănna hna.” qāl ləm: “ʕăndi bāš nqīmu
b-əl-mūkūlāθ dyālu, u āšrāb dyālu, u l-libās dyālu, hǔwwa u l-ʕāʔīla đyālu.” qālu
lu: “ma ʕănna ḥădd. ᴉᴉāh yhănnīç a sīđi!”
zād…wṣăl n-wāḥ l-qărya. xărǧun-nās yčūfūh. qāl ləm: “āna ġarīb, ānažīθmən 7

ʔărḍ īla ʔărḍ, u đāba kānəssāra lli yqărrīni u yʕălləmni s-săyf.” qālu lu: “ma kāyən
ši d-yqărrīç u yʕălləməç s-săyf qādd ʔabu l-yăsfi.” 74 “fāynǔwwa?” 75 qālu lu: “bāqi,
lāxăṣṣəç dzīdwāḥd…d-əṭ-ṭrīq.mši n-ʕăndu. hǔwwa lli yʕălləməç s-săyf, u yqărrīç.
ḥna hnāya wālu. ġa ᴉᴉāh yhănnīç.”
šăbbăr ṭ-ṭrīq īla n-ʕănd ʔabu s-săyf, ʔabu săyf. gəbbəl ʕlīh, măhma gəbbəl ʕlīh, 8

xrăž dīç š-šăyx, š-šăyx rāžəl kabīr, qāl lu: “mărḥba b-əs-sayyid l-mǔqdād bən
l-āsăd l-qǔndi!” qāl lu: “man ʕarrafaka biyya?” 76 qāl lu: “ʕăndi ƫ-ƫārīx dyāləç f-hāđ
ən-nhār māš đrūḥ n-ʕăndi. mărḥba bīç!” āmăr yūsəf ʕla l-ʕăwd ydăxxlu n- …,
āmăr ʕla s-sayyid l-mūqdi yđăxxlu n-wāḥd l-ʕīmāra đyālu, l-bīθ dyālu, ma yǐdxǔl
mʕāh ḥădd.

affirms that “los hombres enChauenno suelen utilizar este verbo [qqa-ar] sino ʕməl, cuyo
significadoes elmismo.” Themalenarrator alsouses this verb, butwith less frequency than
the woman. So the use of the verb by the women in Chaouen did not preclude its use by
men.

72 dčūf ⟩ ččūf : contrast Moscoso, DACh, 54, who suggests a partial assimilation, arguing that
/d/ + /č/ gives [ƫč]: dčūf is [ƫču:f]. About the phoneme /č/ in general see n. 133 below.

73 The narrator here appeals to code-switching from ma to ca. And then he repeated the
same sentence inma to ensure clarity for both himself and his listener. On code-switching
in general from ca into ma in general see Heath (1989).

74 This personal name seems to be loaned from ca. The word ʔabu as the first component
in a composite personal name is not used in Morocco. About the use of ʔab in ma see de
Prémare, daf, i, 9.

75 ⟨ fāyn + hǔwwa: cf. Heath (2000), 589 Map 7–27. An analogy can be established between
this full formand the example providedbyCaubet, (1993a), 171: škūnhūwa lli ža? “qui est-ce
qui est venu?” literally “qui?-lui-qui-il est venu.”

76 This sentence is another example of the narrator code-switching from ca.
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n-nhār l-lǔwwli, n-nhār ƫ-ƫāni. n-nhār əƫ-ƫāləθ qāl lu: “wa žmăʕ rāsəç. f-əṣ-ṣbāḥ9
ʕăndəç l-qirāʔa77 ḥăƫƫa n-nǔṣṣ d-ən-nhār, dăqra; um-ən-nǔṣṣ l-fūqimāš nʕăllməç
ḍărb s-săyf.” qāl lu: “wāxxa.” īwa … žābu l-qǐṭbān, u ʕṭāh l-qṭīb, l-qṭīb dyālu. f-əṣ-
ṣbāḥ lāyqărrīh; u f-əl-ʕšǐyya lāyǐžmăʕ mʕāh l-ḥāl ḥăƫƫa lāyrǔddu kḥăl b-əd-dăqq.
u f-əl-līl kāyăʕməl lu l-būġa n-dīç əs-syāṭi lli kāyđ̣ărbu, u yqūl lu: “ʕām, yǐnšāʔa
ᴉᴉāh, māš đənšădd u māš đkūn, u māš đkūn wāḥ l-fāris78 nƫīna.” l-yūm īla ġădda,
l-yūm īla ġădda.
ʕăndu, yūsəf ʕăndu ḥdāšăr xălq, ḥdāš d-əl-ʔawlād dyālu. ʕăndu f-wāḥ l-măḥ-10

ḥăl lāyrăkbu ʕla l-xūyūl,79 u kāyǐmšīw yǐṣṣādu, u kāyžību ṣ-ṣăyd l-kbīr: l-ġnəm,
lărwi80 u hāđa u hāđa. hǔwwa f-əṣ-ṣbāḥ kāyǐṣbăḥ kāyǐqra; f-əl-ʕšǐyya kāyăqbăṭ
l-qṭīb kāyʕăllmu đ̣ărb s-săyf. l-yūm īla ġădda, l-yūm īla ġădda. u b-ən-nīθ81 gāləs
kāyăʕməl lu l-būġa n-dīç əs-syāṭi, n-dīç ḍ-ḍărb lli yđ̣ărbu. ḥăƫƫa bqa kāyǐlqa d-
dăqqa, s-sayyid l-mǔqdād lāyǐlqa d-dăqqa d-yūsəf d hāđi. bda lāyǐzʕăm ʕla l-
ūsƫāđ, yăʕni kbīr. yăʕni hāđīç lāyqūl lu: “āhda, ya ūsƫāđ! ġa b-əl-lāƫi ʕlīç.” u hǔwwa
…kāyǐzʕămʕlīh, īlamađqūl ƫʕălləm s-sayyid l-mǔqdādbən l-āsăd l-qǔndi d-dăqq
d-əs-săyf, u qărrāh.
fāyn rǧăʕna hāđāç ʕămmu ʕăndu wāḥd l-bənƫ, u đīç l-bənƫ ʕămləθ ƫ-ƫəṣwīrāθ11

dyāla, u kāđărsăl n-əz-zuʕamāʔ u l-fǔrsān lli hǔwwa šažīʕ,82 fāris. “yži yǐƫbārəz
mʕāy, u lli ġləbni xāđəmxdīm ʕla š-šăʕb u l-mdīna.” hǐyya bāβāhamālǐç. u lāđsăr-
răd l-kǔll wāḥǐđ wāḥǐđ. u lli yrūḥ n-ʕănda kāđqəθlu. lli yrūḥ n-ʕănda kāđšǐyyăr
ʕlīh. ʕănda yăʕni wāḥ l-ʕāwd: kāđqābəl s-săyfmən hāđ ǧ-ǧǐh, u kāđărǧăʕ lumūra
ṭăhru đqūl: “īīyy. hānahnāya!”măhma lāyʕāw lāydǔwwăr n-ʕănda -rǔbbāma- īla
ḥăƫƫa đăqləb lu r-rās dyālu. u īla kān ši wāḥǐđ, hǐyya b-ən-ngāb, u īla kān ši wāḥǐđ
qāṣăḥ, hǐyya lāđṭəyyăḥ əl-lθām, lāđăʕməl fīh hāhāhəh, u ṭṭəyyăr83 lu rāsu. kǔll
nhār r-rās d-žūž.

77 This term belongs to the ca domain: in much more common use is qrāya “studying.” For
more on this see Heath (1989), 210 under a-1-87.

78 The narrator here code-switches to give his narration a ca flavor: he both uses a ca term,
and also borrows this character from cavalier novels. On this pattern, which normally
occurs in words loaned from ca, see Heath (1989), 210 under a-1-100 to a-1-107.

79 Again the narrator tries to imitate the ca pattern, but ends up inventing a plural pattern.
In ChA, and in ma in general, this should be xyūl.

80 For a detailed philological commentary on this term see Behnstedt (2007), 11.
81 b-əl-nīθ ⟩ b-ən-nīθ. On this common assimilation see n. 19 above.
82 The narrator uses code-switching here to give his narration a ca flavor. The common ma

pattern of this adjective is šžīʕ /ccvc/.
83 dṭəyyăr ⟩ ṭṭəyyăr. About this assimilation see Cantineau (1960), 34–35; Tangiers: Assad

(1978), 16; Chaouen: Moscoso, DACh, 54, n. 125.
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wǔṣləθ n-wāḥd l-wǔld lāyqūlu lu l-ḥsən lăqrăʕ, fāris, āāāhhhh, u bāqi ʕăzri. 12
rāḥăθ lu l-bra, rāḥăθ lu ƫ-ƫəṣwīra. qāl: “l-ḥāyāƫ dyāli ānāya, šāy ʕǐšƫ, dāba māš
nəmši n-hāđ, n-ʕănd hāđ l-fārīsa nəƫbārəz mʕāha, u nʕăbbīha xāđəm xdīm la
ṣdāq la zǐmma; la ṣdāq la kāđawāla kāđawāla kāđa.”mšāθ n-ʕăndu yǐmmāhqāθ
lu: “ya bni! hāđi lāđəqθəl ar-ruʔūs!84 u đəqθəl l-ʕūlāma, u đəqƫəl l-fǔrsān. dāba
nƫīnamāšša đqəθləç. a bni, ma đəmši ši!” qāl la: “wālu, ya yǐmma! āna hǔwwama
nəƫxălla ši ʕla hāđi. āna hǔwwa đ-māš nqăṭṭăʕ la r-rās.” lāđqūl lu: “ya waladi, la
ƫǔqdări!85 ʕănda l-ḥūrūbāƫ u ḥrāmǐyya kāđăʕməl l-lăʕbāθ.” xămsīn ʕfārəθ u ṣḥīḥ
u l-hămm u hāđa. u hǐyya ʕănda l-lăʕbāθ, ḥrāmǐyya. əl-ḥsən mən kəθrăƫ yăʕni
l-fărḥamāš yǐmši yǐƫfārəsmʕāha, sărrăž l-ʕāwd, u ḥărrəf b-əs-săyf dyālu, ḥăzzəm
bīh, u bda māšši yāᴉᴉāh, yāᴉᴉāh īla ḥăƫƫa.
yǐmmāh, hǔwwamša, u yǐmmāh răkbəθ ʕāwəđ ʕlawāḥ l-ʕāwdu ƫbăʕθu.wǔṣṣlu 13

n-əl-mălʕǐb fāyn kāđəlʕǐb hǐyya, ʕăndawāḥd l-mălʕǐb kbīr, kāyǐžmăʕ fīha bāβāha,
kāyăhbăṭ b-əl-mūsīqa u ǧ-ǧăyš u l-wīzāra, u n-nās kbīrīn u n-nās ṣġīrīn kāygəlsu
yǐƫfărržu ʕla – fḥāl māš yǐƫfărržu f-əṭ-ṭīnīs, āw yǐƫfărržu f-əl-bǔks āw yǐƫfărržu
f-kāđa, āw yǐƫfărržu f-kāđa, – l-bīlād. u hāđāç dīç l-bīlād d-əs-săyf xƫăr86mən dīç
hāđīç.
l-ḥsən wǔṣṣăl n-θămma, yǐžbăr āđām. θămma fǔrsān gālsīn lāyǐƫƫənnāw n- 14

năwba. kǔll wāḥǐd lāyǐƫƫənna n-năwba fīwāx māš yăxrăž yǐlʕăb mʕāha. u hǐyya
ʕănda wāḥ l-mənzăh f-əs-sma, wāḥ l-mənzăh ʕāli ʕla đīç l-mălʕǐb. ma lāyǐdxǔl
ši wāḥǐd n-dīç l-mălʕǐb, u yǐbqa ṭālăʕ hābăṭ, lāđqūl lu: “āna năhbăṭ ən-nīləç.”
dāđăʕrăf ma yǐdxǔl n-dīç l-mūṭăʕ, yǐdxǔl ġa wāḥ s-səžīʕ, ġa wāḥd əl-fāris yăʕni.
l-ḥsən ƫənna n-nhār l-lǔwwli, n-nhār ƫ-ƫāni, n-nhār ƫ-ƫāləθ. n-nhār ƫ-ƫāləθ rkəb 15

ʕla l-ʕāwd dyālu; năqqăz ʕla l-ʕāwd dyālu u dxăl. u l-xālǐq87 lli hǐyya θămma

84 lāđəqθəl ar-ruʔūs. Perhaps the narrator meant to say lāđqăṭṭăʕ r-ryūs. The narrator uses
the ca r-ruʔūs instead of the plural r-ryūs (singular rās), the C1āC3 pattern of which shows
the drop of the glottal stop. For the pattern C1āC3 see Marçais (1977), 96, point 8; Skoura:
Aguadé and Elyaacoubi (1995), 25–26, 91, n. 3; Anjra: Vicente (2000), 113, n. 13; Chaouen:
Moscoso, DACh, 125, n. 295. The present instance could be compared to Hebrew ʔAlef,
which “can be quiescent when combined with any vowel; but in fact it often represents
an etymological orthography, e.g. שׁאֹר ‘head’ (cf. Arb. rʾs with a pronounced ʾAlef ),” see
Joüon-Muraoka (2000), 47–48.

85 The narrator tried to conjugate the root qdr according to ca rules, but because of his
illiteracy could produce only macaronic forms.

86 Here is an example of the spirantization of /k/ to a fricative /x/. According toHeath (2002),
140 this shift is “probably stimulated historically by similar alternations in Berber sub- and
adstrata … .”

87 This pattern {CaCiC} is not common, though it occurswith somenouns as here. Thisword
appears in daf, iv, 135 as l-ḫălq, meaning “la création, les créatures, l’ ensemble des êtres
créés, le monde; les gens, les humains.”
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kāmla kāđčūf, kāđqūl hāđa l-fāris ḥăṣṣălƫu, mən hāđ n-nāḥǐyya ma māš yăqdăr
ši yǐlʕǐb mʕa hāđ l-fārisa, l-fārisa đ-əl-mămlāça, l-āmīra, bəƫƫ88 l-mālǐç. hăbṭăθ
lāđəzgi u đġăwwəθ u đqūl lu: “hal ya gāda ǧ-ǧăbhāwāθ! wāḥ l-xăšba hăbbṭa
l-wāđ, ya l-ḥlāl bən l-ḥlāl!” lāđəzgi u đġăwwəθ, u lqāθu b-əs-săyf. u l-ḥsən dāba
hǔwwa bārəd, l-ḥsən fărṭās, l-ḥsən lăqrăʕ, kāyǐsƫġăllu bīh yăʕni l-ġdāyǐd. bqāθ
mənnə89 hna n-hna, mənnāyən čāfƫu qāsăḥ, qqāθ n-ngāb ha, l-xīmār ʕməl ha,
u hǔwwa ʕməl fīha ha ha. s-săyf ʕănda kaʔanna90 huwwa ʔakθar m-əl-kūčǐyya,
l-mḍa, u ṭ-ṭăwq l-flāni u l-hāđa. qăṭṭʕăθ lu rāsu, u xăllāθu θămma, kəsda hna u
r-rās hna. u ṭălʕăθ f-ḥāla n-əl-mənzăh dyāla. l-mălʕǐb ănksăr, l-mūsīqa. đăxləθ
f-ḥāla, bāβāhadxăl f-ḥālu; l-wīzāra; ʕībād ᴉᴉāh lli kāđəƫfărrəž. r-rāsu l-gəsdabqāw
θămma.
yǐmmāh kānəθ kāđəƫfărrəž ʕla l-fārāsa d-bna mʕa hāđ bəƫƫ l-mālǐç. dăxləθ16

dāđəbki u dnūḥ b-əl-qălb l-məžrūḥ. răfdəθ dīç r-rās u qqāθu ʕla sădra u qāθ
lu: “ya āmīr! hāđi wāḥ r-rūḥ! ma yǐbqa ši hna mənšūr, yăʕni, ʕməl lu qāʕīđa
mən qāwāʕǐd d-əl-ʔǐslām.”91 răfdəθ r-rās u mšāθ f-ḥāla. bdāθ māšša lāđəssāra
f-əl-qbāyǐl: “wāš kāyən d-yǐfdi hāđ ƫ-ƫār, fdi li ƫ-ƫār d-hāđ bni, d-hāđ l-fāris, hāđa
kān wāḥ l-fāris kāyǐlqa mīʔāƫ,92 kāyǐlqa ālāf d-əl-xăyl, kāyǐlqa š-šǔžʕān, kāyǐlqa
l-fǔrsān. u đāba wāḥd l-bənƫ xdăʕθu, qθəlθu. lāxăṣṣni d-māšš yǐfdi lu ƫ-ƫār.” qālu
la: “xăṣṣəç dəmši ʕănd yūsəf l-wăhbi. hǔwwa yǐfdi ləç ƫ-ƫār, hǔwwa yǐfdīh ləç.” bqāθ
māšša laylan wa nahāran93 u hǐyya māšša ʕla l-xăyl īla ḥăƫƫa wǔṣṣləθ n-ʕănd
yūsəf l-wăhbi.
wǔṣṣləθ n-ʕăndu qāθ lu: “ha!” qāl la: “ma hāđa?” qāθ lu: “hāđawǔldi u kānwāḥ17

l-fāris, uwāḥ š-šažīʕ, l-ḥsən lăqrăʕ!” qāl la: “a l-ḥsən lăqrăʕ! nānăsmăʕ bīh” “dāba
dəfdi li ƫ-ƫār! băš yəfdi li ƫ-ƫār!” qāl la: “nəfdi ləç əƫ-ƫār. ʕṭāç ᴉᴉāh! rāh fāyn, wāḥ
l-măʕzǐb d-əl-ma rāh nfūq. rāh māš yži wāḥ l-fāris u māš yšărrăb l-ʕāwd dyālu.
măhma ččūfu māš yšărrăb l-ʕāwd dyālu, āqbăṭ wāḥd l-ʕǔkkāz u xărwǔṭ l-ma.

88 For bənƫ ⟩ bəƫƫ, see Natividad and Rahmouni (1996), 145, and Heath (2002), 177.
89 This is an instance of an imāla. For an extensive commentary about the imāla in ADs

in general and in ma in particular see Anjra: Vicente (2000), 28–29, n. 4–10, 37 and the
bibliographic references there.

90 The ca conj kaʔanna “as if, as though; it is (was) as if” is here used by the illiterate narrator.
This is yet more evidence contra Heath (1989), 29, who claims that the creeping of ca
conjunctions into ma is limited to educated persons.

91 On this verbal noun see Heath (1989), 220 under a-1-342.
92 This is the ca plural of the singular substantivemiʔah. Its ChA equivalent ismyāwāθ/t: see

daf, xi, 292, meaning 2.
93 This is another case of code-switching: the narrator uses here a ca frozen expression,

laylan wa nahāran “day and night.”
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xărwəṭ l-măʕzəl, xărwəṭ l-ma īla ḥăƫƫa l-ma yǐbda hābăṭ kḥăl. măhma yăhbăṭ
l-ma kḥăl, māš yăṭlăʕ yčūf hāđāç l-fāris, yčūf škūn xărwəṭ lu, ƫəmma mənnāyən
yži n-ʕăndəç u qūl ləç: ‘dxărwəṭ li hāđīç?’ qāl: ‘āāāhhh! čūf š wqăʕ nna! lāxăṣṣna
lli yǐfdi nna hāđ əƫ-ƫār?’ kāđālīk wa l-mīθāl.”
ǧāw ḥǐṭṭāš94 d-xūθu u răbṭu ra fāyn. u wāḥd s-sāʕa u hǔwwa māži. ǧa, u nzəl 18

ʕla l-ʕāwd dyālu, u nəzzəl s-săyf lli žāb. u ṭlăʕ ywǔrrăd l-xăyl, yšărrăb l-xăyl m-
əl-măʕzəl, m-əs-sāqya. u hǐyya sārəθ n-dīç l-măʕzəl – ʕămləθ “ha, ha, ha” – xăb-
bəṭθu. tāḥ l-ma, yăʕni hbăṭ b-əz-zbəl, hbăṭ b-əl-ūsăx, hbăṭ b-əƫ-ƫrāb. ṭlăʕ yčūf škūn
lāyxărwəṭ. ǧəbrūhahǐyya. qāl la: “māləç nƫi lāđxărwəṭ l-ma? š ǧābəç n-năhnāya?”
qāθ lu: “ha!” qāl la: “ma hāđa?” qāθ lu: “hāđawǔldi. u fārismən l-fǔrsān, u đāba l-
bənƫ l-flānǐyya hǐyya lli qəθlāθu li!” qāl: “hāđi đ-ʕămmi, hāđi bəƫƫ ʕămmi, wālākǐn
mənnāyən lādəfʕăl b-ər-rīžāl hāydāya. ānawālīhamāš nəmši nəƫqāƫəl mʕāha.” –
mʕa bəƫƫ ʕămmu, bāβāha ʕṭāh ṭ-ṭărša. bāβāha hǔwwa lli ʕṭāh ṭ-ṭărša.–
dīç ən-nhār ma kān krāh. u ṣ-ṣbāḥ răfdu mšāw. yǐmmāh d-əl-ḥsăn b-ər-rās 19

dyāla māš đʕăbbīh dəfnu f-əl-mūṭăʕ dyāla. u s-sayyid l-mǔqdād bən l-āsăd l-
qǔndi māš yǐmši īla n-blādu, n-ʔărḍu, ʕănd ʕămmu lli hāđīç.
ḥăƫƫa wǔṣṣăl n-əl-mdīna, u yǐžbăr āđām hāđa, u šǔžʕān hāđām, u ʕūlāma 20

hāđām,u frāyǐž hāđi. un-nās ʕăndawāḥd l-fyǐšṭa kbīra. “š ʕăndçǔmhna?” qālu lu:
“l-āmīra yăʕni qəθləθ ḥīdāšăr95 r-rās hāđaūsbūʕ.” – hāđiwāḥ l-fārīsa f-əd-dǔnya!
hāđi lāđăġləb d-dǔnya kāmla, ʕarabi96wa āžnābi! – dxăl n-əl-mălʕǐb qāl lāxăṣṣu
yǐdxǔl mʕāha. qāl: “hāđ r-rās hāđa ma ʕăndu ma yǐqqi bīh …, bāβāha ʕṭāni ṭ-
ṭărša, u āna māš năʕṭīh ṭ-ṭărša. ʕāwəđ, nəzzəl ṭ-ṭărša đyāli fīh.” īwa bda ṭālăʕ
hābăṭ. ṭăllələθ ʕlīh m-əl-mănzăh qāθ lu: “ġa b-əl-lāƫi ʕlīç. wāli, šḥāl gāzu fḥāləç!
hāna hābṭa n-nīləç nqăṭṭăʕ ləç r-rās kama97 qăṭṭăʕƫu n-əl-ḥsăn lăqrăʕ.” īwawāḥd
s-sāʕa u hǐyya hăbṭăθ. ma lāđhăwwəđ, lāđhăwwəđ đġăwwəθ u đəzgi, u măṭlăq
l-xăyl yăʕni māši hāđāç, u s-săyf f-yǐdda, đʕălli yǐdda d-dǔbbāna lāđqəsma ʕla
rbəʕa. hăbṭăθ, hǐyya hăbṭăθ u hǔwwa ʕməl n-əs-săyf, qāl la: “bāš kāđəƫqāƫəl mʕa
š-šǔžʕān?” qāθ lu: “b-əs-săyf u d-dărrāqa.” qāl la: “d-dărrāqa ma ʕăndi ma năqqi
bīha, s-săyf ma nəḍrăb ši bīh. u ḍrăbni ānāya, āqƫəlni ānāya!”

94 This is an archaic and obsolete variant of the term ḥḍāš “11.” It is neither catalogued nor
mentioned by Moscoso, DACh, 174.

95 Contrast with ḥḍāš, which is more commonly used for the term “11” than ḥīdāšăr. Perhaps
the narrator wished to say ḥdāšăr, which is still heared in ChA but less frequently than
ḥḍāš. See Moscoso, DACh, 174 and the previous note.

96 Again the narrator uses the ca pattern instead of the dialectal ʕărbi.
97 This is basically code-switched from ca kama “as, in the same way as”: compare ma f-ḥāl

in this sense. It is normally usedwith verbs, as seen in the example above. For this particle
see Heath (1989), 32, 224 under a-3-6.
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ǧəbdəθ s-săyf, kāḍḍărbu98 n-hāđ ǧ-ǧīh, ḍḍărbu n-hāđ ǧ-ǧīh. u hǔwwa ġa kāyǐƫ-21
ḥānăq ʕlīha yšəbbra. hǐyya kāḍḍārăb u hǔwwa kāyǐƫḥānăq ʕlīha, hǔwwa kāygūz
la mənnə99 hna, hǐyya kāđgūz lu mənnə hna. wāḥd s-sāʕa u hǔwwa šəbbra,
ʕăllāha ʕla l-xăyl u ʕăllāha f-əs-sma u šăʕṭa n-əl-ʔărḍ, b-əš-šăʕṭa lli šăʕṭa n-
əl-ʔărḍ, nzəl mən ʕla l-ʕāwd u sṭăm ʕlīha. qāl la: “nƫīna hǐyya lli kāđăqƫəl l-
fǔrsān!” l-ʕālăm lli ža yǐƫfărrəž, yčūf hāđ l-fāris xăbbăʕ s-săyf dyālu, ḥăyyəđ d-
dărrāqa bāš kāyǐƫḥāyǐđ mʕa l-fǔrsān. u qəbṭa b-kǔll ši fḥāl ǧ-ǧāža u šăʕṭa n-əl-
ʔărḍ. āāāāhhh! wa hāđa s-sāžīʕ! hbăṭ bāβāha qdāmu ḥăfyān u rāsu ʕǔryān, ya
mūlāna ya rāḥmān! žūd ʕlīna b-əl-ġūfrān. hāđāç l-qărrān kān kḥăl, l-ʕǐffa ya ʔăhl
… šăʕṭa mʕa l-ʔărḍ u kāyăʕṭīha “nūḍ! kāđăqθəl r-rīžāl nƫīna.” īwa ža l-mālǐç u qāl
lu: “āhda!” qāl lu: “wa ʕqălƫ ʕlǐyya.”

98 kātḍărbu ⟩ kāḍḍărbu. On this assimilation see Cantineau (1960), 35, Heath (2002), 166.
99 This is another instance of an imāla. See p. 104 n. 89 above.



text 4

lăqrăʕ bən l-fqi īflāṭu

θămma l-fqi īflāṭu, l-ḥkīm, ƫwəffa. māθ. xălla ƫlāθa đ-ər-ržāl. l-fqi kāyxăyyăṭ: 1
yxăyyăṭ əǧ-ǧlāləb, u yxăyyăṭ l-lībāsāθ100 n-ən-nās. xălla wāḥǐđ f-əƫ-ƫīžāra, kāybīʕ
u yǐšri. xălla wāḥǐđmufallis,101mfəlləs: ma lāyǐlbəs məzyān, ma lāyāçǔl məzyān,
ma lāyǐƫməššaməzyān.māθ bāβāhəm. qālu: “lāxăṣṣna l-măƫrūç, əƫ-ƫārīkađ-xălla
nna bāβāna.” bāβāhəm ʕănduwāḥd ṣ-ṣăndūq, wāḥd əƫ-ƫrīka, ḥăllūh! yžəbru f-dīç
ṣ-ṣăndūq ən-nʕāla bāš kān lāyǐmši, u ṭ-ṭāgǐyya, u s-səbsi u l-măṭwi. “l-hăydūra
năʕṭīwha n-əl-fqi. əƫ-ƫāžăr māš yʕăbbi l-hăydūra. əl-mfəlləs māš yăʕṭīwăh s-səbsi
u l-măṭwi d-əl-ḥšīš,” bāβāhəm kān ʕăndu ġamnəzzlīn.
lăqrăʕ, qrăʕ u mfəlləs, ma lāyāçǔl məzyān, ma lāyǐnʕăs məzyān, ma lāyǐlbəs 2

məzyān, wālu. ʕṭāwăh dīç s-səbsi u l-măṭwi. ʕămmăr s-səbsi hǔwwa rma ṭ-ṭăfya u
đīç ṭ-ṭăfya đ-rma, rma yāqūθa đ-əd-dhăb, wāḥd l-ḥăžra đ-əd-dhăb dăswa wāḥd
ƫ-ƫāmān kbīr. qāl: “āāāhh! hāđ s-səbsi īla ččūfu ʕăndi bəƫƫ l-mālǐç, dăʕšăqni, u īla
ʕăšqəθni bəƫƫ l-mālǐç, ānahǔwwa l-mālǐç.”mšanƫăḥƫ əš-šəbbāçdyāla fāy lāđəgləs,
nƫăḥƫ, u ʕămmăr s-səbsi, u ƫkǐyyəf, u rma ṭ-ṭăfya, rma l-yāqūθa. s-sǔlṭāna lāđčūf
fīh. [qāləθ mʕa rāsa]: “hāđ l-ḥšāyši! ƫkǐyyəf, u rma ṭ-ṭăfya, rma yāqūθa. hāđa
hǔwwa! hāđa ši ḥkīm hāđa!”
s-sǔlṭān ʕăndu səbʕa đ-əl-bnāθ. hāđīç l-bənƫ ṣ-ṣaġīra, hǐyya mənnāyən čāfəθ 3

dīç l-ḥǐkma: lăqrăʕ lāyǐkmi s-səbsi u yǐrmi l-yāqūθa. qāləθ: “hāđa hǔwwa l-ḥkīm.
u l-ʔǐnsān u l-ḥkīm īla kānəθ ʕăndu l-ḥǐkma hāđi hǐyya d-dǔnya.”
qām l-mālǐç māš yǐžmăʕ š-šǔbbān, u ygūzu ƫăḥƫ s-sărǧəm. u l-bənƫ lli ʕăžba 4

ši šābb, dărmi ʕlīh ƫ-ƫəffāḥa. kāyăʕṭīhəm ƫəffāḥa n-əl-wāḥǐd. ma yǐbqāw ši yăʕni
ūlāđu102 mšǔwwqīn yăʕni f-ər-ržāl. “n-nās ma đšəǧǧăʕ ši dăxṭăb mənni. l-blād
fīha l-māsākīnu fīha ƫ-ƫǧār. ƫ-ƫǧārmayqădru ši yžīwn-ʕăndi, u l-māsākīn kāđālīç.
u đāba năʕṭīhəm ƫ-ƫəffāḥa lli ʕăšqəθ ši wāḥǐđ đšǐyyăʕ ʕlīh ƫ-ƫəffāḥa.” əṣ-ṣġīra
šǐyyʕăθ ƫ-ƫəffāḥa ʕla lăqrăʕ: [u qāləθ mʕa rāsa]: “hāđa hǔwwa ǧ-ǧāwž dyāli: ḥkīm
lāyǐkmi s-səbsi u yǐrmi ṭ-ṭăfya, yǐrmīha yāqūθa. hāđawāḥd ši kbīr hāđa,mađărku
wāla sǔlṭān wāla ƫāžăr wāla ḥăƫƫa ši wāḥǐd.”

100 The usual ma pattern for this noun is {CCāC}. However, the narrator uses here the ca
pattern with an ma plural ending.

101 The vocalization expected here is mfəlləs; however the narrator adopts the ca participle
pattern {muCaCCiC}. On this pattern and its loan into ma see Heath (1989), 63.

102 Though the context here refers to “his daughter,” ChA bnīθāθ dyālu, the narrator used the
commonmasculine term for “sons,” which would include both sons and daughters.
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θămma đīç s-sāʕa əs-sǔlṭān mrăṭ, mrăṭ b-əl-ʕăynīn,103 nƫəfxu l-ʕăynīn dyālu,5
u ma bqa yčūf ši. bda yāmăr ʕla ṭ-ṭǔbba. “īla kāyən ši ṭbīb yži ydāwi l-ʕăynīn
d-əl-mālǐç, šāyǐn yăṭləb, šāyǐn yăṭləb ʕlīh d-əl-āmwāl yăʕṭīwăh, l-māl āw l-ḥāža
lli xăṣṣu dyāl l-ġăyr u đyāl s-sǔlṭān.” ʕrăṭ xθānu kāmlīn, u ʕrăṭ ḥăƫƫa lăqrăʕ.
ǧa. qāl: “škūn māš yžīb nna hāđ?” qāl lu ṭ-ṭbīb: “lāxăṣṣəç ḥlīb əl-lbǐyya măḥlūb
f-ǧəld wǔldha.” əl-lbǐyya, yǐmmāh d-əs-sbăʕ, u yžīb bna u ydəbḥu u yṣəlxu, u
yăḥləb əl-lbǐyya u yǐqqi l-ḥlīb dyāla f-əǧ-ǧəld d-bna u yžību n-əs-sǔlṭān ykăḥḥăl
bīh, u yǐssrăḥ l-ʕăynīna đyālu. [əs-sǔlṭān] qāl: “škūnma yžīb hāđ ši?” [ṭ-ṭbīb] qāl:
“lăxƫān dyālu, hūma yžību hāđ ši.” “nsābi?” qāl: “nʕăm.” qāl: “lāxăṣṣkǔm dǧību
li hāđ d-dwa. lābǔdda dǧībūh.” [ făkkru mʕa rāsəm]: “škūn māš yăqbăṭ yǐmmāh
d-əs-sbăʕ, əl-lbǐyya? škūn māš yqăbṭa, u yšăbbăr bna, u yđăbḥu, u yṣəlxu u yǐqqi
l-ḥlībdyāla f-əǧ-ǧəldd-bnauyžībun-əs-sǐṭānykăḥḥălbīh? škūnmayžību?” [ṭ-ṭbīb
ʕāw qāl]: “nsābəç hūma māš yxădmu hāđ l-xǐdma.” qāl lu: “a sīđi, nǧībūh, nǧību
hāđ əd-dwa. mən dāba xmăsṭāšăr yūm yçūn qbăṭna l-lbǐyya, u nšəbbrūha u
nkəƫƫfūha, unḥălbu l-ḥlīb dyāla, unǧībubnaundəbḥūh, unṣəlxūhunăqqīw l-ḥlīb
dyāla f-əǧ-ǧəld d-bna.” mšāw n-əl-ġyāb, n-əl-ġāba, lāyfəƫƫšu ʕla l-lbǐyya fāynǐyya,
škūn māš yăqdăr ywǔṣṣăl ʕănd əl-lbǐyya; škūn hāđa māš ywǔṣṣăl ʕănda? qăṭṭʕu
d-drābəl dyāləm, qăṭṭʕu žnābəm,–wāāāālllluuu.–
[lăqrăʕ] mša ʕănd xāh, qāl lu: “a xāy, āna b-əl-ḥfa u lāxăṣṣni đīç ən-nʕāla6

d-wrəƫƫ f-bāβa.” qāl lu: “āži, ha hǐyya.” qqāha f-rəžlu. žbăr rāsu f-əǧ-ǧnān. f-wāḥd
əǧ-ǧnān, u đīç əǧ-ǧnān kīf nǔwwa?104m-əl-fāwākǐh: mən šāy xlăq ᴉᴉāh kāməl hāw
f-dīç əǧ-ǧnān. ǧna u xărrəf u kəmməl ʕāw xălləf žbăr rāsu f-əd-dār. qāl: “īwa āāhh
hāđăm hūma ḥǐkma! ḥăƫƫa đīç ṭ-ṭāgǐyya đ-ʕănd xāy fīha l-hǐkma. nəmši n-ʕăndu
yăʕṭīha li. nəsʕāha lu yăʕṭīha li nqūl lu-mʕa hǔwwa qrăʕ, u n-nās lāyčūfu lu f-rāsu
u lāyṭăḥku105 ʕlīh-yăʕṭīni đīç ṭ-ṭāgǐyya nġăṭṭi bīha l-qărʕa.” mša ʕănd xāh, qāl lu:
“xāy?” qāl lu: “nʕăm?” qāl lu: “ya xāy! āna rāsi kāyǐbqa ʕǔryān. u z-zġăbma ʕăndi

103 The singular of this term is ʕăynīna “eye” For the atlas of this term in northern ma see
Behnstedt (2007), Karte 61 on p. 25, 54.

104 n + hǔwwa. For this same type of contraction see n. 57 above.
105 lāyyḍăḥku ⟩ lāyṭăḥku. The shift of /ḍ/ to /ṭ/ is dominant in ChA; however, given that the

koiné of the rural area around Chaouen has preserved /ḍ/, the phoneme /ṭ/ is receding.
For a detailed commentary and a survey of this devoicing of pharyngealized /ḍ/ to /ṭ/
in ChA see Moscoso, DACh, 40, n. 75; idem (2003), 215, n. 15 and the bibliographical
references there. Also see Lévy (1998), 21; Heath (2002), 159–161. About Jewish ma, and
for Fes specifically, Lévy (2009), 182, 185–186 states, “un trait distinctif du parler juif est
la tendance à l’assourdissement de /ḍ/ ⟩ /ṭ/.” This shift is typical of urban pre-Hilalian
dialects. It is possible that in Chaouen it reverted either because of the massive žbāla
migration to the city or because of the koiné. I am grateful to my friend Ángeles Vicente
for adding this last remark.
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ši f-ər-rās dyāli, u n-nās kāyčūfu li f-ər-rās dyāli u kāyḍăḥku106 ʕlǐyya. u đāba ʕṭīni
đīç ṭ-ṭāgǐyya nġăṭṭi bīha rāsi.” qāl lu: “ha! ha hǐyya, ddīha, hāđa ši bāqi f-əl-məƫrūç
đ-bāβāna, kāməl ʕăbbīθu nƫīna.”
qqa ṭ-ṭāgǐyya f-rāsu. ʕməl wāḥ əṣ-ṣbăʕ hāyda u wāḥd l-īhūđi māži, māži īla 7

ḥăƫƫa ḥša lu đīç əṣ-ṣbăʕ f-ʕăynu, “āāāhhh” l-īhūđi ġăwwəθ, bda yfăƫƫəš škūnu107
hāđa, u hǔwwa wāluma lāyčūfu ḥădd. qāl: “ūūū, hāđi hǐyya l-hǐkma! ʕṭīθ əṣ-ṣbăʕ
n-əl-īhūđi u ma čāfni ši. mša yšăbbărni u ma ʕrăf ši mənnāyən yšăbbărni. āna
b-hāđi māš nədxǔl ʕla bəƫƫ s-sǔlṭān, ʕla l-ʕrūsa đyāli.” qqāha f-rāsu, dxăl l-bāb
d-əl-məšwār ma čāfu ḥădd. dxăl ndāxǐl, ma čāfu ḥădd. hǐyya gālsa kāđəṭṭālăʕ
f-wāḥ l-kƫāb, u hǔwwa qbăṭ u gləs ḥdāha. qāθ lu: “ma hāđa?” qāθ lu: “škūn nƫīn
ḥăƫƫa …? fāyn nƫīn? āđām š nƫīn?” zǔwwəl ṭ-ṭāgǐyya đyālu, đṣību hǔwwa hǔwwa.
qāθ lu: “ḥăƫƫa n-năhna?” qāl la: “ḥăƫƫa n-năhna!” “šənnu l-mži dyāləç lli đxǔlƫ
ʕlǐyyan-năhna? ʕlāšdxǔl ʕlǐyyan-năhna?” qāl la: “bāšnməƫƫăʕ baṣarī,108unčūfəç
u năxrăž f-ḥāli.” xrăž f-ḥālu. ʕməl ən-nʕāla, mša n-dīç əǧ-ǧnān.
wṣăl n-dīç əǧ-ǧnān, ǧbăr wāḥ š-šǐžra fīha l-kărmūṣ băyṭa u wāḥ š-šǐžra fīha l- 8

kărmūṣkăḥla. qbăṭdīç l-kărmūṣkăḥla, l-ġǔddān tāyǐb,mšărrăṭ,məzyān,ḥlǔwwa.
kīlwăḥdaxrăž lu l-qărn, kīl ƫ-ƫānyaxrăž lu l-qărn. qāl: “ūūū! kǔnnablaqrūn, dāba
ʕmənna109 l-qrūn, u yṭăḥku ʕlǐyya n-nās.” ǧa n-dīç š-šǐžra l-băyṭa, kīl l-kărmūṣa l-
lǔwwlǐyya, ṭāḥ l-qărn. kīl l-kărmūṣa ƫ-ƫānya, ṭāḥ l-qărn. qāl: “wa ṣāfi hǐyya hāđi!
hāđi,māšnăʕṭi l-kărmūṣ,năʕṭīhan-əl-ʕrūsađyāli dăʕməl l-qrūn.uđəkrăhən-nsa,
uđəkrăh l-mălqāθ.” ǧna l-kărmūṣ l-kăḥla, u žna l-kărmūṣ l-băyṭa, u ʕməl ṭ-ṭāgǐyya
u dxăl n-ʕănda.
qāθ lu: “ʕlāš ǧīθ?” qāl la: “ǧǐbƫ ləç wāḥd ṭ-ṭǔrfa, ʕǔmmrəç ma kǐlƫa. ha ši đǧǐbƫ 9

ləç, ʕǔmmrəçma čǔfƫu, u ʕǔmmrəçma kǐlƫu.” qāθ lu: “ma huwwa?”110 qāl la: “ha.”
ʕṭāha l-kărmūṣakăḥla,mʕăssla, ḥlǔwwa. fəlqāθaklāθa, ṭlăʕ la l-qărn f-rāsa. “āāā”
qāθ lu: “šənnu hāđa žībƫ li?” qāl la: “dāba ʕāđ zyănƫ, ʕməlƫ l-qrūn fḥāl l-măʕza.”111
qāθ lu: “hāyda māš nəbqa?” qāl la: “lāʔ.” ǧbəđ l-kărmūṣ l-būyəƫ, ʕṭāhəm la. kāləθ
lǔwwlǐyya, ṭāḥ la l-qărn, kāləθ ƫ-ƫānya ṭāḥ la l-qărn.

106 In this case the shift of ḍ to ṭ does not occur.
107 škūn + hu. For this form in Anjra see Vicente (2000), 140 and in Chaouen Moscoso, DACh,

166, n. 481, where no mention of this attestation is made, only the use of škūn as an
interrogative particle.

108 Instead of using the dialectal form ən-nḍăr dyāli “my sight,” or just the noun ʕăyni, lit. “my
eyes/ my sight,” the narrator appeals here to code-switching.

109 ʕməlna ⟩ ʕmənna. For this assimilation see n. 19 above.
110 This is yet another case of code-switching. The narrator appeals to ca to formulate his

question.
111 For the distribution and the atlas of this term, its variants in plural and its correspondent

feminine in northern ma, see Behnstedt (2005), Karte 18 on p. 29 and Karte 21 on p. 32. For
a detailed philological commentary see idem (2007), 12.
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dxăl n-ʕănd l-mālǐç. l-mālǐç gləs u hǔwwadxăl ʕlīh. “škūnhna?” qāl lu: “xăθnəç,10
wǔld lli ʕăbba l-bənƫ əṣ-ṣaġīra. bāqīn ma žāw nsābəç đ-māš yžību l-ḥlīb d-əl-
lbǐyya măḥlūb f-əǧ-ǧəld d-bna?” qāl lu: “wālu, bāqīn ma žāw ši.” qāl lu: “āna māš
nəmši nčūfəm fāynūma.”112 ʕməl ən-nʕāla. ṣdăq ʕăndəm.wǔṣṣăl n-əǧ-ǧnān, ălqāh
l-ʕăfrīθmūl əǧ-ǧnān lāyrăḥḥăb bīh, qāl lu: “āmăr?” “lāxăṣṣni lănsāb dyāli nčūfəm
fāyn hūma.” qāl lu: “mūžūd.” răfdu u nəzzlu ḥdāhəm. qāl lu: “bāqi lāxăṣṣni wāḥ
l-ḥāža.” qāl lu: “ma hiyya?” qāl lu: “lāxăṣṣni l-ḥlīb d-əl-lbǐyya măḥlūb f-əǧ-ǧəld d-
wǔldha.” qāl lu: “mūžūd.” mša žāb lu đīç l-ḥlīb. đīç l-ʕăfrīθ ǧāb lu l-ḥlīb măḥlūb
f-ǧəld wǔldha, ma kāyən ši ši wāḥǐđ, ši āđām yžīb hāđ l-mzǐyya hāđǐyya.
xlăṭ ʕlīhəm. “mənnāyən ǧāb l-mzǐyya?!” qāl ləm: “wāš qqīθu?” qālu lu: “ḥna11

ma nqădru ši nqăbṭu l-lbǐyya u ndəbḥūha u ndəbḥu bna.” “āā wlāđ š-šmāyǐθ
lāxrīn, nƫūma u nƫūma! āna ʕṭīwni š-šḥīmāθ113 d-wǔnnkǔm. kǔll wāḥǐd yqăṭṭăʕ
š-šḥīma d-wǔnnu. u năʕṭīçǔm hāđ l-ḥlīb d-əl-lbǐyya măḥlūb f-əǧ-ǧəld d-wǔlda.”
qālu: “wāxxa.” kǔll wāḥǐd ƫəkka ʕla qălbu, ṭrāq! u qăṭṭăʕ. qqāha f-wāḥd əš-škǐyra
u ddāha n-əl-mālǐç. hǔwwa ma ʕărfūh ši wāḥǐđ mənnəm. īwa žāw ʕănd l-mālǐç.
žābu đīç ši. lqāwhəm l-wūzāra. u lqāwhəm n-nās. “āāāh! hāđām qăbṭu l-lbǐyya u
qăbṭu bna u ḥălbūh, u qəθlūh u səlxūh u ḥălbu l-lbǐyya f-əǧ-ǧəld d-bna.” qqāw
ləm wāḥd l-mālqa wāhli qăddāš! [l-mālǐç] kăḥḥăl b-dīç ḥlīb əl-lbǐyya f-əǧ-ǧəld
d-wǔldha, zāđu mărṭu ʕăynu.
ārāw māš yǐfƫi? š māš ʕāw yqūl hāđ əd-dwa? qālu lu: “lāxăṣṣəç l-ma l-ḥāyəl12

l-mlǔqqi ləžbāl.” ləžbāl lāyǐƫlăqqāw u l-ma l-ḥāyəl f-wǔsṭəm. u yrăfd đīç l-ma
l-ḥāyəl u yžību n-əs-sǔlṭān ykăḥḥăl b-dīç l-ma bāš dəssrăḥ ʕăynu.
mšāw xθānu lāyʕăyyṭu fāynu hāđ ǧ-ǧbəl lāyǐƫlăqqa, fāynu hāđ ǧ-ǧbəl lāyǐƫlăq-13

qa? fāyn hūma hāđ l-ma? lāykăʕʕbu b-əl-līl u n-nhār. wāla ṣābu ši ḥāža. wāla
ṣābu mənnāyən māš yžību hāđ l-ma. ʕməl ən-nʕāla hǔwwa f-rəžlu u mša n-əǧ-
ǧnān. ălqāh l-ʕăfrīθ, qāl lu: “āmăr, āmăr ʕlǐyya š lāxăṣṣəç?” qāl lu: “xăṣṣni l-ma
l-ḥāyəl f-əl-mlǔqqi ləžbāl.” qāl lu: “nʕăm, ya mūlāy.” mša l-ʕăfrīθ u rfəđ l-ma l-
ḥāyəl l-mlǔqqi ǧ-ǧbāyəl u žābu f-wāḥd l-ānǐyya [u ʕṭāha lu. mša ʕănd nsābu] u
qāl: “wāš qqīθu?” qālu lu: “ma qdărna ši nčūfu ši žbāl lāyǐƫlăqqa n-āxǔr u l-ma
băynāθəm. yāᴉᴉāh lāyǐnfƫăḥ hāyda ʕāw yǐnšădd. ʕāw yǐnfƫăḥ hāyda ʕāw yǐnšădd.”
hūma lāxăṣṣəmyrăfdu l-mađ-ən-nǔwwabăyn lăžbāl. qāl ləm: “dăʕṭīwni ṣ-ṣbǐyyăʕ
s-sƫīƫu dyālkǔm, u ha l-ma l-ḥāyəl l-mlǔqqi ǧ-ǧbāyǐl.” qālu: “wāxxa.” ǧəbdu l-
xǔnǧăr kǔll wāḥǐđ lāyqăṭṭăʕ əṣ-ṣbăʕ dyālu u ʕṭāh lu. qqāh f-wāḥd l-ḥǔkk b-əl-
kăwfăr. u răbṭu yǐddəm. u ʕăbbāw l-ma l-ḥāyəl l-mlǔqqi ǧ-ǧbāyəl n-əl-mālǐç.

112 ⟨ fāyn + hūma. Contrast with Heath (2002), 589 Map 7–27; Moscoso, DACh, 191.
113 This expression ismore common inChAas čăḥmīṭa “lobe of the ear”: see Behnstedt (2007),

Karte 73 on p. 37. Behnstedt marks the word šăḥmīṭa as common in ChA speech. For a
detailed philological commentary ibid., 55.
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“āāāa hāđ š-šǔžʕān qăddāš! u hāđ l-fārāsa qăddāš! u hāđ l-ʕǐlm qăddāš! ḥăƫƫa 14
mšāw ǧ-ǧbəl lāyǐƫlăqqa u ǧ-ǧbəl lāyǐƫlăqqa u ydăxlu băyn ləžbāl u yrăfdu l-ma
băynāθəm. u žābūhn-əl-mālǐçmāši ykăḥḥăl bīh bāš yǐssărḥu ʕăynu.” īwa žābuđīç
ši. l-mālǐç qāl ləm: “āžīw, nǧəmʕu, āžīw năʕməl lkǔmwāḥ l-ḥăfla.” qqa ləm l-ḥăfla,
u l-mwākəl u š-šārāb u l-ḥlāwi ʕla kǔll ānwānu l-măšrūbāθ ʕla kǔll ānwān. u šāyn
yqūlu hǐyya đkūn. kăḥḥăl b-dīç l-ma l-ḥāyəl l-mlǔqqi ǧ-ǧbāyəl u wālu, l-ʕăynīn
dyālu zāđumărṭu.
qāl: “bāqi lāxăṣṣni ši ṭbīb ʕāwəđ yčūf li š māš năʕməl n-hāđ ʕăyni.” ma lāyčūf 15

wālu, u ʕăynu kāyḥărqūh, u ʕăynu nƫəfxu, u ʕăynu ma bqa yčūf bīhəm wālu.
[qāl]: “dāba, đ-māš yžīb li āna d-dwa?” [nsābu qālu n-əṭ-ṭbīb āxur]: “š lāxăṣṣu?”
“lāxăṣṣu ƫ-ƫəffāḥ d-ʕāyša bəƫƫ mənṣūr, l-ʕādya səbʕ bḥūr. yšǔmm f-dīç ƫ-ƫəffāḥ,
yšǔmm fīh u yāçlu, u yǐnfəƫḥu ʕăynu, u yǐssrăḥ ʕăynu.” [l-mālǐç qāl]: “fāynu hāđ
əǧ-ǧnān d-ʕāyša bəƫƫ mənṣūr l-ʕādya səbʕ bḥūr?” [ṭ-ṭbīb] qāl lu: “nsābəç hūma
yžībūh lli žābu l-ma l-ḥāyǐl, hūma yžību ƫ-ƫəffāḥ d-ʕāyša bəƫƫ mənṣūr l-ʕādya səbʕ
bḥūr, kāđənʕăs sǐƫƫ šhūr u kāđfīq sǐƫƫ šhūr. u hǐyya sǔlṭāna, kāđăḥkǔm sǐƫƫ šhūr u
kāđənʕăs sǐƫƫ šhūr.” qăbṭu nsābu u răkbu ʕla l-xyūl u mšāw ṭāyšīn, ṭāyšīn f-əl-xla,
u ṭāyšīn f-əl-ġyāb. mənnāyən māš ygūzu n-ʕănd ʕāyša bəƫƫ mənṣūr l-ʕādya səbʕ
bḥūr? fāynūma hāđ l-buḥūr lli māš ygūzu fīhəm, u yžību ƫ-ƫəffāḥ u hāđa?
[lăqrăʕ] ʕməl ən-nʕāla f-rəžlu, u mša n-əǧ-ǧnān, hǔwwa dxăl n-əǧ-ǧnān, u 16

l-ʕăfrīθ qāl lu: “hāna, ya mūlāy, āmăr šənnu lāxăṣṣəç, š ḥăbbīθ?” qāl lu: “lāxăṣṣni
ƫ-ƫəffāḥ d-ʕāyša bəƫƫ mənṣūr, d-ʕādya səbʕ bḥūr.” qāl lu: “ya mūlāy l-ḥakīm,114
lāxăṣṣniwāḥd ƫ-ƫăwr115 kbīr bəzzāf, u năʕməl bīh səbʕa l-qăddīđāθ. ukǔll qăddīđa
nṭəlqa f-əl-bḥăr bāš năʕdi n-ʕănd ʕāyša bəƫƫ mənṣūr.” qāl lu: “dəbbăr rāsəç.” ma
xăṣṣu ši yžīb lu hāđīç. lăqrăʕ qāl lu: “dəbbăr rāsəç. ma đqūl li ḥăƫƫa ši ḥāža.
lāxăṣṣni đǧīb ƫ-ƫəffāḥ d-ʕāyša bəƫƫ mənṣūr.” qāl lu: “nʕăm, a sīđi.” mša l-ʕăfrīθ
ṭāyăr.
ʕāyša bəƫƫ mənṣūr ʕănda l-ʕāfārīθ mdǔwwra ʕla l-ʔărḍ dyāla. ʕməl səbʕa l- 17

qăddīđāθ, kǔll bḥăr lāṭṭīḥ116 fīh qăddīđa. mša yǐžbəd wăḥda ṭāḥu b-žūž. lāxăṣṣu
wăḥda āxra, qăṭṭăʕ m-əl-făxṭa đ-rəžlu. ʕăfrīθ! u ṭəlqa f-dīç l-bḥăr u wǔṣṣăl n-
əǧ-ǧnān đ-ʕāyša bəƫƫ mənṣūr. ǧāb lu ƫ-ƫəffāḥ. l-ʕăfrīθ qāl lu: “ha ƫ-ƫəffāḥ d-ʕāyša
bəƫƫ mənṣūr, ʕādya səbʕ bḥūr.” ʕăbba đīç ƫ-ƫəffāḥ n-ʕăndəm [n-nsābu d-əl-mālǐç].
qāl ləm: “š qqīθu?” qālu lu: “ʕyīna ma nʕăyyṭu u ʕyīna ma nǧărrīw, u ʕyīna ma
nkăʕʕbu, wāla lqīna ši žnān, wāla lqīna ši bḥăr. u đāba nƫīna kǔθθ făkkǐθna. žǐbƫ

114 Here again the narrator borrowed a ca pattern.
115 Contrast with Behnstedt (2005), Karte 2 on p. 13, where the word tūr “ox,” is marked as

common in ChA speech. For a detailed philological commentary on this last term see
Behnstedt (2007), 8.

116 lādṭīḥ ⟩ lāṭṭīḥ. About this assimilation see n. 83 above.
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nna l-ma l-ḥāyǐl, u žǐbƫ nna ḥlīb əl-lbǐyya, dāba lāxăṣṣəç ǧǧīb nna hāđ ƫ-ƫəffāḥ d-
ʕāyšabəƫƫmənṣūr.” qāl ləm: “bāšnǧīb lkǔmƫ-ƫəffāḥd-ʕāyšabəƫƫmənṣūr, ƫ-ƫəffāḥāθ
dyālkǔm dăʕṭāθkǔm hādīç dyālkǔm dăʕṭīwhəm li n-nīli117 ānāya u năʕṭi lkǔm ƫ-
ƫəffāḥ d-ʕāyša bəƫƫ mənṣūr.” qālu lu: “ha hi.” kǔll wāḥǐđ ǧbəđ lu đīç ƫ-ƫəffāḥa ʕṭāha
lu. mša n-ʕănd l-mālǐç. ǧāw [nsābu] ʕāw lqāwhəm: “hāy hāy!” lli xăṣṣu l-mālǐç
ǧābūh. ǧābu ƫ-ƫəffāḥ d-ʕāyša bəƫƫ mənṣūr, l-ʕādya səbʕ bḥūr. māš yšǔmm fīhəm,
ma yšǔmm f-əƫ-ƫəffāḥ u yǐssărḥu ʕăynu.
qbăṭ s-sǔlṭān ƫ-ƫəffāḥa, šămm fīha, nfəƫḥu ʕăynu. qbăṭ ƫ-ƫəffāḥa, bda lāyāçla18

zyān lu l-ḥāl. ƫfəǧǧa ʕlīh l-ḥāl. qāl ləm: “māš năʕməl lkǔm wāḥ l-ḥăfla məzyāna
bəzzāf.” āmăr ʕla š-šăʕb lli ʕăndu l-kāmănǧa yžība, u lli ʕăndu l-ʕūđ yžību, u lli
ʕăndu l-gənbri yžību, u lli yăʕrăf yǐḍrăb f-əṭ-ṭār yžību. [l-mālǐç] māš yǐqqi l-ḥăfla
nə-nsābu, māš yăʕməl l-ʕǔrs n-hāđām, ǧābu lu l-ḥlīb d-əl-lbǐyya măḥlūb f-žəld
wǔldha, u žābu lu l-ma l-ḥāyəl l-mlǔqqi ǧ-ǧbāyǐl, u žābu lu ƫ-ƫəffāḥ d-ʕāyša bəƫƫ
mənṣūr d-ʕādya səbʕ bḥūr. [l-mālǐç] māš yăʕməl ləm wāḥ l-ḥăfla ma yǐqqīha ši
wāḥǐđ, la yakūn f-əd-dǔnya, yçūn ʕməl ši wāḥǐd, hāđ l-ḥăfla!
īwa u gəlsu u hāđa. īwa bdāw lāyhădru: “ḥna žǐbna, u ḥna žǐbna!” qāl lu: “ya19

āmīr l-mūmīnīn! hāđām kāmlīn wālu. āna lli žǐbƫ l-ma l-ḥāyǐl. u āna lli žǐbƫ ḥlīb
əl-lbǐyya măḥlūb f-žəld wǔldha. u āna hǔwwa lli žǐbƫ ƫ-ƫəffāḥ. ʕṭāwni š-šḥīmāθ
d-wǔnnəm, īla đčūf š-šḥīmāθ d-wǔnnəmmqăṭṭʕīn.” [l-mālǐç qāl lu]: “fāynu ʕăndəç
l-ḥǔkk?” qāl lu: “ha hūma fāynūma.” qāl ləm: “l-ma l-ḥāyəl l-mlǔqqi ǧ-ǧbāyəl ǧǐbƫu
ləm, ʕṭāwni ṣ-ṣbǐyyăʕ dyāləm s-sƫīƫu –kǔlləm bla ṣəbʕīn, măršūmīn ʕăndi. āna
hǔwwa lli ʕməlƫ ləç hāđ ši hāđa.” [s-sǔlṭān] qāl: “āāā! hāđa hǔwwa s-sǔlṭān mūši
ānāya. yăqbăṭ yǐmmāh d-əs-sbăʕ, əl-lbǐyya, u yăqbăṭ bna u yđəbḥu u yṣəlxu, u
yăḥləb l-ḥlīb dyāla f-əǧ-ǧəld d-bna.”
ʕməl ləm l-ḥăfla. u ʕməl ləm hāđīç. rǧăʕ lăqrăʕ hǔwwa f-ər-rās l-ʕāli. kǔlla20

lāđbəndăq. hāđi l-xrāfa đ-lăqrăʕ. əl-ʕrūsa đyālu fărḥāna yăʕni: hǐyya kānəθ d-
dālīla, hǐyya răžʕăθ hǐyya l-kabīra đyāləm. hǐyya r-raʔy, u hǐyya š-šwār šwāra, u
hǐyya dəfʕăl šāyən đḥǐbb n-hǐyya.
qqa lăʕrās, qqa l-ʕǔrs n-hāđa, qqa l-ʕǔrs n-hāđa īla ḥăƫƫa wṣăl n-lăqrăʕ. īwa21

mənnāyən wṣăl n-lăqrăʕ qāl lu: “qūl li š ḥăbbīθ f-əl-xāṭăr dyāləç, f-əl-ʕǔrs dyāləç,
năqqīwăh fīh?” qāl lu: “đəžmăʕ l-māsākīn d-əš-šăʕb dyānna kāməl u đăʕṭi ləm

117 n-līli ⟩ n-nīli (+ 1st person pronoun singular feminine). This preposition is a variant of
līl: Procházka (1993), 154–155: “Die Form līl- läßt sich eigentlich nur durch eine Ver-
schmelzung von lī (⇐ʾilay-) mit l-(⇐la-) … erklären.” This preposition is widely attested
in northern ma: Taza: Colin (1921), 81; Ouargha: Lévi-Provençal (1922), 41; Tangiers: Assad
(1978), 103–104; Chaouen: Natividad (1998), 117, 118 and Moscoso, DACh, 178–179, n. 528;
Anjra: Vicente (2000), 148, n. 161. In other ADs: Sūsa: Talmoudi (1980), 153; Takroûna:
Marçais and Guîga (1960), 3727–3728. For a more detailed comparative approach on this
preposition in different ADs see Procházka (1993), 154–155, n. 274, 275.
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l-mūkūlāθ u š-šārāb, u đləbbsəm l-libās, l-libāsməzyān. kǔll wāḥǐđ wāhǐđ dăʕməl
lu kǐswa.” – wāḥ ši kbīr d-əl-māsākīn d-əš-šăʕb kāməl! māš yʕămlu, nƫi! qāl lu:
“wāxxa.” ǧmăʕ l-māsākīn. n-hāđa kǐswa, n-hāđa kǐswa, n-hāđa kǐswa. u l-māçāl
u š-šārāb. ƫəlƫ ǐyyām b-ən-nsa đyāləm, b-əl-ʕyāl dyāləm, b-kǔll ši dyāləm f-dār
s-sǔlṭān.
u ƫəmma xăllīnāhəm u žīna f-ḥănna. 22



text 5

hārūn r-rāšīd [u ƫlāθa d-əl-wūzāra dyālu]

hāđa wāḥ118 s-sǔlṭān. s-sǔlṭān d-wāḥd l-ʔărḍ -kayăḥkīw ʕlīh- kayăḥkǔm ʕla1
dǔwwăl l-ʕarab. u qām u ʕləm b-əl-ḥūkūma119 đyālu lli xrăž f-əl-ʕša ydūr f-əz-
zănqa. yǐƫšăbbăr, năʕṭīwăh xămsīnmǐṭrāqa u nxărržūh ʕla bāb l-blād. yçūn škūn
ma ḥăbb yçūn.
θămma l-mālǐç qāl: “āna qǔlƫ hāđ l-qāwāla.120 dāba ma ʕrăfƫ ānāya wāla2

hāđ ši yçūn kāyʕămlūh wāla ma kāyʕămlūh ši. dāba māš năxrăž āna b-yǐddi
nčūf.” ʕməl wāḥ l-kǐswa rađīla121 u ƫḥăzzəm b-wāḥ l-ḥbəl, u xrăž. hǔwwa xrăž
wṣăl n-wāḥ ǧ-ǧāmăʕ, žbăr wāḥ l-mǔddən kāyšǔdd əǧ-ǧāmăʕ, qāl lu: “ăhda ya
l-mǔddən, āna žīθ ʕla ṭ-ṭrīq u bărrāni, u dāba xăllīni nədxǔl n-hāđ əǧ-ǧāmăʕ
nənʕăs hāđ l-līla.” hǔwwa [əl-mǔddən] ʕăndu l-ʔāwāmǐr ǧ-ǧāmăʕma yǐnʕăs fīha
ḥăƫƫa wāhǐđ, ǧ-ǧāmăʕ ma ybāθ fīha ḥăƫƫa wāhǐđ: əǧ-ǧwāmăʕ mənnāyn ddən
l-ʕša, yṣăllu l-ʕša, ykūnu ǧ-ǧwāmăʕ məšdūđīn. qāl lu: “wa nƫīna žīθ ʕla ṭ-ṭrīq u
žăwʕān, dāba ānamāš nšǔdd ǧ-ǧāmăʕ u nəmši n-əd-dār dyāli, u nǧīb ləç šayʔun
min aṭ-ṭaʕām122 bāš dəƫʕăšša, u đənʕăs.” qāl lu: “la, ma ǧǧīb li ši ṭ-ṭʕām ġa fƫăḥ li
ǧ-ǧāmăʕ.” qāl lu: “lāʔ, ḥăƫƫa nəmši n-əd-dār dyāli u nǧībləç šayʔun min aṭ-ṭaʕām
u đāçlu bāš năʕṭīç dənʕăs.” u l-mǔddən mša f-ḥālu, šădd ǧ-ǧāmăʕ u mša f-ḥālu.
hāđa l-mālǐç, kāyqūlu lu, msəmma hārūn r-rāšīd. gləs f-əl-bāb d-əǧ-ǧāmăʕ3

lāyǐsƫănna l-mǔddən yži, yčūf wāš bāqi ši ʔāwāmǐr lli hǔwwa dăffʕa f-əš-šăʕb
dyālu āw wālu. hǔwwa gāləs u d-dăwr d-əl-ʕǐssa ža. qālu lu: “ša đqūl?” qāl ləm:
“āna māš nənʕăs f-əǧ-ǧāmăʕ u l-mǔddən mša yžīb l-məfƫāḥ d-əǧ-ǧāmăʕ m-əd-
dār.” qālu lu: “nūḍ!” šăbbrūh u ʕṭāwăh d-dăqq u xărržūh ʕla l-bāb. qāl: “āhyi āna
ʕməlƫ hāđ l-ʔāwāmǐr, ʕməlƫa ʔiđāʔan n-raʔsi!”123

118 wāḥəd ⟩ wāḥ, where the final /d/ has been dropped.
119 This term is a loan from ca which has been totally assimilated into ma. See Heath (1989),

210 under a-1-90.
120 On this term see n. 171 to the English text.
121 The narrator’s vocalization of this adjective follows the ca pattern rather than the ex-

pected {CCīC}. For this word see daf, v, 98–99 under the adjective rdīl, “vil, veule,
sans amour-propre, sans dignité, méprisable, abject; ignoble (individu); de basse qualité
(chose) etc.”

122 This is another case of code-switching, the narrator using the ca frozen expression.
123 The narrator here uses the form ʔiđāʔan n-raʔsi “doing hurt to myself.” The first word is

from the root ʔāda, “to harm, to hurt someone, to cause damage to someone.” However,
the pattern used by the narrator, – ʔiđāʔan, does not appear elsewhere in the texts: the
narrator usually uses the ca ʔiđāʔ, “perjudicar, hacer objeto de sevicias” (Corriente, dae,
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qālu lu xrăž n-əl-bāb dǎgləs. ṭ-ṭhăr dyālu kāyăḥrăq b-əd-dăqq. [bda māši] 4
ḥăƫƫa žbăr wāḥd n-nǔwwāra bʕīđa fīha ḍ-ḍăw, ƫbăʕ dīç ḍ-ḍăw yāᴉᴉāh yāᴉᴉāh ḥăƫƫa
dxăl. dăqq ʕla đīç n-nǔwwāra, dxăl žbăr ƫlāθa d-ər-ržāl. “s-salāmu ʕalaykum.”
qālu lu: “ʕalaykum s-salām.” čāfu f-băʕṭīθəm, ʕăqlūh.
qāl wāḥǐd, qāl lu: “flān!” qāl lu: “nʕăm.” qāl lu: “xăṣṣna dḥăllǐl nna kāsəç, qūl 5

nna šwqăʕ ləç f-əd-dǔnya, hanƫi fī-ʕăyšəç,māđāmʕăyšəç đʕǐšƫ f-əd-dǔnya, šənnu
fʕălƫ fīha, u š wqăʕ ləç fīha?” qāl ləm: “āna ʔabi kān wāḥ r-rāžəl ƫāžăr bəzzāf.
ʕăndu ƫ-ƫīžāra. u θămmamāθ dīç r-rāžəl,māθ ʔabi, qāθ li ʔummi: ‘yawaladi nūḍ,
āqbăṭ l-mfāƫăḥ d-əl-xzǐn u mši n-əd-dukkān, bīʕ u šri mʕa rāsəç’.” qbăƫƫ l-mfəƫāḥ
d-əl-xzǐn bāš nəfƫăḥ, fƫăḥƫ l-xzǐn u žbărƫ s-səlʕa mūžūđa ʕăndu mən kǔll năwʕ.
ʕăndu mən kulli ḥabba. āna gləsƫ, u wāḥd l-marʔa124 māža n-ʕăndi, ‘a sīđi! hāđ
l-ḥānūθ d-flān?’ qāl la: ‘ǐyyāh,’ ‘fāynǔwwa?’ [‘ƫwăffa.’] qāθ lu: ‘ăᴉᴉāh, ăᴉᴉāh, ăᴉᴉāh.’ u
bdāθ ʕla l-būka … u bqāθ kāḍḍrăb f-rāsa. īwa qāl la: ‘wa bārāka! dāba ḥna bkīna
u sālīna.’ qāθ lu: ‘māš nəžbăr āna ši wāḥǐd f-ḥāl ʔabīç! āna đīç r-rāžəl hāđāç kān
lāyăʕməlmʕāyməzyān.’ qāl la: ‘wa l-ḥāṣūl dīç ši lli kān lāyăʕməlmʕāç bāβa ḥăƫƫa
āna nfəʕlu mʕāç.’ qāθ lu: ‘wa bārăk ᴉᴉāh u fīç!’ īwa u qāl la: ‘wāš ḥăbbīθ?’ qāθ
lu: ʿha š kǔnƫ nānḥīz ānāya: m-ən-năwl d-əl-ḥārīr nānḥīz kāđa kāđa, m-ən-năwl
d-əl-făḍḍanānḥīz kāđa kāđa,m-ən-năwl d-əd-dhăbnānḥīz kāđa kāđa, u fḥāl žǐbƫ
l-flūs fḥālma žǐbƫ ši l-māl.ʾ qāl la: ‘wāxxa,ma ʕlīna.’ žbəđwāḥ l-mănṭīl kbīr. qāl la:
‘qūlma nəžbəđ ləç?’ ‘āra125 li hāđīç, āra li hāđīç.’ ḥăƫƫa ʕămmrəθ u sărrəθ dyāla. u
ʕăyyṭəθ ʕla wāḥ l-măḥƫāž u hăzz la đīç ši. hǔwwamāš yhǔzz dīç ši, qāθ lu: ‘āhda!’
qāl la: ‘š kāyən?’ qāθ lu: ‘dəmši mʕāy n-əd-dār dyāli bāš ččūfni āna mūši nʕăbbi
ləç hāđ s-səlʕa. u ma đăʕrăfni ši, u ma đăʕrăf ši d-dār dyāli. xăṣṣni dăʕrăf d-dār
dyāli.’ qāl la: “wāxxa.”

12). Corriente observes that this caword is followed by the preposition b-; but the narrator
uses n-, which is a dialectal preposition. The use of ca in this expression is augmented by
the following noun raʔsi: the usual ma pattern is {C1āC3} rās “head.” For the root ʔāda and
its different forms and occurences see daf, i, 37–38.

124 Again the narrator prefers to use a borrowed ca form (i)marʔ-at-, definite al-marʔat
(√mrʔ) instead ofmra (see daf, xi, 160; Heath [2002], 425–426).

125 The term āra plus the preposition li, meaning “give me, show me,” occurs in Tangiers:
Marçais (1911), 220; in Rabat: Brunot (1952), 7–8; and in Skoura: Aguadé and Elyaacoubi
(1995), 87–88, n. 1 for bibliographical references. This particle is very common in ChA in
both singular (as it appears above), and in the plural ārāw! + preposition l (+ pronominal
possessive suffixes). This contradicts Moscoso, DACh, 84, (n. 219, 220 for bibliographical
references), who claims that “… ārāw! que no he podido documentar en áCh. [= árabe
de Chaouen].” Marçais (1911), 220–221 adds that in the dialect of Tangiers ārănna and ārāk
are very common as “formules de transition dans la conversation ou le récit.” Assad (1978),
108 followsMarçais. For this same usage in Rabat: see Brunot (1952), 7. This same semantic
value is common in ChA, but solely with āranna.



116 mūlāy ḥməd ʕafāq – transliteration

šădd l-ḥānūθ dyālu. hǐyya l-lǔwwlǐyya u hǔwwa mūrāha īla ḥăƫƫa n-əd-dār.6
fəƫḥăθ l-bāb d-əd-dār, dăxləθ n-wəsṭ d-dār. yǐžbăr d-dār! āāhhhh ʕla đār hāđi!
hǐyya wǔṣləθ n-əd-dār, u hǐyya ʕăyyṭəθ: “xāđīža, xāđīža, a xāđīža!” qāθ la: “nʕăm
ya ʔummi.” qāθ la: “āži, ṭăllăʕ sīdi mūḥămmăd f-ṭăhrəç n-əl-fūqi.” qāl: “la, āna
năṭlăʕ ʕla rǐžli.” qāθ lu: “la. wālu! nṭəllʕūç. dăṭlăʕ f-əṭ-ṭhăr d-xāđīža.” “āna năṭlăʕ
ʕla rǐžli.” qāθ lu: “la, xăṣṣăç đăṭlăʕ f-əṭ-ṭhăr dyāla.” ḥămləθ xāđīža ṭăhra,126 u rkəb
mūḥămmăd ʕla ṭ-ṭhăr d-xāđīža īla l-fūqi.
dxăl n-əl-fūqi, u žbăr l-ḥrīr u l-făḍḍa u d-dahab127 ʕănd hāđ l-mra. “āh ʕla7

ƫīžārahāđi!” ǧāθ gəlsəθ. qāθ lu: “hāđi hǐyyađāri, hāđi hǐyyamāḥălli.”128 īwaqāl la:
“məzyān.” qāθ la: “bǐnƫi!” qāθ la: “nʕăm?” qāθ la: “ārađīç l-qărmūdd-ən-nḥās.” ǧāθ
n-wāḥd l-qărmūd d-ən-nḥās dǔwwrəθ yǐdda ʕlīh ṭlăʕ l-fār, ṭlăʕ l-qǐṭṭ. šăbbărθəm
qqāθəm f-əl-măḥrāθ, u răkkbəθ s-səkka u lăffəθ. u ḍălləθ wāḥd əz-zlāfa, wāḥd l-
ānǐyya mʕămməra b-əz-zrăʕ, u ʕămləθ n-dīç z-zrăʕ, u šəƫƫəθəθ f-wăsṭ l-măḥḥăl.
šəƫƫθāθu u bdāθ dăḥrăθ. hǔwwa lāyčūf, ‘hāđa wāḥd l-ʕžəb! šənnu hāđa lāđăqqīh
hāyda! hǐyya lāđăḥrăθ hna u z-zrăʕ lāyǐnbəθ hna, ma kəmmləθ b-əl-ḥărθ īla kān
z-zrăʕ ṭāyǐb.’ qāθ la: “bǐnƫi xāđīža!” qāθ la: “nʕăm?” qāθ la: “žīb l-mānāžīl.” žābəθ
l-mānāžīl.129 sāru kāyṣăyyfu hǐyya u bənƫa, ṣăyyəf, ṣăyyəf. ǧābu wāḥd l-ġǐrbāl, u
ḥăkkūh u fărkūh, u žābu wāḥd l-xăšba, u dăqqu đīç z-zrăʕ “ăd-dāf, ăd-dāf, ăd-
dāf!” qāθ la: “āra đīç ṭ-ṭāḥūna, āra li đīç ṭ-ṭāḥūna.” ǧābəθ đīç ṭ-ṭāḥūna, nəzzlāθa,
u bdāθ ṭ-ṭāḥūna lāđăṭḥăn, u ṭ-ṭḥīn xārəž ġa l-mlīḥ d-əl-prīmīla, ġa z-zrăʕ yăʕni,
fḥāl l-mlīḥ. ṭăḥnăθ, nəzzləθ əṭ-ṭḥīn, u žābəθ ṣ-ṣăḥfa. u ʕăžnəθ u gəlsəθ lāđʕăddəl
r-rġīfāθ.
“āna nānčūf dīç ši, ġa nānčūf. ma năqdăr năhdăr ma năqdăr nəƫkəlləm. u8

hūma b-žūž, ḥǐyya u bənƫa, kāyʕăddlu hāđ ši. ǧābu l-măqla, qlāw wăḥda, ʕămləθ
ər-rġīfāθ.” qāləθ lu: “ma yǐmkǐn ši ykūn ǧǧi n-əd-dār dyāli u ma đqăyyəs ši ṭ-ṭʕām
dyāli. āna ʕməlƫ hāđ əṭ-ṭʕām bāš dqăyysu nƫīna.” nəzzlu đīç ər-rġīfa l-lǔwwlǐyya,
kla, ldīđa u ḥlǔwwa u məzyāna. qāθ lu: “yāç ma dəšrăb, đăḥƫāž l-ma?” qāl la:
“ǐyyāh, āʕṭīni l-ma.” qāθ la: “āra đīç əz-zlāfa.” ǧābəθ wāḥd əz-zlāfa, kăbbəθ fīha
l-ma, măhma kăbbəθ fīha l-ma, ʕămləθ n-əl-ma ha, l-ma ṭlăʕ ḥăƫƫa n-əs-sqăf

126 This may be the narrator’s mistake. The root is ḥml, but it has to be in the d stem: ḥămməl.
As remarked by de Prémare, daf, iii, 231–232, “… porter (qqn. ou qqch.) sur les reins (un
enfant, une cruche, un fagot, une charge quelconque, en tenant le fardeau par une corde
ou une pièce d’étoffe qui se fixe aux épaules).” In the present text the correct verb should
be ḥămməlāθu xāđīža f-ṭăhra.

127 This is a borrowed ca pattern instead of the dialectal {CCăC}.
128 Thenarrator said hāđi hǐyyamāḥălli instead of the correcthāđahǔwwamāḥălli (given that

the nounmāḥăll is ma). For this term see daf, iii, 206, esp. meanings 1, 2, and 3. On this
ca loan into ma and its total assimilation see Heath (1989), 216 under a-1-252.

129 The expected pattern here ismnāžəl instead of that used above.
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u hăwwəđ f-dīç əz-zlāfa. l-ma hābăṭ n-dīç əz-zlāfa, u hǐyya šəbbrəθ dīç l-ma u
kāđsărrăđ ʕlīh: “āxrăž ya sūrāƫ āđām!wadxǔl ya sūrāƫ l-kǐlb!” dīç… lli sărrđəθ ʕla
đīç l-ma, ǧa sīđi mūḥămmăd rǧăʕ yăʕni kǐlb. hǐyya šəbbrəθ l-ʕǔkkāz u bənƫa šəb-
brəθ l-ʕǔkkāz, u nəzlu fīh lāyhălku “a l-ʕāđāw! a l-ʕāđāw! a l-ʕāđāw!” lāyġăwwəθ
yăʕni, u xărržūh ʕla l-bāb, mdəĝdəç b-əl-hrāwa.
mša mən ƫəmma qāsəd d-dār dyālu, yāᴉᴉāh, yāᴉᴉāh ḥăƫƫa n-əd-dār dyālu. dxăl 9

mən ƫəmma n-əl-frāš dyālu, nmădd hāyda, u xƫu ṣ-ṣaġīra130 đăxləθ. dəžbăr l-kǐlb
nāʕǐs fī-māḥăll131 xāha, qāθ la: “ya ʔummi!” qāθ la: “nʕăm.” qāθ la: “əl-kǐlb nāʕǐs
f-əl-kāma132 d-xāy!” ǧāw l-līlu, ḍărbūh u xărržūh ʕla l-bāb. š-šƫa lāyṭīḥ u l-hwa
bārəd u l-bărd.
mša n-wāḥd l-bāb d-əl-fǔrnāči,133 u nksār. hǔwwa nksār, umūl l-fǔrnāči ʕămm 10

ʕlīh, ʕămm ʕlīh u ʕṭāh l-ʕāfya. qāl: “āāāa āna māš năʕməl wāḥd l-măsʔūlǐyya.

130 This adjective retains its ca-type vowel pattern rather than the dialectal {CCīC-a}.
131 On this ca loaned preposition see n. 28 aboveOn thewordmāḥăll “house, place” see n. 128

above.
132 This term is borrowed from Spanish cama “bed”: see Lévy (1992), 59.
133 This term appears in daf, x, 93 as fọṛnātši / fərnātši. The interpretation of /tš/ by de

Prémare once again raises the problem of this typical northern ma affricate phoneme
/č/. (For Taza: Colin [1921], 41. On this same voice see idem [1966–1967], 10; for Ouargha:
Lévi-Provençal [1922], 19; Tetuan: Singer [1958], 110; Chaouen: Natividad [1998], 112 and
Moscoso, DACh, 45, n. 96–98; Anjra: Vicente [2000], 44–45; and for Jewish Fes: Lévy
[2009], 184). Heath (2000), 139 correctly observes that “this is not a phoneme in ca, but
it definitely is in northern and Jebli M dialects, both in Latinate-Romance borrowings
and in some native Arabic forms.” In northern Moroccan Muslim Arabic in general,
and in ChA in particular, this phoneme occurs mainly with the verb čāf versus šāf “to
see.” There is a tendency to interpret this phoneme in the latter verb as the cluster
/t-š/. However, this interpretation of this phoneme would not be applicable to European
borrowings, which are more problematic. (For a detailed discussion on this phoneme,
and the instructive example [lčin-a] ‘orange [fruit],’ Spanish la china, see Heath [1987],
20, 21–23, 330, 334; idem [1989], 94–95; idem [1999], 170–176). This fact has led some
other scholars (for bibliographical references see above) to follow Heath and consider
this phoneme as ambiguous and marginal. (Corriente [1992], 54 affirms that this same
marginal “africada sorda” phoneme occurs in Andalusian and “procedía habitualmente
de préstamos romances, pero en granadino es también resultado de /št/.”) The new data
presented here, inwhich the phoneme /č/ does not seem to bemarginal, in addition to the
list of terms included in Marçais’s work on Tangiers (see Marçais [1911], 257–258), should
encourage a new evaluation of this phoneme. Unfortunately, there are very few words,
mainly borrowed from different foreign languages, in the list collected by Vicente (2000),
229 and Moscoso, DACh, 344, 347. The latter author even failed to correctly produce the
phoneme /č/ in the very common Chaouen verb, čăxčăx “to cut something into small
pieces, to crush,” which he presents as šăxšăx: see Moscoso, DACh, 104. Some other the
onomatopoeic terms from the present data include č-črāčăq “castanet” (on this term
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răbbi ma yḥǐbb ši, āna nānəqθəl hāđ ǧ-ǧru.”134 ḥăff ʕlīh xărržu. yǐžbăr l-ḥǐnka135
đyālu ƫḥărqăθ, u l-ʕăynīna đyālu ḥƫărqəθ. u xărržu u qāl: “ya răbbi, wa smăḥ li,
ʔinni āna faʕaltu bi-hāđa136 l-kǐlb fī-n-nār!137wānamāš nəgləs nʕālžu u ndāwǐh.
ma nāçǔl ānāya ḥăƫƫa yāçǔl hǔwwa.” xărržu u bda kāydāwǐh. u šăy kāyžību lu
đīç n-nās d-mūl l-ḥămmām, kāyžību lu đīç l-māçla, kāyăʕṭīha lu kāyqūl lu: “nƫīna
hǔwwa l-lǔwwli.” l-yūm īla ġădda, l-yūm īla ġădda.
wāḥ l-wăxƫ hǔwwa gāləs f-əl-bāb d-əl-ḥămmām u wāḥd l-marʔa u bənƫa11

māžyīn. hǔwwa qāl: “hāđi hǐyya l-marʔa lli făʕləθ bǐyya hāđ l-făʕla hāđǐyya.” gləs
kāyṣăḥḥăḥ fīha. ǧāθ bənƫa qāθ la: “ya ʔummi.” qāθ la: “nʕăm, ya bənƫi?” qāθ
la: “hāđ l-qānǐʕ,138 hāđ ǧ-ǧru d-mūl l-fǔrnāči mən dgəbbəlna ra fāyn u hǔwwa
kāyṣăḥḥăḥ fīna,wālaḥna ʕăynumənna.” qāθ la: “hāđāçmūši l-kǐlb, hāđāçhǔwwa
flān, wǔdd ƫ-ƫāžăr l-flān l-flāni. u dāba lăw kān yǐƫƫənnāni ḥăƫƫa nədxǔl n-əl-
ḥămmām u nəġsəl, māš nʕăbbīh n-əd-dār ndāwǐh.” hǔwwa sămʕa, mša n-əl-bāb
d-əl-ḥămmām u gləs gāləs. sāʕāƫăn u hǐyya xăržəθ, ṣābθu ƫəmma gāləs. qāθ lu:
“yāᴉᴉāh!” hūma l-lǔwwlǐyyīn u hǔwwa m-mūrāhəm, hūma l-lǔwwlǐyyīn u hǔwwa

see n. 219, p. 221) and č-čăq “Chuk!” from tale no. 5, “hārūn r-rāšīd [u ƫlāθa d-əl-ūzāra
dyālu] / Hārūn ar-Rāšīd [andHis Three Viziers],” and črăp “Chrap!” from tale no. 12, “l-ʕăqli
f-ən-nămsi / l-ʕǍqli f-ən-Nămsi [and theConversion ofAustria].” For themoment, pending
a more substantial and detailed study which will take into consideration all the possible
examples and list of words available, it is likely this phoneme is both onomatopoeic and a
result of Latinate/Romance influence. Colin (1966/1967), 7 states that this phonemeoccurs
mainly “… dans de nombreux emprunts turcs ou romans. Mais il se présente aussi dans
des mots d’origine obscure, souvent affectifs ou onomatopéiques; il est fréquent dans le
‘vocabulaire enfantin’.” In some other ADs the phoneme /č/ reflects the allophone /k/: see
Marçais (1977), 5; Djidjelli: Marçais (1956), 18–19; in Djidjelli and the Jewish sub-dialect
of Tlemcen, in the Bedouin subdialects of the Syrian Desert, Nejd and Iraq: Zawadowski
(1978), 37. For bibliographical references to this allophone inNear EasternADs seeVicente
(2000), 44–45, n. 72.

134 For the atlas of this term, its variants, and its diminutive in northern ma, see Behnstedt
(2005), Karte 33 on p. 45, and idem (2007), 14.

135 This word and ṭăġnīna are common in ChA. Contrast Behnstedt (2007), Karte 70 on p. 34,
who marks ḥanka “cheek” for Chaouen. For a detailed philological commentary on this
term see idem (2007), 55.

136 This is a code-switching from ca into ma.
137 This is another instance of code-switching. On the use of the prepositions in code-

switching see p. 35, n. 113.
138 Concerning this term see Behnstedt (2007), 14, who comments, “Bei mgānəʿ, məšhōm,

məžhūm, məlʿūf handelt es sich wohl um Epitheta, wobei kānəʿ und qānəʿ auch unter
‘Welpe’ wieder auftauchen. Loubignac zitiert 539 qānəʿ als ‘surnom du chien’ undmqānəʿ
ibidem als ‘chien’.” See the commentary in n. 193, p. 214.
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m-mūrāhəm īla ḥăƫƫa n-əl-bāb đ-əd-dār. fəƫḥu l-bāb. hūma đăxlu, u hǔwwa mša
yǐdxǔl, u l-ʕăbd šəbbru u lāḥu … “zīd!” qāl lu. hǔwwa [əl-ʕăbd] dxăl, u hǐyya qāθ
lu: “fāynǔwwa l-kǐlb?” qāl la: “āna răddīθu.” qāθ lu: “u ᴉᴉāh, u ma žǐbƫu, ya bən
l-gnāwi lāxǔr, ya ya ya l-ʕăbd, īlama žǐbƫ ši đīç l-kǐlb hāđāç, nqăṭṭăʕ ṭ-ṭhăr dyāləç
b-əl-hrāwa.”
xrăž l-ʕăbd, ṣābu nāḍmʕawāḥd l-ḥăyṭ, hăzzu u dăxxlu. qāl la: “wāha hǔwwa.” 12

māy đxăl qāθ lu: “sīđi mūḥămmăd, āna māš ndāwǐç, wālākǐn dăʕṭīni ʕăhd ᴉᴉāh,
ma đənʕăθni biʔanna139 āna ʕməlƫ ləç, ma đqūl āna qqīθ ləç, ma đăʕrăfni, đqūl
āna ʕməlƫ ləç ši hāža.” … ǧābəθ dīç əz-zlāfa fḥāl dīç əz-zlāfa āxra u ʕămm̨ərāθa
b-əl-ma, đīç əz-zlāfa. u ṭlăʕ dīç l-mam-əz-zlāfa īla ḥăƫƫa n-əs-sma, u nzəl f-dīç əz-
zlāfa… l-xăṭra l-lǔwwlǐyya u l-xăṭra ƫ-ƫānya u l-xăṭra ƫ-ƫālθa l-mahābăṭ f-əl-qăbṭa
d-yǐdda u šəṭfəθ ʕlīh: ‘āxrăž ya ṣūrăƫ l-kǐlb! wa dxǔl ya ṣūrăƫ āđām!’ u rǧăʕ āđām
kīf ma kān. īla …ma ra140 fīha u l-ʕăynīna đyālu māši mhāđka u īla āxīrǐh.141
qāl ləm: “nxărrža.” qāl ləm: “wa năʕrăf. hāđ l-qṭīb, ha wāḥd l-qṭīb? lāxăṣṣəç 13

đxăbbʕu f-əz-zəbṭa đyāləç. ha wāḥd l-lžām. u māš dəmši dǔqq ʕlīha f-əl-bāb
d-əd-dār dyāla. ha d-dār dyāla f-əl-mūṭăʕ l-flān l-flāni, ha l-bāb dyāla kīf n-hǐyya,
dǔqq ʕlīha, umāš dăxrăž n-ʕăndəç, b-əl-xrūž u l-xălʕa, ṭīr ʕlīha u lwi ʕlīha, răkkəb
la l-lžām, u žbəđ l-qṭīb u rkəb ʕlīha u dəžbăr l-xăndăq. qūl la, ʿnƫīna hǐyya … lli
lāđqūl ləç ‘āna, āna…ʾu šʕăṭ ʕlīha l-ʕāwd,uḍărbaužǔrra. dāçūl b-əl-lžām,dəšrăb
b-əl-lžām, də-nʕăs b-əl-lžām, l-lžām ma đzǔwwəlu la ši mən dǔqma, u ʕăbbīha’.”
qāl ləm: “kāđālǐç.” – rāh škūn gāləs, dīç ž-žūž lli kānu ṣḥābumʕāh ƫəmmauhāđāç
l-mālǐçmnnāydxăl. dāba lāyʕāwəđ zăʕmamāši ġanƫīna klīθ d-dăq: čūf ḥna š gāz
ʕlīna. – īwa īla āxīrǐh.
wṣăl n-ʕănda, fʕăl kama qăθ lu dīç l-mra: hǐyya xăržəθ u hǔwwa lwa ʕlīha … 14

ǧbəđ l-qṭīb šǐyyăr ʕlīha, ʕməl la l-lžām, xărrža, ʕăbbāha. qāl ləm: “wa čǔfƫu đīç…?”
qālu lu: “ǐyyāh.” l-mālǐç ġa lāyčūf ha n-nās š wqăʕ ləm.
nāḍ wāḥǐd āxǔr. “wa qūl nna a nƫīna, wa qūl nna a flān š žra ləç.” qāl ləm: 15

“ānāya ʕăndi ǧ-ǧnānāθ u r-ryāḍāθ. u kullu sāʕatin142 kānəmši n-əǧ-ǧnān u kānə-
gləs, yăʕni nărƫāḥ. u bāš ma āmărƫ u ʕla š ma xăṣṣni l-ḥāža ʕăndi f-dīç ǧ-ǧnān.
wāḥ l-yūm āna mšīθ n-θămma u žbărƫ wāḥd l-bənƫ. subḥān llađi xalaqaha wa

139 This is a ca conjunction, the ma counterpart of which, bāš, is often used by the narrator.
This is the only context in which this ca conjunction occurs: it may be considered as an
example of code-switching.

140 This archaic verb is from ca √raʔa “to see.” This verb is obsolete in ChA, but widely used
in the expressionma čǔfƫ ma rīθ “I did not see and I did not view” and its derivations. On
this see Heath (2002), 59, 512 Map 2–42.

141 This is a borrowed frozen loan fromcawhich has been totally assimilated intoma. On the
word /ʔaxir/ “end” see Heath (1989), 216 under a-1-240.

142 The narrator switched here to ca.
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ʔatāha m-əl-ḥusni wa l-žamāl!143 l-bənƫ măḥsūna bəzzāf, wāḥd l-ǧāmāl kbīr!
gālsa li ƫəmma f-əǧ-ǧnān. qǔθ la: ‘s-salām ʕalayka ya hāđihi l-marʔa.’144 wāla
răddəθ ʕlǐyya s-salām. qǔθ la: ‘s-salām ʕalayka ya hāđ l-bənƫ.’ wāla răddəθ ʕlǐyya
s-salām. qǔθ la: ʿwa nƫīna gālsa f-əǧ-ǧnān dyāli u fə-mƫāʕi, u āna nānsəlləm ʕlīç
u ma răddǐš ši145 ʕlǐyya s-salām.ʾ qāθ lu: ‘āna mūši ma răddiš ši s-slām, āna bni
ʕăndi hna f-hāđ š-šǐžra, gāləs li f-hāđ š-šǐžra, u nānəƫƫənnāh. āna wālu, xăṣṣni
nʕăbbīh. umaḥăbb ši yăhbăṭ li, u ānamanăqdăr ši năṭlăʕ f-hāđ š-šǐžra. udābaya
mūl hāđ l-ʔărḍ, īđa đšăbbăr li hāđ bni, năʕṭīç ma đəƫmənnāh f-əd-dǔnya, šāy ma
đəƫmənnāh f-əd-dǔnya, năʕṭīh ləç, ġa šəbbru li’.” qāl ləm: “āna rāžəl xfīf u kānăṭlăʕ
f-əš-šǐžra mărra.”
“u ṭlăʕƫ f-əš-šǐžra āna ƫnəzzīθ ʕlīh, u hǔwwa rmāni f-wāḥd l-ʔărḍ ma ṭayrun16

yaṭīr wala sayrun yasīr,146 ma dǔbbāna, ma ḥāšāra la ḥăƫƫa ši ḥāža wālu, ġa r-
rămla ḥāmya, əl-qăyla lāđəšwi. wāla žbărƫ ḥăƫƫa ši ḥāža. ma kāyna ši ši ḥāšārāθ
āw ši dǔbbāna āw ši ḥāža. səbʕ ăyyāmu ānamāši fḥāl l-ḥāyāwān ʕla yǐddi u rǐžli.
u kānčūf ər-rbīʕ lli ḥlu, kānqăṭṭăʕ mənnu đīç š-šənƫīla u kānāçla, kānăʕƫăq bīha,
ġa r-rbīʕ. ən-nhār səbʕ ăyyām ǧbărƫ wāḥd l-qṣăr. u dxǔlƫ n-dīç l-qṣăr, ǧbărƫ fīh
səbʕa đ-əl-qǔbbāθ, səbʕa đ-əl-byūθ ṣġārīn. ṭălləlƫ f-əl-lǔwwli: ǧbărƫu mʕămmăr
b-d-dhăb. ṭălləlƫ f-əƫ-ƫāni: ǧbărƫu mʕămmăr b-əl-făḍḍa. ṭălləlƫ f-əƫ-ƫāləθ: ǧbărƫu
mʕămmăr b-d-dqīq, əṭ-ṭḥīn. ṭălləlƫ f-ər-rābăʕ: ǧbărƫumʕămmăr b-əl-ġləm, l-ḥăw-
li.147 u mən kǔll hǐyya ḥāža f-dīç l-qṣăr, wāla mən ḥwāyəž wāla mən qšāʕi wāla
wālawāla.” u qāl: “umənkǔθrmakān fǐyyaǧ-ǧūʕ, nǔḍƫ uḥăzzəmƫ, u đbăḥƫ ārbʕīn
ḥăwli, u ʕžənƫ ārbʕīn xǔbza. măhma wǔǧəƫƫ148 l-xǔbz, u wǔǧəƫƫ əl-lḥăm, ṭābəθ f-
əṭ-ṭāžīn, kǔll ši qăwwəmƫu, u qāməθ dīç d-dār, dīç l-qṣăr qām kāməl yġăwwəθ.

143 This is ca frozen expression, and yet another case of code-switching by the narrator.
144 The narrator addresses a woman, but the pronominal suffix he uses is -ka: ʕalayka. This

occurs again and again during these narrations. Some gender studies consider this use
of [s-salām ʕalayka] as a further confirmation of the maleness of ad speech. However,
because the salutation is the ca frozen expression s-salām ʕalayka used mostly among
men, and because ca belongs to male public space see pp. 33–37, 49, the masculine
pronominal suffix used here is most likely simply part of this frozen expression. On the
termmarʔa see n. 124 above

145 răddiθ ši ⟩ răddiš ši.
146 Again the narrator uses a frozen ca expression, another case of his constant code-switch-

ing. On this typical folktale place description formula see under its correspondent trans-
lation in n. 312, p. 251.

147 For the atlas of this term, its variants, and its correspondent feminine in northern ma see
Behnstedt (2005), Karte 14 on p. 25, Karte 15 on p. 26, and Karte 16 on p. 27. For a detailed
philological commentary on this term see idem (2007), 10, 11.

148 wǔǧədƫ ⟩ wǔǧəƫƫ. On this common assimilation see n. 14 above.
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qām ṣ-ṣḍāʕ fīh, ăyyi ḥāža, ăyyi qăšʕa lāđăṭlăʕ n-əs-sma u đənzəl ‘ăd-dāf, ăd-dāf,
ăd-dāf!’ kǔll ši lāyġăwwəθ. dxăl f ǐyya r-rǔʕb, u žāni r-rǔʕb, u xāfƫ.”
“u wāḥd ṣ-ṣăḥfa ʕăndəm kbīra, qbăƫƫa149 u dxǔlƫ. qǔlƫ: ‘āna năṭlăʕ n-nīla150 u 17

nəgləs.’ hūma žāw, klu đīç əl-lḥăm, klu đīç l-xǔbz, u gəlsu yfəƫƫšu škūn qqa ləmhāđ
ši. qālu lu: ‘a a a hāđa lli qqa nna hāđ ši yăḍhăr ʕănna ʕlīh l-āmān, ʕlīh l-āmān,
āmān ᴉᴉāh ʕlīh, ġa yăḍhăr, a āđām, ya āđām āw ǧ-ǧǐn āw kāđa āw kāđa, yăxrăž
n-ʕăndi.’ qləbƫ ṣ-ṣăḥfa u xrăžƫ… . dīç ši lli ʕăddəlƫ, dīç l-māçla lli ʕăddəlƫ, wālamən
xǔbǐz,151 wāla m-əl-laḥm, wāla mən kǔll ši klūh. ma bqa wālu, u āna fǐyya ǧ-ǧūʕ,
āna…”
qālu lu: “mărḥba đ-ma yži n-nəhnāya, hāđa l-qṣăr, hāw nƫīna fīh, ha nƫīna 18

hnāya. kǔll nhār ʕăddəl nnahāđ ši hāđa lli ʕăddəlƫ l-yūm.” qāl ləm: “wāxxa.”mšāw
f-ḥāləm. nāḍ ʕāw fəkkărmʕa rāsu. qāl: fəkkărƫ mʕa rāsi, ʕāw ʕməlt wāḥd l-māçla,
wāḥ šwāy d-əṭ-ṭʕām, u kǐlƫu u gləsƫ gāləs. ṣbăḥ əṣ-ṣbāḥ, nǔḍƫ ʕla ṣ-ṣbāḥ, đbăḥƫ
ārbʕīn ḥăwli, ʕžənƫ ārbʕīn xǔbza. măhma wǔǧəƫƫ dīç ši ʕāw hūma žāw. hāđ ši
hǔwwa hāydāç. mən băʕd ƫəlƫ snīn wāna xăddām f-hāđ l-xǐdma hāđi, mʕǔrri ʕla
yǐddi, xăddāmnānăʕməl hāđ š-šǧǔl hāđa.mənnāyənǧāwyxărǧu, ǧawāḥǐd qāl li:
‘āži.’ qǔƫƫ152 lu: ‘āh?’ ʕăbbāni ḥdawāḥ l-bīθ. qāl li: ‘āssāra f-hāđ l-qṣăr kāməl. u hāđ
l-bīθ hāđa, wa ǐyyāk đfəƫḥu, wa ǐyyāk ṭṭūf153 b-hāđ l-bāb! hāđ l-bābma đwǔṣṣăl ši
n-nīla!” qāl lu: “wāxxa”. hūmamšāw f-ḥāləm.qāl: “ānahāđi ƫəlƫ snīnwānaməšǧūn
hnāya, īla kān l-mūθ nmūθ, u īla kān l-ʕăyš nʕīš, māš nəfƫăḥ hāđ l-bāb u nčūf ḥāđ
l-bīθ šənnu fīh.” θămma qbăṭ yăʕni qāl: “āna yăʕni šăǧīʕ f-kūll ši, f-əṣ-ṣanāʔiʕ.”154
“fƫăḥƫ dīç l-bāb, mənnāyən fƫăḥƫ dīç l-bāb, ǧbărƫ wāḥd l-xăyl u wāḥd l-ʕăbd, 19

r-rās dyālu f-əl-ḥăyṭ u r-ržəl dyālu f-hāđ l-ḥăyṭ, u đīç l-bīθ ṭwīl. wālākǐn dīç l-xăyl
ʕǔmmri,ma čǔfƫ āna fḥāluđīç l-xăyl. –wāha rānamāšnhăddru lkǔm. – āna fƫăḥƫ
l-bāb, u đīç l-xăyl qāl li: “īđa nƫi mūqǐdd, ḥna māš nhărbu āna u nƫīna.” qāl lu:
“ma nəfʕăl?” qāl lu: “āra đīç ṣ-ṣăwṭ, dīç l-ʕǐrq rāh fāynǔwwa.” qāl lu: “xăṣṣəç dəbqa
dəḍrăb fǐyya, unăʕrăq ʕlađīç l-qămqūm,155 rāh fāynhǔwwa, ʕămmrub-dīç l-ʕrăq

149 qbăṭƫa ⟩ qbăƫƫa see Cantineau (1960), 36.
150 n-līl ⟩ n-nīla (+ 3rd person pronoun singular feminine). On this preposition see the com-

mentary n. 117 above.
151 This pattern is rare in ChA. The usual term is xǔbz.
152 qǔlƫ ⟩ qǔƫƫ. This is a common assimilation in ma: see Cantineau (1960), 53. For Anjra see

Vicente (2000), 57, n. 134; for Chaouen see Moscoso, DACh, 55, n. 142; and for other ADs,
such as Ḥassānīya, see Cohen (1963), 24.

153 dṭūf ⟩ ṭṭūf. See n. 83 above.
154 This is a loan from ca into ma. In ca ṣināʕa means “trade, industry”; but in the context

above this term means “handicraft.” On this frequently loaned term from ca into ma see
Heath (1989), 210 under a-1-76.

155 On this archaic word see Colin (1931), 26–27, n. 26, who defines it as “un flacon de cuivre,
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lli f ǐyya, u s-srăž ha hǔwwa, u r-rkābāθ hāhǔm, u l-lžāmhāhu. wālākǐnmənnāyən
dăqqi hāđām kāmlīn, ġa māš yžīw yhădru mʕāç u yqūlu ləç hāđa, īla ƫkəlləmƫ
mʕāhəm āw dǔwwărƫ fīhəm, la āna wāla nƫīna, māš yḥărqūna u wǔllīwna rmāđ.
wālākǐn īđa ma ddīθa ši fīhəm, ma čūf ši fīhəm, u ma đāṣṣănnəš ši156 ʕlīhəm
ma đǧāwəb ši ʕlīhəm, āna māš nṭīr f-əs-sāma, u nƫīna ġa šăbbăr, yăʕni āna māš
nwǔṣṣləç īla māḥălləç, īla bayƫak.”157
“θămma … u šăbbărƫ s-sūṭ, u bqīθ nānəḍrăb l-ʕāwd u ʕrăq. u sərrăbƫ dīç20

l-ʕrăq f-wāḥ l-qămqūm, u rfəƫƫ158 s-srăž u lăqqīθ dīç s-srăž u l-lžām u l-ḥzām
ḥăƫƫa ši xǔrṣa ma ḍărbəθ f-ši xǔrṣa āxra, wāla đ-əl-lžām, wāla đ-əs-srăž, wāla
đ-ər-rkābāθ, wāla ḥăƫƫa ši ḥāža āxra. u ʕməlƫ lu s-srăž, u ʕməlƫ lu l-ḥzām, u ʕməlƫ
lu, u ʕməlƫ lu, u šăddīθ ʕlīna hāđa, u lsăqƫ ʕla ṭăhru. ma kəmməlƫ nkūn ʕla ṭăhru,
kǔnƫ f-əs-sāmamāši.”
u māžžīn hāđāmk l-ǧūnūn, hāđāmāk l-ʕāfārīθ: “əᴉᴉāh ya fūlān ʕməlƫ nna ṭ-21

ṭʕām, u kǐnna159 ṭ-ṭʕām, u skănƫ f-əd-dǔyyūr dyānna! u đāba nƫīna, āwqăf, āwqăf,
āwqăf.” qāl ləm: “āna ʕməlƫ l-qṭən f-wǔnni, l-qṭən f-hāđ l-wǔnnīna u l-qṭən f-
hāđ l-wǔnnīna, ma nānăsmăʕ ma ddīθa fīhəm. ġa māši f-dīç l-ʕāwd, f-qfāh, īla
ḥăƫƫa kǔƫƫ160 f-bāb d-əd-dār dyāli. nzəlƫ ʕla bāb d-əd-dār dyāli, hăwwəƫƫ161 dīç l-
qămqūm,mən dīç s-srăž ḥăyyəƫƫu,162 u sǐrƫ nānădhăn lu l-mamən dīç l-qămqūm
… l-ʕǔnq dyālu u š-šʕăr dyālu … dīç l-xăyl. đčǔfūh?” qālu: “ǐyyāh.” ǧbəđ wāḥd l-
qṭəyyəb d-ən-nḥās qqa lu ṭ-ṭrăn f-əl-ʔărḍ u l-ʕāwd fərkəl f-əl-bāb. qāl lu: “āfƫăḥ
l-bāb.” qāl ləm: “wa hǔwwa hāđa, hāđa hǔwwa đ žābni.” īwa məzyān.

à goulot allongé et étroit,” and relates it to Grec. χουχοΰμα, Lat. cucuma, which have been
passed to Turkish-Osmanli in the forms gümgüm, güyüm. In a written communication
Corriente adds that that “más probable que el Gr., que no parece nada castizo, sea otro
eco del acadio kukkub/pu = quqqubu, de donde el arameo qūmqūm, y luego el árabe.”
Corriente defines this term as “long-neck bottle”: for a detailed philological commentary
see Corriente (1997), 442. In Akkadian the word kukkub/pu = quqqubu means “a small
container of metal, glass, or clay serving as alabastron, libation jar, and drinking flask”
(see cad, k, 499); and in Aramaic it means “kettle”: see Jastrow (1903), vol. ii, 1334. This
last meaning has been preserved in Chaouen. Formore on the semantic value of this term
in ma in general see daf, x, 428 under qəmqọ̄m.

156 đāđṣănnəθ ši ⟩ đāṣṣănnəš ši.
157 The narrator here switches to ca. However, due to his illiteracy the vocalization fails even

in this two-word ca sentence.
158 rfədƫ ⟩ rfəƫƫ. See n. 14 above.
159 kǐlna ⟩ kǐnna. About the assimilation of the the third radical of the verb kāl “to eat,” and its

paradigm in the ma, see Heath (2002) 171, 379–385 under point 6.1.1.
160 kǔnƫ ⟩ kǔƫƫ. On this kind of asimilation see n. 88 above.
161 hăwwədƫ ⟩ hăwwəƫƫ. See n. 14 above.
162 ḥăyyədƫu ⟩ ḥăyyəƫƫu. See n. 14 above.
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“nƫīna flān! ḥăllǐl nna kāsəç, qūl lna š wqăʕ ləç.” qāl ləm: “āna ʔabi hǔwwa 22
l-āmīn d-ǧāmǐʕ s-səlʕāθ d-əƫ-ƫīžāra wāla đ-əl-bīʕ u š-šra wāla đ-kǔll ši. īwa žāb
ᴉᴉāh māθ bāβa. bqa li l-ʔamwāl, bqa li d-dahab, bqāθ li l-făḍḍa, bqa li ƫ-ƫrīkāθ, əƫ-
ƫwārăk yăʕni wāḥd šima yǐnʕădd ši. āna š ʕməlƫ f-əd-dǔnya? kāyăʕžəbni l-ġināʔ u
l-məšƫra, u yăʕžəbni l-mūkūlāθ, u yăʕžəbni hāđa. umšīθ f-ən-nzāyāh u f-əl-ġināʔ
u f-əš-šṭīḥ, u l-yūm, u l-yūmuġădda, nānbīʕ hāđi, nānbīʕ hāđi, bǐʕƫ dīç l-məƫrūk lli
xălla li ʔabi. kǐlƫ dīç d-dahab lli xălla li ʔabi, ʕăbbāwăh li n-nās, n-nās ʕăbbāwăh li,
ʕăbbāwăh li, u nʕāšăr n-nās lli hūma bla ʕqăl, ma ʕăndəm ši l-ʕqăl, ḥūmăq, ḥăƫƫa
bqīθ wālu.
u l-ʔān163 ǧa wāḥǐd ʕăfrīθ u qāl li: ‘āna hǔwwa māši nəfdīç, māši nəfdīç f-hāđ 23

l-māl lli mša ləç. u hāđ l-məƫrūk lli mša ləç, āna māši nəfdīh ləç.’ θămma māži li,
māži li b-əl-xāθəm, b-wāḥ l-xāθəm, māži li b-əl-xāθəm. qāl li: ‘hāk hāđ l-xāθəm.’
qǔlƫ lu: ‘hāđ l-xāθəm š ma nəfʕăl bīha?’ qāl lu: ‘măhma đăqqīha f-yǐddəç năḥḍăr
ləç ānāya. qūl lli ḥăbbīθ f-əd-dǔnya: nǧību ləç.’ u ḥšīθa f-yǐddi.” qāl lu: “u qqīθ dīç
l-xāθəm f-yǐddi. āna ƫkīθ ʕlīha, u hāđa ġulām qāl li: ‘āṭləb ʕlǐyyama šiʔƫ,164 qūl li
š māš nəfʕăl’?” qāl: “hāđi wāḥd n-nǐʕma ʕṭāha li răbbi. hāđi ḥsənmən dīç l-māl, u
ḥsən mən dīç əd-dhăb, u ḥsən mən dīç ši hāđāç.”
qāl: “θămma ʕməlƫ d-dār dyāli, θămma ʕməlƫ ž-žăwža đyāli, ʕməlƫ žūž d-ən- 24

nisāʔ, žūž – lāƫḥīl u ƫmīl u đəzṭăm ʕla l-ʔărḍ b-əǧ-ǧmīl, wa zaynuha qalīl,165 ʔiđa
qabalat qatalat wa ʔiđa dabarat fatanat.”166 hāđa yăʕni hāđa.
wāḥ l-wăxƫ ǧīθ nəƫġădda. u žābu š-šrāl … . ǧābu li l-ġda. ƫġăddīna. xăllīθ 25

θămmađīç l-xāθəmʕla ṭ-ṭăyfūr. u nǔḍƫ, xrăžƫ. qbăṭmāžiwāḥ l-ʕăbd,wāḥ l-gnāwi,
ʕăndu č-črāčăq, lāyfărrăž n-nsa, u lāyfărrăž n-nās ‘drən, drən, č-čăq, č-čăq, drən,
drən, č-čăq, č-čăq.’ bărməθ wăḥda f-āxra, qāθla: ‘ma167 năʕṭīwăh n-hāđ l-xāđəm?
[š ma] năʕṭīwăh n-hāđ l-ʕăbd?’ qāθ lu: ‘năʕṭīwāk l-xǔbz?’ qāl la: ‘lāʔ.’ qāθ lu:
‘năʕṭīwāk əṭ-ṭʕām?’ qāl la: ‘lāʔ.’ qāl: ‘ʕṭīwni đīç l-xāθəm lli ʕla đīç ṭ-ṭăyfūr.’ ǧāθ

163 On this word see Heath (1989), 224 under a-3-18: “/l-ʔan/ ‘now,’ ca (ʔ)al-ʔān-a (much less
common in mca than old form /daba/, regional alternative /ḍruk/).”

164 This term is used exclusively in ca, the dialectal equivalent being bġa, ḥăbb, ƫmənna, qāl
l (+ pronominal suffix) + ʕăql (+ pronominal suffix) + preposition ʕla + noun of the thing
desired. The narrator yet again appeals to code-switching.

165 Most probably this is the narrator’s mistake: he should have said the opposite of what he
did.

166 This is a stock ca expression: …ايهلإرظانلاوبلقلاذخٔاتتلتقتربدأنإوتنتفتلبقأنإ… “…
When she comes she seduces; when she leaves she slays, she takes heart and her beholder
…,” is from the tale قوشعلماوقشاعلاةیكاحةئلمادعبينثلاثلا󰏨یللا in ʔalf laylawa layla. Each time
the narrator speaks about feminine beauty, he repeats this expression. Thus the narrator
knew some ca expressions by heart, and uses them whenever he has the chance to give
Classical flavour to his narrations.

167 The narrator opted here for this ca interrogatory particle instead of ma šənnu.
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wăḥda qāθ la: ‘la, hāđi l-xāθəmđ-əž-žăwž dyānnamanăʕṭīwha lu ši.’ qāθ la āxra:
‘l-xwāθəm ʕăndu bəzzāf, əd-dhăb mūžūd ʕăndu, wāḥd l-xāθəm mənnāyn māš
dăḍhăr mʕāhəm? năʕṭīwha n-əl-ʕăbd, lāyži lāyfărrăžna, năʕṭīwha lu.’ hāđīç lli
qāləθ, ‘năʕṭīw l-xāθəm ġărbəθ hāđīç đ-qāləθ ma năʕṭīwha lu ši.’ qăbṭu l-xāθəm
u ʕṭāwha n-dīç l-ʕăbd.
l-ʕăbdmăhma qbăṭ l-xāθəm, u qqāha f-yǐddu, wqăfmʕāh l-ʕăfrīθ qāl lu: ‘āmăr,26

šəbbəç ləbbəç!168 āna hǔwwa ʕăbd dyāləç, lli ṭləbƫ ʕlǐyya năqqīh ləç.’ qāl lu: ‘nānă-
ʕrăf hāđ d-dār b-swārīha b-əl-lsās dyāla đkūn ʕāđwa l-bḥăr. đrăfđa mən hna u
đnəzzla ʕla l-ūža169 đ-əl-bḥăr, n-əl-žāzīra.’ d-dār ƫrăfdəθ, u bqāθ ġa s-sāḥa, u l-
lsāsāθ măḥfūrīn.
ǧa n-əd-dār ma žbăr ġa s-sāḥa, ġa l-ʔărḍ: ma žbăr wālu. qāl ləm: “āna gləsƫ27

nānxămməm ʕla d-dār u ʕla n-nisāʔ dyāli, ž-žăwža đyāli fāyn mšāθ. u ʕăndi
l-măʕrīfa mʕa wāḥd l-fār; u wāḥd əǧ-ǧru ʕăndi dyāli, hāđāç əǧ-ǧru kān mrǔbbi
ʕăndi. u l-fār170 ʕād ǧa θʕāməl mʕāna.” “qǔlƫ n-əl-fār: ‘āmši u fƫəš ʕla d-dār. rəkbu
u mšīw f-əl-bḥăr.’ u l-fār lāyăʕrăf l-mǐžra đ-əd-dār: mənnāyən yǐđxǔl l-fār ḥăƫƫa
n-əl-wsəṭ đ-əd-dār, u yčūf l-xāθəm ʕănd bən hǐyya, u ž-žăwža đyāli fāynǐyya.171
θămma qbăṭ l-fār u ṭlăʕ ʕla ṭ-ṭḥăr đ-əǧ-ǧru u đăxlu f-əl-bḥăr. u āna bqīθ θămma
f-əs-sāḥa.”
“yāᴉᴉāh, yāᴉᴉāh, yāᴉᴉāh ḥăƫƫa xărǧu n-əd-dār. l-fār lāyăʕrăf l-mǐžra đ-əd-dār28

fāynǐyya. u dxăl žbăr l-ʕăbd gāləs u mnəzzəl ʕăndu mən kǔll ma hǐyya ḥāža lli
xlăq ᴉᴉāh f-wǔsṭ l-ʔărḍmnəzzla ḥdāh f-wāḥd … u lāyāçǔl mən hāđi, kūl mən hāđi.
u n-nsa lāyǐbkīw b-žūž bīhəmmdărrʕīn f-băʕṭīhəm,172 lāyǐbkīw, u l-ʕăbd xăddām

168 This word is related to the ca كیَّبَل “à tes ordres.” See Spitta-Bey (1883), 108, n. 1, 210 under
بّل .

169 On the atlas of this term in northern ma see Behnstedt (2007), Karte 60 on p. 24.
170 For the atlas of this term see Behnstedt (2005), 47, and idem (2007), 14–15.
171 fāyn + hǐyya contrasts with fāynǔwwa. See n. 57 above.
172 This is probably either an archaic form or the narrator’s mistake: the expected particle

here is băʕṭǔm / băʕṭīθəm (ca ضعب…مهضعب , in sūrat al-kahf 18, 99) “one another, each
other, mutually, reciprocally.” The regional variants of this pronoun include Tangiers:
Marçais (1911), 233: “baʕṭēƫ, avec la série des pronoms affixes pluriels baʕṭēƫ̣na, baʕṭēƫ̣kụm,
baʕṭēƫ̣hụm (baʕṭēƫ̣ụm), ‘nous, vous, eux… les uns les autres’ ”; Taza: Colin (1921), 76: baʕḍəm
baʕḍ; baʕḍīyâtəm “L’un l’autre, etc.”; Tetuan: Singer (1958), 248, point 5b: “baʕḍ ‘einige’;
mʕa-báʕḍmit den Pronominal-suffixen des Plurals ‘miteinander, einander’:maʕa-báʕṭna,
maʕa-báʕṭkum, maʕa-báʕṭum ‘wir, ihr, sie miteinander’ oder maʕa-báʕṭēƫna/báʕṭēƫkum/
báʕṭēƫum”; Aj: Vicente (2000), 143: “mʕa băʕḍǐyyāƫ, mʕa băʕṭīṭ, mʕa băʕḍīṭ o mʕa băʕḍ
y los pronombres personales plurales sufijados”; Chaouen: Moscoso, DACh, 172, n. 508:
“băʕṭ, băʕṭīṭ, băʕṭīθ y los pronombres personales sufijados.” Moscoso incorrectly adds the
reciprocal particle băʕṭīṭ; but in ChA there is no such variant. About Djidjelli comparisons
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lāyāçǔl. qāl l-fār: ‘wāš ǧa ma nəθʕāməl mʕa hāđa?’ wṣăl s-sāʕa đ-ən-năwm, qbăṭ
l-ʕăbd, u žbəđ l-xāθəm mən yǐddu, u qqāha f-dǔqmu wəkka māš yănʕăs, šbăʕ,
kīl mən əṭ-ṭʕām yăʕni kīl mən kǔll ma hǐyya ḥāža, u dǔwwăx r-rās dyālu, u ʕməl
l-xāθəm f-əd-dqǔm173 dyālu. qāl l-fār: ‘š ǧa ma zǔwwəl la li mən dǔqmu?’ šăbbăr
l-fār u ṭlăʕ lu ʕla sədru b-əl-lāƫi u ʕməllu l-qăzzība đyālu f-əl-xnāfăr,174 u l-ʕăbd
ʕṭăs ‘ṭ-ṭāf!’ fƫăḥ dǔqmu, l-xāθəm ṭāḥ. qbăṭ l-fār šəbbra. l-ʕăbd nāḍ yfəƫƫəš ʕla
l-xāθəm. ma kān mən klām ḥăƫƫa kānu, ǧa ǧ-ǧru. l-fār rkəb ʕla ṭ-ṭhăr đ-əǧ-ǧru
īla ḥăƫƫa ʕăndmūlāha. ‘ha l-xāθəm ha hāđa’.”
mša ʕăbbāh, dxăl n-əd-dār yǐžbăr l-ʕăbd bāqi lāyfəƫƫəš ʕla l-xāθəm ṭāḥăθ lu 29

fāyn ṭāḥăθ lu. qāl lu: “ya l-ʕăbd, ya l-gnāwi, ksărƫ l-ḥărm ʕlǐyya, u dxǔlƫ li n-əd-dār
dyāli, u kǐlƫ li ṭ-ṭʕām dyāli, u ʕăbbīθ li ž-žăwža đyāli u xlăʕƫa li. dāba āna māš
nəfʕăl bəç?” … qqīθu rxāma f-bāb d-dār: mənnāyən nānədxǔl nānəṣṭăm ʕlīh, u
mənnāyən nkūn xārəž nəṣṭăm ʕlīh, dīç l-ʕăbd. “u đḥǐbbu đčǔfu l-ʕăbd?” qālu:
“ǐyyāh.” ǧbəđ l-qṭībd-ən-nḥāsḍărbu f-əl-ʔărḍ, u l-ʕăbdmāži: “āāhhhaya sīđi, l-ʕfu,
xāyla! ᴉᴉāh yǐhdīç īla ma đhāđīç ʕlǐyya. ānama nʕāwəđ ši. ānama đmăḥḥănni ši,
ma đʕăddəbni ši, đrǔddni ḥǧăr, nānəbrəd, ḥǧăr lamanākǔl lamanăšrăb.” qāl lu:
“ma đām āna b-r-rūḥ u nƫīna rxāma ʕăndi f-bāb d-dār.”
l-mālǐç qāl: “a a a wa hāđām hūma n-nās.” qām. ṣbăḥ əṣ-ṣbāḥ, ṭlăʕ ən-nhār, 30

xrăž l-mālǐç. qbăṭ xrăž f-ḥālu. hūma xărǧu f-ḥāləm.
ʕăyyăṭ ʕlīhəm b-ƫlāθa qqāhəm wāzāra mʕāh. hāđa hǔwwa hārūn r-rāšīd. 31

hāđām b-ƫlāθa kǔll wāḥǐd u š fʕăl.
– wa đāba nƫămməθ.– 32

with other ADs, see the extensive commentary of Marçais (1956), 479, n. 2, 480, and the
bibliographical references mentioned there. On the shift of ḍ to ṭ see n. 105 above.

173 For the atlas of this word for “mouth” in northern ma see Behnstedt (2007), Karte 65 on
p. 29. On this term in general see Heath (2002), 90, who adds that this word is known in
Andalusi Arabic (Corriente [1997], 182).

174 Behnstedt (2007), Karte 63 on p. 27, 54 notes that the common term for “nose” in ChA is
mənxur. However, in both the man’s and the woman’s narratives in the present collection
the word used is xnāfăr, singular xănfūr. For a detailed commentary on this word see
Heath (2002), 92–93.



text 6

[ǧăʕfăr l-bărnāki] u l-măḥsāda li žăwžīha

lāđăḥsăd ž-žăwždyāla, u kāđəkrăh z-zăwž175 dyāla, fḥāl yāš? hāđ r-rāžəl ʕăndu ƫ-1
ƫīžāra u ʕăndu ṣ-ṣnāđăq d-əl-mālmnəzzlīn. u đīç ṣ-ṣnāđăq d-əl-māl n-nās kāyṣăl-
ḥu ləm. lli māš yăʕməl s-sābăʕ, uma ʕăndu ši bāš kāysăbbăʕ; kāyži ʕăndu. lāyqūl
lu: “a sīđi, āna ʕăndi s-sābăʕ, u ma ʕăndi ši bāš nsăbbăʕ.” lāyăʕməl ḥǔfna đ-ər-
ryāl u yăʕṭīha lu. āxǔr māš yăʕməl l-ʕǔrs u ma ʕăndu ši l-kmāl bāš yăʕməl l-ʕǔrs,
lāyži l-ʕăndu lāyqūl lu: “a sīđi, āna māš nʕărrăs, u ma ʕăndi ši l-māl bāš nkəm-
məl l-ʕǔrs dyāli.” lāyăʕməl l-ḥǔfna đ-ər-ryāl u yăʕṭīha lu. āxǔr məlƫāž: ma ʕăndu
ši l-frāš, ma ʕăndu ši l-ġṭa, lāyži n-ʕăndu lāyqūl lu: “āna ʕǔryān, a sīđi, lāxăṣṣni
đăʕṭīni bāš nəƫġăṭṭa f-əd-dār.” lāyăqbăṭ l-ḥǔfna đ-ər-ryāl u yăʕṭīha lu.
l-mra kāđəkrăh dīç ši. kāđqūl lu: “ʕlāš kāđăʕməl hāđ ši?” hāđa wāḥd ši ʕăyyān2

ʕăndu. lāyqūl la: “nƫīna ġa skǔθ sākθa!” lāđəƫġăddəd, lāđəƫmăkrăh. “hāđ r-rāžəl
ma ʕăndi ma năqqi bīh, lāxăṣṣni nqəθlu.”
ʕăndu ārbʕa đ-əl-ʕbīd, wāḥǐđ kāyǐssăxxăr ʕla bărra, u wāḥǐđ kāydūr f-əd-dār:3

kāyžəffəf u yǐmsăḥ u hāđa u yqărrăb u ybăʕʕăd, u wāḥǐđ mgābəl l-kūzīna,176
hǔwwa l-xāđəm. hǐyya qāləθ: “kīf māš năʕməl? nānfəkkăr āna hāđ r-rāžəl
nḥăyydu ʕănni. ānama năqbəl ši āna, ʕănna l-māl u kāyăʕṭīh n-ʕībād ᴉᴉāh. hāđa
lāxăṣṣu l-frāš, ʕṭīh. hāđa lāxăṣṣu s-sābăʕ, ʕṭīh. hāđa ʕăndu l-ʕǔrs, ʕṭīh. ʕlāš ḥna
māš năqqīw hāyda?”
măḥsāđa. ʕăyyṭəθ n-əl-ʕăbd lli kāyǐssăxxăr u kāyǐƫlăqqa b-sīđu. qāθ lu: “đăʕrăf4

š māš dăʕməl?” qāl la: “š māš năʕməl, a lālla?” qāθ lu: “mənnāyən yǐdxǔl sīđəç,
ṭīr lu f-xnāqu u žǐyyfu. u năḥšīwăh f-əl-măṭrăq d-əl-wāđ u yăƫhărra, u yǐmši mʕa
l-wāđ.ma ysūq bīna l-xbār, wāla sǔlṭānwāla, wāla ḥăƫƫawāḥǐđ, u ḥăƫƫawāḥǐđma
kāyǐdxǔl n-ʕăndna, u ḥăƫƫa wāḥǐđ ma yăʕrăfna š qqīna.” qāl la: “wāxxa.” l-ʕăbd
ṣḥīḥ.
mūl d-dār ʕăndu wāḥ ǧ-ǧru, ʕzīz ʕăndu, ma yǐƫġădda ǧ-ǧru ḥăƫƫa yǐƫġădda5

hǔwwa, ma yǐnʕăs ǧ-ǧru ḥăƫƫa yǐnʕăs hǔwwa. sīđu dxăl u hǔwwa ṭār ʕlīh yžǐyyfu.
hǔwwa ṭār ʕlīh u đīç ǧ-ǧru năqqăz b-măwǧa177 wăḥda. năqqăz mən ƫəmma

175 This is a variant of the first mentioned noun ž-žăwž. Heath (2002), 134, 136 affirms that the
verb “ ‘marry’ is often žwwəž, but variants like zwwəz (Sous-M, adh 40 lines 1, 9, 11) and
zwwəž are also known.”

176 kūzīna “kitchen,” French cuisine and Spanish cocina, is more common today than kūčīna
(on the literary usage of this last term see n. 61, p. 339). On kūzīna see Heath (1989), 290
under c-431.

177 măwǧa is another term preserving the dipthong in men’s speech.
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n-băṭnu, u žbəđ lu băṭnu, ṭḥăn lu178 l-mṣārən dyālu. [mūl d-dār] šăbbărr wāḥd
ṣ-ṣăndūq u qqāh f-dīç ṣ-ṣăndūq u kăwfru, ʕmăl lu l-kăwfăr u ġăṭṭāh u xăllāh.
āmma s-sǔlṭān hārūn r-rāšīd, ʕăndu l-ūzīr ǧăʕfăr l-bărnāki. kulla yawm, ma 6

lāyǐƫʕăšša lāysărrăd mūrāh l-masʔūl: “āži!” “ha āna, ya āmīr l-mūmīnīn!” lāyqūl
lu: “qūl li, xăbbărni d-dǔnya š gāz fīha. kīf gāz l-mūlūç? kīf gāz l-ʔanbiyyāʔ?179
škūn māθ fīhəm, u škūn ʕāš fīhəm? u škūn kān ʕăndu, u škūn ma ʕăndu ši?” kǔll
nhār kāyʕăyyăṭ lu, kǔll nhār. wāḥ l-wăxƫ māži žăʕfăr, ʕǔmmru ma māš yǐnʕăs ši
nhār mʕa ūlāđu ṭrănkīl:180 kǔll nhār lāyʕăyyṭu–“yʕăyyṭu lu?” l-wāzīr mġăddəd.
hăzz əǧ-ǧməl u ža. qāl lu: “wa qūl nna š kāyən?” [l-wāzīr] skəθ. qāl lu: “qūl lna?”
skəθ. qāl lu: “ūlāđ l-ḥrām ma ynăʕsu ma yxăllīw d-yǐnʕăs.” [s-sǔlṭān]: “hāyda!”
qāl lu: “nūḍ yāᴉᴉāh bărra! xrăž f-ḥāləç!” sărrdu. hǔwwa sărrdu, u hǔwwa ʕăyyăṭ n-
əǧ-ǧāđārmǐyya,181 – n-dīç l-qăƫƫāla. – qāl ləm: “žăʕfăr măhma yzǔwwəl ʕănnu u
yǐdxǔl f-əl-frāš dyālu, ǧəbdūh u xărržūh ʕla bărra, u ƫ-ƫrīka đ-əd-dār lli lāđəƫhăr-
răs hărrəsūha, u lli lāđănḥrăqḥărqūha,mayǐbqa lu ši f-əd-dār ḥăƫƫa ši ḥāžawālu.
u hǔwwa xărržūh n-əz-zănqa, yăgləs f-əz-zănqa zəbṭi.”
zǔwwəl ʕănnu, u dxăl n-əl-frāš, hāydāç xărržūh, ǧăʕfăr măhma qālu lu: 7

“nūḍ.”182 u dxăl n-əl-bīθ dyālu, u zǔwwəl ʕănnu l-libās u ṭāḥ f-əl-frāš bāš yănʕăs, u
yǐsmăʕ d-dār fīha ṣ-ṣdāʕ u l-hdīr, ƫ-ƫăhrīs u l-ʕāfya. nāḍ. “šənnu hāđa?” qālu lu: “l-
mālǐç āmărnanḥărqu ləç ƫ-ƫǐyyāb šāy ʕăndəç, nḥărqūh. u ƫ-ƫrīça đ-əl-qăšš, l-qšāʕi,
nhărrsūhəm, d-ən-nu n-əƫ-ƫăhrīs nḥărrsūh, u d-ən-nu n-əƫ-ƫăxxsīr nxăssrūh, u
xărržūh ʕla bărra, hǔwwa u l-mra đyālu, hǔwwa u z-zăwža đyālu.” xărržūhəm
yăʕni, hǔwwa ġa b-əl-qmīṣ n-əz-zănqa. ṣbăḥ əṣ-ṣbāḥ, ṣbăḥ ǧăʕfăr kān l-āwwəl,
hǔwwa l-wāzīr l-āwwəl, l-ḥbīb d-əs-sǔlṭān. ṣbăḥ mărmi f-əz-zănqa, ma libās, ma
ma yāçǔl, mama yǐšrăb, mama yăʕməl wālu.
nḍămmu l-wūzāra, qālu nġărbu183 l-mālǐç yăʕṭīh ši dwīrǐyya đ-əl-ḥbūs, ši 8

dwīrǐyya– kīfmakānəθ–uydăxxăl l-mran-nīla, u yǐssƫăr,mayǐbqa ši f-əz-zănqa,
mărmi. kāđālīk wa l-mīθāl, mšāw l-wāzāra ʕănd l-mālǐç u ġărbūh. ʕāw dăxxlu,
ʕṭāh wāḥd l-bīθ, wāḥd l-mūṭăʕ, s-sqăf u l-ʔărḍ, ma kāyən frāš, ma kāyən ḥăƫƫa
ši ḥāža. ǧāθ l-mra qāθ lu: “ma hāđa? ḥăƫƫa đəwqăʕ bīna hāđ ši hāđa? ʕmăl nna
l-mālǐç hāđ ši hāđa!” qāl la: “āna ʕyīθ, hāđi qădda mən šhăr u kǔll līl lāyʕăyyăṭ
li. lāxăṣṣni nqūl lu. u ḥăƫƫa wāḥd l-līla ma yxăllīni nărƫāḥ. qǔlƫ lu ‘ūlāđ l-ḥrām

178 The expected systematic shift of l- ⟩ n does not occur in this case.
179 This is a ca loan. About the preservation of the hamza in loan words see n. 1 above.
180 This term is a loanword from the Spanish tranquilo/a.
181 This term is the plural of ǧ-ǧāđārma, from the French gendarme. See daf, ii, 135, 159

jādārma / jādārmi. The ca rižāl d-darak is less commonly used. For a detailed commentary
on this term see Heath (1989), 323 under c-810.

182 This sentence anticipates what follows. It has been omitted from the translated version.
183 This verb is rġb after the methathesis.
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ma ynăʕsu ma yxăllīw d-yǐnʕăs.’ ” qāθ lu: “hāđi xṭīθ fīha nƫīna. hāđa hǔwwa l-
mālǐç, u kǔnna ʕăndu yăʕni ʕzāz, b-əd-dār dyānna məzyāna, b-əl-frāš dyānna
məzyān, b-əl-ʕbīd dyānna hǔwwa yxăllṣəm, b-əl-xdəm dyānna hǔwwa yxăllṣəm,
b-əl-mūkūlāθ dyānna hǔwwa yxăllṣa, b-əl-frāšāθ dyānna hǔwwa lli qqa. u đqūl
lu ‘ūlāđ l-ḥrāmma ynăʕsuma yxăllīw d-yǐnʕăs!’ īwa ḥna đāba fāynmāš năʕsu? u
fāynmāš ngəlsu?” īwa qāl la: “wa đāba lli ʕṭa ᴉᴉāh hǔwwa hāđa, dāba ġa kǔwwən.
dāba lli ʕṭa ᴉᴉāh hǔwwa hāđa. ma ʕănna ma năqqīw mʕāh, ma ʕăndi kīf năʕməl
mʕāh.” qăyyālīn gālsīn f-dīç l-bīθ. rāḥăθ l-ʕšǐyya, rāḥăθ l-măġrǐb, əǧ-ǧūʕ, dxăl
ʕlīhəm ǧ-ǧūʕ, dxăl ʕlīhəm l-bărd, nāqǐṣ l-libās.
qāl la: “žawžati.”184 qāθ lu: “nʕăm?” qāl la: “āna māš nəmši nəsʕa ḍ-ḍǐyyāfa.9

māš nəmši nəḍḍăyyəf ʕănd ḥădd. yăʕṭīwni nāçǔl āw yăʕṭīwni šayʔ185 mən l-māl,
u nkūnuməzyānīn.” īwa qāθ lu: “wāxxa. ma đəƫʕăṭṭăl ši. u žīb li ma nāçǔl.” qāl la:
“wāxxa.” xrăž mən dīç l-bīθ u bda ṭālăʕ mʕa d-dărb, “hāđ d-dār ndǔqq fīha, hāđ
d-dār ndǔqq fīha, hāđi wa rǔbbāma mūlāha lāyăʕrăfni nəƫḥăššəm.” ḥăƫƫa wṣăl
n-wāḥ l-bāb, kbīra wāḥ l-bāb, wāḥ l-bāb, dăqq fīha. dăqdăq, xrăž n-ʕăndu l-ʕăbd.
qāl lu: “šla xăṣṣəç?” qāl lu: “ḍăyf lī-llāh, ma ʕăndi fāy nənʕăs, ma ʕăndima nāçǔl.”
qāl lu: “năššwār.” dxăl ʕănd sīđu qāl lu: “hāđa wāḥǐđ ǧa. ma ʕăndu fāyn yǐnʕăs,
ma ʕănduma yāçǔl, dāba lāyǐsʕa ḍ-ḍǐyyāfa.” qāl lu: “dăxxlu.”
dxăl, dxăl. dăxxlu n-wāḥd l-bīθ mfărrăš məzyān. u wāḥd l-kāma f-ər-rās d-əl-10

bīθ, l-kāmamfărrša l-ḥrīr. qāl lu: “dăxxlu n-əl-ḥămmām.” dăxxlu n-əl-ḥămmām,
ǧāb lu l-libās186 mən hāđi n-hāđi, ləbbəs lu. “wa āži đəƫʕăšša! āži n-əl-mūṭăʕ
dyāləç đəƫʕăšša.” dxăl n-dīç l-bīθ, yǐžbăr dīç ǧ-ǧru nāʕǐs f-əl-frāš d-əl-ḥrīr. u žāb
wāḥ ṭ-ṭăyfūr kbīr, wāḥ ṭ-ṭăyfūr lāyđǔwwru hāyda, yāᴉᴉāh, yāᴉᴉāh. nəzzlu u nəzzəl
ʕlīh wāḥ ṭ-ṭāžīn. ṭ-ṭāžīn š fīh? əṭ-ṭāžīn fīh wāḥ l-fărrūž187 kbīr b-əl-xǔḍra đyālu
… u nəzzəl lu ƫ-ƫrīd, ṭ-ṭǔbsīl188 d-əƫ-ƫrīd, u ṭ-ṭǔbsīl dīç əl-fărrūž. u ža nđīç ǧ-ǧru:
“məsʕūđ, məsʕūđ!” u qăyymu: “nūḍ a məsʕūđ, nūḍ a məsʕūđ!” ǧa məsʕūđ mša

184 The expected form here is žăwža dyāli. But the narrator, following ca rules, added the
pronominal suffix /ī/ “my” following ca rules.

185 This is another instance of code-switching.
186 The narrator here uses code-switching to give his narration a ca flavour. The usual ma

pattern for this noun is {CCāC}.
187 For the distribution and the atlas of this term, and its variants in northern ma, see

Behnstedt (2005), Karte 25 on p. 36, and Behnstedt (2007), 12.
188 Both Heath (2002), 111 and recently Procházka (2012), 203, 215 assume this word is from

the Turkish “tepsi ⟩ ṭəbṣe ⟨ turc moyen tewsi ⟨ chinois? … ‘plat, assiette’.” But, Abu-Shams
(2002), 200 suggests that “En aram. [= Aramaic-ar] tenemos tabšīlā – da 331 {ṭfšl}-,
aunque el asunto no está claro.” In Aramaic the word אלישִׁבְתַ is related to the common
Semitic root לשׁב “to cook, to ripen,” and refers mainly to a cooked dish rather than to a
“plat, assiette.” See Jastrow (1903), 1646 and Sokoloff (1992), 575. The Semitic etymology of
this word remains doubtful since its corresponding equivalent refers strictly to “a dish.”
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n-dīç ṭ-ṭăbla u nəzzəl yǐddu u nzəl f-dīç l-fărrūž yāçul, l-fărrūž kbīr “əd-dāq, əd-
dāq” u yfəƫƫăθ, yāçulm-əƫ-ƫrīd, yāçulm-əl-fărrūž īla ḥăƫƫa xrăž ʕla l-lăxri. u žăʕfăr
lāyǐnƫbăh.
ǧa l-ʕăbd ʕănd məsʕūđ ʕāw răddu n-əl-frāš. răddu n-əl-frāš. u fƫăḥ wāḥ l- 11

măṭbăq f-əl-ḥăyṭ, wāḥ l-bāb f-əl-ḥăyṭ, wāḥ l-lūḥa. žəbđa, u žbăr wāḥd s-sənsla,189
u sār lāyǐžbəđ f-dīç s-sənsla “āžbəd, āžbəd.” xărǧəθ wāḥ l-mra. kīf-ən-nǐyya190 hāđ
l-mra?marʔatun ḥasanatun, žamīlatan min kullin ma yakūn.191 nəzzəl wāḥ əz-
zlǐyyfa đ-əz-zīθ đ-əd-dărd kḥăl, nəzzəl wāḥ l-xbīza đ-əš-šʕīr yābsa u qāl la: “kūl!”
hǐyya qăššrəθ əṭ-ṭrǐyyəf mən dīç l-xǔbz dīç əš-šʕīr, u hǔwwa nzəl ʕlīha b-əs-săwṭ–
“ăd-dāf!” “kūl!” hǐyya qăššrəθ wāḥd əṭ-ṭrǐyyəf d-əš-šʕīr, u qqāθa f-dīç əz-zlǐyyfa
đ-əd-dărd u hǔwwa nzəl ʕlīha–“ăd-dāf!” “kūl!” ʕāw qăbṭăθ dīç l-qǔrṣa đ-əš-šʕīr
gābsa u qqāθa u ġăṭṭsāθa f-dīç əz-zlāfa đ-əd-dărd, hǔwwa ʕāw săwwṭa. ǧa žăʕfăr
qāl: “mənnāyən kǔnƫ ānāya mʕa l-mālǐç ma čǔfƫ ši hāđ l-mănḍăr hāđa. hāđa
mnāđəm192 lāyăʕməl hāđ ši! wāš əǧ-ǧru yāçǔl əƫ-ƫrīd u ǧ-ǧāž, u āđām măḥsūna
đāçǔl l-xǔbz d-əš-šʕīr, gālsa b-əǧ-ǧəld kḥăl, b-əǧ-ǧəld, bāqa ʕāđ lāđhāđīç. hāđa
hǔwwa lāxăṣṣu l-ḥǔkm hāđa.”
gāləs lāyǐṭṭəbăx. ǧa wăxƫ ən-nʕās, u qāl lu: “nūḍ, mši n-dīç l-bīθ hāđāç fīh 12

l-kāma, mši ānʕăs ƫəmma.” ǧăʕfăr dxăl n-dīç l-bīθ, žbăr l-kāma mwǔǧǧda. nāḍ
u nʕăs. hǔwwa ǧa yǐnʕăs šayʔ min an-nuʕās,193 u mūl d-dār dăqq ʕlīh “ăd-dāf,
ăd-dāf, ăd-dāf.” qāl: “škūn?” qāl lu: “hāđa hǔwwa mūl d-dār. š čǔfƫ f-mūl d-dār
məzyān, u š čǔfƫ fīh māši məzyān.” qāl lu: “kīf ykūn mūl d-dār āđām marʔatun
žamīla b-əs-sămṭa đ-əl-ḥdīd f-ʕǔnqa, u s-sənslamărbūṭa fīha,mađāçǔl ġa l-xǔbz
d-əš-šʕīr u d-dărd, u ǧ-ǧru, qānǐʕ (xălqu ᴉᴉāh ǧru, qānǐʕ) lāyāçǔl ǧ-ǧāž u ƫ-ƫrīd?”
ʕăndu l-ʕbīd xărržūh, săwwṭūh ʕǐšrīn d-əḍ-ḍărbāθ b-əs-săwṭ, qăbṭūh u šəyyʕūh
ʕāw f-əl-bīθ.
f-əṣ-ṣbāḥ nāḍ mdəĝdəç b-dīç ʕǐšrīn d-əd-dăqqāθ f-ṭăhru. u xrăž u žbăr mūl 13

d-dār gāləs. ʕṭāh ǧāw əl-lwīzāθ. ǧăʕfăr qbăṭ ǧāw əl-lwīzāθ. qāl: “āna ka qǔlƫ
məzyān, ka ʕṭāni xƫăr. wālākǐn mənnāyən qǔlƫ āna mūl d-dār ma yǐṣlăḥ ši, ʕṭāni

189 sənsla ⟨ səlsla is from ca √slsl. About this term and its semantic derivations in ma in
general see Heath (2002), 148–149; Aguadé (2003), 72, n. 73; and Lévy (2009), 187.

190 This form derives from n + hǐyya and is equivalent to n-hi. On both forms see n. 57 and 104
above.

191 The narrator uses here a stock ca description of woman’s beauty. This is another example
of his code-switching.

192 This is used here instead of the common bnādəm, ca ibnu ʔadam “son of Adam, human
being(s)”: see Brockelmann (1908), 481, n. 3. This is a case of nasality assimilation: on this
see Heath (2002), 177. The assimilation bn ⟩mn is attested in other northern ma including
Tangiers:Marçais (1911), 471 andAssad (1978), 2, 16, n. 1; andOuargha: Lévi Provençal (1922),
260–261.

193 The narrator appeals here to code-switching.
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žāw əl-lwīzāθ.” mša m-əl-kāma yǐšri l-fṭūr n-əl-mra, xăllāha f-dīç l-bīθ. šra ma
xăṣṣu n-əl-fṭūr n-dīç l-mra u gləs gāləs. ṣrăf wăḥda, wāḥ əl-lwīza. ǧāθ l-ʕšǐyya,
ʕāw qăwwəm l-ʕša, ʕāw š ma xăṣṣu ʕāw šrāh la. u ʕāwəđ mša n-dīç d-dār. “ḍăyf
lī-llāh.” qāl: “mărḥba bīç! yāᴉᴉāh dxǔl.” dxăl. ʕāw, măhma dxăl ʕāw ḥămməmu lu,
u qqāw lu l-libās āxǔr. u šāy čāf l-bārăḥ, ʕāw čāfu l-yūm.məsʕūd qām yāçǔl ǧ-ǧāž
u ƫ-ƫrīd. u l-mra žəbda m-əl-măṭbăq b-əs-sənsla f-ʕǔnqa đākǔl d-dărd u l-xǔbz
d-əš-šʕīr.
gāzəθ wāḥ s-sāʕa u hǔwwa ža n-ʕăndu. qāl lu: “š čǔfƫ f-mūl d-dār?” qāl lu:14

“ᴉᴉāh yǐžʕăl fīk l-bārāka! kărrămni u ʕăššāni u ləbbəsni. mūl d-dār ᴉᴉāh yzīđu xăyr
ʕla xăyr.” smăḥ fīh u mša f-ḥālu. f-əṣ-ṣbāḥ ʕṭāh səbʕa l-lwīzāθ. l-lāġădda ʕāw
mša n-ʕăndu, ʕāw kāđālīç ʕṭāh səbʕa l-lwīzāθ. ǧăʕfăr l-bəlġa194 đ-kāθθ məzyāna
xăllāha f-əd-dār, l-qamīṣ kān məzyān xăllāh f-əd-dār. šra l-qamīṣ, šra n-əl-mra,
šra l-frǐyyəš195 fāyn yǐnʕăs, fāyn ynăʕsu, fāyn dənʕăs l-mra. ʕāwəđmša.
s-sǔlṭān gǔwwəz wāḥ l-ūsbūʕ u qāl n-dīç n-nās dyālu, qāl ləm: “dīç ǧăʕfăr lli15

dḥīθu ānāya u ḥrăqƫu u hărrăsƫu kīf n-nǔwwa?” qālu lu: “l-mālǐç, l-ʕamāma kīf
kāθθ ʕăndu ʕāw qqāha, ṣ-ṣǔbbăṭ196 kīf kān ʕăndu ʕāw qqāh, s-sǔlhām kīf kān
ʕăndu ʕāwəđ qqāh.” u hǔwwa lāyăqbăṭ dīç s-səbʕa l-lwīzāθ mən hāđāç, lāyāçǔl
wăḥda, u āxrīn lāyăʕməl bīhəm l-libās n-dīç l-bīθ u n-rāsu. qāl ləm: “u āna ḥrăqƫu
u ƫărrăçƫu, ma xăllīθ lu wālu! u hǔwwa ʕăndu l-māl mxăbbăʕ ʕănni! ǧībūh.”
ǧăʕfăr qām f-əṣ-ṣbāḥ u l-wāzāra šəbbrūh īla n-ʕănd l-mālǐç. qāl lu: “āna ḥrăqƫ16

ləç ǧāmǐʕ l-māsāʔǐl197 dyāləç, u hărrəsƫ ləç ǧāmǐʕ l-māsāʔǐl dyāləç u ma xăllīθ
ləç ši wālu! u l-yūm ʕāw ṣbăḥƫ nƫīna lābəs məzyān, u đāçǔl məzyān, u fărrăšƫ
l-măḥḥăl dyāləç məzyān. hāđ ši mənnāyən lāđǧību?” qāl lu: “hda, ya āmīr l-
mūmīnīn, āmmaānāya īlanqūl ləç.” qāl lu: “qūl!” qāl lu: “yaāmīr l-mūmīnīn, ḥrăqƫ
li libāsi, u ḥrăqƫ li frāši, u hărrăsƫ li l-qšāʕi, u ma xăllīθ li wālu ḥăƫƫa ši ḥāža ǐlla
ᴉᴉāhi taʕāla wa tabāraka hǔwwa lli krəmni. sʕīθ ḍ-ḍǐyyāfa n-wāḥ l-ʔǐnsān. hāđim-
ən-nhār lli dḥīθni nƫīna, wāna nānəmši n-ʕănd dīç r-rāžəl. nānəmši n-wāḥ d-dār

194 In ChA this term is applied to a traditional type of men’s and women’s shoe. Lévy (1992),
60, 63 states that this word is borrowed from the Spanish parga.

195 The suffix -əš / -iš in this term is used as a plural ending marker. This plural ending, also
heard as a diminutive morpheme, is used mostly in northern ma. Lévy (1998), 15–16, n. 17
suggests that the morpheme š /əš/ of the diminutive was originally related to Latin plural
-es-, another hint of the possible bilingualism of Arabic and ‘Latin vulgar (Romanesque)’
in Tingitane. For more on this Latin/Romance plural ending see Colin (1926), 65–68; Lévy
(1998), 15–16, n. 17; Vicente (2000), 117; and Heath (2002), 4. For more bibliographical
references see Moscoso, DACh, 146, n. 392, 151, n. 423.

196 This termmeans “shoe.” Lévy (1992), 60, 63, states this is a loan from Spanish zapato.
197 This is a loan from ca which has been totally assimilated into ma. See Heath (1989), 212

under a-1-150.
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n-ʕănd wāḥ r-rāžəl, nānəƫʕăšša, u yăʕməl li l-kǐswa, u yḥămməmni, u nbāθ yăʕni
məzyān. u f-əṣ-ṣbāḥ nānăxrăž. nānăxrăž nānənṭăq, kulla yawm lāyăʕṭīni səbʕa
đ-əl-lwīzāθ.” qāl lu: “āāāhhh! fāynu hāđ l-mălʕūq?” qāl lu: “f-d-dār f-əl-ḥăwma l-
flānǐyya.” qāl lu: “sāʕa mənnāyən đku māši, āži mən mūrāya, nəmši mʕāç ānāya,
nčūf hāđ r-rāžəl lli lāyăʕṭīç səbʕa đ-əl-lwīzāθ f-ən-nhār.”
wṣăl l-wăxƫ d-əl-mši. gāz mūra l-mālǐç. mšāw hǔwwa u hu. dăqqu f-əl-bāb– 17

“ăd-dăff, ăd-dăff.” dxăl. “škūn?” qāl “wa ḍăyf lī-llāh.” “mărḥba bīkǔm! zīd.” ššăwru
mʕamūl d-dār. qāl: “dăxxləm.” dăxxlūhəm. zǔwwlu ləmdīç l-libās d-kān ʕăndəm,
u ʕməl ləm l-libās āxǔr – ha ƫ-ƫīžāra fāynǐyya! u n-nās fāynǐyya! – ləbbəs ləm,
dăxxləm n-əl-ḥămmām, xărǧu u gəlsu gālsīn. u l-ʕăbd dxăl, fƫăḥ dīç l-bāb f-
əl-ḥăyṭ, l-măṭbăq, u gləs lāyǐžbəđ dīç s-sənsla–“āžbəđ, āžbəđ, āžbəđ.” u l-mālǐç
lāyčūf. (l-wăzīr dyālu ma qāl lu ši hāđ š māš ččūf ʕăndəm f-əd-dār. ma qāl lu ši).
āžbəđ, āžbəđ īla ḥăƫƫa žbəđ dīç l-marʔa, marʔa žamīla, măḥsūna mən ǧāmǐʕ l-
māsāʔǐl, u hǐyya b-əs-sămṭa f-ʕǔnqa u s-sənsla mărbūṭa f-dīç s-sămṭa. qăyyəm
əǧ-ǧru “məsʕūd.” qăyymūh, u nəzzəl lu đīç ṭ-ṭăyfūr, kbīr wāḥ ṭ-ṭăyfūr, u nəzzəl lu
ṭ-ṭǔbsīl yăʕni n-năwʕ đ-əl-māçla məzyāna u ƫ-ƫrīd. u nāḍ dīç əǧ-ǧru u zāđ n-dīç
ṭ-ṭǔbsīl d-əƫ-ƫrīd u kīl. u kīl dīç ṭ-ṭāžīn đ-kān fīh ǧ-ǧāž āw l-lḥămāw kāđa u kāđa; u
kīl u ḥăƫƫa šəlhăṭ kǔll ši, u rădduh…u ʕāwdăxxăl l-māyda l-ʕăbd.māžži ʕāw b-əl-
māyda kama miθli dīç l-māyda đ-kīl ʕlīha ǧ-ǧru. nəzzla lu, nəzzla. hārūn r-rāšīd
lāyčūf. gəlsu yǐƫʕăššāw. nəzzla lu, gəlsu lāyāçlu, çlu.
qāl: “wa nūḍu dnăʕsu. ra l-măḥḥăl dyāləç ra fāynǔwwa; u nƫīna l-măḥḥăl 18

dyāləç ra fāynǔwwa.” ǧăʕfăr qāl: “āna l-yūmmamāšnənʕăs ši.māšnăṣṣănnəθ ʕla
hārūn r-rāšīdmāš yāçǔl l-hrāwa f-hāđ l-līla.” u zīđ wāḥd s-sāʕa umūl d-dār dăqq
ʕla s-sǔlṭān, “ăd-dāf, ăd-dāf!” qāl lu: “škūn?” qāl lu: “mūl d-dār,” qāl lu: “amənd-ra
š čǔfƫ f-mūl d-dār?” qāl lu: “mūl d-dārmǔžrǐm!wāš əǧ-ǧru lāyāçǔl ǧ-ǧāž u ƫ-ƫrīd. u
āđām, marʔatun žamīla lāđāçǔl d-dărd u l-xǔbz d-əš-šʕīr qāsḥa b-əl-ʕṣa? š đqūl
n-əᴉ-ᴉāh ya ʕādǔw ᴉᴉāh!” u rǧăʕ f-ḥālu. măhma kəmməl, mšāw ārbʕa đ-əl-ʕbīd u
răfdūh mən dīç l-frāš u žəbbdūh f-əd-dwīra.
ǧăʕfăr ma nʕăs ši. lāyǐṣṣănnəθ. hūma žəbbdūhmāš yăʕṭīwăh d-dăqq, u žăʕfăr 19

năqqăz b-əl-kăʕba u xrăž n-ʕăndəm. qāl lu: “āhda, ya mūl d-dār! hāđa hǔwwa l-
mālǐç! hāđa hǔwwa hārūn r-rāšīd lli ža n-ʕăndəç f-hāđ l-līla. ʕṭīni d-dăqq n-nīli
u ma đăʕṭi ši d-dăqq n-hāđa.” qāl lu: “hāđa s-sǔlṭān!” qālu lu: “nʕăm.” qāl lu: “l-
ḥămdu lī-llāh! l-ḥămdu lī-llāh! răbbi ʕṭāni d-dăʕwa đyāli đəsƫăšār f-əd-dār dyāli,
ma đăxrăž ši ʕăn l-bāb đ-əd-dār dyāli. ma waqaʕa198 biyya răbbi b-xbāru bǐyya.”
qāl lu: “qūl, š ʕăndəç?” l-ʕăbd ǧāb lu đīç əǧ-ǧru, u xărržu đīç l-mra m-əl-măṭbăq.
qāl lu: “hāđa ǧ-ǧru dyāli, u hāđi hǐyya l-mra đyāli, u hāđ l-mra lli ʕməlƫ la āna
s-sămṭa u s-sənsla f-ʕǔnqa, u šǧənƫa f-dīç l-mūṭăʕ.” qāl: “āra đīç ṣ-ṣăndūq.” ǧābu

198 The narrator appeals here to code-switching.
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đīç ṣ-ṣăndūq u žbăr l-ʕăbd mkăwfăr. [qāl lu]: “man hāđa?”199 qāl lu: “hāđa āna
dxǔlƫ n-əd-dār u hǔwwa ṭār f ǐyya n-ʕǔnqi māš yžǐyyəfni, hāđ əǧ-ǧru dyāli čāf l-
ʕăbd māš yǐxnăqni, ṭār ʕlīh žbəđ lu l-bṭăn dyālu. dāba ya āmīr l-mūmīnīn māy
žīθ ḥăƫƫa n-əd-dār dyāli, āḥkǔm ʕlǐyya, āḥkǔm ʕlǐyya.”
qāl lu, āmma l-mrahǐyyadḥăyyəđ s-sămṭa,dḥăyyəđ s-sənslauđəmšin-əs-sǐžn.20

āmmaǧ-ǧru xălqu ᴉᴉāh qānǐʕ: kǐlb ykūn f-əl-mărƫābađ-əl-kǐlb. u nƫīna hāđaḥǔkm
ḥkǔmƫu b-yǐddəç, u āna năḥkǔm ʕlīç, l-mra dhăžra u đqūm ʕāw đəžwəž, dăʕməl
l-mraāxra. u hāđi nrăfdūhanăqqīwha f-wāḥd s-sižn, liʔanna200 hǐyyaqəθləθ hāđ
l-ʕăbdmūši ǧ-ǧruqəθlu.mūši ǧ-ǧru žbəđ lubăṭnu. hǐyyangāθu, qāθ lu ‘mənnāyən
yǐdxǔl sīđəç, ṭīr f-xnāqu u žǐyyfu, u năqqīwăh f-əl-măṭrăq, u yăƫhărra f-əl-wāđ, u
ši ḥăddma sāq bīna xbār’.” [mūl d-dr qāl]: “liʔanna dāba ᴉᴉāh ƫāʕāla wa ƫabārāka
ma xfāθu xāfǐyya, răbbi yăʕni, hǔwwa ḥăƫƫa žīθ nƫīna, ya āmīr l-mūmīnīn! ǧīθ
n-əd-dār dyāli u fāṣălƫ li d-dăʕwa. wāna u nƫa ya āmīr l-mūmīnīn.”
u žăʕfăr ălwa ʕlīh, u ʕăbbāh mʕāh īla ḥăƫƫa n-əl-qṣăr dyālu. f-əṣ-ṣbāḥ ṣbăḥ21

wāzīr kīf kān f-əl-āwwəl. qālu l-wāzāra: “ma hāđa?201 l-bārăḥ čūf š ʕməl. u đāba
ʕāw ža mʕāh, ʕāw ʕməllu hāđ d-dārāža, ʕāwəđ lāyǐfrăḥ bīh, ʕāw qqāh ḥda yǐddu
uuu.” qālu: “ma ʕrăfna ši š wqăʕ!” ma ʕləm bīhəm ġa ᴉᴉāh taʕāla wa tabāraka.

199 The narrator again appeals to code-switching.
200 This is an additional example of the infiltration of some ca conjunctions into ma. Heath

(1989), 29, 30 states that “these particular items are thus no longer rigorous indicators of
code-switching.” About the syntax of this particle inma seeHeath (1989), 67–70, 223 under
a-3-1.

201 The narrator appeals here to code-switching.



text 7

qămr z-zāmān u ḥāyāƫ n-nūfūs

hārūn r-rāšīd ʕăndu ḥāyāƫ n-nūfūs. hārūn r-rāšīd mālǐç wāla hǔwwa bān f-əl- 1
ḥīkăm dyālu u f-ən-nīḍām dyālu u f-ǧāmǐʕ l-āḥwāl. š-šăʕb kāməl kāyḥǐbbu; u l-
ʕālăm kāyḥǐbbu, ʕla l-f ǐkra lli ʕăndu u l-ʕqăl lli ʕăndu. – liʔanna l-ʔǐnsān īla kān
ʕăndu l-ʕqăl u kān ʕăndu l-fīkra ḥākăm d-dǔnya kāmla; u īla ma kān ši ʕăndu l-
ʕqăl u ʕăndu l-fīkra məzyāna, ma yăḥkəm ši ḥăƫƫa rāsu, ḥăƫƫa rāsu ma yăʕrăf ši
yʕăddlu wa īla āxīrǐh. – hāđa l-mālǐç šăhrāmān ʕăndu qămr z-zāmān, l-walad
dyālu qămr z-zāmān. θămma qămr z-zāmān qra; qāri, kānmiθlu ʔabīh. l-mālǐç
l-ġāyūr ʕăndu bənƫ ƫusamma bădr l-būđūr.
āmma wāḥ l-ʕăfrīθa, wāḥ ǧ-ǧənnǐyya qāləθ n-dīç l-ʕăfrīθ, qāθ lu: “ʔinni āna 2

šǔfƫu202 žamīla, žamīla la yakūn ʕănd ʔaḥadan203 f-ši ʔărḍ.” l-ʕăfrīθ qāl la: “āna
šǔfƫ wāḥd l-wǔld lāyǐsəmma qămr z-zāmān, žamīl, žamīl f-əl-ʕǐlm dyālu, u l-
fhāma đyālu, u f-əl-ʕqăl dyālu, u f-əz-zăyn dyālu. dāba, kāxăṣṣna nčūfu ḥāyāƫ
n-nūfūs u qămr z-zāmān, nčūfu škūn ḥsən.” hǐyya qāθ lu: “dyāli ḥāyāƫ n-nūfūs
hǐyya ʔafḍalumin204 qămr z-zāmān.” l-ʕăfrīθ qāl la: “qămr z-zāmān ʔafḍalumin
ḥāyāƫn-nūfūs.” qāl la: “lāxăṣṣnanlăqqīwhəm.” qāθ lu: “kīf?” qāl la: “ānanǧībqămr
z-zāmān u ḥāyāƫ n-nūfūs nāʔima,205 nāʕsa. u mənnāyən nǧību qămr z-zāmān f-
əl-hwa, f-əs-sāma, u nəzzlūhḥdāha, u nəƫməƫƫʕu fīhəmunčūfūhəmškūn ʕṭāh ᴉᴉāh
z-zăyn xƫār” – liʔanna z-zăyn ḥăbbu ᴉᴉāh u nbi.–
răfdu ḥāyāƫ n-nūfūs u žābūha n-ḥda qămr z-zāmān. āmma l-mālǐç šăhrāmān 3

kāyxāṭəb qămr z-zāmān, lāyqūl lu: “ya bni, lāxăṣṣni nžəwwžəç fī-ḥayāti ānāya
nkūn āna b-ər-rūḥ, u nʕărrăs ləç u nkūn āna b-ər-rūḥ.” lāyqūl lu qămr z-zāmān:

202 The expected form here is čǔfƫ, not šǔfƫu. However, again the narrator tries to Classicize
his speech by conjugating the verb √Šwf “to see, to watch” by ca rules. For this last verb,
which occurs widely in vernacular ADs, its variants, and its geographical distribution in
ma, see Heath (2002), 59, 512, Map 2–41.

203 The narrator here appeals to code-switching. The correct form is ʔaḥadan.
204 The expected form here is ḥsən mən “better than.” However the narrator appeals to

code-switching by using the ca pattern of comparison. On this ca loaned comparative
formof adjective, seeHeath (1989), 214undera-1-187 toa-1-192. Concerning thepreposition
min ⟨ ca mina, and ma mən, see p. 35 for commentary on the tendency of ma to shorten
prepositions.

205 The narrator here appeals to code-switching. And he repeated the same word in ma to
make sure the meaning was clear, because the ca term was not the natural either for
himself or his listener. For a similar occurrences and its correspondent commentary see
p. 34.
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“āna? la! n-nisāʔ ḥăƫƫa ši bənƫ ma lāđăʕžəbni f-hāđ l-mǐnṭāqa,” īla āxīrǐh. hāđa
mūlǔç206 ǧ-ǧən, ʕăfrīθ ǧāb qămr z-zāmān fī-s-samāʔ,207 u nəzzlu n-ḥāyāƫ n-
nūfūs f-əl-frāš dyāla, l-ʕăfrīθa kāđčūf ḥāyāƫ n-nūfūs u kāđčūf qămr z-zāmān, u
kāƫsīl yăʕni hāđ z-zăyn d-hāđ ž-žūž d-əš-šabāß la miθāla lahum. ma kāyən ši l-
mīθāl dyāləm fī-l-ḥusn wa l-žamāl.
qām l-ʕăfrīθ qrăṣ ʕla qămr z-zāmān, fƫăḥ ʕăynu. fƫăḥ ʕăynu u žbăr ḥdāh4

đīç l-bənƫ. qāl: “ya ʔayyuha l-ʕažab! āna ma bġīš ši208 nəžǔwwəž, u bāβa žāb
li hāđ l-bənƫ n-ḥdāy bāš nčūfa bāš nəžǔwwəž bīha. hāđi lu kān nəžǔwwəž bīha
ānāya ʔaḥsanm-əd-dǔnya uma fīha. dāba, hāđ l-bənƫ hāđi nəƫžǔwwəž bīha. īđa
nəƫžǔwwəž āna b-hāđi hiyya ʔaḥsana u ʔafḍala209 mnə d-dǔnya kāmla u ma
fīha,m-əl-fāwākǐhdyāla,m-əd-dahabdyāla,m-əl-făḍḍađyālam-ǧāmǐʕ l-māsāʔǐl
dyāla. hāđi hǐyya l-marʔa!” ṣăḥḥăḥ fīha hāydāya u čāf qāl: “hāđi hǐyya đkūn z-
zăwža đyāli, hāđi hǐyya r-rūḥ dyāli, hāđi hǐyyamuhžat dyāli.”210 u ddāh n-nawm.
u qărṣu ʕla ḥāyāƫ n-nūfūs u fəƫḥăθ ʕăyna, ṣābəθ ḥdāha šābāß, šābbmamiθāla5

lahu ykūn fī-hāđīç l-bālād. qāləθ hǐyya: “ya ʔayyuha l-ʕažab! wāna nānăḥləm?
hāđ š-šābb hāđa žābūh ḥdāy, ʔahli, l-ăhl dyāli, u l-āḥbāb dyāli ƫƫăffqu yžību hāđ
š-šābb n-ḥdāy bāš āna nkūn yăʕni nəbġīh.” θămma sălləθ l-xāθəm mən yǐdda, u
nəzzləθ dyālu, u ḥšāθ lu l-xāθəmdyāla f-yǐddu, u žəbdəθ l-xāθəmdyālumən yǐddu
u ḥšāθa f-yǐdda.
l-ʕăfrīθ ʕăbba qămr z-zāmān. l-ʕăfrīθa fǐyyqəθ ḥāyāƫ n-nūfūs, u gəlsəθ ḥāyāƫ6

n-nūfūs kāđxămməm f-hāđ l-mǔškīla d-hāđ š-šābāß hǐyya nāʔima u ža n-ḥdāha
hāđ š-šābāß. “fāyn ykūnhāđ š-šābāß? ʔayna ʔarḍ,211 šmən ʔărḍ ykūnhāđ š-šābāß
ḥăƫƫa ža năḥdāy hāydāya? hāđ š-šābāß hāđa ykūn žăwži. āna băġyāh fī-ḥāyāti
d-dunya wa l-ʔāxira.” ʕămləθ dīç l-xāθəm f-yǐdda, u ṣārăθ kāđxămməm, qāθ:
“qămr z-zāmān hāđ š-šābāß fāynǔwwa? u š mən ʔărḍ n-hǔwwa? u fīwāx māš
đəƫƫṣăl bīh?” lāxăṣṣa đəƫƫṣăl bīh b-hāđ š-šābāß. ʕāđ đəƫkəlləmmʕāh. āmma hǐyya
kānəθ nāʔima? ma kānəθ lāđăḥlăm? ma năʕrăf? wāš kānəθ f-əd-dǔnya? ma
năʕrăf? wāš wqăʕ bīha: ma năʕrăf? ƫəmma ƫʔăllməθ u mărṭəθ.
ḥāyāƫ n-nūfūs ʔabīha mālǐç ānālūs. mənnāyən mărṭəθ, mša ʔabīha kāyăṭlăq7

d-dīʕāyāθ f-əl-qbāyǐl: “lli ydāwīha năʕṭīh ma yăṭləb. năʕṭīh šən yḥǐbb.” kāyžību lu
n-nās lli lāyḍărbu l-xăṭṭ, u kāygəlsu kāyqūlu lu: “măġrūma! u bən, ma năʕrăf?”
kāyžību lu l-āṭǐbba māš ydāwīwha.

206 The vocalization expected here ismǔlç rather thanmūlǔç.
207 This is a term loaned from ca into ma. It is well documented that ma shows a little

resistance to the retention of the ca hamza. Thus a preserved hamza is always proof that
a word is a ca loan. On this preposition see n. 1 and 69.

208 bġiθ ši ⟩ bġiš ši.
209 The narrator here appeals to code-switching from ca.
210 This is a loaned word from ca.
211 The narrator appeals here to code-switching.
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qămr z-zāmān ƫwǔggəđ. u nāḍ u qāl: “ʔabi kāyxāṭəbni nəƫžǔwwəž, u āna ma 8
ḥăbbiš ši212 nəžǔwwəž. θămma ḥăƫƫa žāb li hāđ l-bənƫ lli hǐyya kāđxăbbəl l-ʕūqūl,
u xăbbləθ l-ʕqăl dyāli u l-muhžat đyāli. u ma ƫsəkkənƫ ši fə-l-ʕqăl dyāli. u lāxăṣṣni
āna hāđīç l-bənƫ. fāyn nṭīḥ bīha? wāš mən ʔărḍ n-hǐyya nəmši n-nīla?”
θămma wǔdd ʕămma nāḍ dxăl n-ʕănda qāl la: “qūl li ya ḥāyāƫ n-nūfūs, qūl 9

li māđa,213 š ʕăndəç? qūl li šənnǔwwa l-mărṭ dyāləç? ssārīna ṭ-ṭūba šarqan wa
ġarban. ssārīna l-ḥūkāma lli kāykəƫbu u yḍărbu l-xăṭṭ. u lāyqūlu biʔanna nƫīna
măġrūma. fīk l-ġarām? qūl li āna.” qāθ lu: “ya bən ʕămmi, ʔinni raʔaytu214–ma
ʕrăfƫ ši wāla f-əl-mānām dyāli wāla f-əl-ḥāyāƫ dyāli – raʔaytu š-šabāß la miθāla
lahu ykūn f-ši balād, ma ykūš ši215 f-ši ʔărḍ. ma ykuš ši f-ši blād. hāđāç š-šābāß
lāxăṣṣni ykūn ž-žăwž dyāli.”
rfəđ dīç wǔdd ʕămma u mša kāysīḥ. kāyǐssāra, kāyǐssāra m-ʔărḍ īla ʔărḍ u 10

wǔṣṣăl n-əl-ʔărḍ d-əl-āmīr d-əl-mālǐç šăhrāmān. – dāba ḥna škūn ʕănna škūn
ǧ-ǧār dyānna? ʕănna ǧ-ǧār dyānna frănsa. ʕănna ǧ-ǧār dyānnaǧ-ǧāzāʔǐr, ʕănna
ǧ-ǧār dyānna spānya. – kāyǐssārāhəm yčūf hāđ ši kāyən ši ḥǐss đ-ši ḥāža. u hāđ
l-ʔǐnsān īla hǔwwabān,mamăʕnahāđ l-ʔǐnsān. hāđ l-ʔǐnsānqāri bəzzāf, u ʕăndu
l-ḥīkăm bəzzāf, hāđ wǔdd ʕămma, īla ḥăƫƫa wǔṣṣăl n-dīç l-ʔărḍ.
wṣăl n-wāḥd l-məswūd, žbār n-nās wāqfa, ġa n-nās wāla bǔdda mənnǔm.216 11

qāl ləm: “ma hāđa? šənnu hna?” qālu lu: “hāđām kāmlīn ṭ-ṭǔbba.” “š lāydāwīw?”
qāl: “a wǔddi! hāđ bəƫƫ l-mālǐç ānālūs mrīṭa, u bāβāha kāyăʕṭi l-āṣwāθ n-spānya,
n-əl-ǧāzāʔǐr, n-ƫūnəs n-kđa n-kđa. īđa ʕăndu ši nās ḥūkāma, ʕăndu ši nās ṭǔbba,
yžīw yčūfu hāđ l-bənƫ š ʕănda. u kǔlləm lāyqūlu hāđi l-ġarām fīha. u fāynǔwwa
hāđ l-ġarām, ma năʕrăf? š mən, ʔayna217 ʔărḍ? ka đ-əṭ-ṭālya, ka mən ālmānya.
l-ġarām ʕăndama yănʕrăf ši.” l-ʔărḍ d-əl-mālǐç ānālūs.
ǧa n-ʕănd [ʕănd qămr z-zāmān] qāl l[u]: “āna mšīθ n-əl-ʔărḍ d-əl-mālǐç ānā- 12

lūs, u žbărƫ ṭ-ṭǔbba, u žbărƫ ḥūkāma kāydăxlu n-dār l-mālǐç ydāwīw ḥāyāƫ n-
nūfūs. ḥăƫƫa wāḥǐđ,ma lāđəƫkəlləm ši. u đāba nƫīnamāš nʕăbbīç īla n-đīç l-ʔărḍ u
nəmšīw n-dīç l-mūṭăʕ hāđāç fāyn lāyǐmšīw ṭ-ṭǔbba, u đəmši nƫīna, ʕāsa ᴉᴉāh đkūn
nƫīna hǔwwa ṭ-ṭbīb dyāla, dāwīha! u īla đāwīθa. l-mālǐç ānālūs, āṭləb lli ḥăbbīθ

212 ḥăbbiθ ši ⟩ ḥăbbiš ši.
213 The narrator here appeals to code-switching by using a ca interrogatory particle. And he

repeated the semantically equivalent particle in ma to make sure he was understood. For
a similar occurrence see commentary on pp. 34–35.

214 The narrator here appeals to code-switching.
215 ykūn ši ⟩ ykūš ši.
216 mən+ hǔm. mən here is a relative pronoun The opinion of Moscoso, DACh, 170 that this

relative pronoun always appears before the prepositionmʕa is incorrect.
217 The narrator asks his question by using an ma interrogatory particle first, and then he

appeals to code-switching by using a semantically equivalent ca interrogatory particle.
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f-əd-dǔnya lli đāƫmənnāh f-əd-dǔnya yăʕṭīk.” l-mālǐç ānālūs wāla hǔwwa bān.
[qămr z-zāmān] qāl lu: “āna nəmši ya bən ʕămmi.”
rəkbu f-wāḥ s-sāfīna, u mšāw f-dīç s-sāfīna l-yūm īla ġădda, l-yūm īla ġădda13

īla ḥăƫƫa rāḥ n-dīç l-mdīna. u ʕăbbāh n-dīç l-mūṭăʕ fāyn dxăl hǔwwa, u čāf dīç
ṭ-ṭǔbba u đīç l-ḥūkāma ʕăndəm n-năwba. mūši ġa yži yǐdxǔl, la ḥăƫƫa đwǔṣṣăl lu
n-năwba. hāđa ža mən ƫūnəs, hāđa ža mən ǧ-ǧāzāʔǐr, hāđa ža mən ṭ-ṭālya, hāđa
m-əl-lənglīz, hāđa m-kda, hāđa m-kda. ḥăƫƫa wǔṣṣləθ lu n-năwba. “nƫīna ṭbīb?”
qāl lu: “nʕăm, āna ṭbīb.” “nƫīna lāddāwi?” qāl ləm: “āna hǔwwa nāndāwi.” wǔṣṣləθ
lu n-năwba. dxăl. hǐyya hnāya f-hāđ l-ġǔrfa u hǔwwa gləs f-ən-nbāḥ, gləs n-nīhīn.
“wa dxǔl n-ʕănda.” qāl ləm: “lāʔ.” “wa mən hna māš ddāwīha, mən ƫəmma?” qāl
ləm: “ăyyīh, nʕăm.” ǧbəđ l-qalam, u žbəđ wāḥd ṣ-ṣăfḥa l-kāġīṭ, u ʕməl fīha “āqra
hāđ l-bra dăbra!” u ʕməl dīç l-xāθəm dyāla f-dīç l-bra u xălla l-ʕbīd dăxxlūha la.
hǐyya məmdūđa f-əl-ʕărš dyāla. u n-nās lli hūma đ-əl-āmīr kāydăxlu la, n-nās lli
māš ykūn ṭbīb bāš ydāwīwha. ʕṭāwha đīç l-kāġīṭ, nāḍəθ žəbrəθ l-xāθəm dyāla.
ṣăḥḥəḥăθ fīha, ǧəbrəθ l-kāġīṭ dyāla. fəƫḥăθ l-kāġīṭ dəžbăr lāyqūl la fīha: “āqrahāđ
l-bra dəbra!” qāl ləm: “āna ṭbīb hǐndāwi nānəžrăḥ u ndāwi.” θămma qāməθ ḥāyāƫ
n-nūfūs u xărǧəθ ʕănd qămr z-zāmān. fāynǔwwa gāləs, f-bāb hāđ l-māḥăll dyāla.
qāl l-mālǐç: “ya ʔayyuha l-ʕažab! hāđa mən ʔayn218 mūṭăʕ ǧa?” qāl: “hāđa14

ža mən ʔărḍ d-əl-mămlāça đ-əl-mālǐç šăhrāmān.” “ma āsmu?” “āsmu qămr z-
zāmān,” “āāā.” qāmmālǐç ānālūs u ʕməl žūž d-əl-krāsa, u gəlləs qămr z-zāmān u
bənƫuḥāyāƫ n-nūfūs qqāha f-wāḥd…ugləs kāyṣăḥḥăḥ fīhəm. sāʕāƫăn yqūl: “bənƫi
ḥsən mənnu, u sāʕāƫăn yqūl: qămr z-zāmān ḥsənmən bənƫi.” mūši f-əl-māl, mūši
f-əl-libās, f-əl-ḥǔsn lli ʕṭāhəm ᴉᴉāh, f-əl-ḥǔsn. ḍăyyfu wālam-əl-māçla, wālam-əš-
šārāb. u žmăʕ l-mǔṭrībīn: lli yăʕrăf yǐḍrăb f-əl-gənbri; lli yăʕrăf yǐḍrăb f-əl-ʕūđ; lli
yăʕrăf yǐḍrăb f-əl-kāmānǧa; lli yăʕrăf yġănni, lli yăʕrăf yqūl š-šǐʕr. u hūma gālsīn
u l-mǔṭrībīn mxăllṭīn mən kǔll mūṭăʕ, kāyġănnīw. kǔll wāḥǐđ kāyġănni b-lġāh.
u [l-mālǐç] ʕăndu wāḥd ṭ-ṭăyr. hāđ ṭ-ṭăyr kāyăhdăr u kāyǐƫkəlləm b-əl-lsān21915

l-fāṣīḥ. u qāl dīç ṭ-ṭăyr: “hāđa hǔwwa qămr z-zāmān, wǔld l-mālǐç šăhrāmān,
la hǔwwa bān. u hāđ qămr z-zāmān yăʕni ʕăndu l-ʕūlūm, u ʕăndu d-dīrāsa
məzyāna.” u ʕăndu u ʕăndu u ʕăndu. ṭ-ṭăyr lāyăhdăr u l-mālǐç lāyǐṣṣănnəθ, qāl:
“āāā,hāđahǔwwan-nsībdyāli!” θămmaāmărʕla l-ʕdūl, āmăr ʕla l-āxlāq,un-nās
ṭ-ṭăyyībīn, kbār u ṣġār, ydăxlu n-dār l-mālǐç yāçlu u yšărbu. l-mālǐç ʕməl l-fārăḥ.
l-xăyl lāđəlʕǐb, u lli yăʕrăf ši ġǔnya, u lli yăʕrăf ši āšʕār, u lli yăʕrăf ši ḥāža kāyǐdxǔl
yăʕni ʕla hāđ l-fārăḥ, ʕla hāđ l-ḥăfla lli qqāha l-mālǐç ānālūs l-qămr z-zāmān
wǔdd l-mālǐç šăhrāmān, ǧa n-ʕăndu ḥăƫƫa n-əd-dār dyālu. – fāyn māššīn ḥna

218 The narrator prefers to use a ca interrogatory particle instead of the ma šmən “in which
place/where …?”

219 This word’s basic meaning is “tongue.” For the atlas of this term in northern ma see
Behnstedt (2007), Karte 67 on p. 31.
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nfăhmu? nfăhmu hāđamālǐç ānālūs u hāđa hǔwwamālǐç šăhrāmān, hāđamīƫāl
yăʕni đ-ƫūnəs, u hāđa đ-əs-sʕūđǐyya, u hāđa đ-əl-ʕīrāq u hāđa đ-kđa. ġa n-nās
wāla būddamənnǔm. – ƫəlƫ ǐyyām u n-nās kāđākǔl u đəšrăb u l-frāyǐž u mən kǔll
mūṭăʕ kāđǧīhəm lǐsƫīdʕa yžīw n-əl-ḥăfla ʕănd l-mālǐç ānālūs.
kmāləθ ƫəlƫ ǐyyām. qām qămr z-zāmān qāl lu: “ya āmīr l-mūmīnīn, ya mālǐç! 16

ʔinnani ƫwăḥḥăšƫn-ʔabi un-wālīdayya,uđābaxăṣṣninəmši f-ḥāli. ānamanəbqa
ši gāləs hnāya.” qāl lu: “u z-zăwža?” qāl lu: “z-zăwža īla bġāθ dəmši mʕāy, dəmši
mʕāy; bġāθ dəgləs, āna nṭălləl ʕla l-ʕāʔīla đyāli, u nčūf ʔahli, u nčūf ʔummi, u
nčūf ʕāʔǐlθi, īwa u nărǧăʕ.” qāθ lu, ḥāyāƫ n-nūfūs, qāθ lu: “āna ma nəbqa hnāya.
nƫīna ʕrăfƫ l-wāldīn dyāli; ʕrăfƫ bāβa hāđa. āna xăṣṣni năʕrăf ʕāwəđ n-nās dyāləç:
năʕrăf bāβāç, u năʕrăf l-ʕāʔīla đyāləç, u năʕrăf yǐmmāç, u năʕrăf. nəmši mʕāç.”
qāl la: “wāxxa.”
qām l-mālǐç ʕṭāh ǧ-ǧăyš, u ʕṭāh l-ʕbīd u ʕṭāh l-xdəm, u ʕṭāh l-āmwāl. “ma 17

yǐmkǐn ši ykūn wāḥd wǔdd s-sǔlṭān ǧa n-ʕăndi u nrǔddu yăʕni xāwi! ʕăndi ma
năʕṭīh yăʕni ywăṣṣăl ʕănd bāβāh. āna wāḥ l-mālǐç f-hāđ l-ʔărḍ. lāxăṣṣni nḍăḍḍ
dīç l-mālǐç hāđāç, nḍăḍḍu, bāš māš nḍăḍḍu b-əl-ʔǐḥsān u ṣ-ṣăwāb u l-āđāb.” –
lāđəfhăm a ʕāyša, hāđi l-qǐṣṣa d-“ālf līla u līla” u xădmūha l-ʕāfārīθ? – [qămr
z-zāmān] bda māši, āđām hāđa, hǐyya rākba ʕla l-ʕāwd; u hǔwwa rākəb ʕla
l-ʕāwd. u ǧ-ǧăyš, u l-bhāyəm,220 u lă-bġāl u l-xāyl māšša mən mūrāhəm. qāw
r-răḥla l-lǔwwlǐyya, u gəlsu bāyθīn. u wǔṣṣlu n-ər-răḥla ƫ-ƫānya, ʕāw bāθu f-wāḥd
s-sāḥa u ǧ-ǧăyš mdǔwwra u l-āxlāq.
īwa b-əl-līl ḍrăbθu l-fāyqa, u hǔwwa yčūf ʕănda [mrāθu] f-əl-ḥzām wāḥd ši 18

kāyăʕməl ha, ha, ha kāyǐšʕăl. qāl: “šənnu hāđa?” “ḥămləθ əd-dahab mən ʕănd
bāβāha māš dəmši đwǔrrīh n-bāβa. bāβa ʕăndu hāđ ši kbīr!” mădd yǐddu n-dīç
l-ḥăžra lli kāḍwi u xrăž n-bāb l-xăyma yḥāwəl yčūf fīha. hǔwwa lāyčūf fīha, u
wāḥd ṭ-ṭăyrmāži f-əs-sma, qqa lu n-nīla hăh, xăṭfa lumən yǐddu u ṭār. hǔwwa ṭār
u qămr z-zāmān ƫəbʕu. ṭ-ṭăyr lāyǐmši ḥăƫƫa yǐmši, u qămr z-zāmān ʕla đīç l-ʕăfrīθ
lli žāb lu ḥāyāƫ n-nūfūs, yčūf ḥāyāƫ n-nūfūs, hǔwwa kāyxăddmu. ḥăƫƫa ywǔṣṣăl
ṭ-ṭăyr n-wāḥd š-šǐžra ʕālya kāyǐgləs, u qămr z-zāmān kāyăṭlăʕ f-əš-šǐžra. hǔwwa
kāyži yšəbbru, u ṭ-ṭăyr lāyʕāwəđ yṭīr īla ḥăƫƫa bəllăġ n-wāḥd l-ʔărḍ, wāḥ l-ʔărḍ
māsīḥǐyya, ăžnābǐyya đ-ər-rūm,ma lāyʕărfu ši l-māsāʔǐl d-əl-ʕarab, āw lāyfăhmu
l-lūġa đ-əl-ʕarab, āw lāyfăhmūhəm. hūma māššīn kāyǧărrīw, hǔwwa dxăl f-wāḥ
d-dəbna, f-wāḥ d-dəbna đ-əl-fīlāḥa. [mūl d-dəbna đ-əl-fīlāḥa] qāl lu: “fāyn māši
nƫīna lādrəs nna hāđ ši?” dxăl qāl lu: “āna! wāḥd ṭ-ṭăyr ʕăbba li wāḥ l-yāqūθa.
u l-yāqūθa mīši dyāli, qāl l-yāqūθa đ-əž-žăwža đyāli ʕăbbīθa la āna bāš nčūfa. u
ṭ-ṭăyr ʕăbbāha li. lāxăṣṣni đīç ṭ-ṭăyr yǐnqbăṭ.” “fāyn māš nqăbṭu lu hāđ ṭ-ṭăyr?”

220 For the atlas of this term and its variants in northernma see Behnstedt (2005), Karte 23 on
p. 34; idem (2007), 12.
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[ḥāyāƫ n-nūfūswǔṣṣləθ n-wāḥd l-ʔărḍ] āmrubīha l-āmīr lli ʕləm,221 frăḥ bīhəm19
l-āmīr. qāθ lu: “ānahǔwwaāna.” qāl: “ăyyīḥ.” qāləθ: “ānahǔwwaqămrz-zāmān.” u
ʕămləθ š-šānyăʕni d-ər-rūžūlǐyya, u ʕămləθ s-săyf d-ər-rūžūlǐyya, u ʕămləθ l-libās
d-ər-rūžūlǐyya, u qāθ lu: “ānahǐyyaqămrz-zāmān.” qāmʕṭāhəmwāḥ l-qṣăr dăxlu
u gəlsu.
[qămr z-zāmān lāyqūlmʕa rāsu]: “ha ṭ-ṭăyr škūnmāš yšăbbru? hāđ ṭ-ṭăyr fāyn20

mša? lāxăṣṣna đīç l-yāqūθa fāynǐyya, hāđi māši dyāli, hāđi d-əž-žăwža đyāli, u
lāxăṣṣni ma nġăyyra ši biʔanna āna ʕăbbīθa la.” gləs gāləs ƫəmma; l-mūçūl u
š-šārāb dyālu, u l-māsāʔǐl dyālu.
hāđāç l-mālǐç [ fāyn wǔṣləθ ḥāyāƫ n-nūfūs] ʕăndu wāḥ l-bənƫ kānəθ lāđmāθəl21

ḥāyāƫ n-nūfūs. qāl: “āna ʕăndi hāđ l-bənƫ.” “š lāđəssəmma?” “lāđəssəmma bădr
l-būđūr.” ma măʕna “bădr l-būđūr?” lāđqūl n-əl-bădr āšrăq āw nəšrăqmin kuθri
ḥusniha wa žamāliha.222 kāƫḥīl u ƫmīl u đəsṭăm ʕla l-ʔărḍ b-əǧ-ǧmīl. īwa [ḥāyāƫ
n-nūfūs] wǔṣləθ θămma, ǧ-ǧăyš dyāla, l-ūmūr dyāla. ʕănd dīç l-mālǐç, wāklīn
šārbīn, b-kǔll ši dyāləm, b-ǧāmǐʕ l-māsāʔǐl.
sāʕāƫăn u hāđ ṭ-ṭūyūr, ǧāw ƫlāθa. u žāw n-wāḥǐđ u đəbḥūh f-əl-bāb d-əl-xăyma22

d-qămr z-zāmān. u đīç l-yāqūθa ʕăndu hna f-əl-ḥănǧūra đyālu. nāḍ qămr z-
zāmānu žbăđdīç l-yāqūθa. dīç ṭ-ṭăyr lli ʕăbbāha lu ḥăkmūhyăʕni l-ʕāfārīθ dyālu.
u žābūh dəbḥūh ḥdāh ʕla l-xāsāra lli xsăr yăʕni qămr z-zāmān, b-dīç l-kăʕba lli
žărra, u hāžăr l-lăyāli, u hāžăr n-nūhūr; u msāmăḥ f-əl-mūkūl dyālu, u msāmăḥ
f-əl-frāš dyālu, u msāmăḥ yăʕni f-ǧāmǐʕ l-māsāʔǐl, l-māsāʔǐl kbīra bəzzāf. ƫəmma
šăbbăr l-yāqūθa qāl: “ha l-yāqūθa hǐyya hāđi, u ḥāyāƫ n-nūfūs fāyn đkūn?”
āmma l-mālǐç l-ġāyūr qāl lāxăṣṣu yăʕni hāđ qămr z-zāmān, hǐyya ḥāyāƫ n-23

nūfūs, yžǔwwža b-bənƫu. žǔwwəž ḥāyāƫ n-nūfūs bădr l-būđūr. ma žǔwwža u dăx-
ləθ ḥāyāƫ n-nūfūs ʕla bădr l-būđūr, bădr l-būđūr lāđăḥsăd l-ḥūθ ma f-əl-bḥăr,
u n-nžūm ma f-əs-samāʔ. ‘hāy, hāy, hāy!’ hāđǐyya ḥăƫƫa hǐyya [ḥāyāƫ n-nūfūs]
lāđăḥsăd l-ḥūθ ma f-əl-bḥăr u lāđăḥsăd ən-nžūm ma f-əs-samāʔ. šəbbrəθ īwa
đăxləθ ʕlīha. ḥāyāƫ n-nūfūs bənƫ, u hāđi bənƫ l-ġāyūr bənƫ. ƫəmma zǔwwləθ l-
ʕāmāma, u ṭălqəθ s-sāləf dyāla. qāθ la: “ha āna ḥdāç. wālākǐn r-rāžəl dyānna ʕāđ
la bǔdda ma nəƫqāsmu fīh. ykūn dyāli u dyāləç. u đəsƫărni, āsƫărni ysəƫrəç ᴉᴉāh!
ma đqūl ši hāđi āw hāđa, āsƫărni! u mənnāyən yži qămr z-zāmān, ānāya kānsəl-
ləm ləç bīh, āna nḥǐbbəç đəžǔwwəž bīh, hǔwwa ž-žăwž dyāli.”
qămr z-zāmān šăbbăr dīç l-yāqūθa. ʕāw bda lāyǐžri īla ḥăƫƫa n-dīç l-ʔărḍ24

[ fāyni ḥāyāƫ n-nūfūs]. ǧa n-dīç l-ʔărḍ, ǧbăr āđām hāđa, u žăyš hāđa, hāđ ši
d-əl-mūlūç l-kbār, l-mūlūç l-kbār. “ma hāđa?”223 dxăl n-ʕăndəm [smăʕ] ǧa wāḥ

221 The narrator said āmru bīha l-āmīr lli ʕləm, but this sentence should have been āmru bīha
l-āmīr, m-lli ʕləm … .

222 This is another case of code-switching; the narrator here uses a ca stock phrase.
223 The narrator appeals to ca to formulate his question.
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l-mālǐç hnāya lāyqūlu lu qămr z-zāmān … . hǔwwa qāl: “[hāđi] hǐyya [ḥāyāƫ
n-nūfūs] žāθn-năhnāyauqqāθ l-āsəmdyāli ʕlīha.” kīf yăʕnimāšyǐƫlăqqāha,hāđa
qămr z-zāmān la hǔwwa bān. ǧbəđ l-qalam l-ġalīḍ u kƫəb “ya ḥāyāƫ n-nūfūs,
ʔinni kunt muftaqir224 ʕla ʔărḍi u ūlāđi … u l-ān āna žīθ. u šăbbărƫ l-ḥǐkma
dyāli lli ʕăbbīθ ləç, u ʕăbbāha li ṭ-ṭăyr.” u qqāha f-dīç l-kāġīṭ u qāl ləm: “dăxxlūha
n-qămr z-zāmān,” dāba hǐyya ḥāyāƫ n-nūfūs. măhma đăxxlu la đīç l-kāġīṭ, u
ṣābəθ dīç l-yāqūθa. qāθ la: “qămr z-zāmān hāwǧa.” qālu: “qūl lu yǐdxǔl.” īwa dxăl,
səlləmu ʕlīh: “hāđǐyya hǐyya bădr l-būđūr u āna ḥāyāƫ n-nūfūs, u nƫīna hǔwwa
qămr z-zāmān. u nƫīna hǔwwa ž-žăwwž dyānna. āna ma nəfrăq ši hāđi.” u hāđīç
lāđqūl: “ānamanəfrăq ši hāđi. hāđi hǐyya ṭăyyībauānaʕāwəđyăʕni hāydankūn.”
xāđəm, gləs gāləs mʕāhəm, ʕălmu bīh u ma wqăʕ bīh. ǧa l-mālǐç l-ġāyūr frāḥ
bi-faraḥ wa surūr.225
[qămr z-zāmān]qāl māš yǐmši f-ḥālu. qāl lu l-mālǐç l-ġāyūr, hāđīç l-ʔărḍ ʕăn- 25

dəm fīha z-zăyƫūn bəzzāf. “u đāba māš năʕməl ləç wāḥ l-ʕăšra đ-əṭ-ṭnən, ʕăšra
đ-əl-qšāʕi kbār. u năʕməl ləç fīhəm əd-dahab, u māš nsăqqăf ʕlīhəm b-əz-zăyƫūn
bāš dīç əd-dhăb yrūḥ ləç īla ḥăƫƫa n-əd-dār dyālǐç.” – wa đāba čūf əd-dǔnya kīf
nhǐyya! mən āwwăl d-dǔnya, l-māl ʕănd l-ǧāmǐʕ, l-mūlūç āw ykūn škūnma ḥăbb
ykūn. liʔanna īla kān māl ᴉᴉāh hǔwwa kǔll ši. qāl š-šāʕǐr sīdna qăddūr l-ʕālāmi
(nfăʕna ᴉᴉāh bi-bārākāƫǐh!) [qāl]: – “ ‘īla kān ṭʕāmi kǔll wăxƫ ḥāḍăr, nǧəmʕu ʕlǐyya
ḥbāβi,’ – l-ḥbāb kāmlīn yžīw n-ʕăndi, u kāmlīn yrăfʕu bǐyya. – ‘u īla xābni ᴉᴉāh, l-
mxăyyărma f-ḥbāβi l-mxăyyărma f-ʕǐšrāni yhǔzz li r-rās kāʔănahǔwwaʕǔmmru
ma ƫənnāni.’ wāla ḥməđ wāla mūḥămmăd wāla ʕāyša wāla xăddūž.”
[qămr z-zāmān] qāl lāxăṣṣu yǐmši f-ḥālu. ʕămmru lu l-făxxārāθ d-əd-dahab 26

u săqqfu ʕlīhəm b-əz-zăyƫūn. dīç l-ʔărḍ, ʔărḍ d-əl-ġāyūr ʕăndu z-zăyƫūn bəzzāf, u
hāđ z-zăyƫūn, u kīf nhu hāđ z-zăyƫūn! u qqa đīç l-yāqūθa đ-ḥāyāƫ n-nūfūs, qqāha
f-wāḥd ṭ-ṭǔnna umšāwmāš yǐmšīw f-əl-bḥăr, f-əl-bāxira.226
u hăbbṭu đīç s-sălʕa n-əl-bāxira, u rkəb f-əl-bāxira qāl: “āāā! škūn ānāya! āna! 27

hāđi māši m-əl-āđāb! āna gləsƫ mʕa hāđ n-nās, u kǐlƫ u šrăbƫ mʕāhəm, u ʕṭāwni
yăʕni žāmǐʕma yākūn, u ḥăƫƫa ᴉᴉāh yhănnīkǔmma qǔlƫa ləm ši.” nzəlm-əl-bāxira
u ṭlăʕ yqūl ləm: “ᴉᴉāh yhănnīkǔm! bqāwʕla xăyr! ḥnamāšyīn f-ḥănna.” hǔwwa ṭlăʕ
[n-əl-qṣăr] u l-bāxira qăllʕăθ b-əz-zăyƫūn dyāla, b-əd-dhăb dyāla, b-bădr l-būđūr

224 This is another instance of code-switching: the narrator uses the ca viii stem of the
verb faqara “to be in need, to be in want (of s.o., of s.th.) etc.” This ca verb requires the
preposition īla, but the narrator here uses the preposition ʕla. The verb fqăr is attested in
the ma (see daf, x, 132) but not in this stem.

225 This is another ca stock expression, and another instance of code-switching.
226 This is a loan into ChA from ca, which the narrator uses instead of the more common

Spanish technical loan words bābǔr or bărku “boat.” About these words see Lévy (1992),
59, 61; Heath (1989), 185.
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u ḥāyāƫ n-nūfūs, mšāw f-əl-bāxira. fāyn bqa? bqa mʕa đīç l-mālǐç l-ġāyūr. “ma
wqăʕ bīç?” qāl lu: “bqīθ f-əl-qălb dyāli u f-əǧ-ǧāwārǐḥ dyāli, đ-māš nəmši f-ḥāli, u
ma žīš ši227 nəsƫăqbləç, nəssāmăḥ mʕāç ʕla l-mǔdda đ-gǔwwəzna hnāya, yăʕni
frăḥƫ bīna bəzzāf.”
[mənnāy qămr z-zāmān rǧăʕ] ǧbăr l-bāxiramšāθ. qāl lu: “l-bāxira lāđǧi ġam-28

əl-wăxƫ n-əl-wăxƫ: wăxƫ z-zăyƫūn, mənnāy lāyži l-wăxƫ d-əz-zăyƫūn lāđǧi dʕăbbi
z-zăyƫūn, ʕla ʕām. dābama ʕăndəç šima đăʕməl, ha nƫi gāləs nƫīna ḥăƫƫa ʕāwđǧi
l-bāxira. ʕād dəmši f-ḥāləç.” qāl lu: “āna xăṣṣni nčūf. āna nărkəb ʕla wāḥ l-fārăs
u nhāžăr l-lāyāli, u nhāžăr n-nūhūr ḥăƫƫa nǔwṣăl n-ʕănda.” qāl lu: “s-sǔyyāb bəz-
zāf, u ṭ-ṭūrūq qbīḥa, u d-dăwla ḥăƫƫa hǐyya ma đxăllīç ši ġa ži u gūz. u l-bāxira
lāđəmši f-əl-bḥăr ma yāđīha ḥăƫƫa wāḥǐd. u đāba ġa ƫhănna u gləs hnāya.” gləs
ƫəmma.
hǔwwa gāləs ƫəmma, wǔṣləθ l-bāxira n-əl-mūṭăʕ, n-ʕănd ʔabīh, mālǐç šăhrā-29

mān. u nəzzləθ s-sălʕa. [bāßāh] qāl [n-mūl l-bāxira]: “āna lāxăṣṣni mənnāyən
ǧǐbƫu hāđ z-zăyƫūn, u žǐbƫu hāđ l-māl, u žāw n-nisāʔ d-bni. hāđ l-bāxira ʕāw
dărǧăʕ īla n-dīç l-mūṭăʕ đǧīb li ūldi. u īlama đǧībūh ši, māš nəƫrăç hāđ l-bāxira u
nəƫrăç hāđ n-nās lli fīha.” θămma nəzzlu đīç s-sălʕa, u răžʕu n-dīç l-ʔărḍ, yrăfdu
qămr z-zāmān. l-bāxira răžʕăθ dǧīb ġa qămr z-zāmān.
bāš ʕărfu, žāθ ḥāyāƫ n-nūfūs. bāβāh ma la yăʕrăf ši ḥāyāƫ n-nūfūs, bāβāh ma30

la yăʕrăf ši bădr l-būđūr. “ma hāđa?” “hāđi hǐyya ž-žăwža đyālu [ḥāyāƫ n-nūfūs],
u āna [bădr l-būđūr], ʔabi ʕṭāni n-qămr z-zāmān. u ƫʕāhǐdna āna u ḥāyāƫ n-
nūfūs [qămr z-zāmān] ykūn ž-žăwž dyānna.” qāl: “qămr z-zāmān yži!” īwa răddu
l-bāxira īla n-đīç l-ʔărḍ. u ṭălʕu ṣhābīn l-ḥāl u ṭălʕu n-nās d-əl-măxzən.
mənnāyən hăbbṭu đīç z-zăyƫūn, u mənnāyən hăbbṭu đīç l-făxxārāθ. [qālu31

n-əl-mālǐç l-ġāyūr]: “fāynu hāđ r-rāžəl lli kān ḥdāç?” qāl: “ha hu.” qāl: “yāᴉᴉāh!”
hăbbṭūh n-əl-bāxira răfdūh īla ʕănd ʔabīh, u ʕănd nāsu, u ʕănd ʔăhlu u l-wāṭăn
dyālu, l-wāṭăndyālu. hāw: rǧăʕ qămr z-zāmānn-əl-ʔărḍ d-blāđu. hāw: rǧăʕ n-žūž
d-ən-nisāʔ, ḥāyāƫ n-nūfūs u bădr l-būđūr.
ʔabīh quṣūr ʕăndu, qāl lu: “āxƫār ya waladi: kāđəƫmənna năʕməl ləç qăṣr ʕla32

l-bḥăr, ka năʕməlləç l-qṣăr ʕla l-ġrāsi? fāy đḥǐbb dəskǔn? fāy đḥǐbb ykūn ʕăndəç
l-qsăr dyāləç?” qāl lu: “ʕla l-bḥăr, ǧīθ ʕla bḥăr, u l-qṣăr dyāli ykūn ʕla bḥăr, u l-
bāxira dāđxǔl, nčūfa u nʕăbbi ṣ-ṣăḥ dyāla mənnāy ǧāθ.” qqa lu l-qṣăr dyālu ʕla
bḥăr, l-qṣăr kbīr…hǔwwaubădr l-būđūr uḥāyāƫ n-nūfūs. u qāddāš n-nǔwwahāđ
l-qṣăr? dəssāra fīh ƫəlƫ ǐyyām, u ma đăʕrăf ši l-bīθ hāđa mən hāđa. kbīr l-qṣăr,
wa farāšuhu228 ḥarīr wa đahab, u l-mūkūlāθ dyālu, l-mūkūlāθ d-əl-ḥāyāwān, l-

227 žīθ ši ⟩ žīš ši.
228 The expected form here is l-frāš dyālu. Again because of his illiteracy, the narrator pro-

duces the form used above instead of CA firāšuhu.
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mūkūlāθd-əṣ-ṣăydd-əl-wăḥš.mayāçlu ši l-lḥămyăʕnid-əl-măʕzaāwd-əǧ-ǧdi,229
ġa ṣ-ṣăyd d-əl-xla: l-ḥmām u l-ḥǧəl u lărwi u l-ġzāl u kāđa u kāđa u kāđa. hāđi
kǔll nhār kādxǔlhāđ l-mūkūlāθ, kāyǐdxǔl l-ḥāyāwān. θămmagləs qămrz-zāmān,
wǔṣṣăl n-ʔabīh, u wǔṣṣăl n-ʔummih, wǔṣṣăl yăʕni n-əl-ʕāʔīla đyālu. šădd l-kθāb
lli kāyʔălləf. qămr z-zāmān wǔṣṣăl n-ʕănd l-ʕāʔīla đyālu bīma kān kāyǐƫmənna u
šădd l-kƫāb dyālu.

229 For the atlas of this term, its variants, and its correspondent feminine in northern ma see
Behnstedt (2005), 30, 31, 32.



text 8

hārūn r-rāšīd [u l-ġăššāša]

hārūn r-rāšīd kān ʕăndu wāḥ l-ūzīr kāyqūlu lu žăʕfăr l-bărnāki. qāl lu: “lāxăṣṣna1
nčūfu l-wāṭăn dyānna kīf n-hǔwwa. nəssārāw.” qāl lu: “wāxxa, ya l-mālǐç dyānna.”
lăbsu l-libās, l-libās radīl,230 māši l-libās d-əl-mămlāça, l-libās fḥāl d-ən-nās
d-əƫ-ƫīžāra.
xălṭu ʕla wāḥ l-gəzzār, ʕăndu l-lḥămmʕăllqa: ʕăndu l-lḥăm d-əǧ-ǧmāl, ʕăndu2

l-lḥăm d-əl-bqăr, ʕăndu l-lḥăm d-əl-ġnəm, ʕăndu l-lḥăm d-əl-mʕāz, ʕăndu l-lḥăm
d-əl-ġzāl, ʕăndu l-lḥăm d-əl-kăydār, ʕăndu l-lḥăm đ-hāđa. qālu lu: “nƫīna gəz-
zār hnāya?” qāl ləm: “ǐyyāh.” qālu lu: “māš nqūlu ləç wāḥd l-kālāma,231 wālākǐn
dəsƫărna.” qāl ləm: “šənnǔwwa?” qālu lu: “ḥnāyahūmaḥămmāra, u bǐyyāʕau šăr-
rāya, u šrīna šāy l-bqăru šāy l-fḥūla. θămmawǔṣṣălnan-wāḥd l-ʔărḍbīhəm, ǧāfu,
māθu nna. u qǔmna đbăḥnāhəm, u ṣlăxnāhəm, u ḥăyyəđna l-lḥăm dyāləm. b-
šḥāl lāđbīʕ l-lḥăm ntīna?” qāl ləm: “āna nānbīʕa b-bəssīṭa.” qālu lu: “ḥna nbīʕūha
ləç ġa b-bəlyūn, nbīʕūha ləç rxīṣa, wālākǐn əl-lḥăm ǧāyfa. dāba đăqdăr dḥīza
nƫīna?” “ǐyyāh š ʕăndkǔm ǧībūh b-hāđ ƫ-ƫāmān hāđa.” “škūn nƫīna a sīđi?” qāl
ləm: “āna f-dār l-flān l-flāni, āna flān.” “ʕṭīna a sīđi l-āsəm dyāləç.” ʕṭāhəm l-āsəm
dyālu, u đ-əl-ḥānūθ dyālu, u đ-əd-dār dyālu. qālu lu: “māš nǧību ləç hāđ əl-lḥăm,
lāxăṣṣna nǧībūha ləç hāđi mǔsƫāƫīra, ma ykūn, yčūfna ḥădd.” qāl ləm: “wāxxa.”
“wa nƫīna qābəl đbīʕa?” qāl ləm: “āna qābəl.” “xāyla ʕməl lna ha l-f ǐrma232 đyāləç
hnāya f-ha l-kāġīṭ.” nəzzəl xăṭṭ yǐddu. “ʕănna bəzzāf, əl-lḥăm mūžūđa.” u mšāw
fḥāləm.
dăxlu ʕăndwāḥǐđ. ǧəbru ʕăndu, lāybīʕ z-zīθ. “b šḥāl đbīʕ z-zīθ?” qāl ləm: “kāđa3

u kāđa.” qālu lu: “ḥna hūmaḥămmāra u nānbīʕu u nānəšrīw f-əz-zīθ, u šrīna z-zīθ
bəzzāf, u nəzzənnāh233 f-wāḥd l-făndăq mīθāl, – wāḥd l-fǔnḍa āw hāđǐyya, –
u l-făndăq mʕămmăr b-əl-fīrān, u đăxlu fīha234 l-fīrān f-đīç z-zīθ. ǧbărnāha235

230 This is an adjective borrowed from ca which the narrator uses instead of rdīl. It seems
that the narrator uses this pattern often with this term because of its association with ca
literary style. For the use of the same pattern but with different terms see Heath (1989),
209 under a-1-44 to a-1-46. For more commentary see p. 35.

231 See the commentary on the term qāwāla, which corresponds semantically and morpho-
logically to n. 120 above and n. 171 to the English text.

232 Apparently this term is from the Spanish firma.
233 nəzzəlnāh ⟩ nəzzənnāh. For more about this assimilation see n. 19 above.
234 This is a mistake by the narrator: since zīθ is masculine, it should have been fīh.
235 This has to be ǧbărnāh, referring to zīθ.
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mʕămməra b-əl-fīrān. dāba đăqdăr dəšrīha mənna. zǔwwəl dīç l-fīrān u bīʕ z-
zīθ? nƫīna đbīʕu b-bəssīṭa, ḥna nbīʕūh ləç ġa b-žāw l-bənyūl, rxīṣ.” qāl ləm: “ǧībūh,
š ʕăndkǔm, ǧībūh.” “ʕṭīna a sīđi l-āsəm dyāləç.” qāl ləm: “āna flān bən flān, f-əl-
mūṭăʕ l-flāni nānbīʕ z-zīθ.” mšāw f-ḥāləm.
mšāw, yṣību wāḥǐđ ʕăndu wāḥ l-qǐdra “đ-əl-ḥǐkma,” d-əl-frāqǐš, ma hi sxūna 4

mahi bārda. u ʕănduwāḥ l-qǔffa, wāḥ l-qǔffa đ-əl-găwzmqăššăr, u ʕăndu l-qǔffa
đ-əl-găwz ṣḥīḥ. “ša đăqqi nƫīna b-hāđ l-găwz?” qāl ləm: “a sīđi lli yăḥši yǐddu f-hāđ
l-qǐdra, f-hāđ l-mrăq d-yǐġrăq năʕṭi lu n-ər-rās hāyda, qădḥǐyya, yāçǔl l-găwz īla
ḥăƫƫa yǐšbăʕmən hāđa āwmən hāđa.” “hāyda?” qāl: “ǐyyāh!” qbăṭ l-ūzīr ḥša yǐddu
f-dīç l-qǐdra, nzəl ʕlīh “əd-dāf!” “dāʔīmăn236 hnāya?” qāl lu: “ānadāʔīmănhnāya!”
u mšāw f-ḥāləm.
mšāw n-əl-qṣăr. qāl lu: “wāšə qqīna?”237 qālu lu: “ṭīḥna f-ƫlāθa đ-əl-ġăššāša: 5

lli lāybīʕ z-zīθ u l-găzzār u lli yḥǐbb yāçǔl l-găwz. ma ʕrăfna ši hāđāç š mən
ƫăḥrāmǐyyāθ ʕăndu, ma ʕrăf?”
l-lāġădda ṣbăḥ əṣ-ṣbāḥ, ṣbăḥ l-mālǐç f-əl-qṣăr dyālu u f-əl-ḥkămdyālu. qāl ləm: 6

“ǧību li lli lāybīʕ z-zīθ.” ǧābūh. qāl lu: “kīf nƫīna lāđbīʕ z-zīθ mfăwwăr b-əl-fīrān?
ṭāḥu fīḥ l-fīrān, n-nās yāçlu l-fīrān. ya l-ġăššāš, nƫīna hǔwwa ḥrāmi!” “ddīwăh
n-əs-sižn, n-əs-sižn l-qabīḥ.238 ǧību l-gəzzār l-flāni.” ǧābūh. qālu lu: “ha xăṭṭ
yǐddəç, ha nƫi l-āsəm dyāləç, nƫīna lāđbīʕ əl-lḥăm ǧāyfa.” “la a sīđi! āna ʕǔmmri.”
“ha xăṭṭ yǐddəç. ḥna šrīna mənnăç.”
wāḥǐđ ʕăndu l-mǐssa ʕlīha žūž d-əl-qfəf d-əl-găwz, găwzmqăššăr u găwz ṣḥīḥ, 7

u lāyqūl: ‘lli yḥǐbb yāçǔl l-găwz yġăṭṭəs yǐddu f-hāđ l-qǐdra, yăʕṭīh qădḥǐyya.’
“ǧībūh.” ǧābūh. qālu lu: “kīf nƫīna lāđəšri l-găwz b-əl-flūs, u đqăššru u đqūl nna
lli yăʕṭīç qădḥǐyya, yḥǐbbu yāçǔl šḥāl ma ḥăbb, bla mīzān? qūl šənnu l-măʕmūl
dyāləç?”
qāl lu: “ya āmīr l-mūmīnīn! ḥăqq ᴉᴉāh ʕlīç! āna kǔnƫ wāḥd l-ʔǐnsān ƫāžăr, u 8

ʕăndi lă-bġāl nānʕămmərəm b-əs-səlʕa, u nānǧīb s-səlʕa, nānbīʕ s-səlʕa. wāḥ
l-yawm239māži b-ārbʕa lă-bġāl mʕămmrīn b-əs-səlʕa, u s-səlʕa fīhamāl. u žbărƫ

236 This is a common ma term borrowed from ca: see Heath (1989), 66, 226 under a-3-49.
237 The narrator uses wāšə qqīna instead of wāša qqīna. In this case it is more correct to speak

about the palatalization of the vowel a rather than imāla. I am grateful to Ángeles Vicente
for calling my attention to this.

238 This is another case of code-switching.On theuse of the loanedca adjective qabīḥ in place
of the dialectal qbīḥ, see the commentary on p. 35.

239 This term seems to be the ca l-yawm “day.” Notice that the dipthong has not been con-
tracted. The dominant form in Chaouen in particular, and in northern ma in general, is
l-yūma “day”: see Heath (2002), 451, 452, who states that l-yăwm is “absent from the north
except Ouezzane (1/2), but co-dominant from the urban belt (including Oujda) to the
south exceptMarrakesh-Ouarzazate.” Inma l-yūma “today” does not occur with the indef-
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wāḥd l-fqi lāyqăṭṭăʕ l-ʔărḍ.” qāl lu: “ya hāđ r-rāžəl, dxǔl n-nəhna f-hāđ l-ʔărḍ
hāđi! wāḥd s-səlʕa ʕăndəç, ʕămmăr hāđ lă-bġāl b-əd-dhăb u l-făḍḍa.” [qāl lu]: “u
mənnāyn nədxǔl n-əl-ʔărḍ š ma nǧīb ləç?” qāl lu: “ǧīb li wāḥd l-kƫāb, hāw ƫəmma
wāḥd l-kƫāb, răfdu u žību li. u nƫīna ʕămmăr hāđ l-bhāyǐm b-əd-dhăb u l-făḍḍa.”
qāl lu: “āna, ya āmīr l-mūmīnīn, āna xăllīθ ʕăndi s-səlʕa māši d-dhăb, māši
n-nǔqra. u qǔlƫ nʕămmăr l-bhāyǐm b-əd-dhăb u l-făḍḍa ḥsən mən dīç s-səlʕa.”
u đxǔlƫ f-đīç l-bāb, l-bāb l-lǔwwlǐyya, u ƫ-ƫānya, u ƫ-ƫālƫa, səbʕa l-bīßān, ḥăƫƫa
kānṣăddăr đīç l-kƫāb. šăbbărƫ đīç l-kƫāb u ḥăllīθu. u qǔlƫ, ‘hāđa ykūn hāđ l-kƫāb
ḥsən mən hāđ əd-dhăb u l-făḍḍa. hāđ l-kitāb āna nʕăbbīh.’ u xăbbăʕƫu, u xrăžƫ
ʕănd dīç l-fqi. “ ‘fāyn l-ktāb?’ qāl lu: ‘ma žbărƫu ši.’ ‘fāyn l-ktāb?’ qāl lu: ‘ma žbărƫu
ši.’ qāl lu: ‘ma žbărƫu ši?’ qāl lu: ‘la.’ qāl lu: ‘ăᴉᴉāh yhănnīk!’
qāl lu qǔmƫ nəndăh lă-bġāl dyāli. mšīθ wāḥd s-sāʕa đ-əṭ-ṭrīq u āna nānəžbăr9

rāsimărmi f-əs-səlf l-xālima f-əd-dǔnya. la ṭayrun yaṭīrwala sayrun yasīr. la đhăb
la făḍḍa, la səlʕa la bhāyǐm. ġa l-qāyla ḥărra, u r-rămla ḥāmya u āna đāyăʕ, əǧ-
ǧūʕu l-ʕṭăšuānamāši.wālamʕabənnăhdăr, la yaṭīru ṭayranwala yasīru sayran.
u bqīθ a sīđi səbʕ ăyyām wānamāši f-əl-xla b-əǧ-ǧūʕ, u nəbki b-ġălb əǧ-ǧūʕ.
dāba, ḥăƫƫa wǔṣṣăllƫ n-ʔărḍi u blāđi u kānʕăṣṣi nəfsi lli hǐyya lli ġărrəθ bǐyya,10

ʕăbbīθ l-kθāb n-dīç r-rāžəl n-dīç l-fqi uma ʕămmărƫ ši d-dhăb, l-bhāyǐm nānʕăm-
măr b-əd-dhăb. īwamāy žīθ, ʕməlƫ əƫ-ƫrābi n-rāsi. lāyăʕṭīwni l-qădḥǐyya, nānhǔzz
rāsi u nānqūl n-rāsi: ‘đəsƫhāl.’ āna kǔnƫ yăʕni f-əƫ-ƫīžāra u r-rīfāha u r-rāḥa u
l-hānaḥăƫƫa ṣbăḥƫ la bhāyǐmdyāli, la səlʕa lli kānəθ ʕlīhəm, la d-dhăbbqa lli ʕăm-
mărƫ, la n-nǔqra. bqīθ b-əǧ-ǧūʕ səbʕ ăyyām u ānamāši, nānəmši mʕa l-ḥāyāwān
ʕla yǐddi u rəžli f-əl-ʔărḍ, u l-ʔărḍ ḥāmya b-əl-qāyla u ġa r-rămla.”
qāl lu: “ġăššāš! s-sižn, umənbăʕd ƫăqṭīʕ r-rās.ma240nqăṭṭăʕ lə̧c rāsəç. xăddāʕ!11

u l-xăddāʕ kāyǐsƫhăl l-qatl.” ʕăbbāwāh, u hāđa u hāđa u qāwăh f-əl-ḥăbs.
l-lāġădda qāl l-mālǐç. qāl lu: “wa đāba hāđi ha ḥna qḍīnāha, ha ḥna čūfnāha,12

dāba lāxăṣṣna ṭ-ṭăbbāxa lli kāybīʕu l-māçlan-ən-nās, nčūfuhāđ l-māçlađ-ən-nās
š kīf n-nǐyya. nčūfūha, šl lāyṭăyybu.” – čūf s-sālāṭīn kīf kānu lāyḍărbu l-qīma
n-š-šăʕb, n-š-šăʕb! – qāl lu: “ǐyyāh, nčūfu hāđ ṭ-ṭăbbāxa.” l-lāġădda xărǧu. wǔṣṣlu
ḥda wāḥd l-măṭʕăm, yšǔmmu ši nəsma đ-əl-kəfƫa, ši kəfƫa āḥla ma hǐyya. qāl lu:
“yāᴉᴉāh ndăxlu năqqīw ši qṭǐyybāθ d-ha l-kəfƫa ʕănd ha ṭ-ṭăbbāx.” ža l-ūzīr qāl
lu: “lāʔ,” … “qāl lu,” nəmšīw n-əl-măḥḥăl dyānna, u năqqīw l-kəfƫa đ-əǧ-ǧāǧ, āw
đ-əl-ḥmām, āw đ-əl-qlāyīn, āw đ-hāđa āw đ-hāđa, yxăđmūha nna qǔddāmna.

inite particle wāḥ, but with the term nhār “day.” Moreover, given that this term appears
solely in this context, it is likely a case of code-switching. For a parallel example, hāđa
l-yawm “this day (adverb form),” see Heath (1989), 32. For examples of the preservation
of the dipthongs in the ChA dialect see Moscoso, DACh, 33–34. However, Moscoso incor-
rectly limits the preservation of dipthongs to female speech.

240 This is the abbreviated form ofmāš.
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ḥna nāçlu l-wsăx đ-hāđ. ma ʕănna ma năqqīw bīhəm.” qāl lu: “la, yāᴉᴉāh.” l-ūzīr
kāyxāṭăb ǧăʕrăf ydăxlu ʕănd l-kəffāθi.241
qăbṭu đăxlu. ʕăndu wāḥd l-măḥḥăl kbīr. mən nəhnāya n-nās lāyāklu. u n-nās 13

lli hūma ġlīṭīn u smīnīn lāygǔwwzəmmən hna. mən nəhna ʕăndu mfărršīn ġa l-
ḥṣūr. l-ḥṣǐr mfărrša ʕla l-hwa, măhma lāynəzzəl ʕlīha lāyhăbbṭūç n-ƫăḥƫ. n-ƫăḥƫ
ʕăndu ƫāgəzzārƫ, lli kāyṭīḥ ƫəmma, kāyđəbḥūh u kāyǐṭṭăyyəb, u kāyǐṭṭăllăʕ n-ən-
nās n-əl-māçla. θămmamăhmawǔṣṣlu uqqāw rəžləm f-đīç l-ḥṣīra, ṭāḥu. ǧa l-ūzīr
qāl: “hāđa məzwəđ u lāđšǔdd.” qāl lu s-sǔlṭān: “hāđ raʔyiç l-ʔaswad, hāđ răyyəç
lăkḥăl.242 āna nānqūl ləç yāᴉᴉāh f-ḥānna!”243 yṣību r-ržāl mšəmmərīn, umnāđəm
mʕăllăq, u š-šfāri lāđqăṭṭăʕ, lāyqăṭṭʕūhəm, u yǐqqīwhəm f-əṭ-ṭnāžār, u yṭăyybu. u
n-nās lāđădxǔl dākǔl. lāyʕăddlu bīha l-kăfƫa, lāyʕăddlu bīha ṭ-ṭwāžən, lāyʕădlu
bīha kǔll ši. u n-nās lāđădxǔl dākǔl. qāl s-sǔlṭān: “wahāđi hǐyya ṭ-ṭāyḥa, hāđi đ-əl-
ʕmăr. l-bārăḥ qbăṭna n-nās lli ʕăndəm ƫăxăddăʕƫ, u hāđa hǔwwa māš yăqbăṭna
ma yǐqƫǔlna.”244 xăllāhəm ƫəmma mărbūṭīn, mărbūṭīn fḥāl wāḥ l-ḥăwli, āw fḥāl
wāḥ əǧ-ǧdi, āwwāḥ l-fḥālmărbūṭ,mkəƫƫəf ḥăƫƫa ywǔṣṣăl lu ṭ-ṭǔrnu245 u yqăṭṭʕūh.
ṣbăḥ əṣ-ṣbāḥ, ǧa đīç l-gəzār qāl ləm: “škūn mənkǔm yǐsbăq?” ǧa l-ūzīr qāl lu: 14

“āna nəsbăq. hāđa ġa xăllīh, qăṭṭăʕ n-nīli ānāya.” đəbḥu u s-sǔlṭān lāyčūf, qăṭṭʕu
u s-sǔlṭān lāyčūf. qāl: “u hāđi hǐyya, āna hāyda ʕāwmāš yǐqqīw bǐyya hāđām. š ǧa
ma făkkni? ʕla bənmāš nʕăyyăṭ? škūnmāš yġīθni?” īwa qāl: “ānāyama yġīθni ǐlla
ᴉᴉāh taʕāla wa tabāraka, u ma yfǔkkni ġa ᴉᴉāh. īđa ʕməlƫ ši āʕmāl məzyāna mʕa
răbbi, răbbimāš yfǔkkni. u īla kān l-āʕmāl dyāli ānāya qbīḥamʕa š-šăʕb, āna ʕāw
māš nəƫqăṭṭăʕ, kama qăṭṭăʕ hāđa, ʕāw yqăṭṭʕūni ānāya.”
ṣbăḥ əṣ-ṣbāḥ, ǧa mūl [l-măṭʕăm] qāl lu: “n-năwba đyāləç.” qāl lu: “āhda!” qāl 15

lu: “hāđāç d-əl-bārăḥ đ-qăṭṭăʕƫu šḥāl ṣǔwwărƫ fīh, šḥāl nəzzəl d-əl-māl?” qāl lu:
“mīθāl nəzzəl nna mya āw myāθāyən āw ƫəlƫ mya.” qāl lu: “xăllīni āna b-r-rūḥ,
kulla yawm nəzzəl ləç dīç l-māl. u xăllīni b-ər-rūḥ.” [qāl lu]: “š māš dəfʕăl?” qāl lu:
“žīb li l-kǐƫƫān, u žīb li l-ḥrīr b-əl-ālwān, b-lăxḍăr, u lăḥmăr, u lăṣfăr umāš năxdəm
đīç ši, u dbīʕ đīç ši b-wāḥd ƫ-ƫāmān kbīr. ḥsən ləç mən ha l-măṭʕăm kāməl!” “āāh,
ḥsən mən ha l-măṭʕăm kāməl?” qāl lu “ḥsən mən ha l-măṭʕăm kāməl. āna māš
ǧǧīb li s-sḥān u l-ḥrīr, u năxdəm ləç l-māsāʔil u đbīʕ, u hāđ s-səlʕa hāđi lāđəšrīha

241 On the Arabic pattern of this originally Turkish word see Procházcka (2012), 203, 217 and
the bibliographical references there.

242 hāđ raʔyaç l-ʔaswad // hāđ răyyəç lăkḥăl. For literary purposes the narrator uses l-ʔaswad,
which parallels lăkḥăl: thus he alternates a ca adjective with its semantically equivalent
dialectal counterpart. For similar instances see commentary on p. 34.

243 f-ḥālna ⟩ f-ḥānna. On this kind of assimilation see n. 19.
244 The common form of this verb should be yǐqƫəlna. However, as has already been observed

in many other verbs, this thematic vowel is highly attested in ChA.
245 This seems to be from the Spanish turno.
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ǧ-ǧāzāʔǐrmīθāl, āw lāđəšrīha frănsa, āw lāđəšrīha kāđa. lāđbīʕa b-wāḥd ƫ-ƫāmān
kbīr, u đṣǔwwărwāḥd l-măṣwār kbīr bəzzāf.” qāl lu: “wāxxa.”mša žāb s-sḥānu žāb
l-ḥrīr ānwāl246 u ʕṭāha lu. u gləs ha r-rāžəl.
ha r-rāžəl kānmša n-wāḥd l-ʔărḍ d-əl-blād d-əs-sǔlṭān fărṭās. īwa žāb lu l-ḥrīr16

u ža lāyăxdəm. kān mša nƫəmma u žāb wāḥd l-bənƫ, bənƫ s-sǔlṭān fărṭās. u hǐyya
ʕăllmāθu yǐṭrăz. qqāha ž-žăwža đyālu. uma lāđqūm, hǐyya đqūm dăʕməl ši ḥāža
āw đəƫkəlləm mʕāh, lāyqūl la: “ʕṭīni ḥăƫƫa āna năʕməlləç ši fāydāθ.” lāđăʕṭīh,
lāđəgləs đwǔrrīh hāđi ha kīf, hāđi ha kīf. qāl: “ṣ-ṣănʕa īla ma ġnāθ, đəsƫūr, u
wāqīla247 đṭăwwəl f-əl-ʕmăr.”
xdəm l-xǐdma l-lǔwwlǐyya. bāʕa b-wāḥd ƫ-ƫāmān, xdəm l-xǐdma ƫ-ƫānya: bāʕa17

qbăṭ wāḥ ƫ-ƫāmān. hārūn r-rāšīd qbăṭ l-ḥrīr u kƫəb fīh: “āna ʕănd əṭ-ṭwāžni f-əl-
ḥăwma l-flānǐyya f-əl-mūṭăʕ l-flāni. rāni măqbūṭ māš yǐđbăḥni.” u ktəb đīç ši.
mənnāyn kəƫbu, ʕăbba đīç s-səlʕa, fḥāl wāḥ s-săbnǐyya āw wāḥ l-ḥzām, qāl lu:
“lāđăʕrăf?” qāl lu: “āāāā?” qāl lu: “hāđa: īla lāđăqbăṭ ālfāyn, māš dăqbăṭ ārbăʕ
āləf, u īla lāđăqbăṭ ārbăʕ āləf,māšdăqbăṭ ƫəmnāləf, u īla lāđăqbăṭ ƫəmnāləf,māš
dăqbăṭ ʕǐšrīn āləf. ṭăllʕu n-əl-məšwār u yǐšrīwăhmənnəç bəšḥāl ma qǔlƫ.”
ṭ-ṭăbbāx ma ʕməl ši b-əl-ḥsāb biʔanna hǔwwa hāđāç hǔwwa s-sǔlṭān, ma18

ʕməl ši b-əl-ḥsāb đ-dīç s-səlʕa lli ʕəmla hārūn r-rāšīd məkƫūb fīha: “āna hǔwwa
flān rāni măqbūṭ ʕănd əṭ-ṭwāžni l-flāni f-əl-ḥānūθ māš yǐđbăḥni.” ʕăbba đīç ši
n-əl-məšwār. dăxxlūh n-dāxǐl d-dār. qăbṭăθ l-bənƫ, bənƫ s-sǔlṭān fărṭās, əž-žăwža
đyālu, šəbbrəθ, dəžbăr ṣ-ṣănʕa đyāla u məkƫūb θămma: “āna mšăbbăr ʕănd
əṭ-ṭwāžni f-əl-mūṭăʕ l-flān l-flāni, f-əl-mūṭăʕ l-flān l-flāni. ḥāmilu l-kiƫāb lli ža
l-hāđa, šəbbrūh.” əṭ-ṭwāžni wāqǐf lāyǐƫƫənna yăʕni yžīh ǧ-ǧwāb šḥāl māš yǐqbăṭ
d-əl-māl, u l-mxāznǐyya lǔwwāw ʕlīh kəƫƫfūh …mšāw n-dīç l-măḥḥăl, māš yqūlu:
“ḥna ǧ-ǧāđārma,” māš yqūlu: “ḥna l-pūlīs,” māš yqūlu ḥna. – nās dīç l-wăxt!–
īwa xărržūh mən θămma. xărržu l-mālǐç u răyƫlu đīç n-nās, đīç n-nās kāmlīn
qəθlūhəm, īwa u xāđu s-sǔlṭān.
qāl: “ṣ-ṣănʕa īla ma ġnāθ, đəsƫūr, u wāqīla đṭăwwəl f-əl-ʕmăr. taʕallumu l-19

ʔašyāʔa ʔafḍalu min žahliha walaw kānat ḥarām.”248

246 This is a case of metatheses of l and n, which can be found in other northern ma,
for example in Tangiers: Marçais (1911), 483; Taza: Colin (1921), 43: nūl ⟨ نٌوَْل ; Chaouen:
Mouliéras (1899), 616, n. 11, Moscoso, DACh, 333. However lọun / lăwn is attested in
Ouargha: Lévi Provençal (1922), 259, and in Anjra: Vicente (2000), 240. For a detailed
semantic definition of lūn / laun see de Prémare, daf, xi, 107; and for nọ̄l / nọul see 501.

247 For this same adverb see de Prémare, daf, x, 458 under meaning 2; and Vicente (2000),
153.

248 This is a standard quote from ca see n. 317, p. 254.



text 9

hārūn r-rāšīd [u ƫlāθa d-əš-šəffāra]

hāđa hārūn r-rāšīd, sǔlṭān l-ʔărḍ u l-blād. u s-srāyăq dāʔīmăn lāđqūm f-əl-blād. 1
u ḍ-ḍăw u l-ʕsəs mūžūđīn, u s-sărqa mūžūđa.
wāḥd l-līla ƫḥăzzəmu ʕməlwāḥ l-kǐswa radīla-l-kǐswa yăʕni d-əš-šəffāra-uhbăṭ 2

n-wāḥd l-wāđ. u đīç l-wāđmayăqdăr yǐmši n-nīlu, wāla ʕăfrīθ wāla āđām. hǔwwa
šažīʕ, šažīʕ yăʕni f-ḍărb s-săyf. hǔwwa hbăṭ n-dīç l-wāđ, u ƫlāθa xărǧu mʕāh.
“a ma hāđa?” qālu lu: “škūnu hāđa mustatir hnāya?” qāl ləm hǔwwa: “āna 3

hǔwwa šəffār, u lli fāθ ḥdāy, rāni nălʕăb bīh nqəθlu. āna s-săyf dyāli, āna ʕăndi
hāđ s-săyf kānəlqabīh yăʕni rižāl.” qālu lu: “wamăḥzūmnƫīna. ḥnab-θlāθa. hāđa
lāyǐfhăm, ḥākəm, mənnāyn lāyǐnbăḥ ʕlīh ǧ-ǧru lāyʕărfu š lāyqūl. hāđa lāyšǔmm
f-əl-ḥăyṭ d-dhăb, l-māl fāynǔwwa. hāđa lāyǐƫqǔb l-ḥăyṭ u lāyǐžbəđd-dhăbu ʕāwəđ
yrǔdd l-ḥăyṭ kīf ma kān. u nƫīna š mən fāyda [ fīç]?” qāl ləm: “āna ykūn r-rāžəl
kīf ma ḥăbb ykūn, măhma wqăf ḥdāya, ma yǐbqa ši r-rīq f-dǔqmu: ma yǐbqa
d-dăqqađ-ər-rīq f-dǔqmu. yǐbqaġayǐƫƫărʕădb-wăḥdīθu.” “aahāđ š-šāžāʕa! nƫīna
šǧīʕ, nƫīna đəmši mʕāna! đkūn mʕāna nƫīna!” qāl ləm: “fāyn māšša nəmšīw?”
qālu lu: “l-yūm ʕănna wāḥ n-năqha. māš nəmšīw n-wāḥ l-xzǐn d-əs-sǔlṭān, fāyn
ʕăndu ṣ-ṣnāđăqđ-əd-dhăb, unʕăbbīwwāḥd ṣ-ṣăndūqđ-əd-dhăb.” qāl ləm: “nəmši
mʕākǔm, yāᴉᴉāh!”
f-dīç l-mūṭăʕ ʕăndu wāḥ l-kǐlb, wāḥ l-kǐlb kbīr, wāḥ l-kǐlb, īla ykūnu ʕăšra đ- 4

ər-ržāl yǧărri ʕlīhəm. hūma qărrbu, u đīç ǧ-ǧru ʕməl “ʕăw! ʕăw! ʕăw!” u ġăwwəθ
ʕlīhəm. qālu n-hāđāç lli lāyǐfhăm, lli lāyăʕrăf, n-əl-ḥākəm qālu lu: “hāđ ǧ-ǧru š
lāyqūl?” qāl ləm: “layqūl s-sǔlṭān mʕākǔm.” “nƫīna wālu! nƫīna ma bqīθ dăʕrăf
wālu! u hāđ s-sǔlṭān māš yži yǐsrăq mʕāna! āāāhhh!” hūma kāyžību l-lḥămmʕā-
həm, u l-lḥăm yăʕni kāđməskăr. măhma đīç ǧ-ǧru yăʕni kāyăqbăṭ dīç ṭ-ṭărf đ-əl-
lḥăm, u hǔwwa šǐyʕu lu-kbīr ṭ-ṭărf d-əl-lḥăm- ǧ-ǧru kāyākul dīç ṭ-ṭărf d-əl-lḥăm,
kāyṭīḥ ṣāfi. kāyǐqqīw l-f ǐʕla đyāləm, kāysărqu, ʕāw kāyžəbdu, kāyxădmu l-xǐdma
đyāləm: ǧa mūl l-ḥăyṭ ƫqəb l-ḥăyṭ, lli žbəđ l-māl, ǧbəđ l-māl u rădd l-ḥăyṭ.
ṭălʕu, hūma ṭālʕīn yāᴉᴉāh, yāᴉᴉāh, wǔṣṣlu n-wāḥ ǧ-ǧbəl. dăxlu n-wāḥ l-kāf. 5

[s-sǔlṭān] ǧbăr dīç l-kāf mʕămmăr b-əǧ-ǧawāhir wa d-dahab wa l-faḍḍa wa
t-tiyyāb mina l-ḥarīr. đīç ši ma yǐƫxămməl ši! qālu lu: “ḥna hna nānəzzlu šāy
nānsărqu, u šāy nānǧəmʕu, hna nānəzzlūh. dāba nƫīna năʕṭīwāk ši ḥāža mən
nəhnāya. ƫməƫƫăʕ! čūf ši ḥāža dʕăžbəç.” qāl ləm: “dāba, āna n-nhār l-lǔwwli ma
năqdăr ši hāđ ši đyālkǔm, ən-nhār l-lǔwwli ma năqdăr ši nʕăbbīlkǔm ši ḥāža, ma
nʕăbbi ši wālu.” qālu lu: “ƫməƫƫăʕ! čūf šāy yʕăžbəç. hna ǧ-ǧawāhir, hna d-dahab,
hna l-faḍḍa, hna l-ḥarīr.” qāl ləm: “ma nʕăbbi đāba ḥăƫƫa ši ḥāža.” zāđu u mšāw
f-ḥāləm.
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hūmamāššīn, qāl ləm: “āžīw dāba fāyn dəmšīw?” qālu lu: “dāba ʕănna š-šġǔl.6
u mənnāyən nfəḍḍīw m-əš-šġǔl nəmšīw nnăʕsu.249 f-ən-nhār nānăʕsu, u f-əl-
līl nānbāθu nsărqu. čūf š ʕănna f-dīç l-kāf. ʕămmărnāh b-dīç ši hāđāç. ġădda,
yǐnšāʔa ᴉᴉāh, f-əl-wăxƫ lli ƫlăqqīnāç l-yūm ʕāw nəƫlăqqāwăç ġădda. đʕāwəđ dəmši
mʕāna dḥăwwəs.” qāl ləm: “wāxxa.”
l-lāġădda l-mālǐç ƫʕăšša, u ʕməl l-kǐswa r-radīla-ġa ši čəllūqa-u ḥăzzəm b-əl-7

ḥbəl u ƫḥărrəf b-s-s-săyf dyālu u xrăž. mša n-dīç l-mūṭăʕ. hǔwwa mša n-dīç l-
mūṭăʕ u hūma ƫlăqqāwăh: “a đāba ʕāđ ǧīθ.” “āh, dāba ʕāđ.” “wa yāᴉᴉāh. māš
nəmšīw n-wāḥd l-xzǐn d-wāḥ ƫ-ƫāžăr, ʕăndu l-făḍḍa, n-nǔqra.” “hāđām čūf l-kāf
mʕămmăr b-kǔll ši! u hūma kǔll nhār lāyqūlu hāđa.” qāl ləm: “dāba f-ən-nhār ša
đăqqīw? š mən š-šġǔl lāđăqqīw?” qālu lu: “wālu. ma ʕănna šġǔl.” “u f-əl-līl?” qālu
lu: “f-əl-līl hāđa š-šġǔl dyānna.” qāl ləm: “ma ʕăndkǔm ḥăƫƫa ši hāđǐyya?” qālu
lu: “hāđa l-mǔddən kāyǐddən f-əǧ-ǧāmăʕ l-flānǐyya, u hāđa hǔwwa n-nāḍīr dyāla
lli kāyǐṣrăf ʕlīha: u kāydăxxăl l-kra đyāla, u hāđa hǔwwa l-īmām.” hūma ƫlāθa,
l-mǔddən u n-nāḍīr u l-īmām. “u nƫūma šəffāra?!” qālu lu: “āāhh.” mša f-ḥālu. n-
nhār l-lǔwwli, n-nār ƫ-ƫāni, n-nhār ƫ-ƫāləθ ʕāw srăqmʕāhəm. qāl ləm: “āna huwwa
manʕāwəđšinǧimʕāçǔm. ʕăndi l-mālmayǐkfīni bāšnəšri ṭ-ṭaʕām,uši ḥāžaāxra
ma ʕăndi ma năqqi bīha.” mšāw f-ḥāləm.
ṣbăḥ ṣ-ṣbāḥ, u răbbūna l-fəƫƫāḥ. āmăr l-mālǐç ʕla š-šābāß, qāl ləm: “ən-nāḍīr8

u l-mǔddən u l-īmām d-əǧ-ǧāmăʕ l-flānǐyya đāba ykūnu hnāya.” ma kān mən
klām, yăʕni yšəbbrūhəmb-ƫlāθa. ǧābūhəm. qāl ləm: “wa kīf đḥǐssu b-rāskǔm?wāš
bāqi r-rīq f-əd-dqǔm dyālkǔm?” qālu: “lāʔ.” qāl ləm: “kīf ma lāđḥǐssu b-əd-dāθ
dyālkǔm, xăwfānīn āw šəžʕānīn?” qālu lu: “xăwfānīn, ya āmīr l-mūmīnīn.” qāl
ləm: “wahǔwwaāna lli kǔnƫmʕākǔmnānəsrăq. l-qṭīnamađăqṭənkǔmši! u s-sižn
ha nƫūma fīh īla l-ābăd, īla ḥăƫƫa đmūθu.” ha ƫlāθa l-mǔddən u l-īmām u n-nāḍīr.
š-šəffāra. nqăṭʕăθ s-sărqa, kǔllmaḥăyyəđhāđāmāçmabqāš ši250 l-blāddənsrăq,
ḥăṣṣăl, hǔwwa byǐddu ḥăṣṣăl š-šəffāra.

249 dnăʕsu ⟩ nnăʕsu.
250 bqāθ ši ⟩ bqāš ši.
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əƫ-ƫəlmīđ

wāḥ ƫ-ƫəlmīđ f-wāḥd ǧ-ǧāmăʕ, f-wāḥd ǧāmăʕ ṭ-ṭǔlba. u hǔwwa ma yăqdăr ši ši 1
wāḥǐđ yăhdăr mʕāh. ʕlāš ma yăhdăr ši mʕāh? lli yăhdăr mʕāhma lāyfəhmu ši. u
yăʕməl l-klām, u yăʕməl l-qǔṣdān u ṭ-ṭǔlba kāyʕăggzəm. u qănnṭa bīhəm. făhmu,
“čūfu,” qālu, “hāđa, xăṣṣna nṣăġġbūh fāyn nqəθlūh. xăṣṣna nqəθlūh. ma yǐbqa
ši mʕāna. hāđa fǔwwəθ yǐddu bəzzāf ʕlīna. hāđa!” qāl: “fḥāl yāš māš nqəθlūh?”
“māš nṣărrdūh ʕănd bəƫƫ s-sǔlṭān lli kāṭāləb l-ʕūlāma u kāṭāləb š-šǔžʕān yǐmši
yǐƫkəlləmmʕāha. đġəlbu đqăṭṭăʕ lu rāsu.”
qālu lu: “a xsāra ʕlīç! a xsāra ʕlīç ya fūlān!” qāl ləm: “ʕlāš?” qālu lu: “bāš nsəm- 2

mīwăç nƫīna fūlān ḥăƫƫa đəmši ʕănd bəƫƫ s-sǔlṭān, u đəƫhāđīç mʕāha f-əl-klām,
u đġəlba.” u kāđəšrăṭ ʕla n-nsa đʕăbbīç ž-žăwž dyāla, xāđəm xdīm, la ṣdāq la
zǐmma, u đkūn ʕăndəç nƫīna nūṣṣ əṣ-ṣ … . qāl ləm: “wa hāđi qrība hāđǐyya. ha
ha ha năʕrăf āna ʕăbbīθa.” u hūma lāyʕărfu l-ʕūlāma lāyǐmšīw lāđqəθləm.
qbăṭ u bda māši ṭ-ṭrīq n-dār s-sǔlṭān yāᴉᴉāh, yāᴉᴉāh. hǐyya kāƫba l-mānāšīr: 3

“lli ġəlba f-əl-klām yʕăbbīha la ṣdāq wāla zǐmma … . wa rāw l-ʕūlāma, wa rāw
l-fūhāma, wa rāw l-ʕūqāla, n-nās lāyfəhmu, u yʕăqlu, yǐtkəlləmumʕāy u lli ġləbni
f-əl-klām [nəžwəž bīh], u lli ġləbƫu ma nqăṭṭăʕ lu rāsu. kāyən lli nqăṭṭăʕu lu rāsu;
u kāyən lli nəqqĭwāwāh f-əs-sižn, u kāyən lli nzǔwwəlu lu l-libās.” kǔll wāḥǐđ u kīf
đăḥkəm ʕlīh.
hǔwwa dhīhəm, năwlu l-kḥūla. dhīhəm mūši byăṭ: kḥăl, ʕǔsli. mša nƫəmma u 4

gləs gāləs ʕla… qāl: “ḍăyf ᴉᴉāh.” qālu lu: “mărḥba bīç! dxǔl.” dxăl. ƫʕăšša. ləbbsu lu,
băyyθūh f-āmān ᴉᴉāh, mnīḥ.
f-əṣ-ṣbāḥ qālu lu: “wa nūḍ.” hǔwwa ġa ḍ-ḍăyf bāyəθ l-līla: “f-əṣ-ṣbāḥ nūḍ ƫməš- 5

ša, nƫīna wāḥ ḍ-ḍăyf.” qāl ləm: “ʔalam taʕlam ʔanna ḍ-ḍayfa yarūḥ wa yăƫʕăšša,
wa ʕinda ṭulūʕi š-šams yuftaru wa yuglasu, yǐfṭăr u yǐgləs.”
[bəƫƫ s-sǔlṭān] səmʕāθu. ǧāθ qāθ lu: “ma taqūl?” qāl la: “layqūlu li āxrăž!” 6

[qāθ lu]: “ḍ-ḍayfu ƫaʕašša wa ʕinda ṭalāʕ l-fažr yqūm yǐƫməšša.” qāl la: “žalūsi
ʕala nāfiʕī, wa mašyi ʕala mahli. u l-mši dyāli b-əl-lāƫi ʕlǐyya.” qāθ lu: “ʔalam
taʕlam anna ᴉᴉāha laqad ḥarrama z-zinā, u nƫīna xăssəç dəgləs mʕāya.” qāl la
fī-l-ʕaṣri: “wa tawāṣṣaw bi-ṣ-ṣabri!251ma žīb li ši ānāya hāđ l-klām hāđāç, qāl la
āna mənnāyən năhdăr mʕāç anāya, wa qāl, ‘fī-l-ʕaṣri wa tawāṣṣaw bi-ṣ-ṣabri!’ ”
qāθ lu: “ʔalam taʕlam lu kān fīka l-xayrima yuswadduwažhuka, ka kān fīç l-xăyr
wāḥ l-ʔǐnsānməzyān,ma yxărrəž ləç ši ᴉᴉāh hāđ l-ūža kḥăl.” qāl la: “ʔalam taʕlam

251 For this quotation from the Qurʔān see n. 332, p. 259.
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ʔanna ḍ-ḍăyfa yarūḥ, wa yăƫʕăšša, wa ʕinda ṭulūʕi š-šams yufṭaru wa yuǧlasu.
ʔamma āna ʔaswad, ma yusswaddu ʔilla l-miska, waznan bi-waznayni: wāḥd
l-ūzna đ-əl-məsk b-žūž d-əl-wǔznāθ d-əd-dhăb.” qāθ lu: “ʔamma đaqīqu l-faḥmi
fī-r-rkāyīn yǐƫxăbba.” qāl la: “ma yusswaddu ʔilla l-miska, waznan bi-waznayni,
ʔamma đaqīqu ǧ-ǧīri252 l-mlāyīn b-dirhama.”
qāl la, “salāmu ᴉᴉāhi ʕala ʔummi, salāmu ᴉᴉāhi ʕala ʔabi. ʔammaǧ-ǧīr ḥimlayni7

bi-dirhama. wa ʔamma l-miskawaznan bi-waznayni. ǧ-ǧīr yubnawa yuhdamu.
wa ʔamma đaqīqu l-faḥmi fī-ʕaynika253 yursalu. ǧ-ǧīr yubna ʕāw yuhdam. u
l-ʕăynīn dyāləç kūḥăl š ǧa ma hăddməm?” ʕāwəđ … qāl la: “salāmu ᴉᴉāhi ʕala
ʔummi, salāmu ᴉᴉāhi ʕala ʔabi, salāmu ʕala r-rawđ̣a wa fīha muḥammadi.”
qāl: “salāmu ᴉᴉāhi ʕala ʔabi, salāmu ᴉᴉāhi ʕala ʔummi, u ʕla ṭ-ṭǔlba fī-kulli8

mašhadi.” – lli wǔṣṣlǔh n-ʕănđa! u xrăž b-ər-rūḥ, u lli yǐdxǔl n-ʕănda kāməl
lāđqəθlu.–

252 This word means “lime.” On the semantic value of this word and its popular usage see
Colin (1931), 10–11, n. 2.

253 The narrator addresses a woman; however the ca pronominal suffix used is the -ka. For
this phenomenon see n. 144 above.



text 11

sīđi l-bǔzṭāmi

s-si l-bǔzṭāmi rāžəl l-ʕūlūm, u wăllǐy ᴉᴉāh, wāḥǐđ m-əl-āwlǐyya. š lāyăʕməl? lāyžīb 1
l-hăydūra, u lāyṭəlqa ʕla l-bḥăr u lāyǐmši yǐssāra f-əl-bḥăr. l-yūm īla ġădda.
wāḥ l-wăxƫ hǔwwa ʕməl l-hăydūra ʕla l-bḥăr, u l-hăydūra bdāθ māšša yāᴉᴉāh, 2

yāᴉᴉāh, yāᴉᴉāh. wāḥ s-sāʕa u hǐyya ḥwăləθ n-əl-blād d-ən-nṣāra. “wa đāba hāđi
ṭ-ṭrīq d-ən-nṣāra. āna ma nəmši ši n-ən-nṣāra.” ʕāw qăbṭa, ʕāw yḥăwwla hāyda.
ʕāw mšāθ wāḥd əš-šwīwəš ʕāw ƫḥăwwləθ n-dīç l-mūṭăʕ. ʕāw yḥăwwla n-hāđa,
hǐyya kāđəmši n-əl-blād d-ən-nṣāra. u hǔwwa yḥăwwla ma đwǔṣṣăl ši n-əl-blād
d-ən-nṣāra. īđăn sāʕđa, sāʕđa l-hăydūra, nəzzla f-əl-blād d-ən-nṣāra,wāḥd l-ʔărḍ
d-əl-ʕāžăm.gləs gāləs qāl: “wānaʕǔmmrimaʕməlƫ hāđ l-libāsūrǔppāwi, ʕǔmmri
ma ʕməlƫu. năʕməl l-kǔrbāṭa, u năʕməl š-šăppu254 u năʕməl hāđa. āna māš
năʕməl ši wālu!” gləs gāləs yxămmăm šmāš yăʕməl.
hǔwwagləs gāləs, u n-năwmddāh. uwāḥ l-hāđīç hăzzu, qāl lu: “īwa nūđ̣, ālbəs, 3

nūđ̣, ālbəs l-kǐswa.” yǐžbăr l-kǐswa ūrūpăwǐyya ʕla kmāla ʕla āxīrīha: b-əš-šăppu
dyāla, b-əl-kǔrbāṭa đyāla, b-əl-bəlġa. xălla đīç l-kǐswa θămma, u mša n-ra fāyn.
u ʕāwəđ gləs yxămmăm šmāš yăʕməl. u n-nʕās ʕāw ddāh. ʕāw ža đīç l-hāyza qāl
lu: “nūđ̣, ālbəs ʕlīç.” u qāl: “wa dāba hāđ ši mən ʕănd ᴉᴉāh.” ālbəs dīç l-kǐswa. u bda
ṭālăʕ n-əl-mdīna.
hǔwwa ṭālăʕ n-əl-mdīna, u l-ʕāžăm d-dīç l-mdīna, kǔlla māšša lāđǧărri, kǔlla 4

māšša lāđkăʕʕăb. ălwāw ʕlīh: “āāa nƫīna hnāya! zīd!” “š ʕăndçum?” qālu lu: “ʕăn-
na wāḥ l-ḥăfla đ-ər-rāhǐb l-kbīr dyāləm.255 u ʕăndu xūṭāb māš yǐxṭəb ʕlīna f-
hāđ ən-nhār. yāᴉᴉāh! zīd!” ʕăbbāwăhmʕāhəm, yāᴉᴉāh, yāᴉᴉāh īla ḥăƫƫa n-glǐsya256
đyāləm.
u glǐsya kbīra. īwa dxăl. hūma gəlsu, u gəllsūh ḥăƫƫa hǔwwa mʕāhəm. xrăž 5

r-rāhǐb, dīç r-rāhǐb l-kbīr, qāl ləm: “l-ʕāžăm!” qālu lu: “nʕăm, ya.” qāl ləm: “wāḥ l-
ʕarabi dxăl n-ʕăndçǔm.wāḥ l-ʕarabi.” lli lāyǐnƫbăh ḥdāh lāyǐžbăr ġa xāh. yǐnƫbăh
ḥdāh yǐžbăr ġa xāh. yǐnƫbăh ḥdāh yǐžbăr ġa xāh. qālu lu: “l-ʕarabi ma mʕāna
ši!” qāl ləm: “l-ʕarabi hna mʕāçǔm.” ḍrăb ʕlīhəm u ḥăƫƫa wāḥǐd ma čāfu. qāl
lu: “ya ʕarabi, nūḍ fī-wǔsṭ hāđ l-ʕāžăm. nūḍ! ma dxǔlƫ īlla māš đăḍhăr!” kəm-
məl wăqfa sīđi l-bǔzṭāmi, kəmməl wăqfa. [r-rāhǐb] qāl lu: “ša đqūl?” qāl lu: “māš
nsăʔləç ʕlamyāθmăsʔāla. īla ʕṭīθni l-ǧāwāb dyāla, ra nƫīna l-ʕāžămmāš yrăfdūç

254 Here the narrator chooses a European French garment, chapeau.
255 See the commentary to the translation of the text, n. 339, p. 262.
256 This is the Spanish word iglesia, “church”: see Heath (1989), 186.
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f-əs-sma. u īla ma ʕṭīθni ši l-ǧāwāb dyāla, māš yʕăbbīwăç šwǐyya wāḥǐđ.” qāl lu:
“qūl.”
sār r-rāhǐb kāyăʕṭi s-sūʔālāθ257 n-əs-si l-bǔzṭāmi. hāđa sīđi l-bǔzṭāmi, măhma6

kāyăʕṭīh dīç r-rāhǐb, kāyăʕṭi s-sūʔāl258 n-əs-si l-bǔzṭāmi, l-ǧwāb d s-sūʔāl lā-
yǐnkƫəb f-əṣ-ṣălʕa đ-dīç r-rāhǐb. hǔwwa yăʕṭīh s-sūʔāl u bāš māš yžăwbu s-si l-
bǔzṭāmi: lāyǐnkƫəb f-əṣ-ṣălʕa đ-dīç r-rāhǐb. lāyčūf lu ṣ-ṣălʕa lāyǐžbăr dīç l-ǧāwāb.
lāysăʔlu ʕla hāđi, ysăʔlu ʕla hāđi. ma xălla ši ʕla ma săʔlu, ma f-əs-sāmāwāƫ, ma
f-əl-ʔărḍ …ma f-əl-būḥūr ma kāđama kāđa.
ǧa s-si l-bǔzṭāmi qāl lu: “wa nƫīna sʔălƫni myāθ sūʔāl. u āna nsăʔləç wāḥd7

s-sūʔāl, u lāxăṣṣəç đǧāwəbni ʕlīh.” u hāđ r-rāhǐb kāyǐšʕăṭ rāsu n-əl-ʔărḍ–“ṭrāq!”
qāmu l-ʕāžăm qālu lu: “ya bāßāhəm259 l-kbīr, nƫīna sʔălƫu mya đ-əs-sūʔāl, u ʕṭāç
l-ǧāwāb dyāləm! u nƫīnawāḥd s-sūʔāl u đəšʕăṭ f-rāsəç?” qāl ləm: “əs-sūʔāl d-hāđa
ṣʕīb bəzzāf.” qālu lu: “wa nqūlu lu!” qāl ləm: “š nqūl āna đqūlūh nƫūma.” qālu lu:
“naʕam.” qāl lu: “məfƫāḥ l-ǧənna ma hǔwwa?” qāl lu: “ʔašhadu ʔanna la ʔilāha
ʔilla ᴉᴉāh wa ʔašhadu ʔanna muḥammad rasūl ᴉᴉāh.”260
šāy kān f-dīç l-ʔărḍ d-dăxlu n-dīç glǐsya, kāmlīn šăhhdu b-sīdna mūḥămmăd8

ṣălla ᴉᴉāh ʕlīh wa sălləm! u răžʕu bi-ʔannahum fī-dīn l-ʔislām.261

257 This is a very common ChA plural of the ca loan word s-suʔāl “question, query.” On the
latter plural form see Moscoso, DACh, 149, n. 359 for bibliographical references.

258 This is a loan word from ca which has been totally assimilated into ma. For this term see
Heath (1989), 215 under a-1-231.

259 See the commentary to the translation of the text, n. 342, p. 263.
260 The Muslim creed (= doctrinal formula) is always uttered in ca: ʔašhadu ʔanna la ʔilāha

ʔilla ᴉᴉāh wa ʔašhadu ʔannamuḥammadan rasūl ᴉᴉāh
261 The narrator appeals here to code-switching.



text 12

l-ʕăqli f-ən-nămsi

l-ʕăqli f-ən-nămsi ǧmăʕ l-ḥūkāma đyālu u l-ʕūlāma đyālu kāmlīn qāl ləm: “ʕrăfƫu 1
ʕlāš ǧmăʕƫçǔm ānāya?” qālu lu: “la, ya āmīr l-mūmīnīn,262 ma ʕrăfnāç ši. š māš
dqūl lna?” qāl ləm: “lāxăṣṣni xămsađ-əṣ-ṣāḥāba đ-mūḥămmăd. dāba kāđăʕṭīwni
wāḥd l-f ǐkra đyālkǔm, qqīw l-f ǐkra đyālkǔm: kīf năqqi bāš nəššəbăr hāđ xămsa
đ-əṣ-ṣāḥāba? ʔayna263 hūma hāđ ṣ-ṣāḥāba? qăys wamūʕāwǐyyawa z-zūbăyr wa
ṭălḥa – ya răbbi mša li hāđa, xămsa đ-əṣ-ṣāḥāba? – lāxăṣṣni nšəbbrəm. u īla
šăbbărƫəm, hāna šăbbărƫ l-ʕrăb kāmlīn, kǔll ši.” qālu lu: “hāđi săhla hāđi. hāđ
l-ḥǔǧǧa hāđi qrība hāđi.” qāl ləm: “fḥāl yāš?” qālu lu: “māš dăʕməl wāḥ l-ʕăšra
đ-ən-nās u yʕămlu l-lḥi, u yʕămlu ƫ-ƫsābăḥ fḥāl l-muslīmīn, u yǐmšīw ʕănd n-nābi
u yqūlu lu, ‘ya rāsūl ᴉᴉāh, n-nămsa hǐyya səlməθ kāmla, dāba lāxăṣṣna xămsa
đ-əṣ-ṣūḥāba: muʕāwiyyawa ʕukayša wa ṭalḥawa z-zubayr’.” qālu lu: “hāđi săhla.
čūf hāđ ʕăšra đ-ən-nās yǐmšīw ʕănd n-năbǐyy yqūlu lu n-nămsa kāmla səlməθ.
[dīc l-ʕăšra hūma yqūlu lu], ‘u đāba ʕṭīna hāđ xămsa đ-ən-nās yʕăllmūna ṣ-ṣāla,
u yʕăllmūna farāʔiḍ264 l-ʔislām, u yʕăllmūna l-āđāb.’ mūḥămmăd yʕṭīkǔm hāđ
l-xămsa. yăʕṭīna hāđ l-xămsa đ-ən-nās u nǧībūhəm … ya s-sǔlṭān dyālna, ʕməl
bīhəm đ-ḥăbbīθ.” qāl ləm: “ḥăƫƫa hāđa raʔy,məzyān hāđ raʔy ʕməlƫūh nƫūma.”
ʕăyyăṭ n-dīç l-ʕăšra đ-ən-nās, u kfāhəm mən l-māl, u kfāhəm mən l-libās, u 2

kfāhəmmən kǔll ḥāža. “wa lāxăṣṣkǔm dăqḍīw hāđ l-ġārăđ.” qālu lu: “ūh, ūh, ūh!
ămhǐç265waămrǐk ya l-mālǐç dyālna.”wǔǧǧdu ləm l-xăyl. wǔǧǧdu ləm s-suyūf.266
u bdāwmāžīn m-ən-nămsa īla ʕănd l-mādīna đ-ər-rāsūl.
hāđām ăžnābǐyyīn ǧāw ʕănd r-rāsūl. [qāl ləm]: “š lāxăṣṣkǔm, š ǧīθu đăqqīw?” 3

“a sīđi rāsūl ᴉᴉāh. ḥnāya, n-nămsa kāmla – n-nămsa đăwla kbīra – u rāha səlməθ
kǔll ši. wālākǐnḥna xāṭiʔīn kīf nəƫwǔḍḍāw, kīf nʕărfu l-āđābd-əl-ʔislām, kīf nʕărfu
kīf nṣăllīw, kīf nʕărfu nəƫkəlləmu. dāba āʕṭīna hāđ l-xămsa bāš yʕăllmūna.” ǧa
r-rāsūl qāl ləm: “wāxxa, năʕṭīhəm lkǔm.” āmăr sīdna mūḥămmăd ṣălla ᴉᴉāh ʕlīh
wa sălləmwaʕālaālīh, āmăr ʕla xămsađ-əṣ-ṣāḥāba, u žāwuqāl ləm: “hāđ l-ʕăšra
žāw m-əl-ʔărḍ n-nămsa səlməθ. u nƫūma māšša đəmšīw đʕăllmūhəm l-wuđ̣ūʔ

262 This is a mistake by the narrator. The reference here is to the Christian king.
263 The narrator here uses a ca borrowed particle instead of thema fāynūma “Where are they

…?”
264 The narrator uses a loan word from ca to refer to Islamic religious duty.
265 On this unattested term see n. 349, p. 264.
266 The narrator here appeals to the ca pattern instead of using the regular ma s-syūf.
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wa ṣ-ṣala wa ṣ-ṣiyyām,267 wa farāʔiḍ l-ʔislām kāmla, u qawāʕid l-ʔislām kāmla.
u hūma māš yāƫīwkǔm yǎʕni b-əl-mākūl dyālkǔm, u š-šārāb dyālkǔm, u žāmǐʕ
l-māṣāʔǐl dyālkǔm.” qāl: “wāxxa, ya rāsūl ᴉᴉāh: ḥna nəmšīw.” qăbṭu hāđ l-ʕăšra
răkbu ʕla l-xuyūl, bdāwmāššīn.
bqāw băʕda θalāθatu ʔayyām268 f-əl-madīna269 mʕa r-rāsūl. u hūma yqūmu4

yǐqqīw ƫ-ƫăḥrāmǐyyāθ dyāləm, zăʕma lāyṣăllīw, u hūma wālu. u hūma lāysəb-
bḥu, u hūmawālu. “lakum dīnukumwa liyya đīn.” īwa n-nhār ƫ-ƫəlƫ ǐyyām, bdāw
māššīn yāᴉᴉāh, yāᴉᴉāh, yāᴉᴉāh. qqāw wāḥ r-răḥla l-lǔwwlǐyya, rƫāḥu, bāyθīn. r-
răḥla ƫ-ƫānya, rāḥu, rƫāḥu. r-răḥla ƫ-ƫālƫa, hūma gəlsu, u žūž d-əl-ġrāb nəzlu, sāru
mʕa băʕṭīθəm, “črăp! črăp!” … hāđa yǐqθəl hāđa, hāđa yǐqθəl hāđa, hāđa yǐqθəl
hāđa, lāyhădru–wālu. – sīđi ʕăbd ᴉᴉāh bən ǧăʕfăr, ṣ-ṣāḥābi hāđa kān mʕāhəm –
hāna ƫfəkkărƫu! – kāyǐfhăm lăġṭ ṭ-ṭūyūr. l-măʕzamənnāyən lāđġăwwəθ lāyǐfhăm
š lāđqūl. l-băqramənnāyən lāđġăwwəθ, lāyǐfhăm š lāđqūl. l-ḥāṣūl, ǧāmǐʕ l-ḥāyā-
wān mənnāyən kāyăhdăr kāyfəhmu. qālu lu: “sīđi ʕăbd ᴉᴉāh, hāđ ṭ-ṭūyūr š kānu
yqūlu ḥdāna hnāya?” qāl ləm: “īđa nqūl lkǔm, ma nzīđu ši xălfa wăḥda mʕa
hāđām.” [qālu lu]: “ḥna, ġa qūl nna, ḥna sărrădna n-nābi. wāxxa yǐqqīw bīna
š-šwǐyya, wāxxa yqăṭṭăʕna šwǐyya, ḥna ma nrăžʕu ši, sărrădna sīdna mūḥăm-
măd.”
qāmu bdāw māššīn. wǔṣṣlu n-ən-nămsa. wǔṣṣlu n-ən-nămsa, yžəbru qăwm,5

ma yǐrwīha wāla ma wāla ṭaʕām, āāhhh! ʕla ādāmi, ʕla ādāmi hāđa ymīl, u žăyš
hāđi wāqfa. măhma wǔṣlu, ǧăʕfăr qāl ləm: “ha ḥna māš nwǔṣṣlu, māš ykəƫƫfūna,
u ymăḥḥnūna, u yžǔwwʕūna.” qālu lu: “ya s-si ʕăbd ᴉᴉāh, ḥnamanrăžʕu ši! wāxxa
nəmšīw rmāđ, ma nrăžʕu ši ḥăƫƫa nʔăddīw, mūḥămmăd sărrădna, māš nəmšīw.”
wǔṣlu žəmʕūhəm u kəƫƫfūhəm.
u ʕăndəm wāḥd l-bīr bʕīd u ʕlīh wāḥd ṣ-ṣăxra. wāḥ l-ḥăžra ʕla đīç d-dqǔm đ-6

dīç l-bīr. u đīç ṣ-ṣăxra īla ma ykūnu ši ārbʕīn d-ən-nās ydəfʕūha āw yžəbdūha
yfəƫḥūha ʕla dqǔm l-bīr. ma kāyn ši lli yăqdăr hāđa. ārbʕīn d-ən-nās lāxăṣṣa
ydəfʕūha. dəllăwhəm f-dīç l-bīr b-xămsa bīhəm, ġa săllăs. “ma hāđā?” qāl lu:
“hāđa ma kattaba ᴉᴉāhu lana.270 hāđa ma qăddăr ᴉᴉāh taʕāla wa tabāraka. săr-
rădna sīdna mūḥămmăd. ma ʕănna ma nʕămlu.” sāʕāƫăn, u hūma qālu ma …
l-făƫḥa, ƫ-ƫăwăssǔl. ƫwəsslu: “ya răbbi l-hda! ya răbbi, ya sǐyyədnamūḥămmăd, ya
rāsul ᴉᴉāh! ḥna f-ḥma ᴉᴉāh u f-ḥmāk, a sīđi rāsūl ᴉᴉāh! āʕƫāqna! ḥna yăʕni ǧ-ǧūʕ, u

267 Thenarrator uses a loanword fromca to refer to Islamic religious duty.On the term ṣiyyām
see Heath (1989), 208 under a-1-29.

268 This is a spontaneous code-switched phrase in a religious context used even by illiterate
people.

269 There is no adaptation to the ma vocalic system in the toponymMedina.
270 This stock phrase expressing deep Islamic faith follows ca rules of vocalization and has to

be considered a case of code-switching.
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săllăs, ma ḥna nāʕsīn, ma ḥna gālsīn. ġīθna, ya sĭyyədna mūḥămmăd! ġīθna, ya
sīđi rāsūl ᴉᴉāh!”
nzəl l-wăhm271 ʕla sĭyyədna mūḥămmăd–ṣălla ᴉᴉāh ʕlīh wa sălləm!- qāl lu: 7

“əṣ-ṣāḥāba măqbūṭīn, xăṣṣəm yqūmu … .” āmăr sĭyyədna mūḥămmăd-ṣălla ᴉᴉāh
ʕlīh wa sălləm!- ʕla sĭyyədna ʕāli. ʕăyyăṭ ʕla ʕāli: “ya ʕāli, ʔilla ʔanta,272 ya ʕāli!
āmši n-ən-nămsa. ġīθ xămsa đ-əṣ-ṣāḥāba. xămsa d-ṣḥābi ʕănd n-nămsa măr-
būṭīn.” mša sĭyyədna ʕāli yǐžbăr dīç n-nār, hdīr u ndīr, u l-ʕāžăm kāmla mhādça!
u fyīšṭāθ hāđi, u ḍwāwi hāđi, u mūsīqa hāđi! qbăṭ sīdna ʕāli qāl: “š ʕăndçǔm?”
qālu lu: “ma ʕăndəç xbār?” sīdna ʕāli kān ʕăndu səbʕa lsūn. kāyǐhdăr āyyi lsān
d-əd-dăwla, d-əd-dăwla d-əd-dăwlāθ. kāyăhdăr mʕāhəm, qālu lu: “mənnāyən
ǧīθ?” qāl ləm: “āna žīθ m-əl-ʔărḍ l-flānǐyya. ḥăƫƫa āna žīθ năḥḍăr l-ḥăfla. dāba,
fāynūma ʕăndçǔm dāba hāđ hāđāç?” qālu lu: “hāwma273 ʕănd bu đ̣ălfa.” “u bu
đ̣ălfa fāynǔwwa?” qālu lu: “rāh līhən, lāyăḥmi wāḥd z-zūbǐyyamāš yḥămmīw đīç
ṣ-ṣāḥāba fīha.”
wǔṣṣăl ʕănd bu đ̣ălfa. yǐžbăr dīç l-bīr ḥdāh ƫəmma. dīç l-ḥăžra lāydəfʕūha 8

ārbʕīn šăxṣ, šăbbăr sĭyyədna ʕāli ʕṭāha dəfʕa, u dəlla yǐddu u ṭăllʕăm b-xămsa.
u šəbbru s-sūyūf. hāđīç l-līla, ma ṣbăḥ əṣ-ṣbāḥ, ma ṣbăḥ ġa lli lāyqūl: “ʔašhadu
ʔanna la ʔilāha illa ᴉᴉāh wa ʔanna muḥammadan rasūl ᴉᴉāh.” kāθθ l-mdīna
đ-əl-ʕăqli f-ən-nămsi ṣăbḥăθ d-sĭyyədna mūḥămmăd-ṣălla ᴉᴉāh ʕlīh wa sălləm!-
mən l-blād d-əl-ʔislām. ƫlăqqāw ṣ-ṣāhāba īla ʕănd sīdna mūḥămmăd.

271 See n. 355, p. 267.
272 The use of this expression instead of the ma ġa nƫīna “only you” has to be considered

another case of code-switching.
273 hā + hūma ⟩ hāwma. The deictic particle hā- “here is/are … or here [comes]” plus pronoun

(independent or suffix) is common inMaghrebinADs. This particle is normally contrasted
with the abstract one rā- (n. 52 above). On this particle in general, see Marçais (1977)
194–195; Caubet (1992), 139–142; idem (1993b), 27; and Heath (2002), 250–251. For its
attestation in northern ma see for Anjra: Vicente (2000), 154–155, n. 181; and for Chaouen:
Moscoso, DACh, 195–196. For other Magrebin dialects see for Djidjelli: Marçais (1956),
445–446; for Takroûna: Marçais and Guîga (1961), 4116–4118; and for Tunis: Singer (1984),
259–260.



text 13

d-dāyǐm ᴉᴉāh

ᴉᴉāh taʕāla wa tabāraka, subḥānahu ʕazzawa žall. kān xlăqwāḥd ṭ-ṭăyr fī-āwwăl1
d-dǔnya. u xlăq lu ārbʕīn mdīna đ-əz-zwāl. u nādāh ᴉᴉāh taʕāla wa tabāraka
n-dīç ṭ-ṭăyr, qāl lu: “mənnāyən đkəmməl hāđ l-lărbʕīn d-hāđ əz-zwāl, māš nəqbăṭ
l-ʕmăr dyāləç.” u đīç hāđ ṭ-ṭăyr kāyāçǔl ḥǔbba f-ən-nhār, u bda đīç ṭ-ṭăyr kāyāçǔl
ḥǔbba f-ƫəlƫ ǐyyām. u ƫămma ārbʕīn mdīna đ-əz-zwāl. u māθ u mša đīç ši. u
d-dāyǐm ᴉᴉāh … .



text 14

sīđi ḥməđ l-wāfi

ya bāđi f-ən-nḍām u msəbbăq b-əsmăy l-kāfi!274 u ṣġa, ya fāhəm əl-lġa qăwli, u 1
nǧība f-əl-ġărs ṣ-ṣāfi, u ḥlǔwwa f-mdīḥ kǔll wāli kāyǐnwi u yqūl m-əl-kăwn yǐšfi
u yʕāfi, u yfărrəž yūm ḍ-ḍya hwāli. a sīđi ḥməđ l-wāfi, ṣāđăqni m-əl-xăyr! a sīđi
ḥməđ l-wāfi, đ̣ăyf ᴉᴉāh lī-llāh ya l-wāli! sūbḥānăk! ya răfʕ s-sma! yaməl la275 yǐsha
wāla ynām! ya mən bīh l-wărd ma sma. ƫăġfăr li mən ǧāh s-slām! năƫwǔssəl ləç
bu fāṭma, ƫāž l-ʕăšra, zăhw n-nyān. ṣălla ᴉᴉāh ʕlīh. qădd ʕwāmu u šrāfi. u ʕdăd
l-mlāyka s-sma l-ʕāli, u ʕdăd l-ḥūƫ, u l-mṭăr u ʕšūb ṣ-ṣăfṣāfi u ṭyūr lāđsəbbăḥ
m-əǧ-ǧnāni, u nžūm ḍāwya ʕla l-qǐbla u žwāfi, ʕla š-šărq u l-ġărb u l-hnāni. a
nžūm z-zǔhra!276 ya ṭnāni! ṣāđăqni m-əl-xăyr a sīđi ḥməđ l-wāfi. subḥānăk! …
[wamšāθ li] d-dǔnya, lžūđ u l-f ǐqh, d-dǔnya n-əl-ʕǐlm u r-rzăq … [nsīθ].

274 The expected form here is b-əsmə l-kāfi!, which could has been another example of imāla,
see p. 89 above.

275 mən la ⟩məl la.
276 This is a loan word from ca used in ma poetry. See de Prémare, daf, v, 395 under zăhra

meaning 3: “ẓ-ẓọhṛa / z-zəhṛa, [class. ةرَهَُّزلا ] la planète Vénus (brillante et de bon augure)
[Co].” De Prémare also gives examples from poetry: daf, v, 395, meaning 3.



text 15

qṣīđa d-mūḥămmăd š-šrīf l-ʕālāmi

āsmi mūđ̣ūḥ. ya hli, ḍ-ḍāhǐr ma hu xāfi. ʕālāmi mən dăyr hlāl. ma nsīƫūni ma1
nsīƫçǔm. răbbi šāhǐd ya hla l-wfa. r-răfa u ǧ-ǧūd mənçǔm, u slāmi līçǔm kāffa.
rāh qălbi fāni b-šăwqkǔm, u l-qǔdra ʕăndimṣărrfa. a xūƫi, rāni ġrīb, u š-šăwq rāh
xlăq dīwāni. rāni mən ḥărr l-fgăđ mdāwi mən kədd l-ūkād. a mən fīkǔm rāḥƫi, u
rāḥăƫ rūḥi, mūlāy ʕli bən r-rāšīd.
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text 1

[It All Started with a] Pomegranate

Therewas amanwhowas extremely rich.How richwashe?Heownedgardens.1 1
In one garden he had all the fruits that God the Sublime and the Blessed had
created, everything. The man was among the richest. He had a garden, and his
pleasure was to go and sit there.2 At home he had slaves and a servant in charge
of cooking. And the slaves fetched3 things for him. They brought himwhatever
was too far for him to reach – and whatever was near him, too.
Once he went to one certain garden … . [The breeze] was blowing and the 2

autumn fruits were ripe. … He lay down, fell asleep. The slave was there with
him. He [the slave] left him there and descended, wandering about, to the
bottom of the garden. He found a path at the end of the garden. A river crossed
it. He descended to the river.
When he got to the river, he found an amazing pomegranate, a huge pome- 3

granate. He took the pomegranate up to his lord and peeled it, so that when his
lord would wake, he could eat it. He took the pomegranate with him, peeled it
and brought an eating utensil, a bowl. And he broke it up4 and put it in for his
lord. The rich [lord]woke up.He found the bowlwith the seeds of pomegranate
like pearls. The seedswere as big aswalnuts. He tasted it and liked it. He ate and

1 The term used here by the taleteller is ǧnānāθ, the plural of ǧnān. The narrator will later
substitute ġǐrsa for this term. However, there is a semantic difference between them: ġǐrsa
refers to the “garden near by / or surrounding the house” or, as Hoenerbach and Kolenda
(1973), 39, 40 put it, “ġersa (‘Garten’) bezeichnete Freigelände innerhalb der Ummauerung. …
die ġersa ist ein hausnaher, geschlossener Gemüsegarten mit nur geringem Obstanbau.”
On the other hand, ǧnān is “eine entlegenere, offene Baumpflanzung” and a much larger
propriety area outside the city, not closed by hedges, walls, or ditches. On the differing
topographical meanings of ġǐrsa and ǧnān in Chaouen see Hoenerbach and Kolenda (1973),
38–40. For their meanings in general in the Žbāla area see Michaux-Bellaire (1911), 189–190,
196–197. The terms ǧnān and ġǐrsa are very common in the genre of Moroccan poetry known
as ʕrōbi, in which they symbolize women: see Stillman and Stillman (1978), 74.

2 Compare the beginning of tale no. 17 “DieGeschichte von einemSultan, seinemSohne, einem
Garten und von zwei Mädchen nebst ihren Westen,” in the collection by Stumme (1895),
146–166 (esp. 146).

3 yžību lu l-bʕīđa u yqărrbu lu l-qrība is a typical expression for describing the efficiency of the
servants.

4 The verb used here is fărfăr, meaning “7. trans. fendiller, briser en petits fragments; effriter,
émietter [Co]; 8. disloquer un ensemble [contr. rəkkəb 3] [Co].” See daf, x, 78.
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ate and ate until he had finished all the pomegranate. He said to himself, “How
delicious this pomegranate was! Who knows where the slave picked it? Slave
come!” He answered him, “Yes Sīdi?” He asked him, “From which tree did you
pick this pomegranate that you put in here for me?” He answered, “O Lord, I
did not pick it from the garden. I did not pick it from the garden.” He asked
him, “Where did you bring it from?” He told him, “O Lord, when you fell asleep,
I went down the path to the end of the garden and I found myself at the river.
I found this pomegranate floating down to us, and I desired it. And I peeled it
and I put it in for you so that when you woke up you could eat it.”
He said to him, “See how many pomegranates I have, how many fruits! And4

yet you brought me this pomegranate from the river to eat! Why did you bring
it? I don’t want it. Don’t you see how many pomegranates I have? O nigger!5 O
you blankety-blank!6 Let’s go. Showmewhere you brought it from.”7 They went
down to the river. He [the slave] told him, “I got it from here.”
When they were near the river, they found a man harvesting pomegranates.5

They approached him, “Peace be upon you!” He answered them, “And upon
you!” He [the rich man] said, “Fellow!” He answered him, “Yes?” He told him,
“Youmust sell me twenty pomegranates.” He said, “Yes, O Lord. You have plenty
of pomegranates, but you desire my pomegranates. I will get them for you.”
They chose twenty big, good pomegranates. And he asked him, “How much?”
He answered, “The price is thus-and-so.” He told him, “Take the price [of the
twenty], and keep ten and fifteen of them.” He [the man] asked him, “What do
you mean? You came to buy fromme, and you told me to get twenty, and hold
back from the twenty. You gave ten back to me, and then five, which makes
fifteen. What is the matter? Why do you do this?”
He answered him, “This slave of mine went down to the river, found a6

pomegranate of yours that had fallen into the river, and he brought it for me

5 The term used here by the narrator is gnāwi, of which Welte and Aguadé (1996), 15, n. 1
say, “Gnāwi wird in Marokko synonym mit ‘Schwarzer’ gebraucht, und die Mehrzahl dieser
Schwarzen stammt aus der Region des Niger-Flusses. Das Wort stammt vom berberischen
ignawen ‘Stumme’ (= Plural zu agnaw) ab, von dem sich auch Guinea herleitet.” For more on
this term see daf, x, 740; and commentary on pp. 78–79.

6 Thewords of the narrator here are ya kāđa, ya kāđa, which gives us a free parameter for trans-
lating according to the immediate context and thereby allows us to take into consideration
the preceding term gnāwi. See the previous note.

7 The slave picked up the pomegranate near the river, and the protagonist ate it. Then he feels
the need to beg pardon of the owner. This parallels passages in tale no. lxxv, “Légende de
sidi be ʿAbbès Sabti,” in the collection of Légy (1926), 261–264 (esp. 261). In the latter tale a fig
replaces the pomegranate.
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to eat.” He said to him, “You ate my pomegranate?! You ate my daily bread!
And [now] you came to fool me, telling me to keep ten. I do not forgive you
for taking my pomegranate. I want that same pomegranate, the one the slave
took from the river! I want him to give me back my pomegranate!” He pleaded
with him, “No, O friend! I have already eaten the pomegranate.Where can I find
your pomegranate? Entermy garden and take thirty pomegranates in its place.”
He replied, “No, I wantmy pomegranate. I do not forgive you.” He pleaded with
him, “O friend! May God lead you on the right way! Forgive me!” He answered,
“Never!” He asked him, “What should I do now? I already ate the pomegranate.
Take twenty. I will pay you for thirty. I will pay you. Whatever you ask for them,
I will give it to you. Just forgive me!” He [the man] replied, “I will forgive you
only if you do me a service.”8 He asked him, “What is it?” He told him, “I have
a daughter who cannot see, confined [at home]. You take her to be your wife.9
Then I will forgive you for the pomegranate. And if you do not do so, I will not
forgive you.” He [the rich man] replied, “Very well!”10
They left the pomegranates there and went to a ʕdūl,11 where they signed 7

the marriage record.12 They took him to her father’s house. He [the rich man]

8 The author uses the obsolete term l-kāfǐyya, which could be related to the verb kāfa “to
reward” (see dma, 60) and daf, x, 610–611.

9 The basic plot of tale no. lxxv, “Légende de sidi bel ʿAbbès Sabti,” in the collection of Légy
(1926), 261–264 (esp. 263) parallels the present tale (see n. 7 above). In that story, the owner
of the fruit, who is a woman,makes her forgiveness conditional uponmarriage to theman
who ate the fig.

10 See p. 75.
11 This is the plural of the technical legal term ʕādəl, which basically means, “the marriage

contractors.” Their legal function is “notaire au sens de témoin instrumentaire – et non
pas notaire selon le sens connu en Europe [ar: ou aux Etats Unis: in America this could
be what is called a ‘notary public’] – accrédité le cadi, lequel, seul, authentifie les actes
qu’ il a rédigés [Co, Mer]; le ʿādəl est choisi par le cadi pour sa probité et la fidélité de
son témoignage; il reçoit les dépositions orales faites en arabe courant par les parties
qui requièrent ses services, et les rédige en arabe littéral selon les formes consacrées; il
atteste, sous forme écrite, les faits juridiques dont il a personnellement connaissance; il a
le monopole de la rédaction des actes juridiques passés devant lui par les contractants.”
For more about the legal function of the ʕādəl see daf, ix, 47; on this profession in the
Žbāla area seeMichaux-Bellaire (1911), 47. On this pre-nuptial ceremony seeWestermarck
(1921), 17–22, 22–32. The latter pages contain a detailed description of this ceremony in
Fes, which is comparable to that performed in Chaouen.

12 The verb used here is ktəb + the preposition ʕla, meaning “to sign a marriage record.” For
this exact same expression see daf, x, 519 under meaning 8. In this context the act of
signing the contract seems to be a formal act.
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signed a document, and gave her [as a dowry] bracelets and he gave her13 an
ugly and hideous dress. They bid her enter because they had no other choice.14
The whole family wept, cried, and exclaimed, “O God! What an abomination!
He brings this girl, who has no feet upon which to stand, no eyes by which to
see, no mouth through which to speak!”
The slave brought her some food. He put it down for her. She ate it. She told8

him, “Take your hand– take your hand off this food!” He left. She ate everything.
A newday brokewith the same thing. The day after too.When the third daywas
fulfilled, the slave brought her the food and tried to eat. She exclaimed, “Stop!
Put that food down and get out! Say nothing to me and I won’t say anything to
you. Don’t speak to me; don’t do anything.” She rose up, bathed, dressed, and
started to fix up her house and such things. The rich man entered the house.
He heard some noise in the room – perhaps from [her] room. He glanced into
the room and found an amazing woman, intelligent, pretty and beautiful, and
clever15 and so on and so forth. He said, “Thank God, she is a jinn. She had been
one way and now she has changed.”
Then the man got ready a new celebration, to celebrate his new household.9

He invited people. He prepared this and that. He spent eight days. She said to
him, “Husband!” He answered her, “Yes?” She told him, “I did not live before
without doing anything.” He asked her, “What am I supposed to do?” She said,
“Go, bringmewhite wool, a bundle of it, bring it tome!” “What are you going to
do with it?” She told him, “Bring me the wool and you will see what I am going
to do.” He brought her the wool. She took a piece of paper, and she took out
a pen. And she fashioned on that piece of paper the loom she would use. She
fashioned on the piece of paper, told him, “Take this to a master carpenter to

13 The verb used by the narrator is the polysemic ʕməl + l. This must be part of the ṣdāq,
which essentially means “dowry” (see n. 104 below). On the use of this term and its legal
and ritual implications in themarriage contract inMorocco seeWestermarck (1921), 59–61,
and 63–64, 75–76, n. 1 and 2, which include an example from Fes which can be compared
to the custom in Chaouen.

14 This translation is based mainly on the context. The words of the narrator here are yăʕni
yqūlu hāđa, which literally mean “saying this” but imply resignation or submission to the
inevitable.

15 This description of women occurs again and again in stories told by men. It is one of the
most important stylistic elements in the present folktale corpus, where it occurs as a for-
mula normally expressed in ca. The synthesis of beauty and intelligence characterizes
the Ideal Woman as described in folktales and literature in general in both the Arab and
Berberworlds: see for example Scelles-Millie (1970), 70;Drouin (1984), 1–30 on this require-
ment “sois belle et subtile” in Touareg society; Chadli (2008), 10–11 and the bibliographical
reference there.
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make a loom like this one.” The rich man went to a carpenter, who made the
loom. He brought it [to her]. She spun the wool into fine threads. She wove the
threads on the loom till she had finished making a ḥāyək.16 No one possessed
a ḥāyək like this one! No one could make one like it. It was a very amazing
handicraft.
She took aside the slave and told him, “Go to the market place and sell this, 10

sell this.” The slave took it to the market place. The Sultan’s vizier was there
[and] saw it. He asked him, “Come O slave, how much is this?” He told him,
“Thus much.” He said, “Here you are. Here you are.” He gave him the money.
The slave left and the vizier followed him – following, following till he arrived
at the house, at the house’s door. The slave entered, and the vizier turned back.
He said [to himself], “Here I am. I know this house.” He took the ḥāyək to the
King, to the Sultan, told him, “See what certain people can make! See how
this creation has been made! This was a master!” The King said, “The one who
made this creation must not be with anyone [but me.]” He wanted to have
her.
The King and the vizier decided to abduct her. They arrived at the door of 11

the house. And her father17 had made it a condition [on her husband] that he
not take any one in as a guest, not take any one into his home as a guest, neither
friend nor neighbor, no one. He had submitted to such a condition before the
ʕdūl. [Her husband] came tohis house door, and they [the Sultan andhis vizier]
met him: “O lord, we ask to be taken in as guests.We are foreigners, andwehave
nowhere to spend the night. And the night has come, so give us some place to
lie down.” He looked at them and said [to himself], “These people are old, and

16 This was the typical outer garment of Chaouen women. It wasmade of pure white cotton,
wool or silk. Rackow (1958), 21, mentions every type of this garment known in Tetuan and
Chaouen, including: لبرلمحاكیاح “aus Wollfäden gewebt, die hier und da kleine Knötchen
haben;” ركسلاذكیاح “aus besonders weißer Baumwolle für den Sommer”; and ذكیاح

)ریرلحاذةیـشالحا(ةیـشالحا “aus Baumwolle mit angewebtem seidenen Rand.” For more on
this garment, other technical terms associated with it, and its detailed design see ibid, 21,
Tafeln xxiv, xxv–xxix. Presumably the veil in Chaouen would have been made from the
ḥāyək and not, as in Tetuan, as a separate garment. See al-ʕĀfya (1982), 229 for pictures.
Mouliéras (1899), 144 commented on the beautiful ḥāyək made in Chaouen and Tetuan
that were sold in the Jewish market of Chaouen. On this garment in Morocco in general
see the definition in Westermarck (1921), 87, n. 1 and the bibliographical references there;
daf, iii, 293–294, meanings 1 and 2. In Chaouen this garment was replaced in the late
1980s by the ǧəllāb (see n. 122 below).

17 This episode, which narrates the kidnapping of the woman, her rescue by the protagonist
and his friend, who kills the kidnapper and gets back his woman, corresponds to aspects
of tale no. cxvii, “Le barbier amoureux” in Laoust (1949) vol. i, 133–135; vol. ii, 231–234.
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they seem good people. I am going to allow them to enter the house. I have one
empty room. I will offer it to them to spend the night, and in the morning they
will go their way.” He bid them, “Welcome!” He allowed them to enter the house
and offered them dinner.
They both had brought sleeping potions with them, both of them. They12

took the sleeping potions and made all the slaves that were in the house
unconscious. They gave to each of them a small cup of sleeping potion, and
one to the rich man as well. They knelt down, picked up the woman, and fled
with her. When a new day broke, the man became conscious,18 rose up, and
found the black men sprawled each one in a different place, and such things.
He rose and searched for his wife, but did not find her. “What a strange thing!
What a strange thing! Her father made it a condition that no one should enter,
no guest, no neighbor, no one. And now something very grave has happened.
What should I do to find the woman? What can I do myself?”
He went to his friend. He told him, “This is what has occurred to me. This13

is what has happened.” He [his friend] told him, “You must go to the market
and say, ‘O he who wants to be my brother in the cause of God, I will give him
anything’.” He [the friend] asked him, “Do you have some money?” He replied,
“Money is available, and gold too.” “You have to go to the market and say ‘O
whoever wants to be my brother in the cause of God! O whoever wants to be
my brother in the cause of God!’ The one who will go with you, telling you that
he is your brother, take him to your house. You will have a ṭāžīn19 of food ready,
a good meal and good bread,20 and you put that dish of food down, that ṭāžīn,
and that zlāfa l-măxfǐyya,21 and such things. And you have to delay: leave as if

18 The verb here is ṭār + l (pronominal suffix) + l-məskar. Compare the expression ṭārət
əs-səkra, which means “les vapeurs de l’ ivresse se dissipèrent.” For the term ṭār, see daf,
viii, 397–398, meaning 10.

19 Concerning ṭāžīn [⟨ Aramaic. Syriac: ṭīg[ā]nā and Rabinic: ṭīggāna ⟨ Greek. téganon /
tégenon], Abu-Shams (2002), 202 proposes an Egyptian origin. For its detailed definition
see de Prémare in daf, viii, 265, 362: ṭāj̣ēn / ṭājīn / ṭāǧ̣ēn: “large poêlon circulaire, terrine
en terre cuite, vernissée, peu profonde, sans queue ni anse,munie d’un couvercle conique
[not always: ar] se terminant par un bouton; on y mijote et sert les ragoûts.” On this
term and its usage in Chaouen see Hoenerbach and Kolenda (1975), 134, n. 55. For a
detailed semantic definition, its derivation, and its different types according to the area
of fabrication, and the various dishes prepared in it, see the excellent commentary by
Abu-Shams (2002), 202–204, 461 figures 12–13. For drawing and a detailed description of
this utensil see Rackow (1958), 9, Tafel vii and liv.

20 See pp. 74–75.
21 This term refers to a kitchen utensil made of clay in which kəsksu would be served,

especially on the occasion of the yearly pilgrimage to Mūlāy ʕli B r-Rāšīd (For more on
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you are going to do something. If, as soon as you put [the food] down for him,
he begins to eat, he does not wait for you till you come, he does not wait for you
and continues eating, gobbling and eating, let him eat. When he finishes, tell
him, ‘Goodbye. Leave. We cannot be brothers’.” And he [also] told him, “When
you bring another one, again place food, good food and good bread and good
water for him. Place everything and go out of the room. If he sits eatingwithout
waiting for you to come – he eats – then tell him goodbye. But if you find that
after placing the food for him, he sits with his hands crossed, waiting for you to
come, and when you tell him, ‘You did not have lunch!’ he replies to you, ‘I am
waiting for you to come, O owner of the house. You are the owner of the house.
O my brother – [you are my brother] only if we eat together’ ” – he told him,
“This last one is your brother.”22 “All right!”
He said this to the first one, the second, and the third, till he found a hunter, 14

his brother … . He brought him the food, and he [the hunter] waited for him
till he came. He told him, “Eat.” He answered him, “When we eat together.” He
said [to himself], “This one is my brother.” And he told him, “This is what has
happened to me, this is what has happened to me. And now what should I
do? Now you have to show me what I should do.” He [the hunter] asked him,
“Do you have money?” He answered, “Yes, I have.” He told him, “If you have
money then let’s go.” They bought women’s clothes.23 They took a cash box,
and they started peddling. This one wants this, that one wants that, till they
arrived in the Sultan’s plaza24 shouting [their wares]. At that moment she [the

this subject see p. 67). Today this custom and its associated utensil are virtually obsolete.
For drawing and a detailed description of this utensil see Rackow (1958), 9, Tafel liv: ةفلاز .

22 This could be interpreted as a test of friendship. For this motif see Aarne and Thompson
(1961), 184, 187, “h1558, Test of friendship,” and “f601.2, Extraordinary companion helps in
suitor test,” and the related motif “h1558.0.1.1, Apple test of worthiness for friendship” [How
food is divided], and other related motifs, “t0292.0.1, *How much is this head? + Wife sold
unwittingly by husband,” and “0938c, Wife Unwittingly Sold, and Restored with Help from
Grateful Friend.”

23 See El Fasi (2000), 221–228 (esp. 224), the tale “Mhammed le magicien.”
24 The termhere isməšwār. El Fasi (2000), 211–212: “Lesméchouars étaient des places d’armes

pour les défilés militaires et les fantasias. Sur le Vieux Méchouar, le Sultan, vêtu d’un
burnous blanc, rendait la justice, duhaut de son cheval, abrité du soleil par unparasol tenu
par un esclave noir … .” Another definition of this term goes back to the time of Mawlāy
al-Ḥasan, and refers simply to the administrative wing of the palace and the courtyard
with galleries built around it wherein were the offices of the grand vizier and of the qāʔid
al-mašwar, the latter a kind of captain of the guard who also brought petitions to the
Sultan. For more see Michaux-Bellaire (1991), 135. For the semantic value of this term see
daf, vii, 220.
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woman] looked, and she espied her husband, she espied him. [He called], “Are
you here?” She told him, “Here I am. At one o’clock, when everyone is asleep,
meet me here to help me flee.”
So that night they were there. They had brought a she-camel. They stood on15

it and took her down slowly. They took her down from the terrace, took her out
and escaped with her. The hunter and the rich man left with her.
The King woke up. He found the house empty. “The woman that we have16

brought has vanished!”25 He searched for her but he did not find her. He got up,
woke the slaves, woke everybody. He looked for her. They said, “We didn’t see
anything.” He took his she-camel, the one he had named š-Šābīla,26 who made
the journey of a day in one hour, and of two days in two hours.27 He mounted
this she-camel, and started travelling fast.
The hunter told the rich man, saying, “You and your wife must proceed17

straight ahead, and I will stay till he arrives, and we will get rid of him.” The
hunter [pretended] to fall down to the ground. “Ah my feet! Ah my feet!” He
found that the Sultan had arrived. The Sultan asked him, “What is wrong with
you?”He toldhim, “Aman justwentbywith awomanand riding a camel.He ran
overme. If I catch him I am going to chew him upwithmy own teeth. Please, O
Sir, carry me with you even if behind your back.” He replied, “Okay.” The Sultan
thought, “I am not going to fight with that man. I will let this one fight with
him. He will kill him for sure, and I will take the woman back and I will take
the she-camel back, and I will leave.” He mounted him behind him. As soon as
he let himmount behind his back, the hunter took out his dagger and stabbed
him in his back – “Thud!”

25 This translation is based mainly on the context. The idiom used here is ma bqāš ši l-ḥǐss
dyāla, literally “not even the slightest trace of her remained; she completely disappeared.”
For the meaning of the noun ḥǐss/ḥəss and the many expressions that use this term as a
components, see daf, iii, 112–113; for its use in the above idiom see meaning 5.

26 This name could be related to the feminine form of the ca word šābil, whichmeans “lush,
beautiful” and seems to fit the context here. For this ca term see Corriente, dae, 581. Lisān
al-ʕarab, Vol. viii, 16 gives the same meaning of the ca adjective لباش , when describing a
youth. According to de Prémare, daf, vii, 24, 25, inma thewomen’s adjective šāblameans,
“blanche et bien en chair (femme),” and the noun šābəl is a poetic term which occurs in
“dans les évocations du corps féminin, l’alose est souvent utilisée comme métaphore de
la cuisse.”

27 The speed of this camel makes it a magical animal and enhances themagical atmosphere
of the story. This kind of description of speed is very common in folktales: for an example
see Légy (1926), 139–142, tale no. xxxi, “Chouiter ou le septième frère,” in which the speed
of the horse of the Afrit is described, “en une minute, il fait la marche de huit jours et, en
une semaine, la marche d’une année.”
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He rolled him away and he overtook his friend – he overtook his friend. The 18
hunter had a house on the way, when they were almost at the city. When the
hunter was about to enter his house, he told him, “And goodbye to you. But one
last thing: my payment. [Then] goodbye to you …” He answered, “Of course.”
When [the rich man] entered the city, there was a cook shop – someone 19

had a cook shop. He was selling animals’ heads, minced meat, meat, odds and
ends. When the cook [saw him] coming on that she-camel, he detained him,
and asked, “How much do you want for this camel and all that is on it?”28 He
looked at him and said [to himself], “I do not have anywhere to put this camel.
It will be good if I sell it. What do I need this camel for? What do I need it for?
I do not have anywhere to put it. I will sell it to him.” He [the cook] asked him,
“How much for the she-camel and all that is on it?” He told him, “Thus much.”
He replied, “Deal!” He said, “You, wife, [step down.]” He [the cook] told him, “I
purchased from you the she-camel and all that is on it.”
“Mine, not yours!”
“Mine, not yours!”
People gathered. The officers of themăxzən29 gathered to watch. They took

the men up to the măxzən. “He asked you for the she-camel and all on it. You
agreed and askedhim for thusmuch.Hepaid you.He can take the camel and all
that is on it.” He took the camel; he took the woman. Themăxzən had spoken.
He [the rich man] went back to the hunter. He told him, “This is what has 20

happened to me.” He told him, “Let’s go!” They went to the cook. They arrived.
Therewere [animal] heads lying around.He seizedhis [the cook’s] earwith one
hand, and one of the heads with the other hand, and asked him, “How much
is the head, O owner of heads? How much is the head, O owner of heads?”
He told him, “Thus much.” he replied, “I purchase it from you. Put your head
down.” “Help! He is going to cut my head off! Help!” People came. Themăxzən
officers came, took them up to themăxzən. They said, “How could this one sell
his head!” He [the hunter] replied, “And how could this one sell his wife! You
sentenced she be taken, so cut off his head too!” And he told him, “Put your
neck down, put your head down. Be careful, I do not want to leave any piece
of your head on your body, so your body will remain entire.” “O help! O help!

28 The sentence here is ǧ-ǧəmlaumaǧǧəmməl. The cook uses twophonetically similar verbs,
one of them with its proper semantic value, as if they were the same term: he wants to
confuse the protagonist. Hewould pronounce these twowords very quickly tomake them
sound the same, first saying ǧməl, “camel” and thenǧəmməl, whichmeans “acheter engros,
par grosse quantités, en bloc” (see daf, ii, 232–233). Through this ruse, he hopes to keep
both the camel and the woman.

29 For more on this subject see p. 80.
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Sir, I will give you back the she-camel, I will give you back the woman. Take
the shop and take everything. Only spare me!” Then he said, “Are you sure?” He
gave him back the camel, he gave him back the woman. [The hunter] took the
shop from him and gave it to the rich man saying, “Here is your wife, here is
your she-camel too. Sell it or do whatever you want with it.”



text 2

Măḥmūd the RichMan30

Măḥmūd the wealthy owns much merchandise: a lot of cows, a lot of sheep, a 1
lot of land, a lot of horses, mares – all kinds of things without limit. He lives
with his wife. Once he suddenly addressed31 her and said to her, “Omy wife!”32
She replied, “Yes, O man?” He told her, “I am going to get married.”33 She asked
him, “Why are you going to get married?” He told her, “We, now, God has given
us good things. God has given us many riches: sheep, land, cows, fields, houses,
and so on – sooner or later34 God will put an end to our day.35 The măxzən

30 A variant of this tale narrated by a woman named “Fatîma Chelḥa,” is in Légy (1926),
181–182, tale no. xlvi, “Histoire du vieux ʿaref ou ʿakel,” in which the protagonist is a wise
old man sold by his children to the king, rather than a young boy. This variant parallels
only the episode’s beginning, with the king’s solicitation of the protagonist’s advice. For
the latter tale-type see Aarne and Thompson (1961), 182, “513c, The Son of theHunter.” [King
assigns tasks: one present provoked demands for another that must be acquired.]

31 The immediate context requires the meaning of the verb qām to be “se dresser.” See daf,
x, 462, where this verb is followed by the preposition ʕla and b-; but no examples are given
that include the preposition f- as used by the narrator here.

32 Despite the fact that thewoman plays a crucial role in this tale (at least at the beginning of
the story), she remains nameless. The tendency of a male narrator to suppress the names
of female characters in a story has a socio-cultural basis, for which see, for example n. 170,
pp. 371–372 and pp. 49–51, for commentary and bibliography.

33 The introduction to this tale, which deals with a rich man with no children who attempts
to get offspring with the help of a magician or a wise man, is typical of Moroccan Jewish
and Muslim folktale introductions: see for example Légy (1926), 24–29 (esp. 24), tale
no. iv, “Histoire deMoulayMoḥammed el-Anḥach (Monseigneur Le Serpent),” and 52–55
(esp. 52), tale no. x, “Histoire de la jeune fille à la tête et à la peau d’âne”; El Fasi and
Dermenghem (1975), 139–152 (esp. 139), the tale “Le langage des oiseaux”; and de Larrea
Palacín (1952), 38–40, tale no. 9, “El mal sino.”

34 The time expression used here is ġădda băʕdu, which de Prémare, daf, ix, 339 translates
“aux calendes grecques.”

35 The idiom yžīb ᴉᴉāh l-āfāθ is a euphemism formwt “to die.” The term ʔāfāt ismentioned in
de Prémare, daf, i, 57 as “accident fâcheux, incident, malheur qui frappe; avarie”; but de
Prémare gives no instance of this expression or any other expression using this term with
the meaning of “to die.” In ADs in general, figurative expressions are the most common
euphemistic device for such topics as death, as in the present case. For some examples
of euphemisms related to death in Maghrebin dialects see Marçais (1953), 352–353. In
Levantine dialects see Farghal (2007), 70–71.
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and the people will come and take all those things that we have gathered and
have made, and nothing will remain. I would like to have children.” She told
him, “Wait. Youmust be patient with me now for one year, and if God does not
provide for one year, then Iwill give you permission to getmarried for your own
benefit.”36 He answered her, “Very well.”
She began inquiring and continued inquiring. They brought her – because2

she was very rich – they brought her people in need, and to each one she
would offer something different. To each one she would offer something dif-
ferent. These people came to her37 and she asked counsel of them on what
to do to become pregnant with this .... She went to an old woman,38 an old
wise woman, wise, a wise woman. She told her, “You have to go to a cer-
tain man in such-and-such a place, to a man; in other words, to an old man.
You go to him, and he is going to tell you what you should do.” She heard
that verdict from the woman. When the gentleman, her husband, came, she
told him, “We have to go to a man in such-and-such a place.” He answered
her, “Okay. Fine. Here is the horse.” They mounted the horse and prepared
to ride. They mounted two slaves with them, and she went to him [the old
man].
When she got to him, he told her, “Yourmatter is imminent, your case is near3

solution.” She replied, “I don’t understand.” He answered her, “Concerning the
merchant Măḥmūd …” – This is Art! He did not know, and had never known
her; and yet pronounced39 her husband’s name! – He told her, “You have to go
to the market; both of you have to go to the market.” The merchant Măḥmūd is
famous. He is an exalted personage. And yet hemust go to themarket to buy an

36 Genesis 16:1–2: םרָבְאַ-לאֶירַשָׂרמֶאֹתּו2ַ:רגָהָהּמָשְׁוּתירִצְמִהחָפְשִׁהּלָוְוֹלהדָלְיָאֹלםרָבְאַתשֶאֵירַשָׂוְ
ירָשָלוֹקלְםרָבְאַעמַשְׁיִּוַהנָּמֵּמִהנֶבָּאִילַוּאיתִחָפְשִׁלאֶאנָ־אֹבּתדֶלֶּמִהוָהיְינִרַצָעֲאנָ-הנֵּהִ “Sarai, Abram’s

wife, had borne him no children. She had an Egyptian maidservant whose name was
Hagar. And Sarai said to Abram, ‘Look, the LORD has kept me from bearing. Consort with
my maid; perhaps I shall have a son through her.’ And Abram heeded Sarai’s request.”
The quotation of this Biblical passage follows the jps Hebrew-English Tanakh (1999),
27.

37 The narrator uses here the verb kāyđărku + ʕlīha. This is a common verb in Moroccan
Arabic (see daf, iv, 264–265), but its combination with the preposition ʕla is not widely
heard.

38 Consistent with the role played by this character, the narrator chose mra kbīra, lit. “old
woman,” which has a more positive connotation of wisdom and experience than the
semantically equivalent ʕăwwəz “old woman,” discussed in the commentary p. 55.

39 The suggested meaning “to pronounce” here for the common ma term ʕməl once more
demonstrates the polysemia of this verb. Itmight be literally translated as “to put, towrite.”
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apple.40 He and his wifemust share an apple! – He [the oldman] told her, “And
after you buy the apple, you must split it. You eat one half, and he must eat the
other half while being watched by the people who are in the market. You! Both
of you must eat an apple. You must eat an apple in the market.” – How [can] a
man who is rich, who is wealthy, with such known character – [how can] such
aman [do this]! – And they did this. So she took her husband and told him, “We
have to do what is said.” He told her, “Very well. We will do it.”
Theywent to themarket. As soon as they had entered, people stared at them. 4

Oh, hewas like a king! – opulence, wealth, abundance… . They approached the
merchant of apples. They bought one apple and they divided it in the market,
[with a multitude of people] coming up and going down, coming and going.
The wealthy Măḥmūd was buying a single apple in the market! He has plenty
of apples, he owns plenty of fruits, and he is eating in the market! They ate
it.
Very soon41 God made her pregnancy easily fulfilled.42 She gave birth to a 5

girl. Măḥmūd the rich invited people, young and old, and he celebrated the
name day of birth.43 No one could equal it, no one could do anything equal;
with food and drink and all good things. The second year came, and she gave
birth to another girl. The third year came, and she gave birth to a third girl. The

40 In this context the apple, as in many other Moroccan and Arab folktales, is a symbol for
fecundity: see for example the commentary in El Fasi and Dermenghem (1975), 152–153
and El Fasi (2000), 244–249 (esp. 244), “Les pommes de la fécondité,” where the apple
is called taffâh laḥbala; and the tale “Choumicha ةشیشم ” in Thay Thay Rhozali (2000a),
83–92 for themaversionand75–81 for theFrench translation; ibid. 177–187 the tale “Lounja

ةنجول ,” for the ma version and 133–138 for the French translation; and for a summary idem
(2000b), 59. The motif of the apple as ‘Fruit of Fecundity’ also occurs in some Moroccan
and Maghrebin tales: see for example Laâbi (2007), 11–24 “La pomme de fécondité”; and
Lacoste-Dujardin (2010), 157–163 (esp. 163, n. 16, 164–165), the tale “Le fils du sultan et le
chien des chrétiens.” For this motif in folk traditions of the Arab World in general see
El-Shamy (1995), 28: “Magic Apple Produces Fecundity d1347.1.” For this tale-type in general
see Aarne and Thompson (1961), 237, “675*, Birth of Child from Eating Apple.”

41 The expressionmađāməθ kdaāwkdauses the indefinitive particle referring to time,which
means here “tant et tant.” For a detailed discussion of themeaning of kda and kāda, which
can apply to objects, persons, and time, see daf, x, 535–356.

42 This idiom is žāb ᴉᴉāh ƫ-ƫīsīr. For this expression andother idioms formedwith this verb, see
daf, xii, 316 under tīsīr. This common folktale event refers to the fecundity of the apple,
its potency in producing pregnancy, and the fact that after eating the fruit a miraculous
birth occurs. On this see Lacoste-Dujardin (1999), 100, and n. 40 above. For this motif see
Aarne and Thompson (1961), 100, “t548.1, Child born in answer to prayer.”

43 See p. 76.
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fourth year came, and she gave birth to a fourth girl, and she continued until
she had nine44 girls.
Măḥmūd the wealthy had nine girls. He said, “Thank God! He who has6

bestowed upon us this girl. He will give us a boy.”45 The tenth given was a
boy. She gave birth to a boy. Oh! Oh, such joy! And such music! And such
celebrations! And so many people eating and drinking! – a multitude of peo-
ple.46
The boy continued to grow, till he became nine years old. As soon as he7

became nine, Măḥmūd the rich lost everything. He was left with nothing, no
property, nothing. He sold the first land. He sold the first horse. He sold the
mares. He sold the cows. He sold the sheep. He sold one thing and another. He
was left with nothing. The boy had turned nine years old.
One night he said to her, “Woman!” She answered, “Yes?” He said to her, “Yes-8

terday we had nothing [no children], and we had a superabundance of goods,
much land, plenty of cows, and this and that and everything was available. And
now we are left with nothing, not even breakfast. I own nothing. I am going

44 The number here may be euphemistic. In stating the number of his children, the father
tries to protect them from the Evil Eye with the number “nine,” which shows gratitude to
God and the father’s submission to His power: even if God has bestowed him with only
daughters, the father expresses happiness. So God rewards him with his tenth and last
child, a boy. The term “nine” in ma is təsʕūd, which literally means “to be happy.” For the
word “nine” in ma, and other numerological euphemisms, see Marçais (1953) and Aguadé
(2010), 275–282.

45 This demonstrates the protagonist’s resignation to God, the only Powerful, for giving him
only daughters, though his most ardent desire is for a son. Here again is expressed the
surrounding society’s preference for boys over girls. In the present tale, the boy carries
the plot line – which is consistent with the cultural importance of male offspring in per-
petuating the family name whereas girls have the secondary role of keeping the family
together through affection and aid. Traditional Moroccan society prefers and even adores
male offspring.On this gender inequality inMaghrebin andMoroccan society see Lacoste-
Dujardin (1987), 127–158 and the bibliographical references there; Naamane-Guessous
(1997), 16–18; Sadiqi (2003), 59 (who pointed out that “the first boy is usually referred to as
waliy l-ʕahd ‘Crown Prince,’ that is, the one who will perpetuate the family’s name”); and
for Moroccan folktales, Thay Thay Rhozali (2000b), 81.

46 Westermarck (1968b), 374. Sadiqi (2003), 58–59 comments, “According to the Moroccan
tradition, if a woman gives birth to a boy, the baby is welcomed by women’s ‘yu-yu’s’ ‘cries
of joy’ to express the family’s happiness: three ‘yu-yu’s’ for a boy and only one or, preferably
none, for a girl. This immediately establishes a gender hierarchy: boys arewelcomed to this
world; girls are not.” The woman narrator said that this was also the case for her Jewish
neighbors.
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to beg.”47 She replied, “God gave it to you and God has taken it from you.48 All
things are the Lord’s!”49
He said to her, “We can’t remainhungry!” She askedhim, “What are you going 9

to do?” He told her, “I am going to take one girl of my children and go out to the
market and sell her.” She replied, “Oh, oh! No one has ever done such a deed!”
He told her, “No, this is our life’s fate. Each and everyone is led to stumble, to
stumble in life. And now I am going to take one of the girls out to sell her.” She
asked him, “Which one are you going to sell, O fortunate one?” He answered
her, “I am going to wake up and take the first one that I come across. I will take
her hand and lead her out to the market.”50
The nine year-old boy was listening to his father. Then she said to him, “God 10

forbid that we commit such a thing! However, we were very rich, and now
we have lost everything. There was so much land, so many houses, so many
cows, so many sheep, so many gardens and such, and everything has vanished,
everything has vanished.” The boy heard all that with alert ears, with his ears
and his mind. And he passed the night awake, waiting for a new day to break.
As soon as the new day broke, he [Măḥmūd] rose, he stood up. The boy waited
for his father to wake up. As soon as he [Măḥmūd] woke up and saw, he [the

47 The exact words of the narrator here are: āna māši nəsʕa. Some lines below the narrator
corrected himself, saying “(the wealthy Măḥmūd) is going to take one of his girls out to
the market and sell her.”

48 See Job 1:21: הוָהיְםשֵׁיִהִיְחקָלָהוָהוַןתַנָהוָהיְהמָשָׁבוּשׁאָםֹרעָוְימִּאִןטֶבֶּמִיתִאצָיָיתציםֹרעָרמֶאֹיּוַ

ךְרָֹבמְ “He said, ‘Naked came I out of my mother’s womb, and naked shall I return there;
the LORD has given, and the LORD has taken away; blessed be the name of the LORD’.”
This same expression is used in the Iraqi tale no. 35, “The Maternal-Aunt,” in El-Shamy
(1999), 279–285 (esp. 280, 398 n. 686). The quotation of this Biblical passage follows the
jps Hebrew-English Tanakh (1999), 1658.

49 Deuteronomy 10:14: הּבָּ-רשֶׁאֲ-לכָוְץרֶאָהָםיִמָשָׁהַימֵשְׁוּםיִמַשָּׁהַךָיהֶלֹאֶהוָהילַןהֵ “Mark, the heavens
c-to their uttermost reachesc- (c-c Lit. ‘and the heavens of heavens’) belong to the LORD
your God, the earth and all that is on it!” The quotation of this Biblical passage follows the
jps Hebrew-English Tanakh (1999), 398.

50 Because thewealthyman loses everything, he decides hemust sell one of his children. This
circumstance occurs in other folktales and provides themotivation for the narrative to be
carried to a new place and time. See for example the beginning of the tale no. 38, “Le petit
pois magique” in Frobenius, translated into French by Fetta (1997), 194–200 (esp. 194). For
the samemotif in Moroccan Jewish folktales see de Larrea Palacín (1953), 82–84 (esp. 82),
tale no. 111 “El sino bueno”; and Noy (1966), 82–85 (esp. 82), tale no. 24, “The Poor Woman
who Became a Princess.” In the latter tale, a daughter who was sold disguises herself as a
man and subsequently is appointed judge and seated at the right hand of the king. At first
her position in the palace parallels that of the young boy in the present tale; but then she
reveals herself and becomes a princess.
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boy] told him, “O, my father, goodmorning, O father!” He kissed him, he kissed
his hands and his ears,51 and told him, “O father, do not take my sister! Do no
take any of them. You said that you are going to sell my sister. I am the one.
Sell me!”52 He told him, “By God, by God, my dear! You are the only boy I have.
How can I sell you?” He replied, “Do not sell anyone but me. Sell me!” He told
him, “Very well!” He took his hand and took him to themarket, to a placewhere
slaves were sold, boys, boys.
They were standing. While they were standing, a vizier of the Sultan of the11

land was looking for a young boy [to buy]. The vizier was searching. [The boy]
said to his father, “O father!” He answered him, “Yes, O my son.” He told him,
“That is the vizier: there he is, the vizier of the Sultan of our land. And now he
has come searching. He wants to buy a boy.53 But I would like to have him buy
me. Call him!”He asked him, “Omy son,when I call him, andhe comes and asks
how much, how much should I ask from him?” He told him, “My price should
equal my weight in gold.54 My weight equals the same weight in gold. Gold has
to be put on one scale-tray and myself on the other scale-tray. When the gold
equals my weight, the King can take me. Concerning me: O my father, please
beg that God be pleased with me.55 Goodbye!” He [Măḥmūd] called him, “O,

51 This salutation seems to be a common as an expression of respect andworship.Mouliéras
(1899), 162–163 narrates the birth legend of the Muslim northern saint and religious
authority Mūlāy ʕǍbd əs-Slām (see pp. 68–69) thus: “When Mūlāy ʕAbd əs-Slām was a
newborn,myriads of bees flying from the four corners of the horizondescendeduponhim.
At this moment ʕAbd-el-Qāder el-Žilāni [the illustrious Muslim saint, born in el-Žilāni,
near Baghdad: 1078–1167b.c.] appeared at the threshold, reassured Mūlāy ʕAbd əs-Slām’s
mother, put away the black swarm of insects, and kissed the child’s eyes, forehead, ears,
and mouth. Then he addressed the people around him saying, ‘My place is not here
anymore; someone greater than I has just been delivered in Morocco. This boy is Mūlāy
ʕAbd əs-Slām. He will be the glory of Islam and of the world!’ ”

52 Even if there is no definite information concerning the enslavement of children sold by
their families (seeBrunschvig [1960], 25, seen. 53below), the context here tends to confirm
that such things actually occurred.

53 The term used here is ca ġulām, which literally means “boy.” However, the actual mean-
ing is instead “slave” rather than just “boy.” Thus the usage of ġulām in this context is
euphemistic. On this see Brunschvig (1960), 25.

54 SeeEl Fasi (2000), 158–168 (esp. 160), “Lapetite chatte,”where the Sultan asks for theweight
of his daughter in gold as her dowry. This same stylistic expression is used in Kabylian
tales: see Spitta-Bey (1883), 30–42 (esp. 33), tale no. iii, “Histoire de la dame des arabes
Jasmin”; and Frobenius translated by Fetta (1998), 5–24 (esp. 14), tale no. 41, “L’homme
racheté reconnaissant.”

55 This is a very common expression used when asking for a blessing from God or from
parents, rḍa + ʕla (+pronominal suffix). See daf, v, 134 under meaning 4.
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Sī56 Vizier!” He came to him. He asked him, “Are you looking for a boy?” He
answered, “Yes.” He told him, “I have one here!” As soon as he came close to
that young boy, a handsome, beautiful youth, he asked [Măḥmūd], “Howmuch
does he cost?” He told him, “His weight equals gold. His weight in gold.” He told
him, “I am going to consult [with the Sultan]. Do not sell him till I come back.”
He replied, “Very well.” He left.
The vizier left and went to the Sultan. He told him, “I found a boy. There 12

isn’t anyone like him. Such a boy!” He told him, “I almost lost my reason while
gazing at that youth.57 And now … [his seller] told me his price is his weight
in gold. The boy must be put on one scale-tray and the gold on the opposite
scale-tray, till the weight of gold equals the boy’s.” He [the Sultan] told him, “Go
and bring him! Go bring him!” The vizier went flying to that man [Măḥmūd]
and said to him, “He has been purchased from you. Let’s go!” He [the boy] asked
him, “Where to?” He replied, “To the palace, to the King.” He came before the
King. The King looked at him. “Take him to the upper floor.” “Yes, at once.” He
weighed him. He gave him the scale: he made him sit on one scale and they
started58 piling gold onto the other scale till the amount of gold was the same
as his weight. His father took sufficient gold for him and for his family, and the
boy remained in the King’s house.
The first day, the second day, the third day went by. A tribe came to offer 13

presents, coming with noise and hubbub.59 They were going to present a gift
to the King. What were they going to offer the King? They brought him a horse
that drinks water only from a fountain and to which they gave his ration of
barley in a sack.60 And it would take that horse only two hours, for example, to

56 This is a shortened formof sīdi, which itself is a shortened formof sǐyyəd, and thus another
variation of the most typical of Moroccan honorific titles. It is used as an epithet for the
ProphetMūḥămmăd and for saints, and is applied to Šǔrfa or oldmen in general. Both sīdi
and sīmean “Sir, Lord etc.” For the different semantic nuances of these two terms see daf,
vi, 255–257. On this title see the recent commentary by Herrero (2008), 93–103 (esp. 99
and 101).

57 This sentence might have pedophilic connotations: cf. El-Shamy (1999), 377 n. 286.
58 sāru is from the root sār,meaning “… semettre à [= sār, voir rac. syr iii يرس ]… semettre et

et continuer (à faire telle ou telle chose).” See daf, viii, 147 under meaning 4; and syr iii:
sār in daf, vi, 260.

59 This term seems the b word of the pair hdīr and ndīr. The context suggests that these two
words share the same semantic field, “noise, hubbub.” This term also occurs in a religious
context with the meaning, according to de Prémare, daf, xi, 334, of “ ‘l’ avertisseur’, le
prophète qui met en garde contre le châtiment / contre les dangers du péché [Co].”

60 In a Moroccan tale in Légy (1926), 89–93 (esp. 89), tale no. xx, “Le fils du roi et la fille du
nomade,” the horse of the king’s son is said to drink only from fountains. Compare this to
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make a journey of one or two days… . Then they gave it as a present to him [the
Sultan]. He brought it near to him. Andhe rewarded the people of the tribe that
had brought him the gift; he compensated them with a present. And they left.
He called him: “Boy!” He answered, “Yes, Lord?” He told him, “Mount this14

horse!” The King said, “We have to see if this boy, that weighs like gold, which
has been weighed with gold-we must see if he is worth it,61 if he can prove
his worth.”62 – We humans are equal. However God has bestowed upon each
differently: talent, thought, mind. – He told him, “Mount this horse, and report
to me whether the horse is good or bad.” The King stared at the boy, and the
boy struck the ground– “Thump!” – andmounted the horse. He [theKing] said,
“Oh, oh, oh! Such aboy!”He [theboy]mounted anddismounted thehorse once,
and again […].
He [the King] asked him, “What do you have to say about this horse? What

do you judge about this horse?”
He told him, “O Commander of the Faithful! It is a horse but jumped like a

donkey.”
“Really?!”
He answered, “Yes.”
The Sultan summoned the people who had brought that donkey in order to

check that boy, that boy, if he was just talking: if he really knew, or if he was just
pretending. They sent for the owner of the horse: “Where did you get the horse
from?Where did you bring it from?Which mare gave birth to it?”
He replied, “O Commander of the Faithful! I had a certain donkey, an ex-

alted63 donkey. So then, we did not know – a horse was here and a mare was
there, and this is what God gave!”64

the horse of the protagonist in the Kabylian tale “Amor Ceqqa” in Lacoste-Dujardin (2010),
63–72 (esp. 72), which is described as “… cheval qui y vécut sans être attaché, nemangeant
que du blé et des dattes, et ne buvant que du lait de chamelle.”

61 The narrator’s words here are: xăṣṣna nčūfu n-nāƫīža đyālu šən ḥǐyya. In a variant of this
tale in Légy (1926), 181–182, tale no. xlvi, “Histoire du vieux ʿaref ou ʿakel,” the king has
the same purpose in asking the opinion of the old man about a mare offered to him as a
present.

62 The narrator said: š yçūn.
63 The idiom here, wāḥ ššān kbīr, equals the ca نٔاشلاعیفر/يمظع “high-ranking etc.” For the

term šān and its meaning and many idiomatic usages in Moroccan Arabic see daf, vii,
8–9.

64 This translation corresponds exactly to the Arabic idiom šāy žāb ᴉᴉāh hǔwwa hāđa. The
subject of hybrid animals is the main theme in tale no. 12, “Le proprietaire de l’ânesse
et celui de la chamelle,” recorded by Leguil in 1949 at Aït Teghdouine, and tale no. 13,
“Le propiétaire de la vache et celui de la jument,” also recorded by Leguil in 1950 at Aït
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[The King bid him], “Goodbye!” [and] said, “Oh, oh, oh! This boy! He has
understanding, he has a good mind, he has talent.”
Eight days passed, and another tribe came with presents. What present are 15

they going to give? They are going to give a bird, which repeats and speaks qui-
etly65 in every language, in the languages of all the countries of the entireworld.
He [the King] said, “Boy!” He replied, “Yes?” He told him, “Check this bird.What
[languages] does he understand?” The boy spoke to it in a foreign language,
and it answered him. He spoke to it in a different language: it answered him, it
answered him in Arabic, it answered him. He told him, “O Commander of the
Faithful! Nowhere does anyone have a bird like this! No other sultan has it. But
it has been brooded by a hen. A chicken has brooded him.” The Sultan said,
“How strange! This bird speaks different languages, Arabic and non-Arabic.
How could it be that he was brooded by a chicken! This is not possible!”
He summoned the people who had brought the bird. After summoning 16

them, they [the King’s servants] brought it. “Where did you bring this bird
from?Where did you bring it from?Where did you buy it?” [One of them] told
him, “O Sīdi, I did not buy it, and I did not bring it. I am a hunter. I was hunting
and I saw a bird flying in the sky. I shot at it. When I shot it, it fell down onto a
branch. He fell from it. In that branch there was a nest, and this bird had been
in that nest. He fell from that branch. I took it. I could not66 sacrifice it or sell
it. I took it and gave it to the chicken. I put it with the chicken to brood him,
and to protect him from cold and such things.” And he continued, “And here I
brought it to you, OCommander of the Faithful. I amonly a hunter. I shot in the
sky. The bullet fell in the branch and a bird fell. I gave it to the chicken and it
brooded it […].” He [the King] said to him, “Fine, Goodbye.” He rewarded him,
and he left.

Teghdouine: see Leguil (2000), 27–29 and 30–35. These two tales and the present passage
show that nonsense comes from dishonesty, and that the true nature of things must be
revealed.

65 The term used here is (y)səmməl, which is not attested in ma. This term could be related
to the ca expression ه/لِوْقَل󰈈ِلسمّ meaning “hablar con dulzura” (see Corriente, dae, 558).
Another possibility is to read bəsməl instead of səmməl: the first consonant /b-/ might
have been dropped because it is preceded by the conjuncton u-. The verb bəsməlmeans
“to pronounce the formula b-ǐsm əllāh ‘in the name of God’.” For this verb and its derived
noun and participle see daf, i, 233–234. However, this meaning does not fit the context
because the complement of the verb is b-āyyi lūġa “with every language.” Moreover, the
verb used by the narrator is in the d stem.

66 The Arabic idiom used here is ma qāl li ši ʕăqli, which literally means, “my mind did not
tell me.”
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Fifteen days passed by and a tribe came to give a present [to the King], with17
l-ġyūṭ67 and drums, noise and hubbub. So many people were coming! They
were coming with a palanquin68 to give a present to the Sultan. When they
gave him the present, it turned out to be a girl,69 learned in science, handsome,

67 This term is the plural of ġăyṭa, which dma, 48 defines as a “type of Moroccan oboe with
holes in place of keys.” De Prémare, daf, ix, 454: “instrument de musique à anche; sorte
de hautbois ou de clarinette etc.” De Prémare states that this term, in combination with
ṭ-ṭbəl, means “en grande pompe.” The example given by de Prémare is, “ja b əṭ-ṭbəl ul-ġēṭa
‘il est venu en grande pompe, au vu et au su de tous [Br] [comp. provençal tambourin et
galuber]’ [Co]” (daf, ix, 454). De Prémare’s definition is confirmed by the context here.
Concerning this musical instrument and its use in wedding ceremonies seeWestermarck
(1921), 199–200.

68 The original term used here is l-būža “wooden boxwith a pointed roof, in which the virgin
bride is carried to her husband.” This now almost archaic term in the Chaouen dialect has
been replaced by its synonym ʕămmāʁǐyya, normally used in Tangiers. Comparing both
terms Rackow (1958), 11 comments that, “… also in erster Linie die Brautsänfte, die überall
imNordenMarokkosmit dem klassischenWort ʿămmārǐya oder als q̣óbba (Fes) belegt ist.
Einzig und allein in der Stadt Tetuan heißt die Sänfte ةجوب bûža (pl. جاوب bwâž), meistens
bûza ausgesprochen.” For the discussion on the etymology of this term see Rackow (1958),
11, n. 3, who suggests the term originates in the Hindustani Nepali bōǧhā “Last, Ladung.”
He adds that this term was common in Andalusi Arabic as well. Corriente (1988), 23
and idem (1997), 70 defines the Andalusi Arabic root *{bwj} as “bier, litter, Chariot.” In
a written communication Corriente adds that “Dozy (1927), vol. i, 125 lo da como derivado
del ‘hindostani اچوب palanquín’ pero según McGregor (1993), 743 būcā significa ‘earless;
incomplete …maimed; without bangles,’ y tampoco encuentro nada apropiado en persa,
que debiera haberlo transmitido hacia occidente. Por eso dije en mi Dictionary ‘perhaps
⟨ l pǒdǐum,’ lo que es aceptable fonética y semánticamente.” The term here is used in
a different context, but its technical usage might have an Andalusi origin. On the term
ʕămmāʁǐyya see Marchand (1905), 467–468, and Michaux-Bellaire (1911), 131, n. 1. For a
detailed definition of this term and a description of this wedding ritual, and the morning
after the nuptial night, in Tangiers, which could be applied to Chaouen, seeWestermarck
(1921), 148, n. 2–149, 199–200, 240, 281, 284, 301. And for the detailed semantic definition
of the term see Marçais (1911), 391. For a precise and detailed description of the Tetuani
palanquin / Brautsänfte see Rackow (1958), Tafel x.

69 This kindof gift to the Sultan seems tohavebeen common inMorocco. See for example the
tale in the collection of “Bou-Louan” by Chimenti (1965), 21–27 (esp. 22). In the variant of
this tale in Légy (1926), 181–182 (esp. 182), tale no. xlvi, “Histoire du vieux ʿaref ou ʿakel,” the
king requests the opinion of the wise old man about his young and beautiful future bride,
and thewise oldman confesses the truth: “Certes, cette jeune fille est d’une grandebeauté,
et tu ne pouvais mieux choisir. Mais samère, au temps de sa jeunesse, est descendue dans
la rue (s’est prostituée).” No doubt this must have been the actual reason in the present
tale too, rather than the expressed one, which seems too weak. This might be a case of
result of self-censorship by the narrator, since his audience was the female interviewer.
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and well-mannered. They gave her to him, put her near him. She came to the
King. He called the boy, “O, boy!” He replied, “Yes?” He told him, “See this! Who
is she? What is she?” The boy took her hand. The palace had a dias.70 He put
his hand in hers and they started to go up to him [the Sultan]. He told him, “O
Commander of the Faithful! This girl has science, but her father andmother are
old.” [TheKing replied,] “Really!” Everyonehad left. They called back thepeople
who had brought her. [One of them] said, “O Sīdi, her father and hermother are
decrepit. They became old, ancient, and stopped working, and they did not go
anywhere. And she [the girl] was left at home. And they said that she must be
only with the Commander of the Faithful, with the King…”He told them, “Very
well.” and so on.
The Sultan kept the boy near him. When the time to give a judgement 18

came, after the accuser or the plaintiff had spoken, the boy would tell him, “O
Commander of the Faithful! This one is an oppressor… That one stole…” – and
so forth.
The King had a Jewish vizier. His First Vizier was Jewish. This Jew felt furious 19

and outraged. The King began to ignore him. The King began to ignore the
Vizier: he stopped consulting him regarding right and wrong. The boy meant
everything. He became everything. He was the Palace; he was everything. The
Jew became angry and bitter.
[One day the boy] was called by the king. The King entered a room in the 20

palace and locked it [… with the boy inside]. “Boy!” [the King] said. “So you
have told me all things. Now tell me: Who am I? What am I?” He replied, “O
Commanderof theFaithful!Doyouwant tokillme?”Heanswered, “Oboy, there
is no one who can kill you: only truth, the justice of the people. Tell me, who
am I and what am I?” He told him, “Your people are happy with you, both the
old and the young. And everything is well.” He [the King] asked him, “Then
listen: What about my father and my mother and so forth?”71He answered
him, “No!” He told him, “Your father makes, sells s-sfənǧ72 in the Gate of the

70 The narrator uses the term măṭla, which might correspond to mḍəlla, stated by de Pré-
mare, daf, viii, 202 as meaning, “auvent de toile à l’entrée d’une tente d’apparat … [Co].”
The translation “dias” here fits the context. In ChA the phonem /ṭ/ corresponds to the
phonem /ḍ/ of ca: see Moscoso, DACh, 49.

71 The question above suggests the folktale motif, “w0002, Nobility of character is due to
descent (pedigree/origin/ʔṣl paternal descent/ḥasab, in-laws/nasab).”

72 dma, 152 translates this word by the English “doughnut”; more adequate is its transla-
tion “sponge-fritters” by Westermarck (1968b), 166: daf, vi, 116, “n. coll. [⟨ grec spóngos
‘éponge’], n.u. sfənja beignets de pâte, en forme de couronne, frits dans l’huile bouillante
[Co].” For more on the semantics of this term see Abu-Shams (2002), 167–168. This term



182 mūlāy ḥməd ʕafāq – translation

Spring,73 and yourmother sells bread in the Gate of theMarket.”74 “Oh! Oh! Oh!
My mother sells bread in the Gate of the Market?’ ” He replied, “Yes.” “And my
father sells s-sfənǧ in the Gate of the Spring?”75 He replied, “Yes.”
Hedisguised himself anddrewhis sword.Heburst uponhis birthmother.He21

told her, “By God! If you do not tell me the truth I will do you in!”76 She replied,
“Be calm,77 O Prince! Prince, we were neighbors of your [adoptive] father and
mother. And the King could not have boys, and his wife came to me and told
me. And she brought me gold, and said, ‘If you give birth to a son and I give
birth to a girl, I will give youmy daughter and youwill giveme your son.’78 I told

has been left untranslated here because of its sociocultural background and nuances. The
profession of sfənǧi/ šfənǧiwas normally held by poor men.

73 See the next footnote. The name here is l-bāb d-əl-ʕăyn, lit. “The Spring Gate.” This attests
to the importance of water in Chaouen. See Pp. 69–70.

74 In this study proper names have generally been left untranslated because each proper
name or toponymusually has its own cultural, historical, philological, and literary context
apart from its literal meaning. However here Bāb-əs-Sūq and and Bāb d-əl-ʕăyn have been
translated because they have direct relevance to themeaning of the story. One of the first –
and few – explorers of the city, Harris (1889), 20, mentioned Bāb-əs-Sūq as the principal
gate of the town. Concerning this gate and the mosque and shrines near it see Mouliéras
(1899), 131; Hoenerbach and Kolenda (1973), 31, 38–39, and idem (1975), 109, n. 4, 124–125,
126, 127.

75 A similar answer is given by a wise old man in the variant of this tale related by Légy
(1926), 181–182, tale no. xlvi, “Histoire du vieux ʿaref ou ʿakel.” The king heard the wise
man revealing the truth about his origin: “Mais que peut donner le fils d’une boulangère et
d’un rôtisseur demouton, si ce n’est du pain et de la viande rôtie?” A similar answer is also
given concerning the rule and the origin of an usurper Sultan in the Kabylian tale no. 41,
“L’homme racheté reconnaissant” in Frobenius translated by Fetta (1998), 5–24 (esp. 24):
“… Sachez que le Sultan que vous voyez devant vous n’est qu’un usurpateur! Samère était
revendeuse de galettes, et son père était boulanger.”

76 The expression used here is īla ma nʕăbbīç f-yǐdd.
77 The narrator’s words are: ma hānani. The narrator again tries to restore ca in a dialectal

expression. There are two possible interpretations, both relating this expression to the
verb hān: (1) If hān is interpreted asmeaning “… traiter qqn. avecmépris / dédain, avoir du
mépris pour qqn.; avilir / ravaler / humilier qqn.; faire honte à qqn., le dégrader [Co,Mer]”
(see daf, xii, 107), then the verb here must have beenma dhǔnni ši, which translates, “do
not humiliateme.” (2) Ifhān is interpreted as “…considérer commeaisé / nonpénible” (see
daf, xii, 106–107), then the phrase can be translated as “take it easy, be calm.” However,
this second option cannot properly explain the 1st person suffix attached to the verb. Thus
the translation implied by (1), “do not humiliate me,” seems the best possible.

78 The wife of the king desperately needs a boy to be waliy l-ʕahd “Crown Prince.” See below
how this petition and its fulfillment are crucial in the development of the plot: without
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her, ‘Very well.’ We made this promise to each other. She gave birth that same
month – which is to say after eight days or so.” The King [repeating what he
has heard] said, “That woman gave birth to a girl, and the other one gave birth
to a boy.” Because of the many servants and midwives79 [in the palace], they
could take away the girl, and bring the boy from the neighbor. The neighbor
gave birth to a boy and the King’s wife gave birth to a girl. She told him, “Your
sister is drawing water for the people. She’s drawing water, selling water.” He
exclaimed, “My sister is selling water!” She said, “Yes.” – About his sister: She
was that woman which the neighbor took, the girl born [to the King’s wife].
And the King’s wife took the boy.
The King went to the Jew, to the Vizier, and told him, “That boy! I hate him. 22

Now I am going to kill him. But I have to scheme out how. How should I do him
in?” Then the Vizier told him, “You don’t know?Make a pit of very hot fire, and
wewill throw him into it and burn him to ashes.80 This one beats everything!”81
The King called him [the boy] and told him, “I sentence you. I will burn you
with fire.” He answered, “O Commander of the Faithful!” He told him, “Kill me
according to the Islamic religion and the canonical law of Islam. Kill me with
a weapon, kill me with a club. God the Blessed and the Sublime has prohibited
fire to Muslims. Who has given you this notion, that I shall be burnt by fire?”

the “Crown Prince” there will be no tale. In Morocco every boy is considered by his family
as a waliy l-ʕahd “Crown Prince,” and not solely in terms of kinship. (On the veneration of
the male child in Moroccan society see n. 45 above). The motif of the king’s wife who has
not produced amale heir is common in Arab folktale tradition: see for example El-Shamy
(1980), 121–122, tale n. 18, “When Azrael Laughed, Cried, and Felt Fear.”

79 The word used is ʕrāyǐf, the plural of ʕrīfa. The semantic value of this term covers many
areas; however the context here requires the translation given above, which is mentioned
by de Prémare, daf, ix, 78–79 as a possible fifth meaning option: “5. [péj.] matrone;
mégère, garce [Co, Mer] etc.” Another possible meaning mentioned by de Prémare also
fits the context here: “3. vieille esclave de confiance, qui a la hautemain sur le harem d’un
haut personnage où elle est chargée de la surveillance de la discipline [Co, Br].” This term
refers both to professional women who deal with quarrels between women or with cases
of prostitution, as well as to those involved in weddings, births, and other ceremonies.

80 This is a common punishment in Maghrebin folktales. Death by fire is the worst possible
death because it is believed that the bones are the seat of the soul, and that they therefore
should not be destroyed. See El-Shamy (1995), 185 under “Fire” (such as “Ordeal by Fire
h221”) and Lacoste-Dujardin (2010), 71 n. 13, 75, 106 n. 5. For interreligious rivalries and
animosities, see motifs “v0351.1, Interreligious rivalries” and “k2287.3, A Jew as villain” in
Aarne and Thompson (1961).

81 The idiom used here is hāđa wālu, hāđa, which literally means “this one is worth nothing,
this one … .”
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He replied, “The Vizier.” He told him, “The Vizier is a Jew, and his father is the
Chief Rabbi82 of the Jews. And yet he sits with you here!” “Oh! The Vizier is a
Jew, and his father is the Chief Rabbi of the Jews?” He told him, “Yes, O Sīdi.”
The King left and, though almost blinded with rage,83 found his way straight23

to the Jew. He said to him, “What is your father!?” He answered him “[…]”. He
told the boy, he told him, “I intended toburn you, to kill you.Now Ihavedecided
to kill the Jew. The Jew. I did not know that he was a Jew.” Though a Jew, he
disguised himself in the cloak of a Muslim: he was a clandestine Jew. He ate
with Jews, and prayed with Jews. His father was the Chief Rabbi of the Jews. He
told [the boy], “He deserves fire!”
The Vizier fell into the pit of fire that he himself had fed. They burned him.24

After the Jew was burned, the king summoned his father, who was making
sfənǧ. He summoned his mother, who was making bread. He brought them to
the kingdom [palace]. The boy summoned his father who had sold him. He
placed him with him in the palace. And the Jew died. And the Sultan was at
peace. The boy became everything.84

82 The original word here is ḥăzzān, following Mouliéras (1899), 143, In Chaouen this term
refers to the “maître d’école israélite”; dma, 251: “a rabbi.” daf, iii, 100 defines this term as
“rabbin, lettré juif, grand rabbin.”

83 The idiom used isma lāyăʕrăf ši ṭ-ṭrīq.
84 This same verdict is applied toMuslims in Jewish tales: see for example tale no. 5, “El hajam

y el rey,” and no. 7, “La reina infiel,” in de Larrea Palacín (1952), 25–29 (esp. 29) and 30–32
(esp. 32); and tale no. 35, “The Sherif who Was Burned by his Hatred of the Jews,” in Noy
(1966), 98–103. Moscoso, DACh, 239–240 records what typically has been said about Jews
in Chaouen. See under the commentary about the Jewish Moroccan folktale heritage on
pp. 41–42, and my commentary about the historical background of Jews in Chaouen, and
their relations with Muslims on pp. 56, 80–82.
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S-sayyid Bən l-Āsăd l-Qǔndi85

Bən l-Āsăd l-Qǔndi. This is l-Āsăd l-Qǔndi from an Arab country. The father of 1
the boywas a king. Hewas a king and he ruled – Imean firmly. Then his [l-Āsăd
l-Qǔndi’s] father died. He had a brother, whom he had made vizier.
And the boy [Bən l-Āsăd l-Qǔndi]was still young. The boywas still young.He 2

could not be king. Hewas not ready to be king. His ideas were not big enough86
to rule the kingdom. They appointed his [father’s] brother: they appointed him
[king].
In his regnal anniversary,87 he offered sacrifices on the day of the ʕīd. Al-Āsăd 3

l-Qǔndi decided to come to him. When he barged in [his uncle] slapped him –
“Smack!” He told him, “… And you barge in? What is this? You are only a boy
and you dare to barge in without asking for permission!” He slapped him.

85 Here an actual historical figure – a self-exiled heroic individual and master of Qurʔānic
recitation – is converted into a legendary, epic, and even fantasy character. The protago-
nist, Bən l-Āsăd l-Qǔndi (sometimes refered to by his full name, l-Mǔ/ǐqdād Bən l-Āsăd
l-Qǔndi) can be identified with the well-known Companion of the Prophet, al-Miqdād B.
ʕAmr b. Ṯaʕlaba al-Bahrāʔī, born in Kinda, who had to flee toMecca after he hadwounded
a fellow-tribesman in the foot. In Mecca he was adopted by al-ʔAswad b. ʕAbd Yaġūṯ al-
Zuhri. It is reported that he was called al-Miqdād b. al-ʔAswad until Qurʔān, 33, 5 was
revealed, legalizing adoption in Islam, whereupon he once more became known as the
son of ʕAmr b. Ṯaʕlaba. This all explains the names used by the narrator in the present tale,
who shifted from al-ʔAswad to al-ʔAsad, a personal name which adds more heroic quali-
ties to this protagonist, given that al-ʔAsad literally means “lion.” al-Miqdād is known for
his heroic role as a fighter in all the campaigns launched during the Prophet’s lifetime and
immediately after, and as one of the Prophet’s Muḥammad’s archers. In addition, he was
known for his recitation of the Qurʔān. These two characteristics are found in the present
protagonist but in a pagan folktale context. On this historical personage see daf, x, 252,
and Juynboll (1993), 32–33 and the bibliographical references there.

86 The narrator uses here l-f ǐkra kbīra, literally “big thought.”
87 Since the time ofMūlāy al-Ḥasan (1893–1894) the regnal anniversary inMorocco has been

celebrated by the day of al-bayʕa, when the ʕulamāʔ and notables of each town and tribe
proclaim the day of al-bayʕa. The act of al-bayʕa is not modern or contemporary: its
medieval character is revealed by the fact that the ʕulamāʔ and the notables take an oath
of loyalty and fidelity in “the name of people,” to the sovereign. However, the modern ʕīd
al-ʕarš, lit. “The Feast of the Throne,” was introduced in 1933 during the reign of the Sultan
Sīdi Muḥammad b. Yūsef, and officialized in 1934. For more see Michaux-Bellaire (1991),
134, 135.
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The boy went to his mother in tears and with a wounded heart. “What4
happened to you, my son?” He told her, “My uncle slapped me today. And now
he may kill me. Certainly he will kill me. I cannot stay in this land. So now
Mother, Goodbye. I am going to wander the world. I am going to find a land
where I can live.”88 “Oh, by God, my son! How can I endure this! You are the
only one I have, and you will leave and will go wandering!” He told her, “I am
not going to stay in this land because, O Mother, my uncle has slapped me on
this feast day. It is likely that he will kill me!” … Then she said, “Very well.” She
filled a bag of gold for him, and she saddled a horse for him and [provided] all
necessities. “May God be pleased with you! Journey safely!”
Al-Āsăd l-Qǔndi proceeded until he arrived at a village. [They] stared at him.5

Such a saddle! And such ahorse! Andhewas just a youngboy!…Heasked them,
“Is there anyone here who will act in the cause of God and teach me and train
me in swordsmanship? I can supply himwith food, drink, and clothing. He has
only to house me, train me in swordsmanship, and instruct me.” They replied,
“There is no one. Goodbye, O Sīdi. Leave and find a place to die!”89
He left. He went on. He arrived at another village. The people came out to6

see the man who was coming on a horse …. In fact he was just a boy. He said
to them, “I, I am a stranger, a stranger. I am only a stranger. Now is there any
one of you who would teach me and train me in swordsmanship, who would
be my tutor and teach me swordsmanship.” They answered him, “No. We have
no one here.” He told them, “I can provide him with food, drink, and clothing
for himself and his family.” They said to him, “There is no one. Goodbye, O
Sīdi!”
He continued … He arrived at [a third] village. The people went out to see7

him. He told them, “I am a stranger. I have been going from land to land in
search of someone to teachme and trainme in swordsmanship.” They told him,
“There is no one who can teach you and train you in swordsmanship like ʔAbu

88 The self-exile of the protagonist, who refuses to remain in an unhospitable and hostile
country, is a common theme in folktales. See Frobenius as translated by Fetta (1997),
179–186 (esp. 182), tale no. 36, “Les enfants de la marâtre.” In some folktales exile is,
however, a punishment: see idem, 173–178 (esp. 173), tale no. 35, “Le grain magique.”

89 The curse here is quite harsh and direct: sīr ččūf fāyn dmūθ. This is not a common curse
in ChA, but a rather sophisticated one. The narrator, having two women as his audience
(his wife and the interviewer), restrains himself from using vulgar and typically male
curses. This implies a social control involving taboowords. Generally the strongest taboos
involve words associated with women’s sexuality, which are completely avoided in mixed
company and public spaces. For more on this see Sadiqi (2003), 78–80; and Cheikh and
Miller (2009), 177–182.
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l-Yăsfi.”90 “Where is he?” They told him, “You must continue … the way. Go to
him. He is the one who will teach you swordsmanship, and instruct you. Those
of us here do not know [how]. We can only say goodbye to you.”
He took the road straight to ʔAbu s-Săyf, ʔAbu Săyf. As soon as he appeared, 8

the Sheik, who was an old man, came out to him and greeted him, “Welcome,
s-Sayyid l-Mǔqdād Bən l-Āsăd l-Qǔndi!” He asked him, “Who introduced me
to you?” He replied, “I have your history91 [which says] that you are going to
arrive today.Welcome!”92 Yūsəf gave orders [to his slave93] to let the horse in… .
He gave orders that s-Sayyid l-Mūqdi94 should enter his cell, his room. No one
should enter with him.
The first and second days passed. On the third day he [ʔAbu Săyf] told 9

him, “Prepare yourself.95 In the mornings there will be recital [of the Qurʔān]
till midday: you recite and after midday I will teach you swordsmanship.” He
answered, “Very well.” Then .... They brought sticks. He [Abu Saif] gave a stick
to him, his own stick. In the mornings he taught him; and in the afternoons he
beat him96 till he turned black with bashes. And at night he [ʔAbu Săyf] put
būġa97 on his wounds, where he had beaten him, telling him, “God willing, in

90 Thenarrator refers to this individual by several names: ʔAbu l-Yăsfi, Yūsəf or Yūsəf l-Wăhbi,
and ʔAbu s-Săyf or ʔAbu Săyf. The last one, which literally means “the master/lord/pos-
sessor of the sword,” seems to be more an epithet than a personal name and is apparently
intended to emphasize the crucial role of this secondary protagonist, who is the classic
Mentor figure.

91 The vernacular expression used here by the narrator is ʕăndi ƫ-ƫārīx dyāləç f-hāđ ən-nhār
māš đrūḥ n-ʕăndi, which alludes to the magical power of sheikh ʔAbu l-Yăsfi. In addition
to his heroic character and religious knowledge, the sheikh possesses the ability to read
the past and reveal the future. On the combination of magical power with clairvoyance
see Doutté (1994), 351–352, 384. For the magical character of many folktale protagonists
see my commentary on Magic on pp. 55–60, 73, 77, 82.

92 The power of divination is characteristic of sheikhs and saints. For an analoguous context
and occurrence see El-Shamy (1980), 173–175 (esp. 174), tale no. 40, “The Thigh of theDuck.”

93 See my commentary on pp. 78–79.
94 This is yet another name for Bən l-Āsăd l-Qǔndi.
95 The idiom žmăʕ rāsəç is a common one in ma. For this expression, see daf, ii, 226 under

meaning 7.
96 This expression uses the same verb as the previous one, žmăʕ + the preposition mʕa +

(pronoun suffix or personal name). For this expression, see daf, ii, 226 under meaning 7:
“… (suivant le contexte) flanquer une gifle à qqn. / tirer un coup de fusil sur qqn.”

97 This term refers to the traditional way of healing a wound, which is here used by ʔAbu
Săyf. De Prémare, daf, i, 351, states that in the Žbāla area this term means “cendre très
fine sur un tison, et que l’on ne peut palper.” This remedy is still used in Chaouen by Šǔrfa
bestowed with l-bārāka to cure bone fractures.
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one year you will be stronger and become a true hero.” Day followed day. Day
followed day.
He had – Yūsəf had eleven offspring, eleven children. They were in a cer-10

tain place riding horses. They would go hunting and bring back big game:
sheep, mouflons, and such things. He [l-Āsăd l-Qǔndi] spent the mornings
reciting; and in the afternoon he would take the stick and be taught swords-
manship. Afterwards he would put his būġa on the bruises where he had been
beaten. Day after day, day after day, till he began to parry the strikes, s-Sayyid
l-Mǔqdād began to parry the strikes of Yūsəf. He began to challenge his teacher.
Hebecameagreat adept.He formerly had toldhim, “Stop,O teacher!Go slowly.”
He … began to dare to attack him – that means l-Āsăd l-Qǔndi learned swords-
manship and he [ʔAbu Săyf] instructed him in the recital [of the Qurʔān].98
Now we return to the uncle, who had a daughter. She placed her picture11

[everywhere] and she sent to leaders and heroes that anyone who thought
himself a brave cavalier “should come and meet me in single combat. And the
one who overcomes me will be given servants from the nation and the city.”99
Her father is a king. She sent to one and all. And she kills each one who faces
her. She strikes each one who faces her. She has a stick: she parries the sword
from one side, ducks behind the person, and says, “Aiee! Here I am!” And as the
person turns toward her, she perhaps cuts off his head. She wears a veil, and if
the opponite proves difficult, she pulls off the veil, stares at100 him, andbeheads
him.101 Every day she beheads two.
And then she arrived at aman named l-Ḥsən the Bald, a very fine102 cavalier.12

He was still unmarried. He received the letter and he received her picture.
He said, “This is my life, and what I have lived for. Now I am going to meet
this woman103 cavalier in single combat, so that I can take her as my personal

98 This combination of characteristics is common in the protagonists of Moroccan folktales.
See for example El Fasi and Dermenghem (1975), 60–75 (esp. 61–62), the tale “Qartbone.”
See pp. 52–53.

99 This is a standard formula used in such scenes: xāđəm xdīm ʕla š-šăʕb u l-mdīna or simply
xāđəm xdīm (see for example tale 10, əƫ-ƫəlmīđ).

100 This is the literal meaning of the idiom lāđăʕməl fīh hāhāhəh. It is yet another illustration
of the polysemy of the root ʕml, which in this case is followed by the preposition f.
The power of the woman comes from her ability to attract her opponent. In this context
staring is a metaphor for sword: she uses her beauty as a weapon by removing her veil
and revealing her face. For a parallel to this character in Touareg oral literature see Drouin
(1984), 14–15.

101 For the expression ṭṭəyyăr lu rāsu see daf, viii, 398 under meaning 2.
102 This adjective is expressed in the original text by the sound.
103 By calling thewomanmra, the speaker implies she is sexually active. Formore on this term

see for example Hachimi (2001), 41–42; and on the term bənƫ “girl” see n. 184 below.
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servant without bridal money104 or material dower;105 no bridal money, or
anything.” Hismother went to him and said, “O son! She beheadsmen! She kills
learned men, she kills cavaliers. Now she is going to kill you. O Son, do not go
to her!” He replied, “No way, O mother! I am not going to be defeated. I am
going to behead her.” She told him, “Omy son. You cannot! She has swords, and
she is a trickster playing games.” He [l-Ḥsən] has fifty afrits and is strong and is
unfortunate106 – and so forth – and she is a game-playing trickster. Because of
his fondness for meeting her in single combat, l-Ḥsən saddled his horse, belted
on his sword, and proceeded onward.107
His mother, after he had left – and his mother took another horse and 13

followed him. They arrived at the arenawhere she competes. She has a very big
arena. Her father [the King] would descend there where there was music, and
were gathered the army, and the viziers, and old and young people; and they
would sit andwatch… – as whenmenwatch a tennismatch, or a fight, or some
other sport. The arena108 – in that arena the sword fight was more important
than anything else.

104 The word used here is ṣdāq, which refers to the sum of money that the future groom
pays to the family of his future bride. The ṣdāq, the ʕdūl (“marriage contractors”), and
the utterance of a specific formula (see commentary on p. 75, n. 42, and n. 11 above for
bibliographical references) are all necessary for making the marriage promise binding.

105 The termusedhere is zǐmma, apparently a technical term for “material dower” because the
narrator himself defines it as “a sum ofmoney, land, or property given by the groom to the
bride.” This term is not attested in the daf of de Prémare. In ca themeaning “camel halter,
nose rope of the camel; rein, bridle; halter; day book; register; ground, land” is attested for
the term azimma (see aed, 442–443; Corriente, dae, 493–494). Another possiblity is to
relate this term to the common ma expression dəmma “garantie” (daf, iv, 338), which
fits the context. However the narrator’s explanation of the term should be accepted as
authoritative.

106 The expression used here is u l-hămm u hāđa.
107 The battle between these two folktale characters may echo the historical battle between

l-Ḥsən, the governor of Kairouan, and the undefeatable Berber woman Kāhina. On these
two historical persons seeDoutté (1994), 32: “Hʾasan ibnNoʿmân ayant demandé aux habi-
tants de Cairouan s’ il restait quelque chef puissant dans l’ Ifriqiya dont il était gouverneur,
ils lui répondirent que la Kâhina était la reine des Berbères, que son pouvoir était absolu
et que s’ il parvenait à la vaincre, tout le Maghrib se soumettrait. Hʾasan partit donc en
expédition contre elle, mais fut battu; pendant plusieurs années la Kâhina régna sur les
Berbères, mais fut enfin vaincue par Hʾasan ver l’an 704 de notre ère dans un combat où
elle périt.”

108 Here the narrator uses the term l-bīlād, which is a rare word from the ca root bld, one
meaning of which, “arena,” suits the context here: see Lisān al-ʕarab, vol. ii, 138.
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L-Ḥsən arrived there, found lots of people. Cavaliers were sitting, waiting14
their turn. Each one waited his turn to come. She has a pavilion109 in the sky,
a high pavilion above that arena. When someone enters the arena and begins
pacing back and forth [waiting for her], she would say to him, “I am coming
down to you.” She knew beforehand that everyone who enters that place must
be a brave man, only a cavalier.
L-Ḥsən waited the first day, the second day, the third day. The third day he15

mounted his horse; he immediately jumped onto his horse and entered. All
creation was there watching, saying that this cavalier would defeat her or he
would not be able to compete with the heroine. She is the kingdom’s heroine,
the princess, the daughter of the King. She went down screaming, shouting,
and saying, “O cavalier presenting his horse with audacity!110 [In fact you are]
like a piece of wood floating down the river, O son of honorable people.”111
Shouting, screaming, shemet himwith her sword. And l-Ḥsənwas calm, l-Ḥsən
Fărṭās, l-Ḥsən the Bold. She attacked again and again.112 When she saw he was
a true challenge, she pulled off her veil, she jerked off the veil. He stood staring
at her, [unaware] that her sword was sharper than a razor. – Sharpness! And
such armor! And all! – She beheaded him, and left him there, his head next
to his body. And she went back to her pavilion. The arena quieted, the music
[ceased]. She left. Her fatherwent hisway; the viziers, the commonpeoplewho
were attending theperformance, too. Thebodyof l-Ḥsən remained layingbyhis
head.
His mother was attending the cavalier duel between her son and the King’s16

daughter. She entered [the arena] crying and wailing with a broken heart. She
took the head and put it upon her bosom and said [to the King], “O Prince!

109 The term used here is mənzăh. Two possible meanings mentioned by de Prémare fit
the present context: “1. [f] belvédère, à l’étage supérieur d’une maison somptueuse,
largement ouverte, d’où l’on jouit d’une vue étendue sur la campagne [ar: in this context,
over the arena] [Co, Br]”; and “3. pavillon où le Sultan donnait ses audiences au Palais, à
Fès [Co]. [ar: given that the protagonist is a princess].” See daf, xi, 350; and El Fasi (2000),
132.

110 Here the expression used is gādaǧ-ǧăbhāwāθ, a traditional stock phrase for describing the
heroic act of a cavalier. For gāda see daf, x, 744; and for the nomun rectum, ǧ-ǧăbhāwāθ,
see daf, ii, 147 under jebha.

111 Idiom: l-ḥlāl bən l-ḥlāl. For the term ḥlāl see daf, iii, 204, which mentions similar idioms
using this term.

112 The translation “again and again” is based on both the immediate and the global contexts.
However, the literal translation of the narrator’s words, which are kāyǐsƫġăllu bīh yăʕni
l-ġdāyǐd, has to be, “[She] took profit of / used him [el-Hsen] (to calm down) her nerves.”
For stġəll, see daf, ix, 408; and for the term ġdāyǐd, see under ġodda in daf, ix, 338.
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This means a life! It must not remain here exposed. Please abide by the law
of Islam.” She took the head and left. She began wandering among the tribes.
“Is there someone to avenge the blood, to avenge the blood of my son, of this
cavalier, who had been a hero, who had met hundreds, thousands of other
knights, who met brave men, who met cavaliers. And now a girl fooled him
and killed him. I am looking for someone who can avenge his blood.”113 They
told her, “You must go to Yūsəf l-Wăhbi. He is the one who will avenge your
blood. Hewill avenge your blood.” She rode day and night till she came to Yūsəf
l-Wăhbi.
She arrived and told him, “Here it is!” He asked her, “What is this?” She said, 17

“This is my son, and he was a hero, he was brave, l-Ḥsən Fărṭās the Bald!” He
[Yūsəf] replied, “Yes, l-Ḥsən Fărṭās the Bald! I heard about him”… “Now avenge
my son’s blood! So you avenge his blood!” He replied, “I will avenge your son’s
blood. God will provide! There is a brook in that upper slope. A cavalier will
come there towater his horse.When you see that he is about towater his horse,
take a stick and vigorously stir the water. Stir it vigorously in the brook, stir the
water till thewater begins to flow thick.When thewater flows thick, the cavalier
will descend to check to seewho is stirring it. Hewill come to you and say, ‘Why
do you stir the water?’ Tell him, ‘Oh, oh, oh! See what has happened to us! We
need someone who will avenge this blood’ and all the rest.”
His eleven brothers came and tied their horses on one side. An hour passed 18

and he came. He came, dismounted from his horse, and laid down the sword
that he carried with him. He dismounted to lead his horse to drink from the
brook, from the stream. And she stirred the water – “unh, unh, unh” – till it was
muddy. The water flowed, and it flowed with dirt, flowed with dirt, flowed with
mud. He went up to see who was making the water thick. He found her. He
asked her, “Why do you make the water thick? Who brings you here?” She told
him, “Here it is!” He asked her, “What is that?” She told him, “This is my son. He
was one among the cavaliers, and now that so-and-so girl has killed him!” He
said [to himself], “This must must be of my uncle. This must be of my uncle,
because she does so with men. She is my ward. I am going to fight with her” –
with his cousin, whose father had slapped him. Her father is the one who had
slapped him.
That day nothing evil happened. And the next morning they left.114 L-Ḥsən’s 19

mother carried the head that she will bury in her place. And s-Sayyid el-

113 This context parallels the one in tale no. viii, “Histoire des cent têtes coupées et une tête
et de la fille du Sultan,” in Légy (1926), 44–47 (esp. 46).

114 The narrator’s words here are răfdu mšāw.
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Mǔqdād Bən l-Āsăd l-Qǔndi is returning to his country, to his land, to his uncle,
the one who had slapped him.115
He arrived at the city, and found a multitude of people, brave men and20

learned men, and much music. People were holding a great feast.116 “What are
you doing?” They told him, “The princess beheaded eleven men this week.” –
This is a unique heroine in the world! This one vanquishes the whole world,
Arabs and non-Arabs alike! – He entered the arena. He said he wanted to enter
the listswithher.He said [tohimself], “This is it, nothing else canbedone…Her
father slappedmeand I amgoing to slaphimback. I amgoing to slaphim.” Then
hebeganpacingback and forth [in the arena]. She leaned fromher pavilion and
murmured to [herself], “Just wait and see. Oh, howmany like you have passed
by! I am going to descend to you, cut your head off, just as I beheaded l-Ḥsən
the Bald.” An hour passed by and she went down. As she came down, she came
down shouting and screaming, and ran with the strides of her horse’s gallop,117
her sword in her hand. She lifted her hand: she was able to cut a single fly into
four pieces. She descended. As soon as she descended, he put aside his sword,
and asked her, “With what do you fight brave men?” She answered him, “With
sword and armor.” He told her, “I do not need armor. I am not going to strike
with a sword. Here I am. Strike me, kill me!”
She unsheathed her sword. She hit him on one side, and beat him on the21

other. And he only tried to seize118 her. She beat him and he tried to seize her
again, going this way, and lunging the other way. In a flash,119 he caught her,
placed her on the horse, lifted her toward the sky, and then cast her roughly
to the ground. After he had thrown her to the ground, he got off his horse and

115 The words used by the narrator are ʕămmu lli hāđīç, meaning “his uncle” + the relative
pronoun lli “who” + the term hāđīç, which leaves a free parameter for adapting the
translation to the meaning required by the context.

116 The narrator uses here the term fyǐšṭa, which is from the Spanish fiesta. This illustrates
that in the ChA of this generation the reservation of the diphthong was common to both
men and women. On the term f ǐšta see Benyahia and Aguadé (1987), 195.

117 This is a typical narrative expression:măṭlăq l-xăyl. For it see daf, viii, 340 meaning 3.
118 Thewords of the narrator here are: kāyǐƫḥānăq ʕlīha yšəbbra. ƫḥānăq ʕla corresponds to the

verb tḥănnək ʕla, which, according to de Prémare daf, iii, 255meaning 2, is: “peloter qqn.,
lui passer la main dans le dos … être collant.” This meaning should apply to the context
here. In this example the voiceless uvular plosive /q/ has been replaced by the voiceless
velar plosive /k/. This may occur due to pseudocorrection. For the opposite process see
Heath (2002), 139; Lévy (2009), 199–200.

119 This probably is the most adequate translation of the narrator’s words wāḥd s-sāʕa be-
cause of the notions of suddenness and surprise that are implicit in the sentence that
follows it, u hǔwwa šəbbra “and he caught her.”
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he trampled her. He said to her, “You are the one who killed the cavalier!” The
world who had come to see the show, saw this cavalier sheath his sword, put
off the armor with which cavaliers protect themselves. And he caught her with
everything like a chicken and threwher to the ground.Oh, oh, oh! This is a brave
man! Her father came down to him, bare footed, and bare headed: “O our Lord
the Compassionate! Bestow upon us your forgiveness. That cuckold was black.
Just pardon, O people of….” He smashed her on the ground and told her, “Stand
up! You kill men.” The King came and told him, “Stop!” He answered him, “You
remember me!”



text 4

The Bald Son of l-fqi Īflāṭu120

Then l-fqi Īflāṭu, the wise, died. He died. He left three men [sons]. The [eldest,1
the] l-fqi sews:121 he sews ǧlāləb,122 and he sews clothes for people. He left one

120 A partial variant of this tale, which includes only the final incidents, is Stumme (1895),
119–131, tale no. 15, “Die Geschichte von den beiden Knaben, die das Herz und den Kopf
des Vogels gegessen hatten, und von der Rhalia Bint Manssor.” A variant of the opening
this tale, which constitutes an independent plot, is told by a storyteller named “Zahra,
ancienne esclave deMoulay-Ḥasan, qui l’avait surnommée sa petite Schahrazade,” in Légy
(1926), 14–18, tale no. 2, “Histoire de la fille du roi et du teigneux,” where the same three
magical objects are used by the bald protagonist to win the Sultan’s daughter. An addi-
tional variant of the episode involving the remedies for theKing’s sickness is found in Légy
(1926), 132–138, tale no. xxx, “Le ghoûl et le fils du bûcheron,” also narrated by a woman
named Lalla el-Ghaliya Raḥmaniya. See also tale no. cxiii, “Le fils du bûcheron et son
chevalmagique” in Laoust (1949), vol. i, 119–123, vol. ii, 204–209 (notes onpp. 210–215). This
last tale has two central themes, the first theme a variant of the present tale while the sec-
ond theme does not occur here at all. Another variant of this tale is in Scelles-Millie (1970),
82–94, under the title “Histoire d’Abderrahman.” A Kabylian Algerian variant of it is “Les
sept années de malheur de Hâroûn ar-Rachîd” in Dermenghem (1945), 119–127 (commen-
tary 193–196). In this tale a disguised Hâroûn ar-Rachîd, like the protagonist of the present
tale, bears the epithet “The Bald” and hasmagical powers. Another Algerian variant of this
tale is tale no. 1 “La pomme de Alia, la fille de Mansour qui vit au-delà des sept bhours,” in
Mehadji (2002), 12–16, where the King places three impossible conditions on themanwho
wishes to marry his daughter. Two of these demands parallel those of the present tale: “La
pomme de Alia, la fille deMansour qui vit au-delà des sept bhours” and “le lait de la lionne
dans une outre faite avec la peau de son lionceau.” The protagonist in this tale is the deb-
bar (“debbar désigne en général un conseiller, un négociateur, une persone réputée pour
dénouer les situations les plus inextricables”) instead of the typical qraʕ, “Bald.”

121 This sentence has an important cultural allusion: the people who sewed ǧlāləb were
customarily Qurʔān students and reciters because while sewing they would recite the
Qurʔān. Most sewers were located in the Swīqa (lit. “small market”) neighbourhood. Thus
while walking through this neighbourhood one could hear the murmuring of Qurʔān
recitation on every corner.

122 This is a traditional garment: a full-length hooded cloak normally of wool, slipped on
over the head. During the narrator’s youth, this kind of garment was worn by men, while
women would wear l-ḥāyək (for which see n. 16 above and the many references to this
garment in Lālla Ḥusniyya’s texts collected here). For a detailed discussion of the term
ǧəllāb used in the North/Rif and Essaouira, see daf, ii, 204. For its precise design and
technical features see Rackow (1958), 23, Tafeln xxxi, xxxii and xxxiii, which gives a
standard Moroccan variant of this word, jəllāba.
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[son] in business, buying and selling. He left another one ruined, completely
ruined: he neither dresses nor eats or walks well. The father died. They [the
three sons] said, “We desire the inheritance, the inheritance that our father
left for us.” Their father had a box. Such a sweet inheritance! In it they found
the slippers in which he used to walk, and a ṭāgǐyya,123 and a smoking pipe.124
“We will give the hăydūra125 to the Fqih. The merchant will get the hăydūra

123 This is a cap or callote with the magical property of rendering the wearer invisible, the
feature that makes the Bald One the protagonist of this tale. This specific meaning of
ṭāgǐyya is cited by de Prémare, daf, viii, 375: “spéc. [dans les contes] calotte magique qui
rend invisible celui qui s’en coiffe [Co].” For this garment’s precise design and technical
terminology see Rackow (1958), 23, 1, Tafel xxxiii under “Feste marokkanische Kopfbe-
deckungen der Männer.” A variant of this tale in Légy (1926), 14–18, tale no. 2, “Histoire de
la fille du roi et du teigneux,” involves the same three objects inherited by the trader’s sons
but used only by the Bald One: “une vieille chéchia, une peau de mouton et une pipe à
kif,” which have the same magical functions, and will help the Bald One, the protagonist,
win the Sultan’s daughter. See also tale no. xiv, “Histoire de moitié d’homme (celui qui
sait ce qui est dans sa tête et dans la tête des autres),” in Légy (1926), 63–70. The Kabylian
equivalent of this magical object is “La chéchia rendait invisible celui qui la posait sur
sa tête.” See also the tale “La jinnia du Jebel Waq Waq,” in Dermenghem (1945), 129–136
(esp. 134); and Lacoste-Dujardin (2010), 76–86 (esp. 77), the tale “Mhamed, le fils de la
négresse et ses six frères.” For the magical qualities of this garment in various tales see
Aarne and Thompson (1961), 130, 215, type-tale, “581, The Magic Object and the Trolls,” and
“581*, The Wishing-Hat,” and motif “d1361.14, Magic cap renders invisible.” For more details
see below.

124 The term here is səbsi: see daf, vi, 18; Chakir (2010), 50, n. 1. For the Turkish origin of this
term, sipsi, see Procházka, (2012), 203, 213 and the bibliographical references there. For
the magical property of this object, see the following narrative. In a variant of this tale in
Légy (1926), 14–18 (esp. 15), tale no. 2, “Histoire de la fille du roi et du teigneux,” themagical
character of this object is described thus: “Mais la pipe était enchantée et, au lieu de rendre
des boufées de fumée, elle se mit à cracher un petit lingot d’or chaque fois que le fumeur
aspirait le parfum de la drogue.”

125 hăydūra: The meaning given by daf, xii, 31, 118 of this Berber word is required here:
“bisquain (peau de mouton lavée et tannée avec sa laine) servant de tapis.” Colin (1931),
31, n. 1, following a manuscript of Ibn Ḫātima of Almeria (xiith century), which is based
on the work of Hišām, defines this term as: خلاسْلمِاايهمّستبرعلاةیّمعجأةظفل–ةرودیه . In a
written communication Corriente adds that this term “es evolución semántica de {hd/ḏr}
‘parlotear’ ⟩ bagatela, cosa de poco precio”: see Corriente (1993), 77–87. The magical
property of this object ismentioned in the variant of this tale by Légy (1926), 14–18 (esp. 15),
tale no. 2, “Histoire de la fille du roi et du teigneux,” as “Quant à la peau de mouton,
elle transportait au gré de sa fantaisie celui qui s’asseyait dessus.” In the present tale the
narrator mentions this object here, but forgets to use it in the plot.
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too.126 We will give the ruined one the hashish127 smoking pipe,” which their
father had not used but kept.128
The bald, the ruined one, was bald. He neither ate well nor slept nor dressed2

well, nothing. They gave him the smoking pipe. He filled it and when he threw
out the ashes, in the ashes he threw out, he threw out a precious stone.129 It
was a precious stone of gold, of high price. He said, “Ah, ah, ah! Ah! If the King’s
daughter sees that I have this smoking pipe, she will fall in love with me. And
if the King’s daughter loves me, I am a king.” He went beneath her window,
where she usually sat, beneath, and filled the smoking pipe, and he smoked it.
And when he threw out the ashes, in the ashes he threw out, he threw out a
precious stone.130 The Sultana was looking at him, and [said to herself], “This
is a real hash smoker! He smoked it, andwhen he threw out the ashes, he threw
out a precious stone. This one, he may be a Magian!”
The Sultan had seven daughters. That girl was the youngest. She saw a3

learned act: the bald man smoking the pipe and throwing out a precious
stone. She said, “This is a Magian! And someone who has wisdom has every-
thing!”131
The king decided to gather the youth to pass beneath the [palace] window,4

and the girl who liked a certain youngmanwould throw an apple132 to him. The

126 The brothers first speak about one hăydūra in the inheritance, then they seem to speak of
two. The narrator apparently became confused.

127 See p. 72.
128 Folktales frequently beginwith the distribution of an inheritance among familymembers.

See for example the Jewish Tetuani tales no. 26, “Los hijos del mercader,” and no. 31, “El
cuñado de los affrís,” (in which the inheritance is analogous to that of the present tale) in
de Larrea Palacín (1952), 89–97 (esp. 89) and 106–112 (esp. 107). For inheritance in folktales
see tale-type “1650, The Three Lucky Brothers” in Aarne and Thompson (1961), 470.

129 This implies that the smoking pipe and other objects contain magic, and that the only
personwhowill possess them is the protagonist, usually characterized as “The Bald (one).”
On this see Lacoste-Dujardin (1999), 101, who comments concerning these motifs, “Objets
magiques conquis par le héros, qui produisent des effets surnaturels; c’est de beaucoup le
plus fréquent de tous les motifs … .” For the magic pipe in other folktales see Aarne and
Thompson (1961), 210, tale-type “570, TheRabbit-herd.” [In the attempt to buy the pipe from
him, the princess or the queen kisses him or lies with him.]

130 This passage parallels that in the tale xi, تیرفعلاعمليیبلجا in Chakir (2010), 115–138 (esp. 132–
133), where the protagonist acts like amagician to impress the Sultan’s daughter while she
watches him.

131 The narrator uses the idiom hāđi hǐyya d-dǔnya.
132 The Apple, often a golden apple, as a token of love is a general symbol in folklore. On

this see the variant of this tale in Stumme (1895), 119–131 (esp. 123), tale no. 15, “Die
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king handed an apple to each of them. His daughters would no longer yearn
for men. “People do not dare ask for their hands. There are poor men and
rich men in the country. Neither the rich nor the poor dare to come to me.
So now I am giving an apple so they can throw it to the one they desire.”133
The youngest one threw an apple to the bald one. “This will be my husband:
a Magian134 who smokes a pipe and throws out with its ashes a precious
stone. This is a great thing. Neither king nor rich men nor anyone can achieve
this.”
Soon after, the Sultan fell ill; he fell ill with an eye disease. His eyes were 5

inflamed and he couldn’t see. He called for doctors:135 “If there is a doctor
who can heal the King’s eyes, the King will give to him whatever he requests,
whatever money he requests, anything he asks for, whether it belongs to the
King or to another person.” He invited all his sons-in-law, including the bald
one. He came. He [the King] asked, “Who will bring me136 this?” The doctor

Geschichte von den beiden Knaben, die das Herz und den Kopf des Vogels gegessen
hatten, und von der Rhalia Bint Manssor”; Légy (1926), 83–85 (esp. 85), tale no. xviii, “Le
verre enchanté,” and tale no. xxx, “Le ghoûl et le fils du bûcheron” 132–138 (esp. 133); El
Fasi and Dermenghem (1975), 152–153 and El Fasi (2000), 158–168 (esp. 159, 160), “La petite
chatte”; Laoust (1949), vol. i, 119–123, vol. ii, 204–209 (esp. 206; 212, n. 6) in tale no. cxiii,
“Le fils du bûcheron et son cheval magique,” where the king’s daughter throws an apple to
her chosen future husband; and for the same sequence in the variantmentioned above by
Scelles-Millie (1970), 99, n. 9. See also Thay Thay Rhozali (2000b), 241–242. For this motif
in the Arab folk tradition in general see El-Shamy (1995), 28 under “Apple.”

133 This plot sequence is frequent in Berber and Arab folktales: see for example Basset (2008),
134–136, tale no. 109, “La pomme de jeunesse”; and the Egyptian tale no. 4, “The Magic
Filly,” in El-Shamy (1980), 28–32 (esp. 31). In the latter tale a shawl is used instead of an
apple.

134 The term used here is ḥkīm: for the semantic value of this term in general see daf, iii,
185. El Fasi and Dermenghem (1925), 12, n. 2 leaves this term in the main text, translating
it in a footnote as “Sage, magicien, savant, artiste.” On this term in folktales, and the
arguments for the meaning above, see Dermenghem in El Fasi and Dermenghem (1975),
33. On this term and the historical background of its semantic value see Westermarck
(1968a), 579–580, and Doutté (1994), 27–57 (esp. 28–29).

135 In a variant of this tale, this role is filled by an old woman, not by aman as here. In folklore
medicine is usually associated with magic and its rituals; and in North Africa magic is
associated with women rather than men.

136 Here the narrator is using the 3rd person suffix masculine plural. A frequent feature
in these narrations is a sudden shift from 3rd person singular to 3rd person plural. For
clarity, this stylistic feature has been corrected in the English translation; but it has been
preserved in the transliteration of the original text.
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had told him, “You need the milk of a lioness milked in her son’s skin.137 One
must bring the lioness, the mother of the lion, and her son, sacrifice him and
skin him, and milk her and pour the milk into her son’s skin; then bring it
to the Sultan to smear, and his eyes will heal.” [The Sultan] asked, “Who will
bring this thing?” He [the doctor] said, “Your sons-in-law should bring it.” “My
sons-in-law?” He answered, “Yes.” He said, “You have to bringme this medicine.
You must bring it.” [They murmured among themselves], “Who will be able to
catch the lion’s mother, the lioness? Who will be able to catch her, and seize
her son, and sacrifice him, and skin him and put her milk into the skin of the
son, and bring it to the King to smear upon his eyes?Who could bring it?” [The
doctor repeated], “Your sons-in-law. Your sons-in-law will do this work.” They
replied, “O Sīdi, of course we will bring it; we will bring this medicine. Within
fifteendays,wewill have caught the lioness.Wewill catchher, andbindher, and
milk her, and seize her son, and sacrifice him, and skin him, and pour her milk
into her son’s skin.” They departed into the wilderness, into the forest, looking
for a lioness. Where is it? Who can get to a lioness; who is the one able to get to
a lioness? Their clothes were rent; their flesh was cut.138 – Nothing.–

137 For this same request or requirement in other variants of this tale, see Stumme (1895),
119–131 (esp. 124), tale no. 15, “Die Geschichte von den beiden Knaben, die das Herz und
den Kopf des Vogels gegessen hatten, und von der Rhalia Bint Manssor,” in which “die
Milch einer Löwin in dem Felle eines Löwen holen; eine Löwin muss das tragen und
ein Löwe ihr vorangehen” is demanded; and Légy (1926), 132–138 (esp. 133), tale no. xxx,
“Le ghoûl et le fils du bûcheron,” in which “du lait de la Lionne dans la peau chaude
d’un des ses petits” is prescribed as a cure for the king’s illness. See also Laoust (1949),
vol. i, 119–123, vol. ii, 204–209 (esp. 207), tale no. cxiii, “Le fils du bûcheron et son cheval
magique,” where “du lait d’une lionne, trait dans la peau d’une lionne et porté ici sur le
dos d’un lion!” is required as a remedy to cure the sick king. The same request as above –
“du lait de lionne dans une outre de peau de lionceau” – occurs in the variant of this
tale, “Histoire d’Abderrahman,” in connection with which Scelles-Millie mentions other
Maghrebin tales where this same request is made. Another tale where a similar demand
occurs is theKabylianAlgerian story “Les sept années demalheur deHâroûn ar-Rachîd” in
Dermenghem (1945), 119–127 (esp. 124, 125): hereHâroûn ar-Rachîd seeks “du lait de lionne
dans la peau d’un lionceau attachée avec lesmoustaches du lion.” And in the Algerian tale
no. 1, “La pomme de Alia, la fille de Mansour qui vit au-delà des sept bhours,” in Mehadji
(2002), 12–16 (esp. 14), the king requires “le lait de la lionne dans une outre faite avec
la peau de son lionceau” as a condition for marriage to his daughter. In addition to its
medicinal value, the milk in itself is considered to have magical power: see Doutté (1994),
352, 353.

138 The idiom here is: qăṭṭʕu žnābəm.
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[The bald one] went to his brother [and] said, “O brother, I am barefoot and 6
I desire the slippers you have inherited from my father.” He told him, “Come,
here they are.” He put them on his feet. He found himself in a garden. And that
garden, what was it like? There were fruits: all the kinds that God has created
could be found in that garden. He picked and harvested.When he had finished,
he stepped forth and found himself at home. He said, “Oh! These [my father’s
things] contain wisdom.139 The ṭāgǐyya that my [other] brother has contains
wisdom140 too. I will go to him and he will give it to me. I will ask him to give
it to me, and tell him …” – Because of his baldness, people stared at his head
and laughed at him. – “… he will giveme that ṭāgǐyya to cover my baldness.” He
went to his brother, “Brother!” He replied to him, “Yes?” He said, “Omy brother,
my head is bare. I have no hair on my head, and people stare at my head, and
laugh atme. So now giveme that ṭāgǐyya to covermy head.” He told him, “Here!
Here it is. Take it. This is what has remained of our father’s inheritance. You are
the one who has taken all of it.”
He put the ṭāgǐyya on his head. A Jewwas coming. He gave him the finger.141 7

He advanced and stuck his finger in his eye. The Jew cried, “Oh, oh, oh, oh!” and
tried to see who it was, but he couldn’t see anyone. He said, “Oh, this contains
magic. I stuck the Jewwithmy finger and he did not seeme. He wanted to grab
me, and he did not knowwhere to grab forme.With this [ṭāgǐyya] I am going to
go to the Sultan’s daughter, to my bride.” He put it on his head, and entered the
Sultan’s plaza door. No one saw him. He entered, and no one saw him. She was
reading a book, and he sat close to her. She said to him, “What is this!” She said
to him, “How dare you?142 Where are you? Are you a human being or what?”
He took off the ṭāgǐyya, and she discovered that it was him. She demanded,
“So close?” He said, “Very close.” “What was your purpose for coming here?
for coming so near to me?” He told her, “So I can enjoy the view, and look at
you and then go my way.” He left. He put the slippers on, and returned to the
garden.

139 The original text uses ḥǐkma.
140 This refers to the magical cap of invisibility: see El-Shamy (1980), 5 in tale no. 1, “The Trip

to ‘Wag-el-Wag’ ” (3–14). See the commentary concerning this issue in n. 123 above.
141 The expression is: ḥša l (+ pronominal suffix) əṣ-ṣbăʕ f-ʕăyn (+ pronominal suffix). This

expression is equivalent to the idiom ʕṭa ṣ-ṣbăʕ. It is an obscene gesture which consists in
directing themiddle finger toward the insulted individual. For this meaning see daf, viii,
17 under ṣəbbăʕ. This expression is not, however, attested in de Prémare.

142 The expression: škūn nƫīn ḥăƫƫa + a verb.
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When he arrived, he found a tree with white figs and a tree with black figs.8
He picked a black fig,143 a kind of long black fig with a white streak,144 ripe and
sweet. He ate one, and a horn popped out. He ate a second one, and another
horn popped out too. He said, “Oh, oh, oh! I145 had no horns, and now I have
horned myself.146 People will laugh at me.” He approached the white fig tree.
He ate a fig, and one horn disappeared. He ate a second fig, and the other horn
disappeared too. He said, “That’s it! That’s it! I am going to give a fig, give it to
my bride so she will have horns. This way she will hate women and socializing.”
He picked the black figs and the white figs, and he put his ṭāgǐyya on and he
entered to her.
She asked him, “Why have you come?” He told her, “I brought you something9

rare and precious,147 which you have never eaten. This is what I have brought

143 Chaouen and its region formerly was famous in Morocco for their figs and grapes: see
Michaux-Bellaire (1911), 200–203, who recorded seventeen different varieties of figs in the
Žbāla area. See also Colin (1939), 223, and Ruiz de Cuevas (1973), 83. One of the words for
“fig” is kărmūṣ, which is used in this context. Formore about this term see daf, x, 567. Figs
are the most common fruit in the orchards of this region. The sycamore tree symbolises
life, fecundity, and abundance, and has considerable ritual and magical importance in
Moroccan, as well as in Egyptian, folklore: see the comment by Gil Grimau and Ibn Azzuz
(1988), 77. The sycamore motif appears in the following folktales: Domenech Lafuente
(1953), 261–265 (esp. 261), tale xliv, “El hortelano que fue rey”; Lacoste-Dujardin (2010),
167–175 (esp. 168 n. 5), “Le maître du blanc”; and El-Shamy (1980), 86–93 (esp. 87), tale
no. 12, “It Serves Me Right!”

144 This is a variety of fig named ġǔddān / ġoddān and described by daf, ix, 342 as “variété
de figues allongées, à l’ intérieur rouge, à la peau blanche ou noire, ou noire à striures
blanches; son figuier ne produit pas de figue fleur – bākọ̄ṛ–”: see Colin (1939), 223.

145 Here the plural suffix is used instead of the 1st person singular.
146 This shows that figs possess magical power. See the variant of this tale in Légy (1926),

14–18 (esp. 17), tale no. ii, “Histoire de la fille du roi et du teigneux,” in which the Sultan’s
daughter eats black figs and immediately two huge horns sprout from her forehead; then
she eats two white figs and the two horns vanish, after which the protagonist states,
“Maintenant, je sais que j’épouserai la fille du Roi.” In that tale the incident is a crucial
part of theprotagonist’s effort towin the Sultan’s daughter. By contrast, in thepresent story
the incident seems to serve as comic relief. In Laoust (1949), vol. i, 112–113, vol. ii, 190–191
(esp. 191), tale no. cvii, “Les poires magiques,” the pears have similar magical power. For
more references see Laoust (1949), vol. ii, 191, n. 1. In other, mainly European, folktales this
same effect is produced by a magic apple: see tale-type, “566 The Three Magic Objects and
the Wonderful Fruits (Fortunatus).” [The hero eats an apple that causes horns to grow on
his head; later he finds a fruit that removes them.] See themotif, “d992.1.Magic horns (grow
on person’s forehead),” Aarne and Thompson (1961), 207.

147 The term used here is ṭǔrfa, which de Prémare, daf, viii, 293 defines: “1. primeur ( fruit ou



text 4 – the bald son of l-fqi īflāṭu 201

you! You have never seen such a thing, nor ever eaten anything like it.” She
asked him, “What is it?” He said to her, “Take!” He gave her one black fig, sweet
and delicious. She cut it into two parts and ate it. A horn popped out from her
head. “Ah, ah, ah!” She said to him, “What did you do tome?” He told her, “Only
now have you become pretty. You have horns like a goat.” She asked him, “Will
I remain so?” He told her, “No.” He took the white figs and gave them to her.
She ate the first one, and one horn disappeared. She ate a second one, and the
second horn disappeared too.
He went to the [blind] King.148 The King was sitting and he surprised him. 10

“Who are you?” He told him, “Your son-in-law. The one who married your
youngest daughter. Have your sons-in-law, who went to bring you the milk of
the lioness milked into the skin of her son, come yet?” He replied, “No, they
haven’t come yet.” He told him, “I am going to look for them.” He put on the
slippers. Hewent straight to them. He arrived at a garden. The afrit, owner149 of
the garden,met andwelcomedhim, and said tohim, “Your command?” “Iwould
like to see wheremy brothers-in-law are.” He told him, “They are here.” He took
him and placed him down near them. He told him, “I still have one other wish.”
He asked him, “What is it?” He replied, “I want the milk of the lioness milked
onto the skin of her son.” He said, “Here it is.” He went and brought him the
milk. That afrit brought the milk of the lioness milked into the skin of her son
to him. There is no one, no man, who could have obtained that good thing.
He surprised them. “Where did he bring that good thing from?!” He asked 11

them, “What have you done?” They told him, “We could not seize the lioness
and sacrifice it and sacrifice her son.” “Oh! Oh you sons of a swindler150 you!
You give me your ear lobes. Each one of you must cut off an ear lobe. And I
will give you the milk of the lioness milked into her son’s skin.” They told him,
“Very well.” Each of them grimaced151 … Chop! … It was cut. He put them in

légume) [Co] – 2. [Tr] aliment rare / de choix; emploi adjective ḥāja ṭorfa chose de valeur,
curieuse et précieuse [Co, Tgr].” This word is no longer used.

148 Blindness and theprotaganist’s search for amagic objectwithwhich to cure it are common
motifs in folktale traditions: see for example El Koudia and Allen (2003), 85–89 (esp. 87–
88), tale no. 13, “A Tale of Two Women.” Also see El-Shamy (1995), 56 under “Blind and
Blindness.”

149 This is a clear sign that the afrit is the owner of the garden. About this seemy commentary
on Jinn and Afrits on pp. 57–61.

150 This curse is normally used between men. For its use as an adjective see daf, vii, 178.
151 The idiom here is ƫəkka ʕla qălb (+ pronominal suffix). A semantically parallel idiom is

mentioned by de Prémare, daf, ii, 77 under meaning 1: “təkka ʕlā nəfsọ se forcer, faire un
effort sur soi-même [Co].”
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a small bag and brought it to the King, who could not recognize that he was
one of [his sons-in-law]. They came to the King. They brought that thing. The
viziers met them. The people met them. “Oh, oh, oh! They seized a lioness and
its son and theymilked it, and they killed it and skinned it, and theymilked the
lioness into its son’s skin.” They greeted them with a very big152 reception! He
[the King] smeared the milk of the lioness in her son’s skin on his eyes, and his
sick eyes became worse.
Let’s see what the doctor is going to say, what he is going to prescribe as12

a cure. He153 told him, “You need musty water from [the saddle] where two
mountains meet.”154 Two mountains touch each other and the musty water is
between them.Andonemust take thatwater andbring it to the Sultan to smear
on his eyes so that his eyes will heal.
His sons-in-law inquired where those mountains are, which touch each13

other. Where is that mountain, which touches another? Where is the water?

152 TheMoroccan expression used here is:wāhli qăddāš! This phrase ismeant to intensify the
adjective that follows and therefore in effect means “very.” This is how this expression is
typically used in Chaouen; but for its various other meanings and general semantic usage
in ma see daf, xii, 286.

153 In the original text the narrator uses the 3rd person masculine plural instead of the
3rd person masculine singular when referring to the doctor. Such inconsistencies occur
rather frequently in the original and are indicated where they occur; but in the English
translation use the same person is used throughout to maintain the flow of the narra-
tive.

154 This request is consistent with the essential topographic features of the city of Chaouen,
wheremountains andwater have symbolicmeanings in the imagination of its inhabitants
and thus play central roles in their folklore: see Graf (1930), 44–46, and Hoenerbach and
Kolenda (1975), 104–106, 109. However, this seems to be a genuine request and occurs in
other variants of this tale: see Stumme (1895), 119–131 (esp. 126), tale no. 15, “Die Geschichte
von den beiden Knaben, die das Herz und den Kopf des Vogels gegessen hatten, und von
der Rhalia Bint Manssor,” in which the sons-in-law “müsst Wasser zwischen zwei Felsen
herausholen, die sich nur einmal im Jahre öffnen”; and Légy (1926), 132–138 (esp. 135), tale
no. xxx, “Le ghoûl et le fils du bûcheron,” inwhich “… Elma ellî tzghertwa el-qṣab ellî ichtaḥ
… de l’Eau qui pousse des youyous et le Roseau qui danse”; Laoust (1949), vol. i, 119–123,
vol. ii, 204–209 (esp. 206), tale no. cxiii, “Le fils du bûcheron et son cheval magique,”
in which “l’eau d’entre les sept rochers” is requested as a remedy to cure the sick king;
and the tale “Histoire d’Abderrahman” in Scelles-Millie (1970), 82–94 (esp. 88 and n. 6 on
95–96), where an old woman, serving the role of the doctor in the present tale, requires
“l’eau d’Entre-deux-monts” as a remedy. This same request occurs in other folktales: see
for example Frobenius translated by Fetta (1997), 201–212 (esp. 207), tale no. 39, “Les sept
soeurs abandonnées.” A very touching and beautiful tale titled “Oum-Haní,” which has the
mountains of Chaouen as its setting, is Chimenti (1965), 6–10.
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They ran day and night. But they did not find anything. They did not find
where to bring the water from. He [the bald brother-in-law] put the slippers
on his feet and went to the garden. The afrit met him, said to him, “Ask me, ask
me. What do you want?” He told him, “I want musty water from [the saddle]
wheremountains touch each other.” He told him, “All right, Omy lord.” The afrit
went and took the musty water from [the saddle] where mountains touch and
brought it in a pot. [The bald one went to his brothers-in-law] and asked them,
“What have you done?” They told him, “We couldn’t find a single mountain
touching another with water between them. There are only mountains which
open this way and close the same way,155 which open this way and close the
sameway.” And they needed to take the water that was [in the saddle] between
themountains. He told them, “Giveme your small fingers and here is themusty
water from the mountains that touch each other.” They replied, “Very well.”
Each one of them took his dagger and cut off one of his [small] fingers and
gave it to him. He put them in a small box with a mummifying ungent. They
bandaged their hands. And they brought thatmusty water from themountains
that touch each other to the King.
“Oh, oh, oh these bravemen!What great insight! Such great knowledge! They 14

went to a mountain that touches another mountain, and entered [the saddle]
between thosemountains and took thewater between them. And they brought
it to the King to smear on his eyes to heal them.” They brought it. The King told
them, “Come, gather around. Come! I will prepare a party for you.” He arranged
a party – and food and drinks and all kinds of sweets and all kinds of drinks.
Whatever they desired was granted to them. He smeared the water, that musty
water from the mountains that touch each other. But to no avail: his eyes got
worse.
He said, “I need a doctor again to find out what can be done for my eyes.” 15

He couldn’t see a thing. And his eyes hurt him. And they became inflamed.
And he could not see anything at all. “Now, where is the one who will bring
me a remedy?”156 [His sons-in-law asked of another physician], “What does
he need?” “He needs the apple of ʕĀyša the daughter of Mənṣūr, the one who

155 A saddle between two mountain peaks form a ridge from which water drains down both
faces: obviously it is difficult to find standing water which has become “musty” in such an
area.

156 For the quest for a cure in folktales in general see Aarne and Thompson (1961), 197,
tale-type “551, The Sons on a Quest for a Wonderful Remedy for their Father.” [The youngest
succeeds with the help of an eagle or a dwarf and variousmagic objects. The brothers gain
possession of the remedy.]
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crossed the Seven Seas.157 He has to smell that apple, to smell it and to eat it,
and his eyes will open and will be healed.”158 [The King asked], “Where is the

157 A similar demand for a medicine for the King’s sickness occurs in other variants of this
tale: see Stumme (1895), 119–131 (esp. 127), tale no. 15, “Die Geschichte von den beiden
Knaben, die das Herz und den Kopf des Vogels gegessen hatten, und von der Rhalia Bint
Manssor,”where “einenApfel ausdemGartenderRhaliaBintManssor, die über den sieben
Meeren wohnt” is requested; Légy (1926), 132–138 (esp. 135), tale no. xxx, “Le ghoûl et le
fils du bûcheron,” inwhich the requirement is “… une Pommedu jardin d’el-Ghalliya Bent
Manṣour, qui habite la septièmemer” (Tffâḥ dial El-Ghalliya BentManṣour ellî sâkna sebʿa
bḥoûr); Laoust (1949), vol. i, 119–123, vol. ii, 204–209 (esp. 208), tale no. cxiii, “Le fils du
bûcheron et son chevalmagique,”where the request is for “unepommedu jardin deZahra,
fille de Zhor!” A similar demand – “des pommes du jardin de Rabia bent Mançour” elli
qetâ sbâ bhour âla dehar en-nçour (Rabia bent Mançour qui traversa sept mers sur le dos
de l’aigle) – occurs in the tale “Histoire d’Abderrahman” in Scelles-Millie (1970), 82–94:
see esp. 89, n. 7 p. 96 for other references to tales that contain this same demand. In the
Jewish Tetuani folktale “Los hijos del mercader” a possible parallel with the legendary
ʕĀyša, the daughter of Mənṣūr of the present tale appears in the character of “Zahora
Bentsojara, Síhara hija del sol, viviendo en los siete mares”: see de Larrea Palacín (1952),
89–97 (esp. 93), tale no. 26. Another talewhere a similar legendary character appears is the
AlgerianKabylian tale “Les sept années demalheur deHâroûnar-Rachîd” inDermenghem
(1945), 119–127 (esp. 123, 124): here the protagonist Hâroûn ar-Rachîd seeks “taffah en nafha
ʾllî redd er-roûh, La Pomme de senteur qui rend l’esprit.” In the Algerian tale no. 1, “La
pomme de Alia, la fille de Mansour qui vit au-delà des sept bhours,” in Mehadji (2002),
12–16 (esp. 12–13), the King demands an apple of Alia as a condition for marriage to his
daughter. The Seven Seas also seem to be a common motif in the folk traditions of the
ArabWorld: see El-Shamy (1995), 454, “Seas Encircle theWorld a872.1”; and “Seas Surround
the Earth z71.5.2.0.1§.” In the present tale the Seven Seas are used to describe the location
of the legendary character, the jinn, ʕĀyša the daughter of Mənṣūr; in others it is used to
describe the dwelling of one of the protagonists: see for example El-Shamy (1999), 262–269
(esp. 268), tale no. 33, “Pearls-On-Vines,” in which the co-protagonist’s dwelling is located
“between the Seven Seas.”

158 This apple is known as the “apple of life” in the Kabylian tale no. 2, “La femme ingrate,” in
Frobenius translated by Fetta (1996), 19–35: see esp. 22, 23, “… ces pommes de vie qui ne
poussent que dans un pays lointain, un pays situé bien au delà des mers, un pays duquel
personne n’est jamais revenu vivant! … les Sept Mers pour enfin atterir au fameux pays
des pommes de vie.” In both the Kabylian tale as well as the present tale (see below), the
protagonists need a number of pieces, mostly seven, of a very big (black) bull to obtain
the apples. This could be interpreted as residual or remembrance of paganism in the form
of a sacrifice to a goddess. As has been stated, the apple as a motif in folk traditions of
the Arab world has various meanings. In the present tale and its variants (see for example
Laoust [1949], vol. i, 119–123, the vol. ii, 204–209 (esp. 208, 214, n. 9), tale no. cxiii, “Le fils
du bûcheron et son cheval magique”) the apple is the “Magic Healing Apple d1500.1.5.1” of
El-Shamy (1995), 28.
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garden of that ʕĀyša the daughter of Mənṣūr, the one who crossed the Seven
Seas?” [The physician] told him, “Your sons-in-law who brought the musty
water, they can bring you the apple of ʕĀyša the daughter of Mənṣūr, the one
who crossed the Seven Seas. She sleeps for six months, and remains awake
for six months, and she is the Sultana who rules six months and sleeps six
months.”159 The sons-in-law mounted the horses and went at hazard, aimless,
into thewilderness, and at hazard into the forest. Howare they going to find the
way to ʕĀyša the daughter of Mənṣūr?Where are the seas they are supposed to
cross to bring the apple? – and so forth.
He [the bald son-in-law] put the slippers on his feet and went to the garden. 16

As soon as he had entered the garden, the afrit said to him, “Here I am, my
lord. Command whatever you desire.” He replied, “I want the apples of ʕĀyša
the daughter of Mənṣūr, the one who crossed the Seven Seas.” He said to him,
“O my wise lord, I need a very big bull, and I will make from it seven pieces
of qăddīđāθ.160 I will spread them over the seas so that I can get to ʕĀyša the
daughter of Mənṣūr.” He [the bald] replied, “That’s not my problem!”161 – He

159 On this legendary figure see n. 157 above. In a variant of this tale in Stumme (1895), 119–131
(esp. 129), tale no. 15, “Die Geschichte von den beiden Knaben, die das Herz und den
Kopf des Vogels gegessen hatten, und von der Rhalia Bint Manssor,” this same legendary
personage under the name of “Rhalia Bint Manssor” is described as follows: “Sie pflegt
ein ganzes Jahr zu schlafen und ein ganzes Jahr wach zu bleiben.” Légy (1926), 71–73, a
tale told by a storyteller named Zahra, an old slave of Sultan Mūlāy l-Ḥassan, describes
this young and beautiful female demonaic character and the way to reach to her in a
way which parallels the present tale: see tale no. xv, “Histoire d’el-Ghaliya Bent Manṣour
(souveraine des septmers et des oiseaux”). Légy (1926), 132–138 (esp. 136), tale no. xxx, “Le
ghoûl et le fils du bûcheron,” which could be a variant of the present tale, this jinn is said
to “… dormait et son sommeil durait un mois et son réveil un mois.” See also El-Shamy
(1980), 63–72 (esp. 67), tale no. 9, “The Promises of the Three Sisters.” ʕĀyša the daughter
of Mənṣūr might also be an ogress.

160 dma, 112 “meat cut up tobe smoked.” According to dePrémare, daf, x, 251, this termmeans
“viande de conserve coupée en lanières et salée; on la mange telle quelle ou on en fait du
confit – xlīʕ (ar: thisword occurs in tale 18, “zbīßa/ zbīßa,” see n. 124, p. 360) [Co, CoĠzāwa,
Br, Loub].” The singular isqăddīđa, whichdePrémare saysmeans “n.uqəddīdaunmorceau
de cette viande [Br.].” The sacrifice of a bull is required to ready l-qăddīd / l-qăddīđāθ. The
sacrifice is made before entering ʕĀyša’s cave, which is guarded by the sea. On this same
context and its interpretation see Légy (1926), 132–138 (esp. 136), tale no. xxx, “Le ghoûl et
le fils du bûcheron,” and Scelles-Millie (1970), 96, 98, the tale “Histoire d’Abderrahman.”

161 The idiomusedhere is:dəbbăr rāsəç. This sameexpression appears indaf, iv, 215, butwith
a preposition l after the verb: dəbbəṛ l ṛāṣək “débrouille-toi!, tire-toi d’affaire comme tu
pourras …” This expression also occurs in the plural: dəbbəru l ṛoṣəkum “débrouillez-vous
vous même!”
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did not want to bring him that thing. – The bald one told him, “That’s not
my problem. Do not tell me anything. I just want you to bring me the apples
of ʕĀyša the daughter of Mənṣūr.” He replied, “All right, O my Sīdi.” The afrit
vanished.162
ʕĀyša the daughter ofMənṣūr has afrits encircling her land. The [afrit]made17

seven qăddīđāθ, and he spread163 one over each sea. He needed another one:
he was trying to take one qăddīđa, two fell [onto the sea]. So he cut [the lost
one] from his thigh.164 He was determined! And he spread it over the sea and
arrived at the garden of ʕĀyša the daughter of Mənṣūr. He brought him the
apple: the afrit told him, “Here is the apple of ʕĀyša the daughter of Mənṣūr,
who has crossed the Seven Seas.” He took the apple to them [the sons-in-law].
He asked them, “What have you done?” They said, “We got tired from running
and got tired from dashing around. And we did not find the garden. We did
not find the sea. And now you should arrange this for us. You brought us the
musty water, you brought us the milk of the lioness, and now you have to bring
us the apples of ʕĀyša the daughter of Mənṣūr.” He told them, “For me to bring
you the apples of ʕĀyša the daughter of Mənṣūr, you must hand over to me
the apples that were given to you [by the King’s daughters]. In exchange I will
give you the apples of ʕĀyša the daughter ofMənṣūr.” They told him, “Here they
are.” Each one took out an apple and gave it to him. Hewent to the Sultan. They
[the sons-in-law] came. [The people]went out to receive them: “Huzza, huzza!”
They had brought what the King needed. They brought the apples of ʕĀyša the
daughter of Mənṣūr, who has crossed the Seven Seas. He will smell them. As
soon as he smells the apples, his eyes will heal.
The Sultan took one apple, smelled it. His eyes opened.He took an apple and18

began to eat it and he felt better.165 He recovered very well.166 He told them, “I

162 The expression used here is:mša + the subject +ṭāyăr.
163 This translation is based principally on the context. The verb used here is lāṭṭīḥ, which is

from ṭāḥ, basically meaning “to fall.” About this very common verb and its many idioms
and expressions see daf, viii, 391–394.

164 Compare the parallel contexts in variants of this tale in Stumme (1895), 119–131 (esp. 129),
tale no. 15, “Die Geschichte von den beiden Knaben, die das Herz und den Kopf des Vogels
gegessen hatten, und von der Rhalia Bint Manssor”; Légy (1926), 132–138 (esp. 136), tale
no. xxx, “Le ghoûl et le fils du bûcheron”; and “Histoire d’Abderrahman” in Scelles-Millie
(1970), 82–94 (esp. 91, n. 8), 96–98. In a tale with a different context, but which includes
this same universal literary motif, see Lacoste-Dujardin (2010), 76–86 (esp. 82), “Mhamed,
le fils de la négresse et ses six frères.”

165 Idiom: zyān ʕlīh l-ḥāl. This semantically equals the next expression: see the following note.
166 Idiom: ƫfəǧǧa ʕlīh l-ḥāl. This expression and the previous one are interchangeable.
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am going to have a wonderful party for you.” He gave orders to his people. The
one who had a violin had to bring it, the one who had an oud had to bring it,
the one who had amandolin had to bring it, the one who knew how to play the
tambourine had to bring it. He was going to have a party for his sons-in-law. He
was going to celebrate the wedding of all of them, who had brought themilk of
the lioness milked in the skin of its son, and who had brought the musty water
found [in the saddle]wheremountains touch each other, andwhohad brought
the apples of ʕĀyša the daughter ofMənṣūr, who has crossed the Seven Seas. He
was going to give a party that no other person could give. Nobody in this entire
world could throw such a party!
They remained seated there – and so forth. They boasted, “We are the 19

Bringers, who have brought!” He [the bald man] said, “O Commander of the
Faithful! All these men are worthless. I am the one who brought the musty
water. I am the one who brought the milk of the lioness milked into its son’s
skin. And I am the one who brought the apples. They gaveme the lobes of their
ears. See that the lobes of their ears are cut off.” [The King asked him], “Where
is the small box?” He replied, “Here, here it is.” He told him, “I brought them
the musty water found [in the saddle] where the mountains touch each other,
[and] they gave me their small fingers – none of them has that finger. I marked
them. I am the one whomanaged to do everything.” [The Sultan] said, “Oh, oh,
oh! He is a real Sultan and I am not. He was able to catch the mother of the
lion, the lioness, and its son too, and sacrifice it and skin it, and milk her over
her son’s skin.”
He had a party for them – he had a party for them. The bald man took the 20

highest place.167 Everyone bowed in reverence before him. This is the bald’s
man tale. His bride felt happy: she had been the insignificant one; she became
as the important one. The decision is hers, and the consent is hers.168 She does
as she likes.
He celebrated the wedding of the [first] of his [sons-in-law], and of the 21

following, till he reached the bald one. When the bald man’s turn arrived, [the

167 The expression used here is x f-ər-rās l-ʕāli, the meaning of which is given by de Prémare,
daf, ix, 220, meaning 4: “d’un haut rang social … il jouit d’une grande considération; il
occupe un rang prestigieux.” De Prémare cites several idioms under this meaning, though
not the one the used here.

168 The idiom hǐyya r-rāy can be compared to the one mentioned by de Prémare: ṛ-ṛẹyy kullọ
dyāli, which means “toute l’ initiative de prendre une décision m’appartient.” For this
expression and its numerous usages see rāy in daf, v, 20–21. Concerning the equivalent
semantic idiom x š-šwār šwār (+ pronominal suffix), see daf, vii, 219, where, however, the
present expression has not been mentioned.
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Sultan] asked him, “Tell me what you desire169 for your wedding. I will bring it
to pass for you.” He said, “To gather all the poor of our people and offer them
plenty of food and drink, and to dress them in fine clothes. You make clothes
for each one of them.” – For such a large number of poor people from the entire
nation! – He answered, “Yes.” He gathered the poor people. He made clothes
for this one, and the other one, and so on. There was plenty of food. [They held
the wedding] in the Sultan’s house for three days with their wives and their
children. They had all what they needed in the Sultan’s house.
There we leave them and return to our way.22

169 Idiom: š ḥăbbīθ f-əl-xāṭăr dyāləç? The term xāṭăr, especially in combinationwith different
verbs, is commonly used inMoroccan Arabic: for example ḥăbb (+ ø or + preposition f ) +
xāṭăr and qāl, ǧa (+ preposition ʕla) + xāṭăr. For various meanings, usages, and examples
of this term see daf, iv, 103–105.



text 5

Hārūn ar-Rāšīd [and His Three Viziers]170

Once upon a time there was a Sultan, the Sultan of a land (they said of him) 1
who ruled over some countries of the Arabs. One day he rose and proclaimed
to his counselors that if anyone was found wandering the alleys in the evening,
he should be seized, beat fifty lashes, and banished from the country, nomatter
who he may be.
Then the King [took thought within himself] and said, “I gave this order.171 2

Now I do not know whether or not they are going to carry it out. I will go out
myself to check.” He put on soiled clothes fastened with a cord, and went out.
Hewent out and came to amosque [and] found amuezzin locking themosque.
He said to him, “Peace be upon you, O muezzin. I have come a long way. I
am a stranger, so please let me enter this mosque to spend the night.” He [the
muezzin] had been instructed not to allow anyone to sleep in the mosque at
night, to spend the night in the mosque. After the call to the evening prayer,
when the prayer is over, all mosques must be closed. So he [the muezzin] said
to him, “You have come a long way. Youmust be hungry. Now I am going to lock
the mosque, and go home and bring you some food. Then you can sleep.” [The
Sultan] replied, “No, do not bring me any food. Just open the mosque for me.”
[The muezzin] said, “No, not until I go to my house and bring you some food.

170 A variant of the third and final theme of this tale is in Frobenius translated by Fetta (1997),
194–200, tale no. 38, “Le petit pois magique,” in which ‘le petit pois magique’ is substi-
tuted for the magic ring. Another difference between the present tale and this variant is
the highly sophisticated role of the animals owned by the protagonist of the stolen ring.
Another variant of the present story is Laoust (1949), vol. i, 102–103, vol. ii, 165–167 (notes
on 167–169), tale no. c, “Le fils de la cardeuse.” In this story the thief of the magic ring is
a Jew, and the role of the mouse in the present tale is played by a cat, which recovers the
ring when the dog loses it in the sea. In any case, in both versions the victims recover the
magical ring and the thieves receive their just desserts. For this tale-type see Aarne and
Thompson (1961), 199, “554, TheGratefulAnimals,” [the task is to bring a ring or key from the
bottom of the sea], and “560, TheMagic Ring.” [The grateful animals (cat and dog) recover
the ring.] See ibid, 202–203.

171 The narrator uses here the term qāwāla, meaning “order, allegation, plea,” which is seman-
tically equivalent to the Moroccan qōl / qaul / qoᴉ, the active noun from the verb qāl
“allegation.” For detailed information on this term and its use as a component in differ-
ent expressions see daf, x, 456–457. This ma term could be related to the ca noun qawla
meaning “máxima, sentencia.” For this meaning see Corriente, dae, 983 under qawl.
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You should eat so you can sleep.” The muezzin left – closed the mosque and
left.172
This King, they said of him, was named Hārūn ar-Rāšīd. He stayed in the3

mosque’s door waiting for the muezzin to come back, to check if the order he
had given to his people173 was being observed or not. While he was seated, the
change of the nightwatch passed. They asked him, “What do you have to say for
[yourself]?” He answered, “I am going to spend the night in themosque and the
muezzin went to bring themosque’s key fromhis house.” They told him, “Stand
up!” and they seized him, beat him, and threw him out of the city. He said [to
himself], “Oy veh!174 By giving this order for everyone, including myself, I am
doing hurt to myself!”
They told him to leave and to stay out. His back hurt after the beating. [He4

followed the road] until he saw a lantern175 far away. He followed the light till
he came to [the place of the lantern]. He knocked, entered, and found three
men. “Peace be upon you.” They replied, “And upon you peace.” They [the three
men] stared at each other [in surprise because] they recognized him.
One said to one of the others, “You, fellow!” He answered, “Yes?” “You have5

to read the tea leaves for us from your teapot176 and tell us what has happened
to you in this world, since you were born; all about your life since you came

172 For an analogous beginning to this story, see tale no. 110, “Haroun er Rachid et la fille du
roi des génies,” in Basset (1897), republished in Basset (2008), 136–138 (esp. 136).

173 Thenarrator’swords here are ʔāwāmǐr lli hǔwwadăffʕa f-əš-šăʕbdyālu. Here the root dfʕ is
followedby the preposition f-. This combination in this particular context is not common.
One example from ChA is the verb x dăfăʕ f- y, meaning “to push s.o. to do something”
or simply “to push s.o.” In de Prémare, daf, iv, 296 one example is attested under dəffăʕ:
idəffăʕ + the preposition f- as “s’efforcer.” But even if the preposition used here is the same
as the oneused in the context above, the verb in thepresent context is not intransitive, and
the stem is different: de Prémare uses a d stem in the example, while the narrator uses the
g stem. The verb dfăʕ followed by the preposition l- and the preposition ʕla frequently
occurs in ChA as well as in ma generally, as has been recorded by de Prémare. For the
detailed meaning of this verb and its many uses and expressions see daf, iv, 294–296.

174 The original used here is āhyi.
175 The narrator uses here the term n-nǔwwāra, which does not occur as such in any of the

nouns derived from the root nowwər, “illuminer, éclairer (qqn. ou qqch.),” in daf, xi,
492–494. However, the context of this text indicates that the semantic field of this noun
has to be related to nowwər and its basic meaning.

176 This is themeaning of the expression dḥăllǐl nna kāsəç. This expression occurs only in this
tale, but repeatedly in different passages, and always in the same context and with the
same semantic value. The meaning of the verb ḥăll included in de Prémare, daf, iii, 201,
under number 7, “analyser, expliquer, dégager qqch. de ses obscurités, décomposer dans
ses détails [Co],” fits the context here. However this expression is not mentioned by de
Prémare.
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into the world, what you have done, and what has happened to you during the
course of your life.” He told them, “My father was a very rich man. He owned a
business. Then that man died – my father died. My mother told me, ‘My son,
arise, take the keys of the store, go to the store,177 buy and sell for your own
profit.’178 I took the keys of the store to open its door, opened it, and found all
manner of articles that he had owned. He had of every kind. I took a seat and
a certain woman came to me: ‘O Sīdi!179 Does this store belong to its owner?’
I answered her, ‘Yes’. She asked me, ‘Where is he?’ ‘He passed away.’ She said,
‘God, God, God’ and started crying […] and she lashed herself. Then I told her,
‘Enough!We have already finishedwith themourning.’ She askedme, ‘How can
I find another person like your father! Thatman used to treatmewith courtesy.’
I told her, ‘Be assured that I will treat you as my father did.’ She replied, ‘God
bless you!’ Then I asked her, ‘What do you want?’ She answered, ‘This is what I
used to take: From this type of silk180 I used to take so-and-so much. From this
type of silver I used to take so-and-somuch. From this type of gold I used to take
so-and-somuch,whether I hadbrought themoney or not.’ I told her, ‘All right, it
does notmatter.’ She took a large tablecloth [and] I asked her, ‘Say what should
I take out for you.’ ‘Give me this and that and the other thing,’ till she had filled
[the tablecloth]. And she bound up what was hers. She called upon a beggar to
carry it for her. The moment he tried to take it, she told him, ‘Oh stop!’ I asked
her, ‘What’s the matter?’ She told me, ‘You must come with me to my house to
see that I do not intend to steal your goods. You do not know who I am; you
do not know where my house is. I want you to know where my house is’.” He
answered her, “Very well.”
He closed his store. She led and he followed her to the house. She opened 6

the door of the house [and] entered its courtyard. What a house he found!
Such a marvelous house! When she arrived at the house, she called, “Xādīža,

177 Again the narrator uses a ca term: d-dukkān, “store.”
178 The idiom used here is:mʕa rāsəç.
179 De Prémare, daf, vi, 255 explains that this term is a reduced form of siyyed, used when it

appears as the first term in the construction chain, and when it is followed by a personal
name. In the present text this form is attested repeatedly by the vocative. For a detailed
use of this term, its wide semantic nuances, and examples see, daf, vi, 255–256.

180 Hoenerbach and Kolenda (1973), 17, 40 note that silkworm breeding was done in both
Chaouen and Granada, although this industry no longer exists. One of the first European
visitors to Chaouen, Harris (1889), 21 wrote, “In the house in which I was, I noticed three
large baskets of silkworm cocoons, and no doubt the cultivation of the silkworm is carried
on to some extent, owing principally to the great number of mulberry trees.” Al-ʕĀfya
(1982), 221 says that the production of silk in Chaouen was done by women.
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Xādīža, O Xādīža!” She answered, “Yes Mother?” She told her, “Come, carry Sīdi
Mūḥămmăd on your back181 to the balcony.”182 He said, “No, I will use my own
feet.” She answered, “No. No way! We will carry you, you will go up on Xādīža’s
back.” “I will go up onmy own feet.” She told him again, “No, youmust go up on
her back.” Xādīža carried him on her back.183 Mūḥămmăd rode on her back up
to the balcony.
He entered the upper rooms of the house and found that she had silk, silver,7

and gold. “Ohwhat richness!” She came and sat down. She told him, “This is my
house, this is my place.” Then he replied, “Good.” She called, “My daughter!”184
who answered, “Yes?” She told her, “Giveme that bronze tile.”185 She reached for
the bronze tile and took hold of it and [immediately] a mouse appeared and a
cat too. She seized themandput themon theplowand set up theplowandused
it. And she reached for a bowl and a container full of seeds, and she scattered
those seeds and spread them in the middle of the place. She spread them and
began to plow. He just stared: “This is amazing! What is she doing!” She plowed
here and the seed grew there. When she had finished plowing, the seed had
ripened. She called, “My daughter Xādīža!” She answered, “Yes?’ ” “Bringme the
sickles.” She brought the sickles. She and her daughter began to harvest. They
continued harvesting. They brought a sieve, and they rubbed and pressed [the
seed in the sieve]. And they brought a piece of wood and they beat the seed.
“Thump! Thump! Thump!” She told her [daughter], “Give me that grinder, give
me that grinder.” She brought that grinder and put it down, and the grinder
began to mill, and yielded the finest flour, wheat flour of a very good quality.
She finished grinding. She put the flour [aside] and brought a large clay plate.
She kneaded [the flour] and sat down to prepare bread.186

181 Theman is carried on the woman’s back in northernMorocco normally in the rural areas,
and only on the nuptial night: see for example the Moroccan tale no. x, “Histoire de la
jeune fille à la tête et la peau d’ane,” in Légy (1926), 52–55 (esp. 55). This sentence, and
indeed the whole passage, might have sexual implications: compare El-Shamy (1977), 60.

182 See pp. 72–73.
183 See footnote 181 above.
184 The term bənƫi puts the mother in a socially superior position to her daughter. She thus

controls the events of the story. On the many meanings and attitudes associated with the
term bənƫ “(presumably virgin) girl, maiden,” which is heavily loaded with information
about a woman’s social andmoral status, see Dwyer (1978), 61–62, Herrero (1996), 127, and
Hachimi (2001), 41–42.

185 See p. 73.
186 The exact meaning of the term r-rġīfāθ is the diminutive plural of rġīfa: “crêpe très mince

de pâte huilée, repliée enmanière de feuilleté, cuite au poêlon, mangée enduite de beurre
et demiel.” See daf, v, 151–152, esp. under meaning 1. For a detailed definition of this term
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“I stared at this thing, just looked. I could neither speak nor talk. And both 8
of them, she and her daughter, made that thing. They brought a bread pan, and
she made bread.” She told him, “You cannot come to my house without tasting
someofmy food. I prepared this food for you so that youcan taste it.” Theymade
ready the first bread. He ate it – delicious, sweet and good. She asked him, “By
the way,187 do you wish to drink? Do you need somewater?” He answered, “Yes,
give me some water.” She told her, “Give me that bowl.” She brought one bowl,
and as soon as she hadpouredwater into it, shemade a gesture188 and thewater
shot to the ceiling and fell back into the bowl. As the water fell back into the
bowl, she took it and uttered,189 “Come out, O image of man! And come in, O
image of dog!” And as a result of her exhortation of the water, SīdiMūḥămmăd
was changed – in other words, into a dog.190 She took a stick, and her daughter

see the same reference under meanings 2, 3, and 4. For a more detailed definition of this
dish and its recipe, see Abu-Shams (2002), 137–138. This term is derived from the ca فیغر ,
which refers to “all kinds of bread.” The ma rġīfa is of limited use in Chaouen; its synonym
fṭīra, plural fṭāyăr is more common. In Egypt the latter are famed as special delicacies of
country cuisine (see El-Shamy [1999], 377 n. 291).

187 De Prémare defines the use of the interrogative particle yāç + ma as: “[en interr. négative,
introduisant un soupçon] yāk mā est-ce que, par hasard, ce ne serait pas …?” For this
specific use see daf, xii, 297, meaning 2. For other possible combinations and meanings
see under meanings 1, 3, and 4 on 297–298.

188 The original sentence is: ʕămləθ n-əl-ma ha. This statementwas accompanied by a gesture
by the narrator: through ha he shows what the woman did to the water. Concerning the
magical power of water in folktales see n. 190 and 196 below.

189 The narrator here uses the verb kāđsărrăđ ʕlīh, which derives from the verb sărrəd,
basically meaning “… débiter … lire un texte … [Co].” See daf, vi, 70 under sərrəd ii. The
effort to cast amagical spell involvesmaking a specific gesture (or gestures) accompanied
with, or followedby, the intonationof a formula or incantation.Doutté defines the latter in
this way: “L’ incantation est un rite oral: c’est-à-dire que le geste de lamagie imitative y est
remplacé par son équivalent phonétique; la seule énonciation du phénomène désiré suffit
à le susciter.” For a detailed commentary on incantations and oral rites see Chapter iii in
Doutté (1994), 103–142, 143.

190 The metamorphosis of a man into a dog appears in other Moroccan folktales, such as
Légy (1926), 59–60 (esp. 59), tale no. xii, “Le pauvre et le chien.” Magical water and an
incantation are often involved in this process: see for example the Libyan tale no. 38,
“Brother Deer,” in which, as he is about to drink, the protagonist hears a voice saying, “He
who drinks from this well will become a dog!” See El-Shamy (1999), 293–299 (esp. 295).
Another instance of the metamorphosis of man into dog, but this time by means of a pin,
occurs in an Egyptian tale in El-Shamy (1980), 54–63, 254 (esp. 61, 62), tale no. 8, “Louliyya,
Daughter of Morgan”: the heroine is transformed into a dog as soon as she is pierced by
pins stuck into her by an ogre. The metamorphosis of humans into animals is a frequent
objective of magical rituals: see Doutté (1994), 52.
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took another stick, and they began beating him. “Help! Help! Help!” he cried.
And then they threw him out, black and blue from his bruises.
He went from there directly to his house, hurrying, hurrying till he reached9

his house. He went straight to his bed, [and] laid down. His youngest sis-
ter entered. She found a dog sleeping in the place of her brother, and said,
“O mother!” She answered, “Yes?” and she told her, “A dog is sleeping in my
brother’s bed!” They approached him, and beat him and threw him outside.
It was raining, a chill wind was blowing, and it was cold.
He went to the entrance of the [hammam’s] furnace191 and collapsed. The10

furnace attendant caught him – caught him and threw him into the fire. Then
he said, “How could I do this, this is a fault. God does not like it. I am killing
this dog.” He seized him and pulled him out. He found that his jowl was already
scorched, and his eyes were already burnt out. He took him out and he said, “O
God, forgive what I have done to this dog! I threw him into the fire. I am going
to restore him and heal him, and I will not eat till he eats.” He took him out
and started healing him. And whatever food they brought for the owner of the
hammam, the food they brought he gave to him, telling him, “You go first” day
after day, day after day.
Once he [the dog] was sitting at the entrance to the hammam192 and a11

woman and her daughter came. He said [to himself], “This is the woman who
made me look so.” He sat staring at her. Her daughter told her, “O mother.”
She answered, “Yes, O daughter?” She told her, “This hound,193 this furnace
attendant’s dog, has been looking at us since we appeared. He has not stopped
staring at us.” She told her, “This is not a dog. This is so-and-so, the son of the
merchant so-and-so, andnow if hewaits forme till I have entered thehammam,
and have bathed, then I will take him home to heal him.” He heard, and he
went to the hammam’s entrance and sat down. Soon after she came out from
the hammam, and foundhim sitting there. She told him, “Make haste!” They led
andhe followed them, they led andhe followed them, till they got to the door of
the house. They opened the door. They entered.He tried to enter too, but a slave
took him and threwhimout…He told him, “Move!” He [the slave] entered, and
she asked him, “Where is the dog?” He told her, “I kept him out.” She replied,

191 The original expression ismūl l-fǔrnāči. Contrast this with the expressionmwālīn əl-ferrān
by Rackow (1958), 3, n. 1. and pp. 74–75, 117, n. 133.

192 See pp. 73–74.
193 The term qānǐʕ is an euphemism for the common noun ǧru. De Prémare, daf, x, 442

mentioned this term as qānăʕ [zool.; euph.] meaning “chien. [Co, Co Mrkch, Loub.]”; see
n. 138, p. 118.
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“By God, if you do not bring him in, you son of a nigger194 – Yeah! Yeah! Yeah!
You slave, if you do not bring that dog, I will break your back with this stick.”
The slavewent out, and found that hewas standingupnear awall. He carried 12

him and put him inside. He told her, “Here it is.”When he entered she told him,
“Sīdi Mūḥămmăd, I am going to heal you, but you promise me, by God, not
to speak about this. Do not to say what I have done to you. You do not know
me. I did not do anything to you.”195 … She brought a bowl like the other one
and filled it with water. That water shot from the bowl toward the sky and fell
back into the bowl. Once, twice, thrice the water fell back to her hand and she
called(?),196 “Come out, O image of dog, and come in, O image ofman.” And the
man changed back toman, as he had been.When… he tried to see her, his eyes
weren’t like they had been before – and so forth. –
[The narrator] asked them [the men who were sitting with him there], 13

“Should I make her appear?” He told them, “You know this stick, this one
stick?197 You must hide it within, next to your body. Here is a bridle. You go
and knock at the woman’s house door. Her house is the place so-and-so. Her
door looks such-a-way. Knock at her door, and she will come out to you. When
she comes out, she will be breathless with surprise. Seize her and carry her off.
Bridle her, take out the stick, and mount her. You will find a trench. Tell her,
‘You are the one that says, ‘I and I and I.’ Slap her with the stick. Hit her and
pull her. She must eat with the bridle, drink with the bridle, and sleep with the

194 The term gnāwi, not just in this peculiar context but in general, has the overtones of a
racially-charged curse, suggesting it should be translated into English as “nigger.” About
this term see de Prémare, daf, x, 740; and under n. 5 above and commentary on pp. 78–79.

195 This is a common request that spirits / jinnsmake. See theMoroccan tale no. xiii, ةعدفضلا
لمالحا in Chakir (2010), 144–147 (esp. 147).

196 The verb used here is šṭəf + the preposition ʕl. This verb occurs in de Prémare, daf, vii,
29 štəf : “laver/savonner du linge et l’essorer en le foulant aux pieds en cadence sur une
longue pierre plate etc.” This basic meaning corresponds to ca šaṭṭaf, “aclarar la ropa,
enjuagar” (see Corriente, dae, 603). One of the expressions under this termmentioned by
de Prémare, which may fit the context here, is, “štəf hātəf ou štəf ʕaitəf : tout en piétinant,
l’homme dit et répète à haute voix, pour s’encourager et marquer la cadence.” The
translation here of this verb as “to utter” is based mainly on the parallel verb mentioned
above, kāđsărrăđ ʕlīh, which occurs in exactly the same context: on its meaning see n. 189
above. However, based on the definition of de Prémare in the expression mentioned
above, it might be translated it as “to utter (and repeat in high voice”) or “to call out.” The
woman’s utterances are a magical incantation to empower the water.

197 This makes reference to a magic wand, which is a common motif in ʔalf layla wa layla:
see for example in يرهولجاليعدمحمعمدیـشرلانوراهةیكاح . For more on this motif in the folk
traditions of the Arab World see El-Shamy (1995), 484 under “Stick.”
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bridle. She must not take the bridle out her mouth. Take her with you’.” – He
was sitting there with them there, the twomen, who were his friends when the
King came in. They told the story to say that, You are not the only one who has
been beaten: see what we have experienced – and so forth. –
When he reached the woman’s house, he did to that woman as he had been14

told:When she came out he seized her…he took out the stick, he threatened198
her with it. He put the bridle on her. He took her out, he took her with him. He
asked them, “Do you wish to see the woman.” They answered him, “Yes.” The
King marvelled at199 what has happened to these people.
Another one rose. “Tell us, O tell us, fellow, what has happened to you.” He15

answered them, “I had lands and gardens.200 I often would go to the garden
and sit and idle. And whatever I ordered, and everything I needed, I found in
that garden. One day I went there and found a maiden. God be praised, Who
created her and gave her beauty and comeliness! The girl was very beautiful.
Such outstanding beauty! She was sitting there in the garden. I said to her,
‘Peace be upon you, O my lady.’ But she did not reply to my greeting. I said
to her, ‘Peace be upon you, O young lady.’ She did not reply to my salutation.
I told her, ‘You are sitting in my garden, and in my property, and I am greeting
you, but you do not answer my greeting?’ She answered me, ‘I did not mean
to ignore your salutation, but my son is here in this tree. He is sitting in this
tree, and I am waiting for him. I have no choice. I must take him. However, he
does not want to descend, and I cannot climb up the tree. And now, O owner
of this land, if you catch my son for me, I will give you whatever you wish in
the world. Whatever you wish in this world, I will give it to you if you only
catch him for me’.” He told them, “I am an agile man and I climbed the tree
immedialtely.”
“I climbed the tree, I touched him,201 and he cast me into a land where there16

was no fly, no insect, nothing at all. Just hot sand [and] a burning sun. I did
not find anything. There was no insect or fly or anything. I spent seven days
wandering like an animal on all fours. I looked for the sweet grass. I cut from it

198 The immediate context of the verb šǐyyăr here suggests this translation. For the different
meanings of this verb see de Prémare, daf, vii, 257–258 under the verb šiyyər.

199 The narrator uses here the expression ġa lāyčūf, literally “only looking.”
200 About agricultural production in Chaouen see Hoenerbach and Kolenda (1973), 38–40;

and in general concerning these terms see p. 161, n. 1 and pp. 70–72.
201 TheChA termusedhere is ƫnəzzīθ ʕlīh. This verbhas to be related tocanaza, stem tanazza,

which in this context basically means “to spring, jump etc.” Wehr, aed, 1125; Corriente,
dae, 1160. This verb is obsolete today in ChA, perhaps because of its sexual connotations.
See Ibn Manẓūr, Lisān al-ʕarab, Vol. 14, 239.
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that long white wheat202 and ate it to save myself. Just grass. The seventh day I
found a castle. I entered that castle, found in it seven rooms, seven small rooms.
I looked into the first one: I found it full of gold. I looked into the second one:
I found it full of silver. I looked into the third room: I found it full of fine flour
and coarse flour. I looked into the fourth one and I found it full of sheep, male
sheep. In the castle one could find everything, there was everything: clothes,
kitchen ware, and lots more.” And he said, “Because I was very hungry, I rose
and tightened [my waist-cord] and sacrificed forty203 sheep. And I kneaded
forty loaves of bread. As soon as I had prepared the bread, and had prepared
the meat, which was well done in the ṭāžīn, and had made everything ready,
all the house, all the castle started shouting. The noise grew [and] everything,
including the kitchen ware, shot up to the sky and then fell – ‘Thud! Thud!
Thud!’ Everything was shouting. I was terrified, and I felt scared. I was very
frightened.”
“They had a large pot of clay. I climbed in.204 I said to myself, ‘I can jump 17

into it and sit down.’ And they came. They ate the meat, ate the bread, and
started looking for he who had prepared [the food] for them. They told me,
‘Oh, oh, oh, he who has done this for us must appear in front of us. He is under
our protection, he is under our protection! He is under God’s protection! Just
appear, O man, whoever you are, human being or jinn, or such-a-thing. Come
out to us.’ I raised the large pot of clay and I emerged …. Everything that I had
made, the food that I had prepared, bread, meat, they ate everything. Nothing
remained, nothing, and I was hungry. I ….”
They told him, “Welcome whoever is coming to us here. This is the palace. 18

You stay in it, you can stay here. Every day make for us what you made today.”
He replied, “Very well.” They left. He rose and he took time to think. He said,

202 šənƫīla iswhat de Prémare, daf, vii, 194 terms šəntīl: “[Ġzāwa] / āšəntīln. [berb.; bot.] sorte
de blé blanc, plus long que la šqālya [⟨lat. secale ‘seigle’] sorte de blé primitif à chaume
plein … Triticum monococcum” (see daf, vii, 140). Another variant of this term is šənti /
šəntīya / āšənti, which de Prémare defines as “sorte de céréale ressemblant au seigle …”
(daf, vii, 192). Michaux-Bellaire (1911), 119, 188 defines لیتنـشا / āšəntīl (variant of ChA
šənƫīl) as “sorte de blé à paille courte et à très petit grain.” Michaux-Bellaire added that
“la chqallia et l’achentil ne sont pas coupés à la faucille comme les autres céréales, mais
arrachés avec leurs racines … .” In this context see Colin (1986), 1206.

203 Forty is the number usually used in Maghrebin folktales to mean any large number: see
Lacoste-Dujardin (2010), 76–86 (esp. 77, n. 5), the tale, “Mhamed, le fils de la négresse et
ses six frères.” For other literary meanings of this number see n. 358 and 359 below.

204 This translation follows the context, in which the subsequent sentence describes the
action of climbing. The original text reads qbăƫƫa u dxǔlƫ, which literally means “I decided
to enter it / I took and entered it.”
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“I Considered. I prepared some food again, a little bit of meal, and I ate it
and remained seated. A new day broke. I awoke at dawn. I sacrificed forty
male sheep, and I made forty loaves of bread. And as soon as I had prepared
everything, they cameagain. Everythinghappenedagain.205 Three years passed
and I did this same job, with my robe sleeves pulled up, doing this same work.
When theywere about to go out, one of themapproachedmeand said, ‘Come.’ I
replied, ‘Yes.’ He tookmenear a certain roomand toldme, ‘Wander through the
entire castle. But beware of approaching this room, or of going into it! Take care!
Do not even approach its door’!”206 He replied, “Yes.” When they left, he said to
himself, “I have been here for three years and I am jailed here. If it is death, I
will die; and if it is life, I will live; [but] I am going to open that door and see
what is in that room.” Then he said to himself, “I am brave, [and have] all skills.”
“I opened the door. When I opened the door, I found a horse207 and a slave.19

The head [of the horse] was at one wall and his feet were at the opposite wall,

205 The expression used here is hāđ ši hǔwwa hāydāç.
206 This refers to a room/space which the hero should not enter because the door leads to a

room or other space inhabited by jinns. Entering the forbidden space signifies his heroic
nature. This is a universal folktalemotif, and very common in Arab and Berber Jewish and
Muslim folk tradition. Thehero’s refusal here is usual, too. For analogies see tale no. 10, “Die
Geschichte von Achmed Unamir,” in Stumme (1895), 102–105 (esp. 103, 104); Laoust (1949),
vol. i, 119–123, vol. ii, 204–209 (esp. 205, 211–212, n. 4), tale no. cxiii, “Le fils du bûcheron
et son cheval magique”; the Tetuani Jewish tales in de Larrea Palacín (1952), no. 21, “El
médico viudo” 81–84 (esp. 81), and no. 31, “El cuñado de los affrís” 106–112 (esp. 111); and
de Larrea Palacín (1953), 212–215 (esp. 212), tale 142, “El cuarto prohibido.” Also see the
tale “Les deux jeunes servantes” in Scelles-Millie (1970), 123–125, and n. 1 on 125–126 for a
detailed comment on the “chambre interdite.” Also see El Fasi (2000), 106–113 (esp. 107),
the tale “Aïcha, la fille du dragon.” For more examples see the Moroccan tale no. xxi, 󰏧ازغ

ناطلسلا in Chakir (2010), 232–236 (esp. 233, 234). For a detailed commentary on the motif
of “the forbidden room” in Moroccan folktales see Gil Grimau and Ibn Azzuz (1988), 19,
213–214, tale no. 136, “La hija del ogro.” This same motif is common in Kabylian Algerian
folktales: see for example “La jinnia du Jebel Waq Waq” in Dermenghem (1945), 129–136
(esp. 130); and Lacoste-Dujardin (2010), 113–120 (esp. 114, n. 7) and 157–163 (esp. 158, 164),
the tales “Milaq-la-gâtée” and “Le fils du sultan et le chien des chrétiens.” For an Egyptian
variation see El-Shamy (1980), 38–46 (esp. 41), tale no. 6, “The Maghrabi’s Apprentice.”
On this motif in folk traditions of the Arab World see El-Shamy (1995), 436–437 under
“Room”; and for this motif in folktales in general see Aarne and Thompson (1961), 105 “c611,
Forbidden chamber. Person allowed to enter all chambers of house except one.”

207 According to the description below, the horse here is a jinn. See El-Shamy (1980), 63–72,
tale no. 9, “The Promises of the Three Sisters,” in which the protagonist is said to have
found a horse which was the son of the King of the jinn. In the present context the
reference is to a flyinghorse, awell-knownmotif throughout folk literature andmythology,
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and the room was a large one. The horse was like nothing I had seen before.
[Later] I will have the horse actually speak to all of you too. As soon as I opened
the door, the horse told me, ‘If you are resolute, you and I are going to flee’.” He
asked him, “What must I do?” He told him, “Bring that stick and that cane208
over there.” He told him, “You must keep beating me, and I will sweat into that
bucket. Fill it with my sweat. And here is the saddle, and here are the stirrup
and the bridle. But when you do all of this, they will come to speak with you,
and theywill tell you something. If you speak to themor turn your head towards
them, neither you nor I [will live]; they will burn us into ashes.209 However, if
you do not pay attention to them, do not look at them, do not listen to them,
do not answer them, I will fly into the sky, and you only have to grasp me. Thus
I will take you to your place, to your home.”
“Then… I took the stick, and I kept beating the horse. And he sweated. And I 20

put his sweat into the bucket. And I carried the saddle, and I joined that saddle
to the bridle and the belt, making sure that no ring of the bridle or of the saddle
or of the stirrups or of any other thing hit another [ring]. And I saddled him
[the horse] and I put the belt on him, and so on and so forth.210 I belted myself
and I clung to his back. As soon as I was on to his back, I was already flying in
the sky.”
And those jinn and those afrit [said] “By God, O fellow, you made food for 21

us, and we ate that food, you dwelt in our house! So now stop, stop, stop!” He
told them, “I put cotton inmy ear, one piece of cotton in each ear. I did not hear
them; nor did I pay attention to them. I just kept riding that horse, on his back,
till I reached the door of my house. I got off at the door of my house. I took the
bucket, I took off that bridle, and I started to anoint him, that horse, his neck

including such Moroccan tales as the Jewish tale no. 108 from Tetuan, “El jugador,” in
de Larrea Palacín (1953), 67–73 (esp. 70). The winged horse even appears as the central
theme in a few stories, such as Basset (2008), 127–128, tale no. 105, “Le chevalmagique” and
Lacoste-Dujardin (2010), 157–163 (esp. 158, n. 7 and commentary on 164), “Le fils du sultan
et le chien des chrétiens,” which parallels the present context. In this latter tale a magical
horse is also found in a forbidden room. Thismotif is normally labeled under international
type t314 following Aarna et Thompson (1961): see El-Shamy (1980), 269. For additional
motifs associated with horses see “(Mule) with Magic Speed b184.1.1” and “Escape on Flying
Horse b542.2” in El-Shamy (1995), 238. For this motif in folktales in general see Aarne and
Thompson (1961), 109, “g550, Rescue fromOgre,” “b. 184.1.6, Flight onmagichorse,” and “b184.1,
Magic horse.”

208 Corresponds to ʕǐrq. For an approximate meaning see daf, ix, 84, meaning 4.
209 This expression, wǔllīwna rmāđ, occurs in Marchand (1905), 454 as follows: “ هودّروهوقرح

دامر .”
210 The expression used here is u ʕməlƫ lu, u ʕməlƫ lu.
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and his hair … with some water from the bucket … . Do you want to see him?”
They answered, “Yes.” He took a bronze stick.211 He hit it on the floor and the
horse kicked (on the door). They told him. “Open the door.” He said, “And here
he is: he has brought me.” Then good.
“You, fellow! You have to read for us the tea leaves from your teapot.212 Tell22

us what has happened to you.” He told them, “My father was the chief of all
merchants, of all purchases and of all sales, and of all other things. Then God
willed thatmy father died. I was left withmoney, and the goldwith the silver,213
and the inheritance, such an inheritance, which cannot be counted! And I,
what did I do in life …? I like singing and spending. I like food and whatever.214
And I went on outings, singing and dancing, day after day. I sold it, I sold the
inheritance thatmy father had leftme. I ate the gold thatmy father had leftme.
People snatched it fromme, people snatched it fromme, they snatched it from
me. And I associated myself with people without sense – they had no sense,
crazy – until I was left with nothing.
And then an afrit came and told me, ‘I will replace the money that you have23

lost. And the inheritance that you have lost, I will recover it for you’. Then he
brought me, he brought a ring, a ring, he brought a ring. He told me, ‘Take this
ring’. I asked him, ‘What should I do with this ring?’ He replied, ‘As soon as you
put it in your hand, I will make myself present to you. State whatever you want
in life: I will bring it about for you.’ I slipped it into my hand.” And he said to
him [sic!] them, “I put the ring215 in my hand, I pressed it and this boy-servant

211 Thismotif occurs in otherMoroccan tales, such as the tale no. xi تیرفعلاعمليیبلجا in Chakir
(2010), 116–139 (esp. 119). For other meanings of this motif see El-Shamy (1995), 484, under
“Stick.”

212 For this expresssion see n. 176 above.
213 The incalculable amount of gold and silvermeans that this house is ownedby jinn. This is a

very commonmotif inMaghrebin folktales. On the association of unimaginable wealth in
gold, diamonds, silver, and other valuable things with spiritual beings, see Doutté (1994),
92–93.

214 This translation is not literal but reflects the repetition of u yăʕžəbni hāđa.
215 This refers to “Magic Ring d1076”: see El-Shamy (1995), 434; and for this tale-type see Aarne

and Thompson (1961), 202–203, “560, The Magic Ring.” See also El Fasi and Dermenghem
(1975), 139, n. 1; and the variant of this tale in Laoust (1949), vol. i, 102–103, vol. ii, 165–167,
168, n. 3, tale no. c, “Le fils de la cardeuse.” Concerning the tale “Amor Ceqqa,” Lacoste-
Dujardin (2010), 63–72, 74 (esp. 66, n. 8) comments, “ “Anneau de puissance” taghatem el
ḥukma en kabyle; l’ anneaumagique est l’objet de quête le plus fréquent dans la littérature
kabyle. Il a des pouvoirs sans limites et a pu être acquis par le héros de naissance, signalant
sa prédestination, ou parfois quêté, et alors conquis après des épreuves.” On the designs
on magical rings in Morocco see Doutté (1994), 82–83. p. 55, n. 214.



text 5 –hārūn ar-rāšīd [and his three viziers] 221

[appeared and] told me, ‘Ask me whatever you desire, tell me what must I do
for you’.” He said to himself, “This is a blessing the Lord gave tome. This is better
than money, better than gold, and better than any thing.”
And he said, “Then I built my house, and I got married. I married two wives, 24

two. She wiggles, slithers, and strides forth seductively: her beauty is slight.
When she comes she slays; when she leaves she seduces.”216
One day I came home to have lunch. They [my wives] brought me saurel217 25

… . They brought me lunch. We had lunch. I forgot that ring on the table, and
stood up and left. Then one slave came, a gnāwi.218 He played the big iron
castanet.219 He entertained the women, and entertained the people – ‘Chuk,
chuk! Drin, drin!’ One (wife) turned to the other, and asked her, ‘What should
we give this servant? What should we give this slave?’ She asked him, ‘Should
we give you some bread?’ He replied, ‘No.’ She asked him, ‘Should we give you
some food.’ He replied, ‘No.’ He said, ‘Give me that ring which is on that table.’
Then one said to the other, ‘No, this belongs to our husband. We are not going
to give it to him.’ The other [wife] told her, ‘He has many rings, he has plenty
of gold. How will he notice that a ring is missing from this abundance of rings?
We shall give it220 to the slave. He came to entertain us. We give it to him’. The
one who suggested giving the ring implored the other. They took the ring and
they gave it to the slave.
“As soon as the slave took it, and put it in his hand, an afrit appeared to him 26

and said to him, ‘Order. I am yours to command!221 I am your slave. Whatever
you request, Iwill do it for you.’He toldhim, ‘I simplywant to see this housewith
its pillars and with its foundation crossing the sea. You carry it from here and

216 Regarding this expression see n. 166, p. 123.
217 For the term šrāl and its etymology and occurrences, see daf, vii, 87.
218 See pp. 78–79 and p. 162 n. 5 above.
219 The narrator here uses the onomatopoeicword črāčăq, a term for a percussion instrument

used especially by gnāwa that consists of two big shells of iron usually fastened to the
thumb and clicked together by the other fingers. In other ma the term for this instrument
is qəṛqāba, which de Prémare daf, x, 304 defines as a “grande castagnette de fer, des
Gnāwa [= qəṛqāba]; au pl. qṛāqəb paire de mi-cymbales mi-castagnettes des Gnāwa, liées
ensemble l’une sur l’autre; chaque paire est constituée de deux disques de fer ayant
chacun en son milieu un ‘umbo’, les deux étant réunis par une bande de même métal
[Co].”

220 In both the present tale as well as in its variant, the woman is the one who gives the ring
to the thief. Thus the woman unwittingly facilitates the theft: she is the dupe. On this see
Laoust (1949), vol. i, 102–103, vol. ii, 165–167, 169, n. 4, tale no. c, “Le fils de la cardeuse.”

221 The original expression used here is: šəbbəç ləbbəç! This is a stock phrase, which afrits
typically utter when they appear. See n. 168, p. 124.
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take it over the surface of the sea to the island’.”222 The house was carried off,
and there remained just a square pit [where it had stood], and its foundation
dug.
[The husband] came to the house and found only a square hole in the earth:27

he found nothing else. He told himself, “I will sit down and think about where
the house, my women, my wife may have gone. I know amouse; and I have my
dog223 that has been trained by me. But the mouse224 has come just to make a
deal with us.” “I told the mouse, ‘Go and look for the house. Ride and go to the
sea’. The mouse knows the drains of the house: when the mouse has entered
the house, it will learn who has the ring, and wheremywife is. Then themouse
mounted the back of the dog and they entered the sea, and I remained in the
square [hole].”
“They went on till they got to the house. Themouse knows where the drains28

of the house are. He entered and found the slave sitting in the courtyard with
all the kinds [of food] that God has created served for him … . He was eating
this and that, this and that. The womenwere embracing and crying, crying and
the servant eating. The mouse said [to himself], ‘How should I do this?’ Siesta
arrived, and the slave took the ring from his hand and put it into hismouth and
laid down to sleep, his appetite satisfied, having eaten the food. Having eaten
from everything he had eaten, his head became dizzy, and he put the ring in
his mouth. The mouse said [to himself], ‘How will I be able to get [the ring]
out of his mouth?’ The mouse climbed up his chest slowly and put his tail into
his nose, and the slave sneezed ‘Atchoo!’ He opened his mouth; the ring fell
down.225 Themouse seized it. The slave rose up looking for the ring. There was

222 Thismotif refers to a “MagicTransportationbyRingd1520.12”: El-Shamy (1995), 434.Also see
Laoust (1949), vol. i, 102–103, vol. ii, 165–167 (esp. 166) in tale no. c, “Le fils de la cardeuse”
which is a variant of the present tale; and Frobenius translated by Fetta (1997), 194–200
(esp. 196–200), tale no. 38, “Le petit pois magique,” in which a pea substitutes for the ring
as a medium for magical transport.

223 The dog in this tale plays the role of faithful protector and loyal friend of his owner,
showing his fidelity by helping him recover hismagic ring. A parallel role for a dog is found
in a variant of this tale in Laoust (1949), vol. i, 102–103, vol. ii, 165–167 (esp. 166, 169, n. 5)
in tale no. c, “Le fils de la cardeuse.” On this see El-Shamy (1999), 96 and n. 238 below, and
the comment on p. 62. For references to other Moroccan folktales with grateful animals
as a central theme see El Fasi and Dermenghem (1975), 136–138. On the dichotomy in the
perception of dogs in Moroccan culture and society see Westermarck (1968b), 303–306.

224 In Laoust (1949), vol. i, 102–103, vol. ii, 165–167, tale no. c, “Le fils de la cardeuse,” a cat plays
the mouse’s role.

225 The motif of “Mouse’s Tail in Mouth of Sleeping Thief: Coughs up Magic Ring k431” is listed
by El-Shamy (1995), 434. In Frobenius translated by Fetta (1997), 194–200 (esp. 198), tale
no. 38 “Le petit pois magique,” the dove plays themouse’s role, snatching the pea from the
thief ’s mouth.
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no time to say anything, before the dog came. The mouse rode the back of the
dog straight to his lord, ‘Here is the ring, here it is’.”
He [the dog] took him [the man] away, entered the house and found the 29

slave still looking for the ring that he had lost. He [the man] told him: “O slave,
O nigger, you broke your trust,226 you entered my house, you ate my food, you
took away my wife and frightened her. Now what am I going to do with you?”
… “I put him as a tile on the doorstep of my house:227 when I enter I tread on
him, and when I walk out I tread on him, that slave. Would you like to see the
slave?” They replied, “Yes.” He took out the bronze stick and struck the floor
with it, and the slave came [saying], “Oh, oh, oh Sīdi, I beg your pardon! May
God show you the right way if you have compassion for me. I will not make the
mistake again. Please do not torture me, do not convert me into stone, being
cold, having nothing to eat or drink.” He told him, “So long as I am alive you
will be for me a tile on the doorstep of my house.”
The King said [to himself], “Oh, oh, oh these are the real people!” And he 30

stood up. Morning came with a new day. The King left, took his way. The three
men took their way.
He summoned the three of them and made them viziers. This is Hārūn 31

ar-Rāšīd. These are the three, and what each one had done.
Now this is the end. 32

226 The phrase ksărƫ l-ḥărm+ preposition ʕlamust be added to themany expressions attested
by de Prémare with the verb ksər, “… faire défaut; anuler …”: see daf, x, 577–578, esp.
under meaning 6. The second term of this phrase, ḥărm, here refers “to the house where
thewiveswere.” (For this definition seedaf, iii, 84underḥoṛm/ḥəṛm/ḥăṛm/ḥōṛōm). The
house in this context is considered sacred territory which men who are not close family
members should not enter when the husband is not present. The home is considered
a sacred place: on this see Thay Thay Rhozali (2000b), 233–234, and the bibliographical
reference in n. 1. For a similar observation, with an example from a folktale, see El-Shamy
(1980), 143–145, tale no. 27, “Blow for Blow.” The term ḥǔrma normally refers to a “married
woman; wife.” For more about this term see Ritt-Benmimoun and Procházka (2009), 39.
De Prémare, daf, iii, 84 offers the example l-mṛa ḥoṛma, which he incorrectly translates:
“la femme est un être faible qu’ il faut respecter [Co].” On the translation of this term
see rather Westermarck (1921), 297, who explained the term ḥoṛma through the Chlöh
proverb: “Tamġart zud agǔrram, ‘Une femme est comme un saint’. En temps de guerre ou
de révolte, on laisse les femmes en paix, car une femme est ḥórma ou, en chelḥa, lḥorôm –
on ne doit pas la toucher.” But de Prémare’s translation “est un être faible” is more an
interpretation than a translation: the lattermight be “womanmust be respected / honored
etc.”

227 This same punishment is applied to one of ʕĀyša Cinderella’s co-wives in tale no. vi,
“Histoire de la jeune fille qui naquit d’une pomme …” in Légy (1926), 34–37 (esp. 37).



text 6

[Ğăʕfăr l-Bărnāki228 and] the
Woman who Envies Her Husband

She envies her husband. She hates her husband. Why? The man has posses-1
sions, and he has chests ofmoney stored. But [other] people benefit from those
chests of money. The one who is going to celebrate the name day [of his son’s
birth], who has not the wherewithall to celebrate it, would come to the man
and tell him, “O Sīdi, I have a birth ceremony and I have nothing with which
to celebrate it.” [The man] would take a handful of ryāl229 and give it to him.
Another one is going to celebrate a wedding and does not have enough230 for
the wedding: [that man] would come and say to him, “O Sīdi, I am going to cel-
ebrate a wedding but I haven’t the money to complete my wedding.” He would
take a handful of ryāl and give it to him. Another one is in need: he has no bed,
and no covering. He would come to him and say, “I am naked, O Sīdi. I need
[you] to giveme [something] with which to cover [myself] at home.” He would
take a handful of ryāl and give it to him.
Thewoman hates that. She asks him, “Why do you do this?” [She thinks] this2

is a bad thing in him. He replies, “You just shut up!” She gets irritated, and feels
badly treated. “I do not need this man, I would like to kill him.”

228 Žaʕfar al-Barmakī [narrator: Ğăʕfăr l-Bărnāki] was a Persian minister and family member
of Hārūn r-Rašīd and famous for his knowledge of law. He appears in some of the ʔalf layla
wa layla tales, such as يرهولجادمحمعمدیـشرلانوراهةیكاح and ةیرالجاورفعجعمدیـشرلانوراهةیكاح

فسویبيأماملإاو , as well as other popular folktales. See for example tale no. 28, “She whose
Reason Couldn’t beMade to Slip” in El-Shamy (1999), 229–233 (esp. 231; 394, n. 584). Virtu-
ally every oneof these tales reflects the inharmonious relationship that historically existed
betweenHārūn r-Rašīd and al-Barāmika. On the Barāmika in general, and Žaʕfar in partic-
ular, see for example Sourdel (1960), 1064–1067, and the bibliographical references there.

229 Lévy (1992), 65, idem (1995), 190–191, says of this currency, “El rial (real español y por-
tugués), usado comúnmente desde el siglo xvi, y acuñado comomoneda marroquí entre
1881 y 1917 (rial ḥasani de cinco dirhames), sobrevive, hasta hoy [aunque cada vez menos-
ar], en el habla popular, como moneda imaginaria que corresponde a cinco antiguos
francos (céntimos del dirham actual).” For an extensive commentary on this currency and
its value see de Prémare, daf, v, 270–271.

230 This is a translation based on the context rather than the literal meaning of uma ʕăndu ši
l-kmāl bāš yăʕməl l-ʕǔrs, which is “andhehasn’t [a sumofmoney] to complete [the needed
amount] to celebrate the wedding.”
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He has four slaves. One is in charge of shopping. One stays at home, cleaning 3
and polishing and so forth: he fetches things in the house.231 And another one
is in charge of the kitchen; he is the servant. She said to herself, “What am I
going to do. I intend to put this man away from me. I do not accept [that] we
have money and he gives it to [other] people.232 This one needs coverings, he
gives him [money]. This one needs to celebrate [his son’s] name day; he gives
him [money]. This one has awedding; he gives him [money].Why arewe doing
this?”
She was envious. She called the slave in charge of shopping and of opening 4

the door for his lord. She told him, “Do you know what you are going to do?”
He asked, “What am I to do, O Lalla?”233 She instructed him, “When your
lord enters, harry [seize]234 him by his neck and strangle him. Then we will
stuff him into the drain235 till he putrefies, and flows out of the drain. No one
will know,236 neither the King nor any one else, because no one visits us, and
nobody will know what we have done.” He said to her, “Yes.” The slave was very
strong.
The lord of the house had a dog,237 a beloved dog. He didn’t eat until the 5

dog ate; he didn’t sleep until the dog slept. The lord entered and he [the slave]
seized him to strangle him. But when he tried to seize him, the dog238 jumped

231 See n. 3 above.
232 The expression used here is ʕībād ᴉᴉāh, meaning “servant of God, people, a person.” This is

the same expression used in ca: ʕībād “servant of (God).” See Wehr, aed, 685; Corriente,
dae, 737.

233 The title lālla in ma means “my mistress/my lady.” (See n. 44, p. 13 on this title and
the bibliographical references there). Its use here shows that, because the husband is
absent, and since the wife is the only family member at home with no mother-in-law
or sister-in-law present, she is the one to enjoy authority. During certain hours, or under
special circumstances, thehousebecomes a female domain: thewife is the onewhomakes
decisions and gives orders to the slave-servant, whose duty is to obey her. This event shows
that the woman in this particular context is not inert or powerless in the inside/interior
space. On Moroccan women’s subtile subversion of gender roles in the family see Sadiqi
(2003), 68–72 and (2007).

234 The ma verb here is ṭīr, which occurs with the figurative meaning of “aller très vite; se
propager rapidement de l’un à l’autre …; sauter etc.” Motion is involved here. For more
see daf, viii, 397, meanings 2 and 3.

235 The term măṭrăq is no longer used and does not appear in de Prémare. The context
dictates the given translation.

236 The expressionma ysūq bīna l-xbār uses the verb sāq + b (+ pronominal suffix) + xbār and
means “apprendre ou apporter une nouvelle etc.” See daf, vi, 241, 242.

237 See n. 223 above and the bibliograohical references there.
238 This is how grateful and faithful animals act in fairytales. For this motif see Aarne and
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like an ocean breaker at him. He jumped straight at his belly, tore his intestines,
crushed his bowels. [The lord] took a box and put [the slave] into it and
mummified him. He put him in ungent and covered him and left him [there].
Once upon a time a king, Hārūn ar-Rāšīd, had a vizier Ğăʕfăr l-Bărnāki. Each6

day, as soon as he had finished dinner, he sent an official [to call him], “Come!”
“Here I am, O Commander of the Faithful!” [Hārūn ar-Rāšīd] would ask, “Tell
me, inform me of what has happened in the world. How have the kings spent
[their time]? How have the prophets lived their lives? Which one of them has
passed away, and which one of them is still alive? Who has what, and who
has not?” He called him every day, every day. One day Ğăʕfăr came, with [the
feeling]239 that he would never again be able to sleep quietly with his children:
every day they called him – “Call him!” The vizier felt harassed. He rode the
camel and came. [The Sultan] said to him, “Tell us what has happened.” [The
vizier] remained silent. He instructed him, “Tell us!” He remained silent. Then
he said, “The bastard does not sleep and does not allow anyone else to sleep.”
“What!” He ordered him, “Arise and leave! Go away!” He [ordered him] to leave.
As soon as he had left, he called the policemen – those killers.240 He told them,
“As soon as Ğăʕfăr takes off his clothes and goes to sleep on his pallet, seize him
and cast him out, and smash what is breakable of the furniture he has at home,
and burn what is burnable, till nothing belonging to him remains in the house,
nothing. And cast him out of the door, naked.”
Ğăʕfăr took off [his clothes] and went to bed. As soon as he entered his7

house, and took off his clothes and fell asleep in his bed, he heard in the house
the sounds, the noise, the smashing and the fire. He rose. “What is this?” They
told him, “The King has ordered us to burn all the clothes that you possess.
We have to burn them. And the crystal furnishings, the kitchen ware, to smash
them. We must break what can be broken, and ruin what can be ruined, and
cast you241 outdoors, you and your wife, you and your spouse.” They cast them

Thompson (1961), 190, “b350, Grateful animals” and “b391, Animal grateful for food.” For the
kind of the food served to the dog see below.

239 The context of this passage requires the restoration of this noun here.
240 This is the narrator’s comment; but it is a widely held opinion about the police. As

El-Shamy (1999), 376 n. 283 states, “A policeman is a character that is often associated in
lore with abuse of power, dishonesty, and inflicting physical pain.” He adds the following
motifs: “p143.2§, Abuse of Power (Authority) by Police”; and “s92§, Cruel Policeman ( Jailor,
Executioner, etc.).”

241 In this passage the original text switches from the 3rd person masculine singular to the
2nd person masculine singular. Such inconsistencies are frequent in oral narrations. For
the sake of the clarity, in the English translation the quote has been kept in the 3rd person
masculine singular throughout.
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into the street with only a shirt. A new day broke, and for Ğăʕfăr too. [Ğăʕfăr]
had been among the first. He had been the first vizier, the Sultan’s beloved.
[Nowhewas] cast out of the door, with no clothes, with nothing to eat, nothing
to drink, nothing to do.
The viziers gathered, and they decided [among themselves] to implore the 8

King to give him [Ğăʕfăr] amortmain hut, a hut – it did notmatter how it was –
to put his wife inside, so he could be sheltered, so that he would not have to
remain out cast on the street. Thus242 the vizierswent to theKing and implored
him. Then hemade him enter again, and he gave him a room, a place with only
a ceiling and the ground, with no furniture, nothing. Then [his] wife said to
him, “What is this? How has it happened that the King has done this to us?” He
told her, “I got tired. Each night for months he called me. I had to answer him.
And therewas not one single night that he letme rest. And I told him, ‘The sons
of a bastard do not sleep, and do no let anyone else sleep’.” She said, “You were
wrong to do this. This is the King, andwewere loved by him, with our beautiful
house, with our nice furniture, with our slaves paid by him, with our servant
paid by him, with our food provided by him, with our furniture made for us by
him. And you said to him, ‘The sons of a bastard do not sleep, and do no let
anyone else sleep’! Where are we going to sleep now? And where are we going
to sit?” Then he said to her, “This is what God wills for us now, so just be quiet.
This iswhatGodwills for us. There is nothingwe cando about it. I havenoother
way of dealing with him [the King].” They spent the whole day sitting in that
room. The afternoon came, evening came. Hunger, hunger overcame them.243
Lacking clothes, cold overcame them.
He said to her, “Mywife.” She replied, “Yes?” He told her, “I am going to ask to 9

be taken in as a guest. I am going in order to be taken in as a guest by someone.
They will give me [something] to eat or some money, and we will be well.”
She replied, “Fine. Do not be late. And bring me something to eat.” He said,
“All right.” He went out of that room, and he started going up the alley. [As he
walked he thought], “I might knock on this door, I might knock on that door.
But perhaps the owner of this one knows me, and I will be ashamed.” Then he
arrived at a big door, one door. He knocked on it. He kept knocking and a slave
came out to him. He asked him, “What do you want?” He replied, “I ask to be
taken in as a guest, for God’s sake. I do not have a place to sleep, and I do not
have anything to eat.” He told him, “Consult [yourmaster.]” [The slave] entered

242 The expression used here is kāđālīk wa l-mīθāl.
243 The expression dxăl ʕlīhəm ǧ-ǧūʕ … dxăl ʕlīhəm l-bărd is mentioned in daf, iv, 234, under

meaning 12 – for example:dḫəl ʕlīya j-jūʕ “la faimme saisit” anddḫəl ʕlēṇa l-ḥăṛṛ “la chaleur
nous accabla.”
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[and went] to his lord and said to him, “There is a man who has come. He has
[no] where to sleep, and he has nothing to eat, and now he is asking to be taken
in as a guest.” He replied, “Bid him enter.”
He entered. He entered. He [the slave] bid him enter a room beautifully10

furnished. There was a bed on the far side of the room, and the bed cloth was
of silk. [The lord] said to the [slave], “Bid him enter the hammam.” He bid him
enter thehammam.Hebroughthimclothes andeverything.244Hedressedhim.
And he told him, “Come for dinner! Take your place at dinner.” He entered that
room and found a dog sleeping in a silk bed. And [the slave] brought a big
[round] dinner table, rolling, rolling it forth.245 He put it [in place] and put
a ṭāžīn246 upon it. And what was inside the ṭāžīn? The ṭāžīn contained a big
chicken with vegetables … and he served him ƫrīd;247 a whole plate of ƫrīd, and
a whole plate of chicken. And he went to that dog: “Məsʕūd, Məsʕūd!” And he
woke him up, “Wake up, O Məsʕūd! Wake up, O Məsʕūd!” Then Məsʕūd came
to the table and put out his paws248 and started eating the chicken, the big
chicken – “Chomp, chomp!” – and cutting the ƫrīd into pieces and eating it;

244 The phrase ismən hāđi n-hāđi.
245 The dinner table would be set no matter who is the guest, and where he is seated. If the

table was heavy, they would not carry it, but rather roll it out to where the dinner will take
place: normally these circular dining tables are made from thick wood and therefore are
very heavy.

246 See n. 19 above.
247 This is a dish composed of thin cakes or pancakesmade of wheat flour, water, oil, salt, and

butter to which a sauce, sugar, and small pieces ofmeat are added: see Gil Grimau and Ibn
Azzuz (1988), 72; and El Koudia and Allen (2003), 143. Michaux-Bellaire (1911), 136 stated
that “… trid, mot employé à Tanger, à Fès et àMékinès pour désigner des espèces de crêpes
très minces, appelées ftit à El-Qçar et dans les tribus arabes [n. 1 de la vallée du Lekkous].
LesDjebala ne font pas cette sorte de pâtisserie.”Westermarck (1968b), 166 comments that
“Among the Rifians of Ṯemsâmän the supper on New Year’s eve consists of fowl and ttrīḏ,
very thin cakes made with salt butter or oil.” But in Chaouen it seems that this dish was
common, at least in folktales. According to de Prémare, daf, ii, 42, trid is “mets composé
de larges crêpes très fines, déchiquetées dans une sauce (pour faire un pâté feuilleté …)
avec du sucre et des fragments de viandes, très huilées … elles sont consommées comme
dessert, beurrées, chaudes, avec du sucre et de la cannelle pilés, ou avec du miel [comp.
fṭāyəṛ, rġāyəf (–ar: see n. 186 above)] [Co].” Lévy (1992), 54, n. 4 defines this term as
“ ‘hojuelo,’ especie de “crêpe”,” and relates it to the ca root trd: “trid evoca “migas, pan
desmenuzado en caldo” y otras “frutas de sartén”.” For a detailed semantic definition, its
derivation, and its different types according to the area of fabrication, and the various
dishes prepared in it, see the excellent commentary by Abu-Shams (2002), 74, 391–392,
456 figures 18.

248 The term used here is yǐddu “his hand.”
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eating the chicken and eating the ƫrīd, till he had finished the last piece of
everything.249 And Ğăʕfăr could only stare.
The slave came to Məsʕūd again and took him back to his bed. He made 11

him return to his bed. And he opened a door in the wall that led to a cellar.250
There was a door of wood in the wall. He reached for a chain and pulled it, and
kept pulling that chain – “Pull, pull, pull!” A woman came out.251 How did that
woman look? The woman was in every way pretty and beautiful. He put out
a small bowl with dregs of black oil. He put out a small [piece of] dry barley
bread and told her, “Eat!” She cut a piece of barley bread and he hit her with the
stick – “Thump!” “Eat!” She cut a small piece of that barley [bread] and dipped
it in the bowl of dregs of oil and he hit her again “Thump!” “Eat!” And she took
that small and dry bread of barley and put it in the bowl of dregs of oil, and he
struck her again.252 Ğăʕfăr said [to himself], “When I was with the King I did
not see this kind of scene. How can a man do this thing! How could it be that
a dog eats ƫrīd and chicken, and a handsome human being eats barley bread,
sitting dressed in black leather, leather, still trying to survive.253 Thisman is one
who deserves to be condemned!”
He sat disgusted. Night came. [The slave] told him, “Arise, go to that room 12

where there is a bed.” Ğăʕfăr entered the room, found the bed prepared. He got
ready to sleep. As he was trying to fall asleep, the owner of the house knocked
at his room – “Knock, knock, knock.” He asked, “Who is there?” He replied,
“This is the owner of the house. What have you seen in the owner of the house

249 xrăž ʕla l-lăxri. The verb xrăž + the preposition ʕla is attested in daf, iv, 40–41. But this
expression is not mentioned by de Prémare.

250 See daf, viii, 258–259. The context shows that in Chaouen the word măṭbăq had the
same basic meaning as cited by de Prémare: “1. [r] trappe, panneau qui ferme l’entrée
d’une cave souterraine … 2. caveau, cachot, local souterrain …; caverne, grotte; galerie
souterraine reliant secrètement deux locaux.” However, the word is no longer in use at
Chaouen. For the same term used in another folktale see Marchand (1905), 467, line 74.

251 This same kind of brutal punishment is inflicted on a woman who seems to have given
birth to puppies in Frobenius translated by Fetta (1997), 201–212 (esp. 210), tale no. 39,
“Les sept soeurs abandonnées,” and its variant tale no. 40, “Les enfants aux cheveux d’or”
(213–219, esp. 214). Both tales are variants of a story told by the woman narrator, tale no. 21,
“The Talking bird.”

252 Aarne and Thompson (1961), 256, tale-type “750, Punishment of a Bad Woman” [The man
is kind to the beggar, but the wife is unkind (q1, q2).]

253 bāqa ʕāđ lāđhāđīç. This expression gives the listener freedom to envision the scene and
its action in a variety of ways. The term lāđhāđīç has no precise semantic value, but takes
its meaning from the immediate context, which here suggests such possible translations
as “still trying to cope with the situation” or “trying to survive.”
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that is good, and what have you seen that wasn’t good.” He said, “How can the
owner of the house [allow] a human being, a beautiful woman with a metal
collar around her neck attached to a chain, to eat only barley bread and dregs
of oil, whereas a dog, a hound (God has created him dog) was eating chicken
and ƫrīd?” [The owner of the house called] his slaves. They took him [out], and
beat him twenty times with the stick. They seized him, and put him back in the
room.
In the morning he woke up bruised because of the twenty blows upon his13

back. He went out and found the owner of the house sitting. He [the owner]
gave him two lwīzāθ.254 Ğăʕfăr took the two lwīzāθ and said to himself, “If I had
said that [he] is good, he would have given me more. But since I told him that
the owner of the house is of no account, he gave me just two lwīzāθ.” He went
straight from his bed to buy breakfast for the wife he had left in the room. He
bought what he needed for the breakfast for his woman and remained sitting
there. He spent just one lwīza. Afternoon came. He prepared dinner again, and
he bought what he needed and she too. And he went again to that house. “I
ask to be taken in as a guest, for God’s sake.” [The slave] told him, “Welcome!
Let us enter.” He entered. Again, as soon as he entered he bathed him, and he
dressed him in different clothes. And what he had seen the day before, he saw
today. məsʕūd rose to eat chicken and ƫrīd. And he [the slave] took the woman
with the chain around her neck out from the cellar to eat dregs of oil and barley
bread.
One hour went by and [the owner of the house] came to him. He said to14

him, “What is your impression of the owner of the house?” He told him, “God
bless you! He honored me, and he gave me dinner and he dressed me. May
God provide the owner of the house with good upon good.” He [the owner of
the house] left him there and went his way. In the morning he gave him seven
lwīzāθ. The next day he went to him again, and he again gave him seven lwīzāθ.
Ğăʕfăr used to have nice slippers that he had left at home; he used to have
a nice shirt that he had left at home. He bought [another] robe, he [bought
something] for [his] wife, he bought bed linen in which to sleep, where they
could sleep, where [the] wife could sleep. And he left again.
After a week the Sultan addressed his people, asking, “That Ğăʕfăr whom15

I cast out and [whose house I] burned and smashed, how is he?” They said

254 This is a Frenchgold coinworth about twenty francs. It is from theFrench louis, specifically
refering to Louis xiii, during whose reign this coinage was first minted. This term in ChA
is feminine lwīza, plural lwīzāθ. However in daf, xi, 101, 111 the expression appears as lwīz.
For more see Lévy (1992), 65. The word now survives only in folktales and is used by both
men and women story-tellers (as can be seen in the present collection).
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to him, “King, he has a turban255 like the one he used to own, shoes like the
ones he used to own, a new cloak.” And he took seven lwisat from that [house
owner] and spent one on food, and with the rest bought clothes for himself
and [furnishings] for his room. The Sultan exclaimed, “I burned and took all
his belongings away from him, and did not leave him a thing! He has money
hidden fromme! Bring him to me!”
The next morning, Ğăʕfăr woke up and the vizier seized him [and brought 16

him] straight to the King. He said to him, “I burned everything you owned and
broke everything you owned and didn’t leave you a thing! And today you are
dressed well, and eat well, and have furnished your place well. From where do
you get all these things?” He said to him, “Stop! O Commander of the Faithful,
allowme to speak.” He replied, “Speak!” He said, “OCommander of the Faithful,
you burned my clothes, and you burned my furniture, and you broke all [my
household] goods, and you did not leaveme anything but God the Sublime and
the Blessed, Who has been generous to me. I asked to be taken into the house
of a man as a guest. Since the day you cast me out, I have been going to that
man’s. I go to his house for dinner. He dresses me, he bathes me, and I spend
the night well. And in the morning I go out. I go out and I speak [to him], and
each day he gives me seven lwīzāθ.” He exclaimed, “Oh! Where is this wretch?”
He replied, “In a house in the such-and-such neighborhood.” [The Sultan] told
him, “The hour when you will go, come for me. I am going with you, to see this
man who gives you seven lwīzāθ every day.”
The time to leave came.He [Ğăʕfăr]went topickhimup. Theywent together. 17

They knocked on the door – “Knock, knock.” They entered.256 “I ask to be taken
in as a guest, for God’s sake.” “Who is there? Welcome! Enter.” “Consult the
house’s owner.” [The owner of the house] said, “Bid them enter.” They bid them
enter. They bid them take off their clothes and they put different clothes on
them. – Lookwhat richness! Look how people were! – He had themdressed, he
had them take a bath. They went out and sat down. The slave entered, opened
the cellar door in the wall, and started to pull the chain – “Pull, pull, pull!” And
theKingwatched. (His vizier [Ğăʕfăr] hadnot toldhimwhathewas going to see
in the house. He did not tell him a thing). Pull, pull till he took out the woman,

255 The narrator here uses the term ʕmāma instead of răzza to emphasize that Ğăʕfăr has
not lost his status. Both words mean “turban”; but the ca loan word ʕmāma in Tetuan, as
Rackow (1958), 23 explains, refers to “eine größere, voluminösere Turbanform, die von den
Qādis und den Gelehrten getragen wird.”

256 The original text uses the 3rd person singular masculine. However, for the flow of the
English version, the plural (which refers to the King and his minister Ğăʕfăr) is retained
here.
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in allmanner a pretty, beautiful woman [with] a collar around her neck and the
collar fastened to a chain. He woke up the dog: “Məsʕūd!” They woke him up,
and put him at the dinner table, a very big table, and they put a plate for him of
delicious food and ƫrīd. The dog rose and came to the plate of ƫrīd and ate from
it. And he ate the ṭāžīn of chicken and meat or this and that; and he ate till he
had licked everything clean. And he was taken back to his bed. And he [the
slave] prepared the dinner table again. He came again with the same dinner
table like the one the dog had eaten at, and he put [food] for them.257 Hārūn
ar-Rāšīd watched. They sat down to have dinner. They put [food] for them.258
They ate. They ate.
He said [to them], “Rise [and go] to sleep. This is your place; and your place18

is there.” Ğăʕfăr said [to himself], “I am not going to sleep today. I am going
to listen for when Hārūn ar-Rāšīd will be beaten tonight.” An hour went by
and the owner of the house knocked at [the door where] the Sultan slept –
“Knock, knock!” [The Sultan] said to him, “Who is there?” He said to him, “The
owner of the house,” and asked him, “What is your impression of the owner of
the house?” He told him, “The owner of the house is a criminal! How could it
be that a dog eats chicken and ƫrīd, and a human being, a beautiful woman,
eats dregs of oil and dry barley bread? What dare you say to God, O enemy of
God!” And he returned to his place. As soon as he had finished [speaking], four
slaves came in and carried him from the bed and took him out to the house’s
courtyard.
Ğăʕfăr did not sleep. Hewas listening. As soon as they stretched [the Sultan]19

out to beat him, Ğăʕfăr rose quickly and walked out to them. He said, “Stop,
O owner of the house! This is the King! This is Hārūn ar-Rāšīd who comes to
you this night. Beat me and do not beat him.” He [the owner of the house]
exclaimed, “This is the King?” He told him, “Yes.” He said, “Thank God! Praise
Be to God! God offers me [the opportunity] to ask within my household, not
outside it, for advice concerningmy affair. OnlyGod knowswhat has happened
to me.” [The King] told him, “Tell what is with you.” The slave came with the
dog, and they took the woman out from the cellar. He explained to him, “This
is my dog and this is my wife, the same woman around whose neck I have put
the collar and the chain and jailed in that place.” He said [to his slave], “Bring
the box.” He brought the box. [The King] found the slavemummified: he asked,
“Who is this?” He said to him, “This [man] grabbed for my neck to strangle me
when I entered my house. This is my dog, which, when he saw the slave trying

257 See the previous note
258 See the previous note
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to strangle me, jumped upon him and bit out his belly. Now, O Commander of
the Faithful, since you have came to my home, judge me, judge me.”
[The King] told him, “As to this woman, she must remove the collar, pull off 20

the chain, and go to prison. As to the dog, God created him a hound: a dogmust
be in the place of a dog. And you sentenced yourself by yourself, and I sentence
you to abandon259 thiswomanand tomarry again, to take anotherwoman.And
we are going to take this one and put her in prison, because she is the one who
killed this slave. The dog did not kill him. It wasn’t the dog that disemboweled
him. She egged him on, telling him, ‘When your lord enters, grab his neck and
strangle him.We will put him in the cellar and he will putrefy in the drain, and
no onewill know about us’.” [The owner of the house said,] “Because fromGod,
only God the Sublime and the Blessed – no secret is hidden fromHim, with the
will of God you came, OCommander of the Faithful! you came tomy house and
you solved my case, [just] you and I, O Commander of the Faithful!”
And [Hārūn ar-Rāšīd] took him [Ğăʕfăr] away with him to his palace. And 21

a new day broke. [Ğăʕfăr] became vizier as before. The viziers [said among
themselves], “What is this? LookwhatHārūn ar-Rāšīd had done” – and so forth.
“And now he brings him and restores him. He is [so] happy with his presence
that he puts him by his side.” They said, “We do not knowwhat has happened!”
Only God the Sublime and the Blessed knows.

259 The narrator here uses the verb hžărmeaning “to abandon, desert, neglect etc.” (See daf,
xii, 21, meaning 1 under hjəṛ). The legal termination of the marriage contract is effected
when the husband says nti mṭəllqa, “you are divorced,” three time successively to the
wife. The narrator uses the term hžăr intentionally. The protagonist punished the woman
doubly: first by sentencing her to jail, and then by divorcing her. In the eyes of Moroccan
society in general, the disowned and divorced woman is disgraced. However, unless the
cause of her divorce is very prejudicial to her stature as awoman andwife, her parents will
do everything to renew the marriage contract and induce her husband to take her back
into his house. On this in folktales see Thay Thay Rhozali (2000b), 217.
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Qămr z-Zāmān and Ḥāyāt n-Nūfūs260

Hārūn ar-Rāšīd had [a daughter named] Ḥāyāt n-Nūfūs. The King Hārūn ar-1
Rāšīd was known261 for his sagacity, for his system of rule, and for many other
things. Everybody loved him; and hewas loved by the entireworld, too, because
of his way of thinking, and because of his intelligence. – Because if a man has
brain and intelligence, he can control the entire world; but if he has no brain
and no good reasoning, he cannot control himself, he does not know how to
manage even himself. – The King Šăhrāmān had a son named Qămr z-Zāmān.
Qămr z-Zāmān was a learned person; he had an education. He was like his
father. The King l-Ġāyūr262 had a daughter named Bădr l-Būdūr.263

260 This story is a variant of the tale هتقوشعمعمنامزلارقمةیكاح of ʔalf layla wa layla. Another
Moroccan variant of this tale occurs in Scelles-Millie (1970), 32–47, 50 under the title
“Roman de Salah et de la fille de noble famille.” Another possible variant, at least of the
first episodes of this tale, is the Tetuani tale no. 42, “La novia del rey,” in de Larrea Palacín
(1952), 140–142, which, however, lacks the detailed description of the present story: among
other differences a frog and a raven replace the jenniya and the afrit of the present tale,
and the cousin replaces the brother. Another partial variant at least the first episodes of
this tale, with Ḥāyāt n-Nūfūs and Qămr z-Zāmān as protagonists, is the Jewish Tetuani
tale no. 103 “El resucitado por amor,” in de Larrea Palacín (1953), 50–57. For this tale-type
in general see Aarne and Thompson (1961), 183, “516, Faithful John.” [i. A prince becomes
enamored of a faraway princess by (a) seeing her picture or (b) by dreaming of her. ii. The
princess is carried off. iii. Perils of the voyage.]

261 wa-la hǔwwa bān is a typical expression in these men’s narrations, in which the verb bān
has the specific meaning of “to become a known personality, to be known for sth.” About
this definition see daf, i, 380, under meaning 4.

262 Ġayūr canbeapersonal nameor anepithetmeaning “theEager [one].” Thehero’s personal
name, and the motifs used in this tale, mark it as of Arab origin. The narrator himself
considers it a tale from ʔalf layla wa layla. For more on this point, see the commentary on
p. 36.

263 This personal name implies feminine beauty, and occurs in other folktales too. See the
Kabylian tale no. 48, “L’histoire du rêve de Hassan,” from Frobenius translated by Fetta
(1998), 96–114 (esp. 98), “La belle jeune fille, appelée Clair de Lune pour sa beauté excep-
tionelle… .” An analogous description of beauty occurs in the Fasi tale, “La petite chatte” in
El Fasi (2000), 158–168 (esp. 162). In the present tale, as well as in the Kabylian tale, magic
and dreams which reveal the future seem to be the dominant motifs. For the meaning of
dream motifs in the folk tradition of the Arab World see El-Shamy (1995), 144–145, under
“Dream.” See also Aarne and Thompson (1961), 557, under “Dream.”
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[One day], a jinn said to an afrit, she told him, “I saw a pretty, beautiful 2
[girl] like no one else in any land.” The afrit replied, “I saw a handsome boy
named Qămr z-Zāmān. His learning, his knowledge, his intelligence, and his
appearance are attractive.Now,wehave to compareḤāyātn-Nūfūs andQămrz-
Zāmān to seewho is better.” The jinn said, “Mine is better thanQămr z-Zāmān.”
The afrit said, “Qămr z-Zāmān is better than Ḥāyāt n-Nūfūs.” He said, “Wemust
make themmeet.” [The jinn] asked, “How?”He said, “Iwill bringQămr z-Zāmān
whenḤāyāt n-Nūfūs sleeps, is sleeping. I will bring Qămr z-Zāmān through the
air, through the sky, andwewill place him by her. Thenwe bothwill enjoy look-
ing at them. Thiswaywewill see uponwhomGodhas bestowedmore beauty” –
because beauty is loved even by God and the Prophet.
They took Ḥāyāt n-Nūfūs and brought her and placed her near Qămr z- 3

Zāmān. The King Shahraman had addressed Qămr z-Zāmān saying, “Omy son,
I must marry you away while I am still alive. I hope to live to arrange a wedding
feast.” Qămr z-Zāmān replied, “Me? No! I do not like any girl in this area” and so
forth. The king of the afrits brought Qămr z-Zāmān through the sky, and placed
himbyḤāyāt n-Nūfūs on her bed.264 The afrit gazed atḤāyāt n-Nūfūs, and then
atQămr z-Zāmān, and considered the beauty of these two young people, which
has no equal. There exists no comparable beauty and handsomeness.
The afrit pinchedQămr z-Zāmān, and he opened his eyes. He then found the 4

girl by him. He said, “Oh! What a strange thing! I did not want to get married,
andmy father brought this girl to see and tomarry. It would be better for me to
marry her than to have the entire world and its possessions. Now, I am ready to
marry this girl. Marrying her would be better, even better, for me than having
the entireworld and its possessions – than its fruits, gold, silver, and everything.
I am ready to marry this one. She is a woman!” He gazed at her intensely and
said, “This is the one who will be my wife. This is my soul, this is my life.” And
he fell asleep.
They [the jinn and the afrit] pinched Ḥāyāt n-Nūfūs, and when she opened 5

her eyes, she found by her a young man like no other she had ever seen in that
country. She said, “Ohwhat a strange thing! Am I dreaming?265 This youngman
was brought near me. My family, my people, andmy dear ones agreed together

264 This is a contradiction by the narrator: the next page makes it clear that Qămr z-Zāmān
was brought to Ḥāyāt n-Nūfūs, not vice versa.

265 For this same sequence see the Moroccan tale no. xx, درولاعایب in Chakir (2010), 218–229
(esp. 219). The narrative use of the dreamhere assumes the inherent rationality of dreams,
which is axiomatic in ancient Semitic cultures, predating even Joseph’s interpretation of
Pharaoh’s dreams in the First Book of Moses. On this see Doutté (1994), 397–401. For this
motif see Aarne and Thompson (1961), 183, “t11.3, Love through dream.”
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to bring near me this young man. Thus I love him.” Then she slipped the ring
from her hand. She took his. She put [her ring] on his hand, and removed his
ring from his hand and put it on hers.266
The afrit took Qămr z-Zāmān away. The jinn woke Ḥāyāt n-Nūfūs, and she6

began thinking about the problem of that young man who had been by her
while she was sleeping, the young man. “Where could that young man be?
Fromwhich country, fromwhich country has that young man come to be near
me? That same young man must be my husband. I love him in this life and
in the life to come.” She held his ring in her hand, and she wondered, “Where
must this young man be? In which land does he live? When am I supposed to
be introduced to him?” She wanted to meet with the young man. Only then
would she be able to speak to him. Had she been sleeping? Perhaps she had
only been dreaming. Who knows? Was she still in this life? Who knows? What
had happened to her? Who knows? Then she felt pain, and she became ill.
The father of Ḥāyāt n-Nūfūs was the King Ānālūs [Hārūn ar-Rāšīd]. When7

she became sick, he announced to the tribes that he would give to whomever
healed her whatever they requested. “I will give him whatever he wishes.” [His
servants] brought fortune tellers, and they said, “She is in love! Andwho knows
with whom?” They brought doctors to heal her.
Qămr z-Zāmān awoke. He rose and said, “My father askedme to getmarried,8

and I refused. Then he brought me that girl who bewitches minds, and she has
bewitched me and my heart. And I cannot find peace of mind. I want that girl.
Where will I find her? In which country must she be so I can go to her?”
He [her cousin] entered to visit her and asked, “Ḥāyāt n-Nūfūs, tell me, what9

has happened to you? Tell me, what is your sickness?267 We journeyed around,

266 The confusion of lovers between the dream world and the real world is common in folk-
tales and fantasies. See the Kabylian tale no. 48, “L’histoire du rêve de Hassan,” Frobenius
translated by Fetta (1998), 96–114 (esp. 111, 112), where, as in the present tale, “Au cours de
la nuit, Hassan offrit, à la jeune femme sa bague gravée à son nom. En échange, celle-ci lui
offrit sa propre bague gravée au nomdeHajads elMuds. Le lendemainmatin, les hommes
de l’agellid s’emparèrent de Hassan encore endormi et l’emportèrent pour le ramener là
où ils l’avaient enlevé.” In that story humans are responsible for abducting the protagonist,
while in the present story demons are the responsible ones. But in both instances the ring
will permit the lovers to identify each other: see El-Shamy (1980), 6 in tale no. 1, “The Trip
to ‘Wag-el-Wag’ ” (3–14). For the meaning of the ring in Arab folk traditions see El-Shamy
(1995), 434; and in folktales in general see Aarnee and Thompson (1961), 577 under the ring
references.

267 Love sickness is a universal motif in folktales and all other literary genres. For an example
of it in a Moroccan folktale see the story no. xx, درولاعایب in Chakir (2010), 218–229
(esp. 223).
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[and brought] doctors from east and south. We looked for wise people, who
read the future. [All] say that you are in love. Are you in love? Tell me.” She
answered, “O my cousin, I saw – but I do not know if it was in my dreams or
in my waking life – I saw a young man like no one else in any country, in any
country whatsoever. I want this young man to be my husband.”
Her cousin determined to journey forth in search [of that young man]. He 10

traveled and traveled from one land to another till he arrived in the land of the
prince, of the King Šăhrāmān. –Nowwe…Which are the countries that are our
neighbors? There is our neighbor France. There is our neighbor Algeria. There
is our neighbor Spain. – He traveled to all of them in search of a sign. And that
man [her cousin]was outstanding, a realman. Themanwas extremely learned,
and he had an abundance of wisdom, this cousin of hers. [He traveled] till he
arrived in the land [of Qămr z-Zāmān].
[Before he had traveled, Ḥāyāt n-Nūfūs’s cousin] came to a l-məswūd.268 He 11

found people standing there, very important people. He asked them, “What
is the matter? What has happened to her?” They replied, “All these men are
doctors.” “Who are they are supposed to be healing?” They said, “O friend!
The daughter of King Ānālūs is sick, and her father has announced [in] Spain,
Algeria, Tunisia, and so forth, [asking] if there be wise people, or doctors, to
come to examine the girl. And all of them have said that she is in love. But
where and who her love is, who knows? In which land is he? He could perhaps
be from Italy, or fromGermany. The cause of her love is difficult to fathom. This
is happening in King’s Ānālūs’ Land.”
He came to [Qămr z-Zāmān] and toldhim, “Iwent to the landofKingĀnālūs, 12

and I found physicians and wise men who were in the king’s house to heal
Ḥāyāt n-Nūfūs. But she did not speak to any one. And now I will take you to
that land and we will go to that place where physicians go. You will go yourself.
May God help you be her physician, to heal her! And if you heal her, you can
ask whatever you desire in this world from King Ānālūs. Anything you desire
King Ānālūs, the famous King, will give to you.” Qămr z-Zāmān replied, “I will
go, O my cousin.”269
They boarded a ship. And they journeyed on that ship for days till they 13

arrived at the city. He took him to the place where he [the cousin] had already
beenand they entered.He [Qămr z-Zāmān] sawphysicians,wisemen, standing

268 The noun is from the root swd which means “black” and is symbolically used for funerals
or other sorrowful events or places. In this context the word refers to Ḥāyāt n-Nūfūs’s
death-bed because of her love sickness.

269 Qămr z-Zāmān does not refer to his actual biological cousin here, since he is the cousin of
Ḥāyāt n-Nūfūs.



238 mūlāy ḥməd ʕafāq – translation

in line, awaiting their turn. One could not enter whenever he liked, only when
his turn came. One was from Tunisia, another from Algeria, another from Italy,
another from England, another from a certain country, and another from a
different one. When his turn came [they asked him], “Are you a physician?”
He answered, “Yes, I am a physician.” “Do you heal?” He said, “I certainly do
heal.” His turn arrived. He entered. She [Ḥāyāt n-Nūfūs] was in a room, and he
remained sitting in the corridor.He sat downat somedistance. “Come in toher.”
He replied, “No.” “Are you going to heal her from here?” He replied, “Yes, that is
right.” He took a pen, and a piece of paper, and he wrote on it, “Read this letter
and be healed!” And he put her ring with that letter and gave it to the slave270
to hand to her. She was lying on her throne. And the royal family was visiting
her, and the physicians who were supposed to be healing her were there. They
gave her the piece of paper. She took271 it and found her ring. She looked at it,
realized that the paper was hers too. When she opened it she found written,
“Read this letter and be healed!” [Qămr z-Zāmān] told them, “I am an Indian
doctor. I can both heal and hurt.” Then Ḥāyāt n-Nūfūs rose and went to where
he was sitting by her door.
The King said, “How astonishing! Where did he come from?” They told14

him, “He came from Šăhrāmān’s kingdom.” “What is his name?” “His name
is Qămr z-Zāmān.” [He exclaimed,] “Oh. Oh. Oh!” The King Ānālūs rose and
placed two chairs, and made Qămr z-Zāmān and his daughter Ḥāyāt n-Nūfūs
sit on each. And he stayed gazing at both of them. One hour he said, “My
daughter is better than he, Qămr z-Zāmān.” And the next hour he said, “Qămr
z-Zāmān is better than my daughter.” It was not because of money, or because
of clothes, but was the beauty that God had bestowed upon them, beauty.
[Qămr z-Zāmān] received hospitality, plenty of food, plenty of drink. [The
King] gathered musicians: the one who knew how to play the mandolin came;
the one who could play the oud came; the one who could play the violin
came; the one who could sing, the one who could recite poetry. They sat with
a mix of musicians from every place, singing. Each one was singing his own
song.
[The King] had a bird. And that bird used to speak, to utter in pure Arabic.15

The bird said, “This is Qămr z-Zāmān, the son of the King Šăhrāmān, the
renowned one. And Qămr z-Zāmān is learned in science, and he has a good
education” – and he has this, and he has that. The bird spoke, and the King

270 The original text uses this noun in the plural: l-ʕbīd.
271 The verb used here, nāḍəθ, is from the verb nāḍ, which literally means “to get up, to wake

up etc.” (See daf, xi, 496–497).
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listened [and] said, “Oh, this is my son-in-law!” Then he ordered the jurists, the
learned, educated, and pleasant people, young and old, to enter his house to eat
and drink. The King held a wedding feast. The performing horse, and the one
who knew song, and the onewho knewpoetry, and the onewho knewanything
[diverting]272 attended the feast, the party that the King Ānālūs arranged in
honor of Qămr z-Zāmān, the son of King Šăhrāmān, who came to his house. –
How should we understand this?We should understand that both King Ānālūs
and King Šăhrāmān acted like, for example, the king of Tunisia, or the king of
Saudi Arabia, or of Iraq, or of anywhere. All the very important people were
invited. – The invitations to attend the party of King Ānālūs went to every land.
People ate and drank for three days, with entertainments.
The three days ended. Qămr z-Zāmān rose and said, “O Commander of the 16

Faithful, O King! I miss my father, my parents, and now I must leave. I do not
want to remain here.”273 He [the King] replied, “And your wife?” He said, “My
wife can comewithme if shewants; otherwise she can remain till I have visited
my family and have seen my people and my mother, and my kin, and I return.”
She said, Ḥāyāt n-Nūfūs said to him, “I will not stay here. You already knowmy
parents; you knowmy father. I would like to know your people too: know your
father, know your family, and know your mother, and to know [all]. I am going
with you.” He said, “It is well.”
The King rose and put an army at his disposal. He offered him slaves and 17

gave him servants and gave him money. “It would not be fitting that a son of
a sultan came to me and returned empty handed! I have to enrich him, so
he arrives to his father [enriched]. I am the king of this land. I have to show
up274 that other king. I will indeed showmy opposition to him, and will let my
rivalry be manifested in benevolence, rightness, and high manners.” – Do you

272 The original text reads u lli yăʕrăf ši ḥāža.
273 This decision parallels the onemade by the protagonist in the tale no. v, “Histoire deDalâl”

in Spitta-Bey (1883), 61–79 (esp. 63), where, as here, the protagonist says to the father of his
new bride, “Je suis le fils d’un roi et sultan; je voudrais emmenerma femme et partir, pour
aller dans le palais de mon père et y rester.” A similar response can be found in Kabylian
tale no. 48, “L’histoire du rêve de Hassan,” by Frobenius translated by Fetta (1998), 96–114
(esp. 102), in which the protagonist, Hassan, in response to the suggestion of his bride’s
father that he build a beautiful house, answers, “Merci beaucoup, dit Hassan, mais je veux
emmener ma future épouse dans mon pays, et vivre avec elle dans la demeure de mon
père. Je suis moi-même le fils d’un noble agellid.” These responses are not arbitrary: they
are rooted in strong patriarchal traditions.

274 This translation is derived from the context. The verb used here is ḍədd, meaning, “con-
trarier qqn., le contrecarrer [Co]”: see daf, viii, 170.
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know, Aicha, this is a tale from ‘One Thousand and One Nights’ but reworked
by afrits? – He [Qămr z-Zāmān] took his way [with] numerous people. She
[Ḥāyāt n-Nūfūs] mounted a horse; hemounted another one. And the army, the
beasts275 andmules, followed them. They did the first stage, and they spent the
night. They did the second stage, and they spent the night in a square with the
army surrounding them, holding court.
During this same night Qămr z-Zāmān woke up,276 and suddenly saw that18

something was sparkling, gleaming in his [wife’s] girdle. He said, “What is this?
She carried gold from her father to show to my father. [She does not know]
that my father owns an abundance of things!” He grasped the stone which was
glowing and took it to the door of the tent to inspect it. While he was looking at
it, a bird flew from the sky, took it from him,277 snatched it out of his hand, and
flew away.278 Qămr z-Zāmān went after him. The bird flew as fast as he could,
andQămr z-Zāmānmounted the afrit’s back,279 the same afrit that had brought
him to see Ḥāyāt n-Nūfūs [and] served him. When the bird sat in a very high
tree, Qămr z-Zāmān climbed that tree. When Qămr z-Zāmān tried to catch it,
the bird flew again till it arrived at a certain land, a Christian land, a domain
of the Romans, who do not understand Arab customs, or their language, or
anything about them. They both were running, and he [Qămr z-Zāmān] came
into a field, a cultivated field … [The owner of the field] said to him, “Where
are you going, threshing [our field]?”280 He [Qămr z-Zāmān] entered and said
to him, “Me? A bird took a precious stone from me. The precious stone is not
mine.” He said, “The precious stone belongs to my wife. I took it from her to

275 The term in the original is bhāyəm, the plural of bhīma, which de Prémare, daf, i, 330
defines as: “bête de somme, de labour, de pâture ou de boucherie, de transport et de
monture (bovin, mulet, âne, ovin, caprin) [le terme ne s’applique pas aux chameaux et
aux chevaux de selle] … .”

276 An idiom is used here: ḍrăbθu l-fāyqa. It is not mentioned by de Prémare.
277 qqa lu n-nīla hăh here means “to take it from him.” The verbs qqa and ʕməl are polysemic

and acquire their semantic value from the context.
278 This context could be labeled under the motif “Bird Carries off Ring Taken from Sleeping

Mistress’s Finger n352” in El-Shamy (1995), 434.
279 Afrits can take the form of any type of bird, including eagles. See for example the variant

of this tale in Scelles-Millie (1970), 32–47 (esp. 48–49, n. 5), “Roman de Salah et de la fille
de noble famille.” On Jinns and Afrits see commentary on pp. 57–61.

280 This passage, which seems to be inconsistent with the flow of the narration, should be
compared to the corresponding passage in the ʔalf layla wa layla tale mentioned n. 260
above. On this see the comment in Scelles-Millie (1970), 51 concerning the tale “Roman de
Salah et de la fille de noble famille” (32–47), which is a variant of the present story.
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look at it, and a bird snatched it from me. I would like the bird to be caught.”
He [the owner of the field] thought, “Where are we supposed to catch that bird
for him?”
[Ḥāyāt n-Nūfūs came to a land]. The prince [of that land], when he received 19

news [of her arrival], rejoiced at their presence. She [Ḥāyāt n-Nūfūs] said, “I
am me.” He replied, “Yes?” She told him, “I am Qămr z-Zāmān.” She acted281
with the same manly character, she wore a manly sword, she dressed in manly
clothes, and told him, “I amQămr z-Zāmān.” The prince gave them [her and her
entourage] a palace. They entered it and dwelt there.
[Qămr z-Zāmān murmured to himself], “Who is going to catch that bird? 20

Where did it go? We need that precious stone. Where is it? It isn’t mine, it
belongs to my wife, and I do not want to annoy her because I took it from her.”
He stayed there; he had enough food and drink, and all that he needed.
TheKing [whereḤāyāt n-Nūfūs had arrived] had a daughter similar toḤāyāt 21

n-Nūfūs. He said, “I have this daughter.” “What is her name?” “She is called
Bădr l-Būdūr.” –What does “Bădr l-Būdūr”mean?Her beauty andher loveliness
outshines the full moon. –282 She sways seductively andwalks flirtaciously, and
strides with assurance.283 [Ḥāyāt n-Nūfūs] stayed there [in that palace] with
her army and everything that belonged to her. She stayed with that king, with
all that she needed, eating and drinking.
Some time passed, and three birds came. They caught284 one and sacrificed 22

it at the door of the tent of Qămr z-Zāmān. The precious stonewas in its throat.
Qămr z-Zāmān rose and took out the precious stone. The bird that took it from
him was controlled by his afrits. They brought it near him to sacrifice it, to
compensate him for all that he had lost: for all his running, and for all the lost
nights, and the lost days; for the food which he had had to give up, for his bed
which he had had to abandon, for everything which he had had to leave, very
important things. Qămr z-Zāmān took the precious stone and said, “Here is the
precious stone. Where is Ḥāyāt n-Nūfūs?”

281 An idiom is used here: u ʕămləθ š-šān.
282 The description of feminine beauty here is comparable to that in the Fasis tale, “L’histoire

du roi des djnoun, de sa fille et du fils du sultan” in El Fasi andDermenghem (1975), 154–176
(esp. 156, n. 2): “Or cet enfant était beau comme la lune et il pouvait dire à la Beauté: “Brille
ou je brille”: tayquol lazzin dhoui aou nadhoui.”

283 kāƫḥīl u ƫmīl u đəsṭăm ʕla l-ʔărḍ b-əǧ-ǧmīl The narrator uses this dialectal expression each
time he describes women’s beauty.

284 The verb used here is ǧāw + the preposition n-, which literally means “to approach, to
come.” For the different meanings of this common verb see daf, ii, 278–281.
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King l-Ġāyūr wished ‘Qămr z-Zāmān’, who in reality was Ḥāyāt n-Nūfūs, to23
marry his daughter. In fact he made Ḥāyāt n-Nūfūs marry his daughter, Bădr
l-Būdūr. After he had wed them and Ḥāyāt n-Nūfūs had gone into285 Bădr
l-Būdūr, Bădr l-Būdūr envied the fish in the sea, and the stars in the sky: “Oh,
oh, oh!” And [Ḥāyāt n-Nūfūs] also envied the fish in the sea, and the stars in the
sky. When she met her, they found out that ‘he’ was a girl, and that she was a
girl. [Ḥāyāt n-Nūfūs] took off the turban, and let her long hair down. She told
her, “Here I am close to you.286 But we are going to share our husband [Qămr
z-Zāmān].Hewill bemine andyours. But youhave toprotectme. Please protect
me, and may God guard you! Do not say anything:287 protect me! And when
Qămr z-Zāmān comes, I will resign him to you. I would like you to marry him,
even though he is my husband.”
Qămr z-Zāmān took the precious stone. And he started running till [he24

arrived at] that land [where Ḥāyāt n-Nūfūs was]. When he arrived at that land,
he found a multitude of men, a mighty host – signs of great kings, great kings.
“What is this?” He came and he heard that the king named Qămr z-Zāmān had
come … He [Qămr z-Zāmān] said, “This is she [Ḥāyāt n-Nūfūs] who has come
here andwho has takenmy name as hers.” How can [Qămr z-Zāmān]meet her,
‘Qămr z-Zāmān,’ a celebrity. He took his thick pen andwrote, “OḤāyāt n-Nūfūs,
I was away frommy land, andmy children […] andnow I have returned. I seized
the wisdom that I took from you, and a bird took it from me.” And he put it

285 The verb used is dxăl + the preposition ʕla + pronominal suffix or personal name. The
same specific use is cited by de Prémare, daf, iv, 233, meaning 3, with the example: “spéc.
lă-ʕrīs dḫəl ʕăl lă-ʕṛọ̄ṣa le nouveau marié pénétra dans la chambre de la nouvelle mariée
(pour consommer le marriage).” For more examples see op. cit.

286 Women disguised as men are very common in both Maghrebin and Oriental folktales:
see the comment by Scelles-Millie (1970), 50, and tale, “Vie de Si Mohamed Bou Chama,”
ibid. 71–79 (esp. 77). For an example see Légy (1926), 143–147 (esp. 144), tale no. xxxii, “La
jeune fille mariée a un ghoûl.” This passage might subtilety allude to a lesbian attraction,
especially because both women reciprocally affirm their ties to Qămr z-Zāmān: “ ‘This is
Bădr l-Būdūr and I am Ḥāyāt n-Nūfūs, and you Qămr z-Zāmān. You are our husband. I
am not going to separate myself from her.’ And Bădr əl-Būdūr says, ‘I am not going to
separatemyself fromher. She is a kindperson, andme too.’ He [Qămr z-Zāmān] took them;
he remained with them.” On this motif see El-Shamy (1999), 382 n. 401: “Mot. t462.0.1§,
Pseudo-lesbian attraction (love): woman falls in love with another woman who turns out to
be aman in disguise”; and “t28, Princess falls in love with aman disguised as a woman.” See
Aarne andThompson (1961), 299, tale-type “881a, TheAbandonedBrideDisguisedasaMan.
Cf. Type 884a.” [ii Experiences abroad. The bride, disguised as a man (k521.4.1.1), is chosen
king or given other high honors in a strange land.]

287 The original expression here is: hāđǐ āw hāđa.
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in that paper and ordered the paper be given to [her], telling them, “Present
it to Qămr z-Zāmān,” meaning to Ḥāyāt n-Nūfūs. As soon as they had given
it to her, and she had found the precious stone, she told her [Bădr l-Būdūr],
“Qămr z-Zāmān has come.” They said, “Bid him enter.” When he entered, they
greeted him: “This is Bădr l-Būdūr and I am Ḥāyāt n-Nūfūs, and you Qămr
z-Zāmān. You are our husband. I amnot going to separatemyself fromher.” And
[Bădr əl-Būdūr] says, “I am not going to separate myself from her. She is a kind
person, and me too.” He [Qămr z-Zāmān] took them; he remained with them.
They informed [the King] … that he [Qămr z-Zāmān] had come and what had
happened to him. The King l-Ġāyūr came and rejoiced with great joy.
[Qămr z-Zāmān] said he must leave. In the land of King l-Ġāyūr there were 25

many olive trees. [He said,] “Now I am going to prepare ten amphoras, ten big
pots. And I am going to put gold in them; and I will cover it with olives to take
home.” – And now see how the world is! From the beginning of the world,
money belongs to every king, no matter who he may be. Because if money
granted by God is available, that means having everything. As Sīdna and poet
Sīdi Qăddūr l-ʕĀlāmi288 (may God grant us His blessing!), [said], “If my food is
available all the time // My beloved ones gather around me.” ([Meaning:] All

288 This is the Sufi saint, spiritualmaster, and poet Sīdi Qăddūr l-ʕĀlāmi (1741–1850), known as
the Mălḥūn sheikh of Meknes. There is a controversy about his place of birth. According
to Ibn Zaydān, al-l-ʕĀlāmi was born inMeknes. However, Kharchaf (see below) states that
according to local sources he consulted during his field work at Jbel el-l-ʕlām, l-ʕĀlāmi’s
place of birth was the dšăr (section) of Cheqaqra in the village of el-Ḥcen. Sīdi Qăddūr
l-ʕĀlāmi seems to havemoved with his family toMeknes, where he continued his studies,
and where he died. He was buried in the house of his father, which during his lifetime had
become a zāwǐya, and after his death was converted into a shrine, to which the devoted
go in search of the saint’s bārāka, “blessing.” Sīdi Qăddūr al-l-ʕĀlāmi is famous for his ma
qsāyəd, which touch upon a variety of subjects, from the purely religious and mystical to
songs about love and life and even about social differences – all in pure ma. His cultural
background was both religious and popular, based on oral tradition. Sīdi Qăddūr l-ʕĀlāmi
consecrated his life to a s-sǐyyāḥa r-rūḥǐyya “spiritual quest,” with the goal of becoming an
adept in the Sūfi path andmystic knowledge. He had many disciples, among them Sultan
Mulāy ʕAbd ar-Raḥmān. Sīdi al-ʕĀlāmi left a rich literary corpus in pure ma. See the note
by Karchafi Azzedine in Horizons Maghrébins, Rihla/Traversée: Musiques du Maroc. The
doctoral thesis by Kharchafi, Abd-al-Qādar, dit Sidi Qaddūr al-ʿAlami: 1154–1266/1741–1850:
le célèbre poète du Malḥūn à Meknes: corpus, transcription, traduction et confrontation des
versions. Thèse de doctorat. Aix-en-Provence, 1992, unfortunately proved impossible to
obtain. As early as 1920 one of al-ʕĀlāmi’s most famous poems was published in ma in
Arabic script and translated into French by Levi Provençal (1920), 1–21. And de Prémare
frequently cites al-ʕĀlāmi’s poetry and sayings in his dictionary. I am grateful to my aunt
Naziha Meftah for sending me the above mentioned bibliographical references.
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the dear ones come to me, and all of them exalt me). “And if God fails me, the
best of my dear ones and of my acquaintances nods his head at me as if he has
never waited for me” – no Ḥməd; nor Mūḥămmăd; no ʕĀyša nor xādūž.
He [Qămr z-Zāmān] said that he must go. They filled amphoras with gold26

and covered it with olives. The land’s King [l-Ġāyūr] had a lot of olives, such
olives! And he put the precious stone of Ḥāyāt n-Nūfūs in one amphora and
prepared to travel by sea in the steamship.289
After they had carried all the cargo down into the steamship and he had27

boarded the steamship, he said, “Oh, oh, oh!What am I! How could I! This is not
gracious! I stayed with these people. And I ate and drank with them, and they
offeredme all that I needed, and I did not even say goodbye to them.”He left the
steamship and ascended [to the King’s palace] to say, “Farewell.MayGod guard
you! We are going to depart.” As as soon as he ascended to [the palace], the
steamshipweighed anchorwith the olives,with the gold,withBădr l-Būdūr and
Ḥāyāt n-Nūfūs. They left in the steamship. And where did he [Qămr z-Zāmān]
remain? He remained with the King l-Ġāyūr. “What has happened to you?” He
replied, “You remained in my heart290 and in my feelings. I am going away, and
I did not come to see you before, to beg your pardon for all the time we spent
here. You treated us with great generosity.”
When he [returned to the dock], he found that the steamship had left. He28

[the king] told him, “This steamship comes back at a certain time each year: in
the season of olives, when the olivesmust be shipped. Now there is nothing you
cando. Youmust stay here till the steamship comes again. Then you can go your
way.” He replied, “I must see: I am going to ride a horse night and day till I arrive
at the steamship.” He [theKing] told him, “There aremany bandits, and theway
is bad, and the dawla291 does not readily permit passage.292 The steamship trav-
els by sea, no one can harm it. Now be calm and stay here.” He remained there.

289 The term here is bāxira “steamship.” This word is not mentioned in de Prémare, but is a
common term inChA, borrowed fromca. The setting of this tale suggests a desert environ-
ment; however, a parallel variant in ʔalf layla wa layla (see the reference above in n. 260
above), explains the sudden shift to maritime transportation. On this see Scelles-Millie
(1970), 51–52, who comments on another variant of the present tale, “Roman de Salah et
de la Fille de Noble Famille” (32–47).

290 The idiom: bqīθ f-əl-qălb dyāli.
291 Due to the ambiguity of this term in this context, it has been left untranslated. For its

use see de Prémare, daf, iv, 387 under meaning 3, “gouvernement (en gén.) [Har]; abs.
et spéc. əd-dūla [durant le régime du protectorat] le gouvernement français, l’occupation
français.”

292 The original sentence here is:ma đxăllīç ši ġa ži u gūz.
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While he was there, the steamship arrived at its destination, his father, the 29
King Šăhrāmān. The cargo was unloaded. [His father the King said to the ship’s
captain], “I want [you to return to the land] fromwhere you have brought these
olives, and you have brought this money, and you have brought my son’s wives.
This steamship must return to that place and bring my son back to me. If you
do not bring him, I will destroy this steamship and the people that came in it.”
Then they carried out the cargo, and they returned to that land, to fetch Qămr
z-Zāmān. The steamship returned with the one [purpose] of bringing Qămr
z-Zāmān back.
Know that Ḥāyāt n-Nūfūs had come [in that ship]. His father did not know 30

Ḥāyāt n-Nūfūs and he did not know Bădr l-Būdūr. [He asked], “Who are
these?”293 “This is [your son’s] wife Hayat an-Nufūs, and I am [Bădr l-Būdūr].
My father offered me in marriage to your Qămr z-Zāmān. And we promised
each other, I and Ḥāyāt n-Nūfūs, that [Qămr z-Zāmān] will be our husband.”
He repeated, “Qămr z-Zāmān must come back!” Then the steamship returned
to that land. And the people knowledgeable inmystic love294 came aboard, and
themăxzən295 people too.
After they had carried out the olives and after they had carried out the 31

amphoras, [they asked the King l-Ġāyūr], “Where is the man who closely
attended you here?” He said, “Here he is.” They said, “Let’s go!” They descended
to the steamship and they carried him straight to his father, to his people, to
his kin and his home country, his home country. Here he is: Qămr z-Zāmān has
returned to his home land. Here he is: he has returned to his two wives, Ḥāyāt
n-Nūfūs and Bădr l-Būdūr.

293 This translation is suggested by the immediate and the global contexts. The question in
the original text is “ma hāđ?” which literally means “What is this?”

294 The expression used here is: ṣhābīn l-ḥāl. The term ḥāl has strong religious and mystical
connotations: equivalent words are məždūb and ḥăḍra. For a detailed discussion of this
term see daf, iii, 280–181, under meaning 8; for the expression ṣhābīn əl-ḥāl, see meaning
9. The city of Chaouen is known for its history ofmysticism practised bymen andwomen,
poor and rich, noble and common, official and unofficial. On this see al-ʕĀfya (1982),
192–205, 231–235 (esp. 193, and 201–202, which names some of themystics of Chaouen and
its surrounding rural regions, among which were Mūlāy ʕAbd as-Slām, who is discussed
in n. 51).

295 In this context this term refers to the authorities, government representatives, and impor-
tant officials representing the local power – such as for example the Pacha or a Caid. For a
detailed discussion of themeaning and the nuances of this very significant and important
term in Moroccan politics, administration, and royal tradition see daf, iv, 73. For more
see my commentary on p. 80. On this institution and the folktales in which it appears see
Thay Thay Rhozali (2000b), 198.
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His father owns palaces. He told him, “O my son, make a choice: Do you32
desire that I build a palace upon the sea or I build you a palace in the gardens?
Where do youwish to dwell?Where do youwant your palace to be?”He replied,
“Overlooking the sea. I have traveled on the sea, and I want my palace to
overlook the sea so I can see each steamship entering and I will know296 from
where it comes.” He built a palace overlooking the sea … he, Bădr l-Būdūr,
and Ḥāyāt n-Nūfūs. How big was that palace? One could spend three days
wandering around it, with difficulty telling one room from another. The palace
was very big, and its furnishings were covered with silk and gold, [its] food
from wild game. They did not eat goat meat, or lamb. They ate only hunted
animals: dove, partridge, mouflon, gazelle, and so forth. Every day food was
carried, animals were carried to [them]. Then Qămr z-Zāmān dwelt there. He
arrived to his father, and he arrived to his mother; he arrived to his family. He
finished the book hewaswriting. Qămr z-Zāmān returned to his family with all
that he desired, and he closed his book.

296 An idiom is used here: nʕăbbi ṣ-ṣăḥ dyāla.
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Hārūn ar-Rāšīd [and the Swindlers]297

Hārūn ar-Rāšīd had a vizier named Ğăʕfăr l-Bărnāki. He told him, “We have 1
to see how things are in our home country. We will travel.” He replied, “Yes, O
our King.” They put on clothes, soiled clothes, not royal clothes. Clothes like
traders.298
They surprised a butcher. He hadmeat hanging: camelmeat, cowmeat, goat 2

meat, gazellemeat, horsemeat, meats of many types. They asked him, “Are you
the butcher?” He answered, “Yes.” They said to him, “We are going to tell you
something,299 but you have to protect us.”

297 A variant of this tale from Chaouen is in Gil Grimau and Ibn Azzuz (1988), 205–206, tale
no. 131, “La hija bordadora del sultán.”However, the protagonist of their tale is the daughter
of the Sultan and not the Sultan himself, as in the present tale. Another substantial
difference is the richdescriptiveness of the present tale, in contrast to the basic, direct, and
a very brief manner of the narrative in Gil Grimau and Ibn Azzuz. A variant of the fourth
and final section of this tale, which starts with the King and his vizier inspecting cook
shops,was recorded by Leguil in 1950 as told by aman inAït Teghdouine: see Leguil (2000),
95–101, tale no. 18, “Le roi et le gargotier.” Another possible variant of the of the last episodes
is tale no. vii, “Histoire du prince qui apprit un métier” in Spitta-Bey (1883), 94–104. See
also the Jewish variation in de Larrea Palacín (1953), 174–178, tale no. 131, “Aprended un
oficio.”

298 Hārūn ar-Rāšīd frequently appears in folktales disguised as a merchant or a thief. In some
tales he appears alone, such as in the present one, and in others with his vizier. This motif
is common in Moroccan Muslim and Jewish folktales: see for example Stumme (1895),
114–119 (esp. 118), tale no. 14, “Eine Geschichte von Harun Arraschid.” In Jewish tales King
Salomon takes Hārūn ar-Rāšīd’s role: see de Larrea Palacín (1952), 25–29 (esp. 26) and
30–32 (esp. 31), tale no. 5, “El hajam y el rey”; and tale no. 7, “la reina infiel”; idem, (1953),
115–120 (esp. 116), tale 118, “El casamiento, del cielo”; and Noy (1966), 76–78 (esp. 76), tale
no. 20, “A True and Righteous Judgement.” For an instance in a Kabylian Algerian tale,
“L’histoire du sultan et des trois Hachaichis,” see Dermenghem (1945), 101–103 (esp. 101).
For other examples from other Arab folktale traditions see for example El-Shamy (1980),
63–72 (esp. p. 63), tale no. 9 titled, “The Promises of the Three Sisters.”

299 kālāma in this context means “something (secret), (secret) words.” This term with this
vocalization does not conform either to ma or to ca. It might be analyzed by analogy with
qāwāla, which occurs in the preceding tale: see n. 171 above.Heath (1989), 208, under a-i-37
mentions the term “/kalam/ ‘speech, words’ (less common than /klam/) from ca kalām.”
Thus the term above could be related to this last word, or to the ca kalima “word.”
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He said, “What?”
They said to him, “We aremuleteers, buyers and sellers, andwe bought some

cows and some oxen. When we arrived in a certain land with them, they died.
They died on our hands, and then we arose and slaughtered them, and we
skinned them. Then we took their flesh. Howmuch is the meat that you sell?”
He told them, “I sell it for one peseta.”300
They said to him, “We will sell it to you for just 25 cents301 of a peseta. We

will sell it to you cheap. But the meat is not licit.302 Now will you take it off our
hands?”
“Yes: whatever you have, bring it at this price.”
[They asked him], “Who are you, O Sīdi?”
He told them, “I live in so-and-so house, and I am a Nobody.”303
“Give us, O Sīdi, your [full] name.”
He gave them his name, and that of his store, and that of his house.
They told him, “We will bring you the meat, but we must bring it to you in

secret. No one should see us.”
He replied, “All right.”
[They repeated], “So you do agree to market [it]?”
He told them, “I agree.”
“Please put your signature on this paper.” He signed.
[They added], “We have a lot of meat available.” And they left.
They entered another [store] of another person. They found that he sold oil.3

[They asked him], “For howmuch do you buy oil?” He told them, “Thus much.”
They told him, “We are muleteers, and buy and sell oil, and we bought a lot of
oil, and we stored it in a caravanserei304 or a cook shop, or something like that.

300 This is a Spanish coin equaling 1/5 of the Moroccan ryāl. This term continued in use
in northern Morocco until the late 1980s, when the franc, the name of French currency,
replaced the peseta. For more information about this term see de Prémare, daf, i, 231.

301 The word bəlyūn comes from the Spanish vellónwhich is one-fourth of a peseta. For more
information about the term bəlyūn see de Prémare, daf, i, 310.

302 The Chaouen expression əl-lḥăm ǧāyfa means “it has not been slaughtered according to
the Islamic ritual.” About the verb ǧāf see de Prémare, daf, ii, 288–289.

303 Translated literally āna flān is “I am Flan.”
304 The term used here by the narrator is făndăq “caravanserei.” For a detailed description

and discussion of the types of this măxzən institution see Brunot (1931), 54–56, 158–160.
Brunot’s discussion is based upon the făndăq of Rabat, but applies equally well to those
of Chaouen. Hoenerbach and Kolenda (1973), 29 and idem, (1975), 122, following Las-
quetti, mentioned the following Chaouen caravansereis: “Naheliegende frühere fondaq-
Einrichtungen (1. Fondaq del-Yehūdī in der Swēqa-Strasse; 2. sog. “Kleiner Fondaq der
Silberschmiede” am Eingang derselben Strasse; 3. sog. “Obere Fondaq” und 4. “Unterer
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And the caravanserei was full of mice, and the mice got into the oil. We found
it full of mice. And now can you buy it from us and take out the mice and sell
the oil? You [usually] buy it for one peseta; but we will sell it to you for just 50
cents, very cheap.” He told them, “Bring it. Whatever you have, bring it.” “Give
us, O Sīdi, your name.” He replied, “I am so-and-so selling oil at such-and-such
a place.” They went their way.
They left and found one with an amphora of “wisdom,” [but actually] of 4

l-frāqǐš305 which is neither hot nor cold. And he had a bag of shelled walnuts,
and a bag of unshelledwalnuts.306 [They asked him], “What are you doingwith
these walnuts?” He replied, “O Sīdi, he who puts his hand into this amphora, in
this sauce, who dips [his hand], we strike him on his head this way,307 right
on his skull.308 He can hit me and eat from the walnuts until he is satisfied by
both.” They asked him, “In this manner?” He answered them, “Yes!” The vizier
took and put his hand into that amphora, and he struck him – “Smack!” [They
asked him], “Are you always here?” He answered them, “I am always here.” And
they left.
They went to the palace. They said [to themselves], “What have we accom- 5

plished?” They replied [to themselves], “We have encountered three swindlers:
the oil merchant, the butcher, and the one who likes to eat walnuts. We do not
yet know the evil this last one commits. Who knows it?”
The day after, [when] the new day broke, the King appeared in his palace 6

[before] his counsellors. He ordered, “Bring me the one who sells oil.” They

Fondaq” am Ūṭā el-Ḥammām; 5. sog. “Fondaq des Sīdi Ben Nāṣer” und 6. “Neuer Fondaq
desḤāḍri” am selbenPlatz; vgl. Lasqetti 19–20);wurden ausser Betrieb gesetzt (no. 2, 4 und
5) bzw. ihrer ursprünglichen Marktfunktion entfremdet (Fondaq del-Yedūdī = heutiger
Bazar Talīdi, “Neuer Fondaq” = heutiges Kaffeehaus), lediglich der “Obere Fondaq”, das
periodische Treiben beherrschend, erfüllt noch seinen Zweck.” However, today none of
the caravansereis function as such, and just one building is known to conserve the original
architecture of a caravanserei, “Unterer Fondaq” in Ūṭa l-Ḥămmām, the rooms of which
now serve as a bazar.

305 The term frāqǐš is the plural of fărqūš. According to dma, 38, this term means “hoof.” In
daf, x, 85 de Prémare writes, “pied fourchu de bête de boucherie (bovins, ovins) dont le
sabot comporte deux onglons [Co, Ferré].” This is one of the most characteristic dishes of
Chaouen.

306 Translated literally l-găwz ṣḥīḥ is “entire walnut.”
307 The term hāydawas accompanied by a gesture from the narrator.
308 The term qădḥǐyya does not occur under the root QdḤ / gdḥ / kdḥ in de Prémare, daf, x,

243. The nearest word is qdēḥa in the expression qdēḥa ər-rāṣ “le crâne, la boîte crânienne
[Co].” Since in this immediate context the preceding word is ər-rās, there is good reason
to interpret this term as emphasizing the act of striking.
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brought him. He said to him, “How do you sell oil full of mice? The mice fell
into it: the people must eat mice. You swindler! You are a scoundrel! Take him
to the prison, to a dungeon! Bring me the butcher so-and-so.” They brought
him. He said to him, “Here is your signature, you! Here is your name. You sell
illegal meat!”309 “No Sīdi! I have never!” “Here is your hand. We sold [the meat]
to you.”
[The king ordered], “The one who has a table310 with two bags of walnuts,7

shelled walnuts and unshelled walnuts, and who says, ‘He who wants to eat
walnuts, he must dip his hand into this amphora, and he must give me only
small change’. Bring him!” They brought him. He said to him, “How do you buy
walnuts with [your own]money, and you shell them and you said to us the one
who gives you only [a slap] can eat all that he wants, without using the scales?
Tell us what should be done with you?”
And he replied, “O Commander of the Faithful! The Divine Truth is yours! I8

was a rich person, and I owned mules, which I used to load with goods. And I
used to bring merchandise, sell merchandise. One day I was coming with four
mules loaded with merchandise, and merchandise means money. And I found
a man learned in the Qurʔān crossing the land.” He told him,311 “O man, enter
this land! There is merchandise for you. Load thesemules with gold and silver.”
He asked him, “And when I enter the land, what must I bring you [from it]?”
He told him, “Bring me a book. There is a book. You take it and bring it to me.
And you load these mules with gold and silver.” And he said to him, “And I, O
Commander of the Faithful, I abandoned all my merchandise which had no
gold or silver. [I said to myself], ‘I must load the mules with gold and silver
[which is] better than my merchandise.’ I entered that door [to the land], the
first door, the second, the third … seven doors, till I come to that book. I took
that book, and I opened it. And I said [to myself], ‘This book must be better
than this gold and silver. This book i will take, I will sell it.’ I hid it and went
out to the man learned in the Qurʔān. [He asked], ‘Where is the book?’ ” He
replied, “I did not find it.” He askedhim [again], “Where is the book?”He replied
again, “I did not find it.” He told him, “No, [surely you did not].” He said to him,
“Farewell!”

309 Islam prohibits the consumption ofmeat from dead animals. See El-Shamy (1980), 82, 187.
310 In this instance the narrator uses the wordmǐssa, which is from the Spanishmesa.
311 Here there is a shift from the narrator’s voice to the 3rd person. This shift is common

in oral tradition. The reader must be aware of these inconsistencies. Each occurrence is
mentioned in these footnotes
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He spoke and I arose to drive my mules. I went one hour along the way 9
and found myself cast into the most isolated and desolate place in the world.
There was no bird flying and no living being walking.312 No gold or silver. No
goods and no mules. Just a burning sun and burning sand and me wandering,
thirsty and hungry and walking. There was no one to speak to; there was
no bird flying and no living being walking. And I remained, O Sīdi, seven
days walking in the wilderness, hungry, and crying because hunger overcame
me.
“Now, till I arrived back in my land andmy country I was berating myself for 10

misleading me [because] I took the book from the man learned in the Qurʔān
and did not load the gold that I could have loaded on the mules. Then, when I
returned, I [decided] to educatemyself.When they beatme, I nodmyhead and
say to myself, ‘You deserve it’. I was, in other words, in wealth, luxury, leisure,
and happiness, till I ended up without my mules, without the merchandise I
had loaded on them. No gold that I loaded remained, no silver. I spent seven
days wandering, walking with the animals on all fours on the ground. And the
ground was hot with sun, just sand.”
[The King] said to him, “Swindler! [I sentence you to] jail, and then decapi- 11

tation. I am going to have you beheaded, swindler! And a swindler deserves to
be killed.” They took him, and so forth, and put him in prison.
The next day the King said to him [his vizier], “And now that we have solved 12

this, and have seen to this, we must observe the cooks who sell food to the
people, to check how the people’s food is. We will see what they cook.” – See
how sultans used to be, caring for their citizens! – He told him, “Good. We will
observe these cooks.” The next day they went out. They arrived near a cook
shop, and they smelled meatballs, the sweetest meatballs. He [the vizier] told
him, “Let’s enter and make a few skewers of these meatballs in [the shop] of
this cook.” He told him, “No, …”: he said to him, “Let’s go to our place, andmake
meatballs of chicken, or of doves, or of rabbits, or of other things; they will
prepare it in front of us. How could we eat the dirt of this [cook]. We do not
need him.” He answered, “No, let’s go in”: the vizier implored the King to enter
that cook’s.

312 This literary and stock expression in folktales refers to a fictitious region which is vague,
wild, enigmatic, cryptic, mysterious etc. For this expression see El Fasi and Dermenghem
(1975), 48–59 (esp. 53, n. 1) in the tale, “Et-Taj Ahmed Ben Amar”; ibid. 60–75 (esp. 65), in
the tale “Qartbone”; and the Kabylian tale, “L’histoire de Mhammed et de la gazelle d’or,”
by Dermenghem (1945), 31–36 (esp. 32).
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They went forth and entered. [That cook] owned a very big place. On one13
side people were eating. And the people who were fat and fleshy had to pass
over [another place] which was covered with only a mat. The mat was spread
out over thin air, so as soon as one stepped upon it he fell into the cellar. Below
there were butchers. Anyone who fell there they sacrificed and cooked, and
brought to the people to eat. When they came and stepped on that mat, they
fell. The vizier said, “This is a storage bin. We are locked in.” The Sultan replied,
“This was your bad idea, this was your rotten idea. I’m telling you, let’s get out
of here!” They foundmenwith their sleeves pulled up and people hanging, and
knives cutting them, and [men] putting them in pots and cooking. And the
people were entering [the cook shop] to eat. They made of it meatballs, and
they made of it ṭwāžən. They used everything. And the people entered to eat.
The Sultan said “This fall means the end of our lives. Yesterday we seized the
people whowere doing the duping, and now theywill seize us and kill us.” [The
butcher of the cook shop] left them tied up, like lambs, or like billy goats, or like
bulls, tied up and tethered till their turn313 came to be sliced.
A new day broke. The butcher came. He said to them, “Which of you wants14

to be first?” The vizier said, “Me. I go ahead. Leave this one [referring to Sultan].
Cut me down.” He sacrificed him while the Sultan was watching. He sliced
him up and the Sultan watched. He [The Sultan] said, “This is the end. These
[people] will do the same to me. How can I save myself? Whom should I call?
Whowill rescueme?” Then he said, “Only God the Sublime and the Blessed can
save me. And only God can redeem me. If I have done good before God, God
will ransomme. But if my deeds were bad withmy people, I too will be cut into
pieces: like they cut [the vizier], I too will be cut off.”
The next day, the owner of [the cook shop] came. He told him, “Now is your15

turn.” He said, “Stop!” and asked him, “That [man] yesterday whom you cut,
howmuch did you get from it? Howmuchmoney did youmake from him?” He
told him they made, shall we say, a hundred, or two or three hundred.
He told him, “Spare me: each day I will make the same amount of money for

you. Keep me alive!”
“What are you going to do?”
He replied, “Bringme linen, and bringmemany-colored silk of green and red

and yellow and I will fashion something, and we will sell that thing for a very
high price. Better for you than all this eatery!”

313 ṭǔrnu: this term is not attested in de Prémare. It seems to come from Spanish turno “turn,”
and it is of common usage in ChA.
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“Oh, better than this entire cook shop?”
“You will bring calico and silk, and I will fashion for you those things and

youwill sell [them]. These goods are bought by Algeria, for example, bought by
France, and bought by others. You will sell for a very high price, and you will
have a very high income.”
He replied, “All right,” and went and brought calico and different colors of

silk and he gave them to him. And the man [the Sultan] sat down.
Thisman [the Sultan] had gone to a certain place in the country of the Sultan 16

Fărṭās. Then he had gone there and brought back one girl, the daughter of the
Sultan Fărṭās. And she taught him embroidering. He took her as his wife.When
she arose to do something andwas speaking to him, he used to say to her, “Allow
me, me too. I want to do something useful.” She would show him this [had to
be done] this way, and that that way. He had said, “If handicraft does not make
a man rich, [it] sustains [him], and perhaps saves life.”
He did his first piece of work. It sold for a high price. He did his second piece 17

of work: it sold for a high price. Hārūn ar-Rāšīd took the silk and wrote in it,
“I am with the cook so-and-so in such-a-place. I am being held. He is going to
sacrifice me.” And he wrote that thing. When he had written it, he took that
article, let’s say a scarf or a belt, and said [to the cook], “You know something?”
He asked, “What?” He said, “This: If you earn two thousand, you can make four
thousand, and if you earn four thousand, you can make eight thousand, and if
you earn eight thousand, you canmake twenty thousand. Take this to the plaza
[of the royal palace] and they will buy it from you no matter what price you
say.”
The cook did not realize that this was the Sultan. He did not realize that 18

in the article Hārūn ar-Rāšīd had made was written, “I am so-and-so, and I
am being held in the store of the cook so-and-so. He is going to sacrifice me.”
He took that thing to the [palace’s] plaza. They bid him enter the house. The
daughter of the Sultan, the daughter of the Sultan [Fărṭās], his wife, took [the
article] and found her handwork, and written in it, “I am being held by the
cook so-and-so in such-a-place. Seize themessenger who brings this.” The cook
was standing waiting for all the money he was going to be given, and the
mxāznǐyya314 arrested and bound him. They went to [the cook’s] place. They
said “We are ǧāđārma.”315 They said, “we are policemen.” They said we are –
[Behold] how they used to be, the people before us! – Then they rescued him,

314 See undermăxzən in n. 295.
315 This term of French origin, gendarme, means “policemen.” For philological comments see

n. 181, p. 127; and for semantic and literary comments see n. 240 above.
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they rescued the King, and they destroyed that place, and killed all its workers.
And they took the Sultan.
He concluded, saying, “If handicraft doesn’t make a man rich, it sustains19

[him], and perhaps saves life.”316 [The moral of this story is:] “Learning things
is better than ignoring them even if they are forbidden.”317

316 A parallel statement occurs in the tale no. vii, “Histoire du prince qui apprit un métier”
in Spitta-Bey (1883), 94–104 (esp. 99–100), where the king says to his son, jâ ibny ṣanʿatan
fi ʾljadd timnaʿ elfaqr wetṭawul elʿumr: “C’est vrai, mon fils: un métier en main te protège
de la pauvreté et prolonge ta vie.” This moral or lesson could by itself could provide the
narrative unity for a tale.

317 The narrator here cites a ca proverb: ƫaʕallumu l-ʔašyāʔa ʔafḍalumin žahlihawalaw kānat
ḥarām. This proverb is criticized by orthodox Muslims, who believe that learning evil
things is not good, and that it is forbidden to study what harms.
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Hārūn ar-Rāšīd [and the Three Thieves]318

This is Hārūn ar-Rāšīd, the King of the land and the country. Robberies were 1
frequent in the country. Despite the street lights and the vigilance of the night
watch, there were robberies.
One night Hārūn ar-Rāšīd gird himself, and he put on soiled clothes – in 2

other words, thieves’ clothes – and went down to a river. Nobody can go to that
river, neither afrit nor human being. He was very brave in swordmanship. He
descended to that river, and three thieves confronted him.
“Oh! What is this?” They asked him, “Who are you, hiding here?” 3
He replied, “I am a thief, and he who crosses my path, I play with him, I kill

him. I meet men with my sword.”
They told him, “You are bold.We are three. This one understands and iswise,

he interprets what it says when a dog barks at him. This one can smell money
or gold in a wall. And this one can cut into a wall and take out the gold and
restore the wall to the way it was. And you, What are you worth?”319
He told them, “As soon as any man, no matter who, stands near me, his

mouth goes dry: not a drop of spit remains in his mouth. He only stands
trembling.”
“Oh! Oh such boldness! You are courageous. Join us! You must be with us,

you!”
He asked them, “Where are we going?”

318 This is a tale satirizing clerical corruption.
319 Translated literally u nƫīna š mən fāyda [ fīç]? means, “And you, what are you worth?”

This passage and the description of the function of each thief parallels passages in some
Moroccan tales: for example, tale no. xlix, “Les quatre voleurs et le roi,” in Légy (1926),
190–192 (esp. 191); and tale no. i, سوفنلاةایح in Chakir (2010), 8–29 (esp. 13). Another
example of what might be called a ‘team of specialists’ are the seven brave servants of
the mysterious and cruel king of the tale “La fille du Sultan qui fut la cause de la chute
de cent têtes moins une tête” in El Fasi and Dermenghem (1975), 178–205 (esp. 197). See
also El Fasi (2000), 151–157 (esp. 151), tale “Histoire du Sultan-Bourreau”; and Gil Grimau
and Ibn Azzuz (1988), 218–220, tale no. 139, “Los tres hermanos y el Ifrít,” where each of
the brothers has an extraordinary gift that he contributes to the defeat of the Ifrít. In the
Kabylian tale “Milaq-la-gâtée,” in Lacoste-Dujardin (2010), 113–120 (esp. 116; commentary
on 123), each of the brothers of the protagonist Milaq has an unusual andmalicious talent
or strength.
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They told him, “Today we have an easy task.320 We are going to the Sultan’s
storehouse, where he has boxes of gold, and we are going to take a box of gold.”
He said to them, “I will go with you. Let’s forth!”
In that place [the Sultan] had a dog, a big dog, a big dog, a dog [which] could4

frighten away even ten men. When they approached, the dog barked “Woof!
Woof! Woof!” at them. They asked the one who understands, who knows how
to interpret [dog talk], they asked this wise one, “What is this dog saying?” He
replied, “He is saying that the Sultan is with you.” “You zero! You don’t know
anything! How could the Sultan come with us to steal! Oh ho ho!” They had
brought meat with them, and the meat, it should be explained, would made
one unconscious. As soon as that dog, in otherwords, took themeatwhich they
threw to him – a big piece of meat – the dog ate the piece of meat and died.321
They did their work: they stole everything. They did their work as always: the
one who knew the walls cut into the wall, and one took out the money, took
out all the money, and [the first one] restored the wall again.
[Afterwards] they started climbing until they arrived at a mountain. They5

entereda cave.He [the Sultan] found that cave full of jewelry andgold and silver
and silk clothes. [So many] things that they could not be moved by anyone!
They told him, “We put what we steal, and what we gather, here. Now you, we
will give you something from here. Enjoy! See [pick out] something you like.”
He told them, “Now, it’s just my first day. I cannot take anything from you the
first day. I should not take anything from you. I am not going to take anything.”
They said, “Enjoy! See something that you like. Here are jewelry, gold, silver.
Here is silk.” He told them, “I refuse to take anything now.” They left and went
their way.
While they were walking, he said, “Come: where do you go?” They replied,6

“Now we have to work. And when we finish working, we go to sleep. During
the day we sleep, and we spend the night thieving. You have already seen what
we have in that cave. We filled it with all those things. Tomorrow, with God’s
will, we will meet you at the same time as today. Tomorrow you will go with us
thieving.” He replied, “Yes.”
The next day the King ate his dinner, and he put on soiled clothes – just a rag7

fastened with a cord – and belted on his sword and went out. He went to that

320 This translation is based on the comparison between the obsolete term năqha and its
exact etymological ca equivalent: see Corriente dae, 1200; andWehr, aed, 1168. This term
is not attested in de Prémare, nor any longer used in ChA.

321 An idiom is used here: ṭāḥ ṣāfi, “to die.” This idiom should be added to the many idioms
using the verb ṭāḥ mentioned by de Prémare, daf, viii, 391–395. It seems that this is a
euphemism for the verbmāƫ “to die.”
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[same]place.He arrived at that place and theymet him: “Oh, you just got here?”
“Yes, I just arrived.” “Let’s go. We are going to the store of a rich man. He has
silver andmoney.” [The Sultan said to himself], “See this cave filledwith things!
Yet every day they say the same thing.” He asked them, “Now, what’s your day
job?What work do you do?” They replied, “Nothing. We have no work.” “And at
night?” They replied, “And at night this is our work.” He asked, “You do not have
another occupation?” They said, “This one is themuezzin322who calls to prayer
in such-and-such a mosque. And this other is the administrator323 who runs
it: he collects its rent. And this is the imam.” They are three, the muezzin, the
administrator, and the imam. He exclaimed, “And you are thieves?!” They said,
“Yes.”Hewenthisway. The first day, the secondday, the thirddayhe joined them
thieving. [Then] he told them, “I am not going to come again. I have enough
money to buy food, and I do not want anything else.”324 They went their way.
A new day breaks by means of our God, The Opener. The king ordered the 8

young [guards], saying, “The administrator and the muezzin and the imam of
such-and-such amosque – theymust be here now!”Without questioning, they
seized the three of them. They brought them. He asked them, “How do you
feel? Is there spit in your mouths?” They replied, “No.” He said, “How do you
feel, frightened or bold?” They said, “We are frightened, O Commander of the
Faithful.” He told them, “I am he who accompanied you stealing. There are no
shackles sufficient for you! Youwill be in jail for always, till you die.” See? Three,
themuezzin, the imam, and the administrator are thieves. Robberies ceased.As
soon as325 [the Sultan] removed just these three, robbery did not occur in the
country anymore. He caught them himself. He caught the thieves.

322 One of the thieves in tale no. cxiv, “La lampemystérieuse,” in Laoust (1949), vol. i, 125–127,
vol. ii, 215–217, is a muezzin.

323 The original term n-nāḍīr refers to the caretaker / administrator of any public well or
similar property or facility donated by pious private individuals (ḥbūs. On the history
of this term see Michaux-Bellaire [1991], 134, 136. On its semantic value see daf, iii, 11).
Concerning Chaouen, Hoenerbach and Kolenda (1973), 36, n. 2 define the function of
the nāḍīr as “als Moschee-Kurator kontrolliert den aus Stiftungsgütern für gemeinnützige
Zwecke bestehenden Fonds; bzw. die Regierung behält sich unmittelbare Einsicht in
denselben vor.” See also Michaux-Bellaire (1911), 15, Rackow (1958), 7, and al-ʕĀfya (1982),
271.

324 This is an approximate translation of u ši ḥāža āxra ma ʕăndi ma năqqi bīha, lit. “and
another thing I do not have anything to do with.”

325 For this meaning of kǔll ma see daf, x, 622 under meaning 8 b.
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The Student

There was a student in a mosque, in ṭǔlba’s326 Qurʔānic school. No one dared1
to speak with him. Why could they not speak with him? Because when any-
one conversed with him, they could not understand him. And he would plan
conversation and he would compose poetry, and he would challenge them. He
annoyed them. They considered, came to a mutual understanding, said, “This
one, we have to figure out where to kill him. We have to kill him. He cannot
remain among us. This one has gone too far.327 This one!” They said, “How are
we going to kill him?” “We are going to send him to the Sultan’s daughter, the
onewho is asking for learned and bravemen to come to debatewith her.328 She
will defeat him and behead him.”
They said [to the student], “O what a pity! O fellow, what a pity!” He asked2

them, “Why?” They answered him, “In order to be named a Fellow, youmust go
to the Sultan’s daughter, and challenge329 her with words, and vanquish her.”
And she has made this a condition for you to be her husband and her real
servant without the (bridal) dower or material dower,330 and you will own half
of […]. He told them, “This will be easy to do. Ahah! Ahah! I know that I will
marry her.” But they knew that erudite people had gone [to her]: she had killed
them [all].331

326 This is the plural of ṭāləb (ca ṭālib), which refers to a student of the Qurʔān and of the
qirāʔat, sunna, ʔuṣūl l-fiqh, l-ʔižmāʕ, l-qiyyās, grammar, and Islamic law. Žbāla are well
known for their devotion to Islam: they show great piety, and Qurʔānic studies are very
much in favor with them. Many of them become schoolmasters practicing their calling
in the plains, š-Šarṭ. The association of ṭāləb and žebli is common, and their gluttonous
character is the subject of many jokes. For a satiric description of Tangiers Ṭolba, see
Marçais (1911), 90–109, 184–198. For an orientalist but instructive description of the ṭolba of
Žbāla see Moulièras (1899), 9–10 under “Écoles, Mosquées, Étudiants djebaliens.” See also
de Segonzac (1903), 290; Michaux-Bellaire (1911), 77–98; Lévi-Provençal and Colin (1986),
1200; and Lévi-Provençal (1986), 1208.

327 The idiom used here is fǔwwəθ yǐddu bəzzāf ʕlīna. For the verb fuwwət see daf, x, 177,
where this expression does not occur.

328 This translation is suggested by the context. The original text has yǐƫkəlləmmʕāha, which
could be translated literally as “he speaks to her, he addresses her, etc.”

329 This translation is suggested by both the immediate and the global contexts. The expres-
sion used is: u đəƫhāđīç mʕāha. The narrator thus turns a demonstrative pronoun into a
verb, the meaning of which is derived solely from the context.

330 See n. 13 and n. 104 above.
331 The daughter of the Sultan challenges men: only a man who can defeat her in single
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He took the way and started walking, walking to the Sultan’s house. She 3
had written a public notice: “The one who vanquishes me in debate, him I
will marry the (bridal) dower or material dower […]. Bring the erudite, bring
the knowledgeable, and the rationalist to converse with me. The people who
understand, who reason. The one who defeats me when we debate [I will
marry]. And the one I defeat, I will behead. In some cases I will behead him;
in others I will cast him into jail, and there I will strip him.” This was how she
sentenced each one differently.
He was a black man. His color was dark. He was black, not white: mulatto. 4

He went to [the Sultan’s daughter’s house] and he sat there … He said, “[I ask
to be taken in] as a guest, for God’s sake.” They told him, “Welcome! Enter.” He
entered. He had dinner. They dressed him. And they allowed him to spend the
night well!
In the morning they told him, “Get up,” that in fact he was only a guest 5

spending the night there: “In the morning you must get up and walk; you
are a guest.” He told them, “Perhaps you do not know that when a guest
comes in, a dinner must be offered to him, and at sunrise he must be served
breakfast and then invited to remain seated. Hemust eat breakfast and remain
seated.”
She [the Sultan’s daughter] heard him. She came and asked him, “What 6

are you saying?” He answered her, “They told me, ‘Leave!’ ” [She said], “When
the guest has been served dinner, at dawn he must walk.” He told her, “I am
sitting for my own benefit, because I like to walk slowly. I walk slowly.” She told
him, “Perhaps you do not know that God bans fornication, and you want to sit
with me.” He told her, “(As it is said) in l-ʕAṣr:332 be patient, and do not talk
thus when I speak to you!” And he said, “In difficulty, be patient!” She replied,
“Perhaps you do not know that if you were a benevolent man, your face would
not be black. If you were a benevolentman, a kind person, Godwould not have
created you with such a black face.” He told her, “Perhaps you do not know that
when a guest comes, a dinner must be offered to him, and at sunrise he must
be served a breakfast and hemust sit. And if I am black, musk is as well. And its
weight equals two:Oneweight ofmusk equals twoweights of gold.” She retored,

combat will be given her hand inmarriage. This is a well-knownmotif inMaghrebin tales.
See tale no. 30. 3, “La femme du cafetier. Le métier,” in Frobenius (1921) translated by Fetta
(1995), 135–148 (esp. 135, 138); and Légy (1926), 44–47 (esp. 45), tale no. viii, “Histoire des
cent têtes coupées et une tête et de la fille du sultan.”

332 The narrator here alludes to theQurʔān’s verse in al-ʕAṣr (Sūrah 103:3): اْوصَاوََتوَقَِّلح󰈈ِاْوصَاوََتوَ
󰈈ِبرَِّْصل . “… In the mutual teaching of Truth, and of Patience and Constancy.” The quotation

of this Quranic passage follows ʕAlī (1989), 1693.
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“Coal powder hides in corners.” He rejoined, “Only musk is black. One single
weight [of it] equals two, whereas millions of lime333 cost one dirham.”
He told her, “God’s peace be withmymother, God’s peace be withmy father.7

Twoweight of lime equals one dirham. One single weight [ofmusk] equals two
[of gold]. Lime is used to build, and then is destroyed. But the powder of coal
you smear on your eyes. We build with lime, which has an end. But your eyes –
who can destroy them?” …He said to her, “God’s peace be withmymother, and
God’s peace be with my father, and upon Paradise and Mūḥămmăd.”
He said, “God’s peace bewithmy father, andGod’s peace bewithmymother,8

andwith the students in every assembly” – [students] that had encouraged you
go to her! But you came out alive, even though she kills everyone who comes to
her.

333 See pp. 72, 73, 150 n. 252.
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Sīdi l-Bǔzṭāmi

Sī l-Bǔzṭāmi is a man of science, a man close to God and one among the saints. 1
What does he do?He brings a carpet,334 and he spreads it on the sea and travels
over the sea335 for days.
Once he put that carpet on the sea. It proceeded, going further and further. 2

Then it changed its direction toward a Christian country. “And now this is the
way to Christians. I am not going to the Christians.” He took it and changed its
course. It went a little way but again swung back toward the same place. He
tried to direct its way, but it took the direction toward the Christian country.
He tried again to alter its course and prevent it from going to the Christians’
country. And then he decided to do as the carpet did:336 he put it in Christian
territory, in a non-Arab land. He sat down and said, “I have never dressed in
European garments. I have never put them on. I have to put on a tie, and to put
on a hat and everything. I refuse to put any such onme! Any of it!” He sat down
to think about what he should do.
As soon as he sat down, he fell asleep. Someone shook him. They said to him, 3

“Wake up, get dressed, rise up, put on your clothes.” He found a complete set of
European clothes with all its accessories: a hat, a tie, a pair of slippers [shoes].
He left the clothes there, andwent to the place thatwas before him.337 He again
sat down to think about what to do. Sleep overcame him. Someone shook him
and said to him, “Wake up, and put on your clothes.” Then he said, “Now this
must be God’s will.” He put on the clothes. And he started toward the city.

334 This word was not translated in the previous text (see n. 125). The reason for translating it
here as “carpet” is the well-known motif of “The Flying Carpet”: the carpet in the present
story is clearly meant to be magical. See El-Shamy (1995), 77, under “Carpet.”

335 The sea in this context symbolizes the purity and sanctity to the protagonist, who will
prove his immaculate religious character. On the many symbols and meanings of the sea,
see Scelles-Millie (1970), 69, 79–80, n. 2; and Lacoste-Dujardin (2010), 53, n. 6.

336 The word used here is sāʕđa, which, according to de Prémare, daf, vi, 97, means, “acqui-
escer à la demande formulée par qqn., déférer à sondésir / à son souhait etc.” Thismeaning
fits the present context very well, given that this verb must refer to the magical power of
the hăydūra/carpet.

337 This translation is based on the immediate context. The expression used here, n-ra fāyn,
basically means “there.” See daf, v, 4, under meaning 6.
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As he approached the city, all the non-Arabs of that city, all of them, came4
quickly, running. They seized him, “Oh, oh, oh you are here! Come!”338 “What is
the matter with you?” They told him, “We are holding the festival of our339 big
priest. And he is going to deliver sermons to us today. Let us go! Come!” They
escorted him to their church.
And the churchwas very big. He entered it. They sat down, andmade him sit5

with themtoo. Thepriest came, thebig priest.He addressed them, “Non-Arabs!”
They answered, “Yes, O [Father].” He told them, “One Arab has come with you.
One Arab.” Each of them looked around himself [but] found only his brother.
Each of them looked around himself [but] found only his brother. Each of them
looked around himself [but] found only his brother. They told him, “There
is no Arab with us!” He replied, “The Arab is among you.” He walked among
them340 but they did not see him. He said, “O Arab, stand up in the midst of
these non-Arabs. Stand up! Having entered, you must make yourself known!”
As soon as Sīdi l-Bǔzṭāmi heard this, he stood up, he leaped to his feet. [The
priest] said to him, “What have you to say?” He continued, “I am going to ask
you one hundred questions. And if you answer them, then the non-Arabs will
exalt you to the sky. And if you do not answer them, they will chop you into
small pieces.”341 He replied, “Ask me.”
The priest started asking questions of Sī l-Bǔzṭāmi. As soon as that priest had6

asked Sī l-Bǔzṭāmi a question, the answer to that question appeared written
upon the priest’s forehead. When he asked him a question, Sī l-Bǔzṭāmi could
answer him: it was written upon the priest’s forehead. [Sī l-Bǔzṭāmi] looked
at his forehead, and he found the answer. He asked him one question after
another. There was nothing on earth, in heaven, in the seas, and so forth he
did not ask him about.
Sī l-Bǔzṭāmi said to him, “You have asked me one hundred questions. I am7

going to ask you just one, but you must answer me.” And the priest struck his

338 For this meaning of the root zād, see daf, v, 432, meaning 3.
339 The narrator is careful not to use the 1st person even whenmerely quoting the Christians;

that is why he uses dyāləm instead of dyānna. The translation uses “our” here to avoid
confusion.

340 The verb used here is ḍrăb+ preposition ʕla + pronominal suffix həm. For the same seman-
tic value of this verb see daf, viii, 174, under meaning 10. In ChA this verb is rarely used
independently, though it does occur in expressions like ḍrăb wāḥd l-māsāfa ʕla rəžlu “he
did / went a long distance by foot,” ḍrăb əṭ-ṭrīq ʕla rəžlu “he did the route by foot,” ḍrăb ʕla
l-xălfa “he started/continued walking” etc. For more expressions see the reference men-
tioned above.

341 The expression used here is yʕăbbīwăç šwǐyya wāḥǐđ.
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head against the floor – “Thud!” The non-Arabs rose and asked him, “O big
Father,342 you have asked him one hundred questions, and he has answered
you! And you are requested to answer one question, and you strike your head?”
He [the priest] replied, “This question is very difficult.” They told him, “Wemust
answer him!”343 He [Sī l-Bǔzṭāmi] said, “You must repeat what I am going to
say.” They replied, “All right.” He asked, “What is the key to Paradise?” He [the
priest] answered him, “(I profess that) there is no god but God andMūḥămmăd
is His Prophet.”
All thatwere in that land, that had entered that church, all swore by our Lord 8

Mūḥămmăd – God bless him and grant him salvation! – And they converted to
Islam.

342 The same statement as in n. 339 above also applies here: the narrator uses ya bāßāhəm,
which literally means “O their [sic] big Father,” to avoid speaking in the 1st person voice of
a Christian even merely rhetorically.

343 The narrator here uses wa nqūlu lu!which literally means “let us tell him!”



text 12

l-ʕǍqli f-ən-Nămsi [and the Conversion of Austria]

l-ʕǍqli gathered all his wise and learned men in Austria. He asked them, “Do1
you know why I have gathered you?” They replied, “No, O Sultan,344 we do
not know. What are you going to tell us?” He said to them, “I want five of the
Prophet Mūḥămmăd’s Companions. Now, you must give me your thoughts,
express your idea: How should I get these five Companions? Where are they,
these Companions? Qays, Muʕāwiyya, Ṭalḥa. – O Lord! I missed one.345 There
should be Five! – I want to capture them. If I capture them, it will be as if I have
captured all the Arabs.” They told him, “This is easy. This goal is imminent.”
He asked them, “How?” They replied, “You have to select346 ten people and
they must let their beards [grow]. They must take rosaries like Muslims, and
they must go to the Prophet and say to him, ‘O Messenger of God, all Austria
has become Muslim, and now we want five of the Prophet’s Companions:
Muʕāwiyya, ʕukayša, Ṭalḥa and z-Zubăyr.’347 It is easy. Look for ten people to go
to the Prophet to tell him that all Austria has becomeMuslim. [Those tenmust
say to him], ‘And now give us those five people to teach us the prayers, and to
teach us the religious duties of Islam, and to teach us the rules of conduct.’ So
Mūḥămmăd348 will give you five people, hewill give us five people. Andwewill
bring them […] O our King, and do with them whatever you want.” He replied
to them, “This is [good] advice too. What you have suggested is good.”
He called tenpeople, andgave themenoughmoney, andenoughclothes, and2

enough everything. “You must carry out this matter.” They answered him, “Oh,
Oh, Oh! To your command,349 and your order, O our King.” Hemade the horses

344 The narrator incorrectly says āmīr l-mūmīnīn “Commander of the Faithful,” which obvi-
ously would not apply to a Christian ruler.

345 The narrator intended to say “I missed two” because there are five Companions in all and
he mentioned only three.

346 The verbusedhere by thenarrator ismāšdăʕməl. The context of thenumerous occurences
of this verb indicate that it can adopt any meaning required by the context and therefore
its semantic value equals “ø.”

347 This still adds up to only four Companions. The narrator later adds the omitted name.
348 Because a Christian King is speaking here, the name of the Prophet is not followed by the

customary blessing.
349 The word used here by the narrator is ămhǐç. According to the context this term is linked

with the following one, the widely attested verb ămrǐk, by the conjunctionwa-. This could
be cited as an argument for reading this otherwise unattested term as the first component
of a fixed formula meaning, “To your command, and your order, O our King.”
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ready for them. He prepared swords for them. And they departed from Austria
for the Prophet’s city.
These strangers came to the Prophet. “What do you want? What did you 3

come to do?” “O Lord, Messenger of God. We, all Austria – Austria is a big
country – have becomeMuslim, everyone. Howeverwe are ignorant about how
to perform the ritual ablution, how to learn Islam’s rules of conduct, how to
learn how to pray, how to learn how to speak. Now give us those five in order
to teach us.” Then [the Prophet] told them, “Fine, I give them to you.” Our Lord
Mūḥămmăd – God bless him and grant him and his descendents salvation! –
called five Companions. And they came and he told them, “These ten came
from the land of Austria, which has converted to Islam. And you are going to go
to teach them the ritual ablution, the prayer, and fasting, and all the duties and
the basic teachings of Islam. They will supply you with your food, your drink,
andwhatever youmay need.” They said, “It is well, OMessenger of God.We go.”
The ten men mounted horses, and they went their way.
They had stayed three days in the City with the Prophet. Acting with mal- 4

ice,350 they had pretended to be praying when they were not. And they had
pretended to praise God, but did not. “You have your religion and I have my
religion.”351 The third day, they [the ten men and five Companions] started
their journey… going, going, going. They completed the first stage. They rested,
spent thenight. They completed the second stage. They arrived. They rested the
third stage … While they were sitting, two ravens landed and began to quar-
rel with each other “Chrap! Chrap!” – […], to fight, and to fight heavily. One
fought the other over and over, and they spoke at each other. Sīdi ʕǍbd Llāh
Bən Ǧăʕfăr, one of [the Companions] who was with them – now I remember
him! – understands the language352 of birds. When a goat bleats, he under-
stands what it says. When a cow lows, he understands what it says. In short,
he understands all animals when they speak.353 They asked him, “Sīdi ʕǍbd

350 The idiom used here is yʕămlu ƫ-ƫăḥrāmǐyyāθ.
351 This is the verse of al-kāfirūn (Sūrah 109:6), نِیدِلىَِوَكمُْنُیدِكمَُْل “To you be yourWay, and tome

mine.” The quotation of this Quranic passage follows A. Y. ʕAlī (1989), 1708.
352 This translation is based mainly on the context and on the meaning of the verb fhăm,

“to understand.” The narrator here uses the word lăġṭ, in which sound and sense go
hand in hand, and which Breteau and Roth (1990), 37, 38 defines sound as “ ‘produire un
bruit confus’ (foule) relève par l’un de ses constituants (confus, réduit à indistinct) de la
catégorie continu-indistinct. Le trait continu peut être induit.” For a detailed meaning of
the verb lġṭ see de Prémare, daf, xi, 59.

353 The hero’s knowledge of animal language is a commonmotif in folklore, occuring mainly
in fairy tales. On this see for example the comment by El Fasi and Dermenghem (1975),
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Llāh, what were these birds by us saying?” He replied, “If I tell you, you are not
going to take one single step [further] with these [ten people].” “Just tell us.
The Prophet sent us: even if they might chop us into pieces, if they might chop
us into pieces, we are not going to return, because our Lord Mūḥămmăd sent
us.”
They rose and began to walk. They arrived in Austria. When they arrived in5

Austria, they found a multitude of people – so many people that it is a wonder
that therewas enough food andwater for themall! “Oh, oh, oh! Somanypeople,
such amultitude of people walking about and such an army standing!” As soon
as they arrived, … Ğăʕfăr had told them, “Here we are. We are going to arrive,
and they are going to bind us, and torture us, and starve us.” They told him,
“O Sīdi ʕǍbd Llāh, we are not going to return! Even if they might turn us to
ashes, we are not going to return till we have fulfilled [our duty.] Mūḥămmăd
sent us. We will proceed.” They arrived. They seized them, and they bound
them.
And [those people] had a distantwell andupon it a rock. A stone covered the6

well-mouth. And not even forty people could move that rock, or take it off to
open thewell-mouth. Therewasnoonewho could do so. It needed at least forty
people. They lowered the five [Companions] down into that pit. Therewas only
darkness. “What is this?” They answered [themselves], “This is what God has
written for us. This is what God the Blessed and Sublime has willed for us. Our
Lord Mūḥămmăd has sent us. We cannot do anything.” Some time passed, and
they murmured the făƫḥa.354 They sought God’s assistance, imploring him: “O
God, lead us to the rightway! O Lord, O our SeigneurMūḥămmăd,OMessenger
ofGod!WeareunderGod’s protection, andunder yourprotection,OMessenger
ofGod!Rescueus.Wearehungry. There is darkness.Wecanneither sleepnor sit
down. Saveus,OLordMūḥămmăd! Saveus,OourLordMūḥămmăd,Messenger
of God!”

152. On this motif in folk traditions of the Arab World see El-Shamy (1995), 279: “Animal
Language Learned b217”; “Magic Knowledge of Animals’s Language d1815.2.” For this motif
see also Aarne and Thompson (1961), 186, “b215.1, Bird language” and “b216, Knowledge of
animal languages.”

354 This term does not refer to the opening Sūra of the Qurʔān, the fātiḥa. A fāƫḥa is a solemn
invocation pronounced in public by a respectable person imploringGod for a benediction
orhelp. Thenormalmanner of addressingGod iswith raisedhands, theopenpalms turned
upwards, and the face looking towards the sky. Upon the conclusion of the prayer the
spread hands are passed over the face. For other semantic values of this term in ma see
daf, x, 13 and Marçais (1911), 165, n. 3.
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The revelation355 descended upon Our Lord Mūḥămmăd – God bless him 7
and grant him salvation! – He was told, “The Companions have been seized,
they want to […].” Our Lord Mūḥămmăd – God bless him and grant him
salvation – called Sīdna ʕAli. He called ʕAli, “O ʕAli, only you, O ʕAli! Go
to Austria. Rescue five Companions. Five of my Companions are bound in
Austria.” Sīdna ʕAli went, found a fire, noise, and hubbub:356 all non-Arabs
worked up in such away!357 Therewere such festivities, such lights, suchmusic!
Our Lord ʕAli entered [the scene] and said, “What’s going on?” They answered
him, “You do not know?” Sīdna ʕAli knew seven languages. He could speakwith
every person of every country. He speaks to them. They asked him, “Where did
you come from?” He answered, “I come from the land of so-and-so. I also came
to attend the festivities. Now, where do you have those Muslims?” They told
him, “They are with Bu-Ḍălfa.” “And where is Bu-Ḍălfa?” They told him, “There
he is, stoking a fire in order to burn the Companions in it.”
He went to Bu-Ḍălfa. He found him close by the well. Sīdna ʕAli seized the 8

rock which only forty358 people can move and moved it with a single push.359

355 The narrator uses the termwăhm, whichmeans “imagination, delusion, etc.” (see daf, xii,
287), instead of the ca waḥy, meaning “revelation.”

356 This term seems the b word of the pair hdīr and ndīr. The context suggests that these two
words share the same semantic field, “noise, hubbub.” This term also occurs in a religious
context with the meaning, according to de Prémare, daf, xi, 334, of “ ‘l’ avertisseur’, le
prophète qui met en garde contre le châtiment / contre les dangers du péché [Co].”

357 The term used here ismhādça.
358 In this genre the number forty has to be considered a “Formulistic Number: Forty z71.12”:

El-Shamy (1980), 274, and (1995), 195. For more on the number forty and its literary
meaning in folktales see nn. 203 and 359.

359 This act of ʕAli is known fromother Arab folktales, such as the Egyptian folktale, “ ‘Imamu’
ʿAali and ʿAantar,” (El-Shamy [1980], 154–156 [esp. 155], tale 31) in which, “The fence had
an iron door which could be opened only by forty mighty men. Of course they thought
they were safe, for if forty mighty persons could open their gate, neither Muhammad nor
anybodywithMuhammad could open it. Theywere all inside asleep. The door had a small
hole in it through which they could look outside. Imamu ʿAali put his little finger in this
hole and pulled. Then it [the door] came, out of the wall. He flung it into the air, and
no one could find any trace of it. ʿAali wondered, ‘Where is the gate?’ ” This act has to be
considered not as a miraculous one, because of the religious genre of this tale, but an act
proper to a folktale hero. In tale no. 2 in El-Shamy (1980), 14–24 (esp. 18), “The Black Crow
and theWhite Cheese,” the protagonist, a young boy, by himselfmoved a boulder blocking
a cave entrance that otherwise could be moved only by forty strong men. In the Kabylian
tale no. 48, “L’histoire du rêve de Hassan,” in Frobenius translated by Fetta (1998), 96–114
(esp. 105), the protagonist moves with one hand in just one minute a rock that two black
men (négres) had been trying to move for twelve years.
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He reacheddownandpulled the five of themup. They seized their swords. After
that same night, with the break of the new day, each and every one of them
dawned, saying, “(I profess that) there is no god but God andMūḥămmăd is His
Prophet.” It was the city of l-ʕǍqli f-ən-Nămsi [and] became the city of our Lord
Mūḥămmăd–Godbless himand grant him salvation! – one among theMuslim
countries. And theCompanionswent straight360 tomeet our LordMūḥămmăd.

360 This uses the preposition: īla + ʕănd.



text 13

God Alone is Everlasting

A short tale: God the Sublime and the Blessed, Praise Him. At the beginning of 1
theworld, theGreat and the Powerful created a bird. AndHe created forty cities
of canary grass seed only for him. And God the Sublime and the Blessed called
that bird, and told him, “When you finish eating these forty cities of canary
grass seed, I will put an end to your days.” And the bird began eating one single
seed every day, and then one single seed each three days. But in [the end] he
finished the forty cities of canary grass seed. He died, and nothing remained.
God alone is Everlasting.
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[A Poem to] Sīdi Ḥməd l-Wāfi

O one who begins composing after evoking the name of the Protector! Listen,1
O one who understands the sound of my words, which I mean to be the pure
planting, which is sweet when singing the praise of the saint, whose existence
is healing and health, and [who] brings comfort to my disturbed soul with his
brightness. Omy Lord Sīdi Ḥməd l-Wāfi,361 add faith and kindness tomywords!
O my Lord Sīdi Ḥməd l-Wāfi, I ask to be taken in as a guest of God, for God’s
sake! God be praised! O Saint, who is exalted above Heaven! O who neither
drowses nor slumbers. O the one that is exalted only by the recitation of his
litany! Forgive me through the power of the intercession of [our Lord ʕǍbd]
əs-Slām. I implore before you Bu-Fāṭma, the crown of my confidence, and the
pleasure ofmymoan. God bless him!My nobility equals his years. The onewho
knows the number of angels in the high Heaven, and the number of fish, and
the rain and the seed of poplar and birds praising [the Lord] in my garden, and
the stars shining toward the qiblah and toward north, toward east, west, and
here. O star of Venus! O my echo! O my Lord Sīdi Ḥməd l-Wāfi, add faith and
kindness to my words. God praise you! … Life means generosity, knowledge,
learning, and gratification through God.

361 See chapter, The Cultural Setting of the Stories, under point 1. Saint Veneration in
Chaouen.
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Mūḥămmăd š-Šrīf l-ʕĀlāmi’s Poem362

My name reveals clarity. O my people, what is visible cannot be hidden.363 1
ʕAlami of the Hlāl kinship, I did not forget you and you did not forget me: I
haveGod aswitness. O people of faithfulness, thewell-being and the generosity
are yours, and my salutation goes to you all. My heart is perishing, longing for
you, and I turn all my attention to the Omnipotence. O brother, I am a stranger,
and [my] longing creates my divan. The ardor of remembering heals me from
going in for the painful task.364 O you in whom I findmy soul, comfort, andmy
refreshment! O Lord ʕli B. r-Rāšəd!365

362 The narrator attributes this poem to Mūḥămmăd š-Šrīf l-ʕĀlāmi. He adds that this man
was a carpenter and an excellent poet, but unfortunately could not remembermost of his
poems.

363 The original expression here is ḍ-ḍāhǐr ma hu xāfi, which may refer to the on-going
discussion concerning the Šǔrfa title. On Šǔrfa al-ʕAlamiyyūn see n. 22 on p. 7, n. 44 on
p. 13, n. 12 on p. 69 and the bibliographical references there.

364 This is a very complicated context, making it very difficult to provide a precise translation
formdāwimən kədd l-ūkād. For the first term see daf, x, 538 under kədd [ii]. For ūkād see
daf, i, 59.

365 See p. 67.
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text 16

kǔnna b-səbʕ bnāθ [ f-mʁǐyyəǧ nləʕbu]

sālƫəç kān wāḥ ʁ-ʁāžəl ʕăndu səbʕa đ-əl-ʕyāl. ʕăndu səbʕa đ-əl-ʕyāl, u ʕāwəđ 1
žwəž, ʕănda l-mʁa wāḥ l-ʕāyla, l-mʁa wāḥ l-ʕāyla ʕănda, ʕănda wāḥd l-ʕāyla,
īwa u hūma đīç l-ʕāyla mfəššəša ʕăndǔm mxănnθa. u hǔwwa wāḥ n-nhāʁ ʔāθ
lu đīç l-mʁa: “ʁ-ʁāžəl, āʁa năʁmīw ūlādna u năʔʔīw ƫ-ƫʁīđ u ǧ-ǧdāđ u năʁmīw
ūlādna.” ǧa hǔwwa ʔāl la: “wāxxa.” dəbḥu ǧ-ǧdāđ u ʕăžnu ƫ-ƫʁīđ. ʔāl la: “wa fāyn
māš năʁmīw hāđ l-ʕyāl?” ʔāθ lu: “năʁmīwhəm!” ʔāl la: “wa ʁa dyāləç nʕăbbīha
mʕa l-ʕyāl dyāli năʁmīha.” ʔāθ lu: “lāʔ bənƫi māš năʁmīha b-yǐddi, u nƫīna ʁmi
dyāləç.” hǔwwa ndăh ūlāđu ʔǔddāmu ʔāl ləm: “yāᴉᴉāhu a ūlāđi năḥṭăb lkǔm
l-ʕwāđ, yāᴉᴉāhu năḥṭăb lkǔm l-ʕwāđ.”
ʕăbbāhəmn-əl-ġābau ṭəlʔămf-əl-ġāba, ʕăbba l-mzīwdamʕămmʁab-əʁ-ʁmāđ 2

u z-zəʁʁīʕa đ-əl-kǐƫƫānmăxlūṭamʕāha lāylăʔʔṭūha u yāklūha u xăllāhəm ʔāl ləm:
“āḥăṭbu l-ʕwāđ wāna māš nǧīb lkǔm l-ʕwāđ, ʕăbbīw āzdəm n-əl-wāḥǐđ.” ʔālu lu:
“wāxxa.”
dyāla ḥšāθa f-əs-sǔlla đ-əz-zbīβ, s-sǔlla mʕămmʁa b-əz-zbīβ. ƫəkkāθ f-ʔălba 3

bənƫa, u ḥšāθa ƫămma u xăbʕāθa, ʔāθ lu: “āna ʁmīθa.” īwa u hūma đīç l-ʕyāl,
ʁāḥ l-līl. [hǔwwa bābāhəm ʔbəl ma yǐmši ʕăllăʔ ləm l-mʁīzba, bdāθ dīç l-mʁīzba
đăʔʔi “əṭ-ṭăn, əṭ-ṭăn, əṭ-ṭăn.” dăʔʔi lu sƫīƫwa:] “a bāβa āʔʔi li zdīđəm dyāli ʔăddi.”1
dʕāwəđ dʔūl lu āxʁa: “a bāβa āʔʔi li zdīđəm dyāli ʔăddi.” u hǔwwa đīç l-ʕwāđ
lāyǐʔʔīw “ṭāʔ, ṭāʔ.” l-xlawăhha, l-xla. “a bāβaāʔʔi li zdīđəmdyāli ʔăddi. a bāβaāʔʔi
li zdīđəm dyāli ʔăddi” u hūma lāyʕăžmṭu ḥăƫƫa nzəl l-līl. nzəl ʕlīhəm l-līl, gəssu2
yǐbkīw,ma ʕăndəmnāyn yǐmšīw. ăʁmāw ʕăynəmn-wāḥ ǧ-ǧbəl ṣābu fīh d-dǔxxān
u ḍ-ḍăw məšʕūl. ʔālu n-băʕṭəm: “yāᴉᴉāhu n-dīç ǧ-ǧbǐyyəl nčūfu škūn fīh ʕla ᴉᴉāh
ydăxxlūna.”
mšāwn-dīç ǧ-ǧbəl. bʔāwmāššīn,māššīn,māššīnḥăƫƫawǔṣlu, ṣābu l-ġūla, ṣābu 4

fīh dīç l-ġūla. mnāyn ṣābūha fīh ʔālu la: “xālƫi, ya xālƫi, ḥna žīna n-ʕăndəç ya
xālƫi.” hǐyya ʔāθ ləm: “măʁḥba bīçǔm a ūlāđ xƫi! măʁḥba bīçǔm, măʁḥba b-ūlāđ
xƫi.” dăxxălθəm, găllsāθəm, năfšəθ ʁāsa, ṭǐyyḥăθ l-ʔǔffa đ-əl-ʔməl, năfšəθ ʁ-ʁās
d-ši ǧʁu āw d-ši hămm ʕāwəđ l-ʔməl, ḥălbəθ ǧ-ǧăʁwa, ʔāθ dīç l-ḥlīb d-əǧ-ǧăʁwa
u đīç l-ʔməl u ṭăyyəbθəm u nəzzləθ ləm yǐƫʕăššāw ʔāθ ləm: “wa ƫʕăššāw!” l-ʕyāl

1 This sentencewas sung by the narrator, and each time the passage occurred the narrator sung
it with the same melody.

2 gəlsu ⟩ gəssu. About the assimilation of /l/ to the following /s/ see Cantineau (1960), 52–54;
however, this particular instance is not mentioned by Cantineau.
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kbīʁīn kānu yǐʔʔīwm-nəssəm3 lāyāçlu u yḥăʁʔūh f-əl-ʔăʁḍ, u sƫīƫwa lāđāçǔl: bīha
ǧ-ǧūʕ ma đăʕʁăf ši, yʔūlu la: “ma đāçǔl ši!” ynăxṣūha u yʔūlu la: “ma đāçǔl ši!”
dīç l-ʕāyla đəbki, dīç l-bki dʔūl ləm: “xălli l-ʕāyla đāçǔl.” “a xālƫi čūf lāyqūlu li ma
đāçǔl ši.” “xăllīw l-ʕāylađāçǔl.” bʔāθ lāđāçǔl, hūma lāyāçluđīç l-hămm,dīç l-ʔməl,
u ʔāmu ynăʕsu.
dīç l-ġūla kān ʕănda bna bžīžəṭ msəmmi, kān ʕănda bna msəmmi bžīžəṭ. ʔāθ5

ləm: “xăṣṣkǔmdăʕṭīwni xƫçǔm s-sƫīƫwa dənʕăsmʕāya.” – bāš đʔūm f-əl-līl dāçla –
“xƫçǔm s-sƫīƫwa đăʕṭīwha li dənʕăs mʕāy.” ǧa hūma ʔālu la: “wāxxa, u nƫīna
ʕṭīna bžīžəṭ.” ʔāθ ləm: “năʕṭīh lçǔm,4 ʕăbbīwăh.” hūma ʕăbbāw bžīžəṭ u hǐyya
ʕăbbāθ xƫəm s-sƫīƫwa bāš đʔūm dāçla. ǧa hūma ʔālu ndīç bžīžəṭ: “fīwāx lāđənʕăs
yǐmmāç?” ʔāl ləm: “yǐmma lāđənʕăs māy yçūnu l-gʁāyən lāyʔăʁʔʁu f-băṭna u
l-ḥyāy lāyǐzgīw f-băṭna u l-fīʁān lāyǐzwīw f-băṭna lāđkūn yǐmma nāʕsa, lāykūn
l-ḥāšāʁāθ kǔlləm f-băṭna lāyġăwwθu lāđçūn yǐmma nāʕsa.” ǧāw hūma ʔālu lu:
“waxyāʁ.” bāyθīn yǐṣṣănθu ʕla đīç l-məlʕūʔa l-ġūla. dīç l-ġūla, ʔāmu l-ḥyāy yǐzgīw,
ʔāmu l-fīʁānyǐzgīw, ʔāmkǔl ši yǐzgi. ʔālu: “wahāynāʕsa.” ʁăfduxƫəmuʕăbbāwha
uʁăfdubžīžəṭ unəzzlu labžīžəṭ dyāla ʔūddāmauxƫəmʕăbbāwhauxwāwumšāw
lāyǐžʁīw.
bāyθīn yǐžʁīw, āžʁi ya məl-la đəžʁi! āžʁi ya măl-la đəžʁi! hǐyya făṭnəθ, l-ġūla6

făṭnəθ. mənnāy făṭnəθ, šăʕləθ l-ʕāfya u ḥšāθ dīç l-ʕāyəl5 f-əl-bǔʁma, ʕănd bāla
l-ʕāyla, ʔʔāθa ṭṭīb.6 ʔʔāθu lāyṭ-ṭīb, hǔwwa lāyǐġli, yǐʔʔi la: “a yǐmma! l-ḥbīβa đyāli,
ya yǐmma! āna bžīžəṭ kəbdəç, a yǐmma.” đʔūl lu: “bžīžəṭ kəbdi? a bəƫƫ l-ḥʁām!
bžīžəṭ kəbdi?” ṭ-ṭāʔuđāçǔl, ṭāʔuđāçǔl, “bžīžəṭ kəbdi? abəƫƫ l-ḥʁām!” ḥăƫƫabəllġəθ
n-əʁ-ʁwīḥa đyālu. mnāy bəllġəθ n-əʁ-ʁwīḥa đyālu, ṣābθu l-ʕāyəl. gəlsəθ “a bžīžəṭ
kəbdi! a bžīžəṭ kəbdi! a bžīžəṭ kəbdi! a bžīžəṭ kəbdi!” dādġăwwəθ ʕla bžīžəṭ, gəlsəθ
lāđəbki ʕla bžīžəṭ, xăʁžəθ dəžʁi, xăʁžəθ dəžʁi ka dəθlăʔʔāhəm, ka ṣṣībəm, ṣăbθəm
mšāw, mšāw.
lăḥʔăθ l-xyāl dyāləm, lăḥʔăθ ṭăʁf mənnăm, lăḥʔāθəm. [hūma mənnāyn səm-7

ʕūhamāǧǧa, gəlsu ʕla wāḥd d-dǔkkāna u bdāw yʔūlu: “ʕălli bīna, ya ḥžāʁ, dʕăbbi
l-ḥăsnau l-āžăʁ. ʕălli bīna, yaḥžāʁ, dʕăbbi l-ḥăsnau l-āžăʁ.”]7 lăḥʔāθəm, ṣābθəm
gālsīn ʕla wāḥd d-dǔkkāna ʕālya f-əs-sma. ǧāθ hǐyya ʔāθ ləm: “āhăbṭu n-ʕăndi, a
ūlāđ xƫi, āhăbṭu n-ʕăndi!” ʔālu la: “lāʔ, nƫīna ṭlăʕ n-ʕăndna.” ʔāθ ləm: “ma ʕăndi

3 m-nəfsəm ⟩m-nəssəm. About this assimilation see Heath (2002), 177.
4 In this corpus it is evident that the preposition l- loses the vowel.
5 This occurs in northern ma lexical isoglosses versus /drri/ “boy” in Fes and Meknes. On this

see Heath (1989), 6.
6 dṭīb ⟩ ṭṭīb. About this assimilation see n. 83, p. 102.
7 The narrator forgot this passage, recalling it only after the recording had been made. She

insisted that I should add it. Normally the passage between quotation marks was sung by
the narrator.
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ši bāš năṭlăʕ, ma năqdăr ši năṭlăʕ.” ǧāθ hǐyya ʔāθ ləm: “āʔʔīw li ḥzīma f-ḥzīma
u năṭlăʕ.” fəsxu l-ḥzūma u ʁăbṭūhəm f-băʕṭəm u bdāw yṭăllʕūha. mənnāyn yṭăl-
lʕūha, đăʔʔi ləm “hana fīçǔm, aūlāđ l-ʔăḥba! hāna fīçǔm!” ʕāwyǐʔʔīw la ṭ-ṭāf f-dīç
l-ʕāfya. ʕāw “hana fīçǔm, aūlāđ l-ʔăḥba! hāna fīçǔm!” hǐyya, ʔālu la: “manṭăllʕūç
n-ʕăndna ḥăƫƫa dǔwwăʁ nna hāđ əǧ-ǧbəl b-əl-ʕāfya.” šəʕləθ l-ʕāfya kǔlla. dăʔʔi
ləm “ha na fīçǔm, a ūlāđ l-ʔăḥba! hāna fīçǔm!” ʕāw yǐʔʔīw la ṭ-ṭāf, ḥăƫƫa đəʁƫxăθ
mabʔāš ši8 dăʔdăʁ dănhăzz. dīç s-sāʕāθ hăbṭu ʕănda. ʔāθ ləm: “āflīw li a ūlāđ xƫi,
āflīw li.” gəlsu yǐflīw la, ʕăʔđu la l-ʕwāđ f-ʁāsa. ʕăʔđu la kǔll ši f-ʁāsa. īwa xăllāwha
θămma umšāw fḥāləm.
bdāwmāšyīn, hna īla hna, hna īla hna, hna īla hna, ḥăƫƫa bəllġu n-wāḥ l-măʁǧ. 8

bəllġu n-dīç l-mʁǐyyəž. dăxlu n-əl-măʁǧ. gəlsu yxăslu, zǔwwlu ṣ-ṣbāβəṭ mən
ʁəžləm, zǔwwlu hāđīç, gəlsu xsəl9 nƫi năxsəl āna, xsəl nƫi năxsəl āna, xsəl nƫi
năxsəl āna ḥăƫƫa đăʕyāw. u s-sƫīƫwa fīhə̨m kān ʕănda l-xălxāl, l-xlīxăl f-ʁəžla,
zǔwwləθ dīç l-xlīxăl, xăllāθu, kāθθ lāđăxsăl u nsāθu θămma u mšāθ f-ḥāla.
mšāw f-ḥāləm, mnāyn mšāw f-ḥāləm, ḥăƫƫa băllġəθ ma ʕāθ10 nāyən,11mšāθ wāḥ

8 bʔāθ ši ⟩ bʔāš ši. For this type of assimilation see n. 30, p. 90.
9 This verb is related to ca لسغ / ġasala “to wash, to clean etc.” Here is an example of

an assimilatory shift from the voiced /ġ/ to the voiceless /x/. About this shift in general
see Brockelman (1908), 162; Cantineau (1960), 72; and Heath (2002), 162, 163. In Morocco
this shift is attested in Tangiers: Marçais (1911), 280 and Assad (1978), 12–13; Taza: Colin
(1921), 44; Tetuan: Singer (1958), 114, n. 5; Anjra: Vicente (2000), 48, n. 90, 91; Chaouen:
Natividad and Rahmouni (1996), 141 andMoscoso, DACh, 46–47 (n. 102 for bibliographical
references); and Skoura: Aguadé and Elyaacoubi (1995), 31. About this shift in Jewish ma
see thedetailed commentary inLévy (2009), 194. This shift occurs inotherMagribinADsas
well: Tlemcen:Marçais (1902), 18; Djidjelli: Marçais (1956), 23; andCherchell: Grand’Henry
(1972), 12. And it occurs in other ADs: for Mardin see Jastrow (1978), 148: xasal, yəxsəl
“waschen”; for peripheral Chadian Arabic see Abu-Absi (1995), 32: as-saxayyar “the little”;
and for Andalusi Arabic see Corriente (1977), 55 and idem, (1992), 57.

10 ʕād lāyən ⟩ ʕād nāyən ⟩ ʕāθ nāyən. For a detailed study on the particle ʕād, see Caubet
(1994), 173–184 esp. under points 2 and 4. For a detailed semantic definition of ʕād see
daf, ix, 274–275; and Vicente (2000), 154. On the syntax of ʕād, ʕāwəd in Magribin Arabic
see Grand’Henry (1977), 237–239.

11 This both locative and temporal particle is from ca ʔayna. It occurs in ma often as f-/
mn-/ l-/ ḥətta f-āyn andmnīn “where/from, where/till when?” See Caubet (1993c), 99; idem
(1993a), 172–173; Taza: Colin (1921), 92; Anjra: Vicente (2000), 151: lāyn; Tlemcen: Marçais
(1902), 191: mnâin “lorsque”; Djidjelli: Marçais (1956), 555: mnâyěn “lorsque, quand, du
moment où, à partir du moment où”; and Ḥassānīya: Cohen (1963), 227: mnēyn, which
is “hypothétique est assez rare, l’ introduction de l’hypothèse est réalisée en général au
moyen de ligatures spéciales. La ligature essentielle est īđä ou īlä qui marque aussi bien la
simple éventualité que la probabilité.”



278 lālla ḥusniyya l-ʕalami – transliteration

əš-šwīwəš, ʔāθ ləm: “a xūθi, āna nsīθ l-xlīxăl. l-xlīxăl dyāli xăllīθu f-əl-măʁǧ. u
đāba māšša nəmši nǧīb l-xălxāl dyāli. ma năʔdăʁ ši nxăllīh.” ʔālu la: “wāxxa.”
ʔāθ ləm: “īla ʁīθu hāđ ḍ-ḍăʁḍāʁa xḍāʁăθ u θnăʕnʕăθ, āƫƫənnāwni, āƫƫənnāwni,
āƫƫənnāwni, āʕăʁfūni hāna māšša nəžbăʁ l-xlīxăl. u īla ʁīθūha ṣfāʁəθ u māθəθ,
āmšīw, āhăʁbu, āhăʁbu, āhăʁbu, ʕăʁfu ġălġlu ʕăbbāni.” mšāwmsāçən,
bdāw māššīn, māššīn, māššīn, māššīn, māššīn, māššīn, māššīn, hǐyya mskīna9

mšāθdəfƫəš ʕla l-xălxāl. ṣābaġălġlu. ʔăbṭauḥšāha f-əl-məzwəddyāluumšabīha.
mša, bda yʔūl la: “āθkăllăm, āθkăllăm, amzǔwwəƫƫi12 āwnāçləç.” đăʔʔi lu: “kǔnna
b-səbʕa bnāθ f-mʁǐyyəž nləʕbu, nsīθ xlīxli u ʁǧăʕƫ l-līlu.”13 u hǔwwa māši lāyʔūl
la: [“āθkəlləm, āθkăllăm, a mzǔwwəƫƫi āw nāçləç”].
hūma, dīç l-bnīθāθ bʔāw māšyīn, māšyīn.14 – xƫəm ʕăbbāha ġălġlu – ḥăƫƫa10

bəllġu n-wāḥd d-dāʁ mūlāθa l-ʔǐṭṭa.15 l-mʁa l-ʔǐṭṭa. dăʔʔu ʕla đīç l-ʔǐṭṭa. xăʁǧəθ
n-ʕăndəm. u hǐyya l-mʁa hǐyya l-ʔǐṭṭa. ʔālu la: “xāyla đăxxălna n-ʕăndəç, ḍăyf
lī-llāh, ngəlsu mʕāç.” ǧāθ hǐyya ʔāθ ləm: “āna ūlāđi ʕăndi s-sǔyyāb, ūlāđi ʕăndi
s-sǔyyāb, ʕăndi l-ʕzāʁa u nƫūma l-bnīθāθ, u ūlāđi sǔyyāb māš yxăʁǧu n-nīlkǔm,
lāʔ.” ʔālu la: “xāyla āḥšīna fāyn ma kān, ƫəkkīna fāyn ma kān, ma ʕănna ši
n-nāyn16 nəmšīw.” ǧāθ hǐyya ʔāθ ləm: “ʕăndi wāḥ l-bīθ fīh ƫ-ƫbən.” ʔālu la: “ḥšīna
mʕa đīç ƫ-ƫbən, xăbbăʕna f-əƫ-ƫbən.” dăxxlāθəm, xăbbʕāθəm f-əƫ-ƫbən. u ūlāđa đīç
s-sǔyyāb lāyʔăyylu f-əl-ġyāb.
īwa f-əl-līl ǧāw dīç l-ʕzāʁa, ṣābu yǐmmāhəm šəṭṭbəθ u ʁăkknəθ, d-dāʁ ʕănda11

lāđəšʕăl. ʔālu la: “yǐmma, škūn ǧa n-ʕăndəç f-hāđ ən-nhāʁ?” ǧāθ hǐyya ʔāθ ləm:
“ma ža n-ʕăndi ḥăd, a ūlāđi. āna ṣḥăḥƫ, āna ʁžăʕƫ ṣḥīḥa.” ʔāl:17 “xyāʁ.” ǧa wāḥǐđ
ʔāl ləm: “āna ġăddamāš nəgləs năḥḍīha.”
l-lāġădda ṣbăḥ wāḥǐđ xāhəm yəḥḍīha. ṣbăḥ lāyəḥḍīha, škūn ǧa n-ʕănda. wālu12

šəmθu n-nʕās ma čāf ši.
f-əṣ-ṣbāḥ ʔālu lu: “škūn ǧa n-ʕănd yǐmma?” ʔāl: “ma ʁīna ḥădd. u ma ža ḥădd13

n-ʕănda. yǐmma ṣḥāḥăθ, yǐmma ʁăžʕăθ ṣḥīḥa. lāđăʔʔi š-šġǔl.” ʕāwəđ l-lāġădda
ʔāl ləm āxǔʁ: “āna māš nəmši.” ʕāwəđ, ṣbăḥ hāydāk ʕāwəđ. wāḥ ən-nhāʁ d-əs-
sƫīƫu fīhəm, ʔāl ləm: “āna māš năḥḍīha, nƫūma ma lāđʕăʁfu ši!” s-sƫīƫu ṣbăḥ
lāyəḥḍīha, ṣbăḥ lāyəḥḍīha. ʔʔamnəssu nāʕǐs, ʔāməθ hǐyya, ǧāwdīç l-bnāθ, xăʁǧu

12 mzǔwwədƫi ⟩mzǔwwəƫƫi. For this assimilation see n. 14, p. 87.
13 n-līlu ⟩ l-līlu. The opposite process is more common, see n. 19, p. 87.
14 In this instance the assimilation māšyīn ⟩ māššīn does not occur systematically: the

narrator alternates the two forms.
15 For the atlas of the equivalent m. of this term in northern ma see Behnstedt (2005), Karte

34 on p. 46, and idem (2007), 14.
16 l-nāyn ⟩ n-nāyn. See n. 19, p. 87.
17 The expected sentence here qālu la. However, the narrator simply uses the verb in in the

3rd person singular qāl. She does this several times in this corpus.
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mən dīç ƫ-ƫbən u šəṭṭbu la, u žəff ə fu la, u băyyṭu, u ṣăbbnu, u ʔʔāw š-šġǔl kāməl. u
lāđăʕṭīhəm əz-zgǐyyfa d-əl-lbən u l-xǔbz u đăxlu fḥāləm.
ǧa hǔwwa, ʔāl ləm, mnāyn ǧāw, ʔālu lu: “škūn ǧa ʕănd yǐmma?” ʔāl ləm: “ha 14

š kīf u ha š kīf, ha šku ža, ha šku ža.” hǐyya xăʁǧəθ dīç l-ʕāyla, ʕṭāθa đīç əl-lbən
u đīç l-xǔbz u bna xʁăž, šəbbăʁ f-dīç l-ʕāyla, qāməθ dġăwwəθ dīç l-ʕāyla. ǧāθ
yǐmmāh ʔāθ lu: “ġa xăllīha!” ʔāθ la zăʕma: “mamāš yăʕməlləç wālu.” ʔāl la: “ᴉᴉāh
ya yǐmma l-ʕyāl lāyʔăyylu yxădmu mʕāç u lāđăʕṭīhəm z-zlāfa d-əl-lbən u l-xǔbz,
šāy nānāçlu ḥna ʕṭīh la.” hūma kānu lāydəbḥu ǧđāđa f-ən-nhāʁ n-əl-wāḥǐd. kǔll
wāḥǐd yʕăbbi ǧ-ǧđāđa đyālu yāw l-făʁʁūǧ. “dāba nƫi đăʕṭīha ġa z-zlāfa d-əl-lbən,
š māš dăʔʔi la z-zlāfa d-əl-lbən?” īwa mənnāyn ǧāw xūθu.
ṣābu đīç l-ʕăyla gālsa, hǐyya gālsa. ʔāl xūθa bāʔyīn. ʕāw xăʁǧu đīç xūθa. 15

ṭāḥu lāyǐʔʔīw š-šġǔl kǔlləm. dīç l-ʕzāʁa făʁḥānīn bīhəm, žəwžu bīhəm kǔlləm,
kǔll wāhǐd ʕăbba wăḥda. žəwžu bīhəm. ʔʔāw l-ʕǔʁs, ƫʕăʁʁsu. u sƫīƫwa bāʔa ʕănd
ġălġlu. ġălġlu lāyǐsʕa bīha.
wāḥən-nhāʁhūmadāba ʕʁāyǐs, gālsīn kǔlləmuġălġlumāži yǐsʕa. ġălġlumāži 16

yǐsʕa b-dīç l-ʕăyla. ʔāl la: “āθkəlləm, āθkəlləm, a mzǔwwəƫƫi āw nāçləç.” đăʔʔi lu:
“kǔnna b-səbʕa bnāθ f-mʁǐyyəǧ nləʕbu, nsīθ xlīxli u ʁǧăʕƫ l-līlu, ʕăbbāni ġălġlu
u ḥšāni f-mzǔwwəƫƫu.”18 ǧa hūma [ʔālu]: “hāđi xƫna!” ʕăʔlūha. ʔālu n-dīç ġălġlu:
“xāyla ya ġălġlu īla ma đəmši đʕăbbi nna l-ġda n-əl-xăddāmīn ʕăndna ʁa fāyn.”
ʔāl ləm: “wāxxa.” ʕṭāwăh dīç l-ġda. ʔāl ləm: “dāba đfăƫḥu li hāđ l-mzīwda!” ʔālu
lu: “lāʔ, ma nfəƫḥūha ši.” ʕṭāwăh dīç l-ġda. ʔālu: “mənnāyn ǧǧi19 nxăllsūç.” ʔāl
ləm: “dābi đʕăllqūha li f-əd-dǔxxān.” ʔālu lu: “lāʔ, ma nʕăllqūha ši f-əd-dǔxxān.”
hǔwwamša, u hūma ʕăllqūha f-əd-dǔxxān. hūma ʕăllqūha f-əd-dǔxxān, u hǐyya
ʔāθ ləm: “a xxi! a xxi! d-dǔxxān d-xƫi.” – d-dǔxxān d-xƫa zăʕma. – fəƫḥu đīç l-
mzīwda, ṣābu xƫəm. ṭāšəθ fīhəmxƫəmdəfʁăḥ bīhəm, hūma făʁḥu bīha, dăxxlūha
n-əl-ḥămmām, xăslu la, hăʁđu la, ʔʔāw la ʕlīha.
dīç ġălġlu bəllăġ l-ġda, u ža. xăllṣūh u ʕṭāwăh l-mzīwđa đyālu. ʔāl ləm: “dābi 17

đkūnu fƫăḥƫūha?” ʔālu: “lāʔ, ma fƫăḥna ši.” ʕăbbāha bda yʔūl la: “āθkəlləm, āθkəl-
ləm, amzǔwwəƫƫi āw nāçləç.” wālu. “āθkəlləm, āθkəlləm, amzǔwwəƫƫi āw nāçləç.”
wālu. ma đăʔdăʁ ši đəhdăʁ, ma đəʕʁăf ši, ma đăhdăʁ ši, ma đăhdăʁ ši. bəllăġ
n-wāḥ l-măʁǧ ʔāl: “u ᴉᴉāh, lakǔƫƫ ġa nāçǔl hāđ bəƫƫ l-ʔăḥba! u ᴉᴉāh ḥăƫƫa nāçǔl.”
bəllăġ n-wāḥ l-măʁǧ u săʁʁăḥ ʁəžlu. hǔwwa mša băʕda đīç ġălġlu, hūma đīç l-
mzīwđama ʔʔāw lu ši fīha xƫəm: xƫəm ʕăbbāwha ḥăyyđūha. ʔʔāw fīha l-gʁāyən u
l-ḥyāy u fīkʁān u l-ʔṭūṭ, ʕămmʁu lu l-məzwəđ. hǔwwam-ən-nāy lāyʔūl la: “āhdăʁ,
āhdăʁ!” kǔll ši yʔūm yǐlġi. māy fƫăḥ ʁǐžlu u gləs gāləs. fəkkăḥ ʁǐžlu ʕla đīç l-măʁǧ,

18 This passage was sung by the narrator, and each time the passage occurred the narrator
sung it with the same melody.

19 dǧi ⟩ ǧǧi. For this assimilation see n. 11, p. 86.
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māši yāçla. ʕănd bālu hǐyya lāđənkīh, lāđăʔʔi lu đīç šši. fəθḥa. l-ʕʁūʁu(?) nʔăblu
ʕăynu, l-ḥăyya ƫlǔwwāθ lu ʕla ʕǔnʔu, l-gʁāna20 ṭāʁəθ lu ʕla xnāfʁu – yāw š hămm
ʔʔāθ lu. – kǔlləm. māθ,māθ dīç ġălġlu, māθ f-dīç l-măʁǧ.
hūma ʔʔāw l-ʕǔʁs n-dīç xƫəm u ʕăbbāwha n-dīç đ-kān bāʔi. u făʁḥānīn māš18

yṭīʁu, u yǐmmāhəm dīç l-ʔǐṭṭa făʁḥāna bīhəm māš ṭṭīʁ.21 ūlāđa ma kānu ġa sǔy-
yāb.
u bāβāh̨əm ǧa yǐsʕa. bāβāhəm d-ʁmāhəm, ǧa yǐsʕa ʕăndəm. ma yʕăʁfəm ši.19

ǧa ydǔʔʔ, dăʔʔ f-əl-bāb. māy xăʁǧu, ṣābūh bāβāhəm. ʕăʔlūh. ʔālu lu: “ya bāßāna,
nƫīna ʁmīθna f-əǧ-ǧbəl u ḥnāyau ᴉᴉāhmanăʁmīwāç.” dăxxlūhuxăslu lu, u ḥăʁdu
lu, u bəddlu lu ʕănnu. u ʔālu lu “wa gləs ḥăƫƫa đmūθ.”
– wāhaməzyāna hāđ l-xʁāfa. wa ʕāw ṣănnəθ ʕlīha ka ma ǧǧi hǐyya hāđīç.–20

20 For the atlas of this term and its variants in northern ma see Behnstedt (2005), Karte 56
on p. 70.

21 dṭīʁ ⟩ ṭṭīʁ. For this assimilation see n. 83, p. 102.
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ʕāyša ʁmāđa

sālƫəç. sālƫəç, kānəθ wāḥ l-ʕāyla ma ʕănda ši yǐmmāha ġa mʁāθ bāβāha. mʁāθ 1
bāβāha ʕănda lāđʔăθla u đčăxčxa b-əd-dʔǔʔ u đʕăṣṣīha u đʁămmda b-əʁ-ʁmāđ.
kāθθ dʔūl la ġa ʕāyša ʁmāđa, ʕāyša ʁmāđa, ʕāyša ʁmāđa, ʕāyša ʁmāđa. dīç
l-ʕāylamǐskīna ġa đəbki, gālsa f-əl-kūčīna.22ma lāđăhbăṭ ši n-əs-səfli. īwa ʕănda
bāβāha, bāβāha zăʕmaməzyānmʕāha. umʁāθ bāβāha ʔbīḥa. īwamʁāθ bāβāha
ʔbīḥa, dăxʁăž, ma dxăʁʁža ši mʕāha. ma đ-xăllīha ši đăxʁăž, ġa š-šġǔl u ʁ-ʁmāđ
mʁămmđa fīh. īwa mšāθ.
wāḥ ən-nhāʁ ʔāməθ dīç mʁāθ bāβāha u xăllāθ la ġbīna đ-əš-šġǔl. kānu māš 2

yǐmšīw n-ši ʔăyyāla. xăllāθ la ġbīna đ-əš-šġǔl. ǧābəθ əz-zʁăʕ u ʁ-ʁūmǐyya, l-ḥāṣǐl
l-ʔăwƫ kāməl, u xǔllṭāθu la mʕa băʕṭu, u ʔʔāθ la ṣ-ṣāba ʔădd-ma īla.23 ʔāθ la:
“mənnāyən nǧi, xăṣṣni nṣīb kǔll wāḥǐd b-wăḥdu. nṣīb hāđ əz-zʁăʕ kǔll wāḥǐđ
b-əṣ-ṣāba đyālu b-wăḥdu. u māš nǧi.” u xăllāθ la sƫa đ-əl-ḥwīθāθ, ʔāθ la: “hāđ
l-ḥwīθāθ ṣăġġbəm, xăsləm u ʔlīhəm.” u xăbbʕăθ la d-dlu d-əl-bīʁ bāš ma đṣīb ši
bāš dəžbəđ l-ma, bāš dəbʔa măḥḥūla. ʕăbbāθ əd-dlu xăbbăʕθu. ʔāθ la: “dəbbăʁ
n-ʁāsəç bāš dəžbəđ l-ma. u xsəl hāđ l-ḥūθ u ʔlīh. u īla ḍḍăyyăʕ24 mənnu ġa fəƫƫa
nṭăyyʁa ləç mən ǧnābəç.”

22 This obsolete term is a loanword from Latin cocīna / coquīna, Andalusian Arabic kučína,
Spanish cocina; Italian cocina. An excellent definition of its meaning in ma is given by
Heath (1989), 286: “cooking area, kitchen (especially as part of a larger room used for stor-
age); (pejorative) dirty or messy kitchen area.” This term was formerly used in Tangiers:
Marcais (1911), 446; in Jewish-Sefrou: Stillman (1988), 59: kuƫīna; Heath (1989), 286 under
c-384: “/kššin-a/ (f) or /kwššin-a/ (Mk, Mr and f area)”; and in Chaouen: Moscoso, DACh,
321, n. 1070 (and the bibliographical references there). Lévy (1995), 193 explains the evolu-
tion of this voice in ma with admirable succinctness and clarity: “El mozárabe kotšina,
‘cocina’, dio el árabe granadino kotšina, forma que se mantiene en Tanger y Tetuán [I
add here Chaouen too-ar] (kotšina/kətšina) y cuya evolución dio ktina en judeo-árabe
de Fez, y kaššina (Rabat), ksina (Mequínez), ksina (judeo-árabe de Marrakech). El castel-
lano medieval cozina se encuentra en judeo-español con [germinación sic!] geminación:
kozzina, y sin geminación en diversas hablas árabes: kuzina.” This last term, kuzina, is the
one commonly used in contemporary ChA.

23 On this expression see daf, x, 248, meaning 4, which mentions the “expr. qədd-ma īlo
d’une taille énorme, de très grandes dimensions (masc.) – qədd-ma him.s. (fém.) [Co] –
qədd-ma īlo combien il est grand! [langage des femmes] [Br].” The plural ending -īn, which
occurs in this context, refers to ʕăyna “her eyes.”

24 dḍăyyăʕ ⟩ ḍḍăyyăʕ. This assimilation occurs mainly with a verbal prefix. On this same
assimilation in Fes Jewish ma see Lévy (2009), 185.
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hǐyya mšāθ f-ḥāla, xăʁǧəθ hǐyya u bənƫa, u đīç l-ʕăyla gəlsəθ dəbki. ma ʕănda3
mənnāyən dəbda đīç əš-šġǔl. [kīf ] māš dăʕməl? ābki yǐbki, ābki yǐbki, ābki yǐbki
ya ʕăyna d-əl-ʕma. mšāθ dṣăġġəb dīç l-ḥūθ, mšāθ n-ʕla wāḥ l-bīʁ, mšāθ dāǧbăđ
l-ma ma ʕănda bāš. ʔʔāθ dīç l-ḥūθ f-əl-ʔšīʕa u đəllāθu f-əl-bīʁ b-ši ḥbəl – āw b-ši
ṭwāl āw bši hămm – bāš yǐxƫsəl. māy ṭəllăʕθu, ṣābəθ mšāθ wăḥda. gəlsəθ lāđəbki
u đġăʁʁăd.
ṭălʕăθ n-ʕănda wāḥ l-mʁa mnə25 l-bīʁ. hǐyya lāđəbki hāydāk, u wāḥ l-gwīza,4

l-găwza ṣṣăyybəθ m-əl-bīʁ u žāθ f-wǔsṭ d-dāʁ. žāθ f-wǔsṭ d-dāʁ, ʔʔāθ č-čāḥ
nfəlʔəθ, xăʁǧəθ mən ʔălba l-mʁa. xăʁǧəθ mən ʔălba l-mʁa ʔāθ la: “bəsm llāh
ʕlīç a bənƫi, bəsm, bəsm llāh ʕlīç. bəsm llāh ʕlīç, š ʕăndəç, ya bənƫi? š ʕăndəç? āš
ʕăndəç?” ʔāθ la: “ha š ʕăndi: ʕăndi mʁāθ bāßa xăʁǧəθ u xăllāθ li hāđ z-zʁăʕ ʔāθ
li nfăʁzu, kǔll wāhǐđ năʔʔīh b-wăḥdu. u ma ʕăndi mənnāyən nəbdāh. u xăllāθ li
sƫa đ-əl-ḥūθāθ ʔāθ li ṣăġġbəm u ʔlīhəm u xăsləm. ma ǧbăʁƫ bāš nxăsləm: əd-dlu
d-əl-bīʁ xăbbʕāθu. ma ʕăndi bāš nxăslu, mənnāy đəllīθu f-əl-bīʁ mšāθ li wăḥda.”

ǧāθ hǐyya ʔāθ la: “īwa wa skǔθ.ma đəbki ši.” dīç l-mʁa ʔʔāθ č-čāḥ u ǧāθ f-wǔsṭ5
l-bīʁ. ǧābəθ ṭ-ṭǔbsīl d-əl-ḥūθ u ṣăġġăbθu u ʔlāθu u ṭăllăʕθu la, u ʔāθ la: “īwa wāha
l-ḥūθ.” ṭǔbṣīl măʔli mṣăġġăb. u đīç əz-zʁăʕ ʔʔāθ lu ānfəš, ānfəš, ānfəš, ānfəš, ānfəš
kǔll wāḥǐđ b-wăḥdu. ʔāθ la: “īwa wāha wa skǔθ ma đəbki ši!” (ʁ-ʁūḥānǐyya). īwa
ʔāθ la: “wāxxa.”
mšāθ dīç l-mʁa ʔāθ la: “yāᴉᴉāh n-əl-ḥămmām năxsəlləç.” ʕăbbāθa n-əl-ḥăm-6

mām, u xăsləθ la u ḥăʁdəθ la. ʔʔāθ la băʕda f-ʁāsa l-ʕăṣfa.26 u xăsləθ la u hăʁdəθ
la, u ǧābθa n-əd-dāʁ. u yǐbbsəθ la u ʔʔāθ la l-ḥǐnna. ʔāθ la: “īwa gūz!” ǧəbdəθ ləç
l-ḥwāyəž đ-ma hūma ʕănd ḥădd, u zǐyynəθ n-dīç l-ʕāyla, zǐyynəθ la măṭlūʔ. u l-
ʕāyla kāθθ ġzāla f-ūžāha ġa l-yāʔūθa.
ʔāθ la: “wa yāᴉᴉāh n-hāđ ḍ-ḍǔhʁǐyya d-dāʁ s-sǔlṭān. əḍ-ḍǔhʁǐyya d-əs-sǔlṭān,7

māš yǐmši yăxƫāʁ l-mʁa š māš đʕăžbu, yāᴉᴉāh!” ʕăbbāθa. hǐyya đăxləθ, u đīç xƫa,
dīç l-ʕāyla đ-dīç l-mʁa, kānu ʕănda āʁbʕa d-əl-ʕăynīn, āʁbʕa d-əl-ʕăynīn f-ūžāha,
dăʔʔi la: “a yǐmma, čūf hāđi ʕāyša ʁmāđa. hāy žāθ ʕāyša ʁmāđa.” dăʔʔi la: “āskǔθ
sākθa! ʔălləç ʕāyša ʁmāđa! ʕāyša ʁmāđa māš ǧǧi n-năhnāya! bāš māš ǧǧi ʕāyša
ʁmāđa, ʕănda ši ḥwāyəž? ʕănda ši ḥāža? ʕāyša ʁmāđamaǧāθ ši.” dăʔʔi la: “u ᴉᴉāh
īla ya yǐmma ʕāyša ʁmāđa!” dăʔʔi la: “lāʔ.” īwa u bʔāw gālsīn.
ḥăḍʁu đīç l-ʔăyyāla u kəmməlu u māš yǐfƫăʁʔu. māš yǐfƫăʁʔu, ǧāb s-sǔlṭān8

əṭ-ṭnāžăʁ d-əz-zəfƫ, z-zəfƫ u kăbbu f-əl-bāb d-əl-mǐskīn, đ-māš đʕăžbu māš yƫəkki
la š-šăʁbīl dyāla f-dīç l-hămm dīç l-lzāʔ.27

25 Another example of imāla. For more examples see n. 89, 99, 274, p. 104, 106, 157.
26 This is the word ʕăfṣa, “galle tannifère,” after a metathesis. For more about this term see

daf, ix, 133 and 161.
27 This is a variant of lṣāʔ. About this word see daf, xi, 49–50.
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bdāwxāʁǧīn, xāʁǧīn, xāʁǧīn, xāʁǧīn, xāʁǧīnmən-nāy xăʁǧəθ dīç l-ʕāyla dāba 9
lli xăṣṣu yʕăbbīha, d-nhǐyya ʕāyša ʁmāđa ləssăʔ la đīç l-făʁdi f-əz-zəfƫ. ləssăʔ
la đīç l-făʁdi. mšāθ dʔălʕu, ma nʔlăʕ la ši. ʔāθ la yǐmmāha (zăʕma hǐyya đīç
əʁ-ʁūḥānǐyya): “ġa xăllīh, ġa xăllīh!” [ʔāθ la]: “a yǐmma š-šăʁbīl dyāli, š-šăʁbīl
dyāli.” ʔāθ la: “ha š-šăʁbīl āxǔʁ.” ǧəbdəθ š-šăʁbīl āxǔʁ, ǧəbdəθ š-šăʁbīl āxǔʁ ʔʔāθu
la f-ʁǐžla, u ʕăbbāθa f-ḥāla n-əd-dāʁ, zǔwwləθ la ʕănna. ʕăbbāθ dīç l-ḥwāyəž, u
ṣăġġbəθ la, ʕāw ʁăddəθ la ʁ-ʁmǐyyəđ dyāla ʕla ṭăhʁa, u gəllsāθa gālsa. u hǐyya
žāθ hǐyya u bənƫa. u žāθ hǐyya u bənƫa n-əd-dāʁ. gəlsu gālsīn.
n-əl-lāġădda ṣăbḥu yfəƫƫšu. ʕăbbāθ l-xăddāma đyālu đīç l-făʁdi d-əš-šăʁbīl 10

đ-māš yži ʔăddu hāđīç l-mʁa đyālu. ʕăbbāθ dīç l-făʁdi d-əš-šăʁbīl u bdāθ dəssāʁa
mən hāđ d-dāʁ n-hāđi, n-d-dāʁ hāđi. ʔăyyəs hāđa, ʔăyyəs hāđa, hāđa yʔăyyəs,
hāđa yʔăyyəs, hāđa yʔăyyəs. kǔll ši lāyʔăyyəs.
ma ža ši ʔădd dīç l-ʕāyla đyāla, u āxʁa kān kāxăṣṣa bənƫa. xăʁʁžəθ la bənƫa. 11

ʔāθ la: “ha ʔăyyəs la.” lǔwwāθa f-əl-ḥṣīʁa bāš ma yđ̣ăhʁu ši đīç āʁbʕa đ-əl-ʕăynīn,
ġăṭṭāθ la ūžāha b-əl-ḥṣīʁ. đʔūl la: “ʔădda la! ʔădda ža, ʔădda, ʔădda, ʔădda.” ʔāθ
la: “mūši ʔădda. ma yʕăbbīha ši. mūši ʔădda.” īwa ʔāθ la māši ʔădda.
ʔāθ la: “ma bāʔi ləç ši ši bnīθa?” ʔāθ la: “lāʔ! ma bāʔi li ši, hāđi ma hǐyya, ma 12

ʕănna ġa hāđi.” ǧāθ hǐyya ʕăllāθ ʕăyna, dīç l-ʕāyla ṭăllələθ. dīç l-ʕāyla ṭăllələθ,
čāfθa. ʔāθ la: “hǐyya ha hǐyya! hǐyya l-ʕāyla ha hǐyya.” ǧāθ hǐyya ʔāθ la: “hāđīç
dāba l-hămmʕla săʕda,wāḥ l-xwīdma.mahi ġa l-xwīdma.wāḥ l-xwīdmaθămma
f-əl-kūčīna gālsa. ma đāđăhbăṭ ši m-əl-kūčīna. gālsa ġa f-əl-kānūn. hāđīç mūlāθ
l-kānūn. hāđīç māši məzyāna.”
ǧāθ hǐyya ʔāθ la: “đāba, məzyāna hăbbṭa, ʔbīḥa hăbbṭa, kāθθ f-əl-kānūn hăb- 13

bṭa, đkūn fāyn ma ḥăbbəθ, mūlāha ʔāl ləç fāyn ma kānəθ āʁāha lu!” hăbbṭāθa.
ʔālu la: “hăbbṭa!” hăbṭăθ dīç l-ʕāyla. mənnāy ʔăyysəθ dīç š-šăʁbīl, ʔădda. ʔāθ la:
“ha, š-šăʁbīl ʔădda. hāđi l-mʁa đ-sīđna.” ʔāθ la: “īwa čūf, bī28-llāh, u ʔʔīθ yǐddəç
f-hāđ l-ʕāyla, u ʕăṣṣīθa yāw ʔʔīθ la ši ḥāža, īla ḥăƫƫa đăʕʁăfmʕa ʁāsəç. hāđi l-mʁa
d-sīđna. đāba hǐyya š-šăʁbīl ǧa ʔădda. hǐyya l-mʁa đyālu.”
īwa mšāθ ʔālθa lu, fʁăḥ u ṭāʁ, hǔwwa ǧa yxăṭba mən bāβāha, xăṭba. ʔʔāw 14

l-ʕǔʁs, ʕăʁʁsu u hūma făʁḥānīn māš yṭīʁu.
mʁāθ bāβāha ma ḥməlθa ši ʕlāš ʕăbbāθ s-sǔlṭān. ma ḥməlθa ši. ʕăʁʁsu. bʔa 15

ʁ-ʁāžəl mʕa l-mʁa đyālu hăƫƫa đăʕya, u mša msāfăʁ. mša wāḥ ən-nhāʁ msāfăʁ.
ʔāl la: “wa đābi dəfƫăḥ n-mʁāθ bāβāç!” ʔāθ lu: “lāʔ.” hǐyya kāθθ mǐskīna ġa l-
būhālǐyya. əʁ-ʁāžəlmšamsāfăʁ, umʁāθ bāβāhažāθ.dăʔʔăθ ʕlīha “čāḥ, čāḥ, čāḥ.”
“škūn?” ʔāθ la: “āna.” ʔāθ la: “wāna l-bāßməšdūđa ʕlǐyya.” ǧāθ hǐyya ʔāθ la: “xāyla,

28 This is another case of the preservation of the vowel /i/ in this frozen expression. The
commentbyMoscoso,DACh, 177, n. 524 that theprepositionbǐ- occurs onlywhen followed
by the pronominal suffix of 1st person is incorrect.
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ya bənƫi, āfƫăḥ li, wāhha! wāna ġamʁāθ bāβāç, wa fƫăḥ li. u nčūfəç u wḥăšƫ ləç, u
ʔălbi lāyƫʔăṭṭăʕ ʕlīç, u đāba fƫăḥ li!”
fəƫḥăθ la. fəƫḥăθ la, đăxləθ. ṣābθa gālsa, gəlsəθ mʕāha. ʔāθ la: “āʁa nəfli ləç16

rāsəç, rāsəç rāh mʕămmăr b-əl-ʔməl.” ǧāθ hǐyya ʔāθ la: “āna ma f-rāsi ʔməl. ma
dəfli li ši.” ǧāθ hǐyya ʔāθ la: “la, āra nəfli ləç! āra nəfli ləç!” īwa žăʁʁθa, ʔāθ la: “gləs
nəfli ləç, gləs!” gləsəθ, ʔʔāθ m-nəssa đāđəfli la, ǧābəθ l-xlāla u ḥšāθa la f-əl-mǔxx
dyāla. hǐyya ḥšāθ la đīç l-xlāla f-ʁāsa u đīç l-ʕāyla făʁfʁăθ, u ʁăžʕăθ ḥmāma. ma
bʔāθ ši mnāđəm, ḥmāma, mšāθ n-ʕănd l-ḥmām.
hǐyya zǐyynəθ n-bənƫa u ṣăġġbəθ la u ʕăddləθ la, u gəllsāθa. ʔāθ la: “ăywa ābʔa17

hnāya. mnāy yži, ʔūl lu āna l-mʁa đyāləç.” u hǐyya mšāθ f-ḥāla u l-ʕāyla xăllāθa
θămmāç.
ʁ-ʁāžəl gǔwwəzdīç l-yūmāyənuža.mənnāyža, ṣāb l-mʁambəddlamən lăwna,18

māši hǐyya hāđīç. ʔāl la: “ăᴉᴉāh ya wǔddi! šənnu hāđa? š ʁžăʕ fīç? š ʕăndəç?” ǧāθ
hǐyya ʔāθ lu: “la, ġa l-wăḥš dyāləç. ma fǐyya ġa l-wăḥš dyāləç, wḥăšƫ ləç!” ʔāl la:
“yǐddəç š ʕăndəm?” ʔāθ lu: “yǐddi b-ʔǐwwəθ ma yšəbṭu f-əl-ḥyūṭ.” ʔāl la: “u ʁǐžlək
ḥīwəl!” ʔāθ lu: “ʁǐžli b-ʔǐwwəθ29mayṭălʕu f-əs-slāləm.” ʔāl la: “u nƫi, š ʕăndəç?” ʔāθ
lu: “bʔīθ nānxămməm ʕlīç.” ʔāl la: “xyāʁ.” īwa skəθ. – dāba n-nās kānu nǐyya ma
lāyʕăʁfu ši. – bʔa gāləs.
l-lāġădda mša n-əʁ-ʁăḥba đ-əš-šġǔl dyālu. ṣăb dīç l-xăddāmīn ma ʔʔāw ši19

š-šġǔl; wālu ma ʔʔāw. ʔāl ləm: “ăᴉᴉāh ya wǔddi! šənǔwwa30 hāđa? fāyn əš-šġǔl
dăʔʔīθu! āna msāfăʁ u nƫūma ma ʔʔīθu ši š-šġǔl?” ǧa hūma ʔālu lu: “ḥna wāḥ
l-ḥmāma lāđǧi, lāđəlhīna, lāđəƫləfna, lāđʔūl nna, ‘kīf kān mūlāy s-sǔlṭān mʕa
mʁāθu?’ nānʔūlu la, ‘kīf l-hămm.’ lāđəmši lāđəbki.” ǧa hǔwwa ʔāl: “š mən wăxƫ
lāđǧi?” ʔālu: “l-wăxƫ l-flāni.” ǧa hǔwwa f-dīç l-wăxƫ l-flāni u gləs. “fāyn lāđənzəl
hāđ l-ḥmāma?” ʔālu lu: “ha fāyn.” gləs f-əl-mūṭăʕ d-əl-ḥmāma. hǔwwa gāləs, dīç
l-ḥmāma făʁfʁăθ u ǧāθ “fəʁʁʁʁ” īla ḥǔžʁu. gəlsəθ f-ḥǔžʁu. bʔa yǐfʁăḥ bīha, bʔa
ysəlləç ʕlīha, bʔa yhāđīç bīha ḥăƫƫa ṭāḥ la b-ʁāsa, ṣāb dīç l-xlāl f-ʁāsa măḥši.
hǔwwa lāydəssəs la hāyda, u săll hāđāç, ṣāb l-xlāl. hǔwwa ma ʕăndu xbăʁ bīh.
ṣābu l-xlāl, zǔwwlu la. hǔwwa săll dīç l-xlāl u hǐyya ʁăžʕăθ l-mʁa. ʁăžʕăθ l-mʁa
đyālu. ṣāba mʁāθu. ṣāba mʁāθu, ʔāl la: “ăᴉᴉāh ya wǔddi! šənnu hāđa u šku ʔʔa
ləç hāđa f-rāsəç?” ʔāθ lu: “mʁāθ bāßa.” ʔāl la: “u š đḥǐbb la f-bənƫa? hāy f-əd-dāʁ
ʕăndi, š đḥǐbb la?” ʔāθ lu: “wālu. lăḥḥăf lau săyfṭa ʕăndyǐmmāha.nḥǐbb laḥăƫƫa ši
ḥāža.” kāθθ b-ən-nǐyya mǐskīna. īwa l-mʁa ʁăžʕăθ mʁa. mšāθ mʕa ʁ-ʁăžəl dyāla.
u đīç l-ʕāyla lăḥḥăf la u săyfṭa ʕănd yǐmmāha.
īwa ʕāw bʔa ʁ-ʁāžəl f-əd-dāʁ dyālu ʕāw šḥāl. u ʕāwəđ sāfăʁ. ʕāw sāfăʁ, ʕāw20

mšāθ đdǔʔʔ ʕlīha. ʔāl la: “đābi ʕāwdəfƫăḥ la!” ʔāθ lu: “lāʔ.” ʕāw fəƫḥăθ la. đăxləθ n-

29 This is another example of the preservation of the vowel /i/ in ChA.
30 šən + hǔwwa. See n. 57, p. 96.
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ʕănda, gəlsəθmʕāha, mən n-năhna nǐhna, mən n-năhna nǐhna. ǧāθ hǐyya ʔāθ la:
“hāđ l-bīθ š ʕăndkǔm fīh?” ʔāθ la: “hāđ l-bīθ d-əs-sbūʕa.” ʔāθ la: “l-bīθ d-əs-sbūʕa
māši đyānna. ʕănna fīh əs-sbūʕa, əs-sbūʕa, əs-sbūʕa lāyāçlumnāđəm.” ǧāθ hǐyya
ʔāθ la: “a nṭălləl fīh.” ʔʔāθ m-nəssa māš đṭălləl, ḥšāθ dīç l-məlʕūʔa, dīç l-ʕāyla.
ḥšāθ dīç l-mʁa mʕa s-sbūʕa u šăddəθ ʕlīha. u ʕāw mšāθ. xăllāθ bənƫa θămma u
mšāθ hǐyya f-ḥāla. mšāθ f-ḥāla.
hǐyya, dīç s-sbūʕa yžīw yāçlūha – lāyāçlu mnāđəm, lāyāçlūh. – đʔūl ləm: 21

“āhdāw ʕla l-mʁa đ-sīdkǔm! āhdāw ʕla l-mʁa đ-sīdkǔm! āna l-mʁa đ-sīdkǔm!” u
ʕāwəđ yḥăyydu mənna. yʕāw yǐmšīw yāçlūha. ʕāwəđ đʔūl ləm: “āhdāw ʕla l-mʁa
đ-sīdkǔm! āna hǐyya l-mʁa đ-sīdkǔm! āna l-mʁa đ-sīdkǔm!” ḥăƫƫa ǧa ʁăžla. ǧa ʁ-
ʁāžəl dyāla. wāḥ ən-nhāʁ ʕāw ṣāba hāydāç. ʔāl la: “šənnu hāđa?” ʔāθ lu: “ʕāwəđ
dīç ši hǔwwa hāđāç.”
ʔāl āʔăf yṭălləl ʕla s-sbūʕa, dxăl yṭălləl ʕla s-sbūʕa dyālu. ysəmʕa lāđʔūl ləm: 22

“ ‘āhdāw ʕla l-mʁa đ-sīdkǔm! āhdāw ʕla l-mʁa đ-sīdkǔm!’ hāđi đāđʔūl ‘l-mʁa
đ-sīdkǔm,’ škūnni31 hāđi?” đxăl n-dīç l-bīθ. fƫəš f-əl-bīθ, ṣāb l-mʁa đyālu. [ʕāw
ʔāl la]: “a ᴉᴉāh ya wǔddi! šənnu hāđa?” ʔāθ lu: “ya wǔddi, đ-kƫăb hǔwwa hāđa!
ʕāwəđ šəmθəθni, u fƫăḥƫ la l-bāb.” īwa xăʁʁəž đīç l-mʁa. ʔāl la: “u bənƫa āʁa nčūfu
ma năʔʔīw la!” ʔāθ lu: “ma đăʔʔi la wālu. ġa ṣăyfṭa la, ġa ʕṭīha la.” ʕāwəđ ṭlăʔ dīç
l-ʕāyla, səggda f-ḥāla. ʔāl la: “mši f-ḥāləç!” u hǔwwabʔamʕa l-mʁađyālu f-əd-dāʁ
dyālu. bʔa f-əd-dāʁ dyālu. ʕāwəđ bʔa ši ăyyām, xăyʁ ʁăbbi.
u ʕāwəđ mša msāfăʁ. mša msāfăʁ, hǐyya mƫăʔʔla. ʁ-ʁāžəl sāfăʁ u hǐyya 23

mƫăʔʔla, l-bṭăn ʔǔddāma ʔădd-ma īla. ʔāl la: “đābi! đəfƫăḥ n-mʁāθ bāβāç!” ʔāθ
lu: “lāʔ.” ʕāwəđ ǧāθ ddǔʔʔ u đhăʁʁăs, u đʁăġßa u đzāwəĝ fīha. kāθθ đʕǐzz ʕlīha,
ʕāwəđ fəƫḥăθ la. fəƫḥăθ la, đăxxləθ, gəlsəθ mʕāha, gəlsu yǐǧǧəmmʕu, gəlsu
yhădʁu. īwa ʔāməθ dəssāʁa, ʔāθ la: “āna xăṣṣni nəssāʁa f-əd-dāʁ dyāləç.” ʔāməθ
dəssāʁa. dəssāʁamən năhna n-năhna,mən năhna n-năhna, u ṣābəθ l-bīʁ, ʕănda
l-bīʁ. ǧa ʔāθ la: “hāđa šən hǔwwa?” ǧāθ hǐyya ʔāθ la: “l-bīʁ, l-bīʁ.” ǧāθ hǐyya ʔāθ
la: “āʔăf! nʕăʁʁīh nčūfu.” ʕăʁʁāθu, ʔʔāθ nəssamāš čūfu, sǐyybəθ fīh dīç l-məlʕūʔa.
sǐyybāθa f-dīç l-bīʁ. xăllāθa f-əl-bīʁ, lāđġăwwəθ f-əl-bīʁ. škūn māš yčūfa u d-
dāʁ ma fīha ḥădd. sǐyybāθa f-əl-bīʁ u mšāθ f-ḥāla. u xăllāθ bənƫa, ʕāw mzǐyyna
mṣăġġba, gālsa.
ʕāwəđ bʔa ʁ-ʁāžəl šḥāl u ža. mənnāy ža, ṣāb ġa đīç l-məlʕūʔa đ-dīç l-ʕāyla. 24

ʔāl la: “šənnu hāđa ʕāwəđ?” ʔʔāθ lu: “ha šənnu.” ʔāl la: “škūn ǧa n-ʕăndəç bāš
ʁǧăʕƫ hāyda?” ǧāθ hǐyya ʔāθ lu: “xāy, xāy ġzīzəl – hǔwwa xāha đ-əl-ʕāyla āxʁa
[ʕāyša] – xāy ġzīzəl, ġzīzəl msəmmi ġzīzəl.” ǧa hǔwwa ʔāl la: “u š đhǐbb n-hāđ
ġzīzəl? š năʔʔīw lu?” ǧāθ hǐyya ʔāθ lu: “nʔăθlūh.” – hǐyya [ʕāyša ʁmāđa] ma kāθθ
ši dəsxa đʔăθla – “nḥǐbb lu d-dbīḥa m-əš-šăḥma n-əl-lăḥma u ṭ-ṭănǧīʁ d-əz-zəfƫ

31 škūn + hǐyya. See n. 57, p. 96.
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lāyǐġli yǐnkăbb ʕlīh.” ǧa hǔwwa ʔāl la: “wāxxa.” ǧāb z-zəfƫ, u ʔʔa z-zəfƫ yǐġli. ṣāyfəṭ
mūʁa l-məlʕūʔ đ-dīç l-ʕāyəl. ǧa đīç l-ʕāyəl. gləs gāləs. ʕăyyəṭ n-əl-mlāʕǐʔ đ-māš
ydəbḥūh. ʔāl ləm: “ṭăḥnu š-šfāʁi. māš ndəbḥu hāđ l-ʕāyəl ʕlāš lāyži n-ʕănd xƫu. š
ǧa yǐʔʔi?”
hǔwwa dāba, mənnāy kəmməlu u māš ymǔddūh, ǧa hǔwwa ʔāl lu: “xāyla, ma25

ṭlăbƫ ʕlīç ġa ʕăyṭa ʕla hāđ l-bīʁ. ġa nʕăyyăṭ ʕla hāđ l-bīʁ u đəbḥūni.” ǧa hǔwwa
ʔāl lu: “š māš yzīd fīç l-bīʁ?” ʔāl lu: “yʕăyyăṭ ʕlīh u ṣāfi, ġa nʕăyyăṭ ʕlīh.” īwa ʔāl
lu: “wāxxa, ha l-bīʁ.” fƫăḥ lu l-bīʁ. ʔāl lu: “wa ʕăyyăṭ.” hǔwwa ʕăyyăṭ ʕăyṭa. ʕăyyăṭ
la: “a xƫi, u ʕăzz ḥbāßi. u š-šfāʁi lāyǐnṭăḥnu li, u ṭ-ṭnāžăʁ d-əz-zəfƫ lāyǐġlīw li.”32
ǧāθ hǐyya ʔāθ lu: “xāy, u ʕăzz ḥbāßi. u l-gʁāyīn çlu lăḥmi, u l-ḥyāy săffu dəmmi. u
l-ḥsən u l-ḥūsăyn u ʔǔʁʁăθ l-ʕăyn ʕla ḥǔžʁi.”33 u s-sǔlṭān lāyǐsmăʕ, “āāāāhhhh.”
hūma ʕāw žāwn-nīlumāš yžəbdūh, ʔāl ləm: “lāʔ, ḥăƫƫa yʕāw yʕăyyăṭ.” ʔālu lu: “wa
ʕāwəđ ʕăyyăṭ!” ʕāwəđ ʕăyyăṭ: “xƫi, u ʕăzz ḥbāβi. u š-šfāʁi lāyǐnṭăḥnu li u ṭ-ṭnāžăʁ
d-əz-zəfƫ lāyǐġlīw li.” ǧāθ hǐyya ʔāθ lu: “xāy, u ʕăzz ḥbāßi u l-gʁāyīn çlu lăḥmi, u
l-ḥyāy săffu dəmmi, u l-ḥsən u l-ḥūsăyn u ʔǔʁʁăθ l-ʕăyn ʕla ḥǔžʁi.”
ʔāl lu: “ma dəbḥūh ši. xăllīw l-ʕāyəl. xăllīw l-ʕāyəl.” ʔāl lu: “āgləs, a bni. āgləs26

gāləs.” dīç l-ʕāyəl gləs: fʁăḥ u gləs. u hūma, ʔāl: “āʁa wāḥ l-ʔǔffa.” ǧāßu l-ʔǔffa u
š-šʁīṭ. u đəllāw l-ʔǔffa. đəllāw l-ʔǔffa ṭlăʕ l-ʕāyəl. ʔʔāθ fīha l-ʕwǐyyəl, nəzzəlθu. u
ʕāw dəllāwha, ʕāw ṭlăʕ l-ʕwǐyyəl āxǔʁ, ʕāwəđ nəzzəlθu. ʕāwəđ dəllāwha ṭălʕăθ
l-ʕwǐyyla. θlāθad-əl-ʕyāl.mǐskīnawǔldāθəm f-əl-bīʁ b-wăḥda, īwa θlāθad-əl-ʕyāl.
dəllāw ʕăllāf. ʔāl lu: “āʁāw ʕăllāf.” dəllāw ʕăllāf u ṭ-ṭwāl u ṭăllʕu đīç l-mʁa. ṭālʕīn
bīha. māy ṭăllʕu yṣību l-mʁa, ṣāb l-mʁa đyālu. ʔāl la: “ᴉᴉāh ya wǔddi! šənnu hāđa?
hāđ ši ʔʔāθ ləç mʁāθ bāβāç!”
yṣīb34 dīç xāha. ṭāš fīha, fʁăḥ: yđăʁʁăʕ xƫu u xƫu lāđdăʁʁʕu u yǐbkīw. dīç l-27

ʕwǐnnəš35 ġzīwlīn. mšāw. ʔāl la: “š đḥǐbb la n-bənƫa? ha bənƫa hāy hnāya dāba.”
ǧāθhǐyya ʔāθ lu: “đābaškānmāšyǐƫƫʔan-xāy, yǐƫƫʔan-nīla, nḥǐbb laġad-dbīḥam-
əš-šăḥma n-əl-lăḥma u ṭ-ṭănǧīʁ d-əz-zəfƫ yǐnkabb ʕlīha. šāy kāθθ māš đăʔʔi nxāy,
năʔʔīh ən-nīla.” mša n-nīla u đəbḥa, u ʔăṭṭʕa b-əṭ-ṭʁūf u ʔʔāha f-wāḥ ṭ-ṭăyfūʁ36 u
ʔʔa la yku đīç əz-zəfƫ – yāw š ʔʔa la – u ṣăyfṭ n-nīla, n-əl-xāθna đyālu. hǐyya māši

32 This passage was sung by the narrator, and each time the passage occurred the narrator
sung it with the same melody.

33 This passage was sung by the narrator, and each time the passage occurred the narrator
sung it with the same melody.

34 This is 3rd person masculine, but the subject refers to the feminine ʕāyša. About male
features in female speech see the commentary see n. 144, p. 120, and commentary on
p. 33–37, 49.

35 The ending morpheme š /əš/ in l-ʕwǐnnəš, “the babies, small children,” is related to the
Latin plural -es. For more on this see n. 195, p. 130.

36 About this voice see Heath (2002), 111; and n. 85, p. 347.
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dyālu. ṣăyfṭ n-yǐmmāha. ʔāl la: “āʔʔi, āʕʁăṭ n-nās, wāna māš năʔʔi ləç əṭ-ṭʕām,
māš nṭăʕməm.”
făʁḥāna yǐmmāha māš đ-ṭīʁ, s-sǔlṭān māš yǐʔʔi la ṭ-ṭʕām. ʕănd bāla āxʁa 28

māθəθ f-əl-bīʁ, u hǐyyanəžḥăθ. bənƫanăžḥăθ ʕăndbāla. īwan-nās gālsīn. l-ḥḍāʁi
u l-bnāđəʁ u z-zġāʁəθ u d-dǔnya lāđčūf, u l-ʕʁāyəs mbăʁʁzīn u kǔll ši. ʕăʁṭăθ n-
nās. u ṭ-ṭʕāmmāži, ṭ-ṭăyfūʁ ʕla ʁ-ʁās d-əl-xăddāmīn māži. dăxxlāθu “yuyuyuyu”
lāđzăġʁəθ.37 mənnāyən ʕăʁʁāθ dīç ṭ-ṭăyfūʁ, dṣīb bənƫa hǐyya l-lǔwwlǐyya, dīç ʁ-
ʁās b-āʁbʕa đ-əl-ʕăynīn mbəʁʁăz hǔwwa l-lǔwwli. ṭāḥəθ lāđġăwwəθ, đʕăyyăṭ b-
əl-ʕāđāw. hǐyya lāđġăwwəθ, dīç n-nās đ-kānu ḥăḍḍāʁīn lāyġăwwθu.
mšāw yhăʁbu, mšāw yǐžʁīw f-ḥāləm, kǔll wāḥǐđ lāyǐžʁi. hǐyya bʔāθ lāđġăwwəθ 29

b-wăḥda. dīç n-nās hăʁbu, mšāw f-ḥāləm. u hǐyya lāđʕăyyăṭ b-əl-ʕāđāw, u đīç
ṭ-ṭănǧīr ʔūddāma, dīç l-hămm, dīç ṭ-ṭăyfūʁ d-əl-hămm.
ḥăƫƫa žawāḥ l-ʕwǐyyəl yǐsʕa. ʔāl ləm: “hāđi d-dāʁ š fīha?” ʔālu lu: “l-ʕǔʁs, ǧāθəm 30

l-hdǐyya.” xăʁǧəθ n-nīlu, ʔāθ lu: “đāđčūf š nānăʔʔi?” ʔāl la: “xāyla, ya lālla īla ma
đăʕṭīniwāḥəṭ-ṭʁǐyyəf d-əl-xǔbzuwāḥəṭ-ṭʁǐyyəf d-əl-lḥīma. āna, ʔālu žāç əṭ-ṭʕām.”
ǧāθ hǐyya ʔāθ lu: “žāni ṭ-ṭʕām!?” “ăddăf, ăddăf, ăddăf!” ḥăƫƫa ṣăhhṭāθu. ʔāθ lu:
“ma năʕṭīha ləç ḥăƫƫa dăbʔa dăbki, ḥăƫƫa yʁăžʕu ʕăynəç fḥāl dyāli, ḥăƫƫa yǐnbəθ
ləç gəʁwǐnnəš38 f-ʕăynəç.”
gləs lāyǐbki, bʔa lāyǐbki u wāḥ l-mʁa gāyza. ʔāθ lu: “š ʕăndəç, a bni?” hǔwwa 31

măʁbūṭ ʕănda. ʁăbṭāθu. ʔāl la: “l-mʁa žāha ṭ-ṭʕām, u žīθ n-ʕănda, ʔǔlƫ la đăʕṭīni
wāḥ əṭ-ṭʁǐyyəf d-əl-xǔbz, uwāḥ əṭ-ṭʁǐyyəf d-əl-lḥīma. đāba ʔāθ li nəbʔanəbki ḥăƫƫa
ynəbθu f-ʕăyni gəʁwǐnnəš.” mšāθ n-əl-xla, žābəθ l-ʔbīṭa đ-gəʁwǐnnəš, ʔʔāθa lu
hāyda ʕla ʕăynu, u gləs “a lālla, a lālla, xʁăž! gəʁwǐnnəš nəbθu. a lālla, gəʁwǐnnəš
nəbθu. a lālla, gəʁwǐnnəš nəbθu.” xăʁžəθ n-nīlu, ʕṭāθu hlūka f-ṭăhʁu, n-dīç l-ʕāyəl,
u mša f-ḥālu. u hǐyya bʔāθ dəbki u đīç bənƫa –mšāθ dəfnāθa – yāw š ʔʔāθ la.
ka kān ʕăndi l-məfƫāḥ ka ʕăššīθək əƫ-ƫəffāḥ. 32
– ġzāla hāđ l-xʁāfa, īwa mƫəwwla hāđ l-xʁāfa, īwa xāyla ṣănnəθ ʕlīha kīf 33

gāzəθ?–

37 lāđzăġʁəd ⟩ lāđzăġʁəθ.
38 The ending morpheme š /əš/ in gəʁwǐnnəš “watercress” is related to the Latin plural -es.

For more on this see n. 195, p. 130.
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zbīßa

sālƫəç, kān wāḥ ʁ-ʁāžəl ʕăndu d-dāʁ. ʕăndu d-dāʁ məzyāna u ʕăndu s-sṭăḥ u1
ʕăndu hāđ šši. u l-ʕāyla kāθθ məsžūna ma lāđăxʁəž ši. ma lāyxăllīha ši đăṭlăʕ
n-əl-fūʔi. ma lāyxăllīha ši đăṭlăʕ n-əṣ-ṣṭăḥ. ma lāyxăllīha ši đəmši ḥăƫƫa n-ši
mūṭăʕ. dīç l-ʕāyla, hāđīk ma kāθθ ʕăndu, ġa đīç l-ʕāyla.
īwa ža hǔwwāç wāḥ ən-nhāʁ ʔāməθ hǐyya xăʁǧəθ, ṭălʕăθ n-stāḥ. mənnāy2

hăbṭăθ, dăxləθ n-wāḥ l-mǐskīn. dăxləθ n-dīç l-mǐskīn ma ʕūmmʁa ma lāđdxǔl
n-nīlu. dăxləθ n-dīç l-mǐskīn f-əl-fūʔi, u ƫăḥƫ mənnu l-ḥwānəθ, l-ḥwānəθ. ƫăḥƫ
mənnu l-ḥwānəθ, u hǐyya đăxləθ n-dīç l-mǐskīn u gəlsəθ fīh.
hǐyya ma lāđăʕʁăf əl-lḥăm kīf nhiyya, ma lāđăʕʁăf əǧ-ǧđāđ kīf ən-hūma, ma3

lāđăʕʁăf l-ḥūθ kīf n-hǔwwa, ma lāđăʕʁăf ši. u ʁ-ʁwāʔāθ ʕlīha səbʕa d-əʁ-ʁwāʔāθ,
ma lāyčūfa ḥădd.mənnāy yṭăllʕu la l-lḥăm, đʔūl ləm: “šənni hāđi?” əl-lḥăm lāxăṣ-
ṣa đkūn bla ʕṭăm, bla hāđa bla hāđa. wāḥ ən-nhāʁ ṭăllʕu la l-ḥūθ. ʔāθ ləm: “šənnu
hāđa?” “l-ḥūθ.” ʔālu la “hāđi š-šūç. l-ḥūθ b-əš-šūç. l-ḥūθ b-əš-šūç.” u kānu lāyʕăb-
bīwăh la bla šūç, l-ḥūθ b-əš-šūç. “hāđām š-šūç, d-əl-ḥūθ.” ʔāθ ləm: “xyāʁ.”
wāḥ ən-nhāʁ ṭăllʕu la l-lḥăm. kānu lāyṭăllʕu la l-lḥăm b-əl-ʕṭăm, b-əl-ḥăʔʔ4

māši hāydāç. ṭăllʕu la l-lḥăm b-əl-ʕṭăm. ǧāθ hǐyya ʁăfdəθ dīç l-ʕṭăm. l-xăddāma
lli lāđsăxxăʁ la, ṭăllʕăθ la đīç l-ʕṭăm. ǧāθ hǐyya ʁăfdəθ dīç l-ʕṭăm, l-ʕṭăm b-əl-l-
mǔxx. ʔāθ la: “šənnu hāđa? hāđa š lāyʔūlu lu?” žāθ hǐyya ʔāθ la: “hāđa l-ʕṭăm
b-əl-mǔxx, lāyṭăʔṭʔūh u yăhbăṭ mənnu l-mǔxx u lāyāçlūh, məzyān.” ǧāθ hǐyya
ʔāθ la: “wāxxa.” đīç l-xăddāma hăbṭăθ, u hǐyya mšāθ n-dīç l-ʕṭăm ṭăʔṭʔāθu, hbăṭ
mənnu l-mǔxx. hbăṭ dīç l-mǔxx kǐlθu u ṭăllələθ f-dīç əƫ-ƫǔʔba.
dīç l-ḥānūθ kāθθ msăʔʔfa b-əž-žāž, b-əž-žāž. ṭăllələθ mən dīç ƫ-ƫǔʔba dṣīb ǧūǧ5

đ-əʁ-ʁžāl šʁāw ǧ-ǧbăn. šʁāw ǧ-ǧəbna u nəzzlūh. – āḥsəb dāba hāydāya. – āxǔʁ
mša yčūfa ǧʁăḥ yǐddu. ǧʁăḥ yǐddu, ǧa hǔwwa ʔāl lu: “ūūhləç! n-bən šəbbīθ hāđ
l-xădd ḥmăʁ hāyda u ǧ-ǧbăn byăṭ? n-bən šəbbīθ hāđ l-xădd?” ǧa hǔwwa ʔāl lu:
“hāđ l-xădd šəbbīθu n-əl-xădd d-əs-sǔlṭān ǧăʕfăʁ u l-mđǐǧǧa d-ǧūhăʁ.”
ǧāθ hǐyya ṣāḥăθ dənsʕăʁ ʕla đīç s-sǔlṭān ǧăʕfăʁ. xăṣṣa džwǔž bīh. “fāyn nƫi6

lāđʕăʁfu?” ma lāđʕăʁfu ši, məʁṭăθ. məʁṭăθ dīç l-ʕāyla. bdāw n-nās yžīw yṭălləlu
ʕlīha. hāđa yži yṭălləl, hāđa yži yṭălləl, hāđa yži yṭălləl, hāđa yži yṭălləl.maxălla ši
bāβāha ši dwamaʔāh lan-dīç l-ʕāyla. u l-ʕāylamăʕdūma. hăƫƫa ṣābūha, nəḍʁu la
yāwš ʔʔāw, ṣābūhamʁīṭa ʕla s-sǔlṭānǧăʕfăʁ. ḥăʔʔəʔu lamʁīṭa ʕla s-sǔlṭānǧăʕfăʁ.
ʔbăṭ bāβāha l-bʁa u ṣăyfṭa n-əs-sǔlṭān ǧăʕfăʁ, ʔāl lu: “āna xăṣṣni năʕṭīç bənƫi.”7

ǧa đīç s-sǔlṭān ǧăʕfăʁ ʔʔa l-bʁa ʕāwəđ ʔʔa lu fīha, ʕṭāh l-kθǐyyəb u ʕṭāh l-ʔĭnnība
u ʕṭāh ši hămmāxǔʁ, qāl lu: “hāđ bənƫəç lli ṭṭămmăʕ f-əʁ-ʁāžəl d-ən-nās dʕăbbīh.
ha l-ḥbəl bāš dʁăbṭa, ha l-mūs bāš đʔăθla.” ʔʔa lu đīç l-bʁa ʔbīḥa. bāβāhama ʁda
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ši. bāβāha ʔbăṭ đīç l-bənƫ u ʕṭāha n-əl-xăddām ʕăndu, əl-ʕăbd. ʕṭāha n-əl-ʕăbd,
ʔāl lu: “xăṣṣəç dʕăbbi hāđi n-ši măʁḥāla bʕīđa, u đʔăθla. ha š-šʁīṭ bāš đʁăbṭa,
ha ʁ-ʁḍūma fāš dăʔʔi la d-dəm dyāla, ǧību li nšăʁbu. ǧīb li d-dəm dyāla nšăʁbu.”
dīç l-məlʕūʔ dīç l-ʕăbd ma sxa ši bīha, ʕăzzəθ ʕlīh. hǐyya bdāθ lāđəbki māš dəmši
f-ḥāla māš yʔăθla. ʔāl lu: “māš dʕăbbīha dʔăθla u īla ma ʔθəlƫa ši, nƫīna māš
nʔăθləç f-mūṭʕa, f-mūṭʕa māš dmūθ nƫi.”
u ʕăbbađīç l-ʕāylaumša.mšahǔwwa lāyǐbki, u hǐyya lāđəbki đīç l-ʕāyla. bəllġa 8

n-əl-xla, n-əl-ʔīṭāʔ d-əl-xla. ʔāl la: “īwa hna māš nʔăθləç.” īwa ǧāθ hǐyya ʔāθ lu:
“xāyla! āna mzāwĝa fīç!” bʔāθ dḥǐbb lu ʁāsu u đḥǐbb lu ʁǐžlu u đḥǐbb lu yǐddu.
“āna ʕǔmmʁăç f-əd-dǔnya ma ččūf39 l-xyāl dyāli, ġa xăllīni b-əʁ-ʁūḥ. ʕǔmmʁăç
ma đăʕləm ʕlĭyya fāyn āna.” ʔāl la: “ăᴉᴉāh, ya bənƫi.” ʔāθ lu: “wālu.” u ṭəlʔa, hǔwwa
ʁǧăʕ f-ḥālu, mša f-ḥālu. ʕăbba đīç əʁ-ʁḍūma, đbăḥ ǧ-ǧăʁwa u ʔʔa d-dəm dyāla
f-əʁ-ʁḍūma, u ʕăbba đīç l-ʔĭnnība u ʕăbba đīç ši n-bāβāha, u ʔāl lu: “āna bəllăġƫa
n-əl-xla u ʔθəlƫa.” ʔāl lu: “ṣāfi.”
hǐyya mǐskīna bʔāθ māšša, māšša, māšša, māšša, māšša ḥăƫƫa dṣābəθ lāyǐʁ- 9

ʕāw l-mʕāz u ǧ-ǧəđyān f-əl-xla. ǧāθ hǐyya mšāθ n-ʕănd dīç n-nās lli ʕăndəm dīç
l-mʕāz. u hǐyya māy kāθθ xāʁža. māy kāθθ xāʁža dāba, ʕṭāθa yǐmmāha žūž l-
găwzāθ, l-găwzāθ lāyṣăʁʁfūhəm d-əl-māl. ʕṭāθəm dīç l-flūs. ʔāθ ləm: “āʕṭīwni ġa
l-kăʁša u ǧ-ǧəld, u l-lḥăm ʕăbbīwha.” xăllṣəθ dīç ǧ-ǧđi. l-lḥăm ʕăbbāwha. hǐyya
ma ʕănda ma đăʔʔi bīha: hǐyya f-əl-xla măʁmǐyya; ma ʕănda ʔšāʕi, ma ʕănda ši.
hūma ʕăbbāw dīç šši. hǐyya mšāθ n-dīç l-kăʁša u xsəlθa u yǐbbəsθa; u mšāθ n-dīç
ǧ-ǧəld u xsəlθu u yǐbbəsθu. ǧ-ǧəld ʔʔāθu ʕlīha u l-kăʁša ʔʔāθa ʕla ʁāsa. ma ʕăʁfa
ḥădd š n-hǐyya. u bdāθ māšša. u hǐyya kāθθ ġzāla – ʔālləç – f-sīfθa, ġa l-yāʔūθa,
u kān ʕănda š-šʕăʁ ġzāl. u bʔāθ māšša, māšša, māšša, māšša, māšša.
hǐyyamāšša f-əl-xla ḥăƫƫa ṭāḥăθ f-wāḥd-dāʁ, ṭāḥăθ f-dīç d-dāʁ ʕănda ʁ-ʁyāḍ, 10

dīç d-dāʁ ʕănda ʁ-ʁyāḍ. dăxləθ n-dīç əʁ-ʁyāđ̣ u θkəmmšəθ f-əl-līl. u θkəmmšəθ
f-əl-līl. u hǐyya d-dāʁ dīç s-sǔlṭān. – fāy šku māš yăʕʁăf! – dăxləθ n-dīç əʁ-ʁyāđ̣ u
θkəmmšəθ. dīç s-sǔlṭān f-əl-līl ʔāl n-əl-xăddāma đyālu: “sīʁ šǔdd l-bāb d-əʁ-ʁyāđ̣.
u čūf dābi yçu ši wāḥǐđ θămma. šǔdd l-bāb d-əʁ-ʁyāḍ.” xăʁǧəθ dīç l-xăddāma
đšǔdd l-bāß d-əʁ-ʁyāḍ. mənnāy xăʁǧəθ, ṣābθa hǐyya mkəmmša, hĭyya mlǔwwya
mkəmmša. hǐyyama ʕʁăfθa sĭ40 šən hǐyya, dīç ši mlǔwwi. dăxləθ, ʔāθ lu: “ya sīđi,
wāḥ l-hămm θămma mlǔwwi. āna ma ʕʔălƫu ši, ma ʕʁăfƫu la žənn wāla ʔinsān,
mlǔwwi đīç šši,ma ʕʁăfƫu š n-hǔwwa.” ǧa hǔwwa ʔāl la: “sīʁ, săʔsīh, ʔūl lu, ‘ka žənn
ănƫīna ka ʔinsān’?” ʕāwəđ xăʁǧəθ ʔāθ lu: “nƫīna žənn yāw ʔinsān?” ǧa hǔwwa ʔāl
la: “ānaʔinsān.” ʔāθ la: “ānaʔinsān,manaši ǧ-ǧən.” dăxləθ ʔāθ lu: “hǔwwaʔinsān,
lāyʔūl ʔinsān.” ǧa hǔwwa ʔāl la: “ʔūl lu yǐdxǔl.”

39 dčūf ⟩ ččūf. On this assimilation see n. 72, p. 101. About the phoneme /č/ in general see
n. 133 on p. 117.

40 The expected assimilation given in n. 30, p. 90 does not occur here because of the last
vowel.
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dăxxlu. kān ʕăndəm wāḥd l-bwǐyyəθ. dăxxlu n-dīç l-bwǐyyəθ. dăxləθ n-dīç l-11
bwǐyyīθ,dăxlun-ʕănda săʔʔsāwha.ma lađəʕʁăf ḥădd,ma lađəʕʁăf ḥăƫƫa ši ḥāža.
gəlsəθ gālsa θămma. bʔāθ mʕāhəm. bʔāθ mʕāhəm. lāyăʕṭīwha dāçǔl, u yăʕṭīwha
dəšʁăb. ma ʕăʁfūha š n-hǐyya. hǐyya məksǐyya b-əǧ-ǧəld b-əš-šʕăʁ. u ʁāsa ʕlīh l-
kăʁša: ʁāsa mlǔwwi b-əl-kăʁša. l-kăʁša, l-kăʁša ʕla ʁāsa mlǔwwya b-dīç s-səlk,
b-dīç ši ma ʕăʁfūha ši. hăwwma lāyăʕṭīwha lī-llāh, u hǐyya hāy mʕāhəm.
ṣābəθ ʕăndəm l-ʕǔʁs,māš yǐʔʔīw l-ʕǔʁs d-wǔddəs-sǔlṭān: əs-sǔlṭānǧăʕfăʁmāš12

yǐʔʔi l-ʕǔʁs. māš yǐʔʔīw l-ʕǔʁs. – ha, d-kāθθ lāđăḥmăʔ ʕlīh – hǐyya ma ʕăʁfəš
ši š kāyən. māš yǐʔʔīw l-ʕǔʁs. hūma lāybǐyyṭu, ǧāθ hǐyya ʔāθ ləm: “āʕṭīwni wāḥ
šwǐyyəš d-əǧ-ǧīʁ nbǐyyăṭ l-bwǐyyəθ đyāli.” ʔālu la: “ma xăṣṣəç ġa đbǐyyăṭ! ănƫīna
l-ʔāʁʕa! nƫīna ʔāʁʕa u nƫi māš dbǐyyəṭ l-bīθ!? hānnīna umši f-ḥāləç.” gəlsəθ gālsa
đəbki. ǧa s-sǔlṭān ʔāl la: “š ʕăndəç, š ʕăndəç a zbīßa, š ʕănd zbīßa?” ʔāl la: “š nƫi
msəmməya?” ʔāθ lu: “zbīßa.” dīç s-sāʕa ʔāl la: “š nƫi msəmməya?” ʔāθ lu: “zbīßa.”
“š ʕăndəç a zbīßa, š ʕănd zbīßa?” ʔāθ lu: “ʔǔlƫ ləm yăʕṭīwni ǧ-ǧīʁ bāš nbǐyyăṭ l-bīθ
dyāli ma ḥăbbu ši.” ʔāl ləm: “āʕṭīwha ǧ-ǧīʁ, āʕṭīwha ǧ-ǧīʁ dbǐyyăṭ l-bīθ dyāla.”
ʕṭāwha ǧ-ǧīʁ, bǐyyṭəθ l-bīθ dyāla.s
ʔʔāw l-ʕǔʁs, wǔǧǧđu. u ʔʔāw l-ḥălwa u ʔʔāw kǔll ši. māy ʔāmu yǐʔʔīw l-ḥălwa,13

mšāθ dăʔʔi mʕāhəm l-ḥălwa, ʔālu la: “ma đăʔʔi ši mʕāna l-ḥălwa. māš dṭǐyyăḥ
nnad-dšīš d-əl-ʔāʁʕa. ănƫīna ʔāʁʕa.” gəlsəθ dəbki, ābki, ābki, ābki, ābki, ābki, ābki,
ābki. ʔāl: “š ʕănd zbīßa?” ʔāl: “xăṣṣa đăʔʔi mʕāna l-ḥălwa u hǐyya ʔāʁʕa ṭṭǐyyăḥ
nna41 d-dšīš.” ʔālu la: “lāʔ.” ʔāl ləm: “āʕṭīwha đăʔʔi l-ḥălwa.” ʕṭāwha đăʔʔi l-ḥălwa.
ǧa l-ʕǔʁs, nəzzlu l-ʕǔʁs. ʔālu la: “wa yāᴉᴉāhmʕānan-əl-ʕǔʁs.” ʔāθ: “la.manəmši14

ši.” ʔʔāw băʕda l-ʕăṣfa, ʔālu ma yǐʔʔīw la ši l-ʕăṣfa: hǐyya ʔāʁʕa, š māš dăʔʔi
b-əl-ʕăṣfa. ʔāθ ləm: “la, ma năʔʔi ši l-ʕăṣfa.” l-ʕăṣfa ʔʔāθa b-yǐdda. hǐyya đāba
lāđăʔʔi ʕāʁūž u būʁūž. ʔʔāθa b-yǐdda u ʔʔāθa f-ʁāsa. u mšāθ n-əl-ḥămmām, u
xsəlθa, u ʕāw lǔwwāθ dīç l-kăʁša ʕla ʁāsa. ʔālu la: “yāᴉᴉāh mʕāna n-əl-ʕǔʁs.” ǧāθ
hǐyya ʔāθ ləm: “lāʔ.” ʔālu la: “ġa yāᴉᴉāh.” ʔāθ ləm: “lāʔ, ma nəmši ši.”
hūma mšāw n-əl-ʕǔʁs, u hǐyya ʔāməθ u zǐyynəθ. ǧīb dāba ʕănda l-ḥwāyəž, dīç15

l-găwzāθ ʕănda fīhəm kǔll ši. l-ḥǐkmāθ, l-găwz d-əl-ḥǐkma. ǧəbdəθ l-ḥwāyəž, u
zǐyynəθ u ṣăġġbəθ u ʕăddləθ. u kāθθ yāʔʔūθa b-əz-zăyn lāđəšʕăl u š-šǔʕʁān u kǔll
ši. u mšāθ n-əl-ʕǔʁs.
mənnāymšāθ n-əl-ʕǔʁs, gəlsəθ, kǔll ši məbhūṭ fīha, n-nās ʕǔmmʁămma čāfu-16

ha. kǔll ši yṣăḥḥăḥ fīha, kǔll ši yṣăḥḥăḥ fīha. ǧāθ n-ʕănda yǐmmāha d-əl-ʕʁūsa.
ǧāθ ʕănda yǐmmāha d-əl-ʕʁūsa ʔāθ la: “xāyla, ya bənƫi! ngəllsəç nbəʁʁzəç f-
mūṭăʕ l-ʕʁūsa. l-ʕʁūsa zăʕmamāši mzīwna: u nƫīna mzīwna, ḥsən mənna, ngəll-
səç f-mūṭʕa. nƫīna āḍhăʁ.” ǧāθ hǐyya ʔāθ la: “wāxxa, wāxxa, məṣṣāb!”42 gəllsāθa,

41 dṭǐyyăḥ lna ⟩ ṭṭǐyyăḥnna. About these types of assimilations seen. 83 andn. 19, p. 102 and87.
42 mən-ṣāb ⟩ məṣṣāb. Concerning this word, which expresses wish or desire, Lévy (2009),

240 comments: “Mənṣāb a une forme contractée mṣāb (məṣṣāb en ancien fassi, à Rabat
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bəʁʁzāθa. “l-ʕʁūsa ġzāla, l-ʕʁūsa ġzāla.” kǔll ši yʔūl: “l-ʕʁūsa ġzāla, l-ʕʁūsa ġzāla,
l-ʕʁūsa ġzāla.”
hǐyya, mənnāy bdāw māš yǐfƫăʁʔu, ʔāməθ hǐyya, ʔbəl mənnăm. mšāθ f-ḥāla 17

n-əd-dāʁ. mšāθ f-ḥāla n-əd-dāʁ, u zǔwwləθ ʕănna. ʕāw ʁăddəθ dīç l-kăʁša u
ʁăddəθ dīç əč-člālăʔ43 u gəlsəθ, hāyda u žāw. ǧāw, ʔālu la: “ᴉᴉāh, ya zbīßa, ʕla
ʕʁūsa! l-ʕʁūsa ya zbīßa ġa l-yāʔʔūθa!” – hǐyya, hǐyya đ-kāθθ mbəʁʁza. – “ᴉᴉāh ya
zbīßa, ʕla ʕʁūsa yāʔʔūθa! l-ʕʁūsa ʕǔmmăʁna ma čǔfna đīç əz-zăyn đ-nhu f-dīç
l-ʕʁūsa! ġa l-yāʔʔūθa!” ǧāθ hǐyya ʔāθ ləm: “u ᴉᴉāh yăʕṭīha ƫ-ƫīsīʁ, ᴉᴉāh yṣăxxăʁ la!”
səkθəθ. ʔāθ ləm: “u l-ʕʁūsa ġzāla.” hǐyya gəlsəθ, zăʕmama ʕănda ḥǔǧǧa.
hūma n-əl-lāġădda ʕāwəđmšāw. n-əl-lāġădda ʕāwəđmšāw. mšāθ ʕănda yǐm- 18

māha d-əl-ʕʁūsa, ʔāθ la: “xāyla, ya bənƫi, āǧi nʁăkkbəç nƫīna f-əl-ʕămmāʁǐyya.
nƫīna ḥsən mən bənƫi. nƫīna dəʁkəb f-əl-ʕămmāʁǐyya.” ʔāθ la: “wāxxa.” ʁăkkəbθa
f-əl-ʕămmāʁǐyya. mšāθ l-ʕʁūsa f-əl-ʕămmāʁǐyya. ʁākba f-əl-ʕămmāʁǐyya. “ġzāla,
ġzāla! ġzāla! ġzāla! ġzāla!” nəzzlūha, gəllsūha ʕla l-mṭăʁba ʔǔddăm s-sʁīʁ, u l-
ʕʁūsa d-nhǐyya d-əṣ-ṣăḥ ḥšāwha ƫăḥƫ s-sʁīʁ. xăbbʕūha ƫăḥƫ s-sʁīʁ. ʔāləθ la yǐm-
māha d-əl-ʕʁūsa: “mənnāyn ygəlləsūç, u yǐbʔa šwīwǔš, āžbəđ l-ʕʁūsa, nəzzla f-
mǔṭʕa, u nƫīna mši f-ḥăləç.” mənnāyn hāđkəθ: nəzzləθ l-ʕʁūsa f-mǔṭʕa, u hǐyya
mšāθ f-ḥla n-əd-dāʁ dyāla. mšāθ f-ḥla n-əd-dāʁ dyāla. hāyda u žāw, fƫʁăʔ kǔll ši.
u žāw. ʔālu la: “l-ʕʁūsa ġzāla! hāymāš ǧǧi u čūfa. ġa l-yāʔʔūθa, ġa l-yāʔʔūθa! ya 19

zbīßa, ġa l-yāʔʔūθa!” hǐyya gəlsəθ f-əl-mūṭăʕ fāyn lāđəgləs l-ʕʁūsa. ma zǔwwləθ
ši ʕănna f-dīç s-sāʕāθ. gəlsəθ f-əl-mūṭăʕ d-əl-ʕʁūsa. dāba n-nās lāččūf44 l-ʕʁūsa
ġzāla. mənnāy kān l-ʕʁūs māš yǐdxǔl, ǧəbdəθ dīç l-ʕʁūsa u nəzzəlθa f-mǔṭʕa. u
hǐyya mšāθ f-ḥāla. hǐyya mšāθ f-ḥāla. ʁ-ʁāžəl mənnāy đxăl n-năwba l-lǔwlǐyya,
ănbhăṭ f-dīç z-zăyn, kāθθ bāʔa ma ǧbəđθa, ănbhăṭ, ănbhăṭ f-dīç l-ʕʁūsa ġa l-
yāʔʔūθa! ʔbăṭ ši xāθəm – ʕləm ᴉᴉāh ʔăddāš – kāθθ f-yǐddu, sălla mən yǐddu u
ƫəkkāha la f-yǐdda. ƫəkkāha la f-yǐdda. hǐyya žəbədθa u nəzzəlθa θămma. hǐyya
mʕāha ʁ-ʁwāḥi lāyʕăwnūha. u hǐyya mšāθ f-ḥāla.
hǔwwa mənnāy kəmməl dāba kān lāyṣālli – yāw š kān lāyǐʔʔi – u kəmməl u 20

gləs gāləs ʔǔddām l-ʕʁūsa, u gləs yǐhdăʁ mʕāha u yčūfa, yṣība māši hǐyya hāđīç;
māši hāđīç đ-čāf. nḍăʁ fīha, ʔāl la: “fāywāḥ l-xāθəmd-ʕṭīθəç?” ʔāθ lu: “ānama ʁīθ
xāθəm.ma ʕṭīθni ši!” hǐyyama ʕănda ši. ma čāfəθ ši, mǐskīna. ʔāl la: “wāna ʕṭīθəç
l-xāθəm!” ʔāθ lu: “āna ma čǔfƫ ši! nḍūʁ š ku ʕăbbāha.” đxăl ʕʁūs măʔli ʕla ʔălbu.

musulman, et, en interjection, à Fès juif: məṣṣāb!; mənṣāb à El Jadida, Safi et Marrakech
juif, ainsi qu’à Alger juif).” For a detailed semantic definition ofmən-ṣāb see daf, viii, 140.

43 The singular of this word is čəllūʔ-a / de Prémare šəᴉᴉōq-a. On this term see daf, vii, 167,
“n. chiffon, loque [comp. dərbāla] [Co].” See Marçais (1911), 257: čeᴉᴉūq. On the typical
northern ma phoneme /č/, see the commentary n. 133 p. 117.

44 lādčūf ⟩ lāččūf. On this assimilation On this assimilation see n. 72, p. 101. About the
phoneme /č/ in general see n. 133, p. 117.
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maʕʁăf l-mʁa fāymšāθ. zbīßa ṣăbḥăθ b-əl-kăʁšađyāla, u l-mṣāʁăndyāla, u hǐyya
lāđăṭʁăž,ma ʕănda xbăʁ. u hǔwwa hāw ʕăndu l-ʕʁūsa,ma hǔwwa făʁḥānmahu
mūši făʁḥān. dīç l-ʕʁūsa đ-čāf māši hāđīç. ʁfăđ ʁāsu.
hǐyya [zbīßa] đăxləθ ʕănd l-ʕʁūsa. u l-ʕʁūsa ʔāθ la: “xāyla məkkəl45 li đīç21

l-mʁāya nčūf wǔžāy.” hǐyya məkkləθ la l-mʁāya. săbbʔăθ dīç zbīßa čāfəθ f-dīç
l-mʁāya. ǧāθ hǐyya ʔāθ la: “ʕlāš čūf f-əl-mʁāya đyāli? l-mʁāya đyāli! ma čūf ši
fīha!” bəzʔăθ ʕlīha. bəzʔăθ ʕlīha, gəlsəθ dəbki. gəlsəθ dəbki, ǧa l-ʕʁūs ʔāl la: “š ʕănd
zbīßa? š ʕăndəç a zbīßa?” ǧāθ hǐyya ʔāθ lu: “āna, l-ʕʁūsa đyāləç ʔāθ li məkkəl li
l-mʁāya,mənnāy ʕṭīθa la u čǔfƫ fīha, bəzʔăθ ʕlǐyya.” ʔāl la: “ma đʕāwš ši,46 āskǔθ.”
ḥăzzʁa u səkkθa.
ʕāwəđ wāḥ ən-nhāʁ ʔāθ la: “xāyla məkkəl li l-mǐšṭa.” hǐyya məkkləθ la l-mǐšṭa,22

hǐyya ʔʔāθa f-ʁāsa. ʔāθ la: “ʕlāš dăʔʔi l-mǐšṭa đyāli f-ʁāsəç?” ʕāw gəlsəθ dəbki. ʕāw
ʔāl la: “wāxxa.” wa ġāyƫu. – anā dāba nsīθa, hǐyya ġẓāla kānəθ hāđ l-xʁāfa –
wāḥ ən-nhāʁ ʔāl māš ysāfăʁ. dāba l-mʁa hāy f-əd-dāʁ. māš ysāfăʁ. šāy ʕṭa23

ᴉᴉāh hǔwwa hāđāç! māš ysāfăʁ. hǐyya mənnāyn ʔʔāθ mʕāhəm l-ḥălwa, ʕăbbāθ
žăwž l-xǔbzāθ ṭbăxθəm u xăbbăʕθəm, fƫăḥθəm, mənnāy kān māš ysāfăʁ, wăḥda
ʕămmʁāθa lu b-əl-xlīʕ u wăḥda ʕămmʁāθa lu b-əs-smən. wăḥda l-lǔwlǐyya ʔʔāθ
lu ʕlīha đīç l-xāθəm d ʕṭa hǔwwa n-əl-ʕʁūsa, ʔʔāθa lu ʕlīha. hǐyya mənnāy čāfƫu
māš ysāfăʁ, ʔāθ lu: “āži, nʔūl ləç, a sīđi.” ǧa n-ʕănda, ʔāθ lu: “hāđ l-xǔbza hāđi
mʕămmʁa b-əl-xlīʕ. mənnāy dbəllăġ n-əl-mūṭăʕ l-flāni, kūla, ābda bīha. kūla. u
l-xǔbza hāđi đ-əs-smənmənnāy ʕāwəđ dbəllăġ n-əl-mūṭăʕ l-flāni, ʕāwəđ kūla.”
mša. hǔwwabəllăġn-dīç l-mūṭăʕ l-flāni, fƫăḥdīç l-xǔbza, yṣīb dīç l-xāθəmhǐyya24

l-lǔwwlǐyya. ṣāb dīç l-xāθəm hǐyya l-lǔwwlǐyya, ʁăfđa f-yǐddu u mša f-ḥālu. ʁǧăʕ,
ʁǧăʕ, ma sāfăʁ ši, ʁǧăʕ. hūma gālsīn, səmʕūh ǧa. ʔālu: “hǔwwa hāw ǧa. ma mša
ši.” ṭāḥu. đxăl mən ƫəmma n-dīç l-bīθ d-zbīßa. yṣība mzǐyyna ḥăƫƫa đăʔṣāʁəθ
b-əz-zīna! u ġzāla, lāđəšʕăl hāyda b-əz-zăyn. u đīç l-mǐskīn, – ʔāl ləç – mzǐyyən
b-dīç l-fʁāš đ-ʕǔmmʁəm f-əd-dǔnya ma čāfūh! u hǐyya ġzāla ġa l-yāʔūθa.47 ǧbəđ
dīç l-xāθəm ʔāl la: “ha, čūf!” ǧāθ hǐyya ʔāθ lu: “hăyda,” ʕāđ ʕāwdəθ lu n-nāzīla.
ʕāwdəθ lu n-nāzīla. l-mʁa xʁa ʔāl la: “mši f-ḥāləç.” mšāθ f-ḥāla n-əd-dāʁ dyāləm,
l-məlʕūʔa ʕʁūsa, u hǐyya ʕăbbāθu b-əṣ-ṣăḥ – īwa ha nƫi, ha š lāyǐʔʔīw n-nās! –
ʕăbbāθu, ṣăbḥăθ bīh.

45 məkkən ⟩məkkəl. Here is a clear example of a shift from n to l. For this term see Marchand
(1905), 465. Formore about this shift see Heath (2002), 148. According to de Prémare, daf,
xi, 234 this term means, “ext. remettre qqch. entre les mains de qqn., tendre qqch. à qqn.
(afin qu’ il le prenne), lui mettre qqch. en main etc.”

46 đʕāwđ ši ⟩ đʕāwš ši.
47 This is the only instance where this term does not double the /ʔ/.
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l-mʁa u ʁbīßa

kāθθ wāḥ l-mʁa ʕănda bənƫa. u ʁ-ʁāžəl ʕăndu bənƫu. wāḥ n-nhāʁ ʕăžnăθ dīç 1
l-mʁa l-xǔbza u ʔʔāθ l-ʔǔʁṣa. ʔʔāθ l-ʔʁīṣa u ʔāləθ n-bənƫa u n-dīç l-ʕāyla xʁa, ʁ-
ʁbīßa đyāla, ʔāθ ləm: “ʕăbīw hāđ l-xǔbz.” wăḥda māš dʕăbbi ṭ-ṭăyfūʁ d-əl-xǔbz.
bənƫa ʕṭāθa ṭ-ṭăyfūʁ d-əl-xǔbz dʕăbbīh. u āxʁa ʕṭāθa săʁʁāđu dʕămmʁu b-əl-
ma. – s-săʁʁāđuməθʔūb. –mšāw lāyǐžʁīw.
dīç l-ʕāyla mšāθ n-əs-sāʔya dʕămmăʁ săʁʁāđu, hǐyya dʕămmăʁ u hǔwwa 2

yǐhʁăʔ, hǐyya dʕămmăʁ u hǔwwa yǐhʁăʔ, hǐyya dʕămmăʁ u hǔwwa yǐhʁăʔ, hǐyya
dʕămmăʁ u hǔwwa yǐhʁăʔ. l-mamāš ywăʔʔfu f-săʁʁāđu? u āxʁa ʕăbbāθ ṭ-ṭăyfūʁ
d-əl-xǔbz. đ-māš yži l-lǔwwli māš yʕăbbi l-ʔǔʁṣa. bənƫa ǧāθ l-lǔwwlǐyya, ʕăbbāθ
l-ʔǔʁṣa.
āxʁa bʔāθ māšša hāyđāç ḥăƫƫa ṣābəθ wāḥ l-mʁa. māšša f-əs-sāʔya. hǐyya 3

māšša f-əs-sāʔya, s-săʁʁāđu l-lǔwwli u hǐyya māšša mūʁāh lāđǧəʁʁi. ṣābəθ dīç
l-mʁa lāđbǐyyăṭ. ʔāθ la: “lla bǐyyāṭa! a lla bǐyyāṭa!” žāθ hǐyya ʔāθ la: “āa škūn
lāyqūl li lla bǐyyāṭa, ăᴉᴉāh ybǐyyăṭ lu săʕdu u zmānu.”48 ǧāθ hǐyya ʔāθ la: “āna.”
ǧāθ hǐyya ʔāθ la: “xyāʁ.” ʔāθ la: “dxǔl.” dăxləθ, ʔāθ la: “ma gāz ši mən hna wāḥd
săʁʁāđu?” ʔāθ la: “gāz. săʁʁāđu ha hu.” ǧāθ hǐyya ʔāθ la: “wa đxǔl,” ʔāθ la: “šmən
bāb ndăxxləç: ʕla l-bāb d-əd-dhăb yāw ʕla l-bāb d-əl-xăṭʁa?” ǧāθ hǐyya ʔāθ la:
“ānamana ġad-dǐʁwīša. dăxxălni ġa ʕla l-bwība d-əl-xăṭʁa.” ǧāθ hǐyya đăxxlāθa
ʕla l-bāb d-əd-dhăb.
ʔāθ la: “š mən kǔʁsi ngəlsəç: ka l-kǔʁsi đ-əd-dhăb ka l-kǔʁsi đ-əl-ʕwāđ?” ʔāθ la: 4

“la, ʕṭīni ġa l-kǔʁsi đ-əl-ʕwāđ.” ʕṭāθa l-kǔʁsi məzyān. ʔāθ la: “š mən māçla māš
nəzzəl ləç: ka l-xǔbz d-əl-ʔmăḥ u l-lḥăm u ǧ-ǧđāđ, ka l-xǔbz d-əd-dʁa u l-băyṣăʁ
u l-lbǐyya?” ǧāθ hǐyya ʔāθ la: “āʕṭīni ġa fθīθa đ-əl-băyṣăʁ u fθīθa đ-əl-lbǐyya:
bāʁāka ʕlǐyya. ma na ġa d-dǐʁwīša.” ʕṭāθa ǧ-ǧđāđ u l-lḥăm. ʔāθ la: “š mən xǔbz
năʕṭīç?” ʔāθ la: “ʕṭīni l-xbīza đ-əd-dʁa.” ʕṭāθa l-xǔbz d-əz-zʁăʕ d-əl-ʔmăḥ. kləθ u
šăʁbəθ.
ʔāθ la: “š mən kīsān nəzzəl ləç: ka đ-əd-dhăb ka đ-əl-xăṭʁa?” ʔāθ la: “ʕṭīni ġa 5

l-kwīsāθ d-əl-xăṭʁa.” ʕṭāθa l-kwīsāθ đ-əd-dhăb u ʔʔāθ la θāy. māšša f-ḥāla đāba.

48 For this same semantic construction in Fes Jewish ma see Lévy (2009), 244: “… byāḍ
əṣṣăʕḍ ‘destin heureux’ qui s’oppose à swād-əssəʕd ‘destin noir, funeste’.” Compare this
last expression to our ăᴉᴉāh ykəffəs lu săʕdu u zmānu “May my Lord blacken his luck and
his days!” About the transitive verb kffəs “ruin,” which occurs in the semantically parallel
context, see Heath (2002), 336, 565 Map 5–77.
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ʔāθ la: “š mən ḥmǐyyăʁ năʕṭīç yʕăbbīç: dən-hǔwwa ṣḥīḥ yāw đən-hǔwwa ʕʁăž?”
ʔāθ la: “ʕṭīni ġađən-hu ʕʁăž.” ʕṭāθađən-hu ṣḥīḥ. ʔāθ la: “bāšnʕămmăʁ ləç š-šwāʁi:
ka b-əl-xăṭʁa ka b-əd-dhăb?” ʔāθ la: “āna ma ʕăndi ma năʔʔi b-əd-dhăb? āna
ma na ġa d-dǐʁwīša: ʕṭīni ġa l-xăṭʁa.” ʕṭāθa u ʕămmʁāθu la b-əd-dhăb. ʔāθ la: “š
mən ǧʁīwi yǐndăh bīç? š mən ǧʁīwi năʕṭīç?” ʔāθ la: “ǧʁīwi, ʕṭīni ġa d-ən-hu ʕwăʁ.”
ʕṭāθa đ-ən-hu b-ʕăynu. ʔāθ la: “š mən ʕăbd yǐndăh bīç: d-ən-hǔwwa lāyăʕʁəž āw
đ-ən-hǔwwa ṣḥīḥ?” ʔāθ la: “ʕṭīni ġa đ-ən-hu lāyăʕʁəž.” ʕṭāθa đ-ən-hu ṣḥīḥ.
u bda māši bīha: “īw, īw! lālla žābəθ nīnnu. īw, īw! lālla žābəθ nīnnu. īw, īw!6

lālla žābəθ nīnnu. īw, īw! lālla žābəθ nīnnu.”49 xăʁžu bāβāha u mʁāθ bāβāha
yčūfu. xăʁžu, yṣībūha žāθ mṭăxṭxa, mzǐyyna, mṣăġġba u đīç l-ḥmāʁ mʕămmăʁ
b-əd-dǔhbān, u făʁḥāna māš ṭṭīʁ. nəzzləθ đīç l-ḥməl d-əl-ḥmāʁ, nəzzləθ dīç šši, u
hūma făʁḥānīn bīha māš yṭīʁu.
u n-əl-lāġădda ʔāləθ n-bənƫa, ʕāwəđ ʕăžnăθ, ʕāwəđ ʕăžnăθ. āxʁa đ-kāθθ ʕăb-7

bāθ săʁʁāđu ʕṭāθa l-xǔbz. ʔāθ la: “nƫi ʕăbbi l-xǔbz n-əl-făʁʁān.mənnāy ǧǧi, ʕăbbi
l-ʔǔʁṣa.” u āxʁa bənƫa ʕṭāθa s-săʁʁāđu.
bənƫa hǐyya māšša mūʁa đīç s-săʁʁāđu, hǐyya māšša mūʁa đīç s-săʁʁāđu,8

hǐyya māšša mūʁa đīç s-săʁʁāđu, hǐyya māšša mūʁa đīç s-săʁʁāđu, ṭāḥ la mən
yǐdda, bʔāθ lāđəžʁi, ʕāwəđ ṣābəθ dīç l-mʁa lāđbǐyyăṭ. ṣābəθ dīç l-mʁa lāđbǐyyăṭ,
ʔāθ la: “lla kəffāsa! a lla kəffāsa.” ǧāθ hǐyya ʔāθ la: “āa škūn lāyʔūl li a lla kəffāsa?
ʁăbbi ykəffəs lu săʕdu u zmānu!” ǧāθ hǐyya ʔāθ la: “āna. āna nānʔūla ləç.” ǧāθ
hǐyya ʔāθ la: “āna hǐyya lla bǐyyāṭa māši lla kəffāsa.” ʔāθ la: “ka wāḥd săʁʁāđu
ka ma gāz ši mən hna?” ʔāθ la: “gāz.” ʔāθ la: “īwa đxǔl. š mən bāb ndăxxləç: ʕla
l-bāb d-əd-dhăb yāw ʕla l-bāb d-əl-xăṭʁa?” ʔāθ la: “ʁăbbi ma yʕăyyšəç! dăxxălni
ʕla l-bāb d-əd-dhăb!” dăxxlāθa ʕla l-bāb d-əl-xăṭʁa. ʔāθ la: “šmən kǔʁsi nəzzəl ləç
dəgləs ʕlīh: d-əd-dhăb āw d-əl-xăṭʁa?” ʔāθ la: “āna gəlləsni ʕla l-kǔʁsi d-əd-dhăb.”
gəlləsθa ʕla l-kǔʁsi d-əl-xăṭʁa.
ʔāθ la: “š mən māçla năʕṭīç: ka l-xǔbz d-əl-xlīṭ u l-băyṣăʁ u l-lbǐyya, ka l-lḥăm9

u ǧ-ǧđāđ u l-xǔbz d-əl-ʔmăḥ?” ǧāθ hǐyya ʔāθ la: “āna ʕṭīni l-xǔbz d-əl-ʔmăḥ u
ʕṭīni ǧ-ǧđāđ u l-lḥăm.” ʕṭāθa đīç l-hămmāxǔʁ: l-băyṣăʁ u l-lbǐyya hāmṭīn u ʕṭāθa
l-xǔbz d-əd-dʁa.
ma ḥăbbəθ wāla đāçǔl wāla đăḥlăʔ. u ʔāməθ māš dəmši f-ḥāla, ʔāməθ māšša10

f-ḥāla. ʔāθ la: “š mən ḥmǐyyăʁ năʕṭīç: ka n-hǔwwa b-ʁǐžlu u məzyān ka n-hǔwwa
mʁīṭ?” ʔāθ la: “ʕṭīni l-məzyān, ma đăʕṭīni ši l-mʁīṭ.” ʕṭāθa l-mʁīṭ. [ʔāθ la: “bāš
nʕămmăʁ ləç š-šwāʁi: kab-əl-xăṭʁakab-əd-dhăb?” ʔāθ la: “ʕămmʁu li b-əd-dhăb.”
ʕămmʁāθu la b-əl-xăṭʁa.] ʔāθ la: “š mən ǧʁīwi năʕṭīç: đ-lāyčūf yāw đ-ən-hǔwwa
ʕwăʁ?” ʔāθ la: “ʕṭīni đ-ən-hu lāyčūf.” ʕṭāθa lăʕwăʁ. ʔāθ la: “š mən ʕăbd yǐndăh

49 This passagewas sung by thenarrator.When aparallel passage later occurred in a different
context, the narrator sung it with the same melody.
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bīç: ka đən-hu b-ʁǐžlu ka đən-hǔwwa ʕʁăž?” ʔāθ la: “ʕṭīni đ-ən-hu b-ʁǐžlu.” ʕṭāθa
đ-ən-hu ʕʁăž. ǧāθ.
mənnāynbdāθmāǧǧa, đăʔʔi “īw, īw! lālla žābəθ xīxxu; īw, īw! lālla žābəθ xīxxu; 11

īw, īw! lālla žābəθ xīxxu; īw, īw! lālla žābəθ xīxxu.” dīç ǧ-ǧʁīwi lāyʔūl la ḥăƫƫa
bəllġəθ.mənnāy bəllġəθ, xăʁžu yǐžʁīw bāβāha u yǐmmāha, yṣību l-xṭāʁi u l-ġyūs
u l-hămm. kǔll ši mxăbbăṭ, hǐyya mxăbbṭa. dīç l-ḥmāʁ mxăbbăṭ. kǔll ši mxăbbăṭ
nəzzləθ dīç l-hămm. ššăʁʁəθ mʕāha yǐmmāha u bāβāha, ʕăṣṣāwha. ʔālu la: “ka
hāđ ši lāyžībūh, čūf lāllāθ xƫəç š ǧābəθ.”
– ka kān ʕăndi l-məfƫāḥ ka ʕăššīθək əƫ-ƫəffāḥ.– 12



text 20

bǐnƫ s-sǔlṭān

kānu šāy d-əl-bnāθ, kānu f-əl-līl gālsīn,50 sāmʁīn,ma lāyǐʔʔīw šġǔl.51 īwa hāyđa, u1
gāzu šăy n-nās, gāzu šăy n-nās u səmʕūhǔm lāyhădʁu. ʔāləθ wāḥd əl-bǐnƫ, ʔāləθ
hǐyya lāyxăṣṣa dʕăbbi ʁāžǐl u yçūn ƫāžǐʁ u wāxxa ykūn ʕăbd mšăʁʁăṭ lăḥnāç.52
žāθ āxʁa ʔāθ la: “āna xăṣṣni nʕăbbi ʁāžǐl u ykūn ƫāžǐʁ, zăʕma, u ykūnmāši l-ʕăbd,
ykūn ʁāžəl ƫāžǐʁ.” āxʁa, ṣ-ṣġīʁa dyāləm, ʕāləθ lāyxăṣṣa dʕăbbi ʁāžǐl ykūn ṭāləb,
lāyǐʔʁa, wāxxa ykūn dăʁwīš, ma ʕăndu wālu,53 ġa ykūn lāyǐʔʁa.
ǧawāḥəl-ʔinsān yăxṭǔbdīç əl-lǔwlǐyya, ʕăbbāha, ʕăbdmšăʁʁăṭ lăḥnāç, ʕăndu2

l-flūs bəzzāf, bəzzāf əl-flūs ʕăndu d-ʁāsəm. ǧa āxʁa ʕāw ṭălbəθ dīç əʁ-ʁāžǐl, ʕāwəđ
āxǔʁ d-ka xăṣṣa. ʕāwəđ ʕăbbāθu. ǧa ʁ-ʁāžəl d-əṣ-ṣġīʁa, xăṣṣa ʁāžəl ṭāləb u ykūn
dăʁwīš, ma ʕăndu wālu, ġa ykūn ġa ṭāləb, ġa lāyǐʔʁaməzyān. ʕăbbāθu, ʕăbbāθu.
āxʁīn ʕăndəməl-flūsbəzzāfuāxʁamaʕăndə54 š. ǧābăᴉᴉāh,măʁṭăθ, ʔʔāθ l-ʕyāl3

… f-băṭna, măʁṭəθ. kāxăṣṣa55 ši ḥāža dākla. ǧāθ xƫa,56 ʔāθ la: “a xƫi, āži n-ʕăndi,
šənnu yʔūl ləç ʕăʔləç ʕlīh, năʔʔīh ləç.” ʕāw mšāθ, ʕāw āxʁa ʕāw ʔāθ la: “āži xƫi
n-ʕăndi, šənnu lāyʔūl ləç ʕăʔləç, năʔʔīh ləç.” mšāθ hǐyya n-ʕănd xƫa l-lǔwwlǐyya,
mšāθn-ʕăndxƫa l-lǔwwlǐyya, ʔāθ la: “a xƫi, āna ʔāl li ʕăʔli ʕla kəsksu, xǔṣṣni kəsksu
ykūn…m…hāđīç…uykūnmanăʕʁăf ši đīç əš-ši… .” ǧāθhǐyya, ʕāθθ la: “wāxxa…”
ʔʔāθ la đīç kəsksu u ʕăyyṭăθ la. hǐyya măddəθ yǐdda đāçǔl, hǐyya ƫəkkāθ la yǐdda
f-ʔălbuuḥăʁʔəθ la yǐdda. “ăᴉᴉāh yaxƫi, ăᴉᴉāh yaxƫi, ăᴉᴉāh yaxƫi! yǐddi, yǐddi, yǐddi!”
ʔāθ la: “lāđăġli, [hāđa] lli yʔūl xăṣṣu ʁāžəl dăʁwīš, nƫīna ʔǔlƫ xăṣṣəç ʁāžəl dǐʁwīš,
wālu, ma kāyn ši.”

50 Moscoso, DACh, 254 incorrectly understands this to be gālsyīn.
51 Moscoso, DACh, 254 incorrectly transliterates this asma lā-yǐʔʔīw š-šġǔl.
52 Moscoso, DACh, 254 incorrectly transliterates this as ʕănd mšăʁʁăṭ lăḥnāç. This term is

the first component of the expression ʕăbdmšăʁʁăṭ lăḥnāç, meaning “a slavewith scarred
cheeks.”

53 Moscoso, DACh, 254 forgot to translate ma, and incorrectly transliterated ʕăndu wālu. If
this was the narrator’s mistake, a footnote should have been added providing an explana-
tion and correction.

54 About the imāla in general see n. 25 above for references. For the imāla in this context see
Moscoso, DACh, 254, n. 756.

55 Moscoso, DACh, 254: ka(n) yxăṣṣa. It is doubtful that Moscoso’s narrator used this form;
but if so, Moscoso should have provided a note with the correct form and an explanation.
The correct form is kān xăṣṣa or ka xăṣṣa.

56 Moscoso, DACh, 254 incorrectly transliterates ǔxƫa/i here and in the following sentences,
without giving anyexplanation for theǔ– if in fact theǔ reallywas retainedby thenarrator.
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mšāθ f-ḥāla dāđəbki, mšāθ f-ḥāla dāđəbki. čāfu ʁ-ʁāžəl dyāla. čāfūh n-nās, 4
“wāš ʕăndəç fǔʔṣān?”57 ʔāl ləm: “lə-mʁa ha š wʔăʕ la, ha š wʔăʕ la, ha š wʔăʕ la.”58
ʔʔāw lu đīç kəsksu u ṣăġġbūh lu u ʕṭāwăh lu.
ʕāwəđ ʔāl la ʕăʔla ʕla ši ḥāža lāyʔūlu “bū-ūđən.” ʔāl la ʕăʔla [ʕla] “bū-ūđən.” 5

ʕāw mšāθ n-ʕănd xƫa āxʁa, ʔāθ la: “ʔāl li ʕăʔli [ʕla bū-ūđən] … .” “āš xăṣṣəç xƫi?”
ʔāθ la: “xăṣṣni bū-ūđən.” ǧāθ hǐyya, ʔāθ la: “wāxxa, năʔʔīh ləç.” ʕāwəđ ʔʔāθu la
u ṣăġġbāθu59 la. hǐyya mšāθ dāklu. hǐyya ʕāw ƫəkkāθ la yǐdda fīh, ʕāw ḥăʁʔăθ60
la yǐdda. ḥăʁʔăθ la yǐdda. ʔāθ la: “hāđ əʁ-ʁāžəl əlli yʕăbbīw n-nās ʁāžəl dǐʁwīš?
ma ʕăndəç wālu!” ʔāməθ dəbki ḥăƫƫa ʕyāθ. ʕāwəđ ən-nās, ʕāwəđ əl-ḥăwma, ʕāw
ǧəmʕu lu, ʕāwəđ ʔʔāw lu đīç əš-ši kāməl. ʕāw bʔāw hāyđāç ši ăyyāmāθ.
dīç əl-ʕāyla dāba… dīç əʁ-ʁāžəl, dāba đīç əƫ-ƫāžʁa, ḍăyyfu61 s-sǔlṭān, ḍăyyfu62 6

s-sǔlṭān n-ʕăndəm. ǧābūh n-ʕăndəm … ǧābūh n-ʕăndəm, mnāyn ǧābūh n-ʕăn-
dəm, hǐyya, dīç lə-mʁa, dīç əl-ʕāyla, dīç lə-mʁa d-ʕănd əʁ-ʁāžəl dǐʁwīš, ʕănda ši
ʕāyla hāyda, lāđxṭǔf b-əz-zăyn,63məzyāna bəzzāf. ǧāθ hǐyya, ʔāləθ la: “xāylla ya
xƫi, māš yži n-ʕăndna s-sǔlṭān u māš nḍăyyfūh64 u dāβa āʕṭīni bəntəç ddăxxăl
əl-ʔšāʕi.” ǧāθ hǐyya, ʔāθ la: “wāxxa.” ʔāθ la: “sīʁ65 a bənƫi n-ʕănd xālƫəç.” mšāθ n-
ʕănda, dăxxləθ la l-ʔšāʕi66 uwəǧǧdəθ, xăsləθ ləm yǐddəm, dăxxləθ lu l-ma yăxsəl
yǐddu. səll l-xāθəm mən yǐddu u bʔa ʕănd dīç əl-ʕāyla f-yǐdda. ʕăžbāθu l-ʕāyla,
ʕăžbāθu l-ʕāyla, ʕṭāha đīç l-xāθəm.
mnāyn xăʁǧəθ dīç əl-ʕāyla, ʔāl lu: “mnāyn ǧāθəç ha l-ʕāyla? nƫi l-ʕăbd, kḥăl 7

mkəffəs, l-ʕăbd, u ha67 l-ʕāyla, mnāyn ǧāθəç?” ʔāl lu: “dyāli, bənƫi.” ʔāl lu: “b-ən-
ni,68 ᴉᴉāh ya wǔddi! bəntəç māš dkūn hāyda?!” ʔāl lu: “bənƫi.” u hǐyya māši bənƫu.

57 Moscoso, DACh, 255 understands the question as follows: wāš ʕăndəç? fǔʔṣān.
58 Moscoso, DACh, 255 transliterates this as ha šu ʔʔa ʕla. But if phonologically correct, then

Moscoso should have explained why. This can probably come from either ha šu wʔăʕ la,
which means, “This is what has happened to her,” or from ha š ʔʔăw la, “This is what they
[her sisters] have done to her,” both of which fit the context.

59 Moscoso, DACh, 255 incorrectly transliterates this as šăġġbāθu, though perhaps the nar-
rator mistakenly pronounced š instead of ṣ.

60 Moscoso, DACh, 255 ḥăʁʔəθ
61 Moscoso, DACh, 255 ḍāyfu.
62 See the previous note.
63 Moscoso, DACh, 255 b zăyn.
64 Moscoso, DACh, 255 nḍăyfūh.
65 Moscoso, DACh, 255 transliterates sīr here.
66 Moscoso, DACh, 255 l-ʔāšāʕi.
67 Moscoso, DACh, 255 hā əl-ʕāyla.
68 Moscoso, DACh, 255 bni yāᴉᴉāh yawǔddi. The first termhere, bni, does not fit the context: it

might instead be the particle b-ən-ni, “that, which.” Furthermore, the following expression
is əᴉᴉāh ya wǔddi, and not yāᴉᴉāh ya wǔddi.
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ʔāl lu: “dăʕṭīha li.” ʔāl lu: “năʕṭīha ləç.” xăṭbamənnu, ʕṭāha lu. ʔāl lu: “năʕṭīha ləç.”
ʕăbbāha.
hǐyya đīç əl-ʕāyla, dīç l-xwīθma xăbbʕāθa, ma wǔʁʁāθa ləm ši, ma wǔʁʁāθa8

ši n-xālƫa. xăbbʕəθ dīç əl-xāθəm, mšāθ f-ḥāla [mə]n ʕănd xālƫa, n-ʕănd yǐm-
māha. ʔāmu yǐʔʔīw l-ʕǔʁs. ʔāl: “māš yxǔṣṣu l-ʕǔʁs.” dāba ʁ-ʁāžəl d-ʕăbba69 l-
ʕāyla, lāyxǔṣṣu l-ʕǔʁs.mšāθhǐyya ʔāθ la: “xāylla yaxƫi, āʕṭīni bəntəçdbǐyyăṭmʕāy
d-dāʁ.” ʔāθ la: “wāxxa.” ʕṭāθa la, bǐyyṭəθmʕāhad-dāʁ. ʔāθ la: “xāylla ya xƫi, āʕṭīni
bəntəç dəmši mʕāy n-əl-wād bāš nəmšīw n-əl-wād nṣăbbnu. dəmši dṣăbbənmʕāy
l-ḥwāyəž.” ǧāθ hǐyya, ʔāθ la: “wāxxa.”
dāba bənƫa mfəšša, ka ʕănda bənƫa, b-əl-ḥăʔʔ bənƫa l-xāđəm, xāđəm, ʔbīḥa.9

hǔwwa ʔāl lu: “hāđīç bənƫi.” hǔwwa māš yʁăkkəb lu l-xāđəm, māš … yăʕṭīh ši
hāđīç, bənƫu māš yăʕṭīh u hāđīç ġa lāyǐʔʔīw bīha ṭ-ṭʁīʔ.
ʔāθ lu:70 “āʕṭīni bənƫəç.” ʕṭāθa la. mšāw n-əl-wāđ yṣăbbnu, mšāw n-əl-wāđ10

yṣăbbnu, ṣăbbnu u ṣăġġbu u ʕăllʔu l-ḥwāyəž. ʔāməθ dīç əl-ʕāyla dəssāʁa. dāba
l-ʕāyla d-əl-xāθəm. dāba l-ʕāyla hǐyya mzīwna. ʔāməθ dəssāʁa u ṣābəθ wāḥ l-
yāsmīna, ṣābəθ dīç əl-yāsmīnaməlwāḥa, yābsa. ǧāθ hǐyya ʔāθ la: “xāylla ya bənƫi,
īla ma đəsʔīni u đnăʔʔīni, ăᴉᴉāh yǐžʕăl xăddi f-xăddəç u fǐḥƫi f-f ǐḥƫəç.” ǧāθ hǐyya
ʔāθ la: “wāxxa.” mšāθ n-dīç əl-yāsmīna u năʔʔāθa u sʔāθa u zǔwwləθ la mənna
z-zbəl u ṣăġġbāθau ʕăddlāθa. ʔāθ la: “sīʁ a bənƫi, ăᴉᴉāh yǐžʕăl f ǐḥƫi f-f ǐḥƫək u xăddi
f-xăddəç u ʔăddi f-ʔăddəç.”
mšāθ f-ḥāla. mšāθ f-ḥāla, ʕāw ǧāθ… ʕāw zāđəθ n-nīhīn. zāđəθ n-nīhīn, ṣābəθ11

l-wăʁda ʕāw yābsa, ǧāθ hǐyya, ʔāθ la: “xāylla ya bənƫi, īla ma đəsʔīni u đʁǔššni
u đnăʔʔīni …” ǧāθ hǐyya, ʔāθ la: “wāxxa.” ʔāθ la: “ăᴉᴉāh yǐžʕăl xăddi f-xăddəç u
fǐḥƫi f-f ǐḥƫəç.” ʁăžʕəθ əl-ʕāyla băyṭa71 u ḥămʁa, hāyđa đāđəšʕăl. ʕāwmšāθ n-nīla,
sʔāθa72 u ʁăššāθa u ṣăġġbāθa. ʕāw ʁăžʕəθ f-ən-năwl āxǔʁ. ʕāw dīç əl-ʕāyla,
zāđəθ, zyānəθ.
u zāđəθ n-nīhīn, zāđəθ n-nīhīn u ṣābəθ wāḥ lă-ḥmāʁ – ḥāšāç! – ḥmāʁ, ṣābəθ12

lă-ḥmāʁ, ʔāl la: “xāylla ya bənƫi, īlamađšăʁʁăbni u đxămməl li… .” ǧāθ hǐyya, ʔāθ
lu: “wāxxa.” ǧa hǔwwa, ʔāl la: “ăᴉᴉāh yǐžʕăl ʕăyni f-ʕăynəç.” ʁăžʕu ʕăyna ʔădd-ma
īlīn ġǐzlān. xămmləθ lu, šăʁʁbāθu, wǔkklāθu u ʕṭāθu yākǔl u šʁăb u ma xăṣṣu
ḥăƫƫa ši ḥāža.

69 Moscoso, DACh, 255 incorrectly transliterates this as d-ʕăbbăʕ, which has no meaning.
70 This is another example of male features in female speech: see the commentary see n. 34

above for references.
71 Moscoso, DACh, 255 bəyṭa.
72 Moscoso, DACh, 256 incorrectly transliterates here săʔāθa. If this was the narrator’s mis-

take, a footnote should have been added providing an explanation and correction.
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mšāθ f-ḥāla. mšāθ n-ʕănd xālƫa, ʔāθ la: “ʕlāš ʁǧăʕƫ hāyđa, məzyāna? fāy 13
kǔƫƫ?”73 ǧāθ hǐyya ʔāləθ la: “āna mšīθ ġa ʁāfāyn!”74 ʔāθ n-bənƫa: “sīʁ u nƫīn
ʕāwəđ!”75 mšāθ bənƫa, mnāyn mšāθ bənƫa, mšāθ dəssāʁa, ṣābəθ dīç əl-yāsmīna
hǐyya l-lǔwwlǐyya ʕāwəđ. ʔāθ la: “xāylla ya bənƫi, īla ma đəsʔīni u đnăʔʔīni … .”
ǧāθ hǐyya, ʔāθ la: “ʁăbbi ma yʕăyyšəç! āna hǐyya bəƫƫ əs-sǔlṭān!76 āna hǐyya bəƫƫ
əƫ-ƫāžǐʁ u māš nʕăbbi s-sǔlṭān! u āna bəƫƫ əƫ-ƫāžǐʁ u māš nʕăbbi s-sǔlṭān!” ǧāθ
hǐyya, ʔāθ la: “ăᴉᴉāh yǐžʕăl l-wʁāʔ dyāli yxǔʁǧu f-lăḥməç u š-šūç dyāli yxǔʁǧu
ləç f-lăḥməç.” u ʁăǧʕăθ mʕămmʁa b-əš-šūç, mʕămmʁa b-əl-wʁāʔ. ǧāθ əl-ʕāyla,
ʔăddəθ ma kānəθ mšūwwça, ʔăddəθ ma zāđəθ ʔbāḥəθ… .
zāđəθ n-ʕănd əl-wăʁda, zāđəθ n-ʕănd əl-wăʁda, ʔāθ la: “xāylla ya bənƫi, īlama 14

đəsʔīni u đʁǔššni… .” ǧāθ hǐyya, ʔāθ la: “ʁăbbimayʕăyyšəç! ānahǐyya bəƫƫ əƫ-ƫāžǐʁ
u māš yʕăbbīni s-sǔlṭān! u āna … ʁăbbi ma yʕăyyšəç.” ǧāθ hǐyya, ʔāθ la: “ăᴉᴉāh
yǐžʕăl əš-šūç dyāli ynəβθu ləç f-lăḥməç.” ʕāw ʁăžʕăθ mʕămmʁa b-əš-šūç.
dīç əl-ʕāyla, ʕāw mšāθ n-ʕănd … ʕāw zāđəθ n-nīhīn, ṣābəθ lă-ḥmāʁ, kīf ṣābā- 15

θəm āxʁa, ṣābəθ lă-ḥmāʁ, ʔāl la: “ăᴉᴉāh, xāylla ya bǐnƫi, īla ma đxămməl li u
šăʁʁăbni…” ǧāθ hǐyya, ʔāθ lu: “ʁăbbima yʕăyyšəçwāla kān ybəllġăç! … āna hǐyya
bəƫƫ əƫ-ƫāžǐʁ u māš nʕăbbi s-sǔlṭān!” ǧa hǔwwa, ʔāl la: “ăᴉᴉāh yǐžʕăl əl-būla đyāli
dənbəθ ləç băyn ʕăynəç.” mšāθ f-ḥāla …mšāθmšǔwwha đīç əl-ʕāyla, ma fīhama
yǐnčāf. ma fīha ma yǐnčāf. mšāθ mšǔwwha, ma fīha ma yǐnčāf.
ʔāmu yǐʔʔīw l-ʕǔʁs, ʔāmu yǐʔʔīw l-ʕǔʁs. mnāyn ʔāmu yǐʔʔīw l-ʕǔʁs. ʔāθ la: 16

“xāylla ya xƫi, īla ma đăʕṭīni bǐntəç nbăʁʁza f-ən-nhāʁ d-əḍ-ḍhōʁ.” ǧāθ ʔāθ la:
“wāxxa.” ʕṭāθa la. ʕāwəđ, ʕāwəđ n-nhāʁ d-māš dāđăʁkəb l-ʕāyla, māš dəmši
f-ḥāla n-əd-dāʁ dyāla. ʔāθ la: “xāylla ya xƫi, āʕṭīni bǐntəç nʁăkkba dəmši, zăʕma,
hǐyya lă-ʕʁūsa.” mšāθ. ʕṭāθa la. ʕṭāθa la.
dīç əʁ-ʁāžəl, məskīn, mnāyn ʕṭāθa đīç … ʁăkkbu đīç əl-ʕāyla. dxăl ǧbăʁ l- 17

ʕʁūsa ġzāla. səbbʔu77 băʕda, băʁʁzūha đīç əl-lǔwwlǐyya, ġăfflāθu78 hāyđāya,
hǔwwa ḥayyəđ u hǐyya ḥăyydəθ79 dīk əl-ʕāyla u nəzzləθ lu đīç əl-məlʕūʔa, hǐyya
… ʔbīḥa … d-hǐyya đyālu. nəzzləθ hāđīç. ʁ-ʁāžǐl mnāyn yʕălli l-wžăh d-lə-mʁa

73 kǔnƫ ⟩ kǔƫƫ. On this assimilation see n. 88, p. 104.
74 Moscoso, DACh, 256 incorrectly transliterates here n-ġa.
75 Moscoso,DACh, 256 incorrectly understands this asnƫi n ʕāwəđ. For the commonnorthern

ma independent pronoun nƫīn with its variants nti and ntīna see Moscoso, DACh, 160,
n. 456.

76 This was the narrator’s mistake, who immediately corrected herself in the following
sentence.

77 Moscoso, DACh, 256 səbbăʔu.
78 Moscoso, DACh, 256 ġăflāθu.
79 Moscoso, DACh, 256 ḥăyydəƫ.
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yṣīb f-năwl.80mʁăṭ, dǧǐnnăn, dǧǐnnăn u mʁăṭ, dǧǐnnăn u mʁăṭ. ʁ-ʁāžəl lāymūθ,
lāymūθ, lāymūθ. dīç əl-hămm, dīç əl-ʕāyla81 bʔāθ gālsa. ma ʕăndu ši l-ʕăyn lli
šăʕṭa fīha, ma čāf fīha, ma ʔʔa ši u mʁăṭ, mʁăṭ.
sāʔəθ lu lă-xbăʁ hǐyya đīç əl-ʕāyla, dāba, dyālu, dənni hǐyya mzīwna, sāʔəθ lu18

lă-xbăʁ bənnu mʁăṭ, mʁăṭ u mšāθ dăʔʔāθ f-əl-bāb u mšāθ n-ʕăndəm. dāba ma
ʔʔāθ ġa ši ḥǔlla … ḍʕīfa, hāyđāya mhādka82 u mšāθ n-ʕăndəm. ma ʔāləθ ši škūn
hǐyya. mšāθ n-ʕăndəm.
ṣābəθ yǐmmāh mhādka. dăxləθ n-ʕănda, ʔāθ la: “xāylla, āna žīθ n-ʕăndkǔm19

ḍăyf lī-llāh.”83 ǧāθ hǐyya, ʔāθ la: “wāxxa, ādxǔl,maʁḥāba bīç.” dăxxlāθa, gəllsāθa
f-əl-kūzīna. ṣābθa lāđăʔʔi lu l-ḥʁīʁa. ʔāθ la: “āna ʕăndi bni mʁīṭ, nānăʔʔi lu
l-ḥʁīʁa.” ǧāθ hǐyya, ʔāθ la: “wāxxa.” hǐyya, dīç əl-xwīθma đ-kān ʕṭāha, ʕăbbāθa
mʕāha. yǐmmāh ḥăyydəθ hāyda šwīwəš u hǐyya səlləθ dīç əl-xwīθma u ʔʔāθa
lu f-dīç əṭ-ṭwīsa đ-əl-ḥʁīʁa. ʕṭāθa lu đīç əṭ-ṭwīsa đ-əl-ḥʁīʁa. yǐmmāh ʕăbbāθ lu
l-ḥʁīʁa.
ma čāfa ši đīç l-xāθəm. hǔwwa šʁăb dīç l-ḥʁīʁa. ṣāb dīç əl-xwīθma. ʕăʔla, ʕʔăl20

dīç əl-xāθəm, ʕʔăl dīç əl-xāθəm, ʕăyyăṭ n-yǐmmāh ʕla škūn mʕāçǔm. ǧāθ hǐyya,
ʔāθ lu: “ma mʕāna ḥădd, ġa wāḥ əl-ʕāyla wāha …, wāḥ əl-ʕāyla žāθ n-ʕăndna,
hāy84 gālsa f-əl-kūzīna.” ʔāl la: “ʔūl la dǧi n-ʕăndi u nčūfa.” ʔāθ lu: “a wǔldi,85 š
māš dăʔʔi bīha?” ʔāl la: “ʔul la dǧi n-ʕăndi nčūfa.” dăxləθ n-ʕănda, ʔāθ la: “bni
yʔūl ləç dǧi n-ʕăndu yčūfəç.” mnāyn dăxləθ, ʕăʔla, ʕʔăl l-xāθəm86 dyālu d-ʕṭāha
u ʕʔăl dīç əl-ʕāyla. ʔāl la zăʕma: “škūn nƫi?” ʔāθ lu: “ha škūn āna u ha kīf u ha kīf,”
ʕāwdəθ lu dāba. ʔāl la: “u āmši f-ḥāləç, ha āna māš nǧi nxăṭbəç.” ssʁāḥ, ma bʔa
ši mʁīṭ, ssʁāḥ u mša yxăṭba mən bāβāha. āxʁa mšāθ f-ḥāla, d-kāθθ kăḥla mšāθ
f-ḥāla. hǔwwa xăṭba u ʔʔa la l-ʕǔʁs u ʕăbbāha.
–məzyāna l-xʁāfa? … āʔʁāha nƫīna, āʔʁāha.–21

80 Moscoso, DACh, 256 f ən-năwl. If this was the narrator’s mistake, a footnote should have
been added providing a correction.

81 Moscoso, DACh, 257: dīç əl-hămm mən dīç əl-ʕāyla. If this was the narrator’s mistake, a
footnote should have been added providing an explanation and correction. This expres-
sion does not require the prepositionmən.

82 Moscoso, DACh, 257māhādka.
83 Moscoso, DACh, 257 lī-ᴉᴉāh.
84 This is an abbreviated form of ha +hǐyya. About the deictic particle hā-, see the commen-

tary in n. 273, p. 155.
85 This probably is wǔddi rather than wǔldi because the latter word is not at all common

among the narrator’s generation. In this particular case I do not correct the text because
I have to make sure by hearing the original recording; so I retain the sentence given by
Moscoso, DACh, 257.

86 Moscoso, DACh, 261 transliterates xāƫəm here. However this term often was expressed in
the ChA of the time of the narrator as xāθəm.
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ṭ-ṭăyʁ l-mḥăddəθ

kānu ši d-əl-bnāθ sāmʁīn, gālsīn u gāzu šăy n-nās, ṣābūhǔm lāyhădʁu. ʔālu 1
wăḥda, ʔāləθ xăṣṣa ʁ-ʁāžǐl, yʕăbbīha ʁ-ʁāžǐl, dbǐyyăṭ lu d-dāʁ b-š-šəṭṭāba đ-əǧ-
ǧīʁ. – īwa āskuθ – b-əš-šəṭṭāba đ-əǧ-ǧīʁ. āxʁa ʔāθ la: “āna lāyxăṣṣni ʁāžǐl, məṣṣāb
ġa yʕăbbīni ʁāžəl, năxsəl lu d-dāʁ b-əl-ḥălʔa d-əl-ma.” āxʁa ʔāθ la: “āna lāyʕăb-
bīni ʁāžǐl, nʕăšši lu l-mḥălla dyālu b-əʁ-ʁbăʕ d-əṭ-ṭʕām.” āxʁa ʔāləθ hǐyya yʕăb-
bīha ʁāžǐl dăçsi lu l-mḥălla dyālu b-əl-wʁīʔa đ-əṣ-ṣūf. s-sƫīƫwa fīhǐm ʔāləθ hǐyya
xăṣṣa yʕăbbīha ʁāžǐl dǔwlăđ lu ƫ-ƫwām, dāđăṭlǔb m-ăᴉ-ᴉāh yăʕṭīha ƫ-ƫwām, əǧ-
ǧūǧ d-əl-ʕyāl, l-ʕāyla u l-ʕāyəl. yṭăḥku,87 dəšʁăʔ əl-ʔāyla. yǐbkīw, yṭīḥ š-šƫa. yxăslu
yǐddǐm, yxăllīw88 l-būʁi yǐġli f-əl-ma. yxăllfu, yxăllīw l-lāžūʁa đ-əd-dhăb u āxʁa
đ-əl-f ǐḍḍa mənmūʁāhǐm.
ǧāb ăᴉᴉāh dīç əʁ-ʁāžǐl māš yʕăbbīhəm kāmlīn. ʕăbba l-lǔwwlǐyya. ʕăbba l- 2

lǔwwlǐyya, ṣăbḥăθ f- əd-dāʁ. ʔāl: “nʕămmăʁ la š-šăṭṭāba đ-əǧ-ǧīʁ.” ʔāl la: “īwa
ʔūm, bǐyyăṭ89 d-dāʁ.” ʔʔāθa f-əl-ḥăyṭ, yǐbsəθ. ṭəllʔa.
ṭəllʔa, ʕāwəđ ʕăbba āxʁa, ʕăbba āxʁa, ʕăbba āxʁa. ʕāwəđ ʔʔa la l-ʕǔʁs, ʕāwəđ 3

ṣăbḥăθ f-əd-dāʁ. ʕămmăʁ la l-ḥălʔa – l-ḥălʔa nānăʔʔīw f-yǐddna bāš nxăyyṭu
l-ʔfa. – ʕămmăʁ la b-əl-ma. ʔāl la: “īwa ʔūm, sǐyyăʔ d-dāʁ.” kăbbāθa f-əl-ʔăʁḍ,
yǐbsəθ. ʕāw ṭəllʔa.
ʕāwəđ ʕăbba āxʁa – hūma l-xūθ, ʁāžəl wāḥəd ʕăbbāhəm kāmlīn. – ʕăbba 4

āxʁa, ʕāwəđ ʕṭāha l-wʁīʔa d-əṣ-ṣūf. n-nhāʁ ṣəbḥəθ f-əd-dāʁ, ʔāl la: “īwa ʔūm, āʔʔi
lǔm l-ksāwi.” ʔʔāθ ləm l-xwīθma f-yǐddəm, l-xwǐyyăṭ. ʕāwəđ ṭăllʔa.90
ʕāwəđ ʕăbba āxʁa, ʕăbba xƫ āxʁa, ʕāwəđ … kǐyyəl lă-ʁbăʕ d-əṭ-ṭʕām, ʔāl la: 5

“īwa ʔūm, ʕăšši li l-mḥălla đyāli.” ʕāwəđ mšāθ n-dīç əṭ-ṭʕām, u zāđāθu91 l-mlăḥ
u ʕămmʁăθ əd-dǔnya b-əl-mlăḥ u săʔʔāθ ləm u ʕṭāθəm u bʔāw b-əǧ-ǧuʕ. mšāw
n-ʕănd sīđəm. ʔālu lu: “ḥnab-əǧ-ǧūʕ… .” ʔāl la: “fāyndīç əṭ-ṭʕām lli ʔʔīθ n-ən-nās?”
ʔāθ lu: “hǔwwa hāđa.” ʔāl la: “āmši f-ḥāləç.”
ʕăbba s-sƫīƫwa dyāləm, d-lāyxăṣṣa d[ăʔʔi] l-ʕyāl. ʕăbba s-sƫīƫwa dyāləm. 6

bʔāθ mʕāh. ƫƫăʔʔləθ. ƫƫăʔʔləθ, bdāw dīç xūθa92 yʔūlu la: “ḥna nǧību ləç l-ʔābla.
ăxƫi ḥna nʕăbbīw ḥna ṭ-ṭbīb, ăxƫi ḥna nǧību ləç l-ʔābla, ăxƫi ḥna ḥna

87 yḍăḥku ⟩ yṭăḥku. On this shift see n. 105, p. 108.
88 Moscoso, DACh, 261: transliterates yḥăllīw here.
89 bǐyyəḍ ⟩ bǐyyəṭ. See n. 105, p. 108.
90 Moscoso, DACh, 261 contrast with the same verb ṭəllʔa above.
91 Moscoso, DACh, 261 transliterates zāđāƫu here.
92 Moscoso, DACh, 261 incorrectly transliterates this as əl-xūθa. It is not possible to have a
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nānăʔʔīw93 ləç l-ʔābla.” hǐyya məskīna ʕla nǐyyθa, māy kāθθ māš dǔwlăđ,
ʕăyyṭăθ94 n-xūθa.95 ʕăyyṭăθ n-xūθa, žāw xūθa, ǧābu l-fʁīxāθ96 d-əǧ-ǧʁa, ǧwīžāθ,
f-əʁ-ʁbīʕa. ǧābu ǧăwž ši fʁīxāθ d-əǧ-ǧʁa f-dīç əʁ-ʁbīʕa.
lə-mʁa wǔldəθ ma ʕʁăf ʁāsa š wǔldəθ. mnāyn wǔldəθ, kəmmləθ, ʔālu la: “nƫi7

wlăƫƫ97 əǧ-ǧʁa.” hǐyya wǔldəθ əl-ʕwīla u l-ʕwīyəl. ʔālu la: “nƫīna ʔʔīθ əǧ-ǧʁīwāθ,
ʕmləƫ əǧ-ǧʁīwāθ.” ʔāθ lu: “l-ḥămdu lī-llāh ya sīđi ʁăbbi, āna ṭlăbƫ ʕlīç l-ʕyāl u nƫi
ʕṭīθni98 ǧ-ǧʁa, ma ʕăndi ma nʔūl ləç.” gəlsəθ mʕca đīç əǧ-ǧʁa. ǧa ʁ-ʁāžəl, ʔālu lu:
“lə-mʁa wǔldəθ əǧ-ǧʁa.” ʔāl: “l-ḥămdu lī-llāh.” ʔāl99 əǧ-ǧʁa hāwm gālsīn. hǐyya
… dīç əl-ʕyāl, ʔʔāθəm dīç l-ʕăwwəz,100 dīç l-ʕăwwəz … ʔăṭṭʕəθ101 la sǔʁʁa u kāθθ
mʕāha. ʔʔāθəm f-dīç əʁ-ʁbīʕa umšāθ ṭălʔāθa102 f-əl-bḥăʁ, b103-əl-ʕwīnəš u xăllāw
la ǧ-ǧʁa. ṭălʔāθəm104 f-əl-bḥăʁ.
wāḥ əʁ-ʁāžəl kān dăʁwīš bəzzāf, ma ʕăndu ġa kǔmša đ-əl-ʕyāl, hāyda. ṣăbḥăθ8

lu lə-mʁa ʕāwmūlūđa. wǔldəθ lu lə-mʁa. wǔldəθ lu lə-mʁa, mša n-əl-bḥăʁ yǐṣṣāđ
ši ḥwīƫāθ bāš yṭăyybəm n-dīç lə-mʁa u yăʕṭīhəm la đākləm,105 ma ʕăndu
ma yăʕṭīha, ma ʕăndu ḥăƫƫa ši ḥāža. hǔwwa lāyǐṣṣāđ u đīç əʁ-ʁbīʕa žāθ n-yǐddu.
dīç əʁ-ʁbīʕa fīhađīç l-ʕyāl ǧāθn-yǐddu. fəθḥa, ʔāl: “l-ḥămdu lī-llāhya sīđi ʁăbbi–u
čūf ămnāđəm106 lāyăḥməd ăᴉᴉāh!–107 āna ʕăndi l-făʁxīn u ʕāw zǐƫƫni108

pronominal suffix and an article simultaneously. If this was the narrator’s error, a footnote
should have been added providing an explanation and correction.

93 Here may be the narrator’s mistake: it should be ḥna năʔʔīw.
94 Moscoso, DACh, 261 incorrectly transliterates this as ʕăyyṭăƫ instead of ʕăyyṭăθ.
95 Moscoso, DACh, 261 incorrectly transliterates n-xūƫa here instead of n-xūθa.
96 Moscoso, DACh, 261 incorrectly transliterates l-fʁīxāƫ here instead of l-fʁīxāθ.
97 wlădƫ ⟩ wlăƫƫ. On this assimilation see n. 14, p. 87.
98 Moscoso, DACh, 261 incorrectly transliterates ʕṭīƫni here instead of ʕṭīθni.
99 Moscoso, DACh, 261 transliterates ʕʔāl here, which does not fit the context. This is proba-

bly a typographical error.
100 Moscoso, DACh, 261 incorrectly transliterates this as əl-ʕwəz instead of l-ʕăwwəz. If this

was the narrator’s error, a footnote should have been added providing an explanation and
correction.

101 Moscoso, DACh, 261 incorrectly transliterates ʔăṭʕəθ here instead of ʔăṭṭʕəθ.
102 The reference here is to the əʁ-ʁbīʕa.
103 Moscoso, DACh, 261 incorrectly transliterates the preposition f- here instead of b-.
104 The personal pronoun here refers to the children.
105 Moscoso, DACh, 261 incorrectly transliterates here u yăʕṭīhəm lā-đākləm here instead of

verb + proposition l (+ 3rd feminine singular suffix) “to her” + verb đākləm.
106 Moscoso, DACh, 261 incorrectly transliterates a mnāđəm here instead of ămnāđəm. Be-

cause this is the narrator’s comment concerning the protagonist, the vocative would be
the correct form.

107 Moscoso, DACh, 261 did not realize that this is the narrator’s comment.
108 zǐdƫni ⟩ zǐƫƫni. About this assimilation see n. 14, p. 87.
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āxʁīn,109 zăʕma, ma ʕăndi ma năʕṭīhǐm. b-əl-ḥăʔʔ nāsəm ʁmāwhǐm u āna ma
năʁmīhǐm ši.”
ʕāw šădd110 dīç əʁ-ʁbīʕa, ʔʔāha f-yǐddu u mša f-ḥālu ʕănd lə-mʁa. lə-mʁa 9

ʔǔddāma ƫ-ƫʁābi dyāla d-xlăʔ la u l-făʁxīn ʔǔddāma ʁ-ʁwīna u hǐyya gālsa, ma
ʕănda ḥăƫƫa ši ḥāža. ʔāl la: “w īla đʁa š ǧǐbƫ ləç āna!” ʔāləθ lu: “š ǧǐbƫ li?” ʔāl la: “ha
ǧǐbƫ ləç l-ʕyāl.”111 ǧāθ hǐyya, ʔāθ lu: “măʁḥāba bīhəm! măʁḥāba bīhəm! măʁḥāba
bīhəm! ʁăzʔəm ʕla ᴉᴉāh!112 ḥna ma ʕăndna wālu u ʕāwəđ ʕṭāhəm nna113 ʁăbbi,
măʁḥāba bīhəm, āʁāhəm!”
ʕṭāhəm la, ʁăṭṭʕāθəm. ʕṭāθəm yʁǔṭʕu.114 ʕṭāθəm [yʁǔṭʕu], lǔwwāθəm f-əl-xʁă- 10

yʔāθ, ma ʕănda la ḥwāyəž115 wāla116 ḥăƫƫa ši ḥāža. lǔwwāθəm f-əl-xăʁʔāθ, ƫək-
kāθəm ʔǔddāma. xăllāθ dyāla ʁa fāyn. ƫəkkāθ dīç l-ʕyāl ʔǔddāma bāš ysǔxnu,117
ʔʔāθəm ḥdāha, ʁăṭṭăʕ hāđa, ʁăṭṭăʕ hāđi, ʁăṭṭăʕ hāđi.118 bdāw dīç l-ʕyāl, mnāyn
yǐbkīw yži l-hzǐz d-əš-šƫa, š-šƫa bəzzāf, ma ʕăʁfu mənyāš.
īwa đīç l-ʕyāl lāykəbʁu. mšāw yfăʁḥu bīhǐm. bdāw yfăʁḥu bīhǐm u ysəllku ləm 11

ʕla ʁāsəm, haubdāwysəllku ləmʕla ʁāsəm. bdāwysəllçu ləmʕla ʁāsəm, bda l-flūs

109 Moscoso, DACh, 261 incorrectly transliterates āxāʁīn here instead of āxʁīn.
110 Moscoso, DACh, 261 incorrectly transliterates šədd here instead of šădd.
111 Moscoso, DACh, 261 l-ʕāyəl. Most probably the narrator said l-ʕāyəl. According to the

context, and as the preposition which occurs in the following sentence indicates, this has
to be in the plural l-ʕyāl.

112 Moscoso, DACh, 261 incorrectly transliterates ʕla ăᴉᴉāh here instead of ʕla ᴉᴉāh.
113 Moscoso, DACh, 261 incorrectly transliterates ʕṭāha mənna ʁăbbi here instead of ʕṭāhəm

nna ʁăbbi.
114 Moscoso, DACh, 262 incorrectly transliterates yʁǔṭʕū here instead of yʁǔṭʕu. The thematic

vowel -ǔ- is not very common inChA, occurring in only a fewverbs like xṭəb, xăṣṣ and sxăn.
On the shift of ḍ ⟩ ṭ in yʁǔḍʕu ⟩ yʁǔṭʕu see n. See n. 105, p. 108; and n. 87 and 89 above.

115 Moscoso, DACh, 261 incorrectly transliterates lă-ḥwāyəž here instead of la ḥwāyəž. The la
here is a negative particle and not an article.

116 Moscoso, DACh, 262 incorrectly transliterates wəlla here instead of the negative particle
wāla.

117 Moscoso, DACh, 262 incorrectly transliterates l-ʕāyəl ʔǔddāmabāš ysǔxxnuhere instead of
l-ʕāyəl ʔǔddāma bāš yəsxǔn, l-ʕyāl ʔǔddāma bāš ysǔxnu, or l-ʕāyəl ʔǔddāma bāš dsăxxnu.
If the narrator really did say the present sentence, then Moscoso should have added a
footnote explaining that this was a narrator’s mistake. Since the subject is in the singular,
the verb has to be in singular as well, or vice versa.

118 Moscoso, DACh, 262 transliterates ʁṭăʕ hāđa, ʁṭăʕ hāđi, ʁṭăʕ hāđi. If the narrator really did
say the present sentence, thenMoscoso should have added a footnote explaining that this
was anarrator’smistake. Since the subject of the second verbal sentence is in the feminine,
the verb has to be in the feminine as well: ʁəṭʕăθ hāđi. The reading given here is based on
the context.
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ṭāyḥīnmən ʁāsəm, ʁ-ʁyāl, ʁ-ʁyālāθ ṭāyḥīnmən ʁāsəm. n-nās nβăhṭu119 … hǔwwa
lāyǐžmăʕ, lə-mʁa lādsəlləç ləm ʕla ʁāsəm. hǔwwa lāyǐžmăʕ, āžmăʕ, āžmăʕ. šʁa
ləm l-ḥwāyəž, šʁa ləm z-zʁăʕ, šʁa ləm … šʁa kǔll ši, šʁa d-xăṣṣəm kāməl. făʁḥān
māš yṭīʁ b-dīç l-ʕyāl. šʁa kǔll ši. ʔʔa s-sābăʕ, ʔʔa kǔll ši dyālu. hǔwwa făʁḥān b-dīç
l-ʕyāl. bdāw dīç əl-ʕyāl, mnāyn yṭăḥku də-šʁăʔ əl-ʔāyla, mnāyn yǐbkīw yṭīḥ š-šƫa.
ʕād ʕăʁfu mənyāš. bdāw dīç əl-ʕyāl … hūma făʁḥānīn b-dīç əl-ʕyāl.
dīç əl-ʕyāl bdāw … kəbʁu, bdāw yxăllfu. mnāyn yǐbdāw yxăllfu … dāba mnāyn12

ysəlləç ləm yǐddu120 ʕla ʁāsəm, yǐbda ʁ-ʁyāl hābăṭ121mən ʁāsəm. mnāyn yǐbdāw
yxăllfu, bdāw yxăllīw l-lāžūʁa đ-əd-dhăb u āxʁa đ-əl-f ǐḍḍa, mūʁa ṭăhʁəm, ġa
məṣṣāb ġa lāyǐƫlăʔʔăṭ.
kəbʁu u ʕāʔu bīhəm dīç xālƫāθəm. ʕāʔu bīhəm, bāʔyīn f-əd-dǔnya, ḥsābəm13

dāba ʁmāwhǔm f-əl-bḥăʁ u māθu. wāḥ ən-nhāʁ, hūma đīç əl-ʕyāl, dīç bāβāhəm
dāba, dīç əʁ-ʁāžǐl d-ʁăbbāhəm, ʁžăʕ ƫāžəʁ u bəzzāf, ʕăndu măsx d-dǔnya,122
ʕăndu bəzzāf. ʔʔa d-dyāʁ u ʔʔa l-flūs u ʔʔa l-ḥwāyəž, kǔll ši, ḥăƫƫa wāḥəd ma hu
fḥālu. hūma … bāβāhəm kān əs-sǔlṭān d-dīç l-ʕyāl.
hūma, dīç l-hămm, dīç əl-ʕyāl xǔʁǧu n-əl-bāb ylăʕbu u đīç lə-mʁa dāβa d-14

ʔʔāθəm f-əʁ-ʁbīʕa u ʁmāθəm f-əl-bḥăʁ, gāyza đīç l-ʕgīwza, gāyza, ʔāθ ləm: “kūn
kǔƫƫu123 ʕănd bāβākǔm ʕzāz, ka ʔʔa lkǔm əǧ-ǧđīwđa đ-əd-dhăb u ūlāđa đ-n-
nǔʔʁa.” dăxlu yǐbkīw, dăxlu yǐbkīw. ǧa š-šƫa hābăṭ b-əl-hzīz. ǧa đīç əʁ-ʁāžəl d-
ʁăbbāhəm, lāyǐžʁi: “š ʕăndkǔmaūlāđi? š ʕăndkǔm?” yʔūl lǔm: “ūlāđi, š ʕăndkǔm?
š ʕăndkǔm? š ʕăndkǔm?” ʔālu lu: “xǔṣṣna, ka kǔnna ʕăndəç ʕzīzīn, ka ʔʔīθ lna ǧ-
ǧđāđa đ-əd-dhăb u ūlāđa đ-ən-nǔʔʁa.” ʔāl ləm: “năʔʔīha lkǔm.” ʔʔāha ləm, ʔʔāha
ləm u žāba ləm.
ʕāw gǔwwzu ši ăyyāmāθ, hūma lāylăʕbu b-dīç əǧ-ǧđāđa d-əd-dhăb u ūlāđa15

d-ən-nǔʔʁa, dīç əl-ʕgīwza ʕāwəđ gāyza, ʔāθ ləm: “ka kǔƫƫu ʕănd bāβākǔm ʕzāz,
ka ʔʔa lkǔm ṭāʔa n-əš-šəmš u ṭāʔa n-əl-ʔmăʁ u ṭāʔa n-bīʁ əl-bḥăʁ.” ʕāwəđ dăxlu
yǐbkīw u yhăbbṭu,124 ʕāwəđ ʔʔāha ləm.
ʕāwəđ gǔwwəz ma šāʔ ăᴉᴉāh u ʕāwəđ gāzəθ dīç əl-ʕgīwza u đīç əl-ʕyāl ʕāwəđ16

lāylăʕbu. ʔāθ ləm: “ka kǔƫƫu ʕănd bāβākǔm ʕzāz, ka ʔʔa lkǔm ʁāyḥāna dəšṭăḥ

119 nβăhḍu ⟩ nβăhṭu. On the shift of ḍ ⟩ ṭ see n. See n. 105, p. 108, and n. 87, 89 and 114 above.
120 Moscoso, DACh, 262 incorrectly transliterates ysəlləç ləm yǐdda … here. If this was the

narrator’s mistake, Moscoso should have added a foonote explaining that it has to be
ysəlləç ləm yǐddu… or dsəlləç ləm yǐdda … .

121 Moscoso, DACh, 262 incorrectly transliterates ḥābăṭ here instead of hābăṭ.
122 Moscoso, DACh, 262 incorrectly transliteratesmwǔssxa d-dǔnya here instead of the idiom

măsx d-dǔnya. About this idiom see the translation of this text on n. 223, p. 382.
123 kǔnƫu ⟩ kǔƫƫu. This is a very common assimilation.
124 Moscoso, DACh, 262 incorrectly transliterates yhăbṭu here instead of yhăbbṭu.
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u lāžūʁa dkăsdăḥ u l-ḥūθ lăṣfăʁ ʕla ṣ-ṣfāyăḥ lāyṣăffăʁ.”125 ʕāwəđ dăxlu yǐbkīw,
ʕāwəđ yhăbbṭu, ʕāwəđ ʔʔāha ləm.
wāḥ ən-nhāʁ dāba bāš dăʔṭăʕ ləm d-dbūḥ, ʔāθ ləm: “ka kǔƫƫu … .” ʕāwəđ 17

ƫlāʔāθəm, ʔāθ ləm: “ka kǔƫƫu ʕănd bāβāçǔm ʕzāz, ka ʔʔa lkǔm əṭ-ṭăyʁ l-mḥăddəθ,
lāyġănni b-ġnāh.” u ṭ-ṭăyʁ l-mḥăddəθ, fāyn yṣībūh? əṭ-ṭăyʁ l-mḥăddəθ əlli ybəllăġ
n-ʕăndu, lāysəllək ʕlīh lāymūθ, mūši lāymūθ, fḥāl dāba nāyəm, fḥāl nāʕǐs.126 u
l-ʕăzʁi ʔām… yǐnblăṭ.127 ʔāl lu: “a bāβa, māš nəmši nǧīb əṭ-ṭăyʁ əl-mḥăddəθ.” ʔāl
lu: “a bni, əṭ-ṭăyʁ əl-mḥăddəθ mūši kāyn dʔăbṭu, ma yǐnʔbăṭ ləç ši.” ʔāl lu: “māš
nəmši nǧību.” ʔʔa lu s-săʁž,128 ṣăġġăb lu s-săʁž, ʔʔa lu l-ʕwīn u ʔʔa luma yʕăbbi u
mša.
mnāyn mša, hǔwwa māši u yǐƫlăʔʔa129 ʁāžəl gāləs f-əl-ʔšīʁa d-əl-bəllōṭ, ʁāžəl 18

f-əl-ʔšīʁa d-əl-bəllōṭ gāləs. ǧa hǔwwa, ʔāl lu: “s-sālāmu ʕlīkǔm.” ǧa hǔwwa, ʔāl
lu: “ʕlīç s-sālāma a wǔdd130 əs-sulṭān. u ᴉᴉāh u ka ma sbăʔ slāmi n-slāməç u
klāmi n-klāməç, ḥăƫƫa ka ʔʔīθ lăḥməç f-ʕăṭṭa131 u dəmməç f-šǔʁba132 u ʕṭāməç133
nšǐyyăʁ134 bīh n-əs-sma. dāba nƫi māš dəmši dǧīb əṭ-ṭăyʁ l-mḥăddəθ?” ʔāl lu:
“ǐyyāh.” ʔāl lu: “īla yhăddʁăç135 ma dhăddʁu u īla yǐdkăʁ ləç ma dədkǔʁ lu u
īla yăṭḥăk ləç ma dăṭḥăk lu ḥăƫƫa yǐnʕăs, yăḥmāʁu ʕăynu u ykūn nāʕǐs,136 ʕāđ
āʔăbṭu.” ʔāl lu: “wăxxa.”

125 Moscoso, DACh, 262 transliterates ʁāyḥāna dəšṭăḥ u lāžūʁa dəšṭăḥ u lāžūʁa dəšṭăḥ. This
probably is not a mistake of the narrator; the original form is ʁāyḥāna dəšṭăḥ u lāžūʁa
dkăsdăḥ u l-ḥūθ lăṣfăʁ ʕla ṣ-ṣfāyăḥ lāyṣăffăʁ: see the corresponding translation on p. 383,
n. 230.

126 Moscoso, DACh, 263 incorrectly transliterates nāʕyəs here instead of nāʕǐs.
127 Moscoso, DACh, 263 incorrectly understands this as yǐnbūlǔṭ instead of yǐnblǔṭ or yǐnblăṭ.

This verb is related to the root blḍ: see daf, i, 298, meaning 2. About the shift of the ḍ ⟩ ṭ
in ChA see n. 105, p. 108, and n. 87, 89, 114, 119 above.

128 This is a common folktale formula: ʔʔa lu s-săʁž “he placed a saddle for him.” Moscoso,
DACh, 263 incorrectly understands this as ʔāl lu, “s-săʁž.” But even if this is what the
narrator actually said, then the order has to be through the verb in the imperative: ʔāl
lu, “s-săʁʁəž.”

129 Moscoso, DACh, 263 incorrectly transliterates this as u yǐƫlāʔa.
130 wǔld ⟩ wǔdd. On this very common assimilation see Moscoso, DACh, 56, n. 145 for biblio-

graphical references.
131 Moscoso, DACh, 263 incorrectly understands this to be f əl-ʕăṭṭa.
132 Moscoso, DACh, 263 incorrectly understands this to be f əl-f-šuʁba.
133 ʕḍāməç ⟩ ʕṭāməç. See n. 105, p. 108, and n. 87, 89 and 114, 119, 127 above.
134 Moscoso, DACh, 263 incorrectly understands this to be nšǐyyăʕ, which does not require a

preposition, unlike nšǐyyăʁ + preposition b. This is a fixed expression which every child
and adult in Chaouen knows and uses.

135 Moscoso, DACh, 263 incorrectly understands this to be yhăḍʁăç instead of yhăddʁăç.
136 Moscoso, DACh, 263 incorrectly transliterates this as nāʕyəs.
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ʕāw zāđ n-nīhīn, zāđ n-nīhīn, ʕāw ṣāb wāḥ əʁ-ʁāžəl f-əl-ʔšīʁa d-əl-băyṭa, gāləs.19
ʔāl lu: “s-sālāmu ʕlīkǔm.” ǧa hǔwwa, ʔāl: “ʕlīç s-sālāmaawǔdd əs-sǔlṭān. u ᴉᴉāh ka
ma sbăʔ slāmi n-slāməç u klāmi n-klāməç ḥăƫƫa ka ʔʔīθ lăḥməç f-ʕăṭṭa u dəmməç
f-šǔʁba u ʕṭāməç nšǐyyăʁ bīh n-əs-sma. māš dəmši dǧīb əṭ-ṭăyʁ əl-mḥăddəθ?” ʔāl
lu: “ǐyyāh.” ʕāwəđ ʔāl lu hāyđăk, ʔāl lu: “[īla] yhăddʁəç ma dhăddʁu u īla yăṭḥăk
ləç ma đăṭḥăk137 lu u īla [yǐdkăʁ ləç ma dədkǔʁ lu] š ma ʕməl ləç.”
hǔwwa zāđ, hǔwwamša, bəllăġ, yṣīb dīç əṭ-ṭăyʁ əl-mḥăddəθ lāyǐdkǔʁ … lāyǐd-20

kǔʁ ăᴉᴉāh. dāba d-dkīʁ dyālu məzyān bəzzāf. lāyǐdkǔʁ. māyn nāṣăṣ əl-līl u ʕăšʕăš
əl-līl u n-nāḍ138 yʔūl: “a mən di ywǔnnəs l-ġʁīb f-əl-līl əṭ-ṭwīl, a mən di ywǔnnəs
l-ġʁīb f-əl-līl əṭ-ṭwīl.”139 dāymăn lāyʔūl hāyđa, “a mən di ywǔnnəs l-ġʁīb f-əl-līl əṭ-
ṭwīl.” hǔwwa ʔāl lu: “ānanwǔnṣəç.”140 hǔwwa ʕāʔ bīh hāwmʕāh, səlləç ʕlīh, ṭăyyḥu
mʕa ʕībāđ ăᴉᴉāh, hāđūk lli mṭăyyḥīn ƫəmma.
hǔwwamnāynkānmāši đīç əl-ʕāyəl, xăllan-xƫuwāḥəl-măḥbăʔ,măḥbăʔdyāla21

u măḥbăʔ dyālu. ʔāl la: “āsʔīhəm fḥāl băʕṭǔm u ānʔšəm fḥāl băʕṭǔm. īla xḍāʁāθ
dyāli u θnăʕnʕəθ fḥāl dyāləç, āʕʁăfni āna māš nǧīb ṭ-ṭăyʁ l-mḥăddəθ u nǧi. u īla
ṣfāʁăθ dyāli u dyāləç məzyāna āʕʁăfni ṭ-ṭăyʁ əl-mḥăddəθ nǐyyəmni, māši nǧi š.”
hǐyya đyāla … dəsʔīhəmmʕa băʕṭǔm u dʕăddləm141mʕa băʕṭăm u hǐyya [dyāla]
lāđəxḍāʁ u đəθnăʕnăʕ u dyālu ṣfāʁăθ. gəlsəθ dāđəbki n-bāβāha, dʔūl lu: “xăṣṣni
nəmši,142 … nəmši, nəmši, nəmši, nəmši, nəmši.” ʕāw ʔʔa la đīç əs-săʁž dyāla u ʔʔa
la kǔll ši dyāla. ʕāwəđ mšāθ.
ʕāwəđ mšāθ, ʕāwəđ ƫlăʔʔāθ143 dīç əʁ-ʁāžəl, mūl l-ʔšīʁa đ-əl-bəllōṭ. ʕāwəđ ʔāθ22

lu: “s-sālāmu ʕlīkǔm.” ǧa hǔwwa ʔāl la: “ʕlīç s-sālāma a bəƫƫ əs-sǔlṭān. u ᴉᴉāh, ka
ma sbăʔ slāmi n-slāməç u klāmi n-klāməç ḥăƫƫa ka ʔʔīθ lăḥməç f-ʕăṭṭa u dəmməç

137 Moscoso, DACh, 263 transliterates yăṭḥăk here instead of đăṭḥăk. If this was in fact the
narrator’s mistake, then a footnote should have been added providing an explanation and
correction.

138 Moscoso, DACh, 263 incorrectly transliterates this as n-nās instead of n-nāḍ, “to stand up,
to wake up etc.,” which fits the present context.

139 Moscoso, DACh, 263 forgot to mention that this passage was told by the narrator with a
light melody, and that each time the passage occurred (see below) the narrator repeated
it with the same melody.

140 Moscoso, DACh, 263 transliterates this as nwǔṣṣēç. In this case the assimilation does not
occur.

141 Moscoso, DACh, 263 incorrectly transliterates dăʕddləm. If this was actually the narrator’s
mistake, then a footnote should have been added providing an explanation and correc-
tion.

142 Moscoso, DACh, 263 transliterates ma xăṣṣni nəmši. But the addition of the negative ma
here is a mistake: this sentence has to be in the affirmative. If this was the narrator’s mis-
take, then a footnote should have been added providing an explanation and correction.

143 Moscoso, DACh, 263 transliterates ƫlāʔāθ.
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f-šǔʁba u lsānəç u ʕṭāməç nšǐyyăʁ bīh n-əs-sma. dāba nƫi māš đəmši dǧīb ṭ-ṭăyʁ
l-mḥăddəθ, yāç?” ʔāθ lu: “ǐyyāh.” ʔāl la: “īđa yhăddʁəç ma đhăddʁu u īđa yăṭḥăk
ləç ma ṭăṭḥăk144 lu, u yhăddʁəç,145 ma đăhdăʁ ši. mnāyn yăḥmāʁu ʕăynu u
ybăllṭu,146 đaykūn nāʕǐs, dīç əs-sāʕa ākəmšu u āʁăfdu.” ʔāθ lu: “wāxxa.”
ʕāwəđ zāđəθ n-nīhīn, wǔṣləθ n-āxǔʁ ʕāw f-əl-ʔšīʁa đ-əl-bəllōṭ, gāləs, ʕāwəđ 23

ʔāθ lu: “s-sālāmu ʕlīkǔm.” ʔāl la: “ʕlīç s-sālāma a bəƫƫ əs-sǔlṭān. u ᴉᴉāh, ka ma
sbăʔ slāmi n-slāməç u klāmi n-klāməç īla ḥăƫƫa ka ʔʔīθ lăḥməç f-ʕăṭṭa u dəmməç
f-šǔʁba u ʕṭāməç nšǐyyăʁ bīh n-əs-sma. u dāba īla yăṭḥăk ləç, ma ṭăṭḥăk lu u īla
yhăddʁəç,madhăddʁu147u īla yǐdkăʁ ləç,madədkǔʁ lu, ḥsăbʁāsəçmāši ƫəmma.”
ʔāθ lu: “wāxxa.” mšāθ.
mšāθ, dṣību ʕāwəđ, dīç əṭ-ṭăyʁ əl-mḥăddəθ ʕla bǔʁžu148 lāyǐđkǔʁ. bʔa yǐđkǔʁ, 24

bʔa yǐđkǔʁ, bʔa yǐđkǔʁ … ḥăƫƫa đăʕya u mən ƫəmma n-nīhīn gləs yʔūl: “a mən
di-ywǔnnəs l-ġʁīb f-əl-līl əṭ-ṭwīl, aməndi-[-ywǔnnəs l-ġʁīb f-əl-līl əṭ-ṭwīl].” bāš yčūf
ka mʕāh ši wāḥǐd ka mamʕāh ḥădd. hāđīk ġa bāš yčūf ka mʕāh ši wāḥǐd, “a mən
di-wǔnnəs l-ġʁīb f-əl-līl əṭ-ṭwīl, a mən di-[-ywǔnnəs l-ġʁīb f-əl-līl əṭ-ṭwīl].”
hǐyya ʔʔāθ nəssamāši ƫəmm,māƫəθ, ʔăṭʕăθ əl-ḥǐss, ʔăṭʕăθ əl-ḥǐss, ḥăƫƫa yǐnʕăs. 25

mnāyn nʕăs149 u nbəllṭu ʕăynu ġa kəmšāθu u ḥšāθu150 f-əl-ʔfəz. hǐyya kəmšāθu u
ḥšāθu f-əl-ʔfəz. hǔwwa ʔāl: “năhdăʁ mʕāç ya bəƫƫ əs-sǔlṭān, năhdăʁ mʕāç. hūma
ūlāđ s-sǔlṭān u hūma ma ʕăndəm xbāʁ151 … năhdăʁ mʕāç.” ʔāl la: “īwa sǔll wāḥ
əʁ-ʁīšamənǧ-ǧnāḥdyāli u səlləç ʕlahād l-ʔăwmkāmla lādʔūm.” səlləθ dīç əš-šʕăʁ
mən əǧ-ǧnāḥ dyālu, səllkəθ ʕla ʕībāđ ăᴉᴉāh, kāmla ʔāməθ. kǔll ši yʔūl la: “āna
l-xāđəm dyāləç.” ši yʔūl la: “āna l-ʕăbd dyāləç.” ši yʔūl la hāyđa, ši yʔūl la hāyđa.
ʔām xāhamʕāhəm.
ǧābəθ dīç əṭ-ṭăyʁ l-mḥăddəθ u žāθ. ǧābəθ dīç əṭ-ṭăyʁ l-mḥăddəθ u žāθ. sāʔ ləm 26

lă-xbăʁ… s-sǔlṭān, sāʔ lu lă-xbăʁ ʕăndu đīç əṭ-ṭăyʁ əl-mḥăddəθ,ma ʕănd ḥăƫƫa ši
wāḥǐd u ʕăndu đīç əƫ-ƫīžāʁa kǔlla. ʔāl lu: “māš nǧi nəƫʕăšša152mʕāç.” ǧa hǔwwa,
ʔāl lu: “wāxxa, măʁḥāba bīç.” ʔăwwəm l-ʕša u ʔăwwəm kǔll ši bāš yži. l-ʕāyla,

144 dăṭḥăk ⟩ ṭăṭḥăk. The assimilation of d to ṭ is attested in other examples, but in this case
the shift is due to harmony.

145 Moscoso, DACh, 263 yhăḍʁu.
146 Moscoso, DACh, 264 nbălṭu. See n. 105, p. 108, and n. 87, 89 and 114 esp. 127 above.
147 Moscoso, DACh, 264 incorrectly transliterates yhăǧǧʁəç, ma dhăǧǧʁu here instead of

yhăddʁəç, ma dhăddʁu. See the analogous context above, footnote 135.
148 Moscoso, DACh, 264 bʁūžu.
149 Moscoso, DACh, 264 yǐnʕăs. If this was the narrator’smistake, then a footnote should have

been added providing an explanation and correction.
150 Moscoso, DACh, 264 kəmšāƫu u ḥššāƫu
151 Moscoso, DACh, 264 incorrectly transliterates this as lă-xbăʁ.
152 Moscoso, DACh, 264 incorrectly transliterates nəƫʕăssa here instead of nəƫʕăšša. If this was

the narrator’s mistake, then a footnote should have been added providing an explanation
and correction.
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dāßa ṭ-ṭǔfla, ṭ-ṭǔfla, u l-ʕăzʁi l-ʕăzʁi. hǔwwaža, hǔwwaža, dīç…wāḥəd ən-nġāʁa.
hǔwwa dxăl, dāba hǔwwa dxăl dīç əʁ-ʁāžəl, dīç əs-sǔlṭān dxăl ʕănd dīç əʁ-ʁāžəl
u gləs u n-nġāʁa ǧāθ, ǧābəθ əz-zʁăʕ f-dǔʔma153 u gəlsəθ lāđākǔl f-wāḥəd əṭ-ṭāʔa.
hǔwwa dāba mnāyn kān dāxǐl, dīç əl-bənƫ ʔāməθ dəƫxăbbăʕ, zăʕma ʁ-ʁāžəl27

d-ən-nās dāxǐl. ƫxăbbʕăθ hǔwwa bāβāha. ƫxăbbʕăθ u ƫxăbbʕăθ u āxǔʁ dāba ġa
lāyčūf, ma hdăʁ ši, hāyđa, u ʔāθ lu: “ʕžūba! u ʕžūba! u n-nġāʁa lāđākǔl əz-zʁăʕ f-
əṭ-ṭāʔa!” ǧa hǔwwa, ǧāθ154 dīç ən-nġāʁa, dāba n-nġāʁa, kān yhădʁu,māši hāyđa.
ǧāθ dīç ən-nġāʁa, ʔāθ lu: “ʕžūba! u ʕžūba! u l-bənƫ dāđəƫxăbbăʕ mən būha!”
zăʕma hǔwwa bāßāha ƫxăbbʕăθ lu, ma lādʕăʁfu ši bāßāha. ʔāθ lu: “ʕžūba! u
ʕžūba! u l-bənƫ dāđəƫxăbbăʕ mən būha.”
ǧa hǔwwa, ʔāl lu: “māš nsāl ləç ʕla hāđ əl-ʕyāl mnāym ǧāwəç,” dīç əʁ-ʁāžəl. ǧa28

hǔwwa ʔāl lu: “māš nsāl ləç ʕla ha l-ʕyālmnāyn ǧāwəç.”155 ǧa hǔwwa, ʔāl lu: “… ha
mnāyn ǧāwni u ha mnāyn ǧāwni l-ʕyāl.” ʔāl lu: “āna kǔƫƫ dăʁwīš, ma ʕăndi wālu,
u mšīθ nəṣṣād.156 ṣəbḥəθ li lə-mʁa mūlūđa u ʕăndi l-kǔmša d-əl-ʕyāl, ʁ-ʁwīna d-
əl-ʕyāl, u ʕăndi lə-mʁa ṣăbḥăθ li mūlūđa umšīθ nəṣṣād. mnāynmšīθ nəṣṣād, ǧāθ
n-yǐddi đīç əʁ-ʁbīʕa, fīha l-ʕyāl. fƫăḥƫa157 ṣǐbƫ158 l-ʕyāl fīha.” ʔāl lu: “ʕăbbīθəm n-
əd-dāʁ u ʁăbbīθəm u kəbbăʁƫəm u dāba mnāyn kānu yṭăḥku, dāđəšʁăʔ əl-ʔāyla,
mnāyn lāyǐbkīw, lāyṭīḥ əš-šƫa, mnāyn lāysəllək ləm ʕla ʁāsəm lāyṭīḥ əʁ-ʁyāl mən
ʁāsəm.” ʔāl lu: “mnāyn lāyxăllfu, yxăllīw l-lāžūʁa đ-əd-dhăb u āxʁa đ-əl-f ǐḍḍa.”
ʔāl lu: “āna ʕǐšƫ mʕāhəm.”
ǧa hǔwwa, ʔāl lu: “ăᴉᴉāh ysāmăḥ ləç f-kǔll ši, šāy d-ʔʔīθ mʕa… ši nʔūl ləç, kāməl29

ʕăbbīh, u ūlāđi māš nʕăbbīhǐm …” ěywa ʕăbbāwăh … ʔāl lu: “a bāßa, dīç əʁ-ʁāžəl
d-ʁăbbāna159 ma dʕăbbi lu ḥăƫƫa ši ḥāža, nʕăbbīw lu ġa ha ṭ-ṭăyʁ əl-mḥăddəθ,
hāđa māš nəmšīw nʕăbbīw …” xăllāwăh mūsūʔ. “u ḥna māy dăḥƫāžna nǧīw
n-ʕăndəç.” ʕăbbaūlāđuumša. xăʁʁăždīç əǧ-ǧʁa, kəbʁu, ʁăžʕu ʔădd əl-ḥlāləf160 u
dăxxăl lə-mʁa, məskīna, kāθθ măʁmǐyya f-lə-sṭwān mʕa ǧ-ǧʁa u ʔʔa ʕāđ s-sābăʕ
n-ūlāđu u ʔʔa … ṣāfi.

153 Moscoso, DACh, 264 incorrectly transliterates f-dʔūma here. If this was the narrator’s mis-
take, then a footnote should have been added providing an explanation and correction.

154 Moscoso, DACh, 264 ǧāƫ.
155 Moscoso, DACh, 264māš nsāl ləç ʕla l-ʕyāl hamnāyn ǧāwəç. If this was the narrator’s mis-

take, then a footnote should have been added providing an explanation and correction.
156 Moscoso, DACh, 264 transliterates nṣṣād.
157 Moscoso, DACh, 264 incorrectly understands this as f ƫăḥƫa.
158 Moscoso, DACh, 264 ṣăbƫ. If this was the narrator’s mistake, then a footnote should have

been added providing an explanation and correction.
159 Moscoso, DACh, 264 transliterates d-ʁăbbāhəm. Most probably this was the narrator’s

mistake. A footnote should have been added providing a correction.
160 The singular of this term is ḥăllūf “wild boar.” For the atlas of this term and its variants in

northern ma, see Behnstedt (2005), Karte 39 on p. 51; idem (2007), 15.
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lālla ʕāyša l-măġmūʁa s-sākna f-əl-măṭmūʁa

kānəθ dīç l-mʁamađəƫnāzəl ši. lāđʔūl hǐyyamadāđəġƫləb ši. hǐyyamadāđəġƫləb 1
ši. ʁ-ʁāžəl lāyʔūl la: “ʁ-ʁžāl lāyġălbu!” hǐyya đʔūl lu: “n-nsa lāyġălbu.” “ʁ-ʁžāl
lāyġălbu!” hǐyya đʔūl lu: “n-nsa lāyġălbu.” “ʁ-ʁžāl lāyġălbu!” đʔūl lu: “n-nsa
lāyġălbu.”
wāḥ n-nhāʁ ʔʔa la d-dāʁ dyāla ƫăḥƫ l-ʔăʁḍ. u bnāha la, u ṣăġġba la u səkkna 2

fīha. u ʔāl la: “u čūf, ka ʁ-ʁžāl lāyġălbu, ka n-nsa lāyġălbu.” ʔāθ lu: “n-nsa
lāyġălbu.” īwa u bʔāθ gālsa f-dīç d-dāʁ. wāḥ ən-nhāʁ ʔāl la: “a lla ʕāyša, ānamāš
nəžwəž.” ʔāθ lu: “āžwəž! āžwəž!” ʔāl la: “ʁ-ʁžāl lāyġălbu!” “n-nsa lāyġălbu.” ʔāl la:
“a wǔddi, ʁ-ʁžāl lāyġălbu!” ʔāθ lu: “n-nsa lāyġălbu.” bʔa yʔūl la hāyđāç.
wāḥ ən-nhāʁ ʔāl la: “lla ʕāyša!” ʔāθ lu: “āā?” ʔāl la: “āna māš nəmši nzūʁ.” ǧāθ 3

hǐyya ʔāθ lu: “ăᴉᴉāh yăʕṭīç ƫ-ƫīsīʁ. ăᴉᴉāh yăʕṭīç ƫ-ƫīsīʁ. fāyn?” ʔāl la: “f-wāḥ s-săyyəđ
lāyʔūlu lu sīđi nūʁ [sic!] ṣūʁ, sīđi ṣūʁ.” ǧāθ hǐyya ʔāθ lu: “wa mši! fīwāx māšši?”
ʔāl la: “n-nhāʁ l-flāni, ha fīwāx u ha fīwāx.” ʔāməθ hǐyya u wǔǧǧdəθ u ṣăġġbəθ,
u ʕăddləθ ʁāsa u zǐyynəθ, u mšāθ. səbăʔθu, səbăʔθu n-dīç s-săyyəđ. ʁāḥ hǔwwa
n-dīç s-săyyəđ, l-ʕmāʁa f-əs-săyyəđmʕămmʁa.uhǔwwagāləs f-əs-săyyəđ.uhǐyya
məzyāna, hǐyya kāθθ ġzāla.
čāfa l-ʕăbdd-dīç ʁ-ʁāžəl dyāla. [mša ʔāla n-sīđu]. čāfaməzyāna, ʕăžbāθu. gləs 4

yʔūl [n-əl-ʕăbddyālu: “ʔūl]n-dīç l-mʁa, ‘xāylamāšnǧinʔăṣṣăʁmʕāha f-hāđ l-līla.’
čūf š māš dʔūl.” u hǐyya mʁāθu. ǧāθ hǐyya ʔāθ lu: “wāxxa. ʔūl lu yži b-əl-ḥăʔʔ
b-əš-šăʁṭ: yǐdxǔl fā-săllăs,161 u yăxʁəž fā-săllăs. u ynəzzəl ḥāžamən ḥwāyžu. wāḥ
l-ḥāža đyālu ynəzzla li.” ʔāl la: “wāxxa.” mša ʔāla lu. ʔāl lu: “wāxxa, nəmši.”
mənnāy ǧa n-ʕănda, ǧa dxăl fā-săllăs, u xʁăž fā-săllăs. u nəzzəl ḥāža mən 5

l-ḥwāyəž dyālu, u mša f-ḥālu. mšāθ l-mʁa n-əd-dāʁ. gəlsəθ gālsa f-əd-dāʁ dyāla.
u wǔldəθ. wǔldəθ l-ʕāyəl, səmmāθu sīđi ṣūʁ – wa čūf dāba hāđ l-xʁāfa nāy hi
ṣāʁḥa – səmmāθu ‘sīđi ṣūʁ.’
hǔwwa ʕāw ǧa, gǔwwəz ši ăyyām, ma ʕăndu xbāʁ b-əl-ʕāyəl xlăʔ, gǔwwəz ši u 6

ʕāwəđ ʔāl: “l-mʁa lla ʕāyša, škūn lāyǐġləb? ən-nsa āw ʁ-ʁžāl?” ʔāθ lu: “ən-nsa.” ʔāl
la: “ʔūl, ‘əʁ-ʁžāl’!” ʔāθ lu: “ən-nsa.”
ʔāl la: “ānamāš nəmši nzūʁ.” ʔāθ lu: “fāyn?” – hāđīç kamša n-sīđi ṣūʁ – ʔāl la: 7

“n sīđi nūʁ.” ǧāθ hǐyya ʔāθ lu: “ᴉᴉāh yăʕṭīç ƫ-ƫīsīʁ. fīwāx māšša dəmši?” ʔāl la: “ha
fīwāx u ha fīwāx.” u ʕṭāha ƫ-ƫāʁīx. u hǐyya lāđəlʔǔṭ mənnu. ʕāw səbǎʔθu. ʔʔāθ kǔll

161 On this Berber voice lls “les ténébres,” which Marçais considered a euphemism, see
Marçais (1953), 350; and daf, vi, 155–156 under sls.
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ši đyāla, wǔǧǧdəθ kǔll ši đyāla. u zǐyynəθ u ṣăġġbəθ, u ǧāθ hāyđa lāđəbhăṭ. hǐyya
ʕāw gəlsəθ gālsa, zǐyynəθ u ṣăġġbəθ, gālsa f-dīç l-ʕmāʁa. u hǔwwa ʕāwəđ čāfa.
čāfa, ʕăžbāθu, ʕăžbāθu. ʕāw ʔāl n-əl-məlʕūʔ d-lāyǐssăxxăʁ lu: “xāyla sīʁ ʔūl n-dīç
l-mʁa māš nǧi f-hāđ l-līla nʔăṣṣăʁ mʕāha.” mša ʔāla la. ʔāθ lu: “yži. măʁḥba bīh.
b-əl-ḥăʔʔ yǐdxǔl fā-săllăs, u yăxʁăž fā-săllăs, u yxălli li ḥāža mən ḥwāyžu.” ʕāw
đxăl fā-săllăs, u xʁăž fā-săllăs, u xălla la ḥāža mən ḥwāyžu.
īwa n-əl-lāġăddamənnāy mšāw f-hāləm. ʔāl la: “īwa a lla ʕāyša, l-ʕmāʁa kāθθ8

məzyāna. ᴉᴉāh ʕla ʕmāʁa! măṣṣăb ka kǔƫƫ mšīθ ya lla ʕāyša.” ʔāθ lu: “l-ʕmāʁa
məzyāna. b-ṣăḥḥăθkǔm, ṣăḥḥăθkǔm.” ʔāl la: “škūn lāyǐġləb, n-nsaāwʁ-ʁžāl?” ʔāθ
lu: “n-nsa.” [wǔldəθ l-ʕāyəl, səmmāθu sīđi nūʁ].
gǔwwəzu ma šāʔ ᴉᴉāh. ʕāw žāθ ʕmāʁa xʁa. ǧāθ ʕmāʁa xʁa. ʔāl la: “a lla ʕāyša,9

wāna ʕāw māš nəmši nzūʁ.” ʔāθ lu: “ᴉᴉāh yăʕṭīç əƫ-ƫīsīʁ. āmši. zūʁ. fāyn?” ʔāl la:
“f-lālla ḥămmālāθ l-ʔsūʁ.” ʔāθ lu: “ᴉᴉāh yăʕṭīç əƫ-ƫīsīʁ. āmši, ᴉᴉāh ybəllġăç ʕla xăyʁ.”
hǐyya ʕāw ʔāməθ, u zǐyynəθ, u ṣăġġbəθ u ʕăddləθ. u ʕăbbāθ l-māçla, u ʕăbbāθ10

kǔll ši. ʕāw gāz mʕāha, ʕāw čāfa. ʕāw čāfa, ʔāl xăṣṣu yǐmši n-ʕănda. ʔāl xăṣṣu
yǐmši n-ʕănda, ʔālu lu: “āmši!” ǧa yʔūl la. ʔāθ lu: “wa ʔūl lu yži. b-əl-ḥăʔʔ yǐdxǔl
fā-săllăs u yăxʁăž fā-săllăs, u yxălli li ḥāžamən ḥwāyžu.” ʕāwəđ ʔʔa hāydāç. ʕāw
đxăl fā-săllăs, u xʁăž fā-săllăs, mamāš yǐhdăʁ mamāš yǐθkəlləm.
mša zāʁ, u ža f-ḥālu. n-əl-lāġădda ʔāl la: “a lla ʕāyša!” ʔāθ lu: “āāā?” ʔāl la:11

“wāna žīθ mən əz-zyāʁa.” ʔāθ lu: “u mənnāy žīθ, ᴉᴉāh ynəfʕăç əz-zyāʁa. kīf kāθθ
əz-zyāʁa?” ʔāl: “ġzāla.” u kān u ṣnăʕ u ƫʁăç. ʔāl la: “škūn lāyǐġləb, ən-nsa yāw
ʁ-ʁžāl?” ʔāθ lu: “n-nsa. wāxxa đăʔʔi š ma ʔʔīθ, ən-nsa, ən-nsa lāyġălbu ʁ-ʁžāl.”
ǧa hǔwwa ʔāl la: “wānamāšša nəžwǔž.” ǧāθ hǐyya ʔāθ lu: “īla žwǔžƫ, ᴉᴉāh yăʕṭīç12

əƫ-ƫīsīʁ! āžwǔž! āžwǔž! mbāʁăç məsʕūđ.” žwǔž. ṭləb l-mʁa: ʕăbbāha. ʔʔa l-ʕǔʁs.
ʔʔa l-ʕǔʁs. nhāʁ l-ʕǔʁs, ən-nhāʁ đ-kāθθ māš ǧǧi l-mʁa. zǐyynəθ n-dīç l-ʕyāl, sīđi
ṣūʁ u sīđi nūʁ u lālla ḥămmālāθ l-ʔṣūʁ, ƫlāθa d-əl-ʕyāl, ǧăwž əd-dkūʁa u l-ʕāyla.
l-ʕāyla ʕṭāθa l-yǐbʁa, u l-ʕāyəl wāḥǐđ ʕṭāθu l-mʔăṣṣ u wāḥǐđ ʕṭāθu l-kăġġǐṭa d-əl-
xăyṭ, l-ʔănnūṭa162 d-əl-xăyṭ. u ṭəlʔāθəm. ʔāθ ləm: “āmšīw! l-făʁʁāšīn lāyfăʁʁšu, u
nƫūma ʔăṭṭʕu, ʔăṭṭʕu ləm.”
īwa mšāw dīç l-ʕyāl, gəlsu yʔăṭṭʕu u yfəƫƫθu. n-nās lāyfăʁʁšu š-šwāʁ, u hūma13

lāyʔăṭṭʕu. dīç d-dkūʁa lāyʔăṭṭʕu, u đīç l-ʕāyla lāđʁăʔʔăʕ. dīç n-nās lāyʔūlu ləm:
“āḥăšmu!” n-nās d-əl-ʕʁūsa: “āḥăšmu! āḥăšmu a l-ʕyāl! l-ʕyāl, āmšīw f-ḥālkǔm!
l-ʕyāl, āḥăšmu! l-ʕyāl āmšīw f-ḥālkǔm!” n-nās ma ʕăʁfu đīç l-ʕyāl mənnāy xăʁǧu.
hūma xăʁǧu mən ƫăḥƫ l-ʔăʁḍ. mwālīn d-dāʁ ma ʕăʁfūhəm mənnāy ǧāw. xăʁʁǧu
ʕăʔləm mʕa đīç l-ʕyāl. ṭălʕu f-ʁāsəm. ʕăyyṭu ʕla ʁ-ʁāžəl, ʕla l-ʕʁūs, ʕla bāβāhəm.
(hūma ma lāyʕăʁfūh ši bāβāhəm) ʕăyyṭu lu, ʔālu lu: “šāy l-ʕyāl nsălṭu ʕlīna, ma

162 On the etymology of this word, see Lévy (1995), 191: “la palabra puede datar del árabe
hispánico como qənnoṭ (⟨ cañuto, ‘carrete de hilo’).”



text 22 – lālla ʕāyša l-măġmūʁa s-sākna f-əl-măṭmūʁa 311

ʕʁăfna mənnāyən ǧāw. ḥnāya nānfăʁʁšu u hūma lāyʔăṭṭʕu. š nānʕăllʔu ḥnāya
đ-əʁ-ʁwāʔāθ d-əl-ʕʁūsa, lāyʔăṭṭʕūhəm, u xƫəm lāđʁăʔʔăʕ b-əl-yǐbʁa. ma xăllāw
nnaḥăƫƫa čəllūʔa.”mənnāynă-nədḥīwhəm lāyʔūlu nna: “ ‘d-dāʁ dāʁ būna, u bnăy
l-klāb yđăhhbūna.’163 dāba āži đčūfəm škūn hūm.”
mənnāy ža bāβāhəm, ʕăyyăṭ n-dīç l-ʕyāl. ǧābu lu đīç l-ʕyāl yčūfəm. ʔāl ləm: 14

“mənnāy žīθu?” ʔālu lu: “m-ən-năhna, ḥnam-ən-năhna.” ǧa hǔwwa ʔāl ləm, nḍăʁ
f-əl-kbīʁ ʔāl lu: “š nƫi msəmmi?” ʔālu lu: “msəmmi sīđi ṣūʁ.” nḍăʁ f-āxǔʁ ʔāl lu: “u
nƫi š nƫi msəmmi?” ʔāl lu: “āna sīđi nūʁ.” nḍăʁ f-əl-ʕāyla ʔāl la: “š nƫi msəmmya?”
ʔāθ lu: “lālla ḥămmāθ l-ʔṣūʁ.” ṣābəm ūlāđu. ṣābəm ūlāđu.
dḥa đīç l-făʁʁāšīn, ʔāl ləm: “ʕăbbīw l-fʁāš dyālkǔm u mšīw f-ḥālkǔm!” u ūlāđu 15

xăllāhəmhūmahāđāmç, ʔāl ləm: “nƫūmaūlāđi.” ṣābəmūlāđu. [mša ʕăndmʁāθu
ʔāl la: “a lla ʕāyša, ṭlăʕ mən ƫəmma. ən-nsa lāyġălbu!” ṭəllʕa, səkkna f-əd-dāʁ
ġzāla – kāθθ sākna ƫăḥƫ l-ʔăʁḍ. ən-nsa lāyġălbu.
ka kān ʕăndi l-məfƫāḥ ka ʕăššīθkǔm əƫ-ƫəffāḥ. 16
– wa hāđi hǐyya.–] 17

163 This obsolete verb is used exclusively in this tale and in this context. It comes from
dəhhəb “chasser, expulser, faire partir, faire disparaître, faire fuir”: see daf, iv, 352–253.
The semantically equivalent sentence “Ed-dar dar Bouna ou oulad el Klab iy Kharjouna:
La maison est la maison de notre père et les fils des chiens nous en chassent,” appears in
the Fasi variant of this tale published by Dermenghem and El Fasi (1975), 89–100 (esp. 100,
n. 1), “La fille dumarchand et le fils du sultan – Lalla ʿAichabent et-tajar ouwould es-sultan.”
There the verb xărrəž occurs in the same formula, “Ed-dar dar Bouna ou oulad el klab iy
kharjouna,” and is semantically equivalent to dəhhəb. On the difficulty of recording these
last passages see p. 391 n. 255.
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əl-ʕʁūsa d-dăʁʁāza

kānəθ l-mʁa gālsa hǐyya u bənƫa, hǐyya gālsa hǐyya u bənƫa. hǐyya lāđăʔʔi l-fṭāyăʁ1
u bənƫa lāđāçǔl. hǐyya lāđăʔli l-fṭāyăʁ u bənƫa lāđāçǔl. hāyda žāθ n-ʕăndəmwāḥ
l-mʁa.mənnāy žāθ n-ʕăndəmdīç l-mʁa, gəlsəθmʕāhəm. dăʔʔi hǐyya l-ʕāyla, yǐm-
māha đnəzzəl l-fṭīʁa, hǐyya đʔūl la: “yǐmma nəṭwi?” đʔūl la: “ṭwi!” ʕāwəđ dăʁfəđ
hāđīç dāçla. ʕāw đʔūl la: “yǐmma nəṭwi?” đʔūl la: “ṭwi! āṭwi!” hǐyya lāđəṭwi.
ǧāθ dīç l-mʁa mǐskīna ʔāləθ n-əl-mʁa [yǐmmāha]: “ha l-ʕāyla ša lāđəṭwi ləç?2

ġa nəṭwi, nəṭwi, nəṭwi. ṭwāθ səbʕa đ-əṭ-ṭăyyāθ u ḍ-ḍhǔʁ bāʔa ma ṣṣăllāθ.”164 ǧāθ
hǐyya ʔāθ la: “lāđəṭwi ʁ-ʁʔāʕi.” ʔāθ la: “lāđəʕʁăf dăxdəm əd-dʁāz?” ʔāθ la: “šʁīna
la d-dʁāz u lāđəʕʁăf dăxdəm əd-dʁāz. u lāđəṭwi ʁ-ʁʔāʕi.” ǧāθ hǐyya ʔāθ la: “xāyla
ʕṭīha li n-bni. nəžǔwwəžbīhabni.” ʔāθ la: “wāxxa.” ʕṭāθa la, žǔwwžāθa. žǔwwǔžθa
u ʕăbbāθa. ǧa l-wăxƫ d-əl-ʕǔʁs.
ʔāmuyǐʔʔīw l-ʕǔʁs. ʔʔāw l-ʕǔʁs. ƫămmu. dīç n-nās, ʕla nǐyyθəm, šʁāw lad-dʁāz,3

u šʁāw la l-mʁămma u šʁāw la kǔll ši, u nəzzlūh la. gəlsu yǐƫƫənnāwha ǧǧi.
mənnāy žāθ l-ʕʁūsa, gəlsəθ gālsa, ƫʕăʁʁsəθ. bʔāθ mʕăʁʁsa ma ʕa šḥāl hămm.
bʔāθ mʕăʁʁsa.
wāḥ ən-nhāʁ ʔāθ la l-ʕăwwəz: “īwa ʔūm a bənƫi, đăxdəm əd-dʁāz. ḥna šʁīna4

ləç əd-dʁāz, u šʁīna ləç ṣ-ṣūf, u šʁīna ləç kǔll ši. ʔūm dăxdəm.” ǧāθ hǐyya ʔāθ la:
“ma nānăʕʁăf ši.” ǧāθ hǐyya ʔāθ la: “hǐyya nƫīna ṭwīθ səbʕa đ-əṭ-ṭăyyāθ u ḍ-ḍhǔʁ
bāʔama ṣṣăllāθ!” ǧāθ hǐyya ʔāθ la: “ma năʕʁăf ši, āna ʕǔmmʁi ma ṭwīθ əd-dʁāz.”
ʔāθ la: “wāš kǔƫƫ đəṭṭwi, āṭwi, āṭwi, āṭwi. ṭwīθ səbʕa đ-əṭ-ṭăyyāθ u ḍ-ḍhǔʁ bāʔama
ṣṣăllāθ!” ǧāθ hǐyya ʔāθ la: “kǔƫƫ nəṭwi l-fṭāyăʁ u nāçǔl. ʔāθ la, yǐmma lāđăʔli wāna
nānəṭwi u nāçǔl. hāđa š kǔƫƫ nānăʔʔi āna, āna d-dʁāz ʕǔmmʁi ma ʔʔīθu.”

164 ƫṣăllāθ ⟩ ṣṣăllāθ.
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bʁīġəθ zǐyyān

sālƫəç, kān wāḥd bʁīġəθ zǐyyān ṭāḥ f-əl-ʔdīʁa ma bān. l-ʔmīla bkăθ ḥăƫƫa ʕmāθ, 1
mšāθ n-ġməyyăʁ u ƫƫkāθ. ġməyyăʁ hăđmūn.165 ǧa ƫ-ƫăwwʁ gāz mən ʔǔddām dīç
ġməyyăʁ. ʔāl lu: “š ʕăndəç, a ġməyyăʁ hăđmūn?” ǧa hǔwwa ʔāl lu: “ʕla bʁīġəθ
zǐyyān ṭāḥ f-əl-ʔdīʁa ma bān, l-ʔmīla bkăθ ḥăƫƫa ʕmāθ,mšāθ n-ġməyyăʁ u ƫƫkāθ.
dābaġməyyăʁhăđmūn.” ǧahǔwwaʔāl lu: “ḥăƫƫana, b-hāđ l-ʔʁūnmsənṭăḥnkūn.”
ǧa hǔwwa sənṭăḥ l-ʔʁūn u bdamāšši.
bdamāšši, gāzmən ʔǔddāmwāḥdd-dāʁ. gāzmən ʔǔddāmdīç d-dāʁ, yṣībwāḥ 2

l-mʁa lāđšăʁʁəđǧ-ǧūhăʁ. ǧāθ hǐyya ʔāθ lu: “š ʕăndəç, a ƫ-ƫăwwʁmsənṭăḥ l-ʔʁūn?”
ǧa hǔwwa ʔāl la: “wāš năʔʔi ʕla ʕǔđʁi u măʕđūʁi: ʕla bʁīġəθ zǐyyān ṭāḥ f-əl-ʔdīʁa
ma bān. l-ʔmīla bkăθ ḥăƫƫa ʕmāθ, mšāθ n-ġməyyăʁ u ƫƫkāθ; ġməyyăʁ hăđmūn.
āna ƫƫăwwʁmsənṭăḥ l-ʔʁūn.” ǧāθ hǐyya ʔāθ lu: “wānabhāđ əʁ-ʁḥa ʕla ʔălbi nkūn.”
ʔʔāθ dīç əʁ-ʁḥa ʕla ʔălba u bdāθ māšša.
bdāθ māšša, u l-ʕyāl gāzu m-əǧ-ǧāmăʕ. ǧāw m-əǧ-ǧāmăʕ, ṣābu yǐmmāhəm 3

b-əʁ-ʁḥa ʕla ʔălba lāđšăʁʁəđ. [ʔālu la]: “š ʕăndəç, a yǐmma, ᴉᴉāh ya yǐmma!
ʁ-ʁḥa ʕla ʔălbəç u nƫi lāđšăʁʁəđ?” ǧāθ hǐyya ʔāθ ləm: “a ūlāđi, bʁīġəθ zǐyyān ṭāḥ
f-əl-ʔdīʁa ma bān, l-ʔmīla bkăθ ḥăƫƫa ʕmāθ, mšāθ n-ġməyyăʁ u ƫƫkāθ, ġməyyăʁ
hăđmūn, ƫ-ƫăwwʁmsənṭăḥ l-ʔʁūn, āna b-əʁ-ʁḥa ʕla ʔălbi nkūn.” ǧa hūma ʔālu la:
“ḥna bhāđ l-ʔlūma f-xnāfăʁna nkūnu.” ḥšāw l-ʔlūma f-xnāfăʁəm u xăʁžu.
xăʁžu, ṣābu wāḥ l-xāđəmmāšša đəsʔi. ṣābu đīç l-xāđəmmāšša đəsʔi, ʔāθ ləm: 4

“š ʕăndçǔm, a ūlāđi b-əl-ʔlūma f-mnāxăʁkǔm?” ǧa hūma ʔālu la: “u š năʔʔi ʕla
ʕǔđʁi u măʕđūʁi: ʕla bʁīġəθ zǐyyān ṭāḥ f-əl-ʔdīʁa ma bān. l-ʔmīla bkăθ ḥăƫƫa

165 Caubet (1993a), 133 classifies the suffix -ūn as a diminutive ending, adding that in ma this
suffix has the function of an augmentative. This fits the context of this children’s tale.
Notice that the narrator uses this suffix in words lacking the ending -ūn as part of the
radical in order to create a rhythm and harmony with the words that do contain -ūn as
a part of the root, such as in ʔʁūn “horns,” nkūn “I will be,” nkūnu “we will be.” This is
contra Moscoso, DACh, 151, n. 421, who adopts the position of Marçais (1956), 297 that
the suffix -ūn forms a diminutive “tanto caritativo como despectivo.” The three examples
mentioned by Moscoso seem to be based on this same text: for example haʁmūn [sic!],
which he translates “decrépito,” is in fact hăđmūn “destroyed, collapsed.” Moscoso seems
to have recorded this text from the same narrator, but he has not yet fully published this
tale. For the same function of this suffix attested in Djidjelli: see Marçais (1956), 297. In
ma as well as in Djidjelli this suffix is used in personal names: see Caubet, ibid. 134; and
Marçais, ibid.
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ʕmāθ, mšāθ n-ġməyyăʁ u ƫ-ƫkāθ. ġməyyăʁ hăđmūn. ƫ-ƫăwwʁ msənṭăḥ l-ʔʁūn.
yǐmmānab-əʁ-ʁḥa ʕla ʔălba đkūn, ḥna b-hāđ l-ʔlūma f-əl-xnāfăʁ dyānnankūnu.”
ǧa hūma ʔālu la: “u ḥnāya b-hāđ l-ʔləl mhăʁʁsīn ʕla ʁāsna nkūnu.” kānu māši
yǐsʔīw. hăʁʁsu đīç l-ʔləl u ʔʔăwhəm ʕla ʁāsəm u bdāwmāššīn.
bdăwmāššīn, mšăw n-əl-ʕăyn. ǧāθ l-ʕăyn ʔāθ ləm: “š ʕăndçǔm b-əl-ʔləl mhăʁ-5

ʁsīn ʕla ʁāsçǔm?” ǧa hūma ʔālu la: “š năʔʔīw ʕla ʕǔđʁi u măʕđūʁi: ʕla bʁīġəθ
zǐyyān ṭāḥ f-əl-ʔdīʁa ma bān, l-ʔmīla bkāθ ḥăƫƫa ʕmāθ,mšāθ n-ġməyyăʁ u ƫƫkāθ.
ġməyyăʁ hăđmūn. ƫ-ƫăwwʁ msənṭăḥ l-ʔʁūn. lālla b-əʁ-ʁḥa ʕla ʔălba đkūn, ūlāđ
sīđi b-əl-ʔlūma f-xnāfʁəm; u ḥna b-hāđ l-ʔləl mhăʁʁsīn ʕla ʁāsna nkūnu.” ǧāθ
hǐyya ʔāθ la: “ḥăƫƫa na l-ʕăyn šăƫfūn.” šəƫfəθ u yǐbbsəθ.
ǧa l-mʕălləm d-əl-făʁʁān yǐssʔi, ʔāl la: “š ʕăndəç, a l-ʕăyn šăƫfūn?” ǧa hǐyya6

ʔāθ lu: “š năʔʔi ʕla ʕǔđʁi u măʕđūʁi: ʕla bʁīġəθ zǐyyān ṭāḥ f-əl-ʔdīʁa ma bān,
l-ʔmīla bkāθ ḥăƫƫa ʕmāθ, mšāθ n-ġməyyăʁ u ƫƫkāθ. ġməyyăʁ hăđmūn. ƫ-ƫăwwʁ
msənṭăḥ l-ʔʁūn. lālla b-əʁ-ʁḥa ʕla ʔălba đkūn. ūlāđ sīđi b-əl-ʔlūma f-xnāfʁəm.
[l-xāđəm b-əl-ʔləl mhăʁʁsīn ʕla ʁāsa đkūn.] āna l-ʕăyn šăƫfūn.” ʔāl la: “ḥăƫƫa na
b-əl-măṭʁāḥ măḥši f-sǔwwθi nkūn.”
ǧa ṭ-ṭăʁʁāḥ ʔāl lu: “š ʕăndəç, a l-mʕălləm b-əl-măṭʁăḥ măḥši f-sǔwwθəç?”7

ǧa hǔwwa ʔāl lu: “š năʔʔi ʕla ʕǔđʁi u măʕđūʁi: ʕla bʁīġəθ zǐyyān ṭāḥ f-əl-ʔdīʁa
ma bān, l-ʔmīla bkāθ ḥăƫƫa ʕmāθ, mšāθ n-ġməyyăʁ u ƫƫkāθ. ġməyyăʁ hăđmūn.
əƫ-ƫăwwʁ msənṭăḥ l-ʔʁūn. lālla b-əʁ-ʁḥa ʕla ʔălba đkūn, ūlāđ sīđi b-əl-ʔlūma f-
xnāfʁəm, [l-xāđəm b-əl-ʔləl mhăʁʁsīn ʕla ʁāsa đkūn], l-ʕăyn šăƫfūn, l-mʕălləm
b-əl-măṭʁăḥ măḥši f-sǔwwθu ykūn.” ǧa đīç ṭ-ṭăʁʁāḥ ʔāl lu: “ḥăƫƫa na b-hāđ l-
ʔăʁmūđa d-əl-ʕāfyaməhʁūʔa ʕla wǔžāy nkūn.” hʁăʔ dīç l-ʔăʁmūđa d-əl-ʕāfya ʕla
ūžāh umša dxăl n-wāḥd š-šǐǧʁa.
ṭlăʕ n-dīç š-šǐǧʁa. žāθ hǐyya ʔāθ lu: “š ʕăndəç?” ǧa hǔwwa ʔāl la: “š năʔʔi ʕla8

ʕǔđʁi u măʕđūʁi: ʕla bʁīġəθ zǐyyān ṭāḥ f-əl-ʔdīʁa ma bān, l-ʔmīla bkāθ ḥăƫƫa
ʕmāθ,mšāθ n-ġməyyăʁ u ƫƫkāθ. ġməyyăʁ hăđmūn. ƫ-ƫăwwʁmsənṭăḥ l-ʔʁūn, lālla
b-əʁ-ʁḥa ʕla ʔălba đkūn, ūlāđ sīđi b-əl-ʔlūma f-xnāfʁəm, [l-xāđəmb-əl-ʔləl mhăʁ-
ʁsīn ʕla ʁāsa đkūn], l-ʕăyn šăθ fūn, l-mʕălləm b-əl-măṭʁăḥmăḥši f-sǔwwθu ykūn,
āna b-hāđ l-ʔăʁmūđa d-əl-ʕāfyaməhʁūʔa ʕla wǔžāy nkūn.” žāθ z-zəbbāla qāθ lu,
“anā năfxūn.” nƫəfxăθ z-zəbbāla.
– īwa ha nƫīnāç.–1669

166 This same variant of the personal pronoun is mentioned by Singer (1958), 246 in Tetuan,
about which he commented, “… vor allem von Frauen gebraucht.” See also Heath (2002),
270. Anjra: Vicente (2000), 136–137, n. 120, 122. Concerning the addition of -ç in ChA
Vicente, ibid., writes: “… Sin embargo, en los datos que disponemos hasta ahora del
dialecto de Chefchauen (= Chaouen) este rasgo no aparece.” In addition to the example
mentioned above, in ChA the adverbs ƫəmmāç “there,” hāydāç “so; this way!” and zăʕmāç
“that means; in other words” are common. See p. 399 n. 276 on the recording of the tale.



text 25

sīđi

sīđi, sīđi! u sīd sīđ umnə ǧ-ǧāmăʕ n-əl-msīđ, u l-bəlġa u l-ksa ǧdīđ. ʁăbbi yṭăwwəl 1
li f-əl-ʕmăʁ, u ysāfăʁ li f-əl-ʔmăʁ, yžīb li l-ḥǐmmǐṣ u ƫ-ƫmăʁ u š-šăʁbǐyya nšǔdd əd-
dmāġ. sīđi u sīd syāđu!ma f-əʁ-ʁžāl f-ḥālu. lāḥīθuməzyāna, u l-ḥăǧǧām yʕăwwṭa
lu. sīđi! u sīd sīđ u mən ǧ-ǧāmăʕ n-əl-msīđ, əl-bəlġa u l-ksa ǧdīđ. ʁăbbi yṭăwwəl li
f-əl-ʕmăʁ, u ysāfăʁ li f-əl-ʔmăʁ, yžīb li l-ḥǐmmǐṣ u ƫ-ƫmăʁ u š-šăʁbǐyya nšǔdd əd-
dmāġ. sīđi ma nbəkkīh, wāna ḥāžƫi fīh. nʔăʁʁi u nḥăffəṭ ya sīđi, u nāçi l-ʕǔđyān
bīh. sīđi hlāl hlāl, ya kǐnzi u ʁās l-māl, ya sǐkkīn mdăhhßa, bīha nāçi l-ʕǔđyān.



text 26

ābyāṭi167 ya na ya na

ābyāṭi ya na ya na! sǔʔƫ əl-ʕʁūsa n-bni, kăḥla u ma ʕăžbəθni. ṭəllăʕƫa n-əl-ġǔʁfa1
nfəšƫ la đīç əʁ-ʁǔffa, ʕăṣṣīθa b-əʁ-ʁǔkka.
ābyāṭi yana yana! sǔʔƫ l-ʕʁūsan-bni, ṭəllăʕƫa n-əṣ-ṣāla, ʕălləmƫa l-ʕūđu l-ʔāla.2
ābyāṭi ya na ya na! sǔʔƫ l-ʕʁūsa n-bni, ṭəllăʕƫa n-əs-sʁīʁi fəʁʁəšƫ la ḥănbīli.1683
ābyāṭi ya na ya na! sǔʔƫ l-ʕʁūsa n-bni, ḥăska đăhbǐyya u š-šəmʕa məṭlǐyya,4
ābyāṭi ya na ya na! ḍăwwi ʕlīh u ʕlǐyya. byāṭi ya na ya na sǔʔƫ l-ʕʁūsa n-bni.5

167 The same use is attested in Ouargha: Lévi-Provençal (1922), 43: “ā-biạ̄ḍ (avec les affixes)
‘bravo’!” For Jewish ma examples see Lévy (2009), 244: “ābyāḍẹ ‘quelle joie! Comme mon
bonheur est gran!’ qui se conjugue: ābyāḍna bəƫƫōra dẹ mossẹ rābbẹno! ‘grand est notre
bonheur (avec) d’avoir la Torah de Moïse notre maître’!”

168 This term is ḥănbəl (see daf, iii, 245–246): the -i is added for the rhythm and harmony
required in this text’s genre. This term also occurs as ḥămbəl in Marchand (1905) 465,
where nb shifted tomb. On this instance see the comment by Marçais (1902), 27: لبنح .
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lālla bənƫi u bəƫƫ būha

lālla bənƫi u bəƫƫ būha, ǧāw l-xǔṭṭāb xăṭbūha. ʔāmu lăʕda u ʕăyybūha. ʕăyybūha, 1
fāy ṣābūha? ʕṭāw fīha s-săwm ġāli, myāθ ʔǐnṭāʁ u mya đ-əl-fḍāli.



text 28

hčən hčən čənčna

hčən hčən čənčna, wāḥd l-ʕwīla ʕăndna, xăṣṣa ġa š-šṭīḥ u l-ġna, u ṭ-ṭāʁ mʕa1
č-čənčna, ʁăbbi yçūn f-ʕăwnna! wāḥd ḥwǔyyəç ʕăndna nəθlǔwwāw fīh kǔllna!
āsăʕdāθna ya ḥna.



text 29

mūlāy ʕăbd əs-slām

ʁāni māšši wāna nsāl ḥăƫƫa n-mūlāy ʕăbd əs-slām, dāʁu ʕālya băyn əd-dyāʁ u 1
ṭʁīʔu məlwǐyya, ʁāni wăḥdi wāḥd l-ġʁīb, la mən ysāl ʕlǐyya. ʁāni wăḥdi wāḥd
l-ġʁīb, la mən ysāl ʕlǐyya. ṭālʕa u n-ǧāmăʕ l-kbīʁ, u čnīçāθ yǐʔʔīw l-hđīʁ u fʁīʁəš
ḥăbbāʁi, ʁăbbi u mūlāy ʕăbd əs-slām dăxlīhəm mən dāʁi, ʁăbbi u mūlāy ʕăbd
əs-slām dăxlīhəm mən dāʁi. ʁāni ya bəʁʁāni ġʁīb, la mən ysāl ʕlǐyya. u ṭālʕa
hābṭa kīf əd-dlu, nās l-ḥăwma yǐsƫăʕžbu, u yʔūlu āđīya, ăᴉᴉāh yǐblīhəm b-əl-ġʁām,
u yžăʁʁbu ma bǐyya! ăᴉᴉāh yǐblīhəm b-əl-ġʁām, u yžăʁʁbu ma bǐyya! ʁāni wăḥdi
wāḥd l-ġʁīb la mən ysāl ʕlǐyya, ṭālʕa u n-ǧāmăʕ l-kbīʁ, u čnīçāθ yǐʔʔīw l-hđīʁ u
fʁīʁəš ḥăbbāʁi, ăᴉᴉāh yǐblīhəm b-əl-ġʁām, u yžăʁʁbu mən ḍāʁi! ʁāni ya ßəʁʁāni
ġʁīb la mən ysāl ʕlǐyya.
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text 16

The Seven Sisters [Playing in a Swamp]1

I ask you to consider the case of2 amanwhohad seven little girls. He had seven3 1
children, and he got married again. The woman had one girl. The woman had
one girl. She had one girl, so that girl was spoiled and pampered. And he… one
day the woman said to him, “Husband, let’s throw our children away andmake
ƫʁīd4 and chicken, and throw our children away.”5 He replied, “Very well.” They
sacrificed the chicken and they kneaded ƫʁīd. He asked her, “And where are we
going to throw these children away?” She replied, “We’ll throw them away!” He
told her, “Let me take yours together with my children: I will throw her away.”
She said, “No, I will throw awaymydaughtermyself, and you throw away yours.”
He drove his children in front of him, telling them, “O my children, let’s go to
gather firewood for you. Let’s go to gather firewood for you.”

1 A variant of this tale is El Koudia and Allen (2003), 118–119, 150, n. 22, title no. 22, “Three
Sisters.” Another variant of this tale is “ تانبعبـسةیكاح / Le conte des sept filles,” Thay Thay
Rhozali (2000a), 60–69 (ma version) and 63–68 (French translation); and idem (2000b), 58
for commentary.

2 The narrator uses here the term sāl, which basically means “interrogate, consult” + pronom-
inal suffix -ka “you.” The opening formula sālƫək – literally “I ask you, I consult you” – makes
the listener the narrator’s partner in the story-telling. For this meaning see de Prémare, daf,
vi, 7, meaning 1. This opening formula is equivalent to the Oriental Moroccan tale opening
formula ḥāžītāk. Concerning the latter word see Thay Thay Rhozali (2000a), 21; idem (2000b),
24–25; and daf, iii, 32 under ḥāja.

3 The number seven – in many cases, as in the present tale, referring to girls or sisters – is
extremely common in folktales. See for example the Jewish tales from Tetuan in de Larrea
Palacín (1952), 17–19, 19–21, and 128–130, tales no. 1, “La muchacha celada,” no. 2, “La cabra y el
lobo,” and no. 37 “Hurida y los ladrones.” See also the Kabylian tale “Dzidza,” and “Mhamed,
le fils de la négresse et ses six frères” in Lacoste-Dujardin (2010), 52–62 and 76–86. The latter,
(52 n. 1 and 76 n. 1) comments that this number symbolizes fertility, and in the oral traditions
of Kabyle often refers to boys. On this number as a motif in folk traditions of the ArabWorld
see El-Shamy (1995), 454 under “Seven.” The mythological importance of the number “Seven”
was common in ancient Semitic and non-Semitic cultures, including the Biblical world.

4 See n. 247, p. 228.
5 The beginning of this tale is common inMoroccan Arab and Berber folktales: see for example

Stumme (1895), 71–73 (esp. 71), tale no. 1, “Die Geschichte von zwei Kindern und einer Hexe”;
Laoust (1949), vol. i, 83–88, vol. ii, 125–133, tale no. xc, “Les deux orphelins et l’ogresse” and
its variants under “le parler des Aït Bou Oulli” and “le parler des Aït Sadden.”
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He took them into the forest and left them in the forest.6 He had taken a2
small skin bag7 full of ashes mixed with flax grain. They picked it up and ate
it. And he left them and told them, “Gather some firewood. And I am going to
gather firewood for you too, so each one of you can have her [own] bundle of
firewood.” They replied, “Okay.”
[His wife] had put her daughter into a raisin basket,8 a basket full of raisins.3

She had stuffed her daughter into themiddle, and she stuffed her there and hid
her. She told him, “I threw her away.” Night overtook the children. Their father
had hung a bunch of firewood9 before he left them. That bunch of firewood
made such noise! – “Donk, donk, donk!” The little one called him, “O Father,
make for me a bundle of firework my size. O Father, make for me a bundle of
fireworkmy size.”And somewoodof thebunchof firewoodwent “donk, donk” –
the forest’s sound. “Donk, donk, donk.” Only the forest. The forest. “O Father,
make for me a bundle of firework my size.” Another one said, “O Father, make

6 This is a very common reaction of the father in response to the evil petition of his new
wife, the stepmother. It is a frequent motif in Arab folktale prologues. See the comment by
Lacoste-Dujardin (1999), 100. Some examples are the tale “La belle-fille ةبیبرلا ,” in Thay Thay
Rhozali (2000a), 120–127 for the ma version, and 97–101 for the French translation; and El
Koudia and Allen (2003), 90–95 (esp. 90), tale no. 14, “Aamar and His Sister.” On this motif in
folk traditions throughout the Arab world see El-Shamy (1995), 193, “Cast-off Wife and Child
Abandoned in Forest s441”; and for folktales in general see Aarne and Thompson (1961), 94,
116 tale-type “327, The Children and the Ogre” and “302a, The Youth Sent to the Land of the
Ogres,” and the related tale motifs “s321, Destitute parents abandon children,” “s301, Children
abandoned (exposed),” and “s143, Abandonment in forest.” The Forest here symbolizes all that
is outside the civilized world, thus anticipating the apparition of the ogress; on this see Thay
Thay Rhozali (2000b), 95, and Lacoste-Dujardin (2010), 55, n. 8.

7 The narrator uses here the term mzīwda “small bag,” a diminutive of məzwəd “bag.” For this
term and its figurative meanings see daf, v, 408. Notice that the use of the diminutive is
more common in the woman’s narrations than in the man’s. On this see the commentary on
pp. 31–32. Indeed, it is a feature typical of women’s speech. On diminutives in ma in general
see Caubet (1993a), 132–146; for northern ma see Taza: Colin (1921), 64–67; Tetuan: Singer
(1958), 241–242; Tangiers: Assad (1978), 66–70; Aj: Vicente (2000), 130–132; and Chaouen:
Moscoso, DACh, 149–151.

8 Thewordusedhere is sǔlla “grandpanier en formed’amphore, en roseaux coupés ou en jouc.”
As this context proves, it is used to store raisins, olives etc. For a more semantically detailed
definition and other usages of this term see Micheaux-Bellaire (1911), 214, and daf, vi, 170,
under səlla/ sulla [iii].

9 The term used here, mʁīzba, which means “bunch of firewood,” is now obsolete. But this is
a motif common in children’s stories in Europe as well as in North Africa and the Near East.
See Laoust (1949), vol. i, 87–88, vol. ii, 132–133 (esp. 132) in the variant “dans le parler des Aït
Sadden” of tale no. xc, “Les deux orphelins et l’ogresse.”
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for me a bundle of firework my size.” And they kept babbling this nonsense10
till night overtook them.11 Night overtook them. They started crying. They had
nowhere to go. They cast their eyes12 toward amountain. They saw smoke on it,
and a light shining.13 They said to each other, “Let’s go to that small mountain
to see who is there. Let’s implore God that they will let us come in.”
They left for that mountain. They began walking, walking, walking till they 4

arrived. They found an ogress.14 They found in it an ogress. When they found
her, they said to her, “Our Aunt, O Aunt, we came to see you, O Aunt!” She
replied, “Welcome, O nieces! Welcome. Welcome my nieces.”15 She begged
them enter, she begged them to sit. She disentangled her hair16 and shook the
lice into a basket. She unfrazzled the hair17 of a dog or of some other miserable
creature for more lice. She milked a bitch.18 She mixed the milk of the bitch

10 The verb here is ʕăžməṭ. De Prémare, daf, ix, 35, cited it solely in the following sentence:
“ka-iʕăjməṭ ʕlēna ‘il nous débite des bobards [Co]’.” This example and the present context
suggest that this verb may occur with or without the preposition ʕla.

11 This description anticipates the imminent appearance of the ogress, and reminds us that
demons appear at night. On this see Thay Thay Rhozali (2000b), 95, 100–101.

12 This idiomatic translation matches exactly the original idiom ăʁmāw ʕăynəm.
13 For this sign of an ogress’ dwelling, see Laoust (1949), vol. i, 87–88, vol. ii, 132–133 (esp. 132)

in a variant of the present tale xc titled “ ‘Les deux orphelins et l’ogresse’ dans le parler
des Aït Sadden.” Also see the Jewish tale from Tetuan. in de Larrea Palacín (1953), 88–
94 (esp. 91), tale 113, “La doncella y los ladrones”; the Kabylian Algerian tale “La mère
dénaturée, le garçon courageux et le roi des Iwarzeniouen” by Dermenghem (1945), 69–75
(esp. 70); and El-Shamy (1999), 319–326 (esp. 321), the Sudanese tale no. 46, “Fair Fâṭmah.”
In the “Märchen der Schluḥ von Tázerwalt” by Stumme (1895), 71–73 (esp. 71), tale no. 1,
“Die Geschichte von zwei Kindern und einer Hexe,” the ogress is replaced by “eine Hexe.”
From the moment that the girls meet the ogress, they resume their role as protagonists.
On this see Thay Thay Rhozali (2000b), 64–67, 72–74, 97, 98, 99, 114, 120–121. For folktales
in general see Aarne and Thompson (1961), 116, under the tale-type “327, The Children of the
Ogre” and the motif “n776, Light seen from tree lodging place at night leads to adventures.”

14 On this supernatural character see commentary on pp. 60–61.
15 The greeting of “niece” (lit. “daughter of my sister/aunt”) by an ogress – as in the present

context – or by any old woman of potential victims is common in Maghrebin folktales:
see Thay Thay Rhozali (2000b), 94, 116. For other examples see Frobenius translated by
Fetta (1996), 9–18 (esp. 11), tale no. 1, “Le combat des Amazones”; and idem (1997), 78–94
(esp. 79), the tale no. 22, “Akli et les sept soeurs.” On hostile relations between sisters in the
present corpus, and in Berber andArab folktales in general, see commentary onpp. 48–49.

16 The original text uses ʁāsa, which literally means “her head.”
17 See the previous note.
18 The milk of the bitch mixed with henna was a common folk medicine used for children:

see Vonderheyden (1934), 187; Westermarck (1968b), 306–307.



326 lālla ḥusniyya l-ʕalami – translation

with the lice and she boiled them and put them out as a dinner for them. She
said to them, “Have dinner!” The older ones pretended to eat and threw it on
the floor.19 But the smallest one ate: she was hungry. She did not understand.
They [her sisters] said to her, “Do not eat!” They nudged her and told her, “Do
not eat!” That girl cried.When she cried, she [the ogress] said, “Let her eat!” She
said, “Omy Aunt, see! They are tellingme not to eat.” “Let the girl eat!” She kept
eating. They ate those horrible lice and went to sleep.
The ogress had a son named Bžīžəṭ.20 She had a son named Bžīžəṭ. She told5

them, “You must give me your little sister to sleep with” so she could wake up
during the night and eat her. “Give me your little sister to sleep with.” They
replied, “Okay. And you give us Bžīžəṭ.” She said, “I give him to you: take him.”
They took Bžīžəṭ, and she took their little sister so she could wake up during
the night and eat her. They asked Bžīžəṭ, “When is your mother asleep?” He
told them, “My mother is asleep when frogs croak in her belly, and serpents
hiss in her belly, and mice squeak in her belly. When all the insects in her belly
cry out it means that mymother is sleeping.”21 They said, “All right.” They spent
the night listening to that horror, the ogress, that ogress. The serpents started
to hiss, themice started to squeak, everything started to sound forth. They said,
“She is sleeping.” They took their [little] sister. And they carried Bžīžəṭ and put
Bžīžəṭ by her.22 And they took their sister and left, running.

19 This alludes to the stock folktale prologue motif which Lacoste-Dujardin (1999), 101,
107 defines as “refus de consommer la nourriture de l’ogresse pour ne pas tomber en
son pouvoir,” stating that this motif underlines “… l’ importance des fonctions féminines
nourricières et dupouvoir qu’elles peuvent donner.” For an anthropological interpretation
of this context see Thay Thay Rhozali (2000b), 102, 105.

20 This name seems to be in the diminutive: “my little … .” El-Shamy (1999), 64, n. 8 says
this name pattern is “a pleasantry that denotes endearment and is typical of ‘women’s
parlance,’ and ‘parlance of the little ones’ (baby talk). Adult males refrain from using such
speech, especially in the presence of strangers.” On the usage of the diminutive inwomen’s
speech in general see commentary on pp. 31–32.

21 This is a frequent situation in Moroccan and Maghrebin tales. See for example, Laoust
(1947), 263; Laoust (1949), vol. i, 87–88, vol. ii, xxvi–xxvii, 132–133, tale no. xc, “Les deux
orphelins et l’ogresse”; idem (1949), vol. i, 98–99, vol. ii, 157–159 (esp. 158), tale no. xcvii,
“Histoire de Loundja du Rocher”; idem (1949), vol. i, 140–143, vol. ii, 241–244 (esp. 244,
246, n. 4), tale no. cxx, “Enceinte d’un serpent”; Bonjean (1988), vol. i, 51–64 (esp. 54),
“Hadidane le rusé ou le petit poucet arabe”; and Laâbi (2007), 41–51 (esp. 44), the tale
“Lounja-la-gazelle.”

22 This is normally how the protagonist responds in this type of situation. Compare it to
the way the Kabylian protagonist Mqidech reacts to save his brothers from the ogress in
Lacoste-Dujardin (2010), 105–108 (esp. 106), “Mqidech-la-misère-qui-ne-dort-et-n’a-pas-
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The rest of the night they kept running. Run, O runners!23 Run, O runners! 6
When she woke up – the ogress woke up – when she woke up, she made a fire
and put the boy into a caldron, thinking that he was the girl. She put it on to
boil, she put him on to boil. As he was boiling, he called to her, “O my Mother!
O my dear, I am Bžīžəṭ your dear one,24 O Mother!” She replied to him, “Bžīžəṭ
my heart? O bastard daughter! Bžīžəṭ my heart?” She tore25 and ate him, tore
and ate him. “Bžīžəṭ, my dear one? O bastard daughter!” until she reached his
privates. When she reached his privates,26 she discovered that it was a boy. She

sommeil-et-m’a-tué-mes-sept-filles.” For the same reaction and events see for example
El-Shamy (1999), 319–326 (esp. p. 321), the Sudanese tale no. 46, “Fair Fâṭmah.” For this
tale-type see Aarne and Thompson (1961), 101, 116, 360, “311, 312, Three Sisters Rescued from
the power of an ogre” and “1119, The Ogre Kills his own Children,” and the related tale motifs
“g400, Person falls into ogre’s power,” “k525, Escape by use of substituted object,” and “k1611,
Substituted caps cause ogre to kill own children.”

23 The original expression is āžʁi ya məl-la đəžʁi!
24 Thenarrator saidānabžīžəṭ kəbdəç, literally “I amBžīžəṭ of your heart.” The literalmeaning

of kəbda is “liver,” one of the common implications of which is, as de Prémare, daf, x,
510, meaning 2 says, “siège de l’amour et de l’affection en général (pour les êtres ou les
objets); spéc. siège de l’amour maternel et paternel [rarement de l’amour filial.” For more
examples see de Prémare, ibid., 510. Dwyer (1978), 157 commented that in Taroudannt it
is common to hear “women say that their own kibda (liver or ‘heart’ in our sense) is given
over to children while men’s kibda is devoted to business, same-sexed peers, and other
women.” El-Shamy (1999), 76, commenting on tale no. 3, “Mother’s Liver,” states, “A liver is
perceived, especially among women, to be the place of residence for empathy – chiefly
in situations that generate acute feelings of pity, compassion, and similar sentiments
connected with pain and sorrow.” In ancient Semitic cultures the “liver” is considered to
be the seat of the emotions and of the “heart, thought, and even mind and spirit.” There
is no doubt a link between the usage above and liver divination, a practice which goes
back to Sumerian times and was highly developed by the Babylonians early in the 2nd
millenniumbc. Thus this context echoes some very oldNear Eastern cultural features. See
for example the relatedAkkadianwords gabidu (cad, g, 6), and amūtu (cad, a/ii, 96–97),
both meaning “liver”: the latter term appears in Mesopotamian mythology. However,
in Akkadian the semantic field of the etymologically – related word kabatttu (kabtatu,
kabittu) “liver(?)” seems to be uncertain: cad (k, 11–14) states that itmeans “1. inside (of the
body), liver(?) 2. emotions, thoughts, mind, spirit.” But even in this case the term kabatttu
parallels libbu, one of the principalmeanings ofwhich is “heart, abdomen, entrails, womb”
(cad, l, 164, 167). In Ugaritic, for example, the etymologically-related kbd means “liver,
innards, bosom, mind”: see del Olmo Lete and Sanmartín (2004), 424–425.

25 The noise made by the ogress when tearing Bžīžəṭ is expressed through onomatopoeia:
ṭāʔ. For more see daf, viii, 245, under ṭāq.

26 The original word here is ʁwīḥa, which is the diminutive of ʁūḥ. It is translated here as
“his privates” instead of “his penis” because in the present context the narrator intended
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sat crying, “O Bžīžəṭ my heart! O Bžīžəṭ my heart! O Bžīžəṭ my heart! O Bžīžəṭ
my heart!” Lamenting for Bžīžəṭ, she sat crying for Bžīžəṭ. She left running. She
went out running to confront the girls, to find them. She discovered that they
had already left.
She overtook their shadow. She overtook some of them. She overtook them.7

When they heard her coming, they sat on a big rock and said, “O rock, ascend
with us, so you will find a happy ending and a reward. O rock ascend with us,
so you will find a happy ending and a reward.”27 She came to them and found
them sitting on that rock high in the sky. She urged them, “Come down tome, O
my nieces, come down tome!” They replied to her, “No, you come up to us.” She
replied, “I do not have anything to go up with, and I cannot get up.” Then she
told them, “Join your cords together [like a rope] so I can get up.” They undid
their cords and tied them together, and started pulling her up. As they pulled
her up, she said, “I will get you, O children of a whore!28 I will get you!” Then

this term to be an euphemism. On this see Farghal (2007), 69–72 (esp. 70). For this use see
de Prémare, daf, v, 234, who gives the following definition: “verge d’enfant [Co Ġzāwa],”
used by Žbāla. However, de Prémare forgets to mention that in this area, which he calls
Žbāla, the term rōḥ refers to the “privates” of both men and women. This general usage
explains theuse of thediminutive here by thenarrator. About this term, its semantic value,
and its idiomatic usages, see de Prémare, daf, v, 233–235. Concerning the diminutive in
female speech in general, see the commentary on pp. 31–32. On the use the euphemism
in women’s speech see Sadiqi (2003), 155–156. At this point the ogress realizes that she
has eaten her son. On similar events in other Moroccan tales see the story “Hammou
l’astucieux ييمارلحوحم ” in Thay Thay Rhozali (2000a), 1–8, 29–33 and the commentary in
idem, (2000b), 56.

27 This is a commonmotif inMaghrebin folktale tradition: see Frobenius translated by Fetta
(1997), 173–178 (esp. 175), tale no. 35, “Le grain magique,” in the context of “Prends ce pain
et élève-toi, ô, rocher! Elève-toi, rocher, pour que m’apparaisse le pays de mes parents!
…”; Laoust (1949), vol. i, 83–86 and vol. ii, 125–130 (esp. 125, 129), tale no. xc, “Les deux
orphelins et l’ogresse,” and its variant under “le parler des Aït Bou oulli”; and idem (1949),
vol. i, 130–132, vol. ii, 225–228 (esp. 225), tale cxvi, “Aventures de deux orphelins.” For
other Kabylian tales see Dermenghem (1945), 63–67 (esp. 65), the tale “Amar Nofç”; and
Lacoste-Dujardin (2010), 22, 63, n. 5, “Amor Ceqqa”, 63–72 (esp. 63). This motif could be
interpreted “Magic Rock (Stone) d931”: see El-Shamy (1995), 436. In the Egyptian tale “If I
am your Sister, I can’t Become your Wife” (tale no. 46-1) in El-Shamy (1999), 327–328, 404
n. 788 the protagonist escapes by climbing a sesban tree, which replaces the rock of the
present narrative.

28 This curse in the singular distinguishes between masculine and feminine: thus wǔdd
l-ʔăḥba is “son of a whore” and bəƫƫ l-ʔăḥba “daughter of a whore.” About the use of wǔld
⟩ wǔdd as a component in curses, see daf, xii, 266–267 under meaning 7. Notice that the
second noun component in this insult, the term ʔăḥba “a whore, prostitute,” shows how
sexism is involved in the insult. See pp. 32–33.
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they slung her – Thud! – into the [mountain’s] fire.29 And once again, “I will
get you, O children of a whore! I will get you!” (They had told her, “We will not
pull you up to us till you surround this hill with fire” and she ignited the fire).
She kept telling them, “Oh I will get you, O children of a whore! I will get you!”
They dropped her down again, – “Thud!” – till she became too weak to move.
That hour they descended to her. She told them, “My nieces, check my head
[for lice]. Check my head [for lice].”30 They sat down to check her head, they
braided firewood into her hair. They braidedmore andmore. Then they left her
there and they went away.
Theywent their way fromone place to another, going on until they came to a 8

swamp.31 They reached a small swamp. They entered the swamp. They bathed.
They took their shoes off, they disrobed,32 and they sat down – one bathed,
another bathed; one bathed, another bathed; one bathed, another bathed – till
they got tired. The small one among themhad an anklet,33 a small anklet on her

29 Folktale ghouls are usually killedby fire,which is considered the instrumentmost effective
against them. On this see for example Laoust (1947), 264; and Bonjean (1988), vol. i,
51–64 (esp. 64), the tale “Hadidane le rusé ou le petit poucet arabe.” On this motif see
El-Shamy (1995), 185: “Demons Flee From Fire f405.12”; “Ogres Chased Away by Fire g581”;
“Ogre Deceived into Setting himself on Fire g524.2§.” See also Aarne and Thompson (1961)
“g526, Ogre deceived by feigned ignorance of hero. Hero must be shown how to get into oven
(or the like). Ogre shows him and permits himself to be burnt,” and “g512.3.2, Ogre burned in
his own oven.” These events put into question the real power of the ogress: see Thay Thay
Rhozali (2000b), 108, 178; and commentary on pp. 60–61.

30 The verb used here is fla. About this and other usages of it see de Prémare, daf, x, 161,
where its basic meaning is given as, “abs. chercher ses poux, pour les éliminer; s’épouiller
[Co].” The delousing is a sign of affection. It is often a prelude to love: see Lacoste-Dujardin
(2010), 41, n. 7. On this typical description of the ogress’s head, where lice abound, and a
description of ogresses in general, see Thay Thay Rhozali (2000b), 89, 90.

31 This is a very important step in the plot, which occurs in many other Berber and Arab
tales. See for example the Märchen der Schluḥ von Tázerwalt by Stumme (1895), 71–73
(esp. 72), tale no. 1, “Die Geschichte von zwei Kindern und einer Hexe,” where a “Quelle”
with magical power is mentioned.

32 Thenarrator says here zǔwwluhāđīç “they tookoff x” insteadof zǔwwlu l-ḥwāyəž “they took
off their clothes” or zǔwwlu ʕlīhəm “they disrobed.” This may be because of the narrator’s
intentional self-censorship, suppressing the verbal image of the girls’ nudity, or simply
because she forgot the precise term. The semantic value of hāđīç is equivalent to “ø.”
This term thus leaves a free parameter allowing the listener (and translator) to fill in the
meaning proper to the context.

33 This is the most important point in the plot of this tale: the flow of the story follows the
actions of the youngest sister, who therefore is its main character. About the youngest
sister / the youngest brother as a main character in folktales see my commentary on



330 lālla ḥusniyya l-ʕalami – translation

foot. She took that small anklet off. She left it. She was bathing, and she forgot
it there. And she left. They left. When they left – when she arrived at a certain
place, having gone only a little way, she told them, “O sisters, I forgotmy anklet.
I left my anklet in the swamp. And now I am going back for my small anklet.
I cannot leave it.” They said, “Okay.” She told them, “If you see that hackberry
become green and lush, wait for me, wait for me, wait for me: know that I am
going to find the anklet. And if you see it became yellow and withered, and its
leaves fall off, and die, go forth, flee and escape: know that Ġălġlu34 has gotten
me.” They left, the poor ones.
They proceeded onward. She, the poor one, went in search of her anklet. The9

Ġălġlu found her. He seized her and put her in his bag of skin, and left with her.
As he walked, he said to her, “Speak, speak my little bag of skin, or I will eat
you.” She said, “We were seven girls playing in a swamp. I forgot my anklet, and
I returned to get it.”35 While he was walking, he kept saying, “Speak, speak my
little skin bag or I will eat you.”
They, those girls, continued walking along farther and farther (their sister10

had been captured by the Ġălġlu) till they reached a house, whose owner was a
cat,36 a woman who looked like a cat. They knocked at the cat’s. She came out
to them. Shewas a woman but she looked like a cat. They said to her, “Please let

pp. 53–54. Concerning the term xălxāl “anklet,” which the narrator often expresses in
the diminutive, see daf, iv, 120. About the tradition of wearing a xălxāl, “anklet,” see the
commentary on p. 14. In many folk traditions as well as in real life, anklets, which were
worn principally by female children, had a prophylactic purpose – that is, as a way of
warding off certain demonic spirits and of protecting the children from the Evil Eye. On
the deeply rooted belief in the Evil Eye in Moroccan popular culture see n. 294 below,
p. 403, and 76–77, 174 n. 44.

34 This name may be a variation of the noun ġūl, “ogre.” Its repeated syllable is perfect for
catching the attention of young listeners. About this term see daf, ix, 439. For its literary
usage and role in folktales, see the commentary on pp. 60–61.

35 See See Aarne and Thompson (1961), 103, “311b*, The Singing Bag.”
36 Marçais (1953), 377 correctly states about the Maghreb in general, “Le “chat” suspect de

n’être qu’un djinn camouflé … .” Cats are considered as household guardians, as a kind
of jinn of this space. This is attested widely in Moroccan folktales. See for example the
role played by the black cat, who in fact is a jinn, in Légy (1926), 7–13, tale no. i, “Histoire
du pèlerin, de ses sept filles de la bonne ʿAfrîta et du fils du sultan,” and ibid., 61–62, tale
no. xiii, “Histoire d’une femme et d’une chatte noire.” In Kabylian tales as well cats are
considered “iâssassen “gardians”, sortes de génies des lieux”: see Lacoste-Dujardin (2010),
60. The cat in the present tale indicates a magical metmorphosis of the jinn (on this see
Westermarck (1968b), 309; Doutté [1994], 52 and p. 63). This same character appears as a
“chat sauvage” in a parallel context in Laoust (1949), vol. i, 83–88, vol. ii, 125–133 (esp. 126)
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us enter. We ask to be taken in as guests, for God’s sake. We would like to stay
with you.” Then she told them, “I have sons, but they are bandits. My sons are
bandits. All of them are men and you are maidens. And my sons are outlaws;
they will attack you. No.” They asked her, “Please! Put us anywhere. Please put
us anywhere! We have nowhere to go.” Then she told them, “I have a roomwith
straw.” They said to her, “Put us with the straw, hide us in the straw.” She made
them enter and hid them in the straw. And her sons, the bandits, they spend
the day in the wilderness.
At night the boys came. They found that their mother had swept and tidied: 11

she had made the house shine. They asked her, “Mother, who came to you
today?” She replied, “No one came to see me, O sons. I have recovered: I have
gottenhealthy again.” They said, “Fine.”Oneof them told the others, “Tomorrow
I am going to stay to watch her.”
The next morning, one of the brothers stayed to watch her. The next morn- 12

ing, hewatched her. Hewanted to seewho visited her. But sleep deceived him37
and he did not see anything at all.
The next morning [his brothers] asked him, “Who came to see ourmother?” 13

He said, “I did not see anyone. No one came to see her. My mother has recov-
ered. My mother is well. She is the one who is doing the housework.” The next
morning another one said, “I am going to [stay].” The same thing occurred. He
too fell asleep. One day the youngest among them said, “I am going to watch
her. You don’t know anything!” The dawn came with the youth watching her.
He pretended to be sleeping. She [his mother] arose. The girls came, came out
from the straw, and swept for her, wiped, cleaned, andwhitewashedwithwhite
lime.38 They washed the clothes and did all the housework. And she gave them
a sip of lbən39 and bread, and they returned to their place.
When his brothers returned, he informed them. They asked him, “Who 14

comes to visit our mother?” He told them, “This is what happened, and this is
what happened. Such-and-such a person came to her; so-and-so came to her.”

in tale no. xc, “Les deux orphelins et l’ogresse”; and ibid., vol. i, 130–132, vol. ii, 225–228
(esp. 225, 229–230, n. 4), tale cxvi, “Aventures de deux orphelins.”

37 The narrator uses the expression šəmθun-nʕās, which literallymeans “sleep deceived him,
played a trick on him.” For the verb šmət see daf, vii, 177.

38 Concerning this term see the commentary on pp. 73, 150 n. 252.
39 This is the English “whey,” thewatery part of themilk that is separated from the coagulable

part, or curd, especially in the process of making butter. This is a common drink in
Chaouen, and even more in surrounding areas, where it is mixed with kəsksu in a dish
called săykūk (a term not attested in de Prémare). About lbən and its idiomatic usage see
daf, x, 25; Abu-Shams (2002), 295.
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When that girl came out and she [his mother] gave her lbən and bread, he, her
son, came out and seized the girl, who started to shout. His mother told him,
“Just leaveher alone!” and she assuredher, “He is not going toharmyou.”He told
her, “By God,Mother, the girls have spent the day working for you, and you give
them [only] a bowl of lbən and bread! Give them what we ourselves eat.” They
used to sacrifice a chicken each everyday. Each of them would get a chicken or
a cock. “You are giving her only a bowl of lbən! It is not enough for her to have
a single bowl of lbən.” His brothers came, and he told them everything.
They found the girl sitting. She remained sitting. And she said that her15

sisters remained. They came out. All of them continued working. The young
men rejoiced in them. Each took one: they married them. They prepared their
wedding. They celebrated theirwedding. The little onewas still with theĠălġlu.
Ġălġlu begged with her.
One day while they were still new brides, they were all gathered and Ġălġlu16

came tobeg.Ġălġlu came tobegwith the girl.He toldher, “Speak, speakmy little
skin bag or I will eat you.” She said, “We were seven girls playing in a swamp,
I forgot my anklet, and I returned to get it. And Ġălġlu kidnapped me and put
me in his skin bag.” They exclaimed, “This is our sister!” They recognized [her
voice]. They said to Ġălġlu, “Please, O Ġălġlu, carry this lunch for the workers
that we have there.” He said, “Okay.” They gave him the lunch. He told them,
“Do not to open this skin bag!” They replied, “No, we will not open it.” They
gave him the lunch. They said to him, “When you return we will reward you.”
He told them, “Do not hang this skin bag over smoke.” They replied, “No, we are
not going to hang it over the smoke.” They replied, “No, we are not going to hang
it over the smoke.” As soon as he left, they hung it over the smoke. When they
hung it over the smoke, she exclaimed, “How disgusting!40 How disgusting! Is
smoke my sister! Is smoke my sister!” They opened the skin bag, found their
sister. She jumped out to rejoice with them. They had her enter the hammam.
They bathed her, rubbed her, and dressed her.
Ġălġlu delivered lunch and came back. They paid him and gave him back17

his skin bag. He asked them, “You were careful to not open it?” They replied,
“No, we did not open it.” He took it and said [to it], “Speak, speak my little skin
bag, or I will eat you.” Nothing. “Speak, speak my little skin bag, or I will eat
you.” Nothing. She could not speak: she did not comprehend. She did not talk,
She did not talk. He arrived at a swamp and told her, “By God, I am going to

40 The term used here is xxi, “ugh,” an exclamation of disgust. About this usage see daf, i, 19
under ẹḫḫ. De Prémare writes it in Arabic script خّاِ . However, when he transliterates this
exclamation, he writes ẹḫḫ. This expression should be included as an entry in volume iv
(ḫ-d) and volume i (a/ʾ-b/p) of daf, where it is mentioned only as a variant.
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eat this daughter of a whore! And by God I am going to eat her.” He reached a
swamp and stretched out his feet. – After Ġălġlu had left to take [the lunch to
theworkers], they had not put their sister back into the skin bag: her sisters had
takenher andhiddenher. And they had filled itwith frogs, serpents, turtles, and
cats. When he said, “Speak, speak!” each one of them would answer in its own
tongue. – He sat down and stretched out his feet. He stretched his feet out into
the swamp, preparing to eat her. She was making such noise that he thought
she was trying to irritate him. He opened. The snails pecked his eyes, and the
serpent coiled around his neck. The frog jumped at his nose – or some other
appalling thing. – All of the animals [did something to him].41 He died. Ġălġlu
died. He died in that swamp.
And they prepared for the wedding of their sister and married her to the 18

young man that remained, and they all mounted on wings of joy.42 And their
mother, the cat, mounted on wings of joy. Her sons were all bandits.
[One day] their father came to beg. Their father, who had cast them out, 19

came to beg. He didn’t know them. He came to knock. He knocked at the door.
When they went out, they found their father. They recognized him. They told
him, “O Father, you cast us out in themountains. [But] by Godwe are not going
to chase you away.” They urged him to enter. They bathed him, they massaged
him, and they dressed him in new clothes. They told him, “Stay with us till you
die.”
– This is it. This tale is good. Listen to it again to see if has been well told. – 20

41 This passage parallels one in tale no. xcii, “Hamou Bou Tekiout et l’ogresse,” in Laoust
(1949), vol. i, 88–89, vol. ii, 138–139 (esp. 138), where Hamou the protagonist plays a trick
on the ogress.

42 The idiom used here is u făʁḥānīn māš yṭīʁu.
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ʕĀyša Cinderella43

I ask you to consider the case of a girl who had no mother, only the wife of1
her father. Her stepmother beat her, thrashed her with blows, and hit her, and
covered her with ashes. She dubbed her, “ʕĀyša, the one who is covered with
ashes. ʕĀyša, the one covered with ashes. ʕĀyša, covered with ashes.” The poor
girl knew only weeping while sitting in the kitchen. She was not allowed to
come down to the first floor. Of course she had a father. Her father was nice to
her. But his wife wasmean. His wife wasmean.When she went out, she did not
take her with her. She did not even allow her to go out. She could only work and
stay covered with ashes. Then she [the mother-in-law] went out.

43 A variant of this tale is narrated by a storyteller named “Lalla el-Ghalia Rahamaniya” in
Légy (1926), 19–23, tale no. iii, “ʿÂicha rmâda: ʿÂicha souillée de cendres (Cendrillon).” The
first episode parallels the present tale, though in the parallel version ʿÂicha gets married
to the King thanks to the help of her deadmother’s spirit. Other parallel episodes includes
the stepmother andher daughter throwing thepregnant ʕĀyša into thepit, where theKing
finds her with her baby after his return from war. Légy (1926), 34–37, tale no. vi, “Histoire
de la jeune fille qui naquit d’une pomme …,” narrated by the same storyteller, includes
the episode of the insertion of the pin into ʕĀyša’s head by her co-wives, and her resultant
metamorphosis into a bird, while her husband was on a trip: ʕĀyša as a dove entertains
the workers until her discovery by her husband the Sultan upon his return. Other possible
northern Jewish and Muslim Moroccan variants of this tale are: de Larrea Palacín (1952),
50–55, tale no. 13, “La Cenicera”; El Koudia and Allen (2003), 19–26 and 100–103, tale
no. 4, “The Fisherman” and tale no. 16, “Nunja and the White Dove.” Another possible
variant of this tale, thoughwith substantial differences, is “Cendrillon de Fez,” recorded by
Bonjean (1988), vol. i, 65–88 (esp. 74–83). A variant of this tale from theAlgerian repertoire
covers the third and last trip of the Sultan to the end: it is Frobenius translated by Fetta
(1997), 179–186 (esp. 183–186), tale no. 36, “Les enfants de lamarâtre.” Decourt (1988–1989),
249–257 gives a curious variant of this tale which includes the stepmother casting ʕĀyša
Cinderella into the pit and the call of her brother: it begins in a completely different
manner and continues with these parallels andwas told by aMaghrebin immigrant called
“MmeOmeir” (origin: Sétif) toMontferré-France. Other parallel tales told by Arabwomen
are El-Shamy (1999), 255–262, tale no. 32, “Zlaizlah and ʾOmm-ZaB¿ba¿”; 271–277, tale
no. 34, “The Fisherman’s Daughter”; and 278–279, tale no. 34-1, “Fsaijrah.” For a parallel
folktale see Aarne and Thompson (1961), 175, “510, Cinderella and Cap o’ Rushes” and the
many related motifs there.
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One day her stepmother rose up and left [ʕĀyša] with a lot of44 work. They 2
[the stepmother and her daughter] readied themselves for a day out. She left a
lot of work for her. She brought grains of wheat and kernels of corn – in other
words, all kinds of seeds, andmixed them up and put out a large amount [from
the] harvest.45 Then she told her, “When I come back, I must find everything
sorted. I must find every seed in its proper group.46 I for sure am coming back.”
And she left six small fishes,47 and told her, “Prepare the fishes, wash them and
fry them.” She hid the leather bucket of the well, so she [ʕĀyša] did not have
anything with which to draw water: she would feel frustrated. She took the
leather bucket and hid it. She told her, “Draw water as best you can. You have
to wash the fish, and fry it. And if you lose any of it, I will tear it from your own
flesh.”
She [her stepmother] left: she went out with her own daughter. And the girl 3

[ʕĀyša] remained,weeping. She couldnot figure out how to start thework.How
is she going tomanage? Shewept andwept andwept till shewas almost blind.48
She was about to prepare the fish, went to the well, tried to drawwater. But she
did not have any way to so. She put the fish into a small pot and lowered it
into the well with a rope (or a cord or some other wretched thing) in order to

44 According to de Prémare, the noun ġbīna basically means “profond chagrin (causé par
une douleur morale / un affront / une humiliation / une vexation / une frustration / une
déconvenue) etc.” This term also occurs as a verb, ġbən “attrister (qqn.), lui causer de la
peine etc.” For this word and its many derivatives see daf, ix, 334–335. However, as a
result of semantic development, in ChA this term now means “many, a lot of s.o/s.th.; a
large number of s.th. etc.” – for example: ǧāw ġbīna d-ən-nās “many people came/have
come,” and b-əġbīna bīhəm “many of them … .” The justification for positing a semantic
relationship between these two terms is that the present context expresses the frustration,
humiliation, and pain ʕĀyša feels about her stepmother. (On the figure of the stepmother
in folktales see pp. 48–49). The term ġbīna “many, much, numerous etc.” is no longer used
by the younger generation.

45 The original term here is ṣ-ṣāba. About this term see daf, viii, 141.
46 The same task is required by the ogress of her victim in tale no. xxiv, “MoulayHammam, la

jeune fille et les ghoûles,” in Légey (1926), 104–111 (esp. 105); and by the stepmother Jasmina
of Cendrillon Géranium, her stepdaughter in “Cendrillon de Fez”: Bonjean (1988), vol. i,
65–88 (esp. 75–76).

47 In theCinderella story and its variants fish are a symbol of good fortune: see below. See also
Laoust (1949), vol. ii, 241. On the many fish symbols of Maghrebin speech in general and
in folktales see for example Marçais (1953), 377; El Fasi and Dermenghem (1975), 136–137;
and Bonjean (1988), vol. i, 65–88 (esp. 75), the tale “Cendrillon de Fez”; and commentary
on p. 63.

48 This translation attempts to reflect asmuchaspossible the expressionusedby thenarrator
here, ābki yǐbki ya ʕăyna d-əl-ʕma.
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be washed. When she took it out, she found that she had lost one fish. She sat
weeping and whimpering.
A woman came up to her from out of the well.49 While she was weeping so4

hard, an almond, a small almond, was cast up out of the well into the house’s
courtyard. It went “Tchah!” and it split, and a woman came from inside it. The
woman that came from it said to her, “The name of God is with you, O my
daughter. The name of God is with you. What has happened to you, O my
daughter? What’s wrong? What’s wrong?” She answered her, “This is what has
happened: My stepmother has left seeds for me to sort. I have to sort each
one by type. I cannot figure out how to begin. And she has left me six fishes
and told me to prepare them and to wash them and to fry them. I don’t have
anything with which to wash them: she hid the well’s leather bucket. I don’t
have anything with which to wash them. When I tried to lower them into the
well, I lost one.”
She [the woman] told her, “Now calm down. Do not cry.” And the woman5

made the same noise – “Tchah!” – and returned into the well. She tookwith her
the plate of fish and she prepared it, and she fried it, and she brought it back
up to [ʕĀyša], and said to her, “Here is the fish.” It was a plate of fish, fried and
ready. And she took the seeds and sorted, sorted, sorted, sorted, sorted every
grain into its proper group.50 And she told [ʕĀyša], “Now here, here. Do not
cry!” ([The woman was] a spirit).51 She replied, “Okay.”

49 The bīʁ “well” gives access to the lower world or netherworld (Doutté [1994], 64; El-Shamy
[1995], 383–384) – in this story the world of ʁūḥānǐyya. The latter term refers to a kind of
Muslim ğǐnnǐyya: the first words she uttered as she comes out of the well are, “The name
of God is with you.” This same sequence occurs in Jewish tale no. 3, “The Wondrous Gifts
and the Wicked Old Woman” in Noy (1966), 33–39, esp. 34.

50 The expression here is kǔll wāḥǐđ b-wăḥdu.
51 ʁūḥānǐyya, a loan word from ca rūḥ “soul, spiritus,” literally means “demonic spirit.” De

Prémare defines this as a “djinn femelle [Co.],” and gives itsmasculine equivalent as rōhāni
“esprit démoniaque, génie possesseur, être (d’un rang supérieur) appartenant au monde
des esprits – jənn, ʕăfrīt – (spéc. ceux invoqués par les Gnāwa); fantôme / revenant, génie
aérien vivant entre ciel et terre [Co, CoTgr].” Formore examples see daf, v, 237. The use by
the narrator of this term instead of jinn in feminine is not arbitrary because in the context
of this tale the spirit here plays a very active role in helping the girl ʕĀyša against her
stepmother. Moreover, these tales are told to children, in whose presence the uttering of
the term jinn is prohibited. In the event that someone accidently utters any of the demon
names, the formula “In the name of God, the Beneficent, theMerciful! I take refuge in God
from Satan!” must be uttered immediately to protect the child from demonic influences.
Laoust (1947), 262, and idem (1949), vol. ii, pp. xxv–xxvi, noted that this term is used
in various Berber areas: “… chez les Temsaman (Rif) et quelques autres, empruntées à
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The woman said to her, “Let’s go to a hammam. I will bathe you.” She took 6
her to the hammam, and she bathed her, and shemassaged her. Before, she put
gallnut dye52 in her hair. And she bathed and massaged her, and brought her
back to the house. And she dried her and she put her henna53 [on her hands].
She told her, “Let’s go out!” She took out some clothes like no one else’s, and
she made the girl up. She primped her to the last detail. The girl had a face as
beautiful as a precious stone.
She told her, “Let’s go to the gala54 in the Sultan’s house. At this gala, the Sul- 7

tan is going to choose the woman he likes best, so let’s go!” She took her. When
she brought her in, her stepsister, the daughter of her stepmother, who had four
eyes, four eyes in her face, said to hermother, “OMother, look! ʕĀyša Cinderella
is here. ʕĀyša Cinderella has come!” She replied, “Shut up! Who said anything
about ʕĀyša Cinderella? How could ʕĀyša Cinderella come here? With what
would ʕĀyša Cinderella come?Does she have clothes? ʕĀyša Cinderella did not
come.” She told her, “By God, Mother, she is ʕĀyša Cinderella!” She answered,
“No!” So they remained there.55
They attended the gala. They finished. And then they prepared to go their 8

way. They were about to leave, when the Sultan brought big pots of tar and

l’ arabe comme aruḥani “ogre”, B. Messaoud (Blida), de ruḥ “âme, souffle,” et en Kabylie
“folie, épilepsie” du nom du jinn, auteur présumé du mal (en tachelhit, le mot rroḥaniyen
s’applique indistinctement à toutes les catégories de jnoun, mais plus particulièrement
à ceux qui vivent entre le ciel et la terre).” For more on this borrowed ca term used as
one among the diverse names of jinns, seeWestermarck (1968a), 269, who comments that
“at Fez a certain yellow fish, which I have been unable to identify, is called roḥâni, or
jenn.” See also El Fasi and Dermenghem (1975), 23, 225–240 (esp. 225), the tale “le caftan
d’amour tacheté de passion: Qaftan el houbb lamnaqqat bel lahoua”; and Bonjean (1988),
vol. i, 65–88 (esp. 76–77), the tale “Cendrillon de Fez,” inwhich this spirit is replaced by the
mother of the cats ( jinniya), whomCendrillonGéranium fedwith the fish her stepmother
had ordered her to cook. As a reward this spirit helped Cendrillon of Fesmarry the prince.

52 See p. 77.
53 See pp. 76–77.
54 ḍǔhʁǐyya, this word could be related to the noun ḍhọṛ / ḍhọ̄ṛ, meaning “midi, milieu de

la journée” (see daf, viii, 220). In ChA this term refers particularly to the second-day
wedding celebration offered to the bride, which takes place after late midday prayer.
However, in the present context this termhas the generalmeaning of any festive occasion.

55 In the Fasis tale “Cendrillon de Fez,” by Bonjean (1988), vol. i, 65–88 (esp. 80–81) the
description of the stepmother’s readying herself and her daughter for the gala is followed
by the account of themother cat helpingCendrillonGéraniummake ready for the Prince’s
gala. The identification of CendrillonGéranium’s stepsisterwith her, and the stepmother’s
denial, are also paralleled.
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poured it into the room’s doorway. He will place the slippers of the one he likes
in that wretched stuff,56 that goo.
They began to leave.57 A slipper of the girl he wanted for himself, who in fact9

was ʕĀyša Cinderella, was glued onto the tar. The slipper was stuck on it. She
tried to pull it off, but it was impossible for her to do so. Her mother (meaning
the spirit) told her, “Leave it, leave it!” “O,Mother, my slippers, my slippers!” She
replied to her, “Here are other slippers.” She took the other slippers, she took
other slippers and put them on her feet, and took her home. She undressed
her. She took off the clothes, and returned her to the way she had been before.
She put ashes on her back again, and made her sit. And she [the stepmother]
came with her daughter. And she came with her daughter to the house. They
remained [at home].
The next morning, they [the Sultan’s officials] began searching. One of the10

Sultan’s servants58 took the single slipper. The one who fits it will be his [the
Sultan’s] wife. She [the servant] took that single slipper and began searching
house to house. One person tried it on, and another one, and another, and so
forth. Everyone tried.
[The stepmother] desired that the slipper would fit her daughter. She took11

her daughter out to [the Sultan’s servant and] told her, “Here she is! Have her
try it.” Before, she had rolled her in a reed mat so her four eyes could not be
seen: she had made sure her face was covered by a mat. She said, “It is her size,
no? It does fit her. It does fit her, fit her, fit her. It does not fit her?”59 She [the

56 The narrator uses the expression dīç l-hămm. This expression often occurs in the form hād
l-hămm, “cette source d’ennuis! cette saleté! cette saloperie! cette ordure! [Co]” (daf, xii,
85, meaning 3) and can refer to both humans and objects. This expression is used somuch
more frequently in women’s speech that it can be considered a women’s expression. By
analogy, the samecanbe said concerning the termməlʕūʔ, feminineməlʕūʔa “unfortunate,
miserable etc.,” which normally refers to people.

57 The use of the past continuous tense here reflects the original’s five repetitions of the
participle of the verb xʁăǧ “to go out, to leave, etc.” The narrator said bdāw xāʁǧīn, xāʁǧīn,
xāʁǧīn, xāʁǧīn, xāʁǧīn.

58 The word used here is xăddāma “female servant.” On this term and its semantic connota-
tions, and its comparison with ʕăbd “slave,” see Wensinck (1978), 931–932.

59 This same sequenceoccurs in a variant of this tale in Légy (1926), 19–23 (esp. 21), tale no. iii,
“ʿÂicha rmâda: ʿÂicha souillée de cendres (Cendrillon)”; and in the Jewish Tetuan tale
no. 13, “La Cenicera,” by de Larrea Palacín (1952), 50–55 (esp. 55). For the same sequence
see also theQatarian tale no. 34-1, “Fsaijrah,” in El-Shamy (1999), 278–279; and theEgyptian
tale no. 46-3, “The Sister’s Shoe,” idem, 330–331. On the symbolic significance of the act of
inserting a foot into a shoe (Mot. z186.4.3.1§), see El-Shamy (1977), 60, n. 42 and El-Shamy
(1999), 279, 398 n. 681, 404 n. 792. In the Fasis tale, “Cendrillon de Fez,” in Bonjean (1988),
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servant] replied, “No, it does not fit her. He [the Sultan] is not going to take her.”
She told her that it was not her size.
She asked her, “Do you have another girl?” She answered, “No! I have none 12

other. This is the only one.” [The servant] looked up: the girl [ʕĀyša] glanced
out; the girl glanced out: She [the servant] saw her, and she told her [the
stepmother], “Here she is! Here is the girl!” Then she told her, “That one is
lowly.60 She is a minor servant. She is only an insignificant servant. She is an
insignificant servant who sits in the kitchen. She never leaves the cooking area.
She attends the stove. She is the Lady of the Stove.61 She isn’t nice.”
Then she [the Sultan’s servant] told her, “Now, if she is nice, have her come 13

down. If she is ugly, have her come down. If she attends the stove, have her
come down. She can be the way she likes to be. Her lord told you to bring
her to him no matter what she is!” She had [ʕĀyša] come down. They told
her, “Come down!” The girl came down. She tried the single slipper. It fit her.
[The Sultan’s servant] told her [the stepmother], “See, the slipper fits her. This
one is our lord’s wife.” And she also told her, “Now see, by God, if you touch
this girl,62 or hit her, or do anything to her, you will know for yourself the
consequences.63 This one is our lord’s wife. Now the slipper is her size. She is
his wife.”

vol. i, 65–88 (esp. 82), the shoe is replaced by “babouches,” and the sequence is different.
Also see El Fasi (2000), 58–64 (esp. 59), the tale “Attoche et Fadhel.”

60 The idiom here is l-hămm ʕla săʕda, literally “may her good luck cause pain, affliction,
sadness / may her good luck be affliction/pain/grief/sorrow/distress.” Concerning the
word hămm and its semantic value in stock phrases, see n. 56 above. About the noun
săʕd, “bonne chance, bonheur; chance, sort (bon, mauvais ou hasardeux, déterminé par
les astres),” see daf, vi, 98–99, wheremany expressions have beenmentioned, though not
the present one, which is characteristically female; and pp. 32–33.

61 In old Chaouen houses, the kitchen area would be a remote room located in a remote
corner of the house: it was considered a strange place inhabited by jinns. Compare the de-
scriptionof anoven room inanEgyptian country-style house inEl-Shamy (1999), 363, n. 38.

62 This translates exactly the original’s u ʔʔīθ yǐddəç f-hāđ l-ʕāyla.
63 This is themost appropiate translation for the expression īlaḥăƫƫađăʕʁăfmʕaʁāsəç, which

combines the verb ʕʁăf “savoir qqch.; connaître qqn. ou qqch.; savoir ce que c’est que telle
chose” (see daf, ix, 75–76, where many other expressions are mentioned, though not the
present one), with mʕa ʁāsəç, the preposition mʕa + the noun rās (+ pronominal suffix),
which, according to de Prémare, daf, v, 14, meaning 22, is “forme d’ insistance; s’emploie
avec de nombreux verbes pour insister sur la part que le sujet prend à l’action ou à la
situation en cours, ou sur l’ intérêt ou le plaisir qu’ il en retire] en tête à tête avec soi-même,
en aparté, sans être troublé par autrui; seul et bien tranquillement, bien à son aise etc.” On
the term rās in general and its many uses see daf, v, 6–14.
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Then she left and told him [the Sultan]. He rejoiced and felt glad. He went14
to [ʕĀyša’s] father to ask the girl’s hand in marriage. He asked for her hand in
marriage. They celebrated the wedding. They celebrated the wedding. They all
had great joy.64
Her stepmother did not accept [ʕĀyša’s] marriage to the Sultan. She could15

not stand it. They had the wedding. The husband spent a long time65 with his
wife, and [then] left on a trip. One day he traveled. He had told her, “Beware! Do
not open the door for your stepmother!” She replied, “No.” [But] the poor thing
was naïve. As soon as the man [the Sultan] had left on a trip, her stepmother
came. She knocked – “Knock, knock, knock!” “Who’s there?” She replied, “It’s
me.” She told her, “The door is closed and I am inside.” Then she asked her,
“Please, O daughter, open the door for me. Please! It is only your stepmother.
Open the door so I can see you. I long to see you, andmy heart yearns for you!66
And now, open!”
She opened for her. She opened for her. She entered. She took her seat and16

she joined her. She told her, “Let me check your head. It must be full of lice.”
She replied, “There are no lice on my head. You do not have to check it.” She
said, “No, let me check your head! Let me check your head!” Then she pulled
her, saying, “Sit down to have your head checked. Sit down!” She sat down. She
pretended that she was checking her head, but took a pin and stuck it into her
brain. As soon as she had stuck the pin into her head, the girl became a dove67

64 The narrator’s words here are făʁḥānīnmāš yṭīʁu. About the combination of the adjective
plural făʁḥānīnwith the verb ṭār, see n. 42 above.

65 The narrator used the expression hăƫƫa đăʕya, which literally means “until he got tired.”
66 The expressionhere is ʔălbi lāyƫʔăṭṭăʕ ʕlīç. The verb tʔăṭṭăʕ + ʕlahas the figurativemeaning

“avoir le coeur déchiré de douleur au sujet de qqch. [Co].” For this expression and various
other ones see de Prémare, daf, x, 369, meaning 4.

67 The metamorphosis from girl/woman to dove is a very common motif in Magribin and
Arab folktales in general. For two versions of the story see Frobenius translated by Fetta
(1996), 207–221, tales no. 18 and 19 “Les femmes-pigeonnes”; and idem, (1998), 5–24 (esp.
18), tale no. 41, “L’homme racheté reconnaissant.” Also see Légy (1926), 34–37 (esp. 35),
tale no. vi, “Histoire de la jeune fille qui naquit d’une pomme …”; El Fasi (2000), 244–249
(esp. 247, 249), the tale “Les pommes de la fécondité”; Laoust (1949), vol. i, 95–96, vol. ii,
150–152, tale no. xcvi, “Histoire d’une jeune fille abandonnée et élevée par des gazelles”;
idem vol. i, 140–143, vol. ii, 241–244 (esp. 242), tale no. cxx, “Enceinte d’un serpent”;
and idem vol. i, 143–145, vol. ii, 249–251 (esp. 249), the tale cxxi, “La colombe et le fils
du roi.” The same motif can be found in the Tetuani Jewish folktales no. 20, “La paloma
encantada,” and no. 55, “la tres toronjas,” in de Larrea Palacín (1952), 78–81 (esp. 79) and
178–183 (esp. 182–183). And see Domenech Lafuente (1953), 253–259 (esp. 257–258), the
tale xliii, “La doncella que vivió con las gacelas”; and Laâbi (1992), 27–59 (esp. 49–50,
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and flew away. She did not remain a human. She became a dove, and went to
be with other doves.
And she [the stepmother] made her daughter up, fixed and fussed over her, 17

and had her stay [in the Sultan’s house]. She told her, “Now remain here. And
when he comes, tell him you are his wife.” And she left, leaving the girl there.
The man was gone two days and returned. When he arrived, he found the 18

woman changed,68 different from what she had been. He asked her, “By God,
dear! What is this? What makes you look this way? What’s wrong with you?”
She replied, “Nothing, only my longing for you. I only feel longing for you. I
missed you!” He asked her, “And what has happened to your hands?” She told
him, “My hands? I was climbing the walls so hard.” He said to her “Your feet are
twisted!” She answeredhim, “My feet? Iwas climbing somany steps sohard.”He
asked her, “And you, what is wrong with you?” She told him, “I was constantly
thinking of you.”69 He told her, “Okay” and lapsed into silence. – People were
naïve [then]: they did not knowmuch. – He remained there.
The next day he went to his work place. He found that the workers had not 19

done the work; they had not done the work. He said to them, “By God! What
is this? Show me the work you have done! I was away and you did not get the
work done?” Then they told him, “Adove comes. She entertains us. She distracts
us. She asks, ‘How is my lord the Sultan doing with his wife?’ We told her, ‘He
is miserable’.70 Then she leaves crying.” He [the Sultan] asked, “When does she
come?” They answered, “At such-and-such a time.” At that time he came and
sat. “Where does the dove land?” They told him, “There.” He sat in the dove’s
place. As he was sitting, the dove flew in – “Whoosh!” – and landed on his lap.

55, 56, 57), the tale “La pomme de grossesse.” For the metamorphosis of a human into an
animal (dove, dog etc.) by the use of a pin motifs see El-Shamy (1980), 251 and (1995), 383:
“Transformation by Sticking Magic Pin into Head d582,” and “Disenchantment by Removal
of Enchanting Pin d765.1.2.” On the dove and its association with women, its place, and its
Islamic symbolism see Chebel (1995), 106–107.

68 The expression used here is mbəddla mən lăwna. The first component is the passive
participle mbəddəl / mbəddla, which means “… qui a subi une transformation, qui n’est
plus dans son état normal, altéré …” (see daf, i, 161). Another possible semantically
equivalent expression is tbəddel + lūno [de Prémare / lăwnu: ar], meaning “il a changé de
couleur; il s’est altéré” (see daf, i, 160). The narrator chose the first expressionmentioned
above to indicate that ʕĀyša Cinderella has been changed against her will, and without
even being conscious of it.

69 The search for convincing pretexts to explain change from beautiful to ugly also occurs in
tale no. xix, “Monseigneur ‘petite tête’,” in Légy (1926), 86–88 (esp. 88).

70 The narrator’s words here are kīf l-hămm. See the commentary on the term hămm in n. 56
and 60 above.



342 lālla ḥusniyya l-ʕalami – translation

She sat onhis lap.He rejoiced in her, and petted her. He did so until, as he gently
touched her head, he found the pin stuck into her head. He pulled it out and
found that it was a pin. He had not known about it before. He removed it. As
soon as he pulled it out, the dove turned into a woman, his wife. He discovered
that she was his wife. He discovered that she was his wife. He exclaimed, “By
God, dear! What is this? And who did this to you?” She said, “My stepmother.”
He asked her, “What do you wish to be done with her daughter? She is at [our]
home.What do youwish for her?” She answered him, “Nothing. Only drape her
[in the ḥāyək] and send her back to her mother. I wish her no harm.” The poor
thing, she was naïve.71 Then the woman changed back to a woman and lived
with her husband, and he draped that girl [in the ḥāyək] and sent her back to
her mother.
Then the man stayed [home] a long time. And one day he traveled again:20

he went away again. Again the stepmother came knocking. He had told her
[ʕĀyša], “Be sure72 not to open to her again!” She promised him, “I will.” But
she opened to her again anyway. She entered. She dallied with her, putzing
around. Then she asked, “What do you have in this room?” She answered, “This
is the lions room”;73 and she repeated, “This is the lions room, not ours.Wehave
lions. Lions [are] in it. Lions eat human beings.” She told her, “Wait. I will take

71 The original term here is nǐyya (see Colin [1931], 21, n. 2), which literally means “positive
intention; good will.” Another possible meaning is “interest in others, willingness to
please.” This word is usedmainly pejoratively in descriptions of women’s attitudes toward
life and its problems: their lack of nīyya as a more comprehensive positive virtue implies
their inferiority and inexperience. See Dwyer (1978), 137, 159. On this term in a magical
context see Doutté (1994), 329.

72 The term used here is dābi, which, given the immediate context, should mean, “Be aware!
Be sure! Be careful!” This termmay be related to the adverb dāba: “maintenant, à présent;
tout de suite, à l’ instant, immédiatement; actuellement.” (Seedaf, iv, 205–206). About the
adverb dāba see Tangiers Marçais (1911), 289; Corriente (1997), 190; and Moscoso, DACh,
303, n. 940. This very common usage of dābi in Chaouen has not been mentioned in
previous studies. This term is equivalent to the ma ʕăndək / ʕăndāk / ʕăddāk, meaning,
“[Zaë] loc. exclam. à valeur impérative … prends-garde / prenez garde / prenez garde! –
ʕăndāk / ʕăndāk lā + v. à l’ innacc. garde-toi de (faire telle chose) etc.” (See daf, ix, 256,
under meaning 8).

73 The reference to domesticated lions living in a room of the same house where the tale’s
protagonist dwells is found in many Muslim and Jewish folktales. See for example Spitta-
Bey (1883), 123–136 (esp. 134) tale x, “Histoire du rossignol chanteur”; and de Larrea Palacín
(1953), 19–21 (esp. 20) tale no. 92, “El tiempo largo.” Lions as companions of humans is in
fact the central theme of some folktales: see for example “Histoire du lion et de ses com-
pagnons avec l’homme” in Laâbi (2007), 53–60. For this motif see El-Shamy (1995), 288,
“Domesticated Lion b256.14§.” In some Moroccan Berber tales this animal has the rôle of
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a glance into it.” She acted as if she was only going to glance into it, but she
put the unfortunate girl inside, that girl. She put the woman with the lions and
shut her inside. And she went away again. She left her daughter there andwent
away. She went away.
When the lions came to eat her – they eat people – [ʕĀyša] said to them, 21

“Stop! This is your lord’s wife. Stop! Be careful with your lord’s wife. I am your
lord’s wife!” And they stepped back. They tried again to eat her. And again she
said to them, “Stop! Be careful with your lord’s wife. I am your lord’s wife. I am
your lord’s wife.” Then her husband came. [This kept on] until her husband
came. One day he discovered the same predicament as before.74
He took a moment to check his lions room. He came in to check his lions’ 22

room. He came to check his lions’ room. He heard her saying, “Stop! I am your
lord’s wife. Stop! I am your lord’s wife.” [He asked himself,] “This one saying,
‘Your lord’s wife,’ who is she?” He entered the room. He checked the room, and
discovered his wife. “O, byGod, dear!What is this?” She told him, “O dear, this is
destiny! She fooled me again, and I opened the door to her.” Then he took that
woman out. He said to her, “Let’s see what to do with her daughter.” She told
him, “Do not do anything to her. Just send her to her [themother]; dispatch her
to her.” He released that girl. He sent her her way. He told her, “Leave!” And he
remainedwith his wife in his home. He remained at home. He spent some time
[there], a long time.75
And he traveled again. He went away while she was pregnant. The man 23

traveled and she was pregnant. She was carrying a huge belly.76 He told her, “Be
careful! Do not open to your stepmother!” She told him, “No.” Then she came
knocking again, banging at the door, imploring and begging. She felt sorry for
her, and she opened to her again. She opened the door to her. She sat with her.
They sat to chat, and to talk. She [her stepmother] rose up and moved around.
She told her, “I would like to go about your house.” She did so. She ambled
from one place to another, from one side to another, and she found a pit. There
was a pit. Then she asked her [ʕĀyša], “What is this?” She told her, “This is a

the ogre: on this see the comments by Laoust (1949), vol. ii, p. xviii, xix, xxi. For this
animal as protagonist in other folktales see Aarne and Thompson (1961), 268 under “Lion.”

74 This is a literal translation of the expression ʕāwəđ dīç ši hǔwwa hāđāç.
75 The idiom here is xăyʁ ʁăbbi. This expression means “many/a lot of/ a large number/nu-

merous.” In thepresent context this expression refers to time and thusmeans “a long time.”
This same expression is cited bydePrémare asḫēr-əllāh: seedaf, iv, 188,meaning 3,where
both expressions are mentioned.

76 The idiom l-bṭăn ʔǔddāma ʔādd-ma īla is literally “a big belly in front of her / carrying a
huge belly.” For ʔādd-ma īla see n. 23, p. 281.
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well, a well.” She told her, “Wait! I want to uncover it to look.” She uncovered
it. She pretended that she was going to glance into it. She threw [ʕĀyša] the
unfortunate into it. She threw her into the pit, and she left her inside the pit,
screaming in the pit.77 There was no one in the house to see [or hear] her. She
threw her into the pit, and she left. And she again left her daughter primped
and fixed up, sitting.
The man spent a long time away, and he came back. When he came back,24

he again found the same unfortunate girl [the stepmother’s daughter]. He
again asked her, “What is this – again?” She told him, “This is what?” He
asked her, “Who came to see you and make you become so?” She replied, “My
brother Ġzīzəl. My brother Ġzīzəl.” – In fact he was the brother of the other
girl [ʕĀyša]. – “My brother Ġzīzəl, Ġzīzəl … His name is Ġzīzəl.” He asked her,
“What do you wish for Ġzīzəl? What should we do with him?” She told him,
“Wewill kill him.” – Understand? ʕĀyša Cinderella [herself] had not consented
to killing. – “I want him to be sacrificed from one ear to the other,78 and that
a big pot of boiling tar be poured on him.” Then he told her, “Very well.” He
brought the tar, and he boiled it. He summoned that unfortunate lad. The
lad came. He sat. [The Sultan] summoned the unfortunate sacrificers. He told
them, “Sharpen the knives. We are going to sacrifice this lad because he visited
his sister. What business has he here?”
When they had finished and were about to lay him down, he [the lad] now25

implored him [the Sultan], “Please, I only ask you for one scream into this pit.
After I have screamed into this pit, you can kill me.” Then he [the Sultan] asked
him, “What is the good of the pit to you?” He replied, “I will only call into it.”
Then he [the Sultan] said, “Fine. Here is the pit.” He opened the pit for him. He
told him, “So call.” He cried out once, calling her: “O sister, the dearest among

77 For a parallel act in a variant of this story see tale no. 6, “Mʾhmed Aserdun chez l’ogre” in
Frobenius translated by Fetta (1996), 69–85 (esp. 74); idem (1997), 179–186 (esp. 183–186)
tale no. 36, “Les enfants de lamarâtre”; Légy (1926), 19–23, tale no. iii, “ʿÂicha rmâda: ʿÂicha
souillée de cendres (Cendrillon)”; and El Koudia and Allen (2003), 90–95 (esp. 93), tale
no. 14 “Aamar and His Sister.” This is a common motif in oral folk traditions of the Arab
World and is labeled by El-Shamy (1995), 383 as “Impostors Throw Hero into Pit k1931.4.”
The woman hero is normally pushed into the pit by another female character, usually the
stepmother or oneof theotherwives– as inEl-Shamy (1999), 293–299 (esp. 296) taleno. 38,
“Brother Deer.” For this motif in folktales in general see Aarne and Thompson (1961), 133,
“q465.1, Throwing into pit of snakes as punishment.”

78 The idiom here ism-əš-šăḥma n-əl-lăḥma, literally “from the greasy uttermost to the other
fleshy side.” This expression refers to the way the boy is to have his throat slit by knife in
the proper Muslim manner when sacrificing animals for legal food.
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my dear ones. The knives are sharpened forme and big pots of tar are boiled for
me.” She [ʕĀyša] answered him, “My brother, the dearest amongmy dear ones,
frogs atemy flesh, and snakes suckedmy blood. And l-Ḥsən and l-Ḥūsăyn79 and
Qǔrrăθ l-ʕǍyn80 are sitting inmy lap.” Andhe [the Sultan]was listening: “Ahha!”

79 The selection of a specific personal name in fiction, in addition to facilitating character
identification, derives from the cultural background and usually expresses some symbolic
meaning. With the exception of some names like those used here, many folktale names
are not used in everyday life; they are indeed only story names. The two Arabic names in
the present context normally refer to babies and are very common in Magribin folktale
tradition. A variant of this episode is in Frobenius translated by Fetta (1997), 179–186
(esp. 183–186), tale no. 36, “Les enfants de la marâtre,” in which the protagonist gives birth
to two boys, one named Ahcen and the other Lhocin, in a pit. Another example of these
two names is in Frobenius / Fetta (1998), 96–114 (esp. 113), tale no. 48, “L’histoire du rêve
de Hassan”; and in Dwyer (1978), 59, tale no. 9, “The Afterlife.” In El-Shamy (1999), 178–182
(esp. 179), tale no. 18, “WhoWill Enter Paradise First?”, where the protagonist, the Prophet’s
daughter Fāṭima, says, “… I am the Prophet’s daughter! And I am the mother of el-Ḥasan
and el-Ḥusain! And I am the mother of eʾs-Sayyidah [Zainab] … .” (For ʾes-Sayyidah see
n. 424 on p. 383: “it is commonly used to denote ‘The Lady,’ i.e., the female descendant
of the Prophet, or the she-honorable; i.e., Zaynab).” This gives the background of these
proper names in Arab folktales in general. In Egyptian folktales in particular these three
names refer to a council of saints called the Diwān. Concerning his tale no. 30, “An
Arch-Saint’s Attempt to Punish Sinners,” El-Shamy (1980), 151–152 comments, “The most
important component of the council is a triad formed of a sister and her two brothers.
They are Prophet Muhammad’s grandchildren: Zainab, the sister who presides over the
council, and her brothers al-Hasan and al-Husain. Unlike their father ʿAali, they represent
domestic and nonmilitary supernatural personages. The concept of the Diwān harks
back to the ancient Egyptian Ennead, a council of gods also headed by a triad of one
female and two male deities. The role played by the modern Islamic triad corresponds
to that of Isis, Osiris, and Horus, the ancient Egyptian trinity … .” In the present tale
the triad is preserved, while in a variant of this theme mention is made only of the two
boys. On these two names in Moroccan folktales see Thay Thay Rhozali (2000b), 238.
For symbols and metaphors of Fāṭima and her sons see Chebel (1995), 97, 161, 196, 235,
261–262.

80 Unlike l-Ḥsən and l-Ḥūsăyn this personal name is not a common one in tales (see com-
mentary in n. 79 above). Nor is it a typically ma name. qorrat l-ʕayn (in the present text
ʔǔʁʁăθ l-ʕăyn) is a ca Qurʔānic expression: see Sūrah 25:74 and 28:9. De Prémare, daf, x,
280, mentioned this expression’s use in the poetry/Melḥūn of Sīdi Qaddūr ʕĀlāmi. (About
this poet see the see commentary in n. 288, p. 243). The fact the woman narrator here uses
a ca name proves both the reliability of her memory and the authenticity of her story,
because she had no exposure to ca andwas simply reciting the story as she had learned it.
By contrast the man narrator of the present collection of stories, though like the woman
narrator unable to read or write, would have had much more contact with ca and more
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When the sacrificers tried to seize him again, he [the Sultan] said, “No: after he
calls again.” And he told the lad, “Call again!” And the lad called, “O sister, the
dearest among my dear ones. The knives are sharpened for me and big pots of
tar are boiled for me.” Then she told him, “My brother, and the dearest among
my dear ones! Frogs ate my flesh, and snakes suckedmy blood. And l-Ḥsən and
l-Ḥūsăyn and Qǔrrăθ l-ʕǍyn are sitting in my lap.”81
[The Sultan] said, “Do not sacrifice him. Leave the lad. Leave him.” He told26

him, “Sit down, O my son.82 Sit down.” The boy sat down: he rejoiced and
remained there. And he [the Sultan] told them [his servants], “Hand over a
basket.” They brought a basket and a rope. And they lowered the basket [into
the pit]. They lowered the basket and brought up a boy. She [ʕĀyša] had put
a boy in it. She had placed him [there]. And they lowered it again, and they
brought up another boy. They lowered it again and a girl came up. Three
children. The poor [ʕĀyša] had given birth to them in the pit by herself. Three
children. Then they lowered a big basket.83 He told them, “Giveme that basket.”

occasion to use expressions, idioms, and phrases from it. The use of ca is one of the key
distinguishing features between the tales of the man and woman narrators and probably
was one of the distinguishing features between the men’s and women’s speech of their
generation in general. For more on this see commentary on pp. 27–37.

81 The answer of the Kabylian protagonist in that variant of this tale is more sophisticated.
See tale no. 36, “Les enfants de lamarâtre,” in Frobenius translated by Fetta (1997), 179–186
(esp. 185): “Assis sur la margelle, le frère se pencha vers le fond du puits et lança: “Ma
chère soeur, je vais bientôt mourir!” La soeur répondit du plus profond du puits: “Mon
frère, je ne peux pas t’aider! Sache que depuis que je suis au fond du puits, j’ ai donné
naissance à deux beaux garçons que j’ai nommés l’un Ahcen et l’autre Lhocin. Ahcen
dort sur mon genou droit et Lhocin sur le gauche. Je ne peux plus bouger, car sur ma
droite, le monstre Luahc me surveille, prêt à bondir pour me ravir Ahcen et le dévorer!
Sur ma gauche, l’hydre à sept têtes Lafâa s’apprête à s’emparer de Lhocin pour le dévorer
vivant. C’est pourquoi je ne peux bouger pour te venir en aide.” ” Also see El-Shamy (1999),
293–299, tale no. 38, “Brother Deer,” in which the brother wasmetamorphosed into a deer,
and, when the servants went to slaughter him, galloped to the well where his sister had
been thrown by her co-wives, and at the well wailed (nawwaḥ). For the exact words of
the wailing see ibid., 296–297, with the Arabic version on pp. 399–400 in notes 719 and
720.

82 The term bni “my son” does not necessarily signify an actual father-son relationship. The
broader meaning of “my son” is indicated by the word ūldi in other ma, where the term
bən “son” is usedmore as a first nomen rectum in a construct chain, as the first component
of a composed family name, or as the first component of various other expressions. For
examples see daf, i, 318–319.

83 The narrator uses here ʕăllāf. This word appears in de Prémare in the feminine ʕăllāfa,
which means “… sorte de couffin en doum suspendu au cou de l’animal (cheval, mulet,
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They lowered a big basket by a rope and they pulled up thewoman. They pulled
her out: when they pulled it up, they found awoman. He [the Sultan] found his
wife. He asked her, “OGod, dear!What is this? Is this what your stepmother has
done to you?”
She foundher brother there.Hehuggedher, he rejoiced; he embracedhis sis- 27

ter and his sister embraced him, bothweeping. The babieswere beautiful. They
left. And [the Sultan] asked her, “What do you wish for her [the stepmother’s]
daughter? Her daughter is here [in the palace].” Then she told him, “Now what
shewished formy brother, I wish be done to her. I want her to be sacrificed now
fromone ear to the other84 and big pots of tar poured upon her. The same thing
she wished to be done tomy brother, I wish to be done to her.” He took her and
sacrificed her, and cut her into pieces and put her on a tray85 and he put tar – or
I do not know what he made. And he sent a word to her, to his mother-in-law.
She doesn’t belong to him. He sent a word to her mother. [But first] he told her,
“Do this, and invite people. And I am going to provide food for them; I’m going
to feed them.”
Hermother rejoiced verymuch:86 “The Sultan is going tomake food for her!” 28

She thought that the other one [ʕĀyša Cinderella] had died in the pit, and that
she had succeeded. She thought that her daughter had succeeded [in fooling
the Sultan]. People were seated,music, dance87 tambourines and lululling, and

âne) …” (see daf, ix, 201). Such a meaning fits the present context. However, by analogy
with the word ʔǔffamentioned earlier in a similar context, it has been translated here as
“big basket.”

84 This expression is commented in n. 78 above.
85 According to de Prémare, daf, viii, 408, meaning 1, a ṭ-ṭăyfūʁ is a “petite table ronde en

bois, à haut rebord vertical, munie d’un couvercle en sparterie –mkəbb –, et, au dessous,
de deuxplanchettes disposées verticalement sur le champ long, faisant office depieds; elle
sert à transporter les offrandes, les cadeaux de noce, et à exposer le trousseau de lamariée
[sorte de ‘corbeille de mariage’] [Co, Br].” This is how the word is used in ChA. However,
in areas surrounding Chaouen (and, according to de Prémare, in Tangiers, Tetuan and
other Žbāla rural areas) a ṭ-ṭăyfūʁ is a “table basse et ronde à quatre pieds, sans rebord
circulaire verticale, sur laquelle on mange [Mar] [comp. ṭābla, mīda].” (See daf, viii, 408
under meaning 4; Rackow [1958], 9–10, who includes a detailed image in Tafel viii; and
Abu-Shams [2002], 309–310, n. 178 Figures 14 and 15). ChA preserves the dipthong using
the form māyda: for this form see Colin (1931), 17, n. 3. For more on the use of this term
in Chaouen see Hoenerbach and Kolenda (1975), 133, n. 52, who, following Alcalá, suggest
that this word is used “auch im granadischenArabisch.” On this voice see Corriente (1988),
26 under *tfr.

86 This is făʁḥāna …māš đ-ṭīʁ. About this expression see n. 42.
87 l-ḥḍāʁi is the plural of l-ḥăḍʁa. In this context ḥăḍʁa refers to themusic played by women
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theworldwaswatching. The brideswere sitting in a high place, and everything.
And the food was coming: the trays of food were coming on the heads of the
servants. She caused it to enter with “lu-lu-lu!” She was lululling. When she
uncovered the tray, she found her daughter on top, her head with her four eyes
placedon top. She screamed,88 crying out loudly.When she screamed, the other
people attending screamed too.
They fled: they went running, each his ownway. She remained alone, crying.29

The people had fled. They went their way. And she remained, crying loudly,
with that big pot near her and that tray of wretchedness.
Then a boy came begging. He asked them, “What is happening in this30

house?” They told him, “There is a wedding, where [they] have received the
marriage gift.” She [the stepmother] went out to him, and told him, “Do you
not see what I am doing?” He asked her, “Please lady, give me a piece of bread
and a morsel of meat. They told me that you received food.” She replied, “Why
should I receive food!” [And she beat] him – “Thump, thump, thump!” – till he
was limp. She told him, “I am not going to give it to you until you weep and
weep, and your eyes become like mine – till green watercress89 grows in your
eyes.”
He remained crying. He kept crying and a woman passed by. She asked him,31

“What is the matter, O my son?” He was tied up: she [the stepmother] had tied
him up. He told her, “The woman [of this house] received some food, and I
came to her, and asked her to give me a small piece of bread, and a small piece
of meat. But she told me that I must cry until green watercress grows in my
eyes.” The womanwent to the wilderness, brought a bunch of watercress, put it
on his eyes and began calling, “Omy lady, come out! The watercress has grown.
Omy lady, the watercress has grown. Omy lady, the watercress has grown.” She

musicians, whilewomen attending thewedding ceremony dance and enjoy the festivities.
Chaouenhas a long and rich traditionofwomen’smusicians’ groups, calledḥăḍḍāʁīn, who
perform a broad range of religious and non-religious songs. I intend to publish a detailed
study of this corpus, the texts of which have already been collected. About the term ḥăḍʁa
and its religious connotations, see de Prémare, daf, iii, meaning 3.

88 The expression used here is ṭāḥəθ lāđġăwwəθ. The verb ṭāḥ basically means “to fall down,
to fall” (see daf, viii, 391–394). But in the present context ṭāḥ functions as an auxiliary
to the main verb ġăwwəθ, “to scream,” which it is meant to intensify: thus in effect here
it means “to commence an action and to continue doing that action.” The end of this
tale parallels the end of Légy (1926), 19–23 (esp. 22–23), tale no. iii, “ʿÂicha rmâda: ʿÂicha
souillée de cendres (Cendrillon).”

89 Thewordhere is gəʁwǐnnəš. For this technical term seedaf, x, 717 under gərwənnẹš, which
de Prémare defines: “n. [Jb; bot.] cresson [= gərnūnəš] [Co Ġzāwa].”
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went out to him, and she furiously beat the boy on his back. Then he left. And
she continued crying and went to bury her daughter – or I do not know what
she did. –
If I had the keys I would give you apples for dinner.90 32
– This tale is wonderful. This tale has been harmoniously narrated. Please 33

listen to it and tell me how you find it. –

90 On this closing formula see the commentary on p. 64.
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Zbīßa

I am going to tell you about a man who had a house, who had a wonderful1
house, he had a terrace,91 he had all such things. And the girl was confined: and
she didn’t go out. He did not allow her to go even to the balcony. He did not
allow her to go up to the terrace either. He did not allow her to go anywhere.92
He had only one daughter. She was his only daughter.

91 s/ṣṭăḥ is a flat house roof forming a terrace onwhich the open air can be enjoyed. Formore
see daf, vi, 91. This space open to the sky represents the outside world for the confined
protagonist. See for example Légy (1926), 7–13 (esp. 8) tale no. i, “Histoire du pèlerin, de
ses sept filles de la bonne ʿAfrîta et du fils du sultan” in which the confined women char-
acters say, “Nous allons monter sur la terrasse respirer un peu l’air lumineux et voir ce qui
se passe dans la rue.” See also the Jewish Tetuani folktale no. 84, “El viajero,” by de Lar-
rea Palacín (1952), 247–250 (esp. 247). About this architectural space and its function in
Chaouenhouses see de Sierra (1960), 33–34, 79 picture 16,whodescribes it as follows: “gran
parte de esas viviendas visitadas [en Chaouen-ar], tienen una estupenda azotea cubierta
a una vertiente con un tejado que formaba sobre la azotea un magnífico solárium.” See
also Hoenerbach and Kolenda (1975), 130, 145, 148. For its architectural analogue in Fes
see El Fasi (2000), 132. This space shows the restrictions upon women’s mobility: women
tend to be closely confined to the home, where this area open to the sky, but not to the
city around, is the only place where a woman can enjoy some freedom. Concerning the
folk literary importance of this living space, and its occurrence as a folktale motif, see El-
Shamy in Maspero (2002), xix, n. 46: “p604.1§, House-Top (Flat Roof ) as Terrace or Living
Quarters”; “p605.9.2.1§, Upper Floor for Intimate Living.”

92 This is a commonmotif in Jewish andMuslim folktales. See Stumme (1895), 77–81 (esp. 77),
tale no. 3, “Die Geschichte von dem Mädchen, das mit den Gazellen lebte”; Légy (1926),
124–128 (esp. 125), tale no. xxviii, “Le fils du roi, la fille du roi et le roi des ghoûls”; El Fasi
and Dermenghem (1975), 215–224 (esp. 224, n. 1) tale “ʿAtiq et Edh-Dhahi”; El Fasi (2000),
158–168 (esp. 158), “La petite chatte”; de Larrea Palacín (1952), 38–40 (esp. 40) and 145–150
(esp. 145), tale no. 9, “el mal sino,” and tale no. 44, “La princesa gacela”; de Larrea Palacín
(1953), 108–115 (esp. 108), tale no. 117, “La canal de vidro”; Domenech Lafuente (1953),
253–259 (esp. 253), tale xliii, “La doncella que vivió con las gacelas”; and Scelles-Millie
(1970), 71–79, tale “Vie de Si Mohamed Bou Chama.” In the latter see esp. p. 71 and p. 79
n. 1 where Scelles-Millie mentions other tales with this same contextual reference. In
addition, see Bonjean (1988), vol. i, 23–37 (esp. 23), the tale “Oiseau jaune et oiseau vert”;
El Koudia and Allen (2003), 27–32 (esp. 27), tale no. 5, “Rhaida”; Frobenius translated by
Fetta (1996), 129–138 (esp. 129), tale no. 11, “le mauvais génie, ravisseur de jeunes filles”;
and Gil Grimau and Ibn Azzuz (1988), 211–213 (esp. 212), tale no. 135, “La hija del Sultán.”
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One day she got out [and] went up to the terrace. When she descended, she 2
entered a room. She entered the room in which she had never been before. She
entered that room behind the balcony, and under it there were shops. Under it
there were shops. And she entered the room. And she sat down in it.
She did not know howmeat looks. She did not know how chicken looks. She 3

did not know how fish looks. She did not know anything. Over her were seven
curtains: no one could see her.When they [the servants] brought hermeat, she
would ask them, “What is this?” She wants meat without bones, without odds
and ends. One day they brought her fish. She asked them, “What is this?” “Fish.”
They explained to her, because they usually brought it to her without bones,
“These are bones. Fish has bones. Fish contains bones. These are fish bones.”
She answered them, “fine.”
One day they brought meat to her. They would give her meat without 4

bones,93 except forwhat they had just brought her. They brought hermeatwith
a bone. She took out the bone. The servant who served her brought her that
bone. She took out that bone, the bone with its marrow. She asked her, “What
is this? What do they call this?” She told her, “This is a bone with its marrow,
they tap, tap the bone on its end94 and the marrow falls down from it and they
eat it. It is good” She answered, “Okay.” The servant went down [stairs], and she

The confined daughter motif reflects how Moroccan society shelters the maiden virgin
daughter because virginity reflects the honor of the family first and then that of the
girl. Girls must be controlled, and even confined: this is what society demands. On the
venerationof virginity inMoroccan culture seeNaamane-Guessous (1997), 163–202; El Fasi
(2000), 98; Thay Thay Rhozali (2000b), 264; and Sadiqi (2003), 80–81. For some Arab tales,
which deal with the danger of “sexual shame,” or the tarnishing of the “sexual honor,” see
Palestinian tale no. 6 by El-Shamy (1999), 89–91, 365 n. 83, “Mother, See What I’ve Got for
You!”; and Egyptian tale No. 9, “Father of Seven Joys and Father of Seven Sorrows” in idem,
113–128, 369 n. 155. El-Shamy writes (114) that the latter “tale also challenges the universal
Arab ethos of highly valuing sons and distrusting daughters; a daughter is perceived as
vulnerable to temptation and, thus, a constant threat to her family’s sexual honor (ʿirḍ).”
On the anthropological interpretation of the outside world and women in present-day
Morocco see Naamane-Guessous (1997), 32–39.

93 The serving of boneless meat is a commonmotif in Moroccan folktales, and often associ-
ated with confined children. See El Fasi and Dermenghem (1975), 48–59 (esp. 49, 59 n. 1),
the tale “Et-TajAhmedBenAmar”; Scelles-Millie (1970), 71–79, the tale “Vie de SiMohamed
Bou Chama” (esp. 71 and 79 n. 1 and the bibliographical references there); Bonjean (1988),
vol. i, 23–37 (esp. 23, 24), the tale “Oiseau jaune et oiseau vert”; and Gil Grimau and Ibn
Azzuz (1988), 211–213, tale no. 135, “La hija del Sultán.”

94 This translation is intended to express both the image of tapping and the sound of the
onomatopoeic verb ṭăʔṭăʔ (see daf, viii, 315).
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took the bone and she tapped, tapped and themarrow came down from it. The
marrow came down and she ate it and she peered through the hole.95
The shop was roofed with crystal. She looked through the hole and saw5

two men who had bought cheese. They bought one block of cheese and put
it down. – You should know that they placed it this way96 … – One went to
see how it was and cut his hand. He cut his hand, and said [to his friend], “Oh,
oh! Who would you compare to this red cheek in such a [white face] as this
cheese?97 Whose cheek is like it?” He replied, “This cheeks looks like Sultan
Ğăʕfăr’s cheek and several strings of beads.” Then she fell madly in love with
Sultan Ğăʕfăr. She wanted tomarry him. [Her father asked her], “Where do you
know him from?” She did not know him.
The girl became sick. People began to visit her. This one and that one came6

to visit her. Her father didn’t leave any remedy untried for the girl. And the girl
remained sick. Then they found out, perhaps after divination or something of
the sort – they found out that she was sick over Sultan Ğăʕfăr. They studied her
case and found out that she was really sick over the Sultan.
Her father took and sent a letter to Sultan Ğăʕfăr, telling him, “I would like7

to offer you my daughter.” Sultan Ğăʕfăr answered him with a letter and with a
handbook, a rope, and some other ill-omened things: “Your daughter desires to
take a stranger.98 Here is a rope to tie her, and a knife to kill her.”99 He sent him
a foul letter. Her father did not accept it. Her father took the girl and gave her
to a servant, a slave. He gave her to the slave, and told him, “You have to take

95 For this motif of the loved, cherished, only daughter, confined by her father and sur-
rounded by servants, who will discover the outer world by means of the hole through a
meat bone see Bonjean (1988), vol. i, 23–37 (esp. 24), the tale “Oiseau jaune et oiseau vert”;
and the tale no. xx, درولاعایب in Chakir (2010), 218–229 (esp. 218).

96 The narrator here gestured with her hands to demonstrate how they handled the block of
cheese and where they put it.

97 The comparison of the color of a face with that of cheese occurs in other Moroccan
folktales. See for example Laâbi (1992), 13–25 (esp. 15), the tale “Un drôle de voeu et ce
qu’ il engendra,” which has the description “… Et puis, au teint blanc comme ce bout de
fromage que je mange! … .”

98 The narrator is using the common idiom ʁ-ʁāžəl d-ən-nās, literally “man of the people” =
“a stranger.” See n. 247 below.

99 The suggestion of this harsh punishment implies the great significance of the family
responsibility to ‘protect’ female family members. The father would have the last word on
the future of his daughter regardingmarriage, while the brother would bemoral guardian
of his sister because of his access to the detailed and often delicate information provided
by his peer group. On this see Dwyer (1978), 20; and for other bibliographical references
see above p. 212, n. 184.
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this one to a remote place, and kill her. Here is the rope to tie her. And here is
a bottle in which to put her blood, so you can bring it to me to drink. Bring me
her blood to drink.”100 Thewretched slave could not easily separate fromher,101
and felt sorry for her. As shewas leaving to be killed, she began to cry. Her father
had told him, “You will take her and kill her. And if you do not kill her, I will kill
you instead. You will die in her place.”
He [the slave] took the girl and left. He left crying, and the girl too. He arrived 8

at a deserted place in thewilderness, and said to her, “Now I amgoing to kill you
here.” Then she said to him, “Please! I implore you!” She began kissing his head
and kissing his feet and kissing his hands. “Let me live, and you will never see
even my shadow. Just let me live, and you will never know anything about me
or where I am.” He replied, “O, by God, my daughter!” She implored him, “No!”
And he let her go. He returned. Hewent his way. He took the bottle, and killed a
bitch and put its blood into the bottle.102 And he took the rope and everything

100 The father, though she is his only and beloved daughter, orders this because he is subject
to social pressure. The order by the father or master to the servants to kill an innocent
person and bring back their blood, liver, hands, or other organ is a very common plot
device in Semitic-Arab and Berber folktales: see for example, the biblical story of Joseph,
whose coat is soaked in the blood of a kid to make his father believe that he had been
devoured by awild beast. For two tales involving this same story-line see Spitta-Bey (1883),
80–93 (esp. 86), tale no. vi, “Histoire de la fille vertueuse”; and Stumme (1895), 77–81
(esp. 77), tale no. 3, “Die Geschichte von dem Mädchen, das mit den Gazellen lebte.” For
similar punishments in different contexts see Stumme (1895), 119–131 (esp. 127), tale no. 15,
“Die Geschichte von den beiden Knaben, die das Herz und den Kopf des Vogels gegessen
hatten, und von der Rahalia BintMansoor”; Légy (1926), 89–93 (esp. 91–92), tale no. xx, “Le
fils du roi et la fille du nomade”; and tale no. 96, “Histoire d’une jeune fille abandonnée
et élevée par une Gazelle” in Laoust (1949), vol. ii, 150–153, n. 2, in which the father is
ordered by his new wife to kill his child from his first wife and bring her the blood-soaked
robe but soaks the robe in the blood of a kid instead. See also the Jewish tales no. 14, “El
novio predestinado,” and no. 44, “La princesa gacela,” in de Larrea Palacín (1952), 55–58
(esp. 57) and 145–150 (esp. 146); Domenech Lafuente (1953), 253–259 (esp. 254), tale xliii,
“La doncella que vivió con las gacelas”; Sceilles-Millie (1970), 177–186 (esp. 180, 187 n. 2),
tale “Le bûcheron et l’oiseau aux oeufs d’or”; El Koudia and Allen (2003), 33–38, (esp. 37)
and 42–52 (esp. 47–48), tale no. 6, “The little Sister with Seven Brothers,” and tale no. 8,
“Father and Daughter.”

101 The verb x sxa + the preposition b (+ y or pronominal suffix) means “consentir aisément à
abandoner qqn. / à le laisser partir / à le quiter, se résoudre à se séparer de qqn. sans peine
ni douleur; [emploi surtout au négatif] (as is cited here).” See daf, vi, 56, meaning 2.

102 The response of the slave in this context corresponds to the response of other characters
charged with the same role in different tales: see Spitta-Bey (1883), 80–93 (esp. 87), tale
no. 6, “Histoire de la fille vertueuse”; Stumme (1895), 77–81 (esp. 78), tale no. 3, “Die
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to her father, and told him, “I took her into the wilderness and killed her.” He
replied, “It is finished.”
The poor girl wandered till103 she found [some people] tending goats and9

sheep in the wilderness. She went to the goatherds.104 As she had left, her
mother had given her two găwzāθ.105 The găwzāθ could be changed likemoney.
She gave them the money. She told them, “Give me only the innards and the
skin, and you take the meat.”106 She paid for the kid. They [the goatherds] took
the meat. She could not use it: she had been cast into the wilderness; she had
no pots, she had nothing. They [the goatherds] took that thing. She took the
innards and washed it and dried it; and she took the skin and washed it and
dried it. She wore the skin and put the innards on her head.107 No one could

Geschichte von dem Mädchen, das mit den Gazellen lebte” (in which the brother of the
protagonist killed “einen Hasen” and brought its blood to his father); de Larrea Palacín
(1952),145–150 (esp. 145), tale no. 44, “La princesa gacela”; Scelles-Millie (1970), 177–186
(esp. 180–181), the tale “Le bûcheron et l’oiseau aux oeufs d’or.”

103 This translation is intended to express the meaning of the narrator’s repetitions bʔāθ
māšša, māšša, māšša, māšša, māšša.

104 Here the original is dīç n-nās lli ʕăndəm dīç l-mʕāz, literally “… to the people who owned
goats.”

105 The basic meaning of this word is “walnut” (see daf, x, 747, where no mention of the
meaning required by the context of the present tale occurs). Walnuts seem to have had
some magical significance. They appear in other Moroccan folktales, such as Légy (1926),
48–51, tale no. ix, “Le fils du roi et la grenouille,” in which the protagonist “elle ouvrait la
première noix et y trouva de beaux vêtements pour s’habiller; elle ouvrait la seconde et
y trouva ses pantoufles, ses bijoux, sa ceinture et se mouchoirs de tête. Et elle ouvrait la
troisième et y trouva une poule d’or et des poussins d’argent.”

106 This is a common occurrence at the moment of disguise. See for example El Fasi and
Dermenghem(1975), 48–59 (esp. 53), the tale “Et-Taj AhmedBenAmar”; andChakir (2010),
154–172 (esp. 165), tale no. xv, ضرخلأارحبلا󰏮م .

107 The skins of lambs, sheep, and other animals are common disguises in folktales. See
Stumme (1895), 77–81 (esp. 79, 80) and 131–146 (esp. 141), tale no. 3, “Die Geschichte von
dem Mädchen, das mit den Gazellen lebte,” and tale no. 16, “Aggelamusch”; Frobenius
translated by Fetta (1996), 64–68 (esp. 67), tale no. 5, “Kaci le voleur et l’ogre”; Légy (1926),
89–93 (esp. 92), tale no. xx, “Le fils du roi et la fille du nomade.” See also the Jewish tale
no. 14, “El novio predestinado” in de Larrea Palacín (1952), 55–58 (esp. 57) and 145–150
(esp. 146), tale no. 44, “La princesa gacela.” In Scelles-Millie (1970), 82–94 (esp. 83, 94 n. 3)
the tale “Histoire d’Abderrahman,” the male protagonist, like Zbīßa, “Il eut donc l’ idée
de tuer un mouton, d’en mettre les tripes sur sa tête, ce qui lui donna la teigne. A la
faveur de sa tête pelée, Abderrahman s’en fut gagner sa vie dans un autre pays.” In the
KabylianAlgerian tale “Les sept années demalheur deHâroûnar-Rachîd” inDermenghem
(1945), 119–127 (esp. 120, 121), the protagonist Hâroûn ar-Rachîd is disguised in the same
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have recognized her. And she resumed wandering. Her face was very pretty,
they say – like a precious stone – and her hair was beautiful.108 She continued
wandering.
She walked in the wilderness until she came upon a house with – she came 10

upon a house with a garden. She entered the garden and she huddled down. It
was night when she huddled down. And it was the Sultan’s house. How could
one recognize her? She entered the garden and she huddled down.When itwas
night the Sultan told his servant, “Go close the garden door. See if someone is
there, and then close the door.” The servant went out to close the garden’s door.
When she went out, she found her huddled down and wrapped up and rolled
up. The servant did not know what it was, this rolled up thing. She returned,
and said to him, “O Lord, a woe-be-gone thing is huddling there. I could not
recognize what it is. I do not know if it is jinn or human. That thing is rolled
up, and I do not know what it is.” Then he told her, “Go, ask him if he is jinn or
human.” She went out and again she asked it, “Are you jinn or human?”109 Then
she answered her, “I am a human being”; she told her, “I am a human being. I
am not a jinn.” She entered and told him, “She says she is a human.” Then he
told her, “Bid her enter.”
They all came in. They had a small room. They came in to that small room. 11

She came in to the small room. They came in to her, queried her. She didn’t

manner and referred to by the same epithet, “le teigneux” and “Bou Kercha” because of
“des intestins (kerch) de mouton qu’ il était mis sur la tête.” However in both Spitta-Bey
(1883), 80–93 (esp. 91), tale no. vi, “Histoire de la fille vertueuse,” andEl Fasi (2000), 221–228
(esp. 225), the tale “Mhammed le Magicien,” the protagonist exchanges her/his garment
with those of the boy shepherd and uses them as a disguise. For numerous appearances
of this motif in the folk tradition of the Arab world see El-Shamy (1995), 138–139. For this
motif in folktales in general see Aarne and Thompson (1961), 113, “d. 671, Transformation
flight. Fugitives transform themselves in order to escape detection by pursuer.”

108 The description of the woman’s hair here echoes its importance in Arab and Islamic
traditions. According to Islamic doctrine, a woman must keep her head covered while
in the presence of all but immediate relatives.

109 A very common question, which proves the frequent presence of jinns in folktales. See for
example Légy (1926), 202–205 (esp. 204), tale no. liv, “Histoire de khchiba bent elʿAoud
(Madrier, fille du bois)”; El Fasi and Dermenghem (1975), 139–152 (esp. 144, n. 1), and
215–224 (esp. 223), the tales “Le langage de oiseaus” and “ʿAtiq et Edh-Dhahi.” Concerning
this formula, El Fasi and Dermenghem (idem, 144, n. 1) comment: “formule courante dans
les contes orientaux, quand on se trouve en présence d’un être apparu en demystérieuses
circonstances.” See also the Jewish story Noy (1966), 44–47 (esp. 45), tale no. 7, “The Cruel
Creditor and the Judge’sWiseDaughter.” And see El-Shamy (1999), 293–299 (esp. 298), tale
no. 38, “Brother Deer.”
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know anyone; she didn’t know anything. She remained there. She stayed with
them. She stayed with them. And they gave her food, and they offered her
drink. They did not know who or what she was. She – poor thing! – wore a
skin with hair. And on her head she wore the innards: her head was wrapped
with innards, innards; a stomach was bound around her head with a cord. In
that stuff she was unrecognizable. They provided for her, for God’s sake, while
she remained with them.
She found that they were preparing for a wedding. They were going to12

celebrate the wedding of the Sultan’s son: Sultan Ğăʕfăr was going to celebrate
his wedding. Sultan Ğăʕfăr was going to celebrate a wedding. He was going to
celebrate a wedding. – See? the one she was crazy about. – But she did not
know what was happening. They were about to have a wedding. They were
whitewashing the house. Then she said to them, “Give me a little bit of lime
to whitewash my small room.” They replied, “This is the only thing that you
need? – only whitewashing? You’re bald! You are bald and you think you need
to whitewash the room! Leave us in peace and go away!” She sat crying. Then
the Sultan asked her, “What is it?What is thematter with you, O Zbīßa?” (It was
then that he had [first] asked her, “What is your name?” She told him, “Zbīßa.”)
“What is the matter with you, Zbīßa?” She answered, “I asked them to give me
lime to whitewash my room and they did not want to.” He told them, “Give her
lime. Give her lime to whitewash her small room.” They gave her lime and she
whitewashed her small room.
They prepared to celebrate the wedding and made pastries and readied13

everything. As they were preparing the pastries, she tried to make some with
them, and they told her, “Youmust notmake the pastries with us. You are going
to flake dandruff. You are bald.” She sat crying, crying, crying, crying, crying,
crying, crying, and crying. He [the Sultan] asked, “What’s wrong with Zbīßa?”
They said, “She wants to make pastries but she is bald. She will flake dandruff.”
They told her, “No.” The Sultan ordered them, “Allowher tomake pastries.” They
allowed her to make pastries.
The day of the wedding arrived, and the celebration of the first wedding day14

began.110 They told her, “Come with us to the wedding.” She replied, “No, I am
not going.” Before, they had applied gallnut dye.111 They decided not to apply
gallnut dye [to Zbīßa]: she was bald.Whywould she need gallnut dye? She told

110 On the first day of the wedding, the celebration begins in the bride’s father’s house. For a
detailed description of the first wedding day celebrations in Fes and Tangiers, which are
comparable to those of Chaouen, seeWestermarck (1921), 77–79, 116–119, 121–126, 144–145.
For a full description of these celebrations in Chaouen see Moscoso, DACh, 230–232.

111 See p. 77.
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them, “No, I amnot going to use gallnut dye.” Then she applied it herself. She by
herself was a cunning artificer!112 She prepared it herself and she put it in her
hair by herself. And she went to a hammam, and she bathed, and she wrapped
the innards around her head. They said to her, “Let’s go to the wedding!” She
replied, “No.” They told her, “Just come!” She answered them, “No, I am not
going.”
As soon as they had left for the wedding, she rose and made herself up. Say 15

that she had clothes because her găwzāθ contained Art, the găwzāθ of Art. She
took out the clothes, and she primped, and she fixed herself up, and she made
herself up. And she was a precious stone, gleaming with beauty – her hair and
everything else. Then she went to the wedding.
When she arrived at the wedding and sat down, everyone was astonished 16

at her beauty. People had never seen her before. Everyone was staring at her,
everyone was eyeing her. The mother of the bride came to her – the mother
of the bride came to her and asked her, “Please, O daughter! I wish to display
you113 in the bride’s place instead of the bride. The bride is not beautiful: you are
beautiful, more than she. I will make you sit in her place. Youwill be displayed.”
Then she told her, “Yes. Okay. With pleasure!”114 She made her sit down: she
displayed her. The bride was beautiful; the bride was beautiful. Everyone was
saying, “The bride is beautiful! The bride is beautiful! The bride is beautiful!”

112 The idiom ʕāʁūž u būʁūž was very common during the narrator’s generation. The two
components of this idiom are technical architectural terms. The first component, ʕāʁūž,
must be related to ʕʁəž, cited by de Prémare through the example dəffa ʕăʁža, “chacun des
deux vantaux en bois d’une grande porte, et qui est découpé de façon à constituer avec
son vis-à-vis une sorte d’arc outrepassé [Co]” (daf, ix, 62). The second component, būʁūž,
is related to the noun boʁž, which basically means, “tour, sur plan circulaire ou polygonal,
adossée à un rempart ou isolée etc” (see daf, i, 170–171 under ḅọrj). The combination of
these two architectural terms is intended to imply that the protagonist was able to do
complicated, sophisticated, elaborate deeds. This idiom is not cited by de Prémare.

113 Here the narrator uses two different verbs successively, but with the same tense and stem:
ngəllsəç nbəʁʁzəç. However in the translation it has been deemed preferable to use the
second verb, given that the act of “displaying” involves “making someone sit” in just the
manner implied by the context. About this special meaning of the verb bəʁʁəz see daf,
i, 186: “spéc. exposer une jeune mariée fardée et parée à l’admiration des invitées sur un
siège d’apparat [Co].” For this motif see Aarne and Thompson (1961), 133, “k1911, The false
bride (substituted bride).”

114 məṣṣāb is a frozen exclamatory expression, which literally means, “Ah! if I only can! Oh!
if only it was true/real!” The translation proposed above takes into consideration the
immediate and the global contexts of the tale: the protagonist does not wish to betray
her desire to be the one whomarries the king/prince. On this voice see n. 42, pp. 290–291.
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Before people began to leave, she rose up. She went back to the house. She17
went back to the house and got undressed. And she put on the innards and
she put on her rags115 and she sat down till they returned.When they returned,
they told her, “By God, O Zbīßa, such a bride! The bride, O Zbīßa, is a precious
stone!” – [But] she, shewas theonewhohadbeendisplayed. – “ByGod,OZbīßa,
such a precious bride! We have never seen a beauty such as the bride! A real
precious stone.” She told them, “May God make it easy, and may God make all
things well for her!” She fell silent. And then she said, “Really, the bride was
beautiful?” She sat down, as if it was none of her concern.
The next day they went again. The next day they went again. And again18

the bride’s mother approached her, and asked her, “Please, O daughter, come
to mount the bridal palanquin.116 You are better than my daughter. You will
mount the bridal palanquin.” She replied, “Very well.” She mounted her on the
bridal palanquin. The bride rode in the palanquin. She was mounted in the
palanquin, “Such a Beauty! Such a Beauty! Such a Beauty! Such a Beauty! Such
aBeauty!” They put her down andmade her sit on themṭăʁba117 by the bed, and
the real bride was put under the bed: they hid her under the bed. The bride’s
mother had told her [Zbīßa], “After they have sat you down, wait a little while.
Take the bride and put her in place.” And she did so: she put the bride in her
place, and she went home. She went home. And they came back. [The guests]
dispersed.
And they cameback. They told her, “Thebride is beautiful! She is coming and19

youwill see for yourself. She is a precious stone, such a precious stone! O Zbīßa,
a precious stone!” She sat down on the bride’s place. She did not immediately
change. She sat down in the bride’s place. The people saw that the bride was
beautiful. When the groom was about to enter, she took the real bride and put
her in her place. And she left. And she left.When theman entered the first time,
he was astonished at such a beauty. (She [Zbīßa] had not yet taken her out). He
was astonished; he was astonished at a bride that was like a precious stone!
He took a ring from – only God knows how big! – that he had on his hand. He
slipped it off his finger and he put it in her hand. She took it out and she left it
there. She had spirits118 with her, helping her. And she left.

115 See n. 43, p. 91.
116 On the wedding ceremony in Chaouen in general see n. 54, 87, 110 above, and n. 119, 160,

179 below; and pp. 73–74, 77.
117 These are largemattresses / sofas placed along thewalls of a room. See daf, viii, 39, under

səddāri [= ChA kătri], and 272, under mṭăṛṛba. Rackow (1958), 6 calls this furnishing a
“Divanpolster.” For an image of one see ibid, Tafel iv.

118 See the commentary in n. 51 above.
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When he had finished praying119 – or who knows what he was really doing – 20
when he had finished and sat down by the bride and began talking to her and
watched her, he realized that she was not the same one. She was not the one he
had seen. He looked at her, and asked her, “Where is the ring I just gave you?”
She told him, “I did not see any ring. You gave me nothing!” She had nothing.
She had not seen anything, the poor [thing]. He said to her, “I gave you a ring!”
She replied, “I haven’t seen anything! Go find who took it.” He fulfilled his wife
with much reluctance.120 He had no idea about where the other woman may
have gone to. The next day Zbīßawore the stomach, and its bowels, carrying on
as if nothing had happened. And he was with his bride, neither sad nor happy.
The bride that he saw was not the same one. He left.121
[Zbīßa] entered to the bride. And the bride told her, “Please hand me the 21

mirror so I can see my face.” As she was handing her the mirror, before giving
her the mirror, Zbīßa saw herself in the mirror. Then she [the bride] said to
her, “Why do you look in my mirror? This is my mirror! Do not use it!” And
she spat upon her. She spat upon her. Zbīßa sat down crying; Zbīßa sat down
crying. The groom said, “What is the matter with Zbīßa? What is wrong with
you, O Zbīßa?” She told him, “Your bride told me to hand her the mirror. When
I gave it to her after I had looked in it, she spat upon me.” He told her, “She
is not going to do it again. Calm down.” He comforted her and she became
quiet.
One day she [the bride] told her, “Please handmy comb122 tome.” As shewas 22

handing it to her, she put it on her [own] head. She asked her, “Why do you put

119 Before the the consummation of themarriage, the groom says prayer which is intended to
banish evil spirits and assure good seed. For this religious wedding ritual seeWestermarck
(1921), 223.

120 The idiom here is măʔli ʕla ʔălbu. The first component of this expression, the passive
participle of the verb qla, has the basic meaning of “frit à l’huile; grillé à l’huile; grillé (en
gén.),” and a figurativemeaning of “estomaqué, qui ne trouve rien à répondre [Co]; … i.e. –
x bqa məqli il resta sans voix [=məzwi, məkwi] [Co].” (See daf, x, 420, underməqli).

121 The idiom here is ʁfăđ ʁāsu, which literally means “he carried himself up; he gathered
himself up,” implying “he left.”

122 The comb is a frequent motif in Muslim and Jewish Moroccan Berber and Arab folktales:
see de Larrea Palacín (1953), 154–161 (esp. 159), tale no. 126, “La muchacha triste.” In the
context, “Entonces el affrí le dió un peine que se lo pasaba por la cabeza y echaba polvo
de oro.” On this motif in the folk traditions of the Arab World, see El-Shamy (1995),
97, under the term “Comb.” See Aarne and Thompson (1961), 446, tale-type “1543a*, A
combing-machine (seduction).” [Aworker buys a combing-machine for a girl. She becomes
pregnant. They drive the worker away, but the girl wants to keep the combing-machine.]
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my comb on your head?” Again she began crying. Then he [the groom] told her,
“Yes.” and in brief – the tale is wonderful, but I forgot – .123
One day he said hewas going to travel. Now, his wifewas supposed to remain23

at home. Hewas going to travel. This was God’s will! Hewas about to travel. She
[Zbīßa], as she made pastries with them, baked two loaves of bread and hid
them.When he was about to travel, she sliced them and filled one for himwith
the xlīʕ124 and filled the other for him with salted butter.125 In the first loaf she
put the ring126 that he had given to the bride: she put it for him beneath [the
xlīʕ]. When she saw that he was about to travel, she told him, “Come, I must
speak to you, O Lord.” He came to her. She told him, “This is a loaf of bread
filled with the xlīʕ. When you reach such-and-such place, eat it, begin with it.
And this other bread has salted butter. When you reach such-and-such a place
again, eat it also.”
He left. When he reached thementioned place, he broke open the bread. He24

found the ring first. He found the ring first, put it on his hand andwent his way.
He returned: he did not continue his trip. He returned. They were sitting and
they heard that he had returned. They said, “He is back. He did not go.” They
dismounted. He went straight to Zbīßa’s room. He found her made up: such
adornment made her more beautiful! She was beautiful, and her beauty was

123 Theexpressionusedhere,waġāyƫu, is nowobsolete butwas very common in thenarrator’s
youth. It is a sort of verbal cadence showing that the end of the story is nearing. The
semantic value of the expression is equivalent to ca ةًیاغ . De Prémare, daf, ix, 328,
meaning 5, alluded to this usage in this example: “ġāit əl-ʾāməṛ / ġāito bref, en un mot;
finalement, en définitive, en fin de compte [Co, Mer].”

124 This is beef or lamb meat cut into strips, salted, dried in the sun (= qăddīd; see n. 160 on
p. 205), and then cooked with fat and olive oil. It can be preserved for a year or two in jars,
and is a characteristic dish of Chaouen. It is prepared each year by Chaouen families in
large quantities, and stored for use, mainly during the winter. For more see daf, iv, 127;
and Abu-Shams (2002), 110–111, 455, foto 16. On this food in Fes see El Fasi (2000), 93. From
this episode to the end, the present story parallels the Jewish Tetuani tale no. 87, “El anillo
suelto,” in de Larrea Palacín (1952), 260–265 (esp. 264–265).

125 This is salted old butter found in every house in Chaouen and frequently used in cooking.
For more see daf, vi, 200; and Abu-Shams (2002), 173–174 and the bibliographical refer-
ences there.

126 This same sequence occurs in the Fasis tale “La petite chatte,” in El Fasi (2000), 158–168
(esp. 165–166). This same motif is mentioned by Aarne and Thompson (1961), 130 and
El-Shamy (1995), 434: “Identification byRingBaked inBreadh94.2.” See also tale no. 35, “The
Maternal-Aunt” in El-Shamy (1999), 279–285: for rings as identifying objects see especially
p. 284.
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glowing. And the room, as it has been told, was adorned with furniture. They
had never seen anything like it in the entire world! And she was beautiful like a
precious stone. He took out the ring and told her, “Here it is, see!” Then she told
him, “[It was] this way,” and she narrated to him what had happened. After he
told himwhat hadhappened, he told the otherwoman, he told her, “Leave!” She
went back to her house, the ill-starred newly-wed, and she [Zbīßa] took him for
real. – See how people act! – She took him, and the same day she had him.



text 19

TheWoman and Her Stepdaughter127

There was a woman who had her own daughter. And her husband had his own1
daughter. One day she kneaded bread and made a small loaf. She made a very
small loaf and told her daughter and the other girl, her stepdaughter, she told
them, “Take this bread [to the public oven]. One will take a tray of bread.” She
gave her daughter a small tray128 of bread to take [to the public oven]. And she
gave the other one [her stepdaughter] a sieve and sent her to fill it with water.
The sieve was full of holes.129 They departed immediately.

127 One of the tales collected by Laoust under the title “Friḥa et les deux filletes” of Beni-Snous
might be a direct variant of the present tale (for a specific bibliographical reference to this
tale see Laoust [1949], vol. ii, 260). Another Moroccan folktale variant of the present tale
is tale “ 󰈍وةيحرفتويحرفتلالا󰈍ةيحرقتويحرقتلالا / L’ogresse qui donne le bonheur et lemalheur,” in
Thay Thay Rhozali (2000a), 166–176 (ma version), 123–131 (French translation), and Thay
Thay Rhozali (2000b), 63, 169–175 for commentary. See also El Koudia and Allen (2003),
131–133, 151, n. 25, tale no. 28, “The Modest Girl.” Yet another possible variant of this tale is
El-Shamy (1999), 255–262, no. 32, “Zlaizlah and ʾOmm-Zaba¿ba¿.” For numerous examples
of this kind of tale see Laoust (1949), vol. i, 146–147, vol. ii, 259, tale cxxiv, “Les jnoun,”
and his commentary on 260–261, which includes references to other tales with the same
theme. For Jewish taleswith the samebasic theme see for example tale no. 47, “Loque cada
una se merece,” in de Larrea Palacín (1952), 154–157; and tales no. 91 “Las tres peticiones”
and no. 143 “El cestillo de fresas” in de Larrea Palacín (1953), 17–18 and 216–218.

128 Thenarrator uses here theword ṭăyfūʁ, which refers to a round tray ofwoodused for taking
bread to the public oven. (About this term see n. 85 above). Another term with the same
basic meaning is wǔṣla (de Prémare wọṣla), a “tablette rectangulaire en bois / planche à
pain, sur laquelle on porte le pain à cuire au four public pour le rapporter à domicile après
cuisson.” (daf, xii, 216, meaning 4).

129 Challenging and frequently impossible demands by a stepmother, ogress, or other evil
character are common in Magribin folktales. See for example the demand made on
the protagonist by the ogress in the Kabylian tale “la fille de l’ogre” of the protagonist:
“donne-lui un tamis et charge-le de vider la mer jusqu’à ce qu’on voie le fond … .” Also
see Frobenius translated by Fetta (1996), 44–63 (esp. 47), tale no. 4, “La fille de l’ogre,” and
69–85 (esp. 76–77), tale no. 6, “Mʾhmed Aserdun chez l’ogre”; Dermenghem (1945), 63–67
(esp. 64), the tale “Amar Nofç”; and Lacoste-Dujardin (2010), 98–103 (esp. 99 n. 7), the tale
“Le fainéant et ses deux fils.” For this motif see El-Shamy (1995), 461: “Task: CarryingWater
in Sieve h1023.2,” and El-Shamy (1999), 319–326 (esp. 322), in the Sudanese tale no. 46, “Fair
Fâṭmah”; and see Aarne and Thompson (1961), 370, tale-type “1180, Catching Water in a
Sieve.”
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The girl [her stepdaughter] went to the stream to fill the sieve. As she filled 2
it, it emptied. She tried to fill it, and it emptied. Again and again and again and
again. How could water be carried in a sieve? And the other one [the woman’s
daughter] took the tray of bread. The one who came first took the small bread.
Her daughter was the one to come first, and she took the small bread.
The other one [her stepdaughter] continued till she found a woman. She 3

continued following the stream, following the stream. The sieve floated away
with the stream and she ran following it. She found a woman whitewashing a
house. She addressedher, “Ladywhowhitens!O ladywhowhitens!” She replied,
“He who is calling me the Whitening Lady, may God make him lucky and his
days white.”130 Then she told her, “It is me.” She said, “Good.” She told her,
“Come in!” She entered, she entered and asked her, “Has a sieve passed here?”
She replied, “It has. Here it is.” Then she told her, “Come in!” She asked her,
“Through which door do you wish me to have you enter: through the golden
door or through the cow-pie door?” She answered, “I am just a poor [girl]. Make
me enter through the small cow-pie door.” She had her enter only through the
golden door.
She asked her, “Which stool do you wish me to have you sit on: the golden 4

stool or the firewood stool?” Sheanswered, “No.Giveme just the firewoodstool.”
She gave her the good stool. She asked her, “Which food should I serve you:
wheat breadwithmeat and chicken, orwhole-grain bread131withbăyṣăʁ132 and

130 This translation is the equivalent of the narrator’s ăᴉᴉāh ybǐyyăṭ lu săʕdu u zmānu. The
attitude of the stepmother toward her own daughter in this and the following episodes
can be compared to the attitude of the rich daughters toward their poor cousins in the
Jewish tales no. 13, “La Cenicera,” and no. 89, “La novia trocada,” in de Larrea Palacín (1952),
50–55 (esp. 51–52) and 268–272 (esp. 269–270). In addition, the contrasting of white with
black is very common in folktales. Compare Lacoste-Dujardin (2010), 63–72 (esp. 69, n. 11),
“Amor Ceqqa,” and 76–86 (esp. 77, n. 4), “Mhamed, le fils de la négresse et ses six frères,”
and see the comment by Lafkioui and Merolla in Boughaba Maleem (2007), xi. On these
two colors and their various symbolic meanings in folk traditions of the Arab World, see
El-Shamy (1995), 55 under “Black” and 553 under “White.”

131 Bread made from whole-grain flour is considered inferior to that made from wheat flour.
For more on this common motif see for example the Egyptian tale no. 36, “The Cow of
the Orphans,” in El-Shamy (1999), 286–289 (esp. 287, 398 n. 698). In Kabylian tales the
contrast is between white bread and brown bread, and between soft bread and dry bread:
see Lacoste-Dujardin (2010), 167–175 (esp. 167 n. 3), the tale “Le maître du blanc.”

132 This is a dish of cooked and mashed fava dried broad beans served with olive oil, cumin
and paprika (see dam, 8). As Michaux-Bellaire (1911), 120 stated, this is “le veritable plat
national des Djebala.” For a detailed semantic definition and bibliographical references to
this term and dish see Abu-Shams (2002), 69–70, who suggests that this dish is of Egyptian
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lupine beans?” She answered, “Give me only a little serving of băyṣăʁ and a
little serving of lupine beans: it is sufficient for me. I am just a poor one.” She
served her chicken and meat. She asked her, “Which bread should I give you?”
She replied, “Givemewhole-grain bread.” She gave her wheat breadwith seeds.
She ate and drank.
She asked her, “Which glasses should I set for you: golden or cow-pie?” She5

answered, “Give me just the cow-pie glasses.” She gave her the golden glasses,
andprepared tea133 for her. Now shehad to leave. She askedher, “Which donkey
should I give to you: the strong one or the lame one?” She answered, “Give
me just the lame one.” She gave her the strong one. She asked her, “With what
should I fill the saddlebags: cow-pie or gold?” She answered, “What am I going
to do with gold? I am only a poor one. Give me just cow-pie.” She filled the
saddlebags with gold. She asked her, “Which dog do you wish to lead you?
Which dog should I give you?” She answered, “Giveme the blind one.” She gave
her the one which could see. She asked her, “Which slave do you wish to take:
the lame one or the strong one?” She said, “Giveme just the lame one.” She gave
her the strong one.
And it [the dog] began going with her “Hi Ho! Hi, Ho! My lady has brought6

very pretty things. Hi Ho! Hi, Ho! My lady has brought very pretty things. Hi
Ho! Hi, Ho! My lady has brought very pretty things. Hi Ho! Hi, Ho! My lady has
brought very pretty things.”134 Her father and her stepmother went out to see.
When they came out, they found that she was returning elegantly made up,135

origin and says it is known throughout North Africa and in Arabic Andalusia. Abu-Shams,
ibid., 339–340 gives a recipe for this dish from Rabat comparable to that of Chaouen.
See Moscoso, DACh, 241–242; idem (2003), 211–212, who gives two different versions of
the preparation of this dish in transcription and in Spanish translation. Both Moscoso’s
versions containmistakes; but the second version seems to bemore reliable, even though
he labeled its language as less pure and conservative than that of the first version. For a
recipe of this dish from the northern village of Anjra see Vicente (2000), 167–168, text 18:
l- băyṣār.

133 Thepreparation of tea inMoroccan society in general is a ritual act. On this ritual seeColin
(1939), 189; Rabat Brunot (1931), 18–21, 115–116; Abu-Sahms (2002), 409. Mouliéras (1899),
480–482 includes a poem and its correspondent French translation from Ouezzane: “Élo-
gie du thé.” For a poetic elegy to tea in Sidi Ifni titled “Otra canción del té” see Domenech
Lafuente (1953), 325–326.

134 The statement in this passage parallels one in the tale “Les deux jeunes servantes” in
Scelles-Millie (1970), 123–125, esp. 125: “Zbing, zbing! Lalla djabet lou-lou … . (la maîtresse
t’apporte un symbole de pierres précieuses de bonheur).”

135 The narrator uses here the participlemṭăxṭxa, whichmeans “elegantly / extremely elegant
/ extremely primped.” The literal meaning of the verb ṭăxṭăx is “tremper (qqn.) très
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adorned, primped, and the donkeywas loadedwith gold, and shewas onwings
of joy.136 She put the donkey load down, she put it down, and all of them were
on wings of joy.137
And the next morning she [the woman] addressed her [own] daughter. 7

She was kneading, she was kneading. She gave the bread to the one who had
taken the sieve, and told her, “You take the bread to the public oven. When
you return, take the small bread.” And she gave the sieve to the other one, her
daughter.
She followed the sieve, followed it, and followed it. She lost it. She started 8

running. She again found that woman whitewashing. She found that woman
whitewashing. She said to her, “Filthy lady! O filthy lady.” She replied, “Who is
calling me ‘O filthy lady’? May my Lord blacken his luck and his days!” Then
she answered her, “It is me. I am saying so.” She told her, “I am the Whitening
Lady, not the filthy.” She asked her, “Has a sieve passed here?” She answered
her, “It has,” and told her, “Come in. Through which door do you wish me to
have you enter: through the golden door or through the cow-pie door?” She
answered, “May God shorten your days!138 Have me enter through the golden
door!” She made her enter through the cow-pie door. She asked her, “Which
stool do you wishme to have you sit on: the golden stool or the cow-pie [sic]139
stool?” She answered her, “Make me sit on the golden stool.” She made her sit
on the cow-pie stool.
She asked her, “Which food should I give you: whole-grain breadwith băyṣăʁ 9

and lupine beans, or wheat bread with meat and chicken?” She answered,
“Give me wheat bread and give me meat and chicken.” She gave her the other
wretched swill: acid lupine beans and băyṣăʁ. And she gave her whole-grain
bread.

copieusement; fig. combler (qqn.), de biens, etc.” In daf, viii, 270 under meaning 2, de
Prémare cited the example, “x ja mṭəḫṭəḫ b əš-šta il arriva trempé de pluie [Co].” This
word occurs in Chaouen asmčaxčax (de Prémaremtəḫtəḫ /mčaḫčaḫ see daf, ii, 36).

136 This is a frequently used “joy” idiom: făʁḥāna māš ṭṭīʁ. About this expression see n. 42
above.

137 See the previous note.
138 The women’s curse ʁăbbi ma yʕăyyšəç! is a curse frequently heard in Chaouen among

women. The verb ʕăyyəš (d-stem of ʕāš) means “faire vivre, laisse vivre, laisser en vie,
permettre de vivre (en parlant de Dieu) etc.” (daf, ix, 307). The examples mentioned by
de Prémare “ᴉᴉāh iʕăyyšək que Dieu te laisse en vie longtemps! – ᴉᴉāh iʕăyyšək lna que Dieu
te laisse en vie pour notre joie / pour notre profit! [Co].”

139 By analogy with the first episode in the story, this should be “firewood stool” (see the
parallel passsage above).
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She did not want to eat or anything else,140 and she rose to leave. She asked10
her, “Which burro141 should I give to you: the sure-footed and good one, or the
one that is sick?” She answered, “Giveme the healthy one, not the sick one.” She
gave her the sick one. She asked her, “With what should I fill the saddlebags:
cow-pie or gold?” She answered, “Fill themwith gold.” She filled the saddlebags
with cow-pie. She asked her, “Which dog do you wish me to give you: the one
who can see, or the blind one?” She answered her, “Give me the one who can
see.” She gave her the blind one. She asked her, “Which slave do you wish to
take: the one with feet, or the lame one?” She answered, “Give me the one who
has feet.” She gave her the lame one.
She came [to her house]. While she was approaching, the dog repeated till11

she arrived, “Hi Ho! Hi Ho!142 My lady has brought a disgusting thing.143 Hi
Ho! Hi Ho! My lady has brought a disgusting thing. Hi Ho! Hi Ho! My lady has
brought a disgusting thing.”144When she arrived, her stepfather andhermother
rushed out, only to find amound of cow-pie andmud and other filthy stuff. And
everything was messed up. She was messed up. And the burro was messed up.
She unloaded that wretched stuff. Her mother and her father were wroth with
her. They beat her. They scolded her, “How could you bring this after what your
lady sister has brought!”
If I had the keys I would give you apples for dinner.12

140 This idiom often occurs in negative contexts as ma ḥăbbəθ wāla đāçǔl wāla đăḥlăʔ. The
second verb is meant to intensify the first verb. This expression is cited by de Prémare
under the verb ḥlăq, the basic meaning of which is: “raser, faire la barbe etc.” De Prémare
gives this example:mā ʕăndima nəḥləq bīha [m] / nəḥləg bīha [f] “je n’ai rien à faire d’elle
[Co].” (daf, iii, 196). This example and the present context imply that ʕməl is semantically
equivalent to ḥlăq.

141 Here the narrator uses the diminutive ḥmǐyyăʁ, from ḥmāʁ. About the diminutive in
women’s speech see n. 7 above. About the diminutive in ChA see pp. 31–32.

142 The original is īw, īw!
143 xīxxu, de Prémare ḫēḫḫẹ: “[language bébé] c’est mauvais! c’est sale! saleté! caca! [tedj,

Caub.]” (daf, iv, 185).
144 The vernacular term here is xīxxu, from children’s speech. The term xīxxu has to be

related to the verb xxu, ixxa “to be ugly, naughty, evil”: see Laoust (1949), vol. ii, xvii,
n. 3; and n. 40 above. The statement in this passage parallels the one in the tale “Les deux
jeunes servantes,” in Scelles-Millie (1970), 123–125, in which occurs an analogous context:
“ “Zbing, zbing! Lalla djabet khou-khou…”. (lamaîtresse t’apporte un symbole demauvaises
choses).” For this tale-type in general see Aarne and Thomson (1961), 134, under “403a, The
Wishes.”
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The Sultan’s Daughter145

Some girls were sitting together one night, whiling the night away.146 They 1
were not working. Then some people went by. As they passed, they heard them
talking. One girl said that she wanted to get married to a rich man even if he
were a slave with scarred cheeks.147 Another one said, “I want to get married
to a rich man. He has to be rich, but he must not be a slave.” Another one, the
smallest among them, said that she wanted to marry a ṭāləb, a reader [of the
Qurʔān], even if he is poor, owning nothing. He only has to know how to read
[the Qurʔān].
A man came to ask for the first girl’s hand in marriage. He married her. He 2

was a slave with scarred cheeks. He had a lot, a lot of money, an enormous
amount of money.148 The hand of the second girl was asked in marriage by a
man she wanted, and she married him. The man for the smallest one – she
wanted that man to be a ṭāləb, even if he was a poor man, and even if he had
nothing. She took him, she took him.
The [two] other [sisters] have a lot of money, and the other one [the small- 3

est] hasn’t. God’s will was that she became sick …. She became pregnant.149
She became sick. She wanted something to eat. Then her sister told her,150
“O my sister, come to me and I will make for you whatever you wish.” She
went to the other one [the other sister], she told her too, “O my sister, come
to me and I will make for you whatever you wish.” She went to her first sis-
ter. When she came to her first sister, she told her, “O my sister I would like151

145 For this tale-types in folktales in general see Aarne and Thompson (1961), 132–134, “403,
The Black and the White Bride. Cf. Types 450, 480, 510, 511”; and for the belonging motifs “s.
31, Cruel stepmother” and “l55, Stepdaughter heroine.” See also El-Shamy (1990), 76, 83, n. 99
and the bibliographical references mentioned there.

146 The word sāmʁīn used here also refers to evening parties with conversation and dancing.
147 For this expression see de Prémare, daf, vii, 72 under the termmšəṛṛəṭ.
148 The idiom used by the narrator here is əl-flūs ʕăndu d-ʁāsəm. The expression d-rās +

(pronominal suffix) means “many, much, numerous, a large number.”
149 The idiom here is ʔʔāθ l-ʕyāl f-băṭna.
150 The translation above takes into consideration all the contexts in which this usage occurs.

Contrast Moscoso, DACh, 257, who translates this as “vino su hermana … .”
151 The idiom here is ʔāl li ʕăʔli ʕla. For this expression see de Prémare, daf, ix, 186–187: “qāl

li ʕăqli l’ idée m’est venue (de …); cela m’a dit (de …); je supposais, je conjecturais, je
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kəsksu.152 I want the kəsksu to be thus, and this has to be ….” She replied, “Okay,
my sister, I will make it for you.” Shemade her the kəsksu, and called her. When
she reached out her hand to eat, she [her sister] dipped it into it and burned
her hand.153 “By God, my sister! By God, my sister! By God, my sister! My hand,
my hand, my hand!” She replied to her, “It’s boiling. [To] anyone who says she
wants a poor man – you said you wanted a poor man! – This is nothing [worse
than you deserve].”
She left weeping. She left crying. They saw her husband; people saw him:4

“Why are you angry?”154 He replied, “This is what has happened to my wife;
this is what happened to her.” They made kəsksu for him. They garnished it for
him and gave it to him.
Once again she was craving for something. It was called bū-ūden.155 She5

desired bū-ūden. She went to her other sister. She told her, “I would like ….”
“What would you like, my sister?” She answered, “I want bū-ūden.” Then she
told her, “Fine. I will make it for you.” She prepared it for her with all the fixings.
When she was going to eat it, she [her sister] pushed [her hand] into it. She
burned her [sister’s] hand. She burned her hand. Then she told her, “This is
what anyone who marries a poor man deserves. You do not have anything!”156

m’imaginais (que …); mon sentiment est (que …); la fantaisie m’a pris (de …) [= qāl li
ṛāṣe] etc.”

152 Also spelled “couscous” and “səksu.” This is a typical Moroccan and North African dish
made of milled wheat steamed in meat broth. For its recipe and mode of preparation
see Colin (1939), 187–188. For a detailed semantic definition of this term, its origin, and a
listing of dishes using couscous, see Abu-Shams (2002), 280–284, n. 163, 347–352 and 450,
Photographs 5 and 6. Moscoso, DACh, 242–243 gives the recipe of this dish in Chaouen.
However, Moscoso’s text mingles different types of dishes, recipes, and occasions for the
preparation of the various dishes.

153 The protagonist sticks his/her hand on a hot, or in a boiling, dish in similar circum-
stances in Loaust (1949), vol. i, 61–62, and vol. ii, 87–88, tale no. lxxiii, “Histoire des trois
hommes”; and in Scelles-Millie (1970), 82–94 (esp. 82, 94 n. 1), “Histoire d’Abderrahman.”
In a Jewish tale of Tetuan a similar punishment by the sisters occurs: tale no. 36, “El doblón
de oro,” in de Larrea Palacín (1952), 125–127 (esp. 127). See also the tale “Attoche et Fadhel”
in El Fasi (2000), 58–64 (esp. 60). A similar kind of punishment is meted out, but with the
objective of finding the truth and therefore in effect a trial by ordeal, in Stumme (1895),
114–119 (esp. 116), tale no. 14, “Eine Geschichte von Harun Arraschid”; and in Légy (1926),
211–213, tale no. lvi, “Histoire de Moulay ʿAtîq.”

154 Contrast Moscoso, DACh, 258: “¿Qué te ocurre? Estaba enfadado.”
155 A type of local homemade pasta similar to macaroni. It was one of Chaouen’s characteris-

tic dishes. For more about it, see Moscoso, DACh, 236.
156 Contrast Moscoso, DACh, 258.
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She cried until she was exhausted. Once again the people, the neighborhood
gathered for him and prepared for him [bū-ūden] with all the fixings. They [all]
carried on normally for some days.157
The girl … [and] the richman now invited the Sultan, they invited the Sultan 6

to their home. They brought him to them. They brought him to their house.
When they brought him to them … The woman, the girl married to the poor
man, had a very beautiful girl. Her beauty blew one’s mind.158 She was very
pretty. She [the sister with the rich husband] told her, “Please, O my sister,
the Sultan is coming to us, we will invite him. So give me your daughter to
serve him.”159 She answered, “Yes,” and told her [daughter], “Go, Omy daughter,
to your aunt’s.” She went to her: she served on her behalf, and she readied
everything. She washed their hands. She brought him [the Sultan] water to
wash his hands.160 He took a ring from his hand and it remained in the girl’s
hand. He liked the girl. He liked the girl. He gave her the ring.
When the girl went out, he asked him [the rich husband], “Where did you 7

get this girl from? You are a slave: you are extremely black,161 a slave. Where
did you get this girl from?” He answered him, “She is mine, my daughter.” He
replied, “By God, O fellow!162 How can your daughter look this way?” He said,

157 The expression here is ʕāw bʔāw hāyđāç ši ăyyāmāθ.
158 The English idiom here is the exact equivalent of the original lāđxṭǔf b-əz-zăyn. About the

verb xṭəf, see daf, iv, 109, meaning 3: “captiver, ravir, séduire, charmer; faire perdre (la
raison, la tête, l’ esprit).”

159 The expression here is dăxxăl əl-ʔšāʕi. The translation given is not a literal one, but is
required by the context and certainly meant by the narrator. This type of expression is
not mentioned in de Prémare.

160 Contrast Moscoso, DACh, 258. This is a traditional way of honoring guests at weddings
and all other social gatherings before the actual feast. A family member or servant brings
a special basin, called a ṭās d-əš-šlāl “bassin de rinçage,” and soap, washes the hands of
every guest, and then offers a fūṭa (“towel”) for drying their hands. Concerning the ṭ-ṭās
d-əš-šlāl de Prémare writes, “bassin de l’aquamanile, en cuivre jaune, à orifice circulaire,
dans lequel tombe l’eau savonneuse qui a servi au lavement des mains des convives; il est
recouvert d’une plaque ajourée – ġṭa – qui dissimule les eaux sales et sert de support pour
l’aiguière; cette plaque comporte aussi un petit réceptacle où l’on met la savonnete [Co,
Co, Mrkch. Mar, Mer]” (daf, viii, 242). For more on this ritual and the design of this basin
see Rackow (1958), 10, Tafel viii. However, the technical terminology of this object’s pieces
are slighly different in Tetuan and in Chaouen.

161 The idiom here is kḥăl mkəffəs. This idiom is not mentioned undermkəffəs in daf, x, 605.
Moscoso, DACh, 258 incorrectly translates it as “no muy afortunado.” On the association
of the color black with disgrace in ma in general see Marçais (1953), 386–388.

162 Moscoso, DACh, 258 translates this idiom as, “¿Qué estás diciendo …?” The original ᴉᴉāh
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“She is my daughter.” (But she was not his daughter). He asked him, “Are you
going to give her tome tomarry?”He answeredhim, “I give her to you.”He asked
for her hand. He gave her to him: he told him, “I give her to you.” He took her.
She hid the ring: the girl did not show it to them. She did not show it to her8

aunt. She hid the ring. She left her aunt and went to her mother’s.163 They [her
aunt and the aunt’s husband] started to prepare the wedding. He [the Sultan]
said that he wanted the wedding soon. Now that man [the Sultan] wanted the
wedding. She went [again to her sister] and asked her, “Please, Omy sister, give
meyourdaughter towhitewash thehousewithme.” She replied, “Verywell.” She
gave her to her. She whitewashed the house with her. She asked her, “Please, O
my sister, give me your daughter to go withme to the river to wash, to wash the
clothes with me.” She replied, “Fine.”
Her [own] daughter was spoiled. She had a daughter, but she was black.9

She was black and ugly.164 He [her rich husband] said, “That one [her sister’s
daughter] is my daughter.” [But] he wanted to marry off165 the black one.166 He
was not going to give him the one he liked: he was going to give him his [own]
daughter. And they were taking advantage of the other one.167

ya wǔddi! has the meaning given in the present translation. About this expression see de
Prémare, daf, xii, 169: “exclam. ā-wuddi / yā wuddi ô mon cher, ô mon bon ami! terme
familier [ar: In Chaouen, this a very common men’s expression, and can also mean “of
course.”] adressé à un interlocuteur dumême âge ou un peu plus jeune]; ô mon vieux, ma
veille [Co, Br] etc.”

163 Moscoso, DACh, 258 incorrectly translates this as, “y se fue a casa de su tía, a casa de su
madre.” The original text ismšāθ f-ḥāla [mə]n ʕănd xālƫa, n-ʕănd yǐmmāha.

164 The term xādəm here simply refers to the girl’s skin color, “black”: it is not used in its more
general meaning of “black servant.” For more about this term see daf, iv, 30. Moscoso,
DACh, 258 incorrectly translates, “Pero su hija (entonces) era la criada, criada, mala.”
How could she be a spoiled daughter and a servant at the same time? The narrator here
meant to describe her physical appearance as xāđəm “black” and ʔbīḥa “ugly.” It is widely
documented that in North Africa this word is used with the pejorative sense of “nigger”:
see Marçais (1953), 386–388; Wensinck (1978), 931–932. The opposition of white/black as
a motif in this plot (see above) parallels the same color opposition in the Kabylian tale
“Mhamed, le fils de la négresse et ses six frères” in Lacoste-Dujardin (2010), 76–86 (esp. 76
n. 2, 87), and for commentary; and p. 57.

165 In this context yʁăkkəb lumeans “tomarry off” – not asMoscoso, DACh, 258mistranslates,
“Iba a subirle a la criada (sobre el palanquín).”

166 Moscoso, DACh, 258, “la criada” has to be rejected. See n. 164 above.
167 This expression, x ʕməl b (+ pronominal suffix or Y ) ṭ-ṭʁīʔ, is very common in ChA and

means “to use someone for personal ends or gain.” It is not found in daf. Moscoso, DACh,
258, mistranslates it, “aquella sólo era para que hicieran con ella el camino.”
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She told her, “Give me your daughter.” She gave her to her. They went to the 10
river towash. Theywent to the river towash. Theywashed and rinsed and hung
the clothes. And the girl, the one who had the ring, the beautiful girl, went on
a walk and she found a jasmine; she found a dry and withered jasmine. Then
it addressed her, saying, “Please, my daughter: if you water me and clean me,
may God put my cheek into your cheek, andmy fragrance into your fragrance.”
She replied, “Very well.” She went to the jasmine and cleaned it and watered it,
and removed the trash from it, and fixed it, and arranged it. She told her, “Go
my daughter.MayGod putmy fragrance into your fragrance, andmy cheek into
your cheek, and my appearance into your appearance.”
She left. She left and continued. She continued on. She found a rose, also 11

dried, which said to her, “Please, my daughter, water me; and sprinkle me with
water and clean me ….” She replied to her, “Very well.” She said to her, “May
God put my blush into your blush, and my fragrance into your fragrance.” The
girl changed to white and red. She was glowing in a special way. She went to it,
watered it and sprinkled water over it, and trimmed168 it. Then her appearance
changed. The girl became even more beautiful.169
And she continued on. She continued on and found a donkey – Pardon the 12

word!170 – a donkey. She found a donkey, which told her, “Please, my daughter,

168 The verb used here, ṣăġġbāθa, does not really mean just “to trim” but “to fix, to arrange”
(daf, viii, 65). It has the semantic function of adding a specific, detailed description to the
meaning of the verb preceding it. Another example of the use of this verb is the expression
ʕăddəl u-ṣăġġəb, which means “to do and to fix / to make and arrange.”

169 For this motif see Aarne and Thompson (1961), 133, “d1860, Magic beautification.”
170 The term ḥāšāç, which is common in Jordan as ḥīšāk, lit. “save your face / may this not

apply to you!” is a formula uttered in Morocco mostly by women after the mention of
anything deemed to be socially objectionable, such as animals like donkeys, dogs, and
pigs, toilets, shoes, etc., and to unsavory attributes like recklessness and stupidity (on this
see Farghal [2007], 72). The uttering of this formula by the narrator brings the listener
into the story, and proves how the narrator is carefully observing the traditional rules
of speech etiquette. It shows the importance of the interaction between the listener and
the narrator: the storytelling must occur in a trusting and secure environment. For more
about the usage of this formula see daf, iii, 131; and Sadiqi (2003), 79, who classifies this
term as a women’s formula, adding that “in some rural parts of Morocco, this word is
uttered before mentioning the word lemra ‘the wife, woman’: lemra ħaʃek!” as if women
were “unpleasant objects which should not be referred to directly, instead euphemisms
are employed”: see Herrero (1996), 125–126 and (2008), 99, 100, n. 13. (The same applies to
the obsolete ChA expression l-īdhūdi ḥāšāk/ç!: “the Jews – Pardon the word!”) Hachimi
(2001), 48, says that “Using l-mra ‘the-woman’ in association with ḥāšāk is no doubt
disappearing from language usage inMoroccan society nowadays.” El-Shamy (1980), liv–lv
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water me and clean me and clean (my place).”171 She told him, “Fine.” He told
her, “May God put my eyes into your eyes.” Her eyes became very big172 and
beautiful. She cleaned (his place), and she watered and fed him. He drank. He
was full. He was satisfied.173
She took her way back. She returned to her aunt’s. She asked her, “How did13

you become so beautiful? Where have you been?” She answered, “I only went
over there!” She [the aunt] told her daughter, “You go too!” Her daughter went.
And when she went on the walk, she found the jasmine at the first spot. She
told her, “Please, my daughter, water me and cleanme…” She replied, “Maymy
Lord shorten your days!174 I am the daughter of a rich man, and I am going to
marry the Sultan. I am the daughter of a rich man, and I am going to marry the
Sultan!” Then she told her, “MayGod causemy leaves to growupon your skin,175
and put my thorns there too.” And she became full of thorns, full of leaves. This
girl became covered with many thorns, and even uglier.

She proceeded on to the rose. She approached the rose, which said to her,14
“Please, O my daughter, water me and sprinkle me.” Then she replied to her,
“May my Lord shorten your days! I am the daughter of a rich man, and I am
going to marry the Sultan! And me …” Then she told her, “May God make my
thorns grow on your skin.” She became full of thorns.
That girl proceeded again…She continued on. She found a donkey, the same15

way that the other had found it. She found a donkey who told her, “By God,
please, Omy daughter, clean (my place), and water me.” She told him, “Maymy
Lord shorten your days, and keep you from me!176 I am the daughter of a rich

and (1999), 152, 200, 377 n. 290 observes correctly that, “… the prevalent practice in
traditional communities is of the husband not addressing his wife by name, but by the
euphemism: ‘daughter of [good] people (bint en-nâs),’ by her child’s name as: ‘Mother of
So-and-so,’ or namelessly.”

171 By analogy with the prior petitions of the jasmine and the rose, Moscoso, DACh, 259,
translates incorrectly, “y me limpias bien … .” It is evident that the verb xămməlmeans “to
clean and fix (a place).” For this meaning and its many occurrences see daf, iv, 153–154.

172 Moscoso, DACh, 259 incorrectly translates the expression q/ʔădd-ma īlin as “sus ojos se
volvieron como inclinados … .” For more about this expression see n. 76 above and n. 23,
p. 281.

173 The expression u ma xăṣṣu ḥăƫƫa ši ḥāža literally means, “and he did not need anything
else.”

174 Concerning this expression see the commentary in n. 176 below. Moscoso, DACh, 259, did
not understand that the particlema is a negative here, and so translates, “QueDios te haga
vivir,” which is the exact opposite of the actual meaning.

175 For this possible usage of the term lḥăm see daf, xi, 36, meaning 5.
176 The stock phrase ʁăbbima yʕăyyšəç wāla kān ybəllġăç! is not attested in daf, i, 301 or daf,
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man, and I am going to marry the Sultan!” Then he told her, “May God make
my tool177 grow between your eyes.” That girl left: the girl left disfigured. One
could not look at her. She could not be beheld: she was disfigured. One could
not look at her.
They prepared to celebrate the wedding. They prepared for the wedding. 16

When they where about to celebrate the wedding, she told her, “Please, my
sister,178 giveme your daughter to display [as the bride] during thewedding day
celebration.”179 She replied, “Very well.” She gave her to her. And the day when
she [the bride] was supposed to mount [the palanquin] to go home, she asked
her, “Please, Omy sister, giveme your daughter tomount her [in the palanquin]
so that she goes as if she were the real bride.” She went. She gave her to her.
Indeed, she gave her to her.180
That man [the Sultan], the pitiful, when she gave him… Theymounted that 17

girl [in the palanquin]. When he entered, he found a beautiful bride. They first
displayed the first girl. She [the bride’s mother] distracted him. As soon as he
withdrew, she removed the [beautiful] girl [and] placed the ill-starred ugly one,
the one they intended for him. She placed her for him. When the man lifted
the woman’s face, he found a different face. He fell ill. He became possessed
by jinns.181 He became possessed by jinns and fell ill. He became possessed by
jinns and fell ill. The man was dying. He was dying, certainly. He was about to

ix, 307. Nevertheless it is frequently used in ChA in contexts of dispute and situations
of anger, mostly in women’s speech. It can be employed instead of a direct ‘in-your-face’
insult, or for politely refusing to do something, or to accept a judgement. Moscoso, DACh,
359mistranslates, “Que Dios te haga vivir mucho y te haga llegar.” For the verb bəllă/əġ see
daf, i, 301, especially under meanings 1 and 5.

177 The term būla is used here as a euphemism. The narrator refers to the donkey’s penis and
not its “urina,” as Moscoso, DACh, 259, “orina,” would have it. On this term and its use as a
euphemism in other Magribin Arabic dialects see Marçais (1953), 370–372. For a detailed
commentary on the use of this euphemism in women’s speech and bibliographical refer-
ences see p. 32.

178 Moscoso, DACh, 259 translates here, “por favor, hija mía.” But the original reads xāyla xti.
179 Moscoso, DACh, 259 incorrectly translates here, “el día señalado.” This episode and the

wedding ceremony in this tale can be compared to the Jewish Tetuani tale no. 89, “La
novia trocada,” in de Larrea Palacín (1952), 268–272 (esp. 271). On this celebration see n. 54
above.

180 The nefarious deeds of the maternal aunt here parallel the evil behavior of the maternal
aunt in the Iraqi tale no. 35, “The Maternal-Aunt,” in El-Shamy (1999), 279–285 (esp. 282,
284).

181 Concerning this see p. 58, n. 183.
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die. That wretched girl remained there. He could not bear to look at her.182 He
did not look at her. He did not do anything. He became sick, sick.
That girl – that is, his, the beautiful one – received word that he was ill. She18

receivedword that hehadbecome ill. Hehadbecome ill. And shewent to knock
at the door; she went to them [the Sultan’s family]. On this occasion she was
dressed in poor clothes, anyhow; and she went to them. She did not say who
she was. She went to them.
She found his mother in a fit.183 She came in to her. She told her, “Please, I19

have come to you to ask to be taken in as a guest, for God’s sake.” She replied,
“Very well. Come in. Welcome.” She begged her enter, she begged her sit in
the kitchen. She found her making for him ḥʁīʁa.184 She told her, “My son
is sick. I am making him ḥʁīʁa.” She replied, “Very good.” She [the girl] had
brought with her the small ring that he had given her. His mother stepped
aside for a moment, and she slipped the small ring into the small bowl of
ḥʁīʁa. She handed the small bowl of ḥʁīʁa to him, his mother took ḥʁīʁa to
him.
Hedidnot see the ring. As soon as hehaddrunk theḥʁīʁa, he found the small20

ring and recognized185 it. He recognized the ring.He recognized it. He called his
mother [asking] who was with her. Then she told him; she answered him, “No
one, only one girl. One girl came to us. She is sitting in the kitchen.” He told
her, “Bid her come tome, so that I can see her.” She asked him, “Omy son, what
for?” He told her again, “Tell her to come to me so that I can see her.” She went

182 The expression x ma ʕăndu ši l-ʕăyn (lli) (y)šăʕṭa f (+ pronominal suffix or Y ) means
“unable to bear looking at someone’s face; unable to stand seeing someone; to hate.”
Moscoso,DACh, 260, does not understand this expression and instead translates, “No tenía
ojos ya que éstos habían sido perturbados por ella al mirarla.”

183 The sentence is ṣābəθ yǐmmāh mhādka. The term mhādka gives the translator a free
parameter.

184 This is a typical Moroccan soup. In Chaouen, this dish is made from vegetables (onions,
carrots, celery, coriander), tomatoes, a small quantity of chickpeas, fine noodles, a few
small pieces of meat, and various spices (contrast dma, 246). This dish is customarily
eaten each evening during Ramadan to break the daily fast. For a detailed definition of
this culinary term, its variants, and a recipe see Abu-Shams (2002), 88, 337–339, and 447
Photograph 1. For a recipe for this dish from Chaouen see Moscoso, DACh, 248.

185 Given its immediate and global contexts, the verb ʕʔăl should be translated “to recognize,
to identify” and not as Moscoso, DACh, 260, translates it, “recordar.” However, bothmean-
ings are possible: see daf, ix, 185, under ʕqəl. Here this verb appears without the preposi-
tion ʕla. For this same sequence see El Fasi (2000), 58–64 (esp. 61) in the tale “Attoche et
Fadhel.” See Aarne and Thompson (1961), 290 tale-type “870, The Princess Confined in the
Mound.” In the present tale a necklace instead of a ring is used.
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to her, and told her, “My son tells you to come to him so that he sees you.”When
she entered, he recognized her. He had recognized his ring that he had given
her, and he recognized the girl. He asked her, “But who are you?” She told him,
“I am so-and-so.” She explained to him everything that had happened. Now he
told her, “Leave, so I can come to ask for your hand in marriage.” He recovered,
he got well. He recovered and he went to ask her father for the girl’s hand in
marriage. The other one, the one who was black, returned [to her family]: she
left. He asked for the girl’s hand in marriage, and he celebrated the wedding,
and took her.
– The tale is good. Now read186 it for yourself. – 21

186 Moscoso, DACh, 260 incorrectly translates this term as “rebobinar.” The narrator clearly
means “to read” – or in this context “to play again.” For “rebobinar” a technical term is
required, the verb sənsər: see daf, vi, 211.



text 21

The Talking Bird187

Some girls were passing the night sitting together. And some people chanced1
by and found them talking. They [the people] related that one said she wanted
a husband, shewanted aman tomarry her, and shewouldwhitewash the house

187 A variant of this tale is Légy (1926), 38–43, tale no. vii, “Ṭîr el-Gabouri (L’oiseau du Pays de
Gabour),” narrated by a storyteller named Chérîfa Lalla Ourqiya. The first episodes of that
tale closely parallel the present tale, with the substantial difference that the Kingmarried
all four sisters. Also, themagic objects requested by the sister are quite different. For other
Moroccan variants of the opening episodes of this tale see tale no. cvi, “Si le roim’épousait
…,” in Laoust (1949), vol. i, 107–110, vol. ii, 185–188, and the note on 188–190. In the Laoust
variant, the fisherman adopts the boys, and they grow up and learn the Qurʔān: Laoust
comments, “Ce récit est une variante altérée et incomplète du conte universellement
connu desMille et une nuits (de Galland, t. vii, p. 227) Histoire des deux soeurs jalouses de
leur cadette.” In the Imeghran variant, “La fille aux écussons d’or” is included by Laoust in
the vernacular transcribed version, but not translated: see Laoust (1949), vol. i, 110–112. An
additional Moroccan variant of this tale is the Jewish Tetuani tale no. 34, “las hermanas
envidiosas,” in de Larrea Palacín (1952), 118–122. The central theme of these two tales
is the same, but the development of the events different: the Jewish version is reduced
and direct. Kabylian variants of this tale in Frobenius translated by Fetta (1997) are tale
no. 39, “Les sept soeurs abandonnées” (201–212), and tale no. 40, “Les enfants aux cheveux
d’or” (213–219). About the latter Frobenius comments, “Il s’agit d’une autre version,moins
bonne et mal racontée, du texte précédent [tale no. 39].” Another Kabylian variant is
recorded by Dermenghem (1945), 49–55 (commentary on 153–163) under “Histoire d’el
ghoul Amelloul et de sa soeur Hadezzine.” The events in this tale are different from those
of the present tale, but both share some common motifs, such as the role attributed to
the old woman, the rescue of the children by the fisherman, the request formagic objects,
the talking bird in one story and the golden tree in the other. Dermenghem states (155)
that these fantasy objects are similar to the one mentioned in the ʔalf layla wa layla tale
“L’oiseau qui dit tout.” Another partial variant of this tale from the Algerian repertoire
is tale no. 2, “corne d’or et corne d’argent,” in Mehadji (2002), 17–20. From the Egyptian
repertoire see tales no. x, “Histoire du rossignol chanteur,” recorded by Spitta-Bey (1883),
123–136, and no. xi, “Histoire d’Arab Zandyq” (137–151). The former might be considered a
variant of this tale, since some of its passages and its central theme correspond to those
of the present tale. Another variant of this tale is El-Shamy (1980), 63–72, tale no. 9, “The
Promises of the Three Sisters.” The present tale is a variation on Aarne and Thompson
(1961), 242–243 tale-type “707, The Three Golden Sons,” “707c, Infants Cast away, (by Jealous
Co-wives, Mother-in-law, Slave, etc.), and Subsequently Reunited with their Parents,” and for
the belonging motif “t144.3.1, One wife divorced, another (new) acquired.”
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for him with one single brushful of lime – Be quiet!188 – with a single brushful
of lime? Another one said, “I want a man. I only hope that a man will marry
me. I will wash the house for him with one thimbleful of water.” Another one
said, “If a man takes me, I will give a dinner to all his companions189 with a
quarter of kəsksu.” Another one said that [if] a man took her, she would dress
[all] his entourage with one sheet of wool. The smallest among them said that
she wanted a man to take her and for him she would give birth to twins. She
would ask God to bestow on her twins: two children, a boy and a girl, who
would make the sun come out with their smile and the rain fall with their
tears.190 When they washed their hands, they would leave the water swarming
with spiny loach.191 When they walked192 they would leave behind one brick of
gold and another one of silver.193
God’s will was that a certain man would marry all of them. He married 2

the first one. He married the first one. She came home.194 He said, “I will

188 Moscoso, DACh, 260, n. 763 writes: “ ‘¡cállate!’ Le dice a su nieta que está presente durante
el relato y se pone a hablar.”

189 This translation of the mḥălla is based principally on the context. For a more detailed
definition of this term see daf, iii, 206.

190 For an analogous expression see El-Shamy (1999), 279–285 (esp. 281), tale no. 35, “The
Maternal-Aunt.”

191 Moscoso, DACh, 265, translates this phrase incorrectly: “… cuando se lavaran lasmanos, la
lisa que hierva en el agua se volviera dulce.” According to de Prémare daf, ix, 413,meaning
2, the verb ġla is “grouiller, fourmiller (foule,masse qui s’agite, vermine, vers, etc.)” and not
“se mettre à bouillir etc.” In ChA this usage is common: l-mūṭăʕ lāyăġli b-ən-nās “the place
is swarming with people”; kānəθ d-dǔnya lādăġli “the place was swarming.”

192 Moscoso,DACh, 265, translates here, “cuandomarcharan rápidamente.”However, the verb
xălləf means the exact opposite – that is, “to walk step by step.” For this meaning see daf,
iv, 134.

193 This way of beginning a tale is common in both Muslim and Jewish Moroccan and
Magribin folktales. See variants of this tale in Spitta-Bey (1883), 137–154 (esp. 137), tale
no. xi, “Histoire d’Arabe-Zandyq”; and Frobenius translated by Fetta (1997), 201–212 (esp.
202–203), tale no. 39, “Les sept soeurs abandonnées,” and its variantno. 40, “Les enfants aux
cheveux d’or,” 213–219 (esp. 213); Laoust (1949), vol. i, 107–110, vol. ii, 185–188 (esp. 185), tale
no. cvi, “Si le roi m’épousait …”; de Larrea Palacín (1952), 85–86, 118–122 (esp. 118–119), and
133–136, tales no. 24, “La nieve asada,” no. 34, “Las hermanas envidiosas,” and no. 40, “Los
tres almudes”; Gil Grimau and Ibn Azzuz (1988), 204–205, tale no. 130, “Las tres hermanas
costureras”; and El Koudia and Allen (2003), 96–99 (esp. 96), tale no. 15, “Three Women.”
In a different context this same kind of initial request is made by three faqirs in the tale
“Histoire de Trois Faqirs” in Scelles-Millie (1970), 155–160.

194 The expression ṣăbḥăθ f-əd-dāʁ literallymeans, “the nextmorning shewas alreadyhome.”
About this usage of the verb ṣbăḥ see daf, viii, 7.
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soak one single brushfull of lime,” and he told her, “Now, arise, whitewash the
house.” She stroked [the brushfull of lime] on thewall, and it dried. He divorced
her.
He divorced her, and he married another one. He married another one.3

He had a wedding celebration for her, and she too came home. He filled the
thimble – the thimble which we put on our finger when sewing the hem… the
back of a cloth195 – he filled it for her with water. He told her, “Then arise, scrub
the house.” She poured it on the floor, and it dried. He divorced her.
He married the other one – they were sisters, the same man married all of4

them – he married another one. He gave her a sheet of wool. The day that she
came home, he told her, “Hurry, arise, make a garment for them.” She made
them a small ring of a very fine thread for their fingers. Again, he divorced
her.
Then he again married another one, he married another sister. Again, he5

weighed a quarter of kəsksu. He told her, “Hasten! Make dinner for my entou-
rage.” Again, she took the kəsksu, and added salt to it. And she added enough
salt so the kəsksuwould fill the dishes and she poured the [sauce] on it for them
and she gave it to them, and [they] remained hungry. They went to their lord
saying, “We are hungry…”He asked her, “Where is the kəsksu that you prepared
for the entourage?” She told him, “Here it is.”196 He told her, “Leave!”
He married the smallest among them, the one who wanted to get preg-6

nant.197 Hemarried the smallest one among them. She remainedwith him. She
became pregnant. She became pregnant, her sisters began to tell her, “We are
the ones who will bring you the midwife.198 O sister, we are the ones who will

195 This term qfa refers to “the back of a cloth”: see daf x, 392, under meaning 5.
196 Moscoso, DACh, 265, leaves this entire sentence untranslated.
197 The idiom d[ăʔʔi] l-ʕyāl (whichMoscoso, DACh, 265, left untranslated)means “to become

pregnant.”
198 The term ʔābla (ca qābila) refers to a traditional midwife, who would always be an old,

respectable, and normally unmarried woman. For this definition of qābla in Rabat see
Brunot (1931), 124, n. 2. For comparative lexicographical features in other ADs concern-
ing this term see recently Ritt-Benmimoun and Procházka (2009), 47. In the Kabylian
Algerian variant of this tale, “Histoire d’el ghoul Amelloul et de sa soeur Hadezzine” by
Dermenghem (1945), 49–55 (esp. 49 n. 1) and 153–163, and the Algerian tale no. 2, “Corne
d’or et corne d’argent,” in Mehadji (2002), 17–20 (esp. 17–18 n. 5), a woman called a set-
toût/settouta “sorcière, vieille femme méchante et sournoise, spécialisée dans les actions
et les tractations negatives” has the role of midwife. In the tale “La femme jalouse et l’oeuf
de serpent” in Dermenghem (1945), 57–62 (esp. 59) this figure is described as: Settoût
oumm el bahoût allah lâ irhamhâ nahr itmoût – “la mère des mensonges, que Dieu ne lui
fasse pas miséricorde à l’heure de sa mort!”
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bring the doctor.199 Sister, we are going to bring you the midwife. O sister, we
are the ones who will choose200 your midwife.” She, the pitiful, in her simplic-
ity,201 called her sisterswhen shewas about to give birth. Her sisters came. They
brought puppies, two in a box. They brought two small puppies in a box.
The woman gave birth without knowing herself what she had borne.202 7

After she had given birth, and finished, they told her, “You gave birth to puppy
dogs.”203 But she had given birth to a boy and a girl. They told her, “You gave
birth to small puppy dogs. You gave birth to small dogs.” She said to them,
“Praise be to God, O my Seigneur, my Lord! I asked you for children, and you
have bestowed uponme dogs. I have no complaints.”204 She remained with the
dogs. When her husband came, they told him, “She gave birth to dogs.” He said,
“It is from God!”205 He said that the dogs would remain.206 She … As for the
children, the old woman207 put them … that old woman … cut their umbilical

199 Moscoso, DACh, 265, does not translate this sentence.
200 This translation takes into consideration the immediate context, though the verb ʔʔa

means “to make, to do, to put” rather than “to choose.” On this verb see n. 71, pp. 100–101.
201 For this expression see daf, xi, 506–507, 515.
202 The narrator’s words here arema ʕʁăf ʁāsa š wǔldəθ. Concerning the noun rās (+ pronom-

inal suffix) “himself, herself, etc.” see daf, v, 12, meaning 13.
203 The replacement of babies with young dogs is common in folktales. See a variant of

this tale in Spitta-Bey (1883), 137–151 (esp. 138–139), tale no. xi, “Histoire d’Arab-Zandyq”;
Frobenius translated by Fetta (1997), 201–212 (esp. 203), tale no. 39, “Les septs soeurs aban-
données”; Légy (1926), 38–43, tale no. vii, “Ṭîr el-Gabouri (L’oiseau du Pays de Gabour)”;
Laoust (1949), vol. i, 107–110, vol. ii, 185–188 (esp. 187), tale no. cvi, “Si le roi m’épousait …”;
andElKoudia andAllen (2003), 53–63, taleno. 9, “The JealousMother.” In theAlgerianvari-
ant of this tale, “Histoire d’el ghoul Amelloul et de sa soeurs Hadezzine,” in Dermenghem
(1945), 49–55 (esp. 49 n. 1) and 153–163, the dogs are replaced by “deux petits chats”; and
in an Algerian variant of this story, tale no. 2, “Corne d’or et corne d’argent,” in Mehadji
(2002), 17–20 (esp. 17–18), the author chooses “un corbeau” instead of young dogs. See also
Aarne andThompson (1961), 242–243, tale-type “707, TheThreeGoldenSons.” [(a) The elder
sisters substitute a dog for the new-born child and accuse the wife of giving birth to the
dog. (b) The children are thrown into a stream but rescued by amiller (or a fisher). (c) The
wife is imprisoned (see below).]

204 The expression isma ʕăndi ma nʔūl ləç, which literally means “I have nothing to tell you.”
205 The phrase used here is l-ḥămdu lī-llāh, “Thank God.” It is a statement that expresses

complete resignation to God’s will.
206 Moscoso, DACh, 266, incorrectly translates, “y pensé en los perros que estaban sentados.”
207 Thewordusedhere by thenarrator is l-ʕăwwəz “oldwomanormother-in-law.” It has strong

negative implications because inMoroccan society oldwomen asmother-in-laws are seen
as authoritarian and tyrannical (see Sadiqi [2003], 69). Otherwise the narrator would have
chosen l-mra l-kbīra lit. “old woman,” which suggests an elderly lady who is experienced,
wise, and patient, and therefore has more positive nuances.
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cord,208 and [the sister] that was with her put them in a box, and she [the
midwife] left, threw it into the sea,209 with the babies, and left the dogs for
her [the mother]. She threw them into the sea.
There was a very poor man, who had nothing but a handful of children, so8

many! His wife dawned with a new child. The woman gave birth; the woman
gave birth. Hewent to the sea to catch some fish to cook and give to the woman
to eat.210 He didn’t have anything else to give her: he did not have a thing. As
he was fishing, the box came within reach. The box with the children came
within reach. He opened it and said, “Thank God, O my Seigneur Lord!” – See
how a human thanks God! – “I have babies and you are adding211 others to me.
Thismeans I have nothing to feed them. But because212 their people surely cast
them away, I am not going to cast them away.”

208 Moscoso, DACh, 266, seriously straying from the original text, translates, “aquellos niños,
les hizo aquella deformidad, aquella deformidad.”Here the reference is to themidwife that
her sisters brought for the expectantmother. For other terms for “midwife” indifferentADs
see Ritt-Benmimoun and Procházka (2009), 47, 61, 65, 70.

209 This is a very common literarymotif inMoroccanMuslim and Jewish folktales. It reminds
us of the Old Testament Moses. This sequence occurs in all variants of this tale: for
example, Légy (1926), 38–43 (esp. 39), tale no. vii, “Ṭîr el-Gabouri (L’oiseau du Pays de
Gabour).” For a Jewish Moroccan folktale with the same motifs see de Larrea Palacín
(1952), 103–106 (esp. 104, 105), tale no. 30, “La rica y la pobre,” in which the boy is confined
in a pumpkin rather than a box. In de Larrea Palacín (1953), 22–24 and 82–84, tale no. 93,
“No sé,” the little boy is thrown into a river. See also de Larrea Palacín’s tale no. 111, “El sino
bueno.” And see Noy (1966), 57–61 (esp. 58), tale no. 15, “The Tale of Three Children.” For
the samemotif in folktales in general see the detailed references in Aarne and Thompson
(1961), 242–243 above in n. 187 above.

210 This refers to a fisherman. The portrayal of a fisherman as poor, and the father of many
children with yet another mouth to feed, is very common in Maghrebin Berber and
Arab folktales. See for example “La djinnia poisson / El houta ej-jinnia” and “Les langages
des oiseaux” in El Fasi and Dermenghem (1975), 126–135 and 139–152 (esp. 144); and the
Algerian Kabylian tale, variant of the present tale, “Histoire d’el ghoul Amelloul et de sa
soeurs Hadezzine,” by Dermenghem (1945), 49–55, 153–163. On this motif see El-Shamy
(1995), 186, under “Fisher: ‘RescuesAbandonedChildr131.4’.” In a variant of this tale, Algerian
tale no. 2, “Corne d’or et corne d’argent,” in Mehadji (2002), 17–20 (esp. 17–18), the story
uses “un bûcheron” rather than a fisherman. See Aarne and Thompson (1961), 242–243,
tale-type “707, The Three Golden Sons,” which includes the motif “r131.4, Fisher rescues
abandoned child.”

211 The text reads here zǐƫƫni (about this form see n. 108, p. 302), which is from the verb zād,
meaning “to add, to annex, to tack on, to increase, to augment etc.” (See daf, v, 430–433).
Moscoso, DACh, 266, incorrectly translates here “enviar.”

212 Moscoso, DACh, 266, here translates the expression b-əl-ḥăʔʔ by the Spanish expression
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He sealed the box again, and took it, and went his way back to his wife. 9
The woman had her baby by her, the one she had given birth to, and the other
children before her. Such chaos!213 And she was sitting there. She had nothing.
He said to her, “Wait till you see what I have brought you!” She asked him,
“What did you bring me?” He told her, “Here, I brought you some children.”
Then she replied to him, “Welcome them!Welcome them!Welcome them!May
Godprovide for them!Wehavenothing, and theLord gave them tous.Welcome
them! Give them to me.”
He gave them to her. She nursed them. She gave them to suckle. She gave 10

them to suckle. And she rolled them in cloth, because she had no clothes, and
nothing. She rolled them in cloth, placed them by her; she put her own aside.
She placed them near her to warm them. She put them by her, near her. She
nursed one, and she nursed the other one, and the other one.214 When those
children began crying, rain began falling like arrows, a heavy rain. They did not
understand why.
Then those children started to grow. When they began rollicking with 11

them215 – when they fondled their heads, fondled their heads, fondled216 their
heads – money started to fall from their heads: ʁyāl,217 a ʁyālāθ fell from their
heads. People were astonished …. He gathered [the money], and the woman
caressed their heads. He gatheredmore andmore. He bought them clothes, he
bought them grain, he bought them … he bought everything, he bought them
everything they needed. Hewas onwings of joy with these children. He bought
themeverything.He celebrated their nameday218 doing all that shouldbedone.

“por lo que se ve.” For a detailed explanation anddifferent idioms seedaf, iii, 171,meaning
1.

213 The narrator uses here a common ChA expression ʁwīna. For this term see daf, v, 250,
meaning 3. Moscoso, DACh, 266, translated this word according to the context: “… y a los
pequeños que eran muchos para poder criarlos.”

214 The verb ʁăṭṭăʕ in the d-stemmeans “to nurse at the breast, suckle, breast-feed.” Contrast
Moscoso, DACh, 266.

215 Moscoso, DACh, 266, incorrectly translates here, “fueron a felicitarlos. Empezaron a felic-
itarlos … .” But in this particular context x fʁăḥ b (+ pronominal suffix or Y ) means “être
content, se réjouir, s’égayer, se féliciter etc.” (See daf, x, 48, meaning 1.). Though one of
the meanings mentioned by de Prémare is in fact “se féliciter,” that meaning does not fit
the present context.

216 Thus translates Moscoso, DACh, 266. However this meaning is not included under any of
the those for the word səllək in daf, vi, 164.

217 For ʁyāl plural ʁyālāθ see n. 229, p. 224.
218 About this celebration see p. 76.
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He was happy with these children, for whose laughter the sun shined and for
whose tears the rain fell – they now knew how. These children started … And
they were happy with these children.
The children started to grow … They grew, they started walking219 … Now,12

whenhe caressed their headswithhis hand, ʁyāl began falling fromtheir heads.
When they started walking,220 they left one brick of gold and one of silver
behind them. Oh, who could221 collect them!
They grew up, and their aunts took notice, they took notice that they were13

still alive222 – they who thought they would die when they cast them into the
sea. Their father, themanwho had raised them, became rich – very. He became
filthy rich.223 He possessed so much! He had houses, he had money, he had
clothes, everything. No one was like him. They did not know their [real] father
was a Sultan.
They, the unfortunate224 ones, those children went outside to play, and the14

woman who had put them into the box and cast them into the sea, that old
woman, was passing by, she was passing by. She told them, “If your father loved
you, he would have given to you225 a small chicken of gold and chicks of sil-
ver.”226 They entered [thehouse] crying. They entered crying. Rainbegan falling

219 See n. 192 for the same remark about Moscoso’s translation.
220 See n. 192 for the same remark about Moscoso’s translation.
221 For the expressionməṣṣāb see n. 114 above.
222 The idiom here is bāʔi f-əd-dǔnya, which literally means “to be still be alive.”
223 The idiom here ismăsx d-dǔnya see n. 122, p. 304.
224 About the term l-hămm, see n. 56 and 60 above.
225 The verb used here by the narrator is ʔʔa lkǔm, literally “he puts/makes for you.” The

difficult demand by an evil old woman is a recurrent motif in folktales, and serves as a
plot device for motivating and initiating the hero’s adventures. See for example tale no. 6,
“Mʾhmed Aserdun chez l’ogre,” in Frobenius translated by Fetta (1996), 69–85 (esp. 70):
“… Un jour qu’ ils étaient en train de jouer dehors, une vieille femme à l’air hargneux
s’approcha d’eux et leur lança sur le ton du défi: “Si vous êtiez des hommes, votre soeur
n’aurait jamais été enlevée par un ogre …””; and ibid. (1997), 173–178 (esp. 173–174), tale
no. 35, “le grain magique”: “Elle s’était toujours crue fille unique. Un jour qu’elle jouait en
toute innocence, le coeur léger, la vieille femme vint à passer par là. Elle observa la jeune
fille si gracieuse et s’approcha pour lui lancer d’un tonméprisant: “tu n’a pas honte d’être
si joyeuse, toi qui as fait exiler tes sept frères!” ”

226 This demand, almost impossible of fulfillment because it can be achieved only in the land
of the ogres, ogresses, and demons, occurs often in Moroccan tales: see for example tale
no. xxxi, “Chouiter ou le septième frère,” in Légy (1926), 139–142 (esp. 141, 142); and the
tale no. iv, سارّلايلاوم , and tale no. vi, شكوكرب , in Chakir (2010), 42–48 (esp. 46) and 64–68
(esp. 67).
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like arrows. Theman who raised them came running: “What is the matter with
you, Omy children?What is thematter with you?” He kept imploring, “My chil-
dren, what is the matter with you?What has happened?What has happened?”
They answered him, “We want … If you loved us, you would have made for us
a golden chicken and its chicks of silver.” He replied, “I will make it for you.” He
made it, he made it, and brought it to them.
Some days passed. They were playing with the golden chicken and its silver 15

chicks, and the old woman passed by. She told them, “If your father loved you,
he would have placed a window227 toward the sun for you, a window toward
the moon for you, and a window into the deepest sea for you.” They entered
the house again, crying and disconsolate.228 He did it so for them again.
In the fullness of time,229 that oldwoman again passed bywhile the children 16

were playing. She told them, “If your father loved you, he would havemade you
a myrtle which dances, a brick which claps, and yellow fishes which whistle
over a flat rock.”230Again, they entered crying anddisconsolate,231 andhemade
everything for them again.
One day, hoping to finish them off,232 she told them, “If you were loved by 17

your father, he would have given you a talking bird which sings its own song.” –

227 The narrator here uses the word ṭāʔa, a typical Chaouen term for window but which
today is being replaced by săʁǧəm. The term ṭāʔa literally means “niche.” For a detailed
definition of this term in a different context see de Prémare, daf, viii, 375. Rackow (1958),
28, Tafel xxxiv, when describing a house in the north-western village of Bnī Ḥôẓmar,
translates the term as “Wandnische.” The reason the word is falling into disuse is that ṭāʔa
also has a coarse/vulgar sexual connotation through its use in the women’s expression
ṭāʔa d sǔwwθa/u “anus.” For a parallel expression see de Prémare, daf, viii, 375, under
meaning 6, “[fig. et grossier] anus – yəḥši ṣəbʕọ f ṭāqtọ qu’ il se fourre le doigt dans l’anus
(si …)! [Co].”

228 The word hăbbəṭ used as the second component in the idiom bki + hăbbəṭ does not mean
“to cause to descend, to cause to go down etc.” (For more see daf, xii, 12). The expression
bkauhăbbəṭ žnābumeans “hewept and tore his clothes.” This samemeaning ismentioned
in daf, xii, 12, meaning 2, but in different combinations. The literal translation here by
Moscoso, DACh, 267, “… llorando y bajaron,” must be rejected.

229 The idiom here isma šāʔ ăᴉᴉāh, literally “What God wills!”
230 Compare to Moscoso, DACh, 267: “… un arrayán que dance, un ladrillo que dance, un

ladrillo como si danzara, un arrayán que dance y un pez amarillo que sobre las planchas
de piedra amarilla.” But this translation must be rejected.

231 See n. 228 above.
232 The idiom here is dăʔṭăʕ ləm d-dbūḥ. The translation of Moscoso, DACh, 267, “… en el que

ella les estaba cortando la carne sacrificada,” must be rejected. This is an idiom that is not
attested either under ʔṭăʕ in daf, x, 364–367, or under dbūḥ in daf, iv, 212.
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And where would they find this talking bird? The one who approaches the
talking bird and pets him dies. (He does not die really, but falls asleep, becomes
as if asleep). And the boy started babbling233 … told him, “O my father, I am
going to bring the talking bird.” He replied, “O my son, there is no one who can
catch the talking bird. Youwill not be able to catchhim.”He [the son] answered,
“I will bring it.” He prepared a saddle for him, he placed a saddle for him, he
provided him with an assistant and provisions, and he left.
He left. As heproceeded, hemet aman sitting on a small acorn. Aman sitting18

on a small acorn. He [the boy] said, “Peace be upon you.” He replied, “Peace be
upon you, O King’s son! By God, if my greeting had not preceded your greeting,
andmy speaking hadnot preceded your speaking, I would have swallowed your
flesh in a single bite, and drunk your blood in one gulp, andwould have thrown
your bones into the sky.234 Now, are you going to bring the talking bird?” He

233 This also could be translated as “talking nonsense.” Moscoso, DACh, 267 misanalyses this
term, translating it “se dio la vuelta.”

234 Contrast Moscoso, DACh, 267, who did not see the conditional clause and thus misun-
derstands the context. This formula belongs to ghouls’ speech and occurs in numerous
Maghrebin and Arab folktales. See for example Spitta-Bey (1883), 137–151 (esp. 142), tale
no. xi, “Histoire d’Arab-Zandyq,” a variant of the present story in which the ogress “répon-
dit: ‘Si ton salut ne prévalait sur tes paroles, je mangerais ta chair avant tes os’.” Also see
Légy (1926), 38–43, 63–70, 94–96, and 104–111, tales no. vii, “Ṭîr el-Gabouri (L’oiseau du
Pays de Gabour),” no. xiv, “Histoire de moitié d’homme (celui qui sait ce qui est dans sa
tête et dans la tête des autres),” no. xxi, “Le cheval persan,” and no. xxiv, “Moulay Ham-
mam, la jeune fille et les ghoûls,” in which the ghoul says, koûn ma slâmek sbeq slâmi,
ndir lḥamek fi dorma, ou demek fi jorma, ou ʿAẓamek nterkonhoum bin snâni “Si ton salut
n’avait pas devancé mon salut, j’ aurais fait de ta chair une bouchée, de ton sang une
gorgée, et j’aurais écrasé tes os entre mes mâchoires.” In Laoust (1949), vol. i, 87–88 and
114–116, vol. ii, 132–133, 192–195 (esp. 193), a variant “dans le parler des Aït Sadden” of the
tale no. xc, “Les deux orphelins et l’ogresse,” and tale no. cix, “Le bûcheron et les objets
magiques,” the ogress says, “… j’aurais fait une bouchée de votre chair, une gorgée de votre
sang et broyé vos os entre mes dents!” The same expression occurs in Jewish tales of Tet-
uan: see de Larrea Palacín (1952), 206–211 (esp. 207, 208), tale no. 67, “Los tres regalos del
negro.” It also appears in Muslim northern Moroccan tales such as El Koudia and Allen
(2003), 72–80 (esp. 73), tale no. 11, “Lunja,” where the ogress states, “… ‘I’d have sucked your
blood in a single drop, eaten your flesh in one swallow, and cast your bones to the seven
skies’ ”; and in the Kabylian Algerian tale “La mère dénaturée, Le garçon courageux et le
roi des Iwarzeniouen,” by Dermenghem (1945), 69–75 (esp. 70). See also Lacoste-Dujardin
(2010), 105–108 (esp. 108), the tale “Mqidech-la-misère-qui-ne-dort-et-n’a-pas-sommeil-et-
m’a-tué-mes-sept-filles,” in which the protagonist Mqidech repeats the ogress’ formula:
“leur chair en une bouchée, leur sang en une gorgée!” It also is found in the South Arabian
tale no. 16, “Zwei Brüder,” in Müller (1905), 89–95 (esp. 92), where the ogress said, Wa –
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answered him, “Yes.” He told him, “If it talks to you, do not talk to it; and if it
recites235 for you, do not recite for it; and if it laughs at you, do not laugh at it –

ʿemérohheš hō–hō leʿám–éål ʿédogkménhi tódi la-ʿemérenki ṭey lúqmeh “Und sie sprach zu
ihm: O, wenn du ausmeiner Brust nicht gesaugt hättest, würde ich dich als (zu) einen Bis-
sen verschlucken (machen)”; and in the Egyptian tale no. 8 in El-Shamy (1980), 54–63 and
63–72, “Louliyya, Daughter of Morgan,” and tale no. 9, titled, “The Promises of the Three
Sisters,” where the ogress replied, “Had your greeting not preceded your speech, I would
havedevoured/munchedon your fleshbefore (gnawing on) your bones.What do youwant
/ What bring you here?” (see esp. 57, 58, 70); and El-Shamy (1999), 240–247 (esp. 245), tale
no. 30, “The son of Seven [Mothers],” where the ogress used the same fomula.

235 The verb ḏkr literally means “mentioning (the name of God).” In the present context its
precise meaning is “to sing religious chants/ perform religious recitations.” In Chaouen
this is usually an afternoon or evening ceremony. Once a week, and daily during the week
of the Prophet’s Muḥammad’s birth (l-mawlid n-nabawī), a large number of men come
together in a mosque or shrine, but mainly in a zāwiya, to perform religious recitations.
This performance consists in exalting the Divine in prayers, songs, music, and dance.
There are different forms of these practices according to a particular brotherhood’s doc-
trine, school, and religious tendency (for the enumeration of zawāyas in Chaouen see
pp. 67–68). The prayers and songs vary from the over-intellectualised, as is the case of the
zāwiya l-Qādiriyya, to the purely the popular. They can even bemixedwithmagic, as is the
case in the zāwiya l-ʕĪsāwiyya. Most of these religious practices involve physical and emo-
tional sensations aroused through songs, dance, and music. The performers evoke God,
and seek union, or at least an intense communication,withHim throughwords. The use of
musical instruments varies depending on the brotherhood: some do not use instruments,
but only sing a cappella, such as the zāwiya š-Šāqqūrǐyya, in which traditional movement
and breathing patterns replace the music. The dance movement reflect the Mewlana fra-
ternity of Turkey (foundedby thedisciples of Žalāl d-Dīn ar-Rūmi 1207–1273).However, the
adaptation of the circular dance of the whirling dervishes to NorthMoroccan rhythm and
style is obvious. Theperformanceof all of thebrotherhoods is amystic exercise of thehigh-
est degree. The North African tradition is deeply influenced by Oriental and Andalusian
mysticism. One of the most famous corpus of songs is by the major figure of Sufism, the
great Andalusian poet al-Šuštari (1212–1269), whose poetry is still sung nowadays, such as
in the traditon of ḏ-ḏikr wa s-samāʕ, preserved in the recording by Pneuma titled “Dhikr y
Samáʿ: canto religioso de la cofradía Sufí-Andalusí Al-Shushtarí,” which includes the poems
and their translation into Spanish by F. Corriente, and P. Beneito. Currently Chaouen
is enjoying a renascence of many of the zawāya through the participation of groups of
young Chaouni men. In Chaouen this is not limited to men: women’s performances are
also known, and seem to be rooted in this city’s folklore practices. For more about this see
daf, iv, 313; For the historical background of the role of the zawāya in Chaouen cultural
life see al-ʕĀfya (1982), 192–207, 231–235; El-Ḥbūsi (1999), 383–386. On these ceremonies
with regard to Egypt see El-Shamy (1972), 19. For the health benefits of these activities see
El-Shamy (1972), 13–28, esp. 19; and the commentary on pp. 66–69.
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until it falls asleep and its eyes become red: then it must be asleep. Then seize
it.” He replied, “Okay.”
He proceeded onward; he continued. He again found another man, sitting19

on the shell of an egg. He told him, “Peace be upon you!” He replied to him,
“And with you, O King’s son! By God, if my salutation had not preceded your
salutation, and my speaking had not preceded your speaking, I would have
swallowed your flesh in a single bite, and drunk your blood in one gulp, and
would have thrown your bones into the sky. Now are you going to bring the
talking bird?” He answered him, “Yes.” And he told him the same thing: he told
him, “If it talks to you, do not talk to it; if it laughs at you, do not laugh at it; and
if it recites to you, do not recite to it and whatever it tries …”236
He continued on. He left. He arrived and found the talking bird reciting.20

It was reciting religious songs.237 Now, its verses were very beautiful. It was
singing. At midnight, when night became very dark,238 he started, “O who is
the one whowill accompany a stranger during the long night! O who is the one
who will accompany a stranger during the long night!” (He always would say,
“O who is the one who will accompany a stranger during the long night!”) He
[the boy] answered him, “I will accompany you.” He [the bird] realized that he
was with him. He caressed him and made him fall [unconscious] with God’s
servants, those who had already fallen there.
When he had been about to depart, the boy had left his sister flower pots,21

his potted plant and her potted plant. He told her, “Water them equally, and
hoe239 them equally. If mine becomes green and verdant like yours, know that
I amgoing to bring the talking bird and comeback. But ifmine turns yellow and
yours becomes beautiful, know that the talking bird hasmademe sleep-struck:
I amnot going to come back.”240 She beganwatering them equally, and tending

236 By analogywithwhat is going to be said to the sister below, the narrator should have added
“until it falls asleep, and its eyes become red; then seize it.”

237 See n. 235 above.
238 The idiom here is ʕăšʕăš əl-līl. According to de Prémare, daf, ix, 120, the meaning of the

verb ʕăšʕăš is, “1. bien engraisser (une personne, un animal) [Co]. 2. dorloter (qqn.) [Co].”
This expression has to be added to the dictionary of de Prémare.

239 Moscoso, DACh, 268 translates this term simply as “cuidar.” This is a technical term
meaning “to hoe.” See daf, xi, 444, under nqəš, meaning 3: “biner (la terre, spéc. dans des
pots de fleurs) [Co].”

240 This statement appears frequently in folktales. See for example, Spitta-Bey (1883), 123–136
(esp. 125), tale no. x, “Histoire du rossignol chanteur”; El Fasi and Dermenghem (1975),
178–205 (esp. 183), the tale “La fille du sultan qui fut la cause de la chute de cent têtes
moins une tête”; Laoust (1949), vol. i, 127–129, vol. ii, 218–221 (esp. 218), tale cxv, “Histoire
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them both and hers began to become green and verdant, and his yellow. She
sat down to cry to her father, and told him, “I want to go, to go, to go, to go, to go,
to go.” He placed the saddle for her, and he provided her with everything. She
left too.
Again she went. Again she met that man, the one of the small acorn. She 22

again told him, “Peace be upon you!” Then he answered her, “Peace be upon
you,O Sultan’s daughter! ByGod, ifmy greetinghadnot preceded your greeting,
andmy speaking hadnot preceded your speaking, I would have swallowed your
flesh in a single bite, and drunk your blood in one gulp, andwould have thrown
your bones and your tongue into the sky. Now, you are going to bring the talking
bird, true?” She answered him, “Yes.” He told her, “If it talks to you, do not talk
to it; and if it speaks, do not speak. When its eyes become red and round and
open with a fixed stare, it is sleeping. At that moment seize it with your hand,
and carry it off.” She replied to him, “Okay.”
She again went forward, and she again arrived at the one sitting on the 23

shell of an acorn. She greeted him too; she greeted him, “Peace be upon you!”
He replied to her, “Peace be upon you, O Sultan’s daughter! By God, if my
greeting had not preceded your greeting, and my speaking had not preceded
your speaking, I would have swallowed your flesh in a single bite, and drunk
your blood in one gulp, and would have thrown your bone into the sky. Are you
going to bring the talking bird?” She answered, “Yes.” He told her the same thing
as before: “And now, if it laughs at you, do not laugh at it; if it talks to you, do not
talk to it; and if it recites to you, do not recite to it. Act as if youweren’t there.”241
She told him, “Very well” and left.
She went on. She too found it. She too found the talking bird in his aerie, 24

singing. It kept singing, it kept reciting, it kept chanting … till it became tired.
And then it began repeating, “O who is the one who will accompany a stranger
during the long night! O who is the one who will accompany a stranger during
the long night!” in order to see if someone was near by, if someone was nearby,
singing only in order to see if someone was nearby. “O who is the one who
will accompany a stranger during the long night! O who is the one who will
accompany a stranger during the long night!”

des deux frères”; and the tale no. i, سوفنلاةایح in Chakir (2010), 8–29 (esp. 18). In a Kabylian
Algerian variant of this tale, “Histoire d’el ghoul Amelloul et de sa soeurs Hadezzine,” in
Dermenghem (1945), 49–55 (esp. 52 and the commentary on 153–163), the plant is replaced
by the fig tree. See also the Kabylian Algerian tale by Lacoste-Dujardin (2010), 167–175
(esp. 168), “Le maître du blanc,” and the Jewish folktale no. 1, “The Young Man who Gave
the King’s Daughter the Power of Speech,” in Noy (1966), 25–32 (esp. 28).

241 This English expression exactly translates the original ḥsăb ʁāsəç māši ƫəmma.
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She acted as if shewas not there,was dead. Shewas quiet.242 She stayedquiet25
till it fell asleep.When it fell asleep, and its eyes became round and openwith a
fixed stare, she seized it and put it into a cage. As soon as she had seized it and
put it into the cage, it said, “I talk to you, O Sultan’s daughter, I talk to you! They
are the Sultan’s children and they are cannot receive the news243 …. I speak to
you.” It told her, “Now pull out one feather from my wing and pass it over all
these people so they wake up.” She pulled the feather out from its wing, and
she passed it over God’s servants. All of themwoke up, all of them saying to her,
“I am your slave.” One said, “I am your servant.” Another said the same. Another
said it too. Her brother woke up among them.
She came back with the talking bird. She came back with the talking bird.26

The Sultan received the news about it. He knew that he [the two children’s
foster father] had the talking bird, the like of which nobody else had. And
he had great wealth. He [the Sultan] told him, “I am coming to have dinner
with you.”244 He replied to him, “Very well. Welcome!” He prepared the dinner,
and he prepared everything so that he could come. The girl was young and
nubile,245 and the boy too. The Sultan came. He came in. And the sparrow246

242 The idiom here is ʔăṭʕăθ əl-ḥǐss, meaning “to shut down, to be quiet.”
243 The idiom here is ʕănd (+ pronominal suffix) xbār, “to receive the news, to learn of

something etc.”
244 Contrast Moscoso, DACh, 268, who misinterpreted this entire passage: “(El pájaro habla-

dor) les hizo saber (todo) … Informaron al Sultán de que en su casa estaba aquel pájaro
hablador (........) y él tenía todo el comercio.”

245 The idiom here is l-ʕāyla, dāßa ṭ-ṭǔfla, ṭ-ṭǔfla, u l-ʕăzʁi l-ʕăzʁi. The word ṭ-ṭǔfla is applied
to a young woman of marriageable age; a young, nubile woman. This term could also
be understood as “virgin” or “maiden.” This expression involves hidden cultural nuances.
See Naamane-Guessous (1997), 18–25; Webster (1982), 182, who notes that, “a Moroccan
woman’s life is divided into three phases: pre-child bearing years, the child-bearing years,
and the post-child bearing years.” Hachimi (2001), 41 adds that: “What is of great impor-
tance here is that each phase in the life of the woman is carefully observed and reflected
in cultural idioms,Moroccan folkwisdom.” Formore see n. 92 above.Moscoso, DACh, 269,
did not understand this idiom and thus incorrectly translates it literally as “La niña, ahora
la niña era la niña y el niño el niño.”

246 Lisān al-ʕarab, Vol. xiv, 309, where the term رغَُّنلا , feminine ةرغَُّنلا , is defined as هبـشُیرئاط
لبلب/رَوفُصْعُلا … . Lane, Lexicon, vol. 8, 2817, says the word refers to “Certain birds like

sparrows or a species of sparrows with red beak.” However, according to Corriente (1997),
534 the etymologically corresponding Andalusi Arabic word naġrah + naġarmeans “grey
or hooded crow.” In awritten communication Corriente confirms his analysis of this word:
“sigo creyendo que es del Lat. nigra, eufemismo para no llamar por su nombre a un
pájaro de mal agüero; además fonéticamente nuġarah no da náġra, pero sí níġra, tanto
por la pertura de /i/ ante /ġ/ (Sketch 1.2.3), como por la ley de Philippi (Sketch 5.1.3).”
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… When he came in, now when the man came in … the Sultan came in to the
man [the father]. As soon as he sat down, a crow came. It carried a seed in its
beak and sat eating on a window.
When he [the Sultan] was about to enter, the girl rose up to hide, because 27

a stranger247 was entering. She was hiding from her father! She hid, she hid,
and he only stared, he did not speak. She, the girl, said to it [the crow], “What
a weird thing! What a wondrous thing! – that a crow eats seed in the window!”
Then it (the crow usually doesn’t talk) – the crow said, “What a weird thing!
What a wondrous thing! The girl has hid from her father!”248 – meaning that
he was her father, and she had hid from him. She did not know that he was her
father. It said to him again, “What a weird thing! What a wondrous thing! The
girl has hid from her father!”
Then the Sultan said to him, “I would ask you from where you got these 28

children.” He [the Sultan] said to him, “I would ask you from where you got
these children.” The man replied, “… I got them thus; I got these children in
this manner.” He told him, “I was a poor man, I did not have anything, and I
went to fish. My wife had given birth that same morning, and I had a handful
of children, a chaos of children, and I had a wife who had given birth the same
morning, and I went to fish. When I went to fish, a box came within reach, in
it were children. I opened it [and] found children in it.” He told him, “I took
them home, and I raised them. And whenever they laughed, the sun shined.
Whenever they wept, it rained. When I caressed their heads, ʁyālāθ fell from
their heads.” And he continued, “When they walked,249 they left behind a brick
of gold and one of silver.” He added, “I lived with them.”
He [the Sultan] told him, “I ask God to forgive you for all that you [have 29

gained from the children], for all that you have done with …What should I tell

Fátima, one of the interviewees of Moscoso, DACh, 237, 333, n. 1160, explained that this
term does not refer to “raven or hooded crow” in Chaouen but to “a bird multicolor:
white, black, pale blond, etc. which is more similar to a stork than to a crow or raven.”
Indeed, these small “sparrows” were almost domestic known as bǔrṭāl (see Westermarck
[1968b], 341). Unfortunately, today their number is decreasing. However, the eldest son
and daughter of the narrator confirm that this term refers to a small black bird with
some grey feathers, which would fly from nearby villages to Chaouen. This makes it
more plausible that the Andalusi Arabic word and the discussed term refer to the same
bird.

247 The same idiom is mentioned in n. 98. Moscoso, DACh, 269, translates this idiom literally
and incorrectly as “el hombre de la gente.”

248 The bird here seems to speak human speech. For a parallel example see Frobenius trans-
lated by Fetta (1996), 19–35 (esp. 32) in tale no. 2, “La femme ingrate.”

249 See n. 192 above.
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you? Take everything; but I will take my children …” Then he took them250 …
They imploredhim, “O father, donot take anything from themanwho raisedus!
Wewill take only the talking bird. This is all that we are going to take.” They left
the man loaded.251 [The children told] him, “When you need us we will come
to you.” He [the Sultan] took his children and left.252 He threw the dogs out:
they had grown; they had become enormously fat.253 And he ordered the poor
woman to enter:254 she was banned to the entrance hall with the dogs. And he
celebrated the name day of his children, and he did. … The End.

250 Moscoso, DACh, 269 mistranslates this whole passage, most particularly by the phrase “y
bien, ellos lo cogieron.”

251 The narrator here uses the adjective mūsūʔ, which is from the verb wsəq, “to load; to
upload, charge, pack.” See daf, xii, 204–205.

252 Moscoso, DACh, 269, misunderstood the meaning of these lines and mistranslated them:
“… dejadlo con todas las riquezas y nosotros, si necesitamos (algo), vendremos a su casa.”

253 The idiom here is ʁăžʕu ʔădd əl-ḥlāləf, which is the plural of ʁžăʕ ʔădd əl-ḥllūf “to become
very fat/big/huge.” For this expression seedaf, iii, 195.Moscoso,DACh, 269, didnot under-
stand this idiom and instead translates literally, “se habían vuelto como los cochinos,”
which in Sp has a very different implication.

254 The same motif is attested by Aarne and Thompson (1961), 242–243, tale-type “707, The
Three Golden Sons” and motif “s451, Outcast wife at last united with husband and children.”
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[The Undefeatable] Lady ʕĀyša255

Once upon a time there was a woman who could not be vanquished. She 1
claimed that she couldn’t be defeated. She stated that she couldn’t be de-
feated.

255 The recording of our text was difficult. The storyteller had difficulties remembering the
end of the tale, so wemade two recordings of it, each of which had some different details.
I include both in the audio. The transliterated text is a synthesis of both versions, made
with the storyteller’s help and permission. The translation of the title here is more inter-
pretative than literal. The original title is lālla ʕāyša l-măġmūʁa s-sākna f-əl-măṭmūʁa, lit.
“The Lady Aisha the Tormented, the Anguished; the One who Dwells Underground.” The
vernacular word măṭmūʁa refers to an underground storage chamber in which peasants
kept wheat or barley (see El Koudia and Allen [2003], 143). On the term ġmər, which is
used in ma in poetry, see daf, ix, 415–416. Mernissi (1983), 16, n. 2 gives a different ver-
sion of this sentence in the Fasi variant of this tale: “Aïsha la Maqhora // habitante de la
matmora,” correctly explainingMaqhora as “vaincue, défaite, soumise, qui a perdu.” Com-
pare to this titles given by other anthologists to the variants of this tale. This story recurs
in Morocco with a fair degree of consistency among women narrators. Six archival vari-
ants have been collected from various regions. In Fes a variant was first documented by
El Fasi and Dermenghem (1975), 89–100 under the title, “La fille du marchand et le fils du
sultan / Lalla ʿAïcha bent et-tajar ou would es-soultan”; then by Mernissi (1983) under the
title, “Qui l’emporte la femme ou l’homme? ؟لاجرلادیك؟ءاسنلادیك ,” as told by a Fasi woman
called Lalla Aziza Tazi. Mernissi’s text is presented in ma transcribed in Arab script, with
translations into ca and French. A variant of this tale was recorded in Tetuan in 1935, and
published by BusquetsMulet in 1953 as “El hijo del sultán y la hija del carpintero.” Another
Tetuani version of this tale in its full version is inGil Grimau and IbnAzzuz (1988), 179–182,
tale no. 118, “La hija del carpintero o la albahaca.” Yet another talewhich contains the same
thematic variants as the present tale, but within a different story frame, is the Jewish Tetu-
ani tale no. 40, “Los tres almudes,” in de Larrea Palacín (1952), 133–136. Another Moroccan
variant from the city of Taroudannt is found inDwyer (1978), 96–99, tale no. 20, “Aisha, the
Carpenter’s Daughter.” (In her anthropological study Dwyer did not provide any informa-
tion about her informants: see El-Shamy [1990], 72, n. 44 for a criticism of this). And two
Egyptian variants are in El-Shamy (1999): 159–168, no. 15, “The Daughters of the Bean Ven-
dor”; and 229–233, no. 28, “SheWhose Reason Couldn’t BeMade to Slip.” Finally, Busquets
Mulet (1953), 10, n. 1 mentions a variant of the first episode, the Spanish folktale “La mata
de albahaca” in Espinosa (1923), 31–40, who includes four variants of this tale collected
from different places in Spain: Toledo/Toledo, Aldeorno/Segovia, Granada/Granada, and
Barbadillo del Mercado/Burgos. This last version occurs under a different title, “Las tres
hijas del sastre,” the same name used by some Moroccan variants of this tale. This tale
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The man tells her, “Men control!”256
She replies, “Women control.”
“Men control!”
She says to him, “Women control!”
“Men control!”
She responds to him, “Women control.”
And one day he built an underground house for her: and he constructed [it]2

for her, furnished it for her, andmade her dwell in it. He told her, “See that men
control women!” She replied, “Women control.” She remained seated in that
[underground] house. One day he told her, “O Lady ʕĀyša, I am going to get
married.” She replied, “Get married! Get married!” He told her, “Men control!”
[She answered] him, “Women control.” He told her, “O my dear, men control!”
She told him, “Women control.” He insisted on ragging on her.257
Oneday he said to her, “Lady ʕĀyša!” She replied, “Uhhuh?”He told her, “I am3

going on a pilgrimage.”258 And she told him, “May God make it easy for you.259
Where?” He told her, “To a saint named Sīdi Ṣūr,260 Sīdi Ṣūr.” Then she told
him, “Go! When are you going to leave?” He answered her, “On such-and-such
a day, at such-and-such an hour.” She rose up and prepared and organized, and

has been filmed in Chaouen as a 90-minute drama by Farida Belyazid under the title Keïd
Ensa (1999). For a critique of this movie and others which deal with Moroccan folktales
see Youssi (2005), 58–60.

256 The basic meaning of the verb ġləb is “vaincre, triompher de, l’ emporter sur (qqn.); spéc.
battre (qqn.), gagner (au jeu)” (see daf, ix, 398). However, one of the derived meanings
of this verb better fits the present context: “placer (qqn.) sous sa coupe, s’ imposer à lui,
le subjuger.” See daf, ix, 398, meaning 3. Compare to titles given by other anthologists to
the variants of this tale in n. 255 above.

257 The narrator says here bʔa yʔūl la hāyđāç. By using hāyđāç the narrator invites the listener
to join her in the story-telling task. Thus it leaves a free parameter for the listener/transla-
tor to visualize, understand, and interpret.

258 Another possible translation here is “on a visitation” (see below). The verb used here by
the narrator is nzūr, the meaning of which in this particular context is “faire une visite
pieuse sur la tombe de qqn.; spé. effectuer un pèlerinage au tombeau d’un saint.” (See
daf, v, 409, meaning 3).

259 The idiom here is ăᴉᴉāh yăʕṭīç ƫ-ƫīsīʁ. For other variants of this expression see daf, xii, 316
under tīsīr.

260 In the Fasis variant of this tale published by Dermenghem and El Fasi (1975), 89–100
(esp. 96, n. 1) under the title “La fille du marchand et le fils du sultan – Lalla ʿAïcha bent
et-tajar ou would es-sultan,” this same name appears, which they explain as follows: “Un
lieu près de Fès, du côté de Bab Sidi Bou Jida, s’apelle Bin es-Sour ouad Dour (entre le mur
et le pourtour).”
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primped andmade herself up and left. She overtook him [arriving first at] that
saint.Whenhe arrived at the saint’s place, amultitude of peoplewere crowding
during the shrine’s votive feast.261 And shewas sitting in the shrine.And shewas
pretty and beautiful.
Her husband’s slave saw her. He [her husband] saw that the woman was 4

pretty, and desired her. He told him, “Please say to the woman that I am going
to spend this night with her. Find out what her response will be.” [He did not
realize] that thewomanwas his wife. She told him [the slave], “Fine. Tell him to
come. But on one condition: hemust come in darkness and go in darkness, and
he must leave behind one article from his clothes – he must put off something
of his clothes.”262 He [the slave] told her, “Okay.” He went. He told him. He
replied to him, “Good, I will go.”
When he came to her, he entered in darkness. And he went out in darkness. 5

He left something from his clothes, and he went away. She left. She remained
in her house, and she gave birth, and she gave birth to a boy, whom she named
Sīdi Ṣūr. – Pay attention to where this tale will lead. – She called him Sīdi Ṣūr.
He returned again. He had tarried. He did not know that a son had been 6

born. He had tarried. He repeated to his wife, “Lady ʕĀyša, who controls? Men
or women?” She told him, “Women.” He told her, “Say, ‘Men.’!” She answered,
“Women.”
He told her, “I am going on a pilgrimage.” She asked him, “Where to?” – first 7

he visited Sīdi Ṣūr. – He told her, “To Sīdi Nūr.”263 Then she replied to him, “May
Godmake it easy for you.When are you going?” He told her, “On such-and-such

261 The words of the narrator here are l-ʕmāʁa f-əs-săyyəđ mʕămmʁa. De Prémare gives
lə-ʕmạ̄ra d əl-mūsəm as an example of the same semantic use, translating it “le moment
où la fête patronale bat son plein [Br]; ext. lə-ʕmạ̄ra la foire patronale elle-même, la fête
votive d’un saint (annuelle oumêmedeux fois par an pour les saints importants) [Co, Br].”
(See daf, ix, 235, meaning 12).

262 This story has a flagrant omission regarding the articles of clothing the man is required
to leave with the woman each time he sleeps with her during his three pilgrimages. She
clearly means to produce these articles of clothing at some time later to prove to him that
‘I know what you were really doing!’ [I thank my editor for calling my attention to this
point.] The use of clothes as evidence occurs in other folktales as well. See for example
the Jewish tales from Tetuan collected by de Larrea Palacín (1952), 41–44 (esp. 43, 44) and
81–84 (esp. 82), tales no. 10, “La buena hija,” and no. 21, “El médico viudo.” See also idem
(1953), 73–78 (esp. 75, 78), tale no. 109, “La Hija del Doctor.” This last tale is atypical, since
the stepmother is a kind and protective toward her stepdaughter, treating her as if shewas
her real daughter.

263 Mernissi (1983), 31 in the Fasis version of this tale mentions the name “Dour رود .”
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a day.” He gave her the date. And her ear heard all he said.264 And once again
she overtook him. Shemade everything, she prepared everything. After she had
primped and made herself up, her beauty was dazzling. She again was sitting,
primped andmade up, during the shrine’s feast. And he saw her: he saw her, he
desired her. He said to his unfortunate servant, the one who fetched things for
him, “Please go and tell that woman that I am coming to spend this night with
her.” He went and told her. She replied, “He can come. I welcome him. But he
must come in darkness and go in darkness. And he must leave here one article
from his clothes.”265 Once again he entered in darkness, and he went out in
darkness, and he left something from his clothes.
The next day they left. [Afterwards] he told her, “So Lady ʕĀyša, the pilgrim-8

age was good. By God it was wonderful! I wish you could have come, O Lady
ʕĀyša.” She replied, “The pilgrimage was good. I am glad you enjoyed it. Good
for you,266 good for you.” He asked her, “Who controls, men or women?” She
told him, “Women.” [She gave birth to another boy, whom she named Sīdi Nūr.]
They spent [the time] God willed. And another pilgrimage arrived, another9

one. He told her, “Lady ʕĀyša, I am going again on a visitation.” She told him,
“May God make it easy for you. Go. Visit. But where?” He told her, “Lālla
Ḥămmālāθ l-Qṣūr.”267 She told him, “May God make it easy for you. Go. Have
a safe trip.”
And she rose up again, and she made herself up. She organized and made10

ready. And she took food, and she took everything [she needed. In the shrine]
he passed near to her, and he saw her again. And he saw her again, and he said
that he wanted to go to her. They [their servants] told him, “Go!” He [one of his
servants] came to tell her. She replied, “Tell him to come. But he must come
in darkness and go in darkness, and he must leave here one article from his

264 The expression here is u hǐyya lāđəlʔǔṭ mənnu. The verb x lʔăṭ mən Y has the figurative
meaning “to pick up with ear [his words] from him.” For this expression see daf, xi,
68.

265 This corroborates the idea that saints’ shrines are places where women feel free of men’s
influences.On this see Sadiqi (2003), 220–221 andGellner (1969): the latter refers especially
to Berber women.

266 Thenarrator here uses ironically the commonMoroccan term b-ṣăḥḥăθkǔm. For themany
expressions which have this term as a component see daf, viii, 30, meaning 1.

267 In the Fasis variant of this tale published by El Fasi and Dermenghem (1975), 89–100
(esp. 99), under the title “La fille dumarchand et le fils du sultan – Lalla ʿAicha bent et-tajar
ouwould es-soultan,” this name appears as “LallaHamamet El Qçur ‘la colombe des Palais’.”
See also Mernissi (1983), 32. Lālla Ḥamāmat l-Qṣūr / روصقلاةمماح seems to be the correct
name.
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clothes.” Then he did the same thing. Once again he entered in darkness, and
he went out in darkness. He mustn’t speak, he mustn’t talk.
After the visitation, he came back. The next morning he said to her, “Lady 11

ʕĀyša!” She answered him, “Yes?” He told her, “I came from the pilgrimage.”
She replied, “Since you have come back, may God grant benefits from your
visitation. How was the visit?” He told her, “Wonderful!” – and so on and so
forth.268 He asked her, “Who controls, men or women?” She answered him,
“Women. Whatever you try, women. Women control men.”
He told her, “I am going to getmarried.” She told him, “If you have decided to 12

get married, then, may God make it easy for you!269 Get married! Get married!
Good luck and congratulations.” He got married. He asked for a woman’s hand:
he took her as a wife. He prepared for the wedding day. He celebrated the
wedding. On the wedding day, the day when the bride is supposed to come [to
the groom’s house,] she [Lady ʕĀyša] dressed her children, Sīdi Ṣūr, and Sīdi
Nūr, and Lālla Ḥămmālāθ l-Qṣūr – three children, two boys and one girl. She
gave the girl a needle, and to one boy she gave scissors and to the other she
gave a bobbin of thread, a thread bobbin. And she let them go. She told them,
“Go!When the servant in charge of the appointments is done, you cut themup,
you cut it for them, you cut it for them.”
Then the children went and began to tear and cut the appointments into 13

pieces. The manservant put out the bride’s trousseau, and they cut it up. The
two boys cut, and the girl sewed. People told them, “Stop it!”270 The bride’s
family [told them], “Stop it, stop it boys! You boys leave! Boys, stop it! Boys,
leave!” People did not know from where these children had come. They had
come up from the ground. The owner of the house did not know from where
these children had come. They drove them crazy.271 They had had it up to

268 The expression used here is kān u ṣnăʕ u ƫʁăç. This stock phrase is resorted to when one
wishes to avoid going into details. Here the protagonist does not want to tell his wife the
whole truth about his pilgrimage. This idiom is mentioned by de Prémare in daf, ii, 46:
“fʕăl / ʕməl u trək: x fʕăl li / ʕməl li u trək li x m’en a fait voir de toutes les couleurs – ᴉᴉā(h)
ifʕăl lək u itrək lək Dieu te comble de toutes sortes de biens / t’accorde toutes sortes de
faveurs! [Co].”

269 The expression here is ăᴉᴉāh yăʕṭīç ƫ-ƫīsīʁ. On this expression see n. 259 above.
270 The verbāḥăšmu! literallymeans “Shameonyou!” Seedaf, iii, 127.However in thepresent

context this verb is in the imperative and thus can be understood as, “Stop it!”
271 The idiom here is xăʁʁǧu ʕăʔləm mʕa (+ pronominal suffix). This expression and many

similar to it are cited by de Prémare in daf, ix, 186meaning 3, where a close variant of the
present phrase is mentioned: “x, ḫrəj ʕăqḷo il a perdu la raison, il a perdu la tête (de colère,
de fureur).”
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here with them.272 They called the man, the groom, their father. (They did not
know that he was their father). They called him. They told him, “Some children
have overwhelmed us, and we do not know from where they have come. We
decorated and they tore. All the bride’s curtains we hung: they cut them up,
and their sister sewed [them] with the needle. They didn’t leave a single cloth
whole. When we [tried to] throw them out they told us, ‘This house belongs to
our father. And the sons of a bitch throw us out?’ Now come to identify them.”
When he came, he called the children. They brought to him the children so14

he could see them. He asked them, “Where did you come from?” They replied,
“From such-and-such a place. We are from such-and-such a place.” Then he
talked with them. First he looked at the eldest, and asked him, “What is your
name?” He replied, “I am named Sīdi Ṣūr.” He looked at the other one. He asked
him, “And you,what is your name?”He replied tohim, “I amSīdiNūr.”He looked
at the girl. He asked her, “What is your name?” She told him, “Lālla Ḥămmālāθ
l-Qṣūr.” He realized that they were his children.
He threw out the manservant in charge of decorations, telling him, “Take15

your stuff and leave!” And he kept his children there, saying to them, “You are
my children.” He had discovered that they were their children. He went to [his
wife] and told her, “O Lady ʕĀyša, come up from there. Women control!” He
raised her. Hemade her live in a beautiful house – not underground, where she
had been living before. Women are victorious!
If I had the keys I would give you apples for dinner.16
– That’s it. –17

272 The idiomhere is ṭălʕu f-ʁāsəm. For this expression seedaf, viii, 327,meaning 4. Formany
other idioms composed from the verb ṭlăʕ see meanings 2 and 3.
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TheWeaver Bride273

One upon a time a woman and her daughter were sitting together. She was 1
making fṭāyăʁ274 and her daughterwas eating them. Shewas frying fṭāyăʁ and
her daughterwas eating them. Awoman came.When she came in she sat down
there. The mother put down a fṭāyăʁ and her daughter called to her, “Mother
should I fold it?” She answered, “Fold it!” [After folding it] she [the daughter]
took it and ate it. And she called to her again, “Mother should I fold it?” She told
her, “Fold it! Fold it!” So she continued folding [the fṭāyăʁ].
That poor woman [who had just come in] asked the other woman, “What 2

is this girl folding? Fold, fold, fold! She has already folded seven times and
the midday prayer has yet to be prayed.” She answered her, “She is folding a
loom-length of wool fabric.” She asked her, “She can weave?” She replied, “We
bought her a loom and she knows how to weave. She is folding loom-lengths of
wool fabric.” [The second woman] begged, “Please give her to me for my son. I
want her to marry my son.” She replied, “Okay.” She gave her [daughter] to her,
and she married him, she married him to her son. And she took her.
When the time of the wedding arrived, they decided to celebrate the wed- 3

ding. They celebrated the wedding, and they finished. The well-intentioned
people [of her new family] bought her a loom, and they bought her a shut-
tle and they bought everything else, and they set it down for her. They waited
for her to come. When the bride came, she remained with them as a newly-
wed bride. She passed who-knows-how-much delay as a newly-wed bride. She
remained a newly-wed bride.275

273 The title of this tale shows that in addition to their usual household work, women would
work at home asweavers. On this see for example Brunot (1931), 30–31, 126–128 under “ لغش

را󰏩افيتلاایعلا / ce que font les femmes à lamaison.” See Dwyer (1978), 17. For Chaouen see
al-ʕĀfya (1982), 221. Another talewith the same central theme– the knowledge of spinning
andweaving as a condition formarriage – is Légy (1926), 159, tale no. xxxvii, “Les fileuses.”
In that tale too the mother’s main goal is to get her daughter married. See also Aarne and
Thompson (1961), 427, tale-type “1463b*, Secret Instructions inWeaving.” [In contrast to the
present tale, the latter tale’s protagonist is a youth looking for a wife. The girl does not
know how to weave, but understands how to interpret the instructions of the youth given
in riddles.]

274 In ChA fṭīʁa plural fṭāyăʁ is semantically equivalent to ʁġīfa plural ʁġīfāθ. See the com-
mentary in n. 186, pp. 212–213. For more about this term in ma in general see daf, x, 124.

275 Even for some time after the wedding ceremony the new bride is still subject to certain
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One day her mother-in-law told her, “Now rise up, O daughter, to weave.4
We have bought you the loom, and we have bought you the wool, and we
have bought everything. Arise and work.” Then she told her, “I do not know
[how].” Then she replied, “But you made seven folds before the midday pray
was prayed!” She answered, “I don’t know [how]. I have never ever folded loom-
lengths before.” She [her mother-in-law] asked, “But what were you folding,
fold, fold, fold. You made seven folds before the midday prayer was prayed!”
Then she told her, “I was folding fṭāyăʁ and eating.” She told her, “My mother
was frying them and I was folding and eating them. This is what I would do. I
have never ever weaved.”

prohibitions, as is attested here. For a detailed description on the duties of, and prohi-
bitions on, new brides in Fes and Tangiers, which can also be applied to Chaouen, see
Westermarck (1921), 262–263.
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Bʁīġəθ Zǐyyān276

I am going to tell you about277 someone named Bʁīġəθ278 Zǐyyān, who fell into 1
a small amphora and disappeared. A tiny louse wept till it became blind and
went into a small sheaf279 and hid. The small sheafwas destroyed. A bull passed
by the small sheaf. He asked him, “What happened to you, O scattered small
sheaf?” Then he told him, “Because Bʁīġəθ Zǐyyān fell into a small amphora
and disappeared, a tiny louse wept till it became blind and went into a small
sheaf and hid. I now am a scattered small sheaf.” Then he told him, “Me, I will
be a hornless bull.” He smashed his horns and started walking.
While he was walking, he passed near a house. As he passed near the house, 2

he found a woman grinding280 beads. She asked him, “What is the matter with

276 Due to the genre of this tale, the storyteller expressed some difficulties in remembering
all its details. But with the help of some family members, and thanks to the good will
and interest of the storyteller, we could recover the text. The reader might notice some
discrepancies between the audio and the transliterated versions. To avoid confusion,
we basically transliterate the text as first recorded; but when possible difficulties in
comprehension arise, a silent correction is made – though always with the approval of
the narrator. This is the only tale in this corpus which can be labeled as a “formula tale.”
Following El-Shamy in El Koudia and Allen (2003), 151, n. 29, calls this genre “a form
of narrating in which the contents are simple and usually subordinated to the form of
presentation (performance).” A variant of this tale is the Egyptian tale no. 27, “The Virgin’s
Louse,” in El-Shamy (1999), 223–228. For other variants of this same genre from northern
Morocco see Gil Grimau and Ibn Azzuz (1988), 89–93, tale no. 2, “El gatito,” tale no. 3,
“La perdiz,” and tale no. 4, “La hormiga y el ratón.” See also tale no. 26, “M’Hirez the
Adopted Child,” in El Koudia and Allen (2003), 127–128. For texts of this kind of narrative
and genre from the Kabylian repertoire see Frobenius translated by Fetta (1997), 67–77,
tale no. 18, “Le bélier rebelle,” (67–69), tale no. 19 “L’ogresse et la mouche” (70–71), and
tale no. 20, “Breroc, le jeune berger” (72–73), which are included under the category “Les
contes simples (conte/fable à enchaînements).”

277 See n. 2 above.
278 This name is a diminutive of the word băʁġūθ “flea.” The narrator uses this extravagant

name to catch children’s attention.
279 The narrator here uses the diminutive ġməyyăʁ of ġmaʁ. For this term, see daf, ix, 415.

On the frequent use of the diminutive in women’s speech see the commentary in n. 7
above.

280 In past decades almost every neighborhood in Chaouen had its own public mill, though
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you, O hornless bull?” He replied to her, “This is my excuse:281 Because Bʁīġəθ
Zǐyyān fell into a small amphora and disappeared, a tiny louse wept till it
became blind and went into a small sheaf and hid; and the small sheaf was
scattered. I am hornless.” Then she told him, “And I will have a millstone282
upon my chest.” She put the millstone upon her chest and started walking.
While she was walking, [her] boys came from283 the mosque, they came3

from the mosque. They found their mother with the millstone on her chest
grinding [beads]. “What has happened to you, by God, O Mother with the
millstone upon your heart grinding?” Then she told them, “Omy sons, because
Bʁīġəθ Zǐyyān fell into a small amphora and disappeared, a tiny louse wept till
it became blind and went into a small sheaf and hid, and the small sheaf was
scattered, and a hornless bull [came], and I have themillstone uponmy chest.”

one would also find a millstone in every house. About the verb šăʁʁəd see daf, vii, 64. In
this context grinding beads is a metaphor. On Chaouen millstones see n. 282 below.

281 The idiomhere is ʕla ʕǔđʁi umăʕđūʁi, both termsofwhich are derived from thenoun ʕǔđʁ.
The first term is simply ʕǔđʁ + pronominal suffix; and the second term is the passive par-
ticiplemăʕđūʁ, which literally means “my excuse andmy good reason for being excused.”
About ʕǔđʁ (de Prémare ʕǔdər) see daf, ix, 42. Onmăʕđūʁ (de Prémareməʕđūr) see daf,
ix, 43.

282 The rḥa “millstone,” was one of the typical Chaouen kitchen utensils, but Chaouen was
also known for its abundance of running water, which encouraged the construction of
public mills. A survey of Chaouen mills by Hoenerbach and Kolenda (1975), 108, n. 3
following Lasquetti, lists the following: “Hauptbach: (1) Rḥā al-Ḥāḍri, (2) Rḥā de Ben
Mālek, (3) Rḥā de Benī ʿAiš, (4) Rḥā el-Ġarnāṭi, (5) Rḥā de Šqūrī, (6)–(8) Rḥā de Bū
[B]Kīr, (9) Rḥā de Rīyān, (10) Rḥā Selām Yaḫlef, (11) Rḥā de Sīdī Aiasa, (12) Rḥa del Aisar,
(13) Rḥā el-Fōqīyā, (14)–(15) Rḥā de Ben Šahbūn, (16) Rḥā de Ziyyān und (17) Rḥā Ṣfāʾiḥ.
Nebenbach: (1) Rḥā del ʿArbi, (2) Rḥā en-Nesā, (3) Rḥā del Ğāmaʿ Rīf eṣ-Ṣebbānīn und
(4) Rḥā de Raḥmūni. Entlegenere Mühlen: (1) Neğāra, (2) Fawwāra und (3) Debībaḥ.
Diese nach Lasquetti, Chefchauen, 21–22, mitgeteilte Liste haben wir in den Punkten 1,
2, 6–7, 10, 14–17 (Hauptbach), 1 (Nebenbach) und 2 (entlegenereMühlen) amOrt bestätigt
gefunden.” As far as I was able to verify, all the mills mentioned above, with the exception
of (15) Rḥā de Ben Šahbūn, had really existed. Moreover, Hoenerbach and Kolenda and
Lasquetti had missed several mills: on the right side of Rās l-Ma: (1) Rḥa d-əl Kwīra, (2)
Rḥa d-əl-Qāḍī Tqāṣas, (3) Rḥa d-Wǔdd z-Zărhūnǐyya; and on the left side of Rās l-Ma: (1)
Rḥa d-əl-Bayṣa, (2) Rḥa d-əl-ʕMārti Qurayš, (3) Rḥa d-Bāb Bu Ḫlīl, (4) Rḥa d-əl-Băʕbūʕi.
All of these mills are now out of service, though a few of them have been converted into
coffee houses.

283 The verb here is: gāz “to go by, to pass.” However, the context here justifies the translation
above. About this very common ma term see dāz/gāz and its derived forms in daf, ii,
262–264 and Heath (2002), 137, 532, mapa 3–2.
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Then they told her, “And we will have these fountain pens up our noses.” They
placed the fountain pens up their noses and went out.
When they were out, they found a servant going to draw water. They found 4

the servant going to draw water. She asked them, “What has happened to you,
O my sons with pens up your noses?” Then they told her, “This is our excuse:
Because Bʁīġəθ Zǐyyān fell into a small amphora and disappeared, a small louse
wept till it became blind and went into a small sheaf and hid. The small sheaf
was scattered. A bull is without horns. Our mother has the millstone upon her
chest. And we are with these fountain pens up our noses.” Then she told them,
“And I will have these broken water jars onmy head.” She was about to go draw
water. She broke the jars and put them over her head and went on.284
She went on to a fountain. Then the fountain asked her, “What is the matter 5

with you [carrying] broken jars upon your head?” Then she told her, “This is
my excuse: Because Bʁīġəθ Zǐyyān fell into a small amphora and disappeared,
a small louse wept till it became blind and went into a small sheaf and hid.
The small sheaf was scattered. A bull is without horns. Our lady mother has
the millstone upon her chest; and the sons of my lord have fountain pens up
their noses; and I have broken jars on my head.” Then she told her, “And I the
fountain will be sick.” It became sick and dried up.
The baker of the public oven285 [arrived] to get water, [and] asked it, “What 6

is the matter with you, O fountain?” Then she told him, “This is my excuse:
Because Bʁīġəθ Zǐyyān fell into a small amphora and disappeared, a tiny louse
wept till it became blind, went into a small sheaf and hid. The small sheaf was
scattered. A bull is without horns. The lady has the millstone upon her chest.
The sons of my lord have fountain pens up their noses. The servant has broken
jars on her head. The fountain is dry.” He said to her, “And I the baker will have

284 I find this same kind of punishment in the Kabylian tale no. 35, “le grain magique,” in
Frobenius, translated by Fetta (1997), 173–178 (esp. 173) in the following context: “Si notre
mère donne le jour à un huitième frère, nous briserons nos pots contre nos fronts et nous
quitterons notre pays pour un pays étranger.”

285 The expression here is l-mʕălləm d-əl-făʁʁān. A similar expression used in Chaouen is
mūl l-făʁʁān, which, as Abu-Shams (2002), 243 attested, was common among Fes Jews
as well. For this expression, see daf, x, 93, where it is translated “patron fournier.” The
term l-mʕălləm “patron, master,” is a common title of respect for any professional person:
the title is normally followed by the name of the profession. On this see Herrero (2008),
101. About făʁʁān [⟨ Latin. furnus from Greek. fournos; Aramaic. Rabinic: purnāh and
purnī; and ca: farrān] (de Prémare fặṛrān, see daf, x, 93); Abu-Shams (2002), 243. See
also pp. 74–75.
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a shovel-handle286 up my ass.”287 – Be quiet! What’s a shame! your father is
here. –
Then the apprentice baker288 asked him, “What is the matter with you, O7

master with the shovel-handle up your ass?” Then he told him, “This is my
excuse: BecauseBʁīġəθ Zǐyyān fell into a small amphora anddisappeared, a tiny
louse wept till it became blind and went into a small sheaf and hid. The small
sheaf was scattered. A bull is without horns. The lady has the millstone upon
her heart. The sons of my lord have fountain pens up their noses. The servant
has broken jars on her head. The fountain is dry. The baker has a shovel-handle
up his ass.” Then the apprentice baker told him, “And Iwill pour this tile289 with
live coals over my face.” He poured the tile with its live coals over his face and
left.
He went to a tree. He climbed it. Then she asked him, “What is the matter8

with you?” Then he said, “This is my excuse: Because Bʁīġəθ Zǐyyān fell into
a small amphora and disappeared, a tiny louse wept till it became blind, went
into a small sheaf andhid. The small sheafwas scattered; a bull iswithout horns;
the lady has the millstone upon her heart; the sons of my lord have fountain
pens up their noses; the servant has broken jars on her head; the fountain is
dry, the baker has a shovel-handle up his ass; and I have a tile with live coals
poured on my face.” …
– Here you are. –9

286 Themăṭʁăḥ is a long wooden shovel-handle, in Chaouen usually made of cedar, by which
the baker puts the bread inside the oven. However, this term, as has been pointed out
by de Prémare, has the figurative meaning “membre viril.” De Prémare thought this last
meaning was limited to Marrakech, but the present tale proves that this figurative use
occurs in Chaouen too. For amore detailed definition and its idiomatic uses see daf, viii,
278; Marçais (1911), 14–16, 137–138.

287 After using the taboo term sǔwwa, which literally means “bottom, ass, butt” (see daf, vi,
245), the narrator laughed with the other female family members gathered around. For
other taboo terms used by females see Ritt-Benmimoun and Procházka (2009).

288 See p. 74.
289 See pp. 72–73 for this term and the use of tiles in Chaouen.
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Sīdi

Sīdi and Sīdi! The sīdi of sīdis [goes] from the mosque to the Qurʔānic school 1
with slippers and new clothes. May God prolong my life, till he travels to the
moon, bringsme chickpeas,290 dates, and a long, gold-embroidered silk scarf291
to tighten around my head.292 Sīdi and Sīdi! The sīdi of sīdis! There is no man
among men like him. His beard is beautiful, and a barber293 trimmed it. Sīdi
and Sīdi! The sīdi of sīdis [goes] from the mosque to the Qurʔānic school with
slippers and new clothes. May God prolong my life, till he travels to the moon,
brings me chickpeas, dates, and a long, gold-embroidered silk scarf to tighten
around my head. I do not make Sīdi weep, because I have an interest in him.
I teach him and make him memorize – O Sīdi! – so I can confound enemies
with him. Sīdi is a crescent talisman,294my treasure andmywealth,295 a golden
scimitar, with which I confound the enemies.

290 On the symbolic meaning and importance of this crop in some ceremonies, such as New
Year’s and Childbirth in Morocco see Westermarck (1968b), 163, 166, 265, 401.

291 The term used here is š-šăʁbǐyya, meaning, “voile qui couvre la tête et tombe sur les
épaules; spéc. Longue écharpe de tête en tulle de soie ou en crêpe, noire, décorée à ses
deux extrémités de larges bandes transversales brochées de fil d’or.” (See daf, vii, 57).

292 Theword normally used for head is ʁās. However, the narrator here uses the less common
word dmāġ, which can mean both “head” and “brain.” See daf, iv, 335–336.

293 Barbers in North Africa have lost their character and functions, which used to involve
elements of magic, divination, and medicine. Formally, the barber would treat minor ill-
nesses, andwas responsible for circumcisions. And, as the present story shows, the barber
used to play an important role in certain domestic ceremonies, such as the first haircut,
at which he usually receivedmarks of consideration, but not necessarily a compensation.
On this see Colin (1939), 184;Westermarck (1968b), 408–409; Doutté (1994), 40. The barber
persona has a very ancient Semitic cultural background: see for example the definition of
the Akkadian gallābu, “barber,” in cad, g, 14–17.

294 The narrator says here hlāl hlāl instead of the commonma ḥərz or ḥžāb “talisman.” About
the expression hlāl hlāl see daf, xii, 76, meaning 3. A talismanmight be amagical symbol
or pictograph or simply an object under certain astrological influences, the aim of which
is to protect and guard its bearer from the Evil Eye, illness, and other dangers. On the
different types of talismans, their preparations, status, contents, values, influence, and
functions, see Westermarck (1968a), 208; Doutté (1994), 144–219.

295 The expression is ʁās əl-māl. According to de Prémare, daf, v, 9, meaning 8, this expres-
sion literally means, “le principal, le capital engagé, les fonds investis dans une affaire, la
mise de fonds etc.”



text 26

OMe! Such a Happiness for Me!296

O me! Such a happiness for me! I brought a bride for my son, who is black and1
whom I did not like. I made her come up to the veranda room, and I unraveled
her hard and bushy wig, and I beat her with the distaff.297
O me! Such a happiness for me! I brought a bride for my son, I made her2

come up to the chamber and I taught her the oud and Andalusian music.298
O me! Such a happiness for me! I brought a bride for my son, I made her3

come up to the bed299 and I extended for her a ḥănbīli.300
O me! Such a happiness for me! I brought a bride for my son, a golden4

candelabrum,301 and a painted candle.
O me! Such a happiness for me! which illuminates him and me. O me! Such5

a happiness for me! I brought a bride for my son.

296 The expression is ābyāṭi ya na ya na. For similar expressions see daf, i, 374 meaning 7.
297 See under ṛọkka / ṛəkka / rukka in daf, v, 201. This term is now obsolete because hand-

weaving is no longer practised in Chaouen.
298 For ʔāla see daf, i, 109.
299 For the term srīr see daf, vi, 74. The -i at the end of this noun is added to rhyme with

ḥănbīli.
300 This term is a variant of ḥămbəl. De Prémare in daf, iii, 245 defines it as “tapis, beaucoup

plus long que large, tissé à plat, à laine rase, présentant quelques bandes transversales à
points noués; la décoration consiste en raies de différentes couleurs dans les parties tissées
et en quadrillage dans les bandes points noués; le ḥănbəl est fabriqué particulièrement à
Salé, fort peu à Rabat [ar: and in Chaouen].” Brunot (1931), 30, 126 mentioned that the
fabrication of ḥnābəl (plural of ḥănbəl) “tapis à laine rase” is the women’s task. For a
detailed definition of this term in Rabat see Brunot (1952), 191; for Tangiers see Marçais
(1911), 269.

301 See under ḥăska [iii] in daf, iii, 115.



text 27

My Lady, My Daughter and
the Daughter of Her Father

She is my lady, my daughter and the daughter of her father. An [or] the inter- 1
mediary302 came to ask for her hand in marriage. Then enemies arose and
slandered her. They slandered her. But where will they find her [like]? They
[returned] and they paid for her a high price, hundreds of silver coins303 and
hundreds of benefits.304

302 For the term xǔṭṭāb / ḫọṭṭāb see daf, iv, 101.
303 The termmeant here is ʔǐnṭāʁ. For this term see under qənṭār in daf, x, 118–119, meaning

4.
304 See under fḍəl in daf, x, 119, meaning 4, and in daf, v, 9, meaning 8.



text 28

Hčən, Hčən, Hčən

Hchen, hchen, chenchna! Only one girl have we. She only wants dance, and1
songs, and the tambourine with jingles. May God help us! We have only one
small ḥāyəkwith which to cover all of us! O such happiness for us!



text 29

Mūlāy ʕǍbd əs-Slām305

Here I am, going and imploring till I reach my lord, ʕǍbd əs-Slām. His shrine is 1
the most exalted among shrines, and his way is tortuous. I am alone and I am
a stranger. No one asks about me. I am alone and I am a stranger, and no one
asks after me. I go up to the Grand Mosque, and [my] small slippers306 make
noise, [and with] a small fʁīʁəš ḥăbbāʁi.307 May God and Mūlāy ʕǍbd əs-Slām
rid them frommy house. May God and Mūlāy ʕǍbd əs-Slām rid them frommy
house. I am a foreigner and a stranger with no one to ask after me. I go up and
down like a leather [well]-bucket, and the neighbors wonder, and say that I am
a scourge. May God smite them with infatuation, so they can experience what
I have! May God smite them with infatuation, so they can experience what I
have! Here I am alone and I am a stranger with no one to ask after me, going up
to the Grand Mosque, and [my] small slippers make noise, [and with] a small
fʁīʁəš ḥăbbāʁi. May God confound them with infatuation, so that they experi-
ence my misfortune.308 I am alone and I am a stranger. No one asks about me.

305 The text here translates the basic words of the song, and not the repetitions sung by the
narrator. On Mūlāy ʔĂbd əs-Slām see pp. 66, 68, 176 n. 51.

306 The term here is čnīçāθ, the plural of čnīkla, which is the diminutive of čănkla, plural
čănklāθ. About the phoneme /č/ see n. 133, pp. 117–118. Concerning the diminutive see n. 7
and the references there. This is a very modern variation of the traditional slippers worn
by the women of Chaouen, which were described by Harris (1889), 21 as “… black slippers
instead of the red. This is a curious fact, as black slippers are worn in parts of Algeria also,
though I believe Sheshouan to be the only place inMorocco inwhich they are to be found.”
Hoenerbach andKolenda (1973), 34, n. 1, citing Rackow (1958), 22, stated that, “ ‘Die Frauen
in Rabat tragen die rīḥîya in schwarz. Schwarz ist aber sonst inMarokko und inNordafrika
überhaupt die den Juden auferlegte Erkennungsfarbe in derKleidung schlechthin.’ –Nach
Ḏikrā, 6, war der bis vor kurzem inXauen getragene schwarze Frauenpantoffel ein Zeichen
der Trauer um den Verlust Granadas (ka-ḥidādin ʿalā madīnati Ġirnāṭa).” Al-ʕĀfya (1982),
231 notes that this type of shoe is known as a rīḥǐyya, made by hand from a soft, fine black
leather. It is said to have been worn by women to express their mourning for the fall of
Granada.

307 The termused here by the narrator is fʁīʁəš, the diminutive of fʁāš, which basicallymeans
“1. tout ce que l’on étend sur le sol pour s’asseoir ou se coucher (tapis, nattes, matelas).”
(See daf, x, 63–64). Nevertheless in this context the term ḥăbbāʁi indicates that fʁīʁəš is
being used in a technical manner, and refers to l-ḥāyək (see n. 16, p. 165). De Prémare in
daf, iii, 10 defines ḥăbbạ̄ṛe as an adjective usedmostly in Tangiers. He gives the following
example: “ḥāik ḥəbbạ̣̄ṛe variété de haïk [Co Tgr].”

308 For this meaning, see under ḍār in daf, iv, 376–377, meaning 9.
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āxīrǐh 119 n141
ʔărḍ / kāƫḥīl u ƫmīl u đəsṭăm ʕla l-ʔărḍ

b-əǧ-ǧmīl 241 n283
āfāθ / yžīb ᴉᴉāh l-āfāθ 171 n35
ānwāl 146 n246
ʔǐnsān 85 n1
ūdən / ūđən 94 n47, 368 n155

bǎrrāḥ 8 n29
bāš 119 n142
băʕṭǔm / băʕṭīθəm 124 n172
bʔa yʔūl la hāyđāç 392 n257
bāʔi f-əd-dǔnya 382 n222
bǎyṣǎr 363f. n132
bəƫƫ 104 n88
bəƫƫ l-ʔăḥba 328 n28
bəʁʁəz / bəʁʁzəç 357 n113
bəlyūn 248 n301
bəllǎġ / ʁǎbbi ma yʕfǎyyšəç wāla kān ybəllġǎç

372 n176
bənƫi 212 n184
bǐyyǎṭ 301 n89
bīlād 189 n108
bū-ūden 368 n155
būʁūž / ʕāʁūž u būʁūž 357 n112
bŭrṭāl 388f. n246
būla 373 n177
bṭǎn / l-bṭăn ʔǔddāma ʔādd-ma īla 343 n76

ʔʔāθ l-ʕyāl f-bǎṭna 367 n149
bġīš ši 134 n208
bka u hăbbəṭ žnābu 383, n228
bnāđǎr 12, 12 n41
bni 346 n82
bhāyəm 137 n220

ƫăwr 111 n115
ƫəssăʕ / ƫəssăʕ l-xāṭăr dyāl 8 n28
təsʕūd 174 n44
ƫəffāḥ / ka kān ʕǎndi l-məfƫāḥ ka ʕǎššīθək

əƫ-ƫəffāḥ 64
ƫīžāra 85 n2
ƫīsīʁ / ăᴉᴉāh yăʕṭīç ƫ-ƫīsīʁ 392 n259,

395 n269
ƫḥānăq ʕla 192 n118

ƫʁīd 228 n247
ƫʔǎṭṭǎʕ / ʔǎlbi lāyƫʔǎṭṭǎʕ ʕlīç 340f. n66

ža / ǧǧi 86 n11
žāb ᴉᴉāh ƫ-ƫīsīr 173 n42
žāb / ǧǧība 86 n11

yžīb ᴉᴉāh l-āfāθ 171 n35
ǧāđārmǐyya 127 n181
žăwža dyāli 128 n184
ǧəllāb / ǧlāləb 194 n121–122
žəmməl / ǧǧəmməl 91 n35
ǧīr 150 n252
žīš ši 140 n227
ǧbărnāha 142 n235
žbəƫƫa 87 n15
ǧdāđa 97 n60
ǧru 118 n134
žʁy / āžʁi ya məl-la đəžʁi 327 n23
žmăʕ rāsəç 187 n95
ǧmīl / kāƫḥīl u ƫmīl u đəsṭăm ʕla l-ʔărḍ

b-əǧ-ǧmīl 241 n283
ǧnānāθ 161 n1

ḥăbb /ma ḥăbbəθ wāla đāçǔl wāla đăḥlăʔ
366 n140

ḥăbbāʁi 407 n307
ḥădd 94 n50
ḥăzzān 184 n82
ḥāšāk/ç 371 n170
ḥǎḍʁa / ḥǎḍḍāʁīn 347f. n87
ḥāl / ṣhābīn l-ḥāl 245 n294

ḥāl / ƫfəǧǧa ʕlīh l-ḥāl 206 n166
ḥāl / kāƫḥīl u ƫmīl u đəsṭăm ʕla l-ʔărḍ b-əǧ-ǧmīl

241 n283
ḥăllǐl / dḥăllǐl nna kāsəç 210 n176
ḥămbəl / ḥǎnbīli 404 n300
ḥānna 145 n243
ḥăwli 120 n147
ḥăyyəd / ḥăyyəƫƫu 122 n162
ḥǐss / ʔăṭʕăθ əl-ḥǐss 388 n242
ḥǐṭṭāš 105 n94
ḥǐnka 118 n135
ḥūkūma 114 n119
ḥʁīʁa 374 n184
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ḥsən mən 133 n204
ḥšəm / āḥăšmu 395 n270
ḥḍāš / ḥdāšăr 105 n95
ḥkīm 197 n134
ḥlăʔ /ma ḥăbbəθ wāla đāçǔl wāla đăḥlăʔ

366 n140
ḥlāl bən l-ḥlāl 190 n111
ḥlāləf 390 n253
ḥmār 97 n58
ḥmǐyyǎʁ 366 n141

xādəm 370 n164
xāđəm xdīm ʕla š-šăʕb u l-mdīna 188 n99

xăddāma 338 n58
xāṭăr / ƫəssăʕ l-xāṭăr dyāl 8 n28
xālǐq 103 n87
xălləf 377 n192
xǎlxāl 329f. n33
xămməl 372 n171
xănfūr / xnāfăr 125 n174
xǎyʁ ʁabbi 343 n75
xīxxu 366 nn143–144

xxi 332 n40
xǔbz / xǔbǐz 121, n151
xƫăr 103 n86

xʁǎǧ 338 n57
xrăž ʕla l-lăxri 229 n249
xsəl 277 n9
xlīʕ 360 n124
xyūl 102 n79

dāʔīmăn 143 n236
dābi 342 n72
dār / dār məskūna 58 n183

ṣǎbḥǎθ f-əd-dāʁ 377 n194
dăʔṭăʕ ləm d-dbūḥ 383 n232
dəbbăr rāsəç 205 n161
dǔnya / kānəθ d-dǔnya lādǎġli 377 n191
dqǔm 125 n173
dmāġ 403 n292
dyūr 92 n40

ra 94f. n52
ra fāyn 261 n337
ʁăbbi ma yʕăyyšəç 365 n138
ʁǎbbi ma yʕfǎyyšəç wāla kān ybəllġǎç

372 n176
ʁāžəl / ʁāžəl d-ən-nās 352 n98

rǎžli 88 n23

ʁǎžʕu ʔǎdd əl-ḥlāləf 390 n253
rǎddǐš ši 120 n145
rǎzza 231 n255
ʁās / ʁfǎđ ʁāsu 359 n121

ʁāsa 325 n16
flūs ʕǎndu d-ʁāsəm 367 n148
ʁās əl-māl 403 n295

ʁǎṭṭāʕ 381 n214
rūʔāsa 91 n36
ʁūḥ / ʁwīḥa 327f. n26
ʁūḥānǐyya 336 n49, 336f. n51
rdīl 114 n121
rġăb / nġărbu 127 n183
rġīfa / rġīfāθ 212f. n186, 397 n274
ʁfǎđ ʁāsu 359 n121
rfəƫƫ 122 n158
ʁma / ǎʁmāw ʕăynəm 325 n12
ʁwīna 381 n213

zād 262 n338
zǐƫƫni 87 n14, 302 n108, 380 n211

zār / nzūr 392 n258
zăwž 126 n175
zəwwəl / zŭwwlu hāđīç 329 n32
zǐmma 189 n105
zūbǐyya 99 n65
zǔllāṭ 99 n67
zǔhra 157 n276
zlāfa l-măxfǐyya 166f. n21
zyān ʕlīh l-ḥāl 206 n165

sābǎʕ 76
sār 100 n68, 177 n58
sǎʁǧəm 383 n227
sărrəd / kāđsărrăđ ʕlīh 213 n189,

215 n196
sǎʕd 339 n60
sāʕđa 261 n336
sālƫək 323 n2

sālƫəç kān wāḥ 64
sāmʁīn 367 n146
sǎykūk 331 n39
səbsi 195 n124
sīr ččūf fāyn dmūθ 186 n89
sūʔālāθ 152 n257
sŭlla 324 n8
sǔwwa 402 n287
sbǎq 6 n19
s/ṣṭǎḥ 350 n91
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sṭăm / kāƫḥīl u ƫmīl u đəsṭăm ʕla l-ʔărḍ
b-əǧ-ǧmīl 241 n283

sfūf 12 n42
sfənǧ 181 n72
syūf 153 n266

šǎḥma /m-əš-šăḥma n-əl-lăḥma 344 n78
šăḥmīṭa 110 n113
šăʁbǐyya 403 n291
šāy žāb ᴉᴉāh hǔwwa hāđa 178 n64
šəbbəç ləbbəç 221 n221
šənƫīla 217 n202
šənnǔwwa 96 n57
šǐyyăr 216 n198
šžīʕ 102 n82
šḥīmāθ 110 n113
šrāl 221 n217
šlāl / ṭās d-əš-šlāl 369 n160
škūnu 109 n107

škūnni 96 n57
šməθ / šəmθu n-nʕās 331 n37

čăḥmīṭa 110 n113
čăxčăx 117 f. n133
čāf / ččūf 101 n72, 289 n39
črāčăq 221 n219, 117 f. n133
člālǎʔ 291 n43
čnīkla / čnīçāθ 407 n306

ṣāb / ṣāba 335 n45
ṣābəθ yǐmmāhmhādka 374 n183

ṣăḥḥ / nʕăbbi ṣ-ṣăḥ dyāla 246 n296
ṣǎġġǎb / ṣǎġġbāθa 371 n168

ʕǎddal u-ṣǎġġǎb 371 n168
ṣǔbbăṭ 130 n196
ṣbǎḥ / ṣǎbḥǎθ f-əd-dāʁ 377 n194
ṣbăʕ / ʕṭa ṣ-ṣbăʕ 199 n141
ṣḥābīn l-ḥāl 245 n294
ṣdāq 164 n13, 189 n104
ṣ/sṭǎḥ 350 n91

ḍāʕ / ḍǎyyǎʕ 281 n24
ḍǔhʁǐyya 337 n54

ṭāb / ṭṭīb 276 n6
ṭāžīn 166 n19, 228 n246
ṭāḥ ṣāfi 256 n321
ṭāḥəθ lāđġǎwwəθ 348 n88

ṭṭǐyyǎḥ nna 290 n41

ṭāʁ / ṭīr 225 n234
ṭṭīʁ 280 n21
fāʁḥānīn māš yṭīʁu 365 n136, 333 n42,

340 n64
ṭās d-əš-šlāl 369 n160
ṭăġnīna 118 n135
ṭāgǐyya 195 n123
ṭāʔa d sǔwwθa/u 383 n227
ṭălʕu f-ʁāsəm 396 n272
ṭāʔa 383 n227
ṭǎʔṭǎʔ 351 n94
ṭăyfūʁ 347 n85
ṭəyyăr 102 n83
ṭəyyăr lu rāsu 188 n101
ṭǔbsīl 128 n188
ṭǔrfa 200f. n147
ṭūf 121 n153
ṭbəl 97f. n61
ṭḥăk / ṭăṭḥăk 307 n144
ṭrănkīl 127 n180
ṭhăr 91 n34

ʕāʔīla 87 n18
ʕăbba / nʕăbbi ṣ-ṣăḥ dyāla 246 n296
ʕāθ nāyən 277 nn10–11
ʕǎžməṭ 325 n10
ʕādəl / ʕdūl 163 n11
ʕǎddal u-ṣǎġġǎb 371 n168
ʕǎṣfa 282 n26
ʕărbi 105 n96
ʕāʁūž u būʁūž 357 n112
ʕăšʕăš əl-līl 386 n238
ʕǎšša / ka kān ʕǎndi l-məfƫāḥ ka ʕǎššīθək

əƫ-ƫəffāḥ 64
ʕǎllāf 346 n83
ʕămləθ š-šān 241 n281
ʕămlu ƫ-ƫăḥrāmǐyyāθ 265 n350
ʕǎwwəz 379 n207
ʕāyəl 96 n55, 276 n5

ʕyāl / ʔʔāθ l-ʕyāl f-bǎṭna 367 n149
ʕăyn / ăʁmāw ʕăynəm 325 n12
ʕăynīna 108 n103
ʕǎyyəš / ʁǎbbi ma yʕǎyyšəç 365 n138

ʁǎbbi ma yʕǎyyšəç wāla kān ybəllġǎç
372 n176

ʕībād / ʕībād ᴉᴉāh 225 n232
ʕǐrq 219 n208
ʕrāyǐf 183 n79
ʕṣa 99 n67
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ʕṭa / ʕṭa ṣ-ṣbăʕ 199 n141
ăᴉᴉāh yăʕṭīç ƫ-ƫīsīʁ 392 n259, 395 n269

ʕṭām 305 n133
ʕʔāl 374 n185
ʕʔǎl / ʔāl li ʕǎʔli ʕla 367 n151
ʕla ʕǔđʁi u măʕđūʁi 400 n281
ʕmāma 231 n255
ʕməl 93 n44, 172 n39
ʕmənna 109 n109

ġădda băʕdu 171 n34
ġǎwwəθ / ṭāḥəθ lāđġǎwwəθ 348 n88
ġāyƫu 360 n123
ġəsləθ 88 n21
ġǐrsa 161 n1
ġbīna 335 n44
ġla / kānəθ d-dǔnya lādǎġli 377 n191
ġləb 392 n256
ġməyyăʁ 399 n279
ġnəm 92 n38

fār 124 n170
fǎʁḥānīn māš yṭīʁu 333 n42, 340 n64,

365 n136
fărrūž 128 n187
fāwākǐh 85 n5
fāynǐyya / fāynǔwwa 124 n171

fāynūma 110 n112, 153 n263
fəʕla 93 n44
fəggīra 99 n65
f ǐrma 142 n232
fǔrnāči 117 n133
fūṭa 369 n160
fǔwwət / fǔwwəθ yǐddu bəzzāf ʕlīna

258 n327
fǧa / ƫfəǧǧa ʕlīh l-ḥāl 206 n166
frāža 11 n36
frāqǐš 249 n305
fʁīʁəš 407 n307
fṭīra / fṭāyăʁ 212f. n186, 397 n274
fla 329 n30
flāḥa 92 n39
flūs ʕǎndu d-ʁāsəm 367 n148
fyǐšṭa 192 n116

ʔʔa 379 n200
ʔʔa lkǔm 382 n225
ʔʔāθ l-ʕyāl f-bǎṭna 367 n149

ʔābla 378 n198

qāθ 87 n20
ʔǎḥba / wǔdd l-ʔǎḥba 328 n28
qădḥǐyya 249 n308
ʔǎdd-ma īla 281 n23
qăddīđāθ 205 n160
qăṭṭʕu žnābəm 198 n138
q/ʔāl / qǔƫƫ 121 n152

ʔāl li ʕǎʔli ʕla 367f. n151
ʔǎlbi lāyƫʔǎṭṭǎʕ ʕlīç 340 n66
qămqūm 121 f. n155
qānǐʕ 118 n138, 214 n193
qāwāla 209 n171
qəṛqāba 221 n219
ʔǐnṭāʁ 405 n303
ʔǐwwəθ 284 n29
qǔbbānǐyātǔn 8 n26
ʔǔddāma / l-bṭăn ʔǔddāma ʔădd-ma īla

343 n76
qbăṭ / qbăƫƫa 121 n149
qbīḥ 130 n238

ʔbīḥa 370 n164
qrāya 102 n77
ʔṭăʕ / ʔăṭʕăθ əl-ḥǐss 388 n242
qfa 378 n195
qqa 93 n44

ʔʔa lkǔm 382 n225
qləm 88 n24

ka kān ʕǎndi l-məfƫāḥ ka ʕǎššīθək əƫ-ƫəffāḥ
64

kāđālīç 90 n32
kāđālīk wa l-mīθāl 227 n242
kărmūṣ 200 n143
kās / dḥăllǐl nna kāsəç 210 n176
kāfǐyya 163 n8
kāl /ma ḥăbbəθ wāla đāçǔl wāla đăḥlăʔ

366 n140
kǐnna 122 n159
bʔa yʔūl la hāyđāç 392 n257

kālāma 247 n299
kāma 117 n132
kān / kǔƫƫ 122 n160

kān u ṣnăʕ u ƫʁăç 395 n268
kǔƫƫ 299 n73
kǔƫƫu 304 n123
sālƫəç kān wāḥ 64

kānəθ wǎḥd 64
kānəθ d-dǔnya lādǎġli 377 n191
kīf l-hǎmm 341 n70
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kūčīna 281 n22
kūzīna 126 n176
kǔll ma 257 n325
kbīrīn 86 n9
kḥǎl mkəffəs 369 n161

gāda ǧ-ǧăbhāwāθ 190 n110
gǎwzāθ 354 n105
gəʁwǐnnəš 348 n89
gləs / gəssu 275 n2
gnāwi 162 n5, 215 n194, 221 n218

lărwi 102 n80
lăġṭ 265 n352
lālla 13 n44, 225 n233
ᴉᴉāh / yžīb ᴉᴉāh l-āfāθ 171 n35

ăᴉᴉāh yăʕṭīç ƫ-ƫīsīʁ 392 n259, 395 n269
ʕībād ᴉᴉāh 225 n232

ləbbəç 124 n168
šəbbəç ləbbəç 221 n221

lībāsāθ 107 n100
līlu 278 n13
lḥǎm 372 n175
lzāʔ 282 n27
lsān 136, n219
lwīzāθ 230 n254

māsāʔǐl 130 n197
mǎsx d-dǔnya 382 n223
māšyīn 278 n14
măṭbăq 229 n250
măṭʁăḥ 402 n286
măṭrăq 225 n235
măṭla 181 n70
măṭlăq l-xăyl 192 n117
măṭmūʁa 391 n255
măʕza 109 n111
mǎʕžūn 72 n26
mǎʔli ʕla ʔǎlbu 359 n120
măwǧa 126 n177
māyda 347 n85
məzwəd /mzīwda 324 n7

mzǔwwəƫƫi 278 n12
məskūna / dār məskūna 58, 58 n183
məswūd 237 n268
məšwār 167 n24
məṣṣāb 290 n42, 357 n114, 382 n221
məfƫāḥ / ka kān ʕǎndi l-məfƫāḥ ka ʕǎššīθək

əƫ-ƫəffāḥ 64

məlʕūʔ 369 n56
məkkəl 292 n45
mən hāđi n-hāđi 228 n244
mənnə hna n-hna 104 n89, 106 n99
mənnǔm 135 n216
mənzăh 190 n109
mǐssa 250 n310
mūsūʔ 390 n251
mūṭǎʕ lāyāġli b-ən-nās 377 n191
mūl l-făʁʁān 401 n285
mbəddla mən lǎwna 341 n68
mḥǎlla 377 n189
mra 188 n103
mra kbīra 172 n38
mʁīzba 324 n9
mša 100 n68
mṭăxṭxa 364 n135
mʕa rāsəç 211 n178
mʕălləm /mʕălləm d-əl-făʁʁān 401 n285
mfəlləs 107 n101
mqīla 12 n40
mkəffəs / kḥǎl mkəffəs 389 n161
mwālīn l-ʔărḍ 58
myāwāθ/t 104 n92

nāza / ƫnəzzīθ ʕlīh 216 n201
nāḍ / nāḍəθ 238 n271
nāḍīr 257 n323
nās / ʁāžəl d-ən-nās 352 n98
nāyən / ʕāθ nāyən 277 nn10–11
nəzzəl / nəzzənnāh 142 n233
nəssəm 276 n3
nīla 121 n150
nǐyya 342 n71
nǔṣṣ 93 n42
nǔwwa 108 n104
nǔwwāra 210 n175
nƫīnāç 314 n166
nzāyǎh 11 n37
nḍăr dyāli 109 n108
nʕās 85 n8

šəmθu n-nʕās 331 n37

ha ḥnamāššīn 11 n38
hāđ răyyəç lăkḥăl 145 n242
hāđ ši hǔwwa hāydāç 218 n205
hāđa wālu, hāđa 183 n81
hāđi āw hāđa 242 n287
hāđi hǐyya d-dǔnya 196 n131
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hămm 189 n106, 338 n56, 339 n60, 382 n224
l-hǎmm ʕla sāʕda 339 n60
kīf l-hǎmm 341 n70
dīç l-hǎmm 338 n56

hāwma 155 n273
hăwwəđ / hăwwəƫƫ 122 n161
bʔa yʔūl la hāyđāç 392 n257
hăydūra 195 n125
hǐyya r-rāy 207 n168
hbăṭṭ 86 n10
hžăr 233 n259
hrāwa 99 n67
hlāl 403 n294

wāḥ/wāḥd 114 n118
sālƫəç kān wāḥ 64
kānəθ wăḥd 64

wāḥ ššān kbīr 178 n63
wāḥǐd 94 n50
wăxƫ 85 n7
wāšə qqīna 143 n237
wāqīla 146 n247
wāhli qăddāš 202 n152
wǔdd 305 n130
wǔdd l-ʔǎḥba 328 n28
wǔǧəƫƫ 120 n148
wǔṣla 362 n128
wǔlla / wǔllīwna rmāđ 219 n209

uləd / wlăƫƫ 302 n97

yāʔūθa 292 n47
yǐmmāh 100 n69

ṣābəθ yǐmmāhmhādka 374 n183
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ʔabu 101 n74
ʔaḥad/an 133 n203
ʔaḥsan 134 n209
ʔarḍ 134 n211
ʔašhadu 152 n260
ʔamīr 98 n64
ʔamtiʕa 93 n43
ʔān 123 n163
ʔanbiyyāʔ 127 n179
ʔanta 155 n272
ʔanna 119 n139, 152 n261
ʔafḍal min 133 n204, 134 n209, 146 n248
ʔayna 134 n211, 135, n217, 153 n263
ʔayyām 154 n268
ʔiđāʔ 114 n123
ʔislām 152 n260
ʔilāh 152 n260
ʔilla 152 n261, 155 n272
ʔinni 135 n214, 139 n224
ʔumm 100 n69

baṣar 109 n108
bayt 122 n157
bāxira 139 n226, 244 n289
bāl 88 n22
bi- 101 n76, 118 n136, 119 n139, 139 n225,

152 n261

tabāraka 85 n4
taʕallumu 146 n248

θalāθatu 154, n268

žamāl 119 n143, 138 n222
žamīl 88 n22, 129 n191
žahl 146 n248

ḥadīd 99 n66
ḥakīm 111 n114
ḥarām 146 n248
ḥasanatun 129 n191
ḥusn 119 n143, 126 n222

xalaqa 119 n143

dabarat 123 n166
dīn 152 n261
dukkān 211 n177

raʔaytu 135 n214
raʔs / ar-ruʔūs 103 n84, 114 f. n123
rad/đīl 114 n121, 142 n230
rasūl 152 n260

zawži 88 n23

sabīl 89 n28
sār / yasīr 120 n146
salām 120 n144
samāʔ 134 n207
sayrun 120 n146
sižn 143 n238
suʔāl 139 n257
subḥān 119, 120 n143
surūr 139 n225
suyūf 154 n267

šābil 168 n26
šaṭṭaf 215 n196
šayʔ/un / ʔašyāʔ 114 n122, 128 n185, 129 n193,

146 n248
šiʔt 123 n164

ṣaġīra/an 98 n63, 117 n130
ṣalāt 154 n267
ṣanāʔiʕ 121 n154
ṣiyyām 153 n264

ṭāra / yaṭīr 120 n146
ṭaʕām 114 n122
ṭayrun 120 n146

ʕarabi 105 n96
ʕarrafa 101 n76
ʕaṣa 99 n67
ʕalayka 120 n144

ġasala 277 n9
ġarīb 101 n73
ġulām 94 n51
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fatanat 123 n166
farāʔiḍ 153 n264
faraḥ 139 n225
fāris 102 n78
fī- 89 n28, 118 n137, 134 n207
filāḥa 92 n39

qabalat 123 n166
qabīḥ 143 n238
qatalat 123 n166
qirāʔa 102 n77
qalam 88 n24

kaʔanna 104 n90
kabīr 98 n63
kattaba 154 n270
kama 105 n97
kānat 146 n248

kunt 139 n224
yakūn 97 n59, 129 n191

kuθr 138 n222

la 97 n59
laylan 104 n93
liʔanna 132 n200
libās 128 n186

ᴉᴉāh/u 89 n28, 152 n261, 154 n270

ma 86 n13, 87 n16, 93 n44, 109 n110, 123 n164,
132 n201, 138 n223, 154 n270

marʔa/tun 88 n22, 115 n124, 120 n144,
129 n191

māđa 135 n213
man 101 n76, 132 n199
min 133 n204, 138 n222
muhžati 134 n210
muftaqir 139 n224

nāʔim 133 n205
naza / tanazza 216 n201
nahār 104 n93
nār 118 n137
nawm / nuʕās 85 n8, 129 n193

hāđa 86 n13, 118 n136, 132 n199, 132 n201,
138 n223, 154 n270

hāđihi 120 n144
hānani 98 n64

walad 96 n55
waznan / waznayni 95 n54
waqaʕa 131 n198
wuđ̣ūʔ 153–154 n267

yawm 143f. n239
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A Thousand and One Nights (ʔalf layla wa
layla) 4 n12, 36, 46, 46 n148, 123 n166,
215 n197, 224 n228, 234 n260, 240 n280,
244 n289, 376 n187

afrit(s) 55–60, 201–203, 201 n149, 205f., 235f.,
240 n279

Sīdna ʕAli 267f., 267 n359
anklet 14, 329f. n33
Antagonist 54
apple(s) 52, 173, 173 n40, 196f., 196 n132,

203–207, 204 nn157–158
Austria 264–267

Banū Hilāl 25f.
barbers 403, 403 n293
Berber 31, 46, 48 n161, 54, 63, 71, 77, 189 n107,

195 n125, 336 n51, 342 n73
bird(s) 62, 240–242, 269, 388, 388f. n246

talking bird 179, 376 n187, 383–389
birth, birth ceremonies 76, 403 n290
blindness 201 n148
bread 74f., 360, 363 n131
bride 73f., 75, 189 n105, 357–359, 373, 395
bridegroom 77, 359 n119
brother-sister bond 48
bunch of firewood 324f., 324 n9

camel(s) 168 n27, 168–170
caravanserai 248f. n304
cat(s) 63, 330, 330 n36, 336f. n51
Chaouen 1–3, 5, 7 f., 11–14, 66–82, 388f. n246

Chaouen Arabic 20–37
caravanserais 248f. n304
clothes 407 n306
figs 200 nn143–144, 200 n146
food and drink 249 n305, 331 n39,

360 nn124–125, 363f. n132, 368 n155,
374 n184

houses 62f., 339 n61, 350 n91
mills 399 n280, 400 n282
mysticism 245 n294, 385 n235
silk 211 n180
zawayas 66–69, 385 n235

chickpeas 403, 403 n290
Cinderella 54, 334–349, 335 n47

code-switching 19, 33–36, 85 n4, 85 n8,
86 n12, 86 n13, 87 n16, 87 n17, 88 nn22–24,
92 n39, 93 n43, 94 n 51, 95f. n54, 96 n55,
97 n59, 98 n64, 99 n66, 99 n67, 100 n69,
100 n70, 101 n73, 101 n74, 101 f. nn76–78,
101 n82, 104 n93, 105 n96, 105 n97, 107 n100,
107 n101, 109 n108, 109 n110, 111 n114, 114 n122,
115 n124, 118 n136, 118 n137, 119 n139,
119 n142, 120 n143, 120 n146, 122 n157,
123 n164, 123 n167, 128 n185, 128 n186,
129 n191, 129 n193, 131 n198, 132 n199,
132 n201, 133 nn202–205, 134 nn209–211,
135 n213, 135 n214, 135 n217, 136 n218,
138f. nn222–226, 142 n230, 143 n238,
143 n239, 145 n242, 152f. nn261, 263–264,
153 n266, 154 n267, 154 n268, 154 n270,
155 n272

comb 359f., 359 n122
Companion 55
Companions of the Prophet 185 n85,

264–268
confinement of daughters 350–353,

350f. n92, 351 n93
consonants 21 f.
curses 32f., 186 n89, 201 n150, 328 n28,

365 n138

dates 403
delousing 329, 329 n30
diminutive 31 f., 313 n165, 324 n7, 326 n20,

327 n26, 366 n141, 399 nn278–279
divorce 233 n259
dog(s) 62, 213–214, 213 n190, 222, 222 n223,

225f., 228–233, 364, 366, 371 n170, 379f., 390
donkey 371 f. , 371 n170
dove(s) 62, 340f., 340 n67
dream(s) 235f. nn265–266

engagement ceremony 75
euphemism 32, 174 n44, 214 n193, 256 n321,

327f. n26, 373 n177
Evil Eye 77, 174 n44, 329f. n33, 403 n294

fig(s) 200f., 200 n143, 200 n144, 200 n146
fish 63, 335 n47, 336f. n51
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fisherman 376 n187, 380 n210
“Flying Carpet” 261, 261 n334
forbidden space 218, 218 n206
formula tale 399 n276
Forest 324, 324 n6

gallnut 77, 337, 356f.
gardens 70f., 161 n1, 199, 201, 201 n149, 203,

205, 216
gender speech differences 27–36, 100f. n71,

120 n144, 192 n116, 338 n56, 342 n71,
345f. n80

ghoul, ġūl, ġūl-a 60–61, 77, 329 n29,
384 n234

ġulām 52, 79, 176 n53

hammam(s) 73f., 214, 337
Hārūn ar-Rāšīd 46, 56, 204 n157, 209–223,

224 n228, 226, 230–233, 247–254, 247 n298,
255–257

hashish, ḥšīš 72, 196
ḥāyək 74, 165, 165 n16, 194 n122, 406,

407 n307
henna 67–68, 325 n18, 337
horse(s) 177f., 218 f. n207, 218–220

winged horse 218f. n207

ʔimāla 104 n89, 106 n99, 157 n274, 282 n25,
296 n54

infertility 77f., 172 f.
inheritance 196 n128
Islam, Muslims 12, 45f., 61, 62, 66–69, 74,

75, 76f., 89 n28, 183, 184 n84, 190f., 250,
250 n309, 254 n317, 344 n78
Muslem Creed 152 n260

jasmine 371 f.
Jews 56, 181–184, 199

Jews in Chaouen 80–82
Jewish folktales 41 f., 42 n135, 171 n33,

184 n84, 247 n298
jinn(s), jinniya 53, 57–59, 58 n183, 61, 63,

77, 205 n159, 218, 218 n206, 218f. n207,
220 n213, 235f., 330 n36, 336f. n51, 339 n61,
355, 373

Kalīla wa Dimnah 3

lālla 13 n44, 225 n233

Lillith 61
lion(s) 63, 342f., 342f. n73
lullabies 50

magic, magician, Magian 55, 56, 59f., 63, 82,
196, 196 n129, 197 n135, 376 n187
magic and barbers 403 n293
magic and figs 200 n146
magic and henna 76–77
magic and medicine 197 n135
magic and religious practices 385 n235
magic and sycamore trees 200 n143
magic cap 195–200, 195 n123
magic carpet 261
magic ring 220–223, 220 n215
magic rock/stone 328 n27
magic wand 215 n197
magic water 70, 213, 213 n190, 215

Märchen 4, 33
marriage 356–360, 373, 395, 397 n273,

397f. n275, 404
Măxzən 10, 80, 169, 171 f., 245, 245 n295
mellāḥ 80–82
Mentor 54f., 187 n90
metamorphosis 213, 213 n190, 215, 330 n36
midwife 76, 378f., 378 n198, 380 n208
milk of the bitch 325, 325 n18
milk of a lioness 198, 198 n137, 201 f., 207
millstone 399 n280, 400 n282
Morocco 5, 37, 70, 75, 80, 81, 180 n69,

233 n259, 388 n245, 403 n290, 407 n306
male offspring preferred 174, 174 n45,

182f. n78
Moroccan attitude toward female virginity

350f. n92
Moroccan belief in afrits and ghouls 57,

61
Moroccan food and drink 364 n133,

368 n152, 374 n184
Moroccan nuptial ceremony 212 n181
Moroccan oral lore 35, 37–41
regnal anniversary in Morocco 185 n87
saint veneration in Morocco 66ff.
slavery in Morocco 78f.

Moses 380 n209
mother-in-law 379 n207
mouse 222f.
mūlāy 7 n22
myth 4 n13
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numbers
seven 323 n3
nine 174 n44
forty 267 n358

occult 78
ogress, ogre 60f., 213 n190, 362 n129,

382 n226, 384f. n234
Old Woman 55, 376 n187, 379 n207, 382f.,

382 n225

palanquin 180, 180 n68, 358, 373
parody 36
pin 213 n190, 340f. n67, 340–342
pit 343–347, 344 n77
pomegranates 71, 161–163
prophylactic formulae 63f., 336f. n51
Protagonist 51–55
public mill 399f. n280, 400 n282
public oven 74f., 362, 362 n128, 365, 401 f.

Qurān 266 n354
Quranic school 403

Ramadan 374 n184
reader, recitation of the Qurān 185 n85,

187f., 194 n121, 367
Rif 1 n1
ring 220–223, 358–360, 369f., 374

Šāđiliyya Sufi 68f.
Saloman 247 n298
saint veneration 66–69
sea 261 n335
Seven Seas, The 204–207, 204 n157
sī 177 n56
sīdi 177 n56, 403
sĭyyəd 177 n56, 211 n179
sister-sister rivalry 48f.
slaves, slavery 52, 57, 78f., 161 f., 214 f.,

221–223, 225f., 232f., 367, 369f.
child slavery 175ff., 175 n50, 176 n52

Spanish 36

stepmother 49, 54, 324 n6, 334–344, 344 n77,
362ff., 362 n129

Sufi 68f., 243 n288
Sultan 55f.
Šǔrfa 13 n44, 177 n56, 187 n97
sycamore 200 n143

talking bird 376 n187, 383–390
talisman 403, 403 n294
tea 364 n133
tea leaves (divination with) 210, 220

Venus (star) 157, 157 n276, 270
vowels 20, 20 n56

walnuts 354 n105
weaving 397, 397 n273
weddings 73, 77, 212 n181, 337 n54, 347f. n87,

356–359, 356 n110, 369, 369 n160, 373, 395,
397

women 164 n15, 171 n32, 197 n135, 225 n233,
342 n71, 352f. nn99–100, 371 n170
chastity 350f., 350f. n92, 352ff.,

352f. nn99–100
clothes 407 n306
hair 355 n108
women disguised as men 241–243,

242 n286
women’s/feminine beauty 164 n15,

234 n263, 241 nn282–283
women’s narratives/stories 4f., 44, 49–51,

324 n7, 345f. n80, 391 n255
women’s seclusion 223 n226, 350ff.,

350 n92
women’s speech 371 f. n170, 372f. n176,

383 n227
work 404 n300

youngest sister/brother 324–327, 329f.,
329f. n33, 331–333

zawāya/s 67f., 385 n235
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Index of Stories

Mūlāy Ḥməd ʕAfāq’s Corpus
1 r-rǔmmāna [hǐyya sbăb kǔll ši] / [It all

Started with a] Pomegranate 34, 44, 53,
55, 56, 59, 65, 69ff., 74, 75, 79, 85–91, 161–170

2 ƫ-ƫāžăr măḥmūd / Măḥmūd the Rich Man
32, 34, 35, 42, 44, 48, 51, 55, 56, 57, 62, 69, 76,
77, 79, 80, 92–99, 171–184

3 s-sayyid bən l-āsăd l-qǔndi / S-sayyid Bən
l-Āsăd l-Qǔndi 4 n11, 32, 34, 44, 52, 54, 78,
100–106, 185–193

4 lăqrăʕ bən l-fqi īflāṭu / The Bald Son of l-fqi
Īflāṭu 42, 44, 49, 53, 55, 56, 65, 70, 72, 80,
107–113, 194–208.

5 hārūn r-rāšīd [u ƫlāθa d-əl-wūzāra dyālu]
/ Hārūn ar-Rāšīd [and his Three Viziers]
32, 34, 35, 44, 57, 59, 60, 62, 65, 70, 72, 78, 79,
114–125, 117 n133, 209–223

6 [ǧăʕfăr l-bărnāki] u l-măḥsāda li žăwžīha
/ [Ğăfăr l-Bărnāki and] the Woman who
Envies her Husband 44, 54, 56, 57, 62,
74f., 126–132, 224–233

7 qămr z-zāmān u ḥāyāƫ n-nūfūs / Qămr
z-Zāmān and Ḥāyāt n-Nūfūs 4 n12, 36,
44, 52, 55, 59, 62, 65, 80, 133–141, 234–246

8 hārūn r-rāšīd [u l-ġăššāša] / Hārūn ar-Rāšīd
[and the Swindlers] 34, 45, 56, 142–146,
247–254

9 hārūn r-rāšīd [u ƫlāθa d-əš-šəffāra] / Hārūn
ar-Rāšīd [and the Three Thieves] 35, 45,
56, 147–148, 255–257

10 əƫ-ƫəlmīđ / The Student 3, 36, 45, 56,
149–150, 258–260

11 sīđi l-bǔzṭāmi / Sīdi l-Bǔzṭāmi 3, 46,
151–152, 261–263

12 l-ʕăqli f-ən-nămsi / l-ʕĂqli f-ən-Nămsi [and
the Conversion of Austria] 34, 35, 46,
177 n133, 153–155, 264–268

13 d-dāyǐm ᴉᴉāh / God Alone is Everlasting
46, 156, 269

14 sīđi ḥməđ l-wāfi / [A Poem to] Sīdi Hməd
l-Wāfi 66, 157, 270

15 qṣīđa d-mūḥămmăd š-šrīf l-ʕālāmi /
Mūḥămmăd š-Šrīf l-ʕĀlāmi’s Poem 66,
67, 158, 271

Lālla Ḥusniyya l-ʕAlami’s Corpus
16 kǔnna b-səbʕ bnāθ [ f-mʁǐyyəǧ nləʕbu] /

The Seven Sisters [Playing in a Swamp]
19 n55, 32, 33, 44, 53, 54, 59, 61, 63, 64,
275–280, 323–333

17 ʕāyša ʁmāđa / ʕĀyša Cinderella 44, 48,
48 n158, 49, 53, 54, 55, 59, 62, 63, 64, 76, 77,
281–287, 334–349

18 zbīßa / Zbīßa 44, 54, 56, 59, 64, 73, 76, 77,
205 n160, 288–292, 350–361

19 l-mʁa u ʁbīßa / The Woman and her
Stepdaughter 33, 44, 53, 54, 55, 56, 57,
64, 73, 293–295, 362–366

20 bǐnƫ s-sǔlṭān / The Sultan’s Daughter
2 n4, 32, 33, 44, 48, 49, 54, 56, 64, 78,
296–300, 367–375

21 ṭ-ṭăyʁ l-mḥăddəθ / The Talking Bird 44,
54, 56, 64, 229 n251, 301–308, 376–390

22 lālla ʕāyša l-măġmūʁa s-sākna f-əl-
măṭmūʁa / [The Undefeatable] Lady ʕĀyša
45, 54, 56, 64, 309–311, 391–396

23 əl-ʕʁūsa d-dăʁʁāza / The Weaver Bride
45, 64, 312, 397–398

24 bʁīġəθ zǐyyān / Bʁīġəθ Zǐyyān 45, 64, 74,
313–314, 399–402

25 sīđī / Sīdī 315, 403
26 ābyāṭi ya na ya na / O Me! Such a Happi-

ness for Me! 316, 404
27 lālla bənƫi u bətƫ būha / My Lady, My

Daughter and the Daughter of her Father
317, 405

28 hčən hčən čənčna / Hčən, Hčən, Hčən
318, 406

29mūlāy ʕăbd əs-slām / Mūlāy ʕǍbd əs-Slām
66, 68, 319, 407
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Authorities Quoted

(Indexed here are quotations from, or substantial references to, the cited authorities.)

Abu-Shams 128 n188, 363f. n132
Aguadé 29 n85, 30
Al-ʕĀfya 71, 81, 407 n306

Behnstedt 30 n88, 118 n138
Behnstedt andWoidich 85 n7
Breteau and Roth 265 n352
Brunot 404 n300
Buret 80

Cantineau 87f. n20
Caubet 85 n3, 96 n57, 313 n165
Cohen 95 n54, 277 n11
Colin 25, 39 n124, 73, 117 f. n133, 121 f. n155,

124f. n172, 195 n125
Corriente 97f. n61, 114 f. n123, 117 f. n133,

121 f. n155, 180 n68, 195 n125, 385 n235,
388f. n246

De Larrea Palacín 359 n122
De Prémare/daf 74, 74 n36, 85 n3, 116 n126,

163 n11, 166 n19, 168 n26, 171 n35, 177 n59,
180 n67, 183 n79, 187 n97, 190 n109,
195 n125, 200 n144, 200f. n147, 205 n160,
205 n161, 207 n167, 207 n168, 210 n173,
210 n176, 211 n179, 212 f. n186, 213 n187,
215 n196, 216 n198, 217 n202, 221 n219,
223 n226, 228 n247, 244 n291, 249 n305,
267 n356, 281 n23, 292 n45, 311 n163,
327 n24, 327f. n26, 329 n30, 332 n40,
335 n44, 336f. n51, 339 n63, 340 n66,
341 n68, 342 n72, 346 n81, 347 n85, 353 n101,
357 n112, 357 n113, 360 n123, 362 n128,
364f. n135, 365 n138, 366 n140, 367f. n151,
369 n160, 369f. n162, 377 n191, 381 n215,
386 n238, 393f. n261, 395 n268, 401 n286,
402 n291, 403 n295, 404 n300, 407 n307

Dermenghem and El Fasi 311 n163, 376 n187
Doutté 82 n79, 189 n107, 213 n189
Dwyer 327 n24

El Fasi 167 n24
El-Shamy 4 n13, 45 n145, 60, 61, 62 n196,

226 n240, 326 n20, 327 n24, 345 n79,
346 n81, 350f. n92, 371 f. n170

Fátima 388f. n246
Foucauld 70–71, 81–82
Frobenius 204 n158, 236 n266, 239 n273,

328 n27, 346 n81, 376 n187, 382 n225,
401 n284

Hachimi 371 f. n170, 388 n245
Harris 70f., 73, 81, 211 n180, 407 n306
Heath 26, 27, 29, 93 n42, 95f. n54, 100 n69,

103 n86, 104 n90, 117 f. n133, 123 n163,
126 n175, 132 n200, 143f. n239, 281 n22

Hoenerbach and Kolenda 161 n1, 211 n180,
248f. n304, 257 n323, 407 n306

Lacoste-Dujardin 177f. n60, 196 n129,
220 n215, 326 n19

Lane 388f. n246
Laoust 376 n187
Légy 19 n54, 168 n27, 180 n69, 195 n124,

195 n125, 205 n159, 350 n91, 354 n105
Lévi-Provençal 316 n167
Lévy 25, 108 n105, 130 n195, 224 n229,

228 n247, 281 n22, 290f. n42, 293 n48,
310 n162, 316 n167

Marçais 75 n41, 95 n54, 115 n125, 124f. n172,
330f. n36

Merolla 33 n107, 49
Michaux-Bellaire 71, 217 n202, 228 n247,

363f. n132
Moscoso 26, 29, 31 n95, 94f. n52, 100f. n71,

115 n125, 117 f. n133, 124f. n172, 135 n216,
283 n28, 296 nn50–56, 297 nn57–68,
298 n69, 298 nn71–72, 299 nn74–75, 299–
300 nn77–83, 300 n86, 301 n88, 301 f nn90–
92, 302 nn94–96, 302 nn98–101, 302 n103,
302 nn105–107, 303 nn109–118, 304 nn120–
122, 304–305 nn124–129, 305 nn131–132,
305–306 nn134–143, 307–308 nn145–159,
313 n165, 363f. n132, 367 n150, 368 n152,
368 n154, 368 n156, 369–370 nn160–167,
372 nn171–172, 372 n174, 372–373 nn176–
179, 374 n182, 374–375 nn184–186, 377 n188,
377 nn191–192, 378 nn196–197, 379 n199,
379 n206, 380 n208, 380–381 nn211–216,
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382 nn219–220, 383 n228, 383 n230, 383–
384 nn232–234, 386 n239, 388 nn244–245,
389 n247, 390 n250, 390 nn252–253

Mouliéras 66, 71, 72, 81, 176 n51

Procházka 112 n117

Rackow 165 n16, 180 n68, 231 n255

Sadiqi 371 n170
Scelles-Millie 366 n144

Sierra 350 n91
Singer 124f. n172, 314 n166
Stumme 205 n159

Vicente 124 n172, 314 n166

Webster 388 n245
Welte and Aguadé 78, 79, 162 n5
Westermarck 76 n44, 174 n46, 223 n226,

228 n247, 336f. n51

SpanishWords

cama 117 n132
cocina 126 n176, 281 n22
fiesta 192 n116
firma 142 n232
gana 8 n25
iglesia 151 n256
mesa 250 n310

pandero 12 n41
parga 130 n194
tranquilo/a 127 n180
turno 145 n245, 252 n313
vellón 248 n301
zapato 130 n196

Old Testament Verses

Genesis 16: 1–2 172 n36
Deuteronomy 10: 14 175 n49

Job 1: 21 175 n48

Quranic Verses

Sūrat Yūsuf 12: 3 37 n120
Sūrat al-Kahf 18: 13 37f. n120

Sūrah al-Asr 103: 3 259 n332
Sūrah al-Kāfirūn 109: 6 265 n351

Historical Persons

ʔAbu l-Ḥasan al-Šāđili 68
ʔAbu r-Rabīʕ Sulaymān al-Ḥawwāt aš-

Šafšāwni 78
ʕAbd ar-Raḥmān al-Madani 68
ʕAbd-el-Qāder el-Žilāni 176 n51
l-ḥāǧǧḤməd ət-Tlīdī 3
Ḥsən and l-Ḥūsăyn 345 n79
Kāhina 189 n107
Lālla Ḥusniyya l-ʕAlami's 2–3, 6, 13–18, 44,

49, 55, 64, 66

al-Miqdād B. ʕAmr b. Ṯaʕlaba al-Bahrāʔī
185 n85

Muḥammad (the Prophet) 265–268,
385 n235

Mūḥămmăd š-Šrīf l-ʕĀlāmi 66f., 271 n362
Mūlāy ʔIbrāhim ʕAli Ben Mūsa Ben Rāšid

67 n6
Mūlāy Ḥməd ʕAfāq 2–6, 7–13, 34–36, 44, 49,

59, 64f., 70, 72
Mūlāy ʕǍbd əs-Slām 13 n44, 66, 68f., 176 n51,

319, 407
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Mūlāy ʕAli Ben Mūsa Ben Rāšid 66f.
Sayyida l-Ḥurra 67 n7
Sīdi ʕǍbd Llāh Bən Ǧăʕfăr 265f.
Sīdi Ḥməd Rahmouni 16 n51
Sīdi Ḥməd l-Wāfi 66f., 270

Sīdi Qăddūr al-ʕĀlāmi 243, 243 n288
Sīdna ʕAli 267f., 267 n359
al-Šuštari 385 n235
Žalāl d-Dīn ar-Rūmi 385 n235
Ğaʕfar al-Barmakī 224–233, 224 n228

Fictional Characters

ʔAbu s-Săyf 187–188, 187 n90
ʔAbu l-Yăsfi 186–188, 187 n90, 187 n91
ʔĀnālūs, King 236–239
l-ʕǍqli f-ən-Nămsi 264, 268
ʕĀyša the daughter of Mənṣūr 203–207,

204 n157, 205 n159, 205 n160
Bădr l-Būdūr 234, 234 n263, 241–243, 245f.
Bʁīġəθ Zǐyyān 399–402
Ġălġlu 330, 330 n34, 332f.
l-Ġāyūr, King 234, 234 n262, 242–244
Hāyāt n-Nūfūs 234–246
l-Ḥsən the Bald 53, 188–192

l-fqi Īflātu 194
Lālla ʕĀyša 391–396
Lālla Ḥămmālāθ l-Qṣūr / Lālla Ḥamāmat

l-Qṣūr 394–396, 394 n267
Qămr z-Zāmān 52, 234–246
Qǔrrăθ l-ʕĂyn 345–346, 345 n79, 345 n80
S-sayyid Bən l-Āsăd l-Qǔndi 52, 168–175,

185 n85
Sīdi l-Bǔzṭāmi 239–241
Šăhrāmān, King 234f., 237–239, 245
Yūsəf l-Wăhbi 186–188, 187 n90, 191
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