Storytelling in Chefchaouen Northern Morocco



Studies on Performing Arts &
Literature of the Islamicate World

Series Editors

Li Guo (University of Notre Dame)
Richard Jankowsky (Tufts University)
Margaret Litvin (Boston University)

Advisory Board

Walter Armbrust (Oxford)
Marvin Carlson (CUNY-GC)

Matthew Isaac Cohen (Royal Holloway)

Frederieke Pannewick (Marburg)
Dwight Reynolds (University of California Santa Barbara)
Nehad Selaiha (Cairo)
Martin Stokes (King’s College, London)
Andrew Weintraub (University of Pittsburgh)

VOLUME 1

The titles published in this series are listed at brill.com/spal



Storytelling in Chefchaouen
Northern Morocco

An Annotated Study of Oral Performance with
Transliterations and Translations

By

Aicha Rahmouni

LEIDEN | BOSTON



Cover illustration by Imad Rahmouni.

[w]35=:[m] The recordings referred to in this book are freely available online at
[ T W2 http://dx.doi.org/10.1163/9789004279131.

Library of Congress Cataloging-in-Publication Data

Rahmouni, Aicha.

Storytelling in Chefchaouen Northern Morocco : an annotated study of oral performance with

transliterations and translations / by Aicha Rahmouni.
pages cm. — (Studies on performing arts & literature of the Islamicate world)

Consists of thirteen folktales and two poems narrated by a man, and nine folktales, four lullabies, and
one song told by a woman.

Includes bibliographical references and index.

ISBN 978-90-04-27740-3 (hardback : alk. paper) — ISBN 978-90-04-27913-1 (e-book) 1.
Folklore-Morocco—Chechaouene (Tétouan) 2. Oral tradition-Morocco—Chechaouene (Tétouan) 3. Folk
literature, Arabic-Morocco—Chechaouene (Tétouan)-History and criticism. 4. Folk literature,
Arabic-Morocco—Chechaouene (Tétouan)-Translations into English. 5. Arabic
language-Dialects—Morocco—Chechaouene (Tétouan) 6. Morocco—Chechaouene (Tétouan)-Social life and
customs—2oth century. I. Title.

GR353.3.R34 2015
398.20964—dc23
2014039001

This publication has been typeset in the multilingual “Brill” typeface. With over 5,100 characters covering
Latin, 1PA, Greek, and Cyrillic, this typeface is especially suitable for use in the humanities. For more
information, please see www.brill.com/brill-typeface.

ISSN 2214-6563
ISBN 978-90-04-27740-3 (hardback)
ISBN 978-90-04-27913-1 (e-book)

Copyright 2015 by Koninklijke Brill Nv, Leiden, The Netherlands.

Koninklijke Brill Nv incorporates the imprints Brill, Brill Nijhoff and Hotei Publishing.

All rights reserved. No part of this publication may be reproduced, translated, stored in a retrieval system,
or transmitted in any form or by any means, electronic, mechanical, photocopying, recording or otherwise,
without prior written permission from the publisher.

Authorization to photocopy items for internal or personal use is granted by Koninklijke Brill Nv provided
that the appropriate fees are paid directly to The Copyright Clearance Center, 222 Rosewood Drive,

Suite 910, Danvers, MA 01923, USA. Fees are subject to change.

This book is printed on acid-free paper.



Contents

Preface 1x
Abbreviations XI
Conventional Symbols x111

Introduction and Study 1
Preliminary Comments 1
Anthology and Recording 2
Performers 7

Structure of the Study 18
Study on the Vernacular Language of the Corpus
Available Tale Collections 37
The Tales’ Genres 42

The Origin of the Tales 46
The Tales’ Content 47

The Tales’ Characters 51
Formulas in the Tales 63

© o~ OO0t A W N H

-
= O

The Cultural Setting of the Stories 66
Saint Veneration in Chaouen 66
Chaouen and Its Countryside 69

The Gardens of Chaouen 70
Domestic Architecture in Chaouen 72
Hammams and Hammam Culture 73
The Public Oven 74

The Engagement Ceremony 75

The Birth Celebration 76

Henna 76

Infertility 77

Slaves and Black Musicians in Chaouen 78
The Maxzoan / The Government 8o
Jews in Chaouen 8o

Magic 82

© O~ Ut bW N

e e
A W N = O

25



VI CONTENTS

Mulay Hmad YAfaq’s Corpus — Transliteration

1 r-rummana [hiyya sbab kill si] 85

2 t-tazdarmahmad 92

3 s-sayyid ban l-asdd l-qundi 100

4  lagrafban lfqiiflatu 107

5  haranr-rasid [u tlada d-al-wizara dyalu] 114
6 [gaffarl-barnakil u [-mdhsada li Zawztha 126
7  qdmrz-zaman u hayat n-nifis 133

8  harunr-rasid [ul-gassasa] 142

9  haruanr-rasid [u tlaba d-as-$offara] 147

10 oat-falmid 149

11 sidil-biiztami 151

12 [faqlif-on-namsi 153

13 d-dayimnah 156

14  sidi hmad l-wafi 157

15 gsida d-mahammad $-$rifl-Salami 158

Mulay Hmad SAfaq’s Corpus — English Translation

[It All Started with a] Pomegranate 161

Mahmud the Rich Man 171

S-sayyid Bon I-Asad 1-Qundi 185

The Bald Son of fgi Iflatu 194

Harun ar-Rasid [and His Three Viziers] 209

[GaSfir 1-Barnaki and] the Woman who Envies Her Husband 224
Qamr z-Zaman and Hayat n-Nufas 234

Harun ar-Rasid [and the Swindlers] 247

Harun ar-Rasid [and the Three Thieves] 255

10 The Student 258

11 Sidil-Buztami 261

12 1-YAqgli f-on-Niamsi [and the Conversion of Austria] 264
13 God Alone is Everlasting 269

14 [APoem to] Sidi Hmad -Wafi 270

15 Muhammad §-Srif I-SAlami’s Poem 271

© O OOV A W N M



CONTENTS

Lalla Husniyya [-§Alami’s Corpus — Transliteration

16
17
18
19
20
21
22
23
24
25
26
27
28

29

kiinna b-sab§ bna? [ f-meiyyag nlofbu] 275
fay$a smada 281

zbifla 288

l-meaurbiffa 293

bint s-stiltan 296

t-tayg -mhadds$ 301

lalla Say$a [-magmiiga s-sakna f-al-mdtmiisa
al-feusa d-dasraza 312

brigad ziyyan 313

sidi 315

abyatiyanayana 316

lalla banti u batt buha 317

héon héon éanéna 318

maulay fabd as-slam 319

309

Lalla Husniyya [-§Alami’s Corpus — English Translation

16
17
18
19
20
21
22
23
24
25
26
27
28

29

The Seven Sisters [Playing in a Swamp] 323
{Aysa Cinderella 334

Zbifla 350

The Woman and Her Stepdaughter 362
The Sultan’s Daughter 367

The Talking Bird 376

[The Undefeatable] Lady fAysa 391
The Weaver Bride 397

Bgigal Ziyyan 399

Sidi 403

O Me! Such a Happiness for Me! 404

My Lady, My Daughter and the Daughter of Her Father

Héan, Héan, Héan 406
Miilay §Abd os-Slam 407

Bibliography 409
Index of Chaouen Arabic and Moroccan Arabic Words
Index of Classical Arabic Words 432
General Index 434

405






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, Lalla Husniyya 1-7Alami, and
my friend and mentor Malay Hmod YAfaq. To their memory I dedicate this
work. I also thank the narrator’s wife, Fatma Riyyan, 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, and high
accuracy through his criticism and 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 am very grateful to my friends and colleagues, Angeles Vicente and Stephan
Prochazka, 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
Prochazka, Mercedes Arenal, Esperanza Alfonso, Layla Benyahia, Javier del
Barco, Ahmed Bourhalla, and Abdechafi Boubkir.
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Many thanks and much gratitude are also due to Anas Naya for his list of
Chaouen’s Zawayas 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 Hmod YAfaq. It was my uncle who urged me to save
this valuable oral tradition by undertaking the present project, and who accom-
panied me the first time I visited Malay Hmoad $Afaq. Many thanks go to my
cousin Imad Rahmouni, who prepared the pictures included in this book. I am
also grateful to my immediate family for sharing with me 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, northern Morocco, a vehicle for the transmission of a
local culture and language, before it disappears without record.! 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
otherlarge and small Moroccan 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 entrusted? (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 setting of the stories, and provide 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 Nicolaisen (1990), 41; Finnegan (2003), 7778, 217; and the biographical data of both
informants below. For a completely different point of view, see the introduction by Lafkioui
and Merolla to the collection of folktales from Rif (northern Morocco) by Boughaba Maleem
(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 Bab al-Shaykh (Iraq) by Abu-Haidar (1988), 154 and (1991), 29, 37. Concerning Morocco
see for example Sadiqi (2003), 246; idem (2010), 42—46; and Vicente (2009), 23-24 and the
bibliographical references there.

© KONINKLIJKE BRILL NV, LEIDEN, 2015 DOTI: 10.1163/9789004279131_002



2 INTRODUCTION AND STUDY

verbatim texts involved and their variants.® 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.# 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 and not professional tale-tellers). Both endeavored to nar-
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 from one 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 people with such a talent still living in
the whole city of Chaouen. I keenly felt the urgency of this project. The aware-

3 For asignificant and extensive commentary on the theoretical approach see ElI-Shamy (1967),
esp. under Part 11;idem (1986), 41;idem (1999), 5-6, 20—21 n. 11-21 and the copious bibliograph-
ical references mentioned there; and Dégh (1990), 161173, 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,
“bint s-stiltan | The Sultan’s Daughter” and tale no. 21, “t-tdyr [-mhddda$ | The Talking Bird,”
told by the woman narrator to Moscoso, DACh, 254269, 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 me> 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 Kalila wa Dimnah,® are completely absent from the present
anthology.

The set of texts included in this book were recorded during two weeks of
intensive fieldwork in May 2008.7 The recording of the man 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, “sidi [-biiztami / Sidi el-Buztami” from his friend [-hagg Hmad ot-
Tlid1.® Tale no. 10, “a¢-falmid / 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.”

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), V111, 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), 247248, 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.

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 I-Amin l-YAlami 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”©
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
have had some significant differences. For example, the narrator did not use any
blatant curse, even when the context required it;!! and he censored materials
that were overtly or symbolically erotic.> And the humor of the narrations
contains fewer mannerisms than is usual among men.

The man took his story-telling seriously, narrating gararib “heroic legends,”
and gisas “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 xrayaf'® “nonsense, nontruths etc.,” referring to Mdrchen* 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 See my commentary in n. 89 regarding one of the curses used by the male narrator, sir dcif
fayn dmu$ “Leave and find a place to die!” tale 111, “s-sayyid bon [-asdd [-qiindi / S-sayyid
Bon l-Asad 1-Qundi”

12 Compare tale no. 7, “gdmr z-zaman u hayat n-nufus | Qamr z-Zaman and Hayat n-Na-
fis,” to the tale 4B giae - okl 2 %8s in ?alf layla wa layla, The Thousand and One
Nights.

13 El-Shamy (1999), 10, 23 n. 38 adds that “... the term khurdfah 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 and extremely ancient Semitic heritage, intellectual discussion in the Arab
world lacks historical, philological, scientific, and theological depth concerning monothe-
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 Volksmdrchen of the Brothers Grimm, and its genre
and subgenre classifications, see for example Bausinger (1999), col. 250274 and the
bibliographical references there.
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expression and therefore low and insignificant — xraysf “Women’s Stuff,” which
the majority of adult men refuse to narrate.!’> 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, [-baraka fik a lla Saysa “You are the blessing, O
lla Aicha'® 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 a male listener would not have needed. He used to ask me about
all the countries where I have lived and which I have visited, and he would indi-
cate that he preferred Morocco, his country, by quoting the proverb, ~ina ma
mé$ina n-spanya, ma msina n-marika. qalu: “afrah, ya Ui kan farah l-yum f-blad
u gadda f-bildan, u gabbalna fla bladna u zyan $lina l-hal. wa frah, ya Ui kan
farah mag-gina;'" u rgud, ya lli kiitnna fla glibu gitran. qitran bladna wala §sal d-
al-buildan”1® “We did not go to Spain, nor did we go to America. 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 4e 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-Bregenhgj (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 moan-gina ) mag-gina. In Fes the -n of the preposition man 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 @stada ‘Professor’ 1 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: [-fimda la man dasdaq, masi §la mon dasbdq
“One has to lie to the one who speaks the truth, not to the eldest.”’® At all
times I endeavored to answer his allegations with conviction, because I knew
that the researcher must 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

19 Here the term used by the narrator is sbdq, 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, V1, 23, “sbagnakum l-ad-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 Performers?!

31 Hmad YAfaq

My friend and narrator Malay?2 Hmoad TAfaq (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 Bab s-Stiq neighbor-
hood of Chaouen in 1912, and died in Chaouen on April 21, 2011. He was 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 some meat 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 he married another widow, whom he divorced.
Then he married a third widow, the mother of his children, with whom he 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,22 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 alot. The inhabitants of Chaouen were intensely curious about his life
and mysterious personality and still circulate many rumors about him. One of

21 Idecided 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 Nicolaisen
(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 Siirfu’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 the most distinguished
elderly men of this city. About this term in general see DAF, X11, 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, Fatma Riyyan. 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.2* 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 Husniyya that he had indeed spent some time
in Spain, though I learned no further details about his stay there from her.

I asked Mulay Hmad to describe himself, and, in contrast to the woman
narrator, he readily did so: ana hmad ban hmad baydafiin, gubbaniyatin, l-ustad
hmad ban hmad §dfaq $-Safsawni l-andalusi. inni fdandi sabfa u tisfin sna. u bas
nantassaf l-xatdr dyali u nanabqga nahddr u natkallom. ma n-nas qlilin d-Sdndsm
sabfa u tis§in u dozbar Sandu l-gana®s yahddr u yitkallom. u kanaglas yafni mfa
gamasa d-an-nas — tmonya aw tasfud aw $dsra — may ndhddr, hdatta wahid,
ma yasraf si § nanqul anaya. u l-an nanfaggi l-qulub dyali. nanaglas nfawad u
kanfokkdr ydSni n-nas kif gaza9 u n-nas kif $asa9, u n-nas kif kana$ ladkun, u klu
u sarbu u-Yasu fi-hayatihem, nanrdttah s-sudur dyali, hada wah ad-dwa. “1 am
Hmod Bon Hmad ... ignoramus.?% Professor Hmod Bon Hmod YAfaq as-Sifsawni
al-Andalusi.?” T am g7 years old. For relaxation?® I still tell stories and do public
speaking. Be aware that there are not many people of 97 years who 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 from my 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  Thisis 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 aceptacion.”

26  The term used here by the narrator is gibbaniyatiin, which is related to guibba “dome,”
referring to “square head,” implying ‘“illiterate.” See DAF, X, 214, under gobbani; 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 fassaf + [xatdr + dyal (+ pronominal suffix). This
expression is equivalent to the one mentioned by de Prémare, DAF, X11, 201, under the
figurative meaning of the root wussa$: “xwussa{ al-xator [litt. élargir / mettre au large son
état d’ esprit] mettre / se mettre a I'aise; distraire / se distraire [Tedj]; se faire conciliant.”
For more about this expression, see ADF, XI, 201, meaning 2.
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Mulay Hmad §Afag
PICTURE TAKEN BY THE AUTHOR, ADAPTED FOR PUBLICATION BY IMAD
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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 1D card, under the heading “Profession,” is written in CA “ -y 53" French
“sans,” meaning “without.” Indeed he had more than one profession. I asked
him about how he earned his living. He said, kiint mfdllam ddrraz u man
bavd samsar?® u barrah: -brih, [-ishar, had [-ishar, kif n-niowwa? hada [-mdxzan
ga, laxdssam yziw yiqqiw t-tsarah, n-nds yiqqiw {-tsarah. n-nas mas ysawwdu,
yazzammamu. n-nas mas yimsiw yhiggu, yziw yizzammamu. iwa l-iShar, iwa ana
fam 2003 salrd. “I worked first as a weaver,3° and then as a broker and a town
crier3! — 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.”

kunt nanbarrdh la l-Sagida dyali anaya. nanqul: ?ashadu ?anna la ?ilaha illa
riah, wa ?ashadu ?anna muhammad rasal nah.32 ysahdu §liyya ya mala?ikatu s-
sama?, u ysdhdu fliyya ya mala?ikatu I-?ard. ‘?ashadu ?anna la ?ilaha illa y1ah,
wa ?ashadu ?anna muhammad rasul niah. ya fibad nah! laxdsskim dagqgiw u
daqqiw u ddqqiw u daqqiw fwta hdimmam, f-bab d-al-Sdyn, [-mwatds. ma kiing
$i ana xdaddam b-al-uzra, l-izra walu, ma Sdndi azra, walu. laydaStowni alaf d-
ad-darhdm f-al-fam. walakin ana nanqul: ‘?ashadu ?anna la ?ilaha illa nah, wa
?ashadu ?anna muhammad rastl nah, nanqgul rabbiyzazini, rabbiynaggini f-ad-
diinya u f-al-axira m-an-nar u man §dab (-qbdr, rabbi yansiirni fla man ySadini,
fummri ma dda$td, fimmri ma ddabazt. darimdn farhan mia n-nas kamla, ayy
wahid nanamsi n-Sdandu farhan. fayn ma mse: ‘ahlan malay hmad, ahlan malay
hmad!" guwwazta bi-farah u sirar. “I would announce according to my faith,
shouting loudly, ‘(I profess that) there is no god but God and Muhammad 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 and Muhammad is His Prophet.
O people!33 you must do this or do that. [This I would announce] in Uta Him-

29  dollal 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-{Afya (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 Malay $Abd as-Slam.

32 Muslim creed (= doctrinal formula) in ca.

33 The narrator here uses the expression {ibad nah. Concerning this expression see n. 232,

p- 225.
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mam, in Bab -fAyn,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 Muhammad 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, Miulay3®> Hmad! Welcome,
Miulay Hmoad! 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 no one was able to dictate its text. He confirmed all this, and boasted
of possessing such an ability. Here is what he said on one occasion:

as-sifr—u nah ta bla fiixma ila kanu yduru Sliyya Sdsra d-an-nas aw hada,
u nqul lam: Ui yaSrdf $-siSr! wahid dyalu b-5asra dyali. u had $i hada ma
nanaktab ma nandqra. yaini r-ras, r-ras! wahli! l-asSar, l-gsayid, yaizabni
-fraza, yafZabni nzayah, ydizabni. iwa hna ha hna massin. “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.3% I like nzayah® ... And for us, this is life.”38

34 For a historical commentary see n. 74, p. 182.

35  Seeabove n. 22.

36  The use of fraza here involves both of the possible meanings for the term mentioned
by de Prémare, DAF, X, 47: “1. divertissement pour les yeux, spectacle réjouissant, scéne
divertissante [Co]; divertissement agréable ... 2. spectacle (en gén.), féte, réjouissances
[Mer].” Michaux-Bellaire (1911), 144 defined this term as used in the Jbala area by the
following: “la fradja: le spectacle, la chose a voire. La fradja consiste en danses, “chetiht’,
exécutées, soit par des femmes, chettaha, soit par des garcons, chettah, au son de la
musique. Dans les grandes fradjas, la musique se compose du “tabbal” et de la “ghaita”;
dansles fradjas moindres, du “guembri’, petite guitare a deux cordes, et du “tar’, tambour
basque.” Doutté (1994), 508, affirmed that the term fraza, “tel est le nom que I'on donne
au carnaval marocain, au moins a 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 champétre
(en gén.) [Co, Br, Mer] ... .. 2. spéc. féte publique, pique-nique a la campagne, organisé par
toute corporation: artisants et surtout étudiants - tolba; 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 hna massin.
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He was also a member of the Chaouen {isawa3® brotherhood. He used to play
the mqila,*° and to sing and to perform wild dances, punctuated with screams,
arm waving, and gesticulating, to the accompaniment of tambourines, drums,
and the bnadosr (alarge round tambourine)*! till he would go into a trance. His
character of fisawi 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 sfiif 2 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: [-ma u [-fwad u r-
razq fla g-gawwad “Water, firewood, and entreaty to God the Generous provide

39  fIsawa 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 Sidi Al-Hadi Ben $Isa (born in 1456 or 1466) in 1525. This brotherhood, which prac-
tices dikr (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-Provencal and Colin (1986), 1200, 1201; Chebel (1995), 109. Mouliéras (1899),
128 already commented that one of the Chaouen Zawaya was of {Tsawa, whom he de-
scribes as “mangeurs de scorpions et de serpents.” However Hoenerbach and Kolenda
(1975), 119, n. 29 listed three flsawa’s Zawaya in Chaouen. For more on this subject
see pp. 66—69.

40  Thisis the diminutive of the term magla / mdgla. 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, 1, 313 under singular bandir, bandair [Jb], which relates this term to the Spanish
pandero, meaning “tambourine”.

42 This term is from ca safuf “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, vI1, n3-114; 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 ramadan, por ejm.).”
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the means of subsistence”; and [-miskin ma yit§assa si b-ad-din u ma yithdrrag si
b-as-sakkin “The poor should neither have dinner on credit nor carry a dagger”
His last wife explained that he had owned some houses in the ]-Hawta neigh-
borhood but had sold them all before his death.

I asked him to describe Chaouen and its inhabitants and his answer was: kif
ma qal l-mdagrawi qal: ah! ah! gawm had g-gaz! mnaqir ma-mnagqir ag-gaz. ma
yvasquwalayirdaw b-siq fhal mon diyitSam z-zabda m-al-fuiq aw ythdi masmum
n-al-m$amom “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;*? or making 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: [-xay!l
wa n-nisa? wa l-kutub layfaggiw [-qulub “Women, horses, and books dispel
troubles from one’s heart.”

3.2 Husniyya l-fAlami

Lalla** [-hagga* 1-Husniyya 1-{Alami (on her identity card, “Hossnia Alami”)
was born in the Bab s-Siiq 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 a thé; petit récipient, en bois ou en cuivre, ovale, pour le sucre [Co,
Mer]. 2. petit coffre a couvercle glissant, pour mettre les verres a thé [Co]. 3. écrin, coffret
a bijoux; cassette (pour pieces 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-tAlami is one of the principal
Stirfa families in Chaouen. This family is descended from the holy patron Milay $Abd
as-Slam, who was himself descended from the Prophet Muhammad through his daughter
Fatima and her husband §Ali. The term Sirfa is used in Morocco in general, and designates
the descendants, always in the male line, of the Prophet Muhammad. For more on §12rfa
l-Alamiytan in general see n. 22 above and 12 p. 69 for commentary and references.

45  Concerning the title al-hagga 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 al-hazZ es ambivalente
pues, empleada para hacer alusién a alguien que ha realizado la peregrinacién a la
Meca |as it is used in this context — AR], es una forma neutra ya que hace alusién 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 férmula de cortesia y de
deferencia.”
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posed of three girls, the first named //a*® Xadduz and the third /la Mannana.
She regretted not having had a brother: but she expressed her gratitude to God
for a male cousin, Si 1-YAyyasi al-YAlami, who will marry her youngest sister, lla
Monnana.*”

Her most vivid childhood memory 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 anklet*® 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
1-Hasan Rahmiini, a modest man from an old established Chaouen Stirfa family.
They had five daughters and two sons. Like our male narrator, she too lost one
daughter, named §Aysa, 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 to Mecca, and many times
to Spain to visit one of her daughters. She would speak proudly about her many
trips abroad. During herlast years she regretted her old age, because she desired
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 not mean they lacked practical knowledge
and wisdom,*? as this extraordinary woman'’s oral testimony proves.

As I had of Hmad YAfaq, 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 lalla, see n. 44 above.

47  Old established Chaouen families are known for their endogamy.

48  The original term used here is xdlxal, 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 I'anneau tinteur apparait fréquemment en poésie et constitue un
stéréotype sonore. On reléve par contre que les actualisations de la racine x [ x [ restent
dans deux de nos sources en dega du sonore.”

49  Sadiqi (2003), 91. On women'’s illiteracy in Morocco see the detailed study of Sadiqi (2003),
91, and idem (2010), 41-46; and Vicente (2009), 15.
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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:

50
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Our grandmother was a noble lady, not only because of her noble descent
but also because of her values, morals, and memory. Her narratives taught
us love of life, love of beauty, the meaning of hope and how to savor life.
Her story has taught us the meaning of patience and wisdom. Her speech
was a lesson for us and her silence a reproach, a precept, and her laugh a
joy. She made uslove her voluntarily. She left us and is gone but we did not
lose her memory because she is our childhood memory. Her image and
voice will always be a symbol in our imagination; for she is the only one to
enrich our imagination with 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 of wisdom eminates.>! She often said that good words, the ability

I thank my sister Boutaina Rahmouni and my brother Jalal Rahmouni for composing this
text.
The background of this proverb was a tale related to me by the eldest son of the narrator,
my father, Sidi Hmed Rahmouni:

kanwahd [-mali¢ Sandu l-awlad, wahid mannam ma brasiyihdar. u-qal babah: ‘lliyismas
bni laythdar mas nagnih u-ida kdab lyya mas nqatlu. [[-amir] bda masi kayitzawwal f l-xla
u la-zbal, iwa u-n-nas murah kayissanndu ka mas ythdayx ka mas yithdas si. u-wah an-nhar
xgag n-al-gaba aw g-gbal b-wahdu. xgdz u caf wahd -hmama f-ax-vas d-wahd a3-§izga,
tahat man dig as-sizxawah [-hins. di¢ [-hmama bdad kadgawwad, mannayn bda$ ladgawwa$
di¢ l-hins tla$ l-lila u ¢la, taf Hila u ¢la, dig --Sayal, widd [-mali¢ qal: ‘as-samt hikma
u-moannu tfase?a$ l-hkayam, ka-kan ska$ l-ymam kan [-hins masi hayam, wahd [-?insan kan

Voo Voo

la-yiggassas §lih, hadag [-Pinsan Ui kan la-yiggassas §lth m$a n-fand babah, Sand [-malig
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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
that we were 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 new worlds and experiencing new adventures. Some

u-gal lu: ‘bnag layitkallom. [-malig galu lu: ‘ida kan layitkallam mas nagnig u-ida ma tkallom
$i mas nqatlag. l-amir gGas ma layitkallom $i. Zabu dig r-razal Ui gal [-amie layitkallom bas
yratlah. l-amir kan tomma, Sdzz $lih, u-hdas, qal lu: ‘smdfint, u-smdaft -madadl, ‘as-samt
hikma u-mannu tfass?as l-hkayam, ka-kan ska$ lymam kan [-hin§ masi hayam, u-haydag
u-hdast.

“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. He went 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, ‘silence means wisdom, 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

41 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 some cases including allophones)
were adopted in this work as in any other scientific work on Arabic dialectology
(see the phonemic explanation below). The narrator’s lapses, hiatuses, editorial
asides explaining otherwise unintelligible texts, clarifications, and comments
are enclosed between square brackets. An attempt has been made 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.5* 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.5®

The combination and occasional alternation of singing with speaking which
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 Harun ar-Rasid. 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 extrémement 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 I'auditoire en suspens,
transforment le conte en un véritable scénario ou le public joue son réle.” For more on
performance and storytelling see Calame-Griaule (1990), 83; Fribourg (1990), 117 citing
Calame-Griaule (1970), 39, “La narration orale est parfois a la limite du théatre”; Bounfour
(1994), 2082; Merolla (1994), 2084; Muhawi (1994), 155156, 171-172; Nemmiche (2002), 39;
Sadiqi (2003), 247; Mehadji (2005), 33; and Lacoste-Dujardin (2010), 15-16.

55  Compare tale no. 16, “kinna b-sab§ bna$ [ f-meiyyag nlofbu] / 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 in Roman script, both ca and Ma
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:

4.11 Vowels>6

ChA has three long or full phonemes, /a/, /i/, /i/, each of which has differ-
ent phonemic realizations depending on the consonantical context. ChA has
two short vowels, /o/ and /U/. In the transcription used here the allophones
of /a/ are marked with a caron: [a], [2], [{], and [11]. Thus, the strict opposition
between the short vowel /ti/ and the [11] allophone of /3/ is not indicated. How-
ever, the reader can distinguish between the two by knowing that ti should pri-
marily be interpreted as an allophone of /a/ and that instances of the phoneme
/u/ mainly reflect ca influence, as in the frequently used words r-rimmana
“pomegranate,” huwwa “he,” diinya “world,” kull “all, everything,” g-giimfa “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: /ay/ and /aw/; /ayy/ and /aww/; Jaw/, /ay/, and [iw/.

Front Mid Back

High 7 U u
Mid P)
Low a

56  For adetailed 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 and Benabbou (2005),
17-70, €sp. 17—24
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Lateral
Approxi- approxi-
Plosive Affricate Fricative  Thrill Nasal mant mant
Labial p-b B m
Labio-velar w
Labialized labial
Labiodental f
Alveolar d-t t d-s—-z-9% n [
Pharyngealized ¢-d s r 7
alveolar
Labialized d-d
pharyngealized
alveolar
Palato-alveolar g §-2 y
Palatal ¢ ¢
Velar k-g x-g
Labialized-velar
Uvular q B
Pharyngeal h-9
Glottal ? h
4.1.2 Consonants5?

/b/ voiced labial plosive, and its fricative allophone [{3]. /p/ voiceless bilabial
plosive. /m/ bilabial nasal. /w/ bilabial semiconsonant. /f/ voiceless labioden-
tal fricative. /t/ voiceless dental plosive, but occuring mainly as the affricate [t],
and its allophone [0] voiceless dental fricative. /t/ voiceless dental pharyngeal
plosive. /d/ voiced dental plosive, and its allophone [d] voiced dental fricative.
/d/ voiced dental plosive pharyngeal, and its interdental fricative allophone [4].
/n/ dental nasal. /s/ voiceless alveolar sibilant. /s/ voiceless alveolar sibilant
pharyngeal. /z/ voiced alveolar sibilant. /l/ alveolar lateral, and its allophone
/1] alveolar lateral pharyngeal. /r/ alveolar flap-trill, and its allophone /¥/ 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), 5991, 101-104

and the bibliographical references mentioned therein.
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uvular fricative. /§/ voiceless prepalatal fricative. /z/ voiced prepalatal fricative,
and its allophone [g] voiced prepalatal affricate. /y/ prepalatal semiconsonant.
/k/ voiceless velar plosive, and its allophone [¢] voiceless palatal fricative. /g/
voiced velar plosive, and its allophone [&] voiced pospalatal fricative. /¢/ voice-
less palatal africate. /x/ voiceless velar fricative. /g/ voiced velar fricative. /q/
voiceless uvular plosive. /h/ voiceless pharyngeal fricative. /¢/ voiced pharyn-
geal fricative. /h/ glottal fricative. /?/ 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.58 When it is deemed nec-
essary to comment on the aspects just mentioned to one term, it is done so only
on the first appearance of that term.

4.2 English Translation

Itis 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.6° 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,®! as is
possible.

The main concern has been fidelity to the original text, because the authen-
ticity of a folktale is linked to the vernacular language in which 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.5? Even when the narrators
seemed to have difficulty remembering the stories,®3 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 lintraduisibilité a 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  Onthe 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.
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corrected and commented on in footnotes to the English translation, but main-
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.4

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
common Arabic 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’®5 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 Bant Hilal and Ma%qil Bedouin in the sec-
ond half of the 12th century.6¢ 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 local men’s speech, which therefore can be compared and con-
trasted.

Colin®” was the first to classify MA into three broad categories: a. hadari
“urban dialects”; b. Zebli “highland dialects”; and c. frobi “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 Bana Hilal, Bana Sulaym, and Mafqil.

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. Lévy®8 stated
that “cette classification est plus génétique que chronologique, car des parlers
préhilaliens ont continué a s’ étendre apres le X11e s., notamment dans le Nord
marocain, dans des zones contigiies dans les Ghomara et juste dans Rif central.
En outre, aux xvie—xvile s. I'arrivée des réfugiés andalous (a 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 on Malay li B. r-Rasid 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. A la fin du xviie
s., le repeuplement des villes de Tanger et Asilah, apres leur évacuation par les
Portugais et les Anglais, s’est fait par un rapport de populations de la région
méme — Tétouan, Jbala, Anjra — aux parlers préhilaliens.”®® Recently Heath”®
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 of Muslim dialects.” However, Colin’s™ classifica-
tion of the dialects of the Zbala 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.”? 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.” In 2003 a
dissertation converted into a book was published by Moscoso.” 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 d&rabe marroqui se
formé en comunidn con el drabe hispanico, aunque con substrato diferente”; idem (1998),
12, 14; Vicente (2000), 11-12, n. 34, 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  Foradetailed 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-Provencal (1922), see also Singer (1958),
106-125 and (1958), 229—265, and Assad (1978). For more 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 /?/ as reflex of *q, and /¥/ reflecting
*1.75 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. Heath® 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.”” The local dialect is then
reserved for use with 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 the most 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.”® 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.”

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 them were 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,
orrecorded by an interviewer, folktales indeed tend to have many of the charac-
teristics of monologues.®! This study will focus first on the phonological 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 /7/

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 by Herrero (1996), 128-129, n. 159. See also Sadiqi (2007), 648; and Vicente
(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 by Haeri (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), 15-119. 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
Eastern Mediterranean 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
[?] 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 ? for *q ... I can also report ? { *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’s®3 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 in men’s tales and /?/ occurs in women’s tales, the arguments
of Natividad and Moscoso seem credible. However, as a native speaker of ChA,
I grew up hearing some Chaouen men pronouncing both /?/ and /¥/, as in the
text narrated by the son of our woman narrator,3* 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
from men’s speech.

5.1.2.2 The Phonemic Shift of the Original *r to [8/8% and |g/
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 M4, 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 the many bibliographical references mentioned 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  Seetext in n. 51above.

85  Aguadé (2003), 78, n. 115 notes that “Aqui se usa este simbolo del 1PA sin que con ello se
pretenda afirmar que la realizacién de /r/ en estos dialectos corresponda exactamente a
la de dicho fonema.”
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*1.86 It is one of the major phonemic differences between the Chaouen urban
dialect and surrounding rural dialects.8” 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 gayb ‘ausente’ y gayb ‘que se
cuaja (leche)' ... En el primer fonema es evidente la fricatizacién y en el segundo
la vibracién,” 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 “/8/ vibrante uvular” has to be discussed. The mA plain *r shifts in
Chaouen to /g/ in specific situations. When the environment vowel is I and *r
occurs in a stem with another pharyngealized alveolar such as *t, *r it becomes
/8/ by pharyngealization harmony, as in ¢zi? “way, path,” tgiyyasf “a small piece
of s.th” When *r neighbors the uvular {*q/? *x *g}, it tends to shift to //, as in
?igfa “cinnamon,” 7igd “monkey,” ggifad® “bread,” xmira “yeast.” However, when
the surrounding vowels are a or U, the *r shifts to /g/, but not always, such as
in f-tgu? “ways, paths,” and t-tdgf “a piece of s.sth.”° The present woman’s oral
testimony favors the transcription of the original *r only as /g/. I intend in the
future to publish a detailed study on this typical Chaouen phoneme through
comparative data with other MmA in general.9!

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 /g/. About the difference between the realization of
the phonemes /r/ and /g/ 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 2 after the methatesis.

go  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 hére 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 [y], wenn kurz, aber
leichter. Wenn es also phon. identisch ist mit dem Ghayn, wiirde ich auslautend etwas wie
ein [x] erwarten, das ist aber auch nicht der Fall, sondern hore sowas wie algamar/s im
Auslaut. Manchmal auch sowas wie [j] oder [1], also approximant, nicht trill.”
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5.1.3 Verbal Morphology

5.1.3.1 The Use of the Preverbal 1a- instead of ka-92

la- is a preverbal loan from Berber, where this particle expresses the immediate
present. This Berber substrate is common in other Ma in the Zbala region
in general.9% The use of this preverbal may vary according to the informant.
The alternation between the preverbal la- and ka- is typical in some men’s
speech. The present collection suggests that the preverbal la- is typical of
women, while men alternate it with kg-. But as this implies, Chaouen men do
use it: thus it is not exclusively a feature of Chaouen women'’s speech.?* This
strong alternation of both preverbals is evidence of the disappearance of an
old vestige. Even in women’s speech nowadays, the use of [a- 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 ka- prevails.%>

5.14 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.?¢ In the present col-
lection the woman narrator uses the diminutive significantly more frequently

92  Foraccuracy 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 the work of Aguadé in contrast to that of Caubet. (For references see the
bibliography).

93  SeeVicente (2002), 339—340, and the bibliographical references mentioned in n. 13, 14 and
15; idem (2009), 18.

94  Compare to Anjra Arabic by Vicente: see previous footnote.

95  Another characteristic of Chaouen women’s speech according to Moscoso, DACh, 33, 50 is
the use of the diphthongs. This is known from other Moroccan and Maghrebin dialects: 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 presented here, it is not typical of
women'’s speech in Chaouen: 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.”
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,
“ktinna b-sab§ bnad [ ffmeiyyag nlofbu] | The Seven Sisters [Playing in a
Swamp],” where the word swiha “privates” is used euphemistically;°® and tale
no. 20, “bint s-sultan | The Sultan’s Daughter,” where occurs the characteristi-
cally feminine expression hasag¢ “Pardon the word! lit. ‘save your face / may this
notapply to you'!"99 In the latter tale the term buila, which means “urina,” is used
as a euphemism: the narrator means the donkey’s penis and not its “urina.”0
By contrast the man’s use of euphemism is limited to expressions like the idiom
yzib nah l-afa$ “God will put an end to our day,"°! which is a euphemism for
MWT “to die,” in tale no. 2, ‘¢-tazdar mahmud | Mdhmud the Rich Man.” And in
tale no. 5, “harun r-rasid [u tlada d-al-uzara dyalu] | Harun ar-Rasid [and his
Three Viziers],” the word ganif “dog”%? is a euphemism for the common noun
gru, which has very negative connotations in ChA.

5.1.4.3 Curses'03

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 xrdz, sir é¢uf
fayn dmud “Leave and find a place to die,”%4 in tale no. 3, “s-sayyid bon [-asad
[-qtindi | S-sayyid Ban l-Asdd 1-Qundi.” 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 upon God or the holy saints: see for example
tale no. 16, “kiinna b-sab§ bnad [ f-meiyyag nlabu] | The Seven Sisters [Playing
in a Swamp],” with the curses alad [-?ahba “sons of a whore,” and batt [-?ahba,

97  Vicente (2009), 20; Kammoun (2010), 189, 191.

98  Foradetailed commentary on the context and the use of this euphemism see n. 26, p. 327.
99  Foradetailed commentary on the context and the use of this euphemism see n. 170, p. 371.
100 Foradetailed commentary on the context and the use of this euphemism see n.177, p. 373.
101 Fora detailed commentary on the context and the use of this euphemism see n. 35, p. 171.
102 Foradetailed 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.”'%5 Another curse which is frequently used in
ChA in contexts of dispute and situations of anger, mostly in women’s speech,
is Babbi ma yfayysa¢ “May my Lord shorten your days,” or the full form gabbi
ma ySayysa¢ wala kan yballgdg “may my Lord shorten your days, and keep you
from me":196 see tale 19, “l-mra u gbifsa | The Woman and her Stepdaughter,”
and tale no. 20, “bint s-sultan | The Sultan’s Daughter.” Two curses common to
both narrators that seem to be more neutral and even idiomatic are batt [-hxam
“bastard daughter,” used by the woman twice in the same tale no. 16, “kiinna
b-sab§ bnad [ fmetyyag nlofbu] | The Seven Sisters [Playing in a Swamp],” and
ulad -hram in the context ulad [-hram ma yndfsu ma yxdlliw d-yinfds, “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 between men’s and women'’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 197 This data
proves once more that in Moroccan society, chiefly of the generation of these
two narrators, CA was an exclusively men’s language and of the male 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 Mérchen and
their narration in intimate places implies the connection of MaA with women,
while men’s oral literature belongs more to public places, which are more 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.08

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 Onthe use 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 a
I’arabe alors que dans les timucuha racontées par des femmes la langue se caractérise par
la présence d’archaismes”. For a general survey on women and code-switching see Vicente
(2009), 22—23 and the bibliographical references there.

108 Formore on this see Haeri (1987), 177; Herrero (1996), 124-125, 129131 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,
atleast in folktale oral literary language and style.1%° 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 from ma
to CA, often repeating the same explanation in both languages to ensure clarity
for both himself and his listener. Examples are: ana, ?inni garibun, garib, ana
wah [-grib “1, I am a stranger, a stranger. I am only a stranger” from tale no. 3,
“s-sayyid ban l-asdd [-qtindi | S-sayyid Bon 1-Asad 1-Qundi”; had ra?yic [-Paswad,
had rayyag lakhdal “This was your bad idea, this was your rotten idea,” from tale
no. 8, “harun r-rasid [u [-gdssasa] / Haran ar-Rasid [and the Swindlers]”; and
hada ma kattaba nahu lana. hada ma qadddr nah tafala wa tabaraka “This is
what God has written for us. This is what God the Blessed and Sublime has
willed for us” from tale no. 12, “/-Sdqli fon-ndmsi | 1-9Aqli f-on-Namsi [and
the Conversion of Austria].” He also quotes some stock cA literary phrases
from memory: la tayrun yatir wala sayrun yasir or la yatiru tayran wala yasiru
sayran “There was no bird flying and no living being walking”'? in tale no. 8,
“haran r-rasid [u [-gdssasa] | Harun ar-Rasid [and the Swindlers]”; mar?atun
laha bal, wa laha §qal, wa laha wa laha, Zamila “an amazing woman, intelli-
gent, pretty and beautiful, and clever and so on and so forth"!! in tale no. 1,
“r-rummana [hiyya sbab kull $i] | [It all Started with a] Pomegranate”; and
subhan lladi xalagaha wa ?ataha m-al-husni wa [-Zamal! [-bant mdahsiana baz-
zaf, wahd [-gamal kbir! “God be praised, Who created her and gave her beauty
and comeliness! The girl was very beautiful. Such outstanding beauty!” in tale
no. 5, “harun r-rasid [u tlada d-al-uzara dyalu] | Haran ar-Rasid [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: faris
“cavalier,” tale no. 3. “s-sayyid ban [-asdd [-qundi | S-sayyid Ban l-Asid 1-Qundi”;
and gulam “boy,” tale no. 2, ‘t-tazdar mahmud | Mahmud the Rich Man.” The
narrator also appeals to simple cA frozen formulae which might occur in any
text, such as kabiran wa sagiran and laylan wa naharan “day and night”. Further-
more, he draws from ca to formulate questions such as ma hada? “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 Formore 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?” and man hada?
“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 Mma affixal
frame. In some cases, due to his illiteracy, he produced macaronic forms.!2
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 [-fayal “boy”; or words, which
belong to the cA domain, such as galam “pen,” girara “reciting,” farab “Arab,’
farabiyya “Arabic,” etc. or even entire sentences about Islamic religious duty,
such as fararid [-?islam “religious duty of Islam,” l-wudu? “the ritual ablu-
tion,” s-salat “the prayer,” siyyam “fasting [during the month of Ramadan],” and
Pashadu Panna la ?ilaha illa nah wa Panna muhammadan rasal nah “(1 profess
that) there is no god but God and Muhammad is His Prophet” (see tale no. 12,
“I-Scqli fon-namsi | 1-YAgli f-on-Namsi [and the Conversion of Austria].”) In
addition, he cites some verses from the Qur?an in pure ca.

Moreover, because he knows that prepositions!!® in MaA reduce the vowels, he
retains the full vowel of the preposition f7 “in” - as in fi-iudanu u fi-fdglu. “in his
ears and in his mind” in tale no. 2, ‘¢-tazar mdahmiid | Mahmud 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
..., 14 in tale no. 2, ‘t-taZdar mahmid | Mahmud the Rich Man” and tale X, “a¢-tal-
mid | The Student.” He appeals to words that retain their ca-type vowel pat-
tern, such as l-kiswa radila “soiled clothes” in tale no. 9, “harun r-rasid [u tlada
d-as-Saffara] / Harun ar-Rasid [and the Three Thieves],” and xtu s-sagira “his
youngest sister” in tale no. 5, “harun r-rasid [u tlaSa d-al-uzara dyalu] / Haran
ar-Rasid [and his Three Viziers],” where both adjectives radil and sagira follow
the cAvocalization pattern but describe former MA nouns. He also uses CA con-
junctions and particles, such as ?inna (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 ka?anna “as if, as though; it is (was) as
it and lakin “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 the narrator’s use of them proves. This and other linguistic details mentioned
above show the difficulty in discerning between code-switching and borrow-
ing115

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,
“at-talmid | The Student.” Its plot is very simple: A Sultan’s daughter, who is
undefeatable in rhetoric, challenges all students of the Qur?an 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 rhetoric means mastery of CA; so the style and the language of 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 ?alf layla wa layla, the famous
One Thousand and One Nights. (See Hmoad YAfaq’s assumption regarding the
origen of the tale no. 7, “gdmr z-zaman u hayat nufis | Qamr z-Zaman and
Hayat Nufis,” 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’ and more prestigious language. By this he aimed to put some distance
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 northern Morocco. 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.!16

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.!'”

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. 17; n. 176, p. 126;
n. 180, p. 127; N. 194, p. 130; 1. 196, P. 130; 1. 232, P. 142; 1. 245, P. 145; 1. 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.!8

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
and non-Muslim world. Throughout history its Mediterranean coast has hosted
many different civilizations, beginning with 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 other Maghrebin 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 in Morocco. 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.!?

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 God!?° 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 Surat Yusuf 12:3, ;,; 9\\1"9 o L/Ku\ 4.43 \5a VU \ [ u"*‘-’j\ u;
&Q@CJ\ “We do relate unto thee the most beautlful of stories, in that We reveal to thee
this (portion of the) Qur’an: before thls, thou too wast among those who knew it not.”
And Siirat al-Kahf18:13, (sia (“\n)j 5 \jm O;\‘ r"b VUL 35 u& “We relate to

thee their story in truth: they were youths who beheved in their Lord, and we advanced
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ma.'?! 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 and non-prestigious, and give only translated versions of these stories.
The quality of these collections ranges from the most scientifically accurate to
those which 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 fAli (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; Sadigqi (2010), 45.

122 See El-Shamy (1990), 63-117, esp. 66-67; idem (1999), 6, 21 n. 16; idem in Mapero (2002),
XXVI, XXVII, 1. 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
berberes,” published in 1887, and “Nouveaux contes berbéres” 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. 1 and vol. 11. Spanish scholars recorded folktales
from northern Morocco. See for example, the collections of Jewish folktales of de Lar-
rea Palacin (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 some West-
ern scholars,>* whose main concern was the linguistic features of such nar-

124

original language hakitiya (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 on Mouliéras’ 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 the Haut-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 Pére 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), 182183, 148, n. 4; idem (1980), 242; idem
in Maspero (2002), X111, . 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 Siidarabische Expedition, 10 vols. (Vienna 1900-1909).
Unfortunately, Vienna'’s interest was not sustained beyond the early 1900s.

See for example Stumme (1895), who recorded thirty-five Mdrchen der Schluh von Taz-
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 “ 3lal| / EI-Ma‘4ni” Marchand (1905), 41-472 includes
one single folktale text “4 )\#\ A P RP) L85 | hkaia d Mohdmmed ould éljaria | Histoire
de Mohammed, fils de la concubine,” in a dialect he labeled “dialecte courant a 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. IIs ont tous été fournis par des citadins
marocains ignorant complétement le francais”; 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 Berberes du Maroc” vol. 1 and vol. 11:
see his interesting bibliographical references to North African folklore and language on
pp- x111-xv. The first volume contains transcriptions of Berber folktales, and volume 11
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 chiefly with folktales. Unfortunately, with very few exceptions, attention to
the vernacular language and dialectal lore itself is still marginal.?> Most of the
anthologies include only translated versions of folktales, without providing the
original texts. In addition, most of the collections provide no 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 preserving Moroccan 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.12” In
Morocco, scholars!?® 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; Nicolaisen (1990),
43; El-Shamy (1990), 74-73, esp. 72, n. 44; idem (1999), 3-4, 1819, n. 1; idem in El Koudia
and Allen (2003), 153154, 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); Laabi (1992); idem (2007); El Koudia and Allen
(2003); Boughaba Maleem (2007) (which includes biographies of, and interviews with, the
women storytellers); Guessous (2o11). For some exceptions see for example Mernissi (1983)
under the title, “Qui I'emporte la femme ou I'homme? § Jl> )} -\.§§ B .L"{," 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—8o0.

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 folklore materials for use
atanational level, such as inclusion in the educational programs of schools and
universities,!?? in literacy programs,'3? and in theater, cinema, and other artistic
endeavors.!3! 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
Arab world in general and being replaced by purely Western 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.32

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.!33 Publica-
tions!34 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 use MA as the only language in literacy programs, see the highly interesting
article by Youssi (2005), 39-68, esp. 52-56.

131 IraquiSinaceur (2005), 27—-29; on the criticism of 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), 1328
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 Palacin (1952) and (1953)
include Jewish folktales of the northern Moroccan city Tetuan narrated mostly by women
and a few men. Some of the Jewish tales collected by de Larrea Palacin 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 the original beauty of the tales.” (For more see p.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 and Muslims, such as rivalry between Jews and Mus-
lims for high position in the palace: see for example tale no. 2, ‘¢-tazdar mahmad
/Mahmiud the Rich Man” in the present corpus. Other types of conflict occur on
amore private level: see for example tale no. 4, “laqra$ ban [-fqi iflatu | The Bald
Son of [-fgi Iflatu,” where the protagonist curses a Jew with the worst possible
curse without the Jew ever having wronged him.!35

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.!36

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 Mdrchen der
Schluh von Tazwerwalt, Stumme (1895) classifies his collection into the following gen-
res: “Als Marchen moéchten wir namlich bezeichnen die Nummern 117, dann auch 23,
sowie 19—21 (welch’ letztere drei wir jedoch speziell fiir kasuistische ansehen). Eine Leg-
ende ist Nr. 18. Schwiinke sind Nr. 22 und die beiden Stiicke von 24; doch kénnen 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;
Ritsel, und zwar 27 Stiick, 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 “légendes hagiographiques”
(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. 9go—125), and “légendes hagiographiques” (nos. 126-150). Seventeen other tales are
published in that author’s “Etude sur le dialecte berbére 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- oder Wundermdrchen / Fantasy / Fairy or Women’s Tales

cA xurafa,'37 al-hikaya as-safbiyya or al-xurafa as-safbiyya, and MA xrafa, haz-
Zaya, or mhazya. 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 with moral 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 hagiograficas” (nos. 45-49), plus some poems, leg-
ends and songs. Scelles-Millie (1970) grouped her anthology into six categories: “contes

» o« » o«

‘contes initiatiatiques et romantiques,” “contes facétieux,

» o«

d’animaux, ‘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 trés rigoureux, notamment pour tel
ou tel “conte divers” que I'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. Les mythes de la création de I'univers et la conception du
monde; 3. Sagesse, philosophie et conception de la vie; 4. Espiegleries, farces, subtilités et
sottises; 5. Le jeu de la vie et du hasard / Tome 11: Le monstrueux (Das Ungeheuerliche)
|/ Tome 111: Le fabuleux (Das Fabelhafte): 1. Les fables animalieres; 2. Les contes simples;
3. Contes divers / Tome 1v: 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 Onthe semantic value of this ca literary term and the many negative nuances inherent in
it see Lisan al-fArab, vol. 5, 52—53. For muhZiyatun | Puhziyatun see Lisan al-fArab, 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 &zl 43\ and w\}»\ 4K\ as different
genres; for more arguments see Lounaci in Basset (2008), 32—34. For a theoretical approach
and a general discussion of this genre, its subcategories, and the problem of plot and theme
classification in a universal folktales model, see Apo (1990), 487500 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. Human beings and jinns act hand in hand
to weave a fantasy adventure that most of the time (though not invariably) con-
tains a sense of humor. Finally, the action often takes place in a mostly realistic
environment.!3® The difference between this genre and the following ones is
that xurafa/xrafa 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 ‘gararib”; but
the lady narrator calls all the texts narrated by her xrayif, singular xrafa.!3°

This genre is the most frequent one in the present anthology, appearing
in the repertoire of both narrators. Among the stories#? of this genre told by
Hmod YAfaq are: tale no. 1, “r-riummana [ hiyya sbab kull si] | [It all Started with
a] Pomegranate”; tale no. 2, ‘t-tazdar mahmud [ Mahmud the Rich Man”; tale
no. 3, “s-sayyid ban l-asad [-qundi | S-sayyid Ban 1-Asdd 1-Qundi”; tale no. 4,
“lagras ban lfqi iflatu | The Bald Son of [-fgi Iflatu”; tale no. 5, “haran r-rasid
[u tlaba d-al-uzara dyalu] | Haran ar-Rasid [and his Three Viziers]”; tale no. 6,
“[gasfar l-barnaki] u l-mdhsada li ZawZiha | [GaSfar I-Barnaki and] the Woman
who Envies her Husband”; and tale no. 7, “gdmr z-zaman u hayat n-nufits / Qamr
z-Zaman and Hayat n-Nafus.”

Among the stories!*! of this genre told by Lalla I-Husniyya l-7Alami are: tale
no. 16, “kinna b-sab§ bna$ [ f-meiyyag nlafbu] | The Seven Sisters [Playing in
a Swamp]”; tale no. 17, “faySa kmada / YAy$a Cinderella’; tale no. 18, ‘zbia |
Zbifla"; tale no. 19, “l-mea u gbisa | The Woman and her Stepdaughter”; tale
no. 20, “bint s-siiltan / The Sultan’s Daughter”; and tale no. 21, “t-tays [-mhddda$
/ The Talking Bird.”

7.2 hikaya / hkaya
CA hikaya, MA hkaya. 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 Hmad YAfaq’'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 xrafa and hkaya, 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.'*? 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:13 tale no. 8,
“harun r-rasid [u [-gassasa] | Haran ar-Rasid [and the Swindlers]”; tale no. g,
“haran r-rasid [u flaSa d-o$-$offara] | Harun ar-Rasid [and the Three Thieves]”;
and tale no. 10, “at-talmid | The Student.”

The woman'’s repertoire include the following tales of this genre:#* tale
no. 22, “lalla faysa [-magmusa s-sakna f-al-mdtmira | [The Undefeatable] Lady
‘IAyéa"; tale no. 23, “ol-frisa d-ddssaza | The Weaver Bride”; and tale no. 24,
“brigad ziyyan | BKigal Ziyyan.

7.3 qissa /matal

“Moralistic, historical, and religious stories are known as gisas; 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
gissah is also used to refer to a traditional story which comes from a printed
source. The word mathal 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.”#> 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.!#6 This category of tale
includes mostly oral narratives about such historical and legendary persons as
fAli. The narrator of these stories believes that they are based on written and
even Qur?anic sources, since the gissa is thought to be transmitted by God. 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:'7 tale no. 11, “sidi [-buiztami / Sidi el-Buztami”; tale no. 12,
“I-Seqli fon-namsi | 1-9Aqli f-on-Namsi [and the conversion of Austria]”; and
tale no. 13, “d-dayim nah / God Alone is Everlasting.”

8 The Origin of the Tales

Most of the tales from the man’s repertoire!#® of the present corpus which
belong to the first category evoke Hartin ar-Rasid. 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 ?alf layla wa layla, with local flavor, has
lead some scholars!*? 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.!3? Both sets of tales here show relation-
ships with other Arab and Berber stories.!>! Even when the Berber and Kabylian
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.'52 In addition, one can certainly find similarities between
these tales and those of any other country.!5® Folklore is basically universal,

147 No variations of any of the following tales are attested.

148 The tales based on ?alf 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: ‘.o > >

2 Bl s 25 ccldy 3 b UG o 3 bogiadl tad Ul Jlor D1y sladisd o
e ol Qs LBl oy 3 52 cRandl oST5e G Gy o jlamy Jansy (0

[ [ d,\a Concerning this aspect of the Kabylian Algerian 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 Schluh Moroccan folktales by Stumme (1895) contains many tales with
Harun ar-Rasid as a protagonist; for example tale no. 13 “Die Geschichte vom Holzfaller
und dem Khalifen 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 Aicha 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 loaded with 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 real world into a fantasy world. The narrator weaves
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. 11; 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 Foradetailed 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.}57 The first is tale no. 17, “Say$a smada / SAysa Cin-
derella,” in which the brother is the only one who seems to be able to expose
the evil actions of his stepmother and her daughter and save his sister and her
three babies. The verses he shouts to his sister'>8 while she is in the pit after hav-
ing been thrown there by her stepmother express his feelings for her. The sister
reciprocates his affection: this reflects the nature of the brother-sister bond in
the Arab and Berber worlds.!>® The second example of a strong brother-sister
bond in the present collection is in tale no. 2, ‘¢-tazdr mahmad | Mahmuad the
Rich Man,” where the brother of nine sisters, the only male son of the family,
opposes his father’s decision to sell one of his nine daughters, a decision he
reveals to his wife while the young boy is listening in secret. The third strong
brother-sister bond illustrated in these stories is in tale no. 21, “¢-fays [-mhddda$
| 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, “t-tdys [-mhdddas$ | The Talking Bird,” and tale
no. 20, “bint s-stiltan / The Sultan’s Daughter” Both tales begin with a routine
chat about the sister’s dream husband.!6? 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.!6! In tale no. 20,
“bint s-sultan / 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  Seen. 32, p. 286 with the commentary of the sung passage by the narrator, tale xv11, “faysa
gmada | ‘IAyéa Cinderella”; and its correspondent English translation.

159 El-Shamy (1979);idem (1980), 241. For examples of Moroccan 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
acts with confidence and resignation. In both households the role of husband is
marginal .62 Rivalry among sisters can even result in rivalry among men whose
wives are sisters.163 See for example tale no. 4, “ldgra$ ban [-fqi iflatu [ The Bald
Son of [-fgi Iflatu,” 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
in Arab and Berber folktales.!5* The stepmother who, as a ‘mother’ takes charge
of the children of another woman, usually one who has died, assumes the role
of antagonist (or “villain,” in Proppian'®® terminology). She represents ‘nega-
tive femininity’ Concerning this relationship as portrayed in Kabylian 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, “faysa smada
/ SAysa Cinderella.” The role played by the stepmother parallels the one played
by the aunt in tale no. 20, “bint s-sultan / The Sultan’s Daughter,” in which the
aunt attempts to replace her own daughter as the prince’s bride.

9.2 Differences between Men’s and Women’s Narratives

The Mulay Hmad’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 Lalla
l-Husniyya’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 “The Maternal-Aunt,” ibid. 279—285. For a family without a
father see tale no. 24 from Egypt, “The Ears that Didn’t Heed the Wife’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 a Wonderful 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
from men’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 Zama¢§
l-Fna in Marrakesh.16° 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 folk medium whenever 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. 1720,
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 from memory 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; EI-Shamy (1990), 64, n. 3, 83.
Concerning the Berber tales Bounfour (1994), 2083 speaks about the “I'incompétence
de '’homme-informateur omniprésent ...” See the recent comments by Lacoste-Dujardin
(2010), 29 about the women'’s repertoire as narrated by men to Mouliéras in 189o.
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Despite the differences mentioned 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, ‘¢-tazdar
mahmud [ Mahmud 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.1”!

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, young and old, rich and poor. There are fathers and mothers, sis-
ters and brothers, aunts and uncles, cousins, stepmothers and stepchildren.!72

101 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, ‘t-tazar mahmid | Mahmud the Rich Man,” relates the extraordinary
birth of an extraordinary hero. The parents, unable to bear children, conceive

171 Ithaslongbeen believed that the narration of folktale fantasy stories is reserved to women.
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.!” He is at first designated by the bor-
rowed CA term gulam, which simply means “boy”; but with the development
of the tale he ultimately achieves a high position in the king’s palace. The ca
gulam 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 gulam “eunuch” is to be distinguished from
that of the fabd “a slave servant” and from the MA xadddm (ca xadim) “ser-
vant."174

In this tale the gulam was 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 own weight 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.1”>

Another young male protagonist in the man’s corpus, who has an Arab
origin, is Qamr z-Zaman: see tale no. 7, “gamr z-zaman u hayat n-nifis / Qamr
z-Zaman and Hayat n-Nuafts.” Qamr az-Zaman 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 to his own country.
He enjoys making public display ofhis power and handsomeness. His two wives
equal him in handsomeness, but not in his uniqueness.

In tale no. 3, “s-sayyid ban l-asdd [-quindi | S-sayyid Ben 1-Asad 1-Qundi” 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: Qur?an 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 no matter what the odds. His aim is to
return and regain his 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, 8o.
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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 the main character of the “r-riummana [ hiyya sbab kil
§i] / [1t 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.!76

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, “laqra$ ban l-fgi iflatu | The
Bald Son of [-fgi Iflatu,” 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 by marrying 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.!”” 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, Abandoned Woman Heroine
In the stories of the lady narrator of this collection, the protagonists are mostly
women: the youngest sister in tale no. 16, “kiinna b-sab§ bna$ | fmetyyag nlofbu]
| The Seven Sisters [Playing in a Swamp],” the stepdaughter in tale no. 19, “/-
mea u gbila | The Woman and her Stepdaughter,” $Aysa in tale no. 17, “Saysa
gmada / YAyéa Cinderella,” the undefeatable ‘IAyéa in tale no. 22, “lalla faysa
[-mdgmisas-sakna f-al-mdtmisa | [The Undefeatable] Lady $Aysa,” etc. In con-
trast to some of the male heroes, the heroine’s inherent innocence is preserved
throughout her journey.

In tale no. 16, “kiinna b-sab¥ bna$ [ fmeiyyag nlofbu] | The Seven Sisters
[Playing in a Swamp]” any of the sisters could have been the protagonist

176  Gil Grimau and Ibn Azzuz (1988), 1416, 19, 20.
177 InEgypt see Dorson in El-Shamy (1980), xxxii—xxxiv.
178 Onjinns 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, “fay$a smada / $Aysa 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, “lalla faysa
[-mdgmisa s-sakna f-al-mdtmisa | [The Undefeatable] Lady fAy3a,” who chal-
lenges her patriarchal society male counterpart.!”®

10.2  Antagonists

The Villain, Intrigant, or Adversary / Antagonist. One typical Antagonistin Lalla
l-Husniyya’s stories is the stepmother: see tale no. 17, “Say$a smada | TAysa
Cinderella,” and tale no. 18, “zbif$a | Zbifda.” Antagonists in other stories of the
woman’s repertoire include the aunts and sisters of tale no. 20, “bint s-stiltan |
The Sultan’s Daughter,” and tale no. 21, “t-tdy¥ [-mhddda$ | The Talking Bird”;
the ghoula/ogress in tale no. 16, “kiinna b-sab¥ bna$ | fmeiyyag nlafbu] | The
Seven Sisters [Playing in a Swamp]”; and the old women in tale no. 21, “t-tdyr
[-mhddda$ | The Talking Bird.” Antagonists in Malay Hmad'’s stories include the
wife of tale no. 6, “[gd{fdr [-barnaki] u [-mdhsada li ZawZiha | [ G&Sfar I-Barnaki]
and the Woman who Envies her Husband,” who hates and plans to murder her
husband. Villians / Antagonists are indispensible for plot development.

10.3  The Mentor 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 Yusaf -Wahbi ?Abu Sayf in
tale no. 3, “s-sayyid bon l-asdd l-qiindi | S-sayyid Bon [-Asdd [-Qiindi” who
trains the hero Bon 1-Asid I-Qundi in the Qur?an and swordsmanship. The
Mentor in tale no. 1, “r-riimmana [hiyya sbab kull si] | [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 the woman personage “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 his wife kidnapped by the Sultan. An example of a Mentor from Lalla
l-Husniyya’s narratives is the supernatural character, the rahaniyya, who
helps the Protagonist $Aysa Cinderella against the hatred of her stepmother.
This same character could be labeled as a Companion as well because she
accompanies Aysa Cinderella to the royal gala that leads to her marriage to
the Sultan. See tale no. 17, “faysa smada | $Aysa Cinderella.

. The Companion accompanies and assists the Protagonist on his heroic jour-

ney. An example in the present collection is from tale no. 1, “r-riummana
[hiyya sbab kull si] | [1t 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, “gdmr z-zaman u hayat n-nufis | Qamr z-
Zaman and Hayat n-Nafiis,” where the cousin of the hero, Qamr z-Zaman,
helps him find his loved one. Thanks to the Companion, the continuation of
this narrative is assured.

.4  Other Secondary Characters

. The Magician or Old Woman: These characters are universals. They might

help the hero, or obstruct him; but the Old Woman more 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, “Say$a smada / YAysa Cinderella,” tale no. 21, “t-tdys [-mhddds$ | The
Talking Bird,” and tale no. 19, “/-mra u ¥bifia | The Woman and Her Step-
daughter” While the stepmother appears always as an Intrigant, the Old
Woman can sometimes be a Mentor and almost maternal. 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, ‘¢-tazdr mahmud | Mahmud the Rich Man” the protag-
onist’s wife conceives ten children thanks to the the advice of an Old Woman

. 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 the man’s narrations. This Sultan is described
as a character who lives in a magnificent 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 Haran ar-Rasid. Examples of this type of Sultan appear in tale no. 8,
“harun r-rasid [u [-gdssasa] | Haran ar-Rasid [and the Swindlers],” and in
tale no. 9, “harun r-rasid [u tlada d-as-saffara] | Harun ar-Rasid [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 a moral lesson
to others and prompt in executing justice (see tale no. 6, “[gd{fdr [-bdrnaki]
u l-mdhsada li #iwziha | [GaSfar 1-Barnaki 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, “zbifla | Zbifla,” and
tale no. 21, “t-tdyr [-mhadds$ | The Talking Bird,” in which three sisters make
incessant demands which are fulfilled by the Sultan. The Sultan character in
this narrative is pied a 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, ‘¢-tazar mahmid | Mahmud the Rich Man.”
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, “ldaqrd$ ban l-fgi iflatu | The Bald Son of [-fgi Iflatu,” the Jew appears as
helpless and innocent.

4. “Ordinary People”: These usually are simple craftsmen or individuals who
pursue common occupations. One such is the fisherman in tale no. 21, “t-tdyr
[-mhadda$ | The Talking Bird,” who is depicted as a very poor man living with
his wife. In many tales the fisherman catches a box with a cast-away boy
inside.8 Another common secondary character is the falob: see tale no. 10,
“at-talmid | 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-rimmana [ hiyya sbab kill si] | [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, ‘t-tazdr mahmud | Mahmud
the Rich Man.” A merchant appears in most tales, and is generally rich: see
tale no. 2, ‘t-tazar mahmud [ Mahmaud the Rich Man,” and tale no. 5, “harun
r-rasid [u tlada d-al-uzara dyalu] | Haran ar-Rasid [and his Three Viziers].”

180  This same character appears for example in El-Shamy (1980) tale no. 2, “The Black Crow
and the White Cheese” (14-24), and tale no. 5, “The Grateful 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, ‘¢-tazdar mahmud | Mahmud the
Rich Man.” Then there is the slave, generally black: see tales no. 5, “harun
r-rasid [u tlada d-al-izara dyalu] | Haran ar-Rasid [and his Three Viziers]”
and tale no. 6, “[gaSfar [-bdrnaki] u -mdhsada li ZawZiha | [GaSfar I-Barnaki
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 narratives's!
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

In most 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 Muhammad, 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, who were created from light. They are considered more 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), 561562 (on the jinns in Turkey,
which have some features in common with those of the present collection of stories); Der-
menghem in El Fasi and Dermenghem (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 Muftazila, 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, or women. They can remain invisible if they chose. They normally
act at night and mainly 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 him or help him, depending on whether 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 di¢ an-nas “those people” and mwalin [-?drd “the
owner of earth.” The latter epithet alludes to a group of jinn also called
“Dwellers” or “Inhabitants”—as for example, ad-dar maskina “the house has
dwellers/inhabitants.” The adjective maskin/a is also applied to people, with
the meaning “possessed by jinn."”'83 In the first context the adjective maskiin
has a positive connotation, referring to good jinns as protectors and defend-
ers of the home against outside, malevolent jinns. But the combination of the
adjective with a human being is negative, suggesting mental illness. How-
ever, even in the latter case a benevolent jinn can teach a man the means 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 iblis and
shaitans!84 is obscure. These last two demoniac characters do not appear in

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

184  For these two demon types, which do not occur in the present corpus, see Dermenghem 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, ‘zbila | Zbifla.” Jinns are sometimes called by
their names, such as in tale no. 17, “faysa smada / SAysa Cinderella” and
tale no. 7, “gdmr z-zaman u hayat n-nufus / Qamr z-Zaman and Hayat n-
Nufts.” Others are metamorphosed into a human character, as in tale no. 5,
“harun r-rasid [u tlada d-al-uzara dyalu] | Haran ar-Rasid [and his Three
Viziers]” and tale no. 1, “r-ritmmana [ hiyya sbab kil si] | [1t all Started with 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, Mulay Hmad sometimes plays with this device for the sake of
subtlety: see for example tale no. 5, “harun r-rasid [u tlaSa d-al-uzara dyalu] |
Harun ar-Rasid [and his Three Viziers].” Like humans, extra-human charac-
ters are sometimes metamorphosed into animals: see for example tale no.17,
“faysa kmada / $Aysa Cinderella’; tale no. 16, “kiinna b-sab§ bnas [ fmeiyyag
nlafbu] | The Seven Sisters [Playing in a Swamp]”; and tale no. 5, “hariun r-
rasid [u tlada d-al-uzara dyalu] | Haran ar-Rasid [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:!86 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 has wings 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 human wife/husband.

El Fasi and Dermenghem (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 in El Fasi and Dermenghem (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 Sidna Sulayman, 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 Qur?an (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 Malay Hmad'’s
narrations; specifically tales no. 7, “qamr z-Zaman u hayat n-nifus / Qamr
z-Zaman and Hayat n-Nufus,” and no. 5, “haran r-rasid [u tlaba d-al-uzara
dyalu] [ Haran ar-Rasid [and his Three Viziers].”

. Ghoul, f. Ghoula, and pl. Ghouls:!®7 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 gi!/ in early ca
sources denotes a female being: however, popular usage takes the feminine
ending -a, such as in Ma gil-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 a maternal figure,
often described with breasts of unusually large size. El-Shamy'®® believes
this description may be “... a survival from older Middle Eastern religious
beliefs. The ancient Arabian goddess al-‘Uzza was described in older sources
as ‘having her breasts thrown over her shoulders”9° 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. I1, p. XVIII, XIX, XXI, XXIT1-XXVIIT; 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), 2021, 25.

189 El-Shamy (1980), 55 and the bibliographical references mentioned there.

190 In South Arabian tale no. 16, “Zwei Briider,” in Miiller (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."19! The suggestion that this fabulous creature was derived from the
Assyro-Babylonian Lillith!2 must be rejected: this Mesopotamian divinity
was simply a storm demon. In Akkadian texts lild, lilitu and (w)ardat lili often
occur together as three closely related demons whose dominion are the
stormy winds. The most 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 produce milk but only poison.!93
In the present collection of stories ghouls occur less often than afrits. Their
appearance is limited to one of the Lalla I-Husniyya’s narratives, tale no. 16,
“kunna b-sab§ bna$ | f-meiyyag nlafbu] | 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 in Morocco.1?4 All of them

speak to human beings in a known language, or in an animal language which

the humans have learned. As Stumme'9% writes, “In jener Zeit waren aber alle
Dinge auf der Welt mit Sprache begabt: da redeten die Steine, die Bdume, die

191
192
193

194
195

are described: “Wu — elhé ‘egehéten “6rbeh wu — mésin megasi irbd‘ah wu-elhé megasi
dédhi (dodihi) iSydte tay di-héyhi, wu-elhé egehéten mésin tidehe ‘atobinsin le-kizeho. ‘Und
diese Frauen sind vier und ihre Kinder sind vier und diese Kinder sind Ddmonen, die
Menschenfleisch riechen, und diese Weiber legen ihre Briiste auf die Schulter’” For a
parallel description in Maghrebian folktale material see Légy (1926), 24—29 (esp. 27) tale
no. 1v, “Histoire de Moulay Mohammed el-Anhach (Monseigneur Le Serpent)” and tale
no. xxI, “Le cheval persan” (pp. 94-96). See also Laoust (1947), 260261, 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.

El-Shamy (1995), 490; Lacoste-Dujardin (1999), 105; Thay Thay Rhozali (2000b), 9o, 169.
Thay Thay Rhozali (2000b), 35-36, n. 3 for bibliographical references.

For a description of this Mesopotamian demoniac deity see Hutter (1999), 520-521 and the
bibliographical references there. See also cap, L, 190.

Compare Thay Thay Rhozali (2000b), 200.

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, “[gaifar [-
bdrnaki] u l-mahsada li #awziha | [GaSfar 1-Barnaki 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, “haran r-rasid [u tlaa d-al-uzara dyalu]
/ Harun ar-Rasid [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, “haran r-rasid [u tlaSa d-al-uzara dyalu] | Hartn ar-Rasid
[and his Three Viziers],” a human, “Si Mihammad,” is metamorphosed into
a dog, which is treated kindly or harshly, depending on the context. These
instances corroborate El-Shamy’s'96 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, “gamr
z-zaman u hayat n-nifis / Qamr z-Zaman and Hayat n-Nufiis,” and tale
no. 2, ‘t-tazar mahmud | Mahmud the Rich Man”). The most frequently
mentioned types of birds include eagles, which appear in tale no. 7, “gamr
z-zaman u hayat n-nufus / Qamr z-Zaman and Hayat n-Nuafas,” and doves,
the latter always a metamorphosed woman — a common motif in Maghrebin
folktales: see tale no. 17, “faysa kmada / TAyéa 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), 95101 (esp. 96), the Egyptian tale no. 7, “Futmah 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), 5253, 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.!% When this animal is domesticated, as in tale no. 17,
“faysa kmada / $Aysa 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”%? — 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 the present corpus: tale no. 16, “kunna b-sab§ bna$ | fmeiyyagnlofbu
| 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 to ward off evil.2%! In the present corpus, fish
announce the apparition of a benevolent jinn who will help the innocent
protagonist, YAysa Cinderella, overcome the evil designs and the cruelty
of her stepmother and her daughter: see tale no. 17, “fay$a kmada / TAysa
Cinderella”

1 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. Introductory magical 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 SeeMarqais (1953), 377; Lacoste-Dujardin (2010), 60; Doutté (1994), 52; Laoust (1949), vol. 1,
83-88, vol. 11,125-133 (esp. 126) in tale no. cx1v, “Les deux orphelins et I’ ogresse,” and idem
(1949), vol. 1, 130-132, vol. 11, 225228 (esp. 225, 229-230, n. 4) in tale cxXVI, “Aventures de
deux orphelins.”

201 See Margais (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

The narrators of the present collection of stories employed different opening
and closing formulas:

Lalla I-Husniyya began four of her stories with salta¢ kan wah / kana$ wahd
... “I ask you to consider the case of ...”:203 tale no. 16, “kiinna b-sab§ bna$
[ ffmEiyyag nlafbu] | The Seven Sisters [Playing in a Swamp]”; tale no. 17, “faysa
mada / S‘Ayéa Cinderella”; tale no. 18, ‘zbif8a / Zbifla"; and tale no. 24, “briga$
zlyyan | Beigal Ziyyan.” She began five of her stories simply by the verb kan:
kad9 wah [-mea ... “There was a woman ...,” tale no. 19, “l-mra u gbijsa | The
Woman and Her Stepdaughter”; kanu say d-al-bna$ ... “Some girls were ..., tale
no. 20, “bint s-sultan / The Sultan’s Daughter”; kanu $i d-al-bna$ ... “Some girls
were ...," tale no. 21, “t-tdyr [-mhadda$ | The Talking Bird”; kana$ di¢ [-mea ...
“Once upon a time there was a woman ...,” tale no. 22, “lalla faysa [-mdgmura
s-saknaf-al-mdtmiza | [The Undefeatable] Lady YAy$a’; and kana$ [-mra “Once
upon a time a woman ...," tale no. 23, “al-fgusa d-ddssaza | The Weaver Bride.”

She closed three of her narratives by the formula ka kan fandi [-maftah ka
§assidak at-toffah ... “If T had the keys I would give you apples for dinner”: tales
no.17, “faysa smada / ‘fAyéa Cinderella,” no. 19, “/-mra u sbiffa | The woman and
her stepdaughter,” and no. 22, “lalla faysa [-magmura s-sakna f-al-mdtmiza |
[The Undefeatable] Lady YAysa.” 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-hddhi hi[ya] el-hichdyah, wa-laww
baytand qarib l-jibt-ilkum himl zabib “This is the tale, and had our house been
near by, I would have gotten you a load of raisins.”205

However, Mulay Hmad’s stories avoided both opening and closing formulas.
In only two instances did he use an opening formula: wah [-Pinsan kan Sandu ...

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),
v11; 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-ritmmana [hiyya sbab kil $i] | [It all
Started with a] Pomegranate”; and hada wah s-sultan. s-siultan d-wahd [-I-?ard
-kayahkiw §lth “Once upon a time there was a sultan ..., in tale no. 5, “harun
r-rasid [u tlada d-al-tizara dyalu] | Haran ar-Rasid [and his Three Viziers].” He
used a closing formula only in tale no. 4, “laqraf ban [-fqi iflatu | The Bald
Son of Lfgi Iflatu”: u fomma xdllinaham u Zina f-hdnna, “There we leave them
and return to our way.” In one tale, no. 7, “gamr z-zaman u hayat n-nufus /
Qamr z-Zaman and Hayat n-Nufis,” which the narrator claimed to be based
on written sources, he ended with u sadd [-ktab dyalu “He closed his book.”



The Cultural Setting of the Stories

1 Saint Veneration in Chaouen

Chaouen is known as the Sacred and Mysterious, a city of Saints and Stirfa
because of its great number of shrines and its historically deeply-rooted tra-
ditions of mysticism (see text no. 14, “sidi imad [-wafi / [A Poem to] Sidi Hmad
1-Wafi,” and text no. 15, “gsida d-muhammad $-srif [-falami | Miahammad §-Sraf
1-SAlami’s Poem recited by Mulay Hmad;” and text 29, “mulay fabd as-slam |
Milay $Abd ss-Slam” by Lalla I-Husniyya). The orientalist Mouliéras! stated
that in Chaouen “chaque quartier a son mausolée, aupres duquel s’ éléve une
zaouiya ou grouillent des étudiants, des voyageurs, des vagabonds, des men-
diants, des affiliés aux Ordres religieux de I'Islam.” Mouliéras? continued by
mentioning some of the mausoleums and mosques, such as the mosque of Sidi
Bou-Khencha, saying, “ce santon ami des écoliers, tolére dans son sanctuaire
les chants, la musique et les ébats des étudiants,” which refers to ca dikr, ChA
dkir (see n. 235, p. 385).

The conviction in the power of saints of local or national importance, and
their ability to mediate between God and man, is strong in Morocco. 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, Malay 1li B. r-Rasid (see below), to district saints like
Milay Sli $-Saqqiir,3 and down to the local holy man whose name is almost
forgotten. Between these extremes is the sayyid Sidi Hmad 1-Wafi, 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, [-Wafi
“the tall, well-built,” refers to his sanctity because his actual family name was
as-Sgiyyar, which literally means “of short stature.” (See religious lyric no. 14,
“sidi hmad l-wafi | [A Poem to] Sidi Hmad 1-Wafi,” from the male narrator’s
{Isawa corpus). There is even a obsolete domestic mysterious saint known as
Sidi Bu-Nur located in the house of dar YAlal in the Sawiqa 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 Chak’our, 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.#
One of the most splendid among all the shrines of Chaouen is that of Mulay
qli B. r-Ragid (= al-Sarif PAbu l-Hasan §Ali Ben Miisa Ben Rasid 1471-1511).5 (See
the poem 15, “gsida d-mithdmmad $-srif -Salami | Mihammad §-Srif 1-Alami’s
Poem” the composition of which the man narrator attributed to Mahammad
§-Srif 1-YAlami). He was the founder of the Ben Rasid Emirate, and of Chaouen
in1471. 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 dar l-hukuma or dar [-
Pimara (= Kasaba / a strong castle), and other important official buildings
and towers. He married a Spanish woman, named Lalla z-Zahra?, 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, Malay ?Ibrahim YAli Ben Masa Ben Rasid,®
and the powerful princess and governor of Tetuan, as-Sayyida l-Hurra.” The
shrines of both Sidi Hmod 1-Wafi and Mulay ¢li B. r-Rasid are located out-
side the walls of the old city of Chaouen. Hoenerbach and Kolenda® wrote
that seven out the of twenty-six shrines actually in the town can be found in
the Swiqa quarter alone, which leads to Uta-l-Himmam Square, where the
fondag, madrasa, 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 Kolenda®
mention not less than fourteen zawaya: “Stadtviertel Yonsar: (1) Zawiya fai-
sawlya — Stadtviertel Andalus: (2) Zawiya Yaisawlya, (3) zawiya Talawiya, (4)

4 See Lévi-Provencal and Colin (1986 ), 1200; Cornell (1998).

5 On ?Abu l-Hasan YAli Ben Musa Ben Rasid and his shrine see Mouliéras (1899), 130; Colin
(1934), 273~274; Yebbur (1953); Hoenerbach and Kolenda (1973), 6-8, 32, 34; al-fAfya (1982),
68-70, 83-84, n. 127, 86—94, 276; Ibn Azzuz (1998). For a narrative of a pilgrimage to this Saint
by a woman named Fatima see Moscoso, DACh, 224—226: unfortunately this text is inaccurate.

6 See Ricard (1941), 299-316; Hoenerbach and Kolenda (1973), 8-9; al-fAfya (1982), 95-112.

7 See Hoenerbach and Kolenda (1973), 10-12; al-Afya (1982), 121-139; idem (1989); Ibn Azzuz
(1983).

8 Hoenerbach and Kolenda (1975), 119-120.

9 For an enumeration of the zawaya of Chaouen see Hoenerbach and Kolenda (1973), 15-16,
35-36 and (1975), 119, n. 29.



68 THE CULTURAL SETTING OF THE STORIES

Ahmed b. en-Nasir, (5) zawiya derqawlya Yagibiya — Stadtviertel Harrazin: (6)
Zawiya derqawiya el-YArbi, (7) Zawiya Taisawiya, (8) Tuhami, (9) Ahmed et-
Tigani — Stadtviertel Swéqa: (10) El-Hagg es-Serif, (11) YAl Seqir, (12) YAb-
delqadir, (13) Ahmed el-Buhali, (14) Belahsen.” Some of these zawaya still stand,
though several are unused and others appear under a different name: {Onsar
Neighborhood: (1) Zawiya fisawiyya (closed; to be restored); (2) zawiya l-msid
(only for men; still open). — ?Andalus Neighborhood / ?Uta I-Hdmmam: (3)
zawiya derqawlyya 7agibiyya (only for men; still open); (4) Sidi b. an-Nasor
(closed); (5) Sidi Mohdi (only for men; still open); (6) Zawiya Sidi ban ¢Isa (only
for men); (7) Sidil-Bahali. —- Harrazin and 1-Hawta Neighborhood / Street Milay
1li Ban Rasid Neighborhood: (8) zawiya Yalawlyya (for women only; still open);
(9) Sidi Hmad at-Tigani (for men only; still open); (10) Zawiya 1sawiyya (for
men only; still open); (11) Sidi Tahami (for men only; still open); (12) Zawiya
doarqawiyya: Mulay 1-7Arbi d-Darqawi (for men and women; still open); — Swiqa
Neighborhood: (13) zawiya r-Raysuniyya (formerly a zawiya, today a mosque);
(14) El-Hagg o§-Sorif has been merged into Milay §Ali Saqir (for men and
women; still open); (15) YAbd-al-qader aw al-Qadiriyya (only for men; still
open).10

Despite its distance from the city of Chaouen itself, the town’s holy of holies
is Miilay Abd as-Slam B. M3i§ l-Hasani (also pronounced in Chaouen “SAbd
os-Slam and §Ab s-Slam”), which is on the top of Zbsl {Lam. Milay $Abd
as-Slam is one of the most famous and important qutb, “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, “mulay §ibd as-slam | Milay YAbd as-Slam). He is still regarded as
“the pole” of the West, as Abd al-Qadir al-Zilani was regarded as “the pole”
of the East. Most scholars (for bibliographical references see below nn. 12-14)
consider him the disciple of PAbu Medyan Sufaib. However, recently Cornell!
suggested that “most accounts maintain that {Abd as-Slam was the disciple of a
fellow Moroccan sharif known as YAbd ar-Rahman al-YAttar al-Madani, a spice
merchant from the city of Sabta.” {Abd ar-Rahman al-Madani has often been
incorrectly identified as PAbu Medyan, who was actually separated from Ibn
MSis by two generations. However, everyone agrees that Malay $Abd as-Slam
was the preceptor of one of the most famous Muslim Sufis, ?Abu 1-Hasan
al-Sadili, his only disciple, and the founder of the Sadiliyya Sufi order. {Abd

10 My thanks and gratitude goes to Anas Naya for his list of Chaouen’s zawayas and his
information about them.
11 Cornell (1998), 148, 329-330 n. 122.
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as-Slam is said to have been born in Zbsl SLam, into the tribe of the Bni SRas.
Mulay YAbd as-Slam B. Msis’s birth and life are largely legendary!? 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-Kutami
from Qasr Kutama, 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. Ghazwani played a role in popularizing the cult of Malay YAbd
as-Slam B. MSi$ and institutionalizing the pilgrimage that now culminates in
the yearly mawsim (festival of the saint) on the fifteenth day of the Islamic
month of Safhan.® Only one text by Mulay §Abd as-Slam B. M&i§ survives,
the famous prayer on the Prophet, which is recited in all the brotherhoods of
Sadili filiation, and which is a summary of the Sufi doctrine of Universal Man
(al-Pinsan al-kamil).**

2 Chaouen and Its Countryside

As tale no. 1, “r-rummana [hiyya sbab kil si] | [It all Started with a] Pomegra-
nate,” and tale no. 2, ‘t-tazar mahmud | Mahmud the Rich Man,” suggests, water
has always played a major role in the history and topography of Chaouen.!>
The town’s location in the country and its good and abundant water make it

12 Forlegends concerning the birth and life of this saint in particular, and of Siirfa I-fAlami-
yun in general, and a survey of early descriptions of the pilgrimage to his tomb see
Mouliéras (1899), 159-179; Marcais (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-Provengal and Colin (1986), 1201; Lévi-Provengal [Ch, De La
Véronne] (1997), 507-508; al-YAfya (1982), 83-84, 193201, 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. For more bibliographical references see Le Tourneau (1979),
9L

13 Le Tourneau (1979), 91; al-YAfya (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 bab d-al-fdyn, “Spring Gate,” because the term
bab 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, “harun r-rasid [u tlada d-al-izara dyalu] |
Hartn ar-Rasid [and his Three Viziers]”) — hence the cults surrounding springs.
Thus Chaouenite women in search of fertility visit a spring known as fAyn
Sidi Hamza 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 Milay Hmad’s nar-
ratives: tale no. 1, “r-rimmana [hiyya sbdb kull si] |/ [It all Started with a]
Pomegranate,” and tale no. 4, “ldgra$ ban [-fqi iflatu / The Bald Son of [fgi
Iflatu,” and tale no. 5, “harin r-rasid [u tlaba d-al-uzara dyalu] / Haran ar-
Rasid [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 célébres dans tout le nord
du Maroc. Chechaouen [= Chaouen-AR] est renommée aussi pour I 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.”® The later visitor to Chaouen, Harris,!” 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 ... "*® Unfortu-
nately, nowadays such spaces are vanishing.

Like any other Mediterranean city, the gardens and orchards of Chaouen had
olive trees, vines, fig trees, and pomegranates, as tale no. 1, “r-rimmana [hiyya
sbab kull $i] | [1t 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 and Chaouen, commented, “... le sentier, bordé d’ églantiers en fleurs, ne
sort plus des vergers; nous cheminons al’ ombre des grenadiers, des figuiers, des
péchers et de la vigne, dont les rameaux couvrent les arbres: les ruisseaux sont
si nombreux que I'’on marche presque constamment dans I'eau.”’® Michaux-
Bellaire2 records six different kinds of pomegranate in the Zbala area, and
states that, “La culture des grenadiers est moins 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.” Colin?! cited a curious story recorded by Ibn
Hatima of Almeria based on the work of Hisam of Ceuta on the reason for
the first cultivation of a particular variety of pomegranate brought from Sam
named safari,2? which is still known in Chaouen as saffi. Recently, al-fAfya23
mentioned this fruit as common in Chaouen and surrounding rural areas like
Gariizom.

The pomegranate has a range of meanings in Berber and Arab folklore.
In tale no. 1 here, “r-rimmana [hiyya sbab kull $i] | [It all Started with a]
Pomegranate,” it symbolises women. It occurs as a convenient merchandise in
one of the tales collected by El Koudia and Allen,?* “Nunja and the White Dove”
(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.?>

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-YAfya (1982), 73.

24  ElKoudia and Allen (2003), 100-103 (esp. 101).

25  El-Shamy (1999), 143151, 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. 11, 212, n. 6;
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Another frequent folktale subject is hashish. One of the main characters in
Mulay Hmoad’s story tale no. 4, “ldqra$ ban [-fgi iflatu | The Bald Son of [fgi
Iflatu, is stated to be a consumer of hashish / cannabis / Cannabis indica.
Another word used during the narrator’s time was mafzun,26 which is not
smoked like /s, but eaten.?” Mouliéras?® comments that kif 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 I'opium.” Both 4if and Asi$, and their consumers, are frequent folktale
subjects.??

4 Domestic Architecture in Chaouen

Tale no. 5, “harun r-rasid [u tlaSa d-al-uzara dyalu] | Hartn ar-Rasid [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, 111, 125. For a detailed discussion of
the different types of tabac or kif and Cannabid indica see Margais (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 taba, kif, mdfzun, and Asis 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 (der Andalus-Araber) Heimat.” The gabled roofs conform to the
old shape of the houses, a shape still found in Granada today.3! 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.”3? Colin noted that, “Fast alle Hiuser haben mit Ziegeln
gedeckte Giebelddcher; denn der Winter bringt starke Schneefille.”33

Lime is used in Chaouen for whitewashing the interior and exterior walls of
houses (see tale no. 19, “I-mra u gbifla | The Woman and her Stepdaughter”).
This is a common practice throughout the Mediterranean.

5 Hammams and Hammam Culture34

The hammams are considered one of the women’s spaces par excellence. Tale
no.18, ‘zbifSa | Zbifla,” 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 Hauser.” 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 1v.

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-7Afya (1982), 280.

34  Foradetailed 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), 5861, 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 hayak. 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 of men and women creates a positive feeling of
uninhibited freedom.3?

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
taseah | tarrah, “the apprentice baker”36 (see tale no. 24, “briga$ ziyyan | Beigod
Ziyyan”), would call at every house for bread to take to the oven. As a tip he
would receive 7iirsa / qursa, a small loaf of bread. The following Moroccan
proverb from de Prémare3” shows the cultural importance of the public oven:
lforran sbaq aj-jamdf “Before the mosque the oven/ First the oven and then
the mosque.” The Moroccan vernacular term for “bread” is xt1bz38 (see tale
no. 1, ‘r-rummana [hiyya sbab kull si] | [It all Started with a] Pomegranate”;
tale no. 6, “[gdSfar [-bdarnaki] u -mdhsada li ZawZiha | [GaSfar 1-Barnaki and]

35  See for example Dwyer (1978), 16.

36 De Prémare, DAF, V111, 277 provides an excellent and detailed explanation of the term
tagwah | tarrah: “mitron, qui circule dans les rues et porte au four le pain des particuliers
(gargon du fournier) [Co, Br, Mar, Mer]; ... le mitron était généralment un enfant sale et
mal habillé, pieds nus, une rondelle sur la téte, la téte et les bras chargés de planches
a pain; il passait la journée a circuler dans les ruelles en criant: fjun! fjun! [AR — in
Chaouen [-xiibz! [-xitbz!]; sous son bras gauche, une sacoche contenait les quarts de pain —
kasra-[AR: Chaouen t-tar/sf/ tr/siyyif, and small loaf of bread -quir/gsa]-que les maitressess
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 Marcais (1911), 2638, 144-151; and for Rabat see Brunot (1931), 62, 63, 168.
Both descriptions are applicable to Chaouen.

37  DAF,X, 03.

38  For a vernacular version of a recipe for bread see Colin (1939), 186. For more on the word
xtibz 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 the most excellent of pious works. No food can be conceived
without it, except, of course, kasksu. Along with a hammam, a public oven is
found in each neighborhood. Hoenerbach and Kolenda*® mentioned sixteen
traditional public ovens in Chaouen. As far as I could determine, today twelve
survive.#

7 The Engagement Ceremony

As tale no. 1, “r-rummana [hiyya sbab kil si] | [It all Started with a] Pomegra-
nate” shows, the marriage contract is concluded through words alone. In nor-
mal circumstances there is an initial marriage petition consisting of the groom’s
offer and the bride’s father’s (or male guardian’s) acceptance. The actual mar-
riage formula is Zawwaztag / {tiSa¢ banti fla sunnat llah wa rasilih: “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.#2

39  Westermarck (1968a), 504.

40  Hoenerbach and Kolenda (1975), 120, 137.

41 Margais (1911), 2—39, 127-151 provided an amazing narrative text on [fdrzan, “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
athome. 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 [-mfdllom “patron fournier” and the ¢drrah “apprentice baker,” and
their social position. Rackow (1958), 3, n. 1 provides rich data on Tetuan fraran “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, ‘¢-tazar mahmud | Mahmud the Rich Man.” The original term
here is s-sabdf, 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.#3 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,** 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
same day the siblings are gathered for a mid-day meal. In the afternoon another
celebration exclusively for women is held. In some places this day is marked by
the henna ceremony.*®

9 Henna

Henna appears frequently in the woman’s stories, as in tale no. 17, “faysa gmada
/ YAysa Cinderella,” and tale no. 18, ‘zb78a / Zbifla” The henna plant (Lawsoni
alba / inermis), CA hinna?, 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 nar n-nbi “the light
of the Prophet.”*¢ The Bedouin even had a constellation called “The Henna-
Stained Hand.”#” 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
see Moscoso, DACh, 247. On this ritual in some rural areas of Habt and Morocco in general
see Michaux-Bellaire (1911), 135-136.

46 Westermarck (1968a), 113.

47 Tt occupied the stars of the classical constellation Cassiopeia. (See Al-Birani [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, gallnut*8 (see tale no. 17, “fay$a kmada / YAy$a 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.#° It is used on all festive and ceremonial occasions,
and its symbolic meaning and magical importance extends from the Atlantic
to the Ganges. Its preparation and application constitute an important magico-
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, “zbila | Zbifda"). 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,° 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.>! 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, ‘-tazar mahmud | Mahmud the Rich Man,” explains
that his reason for wanting to get married again is that “he would like to have
children to inherit from him.” The decision made by the man 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. 1in 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, 111, 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.>2

1 Slaves and Black Musicians in Chaouen

Slaves appear frequently in both women’s and men’s narratives, such as tale
no. 3, “s-sayyid ban l-asad [-qiindi | S-sayyid Ban l-Asad 1-Qundi,” tale no. 5,
“harun r-rasid [u tlada d-al-uzara dyalu] | Haran ar-Rasid [and his Three Vi-
ziers],” and tale no. 20, “bin¢ s-sultan / The Sultan’s Daughter” Regarding the
historical background of slavery in Morocco in general, Welte and Aguadé>?
comment that “unter dem marokkanischen Sultan Mualay Ismafil (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 Bevélkerung vermischen.”>* The autobiography of one of Cha-
ouen’s intellectuals, ?Abu r-Rabi{ Sulayman al-Hawwat a$-Saf$awni (1747
1816), when referring to his family members, describes a slave named Sahib
raised and educated by his father:

Lol &3 e b WMoy oyl g Al sV iz Aoy ¥ gl o2 ) amy V) ..
DLW e sl Chgsy e YLB) ade Wl 18T o B35 Ly Ll Ul
Wyo 3L o deall i1 3 U ol i (68 Lo ) 6555, 52

A e 5 lgetl Al ‘&\k}mw\gpoﬁ [4a] i8] o

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
him with 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 Malay ?isma¢il 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-Provencal and Colin (1986), 197.
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nobles. But in fact he was a slave. His name was Sahib, and it was fair to say
about him, ‘Yes the slave Sahib etc., because he was born in his home [the
author’s father’s home] to a slave named Muf§ti Allah and a female slave
named Zayda, and he [the author’s father] gave him the best education.?>

This testimony proves that in Chaouen, as elsewhere in Morocco, black men
and black women (the latter mainly as concubines) were found in considerable
numbers.>6

Moreover, in tale no. 2, ‘¢-tazar mdahmiid | Mahmud the Rich Man,” a gulam
was bought in the market from his 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 gulam “eunuch” is distinguished
from fabd “a slave servant,” thus corroborating the historical role and position
of these figures as described in early Arab sources.’” The narrator apparently
borrowed this literary figure and the term applied to it from Oriental Arabic
sources, and most probably from Muslim Spain, where it is known that gilman
(pl. of gulam) often reached high government office. In MA the term gulam as
such is not in use, which might signify that this figure was unknown to the mer-
cenaries in the Moroccan slave market, in contrast to the highly documented
term fabd “slave servant.”58

The slave in some tales, such as tale no. 1, “r-ritmmana [hiyya sbab kull s
/ [It all Started with a] Pomegranate” and tale no. 5, “haruan r-rasid [u tlaSa
d-al-uzara dyalu] [ Harin ar-Rasid [and his Three Viziers],” is called the gnawi
“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 Aguadé®® state in
their description of the Meknes gnawa: “Eine Gnawa-Gruppe besteht aus vier
Musikern: dem Oberhaupt (mfellem), er spielt die genbri, die Gnawa-Gitarre,
dem Zeremonienmeister (mgeddem), er leitet das Trancespiel (hedra) und zwei
weiteren Musikanten, die die gergaba, die Eisenklappern schlagen. Um die
Musikanten scharen sich nun gewisse Anhéinger, die diese begleiten und zu

55  See Himer (1996), 3, 48—49, 121.

56  Concerning slave markets, the customary manner in which slaves were treated before and
after their acquisition, and their position in Rabat society see Brunot (1931), 84—87,193-196.
See esp. 195, 1. 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.6°

12 The Miaxzon / The Government

Mixzan®' appears mainly in the man’s stories (see tale no. 7, “gamr z-zaman
u hayat n-nifus / Qamr z-Zaman and Hayat n-Nufus,” and tale no. 2, ‘¢-tazar
mdahmid [ Mahmud the Rich Man”), and alludes to the central Government
and everything connected with it, including the Sharifian administration. In
his article on the history of Maxzen in Morocco, Buret? correctly states: “In
brief, we may say that the Makhzan in Morocco 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-lugha al-makhzaniyya, which is a correct Arabic 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 appear mainly in the man’s stories such as tale no. 4, “lagra$ ban l-fgi iflatu
/ The Bald Son of [-fgi Iflatu,” and tale no. 2, ‘t-taZdr mahmid | Mahmud 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
0awin had already joined the founder of the city TAli Ben Misa Ben Rasid
in 1471. However, other historians believe that the first Jewish community was
composed of the 0w n (Sephardic Jews), refugees of the massive expulsion
of Jews from al-Andalus in 1492.53

60  For a detailed anthropological approach, and the transcription and translation into Ger-
man of Gnawa poetry from Meknes, see Welte and Aguadé (1996) and the bibiliographical
references to other works on Gnawa mentioned 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-YAfya (1982), 208 and El-Hbiisi (1999),
62-65.
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The small Jewish community lived in the mallah, 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.%* According to Mouliéras®® the mallah had a great variety of shops and
workshops — apothecaries, groceries, cobblers’ stalls, fruit and vegetable stalls,
tinsmiths, shoemakers, weavers, tailors, weaving workshops (draza). But this
was not the only place where the Jews conducted their commercial activities:
other such venues included the Tribfa and I-Fendaq d-al-Yhiid, today known as
|-Bazar d-ot-Tlidi.56

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.%7

One of the first Europeans to enter the city, Walter B. Harris,58 says that “only
certain Jews are allowed to go to the town at all, and they must wear a badge to
show that they are ‘protected’ by some Moor within the walls.” Mouliéras®®adds
that Jews did not normally go out of the mallah 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 earlier’® 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 the woman narrator. The Jewish community in Chaouen had close
links to the larger one in Tetuan.”*

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

65  Mouliéras (1899), 141.

66  Al-YAfya (1982), 210—211; Hoenerbach and Kolenda (1973), 17, 30, n. 1, 34: see n. 304, pp. 248—
249.

67  See Hoenerbach and Kolenda (1973), 17, 21; al-YAfya [1982], 211.

68  Harris [1888], 21.

69  Mouliéras (1899), 144.

70 Al-fAfya (1982), 21212 records a completely opposite situation during the 16th Century.

71 Al-fAfya (1982), 211.
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According to al-YAfya,”? during the 16th century, after the foundation of
the city, there were 1,000 Jews among Chaouen’s inhabitants. Foucauld,” who
came to Chaouen in 1883, recorded that there were around ten Jewish families
in the city. Colin” writes that in the 1930’s the mallah contained 22 houses
with around 200 dwellers and two synagogues, one of them “very luxurious.”
Unfortunately neither synagogue has been preserved.” Two decades later, the
1953 census recorded only 15 Jews.”® This was the result of Jewish migration to
the new state of Israel. After this the mallah 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,”” or most probably from
the end of the 18th century.”®

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.” 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-fAfya (1982), 72.

73 Foucauld (1998), 9.

74  Colin (1934), 273.

75  See also Hoenerbach and Kolenda (1973), 1718, 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 étre maghribin; dans les Mille et une nuits, les magiciens sont
réguliérement originaires du Maghrib. Au coeur de I'islamisme, a 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-rummana [ hiyya sbab kil $i)

wah [-?insan' kan Sdandu {-tizara® kbira bazzaf u kif n-hi® had at-tizara? Sandu
g-gnana$. u di¢ ag-gnan §dndu fih man kill ma xlag nah tafala wa tabaraka*
d-al-fawakih,® man kull haza, man kill haza. u hitwwa razul ganiy man l-agniyya.
fandu g-gnan u z-zahwa dyalu yimsi n-di¢ ag-gnan tamma layiglss. Sdandu [-5bid
u xadom ladtayyab® fad-dar. u [-5bid galsin layqdrrbu u ybd§idu. u yZibu lu
l-bSida uygdrrbu lu l-griba.

wah l-waxt” m$a n-ag-gnan, ... [ld-hwa] layinfax, u l-xrif kan tayib u ... wiikka,

ddah n-nawm.8 ddah n-nawm, [-fabd Somma. [-Sabd xallah u hbat kayissara
[fal-qa$ d-al-girsa. Zbar t-trig, f-di¢ [-qga¥ d-al-girsa fiha wahd l-wad. wah l-wad
gaylz. hbadt n-al-wad.

N O ot B

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

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

This form drives from n + hiyya. On this see de Prémare, DAF, X, 674: “kif-on-huwwa com-
ment est il? comment va-t-il? ma raft kif an-hiyya je ne sais comment elle est [co].” Caubet
(1993b), 32 analyzes the infixe-couple n- of ... une origine berbére (peut-étre dans la série
démonstrative-relative -on, anna).”

This is a ca frozen expression and another example of code-switching.

On this word, lent from ca into M4, see Heath (1989), 211 under A-1-129.

In this instance the assimilation of dt to ¢t does not occur.

In northern MA the ca wagqt ) wdxt, 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:
Margais (1911), 492—493; Ouargha: Lévi-Provencal (1922), 265; Tetuan: Singer (1958), 109 under
‘Adverbia der Zeit’; ibid. (1958), 262; Chaouen: Natividad (1998), 111, n. g for bibliographical
references, and Moscoso, DACh, 46 (who transcribes wiixt); 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 and Woidich comment concerning the Egyptian dilwaxti,
“mit /x/, das direkt auf */q/ zuriickgeht. Die Spirantisierung des */q/ zu /x/ muf sehr alt
sein und noch in der Zeit vor der Verschiebung von */q/ zu /°/ 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.

The usual ChA word in this instance would have been nfas. However, here again the narrator
appeals to code-switching.
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hitwwa hbat n-al-wad, u 2bdr wahd r-rimmana Yaziba, r-rimmana kbira. qal
had r-rimmana ytallfa n-sidu u yqdssra, u mannay yfiq m-an-nfas, yagla. gbat
di¢ r-rimmana u tallfa, u qdassra u Zab wah l-aniyya, wahd az-zlafa, u farfra u
nazzlan-sidu. had t-tazar ftan. gbdr dig az-zlafa u dig [-hbub d-ar-rimman ka?an-
nahuma g-gawahir. [-hbib kbirin® gadd [-gawz. qdayysa SazbaSu. msa layagil
[fdig r-rimmana yanah, yanah, yanah tla hdtta kammla b-kill $i. gal: “wa laodda
hadr-riimmana!ma att mannayasn qatta had l-5abd? a -5abd azi!” gal lu: “nfam
sidi?” gal lu: “had r-rummana lli nazzalta li hnaya ma § man $i¢ra qdttdSta?” gal
lu: “ya sidi, ana masi qdttdfta. ana ma qdttdaSta si m-ag-gnan.” qal lu: “mannay
Zibta?” gal lu: “ya sidi, ana ntina nfdst, u ana hbatt'® mfa t-triq f-al-qas d-al-girsa
u saffté fal-wad, u zbart had r-rimmana habta n-Ydanna, u $$hida u qassdrta u
nazzalta lag mannay dqum m-an-nfas dagla.”

qal lu: “ana ¢af shal Sandi r-rumman, shal Yandi l-fawakih! u ntina had r-
rummana habta mfa l-wad ggiba® li nagla! §las ggiba li? ana ma xdssni $i, ana
r-riumman dyali éaf shal? ya l-gnawi! ya kada, ya kada! yanah wirrini mannay
gibta.” habtu tla hatta n-al-wad. qal lu: “m-an-ndhna tallaSia.”

huma mfa l-wad, yZabru wahid layiZni r-rimman. zad n-fandu “s-salamu
Salicum!™? gal lu: “s-salam!” gqal lu: “flan!” qal lu: “nfam?” qal lu: “xdssa¢ dbis li
wah [-§isrin d-ar-riimmanad.” qal lu: “tyyah, a sidi. nti Sandag r-rumman, walagin
$$hi% r-rimman dyali. ana naftic r-rumman.” xtaru §isrin d-ar-rumman kbirin,
u mazgyanin. u qal lu: “ahsab at-taman dyalom?” gal lu: “t-taman dyalom kada,
kada.” qal lu: “waha hdqgam u hayyad fdsra, u hdyyasd xmdstas.” qal lu: “ma
hada?3 ntina 269 dasri monni, u qilt li naqtaf Sisrin; u daba ndqsa mon dig

9 This is a very rare adjective pattern in MA in general, but a very common plural adjective

pattern in ChA.
10 [t/ + [t/ ) tt. On this see Cantineau (1960), 34-35; Heath (2002), 166; and Moscoso, DACh,
55, N. 132.

11 dgiba ) ggiba. See Cantineau (1960), 34—35; for additional examples in ChA see Moscoso,
DACh, 54, n. 121. On the affricated articulation of the MA Zim in general see Messaoudi
(1996),167-175; Heath (2002),136-138. Concerning northern and Jebli dialects in particular
see esp. Heath (2002), 136.

12 Thisis 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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[-Sisrin. §tidni Tdsra, u ziftni* xdmsa, hiyya xmdstas. Sonnu had? §las had
$i?”

qgal lu: “had [-5abd hbat n-al-wad, gbar wah r-rimmana dyala¢ tahda$ f-al-
wad, u Zaba li nagla.” qal lu: “u kilt r-riommana dyali?! u kilt r-rdzq dyali! u
mazi dosmadni, dqul li $abbi dsra. ana ma nasmdh lag i f-ar-rummana dyali.
ana xdssni di¢ r-rummana hadig d-2batta'® man [-wad! d-zobda [-$ibd m-al-wad!
laxassu yrud r-riiommana dyali.” gal lu: “la ya wuddi! r-riummana ana kilta. fayn
faw mas nazbdr lag Saw r-riimmana dyala¢? adxil n-ag-gnan $abbi 9ladin d-ar-
rummana$ fiha.” qal lu: “walu, xassni r-rimmana dyali ma nasmdh lag si.” qal lu:
“‘awuddi!nah yihdig! asmah li!” qal lu: “abadan!” gal lu: “owawa daba s mas ndqqi
anaya? r-rummana hana kilta. 5abbi frha isrin. nxdllsa¢ b-tladin nxdllsag. lli qult
li-nxallsag, ga smdh li!” gal lu: “ma nasmah lag illa b-wahd l-kaftyya!” gal lu: “ma
hiyya?”16 gal lu: “Sandi wah [-bant mdahbusa, u ma ladcuf si. dxudha Zawgatag.
qgal lu nasmah la¢ f-ar-rummana. u tla ma ygun $i hayda, ma nasmah lag si.” gal
lu: “waxxa!”

Samma samhuf-di¢ r-riomman, u msaw n-Sand l-5dul, iwa u ktab Sliha. ddawdh
n-ad-dar d-baBaha. Smal lawah t-tiwSiqa, §mal la $i sratal, §mal la $i kiswa yaSni
dalila,"" rdila, twa u ddaxxlitha yaTniyqulu hada. [-5a?ila'® dyalu killa dabki, killa
dgawwa$, dqul: “nah! u mon hada munkdar! mazi nna'® hna b-had l-ayla, ma
fanda razla dgum, ma Sdnda Sayna dcuf, ma fdanda diigma dahddr bih.”

daxxdl la [-§abd $i haza d-al-magla. nazzla la. qad?° lu: “‘azmaf yiddag! zmas
yiddag man had [-mafisa!l” msa f-halu [-§abd. kla$ di¢ $i. sbah as-sbah fawad

14  zidini ) ziftni. This is a common assimilation in ChA. For more about it see Cantineau
(1960), 34—35; Margais (1956), 110; and Moscoso, DACh, 54, n. 124.

15  £badta ) Zbatta. 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 dlila. However, the narrator appeals to the ca model pattern.

18  Thisis a term loaned into MA from cA. On this particular word see Heath (1989), 211 under
A-1-109.

19 [+ (-na pronominal suffix 1st person plural) ) nna. This is a very common assimilation
of the preposition { followed by pronoun sufffix 1st person plural. On this assimilation
in general see Marcais (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: Margais (1902), 27; Djidjelli: Marcais (1956), 114;
Tunis: Singer (1984), 112—113; Hassaniya: Cohen (1963), 23—24.

20  qalad ) qal$ ) gad: in this instance the assimilation has not occurred, but the /1/ has been
simply dropped, contra Moscoso, DACh, 55, n. 143. Cantineau (1960), 53 commented that
in some Maghreb Arabic “D’ autres fois encore, le [ est tombé purement et simplement: en
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haydag, bafdu haydag hatta Samlad talt byyam, [-5abd daxxal di¢ [-magla u msa
yagla gad lu: “ahda! nazzal dig [-magla u xrdz f-hala¢. ma dqul li ma nqil lag. ma
dahdar si ma dhadig $i.” gama$, u gaslo$,?! u baddlo$ fliha, u gama$ n-ad-dar
dyala dfarrsa u dhadi. hadag t-tazar dxdl n-ad-dar, yizbdr [-hiss f-al-bid—amma
fal-brs. tallal, gbar ydfni mar?atun laha bal, wa laha 9qal, wa laha wa laha,
zamila,?2 mdhsuna, [-5qdl Sdnda mazyan. iwa gal: “I-hdmdu li-llah Sla had, hadi
ka$d g-ganniyya! kad9 hayda Sawad sabha$ m-hada.”

faw nad r-razal yifrah, yaSmal ydini d-dar dyalu. Srat n-nas. $mal kada. guw-
waz tamn yyam qad lu: “zawzi!”?3 qal la: “‘nfam?” gad lu: “ana ma §ist $i haydaya
galsa.” gal la: “ma nafial?” qa$ lu: “msi, 2ib li s-suf [-bayta, r-razma, Ziba li!” [gal
la): “S ma daqqi biha?” qa$ lu: “Zib li s-suf u dcufni § mas nafmal” gab la s-suf.
gad n-wah s-safha d-al-kagit, u 2abbdada, u Zabds$ [-qalam.?* u sanfa$ man dig
l-kagit -mramma lli mas daxdam biha hiyya, san$ad di s-sdfha d-al-kagit, qa$ lu:
“hadi Sabbiha n-al-mSdllam n-naggar lli yku?s ydSrdfydsni, ySdaddal fha hadiyya.
ydfmol -mramma.” m$a t-tazar fand sn-naggar, u fdaddal [-mramma u Zaba.
sara$ kadagzal dig s-suf kadaSmal bih s-sda, u sara$ ladaxdom f-di¢ [-mramma,
u wuggdad l-hayag. di¢ -haya¢ la mifala lahu ykuan Sand si wahid f-al-blad! la
mibala lahu ykus $i26 wahid laySaddlu. sanfa kbira hadiyya.

qabtad [-fabd qad lu: “amsi n-mutd$ t-tizara u biv hada, bif hada.” [-Sabd
fabbah n-mauta$ t-tizara. kan tamma wah l-uzir d-as-sultan, ¢afu. qal lu: “azi
a [-§abd, b-shal hada?” qal lu: “kada, kada.” qal lu: “ha hu.” Stah [-flus. hitwwa
msa u l-uzir tabfu, yanah, yanah, yanah ila hdatta n-ad-dar, n-bab d-dar. [-5abd

face de cl. galat laka, qultu lahu “elle t'a dit, je lui ai dit”, on entend souvent en arabe
dialectal maghrébin gdtlek, gutlih (-lo).” About the alteration of the /t/ to /6/ see the
comments by Cantineau (1960), 37, “Dans certaines parties du Maghreb, plus précisément
dans les parlers de sédentaires de I’ Algérie et du Maroc, le ¢ subit de curieuses altérations
inconditionnées: probablement sous I'influence du substrat berbére ... ou méme a se
spirantiser en ¢.”

21 Here the assimilatory shift from the voiced /g/ to the voiceless /x/, which is normal for this
verb in ChA, does not occur. On this shift see n. g, 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 r@zli “my husband,” instead of cA zawzi. Notice the
shift of ca /z/ to sibilants palatal /Z/. On the substantive term and the more frequent loan

Y«

zawaz “marriage” from ca into MA see Heath (1989), 208 under A-1-40.

24  The pattern expected here is glom. 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 ykun )yku: the final nun drops. This is one of the numerous examples of the loss in ChA of
the nun of the verb kan.

26  ykun $i ) ykus $i. 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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dxdl u htowwa rgas fhalu. gal: “hana Sraft d-dar.” Sabba dig [-haya¢ n-al-mali,
n-as-sultan, qal lu: “Caf n-nas $ ladfaddal, ha! ¢af had s-sanfa kif n-niyya! hada
[-mSallam.” gal [-malig: “had malad s-sanfa ma xdssa $i dkun ydaSni fand hadd.”
xdssa dkun Sandu httwwa.

gbdt s-sultan u Za hiwwa u l-uzir man muraha. wisslu n-al-bab d-ad-dar. u
baBaha sarat Slih d-dayf ma ydaxxlu $i n-ad-dar, ma yddxxal d-dayf, ma yddxxdl
s-sahib, ma yddaxxal g-gar, ma yddaxxdl hdtta wahid. masrut §lth b-al-dul. iwa
huwwa n-bab d-dan, u hiuma wdqfu mSah: “a sidi, dayf li-llah. hna n-nas bar-
raniyyin, u ma Ydanna fayn ndfsu. u daba had l-lila Stina fayn nwikkiw.” caf ftham
qal: “waha n-nas kbirin, ha n-nas mazyanin. nddxxlom n-ad-dar. wah [-bi$ fandi
xawi, ndfttham yndfsu fih, u f-as-sbah yimsiw f-halom.” gal lom: “mdrhba bigiim!”
ddxxlom u fassaham.

gaw lag huma z2abu [-maskadr, ga hiowwa u hadag. ga huma qabtu had [-maskdr
u sakkru [-$bid Ui huma f-di¢ d-dar kamlin. kull wahid wahid Stawah l-kwiyyas
dyalu, u t-tazdr Stawah kwiyyas dyalu. iwa barku u $obbru dig [-mra, u gsaw biha.
r-razal, tlas an-nhar, tar lu [-maskdr, gam, yizZbdr gnawa kill wahid u fay hiiwwa
mslyyas. iwa hiyya hadic. gam fatto$ §la [-mra, ma Zabra. [gal mfa rasu): “th ya
l-griba! ya [-griba hadi! ana baBaha sarat §lyya ma nddxxdl hdtta wahid, ma
ndaxxdl d-dayf, ma nddxxadl g-gar, ma nddxxdl §ltha hdtta wahid. u daba hadi
kbira hadiyya. kif massi ndfmal ana faw nazbar had [-mra? s mas ndqqi b-rasi?”

msa Yand wahd sahbu. qal lu: “ha d-ma wqdf biyya. ha d-ma wqas.” qal lu:
“laxdssag damsi n-as-suq u dqul, ‘a mad-d-ykiix xay®” fi-sabil llah?8 u ydtlab fliyya
d-ma ...”" qal lu: “Sandog i flius?” qal lu: “muzad [-mal, ad-dhdab muzud.” “domsi
n-as-suq u dqul ‘a mad-d-yku xay fi-sabil llah! a mad-d-yku xay fi-sabil 1lah!
u ma-nay yimsi mfag, yqul log ana xag, §abbih n-ad-dar. u yku $dandag t-tazin
d-al-magla muzuda, [-magla mazyana, u l-xitbz mazyana. u nazzal lu di¢ l-aniyya
d-al-magla, di¢ t-tazin u dig az-zlafa [-maxfiyya u kada. u ntina axrdz daltha,
amalnassag mas dafmal $i haza. ila ga nazzalt lu, u glos ga yagul, ma tonnag ma

Vv

hdtta §gi,?® ma tonnag, ma hada, glas ga yacul, yhawwas u yagul, xdallih yagul.

27  man-d-ykunxay y mad-d-ykix xay. Here is the assimilation of the — n of the preposition man
to the relative d, in addition to the assimilation of the -n of the verb kan to the following
word xay. On this last instance see the previous note.

28  This stock expression implies a deep Islamic faith: it is slightly modified from ca fisabil-i
llah (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, V1, 28, meaning 3. For
commentary regarding the analogous cA expression bi-hawli llah “by the power of God,”
see Heath (1989), 32.

29  dgi) ggi. For this type of assimilation see n. 11 above.
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mannay ykammoal qul lu, ‘wa nah yhdnnig. xraz ma hna xad.” gal lw: “may faw
ggib wahid axir, Yaw nazzal lu [-magla, [-magla mazyana u l-xubz mazyana u
[-ma mazyan. u nazzlpm lu u xrdz f-halo¢ m-al-bi8. ila glas yagiil bla ma 29 $i nti
-yagul-u qul lu, 1ahyhannig.’ utla Zbdrtu, nazzalt lu dig [-magla, u Smalyiddu §la
basti%am, u glas layistannag hatta ggi ntina ‘ma tgaddis $il’3° yqul lu, *hdtta ggi
ntina, a mul d-dar, ntina mul d-dar. ntina ya xay hdtta naglu ana u ntina.””
“hadag hiwwa xag.” [t-tazdr gal lu]: “mazyan.”

qal n-al-liwwli, gal n-at-tani, gal n-at-talad, gbar wahd s-sdayyad xah ... gab lu
di¢ -magla, glos stannah hdtta Za. gal lu: “kal.” gal lu: “hdtta naglu ana u ntina.”
qal: “hada hiwwa xay, huwwa hadag.” gal lu: “u ha d-ma wqas biyya, ha d-ma

qgal lu:

wqd$ biyya, u daba $ naqqi? daba xdssag dwiirrini § mas ndafmal.” qal lu: “Sandag
si mal?” qal lw: “nfdam, Sandi.” qal lw: “ida Sandag¢ [-mal yanah.” sraw [-hwayaz
d-an-nisa?.3! u Sabbru yatni wahd r-rbifa, u bgaw layissaraw, had laxassu, had
laxassu, had laxdssu, ila hatta wusslu n-al-maswar d-as-sultan laygawwdu. mfa
hiyya tallola$, Tdqlo$ z-Zawz dyala, Sdqlod di¢ hada. “ka hna nti?” gad lu: “hana
hna. fral-wahda d-al-lil, yku kil $i nafis, ddalqawni n-ndahnaya, dhdarrbuni.”

wa kadalig3? f-al-wihda d-al-lil. kanu $ammag. gabu g-gmal. u rakbu Sla
g-gmal u habbtitha yanah, yanah. u habbtitha m-as-stah, u xdrrzitha tla hdtta
n-bdrra, u hdrbu, u hdrbu biha. s-sdayyad u t-tazdar msaw biha.

[-mali¢ nad. yizbdr d-dar xawya. “l-mra d-gibnaha ma bqas $i33 l-hiss dyala.
fattas Sltha ma saba si. gqam, gayyam gnawa, qdyyam kda, qayyam kda. fattas fliha,
qal hna ma rina $i. gbat Yandu wah g-gomla, wah g-gamla layqulu la $-$abila.

»

nhar d-at-trig laddSmal fih safa, u yamayan d-at-triq laddimal fihom safdayan. u
rkab §la di¢ g-gomla, u bda mazi layka§iab.

ga s-sayyad qal n-at-tazar, qal lu: “wa ntina zid f-halag mfa had t-trig, ntina u
[-mra, wana mas naglas hnaya hatta ywissdl hada, u naShdnna mannu.” s-sayyad
tah nzal n-al-Pard. “a razli! a razli!” gbar di¢ s-sultan rah. qal lu: “S Sandag?”
qgal lu: “wahid gaz b-wahd [-mra hnaya b-wah g-gomla. u ztdm fina. u daba ila
nlahqu nmatgu b-snani. xayla, a sidi rakkabni mfa¢ waxxa ga mura tdahrag.”
qal lu: “yih.” ga s-sultan qgal: “ana ma natbaraz si mfah hada. huwwa yitbaraz
mfah. yiqSal hadag, wana nfabbi l-mra u nfabbi g-gamla u nomsi f-hali.” rakkbu

30  tgaddrd si ) tgaddis $i. 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 Onthe total assimilation into MA of this cA demonstrative pronoun see Heath (1989), 226
under A-3-68.

33 bga$si) bgassi.
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mura tahru. htwwa rakkbu mura tahru, u s-sayyad sall l-xungadr u ttsal flih
m-at-thar3*—“ad-daf”

kuwwru tomma u lhdq Sla sahbu. thaq fla sahbu. s-sayyad Sandu d-dar f-at-
trig, mannay wusslu, qdrrbu n-al-mdina, mas ydxil n-ad-dar dyalu, gal lu: “wa
nah yhannig. b-al-hdqq wah l-mas?ala l-lazar dyali, ntina nah yhdnnig.” gal lu:
‘aahh.”

hiwwa [{-tazar] dxal n-al-mdina, u wahid Yandu, wah [-mdtbdx, Sandu [-mdt-
fam. fandu r-ra?us, fandu -kafia, Sandu l-lham, Sandu hada, laybif. hiwwa mazi
fla dig¢ g-gomla, u hadag t-tabbax tidarrat lu, qal lu: “b-shal had g-gamla u ma
ggommal?”35 éaf fih qal: “had g-gamla ma $andi fayn ndqqiha. nbifa hsan. ma
fandimandaqqibtha, had g-gamla! s mandqqi biha! ma Sdandifayn ndqqiha, nbifa
lw.” qal lu: “$hal ag-gmal u ma Zammal?” gal lu: “kada.” qal lu: “nbafa$ mannag!”
qgal: “nti, ya l-mra [nzal).” gal lu: “ana sri% mannag ag-gmal u ma Zammal.” “dyali
ma dyalag.” “dyali ma dyalog.” ngomfu n-nas. ngomSu r-ru?asa3® d-al-mdxzon tal-
[faham fand [-mdxzon. “qal lag ag-gmal u ma Zammoal. tbaft lu quilt lu kada kada.
xdllsag. ySabbi dig ag-gmal u ma Zammal dyalu.” Sabba g-gmal u §abba [-mra. [-
mdxzan hkam Sltham.

rzaf [(-tazar] Yand s-sayyad, qal lu: “ha $ wqaf li, ha s wqa$ li.” qal lu: “yanah!”
wsdl fand t-tabbax. fandu r-ru?ts mnazzlin. u bwa lu §la [-witnnina b-wahd l-yidd,
u b-wah lyidd §la® f-wah r-ras. qal lu: “b-shal r-ras, a mul r-ras? b-shal r-ras,
a mul r-ras?” gal lu: “kada, kada.” gal lu: “nba¥ mannag, ahni rasag.” “a [-Sadaw!
mas yqattas li r-ras! a [-fadaw!” gaw n-nas. gaw shab l-mdxzan, tallfaham Sdand
[-mdxzon. qalu: “axur masybifr-ras dyalu!” qal lom: “u axiir masybi§ [-mra dyalu!
l-mra dyalu hkamtu §lih ySabbiha, u hada r-ras dyalu yqattiuh w.” layqul lu:
“ahni Sungag, ahnirasag. dabi, yibqa li Si triyyaf m-oar-ras dyalag f-al-lham dyalag,
yibga f-al-tham dyalag $i triyyaf d-al-tham.” “a [-Sadaw! a [-Sadaw, a sidi, nrudd
lag g-gomla, nrid lo¢ [-mra. u §abbi ha l-hani$ u Sabbi kill $i. ga xdllini!” iwa
gal: “lawah!” radd lu g-gamla, radd lu [-mra, [s-sayyad] Sabba lu [-hanub u Staha
n-at-tazar. qal lu: “ha mradag, ha g-gomla hdtta hiyya. bita aw Smal § habbid.

34  Forthe atlas of this word, which means “back” in northern Ma, see Behnstedt (2007), Karte
77 On p. 41.

35  dgammal ) ggommol. For this assimilation see n. 11 above.

36  This is a word assimilated by Mma from ca.

37  The narrator wanted to use the preposition §/a, but then changes to f-.
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t-tazdar mahmad

t-tazdr mahmud Sdndu -tizara kbira bazzaf: -bqdr bazzaf, [-gnam3® bazzaf, [-
Szayib bazzaf, l-xayl, [-fawda$, moan gami§ l-ahwal lli Sandu ma Sanda $i man-
nayan daddhsdr. huwwa §ayas huwwa u z-zawza dyalu. wah l-waxt hiiwwa gam
ftha gal la: “ya Zawzdati!” qa$ lu: “nafam, ya adam?” qal la: “ana mas nagiwwaz.”
qa$ lu: “slas mas daziwwaz?” qal la: “hna daba Stana nah had l-xdyr. Stana nah
had l-xayr kbir: [-gnam, [-Szayib, [-bqar, [-?drd d-al-filaha,3® d-diyar*® u hada.
hnaya gadda bafdu yzib nah l-afad. had si lli hsdlnah u Smalnah yzi [-mdxzan
yiabbih aw yziw n-nas yiabbiwah, may $it hdtta si haza. ana laxdssni [-?awlad.”
qa$ lu: “ahda, daba dasbar §liyya man daba fam, u ila ma zab si nah man daba
fam, dig [-wdxt ndftic t-tdsrih ydini Zwiz mia rasag.” “waxxa.” .. .

hiyya kadas?al® u kadas?dl. u kayziw n-fanda — hiyya man kubr -tizara —
kayziw n-fanda n-nas [-mahtazin, u kill wahid u § kaddStih, kill wahid u $
kadaftih. di¢ n-nas kayddrku $ltha, bda$ kadastasar mSfaham kif massa dafmal
bas dafmal d-dirriyya mfa had ... msa$ n-wah l-mra kbira, wahd [-Saziz u
hakima, hkima, [-mra hkima. qa$ la: “laxdssag domsi fdand wahd s-sayyid rah
Sfal-mutaf -flani. wah [-Pinsan ydSni, wah r-razal kbir yaSni, dsmsi Sandu, hitwwa
yqul lag $ mas dafmal.” sam$a$ di¢ l-klam mon di¢ [-mra. u Za s-sayyid, 2-Zawz
dyala, u qad lu: “laxassni mas namsi Yand wahd [-?insan f-al-mutaf l-flani.” qal
la: “byyah, waxxa. ha l-xayl.” rakbu Sla [-xayl, tarréah. u rakbu miaha dig Zuz
d-al-5bid. u msad n-Sandu.

mannaysn msa$ n-Ydandu, qal la: “wa hiiggdag qriba, -hudga dyala¢ qriba.”
qa$s lu: “ma Sraft $i?” qal la: “amma {-tazdr mahmad” — wa hada, ha [-hikma!
huwwa ma layittsal $i btha u ma laySarfa $i, u §mal la [-Gsam d-az-Zawz dyala! -
qal la: “xdssa¢ damsi n-as-siiq, damsiw n-as-siq.” u t-tazdar mahmud wala htitwwa

38  This word is known with its dissimilation gnam ) glom “sheep.” About the dialectal distri-
bution of this term and its variant glam, 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 gdlma “ewe,” in northern M4, 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 filaha. In MA in general it would be

flaha.

40  Again the narrator tries to imitate the cA pattern, inventing this rare plural pattern. In ChA
and Ma it would properly be dyur.

41 On this ca loan into MA and its total semantic assimilation see Heath (1989), 221 under
A-2-1.
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ban, r-razal hada! u mas yimsi n-as-suiq bas yisri t-toffaha. huwwa u l-mra wah
t-toffaha. gal la: “u man basd dasriw dig t-taffaha, gasmuha. n-niiss*? kulu ntina,
u n-niss yeulu hitwwa, walakin fla Yayn n-nas, dig¢ n-nas d-ykunu f-as-suq. ha
nti! mas dkiulu wah t-toffaha f-as-stiq.” wah [-Pinsan tazdr, labas §lth, yaini, wah
-Sadama, wah [-Pinsan hada! iwa kadalic. gabta$ ha z-Zawz dyala qad lu: “xdssna
ma qal ndqqiw.” qal: “waxxa ndqqiwah.”

msaw n-as-silq. b-ad-duixla ddxlu n-as-siq, n-ndas kayintobhu, auhhhh, u hadi
fhal l-malig — t-tizara, t-tizara, t-tizara — ... zadu n-Yand mul t-taffah. sraw dig
t-toffah gasmuh f-as-sug, t-talafu l-habat, [-masi u l-mazi, t-tazdar mahmid layisri
t-taffah m-as-suq! hitwwa fdndu t-taffah bazzaf, Yandu l-fawakih bazzaf, u huwwa
mas yagul f-as-suq! iwa klitha.

ma dama$ kda aw kda Zab nah t-tisir. nazzla9 wahd [-bant. gam t-tazdar mah-
mud u §rdt n-nas yd$ni kbir u sgar, u Ymal s-saba$’ dyalu ila yiqqgih si wahid; ila
yiamlu siwahid; b-al-mukulad u l-asrab u l-xayrad. iwa Za l-Sam t-tani, famlad -
fayla. ga l-fam t-talad famlad [-Sayla. ga l-Sam r-rabds, Samlad l-Sayla hdtta gqas
tasfud d-al-bna$.

t-tazdar mahmud Smal tostud d-al-bnad. qal: “I-hamdu li-llah Ui Stana had
l-bant! zdSmaydStina Sawad l-wild.” [-Sasdr nzal [-wild. wildad wah [-Sayal. !
fla farha u Sla musiqa u §la afrah! u §la n-nas yaSni kadakul u dasrdb, u §la n-nas
bazzaf.

zad di¢ [-Sayal layikbar, hdtta fmal [-Sayal tas§ snin. mdahma kammal tas§ snin,
kan t-tazar mahmad ma Sandu $i, ma bga lu si man 1-?amtita*3 walu. baf [-$zib
L-liwwli, bas [-xayl Fluwwli, baf -Sawda$, baf l-bgar, ba§ l-gnam, ba§ hada, ba§
hada, bga walu. -Sayal Sandu tas snin.

rah l-lil gal la: “I-mra!” qa$ lu: “nfam?” qal la: “I-bardh kvinna ma fannawalu, u
[-xdyr kan fayit, u l-Szayib qaymin, u l-bgdr gaymin u kda gayim u kull si naydd. u
daba l-an ma mas yisbah nna $i hdtta bas nfdtru. ma Sandiwalu daba. aGna masi
nasfa.” qad lu: “rabbi Stag u rabbi [zuwwal] lag. huwwa kull $i d-rabbil”

qal la: “manabgaw $i b-ag-gus!” qad: “ma daffal?"** qal la: “mas n$abbarwahd
l-bant m-uladi u nxdrrza n-as-suq nbifa.” qa$ lu: “‘aaaa! hadi ma qqaha hdtta

42 Here the second phoneme /s/ represents the ca /f/, and shows the assimilation of /f/ to
[s]: cA nisf ) nuss “half” As Heath (2002), 176-177 notices, this shift occurs “most likely
following a metathesis to *nifs.” This voice is common to all M dialects: see Aguadé (2003),
74, n. 88.

43  Thisis 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  madaffal. mais a cA interrogative particle meaning “what?” For fial “to do, act, proceed,
deal,” see DAF, X, 128. The use of this verb is limited in ChA: the semantically equivalent
verbs fmal and gqa are instead heard (see p. 100 n. 71); and from the the root F{L the noun

fafla “bad behavior, bad act etc.” is commonly used. See DAF, X, 129.
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wahid!” qal la: “la, [-agdar d-ad-diinya, kaggib*> kill wahid wahid kayitwdqqdf
fla, kayitwaqqadf f-ad-dinya. u daba wahd [-bant mas nxdrrza nbifa.” ga$ lu: “was
man mannam mas dbiy, a l-masfud?” gal la: “mas nqum f-as-sbah lli nsaddfa, mas
nsabbar la f-yidda u nxdrrza n-os-siiq.”

lwild wudd tas§ snin layissanna$ la baBah. twa qa$ lu: “nah u ma gaddar!
daba yaini hna ma nqgddru $i naqqiw had si hada! walakin daba, hna kiinna
t-tizara kad9 kbira, daba msa kull $i, wahaahhh shal m-$zayib, u $hal man dar,
u shal m-bqdr, u shal m-gndam, u $hal m-grasi u kada, u kil $i msa, u kill $i msa.”
-Sayal smas di¢ $i kamal fi*6—winnih, u fi-udanu*” u fi-Saqlu. u bays$ l-fayal
faydg, layittonna s-sbah yisbah. mdahma sbah s-sbah, nad ugdaf waqif. dig -Sayal
tonna baBah ynud. mahma nad, éaf, gal: “ya ?abi,*® sbah [-xir, ya ?abi!” basu,
bas lu di¢ s-slam, u bas lu l-wiinnin, qal lu: “ya ?abi, la taxud*® si xti! xti ma
dagbdt hatta si wahda mannam. nti qult mas dbi§ xti. ana hiwwa, bifni!” gal:
“nah, nah ya wuddi! ana nti, ntina d-Ydndi. wana nagddr nbifac?” gal lu: “wala
dbis $i hada®® dlla anaya biSni” wa qal lu: “waxxa!” $abbdr lu f-yiddu u Sabbah
n-as-sugq, n-al-mutas fayn layinba$u [-$bid, [-gulam,! [-gulam.

wiqfu. huma waqfin, u wahd l-uzir d-as-sultan d-al-Pard laxdssu si
gulam. ga luzir layintbdah. ga hiwwa qal lw: “ya ?abil” gal: “nfam, a bni”
gal lw: “hadag lwazir: ra®? hadag l-wazin, u l-wazir d-as-sultan d-al-Pard

45  kadgib )y kaggib. On this kind of assimilation see n. 11 above.

46  The vocalization of the preposition here follows cA fi. Some of the prepositions in MA are
basically identical to those of ca, though some of the vowels are reduced: hence Ma uses

/- 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 Prochazka (1993),
122-127.

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

48  Onthe usage of the kinship terms of ca in our text see under Pumm below. See n. 69 below.

49  Thenarrator here tried to use the imperative of the ca verb ?xD following cA rules; but as a
good Moroccan, and because of his illiteracy, he produced a hybrid ca and MA imperative
form. This is a good example of Ma tendency to lose of the hamza (see n.1and 69 below).

50  hada is here heard instead of the expected wahid. In fact in MA hddd is used rather than
hada.

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 the meaning of “here ...,” and frequently occurs in every-
day speech, when it is normally followed by an independant pronoun (same in Tangiers:
see Marcais [1911], 305-306), or by the 3rd masculine and feminine pronominal suffix 4/ha:
for example rah “here he is” and raha “here she is.” It rarely occurs with the pronominal suf-
fix (contrary to its occurrence in Anjra: see Vicente [2000], 108-109). However, this same
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dyanna.®® u daba za layissara, laxdssu yisri $i gulam. u lakin ana, ana laxdssni
yiSrini. Sayyat Slih.” qal lu: “ya waladi, u mannaysn nfdyydt §lth, u yzi yqul shal,
$hal nqul lu?” gal lu: “waznan bi-waznayni,>* $ayin yuzon ad-dhdb qdddi. ad-

53
54

particle normally occurs plus other pronominal suffixes when it is preceeded by the condi-
tional ka, such as ka rag mst$ “you could have gone,” ka ragiim Ziu “you could have come.”
These instances are sufficient to refute Moscoso, DACh, 83—84, n. 216: “La particula 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, 8384, n. 216218 for bibliographical references.

dyalna ) dyanna. On this very common assimilation see n. 19 above.

This is an example of a code-switched segment that corroborates the observation by Heath
(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 (-ani, -ayni, and prepausal
counterparts -an, -ayn) according to ca rules” In ChA, as in many other ma dialects,
the use of the dual is limited to the time terms mdrrdayan “two times,” yumayan “two
days,” Sahrayan “two months,” famayan “two years,” and saftayan “two hours,” and to the
numbers myatayan “two hundred” and alfayan “two thousand.” These examples show that
in these particular cases ChA conserves the dual dipthong -ayan. Moscoso, DACh, 138,
states that body members take the plural ending -in. 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 M4, 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; Marcais (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. Margais (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 hassane que dans les dialectes maghribins, du moins les dialectes
citadins.” However, when comparing the usage of the dual in Western ADs to Near Eastern
ADs, it seems that the usage of the dual is more common in the latter. On this Marcais
(1902), 100 commented that, “Le duel est d’un emploi beaucoup plus rare en tlemcenien
qu’en égyptien, en tripolitain, et méme 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. 1. 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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dhab yattqa f-kdffa u ana f-kaffa. mannayan yitgaddad ad-dhdab mSa l-wazn dyal,
anayfabbini [-malic. wana ya ?abi, rdi fliyya. nah yhannig!” Sayyat §lh: “a s-si l-
wazgir!” ga n-fandu. qal lu: “ladassara fla $i gulam?” gal lw: “nfam.” gal lu: “ha
hiwwa Sandi!” mahma wqdf hda di¢ $-Sabafs, s-sabafd mahsun, zamil, gal lu: “b-
shal ykiun kaydaSmoal had?” qal lu: “waznan bi-waznaynih, $ayn yizon d-ad-dhdb,
gadd saynyuzan d-ad-dhab.” gal lu: “nasswar. ma dbifu hdtta ngi.” gal lu: “waxxa.”
msa.
msa l-wazir xlat §la -malic. qal lu: “gbart gulam, la midal lahu ykin, dig
l-gulam hadag! qal lu hatta txarcaf [-5qal dyali f-an-nadra di¢ s-sabafs. u daba
... gal li waznan bi-waznayni, sayn yuzan ad-dhdb. [-gulam f-kdffa, u d-dhdb
[fkaffa hdatta ytih ad-dhdb u l-wdzn hitwwa hadag.” gal lu: “amsi, Zibu! msi Zibu!”
gal-wazir laytir ila Sand hada qal lu: “nba$ mannag, yanah!” gal lu: “n-naysn?” qal
lu: “I-maswar, n-al-qsdr, Sand l-mali¢.” ga Sand l-mali¢. natbah fih [-malig, “tallfah
n-fuq.” qal: “waxxa, mazyan.” msa uznu: tah [-mizan, 1-walad>® gallsih ydini
[fkaffa, u saru laydxwiw d-dhab fwahd l-kdffa tla hatta gadd ad-dhab ma l-wdzn
dyalu. bafah Sabba d-dhab maykafih, wykafi $arildu u l-gulam glas galas f-ad-dar
d-al-malie.
n-nhar l-liwwli, n-nhar t-tani, n-nhar t-tals$. u wahd l-qbila maza kaddahdi,
maza b-al-hdir u n-ndir. mas ylthdiw n-al-mali¢. § mas ylhdiw n-al-mali¢? gabu lu
wah l-xayl kayisrdab [-ma d-as-sdqya, u l-Salf kaydStiwah b-as-skara, u yaum u nhar
d-at-triq kaydafmal fih f-al-mibal Zuz d-as-swayady ... wa hdawdh lu, Samlu hdah.
ftaham n-di¢ n-nas d-al-qbila d-Zabu lu [-hdiyya, Taw Zazaham b-wahd -hadiyya.
u msaw f-halom.

gal lu: “gulam!” qal lu: “n¥am, ya sidi.” gal lu: “arkab $la had l-xayl!” [-malic gal
néuf ha l-Sayal lli mas yiazon b-ad-dhab, hada [-miizan b-ad-dhdb xdssna ncifu
n-natiza dyalu $on hiyya, § ycun. — amma hna adam kif kif. walakin kuill wahid
u § Stah nah: -mawhiba, u l-fikra u -Sqal. — qal lu: “arkab Sla [-Sawd,>® u zib li
Sanniiwwa®” had l-Sawd d-kan mazyan aw §dayyan.” l-malig layéaf fih, u dic [-Sayal

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 Jotion — 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 (-fayal “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  $on + huwwa, which Caubet (1993b), 32 relates to ca “*ayyu say’ yakin 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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“‘ad-daf!” f-al-Pard-u tlas Sla t-thdr d-al-Sawd. gal: “aahhh! hada htowwa [-gulam!”
[L-gulam] taS u hbadt, tlaT u hbdt bih .... gal lu: “§ dqul f-had [-Sawd? § fhami fhad
-Sawd?” gal lu: “ya amir l-maminin! Sawd walakin fih ¢-tayra d-al-hmar”>8 “aaa?!”
qgal lu: “byyah.” amdr s-sultan $la n-nas Ui Zabu di¢ l-hmar bas ycuf had [-fayal,
had [-gulam ka layqul waha, ka layifhdam aw ga z-zdrwati wahha. sdrrdd mira
maul di¢ I-Sawd: “had [-Sawd mannayan {tdsdlt bth? mannayan gibtu? s man fawda
xdlgadu?” qal lu: “ya amir l-muminin! kan Sandi wahd l-hmar, yaSni wah $san
kbir, wah l-hmar. twa ma Srdfna ydSni, had l-Sawda hna, u [-Sawda hna, say Zab
nah hiowwa hada!” “wa nah yhdannig!” gal: “wahhh!wa had l-gulam! Sandu [-fikra,
fandu [-Sgal mazyan, Sandu ydini -mawhiba.”
guwwzu wah t-tamn fyyam, u wah l-gbila maza haddaya. s mas ythdiw? mas
yithdiwwah t-tayr. t-tayr layahddr uysammal b-ayyi luga, b-ayyi luga d-ad-dawlad
d-al-Salam. gal lu: “gulam!” gal lu: “nfam?” qal lu: “Caf had ¢-tayr sanniwwa (-
Sfhama dyalu?”tkallam mSah b-al-liiga dznabiyya u Zawbu. tkallom m§ah b-al-luga
axra zawbu. gawbu b-al-liiga 1-Tarabiyya, gawbu. gal lu: “ya amir -maminin! had
t-tayr la yakan®® and i wahid! la yakun §and si sultan. walakin mhdddan Sdand
ag-gdada.8® ag-gdada haddontu.” qal s-sultan: “sazib! had t-tayr kaydhddr b-al-
lasun Sarabi u Sazami. u ykun haddnadu g-gdada! hadi ma yimkin si dkun!”
fayyat fla n-nas d-dig t-tayr. fayytu lu. [[-5bid d-al-mali¢c] gabih. “had t-tayr
mannayan gibtu? mannayan gibtu? mannayan $ridu?” [wahid] qal lu: “a sidi, ma
$ridu, ma Zibtu. ana wah [-?insan sdayyad. nandssad, u cift wahd t-tayr masi
Sfas-sma. xlt§ fih. di¢ l-xdlya daxli$ fih, ga fwah s-sdatba. tah mannu had t-tdyr.
di¢ $-satba kan fiha [-50ss, u di¢ [-5uss kan fih had t-tayr. tah man di¢ $-$datba.
hazzidu. ma qal li si Saqli ndabhu aw nbifu. hiizztu u Ttidu n-ag-gdada. Smoaltu
n-ag-gdada dhdaddan §lth m-al-bard, u dahdih man hada u man hada.” gal lu: “u
hana 2ibtu lag, ya amir [-muaminin. ana wah [-?insan sayyad. xli$ f-as-sma. ga$
[-Smara f-as-satba, tah had t-tayr. Stidu n-ag-gdada, gama$ dhdddon flih ... .” gal
lu: “mazyan, nah yhanni¢!” ddah ydsni b-wah [-gazar, u msa.
guwwzu wah l-xmdstasar yam u wah l-qbila maza dahdi. [-gyut u lotbal®
u hdir u ndiv, u adam hada mazi! mazgin yithdiw n-as-sultan, b-wahd [-biuza.

for Ouargha: Lévi-Provengal (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 g on p. 20; idem (2007), 11.

59  Thisis 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 Thesingular thal has two forms of plural: ¢hal and tbula (cA: fuulat). This is a very common
plural pattern in ChA. About this pattern Corriente (1971), 49 writes, “llama la atencién
en un dialecto que ha eliminado tantos tipos de plural el vigoroso mantenimiento (que
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mannayan hdaw lu, hdaw lu wahd [-bant. di¢ [-bant f-al-Sulium, 1-7ilm u I-husn u
1-?adab. hidawha lu, yTamla hdah. ddxla$ Tand [-malig. Sayyat lu: “a [-gulam!” gal
lu: “@Gaaa.” qal lu: “caf hadi! hadi § dkun hadi? sannu hiyya?” $abbar la f-yidda.
fandu [-gsar yaSni Slih wah [-matla. $abbar la f-yidda u bdaw talfin hiyya u
hu n-Sandu. qal lu: “ya amir -maminin! had l-bant 1aha Silm walakin baBaha
u yimmaha Sarfin.” [l-malic qal]: “aaaa!” msa kull wahid. Sayytu n-an-nas Ui
gabuha. gal: “a sidi, baBaha uyimmaha n-nas masgazin. sarfu, u kbirin, ma bgaw
yxddmu, ma bgaw yimsiw, ma bgaw yziw, u bqa$ lom f-ad-dar, galu: ‘ma dkun had
l-bant illa Sdnd amir [-maminin, Sand [-mali¢’” ... “mazyan.” iwa l-hadi.

u bda yiqqih hdah. kayzi l-hkam, mahma layiwgaf d-dafi aw [-mad$i layqul lu:
“va amir [-muaminin! hadag dalam; hadag Sabba; hadag.”
laydnthan, mas yitxdabba$. [-malic ma bqa $i yiddiha fih, ma bqa si yiddiha f-al-
wagzir: ma la yittsal bth la mazyan wala §ayyan, ga l-gulam hiwwa kiill $i, hiowwa,
huiwwa kull si, hiowwa l-qsdar, hiowwa kill $i. [-thadi ya$ni layintan, layitxdabbad.

[-mali¢ Sayyt n-di¢ [[-gulam)]. safatan dxal [-malic n-wah [-bt$ dyalu n-ad-dar
u Smal z-zakram ... “gulam!” qal lu: “daba kull si qult li. daba xdssa¢ dqul li:
ana § ana? ana sannu anaya?” qal lu: “ya amir [-muaminin! fa?aqtuluni,’? mas
daqtalni?” gal lu: “ya gulam! ma yqadlog: illa [-hdqq, ?ahl-haqq. qul li, ana § ana,
$ kif ana?” gal lu: “amma s-$a$b hitwwa farhan big, kabiran wa sagiran.53 u kil
$i haydag.” gal lu: “owa wa smaf: u ?abi u Pummi u hada?” qal lu: “la!” qal lu:
“Yabic kaybis, laydTmal s-sfong f-al-bab d-al-Tayn, uyimmag ladbi§ l-xubz f-al-bab
d-as-stiq.” “aada Yummi (adbif [-xiibz fal-bab d-as-stiq.” gal lu: “lyyah.” “u baBa
laybi§ s-sfong f-al-bab d-al-Sayn.” qal lu: “lyyah.”

txasa u sall s-sayf, u dxdl fla di¢ yimmah. qal la: “bi-nah! u la ma qult [-haqq
ila ma nfabbig fyidd.” gad lu: “ma hanani ya ?amir!®* ya ?amir, hna kiinna

hemos podido comprobar hasta en individuos de Sas, berberéfonos bilingiies) de fualat,
relativamente raro ya en clasico: ... ” On this pattern see Marcais (1977), 129; Tetuan: Singer
(1958), 233; Tangiers: Assad (1978), 80—81; Skoura: Aguadé and Elyaacoubi (1995), 104; Anjra:
Vicente (2000), 126, n. 65 under point f; and for Chaouen: Moscoso, DACh, 141-142, n. 367.
On MaA in general see Heath (2002), 553, Map 5-2. For other Maghrebin Arabic: Djidjelli:
Margais (1956), 361, point 6; Hassaniya: Cohen (1963), 202—203 under point d); and for
Cherchell: Grand’Henry (1972), 106. Concerning the article (-, 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  Thisis a ca frozen formula.

64  The narrator here again appeals to code-switching. For a semantic commentary of the
term hanani, see p. 182 n. 77 under the English translation.
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giran mfa bafak u yimmak, mfa [-malic. u [-malic ma laydaSmal si -fyal. u zZa$
[-mra d-al-malig, qa$ li, u Zaba$ li d-dahab, ga$d la, tla nzada$ Sandi [-Sayla u
ntina nzad lag [-ayal, ana ndftic -fayla u ntina Stini [-walad.’ gad la, ‘waxxa.’u
tfahadna mfa baftidna. hiyya nafsed dig s-Shar yaini §la tomn fyyam aw kda.” u
gal -malig: “had [-Sayla qqa$ -Sayla, u xra qqa$ -Saysl, di¢ g-gara dyala.” man
kubrati l-xaddama u [-Srayif | fal-gsar), tla rafdu dig [-bant u Zabu dig -Sayal man
fand di¢ g-gara. g-gara qqa$ l-Sayal, u l-mra d-al-mali¢ qqad l-Sayla. gad lu: “u
xta¢ raha ladasqi [-ma n-Sibad nah, ladasqi [-ma, ladbi§ [-ma.” qal lu: “xti ladbr§
l-ma!” qa$ lu: “iyyah.” — daba xtu, di¢ al-Sayla d-ka$$ xdlgad, hiyya abbada di¢
l-mra di¢ g-gara; u l-mra d-al-malig Sabba$ [-fayal.

xlat -mali¢ Sla l-thudi, Sla l-azir gal lu: “ha [-gulam! ana krdahtu. daba masi
ngadlu. laxdssni kifl-gdila dyalu. kif mas ndaqqiw lu?” ga l-thudi, l-wazir gal lu: “ma
fraft $i? nfamlu wahd z-zubiyyaS® d-an-nar hdtta ddhma msdqqdm, u ntalquh
ftha yahtrdq, yimsi b-ar-rmad. hada walu, hada!” ayydt $lih [-malic gal lu: “ana
hkamt Slic. mas nhdrgag b-an-nar.” qal lu: “ya amir l-muminin! gal lu: “mas ddgq-
talni b-ad-din [-?islami u $-§raf [-Pislami, gtalni b-al-hadid,®® gtalni b-al-9asa,®” u
n-nar hdrrma nah tafala wa tabaraka §la [-muslimin. skan fia lic had l-fikra,
hdzzan d-al-yhud. u hnaya galas la¢ mSag hnaya!” [qal lu]: “aahh! l-wazir hitwwa
thudi, u baBah hazzan?” qal lu: “lyyah, a sidi.”

xraz l-malic ma layaSrafsit-trig, mon tammea ila Sand dig [-thudi. gal lu: “baBag
Sannvwwa?” qal lu: “.. " qal n-al-Sayal qal lu: “Gna king mas nhdrqgag n-nila¢. mas
ngatlog. daba mas naqtal l-thudi. [-thudi. ana ma Sandi $i l-xbar bih thudi.” hiiwwa
thudi, Smal ydini s-silham bitanna huwwa maslom, u huwwa thadi mxabbas.
layagil mfa [-thud, laysdlli mfa l-thad. baBah hdzzan. qal lu: “hiwwa yisshal
l-hrig. huwwa yisshal an-nar!”

di¢ z-zublyya Ui hamma di¢ [-wazir ftha tah. hdrqu dig l-wazir [-thudi. man-
nayn htraq l-wazir l-thudi, [-mali¢ Sayydt n-baBah kan laydSmal s-sfong. Sayydt
n-yimmah ladafmal l-xitbz. u Zabam n-al-mamlaga. [-gulam fayydt la baBah Ui
bafu. qqah mfah Saw f-al-qsdr. u l-thudi ma$. u s-siltan thanna. bda [-gulam
hiwwa kull si.

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

66  Here the narrator again adopts the ca pattern instead of the dialectal pattern Adid.

67  The narrator appeals to code-switching by using the ca fasa. This appears in other ma as
fsa (see DAF, 1X, 135-136); however more frequently employed in Chaouen are ziillat (DAF,
Vv, 362—363) and hrawa (DAF, X11, 60).
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s-sayyid ban l-asad [-qundi

ban l-asdad l-quindi. u hada l-asdd l-qundi man diwwdl [-Yarab. had [-walad kan
baBah malic. kan malic u kan laydhkom, yaSni wah si kbir bazzaf. Samma ma$
baBah. Sandu xah, gah wazir.

u l-Sayal [[-asad l-qiindi] baqi sgir, [-walad bagi sgir. ma yiwsdl $i yaSni ykin
malig. bagi ma Sandu $i l-fikra kbira bas ydahkam [-mamlaca. ggaw xah. qqah.

kmdl s-sana dbah [-5id. gbadt [-asdad u dxdl n-Sdandu. hiowwa dxdl §lih, u huwwa
ftah wahd t-tarsa—"t-traq!” qal lu: “.. u dxul §liyya? Sonnu hada? nti baqi sgir
hayda, u dxul Sliyya bla msawra!” darbu b-at-tarsa.

sar%® dla fand Tummih®® kayibki b-ad-dmuf u [-qalb [-mazrah. “malag, ya
waladi?”7° gal la: “Sammi drdabni t-tarsa n-al-yum u daba, man bafdyiqSalni, mas
yigdalni. ana ma naglas $i hna f-had [-?ard. u daba ya tummi, nah yhdnnig. ?inni
mas nsih f-od-dunya. mas néuf, namsi n-wahd [-?ard n$is fiha.” “dnah ya waladi!
kif mas ndqqi™ nasbdr! ntina li Sandi, u mas dxdllini u domsi ttth!” gal la: “ma
naglas si hna f-had [-?drd, ma dam hada Sammi u drabni t-tarsa f-had l-yam d-al-

68  Theverb sar “went, left” is customarily used in narratives (see DAF, VI, 257, under meaning
3): the equivalent in everyday use is msa. sar is most commonly found in the imperative
tense of sir “go! leave!” About the usage of the verb sar in general see DAF, V1, 257—258.

69  The narrator constantly uses this ca term (and in this instance with 3rd person masculine
singular pronominal suffix according to ca rules) instead of the original dialectal word
yimmah, where the *? 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 t0 A-1-248. On the loss of the ~amza 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 common verb in ChA: the semantic equivalents in other Mma are §mal, dar, and
sawwab/saub/saib. This verb was formerly heard frequently in northern ma in general: for
Tangiers see Marcais (1911), 435; for Ouargha see Lévi-Provengal (1922), 257—258: [ga “faire,
placer”; and for Rabat see Brunot (1952), 317—-318: rqa “faire, mettre, poser.” For a detailed
commentary on this verb see DAF, X, 393 under gga [11], and p. 473 under Qy; and Heath
(2002), 44. In the speech of both men and women in Chaouen today there is a tendency to
use the equivalent semantic verbs §mal, fdddal, rather than gga. Moscoso, DACh, 71, n. 192
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fid. fadi yigtalni!” ... iwa qa$ lu: “waxxa.” fammrad lu wah [-mazwiid d-ad-dhdab,
u sdrrzad lu wahd [-Sawd, u l-umar dyalu. “nah yarda Sli¢! trig s-slama!”
bda masi l-asad [-quindi, yanah, yanah tla hdatta wsdl n-wahd d-dawar. ycéuf
fih, sdrz hada, u xayl hada. u Sayal bagi sgir! u hiwwa ... gal lom: “was kaysn
Wi yaSmal fi-sabil llah, anaya, yqdrrini u ySallamni harb s-sayf? wana fdndi
bas nakfih b-al-mukula$ dyalu u s-sarab dyalu u l-libas dyalu? gay ygallasni,
ySallomni s-sayf, u yqdarrini.” galu lu: “ma $anna hddd. nah yhdanni¢ a sidi. xrdz,
sir ¢éuf™ fayn dmu§.”
m$a. zad, bqga masi. wsdl n-wah l-gdrya. xdrgu n-nas ycufu had r-razal, hada
mazi fla -Sawd, ... hiwwa wahd [-§ayal. qal lam: “Gna, ?inni garibun, garib,”
ana wah l-grib. u daba was habb ficiim si wahid d-yqdrrini u ySallamni s-sayf,
wySallamnil-harb.” galu lu: “walu, hna ma Sanna hna.” gal lam: “Sandi bas ngimu
b-al-mukula$ dyalu, u asrab dyalu, u l-libas dyalu, hiwwa u [-Sa?ia dyalu.” galu
lu: “ma Yanna hadd. nah yhannig a sidi!”
zad ... wsdln-wah l-qarya. xdrgu n-nas y¢ufih. gal lam: “ana garib, ana Zi9 mon
Pard ila Pdrd, u daba kanassara liygarrini uySallomni s-sayf” galu lu: “ma kayon
$i d-yqarri¢ wyfSillomag s-sayfqadd abu l-ydsfi.”™ “faynuwwa?" 75 galu lu: “bagqi,
laxdssa¢ dzidwahd ... d-at-trig. msi n-Sdandu. huwwa lliySdllomag s-sayf, uyqdrrig.
hna hnaya walu. ga nah yhdnnig.”
sabbar t-triq tla n-Ydnd Yabu s-sayf, 2abu sayf. gabbal flih, mdhma gabbal flih,
xraz dig $-Sayx, $-$ayx razal kabir, qal lu: “mdrhba b-as-sayyid [-muqdad ban
l-asad l-qundi!” gal lu: “man Yarrafaka biyya?”7 gal lu: “Sandi ¢-tarix dyalag f-had
an-nhar mas druh n-dndi. marhba big!” amdr yusaf §la [-Sawd yddaxxlu n- ...,
amdr fla s-sayyid [-muqdi yddxxlu n-wahd [-Stimara dyalu, [-b79 dyalu, ma yidxuil
mfah hadd.

affirms that “los hombres en Chauen no suelen utilizar este verbo [gga-AR] sino {mal, cuyo
significado es el mismo.” The male narrator also uses this verb, but with less frequency than
the woman. So the use of the verb by the women in Chaouen did not preclude its use by
men.

72 dcuf ) é¢uf: contrast Moscoso, DACh, 54, who suggests a partial assimilation, arguing that
[d/ + [¢] gives [t¢]: déaf is [téu:f]. About the phoneme /¢/ 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 in MA 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 Pabu as the first component
in a composite personal name is not used in Morocco. About the use of 7ab in MA see de
Prémare, DAF, I, 9.

75  {(fayn + hiwwa: cf. Heath (2000), 589 Map 7—-27. An analogy can be established between
this full form and the example provided by Caubet, (1993a), 171: $kun huwa lli Za? “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-nhar l-liowwli, n-nhar t-tani. n-nhar at-tala$ qal lu: “wa Zmas rasag. f-as-sbah
fandagl-qira?a’™ hatta n-nuss d-sn-nhar, daqra; u m-an-nuss l-fiiqi mas nfallmag
darb s-sayf” qal lu: “waxxa.” wa ... Zabu l-qitban, u Stah [-qtib, [-qtib dyalu. f-as-
sbah layqarrih; u f-al-$styya layizma$ miah [-hal hatta layriddu khdl b-ad-ddqq.
u fral-lil kaydaSmal lu l-buga n-dig as-syati Ui kaydarbu, u yqul lu: “Sam, yinsara
nah, mas dansdadd u mas dkian, u mas dkan wah [-faris” ntina.” l-yam ila gadda,
lyum tla gadda.
fandu, yisaf Sandu hdasar xdlg, hdas d-al-?awlad dyalu. Sandu fwah [-mdh-
hal layrakbu §la l-xuyal,™ u kayimsiw yissadu, u kayzibu s-sdyd [-kbir: [-gnam,
larwi®® u hada u hada. huwwa f-as-sbah kayisbah kayiqra; f-al-Sslyya kaydqbdt
l-qtib kaySallmu darb s-sayf. l-yam ila gadda, l-yam ila gdadda. u b-an-nid®! galas
kayaSmal lu l-buga n-di¢ as-syati, n-di¢ d-ddarb Ui ydarbu. hatta bga kayilga d-
ddqqa, s-sayyid [-muqdad layilqa d-ddqqa d-yiusaf d hadi. bda layizfam fla [-
ustad, yasni kbir. ydaSni hadig layqul lu: “Ghda, ya ustad! ga b-al-lati §lic.” u huwwa
... kayiz§am §lih, tlama dqul tSallam s-sayyid [-miqdad bon [-asdd [-quindi d-ddaqq
d-as-sayf, u qarrah.
fayn rgaSna hadag Sammu Sdandu wahd [-bant, u dic [-bant §amlad {-taswira$
dyala, u kaddrsdl n-oz-zuSama? u [-fiirsan lli hiiwwa $az18,82 faris. “y2i yitbaraz
miay, ulli glabni xadam xdim §la $-$d5b u [-mdina.” hiyya baBaha malic. u ladsdr-
rad -kill wahid wahid. u lli yrah n-Sdanda kadgadlu. Ui yrah n-Sdnda kadsiyydr
§lth. Sandayafniwah [-Sawd: kadqabal s-sayfman had g-gih, u kaddrgdf lu mira
tahru dqgul: “wyy. hana hnaya!” mdahma layaw laydiowwadr n-Sdanda -ritbbama- tla
hatta daqlab lu r-ras dyalu. u ila kan siwahid, hiyya b-an-ngab, u ila kan si wahid
qgasah, hiyya ladtayydh al-tsam, ladafmal fth hahahah, u ttayydrs? lu rasu. kill

nhar r-ras d-Zuz.

77  This term belongs to the ca domain: in much more common use is graya “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 xyal.

80  For adetailed philological commentary on this term see Behnstedt (2007), 11.

81  b-al-ni$ ) b-on-nid. 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 $27f /ccvc/.

83 dtayydr ) ttayydr. About this assimilation see Cantineau (1960), 34—35; Tangiers: Assad
(1978), 16; Chaouen: Moscoso, DACh, 54, n. 125.
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wiislo$ n-wahd [-wiild layqulu lu [-hsan lagra$, faris, aaahhhh, u bagi Sdzri.
rahd$ lu l-bra, rahad lu t-taswira. qal: “I-hayat dyali anaya, say §ist, daba mas
namsi n-had, n-Yand had [-farisa natbaraz mSaha, u nfabbiha xadsm xdim la
sdaq la zimma; la sdaq la kada wala kadawala kada.” msad n-anduyimmah qad
lu: “ya bni! hadi ladag9al ar-ru?us!®* u daq9al [-Sulama, u daqial l-firsan. daba
ntina massa dqadlag. a bni, ma damsi $i!” gal la: “walu, ya yimma! ana httwwa ma
natxdlla $i Sla hadi. ana hiwwa d-mas nqattd$ la r-ras.” ladqul lu: “ya waladi, la
tuqdari!®® Sanda [-hurabat u hramiyya kaddfmal I-la5bad.” xamsin (farad u shih
u l-hamm u hada. u hiyya Sanda l-la56a9, hramiyya. al-hsan man kadrdt yaSni
-farha mas yimsiyitfaras miaha, sdarrdz l-Sawd, u hdrraf b-as-sayf dyalu, hdazzam
bih, u bda massiyanah, yanah ila hdtta.
yimmah, hiuwwa msa, uyimmah rakba$ Sawad Slawah [-Sawd u tba9u. wiisslu
n-al-malfib fayn kadal$ib hiyya, Sanda wahd [-malSib kbir, kayizmds fiha bafaha,
kaydhbat b-al-musiqa u g-gays u l-wizara, u n-nas kbirin u n-nas sgirin kaygalsu
yitfarrzu fla — fhal mas yitfarrzu fat-tinis, aw yitfarréu f-al-bitks aw yitfarrzu
[fkada, aw yitfarrzu f-kada, - [-bilad. u hadag di¢ [-bilad d-as-sayfxtar® man dig
hadig.
l-hsan wiissal n-8dmma, yigbdr adam. Samma firsan galsin layittonnaw n-
nawba. kull wahid layittanna n-nawba fiwax mas ydxrdz yilfab mfaha. u hiyya
fanda wah [-manzdh f-as-sma, wah [-manzdh Sali §la dig¢ -malfib. ma layidxul
$i wahid n-di¢ [-malfib, u yibga tala$ habat, ladqul lu: “ana nahbdt an-nilag.”
daddfraf ma yidxul n-di¢ [-matas$, yidxil ga wah s-sazif, ga wahd al-faris yafni.
[-hsan tanna n-nhar l-liowwli, n-nhar {-tani, n-nhar t-talad. n-nhar t-talsd rkab
fla [-Sawd dyalu; ndqqdz Sla -fawd dyalu u dxdl. u [-xaliq8" i hiyya Sdmma

84  ladaq9al ar-ru?is. Perhaps the narrator meant to say ladqdttas r-ryas. The narrator uses
the ca r-ru?is instead of the plural r-ryas (singular ras), the C'aC3 pattern of which shows
the drop of the glottal stop. For the pattern C'aC?® see Margais (1977), 96, point 8; Skoura:
Aguadé and Elyaacoubi (1995), 25-26, 91, . 3; Anjra: Vicente (2000), 113, n. 13; Chaouen:
Moscoso, DACh, 125, n. 295. The present instance could be compared to Hebrew ?Alef,
which “can be quiescent when combined with any vowel; but in fact it often represents
an etymological orthography, e.g. W1 ‘head’ (cf. Arb. r’s with a pronounced Alef),” see
Jotion-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 to Heath (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 occurs with some nouns as here. This word
appears in DAF, 1V, 135 as [-hdlg, meaning “la création, les créatures, I'ensemble des étres
créés, le monde; les gens, les humains.”
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kamla kadcaf, kadqul hada [faris hassaltu, man had n-nahiyya ma mas yaqddr
$i yil§ib mfa had [farisa, [farisa d-al-mamlaga, [-amira, batt88 [-malic. habta$
ladazgi u dgawwad u dqul lu: “hal ya gada g-gabhawad' wah l-xdsba habbta
l-wad, ya [-hlal ban [-hlal!” ladazgi u dgawwa$, u lgadu b-as-sayf u [-hson daba
hiwwa barad, [-hsan fartas, -hsan ldqra$, kayistgallu bih yaSni l-gdayid. bga$
manna®® hna n-hna, mannayan éaftu gasdh, qqa$ n-ngab ha, l-ximar Ymal ha,
u htwwa §mal fiha ha ha. s-sdyf fdanda ka?anna®® huwwa ?akfar m-al-kuciyya,
I-mda, u t-tawq [-flani u l-hada. qatt§ad lu rasu, u xallabu $dmma, kasda hna u
r-ras hna. u talfa$ f-hala n-al-manzdh dyala. [-mal§ib anksar, [-musiqga. ddaxlo$
[f-hala, baBaha dxalf-halu; [-wizara; Stbadnah Ui kadatfarraz. r-ras u l-gasda bgaw
ddmma.

yimmah kana$ kadatfarraz Sla [-farasa d-bna mfa had batt [-malic. ddxle$
dadabki u dnuh b-al-qalb [-mazrah. rafds$ di¢ r-ras u qqadu Sla sdadra u qa$
lu: “ya amir! hadi wah r-rah! ma yibqa $i hna mansur, yafni, fmal lu qafida
man gawalid d-al-?islam.”*! rafda$ r-ras u msad$ f-hala. bda$ massa ladassara
fal-gbayil: “was kayan d-yifdi had t-tar, fdi li t-tar d-had bni, d-had [-faris, hada
kan wah [-aris kayilqga mi?at,®? kayilga alaf d-al-xayl, kayilga $-suzfan, kayilga
-firsan. u daba wahd l-bant xdd$9u, qaldu. laxdssni d-mass yifdi lu t-tar” qalu
la: “xdssa¢ domsi Sandyisaf -wahbi. hiowwa yifdi lag t-tar, huwwa yifdih lag.” bga$
massa laylan wa naharan®® u hiyya massa la l-xdayl tla hdtta wisslo$ n-Sand
yusaf l-wahbi.

wusslod n-fandu qad lu: “ha!” gal la: “mahada?” gad lu: “hada wildi u kan wah
[-faris, u wah $-8az19, [-hson laqra$!” qal la: “a -hsan laqraf! nanasma¥ bth” “daba
dafdi li t-tar! bas yafdi li t-tar!” qal la: “nafdi log at-tar. Stag nah! rah fayn, wah
[-maszib d-al-ma rah nfiq. rah mas yzi wah [-faris u mas y$drrab [-Sawd dyalu.
mdhma ¢¢ufu mas ysdrrdab [-Sawd dyalu, aqbadt wahd [-Sikkaz u xdarwiit [-ma.

88  For bant ) batt, see Natividad and Rahmouni (1996), 145, and Heath (2002), 177.

89  This is an instance of an imala. For an extensive commentary about the imala 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 caconjka?anna “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  Thisis the ca plural of the singular substantive mi?ah. Its ChA equivalent is myawa$/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 naharan “day and night.”
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xdrwat l-madfzal, xdrwat [-ma tla hdtta [-ma yibda habat khal. mahma yahbdt
[-ma khal, mas yatla¥ ycaf hadag [-faris, ycéuf skun xdrwat lu, tamma mannayan
yzi n-Yandag¢ u qul lag: ‘dxdrwat li hadic?’ qal: ‘aaahhh! caf s wqa§ nna! laxassna
Wi yifdi nna had at-tar?’ kadalik wa [-midal.”

gaw hittas®* d-xudu u rabtu ra fayn. u wahd s-safa u huwwa mazi. ga, u nzal
fla -Sawd dyalu, u nazzal s-sayf lli Zab. u tlas ywurrad l-xayl, ysarrab [-xayl m-
al-mdfzal, m-as-saqya. u hiyya sarad n-di¢ [-mafzal — Samlo$ “ha, ha, ha” — xab-
batdu. tah [-ma, yaini hbdt b-az-zbal, hbdt b-al-iisdx, hbdt b-at-trab. tlas ycuf skan
layxdrwat. gabriha hiyya. qal la: “malag nti ladxdrwat [-ma? s gabag n-nahnaya?”
qa$ lu: “ha!” qal la: “ma hada?” gad lu: “hada wildi. u faris mon [-fitrsan, u daba l-
bant I-flaniyya hiyya lli gadladu li!” qal: “hadi d-5ammi, hadi batt Sammi, walakin
mannayan ladafval b-ar-rizal haydaya. ana waltha mas namsi natqatal mfaha.” —
mfa batt fammu, bafaha Stah t-tarsa. bafaha hiowwa Ui Stah t-tarsa.—

di¢ an-nhar ma kan krah. u s-sbah rdafdu msaw. yimmah d-al-hsan b-ar-ras
dyala mas dfabbih dafnu f-al-mutd$ dyala. u s-sayyid [-miigdad ban l-asdad -
qundi mas yimsi ila n-bladu, n-2ardu, Sand Sammu lli hadig.

hatta wissdl n-al-mdina, u yizbdar adam hada, u suzfan hadam, u fulama
hadam, ufrayiz hadi. un-nas Sandawahd [-fyista kbira. s Sandgum hna?” galu lu:
“l-amiraydfni qadlod hidasar® r-ras hada usbuf.”— hadiwah l-farisa f-ad-dinya!
hadiladdglob d-diinya kamla, Sarabi®® wa aznabi! — dxdl n-al-malfib gal laxdssu
yidxiil m§aha. qal: “had r-ras hada ma Ydandu ma yiqqi bih ..., baBaha Stani t-
tarsa, u ana mas ndftih t-tarsa. Sawad, nazzal t-tarsa dyali fih.” iwa bda tala¥
habat. talllasd §lth m-al-mdnzdh qad lu: “ga b-al-lati Tlic. wali, shal gazu fhalog!
hana habta n-nila¢ nqattas lag r-ras kama®” gattaiu n-al-hsan lagraf.” iwa wahd
s-safa u hiyya hdabtad. ma ladhawwad, ladhawwad dgawwa$ u dazgi, u matlaq
[-xayl yaSni masi hadag, u s-sayf fyidda, dfalli yidda d-dubbana ladgasma Sla
rbafa. habtad, hiyya habtdd u hiiwwa Smal n-as-sayf, qal la: “bas kadatqatal mfa
s-suzfan?” qad lu: “b-as-sayfu d-darraqa.” qal la: “d-ddrraga ma Sdandi ma ndqqi
biha, s-sayf ma nadradb si bih. u drabni anaya, aqtalni anaya!”

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

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

96  Again the narrator uses the ca pattern instead of the dialectal fdrbi.

97  This is basically code-switched from cA kama “as, in the same way as”: compare MA f-hal
in this sense. It is normally used with verbs, as seen in the example above. For this particle
see Heath (1989), 32, 224 under A-3-6.
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gabdad s-sayf, kadddarbu®8 n-had g-gih, ddarbu n-had g-gih. u htowwa ga kayit-
handgq Sliha ysabbra. hiyya kaddardab u hiwwa kayithandq $ltha, hiowwa kayguz
la manna®® hna, hiyya kadguz lu manna hna. wahd s-safa u huwwa Sabbra,
fallaha Sla l-xayl u Sallaha f-as-sma u sdfta n-al-Pdrd, b-as-sdfta Ui sdfta n-
al-?ard, nzal man fla [-fawd u stam fltha. qal la: “ntina hiyya lli kadagtol [-
Sfursan!” -Salam Ui Za yitfdrraz, yéaf had [aris xabba¥ s-sayf dyalu, hayyad d-
darraqa bas kayithayid mfa l-firsan. u gabta b-kull si fhal g-gaza u $dfta n-al-
Pard. aaaahhh! wa hada s-sazif! hbat baBaha gdamu hafyan u rasu Siryan, ya
mulanaya rahman! Zid Slina b-al-gufran. hadag l-qgdrran kan khdl, [-§iffa ya Pdhl
... 8dfta mfa [-Pdrd u kaydStiha “nud! kaddqdsl r-rizal ntina.” iwa Za l-malig u qal
lu: “ahdal!” qal lu: “wa Sqalt fliyya.”

98  katdarbu ) kadddrbu. On this assimilation see Cantineau (1960), 35, Heath (2002), 166.
99  Thisis another instance of an imala. See p. 104 n. 89 above.



TEXT 4

lagras$ ban l-fqi iflatu

Samma l-fgi flatu, -hkim, twaffa. ma$d. xdlla tlada d-ar-rzal. l-fqi kayxdayyat:
yxayydt ag-glalob, u yxayydt l-libasad'°® n-an-nas. xdlla wahid f-at-tizara, kaybis
w yisri. xalla wahid mufallis,'°! mfallas: ma layilbas mazyan, ma layagil mazyan,
ma layitmassa mazyan. mad baBaham. galu: “laxdssna l-mdtrig, at-tarika d-xdlla
nna baBana.” bafaham andu wahd s-sanduq, wahd at-trika, hdallah! yZabru f-di¢
s-sanduq an-nfala bas kan layimsi, u t-tagiyya, u s-sabsi u l-mdtwi. “l-hdydira
naftiwha n-al-fgi. at-tazdr mas yiabbi l-haydira. al-mfallas mas yaStiwah s-sabsi
u l-matwi d-al-hsis,” baBaham kan Sandu ga mnazzlin.
lagras, graf u mfallas, ma layacul mazyan, ma layinfds mazyan, ma layilbas
mazyan, walu. Stawdh dig s-sabsi u [-mdtwi. Sammdr s-sabsi hitwwa rma {-tdfya u
di¢ t-tafya d-rma, rma yaquda d-ad-dhab, wahd l-hdzra d-ad-dhdb ddaswa wahd
t-taman kbir. gal: “aaahh! had s-sabsi ila é¢afu Sandi batt [-malig, da$sagni, u tla
§asqadnibatt [-malig, ana huwwa l-malic.” msa ntdht as-sabbag dyala fay ladaglas,
ntdaht, u Sammdr s-sabsi, u tkiyyaf, u rma t-tdfya, rma l-yaquda. s-sultana ladcaf
fih. [gale$ mSa rasa): “had [-hsaysi! tkiyyaf, u rma t-tdfya, rma yaquda. hada
hiwwa! hada $i hkim hada!”
s-sultan Sdandu sabfa d-al-bna$. hadig [-bant s-sagira, hiyya mannayan ¢afod
dig l-hikma: laqra$ layikmi s-sabsi u yirmi l-yaquda. qala$: “hada hitwwa l-hkim.
u l-?insan u l-hkim ila kana$ Sandu l-hikma hadi hiyya d-diinya.”
gam [-mali¢ mas yizmas s-siibban, u yguzu tdaht s-sargom. u l-boant lli Sazba
$i sabb, darmi Slih t-taffaha. kaydStiham taffaha n-al-wahid. ma yibgaw $i yaini
uladu'9? msuwwqin ydSni f-ar-rzal. “n-nas ma dsagga$ si daxtab monni. l-blad
ftha [-masakin u ftha t-tgar. t-tgar ma yqddru $iyziw n-Sdandi, u [-masakin kadalie.
u daba naftiham t-taffaha lli Sasqa$ si wahid dsiyyas§ flih t-taffaha.” as-sgira
slyyiad t-toffaha fla lagraf: [u galod mfa rasa): “hada hiwwa g-gawz dyali: hkim
layitkmi s-sabsi wyirmit-tdfya, yirmihayaquda. hada wahd $i kbir hada, ma ddarku

— v

wala sultan wala tazdar wala hatta siwahid.”

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

101 The vocalization expected here is mfallos; 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 bnida$ dyalu, the narrator used the
common masculine term for “sons,” which would include both sons and daughters.

[
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Samma dig s-safa as-stltan mrat, mrdt b-al-$aynin,'93 ntafxu [-Saynin dyalu,
u ma bqa yéuf si. bda yamdr fla t-tubba. “ila kayan $i tbib yzi ydawi [-dynin
d-al-mali, sayin ydtlab, sayin ydtlab §lih d-al-amwal yaStiwah, [-mal aw l-haza
Wi xassu dyal l-gayr u dyal s-sultan.” Srat x%anu kamlin, u frat hdtta lagras.
ga. gal: “skiin mas yzib nna had?” qal lu t-tbib: “laxdssa¢ hitb al-lbiyya mdhliib
f-gald wuldha.” al-lblyya, yimmah d-as-sbdf$, u yZib bna u ydabhu u ysalxu, u
yahlab al-lbiyya u yiqqi [-hlib dyala f-ag-gald d-bna u yZibu n-as-siltan ykahhal
bith, uyissrdh [-Saynina dyalu. [as-stltan] gal: “Skin ma yzib had $i?” [t-tbib] qal:
“laxtan dyalu, hiuma yZibu had $i.” “nsabi?” qal: “nfam.” gal: “laxdsskim dgibu
li had d-dwa. labudda dgibuh.” | fakkru ma rasam]: “Skun mas yaqbdt yimmah
d-as-sbas, al-lblyya? skin mas yqdbta, u ysabbar bna, u ydabhu, u ysalxu u yiqqi
-hlib dyala f-ag-gald d-bna uyzibu n-as-sitan ykahhdal bih? Skun mayzibu?” [ t-tbib
faw qal]: “nsabag huma mas yxdadmu had l-xidma.” qal lu: “a sidi, ngibuh, ngibu
had ad-dwa. man daba xmdstasar yam ycun qbdtna l-lbiyya, u nsabbruha u
nkattfiha, u nhdalbu l-hlib dyala, u ngtbu bna u ndabhith, unsalxuh u naqqiw l-hltb
dyala f-ag-gald d-bna.” msaw n-al-gyab, n-al-gaba, layfattsu la l-lbiyya fayniyya,
skun mas ydaqdar ywissal Sand al-lbiyya; Skun hada mas ywussdl Sanda? qdttiu
d-drabal dyalom, gattiu Znabam,~waadalllluuu.—

[lagraf] msa Sand xah, qal lu: “a xay, ana b-al-hfa u laxdssni di¢ an-nfala
d-wratt f-baBa.” gal lu: “azi, ha hiyya.” qqaha f-razlu. Zbar rasu f-ag-gnan. fwahd
ag-gnan, u dig ag-gnan kif nuwwa 1% m-al-fawakih: man say xldaq nah kamal haw
[frdig ag-gnan. gna u xdrrafu kammal Saw xallaf 2bdr rasu f-ad-dar. gal: “owa aahh
haddm huma hikma! hatta di¢ t-tagiyya d-Sand xay fiha l-hikma. namsi n-Sandu
ydStiha li. nasSaha luyaStiha li nqal lu-mfa huwwa qra$, u n-nas laycéafu lu frasu
u laytahku'%s Slth-yaStini dig t-tagiyya ngdtti biha l-qarfa.” msa §dand xah, gal lu:
“Yay?” qal lu: “nfam?” gal lu: “ya xay! ana rasi kayibqa Suryan. u z-zgdb ma Sandi

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

104 n+huwwa. For this same type of contraction see n. 57 above.

105 layyddhku ) laytahku. The shift of /d/ to /t/ is dominant in ChA; however, given that the
koiné of the rural area around Chaouen has preserved /d/, the phoneme /t/ is receding.
For a detailed commentary and a survey of this devoicing of pharyngealized /d/ to /t/
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 a I'assourdissement de /d/ ) /t/.” This shift is typical of urban pre-Hilalian
dialects. It is possible that in Chaouen it reverted either because of the massive zbala
migration to the city or because of the koiné. I am grateful to my friend Angeles Vicente
for adding this last remark.



TEXT 4 — LAQRAY BON L-FQI IFLATU 109

$if-ar-ras dyali, u n-nas kaycufu li f-or-ras dyali u kayddahku'°® Sliyya. u daba §tini
dig t-taglyya ngdtti btha rasi.” gal lu: “ha! ha hiyya, ddiha, hada $i baqi f-al-matrig
d-baBana, kamal §abbidu ntina.”

qqa t-tagiyya f-rasu. fmal wah as-sba¥” hayda u wahd [-thudi mazi, mazi ila
hadtta hsa lu di¢ as-sbaf f~Saynu, “aaahhh” l-thudi gawwad, bda yfaittas skunu'®?
hada, u hitwwa walu ma laycafu hadd. qal: “ana, hadi hiyya l-hikma! §ti$ as-sba¥
n-al-thudi u ma éafni $i. msa ysabbdrni u ma Srdaf si mannayan ysdabbdrni. ana
b-hadi mas nadxil §la batt s-sultan, §la [-Srasa dyali.” gqgaha f-rasu, dxdl [-bab
d-al-maswar ma ¢afu hadd. dxdl ndaxil, ma cafu hadd. hiyya galsa kadattala¥
fwah [-ktab, u hitwwa gbat u glas hdaha. gad lu: “ma hada?” ga$ lu: “Skan ntin
hdtta ...? fayn ntin? adam $ ntin?” ziwwal t-tagiyya dyalu, dstbu huwwa hitwwa.
qa$ lu: “hatta n-nahna?” gal la: “hatta n-nahna!” “‘Sennu [-mzi dyalag Ui dxult
fliyya n-nahna? §las dxul Sliyya n-ndhna?” gal la: “bas nmattdf basari,'°8 u ncufoc
u ndxrdz f-hali.” xrdaz f-halu. $mal an-nfala, msa n-dig ag-gnan.

wsal n-dig ag-gnan, gbar wah s-sizra fiha l-karmus bdyta u wah s-sizra fiha l-
karmas kdhla. gbat dig -kdrmas kdhla, [-giiddan tayib, msdrrdt, mazyan, hlitwwa.
kilwdhdaxraz lul-garn, kil t-tanya xrdz lul-qdrn. gal: “aau! kiinna bla grin, daba
fmanna'®® [-gran, u ytahku Sliyya n-nas.” ga n-dig $-sizra l-bayta, kil l-karmusa [-
liwwliyya, tah l-garn. kil l-kdrmasa t-tanya, tah l-garn. gal: “wa safi hiyya hadi!
hadi, mas naf$til-karmas, ndftihan-al-Srasa dyali dafmal -qran. u dakrah an-nsa,
udakrdh [-malgad.” gna l-karmus l-kdhla, u Zna l-karmus [-bayta, u fmal -tagiyya
u dxdl n-fanda.

qa$ lu: “Slas gis?” qal la: “gibt lag wahd t-turfa, Simmra¢ ma kilta. ha si dgibt
lag, Summrag ma &uftu, u Summrag ma kiltu.” ga$ lu: “ma huwwa?"1° gal la: “ha.”
ftaha l-karmusa kahla, mSdssla, hliwwa. falqgada klada, tlas la l-garn frasa. “aaa”
qa$ lu: “Sannu hada 2ibt li?” gal la: “daba Sad zyant, Smoalt l-qrun fhal -mdfza. ™
qa$ lu: “hayda mas nabga?” qal la: “la?.” gbad l-karmiis [-bityat, Staham la. kala$d
luwwliyya, tah la [-qarn, kala$d t-tanya tah la l-garn.

106 In this case the shift of d to t does not occur.

107  Skun + 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 skun as an
interrogative particle.

108 Instead of using the dialectal form an-nddr dyali “my sight,” or just the noun fdyni, lit. “my
eyes/ my sight,” the narrator appeals here to code-switching.

109 fmalna ) §manna. 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 M4, 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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dxadln-Sand [-malig. [-malig glos u hiwwa dxal §lth. “Skin hna?” gal lu: “xadnac,
wild Ui Sabba [-bant as-sagira. bagin ma zaw nsabag d-mas yzibu [-hlib d-al-
lbiyya mahlub f-ag-gald d-bna?” gal lu: “walu, bagin ma Zaw $i.” qal lu: “ana mas
namsi néufom faynuma.”? malon-nfala. sddq Sandam. wissdln-ag-gnan, dlgah
-Safrid mul ag-gnan layrdahhab bih, gal lu: “amdr?” “laxassni lansab dyali ncafom
fayn huma.” qal lu: “muzud.” rafdu u nazzlu hdahom. qal lu: “baqi laxdassni wah
l-haza.” gal lu: “ma hiyya?” gal lu: “laxassni [-hlib d-al-lblyya mdahlub f-ag-gald d-
wiildha.” gal lu: “muziad.” msa Zab lu dig [-hlib. dig [-5afrid gab lu [-hlib mdhlib
f-galdwiildha, ma kayan $i siwahid, si adam yzib had -mziyya hadiyya.

xlat Sltham. “mannayan gab [-mziyya?!” qal lam: “was qqibu?” qalu lu: “hna
ma ngddru $i nqdbtu l-lblyya u ndabhiiha u ndabhu bna.” “aa wlad s-smayi$
laxrin, ntuma u ntuma! ana Stiwni s-shimad"® d-winnkum. kall wahid yqatta¥
$-shima d-wiinnu. u nafticim had l-hlib d-al-lblyya mahlub f-ag-gald d-wulda.”
galu: “waxxa.” kiull wahid tokka $la galbu, traq! u qdttas. qqgaha fwahd as-skiyra
u ddaha n-al-malig. hitwwa ma Sarfuh si wahid mannam. twa zaw Ydnd [-malig.
Zabu dig $i. lgawham l-wizara. u lgawhom n-nas. ‘aaah! hadam qabtu l-lbiyya u
gabtu bna u halbuh, u qadlih u salxih u hdlbu l-lbiyya f-ag-gald d-bna.” ggaw
lom wahd [-malqa wahli gaddas! [[-mali¢] kahhdl b-di¢ hlib al-lbiyya f-ag-gald
d-wuldha, zadu mdrtu Saynu.

araw mas yifti? § mas faw yqul had ad-dwa? qalu lu: “laxdssag [-ma [-hayal
[-mligqi lbzbal” lazbal layitlaggaw u [-ma [-hayal fwustam. u yrdfd dig [-ma
l-hayal u yzibu n-as-sultan ykahhal b-dig [-ma bas dassrdh faynu.

msaw xdanu layfayytu faynu had g-gbal layitlaqqa, faynu had g-gbal layitlaq-
qga? fayn huma had [-ma? layka$bu b-al-lil u n-nhar. wala sabu $i haza. wala
sabu mannayon mas yZibu had l-ma. Ymol an-nfala hiiwwa frrozlu u msa n-ag-
gnan. dlgah [-Safri$, qal lu: “amdr, amdr Sliyya § laxdssag?” qal lu: “xdssni [-ma
l-hayal f-al-mliiqqi lozbal” qal lu: “nfam, ya malay.” msa [-5afitd u rfad -ma [-
hayal [-mliqqi g-gbayal u Zabu fwahd l-aniyya [u §taha lu. msa Sand nsabu] u
qal: “was qqrdu?” qalu lu: “ma qddrna si ncafu si Zbal layitlaqqa n-axur u l-ma
baynaSam. yanah layinftah hayda Saw yinsadd. Saw yinfidah hayda faw yinsadd.”
hama laxdssamyrafdu l-ma d-an-nuwwa bayn lazbal. gal lam: “ddftiwni s-sbiyya¥
xungar kull wahid layqadtta$ as-sba$ dyalu u tah lu. qqah fwahd [-hitkk b-al-
kawfar. u rabtu yiddom. u Sabbaw l-ma l-hayal [-mliqqi §-gbayal n-al-mali.

112 ( fayn + huma. Contrast with Heath (2002), 589 Map 7—27; Moscoso, DACh, 191.

113  This expression is more common in ChA as ¢ahmita “lobe of the ear”: see Behnstedt (2007),
Karte 73 on p. 37. Behnstedt marks the word sdhmita as common in ChA speech. For a
detailed philological commentary ibid., 55.
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‘aadaa had s-$uzfan qaddas!u had l-farasa gaddas! u had [-5ilm qaddas! hatta
msaw g-gbal layitlagqga u g-gbal layitliqqa u yddxlu bayn lazbal u yrdafdu [-ma
baynaam. u Zabuh n-al-mali¢ masiykdahhal bih bas yissdrhu faynu.”twa Zabu di¢
$i. -malig gal lom: “aziw, ngomu, aziw ndfmoal lkum wah [-hdfla.” gqa lam [-hafla,
u l-mwakalu s-sarab u l-hlawi §la kill anwan u l-mdasrabad §la kull anwan. u sayn
yqulu hiyya dkun. kahhal b-dig -ma l-hayal [-mliqqi g-gbayal u walu, [-Sdynin
dyalu zadu mdrtu.

qal: “baqi laxdssni i tbib Sawad ycuf li § mas ndfmal n-had Sayni” ma laycaf
walu, u Saynu kayhdrqith, u Saynu ntaofcu, u faynu ma bqa ycuf biham walu.
[gal): “daba, d-mas yzib li ana d-dwa?” [nsabu qalu n-at-tbib axur]: “s laxdssu?”
“laxdssu t-taffah d-Saysa batt mansur, [-Sadya sab$§ bhaur. ysSumm f-di¢ t-taffah,
ysumm fth u yaglu, u yinfathu Saynu, u yissrah Saynu.” [[-malic qal): “faynu had
ag-gnan d-Saysa batt mansur [-Yadya sab$§ bhur?” [t-tbib] gal lu: “nsabag huma
yzibih lli Zabu l-ma [-hayil, huma yZibu t-toffah d-Saysa batt monsur [-fadya sab§
bhur, kadan(ds sitt shur u kadfiq sitt Shur. u hiyya siltana, kaddahkim sitt Shur u
kadanf(ds sitt shur.” qabtu nsabu u rakbu Sla l-xyul u msaw taysin, taysin f-al-xla,
u taysin f-al-gyab. mannaysn mas yguzu n-Sdand Saysa batt monsur l-Sadya sab§
bhur? faynima had [-buhtr Il mas ygizu ftham, u yZibu t-taffah u hada?

[lagraf] Ymal an-nfala frazlu, u msa n-ag-gnan, httwwa dxdl n-ag-gnan, u
-Safri$ qal lu: “hana, ya mulay, amdr Soannu laxdssag, § habbi§?” gal lu: “laxdssni
t-toffah d-Saysa batt mansur, d-fadya sab¥ bhur” qal lu: “ya mulay 1-hakim,'**
laxdassniwahd t-tawrl® kbir bazzaf, u ndfmal bih sabfa l-gdddida$. u kill gdaddida
ntalga f-al-bhar bas nafdi n-fdnd Saysa batt mansur.” qal lu: “dabbar rasag.” ma
xdssu $i yZib lu hadig. lagra$ qal lu: “dobbdr rasag. ma dqul li hdtta $i haza.
laxdssni dgib t-taffah d-Saysa batt mansur.” gal lu: “‘nfam, a sidi.” msa [-5afrtd
taydar.

faysa batt monsur Ydnda [-Safartd mduwwra la [-?drd dyala. $mal sabfa [-
gaddida$, kull bhar lattih" fih gaddida. msa yizbad wahda tahu b-zuz. laxdssu
wdhda axra, qattd§ m-al-faxta d-razlu. 5afrid! u talga f-di¢ [-bhar u wissal n-
ag-gnan d-faysa batt mansur. gab lu t-taffah. [-5afrid qal lu: “ha t-taffah d-Taysa
batt mansur, fadya sab§ bhur” fabba dig t-taffah n-Sandam [n-nsabu d-al-mali¢).
qgal lam: “§ qqiSu?” qalu lu: “Syina ma nfdyytu u fyina ma ngdarriw, u fyina ma
nkaftbu, wala lqina si Znan, wala lgina $i bhar. u daba ntina kud9 fakkiSna. Zibt

114 Here again the narrator borrowed a ca pattern.

115 Contrast with Behnstedt (2005), Karte 2 on p. 13, where the word tir “ox,” is marked as
common in ChA speech. For a detailed philological commentary on this last term see
Behnstedt (2007), 8.

116 ladtih ) lattth. About this assimilation see n. 83 above.
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nna l-ma l-hayil, u 2ibt nna hlib al-lbiyya, daba laxdssag ggib nna had t-taffah d-
faysa batt mansur.” qal lam: “bas ngib lkum t-taffah d-Taysa batt monsur, t-taffahad
dyalkium daStakum hadig dyalkim daStowhom li n-nili™ anaya u nafti tkim -
toffah d-Saysa batt mansur.” galu lu: “ha hi.” kull wahid gbad lu dic t-taffaha Staha
lu. msa n-Yand [-malig. gaw [nsabu] faw lgawhom: “hay hay!” lli xdssu [-malic
gabuh. gabu t-taffah d-Saysa batt mansur, [-Sadya sab§ bhur. mas ysumm fiham,
ma ystumm f-at-taffah u yissarhu Saynu.

qbat s-stltan t-taffaha, Samm fiha, nfothu Saynu. qbat t-taffaha, bda layagla
gyan lu l-hal. tfagga Slih l-hal. gal lom: “mas nafmal lkiim wah [-hafla mazyana
bazzaf” amar fla $-$db Ui Sandu l-kamdnga yziba, u lli Sandu [-Sud yZibu, u Ui
fandu l-ganbri yzibu, u lli yalrafyidrab f-at-tar yzibu. [[-malic] mas yiqqi l-hdfla
na-nsabu, mas yaimal [-Tirs n-hadam, gabu lu [-hlib d-al-lblyya mahlub f-Zald
witldha, u Zabu lu [-ma [-hayal [-mliqqi g-gbayil, u Zabu lu t-toffah d-Saysa batt
mansur d-fadya sab§ bhur. [[-malig] mas yaSimal lom wah [-hafla ma yigqiha si
wahid, la yakan f-ad-diinya, ycun Smal siwahid, had l-hafla!

wa u galsu u hada. twa bdaw layhddru: “hna Zibna, u hna Zibna!” qal lu: “ya
amir [-maminin! hadam kamlin walu. ana Ui 2ibt -ma l-hayil. u ana lli 2ibt hlib
al-lbiyya mahlub f-Zald wildha. u ana hiowwa Ui Zibt t-toffah. Stawni $-Shima$
d-wunnam, ila dc¢ufs-shimad d-wiinnam mqdttSin.” [[-mali¢ qal lu]: “faynu Sandag
l-hukk?” gal lu: “ha hama faynama.” gal lom: “l-ma [-hayal [-mliiqqi g-gbayal gibtu
lom, Stawni s-sbiyyad$ dyalom s-stitu —kullom bla sabfin, mdrsumin fdndi. ana
huwwa lli §malt la¢ had $i hada.” [s-sultan] qal: “aaa! hada hitwwa s-stiltan masi
anaya. yaqbat yimmah d-as-sbas, al-lbiyya, u ydaqbat bna u ydabhu u ysalcu, u
yahlab -hlib dyala f-ag-gald d-bna.”

fmal lom [-hdfla. u fmal lom hadig. rga¥ laqra$ hiwwa f-or-ras l-Sali. kiilla
ladbandadq. hadi l-xrafa d-lagras. al-Srusa dyalu farhana ydSni: hiyya kana$ d-
dalila, hiyya raz$a$ hiyya 1-kabira dyalom. hiyya r-ra?y, u hiyya $-swar swara, u
hiyya dafVal sayan dhibb n-hiyya.

qqa lafras, qqa [-5irs n-hada, qqa [-Sirs n-hada ila hdtta wsdl n-ldqrdf. twa
mannayan wsdl n-lagra§ qal lu: “qul li $ habbi$ f-al-xatdr dyalag, f-al-fiirs dyalag,
naqqiwdh fih?” qal lu: “dazmas [-masakin d-as-safh dyanna kamal u dafti lom

117  n-lili ) n-nili (+ 1st person pronoun singular feminine). This preposition is a variant of
lil: Prochazka (1993), 154-155: “Die Form [i- 1af3t sich eigentlich nur durch eine Ver-
schmelzung von [ («<’ilay-) mit [-(«<la-) ... erkldren.” This preposition is widely attested
in northern Ma: Taza: Colin (1921), 81; Ouargha: Lévi-Provencal (1922), 41; Tangiers: Assad
(1978), 103-104; Chaouen: Natividad (1998), 117, 18 and Moscoso, DACh, 178-179, n. 528;
Anjra: Vicente (2000), 148, n. 161. In other ADs: Sasa: Talmoudi (1980), 153; Takrotna:
Margais and Guiga (1960), 3727—3728. For a more detailed comparative approach on this
preposition in different ADs see Prochézka (1993), 154-155, n. 274, 275.
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[-mukalad u $-sarab, u dlobbsam 1-libas, 1-libas mazyan. kill wahid wahid dafmal
lu kiswa.” — wah $i kbir d-al-masakin d-as-$afb kamal! mas ySiamlu, nti! gal lu:
“waxxa.” gmay [-masakin. n-hada kiswa, n-hada kiswa, n-hada kiswa. u l-magal
u s-sarab. talt tyyam b-an-nsa dyalom, b-al-Tyal dyalom, b-kull si dyalom f-dar
s-stltan.

u tamma xdllinaham u Zina f-hdnna.

22



TEXT 5

harun r-rasid [u tla$a d-al-wizara dyalu]

hada wah'® s-sultan. s-sultan d-wahd [-?ard -kayahkiw §lh- kaydahkim Sla
diwwal 1-Sarab. u gam u flom b-al-hukuma™® dyalu Ui xrdz f-al-$$a ydur f-az-
zdngqa. yitsabbdr, ndftiwdah xamsin mitraqa u nxdarrzuh §la bab l-blad. ygun skin
ma habb y¢un.

damma l-malig qal: “ana qult had [-qawala.?° daba ma Srdft anaya wala
had si ycun kaySamlih wala ma kaySamlih $i. daba mas ndxrdz ana b-yiddi
néuf” fmal wah [-kiswa radila'?! u thdazzom b-wah [-hbal, u xraz. hiwwa xrdz
wsdl n-wah g-gamas, zbar wah l-muddon kaysidd ag-gamds, qal lu: “adhda ya
[-mitddan, ana Zi% fla t-trig u bdrrani, u daba xdallini nadxul n-had ag-gamas
nanfds had l-lila.” huwwa [al-miiddan| Sdandu 1-?awamir g-gama$ ma yin§as fiha
hatta wahid, g-gama§ ma yba$ fiha hatta wahid: ag-gwamd$ mannayn ddsn
[-$3a, ysallu [-$%a, ykanu g-gwama$ masdudin. gal lu: “wa ntina 2i% fla t-trig u
gawfan, daba ana mas nsidd g-gamd§ u namsi n-ad-dar dyali, u ngib la¢ Say?un
min at-taTam'?2 bas datfdssa, u donfas.” gal lu: “la, ma ggib li Si t-t5am ga fidh li
g-gamas.” qal lu: “la?, hatta namsi n-ad-dar dyali u ngiblog Ssay?un min at-tafam
u daglu bas naftic donfas.” u l-middon msa fhalu, sadd g-gamd§ u msa f-halu.

hada l-malig, kayqulu lu, msamma haran r-rasid. glos f-al-bab d-ag-gamas
layistanna [-miiddan yzi, yéaf was bagqi $i 2awamir Ui hiwwa daffva f-as-safb
dyalu aw walu. huwwa galas u d-dawr d-al-fissa Za. galu lu: “Sa dqul?” qal lam:
“ana mas nanfds f-ag-gamas u l-middon msa yzib [-mafiah d-ag-gamas m-ad-
dar” galu lu: “nud!” $abbruh u Stawdah d-ddqq u xdrrzuh $la [-bab. qal: “ahyi ana
Smalt had [-Pawamir, §malta Yida?an n-ra?si!l"23

118 wahad ) wah, 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 {CCiC}. For this word see DAF, v, 98-99 under the adjective rdil, “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 ?ida?an n-ra?si “doing hurt to myself” The first word is
from the root ?ada, “to harm, to hurt someone, to cause damage to someone.” However,
the pattern used by the narrator, — ?ida’an, does not appear elsewhere in the texts: the
narrator usually uses the ca Pida?, “perjudicar, hacer objeto de sevicias” (Corriente, DAE,
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qalu lu xrdz n-al-bab ddglss. t-thar dyalu kaydahraq b-ad-ddqq. [bda masi]
hdtta 2bar wahd n-nuwwara bfida fiha d-daw, tha¥ di¢ d-daw yanah yanah hdtta
dxdl. daqq fla di¢ n-niwwara, dxadl Zbar tlada d-ar-rzal. “s-salamu Talaykum.”
galu lu: “Yalaykum s-salam.” ¢afu f-baftidom, Saqlih.

gal wahid, qal lu: “flan!” gal lu: “nfam.” gal lu: “xdssna dhallil nna kasag, qul
nna swqaf lag f-ad-diinya, ha nti fi-Saysag, madam §aysa¢ dSist f-ad-diinya, Sannu
fYalt fiha, u $ wqas log ftha?” qal lam: “Gna ?abi kan wah r-razal tazdar bazzaf.
fandu t-tizara. u damma ma$d dig r-razal, ma$ ?abi, ga$ li ?ummi: ‘ya waladi nid,
aqgbat I-mfatdh d-al-xzin u msi n-ad-dukkan, bif u sri mfa rasag’” qbdtt [-mfotah
d-al-xzin bas naftah, fiaht l-xzin u 2bdrt s-salfa muzuda Tandu man kull nawf.
fandu man kulli habba. ana glast, u wahd 1-mar?al?* maza n-fandi, ‘a sidi! had
l-hanad d-flan? qal la: Yyah,’ fayniwwa?’ [ twaffa.’] gad lu: ‘anah, anah, anah.’u
bda$ fla l-buka ... u bgad kaddrdb f-rasa. iwa qal la: ‘wa baraka! daba hna bkina
u salina.’ qa$ lu: ‘mas nazbdr ana $i wahid f-hal Yabi¢! ana dig r-razal hadag kan
laydfmalmiay mazyan.’ qal la: ‘wa [-hasul dig si lli kan laydimal mSag bafBa hdtta
ana nfaflu mfag.’ qad lu: ‘wa barak nah u fig!” iwa u qal la: ‘was habbrd?’ ga$
lu: ‘ha $ kiint nanhiz anaya: m-an-nawl d-al-harir nanhiz kada kada, m-an-naw!
d-al-fadda nanhiz kada kada, m-an-nawl d-ad-dhdab nanhiz kada kada, u fhal Zibt
[-flius fhal ma 2ibt si1-mal.” gal la: ‘waxxa, ma §lina.’ 2bad wah [-mantil kbir. gal la:
‘qul ma nazbad log? ‘ara'?s li hadig, ara li hadig.’ hdatta Sammra$ u sarrad dyala. u
fayytad fla wah [-mahtaz u hdzz la dig $i. huwwa mas yhiizz dig $i, gad lu: ‘ahda!’
qgal la: S kayan?’ gad lu: ‘domsi mfay n-ad-dar dyali bas ¢c¢ufni ana musi nfabbi
lag had s-salfa. u ma daSrdfni $i, u ma dafraf $i d-dar dyali. xdssni dafraf d-dar

dyali’ gal la: “waxxa.”

12). Corriente observes that this ca word 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 ra?si: the usual MA pattern is {C'aC3} ras “head.” For the root ?ada and
its different forms and occurences see DAF, 1, 37—38.

124 Again the narrator prefers to use a borrowed ca form (i{)mar?-at-, definite al-mar?at
(\/mr?) instead of mra (see DAF, X1, 160; Heath [2002], 425-426).

125 The term ara plus the preposition /i, meaning “give me, show me,” occurs in Tangiers:
Margais (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 araw! + preposition  (+ pronominal
possessive suffixes). This contradicts Moscoso, DACh, 84, (n. 219, 220 for bibliographical
references), who claims that “... @raw! que no he podido documentar en 4Ch. [= drabe
de Chaouen].” Margais (1911), 220—221 adds that in the dialect of Tangiers ardnna and arak
are very common as “formules de transition dans la conversation ou le récit.” Assad (1978),
108 follows Margais. For this same usage in Rabat: see Brunot (1952), 7. This same semantic
value is common in ChA, but solely with aranna.
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sadd [-hanu$ dyalu. hiyya l-liwwliyya u hitwwa maraha ila hatta n-ad-dar.
fotha$ l-bab d-ad-dar, daxle$ n-wast d-dar. yizbdr d-dar! aahhhh Sla dar hadi!
hiyya wuslo$ n-ad-dar, u hiyya §ayyted: “xadiza, xadiza, a xadiza!” qad la: “nfam
ya tummi.” gad la: “azi, tallas sidi miahdmmad f-tahrag n-al-fugi.” qal: “la, ana
naglas fla rizli.” gad lu: “la. walu! ntallSug. datlas f-ot-thar d-xadiza.” “ana natla¥
Sla rizli” gad lu: “la, xassdg datlds f-at-thar dyala.” hamla$ xadiza tahra,'*6 urkab
muhdmmad §la t-thar d-xadiza ila [-fuqi.

dxdl n-al-fugi, u zbar l-hrir u l-fidda u d-dahab'?? fdnd had [-mra. “ah §la
tizara hadil” gad galsad. qad lu: “hadi hiyya dari, hadi hiyya mahdlli”?8 iwa gal la:
“mazyan.” qa$ la: “binti!” gad la: “nfam?” qad la: “ara dig [-qdrmud d-an-nhas.” gas
n-wahd l-garmud d-an-nhas duwwra$ yidda §lth tla$ [-far, tas l-qitt. sabbdrdom
qqadam f-al-mdhra$, u rakkba$ s-sakka u laffad. u dallo$ wahd az-zlafa, wahd [-
aniyya miammora b-az-zrds, u famlod n-dig z-zrdf, u Satt°9a9 fwdst [-mdahhal.
Sattdadu u bdad dahrad. huwwa laycaf, ‘hada wahd [-§Zab! Sonnu hada laddqqih
hayda! hiyya laddahra$ hna u z-zraf layinba$ hna, ma kommla$ b-al-har$ ila kan
z-zrd$ tayib.’ qad la: “binti xadiza!” qa$ la: “‘nfam?” qa$ la: “2ib [-manazil.” Zaba$
[-manazil12® saru kaysayyfu hiyya u banta, sayyaf, sayyaf. gabu wahd [-girbal, u
hakkith u farkith, u Zabu wahd l-xdsba, u daqqu dig z-zraf “dd-daf, ad-daf, dd-
daf!” qa$ la: “ara di¢ t-tahina, ara li di t-tahina.” gabad di¢ t-tahina, nazzlada,
u bda$ t-tahuna laddthdn, u t-thin xaraz ga [-mlth d-al-primila, ga z-zraf ydfini,

fhal l-mlih. tahna$, nazzla$ at-thin, u 2abad s-sahfa. u faznad u galsad ladiaddal
r-rgifad.

“ana nancuf di¢ i, ga nancaf ma ndqdar nahddr ma ndqddr natkallom. u
huma b-zuiz, hiyya u banta, kaySaddlu had si. gabu [-mdqla, glaw wahda, famlo$
ar-rgifad.” qalod lu: “ma yimkin si ykun ggi n-ad-dar dyali u ma dqayyass si -tfam
dyali. ana Ymalt had at-tam bas dqdyysu ntina.” nazzlu di¢ ar-rgifa [-liwwliyya,
kla, ldida u hltvwwa u mazyana. qa$ lu: “yag ma dasrab, dahtaz l-ma?” qal la:
“yah, astini -ma.” qad la: “ara dig az-zlafa.” gaba$ wahd az-zlafa, kabba$ fiha
[-ma, mahma kabba$ fiha l-ma, Samlo$ n-al-ma ha, l-ma tlaf hdtta n-as-sqdf

126  This may be the narrator’s mistake. The root is ~m/, but it has to be in the D stem: hdmmal.
As remarked by de Prémare, DAF, 111, 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 piece d’ étoffe qui se fixe aux épaules).” In the present text the correct verb should
be hamm?ladu xadiza f-tihra.

127 Thisis a borrowed ca pattern instead of the dialectal {CCaC}.

128  The narrator said hadi hiyya mahdlli instead of the correct hada hitwwa mahdlli (given that
the noun mahdll is ma). For this term see DAF, 111, 206, esp. meanings 1, 2, and 3. On this
cAloan into MA and its total assimilation see Heath (1989), 216 under A-1-252.

129 The expected pattern here is mnazal instead of that used above.
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u hawwad f-di¢ az-zlafa. [-ma habdt n-di¢ az-zlafa, u hiyya sabbrad dig -ma u
kadsdarrad Slith: “axrazya surat adam!wa dxilya surat [-kilb!” dig ... lli sarrda$ fla
di¢ [-ma, ga sidi mahammad rga$ yaini kilb. hiyya sabbra$ [-fiikkaz u banta sab-
brad [-§iikkaz, u nazlu fih layhdlku “a [-Sadaw! a [-fadaw! a -Sadaw!” laygawwad
yaini, u xdrrzah la [-bab, mdagdag b-al-hrawa.
ms$a man tomma qasad d-dar dyalu, yanah, yanah hatta n-ad-dar dyalu. dxal
man tamma n-al-fras dyalu, nmddd hayda, u xtu s-sagiral3® daxlod. dazbdr l-kilb
nafis fi-mahdll® xaha, gad la: “ya 2ummi!” gad la: “nfam.” gad la: “al-kilb nafis
fal-kama'3? d-xay!” gaw l-lilu, darbuh u xdrrzuh §la l-bab. s-sta laytih u l-hwa
barad u l-bard.
ms$a n-wahd [-bab d-al-flirnaci,*33 u nksar. hitwwa nksar, u mal l-fiirnaci famm
§lth, Samm Slih u Stah [-Safya. gal: “Gaaa ana mas ndimal wahd [-mds?uliyya.

130 This adjective retains its CA-type vowel pattern rather than the dialectal {CCiC-a}.

131 Onthis caloaned preposition see n. 28 above On the word mahdll “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 fornatsi / fornatsi. The interpretation of /t$/ by de
Prémare once again raises the problem of this typical northern Ma affricate phoneme
/¢/. (For Taza: Colin [1921], 41. On this same voice see idem [1966-1967], 10; for Ouargha:
Lévi-Provencal [1922], 19; Tetuan: Singer [1958], 110; Chaouen: Natividad [1998], 112 and
Moscoso, DACh, 45, n. 96-98; Anjra: Vicente [2000], 44—45; and for Jewish Fes: Lévy
[2009], 184). Heath (2000), 139 correctly observes that “this is not a phoneme in ca, but
it definitely is in northern and Jebli M dialects, both in Latinate-Romance borrowings
and in some native Arabic forms.” In northern Moroccan Muslim Arabic in general,
and in ChA in particular, this phoneme occurs mainly with the verb ¢af versus saf “to
see” There is a tendency to interpret this phoneme in the latter verb as the cluster
/t-8/. However, this interpretation of this phoneme would not be applicable to European
borrowings, which are more problematic. (For a detailed discussion on this phoneme,
and the instructive example [I¢in-a] ‘orange [fruit], Spanish la china, see Heath [1987],
20, 21-23, 330, 334; idem [1989], 94—95; idem [1999], 170-176). This fact has led some
other scholars (for bibliographical references see above) to follow Heath and consider
this phoneme as ambiguous and marginal. (Corriente [1992], 54 affirms that this same
marginal “africada sorda” phoneme occurs in Andalusian and “procedia habitualmente
de préstamos romances, pero en granadino es también resultado de /$t/.”) The new data
presented here, in which the phoneme /¢/ does not seem to be marginal, in addition to the
list of terms included in Marcais’s work on Tangiers (see Marcais [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 /¢/ in the very common Chaouen verb, édxédx “to cut something into small
pieces, to crush,” which he presents as sdxsdx: see Moscoso, DACh, 104. Some other the
onomatopoeic terms from the present data include ¢-¢racdq “castanet” (on this term

10
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rabbi ma yhibb $i, ana nanagdal had g-gru.3* haff Slth xdrrzu. yizbdr l-hinka'35
dyalu tharqd$, u l-Saynina dyalu htdarqad. u xdrrzu u qal: “ya rabbi, wa smah L,
?inni ana faSaltu bi-hada'36 [-kilb fi-n-nar"3” wana mas naglas nfalzu u ndawih.
ma nagul anaya hdtta yagil htiowwa.” xarrzu u bda kaydawih. u sday kayzibu lu
di¢ n-nas d-mul [-hammam, kayzibu lu di¢ [-magla, kaydStiha lu kayqul lu: “ntina
hiwwa l-liowwli” l-yam ila gadda, l-yam ila gadda.
wah [waxt huwwa galss f-al-bab d-al-hammam u wahd 1-mar?a u banta
mazyin. huwwa qal: “hadi hiyya [-mar?a li fia$la9 biyya had [-fafla hadiyya.” glas
kaysdahhdh fiha. ga$ banta qa$ la: “ya tummi.” gad la: “nfam, ya banti?” qa$
la: “had l-qani§)38 had g-gru d-mul l-fiirnaci mon dgabbalna ra fayn u hiwwa
kaysahhdh fina, wala hna fdynu monna.” qad la: “hadag musi l-kilb, hadag hiwwa
flan, wudd t-tazdr flan [-flani. u daba law kan yittannani hdtta nadxil n-al-
hammam u nagsal, mas nfabbih n-ad-dar ndawih.” huwwa samfa, msa n-al-bab
d-al-hammam u glas galss. safatan u hiyya xdrzad, sabSu tamma galss. qa$ lu:
“vanah!” huma l-liwwliyyin u hitwwa m-maraham, huma [-liwwliyyin u hitwwa

see n. 219, p. 221) and ¢-édg “Chuk!” from tale no. 5, “haran r-rasid [u tlaSa d-al-uzara
dyalu] | Haran ar-Rasid [and His Three Viziers],” and ¢rdp “Chrap!” from tale no. 12, “/-fdaqli
fan-namsi/1-9Aqli f-on-Namsi [and the Conversion of Austria].” For the moment, 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 phoneme occurs
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 /¢/ reflects the allophone /k/: see
Margais (1977), 5; Djidjelli: Marcais (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 in Near Eastern ADs see Vicente
(2000), 44—45, . 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 tdgnina are common in ChA. Contrast Behnstedt (2007), Karte 70 on p. 34,
who marks hanka “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 mgana‘, mashom,
mazhum, maluf handelt es sich wohl um Epitheta, wobei kana‘ und gana‘ auch unter
‘Welpe’ wieder auftauchen. Loubignac zitiert 539 gana“als ‘surnom du chien’ und mgana“

”

ibidem als ‘chien’” See the commentary in n. 193, p. 214.
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m-muraham ila hatta n-al-bab d-ad-dar. fathu [-bab. huma daxlu, u hitwwa msa
yidxil, u [-5abd sabbru u lahu ... “zid!” gal lu. hiwwa [al-Sabd) dxdl, u hiyya qa$
lu: “fayniwwa [-kilb?” gal la: “Gna raddidu.” qad lu: “u nah, u ma Zibtu, ya ban
l-gnawi laxir, yaya ya [-5dbd, ila ma £ibt Si di¢ [-kilb haddg, nqattd$ t-thdr dyalag
b-al-hrawa.”

xrdz [-5abd, sabu nad m§a wahd -hayt, hdazzu u ddaxxlu. gal la: “waha hiwwa.”
may dxal ga$ lu: “sidi mahdammdd, ana mas ndawig, walakin daftini Sahd nah,
ma danfadni bitannal®® ana Ymolt lag, ma dqul ana qqi$ lag, ma ddfrdafni, dqul
ana Ymolt lag si haza.” ... gaba$ dig az-zlafa fhal dig az-zlafa axra u famip’rada
b-al-ma, di¢ az-zlafa. u tlaf dig -ma m-az-zlafa ila hdtta n-as-sma, u nzal f-dic az-
glafa ... [-xatra -luwwliyya u l-xdtra t-tanya u [-xdtra t-talda [-ma habdt f-al-qgabta
d-yidda u $atfa$ §lih: ‘axrdz ya surdt [-kilb! wa dxul ya surdt adam! u rga§ adam
kif ma kan. ila ... ma ra'*® fiha u [-Saynina dyalu masi mhadka u ila axirih. 14

qgal lom: “nxdrrza.” gal lom: “wa ndfvaf. had [-qtib, ha wahd [-qtib? laxdssag
dxdbblu f-az-zobta dyala¢. ha wahd [-lzam. u mas domsi diigq §ltha f-al-bab
d-ad-dar dyala. ha d-dar dyala f-al-muta$ [-flan [-flani, ha [-bab dyala kif n-hiyya,
diiqq $ltha, u mas ddxrdaz n-Sandag, b-al-xruz u l-xdalSa, tir Sltha u lwi §ltha, rakkab
la [-Zam, u 2bad [-qtith u rkab (ltha u dazbar l-xdnddq. qul la, ‘ntina hiyya ... Ui
ladqullog ‘ana, ana ...’ ussat Sliha l-Sawd, u ddarba u Zirra. dagul b-al-lZam, dasrdb
b-al-LZam, da-nfds b-al-lzam, [-[Zam ma dziiwwalu la si man diigma, u Sabbiha’”
qgal lom: “kadalic.” — rah skun galas, di¢ 2-zuz Ui kanu shabu mfah tamma u hadag
[-mali¢ mnnay dxadl. daba laySawad zdfma masi ga ntina klt$ d-ddq: cafhna $ gaz
flina. — iwa tla axirih.

wsadl n-fanda, fidal kama qad lu dig [-mra: hiyya xdrzo$ u hitwwa lwa §ltha ...
gbad [-qtib styyar Sliha, fmal la [-[zam, xdrrZa, fabbaha. gal lam: “wa Ciiftu dig ...?”
qgalu lu: “tyyah.” I-malic ga layéuf ha n-nas s wqds$' lam.

nad wahid axur. “wa qul nna a ntina, wa qul nna a flan $ Zra lag.” gal lom:
“‘anaya Sandi g-gnana$ u r-ryadad. u kullu saSatin'#? kanamsi n-ag-gnan u kana-
glas, yaini nartah. u bas ma amdrt u fla § ma xdssni [-haza Sandi f-di¢ g-gnan.
wah l-yam ana msi n-8dmma u zZbdrt wahd [-bant. subhan lladi xalagaha wa

139 This is a cA conjunction, the MA counterpart of which, bas, 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 Vra?a “to see.” This verb is obsolete in ChA, but widely used
in the expression ma ¢iift ma ri$ “I did not see and I did not view” and its derivations. On
this see Heath (2002), 59, 512 Map 2—42.

141 Thisis aborrowed frozen loan from cA which has been totally assimilated into MA. On the
word [?axir/ “end” see Heath (1989), 216 under A-1-240.

142 The narrator switched here to caA.
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?ataha m-ol-husni wa l-zamal™*3 [-bant mahsuna bazzaf, wahd [-gamal kbir!
galsa li tamma f-ag-gnan. qu$ la: ‘s-salam Yalayka ya hadihi 1-mar?a.'** wala
radda$ fliyya s-salam. qu$ la: ‘s-salam Yalayka ya had [-bant.’ wala radda$ §liyya
s-salam. quid la: ‘wa ntina galsa f-ag-gnan dyali u fo-mtasi, u ana nansallom flic
u ma raddis $i*5 Sliyya s-salam.” ga$ lu: ‘ana muasi ma raddis si s-slam, ana bni
Yandi hna f-had s-sizra, galas li fhad s-sizra, u nanattonnah. ana walu, xdssni
n§abbih. uma hdabb siyahbat li, u ana ma nagdar $i natlas f-had s-sizra. u dabaya
mul had [-?ard, ida dsabbar li had bni, ndftic ma datmannah f-ad-dunya, $ay ma
datmannah f-ad-diinya, ndftih lag, ga sabbru li’” gal lom: “ana razal xfifu kanatla¥
fas-siZra marra.”

“u tlast f-as-sizra ana tnazzid §lih, u huwwa rmani fwahd [-?ard ma tayrun
yatir wala sayrun yasiy,'#6 ma dubbana, ma hasara la hdtta si haza walu, ga r-
ramla hamya, al-qayla ladaswi. wala Zbart hatta si haza. ma kayna si $i hasarad
aw si ditbbana aw i haza. sab$§ dyyam u ana masi fhal l-hayawan la yiddi u rizli.
u kancuf ar-rbi§ lli hlu, kanqgdttat monnu di¢ $-Santila u kanagla, kandftdaq biha,
ga r-rbif. an-nhar sab§ ayyam gbart wahd [-gsar. u dxult n-di¢ l-gsar, gbart fih
sabfa d-al-qiibba$, sabfa d-al-byu$ sgarin. tallalt f-al-liwwli: gbdartu m§ammadr
b-d-dhab. tallalt f-at-tani: gbartu miammadr b-al-fadda. tallolt f-at-talad: gbartu
mfammar b-d-dqig, at-thin. tallalt f-ar-rabas: gbartu miammdr b-al-glom, -haw-
li3%7 u man kull hiyya haza f-di¢ [-qsdr, wala man hwayaz wala man gsafi wala
walawala.” u gal: “umon kitdr ma kan fiyya g-gus, niidt u hdazzamt, u dbdht arbfin
hawli, u §Zant arbfin xibza. mahma wugatt'*8 [-xiibz, u wiigatt al-lham, taba$ f-
at-tazin, kull si gawwamtu, u gama$ dig d-dar, dig l-gsar gam kamal ygawwa$.

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: falayka. This
occurs again and again during these narrations. Some gender studies consider this use
of [s-salam falayka] as a further confirmation of the maleness of AD speech. However,
because the salutation is the ca frozen expression s-salam falayka 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
term mar?a see n. 124 above

145  rdddid si) raddis si.

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  wugadt ) wigatt. On this common assimilation see n. 14 above.
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gam s-sdaf fih, ayyi haza, ayyi qdsta ladatla§ n-as-sma u danzal ‘ad-daf, dd-daf,
dd-daf? kull si laygawwa$d. dxal fiyya r-rit§h, u Zani r-rish, u xaft.”

“uwahd s-sdahfa Sandom kbira, gbdtta'® u dxilt. qult: ‘ana ndtlds n-nila'>° u
naglas.” huma Zaw, klu dig al-lham, klu dig [-xtibz, u galsu yfattsu skun gqa lom had
$i. qalu lu: ‘a a a hada Ui gga nna had $i yadhar Sanna $lih l-aman, §lth [-aman,
aman nah $lth, ga yadhar, a adam, ya adam aw g-gin aw kada aw kada, ydxrdz
n-Sandi’ qlabt s-sahfa uxrdzt ... . dig St lli Saddalt, dig [-magla lli Saddalt, wala man
xtibiz, 5 wala m-al-lahm, wala man kil $i kluh. ma bga walu, u ana fiyya g-gas,
ana..”

qalu lu: “mdrhba d-ma yzi n-nahnaya, hada l-gsar, haw ntina fih, ha ntina
hnaya. kill nhar Saddal nna had $i hada lli Saddalt [-yam.” gal lam: “waxxa.” msaw
f-halam. nad Saw fokkdr mSa rasu. qal: fakkdrt mfa rasi, Saw Smalt wahd [-magla,
wah sway d-at-tiam, u kiltu u glast galss. sbah as-sbah, niidt §la s-sbah, dbaht
arbfm hawli, Zant arbfin xiibza. mahma wiigatt dig $i faw huma Zaw. had si
hitwwa haydag. man bafd talt snin wana xaddam f-had l-xidma hadi, m$irri §la
yiddi, xaddam nandfmal had s-sgiil hada. mannayan gaw yxdrgu, gawahid gal li:
@zl quit's? lu: ‘ah?’ Sabbani hda wah [-bi9. qal li: ‘assara f-had l-qgsdr kamal. u had
[-bi% hada, wa byyak dfathu, wa fyyak ttaf'>® b-had l-bab! had [-bab ma dwiissal si
n-nila!” qal lu: “waxxa”. hiima msaw f-halam. qal: “ana hadi talt snin wana masgin
hnaya, tla kan [-mud nmub, u ila kan [-Says niis, mas nafidah had [-bab u néuf had
[-b79 Sannu fih.” $admma qbdt yaini gal: “‘anaydsni sagis f-kall si, f-os-sana?if.”154

“ftaht di¢ [-bab, mannayan flaht dig [-bab, gbdrt wahd l-xdyl u wahd [-§abd,
r-ras dyalu fal-hayt u r-rzal dyalu f-had l-hayt, u dig [-bi% twil. walakin dig l-xayl
Summri, ma cift ana fhalu dic -xayl. — waha rana mas nhaddru lkim. — ana fiaht
l-bab, u dig l-xayl gal li: “ida nti muqidd, hna mas nhdarbu ana u ntina.” qal lu:
“ma nafial?” gal lu: “ara di¢ s-sawt, dig [-irq rah fayniwwa.” gal lu: “xdssa¢ dobga
dadrab fiyya, undfrdq la dig [-gamqum,'>® rah fayn hiwwa, Sammru b-dig -Srdq

149 qbdtta ) gbdtta see Cantineau (1960), 36.

150 n-lil ) n-nila (+ 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 xibz.

152  qult ) quig. This is a common assimilation in MA: see Cantineau (1960), 53. For Anjra see
Vicente (2000), 57, 1. 134; for Chaouen see Moscoso, DACh, 55, n. 142; and for other ADs,
such as Hassaniya, see Cohen (1963), 24.

153  dtuf) ttuf. See n. 83 above.

154 This is a loan from cA into MA. In cA sinafa 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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Wifyya, u s-srdaz ha hiowwa, u r-rkaba$ hahum, u l-IZam hahu. walakin mannayasn
daqqi hadam kamlin, ga mas yziw yhddru mSag u yqulu log hada, ila tkallomt
mfaham aw duwwart fiham, la ana wala ntina, mas yhdarquna u williwna rmad.
walakin ida ma ddiba si fthom, ma &af $i ftham, u ma dassdannas $i'56 §ltham
ma dgawab $i §ltham, ana mas ntir f-as-sama, u ntina ga $abbdr, yaini ana mas
nwisslag ila mahdllag, 1la baytak.”157

“Samma ... u sabbart s-sut, u bqr$ nanadrab [-Sawd u Srdq. u sarrdbt dig
[-Sraq fwah l-gamqam, u rfott'>® s-srdz u laqqrd di¢ s-srdz u l-lZam u l-hzam
hdtta $i xtirsa ma darba$ f-si xirsa axra, wala d-al-lzam, wala d-as-srdz, wala
d-ar-rkaba$, wala hatta $i haza axra. u Smoalt lu s-srdz, u Smoalt lu [-hzam, u Smalt
lu, u Smalt lu, u saddid flina hada, u lsdqt Sla tahru. ma kammalt nkun fla tahru,
kunt f-as-sama masi.”

u mazzin hadamk l-gunun, hadamak [-Safart: “onah ya filan Smoalt nna t-
tfam, u kinna'®® t-tfam, u skant f-ad-dityyar dyanna! u daba ntina, awqdf, awqdf,
awqaf” qal lam: “ana Ymalt l-gtan fwunni, l-qton f-had [-wunnina u [-qton f-
had l-winnina, ma nandsmd$ ma ddida fihom. ga masi f-di¢ [-Sawd, f-qfah, ila
hatta kutt's0 fbab d-ad-dar dyali. nzalt §la bab d-ad-dar dyali, hawwatf'®! dig -
gamqum, man dig s-srdz hayyattu,'62 u sirt nanddhdn lu [-ma man dig l-gamqum
... ung dyalu u s-s5ar dyalu ... dig l-xayl. dcufuh?” qalu: “iyyah.” gbad wahd [-
qtayyab d-an-nhas qqa lu t-tran f-al-Pard u [-Sawd forkal f-al-bab. qal lu: “Gftah
l-bab.” gal lam: “wa hiwwa hada, hada hitwwa d Zabni.” twa mazyan.

a goulot allongé et étroit,” and relates it to Grec. youxobua, Lat. cucuma, which have been
passed to Turkish-Osmanli in the forms giimgiim, giiyiim. In a written communication
Corriente adds that that “mas probable que el Gr., que no parece nada castizo, sea otro
eco del acadio kukkub/pu = qugqubu, de donde el arameo gumqgum, y luego el 4rabe.”
Corriente defines this term as “long-neck bottle”: for a detailed philological commentary
see Corriente (1997), 442. In Akkadian the word kukkub/pu = qugqubu 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. 11, 1334. This
last meaning has been preserved in Chaouen. For more on the semantic value of this term
in MA in general see DAF, X, 428 under gamgom.

156  dadsdannad si ) dassdannas si.

157 The narrator here switches to cA. However, due to his illiteracy the vocalization fails even
in this two-word cA sentence.

158  rfodt ) rfolt. See n. 14 above.

159 kilna ) kinna. About the assimilation of the the third radical of the verb ka/ “to eat,” and its
paradigm in the Ma, see Heath (2002) 171, 379—385 under point 6.1.1.

160  kunt ) kiigg. On this kind of asimilation see n. 88 above.

161 hawwadt ) hawwatt. See n. 14 above.

162 hdyyadtu ) hayyattu. See n. 14 above.
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“ntina flan! hallil nna kasag, qul lna § wqaf la¢.” gal lam: “ana ?abi hitwwa
l-amin d-gamis s-salfa$ d-at-tizara wala d-al-bi§ u $-$ra wala d-kull si. twa Zab
nah ma$ bafa. bga li1-?amwal, bga li d-dahab, bga$ li [-fadda, bga li t-trika9, at-
twardkydiniwahd simayinfadd $i. ana s Smoalt f-ad-diinya? kayd$Zabnil-gina? u
[-mastra, uydiZabni -mukalad, u ydiZabni hada. u mstd f-on-nzayah u f-al-gina?
u f-a8-stih, u l-yum, u l-yam u gadda, nanbi§ hadi, nanbis hadi, bist di¢ -matruk Ui
xdlla li ?abi. kilt dig d-dahab lli xdlla li ?abi, Sabbawdh lin-nas, n-nas Sabbawdh i,
fabbawdh li, u nfasdar n-nas lli hiuma bla §qdl, ma Sdandam $i [-5qdl, humdg, hatta
bqid walu.

u 1-2an'%3 ga wahid Safrid u gal li: ‘ana hiwwa masi nafdic, masi nafdic f-had
[-mal lli msa lag. u had [-matruk Ui mSa log, ana masi nafdih lag.” damma mazi li,
mazi li b-al-xaSam, b-wah l-xaSom, mazi li b-al-xaSam. qal li: ‘hak had [-xadom.’
qult lu: *had [-xaSam § ma nafval biha?’ qal lu: ‘mahma ddqqiha f-yiddag nahddr
lag anaya. qul lli habbi§ f-ad-dinya: ngibu lag.” u hsida f-yiddi” gal lu: “u qqrd di¢
[-xalam fryiddi. ana tkid Tliha, u hada gulam qal li: ‘atlab §liyya ma $i?t,16* qul li
$§ mas naftal’?” gal: “hadi wahd n-nifma Staha li rabbi. hadi hsan man dig [-mal, u
hson man di¢ ad-dhab, u hsan man dig $i hadag.”

gal: “bamma Smoalt d-dar dyali, $dmma Smoalt 2-Zawza dyali, Smalt Zuz d-on-
nisa?, Zuz — lathil u tmil u daztdam fla [-Pdrd b-ag-gmil, wa zaynuha qalil, ' ?ida
qabalat qatalat wa ?ida dabarat fatanat."'6¢ hada ya$ni hada.

wah l-waxt gi$ natgddda. u Zabu s-sral ... . gabu li l-gda. tgaddina. xalli$
Samma di¢ [-xaSom §la t-tayfur. u nidy, xrazt. gbat maziwah l-5abd, wah l-gnawi,
fandu ¢-¢racag, layfarraz n-nsa, u layfdrraz n-nas ‘dran, dran, ¢-éag, ¢-éag, dran,
dran, ¢-¢aq, ¢-¢aq.’ barmad wahda f-axra, gadla: mal®” naftiwah n-had l-xadom?
[§ ma] naftiwdh n-had [-Sabd?’ qa$ lu: ‘naftwak l-xibz?’ qal la: 1ar.’ qa$ lu:
‘ndftiwak at-tfam?’ qal la: 1ar. qal: “Stowni dig l-xadom Ui §la di¢ t-tayfur” gas

163  On this word see Heath (1989), 224 under A-3-18: “/I-?an/ ‘now; ca (?)al-?an-a (much less
common in McA than old form /daba/, regional alternative /druk/).”

164  This term is used exclusively in ca, the dialectal equivalent being bga, hdibb, tmanna, gal
{ (+ pronominal suffix) + fdg/ (+ pronominal suffix) + preposition fla + 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: ... L) LUy CJa RERCRU ! C)};\ oly b oLl O o
When she comes she seduces; when she leaves she slays, she takes héart and her beholder
..,/ is from the tale 3 5iully 3l L &l a6 A in Palflayla wa 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 Sonnu.
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wahda qa$ la: ‘la, hadi [-xaSem d-az-2awz dyanna ma ndftiwha lu $i.’ qad la axra:
T-xwabam Sdandu bazzaf, ad-dhdb muzud Tdandu, wahd [-xaSam mannayn mas
dadhar mfaham? naftiwha n-al-Sabd, layzi layfarrdzna, ndaftiwha .’ hadig Ui
gala$, naftiw l-xadom garba$ hadig d-galod ma ndftiwha lu si’ gabtu l-xadom
u ftawha n-dig [-5abd.

[-Sabd mdahma qbdt l-xadam, u qqaha f-yiddu, wqdaf mfah [-5afred gal lu: ‘amar,
Sabbag labba¢'® ana hitwwa Sabd dyalag, Ui tlabt §liyya ndqqih lag.” gal lu: ‘nand-
fraf had d-dar b-swariha b-al-lsas dyala dkian Sadwa [-bhar. drdafda man hna u
dnazzla Sla [-uza'®® d-al-bhar, n-al-Zazira.’ d-dar trafda$, u bga$ ga s-saha, u l-
[sasad mdhfurin.

ga n-ad-dar ma 2bdr ga s-saha, ga [-?ard: ma zbar walu. gal lam: “ana glast
nanxammam fla d-dar u fla n-nisa? dyali, z-Zawza dyali fayn msa$. u Tandi
[-mafrifa mSa wahd l-far; u wahd ag-gru Sandi dyali, hadag ag-gru kan mrubbi
fandi. u l-far'® Yad ga $famal mfana.” “qult n-al-far: ‘amsi u ftas fla d-dar. rakbu
u msiw f-al-bhdr’ u l-far layaSraf [-miZra d-ad-dar: mannayon yidxil l-far hatta
n-al-wsat d-ad-dar, u ycuf l-xa%am Sand ban hiyya, u z-2awza dyali fayniyya.'™
Samma qbat l-far u tas Sla t-thar d-ag-gru u daxlu f-al-bhar. u ana bqi$ $admma

fas-saha.”

“vanah, yanah, yanah hdtta xargu n-ad-dar. l-far laydaSraf [-miZra d-ad-dar
Sfayniyya. u dxal zbar [-5abd galas u mnazzal Sdndu man kill ma hiyya haza Ui
xldq nah fwist [-Pdrd mnazzla hdah fwahd ... u layaguil man hadi, kil man hadi.
u n-nsa layibkiw b-zuz biham mddrriin f-bafttham,"2 layibkiw, u [-Sabd xdddam

168  This word is related to the ca d,\fj “a tes ordres.” See Spitta-Bey (1883), 108, n. 1, 210 under
ol

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 fayn + hiyya contrasts with fayniwwa. See n. 57 above.

172 This is probably either an archaic form or the narrator’s mistake: the expected particle
here is bdftim / bastrdam (ca ORN V@..’ax,, in sarat al-kahf 18, 99) “one another, each
other, mutually, reciprocally” The regional variants of this pronoun include Tangiers:
Margais (1911), 233: “baftet, avec la série des pronoms affixes pluriels baftetna, baftetkum,
baftethum (baftetum), ‘nous, vous, eux ... les uns les autres’”; Taza: Colin (1921), 76: bafdom
bald; baSdiydtom “L'un I'autre, etc.”; Tetuan: Singer (1958), 248, point 5b: “bafd ‘einige’;
mfa-bdfd mit den Pronominal-suffixen des Plurals ‘miteinander, einander’: m®a-bdftna,
ma-bdfthum, m®a-bdftum ‘wir, ihr, sie miteinander’ oder ma-bdftetna/bdftetkum/
baftetum”; Aj: Vicente (2000), 143: “mfa bafdiyyat, mfa bastit, mfa bafdit o mfa basd
y los pronombres personales plurales sufijados”; Chaouen: Moscoso, DACh, 172, n. 508:
“baft, baftit, baftid y los pronombres personales sufijados.” Moscoso incorrectly adds the
reciprocal particle bdftit; but in ChA there is no such variant. About Djidjelli comparisons
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layagul. gal -far: ‘was ga ma na$famal mfa hada? wsdl s-safa d-an-nawm, qbdt
[-fabd, u 2bad l-xa%om moan yiddu, u qqaha f-diigmu wakka mas ydanfds, sbas,
kil man at-tfam yafni kil mon kill ma hiyya haza, u diuwwdx r-ras dyalu, u fmal
[-xadom f-ad-dqum'™® dyalu. gal l-far: § ga ma zuwwal la li man diuqmu?’ sabbar
Lfar u tla§ lu Sla sadru b-al-lati u Smoallu -qdzziba dyalu f-al-xnafar,'™* u [-§dabd
ftas t-taf? fiah digmu, l-xadom tah. qbat l-far sabbra. [-5abd nad yfottas fla
[-xa%am. ma kan man klam hdtta kanu, ga g-gru. l-far rkab Sla t-thar d-ag-gru
tla hdtta Sand mulaha. ‘ha [-xaSom ha hada’”

msa fabbah, dxal n-ad-dar yizbar [-abd bagi layfottas fla l-xaSom tahad lu
Sfayn tahad lu. qal lu: “ya [-5abd, ya l-gnawi, ksdrt [-harm §liyya, u dxult li n-ad-dar
dyali, u kilt li t-t5am dyali, u §abbi$ li z-Zawza dyali u xlafta li. daba ana mas
nafial bagc?” ... qqidu rxama f-bab d-dar: mannaysn nanadxiil nanastam §lih, u
mannayan nkun xaraz nastam §lih, di¢ [-Sabd. “u dhibbu dciufu [-§abd?” qalu:
“byyah.” gbad l-qtib d-an-nhas darbu f-al-?ard, u l-$abd mazi: “aGahhhaya sidi, [-ifu,
xayla! nah yihdic ila ma dhadic §liyya. ana ma nfawad si. ana ma dmdhhdnni si,
ma dSaddabni si, driddni hgar, nanabrad, hgdr la ma nakil la ma nasrab.” gal lu:
“ma dam ana b-r-rith u ntina rxama §andi f-bab d-dar”

[-malic gal: “a a a wa hadam huma n-nas.” gam. sbah as-sbah, tlas sn-nhar,
xraz l-malig. gbat xraz f-halu. hiuma xdrgu f-halom.

fayyat flihom b-tlaSa qqaham wazara mfah. hada huwwa harian r-rasid.
hadam b-tlaSa kull wahid u $ fial.

- wa daba ntamma9d.—

with other ADs, see the extensive commentary of Marcais (1956), 479, 1. 2, 480, and the
bibliographical references mentioned there. On the shift of d to ¢ 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), 9o, 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
manxur. However, in both the man’s and the woman’s narratives in the present collection
the word used is xnafdr, singular xdnfur. For a detailed commentary on this word see
Heath (2002), 92—93.
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TEXT 6

[gaSfar [-barnaki] u [-mahsada li Zawziha

Ve v

laddhsad z-Zawz dyala, u kadakrdh z-zawz'™® dyala, fhalyas? had r-razal Sandu (-
tizara u Sandu s-snaddq d-al-mal mnazzlin. u dig s-snaddq d-al-mal n-nas kaysal-
hu lom. lli mas yaSmal s-saba$, u ma Sandu $i bas kaysdabbds; kayzi Sandu. layqul
lu: “a sidi, ana Ydndi s-sabas, u ma fandi si bas nsabbal.” laydafmal hifna d-or-
ryal u ydStiha lu. axir mas yaSmal [-§irs u ma Sandu $i l-kmal bas ydaSmal [-Surs,
layzi I-Sandu layqul lu: “a sidi, ana mas nfdrrds, u ma Yandi si -mal bas nkam-
mal [-Surs dyali.” layaTmal [-hiifna d-ar-ryal u ydStiha lu. axur maltaz: ma Sandu
$i [-fras, ma Sandu si l-gta, layzi n-Sandu layqal lu: “ana Suryan, a sidi, laxdssni
daftini bas natgadtta frad-dar.” laydaqbat -hufna d-ar-ryal u ydStiha lu.

[-mra kadakrah dig si. kadqul lu: “Slas kadaSmal had si?” hada wahd si Sayyan
fandu. layqul la: “ntina ga skid sakda!” ladatgaddad, ladatmdakrah. “had r-razal
ma fdndi ma ndqqi bih, laxdssni ngadlu.”

fandu arbfa d-al-$bid, wahid kayissaxxdr §la barra, u wahid kaydir f-ad-dar:
kayzaffaf u yimsdh u hada u yqdrrab u ybasiad, u wahid mgabal [-kuzina,76
hiwwa l-xadam. hiyya qals9: “kif mas ndimoal? nanfokkdar ana had r-razal
nhayydu Sanni. ana ma ndqbal $i ana, Sanna l-mal u kaydStih n-Sibad nah. hada
laxassu [-fras, §tih. hada laxdssu s-sabds, Stih. hada Sandu [-Surs, §tih. las hna
mas ndaqqiw hayda?”

mahsada. Sayytad n-al-5abd Ui kayissdxxdr u kayitlagga b-sidu. ga$ lu: “dasraf
$§ mas dafmal?” qal la: “§ mas ndafmal, a lalla?” qa$ lu: “monnayan yldxul sidag,
tir lu fxnaqu u ziyyfu. u nahsiwdh f-al-matraq d-al-wad u yathdrra, u yimsi mfa
l-wad. maysiq bina l-xbar, wala stiltan wala, wala hdtta wahid, u hdtta wahid ma
kayidxul n-Sandna, u hdtta wahid ma ydSrafna $ gqina.” gal la: “waxxa.” -$abd
shih.

mul d-dar fandu wah g-gru, $ziz Sdndu, ma yitgdadda g-gru hdtta yitgadda
hiwwa, ma yinias g-gru hatta yinfas huwwa. sidu dxdl u huwwa tar Slih yZiyyfu.
huwwa tar §lth u di¢ g-gru ndqqaz b-mawga'”” wahda. ndqqdz man tamma

175 Thisis a variant of the first mentioned noun Z-zawz. Heath (2002), 134, 136 affirms that the
verb “‘marry’ is often Zwwaz, but variants like zwwaz (Sous-M, ADH 4o lines 1, 9, 11) and
zwwaf are also known.”

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

177 mawga is another term preserving the dipthong in men’s speech.
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n-batnu, u £bad lu bdtnu, than u'® [-msaran dyalu. [mul d-dar] sabbdrr wahd
s-sanduq u qqah f-di¢ s-sanduq u kawfru, Smadl lu l-kawfar u gdttah u xallah.

amma s-stultan harun r-rasid, Sandu l-uzir gasfar l-barnaki. kulla yawm, ma
layitfassa laysarrad murah [-mas?ul: “azi!” “ha ana, ya amir l-maminin!” layqal
lu: “qul li, xabbarni d-diinya § gaz fiha. kif gaz [-mulig? kif gaz [-?anbiyya??17
Skun ma$ fihom, u skun §as fihom? u Skan kan Sandu, u $kin ma Sdandu $i?” kill
nhar kaySayyat lu, kill nhar. wah l-waxt mazi Zasfar, Summru ma mas yin§ds si
nhar mSa aladu trankil:'8° kill nhar laySayytu—"ySayytu u?” l-wazir mgdaddad.
hdzz ag-gmoal u Za. qal lu: “wa qul nna s kayan?” [l-wazir] ska$. qal lu: “qul (na?”
skad. qal lu: “ulad l-hram ma ynafsu ma yxallow d-yinfas.” [s-sultan): “hayda!”
qal lu: “nud yanah barra! xrdz f-halag!” sarrdu. hiowwa sdrrdu, u hitwwa Sayydt n-
ag-gadarmiyya,'® — n-dig [-qdttala. — qal lam: “2affar mahma yzuwwal Sdnnu u
yldxul f-al-fras dyalu, gabdith u xdrrzuh fla barra, u t-trika d-ad-dar Ui ladathdr-
rds harr’sitha, u lli laddnhrdq hdrqiha, mayibqga lu $i f-ad-dar hatta $i haza walu.
u hitwwa xdrrzith n-az-zanqa, ydglos f-oz-zdnqa zabti.”

guwwal Sannu, u dxdl n-al-fras, haydag xarrzuh, gasfar mahma qalu lu:
“nud.”82 u dxal n-al-bi$ dyalu, u ziwwal Sannu 1-libas u tah f-al-fras bas yanfds, u
yisma$ d-dar frha s-sdaf u l-hdi, t-tahris u l-Safya. nad. “Sonnu hada?” galu lu: “I-
mali¢ amdrna nhdrqu lag t-tiyyab say Yandag, nhdarqith. u t-trica d-al-qass, l-gsafi,
nharrsitham, d-an-nu n-at-tahris nhdrrsith, u d-an-nu n-at-{daxxsir nxdssrih, u
xdrrzih Sla bdrra, hiwwa u l-mra dyalu, huwwa u z-zawza dyalu.” xarrziuham
ydini, hitwwa ga b-al-qmis n-az-zdnqa. sbah as-sbah, sbah gaffar kan l-awwal,
huwwa l-wazir l-awwal, [-hbib d-as-stiltan. sbah mdrmi f-az-zdnqa, ma libas, ma
ma yagtl, ma ma yisrab, ma mayafmal walu.

nddmmu l-wizara, galu ngdrbu'®® [-malig ydStih si dwirlyya d-al-hbis, $i
dwirlyya — kif ma kanad — uyddxxdl l-mra n-nila, wyisstdr, mayibqa $i f-oz-zdnqa,
mdrmi. kadalik wa [-miSal, msaw [-wazara Sand [-malic u garbuh. faw daxxlu,
ftah wahd [-bt9, wahd [-matd$, s-sqdf u [-?drd, ma kayan fras, ma kayan hatta
$i haza. ga$ [-mra gad lu: “ma hada? hdtta dowqdf bina had si hada? fmal nna
[-mali¢ had si hada!” qal la: “ana Tyi8, hadi gadda man Shdr u kull lil laySayyat
li. laxdssni nqul lu. u hdtta wahd [-lila ma yxallini ndrtah. qult lu ‘alad l-hram

178  The expected systematic shift of /- ) n does not occur in this case.

179 Thisis a ca loan. About the preservation of the ~amza 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 g-gadarma, from the French gendarme. See DAF, 11, 135, 159
jadarma /jadarmi. The carizal 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 RGB after the methathesis.
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ma yndfsu ma yxdallow d-yinfds.”” qa$ lu: “hadi xtr$ fiha ntina. hada huwwa -
malig, u kiinna Sandu ydfni §zaz, b-ad-dar dyanna mazyana, b-al-fras dyanna
mazyan, b-al-$bid dyanna httwwa yxallsam, b-al-xdam dyanna hiwwa yxdllsam,
b-al-mukula$ dyanna hiwwa yxdllsa, b-al-frasa$ dyanna hiwwa Ui gqa. u dqul
lu ulad l-hram ma ynaSsu mayxalliw d-yinfdas! iwa hna daba fayn mas ndfsu? u
fayn mas ngalsu?”twa gal la: “wa daba lli ta nah hiwwa hada, daba ga kuwwan.
daba lli $ta nah huwwa hada. ma §dnna ma ndqqiw mSah, ma Sandi kif nafmal
miah.” qayyalin galsin f-di¢ [-b9. rahad [-§$byya, rahad [-magrib, ag-gus, dxdl
§ltham g-gus, dxal §ltham [-bard, naqis 1-libas.

qgal la: “zawzati”®* gad lu: “nfam?” qal la: “ana mas nomsi nasfa d-diyyafa.
mas namsi nadddyyaf Sdand hdadd. ydStiwni nagul aw ydStiwni $ay?'85 mon l-mal,
u nkuinu mazgyanin.” iwa qad lu: “waxxa. ma datfattal si. u 2ib li ma nagul.” gal la:
“waxxa.” xrdaz mon dig [-bt3 u bda talaf mfa d-darb, “had d-dar ndiiqq fiha, had
d-dar ndiiqq fiha, hadi wa rubbama mulaha laydSrafni nathdssom.” hdtta wsdl
n-wah [-bab, kbira wah [-bab, wah [-bab, ddqq ftha. daqddq, xraz n-Sandu [-fabd.
qgal lu: “sla xdssa¢?” qal lu: “dayf l-llah, ma Sandi fay nanfds, ma Sandi ma nagul.”
qgal lu: “nasswar.” dxdal Sand sidu qal lu: “hada wahid ga. ma Sandu fayn yinids,
ma fdandu ma yagul, daba layis§a d-diyyafa.” qal lu: “ddxxlu.”

dxal, dxdl. daxxlu n-wahd [-bi$ mfarrds mazyan. u wahd l-kama f-ar-ras d-al-
b3, l-kama mfarrsa [-hrir. gal lu: “ddaxxlu n-al-hammam.” daxxlu n-al-hdmmam,
gab lu 1-1ibas'8¢ moan hadi n-hadi, labbas lu. “wa azi datfdassa! azi n-al-mutaf
dyalag datfassa.” dxal n-dig [-b79, yizbar di¢ g-gru nasis f-al-fras d-al-hrir. u Zab
wah t-tayfur kbir, wah t-tayfur layduwwru hayda, yanah, yanah. nazzlu u nazzal
§lth wah t-tazin. t-tagin § fth? at-tazin fih wah [-farraz'®" kbir b-al-xudra dyalu
... wnazgzal lu t-trid, t-tubsil'88 d-at-trid, u t-tubsil dig al-farraz. u Za ndi¢ g-gru:
“masfud, masud!” u gdyymu: “nud a masfud, nud a masfud!” ga masfud msa

184 The expected form here is Zawza dyali. But the narrator, following ca rules, added the
pronominal suffix /z/ “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 {CCaC}.

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 Prochdzka (2012), 203, 215 assume this word is from
the Turkish “tepsi ) tabse ( turc moyen tewsi ( chinois? ... ‘plat, assiette’” But, Abu-Shams
(2002), 200 suggests that “En aram. [= Aramaic-AR] tenemos tabsila — DA 331 {TFSL}-,
aunque el asunto no esté claro.” In Aramaic the word N’?’W;D is related to the common
Semitic root YW1 “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.”



TEXT 6 — [GAYFAR L-BARNAKI| U L-MAHSADA LI ZAWZIHA 129

n-di¢ t-tabla u nazzal yiddu u nzal f-di¢ [-farraz yagul, -farraz kbir “ad-dag, ad-
daq”uyfattad, yacul m-at-trid, yagul m-al-farruz ila hdtta xrdz §la [-ldaxri. u 2affar
layintbah.

ga [-5abd Sand masfud faw raddu n-al-fras. raddu n-al-fras. u ftah wah [-
matbdq f-al-hayt, wah [-bab f-al-hayt, wah [-luha. Zabda, u 2bdr wahd s-sansla,'8%
u sar layizbad f-dic s-sansla “azbad, azbad.” xarga$ wah l-mra. kif-an-niyya'®® had
[-mra? mar?atun hasanatun, zamilatan min kullin ma yakan.'®! nazzal wah az-
gliyyfa d-az-zr$ d-ad-dard khdl, nazzal wah l-xbiza d-as-$5ir yabsa u qal la: “kal!”
hiyya qassrad at-triyyaf man dig l-xiibz dig 9s-§5ir, u hitwwa nzal fliha b-as-sawt—
“‘ad-daf!” “kal!” hiyya qassrad wahd at-triyyaf d-as-s§in, u qqada f-di¢ az-zliyyfa
d-ad-ddrd u hitwwa nzal liha—“ad-daf!” “kul!” Saw qabta$ di¢ [-qiirsa d-as-siir
gabsa u qqada u gdttsada f-di¢ az-zlafa d-ad-ddrd, huwwa faw sawwta. ga Zasfar
gal: “mannayan kint anaya mfa l-malic ma cift $i had [-mandar hada. hada
mnadom'9? laydfmal had $i! was ag-gru yagil at-trid u g-gaz, u adam mahsina
dagul [-xtibz d-as-$5ir, galsa b-ag-gald khdl, b-ag-gald, baga Sad ladhadig. hada
hiwwa laxdssu [-hitkm hada.”

galas layitt’bax. ga waxt an-nfas, u qal lu: “nud, msi n-di¢ [-bi$ hadag fih
l-kama, msi anfds tomma.” gasfar dxdl n-dig [-bi8, zbar [-kama mwudgda. nad
u nfds. hiwwa ga yinfdas $ay? min an-nuas,'®® u mul d-dar ddqq $lih “dd-daf,
ad-daf, ad-daf” qal: “skun?” qal lu: “hada hiwwa mul d-dar. § ¢uft fmul d-dar
mazyan, u § Cuft fih masi mazyan.” qal lu: “kif ykun mul d-dar adam mar?atun
zamila b-as-samta d-al-hdid f-§tinqa, u s-sansla marbuta frha, ma dagil ga l-xiibz
d-as-$tr u d-ddrd, u g-gru, gani¥ (xdlqu nah gru, ganiy) layagul g-gaz u t-trid?”
fandu [-5bid xarrzuh, sawwtih §isrin d-ad-darba$ b-as-sawt, qabtuh u SayyTuh
faw f-al-bis.

fas-sbah nad mdagdag¢ b-di¢ §isrin d-ad-ddqqa$ f-tihru. u xrdz u 2bar mul
d-dar galss. Stah gaw al-lwizad. gaffar qbat gaw al-lwiza$. qal: “Gna ka qilt
mazyan, ka §tani xtdr. walakin mannayasn qult ana mal d-dar ma yislah si, Stani

189 sansla { salsla is from cA Vslsl. 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 + hiyya 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 bnadam, ca ibnu ?Padam “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: Margais (1911), 471 and Assad (1978), 2,16, n. 1;and Ouargha: Lévi Provencal (1922),
260-261.

193 The narrator appeals here to code-switching.
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gaw al-lwiza$.” msa m-al-kama yisri l-ftir n-al-mra, xdallaha f-dig [-b79. sra ma
xdssu n-al-ftur n-dig l-mra u glas galss. sraf wiahda, wah al-twiza. gad [-$siyya,
faw gawwam [-§$a, faw s ma xdssu faw $rah la. u fawad msa n-di¢ d-dar. “dayf
li-llah.” gal: “marhba big! yanah dxul.” dxal. Saw, mahma dxal faw hammamu lu,
u ggaw lul-libas axur. u $ay cafl-bardh, faw éafu l-yam. masiud gam yagil g-gaz
u t-trid. u l-mra Zabda m-al-mdtbdq b-as-sansla f-Stinga dakul d-dard u l-xubz
d-as-sfir.

gaza¥ wah s-safa u huwwa za n-Yandu. qal lu: “S cuft fmal d-dar?” qal lu:
“nah yigval fik l-baraka! karramni u assani u labbasni. mul d-dar nah yzidu xdayr
fla xayr” smah fih u msa f-halu. f-as-sbah tah sabfa l-lwiza$. l-lagadda Saw
msa n-fandu, faw kadalig Stah sabfa l-twizad. gasfar -balgal®* d-ka$$ mazyana
xdllaha f-ad-dar, [-qamis kan mazyan xdllah f-ad-dar. sra [-qamis, sra n-al-mra,
Sra l-friyyas'9s fayn yin§ds, fayn yndSsu, fayn donfds [-mra. fawad msa.

s-sultan guwwaz wah l-usbuf u gal n-dig¢ n-nas dyalu, qal lom: “di¢ gaSfar lli
dhi%u anaya u hrdqtu u hdarrdstu kif n-niowwa?” galu lu: “I-malig, [-Yamama kif
ka9 Tandu Saw qqaha, s-sibbat'® kif kan Sdandu Saw qqah, s-sulham kif kan
fandu Sawad qqah.” u hiwwa laydqbat di¢ s-sabfa l-lwiza$ man hadag, layagiil
wdhda, u axrin laydSmal btham 1-libas n-di¢ [-bi$ u n-rasu. gal lam: “u ana hrdqtu
u tarrdgtu, ma xalled lu walu! u huwwa Sandu l-mal mxdbbas Sanni! gibith.”

gatfar qam f-as-sbah u l-wazara sabbrith ila n-Yand [-malig. gal lu: “ana hrdqt
lag gami¥ -masa?il™®" dyalag, u harrast lag gami§ l-masa?il dyalag¢ u ma xallt$
lag si walu! u l-yam Saw sbaht ntina labas mazyan, u dagul mazyan, u farrast
[-mahhal dyalag magyan. had $i monnaysn ladgibu?” qal lu: “hda, ya amir [-
muminin, amma anaya ilanqul la¢.” gal lu: “qul!” gal lu: “ya amir [-maminin, hraqt
li libasi, u hrdqt li frasi, u harrast li [-qsasi, u ma xallt$ li walu hdtta $i haza illa
niahi tatala wa tabaraka hiwwa Ui kromni. s§03 d-diyyafa n-wah [-?insan. hadi m-
an-nhar Ui dhidni ntina, wana nanamsi n-and di¢ r-razal. nanomsi n-wah d-dar

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 -a5 / -is in this term is used as a plural ending marker. This plural ending, also
heard as a diminutive morpheme, is used mostly in northern Mma. Lévy (1998), 15-16, n. 17
suggests that the morpheme s /a8/ 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 term means “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-fand wah r-razal, nanat$dssa, u ydaimal li l-kiswa, u yhdmmomni, u nba$ ydfni
mazyan. u f-as-sbah nandxrdz. nandxrdaz nanantdq, kulla yawm laydftini sabfa
d-al-lwizad.” qal lu: “Gaahhh! faynu had [-mal§aq?” qal lu: “f-d-dar f-al-hawma (-
ncuf had r-razal lli laydftic sabfa d-al-lwiza$ f-an-nhar”

wsdl l-waxt d-al-msi. gaz mura [-malic. msaw huwwa u hu. daqqu f-al-bab—
‘ad-daff, ad-daff” dxdl. “Skun?” gal “wa dayfli-llah.” “mdrhba bikim! zid.” sawru
mSamul d-dar. gal: “ddaxxlom.” daxxlaham. ziwwlu lom dig 1-libas d-kan Sandam,
u Ymal lam l-libas axir — ha t-tizara fayniyya! u n-nas fayniyya! — labbas lam,
ddxxlom n-al-hammam, xdrgu u galsu galsin. u [-§abd dxal, fiah di¢ [-bab f-
al-hayt, [-mdtbdq, u glas layizbad dig s-sansla—“azbad, azbad, azbad.” u [-malig
laycaf. (l-wazir dyalu ma qal lu $i had $ mas ccaf Sandam f-ad-dar. ma qal lu si).
azbad, azbad ila hdtta Zbad di¢ 1-mar?a, mar?a zamila, mdahsuna mon gamiy -
masa?il, u hiyya b-as-samta f-Siinqa u s-sansla marbuta f-dig s-samta. qdayysm
ag-gru “masfud.” gayymith, u nozzal lu dig t-tayfur, kbir wah t-tayfur, u nazzal lu
t-tubsil yaini n-naw$ d-al-magla mazyana u t-trid. u nad di¢ ag-gru u zad n-di¢
t-tubsil d-at-trid u kil. u kil di¢ t-tazin d-kan fih g-gaz aw l-lham aw kada u kada; u
kil u hatta salhat kull i, u radduh ... u Saw daxxal [-mayda l-Sabd. mazzi faw b-al-
mayda kama mibli di¢ [-mayda d-kil §ltha g-gru. nazzla lu, nazzla. harin r-rasid
laycaf: galsu yitiassaw. nazzla lu, galsu layaglu, ¢lu.

qal: “wa nudu dndfsu. ra l-mdahhdl dyala¢ ra faynuwwa; u ntina [-mdhhal
dyalag ra faynuwwa.” gaifar qal: “ana l-yiam ma mas nanf§ds si. mas ndssdanna$ fla
haran r-rasid mas yagul [-hrawa f-had l-lila.” u zid wahd s-safa u mul d-dar daqq
fla s-sultan, “ad-daf, dd-daf!” qal lu: “Skan?” qal lu: “mul d-dar,” qal lu: “a mon d-ra
adam, mar?atun zamila ladagul d-ddrd u [-xiibz d-a$-$5ir gasha b-al-Ssa? s dqul
n-a1-ah ya Saduw nah!” u rgas fhalu. mahma kammal, msaw arbSa d-al-5bid u
rafdiah man dig [-fras u 2abbduih f-ad-dwira.

gatfar ma nfds $i. layissannad. huma Zabbdith mas ydftiwdah d-ddqq, u Zdsfar
ndqqaz b-al-kafba u xraz n-fandsm. qal lu: “@hda, ya mil d-dar! hada hiowwa -
mali¢! hada htwwa haran r-rasid Ui Za n-Sandag f-had l-lila. Stini d-ddqq n-nili
u ma dasti $i d-daqq n-hada.” gal lu: “hada s-sultan!” qalu lu: “nfam.” gal lu: “I-
hamdu li-llah! [-hamdu l-Uah! rabbi Stani d-dafwa dyali dastasar f-ad-dar dyali,
ma ddxraz si an [-bab d-ad-dar dyali. ma waqafa'®® biyya rdabbi b-xbaru biyya.”
qgal lu: “qul, § Yandac?” -5abd gab lu di¢ ag-gru, u xarrzu di¢ [-mra m-al-mdtbdgq.
qgal lu: “hada g-gru dyali, u hadi hiyya l-mra dyali, u had l-mra Ui §malt la ana
s-samta u s-sansla f-§iinqa, u sgonta f-dic -mutds.” qal: “ara di¢ s-sandig.” gabu

198 The narrator appeals here to code-switching.
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di¢ s-sandiiq u £bar [-§abd mkawfar. [gal lu]: “man hada?"%® gal lu: “hada ana
dxtlt n-ad-dar u huwwa tar fiyya n-Sungi mas yziyyafni, had ag-gru dyali éaf l-
fabd mas yixndqni, tar §lih 2bad lu [-btan dyalu. daba ya amir l-muminin may
218 hdtta n-ad-dar dyali, ahkum §liyya, ahkim §lyya.”

qal lu, amma [-mra hiyya dhdyyad s-samta, dhdyyad s-sansla u domsin-as-sizn.
amma g-gru xdlqu nah gani¥: kilb ykan f-al-martaba d-al-kilb. u ntina hada hitkm
hkimtu b-yiddag, u ana nahkim Slig, [-mra dhdzra u dgum Saw dazwaz, dafmal
[-mra axra. u hadi nrdfditha ndqqiwha ffwahd s-sizn, litanna2%0 hiyya qgadlo$ had
-fabd musi g-gru qadlu. musi g-gru £bad lu batnu. hiyya ngadu, gad lu ‘mannayasn
yidxtl sidag, tir fxnaqu u 2iyyfu, u ndqqiwdh f-al-madtrdq, u yathdrra f-al-wad, u
$i hddd ma saq bina xbar’” [mul d-dr qal]: “livanna daba nah tafala wa tabaraka
ma xfadu xafiyya, rabbi ydasni, hiiwwa hdtta Zi$ ntina, ya amir [-maminin! gi
n-ad-dar dyali u fasalt li d-ddafwa. wana u nta ya amir [-maminin.”

u zasfar dlwa flih, u Sabbah mfah ila hatta n-al-gsar dyalu. f-as-sbah sbah
wazir kif kan f-al-awwal. qalu l-wazara: “ma hada?2%! [-bardh cuf's imal. u daba
faw Za mfah, Saw Smoallu had d-daraza, Sawad layifrdh bih, Saw qqah hda yiddu
uuw.” galu: “ma Srdfna i $ wqas!” ma §lom biham ga nah ta%ala wa tabaraka.

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 in Ma see Heath (1989), 67—70, 223 under
A-31.

201 The narrator appeals here to code-switching.



TEXT 7

gamr z-zaman u hayat n-nufus

harun r-rasid Yandu hayat n-nafus. harun r-rasid malic wala hiwwa ban f-al-
hikam dyalu u f-an-nidam dyalu u f-gamis l-ahwal. $-$a5b kamal kayhibbu; u [-
falam kayhibbu, §la l-fikra lli Sandu u [-Sqal lli fandu. — li?anna [-Pinsan ila kan
fandu [-§qdl u kan Sandu l-fikra hakam d-diinya kamla; u tla ma kan $i Sandu (-
fqal u Sandu l-fikra mazyana, ma yahkam $i hdtta rasu, hdtta rasu ma yasraf si
yfaddlu wa ila axirth. — hada [-mali¢ Sahraman Sandu gamr z-zaman, 1-walad
dyalu gamr z-zaman. $dmma qamr z-zaman qra; gari, kan miblu ?abih. [-malic
l-gayar Sandu bant tusamma badr [-budar.
amma wah l-5dfrida, wah g-ganniyya qaled n-di¢ [-5afrid, ga$ lu: “?inni ana
$uftu?9? zamila, zamila la yakan fdnd ?ahadan?03 f-5i Pard.” [-Safrid gal la: “ana
Suft wahd l-wuld layissmma qamr z-zaman, zamil, zamil fal-film dyalu, u -
fhama dyalu, u f-al-Sqdl dyalu, u f-oz-zdyn dyalu. daba, kaxdssna néufu hayat
n-nifis u gamr z-zaman, ncufu skun hson.” hiyya qad lu: “dyali hayat n-nifis
hiyya ?afdalu min2%* gamr z-zaman.” l-Safri% qal la: “gdmr z-zaman ?afdalu min
hayat n-nufus.” gal la: “laxdssna nldqqiwham.” gad lu: “kif?” gal la: “ana ngib gamr
z-zaman u hayat n-nifis natima,?% nafsa. u mannayon ngibu qdmr z-zaman f-
al-hwa, f-as-sama, u nazzlith hdaha, u natmaitfu fiham u ncufuham skun Stah nah
g-zdyn xtar” - li?anna z-zdyn hdabbu nah u nbi.—
rdfdu hayat n-nifis u Zabitha n-hda qamr z-zaman. amma l-malig $ahraman
kayxatab qamr z-zaman, layqul lu: “ya bni, laxdssni nZzawwzag fi-hayati anaya
nkun ana b-ar-rith, u nfdrrds la¢ u nkun ana b-ar-ruh.” layqul lu qamr z-zaman:

202 The expected form here is ¢iiff, not siftu. However, again the narrator tries to Classicize
his speech by conjugating the verb VSwF “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 ?ahadan.

204 The expected form here is hson mon “better than.” However the narrator appeals to
code-switching by using the ca pattern of comparison. On this ca loaned comparative
form of adjective, see Heath (1989), 214 under A-1-187 to A-1-192. Concerning the preposition
min ( CA mina, and MA man, 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.



134 MULAY HMOD fYAFAQ — TRANSLITERATION

“ana? la! n-nisa? hatta $i bant ma ladd$Zabni f-had [-mintaqga,” ila axirth. hada
multi¢?98 g-gon, $afri% gab qamr z-zaman fi-s-sama?,?%? u nazzlu n-hayat n-
nufus fal-fras dyala, [-5afrida kadcaf hayat n-nafus u kadcaf gamr z-zaman, u
katsil yaini had z-zdyn d-had -Zuz d-o5-8abafl la mibala lahum. ma kayan si [-
midal dyalam fi-1-husn wa l-zamal.

gam [-5afri$ gras Sla qamr z-zaman, flah Saynu. fiah Sdynu u 2bdr hdah
di¢ [-bant. gal: “ya ?ayyuha 1-Yazab! ana ma bgis $i?°® nazuwwaz, u bafa zab
li had l-bant n-hday bas ncufa bas nazuwwaz biha. hadi lu kan naziwwaz bitha
anaya ?ahsan m-ad-diinya u ma fiha. daba, had l-bant hadi natzuwwaz biha. ida
natZiwwaz ana b-hadi hiyya ?ahsana u ?afdala?%® mna d-diinya kamla u ma
ftha, m-al-fawakih dyala, m-ad-dahab dyala, m-al-fadda dyala m-gami§ [-masaril
dyala. hadi hiyya 1-mar?a!” sahhdh fiha haydaya u éaf gal: “hadi hiyya dkun z-
gawza dyali, hadi hiyya r-rih dyali, hadi hiyya muhzat dyali.”?'° u ddah n-nawm.

u garsu fla hayat n-nufus u fathda$ fayna, saba$ hdaha sabafs, sabb ma mifala
lahu ykun fi-hadig [-balad. qalo$ hiyya: “ya ?ayyuha 1-Tazab! wana nandhlom?
had s-sabb hada Zabuh hday, ?ahli, [-dhl dyali, u [-Ghbab dyali ttaffqu yZibu had
§-sabb n-hday bas ana nkun ydfni nabgih.” 3amma salla$ [-xa%am man yidda, u
nazzlod dyalu, u hsad lu l-xadom dyala f~yiddu, u 2abda$ l-xadom dyalu man yiddu
u hsada f-yidda.

-fafri$ fabba qamr z-zaman. [-afrida fiyyqad hayat n-nifus, u galsad hayat
n-nufus kadxammam f-had [-muskila d-had $-$abafS hiyya na?ima u Za n-hdaha
had s-sabajs. “faynykan had s-sabaf3? ayna ?ard,?! § man Pdardykian had s-sabafs
hatta Za ndhday haydaya? had s-sabafl hada ykun zawzi. ana bagyah fi-hayati
d-dunya wa 1-?axira.” famle$ di¢ [-xadom f-yidda, u sara$ kadxammoam, qa$:
“gamr z-zaman had s-sabajfs fayniwwa? u § man Pdrd n-huwwa? u fiwax mas
dattsdl bih?” laxdssa dattsdl bth b-had s-Sabafs. Sad datkallom mSah. amma hiyya
kana$ na?ima? ma kanad laddahlim? ma nafrdf? was kana$ f-ad-dinya? ma
nafraf? was wqd$ btha: ma ndSrdf? tamma t?dallma$ u marta$.

hayat n-nufus Yabiha mali¢ analis. mannayan mdrtad, msa ?abiha kaydtldq
d-difaya$ f-al-gbayil: “lli ydawtha ndftih ma ydtlab. ndftih San yhibb.” kayzibu lu
n-nas Ui layddrbu l-xatt, u kaygalsu kayqulu lu: “mdgrama! u ban, ma nafraf?”
kayzibu lu l-atibba mas ydawiwha.

206 The vocalization expected here is mulg rather than malig.

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
aword is a cA loan. On this preposition see n. 1 and 69.

208 bgi9 $i ) bgis si.

209 The narrator here appeals to code-switching from ca.

210 Thisis aloaned word from ca.

211 The narrator appeals here to code-switching.
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gamr z-zaman twuggad. u nad u gal: “?abi kayxatabni natziwwaz, u ana ma
habbis $i%12 naziwwaz. Samma hatta Zab li had [-bant lli hiyya kadxabbal I-Saqul,
uxabbla$ -Sqal dyali u l-muhzat dyali. u ma tsakkont si fo-l-Sqal dyali. u laxdssni
ana hadig -bant. fayn ntih bitha? was man ?drd n-hiyya namsi n-nila?”

Samma widd fadmma nad dxdl n-Sanda qgal la: “qul li ya hayat n-nafus, qul
li mada,?3 § fdandac? qul li Sonnttwwa [-mdrt dyala¢? ssarina t-tuba $arqan wa
garban. ssarina l-hukama Ui kaykatbu u yddrbu l-xatt. u layqulu bitanna ntina
mdgruma. fik 1-garam? qul li ana.” ga$ lu: “ya ban Sammi, ?inni ra?aytu®*-ma
frdft si wala f-al-manam dyali wala f-al-hayat dyali — ra?aytu $-Sabafi la mibala
lahu ykun f-si balad, ma ykus $i2'5 f-si Pdard. ma ykus $i f-si blad. hadag s-sabajs
laxassni ykun z-Zawz dyali.”

rfad di¢ widd Samma u msa kaysth. kayissara, kayissara m-?ard ila ?ard u
wissdl n-al-?ard d-al-amir d-al-malig sahraman. — daba hna $kan §dnna Skin
g-gar dyanna? fanna g-gar dyanna fransa. Yanna g-gar dyanna g-gaza?i, fanna
g-gar dyanna spanya. — kayissarahom ycuf had si kayan $i hiss d-$i haza. u had
[-Pinsan ila hiowwa ban, ma mdfna had l-?insan. had [-Pinsan gari bazzaf, u fandu
[-hikam bazzaf, had widd Samma, tla hdtta wissdal n-dig [-Pdrd.

wsdl n-wahd [-maswud, zbar n-nas waqfa, ga n-nas wala biidda manniim.>16
qgal lom: “ma hada? sannu hna?” qalu lu: “hadam kamlin t-tubba.” “s laydawiw?”
qgal: “awuddi! had batt [-malic analis mrita, u baBaha kaydsti l-aswad n-spanya,
n-al-gazariy, n-tunas n-kda n-kda. ida Sdndu si nas hukama, Sandu si nas tubba,
yziw ycufu had l-bant § Sanda. u killam layqulu hadi 1-garam fiha. u faynuwwa
had 1-garam, ma ndfrdf? § man, Yayna?? ?ard? ka d-at-talya, ka man almanya.
l-garam fanda ma yanSraf si.” -?drd d-al-malic analis.

ga n-fand [fand gdmr z-zaman) gal {[u]: “ana mstd n-al-?drd d-al-mali¢ ana-
las, u 2bart t-tibba, u zbart hukama kayddxlu n-dar -malig ydawiw hayat n-
nifus. hatta wahid, ma ladatkallom Si. u daba ntina mas nfabbig ila n-dig [-?drd u
namsiw n-di¢ [-mata$ hadag fayn layimsiw t-titbba, u domsi ntina, Sasa nah dkan
ntina htiwwa t-tbib dyala, dawiha! u ila dawiba. [-mali¢ analis, atlab Ui habbi$

212 habbi$ $i ) habbis si.

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 ykun i) ykis si.

216  mon+ hiim. man here is a relative pronoun The opinion of Moscoso, DACh, 170 that this
relative pronoun always appears before the preposition mfa is incorrect.

217 The narrator asks his question by using an MaA interrogatory particle first, and then he
appeals to code-switching by using a semantically equivalent ca interrogatory particle.
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fad-dinya lli datmannah f-ad-dinya yaStik.” [-mali¢ analis wala hiowwa ban.
[gamr z-zaman| qal lu: “ana namsi ya ban Sammi.”

rokbu fwah s-safina, u msaw f-dig s-safina l-yam tla gadda, l-yam tla gadda
ila hatta rah n-di¢ l-mdina. u Sabbah n-di¢ [-mutd¥ fayn dxdal huwwa, u éaf dig
t-tubba u di¢ l-hukama fandam n-nawba. musi ga yzi yidxil, la hdtta dwissal lu
n-nawba. hada Za man tunas, hada Za man g-gaza?in, hada Za man t-talya, hada
m-al-longliz, hada m-kda, hada m-kda. hatta wusslod lu n-nawba. “ntina thib?”
qal lu: “nfam, ana tbib.” “ntina laddawi?” gal lom: “ana huwwa nandawi.” wiissla$
lun-nawba. dxdl. hiyya hnaya f-had [-girfa u httwwa glas f-an-nbah, glos n-nihin.
“wa dxul n-fanda.” gal loam: “la?.” “wa man hna mas ddawtha, man tamma?” qal
lam: “@yyih, nfam.” gbad 1-qalam, u 2bad wahd s-sdfha l-kagit, u Smal ftha “agra
had l-bra dabra!” u Smal dig [-xadam dyala f-di¢ l-bra u xdlla [-5bid ddixxliha la.
hiyya mamduda f-al-5ars dyala. u n-nas lli huma d-al-amir kayddxlu la, n-nas Ui
mas ykin tbib bas ydawiwha. Stawha dig -kagit, nado$ Zobra$ [-xadom dyala.
sahh*had fiha, gobrad l-kagit dyala. fatha$d l-kagit dozbar layqil la fiha: “agra had
l-bra dabra!” qal lom: “ana tbib hindawi nanazrdh u ndawi.” Sdmma qama$ hayat
n-nufis u xdarga$ fand gamr z-zaman. faynuwwa galas, f-bab had l-mahall dyala.

gal [-mali¢: “ya ?ayyuha 1-Yazab! hada man ?ayn?'® mutaf ga?” qal: “hada

» o«

Za mon ?ard d-al-mamlaca d-al-malig Sahraman.” “ma asmu?” “asmu gamr z-

zaman,” “‘aaa.” gam mali¢ analis u Ymal Zuz d-al-krasa, u gallas gamr z-zaman u
bantu hayat n-nufus qqaha fwahd ... u glas kaysahhdh fiham. safatdan yqul: “banti
hsan mannu, u safatan yqul: gdmr z-zaman hsan man banti.” musi f-al-mal, musi
fal-libas, fal-husn Ui Stahom nah, f-al-husn. dayyfu wala m-al-magla, wala m-as-
sarab. u zmas -matribin: lli yaSrafyidrab f-al-ganbri; lli yaSrafyidrab f-al-Tad; i
ydSrafyidrab f-al-kamanga; Ui yaSrafyganni, lli yaSrafyqul $-$i5r. u huma galsin
u l-mutribin mxdlltin mon kull mutds, kayganniw. kull wahid kaygdanni b-lgah.

u [l-malic] Sandu wahd t-tayr. had t-tayr kaydhddr u kayitkallom b-al-lsan?®
I-fasth. u gal dig t-tayr: “hada hiwwa gamr z-zaman, wuld [-mali¢ sahraman,
la huwwa ban. u had qdamr z-zaman ydini fandu [-Salam, u Yandu d-dirasa
mazgyana.” u fdndu u fandu u fandu. t-tayr layahdar u [-mali¢ layissanna$, gal:
“aaa, hada huwwa n-nsib dyali!” 9amma amdr §la l-Sdul, amar §la -axlag, u n-nas
t-tayyibin, kbar u sgar, yddxlu n-dar [-mali¢ yaglu u ysarbu. [-malic §mal [-fardh.
lxaylladalfib, u lliyaSrafsi gunya, u lliydSrafsi asvar, u lliyaSrafsi haza kayidxil
ydfni §la had lfarah, fla had [-hdfla lli ggaha [-malig analas l-qgamr z-zaman
widd [-mali¢ Sahraman, ga n-Sdandu hdtta n-ad-dar dyalu. — fayn massin hna

218 The narrator prefers to use a CA interrogatory particle instead of the MA $§man “in which
place/where ...?”

219 This word’s basic meaning is “tongue.” For the atlas of this term in northern mMa see
Behnstedt (2007), Karte 67 on p. 31.



TEXT 7 — QAMR Z-ZAMAN U HAYAT N-NUFUS 137

nfahmu? nfahmu hada malic analis u hada hiwwa malig Sahraman, hada mital
ydini d-tunas, u hada d-as-sfudiyya, u hada d-al-firaq u hada d-kda. ga n-nas
wala budda mannum. — talt iyyam u n-nas kadakul u dasrab u l-frayiz u man kull
miutd$ kadgthom listidfa yZiw n-al-hdfla fand [-mali¢ analis.

kmala$ tolt byyam. qam gamr z-zaman qal lw: “ya amir [-muminin, ya malig!
?innani fwdhhdst n-2abi u n-walidayya, u daba xdassni namsif-hali. ana ma nabga
$i galas hnaya.” qal lu: “u z-zawza?” qal lu: “z-zawza ila bga$ domsi miay, damsi
miay; bga$ daglas, ana ntdllal Sla l-Sarila dyali, u néaf ?ahli, u néaf ?ummi, u
néuf farild, iwa u ndrga¥.” qad lu, hayat n-nifus, qa$ lu: “ana ma nabga hnaya.
ntina Sraft l-waldin dyali; Sraft baBa hada. ana xdssni nafraf fawad n-nas dyalag:
nafraf baBag, u ndfrdf l-5arila dyalag, u ndfrdf yimmag, u nafraf nomsi miag.”
gal la: “waxxa.”

gam [-malig Stah g-gays, u $tah [-5bid u Stah l-xdam, u §tah l-amwal. “ma
yimkin si ykun wahd wiidd s-sultan ga n-Sandi u nriddu yaSni xawi! Sandi ma
naftih yaini ywdssdl Sand baBah. ana wah [-malig f-had [-?drd. laxdassni ndadd
di¢ [-mali¢ hadag, nddaddu, bas mas ndaddu b-al-?thsan u s-sawab u l-adab.” —
ladafham a Saysa, hadi l-qissa d-“alf lila u lila” u xddmuha l-Safarid? — [gamr
g-zaman| bda masi, adam hada, hiyya rakba fla [-Sawd; u huwwa rakab fla
l-Sawd. u g-gays, u l-bhayam,?2° u ld-bgal u l-xayl massa man muraham. gaw
r-rahla -luwwliyya, u galsu baydin. u witsslu n-ar-rahla t-tanya, Saw badu fwahd
s-saha u g-gays mduwwra u l-axlaq.

wa b-al-lil drabdu l-fayqa, u huwwa ycuf Sanda [mradu] f-al-hzam wahd $i
kaydaSmal ha, ha, ha kayisfal. qal: “Sennu hada?” “hamla$ ad-dahab man fdand
baBaha mas domsi dwiirrth n-bafa. bafa Sandu had si kbir!” madd yiddu n-di¢
l-hagra Ui kadwi u xraz n-bab l-xdyma yhawal ycuf fiha. hiwwa laycuf fiha, u
wahd t-tayr mazi f-as-sma, gqa lu n-nila hah, xdatfa lu man yiddu u tar. huwwa tar
u gamr z-zaman tabfu. t-tayr layimsi hatta yimsi, u gamr z-zaman f§la dig [-Safred
Wi Zab lu hayat n-nafus, ycaf hayat n-nifus, huwwa kayxdddmu. hdtta ywiissal
t-tayr n-wahd $-$izra falya kayiglas, u gamr z-zaman kayatlas f-as-sizra. hiowwa
kayzi ysabbru, u t-tayr laySawad ytir tla hatta balldg n-wahd [-?ard, wah [-?ard
masthiyya, aznabiyya d-ar-rum, ma lay$darfu i [-masaril d-al-Yarab, aw layfahmu
l-laga d-al-Yarab, aw layfahmuham. huma massin kaygdrriw, hiwwa dxdl f-wah
d-dabna, fwah d-dabna d-al-filaha. [mul d-dabna d-al-filaha] gal lu: “fayn masi
ntina ladras nna had $i?” dxal qal lu: “ana! wahd t-tayr Sabba li wah l-yaquda.
u lyaquba misi dyali, gal l-yaquda d-az-Zawza dyali §abbiSa la ana bas néufa. u
t-tayr Sabbaha li. laxdssni dig t-tayr yingbat.” “fayn mas nqabtu lu had t-tayr?”

220 For the atlas of this term and its variants in northern ma see Behnstedt (2005), Karte 23 on
p. 34; idem (2007), 12.
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[hayat n-nafis wiisslad n-wahd [-Pard] amru biha l-amir Ui §lom,??! frih btham
l-amir. qad lu: “ana hiwwa ana.” gal: “ayyih.” galed: “ana hitwwa gamr z-zaman.”u
famlad $-sanyaini d-ar-ruzuliyya, u famla$ s-sayfd-sr-ruzuliyya, u famla$1-libas
d-ar-rugullyya, u qad lu: “ana hiyya gamr z-zaman.” gam Stahomwah [-qsdr ddxlu
u galsu.

[gamr z-zaman layqul mSa rasu]: “ha t-tayr skan mas ysabbru? had ¢-tayr fayn
msa? laxdssna di¢ l-yaquda fayniyya, hadi masi dyali, hadi d-az-zZawza dyali, u
laxdssni ma ngdyyra si bitanna ana §abbiSa la.” glas galas tamma; [-micil u
s-sarab dyalu, u l-masaril dyalu.

hadag [-malic [ fayn wiisla$ hayat n-nufus| Sandu wah [-bant kana$ ladmadal
hayat n-nafus. gal: “ana Sandi had [-bant.” S ladassamma?” “ladassamma badr
l-badar” ma mdaSna “bddr l-budur?” ladqul n-al-badr asrdq aw nasraq min kudri
husniha wa zamaliha.222 kathil u tmil u dastam fla [-?ard b-ag-gmil. twa [hayat
n-nufus] wislod $amma, g-gays dyala, l-umar dyala. Sand dig [-malic, waklin
sarbin, b-kull $i dyalom, b-gami§ [-masaril.

sasatan u had t-tuyur, gaw tlada. u zaw n-wahid u dabhuh f-al-bab d-al-xayma
d-qamr z-zaman. u di¢ l-yaquda Sandu hna f-al-hingura dyalu. nad gamr z-
zaman u zbdd di¢ l-yaquda. dig t-tayr Ui Sabbaha lu hakmuh yaSni [-Safarid dyalu.
u Zabuh dabhith hdah la l-xasara Ui xsar yaSni gamr z-zaman, b-dig -kafba lli
garra, u hazar l-layali, u hazdr n-nihir; u msamah f~al-mukal dyalu, u msamdh

Sfal-fras dyalu, u msamah yaSni f-gami§ [-masaril, [-masa?il kbira bazzaf. tamma
sabbar l-yaquba qal: “ha l-yaquda hiyya hadi, u hayat n-nufus fayn dkan?”

amma l-mali¢ l-gayur qal laxdssu yaSni had gamr z-zaman, hiyya hayat n-
nifis, yZuwwza b-bantu. Ziwwaz hayat n-niufus badr [-budir. ma Zuwwza u dax-
(69 hayat n-nufus fla bddr [-budur, badr [-budur laddahsdd [-hit$ ma f-al-bhdr,
u n-nZum ma f-as-sama?. ‘hay, hay, hay!” hadiyya hdtta hiyya [hayat n-nifus)
laddhsad l-hid ma f-al-bhdr u laddhsdd an-nZum ma f-as-sama?. sabbra$ wa
daxlo$ Sliha. hayat n-nufus bant, u hadi bant [-gayur bant. tamma ziwwla$ [-
famama, u talga$ s-salaf dyala. qa$ la: “ha ana hdag. walakin r-razal dyanna fad
la biidda ma natqasmu fih. ykun dyali u dyalog. u dastarni, astdrni ysatrag nah!
ma dqul $i hadi aw hada, astdarni! u mannayan yzi gamr z-zaman, anaya kansal-
lom lag bih, ana nhibba¢ dazuwwaz bih, huwwa z-Zawz dyali.”

gamr z-zaman $abbadr dig l-yaquda. faw bda layizri tla hdtta n-dig [-Pard
[fayni hayat n-nifus]. ga n-di¢ [-?ard, gbar adam hada, u Zays hada, had si
d-al-mulug l-kbar, [-mulug [-kbar. “ma hada?"?23 dxal n-fandam [smaf] ga wah

221 The narrator said amru biha [-amir lli {lom, but this sentence should have been amru biha
l-amir, m-Ui Slom ... .

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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[-mali¢ hnaya layqalu lu gamr z-zaman ... . hiwwa qal: “lhadi] hiyya [hayat
n-nufus] 2ad n-ndhnaya u qqad l-asam dyali Sltha.” kif yaSni masyitlaqqaha, hada
gamr z-zaman la hiwwa ban. gbad 1-qalam 1-galid u ktab “ya hayat n-nufus,
?inni kunt muftaqir?2* fla ?ardi u aladi ... u l-an ana 2i8. u sabbadrt [-hikma
dyali lli §abbi$ lag, u fabbaha li t-tayr.” u qqaha f-dig l-kagit u qal lom: “daxxliuha
n-qamr z-zaman,” daba hiyya hayat n-nufus. mahma daxxlu la di¢ l-kagit, u
sabad di¢ l-yaquda. qa$d la: “gamr z-zaman haw ga.” galu: “qul lu yidxil.” iwa dxdl,
sallomu §lth: “hadiyya hiyya badr [-budur u ana hayat n-nifis, u ntina huwwa
gdmr z-zaman. u ntina hitwwa z-Zawwz dyanna. ana ma nafrdq si hadi.” u hadig
ladqul: “ana ma nafrdq $i hadi. hadi hiyya tayytba u ana Sawadydini hayda nkun.”
xadam, glas galas mfaham, Yalmu bth u ma wqd$ bih. ga l-malig [-gayur frah
bi-farah wa surar.225

[gamr z-zaman]qal mas yimsi f-halu. gal lu [-mali¢ l-gayur, hadig [-?drd fdn-
dam fiha z-zdytun bazzaf. “u daba mas ndaimal log wah [-§dsra d-at-tnan, fasra
d-al-gsafi kbar. u ndfmal la¢ fihom ad-dahab, u mas nsaqqdf {lthom b-az-zdytin
bas di¢ ad-dhab yruh log tla hatta n-ad-dar dyalic.” — wa daba éuf ad-dunya kif
nhiyya! man awwdl d-dunya, -mal Sand l-gamiS, l-mulug aw ykan skun ma habb
ykun. livanna ila kan mal nah hiwwa kull si. qal s-safir sidna qaddar [-Salami
(nfaSnanah bi-barakatih!) [qal]: — “‘tla kan tiami kull waxt hadar, ngoamSu fliyya
hbafi’ — l-hbab kamlin yZiw n-Sandi, u kamlin yrdftu biyya. — ‘u tla xabni nah, (-
mxdyydr maf-hbapi l-mxdayyar maf-Sisraniyhuzz li r-ras ka?dna huwwa Stimmru
ma tonnani.’ wala hmad wala mahdmmad wala Yaysa wala xaddaz.”

[gamr z-zaman)] qal laxdssu yimsi fhalu. Sammru lu [-faxxara$ d-ad-dahab
u sdqqfu flthom b-az-zdytun. dig [-Pdrd, ?ard d-al-gayir Yandu z-zdytun bazzaf, u
had z-zdytun, u kif nhu had z-zdaytun! u qqa dig l-yaquda d-hayat n-nufis, gqaha
fwahd t-tinna u msaw mas yimsiw f-al-bhdr, f-al-baxira.226

u habbtu dic s-sdlfa n-al-baxira, u rkab f-al-baxira qal: “aaa! skun anaya! ana!
hadi masi m-al-adab! ana glast mSa had n-nas, u kilt u srabt mSahom, u tawni
ydini Zami§ mayakun, u hdtta nah yhdannikium ma qiilta lam $i.” nzal m-al-baxira
u tlasyqul lam: “nah yhdnnikim! bgaw §la xdyr! hna masyin f-hanna.” hiwwa tlas
[n-al-gsdr] u [-baxira qallfa$ b-az-zdytun dyala, b-ad-dhdb dyala, b-badr [-budir

224 This is another instance of code-switching: the narrator uses the ca vIII stem of the
verb fagara “to be in need, to be in want (of s.o., of s.th.) etc.” This ca verb requires the
preposition ila, but the narrator here uses the preposition fla. The verb fgdr 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 babuir or barku “boat.” About these words see Lévy (1992),
59, 61; Heath (1989), 185.
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u hayat n-nufus, msaw f-al-baxira. fayn bqa? bqa mfa di¢ [-mali¢ [-gayur. “ma
wqd$ big?” gal lu: “bqid f-al-qalb dyali u f-ag-gawarih dyali, d-mas namsi f-hali, u
ma Zi$ $i?%7 nastdqblag, nassamah miag fla [-midda d-guwwazna hnaya, yaini
fraht bina bazzaf”

[mannay gamr z-zaman rgdf| gbdr [-baxira msa$. qal lu: “I-baxira ladgi ga m-
al-waxt n-al-waxt: waxt z-zdytun, mannay layzi l-waxt d-az-zaytun ladgi d5abbi
g-zdytun, fla Sam. daba ma Sandag $ima dafmal, ha nti galas ntina hdtta Saw dgi
[-baxira. fad domsi f-hala¢.” qal lu: “ana xdssni néif. ana ndrkab la wah [-fards
u nhazar l-layali, u nhazdar n-nihar hdtta nuwsdl n-fdanda.” gal lu: “s-sityyab baz-
zaf, u t-turaq gbiha, u d-dawla hdtta hiyya ma dxdllig si ga Zi u guz. u [-baxira
ladamsi f-al-bhdar ma yadiha hdtta wahid. u daba ga thanna u glas hnaya.” glos
tomma.

hitwwa galas tamma, wiisla$ [-baxira n-al-mutds, n-fdnd ?abih, mali¢ $ahra-
man. u nazzlad s-salfa. [bafah) qal [n-maul [-baxira]: “ana laxdssni mannayan
gibtu had z-zdaytun, u Zibtu had [-mal, u Zaw n-nisa? d-bni. had [-baxira faw
darga$ ila n-di¢ -muta$ dgib li uldi. u tla ma dgibih $i, mas natrag had [-baxira u
natrag had n-nas Ui fiha.” $amma nazzlu di¢ s-sdlfa, u razfu n-dig [-?drd, yrdfdu
gamr z-zaman. [-baxira razfa$ dgib ga gdmr z-zaman.

bas farfu, 2a% hayat n-nufus. baah ma la yaSraf si hayat n-nufus, bafah ma
layaSrafsi badr -budur. “ma hada?” “hadi hiyya z-zawza dyalu [hayat n-nifus),
u ana [badr l-budur), ?abi ftani n-gamr z-zaman. u tfahidna ana u hayat n-
nufus [gdmr z-zaman) ykun z-Zawz dyanna.” gal: “‘gamr z-zaman yzi!” iwa raddu
[-baxira tla n-dig [-Pdrd. u talfu shabin [-hal u talfu n-nas d-al-maxzan.

monndysn hdbbtu di¢ z-zdytun, u mannaysn habbtu di¢ [-faxxarad. [galu
n-al-mali¢ [-gayur|: “faynu had r-razal lli kan hdag?” qal: “ha hu.” gal: “yanah!”
habbtuh n-al-baxira rdfduh ila fdnd ?abih, u Sdnd nasu, u Yand ?ahlu u l-watdn
dyalu, l-watdn dyalu. haw: rga§ gamr z-zaman n-al-?drd d-bladu. haw: rga$n-zaz
d-an-nisa?, hayat n-nifiis u badr -budur.

?abih qusur fdndu, gal lu: “axtar ya waladi: kadatmanna ndfmal lag gdsr fla
l-bhar, ka nafmallag [-qsdr §la [-grasi? fay dhibb daskiin? fay dhibb ykin Tandag
l-gsar dyala¢?” qal lu: “Sla l-bhar, gid Sla bhar, u l-qsdr dyali ykun §la bhar, u [-
baxira dadxiil, n¢ufa u nfabbi s-sah dyala mannay gad.” qqa lu l-gsdr dyalu fla
bhar, l-qsdr kbir ... huwwa u badr l-badar u hayat n-nufus. u gaddas n-nuwwa had
l-gsar? dassara fih talt iyyam, u ma dafraf si [-bi$ hada mon hada. kbir l-gsar,
wa farasuhu??8 harir wa dahab, u -mukula$ dyalu, [-mukala$ d-al-hayawan, -

227 203 Si) 2 $i.
228 The expected form here is [-fras dyalu. Again because of his illiteracy, the narrator pro-
duces the form used above instead of CA firasuhu.
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mukula$ d-as-sayd d-al-wahs. mayaglu sil-lham yd$ni d-al-mdfza aw d-ag-gdi,??®
ga s-sayd d-al-xla: l-hmam u [-hgal u larwi u l-gzal u kada u kada u kada. hadi
kullnhar kadxul had l-mukalad, kayidxul [-hayawan. d3amma glas gamr z-zaman,
wiissdl n-?abth, u wussdal n-?ummih, wiissal ydini n-al-Sa?ila dyalu. sadd [-k$ab
Ui kay?allof: gamr z-zaman wiissdl n-fand [-Sa?ila dyalu bima kan kayitmenna u

sadd -ktab dyalu.

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



TEXT 8

harun r-rasid [u [-gassasal

harun r-rasid kan Sandu wah l-uzir kayqulu lu Zd$far [-barnaki. qal lu: “laxdssna
néufu l-watdn dyanna kif n-huwwa. nassaraw.” gal lu: “waxxa, ya [-malig dyanna.”
labsu 1-libas, I-libas radil, 230 masi 1-libas d-al-mdmlaga, 1-libas fhal d-an-nas
d-at-tizara.
xdltu fla wah l-gazzar, Sandu l-lham mSdllga: Sandu [-lham d-ag-gmal, Sandu
l-tham d-al-bqar, Sandu l-lham d-al-gnam, Sandu [-lham d-al-mf$az, Sandu [-lham
d-al-gzal, Yandu l-lham d-al-kaydar, Sandu l-lham d-hada. qalu lu: “ntina gaz-
zar hnaya?” qal lom: “tyyah.” galu lu: “mas nqilu log wahd l-kalama,?3! walakin
dastarna.” gal lom: “Sannitwwa?” qalu lu: “hnaya hioma hammara, u biyya§a u $ar-
raya, urina say l-bqar u say -fhula. $amma wiissdalna n-wahd [-?drd btham, gafu,
madu nna. u gimna dbahnaham, u slaixnaham, u hdayyadna [-lham dyalom. b-
shal ladbif l-tham ntina?” qal lom: “ana nanbifa b-bassita.” galu lu: “hna nbituha
lag ga b-balyun, nbifuha lo¢ rxisa, walakin al-lham gayfa. daba dagddr dhiza
ntina?” “lyyah § Yandkum gibuh b-had t-taman hada.” “Skin ntina a sidi?” qal
lom: “ana f-dar [-flan [-flani, ana flan.” “Stina a sidi [-asam dyala¢.” Staham [-asam
dyalu, u d-al-hanu$ dyalu, u d-ad-dar dyalu. galu lu: “mas ngibu lag had al-tham,
laxassna ngibuha la¢ hadi mustatira, ma ykun, ycufna hddd.” qal lam: “waxxa.”
“wa ntina gabal dbtfa?” qal lom: “ana qabal.” “xayla Ymal Ina ha [-firma®3? dyalag
hnaya f-ha [-kagit.” nazzal xdtt yiddu. “fanna bazzaf, al-lham muzada.” u msaw
fhalom.
daxlu Sand wahid. gobru Sdandu, laybi§ z-zi3. “b shal dbi§ z-zi9?” qal lom: “kada
ukada.” galu lu: “hna hitma hammara u nanbifu u nanasriw f-az-zi8, u srina z-z19
bazzaf, u nazzannah?33 fwahd l-fanddiq midal, — wahd l-finda aw hadiyya, —
u l-fanddg mSammdr b-al-firan, u daxlu ftha®3* [-firan f-di¢ z-218. gbdarnaha?3>

230 This is an adjective borrowed from ca which the narrator uses instead of rdil. 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 gawala, 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 nazzalnah ) nazzannah. For more about this assimilation see n. 19 above.

234  This is a mistake by the narrator: since 2z is masculine, it should have been fih.

235 This has to be gbdrnah, referring to zi9.
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mfdammara b-al-firan. daba daqdar dasriha manna. zuwwal dig [-firan u bif z-
218? ntina dbifu b-bassita, hna nbifih lag ga b-zaw l-banyul, rxis.” gal lam: “gibih,
§ fandkum, gibuh.” “Stina a sidi l-asam dyala¢.” qal lam: “ana flan ban flan, f-al-
mitd§ [-flani nanbi§ z-zi9.” msaw f-halom.
msaw, ysitbu wahid Sandu wah l-qidra “d-al-hikma,” d-al-fraqis, ma hi sxana
ma hi barda. u Sanduwah l-qiffa, wah -quffa d-al-gawz mqdssdar, u Sandu -quffa
d-al-gawz shih. “Sa daqqintina b-had l-gawz?” qal lam: “a sidi Ui yahsiyiddu f-had
l-gidra, f-had [-mrdq d-yigrdq nafti lu n-ar-ras hayda, gadhiyya, yacul l-gawz ila
hdttayisba$man hada aw man hada.” “hayda?” qal: “byyah!” gbat l-uzir h$a yiddu
[frdig l-qidra, nzal §lih “od-daf!” “dar’imdn?38 hnaya?” qal lu: “ana da?imdn hnaya!”
umsaw f-halam.
msaw n-al-gsar. gal lu: “wasa qqina??®" qalu lu: “tihna f-tlaSa d-al-gdassasa:
i laybi§ z-218 u l-gdzzar u Ui yhibb yagul [-gaws. ma frdfna $i hadag s mon
tahramiyyad Yandu, ma Sraf?”
l-lagadda sbah as-sbah, sbah -malic f-al-gsar dyalu u f-al-hkam dyalu. gal lam:
“gibu li Ui laybi§ z-z19.” gabuh. qal lu: “kif ntina ladbi§ z-zt3 mfawwar b-al-firan?
tahu fih l-firan, n-nas yaglu l-firan. ya [-gassas, ntina huwwa hrami!” “ddiwdh
n-9s-sizn, n-as-sizn l-qabih.238 gibu l-gazzar [-flani” gabuh. qalu lu: “ha xatt
yiddag, ha nti -asam dyalag, ntina ladbi§ al-tham gayfa.” “la a sidi! ana Summri.”
“ha xdtt yiddag. hna srina manndg.”
wahid Sandu [-missa §liha zuz d-al-qfof d-al-gawsz, gawz mqdssar u gawsz shih,
u layqul: ‘Ui yhibb yacul l-gawz ygdttas yiddu f-had l-qidra, yaStih gadhiyya’
“gibzh.” gabith. qalu lu: “kif ntina ladasri l-gawz b-al-fliis, u dqdssru u dgul nna
i yastig gadhiyya, yhibbu yagil shal ma habb, bla mizan? qul sannu [-mdfmal
dyalag?”
qgal lu: “ya amir l-muminin! haqq nah Sli¢! ana kint wahd [-?insan tazdar, u
fandi la-bgal nanfammaram b-as-salfa, u nangib s-salfa, nanbif s-salfa. wah
l-yawm?3® mazi b-arbfa la-bgal mSammrin b-as-salfa, u s-salfa fiha mal. u 2bart

236  This is a common MA term borrowed from ca: see Heath (1989), 66, 226 under A-3-49.

237 The narrator uses wass gqina instead of wasa ggina. In this case it is more correct to speak
about the palatalization of the vowel a rather than imala. I am grateful to Angeles Vicente
for calling my attention to this.

238 Thisisanother case of code-switching. On the use of the loaned ca adjective gabih in place
of the dialectal gbih, 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-yauma “day”: see Heath (2002), 451, 452, who states that [-yawm is “absent from the north
except Ouezzane (1/2), but co-dominant from the urban belt (including Oujda) to the
south except Marrakesh-Ouarzazate.” In MA [-yama “today” does not occur with the indef-
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wahd l-fgi layqatta§ [-Pdard.” qal lu: “ya had r-razal, dxiil n-nahna f-had [-?drd
hadi!wahd s-salfa Sandag, fammar had la-bgal b-ad-dhdb u l-fadda.” [gal lu): “u
mannayn nadxul n-al-?ard § ma ngib lag?” gal lu: “gib li wahd [-ktab, haw tamma
wahd [-ktab, rafdu u Zibu li. u ntina Sdmmdr had [-bhayim b-ad-dhab u l-fadda.”
gal lu: “ana, ya amir [-maminin, ana xdllt$ Sandi s-salfa masi d-dhab, masi
n-nuqra. u qult nfammdr -bhayim b-ad-dhdb u l-fadda hsan maon di¢ s-salfa.”
u dxult fdic l-bab, [-bab [-liwwliyya, u t-tanya, u t-talta, sabfa l-bifian, hdtta
kansdddar dig [-ktab. sabbart dig -ktab u halltSu. u qult, ‘hada ykun had [-ktab
hsan man had ad-dhab u l-fadda. had l-kitab ana nfabbih.’ u xabbaftu, u xrdzt
fand dig fqi. “fayn [-ktab?’ qal lu: ‘ma gbdrtu $i.” fayn [-ktab?’ gal lu: ‘ma Zbdrtu
$i” qal lu: ‘ma 2bartu $i?’ gal lu: ‘la.’ qal lu: ‘anah yhdannik!

qal lu qumt nandah la-bgal dyali. mstd wahd s-safa d-at-triq u ana nanazbar
rasi mdrmif-as-salfl-xalima f-ad-diinya.la tayrun yatir wala sayrun yasir. la dhdb
la fadda, la salfa la bhayim. ga -qayla hdrra, u r-ramla hamya u ana dayas, ag-
guful-5tas u anamasi. wala m§a ban ndhddr, la yatiru tayran wala yasiru sayran.
u bqi¥ a sidi sab§ dyyam wana masi f-al-xla b-ag-gus, u nabki b-galb ag-gus.

daba, hatta wussallt n-?ardi u bladi u kan$dssi nafsi lli hiyya Ui garra$ biyya,
§abbrd -kSab n-dig r-razal n-dig -fgi u ma Sammdrt si d-dhadb, [-bhayim nandam-
mdr b-ad-dhab. iwa may £i9, Smalt at-trabi n-ras. layaStiwni l-gadhiyya, nanhiizz
rasi u nanqul n-rasi: ‘dasthal.’ ana kunt ydfni f-at-tizara u r-rifaha u r-raha u
l-hana hatta sbaht la bhayim dyal, la salfa lli kana$ §ltham, la d-dhdb bga lli Sam-
madrt, la n-niigra. bqid b-ag-gus sab§ ayyam u ana masi, nanamsi mfa l-hayawan
fla yiddi u razli f-al-Pard, u [-Pard hamya b-al-qayla u ga r-ramla.”

qal lu: “gassas! s-sizn, u man bafd taqtis r-ras. ma?*° nqattas lyc rasag. xaddas!
u l-xdddas kayisthdl 1-qatl.” fabbawah, u hada u hada u gawdh f-al-hdbs.

l-lagadda qal [-malig. gal lu: “wa daba hadi ha hna qdinaha, ha hna éufnaha,
daba laxdssna t-tabbaxa lli kaybiiu [-magla n-an-nds, néiufu had l-magla d-an-nas
$ kif n-niyya. néufuha, sl laytayybu.” — &uf s-salatin kif kanu layddarbu l-qgima
n-s-safb, n-s-safb! — qal lu: “byyah, ncufu had t-tabbaxa.” l-lagddda xargu. wisslu
hda wahd [-matfam, ystummu si nasma d-al-kafta, si kafta ahla ma hiyya. gal lu:
“vanah ndaxlu ndqqiw $i qtiyyba$ d-ha l-kafta and ha t-tabbax.” za l-uzir qal
lu: “la?,” ... “qal lw” namsow n-al-mahhdl dyanna, u ndaqqiw l-kafia d-ag-gag, aw
d-al-hmam, aw d-al-glayin, aw d-hada aw d-hada, yxidmuha nna qiddamna.

inite particle wah, but with the term nhar “day.” Moreover, given that this term appears
solely in this context, it is likely a case of code-switching. For a parallel example, hada
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 of mas.
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hna naglu l-wsdx d-had. ma Sdanna ma naqqiw biham.” gal lu: “la, yanah.” l-uzir
kayxatdb galrafyddaxlu Sand [-kaffadi?*

qabtu daxlu. Sandu wahd [-mahhal kbir. man nahnaya n-nas layaklu. u n-nas
i huma glitin u sminin layguwwzom mon hna. man nohna fandu mfarrsin ga (-
hsur. l-hsir mfarrsa §la [-hwa, mahma laynazzal §ltha layhabbtig n-taht. n-taht
Yandu tagazzart, Ui kaytih tamma, kaydabhuh u kayittdayyasb, u kayittallas n-an-
nas n-al-magla. 9amma mahmawiisslu u ggaw razlom f-di¢ l-hsira, tahu. ga l-uzir
qgal: “hada mazwad u ladsudd.” gal lu s-stultan: “had ralyig 1-2aswad, had rdyyag
lakhal.2*? ana nanqul la¢ yanah f-hanna!™*3 ysibu r-rzal msommerin, u mnadam
miallag, u s-sfari ladqdttas, layqattTaham, uyiqgiwham f-at-tnazar, u ytayybu. u
n-nas laddadxul dakil. laySdaddlu biha l-kdfia, laySdddlu biha t-twazan, laySdadlu
btha kull si. u n-nas ladddxul dakil. gal s-sultan: “wa hadi hiyya t-tayha, hadi d-al-
fmar. [-barah gbatna n-nas Ui fandam taxaddasi, u hada huwwa mas ydgbatna
ma yiqtilna.”?** xdllaham tamma mdrbutin, marbutin fhal wah l-hawli, aw fhal
wah ag-gdi, aw wah l-fhal mdrbut, mkattaf hdtta ywiissdl lu t-tirnu®*> u yqdttuh.

sbah as-sbah, ga di¢ l-gazar qal lam: “Skiin mankiim yisbdq?” ga l-uzir qal lu:
“‘ana nasbdq. hada ga xdllih, gattas n-nili anaya.” dabhu u s-sultan laycaf, qdttiu
u s-sultan laycaf. qal: “u hadi hiyya, ana hayda Saw mas yiqqiw biyya hadam. s ga
ma fakkni? fla ban mas nfayydt? skiun mas ygrdni?” iwa qal: “anaya maygidni illa
nah ta%ala wa tabaraka, u ma yfitkkni ga nah. ida Ymolt $i afmal mazyana mfa
rabbi, rabbi mas yfikkni. u ila kan [-afmal dyali anaya qbtha mfa s-sdafb, ana faw
mas natqdtta¥, kama gdtta$ hada, Saw yqattiani anaya.”

sbah as-sbah, ga mul [[-matfam] qal lu: “n-nawba dyalag.” gal lu: “ahda!” qal
lu: “hadag d-al-bardh d-qadttaStu shal suwwart fih, $hal nazzal d-al-mal?” qal lu:
“mibal nazzal nna mya aw myadayon aw tolt mya.” gal lu: “xdllini ana b-r-ruh,
kulla yawm nazzal lo¢ di¢ -mal. u xdallini b-ar-rah.” [qal lu]: “S mas dafval?” gal lu:
“Zib li [-kittan, u 2ib li [-hrir b-al-alwan, b-ldaxdar, u lahmdr, u lasfar u mas ndxdsm
dig $i, u dbif dig $i b-wahd t-taman kbir. hson log man ha [-mdtSam kamal!” “aah,
hsan man ha [-matiam kamal?” qal lu “hsan man ha [-matfam kamal. ana mas
ggib li s-shan u l-hrir, u ndxdam lag [-masa?il u dbis, u had s-salfa hadi ladasriha

241  On the Arabic pattern of this originally Turkish word see Prochédzcka (2012), 203, 217 and
the bibliographical references there.

242 hadra?yag [-Paswad // had rayyag ldkhdl. For literary purposes the narrator uses [-’aswad,
which parallels likhdl: thus he alternates a ca adjective with its semantically equivalent
dialectal counterpart. For similar instances see commentary on p. 34.

243 fhalna) f-hanna. On this kind of assimilation see n. 19.

244 The common form of this verb should be yigtalna. 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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g-gazarir midal, aw ladasriha fransa, aw ladasriha kada. ladbita b-wahd t-taman
kbir, u dsuiwwdrwahd [-mdswar kbir bazzaf” qal lu: “waxxa.” msa zZab s-shan u 2ab
-hrir anwal?*6 u Staha lu. u glas ha r-razal.

ha r-razal kan msa n-wahd [-?ard d-al-blad d-as-sultan fartas. iwa Zab lu l-hrir
u Za laydxdom. kan msa ntomma u Zab wahd l-bant, bant s-siiltan fartas. u hiyya
Sallmadu yitrdz. gqaha z-Zawza dyalu. u ma ladqum, hiyya dgum dafmal i haza
aw datkallom mSah, layqul la: “Stini hdtta ana ndSmallag si fayda$.” laddaStih,
ladaglas dwurrth hadi ha kif, hadi ha kif. qal: “s-sanfa itla ma gna$, dastir, u
waqila®*” dtawwal f-al-Smar.”

xdom l-xidma l-liwwliyya. bafa b-wahd t-taman, xdom l-xidma t-tanya: bafa
gbdt wah t-taman. haran r-rasid qbat l-hrir u ktab fih: “ana fdand at-twazni f-al-
hawma [-flaniyya f-al-mutaf [-flani. rani maqbut mas yidbdhni” u ktab dig si.
monnayn katbu, fabba dig s-salfa, fhal wah s-sabniyya aw wah l-hzam, qal lu:
“ladalraf?” qal lu: “‘aaaa?” qal lu: “hada: tla ladagbat alfayn, mas dagbat arba¥§
alof uilaladagbat arbas alof, mas daqbdt tamn alaf, utla laddqgbat tamn alaf, mas
dagbat §isrin alof. tallfu n-al-maswar u yisriwah mannag bashal ma qiilt.”

t-tabbax ma §Smal $i b-al-hsab bitanna huwwa hadag hiwwa s-siltan, ma
§mal si b-al-hsab d-dig s-salfa Ui Yomla harin r-rasid maktub fiha: “ana huwwa
flan rani mdqbut Sand at-twazni l-flani f-al-hanid mas yidbdhni” Sabba di¢ $i
n-al-maswar. ddaxxlith n-daxil d-dar. qabtad l-bant, bant s-sultan fartas, az-Zawza
dyalu, $abbra$, dazbdr s-sanfa dyala u maktub 9amma: “ana msabbdr fdand
at-twazni f-al-mutaf l-flan [-flani, fal-muta$ Lflan [-flani. hamilu 1-kitab i Za
-hada, $abbrith.” at-twazni waqif layittanna yasni yzih g-gwab shal mas yiqbat
d-al-mal, u l-mxazniyya liwwaw (lih kattfih ... msaw n-dig [-mahhdl, mas yqalu:
“hna g-gadarma,” mas yqulu: “hna l-pulis,” mas yqulu hna. — nas dig l-waxt!-
wa xdrrzuh man $dmma. xdarrzu -malic u raytlu di¢ n-nas, di¢c n-nas kamlin
qadliham, twa u xadu s-stltan.

qal: “s-sanfa tla ma gna$, dastur, u waqila dtawwal f-al-fmdr. tafallumu I-
?asya?a ?afdalu min zahliha walaw kanat haram."248

246 This is a case of metatheses of [ and n, which can be found in other northern ma,
for example in Tangiers: Marcais (1911), 483; Taza: Colin (1921), 43: nal { 5}1 Chaouen:
Mouliéras (1899), 616, n. 11, Moscoso, DACh, 333. However loun / ldwn is attested in
Ouargha: Lévi Provencal (1922), 259, and in Anjra: Vicente (2000), 240. For a detailed
semantic definition of lin / laun see de Prémare, DAF, X1, 107; and for ndl / noul see 501.

247  For this same adverb see de Prémare, DAF, X, 458 under meaning 2; and Vicente (2000),
153.

248 Thisis a standard quote from CA see n. 317, p. 254.



TEXT 9

harun r-rasid [u tla$a d-as-saffara]

hada haran r-rasid, sultan [-?ard u [-blad. u s-sraydq da’imdn ladqum f-al-blad.
u d-daw u l-§sas muzudin, u s-sarga muzuda.

wahd l-lila thazzom u Smalwah [-kiswa radila-l-kiswa ydSni d-a3-saffara-u hbat
n-wahd l-wad. u di¢ -wad ma ydqdar yimsi n-nilu, wala 5afrid wala adam. htiowwa
$azi, $azil ydini f-ddarb s-sayf. htowwa hbdt n-di¢ l-wad, u tlada xdrgu mfiah.

“a ma hada?” galu lu: “Skunu hada mustatir hnaya?” qal lom huwwa: “ana
huwwa Saffar, u lli fa$ hday, rani nalfab bih nqadlu. ana s-sayf dyali, ana Sdandi
had s-sayfkanalga bih ydSnirizal.” qalu lu: “wa mahzum ntina. hna b-8lada. hada
layifham, hakam, mannayn layinbah §lih g-gru laySarfu § layqul. hada laysimm
[fal-hayt d-dhab, -mal fayniwwa. hada layitqiib l-hayt u layizbad d-dhab u Sawad
yrudd -hayt kif ma kan. u ntina s man fayda [ fi¢]?” qal lom: “Gna ykun r-razal
kif ma habb ykun, mahma wqdf hdaya, ma yibga $i r-rig f~digmu: ma yibga
d-ddqqa d-ar-riq f-diigmu. yibga ga yittariad b-wahdidw.” “a a had $-sazafa! ntina
8gtS, ntina damsi mfana! dkun mfana ntina!” qal lam: “fayn massa namsiw?”
qalu lu: “l-yam Ydnna wah n-ndqha. mas namsiw n-wah l-xzin d-as-stltan, fayn
fandu s-snadaq d-ad-dhab, unfabbiwwahd s-sanduq d-ad-dhab.” gal lam: “namsi
miakim, yanah!”

frdic Fmugas Sandu wah kilb, wah [-kilb kbir, wah [-kilb, tla ykunu Sdsra d-
ar-rzal ygdrri Sltham. huma qarrbu, u di¢ g-gru Smal “Saw! faw! faw!” u gawwa$d
flthom. galu n-hadag Ui layifham, Ui laydSraf, n-al-hakom qalu lu: “had g-gru §
layqul?” qal lam: “layqul s-sultan mSakum.” “ntina walu! ntina ma bqi$ dafraf
walu! u had s-stiltan mas yzi yisrdaq mfana! aaahhh!” huma kayzibu l-lhdm mfa-
ham, u l-lham yd$ni kadmaskdr. mahma dig g-gru ydSni kaydqbadt dig t-tarf d-al-
tham, u hvowwa slySu lu-kbir t-tdrf d-al-lham- g-gru kayakul dig t-tarf d-al-tham,
kaytih safi. kayiqgiw l-fiSla dyalom, kaysarqu, Saw kayzZabdu, kayxddmu [-xidma
dyalom: ga mul [-hayt tqab l-hayt, lli 2bad [-mal, gbad [-mal u radd [-hayt.

talfu, huma talfin yanah, yanah, wisslu n-wah g-gbal. daxlu n-wah l-kaf.
[s-sultan] gbar di¢ l-kaf m§ammar b-ag-gawahir wa d-dahab wa l-fadda wa
t-tiyyab mina l-harir. di¢ $i ma yitxammol si! galu lu: “hna hna nanazzlu say
nansdrqu, u $ay nangamfu, hna nanazzlih. daba ntina ndftiwak si haza mon
nahnaya. tmattds! cuf si haza dfdazbag.” qal lam: “daba, ana n-nhar l-liwwli ma
ndqdar si had si dyalkiim, an-nhar [-liwwli ma ndqddr $i nfabbilkim si haza, ma
niabbi si walu.” galu lu: “tmattaf! caf say yfazbag. hna g-gawahir, hna d-dahab,
hna l-fadda, hna l-harir.” gal lam: “ma nfabbi daba hdtta $i haza.” zadu u msaw
f-halam.

1
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huma massin, gal lam: “aziw daba fayn domsiw?” qalu lu: “daba Sanna s-sgil.
u mannayan nfaddiw m-as-sgiil nomsiw nndfsu.?¥® fan-nhar nandfsu, u f-al-
lil nanbadu nsdrqu. cuf § Yanna f-di¢ l-kaf Sammdrnah b-dig si hadag. gadda,
yinsaranah, f-al-waxt lli tlagginag l-yam Saw natldqggawadg gadda. dfawad domsi
mfana dhawwas.” gal lom: “waxxa.”

llagadda -malic t5assa, u §mal [-kiswa r-radila-ga $i éalluga-u hdzzam b-al-
hbal u tharraf b-s-s-sayf dyalu u xraz. msa n-di¢ [-mutd$. hiwwa msa n-dig -
mutds u hiuma tliggawdh: ‘a daba fad gi.” “ah, daba §ad.” “wa yanah. mas
namsiw n-wahd l-xzin d-wah t-tazdar, fandu l-fadda, n-niigra.” “hadam cuf l-kaf
mfammar b-kull si! u huma kull nhar layqulu hada.” gal lam: “daba f-an-nhar Sa
daqqiw? $ man s-sgul ladaqqiw?” qalu lu: “walu. ma Sdanna $gul.” “u f~al-lil?” galu
lu: “fFal-lil hada $-$gul dyanna.” gal lam: “ma Sdndkim hdtta $i hadiyya?” galu
lu: “hada l-muddan kayiddan f-ag-gamas [-flaniyya, u hada huwwa n-nadir dyala
Wi kayisraf Sliha: u kaydaxxal l-kra dyala, u hada huwwa l-tmam.” huma tlada,
[-muddoan u n-nadir u l-tmam. “u ntuma $affara?!” galu lu: “aahh.” msa f-halu. n-
nhar l-luwwli, n-nar {-tani, n-nhar t-talsd Saw sraq mSaham. gal lom: “ana huwwa
manfawad singi mfagum. Sandi l-mal mayikfini bas nasrit-takam, u $i haza axra
ma fdandi ma ndaqqi btha.” msaw f-halom.

sbah s-sbah, u rabbina l-fottah. amdr [-malig §la s-sabafs, gal lom: “on-nadir
u l-muddan u l-imam d-ag-gamdy l-flanfyya daba ykunu hnaya.” ma kan man
klam, ydiniysabbriuham b-tlada. gabuham. qal lam: “wa kif dhissu b-raskim?was
baqi r-rig fad-dgum dyalkum?” qalu: “lar.” qal lom: “kif ma ladhissu b-ad-da$
dyalkim, xawfanin aw sazfanin?” qalu lu: “xawfanin, ya amir -maminin.” gal
lom: “wa httwwa ana Ui king m§akim nanasraq. l-qtina ma daqtonkim sil u s-sizn
ha ntuma fih tla [-abad, tla hdtta dmudu.” ha tlada [-miiddan u [-imam u n-nadir.
$-Saffara. nqat§ad s-sarqa, kill ma hayyad hadamag ma bgas $i2>° [-blad dansrdg,
hassal, hitwwa byiddu hdssal s-saffara.

249 dndfsu ) nndfsu.
250 bqadsi) bgas si.



TEXT 10

at-talmid

v ov -

wah t-talmid fwahd g-gamds, fwahd gamay$ t-tilba. u hiwwa ma ydqgdar si $i
wahid yahddr mSah. §las ma yahddr $i mSah? i yahddar m§ah ma layfohmu si. u
yaSmal l-klam, u ydimal [-qusdan u t-tilba kaySdaggzam. u gdnnta biham. fahmu,
“Cafu,” qalu, “hada, xdssna nsaggbuh fayn nqadlih. xdssna ngadlih. ma yibqa
$i miana. hada fitwwad yiddu bazzaf Slina. hada!” qal: “fhal yas mas nqadluh?”
“mas nsdrrduh Yand batt s-sultan lli katalab [-Talama u katalob $-$uzfan yimsi
yitkallam mSaha. dgalbu dqdtta¥ lu rasu.”

qalu lu: “a xsara $lig! a xsara Sl ya fulan!” gal lom: “§las?” galu lu: “bas nsam-
miwdg ntina fulan hdatta domsi Sand bait s-sultan, u dathadic mSaha f-al-klam,
u dgalba.” u kadssrat §la n-nsa dfabbig z-zawz dyala, xadom xdim, la sdaq la
gimma, u dkun Ydndag¢ ntina nuss as-s ... . gal lom: “wa hadi qriba hadiyya. ha
ha ha ndfraf ana YabbiSa.” u huma laySdrfu [-Salama layimsiw ladgadlom.

gbdt u bda masi t-trig n-dar s-siultan yanah, yanah. hiyya katba [-manasir:
“Uli galba f-al-klam ySabbiha la sdaq wala zimma ... . wa raw [-Silama, wa raw
-fuhama, wa raw [-Saqala, n-nas layfahmu, u ySaqlu, yitkallomu mfay u lli globni
[fal-klam [nazwaz bih), u lli glabtu ma nqadttas lu rasu. kayan lli nqattdaiu lu rasu;
u kayan lli naggiwawah f-as-sizn, u kayan Ui nziiwwalu lu 1-libas.” kill wahid u kif
dahkam Slih.

hiwwa dhiham, nawlu -khula. dhiham musi byat: khdl, Susli. msa ntamma u
glas galas fla ... gal: “dayfnah.” qalu lu: “mdrhba big! dxul.” dxdl. t§dssa. labbsu lu,
bayyduh f-aman nah, mnih.

fas-sbah qalu lu: “wa nud.” huwwa ga d-dayf bayad l-lila: “f-as-sbah nud tmas-
Sa, ntina wah d-dayf.” qal lam: “?alam taflam ?anna d-dayfa yarah wa yatfassa,
wa Tinda tulafi §-sams yuftaru wa yuglasu, yifidr u yiglas.”

[batt s-sultan] samiadu. gad qad lu: “ma taqul?” gal la: “layqulu li axraz!”
[ga$ lu]: “d-dayfu tafassa wa Tinda tala$ I-fazr yqgam yitmassa.” qal la: “zalasi
fala nafif1, wa masyi Yala mahli. u [-msi dyali b-al-lati §liyya.” ga$ lu: “?alam
taflam anna rniaha lagad harrama z-zina, u ntina xdssa¢ daglas mfaya.” qal la
fi-1-Tasri: “wa tawassaw bi-s-sabri!?! ma 2ib li $i anaya had l-klam hadag, gal la
ana mannayasn nahddr mSag anaya, wa qal, ‘fi-1-Tasri wa tawassaw bi-s-sabri!’”
qad lu: “?alam taSlam fu kan fika l-xayri ma yuswaddu wazhuka, ka kan fi¢ l-xayr
wah [-Pinsan mazyan, mayxdrraz la¢ Sinah had l-uza khal” gal la: “?alam taSlam

251 For this quotation from the Qur?an see n. 332, p. 259.



150 MULAY HMOD fYAFAQ — TRANSLITERATION

?anna d-déyfa yaruh, wa ydtfassa, wa finda tulafi §-Ssams yuftaru wa yuglasu.
?amma ana ?aswad, ma yusswaddu ?illa I-miska, waznan bi-waznayni: wahd
l-azna d-al-mask b-zZuz d-al-wizna$ d-ad-dhab.” gad lu: “?amma daqiqu I-fahmi
fi-r-rkayin yitxdabba.” gal la: “ma yusswaddu ?illa I-miska, waznan bi-waznayni,
?amma daqiqu g-§1ri?2 [-mlayin b-dirhama.”

qgalla, “salamu r1ahi Tala Pummi, salamu nahi ala ?abi. ?7amma g-gir himlayni
bi-dirhama. wa ?amma l-miska waznan bi-waznayni. §-gir yabna wa yuhdamu.
wa ?amma daqiqu l-fahmi fi-faynika2?>3 yursalu. g-gir yubna faw yuhdam. u
[-faynin dyalag kuhdl § ga ma haddmam?” fawad ... gal la: “salamu nahi Yala
Pummi, salamu rniahi Yala ?abi, salamu Yala r-rawda wa ftha muhammadi.”

gal: “salamu riahi fala ?abi, salamu mahi Yala ummi, u fla t-tulba fi-kulli
mashadi” — lli wisslih n-fanda! u xrdz b-ar-ruh, u Ui yidxul n-Sanda kamal
ladqadlu.—

252  This word means “lime.” On the semantic value of this word and its popular usage see
Colin (1931), 1011, 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

sidi [-buztami

s-si l-buztami razal -Salum, u wallly nah, wahid m-al-awliyya. § layd§mal? layZib
l-haydura, u laytalqa $la -bhdr u layimsi yissara f-al-bhar. l-yam ila gadda.

wah l-waxt hiwwa Smal [-haydira §la [-bhar, u l-haydira bda$ massa yanah,
yanah, yanah. wah s-safa u hiyya hwdlo$ n-al-blad d-an-nsara. “wa daba hadi
t-triq d-an-nsara. ana ma namsi si n-an-nsara.” faw qdbta, aw yhawwla hayda.
faw msa$ wahd as-swiwas faw thawwls$ n-dig¢ [-matas. faw yhawwla n-hada,
hiyya kadamsi n-al-blad d-an-nsara. u huwwa yhawwla ma dwussdl si n-al-blad
d-an-nsara. idan safda, safda l-haydira, nazzla f-al-blad d-an-nsara, wahd [-?ard
d-al-Sazam. glas galos qal: “wana Siommrima fmoalt had 1-libas arvppawi, Siimmri
ma Smoaltu. ndSmal [-kirbata, u ndfmal s-Sappu>* u ndfmal hada. ana mas
nafmal siwalu!” glos galos yxammdm s mas ydfmal.

huwwa glas galas, u n-nawm ddah. uwah l-hadic hazzu, gal lu: “owa nid, albas,
nud, albas l-kiswa.” yizbar l-kiswa arupawiyya §la kmala Sla axiriha: b-as-Sdappu
dyala, b-al-kiirbata dyala, b-al-balga. xdalla dig -kiswa amma, u msa n-ra fayn.
u fawad glas yxammam § mas yafmal. u n-nfas faw ddah. faw Za di¢ [-hayza qal
lu: “nud, albas $lic.” u gal: “wa daba had $i man Tdand nah.” albas dig l-kiswa. u bda
tala$ n-al-mdina.

huwwa tala§ n-al-mdina, u [-Sazam d-di¢ [-mdina, kulla massa ladgarri, killa
massa ladkaiab. dtwaw (lih: “aaa ntina hnaya! zid!” s Sand¢um?” galu lu: “San-
na wah l-hafla d-ar-rahib l-kbir dyalom.255 u Sandu xuatab mas yixtob flina f-
had an-nhar. yanah! zid!” $abbawdh mSaham, yanah, yanah ila hdtta n-glisya®s8
dyalom.

u glisya kbira. twa dxdl. huma galsu, u gallsith hdtta htitwwa mSaham. xrdz
r-rahib, dig¢ r-rahib l-kbir, gal lam: “I-Sazam!” galu lu: “nfam, ya.” gal lam: “wah [-
Yarabi dxal n-fandgtim. wah [-Sarabi.” lli layintbah hdah layZbdr ga xah. yintbdh
hdah yizbdr ga xah. yintbdah hdah yizbdar ga xah. qalu lu: “l-Tarabi ma mfana
$il” gqal lom: “I-9arabi hna mfacum.” drab §ltham u hdtta wahid ma cafu. qal
lu: “ya Yarabi, nud fi-wust had [-Sazam. nud! ma dxilt illa mas dadhar!” kam-
mal waqfa sidi [-biiztami, kommoal waqfa. [r-rahib] qal lu: “Sa dqul?” qal lu: “mas
nsd?la¢ Sla mya$ mdsrala. ila §te9ni l-gawab dyala, ra ntina [-Sazdam mas yrafdug

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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fras-sma. u ila ma §tidni $i l-gawab dyala, mas ySabbiwag Swiyya wahid.” gal lu:
“‘qul”

sar r-rahib kayd$ti s-suralad?>” n-as-si l-buztami. hada sidi l-buztami, mdahma
kayaStih di¢ r-rahib, kaydSti s-sural?>® n-as-si [-biiztami, l-gwab d s-su?al la-
yinktab f-as-salfa d-di¢ r-rahib. htitwwa yaStih s-sural u bas mas yzawbu s-si -
buztami: layinktab f-as-sdlfa d-dig r-rahib. laycuf lu s-salfa layizbar dig [-gawab.
laysd?lu §la hadi, ysarlu Sla hadi. ma xdlla $i §la ma sa?lu, ma f-as-samawat, ma
fal-Pard ... ma f-al-bihir ma kada ma kada.

ga s-si l-buztami qal lu: “wa ntina s?dltni mya$ sural. u ana nsdrlog wahd
s-sural, u laxdssa¢ dgawabni §lih.” u had r-rahib kayisSat rasu n-al-rard—‘traq!”
gamu l-Sazam qalu lu: “ya bafsaham?> [-kbir, ntina s?dltu mya d-as-sural, u ftag
l-gawab dyalom!u ntina wahd s-sural u dasiat f-rasac?” gal lam: “as-su?al d-hada
s1b bazzaf” qalu lu: “wa nqulu lu!” qal lom: “S nqul ana dgulah ntuma.” galu lu:
“nafam.” qal lu: “maftah [-gonna ma hiwwa?” qal lu: “?ashadu ?anna la ?ilaha
?illa nah wa ?ashadu ?anna muhammad rasal 11ah.”260

say kan f-di¢ [-?ard d-ddxlu n-di¢ glisya, kamlin sadhhdu b-sidna muhammdd
sdlla nah §lih wa sdallom! u rdzfu bi-2annahum fi-din 1-2islam.261

257  This is a very common ChA plural of the ca loan word s-su?al “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: Pashadu Panna la Pilaha
Pilla nah wa ?Pashadu Panna muhammadan rasul nah

261 The narrator appeals here to code-switching.
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[-Saqli f-an-namsi

-Saqli f-on-namsi gmas l-hukama dyalu u [-Sulama dyalu kamlin gal lom: “Srdftu
flas gmastcum anaya?” qalu lu: “la, ya amir [-maminin,?6? ma Srdfnag si. s mas
dqil lna?” qal lom: “laxdssni xamsa d-as-sahaba d-muhdammdd. daba kaddStwni
wahd l-fikra dyalkiim, qqiw [-fikra dyalkim: kif ndqqi bas nassabdr had xdmsa
d-as-sahaba? Yayna?6® huma had s-sahaba? qdys wa muSawiyya wa z-zubdyr wa
talha — ya rabbi msa li hada, xamsa d-as-sahaba? — laxdssni nsabbram. u ila
sabbdrtom, hana $abbart [-rab kamlin, kull si.” galu lu: “hadi sdahla hadi. had
l-hugga hadi griba hadi” qal lom: “fhal yas?” qalu lu: “mas ddfmal wah [-Sasra
d-an-nas uyamlu l-lhi, u ySamlu t-tsabah fhal l-muslimin, u yimsow fdand n-nabi
u yqulu lu, ‘ya rasul nah, n-namsa hiyya salma$ kamla, daba laxdssna xamsa
d-as-sihaba: mufawiyya wa Sukaysa wa talha wa z-zubayr’” galu lu: “hadi sdhla.
¢uf had Ydsra d-an-nas yimsiw fdand n-ndbiyy yqulu lu n-ndmsa kamla salma$.
[dic [-§asra huma yqulu lu], ‘u daba Stina had xamsa d-an-nas ySallmina s-sala,
u ySallmuna fara?id?64 1-?islam, u ySdallmuna -adab.” muhammad yStikim had
[-xamsa. ydStina had l-xamsa d-an-nas u ngibitham ... ya s-sultan dyalna, fmal
bitham d-habbid.” gal lam: “hdtta hada ra?y, mazyan had raly Ymoaltih ntuma.”

fayyat n-di¢ -5dsra d-an-nas, u kfaham mon [-mal, u kfaham man 1-libas, u
kfahom mon kill haZa. “wa laxdsskim ddqdiw had [-garad.” galu lu: “ah, uh, wh!
dAmhi¢?55 wa dmrik ya l-mali¢ dyalna.” wiiggdu lom [-xdayl. wiiggdu lom s-suyuf.266
u bdaw mazin m-an-namsa ila Sdand l-madina d-ar-rasul.

hadam aznabiyyin gaw Sdand r-rasul. [gal lom): § laxdsskim, § gidu daqqiw?”
“a sidi rasul nah. hnaya, n-ndmsa kamla — n-namsa dawla kbira — u raha salma$
kull si. walakin hna xati?in kif natwuddaw, kif nSdrfu l-adab d-al-?islam, kifnfdrfu
kif nsallow, kif nfarfu natkallomu. daba aftina had l-xdmsa bas yfallmuna.” ga
r-rasul gal lam: “waxxa, ndfttham lkum.” amar sidna mithammad salla nah §lih
wa sdallamwa Sala alth, amdr §la xdmsa d-as-sahaba, u zaw u gal lom: “had l-dsra
gaw m-al-?drd n-ndmsa salma$. u ntuma massa damsw diallmuham 1-wuda?

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 the MA faynima “Where are they
w7

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-syauf.
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wa s-sala wa s-siyyam,?67 wa fara?id 1-?islam kamla, u qawa€id l-?islam kamla.
u huma mas yatowkum ydSni b-al-makul dyalkim, u $-sarab dyalkim, u Zami§
[-masa?il dyalkum.” gal: “waxxa, ya rasul nah: hna namsow.” gabtu had [-Sdsra
rakbu fla [-xuytl, bdaw massin.

bgaw bafda balabatu Yayyam?68 f-al-madina?® mfa r-rasul. u hiuma yqumu
yiqqiw t-tahramiyya$ dyalom, zafma laysalliw, u huma walu. u huma laysab-
bhu, u humawalu. “lakum dinukum wa liyya din.” twa n-nhar ¢-talt iyyam, bdaw
massin yanah, yanah, yanah. qgaw wah r-rahla l-liwwliyya, rtahu, baydin. r-
rahla t-tanya, rahu, rtahu. r-rahla t-talta, huma galsu, u Zuz d-al-grab nazlu, saru
mfa bdstiSam, “Crap! crap!” ... hada yiq$al hada, hada yiq9al hada, hada yig9al
hada, layhadru—walu. — sidi Yabd nah ban gasfar, s-sahabi hada kan mfaham —
hana tfokkdrtu! — kayifham lagt t-tayur. [-mdfza mannayan ladgawwa$ layifham
§ladqul. [-baqra mannayan ladgawwa$, layitham § ladqul. [-hasul, gamis l-haya-
wan mannayan kaydahddr kayfohmu. galu lu: “sidi Yabd nah, had t-tuyar s kanu
yqulu hdana hnaya?” qal lom: “tda nqgul lkim, ma nzidu $i xdlfa wahda mfa
hadam.” [qalu lu]: “hna, ga qul nna, hna sdrradna n-nabi. waxxa yiqqiw bina
$-swiyya, waxxa yqdttdSna swiyya, hna ma nrazfu i, sdrrddna sidna muhdm-
mad.”

gamu bdaw massin. wisslu n-an-ndmsa. wiisslu n-an-namsa, yzabru gawm,
ma yirwitha wala mawala ta%am, aahhh! §la adami, fla adami hada ymil, u Zays
hadiwaqfa. mahma wislu, gasfar qal lom: “ha hna mas nwisslu, mas ykattfuna,
uymdahhnuna, uwyzuwwiuna.” qalu lu: “ya s-si fabd nah, hna ma nrdazfu $il waxxa
nams$iw rmad, ma nrdazfu si hdtta n?addiw, mahdmmad sdrrddna, mas namsiw.”
witslu ZamSiham u kattfithom.

u fandam wahd [-bir bid u §lth wahd s-sdxra. wah [-hdzra §la di¢ d-dgiim d-
dig l-bir. u di¢ s-sdxra tla ma ykunu $i arb$in d-an-nas ydaffuha aw yzabduha
yfothuha §la dqium [-bir. ma kayn si lli yagdar hada. arb§in d-an-nas laxdssa
ydaffuha. dalldwham f-di¢ [-bir b-xamsa biham, ga sdllds. “ma hada?” qal lu:
“hada ma kattaba niahu lana.2’° hada ma gddddr nah ta%ala wa tabaraka. sdr-
radna sidna mahdmmadd. ma §dnna ma nfamlu.” safatdan, u hiuma qalu ma ...
-fatha, t-tawdssil. twasslu: “ya rabbi [-hda!ya rabbi, ya siyyadna miahdmmad, ya
rasul nah! hna f-hma nah u f-hmak, a sidi rasul nah! astagna! hna ydasni g-gus, u

267 Thenarrator uses aloan word from cA to refer to Islamic religious duty. On the term siyyam
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 toponym Medina.

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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sallds, ma hna nafsin, ma hna galsin. gidna, ya siyyadna mahammad! gidna, ya
sidi rasul nah!”
nzal l-wahm?™ fla siyyadna muhdmmdd-sdalla nah $lih wa sallam!- qal lw:
“as-sahaba magbutin, xdssam yqumu ... .” amdr siyyadna muhammdd-salla nah
§lth wa sallam!- Sla siyyadna Sali. Yayydt §la Sali: “ya fali, ?illa ?anta,?2 ya fali!
amsi n-an-ndmsa. gi¥ xamsa d-as-sahaba. xamsa d-shabi fdand n-ndmsa mdr-
butin.” msa siyyadna Yali yizbar di¢ n-nar, hdir u ndir, u [-Sazdm kamla mhadga!
u fyistad hadi, u dwawi hadi, u musiqa hadi! qbdt sidna Yali gal: ‘s fandgiim?”
qalu lu: “ma Sandag xbar?” sidna §ali kan fdandu sabfa lsun. kaylthdar ayyi lsan
d-ad-dawla, d-ad-dawla d-ad-dawla$. kaydahddar miaham, qalu lu: “manndyan
gi8?” qal lam: “ana 218 m-al-rard [-flaniyya. hatta ana £i9 nahdar [-hafla. daba,
faynuma Sandgiim daba had hadag?” qalu lu: “hawma®"® Sand bu dalfa.” “u bu
dalfa fayniowwa?” galu lu: “rah lihan, layahmi wahd z-zubiyya mas yhdmmiw dig
s-sahaba fiha.”
wussdl fand bu dalfa. yizbar dig [-bir hdah tamma. dig l-hdzra laydaftuha
arbfin Saxs, sabbar siyyadna Yali taha dafva, u dalla yiddu u tall§am b-xamsa.
u $abbru s-suyuf. hadic l-lila, ma sbah as-sbah, ma sbah ga Ui layqul: “?ashadu
?anna la ?ilaha illa ntah wa ?anna muhammadan rasul nah.” ka%% [-mdina
d-al-Saqli fon-namsi sabha$ d-siyyadna muhammadd-sdlla nah §lih wa sdllom!-
man [-blad d-al-Yislam. tlaggaw s-sahaba ila Tand sidna miuhdmmad.

271  Seen. 355, p. 267.

272 The use of this expression instead of the MA ga ntina “only you” has to be considered
another case of code-switching.

273  ha+ hima ) hawma. The deictic particle ha- “here is/are ... or here [comes]” plus pronoun
(independent or suffix) is common in Maghrebin ADs. This particle is normally contrasted
with the abstract one ra- (n. 52 above). On this particle in general, see Marcais (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: Marcais (1956),
445—446; for Takroina: Marcais and Guiga (1961), 4116—4118; and for Tunis: Singer (1984),
259—260.
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d-dayim nah

niah tafala wa tabaraka, subhanahu Yazza wa zall. kan xldq wahd t-tayr fi-awwdl
d-dunya. u xlaq lu arbfin mdina d-az-zwal. u nadah nah tafala wa tabaraka
n-dig t-tayr, qal lu: “mannayan dkommal had l-larbSin d-had az-zwal, mas nagbdt
-Smar dyalag.” u di¢ had t-tayr kayagil hitbba f-an-nhar, u bda dig t-tayr kayagul
hitbba f-talt tyyam. u tamma arbfin mdina d-az-zwal. u ma$ u msa di¢ si. u
d-dayimnah ... .
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stdi hmad l-wafi

ya badi f-on-ndam u msabbdq b-asmdy [-kafi?™ u sga, ya fahom al-lga qawli, u
ngiba f-al-gdrs s-safi, u hlivwwa f-mdih kill wali kayinwi u yqul m-al-kawn yisfi
u yiafi, u yfarraz yum d-dya hwali. a sidi hmad l-wafi, saddqni m-al-xdayr! a sidi
hmad l-wafi, dayfnah li-llah ya l-walil sibhanak!ya raft s-sma!ya mal la®7 yisha
wala ynam! ya man bih l-wdrd ma sma. tagfar li man gah s-slam! natwiissal lag
bu fatma, taz l-Ydsra, zahw n-nyan. sdlla nah $lih. gadd Swamu u srafi. u Sdad
[-mlayka s-sma [-§ali, u Ydad [-hat, u [-mtar u §sub s-safsafi u tyur ladsabbdh
m-ag-gnani, u nzum dawya fla l-qibla u 2wafi, §la s-sdarq u l-gdrb u [-hnani. a
nzum z-zihra?"® ya tnani! saddqni m-al-xdyr a sidi hmoad l-wafi. subhandk! ...
[wa msa$ li] d-dinya, (Zad u l-figh, d-dvinya n-al-§ilm u r-rzdq ... [nstd].

274 The expected form here is b-asma [-kafi!, which could has been another example of imala,
see p. 89 above.

275 monla)malla.

276  This is a loan word from ca used in MA poetry. See de Prémare, DAF, v, 395 under zdhra
meaning 3: ‘z-gohra / z-zahra, [class. 3 )Ajl\] la planete Vénus (brillante et de bon augure)
[Co].” De Prémare also gives examples from poetry: DAF, v, 395, meaning 3.

1
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gsida d-mithammad s-srif [-Salami

asmi mudith. ya hli, d-dahir ma hu xafi. Yalami man ddyr hlal. ma nsituni ma
nsiteum. rabbi $ahid ya hla l-wfa. r-rdfa u g-giud mangum, u slami lictim kaffa.
rah qalbi fani b-sawgkum, u [-quidra Sandi msdrrfa. a xuti, rani grib, u $-$awq rah
xldq diwani. rani man hdrr l-fgad mdawi man kadd l-ikad. a man fikum rahti, u
rahdt rihi, mulay §li ban r-rasid.
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TEXT 1

[It All Started with a] Pomegranate

There was a man who was extremely rich. How rich was he? He owned gardens.!
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 fetched? things for him. They brought him whatever
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
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-
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 up# and put it in for his
lord. The rich [lord] woke up. He found the bowl with the seeds of pomegranate
like pearls. The seeds were as big as walnuts. He tasted it and liked it. He ate and

1 The term used here by the taleteller is gnana$, the plural of gnan. The narrator will later
substitute girsa for this term. However, there is a semantic difference between them: girsa
refers to the “garden near by / or surrounding the house” or, as Hoenerbach and Kolenda
(1973), 39, 40 put it, ‘gersa (‘Garten’) bezeichnete Freigelinde innerhalb der Ummauerung. ...
die gersa ist ein hausnaher, geschlossener Gemiisegarten mit nur geringem Obstanbau.”
On the other hand, gnan 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 girsa and gnan in Chaouen see Hoenerbach and Kolenda (1973),
38-40. For their meanings in general in the Zbala area see Michaux-Bellaire (1911), 189-190,
196-197. The terms gnan and girsa are very common in the genre of Moroccan poetry known
as frobi, in which they symbolize women: see Stillman and Stillman (1978), 74.

2 Compare the beginning of tale no. 17 “Die Geschichte von einem Sultan, seinem Sohne, einem
Garten und von zwei Méddchen nebst ihren Westen,” in the collection by Stumme (1895),
146-166 (esp. 146).

3 yzibu lu l-bSida u ygdrrbu lu [-griba is a typical expression for describing the efficiency of the
servants.

4 The verb used here is farfir, meaning “7. trans. fendiller, briser en petits fragments; effriter,
émietter [Co]; 8. disloquer un ensemble [contr. rakkab 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 Sidi?” 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! And
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!> O
you blankety-blank!6 Let’s go. Show me where you brought it from.”” They went
down to the river. He [the slave] told him, “T got it from here.”

When they were near the river, they found a man harvesting pomegranates.
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,
“You must 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 from me, 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 a
pomegranate of yours that had fallen into the river, and he brought it for me

5 The term used here by the narrator is gnawi, of which Welte and Aguadé (1996), 15, n. 1
say, “Gnawi 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 The words of the narrator here are ya kada, ya kada, 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 gnawi. 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 Abbés 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! T have already eaten the pomegranate. Where canIfind
your pomegranate? Enter my garden and take thirty pomegranates in its place.”
He replied, “No,  want my 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.”® 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.%
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!"1

They left the pomegranates there and went to a fdu/,! where they signed
the marriage record.’? They took him to her father’s house. He [the rich man]

8 The author uses the obsolete term [-kaftyya, which could be related to the verb kafa “to
reward” (see DMA, 60) and DAF, X, 610—611.

9 The basic plot of tale no. Lxxv, “Légende de sidi bel Abbés 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 upon marriage to the man
who ate the fig.

10 See p. 75.

11 This is the plural of the technical legal term fadal, 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 ‘adal est choisi par le cadi pour sa probité et la fidélité de
son témoignage; il recoit les dépositions orales faites en arabe courant par les parties
qui requiérent 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 fadal see DAF, 1X, 47; on this profession in the
Zbala area see Michaux-Bellaire (1911), 47. On this pre-nuptial ceremony see Westermarck
(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 ktab + the preposition §la, 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 her!® an
ugly and hideous dress. They bid her enter because they had no other choice.'*
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 told
him, “Take your hand — take your hand off this food!” He left. She ate everything.
A new day broke with the same thing. The day after too. When the third day was
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
clever’® 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.
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, bring me white wool, a bundle of it, bring it to me!” “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 §mal + [. This must be part of the sdag,
which essentially means “dowry” (see n. 104 below). On the use of this term and its legal
and ritual implications in the marriage contract in Morocco see Westermarck (1921), 5961,
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 ydfni
yqulu hada, 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
Berber worlds: 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 faysk.!® No one possessed
a hayak 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,
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 Aayak 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
the house. And her father'” 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
fdul. [Her husband] came to his house door, and they [the Sultan and his vizier]
met him: “O lord, we ask to be taken in as guests. We are foreigners, and we have
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 was made of pure white cotton,
wool or silk. Rackow (1958), 21, mentions every type of this garment known in Tetuan and
Chaouen, including: J; }\ bl “aus Wollfiden gewebt, die hier und da kleine Knotchen
haben;” Jg..J\ 3 &Ll “aus besonders weifler Baumwolle fiir den Sommer”; and 3 &l
(o) 3 dald)) £ sl “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 XX1v, XXV—XXIX. Presumably the veil in Chaouen would have been made from the
hayak and not, as in Tetuan, as a separate garment. See al-YAfya (1982), 229 for pictures.
Mouliéras (1899), 144 commented on the beautiful 4dysk 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, 111, 293-294, meanings 1 and 2. In Chaouen this garment was replaced in the late
1980s by the gallab (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. 1, 133-135; vol. 11, 231—234.
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they seem good people. I am going to allow them to enter the house. T 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. They
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,'® 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. This
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 tazin'® of food ready,
a good meal and good bread,?? and you put that dish of food down, that tazin,
and that zlafa [-mdxfiyya,?' and such things. And you have to delay: leave as if

18  The verb here is tar + [ (pronominal suffix) + [-maskar. Compare the expression tarat
as-sakra, which means “les vapeurs de I'ivresse se dissipérent.” For the term tar, see DAF,
VIII, 397-398, meaning 10.

19 Concerning tazin [( Aramaic. Syriac: tig[a]na and Rabinic: tiggana ( Greek. téganon |
tégenon], Abu-Shams (2002), 202 proposes an Egyptian origin. For its detailed definition
see de Prémare in DAF, VII1, 265, 362: tajen / tajin / tdgén: “large poélon 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 ragotits.” 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 vir and L1v.

20 See pp. 74-75.

21 This term refers to a kitchen utensil made of clay in which kasksu would be served,
especially on the occasion of the yearly pilgrimage to Malay §li B r-Rasid (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 eating without
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.”?2 “All right!”

He said this to the first one, the second, and the third, till he found a hunter,
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.?? They took a cash box,
and they started peddling. This one wants this, that one wants that, till they
arrived in the Sultan’s plaza?* 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 L1v: &Y 5.

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 “F6o1.2, 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, “To292.0.1, *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), 221228 (esp. 224), the tale “Mhammed le magicien.”

24  Theterm here is maswar. El Fasi (2000), 21—212: “Les méchouars étaient des places d’armes
pour les défilés militaires et les fantasias. Sur le Vieux Méchouar, le Sultan, vétu d’'un
burnous blanc, rendait la justice, du haut de son cheval, abrité du soleil par un parasol tenu
par un esclave noir ... ” Another definition of this term goes back to the time of Mawlay
al-Hasan, 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 ga?id
al-maswar, 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, V11, 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 on
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 have
brought has vanished!”?> 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 s-Sabila,26 who made
the journey of a day in one hour, and of two days in two hours.?” He mounted
this she-camel, and started travelling fast.

The hunter told the rich man, saying, “You and your wife must proceed
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 told him, “A man just went by with a woman and riding a camel. He ran
over me. IfI catch him I am going to chew him up with my 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 him mount 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 bqas $i [-hiss
dyala, literally “not even the slightest trace of her remained; she completely disappeared.”
For the meaning of the noun hiss/hass and the many expressions that use this term as a
components, see DAF, 111, 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 $abil, which means “lush,
beautiful” and seems to fit the context here. For this cA term see Corriente, DAE, 581. Lisan
al-Sarab, Vol. v111, 16 gives the same meaning of the ca adjective L%, when describing a
youth. According to de Prémare, DAF, V11, 24, 25, in MA the women’s adjective §abla means,
“blanche et bien en chair (femme),” and the noun sabal is a poetic term which occurs in
“dans les évocations du corps féminin, I’alose est souvent utilisée comme métaphore de
la cuisse.”

27  The speed of this camel makes it a magical animal and enhances the magical 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 septiéme frere,” 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
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
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?"?8 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 the mdxzan?° gathered to watch. They took
the men up to the mdxzan. “He asked you for the she-camel and all on it. You
agreed and asked him for thus much. He paid you. He can take the camel and all
that is on it.” He took the camel; he took the woman. The mdaxzan had spoken.

He [the rich man] went back to the hunter. He told him, “This is what has
happened to me.” He told him, “Let’s go!” They went to the cook. They arrived.
There were [animal] heads lying around. He seized his [the cook’s] ear with 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. The mdxzan
officers came, took them up to the mdaxzan. 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  Thesentence here is g-gamla u ma ggammal. The cook uses two phonetically similar verbs,
one of them with its proper semantic value, as if they were the same term: he wants to
confuse the protagonist. He would pronounce these two words very quickly to make them
sound the same, first saying gmal, “camel” and then gammal, which means “acheter en gros,
par grosse quantités, en bloc” (see DAF, 11, 232—233). Through this ruse, he hopes to keep
both the camel and the woman.

29  For more on this subject see p. 8o.
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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

Mihmaud the Rich Man®

Mahmud the wealthy owns much merchandise: a lot of cows, a lot of sheep, a
lot of land, a lot of horses, mares — all kinds of things without limit. He lives
with his wife. Once he suddenly addressed3! her and said to her, “O my 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 later®* God will put an end to our day.3® The mdxzon

30

31

32

33

34

35

A variant of this tale narrated by a woman named “Fatima Chelha,” is in Légy (1926),
181-182, tale no. XLvI, “Histoire du vieux aref ou @kel,” 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, ‘513, The Son of the Hunter” [King
assigns tasks: one present provoked demands for another that must be acquired. ]

The immediate context requires the meaning of the verb gam to be “se dresser.” See DAF,
X, 462, where this verb is followed by the preposition fla and b-; but no examples are given
that include the preposition f- as used by the narrator here.

Despite the fact that the woman 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.

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. 1v, “Histoire de Moulay Mohammed el-Anhach (Monseigneur Le Serpent),” and 5255
(esp. 52), tale no. X, “Histoire de la jeune fille a la téte et a la peau d’é&ne”; El Fasi and
Dermenghem (1975), 139-152 (esp. 139), the tale “Le langage des oiseaux”; and de Larrea
Palacin (1952), 38—4o0, tale no. 9, “El mal sino.”

The time expression used here is gddda bdfdu, which de Prémare, DAF, IX, 339 translates
“aux calendes grecques.”

The idiom yZib nah [-afa$ is a euphemism for MwT “to die.” The term 7afat is mentioned in
de Prémare, DAF, 1, 57 as “accident fAcheux, 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 Margais (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. You must be patient with me now for one year, and if God does not
provide for one year, then I will give you permission to get married for your own
benefit.”36 He answered her, “Very well”

She began inquiring and continued inquiring. They brought her — because
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 her3” and she asked counsel of them on what
to do to become pregnant with this .... She went to an old woman,3® 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, “Your matter is imminent, your case is near
solution.” She replied, “I don’t understand.” He answered her, “Concerning the
merchant Mdhmud ...” — This is Art! He did not know, and had never known
her; and yet pronounced3® 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 Mahmaud is
famous. He is an exalted personage. And yet he must go to the market to buy an

36 Genesis 16:1—2: DIR-58 ™MW NP1 2 30 ARY en Anaw A% 1 AT 85 07ar nwr M
"MW SipY 07K PRWN 1300 NIER IR NNOW YR RIND NTHH M 1LY 83-137 “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 kayddrku + fliha. This is a common verb in Moroccan
Arabic (see DAF, 1V, 264—265), but its combination with the preposition fla is not widely
heard.

38 Consistent with the role played by this character, the narrator chose mra kbira, lit. “old
woman,” which has a more positive connotation of wisdom and experience than the
semantically equivalent fawwaz “old woman,” discussed in the commentary p. 55.

39  The suggested meaning “to pronounce” here for the common MA term §mal once more
demonstrates the polysemia of this verb. It might be literally translated as “to put, to write.”
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apple.*? He and his wife must share an apple! — He [the old man] 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

They went to the market. As soon as they had entered, people stared at them.
Oh, he was 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 Mahmud 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 soon*! God made her pregnancy easily fulfilled.#? She gave birth to a
girl. Mahmud the rich invited people, young and old, and he celebrated the
name day of birth.*3 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), 152153
and El Fasi (2000), 244249 (esp. 244), “Les pommes de la fécondité,” where the apple
is called tafftih lahbala; and the tale “Choumicha 42ue® in Thay Thay Rhozali (2000a),
83—92 for the Mma version and 7581 for the French translation; ibid. 177187 the tale “Lounja
i“ 55," for the MA version and 133138 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 Laabi (2007), 11-24 “La pomme de fécondité”; and
Lacoste-Dujardin (2010), 157-163 (esp. 163, 1. 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 Di347.1” For this tale-type in general
see Aarne and Thompson (1961), 237, “675 % Birth of Child from Eating Apple.”

41 The expression ma dama$ kda aw kda uses the indefinitive particle referring to time, which
means here “tant et tant.” For a detailed discussion of the meaning of kda and kada, which
can apply to objects, persons, and time, see DAF, X, 535-356.

42 Thisidiom is Zab nah ¢-tisir. For this expression and other idioms formed with this verb, see
DAF, X11, 316 under ¢isir. 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 nine** girls.

Mahmud the wealthy had nine girls. He said, “Thank God! He who has
bestowed upon us this girl. He will give us a boy”® 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.#6

The boy continued to grow, till he became nine years old. As soon as he
became nine, Mdhmid 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-
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 tasfud, which literally means “to be happy.” For the
word “nine” in Ma, and other numerological euphemisms, see Marcais (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 in Maghrebin and Moroccan 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 [-fahd ‘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
ofjoy’ 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 are welcomed 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."4” She replied, “God gave it to you and God has taken it from you.*8 All
things are the Lord’s!"4°

He said to her, “We can’t remain hungry!” She asked him, “What are you going
to do?” He told her, “Tam 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
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 [Mahmud] rose, he stood up. The boy waited
for his father to wake up. As soon as he [Mdhmud] woke up and saw, he [the

47  The exact words of the narrator here are: ana masi nasfa. Some lines below the narrator
corrected himself, saying “(the wealthy Mahmud) is going to take one of his girls out to
the market and sell her”

48  See Job u:21: MM DY M MRY MM NI M AW WK DWW RK 020 NRY N DI NN
7730 “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), 279285 (esp. 280, 398 n. 686). The quotation of this Biblical passage follows the
JPs Hebrew-English Tanakh (1999), 1658.

49  Deuteronomy 10:14: 72-9WR-521 PIRD DV MW DY 708 MY 10 “Mark, the heavens
c-to their uttermost reachese- (¢¢ 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 the wealthy man loses everything, he decides he must sell one of his children. This
circumstance occurs in other folktales and provides the motivation 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 same motif in Moroccan Jewish folktales see de Larrea Palacin (1953), 82—84 (esp. 82),
tale no. 11 “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.

10
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boy] told him, “O, my father, good morning, O father!” He kissed him, he kissed
his hands and his ears,5! 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 the market, to a place where
slaves were sold, boys, boys.

They were standing. While they were standing, a vizier of the Sultan of the
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.5% But I would like to have him buy
me. Call him!” He asked him, “O my son, when I call him, and he comes and asks
how much, how much should I ask from him?” He told him, “My price should
equal my weight in gold.5* 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.5® Goodbye!” He [Mahmud] called him, “O,

51 Thissalutation seems to be a common as an expression of respect and worship. Mouliéras
(1899), 162-163 narrates the birth legend of the Muslim northern saint and religious
authority Malay $Abd as-Slam (see pp. 68-69) thus: “When Milay SAbd as-Slam was a
newborn, myriads of bees flying from the four corners of the horizon descended upon him.
At this moment YAbd-el-Qader el-Zilani [the illustrious Muslim saint, born in el-Zilani,
near Baghdad: 1078-1167B.C.] appeared at the threshold, reassured Mulay YAbd as-Slam’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 Mualay
YAbd as-Slam. 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 (see Brunschvig [1960], 25, see n. 53 below), the context here tends to confirm
that such things actually occurred.

53  The term used here is ca gulam, which literally means “boy.” However, the actual mean-
ing is instead “slave” rather than just “boy” Thus the usage of gulam in this context is
euphemistic. On this see Brunschvig (1960), 25.

54  SeeElFasi(2000),158-168 (esp.160), “La petite chatte,” where the Sultan asks for the weight
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. 111, “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, rda + fla (+pronominal suffix). See DAF, v, 134 under meaning 4.
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Si56 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 [Mahmud], “How much
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 T come back.”
He replied, “Very well.” He left.

The vizier left and went to the Sultan. He told him, “I found a boy. There
isn't anyone like him. Such a boy!” He told him, “I almost lost my reason while
gazing at that youth.5” 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 [Mahmud]
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
started®® 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
presents, coming with noise and hubbub.5 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.6® And it would take that horse only two hours, for example, to

56  Thisisashortened form of sidi, which itselfis a shortened form of siyyad, and thus another
variation of the most typical of Moroccan honorific titles. It is used as an epithet for the
Prophet Mithdmmad and for saints, and is applied to Siirfa or old men in general. Both sidi
and s mean “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. EI-Shamy (1999), 377 n. 286.

58 saru is from the root sar, meaning “...semettrea [: sar, voirrac. SYR 111 Jﬁ““’] ... se mettre et
et continuer (a faire telle ou telle chose).” See DAF, V111, 147 under meaning 4; and SYR 111:
sar in DAF, V1, 260.

59  This term seems the B word of the pair Adir and ndir. 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 “T avertisseur’, le
prophete qui met en garde contre le chatiment / contre les dangers du péché [Co].”

60  InaMoroccan 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. And he 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 this
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,! 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!” — and mounted the horse. He [the King] said,
“Oh, oh, oh! Such aboy!” He [the boy] mounted and dismounted the horse 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-
alted®3 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 Ceqga” in Lacoste-Dujardin (2010),
63-72 (esp. 72), which is described as “... cheval qui y vécut sans étre attaché, ne mangeant
que du blé et des dattes, et ne buvant que du lait de chamelle.”

61 The narrator’s words here are: xdssna néifu n-natiza dyalu son hiyya. In a variant of this
tale in Légy (1926), 181182, tale no. xLv1, “Histoire du vieux ‘aref ou ‘akel,” 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: § ygun.

63 The idiom here, wah $san kbir, equals the ca JLi&J\ Ce )/ (:L.c “high-ranking etc.” For the
term $an and its meaning and many idiomatic usages in Moroccan Arabic see DAF, VII,
8-9.

64  This translation corresponds exactly to the Arabic idiom $ay Zab nah hiwwa hada. The
subject of Aybrid animals is the main theme in tale no. 12, “Le proprietaire de I'anesse
et celui de la chamelle,” recorded by Leguil in 1949 at Ait Teghdouine, and tale no. 13,
“Le propiétaire de la vache et celui de la jument,” also recorded by Leguil in 1950 at Ait
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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
they going to give? They are going to give a bird, which repeats and speaks qui-
etly®5 in every language, in the languages of all the countries of the entire world.
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
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 Sidi, 1 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 not®® 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, O Commander of the Faithful. T am only a hunter. Ishot 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)sammal, which is not attested in MA. This term could be related
to the cA expression o / Jjﬁ\: JZ“ meaning “hablar con dulzura” (see Corriente, DAE, 558).
Another possibility is to read basmal instead of sommal: the first consonant /b-/ might
have been dropped because it is preceded by the conjuncton u-. The verb basmal means
“to pronounce the formula b-ism allah ‘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-ayyi laga “with every language.” Moreover, the
verb used by the narrator is in the D stem.

66  The Arabic idiom used here is ma qgal li $i §dqli, 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], with
[-gyuat” and drums, noise and hubbub. So many people were coming! They
were coming with a palanquin®® to give a present to the Sultan. When they
gave him the present, it turned out to be a girl,%° learned in science, handsome,

67  This term is the plural of gdyta, which DMa, 48 defines as a “type of Moroccan oboe with
holes in place of keys.” De Prémare, DAF, IX, 454: “instrument de musique a anche; sorte
de hautbois ou de clarinette etc.” De Prémare states that this term, in combination with
{-tbal, means “en grande pompe.” The example given by de Prémare is, “ja b at-tbal ul-geta
‘il est venu en grande pompe, au vu et au su de tous [Br] [comp. provengal tambourin et
galuber]’' [Co]” (DAF, 1X, 454). De Prémare’s definition is confirmed by the context here.
Concerning this musical instrument and its use in wedding ceremonies see Westermarck
(1921), 199—200.

68  The original term used here is [-biiza “wooden box with 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 fdmmasiyya, normally used in Tangiers. Comparing both
terms Rackow (1958), 11 comments that, “... also in erster Linie die Brautsinfte, die tiberall
im Norden Marokkos mit dem klassischen Wort ‘@mmariya oder als gébba (Fes) belegt ist.
Einzig und allein in der Stadt Tetuan heifit die Sinfte 4 5 biiZa (pl. C\ \ bwdz), meistens
biiza 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 bogha “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 *{BwjJ} as “bier, litter, Chariot.” In
a written communication Corriente adds that “Dozy (1927), vol. 1, 125 lo da como derivado
del ‘hindostani |5 palanquin’ pero segtin McGregor (1993), 743 biica 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 pddium, lo que es aceptable fonética y semanticamente.” The term here is used in
a different context, but its technical usage might have an Andalusi origin. On the term
fammastyya 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, see Westermarck
(1921), 148, n. 2-149, 199-200, 240, 281, 284, 301. And for the detailed semantic definition
of the term see Marcais (1911), 391. For a precise and detailed description of the Tetuani
palanquin / Brautsénfte see Rackow (1958), Tafel x.

69  Thiskind of gift to the Sultan seems to have been common in Morocco. 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. xLv1, “Histoire du vieux aref ou ‘akel,” the
king requests the opinion of the wise old man about his young and beautiful future bride,
and the wise old man confesses the truth: “Certes, cette jeune fille est d’ une grande beauté,
et tu ne pouvais mieux choisir. Mais sa meére, 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.”® 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 and mother are
old” [The King replied, ] “Really!” Everyone had left. They called back the people
who had brought her. [One of them] said, “O Sidi, her father and her mother 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
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
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
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
Commander of the Faithful! Do you want to kill me?” He answered, “O boy, 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?””’He answered
him, “No!” He told him, “Your father makes, sells s-sfang?? in the Gate of the

70  The narrator uses the term madtla, which might correspond to mdalla, stated by de Pré-
mare, DAF, VIII, 202 as meaning, “auvent de toile aI'entrée d'une tente d’apparat ... [Co]”
The translation “dias” here fits the context. In ChA the phonem /t/ corresponds to the
phonem /d/ of cA: see Moscoso, DACh, 49.

71 The question above suggests the folktale motif, “Woooz, Nobility of character is due to
descent (pedigree/origin/?sl paternal descent/hasab, 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 spéngos
‘éponge’], n.u. sfonja beignets de péte, en forme de couronne, frits dans I'huile bouillante
[Co].” For more on the semantics of this term see Abu-Shams (2002), 167-168. This term
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Spring,”® and your mother sells bread in the Gate of the Market.””4 “Oh! Oh! Oh!
My mother sells bread in the Gate of the Market?"” He replied, “Yes.” “And my
father sells s-sfang in the Gate of the Spring?”75 He replied, “Yes.”

He disguised himself and drew his sword. He burst upon his birth mother. He
told her, “By God! If you do not tell me the truth I will do you in!"7¢ She replied,
“Be calm,”” 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 you my daughter and you will give me your son.”® I told

has been left untranslated here because of its sociocultural background and nuances. The
profession of sfangi/ sfongi was normally held by poor men.

73 See the next footnote. The name here is [-bab d-al-fdyn, 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 toponym usually has its own cultural, historical, philological, and literary context
apart from its literal meaning. However here Bab-as-Siiq and and Bab d-al-fiyn have been
translated because they have direct relevance to the meaning of the story. One of the first —
and few — explorers of the city, Harris (1889), 20, mentioned Bab-as-Suq 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), 181182, tale no. xLv1, “Histoire du vieux ‘aref ou ‘akel” The king heard the wise
man revealing the truth about his origin: “Mais que peut donner le fils d’ une boulangere et
d’un rétisseur de mouton, si ce n’ est du pain et de la viande rotie?” 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! Sa mere était
revendeuse de galettes, et son pére était boulanger.”

76  The expression used here is ila ma nfabbig f-yidd.

77  The narrator’s words are: ma hanani. The narrator again tries to restore cA in a dialectal
expression. There are two possible interpretations, both relating this expression to the
verb han: (1) If han is interpreted as meaning “... traiter qqn. avec mépris / dédain, avoir du
mépris pour qqn.; avilir / ravaler / humilier qqn.; faire honte a qqn., le dégrader [Co, Mer]”
(see DAF, X11, 107), then the verb here must have been ma dhiinni si, which translates, “do
nothumiliate me.” (2) If han is interpreted as “... considérer comme aisé / non pénible” (see
DAF, X1I, 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 [-fahd “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 midwives? [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.
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
we will throw him into it and burn him to ashes.8° This one beats everything!”8!
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 [-fahd “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 a male 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 frayif, the plural of frifa. 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, 1X, 78-79 as a possible fifth meaning option: “5. [péj.] matrone;
meégere, garce [Co, Mer] etc.” Another possible meaning mentioned by de Prémare also
fits the context here: “3. vieille esclave de confiance, qui a la haute main sur le harem d’un
haut personnage ou 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 “vogsui, Interreligious rivalries” and ‘k2287.3, A Jew as villain” in
Aarne and Thompson (1961).

81 The idiom used here is hada walu, hada, which literally means “this one is worth nothing,
this one ... "

22
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He replied, “The Vizier” He told him, “The Vizier is a Jew, and his father is the
Chief Rabbi®? 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 Sidi.

The King left and, though almost blinded with rage,®3 found his way straight
to the Jew. He said to him, “What is your father!?” He answered him “[...]". He
told the boy, he told him, “Iintended to burn you, to kill you. Now I have decided
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.
After the Jew was burned, the king summoned his father, who was making
sfang. 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.8+

82  The original word here is hdzzan, following Mouliéras (1899), 143, In Chaouen this term
refers to the “maitre d’ école israélite”; DMA, 251: “a rabbi” DAF, 111, 100 defines this term as
“rabbin, lettré juif, grand rabbin.”

83  The idiom used is ma laydafrdf si ¢-trig.

84  Thissame verdictis applied to Muslims in Jewish tales: see for example tale no. 5, “El hajam
y el rey” and no. 7, “La reina infiel,” in de Larrea Palacin (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, 239240 records what typically has been said about Jews
in Chaouen. See under the commentary about the Jewish Moroccan folktale heritage on
pp. 4142, and my commentary about the historical background of Jews in Chaouen, and
their relations with Muslims on pp. 56, 80—82.



TEXT 3

S-sayyid Bon lI-Asid 1-Qundi*

Bon l-Asdd 1-Qundi. This is 1-Asid 1-Qundi from an Arab country. The father of
the boy was a king. He was a king and he ruled — I mean firmly. Then his [1-Asad
1-Qundi’s] father died. He had a brother, whom he had made vizier.

And the boy [Ban 1-Asid 1-Quindi] was still young. The boy was still young. He
could not be king. He was not ready to be king. His ideas were not big enough®¢
to rule the kingdom. They appointed his [father’s] brother: they appointed him
[king].

In his regnal anniversary,3” he offered sacrifices on the day of the §id. Al-Asid
1-Qundi 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 Qur?anic
recitation — is converted into a legendary, epic, and even fantasy character. The protago-
nist, Bon l-Asid I-Qundi (sometimes refered to by his full name, I-Mti/iqgdad Ban 1-Asad
1-Qundi) can be identified with the well-known Companion of the Prophet, al-Miqdad B.
§Amr b. TaSlaba al-Bahra?1, born in Kinda, who had to flee to Mecca after he had wounded
a fellow-tribesman in the foot. In Mecca he was adopted by al-?Aswad b. TAbd Yagat al-
Zubhri. It is reported that he was called al-Miqdad b. al-?Aswad until Qur?an, 33, 5 was
revealed, legalizing adoption in Islam, whereupon he once more became known as the
son of {Amr b. TaSlaba. This all explains the names used by the narrator in the present tale,
who shifted from al-?Aswad to al-?Asad, a personal name which adds more heroic quali-
ties to this protagonist, given that al-?Asad literally means “lion.” al-Miqdad 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 Muhammad’s archers. In addition, he was
known for his recitation of the Qur?an. 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 [-fikra kbira, literally “big thought.”

87  Since the time of Mulay al-Hasan (1893-1894) the regnal anniversary in Morocco has been
celebrated by the day of al-bayfa, when the fulama? and notables of each town and tribe
proclaim the day of al-bayfa. The act of al-bayfa is not modern or contemporary: its
medieval character is revealed by the fact that the fulama? and the notables take an oath
of loyalty and fidelity in “the name of people,” to the sovereign. However, the modern fid
al-fars, lit. “The Feast of the Throne,” was introduced in 1933 during the reign of the Sultan
Sidi Muhammad b. Yasef, and officialized in 1934. For more see Michaux-Bellaire (1991),

134, 135.

1
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The boy went to his mother in tears and with a wounded heart. “What
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, ‘T 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-Asad 1-Qundi proceeded until he arrived at a village. [They] stared at him.
Such asaddle! And such a horse! And he was just a young boy! ... He asked them,
“Is there anyone here who will act in the cause of God and teach me and train
me in swordsmanship? I can supply him with 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 Sidi. Leave and find a place to die!"8°

He left. He went on. He arrived at another village. The people came out to
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
Sudi”

He continued ... He arrived at [a third] village. The people went out to see
him. He told them, ‘I am a stranger. I have been going from land to land in
search of someone to teach me and train me in swordsmanship.” They told him,
“There is no one who can teach you and train you in swordsmanship like ?Abu

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 marétre” 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: sir ¢éuf fayn dmud. 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 taboo words. 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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1-Yasfi."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 ?Abu s-Sayf, ?Abu Sayf. As soon as he appeared,
the Sheik, who was an old man, came out to him and greeted him, “Welcome,
s-Sayyid 1-Muqdad Ben 1-Asid 1-Qundi!” He asked him, “Who introduced me
to you?” He replied, “I have your history®! [which says] that you are going to
arrive today. Welcome!”9? Yusof gave orders [to his slave%3] to let the horse in ...
He gave orders that s-Sayyid 1-Muqdi®* should enter his cell, his room. No one
should enter with him.

The first and second days passed. On the third day he [?Abu Sayf] told
him, “Prepare yourself.%> In the mornings there will be recital [of the Qur?an]|
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 him®® till he turned black with bashes. And at night he [?Abu Sayf] put
buga®” on his wounds, where he had beaten him, telling him, “God willing, in

90  The narrator refers to this individual by several names: ?Abu -Yasfi, Yasof or Yasof1-Wahbi,
and ?Abu s-Sayf or ?Abu Sayf. 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 fdndi t-tarix dyalog f-had an-nhar
mas drah n-Sdandi, which alludes to the magical power of sheikh ?Abu I-Yasfi. 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 the Duck.”

93 See my commentary on pp. 78-79.

94  Thisis yet another name for Ban l-Asdd 1-Qtindi.

95 The idiom £mdf§ rasa¢ is a common one in MA. For this expression, see DAF, 11, 226 under
meaning 7.

96  This expression uses the same verb as the previous one, Zmdf + the preposition mfa +
(pronoun suffix or personal name). For this expression, see DAF, 11, 226 under meaning 7:
“... (suivant le contexte) flanquer une gifle a 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 ?Abu
Séayf. De Prémare, DAF, 1, 351, states that in the Zbala area this term means “cendre trés
fine sur un tison, et que I'on ne peut palper.” This remedy is still used in Chaouen by Stirfa
bestowed with [-baraka 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 - Yusof had eleven offspring, eleven children. They were in a cer-
tain place riding horses. They would go hunting and bring back big game:
sheep, mouflons, and such things. He [l-Asad 1-Qundi] spent the mornings
reciting; and in the afternoon he would take the stick and be taught swords-
manship. Afterwards he would put his biga on the bruises where he had been
beaten. Day after day, day after day, till he began to parry the strikes, s-Sayyid
1-Mtiqdad began to parry the strikes of Yusaf. He began to challenge his teacher.
Hebecame a great adept. He formerly had told him, “Stop, O teacher! Go slowly”
He ... began to dare to attack him — that means 1-Asid 1-Quindi learned swords-
manship and he [?Abu Sayf] instructed him in the recital [of the Qur?an].98

Now we return to the uncle, who had a daughter. She placed her picture
[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.”®°
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 at'°? him, and beheads
him.!0! Every day she beheads two.

And then she arrived at a man named I-Hsan the Bald, a very fine'0? cavalier.
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 woman13 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  Thisis astandard formula used in such scenes: xadam xdim §la $-$a$b u [-mdina or simply
xadam xdim (see for example tale 10, af-tolmid).

100 This is the literal meaning of the idiom ladd{mal fih hahahah. 1t is yet another illustration
of the polysemy of the root YML, 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 fayydr lu rasu see DAF, V111, 398 under meaning 2.

102 This adjective is expressed in the original text by the sound.

103 By calling the woman mra, the speaker implies she is sexually active. For more on this term
see for example Hachimi (2001), 41-42; and on the term bant “girl” see n. 184 below.
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servant without bridal money'®* or material dower;'°5 no bridal money, or
anything” His mother went to him and said, “O son! She beheads men! 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, “O my son. You cannot! She has swords, and
she is a trickster playing games.” He [I-Hson] has fifty afrits and is strong and is
unfortunatel®® — and so forth — and she is a game-playing trickster. Because of
his fondness for meeting her in single combat, -Hsan saddled his horse, belted
on his sword, and proceeded onward.107

His mother, after he had left — and his mother took another horse and
followed him. They arrived at the arena where 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 and watch ... — as when men watch a tennis match, or a fight, or some
other sport. The arenal®® — in that arena the sword fight was more important
than anything else.

104 The word used here is sdag, which refers to the sum of money that the future groom
pays to the family of his future bride. The sdag, the fdul (“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 Theterm used here is zimma, apparently a technical term for “material dower” because the
narrator himself defines it as “a sum of money, land, or property given by the groom to the
bride.” This term is not attested in the DAF of de Prémare. In cA the meaning “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 domma “garantie” (DAF, 1v, 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 [-hdmm u hada.

107 The battle between these two folktale characters may echo the historical battle between
I-Hsan, the governor of Kairouan, and the undefeatable Berber woman Kahina. On these
two historical persons see Doutté (1994), 32: “H’asan ibn No‘man ayant demandé aux habi-
tants de Cairouan s'il restait quelque chef puissant dans I'Ifriqiya dont il était gouverneur,
ils lui répondirent que la K&hina était la reine des Berbéres, que son pouvoir était absolu
et que s'il parvenait a la vaincre, tout le Maghrib se soumettrait. H’asan partit donc en
expédition contre elle, mais fut battu; pendant plusieurs années la Kéhina régna sur les
Berberes, mais fut enfin vaincue par H’asan ver I’an 704 de notre ére dans un combat ou
elle périt.”

108 Here the narrator uses the term [-bilad, which is a rare word from the CA root BLD, one
meaning of which, “arena,” suits the context here: see Lisan al-farab, vol. 11, 138.

13
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L-Hson arrived there, found lots of people. Cavaliers were sitting, waiting
their turn. Each one waited his turn to come. She has a pavilion!%9 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-Hson waited the first day, the second day, the third day. The third day he
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™? [In fact you are]
like a piece of wood floating down the river, O son of honorable people.”!!
Shouting, screaming, she met him with her sword. And 1-Hson was calm, -Hsan
Fartas, l-Hson the Bold. She attacked again and again.'2 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 father went his way; the viziers, the common people who
were attending the performance, too. The body of1-Hson remained laying by his
head.

His mother was attending the cavalier duel between her son and the King’s
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 manzdh. Two possible meanings mentioned by de Prémare fit
the present context: “1. [F] belvédere, a I'étage supérieur d’'une maison somptueuse,
largement ouverte, d’ ot on jouit d’une vue étendue sur la campagne [AR: in this context,
over the arena] [Co, Br]”; and “3. pavillon ou le Sultan donnait ses audiences au Palais, a
Fes [Co]. [AR: given that the protagonist is a princess].” See DAF, X1, 350; and El Fasi (2000),
132.

110 Here the expression used is gada g-gabhawa$, a traditional stock phrase for describing the
heroic act of a cavalier. For gada see DAF, X, 744; and for the nomun rectum, g-gabhawa$9,
see DAF, 11, 147 under jebha.

111 Idiom: l-hlal ban [-hlal. For the term hlal see DAF, 111, 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 kayistgdallu bih yafni
l-gdayid, has to be, “[She] took profit of / used him [el-Hsen] (to calm down) her nerves.”
For stgall, see DAF, 1X, 408; and for the term gdayid, see under godda in DAF, 1X, 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.”"'® They
told her, “You must go to Yasof 1-Wahbi. He is the one who will avenge your
blood. He will avenge your blood.” She rode day and night till she came to Yusaf
1-Wahbi.

She arrived and told him, “Here it is!” He asked her, “What is this?” She said,
“This is my son, and he was a hero, he was brave, I-Hson Fartas the Bald!” He
[Yusof] replied, “Yes, I-Hson Fartas the Bald! T 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 to water his horse. When you see that he is about to water his horse,
take a stick and vigorously stir the water. Stir it vigorously in the brook, stir the
water till the water begins to flow thick. When the water flows thick, the cavalier
will descend to check to see who is stirring it. He will 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
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.!'# L-Hson’s
mother carried the head that she will bury in her place. And s-Sayyid el-

113 This context parallels the one in tale no. vi11, “Histoire des cent tétes coupées et une téte
et de la fille du Sultan,” in Légy (1926), 44—47 (esp. 46).
114 The narrator’s words here are rafdu msaw.
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Muiqdad Ben I-Asdd 1-Quindi 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 and
learned men, and much music. People were holding a great feast.!'6 “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 lists with her. He said [to himself], “This is it, nothing else can be done ... Her
father slapped me and I am going to slap him back. I am going to slap him.” Then
he began pacing back and forth [in the arena]. She leaned from her pavilion and
murmured to [herself], “Just wait and see. Oh, how many like you have passed
by! I am going to descend to you, cut your head off, just as I beheaded 1-Hson
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,1'”
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 the
other. And he only tried to seize!'® her. She beat him and he tried to seize her
again, going this way, and lunging the other way. In a flash,!® 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 fammu lli hadig, meaning “his uncle” + the relative
pronoun i “who” + the term hadig, which leaves a free parameter for adapting the
translation to the meaning required by the context.

116  The narrator uses here the term fyista, 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 fi$ta see Benyahia and Aguadé (1987), 195.

117 This s a typical narrative expression: mdtldq l-xdyl. For it see DAF, VIII, 340 meaning 3.

118 The words of the narrator here are: kayithandq Slthaysabbra. thandq §la corresponds to the
verb thdnnak §la, which, according to de Prémare DAF, 111, 255 meaning 2, is: “peloter qqn.,
lui passer la main dans le dos ... étre 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 wahd s-safa be-
cause of the notions of suddenness and surprise that are implicit in the sentence that
follows it, u huiwwa sabbra “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 threw her 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 [-fgi Iflatu'>

Then [fgi Iflatu, the wise, died. He died. He left three men [sons]. The [eldest,
the] [-fgi sews:'?! he sews glalob,'?? and he sews clothes for people. He left one
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A partial variant of this tale, which includes only the final incidents, is Stumme (1895),
119131, 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 de Moulay-Hasan, qui I avait surnommée sa petite Schahrazade,” in Légy
(1926), 1418, 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 the King's sickness is found in Légy
(1926), 132138, tale no. Xxx, “Le ghotl et le fils du bticheron,” also narrated by a woman
named Lalla el-Ghaliya Rahmaniya. See also tale no. cx111, “Le fils du blicheron et son
cheval magique” in Laoust (1949), vol. 1, 119-123, vol. I1, 204—209 (notes on pp. 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 Harotin ar-Rachid” in Dermenghem (1945), 119-127 (commen-
tary 193-196). In this tale a disguised Harotin ar-Rachid, like the protagonist of the present
tale, bears the epithet “The Bald” and has magical powers. Another Algerian variant of this
tale is tale no. 1 “La pomme de Alia, la fille de Mansour qui vit au-dela des sept bhours,” in
Mehadji (2002), 12-16, where the King places three impossible conditions on the man who
wishes to marry his daughter. Two of these demands parallel those of the present tale: “La
pomme de Alia, la fille de Mansour qui vit au-dela 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 graf, “Bald.”

This sentence has an important cultural allusion: the people who sewed glalob were
customarily Qur?an students and reciters because while sewing they would recite the
Qur?an. Most sewers were located in the Swiga (lit. “small market”) neighbourhood. Thus
while walking through this neighbourhood one could hear the murmuring of Qur?an
recitation on every corner.

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 [-hayak (for which see n. 16 above and the many references to this
garment in Lalla Husniyya'’s texts collected here). For a detailed discussion of the term
gallab used in the North/Rif and Essaouira, see DAF, 11, 204. For its precise design and
technical features see Rackow (1958), 23, Tafeln xxx1, xxx11 and xxx111, which gives a
standard Moroccan variant of this word, jallaba.
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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 tagiyya,'?® and a smoking pipe.12+
“We will give the hdydira?s to the Fgih. The merchant will get the hdydira
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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
tagiyya is cited by de Prémare, DAF, V111, 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 xxx111 under “Feste marokkanische Kopfbe-
deckungen der Minner.” A variant of this tale in Légy (1926), 1418, 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 a
kif,” which have the same magical functions, and will help the Bald One, the protagonist,
win the Sultan’s daughter. See also tale no. x1v, “Histoire de moitié d’homme (celui qui
sait ce qui est dans sa téte et dans la téte 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 téte.” See also the tale “La jinnia du Jebel Wag Wag,” 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 fréres.” 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 “Di361.14, Magic cap renders invisible” For more details
see below.

The term here is sabsi: see DAF, V1, 18; Chakir (2010), 50, n. 1. For the Turkish origin of this
term, sipsi, see Prochazka, (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,” the magical
character of this object is described thus: “Mais la pipe était enchantée et, au lieu de rendre
des boufées de fumée, elle se mit a cracher un petit lingot d’ or chaque fois que le fumeur
aspirait le parfum de la drogue.”

hdydara: The meaning given by DAF, X11, 31, 18 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 Hatima of Almeria (x11th century), which is based
on the work of Higam, defines this term as: C\)\.LL\ Leiad ol daf il - 8)9dsd. Ina
written communication Corriente adds that this term “es evolucién semantica de {hd/dr}
‘parlotear’ ) bagatela, cosa de poco precio”: see Corriente (1993), 77-87. The magical
property of this object is mentioned 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 a 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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t00.126 We will give the ruined one the hashish!?? 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 dressed
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.12? 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.!3? The Sultana was looking at him, and [said to herself], “This
is a real hash smoker! He smoked it, and when 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 a
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!"13!

The king decided to gather the youth to pass beneath the [palace] window,
and the girl who liked a certain young man would throw an apple!32 to him. The

126  The brothers first speak about one hdydira in the inheritance, then they seem to speak of
two. The narrator apparently became confused.

127 Seep.72.

128  Folktales frequently begin with the distribution of an inheritance among family members.
See for example the Jewish Tetuani tales no. 26, “Los hijos del mercader,” and no. 31, “El
cufiado de los affris,” (in which the inheritance is analogous to that of the present tale) in
de Larrea Palacin (1952), 89—97 (esp. 89) and 106112 (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
person who will 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; ¢’ 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, The Rabbit-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 X1, " s} QLWL\ in Chakir (2010), 115-138 (esp.132—
133), where the protagonist acts like a magician to impress the Sultan’s daughter while she
watches him.

131 The narrator uses the idiom hadi hiyya d-diinya.

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), 119131 (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."33
The youngest one threw an apple to the bald one. “This will be my husband:
a Magian'®* 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
inflamed and he couldn’t see. He called for doctors:'> “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 me!36 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), 8385 (esp. 85), tale no. xv111, “Le
verre enchanté,” and tale no. xxx, “Le ghotl et le fils du biicheron” 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. 1, 119123, vol. 11, 204209 (esp. 206; 212, n. 6) in tale no. cx111,
“Le fils du bticheron et son cheval magique,” where the king’s daughter throws an apple to
her chosen future husband; and for the same sequence in the variant mentioned 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),
134136, 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 fikim: for the semantic value of this term in general see DAF, 111,
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 Inavariant of this tale, this role is filled by an old woman, not by a man 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.!3? 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 bring me 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 Sidi, of course we will bring it; we will bring this medicine. Within
fifteen days, we will have caught the lioness. We will catch her, and bind her, 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.!3® — 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 Léwin in dem Felle eines Léwen holen; eine Lowin muss das tragen und
ein Léwe ihr vorangehen” is demanded; and Légy (1926), 132-138 (esp. 133), tale no. Xxx,
“Le ghotl et le fils du biicheron,” 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. 1, 119-123, vol. 11, 204—209 (esp. 207), tale no. cxi11, “Le fils du biicheron 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 the Kabylian Algerian story “Les sept années de malheur de Harotin ar-Rachid” in
Dermenghem (1945), 119-127 (esp. 124, 125): here Harotin ar-Rachid seeks “du lait de lionne
dansla peau d’un lionceau attachée avec les moustaches du lion.” And in the Algerian tale
no. 1, “La pomme de Alia, la fille de Mansour qui vit au-dela 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: gdttiu znabom.
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[The bald one] went to his brother [and] said, “O brother, I am barefoot and
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.13° The tagiyya that my [other] brother has contains
wisdom!? 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 give me that tagiyya to cover my baldness.” He
went to his brother, “Brother!” He replied to him, “Yes?” He said, “O my brother,
my head is bare. I have no hair on my head, and people stare at my head, and
laugh at me. So now give me that tagéyya to cover my 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 tagiyya on his head. A Jew was coming. He gave him the finger.!#!
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 Jew with my finger and he did not see me. He wanted to grab
me, and he did not know where to grab for me. With this [¢tG@giyya] 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?'42 Where are you? Are you a human being or what?”
He took off the tagiyya, 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 hikma.

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: Asa [ (+ pronominal suffix) as-sbdf f-fdyn (+ pronominal suffix). This
expression is equivalent to the idiom §ta s-sbaf. It is an obscene gesture which consists in
directing the middle finger toward the insulted individual. For this meaning see DAF, v111,
17 under sabbdf. This expression is not, however, attested in de Prémare.

142 The expression: $kan ntin hdtta + a verb.
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When he arrived, he found a tree with white figs and a tree with black figs.
He picked a black fig,'*3 a kind of long black fig with a white streak,'*# 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! I'*5 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 ta@giyya on and he
entered to her.

She asked him, “Why have you come?” He told her, “I brought you something
rare and precious,*” 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
Zbala area. See also Colin (1939), 223, and Ruiz de Cuevas (1973), 83. One of the words for
“fig” is karmus, which is used in this context. For more 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), 261265 (esp. 261), tale XL1v, “El hortelano que fue rey”; Lacoste-Dujardin (2010),
167175 (esp. 168 n. 5), “Le maitre 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 guddan / goddan and described by DAF, 1X, 342 as “variété
de figues allongées, a I'intérieur rouge, a la peau blanche ou noire, ou noire a striures
blanches; son figuier ne produit pas de figue fleur — bakor-": 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. 11, “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 the protagonist’s effort to win the Sultan’s daughter. By contrast, in the present story
the incident seems to serve as comic relief. In Laoust (1949), vol. 1, 12—113, vol. 11, 190-191
(esp. 191), tale no. cviI, “Les poires magiques,” the pears have similar magical power. For
more references see Laoust (1949), vol. 11,191, 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 the motif, “Dg92.1. Magic horns (grow
on person’s forehead),” Aarne and Thompson (1961), 207.

147 The term used here is tirfa, which de Prémare, DAF, V111, 293 defines: “1. primeur ( fruit ou



TEXT 4 — THE BALD SON OF L-FQI IFLATU 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 to me?” 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.!#8 The King was sitting and he surprised him.
“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. He went straight to them. He arrived at a garden. The afrit, owner#9 of
the garden, met and welcomed him, and said to him, “Your command?” “I'would
like to see where my 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
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 swindler'>° 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 grimaced'®! ... Chop! ... It was cut. He put them in

légume) [Co] — 2. [Tr] aliment rare / de choix; emploi adjective hdja torfa chose de valeur,
curieuse et précieuse [Co, Tgr].” This word is no longer used.

148 Blindness and the protaganist’s search for a magic object with which 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 Thisisa clear sign that the afrit is the owner of the garden. About this see my 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, V11, 178.

151 The idiom here is takka fla galb (+ pronominal suffix). A semantically parallel idiom is
mentioned by de Prémare, DAF, 11, 77 under meaning 1: “takka fla nafso se forcer, faire un
effort sur soi-méme [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 they milked it, and they killed it and skinned it, and they milked the
lioness into its son’s skin.” They greeted them with a very big!>? 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 as
a cure. He'®3 told him, “You need musty water from [the saddle] where two
mountains meet.”’>* Two mountains touch each other and the musty water is
between them. And one must take that water and bring 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 each
other. Where is that mountain, which touches another? Where is the water?

152 The Moroccan expression used here is: wahli gdddas! This phrase is meant 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, XI1, 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,
where mountains and water have symbolic meanings 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 “miisst Wasser zwischen zwei Felsen
herausholen, die sich nur einmal im Jahre 6ffnen”; and Légy (1926), 132-138 (esp. 135), tale
no. xxx, “Le ghotil etle fils du blicheron,” in which “... Elma elli tzghert wa el-gsab elli ichtah
... de 'Eau qui pousse des youyous et le Roseau qui danse”; Laoust (1949), vol. 1, 19-123,
vol. 11, 204—209 (esp. 206), tale no. cxi11, “Le fils du biicheron et son cheval magique,’
in which “I'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
“I'eau d’Entre-deux-monts” as a remedy. This same request occurs in other folktales: see
for example Frobenius translated by Fetta (1997), 201212 (esp. 207), tale no. 39, “Les sept
soeurs abandonnées.” A very touching and beautiful tale titled “Oum-Hani,” 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]
where mountains touch each other” He told him, “All right, O my 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,!5% which open this way and close the
same way.” And they needed to take the water that was [in the saddle] between
the mountains. He told them, “Give me your small fingers and here is the musty
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 that musty water from the mountains
that touch each other to the King.

“Oh, oh, oh these brave men! What great insight! Such great knowledge! They
went to a mountain that touches another mountain, and entered [the saddle]
between those mountains and took the water 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.”
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?”15¢ [His sons-in-law asked of another physician], “What does
he need?” “He needs the apple of Aysa the daughter of Mansir, 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 various magic objects. The brothers gain
possession of the remedy:.]
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crossed the Seven Seas.’5” He has to smell that apple, to smell it and to eat it,
and his eyes will open and will be healed.”’58 [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), 119131 (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 “einen Apfel aus dem Garten der Rhalia Bint Manssor, die iiber den sieben
Meeren wohnt” is requested; Légy (1926), 132138 (esp. 135), tale no. xxx, “Le ghotil et le
fils du bticheron,” in which the requirement is “... une Pomme du jardin d’ el-Ghalliya Bent
Mansour, qui habite la septiéme mer” (Tffdh dial El-Ghalliya Bent Mansour ellt sdkna seba
bhoiir); Laoust (1949), vol. 1, 119-123, vol. 11, 204—209 (esp. 208), tale no. cx111, “Le fils du
bicheron et son cheval magique,” where the request is for “une pomme du jardin de Zahra,
fille de Zhor!” A similar demand — “des pommes du jardin de Rabia bent Mancour” elli
getd sbd bhour dla dehar en-ngour (Rabia bent Mangour qui traversa sept mers sur le dos
de I'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
{Aysa, the daughter of Mansir of the present tale appears in the character of ‘Zahora
Bentsojara, Sthara hija del sol, viviendo en los siete mares”: see de Larrea Palacin (1952),
8997 (esp. 93), tale no. 26. Another tale where a similar legendary character appears is the
Algerian Kabylian tale “Les sept années de malheur de Harotin ar-Rachid” in Dermenghem
(1945), 119-127 (esp. 123, 124): here the protagonist Harotin ar-Rachid seeks “taffah en nafha
lli redd er-rotith, La Pomme de senteur qui rend I'esprit.” In the Algerian tale no. 1, “La
pomme de Alia, la fille de Mansour qui vit au-dela 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
Arab World: see El-Shamy (1995), 454, “Seas Encircle the World 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, {Aysa the daughter of Mansir; in others it is used to
describe the dwelling of one of the protagonists: see for example El-Shamy (1999), 262269
(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 dela 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. 1, 119-123, the vol. 11, 204—209 (esp. 208, 214, n. g), tale no. cxi1i, “Le fils
du bticheron 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 YAysa the daughter of Mansir, 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 {Ay$a the daughter of Monsir, 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 the wilderness, and at hazard into the forest. How are they going to find the
way to §Aysa the daughter of Manstr? 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.
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 Ay$a
the daughter of Mansur, the one who crossed the Seven Seas.” He said to him,
“O my wise lord, I need a very big bull, and I will make from it seven pieces
of gaddida$.6° I will spread them over the seas so that I can get to $Aysa the
daughter of Monsur” He [the bald] replied, “That’s not my problem!"6! — He

159 On thislegendary 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 Malay l-Hassan, 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 Mansour
(souveraine des sept mers et des oiseaux”). Légy (1926), 132138 (esp. 136), tale no. Xxx, “Le
ghotil et le fils du bacheron,” 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.” {Aysa the daughter
of Mansur might also be an ogress.

160 DMA, 112 “meat cut up to be smoked.” According to de Prémare, DAF, X, 251, this term means
“viande de conserve coupée en lanieres et salée; on la mange telle quelle ou on en fait du
confit — x/if (AR: this word occurs in tale 18, ‘zbia/ zbifla,” see n. 124, p. 360) [ Co, Co Gzawa,
Br, Loub].” The singular is gdddida, which de Prémare says means “n.u gaddida un morceau
de cette viande [Br.].” The sacrifice of a bull is required to ready l-qdddid | [-qaddida$. The
sacrifice is made before entering Aysa’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 ghotil et
le fils du blicheron,” and Scelles-Millie (1970), 96, 98, the tale “Histoire d’ Abderrahman.”

161 Theidiom used here is: dabbdr rasa¢. This same expression appears in DAF, 1V, 215, but with
a preposition [ after the verb: dobbar [ rasak “débrouille-toil, tire-toi d’ affaire comme tu
pourras ...” This expression also occurs in the plural: dabbaru [ rosakum “débrouillez-vous

vous méme!”
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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 {Aysa the daughter of Mansur.” He replied, “All right, O my Sidi” The afrit
vanished.162

{Aysa the daughter of Mansgir has afrits encircling her land. The [afrit] made
seven qdddidad, and he spread'®3 one over each sea. He needed another one:
he was trying to take one gdddida, two fell [onto the sea]. So he cut [the lost
one] from his thigh.'64 He was determined! And he spread it over the sea and
arrived at the garden of YAysa the daughter of Monsir. He brought him the
apple: the afrit told him, “Here is the apple of YAysa the daughter of Monsur,
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 {Aysa the daughter of Mansur.” He told them, “For me to bring
you the apples of §Aysa the daughter of Mansur, 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 {Aysa the daughter of Mangur.” They told him, “Here they
are.” Each one took out an apple and gave it to him. He went 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 {Ay3a the
daughter of Mansur, 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 and
began to eat it and he felt better.16> He recovered very well.16¢ He told them, “I

162  The expression used here is: msa + the subject +taydr.

163  This translation is based principally on the context. The verb used here is (attih, which is
from ¢ah, basically meaning “to fall.” About this very common verb and its many idioms
and expressions see DAF, V111, 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 ghotl et le fils du biicheron”; 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 fréres.”

165  Idiom: zyan §lth [-hal. This semantically equals the next expression: see the following note.

166 Idiom: {fogga lih [-hal. 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 a mandolin 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 the milk of
the lioness milked in the skin of its son, and who had brought the musty water
found [in the saddle] where mountains touch each other, and who had brought
the apples of YAysa the daughter of Monsir, 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
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 gave me 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 who managed 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
highest place.1” 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
following, till he reached the bald one. When the bald man’s turn arrived, [the

167 The expression used here is x_f-ar-ras [-fali, 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 hiyya r-ray can be compared to the one mentioned by de Prémare: r-reyy kullo
dyali, which means “toute I'initiative de prendre une décision m’appartient.” For this
expression and its numerous usages see r@y in DAF, V, 20—21. Concerning the equivalent
semantic idiom x s-swar swar (+ pronominal suffix), see DAF, V11, 219, where, however, the
present expression has not been mentioned.
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Sultan] asked him, “Tell me what you desire!®? 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.

169 Idiom:s hdbbi$ f-al-xatdr dyala¢? The term xatdr, especially in combination with different

verbs, is commonly used in Moroccan Arabic: for example hdbb (+ o or + preposition f) +
xatar and gal, ga (+ preposition fla) + xatdr. For various meanings, usages, and examples
of this term see DAF, 1V, 103-105.



TEXT 5

Harun ar-Rasid [and His Three Viziers]™

Once upon a time there was a Sultan, the Sultan of a land (they said of him)
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, no matter
who he may be.

Then the King [took thought within himself] and said, “I gave this order.!”!
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.
He went out and came to a mosque [and] found a muezzin locking the mosque.
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. You must 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  Avariant 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. 1, 102—103, vol. 11, 165-167 (notes
on 167-169), tale no. ¢, “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, The Grateful Animals,” [the task is to bring a ring or key from the
bottom of the sea], and ‘560, The Magic Ring.” [ The grateful animals (cat and dog) recover
the ring.] See ibid, 202—203.

171 The narrator uses here the term gawala, meaning “order, allegation, plea,” which is seman-
tically equivalent to the Moroccan gol / qaul / o1, the active noun from the verb gal
“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 gawla
meaning “méxima, sentencia.” For this meaning see Corriente, DAE, 983 under gawl.
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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 Hartn ar-Rasid. He stayed in the
mosque’s door waiting for the muezzin to come back, to check if the order he
had given to his people!”® was being observed or not. While he was seated, the
change of the night watch passed. They asked him, “What do you have to say for
[yourself]?” He answered, “I am going to spend the night in the mosque and the
muezzin went to bring the mosque’s key from his 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!'”* 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. [He
followed the road] until he saw a lantern'” 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 have
to read the tea leaves for us from your teapot!'’® 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), 136138 (esp. 136).

173 Thenarrator’s words here are Pawamir lli hiwwa dafffa f-as-safb dyalu. Here the root DF{ is
followed by the preposition f-. This combination in this particular context is not common.
One example from ChA is the verb x dafaf f- v, meaning “to push s.o. to do something”
or simply “to push s.0.” In de Prémare, DAF, 1V, 296 one example is attested under daffaf:
idaffas + the preposition f- as “s’ efforcer.” But even if the preposition used here is the same
as the one used in the context above, the verb in the present 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 dfaf followed by the preposition /- and the preposition fla 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, 1V, 294—296.

174 The original used here is ahyi.

175 The narrator uses here the term n-niwwara, which does not occur as such in any of the
nouns derived from the root nowwar, “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 nowwar and its basic meaning.

176  This is the meaning of the expression dhallil nna kasag. 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 hdll included in de Prémare, DAF, 111, 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,”” buy and sell for your own
profit178 T 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 Sidi!'”® 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 finished with the mourning.’ She asked me, ‘How can
I find another person like your father! That man used to treat me with 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 silk!89 I used to take so-and-so much. From this
type of silver I used to take so-and-so much. From this type of gold I used to take
so-and-so much, whether I had brought the money or not.’ I told her, ‘All right, it
does not matter’ 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
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, “Xadiza,

177 Again the narrator uses a CA term: d-dukkan, “store.”

178 The idiom used here is: mfa rasag.

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, V1, 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-SAfya
(1982), 221 says that the production of silk in Chaouen was done by women.
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Xadiza, O Xadiza!” She answered, “Yes Mother?” She told her, “Come, carry Sidi
Muhammad on your back!®! to the balcony.”82 He said, “No, I will use my own
feet” She answered, “No. No way! We will carry you, you will go up on Xadiza’s
back.” “Twill go up on my own feet.” She told him again, “No, you must go up on
her back.” Xadiza carried him on her back.!83 Mahdmmad rode on her back up
to the balcony.

He entered the upper rooms of the house and found that she had silk, silver,
and gold. “Oh what 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, “Give me that bronze tile.”’85 She reached for
the bronze tile and took hold of it and [immediately] a mouse appeared and a
cattoo. She seized them and put them on the plow and set up the plow and used
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 Xadiza!” She answered, “Yes?'” “Bring me 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.!8¢

181 The man is carried on the woman'’s back in northern Morocco normally in the rural areas,
and only on the nuptial night: see for example the Moroccan tale no. X, “Histoire de la
jeune fille a la téte 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 banti 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 bant “(presumably virgin) girl, maiden,” which is heavily loaded with information
about a woman'’s social and moral 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-rgifa$ is the diminutive plural of rgifa: “crépe trés mince
de péte huilée, repliée en maniere de feuilleté, cuite au poélon, mangée enduite de beurre
et de miel” 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
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
some of my food. I prepared this food for you so that you can taste it.” They made
ready the first bread. He ate it — delicious, sweet and good. She asked him, “By
the way,'87 do you wish to drink? Do you need some water?” He answered, “Yes,
give me some water.” She told her, “Give me that bowl.” She brought one bowl,
and as soon as she had poured water into it, she made a gesture!®® and the water
shot to the ceiling and fell back into the bowl. As the water fell back into the
bowl], she took it and uttered,'®? “Come out, O image of man! And come in, O
image of dog!” And as a result of her exhortation of the water, Sidi Mihammad
was changed — in other words, into a dog.19° 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 _a& 3
which refers to “all kinds of bread.” The MA rgifa is of limited use in Chaouen; its synonym
ftira, plural ftaydr 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 yac¢ + ma as: “[en interr. négative,
introduisant un soupgon] yak ma est-ce que, par hasard, ce ne serait pas ...?" For this
specific use see DAF, XI1, 297, meaning 2. For other possible combinations and meanings
see under meanings 1, 3, and 4 on 297-298.

188 The original sentence is: fdmlo$ n-al-ma ha. This statement was accompanied by a gesture
by the narrator: through fa 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 kadsdarrdd §lih, which derives from the verb sdrrad,
basically meaning “... débiter ... lire un texte ... [Co].” See DAF, V1, 70 under sarrad 11. The
effort to cast a magical spell involves making a specific gesture (or gestures) accompanied
with, or followed by, the intonation of a formula or incantation. Doutté defines the latter in
this way: “L'incantation est un rite oral: ¢’ est-a-dire que le geste de la magie imitative y est
remplacé par son équivalent phonétique; la seule énonciation du phénomene désiré suffit
ale susciter.” For a detailed commentary on incantations and oral rites see Chapter 111 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. x11, “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), 5463, 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 reached
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] furnace!®! and collapsed. The
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 hammam!¥? and a
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,'®? 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, and now if he waits for me till  have entered the hammam,
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 found him sitting there. She told him, “Make haste!” Theyled
and he followed them, they led and he 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 threw him out ... He told him, “Move!” He [the slave] entered, and
she asked him, “Where is the dog?” He told her, “T kept him out.” She replied,

191 The original expression is mul [-fiirnaci. Contrast this with the expression mwalin al-ferran

by Rackow (1958), 3, n. 1. and pp. 74-75, 117, n. 133.

192  See pp. 73-74-

193 The term ganif is an euphemism for the common noun gru. De Prémare, DAF, X, 442
mentioned this term as gand{ [zool.; euph.] meaning “chien. [Co, Co Mrkch, Loub.]”; see
n.138, p. u8.
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“By God, if you do not bring him in, you son of a nigger'®* — Yeah! Yeah! Yeah!
You slave, if you do not bring that dog, I will break your back with this stick.”

The slave went out, and found that he was standing up near a wall. He carried
him and put him inside. He told her, “Here it is.” When he entered she told him,
“Stdi Muhammad, 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.”%5 ... 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(?),19¢ “Come out, O image of dog, and come in, O image of man.” And the
man changed back to man, 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],
“Should I make her appear?” He told them, “You know this stick, this one
stick?!97 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 gnawi, 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 Thisis a common request that spirits / jinns make. See the Moroccan tale no. x111, dedall
Jo-lin Chakir (2010), 144-147 (esp. 147).

196 The verb used here is staf + the preposition §l. This verb occurs in de Prémare, DAF, V11,
29 $tof: “laver/savonner du linge et I'essorer en le foulant aux pieds en cadence sur une
longue pierre plate etc.” This basic meaning corresponds to ca Sattaf, “aclarar la ropa,
enjuagar” (see Corriente, DAE, 603). One of the expressions under this term mentioned by
de Prémare, which may fit the context here, is, “staf hataf ou staf faitaf: tout en piétinant,
I'homme dit et répéte a 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, kadsarrad §lth, 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 ?alf layla wa layla:
see for example in éﬁ%\ L}p VS - S )l C)ﬁ)u‘ %K. 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 two men, 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 been
told: When she came out he seized her ... he took out the stick, he threatened!98
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 at'®° what has happened to these people.

Another one rose. “Tell us, O tell us, fellow, what has happened to you.” He
answered them, “I had lands and gardens.2%° 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,2%! and he cast me into a land where there
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 siyydr here suggests this translation. For the different
meanings of this verb see de Prémare, DAF, V11, 257—258 under the verb siyyar.

199 The narrator uses here the expression ga laycuf, 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 The ChA term used here is {nazz#9 flih. This verb has to be related to cA naza, 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 Manzdr, Lisan al-Sarab, Vol. 14, 239.
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that long white wheat2°2 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 forty?°2 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 tazin, 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.2%# I said to myself, T can jump
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.
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 Sontilais what de Prémare, DAF, V11,194 terms $antil: “[Gzéwa] /asontiln. [berb.; bot.] sorte
de blé blanc, plus long que la $galya [(lat. secale ‘seigle’] sorte de blé primitif & chaume
plein ... Triticum monococcum” (see DAF, V11, 140). Another variant of this term is santi /
Santiya / asanti, which de Prémare defines as “sorte de céréale ressemblant au seigle ...”
(DAF, V11, 192). Michaux-Bellaire (1911), 119, 188 defines J,.L.&\ | asontil (variant of ChA
Santil) as “sorte de blé a paille courte et a tres petit grain.” Michaux-Bellaire added that
“la chqallia et ['achentil ne sont pas coupés a 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), 7686 (esp. 77, n. 5), the tale, “Mhamed, le fils de la négresse et
ses six fréres.” 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 gbdtta u dxult, 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 came again. Everything happened again.?5 Three years passed
and I did this same job, with my robe sleeves pulled up, doing this same work.
When they were about to go out, one of them approached me and said, ‘Come.’ I
replied, ‘Yes’ He took me near a certain room and told me, ‘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.”

“T opened the door. When I opened the door, I found a horse?°7 and a slave.
The head [of the horse] was at one wall and his feet were at the opposite wall,

205 The expression used here is had $i huwwa haydag.

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 folktale motif, and very common in Arab and Berber Jewish and
Muslim folk tradition. The hero’s refusal here is usual, too. For analogies see tale no. 10, “Die
Geschichte von Achmed Unamir,” in Stumme (1895), 102105 (esp. 103, 104); Laoust (1949),
vol. 1, 19123, vol. 11, 204—209 (esp. 205, 21-212, n. 4), tale no. cx111, “Le fils du bicheron
et son cheval magique”; the Tetuani Jewish tales in de Larrea Palacin (1952), no. 21, “El
meédico viudo” 81-84 (esp. 81), and no. 31, “El cuiiado de los affris” 106-112 (esp. 11); and
de Larrea Palacin (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 “Aicha, la fille du dragon.” For more examples see the Moroccan tale no. XxI, dﬁ\f«
OUa.L.J\ 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 Wag 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-gatée” 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 flying horse, a well-known motif throughout folk literature and mythology,
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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 cane2%8
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 they will tell you something. If you speak to them or turn your head towards
them, neither you nor I [will live]; they will burn us into ashes.2%% 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
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.21° 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
us, and we ate that food, you dwelt in our house! So now stop, stop, stop!” He
told them, “I put cotton in my 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 Palacin (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 cheval magique” 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. This motif is normally labeled under international
type 1314 following Aarna et Thompson (1961): see El-Shamy (1980), 269. For additional
motifs associated with horses see “(Mule) with Magic Speed Bi184.1.1" 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 from Ogre,” “B. 184.1.6, Flight on magic horse,” and “B184.1,
Magic horse.”

208 Corresponds to §irg. For an approximate meaning see DAF, IX, 84, meaning 4.

209 This expression, wiilliwna rmad, occurs in Marchand (1905), 454 as follows: “» js )9 093>
by

210 The expression used here is u fmalt lu, u Smalt 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.2!! 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.?12 Tell
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 that my father died. I was left with money, and the gold with 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.24
And I went on outings, singing and dancing, day after day. I sold it, I sold the
inheritance that my father had left me. I ate the gold that my father had left me.
People snatched it from me, people snatched it from me, 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, T will replace the money that you have
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: T will bring it about for you.' I slipped it into my hand.” And he said to
him [sic!] them, “I put the ring?!® in my hand, I pressed it and this boy-servant

211 This motif occurs in other Moroccan tales, such as the tale no. x1 wjud\ - E}MJ—»\ 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 Theincalculable amount of gold and silver means that this house is owned by jinn. Thisis a
very common motif in Maghrebin 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 yafZabni hada.

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, 1. 1; and the variant of this tale in Laoust (1949), vol. 1, 102103, vol. 11, 165-167,
168, n. 3, tale no. ¢, “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
hukma en kabyle; I’ anneau magique est 1’ objet de quéte le plus fréquent dansla littérature
kabyle. Il a des pouvoirs sans limites et a pu étre acquis par le héros de naissance, signalant
sa prédestination, ou parfois quété, et alors conquis aprés des épreuves.” On the designs
on magical rings in Morocco see Doutté (1994), 82—83. P. 55, n. 214.
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[appeared and] told me, ‘Ask me whatever you desire, tell me what must I do
foryou’” He said to himself, “This is a blessing the Lord gave to me. 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,
two. She wiggles, slithers, and strides forth seductively: her beauty is slight.
When she comes she slays; when she leaves she seduces.”?16

One day I came home to have lunch. They [my wives] brought me saurel?!
... . They brought me lunch. We had lunch. I forgot that ring on the table, and
stood up and left. Then one slave came, a gnawi.?'® He played the big iron
castanet.?!9 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 it?20 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
and said to him, ‘Order. I am yours to command!??! I am your slave. Whatever
yourequest, I'will do it for you. He told him, ‘I simply want to see this house with
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 §ral and its etymology and occurrences, see DAF, V11, 87.

218 See pp. 78—79 and p. 162 n. 5 above.

219 The narrator here uses the onomatopoeic word ¢racdg, a term for a percussion instrument
used especially by gnawa 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 garqaba, which de Prémare DAF, X, 304 defines as a “grande castagnette de fer, des
Gnawa [= garqabal; au pl. gragab paire de mi-cymbales mi-castagnettes des Gnawa, liées
ensemble I'une sur I'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 méme métal
[Co]”

220 Inboth 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. 1, 102-103, vol. 11, 165-167, 169, 1. 4, tale no. ¢, “Le fils de la cardeuse.”

221 The original expression used here is: $abbag lobbag! 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:
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 a mouse; and I have my
dog?23 that has been trained by me. But the mouse?2# 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 where my wife is. Then the mouse
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. The mouse knows where the drains
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 women were 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 his mouth 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.?2% The mouse seized it. The slave rose up looking for the ring. There was

222 Thismotifrefers to a ‘Magic Transportation by Ring Di520.12”: El-Shamy (1995), 434. Also see
Laoust (1949), vol. 1, 102—103, vol. 11, 165-167 (esp. 166) in tale no. ¢, “Le fils de la cardeuse”
which is a variant of the present tale; and Frobenius translated by Fetta (1997), 194200
(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 his magic ring. A parallel role for a dog is found
in a variant of this tale in Laoust (1949), vol. 1, 102103, vol. 11, 165-167 (esp. 166, 169, n. 5)
in tale no. ¢, “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 InLaoust (1949), vol. 1,102-103, vol. 11,165-167, tale no. ¢, “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 the mouse’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
slave still looking for the ring that he had lost. He [the man] told him: “O slave,
O nigger, you broke your trust,?26 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:?2? 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 Sidi, 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
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 Hariin
ar-Rasid. These are the three, and what each one had done.

Now this is the end.

226  The phrase ksdrt [-hdarm + preposition fla must be added to the many expressions attested
by de Prémare with the verb ksar, “... faire défaut; anuler ...”: see DAF, X, 577-578, esp.
under meaning 6. The second term of this phrase, drm, here refers “to the house where
the wives were.” (For this definition see DAF, 111, 84 under horm / harm / hdarm / horom). 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), 143145, tale no. 27, “Blow for Blow.” The term hiirma normally refers to a “married
woman; wife.” For more about this term see Ritt-Benmimoun and Prochazka (2009), 39.
De Prémare, DAF, 111, 84 offers the example [-mra horma, which he incorrectly translates:
“la femme est un étre faible qu’il faut respecter [Co].” On the translation of this term
see rather Westermarck (1921), 297, who explained the term horma through the Chloh
proverb: “Tamgart zud agtirram, ‘Une femme est comme un saint’ En temps de guerre ou
de révolte, on laisse les femmes en paix, car une femme est 4drma ou, en chelha, thorém —
on ne doit pas la toucher” But de Prémare’s translation “est un étre faible” is more an
interpretation than a translation: the latter might be “woman must be respected / honored
etc.”

227 This same punishment is applied to one of AysSa Cinderella’s co-wives in tale no. vi,
“Histoire de la jeune fille qui naquit d'une pomme ...” in Légy (1926), 3437 (esp. 37).
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TEXT 6

[GaSfir 1-Barnaki® and] the
Woman who Envies Her Husband

She envies her husband. She hates her husband. Why? The man has posses-
sions, and he has chests of money 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 Sidi, I have a birth ceremony and I have nothing with which
to celebrate it.” [The man] would take a handful of ryal??° and give it to him.
Another one is going to celebrate a wedding and does not have enough?3° for
the wedding: [that man] would come and say to him, “O Sidi, I am going to cel-
ebrate a wedding but I haven't the money to complete my wedding.” He would
take a handful of ryal 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 Sidi. I need
[you] to give me [something] with which to cover [myself] at home.” He would
take a handful of ryal and give it to him.

The woman hates that. She asks him, “Why do you do this?” [She thinks] this
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  ZaSfar al-Barmaki [narrator: GaSfar I-Barnaki] was a Persian minister and family member
of Hartin r-Rasid and famous for his knowledge of law. He appears in some of the ?alflayla
walayla tales, such as @A}\ aE - ) QJJ\A 4K5and &)\;b)w - NV Qj)\b L
g t;\ f\‘}\)’ as well as other popular folktales. See for example tale no. 28, “She whose
Reason Couldn’t be Made to Slip” in El-Shamy (1999), 229—233 (esp. 231; 394, n. 584). Virtu-
ally every one of these tales reflects the inharmonious relationship that historically existed
between Haran r-Rasid and al-Baramika. On the Baramika in general, and ZaSfarin 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 espaiiol y por-
tugués), usado comtiinmente desde el siglo xv1, y acuilado como moneda marroqui entre
1881y 1917 (rial hasani 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 u ma §dndu si
l-kmal bas ydaSmal -$iirs, which is “and he hasn’t [a sum of money] to complete [the needed
amount] to celebrate the wedding.”



TEXT 6 — [GAYFAR L-BARNAKI AND| THE WOMAN WHO ENVIES 225

He has four slaves. One is in charge of shopping. One stays at home, cleaning
and polishing and so forth: he fetches things in the house.?3! 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 a wedding; he gives him [money]. Why are we doing
this?”

She was envious. She called the slave in charge of shopping and of opening
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]?3* him by his neck and strangle him. Then we will
stuff him into the drain?35 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,?3” a beloved dog. He didn't eat until the
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 dog?38 jumped

231 Seen. 3above.

232 The expression used here is fibad nah, meaning “servant of God, people, a person.” This is
the same expression used in cA: fibad “servant of (God).” See Wehr, AED, 685; Corriente,
DAE, 737.

233 The title lalla 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, the house becomes a female domain: the wife is the one who makes
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 tir, which occurs with the figurative meaning of “aller tres vite; se
propager rapidement de I'un a I'autre ...; sauter etc.” Motion is involved here. For more
see DAF, VIII, 397, meanings 2 and 3.

235 The term mdtrdq is no longer used and does not appear in de Prémare. The context
dictates the given translation.

236  The expression maysiq bina l-xbar uses the verb saq + b (+ pronominal suffix) + xbar 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, Hartn ar-Rasid, had a vizier GaSfar 1-Barnaki. Each
day, as soon as he had finished dinner, he sent an official [to call him], “Come!”
“Here I am, O Commander of the Faithful!” [Haran ar-Rasid] 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 GaSfar 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.24? He told them,
“As soon as GaSfir 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.”

GaSfar took off [his clothes] and went to bed. As soon as he entered his
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 you?*! 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: “Pi43.2§, 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 GaSfir too. [GaSfar]
had been among the first. He had been the first vizier, the Sultan’s beloved.
[Now he was] 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
King to give him [Ga9far] a mortmain hut, a hut it did not matter 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. Thus?42 the viziers went to the King and implored
him. Then he made 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 there was not one single night that he let me 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, and we were 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 is what God wills for us. There is nothing we can do about it.  have no other
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, “My wife.” She replied, “Yes?” He told her, “I am going to ask to
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 [your master.]” [The slave] entered

242 The expression used here is kadalik wa [-midal.

243 The expression dxdl §ltham g-gus ... dxdl §liham [-bdrd is mentioned in DAF, 1V, 234, under
meaning 12 — for example: dhal fliya-ju§ “la faim me saisit” and dhal §lena l-hdrr “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 beautifully
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 the hammam. He brought him clothes and everything.244 He dressed him.
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.24> He put it [in place] and put
a tazin®*¢ upon it. And what was inside the tazin? The tazin contained a big
chicken with vegetables ... and he served him ¢rid;24” a whole plate of ¢rid, and
a whole plate of chicken. And he went to that dog: “Masttud, Mastud!” And he
woke him up, “Wake up, O Mastad! Wake up, O Mastud!” Then Mastad came
to the table and put out his paws?4® and started eating the chicken, the big
chicken — “Chomp, chomp!” — and cutting the ¢rid into pieces and eating it;

244 The phrase is mon hadi n-hadi.

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 Seen.19 above.

247 Thisis a dish composed of thin cakes or pancakes made of wheat flour, water, oil, salt, and
butter to which a sauce, sugar, and small pieces of meat 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 a Tanger, a Fés et 8 Mékines pour désigner des especes de crépes
trés minces, appelées fiit a EI-Qcar et dans les tribus arabes [n. 1 de la vallée du Lekkous].
Les Djebala ne font pas cette sorte de patisserie.” Westermarck (1968b), 166 comments that
“Among the Rifians of Temsamin the supper on New Year’s eve consists of fowl and ttrid,
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, 11, 42, trid is “mets composé
de larges crépes tres fines, déchiquetées dans une sauce (pour faire un paté feuilleté ...)
avec du sucre et des fragments de viandes, trés huilées ... elles sont consommées comme
dessert, beurrées, chaudes, avec du sucre et de la cannelle pilés, ou avec du miel [comp.
ftayar, rgayaf (—AR: see n. 186 above)] [Co].” Lévy (1992), 54, n. 4 defines this term as

»n

“hojuelo, especie de “crépe”” 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 yiddu “his hand.”
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eating the chicken and eating the ¢rid, till he had finished the last piece of
everything.24 And GaSfar could only stare.

The slave came to Masfud again and took him back to his bed. He made
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.?>! 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 GaSfar 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 {rid and chicken, and a handsome human being eats barley bread,
sitting dressed in black leather, leather, still trying to survive.253 This man is one
who deserves to be condemned!”

He sat disgusted. Night came. [The slave] told him, “Arise, go to that room
where there is a bed.” GaSfir 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 xrdg Sla l-laxri. The verb xrdZ + the preposition fla is attested in DAF, 1V, 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 mdtbdq had the
same basic meaning as cited by de Prémare: “1. [R] trappe, panneau qui ferme I'entrée
d’une cave souterraine ... 2. caveau, cachot, local souterrain ...; caverne, grotte; galerie
souterraine reliant secretement 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), 201212 (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 baqa fad ladhadig. This expression gives the listener freedom to envision the scene and
its action in a variety of ways. The term ladhadig 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 {rid?” [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 his
back. He went out and found the owner of the house sitting. He [the owner]
gave him two hwizad.25* GaSfar took the two (wiza$ 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 lwiza$.” 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 lwiza. 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. Masfud rose to eat chicken and ¢rid. 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 to
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
lwizad. The next day he went to him again, and he again gave him seven lwiza$.
GaSfar 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 GaSfar whom
I cast out and [whose house I] burned and smashed, how is he?” They said

254  ThisisaFrench gold coin worth about twenty francs. It is from the French louis, specifically
refering to Louis X111, during whose reign this coinage was first minted. This term in ChA
is feminine wiza, plural lwizad. However in DAF, X1, 101, 111 the expression appears as lwiz.
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 turban?5% 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 from me! Bring him to me!”

The next morning, GaSfar woke up and the vizier seized him [and brought
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,
allow me to speak.” He replied, “Speak!” He said, “O Commander of the Faithful,
you burned my clothes, and you burned my furniture, and you broke all [my
household] goods, and you did not leave me 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 wizad.” 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 lwiza$ every day.”

The time to leave came. He [ GaSfar] went to pick him up. They went together.
They knocked on the door — “Knock, knock.” They entered.?56 “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. — Look what richness! Look how people were! — He had them dressed, 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
the King watched. (His vizier [ GaSfar] had not told him what he was 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 fmama instead of rdzza to emphasize that GaSfir has
not lost his status. Both words mean “turban”; but the cA loan word §mama in Tetuan, as
Rackow (1958), 23 explains, refers to “eine groflere, voluminosere Turbanform, die von den
Qadis 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 GaSfar) is retained
here.
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in all manner a pretty, beautiful woman [with] a collar around her neck and the
collar fastened to a chain. He woke up the dog: “Mastad!” 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 ¢rid. The dog rose and came to the plate of {rid and ate from
it. And he ate the tazin 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.?57 Haran
ar-Rasid 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 place
is there.” GaSfar said [to himself], “I am not going to sleep today. I am going
to listen for when Haran ar-Rasid 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 ¢rid, 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.

GaSfar did not sleep. He was listening, As soon as they stretched [the Sultan|]
out to beat him, GaSfar rose quickly and walked out to them. He said, “Stop,
O owner of the house! This is the King! This is Haran ar-Rasid 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 concerning my affair. Only God knows what 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 slave mummified: 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 Seethe 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
the chain, and go to prison. As to the dog, God created him a hound: a dog must
be in the place of a dog. And you sentenced yourself by yourself, and I sentence
you to abandon?39 this woman and to marry again, to take another woman. 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 one will know about us’” [The owner of the house said, ] “Because from God,
only God the Sublime and the Blessed — no secret is hidden from Him, with the
will of God you came, O Commander of the Faithful! you came to my house and
you solved my case, [just] you and I, O Commander of the Faithful!”

And [Hariin ar-Rasid] took him [G&Sfar] away with him to his palace. And
a new day broke. [GaSfir] became vizier as before. The viziers [said among
themselves], “What is this? Look what Hartin ar-Rasid 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 know what has happened!”
Only God the Sublime and the Blessed knows.

259 The narrator here uses the verb 4Zdr meaning “to abandon, desert, neglect etc.” (See DAF,
X11, 21, meaning 1 under Ajar). The legal termination of the marriage contract is effected
when the husband says nti mtallga, “you are divorced,” three time successively to the
wife. The narrator uses the term AZdr 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 a woman and wife, 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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TEXT 7

Qamr z-Zaman and Hayat n-Nufas™°

Hartan ar-Rasid had [a daughter named] Hayat n-Nufas. The King Haran ar-
Rasid was known?6! for his sagacity, for his system of rule, and for many other
things. Everybody loved him; and he was loved by the entire world, 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 Sahraman had a son named Qamr z-Zaman.
Qamr z-Zaman was a learned person; he had an education. He was like his
father. The King 1-Gayiir262 had a daughter named Badr 1-Budr.263

260

261

262

263

This story is a variant of the tale 43 siae - ol 2 48 of Palf 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 Palacin
(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 Hayat n-Nafas and Qamr z-Zaman as protagonists, is the Jewish Tetuani
tale no. 103 “El resucitado por amor,” in de Larrea Palacin (1953), 50-57. For this tale-type
in general see Aarne and Thompson (1961), 183, ‘516, Faithful John." [1. A prince becomes
enamored of a faraway princess by (a) seeing her picture or (b) by dreaming of her. 11. The
princess is carried off. 111. Perils of the voyage. |

wa-la hitwwa ban is a typical expression in these men’s narrations, in which the verb ban
has the specific meaning of “to become a known personality, to be known for sth.” About
this definition see DAF, 1, 380, under meaning 4.

Gayiir can be a personal name or an epithet meaning “the Eager [one].” The hero’s personal
name, and the motifs used in this tale, mark it as of Arab origin. The narrator himself
considers it a tale from ?alf layla wa layla. For more on this point, see the commentary on
p- 36.

This personal name implies feminine beauty, and occurs in other folktales too. See the
Kabylian tale no. 48, “L’histoire du réve 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
[girl] like no one else in any land.” The afrit replied, “I saw a handsome boy
named Qamr z-Zaman. His learning, his knowledge, his intelligence, and his
appearance are attractive. Now, we have to compare Hayat n-Nafus and Qamr z-
Zaman to see who is better” The jinn said, “Mine is better than Qamr z-Zaman.”
The afrit said, “Qamr z-Zaman is better than Hayat n-Nufus.” He said, “We must
make them meet.” [The jinn] asked, “How?” He said, “I will bring Qamr z-Zaman
when Hayat n-Nufis sleeps, is sleeping. I will bring Qamr z-Zaman through the
air, through the sky, and we will place him by her. Then we both will enjoy look-
ing at them. This way we will see upon whom God has bestowed more beauty” -
because beauty is loved even by God and the Prophet.

They took Hayat n-Nufus and brought her and placed her near Qamr z-
Zaman. The King Shahraman had addressed Qamr z-Zaman saying, “O my son,
I must marry you away while I am still alive. I hope to live to arrange a wedding
feast.” Qamr z-Zaman replied, “Me? No! I do not like any girl in this area” and so
forth. The king of the afrits brought Qdmr z-Zaman through the sky, and placed
him by Hayat n-Nufas on her bed.?64 The afrit gazed at Hayat n-Nafus, and then
at Qamr z-Zaman, and considered the beauty of these two young people, which
has no equal. There exists no comparable beauty and handsomeness.

The afrit pinched Qamr z-Zaman, and he opened his eyes. He then found the
girl by him. He said, “Oh! What a strange thing! I did not want to get married,
and my father brought this girl to see and to marry. 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 entire world 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 Hayat n-Nufiis, and when she opened
her eyes, she found by her a young man like no other she had ever seen in that
country. She said, “Oh what a strange thing! Am I dreaming?265 This young man
was brought near me. My family, my people, and my dear ones agreed together

264 This is a contradiction by the narrator: the next page makes it clear that Qamr z-Zaman
was brought to Hayat n-Nafus, not vice versa.

265  For this same sequence see the Moroccan tale no. XX, 3,4} E'L:: in Chakir (2010), 218229
(esp. 219). The narrative use of the dream here 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 Qamr z-Zaman away. The jinn woke Hayat n-Nafus, and she
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?
From which country, from which 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 Hayat n-Nufus was the King Analas [Haran ar-Ragid]. When
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! And who knows
with whom?” They brought doctors to heal her.

Qamr z-Zaman awoke. He rose and said, “My father asked me to get married,
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, “Hayat n-Nufus, tell me, what
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 réve 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, a la jeune femme sa bague gravée a son nom. En échange, celle-ci lui
offrit sa propre bague gravée au nom de Hajads el Muds. Le lendemain matin, les hommes
de I'agellid s’ emparerent de Hassan encore endormi et I'emporterent pour le ramener la
ouilsI’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 motifin folktales and all other literary genres. For an example
of it in a Moroccan folktale see the story no. xx, 3,sll E'L’ 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
traveled and traveled from one land to another till he arrived in the land of the
prince, of the King Sahraman. —- Now we ... 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 real man. The man was extremely learned,
and he had an abundance of wisdom, this cousin of hers. [He traveled] till he
arrived in the land [of Qamr z-Zaman)].

[Before he had traveled, Hayat n-Nufas’s cousin| came to a [-maswiud.?68 He
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 Analus 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 from Germany. The cause of her love is difficult to fathom. This
is happening in King’s Analas’ Land.”

He came to [Qdmr z-Zaman] and told him, “I went to the land of King Analus,
and I found physicians and wise men who were in the king’s house to heal
Hayat n-Nufus. 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 Analus. Anything you desire
King Analus, the famous King, will give to you.” Qidmr z-Zaman replied, “I will
go, O my cousin.”?69

They boarded a ship. And they journeyed on that ship for days till they
arrived at the city. He took him to the place where he [the cousin] had already
been and they entered. He [Qamr z-Zaman | saw physicians, wise men, standing

268 The noun is from the root swp which means “black” and is symbolically used for funerals
or other sorrowful events or places. In this context the word refers to Hayat n-Nafas’s
death-bed because of her love sickness.

269 Qamr z-Zaman does not refer to his actual biological cousin here, since he is the cousin of
Hayat n-Nafas.
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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 [Hayat n-Nufus] was in a room, and he
remained sitting in the corridor. He sat down at some distance. “Come in to her.”
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 took?"! 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!” [Qamr z-Zaman] told them, “I am an Indian
doctor. I can both heal and hurt” Then Hayat n-Nuafus rose and went to where
he was sitting by her door.

The King said, “How astonishing! Where did he come from?” They told
him, “He came from Sdhraman’s kingdom.” “What is his name?” “His name
is Qdmr z-Zaman.” [He exclaimed,] “Oh. Oh. Oh!” The King Analis rose and
placed two chairs, and made Qamr z-Zaman and his daughter Hayat n-Nufas
sit on each. And he stayed gazing at both of them. One hour he said, “My
daughter is better than he, Qamr z-Zaman.” And the next hour he said, “Qamr
z-Zaman 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.
[Qamr z-Zaman] 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.
The bird said, “This is Qamr z-Zaman, the son of the King Sahraman, the
renowned one. And Qamr z-Zaman 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: [-fbid.
271 The verb used here, nads$, is from the verb nad, 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 one who knew poetry, and the one who knew anything
[diverting]?72 attended the feast, the party that the King Analas arranged in
honor of Qamr z-Zaman, the son of King Sahraman, who came to his house. —
How should we understand this? We should understand that both King Analas
and King Sahraman 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 Analas went to every land.
People ate and drank for three days, with entertainments.

The three days ended. Qamr z-Zaman rose and said, “O Commander of the
Faithful, O King! I miss my father, my parents, and now I must leave. I do not
want to remain here.”?”3 He [the King] replied, “And your wife?” He said, “My
wife can come with me if she wants; 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, Hayat n-Nufus said to him, “I will not stay here. You already know my
parents; you know my 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
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
up?7 that other king. I will indeed show my 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 ydfraf $i haza.

273  This decision parallels the one made by the protagonist in the tale no. v, “Histoire de Dalal”
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 emmener ma femme et partir, pour
aller dans le palais de mon peére et y rester.” A similar response can be found in Kabylian
tale no. 48, “L’ histoire du réve 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
pere. Je suis moi-méme 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 dadd, meaning, “con-
trarier qqn., le contrecarrer [Co|”: see DAF, V111, 170.
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know, Aicha, this is a tale from ‘One Thousand and One Nights’ but reworked
by afrits? — He [Qamr z-Zaman] took his way [with] numerous people. She
[Hayat n-Nafts] mounted a horse; he mounted another one. And the army, the
beasts??5 and mules, 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 Qimr z-Zaman woke up,?76 and suddenly saw that
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.2’® Qamr z-Zaman went after him. The bird flew as fast as he could,
and Qamr z-Zaman mounted the afrit’s back,27° the same afrit that had brought
him to see Hayat n-Nufts [and] served him. When the bird sat in a very high
tree, Qamr z-Zaman climbed that tree. When Qamr z-Zaman 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 [Qamr z-Zaman] came
into a field, a cultivated field ... [The owner of the field] said to him, “Where
are you going, threshing [our field]?"280 He [Qamr z-Zaman] 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 bhayam, the plural of bhima, which de Prémare, DAF, 1, 330
defines as: “béte de somme, de labour, de pature ou de boucherie, de transport et de
monture (bovin, mulet, ane, ovin, caprin) [le terme ne s’applique pas aux chameaux et
aux chevaux de selle] ... ”

276  Anidiom is used here: drab$u [-fayqa. It is not mentioned by de Prémare.

277  qqa lu n-nila hdh here means “to take it from him.” The verbs gga and fmal 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 ?alf 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?”

[Hayat n-Nuafus came to aland]. The prince [of that land], when he received
news [of her arrival], rejoiced at their presence. She [Hayat n-Nuafus] said, “I
am me.” He replied, “Yes?” She told him, “I am Qamr z-Zaman.” She acted?8!
with the same manly character, she wore a manly sword, she dressed in manly
clothes, and told him, “l am Qémr z-Zaman.” The prince gave them [her and her
entourage] a palace. They entered it and dwelt there.

[Qamr z-Zaman murmured to himself], “Who is going to catch that bird?
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.

The King [where Hayat n-Nufus had arrived ] had a daughter similar to Hayat
n-Nufus. He said, ‘I have this daughter” “What is her name?” “She is called
Badrl-Badar” - What does “Bidr l-Baduar” mean? Her beauty and her loveliness
outshines the full moon. —282 She sways seductively and walks flirtaciously, and
strides with assurance.?83 [Hayat n-Nufus] 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 caught?8* one and sacrificed
it at the door of the tent of Qamr z-Zaman. The precious stone was in its throat.
Qamr z-Zaman 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. Qamr z-Zaman took the precious stone and said, “Here is the
precious stone. Where is Hayat n-Nufus?”

281 Anidiom is used here: u famls$ $-san.

282  The description of feminine beauty here is comparable to that in the Fasis tale, “L histoire
duroi des djnoun, de sa fille et du fils du sultan” in El Fasi and Dermenghem (1975), 154176
(esp. 156, 1. 2): “Or cet enfant était beau comme la lune et il pouvait dire a la Beauté: “Brille
ou je brille”: tayquol lazzin dhoui aou nadhoui”

283 kathil u tmil u dastam §la [-Pdrd b-ag-gmil The narrator uses this dialectal expression each
time he describes women’s beauty.

284 The verb used here is gaw + the preposition n-, which literally means “to approach, to
come.” For the different meanings of this common verb see DAF, 11, 278—281.

19

20

21

22



23

24

242 MULAY HMOD §AFAQ — TRANSLATION

King I-Gayiir wished ‘Qamr z-Zaman', who in reality was Hayat n-Nifiis, to
marry his daughter. In fact he made Hayat n-Nuftis marry his daughter, Badr
|-Budar. After he had wed them and Hayat n-Nafas had gone into?85 Badr
|-Budur, Badr 1-Badar envied the fish in the sea, and the stars in the sky: “Oh,
oh, oh!” And [Hayat n-Nufus] 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. [Hayat n-Nufus] 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 [Qamr
z-Zaman|. He will be mine and yours. But you have to protect me. Please protect
me, and may God guard you! Do not say anything:?87 protect me! And when
Qamr z-Zaman comes, I will resign him to you. I would like you to marry him,
even though he is my husband.”

Qamr z-Zaman took the precious stone. And he started running till [he
arrived at] that land [where Hayat n-Nufus 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 Qamr z-Zaman had
come ... He [Qamr z-Zaman] said, “This is she [Hayat n-Nuafts] who has come
here and who has taken my name as hers.” How can [Qamr z-Zaman] meet her,
‘Qamr z-Zaman, a celebrity. He took his thick pen and wrote, “O Hayat n-Nufis,
I'was away from my land, and my children [...] and now 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 dxdl + the preposition fla + pronominal suffix or personal name. The
same specific use is cited by de Prémare, DAF, 1v, 233, meaning 3, with the example: “spéc.
la-Sris dhal §dl ld-Srosa 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. 7179 (esp. 77). For an example see Légy (1926), 143-147 (esp. 144), tale no. Xxx11, “La
jeune fille mariée a un ghotl.” This passage might subtilety allude to a lesbian attraction,
especially because both women reciprocally affirm their ties to Qamr z-Zaman: “‘This is
Badr I-Badar and I am Hayat n-Nufas, and you Qimr z-Zaman. You are our husband. I
am not going to separate myself from her’ And Badr sl-Budar says, ‘I am not going to
separate myself from her. She is a kind person, and me too. He [Qamr z-Zaman | 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 a man in disquise”; and “T28, Princess falls in love with a man disguised as a woman." See
Aarne and Thompson (1961), 299, tale-type “8814, The Abandoned Bride Disquised as a Man.
Cf. Type 8844." [11 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: hadi aw hada.
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in that paper and ordered the paper be given to [her], telling them, “Present
it to Qamr z-Zaman,” meaning to Hayat n-Nuafus. As soon as they had given
it to her, and she had found the precious stone, she told her [Badr I-Badar],
“Qamr z-Zaman has come.” They said, “Bid him enter” When he entered, they
greeted him: “This is Badr 1-Budur and I am Hayat n-Nuafuas, and you Qamr
z-Zaman. You are our husband. I am not going to separate myself from her.” And
[Badr ol-Budur] says, “I am not going to separate myself from her. She is a kind
person, and me too.” He [Qamr z-Zaman| took them; he remained with them.
They informed [the King] ... that he [Qamr z-Zaman] had come and what had
happened to him. The King l-Gayiir came and rejoiced with great joy.

[Qamr z-Zaman] said he must leave. In the land of King 1-Gayiir there were
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 Sidna and poet
Sidi Qaddur 1-9Alami2®8 (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 s the Sufi saint, spiritual master, and poet Sidi Qaddiir I-gAlami (1741-1850), known as
the Malhun sheikh of Meknes. There is a controversy about his place of birth. According
to Ibn Zaydan, al-1-YAlami was born in Meknes. However, Kharchaf (see below) states that
according to local sources he consulted during his field work at Jbel el-1-{1am, 1-¢Alami’s
place of birth was the d$dr (section) of Cheqaqra in the village of el-Hcen. Sidi Qaddar
1-fAlami seems to have moved with his family to Meknes, 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 zawiya, and after his death was converted into a shrine, to which the devoted
go in search of the saint’s bardaka, “blessing” Sidi Qaddir al-1-fAlami is famous for his Mma
gsayad, 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. Sidi Qaddir 1-fAlami
consecrated his life to a s-siyyaha r-rithiyya “spiritual quest,” with the goal of becoming an
adept in the Stfi path and mystic knowledge. He had many disciples, among them Sultan
Mulay $Abd ar-Rahman. Sidi al-SAlami 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-Qadar, dit Sidi Qaddur al-Alami: 154-1266/1741-1850:
le célébre poéte du Malhin a Meknes: corpus, transcription, traduction et confrontation des
versions. Thése de doctorat. Aix-en-Provence, 1992, unfortunately proved impossible to
obtain. As early as 1920 one of al-fAlami’s most famous poems was published in MA in
Arabic script and translated into French by Levi Provengal (1920), 1-21. And de Prémare
frequently cites al-tAlami’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 Hmoad; nor Mihammad; no ?Ayéa nor xaduz.

He [Qamr z-Zaman] said that he must go. They filled amphoras with gold
and covered it with olives. The land’s King [l-Gayiir] had a lot of olives, such
olives! And he put the precious stone of Hayat n-Nufts in one amphora and
prepared to travel by sea in the steamship.28°

After they had carried all the cargo down into the steamship and he had
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
offered me all that Ineeded, and I did not even say goodbye to them.” He left the
steamship and ascended [to the King’s palace] to say, “Farewell. May God guard
you! We are going to depart.” As as soon as he ascended to [the palace], the
steamship weighed anchor with the olives, with the gold, with Badrl-Badar and
Hayat n-Nufus. They left in the steamship. And where did he [Qamr z-Zaman]|
remain? He remained with the King I-Gayiir. “What has happened to you?” He
replied, “You remained in my heart??? 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. He
[the king] told him, “This steamship comes back at a certain time each year: in
the season of olives, when the olives must be shipped. Now there is nothing you
can do. You must stay here till the steamship comes again. Then you can go your
way.” He replied, “I must see:  am going to ride a horse night and day till  arrive
atthe steamship.” He [the King] told him, “There are many bandits, and the way
is bad, and the dawla?9! does not readily permit passage.?92 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 baxira “steamship.” This word is not mentioned in de Prémare, but is a
common term in ChA, borrowed from cA. The setting of this tale suggests a desert environ-
ment; however, a parallel variant in ?alf 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 Theidiom: bqi$ f-al-qdlb dyali.

291 Due to the ambiguity of this term in this context, it has been left untranslated. For its
use see de Prémare, DAF, 1V, 387 under meaning 3, “gouvernement (en gén.) [Har]; abs.
et spéc. ad-dila [durant le régime du protectorat] le gouvernement francais, I'occupation
francais.”

292 The original sentence here is: ma dxdllig si ga 2i u guz.



TEXT 7 — QAMR Z-ZAMAN AND HAYAT N-NUFUS 245

While he was there, the steamship arrived at its destination, his father, the
King Sahraman. The cargo was unloaded. [His father the King said to the ship’s
captain], “I want [you to return to the land] from where 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 Qamr
z-Zaman. The steamship returned with the one [purpose] of bringing Qamr
z-Zaman back.

Know that Hayat n-Nuftis had come [in that ship]. His father did not know
Hayat n-Nufis and he did not know Bédr 1-Budur. [He asked], “Who are
these?"293 “This is [your son’s] wife Hayat an-Nufts, and I am [Badr I-Badar].
My father offered me in marriage to your Qamr z-Zaman. And we promised
each other, I and Hayat n-Nufus, that [Qamr z-Zaman] will be our husband.”
He repeated, “Qamr z-Zaman must come back!” Then the steamship returned
to thatland. And the people knowledgeable in mystic love2%4 came aboard, and
the mdxzan?9% people too.

After they had carried out the olives and after they had carried out the
amphoras, [they asked the King I-Gayir], “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: Qamr z-Zaman has
returned to his home land. Here he is: he has returned to his two wives, Hayat
n-Nufus and Badr -Badar.

293 This translation is suggested by the immediate and the global contexts. The question in
the original text is “ma had?” which literally means “What is this?”

294 The expression used here is: shabin [-hal. The term hal has strong religious and mystical
connotations: equivalent words are mazdub and hddra. For a detailed discussion of this
term see DAF, 111, 280-181, under meaning 8; for the expression shabin al-hal, see meaning
9. The city of Chaouen is known for its history of mysticism practised by men and women,
poor and rich, noble and common, official and unofficial. On this see al—‘ZAfya (1982),
192—205, 231-235 (esp. 193, and 201-202, which names some of the mystics of Chaouen and
its surrounding rural regions, among which were Malay YAbd as-Slam, who is discussed
inn. 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 the meaning and the nuances of this very significant and important
term in Moroccan politics, administration, and royal tradition see DAF, 1v, 73. For more
see my commentary on p. 8o. 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 you
desire that I build a palace upon the sea or I build you a palace in the gardens?
Where do you wish to dwell? Where do you want 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 know?96 from
where it comes.” He built a palace overlooking the sea ... he, Badr 1-Budar,
and Hayat n-Nufus. 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 Qamr z-Zaman dwelt there. He
arrived to his father, and he arrived to his mother; he arrived to his family. He
finished the book he was writing. Qamr z-Zaman returned to his family with all
that he desired, and he closed his book.

296  Anidiom is used here: nfabbi s-sah dyala.



TEXT 8

Haruin ar-Rasid [and the Swindlers]*”

Haran ar-Rasid had a vizier named GaSfar 1-Barnaki. He told him, “We have
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 had meat hanging: camel meat, cow meat, goat
meat, gazelle meat, horse meat, 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,2%9 but you have to protect us.”

297

298

299

A variant of this tale from Chaouen is in Gil Grimau and Ibn Azzuz (1988), 205206, tale
no. 131, “La hija bordadora del sultan.” 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 rich descriptiveness 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 a man in Ait 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. vi1, “Histoire du prince qui apprit un métier” in Spitta-Bey (1883), 94-104. See
also the Jewish variation in de Larrea Palacin (1953), 174178, tale no. 131, “Aprended un
oficio”

Harun ar-Rasid 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),
114-19 (esp. 18), tale no. 14, “Eine Geschichte von Harun Arraschid.” In Jewish tales King
Salomon takes Haran ar-Rasid’s role: see de Larrea Palacin (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. g titled, “The Promises of the Three Sisters.”

kalama 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
gawala, which occurs in the preceding tale: see n.171above. Heath (1989), 208, under A-1-37
mentions the term “/kalam/ ‘speech, words’ (less common than /klam/) from ca kalam.”
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 are muleteers, buyers and sellers, and we 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. How much 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 cents30! of a peseta. We
will sell it to you cheap. But the meat is not licit.292 Now will you take it off our
hands?”

“Yes: whatever you have, bring it at this price.”

[They asked him], “Who are you, O Sidi?”

He told them, “I live in so-and-so house, and I am a Nobody.”303

“Give us, O Sidi, 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.
[They asked him], “For how much do you buy 0il?” 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 caravanserei3®* or a cook shop, or something like that.

300 This is a Spanish coin equaling 1/5 of the Moroccan ryal. 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, 1, 231.

301 The word balyin comes from the Spanish vellén which is one-fourth of a peseta. For more
information about the term balyun see de Prémare, DAF, I, 310.

302 The Chaouen expression al-lham gayfa means “it has not been slaughtered according to
the Islamic ritual.” About the verb gaf see de Prémare, DAF, 11, 288—289.

303 Translated literally ana flan is “I am Flan.

304 The term used here by the narrator is finddg “caravanserei” For a detailed description
and discussion of the types of this mdxzan institution see Brunot (1931), 54-56, 158-160.
Brunot’s discussion is based upon the finddq 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 frithere fondag-
Einrichtungen (1. Fondaq del-Yehadi in der Swéqa-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 0il? 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 Sidi, 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
[-fraqis395 which is neither hot nor cold. And he had a bag of shelled walnuts,
and a bag of unshelled walnuts.3%6 [ They asked him], “What are you doing with
these walnuts?” He replied, “O Sidi, he who puts his hand into this amphora, in
this sauce, who dips [his hand], we strike him on his head this way,3°7 right
on his skull.2%8 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-
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
[before] his counsellors. He ordered, “Bring me the one who sells oil.” They

Fondaq” am Uta el-Hammam; 5. sog. “Fondaq des Sidi Ben Nager” und 6. “Neuer Fondaq
des Hadri” am selben Platz; vgl. Lasqetti 19—20); wurden ausser Betrieb gesetzt (no. 2, 4und
5) bzw. ihrer urspriinglichen Marktfunktion entfremdet (Fondaq del-Yedudi = heutiger
Bazar Talidi, “Neuer Fondaq” = heutiges Kaffeehaus), lediglich der “Obere Fondaq’, das
periodische Treiben beherrschend, erfiillt 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 Uta -Hdmmam, the rooms of which
now serve as a bazar.

305 The term fraqis is the plural of firqus. According to DMA, 38, this term means “hoof.” In
DAF, X, 85 de Prémare writes, “pied fourchu de béte 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-gawz shih is “entire walnut.”

307 The term hayda was accompanied by a gesture from the narrator.

308 The term gddhiyya does not occur under the root QdH / GDH / KDH in de Prémare, DAF, X,
243. The nearest word is gdéha in the expression gdéha ar-ras “le crane, la boite cranienne
[Co].” Since in this immediate context the preceding word is ar-ras, there is good reason
to interpret this term as emphasizing the act of striking.



250 MULAY HMOD §AFAQ — TRANSLATION

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!”3%9 “No Sidi! I have never!” “Here is your hand. We sold [the meat]
to you.”

[The king ordered], “The one who has a table3!° with two bags of walnuts,
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! I
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 Qur?an crossing the land.” He told him,3 “O man, enter
this land! There is merchandise for you. Load these mules 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], T 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 1 will take, I will sell it I hid it and went
out to the man learned in the Qur?an. [He asked], ‘Where is the book?” He
replied, “I did not find it.” He asked him [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 of meat from dead animals. See El-Shamy (1980), 82,187.

310 In this instance the narrator uses the word missa, which is from the Spanish mesa.

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
and found myself cast into the most isolated and desolate place in the world.
There was no bird flying and no living being walking.3!? 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 Sidi, seven
days walking in the wilderness, hungry, and crying because hunger overcame
me.

“Now, till I arrived back in my land and my country I was berating myself for
misleading me [because] I took the book from the man learned in the Qur?an
and did not load the gold that I could have loaded on the mules. Then, when I
returned, I [decided] to educate myself. When they beat me, Inod my head 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-
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
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, and make
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 one
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
tell. 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 found men with 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 twazan. 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 who were doing the duping, and now they will 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 turn®3 came to be sliced.

A new day broke. The butcher came. He said to them, “Which of you wants
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?
Who will rescue me?” 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 ransom me. But if my deeds were bad with my people, I too will be cut into
pieces: like they cut [the vizier], I too will be cut oft”

The next day, the owner of [the cook shop] came. He told him, “Now is your
turn.” He said, “Stop!” and asked him, “That [man] yesterday whom you cut,
how much did you get from it? How much money did you make 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, “Bring me linen, and bring me many-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 furnu: 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
you will 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.

This man [the Sultan] had gone to a certain place in the country of the Sultan
Fartas. Then he had gone there and brought back one girl, the daughter of the
Sultan Fartas. And she taught him embroidering. He took her as his wife. When
she arose to do something and was 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
of work: it sold for a high price. Hartin ar-Rasid 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 can make 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
in the article Harun ar-Rasid 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 [Fartas], 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 the messenger who brings this.” The cook
was standing waiting for all the money he was going to be given, and the
mxazniyya3'* arrested and bound him. They went to [the cook’s] place. They
said “We are gadarma.”3'® 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 under mdxzaon 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 sustains
[him], and perhaps saves life.”316 [The moral of this story is:] “Learning things
is better than ignoring them even if they are forbidden.”3!”

316 A parallel statement occurs in the tale no. vi1, “Histoire du prince qui apprit un métier”
in Spitta-Bey (1883), 94104 (esp. 99—100), where the king says to his son, jd ibny san‘atan
i ljadd timna“ elfagr wettawul el'umr: “C’ est vrai, mon fils: un métier en main te protege
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: tafallumu [-?asya?a Pafdalu min Zahliha walaw kanat
haram. 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.



TEXT 9

Harun ar-Rasid [and the Three Thieves]**

This is Harin ar-Rasid, the King of the land and the country. Robberies were
frequent in the country. Despite the street lights and the vigilance of the night
watch, there were robberies.

One night Haran ar-Rasid gird himself, and he put on soiled clothes — in
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?”

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 is wise,
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 ntina § mon fayda [ fig]? 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, uu)&.ﬂ\ sl 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 tétes moins une téte” 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 Ifrit,” where each of
the brothers has an extraordinary gift that he contributes to the defeat of the Ifrit. In the
Kabylian tale “Milaq-la-gatée,” in Lacoste-Dujardin (2010), 113-120 (esp. 116; commentary
on 123), each of the brothers of the protagonist Milaq has an unusual and malicious talent
or strength.
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They told him, “Today we have an easy task.32° 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] could
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 other words, took the meat which they
threw to him — a big piece of meat — the dog ate the piece of meat and died.32!
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. They
entered a cave. He [the Sultan] found that cave full of jewelry and gold 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,
“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 rag
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 ndgha and its
exact etymological ca equivalent: see Corriente DAE, 1200; and Wehr, AED, 1168. This term
is not attested in de Prémare, nor any longer used in ChA.

321 Anidiom is used here: tah safi, “to die.” This idiom should be added to the many idioms
using the verb t@h mentioned by de Prémare, DAF, VIII, 391-395. It seems that this is a
euphemism for the verb mag “to die.”
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[same] place. He arrived at that place and they met 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 and money.” [The Sultan said to himself], “See this cave filled with 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 the muezzin322 who calls to prayer
in such-and-such a mosque. And this other is the administrator3?® 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.” He went his way. The first day, the second day, the third day he 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.”32* They went their way.

A new day breaks by means of our God, The Opener. The king ordered the
young [guards], saying, “The administrator and the muezzin and the imam of
such-and-such a mosque — they must 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! You will be in jail for always, till you die.” See? Three,
the muezzin, the imam, and the administrator are thieves. Robberies ceased. As
soon as®2?5 [the Sultan] removed just these three, robbery did not occur in the
country anymore. He caught them himself. He caught the thieves.

322 One ofthe thieves in tale no. cx1v, “La lampe mystérieuse,” in Laoust (1949), vol. 1, 125-127,
vol. 11, 215-217, is a muezzin.

323 The original term n-nadir refers to the caretaker / administrator of any public well or
similar property or facility donated by pious private individuals (hbis. On the history
of this term see Michaux-Bellaire [1991], 134, 136. On its semantic value see DAF, 111, 11).
Concerning Chaouen, Hoenerbach and Kolenda (1973), 36, n. 2 define the function of
the nadir as “als Moschee-Kurator kontrolliert den aus Stiftungsgiitern fiir gemeinniitzige
Zwecke bestehenden Fonds; bzw. die Regierung behilt sich unmittelbare Einsicht in
denselben vor.” See also Michaux-Bellaire (1911), 15, Rackow (1958), 7, and al-{Afya (1982),
271

324 This is an approximate translation of u $i haza axra ma fdandi ma ndqqi biha, lit. “and
another thing I do not have anything to do with.”

325 For this meaning of kill ma see DAF, X, 622 under meaning 8 b.
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The Student

There was a student in a mosque, in fulba’s326 Qur?anic school. No one dared
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
one who is asking for learned and brave men to come to debate with her.328 She
will defeat him and behead him.”

They said [to the student], “O what a pity! O fellow, what a pity!” He asked
them, “Why?” They answered him, “In order to be named a Fellow, you must go
to the Sultan’s daughter, and challenge32° 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,33% 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].33!

326 This is the plural of talab (ca talib), which refers to a student of the Qur?an and of the
gira?at, sunna, Pusil l-figh, [-?i¥mas, l-qiyyas, grammar, and Islamic law. Zbala are well
known for their devotion to Islam: they show great piety, and Qur?anic studies are very
much in favor with them. Many of them become schoolmasters practicing their calling
in the plains, §-Sart. The association of talab and Zebli is common, and their gluttonous
character is the subject of many jokes. For a satiric description of Tangiers Tolba, see
Margais (1911), 90—-109, 184-198. For an orientalist but instructive description of the tolba of
Zbala see Mouliéras (1899), 9-10 under “Ecoles, Mosquées, Etudiants djebaliens.” See also
de Segonzac (1903), 290; Michaux-Bellaire (1911), 77-98; Lévi-Provengal and Colin (1986),
1200; and Lévi-Provencal (1986), 1208.

327 The idiom used here is filwwa$ yiddu bazzaf flina. For the verb fuwwat see DAF, X, 177,
where this expression does not occur.

328 This translation is suggested by the context. The original text has yitkallom m$aha, 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 dathadi¢ mfaha. The narrator thus turns a demonstrative pronoun into a
verb, the meaning of which is derived solely from the context.

330 Seen.13and 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
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.
He went to [the Sultan’s daughter’s house] and he sat there ... He said, ‘[T 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
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. He must eat breakfast and remain
seated.”

She [the Sultan’s daughter] heard him. She came and asked him, “What
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 [-fAsr: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 benevolent man, a kind person, God would 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 he must sit. And if I am black, musk is as well. And its
weight equals two: One weight of musk equals two weights of gold.” She retored,

combat will be given her hand in marriage. This is a well-known motif in Maghrebin 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. v111, “Histoire des
cent tétes coupées et une téte et de la fille du sultan”

332 The narrator here alludes to the Qur?an’s verse in al-{Asr (Surah 103:3): \yb\jlj L;l\)/\‘ya\}:j
j«.ﬁ\i ... In the mutual teaching of Truth, and of Patience and Constancy.” The quotation
of this Quranic passage follows YAli (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 with my mother, God’s peace be with my father.
Two weight of lime equals one dirham. One single weight [of musk] 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 with my mother, and
God’s peace be with my father, and upon Paradise and Mihammad.”

He said, “God’s peace be with my father, and God’s peace be with my mother,
and with 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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Sidi I-Bliztami

St 1-Buztami is a man of science, a man close to God and one among the saints.
What does he do? He brings a carpet,334 and he spreads it on the sea and travels
over the sea33% for days.

Once he put that carpet on the sea. It proceeded, going further and further.
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:33¢ 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 on me! Any of it!” He sat down
to think about what he should do.

Assoon as he sat down, he fell asleep. Someone shook him. They said to him,
“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, and went to the place that was 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 ElI-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 safda, which, according to de Prémare, DAF, V1, 97, means, “acqui-
escer ala demande formulée par qqn., déférer a son désir / a son souhait etc.” This meaning
fits the present context very well, given that this verb must refer to the magical power of
the hdydiira/carpet.

337 This translation is based on the immediate context. The expression used here, n-ra fayn,
basically means “there.” See DAF, Vv, 4, under meaning 6.

1
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As he approached the city, all the non-Arabs of that city, all of them, came
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 our39 big
priest. And he is going to deliver sermons to us today. Let us go! Come!” They
escorted him to their church.

And the church was very big. He entered it. They sat down, and made him sit
with them too. The priest came, the big 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
them3+0 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 Sidi I-Buztami 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.”** He replied, “Ask me.”

The priest started asking questions of St 1-Buztami. As soon as that priest had
asked St 1-Buztami a question, the answer to that question appeared written
upon the priest’s forehead. When he asked him a question, St 1-Btiztami could
answer him: it was written upon the priest’s forehead. [St I-Buztami] 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.

St 1-Buiztami said to him, “You have asked me one hundred questions. I am
going to ask you just one, but you must answer me.” And the priest struck his

338  For this meaning of the root zad, see DAF, v, 432, meaning 3.

339 The narrator is careful not to use the 1st person even when merely quoting the Christians;
that is why he uses dyalom instead of dyanna. The translation uses “our” here to avoid
confusion.

340 Theverbused here is drab + preposition fla + pronominal suffix ~om. For the same seman-
tic value of this verb see DAF, V111, 174, under meaning 10. In ChA this verb is rarely used
independently, though it does occur in expressions like drdb wahd [-masafa la razlu “he
did / went a long distance by foot,” drab at-trig §la razlu “he did the route by foot,” drdb fla
l-xalfa “he started/continued walking” etc. For more expressions see the reference men-
tioned above.

341 The expression used here is yfabbiwdg Swiyya wahid.
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head against the floor — “Thud!” The non-Arabs rose and asked him, “O big
Father,34? 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, “We must
answer him!”343 He [Si ]-Buztami] 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 and Mahammad
is His Prophet.”

All that were in that land, that had entered that church, all swore by our Lord
Mihammad — 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 bafaham,
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 nqulu [u! which literally means “let us tell him!”



TEXT 12

1-§Aqli f-on-Nimsi [and the Conversion of Austria]

1-¥Aqli gathered all his wise and learned men in Austria. He asked them, “Do
you know why I have gathered you?” They replied, “No, O Sultan,3** we do
not know. What are you going to tell us?” He said to them, “I want five of the
Prophet Mithammad’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, Mufawiyya, Talha. — O Lord! I missed one.34> There
should be Five! — I want to capture them. If I capture them, it will be as if  have
captured all the Arabs.” They told him, “This is easy. This goal is imminent.”
He asked them, “How?” They replied, “You have to select34¢ 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:
Mu%awiyya, Tukay$a, Talha and z-Zubayr.347 It is easy. Look for ten people to go
to the Prophet to tell him that all Austria has become Muslim. [Those ten must
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
Muhammad348 will give you five people, he will give us five people. And we will
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 ten people, and gave them enough money, and enough clothes, and
enough everything. “You must carry out this matter.” They answered him, “Oh,
Oh, Oh! To your command,3*? and your order, O our King.” He made the horses

344 The narrator incorrectly says amir [-muminin “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 Theverb used here by the narrator is mas ddfmal. The context of the numerous occurences
of this verb indicate that it can adopt any meaning required by the context and therefore
its semantic value equals “@.”

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 dmhig. According to the context this term is linked
with the following one, the widely attested verb amrik, by the conjunction wa-. 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
come to do?” “O Lord, Messenger of God. We, all Austria — Austria is a big
country — have become Muslim, everyone. However we 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
Mihammad — 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,
and whatever you may need.” They said, “It is well, O Messenger 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-
ice,3%0 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.”®5! The third day, they [the ten men and five Companions] started
their journey ... going, going, going. They completed the first stage. They rested,
spent the night. 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. Sidi Abd Llah
Bon GaSfar, one of [the Companions] who was with them — now I remember
him! — understands the language3>2 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, “Sidi YAbd

350 The idiom used here is ySamlu {-tahramiyyas. )

351 This is the verse of al-kafiran (Surah 109:6), NE ds “gfag ;ﬂ “To you be your Way, and to me
mine.” The quotation of this Quranic passage follows A. Y. Ali (1989), 1708.

352 This translation is based mainly on the context and on the meaning of the verb fhdm,
“to understand.” The narrator here uses the word [dgt, 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) reléeve par I'un de ses constituants (confus, réduit a indistinct) de la
catégorie continu-indistinct. Le trait continu peut étre induit.” For a detailed meaning of
the verb LGT see de Prémare, DAF, X1, 59.

353 The hero’s knowledge of animal language is a common motif in folklore, occuring mainly
in fairy tales. On this see for example the comment by El Fasi and Dermenghem (1975),



266 MULAY HMOD §AFAQ — TRANSLATION

Llah, 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 Mahammad sent
us.”

They rose and began to walk. They arrived in Austria. When they arrived in
Austria, they found a multitude of people — so many people that it is a wonder
that there was enough food and water for them all! “Oh, oh, oh! So many people,
such a multitude of people walking about and such an army standing!” As soon
as they arrived, ... GaSfar 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 Sidi YAbd Llah, 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.] Mihammad
sent us. We will proceed.” They arrived. They seized them, and they bound
them.

And [those people] had a distant well and upon it a rock. A stone covered the
well-mouth. And not even forty people could move that rock, or take it off to
open the well-mouth. There was no one who could do so. It needed atleast forty
people. They lowered the five [Companions] down into that pit. There was 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 Muhammad has sent us. We cannot do anything.” Some time passed, and
they murmured the fitha.35* They sought God’s assistance, imploring him: “O
God, lead us to the right way! O Lord, O our Seigneur Mihammad, O Messenger
of God! We are under God’s protection, and under your protection, O Messenger
of God! Rescue us. We are hungry. There is darkness. We can neither sleep norsit
down. Save us, O Lord Mithdmmad! Save us, O our Lord Mithammad, 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 Sura of the Qur?an, the fatiha. A fatha is a solemn
invocation pronounced in public by a respectable person imploring God for a benediction
or help. The normal manner of addressing God is with raised hands, the open palms 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 Margais (1911), 165, 1. 3.
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The revelation3® descended upon Our Lord Mahdmmad — God bless him
and grant him salvation! — He was told, “The Companions have been seized,
they want to [...]” Our Lord Mahdammad — God bless him and grant him
salvation — called Sidna 9Ali. He called fAli, “O YAli, only you, O Ali! Go
to Austria. Rescue five Companions. Five of my Companions are bound in
Austria.” Sidna Ali went, found a fire, noise, and hubbub:35¢ all non-Arabs
worked up in such a way!357 There were such festivities, such lights, such music!
Our Lord YAli entered [the scene] and said, “What'’s going on?” They answered
him, “You do not know?” Sidna TAli knew seven languages. He could speak with
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-Dalfa.” “And where is Bu-Dalfa?” They told him, “There
he is, stoking a fire in order to burn the Companions in it.”

He went to Bu-Dalfa. He found him close by the well. Sidna YAli seized the
rock which only forty358 people can move and moved it with a single push.35°

355 The narrator uses the term wdhm, which means “imagination, delusion, etc.” (see DAF, X11,
287), instead of the cA wahy, meaning “revelation.”

356  This term seems the B word of the pair hdir and ndir. 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 “T avertisseur’, le
prophete qui met en garde contre le chatiment / contre les dangers du péché [Co].”

357 The term used here is mhadga.

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 YAli is known from other Arab folktales, such as the Egyptian folktale, “ ITmamu’
‘Aali and ‘Aantar,” (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
anybody with Muhammad could open it. They were all inside asleep. The door had a small
hole in it through which they could look outside. Imamu ‘Aali 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. ‘Aali 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 the White Cheese,” the protagonist, a young boy, by himself moved 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 réve 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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Hereached down and pulled the five of them up. 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 and Mahdmmad is His
Prophet.” It was the city of I-fAqli f-on-Namsi [and ] became the city of our Lord
Muhidmmad - God bless him and grant him salvation! — one among the Muslim
countries. And the Companions went straight369 to meet our Lord Mahdmmad.

360 This uses the preposition: ila + fdnd.



TEXT 13

God Alone is Everlasting

A short tale: God the Sublime and the Blessed, Praise Him. At the beginning of 1
the world, the Great and the Powerful created a bird. And He 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.



TEXT 14

[A Poem to] Sidi Hmad 1-Wafi

O one who begins composing after evoking the name of the Protector! Listen,
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. O my Lord Sidi Hmod 1-Wafi,36! add faith and kindness to my words!
O my Lord Sidi Hmad 1-Wafj, 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 {Abd]
as-Slam. I implore before you Bu-Fatma, the crown of my confidence, and the
pleasure of my moan. God bless him! My nobility equals his years. The one who
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 giblah and toward north, toward east, west, and
here. O star of Venus! O my echo! O my Lord Sidi Hmad 1-Wafi, 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.



TEXT 15

Muhimmid §-Srif 1-SAlami’s Poem**

My name reveals clarity. O my people, what is visible cannot be hidden.363
YAlami of the Hlal kinship, I did not forget you and you did not forget me: I
have God as witness. O people of faithfulness, the well-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 find my soul, comfort, and my
refreshment! O Lord li B. r-Rasod!365

362 The narrator attributes this poem to Mihimmad §-Srif 1-YAlami. He adds that this man
was a carpenter and an excellent poet, but unfortunately could not remember most of his
poems.

363 The original expression here is d-dahir ma hu xafi, which may refer to the on-going
discussion concerning the Siirfa title. On Siirfa al-SAlamiyyin see n. 22 on p. 7, n. 44 on
p. 13, n. 12 on p. 69 and the bibliographical references there.

364 Thisis a very complicated context, making it very difficult to provide a precise translation
for mdawi man kadd l-ukad. For the first term see DAF, X, 538 under kadd [11]. For ukad see
DAF, 1, 59.

365 Seep.67.
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TEXT 16

kiinna b-sab§ bna?d | f-meiyyag nlofbu]

salta¢ kan wah g-gazal Sdandu sabfa d-al-fyal. Sandu sabfa d-al-Syal, u Sawad
Zwaz, Yanda l-mrea wah [-Yayla, [-mea wah [-Sayla Sdanda, Sanda wahd [-5ayla,
wa u huma dig [-Sayla mfass?sa Sandiom mxdannda. u htitwwa wah n-nhag a9
lu di¢ [-mra: “g-pazal, ava ndsmiw uladna u na??w t-tsid u g-gdad u ndsmiw
uladna.” ga htowwa ?al la: “waxxa.” dabhu g-gdad u Saznu t-teid. ?al la: “wa fayn
mas nasmiw had l-fyal?” ?a$ lu: “nasmiwham!” ?al la: “wa ra dyala¢ nfdabbiha
mfa [-fyal dyali nasmiha.” ?a$ lu: “la? banti mas nagmiha b-yiddi, u ntina smi
dyalag.” huwwa nddh uladu Puddamu ?al lam: “yanahu a uladi nahtdab lkim
-Swad, yanahu ndhtab lkum -Swad.”

fabbahomn-al-gaba u tal?amf-al-gaba, fabba l-mziwda mammsa b-ox-smad
u z-zapriia d-al-kittan maxluta m§aha laylar?tiha u yaklaha u xdllaham ?al lam:
“‘ahdtbu l-fwad wana mas ngib lkim [-Swad, Sabbiw azdom n-al-wahid.” ?alu lu:
“‘waxxa.”

dyala h$aba f-as-stilla d-az-zbif, s-sulla miammea b-az-zbif. tokka$ f-ralba
banta, u hsaSa tamma u xab$ada, ?a9 lu: “ana smida.” twa u huma dig [-fyal,
gah -lil. [huwwa babaham Pbal ma yimsi Salla? lam [-meizba, bda$ dig [-msizba
dar?i “at-tan, at-tdn, at-tan.” dar?i lu stitwa:] “a baBa ar?i li zdidam dyali Paddi.™
dfawad d?ul lu axwa: “a bafa arri li zdidom dyali Paddi” u hiwwa dig -$wad
lay??tw “ta?, tar.” l-xlawadhha, l-xla. “a baBa ar?ili zdidom dyali ?addi. a baBa arri
li zdidom dyali ?addi” u huma laySdazmtu hdtta nzal [-lil. nzal Sltham [-lil, gassu®
yibkiw, ma Sandam nayn yimsiw. dsmaw Sdynam n-wah g-gbal sabu fih d-diixxan
u d-daw mastul. Palu n-bdftom: “yandahu n-dig g-gbiyyal ncufu skan fih §la nah
ydaxxluna.”

msaw n-di¢ g-gbal. bPaw massin, massin, massin hdtta wiislu, sabu l-gula, sabu
fih dig -gila. mnayn sabuha fih ?alu la: “xalti, ya xalti, hna Zina n-fandag ya
xalti.” hiyya ?a$ lom: “mdshba bigum a ulad xti! mdashba bigiim, mdarshba b-ulad
xti.” daxxalSam, gallsadom, nafsa$ rasa, tiyyhad [-?uffa d-al-?mal, nafssd g-ras
d-si geu aw d-si hamm Sawad [-’mal, halba$ g-gaswa, ?a$ dig -hlth d-ag-gdaswa
u dig [-’mal u tayyabdom u nazzlad lom yitiassaw rad lom: “wa tiassaw!” [-fyal

1 This sentence was sung by the narrator, and each time the passage occurred the narrator sung
it with the same melody.

2 galsu ) gassu. About the assimilation of /1/ to the following /s/ see Cantineau (1960), 52—54;
however, this particular instance is not mentioned by Cantineau.
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kbigin kanu yi??iw m-nassam?3 layaglu u yhag?uh f-al-?ded, u stitwa ladagul: btha
g-gus ma daseaf si, y?ulu la: “ma dagil $il” yndxsuha u y?ulu la: “ma dagul sil”
dig l-Sayla dabki, dig [-bki dPal lom: “xalli [-Sayla dagul.” “a xalti cuf layqulu li ma
dagul si.” “xalliw [-Sayla dacul.” b?a$ ladacul, huma layaglu dig [-hamm, dig [-Pmal,
u famu yndfsu.
dig l-gula kan Sanda bna bzizat msammi, kan §dnda bna msammi bzizat. ?a$
lom: “xdsskum daStowni xteum s-stitwa donfas mSaya.” — bas d’am f-al-lil dagla —
“Xteum s-stitwa daftiwha li danfdas mfay.” ga huma ?alu la: “waxxa, u ntina
ftina bzizat” ?ad lam: “ndftih lcum,* fabbiwdh.” huma §abbaw bzizat u hiyya
§abbad xtam s-stitwa bas dum dagla. ga huma ?alu ndig bzizat: “fiwax ladanfds
yimmag?” ?al lam: “yimma ladanfds may ycunu l-geayan lay?ds’su f-batna u
lhyay layizgiw f-batna u l-fizan layizwiw f-bdtna ladkun yimma nafsa, laykun
l-hasara$ kullom f-batna laygawwdu ladeun yimma nafsa.” gaw huma ?alu lu:
“waxyas.” baydinyissandu Sla di¢ [-malfira [-gula. dig -gula, Pamu -hyay yizgiw,
Pamu l-fisanyizgiw, Pam kil Siyizgi. ?alu: “wa hay nafsa.” ¥dfdu xtom u fabbawha
uBdfdu bzizat unazzlu la b2izat dyala Puddama u xtam fabbawha u xwaw u msaw
layiZriw.
bay$in yizeiw, azei ya mal-la dozri! azsi ya mal-la dazzi! hiyya fitnad, -gila
fatnad. monnay fatnad, saflad l-Safya u hsa$ dig l-Sayal f-al-biizma, §dnd bala
-Sayla, P?ada t1b.6 PPadu layt-tib, hiwwa layigli, yi??i la: “a yimma! l-hbiBa dyali,
ya yimma! ana bzizat kabdag, a yimma.” d?ul lu: “bzizat kabdi? a batt l-hxam!
bzizat kabdi?”t-ta?u dagul, tar u dagil, “bzizat kabdi? a batt [-hsam!” hatta ballga$
n-ag-gwiha dyalu. mnay ballga$ n-ag-gwiha dyalu, sabdu -Sayal. galsa$ “a bzizat
kabdi! a bzizat kabdi! a bZizat kabdi! a bzizat kabdi!” dadgawwa?$ fla bzizat, galsad
ladabki Sla bzizat, xdszad dazri, xaszad dazri ka dadldr?ahom, ka sstbam, sabSam
msaw, msaw.
lah?a$ l-xyal dyalom, lah?ad tasf manndm, ldh?aSam. [huima mannayn sam-
fitha magga, galsu Sla wahd d-ditkkana u bdaw y?ulu: “Salli bina, ya hZag, diabbi
l-hdsnaul-azaw. Talli bina, ya hZay, dfabbil-hdasnaul-azdar.”]” lahradam, sabam
galsin fla wahd d-dikkana falya f-as-sma. ga$ hiyya ?a$ lom: “ahdbtu n-5andi, a
ulad xti, ahabtu n-5andi!” Palu la: “la?, ntina tlas n-Sandna.” ?a$ lom: “ma Sandi

3 m-nafsam ) m-nassam. About this assimilation see Heath (2002), 177.

4 In this corpus it is evident that the preposition /- loses the vowel.

5 This occurs in northern MAa lexical isoglosses versus /drri/ “boy” in Fes and Meknes. On this
see Heath (1989), 6.

6 dtib ) ttib. 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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$i bas ndtld$, ma ndqdar si natlas.” gas hiyya ?a$ lam: “a??ow li hzima f-hzima
u natlas’” fasxu l-hzuma u gabtaham f-baftam u bdaw ytallSiha. mannayn ytdl-
[§itha, dar?ilom “ha na ficum, a ulad [-?ahba! hana figim!” Saw yi??ow la t-taff-dic
LSafya. faw “ha na figim, aulad l-?ahba! hana ficum!” hiyya, Palula: “ma ntallfage
n-fandna hdtta diwwds nna had ag-gbal b-al-Yafya.” saflad [-Safya killa. dar?i
lam “ha na figiim, a ulad [-?ahba! hana figim!” Saw yi??iw la t-taf, hatta dostxa$
ma b?as $i8 dardds ddanhdzz. di¢ s-sa$ad habtu Sanda. ?a$ lam: “afliw li a ulad xti,
aflow li.” galsu yifliw la, Sardu la -Swad f-rasa. fa?du la kull $if-sasa. iwa xdllawha
Samma u msaw fhalam.

bdaw masyin, hna ila hna, hna ila hna, hna ila hna, hatta ballgu n-wah -mdxyg.
ballgu n-di¢ -meiyyaz. ddxlu n-al-mdgg. galsu yxdslu, zuwwlu s-sbafat man
wazlom, ziwwlu hadig, galsu xsal® nti ndxsal ana, xsal nti ndxsal ana, xsal nti
ndxsal ana hdtta dafyaw. u s-stitwa fthgm kan Sdanda l-xdlxal, l-xlixal frazla,
guwwla$ di¢ [-xlixal, xalladu, kadd laddxsdl u nsadu damma u msad f-hala.
ms$aw f-halom, mnayn msaw f-halom, hdtta ballga$ ma §a$'° naysn msas wah

b?a$ si ) b?as si. For this type of assimilation see n. 30, p. 9o.

This verb is related to ca J..& | gasala “to wash, to clean etc.” Here is an example of
an assimilatory shift from the voiced /g/ 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: Margais (1911), 280 and Assad (1978), 12—13; Taza: Colin
(1921), 44; Tetuan: Singer (1958), 114, n. 5; Anjra: Vicente (2000), 48, n. 9o, 91; Chaouen:
Natividad and Rahmouni (1996), 141 and Moscoso, DACh, 46—47 (n. 102 for bibliographical
references); and Skoura: Aguadé and Elyaacoubi (1995), 31. About this shift in Jewish Mma
see the detailed commentary in Lévy (2009), 194. This shift occurs in other Magribin ADs as
well: Tlemcen: Marcais (1902), 18; Djidjelli: Marcais (1956), 23; and Cherchell: Grand’ Henry
(1972), 12. And it occurs in other ADs: for Mardin see Jastrow (1978), 148: xasal, yaxsal
“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  fad layan ) fad nayan ) §a$ nayan. For a detailed study on the particle fad, see Caubet
(1994), 173-184 esp. under points 2 and 4. For a detailed semantic definition of fad see
DAF, IX, 274—275; and Vicente (2000), 154. On the syntax of fad, fawad in Magribin Arabic
see Grand’'Henry (1977), 237-239.

11 This both locative and temporal particle is from ca Payna. It occurs in MA often as f-/
mn-/l-/ hatta f-ayn and mnin “where/from, where/till when?” See Caubet (1993c), 99; idem
(1993a), 172-173; Taza: Colin (1921), 92; Anjra: Vicente (2000), 151: layn; Tlemcen: Margais
(1902), 191: mndin “lorsque”; Djidjelli: Marcais (1956), 555: mndyén “lorsque, quand, du
moment ou, a partir du moment ou”; and Hassaniya: Cohen (1963), 227: mné¥n, which
is “hypothétique est assez rare, I'introduction de I'hypothese est réalisée en général au
moyen de ligatures spéciales. La ligature essentielle est idd ou ild qui marque aussi bien la
simple éventualité que la probabilité.”
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as-Swiwas, ?a$ lom: “a xudi, ana nstd [-xlixal. [-xlixal dyali xalliSu f-al-mdrg. u
daba massa namsi ngib l-xdalxal dyali. ma ndrdar $i nxallth.” ?alu la: “waxxa.”
?ad lam: “ila ¥t%u had d-dasdara xdasa$ u Sndfniad, attannawni, attannawni,
attonnawni, aSafuni hana massa nazbdr l-xlixdl. u ila xrSuha sfaxa$ u mada?,
amsiw, ahasbu, ahdebu, ahdrbu, fasfu galglu Sabbani.” msaw msagan,

bdaw massin, massin, massin, massin, massin, massin, massin, hiyya mskina
ms$ad daftas fla l-xalxal. saba galglu. ?abta u h$aha f-al-mazwad dyalu umsa biha.
méa, bday?ul la: “aSkallam, adkdllim, a mziwwatti'? aw naglag.” dar?i lu: “kiinna
b-sabfa bna$ fmeiyyaz nlabu, nsi$ xlixli u gast -lilu® u huwwa masi lay?ul
la: [“@Skallam, adkalldm, a mziwwatti aw naglog”].

hama, di¢ [-bni$ad bPaw masyin, masyin.'* — xtam fabbaha galglu — hatta
ballgu n-wahd d-das malada [-?itta> [-mea [-Pitta. dar?u Sla dig [-Pitta. xdsgad
n-fandam. u hiyya l-mea hiyya [-?itta. ?alu la: “xayla daxxdalna n-Sandag, dayf
li-llah, ngalsu mSag.” gad hiyya ?a$ lam: “ana uladi Sandi s-styyab, uladi fandi
s-suyyab, fandi [-Szara u ntuma [-bnidad, u aladi siwyyab mas yxdasgu n-nilkiim,
la?.” Palu la: “xayla ahsina fayn ma kan, takkina fayn ma kan, ma Ydanna si
n-nayn'é nomsow.” ga$ hiyya ?a$ lom: “Sandi wah [-bi§ fih t-tban.” ?alu la: “hsina
mia dig t-tban, xabbdSna f-at-tban.” daxxlaSom, xabbSaSam f-at-tbon. u ulada dig
s-styyab lay?Payylu f-al-gyab.

wa f-al-lil gaw di¢ l-5zara, sabu yimmaham sattba$ u vakkna$, d-day fdanda
ladasial. Palu la: “yimma, skun ga n-fandag f-had an-nhag?” gad hiyya ?a$ lam:
“ma Za n-Yandi had, a aladi. ana shdaht, ana s2dft shiha.” 7al*” “xyar.” ga wahid
?al lam: “ana gadda mas naglas nahdiha.”

l-lagadda sbah wahid xaham yahdiha. sbah layahdiha, skun ga n-fdanda. walu
SamSu n-nfas ma céaf si.

fas-sbah Palu lu: “skun ga n-Yand yimma?” ?al: “ma gina hadd. u ma Za hadd
n-fdnda. yimma shahdd, yimma gdz9a9 shiha. ladar?i s-sgul.” Sawad l-lagddda
?al lam axug: “ana mas nomsi.” fawad, sbah haydak Sawad. wah an-nhax d-as-
stitu ftham, 7al lam: “Gna mas ndhdiha, ntama ma ladiasfu si” s-stitu sbah
layahdiha, sbah layahdiha. ??a mnassunafis, ’7ama$ hiyya, gaw dig [-bna$, xasgu

12 mzuwwadti ) mzuwwatti. For this assimilation see n. 14, p. 87.

13 n-lilu ) [-lilu. The opposite process is more common, see 1. 19, p. 87.

14  In this instance the assimilation masyin ) massin 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 [-nayn ) n-nayn. See n. 19, p. 87.

17 The expected sentence here galu la. However, the narrator simply uses the verb in in the

3rd person singular gal. She does this several times in this corpus.
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man dig t-tban u Sattbu la, u Zaff? fu la, u bayytu, u sabbnu, u P?aw s-Sgul kamal. u
laddStihom az-zgiyyfa d-al-lban u [-xiibz u ddaxlu fhalom.

ga huwwa, ?al lom, mnayn gaw, ?alu lw: “skun ga Yand yimma?” ?al lom: “ha
$ kif u ha $ kif, ha sku Za, ha Sku Za.” hiyya xdsga$ dig [-fayla, taSa dig al-lban
u di¢ l-xtibz u bna xgdz, Sabbdx f-di¢ [-Sayla, gamad dgawwa$ di¢ [-fayla. gad
yimmah ?a$ lu: “ga xalltha!” ?a$ la zdSma: “ma mas yaimollog walu.” ?al la: “nah
ya yimma l-Syal lay?ayylu yxadmu mSag¢ u laddStitham z-zlafa d-al-lban u l-xiibz,
say nandglu hna §tih la.” hiima kanu laydobhu gdada f-on-nhax n-al-wahid. kull
wahid y§abbi g-gdada dyalu yaw l-fassiug. ‘daba nti daftiha ga z-zlafa d-al-lban,
$§ mas darvi la z-zlafa d-al-lban?” twa mannayn gaw xudu.

sabu di¢ -Sayla galsa, hiyya galsa. ?al xuda baryin. faw xdegu di¢ xuda.
tahu layi??w $-sgul killom. dig [-Szara fashanin biham, Zawzu btham kullom,
kull wahid fabba wahda. Zowzu bithom. PPaw [-Sugs, tidssu. u stitwa bara fdand
galglu. galglu layisSa biha.

wah an-nharg hiuma daba §sayis, galsin killom u galglu maziyisfa. galglu mazi
yista b-di¢ [-Sayla. ?al la: “aSkallam, aSkallom, a mzuwwaiti aw naglog.” dar?i lu:
“kiinna b-sabfa bnad f-meiyyag nla§bu, nstd xlixli u sgast iy, Sabbani galglu
u h$ani f-mzuwwattu.'® ga huma [?alu]: “hadi xtna!” Sarliha. Palu n-dig galglu:
“xayla ya galglu ila ma damsi dfabbi nna [-gda n-al-xaddamin fdandna sa fayn.”
ral lom: “waxxa.” Stawdh dig l-gda. ?al lam: “daba dfathu li had [-mziwda!” Palu
lu: “la?, ma nfathiha $i.” Stawdh di¢ -gda. ?alu: “mannayn ggi*® nxdallsug.” Pal
lam: “dabi dSallquha li fod-dvixxan.” Palu lu: “la?, ma nfallgiha $i f-od-dvixxan.”
hiwwa msa, u huma §dllquha f-ad-diixxan. huma Sallquha f-ad-diixxan, u hiyya
Pad lom: “a xxi! a xxi! d-diixxan d-xti.” — d-dixxan d-xta zafma. — fothu dig [-
mziwda, sabu xtom. tasa$ frhom xtom daficdh biham, hiuma fashu btha, daxxlitha
n-al-hdmmam, xdslu la, hdasdu la, ??aw la Sliha.

di¢ galglu balldg l-gda, u Za. xallsith u Stawah [-mziwda dyalu. ?al lom: “dabi
dkunu ftahtiuha?” ?alu: “la?, ma fidhna $i.” fabbaha bda y?ul la: “aSkallom, adkal-
lam, a mzuwwatti aw naglog.” walu. “abkallam, adkallam, a mziwwatti aw naglag.”
walu. ma darddr $i dahddr, ma daS¥df si, ma dahddr $i, ma dahdds $i. balldg
n-wah l-magg ?al: “u nah, lakutt ga nagil had batt [-?ahba! u nah hdtta nagul.”
ballag n-wah [-mdeqg u sasedh gazlu. huwwa msa bdfda di¢ galglu, huma dig [-
mziwda ma PPaw lu sifiha xtam: xtom Sabbawha hayyditha. ??aw fiha l-ggayan u
l-hyay u fiksan u [-Ptat, Sammeu lu [-mazwad. hitwwa m-an-nay lay?ul la: “Ghdds,
ahdag!” kull siy?am yilgi. may fidah sizlu u glas galss. fokkah gizlu Sla di¢ [-magyg,

18  This passage was sung by the narrator, and each time the passage occurred the narrator
sung it with the same melody.
19  dgi) ggi. For this assimilation see n. 11, p. 86.
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masiyagla. Sand balu hiyya ladonkih, lada??i lu dig $Si. foha. [-Seusu(?) n?dblu
faynu, l-hayya tluwwa$ lu Sla Sun?u, l-ggana® taxs$d lu §la xnafsu — yaw § hamm
77a$ lu. — kullam. ma$, ma$ dig galglu, ma$ f-di¢ -mdgg.

huma ??Paw [-Suss n-di¢ xtom u fabbawha n-di¢ d-kan ba?i. u fashanin mas
ytisu, u yimmahom dig [-?itta fashana btham mas ttis.?! ulada ma kanu ga siy-
yab.

u baBaham ga yisfa. baBaham d-smaham, ga yisfa Sandam. ma ySdasfom si.
gaydu??, dar? f-al-bab. may xdagqgu, sabuh baBaham. Sarliuh. Palu lu: “ya bajsana,
ntina smidna f-ag-gbal u hnaya u nah ma ndasmiwag.” daxxlih u xdslu lu, u hdasdu
lu, u baddlu lu Sannu. u Palu lu “wa glas hatta dmud.”

— waha mazyana had [-xeafa. wa faw sdannad §liha ka ma ggi hiyya hadig.—

20  For the atlas of this term and its variants in northern Mma see Behnstedt (2005), Karte 56
on p. 70.
21 dtiz) ti. For this assimilation see n. 83, p. 102.



TEXT 17

faysa kmada

saltag. saltag, kana$ wah [-Sayla ma Sanda si yimmaha ga mea$ baBaha. mea$
baBaha Sanda lad?adla u dédxcéxa b-ad-d?u? u dfdsstha u deammda b-ag-gmad.
ka$$ drul la ga Saysa smada, Saysa smada, Saysa mada, faysa emada. dig
-Sayla miskina ga dabki, galsa f-al-kucina.?? ma laddahbat $i n-as-safli. iwa Sdnda
baBaha, bafaha zdfma mazyan miaha. u mead bapaha ?biha. iwa mead bapaha
?biha, daxedz, ma dxdseza $imiaha. ma d-xdalltha si daxsdz, ga $-sgil u s-kmad
medmmda fth. twa msas.

wah an-nhag ?ama$ di¢ mea$ bafaha u xallad la gbina d-as-sgul. kanu mas
yimsiw n-$i Payyala. xalla$ la gbina d-as-$gul. gaba$ az-zraf u g-kumiyya, l-hasil
[-Pawt kamal, u xulltaSu la mfa baftu, u ??a$ la s-saba ?add-ma ila.?® ?a$ la:
“mannayan ngi, xdassni nsib kill wahid b-wdahdu. nsitb had az-zea¥ kull wahid
b-ag-saba dyalu b-wahdu. u mas ngi.” u xdalla$ la sta d-al-hwi9a$9, ?a$ la: “had
l-hwiad saggbam, xdslom u Plihom.” u xabb$a$ la d-dlu d-al-bix bas ma dsib $i
bas dazbad [-ma, bas dab?a mahhiula. $abbad ad-dlu xabbda§u. ?ad la: “dabbars
n-gasag bas dazbad l-ma. u xsal had l-hu$ u ?lih. u ila dddyyd$?* mannu ga fotta
ntayyra lag¢ man gnabag.”

22 This obsolete term is a loanword from Latin cocina | coquina, Andalusian Arabic kucina,
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: kutina; Heath (1989), 286 under
C-384: “/ksSin-a/ (F) or [k¥ssin-a/ (Mk, Mr and F area)”; and in Chaouen: Moscoso, DACh,
321, 11. 1070 (and the bibliographical references there). Lévy (1995), 193 explains the evolu-
tion of this voice in MA with admirable succinctness and clarity: “El mozarabe kotsina,
‘cocina) dio el arabe granadino kotsina, forma que se mantiene en Tanger y Tetuan [I
add here Chaouen too-AR] (kotsina/katsina) y cuya evolucion dio ktina en judeo-drabe
de Fez, y kassina (Rabat), ksina (Mequinez), ksina (judeo-arabe de Marrakech). El castel-
lano medieval cozina se encuentra en judeo-espafiol con [germinacion sic!/] geminacion:
kozzina, y sin geminacion en diversas hablas arabes: 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. gadd-ma tlo
d’une taille énorme, de trés grandes dimensions (masc.) — godd-ma hi m.s. (fém.) [Co] —
gadd-ma ilo combien il est grand! [langage des femmes] [Br].” The plural ending -in, which
occurs in this context, refers to fdyna “her eyes.”

24  ddayydf ) ddayyds$. This assimilation occurs mainly with a verbal prefix. On this same
assimilation in Fes Jewish M see Lévy (2009), 185.
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hiyya msa$ f-hala, xagga$ hiyya u banta, u di¢ -Sayla galsa$ dabki. ma fdnda
mannayan dabda dig a$-sgul. [kif | mas dafmal? abki yibki, abki yibki, abki yibki
ya fayna d-al-fma. m$a$ dsaggab dic l-hud, msa$ n-5la wah [-bis, msad dagbad
[-ma ma Ydnda bas. P?a$ di¢ [-hud f-al-?$i5a u dalladu f-al-bie b-$i hbal — aw b-si
twal aw bsi hamm — bas yixtsal. may tallafu, sabad msa$ wahda. galsad ladabki
u dgdssad.

talfa$ n-Sanda wah -mea mna®® [-bis. hiyya ladabki haydak, u wah l-gwiza,
l-gawza ssayybad m-al-bix u 2a$ fwust d-dag. Za$ fwust d-day, ?°a$ ¢-éah
nfal?a9, xargad mon ?dlba -mra. xavga$ mon 7dlba [-mya ?a$ la: “basm llah
flic a banti, basm, basm llah §lic. basm lah Slig, § Tandag, ya banti? § fandag? as
fandag?” 7a$ la: “ha § Sandi: fandi mea$ bafia xasga$ u xallad li had z-zgdf§ ?a$
li nfapzu, kull wahid ndr?th b-wahdu. u ma Sandi mannayasn nabdah. u xalla$ li
sta d-al-hudad ?ad li saggbam u Pltham u xdslam. ma gbdzt bas nxdslom: ad-dlu
d-al-big xabbiadu. ma Sandi bas nxdaslu, mannay dallidu f-al-bis msa$ li wahda.”

gad hiyya ?a$ la: “wa wa skid. ma dabki $i.” di¢ -mea ?PPa$ ¢-¢ah u gad fwist
-biw. gabad t-tubsil d-al-hud u sdaggabSu u Pladu u tallaSdu la, u ?a$ la: “wa waha
-hu.” tubsil marli msdaggab. u di az-zed§ P7a$ lu anfas, anfas, anfas, anfas, anfos
kull wahid b-wahdu. ?a$ la: “iwa waha wa sku$ ma dabki $i!” (g-guhaniyya). iwa
7ad la: “waxxa.”

msa$ di¢ -mea ?a$ la: “yanah n-al-hammam ndxsallag.” fabbada n-al-ham-
mam, u xaslad la u hdaeda$ la. P?a$ la baSda f-easa l-Tdsfa.2® u xdasla$ la u hasda$
la, u gabda n-ad-dar. u yibbsad la u ?7a$ la [-hinna. ?a$ la: “twa guz!” gabda$ lag
l-hwayaz d-ma hima Sand hddd, u ziyynad n-di¢ [-Sayla, ziyynad la matla?. u l-
fayla kadd gzala f-uzaha ga l-yarada.

?ad la: “wa yanah n-had d-ditheiyya d-dag s-siltan. ad-duhsiyya d-as-siltan,
mas yimsi ydxtas l-mga s mas diazbu, yanah!” fabbada. hiyya daxlad, u dig xta,
dig [-Sayla d-di¢ [-mra, kanu Sdanda abfa d-al-Saynin, agbia d-al-Saynin f-uZaha,
dar?ila: “ayimma, cuf hadi faysa smada. hay 2a$ Saysa smada.” dar?i la: “askid
sakda! Pdlla¢ faysa smada! Saysa kmada mas ggi n-ndahnaya! bas mas ggi faysa
gmada, dnda si hwayaz? fanda si haza? Saysa smada ma gad si.” dar?i la: “unah
tla ya yimma Yaysa smada!” dar?i la: “lar.” twa u braw galsin.

hadeu di¢ [-Payyala u kammalu u mas yiftas?u. mas yiftas?u, gab s-sultan
at-tnazay d-az-zaft, z-zaft u kabbu f-al-bab d-al-miskin, d-mas dfazbu mas ytokki
la s-sarbil dyala f-di¢ [-hamm dig [-lza?.2

25  Another example of imala. For more examples see n. 89, 99, 274, p. 104, 106, 157.

26  This is the word dfsa, “galle tannifére,” after a metathesis. For more about this term see
DAF, IX, 133 and 161.

27  Thisis a variant of [sa?. About this word see DAF, XI, 49-50.
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bdaw xaggin, xaggin, xaggin, xaggin, xasgin man-nay xaega? di¢ l-fayla daba
Wi xdssu ySabbiha, d-nhiyya Saysa smada lassa? la di¢ l-faedi f-az-zaft. lassa?
la di¢ [fasdi. msa$ dralfu, ma n?la$ la $i. ?a$ la yimmaha (zdfma hiyya di¢
ag-guhaniyya): ‘ga xdllih, ga xallih!” [?a$ la]: “a yimma $-$asbil dyali, $-Sasbil
dyali.” ?a la: “ha $-sapbil axiie.” gabda$d s-sdarbil axii, gobdad $-sapbil axiie Pradu
la fBiZla, u Sabbada f-hala n-ad-das, zuwwla$ la fanna. Sabba$ dig l-hwayaz, u
sdaggbad la, Saw padda$ la B-smiyyad dyala la tahea, u gallsaa galsa. u hiyya
2a$ hiyya u banta. u 2a$ hiyya u banta n-ad-das. galsu galsin.

n-al-lagadda sabhu yfottsu. §abbad [-xdaddama dyalu di¢ l-fasdi d-as-saebil
d-masyzi Paddu hadig -mea dyalu. $abba$ dig l-fasdi d-as-saxbil u bda$ dassara
man had d-dag n-hadi, n-d-day hadi. Payyass hada, ?dayyass hada, hada yrayysas,
hada y?dyyas, hada y?ayyas. kull si lay?dayyas.

ma Za $i 7dadd dig [-Sayla dyala, u axsa kan kaxdssa banta. xdgza$ la banta.
?ad la: “ha Payyas la.” liwwada f-al-hsiza bas ma ydahsu si di¢ asba d-al-Saynin,
gattad la uzaha b-al-hsie. dval la: “Padda la! Padda za, Padda, ?ddda, Padda.” ?a$
la: “musi Padda. ma y§abbiha $i. musi ?dadda.” iwa ?a$ la masi ?adda.

?ad la: “ma ba?i lag $i $i bnida?” 7a$ la: “la?! ma ba?i li $i, hadi ma hiyya, ma
fanna ga hadi” ga$ hiyya allad Sayna, dic [-Sayla tallle$. dig [-Sayla tall’ls9,
cafda. ?ad la: “hiyya ha hiyya! hiyya l-Sayla ha hiyya.” ga$ hiyya a$ la: “hadig
daba l-hamm fla safda, wah [-xwidma. ma hi ga l-xwidma. wah l-xwidma $amma
Sfal-kucina galsa. ma daddhbat si m-al-kucina. galsa ga f-al-kanun. hadic mula$
l-kanun. hadig masi mazyana.”

gad hiyya ?a$ la: “daba, mazyana habbta, ?biha habbta, kadd f-al-kanun hdab-
bta, dkun fayn ma habba$, mulaha ?al log fayn ma kana$ asaha lu!” habbtada.
Palu la: “habbta!” habtad dig [-Sayla. mannay Pdyysa$ dig s-sdpbil, ?ddda. ?a$ la:
“ha, $-$arbil ?adda. hadi [-mea d-sidna.” ?a$ la: “twa &af, bi*8-llah, u ?7t8 yiddag
fhadl-Sayla, u SassiSa yaw PPi3 la i haZa, ila hatta ddfsdf mSa asag. hadil-mea
d-sidna. daba hiyya $-saebil ga ?ddda. hiyya [-mea dyalu.”

wa msad ralda lu, fedh u tas, hiwwa ga yxdatba man bafaha, xdtba. ??aw
[-Sups, Sasrsu u huma faghanin mas ytisu.

mea$ bafaha ma hmalba $i §las §abba$ s-sultan. ma hmalda si. Sdasrsu. bra
-gazal mia [-mea dyalu hdtta dafya, u msa msafas. msa wah an-nhag msafis.
Pal la: “wa dabi daftdh n-mead bafag!” ?ad lu: “la?.” hiyya ka$$ miskina ga [-
buhallyya. ap-¥azal msa msafis, u mead bafaha zad. dar?ad fliha “Cah, éah, cah.”
“Skun?”?a$ la: “ana.” ?a$ la: “wana l-bafs masduda §liyya.” ga$ hiyya ?a$ la: “xayla,

28  This is another case of the preservation of the vowel /i/ in this frozen expression. The
comment by Moscoso, DACh, 177, n. 524 that the preposition b occurs only when followed
by the pronominal suffix of 1st person is incorrect.
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ya banti, aftah li, wahha! wana ga mea$ baBag, wa fidh li. u ncufo¢ u whast lag, u
ralbi laytrattas Slic, u daba fidh li!”

fotha$ la. fatha$ la, daxle$. sabdSa galsa, galsad mfaha. ?a$ la: “asa nafli lag
rasag, rasa¢ rah mfammdr b-al-’mal.” ga$ hiyya ?a$ la: “ana ma f-rasi ’mal. ma
dafli i $i.” gad hiyya ?a$ la: “la, ara nafli log! ara nafli lag!” twa Zdrwda, ?a$ la: “glas
nafli lag, glas!” glasa$, P?a$ m-nassa dadafli la, gaba$ l-xlala u hsada la f-al-miixx
dyala. hiyya hsa$ la di¢ [-xlala f-rasa u di¢ [-Sayla fasfsd$, u azfa$ hmama. ma
b?a$ si mnadam, hmama, msa$ n-dand [-hmam.

hiyya ziyynad n-banta u saggba$ la u Saddlad la, u gallsaba. ?a$ la: “Gywa abra
hnaya. mnay yzi, ?ul lu ana [-mea dyala¢.” u hiyya msad f-hala u l-Sayla xdallada
Sammag.

g-gazal giwwaz dig [-yumayan u Za. mannay za, sab [-mea mbaddla man lawna,
masi hiyya hadig. ?al la: “anah ya wiiddi! Sonnu hada? s szdf fig? § fandag?” gad
hiyya ?a$ lu: “la, ga l-wahs dyala¢. ma fiyya ga l-wahs dyalag, whast lag!” ?al la:
“yiddag $ Sandom?” ?a$ lu: “yiddi b-?iwwa$ ma ysabtu f-al-hyut.” ?al la: “u sizlok
hiwall” Pa$ lu: “sizli b-Piwwa$?® ma ytalfu f-as-slalom.” ?Pal la: “unti, s Sanda¢?” 7a$
lu: “b?68 nanxammom Slig.” ?al la: “xyas.” iwa skad. — daba n-nas kanu niyya ma
laySdasfu si. — b?a galas.

l-lagadda msa n-ag-gdhba d-as-sgul dyalu. sab di¢ l-xaddamin ma ??aw si
$-$gul; walu ma ?Paw. ?al lom: “dnah ya wuddi! sontiwwa3C hada? fayn a$-$gul
dar?du! ana msafas u ntuma ma 7 si $-$gul?” ga huma ?alu lu: “hna wah
l-hmama ladgi, ladalhina, ladatlafna, lad?al nna, ‘kif kan mulay s-siltan mfa
meadu? nan?ulu la, ‘kif -hamm.” ladomsi ladabki.” ga huwwa ?al: “S man wdxt
ladgi?” Palu: “l-waxt lflani.” ga huwwa f-di¢ l-waxt -flani u glas. “fayn ladonzal
had l-hmama?” Palu lu: “ha fayn.” glas f-al-mutds d-al-hmama. hitwwa galss, dig
l-hmama fasfedd u gad “foreer” ila huzrsu. galsad f-huzeu. b?a yifsdh biha, b?a
ysallag Sltha, bPa yhadic bitha hatta tah la b-gdsa, sab di¢ l-xlal f-kasa mahsi.
huwwa laydassas la hayda, u sall hadag, sab l-xlal. huwwa ma §dndu xbdr bih.
sabu l-xlal, ziowwlu la. hiwwa sall dig l-xlal u hiyya saz§a$ [-mea. gaziad -mea
dyalu. saba meadu. saba meadu, 7al la: “dnah ya widdi! sannu hada u sku ??a
lag hada f-rasag?” ?a$ lu: “mea$ bajsa.” ?al la: “u s dhibb la f-banta? hay f-od-day
fandi, $ dhibb la?” ?ad lu: “walu. lahhdfla u sayfta Sandyimmaha. nhibb la hatta si
haza.” ka9 b-on-niyya miskina. iwa [-mya yaza3 mea. msad mfa s-gazal dyala.
u di¢ l-Sayla lahhdf la u sayfta Sand yimmaha.

wa faw bra g-azal frad-dar dyalu faw shal. u Sawad safas. faw safas, faw
msa$ ddur? Sliha. ?al la: “dabi Saw dafidh la!” ?a$ lu: “1a?.” Saw fatha$ la. daxlod n-

29  Thisis another example of the preservation of the vowel /i/ in ChA.
30  San + huwwa. See n. 57, p. 96.
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fanda, galsad mfaha, man n-ndhna nihna, man n-nahna nihna. ga$ hiyya ra$ la:
‘had [-b7$ $ Sandkim fih?” 7a$ la: “had [-bi% d-as-sbufa.” ?a$ la: “1-bi% d-as-sbufa
masi dyanna. Sanna fih as-sbufa, as-sbufa, as-sbufa layaclu mnadam.” gad hiyya
?ad la: “a ntallsl fih.” P?a$ m-nassa mas dtallal, hsad di¢ [-malfura, di¢ -Sayla.
hsad dig l-mea mfa s-sbufa u sadds$ §ltha. u Saw msa$. xalla$ banta damma u
ms$a$ hiyya f-hala. msa$ f-hala.

hiyya, di¢ s-sbufa yziw yacluha — layaglu mnadsm, layacluh. — d?ul lam:
“‘ahdaw fla [-mya d-sidkum! ahdaw fla [-mya d-sidkiim! ana [-mya d-sidkim!” u
fawad yhdyydu manna. ySaw yimsiow yaglitha. Sawad d?ul lam: “ahdaw fla -mea
d-sidkum! ana hiyya l-mpa d-sidkiim! ana [-mea d-sidkum!” hdtta ga gdzla. ga g-
gazal dyala. wah an-nhag Saw saba haydag. 7al la: “Sonnu hada?” ?a$ lu: “Sawad
dig $i hiwwa hadag.”

ral a?af ytallal §la s-sbufa, dxal ytallal fla s-sbuSa dyalu. ysamS$a lad?al lom:
“ahdaw fla [-mea d-sidkim! ahdaw la [-mea d-sidkim! hadi dadral -mea
d-stdkum,” skunni®' hadi?” dxal n-di¢ [-bi8. fias fal-bid, sab [-mea dyalu. [faw
Pal la]: “a nah ya widdi! $annu hada?” ?a$ lu: “ya wuddi, d-ktab hiowwa hada!
Sawad Sam9adni, u ftaht la [-bab.” iwa xdpraz di¢ [-mea. ?al la: “u banta ara néufu
ma nd??w la!” 7a$ lu: “ma da??i la walu. ga sayfia la, ga Sttha la.” Sawad tla? dig
-Sayla, saggda f-hala. ?al la: “msif-hala¢!” u hitwwa b?a mSa l-mea dyalu f-ad-day
dyalu. bPa f-ad-dar dyalu. Sawad b?a $i dyyam, xdyr sabbi.

u fawad msa msafis. msa msafds, hiyya mtar?la. g-gazal safis u hiyya
mtd??la, [-btan Puddama ?add-ma ila. ?al la: “dabi! daftah n-mead bafag!” ?ab
lu: “lar.” fawad gad ddur? u dhdareds, u dedgfia u dzawag fiha. kads dfizz fliha,
fawad fatha$ la. fathd$ la, daxxla$, galsa® miaha, galsu yiggammSu, galsu
yhddeu. iwa ?7ama$ dassara, ?a$ la: “ana xdssni nassara f-od-day dyalag.” ?7ama$
dassarsa. dassasa mon ndhna n-nahna, mon ndhna n-nahna, u saba$ l-bis, Sanda
l-biw. ga ?ad la: “hada san hiwwa?” ga$ hiyya 7a$ la: “I-bis, [-bix.” gas hiyya ?ad
la: “@raf! ndreih néufu.” Sassadu, ?Pad nassa mas cufu, siyybad fih dig [-malfura.
siyybada f-di¢ l-biw. xdllada f-al-bix, ladgawwa$ f-al-biy. skin mas ycufa u d-
dar ma fiha hadd. siyybada f-al-bix u m$a$ f-hala. u xdlla$ banta, faw mziyyna
msdggba, galsa.

fawad bra g-gazal shal u Za. mannay Za, sab ga di¢ [-malfura d-di¢ [-fayla.
Pal la: “Sonnu hada Sawad?” P7a$ lu: “ha Sonnu.” ?al la: “Skun ga n-Sandag bas
Bgdit hayda?” gas hiyya ?a$ lu: “xay, xay gzizal — hiwwa xaha d-al-fayla axsa
[faysa] — xay gzizal, gzizal msammi gzizal.” ga huwwa ?al la: “u § dhibb n-had
gzizal? s nar?w w?” gad hiyya ?a$ lu: “n?aduh.” - hiyya [Saysa smada] ma kadd
$i dasxa d?abla — “nhibb lu d-dbtha m-as-sahma n-al-ldhma u t-tdingix d-az-zaft

31 Skan + hiyya. See n. 57, p. 96.
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layigliyinkabb §lih.” ga hiwwa ?al la: “waxxa.” gab z-zaft, u PPa z-zaft yigli. sayfot
muga l-malfa? d-dig [-Sayal. ga dig [-Sayal. glas galss. Sayyat n-al-mlafi? d-mas
ydabhuh. ?al lam: “‘tahnu $-sfagi. mas ndabhu had l-Sayal §las layzi n-Sand xtu. §
gayir?i?”

hitwwa daba, mannay kammalu u mas ymuddith, ga hiowwa ?al lu: “xayla, ma
tlabt Slic ga Yayta fla had l-bis. ga nfayyat Sla had [-bis u dabhuni.” ga huwwa
Pal lu: “$ mas yzid fig [-big?” ?al lu: “ySayyat lih u safi, ga nidyydt §lh.” iwa ?al
lu: “waxxa, ha l-bi.” fiah lu [-biw. ?al lu: “wa Sayydt.” huwwa §ayydt Sayta. Sayydt
la: “a xti, u $dzz hbafsi. u s-sfasi laymtahnu li, u t-tnazds d-oz-zoft layigliw 1i.”3?
gad hiyya 7a$ lu: “xay, u $dzz hbajsi. u l-gsayin ¢lu lahmi, u -hyay sdffu dommi. u
l-hsan u l-husayn u Pusedd [-Sayn §la hiizei”®? u s-siltan layismas, ‘aaaahhhh.”
hama Saw zaw n-nilu masyzabduh, ?al lom: “la?, hattaySawySayyat.” ?alu lu: “wa
fawad Sayydt!” Sawad Tayydt: “xti, u Sdzz hbapBi. u $-Sfawi layintahnu li u t-tnazds
d-az-zaft layigliw li.” gas hiyya ?a$ lu: “xay, u Sazz hbafi u l-geayin ¢lu lahmi, u
l-hyay sdffu dammi, u l-hsan u [-hasdyn u Pusrdd [-dayn fla hizei”

Pal lu: “ma dabhith $i. xdlliw [-Sayal. xallow [-Sayal” Pal lu: “aglas, a bni. aglas
galas.” di¢ -Sayal glos: fudh u glos. u huma, ?al: “ava wah [-7iffa.” gafsu [-?uffa u
$-spit. u dallaw [-?uffa. dallaw [-Piffa tlas [-Sayal. P?ad fiha l-Swiyyal, nazzaldu. u
faw dallawha, Saw tlas [-fwiyyal axus, fawad nazzaldu. fawad dallawha talfad
Swiyyla. $lada d-al-Tyal. miskinawilda$am f-al-bis b-wdhda, twa lada d-al-Syal.
dallaw Sallaf: ?al lu: “asaw Sallaf” dallaw Sallaf u t-twal u tallfu dig [-mea. talfin
bitha. may tallfu ystbu [-mea, sab [-mea dyalu. ?al la: “nah ya widdi! Sannu hada?
had i P7a$ lag mead baBag!”

ysib3* di¢ xaha. tas fiha, fedah: ydassa§ xtu u xtu ladddssiu u yibkiw. dig [-
fwinnas®s gziwlin. msaw. 7al la: “s dhibb la n-banta? ha banta hay hnaya daba.”
gadhiyya ?ad lu: “daba s kan masyitt?a n-xay, yitt?a n-nila, nhibb la ga d-dbtha m-
as-Sahma n-al-ldhma u t-tdangie d-az-zaft yinkabb (ltha. say ka$$ mas da??i nxay,
narrth an-nila.” m$a n-nila u dabha, u ?dttSa b-at-tsuf u ??aha fwah t-tayfus3® u
??a la yku di¢ az-zaft — yaw § PPa la — u sayft n-nila, n-al-xa$na dyalu. hiyya masi

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 faysa. About male
features in female speech see the commentary see n. 144, p. 120, and commentary on
P- 3337, 49-

35 The ending morpheme § /a8/ in [-fwinnas, “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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dyalu. sayft n-yimmaha. 7al la: “ar?i, afedt n-nas, wana mas ndarri lag at-tfam,
mas ntdfmom.”

fashana yimmaha mas d-ti, s-sultan mas yi??i la -tfam. fdand bala axra
mada? f-al-biy, u hiyya nazhad. banta ndzha$ fand bala. iwa n-nas galsin. l-hdawi
u l-bnadok u z-zgared u d-dinya ladcaf, u [-S¥ayas mbdsszin u kill $i. Sdstad n-
nas. u t-tfam mazgi, t-tayfus §la s-as d-al-xaddamin mazi. daxxladu “yuyuyuyu”
ladzagrad.3” mannayasn Saerad di¢ t-tayfus, dsib banta hiyya l-luwwliyya, di¢ &-
Kas b-asbia d-al-faynin mbagrdz hiwwa [-liwwli. taha$ ladgawwa$, diayydt b-
al-fadaw. hiyya ladgawwa$, di¢ n-nas d-kanu haddasin laygawwdu.

msaw yhdarbu, msaw yiZgiw f-halom, kill wahid layZsi. hiyya b?a$ ladgawwad
b-wahda. di¢ n-nas hasbu, msaw f-halom. u hiyya ladiayyat b-al-Sadaw, u di¢
t-tangir Puddama, di¢ l-hamm, dig¢ t-tayfue d-al-hamm.

hatta zawah [-Swiyyalyista. Pal lam: “hadi d-dag s fiha?” Palu lu: “I-Siizs, gaSom
Lhdiyya.” xaega$ n-nilu, ?a$ lu: “dadcaf § nand??i?” ?al la: “xayla, ya lalla ila ma
dastiniwah at-telyyaf d-al-xiibz uwah at-telyyaf d-al-lhima. ana, ?alu zag at-tiam.”
gad hiyya ?a$ lu: “Zani t-tSam!?” “addaf, addaf, addaf!” hdatta sahhtadu. 7a$ lu:
“ma nd$tiha log hdtta dab?a dabki, hdtta yeaziu Saynag fhal dyali, hdtta yinba$
lag garwinnas38 f-Saynag.”

glas layibki, b?a layibki u wah [-mra gayza. ?a$ lu: § fandag, a bni?” hitwwa
mdrbut Sanda. sabtadu. ?al la: “I-mea Zaha t-tiam, u 269 n-Sanda, Pult la daftini
wah at-tetyyaf d-al-xuibz, uwah at-tetyyaf d-al-lhima. daba Pa$ li nab?a nabki hatta
ynabdu f-fayni gagwinnas.” msad n-al-xla, Zabad [-?bita d-garwinnas, ??ada lu
hayda $la Saynu, u glas “a lalla, a lalla, xxdz! gogwinnas nabdu. a lalla, gopwinnas
nabdu. a lalla, gopwinnas nabdu.” xarza$ n-nilu, Stadu hluka f-taheu, n-dig [-Yayal,
u m$a f-halu. u hiyya b?a$ dabki u di¢ banta — msa$ dafnada — yaw s 77a$ la.

ka kan Sandi [-mafiah ka §assiSak at-taffah.

— gzala had l[-xsafa, twa miawwla had l-xgafa, twa xayla sanna$ fliha kif
gazad?—

37  ladzdgrad ) ladzdagrad.
38  The ending morpheme s /o8/ in gagwinnas “watercress” is related to the Latin plural -es.
For more on this see n. 195, p. 130.
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zbifla

saltag, kan wah g-pazal Sandu d-das. Sandu d-das mazyana u fdandu s-stah u
fandu had ssi. u [-Sayla ka$9 maszuna ma laddxgaz $i. ma layxdalltha si datla§
n-al-fu?i. ma layxdlltha si datla$ n-as-stah. ma layxdlltha si domsi hdtta n-$i
mautas. dig [-5ayla, hadik ma ka$$ fandu, ga dig [-fayla.

wa Za huwwag wah an-nhag ?ama$ hiyya xdggad, talfa$ n-stah. mannay
habtad, daxla$ n-wah [-miskin. daxle$ n-dig [-miskin ma Sammsa ma laddxul
n-nilu. daxled n-di¢ -miskin f-al-fu?i, u taht monnu l-hwana$, [-hwanad. taht
mannu l-hwana$, u hiyya daxla$ n-di¢ [-miskin u galsa$ fih.

hiyya ma ladafsaf al-lham kif nhiyya, ma ladaSedf ag-gdad kif an-huma, ma
ladaSeaf l-hud kif n-hiowwa, ma ladafedf si. u -swarad Sliha sabfa d-a-swarasd,
ma laycufa hadd. moannay ytallSu la l-lham, d?al lom: “Sonni hadi?” al-lham laxas-
sa dkun bla Stam, bla hada bla hada. wah an-nhax tallSu la [-hu$. a9 lam: “Sonnu
hada?” “I-hud.” Palu la “hadi $-sug. -ha$ b-as-stug. [-hith b-as-sig.” u kanu layTab-
biwdh la bla sug, [-hud b-as-sug. “hadam s-Sig, d-al-hud.” Pa$ lam: “xyar.”

wah an-nhag tallfu la l-lham. kanu laytallfu la -lham b-al-Stam, b-al-ha??
masi haydag. tallfu la l-lham b-al-Ttam. ga$ hiyya gdfda$ dig [-Stam. [-xaddama
Wi ladsaxxar la, talliad la dig [-Stam. gad hiyya sdfds$ dig [-Ttam, [-Ttam b-al-I-
muxx. 7a$ la: “Sonnu hada? hada $ lay?alu w?” Za$ hiyya ?a$ la: “hada [-5tam
b-al-muixx, laytart?uh u yahbdt mannu l-muixx u layagluh, mazyan.” ga$ hiyya
?ad la: “waxxa.” di¢ [-xdddama habtad, u hiyya msa$ n-di¢ [-Stam tart?adu, hbat
mannu l-mibxx. hbat dig -miixx kiltSu u tallPlad f-dig at-turba.

di¢ l-hanu$ kad9 msa?rfa b-az-2az, b-az-zas. tall’lod mon dig t-tii?ba dsib gug
d-ap-gZal Skaw g-gban. sgaw g-gabna u nazzlith. — ahsab daba haydaya. — axiy
msa ycufa geah yiddu. gedh yiddu, ga huwwa ?al lu: “aiihlag! n-ban sabbi$ had
[-xddd hmds hayda u g-gban bydt? n-ban sabbi$ had l-xadd?” ga huwwa ?al lu:
“had l-xadd $abbrdu n-al-xddd d-as-siltan gaifar u l-mdigga d-guhds.”

gad hiyya sahdad dansfds fla dig s-sultan gaffas. xdssa déwuz bih. “fayn nti
ladSasfu?” ma ladfdsfu si mapta$. mostdd dig -fayla. bdaw n-nas yziw ytallolu
fltha. hadayziytallal, hadayziytallol, hada yzZiytdllal, hadayzZiytallol. ma xalla si
baBaha si dwama Pah lan-dig I-Sayla. u [-Sayla maSduma. hdtta sabiha, nadeu la
yaw § PPaw, sabuha mgita §la s-sultan gaffas. ha???ula meita §la s-sultan gaffais.

Pbat baBaha l-bea u sayfta n-as-sultan gasfds, ral lu: “ana xdssni ndftic banti.”
ga dig s-sultan gasfar ??a l-bra Sawad PPa lu fiha, Stah [-kdtyyab u Stah [-Pinniba
u §tah si hamm axus, gal lu: “had bantag Ui ttammay f-or-razal d-an-nas dfabbih.
ha l-hbal bas deabta, ha [-mas bas dradla.” PPa lu dig [-bra Pbiha. bafdha ma rda



TEXT 18 — ZBIBA 289

$i. baBaha Pbat dig [-bant u taha n-al-xaddam Tdndu, al-fabd. Ttaha n-al-fabd,
Pal lu: “xassa¢ dSabbi hadi n-si marshala bfida, u d?adla. ha s-skit bas deabta,
ha -sduma fas dar?i la d-dom dyala, gibu li nsasbu. gib li d-dam dyala nsasbu.”
dig [-mal§u? dig [-5abd ma sxa si biha, Sdzza$ lih. hiyya bda$ ladabki mas domsi
fhala mas y?adla. ?al lu: “mas dfabbiha d?abla u itla ma ?%alta $i, ntina mas
n?adla¢ fFmutfa, fmutia mas dmuad nti.”

u fabba dig [-Sayla u msa. msa hitwwa layibki, u hiyya ladabki dig [-Sayla. ballga
n-al-xla, n-al-?itar d-al-xla. ?al la: “iwa hna mas nradlag.” twa ga$ hiyya ?a$ lu:
“xayla! ana mzawga fig!” bra$ dhibb lu sasu u dhibb lu ¥izlu u dhibb lu yiddu.
“ana Summedg f-ad-dunya ma éaf*® l-xyal dyali, ga xdllini b-op-guh. Simmedg
ma daflom §liyya fayn ana.” ?al la: “anah, ya banti.” ?ad lu: “walu.” u tal?a, hiowwa
ggaf fhalu, msa fhalu. Sabba di¢ ag-sduma, dbdh g-gdaswa u ??a d-dam dyala
fap-duma, u Sabba di¢ [-Pinniba u Yabba di¢ $i n-baBaha, u ?al lu: “ana ballagia
n-al-xla u ?9alta.” ?al lu: “safi.”

hiyya miskina b?a$ massa, massa, massa, massa, massa hdtta dsaba$ layix-
faw [-mfaz u g-gadyan f-al-xla. ga$ hiyya msa$ n-Sand di¢ n-nas Ui Sandam dig
[-mSaz. u hiyya may kad9 xasza. may kad$ xagza daba, tada yimmaha zuz -
gawzad, l-gawza$ laysdesfihaom d-al-mal. $taSom dig -flus. 7a$ lom: “GStiwni ga
l-kdssa u g-gald, u l-lham §abbiwha.” xdllsa$ di¢ g-gdi. l-lham Sabbawha. hiyya
ma fdnda ma ddr?i btha: hiyya f-al-xla magmiyya; ma fdanda ?$afi, ma Sanda si.
huama Sabbaw dig $si. hiyya msa$ n-di¢ l-kdesa u xsalba u yibbasSa; u msa$ n-dig
g-gald u xsalSu u yibbasdu. g-gald PPadu Sliha u l-kagsa P?ada fla sasa. ma §dasfa
hadd $ n-hiyya. u bda$ massa. u hiyya ka$ gzala — ?allag — f-sifda, ga l-yarada,
u kan Sanda $-$5ae gzal. u br’ad massa, massa, massa, massa, massa.

hiyyamassa f-al-xla hdtta taha$ fwah d-dag, tahad f-dig d-das Sanda s-gyad,
di¢ d-dar Yanda -gyad. ddxlo$ n-di¢ as-syad u Skommsad f-al-lil. u Skammsa$
fal-lil. u hiyya d-dax dig s-sultan. — fay sku mas yaSedf! — ddaxlo$ n-dig ax-gyad u
Skommsa$. di¢ s-sultan f-al-lil ?al n-al-xaddama dyalu: “sie Sudd [-bab d-a5-pyad.
u ¢uf dabi ygu si wahid 9dmma. sudd [-bab d-as-gyad.” xdsga$ di¢ l-xdddama
dsudd [-bafs d-ax-gyad. mannay xdsgad, sabba hiyya mkammsa, hiyya mluiwwya
mkammsa. hiyya ma Sedfda $i4° San hiyya, di¢ $i mliowwi. daxlo$, ?ad lu: “ya sidi,
wah l-hamm $amma mluwwi. ana ma §7aliu si, ma Sedftu la Zann wala ?insan,
mluwwi di¢ $$i, ma edftu s n-huwwa.” ga huwwa ?al la: “six, sa?sih, ?ul lu, ‘ka Zann
dntina ka Pinsan’?” fawad xdsga$ 7ad lu: “ntina Zonn yaw ?insan?” ga hiwwa ?al
la: “ana Pinsan.” ?a$ la: “ana Pinsan, mana st g-gon.” daxla$ ?a$ lu: “huwwa Pinsan,
lay?ul Pinsan.” ga huwwa ?al la: “?al lu yidxul”

39  dcaf ) ¢caf. On this assimilation see n. 72, p. 101. About the phoneme /¢/ in general see
n.133 on p. 117.

40  The expected assimilation given in n. 30, p. 9o does not occur here because of the last
vowel.
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daxxlu. kan Sandam wahd [-bwiyyad. ddxxlu n-dig [-bwiyya9. ddxla$ n-dig [-
bwiyyrd, daxlun-Yanda sarPsawha. ma la daSdf hdadd, ma la daSedf hatta si haza.
galsa® galsa $amma. bPad miaham. b?ad miaham. laydStiwha dagul, u ydStiwha
daseab. ma Yasfuha s n-hiyya. hiyya moksiyya b-ag-gald b-as-$¥de. u gasa §lih I-
kawsa: vasa mluwwi b-al-karsa. -kdgsa, [-kdgsa §la sasa mlitwwya b-dig s-salk,
b-di¢ si ma Sasfuha si. hawwma layaStiwha li-llah, u hiyya hay mSahom.

sabad Sandam [-Tiiss, mas yi??ow [-Siis d-wudd as-sultan: as-siltan gaffas mas
YiPPi -Sims. mas yi??ow [-§igs. — ha, d-ka$$ ladahma? §lih — hiyya ma §asfos
$i § kayan. mas yir?iw [-§igs. huma layblyytu, ga$ hiyya ?a$ lom: “aftiwni wah
swiyyas d-ag-gis nbiyyat l-bwiyyad dyali.” ?alu la: “ma xdssag ga dblyyadt! dntina
[-Pa¥fal! ntina Paxfa u nti mas dbiyyat [-bi8'? hannina u msif-halag.” galsa$ galsa
dabki. ga s-stultan ?al la: “S Sdndag, $ Sandag a zbifSa, § Tand zbifia?” ?al la: “S nti
msammaya?” 7a$ lu: “zbifSa.” dig s-safa ?al la: “s nti msammaya?” 7a$ lu: “zbifsa.”
S fandoag a zbifsa, § Sdnd zbifsa?” ?a$ lu: “Pult lom ydftiwni g-gix bas nbiyydt [-bi%
dyali ma habbu $i.” ?al lam: “aStiwha §-gis, aStiwha g-gis dbiyyat [-bi$ dyala.”
ftawha g-giw, biyytad [-bi$ dyala.s

PPaw [-Sugs, wuggdu. u PPaw l-hdlwa u PPaw kill $i. may Pamu yi??ow l-hdlwa,
msad dar?i mSahom [-hdlwa, ?alu la: “ma dar?i si mSana -hdlwa. mas dibyydih
nna d-dsis d-al-?afa. dntina ?agfa.” galsad dabki, abki, abki, abki, abki, abki, abki,
abki. ?al: “s Sand zbifa?” Pal: “xdssa dar?i mfana l-hdalwa u hiyya ?axfa ttiyydah
nna*! d-dsis.” Palu la: “la?.” 7al lom: “aStiwha dar?i l-hdlwa.” Stawha dar?i -hdlwa.

ga l-Stirs, nazzlu l-Sugs. Palu la: “wayanah miana n-al-Sugs.” 7as: “la. ma namsi
$i.” PPaw bafda [-Sasfa, Palu ma yi??Pow la si [-fasfa: hiyya Pasfa, s mas dar?i
b-al-fasfa. ?a$ lam: “la, ma ndr?i si l-fasfa.” [-Sasfa PPada b-yidda. hiyya daba
ladar?i Saruz u busuz. P?ada b-yldda u P?ada fasa. u msad n-al-hammam, u
xsalba, u Saw liwwa$ dig l-karsa la gasa. ?alu la: “yanah mSana n-al-fiss.” gasd
hiyya ?a$ lam: “la?.” ?alu la: “Ga yanah.” ?a$ lam: “la?, ma namsi si.”

hima msaw n-al-$iEs, u hiyya ?amad u ziyyna$. gib daba Sanda l-hwayaz, dig
l-gawza$ Tanda fihom kull $i. [-hikma$9, l-gawz d-al-hikma. gabda$ [-hwayaz, u
zlyynad u sdaggbad u Saddlad. u kadd yar?uda b-az-zdyn ladasal u s-sifean u kull
$i. u msad n-al-fuxs.

mannay m$a$ n-al-$urs, galsad, kill $i mabhut fiha, n-nas ftimmedm ma cafu-
ha. kull si ysahhah fiha, kull si ysahhdh frha. ga$ n-Sanda yimmaha d-al-Seisa.
gad fanda yimmaha d-al-Sxusa ?ad la: “xayla, ya banti! ngallsag nbagrzag f-
mutaf -Seusa. l-Yusa zdfma masi mziwna: u nina mziwna, hsan manna, ngall-

sa¢ fmutfa. ntina adhdg.” gad hiyya ?a$ la: “waxxa, waxxa, massab!™? gallsada,

41 dtlyyahlna ) ttiyyah nna. About these types of assimilations see n. 83 and n. 19, p. 102 and 87.
42 mon-sab ) massab. Concerning this word, which expresses wish or desire, Lévy (2009),
240 comments: ‘Monsab a une forme contractée msab (massab en ancien fassi, a Rabat
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barrzada. “I-Sxusa gzala, [-Teusa gzala.” kull siy?al: “I-Sxusa gzala, [-S¥isa gzala,
-Srusa gzala.”
hiyya, mannay bdaw mas yiftas?u, ?ama$ hiyya, ?bal monnam. msad f-hala
n-ad-day. msa$ f-hala n-ad-das, u zuwwla$ fdanna. faw radda$ di¢ l-kdrsa u
padda$ dig ac-clala?*® u galsad, hayda u zaw. gaw, ralu la: “nah, ya zbifa, fla
Sgusal l-Teusa ya zbifla ga l-ya??uda!” — hiyya, hiyya d-ka$$ mbagrza. — “‘nah ya
zbifSa, Sla Teusa yartuda! l-Seusa fimmdena ma éifna di¢ az-zayn d-nhu f-dig
-Seasa! ga l-yar?udal” gad hiyya ?a$ lam: “u nah yaStiha {-tisis, nah ysaxxds la!”
sak9a$. Pad lam: “u l-{xusa gzala.” hiyya galsad, zdfma ma Sdnda higga.
huma n-al-lagadda Sawad msaw. n-al-lagddda fawad msaw. ms$a$ fdanda yim-
maha d-al-Tsusa, ?a$ la: “xayla, ya banti, agi nedkkbag¢ ntina f-al-fammaziyya.
ntina hsan man banti. ntina daskab f-al-fammasgiyya.” ?a$ la: “waxxa.” gakkabda
[fal-Sfammagiyya. msad [-T¥iisa f-al-fammariyya. vakba f-al-idmmartyya. “gzala,
gzala! gzala! gzala! gzala!” nazzlitha, gallsuha Sla [-mtdrba Pudddam s-skix, u [-
fusa d-nhiyya d-as-sah h$awha tdht s-seis. xabbiuha taht s-seie. ?aled la yim-
maha d-al-Sgusa: “mannayn ygallasig, u yib?’a swiwis, azbad [-Ssusa, nazzla f-
mutia, u ntina msi f-halag.” mannayn hadka$: nazzlod [-Ssusa fmitfa, u hiyya
msad f-hlan-ad-daws dyala. msa$ f-hla n-ad-dar dyala. hayda u Zaw, figd? kull si.
wzaw. Palu la: “I-Sxisa gzala! hay mas ggi u cufa. ga l-yar?ida, ga l-yarradalya
zbifSa, ga lya??adal” hiyya galsa$ f-al-mutds fayn ladaglas l-Skisa. ma ztwwlad
$i fanna f-di¢ s-safa$. galsa$ f-al-mutdf d-al-fsusa. daba n-nas laccuf** [-Sxisa
gzala. mannay kan [-Ssas mas yidxul, gabda$ dig l-Sxisa u nazzalSa fmitia. u
hiyya msad f-hala. hiyya msad f-hala. g-gazal monnay dxal n-nawba [-luwliyya,
dnbhdt f-di¢ z-zayn, ka8$ ba’a ma gbadda, dnbhdt, anbhat f-di¢ l-isuisa ga [-
yarrada! ?bat $i xaSom — flom nah ?addas — kadd f-yiddu, sdlla man yiddu u
tokkaha la fryidda. takkaha la f-yidda. hiyya Zabad%a u nazzalda Samma. hiyya
miaha g-gwahi layiawniha. u hiyya msa$ f-hala.
huwwa mannay kammal daba kan laysalli — yaw s kan layi??i — u kommal u
glas galas Pliddam [-Sxusa, u glas yithdds miaha u ycufa, ystba masi hiyya hadic;
masi hadig d-caf ndds fiha, ?al la: “fay wah l-xaSam d-$tiSa¢c?” Pa$ lu: “ana ma ¥i$
xadom. ma §tidni $i!” hiyya ma Sanda si. ma ¢afad $i, miskina. ?al la: “wana §tidag
[-xaSam!” Pa$ lu: “ana ma Cift $i! ndus § ku fabbaha.” dxal Ssus marli Sla Palbu.

musulman, et, en interjection, a Fes juif: massab!; mansab a El Jadida, Safi et Marrakech
juif, ainsi qu'a Alger juif).” For a detailed semantic definition of man-sab see DAF, V111, 140.
43 The singular of this word is calla?-a / de Prémare $a176g-a. On this term see DAF, V11, 167,
“n. chiffon, loque [comp. darbala] [Co].” See Margais (1911), 257: ceniig. On the typical
northern MA phoneme /¢/, see the commentary n. 133 p. 117.
44  ladcaf ) laccaf. On this assimilation On this assimilation see n. 72, p. 101. About the
phoneme /¢/ in general see n. 133, p. 117.
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292 LALLA HUSNIYYA L-YALAMI — TRANSLITERATION

ma S¥dfl-mea fay msad. zbifia sabha$ b-al-kaxsa dyala, u [-msagdn dyala, u hiyya
ladatedz, ma fanda xbde. u huwwa haw Sandu [-Ssisa, ma htowwa faghan ma hu
musi favhan. dig [-eusa d-caf masi hadig. sfad sasu.

hiyya [zbifla] daxle$ Sand [-Sxusa. u [-eusa ?a$ la: “xayla makkal*> li di¢
[-myaya néaf wizay.” hiyya mokklo$ la [-meaya. sabb?a$ di¢ zbifia ¢afod f-dig
[-mraya. gad hiyya ?a$ la: “Slas éuf f-al-meaya dyali? [-meaya dyali! ma caf si
ftha!” baz?a$ Sliha. baz?a$ Sliha, galsad dabki. galsa$ dabki, ga l-Ssus ?al la: “§ fand
zbifia? $ fandag a zbifla?” gas hiyya ?ad lu: “ana, [-Sxisa dyala¢ ?a$ li makkal li
l-myaya, mannay $tida la u Cift fiha, baz?ad Sliyya.” ?al la: “ma dfaws $i,*6 aski§.”
hdzzea u sakkda.

fawad wah an-nhag ?a$ la: “xayla makkal li [-miSta.” hiyya makklo$ la [-misSta,
hiyya PPada f-gasa. Pad la: “Slas da??i l-mista dyali f-vasag?” faw galsad dabki. faw
?al la: “waxxa.” wa gaytu. — ana daba nsida, hiyya gzala kana$ had l-xeafa -

wah an-nhag ?al mas ysafas. daba [-mea hay f-ad-das. mas ysafis. say §ta
nah huwwa hadag! mas ysafas. hiyya mannayn ?7a$ mfahom [-hdalwa, Sabbad
gawsg l-xubza$ thax%am u xabbafam, fiahSam, mannay kan mas ysafis, wahda
fammeada lu b-al-xli§ u wahda Sammeada lu b-as-sman. wahda [-liwliyya P?a$
lu Sliha di¢ [-xaSam d §ta htiiwwa n-al-Skisa, ??ada lu Sliha. hiyya mannay éafiu
mas ysafar, ?a$ lu: “azi, nval lag, a sidi.” ga n-fanda, ?a$ lu: “had l-xibza hadi
mfammea b-al-xliS. mannay dballdg n-al-mauta$ [-flani, kula, abda biha. kula. u
[-xtibza hadi d-as-sman mannay Sawad dballag n-al-mutaf [-flani, Sawad kula.”

msa. hitwwa balldg n-di¢ [-mutaf [-flani, ftah dig l-xiibza, ysib di¢ [-xadom hiyya
Fliowwliyya. sab dig [-xadam hiyya l-liwwliyya, sdfda f-yiddu u msa f-halu. ggas,
BgdS, ma safar i, gds. huma galsin, ssmfuh ga. ?alu: “hitwwa haw ga. ma msa
$i.” tahu. dxdl man tomma n-dig [-bi$ d-zbifsa. ysiba mziyyna hdtta darsarod
b-az-zina! u gzala, ladasial hayda b-az-zdyn. u dig [-miskin, — ?al la¢ — mziyyan
b-dig l-fgas d-Summeam f-ad-diinya ma éafuh! u hiyya gzala ga l-yaruda.*” gbad
di¢ [-xa%am ?al la: “ha, caf!” gas hiyya ?a$ lu: “hdayda,” Sad Sawda$ lu n-nazila.
fawda$ lu n-nazila. l-mya xpa ral la: “msif-halag.” msa$ f-hala n-ad-dawy dyalom,
[-moalfura Sxusa, u hiyya Sabbadu b-as-sah — iwa ha nti, ha s layi??tw n-nas! —
fabbadu, sabhad bih.

45  mokkan ) makkal. Here is a clear example of a shift from 7 to L For this term see Marchand
(1905), 465. For more about this shift see Heath (2002), 148. According to de Prémare, DAF,
X1, 234 this term means, “ext. remettre qqch. entre les mains de qqn., tendre qqch. a qqn.
(afin qu'il le prenne), lui mettre qqch. en main etc.”

46 dfawd $i ) dfaws $i.

47  This is the only instance where this term does not double the /?/.



TEXT 19

[-mra u gbifia

kad9 wah [-mea Sanda banta. u g-gazal fandu bantu. wah n-nhar §aznd$ dig
[-mra l-xibza u P7a$ [-Pussa. ?77a$ [-Psisa u Palad n-banta u n-dig [-Yayla xza, &-
gbifSa dyala, ?ad lam: “Sabiw had l-xibz.” wihda mas dfabbi t-tayfur d-al-xiibz.
banta §tada t-tayfus d-al-xibz dfdabbih. u axka ftada saseadu diammeu b-al-
ma. — s-saggadu mad?ib. — msaw layiZeiw.

di¢ -Sayla msa$ n-as-sarya diammds sasradu, hiyya dfdmmde u huwwa
yithed?, hiyya dSammdr u hitwwa yihed?, hiyya diammds u huwwa yithed?, hiyya
dfammde u hiwwa yihed?. [-ma mas ywdr?fu f-sasgadu? u axea abba$ t-tayfur
d-al-xtibz. d-mas yzi [-liwwli mas ySabbi [-Pligsa. banta gas l-liwwliyya, 5abbad
[-Pligsa.

axea bra$ massa hayda¢ hatta saba$ wah [-mea. massa f-as-sarya. hiyya
massa f-as-sarya, s-sasgadu -liwwli u hiyya massa musah ladgorri. sabad di¢
[-mya ladblyyat. ?a$ la: “lla biyyata! a lla biyyata!” 2a$ hiyya ?a$ la: “aa skan
layqul li lla biyyata, anah ybiyydt lu sdfdu u zmanu.® ga$ hiyya ?a$ la: “ana.”
gad hiyya ?a$ la: “xyar.” ?a$ la: “dxul.” daxlad, ?ad la: “ma gaz si man hna wahd
saggadu?” 7a$ la: “‘gaz. sasradu ha hu.” ga$ hiyya ?a$ la: “wa dxul,” ?a$ la: “S man
bab nddxxlag: fla l-bab d-ad-dhab yaw fla [-bab d-al-xdtea?” gas hiyya ?a$ la:
“‘ana ma na ga d-divwisa. daxxdlni ga fla [-bwiba d-al-xdatea.” gas hiyya daxxlaSa
fla [-bab d-ad-dhab.

?ad la: s mon kuisi ngalsag: ka [-kiissi d-ad-dhab ka [-kizsi d-al-fwad?” ?a$ la:
“la, Stini ga l-kugsi d-al-fwad.” $tada [-kissi mazyan. ?a$ la: “s man magla mas
nazzal lag: ka [-xibz d-al-Pmdh u l-lham u g-gdad, ka [-xiibz d-ad-dya u [-baysds
u llblyya?” ga$ hiyya ?a$ la: “aStini ga fSa d-al-baysdir u f39a d-al-lbiyya:
basaka §lyyya. ma na ga d-diswisa.” taa g-gdad u l-lham. ?a$ la: “S man xiibz
nastic?” ?a$ la: “Stini [-xbiza d-ad-dpa.” tada [-xiibz d-az-z¥df d-al-?mdh. klo$ u
Sarba$.

?ad la: “S man kisan nazzal la¢: ka d-ad-dhab ka d-al-xdatea?” ?a$ la: “Ttini ga
l-kwisa$ d-al-xatea.” Stada l-kwisa$ d-ad-dhab u ??a$ la 9ay. massa f-hala daba.

48  For this same semantic construction in Fes Jewish MA see Lévy (2009), 244: “... byad
assdfd ‘destin heureux’ qui s’oppose a swad-assafd ‘destin noir, funeste’” Compare this
last expression to our dnah ykaffas lu sdfdu u zmanu “May my Lord blacken his luck and
his days!” About the transitive verb kffos “ruin,” which occurs in the semantically parallel
context, see Heath (2002), 336, 565 Map 5-77.
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?ad la: “§ man hmiyydr naftic yiabbig: dan-hitwwa shih yaw don-htowwa {gaz?”
?ad la: “Stini ga don-hu Sxdz.” Stada don-hu shih. 7a$ la: “bas nfammds lag $-swaki:
ka b-al-xdtsa ka b-ad-dhab?” ?a$ la: “ana ma Sandi ma na??i b-ad-dhdb? ana
ma na ga d-diswisa: §tini ga l-xdtea.” $tada u Sammeadu la b-ad-dhab. 7a$ la: S
man geiwi yindah big? s man geiwi ndftic?” ?a$ la: “Geiwi, Ttini ga d-an-hu fwas.”
ftada d-an-hu b-Saynu. ?a$ la: “S man §abd yinddh big: d-an-hiwwa laydSesaz aw
d-an-hitwwa shih?” 7a$ la: “Stini ga d-an-hu layd$isaz.” StaSa d-an-hu shih.

u bda masi biha: “ov, w! lalla Zaba$ ninnu. w, iw! lalla Zaba$ ninnu. w, w!
lalla Zaba$ ninnu. w, w! lalla Zabo$ ninnu.™® xaszu bafaha u mead bafaha
yCufu. xagzu, ysibuha Za$ mtaxtxa, mziyyna, msaggba u di¢ [-hmag mfammadr
b-ad-dithban, u fashana mas ttis. nazzlad di¢ [-hmal d-al-hmag, nazzlad di¢ $Si, u
huama faghanin biha mas ytisu.

u n-al-lagadda ?ala$ n-banta, Sawad Tdznad, fawad faznad. axea d-kadd fab-
ba$ saswadu §tada l-xiibz. ?ad la: “nti §abbi [-xiibz n-al-faxsan. monnay ggi, fabbi
[-Pursa.” u axea banta Ttada s-sasradu.

banta hiyya massa muga di¢ s-saggadu, hiyya massa misa di¢ s-sdsgadu,
hiyya massa muga di¢ s-sasgadu, hiyya massa misa di¢ s-sassadu, tah la man
yidda, b?a$ ladazei, fawad saba$ dig [-mea ladbiyydt. saba$ di¢ [-mza ladbiyydt,
?ad la: “lla kaffasa! a lla kaffasa.” ga$ hiyya ?a$ la: “aa skan lay?ual li a lla kaffasa?
gabbi ykaffas lu sdafdu u zmanu!” ga$ hiyya ?a$ la: “Gna. ana nanrala la¢.” gad
hiyya ?a$ la: “ana hiyya lla biyyata masi lla kaffasa.” ?a$ la: “ka wahd sassadu
ka ma gaz si man hna?” ?a$ la: “gaz.” ?a$ la: “twa dxul. $ man bab nddxxlag: fla
l-bab d-ad-dhab yaw Sla [-bab d-al-xdtea?” ?a$ la: “gabbi ma ySayysa¢! daxxdlni
fla [-bab d-ad-dhab!” daxxlada fla [-bab d-al-xdtra. ?a$ la: “S man kitgsi nazzal lag
daglas Slih: d-ad-dhdb aw d-al-xdtea?” ?ad la: “ana gallasni fla [-kisi d-ad-dhab.”
gallasSa Sla [-kumsi d-al-xdtea.

?a$ la: “§ man magla ndftic: ka l-xubz d-al-xlit u [-baysdr u l-lblyya, ka l-lham
u g-gdad u l-xubz d-al-?Pmah?” ga$ hiyya ?a$ la: “ana Stini l-xiibz d-al-’madh u
ftini g-gdad u l-lham.” tada dig [-hamm axiis: [-baysdr u l-lblyya hamtin u §tada
[-xtibz d-ad-dra.

ma habba$ wala dagil wala dahlar. u Pamad mas domsi f-hala, Pama$ massa
fhala. 7a$ la: “§ man hmiyydr ndftic: ka n-hiwwa b-giZlu u mazyan ka n-hitwwa
mgit?” ?ad la: “Stini -mazyan, ma daftini si [-meit.” Stada [-meit. [?a$ la: “bas
niammds la¢ $-swari: ka b-al-xdatea ka b-ad-dhab?” ?a$ la: “Sammeu li b-ad-dhab.”
fammeadu la b-al-xdatea.] ?a$ la: “S man geiwi naftic: d-laycéuf yaw d-an-hiwwa
fwag?” ?ad la: “Stini d-on-hu laycéuf” Stada lafwds. ?a$ la: “§ man Sabd yinddh

49  This passage was sung by the narrator. When a parallel passage later occurred in a different
context, the narrator sung it with the same melody.
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big: ka don-hu b-siZlu ka don-huwwa §8az2?” ?a$ la: “Stini d-an-hu b-gizlu.” Stada
d-an-hu T¥dz. gad.

mannayn bdad magga, dar?i “ow, w!lalla Zabad xixxu; iw, w! lalla 2aba$ xixxu;
o, w! lalla Zaba$ xiexw; tw, w! lalla 2abad xixxu.” dig g-geiwi lay?al la hdtta
ballga$. mannay ballgad, xdrzu yiZriw bafaha u yimmaha, ysibu l-xtasi u [-gyus
u l-hamm. kull $i mxdbbat, hiyya mxdabbta. di¢ [-hmay mxdbbat. kill si mxdabbdt
nazzla$ dig [-hamm. $$asrad miaha yimmaha u baBaha, Sdassawha. alu la: “ka
had si layzibuh, cuf lallad xtag § gabas.

— ka kan Sdndi [-maftah ka §assidak at-taffah.—

11

12



TEXT 20

bint s-sultan

kanu say d-al-bnad, kanu f-al-lil galsin,>° samgin, ma lay??w $gul.>' iwa hayda, u
gazu $dy n-nas, gazu sdy n-nas u somfuhiim layhadeu. ?alod wahd al-bint, ?alod
hiyya layxdssa dfabbi sazil u y¢un tazis u waxxa ykun abd msassdt ldhnag.5?
za$ axwa 7a$ la: “ana xdssninfabbi vazil uykun tazis, zdaima, u ykin masi [-dbd,
ykun azal taziv.” axwa, s-sgiva dyalom, Yala$ layxdssa diabbi sazil ykun talab,
layi?pa, waxxa ykun ddaswis, ma Sandu walu,5 ga ykan layi?sa.
gawah al-Pinsan ydxtib di¢ al-luwliyya, Sabbaha, Sabd msdrrat lahnag, Sandu
[-flis bazzaf, bazzafal-flis Sandu d-gasam. ga axea Saw talba$ dig ax-gazil, fawad
axur d-ka xdassa. fawad fabbadu. ga y-gazal d-as-sgisa, xdssa sazal talob u ykun
daswis, ma Sanduwalu, ga ykun ga talob, ga layi’sa mazyan. abbadu, fabbadu.
axgin Sandam al-flis bazzafu axsa ma fanda>* . gab anah, mdsidd, ??as l-Syal
... frbdtna, magta. kaxdssa®® si haza dakla. ga$ xta,> ?a$ la: “a xti, azi n-Yandi,
Sannu y?ul la¢ §a?lag §lth, na??th lag.” Saw msad, faw axea Saw 7a$ la: “aZi xti
n-fandi, Sannu lay?ul lag Sdrlag, narrih lag.” msa$ hiyya n-fdnd xta l-liwwliyya,
ms$ad n-Tand xta l-luwwliyya, ?a$ la: “axti, ana Pal li §a?li Sla kasksu, xtissni kasksu
ykun ...m... hadig ... uykun ma ndSedfsi dig as-si....” gad hiyya, $ad9 la: “waxxa....”
??7a$ la dig kasksu u Sayyta$ la. hiyya madda$ yidda dagiil, hiyya tokka$ la yidda
fralbuu hae?ad layidda. “anahyaxti, anahya xti, anahya xti! yiddi, yiddi, yiddi!”
?ad la: “ladagli, [hada) i y?al xdssu gazal daswis, ntina Pult xdssa¢ pazal diswis,
walu, ma kayn si.”

50  Moscoso, DACh, 254 incorrectly understands this to be galsyin.

51 Moscoso, DACh, 254 incorrectly transliterates this as ma la-yi??iw s-$gul.

52 Moscoso, DACh, 254 incorrectly transliterates this as fand msdredt lihnag. This term is
the first component of the expression §abd msassdt ldhnag, meaning “a slave with scarred
cheeks.”

53 Moscoso, DACh, 254 forgot to translate ma, and incorrectly transliterated fdndu walu. If
this was the narrator’s mistake, a footnote should have been added providing an explana-
tion and correction.

54  About the imala in general see n. 25 above for references. For the imala in this context see
Moscoso, DACh, 254, n. 756.

55  Moscoso, DACh, 254: ka(n) yxdssa. 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 kan xdssa or ka xdssa.

56  Moscoso, DACh, 254 incorrectly transliterates txta/i here and in the following sentences,
without giving any explanation for the i - if in fact the i really was retained by the narrator.
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msa$ f-hala dadabki, msa$ f-hala dadabki. cafu y-razal dyala. cafih n-nas,
“was Sandag firPsan?”s7 Pal lam: “lo-mza ha $ wPd$ la, ha $ w?df la, ha s w?df la.”>8
PPaw lu di¢ kasksu u saggbuh lu u Stawdh lu.

fawad ?al la Sa?la fla Si haza lay?ulu “bu-udon.” Pal la §d?la [§la] “bu-udon.”
faw msad n-Sand xta axea, ?ad la: “?al li $a?li [§la bu-udan] ... .” “as xdssag xti?”
?ad la: “xassni bu-udon.” gas hiyya, 7a$ la: “waxxa, na??vth lag.” Sawad ??adu la
u saggbadu® la. hiyya msa$ daklu. hiyya Saw takka$ la yidda fih, Saw hds?a9%°
la yidda. has?d$ la yidda. ?a$ la: “had ax-gazal alli ySabbiw n-nas sazal diswis?
ma fdndag walu!” ?7amad dabki hdtta Tyad. Sawad an-nas, Sawad al-hawma, faw
gomfiu lu, Sawad PPaw lu dig as-si kamal. faw bPaw haydag si ayyamas$.

dig al-Sayla daba ... di¢ ar-¥azal, daba dig at-tazra, ddyyfu®' s-siltan, dayyfus?
s-stltan n-fandam. gabuh n-Sdandam ... gabuh n-fdandam, mnayn gabuh n-fan-
dam, hiyya, di¢ lo-mga, dig al-Sayla, di¢ ls-mra d-Sand ap-vazal divwis, fanda si
fayla hayda, ladxtuf b-az-zdyn,3 magyana bazzaf. gad hiyya, ?ala$ la: “xaylla ya
xti, mas yzi n-fandna s-sultan u mas ndayyfuh%* u dafa aftini bantog dddxxal
al-Psasi” gas hiyya, 7a$ la: “waxxa.” ?a$ la: “ste® a banti n-§dand xaltag.” msa$ n-
fanda, ddaxxla$ la [-?$a5i%6 u waggda$, xdsla$ lam yiddam, ddixxlo$ lu [-ma ydxsal
yiddu. sall l-xa%am mon yiddu u b?a Sand di¢ al-Sayla fyldda. fazbadu [-Sayla,
fazbadu l-Yayla, Ttaha dig [-xadom.

mnayn xdaggad dig al-fayla, ?al lu: “mnayn gada¢ ha l-Sayla? nti [-5abd, khal
mkaffas, [-5abd, u ha%" [-Sayla, mnayn gadag?” Pal lu: “dyali, banti.” ?al lu: “b-an-
ni,%8 nah ya widdi! bantag mas dkan hayda?!” ?al lu: “banti.” u hiyya masi bantu.

57  Moscoso, DACh, 255 understands the question as follows: was fanda¢? fit?san.

58  Moscoso, DACh, 255 transliterates this as ha Su ?7a fla. But if phonologically correct, then
Moscoso should have explained why. This can probably come from either ha su w?af la,
which means, “This is what has happened to her,” or from ha § P?aw 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 sdggbadu, though perhaps the nar-
rator mistakenly pronounced s instead of s.

60  Moscoso, DACh, 255 hds?a$

61 Moscoso, DACh, 255 dayfu.

62 See the previous note.

63  Moscoso, DACh, 255 b zdyn.

64  Moscoso, DACh, 255 nddyfih.

65  Moscoso, DACh, 255 transliterates sir here.

66  Moscoso, DACh, 255 [-?asafi.

67  Moscoso, DACh, 255 ha al-fayla.

68  Moscoso, DACh, 255 bniyanah ya wiiddi. The first term here, bni, does not fit the context: it
might instead be the particle b-an-ni, “that, which.” Furthermore, the following expression
is aah ya wiiddi, and not yanah ya wuddi.

5

7
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Pal lu: “dastrha li.” ?al lu: “ndftiha lag.” xatba mannu, Staha lu. ?al lu: “ndStiha log.”
fabbaha.

hiyya di¢ al-Sayla, di¢ [-xwrdma xabbfada, ma wissada lom $i, ma wissada
$i n-xalta. xabb$s$ di¢ al-xadom, msa$ f-hala [maln Sand xalta, n-Sdnd yim-
maha. Pamu yi??Pow [-Sugs. ?al: “mas yxissu [-5ips.” daba g-gazal d-abba®® [-
Sayla, layxussu [-Siss. msad hiyya ?ad la: “xayllaya xti, aftini bantag dbiyydt mSay
d-dag.” ?ad la: “waxxa.” Stada la, biyytod mSaha d-das. ?a$ la: “xaylla ya xti, atini
bantag domsi mfay n-al-wad bas namsiw n-al-wad nsabbnu. damsi dsabban mfay
l-hwayaz.” ga$ hiyya, Pad la: “waxxa.”

daba banta mfassa, ka Sdanda banta, b-al-hd?? banta l-xadam, xadam, rbiha.
huwwa ?al lu: “hadi¢ banti.” hitwwa mas yrdakkab lu l-xadam, mas ... ydftih $i
hadig, bantu mas yaftih u hadic ga layi??ow biha t-teir.

?ad w:® ‘aftini bantag.” Stada la. msaw n-al-wad ysabbnu, msaw n-al-wad
ysabbnu, sabbnu u saggbu u all?u l-hwayaz. Pamad dig al-Sayla dossara. daba
[-Sayla d-al-xaSam. daba [-Sayla hiyya mziwna. Pama$ dassaza u saba$ wah [-
yasmina, sabad di¢ al-yasmina malwaha, yabsa. ga$ hiyya ?a$ la: “xaylla ya banti,
tla ma das?ini u dndr?ini, anah yiz5al xaddi fxdddag u fihti f-fiktac.” gas hiyya
?a$ la: “waxxa.” msa$ n-di¢ al-yasmina u narrada u s?aa u zuwwlad la manna
z-zbalu saggbada u faddlada. Pas la: “siv a banti, anah yizial fihti f-fihtok u xaddi
fxaddag u Paddi f-?addag.”

msa$ f-hala. msad f-hala, faw ga$ ... faw zada$ n-nihin. zada$ n-nihin, sabad
l-wdgda Saw yabsa, ga$ hiyya, ?a$ la: “xaylla ya banti, ila ma das?ini u deussni
u dnd??ini ...” ga$ hiyya, 7a$ la: “waxxa.” 7a$ la: “anah yizfal xdddi fxdaddog u
[fihti f-fihtag.” az$a9 al-fayla bayta™ u hdmea, hayda dadasial. faw msad n-nila,
sPa%a™ u gdassada u saggbada. faw pdazfed fon-nawl axis. faw dig al-fayla,
zadad, zyanad.

u zada$ n-nihin, zadad n-nihin u sabad wah la-hmar — hasag! — hmas, sabad
la-hmasg, ?al la: “xayllaya banti, ila ma dsasedbniu dxammolli....” ga$ hiyya, ?ad
lu: “waxxa.” ga htowwa, 7al la: “dnah yizSal Sayni f-faynag.” ¥aziu fayna ?add-ma
tin gizlan. xammla$ lu, sassbadu, wikkladu u Stadu yakul u Seab u ma xdssu
hatta si haza.

69  Moscoso, DACh, 255 incorrectly transliterates this as d-fabba$, 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 bayta.

72 Moscoso, DACh, 256 incorrectly transliterates here sid?ada. If this was the narrator’s mis-
take, a footnote should have been added providing an explanation and correction.
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m$a$ f-hala. msa$ n-fand xalta, ?a$ la: “flas ggalt hayda, mazyana? fay
kutt?® gad hiyya ?alsd la: “ana msid ga afayn!”’* ?a$ n-banta: “six u ntin
fawad!”’> msas banta, mnayn ms$a$ banta, msas dassasa, saba$ di¢ al-yasmina
hiyya l-liwwliyya Sawad. ?a$ la: “xaylla ya banti, tla ma das?ini u dna??mi ... .”
gad hiyya, ?a$ la: “gabbi ma ySayysag! ana hiyya batt as-sultan!’® ana hiyya batt
at-taziy u mas nfabbi s-sultan! u ana batt at-tazix u mas nfabbi s-sultan!” gas
hiyya, ?a$ la: “anah yizSal l-wea? dyali yxiegu f-lahmag u s-sug dyali yxisgu
lag f-lahma¢.” u Bdgfa$ mfammea b-as-Sug, miammea b-al-wear. gad al-ayla,
?adda$ ma kana$ msuwwea, ?dddad ma zadad Pbaha$ ... .

zadsd n-Tand al-warda, zada$ n-fand sl-wdrda, ?a$ la: “xaylla ya banti, ila ma
das?ini u dgussni ....” gad hiyya, ?adla: “gabbi maydyysa¢! ana hiyya batt at-tazix
u mas yfabbini s-sultan! u ana ... sabbi ma ySayysa¢.” gas hiyya, ?ad la: “‘anah
yigsal as-sug dyali ynafdu log f-lahmag.” Saw yazia$ midmmea b-as-$iig.

dig al-fayla, faw msad n-fdand ... faw zado$ n-nthin, saba$ ld-hmaks, kif saba-
Som axea, saba$ la-hmas, 7al la: “anah, xaylla ya binti, tla ma dxammal li u
Sapedabni...” gad hiyya, 7a$ lu: “gabbi mayayysa¢ wala kanyballgdag! ... ana hiyya
batt at-tazix u mas nfabbi s-sultan!” ga hitwwa, ?al la: “anah yizfal al-bula dyali
danba$ lag bayn Sdaynag.” msad f-hala ... m$a$ msuwwha dig al-Sayla, ma fiha ma
yinéaf ma fiha ma yinéaf. msad msuwwha, ma fiha ma yincaf.

Pamu yiP?iw [-figs, Pamu yir?iw [-Siss. mnayn Pamu yiP?iw [-fisgs. 7a$ la:
“xaylla ya xti, ila ma ddftini bintag nbdrgrza f-an-nhar d-ad-dhor.” gas ?ad la:
“‘waxxa.” §tada la. fawad, fawad n-nhay d-mas dadarkab [-Sayla, mas domsi
[fhala n-ad-dax dyala. ?a$ la: “xaylla ya xti, aftini bintag nxdkkba domsi, zdfma,
hiyya la-Tusa.” msa?d. §tada la. Stada la.

di¢ ax-gazal, maskin, mnayn §tada dig ... ¥dkkbu di¢ al-Sayla. dxdal gbay [-
fpusa gzala. sabb?u™ bafda, basszuha di¢ al-liwwliyya, gaffladu™ haydaya,
hitwwa hayyad u hiyya hdyydad7 dik al-Sayla u nazzlad lu di¢ al-mal§ira, hiyya
... btha ... d-hiyya dyalu. nazzlo$ hadic. s-gazil mnayn ySalli [-wzdh d-lo-mzsa

73 kint ) kugt. On this assimilation see n. 88, p. 104.

74  Moscoso, DACh, 256 incorrectly transliterates here n-ga.

75  Moscoso, DACh, 256 incorrectly understands this as nfi n fawad. For the common northern
MA independent pronoun nfin with its variants nti and ntina 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 sabbd?u.

78  Moscoso, DACh, 256 gafladu.

79  Moscoso, DACh, 256 hayydat.
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ysib fnawl. 89 medt, dginndn, dginndn u mgdt, dginndn u medt. g-gazal laymus$,
layma9, laymad. dig al-hamm, dig al-fayla®! b?a$ galsa. ma Sandu $i [-Sayn Ui
sdfta ftha, ma caf ftha, ma PPa i u medt, medt.
sara$ lu la-xbdr hiyya di¢ al-fayla, daba, dyalu, donni hiyya mziwna, sarad lu
la-xbaw bannu medt, medt u msad dar?ad f-al-bab u msad n-fandam. daba ma
77a$ ga si hiilla ... dfifa, haydaya mhadka®? u msa$ n-Sandam. ma ?ala$ si skin
hiyya. msa$ n-Sdandam.
saba$ yimmah mhadka. daxlo$ n-Sdnda, ?a$ la: “xaylla, ana 23 n-Yandkim
dayfli-llah.”®3 gas hiyya, ?a$ la: “waxxa, adxil, mashaba big.” daxxlada, gallsada
Sfal-kuzina. sabba ladar?i lu l-hsirka. a8 la: “ana Sandi bni meit, nand??i lu
l-heiga.” ga$ hiyya, ?a$ la: “waxxa.” hiyya, di¢ al-xwidma d-kan $taha, fabbada
mfaha. yimmah hayyds$ hayda swiwas u hiyya salla$ di¢ al-xwiSma u P?ada
lu f-dig at-twisa d-al-heisa. Stada lu di¢ at-twisa d-al-heiva. yimmah fabbad lu
[-hpisa.
ma ¢afa si dig [-xadom. huwwa $edb dig [-heiza. sab di¢ al-xwidma. Sarla, $7al
dig al-xaSam, §7dl di¢ al-xaSam, Sayydt n-yimmah fla skun mSagim. ga$ hiyya,
?ad lu: “ma mSana hadd, ga wah al-Sayla waha ..., wah al-Sayla 2a$ n-fdndna,
hay3* galsa f-al-kuzina.” ?al la: “Pul la dgi n-Sandi u néufa.” 7a$ lu: “a wildi,8> §
mas dar?i biha?” ?al la: “?ul la dgi n-Sandi ncufa.” daxlad n-Tdanda, ?a$ la: “bni
yral lag dgi n-Sdandu yéafag.” mnayn daxlad, §arla, §7dl l-xadom8® dyalu d-Staha
u f7al dig al-Sayla. ?al la zdSma: “Skun nti?” ?a$ lu: “ha Skan ana u ha kif u ha kif”
fawdad lu daba. ?al la: “u amsi f-halag, ha ana mas ngi nxdtbag.” sseah, ma b?a
$i meit, sseah u msa yxdtba man bafaha. axea msad f-hala, d-kad9 kahla msa$
fhala. hiwwa xdtba u ?Pa la [-§iigs u Sabbaha.
— magyana l-xgafa? ... a’gaha ntina, arsaha.—

8o Moscoso, DACh, 256 fan-nawl. If this was the narrator’s mistake, a footnote should have
been added providing a correction.

81  Moscoso, DACh, 257: di¢ al-hamm moan dig al-fayla. 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 preposition man.

82 Moscoso, DACh, 257 mahadka.

83  Moscoso, DACh, 257 li-nah.

84  Thisis an abbreviated form of ha +hiyya. About the deictic particle sa-, see the commen-
tary in n. 273, p. 155.

85  This probably is wiiddi rather than wiildi 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 xatam here. However this term often was expressed in
the ChA of the time of the narrator as xadam.
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t-taye [-mhdadda$

kanu si d-al-bna$ samsin, galsin u gazu say n-nas, sabuhium layhddsu. ?alu
wahda, ?ala$ xdssa g-vazil, yiabbiha g-gazil, dbiyyat lu d-day b-$-$attaba d-ag-
gis. — wa askud — b-as-sattaba d-ag-gis. axea rad la: “ana layxdssni gazil, massab
gay$abbini sazal, ndxsal lu d-day b-al-hdl’a d-al-ma.” axya ?a$ la: “ana layfab-
bini gazil, n§assi lu [-mhdlla dyalu b-ap-gba¥ d-at-tiam.” axea rala$ hiyya yfab-
biha razil dagsi lu l-mhalla dyalu b-al-wei?a d-as-suf- s-stitwa fihim ?alo$ hiyya
xdssa yfabbiha razil duwlad lu t-twam, daddtlib m-dr-1ah ydStiha t-twam, ag-
gug d-al-Syal, [-Sayla u [-Sayal. ytahku,®" dasea? al-?ayla. ylbkiw, ytih s-sta. yxdslu
yiddim, yxallw8 [-buxi yigli f-al-ma. yxallfu, yxdalliw l-laZira d-ad-dhab u axsa
d-al-fidda mon mugahim.

gab dnah di¢ ap-gazil mas ySabbithom kamlin. Sabba l-liwwliyya. Sabba [-
liwwliyya, sabha$ f- ad-das. ?al: “nfammds la $-$dttaba d-ag-gis.” ?al la: “twa
Pam, biyyat®® d-daw.” P?ada f-al-hayt, yibsa$. tall?a.

tall?a, Sawad Sabba axka, Sdbba axea, fdbba axsa. Sawad P?a la [-Siips, Sawad
sabhad fad-dag. Sammdr la [-halPa — [-hdl?a nand??w fyiddna bas nxayytu
[-?fa. — fammag la b-al-ma. ?al la: “owa Pum, siyydr d-das.” kabbaba f-al-rard,
yibsad. faw tall?a.

fawad Sdabba axra — huma [-xud, vazal wahad Sabbahom kamlin. — Sdabba
axsa, fawad Staha l-weiva d-as-suf n-nhag sabhad f-ad-das, ?alla: “owa Pam, arri
lim l-ksawi.” P?a$ lam l-xwiSma fryiddam, [-xwiyyat. Sawad tall?a.9°

fawad fdabba axea, §abba xt axwa, fawad ... kiyyal la-sba¥ d-at-tfam, ?al la:
u fammed$ ad-dunya b-al-mlah u sa??a$ lom u tadem u b?aw b-ag-gus. msaw
n-fand sidom. Palu lu: “hna b-ag-gas ....” ?al la: “fayn dig at-tSam Ui PPid n-an-nas?”
?ad lu: “huwwa hada.” ?al la: “amsi f-halag.”

fabba s-stitwa dyalom, d-layxdssa d[ar?i] [-fyal. §abba s-stitwa dyalom.
b?as miah. tar?lad. 1ar?lsd, bdaw dig xuba® yrulu la: “hna ngibu lag [-?abla.
dxti hna nfabbiw hna t-tbib, dxti hna ngibu la¢ [-?abla, dxti hna hna

87  yddhku ) ytahku. On this shift see n. 105, p. 108.

88  Moscoso, DACh, 261: transliterates yhdlliw here.

89  biyyad ) biyyat. See n. 105, p. 108.

90  Moscoso, DACh, 261 contrast with the same verb fall?a above.

91 Moscoso, DACh, 261 transliterates zadatu here.

92 Moscoso, DACh, 261 incorrectly transliterates this as al-xida. It is not possible to have a
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nand??mw9 lag [-?abla.” hiyya maskina Sla niyySa, may kad% mas duwldd,
fayyta9* n-xuda.%s Sayytad n-xuda, Zaw xuda, gabu l-feixad® d-ag-gea, gwizad,
[fap-pbifa. gabu gawsz si feixa$ d-ag-grsa f-di¢ ax-bifa.
lo-mea wiilda$ ma Sxdf vasa s wilda$. mnayn wilds9, kammlad, Palu la: “nti
wlatt®” ag-gea.” hiyya wulda$ al-Swila u -Swiyal. ?alu la: “ntina ?Prd ag-geiwa$,
fmlat ag-geiwad.” ?ad lu: “I-hamdu lr-Uah ya sidi sabbi, ana tlabt lic -Syal u nti
§tt9ni® g-gra, ma Sandi ma n?ul lag.” galsa$ mica di¢ ag-gra. ga g-gazal, Palu lu:
“lo-mra wiilda$ ag-gea.” ?al: “l-hamdu li-llah.” ?al®® ag-gra hawm galsin. hiyya
... di¢ al-Syal, P?a%am dig [-5awwaz,100 di¢ [-Sawwaz ... Pattiad0! la supra u kads
mfaha. PPadom f-di¢ ox-gbifa u msad tal?ada'*? f-al-bhdr, b1°3-al-Swinas u xdllaw
la g-gra. tal?aSom'%4 f-al-bhds.
wah ag-gazal kan daswis bazzaf, ma Sdandu ga kumsa d-al-fyal, hayda. sabhad
lu lo-mya Saw muluda. wilda$ lu ls-mea. wilda$ lu l>-mea, msa n-al-bhdr yissad
$i hwita¥ bas ytayybam n-di¢ lo-mpa u ydSttham la daklom,'%> ma Sdndu
ma ydStiha, ma fandu hdtta si haza. hiwwa layissad u di¢ ax-bifa Za$ n-yiddu.
dig¢ ap-gbifa frha di¢ [-yal gad n-yiddu. foSha, ?al: “I-hamdu li-llah ya sidi sabbi—u
caf amnadam!®® layaihmoad dnah!-'%7 ana Sandi lfasxin u Saw zifini'%8

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 sna na??ow.

94  Moscoso, DACh, 261 incorrectly transliterates this as fayytdt instead of fayyta$.

95 Moscoso, DACh, 261 incorrectly transliterates n-xata here instead of n-xada.

96  Moscoso, DACh, 261 incorrectly transliterates [-fzixat here instead of [-fxixa$.

97  wladt ) wldgg. On this assimilation see n. 14, p. 87.

98  Moscoso, DACh, 261 incorrectly transliterates §titni here instead of §ti9ni.

99  Moscoso, DACh, 261 transliterates §7al here, which does not fit the context. This is proba-
bly a typographical error.

100 Moscoso, DACh, 261 incorrectly transliterates this as al-fwaz instead of (-fawwaz. If this
was the narrator’s error, a footnote should have been added providing an explanation and
correction.

101 Moscoso, DACh, 261 incorrectly transliterates 7dtfa9 here instead of Patta9.

102 The reference here is to the ag-gbifa.

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 ydftihom la-daklom here instead of
verb + proposition [ (+ 3rd feminine singular suffix) “to her” + verb daklom.

106 Moscoso, DACh, 261 incorrectly transliterates a mnadam here instead of dmnadam. 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  zidtni ) zitgni. About this assimilation see n. 14, p. 87.
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axsin,1? zdfma, ma Sandi ma ndStthim. b-al-hda?? nassm smawhim u ana ma
ndasmihim si.”

faw $add"® di¢ ap-bifa, P?aha fyiddu u msa f-halu Sand l>-mea. l>-mea
Puddama t-tgabi dyala d-xla? la u [-faexin Piddama s-wina u hiyya galsa, ma
fanda hdtta si haza. al la: “w tla dsa § gibt lag ana!” Palad lu: “§ gibt li?” Pal la: “ha
gibt lag [-Syal. ™ ga$ hiyya, ?a$ lu: “mdehaba btham! mdshaba biham! mdrshaba
biham! sdzPam Sla nah™?2 hna ma Sandna walu u Sawad Stahom nna''3 gabbi,
mdrshaba bitham, agahom!”

ftahom la, gdttiadom. Stadom yputiu* ftaSom | ysutiu], liwwadom f-al-xrd-
yra$, ma Sdanda la hwayaz"® wala"® hdtta si haza. liwwaSam f-al-xds?a$, tok-
kadam Puddama. xalla$ dyala sa fayn. takka$ dig [-fyal Puddama bas ysvxnu, '
PPadam hdaha, gdattas hada, gattas hadi, gatta§ hadi'® bdaw dig [-fyal, mnayn
yibkiw yzi [-hziz d-2$-$ta, $-Sta bazzaf, ma Sdrfu monyas.

wa dig [-Syal laykabru. msaw yfashu bihim. bdaw yfashu bihim u ysallku lam

§la sasam, ha u bdaw ysallku lam §la gasam. bdaw ysall¢u lam §la sasam, bda [-flus

109 Moscoso, DACh, 261 incorrectly transliterates axarin here instead of axzin.

110 Moscoso, DACh, 261 incorrectly transliterates $odd here instead of sddd.

111 Moscoso, DACh, 261 [-fayal. Most probably the narrator said (-fayal. According to the
context, and as the preposition which occurs in the following sentence indicates, this has
to be in the plural -fyal.

112 Moscoso, DACh, 261 incorrectly transliterates fla dnah here instead of la pah.

113 Moscoso, DACh, 261 incorrectly transliterates ftaha manna gabbi here instead of §tahom
nna ¥abbi.

114 Moscoso, DACh, 262 incorrectly transliterates ysutfu here instead of yriitfu. The thematic
vowel -ii- is not very common in ChA, occurring in only a few verbs like xtab, xdss and sxdn.
On the shift of d ) ¢ in ysiid§u ) ysiitfu see n. See n. 105, p. 108; and n. 87 and 89 above.

115 Moscoso, DACh, 261 incorrectly transliterates ld-hwayaz here instead of la hwayaz. The la
here is a negative particle and not an article.

116 Moscoso, DACh, 262 incorrectly transliterates walla here instead of the negative particle
wala.

117 Moscoso, DACh, 262 incorrectly transliterates [-fayal 7iiddama basystxxnu here instead of
[-Sayal Pliddama bas yasxun, [-fyal Piddama bas ysiixnu, or [-Sayal Puddama bas dsdxxnu.
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 stdf hada, std§ hadi, std§ hadi. 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 of the second verbal sentence is in the feminine,
the verb has to be in the feminine as well: xat{i$ hadi. The reading given here is based on
the context.
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tayhin mon gasam, g-gyal, -gyala$ tayhin man gasam. n-nas nBahtu' ... huwwa
layizmas, lo-mea ladsallag lam fla ¥asam. hiwwa layZmas, azmas, azmay. sea
lom l-hwayaz, Sra lom z-z8dS, Sea lom ... sga kill si, Sga d-xdssom kamal. favhan
mas ytis b-dig [-Syal. $ea kill si. PPa s-sabas, ?PPa kull $i dyalu. hiowwa fashan b-di¢
[Syal. bdaw dig al-Syal, mnayn ytahku da-sga? al-rayla, mnayn yibkiw ytih s-sta.
fad fasfu manyas. bdaw dig al-Syal ... huma fashanin b-dig al-fyal.

dig al-Syal bdaw ... kabsu, bdaw yxdllfu. mnayn yibdaw yxdllfu ... daba mnayn
ysallag lom yiddu'?° §la gasam, yibda s-gyal habdt'?' man gasam. mnayn yibdaw
yxallfu, bdaw yxalliw l-lazara d-ad-dhdb u axea d-al-fidda, mira tdhsam, ga
massab ga layitlarrat.

kabru u §aru btham di¢ xaltabam. fa?u biham, baryin f-ad-diinya, hsabam
daba smawhiim f-al-bhds u madu. wah an-nhag, huma di¢ al-Syal, digc bafaham
daba, dig op-pazil d-sabbahom, ¥zdf taZer u bazzaf, fdndu mdsx d-dinya,'??
fandu bazzaf. PPa d-dyas u P?a -flits u PPa [-hwayaz, kill $i, hatta wahad ma hu
fhalu. huma ... baBahom kan as-sultan d-dig [-fyal.

hama, di¢ -hamm, di¢ al-fyal xisgu n-al-bab ylaSbu u di¢ lo-mea dafa d-
PPadom f-ap-gbifa u kmadom f-al-bhds, gayza di¢ -Sgiwza, gayza, 7as lom: “kun
kuttu'?® Sand baBakim $zaz, ka PPa lkim ag-gdiwda d-ad-dhdb u ulada d-n-
nurga.” daxlu yibkiw, ddaxlu yibkiw. ga $-Sta habdt b-al-hziz. ga di¢ ap-vazal d-
gabbaham, layizei: “$ Sandkim a uladi? § fandkium?”y?al lim: “uladi, $ Sandkum?
§ fandkum? § Sandkum?” Palu lw: “xtissna, ka kunna Sdndag zizin, ka 763 lna g-
gdada d-ad-dhab u ulada d-an-nirga.” ?al lom: “ndr?tha lkum.” PPaha lom, ??aha
lom u Zaba lom.

faw guwwzu si ayyamad, huma laylafbu b-di¢ ag-gdada d-ad-dhab u ulada
d-an-nit?ra, dig al-Sgiwza Sawad gayza, 7a$ lam: “ka kittu Sand baBakim $zaz,
ka P?a lkiim ta?a n-as$-soms u tara n-al-’mdr u ta’a n-bis al-bhdis.”
yibkiw u yhabbtu,'** Sawad ??aha lam.

fawad guiwwaz ma $a? dnah u Sawad gaze?d dig al-Sgiwza u di¢ al-fyal fawad
laylaSbu. ?a$ lom: “ka kiittu Sand bapBakum $zaz, ka ??a lkiim rayhana dastdah

Sawad ddxlu

119 nfdhdu ) nBdhtu. On the shift of d ) t see n. See n. 105, p. 108, and n. 87, 89 and 14 above.

120 Moscoso, DACh, 262 incorrectly transliterates ysallog lom yidda ... here. If this was the
narrator’s mistake, Moscoso should have added a foonote explaining that it has to be
ysallag lam yiddu ... or dsallag lom yidda ... .

121 Moscoso, DACh, 262 incorrectly transliterates habdt here instead of habdt.

122 Moscoso, DACh, 262 incorrectly transliterates mwiissxa d-dunya here instead of the idiom
masx d-diinya. About this idiom see the translation of this text on n. 223, p. 382.

123 kuntu ) kigtu. This is a very common assimilation.

124 Moscoso, DACh, 262 incorrectly transliterates yhdbtu here instead of yhdbbtu.
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u lazusa dkdasddh u l-hu$ lasfis Sla s-sfaydh laysdffas?5 Sawad daxlu yibkiw,
fawad yhdabbtu, Yawad P?aha lom.

wah an-nhag daba bas da?ta§ lom d-dbuh, ?a$ lom: “ka kuttu ... .” Sawad
tlaraSom, ?as lom: “ka kiittu Sand baBagum Yzaz, ka Pra lkiim at-tayr [-mhddda$,
layganni b-gnah.” u t-taye -mhaddas$, faynysibuh? at-tays [-mhdadda$ alliyballag
n-fandu, laysallok §lth laymu$, musi laymud, fhal daba naysm, fhal nafis.\?6 u
[-Sazgi Pam ... yinblat 12" Pal lu: “a bafa, mas nomsi ngib at-tayr al-mhaddasd.” Pal
lu: “a bni, at-tdyr al-mhddda$ musi kayn drdabtu, ma yin?bdt la¢ si.” ?al lu: “mas
namsingibu.” ??a lu s-sdrz,\?8 saggab lu s-sawz, PPa lu -Swin u ??a lu ma y$Sabbiu
msa.

mnayn msa, huwwa masi u yitlar?a'?® razal galss f-al-rsika d-al-ballot, azal
Sfal-Pstra d-al-ballot galss. ga hiowwa, ?al lu: “s-salamu Slikum.” ga hiowwa, ?al
lu: “Slig s-salama a wudd™° as-sultan. u nah u ka ma sbar slami n-slamag¢ u
klami n-klamag, hatta ka ?769 lahmag f-Satta’®' u dommag f-$usba'®? u Stamag!33
nsiyyas'3* bih n-as-sma. daba nti mas domsi dgib at-tayr [-mhdadda$?” ?al lu:
“Gyyah.” ?al lu: “la yhdddedc'®® ma dhdaddeu u ila yidkas log ma dadkis lu u
tla yathdk lo¢ ma ddthdk lu hatta yinfas, yahmaru Sdynu u ykun nafis 3¢ fad
arabtu.” ?al lu: “wdaxxa.”

125 Moscoso, DACh, 262 transliterates xayhana dastdh u lazura dastah u laZusa dastdah. This
probably is not a mistake of the narrator; the original form is ¥ayhana dostah u lazura
dkasddh u l-hu$ lasfar Sla s-sfaydh laysdffar: see the corresponding translation on p. 383,
n. 230.

126  Moscoso, DACh, 263 incorrectly transliterates nafyas here instead of nafis.

127 Moscoso, DACh, 263 incorrectly understands this as yinbulut instead of yinblit or yinbldt.
This verb is related to the root BLD: see DAF, I, 298, meaning 2. About the shift of the ¢ ) ¢
in ChA see n. 105, p. 108, and n. 87, 89, 14, 119 above.

128 This is a common folktale formula: ??a lu s-sdez “he placed a saddle for him.” Moscoso,
DACh, 263 incorrectly understands this as 7al lu, “s-sdsz.” But even if this is what the
narrator actually said, then the order has to be through the verb in the imperative: ?7al
lu, “s-sawppaz.

129 Moscoso, DACh, 263 incorrectly transliterates this as u yitlara.

130 wuld ) wiidd. On this very common assimilation see Moscoso, DACh, 56, n. 145 for biblio-
graphical references.

131 Moscoso, DACh, 263 incorrectly understands this to be fal-fdtta.

132 Moscoso, DACh, 263 incorrectly understands this to be fal-f-susba.

133 fdamag ) ftamag. See n. 105, p. 108, and n. 87, 89 and 114, 119, 127 above.

134 Moscoso, DACh, 263 incorrectly understands this to be nsiyydf, which does not require a
preposition, unlike nsiyyds + 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 yhddrdg instead of yhdddrdg.

136  Moscoso, DACh, 263 incorrectly transliterates this as nafyas.
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faw zad n-nihin, zad n-nihin, Saw sab wah sx-gazal f-al-?siva d-al-bayta, galos.
Pal lu: “s-salamu Slikim.” ga hiowwa, ?al: “Slic s-salama awudd as-sultan. unah ka
ma sba? slami n-slamag u klami n-klamag hdtta ka P73 lahmag f-5datta u dommag
[f-surba u Stamag nsiyyds bith n-as-sma. mas damsi dgib at-tays al-mhaddad?” ?al
lu: “tyyah.” Sawad ?al lu hayddk, ?al lu: “[itla] yhaddea¢ ma dhdaddeu u tla ydthdk
log ma dathak™” lu u tla [ yidkdr la¢ ma dadkis lu] § ma Smal lag.”
huwwa zad, huwwa msa, balldg, ysib dig at-tdys al-mhdddas$ layidkir ... layld-
kur dnah. daba d-dkis dyalu mazyan bazzaf layidkiie. mayn nasds al-lil u Sassas
al-lil u n-nad'8 y?ul: “a moan di ywinnas [-gsib f-al-lil at-twil, a man di ywinnas
-gBib f-al-lil at-twil 3% dayman lay?ul hayda, “a mon di ywiinnas [-grib f-al-lil at-
twil.” hitwwa ?al lu: “ana nwiinsag.”4° hitwwa §ar bith haw mfah, sallag §lih, tayyhu
mfa ftbad anah, haduk Ui mtayyhin tamma.
hitwwa mnayn kan masi di¢ al-ayal, xdlla n-xtuwah al-mahbd?, mahbar dyala
u mahbd? dyalu. ?al la: “asP’tham fhal baStum u anrSam fhal baStum. ila xdasad
dyali u 9ndinfa$ fhal dyalag, asedfni ana mas ngib t-tayr [-mhadda$ u ngi. u ila
sfaga$ dyali u dyala¢ mazyana asedfni t-tays al-mhddda$ niyyamni, masi ngi s.”
hiyya dyala ... dasPtham mfa baStim u dSaddlom™ mSa bdStam u hiyya [dyala]
ladaxdar u dadndinds u dyalu sfadd. galsa$ dadabki n-baBaha, d?ul lu: “xdssni
namsi,'42 ... namsi, nomsi, nomsi, namsi, namsi.” faw ??a la di¢ as-sasz dyala u ’?a
la kull $i dyala. Sawad msa$.
fawad msad, fawad tlarrad™*3 di¢ ax-gazal, mul [-?siga d-al-ballot. Sawad ?a$
lu: “s-salamu Slikum.” ga hiowwa ?al la: “Slic s-salama a batt as-sultan. u nah, ka
ma sba? slami n-slamag u klami n-klamag hdtta ka P73 ldhmag f-5dtta u dommag

137 Moscoso, DACh, 263 transliterates ydthdk here instead of ddathdk. 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-nas instead of n-nad, “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 nwiissé¢. In this case the assimilation does not
occur.

141 Moscoso, DACh, 263 incorrectly transliterates ddfddlom. 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 xdssni namsi. 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 ¢la’a$.
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fsurba u lsanag u Stamag nsiyyds bih n-as-sma. daba nti mas domsi dgib t-tays
[-mhadda$, yag?” ?a$ lu: “Gyyah.” ?al la: “ida yhdddrag ma dhaddeu u ida ydthdk
la¢ ma tathdak™* lu, u yhdaddrag*5 ma ddahdds Si. mnayn ydhmasu §dynu u
yballtu,'* daykun nafis, dig as-safa akomsu u apdfdu.” ?ad lu: “waxxa.”

fawad zadad n-nihin, wislad n-axis faw f-al-?siza d-al-ballot, galss, fawad
?ad lu: “s-salamu Slikum.” ?al la: “Sli¢ s-salama a batt as-sultan. u nah, ka ma
sba? slami n-slamag u klami n-klamag ila hatta ka 7768 lahmag f-5atta u dommag
[f-stigba u Stamag nsiyydr bih n-as-sma. u daba ila ydthak log, ma tathdk lu u tla
yhdddrag, ma dhaddeu'” u ila yidkdr log, ma dadkiis lu, hsdb sasa¢ masi famma.”
7ad lu: “waxxa.” msad.

msa$, dsibu fawad, dig at-tayr al-mhddda$ §la burzu'® layidkus. b?a yidkis,
b?a yidkur, bra yidkur ... hatta ddfya u man tomma n-nihin glas y?ul: “a man
di-ywunnas [-grib f-al-lil at-twil, a man di-[-ywunnas [-grib f-al-lil at-twil].” bas ycuf
ka mfah siwahid ka ma mfah hdadd. hadik ga bas ycéuf ka mfah si wahid, “a man
di-wiinnas [-grib f-al-lil at-twil, a man di-[-ywiinnas [-gsib f-al-lil at-twil].”

hiyya P?a$ nassa masi tamm, mata9, Patiad al-hiss, Patfad al-hiss, hdttayinias.
mnayn nfas'*® u nballfu Saynu ga komsadu u hsadu'>° f-al-?faz. hiyya kamsaSu u
hsadu f-al-Pfoz. hitwwa ?al: “nahdds mSag ya batt as-siiltan, nahdds mfag. hiima
ulad s-sultan u huma ma Sandom xbas™! ... ndhddas mSag.” ?al la: “twa sull wah
ag-gisa man g-gnah dyaliu sallag la had [-?awm kamla lad?am.” salla$ dig 2$-$Sdp
man ag-gnah dyalu, sallkad fla Titbad anah, kamla Pama$. kull $i y?al la: “Gna
[-xadom dyala¢.” $i y?ul la: “ana [-5abd dyala¢.” $i yPal la hayda, $i y?ul la hayda.
?am xaha mfaham.

gabad di¢ at-tayr [-mhdddod u 2a$. gaba$d dig ot-tays [-mhdddad u 2ad. sa? lom
la-xbas ... s-sultan, sa? lu ld-xbas Yandu di¢ at-tays al-mhaddad, ma Sdnd hatta si
" ga httwwa,
Pal lu: “waxxa, maghaba big.” Pawwam [-§$a u Pawwam kull $i bas yzi. [-fayla,

wahid u Sandu di¢ at-tizasa killa. ?al lu: “mas ngi natfassa'>? miag.

144 dathdk ) tathak. The assimilation of d to t is attested in other examples, but in this case
the shift is due to harmony.

145 Moscoso, DACh, 263 yhdadru.

146 Moscoso, DACh, 264 nbdltu. See n. 105, p. 108, and n. 87, 89 and 114 esp. 127 above.

147 Moscoso, DACh, 264 incorrectly transliterates yhdggeag, ma dhdaggeu here instead of
yhdddrag, ma dhdaddru. See the analogous context above, footnote 135.

148 Moscoso, DACh, 264 bruzu.

149 Moscoso, DACh, 264 yinf{ds. If this was the narrator’s mistake, then a footnote should have
been added providing an explanation and correction.

150 Moscoso, DACh, 264 kamsatu u hssatu

151  Moscoso, DACh, 264 incorrectly transliterates this as ld-xbdr.

152 Moscoso, DACh, 264 incorrectly transliterates natfdssa here instead of natfdassa. If this was
the narrator’s mistake, then a footnote should have been added providing an explanation
and correction.
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dafSa t-tufla, t-tufla, u l-Sazri - Sazei. huwwa Za, hiwwa Za, dig ... wahad an-ngara.
huwwa dxdl, daba hitwwa dxal di¢ ax-gazal, di¢ as-stltan dxadl Sand dig ax-gazal
u glas u n-ngasa gad, gaba$ az-zpdf f-dit’ma'>3 u galsa$ ladakil fwahad at-tara.

hiowwa daba mnayn kan daxtl, dig al-bant Pamad dotxdbbdf, zdfma s-pazal
d-an-nas daxil. xabb$ad huwwa baBaha. txabbiad u txabbias u axir daba ga
laycaf ma hdar si, hayda, u ?a lu: “SZuba! u $Zuba! u n-ngasa ladakul az-zedf f-
at-taral” ga hitwwa, gad'>* dig an-ngasa, daba n-ngasa, kan yhddeu, masi hayda.
ga$ dic an-ngaga, ?a$ lu: “SZaba! u Zaba! u l-bant dadatxdbbd§ man biha!”
zdfma hitwwa bafaha txabbia$ lu, ma ladiarfu si bafiaha. ?ad lu: “SZiba! u
$Zubal u l-bant dadatxabbad§ mon buha.”

ga hiowwa, ?al lu: “mas nsal lag §la had al-Tyal mnaym gawag,” di¢ ag-gazal. ga
hiwwa ?al lu: “mas nsal lag §la ha [-Syal mnayn gawag.”58 ga hitwwa, ?al lu: “... ha
mnayn gawni u ha mnayn gawni [-Syal.” ?al lu: “ana kutt daswis, ma Sandi walu,
u msrd nassad.158 sabhad li lo-mrya muluda u Sandi I-kumsa d-al-Syal, s-swina d-
al-Syal, u Sandi lo-mea sabhad i muluda u msid nassad. mnayn msed nassad, gas
n-yiddi di¢ ag-gbifa, ftha [-Syal. fiahta'>" sibt58 [-fyal fiha.” Pal lu: “Sabbrdam n-
ad-dar u gabbidom u kabbdstom u daba mnayn kanu ytihku, dadasedr al-?ayla,
mnayn layibkiw, laytih as-$ta, mnayn laysallak lam §la xasam laytih ag-gyal mon
gasam.” Pal lu: “mnayn layxdllfu, yxallow l-laZisa d-ad-dhdb u axsa d-al-fidda.”
?al lu: “ana §ist mfaham.”

ga htowwa, ?al lu: “anah ysamah lag f-kull si, Say d-?7ed mia ... $i n?ul lag, kamal
fabbih, u uladi mas nfabbihim ...” &ywa fabbawdh ... Pal lu: “a bajfsa, di¢ ax-razal
d-gabbana'>® ma dfabbi lu hatta si haza, nfabbiw lu ga ha t-tdays sl-mhddda$,
hada mas nomstw nfabbiw ...” xdllawah musu?. “u hna may dahtazna ngiw
n-fanda¢.” fabba uladu u msa. xdrwdz di¢ ag-gsa, kabru, saziu ?add al-hlalaf'*° u
ddaxxdl lo-mea, maskina, ka$$ masmiyya f-lo-stwan mfa g-gea u ??a Sad s-saba¥
n-uladu u ?7a ... safi.

153 Moscoso, DACh, 264 incorrectly transliterates f-d?iama 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 gat.

155 Moscoso, DACh, 264 mas nsal lag §la [-fyal ha mnayn gawag. 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 nssad.

157 Moscoso, DACh, 264 incorrectly understands this as ftdhta.

158 Moscoso, DACh, 264 sdbt. 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-gabbaham. Most probably this was the narrator’s
mistake. A footnote should have been added providing a correction.

160 The singular of this term is hdlluf “wild boar” For the atlas of this term and its variants in
northern M4, see Behnstedt (2005), Karte 39 on p. 51; idem (2007), 15.
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lalla Saysa [-magmiiga s-sakna f-al-mdtmura

kana$ di¢ -mea ma datnazal si. lad?ul hiyya ma dadagtlab si. hiyya ma dadagitlob

» «

$i. g-gazal lay?ul la: “g-g2al laygalbu!” hiyya d?ul lu: “n-nsa laygdlbu.” “s-gzal
laygalbu!” hiyya dral lu: “n-nsa laygdlbu.” “s-gzal laygdlbu!” d?ul lu: “n-nsa
laygalbu.”

wah n-nhag PPa la d-dag dyala taht [-Paed. u bnaha la, u saggba la u sakkna
ftha. w ?al la: “u éaf ka p-gZal laygalbu, ka n-nsa laygdalbu.” ?a$ lu: “n-nsa
laygalbu.” twa u b?a$ galsa f-di¢ d-das. wah an-nhas ?al la: “a lla Saysa, ana mas

” o«

nagwaz.” 7ad lu: “azwaz! azwaz!” Pal la: “v-gzal laygalbu!” “n-nsa laygalbu.” ?al la:
‘awiddi, g-gZal laygalbu!” 7a$ lu: “n-nsa laygalbu.” b?a y?ul la haydag.
wah an-nhag ?al la: “lla Saysa!” ?ad lu: “‘aa?” ?al la: “aGna mas nomsi nzug.” gad
hiyya ?a$ lu: “anah ydltic t-tists. anah ydstic t-tisie. fayn?” ?al la: “fFwah s-sdayyad
lay?ulu lu sidi nur [sic!] suy, sidi sus.” ga$ hiyya ?a$ lu: “wa msi! fiwax massi?”
?al la: “n-nhar [-flani, ha fiwax u ha fiwax.” Pama$ hiyya u wiiggdad u saggbad,
u fdddlad rasa u ziyynad, u msad. sabdardu, sabarbu n-di¢ s-sdyyad. ¥ah htiowwa
n-di¢ s-sayyad, [-fmaga f-as-sdyyad miammea. u huwwa galas f-as-sayyad. u hiyya
mazyana, hiyya ka$$ gzala.
cafa l-Sabd d-di¢ g-¥azal dyala. [msa Pala n-sidu). ¢afa mazyana, Sazbadu. glas
yral [n-al-Sabd dyalu: “Pal] n-di¢ -mea, xaylamas ngin?dassas mfahaf-hadl-lila’
caf § mas dral” u hiyya meadu. gas hiyya ?ad lu: “waxxa. ?al lu yzi b-al-har?
b-a$-$dpt: yidxul fa-sallas,'' u yaxgaz fa-sallds. u ynazzal haza man hwayzu. wah
l-haza dyalu ynazzla li.” Pal la: “waxxa.” msa Pala lu. ?al lu: “waxxa, namsi.”
moannay da n-Ydnda, ga dxadl fa-sallds, u xgdz fa-sdllds. u nazzal haza man
l-hwayaz dyalu, u msa f-halu. msa$ -mea n-ad-daz. galsa$ galsa f-ad-dar dyala.
u wilda$. wilda$ [-Sayal, ssmmadu sidi sus — wa ¢uf daba had l-xgafa nay hi
sasha — sammadu ‘sidi sus.’
hiwwa faw ga, griwwaz Si dyyam, ma §andu xbaw b-al-ayal xla?, giwwaz $iu
fawad ?Pal: “I-mea lla Yaysa, skun layiglob? an-nsa aw s-gzal?” ?a lu: “on-nsa.” Pal
la: “Pul, ‘os-gzal’!” ?a$ lu: “on-nsa.”
?al la: “ana mas nomsi nzig.” ?ad lu: “fayn?” — hadig ka msa n-sidi sis — ?al la:
“n sidi nug.” ga$ hiyya rad lu: “nah yastic t-tisie. fiwax massa damsi?” ?al la: “ha
fiwax u ha fiwax.” u Staha t-tasix. u hiyya ladal?iut mannu. Saw sabdrSu. P?a$ kull

161 On this Berber voice ls “les ténébres,” which Marcais considered a euphemism, see
Margais (1953), 350; and DAF, VI, 155-156 under SLS.



10

11

12

13

310 LALLA HUSNIYYA L-YALAMI — TRANSLITERATION

si dyala, wiiggda$ kull si dyala. u ziyynad u sdagqgbad, u gas hayda ladabhat. hiyya
faw galsa$ galsa, ziyynad u sdaggbad, galsa f-di¢ l-mara. u huwwa fawad cafa.
cafa, Sazbadu, fazbadu. faw ?al n-al-malfa? d-layissdxxds lu: “xayla sis ?al n-di¢
[-mya mas ngi f-had l-lila n?dssas miaha.” msa Pala la. ?a$ lu: “yzi. mashba bih.
b-al-hdr? yidxul fa-sallds, u yaxedz fa-sallds, u yxalli li haza mon hwayzu.” faw
dxdl fa-sallds, u xgdz fa-sdllds, u xdlla la haza man hwayzu.
wa n-al-lagadda mannay msaw f-halom. ?al la: “owa a lla Taysa, -Smasa ka9
mazyana. 1ah Sla Smasa! massab ka kitt msid ya lla Saysa.” ?a$ lu: “I-fmasa
mazgyana. b-sahhadkim, sahhaskum.” ?al la: “Skan layiglab, n-nsa aw g-gzal?” 7a$
lu: “n-nsa.” [wiilda$ [-Sayal, ssmmadu sidi niig].
guwwazu ma $ar nah. faw 2a$ fmaga xga. gad Ymara xea. ’al la: “a lla faysa,
wana faw mas nomsi nzug.” 7a$ lu: “‘nah ydstic at-tisie. amsi. zug. fayn?” ?al la:
“F-lalla hammala$ [-Psur.” 7a$ lu: “nah ydStic at-tisis. amsi, nah yballgdg Sla xdays.”
hiyya faw Pamad, u ziyynal, u saggbad u faddlsd. u fabbas -magla, u fabbad
kull $i. Saw gaz mfaha, Yaw ¢afa. Saw cafa, ?al xassu yimsi n-fanda. ?al xdssu
yimsi n-Sanda, ?alu lw: “amsi!” ga y?ul la. ?a$ lu: “wa ?al lu yzi. b-al-har? yidxil
fa-sallas uydaxedz fa-sdllds, u yxdlli li haza man hwayzu.” fawad PPa haydag. Saw
dxdl fa-sdllds, u xgaz fa-sdallas, ma mas ythdds ma mas yiSkallom.
msa zay, u za fhalu. n-al-lagadda ?al la: “a lla Yaysa!” ?a$ lu: “aaa?” ?al la:
“wana 2t$ man az-zyasa.” ?ad lu: “u mannay 218, nah ynafidc az-zyasa. kif kadé
az-gyasa?” Pal: “‘gzala.” u kan u sndf u tedg. ?al la: “Skan layiglab, an-nsa yaw
g-g2al?” ?ad lu: “n-nsa. waxxa darri s ma PP, an-nsa, an-nsa laygdlbu g-gzal.”
ga hiwwa ?al la: “wana massa nogwuz.” gad hiyya ?ad lu: “tla Zwiizt, nah ydstic
at-tisiy! azwiz! azwiiz! mbagdg masiud.” Zwiiz. tlab [-mea: fdbbaha. PPa [-Sugs.
PPa [-Sixs. nhag [-fixs, an-nhay d-kad$ mas ggi [-mea. ziyynad n-dig [-fyal, sidi
sus u sidi nus u lalla hammala$ [-?sus, tlaSa d-al-Syal, gawz ad-dkura u [-Sayla.
[-Sayla §tada l-yibra, u [-Sayal wahid StaSu [-mPass u wahid Stadu l-kaggita d-al-
xayt, [-Pannatal®? d-al-xayt. u tal?adom. ?a$ lom: ‘amsw! [-fassasin layfasssu, u
ntuma ?attfu, rattiu lom.”
wa msaw di¢ [-5yal, galsu y?dttiu u yfottdu. n-nas layfasssu s-sway, u huma
layPattSu. di¢ d-dkura lay?attfu, u dig [-ayla ladea??as. di¢ n-nas lay?ulu lom:
“ahdsmu!” n-nas d-al-usa: ‘ahdsmu! ahdasmu a l-Syal! [-fyal, amsiw fhalkim!
lSyal, ahasmu! I-Syal amsiw f-halkim!” n-nas ma Yasfu dig [-Syal mannay xdegu.
huma xasgu moan taht [-Paed. mwalin d-day ma Sasfitham mannay gaw. xdsegu
farlam mfa dig [-fyal. talfu feasam. Sayytu Sla g-gazal, Sla [-Sxaus, fla bafahom.

v —

(huma ma laySdasfuh $i baBahom) Sayytu lu, Palu lu: “Say [-Syal nsaltu Slina, ma

162 On the etymology of this word, see Lévy (1995), 191: “la palabra puede datar del arabe
hispanico como gannot (( cafuto, ‘carrete de hilo’).”
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fgdfna mannayan gaw. hnaya nanfasesu u huma lay?attfu. s nanfallPu hnaya
d-ag-gwara$ d-al-Seusa, lay?attfaham, u xtam ladea??as b-al-yibsa. ma xdallaw
nna hdtta éalla?a.” mannay nd-nadhiwham lay?ulu nna: “‘d-das das buna, u bndy
[-klab yddahhbina."53 daba azi déafom skun hum.”
monndy za bafaham, fayyadt n-dig [-yal. gabu lu di¢ [-fyal ycufom. ?al lom:
“mannay i%u?” ?alu lu: “m-an-ndhna, hna m-an-ndhna.” ga hiowwa ?al lam, ndas
Sfral-kbiw Pal lu: “§ nti msammi?” Palu lu: “msammi sidi sus.” ndds f-axur ?al lu: “u
nti $ nti msammi?” ?al lu: “ana sidi nuv.” nddz f-al-Sayla ?al la: “$ nti msammya?”
?ad lu: “lalla hamma$ [-Psus.” sabam uladu. sabam uladu.
dha dig l-fasrasin, Pal lam: “Sabbiw [-fgas dyalkim u msiw f-halkim!” u aladu
xdllaham huma hadame, ?al lam: “ntuma uladi.” sabam uladu. [msa fand meadu
Pal la: “a lla Saysa, tla§ man tamma. an-nsa laygalbu!” tallfa, sakkna f-ad-dax
gzala — kad9 sakna taht [-?ded. an-nsa laygalbu.
ka kan Sandi [-mafiah ka §assiSkum at-taffah.
—wa hadi hiyya.—|

163 This obsolete verb is used exclusively in this tale and in this context. It comes from
dahhab “chasser, expulser, faire partir, faire disparaitre, faire fuir”: see DAF, 1v, 352—253.
The semantically equivalent sentence “Ed-dar dar Bouna ou oulad el Klab iy Kharjouna:
La maison est la maison de notre pére 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 du marchand etle fils du sultan — Lalla Aicha bent et-tajar ouwould es-sultan.”
There the verb xdrraz occurs in the same formula, “Ed-dar dar Bouna ou oulad el klab iy
kharjouna,” and is semantically equivalent to dahhab. On the difficulty of recording these
last passages see p. 391 n. 255.
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TEXT 23

al-Srusa d-darraza

kana$ l-mra galsa hiyya u banta, hiyya galsa hiyya u banta. hiyya ladda??i l-ftayds
u banta ladagul. hiyya lada?li I-ftayds u banta ladagil. hayda 2a$ n-Sandam wah
[-mra. mannay a9 n-Sandom di¢ -mza, galsa$ miaham. dar?i hiyya l-Sayla, yim-
maha dnazzal l-ftiga, hiyya dvul la: “yimma natwi?” d?ul la: “twi!” Sawad darfod
hadig dagla. faw d?ul la: “yimma natwi?” dPal la: “twi! atwi!” hiyya ladatwi.

ga$ di¢ [-mrya miskina ?alo$ n-al-mea [ yimmaha): “ha l-5ayla sa ladatwi log?
ga natwi, natwi, natwi. twa$ sabfa d-at-tayya$ u d-dhiig bara ma ssallad."'6* gad
hiyya ?a$ la: “ladatwi g-g?afi.” 7a$ la: “lads Seaf daxdom ad-draz?” ?a$ la: “Seina
la d-deaz u ladaSxaf daxdom ad-deaz. u ladatwi -g?afi.” gas hiyya ?as la: “xayla
§ttha li n-bni. naziiwwaz biha bni.” ?a$ la: “waxxa.” §tada la, Ziiwwzada. Zuwwiizda
u fabbada. ga l-waxt d-al-Siies.

Pamuyi??iw [-Sugs. PPaw [-Siws. (dmmu. di¢ n-nas, fla niyySam, sgaw la d-dsaz,
u sgaw la [-medmma u skaw la kill $i, u nazzliuh la. galsu yittonnawha dggi.
mannay zad l-{xisa, galsad galsa, t7drrsad. b?a$ midrrsa ma fa shal hamm.
bra$ midrrsa.

wah an-nhag ?a$ la [-Sawwaz: “wa Pum a banti, daxdsm ad-draz. hna $kina
lag ad-draz, u $kina la¢ s-suf, u Sxina lag kull si. Pam daxdam.” ga$ hiyya ?a$ la:
“ma nandfedf $i.” ga$ hiyya ?a$ la: “hiyya ntina twid sabfa d-at-tayyad u d-dhis
bara ma ssallad\” gas hiyya ?ad la: “ma ndfsdf si, ana Simmei ma twid ad-deaz.”
?ad la: “was kit dattwi, atwi, atwi, atwi. twid sabfa d-at-tayya$ u d-dhiis bara ma
ssallad)” ga$ hiyya ?a$ la: “kitt natwi l-frayas u nagil. 7a$ la, yimma lada?liwana
nanatwi u nagil. hada $ kit nandr?i ana, ana d-deaz Summei ma PPi%u.”

164  tsalla$ ) ssallad.



TEXT 24

briga$ ziyyan

saltag, kan wahd briga$ ziyyan tah f-al-?diza ma ban. [-’mila bka$ hdtta $mad,
ms$a$ n-gmayyas u (tkas. gmayyds hadmunt®® ga t-tawws gaz mon Puddam di¢
gmayyag. ral lu: ‘S fandag, a gmayydr hadmun?” ga hiwwa ?al lu: “fla beiga$
glyyan tah f-al-?diva ma ban, [-’mila bka$ hdtta imad, msa$ n-gmayyar u ttkas.
daba gmayydr hadmun.” ga huwwa ?al lu: “hatta na, b-had l-?rin msantdh nkun.”
ga httwwa santdh [-Pgun u bda massi.

bda massi, gaz man Puddam wahd d-dar. gaz man ?iddam di¢ d-das, ysib wah
[-mpaladsdaesad g-guhds. gas hiyya ?ad lu: “s Sandag, a t-tawwe msantdah [-?sun?”
ga huwwa Pal la: “was nd??i fla Sudsi u mdaidasi: fla bxiga$ ziyyan tah f-al-?diza
ma ban. [-’mila bka$ hdtta fma$, msad n-gmayydr u (tkad; gmayyds hadmun.
ana ttawws msantdah [-’gun.” gad hiyya 7a$ lu: “wana bhad ag-gha fla ?albi nkun.”
??a$ dig ax-gha Sla ?dlba u bda$ massa.

bda$ massa, u l-Yyal gazu m-ag-gamas. gaw m-ag-gamas, sabu yimmaham
b-ag-gha fla ?dalba ladsarrad. [Palu la]: “§ fdndag, a yimma, nah ya yimma!
g-gha fla Pdlba¢ u nti ladsdasrad?” gad hiyya ras lam: “a aladi, briga$ ziyyan tah
fal-Pdiga ma ban, [-Pmila bka$ hdtta Smad, m$a$ n-gmayydr u ttkas, gmayyds
hadmaun, t-tawwr msantah [-?gun, ana b-ax-gha $la ?albi nkan.” ga huma ?alu la:
“hna bhad [-?luma f-xnafiena nkianu.” hsaw [-Plima f-xnafdsom u xdrzu.

xaszu, sabu wah l-xadam massa das?i. sabu di¢ l-xadam massa das?i, ?a$ lam:
“§ fandgum, a uladi b-al-Plioma f-mnaxdgkium?” ga huma ?alu la: “u § nd??i fla
Sudei u mdafdusi: fla beiga$ ziyyan tah f-al-’disa ma ban. [-?mila bka$ hatta

165 Caubet (1993a), 133 classifies the suffix -iin 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 -un as part of the
radical in order to create a rhythm and harmony with the words that do contain -un as
a part of the root, such as in Pgian “horns,” nkun “I will be,” nkinu “we will be” This is
contra Moscoso, DACh, 151, n. 421, who adopts the position of Margais (1956), 297 that
the suffix -un forms a diminutive “tanto caritativo como despectivo.” The three examples
mentioned by Moscoso seem to be based on this same text: for example hagman [sic!],
which he translates “decrépito,” is in fact cddmun “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 Marcais (1956), 297. In
MA as well as in Djidjelli this suffix is used in personal names: see Caubet, ibid. 134; and
Maregais, ibid.
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fmad, msad n-gmayydr u t-tkad. gmayyds hdadmin. t-tawwg msantdih [-’gun.
yimmana b-ag-gha fla ?alba dkan, hna b-had [-?luma f-al-xnafis dyanna nkanu.”
ga huma ?alu la: “u hnaya b-had [-?lol mhdggsin §la gasna nkanw.” kanu masi
yis?ow. hasgsu dig [-Plal u PPawham fla gasam u bdaw massin.

bdaw massin, msaw n-al-Sayn. gad l-5ayn ?a$ lom: “s Sandeum b-al-?lal mhds-
gsin §la gascum?” ga huma ?alu la: “$ na??w $la Sudsi u mafdusi: fla beigasd
glyyan tah f-al-?diva ma ban, [-?mila bka$ hdtta Smad, msa$ n-gmayydr u ttka$.
gmayyarg hadmaun. t-tawws msantdah [-?sun. lalla b-ag-gha §la ?dlba dkan, ulad
sidi b-al-Plima fxnafgom; u hna b-had [-?lal mhdsgsin fla sasna nkinu.” gad
hiyya ?a$ la: “hdtta na [-Sayn Satfun.” $atfa$ u yibbsa$.

ga [-mSallam d-al-fasean yiss?i, ?al la: “§ Sandag, a [-Sdayn sdtfun?” ga hiyya
?ad lu: “§ na??i fla Sudei u maSdusi: fla beigad ziyyan tah f-al-’disa ma ban,
[-Pmila bka$ hdtta fma$, msad n-gmayydr u tkad. gmayyar hadman. t-tawws
msantah [-Pgun. lalla b-ag-gha Sla ?alba dkan. ulad sidi b-al-?luma f-xnafgam.
[lxadam b-al-Plal mhasgsin §la ¥asa dkun.| ana [-Sayn satfun.” ?al la: “hdtta na
b-al-mdtsah mahsi f-siwwdi nkan.”

ga t-tasgah ?al lu: S Yandag, a -mSdllom b-al-mdtsdh mdahsi f~suwwSag?”
ga huwwa ?al lu: “S na??i la Sudei u maSdusi: Sla beiga$ ziyyan tah f-al-?diva
ma ban, [-’mila bka$ hatta fmad, msad n-gmayydr u ttkad. gmayyds hadmaun.
at-tawws msantdh [-’gun. lalla b-ax-gha Sla ?dlba dkun, ulad sidi b-al-Pluma f-
xnafgam, [l-xadam b-al-?lal mhdgrsin §la rasa dkun), [-5ayn sdtfun, [-mSallam
b-al-mdtedh mahsi f-suwwdu ykan.” ga di¢ t-tasgah ?al lu: “hdtta na b-had -
Pasmuda d-al-Safya moahsu?a fla wizay nkun.” hed? dig [-?aemuda d-al-Safya fla
uzah u msa dxdal n-wahd s-sigea.

tlas n-dig s-sigea. 2a$ hiyya ?a$ lu: “s fandag?” ga hiowwa ?al la: “$ nd??i §la
Sudei u maSdusi: fla beiga$ ziyyan tah f-al-’disa ma ban, [-?mila bka$ hdtia
fma$, msad n-gmayydr u (tkas. gmayydr hadmun. t-tawws msantah [-’sun, lalla
b-ax-gha la Pdlba dkun, ulad sidi b-al-?liima f-xnafgam, [[-xadam b-al-?lol mhas-
gsin $la gasa dkuan], [-Sayn $a$ fun, [-mSallom b-al-mdtedh mahsi f-suwwdu ykin,
ana b-had [-?aemuda d-al-Tafya maheura fla wizay nkun.” a9 z-zabbala gad lu,
“ana ndfxun.” ntafxda$ z-zabbala.

— iwa ha ntinag.—16¢

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 -¢ 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 tammag “there,” haydag “so; this way!” and zdfmag
“that means; in other words” are common. See p. 399 n. 276 on the recording of the tale.



TEXT 25

sidi

sidi, sidi! u sid sid u mna g-gamd$ n-al-msid, u l-balga u l-ksa gdid. sabbiytawwal 1
li f-al-Smdg, uysafar li f-al-?Pmds, yzib li [-himmis u {-tmdp u $-$daebiyya nsidd ad-
dmayg. sidi u sid syadu! ma f-ag-gzal f-halu. lahiSu mazyana, u l-haggam yfawwta

lu. sidi! u sid sid u man g-gamay n-al-msid, al-balga u l-ksa gdid. xabbi ytawwal li
fal-Smdg, u ysafar li f-al-Pmds, yzib li [-himmis u t-tmde u s-Sasbiyya nsidd ad-
dmag. sidi ma nbakkth, wana hazti fth. n?arei u nhdffat ya sidi, u nagi [-fudyan
bih. sidi hlal hlal, ya kinzi u gas [-mal, ya sikkin mddhhfsa, btha nagi [-Sudyan.
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TEXT 26

abyati" ya nayana

abyatiya na ya na! surt al-Ssusa n-bni, kahla u ma §azbadni. talldfta n-al-gurfa
nfast la dig ax-riiffa, Sdssida b-op-riikka.
abyatiyanayana!sirt -Sgiisa n-bni, talldSta n-as-sala, Sallamia l-Sudu l-?ala.
abyatiya naya na! si?t l-$susa n-bni, talldSta n-as-syisi fosrast la hanbili 158
abyatiya naya na! st?t I-{gusa n-bni, hdaska dahblyya u $-samfa matlyya,
abyati ya naya na! dawwi §lih u Sliyya. byati ya na ya na surt l-fstisa n-bni.

167 The same use is attested in Ouargha: Lévi-Provencal (1922), 43: “a-biad (avec les affixes)

‘bravo’!” For Jewish MA examples see Lévy (2009), 244: “abyade ‘quelle joie! Comme mon
bonheur est gran! qui se conjugue: abyadna battora de mosse rabbeno! ‘grand est notre
bonheur (avec) d’avoir la Torah de Moise notre maitre’!”

168  This term is hdnbal (see DAF, 111, 245-246): the -i is added for the rhythm and harmony
required in this text’s genre. This term also occurs as hdmbal in Marchand (1905) 465,
where nb shifted to mb. On this instance see the comment by Marcais (1902), 27: -



TEXT 27

lalla bantiu batt bitha

lalla banti u batt biha, gaw l-xuttab xdtbuha. Pamu ldfda u Sayybuha. fayybuha, 1
fay sabuha? Staw fiha s-sawm gali, mya$ ?intas u mya d-al-fdali.



TEXT 28
héan héan éancna
héan héan Concna, wahd [-Swila Sdandna, xdssa ga $-stih u l-gna, u t-tag mfa

¢-Cancéna, gabbi ycun f-Sawnna! wahd hwityya¢ Sandna naSluwwaw fih killna!
asdfdadna ya hna.



TEXT 29

miilay §dbd as-slam

rani massi wana nsal hatta n-mulay Sabd as-slam, dasu falya bayn ad-dyas u
tgi’u malwiyya, sani wahdi wahd [-geib, la man ysal §liyya. sani wahdi wahd
l-gEib, la man ysal Sliyya. talfa u n-gamadys [-kbis, u cnica$ yi??w l-hdis u feigas
habbari, ¥abbi u miulay abd as-slam ddxliham man daxi, ¥abbi u mulay fabd
as-slam ddxltham man dagi. ¥ani ya basgani geib, la man ysal fliyya. u talfa
habta kif ad-dlu, nas l-hawmayistaizbu, uy?ulu adiya, anah yibliham b-al-geam,
u yzasebu ma biyya! dnah yibliham b-al-geam, u yZdassbu ma biyya! sani wahdi
wahd [-geib la man ysal Sliyya, talfa u n-gamas l-kbis, u énica$ yi??ow -hdis u
[feiwas habbaxi, anah yiblihom b-al-gsam, u yZdassbu mon dawi! xani ya Saprani
gBib la man ysal §liyya.
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TEXT 16

The Seven Sisters [Playing in a Swamp]'

Iask you to consider the case of?> a man who had seven little girls. He had seven3
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 and make
twid* and chicken, and throw our children away.”> He replied, “Very well.” They
sacrificed the chicken and they kneaded ¢zid. 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 away my daughter myself, 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), 18-119, 150, n. 22, title no. 22, “Three
Sisters.” Another variant of this tale is “Cly . &K> | Le conte des sept filles,” Thay Thay
Rhozali (2000a), 6069 (MA version) and 63—68 (French translation); and idem (2000b), 58
for commentary.

2 The narrator uses here the term sa/, which basically means “interrogate, consult” + pronom-
inal suffix -ka “you.” The opening formula salfok - 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 hazitak. Concerning the latter word see Thay Thay Rhozali (2000a), 21; idem (2000b),
24-25; and DAF, 111, 32 under hgja.

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
Palacin (1952), 1719, 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 fréres” in Lacoste-Dujardin (2010), 52—-62 and 76-86. The latter,
(52 n.1and 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 Arab World
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 Seen.247,Pp. 228.

5 The beginning of this tale is common in Moroccan Arab and Berber folktales: see for example
Stumme (1895), 7173 (esp. 71), tale no. 1, “Die Geschichte von zwei Kindern und einer Hexe";
Laoust (1949), vol. 1, 83-88, vol. 11, 125133, tale no. Xc, “Les deux orphelins et I'ogresse” and
its variants under “le parler des Ait Bou Oulli” and “le parler des Ait Sadden.”
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He took them into the forest and left them in the forest.® He had taken a
small skin bag? 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,® a basket full of raisins.
She had stuffed her daughter into the middle, 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 firewood?® 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
firework my size.” And some wood of the bunch of firewood went “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 4u )\ in Thay Thay
Rhozali (2000a), 120-127 for the MA version, and g7-101 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 $441"; and for folktales in general see Aarne and Thompson (1961), 94,
16 tale-type “s27, The Children and the Ogre” and “g024, The Youth Sent to the Land of the

" “sg01, Children

abandoned (exposed),” and “s143, Abandonment in forest.” The Forest here symbolizes all that

Ogres,” and the related tale motifs “sg21, Destitute parents abandon children,

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 mziwda “small bag,” a diminutive of mazwad “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 The word used here is silla “grand panier en forme d’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 salla/ sulla [111].

9 The term used here, mrizba, 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. 1, 87-88, vol. 11, 132-133 (esp. 132) in the variant “dans le parler des Ait
Sadden” of tale no. Xc, “Les deux orphelins et I ogresse.”
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for me a bundle of firework my size.” And they kept babbling this nonsense!®
till night overtook them.! Night overtook them. They started crying. They had
nowhere to go. They cast their eyes!? toward a mountain. They saw smoke on it,
and a light shining.!® 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
arrived. They found an ogress.'* 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.”’> She begged
them enter, she begged them to sit. She disentangled her hair'6 and shook the
lice into a basket. She unfrazzled the hair'” of a dog or of some other miserable
creature for more lice. She milked a bitch.!® She mixed the milk of the bitch

10 The verb here is fidZmat. De Prémare, DAF, IX, 35, cited it solely in the following sentence:
“ka-ifajmat flena ‘il nous débite des bobards [Co]"” This example and the present context
suggest that this verb may occur with or without the preposition fla.

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 dsmaw faynam.

13 For this sign of an ogress’ dwelling, see Laoust (1949), vol. 1, 87-88, vol. 11, 132-133 (esp. 132)
in a variant of the present tale xc titled “‘Les deux orphelins et I'ogresse’ dans le parler
des Ait Sadden.” Also see the Jewish tale from Tetuan. in de Larrea Palacin (1953), 88—
94 (esp. 91), tale n3, “La doncella y los ladrones”; the Kabylian Algerian tale “La meére
dénaturée, le gargon courageux et le roi des Iwarzeniouen” by Dermenghem (1945), 69-75
(esp. 70); and El-Shamy (1999), 319326 (esp. 321), the Sudanese tale no. 46, “Fair FAtmah.”
In the “Mérchen der Schluh von Tazerwalt” 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 g2, 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), 918 (esp. 1), 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 and Arab folktales in general, see commentary on pp. 48—49.

16 The original text uses asa, 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.
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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.!® 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, “O my Aunt, see! They are telling me 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 BZ1zat.2° She had a son named Bzizat. She told
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 BzZizat.” She said, “I give him to you: take him.”
They took BZizat, and she took their little sister so she could wake up during
the night and eat her. They asked Bzizot, “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 my mother is sleeping.”?! They said, “All right.” They spent
the night listening to that horror, the ogress, that ogress. The serpents started
to hiss, the mice started to squeak, everything started to sound forth. They said,
“She is sleeping.” They took their [little] sister. And they carried Bzizat and put
Bzizot by her.?2 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 I'ogresse pour ne pas tomber en
son pouvoir,” stating that this motif underlines “... I'importance des fonctions féminines
nourricieres et du pouvoir 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 in women'’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. 1, 87—88, vol. 11, XXVI-XXVI], 132133, tale no. Xc, “Les deux
orphelins et I'ogresse”; idem (1949), vol. 1, 98-99, vol. 11, 157-159 (esp. 158), tale no. xcvii,
“Histoire de Loundja du Rocher”; idem (1949), vol. 1, 140-143, vol. 11, 241-244 (esp. 244,
246, n. 4), tale no. cxx, “Enceinte d’'un serpent”; Bonjean (1988), vol. 1, 51-64 (esp. 54),
“Hadidane le rusé ou le petit poucet arabe”; and Laabi (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-misére-qui-ne-dort-et-n’a-pas-
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The rest of the night they kept running. Run, O runners!?® Run, O runners!

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 Bzizat your dear one,?* O Mother!” She replied to him, “Bzizat
my heart? O bastard daughter! Bzizot my heart?” She tore?> and ate him, tore
and ate him. “Bzizot, my dear one? O bastard daughter!” until she reached his

privates. When she reached his privates,? she discovered that it was a boy. She

23
24

25

26

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 FAtmah.” For this
tale-type see Aarne and Thompson (1961), 101, 116, 360, ‘371, 312, Three Sisters Rescued from
the power of an ogre” and “mg, The Ogre Kills his own Children,” and the related tale motifs

» «

“Gq00, Person falls into ogre’s power,” ‘K525, Escape by use of substituted object,” and “k1611,
Substituted caps cause ogre to kill own children.

The original expression is azgi ya mal-la daZxi!

The narrator said ana bzizat kabdag, literally “l am BZiZot of your heart.” The literal meaning
of kabda is “liver, one of the common implications of which is, as de Prémare, DAF, X,
510, meaning 2 says, “siege de I'amour et de I'affection en général (pour les étres ou les
objets); spéc. siege de I'amour maternel et paternel [rarement de I'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
millennium Bc. Thus this context echoes some very old Near Eastern cultural features. See
for example the related Akkadian words gabidu (cAD, G, 6), and amiitu (CAD, A[11, 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 it means “1. inside (of the
body), liver(?) 2. emotions, thoughts, mind, spirit.” But even in this case the term kabatttu
parallels libbu, one of the principal meanings of which 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 Sanmartin (2004), 424—425.

The noise made by the ogress when tearing BZizat is expressed through onomatopoeia:
tar. For more see DAF, VI1I, 245, under taq.

The original word here is ¥kwiha, which is the diminutive of xith. 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 Bzizet my heart! O Bzizot my heart! O Bzizat my heart! O Bzizot
my heart!” Lamenting for Bzizat, she sat crying for Bzizat. 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.
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.”?” She came to them and found
them sitting on that rock high in the sky. She urged them, “Come down to me, O
my nieces, come down to me!” 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!?8 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 Gzéwa],”
used by Zbala. However, de Prémare forgets to mention that in this area, which he calls
Zbala, the term roh refers to the “privates” of both men and women. This general usage
explains the use of the diminutive here by the narrator. 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
I’astucieux JL‘;’ & in Thay Thay Rhozali (2000a), 1-8, 29-33 and the commentary in
idem, (2000b), 56.

27 This is a common motif in Maghrebin 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 éleve-toi, 6, rocher! Eléve-toi, rocher, pour que m’apparaisse le pays de mes parents!
..."; Laoust (1949), vol. 1, 83-86 and vol. 11, 125-130 (esp. 125, 129), tale no. X¢, “Les deux
orphelins et I'ogresse,” and its variant under “le parler des Ait Bou oulli”; and idem (1949),
vol. 1, 130132, vol. 11, 225228 (esp. 225), tale cxVI, “Aventures de deux orphelins.” For
other Kabylian tales see Dermenghem (1945), 63-67 (esp. 65), the tale “Amar Nof¢”; and
Lacoste-Dujardin (2010), 22, 63, n. 5, “Amor Ceqqa’, 63—72 (esp. 63). This motif could be
interpreted “Magic Rock (Stone) Dg31”: 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 wiidd
[-Pdhba is “son of a whore” and batt [-?dhba “daughter of a whore.” About the use of wiild
) wiidd as a component in curses, see DAF, XII, 266—267 under meaning 7. Notice that the
second noun component in this insult, the term ?dhba “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.2 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 braided more and more. Then they left her
there and they went away.

They went their way from one place to another, going on until they came to a
swamp.3! They reached a small swamp. They entered the swamp. They bathed.
They took their shoes off, they disrobed,3? and they sat down — one bathed,
another bathed; one bathed, another bathed; one bathed, another bathed - till
they got tired. The small one among them had an anklet,33 a small anklet on her

29  Folktale ghouls are usually killed by fire, which is considered the instrument most effective
against them. On this see for example Laoust (1947), 264; and Bonjean (1988), vol. 1,
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 himselfto 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, g0.

31 This is a very important step in the plot, which occurs in many other Berber and Arab
tales. See for example the Mdrchen der Schluh von Tdzerwalt 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 The narrator says here ziwwlu hadig “they took off X" instead of zuwwlu [-hwayaz “they took
off their clothes” or zitwwlu §ltham “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 hadig is equivalent to “v.”
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



10

330 LALLA HUSNIYYA L-YALAMI — 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 forgot my 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 Galglu3* has gotten
me.” They left, the poor ones.

They proceeded onward. She, the poor one, went in search of her anklet. The
Galglu 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.”3> 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 sister
had been captured by the Galglu) 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. She was a woman but she looked like a cat. They said to her, “Please let

PP 53-54. Concerning the term xdlxal “anklet,” which the narrator often expresses in
the diminutive, see DAF, 1V, 120. About the tradition of wearing a xdlxal, “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 gul, “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, ‘s1B% The Singing Bag.”

36  Margais (1953), 377 correctly states about the Maghreb in general, “Le “chat” suspect de
n’étre 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. 1, “Histoire
du pelerin, de ses sept filles de la bonne ‘Aftita et du fils du sultan,” and ibid., 6162, tale
no. x111, “Histoire d’une femme et d’une chatte noire.” In Kabylian tales as well cats are
considered “idssassen “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. 1, 83-88, vol. 11, 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 room with
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:
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
gotten healthy again.” They said, “Fine.” One of 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-
ing, he watched her. He wanted to see who visited her. But sleep deceived him3”
and he did not see anything at all.

The next morning [his brothers] asked him, “Who came to see our mother?”
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, and whitewashed with white
lime.38 They washed the clothes and did all the housework. And she gave them
a sip of [ban3? and bread, and they returned to their place.

When his brothers returned, he informed them. They asked him, “Who
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 I'ogresse”; and ibid., vol. 1, 130-132, vol. 11, 225228
(esp. 225, 229—230, n. 4), tale cxv1, “Aventures de deux orphelins.”

37 The narrator uses the expression samdu n-nfas, which literally means “sleep deceived him,
played a trick on him.” For the verb smat see DAF, V11, 177.

38 Concerning this term see the commentary on pp. 73, 150 . 252.

39  Thisis the English “whey,” the watery part of the milk 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 kasksu in a dish
called sdykuk (a term not attested in de Prémare). About lban and its idiomatic usage see
DAF, X, 25; Abu-Shams (2002), 295.

11
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When that girl came out and she [his mother] gave her lban and bread, he, her
son, came out and seized the girl, who started to shout. His mother told him,
“Justleave her alone!” and she assured her, “He is not going to harm you.” He told
her, “By God, Mother, the girls have spent the day working for you, and you give
them [only] a bowl of lban 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 /ban! It is not enough for her to have
a single bowl of lban.” His brothers came, and he told them everything.

They found the girl sitting. She remained sitting. And she said that her
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 their wedding. The little one was still with the Galglu.
Galglu begged with her.

One day while they were still new brides, they were all gathered and Galglu
came to beg. Galglu came to beg with the girl. He told her, “Speak, speak my 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 Galglu kidnapped me and put
me in his skin bag.” They exclaimed, “This is our sister!” They recognized [her
voice]. They said to Galglu, “Please, O Gdlglu, 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!*® 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.

Galglu delivered lunch and came back. They paid him and gave him back
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 efh. De Prémare writes it in Arabic script & However, when he transliterates this
exclamation, he writes ef/. This expression should be included as an entry in volume 1v
(#-D) and volume 1 (A/>-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 Galglu had left to take [the lunch to
the workers], they had not put their sister back into the skin bag: her sisters had
taken her and hidden her. And they had filled it with 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].#! He died. Galglu
died. He died in that swamp.

And they prepared for the wedding of their sister and married her to the
young man that remained, and they all mounted on wings of joy.*? 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,
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 the mountains. [But] by God we 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. —

41 This passage parallels one in tale no. xc11, “Hamou Bou Tekiout et I'ogresse,” in Laoust
(1949), vol. 1, 88-89, vol. 11, 138-139 (esp. 138), where Hamou the protagonist plays a trick
on the ogress.

42 Theidiom used here is u fashanin mas ytisu.
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TEXT 17

{Aysa Cinderella®

I ask you to consider the case of a girl who had no mother, only the wife of
her father. Her stepmother beat her, thrashed her with blows, and hit her, and
covered her with ashes. She dubbed her, “TAy3a, the one who is covered with
ashes. {Aysa, the one covered with ashes. $Aysa, 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 was mean. His wife was mean. 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), 1923, tale no. 111, “Aicha rmdda: Aicha souillée de cendres (Cendrillon).” The
first episode parallels the present tale, though in the parallel version ‘Aicha gets married
to the King thanks to the help of her dead mother’s spirit. Other parallel episodes includes
the stepmother and her daughter throwing the pregnant $Ayga into the pit, where the King
finds her with her baby after his return from war. Légy (1926), 34—37, tale no. v1, “Histoire
de la jeune fille qui naquit d’'une pomme ...,” narrated by the same storyteller, includes
the episode of the insertion of the pin into YAy$a’s head by her co-wives, and her resultant
metamorphosis into a bird, while her husband was on a trip: {Ay$a 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 Palacin (1952),
5055, 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, though with substantial differences, is “Cendrillon de Fez,” recorded by
Bonjean (1988), vol. 1, 65-88 (esp. 74—83). A variant of this tale from the Algerian 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 la maratre.” Decourt (1988-1989),
249-257 gives a curious variant of this tale which includes the stepmother casting $Ayga
Cinderella into the pit and the call of her brother: it begins in a completely different
manner and continues with these parallels and was told by a Maghrebin immigrant called
“Mme Omeir” (origin: Sétif) to Montferré-France. Other parallel tales told by Arab women
are El-Shamy (1999), 255-262, tale no. 32, “Zlaizlah and *Omm-ZaB;ba;”; 271-277, tale
no. 34, “The Fisherman’s Daughter”; and 278279, 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 [fAysa] with a lot of** work. They
[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, and mixed them up and put out a large amount [from
the] harvest.*> Then she told her, “When I come back, I must find everything
sorted. I must find every seed in its proper group.*6 I for sure am coming back.”
And she left six small fishes,*” and told her, “Prepare the fishes, wash them and
fry them.” She hid the leather bucket of the well, so she [fAysa] 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
[TAy$a] remained, weeping. She could not figure out how to start the work. How
is she going to manage? She wept and wept and wept till she was almost blind.*8
She was about to prepare the fish, went to the well, tried to draw water. 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 gbina 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, gban “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: gaw gbina d-an-nas “many people came/have
come,” and b-agbina biham “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 {Aysa feels about her stepmother. (On the figure of the stepmother
in folktales see pp. 48—49). The term ghina “many, much, numerous etc.” is no longer used
by the younger generation.

45  The original term here is s-saba. About this term see DAF, VIII, 141.

46 Thesame taskis required by the ogress of her victim in tale no. xx1v, “Moulay Hammam, la
jeune fille et les ghotiles,” in Légey (1926), 104—111 (esp. 105); and by the stepmother Jasmina
of Cendrillon Géranium, her stepdaughter in “Cendrillon de Fez”: Bonjean (1988), vol. 1,
65-88 (esp. 75-76).

47  Inthe Cinderella story and its variants fish are a symbol of good fortune: see below. See also
Laoust (1949), vol. 11, 241. On the many fish symbols of Maghrebin speech in general and
in folktales see for example Marcais (1953), 377; El Fasi and Dermenghem (1975), 136-137;
and Bonjean (1988), vol. 1, 65-88 (esp. 75), the tale “Cendrillon de Fez”; and commentary
on p. 63.

48  Thistranslation attempts to reflect as much as possible the expression used by the narrator
here, abki yibkiya §dayna d-al-fma.
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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.#° While she was weeping so
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 woman
made the same noise — “Tchah!” — and returned into the well. She took with her
the plate of fish and she prepared it, and she fried it, and she brought it back
up to [§Aysa], 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.5° And she told [fAy$a], “Now here, here. Do not
cry!” ([The woman was] a spirit).5! She replied, “Okay.”

49  The bix “well” gives access to the lower world or netherworld (Doutté [1994], 64; EI-Shamy
[1995], 383—384) — in this story the world of rithaniyya. The latter term refers to a kind of
Muslim ginniyya: 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), 3339, esp. 34

50  The expression here is kill wahid b-wdihdu.

51 suhaniyya, a loan word from ca rah “soul, spiritus,” literally means “demonic spirit.” De
Prémare defines this as a “djinn femelle [ Co.],” and gives its masculine equivalent as rohani
“esprit démoniaque, génie possesseur, étre (d’un rang supérieur) appartenant au monde
des esprits — jonn, fdfrit - (spéc. ceux invoqués par les Gnawa); fantdme / revenant, génie
aérien vivant entre ciel et terre [ Co, Co Tgr].” For more 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 YAy$a 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, the Merciful! 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. 11, pp. Xxv—xxv1, noted that this term is used
in various Berber areas: “... chez les Temsaman (Rif) et quelques autres, empruntées a



TEXT 17 — YAYSA CINDERELLA 337

The woman said to her, “Let’s go to a hammam. I will bathe you.” She took
her to the hammam, and she bathed her, and she massaged her. Before, she put
gallnut dye5? in her hair. And she bathed and massaged her, and brought her
back to the house. And she dried her and she put her henna®3 [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 gala®* in the Sultan’s house. At this gala, the Sul-
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 her mother, “O Mother, look! ‘[Ayéa Cinderella
is here. fAy$a Cinderella has come!” She replied, “Shut up! Who said anything
about §Aysa Cinderella? How could §Ay3a Cinderella come here? With what
would TAysa Cinderella come? Does she have clothes? {Aysa Cinderella did not
come.” She told her, “By God, Mother, she is Aysa Cinderella!” She answered,
“No!” So they remained there.>>

They attended the gala. They finished. And then they prepared to go their
way. They were about to leave, when the Sultan brought big pots of tar and

“«A

I’arabe comme aruhani “ogre”, B. Messaoud (Blida), de ruh “4me, souffle,” et en Kabylie
“folie, épilepsie” du nom du jinn, auteur présumé du mal (en tachelhit, le mot rrohaniyen
s’applique indistinctement a toutes les catégories de jnoun, mais plus particulierement
a 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, see Westermarck (1968a), 269, who comments that
“at Fez a certain yellow fish, which I have been unable to identify, is called rohdni, 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. 1, 65-88 (esp. 76—77), the tale “Cendrillon de Fez,” in which this spirit is replaced by the
mother of the cats ( jinniya), whom Cendrillon Géranium fed with the fish her stepmother
had ordered her to cook. As a reward this spirit helped Cendrillon of Fes marry the prince.

52 See p. 77.

53  Seepp.76-77.

54  dithsiyya, this word could be related to the noun dhor / dhor, 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 term has the general meaning of any festive occasion.

55  In the Fasis tale “Cendrillon de Fez,” by Bonjean (1988), vol. 1, 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 the mother cat helping Cendrillon Géranium make ready for the Prince’s
gala. The identification of Cendrillon Géranium’s stepsister with 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,5¢ that goo.

They began to leave.5” A slipper of the girl he wanted for himself, who in fact
was TAysa 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 the
Sultan’s servants®® 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 took
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?”5° She [the

56  The narrator uses the expression di¢ [-hdmm. This expression often occurs in the form had
l-hdmm, “cette source d’ennuis! cette saleté! cette saloperie! cette ordure! [Co]” (DAF, X11,
85, meaning 3) and can refer to both humans and objects. This expression is used so much
more frequently in women'’s speech that it can be considered a women'’s expression. By
analogy, the same can be said concerning the term mal§u?, feminine malfi?a “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 xxdg “to go out, to leave, etc.” The narrator said bdaw xargin, xargin,
XABgin, xaggin, Xaggin.

58  The word used here is xdddama “female servant.” On this term and its semantic connota-
tions, and its comparison with §ibd “slave,” see Wensinck (1978), 931-932.

59  Thissame sequence occurs in a variant of this tale in Légy (1926), 19—23 (esp. 21), tale no. 111,
“Aicha rméda: ‘Aicha souillée de cendres (Cendrillon)”; and in the Jewish Tetuan tale
no. 13, “La Cenicera,” by de Larrea Palacin (1952), 50-55 (esp. 55). For the same sequence
see also the Qatarian tale no. 34-1, “Fsaijrah,” in El-Shamy (1999), 278—279; and the Egyptian
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. 2186.4.3.1§), 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
other. This is the only one.” [The servant] looked up: the girl [{Ay$a] 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.6° 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.5! She isn’t nice.”

Then she [the Sultan’s servant] told her, “Now, if she is nice, have her come
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 [{Ay$a] 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,52 or hit her, or do anything to her, you will know for yourself the
consequences.53 This one is our lord’s wife. Now the slipper is her size. She is
his wife.”

vol. 1, 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 [-hdmm §la sdfda, literally “may her good luck cause pain, affliction,
sadness / may her good luck be affliction/pain/grief/sorrow/distress.” Concerning the
word Admm and its semantic value in stock phrases, see n. 56 above. About the noun
sdfd, “bonne chance, bonheur; chance, sort (bon, mauvais ou hasardeux, déterminé par
les astres),” see DAF, VI, 98—99, where many expressions have been mentioned, 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-
scription of an oven room in an Egyptian country-style house in EI-Shamy (1999), 363, n. 38.

62  This translates exactly the original’s u 7763 yiddag f-had l-Sayla.

63  Thisisthe mostappropiate translation for the expression ila hdtta dafxdfmfa gasag, which
combines the verb &df “savoir qqch.; connaitre 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 mfa gasag, the preposition mfa + the noun ras (+ 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 a I'action ou a la
situation en cours, ou sur l'intérét ou le plaisir qu’il en retire] en téte a téte avec soi-méme,
en aparté, sans étre troublé par autrui; seul et bien tranquillement, bien a son aise etc.” On
the term ras 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 went
to [TAysa’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 [{Ay$a’s] marriage to the Sultan. She could
not stand it. They had the wedding. The husband spent a long time®> 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 naive. 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. Ilong to see you, and my heart yearns for you!66
And now, open!”

She opened for her. She opened for her. She entered. She took her seat and
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 dove®”

64  The narrator’s words here are fighanin mas ytisu. About the combination of the adjective
plural farhanin with the verb tar, see n. 42 above.

65  The narrator used the expression Adtfa ddfya, which literally means “until he got tired.”

66  Theexpression hereis ?dlbilayt?dattaf Slig. The verb ¢?dttas + fla has the figurative meaning
“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), 207221, 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. v1, “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. 1, 95-96, vol. 11,
150-152, tale no. xcv1, “Histoire d’une jeune fille abandonnée et élevée par des gazelles”;
idem vol. 1, 140-143, vol. 11, 241244 (esp. 242), tale no. cxx, “Enceinte d’un serpent’;
and idem vol. 1, 143-145, vol. 11, 249-251 (esp. 249), the tale cxx1, “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 Palacin (1952), 78-81 (esp. 79) and
178-183 (esp. 182-183). And see Domenech Lafuente (1953), 253259 (esp. 257-258), the
tale xL111, “La doncella que vivié con las gacelas”; and Laabi (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,
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
woman changed,58 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 answered him, “My feet? I was climbing so many steps so hard.” He
asked her, “And you, what is wrong with you?” She told him, “I was constantly
thinking of you.”6® He told her, “Okay” and lapsed into silence. — People were
naive [then]: they did not know much. — He remained there.

The next day he went to his work place. He found that the workers had not
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, “A dove 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’.”® 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 mbaddla man lawna. The first component is the passive
participle mbaddal / mbaddla, 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 thaddel + liino [de Prémare / lawnu: AR], meaning “il a changé de
couleur; il s’est altéré” (see DAF, 1,160). The narrator chose the first expression mentioned
above to indicate that $Ay$a 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. XI1X, “Monseigneur ‘petite téte,” in Légy (1926), 86-88 (esp. 88).

70  The narrator’s words here are kif [-hamm. See the commentary on the term Admm in n. 56
and 60 above.
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She sat on his 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 you wish for her?” She answered him, “Nothing. Only drape her
[in the hdyak] and send her back to her mother. I wish her no harm.” The poor
thing, she was naive.” Then the woman changed back to a woman and lived
with her husband, and he draped that girl [in the hayak] and sent her back to
her mother.

Then the man stayed [home] a long time. And one day he traveled again:
he went away again. Again the stepmother came knocking. He had told her
[TAysa], “Be sure” 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. We have
lions. Lions [are] in it. Lions eat human beings.” She told her, “Wait. I will take

71 The original term here is niyya (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 used mainly pejoratively in descriptions of women'’s attitudes toward
life and its problems: their lack of niyya 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 dabi, which, given the immediate context, should mean, “Be aware!
Be sure! Be careful!” This term may be related to the adverb daba: “maintenant, a présent;
tout de suite, aI'instant, immédiatement; actuellement.” (See DAF, 1v, 205-206). About the
adverb daba see Tangiers Marcais (1911), 289; Corriente (1997), 190; and Moscoso, DACh,
303, n. 940. This very common usage of dabi in Chaouen has not been mentioned in
previous studies. This term is equivalent to the MA §dndok / Sandak / fdaddak, meaning,
“[Zaé] loc. exclam. a valeur impérative ... prends-garde / prenez garde / prenez garde! —
fandak | fandak la + v. a I'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 Palacin
(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 I'homme” in Laibi (2007), 53—-60. For this motif see El-Shamy (1995), 288,
“Domesticated Lion B256.14§.” In some Moroccan Berber tales this animal has the rdle 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 and went
away. She went away.

When the lions came to eat her — they eat people — [{Ay$a] said to them,
“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.”

He took a moment to check his lions room. He came in to check his lions’
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, by God, 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 [the mother]; dispatch her
to her” He released that girl. He sent her her way. He told her, “Leave!” And he
remained with his wife in his home. He remained at home. He spent some time
[there], a long time.”

And he traveled again. He went away while she was pregnant. The man
traveled and she was pregnant. She was carrying a huge belly.”® 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 [fAy$a], “What is this?” She told her, “This is a

the ogre: on this see the comments by Laoust (1949), vol. 11, p. Xv111, XIX, XXI. For this
animal as protagonist in other folktales see Aarne and Thompson (1961), 268 under “Lion.”

74  Thisis a literal translation of the expression fawad di¢ si huwwa hadag.

75 The idiom here is xdys gibbi. This expression means “many/a lot of/ a large number/nu-
merous.” In the present context this expression refers to time and thus means “along time.”
This same expression is cited by de Prémare as hér-allah: see DAF, 1v,188, meaning 3, where
both expressions are mentioned.

76  The idiom [-btdn Piddama Padd-ma tla is literally “a big belly in front of her / carrying a
huge belly” For 7add-ma ila 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 [{AySa] the
unfortunate into it. She threw her into the pit, and she left her inside the pit,
screaming in the pit.”” 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,
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 Gzizal. My brother Gzizal” - In fact he was the brother of the other
girl [TAysa]. - “My brother Gzizal, Gzizal ... His name is Gzizal” He asked her,
“What do you wish for Gzizoal? What should we do with him?” She told him,
“We will kill him.” — Understand? $Aysa Cinderella [herself] had not consented
to killing. — “I want him to be sacrificed from one ear to the other,”® 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] now
implored him [the Sultan], “Please, I only ask you for one scream into this pit.
After Thave 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  Fora parallel act in a variant of this story see tale no. 6, “M’hmed Aserdun chez I’ ogre” in
Frobenius translated by Fetta (1996), 69-85 (esp. 74); idem (1997), 179-186 (esp. 183-186)
tale no. 36, “Les enfants de la maratre”; Légy (1926 ), 19—23, tale no. 111, “Aicharmada: Aicha
souillée de cendres (Cendrillon)”; and El Koudia and Allen (2003), 9o—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 one of the other wives — as in EI-Shamy (1999), 293-299 (esp. 296) tale no. 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  Theidiom here is m-a$-§dhma n-al-lahma, literally “from the greasy uttermost to the other
fleshy side.” This expression refers to the way the boy is to have his throat slit by knife in
the proper Muslim manner when sacrificing animals for legal food.
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my dear ones. The knives are sharpened for me and big pots of tar are boiled for
me.” She [{Ay$a] answered him, “My brother, the dearest among my dear ones,
frogs ate my flesh, and snakes sucked my blood. And I-Hson and I-Hasayn?® and
Quurraf 1-YAyn80 are sitting in my lap.” And he [the Sultan] was listening: “Ah ha!”

79

80

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 maratre,” 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 réve
de Hassan”; and in Dwyer (1978), 59, tale no. 9, “The Afterlife.” In El-Shamy (1999), 178-182
(esp.179), tale no. 18, “Who Will Enter Paradise First?”, where the protagonist, the Prophet’s
daughter Fatima, says, “... I am the Prophet’s daughter! And I am the mother of el-Hasan
and el-Husain! And I am the mother of ‘es-Sayyidah [Zainab] ... " (For ‘es-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 Diwan. Concerning his tale no. 30, “An
Arch-Saint’s Attempt to Punish Sinners,” EI-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 ‘Aali, they represent
domestic and nonmilitary supernatural personages. The concept of the Diwan 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 Fatima and her sons see Chebel (1995), 97, 161, 196, 235,
261-262.

Unlike I-Hson and I-Hasayn this personal name is not a common one in tales (see com-
mentary in n. 79 above). Nor is it a typically MA name. gorrat [-fayn (in the present text
Pusrdd [-fayn) is a cA Qur?anic expression: see Sirah 25:74 and 28:9. De Prémare, DAF, X,
280, mentioned this expression’s use in the poetry/Melhiin of Sidi Qaddir fAlami. (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 and was 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 sucked my blood. And I-Hson and
I-Hisdyn and Qurrad 1-YAyn are sitting in my lap.”8!

[The Sultan] said, “Do not sacrifice him. Leave the lad. Leave him.” He told
him, “Sit down, O my son.8? 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 [{Aysa] 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 [TAysa] had given birth to them in the pit by herself. Three
children. Then they lowered a big basket.83 He told them, “Give me 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 la marétre,” in Frobenius translated by Fetta (1997), 1779-186
(esp. 185): “Assis sur la margelle, le frere se pencha vers le fond du puits et langa: “Ma
chere soeur, je vais bientdt mourir!” La soeur répondit du plus profond du puits: “Mon
frére, je ne peux pas t'aider! Sache que depuis que je suis au fond du puits, j’ai donné
naissance a deux beaux gargons que j’ai nommeés I'un Ahcen et I'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, prét a bondir pour me ravir Ahcen et le dévorer!
Sur ma gauche, I'hydre a sept tétes Lafda s’appréte a 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 was metamorphosed 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 (nawwah). 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 aldi in other Ma, where the term
ban “son” is used more 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 fdllaf. This word appears in de Prémare in the feminine fallafa,
which means “... sorte de couffin en doum suspendu au cou de I'animal (cheval, mulet,
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They lowered a big basket by a rope and they pulled up the woman. They pulled
her out: when they pulled it up, they found a woman. He [the Sultan] found his
wife. He asked her, “O God, dear! What is this? Is this what your stepmother has
done to you?”

She found her brother there. He hugged her, he rejoiced; he embraced his sis-
ter and his sister embraced him, both weeping. The babies were 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
she wished for my brother, I wish be done to her. I want her to be sacrificed now
from one ear to the other®* and big pots of tar poured upon her. The same thing
she wished to be done to my brother, I wish to be done to her” He took her and
sacrificed her, and cut her into pieces and put her on a tray®® 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.”

Her mother rejoiced very much:86 “The Sultan is going to make food for her!”
She thought that the other one [{Ay3$a 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, dance®” tambourines and lululling, and

ane) ...” (see DAF, IX, 201). Such a meaning fits the present context. However, by analogy
with the word ?iffa mentioned 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 {-tdyfus is a “petite table ronde en
bois, & haut rebord vertical, munie d’un couvercle en sparterie — mkabb —, et, au dessous,
de deux planchettes disposées verticalement sur le champ long, faisant office de pieds; elle
sert a transporter les offrandes, les cadeaux de noce, et a exposer le trousseau de la mariée
[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 Zbala rural areas) a t-tdyfiiy is a “table basse et ronde a quatre pieds, sans rebord
circulaire verticale, sur laquelle on mange [Mar| [comp. tabla, mida].” (See DAF, V111, 408
under meaning 4; Rackow [1958], 9—10, who includes a detailed image in Tafel viir; and
Abu-Shams [2002], 309310, n. 178 Figures 14 and 15). ChA preserves the dipthong using
the form mayda: 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 Alcala, suggest
that this word is used “auch im granadischen Arabisch.” On this voice see Corriente (1988),
26 under *tfr.

86  Thisis farhana ... mas d-tis. About this expression see n. 42.

87  [-hdaxi s the plural of [-hddra. In this context hddra refers to the music played by women
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the world was watching. The brides were 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
placed on top. She screamed,®8 crying out loudly. When she screamed, the other
people attending screamed too.

They fled: they went running, each his own way. She remained alone, crying.
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 this
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 watercress8® grows in your
eyes.”

He remained crying. He kept crying and a woman passed by. She asked him,
“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 woman went to the wilderness, brought a bunch of watercress, put it
on his eyes and began calling, “O my lady, come out! The watercress has grown.
O my lady, the watercress has grown. O my lady, the watercress has grown.” She

musicians, while women attending the wedding ceremony dance and enjoy the festivities.
Chaouen has along and rich tradition of women’s musicians’ groups, called hdddazin, 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 Addra
and its religious connotations, see de Prémare, DAF, 111, meaning 3.

88  The expression used here is taha$ ladgawwa$. The verb tah basically means “to fall down,
to fall” (see DAF, V111, 391-394). But in the present context tah functions as an auxiliary
to the main verb gawwa$, “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. 111, “Aicha rmdda: Aicha
souillée de cendres (Cendrillon).”

89  Theword here is gagwinnas. For this technical term see DAF, X, 717 under garwannes, which
de Prémare defines: “n. [Jb; bot.] cresson [= garniinas] [Co Gzawa].”
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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. -

IfT had the keys Iwould give you apples for dinner.9°

— This tale is wonderful. This tale has been harmoniously narrated. Please
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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Zbika

I am going to tell you about a man who had a house, who had a wonderful
house, he had a terrace,' 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

92

s/stah is a flat house roof forming a terrace on which the open air can be enjoyed. For more
see DAF, VI, g1. This space open to the sky represents the outside world for the confined
protagonist. See for example Légy (1926), 713 (esp. 8) tale no. 1, “Histoire du pélerin, de
ses sept filles de la bonne ‘Afrita et du fils du sultan” in which the confined women char-
acters say, “Nous allons monter sur la terrasse respirer un peu I'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 Palacin (1952), 247250 (esp. 247). About this architectural space and its function in
Chaouen houses see de Sierra (1960), 3334, 79 picture 16, who describes 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 magnifico solarium.” 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: “P6o4.1§, House-Top (Flat Roof) as Terrace or Living
Quarters”; “P605.9.2.1§, Upper Floor for Intimate Living.”

This is a common motifin Jewish and Muslim folktales. See Stumme (1895), 77-81 (esp. 77),
tale no. 3, “Die Geschichte von dem Médchen, das mit den Gazellen lebte”; Légy (1926),
124128 (esp. 125), tale no. xxv111, “Le fils du roi, la fille du roi et le roi des ghotils”; El Fasi
and Dermenghem (1975), 215-224 (esp. 224, n. 1) tale “Atiq et Edh-Dhahi”; El Fasi (2000),
158-168 (esp. 158), “La petite chatte”; de Larrea Palacin (1952), 38—40 (esp. 40) and 145-150
(esp. 145), tale no. g, “el mal sino,” and tale no. 44, “La princesa gacela”; de Larrea Palacin
(1953), 108-115 (esp. 108), tale no. 17, “La canal de vidro”; Domenech Lafuente (1953),
253-259 (esp. 253), tale XLIII, “La doncella que vivi6 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. 1, 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 Sultan.”
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One day she got out [and] went up to the terrace. When she descended, she
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 how meat looks. She did not know how chicken looks. She
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 her meat, 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
bones,%3 except for what they had just brought her. They brought her meat with
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 end® 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
veneration of virginity in Moroccan culture see Naamane-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 (%rd).”
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 common motif 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-Taj Ahmed Ben Amar”; Scelles-Millie (1970), 71-79, the tale “Vie de Si Mohamed
Bou Chama” (esp. 71 and 79 n. 1 and the bibliographical references there); Bonjean (1988),
vol. 1, 23-37 (esp. 23, 24), the tale “Oiseau jaune et oiseau vert”; and Gil Grimau and Ibn
Azzuz (1988), 21-213, tale no. 135, “La hija del Sultan.”

94  This translation is intended to express both the image of tapping and the sound of the
onomatopoeic verb {d?ti? (see DAF, VIII, 315).

4
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took the bone and she tapped, tapped and the marrow came down from it. The
marrow came down and she ate it and she peered through the hole.%

The shop was roofed with crystal. She looked through the hole and saw
two men who had bought cheese. They bought one block of cheese and put
it down. — You should know that they placed it this way%¢ ... — 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?” Whose cheek is like it?” He replied, “This cheeks looks like Sultan
GaSfar's cheek and several strings of beads” Then she fell madly in love with
Sultan GaSfir. She wanted to marry 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 came
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 GaSfir. They studied her
case and found out that she was really sick over the Sultan.

Her father took and sent a letter to Sultan GaSfar, telling him, “I would like
to offer you my daughter.” Sultan GaSfar answered him with a letter and with a
handbook, a rope, and some other ill-omened things: “Your daughter desires to
take a stranger.%8 Here is a rope to tie her, and a knife to kill her.”9® 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. 1, 23—37 (esp. 24), the tale “Oiseau jaune et oiseau vert”;
and the tale no. xx, 3\ E,L:’ 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 Laabi (1992), 13—25 (esp. 15), the tale “Un dréle 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 r-gazal d-an-nas, 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 regarding marriage, while the brother would be moral 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.”19° The wretched slave could not easily separate from her,1°!
and felt sorry for her. As she was 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
ata deserted place in the wilderness, and said to her, “Now I am going 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. He went his way. He took the bottle, and killed a
bitch and put its blood into the bottle.1°2 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 a wild beast. For two tales involving this same story-line see Spitta-Bey (1883),
80—93 (esp. 86), tale no. v1, “Histoire de la fille vertueuse”; and Stumme (1895), 77-81
(esp. 77), tale no. 3, “Die Geschichte von dem Midchen, 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 Bint Mansoor”; 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. 11, 150153, 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 Palacin (1952), 55-58
(esp. 57) and 145-150 (esp. 146 ); Domenech Lafuente (1953), 253—259 (esp. 254), tale XL111,
“La doncella que vivié con las gacelas”; Sceilles-Millie (1970), 177-186 (esp. 180, 187 n. 2),
tale “Le biicheron et I'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 a
abandoner qqn. / a le laisser partir / a le quiter, se résoudre a se séparer de qqn. sans peine
ni douleur; [emploi surtout au négatif| (as is cited here).” See DAF, V1, 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 till'°3 she found [some people] tending goats and
sheep in the wilderness. She went to the goatherds.®* As she had left, her
mother had given her two gawza$.19> The gawza$ could be changed like money.
She gave them the money. She told them, “Give me only the innards and the
skin, and you take the meat.”'96 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.1°” No one could

Geschichte von dem Midchen, das mit den Gazellen lebte” (in which the brother of the
protagonist killed “einen Hasen” and brought its blood to his father); de Larrea Palacin
(1952),145-150 (esp. 145), tale no. 44, “La princesa gacela”; Scelles-Millie (1970), 177-186
(esp. 180-181), the tale “Le biicheron et I oiseau aux oeufs d’ or”

103 This translation is intended to express the meaning of the narrator’s repetitions 67a$
massa, massa, massa, massa, massa.

104 Here the original is di¢ n-nas lli fandom dig [-mfaz, 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. 1X, “Le fils du roi et la grenouille,” in which the protagonist “elle ouvrait la
premiére noix et y trouva de beaux vétements pour s'habiller; elle ouvrait la seconde et
y trouva ses pantoulfles, ses bijoux, sa ceinture et se mouchoirs de téte. Et elle ouvrait la
troisieme 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), 4859 (esp. 53), the tale “Et-Taj Ahmed Ben Amar”; and Chakir (2010),
154-172 (esp. 165), tale no. xv, j,'a;m)a;\ S

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 Midchen, 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 I’ 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 Palacin (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 1. 3)
the tale “Histoire d’ Abderrahman,” the male protagonist, like Zbif8a, “Il eut donc I'idée
de tuer un mouton, d’en mettre les tripes sur sa téte, ce qui lui donna la teigne. A la
faveur de sa téte pelée, Abderrahman s’en fut gagner sa vie dans un autre pays.” In the
Kabylian Algerian tale “Les sept années de malheur de Harotin ar-Rachid” in Dermenghem
(1945), 19-127 (esp. 120, 121), the protagonist Harotin ar-Rachid 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.1°8 She continued
wandering.

She walked in the wilderness until she came upon a house with — she came
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 it was
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?”19° 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.
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 téte.” However in both Spitta-Bey
(1883), 80—93 (esp. 91), tale no. v, “Histoire de la fille vertueuse,” and El Fasi (2000), 221228
(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
[light. 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. L1v, “Histoire de khchiba bent el‘Aoud
(Madrier, fille du bois)”; El Fasi and Dermenghem (1975), 139-152 (esp. 144, n. 1), and
215224 (esp. 223), the tales “Le langage de oiseaus” and “Atiq 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 étre apparu en de mystérieuses
circonstances.” See also the Jewish story Noy (1966), 44—47 (esp. 45), tale no. 7, “The Cruel
Creditor and the Judge’s Wise Daughter.” 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 to
celebrate the wedding of the Sultan’s son: Sultan GaSfar was going to celebrate
his wedding. Sultan GaSfar 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 the matter with you, O Zbif8a?” (It was
then that he had [first] asked her, “What is your name?” She told him, “Zbif3a.”)
“What is the matter with you, Zbifla?” 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 readied
everything. As they were preparing the pastries, she tried to make some with
them, and they told her, “You must not make 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 Zbif3a?”
They said, “She wants to make pastries but she is bald. She will flake dandruff.”
They told her, “No.” The Sultan ordered them, “Allow her to make pastries.” They
allowed her to make pastries.

The day of the wedding arrived, and the celebration of the first wedding day
began.!!® They told her, “Come with us to the wedding.” She replied, “No, I am
not going.” Before, they had applied gallnut dye."! They decided not to apply
gallnut dye [to Zbif3a]: she was bald. Why would 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, see Westermarck (1921), 77-79, 116-119, 121-126, 144-145.
For a full description of these celebrations in Chaouen see Moscoso, DACh, 230—232.

111 Seep.77.
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them, “No, I am not going to use gallnut dye.” Then she applied it herself. She by
herself was a cunning artificer!"'? 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
that she had clothes because her gawza? contained Art, the gawza$ 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
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
youll3in 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. You will be displayed.”
Then she told her, “Yes. Okay. With pleasure!”'* 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 faruz u busuz was very common during the narrator’s generation. The two
components of this idiom are technical architectural terms. The first component, fasiz,
must be related to f¥az, cited by de Prémare through the example daffa fdrza, “chacun des
deux vantaux en bois d’une grande porte, et qui est découpé de fagon a constituer avec
son vis-a-vis une sorte d’ arc outrepassé [ Co|” (DAF, IX, 62). The second component, busuz,
is related to the noun bogz, which basically means, “tour, sur plan circulaire ou polygonal,
adossée a un rempart ou isolée etc” (see DAF, I, 170-171 under borj). 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:
ngallsag nbarrzag. 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 barzaz see DAF,
1, 186: “spéc. exposer une jeune mariée fardée et parée a I'admiration des invitées sur un
siége d’apparat [Co].” For this motif see Aarne and Thompson (1961), 133, “k1911, The false
bride (substituted bride).”

114 massab 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 who marries 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. She
went back to the house and got undressed. And she put on the innards and
she put on her rags' and she sat down till they returned. When they returned,
they told her, “By God, O Zbif3a, such a bride! The bride, O Zbifia, is a precious
stone!” — [But] she, she was the one who had been displayed. — “By God, O Zbif3a,
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 again
the bride’s mother approached her, and asked her, “Please, O daughter, come
to mount the bridal palanquin.'® 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
a Beauty!” They put her down and made her sit on the mtdgba'” 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 [Zbifia], “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 came back. They told her, “The bride is beautiful! She is coming and
you will see for yourself. She is a precious stone, such a precious stone! O Zbif3a,
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
herinher place. And she left. And she left. When the man entered the first time,
he was astonished at such a beauty. (She [Zbifla] 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 spirits!!® with her, helping her. And she left.

115 Seen. 43, p. 9L

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 large mattresses / sofas placed along the walls of a room. See DAF, v111, 39, under
saddari [= ChA kdtri], and 272, under mtdrrba. Rackow (1958), 6 calls this furnishing a
“Divanpolster.” For an image of one see ibid, Tafel 1v.

118  See the commentary in n. 51 above.
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When he had finished praying!'® — or who knows what he was really doing —
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.l?? He had no idea about where the other woman may
have gone to. The next day Zbif3a wore 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.!?!

[Zbia] entered to the bride. And the bride told her, “Please hand me the
mirror so I can see my face.” As she was handing her the mirror, before giving
her the mirror, Zbif8a 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. Zbifla sat down crying; Zbif3a sat down
crying. The groom said, “What is the matter with Zbif8a? What is wrong with
you, O Zbifla?” 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 hand my comb!2? to me.” As she was
handing it to her, she put it on her [own] head. She asked her, “Why do you put

119 Before the the consummation of the marriage, the groom says prayer which is intended to
banish evil spirits and assure good seed. For this religious wedding ritual see Westermarck
(1921), 223.

120 The idiom here is md?l §la ?albu. The first component of this expression, the passive
participle of the verb gla, has the basic meaning of “frit a I'huile; grillé a I huile; grillé (en
gén.),” and a figurative meaning of “estomaqué, qui ne trouve rien a répondre [Co]; ... i.e. —
X bga maqli il resta sans voix [= mazwi, makwi] [Co].” (See DAF, X, 420, under maql).

121 The idiom here is rfdd rasu, 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 Palacin (1953), 154-161 (esp. 159), tale no. 126, “La muchacha triste.” In the
context, “Entonces el affri le dié 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 “15434% A
combing-machine (seduction).” [ A worker 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 he was going to travel. Now, his wife was supposed to remain
at home. He was going to travel. This was God’s will! He was about to travel. She
[Zbila], 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 him with
the x/i1124 and filled the other for him with salted butter.1?5 In the first loaf she
put the ring!26 that he had given to the bride: she put it for him beneath [the
xlif]. 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 x/if. 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 the mentioned place, he broke open the bread. He
found the ring first. He found the ring first, put it on his hand and went 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 Zbifla’s room. He found her made up: such
adornment made her more beautiful! She was beautiful, and her beauty was

123 The expression used here, wa gaytu, isnow obsolete but was very common in the narrator’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 Zg,\b. De Prémare, DAF, IX, 328,
meaning 5, alluded to this usage in this example: ‘gait al-amar / gaito 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 (= gdddid; 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, 1V, 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 Palacin (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 by Ring Baked in Bread H94.2." See also tale no. 35, “The
Maternal-Aunt” in EI-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 him what had happened, he told the other woman, he told her, “Leave!” She
went back to her house, the ill-starred newly-wed, and she [Zbif3a] took him for
real. — See how people act! — She took him, and the same day she had him.



TEXT 19

The Woman and Her Stepdaughter™

There was a woman who had her own daughter. And her husband had his own
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 tray'28 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.!? They departed immediately.

127

128

129

One of the tales collected by Laoust under the title “Friha 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. 11, 260). Another Moroccan folktale variant of the present tale
is tale “3‘:4,,153) tju W L}j B)ﬁj tju YY\: |/ Logresse qui donne le bonheur et le malheur,” in
Thay Thay Rhozali (2000a), 166-176 (MA version), 123131 (French translation), and Thay
Thay Rhozali (2000b), 63, 169-175 for commentary. See also El Koudia and Allen (2003),
131-133, 151, 1. 25, tale no. 28, “The Modest Girl.” Yet another possible variant of this tale is
El-Shamy (1999), 255-262, no. 32, “Zlaizlah and ’Omm-Zababa,.” For numerous examples
of this kind of tale see Laoust (1949), vol. 1, 146-147, vol. 11, 259, tale cxx1v, “Les jnoun,”
and his commentary on 260-261, which includes references to other tales with the same
theme. For Jewish tales with the same basic theme see for example tale no. 47, “Lo que cada
una se merece,” in de Larrea Palacin (1952), 154-157; and tales no. g1 “Las tres peticiones”
and no. 143 “El cestillo de fresas” in de Larrea Palacin (1953), 17-18 and 216-218.

The narrator uses here the word ¢dyfiis, which refers to a round tray of wood used for taking
bread to the public oven. (About this term see n. 85 above). Another term with the same
basic meaning is wiisla (de Prémare wosla), a “tablette rectangulaire en bois / planche a
pain, sur laquelle on porte le pain a cuire au four public pour le rapporter & domicile apres
cuisson.” (DAF, XII, 216, meaning 4).

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 I'ogre” of the protagonist:
“donne-lui un tamis et charge-le de vider la mer jusqu'a ce qu’on voie le fond ... " Also
see Frobenius translated by Fetta (1996), 44—63 (esp. 47), tale no. 4, “La fille de I'ogre,” and
6985 (esp. 76—77), tale no. 6, “M’hmed Aserdun chez I ogre”; Dermenghem (1945), 63-67
(esp. 64), the tale “Amar Nof¢”; 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: Carrying Water
in Sieve H1023.2,” and El-Shamy (1999), 319—326 (esp. 322), in the Sudanese tale no. 46, “Fair
Fatmah”; and see Aarne and Thompson (1961), 370, tale-type “n8o, Catching Water in a
Sieve.”



TEXT 19 — THE WOMAN AND HER STEPDAUGHTER 363

The girl [her stepdaughter]| went to the stream to fill the sieve. As she filled
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
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 addressed her, “Lady who whitens! O lady who whitens!” She replied,
“He who is calling me the Whitening Lady, may God make him lucky and his
days white.”30 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
stool or the firewood stool?” She answered, “No. Give me just the firewood stool.”
She gave her the good stool. She asked her, “Which food should I serve you:
wheat bread with meat and chicken, or whole-grain bread!®! with bdysdr'3? and

130 This translation is the equivalent of the narrator’s anah ybiyydt lu sdfdu u zmanu. 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 Palacin (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 fréres,”
and see the comment by Lafkioui and Merolla in Boughaba Maleem (2007), X1. 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), 286289 (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), 167175 (esp. 167 n. 3), the tale “Le maitre 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 baysdr 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, “Give me whole-grain bread.” She gave her wheat bread with seeds.
She ate and drank.

She asked her, “Which glasses should I set for you: golden or cow-pie?” She
answered, “Give me just the cow-pie glasses.” She gave her the golden glasses,
and prepared tea'33 for her. Now she had to leave. She asked her, “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, “Give me 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, “Give me 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 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. Hi Ho! Hi, Ho! My lady has
brought very pretty things.”'3* Her father and her stepmother went out to see.
When they came out, they found that she was returning elegantly made up,'3°

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 contain mistakes; but the second version seems to be more 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:
[- baysar.

133 The preparation of tea in Moroccan society in general is a ritual act. On this ritual see Colin
(1939), 189; Rabat Brunot (1931), 1821, 115-116; Abu-Sahms (2002), 409. Mouliéras (1899),
480-482 includes a poem and its correspondent French translation from Ouezzane: “Elo-
gie du thé.” For a poetic elegy to tea in Sidi Ifni titled “Otra cancién 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 maitresse
t'apporte un symbole de pierres précieuses de bonheur).”

135 The narrator uses here the participle mtdxtxa, which means “elegantly / extremely elegant
| extremely primped.” The literal meaning of the verb fdxtdax is “tremper (qqn.) trés
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adorned, primped, and the donkey was loaded with gold, and she was on wings
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.
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
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!'®® Have me enter through the golden
door!” She made her enter through the cow-pie door. She asked her, “Which
stool do you wish me to have you sit on: the golden stool or the cow-pie [sic]'3?
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 bread with baysds
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 bdysdr. 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 mtahtoh b a$-sta il arriva trempé de pluie [Co].” This
word occurs in Chaouen as mcaxcax (de Prémare mtahtah | méahéah see DAF, 11, 36).

136 This is a frequently used “joy” idiom: fidrhana mas tti. About this expression see n. 42
above.

137 See the previous note.

138 The women’s curse rdbbi ma yfdyysag! is a curse frequently heard in Chaouen among
women. The verb fdyyas (D-stem of §as) 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 ‘y7ah ifayysak que Dieu te laisse en vie longtemps! — nah ifdyysok [na 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,!*? and she rose to leave. She asked
her, “Which burro'#! should I give to you: the sure-footed and good one, or the
one that is sick?” She answered, “Give me 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 them with 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 till
she arrived, “Hi Ho! Hi Ho!"*2 My lady has brought a disgusting thing.*3 Hi
Ho! Hi Ho! My lady has brought a disgusting thing. Hi Ho! Hi Ho! My lady has
brought a disgusting thing."'#4 When she arrived, her stepfather and her mother
rushed out, only to find a mound of cow-pie and mud 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!”

IfI had the keys I'would give you apples for dinner.

140 This idiom often occurs in negative contexts as ma hdabba$ wala dagiil wala dahla?. The
second verb is meant to intensify the first verb. This expression is cited by de Prémare
under the verb Aldg, the basic meaning of which is: “raser, faire la barbe etc.” De Prémare
gives this example: ma fdndi ma nahlaq biha [M] / nahlag biha [F] “je n’ai rien a faire d’elle
[Co].” (DAF, 111,196). This example and the present context imply that fmal is semantically
equivalent to Aldg.

141 Here the narrator uses the diminutive hmiyyds, from hmas. About the diminutive in
women'’s speech see n. 7 above. About the diminutive in ChA see pp. 31-32.

142  The original is w, iw!

143 xixxu, de Prémare fiehhe: “[language bébé] c’est mauvais! c’est sale! saleté! caca! [tedj,
Caub.]” (DAF, 1v, 185).

144 The vernacular term here is xixxu, from children’s speech. The term xixxu has to be
related to the verb xxu, ixxa “to be ugly, naughty, evil”: see Laoust (1949), vol. 11, xvI1I,
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), 123125, in which occurs an analogous context:
““Zbing, zbing! Lalla djabet khou-khou ...". (la maitresse t’apporte un symbole de mauvaises
choses).” For this tale-type in general see Aarne and Thomson (1961), 134, under ‘4034, The
Wishes.”
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The Sultan’s Daughter*

Some girls were sitting together one night, whiling the night away.146 They
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.'*” 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 talab, a reader [of the
Qur?an], even if he is poor, owning nothing. He only has to know how to read
[the Qur?an].

A man came to ask for the first girl's hand in marriage. He married her. He
was a slave with scarred cheeks. He had a lot, a lot of money, an enormous
amount of money.!*® 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 talsb, 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-
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,!5°
“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 like!5!

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, 51”; and for the belonging motifs “s.
31, Cruel stepmother” and ‘L5, Stepdaughter heroine.” See also El-Shamy (1990), 76, 83, n. 99
and the bibliographical references mentioned there.

146 The word samgin used here also refers to evening parties with conversation and dancing.

147 For this expression see de Prémare, DAF, V11, 72 under the term msarrat.

148 The idiom used by the narrator here is al-flius fandu d-sasom. The expression d-ras +
(pronominal suffix) means “many, much, numerous, a large number.”

149 The idiom here is 77a$ [-fyal f-bdtna.

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 ?al li §G?L la. For this expression see de Prémare, DAF, 1X, 186—187: “gal
li fagli I'idée m’est venue (de ...); cela m’a dit (de ...); je supposais, je conjecturais, je
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kosksu.152 1 want the kasksu to be thus, and this has to be ....” She replied, “Okay,
my sister, I will make it for you.” She made her the kasksu, and called her. When
she reached out her hand to eat, she [her sister] dipped it into it and burned
her hand.’3 “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:
“Why are you angry?”15* He replied, “This is what has happened to my wife;
this is what happened to her.” They made kasksu for him. They garnished it for
him and gave it to him.

Once again she was craving for something. It was called bu-udent55 She
desired biu-uden. She went to her other sister. She told her, “I would like ...
“What would you like, my sister?” She answered, “I want bu-uden.” 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 ...) [= gal li
rase] etc.”

152  Also spelled “couscous” and “saksu.” 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), 280284, 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. 1, 61-62, and vol. 11, 8788, tale no. Lxx111, “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 doblén
de oro,” in de Larrea Palacin (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. Lv1, “Histoire de Moulay ‘Atiq.”

154 Contrast Moscoso, DACh, 258: “;Qué te ocurre? Estaba enfadado.”

155 A type oflocal 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 [bi-tiden] with all the fixings. They [all]
carried on normally for some days.!5”

The girl ... [and] the rich man now invited the Sultan, they invited the Sultan
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.!>® 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.”5% She answered, “Yes,” and told her [daughter], “Go, O my 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.1? 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
get this girl from? You are a slave: you are extremely black,!6! a slave. Where
did you get this girl from?” He answered him, “She is mine, my daughter.” He
replied, “By God, O fellow!'62 How can your daughter look this way?” He said,

157 The expression here is faw b?aw haydag $i ayyama$.

158 The English idiom here is the exact equivalent of the original ladxtiif b-az-zdyn. About the
verb xtaf, see DAF, 1V, 109, meaning 3: “captiver, ravir, séduire, charmer; faire perdre (la
raison, la téte, I'esprit).”

159 The expression here is daxxdl al-?$afi. 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 tas d-as-slal “bassin de rincage,” and soap, washes the hands of
every guest, and then offers a fita (“towel”) for drying their hands. Concerning the ¢-fas
d-a$-$lal de Prémare writes, “bassin de I'’aquamanile, en cuivre jaune, a orifice circulaire,
dans lequel tombe I’ eau savonneuse qui a servi au lavement des mains des convives; il est
recouvert d’une plaque ajourée — gta — qui dissimule les eaux sales et sert de support pour
I"aiguiére; cette plaque comporte aussi un petit réceptacle ot I'on met la savonnete [Co,
Co, Mrkch. Mar, Mer]” (DAF, V111, 242). For more on this ritual and the design of this basin
see Rackow (1958), 10, Tafel vii1. However, the technical terminology of this object’s pieces
are slighly different in Tetuan and in Chaouen.

161 The idiom here is khdl mkaffas. This idiom is not mentioned under mkaffas 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 Margais (1953), 386—388.

162 Moscoso, DACh, 258 translates this idiom as, “;Qué estas diciendo ...?"” The original pah
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“She is my daughter.” (But she was not his daughter). He asked him, “Are you
going to give her to me to marry?” He answered him, “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 her
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, O my sister, give
me your daughter to whitewash the house with me.” She replied, “Very well.” She
gave her to her. She whitewashed the house with her. She asked her, “Please, O
my sister, give me your daughter to go with me 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.
She was black and ugly.!®* He [her rich husband] said, “That one [her sister’s
daughter] is my daughter” [But] he wanted to marry off'65 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.16”

ya wiiddi! has the meaning given in the present translation. About this expression see de
Prémare, DAF, X1I, 169: “exclam. a-wuddi / ya wuddi 6 mon cher, 6 mon bon ami! terme
familier [AR: In Chaouen, this a very common men’s expression, and can also mean “of
course.”] adressé a un interlocuteur du méme age ou un peu plus jeune]; 6 mon vieux, ma
veille [Co, Br] etc.”

163 Moscoso, DACh, 258 incorrectly translates this as, “y se fue a casa de su tia, a casa de su
madre.” The original text is msa$ f-hala [ma]n fdnd xalta, n-$dnd yimmaha.

164 The term xadom 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, 1v, 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 xadom “black” and Pbiha “ugly” It is widely
documented that in North Africa this word is used with the pejorative sense of “nigger”:
see Margais (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 fréres” in Lacoste-Dujardin (2010), 76-86 (esp. 76
n. 2, 87), and for commentary; and p. 57.

165  In this context yrdkkab lu means “to marry off” — not as Moscoso, DACh, 258 mistranslates,
“Iba a subirle a la criada (sobre el palanquin).”

166  Moscoso, DACh, 258, “la criada” has to be rejected. See n. 164 above.

167  This expression, x fmal b (+ pronominal suffix or Y) -¢i?, 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 sélo 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
river to wash. They went to the river to wash. They washed 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, and my 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. May God put my fragrance into your fragrance, and my cheek into
your cheek, and my appearance into your appearance.”

She left. She left and continued. She continued on. She found a rose, also
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 trimmed!68 it. Then her appearance
changed. The girl became even more beautiful.16%

And she continued on. She continued on and found a donkey — Pardon the
word!'70 — a donkey. She found a donkey, which told her, “Please, my daughter,

168  The verb used here, sdggbada, does not really mean just “to trim” but “to fix, to arrange”
(DAF, V111, 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
faddal u-saggab, 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 hasag, which is common in Jordan as hisak, 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, 111, 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 hafek!” 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 [-idhudi hasak/¢!: “the Jews — Pardon the word!”) Hachimi
(2001), 48, says that “Using [-mra ‘the-woman’ in association with hasak is no doubt
disappearing from language usage in Moroccan society nowadays.” EI-Shamy (1980), liv—Iv
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water me and clean me and clean (my place).”'” She told him, “Fine.” He told
her, “May God put my eyes into your eyes.” Her eyes became very big!”? and
beautiful. She cleaned (his place), and she watered and fed him. He drank. He
was full. He was satisfied.1”3

She took her way back. She returned to her aunt’s. She asked her, “How did
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 clean me ...” She replied, “May my
Lord shorten your days!'7# 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, “May God cause my leaves to grow upon your skin,'”>
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,
“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 same
way that the other had found it. She found a donkey who told her, “By God,
please, O my daughter, clean (my place), and water me.” She told him, “May my
Lord shorten your days, and keep you from me!'76 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-nds), 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 xdmmal means “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 g/?ddd-ma ilin 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 xdssu hdtta $i haza 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 particle ma is a negative here, and so translates, “Que Dios te haga
vivir,” which is the exact opposite of the actual meaning.

175  For this possible usage of the term lhdm see DAF, X1, 36, meaning 5.

176  The stock phrase sabbi ma ySayyso¢ wala kan yballgdg! is not attested in DAF, 1, 301 or DAF,
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man, and I am going to marry the Sultan!” Then he told her, “May God make
my tool'”” 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.
When they where about to celebrate the wedding, she told her, “Please, my
sister,!”® give me your daughter to display [as the bride] during the wedding day
celebration.”V7® 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, O my sister, give me your daughter to mount 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.18°

That man [the Sultan], the pitiful, when she gave him ... They mounted that
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.!8! 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

1X, 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,
359 mistranslates, “Que Dios te haga vivir mucho y te haga llegar.” For the verb balld/ag see
DAF, 1, 301, especially under meanings 1 and 5.

177  The term bula 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 Margais (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 mia.” But the original reads xayla xti.

179 Moscoso, DACh, 259 incorrectly translates here, “el dia sefialado.” 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 Palacin (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.!82 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. She
received word that he had become ill. He had become ill. And she went 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, I
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 /Ariza.!8* She told her, “My son
is sick. I am making him /gixa.” 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
hrira. She handed the small bowl of Arira to him, his mother took /riza to
him.

He did not see the ring. As soon as he had drunk the /riza, he found the small
ring and recognized!®® 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 to me, so that I can see her” She asked him, “O my 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 fdndu $i [-fayn (lli) (y)sdfta 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 tenia
ojos ya que éstos habian sido perturbados por ella al mirarla.”

183 The sentence is saba$ yimmah mhadka. The term mhadka 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 DMA4, 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 {7/ should be translated “to recognize,
to identify” and not as Moscoso, DACh, 260, translates it, “recordar” However, both mean-
ings are possible: see DAF, 1X, 185, under fgal. Here this verb appears without the preposi-
tion fla. 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 read!8¢ it for yourself. —

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 sansar: see DAF, VI, 211.

21



TEXT 21

The Talking Bird™’

Some girls were passing the night sitting together. And some people chanced
by and found them talking. They [the people] related that one said she wanted
ahusband, she wanted a man to marry her, and she would whitewash the house

187

A variant of this tale is Légy (1926 ), 38—43, tale no. v11, “Tir el-Gabouri (L oiseau du Pays de
Gabour),” narrated by a storyteller named Chérifa Lalla Ourqiya. The first episodes of that
tale closely parallel the present tale, with the substantial difference that the King married
all four sisters. Also, the magic objects requested by the sister are quite different. For other
Moroccan variants of the opening episodes of this tale see tale no. cvr, “Sile roi m’ épousait
..., in Laoust (1949), vol. 1, 107-110, vol. 11, 185-188, and the note on 188-190. In the Laoust
variant, the fisherman adopts the boys, and they grow up and learn the Qur?an: Laoust
comments, “Ce récit est une variante altérée et incompléte du conte universellement
connu des Mille et une nuits (de Galland, t. v11, 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. 1, 110-112. An
additional Moroccan variant of this tale is the Jewish Tetuani tale no. 34, “las hermanas
envidiosas,” in de Larrea Palacin (1952), 18-122. 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 for magic 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 ?alf 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. x1, “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 EI-Shamy (1980), 6372, tale no. 9, “The
Promises of the Three Sisters.” The present tale is a variation on Aarne and Thompson
(1961), 242243 tale-type “707, The Three Golden Sons,” “707¢, 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!"®® — 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 companions!®® with a
quarter of kasksu.” 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.'90 When they washed their hands, they would leave the water swarming
with spiny loach.!%! When they walked!92 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
the first one. He married the first one. She came home.!9* He said, “I will

188  Moscoso, DACh, 260, n. 763 writes: “‘jcallate!” Le dice a su nieta que esta presente durante
el relato y se pone a hablar.”

189 This translation of the mhdlla is based principally on the context. For a more detailed
definition of this term see DAF, 111, 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 las manos, la
lisa que hierva en el agua se volviera dulce.” According to de Prémare DAF, 1X, 413, meaning
2, the verb gla is “grouiller, fourmiller (foule, masse qui s’ agite, vermine, vers, etc.)” and not
“se mettre a bouillir etc.” In ChA this usage is common: [-mata$ layagli b-an-nas “the place
is swarming with people”; kana$ d-diinya laddgli “the place was swarming.”

192 Moscoso, DACh, 265, translates here, “cuando marcharan rapidamente.” However, the verb
xdllaf means the exact opposite — that is, “to walk step by step.” For this meaning see DAF,
1V, 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. X1, “Histoire d’ Arabe-Zandyq”; and Frobenius translated by Fetta (1997), 201-212 (esp.
202-203), tale no. 39, “Les sept soeurs abandonnées,” and its variant no. 40, “Les enfants aux
cheveux d’ or,” 213219 (esp. 213); Laoust (1949), vol. 1, 107110, vol. 11, 185-188 (esp. 185), tale
no. cvl, “Sile roi m’ épousait ...”; de Larrea Palacin (1952), 85-86, 118—122 (esp. 18-119), 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 fagirs in the tale
“Histoire de Trois Faqirs” in Scelles-Millie (1970), 155-160.

194 The expression sibhd$ f-ad-dax literally means, “the next morning she was already home.”
About this usage of the verb sbdh see DAF, V111, 7.
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soak one single brushfull of lime,” and he told her, “Now;, arise, whitewash the
house.” She stroked [the brushfull oflime] on the wall, and it dried. He divorced
her.

He divorced her, and he married another one. He married another one.
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 cloth!95 — 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 of
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, he
weighed a quarter of kasksu. He told her, “Hasten! Make dinner for my entou-
rage.” Again, she took the kasksu, and added salt to it. And she added enough
salt so the kasksu would 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 kasksu that you prepared
for the entourage?” She told him, “Here it is."19¢ He told her, “Leave!”

He married the smallest among them, the one who wanted to get preg-
nant.!'9” He married the smallest one among them. She remained with 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 gfa refers to “the back of a cloth”: see DAF X, 392, under meaning 5.

196 Moscoso, DACh, 265, leaves this entire sentence untranslated.

197 Theidiom d[a??(] [-§yal (which Moscoso, DACh, 265, left untranslated) means “to become
pregnant.’

198 The term ?abla (ca gabila) refers to a traditional midwife, who would always be an old,
respectable, and normally unmarried woman. For this definition of gabla in Rabat see
Brunot (1931), 124, n. 2. For comparative lexicographical features in other ADs concern-
ing this term see recently Ritt-Benmimoun and Prochézka (2009), 47. In the Kabylian
Algerian variant of this tale, “Histoire d’el ghoul Amelloul et de sa soeur Hadezzine” by
Dermenghem (1945), 4955 (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-
todit/settouta “sorciére, 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 ' oeuf
de serpent” in Dermenghem (1945), 57-62 (esp. 59) this figure is described as: Settotit
oumm el bahoiit allah (G irhamhd nahr itmoiit — “la mere des mensonges, que Dieu ne lui
fasse pas miséricorde a I'heure de sa mort!”
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bring the doctor.!®° Sister, we are going to bring you the midwife. O sister, we
are the ones who will choose2°? your midwife.” She, the pitiful, in her simplic-
ity,20! called her sisters when she was 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
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 upon me 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!"295 He said that the dogs would remain.2%6 She ... As for the
children, the old woman?97 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 ??a
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 are ma f¥df¥asa s wiilda9. Concerning the noun ras (+ 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), 137151 (esp. 138-139), tale no. x1, “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. v11, “Tir el-Gabouri (L oiseau du Pays de Gabour)”;
Laoust (1949), vol. 1, 107110, vol. 11, 185-188 (esp. 187), tale no. cvi, “Sile roi m’ épousait ...";
and El Koudia and Allen (2003), 53—63, tale no. 9, “The Jealous Mother.” In the Algerian vari-
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 and Thompson (1961), 242—243, tale-type “707, The Three Golden Sons.” [(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 a miller (or a fisher). (c) The
wife is imprisoned (see below). ]

204 The expression is ma dndi ma n?al la¢, which literally means “I have nothing to tell you.”

205 The phrase used here is [-hamdu li-llah, “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 Theword used here by the narrator is [-Sdwwaz “old woman or mother-in-law.” It has strong
negative implications because in Moroccan society old women as mother-in-laws are seen
as authoritarian and tyrannical (see Sadiqi [2003], 69). Otherwise the narrator would have
chosen [-mra l-kbira 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,2%8 and [the sister] that was with her put them in a box, and she [the
midwife] left, threw it into the sea,?°® 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, so
many! His wife dawned with a new child. The woman gave birth; the woman
gave birth. He went to the sea to catch some fish to cook and give to the woman
to eat.2!9 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 adding?" others to me.
This means I have nothing to feed them. But because?'? 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 nifios,
les hizo aquella deformidad, aquella deformidad.” Here the reference is to the midwife that
her sisters brought for the expectant mother. For other terms for “midwife” in different ADs
see Ritt-Benmimoun and Prochazka (2009), 47, 61, 65, 70.

209 This is a very common literary motif in Moroccan Muslim 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. v11, “Tir el-Gabouri (L oiseau du Pays de
Gabour).” For a Jewish Moroccan folktale with the same motifs see de Larrea Palacin
(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 Palacin (1953), 22—24 and 82-84, tale no. 93,
“No sé,” the little boy is thrown into a river. See also de Larrea Palacin’s tale no. 111, “El sino
bueno.” And see Noy (1966), 5761 (esp. 58), tale no. 15, “The Tale of Three Children.” For
the same motif in folktales in general see the detailed references in Aarne and Thompson
(1961), 242243 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: ‘Rescues Abandoned Child Ri31.4”" 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 blicheron” rather than a fisherman. See Aarne and Thompson (1961), 242—243,
tale-type “707, The Three Golden Sons,” which includes the motif “Rigr.4, Fisher rescues
abandoned child”

211 The text reads here ziftni (about this form see n. 108, p. 302), which is from the verb zad,
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-al-hd?? by the Spanish expression
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He sealed the box again, and took it, and went his way back to his wife.
The woman had her baby by her, the one she had given birth to, and the other
children before her. Such chaos!?!3 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
God provide for them! We have nothing, and the Lord gave them to us. Welcome
them! Give them to me.”

He gave them to her. She nursed them. She gave them to suckle. She gave
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.?1* 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
them?!5 — when they fondled their heads, fondled their heads, fondled?!6 their
heads — money started to fall from their heads: ryal,?'” a gyala$ fell from their
heads. People were astonished .... He gathered [the money], and the woman
caressed their heads. He gathered more and more. He bought them clothes, he
bought them grain, he bought them ... he bought everything, he bought them
everything they needed. He was on wings of joy with these children. He bought
them everything. He celebrated their name day?!8 doing all that should be done.

“porlo que se ve.” For a detailed explanation and different idioms see DAF, 111,171, meaning
1

213 The narrator uses here a common ChA expression swina. For this term see DAF, v, 250,
meaning 3. Moscoso, DACh, 266, translated this word according to the context: “... y alos
pequerios que eran muchos para poder criarlos.”

214 The verb gdttd$ in the D-stem means “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 fgdh b (+ pronominal suffix or Y) means “étre
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 sallok in DAF, V1, 164.

217  For gyal plural gyala$ 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 walking?!® ... Now,
when he caressed their heads with his hand, sya/ began falling from their heads.
When they started walking,220 they left one brick of gold and one of silver
behind them. Oh, who could?2! collect them!

They grew up, and their aunts took notice, they took notice that they were
still alive?22 — they who thought they would die when they cast them into the
sea. Their father, the man who had raised them, became rich — very. He became
filthy rich.222 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 unfortunate?2#4 ones, those children went outside to play, and the
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 you??® a small chicken of gold and chicks of sil-
ver."226 They entered [the house] crying. They entered crying. Rain began 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 expression massab see n. 114 above.

222 The idiom here is ba?i f-ad-diinya, which literally means “to be still be alive.”

223 The idiom here is mdsx d-diinya see n. 122, p. 304.

224 About the term [-hdmm, see n. 56 and 60 above.

225 The verb used here by the narrator is ??a lkiim, 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,
“M’hmed Aserdun chez I'ogre,” in Frobenius translated by Fetta (1996), 6985 (esp. 70):
“... Un jour qu’ils étaient en train de jouer dehors, une vieille femme a I'air hargneux
s’approcha d’eux et leur lanca sur le ton du défi: “Si vous étiez 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 a passer par la. Elle observa la jeune
fille si gracieuse et s’approcha pour lui lancer d’un ton méprisant: “tu n’a pas honte d’ étre
si joyeuse, toi qui as fait exiler tes sept fréres!"”

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 septieme frere,” in Légy (1926), 139-142 (esp. 141, 142); and the
tale no. 1v, u»\)‘i\ (_’.SYJ.A, and tale no. vI, u‘{é" in Chakir (2010), 42—48 (esp. 46) and 64-68
(esp. 67).
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like arrows. The man who raised them came running: “What is the matter with
you, O my children? What is the matter 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
chicks, and the old woman passed by. She told them, “If your father loved you,
he would have placed a window??7 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.?2® He did it so for them again.

In the fullness of time,?2° that old woman again passed by while the children
were playing. She told them, “If your father loved you, he would have made you
a myrtle which dances, a brick which claps, and yellow fishes which whistle
over a flat rock.”230 Again, they entered crying and disconsolate,?3! and he made
everything for them again.

One day, hoping to finish them off,232 she told them, “If you were loved by
your father, he would have given you a talking bird which sings its own song.” —

227 The narrator here uses the word ¢a?a, a typical Chaouen term for window but which
today is being replaced by sdggam. The term ta?a literally means “niche.” For a detailed
definition of this term in a different context see de Prémare, DAF, vI111, 375. Rackow (1958),
28, Tafel xxx1v, when describing a house in the north-western village of Bni Hozmar,
translates the term as “Wandnische.” The reason the word is falling into disuse is that ta?a
also has a coarse/vulgar sexual connotation through its use in the women’s expression
tara d suwwda/u “anus.” For a parallel expression see de Prémare, DAF, V111, 375, under
meaning 6, “[fig. et grossier] anus — yahsi sabfo ftagto qu'il se fourre le doigt dans I'anus
(si...)![Co]”

228 The word hdbbat used as the second component in the idiom bki + hdbbat does not mean
“to cause to descend, to cause to go down etc.” (For more see DAF, X1, 12). The expression
bkau habbat Znabu means “he wept and tore his clothes.” This same meaning is mentioned
in DAF, X1, 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 is ma sa? anah, literally “What God wills!”

230 Compare to Moscoso, DACh, 267: “... un arrayan que dance, un ladrillo que dance, un
ladrillo como si danzara, un arrayan 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 Theidiom here is dd?tdf lom d-dbih. 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 ?td$ in DAF, X, 364—367, or under dbiith in DAF, 1V, 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 babbling?33 ... 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. You will not be able to catch him.” 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.

Heleft. Ashe proceeded, he met a man sitting on a small acorn. A man sitting
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,
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.23* 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. X1, “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 104111, tales no. vi1, “Tir el-Gabouri (L' oiseau du
Pays de Gabour),” no. x1v, “Histoire de moitié d’homme (celui qui sait ce qui est dans sa
téte et dans la téte des autres),” no. xx1, “Le cheval persan,” and no. xx1v, “Moulay Ham-
mam, la jeune fille et les ghotls,” in which the ghoul says, koiin ma slamek sbeq sldimi,
ndir lhamek fi dorma, ou demek fi jorma, ou Azamek nterkonhoum bin sndani “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 machoires.” In Laoust (1949), vol. 1, 87-88 and
114-116, vol. 11, 132133, 192195 (esp. 193), a variant “dans le parler des Ait Sadden” of the
tale no. X, “Les deux orphelins et I'ogresse,” and tale no. CIX, “Le biicheron 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 Palacin (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), 7280 (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 mére dénaturée, Le garcon courageux et le
roi des Iwarzeniouen,” by Dermenghem (1945), 69—75 (esp. 70). See also Lacoste-Dujardin
(2010),105-108 (esp. 108), the tale “Mgidech-la-misere-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 Briider,” in Miiller (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
recites?3? for you, do not recite for it; and if it laughs at you, do not laugh at it —

235

‘eméroh hes ho — ha le‘dm — é al ‘édogh ménhitodi la-'emérenki tey liigmeh “Und sie sprach zu
ihm: O, wenn du aus meiner Brust nicht gesaugt héttest, wiirde 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. g, titled, “The Promises of the Three
Sisters,” where the ogress replied, “Had your greeting not preceded your speech, I would
have devoured/munched on your flesh before (gnawing on) your bones. What do you want
/ 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.

The verb DKR 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 Muhammad’s birth (l-mawlid n-nabawr), a large number of men come
together in a mosque or shrine, but mainly in a zawiya, 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 zawayas in Chaouen see
pp. 67-68). The prayers and songs vary from the over-intellectualised, as is the case of the
zawiya l-Qadiriyya, to the purely the popular. They can even be mixed with magic, as is the
case in the zawiya 1-{Isawiyya. 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, with Him through words. The use of
musical instruments varies depending on the brotherhood: some do not use instruments,
but only sing a cappella, such as the zawiya §-Saqqiriyya, in which traditional movement
and breathing patterns replace the music. The dance movement reflect the Mewlana fra-
ternity of Turkey (founded by the disciples of Zalal d-Din ar-Riimi 1207-1273). However, the
adaptation of the circular dance of the whirling dervishes to North Moroccan rhythm and
style is obvious. The performance of all of the brotherhoods is a mystic exercise of the high-
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-Sustari (1212-1269), whose poetry is still sung nowadays, such as
in the traditon of d-dikr wa s-samaf;, preserved in the recording by Pneuma titled “Dhikry
Samd: canto religioso de la cofradia Sufi-Andalusi Al-Shushtari,” 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 zawaya 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, 1V, 313; For the historical background of the role of the zawaya in Chaouen cultural
life see al-TAfya (1982), 192—207, 231-235; El-Hbisi (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, sitting
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.
It was reciting religious songs.23” Now, its verses were very beautiful. It was
singing. At midnight, when night became very dark,238 he started, “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!” (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,
his potted plant and her potted plant. He told her, “Water them equally, and
hoe?3? them equally. If mine becomes green and verdant like yours, know that
I am going to bring the talking bird and come back. But if mine turns yellow and
yours becomes beautiful, know that the talking bird has made me sleep-struck:
I am not going to come back.”?4% She began watering them equally, and tending

236 Byanalogy with what 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 §Gs{ds al-lil. According to de Prémare, DAF, IX, 120, the meaning of the
verb §as9ds 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, X1, 444, under nqgas$, 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 tétes
moins une téte”; Laoust (1949), vol. I, 127129, vol. 11, 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
again told him, “Peace be upon you!” Then he answered 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 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
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 you weren’t there.”24!
She told him, “Very well” and left.

She went on. She too found it. She too found the talking bird in his aerie,
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 fréres”; and the tale no. 1, uﬂjbij\ 3l in Chakir (2010), 829 (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 maitre 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 Asdb ¥asa¢ masi tomma.
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She acted as if she was not there, was dead. She was quiet.?#2 She stayed quiet
till it fell asleep. When it fell asleep, and its eyes became round and open with 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 news23 .... 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 them woke 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.
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.”?44 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,24> and the boy too. The Sultan came. He came in. And the sparrow?*6

242 The idiom here is 7Gta9 al-hiss, meaning “to shut down, to be quiet.”

243 The idiom here is fdnd (+ pronominal suffix) xbar, “to receive the news, to learn of
something etc.”

244 Contrast Moscoso, DACh, 268, who misinterpreted this entire passage: “(El pajaro habla-
dor) les hizo saber (todo) ... Informaron al Sultan de que en su casa estaba aquel pajaro
hablador (........) y él tenia todo el comercio.”

245 The idiom here is [-fayla, dafa t-tifla, t-tifla, u [-Sdzsi -dzei. The word t-tifla 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 folk wisdom.” For more see n. 92 above. Moscoso, DACh, 269,
did not understand this idiom and thus incorrectly translates it literally as “La nifia, ahora
la nifia era la nifia y el nifio el nifio.”

246  Lisan al-Sarab, Vol. X1v, 309, where the term )ﬁ\, feminine 'éjfﬂ\, is defined as A..J.S, jUa
J.:Ju. /5 ;:.,2;.5\ ... . 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 nagrah + nagar means “grey
or hooded crow.” In a written communication Corriente confirms his analysis of this word:
“sigo creyendo que es del Lat. nigra, eufemismo para no llamar por su nombre a un
péjaro de mal agiiero; ademas fonéticamente nugarah no da ndgra, pero si nigra, tanto
por la pertura de /i/ ante /g/ (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
a stranger?*” 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!"?48 — 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
children” He [the Sultan] said to him, “T 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, syala? fell from
their heads.” And he continued, “When they walked,?#° they left behind a brick
of gold and one of'silver.” He added, “I lived with them.”

He [the Sultan] told him, ‘T ask God to forgive you for all that you [have
gained from the children], for all that you have done with ... What should I tell

Fatima, 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 biirtal (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 Seen.192 above.
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you? Take everything; but I will take my children ...” Then he took them?3° ...
They implored him, “O father, do not take anything from the man who raised us!
We will take only the talking bird. This is all that we are going to take.” They left
the man loaded.?5! [The children told] him, “When you need us we will come
to you.” He [the Sultan] took his children and left.?52 He threw the dogs out:
they had grown; they had become enormously fat.253 And he ordered the poor
woman to enter:25* 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 musu?, which is from the verb wsag, “to load; to
upload, charge, pack.” See DAF, XI1, 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 Theidiom here is ¥@zfu ?ddd al-hlalaf, which is the plural of ¥za$ ddd al-hllaf “to become
very fat/big/huge.” For this expression see DAF, I11,195. Moscoso, DACh, 269, did not under-
stand this idiom and instead translates literally, “se habian 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.



TEXT 22

[The Undefeatable] Lady fAysa**

Once upon a time there was a woman who could not be vanquished. She
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 we made 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 lalla fay$a [-mdgmusa s-sakna f~al-mdatmusa, lit.
“The Lady Aisha the Tormented, the Anguished; the One who Dwells Underground.” The
vernacular word mdtmiira refers to an underground storage chamber in which peasants
kept wheat or barley (see El Koudia and Allen [2003], 143). On the term gmar, 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: “Aisha la Maghora [/ habitante de la
matmora,” correctly explaining Maghora 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 Aicha bent et-tajar ou would es-soultan”; then by Mernissi (1983) under the
title, “Quil’emporte la femme ou’homme? § Jl>- )} .\§ § L) ,\5," 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 Busquets Mulet in 1953 as “El hijo del sultan y la hija del carpintero.” Another
Tetuani version of this tale in its full version is in Gil Grimau and Ibn Azzuz (1988), 179182,
tale no. 118, “La hija del carpintero o la albahaca.” Yet another tale which 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 Palacin (1952), 133-136. Another Moroccan
variant from the city of Taroudannt is found in Dwyer (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 EI-Shamy (1999): 159-168, no. 15, “The Daughters of the Bean Ven-
dor”; and 229-233, no. 28, “She Whose Reason Couldn’t Be Made 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]
for her, furnished it for her, and made 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 §Ays$a, 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

One day he said to her, “Lady YAysa!” She replied, “Uh huh?” He told her, ‘I am
going on a pilgrimage.”?58 And she told him, “May God make it easy for you.?59
Where?” He told her, “To a saint named Sidi Sur,26° Sidi Sar” 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 go-minute drama by Farida Belyazid under the title Keid
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 glab is “vaincre, triompher de, I'emporter sur (qqn.); spéc.
battre (qqn.), gagner (au jeu)” (see DAF, I1X, 398). However, one of the derived meanings
of this verb better fits the present context: “placer (qqn.) sous sa coupe, s'imposer a lui,
le subjuger.” See DAF, 1X, 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 b?a y?il la haydag. By using haydag 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 nzar, the meaning of which in this particular context is “faire une visite
pieuse sur la tombe de qqn.; spé. effectuer un pelerinage au tombeau d’un saint.” (See
DAF, V, 409, meaning 3).

259 The idiom here is anah ydStic {-tisis. For other variants of this expression see DAF, XI1, 316
under tisir.

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 Aicha bent
et-tajar ou would es-sultan,” this same name appears, which they explain as follows: “Un
lieu pres de Fes, du c6té de Bab Sidi Bou Jida, s’ apelle Bin es-Sour ouad Dour (entre le mur
et le pourtour).”
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primped and made herself up and left. She overtook him [arriving first at] that
saint. When he arrived at the saint’s place, a multitude of people were crowding
during the shrine’s votive feast.26! And she wasssitting in the shrine. And she was
pretty and beautiful.

Her husband’s slave saw her. He [her husband] saw that the woman was
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 the woman was his wife. She told him [the slave], “Fine. Tell him to
come. But on one condition: he must 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.
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
Sidi Sar. — Pay attention to where this tale will lead. — She called him Sidi Str.

He returned again. He had tarried. He did not know that a son had been
born. He had tarried. He repeated to his wife, “Lady $Ay$a, 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
he visited Sidi Str. — He told her, “To Sidi Nur."262 Then she replied to him, “May
God make it easy for you. When are you going?” He told her, “On such-and-such

261 The words of the narrator here are [-fmara f-as-sdyyad miammea. De Prémare gives
lo-mara d al-musam as an example of the same semantic use, translating it “le moment
ou la féte patronale bat son plein [Br]; ext. lo-§mara la foire patronale elle-méme, la féte
votive d’un saint (annuelle ou méme deux 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 Palacin (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 she was
her real daughter.

263 Mernissi (1983), 31 in the Fasis version of this tale mentions the name “Dour 53"

7
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a day” He gave her the date. And her ear heard all he said.26* And once again
she overtook him. She made everything, she prepared everything. After she had
primped and made herself up, her beauty was dazzling. She again was sitting,
primped and made 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 §Ay3a, the pilgrim-
age was good. By God it was wonderful! I wish you could have come, O Lady
{Ay3a.” 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 Sidi Nar. ]

They spent [the time] God willed. And another pilgrimage arrived, another
one. He told her, “Lady YAy$a, I am going again on a visitation.” She told him,
“May God make it easy for you. Go. Visit. But where?” He told her, “Lalla
Hammalab 1-Qsir."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 made
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 hiyya ladal?it mannu. The verb x [?dt mon Y has the figurative

meaning “to pick up with ear [his words] from him.” For this expression see DAF, X1,
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—221and Gellner (1969): the latter refers especially
to Berber women.

266 The narrator here uses ironically the common Moroccan term b-sdhhdkiim. For the many
expressions which have this term as a component see DAF, VI11, 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 du marchand et le fils du sultan — Lalla Aicha bent et-tajar
ouwould es-soultan,” this name appears as ‘Lalla Hamamet El Qgur ‘la colombe des Palais’”
See also Mernissi (1983), 32. Lalla Hamamat I-Qsar / )},4'55\ s\ > 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
{Aysa!” 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 get married.” She told him, “If you have decided to
get married, then, may God make it easy for you!?69 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 YAysa] dressed her children, Sidi Sar, and Sidi
Nur, and Lalla Hammala® 1-Qsar — 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 them up,
you cut it for them, you cut it for them.”

Then the children went and began to tear and cut the appointments into
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.?”! They had had it up to

268 The expression used here is kan u snaf u tgdg. 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, 11, 46:
“fial / Smal u trak: x fYal li / §mal li u trak li X m’en a fait voir de toutes les couleurs — y7a(h)
iffal lok u itrak lok Dieu te comble de toutes sortes de biens / t'accorde toutes sortes de
faveurs! [Co].”

269 The expression here is dnah ydfStic t-tisiz. On this expression see n. 259 above.

270  Theverb ahdsmu!literally means “Shame on you!” See DAF, 111, 127. However in the present
context this verb is in the imperative and thus can be understood as, “Stop it!”

271 The idiom here is xdsrgu §drlom mSa (+ pronominal suffix). This expression and many
similar to it are cited by de Prémare in DAF, 1X, 186 meaning 3, where a close variant of the
present phrase is mentioned: ‘X, fraj fdglo il a perdu la raison, il a perdu la téte (de coleére,

de fureur).”
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here with them.2”2 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 so
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 Sidi Str.” He looked at the other one. He asked
him, “And you, what is your name?” He replied to him, “I am Sidi Nar.” He looked
at the girl. He asked her, “What is your name?” She told him, “Lalla Himmalaé
1-Qsur” He realized that they were his children.

He threw out the manservant in charge of decorations, telling him, “Take
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 fAysa, come up from there. Women control!” He
raised her. He made her live in a beautiful house — not underground, where she
had been living before. Women are victorious!

IfI had the keys Iwould give you apples for dinner.

— That’s it. —

272 Theidiom hereis tdlfu f-sasam. For this expression see DAF, V111, 327, meaning 4. For many
other idioms composed from the verb ¢/i{ see meanings 2 and 3.



TEXT 23

The Weaver Bride®”

One upon a time a woman and her daughter were sitting together. She was
making ftaydg?”* and her daughter was eating them. She was frying fiayds and
her daughter was eating them. A woman came. When she came in she sat down
there. The mother put down a fiaydr 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 ftaydz].

That poor woman [who had just come in] asked the other woman, “What
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 aloom 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-
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 as weavers. On this see for example Brunot (1931), 30—31,126-128 under “Js_i
J\,\S\ 3 QYL;J\ | ce que font les femmes a la maison.” See Dwyer (1978), 17. For Chaouen see
al- S’A.i:ya (1982), 221. Another tale with the same central theme — the knowledge of spinning
and weaving as a condition for marriage — is Légy (1926), 159, tale no. xxxv11, “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 in Weaving.” [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 fliga plural ftaydr is semantically equivalent to ggifa plural ggifad. 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.
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]. T 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 fiaydr 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.



TEXT 24

Bg1ga0 Ziyyan®

I am going to tell you about?”7 someone named Bx1ge0278 Ziyyan, who fell into

a small amphora and disappeared. A tiny louse wept till it became blind and

went into a small sheaf?”® and hid. The small sheaf was destroyed. A bull passed

by the small sheaf. He asked him, “What happened to you, O scattered small

sheaf?” Then he told him, “Because Brigal Ziyyan fell into a small amphora
and disappeared, a tiny louse wept till it became blind and went into a small
sheaf and hid.  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,
he found a woman grinding?8° beads. She asked him, “What is the matter with

276

277
278

279

280

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 ratén.” 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), 6777,
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 a enchainements).”

See n. 2 above.

This name is a diminutive of the word bdrga$ “flea”” The narrator uses this extravagant
name to catch children’s attention.

The narrator here uses the diminutive gmayyds of gmas. 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.

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:28! Because Bigo0
Ziyyan 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 millstone?282
upon my chest.” She put the millstone upon her chest and started walking.
While she was walking, [her] boys came from?83 the mosque, they came
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, “O my sons, because
Bgigoe0 Ziyyan 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 the millstone upon my chest.”

one would also find a millstone in every house. About the verb sdgrad see DAF, V11, 64. In
this context grinding beads is a metaphor. On Chaouen millstones see n. 282 below.

281 Theidiom hereis fla Sudri u maSdiri, both terms of which are derived from the noun §uds.
The first term is simply fudr + pronominal suffix; and the second term is the passive par-
ticiple mdfdux, which literally means “my excuse and my good reason for being excused.”
About fiids (de Prémare fiidor) see DAF, IX, 42. On mdfdus (de Prémare mafdiir) see DAF,
1X, 43.

282  The rha “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) Rha al-Hadri, (2) Rha de Ben
Malek, (3) Rha de Beni ‘Ai§, (4) Rha el-Garnati, (5) Rha de Sqiri, (6)—(8) Rha de Ba
[BJKir, (9) Rha de Riyan, (10) Rha Selam Yahlef, (11) Rha de Sidi Aiasa, (12) Rha del Aisar,
(13) Rha el-Foqiya, (14)—(15) Rha de Ben Sahbiin, (16) Rha de Ziyyan und (17) Rha Sfaih.
Nebenbach: (1) Rha del ‘Arbi, (2) Rha en-Nesa, (3) Rha del Gama‘ Rif es-Sebbanin und
(4) Rha de Rahmuni. Entlegenere Miihlen: (1) Negara, (2) Fawwara und (3) Debibah.
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 (entlegenere Miihlen) am Ort bestatigt
gefunden.” As far as I was able to verify, all the mills mentioned above, with the exception
of (15) Rha de Ben Sahbiin, had really existed. Moreover, Hoenerbach and Kolenda and
Lasquetti had missed several mills: on the right side of Ras 1-Ma: (1) Rha d-al Kwira, (2)
Rha d-al-Qadi Tqasas, (3) Rha d-Wudd z-Zarhtniyya; and on the left side of Ras 1-Ma: (1)
Rha d-ol-Baysa, (2) Rha d-al-iMarti Qurays, (3) Rha d-Bab Bu Hlil, (4) Rha d-a]-Batbafi.
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: gaz “to go by, to pass.” However, the context here justifies the translation
above. About this very common MA term see daz/gaz and its derived forms in DAF, 11,
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
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 Br1ga0 Ziyyan 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 on my 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
with you [carrying] broken jars upon your head?” Then she told her, “This is
my excuse: Because Bgiga0 Ziyyan 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 oven?85 [arrived] to get water, [and] asked it, “What
is the matter with you, O fountain?” Then she told him, “This is my excuse:
Because Bgigab Ziyyan 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
mere donne le jour a un huitiéme frere, nous briserons nos pots contre nos fronts et nous
quitterons notre pays pour un pays étranger.”

285 The expression here is [-mfdllom d-al-fasgan. A similar expression used in Chaouen is
mal l-fagsan, 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 [-mfdllam “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 fasran [( Latin. furnus from Greek. fournos; Aramaic. Rabinic: purnah and
purni; and cA: farran] (de Prémare fdrran, see DAF, X, 93); Abu-Shams (2002), 243. See
also pp. 74-75.
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a shovel-handle?86 up my ass.”?8” — Be quiet! What's a shame! your father is
here. -

Then the apprentice baker?88 asked him, “What is the matter with you, O
master with the shovel-handle up your ass?” Then he told him, “This is my
excuse: Because Brigaf Ziyyan fell into a small amphora and disappeared, 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 I will pour this tile28° 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 matter
with you?” Then he said, “This is my excuse: Because Brigof Ziyyan fell into
a small amphora and disappeared, a tiny louse wept till it became blind, went
into a small sheafand 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; and I have a tile with live coals
poured on my face.” ...

— Here you are. -

286  The matedh is along 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 a more detailed definition and its idiomatic uses see DAF, V111,
278; Margais (1911), 14-16, 137-138.

287  After using the taboo term sitwwa, 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 Prochézka (2009).

288 Seep. 74.

289 See pp. 72—73 for this term and the use of tiles in Chaouen.



TEXT 25

Sidi

Sidi and Sidi! The sidi of sidis [goes] from the mosque to the Qur?anic 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 scarf2!
to tighten around my head.292 Sidi and Sidi! The sidi of sidis! There is no man
among men like him. His beard is beautiful, and a barber?%® trimmed it. Sidi
and Sidi! The sidi of sidis [goes] from the mosque to the Qur?anic 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 Sidi weep, because I have an interest in him.
I teach him and make him memorize — O Sidi! — so I can confound enemies
with him. Sidi is a crescent talisman,?%* my treasure and my wealth,25 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 s-Sdgbiyya, meaning, “voile qui couvre la téte et tombe sur les
épaules; spéc. Longue écharpe de téte en tulle de soie ou en crépe, noire, décorée a ses
deux extrémités de larges bandes transversales brochées de fil d’ or” (See DAF, v11, 57).

292 The word normally used for head is zas. However, the narrator here uses the less common
word dmag, which can mean both “head” and “brain.” See DAF, 1v, 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, and was 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 received marks 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 gallabu, “barber,” in CAD, G, 14-17.

294 The narrator says here Alal hlal instead of the common MA harz or hzab “talisman.” About
the expression hlal hlal see DAF, X11, 76, meaning 3. A talisman might be a magical 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 gas al-mal. 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

O Me! Such a Happiness for Me!**

O me! Such a happiness for me! I brought a bride for my son, who is black and
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 her
come up to the chamber and I taught her the oud and Andalusian music.2%8

O me! Such a happiness for me! I brought a bride for my son, I made her
come up to the bed?®? and I extended for her a hanbili.3°°

O me! Such a happiness for me! I brought a bride for my son, a golden
candelabrum,3%! and a painted candle.

O me! Such a happiness for me! which illuminates him and me. O me! Such
a happiness for me! I brought a bride for my son.

296  The expression is abyati ya na ya na. For similar expressions see DAF, 1, 374 meaning 7.

297 See under rokka | rokka | rukka in DAF, v, 201. This term is now obsolete because hand-
weaving is no longer practised in Chaouen.

298  For ?ala see DAF, 1, 109.

299 For the term srir see DAF, V1, 74. The -i at the end of this noun is added to rhyme with
hanbili.

300 This term is a variant of hdmbal. De Prémare in DAF, 111, 245 defines it as “tapis, beaucoup
plus long que large, tissé a plat, a laine rase, présentant quelques bandes transversales a
points noués; la décoration consiste en raies de différentes couleurs dans les parties tissées
et en quadrillage dans les bandes points noués; le idnbal est fabriqué particuliérement a
Salé, fort peu a Rabat [AR: and in Chaouen].” Brunot (1931), 30, 126 mentioned that the
fabrication of Anabal (plural of hdnbal) “tapis a laine rase” is the women’s task. For a
detailed definition of this term in Rabat see Brunot (1952), 191; for Tangiers see Margais
(1911), 269.

301 Seeunder hdska [111] in DAF, 111, 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-
mediary392 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 coins3°3 and
hundreds of benefits.304

302  For the term xuttab | hottab see DAF, 1V, 101.

303 The term meant here is Pintag. For this term see under gontar in DAF, X, 118-119, meaning
4.

304 Seeunder fdalin DAF, X, 119, meaning 4, and in DAF, v, 9, meaning 8.



TEXT 28
Héon, Héan, Héon
1 Hchen, hchen, chenchna! Only one girl have we. She only wants dance, and

songs, and the tambourine with jingles. May God help us! We have only one
small hayak with which to cover all of us! O such happiness for us!



TEXT 29

Miilay §Abd as-Slam**

Here I am, going and imploring till I reach my lord, $Abd as-Slam. His shrine is
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 slippers3°¢ make
noise, [and with] a small fiiras habbari.3°” May God and Miilay YAbd as-Slam
rid them from my house. May God and Miilay YAbd as-Slam rid them from my
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
[foiwas habbari. May God confound them with infatuation, so that they experi-
ence my misfortune.3%8 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 Milay ?Abd as-Slam see pp. 66, 68, 176 n. 51.

306 The term here is cnigad, the plural of c¢nikla, which is the diminutive of ¢ankla, plural
éanklad. About the phoneme /¢/ 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 in Morocco in which they are to be found.”
Hoenerbach and Kolenda (1973), 34, n. 1, citing Rackow (1958), 22, stated that, “‘Die Frauen
in Rabat tragen die rififya in schwarz. Schwarz ist aber sonst in Marokko und in Nordafrika
iiberhaupt die den Juden auferlegte Erkennungsfarbe in der Kleidung schlechthin’ — Nach
Dikra, 6, war der bis vor kurzem in Xauen getragene schwarze Frauenpantoffel ein Zeichen
der Trauer um den Verlust Granadas (ka-hidadin ‘ala madinati Girnata).” Al-SAfya (1982),
231 notes that this type of shoe is known as a rihiyya, 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 Theterm used here by the narrator is fgizas, the diminutive of fzas, which basically means
“1. tout ce que I'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 hdbbazi indicates that fgizas is
being used in a technical manner, and refers to [-hayak (see n. 16, p. 165). De Prémare in
DATF, 111, 10 defines hdbbare as an adjective used mostly in Tangiers. He gives the following
example: “haik habbgre variété de haik [Co Tgr].”

308 For this meaning, see under dar in DAF, 1v, 376—377, meaning 9.
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hdzzan 184 n82
hasak/¢ 37170
hddea | hdddasin  347f.n87
hal | shabin l-hal 245 n294
hal | tfogga Slih l-hal 206 n66
hal | kathtl u tmil u dastam Sla [-Pdrd b-ag-gmil
2411283
hallil | dhallil nna kasag 210 m76
hambal | hanbili 404 n300
hanna 145n243
hawli 120 ni47
hayyad | hayyattu
hiss | Pat§ad al-hiss
hittas  105n94
hinka 18m3s
hukama 114 nug

122 n162
388 n242

heiga 374 m84
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hsanman 133 204

hsom | ahdsmu 395 n270

hdas | hdasar 105 ngs5

hkim 197 m34

hla? | ma habba$ wala dagil wala dahla?
366 ni40

hlal bon [-hlal 190 mu

hlalof 390 n253

hmar 97 n58

hmiyyar 366 ni41

xadam 370 m64
xadom xdim §la $-$a5b u [-mdina
xdddama 338 n58
xatar [ tassaf l-xatdr dyal
xallg 103 n87
xallaf 377 mg2
xdlxal 329f.n33
xdammal 372 m71
xdnfur | xnafar 125 n174
xdyrsabbi 343175
xixxu 366 nnig3-144
xxi 332n40
xtibz | xiibiz
xtdr 103 n86
xpdg 338 n57
xrdg la -laxri 229 n249
xsal 277 ng
xlif 360 ni24
xyul 102n79

188 ngg

8 n28

121, N151

da’imdn 143 n236

dabi 342n72

dar | dar maskina 58 m83
sabha$ fad-das 377 ngq

dartaslom d-dbuh 383 n232

dabbdr rasag 205 n161

dinya | kana$ d-diinya laddgli

dqum 125 m73

dmag 403 n292

dyar 92 n4o0

377 mg1

ra 94f. n52

rafayn 261n337

pabbimayfdyyso¢ 365 ni138

gdbbi ma yffayysa¢ wala kan yballgdg
372 n176

razal | pazal d-on-nas
razli 88 n23

352 n98

wrdzfu Padd al-hlalof 390 n253
rdddis si 120 n45
rdzza 231N255
¥as [ gfdd gasu 359 ni21
Easa 325n16
flas Sdndu d-gasam 367 n148
was al-mal 403 n295
Edtta 381n214
ru?asa 91n36
suh [ wtha 327f. n26
suhaniyya 336 n49, 336f. n51
rdil 114 n121
rgab [ ngarbu 127 m83
rgifa [ rgifad  212f. m86, 397 n274
Efddgasu 359 niz21
rfotit 122 ni158
Bma | dsmaw fdynam 325 ni2
rwina 381n213

zad 262n338
ziftni 87 n14, 302 n108, 380 n211

zar [ nzur 392 n258

zawz 126 ni75

zgawwal | ziwwlu hadi¢ 329 n32

189 n1o5

zublyya 99 nbs

zullat 99 n67

zithra 157 n276

zlafa [-maxfiyya

zyan §lih [-hal

zimma

166 f. n21
206 n165

sabd§ 76
sar 100 n68,177 n58
sdggom 383 n227
sdrrad | kadsdrrad Slih
215 n196
sdafd 339 n6o
safda 2611336
saltok 323 n2
saltog kanwah 64
samgin 367 n146
saykuk 331139
sabsi 195 n124
sir ¢Cuf fayn dmud
surala$ 152 n257
silla 324 n8
suwwa 402 n287
sbdg 6myg
s/stdh 350 ng1

213 n189,

186 n89g

427
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stam | kathil u tmil u dastam §la [-?ard
b-ag-gmil 241 n283

sfuf  12n42

sfong 181n72

syaf 153 n266

Sahma | m-a§-Sadhma n-al-lihma 344 n78
S$dhmita 110 nug
sasbiyya 403 n291
say zab nah hiwwa hada 178 n64
Sabbag labbag 221 n221
Santila 217 n202
Sonnuwwa 96 n57
Siyyar 216 mg8
$Z1f 102 n82
shima$ 110 nug
sral  221n217
slal | tas d-a8-slal 369 n160
skunu 109 nio7
skunni 96 n57
sma$ | SamSun-nfas 331n37

¢ahmita 110 n113

daxcax 7t migg

éaf | ééaf  101n72, 289 n3g
¢racdq 221n219, 17f m33
¢lala? 29143

Cnikla | ¢niga$ 407 n306

sab [ saba 335145
saba$ yimmah mhadka 374 m83
sahh | nfabbis-sdah dyala 246 n296
sdggab [ saggbada 371168
faddal u-saggab 3711168
subbdt 130 n196
sbah | sabha$ fad-dar 377 mo4
sbaf | Stas-sbaf 199 mig1
shabin [-hal 245 n294
sdag 164 ni13,189 nio4
s/stdh 350 ng1

daf | dayydf 281n24
dithsiyya 337 n54

tab | ttib 276 n6

tazin 166 n1g, 228 n246

tahsafi 256 n321

taha$ ladgawwad 348 n88
ttiyydh nna 290 nq1

tas [ tir 225n234

ttig 280 n21

farhanin masytisu 365 n136, 333 n42,

340 nb4

tas d-as-slal 369 n16o
tadgnina 118 n135
taghyya 195 n123
ta’a d suwwda/u 383 n227
talfu feasam 396 n272
ta’a 383 n227
tartd?  351n94
tayfur 347 n85
tayydar 102n83
tayyar lurasu 188 nio1
tubsil 128 m188
turfa 200f. niq7
taf 12153
thal 97f.n61
thak | tathdk 307 ni44
trankil 127 m8o
thar 91n34

farila 87 m8

fabba | nfabbi s-sah dyala 246 n296

fa$naysn 277 nnio-11

fdzmat 325 n10

fadal | Sdul 163 nuu

faddal u-saggab 3711168

fdsfa 282126

farbi 105196

fapuz u busuz 357 nu2

fassas al-lil 386 n238

§dssa | ka kan Sdndi [-maftah ka §asstdak
attoffah 64

fallaf 346 n83

famla9 s-$an 241 n281

famlu t-tahramiyya$ 265n3s0

fawwaz 379 n207

fayal 96 ns55,276 ng
fyal | P?a$ [-fyal f-bdtna 367 ni49

fdayn | asmaw Sdynam 325 ni2

fdynina 108 n1o3

fdyyas | Babbi maySdayysa¢ 365 n138
gabbi ma ySdyysa¢ wala kan yballgdg

372 n176

{thad | Stbad nah 225n232

firg 219 n208

frayif 183 n79

fsa 99 n67
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fta [ Stas-sbd§ 199 nig1

anah ydftic i-tisie 392 n259, 395 n269

ftam 305 Mm33

{7al 374 m8s

§Pal | Pal li Savli Sla 367 nis1
§la Stidei umaSdusi 400 n281
fmama 231n255

fmal 93 n44,172 n39

{manna 109 niog

gadda baSdu 171134

gawwa$ | taha$ ladgawwa$ 348 n88
gaytu 360 nz23

gaslod 88 nz1

girsa 161m1

gbina 335144

gla | kana$ d-diinya laddgli 377 mo1
glab 3921256

gmayydr 399 n279

gnam 92n38

far 124 m7o

farhanin masytisu 333 n42, 340 nb4,
365 n136

farraz 128 m87

fawakih 8515

Sfayniyya | fayniwwa 124 m71
faynima 110 n112, 153 n263

Jasla 93 n44

faggira 99 n65

firma 142 n232

furna¢i 17 mg33

futa 369 n16o

Sfiowwat | fiowwa$ yiddu bazzaf Slina
258 n327

fga | tfogga lih l-hal 206 n166

fraza 11n36

fraqis 249 n3os

feiBas 407 n3o7

ftira | ftayas  212f. m86, 397 n274

fla  329n30

flaha 92139

flas Sandu d-vasam 367 1148

fista 192 nu6

??a 379 n200

?Pa lkiim 382 n225

??as [-Syal f-bdatna 367 ni49
Pabla 378 mg8

ga% 87n20
Pdhba [ wudd [-Pdhba 328 n28
gddhiyya 249 n308
7ddd-maila 281n23
gdddida$ 205 ni6o0
qdttiu znabam 198 n138
g/?al | qutt 121152
Palli §a?li fla  367f ms1
Palbi laytrdttaf flic 340 n66
gamqum  121f. ni55
ganif 11838, 214 n193
gawala 209 mi71
gargaba 221 n219
Pintas 405 n303
Pbwwad 284 n2g
qubbaniyatin 8 n26
Puddama | -btan Pliddama ?ddd-maila
343176
qgbat | gbdtta 1211149
qbth 130 n238
Pbtha 370 m64
graya 102 n77
7tas | Patsad al-hiss 388 n242
qfa 378 mgs
qqa 93144
PPa lkim 382 n225
glom 88n24

ka kan Sandi [-maftah ka §asstdok at-taffah

64
kadalic 9o n3z2
kadaltk wa [-mi%al 227 n242
kdarmus 200 m43
kas | dhallil nna kasa¢ 210 m76
kaftyya 163 n8
kal | ma habba$ wala dagul wala dahla?
366 n140
kinna 122 m59
b?ay?ulla haydag 392 n257
kalama 247 n299
kama 117 ni32
kan [ kutt 122 m6o
kan u sndfu tede 3951268
kigt 299 n73
kuttu 304 ni23
saltog kanwah 64
kana$wdahd 64
kana$ d-dinya ladagli - 377 mo1
kif -hamm 341170

429



430 INDEX OF CHAOUEN ARABIC AND MOROCCAN ARABIC WORDS

kacina 281 n22
kuzina 126 m176
killma 257 n325
kbirin 86 ng

khal mkaffos 369 ni61

gada g-gabhawa$ 190 niio
gawzas$ 354 nios

gorwinnas 348 n89

glas [ gassu 275 n2

gnawi 162 n5, 215 N194, 221 n218

larwi 102 n8o

lagt 265 n352

lalla 13 n44, 225 n233

nah | yzib nah l-afa$ 171n35
anahydftic -tists 392 n259, 395 n269
ftbadnah  225n232

lobbag 124 m68
Sabbag labbag 221 n221

libasa$ 107 nioo

lillu 278 m3

lham 372 mi75

[za? 282n27

[san 136, n219

lwiza$ 230 n254

masa?id 130 nig7

mdsx d-diinya 382 n223

masyin - 278 n4

mdtbdq 229 n250

mdtedh 402 n286

mdtrdq 225n235

madtla 181 n70

matldq [-xayl 192 nuy

mdtmiiga 391 N255

mdfza 109 ni

mdfzZun 72 n26

ma?li §la Pdalbu 359 nizo

mawga 126 ni77

mayda 347 n85

moazwad | mziwda 324 n7
mzuwwalti 278 m2

maskuna | dar maskina 58, 58 m83

maswud 237 n268

moswar 167 n24

massab 290 n42, 357 N114, 382 n221

maftah | ka kan Sandi [-maftah ka SasstSak
at-faffah 64

moalfu? 369 n56

makkal 292 ngs5

mon hadin-hadi 228 n244
monna hnan-hna 104 n89, 106 ngg
monnum 135 N216

manzdh 190 niog

missa 250 n310

musu? 390 n251

mautaf layagli b-on-nas 377 no1
mul l-fakgan 4011285

mbaddla mon ldwna 34168
mhdlla 377 m8g

mra 188 nio3

mra kbira 172 n38

myizba 324 ng

msa 100 n68

mtdxtxa 364 ni3s5

mfarasag 211 n178

mSdllam | mSdllom d-al-fazan 4011285
mfallos 107 nio1

mgqila 12 n4o

mkaffas | khal mkaffas 389 n161
mwalin [-Pard 58

myawad/t 104 n92

naza [ tnazzid flih 216 n201
nad | nada$ 238 n271
nadir 257 n323
nas | sazal d-on-nas 352 ng8
nayan [ §a$ naysn 277 nnio-1
nazzal | nazzonnah 142 n233
nassom 276 n3
nila 121150
niyya 342n71
niss 93 n42
nuwwa 108 n104
nuwwara 210 n17s5
ntina¢ 314 n166
nzaydh 1137
ndar dyali 109 n108
nfas 85n8
SamSun-nfas 331n37

ha hna massin - 11 n38

had rayya¢ lakhdl 145 n242
had $i hiowwa haydag 218 n2o5
hadawalu, hada 183 n81

hadi aw hada 242 n287

hadi hiyya d-diinya 196 n131
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hamm 189 no6, 338 n56, 339 n60o, 382 n224
[-hamm §la saSda 339 n6o

kif -hamm 341170
di¢ [-hamm 338 n56
hawma 155 n273

hawwad | hawwatt 122 ni61
b?ay?ulla haydag 392 n2s57

haydura 195 ni25
hiyyarray 207 ni68
hbdtt 86 nio

hzdr 233 1n259
hrawa 99 n67

hlal 403 n294

wah/wahd 114 nu8
saltog kanwah 64
kana$% wahd 64

wah $san kbir 178 n63
wahid 94 n50

waxt 85n7

wasa qqina 143 n237
wagila 146 n247

wahli gdddas 202 ms52
wiidd 305 ni3o

wiidd [-?ahba 328 n28
wiigatt 120 n148

wusla 362 ni28

wiilla | witlliwna rmad 219 n209

ulod [ wlatt 302 ng7

yaraba 292 n47
yimmah 100 n6g

saba$ yimmah mhadka 374 m83

431



Index of Classical Arabic Words

Pabu 101n74

Pahad/an 133 n203

Pahsan 134 n209

Pard 134 n2n

Pashadu 152 n260

Pamir 98 n64

Pamtifa 93 n43

7an 123 ni63

Panbiyya? 127 m79

Panta 155 n272

Panna 119 m39, 152 n261
Pafdalmin 133 n204, 134 n209, 146 n248
Payna 134 n2i, 135, n217, 153 n263
Payyam 154 n268

Pida? 14 m23

Pislam 152 n260

Pilah 152 n260

Pilla 152 n261, 155 n272

Pinni 135 N214, 139 N224

Pumm 100 n6g

basar 109 n108

bayt 12257

baxira 139 n226, 244 n289

bal 88n22

bi- 101 n76, 18 m36, 119 n139, 139 n225,
152 n261

tabaraka 85n4
taSallumu 146 n248

Saladatu 154, n268

Zamal 119 n143, 138 n222
Zamil 88 n22,129 n1g1
Zahl 146 n248

hadid 99 n66

hakim 111 nng

haram 146 n248
hasanatun 129 nig1
husn 119 N143, 126 n222

xalaga 119 n143

dabarat 123 n166
din 152 n261
dukkan 21 m77

ra’aytu 135n214

ra?s [ ar-ru?us 103 n84, 114f. n123
rad/dil 114 ni21,142 n230

rasul 152 n260

zawzi 88 n23

sabil 89 n28

sar | yasir 120 n146
salam 120 n44
samar 134 n207
sayrun 120 n146
sizn 143 n238

sufal 139 n257
subhan 119,120 N143
surur 139 n225
suyaf 154 n267

sabil 168 n26

Sattaf 215 1n196

Say?[un [ Pasya? 114 ni22,128 m8s, 129 n193,
146 n248

SiPt 123 mbg

sagira/an 98 n63, 117 n130
salat 154 n267

sana?i§ 121ni54

siyyam 153 n264

tara | yatir 120 ni46
tafam 114 ni22
tayrun 120 n146

farabi 105196
farrafa 101176
fasa 99 nb67
falayka 120 n144

gasala 277 n9
garib  101n73
gulam 94 ns
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fatanat 123 166
fara?id 153 n264
farah 139 n225
faris 102178

fi- 89 n28,118 m37,134 n207

filaha 92 n39

gabalat 123 m66
gabih 143 n238
gatalat 123 n166
girata 102177
galam 88 n24

kaP?anna 104 ngo
kabir 98 n63
kattaba 154 n270
kama 105n97
kanat 146 n248
kunt 139 n224
yakan 97 n59, 129 mg1
kuSr 138 n222

la  97n59

laylan 104 ng3
li?7anna 132 n200
libas 128 m86

nah/u 89 n28, 152 n261, 154 n270

ma 86 nmi3, 87 ni16, 93 n44, 109 n110, 123 n164,

132 n201, 138 n223, 154 N270

mar?a/tun 88 n22, 115 ni24, 120 ni44,
129 N191

mada 1351n213

man 101176, 132 n199

min 133 N204, 138 n222

muhZati 134 n210

muftaqir 139 n224

narim 133 n2o0s

naza | tanazza 216 n201
nahar 104 n93

nar 18 ni3y

nawm [ nufas 85n8, 129 mg3

hada 86 mi3, 18 n136, 132 n199, 132 n201,
138 n223, 154 n270

hadihi 120 ni44

hanani 98 n64

walad 96 n55

waznan | waznayni 95 nN54
wagafa 131 M98

wudi? 153-154 n267

yawm 143f. n239



General Index

A Thousand and One Nights (?alf layla wa
layla) 4 m2, 36, 46, 46 n148, 123 N166,
215 N197, 224 n228, 234 n260, 240 n280,
244 n289, 376 m87

afrit(s) 55-60, 201-203, 201 n149, 205f,, 235f,,
240 N279

Sidna SAli 2671, 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

Banu Hilal

barbers 403, 403 n293

Berber 31, 46, 48 ni61, 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 m87, 383389

birth, birth ceremonies 76, 403 n2g9o

blindness 201 ni148

bread 74f., 360, 363 m31

bride 73f, 75,189 n105, 357-359, 373, 395

bridegroom 77, 359 nug

brother-sister bond 48

bunch of firewood  324f., 324 ng

25f.

camel(s) 168 n27,168-170
caravanserai  248f. n304
cat(s) 63,330, 330 n36, 336f. n51
Chaouen 1-3, 5, 7f, 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 nni124-125, 363 f. n132, 368 ni55,
374 184
houses 62f., 339 n61, 350 ng1
mills 399 n280, 400 n282
mysticism 245 n294, 385 n235
silk 211 n18o
zawayas 6669, 385 n235
chickpeas 403, 403 n29o0
Cinderella 54, 334-349, 335 N47

code-switching 19, 33-36, 85 ng, 85 n8,
86 n12, 86 n13, 87 m16, 87 n17, 88 nn22—24,
92 n39, 93 143, 94 51, 95£. n54, 96 n55,
97 n59, 98 n64, 99 n66, 99 n67, 100 n69,
100 n70, 101 N73, 101 n74, 101f. nn76—78,
101 n82, 104 ng93, 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 Nn213, 135 N214, 135 N217, 136 Nn218,
138f. nn222-226, 142 n230, 143 n238,
143 n239, 145 n242, 152 f. nn261, 263—264,
153 n266, 154 n267, 154 n268, 154 n270,
155 n272

comb 359f, 359 n122

Companion 55

Companions of the Prophet 185 n8s,
264—268
confinement of daughters 350-353,

350f. ng2, 351 n93
consonants  21f.
curses 32f., 186 n89g, 201 ni50, 328 n28,
365 n138
dates 403
delousing 329, 329 n3o0
diminutive 31f,, 313 n165, 324 n7, 326 n2o0,
327 n26, 366 ni41, 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 371f., 3711170
dove(s)
dream(s)

62, 3401, 340 n67
235f. nn265-266

engagement ceremony 75

euphemism 32,174 n44, 214 n193, 256 n321,
327f. 126, 373 m177

Evil Eye 77,174 n44, 329f. n33, 403 n294

fig(s) 200f., 200 n143, 200 n144, 200 n146
fish 63,335 n47, 336f. n51



GENERAL INDEX

fisherman 376 m87, 380 n210

“Flying Carpet” 261, 261 1334

forbidden space 218, 218 n206

formula tale 399 n276

Forest 324,324 n6

gallnut 77, 337, 356f.

gardens 7of,, 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. n8o

ghoul, gul, gul-a 60-61, 77, 329 n29,
384 n234

gulam  52,79,176 n53

hammam(s) 73f, 214, 337

Haran ar-Rasid 46, 56, 204 n157, 209—223,
224 n228, 226, 230—233, 247-254, 247 N298,
255-257

hashish, Asis 72,196

hayak 74,165,165 n16, 194 n122, 406,
407 n307

henna 67-68, 325 m8, 337

horse(s) 177f, 218f n207, 218-220
winged horse  218f. n207

7imala 104 n89, 106 ngg, 157 n274, 282 n25,
296 n54

infertility  77f,172f.

inheritance 196 ni28

Islam, Muslims 12, 451, 61, 62, 66—69, 74,
75, 76 f., 89 n28, 183, 184 n84, 190f., 250,
250 11309, 254 N317, 344 N78

Muslem Creed 152 n260
jasmine g71f.
Jews 56,181-184, 199

Jews in Chaouen 80-82

Jewish folktales 41f., 42 ni135, 171 n33,
184 n84, 247 n298

53, 57-59, 58 m83, 61, 63,

77, 205 n159, 218, 218 n206, 218f. n207,

220 n213, 235 f., 330 n36, 336 . n51, 339 n61,

355,373

jinn(s), jinniya

Kalila wa Dimnah 3

lalla 13 n44, 225 n233

435

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 nmi35
magic and religious practices
magic and sycamore trees 200 n143
magic cap 195-200, 195 N123
magic carpet 261
magic ring
magic rock/stone
magic wand
magic water

Mdrchen 4,33

marriage  356-360, 373, 395, 397 n273,
397f. n275, 404

Mcdxzan 10, 80,169, 1711, 245, 245 n295

mellah 80-82

Mentor 54f.,187 ngo

metamorphosis 213, 213 n190, 215, 330 n36

midwife 76, 3781, 378 n198, 380 n208

milk of the bitch 325, 325 m18

milk of a lioness

385 n235

220223, 220 N215
328 n27

215 N197
70, 213, 213 N190, 215

198, 198 n137, 201f., 207
399 n280, 400 n282

5, 37, 70, 75, 80, 81,180 n69,
233 n259, 388 n245, 403 n290, 407 306

millstone
Morocco

male offspring preferred 174, 174 na5,
182f. n78

Moroccan attitude toward female virginity
350f. ng2

Moroccan belief in afrits and ghouls 57,
61

Moroccan food and drink 364 133,
368 ni152, 374 n184

Moroccan nuptial ceremony 212 n181

35 3741
regnal anniversary in Morocco
saint veneration in Morocco

Moroccan oral lore
185 n87
66 ff.

slavery in Morocco  78f.
Moses 380 n2o09
mother-in-law 379 n2o07
mouse 222f.

mulay 7n22
myth 43
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numbers
seven 323 n3
nine 174 n44
forty 267 n3s58

occult 78

ogress, ogre  6of., 213 n190, 362 n129,
382 n226, 384f. n234

Old Woman 55, 376 m187, 379 n207, 382f,,
382 n225

palanquin 180,180 n68, 358, 373

parody 36

pin 213 mgo, 340f. n67, 340342

pit 343-347,344 177

pomegranates  71,161-163

prophylactic formulae  63f,, 336 f. n51
Protagonist 51-55

public mill  399f. n280, 400 n282

public oven  74f,, 362, 362 n128, 365, 401f.

Quran 266 n354
Quranic school 403

Ramadan 374 m184

reader, recitation of the Quran 185 n8s,
1871, 194 n121, 367

Rif 1m

ring  220-223, 358—360, 3691, 374

Sadiliyya Sufi ~ 68f.

Saloman 247 n298

saint veneration 66-69

sea 261n335

Seven Seas, The 204-207, 204 n157

st 177156

sidi 177 n56, 403

siyyad 177 n56, 211 n179

sister-sister rivalry ~ 48f.

slaves, slavery 52, 57, 781,161, 214f,,
221-223, 2251, 2321, 367, 369 1.
child slavery 175t 175 n50, 176 n52
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stepmother 49, 54, 324 n6, 334-344, 344 n77,
362ff,, 362 ni2g

Sufi  68f, 243 n288

Sultan 55f.

Stirfa 13 n44, 177 n56, 187 ng7

sycamore 200 Ni43

talking bird 376 187, 383—390
talisman 403, 403 n294

tea 364 ni33

tea leaves (divination with) 210, 220

Venus (star) 157, 157 n276, 270
vowels 20, 20 n56

walnuts 354 nios
weaving 397, 397 n273
weddings 73, 77, 212 m181, 337 n54, 347f. n87,
356359, 356 n11o, 369, 369 m6o, 373, 395,
397
women 164 nis, 171 n32, 197 N135, 225 N233,
342 n71, 352f. nngg-100, 371 n170
chastity 3s50f, 350f. ng2, 352ff,
352f. nngg-100
clothes 407 n306
hair 355 n108
women disguised as men  241-243,
242 n286
women'’s/feminine beauty 164 nis,
234 1263, 241 nn282—-283
women'’s narratives/stories  4f., 44, 49-51,
32417, 345f. n80, 391 n255
women'’s seclusion 223 n226, 350ff.,
350 Ng2
women’s speech  371f. mi70, 372 1. n176,
383 n227
work 404 n3o0

youngest sister/brother 324-327, 329f,,
3291. n33, 331-333

zawaya/s 67f., 385 n235
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Index of Stories

Mulay Hmoad YAfaq’s Corpus

17r-rummana [hiyya sbab kull $i] [ [It all
Started with a] Pomegranate 34, 44, 53,
55, 56, 59, 65, 69 ft., 74, 75, 79, 85-91, 161-170

2 t-tazdr mahmud | Mahmud the Rich Man
32, 34, 35, 42, 44, 48, 51, 55, 56, 57, 62, 69, 76,
77,79, 80, 9299, 171-184

3 s-sayyid ban [-asdd [-qiindi | S-sayyid Ban
1-Asad 1-Qundi 4 nu, 32, 34, 44, 52, 54, 78,
100-106, 185-193

4 lagra$ ban l-fqi iflatu | The Bald Son of [-fgi
Iflatu 42, 44, 49, 53, 55, 56, 65, 70, 72, 80,
107113, 194—208.

5 harun r-rasid [u tlada d-al-wizara dyalu]
/ Haran ar-Rasid [and his Three Viziers]
32, 34, 35, 44, 57, 59, 60, 62, 65, 70, 72, 78, 79,
114-125, 117 N133, 209—223

6 [gaffar [-barnaki] u [-mdhsada li Zzawziha
| [Gafar 1-Barnaki and] the Woman who
Envies her Husband 44, 54, 56, 57, 62,
74f., 126132, 224-233

7 gamr z-zaman u hayat n-nifus [ Qamr
z-Zaman and Hayat n-Nafas 4 ni2, 36,
44, 52, 55, 59, 62, 65, 80, 133-141, 234246

8 harun r-rasid [u [-gassasa] | Haran ar-Rasid
[and the Swindlers] 34, 45, 56, 142-146,
247-254

9 harun r-rasid [u tlada d-as-saffara] | Haran
ar-Rasid [and the Three Thieves] 35, 45,
56,147-148, 255-257

10 at-talmid | The Student
149-150, 258—260

1 sidi [-buiztami | Sidi I-Buztami
151-152, 261263

12 [-Sqli fon-ndmsi | 1-SAqli f-on-Namsi [and
the Conversion of Austria] 34, 35, 46,
177 N133, 153-155, 264—268

13 d-dayim nah | God Alone is Everlasting
46, 156, 269

14 sidi hmad [-wafi | [A Poem to] Sidi Hmad
l-Wafi 66,157, 270

3, 36, 45, 56,

3, 46,
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15 gsida d-muhdammadd s-srif -Salami |
Miahimmad §-Srif 1-fAlami’s Poem 66,
67,158, 271

Lalla Husniyya l-Alami’s Corpus

16 ktinna b-sab§ bna$ [ f-meiyyag nlafbu] /
The Seven Sisters [Playing in a Swamp]
19 n55, 32, 33, 44, 53, 54, 59, 61, 63, 64,
275-280, 323-333

17 faysa mada | YAysa Cinderella 44, 48,
481158, 49, 53, 54, 55, 59, 62, 63, 64, 76, 77,
281-287, 334-349

18 zbifa | Zbifla 44, 54, 56, 59, 64, 73, 76, 77,
205 n160, 288-292, 350—361

19 [-mra u sbifia | The Woman and her
Stepdaughter 33, 44, 53, 54, 55, 56, 57,
64, 73, 293295, 362366

20 bint s-stiltan [ The Sultan’s Daughter
214, 32, 33, 44, 48, 49, 54, 56, 64, 78,
296-300, 367-375

21 {-tdyr [-mhddds$ | The Talking Bird 44,
54, 56, 64, 229 n251, 301-308, 376—-390

22 lalla Saysa -mdgmuza s-sakna f-al-
mdtmisza [ [The Undefeatable] Lady YAysa
45, 54, 56, 64, 309-311, 391-396

23 al-Sruisa d-ddaswaza | The Weaver Bride
45, 64, 312, 397-398

24 briga$ ziyyan | Beigab Ziyyan 45, 64, 74,
313-314, 399-402

25 sidi [ Sid1 315, 403

26 abyatiyanayana [ O Me! Such a Happi-
ness for Me! 316, 404

27 lalla banti u batt biuha | My Lady, My
Daughter and the Daughter of her Father
317, 405

28 héan héan éancéna | Héon, Héon, Héon
318, 406

29 miilay §ibd as-slam | Milay YAbd es-Slam
66, 68, 319, 407
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Authorities Quoted
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(Indexed here are quotations from, or substantial references to, the cited authorities.)

Abu-Shams 128 m188, 363 f. ni32
Aguadé 29 n8s,30
Al-SAfya 71,81, 407 n306

Behnstedt 30 n88, 118 m38
Behnstedt and Woidich 85 n7
Breteau and Roth 265 n352
Brunot 404 n300

Buret 8o

Cantineau 87f. n20

Caubet 85 n3, 96 n57, 313 n165

Cohen 95n54, 277 nu1

Colin 25, 39 m24, 73, n7f. m33, 121f. m55,
124f. m172, 195 m25

Corriente  97f. n61, 114f. m23, n7f. m33,
121f. n155, 180 n68, 195 n125, 385 n235,
388f. n246

De Larrea Palacin 359 ni22
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 ng97, 190 n109,
195 ni25, 200 N144, 200f. n147, 205 n16o,
205 n161, 207 N167, 207 N168, 210 n173,
210 n176, 211 n179, 212 f. 186, 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 n4o,
335 144, 336 f. n51, 339 163, 340 N66,
341168, 342 n72, 346 n81, 347 n85, 353 nio1,
357 n112, 357 n113, 360 n123, 362 n128,
364 f. n135, 365 n138, 366 ni40, 367f. n151,
369 n160, 369f. m62, 377 n191, 381 n21s,
386 n238, 393 f. n261, 395 n268, 401 286,
402 1291, 403 N295, 404 N300, 407 N307
Dermenghem and El Fasi 311 m163, 376 m187

Doutté 82 n79, 189 nio7, 213 1189
Dwyer 327 n24
El Fasi 167 n24

El-Shamy 4 n13, 45 ni45, 60, 61, 62 n196,
226 N240, 326 N20, 327 N24, 345 N79,
346 n81, 350f. ng2, 371f. n170

388f. n246

Foucauld 70-71, 81-82

Frobenius 204 n158, 236 n266, 239 n273,
328 n27, 346 n81, 376 m87, 382 n225,
401 n284

Fatima

Hachimi 371f. n170, 388 n245
Harris  70f., 73, 81, 211 n180, 407 n306
Heath 26, 27, 29, 93 n42, 95f. n54, 100 n69,

103 n86, 104 ngo, 117 f. n133, 123 n163,

126 n175, 132 n200, 143 f. n239, 281 n22
Hoenerbach and Kolenda 161 ni, 211 n18o,

2481. n304, 257 n323, 407 n306
Lacoste-Dujardin  177f. n6o, 196 n129,
220 n215, 326 n19

Lane 388f. n246
Laoust 376 m187
Légy 19 n54,168 n27,180 n6g, 195 ni24,

195 N125, 205 N159, 350 N91, 354 N105

Lévi-Provencal 316 n167

Lévy 25,108 nios, 130 n195, 224 n229,
228 n247, 281 n22, 290 f. n42, 293 n48,
310 n162, 316 n167

Margais 75 n41, 95 n54, 15 n125, 124 f. mi72,
330f. n36

Merolla 33 n107, 49

Michaux-Bellaire 71, 217 n202, 228 n247,
363f. n132

Moscoso 26, 29, 31 ng5, 94f. n52, 100f. n71,
15 mi25, 17 f. m33, 124 f. m72, 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, 301f nngo—
92, 302 NnN94—96, 302 Nng8-101, 302 N103,
302 NN105-107, 303 NN109—118, 304 NN120—
122, 304—305 NN124-129, 305 NN131-132,
305-306 nNn134-143, 307-308 NN145-159,
313 n165, 363 f. n132, 367 n150, 368 n152,
368 ni54, 368 n156, 369—370 nn160-167,
372 NN171-172, 372 N174, 372—373 nn176—
179, 374 m82, 374-375 nn184-186, 377 188,
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
Prochazka 112 nuy
Rackow 165 n16,180 n68, 231 n255

Sadiqi 37170
Scelles-Millie 366 ni44

Spanish Words
cama 117 ni32
126 n176, 281 n22
192 n116
142 n232
8 n25
151 n256
250 n310

cocina
fiesta
firma
gana
iglesia
mesa

Old Testament Verses
Genesis16:1-2 172 n36
Deuteronomy 10:14 175 n49

Quranic Verses

Surat Yasuf12:3 37 ni2o
Surat al-Kahf18:13  37f. n120

Historical Persons

?Abu |-Hasan al-Sadili 68

?Abu r-Rabi{ Sulayman al-Hawwat as-
Saf$awni 78

YAbd ar-Rahman al-Madani 68

§Abd-el-Qader el-Zilani

-hagg Hmad ot-Tlidi 3

Hson and I-Husayn 345 n79

Kahina 189 nio7

Lalla Husniyya l-7Alami's
49, 55, 64, 66

176 n51

2-3, 6,13-18, 44,
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Sierra 350 ng1

Singer 124f. n172, 314 1166
Stumme 205 ni59
Vicente 124 n172, 314 n166
Webster 388 n245

Welte and Aguadé 78, 79,162 n5

Westermarck 76 n44, 174 n46, 223 n226,
228 n247, 336 f. n51

pandero 12 n41
parga 130 nig4
tranquilo/a 127 m8o
145 N245, 252 N313
248 n3o1

130 n196

turno
vellon
zapato

Job121 175148

Surah al-Asr103:3 259 n332
Surah al-Kafirin 109: 6 265 n351

al-Miqdad B. YAmr b. Taflaba al-Bahra?1
185 n85

Muhammad (the Prophet)
385n235 i

Muhammad §-Srifl-fAlami 661, 271 n362

Mulay ?Tbrahim TAli Ben Muisa Ben Rasid
67 n6

Miulay Hmad TAfaq
59, 64} £, 70,72

Maulay YAbd as-Slam 13 n44, 66, 68f.,176 ns,
319, 407

265-268,

26, 7-13, 3436, 44, 49,
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Milay YAli Ben Masa Ben Rasid ~ 66f.
Sayyida I-Hurra 67 n7

Sidi $Abd Llah Bon GaSfar  265f.

Sidi Hmad Rahmouni 16 n51

Sidi Hmoad 1-Wafi 661, 270

Fictional Characters

?Abu s-Sayf 187-188,187 ngo

?Abu l-Yasfi 186-188, 187 ngo, 187 ng1

?Anals, King  236-239

1-9Aqli f-on-Niamsi 264, 268

{Aysa the daughter of Mansir
204 N157, 205 N159, 205 N160

Badr I-Budar 234, 234 n263, 241-243, 2451.

Brigab Ziyyan 399-402

Galglu 330, 330 n34, 332f.

l—Géyﬁr, King 234, 234 n262, 242—244

Hayat n-Nufas 234—246

I-Hson the Bald 53, 188192

203-207,
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Sidi Qaddir al-$Alami
Sidna §Ali  267f., 267 n359
al-Sustari 385 n235
Zalal d-Din ar-Riimi
GaSfar al-Barmaki

243, 243 n288

3851235
224—233, 224 n228

I-fqi Iflatu 194

Lalla YAysa 391-396

Lalla Himmala# I-Qsar / Lalla Hamamat
1-Qstir  394-396, 394 n267

Qamr z-Zaman 52, 234246

Qurrad 1-fAyn  345-346, 345 n79, 345 n8o

S-sayyid Bon l-Asad 1-Qundi  52,168-175,
185 n85

Sidi I-Buztami  239—241

Sahraman, King  234f, 237-239, 245

Yasof I-Wihbi 186188, 187 ngo, 191
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