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Studies on Mem @ Zin, A Kurdish Romance
by
Michael Lewisohn Chyet
Abstract

This study is based on a corpus of eighteen oral versions of of the Kurdish
romance Mem 1 Zin, a tragic love story reminiscent of Romeo and juliet which
is very widespread in Northern Kurdistan.  All eighteen versions, which
constitute the appendix, have been translated into English, complete with notes
explaming cultural concepts and linguistic niceties.

The eighteen versions of Mem 0 Zin are subjected to a series of
comparative folkloristic analyses. Chapter One consists of an introduction to the
Kurds, their language and folklore, together with a brief summary of the story of
. M&Z. This is followed by a critical bibliographic survey of the literature that has
been published about the oral versions of M&Z and Ehmedé Xani’s literary poem
by the same name, including also references for the general study of Kurdish
folklore. The analysis of M&Z begins with the second section of Chapter One, in
which the proverbial nature of the romance, as seen in certain expressions that
are denved from it, is investigated.

Chapter Two 1s a consideration of the relationship between Ehmedé Xani’s
literary poem, revered by the Kurds as their national epic, and the oral versions
of M&Z. In Chapter Three, Mem @ Zin is assigned to a specific genre of folk
narrative, the romance. Chapter Four is an endeavor to restore the performance

aspect of the tellings of M&Z, based on a new look at the scanty evidence at our
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disposal. The poetic nature and linguistic texture of the oral versions are
explored in Chapter Five: Kurdish folk poetics are discussed, followed by the
application of the Oral-Formulaic Theory to Mem @ Zin. A detailed comparative
study of the versions is undertaken in Chapter Six, looking both horizontally, ie.,
across the versions, and vertically, discussing variation within each motif. The
final chapter of the study includes an attempt to establish oicotypes by linking
the variation in the versions of the story to their geographical distribution: this
section includes a map of Kurdistan on which the versions have been plotted, as
well as other important sites, such as Bayazid, the site of Ehmedé Xani’s tomb,
and the city of Jezira Bohtan, where the main part of the story of M&Z takes
place. The study concludes with a few words about the future of the tradition.

The accompanying bibliography includes sources for the study of Kurdish
language and folk literature, as well as publications dealing with folkloristic theory
to Middle Eastern
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Preface and Acknowledgements

The present work consists of two parts: a corpus of eighteen versions of
the important Kurdish folk romance Mem @ Zin (M&Z), and a comparative
folkloristic analysis of these versions. Each of the versions in the corpus has been
translated into English, together with comparative and explanatory notes. The
first seventeen versions have already been published, although only one English
translation existed before the present work; the eighteenth (MC-1) makes it first
appearance here, with a transcription of the Kurdish text and my translation.

In analyzing M&Z, 1 have applied the latest methods in intemnational
folklore research to Kurdish materials, perhaps for the first time. I have adopted
Alan Dundes’ tripartite schema of genre definition, by considering texture, text,
and context of the versions in the corpus. Moreover, 1 have attempted to show
how Tlhan Basgdz’ structural analysis of Turkish folk romances (halk hikayeleri)
can, with but a few emendations, be applied to Kurdish folk romances as well: it
is not surprising that the Turks and Kurds, two completely distinct ethnic groups
which have lived side by side for centuries, should share a genre of folk
narrative.

In Chapter One, ! present an introduction to the Kurds, their language and
folklore, together with a brief summary of the story of M&Z. This is followed by
a critical bibliographic survey of the literature that has been published about the
oral versions of M&Z and Ehmedé Xani’s literary poem by the same name,
inchuding also references for the general study of Kurdish folklore. My analysis of
M&Z begins with the second section of Chapter One, in which I investigate the
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proverbial nature of the romance as seen in certain expressions that are derived
from it.

Chapter Two is a consideration of the relationship between Ehmedé Xani’s
literary poem, revered by the Kurds as their national epic, and the oral versions
of M&Z. In Chapter Three, M&Z is assigned to a specific genre of folk narrative.
Chapter Four is an endeavor to restore the performance aspect of the tellings of
Mé&Z, based on a new look at the scanty evidence at our disposal. The poetic
nature and linguistic texture of the oral versions will be explored in Chapter Five,
where the Oral-Formulaic Theory is applied to M&Z. A detailed comparative
study of the wversions will be undertaken in Chapter Six, looking both
horizontally, ie., across the versions, and vertically, discussing variation within
each motif. The final chapter of the study includes an attempt to establish
oicof;pes by linking the variation in the versions of the story to their
geographical distribution: this section includes 2 map of Kurdistan on which the
versions have been plotted, as well as other important sites, such as Bayazid, the
site of Ehmedé Xani’s tomb, and the city of Jezira Bohtan, where the main part of
the story of M&Z takes place. The study concludes with a few words about the
tuture of the tradition.

Throughout the seven chapters, rather than throwing folkoristic
terminology at the reader, | have endeavored to explain my terms, giving
examples that should drive home the point. [ have tied io anticipate my
audience i;w my comments.

It is not unusual for upsurges of nationalist sentiment to be accompanied

by akeen interest in the nation’s folklore. After all, the field of folklore has its
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roots in the rise of nationalism in Europe during the Nineteenth Century. The
present study is intended to serve as a model for what needs to be taken into
consideration while collecting and recording folkloric material, should the Kurdish
people or other kurdologists ever decide to undertake such an endeavor. In all
too many cases, such collecting has been done by untrained people with purely
political aims, with the achievement of such aims being perceived as more
important than the leaning of sound practices of linguistic and folkloristic
collection. Only in retrospect are such mistakes regretted.

In the present vciume, the methodology for carrying out such a folkloristic
endeavor has been laid out. Furthermore, copious examples have been given of
less than satisfactory collecting techniques and their implications. The main
difference between sound and unsound practices is that the former have the
potential to accurately reflect the people’s oral tradition from several different
angles, including Zexfure (e, language and style), fext (ie., the folklore item
itself), and most particularfy context (ie., the social situation in which the item
was used). Such unsound practices as neglecting to record context, changing the
informant’s language, or combining several versions into a composite text, run
the risk of distorting reality, by failing to correctly represent the ftradition that is
supposedly the source of so much pride.

By myself, | am powerless to implement the methods outlined here. If
others who are interested in Kurdish folklore will pick up where 1 have left off,
rather than reinventing the wheel, 1 believe that this will enhance both the study
of Kurdish culture and folklore on the one hand and comparative international

scholarship on the other.
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It is my pleasure to express my gratitude to the people whose help has
made this project possible. I would like to thank the members of my dissertation
committee, Professors Martin Schwartz, Alan Dundes, and William Brinner, for
their encouragement, guidance, and support. My heart goes out to Shayee
Khanaka for making the whole thing possible: she and I started to read versions
of M&Z together, and many of her comments have given me considerable food
for thought. In addition, she helped me get started in translating the Sorani
Kurdish version included in the study (OM). My friends John Rundin and Peter
Dorcey were of great help in acclimating me to the world of computers. My dear
friend and roommate Geoffrey Graham deserves honorable mention for designing
the fonts used in the dissertation, and for his excellent job in creating the map
appearing in Chapter Seven. Without the invaluable help which he and our
friend René Radusky offered, printing out the final draft would have been
impossible.

My Armenian friend Anne Avakian is to be commended for her assistance
in finding Armenian materials dealing with M&Z and other items of Kurdish
folklore: my analyses of three versions (SHa-1; SHa-2; GNa) are based on the
English summaries which she provided. I would like to thank my friend and
library colleague Rick Velez for constantly keeping me abreast of Soviet
publications dealing with the Kurds, and especially for unearthing the volume in
which two versions of M&Z (EP-1; EP-2) appear.

I would also like to thank my friend and colieague Robert Hoberman for
helping me try to locate Kurdish informants who could recite M&Z in Israel

during the summer of 1990. Although we were unsuccessful in finding anyone
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during the three brief weeks of my stay, he has found what may be another Neo-
Aramaic version among the unpublished material collected by Hans Jakob
Polotsky.

There are several foreign scholars whose aid was enlisted. Professor D.N.
MacKenzie provided me with three versions which would otherwise have
remained beyond my reach (FK-1; FK-2; FK-3). I have shown my gratitude to him
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him in April (1991). T would also like to thank Professor Martin Schwartz once
again, for his help in enabling my contribution to be included in that volume.

My special thanks to the Israeli folklorist Heda Jason, for her helpful
suggestions, for having sent me a Yemenite tale which resembles the climax of
the story of M&Z, and for introducing me to Jacqueline Alon. Mrs. Alon also
deserves special mention, for haQing provided me with a copy of the version of
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Daniel. Not only did she tape his recitation of the story, she also interviewed his
sister at length about it, thereby furnishing the first running commentary on a
version of M&Z.

I would like to mention the Kurdish scholars M. Emin Bozarslan and
Ferhad Shakely for their kind help in providing me with copies of materials not
readily available in North America. They sent me copies of Alan Ward’s English
translation of EP-1, and of Shakely’s fine study of Ehmedé Xani’s literary poem
Mem 4 Zin.
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My friend and colleague Amir Hassanpour-Aghdam was kind enough to
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encouragement and proud that we are colleagues.
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for allowing me to interview them about M&Z, and for introducing me around
the Kurdish community. I will not mention them by name, so as to protect their
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all her help and encouragement over the years. In many ways I see myself as
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Last but not least, I would like to thank my family, my parents and sister,
for their love and support throughout the stressful periods of my life as a

graduate student, and before.
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CHAPTER ONE:
Introduction
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A cursory glance at a map of Iran reveals a huge land mass bounded on the
south by the Arabian (or Persian) Gulf, on the north by the Caspian Sea and the Soviet
Union, on the west by Iraq and Turkey, and on the east by Pakistan and Afghanistan.
The official language of Iran is Persian (Farsi), but there are sizeable minorities who
speak other languages, some, such as Azerbaijani Turkish, not related to Persian at all.
Although Persian, an Indo-European language related to Sanskrit and many of the
modern languages of India and Pakistan as well as most of the languages of Europe, is
the official language of Iran, it is not the mother tongue of the majority of the
country’s peasants, who speak a remarkable variety of Iranian dialects and languages,
some of which are mutually unintelligible. Many of these preserve ancient features of
the Iranian languages which Standard Persian has long since lost, such as the gender
and case inflections of nouns and the ergative verb system. Consequently, for the
linguist, this linguistic potpourri is a treasure trove of clues about the growth and
development of the Indo-Iranian languages, which ultimately may shed light on the
history of the entire Indo-European language family.

Some of these languages, such as Talishi, Vafsi, Davani and Meime'i, are
spoken over relatively small areas - some limited to the range of two or three
villages. One language which is understood over a large geographic area is Kurdish,
spoken mainly on the westem fringes of Iran, and continuing northwest into
Northern Iraq and Turkey, in a geographical area long known as Kurdistan. A cousin
to Persian, Kurdish is a Western Iranian language which exists in several dialects, the
major ones being Kurmaniji in the north and Sorani in the center of Kurdistan.! In

IFoz & brief suxvey of Kurdish dislects in Bnglish with maps, see: D.N. MacKanzie, Kurdish Dislect
Studies (London et al. 1 Oxford Univarsity Press, 1961), wol. 1, pp. [v}0d. Thae dislect frontier batwean
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addition, the related Iranian language Zaza (or Dumilt/ Dimb) is spoken in pockets in
Kurdistan of Turkey, in such places as Tunceli (Dersim) and Siverek (northem Urfa
province), 2 while Guraniis spoken in and around Awroman, Iran.3 The speakers of
both Zaza and Gurani identify ethnically as Kurds.

The various sub-dialects of Kurmanji are spoken throughout Kurdistan of
Turkey and Syria, and by Kurds in Soviet Armenia, Georgia, and Azerbaijan, as well as
in the extreme northern strips of Iranian and lraqi Kurdistan, all in all by slightly less
than three-fourths of all Kurds (e.g., by about 15 million people). Sorani, while being
the mother tongue of less than one fourth of all Kurds, is the dialect with the most
well-developed literary tradition in the twentieth century, mainly because the Iraqi
govenment allowed an educational system in Sorani Kurdish to exist for a time,
based on the dialect of Suleimaniyeh (Silémant). The use of Kurmanji for educational
purposes is officially banned in all but the Soviet Union.

The relationship between Kurmanji and Sorani is such that the further north
and west one goes, the more Kurmanji features one encounters in the language, while
the further south and east one goes, the more Sorani features become evident.

{i and Sorani can be described as a line extending diagonally southwest from the town of
Naghadohatthosuﬁhvnstcmoﬂ;htlmhhKmdistmoﬂun,mﬁuﬁngdmguﬁmgim!y
line into Kurdistan of Iraq, even mwﬁspvﬁththe&utmmvuwhmitﬂmma
northeasterly dizection away from the Tigris. Thi dialect boundary just misses the southeastern comex
oi'hukeybyamﬁuotmﬂu:thw,SowﬁismhminWmo!Twhy(mdSyzh}.

2The two majox works on Zaza ave: Kayl Hadank, Mundarten der Zizd, hauptsiichlich
Koz, Kurdisch-Fersische Forschungen, Abt. 3, Bd. 4 (Berlin 1 Vezlag der Preu

Wissenschaften, 1932), xiii, 398 p.; and Texry Todd. ili {also
Doctozal dissertation, {Ann Asboz, Michigan : Uni ity of Michigan, 1985}, xv, 277 p.
WMmmemmm:@mmm.mwm

et publiés avec des notes et une esquisse de grammaire Arthw Christensen (Kebenhawn : Det
mmm&«mm.,m),mpa%m.mmm
das KandQal, Auwamiéni und Bidschilini, bearbeitet won Karl Hadark, -Persische
Forschungen (Berlin, 1930); D.N. MacKenzie, alect of Awrrom A an4 Luhdn
Grammatical sketch, tents, and wocabulary (Kebenhavn 1 Det Kongelige D
Selskab., 1966), 140 ps V. mwn&%! Glalin,” i

Studies, University of London , 11 (1543), pp. 75-103.
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The majority of Kurds are Sunni Muslims, but there is also a sizeable mincrity
of Shi'i Muslims (called ‘Alevis’ in Turkey), as well as small pockets of Yezidis, who
are referred to by Muslims as “Devil Worshippers.” The Yezidi religion has the
unique distinction of having its liturgy in Kurdish®. Until this century, the following
minorities have lived side by side with the Kurds: Armenians, Kurdish Jews, and
Eastern Christian groups such as the Nestorians, Assyrians, Chaldeans, andJacobites.
With the exception of the Armenians, who speak an Indo-European language, the
Jews and Christians of Kurdistan speak dialects of Neo-Aramaic, such as Turoyo and
‘Assyrian.” Although tiny communities of these Christian groups still persist on their
native territory, most of them now live in Europe, in Australia, and in such
American localities as Detroit, Chicago, and Turlock, California.  The entire
community of Kurdish Jewry, except for a few souls in Kurdistan of Iran, has
emigrated to Israel.

All the peoples of Kurdistan, regardless of religion or language, participated in
Kurdish folklore, as it was the dominant culture in the area. In a town like Zakho, in
Kurdistan of Iraq, there were Jewish and Christian taletellers who could sing and tell
tales in Kurdish, Neo-Aramaic, and Arabic, and sometimes switched from one to the
other in mid-sentence without being aware of it. Although knowing several languages
is considered in this country to be a sign of education and sophistication, in a place like
Kurdistan, even illiterate peasants commonly know two or even three languages.

The low level of material wealth among Kurdish peasants is in some sense
compensated by their extraordinarily rich folklore, which is almost entirely an oral
tradition. In addition to countless folktales, folk songs, folk dances, poems, riddles,

and proverbs, there are a number of widely known folk romances told in a

4For an example, see: Karl Hadmk- Untersuchungen zum Westlondischen: Boti und Erddj {Beslin
Institut fllr Lautforschung and dex Universitit ; Leipzig : Otto Harassowite, 1938), pp. 39-60.



M.L Chyet Mem 0 Zin : Introduction and Bibliographic Survey 4

combination of prose and sung verse which recount adventures told as true: perhaps
the single best known example of this latter genre, at least among the Kurmanji-
speaking Kurds, is Mem @ Zin (M&Z). Other romances which are popular among the
Kurds include: Xec @ Styabend (Khej and Siyabend) and Leylé & Mecrim (Leyla
and Majnun), romances which, like M&Z, end tragjcally; Dimdim or Cengz&fin5,
based on an historical event, the revolt of the Kurds against the Safavid Persian ruler
Shah Abbas in 1608-1610, during which a battle was fought at the fortress of Dirndim,
to the south of Lake Urmia (Reza'iyeh) in Iran; Zembilfirog® (basket-seller), a poem
which tells of the lusting of an older aristocratic woman for a young basket-seller;
Osib @ Ziléxe (Yusuf and Zulaikha)’, the story of Joseph and Potiphar’s wife; and
Ker @ K'ulik3, the adventures of two princely brothers.

“Yusuf and Zulaikha™ and “Leyla and Majnun” 19 are examples of stories that
enjoy a wide circulation throughout the Middle East: Arabic, Turkish, and Persian

S0rdikhane Dzhalilov. Kurdskii geroicheskii epos “Zlatorukii khen* (Dymdym) [Kypacxmk
TepoRueckHH amcc “3mTopyxmli  xal’  (ARwANM) = The Kirdish heroic epic “Zlatorukii
khan”, i, The yulez with the golden hand, {Dimdim)] (Moskva : Glawnaia Redakisiia Vostochnol
Literatury, 1967}, 206 p.

€ZhS. Musailian, Zxrbil'trosh 1 Kipdskaia poems i e fol'klomye wemsii [Jawsmmepom -
KypAcxas 1mos¥a H €| SoIKmOpHRe BepcHE = Zambilfrosh (The Basket seller) 1 a
Kurdish poem and its folkloxic versions] (Moskva : Nauks, 1983), 178 p. Fomnalistically, this story is
genexally told in verse.

[JlaTepaTypRaZ B SOXLKIOPEHe BepCER KypAcKol I3MN “Hcye
3exmea” cLiterary and folkloristic wersions of the Kurdish poem *Yusuf i Mkhngh(m :
Nauka, 1986), 367 p. Bakaev’s six versions not mentioned in hez bidliogra

ov [mE  xypros coc&mw;ammamwsn]{m
N‘uhl 1973)' PP 313‘[3“] & x.' P40 X ! ¢ o A D
SINEOEMX EOHTAEKTOB B  Da3BETER nm ty CCCB:‘l'ht nolc of
f;;;]admthedevelopmeﬂotthehngmgeotthe!(mdso!thetBSR](Momsﬂam,m ; pp. 147-

BNo less than thirty versions appeaz in the fixst 260 pages of: Folklora Kyzmanga (Erevan, 1936},
9]ohn D. Yohmn. osep

ptiph #ife in Woyld Litersture ; gn Antholopy of the Story of th
pmothez (New York 1 New Dizections Books, 1968), 310 p.; Pursian
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literary versions exist of both. The story of Joseph and Zulaikha, which appears both in
the Hebrew Bible!! and in the Koran!2, enjoys wide circulation in oral tradition as
well it is exceptionally popular among the Kurds, and is also found among the Jews!3
and Assyrian Christians!4 of Kurdistan. Moreover, the story of Zembilfirog resembles
it in many ways.

As was alluded to above, several of the stories that are popular among the
Kurds are also told by neighboring peoples such as the Armenian, Nestorian,
Chaldean, and Jacobite Christians, as well as by Kurdish Jews. The present study
contains three versions of M&Z which were translated into Armenian (SHa-1; SHa-2;
GNa), and three versions which were collected in Turoyo, the Neo-Aramaic language
of the Jacobites (PN; HR-1; HR-2). In fact, the first oral version of M&Z we have (PN)
was collected in 1869 in Damascus from a Turoyo speaker. Moreover, JA, which has
not been fully integrated into the study, was collected by the folklorist Jacqueline Alon
from an old Kurdish Jew living in Israel.

dassical poem: Rrdaud of T0s Yomf and ZaikhatGdis  Ras), ed by Hermann Ethé (Oxford

: Clarendon Press, 1980), iv, 376 p; Turkish poem: Yahya Bey Yosuf ve Zeitha hazrlayan Mehmed
Cavu u (Istanbul : Istanbul Omiversitesi, 1979), 192 Seyyad Hamza Yusif ve Zdiha ed
Dehri Lilgin (lstmbul Khseuhk ve Matwqhk TA; 1946)- Ard:c poem RY. Bbied and MJ.L
Young. [he O pseoh in_ Arabi proe _lhe Lo Arabi 3 gipt 347 (Leiden, 1975) =
Supplemmt 3 to Deeds Universty Oriental 50dety Annud, md AFL Beesm “Notes on a2 Middie-
Arabic ‘Joseph’ Poem,* BSDAS, 40 (1977), 287-296. This list is by no means ehaustive

10Fuziils Leyld and Mejnlin, trandated from the Turkish by Sofi Huri (London : Allen & Unwin, 1970),
358 p.

11 Genesis 39:3-23.
125Grat Yasuf {=Chapter XIIl.

13Yona Sabar. *joseph and Zulikhaye,” in:
Yaie Judaica Serieg vol. 23 (New Haven & London : Yale University Press c1982). pp. 11-15.

14ptto Jastrow. “Josephslegende® in: De puaramsisd
(Wiesbaden : Otto Harrassowitz, 1988), pp. 148163,
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Mem @ Zin, also known as Memé Alan, is one of the best known stories of
Kurdish oral literature. Although it enjoys extremely widespread distribution among
the Kurmanji-speaking Kurds and their Armenian and Neo-Aramaic speaking
neighbors, this particular romance is not attested in oral tradition in the Sorani-
speaking area, with the notable exception of Rafimant Bekir's Mukri version (M),
collected by Oskar Mann in 1903. M&Z is a tragic love story, vaguely reminiscent of
Romeo and Juliet or Pyramis and Thisbe. Mem is the name of the young man, and
Zin is the beautiful girl whom he hopes to marry. Let us begin with a brief synopsis of
the story:

Doves stopin a garden to rest, and are amazed at the beauty of the young girl,
Zin, whom they see there. The doves decide to bring her to meet Mem, whose beauty
is even greater than hers. Mem and Zin wake up beside one another in Mem's bed,
Zin having been brought there by the doves. At first it is unclear where they are: Mem
insists that they are in his room, and ZIn likewise insists that they are in hers.
Through a test they ascertain that they are i Mem's room; at this point they fall in
love, and exchange rings, after which they fall asleep. Zin is then retumed to her own
bed in far away Jezira Bohtan, and when Mem wakes up he thinks it was all a dream,
until he discovers ZIn’s ring on his finger. No sooner does he see this than he falls
over in a dead faint. When he is revived, he tells his father Al pasha, the ruler of the
realm, what happened, and Al pasha tries to convince him to forget about Zin and to
marry whomever he wants from their kingdom. Mem disregards his father’s wishes,
and acquires a fine horse, suit of clothes, and sword, to set out in search of ZIn and her
city of Jezira Bohtan. Al pasha has Mem'’s horse, Bor, thrown in chains, and has all
the city gates locked, to try to prevent Mem from leaving; however, Mem's horse,
unhindered by the chains, flies over the city walls and sets out with Mem in search of
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Jezira Bohtan. Al pasha sends soldiers to try to convince Mem to turn back, but they

Eventually the chains, which Mem has not even noticed, eat through Bor’s
skin, and he is unable to go on. Mem is about to despair, when the horse tells him to
tend to his wounds and let him rest; when Mem does so, Bor's wounds quickly heal
and they continue on their way. After a while they come across a farmer plowing his
field, Mem asks him where they are, and the farmer replies that they are in Jezira
Bohtan. Mem rides on, happy to have arrived. He next comes upon a hunter who is
unsuccessfully pursuing a gazelle; Mem catches it for the hunter and gives it to him.
The hunter is angry at first, but they soon become friends, and the huntgr, whose
name is Qeretajdin, invites Mem to be his guest in Jezira Bohtan. At the entrance to
the city, by a stream they encounter a woman who claims to be Zin, but who is very
ugly. Mem is once again about to despair, when Bor telis him that she is an impostor,
and to disregard what she says.

Bor rides on, and takes Mem to Qeretajdin’s house, where they are treated with
sumptuous hospitality. Qeretajdin is so taken with his guest that he does not go to the
court of the emir (prince) for several days; the emir, Mir Sévdin, sends a messenger to
enquire about Qeretajdin’s absence. Qeretajdin brings Mem to meet the emir, who
happens to be Zin’s father (or brother). Although the emir takes a liking to Mem, he
does not know that his reason for coming is to marry Z8n, who is already betrothed to
Qeretajdin’s brother Cekan. The emir has a villainous minister named Beko, who
tries to poison the emir's mind against Mem; Beko’s daughter is the false Zin whom
Mem encountered at the entrance to the city. Mem must perform the task of getting a
piece of Zin’s jewelry as proof that she loves him; when he succeeds in doing this,
Cekan renounces his claim on Zin, and Qeretajdin and his brothers become Mem's
sworn blood-brothers, ready to protect Memat any price.
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The emir invites Mem, Qeretajdin, and all the noblemen in his kingdom to
accompany him on a hunting expedition. Mem feigns ilness, and stays behind to be
alone with ZIn. The hunters return earlier than expected, and take Mem and Zin by
surprise. Mem quickly hides Zin behind his doak, and is unable to rise when the emir
enters. Beko makes a big deal out of this lack of respect, and Qeretajdin, who sees one
of Zin’s braids sticking out from behind Mem’s cloak, realizes that if he does not create
a diversion to shift everyone’s attention from Mem, they will discover that Zn is
hiding behind him, and both he and Zn will be forever disgraced. Hence, Qeretajdin
heroically has his own manor bumt down, so that everyone will rush out to see what
is happening. In so doing Qeretajdin successfully saves Mem and Zin’s honor.
Qeretajdin and his brothers embark on a campaign to levy taxes, in order to rebuild his
manor; Mem stays behind, and Qeretajdin tells the emir that if anything happens to
Mem, the emir will be held responsible. Beko suggests that the emir and Mem play
chess, setting the condition that if Mem wins he may have Zin, but that if he loses he
will be thrown into prison. Mem agrees, and they start playing, with Mem winning
every time. Zin is watching from above, over Mem'’s shoulder; Beko suggests that the
emir and Mem trade places, and when they do so, Mem looks up and sees Zin and
loses his concentration, letting the emir win. Mem is then thrown into prison, where
he languishes. When word comes that Qeretajdin is on his way back, Zn is quickly
sent to release Mem from prison, but he dies as soon as he emerges. ZIn follows him
in death, and they are buried side by side in separate graves. When Qeretajdin returns,
he finds the entire city in mourning; he goes with the emir and Beko to the graveyard,
where the graves are opened, and Mem and Zin are found embracing; Beko sticks his
head out over the graves to ogle, at which point Qeretajdin pufle out hie sword and
slices off Beka's head. A drop of his blood falls between the two lovers, and a
thombush grows on the very spot, separating Mem and ZIn just as Beko tried to
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separate them in life. Itis said that every time that thornbush is cut down, it grows
back.

Although this is the essence of the story, no two versions recount it in exactly
the same way. Of the numerous versions that exist in oral tradition, eighteen have
been translated and analyzed in the present study. Besides the oral folkloric versions,
there is also a poem by the same name, well known among the Kurds, which was
composed by the poet Efimedé Xant (Ahmed-i Khani) in the latter half of the
seventeenth century. The relationship between the oral versions and this poem,
revered by the Kurds as their national epic, will be explored in Chapter Two.

The first collecting of Kurdish texts was conducted by Westem linguists in the
second half of the nineteenth century. Although primarily interested in language,
such scholars as Albert Socin and Eugen Prym!5, Hugo Makas!$, and Oskar Marn!?
collected from native informants folktales, poems, and folk romances which are of
tremendous importance to the field of folkloristics as well. Nevertheless, because
these scholars focused on the language of the texts, rather than on their content or
mode of transference, there are monumental gaps in our knowledge about M&Z and
the other stories of like genre.

The bearers of the tradition, the namator-performers who tell these stories
before a live audience, are known in Kurmanji Kurdish as dengbé}8. Deng means

15Kyrdische Sammlungen: a Die Texte; b Obersetzung. (St-Pétersbourg : Eggers et Gie, 1890), 2 vals in
4

on M: -n (St-Petersburg/ Leningrad, 1897-

1926; reprint Amsterdam : APA - Philo Press, 1979), 136 p.
17Die Mundart der Mukri-Kurden, Kurdisch-Persische Forschungen, 4 (Berlin, 1906), 2 vds

18pPronounced deng-beige, with siress the second syllable  According to Ayylbiyin, the most comman
term in Sorani Kurdish, at least among the Mukn of kran, is gifger, from the verb giffa = ‘to sing’.
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‘voice’ and béj- is the present tense stem of the verb ‘to say’!%: hence, a dengbéy
must possess a fine voice in order to tell his story, which includes many sung
interpolations. The stem b&jalsooccursin two other important terms, ¢ffokbéj and
stranbéj. A ¢irokb#; is a storyteller, one who tells gifak or folktales, and a stranbéj
is a singer of folk songs, which are known in Kurmanji Kurdish as kilam 2% or
stran?!. The type of gathering at which stories like M&Z were told is called 2 civat:
we will have mare to say about this word later. It is unfortunate that neither the art of
the denghédj nor the goings on at the civat has been studied in any depth by the
aforementioned scholars or their successors.  We know next to nothing about the
esthetics of a good performance. What little we know about how one learned to
becomea denghéj is due to Oskar Mann's description of the situation in Kurdistan of
Iran in the first decade of this century, in the introduction to his Mukri texts:

It seems that among the Kurds, in addition to schools directed by
mullahs s((ﬂc:f v«{hich vr%'uh?thm gl?;twtaoo manu]ygr there was an$ still is a vnt?'nf
singi 00l, in whi ivate ic poetry. Youn e wi
ﬁnegm si%ging voices betakeeglhemse]v&sp?c?a m:ger (wasta = Per%ian ostad to
follow his instruction, and leam the repertoire of these masters exclusively by
oral tradition; there are scarcely any bards who know how to read and write.
Rafiman [0. Mann's informant] was himself illiterate. If these young people
are exceptionally gifted, they may go later to a second and a third teacher, and
becoming the latter's shdgird |=apprentice], but not without some sort of
remuneration, the students either doing household chores, or by showing their
gratitude through payment in kind.

See ‘Ubayd AllEh Ayyliylin., Grikey Mem 0 Zin : Kurdl - Fad 25 o P <2 (Tabrg
: Chilpkh&nah-i Shafaq [1962]), pp. 4-5.

19he infinitive is gotin, cognate with Persian goftan O3 The present stem bl is suppletive, ie
taken from another root: it is ultimately related to the Latin word waxrfrom which our own word
voice is dexrived.

2From Arabic kalfm r'-u. meaning ‘talk, speaking’ thus stressing the narrative aspect of songs.

2lpresumably cognate with Persian sorlidan U330 = ‘tosing’. The Sorani Kurdish word for song is
gorant, and the Zaza (Dumill) waord is dér.
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The field where the art of recitation thus Jearned may be first practiced
is in the houses of notables, who gladly pass the evening by listening to the
singing of bards and generously repay the latter with kA28 [(xelat) = gifts].
Moreover, in the villages the bard contents himself with a plate of rice as
payment for his recitation. In the towns, there are also coffee houses, in which
mﬁeaissmd,uﬂﬁchmpackedﬁ:ﬂﬁthpeoplewhohave come primarily

to hear the performance of whatever singer happens to be there.22

Nowhere else is mention made of such singing schools, and it is unclear
whether they were limited to Kurdistan of Iran or enjoyed a wider distribution.
~ Moreover, it would be useful to know the history of such schools, and whether they
still exist today.

Albert Lord, who studied the tradition of the Yugoslav heroic epic, features a
section in his book The Singer of Tales?3 on how an epic singer leamed his craft.
Since the appearance of his seminal study, many attempts have been made to apply
both Oral-Formulaic Theory as pioneered by his teacher Milman Parry and himself,
and such aspects as the art of the singer and the recitation of a story qua performance,
to the narrative traditions of other peoples. In the Middle Eastern sphere, Pertev Naili

Boratav24 and his student flhan Baggoz?5 have studied the art of the Turkish agik.

LMann. ibid, pp. xwviii ff. My trandation. A French translation of this passage appears in: Basile
Nikitine : iciogi istori (Paris : Imprimerie Nationalg Libraire
Klincksieck, 1956), p. 273 ff.

BHarvard Studies in Comparative Literaturs, 24 (Cambridge MA : Harvard University Press 1963
reprint New York : Atheneum, 1968 et seq; reprint Harvard University Press 1981), chapter 2, pp. 13-
29.

AHax Hikayeleri ve Halk Hikayedligi [=Folk Stories and Folk Story Teiling Tradition in Turkey)
(Ankara : Milli Bgiim Basmevi, 1943), 327 p; a German ftrandation edsis Turkische

i ' tr. Wdlfram Eberhard (Taipei : Chinese Assodation for
Folklore, 1975), 2 vols

Sfihan Baggoe “Digression in Oral Narative : A Case Study of Individud Remarks by Turkish
Romancs Tellers” JAE 99 (1986), pp. 523 and his “The Tale Singer and His Audiencg” in: Fdklare :
Pecformance and Communication, ed. Dan Ben-Amos and Kenneth S Goldstein (The Hague : Mouton,
1975), pp. 143-204.
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Susan Slyomovics26 and Bridget Connelly2” have both examined the artistry of the
Egyptian rawis who recite the Bani Hilal Epic. Nevertheless, with the exception of the
preceding quote from Oskar Mann, the Kurdish dengbéj tradition has yet to be
subjected to such an examination. Although there is a fair amount of Kurdish oral
material already in print, the text-oriented bias in them is clear. }t is hoped that the
present work will prepare the way for such a full-fledged study of Kurdish oral
tradition.

The political situation in which the Kurds have long found themselves
militates against the carrying out of the type of fieldwork necessary to correct this
itnbalance. Because of the oppressive policies of the Turkish government vis-a-vis its
sizeable Kurdish minority, serious linguistic or folkloristic research on the Kurds
living on land controlled at present by Turkey can only be carried out in secret: if the
researcher were to be discovered, his materials would be confiscated, and he would be
imprisoned, or deported if he were lucky; his linguistic informants would betracked
down and taken into custody for questioning and torture?8. For this reason, although
the largest single bloc of Kurds — 10-15 million souls - lives in what is known as
Turkey, very little in the way of Kurdish linguistic or folkloristic texts has been
collected there since the establishment of the Turkish Republic in 1923: volume one of
Roger Lescot’s Textes kurdes?9 (consisting of five folktales, plus 308 proverbs and 51

R _veraidn Of AL Al &k i3
University of California Press, 1987),
Zarab Folk Egic and Idenity (Berkeley : University of California Press c1986), 328 p.

Bn January, 1991 the Turkish government announced its intention to lift its ban on the Kurdish
language As of this writing it is undear how this will affect open folkloristic and linguistic research
among the Kurds of Turkey. The Turkish government has revoked the ban on Kurdish in an attempt to
placate its angry Kurdish dtizens to prevent security problems in the event that President Bush's
Desert Storm war with Iraq spills over into Turkey.

e (Berkeley et al. :

2(Paris : Paul Geuthner, 1940-42), 2 vais.
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riddles) and some passages from volume two, and Hellmut Ritter's “Kurmanci-Texte
aux dem Tir ‘Abdin"30 in two parts (consisting of folktales), both from the province
of Mardin, are all that have been published.

In 1989 and 1990, volumes one and two of a collection of legends from the
province of Diyarbakirappeared?!. The first volume included 117 legends, while the
second contained 134. The collector of this material, a young Turkish woman from
Konya named Muhsine Helimoglu Yawuz, gathered this material by going from
village to village. Because of the ethnic composition of the province of Diyarbakr,
there is little doubt that most if not all of the material was collected from Kurds, ie.,
from native speakers of Kurmanji Kurdish and of Zaza (Dumili). However, once
again due to text-oriented bias, neither the individual context of each of these 251
legends was collected, nor the original texture — in the Kurdish and Zaza languages -
was preserved. While the collection is invaluable because of the number of local
legends it documents from the end of the 1980's, from a linguistic point of view it is a
shame that the legends could not be collected and published in the original language.
If Yavuz, who knows no Kurdish, had tried to do that, she would probably have gotten
herself and her informants into serious trouble, considering official Turkish policy
regarding the Kurdish language. Yawuz' collection makes it clear that Kurdish
folklore is still thriving, in spite of official suppression. However, not one version of
M&Z appears among the texts32 the sixth section of both volumes is devoted to Love
Legends (‘Ask Gizerine efsaneler), and only three legends appear under this category,

301 Karboran: Oriens 21-22 (1968-69), p. 1-135 11 Yeziden: Oriens 25-26 (1976), p. 1-37.

3imuhsine Helimoglu Yavuz. Diyarbakir Efsaneleri zerine bir Arastirma (Ankara : San Matbaas,
1989-90), 2 vols.

32Bocause M&Z is told as true, it could be considered a legend for the purposes of Yavuz' cdllection,
although 1 consider it a ramance.
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two in volume one, and the third in volume two. Such a lack is harder to interpret: it
could mean that M&Z is no longer commonly told, or it could mean that Yavuz came
across it everywhere, but because of its perceived importance as a symbol of Kurdish
national consciousness she decided to exclude it from her collection, either out of a
lack of sympathy for the Kurdish cause, or to protect herself from trouble with the
authorities.

Tronically, it was possible to do research among the Kurds of Iraq until recently:
D. N. MacKenzie published a two volume work in 1961-62 entitled Kurdish Dialect
Studies33, based on fieldwork permitted by the Iraqi authorities in 1954-55 treating of
the dialects of Kurdish spoken there; Joyce Blau's Le Kurde de ‘Amadiya et de Djabal
Sindjar 34, which appeared in 1975, attests to the same policy. Both works contain texts
of interest to linguists and folklorists. Other than Oskar Mann, Margaret Kahn, and
Don Stilo, few Westerers have attempted to do research among the Kurds of Iran,
although some Soviet publications on the subject have appeared33. Nor has much
work been done among the Kurds of Syria by anyone other than Roger Lescot36.

The places where linguistic and folkloristic research on the Kurds can be safely
carried out today include Israel, where almost ali of Kurdish Jewry has migrated since
1951; Germany and other European countries with large numbers of “Turkish”
Gastarbeiter (guest workers), many of whom are in fact Kurds from Turkey; and the
Soviet Union, primarily in the Republic of Armenia. It is in these three places that

33(London : Oxford University Press, 1961-62) 2 vdls

34(Paris : C. Klincksieck, 1975), 252 p.

BKR Fiubi & LA Smimova Kurdskii Dialekt Mukri (Leningrad : Nauka 1968), 269 p; their
Fonetika Kurdskogo IAzyka : Dialekt Mukd (Leningrad : Nauka 1985), 339 p; LI Tsukerman.
Khorasanski 1 Kurmandzhi : Isdedovanie i Teksty (Moskva : Nauka, 1986), 270 p.

36 Appendix 2 to his FnQuéte s i jebel S
de Damas, 1938), pp. 236-43, mdhlsmmvd 2

dilc (Beyrouth : I'Institut Francais
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extensive research can be done to broaden our understanding of the dengbédf
tradition.

Having said this, it is necessary to add that in Israel the younger generation is
auickly being assimilated to Israeli society, and only the older generation, which grows
smaller with every passing day, can still serve as a source for folkloristic and linguistic
inquiry. Yona Sabar of UCLA, Jacqueline Alon, Simon Hopkins and Hans Jakob
Polotsky in Jerusalem, and Robert Hoberman of SUNY at Stony Brook are among the
most avid collectors of Kurdish Jewish folkloric texts.

The Kurdish immigrant community in Europe has been under-utilized as a
source of material. On the other hand, Terry Lynn Todd wrote his dissertation on the
Zazalanguage37, based entirely on research carried out in Germany.

Soviet scholarship on the Kurds, their language and folkore has made many
important contributions: seven of the versions of Mem @ 2in used in the present
study are taken from Soviet publications; moreover. four of the dictionaries
consistently consulted are the work of Soviet kurdologists.

Only five important studies of the oral versions of M&Z exist:

YA Crammar of Dimili (also known as Zaza) Doctoral dissertation. (Ann Arbor, Michigan :
University of Michigan, 1985), xv, 277 p. The following cuote from his dissertation may darify what
is meant by 'Zaza:

Dimili is an Iranian language, part of the Indo-Iranian subgroup of Indo-European. It is spoken in
central eastern Turkey by perhaps as many as one million people The Turks and Kirmanji

around them call the language Zaza which has pejorative connotations {Mann-Hadank, 1932:1) ...
Mann conduded (Mann-Hadank, 1932:19) that Dimili is not a Kurdish dialect and Hadank conduded
{1932:4) that the name Dimili is most likely a metathesis of “Daylemi’ ie the language reflects
that of the Daylamites who came from an area called Daylam on the south coast of the Caspian and
who were often distinguished from the Kurds in medieval references. Dimili speakers today consider
themselves to be Kurds and resent scholarly condusions which indicate that their language is not
Kurdish. Speakers of Dimili are Kurds psychologically, sodally, culturally, economically, and
politically. It is quite possible, especidlly since the term Kurd has always been ill-defined (D.N.
MacKenzie *The Origins of Kurdish.” Transactions of the Philological Sodety 1961:69), that speakers
of Dimili should be identified as Kurds today. The language, however, is distinct from Kurdish
didects ..." (pp. iii, v-Vi)
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1) Basile Nikitine. “Essai de classification de folklore 3 l'aide d'un inventaire

Bruxelles, 1-8 septembre 1935 (Bruxelles : [Imprimerie médicale et scientifique}, 1936),
+.2, p. 10001012,

2 and 3) Roger Lescot. “Introduction,” Textes Kurdes, Vol 22 Memé Alan
{Beyrouth : Institut Francais de Damas, 1942), pp. liiilxxv; Destana Memé Alan :
Kirtee-Torkee, tr. Baran (Istanbul : &zgirlik Yolu Yaymlan, 1978), 389 p.

4} ‘Ubayd Allah Ayyubiyan. “Bar’rasi-i tahgiqi-i “chirikeh-i* Mam 4@ Zin va
shahkari Ahmad-i Khani<i Mam @ Zin,” in: Cirikey Mem ¢ Zin : Kurdi - Farsi
=5 o = s<=2](Tabriz: Chapkhanah-i Shafaq, [1962)), pp. 20-35.

5) Qenaté Kurdo [Kurdoev]. “Derheqa sovéd Mem G Zina zargoti G sova Mem
G Zina Ehmedé Xani,” Govaré Kofi Zanyard Kurd {=The Journal of the Kurdish
Academy, 6 (1978), pp. 78-110.
Although one would never guess it from the title, Nikitine's analysis discusses
ethncgraphic details and practices as reflected in one particular version of M&Z, Oskar
vs Mukri version {OM), collected in Soujbulaq (Mehabad) in Kurdistan of Iran
from Ralimani Bekir. His approach is strictly literalist, focusing on how the text
accuratel, refiects details of Kurdish -- and other Iranian people’s ~ customs.
Although limited to one specific type of analysis, we are lucky to have such a fine
stuc,.
It is indeed unfortunate that Lescot's “version” of M&Z is the most often
quoted: the fact that it includes a French translation has made it accessible to those

unfamiliar with the tradition. Moreover, its reissue in Turkey in 197838, this time

3oDectana Mem$ Alan  Kiirtee- Tirkee tr. Baran (Istanbul . Szgarlak Yolu Yaymlan, 1978), 389 p
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with 2 Turkish translation, has raised it to a most undeserved place as the ideal
version to refer to. Due to this situation, in what follows I will document in detail
why I think such acclaim is unjustified.

The notes in the introduction to Lescot's 1942 edition, while too brief to
constitute a serious or comprehensive study of the topic, were understandably seen as
an important contribution, faute de mieux. Nevertheless, from a cursory examination
of them, the sorts of methodological biases that make this publication so objectionable
are readily apparent. Perhaps Lescot’s most valuable contribution is the comparative
motif chart for four of the oral versions (LT, OM, GNa {Macler], and a version printed
in Hawar) and Efimedé Xant's literary poem. Although he clearly states that he heard
some twenty odd recitations of M&Z, and could therefore have provided us with
twenty versions of the romance from his own field work, he chose instead to make
one composite text based on three versions, imposing his literary bias on a folkloristic
venture, with disastrous results.

The main problem with Lescot’s publication is the conflation of three texts. His

| ideal was to obtain a “good text” of a Kurdish legend:

the only means of establishing a definitive version without fissures was
therefore to combine several variants. That is what has been done. The

comparative table ... shows that the result is satisfactory.39

Lescot's literary palate induced him to commit the gravest of errors, for a
composite text is to be avoided at all costs. If the distinction between oral literature
and written literature is valid, how can one justify combining purely oral texts
according to the standards of the written word? First of all it must be understood that

3Roger Lescot. *Introduction,” Textes Kurdes Vol. 22 Memé Alan (Beyrouth : Institut Frangais de
Damas, 1942), p. iv. My trandation.
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oral tradition has its own standards, which are different from those of most written
literary traditions; hence, it is erroneous to judge an orally composed text according to
the criteria of written literature.

In speaking of how to compare the various versions of an oral narrative, the

folklorist Stith Thompson, co-author of The Tynes of the Folktale, and compiler of the
six-volume Motif-Index of Folk-Literature and author of the well-known book The
Folktale, has the following to say:

Such studies cannot be based on selected texts, for if these have
not been recorded exactly as heard, they are of as little value for stylistic analysis
as a corrupt literary text would be. U tely for the serious student, many
folktale collectors have been primarily interested in making the stories they
publish attractive to the who might buy their books. And this public,
whether of children or of aduilts, is gen not responsive to the same kinds
of effects as the audience for whom the tales were originally meant. Hence the
collector revises the tales according to his own fancy or taste. Even with the
Grimm collection, we have seen that there was a reworking of the material
from edition to edition. The study of these texts is, thezfore, of i ce
only as showing us the literary skill of the Grimms and their idea of what a
prog:ﬂy told folktale should sound like. ... The scholar must realize that he is
deali ﬁmw:th a folk art and that if the unlettered story-teller and his audience
have fittle regard -for distinctions that may seem to him [=the scholar or
folklorist] important, they may well insist upon their own distinctions which
may seem quite arbitrary and illogical. 40

Furthermore, the folklorist Alan Dundes characterizes the concept of
composite texts as practiced by the Brothers Grimm as follows:

Unfortunately, despite the avowed claims of the Brothers Grimm that
they were reporting pure oral tradition as it fell from the lips of uneducated
German peasants, source criticism of the hallowed Grimm canon of folktales
suggests that this was not always the case. For one thing, as the Grimms began
to assemble more and more versions of the same tale type, they could not resist
the temptation of combining elements from different versions. As a result, the
composite text they published was not really traditional at all, even though it

gtith Thompson. The Falktale (New York : Holt, Rinehart & Winston, c1946 repr. Berkeley et al. :
University of Califarnia Press c1977), p. 450-1.
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was made up of traditiona! elements. The tale as reported by the Grimms had
in fact never been told in precisely that form by anyone in oral tradition 4!

Lescot is guilty of committing the same offense: by combining elements from
three different versions of M&Z, he has created an abstraction which is not
representative of the authentic oral tradition of any one place. Moreover, his
contention that the versions were “incomplete” before he doctored them up is itself
questionable. Nowhere does he clearly define what he means by “completeness.”
Nonetheless, Lescot, like his predecessors Prym and Socin, is at least to be commended
for letting the reader know where he has taken liberties with the text.

The three informants whose material Lescot combined were known as Miso,
Sebrt, and “Stranvan,” the latter a pseudonym.

Miso, whose version was taken as “texte de base” (verses 70-287, 374-756; 818
3091; 3219-end), 1ived in Megtel, Syria. He leamed M&Z from his father, who leamed
it from a Kurd from Behdtnan2. According to Lescot, Miso’s dialect, altered due to
frequent contacts with Armenians and Turks, was not among the best, nor was his
style among the purest. I would like to know how a serious linguist can consider a
dialect goodor Aad Also, what are the criteria being employed to measure purity of
style? Lescot goes on to say that, although of mediocre literary quality, the variant
which Miso transmitted was the most étoffée [action packed] of all those which could
be collected in Syria at the time [=circa 1942]. Such negative commentary is to be
encountered at every step in Lescot’s introduction. It is not clear if Miso’s text was
taken in its entirety: it serves as “texte de base,” but does that mean that if we were to

41 Alan Dundes. Headnote to * Little Red Cap (Rotkappchen)® in: Little Red Riding Hood : A Casebook
{Madison : The University of Wisconsin Press 1989), p. 7.

4 e, the area of Zakho and Dihok in Kurdistan of Iraq
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strip out Sebrt’s and Stranvan’s passages, that what would remain would be Miso's
version in its entirety and in the order in which he told it? |

Sebrt, originally from the Hesenan tribe, had lived among the Omeran tribe,
near Mardin and consequently spoke the dialect of Mardin. Sebrt’s version was
borrowed from liberally (verses 1-70; prose passage p. 8; 288-334; 360-373; 757-817),
supposedly because his language was “better.”

The episode of the chess scene (verses 3092-3218) was borrowed from
“Stranvan” 43, who came from the Serhedan region, ie, the Turco-Russian and
Turco-Iranian border region, including the provinces of Kars, Agn, Van, and Hakkani
in Kurdistan of Turkey. Lescot rated the style [tour] of this version as more lively
than what he encountered elsewhere, claiming that it exhibited real beauty. He did
however consider its verse to be slightly defective. Again, nowhere does he provide
us with the criteria he used in determining what real beauty, defective verse, or good
language is. Moreover, I suspect that these judgements are his own, rather than those
of native Kurds.

Many of Lescot’s pronouncemerts are based on an incomplete understanding
of the material. For example, after comectly stating that whereas Mem is generally
from the City of the West [-Mwxurzemtn], in OM he is from Yemen, and in Xanf's
version he belongs to a noble family of Bohtan, he then goes on to pass judgement,
calling the divergences of OM and Xant “distortions [entorses] imposed on the most
correct and most widespread tradition4.” He is apparently unaware that OM is
representative of the southern cicotype, and that Mem is from Yemen in PS, ZK-3,
JA, and MC-2 as well as OM. It is not impossible, incidentally, that the southem

B} first appeared in the journal Hawar, na 36.

#Lescot ihid , p. xiv. My trandation.
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versions are more conservative than the northern ones, which would mean that
Yemen is older than Muxuxzeﬁﬁn. The concept of “correctness” or “incomrectness”
has no place in such a study: we have two regional traditions, each of which is equally
valid.

When Lescot states that modern variants increasingly neglect the character
“Beglt 45,” [=Bengin(eh)] he is unaware that Bengin is a peculiarly southem ocicotype,
appearing only in OM, ZK-3, MC-1, and JA. The negative term “neglect” is once again
uncalled for.

Lescot complained that

0o sty s o v

least twen!{ninfonnantg recited for me what they Iengof Meraé Alan. Most of

them only knew the most salient episodes; some of them summarized in
the secondary passages, but not one of them ever provided me with an

i chable whole4®,
... Moreover, [the dengb#j] often takes the liberty of recounting certain episodes

in prose, when he is tired, or when his memory fails him.47

This suggests that he totally misunderstands the concept of canfe fablg ie.
stories whose texture consists of prose narration with sung verse insertions at key .
points. This type of textural feature is discussed in Chapter Three of the present study,
in a consideration of the genre to which M&Z is to be ascribed. He is apparently also
unaware that romances such as M&Z, told primarily in prose interspersed with verse,
exist throughout the Middle East and the Caucasus, among the Turks, Arabs, Persians,
Armenians, and Georgians, to name a few. Moreover, he was writing this in 1942.

Bikid , p. xviii.
%ihid., p. iv.
47ihid , p. xdii.
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Some of the fullest versions included in the present study were collected more than
ten years later®3, when according to Lescot one would have expected the tradition to
have long since died out 49

In combining several versions, Lescot was in effect stating that no one version
was satisfactory: he was not happy with the story as it was being told by and for Kurds.

He specifically states that

[nlone of the versions in print [=PN; PS; OM; HM; FK-1; FK-2, FK33] is
satisfactory: [PS}is too abbreviated and contains lacunae; [HM] is nothing but a
bad summary; [FK-1,-2,-3] were dictated by Armenians, and their language is
bad; [OM] is the most coherent version, but it also presents defects.3

It is with this denigrating of the tradition that I am most troubled. Unlike
Lescot, I find nothing wrong or incomplete about the versions. Even PN and HM,
which lack several of the episodes traditionally occurring at the beginning of the story,
are useful additions to the repertoire. Each Jenghéj has his own way of telling the
story,and no two versions are identical, although each version is recognizably a link
in the chain of the tradition. And it is a fine, robust tradition, which the Kurds are
understandably proud off I doubt that my translations of the eighteen versions of
M&Z presented here can begin to capture the thrill of the original Kurdish or Turoyo,
but they are as accurate as possible, considering the handicap of having to work from
the written record of what were oral performances. Also, the cultural and linguistic
notes 1 have included should make the story more readily understandable to a
Western audience. I belong to a different generation than Lescot did, and I have been

4802 EP-1(1955); ZK-3 (1959); ZK-1 (1963); and ZK-2 (197D).

7his is not to say that in the last decade of the twentieth century the demghbdy tradition is
thriving,

S0Lescot. jhid., p. iv. My translation.
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trained to let the story speak for itself, to try to understand it on its own terms and in
jts own cultural context, rather than imposing on it literary conventions which are
foreign to it, and then attacking it for not complying with those conventions.

On pp. vivii, Lescot sees M&Z as reflecting an actual historical event,
consulting historical sources in search of personalities with names resembling those
in M&Z. In this respect, Lescot is in agreement with many Kurds for a change, in
seeing the story as historical. Although I am tempted to compare this endeavor with
Tim Severin's article in National Geographic Magazine attempting to trace the voyage
of Sindbad>!, looking for historical evidence in purely fictional material, it is possible
that some historical reality is included in the story. Certainly the appearance of Jezira
Bohtan in all versions argues for considering the story a legend, even if Muxurzemin
is pure fiction. Furthermore, I am told that if one goes to Jezira Bohtan today, one will
be shown Mem and Zin’s grave with a thombush growing on it: for the local
inhabitants, the siory is part of their local history.

_ L&soot’scompositetextwasreissuedinkaeyhi%wi&a Turkish
translation and an introduction by the Kurdish scholar Nurettin Zaza2. This edition
removed Lescot's version a step further from its original milieu, by replacing words in
the text which were deemed 'un-Kurdish’ with words deemed ‘pure Kurdish.' This
may be a natural reaction to the sort of cultural repression under which the Kurds
have been forced to lived, but it reflects an ideological stance which is unscholarly. No
amount of Arabic or Turkish loan words is going to make M&Z an ounce less
Kurdish: while there are motifs in the story which are international in distribution,

- -

51¢1n the Wake of Sindbad," National Geographic 162 (July 1982), 2-41.

52He signs the artide with the pseudonym Qlroknivis = ‘story writer.’
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the selection and distribution of motifs seen in the story is unique, and uniquely
Kurdish.

I believe that attempts to edit out words of foreign origin — a practice all too
common in the Middle East — bespeaks an underlying fear that hostile forces will
replace the Kurdish language and its folklore with their own language and folklore
unless every last foreign word is stricken from the record. It is true that the
governments that hold sway over Kurdish temritory have tried to supplant Kurdish
language and culture: the Turkish government is particularly guilty of this.
Nevertheless, in spite of all the attempts to the contrary, Kurdish is still very much
alive and well, if not a little bruised. As long as Kurdish remains a living language, it
will reflect influences from the surrounding languages: only a dead language can be
controlled in this respect. The Turkish, Arabic, Armenian, Syriac (Aramaic), and
Persian borrowings into Kurdish are reflective of Kurdish history: are we to tum our
backs on this history? Furthermore, many of the loan words have received an

unmistakeably Kurdish imprint: the word hikyat, meaning ‘folktale, synonymous
with ¢ffok, is borrowed ultimately from Arabic hikiayah &£> ; in Turkish the form

is hikdye, and in Persian hekayat <£> 53 Although these are all similar, the

Kurdish form is unique, and Armenian borrowed precisely this Kurdish form in its

word for folktale, hek'iat’ SERpuif.54 Similarly, civat, the sort of get-together at
which the story of M&Z is recited, is ultimately from Arabic jama‘ah &bs = ‘group”

Turkish cemaat and Persian jama‘at <<la> both mean ‘a congregation or assembly,

531 should be noted that neither the Turkish nor the Persian word means ‘folktale’ : the Turkish
hikdye refers to a folk romance, an orally transmitted genre, while Persian hekEyat Sillo
refers to a literary tale  What they have in common is that they designate one or ancther type of
narrative.

SLikewise, the Neo-Aramaic ing Jews of Persian Azerbaijan have barrowed the Kurdish word
drok, giving it the forms ora eandgxoke.
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as does the Kurdish form cimae’t35. However, while both cimae’t and civat can
have the latter meaning, only civat can have the former meaning: hence both its
meaning and its form are uniquely Kurdish, regardless of the word's ultimate
derivation.

In any case, it was a conscious decision on my part to exclude Lescot’s
composite text and its later permutations from the corpus of versions considered in
this study, in the hopes that in so doing I will nip in the bud the unsound practice of
producing composite texts of folk narratives.

Continuing our review of the literature on M&Z, the Iranian Kurdish scholar
‘Ubayd Allah Ayytbiyan republished Oskar Mann's version (OM), in the modem
orthography for Sorani Kurdish in Arabic script, together with é Persian
translation 36. Although he took a few liberties with the text, which have been
indicated in the notes to my English translation of OM, he basically adhered
closely to the text Oskar Mann collected from Rafimani Bekir. For OM, then, we
are fortunate to have both a German and a Persian translation, both with
(sometimes conflicting) explanatory notes3? Ayytbiyan's edition includes an
introductory essay in Persian38, in which he reiterates Lescot’s opinionated evaluation
(or devaluation) of the earliest collected versions (PS, HM, LC-1, OM), admitting that
he himself has not seen some of them (e.g, LC-1). Other introductory sections list
various native terms for both the narrator-performers who tell stories like M&Z, and

55250 attested as cemaet and cimiet.

S6Cirikey Mem @ Zin : Kurdl - Fard [0 o p* 5S4s2] (Tabriz : Chapkhanah+ Shafag
11962)), 277 p.

571 availed myself of both of them in translating OM into English.

&-Bzaa-:;gsi-i tahgiqi-i “chirikeh-i* Mam @ Zin va shahkir-i Ahmad-i Khani-i Mam @ Zin,” jbid.,
Pp- -
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for the genre of stories to which M&Z belongs®9, as well as offering a seven-page
inventory of the names of stories belonging to this genre, followed by a list of the best
known dengbéjes$?, both living and dead.

The late Soviet kurdologist Qenaté Kurdo [Kurdoev] published an article on
M&Z in Kurmanji Kurdish®!, not easily accessible toan audience beyond the confines
of Irag, both because of the obscurity of the joumal in which it was published®2, and
because it was printed in the Arabic alphabet, which Kurmanji-speaking Kurds in
Turkey and the Soviet Union would be unfamiliar with63. The article gives a sloppily
printed bibliographical survey, which may be the fault of the printer rather than of
Kurdoev. Although the title implies that the article will address the relationship
between the oral versions and the literary version, there is very little discussion of this
issue. Instead Kurdoev deals with the two realms separately, first treating of several
different oral versions, pointing out differences between them, without delving into
analysis. This is followed by a discussion of Eimedé Xanf's literary version,
comparing it with Tristan and Isolde, and the Georgian romance Eteri and Abesalom.
In the article, Kurdoev makes mention of a planned Soviet publication containing

59The term he uses is girtke.
60The term he uses is gitger.

61- Derheqa govéd Mem 0 ZIna zargott @ sova Mem 0 Zina Ehmed@ Xant® [= About the oral versions of
Mem @ ZIn and ERimed# Xanl's version of Mem @ Zin] Govaré Koft Zanyart Kurd [=The Journa of the
Kurdish Academy] 6 (1978), pp. 78-110.

62Govars Koft Zanyart Kurd [=The journal of the Kurdish Academyl, published in Baghdad, Iraq

63Unfortunately, it is realistic to expect that very few Kurds in Turkey would ever find out that such a
journal, much less such an artide exists 1 would like to take this opportunity to thank Ferhad
Shakely for making his copy of the artide available to me.

Kurmanji is generally written in the Latin or Cyrillic alphabet, and Scrani is generally written in a
modified Arabic script. It is possible to write Kurmanji in Arabic letters and Sorani in Latin (or
Cyrillic) letters, as there is a one-on-one correspandance between the three alphabets A chart of the
three alphabets can be found on the pages immediately preceding Chapter One.
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thirteen versions of the romance, but as of this writing (April 1991) it has still not
appeared. Kmdoevgo&sﬁﬁoﬁrmoredetaﬂﬂxanlmwthmpaﬁngandconhasﬁng
the different versions, but it must be bome in mind that his frame of reference was
also broader: whereas Lescot limited himself to four oral versions, Kurdoev availed
himself of all the versions he listed in the article, twenty in number, if my reckoning
iscorrect.#4

In addition to these five short studies, a few early versions of M&Z are
preceded by short introductions:

Makas, Hugo. “Mamu und Zine: Vorbemerkung”, in Kurdische Texte jm Kurmanji-
Dialekte aus der Gegend von Mardin, (St-Petersburg/ Leningrad, 1897-1926;
reprint Amsterdam : APA - Philo Press, 1979), pp. 1H.

Mann, Oskar. “Mem und Zin: Vorbemerkung”, in Die Mundart der Mukri-Kurden,
Kurdisch-Persische Forschungen, 4 (Berlin : Georg Reimer, 1909), Bd. 2, pp. 40-
41.

Socin, Albert [& Eugen Pryml “M&m und Stn: Vorbemerkung”, in Kurdische

ammiungen veite Abteilung: Erzahhineen und lLieder im Dialekie wvon

Bohtan; b. Ubersetzung. (St.-Pétersbourg : Eggers et Cie., 1890), v. 2b, pp. [991-100.

64This indudes two versions to which [ have not had access, and exdudes my HR-1, HR-2, and MC-},
as well as JA and MC-2 ‘The two versions 1 lack are: His #7, collected by Meksim8 Xemo in 1963 in
Leningrad from Mifiemed® Sadiqé Bamefint from BehdInan in Iragi Kurdistan, and his #8 written by
Erdasé Emoyé E'reb from the village of Karvanseray® in the districc of Aparan, Soviet Armenia
Apparently  Erdagt Ema who now lives in Rustaveli, sent this manuscipt to Kurdoev s0 that he
would print it. Both these versions are among the thirteen versions that Kurdoev says will be
published.
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Makas gives enough background material to make # obvious that his
informant was not an active bearer of oral tradition, but rather a merchant with a good
encugh memory to provide short accounts of several Kurdish tales.

Mann mentions two other versions of M&Z that he collected in Surug in the
province Urfa. Although he intended to publish these texts in a later volume of the
series, they remain unpublished to this day.

Socin mentions having met someone in Jezira who had a manuscript copy of
Efimedé Xant's poem, stating that the man was unwilling to sell it to him. He goes on
to say that he was not in a position to clarify the relationship between Efimedé Xanf's
poem and the oral versions. His comments regarding content are opinionated,
insisting that there must have been a more symmetrical original of which this is a
garbled version: such attitudes were typical of the period in which he wrote, although
I find them inexcusable in Lescot, who wrote fifty years later. A most frustrating
omission is the identity of the informant: Socin refers to him as “the rawi,” but does
not make it clear whether the elderly Jew Pinchas was the source of this particular text.

In addition, Oskar Mann discusses M&Z among other romances in his
consideration of Kurdish folk poetics®5. We will come back to this in the section on
Kurdish folk poetics in Chapter Five.

‘Abd al-Hamid Husayni does not distinguish between Efimedé Xant's literary
version and oral versions in his article on M&Z®, calling PS, LC-1, HM, LT texts (or
versions) of M&Z. He displays the same sort of literary bias as Lescot: in fact he seems
to have borrowed liberally from Lescot, e.g, claiming that PS is summarized

65‘Enla'tung {iber Inhalt und Form der ostkurdischen Volksepik,” in Die Mundart der Mukri-Kurden,
Kurdisch-Persische Forschungen, 4 (Berlin : Georg Reimer, 1909), Bd. 2, pp. [xvi.

(7 e T »
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(abbreviated) and as a whole is lacking (incomplete)$?. He fails to comprehend the
profound difference between Xant’s version and the oral versions: although Xant's
version is itself derived from oral tradition, this writer judges oral versions by it.
This is by far the poorest piece of scholarship on the topic.

Louis Marin, the acting president of the Société d’Ethnographie de Paris,
reported that at the June 6, 1931 meeting, the Kurdish intellectual Emir Sureya Bedr
Khan gave a talk on “the poem Mem-o-Zine,” in which he claimed that M&Z is
recited over the entire area of Kurdistan®8. As noted above, with the exception of the
Mukri version collected by Oskar Mann (OM) from an area along the Kurmanii -
Sorani dialect frontier, no Sorani versions of the romance of M&Z have been
collected, which strongly suggests that the oral versions are in fact limited to the
Kurmanji cultural sphere. This brief report includes a summary of Bedr Khan's oral
version of the story, together with the interesting twist that Bedr Khan, a direct
descendant of the famous chief of the Kurds of Jezira Bedr-Khan-Bek who revolted
against the Sublime Porte in 1846, traces his ancestry back to Zin and her brother the

ermr The report is most valuable for its reflection of how M&Z is perceived by this
prominent Kurdish intellectual.

Everything else that has been written deals primarily with the life of Eiimedé
Xant and his kiterary poem.

Efimedé Xant (also spelled Ahmed-i Khani) was probably bom in 1061 AH,
which comesponds to the Christian date 1650-1651 A.D.% He was a member of the

67 Gl gadl M godasy  adde b g2 Lescot's origindl ran as follows [PS] is too

abbreviated and contains lacunae (Le podme de Sodn est trap abrégé, et comporte des lacunes jhid, p.
iv)

68 Seance du 6 Juin 1931" [Mem-o-Zine, podmekurde] L' Ethnographie, N.S 24 (1931), pp. 4-6.
695ce: Ferhad Shakely. Kurdish Nationalism in Mem U Zin of Ehmed-i Xani, (Sweden, 1983), pp. 8-17.
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Xart tribe, and although it is not clear whether he was bom in Bayazid?? or Hakkar,
he studied in Bayazid at the Muradiyah Mosque, and his grave is still to be seen above
that city, just opposite the remarkable Ishak Pasa Sarayi’!. It is also possible that he
lived in Jezira Bohtan for a time. Efimed® Xanf travelled widely, as far as Syria and
Egypt, and was fluent in Turkish, Arabic, and Persian, as well as in his native Kurdish.
A devout and leamned Muslim, he is reputed to have composed poetry in all four
languages, although he is best known for his Kurdish works Mem @ Zin, Eqgida iman
(The article of faith), an explanation of the foundations of Islam in verse, and Nfibar
(First Fruits)?2, a thymed Arabic-Kurdish glossary. As will be discussed more fully in
Chapter Two, Xant loved his people and wrote his literary poem Mem € Zin, derived
from oral tradition, in the hopes of establishing a strong literary tradition in Kurdish.
Itis sad to report that his dream is only now beginning to be realized. Xan! probably
died in 1119 A H. (1706-1707 A.D)), at the age of 57.

Although Xani's Mem @ Zin was written at the close of the seventeenth
century, it was not until the end of the World War I that it was first published. The
first edition was printed in Istanbul in Arabic script, with an introduction signed by
Hemze. Although tradition has it that most copies were bumt by the Turks, Shakely
reports that there is a copy in the library of the School of Oriental and African Studies
in London.” A second printing came out in Aleppo, Syria in 1947: this is apparently
an offset reprinting of the first editon. Two more printings of the 1917 Istanbul

MKurdish BazAd, modern Turkish Dogubayazit, in the province of Agn, near Mount Ararat.
7 This spectacular palace is often depicted an the cover of Turkish touristic guidebooks.

72Farsrmle edition: Albert von Le Coq. -Anhang zwa kurdxsche Ha\dsdmften as Damaskus, in

Press 1196.71), pp. 1-47 (second grouping o o Araic alphabet)

Bshakely. ibid, p. 2
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edition have appeared, in 1954 and 1968, both bearing the imprint of Erbil (Kurdish
Hewiér) in Kurdistan of Iraq, and including Giw-1 Mukriyant's introduction.

The late Soviet kurdologist M.B. Rudenko produced a second edition in 196274,
consisﬁngofauiﬁcalediﬁonof&ete:dhhabicdxmcters,basedmseveml
manuscripts housed in the Institute of Oriental Studies in Leningrad, plus a Russian
translation. Moreover, this edition includes two introductions, one in Russian by
Rudenko and one in Kurmanji Kurdish in Arabic script by Qenaté Kurdo [Kurdoevl.
Rudenko's introduction, mirrored closely by Kurdoev, gives publishing history of
Xanf’s Mem @ Zin, some biographical information about Xard, a brief explanation of
the prosody of the poem, and a detailed description of each of the nine manuscripts
upon which the critical edition is based.

M.E. Bozarslan published a third edition of Xanf's Mem 0 Zin in Istanbul in
1968, this time in Latin orthography and with a Turkish translation. A second
printing of this edition appeared in 1975, also in Istanbul. From personal
communication with the editor, I know that these editions are bibliographic rarities:
he himself possesses only one copy, of the 1975 edition.

Although Xari wrote in Kurmanji, two Sorani translations of his Mem @ Zin
have been produced in this century, one a straightforward rendering of the poem by
Hejar75, a Kurd from Mehabad in Kurdistan of Iran, the other a dramatized version by
Piremerd76.

TMam u Zin [Maw B 3mH, kriticheskii tekst perevod, predisiovie i ukazateli MB_Rudenko
Pamiatniki literatury narodov vostoka Teksty, Mala seriia 13 (Moskva : Izdatel'stvo Vostochndl
Literatury, 1962), 249, 197 p.

5{Baghdad, 1960).

PSerpurustey Mem O AAn (Silémant : fiyan Press 1925), 24 p. Piremerd is the pseudonym of Had
Tewflq
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The Syrian Kurd Muhammad Sa‘id Ramadani al-Biiti published an Arabic
translation in 195777, changing the poem into a novel, and excluding the references to
Kurdish nationalistic aspirations. This has gone through at least five printings.
Rather than reflecting al-Biiti’s own views, the omissions were more than likely due
to Syrian censureship strictures.

The Iraqi Kurdish scholar Jemal Nebez made a German summary of Xat's
poem, which came out in Munich in 196078. Both al-Biti’s and Nebez’ renderings
focus on the love story of Mem and Zin, omitting Xanf’s introductory sections dealing
with the place of the Kurds among the nations, and his lengthy praise of God.

Alexandre Jaba served as the Russian consul in Erzurum in the 1850's. During
that period, he collected forty Kurdish texts from Mahmud Efendi Bayazidli, a
sexagenarian of distinguished background, who came to Erzurum from his native
Bayazid, and became Jaba's main informant. In addition to the forty texts, published in
Kurmaniji in Arabic characters with French translation, Jaba's collection includes notes
on the tribes of Kurdistan, on eight important Kurdish poets, and on the science of
grammar?9. Presumably Mahmud Efendi was the source of all this material. The
section on the Kurdish poets was for many years considered a reliable source of
information: however, many of the poets’ dates appearing in that section have since
been revised in the light of more convincing evidence80. Efimedé Xant is the fifth of

Thvuharmad Sa'yl Ramadiin Bl My

imashq ; Daz al-Fike, 1962), 200

NUKSE, 199), 47 p.

ptice - - '—.' KOUTGES SErvdaD vo gt sissance de 1a langue d¢
(St.-Pétersbourg, 1860 reprint Amsterdam : APA - Philo Press

PAlexandre Jaba Reo pil d
1979), x, 111, 128 p.

80, DN. MacKenzie “Mad-¢ Jizrt and Facf Tayrdn,” in: M. Minovi & 1 Afshar (eds), YEd-nEmgh-
vi Trangyri Maorsks (Tehran : Tehran University, 1969), pp. 125-30.
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the eight poets mentioned. Jaba acquired a manuscript of Xari's Mem @i ZIn, the
cmﬁentsofw}ﬁchhesmmnaﬁzédmalettertothescholar P. Lerch. The manuscript of
Mem 0 Zin is housed in the Institute of Oriental Studies in Leningrad, according to
Kurdoev3!. Jaba also compiled the first major Kurdish foreign language dictionary32.

In his 1858 report on Jaba’s communiqué regarding Xant’s Mem i Zin®3, Lerch
gives biographical information about Efimedé Xani, followed by information of
questionable accuracy about Kurdish dialects. The final part of the report is a
summary of the story of Mem and Zin as it appears in Xanf's poem. Lerch asserts that
the legend of Mem and Zin is known throughout Kurdistan, which I have shown
above to be unlikely.

Martin Hartmann describes in his article “Zur kurdischen Literatur83a the
various Kurdish literary works that were featured in a manuscript formerly belonging
to a Kurd in Constantinople that he received in 1896 through the intermediary of a
friend living there. Pages 224 to 403 of the manuscript were devoted to Efimedé Xanf's
poem Mem @ Zin. Hartmann discusses the meter of the verse, and the language,
lamenting the difficulty of understanding certain passages due to the lack of adequate
reference works: even Rudenko, working some sixty years later, found obscure
passages in Xani’s Mem 0 Zin. Hartmann then mentions two other manuscript
editions of Xani’s Mem i Zin and discusses problems with them, attributing some of

8l Kurdoev. ikid, p. 79.

82Auguste Jaba & Perdinand Justi. Dictionnaire Kurde-Francais (St.-Pétersbourg: Bgcfm et Cie, 187),
xviii, 463 p. This dictionary, commonly referred to as “Jaba & Justi,” induded the earlier
vocabularies of ‘Rhea and Garzoni. A

8p Lerch. “Bericht uber: “ Resumé de I'ouvrage kourde ' Ahmed Effendi Khani, fait et traduit par A
Jaba® Bulletin de 1'Académie Impériale des Sciences de St Peterd - Classe Historico-
Philologique. Registre 1-15. No. 547, Tome 15: No. 11. {1858), cols. [161]-171.

L] 11 OS5

de des Morgenlandes, 12 (1898), 185 ff.
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the difficulties to the attitude of the copyist. As a final note, Hartmann points to an
inconsistency in the date that Jaba gives for Xant's death: whereas Jaba claims that he
died in 1063 A_H. (=1652-53 A D), in the final lines of the poem he says he has reached
the year[10}64.

In speaking of the Georgian poet Rustaveli, Iosif Orbeli compares his greatness
with that of the Kurdish poet Akhmed Khani (=ERmedé Xant)®4. Both of them “gave
their hearts to their people.” Orbeli affirms that the story of Mem and Zin existed long
before Xani worked it up into his beautifully worded poem. He mentions some of
Xani’s verses whose message to the world is that the Kurds do not lack culture, and are
not ruled by passion alone. Orbeli’s intense fondness for the Kurdish people and his
awareness of their history of suffering are abundantly clear. He enumerates with pride
historical figures such as Saladin and dynasties such as the Sheddadis in Iran who
were of Kurdish origin.

Writing under the pen name ‘Herekol Azizan,’ Celadet Bedirxan wrote an
article in the Kurdish joumnal Hawar entitled “Klastkén me” [=Our classicsP’5. The
article basically constituted a reissue of Jaba's section on eight important Kurdish
poets, this time in Latin (Hawar) script, with a few additional notes and quotes from
the poets’ works. In the case of Efimedé Xant, in addition to quoting Jaba’s
information including the questionable dates of Xant’s birth and death, Bedirxan
points out that these dates may be incorrect: whereas according to Jaba Xant was bormn

84 Vvedenie” [BoezeEBe =Introductionl, in: Pamiatniki dpokhi Rustaveli [[laMSTERKE  aIXXE
PycTaBex® =Monumentsof the epoch of (the Georgian poet) Rustavelil (Leningrad : lzd-stvo
Akademii Nauk SSSR 1938), pp. 5-6.

85The journal was founded in Damascus Syria in 1932 by Kurdish pdlitical activists who had fled
Turkey, such as the Bedirxan brothers together with Syrian Kurdish intellectuas The orthography
used in the journal, in Latin characters patterned after the system for writing Turkish in the Latin
alphabet, is still in use today, and is called the Hawar alphabet. See Amir Hassanpour-Aghdam.

- { > E iancardizanon o : guage 1918

! g Ty Lad=ls. - {Z+ e Ll v (LX) .
1985, Doctoral dissertation { a Mlinois : University of Mlinois, 1989), pp. 129-130; 248.
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in 1000 A.H. [=1591-92 A.D], in Mem @ Zin Xant writes that he was bomn in 1061 A.-H.
[=1650-51 A.D.]. Four works of Xanf's are cited: Mem @ Zin, Ntbar, Egidaimané, and a
book on geography which appears to be lost. He then quotes some fourteen lines of
poetry from Mem @ Zin, and ends by mentioning the first printing of that work in
Istanbul, giving the date as 1919.

The two most critical works are Ferhad Shakely’s book Kurdish Nationalism in
Mem 6 Zin of Fhmedi Xani®® and the relevant section of Amir Hassanpour-
Aghdam’s doctoral dissertation The Language Factor in National Development: The
Standardization of the Kurdish Language, 1918-1985%7.

Shakely’s book, which is unfortunately very hard to find®%, consists of an
introduction, three chapters, and a useful bibliography. In the introduction, a detailed
account of the publishing history of Eimedé Xant’s Mem @ ZIn is offered. Chapter
One contains biographical notes on Xant's life. Dates for his birth and death are given,
and the methods used in amiving at them are discussed intelligently and in detail.
Throughout the book Xant’s verse is quoted as evidence for his attitude about one or

| another issue. In Chapter Two Xant’s writings are discussed at length. 1would only
question such statements as “The language of M&Z, its sentence structure and
grammar was not much influenced by any other language” {p. 18) and “The stories of
Las 0 Xezal, Sor Mehm@d 0 Merzingan and M&Z are found only among the Kurds
and in Kurdish” (p. 21). In the first instance, it is an established fact that Xant’s Mem
@ Zin is very heavily influenced by Persian, both in poetic form and in vocabulary. In
the second instance, the story of M&Z is also popular among the Neo-Aramaic-

8{Sweden, 1983), 65 p.
87(Urbana, Mlinais : University of Blincis, 1989), 464 p.

88} would like to take this opportunity to thank Mr. Shakely profusely for making a copy of his book
available to me
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speaking Jacobite Christians and Kurdish Jews, and the Armenians: I would however
agree that the story is not told in any of the languages that might pose a threat to the
survival of Kurdish, i.e., Arabic, Persian, and Turkish.

In Chapter Three, Shakely looks at the foundations of Kurdish nationalism as
reflected in Xants Mem 0 Zin. According to Shakely, Xant's views regarding the
situation of the Kurds can be summarized in the following five points: 1) The Kurds
lived in misery because their land was under Ottoman Turkish and Safavid Persian
occupation; 2) This situation could be remedied if the Kurds were to govern
themselves; 3) The answers provided by religion were not satisfactory to him, in spite
of the fact that he was a devout Muslim; 4) The Kurdish feudal lords were not
interested in unity, but would even collaborate with the Ottomans or the Safavids
against each other: they had little interest in the welfare of their own people; 5) The
way to liberation was through unity, force, and goodness. Shakely notes that Ehmedé
Xani was far ahead of his time in his views about Kurdish nationalism: whereas he
wrote Mem 01 Zin in c. 1694 A.D,, it was not until the midde of the nineteenth century
that the concept of nationalism came to the Middle East, or, I might add, to Europe.

The bibliography of this book includes several articles that are not easily
available in this country orin Europe. Articles from such Kurdish journals as Héviya
Welét and Bnald are so obscure that finding them is a hopeless venture. 1 hope the
day may come when this is not so, when important articles from obscure journals will
be reissued so that they are readily available to those who need and want them.

Finally, in Amir Hassanpour-Aghdam’s very fine dissertation on the
standardization of the Kurdish language between 1918 and 1985, Chapter Four is
devoted to the Kurdish literary dialects from the 15th century to World War 189,

890nce again, | would like to thank Mr. Hassanpour-Aghdam for his willingness to make this chapter
of his dissertation available to me.
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Efimedé Xanf's prominent position in this endeavor is very well covered in
Hassanpour-Aghdam's insightful study%0. Xant was aware of the inferior status of the
Kurdish language, and suggested a series of strategjes for circumventing this situation,
such as uniting the Kurds under a single Kurdish monarch, and the use of the
language for scholarly purposes of literary, scientific, and religious nature, thereby
raising the intellectual level of the people. It was with this in mind that he composed
his poem Mem 14 ZIn. In other words,

[a] prestigious language, together with a sovereign king, was the hallmark of a
civilized and independent Kurdish nation.9!

Xant tried to achieve the goal of elevating Kurdish to the level of the more
prestigious languages through a series of bide’ts or innovations. One bide ¥was the
message with which he imbued his rewriting of the folk Mw M&Z: according to
Hassanpour-Aghdam, Xani intended Mem and Zin to symbolize the two parts of
Kurdistan, the one occupied by the Ottoman Turks, the other by the Safavid Persians;
the villain Bekir was a symbol of the lack of unity obtaining among the Kurdish
principalities. If we read Xant's Mem @ Zin ir: this way, it is the Kurds' inability to
unite which has kept Mem and Zin, i.e,, the two parts of Kurdistan, apart. This is a
gentle yet eloquent way to make people aware of what must be done to remedy the
situation.

Another &ide’ of Xant's was his work Nbar or Nibehara bicfikan (=First
picking of fruit), a short Arabic-Kurdish glossary written in verse, through which he
successfully introduced Kurdish, in spite of its status as a minor language, into the

VHassanpour-Aghdam. ikid , pp. 79-87.
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Islamic educational system. It tumns out that this work fit into the tradition of rote
memorization which is so characteristic of the Middle East: because it was in verse, the
work was both easy to copy and easy to memorize.

Hassanpour-Aghdam closes this section by mentioning the parties which Xart
expected to disapprove of his innovations, as well as those to whom he appealed for
support. According to this fine scholar, Xant defends his works, his language, and
himself, in 2 manner which is both humble and proud.

With this we come to the end of the bibliographical survey of works dealing
with both oral versions of M&Z and Efimedé Xant's literary poem Mem @ Zin.
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Proverhial Aspects of Mem 4 Zin

We will begin our analysis of M&Z with a brief examination of the proverbial
nature of M&Z as evidenced in expressions referring to some aspect of the story. The
story of M&Z is so well known that it has given rise to proverbial expressions which
presuppose a knowledge of the underlying story. The term proverbial is a bit
misleading, for it may refer to anything widely referred to or famous, and is not lmited
to proverbs per se. Therefore, it should be clarified at the outset that none of the
expressions under discussion here is actually a proverb, which is a fixed phrase
statement with a topic-comment structure, usually metaphorical in use, that gives
advice or passes judgement in a particular situation. Instead, most of the tradmonal
phrases in question are folk metaphors also known as proverbial phrases The
most salient difference between proverbs and folk metaphors is that the former are
frozen in one form, while the latter can change for person and number. For example,
the English idiom ‘to have a ball meaning fo Aave fun can be conjugated in first,
second, or third person, in singular or plural number, and in every tense (present,
future, past, etc.): we can say ‘He had a ball’ or ‘If not for the crowds, we would have had
a ball’ ‘To have a ball’ is a folk metaphor. On the other hand, ‘A bird in the hand is
worth two in the bush’ cannot change for person, number, or tense: it is frozen in form.
Consequently, this expression is a proverb. Although Kurdish folklore is rich in
proverbs!, I have come across none that specifically relate to M&Z. On the other hand,
there are several folk metaphors derived from the story of M&Z.

15ee Edward Noel. “The Character of the Kurds as Nlustrated by their Proverbs and Popular Sayings’
BSOAS, 1, iv {1920), 79-9%; Roger Lescot. “ Proverbes et énigmes kurdes” Revue des ftudes Idamiques 11
{1937, 307-350 reprinted with corrections and additions in his Textes Kurdes (Paris : Paul Geuthner,
1940) vol. 1, pp. 1189]-23¢ Ordikhane Dzhdil & Dehdile Dehalil Mesdle 0 Met'eloké Kurda bi
Zmané K'urdt @ Bid = K kie Podovitsy i Popovorki na Kurdskom i Russk Azvkakh (Maskva :
Clavnaia redaktsiia vostochnok literatury, 1972), 454 p. and their Zagotina Kurda = Kurdskil
Fol’klor (Moskva : Nauka 1978), vdl. 2, pp. 358-408 Yona Sabar. *Multilingual Proverbs in the Neo-
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Before proceeding further, we must account for an'anomaly: although oral
versions of M&Z have been collected only from the Kurmanji-speaking areas, with the
notable exception of the Mukri (Sorani) version which Oskar Mann collected from
RaFiman-i Bekir in Mehabad (OM), several of the folk expressions to be discussedbeiow
are in Sorani, of which Mukri is a sub-dialect.

Unlike the other aspects of M&Z which are considered in this study, for the
purposes of this particular pursuit, it is not easy to determine if these expressions are
based on the oral versions of M&Z or on Xanf’s literary poem. Unless the oral tradition
of M&Z thrives in Sorani-speaking areas, but has not been documented due to a
consistent series of oversights, which I consider unlikely, we must entertain another
possibility: Efimedé Xant's seventeenth century literary poem may have been read and
studied by Kurds beyond the frontiers of the Kurmaniji dialect areas, ie., by Sorani-
speaking Kurds2.

In what follows, we will be examining two distinct categories of expressions.
The first involves material directly from the story of M&Z which has become
proverbial, while the second includes traditional Kurdish proverbs and proverbial
expressions that are reflected in the oral versions of M&Z. Whereas in the first
category, M&Z is the source of the expressions, in the second category, traditional
expressions from outside the corpus of M&Z appear in the story in various ways.

In the first category, folkspeech deriving from M&Z, we have the following:

Aramaic Speech of the Jews of Zakhq, Iragi Kurdistan,® i jes 9
{1978), 215-235; Fattahi Ghazi. ikam-i [=Kurdish Proverbs (in Persian)] (Tabriz :
Danishgah-i Tabriz, 1364 [1985]), 616 p.; a recent publication, devoid of texture and context as outlined
in this study, is: Abdul-Kader Amin. Kurdish Proverbs {(Brooklyn : The Kurdish Program, 1989), iv, 76
p: see aso Joyce Bynum Lethin. * Syriac Proverbs from California* Western Folklore 31 (1972), 87-101.

2For example, | know a Kurdish family from the Sorani-speaking area of Kirk(k, Irag Kurdistan,
whose late father, a Kurdish intellectual, owned a copy of Xani's Mem @ ZIn,
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1) Hespa Memé Alan [= ‘Memé Alan’s mare']. This is neither a proverb nor a
folk metaphor, but rather an item of folkspeech: it is a nickname for the hippopotamus.
It is not well attested, appearing only in one source, fzolt's Kurmanji-Turkish
dictionary3. This does not constitute enough material on which to base a strong
argument, but suffice it to say that seeing Mem's horse as a hippopotamus4, a strange
animal that lives in the water, corresponds nicely to the versions in which Mem's
horse is caught by fishermen in the sea (LC-1; ZK-2; LT). The lack of distinction
between rivers and the sea is not unusual for a land-locked area such as Kurdistan. A
paralle! situation exists in Upper Egypt, where the Nile is often referred to as baly, the
Arabic word for ‘sea.’

2) Bek'o E'wan. The villain of the story of M&Z, he is known in Sorani as
Bekirt Mergewere. Both forms denote a dishonest person or a traitor, much as the
name Benedict Amold does in American culture. This usage is rather well attested: in

Ayytibiyan’s edition of OM, he says in footnote #1 on pp. 142-3 that “Bekire Mergewere
(Persian marg avar s98+  ='death bringing)) is used proverbially for someone with

negative characteristics, such as obstructionism [5*$4# ] and obstinacy [islas 5
Moreover, Beko Awan has also been borrowed into other stories, such as the version of
Asiq Xertb which Joyce Blau collected in Jabal Sinjar, Kurdistan of Iraq®: in this case,

3D fzait. :

- artee {Den Haag : Komeley Xwéndikarant Kurd le Bwrupa
11987]), p. 357, under 'Sudygin.’

4From Greek, originaly meaning ‘river harse’

SCirikey Mem 0 Zin : Kurl - Fa [0 & p* S22 | (Tabriz : Chapkhinah-i Shafag
[19621), pp. 142-3.

ssaires {Paris

bl&xﬂmc 1] -L'I g €1 (¢ ',.1_.' 1ng
.'C. Klincksieck, 1975), pp. 176, 206, 233.
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too, he is a villain. In Khamoian’s Phraseological Dictionary’, two expressions
containing references to Beko occur: b 115. Bek’iré E'wana, which can mean either ‘a
troublemaker’ or ‘a two-faced, conniving person, like Reynard the fox,’ and B 398. Bén
Bek'ré E'wana [= ‘to be(come) Bekir Ewan'], meaning ‘to gossip or bad-mouth,’ ‘to be
cunning or to outsmart,’ and ‘to be noted for one’s perfidy.’

3) Tu Zint, ez Memim [= You are ZIn, | am Mem']. Writing in Kurmanji in
the late sixteenth century8, the Kurdish poet Melay# Jezirt used this expression in a
poem describing his love for a girl named Aysheh. Ayyibiyan provides another
version of the same expression, this time in Sorani, in an unidentified Kurdish
folksong. The relevant verse goes as follows:

Cawit &‘témb%ye fv@;r)l' hirf Kurd @ E'cem,

Eto n em{inks bme Kake Mem.
Your eyes shine like the sun star, famous among the Kurds and Persians,

You are Lady Zin and I am Brother Mem.?

Although these two attestations may suggest that this a formula, with only two
examples, I think such a label is premature. It is necessary to find several more
examples before this phrase can be identified as formulaic.

The next five entries are Sorani folk expressions mentioned by Ayytbiyan!®.

7MU.  Khamoian.  Kurdsko-Russkil  Frazedlogicheskil  Sovar”  [Kypacro-pycexed
spa3ealdr BYeckEH cloBapb =Kurdish-Russian  Phrasedlogica Dictionary] {(Erevan
Izdatel'stvo AN. Armianskol SSR, 1979), pp. 48, 60.

8pproximately one generation before the hirth of Eimedé Xant,

9Ayytbiyan.ibid., p. 27.

10inid , pp. 26-7. 1 have transcribed the Sorani into Latin orthography, because the Arabic font on my
computer lacks certain diacritics necessary for writing Sorani Kurdish. The Standard Kurdish Alphabet

Chart before Chapter One shows the oneto-one correspondances between the Latin (Hawar)
orthography and the orthography for the Arabic script.
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4) Lén bote dirty Mem u Zinan [= For us he is the thombush of Mem and
An’]. This is said of a person who is disruptive, intrusive, or obnoxious. The reference
is to the thombush that grew on Mem and Zn's grave from a drop of Beko Awan's
blood!!. The English expression ‘to be a thom in someone’s side’ is vaguely
reminiscent of this expression.

5) Malt dedé made gewre Tajdin beg! e (or Qeretajdin begt e) [="His
house is like the house of Tajdin Beg]. This is said of a person whose hospitality is
impeccable, or who comes from a family known for its generosity in matters of
hospitality. The character of Qeretajdin, Mem’s host and defender in Jezira Bohtan, is
discussed at length in the section of Chapter Six entitled Analysis: Is Mem a Hero?

6) Lén bote Kake Mem! Alané [= ‘For us he is Brother Memé Alan’]. This is
said of a young man who is madly in love with a young woman.

7) Lén bote Yay Zint Botané [= ‘For us she is Lady Zin of Bohtan]. This is
used to describe a young woman who is loyal and faithful.

8) Sataw in det#¢ Mem u Zin in [= ‘They are burnt like Mem and ZIn]. This
is used in describing the passionate love between and young man and 2 young woman.

Each of these eight expressions calls to mind a specific character or scene from
the story of M&Z. These may very well represent what the Kurds consider the most
memorable aspects of the story.

The second category consists of traditional Kurdish (and Iranian) folk
expressions that are attested in M&Z.

1) In several versions (SHa-1; SHa-2; GNa; FK-1; EP-1; ZK-1) Qeretajdin’s wife
hits a servant over the head with a wooden ladle [Motif D.I.CJ, when he asks her for

11see EIIL in the section of Chapter Six entitled “Motifs Exhibiting Variation: Scenes and Motifs.”
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something — at the request of his master — that displeases her. Compare the following
Persian folk simile:

Lgee B eiggr gl Gud e
mizanad ghor khordeh kafgir kaniz-i mesl-
hits  mummur eaten  ladle girl like
6 5 4 3 2 1 <—7eadin this direction
He complains like a slave-girl who's hit over the head with a spatula

Source: Folklore Archives, 110 Kroeber Hall, UC Berkeley. The informant, Vida
Dorroh, leamed this c. 1952 from her grandmother in Tehran, who used it to refer to
people who were continually complaining.

According to Vida Dorroh, who calls this a ‘proverb, the background of this
expression is as follows: “Making good rice is the highest art of Persian cookery. If the
mistress of the house found that one of the slave-girls (for this was in the old days) did
not make the rice well, she would take the rice-spatula, which is a giant copper stirring
spoon [=ladle], and hit her over the head with it. The complaining servant is a familiar
figure in Iranian folklore, and one who gets hit over the head with a rice-spatula would
complain even more ..."

Certain details of the Kurdish scenario differ from this Persian example: the
servant is male, he is not involved in cooking, and he is not a complainer by nature,
although in some versions he goes back to Mir Sévdin and says “Look what your
daughter (or sister) has done to me.” Nevertheless, I believe that the Persian and
Kurdish expressions are cognate: they both feature a servant being hit over the head by
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a displeased mistress with a ladle. This motif appears to be absent from Stith
Thompson's Moif-Index of FollcLiterature!?.

Part of the climax of the story of M&Z includes Qeretajdin’s heroic sacrifice of
his house, and in some versions of his wife, child, and/or horse, in order to create a
diversion enabling Mem and Zin to escape from the compromising position in which
they are caught unawares. This sacrifice includes the literalization of two common folk
expressions, numbers 2) and 3) of this category.

2) Mala te bigewite [= ‘May your house bumn down’l. This exclamation is
quite well attested. In a version of M&Z included in this study (FK-1), Mem is
addressed as follows when he is discovared lying beside Zin by a servant: Memé mal
sewtt rabe bike, bileztne |= ‘Mem, whose house is bumed, get up quickly’] (p. 280).
In this context, mal sewt! [= ‘one whose house is bumed’] has the connotation of
‘Mem, you son of a gun’ or ‘Mem, for heaven's sake.” This is, interestingly enough, just
before the scene in which Qeretajdin actually burns down his own house to save Mem
and Zin. In the short story “Ji me gétira” [= ‘Jinns and fairies] by the contemporary
Kurdish writer Bozarslan!3, expressions such as the following occur:

“Dayé bi gor, tu birgt boyi ne! ... Mala mi sewiti ji teral ..." (p. 21) [="Well if

that doesn't put my mother in the grave! You're hungry, aren't you? ... May my
house burn for you"]

“Mala mi gewiti I' (p. 22) [="May my house burn down’]

1B oomington & Indianapdlis : Indiana University Press, [c1955)), 6 vois

13Mehmet Emin Bazarsian. Meyro (Istanbul : Cira Yayinlan, 1979), pp. 214 Turkish translation pp. 86-
9.
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In addition, Khamoian's phraseological dictionary features the following: M 28.
Mala filankesé sewitl = ‘atragedy befell someong lit. ‘ someone’s house bumned
down.’ Hence mal gewlilt1, as in the quote from FK-1 above, can also mean ‘wretched,
miserable’ The Colloquial Arabic curse yikhrab b&tak = ‘may your house be destroyed’
is in a similar vein. As was alluded to above, in the story of M&Z, this figure of speech
is literalized when Qeretajdin sets fire to his manor: he is willing to risk being
miserable for the sake of Mem and Zin.

3) Qurban = ‘Sacrifice’]. This type of expression is exceedingly common in the
languages of the Middle East. In Arabic such expressions are: fidaka abi ¢J Jsd fwa
fidan laka abid 4 580 = ‘May my father be thy ransom’ and juiltu fidaka JIs
<dar = jit. ‘May I be made your ransom,’ or, as Hans Wehr puts it, ‘Could 1 but
sacrifice myself for you! In Persian, qurbanito/shuma ol Wd /s =TMayIbe]

your sacrifice,’ is acommon greeting. Turkish kurban olaymm = ‘May I be a sacrifice,’
is a2 way of saying ‘Please! ‘Tbeg you!' In Christian Neo-Aramaic of Urmia, ana xlapux =
‘I{am] your replacement’ is used in much the same way as the Turkish expression.

In the story of M&Z, besides setting fire to his own house, in most versions
Qeretajdin also sacrifices his wife, infant son, and/or prized horse, or is at least willing
to do so. The following passage from ZK-2 may shed some light on this issue:

Qeretajdin said, “O guest, our fate is with God,

Come, dismount from your horse.”

Meme the stranger neither spoke nor dismounted.

Qeretajdin said, “"Memé, my heart is heavy,

You are most welcome in my house,

From today on you and I are brothers of one mother and father,

I am ready to sacrifice [my] two brothers, Cheko and Ereb, foryou,

I am ready to sacrifice my whole household for you,

I am ready to sacrifice Lady Ereb —- my honor in this place - for you.”

Mem(é chi(isinom_};)ed at these words and they walkeé together towards the hall.
-2, p
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Qeretajdin declares his willingness to sacrifice those who are most dear to him
for Mem, and later on in the story he makes good his claim. Moreover, the
aforementioned quote has the effect of coaxing Mem down off his horse, which
suggests that in that culture, a vow such as the one Qeretajdin is making is considered
mviting.

4) Siré min FKelal be [= ‘May my milk be blessed’]. This expression is used by

mothers, or in speaking of one’s mother. It contains the Arabic and Islamic concept of
halal J%>, or that which is legitimate or religiously permitted, and its opposite haram

> . Consider the following passage, translated from an Arabic text in the dialect of
Qartmin ["Yayvantepe”], province of Mardin, Turkey:

13. She said, “Well, since you aren't hungry, [I swear] by the one who created me
and you, just as God the Blessed one created these three eggs and made each one
different, still they are alike!” She meant that her milk was blessed [haliba halal
kat] (i.e. that she was an honorable woman, that the milk she had drunk from

her mother was whole )14

In Arabic (at least as spoken in Kurdistan), Turkish, Persian, and Kurdish, when
one says that a person’s — particularly a woman’s — milk is legitimate, one means that
the person is honorable. In Turkish there are two expressions: st temiz [= ‘his/her
milk is clean’] or helal st emmis [= ‘having sucked legitimate (or blessed) milk],
both meaning ‘of good stock, decent, trustworthy.” In addition, sita bozuk [= ‘his/her
milk is spoiled’], means the opposite. In several versions of M&Z, passages such as the

following occur:

Here is Mem's dear mother.

14From W. Fischer & O. Jastrow. Handbuch der arabischen Dialekte (Wiesbaden: Otto Harrassowitz,
1980), p. 167. My trandation. The final explanatory note in parentheses is only in the German
trandation.
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She wipes the tears from her red face,
And says: “Mem, my son, don't go, may my milk be blessed unto o i" 118

When Mem’s mother learns this,
Shesa);st};z'esclple of Yemen, come put on my head dirt and dust from the

Then she calls out, TMy] son! Mir Mem, Soul of my soul!

May my suffering be blessed to you, together with the milk of my breasts.
Don'tgtgtothedtyof]izir,itsanmﬂuckydty,andcomfort is hard to find
em-l

Bengineh’s mother says, “My son, why are you such a thoughtless child?*

Son, the journey before Uelou is arare one,

Son, you may be free of your mother’s milk, [but] don’t abandon your mastert”
(OM, p. 41; German tr. p. 73; Ayyubiyan p. 102)

In another Kurdish romance, Séva Haclé, a mother says

I have given you legitimate milk, I don't want any harm to come to you, don't
goaway.!3

In both M&Z and Séva Hacié, the mother of the protagonist says this in an
attempt to persuade her son not to leave home. In these contexts, the mother is
apparently relieving her son of his obligations to her. This is stated more explicitly in
another passage in OM:

Take the news to Mem’s mother and Bengineh's mother, they should not long

for their sons, perhaps they’ll come, they'll set their sons’ necks free.
(OM, p.40)

According to Oskar Mann, when someone is unhappy about another’s
departure, there is a belief that a curse is resting on the neck of the one departing,

15jngi, Hajie, ed Kurdskie @pichede pesni-skazy IKypAcKEe  amBSecKEe  DecHE-CEAYH =
Kurdish epic 'song-stories’]. (Moskva : lzdatel'stvo Vostochnal Literatury, 1962), p. 152, §4 Russian
translation, p. 30.
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which must be removed if the journey is to be successful!®. Consequently, it is
necessary to absolve the one departing of his debts, of. the Turkish expression hakimm
helal et [= ‘relinquish your legitimate claim’] said to someone leaving by his friends
staying behind.

There is also an adjective girfielal, lit. ‘with legitimate milk, which Kurdoev
translates as ‘noble, honest, sincere’!?. This is more or less equivalent to the Arabic
term ibn halal J% ¢, meaning ‘legitimate son’ or by extension ‘respectable fellow.’
The opposite is girfieram, meaning ‘ignoble, dishonest, insincere’ Khamoian's
phraseological dictionary lists several expressions dealing with the legitimacy of one's
milk 18, It is specifically stated that two of them, Il 44. $iré min te Relal bel and I
45. Stré min te Kieram bel, are a mother’s blessing and curse, respectively. |

5) The Kurds are famous for their stubbornness. The Turks even have an
expression Kiart inadi, meaning ‘Kurdish stubbommess’ In M&Z, Mem's
stubbornness is manifested in his refusal to leave Zin's side, even if it means
endangering both his and her life:

Mem said: “I swear by God the Almighty,
Until my head falls off,

666 pairs of daggers
Won't pull my mouth from Zin's breast.” (EP-1, 159, p. 199)

160, German translation, p. 70, note 91.

17K K. Kurdoev. Ferhenga Kurdi-Rds = Kurdsko-Russkil Sovar® (Moskva : Gosudarstvennoe izd-vo
inostrannykh i natsional‘nykh slovarel, 1960), p. 707.

18Khamoian. ibid., p. 266.



M. L Chyet Mem @ Zin : Proverbial Aspects 50

This is reminiscent of Kurdish proverbs whose message is that one should
stand up and fight, even if one cannot win, rather than running away or giving up.
Two such proverbs are:

Heta 1i miring, ¢’av li kiriné
Until death, think of action (=lit. ‘eyes on doing))

Ré riya miriné be ji, tu her li p'és be
Even if the road leads to death, you should always be first

This second category consists of traditional folk expressions that are not specific
to M&Z, but rather are part of general Kurdish foldore. None of these expressions
refers directly to M&Z, referring instead to a particular motif shared by M&Z and other
Kurdish tales. This is the major difference between this category and the first, which is
composed of expressions that conjure up scenes and characters from the tragic love
story of Memé Alan and Lady Zin.



CHAPTER TWO:
Literary vs. Oral
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The R’ ElaﬁnmShlp. Between Efimedé Xant's

In studying the Kurdish folk romance of Mem @ Zin (M&Z), it is necessary to
distinguish between the many versions of the story which exist in oral tradition on
the one hand, and the late seventeenth-century literary poem of Efimedé Xani
(Ahmed-1 Khani) on the other. It is clear that the two have a common source: both
feature the same basic cast of characters, and the events of the tragic love story are
recognizably the same in both. Nevertheless, there are differences between the oral
versions and the literary poem which are important enough to require that they be
studied separately. Although in the present study only the oral versions will be
considered in depth, no consideration of Mem @ Zin would be complete without
mentioning Xant's literary work, considered by the Kurds themselves to be their
national epic. This chapter will outline the major differences between the two, and
address the issue of derivation, investigating whether the literary poem is derived
from oral tradition or vice versa.

It is worth noting that M&Z is not the only Kurdish folk narrative for which
both literary and folKloric versions exist. The Soviet scholar Musaglian has written a
study of Zemflfirog!, in which he includes both the text of the literary poem and
several of its oral versions. Likewise, the late scholar Rudenko published a study of
the Kurdish literary and folkloric versions of Yusuf and Zelikha. In addition to

17hs Musadlian. Zamhilfrosh : Kurdskaia poema i e€ fol'klomye versi [3aMGEILSpOR
KypAicxad TogMa ¥ . e 6QIbKIOpHEe  BefcHE = Zambilfrosh (The Basket seller) : a
Kurdish poem and its folkloric versions] {(Moskva : Nauka 1983), 178 p.

2MB  Rudenko Literaturnaia \klomye  versii  kurdskol _poi suf i Zelik
[IrTopaTypHas B ) EIOpHES BopcHE Ky pAcKol I3 MK “ Hcye n
Jesma” =Literary and folKloristic versions of the Kurdish poem “Yusuf i Zelikha'j (Mosoow :
Nauka, 1986), 367 p.
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several oral versions of the heroic epos Dimdim, there is also a poem, attributed to the
Kurdish poet Feqlyé Teyra, which commemorates the revolt of the Kurds against the
Persian Shah Abbas at the end of the first decade of the 17th century. In his 1967 study
of Dimdim (also known as Cengzéfin)3, Ordikhane Dzhalilov claims that Feqlye Teyra
lived from 1302/1303 to1375/13764, and that therefore it is not possible that he wrote
the poem, which must have been mistakenly attributed to him. In a brief article
published two years later, D.N. MacKenzie determines that Feqlyé Teyra in fact lived
from about 1590 to 16605, the implications of which are that the poet would have been
about twenty yearsold at the time of the revolt. Therefore it is quite possible that the
poem is correctly attributed to him.

Regarding M&Z, the French kurdologist Roger Lescot and his student Joyce
Blau maintain a very strict distinction between the oral versions and the literary
poem. They use the name Afemé Alsn to refer to the versions in oral tradition,
reserving the name Mem & Z¥n for Efimedé Xant's masterpiece 8  Although the
distinction is valid, the Kurds themselves do not adhere to it.” Both Memé Alan and
Mem @ Zin are names in use among the Kurdish folk to refer to the story: because of

30rdikhane Dehalilov. Kursskil geroid RO ki

TepoHuecKEH  amoc 'Bn'mpyzaﬁ xa®’ (lumn) The Kurdlsh ha’uc epic * Zatorukix
khan’, i.e, The ruler with the goden hand, (Dimdim)l (Moskva : Glavnaia Redaktsiia Vostochnok
tha'atury, 1967), 206 p.

41n Rudenko's 1965 study of Fecfyé Teyra's poem $&x San'an, she accepts these dates although she
Gites two other possible dates for his death, 1497-98 and 1181-82. See Faki Texran. shexkh San'an, ed

M.B. Rudenko (Moskva : Nauka, 1965), p. 4 note #4.

?DN MacKenzie “Mala-2 fizit and Faf Tayran” in M Minovi & I Afshar {eds), Yad-namah-yi
Irani-yiMinorski (Tehran : Tehran University, 1969). pp. 125-30.

6Roger Lescot. *Introduction,” Taxtes Kurdes Vol 2 Memé Alan (Beyrouth : Institut Frangais de
Damas, 1942), p. iii.

7in the present study, the oral versions are generally referred to by the ablreviation M&Z, while the
literary poem is written out in full and underlined (Mem  ZIn).
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the sad fact that most Kurds have been deprived of the opportunity to be educated
about their language and culture, many are unaware that Efimedé Xant's literary poem
Mem € Z3n is not identical with the versions in oral tradition. Hence there is a gap
between Lescot and Blau's efic (=analytic) term and the emic (=native) terms
employed by the folk.

The differences between the literary poem Mem Q ZIn and the oral versions
can be divided into two categories: aspects of fexfurg and those of confent By
texture is meant the formalistic and stylistic elements, including such considerations
as whether the text is in prose or in verse. Details of the story’s structure refer to its
content.

Efimedé Xant’s work Mem @ Zin consists of a long poem (2655 lines) in the
Persian Masnavi style, characterized by strict symmetrical structure, each line
consisting of two hemistichs in hazaj meter. Each hemistich contains a fixed nine to
ten syllables, with each line rhyming at the end of the first and second hemistichs, but
with no rhyme between consecutive lines. Hazaj meter consists of three feet, the first

-with twe long beats (--); the second with two sets of altemnating short and long beats
(* -+ -); and the third with two short beats followed by two long beats (~ -)8. Hence,
one hemistich of hazaj meter has the following rhythmical pattern: -—/*-*-/* -

8Apparently there is some variation: eg, in the second foot of the hemistich, one may encounter the
pattern short-longlong-lang (.-, and in the third foot, one long beat {-) can be substituted for the two
short beats (-*), as in the following lines
Herg! ku dibdin ho waye
N - - -

Hindik ji efsaneyé Bohtan
- - I. - - -I - - -

These two lines are from: Ahmed-i Khani. Mam u Zin; kriticheskil tekst, perevod, predidovie i
ukazateli MB Rudenko (Moskva : Izdatel'stvo Vastochnol Literatury, 1962), p. 49.
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Furthermore, Persian influence is also very much apparent in the vocabulary of the
poem.

In the oral versions poetic texture is not a constant. Most of the versions we
have are primarily in prose, interspersed with sung verse at key points, while a few
(LC1, OM, ZK-2, JA, LT) are primarily in verse, with one or two brief prose passages.
In both cases, the verse is of a different character from that of Efimedé Xant’s poem:
there seems to be no set number of syllables per line; there is no discernible caesura or
division into hemistichs; several consecutive lines rhyme, with change in rthyme
often signalled by a thyme signalling device?. Nor is there a specific meter which is
used in the versions.!® The language of the oral versions is unselfconscious:
depending on where each version was collected (or where the informant has lived),
the foreign influences reflected in it tend to be either Turkish (LC-1; EP-1), Arabic (LT;
HR-2), or Persian (OM).

Regarding content, Eimedé Xant's Mem @ Zin has a long introduction, in
which he praises God repeatedly and discusses the place of the Kurds among the
nations: in this section there is other philosophical discussion as well. The actual
story of Mem @ Zin itself does not begin until line 189 (p. 30 of Rudenko’s edition).
The beginning of the story in the literary poem diverges widely from the oral
versions. In Xant’s Mem 1 Zin both Mem and Zin are from Jezira Bohtan, whereas in
the oral versions Mem is from either Miuxurzemin or Yemen, and he embarks on a
journey to reach Jezira Bohtan. The way Mem and Zin discover one another is also
markedly different. Whereas in the oral versions a third party brings them together
and they wake up side by side, in the literary poem Zin and her older sister Sitt go out

%This is discussed more fully in the section on Kurdish folk poetics in Chapter Five.

10n fact, Kurdish folk poetry seems to lack the concept of meter. See the preceding note.
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disguised as young men so that no one will recognize them as they enjoy the Kurdish
New Year celebration (Newrtz)!!, and Mem and Tajdin go out disguised as young
girls for the same purpose. Once Zin and Siti catch sight of Mem and Tajdin, they are
unable to think of anything else; the two boys-disguised-as-girls pursue the two girls-
disguised-as-boys, until they finally meet and exchange rings. Zin and Siti think that
there is something wrong with themselves because they are in love with what they
think are two girls, and Mem and Tajdin likewise cannot understand why they are in
love with two boys. Zin and Sitt reveal their predicament to their govemess, who
finds out the identity of Mem and Tajdin through a fortuneteller. After a description
of the wedding of Tajdin and Siti, ERmedé Xant's Mem 0 Zin continues in much the
same way as the folkloric versions.

In the introduction to his composite version of M&Z, Lescot discusses the
differences between Xant’s poem and the oral versions, concluding that Xant was
influenced by the style of the Persian poet Jam, thus insuring that the Kurdish poet’s
work would be far removed from the story in oral tradition. The main character of
the story, Memé Alan, is portrayed in 2 much more positive light in Xani's Mem Q
Zin than in the oral versions of the story. Whereas the Mem of oral tradition is

generally as disrespectful and flighty as he is beautiful, 12

ithe Mem of Xani possesses, on the contrary, a lofty spirit, and his
conduct is never tainted with baseness. The passiotry which animates him is
entirely platonic: purified by adversity, it ceases to be addressed to Zin, taking
God as its object. In prison, Mem rises to the supreme mystical state. When

NBagcally identical with the Persian celebration, both falling on March 21, at the beginning of
spring. It should be made dear that disguising oneself is not a custom connected with Newrliz ZIn
and St simply wanted to be free to mingle with the crowd without the pomp and drcumstance due to
thern as members of the ruling family.

125ce the section entitled Analysis Is Mem a Herc? in Chapter Six
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his beloved brings word of his pardon, he refuses the freedom he is offered,
and dies while uttering pious words. 13

Zin's character is much the same in both the literary and the oral traditions. So
also Mir Séwvdin, the ruler of Jezira Bohtan. However Xani’s Tajdin is a combination
of Qeretajdin and Bengin in the oral tradition: Although Tajdin is present when
Mem is thrown into prison, he does nothing to prevent it; in this way he resembles
Bengin more than Qeretajdin. However, in his willingness to burn down his own
house in order to divert people’s attention from Mem, who is hiding Zin behind his
cloak, Xani's Tajdin resembles the Qeretajdin of oral tradition. Nevertheless, in oral
tradition Qeretajdin is the embodiment of honor and manliness, and constitutes a
stronger personality than his counterpart in the literary Mem 0 Zin.

Thus, to quote Lescot,

We are therefore dealing with two independent poems, entirely different in
spirit, in style, and sometimes in content, the Memé Alan of the storytellers

and the Mem @ Zin of Xant.!4

An often-asked question is whether the oral tradition derives from Efimedé
Xanf's poem, or whether he derived his literary masterpiece from an already existing
oral tradition. Let us examine the evidence. At first glance, it would seem that
Efimedé Xani's seventeenth century poem must be older, because the first oral
versions were collected much later, in 1869 (PN) and 1870 (PS). 1t is important to bear
in mind, however, that there was very little collecting of material from oral tradition
before the middle of the nineteenth century, when the field of folklore began to

13Lescot. fhid,, p. xx My trandation.

14 Nousnous trouvons danc en présence de deux poémes indépendants, d'esprit, de style, et parfais de
contenu entidrement différents te Mem@ Alan des conteurs, e le Mem @ ZIn de Xant.* ihid,, p. iii.



M. L Chyet Mem 0 Z3n : Xant’s Poem and the Oral Versions 58

develop as a by-product of the rise of nationalism in Europe. It is a mistake to assume
that a story did notadstsimp&becausethereisnorecmdofitﬁnmaﬁmebefom
stories were being collected. As will be noted below, Efimedé Xant was not the first
Kurdish poet to mention Mem and Zin.

From a practical point of view, in light of the high degree of flliteracy in
Kurdistan, and in light of the widespread geographical distribution of the oral
versions of Mem @ Zin, it seems more likely that Mem @ Zin already existed in oral
tradition before Efimedé Xant composed his literary version, i.e, that he derived his
version from folk tradition, rather than vice versa.

All the literature consulted is unanimous in stating that the oral tradition
predates Eimedeé Xant. Hassanpour-Aghdam states that

[the storg of this work is adopted from a Kurdish folk ballad called Mem 0 Zin
or Memé Alan which is still recited by Kurdish troubadours today. The details

of the plot, names, characters and setting are all Kurdish.!3

According to Kurdoev

The dastan of Mem and Zin has been found among the Kurdish le since a
very e::lzlscenhny: the names Mem and Zin are mentioned in the writin
the’ Kurdish poet Melay# Jeziri (14th century). When Melayé Jeziri of

his love for Aysheh, he says of his love for her: “You are Zin, I am Mem".!6

(e (e

1989),

Dotoral dissertation (Urbana, Dlingis : University of Ilindis,
p. 84 : :

15Amir Hassanpour-Aghdam. The
the Kurdish Language 1918-1985.

16 Dastana “Mem @ ZIn" berf qumna here navinda li nav xelo# Kurdda peyda blye, navé Mem Q dn Ui
nivisara gaytré Kurd Melayé Cizirida (qurna 14) t8 gotin. Melayé Gzt wexté fiezkira xwe E'yigéfa
xeber dide derhega evina xwe dibje: “Tu Zint, ez Memim." Qenatd Kurdo {Kurdoev]. “Derheqa govéd
Mem @ Zina zargott @ gova Mem @ Zna Bhmed® Xant’ Govaré Kot Zanyart Kurd [-The Journal of the
Kurdish Acaderny), 6 (1978), p 102
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Although it is known that Melay¢ Jezirt (Melai Cizri) lived before Ehimedé
Xan!, in light of the preceding quote it would be helpful to know how far apart in time
they were. Jaba states that Melayé Jezrt flourished in 1145-46 (540 A H.), and died in
1160-61 (556 A H.), while asserting that Eimedé Xant lived from c. 1591 to c. 1652.17 If
this were correct, then more than four hundred years would have elapsed between
Melayé JezAri's mentioning of M&Z and Xant's poem. As we have seen above,
Kurdoev places Melayé Jezirt in the fourteenth century. However, MacKenzie has
established Melay# Jeziri’s dates as ¢.1570-1640 based on evidence from his poetry and
that of his contemporaries, characterizing the dates given by Jaba's informant
Mahmtd Efendt Bayazidl as unwarranted exaggerations. 18

As for the dates of Eimedé Xant, Jaba offers the dates c. 1591-c. 1652, which
would make him a contemporary of Melay2 Jezrf’s according to MacKenzie's
reckoning. Ferhad Shakely devotes several pages in his book Kurdish Nationalism in
Mem U Zin of Fhmed-i Xani to the problem of determining Xani’s dates, concluding
that he died at age 57, and lived from 1650 to 1707.!9 Hassanpour-Aghdam basically
agrees with Shakely, quoting Xant's dates as 1650-1706.20 Apparently Efimedé Xani
was born ten years after the death of Melayé Jezit. In any event, because we know that
Melayé Jezri lived before Eimedé Xant, the quote from Melay2 JeArt is the most
convincing evidence we have that the oral versions of M&Z predate Efimedé Xanf’s

literary poem.

l"'Alacau:ire Jaba 'Nohee sur les poetes et a.:teurs. qun, dans le Kourdistan ont éit en langue
k(lll'de. :'—.’..". I‘l‘—~ = ~EN .- R oo g \ Nee g AoYyue d
mm:mmmmxmmsﬂ (8- Pétersbour& 1860, reprint Amsterdam : APA - Philo Press
1979), pp. 8-10.

18MacKenzie ihid.
19Kurdish Nationalism in Mem U Zin of Ehmed-i Xani, (Sweden, 1983), pp. 814

20K assanpour-Aghdam. ibid., p. 66.
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Shakely points out that there is a2 contradiction within Xani’s poem Mem §i Zin
regarding its origin. On the one hand, Xant himself admits that he used the folkloric
story of M&Z as the basis for his work,2! as the following lines suggest:

(239) [l put them in order and organized them,
[1] suffered for the sake of the people.22

(321) To bring their melody out of the curtain,
To revive Mem and Zin again.23

On the other hand, Shakely cites verses which indicate that the poem consists of
original material:
(348) The style, the characteristics, the meaning and the words,

We did not borrow at all.
(349) As a whole they are products of the mind,

They are virgin girls and brides.24

. He settles this apparent contradiction by assuming that in the latter quote Xant is
referring to the new ideas he breathed into the story, and the esthetic features he
introduced, most notably the versification, which is clearly borrowed from a Persian
model.

Thus far we have seen that Eimedé Xant's poem differs from the folkloric
versions in form (texture) and content (text). Where the content differs, it is not

2ghakely. ikid, p. 21.
24naye nizam @ intizam kisaye cefa jo boyd ‘amé
I Nexmd wéji perdeys derinim, Zné 0 Memaii n@ vejtnim.

24UsiGb @ sifat @ me'na @ lefz Esden nekirin me yek ji wan qarz,
Bilcumle netaicdd fikr in, Digze ¢ new'erls @ bikr in.
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unreasonable to expect the message conveyed by the two entities to differ as well. We
have noted that the most salient differences are to be found in the beginning of the
story. In the oral versions Mem and Zin are brought together by some sort of
supemnatural force, and Mem lives in a different city from Zin, which he leaves
against his father’s will in order to go find her. In Xanf's Mem € Ztn, by contrast, the
two lovers are both from the same city, Jezira Bohtan, and they meet by chance at the
Kurdish New Year's (Newr(z) festivities. As will be discussed in detail in the section
of Chapter Six entitled Analysis: Is Mem a Hero?, the above mentioned sections of the
oral versions reflect the rebellious behavior and sexual fantasies of a young man.

As for the literary poem, Hassanpour-Aghdam, Lescot, and Shakely are
unanimous in stating that Eimedé Xant had a political objective in mind when he
wrote his adaptation of Mem @ Zin. His purpose was to establish a literary tradition in
Kurdish to rival those of the surrounding peoples, i.e., the Persians, Turks, and Arabs.
Xanf believed that the Kurds had the makings of a great nation in their own right, yet
suffered from a lack of unity. He was years ahead of his time, advocating nationalism
a good two centuries before it existed as a concept evenin Europe.

The vehicle he selected to get his message across was the tragic love story of
Mem and Zin. As Hassanpour-Aghdam puts it

gtt:m and Zciin Pmpr&senEtm the two £‘a:s Ofrscla(mﬁmdmata ddmlst‘;d b?twee;\ th‘ei

dlSl?ITt;n(bg?lfa ;n:fliﬂe Kurdxs ; ch Xar?conzldered to b%%?\qe ma:m

reason for the failure of the K le to achieve sovereignty. In spite of
the divisive thom-tree, it seems tha ge poet hoped tgrcilsm\xty would

finally come to an end.25

Z5Hassanpour-Aghdam. ihid., p. 84 1have normalized the spelling of Kurdish names.
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Hence, both the content and the texture of Xanf's Mem 0. ZIn are designed to
address the issue of the Kurdish nation as constituting a unique entity, separate from
the neighboring empires. The content of the poem includes a long introduction in
which God is praised, and in which the low place of the Kurds among the nations is
mentioned, as follows:

(240) Let people not say that “the Kurds
are without knowledge, without origins.

(241) Various nations own books,
only the Kurds are not taken into account.”2

Xant used the story of Mem and Zin as a metaphor for the situation of the
Kurds. He believed that notwithstanding their formidable external enemies, their
biggest enemy was from within. By addressing the issue through his literary work, he
hoped to make his readers conscious of the problem. At the same time, he conceived
of his Mem @ Zin as the comerstone of a new Kurdish literature which the Kurdish
nation could foster along with their identity. Although his poem is regarded today as
the national epic of the Kurds, his plea for Kurdish unity is only now, in the last
decade of the twentieth century, beginning to receive the attention it deserves.

2bgnakely. ibid., p. 27.
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The Question of Genre

Mem @ Zin has been ascribed to a number of different genres, sometimes not
clearly distinguishing between Efimedé Xants literary poem and the oral folk
narrative from which it derives. The following is an alphabetical list of the various
terms I have encountered:

-Bend
-Bend G baw

(Bayt)
-BCZ\ttefa le

“Bestan
- :c

-Epicpoem

-Egic poetry {poézya éptkiye}

-Epic song-stories {31THYecK He TieCHH-CKA3H)
-Lzgend

-Lyrical epic songs {#Epo-3NHYecKHe TieCHH])
Raz

-Roman [novell

-Romantic epic

In an article which first appeared in 1964!, Alan Dundes suggests that three
criteria should be considered in assigning a genre classification to an item of folklore,
namely texture, text, and context.

Texture refers to the form and style of the item in question, including such
linguistic features as rhyme, alliteration, stress, pitch, juncture, and tone. All of these
features vary from language to language: the more important the textural features are,
the greater the difficulty of translating them into another language. An analysis of the
texture of an item of folklore reveals its linguistic structure. |

1Alan Dundes, “ Texture, Text, and Context,* Southern Folkiore Quarterly, 28 (1964), 256-9; reprinted in
his Interpreting Folklore (Bloomington : Indiana University Press c1980), pp. 20-32
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Every individual recitation or version of an item of folklore is a fext
Whereas texture is largely untranslatable, the text can be translated. By analyzing a
folkloric text, its folkloristic structure can be discovered: the motif chart accompanying
this study, derived from the accompanying texts of Mem @ Zin, is an example of
folkloristic structure.

The context is the specific social situation in which an item of folklore has
beenemployed. Contextmust be distinguished from function, which is the use or
purpose which a genre of folklore is put to. While context is specific to one particular
telling of a tale, singing of a song, propounding cf a riddle, and the like, function is a
composite of all the contexts typified by the genre as a whole. An analysis of context
clarifies the social setting of a particular item of folklore. Moreover, it lets us know
how the audience has responded to the performer: if we recognize the existence of oral
literature, then why not oral (or native) literary criticism? By soliciting audience
rezaction, we can leam a great deal about the esthetics of a good performance, and about
native values and beliefs.

Without knowledge of context, it is not possible to explain why a particular text
has been chosen or why that text was worded in a particular way, i.e, to understand
how context influences text. Moreover, by consistently recording the context, an idea
of the function of the genre may be established. Dundes gives examples in which a
knowledge of the context in which a particular phrase was used makes it possible to
assign it to the riddle genre, when otherwise it might be classed as a proverb.

Although the identity of the narrator is an important element that has often
been recorded by folklorists, such minimal information should not be mistaken for
context: data about the behavior of the narrator during performance, as well as the
composition and reactions of the audience, are regularly omitted from most folklore
collecting. The vast majority of folklorists have dwelt on the text, while relegating
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texture to linguists, and ignoring context altogether. The published versions of Mem
@ Zin that we possess are typical examples of this. All the early versions (PN; PS; HM;
LC-1; OM) were collected by linguists interested in them as linguistic specimens.
Although textural information is available for these versions, they are primarily text-
oriented. The next group of versions (SHa-1; SHa-2; GNa) were published only in
Armenian translation. Likewise, (EP-2) was published only in Russian translation.
Consequently, for these four versions the texture has not been collected?. Other than
providing basic information about the informant3, neither the above versions nor the
ones that follow deal with context at all. The next group of versions (FK-2; FK-1; EP-{;
ZK-3; ZK-1; ZK-2) were collected by Soviet folklorists: while the last four include
somewhat detailed information about the informants, for the first two only the
informants’ names and places of residence are providedi. Two Turoyo versions were
collected by the linguist Hellmut Ritter (HR-1 and HR-2); they provide somewhat
detailed information about the informants, as well as the texture and texts - especially
important in this case due to their being in a language other than Kurdish:
| nonetheless, the context is once again left out.
In applying Dundes’ three criteriato Mem @ Zin, as a means of identifying the
genre to which it belongs, the following chart emerges:

2with the exception of the sung poetry in SHa-1, which appears both in the arigind Kurdish {in
Armenian characters) and in Armenian.

3except for (PS) and (EP-2). For (PS) we know the place [Zakhol and date [1870], but the identity of
the informant is undear. As for (EP-2), we know neither the identity of the informant nor the place or
date of collection. All we know is that it first appeared in Skazki narodov Vostoka [Cxasrh
BapaioB BoeToga = Tales of the peoples of the Bast/Orient] {Moskva & Leningrad, 1938), pp. 99-
119, edited by O. L Vil'chevskil, reprinted in Kurdikie dpicheskie pesniskazy |Kypacxme
aNHYeCKBe DecHB-cKA3H = Kurdish epic song-tales] (Moskva : lzdatel'stvo Vostochnol
Literatury, 1962), pp. 98-111.

e omission of biographical details is unusual in a Soviet folkloristic publication.
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Texture: Kurdish (Kurmanii)
a verse (P§ LC-1; [SHa-2): ZK-2 JA)
b. prose and verse {cante fable} (HM; [SHa-1); IGNal; FK-Z FK-1; |EP-2]; EP-);
ZK-3 ZK-1; MC-1)
Kurdish {Sorani [MukriD
verse (OM)
prose (PN, HR-1; HR-2)
(-Texture)

a Armenian (SHa-1; SHa-2 GNa)
b. Russian (EP-2)

Text>: PN (1869); PS (1870); HM (1896); LC-1 {1901); LC-2 (1901 OM (1903} SHa1
(1904); SHa-2 {1904); GNa (1904); FK-2 (1926); FK-1 (-1936); FK-3 {-1936);
EP-2 {c1938); LT (-1942); EP-1 (1955); ZK-3 (1959); HR-1 (1960); HR-2 (1960);
ZK-1 (1963); ZK-2 (1970);
on cassette tape: JA (1979 MC-1 (c1987); MC-2 (c1989)

Context: a identity of informants (all but P§ GNz EP-2)
b. sodal setting (2)
¢ native literary aitidsm (JA; HR-1; MC-1; Sureya Bedr Khan)
d digression (PN, P§ LC-1; OM HR-}; HR-2 ZK-1; ZK-2 MC1)

The texture of the versions of Mem 0 Zin which form the basis of this study
may be summarized as follows: Mem @ Zin is told in two dialects of Kurdish,
Kurmanji and Sorani. Whereas the sole Sorani version (OM) is in verse, some of the
Kurmanji versions are in verse (PS; LC-1; [SHa-2]; ZK-2; JA), while others — the
majority - are in a mixture of prose and verse (HM; [SHa-1}; IGNa]; FK-2; FK-1; [EP-2};
EP-1; ZK-2; ZK-1; MC-1). Of the Kurmaniji versions, four have been published only in
another language: three in Armenian, of which two are in mixed prose and verse
(SHa-1; GNa) and one is in verse (SHa-2), and one in Russian, in mixed prose and
verse (EP-2). Three Turoyo [Neo-Aramaic] versions exist, all three in prose (PN;
HR-1; HR-2).6 While all these versions can be used for structural analysis, for the

SArranged by date from earliest to most recent.

6Yona Sabar, a Kurdish Jew fram Zakho Kurdistan of Irag currently a professar of Hebrew at UCLA
(age c 45), has told me that he remembers hearing Zn u Meme® {as Mem @ Zn is known among the Jews
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purposes of formalistic (textural) analysis such as Oral-Formulaic Theory or poetics,
the versions which exist only in translation are of no use’. Moreover, in translating
the versions, it would have been too difficult to translate the verse in a manner which
preserved the rhyme of the original, and consequently it was dispensed with, with the
exception of one or two passages, for which both rthyming and non-thyming
translations were offered, e.g:

Geli xelgé dinig‘an @ elamé,

Htné dina xo biding, ¢i fikyate hatt seré Ziné @ Memé,

Geli aliyé li civata,

Hitmné bala xo biding, ¢i fiikyate bi seré ZIné @ Meméda hate. (ZK-3, p. 90)
[901 O peoples of the world and the earth,

[You will] have a look at what happened to Zin and Mem.

O (turning to) the direction of the group,
[You willl take a look at what occurred to Zin and Mem.

A thyming translation of this in English is:

O peoples of the earth and world,

See what on Zin and Mem has unfurled,
O members of the human race,

To Zin and Mem just what took place.

Although the latter translation captures the spirit of the type of rthyming involved in
the original, such slavish rendering of the original texture could only be done at the

of Zakho) recited in Neo-Aramaic {a dialect distinct from Turoyo) in prose interspersed with sung
verse in Kurdish.

with the exception of the sung poetry in SHa-1, which appears both in the ariginal Kurdish (in
Armenian characters) and in Armenian.
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expense of the meaning, and the final effect would have been to trivialize the content.
Therefore, 1 have opted to remain as true as possible to the meaning, rather than to
the texture of the text.

As mentioned above, M&Z exists in two different forms: some versions are
long prose narratives interspersed with sung poetry. Other versions, however, are
entirely (or predominantly) in verse. The mixed prose and verse texture is
reminiscent of what Basgdz calls the fo/k romance hikaye Moreover, this
combination of prose and poetry is a well known form in European literary tradition
as far back as Roman times: it is known as prosimetrum or cante fablé. With
regard to the importance of texture as a factor in genre definition, it should be borne in
mind that for Turkologists, the many Turkish versions of the long verse poem Yasuf
ve Zileyha, although structurally similar to the hikaye, are classed as a different
genre.

We are faced with a dilemma: should we assign both prose and verse forms of
Mem 0 Zin to a single genre, or should we distinguish two different genres, as
Turkologists have done with Turkish materials? To put it another way, should
textural features alone determine the genre to which an item of folkiore belongs?
Dundes’ answer to the latter question is clear: texture is only one of three criteria to
consider in genre assignment, the other two being text and context. In addition, in
Herbert Halpert's article “The Cante Fable in Decay,” (1941)9, he makes a clarification
which may shed some light on the discussion at hand. On page 192, he says:

__.we should make clear that the term canfefable as used here, refers only to

forms of the folktale, and not to the high sophisticated litera form of
Aucassin et Nicolette the only specimen “of French literature in the Middle

sjdm R Reinhard “The 'Literary Background of the Chantefable Spequlum 1 {1926), 157-169.
9southern Folklore Ouartery, 5 (1941), 191-200.
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Ages whic(l)'tis composed of verse and music and'prose, and ... is rightly called
unique.” ! . '

In making this distinction, Halpert suggests that the term canfe fable refers to
the texture of a given text, as distinct from its genre. According to him, the folktale
genre may assume different forms: while most folktales are told in prase, some occur
in prose mixed with (sung) poetic verses. Hence, whereas Dundes argues for the
inclusion of texture as part of genre definition, Halpert considers texture as external to
genre classification, basing his classification solely on confent (ie., text). Such an
approach could be labeled text-oriented, not a flattering designation according to
current trends. What Dundes and Halpert share is the conviction that texture alone
must not determine genre. Bearing this in mind, the present author has been able to
benefit from Halpert's comments while preserving Dundes’ tripartite classification
scheme. For if we apply Halpert's logic to M&Z, we have a partial solution to our
dilemma: whatever genre we assign to M&Z, it may assume one of two forms (or
textures): either verse — perhaps the original form!! —, or prose interspersed with
verse, with the verse appearing particularly at key dramatic points in the story.
Consequently, if we follow Halpert's lead, we may relegate the term cante fable to
the rank of a formalistic (or textural) designation rather than seeing it as a genre, and

in so doing we may eliminate it from the long list of genre designations under

10He quotes Reinhard, ibid., p. 157.

11The American Bible scholar William Foxwell Albright (1891-1971) suggests in a discussion of the
poetic background of early Hebrew prose that “prose was frequently a secondary form behind which
lay a poetic version.” |as quoted in: Robert C. Culley. “Oral Tradition and Biblical Studies” Oral
Tradition, 1 (1986), 30-65; reprinted in: Oral-Formulaic Theary: A Folklore Casebook, ed. by john Miles
Foley (New York and London : Garland Publishing Ca, 1990), pp. 189-225, esp. 199-200. The following
two works by W.F. Albright are mentioned there From the Stone Age to Christianity (1957) and
Yahweh and the Gods of Canaan (1969).]
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consideration. According to this way of thinking, Turkologists might want to rethink
the issue of genre assignment vis-2-vis the poem Ytsuf ve Ziileyha.

Chapter five of the present study, in which the focus is on Kurdish folk poetics
and the Oral-Formulaic Theory, deals primarily with the texture of the versions of
M&Z.

The texts listed above include five which have not been fully integrated into
the present study: (LC-2; FK-3; LT; JA; MC-2). Largely due to time considerations, it was
deemed that eighteen versions were sufficient for the purposes of analysis. Le Coq’s
second version (LC-2) and the third version appearing in Folklora Kyrmanca (FK-3)
were excluded mainly for this reason. Lescot's “version” (LT), being a conflation of
three texts, is scientifically unsound: moreover, it is hoped that my exclusion of
materials of this sort, consisting of composite texts, will set a precedent. The version
collected by Jaqueline Alon (JA) and the one from Iraq which I purchased from a
Jerusalem cassetteseller in May of 1990 (MC-2) would require large blocks of time for
adequate transcription, as well as native speakers with whom to consult: because of
the dearth of native speakers of Kurmanji in North America as of this writing, this
must regrettably be considered beyond of the scope of the present work!2.
Nevertheless, I fully intend to publish these texts in the future.

The translations of fifteen versions and the summaries of the three published
in Armenian (SHa-1; SHa-2; GNa)!3 are the texts upon which this study is based. In
chapter four, 2 comparative study of the versions together with detailed motif charts,
the versions of M&Z qua text are the focus of inquiry.

121 | lived in Nashville Tennesseg Los Angeles or San Diego where fairly large Kurdish
communities exist, ] would have had an easier time finding native speakers. Nevertheless the number
of Sarant speakers residing in North America far cutnumbers Kurmanji speakers: this may change with
the expected arrival of 3,000 Iragi Kurdish refugees sometime in 1991.

13tor which 1 once again give special thanks to Anne Avakian.



M.L Chyet Mem @ Zin : Question of Genre n

Due to the fact that, for the most part, context has been ignored, anyone
attempting a study of this aspect of the oral versions of M&Z is severely limited in
what he can say about it. Nevertheless, some remarks are possible. The identity of all
the informants but two (for PS and EP-2) is known, although the amount of detail that
has been provided regarding the various informants is uneven. Next to nothing is
known about the social setting in which the versions were told. It would be helpful i
we knew, for instance, which versions were told before a receptive audience, and
which were told purely for the benefit of the collector. According to Baggdz (1975),14
the composition of the audience may affect the taleteller's performance quite
profoundly: whereas the taleteller may embellish his tale and spread it out over
several hours for a receptive audience, the same taleteller may collapse his story into a
short, uninspired narrative if he perceives the listeners as hostile.

Regarding native literary criticism, if not for the unpublished work of
Jaqueline Alon, we would have absolutely nothing. Mrs. Alon collected a version of
M&Z from an old Kurdish Jewish man from Iraq, together with his sister’s reactions to

.hean'ng the story. Moreover, I have interviewed several Kurds about M&Z and
similar stories: although my interviews do not refer to a specific version of the tale,
they constitute an attempt to recreate what a performance of M&Z was like, by talking
to people who grew up with this tradition, and by asking them to remember back to
their childhood in Kurdistan, in an attempt to see what was happening through their

eyes.

14jlhan Basgoz. “ The Tale Singer and His Audience,’ in:
ed. Dan Ben-Amos and Kenneth S Goldstein (The Hague : Mouton, 1975) pp- 143-204.
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In addition, by applying the theory of digression as laid out by lThan Basgdz in
another article of his, 13 it is possible to glean some interesting information about the
personality of the dengbéjesas reflected in their side comments.
The aforementioned aspects of context are laid out in detail in Chapter Six,
which is devoted to a consideration of M&Z qua performance.

At first glance, the sheer number of genres to which Mem @ Zin has been
ascribed boggles the mind. Upon closer scrutiny, however, there is some unity
underlying the divergence. Many of the terms contain the word gpic Nikitine calls
M&Z an epic poen?S. The Soviet Kurdish folklorist Ordixang¢ Celil [Dzhalilov]
refers to it as a lyrical gpic seng |ampo-aTHYeckas necHs] in his 1960 article!7;
in a fine collection of Kurdish folklore which he compiled together with his brother
Celile Celil, the three versions of M&Z which they include appear in the section
entited epic poetry [poézya épiklyél!8. Hajie Jndi, another Soviet folklorist,
includes two versions of M&Z in a collection of folk narratives belonging to a genre

15ihan Baggoe ‘Digression in Orad Narrative : A Case Study of Individuad Remarks by Turkish
Romance Tellers” JAF 99 {1986), 5-23.

16Basle leltme Essa: de dassﬁcahm de fdklcre a I ade dun mvmtare soud-éemmnque, in:

i poogie = :u ; (15 " lme
médacale et suenbﬁqael 1936) V. Z pp mu-:mz 'La Poéae lyrique kurde. Ethnographie, nouveile
série 45 (1947-50), 39-53.

170rdikhane Dzh. Dehdilov. “O nekotorykh voprosakh kurdskogo narodnogo tvorchestva® [O
BeEOTOPRX Bolpocax EypACKAro RapoABOTe TBoDYecTB2 = On some cuestions

concerning Kurdish folk literature], Patma-Banasirakan Handes [Wwind w-Rulwuppujut
AwLnku) 1960, p. 203

180rdikhane Dehalilv & Dzhalil Dehalilov. Zargotina K'urda = Kurdskil Folkior {Kypackmi
Somrmp | (Moskva : Nauka 1978), 2 vols.
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which he calls epic song-stories [3mEecKEe DecHE-cRa3u}!9. Prym and
Socin (1890) believed that Mem @ Zin and other namatives of like genre “were
originally composed in poetic form, i.e., they were originally epics?0,” although they
considered M&Z a “Roman”.

The composite text published by Lescot (LT) was reworked?! and published

with a Turkish translation under the title Destana Memé Alan?2 by someone using
the pseudonym Baran. Zlestanmis originally a Persian word [dastan oliss /dastan

olefs | variously glossed as: story, fable, tale, romance, history, and proverbial

expression?3. In Turkish the word assumed the form destan, meaning: epic, epic
poem, ballad, song?4. Before proceeding any further, it should be pointed out that
compilers of dictionaries are often imprecise about terminology pertaining to specific
fields of study: hence, although the folklorist would define ‘myth’ or ‘epic’ differently
than a classicist would, such differences are seldom incorporated into standard
dictionaries for the layman. This being the case, the definitions provided for Persian
dastan and Turkish destan should only be seen as approximations, rather than
accurate definitions: so far, the only thing that can be said with certainty is that the

19Hajie Jndi (ed). Kurdskie @picheskie pesni-ckazy [KypaXBe  3UHWCKEe  TMCHECKAIM =
Kurdish epic ‘song-stories’]. (Moskva : lzdatel'stvo Vostochnol Literatury, 1962), 242 p.

2Eugen Prym & Albert Sodin. Kurdische Sammiungen, a Die Texte; b. Ubersetzung. (St.-Pétersbourg :
Eggers et Cie, 1890), vdl. 1.2, p. xix

2li.e, words deemed 'not of pure Kurdish stock’ were replaced with ones which were considered so.

2Baran {pseudonym). Destana Memé Alan: Kirtce - Tarkge = Memé Alan Destant {Istanbul : Szgurlak
Yolu Yaywnlan, 1978), 389 p.

BMuhammad Mu'in. Farhang-i Farsi ;s &%) (Tihran : Amir-i Kabir, 1432-1452 [1963-
1973D), val. 2, p. 1483
% o2iigh - Contemporary Turkish-English Dictionary (istanbul :

Redl Cagdlzs Tarkes-Ingilizee Séel
Redhouse Yaywnevi, 1983), 455 p; Redhouse Yeni Turkce-Ingilizee Sozlik = New Redhouse Turkish-
English Dictionary (istanbul : Redhouse Yaywnevi, 1981), 1292, 45.
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term dastan/ destan refers to somesort of narrative, perhaps characterized by musical
accompaniment. The various Sorant dictionaries yield the following: epic poem, ode, -
lay?5; dlastan story, poem, legend, tale26; epic poem??; tale, story28. We know little
more than when we started. Unfortunately, the Kurmaniji dicticnaries consulted were
not much better. Only four of them listed the word at all: Kurdoev, Anter, Jaba &
Justi, and fzoli. Of these, the most reliable is Jaba & Justi; they give two forms, [destan}
oles meaning Zalelconte] and [dastan]oliefs  meaning account or fale [récit,
conte]. Kurdoev gives dastan, designating it as archaic [ycTapeBmee cmoBo] and
glossing it as Zale, story, or myth Both Anter and fzoli give the form as destan,
defining it by the identical Turkish word. In addition, fzoli gives two examples of
destans: Destana Memé Alan and Destana Rustem, thus putting the oral versions of
Memé Alan29 in the same genre as Ferdowsi's Classical Persian masterpiece, the
Shahnameh 390, or even worse yet, failing to distinguish between the oral versions of
M&Z and Efimedé Xant's literary poem. Although the Kurmanji dictionaries have
been shown to be of little use in arriving at a specific meaning for destan/dastan, the
two most reliable Sorani sources, Joyce Blau and Wahby & Edmonds, agree with the

BTaufiq Wahby and CJ. Edmonds A_Kurdish-English Dictionary {Oxford : Clarendon Press 1966), p.
33.

2K K Kurdoev & ZA IUsupova Kurdsko-Russkil Sovar” : Sorani (Moskva : Russkil IAzZyk, 1983),
pp. 262-3.
Zjoyce Bau. Manuel de kurde : dialecte Sorani (Paris : Klincksieck, 1980), p. 223.

BEmest N. McCarus A_Kurdish-English Dictionary : [Nalect of Sulaimania Iraq (Ann Arbor :
University of Michigan Press 1967), p. 45.

2935 the French Kurdologists Roger Lescot and Joyce Blau refer to the oral versions of M&Z reserving
the term Mem @ Zin for Efimedé Xant's literary poem.

30Rustern (Persian Rostam =% ) is the hero of the Sistan cyde of the Shahnameh.



M.L Chyet Mem @ Zin : Question of Genre 76
primary meaning given in the Turkish dictionaries ~ and with common usage among
Turkish folklorists - in glossing itas epic

Hence, we have retumned to our starting point: designations containing the
word gprc Nor does this word have a simple, commonly agreed upon meaning in
English. In The Singer of Tales, Albert Lord admits that the term epic is ambiguous.
Some scholars use exireme length of a narrative as a criterion for defining what is or is
not an epic: e.g,, we speak of “a work of epic proportions™. Nevertheless, Lord rejects
this criterion, arguing that some ‘epics’ are short. Others would like to limit the term
to heroic poetry - in fact, some scholars substitute the term "heroic poetry’ for ‘epic’, in
an attempt to avoid ambiguity. A. Lord rejects the appellation ‘folk epic’, saying that
we have outgrown this vague term, which misrepresents oral epic (or oral narrative)
poetry, rather than accurately describing it. Webster's Third New Intemnational
Dictionary distinguishes three types of epic: classical epic (as Homer's Zad, literary
epic (as Milton's Faradise Loss, and folk epic (as Keowul).

In her book Ethnopoetics Heda Jason provides definitions of folkloristic
terminology, including several different types of epic, namely: historical epic (e.g,
Tliad; South Slavic epic; Indian Mahabharata), national epic (e.g, Russian bylina;
Persian Shah-name), universal epic (e.g., first part of the Sumerian epic of Gilgamesh;
exploits of Herakles; Indian Ramayana; Old English Beowulf), romantic epic (e.g,
Odyssey; contemporary Central Asian epics), mythic epic (e.g, Babylonian Enuma
Elish; Hittite epic about Ullikummi), and camivalesque epic (no e.g)?!. Although a
definition for each type is offered, it would be nice to know the criteria employed in
arriving at these distinctions. It seems that some of them are arbitrary: some Russian

byliny, for instance, consist of mythological material, belonging to ]aéon’s Universal

31Heda Jason. Bthnopoetics : A Multilingual Terminology (jerusalem : Israel Bthnographic Sodety,
1975), pp. 49-51.
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epic category (#4.3.2.3,, p. 50), while others reflect historical periods. The same can be
said for the Shah-nameh, or the South Slavic heroic poetry.

Through a careful reading of the essays in Felix J. Oinas’ collection Heroic Epic
and Saga (1978), it is possible to come up with criteria which scholars of epic recognize
in defining the genre. An epic, then, is a cycle of tales regarded as the history of a
given people from its inception until a certain point in time. As such, epic combines
myth, explaining how mankind and the world came to be in their present form, and
legend, which deals with folk history32. A recurring theme in epic is the battles
successfully fought by a national hero against a foreign enemy. It is not uncommon for
several generations of rulers and/or heroes to be featured in the various episodes of
an epic tradition. Regarding form (or texture), epics tend to be in poetry33. Some epic
traditions are oral, others are the written record of what is presumed originally to
have been oral.

If we now apply this folkloristic working definition of the term epic to M&Z, it
is immediately apparent that M&Z does not fit the description. First of all, M&Z is a
single story, rather than a cycle of tales. Secondly, M&Z does not pretend to be an
historical account of the Kurdish people: it certainly does not treat of their beginnings,
nor of how they came to live in the territory now known as Kurdistan. Myth, as the
term is used by folklorists34, is absent from M&Z. As for legend, it is incorporated to
the extent that factual places, such as Jezira Bohtan, [and perhaps historical

3235 dgistingt from factual or scholarly history.

33However, llhan Basgdz states that “the Karoglu epic is in prose interspersed with poetry.” See his
“ The Bpic Tradition Among Turkic Peoples,” in: Heroic Epic and Saga ed by Felix Oinas (Boomington
& London : Indiana University Press, 1978), p. 317.

i e, A saged narrative that explains how mankmd and the warld came to exist in their presmt
form. See Alan Dundes {ed.) Sacred 13 p _iheory o Myl (Ba‘kdey et a
University of California Press, 1984), 352 P
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personalities] are included; and it is told as true. Moreover, the thombush motif is a
typical legendary ending33. The story is still believed by Kurds today, and I am told
that if you go to Jezira36, the local inhabitarts will show you Mem and Zin’s grave
with the thombush still growing from it, doomed forever to drive a wedge between
the two lovers, even in their graves. Although brief skirmishes are depicted in some
of the versions, the theme of battle is tangential to the plot: nowhere in M&Z can one
find long, detailed descriptions of battle scenes. Nor can it be considered a chronicle,
either of battles or of dynastic succession. Whereas the epic hero's behavior generally
sets an example to be followed, Mem malingers to avoid going on a hunting
expedition and fails to rise when the emir of Jezira Bohtan enters the court. In
addition, Mem dies after being imprisoned in a dungeon, whereas the victorious
heroes of the epic genre would scarcely ever allow themselves to fall prisoner. Epic
heroes defend nations from marauders and monsters; Mem must be protected by his
chivalrous host Qeretajdin, and is imprisoned in the latter's absence. With regard to
the form (texture) of the epic genre, most versions of M&Z do not exhibit pure poetry,
'a trait which it shares with such Turkish epics as Korogiu. It is hoped that the
preceding discussion has debunked the misconception of M&Z as belonging to the epic
genre.
Among the several terms used by the Kurds themselves3’, two prominent
ones are gewl and beyt Qewlisa Kurmaniji term which 1 first leamed from a Kurd
from Siitt. He defined it as “a story, but distinct from the ¢'frok [folk tale], because

35Both the French medieval romance Tristram and Isolde and the Georgian story Abessalom and Eteri,
both told as true end similafly. Although technically not legends these stories like M&Z
incorporate legendary material.

3Cizre in the recently formed province of §imak, formerly part of the province of Sirt, Kurdistan of
Turkey.

3%.e, emic terms.
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there are songs in a gewl, whereas a ¢’Ifok is in prose.” As an example of a gewl he
named Sipfiané golé, of which I have not found any published versions. In
explaining what a qewl is, he employed the Turkish terms destan, which we have
discussed above, and halk hikayesi, to be explained below. Qewl comes from the
Arabic word gawl Jo¥ meaning ‘a saying, utterance, declaration’38. Only two of the
Kurmanii dictionaries listed the word: al-Hadiyah al-Hamidiyah and fzoli. In the
former, it is defined as “talking in verse in Arabic or Kurdish, containing a story,
praise, or love39”; in the latter, as “a story in verse”. In the folklore collection
assembled by the Celil [Dzhalilov] brothers, there is a section entitled Qewl @ beyt’e
ézdiya [Yezidi gewls and beyts}: judging from the material appearing there, gewl
refers to a type of Yezidi religious poem consisting of three- to five-verse stanzas10.
Another emic term is beyt In a fine article appearing in the Encyclopaedia
Iranica, the Kurdish scholar Amir Hassanpour-Aghdam defines the beyt{baytlas:
aéemeoﬂ(mdish folk art similar to Azerbaijani Turkish daséanor fekiya...
yf is an orally ‘transmitted story which is either entirely sung or is a
combination of sung verse and spokan prose. It is distinguished from Kurdish
lyrical folk songs (Aayrdn_ qatdr and /lwik) by its_essentially narrative
character and, generally, its length. Zay#is also generally distinguished from

the Kurdish narrative genre /iekdyat or drdk(story) byits sung verse form. In
contrast to its Azeri counterpart, singing is unaccompanied by instruments. 4!

Bt is the verbal noun (masdan) of the verb gila JB = 'to say.’

Phhe o bl J 203 peads WS Lue poboad pA

Opzhailoy and Dehalilov. ikid, vdl. 2, pp. 553
41 Amnir Hassanpour-Aghdam. “Bayt” in: Encydopaedia Ifranica vol. 4, fasc 1, pp. 11-12.
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The similarity between this definition and the one for gewl above should be
readily apparent. Both terms are reminiscent of the term cante fable discussedabove.
Hassanpour-Aghdam goes on to list the various types of subject matter encountered in
the beyt First on his list is the topic of tragic love, typified by such stories as Mem @
Zin and Xec 0 Styabend42. Other topics include conflict between the Kurdish
principalities and the governments in the area, intertribal conflict, religious themes,
and the lives and artistry of bards.

Next, Hassanpour-Aghdam discusses the interaction between written literature
and the beytsi3, giving “the national epicd of the Kurds,” Efimedé Xanf's Mem @
Zn, originally a beyt as an example of a classical poet drawing on beyt material for
his literary creation. Although Hassanpour-Aghdam correctly states that beyts “are
found in all Kurmanji (Northemn) dialect areas (Iran, Soviet Armenia, Turkey, Iraq,
and Syria) and in parts of the S6rani (Central) dialect regions, 43" he does not point out
that the term is itself limited to the Sorani dialect: the word exists in Kurmaniji aiso,
but only with the meanings of a) a verse of poetry — which preserves the original

Lor Samend, as he calls it
$He unfortunately renders beyt in English with the word Aaflad, which is a distinct genre.

44’11115 is an example of the use of the term epic by non-folklorists The following definition from
chste [hird New International Diclionary most dosely q:prmmateswhat is meant by epicin the
prmt context: “bx along narrative poem (as Milton's Faragise Las) having the structure, conventions,
and tone of the dassical epic but dealing with later or different subject matter — called dso /Jtarary
eprd (p. 762). As mentioned above, other types of epic distinguished in Webster's are dawar' qorc
(as Homer's Ziad) and 7o’k epfic(as Beowu/fi. The phrase 'dealing with later or different subject
matter’ is vague in the wrong hands it could be used to justify dassifying almost anything as an epid

45Hassanpour-Aghdam, ibid., p. 12
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meaning of the term in Arabic#6, or b) a Yezidi religious hymn [=qewl (as used by
Dzhalilov)].

According to the Iranian Kurdish scholar Ayyubiyan, among the Sorani
(Muksi) Kurds other native (emic) terms applied to M&Z include girtke, faz bend @
baw, and bend 47 The dictionary definitions of these words are of little help: for
girtke we find ‘shrill cry (of hawk), shriek, song on open road’, for bend @ baw,
‘misrepresentation, false propaganda’, and for Faz, ‘secret, mystery’. If these words
take on an additional meaning, equivalent to beyt such usage is apparently limited to
particular regions.

Whereas we cannot deny that terms such as qewl and beyt are fine native
terms for the genre, it is desirable to have a scientifically sound etic term as well48.
Albert Socin calls M&Z a nove/ [Roman}i9. Oskar Mann refers to M&Z and like
stories as romantic epicsromantische Epenl. European scholars have applied this
term to narratives that appear to resemble M&Z in other cultures. For example, M.

%Arabic bayt<-+:, the most basic meaning of which is "house” ‘Verse of poetry’ is however, a very
commonextended meaning. Moreover, the different meanings form different plurals buyﬁt Sttt =

‘houses’ butabyatSlel - ‘yerses'

47Ayyubiyan, ‘Ubayd Allah. *Chirlkeh ya'ni cheh?,” Cirikey Mem & Zn : Kurdi - Fars
[5 o p* 2] (Tabriz : Chapkhanah-i Shafag, [1962]), pp. 3-5.

$An emic term isoneused by the folk in speaking of a genre of folklore: it is a native category. An
etic term is one used by outsiders studying the aulture: it is a scholarly category, useful for comparative
purposes. To illustrate the difference, let us suppose that in a particular culture, one [emic} term does
duty for both riddles and jokes For the members of the culture, there is no need to distinguish between
the two for folklorists interested in studying riddles or jokes however, it would be necessary to
differentiate the riddles from the jokes making what would be an artifidal [etic] distinction by
native standards

®ibid, p. xix Perhaps zsovelfawould be abetter rendering?
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Chikovani classifies the Georgian folk legend Abessalom and Eteri as a romantic
epic30 Heda Jason offers the following definition of the genre:

Romantic epic: Epic about a warrior-hero who wins a bride, or about a
warrior and his bride/wife who overcome obstacles which hostile forces
impose on their marmiage/reunion. This eEic is related to heroic fairy tale, but
is essentially set in the realistic mode although elements of fabulous modes
often appear in it ( ially marvelous elements; no creative elements). This
epic is set in spaces 3 [=“our country”] - 4 [="this world”], in human time, often
in a specific historical period and is a sub-divison of historical or national epic,
according to the epic sub-genre prevalent in the culture 3!

She then gives as examples of romantic epic the Odyssey and contemporary
Central Asian epics, such as Alpamysh or Manas. Although this definition reflects
fairly well what happens in M&Z, it differs in some important details: because Mem
fails to overcome the obstacles placed in his path by hostile forces, the marriage never
takes place. Strictly speaking, Mem is not a warrior-hero. What is most problematic is
the use of the term epic in speaking of M&Z, as has been discussed above32. The
adjective romantic, however, alongside Prym and Socin’s designation Koman
[novell, may be leading us in the right direction.

llhan Basgoz has investigated at length the Turkish halk hikayesi, literally
‘folk story’, which he refers to as “the folk romance Ziaye , a long narmrative that

50M]. Chikovani. “On the Problem of Typological Similarities between Three Mediaeval Novdls
*Tristram and Isoide,” ¢ om and Eteri” and *Vis and Ramin,” i i
i d Ethnological Sdences (Kyoto and Tokya, 1968), vol. 2, pp. 337-340.

51]asm, ibid, p. 50 #4324 In personal communications with Miss Jason, she told me that she would
dassfy M&Z in this category.

52] may seem to contradict myself in my artide appearing in the Festschrift for DN. MacKenzie
Corolla_lranica | submitted that artide before I wrote this chapter, and at that time | was still
calling M&Z a ‘romance epi’ as had been suggested to me by Heda Jason. 1 tried to have the
terminology changed in the artide, but it had already been printed by then. 1would like to thank my
professor Martin Schwartz for his attempt to intercede on my behalf in this matter.



M.L Chyet Mem @ Zin : Question of Genre 8

blends prose and poetry.”53 He translates the term hikdye (or halk hikayesi) by
romance(or folk romance. In his many articles on the subject, he has examined
the structure of these narratives>4 and the sorts of formulas which appear in them55,
aswell as considering the storytellers and their performances36. Although he deals
with a tradition which is distinct from that of the Kurds, Kurds have lived in close
contact with Turks for centuries, as they have also with the Armenians and the Neo-
Aramaic speaking Jacobites and Assyrians: it is not surprising that two neighboring
peoples should compose stories in a genre common to both - if indeed the Turkish
halk hikayesi is the same as the Kurmanji qewl and the Sorani beyt Hassanpour-
Aghdam’s mention of an Azeri counterpart to the beyt is further support for the
existence of a shared genre.

It is fortunate that Basgoz’ studies reflect the three criteria proposed by Dundes
for defining genre. His consideration of formulas falls under the rubric of texture
while his examination of structure deals with Zexf and his performance-oriented
articles treat of confext Because he has dealt with all three necessary aspects of the
hikdye genre, I impart some weight to his statements, and to his rendering of
hikAye as romance in English. If Baggoz’ structural analysis of the Turkish hikdye

53fihan Basgoz. *Digression in Oral Narrative : A Case Study of Individual Remarks by Turkish
Romance Tellers” JAE 99 {(1986), p. 6.

54 The Structure of the Turkish Romances” in Folklore Today: A Festschrift for Richard M. Dorson, ed
Linda Dégh, Henry Glassie, Felix ]. Oinas (Bloomington : Indiana Umversty 1976) pp 11-23.

55 Formula in Prose Narrative Hikdye” in Mnﬁ_m_mmm Egle V. Zygas &
Peter Voorheis eds. {Bloomington : Indiana University Press 1982), pp. 25-58.

56" Digression in Oral Narrative : A Case Study of Individual Remarks by Turkish Romance Tellers”
JAF 95 (1986), pp. 5-23, “Dream motif in Turkish folk stories and shamanistic mmatxcn. Asian
Folklore Studies 26 (1967, 1-18; *The Tale Singer and His Audience,” in:

Communication ed. Dan Ben-Amos and Kenneth S. Goldstein {The Hague : Mouton, 1975) pp. 143-204.
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accurately describes the structure of M&Z, then his genre definition may also apply to
M&Z,

Let us now consider llhan Baggoz' typology for Turkish halk hikdyeleri as
outlined in his article “The Structure of the Turkish Romances™”. This typology is
modeled on Vladimir Propp’s Morphology of the Folktale8, in which he outlines in
detail the thirty one narrative segments that Russian folktales are composed of: he
calls these narrative segments functions 3°. Basgdz has made the adjustments
necessary for rendering Propp’s typology applicable for the romance, breaking it down
into three main stages (initial, medial, and final), as follows:

A. Disintegration of the family.
B. The Struggle to Establish a New Family.
C. Establishment of a New Family.

Each section is composed of several Plot Actions, namely:

A. Plot Action 1: Crisis

Plot Action 2: Transformation
B. Plot Action 3: Search

Plot Action4: Obstacles

Plot Action 5: Resolution

C Plot Action 6: Union

57iﬂ Folkiore Today: A Festschrift for Richard
Oinas (Bioomington : Indiana University, 1976),

M --.. ed Linda Dégh, Henry Glassie Felix ]
pp- 11-23.

58ond edition, (Austin : University of Texas Press 1968). The first English translation appeared in
1958.

5These are also known as motifeme siols amdiﬁg to Alan Dundes’ terminology.
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Baggtz waits until the end of this section to clarify that this scheme most
accurately reflects those hikayes with happy endings. Hikayes with sad endings were
the nom 150 years ago, and some of them still end sadly, while others have been
consciously given happy endings, to meet the exigencies of audience demand. This is
a fascinating point, which in my opinion deserves much more discussion than
treatment as a mere afterthought. M&Z would have to come under the ‘sad ending’
category: it does not share the evolutionary change of its Turkish neighbors, perhaps
due in part to the active suppression of Kurdish culture in Turkey, severely curtailing
the flourishing of the tradition®0. Some minor adjustments are required to fit the ‘sad
ending’ category into the scheme -- particularly for Plot Actions #5 and #6, as will be
seenbelow. These adjustments apply to Turkish hikdyes with sad endings as well as
to M&Z.

Having set forth the basic units upon which Baggdz’ typology is based, I will
now attempt the application of it to M&Z, pausing where necessary to make
adjustments and clarifications. I have used the designations appearing in the Motif

| Chart for M&Z from Chapter Four of the present study.

A. Disintegration of the family.

Plot Action 1: Crisis. Initial scene/situation.
1. The family is introduced in the particular social milieu within the
historical and ?og:splls'u setting

a. The father dies

b. Both parents die

c. The couple has no child

d. The family escapes from their native land for fear of

persecution
e. One of the members of the family is cursed by an cld
wom:an to lead a tragic life

60However, this ‘sad ending’ categary holds true for versions collected beyond the barders of Turkey as
wall.
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Propp does not consider the initial situation 2 /umction, but nevertheless regards it as
an important morphological element. The rubric 1. above, introducing Mem’s family,
appears in all versions of M&Z. Under the rubric 2. Crisis, it is c. The couple has
no child that is most applicable to M&Z. Basgdz finds this category important
enough to add a special comment for it:
_.jf the crisis is childlessness, it is temporarily solved, following the
childlessness pattern of Propg’s tabulation, that in the Turkish romances
two families are involved and later each has a child, one a boy and the other a

gil. The children are betrothed by their parents. The real crisis
appears later, when the boy and girl reach maturity and one of the families

breaks the engagement vow.6!

My teacher William Hickman has pointed out that adoption is one means of
eliminating childlessness: in version EP-1 of M&Z, Al-Pasha finds Mem on the
seashore and adopts him, raising him as his own flesh and blood (A.4. of the motif
chart). In several versions (LC-1; ZK-2; OM), a donor figure intercedes to provide a
wife (LC-1; ZK-2) for Mem's father, or to provide a magic apple to make Mem's mother
pregnant (OM). This corresponds to A2. in the M&Z motif chart. Although in other
versions Al-Pasha is not completely childless, Mem is his only child,$2 and it is
generally worded as if his parents were just one step away from being childless. e.g:

Al-pasha and his wife were quite old, and Mem was all they had in the way of

offs%m' . They loved their Memé delal much. [Al-p'asa jina xweva
ele ng1ezin babtn, ewled-t'ewledé wan Mv:rg'é tené bd. Ewana geleki ji
emé xweyi delal hiz dikirin] (ZK-1)

61 Baggaz. * Structure of Turkish Romances” p. 12

62except in PN, where Mammo has a sister named Aminah. The first part of PN is anomalous
consisting of an otherwise unattested and unidentified folk tale Moreover, in that version there is no
Al-Pasha
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The other elements in Baggdz' note regarding childlessness are reminiscent of
the situation of M&Z, but do not exactly describe them. While Mem and Zin’s
families do not know one another, and therefore could not possibly have betrothed
their children while still in their infancy, in many versions (SHa-1; SHa-2; GNa; FK-1;
EP-1; ZK-1; MC-1) Zin is already betrothed to one of Qeretajdin’s brothers®3 — whether
from infancy or not is often not stated. She breaks her engagement vow with the
consent of her fiancé. Moreover, whereas in the latter cases both Zin and her first
fiancé are both from Jezira Bohtan, in OM, the two families whose childlessness is
cured by the consumption of a magic apple, those of the king [padishah] and his
vizier, are both in Yemen. Hence, while in both scenarios two families are involved,
Mem’s or Zin's family is only one of them: in no case are both Mem’s and Zin’s
families the two families in question. Although the details of these situations are not
identical to those outlined by Basgoz, they are close enough to be within the same
realm.65 His typology is flexible enough to allow for elaboration: moreaver, the
amount of variation between the different versions of one Turkish halk hikdyesi may
resemble the sorts of differences seen between Basgo?’ description and what we find in
M&Z.66 Let us now continue our consideration of Basgoz' structural typology:

3. Disintegration of the family order. The family order, which has

meant security, love, and affection for the younﬁ boy hero, soon becomes a
psychological crisis for him and reaches an intolerable point following a failure - a

63see IL}. and ILK. of the Dramatis Personae section of the M&Z motif chart.
64By eating the apple, Mem and his companion Bengineh are conceived

65This situation, in which the elements are present but in a somewhat different arrangement than
expected, can be regarded as an example of displaced clements concept dealt with in Chapter 4

665ce Fikret Tarkmen. Tahir ile Zahre (Ankara: Kaltér ve Turizm Bakanh, 1983), 288 p. Thisis a
nicely done comparative study of 24 versions of the Turkish hikdye Tahir ile Zuhre.
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physical or spiritual ordeal, or some social blame being placed upon the hero when he
reachespuberty.

Plot Action 2: Transformation: The young boy (hero) is transformed into an
adult-lover-artist.

1. This transformation takes place in an ecstatic dream; it contains the
main elements of an initiation ceremony.  The bay is visited by a holy fi (the
future protector) who offers him a love potion and introduces a young girf'.:]oE him.
When he sees her and drinks the love potion from her hands, the infantile
personality of the hero dies and he becomes a God-inspired minstrel. He gets a new
name (mahlas), which is given him in the dream.

This transformation is the most important action of the romance:

a. The passionate love of the romance emerges from this ecstatic

experience

b. The young man is unmistakably established as the main figure of the

plot: his song and adventures become the main attraction of the
narrative

c. New characters such as the holy protector and the heroine are

introduced

2. It is only after this dream that the hero, as a mature person, dares to
leave his family to follow his own destiny and establish a new family of his own. This
is the final blow to the little remaining family unity.

The whole dream, which includes the main characters of the romance, the
romantic love, and a short description of the plot by the holy figure, is in fact the core
of the romance in micro-form.

For the most part, this transformation is an accurate description of what
happens in M&Z (see section B.I. of the M&Z motif chart). While the meeting of
Mem and Zin is not specifically called a dream, it is certainly endowed with dream-
like qualities, in many instances being mistaken for a dream until the next day when
Mem finds Zin’s ring on his finger (see B.Il. of the motif chart).

The Turkish word agik (ashik) has two meanings. It is derived from the
Arabicactive participle ‘ashiq $8& meaning ‘lover, one in love’. In Turkish, in
addition to this meaning, and through the inspiration of the love for a beautiful girl
first seen in the dream, the young man who has had the dream wakes up in love and
becomes a minstrel able to sing and recite improvised poetry. Such a minstrel is also
called an agik in Turkish. This meaning of agik is also used in Kurdish and
Ammenian. Hence, whereas in most Turkish hikdyes the young man awakens from
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his ecstatic dream transformed into an agik in both meanings, in M&Z he is agik (asiq
in Kurdish) only in the sense of being in love. In no version of M&Z does he become
a minstrel. In ZK-1, however, a missing link is supplied:

When the experienced old man saw Mem, he said, “O noblemen, mcgﬁ
Al-pasha be well, I have good news for you: Mem is not sick, he's in lovel

an ashik, have him come play his saz67, by God's leave Mem will get well, and
we will marry off our beloved Mem." The advice of the ienced old man
was immediately carried out. An ashik came, and Al-pasha ordered him to
sin&a love song for Mem. The ashik began to play his saz. At the sweet sound
of the saz and the crooning of the voice of the ashik, Mem opened his eyes,
{awakening] from a [deep] sleep.

Here Mem is cured from lovesickness by being sung to by an agik, rather than
becoming one himseli.

Mem is visited by doves, jinns, or angels, who fulfill the role of Baggdz' holy
figure or future protector. Rather than introducing Zin to him or offering him a love
potion, they place her beside him in his bed, and retire to let them discover one
another. The immature personality of Mem is replaced by that of a young man in
love, although in M&Z his name is not changed to reflect this. For an example of how
Mem changes, consider the following passages from ZK-1:

Before:

When Mem grew up and it was time for him to marry, Al-pasha was in
a constant state of anxiety, and thought, “How will a girl meet his beloved
Mem, who is worthy of him?” Several times Al-pasha summoned Mem's
friends and instructed them to learn Mem's thoughts, to find out which girl
Mem loves, so that they could ask for [her hand[ for him. But Mem would
give no word to his friends, because at that time Mem was not in love with
anyone.

After:
Mem said, “Vizier's daughter, the one my heart loves,

67.a string instrument.
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She is not here,
She lives in Jizira Bota,
She’s the daughter of mir Sévdin,
The sister-in-law of Qeretajdin,
'Is'{]\e l;b;astrotl'ned of Chekan - lion of the earth,
e has a green gown,
The name of this beauty is Lady Zin,
The likes of you will never see her color or face.”

The exact details of the elements of Baggoz' Plot Action 2: Transformation
are similar only in general outline to those of M&Z. Nevertheless, the importance he
attaches to this section in the story fits M&Z to a tee. Mem and Zin's passionate love
comes into being through this experience (see a. above); Mem and his adventures are
the focus of the whole story (b. above); Zin, the other main character of the story — as
well as the reason for Mem'’s embarking on his adventure -, is introduced at this
point.

Zin introduces herself to Mem, giving a string of her attributes, as in the
following example from ZK-1:

“I am the daughter of mir Sévdin, from the city of jizira Bota, I am the

sister-in-law of Qeretajdin, the betrothed of Chekan, I am the owner of the
green gown. My dear, these are my attributes.”

Because of the way Zin introduces herself at this point, we are given our first
taste of Jezira Bohtan and the characters we will meet when Mem goes there. This
approaches Baggoz’ designation of the initial meeting between the young man and his
beloved as a microcosm of the romance.

Basgoz theorizes that the romance pattern can be seen as a framework which
combines the sexual fantasies of a pubescent boy with rebellion against paternal
authority. Support for this theory can be found in a passage in version ZK-2 of M&Z.



M.L Chyet Mem 0 Z3n : Question of Genre an

On the moring after Mem and Zin first meet, Mem comes to his father’s diwan
[court] and recounts his experience:

Meme called out to the assembly:

“Father, last night I had a dream,

Ononesideofyouisa jUdéZ'

On one side of you is a mutti,

Have them look at the pa to find out what the meaning of my dream is.”
The judge and mufti together called to Memé.

They said, “Your dream is that of a young man,

Whatever you saw,

Came over all of us.” (ZK-2, p. 70)

The last three lines are particularly revealing. What Mem claims to have seen is
unmistakably interpreted by the elder authority figures of the community as the

sexual fantasies of a young man. Mem’s first revenge comes in what happens next:

Memé called out to them,

“If my dream wasn't a divine dream,

So help me God, let me become blind and deaf in both eyes and ears,
Let me become lame in both legs and both hands,

So that I have to walk on my hands and knees.

If my dream is true, if it's divine,

May both of you become blind and deaf in both eyes and ears,

May both of g'aou become lame in both legs and both hands,

So that you have to walk on your hands and knees.”

Memé's words went up to the Lord on high, went up to the heavens,
And the judge and mufti became blind and deaf in both eyes and ears,
They became lame, and had to walk on their hands and knees.

Those in the assembly looked at each other in amazement. (ZK-2, p. 70)

Here we see the young man, Mem, winning a victory over two authority figures, the
judge and the mufti. By becoming lame, having to walk on all fours, the two adult
males are reduced to being helpless infants. Such irreverence shown to respected
community figures has a tinge of impish adolescence to it.

This rebelliousness - what Basgoz refers to as diisintegration of family
unity - may be a key criterion in differentiating the romance from the epic, for
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whereas the disintegration of the family is 2 common theme in romances, in the epic
the boy’s searchfor the girl does not run counter to the will of his father. In the epic
tradition, when it comes time for a boy to marry, he manages to do so without
threatening family unity (i.e., in ways which are socially acceptable). The action in the
romance is based on individualistic aspirations as opposed to the communal norms
espousedin the epic. Such aspirations are expressed by choosing one’s own mate
instead of marrying someone selected by one’s parents, and by establishing a new
family that is not patrilocal. Both of these goals are attempted in M&Z.

It is only after Mem meets Zin that he decides to leave his father’s kingdom in
search of her, with the intention of establishing a new family of his own. As canbe
seen from Al-Pasha’s reaction to Mem’s departure, he considers this to be very
damaging to the unity of the family. Consider the following passage, once again from
ZK-1:

e, e B o engothor with s councl of notables advised

Mem to give up this plan. Al-pasha said, “Son, you know your mother and 1

have grown old, we have nobody else but you, why are you doing this to us,

leaving us desolate?” But no matter what Al-pasha and his entourage, or his

own friends and companions said, they could not change Mem's heart. His
thoughts would fly to Jizira Bota, lto bef with lovely Zin. ...

Al-pasha said, “Hey, my beloved Mem, my son,
Is there no sense in your head at all,
Don't you [ﬁd\;?rl think ‘My mother is elderly, my father
is old?
To whom can | h%e to leave my throne and crown of gold?”
Mem said, “Hey, Al-pasha, my beloved father,
1 know that my mother is elderly, my father is old,
?Bless what I am about to embark on,?
Now my relationship to you is null and void.”

No matter what Al-pasha did, Mem would not come back, Al-pasha wept
and cried bitterly.

-
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In summary, so far we have seen that the skeleton that Baggoz has suggested
for Turkish halk hikdyeleri is also applicable to M&Z, although the individual
details of the plot may differ. Let us proceed now to the second section in Baggoz
typology.

B. The Struggle to Establish a New Family
Plot Action 3: Search
1. Following the dream, the hero gets a musical instrument and
describes his dream, then reveals his resolution to leave the family in search of the

young girl.
2. His decision upsets his family, especially his mother who begs him
not to leave them alone.
, 3. His decision is unalterable; he sets out, taking his saz and nothing
else. :

As stated above, Mem does not become an agik in the sense of minstrel, so he
does not get a musical instrument. He does however describe what happened to him
the previous night, and announces his decision to set out in search of Zin. His
decision upsets both of his parents, who react as outlined in B.IILC. of the M&Z motif
chart. In summary, while Al-Pasha is generally more adamant about trying to prevent
Mem from leaving, Mem'’s mother’s reaction is softer: perhaps it is summed up best by
what happens in OM: “Mem [and Benginehl's mothers beg them not to go, but bless
their trip.” If Baggoz is correct in seeing this type of story as dealing with a boy’s
rebellion against his father’s authority, then the difference between the behavior of Al-
Pasha and Mem'’s mother -- particularly the vehemence of the father’s reaction - is
understandable. In addition, Mem sets out on his horse, in some versions (OM; ZK-3;
MC-1) also accompanied by his trusted servant Bengin. Whoever he brings with him,

the irreversibility of his decision is clear.

Plot Action 4: Obstacles: This overlaps with the previous Plot Action. Actions 3
and 4 then alternate until the end of the story.
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1. As soon as the hero leaves his family, obstacles arise to make the
journey difficult.

2. Nevertheless, the young lover manages to locate the heroine and
meet with her3 Th od

. are t
Each obstaclegeonsnstssgpag the following components:

a. Agent introducing the obstacle

b. Motivation of the agent

c. Nature of the obstacle

d. Consequencesoftheobstacle

Plot Action 5: Resolution
1. The obstacles are successfully eliminated by the hero.

Baggoz views the rest of the story as consisting of a series of obstacles which are
successfully overcome, until the final union. This can be shown to work for M&Z.
First, however, I would like to suggest some emendations to Baggoz' scheme. Unless
we see Plot Action 3: Search as underlying all the ensuing obstacles, 1 fail to see
how it alternates with Plot Action 4. Although Mem only leaves home once, it could
be argued that all his adventures relate back to his search. Once Mem leaves his place
of origin, his parents are not mentioned again except in a few versions, and then only
at the end of the story, after he is already dead and buried. Hence 1 do not perceive Plot
Action 3 as recurring: if it does recur in the Turkish hikdyes, this is a difference
between them and M&Z.

I have added two more components to the structure of each obstacle, as
follows:

e.objectofobstacle
f. heiper figure

Moreover, the fourth component of the obstacle schema, d. Consequences of the
obstacle seems to be identical with Plot Action 5: Resolution, rendering the
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latter superfluous. Moreover, in hikdyes with sad endings, the hero is unsuccessful
in the resolution of the final obstacle which he encounters. The various obstacles that
make up the body of the story will be shown below. But first we must consider the
final section of the typology:

C. Establishment of a New Family.

Plot Action 6: Union.
1. The romance ends in the bridal chamber: the hero and heroine reach

their earthly goals.

As mentioned above, Baggoz adds parenthetically the important point that this
is the scenario for hikAyes with happy endings. In those hikdyes which end sadly, the
lovers are united in death. This is the case in M&Z, as the following examples suggest:

They dug up Mem's grave and positioned Zin in her beloved Mem'’s anms,
then returned. ... The mir, Qeretajdin, and the notables went to moumn by the
ves of Mem and Zin. When they opened the door of the tomb, it looked to
em asif Mem and Zin had arisen, you might say that the smile of love was
on their mouths. Beko stuck out his neck and said, “Mir, I swear by your head,
come see! It looks like they've arisen.” (ZK-1)

A few days pass. One day, in the mir's diwan, the subject of Mem and Zin
comes up. They say, “It was something [ordained] by God, but we prevented it
from happening®8.” Beko says, “No, you're wrong, o nobles of Botan, God had
nothing to do with the matter. This was the work of the devil If you don't
believe me, let's go at dawn and open up Mem and Zin's graves: if they are not
in each other’s arms, you will know that everything I [have said] is a lie.” They
all say, “All right, Beko.”

In the evening Beko goes and up Mem and Zin's graves. He puts
them both in one grave, and puts their arms around each other. Then he
covers up the grave, and returns home. He says to himself, “1 brought them
together with my own hands: what if they get up from the grave and gobackto
their own graves?” (ZK-3) ,

68.1it. *We did not let their desire for each other be*
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When they opened the grave, they found them face to face, with
-(Etliolr)l pouring ougt of them like little hailstones, [and] light streaming

The idea of lovers being united in death is also good for the Turkish halk
hikdyeleri Kerem ile Ashand Tahir ile Zahre. Because hikdyes with sad endings
display this sort of tragic unity, the designation “Establishment of a New Family” is
not appropriate. I would suggest a more general designation that fits hikayes with
both happy and sad endings, such as “Final stage” or “Final situation”.

The structural typology that Basgdz has proposed for the Turkish hikdye or
romance has been shown to accurately reflect the structure of M&Z: all the major
sections appearingin the motif chart are accounted for in Baggdz’ structural typology.
The emendations I have suggested are largely applicable to Turkish as well as Kurdish
materials 69. What follows is a full application of Basgdz’ typology to M&Z, using the
relevant headings from the motif chart.

A. Initial stage [Disintegration of the family]

Plot Action 1: Crisis
A.2.a-b. Mem'’s future father marries and begets a son (LC-1; ZK-2)
A.2.c. Mem'’s father is given an apple lbé donor figure], which he shares
with his wife, and begets a son (OM)
A.4. Mem’s heroic birth: virgin im%negnated by seawater abandons
infant Mem on seashore, where he is found and adopted by
Al-Pasha (EP-1)

Plot Action 2: Transformation
B.I. Mem and Zin #1 discover one another
B.IL It was not just a dream

B. Medial stage [Struggle to establish a new family]

691t remains to be seen to what extent this typological is applicable to other traditions in the area,
particularly those of the Armenians and Neo-Aramaic-speaking Assyrians (Nestorians), Chaldeans
Jacobites, and Jews.
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Plot Action 3: Search

B.III. Mem prepares for trip

Plot Action4: Obstacles

B.IIL.C. Mem'’s parents’ reaction to his trip

a. Agent introducing the obstacle: Al-Pasha
b. Motivation of the agent: to prevent Mem from leavin
c. Nature of the obstacle: locking gates and putting shackles on
1L o —.
. ences oftheo e: Memsu overcomes
obstacle: Borflies over gates
e.objectof obstacle: Mem
f hefper figure: Bor

C.I. Mem and Bor (on way to Jezira Bohtan)

a. Agent introducing the obstacle: Bor

b. Motivation of the agentﬁnl discomfort caused by chains

c. Nature of the obstacle: Bor’s inability to continue trip

d. Consequences of the obstacle: Mem successfully overcomes
obstacle: he stops and treats Bor's wounds

e.object of obstacle: Mem

f. he{per figure: donor figure: dove’s feather(s) (SHa-2; GNa);
Xidir nebt (MC-1

C.IIIL. Encounter with Zin #2

a. Agent introducing the obstacle: Zin #2
b. Motivation of the agent: her lust/love of Mem
g. m the obef»ta}\‘c e: bZS,”itn ::#12 cﬁims toclzszs!m;
. ences of the obstacle: Mem su overcomes
obstacle: Bor tells him that she is an impostor
e. ob{'ect of obstacle: Mem
f. helper figure: Bor

?D.1. Mem arrives in Jezira Bohtan --> variant of C.II1.

a. Ii\fent introducing the obstacle: Zin#2

b. Motivation of the agent: her desire that Mem stay at her
father’s house

c. Nature of the obstacle: Zin #2 claims that Beko Awan's
residence is Qeretajdin’s residence

d. Consequences of the obstacle: Mem successfully overcomes
obstacle: Memis Qeretajdin’s guest

e. obliect of obstacle: Mem

f. helper figure: ?
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D.Il. Mem gets token from Zin #1 and wins Qeretajdin’s approval

a. lh\fent introducing the obstacle: Qeretajdin and brothers

b. Motivation of the agent: to prevent Mem from marrying ZIn
#1, who is betrothed to Cekan (or: to prove that Zin #1
loves Mem; or: to test Mem'’s manliness)

c. Nature of the obstacle: task - Mem must bring a token from
Zin #1, or else!

d. Consequences of the obstacle: Mem su overcomes
obstacle: Zin #1 gives him a token, which he brings to
Qeretajdin and brothers, and thereby wins their approval

e.object of obstacle: Mem

f. helper figure: Zin #1

D.III. Hunting expedition
a. Agent introducing the obstacle: Mir Sévdin
b. Motivation of the agent: to test Mem's manliness
<. Nature of the obstacle: hunﬁnidexpedition
d. Consequences of the obstacle: Mem successfully overcomes
obstacle: he feigns iliness
e.object of obstacle: Mem
f. he*per figure: ? (Mem himself?)

D.IV-V. Disgrace averted + D.VIILA-C. P contests

a. Agent introducing the obstacle: Beko Awan

b. Motivation of the agent: to disgrace Mem (or: to separate Mem
and Zin #1)

c. Nature of the obstacle: trying to force Mem to stand up in Mir
Sévdin’s presence (which would reveal that Zin was
hiding behind him)

d. Consequences of the obstacle: Mem successfully overcomes
obstacle: Qeretajdin creates a diversion by sacrificing his
own home, son, wife, etc.

e.objectof obstacle: Mem

f. hefper figure: Qeretajdin

D. V1. Mem and Mir Sévdin’s game
a. i\Agent introducing the obstacle: Beko Awan (& Mir Sévdin)
b. Motivation of the aﬁent: to get rid of Mem (or: to separate
Mem and Zin#1)
c. Nature of the obstacle: board game (chess) match with
;ﬁ}ioulations which state that Mem will be imprisoned if
e loses
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d. Consequences of the obstacle: Mem unsuccessful in averting
obstacle: he is imprisoned

e.objectof obstacle: Mem

f. hefper figure: @ — this occurs in the absence of Qeretajdin

D.VII.Qeretajdin’sabsence
a. Agent introducing the obstacle: dervish
b. Motivation of the agent: lust for Zin #1
c. Nature of the obstacle: refusing to deliver Zin’s letter unless
she lets him kiss her

d. Consequences of the cbstacle: Zinsu overcomes
}c:bstacle: Qeretajdin kills dervish, thereby restoring Zin’s
onor

e. object of obstacle: Zin#1
f. helper figure: Qeretajdin

Plot Action 5: Resolution
I recommend eliminating this as being superfluous: d.
Consequences of the obstacle fulfills the function that this is intended for. 1 will,
however, point out at this point that all the obstacles are successfully eliminated
except for D.VL, which in effect sounds the death knell for Mem]

C. Final stage [*Establishment of a new family]
Plot Action 6: Union [in death]
E. Death of Mem and Zin #1

Because the structural typology for the Turkish hikdye or halk hikayesi
outlined by Basgoz has been shown to accurately reflect the structure of M&Z as well,
it can now be asserted that they belong to the same genre. Because this tabulation is
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applicable to both prose and verse versions of M&Z,70 [ can reiterate my eartier
assertion that texture alone should not be the basis for a generic distinction.

Basgoz uses the term romance as the translation of halk hikdyesi, adducing
arguments which enable us to clarify even more precisely the difference between the
romance and the epic. Whereas the epic, in addition to being a chronicle of the great
exploits of a people, reinforces the traditional hierarchical structure of the family, the
romance may be seen as a revolt against that very structure, reflecting instead a young
man’s desire to be his own master, choose his own mate, and establish his own
household. The desire for such a revolt is a natural part of the adolescent experience,
as is also daydreaming about sexual matters. It will be suggested in later chapters that
the appeal of the story of M&Z may in fact lie in the vicarious escape it provides its
audience from a reality in which submission to patriarchal authority is otherwise
inevitable.

Alongside such emic terms as qewl in Kurmanji and beytin Sorani, we may
place the etic term romance. Romances abound in folk tradition as well as in

literature: for this reason, the designation fo/k romance may be helpful in
distinguishing between the two: M&Z would then be a folk romance. Among the best
known romances are the medieval French Tristan et Isolde,”! which seems to
represent elements of both folk and literary tradition. At least one hundred versions
of the Georgian folk romance Abessalom and Eteri’2 have been collected. The Persian

Mexamples from both types have been quoted in the above illustrations.

TlAlan S Fedrick {tr.). The Romance of Tristan by Beroul; and The Tale of Tristan's Madness
{Harmondsworth, Middlesex et al. : Penguin Books, ¢1970), 170 p.

Tsee NI Dolidze & M. 1A Chikovani. Gruzinskie narodnye skazki |TPy3BBCKEe HapoXEHe

cka3xB = Georgian fdlk tales] (Tbilisi : Merani, 1971), pp. 197-201; 343-% Chikovani, M.]. “On the

Problem of Typological Similarities between Three Mediaeva Novels *Tristran and Isolde”

*Abessalom and FEteri® and “Vis and Ramin,” Proceeding /likkh__International Congress of
i i i (Kyoto and Tokyq 1968), vdl. 2, pp. 337-340.
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story of Vis and Ramin is a literary romance. Although these works are all called
romances, it would be interesting to see how well Basgoz' structural typology fits

them.



CHAPTER FOUR:
- Context
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Within the field of Middle Eastern folkloristics, good studies of oral literature
taking text, texture and context into account have been published. Both Susan
Slyomovics ! and Bridget Connelly2 have studied the Egyptian Bani Hilal epic tradition
in situ, and have written fine works based on their findings; Lila Abu-Lughod's study
of Bedouin oral lyric poetry from the Western Desert of Egypt and Saad Sowayan's*
treatment of the oral poetry of Arabia are also praiseworthy. In these cases, the
recitation of the story qua performance is dealt with at length. fihan Basgz and Pertev
Naili Boratav® have done similar work with Turkish agzk/ar (bards) and their
material. Unfortunately, this has yet to be done using Kurdish materials and
informants, due, at least in part, to the political situation. Although Kurdish oral
literature is very rich and extensive in scope, the collecting that has been undertaken

ce (Berkeley et al. : University of

Calitornia. Bress 1987)

2Arab Folk Epic and Identity (Berkeley : University of California Press, c1986), 328 p.
Bedauin Sodety (Berkeley et al. : University of Cdifornia

P o, X aTp

45aad Abdullah Sowayan. Ngzhati Poetry : The Oral Poetry of Arahia (Berkeley : University of
California Press, c1985), 234 p.

5 Digression in Oral Narrative: A Case Study of Individual Remarks by Turkish Rommce Tellers” JAE
99 (1986), pp. 5-23; “The Structure of the Turkish Romances® in

Richard M Dorson, ed. Linda Dégh, Henry Glassie Felix ). Olnas {Bloormngtm Indiana Umveraty
1976), PP 11-23; “The Tale Snger and His Audience,” in: Folk erios and Communication

Dan Ben-Amos and Kenneth S. Goldstein (The Hague : Mouton, 1975) pp 143-204_

6Halk Hikayeleri ve Halk Hikayeciligi [=Folk Stories and Folk Story Te]lmg Tradition in
Turkey] (Ankara : Milli Egitim Basimevi, 1943) 327 Ig'a German translation:

m Eberhard (Taipei : Chinese
Association for Folklore, 1975), 2 vols.
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has been largely text oriented: hence, the performance aspect, i.e., the context in which
the texts were collected, has been almost completely ignored.

As a consequence of this omission, anyone attempting a study of this aspect of
the oral versions of M&Z using the available materials is severely limited in what he
cansay’. Nevertheless, some remarks are possible. In the corpus of eighteen versions
of M&Z appearing in the present work, the identity of all the informants but three (for
PS, GNa, and EP-2) is known, although the amount of detail that has been provided
regarding the various informants is uneven. Next to nothing is known about the social
setting in which the versions were collected: it would be helpful if we knew, for
instance, which versions were performed in front of a receptive audience, and which
were told purely for the benefit of the collector.

Because we have not been provided with the necessary data to document the
performance aspect of our versions of M&Z, we have no alternative but to try to work
backward from the texts. The fullest versions we have include OM and EP-1. OM spans
57 pages of print — all but the beginning in verse: according to what is stated in the final
lines, it took four nights of recitation to complete it. We do not know at what point in
the story the dengbéj Rafiman- Bekir stopped on each of the four nights, nor how
many people were in attendance, nor for that matter whether the audience consisted of
the same people each night. The duration of the performance — both per night and in
toto -- is also unknown. It is tempting to conclude that the audience was very receptive,
due to the amount of embellishment which this version contains: what most other
versions accomplished in a few lines, Rafiman{ Bekir generally fleshed out into the

better partof apage®.

TFor this reason, the present chapter is shorter than I would have liked.

8Lest 1 be accused of having-a literary bias let me express my dissatisfaction at referring to oral
reditations in terms of such written standards as ‘a foew lines' or 'the better part of a page', but such is
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EP-1 was collected from E'taré Sero in 1955. This version, in mixed prose and
verse, occupies 26 printed pages, with long verse recitations appearing on every page but
two. Once again, the duration of the recitation? and the composition of the audience -
if there was indeed an audience — are unknown factors. According to Basgoz!9, the
composition of the audience may affect the taleteller’s performance quite profoundly:
whereas the taleteller may embellish his tale and spread it out over several hours before
a receptive audience, the same taleteller may collapse his story into a short, uninspired
narrative if he perceives the audience as hostile.

Although it is reasonable to assume that these two versions are the most likely
candidates for performance before receptive audiences, two things should be borne in
mind. Firstly, von Sydow has made the very important distinction between active and
passive bearers of oral tradition!!. Whereas the active bearers of oral tradition are the
singers, the storytellers, the dengbéjes the passive bearers of oral tradition are those
people who make up the audience: they may not tell the stories well themselves, but
they know them, and they can distinguish a good telling of a tale from a mediocre one.
While both Rafimani Bekir and F'taré Sero are unquestionably active bearers of
tradition - and we have many other texts collected from them as evidence of their skill -
- it is fallacious to infer from this that they always performed in front of enthusiastic

audiences.

the legacy of text-oriented collecting. I it were known how much time it took for a line to be redted, I .
could speak in terms of seconds or minutesinstead. ’

9Acoording to a comment by KK Kurdoev, E'taré Sero wrote down this version himself. This runs
counter to Jndi's note [see Kurdskie épicheskie pesni-skazy [KypAckEe 3THYOCKHO
NecHB-cka3l =  Kurdish epic ‘song-stories’). (Moskva : Izdatel'stvo Vostochnoi
Literatury, 1962), p. 242] In Chapter Five I discuss briefly why I think this is unlikely.

10Baggdz * The Tale Singer and His Audience.”

11°On the Spread of Tradition,” in: Selected Papers on Folklore ed. Laurits Badker {Copenhagen :
Rosenkilde og Baggers Forlag 1948), pp. 11-18. '
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Conversely, it is clear from Hugo Makas’ notes that the informant for HM,
Mohammed Emin bin Shemdin el-Mendilkan i, was a passive bearer of tradition: he had
not heard a recitation of M&Z for some twenty years prior to the collection of this text.
Consequently we have some way to explain the lacunae in his version, particularly the
omission of the beginning of the story.!2

Secondly, from my own experience collecting Turkish folklore in Turkey in 1987-
88, 1 know that a good taleteller - 2 good active bearer of oral tradition - does not
necessarily need a receptive audience to ply his trade. In a village near Elazig, an old
man with thick glasses was brought before me as an informant. When 1 asked him if he
knew any tales, he basically burst forth into a detailed version of $ah Ismail, complete
with sung verse insertions at the appropriate moments. Because his eyesight was poor,
he was not fully cognizant of the four or five people assembled in the room: the
audience was irrelevant to his very fine performance. Because I have experienced this
myself, I am loath to assume prima facie that all full versions were performed before
receptive audiences, and that all abbreviated versions were performed under less ideal
c.onditions.

The version FK-2 constifutes a special case. It begins, like many other versions,
as a prose narration interspersed with sung verses at certain key points in the story.
However, the final part, from the hunting scene #2) [D.IIL. A] to the end, seems to have
been told in haste: the style suddenly changes to short, telegraphic sentences, cramming
several events into a few lines; moreover the sung verse completely disappears: one
gets the feeling that the collector’s bus was about to leave and he had to induce the
informant to quickly finish the story. Whereas most Soviet folkloristic publications
give the date of collection and some biographical information about the informant, such

12The narration begins with BIILC Aea's Ppaanis’ reaction to bis trip
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as his age, tribal affiliation, previous places of residence, ethnicity, level of literacy and
the like, unfortunately the only information provided in this publication is the
informant’s name and the village in which the tale was collected. Due to the lack of
background information regarding the tale tellers life and the circumstances of
collection, we can say very little about the performance aspect of this text, and cannot
therefore properly account for the sudden change in the teller’s style.

Although many expectations may be pinned on the future, with the hope that
future collectors will record context as well as text and texture, the texts which have
already been published are not completely useless in this regard. If we were to subject
the eighteen versions of M&Z included in this study to analysis aimed at uncovering
the degreeto which the ir;dividual personality of the narrator-performer is reflected in
details varying from version to version, perhaps we would come up with enough data
to at least partially fill in the void. In so doing, perhaps we would be in a position to
make some guesses about the audience as well. The present chapter is an attempt to do
just that. It should be made clear from the outset of such an undertaking that this is not
an ideal situation: nevertheless, considering the reality which we are facing, if we desire
to learn anything about the context in which the existing versions of M&Z were
performed, we have no other alternative. In undertaking this task, I have made use of
the fine studies of digression in oral narrative pioneered by Robert A. Georges!? and
flhan Basgdz!4, and added inferences of my own based on an examination of

geographical and linguistic considerations.

13 Do Narrators Really Digres? A Reconsideration of *Audience Asides’ in Narrating”® Wesiern
Folklore, 40 {1981), 245-252.

4 Digression in Oral Narrative : A Case Study of Individual Remarks by Turkish Romance Tellers” JAE
99 (1986), pp. 5-23.
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Ideally, digressions should be studied during performance. Nevertheless, such
audience asides can also be found in manuscripts and published texts, such as the ones
upon which the present study is based. By the term “digression” is meant the  individual
remarks that a narrator-performer makes while telling his tale. As Georges rightly says,

Noticeably missing from most published records — or bracketed or presented

parenthetically when they are included — are narrators’ judgmental, explanatory,

and evaluative comments. Usually viewed as digressions and identified as
interpolations or audience asides, such utterances are seldom discussed or

analyzed, suggesting that they are extraneous rather than integral to narrating. 13

Although often relegated to the sidelines, digressions inay in fact tell us a great
deal about both the narrator-performer and his audience. In an article on the theory of
oral composition, Joseph Duggan cites an example from a medieval French chanson de
geste, Huon de Bordeaux, which

contains a remarkable passage reflecting at one and the same time the
spontaneity of an oral performance and the economic reality of the bard’s life la

vie jongleuresque}.!6

He goes on to quote a passage from the poem in which the bard [jongleur] says
that he is very tired and thirsty, and in which he invites the audience to have a drink
with him and to return the next day after dinner. Such a passage is very valuable for
what it can tell us about the context in which such a story was told: we know that it was
told in the evening after dinner, and that the bard’s {jongleur] remuneration was in
draughts of beer rather than in money. Moreover, it strongly suggests that the mode of
composition was spontaneous, rather than being the recitation of a memorized text.

15Georges Jhid., p. 245.

16 La Théorie de la composition orale’ Olifant, 8 (1981), 238-55, esp. 249-50. [my translation]
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If we are to study digressions, we must first be able to identify them. Basgoz
presents the following list of formalistic features which may be used in identifying
digressions!?:

a. Directly addressing the audience: Duggan’s quoted passage is an example of
this;

b. Changing the third person narrative into the first person;

c. Altering the pitch of one’s voice: in a printed text this aspect is usually lost;

d. Altering the speed of verbal discourse: this is also lost in a printed text;

e. Gesturing to the listeners: if the text has a passage such as “it was this big” in
which the gesture is not described, the wording suggests that we are missing something.

f. Indirect manifestation of self by citing such traditional folklore forms as
proverbs, anecdotes, legends, and folk poetry: in this case the narrator-performer is not
directly revealing himself, but rather lets a traditional form express his thoughts for
him. This sort of digression has an added function which is very important: through it
the narrator-performer’s personal interpretation of a given motif or episode is revealed.

Examples of these features from the versions of M&Z are readily apparent.
Directly addressing the audience (a.) is a frequent occurrence in MC-1, by the narrator-
performer’s inserting “dear listeners” [guhdaré e'ziz] at frequent intervals.

We have an example of changing from the third person to the first person (b.) in
PS, in the following passage:

Then he saw that Mir Zeidin had arrived at the door of the
Sy of Bt v sk e et o

When Mir Zeidin returned from the hunt,
He greeted Memé Ala.

17Baggdz Ibid., p. 7.
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Memé Ala returned his greeting without rising [= on his ass].
Accursed Bako rose up before him and said, “Mem, are you
Ve Mir Zoncin: Lord gf Bohtan, passes by
e" i idi ] 4 »
How do you him?* passes
[PMem] said, "Bako, early this moming,
Memhadabadheadache,
For this reason I can't speak to Mir Zeidin, Lord of
Bohtan.” (PS, p. 78)

A change of person such as this suggests that the narrator- er is
identifying with the character in his story so strongly that for 2 moment the two become
fused in his mind.

Altering the pitch of one’s voice or the speed of verbal discourse are
considerations which are limited to versions for which we have the actual redordmg on
tape. In the case of M&Z, | have in my possession three such versions (MC-1; MC-2; A),
only the first of which has been included in the present study. in MC-1, when Mem
awakes to find that Zin #1 is gone [around B.IL], the narrator-performer loudly interjects
Ey-wah! [="woe is me”}: he alters the pitch of his voice, an example of c. above.
Moreover, although at the beginning of the story the narrator-performer speaks slowly
and deliberately, when he gets to Mem and Zin’s argument over who has come to
whom [B.I.C], he is speaking quickly and excitedly: thus he alters the speed of his verbal
discourse {(d.). These latter two features are very difficult to indicate in writing, and we
will never know to what extent they were present in the other seventeen versions of
M&Z.

In HR-1 there is an example of a gesture that only those present at the time of the
original telling could have fully appreciated. It is as follows:_

(367) They buried them the way they bury, one here and one over there 9‘1 the
entrance gate, (368) Three or four meters apart from each other. (HR-1, p. 204)
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Although in this case the meaning is not completely lost on the reader, it is clear
that the phrase “one here and one over there” was accompanied by gesturing (e.). There
are other examples in this version of distances being described in terms that would be
meaningful only to someone present and familiar with the area:

(108)...he only had to go as far as from here to Astil;

(216]86)) ...he was just opposite it, as close as from here to the lower khan. (HR-1, p.

Astil is the name of a nearby town!8: a native of the informant’s village (Kfarze,
province of Mardin, Kurdistan of Turkey) would understand how far this is. The lower
khan is presumably a nearby building: this is clearly a shorter distance than to the town
of Astil.

In PS, we have another example of information that only someone present at the
time of the original recitation could understand, although this time probably no actual
gesture was involved:

Memé Ala rode on and asked for Qaratazhdin’s house. He rode on like one who

is totally lost, [until] one like me came out in front of him and led him to
Qaratazhdin’s house. (PS, p. 73)

Unfortunately, we don't know for certain who the informant was, much less
what he looked like, so this comment cannot be fully appreciated.

An example of f. above, the narrator-performer’s indirect revelation of self
through the use of an established item of folklore, is the following from ZK-1:

Mem says, “Come on Zin, they say: Women are fickle,

ou Cive me a reliable sign,
Which will be believed by the brothers.” (ZK-1, p. 56)

18According to Hellmut Ritter, it is a town adjacent to Midyat, the capital of this county f(ilge or
nahiye). See note at bottom of page 269 (FHR-1). '
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Calling women fickle Ipars@ xar] is either a traditional saying or a commonly
held belief, or both. In any event, by prefacing such a statement with a phrase such as
‘they say,’ he is not committing himself to agreeing with it. Nevertheless, as Basgoz
quite rightly points out,

fthe teller is not the creator of this form of digression, but he is the selector. He

chooses and links the traditional lore to the main narrative, and assigns it a
specific function, which can only be understood by a careful examination of the

performance. 19

We do not have the option of examining the performance of ZK-1 carefully; all
we can dois try to piece together clues that may lead to a particular conclusion. In this
case, another piece of evidence regarding the taleteller’s attitude towards women is
revealed in what he has Zin #1 say in the following quote, just after Mem has fallen
dead at the entrance to the dungeon pit:

Zin said, “My father’s city is a great city,
May cannonballs make it level with the ground,

Who has ever seen that Pnson‘ ers are brought in by men,
yet released by women?” (ZK-1, p. 62)

These two quotes from ZK-1 suggest that the informant, E'gité Técir, had higher
regard for men than he had for women. It would be nice if we could interview him to
find out if this is indeed the way he felt, and if so, why.

AccordingtoBasgoz20, the older the narrator-performer is, the more likely he is
to digress. Middle Eastern cultures are what Alan Dundes calls pasf-oriented ie.,

19Basgoz hid., p. 8
2Basgdz hid., p. 10-11.
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societies in which “individuals are measured in terms of age and how much past
experience they have”2!: hence an older man in Middle Eastem society enjoys prestige
because of his age, and his experience in life insures that others will both welcome and
respect his advice. Conversely, a younger narrator-performer has not yet earned prestige
and respect, and is consequently reluctant to indulge in voicing his personal opinion too
loudly, i.e., to digress too often, for fear of angering his audience. According to this logic,
if a particular version abounds in digressions, the storyteller is likely to be quite old.

So far we have mentioned two explanations for digressions: a receptive audience
and the age of the narrator-performer. However, it should be borne in mind that other
reasons may be adduced to account for digressing. Basgoz divides digressions into three
categories based on function and content, each of which can be correlated with specific
characteristics of the audience. His categories are: 1) explanatory and instructional
digressions; 2) opinions, comments and criticism; 3) self-reproach and confession.
Georges' earlier findings also it into these categories. Let us lookat each category more
closely:

1) Explanatory and instructional digressions. If the narrator-performer perceives
his audience as lacking familiarity with certain cultural concepts occurring in the story,
he may digress to explain them; conversely, there will be few explanatory digressions if
the audience is deemed sufficiently conversant with the culture. In practice, it is
probably safe to assume that the younger the audience is, the more unfamiliar with
traditional concepts — hence the more in need of explanatory digressions; likewise, the

21“Tinking Ahead: A Foldristic Reflectin of the Future Orientation in American Worldview,” in:
Interpreting_Folklore (Boomington, Ind. : Indiana University Press, c1980), p. 81.
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older the members of the audience are, the more they will be familiar with such
concepts - and thus less likely to need explanatory digressions.22
Examples of explanatory digressions from the corpus of M&Z versions include:

L. ”...he came to an inn like the inn of Midyat” (HR-1, p. 264, sentence #84);
“...he only had to go as far as from here to Astil” (HR-1, p. 268, sentence #108);

“...he was just orgposite it, as close as from here to the lower khan.” (HR-1, p.
268, sentence #116);

“The man was a stranger” (HR-1, p. 274, sentence #190).

The first three quotes are similar in nature: the explanations in them are framed
in terms of places familiar to a native of the area. This suggests that in addition to the
Helimut Ritter’s assitant Besim, there were other villagers in attendance at the time of
collection. Alternatively, perhaps the sixty year-old informant, Yasuf Malke Asmar,
was explaining these things for Besim's benefit, and used local landmarks because that
what all he knew.

The last of the four quotes, “The man was a stranger,” in this context is
tantamount to saying ‘How should he know any better? The frequency of digressions
in this version - the four above do not exhaust the subject -- seems to indicate that
Yasuf Malke Asmar perceived his audience as requiring some explanation in order to
fully understand the story.

I1. “The man, Mammo, enters the city and asks for Bakko ‘Awan’s house; they

direct him [and] lead him; he comes to Bakko ‘Awan’s house and enters as a

guest. — They receive guests there [=in Gzirol: in those mountains a man, who

may be a stranger, they take him in, whichever house he goes to ..." (HR-2, p.
508, sentences 58-59).

20ne could, however, expect the opposite if the subject matter induded boarrowings from modem
technology.



M.L Chyet Mem @ Zin : Performance Aspect 115

This is a revealing digression. Gziro (= Jezira Bohtan) is not in the mountains,
but rather on a flat plain, on the Tigris (Dicle) River: opposite the first page of the
introduction to Roger Lescot’s composite ‘version’ of M&Z (LT) is a rather nice aerial
photograph of the town, which clearly shows how flat the area is. However, the man
telling the story, Sleimdn Hanma Maskébi (bomn c. 1913), is originally from the Tar
‘Abdin, a mountainous area in the province of Mardin?3. Sleiman’s family left his
native town of Midin in 1926, when he was about 13 years old, and they passed briefly
through Syria on their way to Beirut, moving to Jerusalem for 23 years before returning
to Beirut. My guess is that telling the story made Sleiman think back to his native
region, and his youth, and that in his mind he substituted Gziro/Jezira for his native
Midin. Middle Eastemers pride themselves on their hospitality: when Sleimén
describesthe way a guest was received ‘in those mountains,’ he may be taking pride in
the hospitality for which the Kurds and their neighbors are famous. If my assumptions
are correct, his explanation is more valuable for what it reveals about him than for its
instructional worth, since part of the information he impaits is factually inaccurate.

The following two depend on the word ‘brother’”:

I1I. "He mounted his horse, and took 42 of his villagers with him — they were not
his brothers, although in the story they are called his brothers.” (PN, p. 3)

“The three brothers and Mem embraced each other on the roof of the palace, they
got along like brothers, without hatred or fighting.” (ZK-1, p. 57)

In the first case (PN), an aspect of village life is reflected: vis-a-vis the outside

world, all members of a particular village may see themselves as related; in some cases,

BPrior to May 1990, Jezira Bohtan, or Cizre, as it is offidally known in Turkish, also belonged to the
province of Mardin. After May 1990, it became part of the newly farmed province of Simak .
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they actually do belong to the same family. In an article I published in 1987, I explain the
functional equivalence of neighbors and brothers, allomotifs appearing in the same
motifeme slot in different versions of the same folktale, as follows:

From my experience living in an Arab village, I know that married brothers

often live next door to each other. Therefore, in many cases, one’s brother is
one’s neighbor. Hence the paradigmatic equivalence of gmthers and neighbors is

neither surprising nor coincidental to a Middle Eastern peasant audience.4

In the present instance the equivalence is between brothers and villagers, but the
same explanation may be used. We will probably never know why the informant Jano
[Dschanol] felt it important to clarify that the villagers were not actually brothers,
although they are referred to as such in the story.

The second instance includes the informant E'gité Técir's definition of how
brothers should treat each other. In order to appreciate this comment, we need to
review the events leading up to it: Before Mem went to ask Zin for a token of her love,
Qeretajdin’s two brothers were ready to unsheath their swords and run Mem through
with them, because he was making comments about Cekan’s fiancée; by successfully
bringing back some of Zin's golden jewelry as proof of her love for him, Mem has just
won the approval of Qeretajdin and his two brothers; as a resutt, Qeretajdin’s brother
Cekan has renounced his betrothal to Zin, so that Mem may have her. Now that Mem
has proven himself and has been accepted as a fourth brother, the hostility which Cekan
and E'rfan had felt for him has been forgotien: they have buried the hatchet, to use an
English folk expression. Hence, the narrator-performer’s comment brings this whole

AMichad L Chyet “Acil Sofram, Acll" (Tischleindeckdich): A Comparative Study of
M Emstann Versions of AaTh 563, Fabula, 28 (1957), p. 95. par %
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episodetoaclose byreminding us that what started out as hostility has ended with the
strong bond of brotherhood.

2) Opinions, comments and criticism. The narrator-performer may wax
philosophical, commenting on the value of life experience and the ephemeral nature of
the world if his audience consists largely of elderly people; in my opinion, a younger
audience would be more receptive to comments dealing with contemporary issues, such
as politics.

The following is an example from M&Z:

“They sat down, and Bakko ‘Awan said to tkie emir, "You see that guest who is

e e The imellgence of ack pespls — after al

they were Kurds (=lit. “Kurmanj”) -~ He got very angry: how could he, a guest,
get it into his head not to rise before him?” (HR-2, p. 512, sentences #107-8).

This comment reflects a negative attitude toward Kurds, or at least reiterates the
stereotypes that they are stupid and quick to anger, particularly regarding matters of
honor. The informant Sleiman Hanna Maskébi was probably not in close contact with
any Kurds after he left his native Midin in Kurdistan of Turkey in 1926, when he was
thirteen years old. This is also the only time that the characters in the story are
specifically called Kurds (Kurmanj).

3) Self-reproach and confession. The narrator-performer may share self-
reproaching digressions if he feels comfortable with the audience. By the same token,
before an audience perceived as hostile, such digressions tend to be stifled.

For whatever reason, examples of this type of digression are not readily apparent
in the corpus consulted. Perhaps none of the versions were collected under conditions
in which the narrator-performer felt comfortable enough to speak of his own

shortcomings. However, if we broaden the category to include all references by the
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narrator-performer to himself — whether positive, negative, or neutral - then examples
such as the following may be considered:
“Now let’s say two words about Kakeh Mem in the style nadirf
This is the order of Rafiman Bakiri _

Who is both Kurmanj and Débokir§
For the sake of Dr. Mann, the eternal one ..." (OM, p. 39)

and at end as follows:

*O Lord! May Rahman Bakir never die! In four days he completed this
m for the German master [=Oskar Mann]
esus, the spirit of God, stood at the head of the German master.
rd Master, may you travel the seas in perfect health, and send
greetings to your mother and sistert” (OM, p. 81)

In both cases, the collector Oskar Mann and the narrator-performer Rafiman-
Bekir are both mentioned. In the first case, he identifies himself by stating his name and
tribal affiliation. In the second, he refers to Oskar Mann as the German master, and
recognizes the fact that he is Christian, by mentioning Jesus. In each instance he wishes
that one or the other of them have etemal life. All of this religious imagery is in
keeping with the character of this version: OM, LC-1 and MC-1 constitute the versions of
M&Z with the most pronounced Islamic imprint.

“....one like me...” (PS, p. 73)

As stated above, because it is not made clear who the informant is, this comment
cannot be fully appreciated. It is possible that PS was collected from Pinehas, a very aged
Jew from Zakho who enjoyed a reputation as a “master-Rawi,” continually travelling
among the Kurdish tribes of Bohtan and Hekkari. Pinehas is mentioned in Socin’s field
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notes, but it is not specifically stated that he was the source of the version of M&Z
included in that collection. |

It should be obvious by now that any of a number of factors may influence the
incidence of digressions: accounting for them is not simply a function of the narrator-
performer’s age or the audience’s receptivity, but may reflect the composition of the
audience as well. It is a frustrating fact that although Basgoz’ typology is very helpful in
identifying the various types of digression, without more contextual data we can only
guess at what role these digressions actually played in a given version. For example, it is
reasonable to assume that an explanatory digression indicates that the narrator-
performer perceived the audience as being unfamiliar with a cultural concept; however,
with the paltry evidence at our disposal, it is difficult, if not impossible, to prove that
this was indeed the case.

What interests us here is the various ways in which the individual narrator-
performer shines through from behind the traditional story he is telling. A
consideration of digressions-is one strategy for achieving this objective. Two others that
I would like to propose are the examination of geographical setting and linguistic
evidence.

By geographical setting is meant the geographical details that the narrator-
performer includes in his story. It can be demonstrated that the storyteller sometimes
situates his characters in real-life localities that are familiar to him. Hence, considering
that Ohanyan Israél, the informant for ZK-2, is from a village not too far from
Diyarbekir, it must be more than coincidence that in ZK-2, Mem reaches Diyarbekir's
well known Black Bridge [PiTa Res] and enters the city. Similarly, PS was collected in
Zakho, and in that version Mem passes through Amadiyah and Zakho on the way to
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Jezira Bohtan; moreover, a little further on, towns one half hour and one hour?3 east
of Jezira Bohtan are mentioned. The accuracy of geographical detail in these versions is
a reflection of the informants’ familiarity with their respective areas.

In HR-1 there are several examples of geographical setting including the
following:

“Qara Tajdin had scarcely gotten as far as Astil” (HR-1, p. 290, sentence #320)

Once again, we see that such details are specific to a particular region: Astil is
approximately fifteen kilometers away. This comment would have no ineaning to
someone unfamiliar with the layout of the Tar‘Abdin.

In PN there is a passage in which Mir Sevdin and Hasso quarrel (p. 5). As a
result, Hasso and his brother Chakko angrily mount their horses and ride off to
Damascus. The informant for this version, Jano [Dschanol, had emigrated from his
native Midyat to Damascus, where he was living when this version was collected from
him. A plague of locusts which befell Midyat for six consecutive years forced Jano's
people to leave their homes. It is interesting to note that both in his own life and in his
story, Damascus is where one goes to escape a bad situation.

In examining linguistic evidence, we are necessarily combining texture with
context. We are looking for hints in the speaker’s use of language which reflect his life
experience.

ﬁby horse, that is
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The use of the Arabic greeting ahla u sahla (=welcome) in HR-2 (p. 503,
sentence #64) may reflect the fact that the informant, Sleimén Hanna Maskobi (bom c.
1913), has been living in Arabic-speaking countries since he was 13.26

Ohanyan Israél, an Armenian originally from the village of Hiznemire
[=Haznamir, called in Turkish Inpmar, in the county @ice) of Besiri, province @) of
Siirt] was the informant for ZK-2. According to him, Hiznemire was inhabited by
Armenians and Yezidis of the Reskot tribe. Ohanyan Israél claims to have learned a
great many Kurdish songs and stories of the Reskot tribe from Yahoé Misté Qulo, a
native of Bolind, a neighboring village. In ZK-2 there are several words in which an
original * [¢]is pronounced as F: sifitd for si'ad (tuck); ferhit for e’'rfit?’ (jinn);
t'ibifiet for t'ebie’t (nature’). This is a reflection of his having lived among the
Yezidis, who are noted for this characteristic.28

The protiferation of Turkish loan words in LC-1 is indicative of the region in
which it was collected, in the extreme western part of Kurdistan, in an area where the
Turkish-speaking population outnumbers the Kurdish-speaking population. Some
examples are: yasilan] < Turkish yatsi (= ‘Muslim call tc prayer in the evening); kach
camias (= ‘community of Islamic judges [kadisl); Sirin elma (="Sweet apple,’ here a
man’s name); gerdek (='bridal chamber’); seyrek basan (=‘wide stepping). Moreover, the
reflection of the Ottoman Turkish court bespeaks an environment in which Turkish is
known and perhaps held in esteem. Examples of this include the title $&xi hunkare, the
second word of which is HankAr, one of the epithets of the Ottoman sultans: hence, the

Hunkar sheikh would be “a sheikh of the Ottoman sultan (or some other ruler),” or “a

2]t should be pointed out, however, that even in the Tiir' Abdin, Arabic is widely spoken.
27This involves an additional metathesis as well: -rf- > fer-

BHellmut Ritter. * Kurmanci-TexteausdemTir‘abdin: 2. Yeziden” Qriens 25-26 (1976), p. 1.
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royal sheikh”; and él-panca diwan sikinin < Turkish el penge divan durmak = “to
stand in an attitude of respect with joined hands; io stand ready to receive orders,”
describing the respectful obeisance performed when coming into the presence of a king.

As will be discussed below, we know from Besim’s remarks that Yusuf Malke
Asmar, the informant for HR-1, felt more at home in Kurdish than in Turoyo, and that
both his material and his vocabulary exhibited strong Kurdish influences. This being
the case, it is not surprising that the word he uses for ‘thombush’ at the end of the story
[EIIL.B.] is dirnhe, a loanword from Kurdish difl, whereas in PN and HR-2 native
Aramaic words are used instead, salanc and {ulto respectively.

Another piece of linguistic evidence from HR-1 is the following:

Mamme Ala ﬁgtnufMHls servant came to him and filled his water pitcher, and

handed it to amme] went out and washed himself, then spread out his
prayer rug or whatever, to pray. (HR-1, p. 262, sentences 58-9)

The narrator is Christian, and therefore not completely familiar with Islamic
prayer rituals. We get a clué to this from the wording 'his prayer rug or whkatever' [bé
min-yol. This is a very subtle example of how language can reflect attitudes: if I
understand the nuances correctly, there is no hostility expressed here; rather, the
Jacobite Christian informant’s vague idea of how Muslims pray is apparent.

Both geographical setting and linguistic factors may provide similar clues. For
instance, the use of an Arabic greeting in HR-2 (a lexical detail) and having Hasso and
Chakko ride off to Damascus in PN (a2 geographical detail) reflect the fact that both
informants have been living in Arabic speaking countries, Lebanon and Palestine in the

former case and Syria in the latter.
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The final part of this chapter, in which native reactions to individual versions of
M&Z are examined, will begin with a consideration of some brief comments by the emir
Sureya Bedr Khan, a member of the prestigious Kurdish family from Bohtan, regarding
the significance he attaches to the romance?3. Firstly, as the descendant of a princely
family that ruled Bohtan for centuries, hie considers the story of M&Z as part of the
chronicles of his own family: he regards Zin and Mir Sévdin as his ancestors. This
implies that the story of M&Z has a special function for his family. Although it is
known that many Kurds regard the legend of Mem and Zin to be true, ascertaining
whether or not this genealogical function of the story is unique to Bedr Khan's family
would require a fair amount of fieldwork. '

The emir Sureya Bedr Khan supplies another important detail, this time
regarding the denghéjiradition. According to him, anyone intent upon reciting either
M&Z or Efimedé Xani's literary poem, must first make a pilgrimage to the grave of
Mem and Zin in Jezira Bohtan; only after this ritual do they consider themselves
authorized to recite the story. Moreover, he asserts that this tradition is scrupulously
adhered to30. I wonder just how widespread this tradition is; as it is not attested
anywhere else, perhaps it is peculiar to the region of Bohtan. Certainly under present
day conditions it would be difficult for would-be dengbéjes from Syria, Iraq, Iran and
Soviet Armenia to undertake such a pilgrimage.

Seventeen of the eighteen versions included in this study have already been
published. Among them, there is only one which provides any contextual information
about the informant and his narrative performance: we are fortunate to have a

description of the informant for HR-1. This information relates to the way the

Louis Marin. * Séance du 6 Juin 1931” [Mem-o-Zine, poémekurde] L'Ethnographie, N.§. 24 (1931), p. 4
Bipig, p. 6.
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informant Yiisuf Malke Asmar told stories in general, without specific reference to his
version of M&Z. Nevertheless, since besides M&Z only one other story of his appears in
Hellmut Ritter's collection, some of the comments must refer to M&Z. These
comments are all the more important because they constitute the only native oral
literary criticism (to use Alan Dundes’ term) that has been published about a specific
version of M&Z.

Helimut Ritter himself was unable to obtain permission from the Turkish
authorities to conduct fieldwork in the Tir ‘Abdin region of Mardin, Kurdistan of
Turkey; instead he entrusted his native informant Besim, whom he met and
befriended in Istanbul, with his tape recorder when Besim went home to the Tur
‘Abdin for the summer {1960). Besim made many fine recordings, which he and
Hellmut Ritter transcribed when he retumed to Istanbul. One of Besim's most valuable
contributions was a text which he himself spoke into the tape recorder, in which he
recounted what he had done during his time in the Ttir'Abdin: it was in this text @11 in
volume one of Hellmut Ritter's Turoyo texts3!) that he also gave his impressions of the
people from whom he collected his texts. Among Besim's several informants was Yasuf
Malke Asmar, from whom he collected HR-1 and one other text, a folktale. This is what
Besim had to say about him:

(305) Yusuf Malke is really a gifted storyteller. (306) But the stories which
he knows are of Kurdish origin. (3@) He translated them from Kurdish into
Syriac (=Turoyo) and then told them to us. (308) Thus there are many Kurdish
words in his language. (309) Yisuf Malke Asmar is perhaps sixty years old. He
comes from Kfarze. (310) He made a special trip from the willage to tell us
“¢irokat” [=folktales]. The [Kurdish] word ¢irckat is taken directly his own
mouth. (311) When he was telling stories, he spoke from the bottom of his heart.
(312) He spoke word after word, sentence after sentence, as if it were poetry. (313)

When he recounted in Kurdish, he spoke better and with more gusto. (314)
During his recounting he spoke of battles. At the appropriate times, he also

exte (Beirut ; Wiesbaden : Franz

._die Volkssprache der syris d
Steiner Verlag, 1969), #11, vd. 1, pp. 92-3.
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sang3? (315) But unfortunately 1 did not record any of the Kurdish. 1 only
recorded what he translated into Syriac. (316) For this reason there are in his

storiespassagesabout battlesand poems which are missing [from the ta 1. 317
Forto h'anslgtfthese into Syriac is difficult and takes toc r%uch time. pe

This information contains both good and bad news. On the one hand, it is very
refreshing: we finally have an assessment of a narrator-performer’s artistic skill by a
native member of the intended audience. Important details are supplied, such as the
provenance of the informant’s material, and what language he is most at home in, as
well as an assessment of the storyteller’s skill. However, we are also informed of an
unfortunate omission: apparently the spoken prose in Turoyo was interspersed with
sung poetry in Kurdish, which latter has been left out: furthermore, it is not clear from
the printed text just where these omissions occur.33 It is a sad fact that Besim's zeal in
collecting material in his native language Turoyo, plus the limited number of blank
tapes at his disposal, combined to create a situation in which only part of the text that
his informant told has been recorded: text, texture and context are incomplete. The flow
of the story’s performance has been interrupted, and what has come down to us is in
essence a mutilated document. What a paradox that the one version which includes
context tells us explicitly what is implicit in the other versions: that we are missing too
much contextual information to give proper consideration to the performance aspects of
the story! In the final analysis, HR-1 is no less deficient than the other seventeen
versions.

Regarding native literary criticism, another important source of information is
the unpublished work of Jaqueline Alon, an American woman who moved to Israel in

321 assume he means that the battles and songs were in Kurdish.

330ther instances of the story of M&Z's being told in a Neo-Aramaic dialect, but with the songs sung in
Kurdish, have been reported among the Jews of Zakho (Kurdistan of Iraq) by Yona Sabar (personal
communication).
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the sixties, where she met and married a Kurdish Jew. She studied with the prominent
Israeli folklorist Dov Noy at the Hebrew University in Jerusalem. As the wife of a
Kurdish Jew, she was accepted as amemberof the Kurdish Jewish community in Israel,
and as such was very successful in collecting massive amounts of material from
Kurdish Jews living in Israel. Among the stories and songs she has amassed, she has a
version of M&Z which she collected in 1979 from an elderly man, the late Daniel
Mosheh, who was from the village of Suwaré in Iragi Kurdistan34. The two Jewish
families of this village35 situated northeast of Dihok bore the distinction of speaking
Kurdish, rather than Neo-Aramaic, as their native language, although they apparently
also knew Neo-Aramaic.

Jaqueline Alon did not content herseif merely with recording Daniel Mosheh’s
telling of the tale. During the ensuing weeks, she played back the recording of Daniel
Mosheh reciting M&Z (in sung - or chanted -- verse) to his sister Esther (who had been
present at the initial telling), and recorded Esther’s explanations and reactions. Thanks
to this work - which has remained unpublished until now -- we have some native
literary criticism about M&Z. During a short visit to Israel in May-June of 1990, Mrs.
Alon was kind enough to make copies of this material available to me for use in my
dissertation.

Esther provides a running commentary in Hebrew36 on her brother’s recitation
of M&Z. Although reproducing her entire commentary is beyond the scope of the

present study, some of the most salient features will be presented. There are several

Mgee the map in Chapter Seven for the geographical location of Suwaré.

35Abraham Ben-Yaacob. Hosafot u-milu'im la-sefer Kehilot Yehude Kurdistan

RND™IMI ™M M?4P 1907 D121 MA0I = Supplement to Kurdistan Jewish
Communitied (Jerusalem : Kiryat-Sefer, 1981), p. 48.

36That is Hebrew as spoken by an immigrant from Kurdistan, which is a study in itself!
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points in the story at which she reacts by interjecting a comment such as ‘poor Mem3?.
For example, when Mem wakes up and finds that Zin is gone, and discovers her ring on
his finger, he falls ill [B.IL.B]. At this point, Esther says:

“Now he has fallen ill, the poor thing!3%”

Further on into the story, when Mem and Bengjn have set out for Jezira Bohtan,
in a twist that is unique to this version, they discover by asking people that they have
missed their mark and have ridden on past it: it will take them a two day’s joumney to
tum around and come back [C.I1.A.]l. When Esther hears this, she says:

“The poor things3?, tsk tski”

A little further on, Mem and Bengin encounter a ploughman, who is afraid that
they want to steal his mules, and therefore tries to flee. [C.ILA.2] They tell him that they
rﬁean him no ham, and give him a handful of gold from their saddlebag. He is so
delighted, that he throws down the plough, and takes them to Jezira Bohtan himself.
Esther has two interesting comments at this point. First of all, when she hears that the

ploughman will take them to Jezira Bohtan, she says:

37in Hebrew misken }ADR.
3in Hetrew: ‘akhshav nihyeh holeh, misken! 1300 190 1" 12D

¥m Hebrew: miskenim WYIAON
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“Wonderfull 40

Secondly, while explaining to Jacqueline Alon what Mem and Bengin say to
reassure the ploughman, she has them say:

“We are not people of — uh, what do you call it - we are not El-Fatah, or
anything, we want only good things.41”

By saying “we are not El-Fatah,” a reference to the Palestinian “terrorist”
organization, she has brought some Israeli flavor into her explanation of this piece of
Kurdish folk literature. Any Israeli Jew would immediately understand the implication
of the term ‘El-Fatah’

Another valuable aspect of such studies of native reactions is what they can teach
us about the semantics of certain words. For example, Esther refers to Zin as Xatin
Zing, ' literally Zady ZIn When Jacqueline Alon asks Esther why she is called
specifically ‘Xat@n,’ Esther explains:

“This is like what we say to a queen. 42"

4 Hebrew: yofi AN

81l Hetrew: Anahnu lo anashim shel — eh, zeh kakhah — anahnu lo elfatah, Io
Klum, anahnu rak tovim rosim. 1NN - N33 77,08 -~ 29 DWIN N7 3haN
TR B30 P 1ANAN 0193 N2, hnavN N9

&y, Hebrow: zeh, kama anahnu omrim le-malkah. 1220% DN 1NN 7R3 AT
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Therefore, we know that according to Esther’s understanding, this is a term
reserved for royalty or for someone to be treated with deference. Her explanation is in
fact borne out by such dictionaries as Kurdoev and Bakaev.

Esther’s reactions indicate that she is 'hooked into’ the story, that she is
emotionally involved in it, and cares what happens to the characters. When
something bad befalls them, her comments show that she feels sorry for them, and
when something good happens to them, it is clear from her comments that she is happy
for them. Her explanation of the semantics of the term Xat@in as applied to Zin shows
her high regard for Lady Zin. Esther Daniel is to be commended for her patience in the
tedious procedure of listening to the tape from start to finish and dutifully answering
Jacqueline Alon’s questions, and for her serious attitude towards the entire undertaking.

In addition to Besim’s comments about HR-1 and Esther's about JA, I
interviewed a Kurdish friend of mine living in Southern California to whom I had sent
a copy of MC-1, the version of M&Z which I acquired in the vicinity of Van in 1988. My
friend, whom we will call Temo, is in his thirties, a well educated professional who
grew up in the province of Mus, Kurdistan of Turkey. Temo makes it clear that Mé&Z is
not his favorite story: he prefers the story of Xec @ Siyabend (or Siyabend @ Xec, as he
calls it). He found MC-1 to be disappointing, both from the point of its length, and its
language. Although he does allow for the possibility that it took less time to recount the
story than he remembered from his childhood in Kurdistan. Nevertheless, Temo
seemed to think that the dengbéfdid not put alot of effort into his narration. He was,
however, amused with the way the dengbéysaid that M&Z is not the Koran.

Whereas Besim and Esther’s comments about the versions that they heard were
positive, Temo is critical of the version he heard. To be comparative in an effective
way, we would have to have the comments of several different Kurds about one

particular version: the comments of different people about different versions are not
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easily compared. Nevertheless, it is noteworthy that both Temo and Besim are well
educated, whereas Esther is a simple village woman. Moreover, Temo is Muslim,
Besim is Christian, and Esther is Jewish. Temo and Esther’s native tongue is Kurmanji,
while Besim's is Turoyo. Temo and Besim were both young men at the time of their
participation, while Esther was already a grandmother. The backgrounds of these three
are quite varied: if they were all three evaluating the same version, the results would
undoubtedly be very interesting. Although this sort of thing has not yet been done, it
may be a very fine project for future students of Kurdish folklore.



CHAPTER FIVE:
Texture
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Kurdish Folk Poetics

The field of Kurdish folk poetics is still virtually virgin territory. In a larger
discussion of Kurdish folk and classical literature, Sureya Bedr Khan! [Bedirxan]
devotes about twelve lines to the technique of Kurdish poetry, failing to make a
distinction between folk and literary styles. Because his comments are followed by a
discussion of the earliest Kurdish literary poets, it is safe to assume that he has
literary, rather than folk, poetry in mind.

Roger Lescot? takes a very cursory look at the poetry of the oral versions of
Mem @ Zin (Memé Alan) for which he made the unfortunate mistake of combining
them into a composite textt He mimors Oskar Mann in finding no meter
whatsoever in Kurdish folk poetry, resorting to a syllable count instead. As a final
contribution, he lists the end rhymes which occur in the parts of the story he pasted
together from three different dengbéjes, Miso, Sebri, and “Stranvan.”

Basile Nikitine wrote an article (c. 1947) on Kurdish lyrical poetry3, specifically
the genre known by the emic term /a7 (lewc in Hawar orthography). In it he
suggests that the epic poems, by which he means the genre to which Mem  Zin
belongs, may be expansions of what were originally fragments in the form of Zamy
flewc]. In what follows, he reviews Oskar Mann'’s findings, and although he points

out that the great Kurdish patriot and poet Kamuran Ali Bek Bedr Khan [Bedirxan]
and others “cannot admit the absence [of regular metrical rhythm] among the

112 littérature populaire et dassique Kurde” in XVle Congrés intemational d'anthropologie et
d'archéologie préhistorique. Vle assemblée générale de lInstitut international d'anthropologie
Bruxelles, 1-8 septembre 1935 (Bruxelles 1936; Nendeln, Liechtenstein : Kraus Reprint, 1969), p. 727.

& Introduction,” Textes Kurdes Vol. 2 Memé Alan (Beyrouth : Institut Francais de Damas 1942), pp.
xdi-0dv.

3 La Possie lyrique kurde” Ethnographie, n.s 45 (1947-1950), 39-53.
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Kurds,” he himself does not find fault with Mann's analysis, concluding that a larger
corpus must be examined than the one in his possession before a definitive answer
can be given. His comments regarding the denghbéy’s memory are fairly typical of
what was believed before Parry and Lord’s introduction of the Oral-Formulaic
Theory.

Ordixané Celil [DzhalilovK briefly discusses Kurdish folk poetics in his study of
the heroic epic Dimdim (also known as Cengzéfin or Lepzéfin). He concludes that
there are two prosodical forms, symmetrical and asymmetrical, and lists the most
common end rhymes encountered in the epic Dimdim.

In the introduction to his study of the literary poem and folkloric versions of
the Kurdish romance epic Zembilfirog, Zh. S. Musaglian$ discusses the poetry of the
literary poem, with a few notes about how it differs from the folkloric versions. His
notes, althcugh brief, echo Oskar Mann'’s description, to be detailed below. He states
that folkloric versions consist of three- or four-verse stanzas, and mentions syllable
counts, stating that verses of nine, ten, eleven or more syllables are common.

Folk poetry differs markedly from classical literary poetry, the latter following
the prosodic rules of Arabic and Persian classical poetry. Hence, rhyme and meter
are regular in literary poetry. In the case of Efimedé Xani’s poem Mem @ Zin, there
is no question of stanzas, as the form is the Persian masnavi, in which each verse

consists of two rhyming hemistichs of equal measure: consecutive verses do not

dKurdsxil ii _epos rukil_khan” (Dymdym) |KypACKEH e poHYeCKHH

amoc "Bmmpyznﬁ xan" (AHMIEY) - The Kurdish hercic epic *Zatorukil khan,”

ie, The ruler with the golden hand, (Dimdim)i (Moskva : Glavnaia Redaktsiia Vostochnol
Literatury, 1967), pp. 61-62.

Nl'frosh - Kurdskaia pos e o versii [3aMbmEJbepom :  KypACKas
mosMa H ee QoJImepHHe EPCBK Zambilfrosh : a Kurdish poem and its folkoric
versions) {Moskva : Nauka, 1983), pp. 13-39, esp. note #57.
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rhyme, each verse containing a thyme within itself instead. Moreover, the literary
poem Mem 0 Zin is composed in the dlassical meter hazaj 2+ , each hemistich of
which consists of three feet displaying the pattern —/~/~—56. Brief discussions of
Kurdish classical prosody can be found in the infroductions to Soviet editions of
several classical Kurdish poems prepared by the late M.B. Rudenko. The Hist
includes:

Ahmed-i Khani. Mam u Zip fMaM y 38H] : kriticheskil tekst, perevod,
predislovie i ukazateli M.B. Rudenko (Moskva : Izdatel'stvo Vostochnoi Literatury,
1962), pp. 11-12.

Faki Teiran. Sheikh San‘an [Hlefix CawaH ] : kriticheskii tekst, perevod,
primechaniia i predislovie M.B. Rudenko (Moskva : Izdatel 'stvo Vostochnol Literatury,
1965), pp. 9-11.

Rudenko, M.B. Li i ii
Zelikha” [JlATepaTypHas H OJbKIOPHHE BepcHH KypACKOH
nosus  “Hcye B 3emmxa=Literary and folkloristic versions of the Kurdish
poem “Yusuf i Zelikha“] (Moscow : Nauka, 1986), pp. 6-52.

The only serious attempts to outline in detail the characteristics of Kurdish folk

poetry are the earliest ones, by Albert Socin and Oskar Mann.

Albert Socin was the first to tackle the subject, prefacing his Kurdische
Sammiungen 7, with a pioneering look at Kurdish folk poetics. Socin claimed that
stanzas as a rule consist of four thyming lines, although he admitted that the
number of lines may vary between three and four. Regarding rhyme, he was
prescriptive rather than descriptive, even daring to change wording which deviated

3aeeurding to Rudenko. See. Ahmed-s Khani. Mam u Zn: kriticheskil tekst, perevod, predislovie i
ukazateli M.E. Rudenko (Moskva : Izdatel'stvo Vostochnol Literatury, 1962), p. 11. According to w.
Wright, in Arabic poetry the pattern for hazgj is oo fonef fofo--.  See W. Wright A Grammar of
i 3rd ed, revised by W. Robertson Smith & M]J. de Goeje (Cambricge et a
Cambridge University Press, c1896-98, 1975), v. 2, p. 363.
7 Albert Socin |& Eugen Pryml. * Anhang: Die Form der kurdischen Poesie” in Kurdische Sammlungen.
rzahlunges jedes jen Dialekten des * Abdin und von Bohtan; a die Texte {(St.-Pétersbourg :
Eggers et Cie, 1890), v. 1a pp. Dooxviiil-Idii. This consists of folktales and poetry collected and
translated into German by him and Eugen Prym in the regions of Tar ' Abdin and Bohtan during 1869.
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from what he considered to be correct: nevertheless, he is to be commended for
indicating when he did so, as well as recording what the wording was before he
tampered with it. His attempts to reconstruct the original form, a typical pursuit
during that period, also caused him to emend the text unnecessarily. A valuable
contribution was his noting what sounds could rhyme with each other, e.g, he

noted that it is permissible for @ and i to rhyme, as in sandjda and osiida, or hiina ()
and ma:sina. When it came to poetic meter, Socin claimed that both trochaic  (-+)

and iambic (~-) meters exist, being unable to see that meter as we know it is absent

from Kurdish folk poetry. His discussion of meter degenerated into a technical
discussion of the phonetic intricacies of syllabification, and how stress pattemns
influence vowel coloring, both of which really belong to the realm of phonélogy and
morphology rather than poetics. Oskar Mann's comment that this should not be
included in a paper purporting to treat of the forms of Kurdish poetry was well
taken. Finally, nowhere in his discussion did Socin employ examples from the
Kurdish version of Mem 1 Zin which he collected (PS).

Much of what Socin wrote was reviewed, expanded, and correcied by Oskar
Mann, in a treatise preceding the German translation of the texts he collected among
the Mukri tribe of Iranian Kurdistan, Die Mundart der Mulri-Kurder®. His
discussion deals largely with the texts (including a version of Mem @ Zin) which he
collected from Rafiman- Bekir, who spoke Mukri, a variety of Sorani (or Central)
Kurdish, which is distinct from Kurmanji (or Northern) Kurdish?. Nevertheless, he
includes findings from his own hitherto unpublished Kurmanji material, in
addition to critiquing Socin’s earlier treatise on Kurmanji poetics. As should be

80skar Mann. °Einleitung tber Inhalt und Form der ostkurdischen Volksepik,” in
Mukri-Kurden Kurdisch-Persische Forschungen, 4 (Berlin : Georg Reimer, 1909), Bd. 2, pp. [xvli.

Mhe group of dialects in which the majority of the versions of Mem @ Zin has been collected.
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evident from the preceding survey, later scholars still refer to Mann’s findings in
discussing Kurdish folk poetics: the present study is no exception. In what follows, 1
will attempt to ascertain to what extent his findings for Sorani are also applicable to
Kurmanji versions of Mem @ Zin.

He isolates three criteria by which a poéﬁc text may be identified, namely
thyme, meter, and Strophenbildung, or stanzaic form.

Rhyme in the texts Mann collected is predominantly femininetS, although
masculine rhyme is also occasionally to be found. The predominance of feminine
rhyme accounts for the meaningless -e often added at the end of a line of verse. This
last explanation is valid for Kurmaniji aiso: in the following example, the final -e has
no other function than as a poetic marker:

Rojeké ji fojé xudane,
Bi ser vi bajaré hade hati e'ydeke mazin /s« e'ydekequrbane.
Xwarzi digtine malé xalane,
Birazi dicine malé apane,
Btk derk'etin ji malé xeztirane,
Beré xwe dane mali bavane,
Exofa ¢clne zeyane,
v hersé miltikké ha k'urd® wan kore, waré wan undane,
One day (of God's days),
A great feast came over this city, the Feast of the Sacrifice-
Nephews went to visit their uncles,
Nieces went to visit their auntsl!,
Brides left the homes of their fathers-in-law,
Headed for the homes of their fathers,
And went to visit their parents-
There were three noblemen whose luck was dry, whose houses
were empty, (ZK-2, pp. 65-6)

104 rhyme of two syllables in which the second syllable is unstressed, eg, f&llow and hdlow, or
brightly and nightly: this is typified by trochaic meter (-~). Thereis also masculine rthyme, a rhyme
of only a single stressed syllable, as in cit and hét, or unstressed followed by stressed, as in anndy and
enjy: this is typified by iambic meter (--).

11. jit. *Sisters’ sons went to visit their mothers’ brothers, /
Brothers' sons went to visit their fathers brothers.”
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In prose and everyday speech, the final words of each line would be [xudan],
[qurbant [xala(n)], lapa(n)], [xeztra(n)], [bavatn)}, [zeytiy)an)l, nda + ye/ne]. This
phenomenon is so prevalent in Kurdish folk poetry that it serves as one of the main
ways to identify language as poetic.

According to Mann, impure thyme is quite common. Examples of this in the
Kurmanji versions of Mem  Zin abound. One need only look at the thyme words
in the three stanzas quoted from ZK-1 in the discussion of stanza below (bozin,
pozin, but piroz be; séne, téne, but dibéme; Tesin, serxwesin, but xwes be), or the
rhyme in the quoted passages from Zembiflfiros in the discussion of E'taré Serc's
style in the next section (derda, xattnéda, veda, ¢’e'va/ gava) to get a feeling for the

prevalence of impure rhyme.

Mann has the following to say about meter in Kurdish folk poetry:

[If by] ‘meter lis meant] an altemation of long and short, or
stressed and unstressed syllables according to fixed rules, or a
demonstrable limiting of the number of syllables from rhyme to rhyme
}n th?l rlrzxajority of verses, [then] not even the slightest trace of it is to be
ound.

In view of the total absence of identifiable meters, Mann speaks of counting
syllables as an alternative. He distinguishes between a) strings of long verses, in
which each line is of a different length, and b) series of short verses, averaging eight
syllables per verse. In my section on Oral-Formulaic Theory, I employ syllable
counts as a way of identifying individual formulai

With regard to accentuation, the only difference between poetry and prose is in
the predominantly feminine rhyme of the former, wﬁich coincides with trochaic

meter {-~).

12Mann. jbid., p. xodii. My translation.
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As for stanzaic form (Strophenbildung or strophische Gliederung), Mann
identifies the emic term Aend (band), meaning ‘verse, and defines the stanza
(Strophe) as a complex of verses containing the same rhyme. Sets of three- or four-
line stanzas with parallel content are of common occurrence: in fact, although
stanzas (or thyme sequences) may be from two to five or even six verses in length,
the overwhelming majority are three to four verses long. Moreover, he
hypothesizes that Mem @ Zin and other stories belonging to the same genre
originally consisted entirely of three-line stanzas.

1 would differ with Oskar Mann in his use of the term ‘stanza’ to designate this
phenomenon. In the versions of Mem @ Zin which are entirely in verse, such as
LC-1, LT, OM, and ZK-2, as well as in other stories belonging to the same genre, the
same rhyme sequence can go on for much more than six verses. For example, the
first page and a half of LC-1 contains 53 typeset lines exhibiting a rhyme sequence in
-ane: if each individual verse were printed on a separate line — as has been done in
my English translation -- rather than in a run-on fashion resembling prose, the
verses exhibiting this thyme sequence would take up approximately three pages. As
mentioned below, the majority of verses in LT-Sebrf and LT-Miso also manifest a
rthyme sequence in -ane. Can a rhyme sequence that spans twenty pages be
considered a stanza? The term rAyme sequence is preferable, as it can be used
whether the sequence consists of two verses or of two hundred verses.

There are also cases in which the term stanza is warranted. In the prose

versions of Mem @ Zin, the sung verse that is inserted at certain key points often
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appears in parallel groupings that can be described as stanzaic. Consider the
following, which consists of three parallel groupings of three verses eachi3:

Qeret’ajdin go: “Geli bira, em sé birane, hespé me herséka bozin,
Em li diné digefin de'w  dozin,
Ziné baka mine, bira li Memé bimbarek { piroz be".
Qeretajdin said, “O brothers, we are three brothers, all
three of our horses are greg
We roam the world in search of fights,
Zin is my sister-in-law to be, may she be happy with Mem.”

E'fan go: “Geli bira, em séne, / hespé me herséka séne,
Em de'w G doz ji diné téne,
Ziné blka mine, ez li Memé Felal dibéme”.
Efan said, “O brothers, we are three, / all three of our horses are
chestnut color,
We go to wars in the world,
Zin is my sister-in-law to be, I say [let her be] legally Mem’s.”

"ekan go: “Geli bira, em séne, hespé me herséka fegin,
m li dmé digefin, bi serxwesin,
Ziné dergistiya mine, bira li Memé Relal & xwes be”.
ekan said, “O brothers, we are three, our horses are all
three black,
We roam the world, light-headed,
Zin is my fiancée, may she be legally Mem'’s."(ZK-1, pp. 56-7)

Different strategies for signalling the beginning or the end of a stanza are
discussed: one way of signalling the end of a stanza is by the repetition or
paraphrasing of the second-to-last verse; a device for signalling the beginning of a
new stanza (a thyme signalling device) is the insertion of a verse such as the

following:

Kieé bt 1amam @ bengini batakcawa

13jn the original, the second stanza is typeset as four lines but since by analogy the second line
corresponds to the last four words of the first line in stanzas one anc three, 1 have taken the liberty of
punctuating all three stanzas according to one standard, as a heuristic device.
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Who was [from] Mem and Bengineh beautiful-eyed
=Who was it? Beautiful-eyed Mem and Bengineh (OM, p. 49)

The subsequent lines will rhyme in -4wa, the rthyme having been set by this
introductory verse. This is particularly effective when it occurs in a series of stanzas
(or rhyme sequences) in close succession, as in the following:

L kié b 1a mam  bengini batakciwa
1a sarincawat kante bﬁn plawa.

II. k& ba la jutian jindia,
jati baratda kird, bd ydya ziné birdi mizgénia.

III. k& ba 12 kuri jatéri naujl
har rat dakird, bd mém G ban indn d&ihénd, nana.
awén nanakatan dakhward, datan-bizhart shukrana.
Tnja bo jatérian dakird ba khalad bakhshéna.

L Who was it? Beautiful-eyed Mem and Bengineh,
They dismounted at the source of a well.

IL Who was it? The handsome plowman,
He let go of the plow, [and] brought the good news to Yaya Zin.

.  Who was it? The beautiful young son of the plowman,
He ran and brought bread for Mem and Bengineh.
They ate the bread and gave thanks,
Then they gave the plowman a reward. (OM, p-49)

Several Kurmanji versions of Mem @ Zin display a different device for
achieving the same goal. | propose the term ryme signalling device [RSD] to
refer to this phenomenon. In the versions designated LC-1, LT, and ZK-2, all of
which share with OM the distinction of being almost entirely in verse, a rhyme

signalling device such as the following is inserted:
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LC1: a. dilimin dilig dine
4cki mame diwine
h&ma ziaratine
wa hama ganatine.

i [dilimin diliki dne/
Those who see Memé

Are all [worthy of] shrines
And all [38] [worthy of] paradise. (LC-1, pp. 37-38)

sala mamé kétene dahane

acki 1a raiye mameé difkire nazane

Sémsu géamer kiZzane

mameé girtin Za bar nafsi da-u bavane

wa htrda apane

dane bar dasti xogane ‘dlamane

mam ¢ekirin kaski madirsane

hatta ba se sala gadam kire haftane ...

i [ditimin diliki kxdne/
en Memeé tumned ten years old,

Those who looked at Mem¢'s face couldn't

Tell it apart from the sun and the moon.

They took Memé away from his parents

And his two uncles,

They handed him over to (80) teachers and ulemas,

They made a school pavilion for Mem.

When he was six going on seven ... (LC-1, p. 38)

c. ziné go dilimin debé
ti lawe kéi
$ava 13 nive $ave balgi sari min la & digaréi
karie marti ayaye ba riSwatii ware sar gie xattinaye
rabe 4za baft kim 12 galalia wada qasabe méra ata bikiaZin
navimin bé tara pis bawe la diny&i

Zin said, * Diimin deb&
Whose son are you?
In the rnilc]ldle?o the night [40] what are you looking for on my
ow?
It is the act of the men of an agha
To bribe their way into a lady’s bed.
Get up! 1 will call the Jelalis, our butchers, they will kill you;
My name has become dirty in the world bec&%s? of y4%t)1.
-1, p.
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LT-Sebri: a. Got: “Di

LT-Miso:

Emré min, yemsiké, sézde ye, dikeve gardane.
Ji roja ko ez ji diya xwe re e, 0 heyani roja iro, min ne diye ruyé
zilama @ xortane. ..."

He said, * i i

I am thirteen years old, almost fourteen.

From the day '] was born until today, I have not seen the faces of
men and boys ..." (LT-Sebrd, 1. 287-290, p. 28)

Memo dengeki bané Zing, qiza Beko Awan kir, go: “L8, 18, x@iske, dilé

Ez 1 Xerib im, nizanim riyan @ derbane.
Xwed@ hebina, bihure felaté Ciziré Kjan e? ..."

Mem gave a call to Zin, the daughter of Beko Awan, sayin
“O sister, i i 14

1 am a stranger, | don't know the roads and ways.
For heaven’s sake, which is [the way to] ford the Tigris River?”
(LT-Sebri, 1. 782-84, p. 74)

Memi got: “Xwalo, dxle_mm_i_l%zan_e.
fro dilé min bliye yataxa derd & kulane ...”

Mem said, “Uncle, my heart is accursed;
Today my heart has become a den of grief and sorrow e

m
(LT-Miso, 1. 638-39, p. 60)

. Ferhit dibé: “Miré mino, di

dilé min Hiyane,
Bila iro seré min bibe qurbana stiya Zin @ Memé Alane”.

The ifreet said, “My mir, my heart js accursed lheavyl,
May my head be a sacrifice for Lady Zin and Memé Alan.”
(ZK-2,p. 68)

Dilé min & t
Memé-Ala G stiya Zin bi hev hisiyane,

Tirs &1 saw G hébeteke giran K'ete dilé wane,
Herdu ji xwera li hev @ diné gaqis mane.

Wjiyan/liyan = 'grieving affliced, heavy (of heart)'



M.L Chyet

Mem Q Zin : Poetics 143

%émé Alan and Lady Zin became aware of each other,

Fear and awe entered their hearts,
They were amazed at themselves and at each other. (ZK-2, p. 69)

c. Memé dibé: "Bavo, dilé min li béye!,
Dilé min lédide, weke mewce be'réye,
Ciqga qiz @i biké di bajaré Muxurzeminéda hene, béjine min: bira, ezé ji

wanra

: Xuaye,
Ji Xina stiya Zin i ser Tyé e'rdéye”.

Memeé said, “Father, m)dman]s_m?{,

My heart is swayi dg, like the waves of the sea,

As for the girls and brides of the city of Mukhurzemin, they
should all call me ‘brother,’ and I shall call ‘sister’

[All women] on the face of the earth except for Lady Zin.”

(ZK-2,p.72)

All the examples of this type of thyme signalling device include the expression
my heart [dilé min] plus a modifier such as {li b&-] or [liyan-] plus the copula Zs
[-(y)e). The meaning of some of the modifiers, such as [li bé&}, is not altogether
clearié. This RSD can either occupy the end of the verse, as in (LC-1) c,, (LT-Sebri)b,,
(LT-Miso), (ZK-2)a. & c., or the entire verse, asin (LC-1)a. & b, (ZK-2)b.17 As with the
RSD “Kig bt ...” in OM, the thyme of the subsequent verses is then fixed. In the

case of both LT informants (Migo and Sebrf), however, the rhyme sequence is -ane in

the verses preceding the RSD as well: in fact, the majority of both informants’ verses

display this rhyme sequence.
Much of what Oskar Mann has to say regarding the folk poetics of the Mukri

Kurds holds true for Kurmanii folk poetry as well. Rhyme, usually feminine and

15lj béye This phrase, which appears also in Le Coq's versions collected in Zindrli in 1901, is obscure.
It could be: the preposition 1i + the oblique case of ba = "wind” + the copula -ye, meaning altogether

*it is from the wind.”

16A¢ jeast not tome See the preceding note.

17(LT-Sebri)a. can be considered in the latter category, since it is a quotation preceded by one word, &e

said |got].
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often impure, is the single most palpable criterion by which folk poetry may be
identified. Meter as we know it does not exist, syllable counts being a useful
substitute. Stanzaic divisions as Mann describes them, i.e, a group of bends or
verses exhibiting the same rhyme, often with parallelism in structure, seems to be
more common in the prose versions of Mem @ Zin with sung verse insertions; in
the verse versions of the romance epic, I would replace the term ‘stanza’ with
rhyme seguence, since the number of rhymed verses may be well over the four-
verse limit observed by Mann. The thyme sequences are often signalled by a Ayme
signalling device [RSD]
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Oral-Formulaic Theory

Oral-Formulaic Theory was originally devised as a means of ascertaining
whether or not Homer’s poetry was the product of an oral — rather than written —
tradition. Milman Parry and Albert Bates Lord conceived the idea of studying a living
oral tradition, that of the Yugoslav epic songs (junatke pesme), to see to what extent it
resembled Homer’s works. Their discovery is by now well known: the formulaic
language of both the Ancient Greek tradition and the living Yugoslav tradition is
indeed similar. Both exhibit formulaic structures on the level of the verse, the type-
scene, and the theme. Since the publication of Albert B. Lord's book The Singer of
Tales in 1960, oral-formulaic theory has been applied to such literary traditions as Old
English poetry, Old French poetry, and Russian byliny.

In applying oral-formulaic theory to M&Z, several dlarifications need to be
made at the outset. Firstly, the theory was originally developed by Parry and Lordas a
way of trying to prove that Homer's Odysseyand Jliad were the compositions of an
oral bard. Whereas there was some doubt about the oral character of the Ancient
Greek, Old English, and Old French poems before they were examined in the light of
oral-formulaic theory, M&Z is, like the Yugoslav case, unquestionably a living oral
tradition.

Since there is no need to prove the oral nature of M&Z, it is tempting to
assume that the problems confronting anyone trying to reconstruct a performance of,
say, Song of Roland in Old French, do not exist for a living tradition such as that |
represented by M&Z. The frustrating fact is, however, that although the tradition of
reciting the tragic love story of Mem @ Zin is entirely oral (Ehmedeé Xani's 17th
century literary poem is derived from this oral tradition), we possess nothing but text-

oriented transcriptions of oral performances. Beginning with the earliest version
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collected by a W&stem.schola_r in 1869 (PN) and continuing up to the version I
acquired on cassette tape in 1988 (MC-1), very little is known about the story of M&Z as
performance, or about the art of the dengbéjwho tell it. Nor do we have more than
one telling by any single dengbéj. Hence, in spite of the twenty odd versions that
exist in print, and in spite of our total certainty as to the oral character of the tradition
that spawned M&Z, anyone attempting a serious study of it is not much better off than
the scholar of such long-extinct traditions as the Old English or Old French.

Whereas Homer’s works, as well as the Old French, Old English, and other
traditions - whether epics, romances, or chansons de geste -- are completely in verse,
the versions of M&Z can be divided into two categories. Some versions are primarily
in verse (PS, LC-1, OM, ZK-2, L), but the majority of versions I have seen consist of
prose narration with sung verse inserted at key points in the story: this sung verse is
the most stable part of the story, and seems to be formulaic!. William Foxwell
Albright (1891-1971), the American Bible scholar, suggests in a discussion of the
posited poetic background of early Hebrew prose that “prose was frequently a
secondary form behind which lay a poetic version.2" If we assume that the versions of
M&Z in verse preserve the older, more archaic form of the story, and that the prose
versions are a more recent development, then M&Z may provide evidence in support

of Albright’s thesis. Prym and Socin (1890) believed that M&Z and other romances of

1The two Neo-Aramaic {Turoyo) versions collected by Hellmut Ritter (HR-1 and HR-2) are entirely in
prose narrative, without any sung verse at all. We know from a passage by Ritter's native assistant
Besim that HR-1 induded sung poetry in Kurdish, which he failed to record In a personal
communication. Yona Sabar told me that he remembers (¢ 1970-1980) hearing the late Hayyo Gilméro
of Zakhq, Iragi Kurdistan, tell the story of Zin u-Mameh {as Mem @ Zin is known among the Jews of
Zakho) in Neo-Aramaic in. prose, inserting sung verse in Kurdish at certain key paints

2Robert C. Culley. “Oral Tradition and Biblical Studies” Oral Tradition, 1 {1986), 30-65 reprinted in:
Oral-Formulaic Theary: A Folklore Casebook, ed. by john Miles Foey (New York and London : Garland
Publishing Co, 1990), pp. 189-225, esp. 199-200. The following two works by W.E Albright are
mentioned there From the Stone Age to Christianity (1957) and Yahweh and the Gods of Canaan
{1969).
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like genre “were originally composed in poetic form, ie., they were originally epics.
For no. XXXI [=-Mem © Zin] this is as good as certain; the epic became more and more
abbreviated in the mouth of the folk, and as far as the content is concemned, it was
even partially distorted, to the point where Isomething as garbled as the Neo-Aramaic
version in] Prym and Socin, Der Neu-Aramaeische Dialekt des Tar ‘Abdin I (<PN)
could arise Oskar Mann likewise suggested that M&Z and stories of its genre
originally consisted entirely of three-line stanzas4 Unfortunately, we have no oral
versions from before 1869, and the earliest versions we do have, from 1869 to just
after the tum of the century (PN, PS, HM, LC-1, LC-2, OM, GNa, SHa-1, SHa-2), exhibit
both verse and prose types. Due to the lack of evidence, it is difficult to prove or
disprove Prym and Socin or Oskar Mann’s hypotheses.

In applying oral-formulaic theory to M&Z, both verse and prose versions will
be considered. Although some of the literature on oral-formulaic theory sets a
minimum of two occurrences of a phrase (group of words) within one text as the
criterion for being considered a formula$, I have taken liberties with this stricture, as
will be seen below.

Three different contexts have been considered in examining the oral-formulaic
nature of M&Z:

1) Formulas occurring only once in a version, but with unmistakable

parallels in other versions;

3Albert Sodn |& Eugen Prym] 'Anhang De Form der kurdnsdwn Poase, in Kurdische Sammlungen.,
rzahluneen und Lieder in den Diale d ' Abdin und von -adxeTecte(StPétersbwrg

Eggers et Cie, 1890) v. 1a p. xix My translatlm

4Dskar Mann. *Einleitung Gber Inhalt und Form der ostkurdischen Volksepik” in Die Mundart der
Mukri-Kurden Kurdisch-Persische Forschungen, 4 (Berlin : Georg Reimer, 1909), Bd 2, p. L.

5]ean Ritzke-Rutherfard. * Formulaic Microstructure: The Cluster,” in:
A_Reassossment of the Poem, Karl Heinz Gdller ed. {Cambridge, England : DS Brewer, 1981), p. 72.



M.L Chyet Mem { Zin : Oral Formulaic 148

2) Formulas repeated more than once within one version;

3) Formulas shared between one or more versions of M&Z on the one
hand, and other stories belonging to the same genre (e.g.,, Xec @ Siyabend, Leyla @
Mecrim, Séva Hacié, Zembilfiros, etc.) on the other.

Because we do not possess more than one version of M&Z per dengbéjwe are
limited as to what we can say about the style of any particular dengbé/ Fortunately,
we do possess other orally composed texts collected from some of the informants.
Hence, as a partial remedy to the problem at hand, 1 have examined other narratives
by some of these informants, in an attempt to isolate stylistic elements occurring both
in M&Z and in other stories they tell, that may be unique to one or another of them.
This may be considered a sub-set of 3) above.

In Albert B. Lord's book The Singer of Tales, the formula is defined as “a
group of words which is regularly employed under the same metrical conditions to
express a given essential ideab.” A line or half line of epic poetry constructed on the

pattern of formulas is called a formulaic expression . In a discussion of the formula

in a Middle English text, the Alliterative Morte Arthure, Jean Ritzke-Rutherford
modifies Lord’s definition of the formula by adding the condition that “two or more

occurrences in the same poem are necessary to identify a phrase as a formula.™

She then proceeds to demonstrate how several formulas occurring together
repeatedly, in differing contexts, canbe called a formula cluster8. Although I have
incorporated the latter term in my analysis, in adopting Parry and Lord's definition, I

6Albert Bates Lord. The Singer of Tales Harvard Studies in Comparative Literature, 24 (Cambridge,
MA : Harvard University Press 196G reprint New York : Atheneum, 1968 et seq; reprint Harvard
University Press 1981), p. 30.

7Ritzke-Rutherford. ibid.
Sibid., pp. 73 £
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have had to make some clarifications. Kurdish folk poetry does not contain verses of
uniform length, unlike many of the poetic traditions of Europe and the Middle East: a
syllable count of the first set of parallels below (1) shows that in every version each
line consists of a different number of syllables, the shortest containing seven syllables
(FK-2, third line; EP-1, fourth and sixth lines), and the longest containing a
phenomenal 26 syllables (ZK-1, fourth line} Moreover, the formulas tend to be a full
line in length, rather than the one half-line which is the norm for the Alliterative
Morte Arthure.

Ritzke-Rutherford's addition to Lord’s definition does not hold for the
situation in Kurdish folk literature: although many of the formulas and formula
clusters I will be discussing appear only once per version, the similarity of whole lines
across versions makes their traditionality and cognation abundantly clear. Perhaps the
real difference between the material that Ritzke-Rutherford is addressing in her
definition and that with which I am dealing is that she is treating orally-derived
_ written texts for which very limited numbers of versions are available, while I am
dealing with multiple versions of transcribed oral performances. 1 would like
therefore to present a definition of the formula which is applicable to a Kurdish oral
context, as follows:

regulary. SpIe 1D Srace 3 iven cecental dea. One. oomuirence per

e e neaion hac oot pariels o ot versins. T iy 25 2

formulaic cluster, two or more formulas must co-occur at least two times in a
comparablecontext.

Furthermore, 1 would like to point out that such phrases as “Once upon a
time” and “They lived happily ever after” occur once per folktale, yet the accepted
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terms for them are, respectively, introductory and concluding /ormuala. Thus we see
that the term formula can refer to a group of words occurring only once in a text,
provided that it has analogues in other texts, be they different versions of the same
story or different stories belonging to the same genre.

I will begin my examination of oral-formulaic theory in M&Z with the first of
the three contexts mentioned above, namely formulas occurring only once in a
version, but with unmistakable parallels in other versions. The first set of parallels 1
have chosen corresponds to B1A 1 in the motif chart, in which three birds, or fairies
dressed as birds [usually doves] ask God to send down a fourth dove's garb for Lady
Zin%. The numbers in parentheses at the end of each line indicate the number of

syllables in the line.

1. Three doves ask God to send down a fourth dove's garb for Zin[B.LA.1]
(FK-1) Xwedéo tu biki ferware, 9)
p-261 Libsé kevotkeke biki xare, (10)

Em siséne, Ziné bi mera biki care.  (13)

God, you make a command,
Send down a dove's gown,
We are three, make Zin [our] fourth.

(FK-2)
293 Kevotkek dibgje, - Werin emé ismeki xwedé serda bix(inin, em siséne,
na k'elels] Zin-xat(in ser me bibe ¢gar.
Ewana distirén:
Ay rebi tu biki ferware, 9
Zina mir Sévdin ser me biké care, (11)
Post jorda téne xare. @

f(())ne Sove says, “Let us cast a divine spell, we are three, let lovely Lady Zin be the
urth.”

IMotif FB21.1.6. Dress of feathers.
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“O Lord, you make a command,
Make Mir Sévdin’s Zin the fourth one of us,”
A doveskin came down from above.

“Xwedéyo, tu bilt ferware, (9)
Libaseki kewotka bili xare, (11) .
Em siséne, xattn Zina delal bive care, (19
Sifeta nivé sevé, seheré Muxurzemin,
pencera Memé delalda biki xare.” (14 + 12 = 26)

“Oh God, you make a command,
Send down a dove’s attire
We are three, lovezul.ady Zin will be the fourth,
At the hour of mi 'ﬂ\t, in the city of Mukhurzemin, set
er down at the window of Memé delal.”

--Yarebi, biki ferware, 8

P'osteki kevotka bini xare, (10)

Em bi xwe siséne—

Ziné ser me biki care. (6+8=14)
Xadédabtferware, )]

P'ostek jorda hate xare, 8

Sé horf blne gare.

*Oh Lord, make a command,
Bring down a dove’s garment,
We ourselves are three,

Make Zin the fourth one of us.”
God made a command,

Plumage came down from above,
The three houris became four.

btk pp LpWSp fnLwpuy,

onunt Gtwnpyw) dopwnw ppypw pnpw)
Ewd upukt w, 2puk podwnw pppek pwp w
Xodé biki femare!.' E 8 RORS 2HIP
P'osté kevotka jorda bikiraxare  (12)

Em siséne; Ziné ijmefa [=ji mefa] bibe ¢are. (13)

10jn the ariginal Armenian text, the sung poetry that appears throughout is given both in the origina
Kurdish in Armenian characters and in Armenian translation. I have given the Kurdish both in
Armenian characters as printed in the text, and in an approxmation of the same in Kurdish Hawar
orthography [in the Latin alphabet].
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If God would make a command,
Send down a dove’s garment from above,
We are three, may Zin be [our] fourth.

This set of parallel passages is a formulaic cluster, as it can be further broken
down into three discrete formulas, each a full line in length, as follows:

a.
(FK-1) Xwedéo tu biki ferware,
(FK-2) Ay rebi tu biki ferware,
(ZK-1) Xwedéyo, tu biki ferware,

(EP-1) Yarebi, biki ferware,
Xadédabfiferware,

(SHa-1) Xodé bikira ferware,

b.
(FK-1) Libsé kevotkeke biki xare,

(FK-2) Post jorda téne xare.

(ZK-1) Libaseki kewotka biki xare,

9
God, you make a command,

9
O Lord, youmake a command,

9
Oh God, you make a command,

@®

Oh God, make a command,

God made a command,

8
God, make a command,

(10
Send down a dove's gown,

) .
A doveskin came down from above.

(11)
Send down a dove’s attire
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(EP-1) Postek kevotka bint xare, (10)

Postek jorda hate xare, ®
Bring down a dove’s garment,

Plumage came down from above,

(SHa-1) Posté kevotka jorda bikira xare  (12)
Send down a dove's garment from above,

c.
(FK-1) Em siséne, Zin& bi mefa biki We (13
e are three, make Zin [our] fourth.

(FK-2)
...em siséne, bona K'elels] Zin-xattn ser me bibe car. (16 - prose)

Zina mir Sévdin ser me biki care, (11)
*_..we are three, let lovely Lady Zin be the fourth.”

Make mir Sévdin's Zin the fourth one of
usp

(ZK-1) Em siséne, xatGn Zina delal bive care, (14)
We are three, lovely Lady Zin will be the

£

(EP-1) Em bi xwe siséne-
Ziné serme biki care. (6 + 8=14)

S& hon bine gare. )
We ourselves are three,
Make Zin the fourth one of us.
The three houris became four.
(SHa-1)Em siséne, Ziné ijmefa [=ji meTa] bibe (are. (13)

We are three, may Zin be [our] fourth.
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It is noteworthy that this cluster of formulas appears only in versions of M&Z
in which Mem and Lady Zin are brought together by three doves [B.LA.1 in the motif
chart]. In versions in which they are brought together by jinn [B.1A2] or angels
[B.L.A 3], this passage is absent. It should also be noted that cognates also exist in SHa-2,
GNa, and EP-2, but they have been excluded from this textural analysis because the
original Kurdish has been lost: only Armenian translations of the two former
versions have been preserved, and the original Kurdish text of the latter version was
destroyed in the siege of Leningrad during World War II; we are fortunate to have
even the Russian translation of it.

The order of the lines is a-b.-c. except in FK-2, in which the order is a.-c.-b.
Because these lines appear together, and in a fairly fixed order, I have adopted Ritzke-
Rutherford's terminology, and refer to them as formula clasters although in the
context of M&Z we could also think of the formula clusters as individual poems,
clearly set off from the surrounding prose narrative.

Another anomaly in FK-2 is that formula c. appears first in the prose narration
leading up to the sung verse, and that the prose rendering of formula c. is fuller than
the verse rendering of it. If we include the prose formula c,, the order is c.-a.-c.-b. The
situation we encounter in this passage is anomalous, because on the one hand, the
first appearance of formula c. is in a prose passage, yet on the other hand FK-2is clearly
an oral traditional text. Perhaps this occurrence of formula c. in prose should be seen
as a preamble to the formula cluster (i.e., poem) to follow.

Albert B. Lord tells us that “one cannot have formulas outside of oral
traditional verse ... If one discovers repeated phrases in texts known not to be oral
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traditional texts, then they should be called repeated phrases rather than formulas.!1®
Paul Kiparsky contradicts this by asserting that
formulas should occur equally in oral poetry that uses relatively free metrical
schemata, and in oral prose. 1 think there is no question that all oral
literatures, not just those with tight meter, tend to be formulaic to some degree.
... Folktales are the most obvious example of formulaic language in oral prose.
An advantage of the grammar-based analysis proposed here is that the formula

in such forms of oral literature can be defined in exactly the same way as for
Homer.12

If we broaden Kiparsky’s scope to include all types of folk narrative, then
legends, myths, and romances such as M&Z would be included. As will be seen
repeatedly in this chapter, the consideration of formula in M&Z cannot be limited to
the poetic passages. Hence, I will side with Kiparsky on this matter, as against Lord.

In reference to the formula as defined by Ritzke-Rutherford, specifically to the
requirement that a phrase appear a minimum of two times in the same poem in order
to be considered a formula, it could be argued that EP-1 meets that required minimum.
In this version the order is a-b.-c.-a.-b.-c. If the first a.-b.-c. cluster constitutes a reguesf
with the verbs in each line in the subjunctive mood, the second cluster furnishes the
resut- here all three verbs are in the simple past tense. The doubling is neatly parallel.
EP-1 is one of the more embellished versions collected: it was told by E'taré Sero, a fine
storyteller who will be discussed more fully below. A talented singer “can shorten or

1Atbert B. Lord. *Perspectives on Recent Work on Oral Literature {excerpted],” in: Oral-Formulaic
Theory: A Folkiore Casebook John Miles Foley ed. (New York & London : Garland Publishing Inc,
1990), p. 46; reprinted from: Oral Tradition, 1 (1986), pp. 467-503.

12-Oral Poetry: Some Linguistic and Typological Considerations” in: Qral Literature and the Formula
ed. Benjamin A Stolz and Richard S. Shannon, 11I (Ann Arbor : Center for the Coordination of Andent
and Modern Studies The University of Michigan, €1976), pp. 87-8.
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lengthen his songs at will according to his artistic personality!3”: this type of parallel
structuring is one of the strategies he might use to extend a short song.

In examining each formula separately, it is possible to discem a structural
pattern for each. Formula a. consists of three elements:

Element #1 consists of a word for GodlXwedé - Xadé - Xodé'4 or Zord Irebilis,
often in a vocative form expressed with vocative particles [ay - ya] or by adding a
vocative ending to the word God [Xwedéo - Xwedéyol.

Element #2 consists of a verb, in four cases out of six a second person singular
subjunctive form: make/ [(tu) bikil. In SHa-1, we have what appears to be a past
subjunctive form [bikira). In the second EP-1 line (the ‘response’), we have a simple
past tense form: was [bfi]: all the verbs begin with b

Element #3 is identical in 21! six instances: command [ferware].

As far as the number of syllables per line is concerned, FK-1, FK-2, and ZK-1
consist of nine syllables, the first EP-1 line (the ‘request’) and SHa-1 consist of eight
syllables, and the second EP-1 line consists of seven syllables. The spread between

seven and nine (7-9) syllables is not too significant: the average is 8.2. This verse and

13Matija Murko.” The Singers and Their Epic Songs” in: Oral-Formulaic Theory: A Folklore Casebook,
John Miles Foley ed. (New York & London : Garland Publishing Inc, 1990), p. 14 This is an English
trandation by John Miles Foley: the eriginal appeared in

au début du XXe sidde (Paris: Librairie Andenne Honoré Champion, 1929), pp. 1-31.

14The Persian cognate is khoda 4

15From Arabic rabbiis?s = ‘my lord’ This is a spedfically Islamic way of referring to God.
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the next are examples of what Oskar Mann meant by “a series of short verses,
averaging eight syllables per verse.”
Formula b. is composed of five discernible elements, although some versions

only exhibit four of the five:

The first element is a word for garment llibsé - libaseld] or skin [p'ost - posté -
postek(i)l. The second, of dove [kevotkeké - kewotka - kevotka] is absent in two out
of six instances. The third, from abowe [jorda] appears in three out of six instances:
in only one case {SHa-1) do elements two and three appear together.

The fourth element is a verb form: in three cases it is a second person singular
subjunctive [biki - binf]; in one case it is a past subjunctive [bikiral. In three out of the
four cases mentioned thus far, the verb #0 do [kirin: biki - bikira] appears. In the
other two cases, the verb Zo come Thatin] is used, once in the present tense [téne] and
once in the past tense (hate]: moreover, the verb fo bring lanin: binil may be seen asa
causative form of the verb Zo come: i.e., to bring is to cause something to come. In
four out of six cases (the four subjunctives), the verb begins with b,

The fifth element is again consistent throughout: down [xare].

The number of syllables per line varies considerably in the different versions of
formula b.: FK-2 has seven syllables, the second EP-1 has eight, FK-1 and the first EP-1
have ten each, ZK-1 has eleven syllable;s, and SHa-1 has twelve. The range between
seven and twelve is rather large: the average is 9.66.

Formula c. also consists of five elements:

We three are, Zin forus make four
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The first element, we are three [em siséne] occurs in four out of the six
instances: of these, one is the anomalous prose line in FK-2; in the first occurrence in
EP-1, thephrase ourselves [bi xwe] has been interpolated between welem] and are
three|sisénel. The verse counterpart to this line in FK-2 lacks this element, and the
second occurrence in EP-1 has simply Zhree[sé].

The second element appears as [Zing] in FK-1, the first EP-1, and SHa-1. In three
instances, Zin appears with qualifiers: Jovely lady Zin [keles Zin-xatin] in the prose
line in FK-2, mir Sévdfn’s Zin|Zin mir Sévdin] in the verse line in FK-2, and
Lady Z¥n the Jovely [xattn Zina delall in ZK-116. In the second EP-1 line, Aouris
fhori] does duty for Zin.

The third element, a prepositional phrase, is hard to render literally in good
English. For the purposes of this analysis, a literal translation will be used. Onr us
[ser me] occurs three times, in both the prose and verse lines of FK-2, and in the first
EP-1 line; with us [bi mefa] occurs once, in FK-1; and fo us lijmera] also occurs once,
in SHa-1. This element is lacking in ZK-1 and in the second EP-1 line.

The fourth element is the second person singular subjunctive may you make
[biki] three times: in FK-1, the verse line of FK-2, and the first EP-1 line. It is the third
person singular subjunctive /ef Aer become [bibe - bive] three times: [bibe] in the
prose line of FK-2 and in SHa-1, and [bive}in ZK-1. Inthe second EP-1line, the verb is
theybecame [btnel. Once again, all the verbs begin with b

Asin the preceding two lines, the final element is uniform: four [care]. The
only deviation is in the prose line of FK-2, where the form is [car] rather than [carel. In

16t will be seen below that Zin the lovely [Zina delal] is another type of formula consisting of a
proper noun plus epithet.
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normal speech, the word for four in Kurdish is in fact ¢ar: the additional -eoccumring
in [ferwarel, [xare], and [gare] is part of the poetic convention of predominant feminine
rhyme outlined above by Oskar Mann.

As for the number of syllables in this line, the second EP-1 line is the shortest,
counting only seven syllables. The other parallels resemble each other more closely in
this regard: the verse line of FK-2 consists of eleven syllables; FK-1 and SHa-1 consist
of thirteen; and ZK-1 and the first EP-1 line consist of fourteen. The prose line of FK-2
adds an additional word, in order folbonal, and consists of sixteen syllables. The
average is 14.666. The line consisting of 26 syllables mentioned above is from an
additional line in ZK-1, which has no cognates in the other versions, although it
coincides with the last two elements of our line b.: you make down (=you send
down) [biki xare].

As far as geographical distribution is concemed, the following chart shows that
all the versions exhibiting this formula cluster come from one continuous area,
comprised of Soviet Armenia and the area contiguous to it across the border in
Fastern Turkey!?. SHa-2 and GNa have been included, although they clearly contain
the formulas in question, their exact form in uncertain, since for these versions only
the Armenian translation of the Kurdish original is available. EP-2 was excluded,
because too little information is available about it: neither the name of the informant
nor where or when it was collected is known, nor by whom. Moreover, only a
Russian translation of the original Kurdish exists. T = Turkey; SA = Soviet Armenia.
With the exception of SHa-2, all of these versions are prose narrations with sung verse
insertions: the Armenian translation of SHa-2 is entirely in verse, and a note at the

beginning states that “with [the informant’s] and Kisag Nalbandian's help, S. Haykuni

17500 map (Figure 7a) in Chapter Seven.
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translated Onbashi Mehon's version into Armenian, trying to preserve the poetic
texture of the original.”

Version Informant Date Place Collector

SHa-1 Oskan Ohanian| 1904 Semsettin, S. Haykuni
Van, T

SHa-2 Onbashi 1904 Van, T S. Haykuni

Mehon

GNa ? [a Kurd] 1904 Eleskirt, Agn, T| G. Nzhdehian

FK-2 Fekoé Mraz 1926 Gozeldere, E. E'vdal
Axbaran, SA

FK-1 XudoéQaso pre 1936 K'arvanseré, |E. E'vdal
Axbaran, SA

EP1 E'taré Sero 1955 Nork, Erevan, | Hajie Jndi
SA

ZK1 E'gité T'écir 1963 Stcanlt ?Ordixané Celil
(=Avtona),
Talin, SA

The second formula cluster to be examined is also from the beginning of the
story of M&Z. This time, however, I have chosen formulas which exist only in
versions told entirely in verse: the versions are LC-1, LC-2, LT, and ZK-2. Of these,
only LC-1 and ZK-2 are fully translated and integrated into the motif chart. My
reasons for excluding LT are discussed elsewhere: in the present analysis, only parts of
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LT taken from Lescot’s informant from Mardin, Sebrf, are in question. LC-2 was

collected in the same place and at approximately the same time as LC-1.

I1. Childless rulers and the arrival of the Feast of the Sacrifice [A 2]
(ZK-2)

Rojekeé ji Tojé xudane, 9

Bi ser vi bajaré hade hati e'ydeke mazin [sic], e'ydeke qurbane.  (21)
Xwarz dicine malé xalane, (10)

Birazi dicfine malé apane, (11)

Bak derk'etin ji malé xez@rane, (11)

Beré xwe dane malt bavane, (10)

E XOFa ¢line zeyane, 8)

v hersé miltké ha k'urdé wan kore, waré wan undane, (18)

One day (of God's days),

A great feast came over this city, the Feast of the Sacrifice-

[66] Nephews went to visit therr uncles,

Nieces went to visit their aunts!8,

Brides left the homes of their fathers-in-law,

Headed for the homes of their fathers,

And went to visit their parents-

There were three noblemen whose luck was dry, whose houses were

empty,
(LT-Sebrt)
p 111119
Rojeké ji rojé Xwedé, bi ser wan de hatiye Eydé Qurbang, (20)
Xwarzi diherin malé xalane, (1U¥
O braz diherin malé apane. an

Eli begé, Emer begé 0 Elmaz begé derketine ser yazlixane. (22)
i xwe re li hev nerin G giriyane, (12)
{15)Digotin: "Geli birano, em sé bira ne. (13
Emré me st in, dikevin ?est @ péncane. (13)
Rebé Alemé daye me malé girane. (13)
Emé warocax & kordfinda ne. (10
Rojekeé ji rojé Xwedé, emé seré xwe deynin diyaré rehmeté, axé gorane. (26)

One day (of God'’s days), the Feast of the Sacrifice comes upon them,
Nephews go to visit their uncles,

18= lit. * Sisters’ sons went to visit their mothers’ brothers /

Brothers' sons went to visit their fathers' brothers.”
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Nieces go to visit their aunts!?
Ali beg, Emir beg, and Elmaz beg went out onto their balcony.
{15)They looked at each other and [started to] cry,
Saying, “Brothers, we are t}u{iee brothers,
e are si ing on sixty five.
The lm'tsiuo?t%l% vgoﬂd has given us much wealth,
[But] we are without descendants or heirs.
One day (of God's days) we will go to rest in the kingdom of mercy, in
the dust of the grave...”
(LC1)
p. 36, 1. 3-15
lakin si bage vi bazari hana harsé beraye havin &mma aulad tinnen
kore kor ogayin warwandane (34)
roeke [5] 12 bin ritye xudé 1a bazari moyribé piang ‘id gastine havyak  ‘ida
&nsarane 30)
yak ‘ida yahtidiane ®)
yag#i ‘ida mislimanane )
yagZi roya gitiis hiimayun yagzi my:; sqé)ibia wa enbia roya Ina ida
vAmnbara

paiyam e
va harsé bagana padisahi moyribiane (15
badarketin sar taxti sultana s&rd tamase kirin 13 ahali moyribiane (26)
sakirin harkasiki xeru wa xairat dgharine sar male bavane 22)
biika ba dasti auladixa girtin deharin sir mali bavane  (20)
lawiki ¢ardah sali suar debtne [10] 14 haspane (16

But there are three begs in this city, all three are brothers; they have no
children, their households are empty, their lineage is lost.

One day [5] in the city of Mughrib five holidays coincided, one an eed of
the Christians,

One an eed of the Jews,

And one an eed of the Muslims,

One the day of the imperial session, and one the day of the Prophets,
Friday, Eed of the Seers,

All three begs, the rulers of Mughrib

[Sat] on their imperial thrones watching the people of Mughrib,

Hearing everyone going to visit their father’s house in goodness,

Young wives took hold of their children’s hands and went to their
father’s house,

Fourteen year-old boys mounted [10] their horses,

(LC-2)
p 53114
sav dahate ‘idand arafatane (12)
1a bazari moyribe pé debiina sa berane (15)
kore kor 5gaye war wandane...  (10)

19See note #18 above, at the parallel passage in ZK-2.
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The evening of the Festival of Arafat?® came around,
In the City of Mughrib three were brothers,
Their households empty, their lineage lost.

From the preceding passages, three sets of formulas can be discerned, as

follows:

a.(ZK-2) Rojeké ji fojé xudane, (9
Bi ser vi bajaré hade hati ec’{ydeke mazin, e'ydeke qurbane. 21)
One day (of God's days),
A great feast came over this city, the Feast of the Sacrifice-

(LT-Sebri)  Rojeké ji rojé Xwedé, bi ser wan de hatiye Eydé Qurbang, 20)
Onehday (of God’s days), the Feast of the Sacrifice comes upon
them,

(LCA) roeke 14 bin riye xude 1a bazari moyribé piang ‘id gastine hav
yak ‘ida ansarane  (30)
yék ‘ida yahtdiane ®
yag#i ‘ida mislimanane )
yagZi r0ya gilits hiimayun yagZi roya nabia wé enbia roya Ina
ida pafyambérane 3D
One day in the city of Mughrib five holidays coincided, one an
of the Christians,
One an eed of the Jews,
And one an eed of the Muslims,
One the day of the imperial session, and one the day of the
Prophets, Friday, of the Seers,

KLC-2) 3av dahate ‘1dana arafatane (12)
The evening of the Festival of Arafat came around,}
b(ZK-2) Xwarz dicine malé xalane, 10
Birazi digline malé apane, (11)

Btk derKetin ji malé xeztirane,  (11)

20i.e, the Feast of the Sacrifice, also known as the Feast of Enmolation, the most impartant festival
in Islam, connected with the hajj or pilgrimage to Mecca
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Beré xwe dane mali bavane, (10)
Jixora ¢line zeyane, 8
ephews went to visit their uncles,
Nieces went to visit their aunts2!,
Brides left the homes of their fathers-in-law,
Headed for the homes of their fathers,
And went to visit their parents-

(LT-Sebrt)  Xwarzt diherin malé xalane, (10)
O brazi diherin malé apane. 11)
Nephews go to visit their uncles,

Nieces go to visit their aunts,

(LC-1) sakirin harkasiki xéru wa xairat dgharine sar malé bavane (22)
baka ba dasti auladixa girtin dehdrin sar mali bavane  (20)
Hearing everyone going to visit their father's house in ess,
Young wives took hold of their children’s hands and went to
their father's house,

c.{ZK-2) Ev hersé miltiké ha Kurdé wan kore, waré wan undane, (18)
There were three noblemen whose luck was dry, whose houses

were empty,

(LT-Sebsd) Emé warocax & kordfinda ne. (10)
We are without descendants or heirs.

(LC-1) 1akin sa bage vi bazari hana harsé beraye havin &mma aulad
tinnen kore kor ogayin warwandane  (34)
But there are three begs in this city, all three are brothers; they
halve no children, their households are empty, their lineage
is lost.

(LCD) kore kor Ogaye war wandane... (10)
eir households empty, their lineage lost.

One feature common to all these versions is their end rhyme, which in all the

versions in question is consistently in-ame These versions are almost entirely in

2 This is rot a literal translation: lit *Sisters’ sons went to visit their mothers' brothers / Brothers'
sons went to visit their fathers' brothers.”
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verse, and the uniform rthyme continues for long periods2. The ending - ane appears
most often as the plural of the oblique case of nouns, as is generally the case in
formulas a. and b. above; at other times, it may consist of a word ending in -2 plus the
suffix -me, which either serves as the plural copula (=we/you/they are), as in formula
c. above, or performs no other function than to preserve the rhyme. As mentioned
above in the sechon on poetus Oskar Mann offered the convincing explanation that
this can be accounted for by the predominance of feminine rhyme in Kurdish folk
poetry. Whereas in ZK-2 and LT the verses are arranged on the page in verses ending
in -ane,in LC-1 and LC-2 the original text consists of one undifferentiated paragraph.
Thave taken the liberty of arranging the verses on the analogy of ZK-2 and LT, with
each line ending in -ame(or the appropriate end thyme), so that visually it is easy to
discern where each line of verse ends.

Formula a. is fully attested only in ZK-2, LT, and LC-1: LC-2 has only a vague
analogue, as will be seen. The formula can be reduced to the following constituent
elements:

wedpafdsdys oighedy e ageatypal

LT provides the ideal pattern for this formula. In ZK-2, the formula is realized
as two consecutive verses, with element #1 as the first, and elements #2, #3, and #4 as
the second verse: both Godixudanel® and saerificelqurbanel endin -ane. LC1is
extraordinarily embellished at this point, featuring five enumerated festivals where

the other versions have only one: the enumeration is not part of the formula.

2ie, for many pages in a printed text. See discussion above in section on poetics.

BHere we have the noun Xuda [God] plus a grammatically meaningless -ne which perfarms no other
function than to preserve the rhyme.
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Whereas ZK-2 extends the formula over two verses, in LC-1 it makes up less than one
whole verse, or 23 syllables out of 30 total: the remaining seven syllables, which
consist of the first of the five festivals to be enumerated, furnish the thymed syllable
-ane which ends the verse. Moreover, in LC-1 element #3 amived at each other
- coincided [gastine hav]is preceded byelement #4 fve eeds Hfestivals)lpiang 'id].
Although LC-2 can be said to lack this formula, the line 7ke evening of the
Festival of Arafat came around [$iv dahate ‘idant arafatane] seems to vaguely

parallel the elements outlined above, as follows:

sav dahate idani arafatane
1 - 3 . 4

Here the second element is lacking; the first is a time expression, but a different
one from what appears in the other versions. The fourth element of LC-2 is a
paraphrase of its parallel elsewhere. Whereas in LC-1 a one-line formula is expanded
into four lines, in LC-2 only one line occurs, and it makes only a vague allusion to the
formula and its motif. In endeavouring to explain this, I would like to suggest that
LC-2 was told by a less-skilled informant than LC-1, and that this truncated line is as a
whole representative of LC-2, which is a relatively short version.

The number of syllables in this formula in LT is 20; in ZK-2, the first line
consists of 9, the second of 21 syllables (30 syllables all told); in LC-1, the line consists of
30 syllables, only the first 23 of which belong to the formula in question. The parallel
passage in LC-2 has only 12 syllables. .This formula tends to be relatively long, 20
syllables or more: if the passage in LC-2 is included, it is conspicuously short, partly

because it lacks one of the constituent elements of the formula, element #2.
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What 1 have desi.gnated.as b. is actually a series of enumerations consisting of
several verses displaying the same formulaic pattern, and 1 shall therefore consider
them together as a unit. This is reminiscent of what Ritzke-Rutherford calls
formulaic system defined as

a grou}) of half-lines, usually loosely related metrically and semantically, which
are related in form by the identical relative placement of two elements?

If we remove the limitation of ‘a group of half-lines,’ the definition describes

the phenomenon at hand. The pattern is as follows:

1. g;? 3 4.

The first two verses of ZK-2 are clearly cognate to LT; the third and fourth
verses of ZK-2 bear similarities to LC-1. LT and LC-1 do not share any of the same
cognate verses, although their patterns are similar. There are only two differences
between the verses common to ZK-2 and LT: 1) The tense of the verb is different, ZK-2
having the past continuous Zkey were going [dictne] where LT has the (irregular)
present tense they go Idiherin}; and 2) The second line of LT begins with the
conjunction and [Q].

The pattern outlined above requires some adjustments to fit LC-1. First of all,
the first verse begins with an additional element, the verb they heard (that...)
[s#kirin ]; secondly, element #1 in the pattern is replaced by a pronoun everyone of
(harkasiki ] and its modifiers goodness and good things [xeéra wa xairat]; thirdly,
the second verse adds an element between #1 and #2: by the hands of their

pa Dissertahion

Aponalc K. Fry, Jr, Aesthe icatio al-Fo gith, 199-
{Berkeley : University of California), p.36, as quoted in: Ritzke-Rutherford. ibid, p. 72
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children they fook= they took their children by the hand [ba dasti auladix3 girtin],

so that the subject, element #1, has two verb complements, one a transitive past tense

verb they took|gittin] and one a present tense intransitive verb hey goldharin ]

Verses three and four of ZK-2 also contain a shared subject brides = daughters-in-law

[btk] with two verb complements, hey came out [derKetin] in line three, and Zhey
headed for [beré xwe dane] in line four: hence element #1 is not repeated in line

four, and is therefore absent. Consequently, ZK-2 and LC-1 share the word brides
[btik - biika] and elements #3 and #4 their fathers’ houses |mali bavane - sar

mali/malé bavane].

Hence, while the similarity between the verses in ZK-2 and LT is readily
apparent, the relationship between ZK-2 and LC-1 requires some explanation. The
same is true of the syllable count: both ZK-2 and LT have ten or eleven syllables in
each verse, whereas the verses in LC-1 are considerably longer, containing twenty to
twenty two syllables each.

Formulas a. and b. are logically related, and co-occur in the same order in all
three versions®, Formula c., while part of the same general theme, is not as tightly
connected to the preceding two formulas, following them in three cases (ZK-2, LT, and
LC-2), preceding them in one (LC-1). The underlying pattern is2:

M“] :]E’i] " ]] i ‘ ”. :]E,i EI'CED]DDGEDI ]QSI
1 2

Bexduding LC-2, which lacks formula b. altogether.

%] have trandated the idioms literally for the purposes of the andysis Rlind aof hearth
Ikorocax] actually means “childless” and Jast of encampment [warwundal means “extindt” in
speaking of a family line
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In LT, the dengbéjseems to have made a slip of the tongue, saying [warocax &
kordtindal, transposing the first element in each of the two expressions, where he
probably meant to say [*korocax & war wundal. [Warocax] means “dwelling” or
“residence,” and [kord(inda] yields no meaning in the dictionaries I consulted. In ZK-
2, the first element is Zheir Kurd is blind [K'urdé wan kore], which is explained as
meaning “unfortunate.” If we replaced [k'urd] with [ocax], we would have basically
the same expression asin LC-1and LC-2.

One curious point about this formula is that it can take up the entire line, as in
LC-2, or just part of the line, as in LC-1. In ZK-2 and LT, there is one element
preceding element #1: in ZK-2 it is these three rulerslev hersé milaké hal, 2 noun
and its modifiers , and in LT it is welem- + -8], a pronoun plus an untranslatable
complement. The formula itself tends to consist of anywhere from eight or eleven
syllables. In LC-2 the verse is ten syllables long; in LC-1, the last ten syllables of the 34
in the verse make up the formula. In ZK-2, the final eleven of the eighteen syllables
iin the verse constitute the formula, and in LT, a ten-syllable verse, the formula
includes all but the first two syllables (i.e., the formula makes up eight of the ten
syllables).

The geographic distribution of the versions of M&Z which feature these
formulas is indicated in the following chart?’. Although all the versions come from
the same general area, LT-Sebri and ZK-2 are from the two adjacent provinces of
Mardin and Diyarbekir, making them closer to each other than eith-er is to the
versions from Zincirli in what is now the western part of the province of Gaziantep.

LC-1 and LC-2 are unique in that they were collected by Le Coq from two men from the

2750 also map (Fgure 7a) in Chapter Seven.
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same village: the similarities between them give us some clues as to a regional
oicotype, i.e,, the form the story of M&Z assumes in a particular geographical areaZ.

Version Informant Date Place Collector
LC4 Ja'far Oglu| 190 Zincirli (or| Albert von Le
Seidi Biya Kilis?), Coq
Gaziantep, T
LC2 Ali  Gawande| 1901 Zincirli {(or| Albert von le
Dalika Kilis?), Coq
Gaziantep, T
LT-Sebri Sebri c.1940 Mardin, T RogerLescot
ZK-2 Ohanyan Israél | 1970 Hiznemir, Ordixané Celil?
Diyarbekir, T2

The second of the three contexts 1 will examine is that in which formulas are
repeated more than once within one version. This phenomenon is to be found in all
Kurdish language versions that 1 have read. The formula cluster examined below
occurs several times within a single version, while having parallels in other versions

as well.

28 As will be seen in Chapter Seven, LT-Sebrf and ZK-2 belang to the central zone, while LC-1 and LC-2
are in the western zone, vis-a-vis the geographical spread of M&Z

29A!though this version was collected in Soviet Armenia the informant, an Armenian named Chanyan
Isral, was born in 1910 in the village of Hiznemir in the province of Diyarbekir, and lived there
until age 17, when he fled with his family across the border to Qamisli, Syria He remained there
until 1966, when he moved with his family to the sovkhoz of Artenllyé] in the district of Talln,
Soviet Armenia According to the notes at the back of Zargotina K'urda Ohanyan Israél learned his
material from Yahot Mist¢ Qulg a Kurd from the village of Bolind, adjacent to Hiznemir
(between 1910 and 1927).
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The following are the repeated passages within each version. The first seven
occurrences (three from PS, three from ZK-3, and one from ZK-2) include the
formulaic phrase “a newbom dove”, while the remaining fifteen occurrences lack it.
Nevertheless, the two sub-groups are obviously cognate, because: a) they are used at
the same points in the story; and b) there are formulaic phrases other than the
aforementioned one which are common to both sub-groups. This suggests that in a
formula cluster, not all of the constituent formulas need be present.

111 Description of Zin
(PS)a haci zina Zhva zina, ™
P74 178 au kavdka nii-farhina, )
au huska mire-mina mir zeidina. (11)
Zin is just Zin,
A newbomn dove,
The sister of my Mir Zeidin.

(PS)b yadi au buhva zina @
p75, 1911  au kavoka nu-farhina, ®
au huska mir zeidina. @
The other one is Zin herself,
A newbom dove,
The sister of Mir Zeidin.

(PS)c bo-cé nabézi yarka-min zina, (10)
p80. 1. 89 au kavoka nu-farhina, ®)
huska miré-mina mir zeidina. (10)
Why don't you say your beloved is Zin%,
The newborn dove,
Sister of my prince, Mir Zeidin?

(ZK-3)a Dibg, ew stiya Zine, @
p9l Kewoka n( ferdne, @
Xuyeé t'ac, e'mbaré zéfine, (9)
Xuka mir Zeydine, (6)

Domama Qeret'ajdine, 8)

30-1it. Why don't you say, “My beloved is Zin ... *
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Welat ©t memiek'eté wénekeé li Cizira Bota dimine. (19
(He says,] this is Stiya Zin,
A new-bormn dove,
Possessed of a crown of golden amber,
The sister of mir Z&ydin,
The cousin of Qeretajdin,
Her native land is Jizira Botan.

(ZK-3)b' Ewa ﬂ’? ko tu dibin, jéfa dib(%‘in stiya Zine, (18)

p105 kewoka nfi ferdine,
xayé t'ac (t e'mbaré zéfine, (10)
xuka mir Zeydine, (6)

domama Qeret'ajdine ®
Do you see the one in front? They call her Lady Zin,
a new-born dove,
possessed of a crown of golden amber,
the sister of mir Zéydin,
the cousin of Qeretajdin

(ZK-3)c Memo dibgje: “Ya miré min, wel, ko Bek'o digoti, (16)
p-108 Pefiya dilé min disofi,
Muhuba dilé min ko heye, jéfa dibéjin Zine, (16)
Kewokeke n(i ferxine, 8
Xuka mir Zeydine, 6)
Domama Qeret’ajdine.”  (8)
He says, “My mir, what Beko says
Has me quite upset
I do have a beloved, they call her Zin,
A new-born dove,
The sister of mir Zéydin,
The cousin of Qeretajdin.”

(ZK-2)a Meme dibé: “Beko, ya min Zine, Zine 0 Zine, (15
p.81 Kevokeke n(i ferxine, ®
Waye, xu ji navké 4 bi jorva ji mita di p'enceréda dertine, @n
Ji ek’sé te 1 bavé tefa, xuka miré te mir Zéydine." (18)
Memé said, “Beko, the one 1 want is Zin, it's Zin and it's

n,
A newborn dove, she’s gazing down at me through the
window screen,

* Attestations marked with an asterisk occur in the text as if they were prose ie, they are not
criginally aligned on the printed page in separate verses but rather appear as part of a prose passage.
1 have faken the liberty of arranging them so that the individual verses are easily discernible the
first word of each verse remains in lower case, as in the original attestation.
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Unlike you and your father, she’s the sister of ince
Y Nﬁr Zeydin.” YOur P

Meme dibé: “Qeret’ajdin, tisté ko dilé min dixast stiya Zine, (16)
Xua mir Zéydine,” (5or6)
Memeé said, “Qeretajdin, the one I wanted was Lady Zin,
The sister of Mir Zéydin,”

az zanim dargestija ta kije. hwaska mir savdina (ﬁrose: 16)
I know who your betrothed is. It is the sister of mir

Sevdin.]
aré 1616 baks awand. 9
ta SWir u mishaf le-bar me d’-anind. 11

hodé ;alameé : surdja ddsté me tunind, (14

Z"-haiafé jeki . navé wi zingja. an

qiza hatuné qaratazdina,  (10)

hwaska mir savdina.. "  (6)
“Yes lo lo o Bdko Awéno.
You placed sword and Koran before me.
God knows that [ don't have a herd of lovers,
There is only one: her name is Zine.
She is the daughter of the lady of Qaratajdin,
The sister of mir Sevdin.”

min pirs kir av qiza kie dugd qiza miri ‘azim (16)
xtacika mir zandin 6
dutmama hasan ¢ako qumsi-baki qaratasdine  (16)
navixa dilbar zine ...’
I asked, ‘Whose daughter is she?
They said, ‘She is the daughter of Mir ‘Azim,
the sister of Mir Zendin,
the first cousin of Hasan-Cheko, Qumsi-Beko,

Qaratashdin,
Her name is Dilber Zin.'

zine g0 dilimin dine ®
pismame min hasan ¢ako qumsi baka qaratasdine 17
bave, min mir ‘azime (7or8
berayq min mir zindine (8or9)
bi miira dewén dilbar zine” (9)

Zin said, * D¥limin dine

My cousins are Hasan-Cheko, Qumsi Beku, Qaratashdin,

father is Mir ‘Azdm, )
y brother is Mir Zendin,
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They call me Dilber Zin,”

bw Ynt kwq nppnwqd Ww pdpuw.
vk b 2pukg, nhqw Uhp SELnpE,
‘wrkw Tpp Unpwuwy, JELh 2qhp Fofwlwy,
owluwj opuk nwLgpluij.
Ya ku ez dixwazim na li vra (9)
Navé wé Zinek, giza Mir Sevdin e, (11)
Neviya Mir Atlas e, velf Cizir Botane, (19)
Sanesiné Tengine. @
The one whom I want is not her.
Her name is Zin, she is the daughter of Mir Sevdin,
She is the granddaughter of Mir Atlas, the governor of
Jezira Bohtan,
The colorful capital.

twpw Cwdt pwpotl pT w.
baoyw Vpp UpLwnpt w, nhqw Uhp Budwpl w,
buhw Upp Unprwa w,

dkLh \;un.w ohtw pnkugpl w.
Yara Memeé xattn Zine. ®)
Xtiska Mir Sévdin e, giza Mir Tajdine,  (12)
§elyiya Mir Atlas e, g;
eli sanesina Tengine.
Me%rl\'s beloved is Lady Zin.
She is the siste{. ofdiM'ir Sevdin, the daughter of Mir
ajdin,
She is the granddaughter of Mir Atlas,
The governor of the colorful capital.

Ya ez dibém ew xewn rojek nine, (10)
Ya ez dibém ew Zine, giza mir Sévdine, (13)
Balttza C'ekan—-Qeret’ajdine. (10)
Yaez dibém, ew gizekebtkine,  (11)
jna xweba kaxezeld hésine, (11
Ti -péc;‘i%é weé nemuke—mg’nﬁglldne. (13)
Ciyé we Cizire, ew giza mir Sévdine. (13)
“The one I speak of is no daydream,
The one I speak of is Zin, the daughter of mir Sévdin,
The sister-in-law of Chekan and tajdin.

The one I speak of is a bride-like girl,

Her waist is [as thin as] a green leaf,

Her fingers are soft and tender,

She lives in Jizira, she is the daughter of mir Sévdin.”
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...Idib&:l ya ez dibém, ew xattn Zine, (11or9
ciyé wé dixazin, Cizira Botane, (12
ew giza mir Sévdine,
balttiza Qeret'ajdine. ®
...he says, “The one I speak of is Lady Ztn,
if you ask where she lives, [it is} Jizira Bota,
she is the daughter of mir Sévdin
[and] the sister-in-law of Qeretajdin.”

Ya ez dibém, canikeke blkine, (10

Bejnéda k'akezeki hésine, (10)

Navé wé K'eles xattin Zine. (9)

Bi xwe giza mir Sévdine, (8}

Ew bika Qeret'ajdine, ®

Ciyé we Cizira Botane.” (9
“The one I speak of is a tender bride,
Her waist [is as thin asja %een leaf,
Her name is lovely Lady Zin.

She's the daughter of mir Sévdin,
The [future] sister-in-law of Qeretajdin,
She lives in Jiztra Botan.”

--Ez Zin-xatinim, qiza mir Zévdinim,  (11)
xiska mir Sévdinim, )]
nevia mir Etlesim, ji Cizira Bota me, xwedana kogik seré renginim, (24)
kKexbé héginim, ()
eger rast dibéji ez btika Qere-T'ajdinim.” (14)
“I'm Lady Zin, daughter of Mir Zévdin,
sister of Mir Sévdin,
granddaughter of Mir Atlas, from Jizira Bota, owner of a
many-coloredpalace,
(and] a green gown;
if you speak truthfully, I'm the sister-in-law-to-be of

Qeretazhdin.”
Ya ez dibém xat(in Zine, 8
Qiza mir Zévdine, (6)
Xtska mir Sévdine, (6)
. Ew Ciziré dimine. @

Kog'kada t'imé dimine, ®
Ew |i vira nine, (6
Btka Efin-Qeret'ajdine, (9)



M.L Chyet

(FK-1)c
p.285

(ZK-1)a'
p&

(ZK-1)b
p49

Mem 1 Zin : Oral Formulaic

Dest girtta C'ekine, (6)

Xweya k'exbeé hésine.” @
“The one [ want is Lady Zin,
The daughter of Mir Zévdin,
The sister of Mir Sévdin,
Who lives in Jizira.

She lives in a palace,

She isn't here,

The sister-in-law of Efin and Qeretazhdin,
The fiancée of Chekin,

She wears a green gown.”

Memé: --Bekir, yara min ew nine, (10)
Yara min xattn Zine, 7
Qiza mir Zévdine, ()]
Xtska mir Sevdine, 6)
Xudané k'exbé hésine, ®
Disa dibém, xatn Zine.”  (8)
Mem: “Beko, that one isn't my beloved,
My beloved is Lady Zin,
The daughter of mir Zévdin,
g‘:nsistefr of mir Sévdin,
er of a green gown,
I'l say it agan, it's Lady Zin.”

Ez qgiza mir Sévdinim, @
ji seheré Cizira Bota, btika Qeret'ajdinim, (16)
dergistiya C'ekanim, xweyé k'exbé hésinim... (14
I am the daughter of mir Sévdin,
from the city of Jizira Bota, I am the sister-in-law of

Qeretajdin,
the betrothed of Chekan, ] am the owner of the green
gown...

Memeé go: “Qiza wezir, ewa, dilé min difiebine, (16
Ew 1i vir nine, o)
Li Cizira Bota dimine, 9)
Ew qiza mir Sévdine, @
B e e - séré zemine, (12)
w dergistiya C'ekin - séré zemine,
Xweyarf'eigehesme, @
Navé wé nazik, xattn Zine, (9)
Geleké nola we qget Teng 0 Tliy& wé nabine”. (15)
Mem said, “Vizier's daughter, the one my heart loves,
She is not here,
She lives in Jizira Bota,
She's the daughter of mir Sévdin,

176
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The sister-in-law of Qeretajdtn,
The betrothed of Chekan - lion of the earth,
Shehas a

The name of this beauty is Lady Zin,
The likes of you will never see er color or face.”

This formula cluster consists of the following constituent formulas:
a) Her name is Zin (or: Mem's beloved is Lady Zin);
b) A newborn dove (first seven occurrences only);

¢) She is the daughter (or sister) of Mir Sévdin (plus enumerations of other
familial relations);

d) She lives in Jezira Bohtan (or: Jezira Bohtan is her abode);
e) She is the owner of {some item};

f) She is not here (of limited occurrence).

Formula a. has several realizations: they all have as their final word the name
Zine (sometimes Zin + e = is Zin). This formula often occupies only half of the verse,
as in (PS)c, (ZK-3)b, (ZK-3)c, (ZK-2)a, (ZK-2)b, (HM)b, (SHa-1)a, and (FK-1)a: hence the
term formulaic system may be used in this instance in exact accordance with
Ritzke-Rutherford’s usage of it. With the possible exception of (HM)a, every version

includes one or another sub-type of formula a.

Sub-type al is as follows:
Hername Imodifiersl Zin is
o1 2

This is found in (HM)b, (LC-1)a, (SHa-1)a, (FK-2)c, and (ZK-1)b.
Sub-typeais:
1 3
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This is found in (ZK-3)b, (ZK-3)c, and (LC-1)b.

Sub-typea3is:

This occurs in (PS)c, (ZK-2)a, (SHa-1)b, and (FK-1). In (SHa-1)b it is Mem’s
beloved is Lady ZIn and in (ZK-2)a it is literally My female one is ZIn .

Sub-type adis:
1 2 . 3 :

This occurs in (ZK-3)a, (FK-2)a, (FK-2)b, (FK-1)b, and (FK-1)c - last line. In
(ZK-3)a, element #1 is He says, this is Stiya ZIn The element 7he one I saylYa
ez dibém] occurs elsewhere in (FK-2)a and (FK-2)c: apparently it forms part of a
formula in its own right, particularly since it tends to occur in the same context,
descriptions of Lady Zin. The attestation in (FK-1)a, 7 am Lady Z¥n |Ez Zin-xatGnim],
could be seen as a variant of this sub-type also: this would require the dropping of
element #1, and expanding element #2 to include pronouns in other persons: the
person of the copula (i.e, first, second, or third person) in element #3 must agree with
the pronoun in element #2 in person (and number).

Formula b. occurs in all three versions of PS and of ZK-3, and in one of the

versions of ZK-2. It displays the following pattern:

N e aeomis

The first element occurs in all three attestations in PS, and nowhere else. The

verse contains seven or eight syllables: the eighth syllable is either the pronoun she
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[au = ew] at the beginning of the verse (in PSa-b-c), or the indefinite article suffix a/an
[-ek-} appended tc the word dove | kewok - kevok] (in ZK-3c and ZK-2a).

As with formula b. in cluster }l. above, formula c. is a series of enumerations
consisting of several verses displaying the same formulaic pattem, which will be
considered together as a unit. Any one attestation may have as few as one (in PSa-b-c,
7Z¥-2a-b, HMa) and a2s many as four (FK-1a) verses with the formula, but moest
versicns have two or three verses. This is perhaps the most distinctive formula in the
cluster, and ne attestation occurs without some form of it. The pattern for formula c.
15 iEﬂn%l el . 2

The most common words appearing in the ‘Female relative’ slot in element #1
are: sister of [huska - xuka - xua - hwaska - xtska - xucikal, daughter of [qizal;
granddaughter of \neviya - nevial, bride or sister-in-law of [btkal, sister-in -
law of |baltizal female cousin of |domama - dutmama), and fancée of |dest
girtial. Lady Zin both describes herself and is described by Mem in terms of several of
her male relatives. It is interesting to note that in (LC-1)b, Lady Zin enumerates her
male relatives, using the following terms: my male cousin|pismame minl; my
father \bave mn |, and my brother lberaye min]. 1 would argue that this is the
same formule, seen from 2 female perspective.

Formula d. is of more kimited occurrence, appearing in (ZK-3)a, and in a2l
attestations for FK-Z, FK-1, ZX-1. Sometimes it is cnly part of the verse, as in (FK-2)a,
(FK-1)a, and (ZK-1)a. it consists of the following sub-groups:

Sub-typedt:

Herpjpee fesra lgpiant s
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This is the pattern for all three attestations in FK-2, although (FK-2)b
interpolates /i you want [to know]/ |dixazin] between elements #1 and #2.

Sub-typedZ:
1. : . 2 3 .

This sub-type, which is transitional between d1 and d3, contains an analogue of
the first element of sub-type d1, and the final element remains {dimine] of d3. Itis

atiested only once in the versions included in this study, in (ZK-3)a.

Sub-typed3:
1 2 3

This necurs in twe versions, (FK-1)b and (ZK-1)b. The former includes the first
clement she lew] and has fin/ fezira \Ciziré] as the second element, while the latter
evcludes the first element and has a fuller form, ir fezfra Bohtan |l Cizira Bota), as
the second. Both attestations are seven syllables long.

Sub-typed4:

I+ i fl ey +

1
This has two attestations. in (FK-1a and (ZK-1)a. The former lacks ‘the city of
and adds the copula / 2m [me]; the Tatter includes ‘the city of and lacks a verb.
Formula e. in the cluster is even more limited in distribution, occurring only
in (ZK-3)a and (ZK-3)b, and in all attestations for FK-1 and ZK-1. Ii consists of the

foliowing patiern:

O [ litems)] (odif fin in -4n-1
1 ' 2 3
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In (FK-1bc and both ZK-1 attestations, Zin is the owner of a green
Fexbe/k'exbe |=wedding gown?}; in (FK-1)a, she is the owner of a colorful
palace and green F'exbe . The modifiers in -In- are green/blue [hésin] and
colorful lrengin). In (ZK-3)a-b, Zin is the owner of a crown of golden amber .
Here the modifier in -In- is go/den |z&tin].

Formula f. occurs in only three passages: (SHa-1)a, (FK-1)b, and (ZK-1)b. All of
them are at the same point in the story, when Mem is at the party thrown for him by
his father in the royal garden [B.11.C. in the metif chart] The pattern is:

{She here is not
1 2 3

In (SHa-1)a, this forms pari of a longer verse, and the order of elements is 3 - 2,
not here inali vrai.

The aftesiations of this formula cluster occur at fixed points in the story: A)
when Lady Zin introduces herself (or is introduced for the first time); Bj when Mem
tells his father {or others in his native land) about Zin; C) when Beko Awan tricks
Mem into revealing who his beloved is during a verbal duel [D.VIILB. in motif chart];
D) when a group of four of five girls is described, one of whom is Lady Zin; and E)
when Mem speaks to Qeretajdin about Lady Zin. The following chart indicates which

of ihe five scenarios is applicable for each occurrence of the formula.

' Version r Page ScenaricA-B-C-D-E
(s D 74,178 __E
E (PS)k - | p.75,1.9-11 D
| (PS)c | P. 80,1.89 C
E (ZK-3)a i p.%1 A
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(ZK-3)b p.105 DorE
(ZK-3)c p.108 C

| (ZK-2)a p. 81 C

) (ZK-2ib p. 80 E |

{(HM)a | p.6 E

; (HMb i p.10 C

(LC-1a p. 39, 11258 A

(LC-Ub p. 40,1175:6 A

! (SHa-1)a p. 203 B

S {SHa Db p.214 C

| (FK-2a | p.294 B

i (FK-2ib | p29% B

l (FK-2ic | p.295 B

{FK-1)a | _p.262 A

(Kb | p2%s R |

KK Y c l

_ (7XDa | 0.47 | A

, ZK-Db ; p.49 B

Of the versions of M&Z in which this formula cluster occurs, PS, ZK-2, and LC-

1 are primarily in verse, whereas the other versions (ZK-3, HM, SHa-1, FK-2, FK-1, ZK-

1) are prose narmrative with sung verse inserted at key points. Hence, it cannot be said

that this cluster is limited to one or the other type, unlike the clusters I. and I1. above.
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The version collected by Oskar Mann in Soujbulaq (modem Mehabad,
Kurdistan of Iran) in 1903, which I have designated OM, is in a class by itself. As faras
1 know, it is the only version of M&Z that has been collected in Mukri, 2 northern sub-
dialect of the Sorani (Central) dialect of Kurdish: hence, shared formulas between the
Kurmanii versions and this Mukri version (my context #1), while not impossible, are
unlikely. Nevertheless, this version, recited by Rafimani Bekir, is extraordinarily
elaborate: it abounds in recurrent formulaic phrases (my context #2). In demonstrating
thic, 1 have followed Lord’s method of taking a sample passage of fifteen lines,
indicating which verses or groups of words are repeated elsewhere in OM. In
searching for parallels, | limited myseif to the first ten pages of CM, which in

themselves provided ample material for comparison.

IV. The doves debate whether Mem or Zin is more beautiful
“bDecana. ramati kaka mami zariftira yan cira @ fanara’.
au ké bl la pari da tarlana,
shaqqizhnian la ba¥i kheidn dé, daian-girtawa hau tabaqaf dsmanana,
Ja hic kaékian wucan nadada, hatta dacina shari ciziré, 1a sar koshki
yaya ziné dabtindwa miwana,
5 daban ba katirf shin, da kuni pamjaran-da dactina zhare, hat-danishtin
lasardatagana.
khushki gaurd da+é: “jaming, safiné, am'nt bébim ba qurbanal
14 bezanin kaka mam zarifa yan yaya zin zéda jaana”.
khiishki néwinjin daté. khiishke, khuté hainagiré pém beddréniawa
imang;
rhi kaka mami lawé rahattia, awa rawastawa daka sairang;
10 agar bé¥éin: yaya zin zérifa, rahi kika mami ziz dabé, dace,
shikavatman 1& daka la kin sahibi arz {1 dsmané.
agar bétéin: kaka mam zarifa, rahi yaya zin iz dabg, [éman dabéta
: arzaci 1a khizmat péghambari akhiri zdméné”.
khushki cikala kuti ba khushkana:
“aminti bébim ba qurbénal
ama bayaya zZindhatgirin, bibéna yamani gaura @ girdna,
15 bezanin kaka mam zarifa yan yaya zin zéda jGana”.
Let's see whether Kakeh Mem's cheeks are more radiant or lamps and
lighthouses [arel
Who is this? Fairies {dressed)] as falcons®
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They we;ehﬂapping their wings, they were flying up to the seventh layer
of heaven,
Nowhere did they rest, until they reached the city of Jizir, they were
guests at the palace of Yaya Zin.
5 They became blue doves, they entered at the window [openings], they
rched on the windowrsill.
The eldest sister says, “Jemin, Sefin, may I be a sacrifice for you.
Let us see whether Kakeh Mem is more delicate, or Yaya Zin is more
beautiful.”
The middle sister says, “Sisteris], God wouldn't like it if 1 lost my faith.
Kakeh Mem's soul has come from there, he’s standing there,
wandering about.
10 if we say Yaya Zin is [more] beautiful, Kakeh Mem's soul will get mad,
hell complain about us to the master of the earth and heavens:
If we say Kakeh Mem is [more] beautiful, Yaya Zin's soul will get mad,
she'll become a plaintiff against us to the Prophet of the end of
time.”
The youngest sister says to her sisters:
“May 1 be a sacrifice for youl
Let's pick up Yaya Zin and take her to Yemen the great and powerful,
15 Let us see whether Kakeh Mem is more delicate, or Yaya Zin 1s more
beautiful.” (OM, p. 28)

In the following discussion, | will discuss each verse individually, referring to
each one as numbered above.
Verse 1.

“hezana, ramati kaka mami zariftira yan cird 4 fanara”.
Let's see whether Kakeh Mem's cheeks are more radiant or lamps and
lighthouses [are].

Cf.p 26:

khishki gaura daté ba khashki cikala: “khutakai, khashke, rimati kaka
mami zariftira yan cird @ fanara?”

The eldest sister savs to the youngest one: “By God, Sster, are Kakeh Mem'’s
cheeks more radiant, or are lamps and lighthouses?”

Verse 2.

&u kKé b 14 pan da tardana,
Who is this? Fames {dressed] as talcon?
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The first four words of this verse [4u k' bfi 12 —] constitute an example of the
thyme signalling device {RSD] discussed above in the section on poetics. The last
three words [pari dé tarlanal first occur in the middle verse of a three-line stanza on p.

26. The stanzais as follows:

khalig! har atoi 1a sar hamwana!
déna rifi zaminé sé pari da tarlana,
1a sar kdshki kaka mami, brahim padishai yamané daianda sairdna.
O creator! You alone are above averyone!
Three fairies as falcons come down to earths!
Above the palace of Kakeh Mem, the son of Brahim, King of Yemen,
they fly about.

Verse 3

shaqqizhnian 13 ba#i khaian da, daian-girtawa hau tabagai dsmanana,
Thay were ﬂapp_it}qg their wings, they were flying up to the seventh layer
of heaven,

The second half of this verse they were flying up to the seventh layer of
heaven |daian-girtawa hau tabaqai dsménanal has several parallels, each one
substituting a different verb in place of |daisn-girtawa). As Nikitine notes, this
formutaic phrase reflects the Islamic belief that the heavens contain seven layers32.

Ct

hatian-gint, a panjaranian héna daré, 1a sar ba¥i khdian dana, 1a khutai
paranawa, harakatian 14 khoian da, ctina héu tabaqai d&smédna

They put her on their wings, prayed to God, they started moving, they went to

the seventh layer of heaven, (p. 28)

3l=lit. " Come down to earth three fairies as falcons

32pasile Nikitine “Essai de dassfication de folkiore 4 l'aide d'un inventaire social-économique” in:
de Linsum nternanonal o anthropologie bruxelles 1-8 septemixe 1935 {Bruxelles : |imprimerie

médicale et saertificuel 1936). v. 2 pp 10023

- Y &
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dangj malaikatan daigaté 1a hau tabaqai hasmané
The sound of angels reaches it from the seventh layer of heaven, (p. 31)

hatta hatian-girt, birdian, 1a hdu tabaqat asmané rawastawa
Until they took her up to the seventh layer of heaven®. (p. 33)

In addition, this formulaic element is part of ancther full line formula

menifested twice on p. 31 of OM, as follows:

kdka mam dateé: khating, kdshki min bilinda sar 13 hau tabaqgai dsmang,

Kakeh Mem saﬁs,?"l(hatun, my paiace is very high, its tip reaches the seventh
layer of heaven, (p. 31)

ydya zin da¥é: mir mam, kdshki min bilinda sar1a hau tabaqat asmang,
Ladv Zin says,?"Mir Mem, my palace is very high, its tip reaches the seventh
layer of heaven, (p. 31}

Verse 4.
la hic kékian wucan nadada, hattd dactina shari cizirg, 1a sar koshki
yaya ziné dabtindwa miwana,
Nowhere did they rest, until they reached the city of Jizir, they were
guests at the palace of Yaya Zin.

This verse has a very close parallel further down on the same page, in which
the main difference is that the focus is on Zin and her surroundings in the first, and

on Mem and hisin the second passage:

14 hic kG8an wucin nadada, hatt4 dahatina sharf yamané, la barji
batak dabunawamiwana,

Nowhere did they rest until they reached the city of Yemen, they were
guests at Burj-i Belek.

33=1it *Until they picked her up, took her, in the seventh layer of heaven halted”
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Verse 3.
dabin ba kotiri shin, da kuni panjaran-da dacina zharé, hat-danishtin
lasardatagana.
They became blue doves, they went in through the window [openings), they
perched on the windowsill.

This verse yields two parallels, as follows:

dabtim ba kotiréki shin, da kuni panjaran-da hat-danishtim 1a sar
datagana.

1 becarr(xe ?’2 %lue dove, at the window opening 1 perched, on the window sill
P

da kuni panjaran-d4 dacting zhtré, yaya zinian wérdl mir méami dirézh
dakirt shan ba shéna,
bo khoian dafirin, dacﬁna sardatagéna.
They went in through the window opening, they stretched out Yaya Zin next to
mir Mem shoulder to shoulder.
They flew to the window sill4. (p. 28)

Verse 6.

khushki gaura daté:?" gammé safing, aminti bébim ba qurbéna!
The e]dest sister says,?"Jemin, Sefin, may I be a sacrifice for you.

The first three words are part of a very common formulaic system, in which
the middle word e/dlest [gaura] may be substituted by middle Inéwinjin | as in verse
8 below, or by youngest|ciikila] as in verse 12 below; the third word says(datd may
be substituted by the same verbin a different tense, such as sa7d [kuti] in verse 12
below, or by another verb, such as asked|pirsia] (p. 26); moreover, complements such

as [o the sisters [ba khushkéna) may be added, as in verse 12 below.

34-1i+ “themselves they flew, they went to the window sili”
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The second part of the verse may I be a sacrifice for you [am'nt bébim ba
qurbing is a traditional oath, with some interesting variations:

khiishké, azid bébim ba qurbénal
Sister, let me be a sacrifice for you! (p. 26)

khushke, 4z( bébim ba qurbanal
Sisters, let me be a sacrifice for you! (p. 27)

aminf: bébim ba qurbanal
May I be a sacrifice for youl ( verse 13, p. 26)

khashké, waza bébim ba qurbanal
Sisters, let me be a sacrifice for you! (p. 28)

In three out of the four parallels, the verse begins with the word sisterls/
[khiishke |. In verse si, the sisters are addressed by name [jaming, safiné]. In the same
three parallels, the Kurmanji form of the first person singular pronoun [Ilaz = ez}is
used, rather than the normal Sorani form [(a)min ], which appears in verses 6 and 13.
This is one of several examples of Kurmanji influence in this version of M&Z3%. In all
but verse 6, the formula occupies almost the whole verse, preceded in three cases by

the word sisferfs/khashké |

Verse 7.

inja bezénin kaka mam zarifa yan ydya zin 2éda jhana.
iet us see whether Kakeh Mem is more delicate, or Yaya Zin is more
beautiful.

350me could even o s0 far s to say that the mere existence of the story of Mem © Zin in a Sorani
dialect is in itself an example of Kurmanji influence
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This verse has four close parallels, each one differing in minute details:

“bezanin kaka mam zariftira ya ydya zin zéda jidna”.

“Let us see [whether] Kakeh Mem is more delicate, or Yaya Zin is [more]
beautiful.” (p. 27)

“bezanin, ja kika mam zariftira ya yaya zin zéda jaéna".

“ Let us see whether Kakeh Mem is more dehcate, or Yaya Zin is {more]
beautiful.” (p. 27)

“bezanin kiki mam zarifa yan ydya Zin z&da jiéna”.

“Let us see [whether] Kakeh Mem is [more] delicate, or Yaya Zin is Imore}
beautiful.” (verse 15, p. 28)

“bezanin yaya zin zérifa yana mir mam zé&da jtidna”.

“Let us see [whether] Ya)/a Zin is [more] delicate, or Mir Mem is [more]
beautiful.” (p. 29)

This formula also bears comparison with the formula in verse 1 above: both
coniain the element Kakeh Mem is more delicate [kiaki mam zarifitinal, and

both include a comparison of Mem's beauty with some other entity.

verse &.

khushki néwiniin daté: khashke, khuta hainagiré pém beddréniawa
imané;

The middle sister says,?"Sister{s], God wouldn't like it if I lost my faith.

The first part of the verse [khiishki néwinjin dat§ has already been mentioned
above in the discussion of verse 6 above. The last three words in the verse have a

parallel m the following:

afigd tamahtina bamin bédorénin iméné,
You are ambitious that 1 lose my faith, (p. 29)
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Verse 9.

rahi kaka mami 1awé rahataa, awa rawastawa daka sairang;
Kakeh Mem's soul has come from there, he’s standing there, wandering about.

This is the only verse in the fifteen-line selection that seems to have no

parallels.

Verse 10.

agar bétein: yaya zin zarifa, rahi kaka mami ziz dabé, dace,
shikayatman 1é daka 12 kin sahibi arz G 4smané.

If we say Yaya Zin is [more] beautiful, Kakeh Mem's soul will get mad,
he'll complamn about us to the master of the earth and heavens:

Verse 11.

agar b&4din: kaka mam zérifa, rahi ydya zin ziz dabé, [1éman dabéta
arzaci 12 khizmat péghambari akhiri zamané.

If we say Kakeh Mem is Imore] beautiful, Yaya Zin's soul will get mad,
shell become a plaintiff against us to the Prophet of the end of
time.

With the close paralielism between verses 10 and 11, the first part of them Z
we say (X) is [more] beautiful, (Y)’s soul will get mad lagér bétéin: (X) zarifa,
ruhi () ziz dabd constitutes two examples of the same formulaic element. The only
difference is that the names [ydya zin] and [k&kad mam] trade places between the two
verses. In addition, the second part of each verse is a paraphrase of the other:
‘complaining 10 the master of the earth and heavens’ and ‘becoming a plaintiff to the

Prophet of the end of time’ are equivalent.

Verse i2.

khishiki cikala kutl ba khushkana:

The youngest sister said to her sisters:
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In addition to the discussion above (see verse 6) about the formula system that

this verse exempilifies, it has both an almost exact parallel, viz.

Khashki cikola kuti ba khushkana:
The youngest sister said to her sisters: (p. 27)

and several close parallels which make it clear that this construction is not merely a
sub-type of the formula system discussed above at verse 6, but is rather a full line

(whole verse! formula in its own right. The other manifestations of this formula are:

khushki gaurd diibara kuti ba khushkana:
The oldest sister again said to her sisters: (p. 26)

khiaishki néwinji kuti ba khushkéana:
The oldest sister again said to her sisters: {p. 27)

khishki gaura kuti ba khushkéna:
The oldest sister said io her sisters: (p. 26

As in the case of verse 6 above, any one of the three sisters, youngest
[ctikala/ cikola), midd/enéwinii ], or oldesfgaura] may be ‘plugged in'; in the parallel

from page 26, the word aga/n [diabard is inserted.

Verse 13.

“aminti bébim ba qurbanal
“May I be a sacrifice for youl

See verse 6 above for discussion.
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Verse 14.

ama bayaya zZinéhatgirin, bibéna yamani gaura 4 girana,
Let's pick up Yaya Zin and take her to Yemen the great and powerful,

The second half of this verse, Yemen the great and powerfullyamani
gaura { girana), has the following parallel:

agar kaka mam man nagaiandawa yamani gaura Q girdna,
If we could not bring Mem back to Yemen the great and powerful, (p. 27)

Morecver, the word pair great and powerful Igauré @ girana] appears in yet

another verse:

koshki min kdshkeki galég gaura i girana 36
My palace is a very great ana powerful palace. (p. 31)

This adjectival word pair is curious, in light of what is said below regarding
word pairs or doublets. it is not unusual to have a word pair (such as pavilion-and -
palacelK'ock 0 sera]) modified by an adjective, e.g., colorful pavilion-and-palace
[Kock O seraye fenginl, in which the entire phrase is a formulaic element. In the
present instance we have the opposile, a2 noun plus an adjectival word pair. Both

cases are examples of noun-plus-epithet-serving as formulaic elements.

Verse 15.

JoNate the alliteration
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bezanin kaki mam zarifa yan yaya zin z&d3 jiana.
Let us sge whfelgwr Kakeh Mem is more delicate, or Yaya Zin is more
eautitul.

See verse 7 above for discussion.

Several of the formulas occur (with slight variations) as many as five times in
the first ten pages of OM. Within the fifteen sample verses analyzed above, three
formulas occur twice each (6 & 13; 7 & 15; 10 & 11). The version spans 57 pages of
print, and supposedly took four nights to recite. Although we do not possess another
versicn of M&Z from Rafiman- Bekir, by comparison with other versions, this one is
extremely elaborate. The repitition of formulas is a strategy for ‘padding’ a story,
particularly useful if the storyteller has an attentive audience that wants the story to

continue for a long period of time.

Let us turn now to context 3) Formulas shared between one or more versions
of M&Z and other stories. Formula cluster 1. above is not limited to M&Z, as an
example of it has turned up in a version of another Kurdish story, AMemé & E7sé.

One version of Memé @ Eigé ends with the following lines:

{65 Ew b ji emré xadéye, (8)

lorda p'csté guraketiye, @

ié‘?eté 1éda hilaiive, (8) o

(iye gura seré ¢iyaye. (9
YeE i This was by the order of God,
From above a garment of wolves fell,
Wetéd7 got into it,
She became a wolf on the top of the
mountain 3.

37Wee is the name of Memé&'s mother in this story.

38 Mame i Alshe ~ Memé i Eig8" in. Kurdskie Epicheskie FPesni-Skazy, ed. Hajie Jndi {Moskva :
lzdatel’stvo Vostochndl Literatury, 1962), pp. 15-123); 139-{146); 239. This text was collected in 1939
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Only the first two lines concemn us here, however the poetic texture of this
version as a whole must be understood. Unlike the versions of M&Z in which our
formula cluster appears, this version of Memé i E'igé is entirely in verse; the number
of syllables in it varies between seven and fourteen, most commonly with eight or
nine syllables per line. In the four lines above, the first and third lines consist of eight
syllables, while the second and fourth lines consist of nine syllables each. The end
rhyme can change every couple of lines, or it can go on for a long time without
changing. In the above, case, the end rhyme -épebegins nine lines above, and in our
four lines it varies between -dye, -fye, and -aye. This is an important
consideration, because in all the versions of M&Z which include formula cluster 1.
discussed above, the end rhymeis -are lferware; xare; care]. Although the texture of
Memé & E'isé requires a different end thyme, formulas a. and b. of our formula cluster
1. are discernible in the passage fromit quoted above.

Let us compare the pattern for formula a. with Memé @ Eisé (henceforth ME).

The pattern for formula a. is:
a. lQl%_Qd [}LQLan%akQ acommand
o)

In ME. the same three elements are there, although the order of the pattern is

different, dictated by the exigencies of the thyme scheme:

from a 53 vear olc peasant named Aloé Slo resident of the village Tiseli of the Akhaltsykh district
of the Georgian S.SR Although himself a member of the Celali tribe from the Turco-lranian border
region, the majority of Kurds in his districc of the Conik tribe from near Oltu in the province of
Erzurum, Turkey (7: Oltynskil ralon). Alo lived for a long time among the Sipki fribe who inhabit the

Talin ard Aparan districes of the Armenian SSR Bibliographic references of other versions are given
on page 239.
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Ewbt ji e'mré xadéye
e Reltegsal (g

The second EP-1 line {the ‘response’) is closest to the ME line:

Xadéda bt ferware

In both, the same form of the word for God is used, [xadé], and the same verb,
was |bl] is used. By the order of le'mré] and a command |ferware] are
paraphrases of each other. 1t would appear that the formula is flexible enough to
adjust to different poetic environments while remaining recognizable.

Let us continue now, with formula b. of formula cluster . above:
Z

The parallel in ME is:

Jorda D'osté gura K'etiye
J -

Once again, the order of the elements is different; in addition, elements #4 and
#5 have collapsed into one: fe/f [Ketiye]. ‘Falling’ is a paraphrase of ‘sending

something down'.
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One interesting difference between the M&Z versions on the one hand and ME
on the other is that in the former it is a dove’s garment (Motif F821.1.6. Dress of
feathers.) which God sends down, while in the latter a wolf's garment (cf. Motif
F$21.13. Dress of raw fur) comes down. At this point, it should be pointed out that
this formula cluster seems to be limited to the primarily prose versions of M&Z.
There are two versions that have a motif comparable to this, but belong to the group
of versions that are told mainly in verse: they are OM and LC-1. OM is unusual
because it is in Sorani (Mukri), a Central Kurdish or Group 1. dialect according to
MacKenzie's classification scheme, whereas the rest of the Kurdish language versions
are in Kurmanji, MacKenzie’s Northern Kurdish or Group I1. dialect group®. LC-lisa
version from the western edge of the continuous area in which Kurmanji is spoken®,
and is heavily influenced by Turkish. What is lacking from both versions is the
request that God send down a dove's garment: instead, the doves (or falcons in OM)
simply?"tied fairy wings onto Zin" (LC-1) or?"put a splendid outfit on her” (OM). ltis
perhaps no coincidence that these two versions are also the most heavily laden with
Islamic religiosity, particularly if underlying the request to send down a dove’s
garment is a pagan belief that the different animals have gods. In the Yezidi religiond!

it is believed that different domestic animals have protectors [p'ir] which look after

39D N MacKenzie Kurdish Dialect Studies (London : Oxford University Press 1961-62) vol 1, p.
Xviit.

407here are Kurmanji speech endaves further west. just south of Ankara in Central Anatdlia, in such
places as Polath and Haymana (province of Ankara), Aksaray {until recently province of Nigde),
and Cicekdagl province of Kirgehir), as well as in Sivas  These diaects have yet to be
documnentec.

4, religion the majority of whose followers are Kurds The Yezidi religion has the distinction of
being the only religion whose liturgy is in Kurdish. For some examples of Yezidi prayers in Kurdish
see Karl Hadank. Untersuchunger zum Westkurdischen: Boti und Ezadi (Berlin : Institut fur
Lautforschung and der Universitat ; Leipzig : Otto Harrassowitz 1938), pp- 39-60
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them and speak to them in their own language®2. Due to Islamic influence, such
beliefs would then have been forced into a monotheistic mold, in which God looks
after the various animals himself. For a truly religious Muslim, however, the whole
idea may still smack of paganism: this could account for the muted reference to this
motif when the narrator is a pious Muslim, as in LC-1 and OM.

Formula ¢. does not work in the context of ME, and is therefore absent from it.
Nevertheless, the co-appearance of the same two formulas (a. and b.) in two different
stories is noteworthy. It is unlikely that coincidence alone could account for this.
What 1 have just demonstrated argues for the validity of Ritzke-Rutherford's concept
of formula clusters vis--vis Kurdish oral literature.

At this point, | have given examples of the three contexts in which formulas
may occur in M&Z: across versions, within one version, and between Mé&Z and other
stories in the same genre. ! would now like to examine certain formulas which a
given informant uses in M&Z and in other stories collected from him. As mentioned
above, we do not possess more than one version of M&Z per informant (dengbéy;
hence, we are severely limited as to what we can say about the individual style of any
particular dengbgj. However, since other stories and poems have been collected from
several of the dengbdjeswho tell M&Z, we can look at these other stories in an
attempt to isolate stylistic features peculiar to a specific dengbé/

E'taré Sero, of the Kurdish tribe Ortili, which inhabits the Ashtarak region of
Soviet Armenia, was born in 1901 in the village of Soybilax (Sogukbulak#® in the

%2c Kurdskic Epicheskic Pesni-Skazy, p. 126, note 28. Also Rudenko MB. Literatumaia i
‘'klomye _ versii  kurdskol podmy *IUsif i Zelikha' {JIETepaTypHasd B
eOJLRKIOPHHe  BepcHH  Kypicko#  moaMn  “Hcye  H 3eJHxa” =Literary
and folkloristic versions of the Kurdish poem * Yusuf i Zelikha'l {(Moscow : Nauka 1956), p. 53.

8o from ihe village of Damasxane, according to Qenaté Kurdo IK.K. Kurdoevl, "Derheqa soved
Mem i Zina zargoti @t sova Mem @ Zina Ehmedé Xani,"
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county (kaza) of Surmeli, Kurdistan of Turkey#. A Yezidi by birth, he was a literate
peasant, who lived in Nork, a suburb of Erivan, capital of Soviet Armenia, until his
death in 1974. He was a jolly fellow who loved to talk, and knew, wrote, and collected
most types of Kurdish folklore, including folktales, romances, and songs. Two
versions of the story of Yusuf and Zulaykha (Osiv G Zelixe) have been collected from
him, one in 1965 and the other sometime prior to 197645, as well as two versions of
Zembilfiros which he wrote down himself in 1933%. The version of M&Z which |
have designated EP-1 was collected from him in 1955. It is most closely related to ZK-1,
FK-1, FK-2, SHa-1, and GNa, but in many places is more embellished than these, as in
the first formula examined above, in which E'taré $ero added a second set of formula
clusters parallel to the first set, an example of how a skilled singer might lengthen an
otherwise short song.

Let us now examine three passages in EP-1 which are similar:

Ew roieke, [Zing] pésya carié xwe ket i hate nav baxé Torkiri, xweTa seyrange

kir. (EP-1: #4, p. 184)

One day she fed her maidservants to the garden of Torkirl, and made a
picnic for herself.

...sibé t'emam wemne bake mini [=y& Al-pasa] T'otkinl... (EP-1: #1C, p. 187)

[=The lournal of the Kurdish Academy], 6 {1978), p 83. The late Professor Kurdoev also states that

E'tare S5ero wroregown this version and gave it to [Jajie Jndi, a detail not mentioned elsewhere, and
-- although believable -- is not verified.

#ordikhane Dzhalilt & Dzhalile Dzhalil Za:ggtm_a_&_ux_da Kurdskil Fol'klor {Moskva : Nauka
1978), va. 2 p 501 and Hajie Jndi (ed), Kurdskie Epicheskie Pesni Skazy (Moskva . lzdatel'stvo
Vostochndl Literatury, 1962), p. 242

451965] Ch.Kh. Bakaev. Rol' lAzykovykh Kontaktov v Razvitii lAzyka Kurdov SSSR {Moskva :
Nauka 1977). p. 189-211 and |pre 1976?] M.B. Rudenko. Literatumaia i Fol'klomye Versii Kurdskol

Foemy *IUs i Zelikha® (Moskva: Nauka 1986), pp. 300-310, 336-247

4611933 Ordikhane Dzhalil & Dzhalile Dzhalil Zargotina K'urda = Kurdskii Fol'klor (Moskva :
Nauka 1978), vol. 1,#10, pp. 189-194 and [1933] Zh.S. Musadlian. Zambil'frosh . Kurdskaia poema i e
fol'klomye vexsii (Moskva : Nauka 1983), pp. 110-116.
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...all must come tomorrow to my [=Al pasha’s] garden Torkiri...

Ez u tu ji emé hefne baxé Torkiri, xwefa k'éfkin (EP-1: #57, p. 195)
Let's you and ! go to the garden of Torkirf and take pleasure in one
another.

The garden of Torkiri {or the Enclosed Garden) is mentioned in three different
contexts in one story. Or perhaps it would be more accuratetosay a garden of Torkiri
rather than ##e garden of Torkif. Upon close inspection, it turns out that at least two
{possibly three) different gardens are intended. In the first and third cases, the garden
in question is in Jezira Bohtan, while in the second case, it is in Mukhurzemin, Mem's
home town. How could the same garden appear in two different cities? If we look at
other versions, we find that in ZK-1, for instance, the garden in Mukhurzemin is
calledXas-ba%ce4?, whereas the one in Jezira Bohtan is baxé T'arkiri, clearly a variant
of ihe name of the garden appearing three times in EP-1; in FK-1, the order is reversed:
the first garden is baxé t’orkiri, and the second is xasbaxc¢e®. We find him using
this same formula in both of his versions of Yusuf and Zulaykha:

“Aq(b, fave em hefin nava baxé mini t'orkiri, wé deré hewzé mini mermer

heye...” (Bakaev: #4, p. 190)
“Agtib, fave, emé hefine nav baxé mini t'orkirf, wé deré hewzé mini mermer
heye.” {(Rudenko: #27, p. 300)

“Jacob, comelet’s go to my garden of Torkir$ [or- to my enclosed garden], I
have a marble pool there.”

Apparently the garden of Torkirf |baxé t'orkril is a formula which E'taré

Sero uses whenever he describes a large, well-watered garden belonging to a dignitary

47 Turkish Has bahee

$Eecause these texts are orally transmitted, there is no standard regarding punctuation or
tapitalization. In some versions the names of the gardens are camtalized, while in cthers they are
rot. ! am preserving the capitalization of the originals which is not always homogeneous.
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or ruler. This is an example of what Lord calls a formulaic theme consisting
of?"the repeated incidents and descriptive passages in the songs."4a
The following examples deal with another aspect of E'taré Sero’s style:

Ctn gotne Al-p'asa, go ... (EP-1: #9, p. 186)
g1"hey wexI'-\’t andgtold Al pasha, ?hey said:

...Bor K'élimi, disa gote Memé, go: ... (EP-1: #36, p. 193)
...Bor spoke, once again he said to Mem, he said:

...pasé Qeret’ajdin gote mir, go: ... (EP-1: #44, p. 195)
...then Qeretajdin said to the mir, he said:

In all three cases, the sentence narrates what somebody said, and is followed by
a guotation. What is distinctive about the style is the repetition of the word sa/d[gote
- go} in each case, appearing the first time in a full form [got(n)-] plus a dative suffix [-e]
(=he said 10...), and the second time in a short form [gol often used in introducing
direct quotations. In substandard English, one can hear such analogues to this
structure as the following: “So I says to him, I'says, ...".

Once again, a similar construction can be found in E'taré Sero’s tellings of

Yusuf and Zulaykha:

Rojeke Sixir divéje, divé ... (Rudenko: #27, p. 300)
Rojekeé Sidr divéje Aqab, divé: (Bakaev: #4, p. 190)
One day Sikhir says [to Jacobl], he says:

Ew dice cem Meyané & divéje, divé ... Meyane divine boge, gereké xwe
askelake, divéie Aqlib divé ... (Bakaev: #5, p. 191)

Haarber: Bates Lord. The Singer of Tales Harvard Studies in Comparative Literature, 24 (Cambridge,
MA . Harvard University Press 1960 reprint New York : Atheneum, 1968 et seq; reprint Harvard
University Press 1981), p 4 & chapter 4 (pp. 68-98).



M.L Chyet Mem  Zin : Oral Formulaic 201

He goes to Meyane and says to her, he says ... Meyane sees that it isno
use, she must reveal herself, she says to Jacob she says ...

e only difference between the use of this stylistic feature in E'taré Sero’s
Yusuf and Zulaykha on the one hand, and in his M&Z in the other, is the tense of the
verb: in M&Z he tends to narrate in the past tense, whereas in Yusuf and Zulaykha he
narrates in the present tense®. In both cases, the same verb is repeated, the first time
in its fuliest form [gote, divéje], the second time in its shortest form lgo, divé]. Other

examples can be found in E'taré $ero’s repertoire:

Heseniko:

Xulam usa ji digine divéjine Se'dim-beg. Divén: .0
The servants likewise go and tell Sadum-beg. They say:

Heian:
Kweyé malé ié dendst, weki diz xame, gote jina xwe, go: ...5!

" The master of the house guessed that the thief was naive, he said to his
wife, he said:

Btk @ sitn:

Roke xasi gote bka xwe, go: ... %
One day a mother-in-law said to her daughter-in-law, she said:

491n the present tense, the dative suffix |-e] is either absent or identical with the third person singular
verb suffix.

50pzhalil & Dehalil, vol. 1, #21, p. 252
Slitid, vol 2, #841, p 200

52ihia, vol 2 #84¢ p. 201



M.L. Chyet Mem 1 Zin : Oral Formulaic 202

As can be seen, sometimes the present tense is used, while at other times the
past tense is. This stylistic trait is far from unique to E'taré §ero, as the following

examples from other storytellers indicate:

Axa {1 xulam:

...dit weki Ralé wi bose, gote xulamé xwe, go: ...
...he saw that his condition was helpless, he said to his servant, he said:

Kuré feqir:

Yeki gote hevalé xwe, go: ..
One [fellow] said to his friend, he said:

In addition, there are also times when E'taré Serc says simply /&e said lgo] or
he says |dib2 - divé]. This is exclusively the case in the versions of Zembilfirog which
he himself wrote down. This trait seems to work best in an un-self-conscious, oral
context: as soon as an oral stylist is asked to write down a story, he is no longer un-
self-conscious, and certain features of his oral style will disappear. This seems to be the
case with respect to the narrator’s role of introducing direct speech%.

So far the two examples we have seen of E'taré Sero’s style, the way he describes
a garden and the way he often builds up to a quotation, are taken from the prose

sections of his narratives. Although Kiparsky finds prose material adequate for oral

Sibid, vol. 2, #5815, p. 20i. The informant is Afimedé Mirazi from the village of Qulibeglu (now
callec Sovérakan) in the district of Hoktémberyan, Soviet Armenia He was born in Diyadin, in what
is now the province of Agr. Turkey

Mibic, vol. 2. #862, p. 207. The informant is Cerdoé Esec, from the village of SabGnd in the district of
Tdlin, Sovier Armenia.  His parents fled from Kars in what is now Turkey.

551¢ | am right, then Professor Kurdoev's statement that EP-1is E'taré Sero’s writen version of Mem
G Zin is false Sce note #{30} above.
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formulaic theory 32 stylistic clues can also be gleaned from the poetic passages of
E'tar® Sero’s M&Z. In EP-1, the following two cognate passages occur:

Qeret'aidin bi bravahatderda, (10)

Selam dane Memé di serda, 9)
Heéja bune ¢ar bra hevra xeberda (11) (EP-1:#39, p. 194)
Qereta]d“ n and his brothers came inside,
eted Mem first,

They me as four brothers speaking together.

Gava Meméciiderda (7)
Selamda mirbiserda, (7)
Mir selam elék’ veda, (7)
Sivik-sivik rabfi ji berda (9} (EP-1:#43, p. 195)
. When Mem went inside
He greeted the mir first,
The mir returned his greetm%
Rising ever so slightly to his feet

'The first two lines of both passages clearly consist of formulas. Both first lines

exhibit the following formulaic structure:

rA

In the first passage, element #1 has the modifier with Ais brothers |bibrava],
and in the second passage, the conjunction when [gaval precedes the first element.
The ine 1s ten syllables long in the first, and seven syllables long in the second
passage: the length of the former is explained by its containing the rather long name
Qeret’ajdin (four syllables) plus the modifier with Ais brothers [bi braval

Moreover, the second passage consists of a series of relatively short lines (7-9 syllables

Slakiparsky. Ibid.
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in length), which accounts somewhat for the length of the second occurrence of this
formula.

The second line consists of the following formula:

s mplal e g

In the first occurrence, it is nine-syllables long, while the second is seven
syllables. Other than this, there are no striking differences between the two. The
rhyme is in -erda throughout, with one irregularity: /e refurned lvedalin the third
line of ihe second passage, in-eda Thus far, two attestations of this formula within
the same texi have been demonstrated. In addition, the formuia occurs in both
versions of Zembilfiros which E'taré Sero wrote down in 1933

L. Zembilfiros dicti derda, {8

Selam da xattné serda, 8)

Xatiin sivik rabt ji berda, (9)

Dest gise kir @1 t'ev xeberda.57 o
Zembilfirosh went inside,
He greeted the lady first,

The lady rose slightly to her feet,
They spoke and conversed together.

As in the two passages from M&Z, the first two lines of this passage fii into the
patterns for the two formulas outlined above. Line three is cognate to the fourth line
of the second passage in EP-1, the only difference being that the first two syllables are
[sivik] in EP-138, and [xattn} in Zembilfiros. The fourth line ends with their speaking

5hi serda = lit. ‘at the head’

57Dzhalil & Dzhalil ibic. vol. 1.410, p. 191 anc Zh.S Musadian. ibic #1, 118 p 112 The verse is
identical in both versions.

SSwhidh are repeated in the third and fourth syllables of the verse yielding lightly lightly =
very lightly [sivik-sivik]
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together |t'ev xeberda}, which resembles the third and final line of the first EP-1
passage. Hence, whereas within EP-1 itself, only the first two lines of the passage are
cognate, the passage from Zembilfirog bears comparison to the last lines of both of the
EP-1passages.

The passage in E'taré Sero’s version of Zembilfirog has cognates in other

versions, as is shown below:

II. Zembilfiros hate derda,

Silavek dabt xatinéda,

Xatané silav alek veda,

Go?"Ser-seré min hati, ser herdu ¢'ava”5?
Zembilfirosh came inside,
He greeted thelady,
The lady returned his greeting,
She said,””On my head you have come, onmy eyestd”

1. Zembilfiros ¢0 derda,
Ew silav kire serda,
Xantm ji evinya rav berda$!
Zembilfirosh went inside,
He greeted [her] first,
The madame, out of love, rose to her feet.

IV. [Dibé: “Zembilfircs, kerem ke jor, xantim te dixaze”]
Zembilfiros ¢ derda,
Ew xanim bu, fabti berda 62
[He says, “Zembilfirosh, please come up, madame wants you."]
Zembilfirosh went inside,
It was madame, she rose to her feet.

9Musadlian. ibid, #2 98 p.117 Collected in 1964 in Thilis, Soviet Georgia from Tafar Mamiid,
illiterate, born: in 1882 in Digor, province of Kars in what is currently Turkey.

60 e, “Welcome'”

6 Musadlian. ibicl, #5 5. p. 130. Collected in 1964 in the village Koryokhaz Aparansk, Soviet
Armenia, from Oko Siléman, illiterate, born in 1891 in Kars.

62Musadlian. ibid., #6, 92 p. 134 Collected in 1964 in Thilisi, Soviet Georgia from Samo Davoey,
illiterate, born in 1894 in the village of Mirak Aparansk, Soviet Armenia
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V. Zembilfiros hatibd ji derda,
Slavek xatiné veda,
Xattin got:"Tu ser serd, herdu ¢'e’'va™63
Zembilfirosh had come inside,
A greeting the lady returned,
The lady said,?"You are on [my] head, both my eyes.”

V1. Zemilfiros hatib derda,
Selamek xat(iné veda,
Xatiné got:?"Tu ser seri, herdu ¢'e’'va”$
Zemilfirosh [sic] had come inside,
A greeting the lady returned,
The lady said,?"You are on [my] head, both my eyes.”

It can be seen from a comparison of all six versions in which this formula
cluster occurs that there is another formula which is not in all the versions: You are
on [my] head, both my eyes = welcome! [Tu ser seri, herdu ¢'e'val. As for the
rhyme, vedal occurs in 11, V., and VL. Eyes [¢'e'val represents an even further
departure from the thyme in -erda Infact, only 1, 11, and IV. have rhyme in -erda
throughout. In IL, it is questionable whether one can speak of a rhyme scheme at all:
each verse ends in something different, viz. -erda; -&da -edz and -ava. A similar
situation obtains in V. and VL, with a different ending in each of the three verses.
The fairly consistent end rhyme, in this case in -erda, while not unique to E'taré Sero,
is characteristic of his style: in both passages from EP-1 and in the cognate passage
from his versions of Zembsilfiros (1. above), the end thyme in -erda s strictly adhered
to, with one exception: [veda] in the second EP-1 passage. Moreover, the same can be
seen in the EP-1 version of the first formula examined in this chapter, under I Three
doves ask God to send down a fourth dove’s garb for Zin. If I am comect in my

analysis, it would also explain why the formula You are on [lmyl head, both my

63Musadlian. ibid . variant Abdala #1, 99, p. 141. Callected in 1927

6dMusadlian. ibic., variant Abdala #2, 99, p. 146. First published in 1933. Very similar to Abdala #1
{see the preceding footnote).
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eyes = welcome! [Tu ser serd, herdu ¢'e'val is absent from E'taré $ero’s repertoire, as
being too deviant from the rhyme scheme®5.

65Ancther dengbéj, Ohanyan Israel, also employs this formula duster in his version of Mem ¢ ZIn. An
important characteristic of his version is that it is in verse Hence, this formula duster cannot be said
to be limited to either verse or prose versions of the romance epic  Ohanyan lsrael’s parallels are as
follows:

Hate alé odé, silav di diwané werda,

Xulam @ xizmetk'ar @ Bek'o fab(n ji berda,

Memé gina wi faneb( ji wan clya @t wan e’rda.
[Then} came to the hall, giving greeting to his diwan.
The youths and servants and Beko stood up,

[But] Memé wouldn't get up off his ass.

Go: “Geli xulama, miré me, mir Z&ydin, silav di diwané werda,
Em hemi Tabtn ji berda,
0 Memé Taneb ji wan mesk'ena, ji wan e'rda.’”
[Beko} said, “O youths, our prince, Mir Z&ydin, gave greeting to his diwan,
{And} we all stood up,
But Memé did not rise from his place on the ground.”

Qaweci go: “Miré min Qeret’ajdin, mir Zéydin hat ji derda,

Silav di diwané werda,

Xulam @1 xizmetK'ar G Bek'o fabfin ji berda,

(Qtina Memé fanebi ji wan mesk'ena, ji wan e'rda.”
The coffee pourer said, “My mir Qeretajdin, Mir Z&ydin came in from outside,
Gave greeting to his diwan,

The youths and servants and Bexo stood up,
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In continuing to survey the applicability of Oral-Formulaic Theory to Kurdish
oral literature, 1 will next examine the related phenomenon of word pairs (or
doublets), which is common to all Middle Eastern languages: Hebrew, Aramaic,
Arabic, Turkish, Persian, and Kurdish, among others. As for Turkish, G. L. Lewis states
in his Turkish Grammar that?"on almost every page of the dictionary will be found
nouns and adjectives consisting in pairs of assonant words,” a description that is
applicable to Kurdish as well. In Robert C. Culley’s article?’Orai Tradition and Biblical
Studiest”,” he reviews the literature on word pairs in Biblical Hebrew and related
literatures (e.g, Ugaritic). The linguist Yakov Malkiel has written a very nice
exploratory essay, in which he calls such word pairs &/nomials and discusses this
phenomenon with regard to English, German, French, and a few other European
languages®s.

The doublets, both constituents always the same part of speech, can be a pair of
nouns, adjectives, or verbs, either linked by a dash (when written down) or joined by
the word and [GP?. The paired words may be: a) alliterative, ie., they may both have

the same initial sound; b} synonymous; ¢) complementary in meaning, e.g, mother

[But] Memé wouldn't get up off his ass. (ZK-2, p. 84)
65(Oxford . Clarendon Press, 1967, 1978), p. 236.

670ral Tradition, 1 (1986), 30-65 reprinted in: Oral- i - ed by
fohin Miles Foley {New York and London : Garland Publishing Co, 1990}, pp. 189-225.

68Yakov Malkid. *Swudies in Irreversiblie Binomials’ Lingua 8, ii {1959), 113-160; reprinied in his
Essays on Linguistic Themes {Berkeley & Los Angeles : University of California Press 1968), pp. 311-
355.

69There are numerous examples of the same word pair occurring in both waysin one and the same text,
eg. in ZK-1. where in the first occurrence of a particular formula, the forms lagir G alav(é)j and (dil
i hinav(8)} are found, while the second occurrence has (agir-alav(é) ] and [dil-finav(€) 1. In the
following discussion, only pairs of nouns and adjectives will be considered: pairs of verbs will not be
dealt with.
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and father = parents [dé @ bav] or night and day lsev 0 Toj}; or, rarely, d) rhyming,
e.g, lions and men [sér G mér], a hendiadys meaning ‘courageous men’. 1t is not
uncommon for an alliterative pair to also be either synonymous, e.g., friends and
companions |heval @ hogirl and servants and attendants [xilam xizmetkar}
or complementary, e.g., #irone and crown lt'ext 0 t()acl. Such doublets tend to
occur several times within a given text (context #2), as well as having parallel
occurrencesacross texts(context#1).

These doublets may modify the meaning of the individual components in
several ways, the most prominent of which are: 1) hendiadys; 2) making the meaning
exceedingly ornate; or, conversely, 3) keeping the meaning simple. As in the example
lsér @ mér| quoted above, the paired words may form a hendiadys, in which the paired
nouns take on the meaning of a noun plus modifier. Some doublets impart a more
intense connotation to the constituent words than either of them has when used
alone. Hence, Ixulam @ xizmetk'ar] means something like ‘all kinds of servants and
attendants’, creating an image of a large group of servants tripping over each other,
whereas when “xulam”” appears alone, it simply means ’servant boy’, and
“xizmetk'ar” is just a ‘servant’ or ‘attendant.” Likewise [sim @ me’sa(ne)] may conjure
up an picture of every imaginable sort of footwear, aithough by itself “simlikl” is a
wooden-soled slipper for use in the bath7!, and “me[ls” denotes slippers made of

yellow leather’2 or prayer slippers?. In point of fact however, in the versions of M&Z

Mirom Arabic ghulam p3é  “y (%) > x under the influence of jizmetk’ar? [Suggested by
Martin Schwartz, personal communication].

7l according to Bakaev's dictionary.
T2according to Jaba and Justi's dictionary.

Paccording to Izoli's dictionary.
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in which the phrase [sim & me’sane)] appears, it simply means ‘a pair of shoes”:
consequently, doublets may also convey the simplest meaning inherent in the paired
words.

The following chart consists of the formulaic doublets that occur in version
ZK-2 of M&Z. In the fourth column, entitled Relationship’, 2 = alliterative, s =

synonymous, ¢ = complementary, and r = rhyming,

; Doublet Meaning Part of Speech | Relationship | Number of
5 Occurrences
E har [{i] din crazy adi. s 1

: hebs @ singdan | prison n. S 2

;k'éf 0 henek | pleasure n. c 2

: k'éf (1 sayilne] | pleasure In. c 1

! oxir 0 felek destiny, fate ! n. S 3

; giz i btk  girls &brides | n. c 3

{ & a dirb i roads n. s 2

: sazfisazbend | musicians n. a 2

| séna} G mérjal ; brave men n. T 2

. sim 0 me’salne}; shoes n. s 3

te'ji 0 t'hie hounds n. a/s 3

tevirla] u béria] | shovels n.__ - s 1

t'ext G tac throne &in. aj/c 3

crown
Xt @ xali desolate adj. a 2
xiret &t nams | honor n. s 1
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xulam

xizmetk'ar

(1| servants

als

In the aforementioned discussion, formulaic doublets were taken from ZK-2,

a version of M&Z completely in verse. Now let us consider a version in prose with

sung verse insertions. In the following chart, containing selected doublets from the

first twelve pages of ZK-1, a sixth column has been added to indicate whether a given

word pair appears in a prose or verse context:

; Doublet Meaning | Pti. of Speech | Rel-ship No.ofOccs. | Prose/ Verse
E aqil G| brains and|n. s 2 P-1/V-1
I k'emal l beauty

I bertilbac | taxes n. als 2 V

i catigawa- |tea&coffee | n. s 2

E gira G ! candles n. s 1 \Y

‘5 semdane

dest 470 face n. s 2 P
de'wiidoz |fight n. als 2 Vv
i£§qﬁsa celebration | n. S 2 P
e'yan U : nobles n. s 3 P
k'ubar |

gede-gida | beggars n. a 2 P-1/V-1
heval o1 friends n als 3 P

j hogir

‘ K'ock @t sera | palace n. s 5 P-4/V-1
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Kurk  libas | coat n. s 2 v

lal & duf jewels n. s 3 P1/V-2
geydtgidar | chains n. s S P-1/V-4
gizabtk | girls &|n s 4 P3/V-1

brides

feng G T goodlooks | n. a 3 Vv
xulam {1{ servants n. ajls 3 P1/V-2
xizmetk'ar

As the chart shows, formulaic doublets may occur either in the prose section or
in the sung verse sections. There is a tendency for a given doublet to be limited to one
or the other: in the cases where it does occur in both, however, there is a definite
preference for one or the other texture. Of the seventeen doublets in the chart, seven
occur both in prose and verse sections of the story: of those, two occur once for each of
the two textures (aqil 0 kemal; gede-gtda), while five display a marked preference for
one or the other.

The fact that this type of formula, the doublet, occurs both in verse and in prose
textural environments, is problematic for oral formulaic theory. Parry and Lord, as
well as all those who have applied their theory to traditions in other languages, have
made it clear that the theory is applicable only to poetry. In the case of M&Z, if not for
Kurdish oral literature in general, a particular type of formula, the doublet, occurs
both in prose and in poetry. Even if a particular doublet is more common in a prose
context than in a poetic one, there are cases in which the same doublet can occur in

both contexts. If, as mentioned above, the prose versions are paraphrases of a tradition
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which was originally en;:hely in verse, then some of the poetic characteristics may
have been carried over into the prose retellings.’4

Regardless of which of the two textures a particular doublet occurs in, the class
of traditional pairs of words as a whole clearly exists both in prose and in poetry.
Word pairs that occur in verse versions of M&Z, such as ZK-2, as well as in the verse
sections of the prose versions, such as ZK-1 and FK-2, are perhaps the best candidates
for consideration as formulaic building blocks. Examples of doublets that occur in
both of the above charts, i.e,, both in verse and prose versions of M&Z, include the
following:

qgiz @ bk
girls-and-brides

t'ext @ t{)ac
throne-and-crown

Xit 0 xalt
empty-and-desolate

xulam 0 xizmetk'ar
servants-and-attendants

The doublet (znmarried) girls and brides (qiz 0 bk}, occurs in nine out of
eighteen versions used in this study®. Both unmarried girls and married women

%}t should be noted, however, that some of the ward pairs are common in everyday speech. For
example, dé O bav is the simplest way to say ‘parents’ .

BiSHa-1], [SHa-2], [GNal, FK-2, [EP-2], EP-1, ZK-1, ZK-2, and MC-1. In OM, the same thing is said in
another way, using *jin Q ki¢” rather than *cfz 0 bak’: this also switches the order of the elements In
Xanl's literary poem, the hafine distze 4 new’eris @ bikr in [= are girls and new
brides and virgins] (second hemistich of line 349) is apparently a literary equivalent to "dfz @ bak."
Note that three words are used rather than twa, and the simple three syilables are epanded to ten,
constituting one entire hemistich in hazaj meter.
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share the distinction of being female: this is an example of a complementary doublet,
calling to mind all sorts of women, or women both before and after marriage, the all-
important line of demarcation in the context of a traditional society. This formula is
not limited to M&Z: in a poem attributed to E'vdalé Zeyne recited by E'tar¢ $ero, the
informant (dengbé) for version EP-1, the following verse occurs:

Mina beré qiz G blka qe doraxwe  navinim %.
Asbefore girlsandbrides  atall around myself Idon'tsee
=Ino longer see girls and brides all around me, as before.

In addition, it appears in another story, Dewrésé E'vdi (Avdi the Dervish), as
told by two different dengbéjes Ohanyan 1sraél, from whom we have version ZK-2
of M&Z, and E'gité Técir, teller of version ZK-1. In Ohanyan tsraél’s version (Z-29),

we encounter the following:

Hiclima e'wil, emé bav§iné ser k'ozé ofz @ boke wane.w

Attack first, we-will throw on sheepfold-of girls and brides their

=We will launch our first attack against the sheepfolds of their girls and
brides

Hichma e'wil, wé bavéjine ser K'ozé cfiz @ baké we kika & we milane,”8
=We will launch our first attack against the sheepfolds of the girls and brides of

you Kikas and you Milas??

% Ordikhane Dzhalil & Dehalile Dzhalil. Zargotina K'urda = Kurdskil Fol'klor (Moskva : Nauka,
1978), vdl. 2, #813, p. 97.

Tlikid | vol. 1, #29, p. 279.
Bikid , p. 280.

Prames of two tribes.
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Hichma e'wil, li ser K'oz ofz &t bikane 50
=We will launch our first attack against the sheepfolds of the girls and brides

In E'gité Tecir’s version (Z-33), the following verse occurs:

iz & biké geherd Hiré fadivin t'emasa 8!
The girls and brides of the dity of Br get up to [watch] the spectade

In all the above cases, the meaning is ‘all sorts of women®. The three
occurrencesin Z-29 are cognate, being three manifestations of one formula. The one
occurrence in Z:33 is not related to the formula so well attested in Z-29, but rather is
cognate to a phrase which occurs twice in ZK-1, and appears to be part of E'gité Técir's
style. The relevant passages from ZK-1, both of which are in prose, are:

.. sivé bira ¢fz O bake seher t'emam béne baké T Qrkirt
tomorrow morning all the girls and women of the city should come to the garden
of Tarkir? (ZK-, p. 48)

80ibid., vdl. 1, #29, p. 281.

8likid , vol. 1, #33, p. 297.

821mis formula may be very oid indeed, for 1have come across an dose analogue of it in the Genesis
on, an Aramaic text that forms part of the Dead Sea Scrolls In column XX in a description
of the beauty of Abrajhalm's wife Sarai] at the time of their descent into Egypt (paraleling Genesis

chapter 20), the expression betulan we-kalan {JR?21  T?1N12), (=virgins and brides) appears [see:
Joseph A’ Fitzmyer. The Genesis Apo . Qumran Cave 1: A Commentxy (Rome : Biblical
Institute Press 1971), line 6, pp. 62-3]. The full sentence reads * There are no virgins or brides who
enter a bridal chamber [who are] more beautiful than she® This phrase forms part of a poem which
has no direct counterpart in the Biblical passage the Aramaic text is an apocyphal account of i,
reflecting orally droulating versions of the Hiblical narative The long period of historical contact
between Aramaic and the Iranian languages makes it possible that a formula could exist in both
Aramaic and Kurdish. It should be remembered that three versions of Mem @ ZIn induded in the
present study are originally in Turoyq, the Neo-Aramaic language of the Jacobites of the Tur ‘Abdln
region of Mardin, Kurdistan of Turkey: this bespeaks a shared oral tradition between speakers of
Kurdish and of Neo-Aramaic
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iz O boke geheré Muxurzeming, bi evintya Rizkirina Memé dilé her yekéda
-qolbban,

The girls and women of the dty of Mukhurzemin, each one with the love of Mem
in her heart, stralled arm in arm (ZK-1, p. 48)

Hence, a word pair such as qiz @& bk may form part of several different
verse-long formulas, as in Z-29 and Z-33. Although this use of the term formula more
nearly fits Lord’s definition, in that phrases of this type occupy only part of a given
line of verse, I find it confusing and unsatisfactory to employ the term formuia in
describing both the formulaic phrase as a whole and its constituent parts. If the three
verses in Z-29 are three versions of one and the same formula, then qiz @ bk, a
fixed element within that formuia, cannot be designated by the same term which
denotes the verse as a whole. Robert C. Culley® makes it clear that there is adebate
regarding whether or not word pairs should be considered formulas at all, at least in
the context of Biblical Hebrew. In any event, a distinction must be drawr between
building blocks, such as word pairs like qiz @ btk which are used in constructing
longer formulaic strings, and those longer formulaic strings themselves. Albert B.
Lord suggests calling a line or half line that is formulaic a formulaic expression
leaving the term /formula free to designate the constituent elements of the verse; in
the context of Xurdish folk poetry as analyzed here, the lack of distinction between a
whole line and half line is unsatisfactory. Altematively, the term forma/a could be
limited to the verse as a whole, employing a term such as formulaic element or
formulaic phrase to denote the constituent elements of the verse. The latter
terminology has been used in the present study.

In ZK-1, there are two occurrences of a verse that are clearly formulaic,
consisting of two (in one case: three) word pairs. They are as foilows:

8ikig , pp. 2024
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Agir 0 alavé dil @ hinavé giz 0 boka disotin, (18)
Hre—am(ii-{iams heartar(lzc)lmnards-of giﬂs-ang-)bﬁd&s burned
=Fire and flames erupted in the hearts and breasts of the girls and women,
(ZK-1,p.49)

Agir-alavé dil-hinavé Qeret'ajdin birava  disotin, (19)
Fu'e-antili-glams heartar(lzc; -innards-of Q. and brothers burned
=Fire and flames engulfed the hearts of Qeretajdin and his brothers,

(ZK-1, p.59)

Whether or not the word pairs are themselves formulas in the sense Parry and
Lord have in mind, some of them regularly occur in verses which are formulaic, as
demonstrated above. Others occur with fixed epithets, a context which is also
formulaic. Examples:

lal @ duf, bavé cewahir
rubies-and-pearls, the father of jewels (ZK-1, twice - verse)

Kock ¢ serayé fengin
pavilion-and-palace colorful
=colorful pavilion-and-palace (ZK-1, twice - prose)

sim t me’sé zétfinje
shp?ers-and -sandals golden
en slippers-and-sandals (ZK-2 and Dzhalil & Dzhalil, vol. 1, #29,
onceeach)

This construction is reminiscent of another formulaic convention, that of
proper noun plus epithet. Milman Parry first carved a niche for himself in classical
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scholarship by devoting a2 monograph¥ to the analysis of the technique of formulaic

epithets, and Albert B. Lord explains the concept in The Singer of Tales% in the
chapter on the formula. John Miles Foley refers to these as ‘noun-epithet formulas’ in

The Theory of Oral Composition®, and gives as examples from Homer:

much-suffeﬁng divine Odysseus,” “swift- footed dMne Ad\illeus ' "ox-eyed
CBI Hera,” “Gerenian horse-man Nestor,” K:éyu
iomedes of the great battle-cry” [and] “Menelaos of the great
The literature consulted was unanimous in considering such phrases as
formulaic elements: in fact, oral-formulaic theory was largely developed as a way to
explain them. The same phenomenon can be found in M&Z, although once again not

limited to a poetic environment. Some examples are:

Memé delal

Mem the lovely
Zina delal

Zin the lovely
Meméye nazik

Mem the delicate
Zina nazik

Zin the delicate
Bek'oly#] E'wan
Beko the troublemaker
Qeret'ajding din

Qeretajdin  thecrazy

8 1 tpithate traditionnelle dans Homére (Paris. 1928)
85(New York : Atheneum, c1960, 1976), pp. 34 ff.

: omposition : d Methodology (Bloomington & Indianapolis : Indiana
Umva'sty Praa 1988) pp 23-24.

8%kid, p. 24 An eample fram Avestan, like Kurdish an kranian language is naire.man &

kerosaspO= “manly Krsaspa' Isee Christian Bartholomae Alfiranisches Worterbuch (Berdin & New
York : Walter De Gruyter, 1979), col. 1053}
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A theold

If we see the word pair plus epithet phrase as structurally equivalent to the
proper noun plus epithet phrase, then we have a criterion for judging whether or not
the word pairs are themselves formulaic. I would argue that whereas the phrase
Qeretajdin the crazy [Qeret’ajding din] is formulaic, the name Qeretajdin by itself
is not; hence, although golden skippers-and-sandals Isim @ me'sé z&ftin)e] is a
formulaic phrase, why should the word pair [sim @ me's(an)] alone be considered
formulaic? The additional fact that many of the word pairs occur in prose narrative,
as well as in everyday speech, strengthens the argumnent that these doublets should be
regarded simply as nouns, perhaps enjoying a status similar to that accorded proper
nouns. Therefore, it is my conclusion that word pairs are not formulaic except when
they occur with fixed epithets.

In this section, Oral-Formulaic Theory has been applied to the oral versions of
M&Z included in the corpus. A definition for the formula and formula cluster vis-a-
vis Kurdish oral literature has been offered, and three different formulaic contexts
have been examined, with examples provided for each. The three contexts are: a) one
occurrence of a formula per text, with obvious parallels in other versions; b) several
occurrences within the same text; and c) one or more occurrences in M&Z with a
parallel in some other story. As a corollary to this last context, the style of one
dengbéy has been scrutinized in the light of formulaic evidence. Although most of
the formulas examined occur in verse passages, there are also examples of formulas in
a prose environment. Finally, the formulaic nature of word pairs or doublets has been
debated, and the conclusion has been reached that in and of themselves word pairs are
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not formulaic, although they do appear in formulas in conjunction with fixed
epithets.



CHAPTER SIX:

Text




In this section, the story of M&Z will be broken down into its constituent parts,
and each part will be subjected to comparative analysis based on the range of variation
exhibited across the eighteen versions used in this study. The method employed in
this investigation is both comparative and structuralist. It is a combination of the
Comparative Method (also known as the Historical Geographic or the Finnish
Method) and Proppian Structuralism. Breaking the story down into its constituent
parts is in keeping with the Russian folklorist Viadimir Propp’s methodology: he
called these parts fumctions, but Alan Dundes has replaced this with the term
motifeme! Within each individual mofifeme slot, indicating what happens in
each version at that point is an application of the Comparative Method as pioneered
by the Finnish folklorists Julius and Kaarle Krohn and Antti Aame.

To give the reader an idea of what a motifeme is, let us start with an example
from Cinderella, a tale familiar to most Westemners. In the version of Cinderella
which has been popularized by Walt Disney, when Cinderella leaves the prince’s ball
just after the clock strikes the midnight hour, she loses one of her glass slippers in her
rush to leave. In other folk versions of the tale, she loses a ring instead.2 Within the
motif N350. Accidental loss of property; the glass slipper and the ring are variants
which fit into the same slot in different versions of the tale. This slot is an example of

Iee his “ From Etic to Emic Unitsin the Structural Study of Folktales®

75 (1962), 95-105; *Structural Typology in North American Indian Folktales® Southwestorn Journal of
19 (1963), 121-3% reprinted in his The Study of Folkiore (Englewood Qiiffs N.J. :

Prentice-Hall, ¢1965), pp. 206-15 and * The Symbalic Equivalence of Allomotifs in the Rabbit-Herd (AT

570)," Arv. Scandinavian Yearbook of Folklore 36 (1980) [1982], 91-8; reprinted in his Parsing Through

%mmm&ﬂdmﬂklmst (Madison : The University of Wisconsin Press 1987), pp. 167-

25ee Anna Birgitta Rooth. The Cinderella Cyde (Lund: CW.K Gleerup, 1951)
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a motifeme slot and the different items that can be fit into such a slot — in this case
a glass slipper and a ring — are allomotifs.3 Let us now cite an example from M&Z.
At the beginning of the story, Mem and Zn are brought together by three doves in
some versions, by the jinn in other versions, and by two angels in yet other versions.
The motifeme slot that these three allomotifs fill could be termed * Characters
who fulfill the function of bringing Mem and ZIn together’

The only other attempt to construct a chart showing correspondances between
the various versions of M&Z was by Roger Lescot in the introduction to his composite
text (LY. His chari consisted of six columns, entitled (from left to right) Version
moyenne; Miso; O. Mann {=OM]}; Hawar; Xanf; Macler [=GNal. “Xani" refers to
Efimedé Xanf's literary poem. “Miso” and “Hawar” refer to two cf the three versions
included in the pastiche that he created: his “Version moyenne” is the version that he
intended to come up with as an abstraction based on all the versions, as if he were
dealing with numbers, for which an average could be produced by adding up all the
sums and dividing by the number of constituents. Only two of the eighteen versions
included in the present study appear in his chart, OM and GNa. Why the other early
versions were excluded is a mystery tome. Certainly Lescot knew of PN, PS, LC1 (and
LC-2) and the three FK versions: he specifically mentions some of them in his
introduction. The chart is most useful for its comparison of Efimedé Xani's poem
with the oral versions.

Ihe terms motifeme and allomotif were first used by Kenneth L. Pike in his Languagein Relation to a
Inified Theorv of the Strugiure of Human Behavig {Glendale 1954 r@nnted. The Hague Mauton,
1967), by analogy with the linguistic terms morpheme - allomarph and phaneme - allophane

4'Las Variantes de Memé Alan,” in the mtmducum to his Textes Kurdes Vol. 22 Memé Alan (Beyrouth

......
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KurdoeV’s articleS about the folk versions of M&Z and Efimedé Xant's version
is also a comparative study of the versions known to him (PS; HM; LC-1; OM,; FK-2;
FK-1; FK-3; EP-1; ZK-1). Differences between the various versions are discussed, but
they are neither plotted in a chart nor listed in a table. According to Kurdoev, the
Leningrad Department of Kurdology has been planning to publish thirteen versions of
M&Z for some time now: this welcome addition to the field has yet to appear as of this
writing, thirteen years later.

It is hoped that the following discussion, together with the accompanying
charts and tables, will enhance the study of M&Z for kurdologjsts, folklorists, linguists,
and students of comparative literature.

DRAMATIS PERSONAE
ILA. Mem.

Mem is known as Merh, Memé, Memo, or Memé Alaln); in OM, he is
sometimes referred to as Kakeh Mem [= ‘older brother Mem'], and other times as Mir
Mem [= ‘emir or prince Mem’l. Mem is short for Muhammad, a very common
Islamic name. The story itself is known by two different names, either Mem @ ZIn or
Memeé Alan. The French kurdologist Roger Lescot used the term Memé Alan to
refer to the ora! versions of the story, reserving the term Mem @ Zin for Efimedé
Xani's literary poem. Although the distinction is important, the folk use the two
terms interchangeably; mareover, there is another well known folk romance which
goes by two names: the story of Xec @ Styabend (or Siyamend), also known as
Styabendé Silivi. Here, too, we have the same two types of titles: one consisting of

5 Derheqa sovéd Mem @ Zina zargail @ sova Mem & Zna Bhmedé Xani," Govaré Koft Zanyarl Kurd
[=The journal of the Kurdish Academy), 6 {1978), pp. 78-110.
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the names of the man and woman around whom the story revolves (although in
M&Z the man is named first, WheteasinXecOStyabend the woman's name comes
first), the other the man’s first name followed by his tribal affiliation.

Mem is an onlv child in all versions but one (PN), in which he has a twin sister
named Aminah, about whom we hear nothing after they are bom. Two common
noun-plus-epithet formulas are Memé delal [= ‘Mem the lovely] and Meméye
nazik [= ‘Mem the delicate’].

I.B. Mem’s father (Al pasha)

Mem’s father is generally known as Al-Pasa, Alan-pasa (ZK-2), Alan-begé (ZK-
3), Ala (HR-1), Mirié] Alan (PS; HM). This is not his personal name, but rather means
the pasha beg or emir of the Al tribe. Hence, Mem is Mem of the Al tribe, and his
father is the leader of the tribe. In reality there is no Kurdish tribe known as Al or
Alan®, however there was an ancient nomadic Iranian in the southem Caucasus
people by that name. Al in Kurdish can mean ‘a flag or banner’ or ‘a rock, boulder, or
crag’ (although this latter meaning is from a source of questionable reliability) and in
Turkish, al is one of several words for ‘red; there is also an Arabic word & J
meaning ‘tribe or clan’ To make matters more confusing, the city that Mem comes
from is shrouded in mystery: this will be discussed more fully below, under LF.

In a few versions, Mem’s father is given a personal name. In LC1 (4) he is
called Sirin alma, which is Turkish for ‘sweet apple’””. In OM (5) he is called Brahim
Pasha or Brahim Padishah: Brahim is a Kurdish form of the Arabic name Ibrzhim,
known in Judeo-Christian tradition as Abraham. SHa-2 has a King Kachants, an

6-gm is an inflectional ending signifying the dblique case of the plural.

Srin elma in Turkish.
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Armenian name, and PN (3), which begins the story with a heretofore unidentified
folktale, features Yusif Agha as Mem's [Mammo's} father.

I.C. Mem’s mother

Mem's mother is unnamed in nine versions (PN; OM; SHa-1; SHa-2; GNa; FK-
1; EP-1; ZK-3; ZK-1), and is not mentioned at all in seven (PS; HM; FK-2; EP-2; HR-;
HR-2; MC-1). Among the versions in which she is mentioned but not named, in one
(GNa) we are told that she is dead, but later on she is alive; in another (EP-1) she is a
virgin living at shrine; in PN (1.d)) she is Yusif Agha’s female cousin.

Mem’s mother has a name in two versions: in LC-1 (3) she is zalixa xatun,
kacika qoréiSiane [~ ‘Lady Zelikha (or Zulaykha), daughter of the Qureishis]. Zelikha
(or Zulaykha) is the name given to Potiphar’s wife in Islamic versions of the biblical
story of Joseph, and Qureish is the name of the tribe that the Islamic prophet
Muhammad belongedto. In ZK-2 (4) she is known as T'¢lt ‘tsan: this is comparable
to Zin #1's second name in EP-1, T'éli Xattn [see ILA.3b.], and to Telli Nigar, the name
of Kéroglu's beloved in the Turkish folk romance Koroglu. Telli is a Turkish word
which originally means ‘containing wire or thread {tell, but in speaking of brides it
means ‘decorated with gold or silver wire or thread”: this latter meaning fits for the
three young women in question, as they are all of marriageable age at the time.

I.D. Mem’s servant Bengin

Bengin, or Bengineh as he is called in OM, appears in only four of the versions
included in the study (OM; ZK-3; ZK-2; MC-1). In addition, he also appears in JA and
LT: in the latter he is called ‘Begli’ All the attestations are from southern versions,
but his absence from PS is striking in this regard. Bengin accompanies Mem to Jezira
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Bohtan in OM, ZK-3, and MC-1 (2.), but stays behind in ZK-2 (3.). In versions without
Bengin, Mem has a faithful companion in his horse Bor, for which see LE. below.

LE. Mem'’s horse (Bor): Seealso B.III.A.and C 1.

Mem’s horse is named Bor in eight versions (SHa-1; SHa-2; GNa; FK-2; FK-1;
EP-1; ZK-1; MC-1), and Bozé Rewan (or Rewal) in two versions (LC-1; ZK-2). In seven
versions, he is not named (2. : PN; PS; OM; EP-2; ZK-3; HR-1; HR-2), and in one
version (HM) he is not mentioned at all. In the versions in which the horse is called
Bozé Rewan (3. : LC-1; ZK-2), to which we may add LT-Miso8, he is caught by
fishermen in the sea, Motif B184.1.3. Magic horse from water world In OM (1.c)
the horse is unnamed, but is referred to as espt bor [= ‘gray horse’]. The word bor
means both ‘gray’ and ‘horse’; as a matter of fact, boz also means ‘gray’ as well as ‘a
horse or donkey with a grey coat’.

L.F. Mem's homeland (Mukhurzemin or Yemen)

In most versions, Mem’s native city is called Muxurzemin or one of it
variants: Seheré Muxurzeminé (ZK-1); Mukhurzemin (EP- 2); seheré Mixurzeminé
(EP-1); Mukher Zamin (SHa-2); Muxur Zemin (FK-1); MuX{ulr-Zemin (FK-2); Mkur-
Zaman [Upmp-Swduis] (GNa), Merkebzemin (MC-1); bazare moyribiane (LC-1);
Bajaré Misribiyan (LT). In southem versions, however, it is known as Yemen (PS;
OM, JA) or Bajaré Yemens (ZK-3). In four versions (PN; HM; SHa-1; HR-1) it is
unnamed, although in PN (3b.) we are told that it is near the land of India. In HR-2
(4) it is called ‘the place of the Ala’.

BSee LT, p. 16, line 137.
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There is a curious sort of inversion in some versions (PS; OM; EP-2;, ZK-3;
HR-1; ZK-2):ironically, no one in Muxurzemin (or Yemen) has ever heard of Jezra
Bohtan, when in fact it is Muxurzemin that is a fictional place: JeAra Bohtan really
exists.

By gathering together the various forms of the name Mwarzemin that appear
in the various versions, we are in a position to make some guesses as to the meaning
of the word. Zemin is undoubtedly the Persian word zamin ¢#4; meaning ‘land”:
this has a native Kurdish cognate zevt [= ‘field]. For Muxur- we have the following
variants: Mixur-, Muxur-, Merxeb-, Miszibiyan (LT), and moyribiane (LC-1). Isuspect
that Merxeb- is a metathesis of *Mexreb-, which we see in Mixribiyan and
moyribiane , from the Arabic word maghrib «w%+ , meaning ‘west.’ If I am right, the
forms Muxur-/ Mixur-/ Muxur- would have lost a final -b. An analogous situation
obtains in the Kurdish forms mitirb /mit’irp /mirt'ib /mirt'iv [= ‘Gypsy], from
Arabic mutrib <sb+ [= ‘singer, entertainer], which exhibit the same types of
metatheses, -tri- > -tir- and -tri- —> -rti-: one need only imagine the disappearance of
the final -b in the Muxur-/Mixur-/Muxur- group as a simplification of the
consonantal cluster -tbz-, furthered by dissimilation in the labial environment (e.,
the two m's in Muxurzemin). The Maghrib is the western part of the Arab Werld,
the part of North Africa in which Morocco, Algeria, and Tunisia are situated. Hence,
Muxurzemin could mean ‘Western land,’ or ‘Morocco.’

What does this have to do with Yemen? Yemen is a southem land. The
Semitic root VYMN means both ‘right side’ and ‘south’, e.g. Hebrew yamin [YaMiN]
1™ = right’ and teman [ta-YMaN] TH1 = ‘south; Yemen'. Apparently, to the Semitic
peoples, east was up: when one looked up, one was facing east, and one’s right hand
was to the south. In any event, Yemen is thought of as a far away and exotic place, as
is Morocco: so also India in PN. My explanation, then, is that for the Kurdish peasant,



M.L Chyet Mem 4 Zin : Doves, Jinn, or Angels? 229

Morocco inthe west, Yemen in the south, and India in the east were equally strange
places, and Mem could come from any one of them. Incidentally, this strengthens the
argument that the Al tribe to which Mem belonged was not Kurdish.

I.G. Minor donor figure.

The major donor figures, the doves, jinns, and angels who bring Mem and Zin
#1 together, will be dealt with below in BIA. : hence, the following discussion will be
limited to other, less widespread donor figures. There is no minor donor figure in ten
versions (PN; PS; HM; SHa-1; FK-2; FK-1; EP-2; ZK-3; HR-1; HR-2). Of the versions
which have an initial stage [see A. in Scenes and Motifs}, both the three that have a
childless man as Mem’s future father (2.a-c. : LC-1; OM; ZK-2) and the one w:th Mem’s
heroic birth (4. : EP-1) have donor figures. In A2ac, LC-1 (2a)) has the Royal sheikh
[Séxi hunkare], OM(2.c)) has Veysel Karan! of Mahidesht, and ZK-2 (2.b.) has Xoce Xizir
(Khizir), who appears also in MC-1 as Xidir nebi or Xidir Eylas. Veysel Karant® was a
local saint who was a contemporary of the Prophet Muhammad: his grave is a shrine
on the road between Bitlis and Diyarbekir. Xizir or Xidir!0, generally depicted as a
little old man with a long white beard who appears out of nowhere to help people in
trouble, is a Jeus ex machina figure often identified with Elijah the Prophet in Jewish

tradition and St. Elias in Christian tradition. In Turkish he is known as Hizr, and in
Arabic as Khidr »#% , from a root meaning ‘green,’ suggesting a connection with

9Als0 known as Uways an’mt or W&sulqant See M. M van &'umesm 'Othc sants of
Kurdistan,® in: Agha . 0ci al P a O ati K :
Thesis {Utrecht : leksxmva'stut, 1978) P 275-6

10For a monograph in Turkish on the belief in Hhar, see Ahmet Yagar Ocak

Har yahut Hizr-llyas KoliG (The Hhar o Fiar-Bias cult in Istamic-Turkish Bdlefsl {Ankara :
Turk Kaltiring Arasirma Enstittst, 1985), 229 p. For a brief discussion of a]-Khldr in an Egypt:m
context [in Bnpglish], see Susan Syomovics The Mercha BEVp D ;
Pecformance (Berkeley ¢t al. : University of California Prcs 1987) P 1?.
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fertility. In EP-1 (A4. in Scenes and Motifs) the donor figures who are instrumental in
Mem's conception are three riders, guides of luck and fortune.

In SHa-2 and GNa, when Mem is intent upon healing Bor's wounds in the
transitional stage [C.1], the doves from the beginning of the story reappear and give
Mem one (SHa-2) [or three (GNa)] of their feathers, instructing him to dip it in water
and then to rub Bor’s wounds with it: this heals his wounds.

When Mem faints after finding Zin #1’s ring on his finger [BILA-B], in ZK-1
his father finds an old man [Kalé zemané] who tells him what is wrong with Mem
and what to do about it. This is not as clearcut a case as the others listed here, as no
magic is performed.

ILA. ZIn [#1]

Zin #1 is called Zin or Zing, and her name is oftened accompanied by epithets,
e.g. dilbér zine or zina z&idane (LC-1), 2ind sittia bohta (PS). In some versions she is
called Lady Zin: Zin xattn (FK-2; FK-1); Xattn Zin (ZK-1; MC-1); Khatun Zin (SHa-2);
Stiya Zin (ZK-3; ZK-2); Sity4 Zin (HR-1); Yay Zin (Yaya Zin) (OM). In EP-1 she has the
additional name of T8k Xatn: this is discussed above under L.C. Zin is supposedly a
shortened form of the Arabic name Zaynab, known best to westerners in the Greek
form Zenobia.

There are several references to Zin featuring some form of the word sitf: zin&
sittia bohta (PS); Stiya Zin (ZK-3; ZK-2); Sitya Zin (HR-1); Sittiye (HR-1). As will be
seen below in ILL, Qeretajdin’s wife, i.€. Zin’s elder sister, is often called Sitl: this is
the case in Efimedé Xant's literary poem as well. The word resembles the colloquial
Arabic way of saying ‘my lady,’ namely sitti. Hence, in some casesit is taken as the
equivalent of xatin.or yay (OM), meaning ‘lady,’ while in other cases it is a proper

name in its own right.
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Two common noun-plus-epithet formulas are Zina delal [= ‘2in the lovely]
and Zina nazik [~ ‘Zin the delicate’] It is noteworthy that the same epithets often

accompany Mem's name.

ILB. Mir Sévdin, emir of Jezira Bohtan

The Mir's name has three main forms: Mir Sévdin, Mir Zeydin, and Mir
Zéndin. Hybrid forms such as Mir Zévdin and Mir Seydin also occur, but it is
interesting to note that each of these hybrids occurs together with the form Mir
Sévdin: in FK-1, Mir Sévdin is Zin #1’s brother, while Mir Zévdin is her father;
likewise, in EP-1 Mir Sévdin is Zin #1’s uncle, and Mir Seydin is her father. -

In LT, the Mir is called Mir Ezin. All of these variants presumably come from
Arabic names like sayf al-din [séf-ed-din] ¢s¥ldss  [= ‘the sword of the

religion’] and zayn al-din [zén-ed-din] w=¥h4j [= ‘the beauty of the religion’.:
Ezin may come from ‘izz al-din [zz-ed-din] ¢=¥# [= ‘the ‘strength of the

religion’].
IL.C. Mir Sévdin’s relationship to Zin H1]

In nine versions (PN; PS; HM; LC-1; OM; ZK-3; HR-2; ZK-2; MC-1) Mir Sévdin
is Zin #1’s brother, and in five versions (SHa-1; SHa-2; FK-2; EP-2; ZK-1) he is her
father. In two versions (GNa; HR-1) there is an inconsistency such that at the
beginning of story we are told that Mir Sévdin is Zin #1's brother, but later on he is
referred to as her father. As mentioned above in IL.B,, there are also two versions in
which she has two male relatives with similar sounding names, Mir Sévdin [brother]
and Mir Zévdin [fathef] in FK-1, and Mir Seydin [father] and Mir Sévdin [uncle] in EP-
1: taking these into account, Mir Sévdin is Zin #1's brother in ten versions, and her

father has a name like that in seven versions.
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I1.D. Zn #1’s father

As has just been stated above in IL.C, Mir Sévdin is Zin #1's father in seven
versions (SHa-1; SHa-2; FK-2; FK-1; EP-2; EP-1; ZK-1). In three versions, her father is
an emir, but with a different name: Mir Zerav in PN; Mir $araf in HR-; and miri
*Azim in LC-1. In two versions (HR-2, MC-1) it is specifically stated that Zin #1 is
fatherless, and in another five versions (PS; HM; OM; ZK-3; ZK-2) Zin #’s father is not

mentioned.
I1L.LE. Beko Awan the villain

The villain of the story, Mir Sévdin’s right hand man, is known both by the
full form of his name, Bekiré E'wan, or by his nickname Bek'o or Bek'oyé E'wan.
E'wan is an epithet meaning ‘troublemaker, schemer.’ In other versions he is known
asbakoé na;lati [= ‘Beko the accursed] (PS); qumsi-bdku [= ‘Gossip-Beko'] (LC-i); and
Bekiré Direwin [= ‘Bekir the liar] (MC-1). In OM he is referred to in three different
ways: Ka Bekir [= ‘Brother Bekirl; Bekir Agha |= ‘Bekir the agha (feudal lord)]; and
Bekiri Mergewere [= ‘Bekir the bringer-of-death’]. As has been mentioned elsewhere,
he is the proverbial Benedict Amold of Kurdish oral literature. His personality is

discussed in the section of Chapter Six entitled Analysis: Is Mem a Hero?.
ILF. Zin #2: relationship to Beko Awan

In twelve versions (PN; HM; OM; SHa-2; GNa; EP-1; ZK-3; HR-1; HR-2; ZK-};
ZK-2; MC-1) Zin#2 is Beko Awan'’s daughter, while she is his sister in four versions
(SHa-1; FK-2; FK-1; EP-2). In two versions (PS; LC-1) there is no Zin #2. In a few
versions (OM; MC-1; JA) this character is called by a different name, Melik Reyhian or
the like.
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I1.G. Z3n #2: her profession [excludes I1.F.3]

Zin#2 is a sorceress or fortuneteller [femildar or sihirbaz] in nine versions
(SHa-1; SHa-2; GNa; FK-1; EP-2; FK-2; EP-1; ZK-1; MC-1). She is the maidservant of ZIn
#1 in seven versions (OM; SHa-2; GNa; FK-1; HR-1; ZK-2; MC-1). In four versions
(SHa-2; GNa; FK-1; MC-1) she is both.

I1.H. Maidservant of ZIn #1

In five versions (SHa-2; GNa; FK-1; HR-1; ZK-2) Zin #1’s maidservant is also
named Zin or Z3né: in four of the five cases (SHa-2; GNa; HR-1; ZK-2) the maidservant
is Beko Awan’s daughter, and in one case (FK-1) she is his sister. In GNa Zin #1 has
forty maidservants, all named Zine. In three cases (LC-1; OM; MC-1) - four including
JA — Zin #1’s maidservant is named Melik Reyfian (OM), Melek Rihan (MC-1), or
Reihan(e) (LC-1): in OM and MC-1 she is Beko Awan’s daughter. In two versions (ZK-
3, ZK-2) Gules (or Gule'yisan) is Zin #1’s servant gil. No maidservants are

‘mentioned in five versions (PN; PS; SHa-1; FK-2; EP-2). Maidservants are mentioned,
but left unnamed, in six versions (HM; LC-1; EP-1; HR-2; ZK-1; ZK-2): in HM the
number of unnamed servants in two, while in three versions (LC-1; EP-1; ZK-2) there

are forty unnamed servants.
I1.1. Qeretajdin

Qeretajdin is present in all but one version (PN): in that version his duties are
shared between the Mir and the characters Hasso and Chakko, who are the equivalent
of Qeretajdin and his brothers in other versions. In the Armenian translations (SHa-
1; SHa-2; GNa) he is called Gharatazhdin (Ghara-T'azhdin in GNa) or Tazhdin; in the
Russian translation of EP-2 he is known as Karatadjin. The name seems to mean
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‘Black crown of the religion,’” combining Turkish xara |= ‘black’] with Arabic taj al-
din [tz-ed-din] >#¥RE  [= ‘cown of the religion]l. A formulaic name-plus-epithet

is qarataZdine din (PS) or Qeretajdiné devdin (EP-1) [= ‘Crazy Qeretajdin.
I1.]. Qeretajdin’s brothers {* = betrothed to Zin [#1]}

In most versions, Qeretajdin has two brothers, E'fan and C’ekan: in seven
versions (SHa-1; SHa-2; FK-1; EP-1; EP-2; ZK-1; MC1) it is Cekan who is already
betrothed to Zin #1 when Mem comes onto the scene. E'rfan’s name displays the
following variation: Efan (FK-2; ZK-1); Afan (SHa-2); Arfo (HM); Arfoln] (SHa-1);
‘Irfo/’Arfo (OM); E'fin (FK-1); Arfin (EP-2); E'rif (ZK-3; MC-1); E'reb (ZK-2). Cekan’s
names also displays variation, as follows: C'ekan (FK-2; EP-1; ZK-1); Jakan [§wijuru]
(SHa-2; GNa); C’eko (ZK-3; ZK-2; MC-1); [Chakko] (PN); Cheko (OM); caks (PS); [hésan-]
¢ako(LC-1); Jakoln] (SHa-1); C'ekin (FK-1); Chekin (EP-2). In a few versions, the names
of Qeretajdin’s two brothers resemble word pairs. In two cases they thyme: makd and
cakd (PS); Kakan [Hwjw'k] and Jakan {Jwljw¥] (GNa). The first pair, mako and
cakd, is a reworking of the pair Hasso and Chakko (PN) {also hésan-&3kd (LC-1)l. In
GNa, it is Kakan rather than Jakan who is betrothed to Zin #1.

In two versions (PS; LC-1) Qeretajdin has a third brother as well: mir mahmiud
(PS) and qumsi-béki (LC-1). When all three brothers’ names are rattled off at once, a
rthythmic effect is created: maks, cakd, mir mahmud (PS); hésan-€akd qumsi-baku
(LC-1). In the former, the alliteration in m- is quite conspicuous, while in the latter
¢akdand baki rhyme.

I1.K. J-1, J-2 (% ]-3) are Qeretajdin’s brothers

In EP-2, Arfin (a variant of the name E'rfan) is Zin #1’s brother, and Chekin is
Qeretajdin’s brother, who is mentioned once as being betrothed to Zin #1, after which
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this is forgotten: hence this version lacks motif D.ILD, in which Cekan renounces his
engagement to Zin#1. In HR-1 there is no mention of Qeretajdin’s brothers: instead,
his son is betrothed to Zin#1.

In HR-2 Qeretajdin has no brothers. Likewise in OM, ‘Irfc and Cheko are not
Qeretajdtn’s brothers, but rather princes who, like Mem, have come to try to win Zin
#1’s hand. In PN, on the other hand, it is Qeretajdin who is absent: Hasso and Chakko,
the equivalent of Qeretajdin and his brothers, are the brothers of Mir Sévdin and Zin

#1 in this version.
I1.L. Qeretajdin’s wife (Sitt or Perf)

In six versions (OM; SHa-1; EP-2; ZK-3; ZK-2; MC-1), Qeretajdin’s wife is named
Siti or some variant of it: Sitt (MC-1); Stiy# (ZK-3); Setiya (EP-2); Xattn Estf [Lady Asti]
(OM); Sutin (SHa-1); and Stiya E'reb [Lady Ereb] (ZK-2). In five versions (SHa-2; GNa;
FK-1; EP-1; ZK-1) her name is Peri: Pert (xanim) (FK-1); Khanum Peri (GNa); Pent-
xattn (ZK-1); Xaton Perf (EP-1); Gul Peri (SHa-2). In HR-1 she is called Bégi xanim
(HR-1), while in three versions (PS; FK-2; HR-2) she is mentioned, but not named. In
several versions her name includes a title which means ‘lady”: xanim, xat@n, or sti (in
StiyaE'reb).

In three versions (PN; HM; LC-1) there is no such character: PN lacks a
Qeretajdin, hence it is not surprising that his wife is also absent; in HM Arfo's wife,

who is also Beko Awan’s sister, is mentioned.
ILM. Her relationship to Zin #1

In seven versions (PS; OM; GNa; ZK-3; HR-2; ZK-2; MC-1), Qeretajdin’s wife is
the sister of Zin#1 and Mir Sévdin. In four versions (SHa-1; FK-2; EP-1; ZK-1) she is
the sister of Zin #1 only: these coincide with versions in which Mir Sévdin is Zin #1's
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father. In four versions (SHa-2; FK-1; EP-2; HR-1) it is not stated that the two women
arerelated.

ILN. Qeretajdin’s servants. SeealsoD.1.C.

In eleven versions (PN; PS; HM; LC-1; OM; FK-2; ZK-3; HR-1; HR-2; ZK2;
MC-1) there is no mention of Qeretajdin’s having servants. In five versions (SHa-2;
GNa; FK-1; EP-1; ZK-1) Cawis or Chavush, meaning ‘sergeant or servant’ is part of the
servant’s name: Cawis Mérdin (FK-1; ZK-1); Badin Cawts (EP-1); Chavush (SHa-2);
Ghavaz Chavush [TwLwig 2wiLnig] (GNa). Notice that in SHa-2, Chavush is the
servant's name. In GNa, the servant Ghavaz Chavush is Qeretajdin’s oldest son. Two
servants are mentioned in FK-1: Cawis Mérdin and Badin. There are other, unnamed
servants in four versions (EP-2; SHa-1; SHa-2; GNa): SHa-2 and GNa include both

named and unnamed servants.
I1.O. Zin #1’s homeland (Jezira Bohtan)

Unlike Mem's native city, the name of Zin #1's hometown is quite stable
throughout all the versions. The fullest form, Cizira Bohtan, occurs only in GNa
(Jozira-Boht'an [#pghpw ROSPWL). Bohtan appears as Bota, Botan, or Bohta. Jezira
has a special form in Turoyo: Gziro. Each of the Armenian versions rendered the
name slightly differently: Jzir [(u) Bot'an] [#qhp m. Ropwl] (SHa-1); Chzir u Bodan
[qpp nL RowL] (SHa-2); Jozira-Boht'an [#pqhpw RoSPwL] (GNa). In two cases
(HM; OM) a title accompanies the name: wal4té jezirs botd [= ‘Kingdom of Jezira
Bota'l (HM); Sari Ciziré [= ‘City of Jizir] (OM). The city still stands today: it is known as
Cizre in Turkish, and is part of the newly formed province of $imak, and was
formerly part of the province of Mardin. The city was an important center in the past,
with a small Jewish community closely linked to the Jews of nearby Zakho across the
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border in Kurdistan of Iraq. if one goes there today, I am told, one will be taken to see
Mem and Zin's grave with Beko Awan's thombush stil growing on it.

IL.P. Man sent by Zin #1 to brin Qereta]dinback(hssaZln carries
message). SeealsoD VILB. &D.

Of the six versions in which this occurs, three of them (PN; SHa-1; FK-1)
feature a dervish. In HM, the messengeris a paja [peya = ‘passerby or man’; in ZK-3
he is Zin #1’s baldheaded servant boy [xulamel Keg'elok}; and in ZK-2 he is a poor
boy who exchanges gold pieces for silver ones, to pay taxes to Qeretajdin. In LC-1, the
attestation is so brief that no messenger is specifically mentioned: all we are told is that

Zin took a hodja and dictated a letter to Hasan Cheko [to the effect] “ Y& walla/,

Mir Zendin has thrown Memé into prison, come without delayt” Hasan- Cheko

;ngs ?aratashdm immediately mounted [their horses] and came asking. (LC-1,

It is not specifically stated that the hodja was the messenger, but in any case, a
hodja is a religious man, as are the dervishes in the first three versions mentioned
above. Only in PN and LC-1 is the messenger not killed.

SCENES & MOTIFS

This stage is absent in all but five versions. In 2, occurring in three versions,
Mem’s father is unmarried, ie. without a family (LC-1; ZK-2) or childless (OM).
Through magical means, such as the eating of a magic apple, this lack is liquidated,
and Mem's father obtz;zins a family. This cluster of motifs appears in several folktales
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and romances, such as the story of Shah Ismail!l!. PN (3) exhibits an unusual
accretion: it begins as a folktale and switches midway to what is clearly the story of
Mem and Zin!2. In EP-1 (4, Mem is bom through an heroic birth a la Lord Raglan!3;
his mother is impregnated by the sea foam; gives birth to him through her mouth;
and abandons him on the seashore, where he is found and reared by Al-Pasha. Here,
as in 2. above, Mem'’s father is childiess.

B. Preparatory stage — Mukhurzemin
B.I. Mem and Zin # discover one another

B.I.A. Discovery of Mem and Zin.

The statistically most common way that Mem and Zin are brought together is
at the hands of three birds, usually doves, although the number and species does vary
a bit (1. : SHa-1; SHa-2; FK-2; FK-1; EP-1; ZK-1; EP-2; OM; GNa; LC-1). [B.1B] The ten
versions in which this scenario appears are evenly divided as to which of the two
lovers the doves notice first: in five, they notice Mem first, and in five, they notice
Zin first. An altemative way that Mem and Zin discover one another is through the
jinn (2. : ZK-3; HR-1; HR-2; ZK-2), who are commanded by their king to bring the two
to him, so that he may see if they are in fact as beautiful as he had heard; once he sees
them and is convinced of their beauty, he orders his jinn to take them both to Mem'’s
room, where they wake up in each other’s arms. In two versions (3. : PS; MC-1), rather

11For a Kurdish verson see “Shah Ismail and Qamberta® in: DN. MacKenzie Kurdish [Dialect
Studies1I (London et al. : Oxford University Press, 1962), pp. 4-3% also a Turkish folktale, EB Type
247,

12The foktale is as yet unidentified.

13Lord Fitzroy Richard Somerset Raglan.” The Hero of Tradition,” Folklore, 45 (1934), 212-31; reprinted
in: Alan Dundes {ed) The Study of Folkiore (Englewood Qliffs N.J. : Prentice-Hall, c1965), pp. 142-57.
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than the jinn, two angels bring them together. PN (4) is once again anomalous: here
Mem leams of Zn through a merchant from Mosul. This closely resembles a Turkish
folktale, EB Type 188 Hiisnia Yusuf. As mentioned earlier in this chapter, doves, jinn,
and angels are allomotifs filling the same motifeme slof; this is also an example of
Thompson'’s variation type #11 animals and ogres or demons may be shifted

B.I.C. Mem & Zin argue: Who has come to whom?

This motif is absent in two versions (PN; HM). In FK-2 (2), the argument is
substituted by a polite debate. With these three exceptions, the argument between
Mem and Zin is a standard part of the story. Zin’s coming to Mem rather than the
other way around implies that she is the pursuer.

B.L.D. Argument resolved by a proof.

"The two most common allomotifs for proving their whereabouts are: (1.) They

count the number of minarets in the city: there are 366 in Mukhurzemin, and only 66

.in Jezira Bohtan; and (2.) Zin calls her servants, and after no one answers, Mem calls

his, and he immediately answers. In two more versions (3. : LC-1; OM) calling

someone plays a part. EP-2 (4) and SHa-1 (5) exhibit unusual departures from the
norm. The whole motif is absent in two more versions (PN; HM).

B.LE. Exchange of rings and vows; exchange initiated by [Mem or ZIn].

Menm initiates the exchange of rings in only two versions (1.a. : FK-2; PN),
whereas Zin takes the initiative in six versions (2. : PS; FK-1; EP-2; EP-1; HR-1; ZK-1).
The most common scenario, however, a mutual exchange, appears in nine versions
3. : LC-1; OM; SHa-1; SHa-2; GNa; ZK-3; HR-2; ZK-2; MC-1). Only one version (HM)
lacks this motif.
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B.LF. Items exchanged

In fourteen versions, only rings are exchanged. However, in three southem
versions (2. : PS; OM; MC-1) both rings and handkerchiefs are exchanged. As HM does
not begin until B.IILC, it is not surprising that it lacks this motif.

B.1.G. Zin #1 tells Mem to come after her

This motif is absent in twelve versions and present in six, of which 1. and 2.
include the threat that Zin #1 will marry someone else unless Mem comes after her.
Although not fully developed, this must be connected somehow with Zin #1's
betrothal to Qeretajdin’s brother Cekan {J-2]. It is reminiscent of Motif N681.
Husband returns home just in time to forestall wife’s wedding to
another, which appears in the Odyssey. In allomotifs 3. and 4. Zin #1 is depicted as
playing the coquette, whereas in 5. she seems timidly hopeful.

B.IL It was not just a dream
B.ILA. Proof that Mem and Zin’s visit was not just a dream

Mem discovers Zin #1’s rings on his finger in six versions (1. : PS; FK-2; FK-{;
EP-2, EP-1; ZK-1), and Zin #1 discovers Mem's ring on her finger in only one version
(3.: MC-1). There are three versions in which both Mem and Zin #1 discover one
another’s rings on their finger (2. : LC-1; OM; GNa). 1t is interesting to note that these
same three versions are among the nine versions in which the exchange of rings is
mutual: for those three versions, such mutuality is a type of parallelism, perhaps a
stylistic feature. There are two versions (4. : ZK-3; HR-2) in which Mem knows that
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2in #'s ring is on his finger, without having to discover it there. The whole motif is
absent from six versions (PN; HM; SHa-1; SHa-2; HR-1; ZK-2).

B.I1.B. As a result

In three of the six versions in which Mem discovers ZIn #1’s ring on his finger,
he faints (2. : FK-2; FK-1; EP-1); in two more (PS; EP-2), no result is mentioned; in one,
Mem falls lovesick (1. : ZK-1). Mem falls lovesick in two other versions, one because
he knows he has her ring (HR-2), and one without any prompting (SHa-2). Both Mem
and Zin fall lovesick in two of the three versions in which they discover each other’s
rings (3. : OM; GNa). The result in the one version (4. : MC-1) in which Zin discovers
Mem’s ring is that she becomes morose. In SHa-1 (5.) Mem falls in love ‘when he
awakes to find Zin #1 gone: this does duty for B.IL.A. (discovery of the ring) and B.IL.B.
(its result) in this version. In ZK-3 (6) Mem gives his servant Bengin an ultimatum
that if he doesn't find Zin #1 for him, Mem will have his head; in this version Mem’s
father is also given an ultimatum, as will be seen below. In ZK-2 (7.) we have another
interesting variation: Mem goes to his father’s diwan and tells what happened during
the night; he swears that if he is lying he will go blind and lame, but if he is telling
the truth, the judge and mufti will be so afflicted; the judge and mufti go blind and
lame, which shows that God is supporting Mem.l4  This motif is lacking in six
versions (PN; PS; HM; LC-1; EP-2; HR-1).

B.IL.C. Party in Al-Pasha’s garden for Mem to choose bride

In ten versions (eleven counting the footnote in SHa-2) Al-Pasha throws a
party for Mem in his garden, and orders all the unmarried girls [qiz] and married

14God revokes his support for Mem later on in this version. See D.VIILA. below.
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women [bk] in the kingdom to attend it. In four of these versions (2), Mem is to
throw an apple at the girl he wants. This motif, for which of. Motif H315. Saifor fest:
apple thrown indicates princess’s choice is reflective of a custom which is still
practiced. Inthree versions (2.a,, c-d. : SHa-1; FK-1; MC-1) he doesn'’t throw the apple
at anyone. In FK-2 (2.b.), he throws it at the wall m anger, and it lands with such force
that it bursts into a million pieces. In three versions (MC-1; ZK-3; HR-1), one of which
overlaps with the apple motif, Al-Pasha goes out in search of Zin #1 for Mem: in ZK-3
(3.a), Mem gives his father seven days’ respite to find her, similar to his threat to
Bengin (see B.I1.B. above), and in HR-1 (3.b.), he threatens to disown his father unless
the latter finds out where Jezira Bohtan is. Whereas in ZK-3 Al-Pasha fails in his task,
in HR-1 he stays in an inn where he meets a merchant who has just come from Jezira
Bohtan, so he comes back successful in his mission. Perhaps the scenario in PS (4) is
the simplest of all: Al-Pasha tells Mem that he will request the hand of whichever girl
Mem wants to marty. The entire motif is absent in four versions (PN; HM; LC1; HR-
2).

B.II1. Mem prepares for trip
B.III.A. Mem chooses a horse

In three versions, Mem already has a horse (2. : PS; ZK-3; MC-1). In six
versions (1. : SHa-1; GNa; FK-2; FK-1; EP-1; ZK-1), Mem chooses a scrawny horse from
the royal stables, which he instructs the stablehands to water copiously and care for for
acouple of weeks, after which he becomes a fine riding horse, cf. Motif D1868.1. Nag
becomes riding horse He names the horse Bor, a word which means both “horse”
and “gray.” In OM, he chooses a gray horse [espi borl: here the quality “grayness”

replaces scrawniness as well as tying into the horse’s name in the other versions. In
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two versions (3. : LC-1; ZK-2), Mem's horse comes from the sea and is named Bozé
Rewal [ or Bozé Rewan|, cf. Motif B184.1.3. Magic horse from water world In the
Turkish epic Kéroghu, allomotifs 1. and 3. are combined: 2 fine mare from the sea is
captured, and is brought to the royal stables; the foal of that mare looks very thin and
frail, but because Koroghr's father, the royal stablekeeper, knows what fine stock it is
from, when the bey of Bolu orders him to bring him the finest horse in the stable, he
bringshimtheﬁaﬂfoal;thebeyofBolubecom&sﬁniousmdpmﬁsh&s the
stablekeeper by having him blinded. The method by which Mem acquires a horse in
EP-2 (4.) is unique: a mare tells him to go to a ravine in the mountains and choose one
of her sons. This motif is absent in five versions (PN; HM; SHa-2; HR-1; HR-2).

B.IIL.B. Mem acquires items for trip [in order of acquisition]

In eight versions, Mem acquires a saddle and/or hamess, suit, and sword, in
various orders and combinations. In PS (4) and ZK-2 (5) he already owns these
jtems, and they are brought to him: hence in PS, Mem already has both a fine horse
(see B.IILA. above) and fine items for his trip. In six versions (1.-3. : GNa; FK-1; FK-2;
EP-1; EP-2; ZK-1), he goes to the saddlemaker, tailor, and blacksmith and orders fine
items for his trip, requesting them by a certain date. This motif is absent in ten
versions (PN; HM; LC-1; OM; SHa-1; SHa-2; ZK-3; HR-1; HR-2; MC-1).

B.II1.C. Mem’s parents’ reaction to his trip

In five versions (1. : FK-2; FK-1;" ZK-1; GNa; EP-1) Al-Pasha tries to prevent
Mem from leaving by bolting the city gates and chaining down Mem's horse [Borl. In
three versions (2. : HM; ZK-3; ZK-2) Al-Pasha curses the trip: in one of these (ZK-3),

Mem's mather also curses it; in another (ZK-2), however, she encourages Mem to
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go.15 In two versions (3.4. : OM; HR-2) one or another of his parents asks him not to
go, but gives him help in the form of money or a blessing when he actually does go.
Only in SHa-2 (5.) does Mem have the blessing of both of his parents. The motif is
absent from seven versions (PN; PS; LC-1; SHa-1; EP-2; HR-2; MC1).

B.I11.D. Mem's temporary escorts on the trip: they turn back

In five versions (1. : SHa-2; PS; GNa; ZK-2; EP-1) Mem sends the men home: he
prefers to be alone. In three versions (2: OM; ZK-3; HR-1) he does not request their
departure, but every day (OM; HR-1) or every hour (ZK-3) one of them turns back, as
prearranged with Al-Pasha, in a futile attempt to induce Mem to return. This motif
appears in four more versions (3.-6. : PN; LC-1; SHa-1; MC-1), but each is different
enough to be classed separately. In three of them (3.-5. : PN; LC-1; SHa-1) Mem's
escorts only accompany him up to a certain point, after which they turn back. In SHa-1
(6.) Al-Pasha sends men to frighten Mem, but he eludes them by taking a different
route: this is a different strategy by Al-Pasha to achieve the same goal, ie. te induce
Mem to return home. The motif is absent from six versions (HM; FK-2; FK-1; EP-2;
HR-2; ZK-1).

C.I.A. Horse talks; Wounds from chains

In nine versions (1. : SHa-1; SHa-2; GNa; FK-2; FK-1; EP-1; ZK-1; ZK-2; MCA1)
Bor is granted the gift of speech and tells Mem that he cannot continue because of the

15Note that it is at this paint that HM begins
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chains which are still fastened to his legs. [Cf. Motif B211.1.3. Speaking horse] The
image of a miraculous horse galloping as fast as an airplane, even though his feet are
in fetters, is one of the most vivid images in the stcry of M&Z. In PN (2) also, the
horse speaks, but here he has something different to say: he tells Mem to go home,
furthering the purpose outlined in B.IILD. above. In EP-2 (3.) the chains fall off before
they leave Mukhurzemin. This motif does not appear in seven versions (PS; HM;
LC1; OM; ZK-3; HR-1; HR-2).

C.1.B. Mem stops and treats Bor’s wounds

In eight versions Mem stops and treats Bor’s wounds. In three of those eight
(SHa-1; SHa-2; GNa) Mem ignores Bor's complaints for a time, finally giving in. In PN
(3.) Mem stops twice: the first time he feeds his horse, and the second time a snake
climbs up Mem’s leg. The motif is absent from nine versions (PS; HM; LC-1; OM; EP-2;
ZK-3; HR-1; HR-2; ZK-2). See also D.VIILA.

C.1.C. Bor’s wounds heal

In five versions (1. : FK-2; FK-1; EP-1; ZK-1; SHa-1) Mem washes and binds
Bor’s wounds with a handkerchief, and puts him out in the meadow to graze. In two
versions (2. : SHa-2; GNa) the doves from B.1 A 1. reappear and supply feathers which
Mem dips in water and applies to Bor’s wounds, which magically heal. In one version
(3. : MC-1) Xidir, another donor figure, comes to help. This motif does not occur in ten
versions (PN; PS; HM; LC-1; OM; EP-2; ZK-3; HR-1; HR-2; ZK-2).

C.I1. People encountered along the way

C.IL.LA. Mem asks farmer how far it is to Jezira Bohtan
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In twelve versions, Mem encounters a farmer or ploughman and asks him
either what the name of that place is, or how far it is to Jezira Bohtan; the farmer
replies that the place is Jezira Bohtan (or that it is close by); Mem gives the farmer
some gold as a reward for the good news. In seven ofthem (1.a-b. : SHa-1; SHa-2; EP-2;
HR-1; MC-1; GNa; FK-2) that is all that happens. In OM (1.c) the ploughman is with
his son, and they have been sent there by Qeretajdin’s wife Ladi Asti for the express
purpose of meeting Mem. In two versions (2. : ZK-1; EP-1) Mem comes back a second
time to ask another question: in EP-1 2b.), the farmer thinks that Mem wants to kill
him and take back the gold, and tries to flee; in FK-1 (2.c.) Mem almost comes back to
ask another question, but changes his mind. In PS (1.d) Mem encounters a gentieman
[juamereg] instead of a farmer. In ZK-3 (3.) he encounters two different people, one an
old man, the other a farmer. In ZK-2 (4.) three people cross his path: an old man
(Xizir), a porter, and a miller; Mem asks them how far it is to Jezira Bohtan; the porter
saysitis still far, and Mem, displeased with this news, frightens him with his sword,
for which action he [=Mem] falls from God’s favor; the miller says it is near, and Mem
rewards him with gold because of the good news. This motif is absent in four versions
only (PN; HM; LC-1; HR-2).

C.ILB. Determining where Mem should stay in Jezira Bohtan

Two altemate scenarios appear at this point in the story: a) Mem meets up with
Qeretajdin; or b) Mem meets up with Zin #2, the daughter or sister of Beko Awan. In
four veﬁm (1.ac. : FK-1; ZK-1; FK-2; EP-1), Mem encounters Qeretajdin who is out
hunting. Mem successfully intercepts Qeretajdin’s quarry, and they meet, quarrel, and
part as friends: Mem winds up being Qeretajdin’s guest in Jezira Bohtan. In one more
version (1.d. : GNa) the same occurs, except that Qeretajdin is not angry that Mem
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intercepts his quarry. In ZK-2 (1.e) Qeretajdin, Mir Sévdin and Beko Awan are out
hunting together when Mem meets them. In three more versions (2. : OM; MC-2; ZK-
3) Mem asks Zin #2 [Beko Awan's daughter or sister] where he should stay (see C.IIL
below). In PS (3.) he asks the gentleman he meets up with (see C.ILA.d. above) where
to stay in Jezira Bohtan. The entire motif is absent from eight versions (PN; HM; LC-1;
SHa-1; SHa-2; EP-2; HR-1; HR-2).

C.I1.C. Qeretajdin’s identity is or is not revealed at time of first meeting
with C.I1.B.1]

In three versions (FK-1; ZK-1; ZK-2), Qeretajdir: reveals his identity to Mem. In
two more versions (FK-2; EP-1) his identity is revealed to the audience, but not to
Mem. In GNa (3) his identity is not revealed at all. This motif only occurs with
CILB1.

C.I11. Encounter with Beko Awan’s Zin (Zin #2)[seealsoII. F.-H.]
C.IILA. Zin #2 tries to trick Mem at entrance to Jizira Bota

For the motif of Zin #2 being mistaken for Zin #1, see also in D.LE. and D.ILA3-
4. In three versions (SHa-1; FK-1; EP-1) of the fifteen (1.-2) in which this motif
appears, Zin #2 has already been mentioned earlier. In ZK-3 and HR-1 (2), she tests
Mem's gallantry by spreading her laundry on the road, in order to see how he reacts: in
both cases, he shows his good breeding by making a detour. In three more versions
(3-5.: LC-1; OM; ZK-2) something transpires which is obviously cognate. In ZK-2 (3)
Zin #1 plays a trick on Mem, and Mem mistakes Zin #2 for her: this is the only
version in which it is Zin #1 who tries to fool Mem. In OM (4) Mem deceives
himself: Zin #1’s maidservant, called Melik Reyhan in this version, explicitly states
that she is not Zin#1, but Mem insists that she is. In LC-1 (5. Mem meets an unnamed
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girl at the river who claims to be Zin #1; Mem does not believe her, and guesses that
she is Zn #1's maidservant. The latter three (3.-5. : LC-1; OM; ZK-2) all involve some
sort of displaced element in which the common element of intersection is Zin #2 [Zin
#1's maidservant] being mistaken for Zin #1. This motif is absent from two versions
only (PS; HM).

C.I11.B. Place where Mem encounters ZIn #2

In ten versions (1. : SHa-1; SHa-2; GNa; FK-1; EP-2; ZK-3; HR-1; HR-2; ZK-};
ZK-2), Mem encounters Zin #2 at a well, fountain, or spring [kantl In five more
versions (2. : PN; LC-1; OM; FK-2; MC-1) they meet by the river. In EP-1 3.) Zin #2is on
a bridge when Mem approaches her. In all three cases, Zin #2 is near a water som'oe

C.IIL.C. Activity ZIn #2 is engaged in

Zin #2 is engaged in some sort of woman’s work. In three versions (1.a. : SHa-
1; GNa; FK-1) she is spinning; in eight (1b.-2.a-b. : FK-2; ZK-1; PN; HR-1; MC-1; OM;
ZK-3) she is washing; in one (3. : EP-1) she is sewing; and in three (4. : EP-2; HR-2; ZK-
2) she is drawing water. If we divide the allomotifs differently, in five versions (1. :
SHa-1; GNa; FK-1; FK-2; ZK-1) she is handling wool, and in five (2. : PN; HR-1; MC-1;
OM,; ZK-3) she is doing laundry. In SHa-2 and LC-1 (5) it is not stated what she is
doing.

C.II1.D. Mem asks Zin #2 where his ring is

In five versions (1.-2. : FK-2; FK-1; EP-1; ZK-1; SHa-2) (six including the GNa
footnote [1.d.D she claims to have lost Mem'’s ring accidentally while at the water
source. Inone (3. : GNa) she says that she left it at home. In MC-1 (4) this is replaced
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by Zin #2's reproaching Mem for not remembering who she is. The motif is absent
from eleven versions (PN; PS; HM; LC-1; OM; SHa-1; EP-2; ZK-3; HR-{; HR-2; ZK-2).

C.IILE. Final words

In six versions (1. : FK-2; FK-1; ZK-1; ZK-3; EP1; LC-1) Zin #2 asks Mem to take
her with him when he goes. In four of the six (FK-2; FK-1; ZK-1; EP-1) she will goas
Zin #1’s maidservant, and in one (ZK-3) as the wife of his own servant Bengin. In
GNa (2.), Mem knocks her down when she tries to prevent him from passing. This
contrasts with the two versions (ZK-3; HR-1) mentioned above in C.IILA. in which she
tests Mem's gallantry by spreading her laundry on the road, in order to test his reaction
to having his path blocked. In those two cases, he acts politely, stepping around her
laundry, whereas in this case he behaves violently to being hindered. This motif does
not appear in eleven versions (PN; PS; HM; OM,; SHa-1; SHa-2; EP-2; HR-1; HR-2; ZK-2;
MCA1).

D. Main stage - Jezira Bohtan
D.1. Mem arrives in Jeztra Bohtan

D.L.A. Mem’s host in Jezira Bohtan [seeC.I1.B.above]

Qeretajdin’s house is the most commonly attested place where Mem stays in
Jezira Bohtan, appearing in twelve versions (1. : PS; SHa-1; SHa-2; GNa; FK-1; EP-2; EP-
1; ZK-1; ZK-3; ZK-2; OM; HR-1). In LC-1 (1.c) Mem stays with Hasan &akd, Qeretajdin’s
brothers. Of the twelve versions in which Mem stays with Qeretajdin, in two he
almost ends up staying elsewhere: in OM (1.d) he originally heads for Beko Awan's
house, but finding no_ one at home, he goes to Qeretajdin’s; in HR-1, Mem first goes to
the mosque, where Zin #2 finds him and takes him to her father Beko Awan’s house,
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telling him that Beko Awan is Qeretajdin; when the lie is discovered, he goes to
Qeretajdin’s house. In ZK-3 and ZK-2 (1.b.) Qeretajdin tests Mem's honor by sending
his own wife to Mem's room, but Mem acts honorably and sends her away, thereby
winning Qeretajdin’s trust. In two versions (2. : FK-2; PN), Mem stays with Mir
Sévdin instead: this is not so surprising in PN, because there is no Qeretajdin in that
version; however, FK-2 is anomalous in this respect. In MC-1 (4) Mem stays seven
days with Qeretajdin, then seven days with Mir Sévdin. In HR-2 (5.), Mem stays first
with Beko Awan, then with Mir Sévdin: this is reminiscent of HR-1, in which Mem is
taken to Beko Awan's first. In one version (3. : HM) Mem is solely Beko Awan's guest.

D.1LB. Jealousy of Mir

In ten versions (1. : OM; SHa-2; GNa; EP-2; EP-1; ZK-3; ZK-1; PS; FK-1; MC-1) the
Mir is jealous because Qeretajdin has not been to see him in several days. In ZK-2 (2)
the Mir is jealous because Mem has opted to stay with Qeretajdin rather than with
him. In LC-1 (3.a) instead of the Mir’s feeling jealous, he invites Mem to his house
along with Qeretajdin and his brothers. In SHa-1 (3.b.) Qeretajdin suggests that they all
go to the Mir’s diwan, hence the Mir's jealousy is avoided in this version also. The
motif does not ocaur in five versions (PN; HM; FK-2; HR-1; HR-2).

D.1.C. Servant hit on head by Qeretajdin’s wife with ladle

In five versions (1. & 3. : SHa-1; SHa-2; GNa; EP-1; ZK-1) Qeretajdin’s wife hits
the Mir’s servant on the head with a ladle when the Mir sends him to summon Mem
to his diwan. In two versions (2. & 3. : SHa-1; FK-1) Qeretajdin’s wife sends a servant
to the Mir's diwan to inform Qeretajdin that he should come home immediately,
because he has a guest. In SHa-1, this motif occurs twice, once in each of the above
scenarios. In ZK-2 (4.) Qeretajdin’s wife hits Qeretajdin himself on the head with a
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shoe, for not trusting Mem (see DLA.1b. above). This motif is absent from eleven
versions (PN; PS; HM; LC-1; OM; FK-2; EP-2; ZK-3; HR-1; HR-2; MC-1).16

D.LD. Mir Sévdin is very fond of Mem

It is explicitly stated that the Mir is very fond of Mem in ten versions (1. : PN;
PS; OM; SHa-2; GNa; EP-2; EP-{; HR-2; ZK-1; MC-1). Inancther three versions (2. : FK-
2; FK-1; ZK-3j it is clear from the context that this is implicit. The Mir is undecided as
to what he thinks of Mem in SHa-1 (3.), and the motif is lacking in four versions (HM;
LC-1; HR1; ZK-2).

D.LE. Mir Sévdin offers Mem a gift

In three versions (1. : GNa; EP-2; EP-1) Mir Sévdin lets Mem choose his own
gift. In another three versions (2. : FK-1; SHa-l; SHa-2) Mir Sévdin offers Mem a
whole principality to rule. Whereas in the latter case the Mir treats Mem as an equal,
in PS (5) he wants Mem to serve as his tobacco and pipe bearer, until Qeretajdin
informs him that Mem is his equal in rank. In OM (3) the Mir offers Zin #1 to Mem,
but because Beko Awan has spread rumors that she has leprosy, Mem politely refuses.
Tn two versions (4. : ZK-3; ZK-2) Zin#2 is offered to Mem, but he mistakes her for Zin
#1, and accepts the offer until the error is discovered later. The motif is absent from
eight versions (PN; HM; LC-1; FK-2; HR-1; HR-2; ZK-; MCA1).

D.LF. Mem takes as gift a position [that enables him to be near Zin #1]

In four versions, Mem requests a position as cook or coffee server in the diwan
(1.a-d.: GNa; SHa-2, EP-1; FK-1). In some versions (e.g. ZK-1) he had a similar job in

165e0 the section on proverbial usages in Chapter One.
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his father’s diwan. In one version (1.e. : SHa-1) he requests tc be a gavazg[=servant or
doorman]. Ironically, whereas in PS in D.LE. above a position serving the Mir was
considered beneath Mem, in the five versions mentioned so far in conjunction with
the current motif, Mem chooses a position which is beneath his social standing: what
is important to him is being near Zin #1, regardless of what job he has. In EP-2 3)
Mem requests a fur cloak!”. Two versions in which Mem's high status is preserved
are OM(2), in which he requests to be leader of the hunt, and PS (4.), in which he is
given a seat of honor opposite the Mir in his diwan. In two cases (SHa-1; EP-2) Mem
has been advised beforehand by Zin#1 regarding what to request.

D.L.G. Mir Sévdin stands up when Mem enters

This is present in seven versions (1. : SHa-2; GNa; FK-2; EP-1; ZK-3; ZK-1; FK-1),
and absent in eleven (PN; PS; HM; LC-1; OM; SHa-1; EP-2; HR-1; HR-2; ZK-2; MC-1).
Qeretajdin presents the possibility that the Mir will unwittingly stand up when Mem

enters the diwan in the form of a wager.

D.1.H. Handkerchief as proof

The Mir denies having stood up when Mem entered the diwan, but by placing
a handkerchief on his seat when he stands up, Qeretajdin has proof that it happened.
It is curious that the Mir is uniformly unaware that he has stood up. This exhibits the
same distribution as in DIG. above. Cf Motif H113. Jdenfification by
handkerchief.

D.Il. Mem gets token from Zin #1 and wins Qeretajdin’s approval

17An explanation of this is offered in the section of this chapter entitled “Notes on the Different
Versions of M&Z Used in the Study,” under EP-2
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D.ILLA. Mem and Qeretajdin + brothers sit on balcony; Zin’s caravan
passesby

In seven versions (1. : SHa-1; SHa-2; GNa; FK-2; EP-1; ZK-1; FK-1) Zin #1 passes
by with a caravan of pots and pans to wash at the well while Mem, Qeretajdin and his
brothers sit on the balcony and watch; Mem says that he wants to ambush the caravan
and collect a tax from it, which angers the brothers, because Zin #1 is still betrothed to
Cekan. In two versions, there is no anger: in OM (2.a), ‘Irfo and Cheko, who are not
Qeretajdin’s brothers, but rather rival suitors for Zin #1's hand, are not angered by
what Mem says; in LC-1 (2.b.) Hasanako encourage Mem to go water his horse at the
spring as an excuse totalk to Zin #1. There are two versions in which Zin #1 and Zin
#2 are confused at this point: in ZK-2 (3.) this scene is confounded with ClIIL, when
Mem encounters Zin #2 at a water source before entering Jezira Bohtan; in ZK-3 (4)
Mem agreesto marry Zin #2 rather than Zin #1, an error later comected. The motif is
absent from seven versions (PN; PS; HM; EP-2; HR-1; HR-2; MC-1).

D.ILB. Task: Mem must get a token (piece of jewelry) from Zin #1

In eight versions (1.-2. : PS; OM; SHa-1; SHa-2; FK-2; FK-1; EP-{; ZK-1) Mem
must bring back a token of Zin #1's love for him, or else he will be beheaded. In two of
those versions (2. : SHa-1; FK-1) Mem imposes this task on himself. In GNa (3) Mem
has two tasks to perform: a) he must bring stored grain from the town of Sakhlan and
fight off an ambush on the way, and b) he must get a gold piece from Zin #1. In ZK-3
(5) Zin #1 writes Mem a letter in which she informs him that he has mistaken the
servant [Zin #2] for the mistress [Zin #1]; as proof he is to come see both of them in the
royal garden. ZK-2 and MC-1 will be treated in D.IL.C. below. This motifis absent from
six versions (PN; HM; LC-1; EP-2; HR-1; HR-2).
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D.IL.C. Zin #1 gives Mem jewels she was wearing

In ten versions (1. : PS; OM; SHa-1; SHa-2; GNa; FK-2; EP-1; ZK-1; EP-2; FK-1)
Zin #1 gives Mem her adomments (gold coins) as a token of her love for him. The
idea of something of valuable being given as a token is preserved in ZK-2 (2) in a
slightly different context: Qeretajdin gives Beko Awan two gold pieces as a token of
Mem'’s betrothal to Zin #2. In MC-1, Zin #1 throws two bouquets into the air, one red
and one yellow; if Mem catches the red one, they will achieve their goal in this world;
if he catches the yellow one, they wiT! achieve their goal in the next world; he catches
the yellow one. The yellow bouquet is a token of Mem and Zin's union, just as the
gold coins from Zin #1’s adomments are: the gold coins Qeretajdin gives Beko Awan
(for the wrong Zin) also symbolize such a union, but between Mem and Zin #2. This
motif is absent in six versions (PN; HM; LC-1; ZK-3; HR-1; HR-2).

D.ILD. Cekan rencunces his betrothal to Zin #1, gives her to Mem (with
I1.J & I1.K of Dramatis Personae)

In six versions (1. : SHa-1; SHa-2; GNa; EP-1; FK-1; ZK-1) Cekan renounces his
betrothal to Zin #1, giving her to Mem. In two of the six (1.c. : SHa-2; ZK-1) Cekan
objects first, but ultimately renounces his claim on Zin #1. As allomotifs to this, in
OM (3)) ‘Irfo and Cheko, rival suitors for Zin #1’s hand, renounce their intention to
pursue Zin #1, and in HR-1 (2)) Qeretajdin nullifies his son’s engagement to Zin #1,
both so that Mem may have her. In a similar vein, in ZK-2 (5.) Mem renounces his
engagement to Zin #2. Cekan’s renunciation of his engagement to Zin #1 signals that
Mem has won complete acceptance by Qeretajdin and his brothers: in FK-2(4.)itis this
result that appears in place of Cekan's renunciation. This bears comparison with
another way in which Mem wins the approval of Qeretajdin, in D.LAb. above:
Qeretajdin tests Mem by having his own wife adorn herself, then sending her to tempt
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Mem; when he leamns that Mem has sent her away, i.e. renounced any claim on her,
he wins Qeretajdin’s total trust and support. Both in the present scene and in D.LAb.,,
a man’s foregoing of a claim on a woman is connected with eaming approval at the
hands of another man. This motif is absent in eight versions (PN; PS; HM; LC-1; EP-2;
ZK-3; HR-2; MC-1). Cf. Motif P311. Sworn brethren

D.II1. Hunting expedition (#2); Mem’s feigned illness
D.IT1.A_Hunting expedition (#2)

This motif occurs in some form in all versions. In seventeen out of eighteen
cases, it is a hunting expedition that Mir Sévdin invites all the able-bodied men to join
him in: the point at which this section occurs varies greatly from version to version.
In SHa-2 (3.) both a hunting expedition and a jireed match (similar to a jousting
tournament) take place. In ZK-3 (2.) only the jireed match takes place.

D.III.B. Mem’s feigned illness

There are two major realizations of this motif: a) Mem stays home; b) Mem sets
out with the others, but comes back early. In eleven versions (1. : PS; HM; OM; SHa-1;
SHa-2; GNa; FK-1; EP-2; EP-1; ZK-1; MC-1) Mem does not go on the hunting expedition
at all, claiming illness as the reason. In four cases, his feigned illness is his own idea
(SHa-2; GNa; FK-1; MC-1); in four cases, it is Zin #1's idea (OM; SHa-1; EP-2; EP-1); in
one case it is suggested to Zin #1 by Beko Awan (ZK-1); in two cases Qeretajdin is in on
the idea (HM; PS). In three versions (2. : LC-1; ZK-2; HR-1) Mem sets out with the
other men, then turns around and comes back: in ZK-2 (2.a.) this is due to a headache;
in LC1 (2b.) Hasan caké send Mem home; and in HR-1 (2.c) Mem goes against
Qeretajdin’s will by turing back. In the two jireed matches, each occurrence has a
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slightly different outcome: in ZK-3 (3.a.) Mem falls from his horse, as suggested to him
by Qeretajdin; in SHa-2 (3.b.) Mem hides under his horse, as suggested to him by the
horse himself. The entire motif is absent in three versions (PN; FK-2; HR-2).

D.II1.C. Purpose of hunting expedition (#2)

In three versions, the purpose of the hunting expedition is to test Mem's
mantliness (1. : SHa-1; FK-1; HR-1). In FK-1 (1.b.) it is stated that he may have Zin #1 if
he is manly enough. In HR-2 (2 the purpose is to get everyone tc leave for a while,
so that Mem and Zin #1 can be alone together. In GNa (3.) Beko Awan plans to do
away with Mem during the hunt, and to make it iook like an accident. In the
remaining thirteen versions (PN; PS; HM; 1.C-1; OM; SHa-2; FK-2; EP-2; EP-; ZK-3; ZK-
1; ZK-2; MC-1) no specific purpose is mentioned.

D.II1.D. Site of Mem and Zin #1's rendez-vous

In ten versions (PN; PS; HM; OM; ZK-3; ZK-2; MC-1; LC-1; HR-1; HR-2), Mem
and Zin meet in the diwan of the palace. Although the diwan generally belongs to the
Mir, in LC-1 (1.b)) it is the diwan of Hasanéako, and in HR-1 (1.c) it is the diwan of
SittiyeZin. In HR-2 (1.d.) the location is more generalized, taking place in the palace.
In eight versions (SHa-1; SHa-2; GNa; FK-1; FK-2; EP-2; EP-1; ZK-1) Mem and din's
tryst takes place in the Mir's garden. The diwan variant seems to occur in southern

versions, the garden variant in the north.
D.IILE. Reason why the hunting expedition (#2) is cut short

There are four versions (PN; HM; LC-1; OM) in which the hunt is not cut short,
but rather comes to a normal end, at which time the participants return home. In the

remaining fourteen ver510ns however, the hunt comes to an early end, for one of



M.L Chyet Mem @ Zin : Doves, Jinn, or Angels? 257

three reasons: a) due to inclement weather (PS; SHa-1; ZK-1; SHa-2; FK-1; EP-1); b) due
to the machinations of Beko Awan (HR-2; EP-2; HR-1; GNa; FK-2; EP-1; ZK-3; ZK-2); or
¢) because the Mir does not want to go hunting without Mem (MC-1).

In the first instance, there is a connection between hunting and rain- or
hailstorms. In olden times, it was believed that if one went out hunting, this could
cause it to start raining. We see this in the Mu'allagah (pre-Islamic Arabic ode) of
Imre’ al-Qays, in which it begins to rain while he is out hunting!8. So also here,
while the hunters are out hunting, a rainstorm (PS; SHa-1; ZK-1) or hailstorm (SHa-1;
FK-1) suddenly appears, or else Beko the villain suggests that it will soon rain (EP-1),
forcing the hunters to seek shelter in the Mir's garden at the edge of the city, where
Mem and Zin just happen to be having a tryst. The storm is generally connected with
D.IILD.2,ie. the garden rather than the diwan as the place of Mem and Zin’s rendez-
vous: in only one version (PS) do they retum to the diwan because of a rainstorm.
EP-1 forms a link between the rainstorm allomotif and the allomotif of Beko Awan's
interference, because he says “My mir, it will rain a lot, let us ride to your garden of
Torkirt and dismount. I just saw two young fawns in your garden. We can capture
them, and make a meal out of them, until the rain stops.”

Beko Awan’s manipulations take many different forms: in HR2 Q2a)
everyone turns back simply because of Beko Awan's suggestion that they doso;in EP-2
(2b), he slanders Mem; in HR-2 (2.c) he claims that the hounds cannot follow the
scent. It is interesting to note that in some versions (e.g, ZK-1) Beko Awan stays
behind to spy on Mem and Zin: in such a case the rainstorm performs the function
that Beko Awan does here. In three versions (GNa; FK-2; EP-1) Beko Awan tells the
Mir that the deer to be hunted are in the garden: the deer are a reference to Mem and

18This idea originally comes fram Professor James Monroe, Department of Comparative Literature
University of California Berkeley.
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Zin. This scenario is connected with the tryst in the garden [D.II1.D.2], whereas the
following occurs only in connection with the tryst in the diwan [D.IILD.1.]. In ZK-3 and
ZK-2 2.e.) Beko Awan makes a bet with his men to pursue him to Mir Sévdin’s diwan
with instructions that if they overtake him (=Beko Awan), they must kill him: putting
his life at stake in this manner forces Beko Awan to ride very quickly to reach the
diwan 19.

The Mir's desire to call off the hunt since Mem is not coming along (3. : MC-1)
is another indication of the Mir’s fondness for Mem (see D.1.D.).

D.IV. Mem and Zin #1 are in trouble20
D.IV.A.Mem and Zin #1 almost discovered; ZIn kides under Mem’s coat

In eight versions (PS; OM; SHa-1; SHa-2; GNa; EP-2; ZK-3; MC-1) Mem initiates
the hiding of Zin #1 under his coat. In six versions (PN; FK-2; FK-1; HR-1; HR-2; ZK-
1), or seven if we include EP-1 (3.), the hiding is initiated by Zin #1. In three versions
(HM; LC-1; ZK-2) it is not stated who the initiator is. If we compare this motif with
B.LE. Exchange of rings and vows above, in which the exchange is initiated by
Mem (KF-2; PN), Zin #1 (PS; FK-1; EP-2; EP-1; HR-1; ZK-1), or is mutual (LC-1; OM;
SHa-1; SHa-2; GNa; ZK-3; HR-2; ZK-2; MC-1), the following results emerge: a) in no
one version is Mem the initiator in both cases; b) in three versions (FK-1; HR-1; ZK-1)
Zin is the initiator in both cases; ¢) in six versions (OM; SHa-1; SHa-2; GNa; ZK-3; MC-
1) there is a mutual exchange of rings and vows in B.LE. coupled with hiding initiated
by Men'; in D.IV.A; d) in two versions (PS; EP-2) B.LE. is initiated by Zin #1, while

19and not the garden!

XThe Israel Folktale Archives has a Yemenite Jewish folktale which is very similar to this whole
scene. It was collected in Israel in 1959 by Heda Jason from Yafet Shvili. The archival number of the
tale is IFA 1292 Spedal thanks to Heda Jason for this reference.
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D.IV.A is initiated by Mem. These statistics render it difficult to come up with a clear
pattern regarding whether Zin #1 or Mem takes more initiative in particular versions:
statistically, the most common correlation is for Mem and Zin to conduct a mutual
exchange of rings in B.LE,, and for Mem to initiate hiding Zin #1 under his coat in
D.IV.A; the next most common correlation is for Zin #1 to initiate in both cases.
There seems to be no dlearcut geographical distribution of these motifs, as northem
versions appear in both of the aforementioned scenarios.

D.IV.B.Word for Mem’s cloak

There are basically four different names given to Mem's cloak: a) fur; b) cloak;
c) overcoat; and dj animal hide. ‘Fur’ occurs in nine versions (PN; HM; LC-1; FK-2;
ZK-3; ZK-2; FK-1; EP-1; GNa), including the word pair k'urk @ libas/livas [fur and
garment} in FK-1 and EP, and the Armenian word mushtak £m2uuy in GNa.
‘Cloak’ occurs as the Arabic loanword ‘aba &= [cloaklike wrap] in three versions
(MC-1; HR-1; EP-2), including one Turoyo (Neo-Aramaic) version, and one version for
which only the Russian translation of the Kurdish original exists.! ‘Overcoat’
(qap’tit in Kurdish) occurs in another three versions (ZK-1; HR-2; SHa-2), including a
Turoyo version and a version for which we have only the Armenian translation of
the Kurdish original.22 In two southemn versions, one in the Southemn Kurmanji
dialect of Zakho (PS) and one in Mukri [Sorani] (OM), the term ‘animal hide’ occurs,
appearingaskavil in PS and kdutin OM.

2 Although we cannot be completely sure what the original Kurdish term was in this version, the
Russan trandlation has voilochnala aba BoHmoumas ~ afa - ‘feit doak' (EP-2. The

Armenian term (SHa-1) farach JUPWY may also mean ‘doak’

2Although we cannot be completely sure what the ariginal Kurdish tem was in this version, the
Armenian translation has verark fEpuiply= ‘overcoat’ (SHa-2).
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D.IV.C. Mem fails to stand up when Mir Sévdin enters

This scene includes a disrespectful act - a sin of omission rather than of
commission - on Mem’s part. In twelve versions (PN; PS; SHa-1; GNa; FK-2; FK-1;
EP-2; EP-1; HR-1; HR-2; ZK-1; ZK-2), Mem remains seated when the Mir eniers the
diwan. In three more versions, similar scenarios occur: in ZK-3 (3.) Mem fails to stand
up and vacate Mir Sévdin’s seat when the latter enters; in MC-1 (4.) Mem is about to
stand up, but Zin #1 tells him that if he does, he will disgrace her; and in HM (2) Mem
fails to greet Mir Sévdin when the latter enters the diwan. SHa-2 (5.) is unique, because
in it Mem actually stands up, but he bows shiggishly, which is considered
disrespectful, judging by Beko Awan’s comments. The motif is not mentionéd in two
versions (LC-1; OM): considering how fully most scenes are described in OM, the
absence of this one is particularly notable.

D.IV.D. Mir Sévdin’s reaction

In ten versions, Mir Sévdin’s reaction to Mem’s lack of respect is one of anger:
in eight versions (SHa-1; SHa-2; FK-1; ZK-3; HR-1; HR-2; ZK-1; ZK-2), his reaction is
immediate, while in two (PN; FK-2) it is delayed. In HM (1.b)), Mir Sévdin is shocked
or surprised [ajebb] by this. In one version (3. : EP-2) Mir Sévdin is not angered, and
in six versions (PS; LC-1; OM; GNa; EP-1; MC-1) Mir Sévdin’s reaction is not

mentioned.
D.IV.E. Beko Awan’s interference

In eight versions (PN; PS; SHa-2; GNa; FK-2; EP-1; ZK-4; ZK-2) Beko Awan
comments on Men's failure to get up, in an attempt to get Mem into deep trouble by
publicly drawing attention to his failings. In three versions (2. : FK-1; ZK-1; MC-1), one
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of which (ZK-1) overlaps with the preceding allomotif (1), Beko Awan lights a fire
right beside Mem (and Zin #1), so that they sweat and will eventually have to get up
and move 23. | believe that the insertion of a fire at this point is somehow connected
with Qeretajdin’s buming down his house (see D.V.B. below). In ancther three
versions (3. : SHa-1; EP-1; ZK-1), Beko Awan exploits religiosity, by suggesting that
they all stand up and pray to God (SHa-1; ZK-1), or, in a version which overlaps once
again with the first allomotif (1.), that Mem stand up and pray to God (EP-1). Both
allomotifs 2. and 3. share the idea of doing something to try to force Mem to stand up
and publicly reveal Zin #1's hiding place. In one version (EP-2), Beko Awan is the butt
of the Mir's anger rather than Mem, in that Mir Sévdin says that it is Beko Awan who
has tricked him. This motif is absent from six versions (HM; LC-1; OM; ZK-3; HR-;
HR-2).

D.V. Qeretajdin’s sacrifice
D.V.A. Qeretajdin sees Zin #1’s hair sticking out from under Mem’s coat,
and understands

In five versions (six including the footnote to SHa-2) Qeretajdin notices Zin
#1’s braids (1.a. : SHa-2 [footnote #26]; GNa; FK-1; EP-2; HR-2; ZK-1). In one version
(1.c. : EP-1), which furnishes a link to allomotif 2., Mem rearranges Zin #1’s braids, and
Qeretajdin notices. In six versions (seven including the footnote in SHa-2), Mem
takes an active role in letting Qeretajdin see Zin #1's braids sticking out from under his
coat (2. : PS; SHa-1; SHa-2 [footnote #26}; ZK-3; HR-1; ZK-2; MC-1): in all but one, Mem
shows Zin #1’s braids to Qeretajdin, whiie in HR-1 (2.b.), Mem signals Qeretajdin with

Dhis is reminiscent of Mem and Zn's sweating in the grave [EILB.1.c (FK-1)].
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his eyes24. The remaining variations are single occurrences: in OM (3) it is Zin #
herself who shows Qeretajdin her braids; in FK-2 (4, in what I consider a displaced
element, Beko Awan shows Zin #1’s braids to Mir Sévdin. In LC-1 (1b)), there is a
curious allomotif in which Hasan &3k & Qeretajdin notice a woman's skirt sticking
out from under Mem's coat, but don't know if it belongs to Mir Sévdin's sister or wife,
orto Hasan's wife. The element of intersection — if I may use my newly-coined term
in this fashion — between this and the preceding allomotifs is that both a woman's
hair and her skirt are sexually diverting to many a heterosexual male.

There are two versions which lack the motif of something sticking out from
undemneath Mem's coat. They are PN (5), in which Hasso and Chakko instinctively
know that Zin #1 is hiding behind Mem, without any further explanation being
offered, and HM (6.), in which Qeretajdin tries unsuccessfully to wamn Mem and Zin
that Mir Sévdin is coming by making noise outside the diwan: in this version it was
Qeretajdin who suggested that Mem feign illness, so he knew of Mem and Zin #1's
rendez-vous ahead of time.

D.V.B. Qeretajdin causes diversion; heroic rescue by Qeretajdin; Items
sacrificed:

The heroic nature of Qeretajdin’s sacrifice is discussed in the section entitled
Analysis: Is Mem a Hero? In all but two versions (HM; FK-2), Qeretajdin’s house
is set on fire to create a diversion which will enable Mem and Zin to disengage
themselves from their precarious situation. In eleven of the sixteen cases in which
Qeretajdin’s house burns down, another item is sacrificed as well (PN; PS; LC-1; OM;
SHa-1; FK-1; EP-1; ZK-3; HR-2; ZK-1; MC-1); in two cases (HR-1; ZK-2), two other items
are sacrificed. To put it differently, there are only three versions (SHa-2; GNa; EP-2) in

Because the narrative is interrupted at this paint, it is impossible to say what Mem's next action
would have been.



M.L Chyet Mem @ Zin : Doves, Jinn, or Angels? 263

which only the house is sacrificed. In HM, there are two sacrifices, one of his brother
Arfo's wife and child, the other of Mir Sévdin's horse and tent, but Qeretajdin’s house
is not burnt down in this version.

Other items sacrificed include: a) Qeretajdin’s child 2. : PS; FK-1; ZK-1; SHa-1;
MC-1; EP-1; OM); b) Qeretajdin [or Hassol's wife (#.a-b. : PN; HR-2); ¢) Qeretajdin’s wife
and child (3.c-d. : ZK-3; HR-1; ZK-2), or his brother Arfo’s wife and child (HM); and d)
horses (4. : HR-1; ZK-2; LC-1; HM). In the case of Qeretajdin’s child being sacrificed (2.),
there are three versions in which the cradle is mentioned rather than the child itself
(SHa-1; MC-1; EP-1), and one in which it is unclear if he is actually sacrificed, but his
mother is ready to sacrifice him (OM). In PN (3.2.) Hasso'’s wife is shot, while in HR-2
Qeretajdin’s wife is run through with a sword. In three versions (ZK-3; HR-1; ZK-2)
Qeretajdin chases after his wife with their child strapped to her breast: in all three it is
left unclear whether or not they are actually killed; in HM, Qeretajdin’s brother Arfo
sacrifices his wife, who happens to be Beko Awan'’s sister in this version: hence this is
ajab at Beko Awan as well.

Horses are sacrificed in four versions @, : HR1; ZK-2; LC1; HM), in the first
two they are burnt, while in LC-1 they are killed with a sword. In his movie “Yol,” the
late Yilmaz Giney makes an implied comparison between women and horses: Seyit’s
wife, who is kept prisoner in the horse stable because she was caught selling her body
while Seyit was in prison, dies in the snow while walking with Seyit from her father’s
village to the local town. Earlier, on the way to see her from that same town, Seyit had
to shoot the horse he had set out with, because it could not endure the severe cold and
deep snow. Shortly before she succumbs, Seyit’s wife passes beside the carcass of the
horse, and it is implied that both she and the horse share 2 common fate - to be
servants to men, to die in the snow, etc. This detail from outside the story of Mem @

Zin may explain how a woman and a horse may be functional equivalents, occupying
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the same motifeme slot in different versions of the same tale. In HM, the horse
belongs to Mir Sévdin; consequently, this is a blow to the Mir, parallel to the blow to
Beko Awan inherent in his sister’s being killed.

D.V.C. Items rescued:

In eight versions (PN; HM; LC1; OM; FK-2; EP-2; HR-2; ZK-2) no items are
saved at all. In the remaining ten versions, the following items are rescued: a) books;
b) horses; and c) a child or child’s cradle. In four out of five cases (1.a. : PS; SHa-2; ZK-3;
MC-1), the rescued book is the Koran (Qur’an), the holy book of Islam; the fifth
occurrence, by a Jacobite Christian Turoyo speaker, has simply ‘book’ it is not
surprising that a Christian would not speak of the Koran. In four versions (2. : FK-1;
ZK-3; SHa-2; SHa-1) horses are rescued: in FK-1 and ZK-3(2.2.) a single horse; in SHa-2
{2.b) Mem's horse Bor, and in SHa-1 (2.c)) three horses. In GNa, Qeretajdin orders the
rescue of six horses, but his wife leaves them to be burned.

The phenomenon of Qeretajdin’s ordering the rescue of someone, which is

‘then overtuned by his wife, occurs in five versions (3b-c. : PS; SHa-1; GNa; EP1; ZK-
1) with regard to the rescue of their children. in three versions (3.b. : PS; SHa-1; GNa)
Qeretajdin orders the rescue of the child’s cradle, but his wife leaves it to be bumed; in
EP-1 (3.b)) Qeretajdin orders the rescue of four golden cradles?3, but his wife leaves
them to be bumed; and in ZK-1 (3.c.) Qeretajdin orders his son’s rescue, but his wife
leaves him to be bumed. In two more versions (SHa-2; ZK-3) a child’s cradle is
rescued.

D.V.D. Beko Awan interferes: tells Mir Sévdin “it's nothing,® thereby

forcing Qeretajdin to_sacrifice X et another precious item, in hopes of
gettmg Mir Sévdin to leave the diwan and come see

Bif bormotk means ‘cradle”
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In five versions (HM; ZK-3; HR-1; HR-2; ZK-2) is it necessary for Qeretajdin to
resort to a second or even a third diversion de fo Beko Awan’s interference In
three cases (1. : HM; HR-2; ZK-3) Qeretajdin has to cause a second diversion; in ZK-3
(1.b.), the same occurs, but Mir Sévdin strikes Beko Awan as a result. In two versions
(ZK-2; HR-1) Qeretajdin feels forced to cause a second and third diversion; in HR-1
(2b.) in addition Beko Awan is struck by the Mir for saying that nothing is wrong.

D.V.E. Mem extinguishes flames of Qeretajdin’s manor

This motif occurs in three versions (GNa; EP-1; ZK-1). In GNa (1.a) Mem
extinguishes the flames with the hem of his garment and saves Qeretajdin’s infant
son from burning to death. In EP-1 and ZK-1 (1.b-c) Mem puts the fire out with a
handkerchief; in EP-1 he sings to the fire, saying that if his and Zin #1’s love for each
other is divinely inspired, it will put the fire out: this is a proof test similar to the one
in ZK-2 [B.ILB.7.] in which the judge’s and mufti’s becoming blind and lame fumnishes
proof that Mem's encounter with Zin #1 was not just a dream.

D.VI. Mem and Mir Sévdin’s game; Mem’s imprisonment
D.VLA. Game between Mem and Mir

In thirteen versions, Mem and the Mir play a board game: chess in ten
versions (1.a-b. : PS; HM; SHa-1; SHa-2; GNa; FK-1; FK-2; EP-1; ZK-1; MC1), checkers
in two versions (1.c-d. : ZK-2; LC-1), and backgammon in one version (1.e. : OM). This
provides a piece of Kurdish realia, for the Kurds are famous for their skill in chess. In
two versions (2. : ZK-3; HR-2), Mem and the Mir play cards. EP-2 (3) is unique for its
arrow shooting contest. The entire contest is absent in two versions (PN; HR-1).
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D.VLB. Terms of game

In eight versions (1. : HM; SHa-2; GNa; FK-1; SHa-1; HR-2; ZK-1; FK-2), the
terms of the game are focused on Mem, rather than equally balanced between Mem
and the Mir, as follows: in four versions (1.a. : HM; SHa-2; GNa; FK-1) if Mem wins,
he may marry Zin #1; if he loses, he will be thrown into prison. In one each, a) if Mem
wins, he may marry Zin #1; if he loses, he will lose his head (1.b. : SHa-1); b) If Mem
wins, he may marry Zin #1; if he loses, he will either lose his head or be thrown into
prison (1.c. : HR-2); c) If Mem wins, he may ask for whatever he wants; if he loses, he
will be thrown into prison (1.d. : ZK-1); d) f Mem loses, he will be thrown into prison
(1.e.: FK-2). In one version (2.b. : EP-1), the terms are different for the Mir .than they
are for Mem: if Mir Sévdin wins, he may ask whatever he likes of Mem [gendilxwaz];
but if Mem wins, he may marry Zin #1. The terms are equal for both players in four
versions (2.a. : EP-2; ZK-3; ZK-2; MC-1): whoever wins may ask what he likes of the
loser, a practice known as gendilxwaz in Kurdish. In PS (3.) whoever loses must tell
the winner who his beloved is: although this does not seem to be in line with the
other versions, a consideration of its occurrence as a separate motif in several versions
[see D.VIILB. below] reveals that the consequences of Mem’s revealing that he is in
love with Zin #1 could produce the same consequences as losing the game: it could
land him in jail. In LC-1 (4) this is replaced by Mir Sévdin's asking Mem how he can
be overpowered; Mem replies:a) by chains, but Mem breaks them; b) by the hair of a
horse’s tail. The end result of this is similar to the others, as it leads to Mem’s loss of
freedom. In three versions (PN; OM; HR-1), no terms of the game are mentioned.

D.VI.C. Causal connection between Mem'’s losing game and his being
thrown into prison
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In eleven versions (1. : HM; SHa-1; SHa-2; GNa; FK-2; FK-1; EP-1; EP-2; ZK-3;
HR-2; ZK-1) Mem is imprisoned as a direct result of losing the game with Mir Sévdin:
in one of them (1.b. : EP-1) Mir Sévdin would have let it pass, but due to Beko Awan's
insistence, Mem was imprisoned. In the seven other versions, there is no direct
connection between the results of the game and Mem's imprisonment. In three
versions (2.-4. : ZK-2; HR-1; LC-1) a different specific reason is given. In two of them
(2.-3. : ZK-2; HR-1) Mem is in prison because he is caught alone with Zin #1; moreover,
in ZK-2, rather than Mem losing the game, Mem and Mir Sévdin are tied at checkers.
In the third (4. : LC-1) Mem is imprisoned as a result of being overpowered by the
horsetail hair. In the four other versions (PN; PS; OM; MC-1), Mem is simply thrown
into prison, without any special reason being given.

D.VL.D. Zin #1's tunnel and its discovery

In nine versions (1. : SHa-1; SHa-2; GNa; FK-1; EP-1; ZK-3; HR-1; ZK-1; MC-1)
Zin #1 has a tunnel dug between Mem's prison cell and her bedroom. In GNa (1.b.)
there are two tunnel episodes: a) Zin #1 has a tunnel dug between the kitchen where
Mem is working and her bedroom [see D.LF.1.]; b) Zin #1 has a tunnel dug between
Mem's prison cell and her bedroom. In another nine versions (PN; PS; HM; LC-;
OM,; FK-2; EP-2; HR-2; ZK-2) this motif is absent.
D.VLE. After the tunnel is discovered, Mem is moved from first prison
to second, worse prison [excluding D.VI.D.2]

Of the nine versions containing the tunnel motif, in six of them (1. : SHa-1;
GNa; FK-1; EP-1; ZK-1; MC-1) Mem is moved to a stone prison, in two of them (2. :
SHa-2; ZK-3) he is moved to the bottom of a well, and in one (3. : HR-1} Mem remains
in the original prison cell, and the tunnel is plugged up with pitch. In the first six
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versions, before the tunniel is discovered Mem is in a wooden prison in two versions
(1b.: EP-1; ZK-1), and earthen prison (1.c.: FK-1)in one version, and simply in prison
in three versions (1.a. : SHa-1; GNa; MC-1).

D.VII. Qeretajdin’s absence [often precedes D.VL.}
D.VILA. Qeretajdin and brothers leave town on mission

The two most common reasons that Qeretajdin and his brothers leave Jezira
Bohtan are: a) to fight a battle with the enemy, in six versions (1. : SHa-1; SHa-2; FK-1;
EP-2; EP-1); and b) to collect taxes, in seven versions (2. : OM; GNa; ZK-3; HR-1; ZK-2;
ZK-1: MC-1), In three of the latter category (GNa; ZK-2; ZK-1) they are going to collect
taxes for the specific purpose of rebuilding Qeretajdin’s house that bumed down. In
PS (3.) a third reason for their departure is given, namely to deliver Mir Sévdin's gift
to Mecca. In PN and HM (4. they do not go on a mission, but rather leave after
having quarreled with Mir Sévdin, and go to Sham [=Syria or Damascus]. In three
versions (LC-1; FK-2; HR-2), Qeretajdin and his brothers do not leave town.

B e e 1T o Dot Persorac coart & DVTLAL

This episode is absent from eleven versions (PS; OM; SHa-2; GNa; FK-2; EP-2;
EP-1; HR-1; HR-2; ZK-1; MC-1). In five of the seven versions in which it does appear
(1.a. : HM; SHa-1; FK-1; ZK-3; ZK-2) Zin #1 sends a letter to Qeretajdin with a man
who demands a kiss from her as payment; she writes in the letter that Qeretajdin
should kill the man after taking the letter from him. This is an example of Motif K978.

Uriah letter. Man carries written order for his own execution In the two
remaining versions (1.b-c. : PN; LC-1), the man is not killed.

D.VIL.C. The messenéer’s payment [excluding D.VIL.B.2)
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Of the seven versions in which D.VILB. occurs, the messenger demands a kiss
in five versions (PN; SHa-1; FK-1; ZK-3; ZK-2); in the latter two he agrees to receive
the kiss after he retums from delivering the letter. In HM (2.) he demands marriage
rather than a kiss, and in LC-1 (3.) he neither demands anything, nor is he killed.

D.VIIl. Floating motifs
D.VIII.A.Mem's unmanly behavior [nemerdi]

Listed are three different examples of Mem’s unmanly behavior, each of which
occurs in only one version (or two, in the case of 3). What they have in common is
that they all occur during the transitional stage, while Mem is journeying to Jezira
Bohtan. In SHa-1 and GNa (3), Mem finally stops and treats Bor's wound after
ignoring the horse’s complaint [C.1.B.2]. In ZK-2 (1) a porter from Jezira Bohtan gives
Mem an undesired answer, by telling him that he still has a long way to go before
reaching his destination; because of this Mem frightens him; in so doing Mem falls
from God's favor: this occurs at the point during Mem’s journey when he asks
someone he encounters how far it is to Jezira [CI1.A.4].

In FK-2 (2.) Mem commits an unmanly act when he strikes Qeretajdin over the
head with a stick; Mem later redeems himself by staying with Qeretajdin until he
recovers consciousness, rather than riding off and leaving him defenseless: this
occurs when Mem catches Qeretajdin’s gazelle for him during hunting expedition #1
[CILB.Ab).

D.VIIL.B.Poetry contest (verbal duel)

According to Ayyiibiyan it is a centuries-old custom among the Kurds for
young men and warriors to recite poetry in verbal disputes and on the battlefield, in
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which they express their feelings in verse, creating epic poems: skill in this art is
greatly valued.26 This verbal duel in which Beko Awan taunts Mem, in an attempt to
get him to admit publicly that he is in love with Zin #1, is an example of such a poetry
contest. The entire episode is absent from nine versions (PN; LC-1; GNa; FK-2; EP-2;
HR-1; HR-2; ZK-1; MC-1). In the nine versions in which it does occur, there are three
different places in the story in which it can take place: 1) just after Mem gets a token
from Zin #1 [D.I1] (1.a. : ZK-3) or after Cekan renounces his betrothal to Zin #1 and
they all go to visit the Mir (1b. : SHa-1); 2) just after the scene with Qeretajdin’s
sacrifice [D.V] (2.a. : HM; SHa-2; FK-1) or when Beko Awan interferes by commenting
on Mem's failure to rise before the Mir [D.IV.E] (2.b. EP-1); and 3) just after the game
between Mem and Mir Sévdin [D.VLA-B] (3.a. : OM; ZK-2) or as the terms of the game
{D.VLB3](3.b.: PS).
D.VIIL.C.Result: Mir Sévdin orders his men to kil Mem [excluding
D.VIILB.7] ‘

When Mem is tricked into admitting that he loves Zin #1, the action of the Mir
‘is very violent. In seven of the nine versions containing this motif (1. : PS; HM; SHa-
1; SHa-2; FK-1; ZK-3; ZK-2), Mir Sévdin orders his men to kil Mem; daggers are
drawn, and Mem is saved by Qeretajdin and his brothers. The violent reaction is
absent from OM (3.); in EP-1(2)) there is a scene with violence and the unsheathing of
swords, but it is unrelated to the poetry contest.

D.VIILD. Qeretajdin’s handkerchief in shape of rabbit as diversion to
save Mem & Zin #1

%'Ubayd Allah Ayytbiyan. Citikey Mem 0 Zin : Kurdi - Fad 055 & S 2] (Tabriz :
Chapkhanah-i Shafaq [1962)), p. 211, note 1. See alsa: Alan Dundes, Jerry W. Leach and Bora Szkok.
*The Strategy of Turkish Boys' Verbal Dueling Rhymes® Joumal of American Folklore 83 (1970), 325-
349, reprinted in: Alan Dundes Parsing Tarough Customs Essayshy a Freudian Folklorist (Madisan,
Wisc : University of Wisconsin Press, 1987), pp. 82-117.
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Iam acquainted with a Kurdish woman from Kirk(k, Iragi Kurdistan (bom c.
1961) who told me that as a child she remembers seeing ‘rabbits’ made out of
handkerchiefs as a way of amusing children. This seems to be a traditional Kurdish
amusement. While Zin #1 is serving coffee in the diwan, Beko says to Mir Sévdin
that if she smiles when she serves Mem his coffee, this is proof of their love;
Qeretajdin fashions a rabbit out of his handkerchief and shows it to the assembly just
as Zin #1 serves Mem his coffee: the handkerchief is adduced to explain Zin #1's
laughter and smiling, while concealing Mem and Zin #1's love for each other. This
motif occurs in only three versions (FK-1; EP-1; SHa-1): in the first two instances, it
follows the episode of Qeretajdin’s sacrifice [D.V.], while in SHa-1 it follows Cekan's
renouncing of his betrothal to Zin #1 [D.ILD], and replaces the eartier visit to Mir
Sévdin which occurs in other versions [D.L]

Handkerchiefs serve three different functions in various versions of M&Z. In
seven versions (SHa-2; GNa; FK-1; FK-2; EP-1; ZK-3; ZK-1) handkerchief is thrown on
the Mir's seat when he stands up at Mem's entrance, as proof that the Mir did indeed
stand up when Mem entered [D.LHJ]; in two versions (ZK-1; EP-1) Mem extinguishes
the fire in Qeretajdin’s house with a handkerchief [D.V.E1.b-c]; and in three versions
(FK-1; EP-1; SHa-1) Qeretajdin uses a handkerchief tied in the shape of a rabbit as a
means of creating a minor diversion to protect Mem and Zin [D.VIILD.] While the
first and second functions occur in ZK-1, and the first and third functions occur in FK-
1, all three functions occur in EP-1. Moreover, although all of the attestations of all
three functions involve northem versions only, in southem versions {?S; OM; MC-1)
Mem and Zin exchange both rings and handkerchiefs when they first meet in Mem's
room [B.LF.2].

E. Final stage - Death of Mem and Zin #1
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El Mem's death
E.LA. Z1n #1 takes Mem out of prison

In all but four versions, Zin #1 releases Mem from prison. In two versions (4. :
LC-1;2d.: HR-2) Qeretajdin releases him, and in two versions (PN; FK-2) the whole
motif is absent. In eight versions (1. : PS; HM; SHa-2; FK-1; EP-1; ZK-3; HR-1; ZK-1),
Beko Awan tells Zin #1 to release Mem; in four versions (2. : SHa-1; GNa; ZK-2; MC-1)
it is the Mir who tells her to. In one version (EP-2) both Beko Awan and the Mir tell
Zin #1 to let Mem out of the dungeon. In OM (5) the initiative comes from Zin #1
when she requests pemussmn to release Mem. In LC-1 {4) Hasan ¢3ko release Mem
from prison: permission is neither requested nor granted.

Of the thirteen versions with Zin #1 as the one setting Mem free, eight (HM;
SHa-1; SHa-2; GNa; EP-1; ZK-3; HR-1; ZK-2) include the proviso that she should bring
her maidservants along, whie in two (HM; MC-1) she is told to bring musicians or
musical accompaniment: HM calls for both maidens and musicians.

The significance of choosing Zin #1 as the one to release Mem will be dealt
with further in E1.C. below.

E.I.B. Mem’s death

In nine versions (1. : SHa-1; SHa-2; FK-1; EP-; ZK-3; HR-1; ZK-2; ZK-1; 3a. :
HR-2) Mem is pulled up from the dungeon pit by a rope; in three versions 2. : OM;
GNa; EP-2) he is hangs onto the long braids of Zin #1 or other women, and is pulled
up. In three versions (1.d-f. : FK-1; EP-1; ZK-1) the color of the rope is specified: in one
(1.d. : EP-1) it is white; in one (1.e. : ZK-1) it is yellow; in one (1. : FK-1) they try to pull
him up first by a white rope, which is unsuccessful, then try with a yellow rope
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wrapped around his waist. In four versions (1b-c. : SHa-2; HR-1; ZK-2; 5. : HM), he
shed drops of blood when he emerges from the pit, then expires. In two versions (3.2
b. : HR-2; MC-1), Beko Awan interferes by telling Mem that Zin #1 is marying
someone else; the proof of this is Zn #1s bridal gown; when he sees Zin#1 in a bridal
gown, which is actually meant for him, he dies. In LC-1 (4) he dies as soon as he lays
eyeson Zin#l. In PS (6) Mem asks Zin #1 to bring him a bowl of cold water, and he
dies after he drinks. In two versions (PN; FK-2) it is simply stated that Mem dies,
without any further details: these two versions are known for their brevity.

This scene has the markings of a birth in reverse. Mem leaves a womb-like
place, pulled out by a rope — suggestive of an umbilical chord. The dungeon is the
antithesis of a womb: rather than being warm and nurturing, it is cold and austere. As
will be seen in E.LC. below, it is stated that if Zin #1 (or more generally, if a woman)
1ets him out — i.e. acts as midwife — he will die, but if a man does, he will live. Here
too we have the reverse of what normally occurs: it is women who both give birth and
adrm'nistertothepmspecﬁvemother,buthereitisstatedthatthepr&senceofa
'woman will ensure the death of the “child” coming out into the world.

E.LC. Prediction regarding sex of person releasing Mem from prison

This motif is present in five versions only (SHa-2; GNa; EP-1; ZK-2; ZK1). In
three (1.a-b. : GNa; EP-1; ZK-2) of them it is stated that if a woman (specifically Zin #
in GNa and ZK-2) releases Mem, he will die; if a man releases him, he will tive.2?
This is structurally similar to the condition in MC-1 [D.ILC.3] in which Zin #1 throws a
yellow bouquet and a red bouquet into the air, and tells Mem that if he catches the red

2Z7Male envy of female procreativity may be inherent in the statement that if a man lets Mem out of
the dungeon, he will live, but if a woman lets him out, he will die See Alan Dundes “The Rood a5
Male Myth of Creation,” Jouma of Psychoanalytic Anthropology, 9 (1986), 359-37% reprinted in his
The Rood Myth (Berkeley et al. : University of California Press 1988), pp. 167-82
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one, they will attain their desire in this life, but that if he catches the yellow one, they
will have to wait until the next life.

In SHa-2 and ZK-1, the idea of shame is introduced: in SHa-2 2.2.) Zin #1 saysit
is disgraceful that Mem should be released by a woman; in ZK-1 (b)) she says it is
shameful that prisoners are brought in by men, then released by women.

E.Il. Zin #1's death
E.II.LA. When Zin #1 dies vis-2-vis Mem's death

In seven versions (2.a. : SHa-1; SHa-2; FK-1; EP-1; ZK-3; ZK-1; ZK-2) Zin #1 dies
the same day as Mem; in EP-2 (2.b.) she dies the evening of the same day. In two
Turoyo versions (1. : HR-1; HR-2) she stabs herself to death just after Mem dies. In
GNa (3.) she dies at noon on the next day; in LC-1 (4)) she dies a week later; in PS and
HM (5.) she dies eight days later; and in MC-1 (6.) she dies forty hours or forty days
later. The time of her death is not specified in three versions (PN; OM; FK-2). PN and
FK-2 also lack detail regarding Mem's death.

E.ILB. Buria! of Mem and ZIn #1

There are three common ways that Mem and Zin #1 are buried: a) in seven
versions (2. : PS; FK-2; ZK-3; HR-1; HR-2; ZK-2; 4.a. : HM) they are buried separately,
but when the graves are opened, they are together [Motif E419.6. Lovers buried apart
found in one grave each moming}; b) in five versions (1. : PN; SHa-2; GNa; FK-1; EP-
1), they are buried back to back, but when the graves are opened, they are facing each
other; and ¢) in four versions (3. : OM; SHa-1; ZK-1; MC-1) they are buried together
[Motif T86. Lovers buried in same gravel. In two versions (4a-b. : HM; LC-1) Mir
Sévdin and company play jireed and throw a lance, with the understanding that they
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will open up whichever grave it lands on: in HM (4a) it lands on Mem's grave, and
they open it to find Mem and Zin #1 together, with a clay sword between them, which
links this with type a) above; in LC-1 (4b.) the result is not reported, but before she
dies, Zin #1 says “if they are lying back to back, her brother is innocent of any
wrongdoing.” The expectation is that they will be lying face to face, as in typeb)above,
and that her brother the Mir is guilty. [Cf. Motif E442. Ghiost laid by piercing grave
(corpse) with stake) The game of jireed makes its appearance in SHa-2 and ZK-3
also, but at a different point in the story [D.IILA.2-3]. In types a) and b), Mem and Zin
are united in the grave by supematural forces, an indication of divine support for
their union.

E.IIL. Beko’s death and thombush on Mem and Zin's grave from drop of
Beko’s blood. Motif E631.0.3. Mant from blood of slain person

E.IIL.A. Beko Awan is killed by

In twelve versions (PS; HM; SHa-2; GNa; FK-1; EP-2; EP-1; ZK-3; HR-1; HR-2;
ZK-1; MC-1) Qeretajdin kills Beko Awan by slicing off his head with a sword at the side
of Mem and Zin’s open grave. In PN (1.c), a version in which Qeretajdin is replaced
by Hasso, Hasso kills Beko Awan. In two versions (1.b. : HM; ZK-3) Qeretajdin does
this, in spite of Mir Sévdin's exhortation not to. In two versions 2a. : SHa-1; ZK-2)
Mir Sévdin kills Beko Awan himself, and in another version 2.b. : OM) he orders
Beko Awan’s execution. In FK-2 (3) Al-Pasha kills Beko Awan; in LC-1 (4) Qumsi
Beko, who is one of Qeretajdin’s brothers in this version, is not killed.

E.IIL.B. Word for thornbush:

In seven versions (PS; FK-2; EP-1; ZK-3; HR-1; ZK-1; MC-1), including one
Turoyo version (HR-1), some form of the Kurdish word dift [= ‘thomT is employed.
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Other Kurmaniji words for thom are stirt or istst, and kelem : each appears once, the
former in HM (2.), the latter in ZK-2 (3.). In OM the Sorani word 28 [= ‘Christ’s thom]
is used.28 Two of the Turoyo versions use native words: saltno (PN) and Lulto (HR-
2); HR-1 borrows the Kurdish word dift as dirmhe. Each of the Armenian versions
uses a different native word for thombush: ﬁ\&shi dzat [fhok Swn] (SHa-1);
chiich’khan p'ush [3p2kwh thntg] (SHa-2); and kini [Yneh] [= ‘astragalusl (GNa).

In EP-2 (10.) Beko Awan's blood falls on a bush growing over the graves and his
bloodbecomesscarletflowers rather than a thom: this is Motif E631.0.3.1. Red plant
from blood of slain person whereas the others are Motif E631.0.3. Plant from
blood of slain person The motif is lacking in two versions (LC-1; FK-1).

E.IIL.C. Legend about the thornbush

In nine versions (PN; PS; HM; LC1; OM; FK-2; FK-1; EP-2; MC-1) nothing
futher is said regarding the thombush. In four versions (1. : SHa-2; HR-1; HR-2; ZK-2)
we are told that it is still there to this day. In another four versions (2.a. : SHa-1; EP-1;
ZK-3; ZK-1) it is stated that every year it is cut down, but it always grows back, and in
one version (2.b. : GNa) every day it is cut down, but it always grows back the next day.
In all nine versions which have such an epilogue, evil as represented by Beko Awan is
seen as being inextricable: even in death he continues to harass Mem and Zin. In his
doctoral dissertation, Amir Hassanpour-Aghdam states that in Efimedé Xanf’s literary
poem Mem @ Zin, the villain Beko Awan “personifies the discord (siqaq) and disunity
(bétifaqf) of the Kurdish princes which [Xant] considered to be the main reason for the

Zslhempamddirku! also exists, consisting of dirke- {cognate to Kurmanji diff), and .
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failure of the Kurdish people to achieve sovereignty.”29 By imbuing the metaphor of
thethombushvviththisaddedinearﬁng,)(arﬂfomd a very effective vehicle for his

message.
F. Conclusion

Five versions (HM; SHa-1; GNa; ZK-3; HR-2) end with EIILC. above. Eleven
versions end with some kind of concluding phrase: two concluding formulas and four
sets of concluding verse. The concluding formulas are: 1) “May favor befall the
parents of those listening” frahmé 1dei babéd gohdara] (1.a. : PS; EP-2; ZK-2; MC-1); and
2) “May you be well for me” [tu Smera sah] (PN; HR-1): both PN and HR-1 are Turoyo
versions, but the concluding formula is in Kurdish. Both formulas are common ways
to end folktales.

Concluding verse occurs in five versions, as follows: 1) “Mem and Zin are in
heaven, Beko Awan is in hell” (2.a. : SHa-2); 2) “Good are the three months of
summer, / Very fine are the summer pastures of Fereshin, / Nowhere on earth can be
found Memé Alan and Zin" (2.b. FK-1; 3.d. ZK-1); 3) “One side of Jezira flourishes and
the other is in ruins” (3.c. : FK-2); and 4) a greeting to Oskar Mann, the collector of the
version (3.a. : OM). In three cases (OM; FK-2; ZK-1) the concluding verse is in addition
to either Bengin or Bor's return to Mem'’s native land.

In three versions (3.b-d. : FK-2; EP-1; ZK-1) Mem’s horse Bor returns to
Mukhurzemin at the end of the story. In OM (3.a.) Bengineh retums to Yemen, brings
Mem's father Brayim Pasha back to Jezira Bohtan, finally returning to Yemen with

2 Amir Hassanpour-Aghdam, The Lang z : N
the Kurdish Language 1918-1985. Dodcrd d:ssa'tat:m (Urbana, lllmus Umversty d Illmas. 1989)
p. 84
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him. Here we have another example of Bor and Benginleh] performing a similar
function.

In LC-1 the dengbéj ends with the wish that Mem and Zin #1 attain in the next
world what they didn't attain in this, and provides biographical information about
himself: his name, his father’s name, and the place and date of collection.

The fact that some versions lack a particular motif to which I attach importance
in my analysis, strongly suggests that other interpretations are possible, or that some of
the dengbéjes had a different understanding of the the story than I do.
Unfortunately, because their reactions were left unrecorded, we will never know. It
can only be hoped that future collecting will incorporate aspects as the dengbéy's
world view and his audience’s as well as his own opinions about his material, so that
we are not forced to do for this living Kurdish tradition what Melville Jacobs had no
choice but to do for the folklore of the extinct Clackamas Chinook Indians: create his
own ingenious, but unsubstantiated and unprovable, native audience reactions.
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Motifs Exhibiting Variation

DRAMATIS PERSONAE
L A. Mem.
1. a. Memé Alan (ZK-2; ZK-3; MC-1); [Sirin] mami alan(e) (LC-1)
b. Memé Ala (FK-2); mamé ala (PS); Mamme ’Ala (HR-1)
2 a. Memo (ZK-3; MC-1)
b. Mammo (PN; HR-2); Mamo (SHa-1; GNa); mému (HM)
3. a. Mems (FK-2; FK-1; EP-1; ZK-1; ZK-2)
b. Mame (GNa)
4 a. Kakeh Mem (OM); Mir Mem (OM); mam (PS)
b. Mam (SHa-1; SHa-2; EP-2)
LB. Mem's father (Al pasha)

1. Al p'asa (FK-2; FK-1; EP-1; MC-1); Al-p’asa (ZK-1); Al pasha (SHa-1;
G a);asAal'-pasha (EP-2) P pes

2 a. Alan-p'asa (ZK-2)
b.Alan-bege/ Alaytbege(ZK-3)
c.miré alana, pasae yemanea (PS); mir alan (HM)
d.’Ala (HR-1)
Yusif Agha (PN)
§irin alma, $3hi moyribiane (LC-1)
Brayim Pasha/Padishah (OM)
King Kachants (SHa-2)
7. unnamed (HR-2)
I.C. Mem's mother |
1. a. unnamed (OM; SHa-1; SHa-2; FK-1; ZK-3; ZK-1)
b. unnamed: deaa, later is alive (GNa)

o U o W
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c. unnamed: virgin living at shrine (EP-1)

d. unnamed: Yusif Agha's female cousin (PN)
o (PS; HM; FK-2; EP-2; HR-1; HR-2; MC-1)
zalixa xatun, kacika qoréisiane (LC-1)

Ték ’tsan (ZK-2)

L.D. Mem's servant Bengin

1.

3.

2 (PN; PS; HM; LC-1; SHa-1; SHa-2; GNa; FK-2; FK-1; EP-2; EP-{; HR-;
HR-2; ZK-1)

Bengjn (ZK-3; MC-1); Bengineh (OM): accompanies Mem to Jezira
Bohtan.

Bengln (ZK-2): does not accompany Mem to Jezira Bohtan

LE. Mem's horse (Bor): See also BIILA.and C1.

1.

2
3.
4

a. Bor (SHa-1; SHa-2; FK-2; FK-1; EP-1; ZK-1; MC-1)

b. Por[0p] (GNa)

c. unnamed, but referred to as espibor = ‘gray horse' (OM)
unnamed (PN; PS; EP-2; ZK-3; HR-1; HR-2)

Bozé Rewal (ZK-2); serak basan bozi rawan (LC-1)

e (HM)

LF. Mem's homeland (Mukhurzemin or Yemen)

1.

a. Micaurzemin (ZK-2); Seheré Muxurzeming (ZK-1); Mukhurzemin
(EP- 2); seher® Mixurzemineé (EP-1); Mukher Zamin (SHa-2)

b. Mwur Zemin (FK-1); Muxfulr-Zemin (FK-2)
c. Mkhur-Zaman [Upnip-Rudwrk] (GNa)

d. Merkebzemin (MC-1)

e. bazare moyribiane (LC-1)

Yemen (PS; OM); Bajaré Yemené (ZK-3)

a. unnamed (HM; SHa-1; HR-1)
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b. unnamed place near the land of India (PN)
Place of the Ala (HR-2)

L.G. Donor figure.

AN A o L

ILA. Zin 1]
1.

o (PN; PS; HM; SHa-1; FK-2; FK-1; EP-2; ZK-3; HR-1; HR-2)
Xocé Xizir (Khizir) (ZK-2); Xidir nebi/Xidir Eylas (MC-1)
Royal sheikh {Séxi hunkare] (LC-1)

Veysel Karant of Mahidesht (OM)

Doves (SHa-2; GNa)

a. ?Three riders, guides of luck and fortune (EP-1)

b. ?Kalé zemané (ZK-1)

a. Zine (PN; GNa); Zine (HR-2; PS); dilbar zine (LC-1)

B_Iﬁ;\é (FK-2; FK-1; EP-1; ZK-3; ZK-1); ziné sittia bohta (PS); Ziné

a. Zin (MC-1), Zin (SHa-1; EP-2)

b. Zin xattn (FK-2; FK-1); Xattn Zin (ZK-1; MC-1); Khatun Zin (SHa-2)
c. Stiya Zin (ZK-3; ZK-2); Sity4 Zin (HR-1)

d. Yay Zin (Yaya Zin) (OM)

e. zina z&idane (LC-1)

a. Sittiye (HR-1)

b. Tel Xattn (EP-1)

I1.B. Mir Sévdin, emir of Jezira Bohtan

1.

a. Mir Sévdin (FK-2; ZK-1; MC-1; FK-1 [brother]; EP-1 [uncle]; Mir
Sevdin (HR-2)

b. Mir Sevdin (PN; SHa-1; SHa-2; EP-2); Mir Savdin (HM)
c. Mir Zévdin (FK-1 [father])
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(aCII]\Iﬁr) zeidin (PS}; Mir ZeidIn (HR-1); Mir Zeydin [U'pp-Rk jnp%]
a

b. Mir Zéydin (ZK-3; ZK-2)
c. Mir Seydin (EP-1 [father]
a.mir zandin (LC-1)

b. mir Zéndin (OM)

I1.C. Mir Sévdin's relationship to Zin [#1]

1.

2
3.
4

brother (PN; PS; HM; LC-1; OM; ZK-3; HR-2; ZK-2; MC-1)
father (SHa-1; SHa-2; FK-2; EP-2; ZK-1)

brother [at beginning of story] ~> father (GNa; HR-1)

a. Mir Sévdin [brother] & Mir Zévdin [father] (FK-1)

b. Mir Seydin [father] & Mir Sévdin [uncle] (EP-1)

I1.D. Zin #1’s father

1.

3.
4
5.

.Zb{l(irl )Sévdin' [=I1B. above] (SHa-1; SHa-2; GNa; FK-2; FK-1; EP-2; EP-1;

a. Mir Zerav (PN) -

b. Mir Saraf (HR-1)

miri Azim (LC-1)

Zin #1 is fatherless (HR-2; MC-1)

2 = Zin #1's father is not mentioned (PS; HM; OM; ZK-3; ZK-2)

ILE. Beko Awan the villain

1.

?Sggkic)) (ZK-3; ZK-2; FK-2); Mamé BeKo (ZK-3); Bak'o [FuLpo]

b.b&kd awan (HM); Bako Avan (SHa-2); Bakko Awan (PN); Bakko
& awan (HR-1); Bakko ¢ awan (HR-2);

c. Bek'oyé E'wan (ZK-1); Bek'oé Ewana (FK-1; FK-2)
d. bakd &na;lati (PS)
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e.qumsi-baki (LC-1)

a. Bak'ir-Avan (Paqr) [R -llLw%] (GNa); Bekir Avan (SHa-1);
Bekir-Awan (EP«Z?T e : -

b. Bek'iré Ewana {FK-2); Bek'ré E'wana (FK-1); Bek'iré¢ E'wan/Ewin
(EP-1); Bekiré E'wan (MC-1)

c. Ka Bekir (OM)

d. Bekir Agha (OM)

e. Bekiré Direwin (MC-1)
{. Bekit Mergewere (OM)

ILF. "Zin #2*: relationship to Beko Awan

1. dau)ghter (PN; HM; OM; SHa-2; GNa; EP-1; ZK-3; HR-1; HR-2; ZK-1; ZK-2;

MCA1

2. sister (SHa-1; FK-2; FK-1; EP-2)
3. 2= Zin#2 absent (PS; LC-1)
I1.G. "Zin #2": her profession [excludes I1.F.3]
1. sorceress/ fortuneteller [femildar or sihirbaz] (SHa-1; EP-2; FK-2; EP-1; ZK-1)
2. maidservant of Zin #1: (HR-1; ZK-2; OM)
3. both 1. and 2. (SHa-2; GNa; FK-1; MC-1)
ILH. Maidservant of Zin #1 {* = Beko Awan's daughter or sister)

1. Zin #2: *Zin (SHa-2); *Zin (HR-1); *Zine (GNa); *Ziné (FK-1), *Zina giza
Bek'o (ZK-2)

2. *Melik Reyhan (OM); *Melek Rifian (MC-1); reihan(e) (LC-1)
3. Gule'yisan (ZK-3); Gule'is (ZX-3; ZK-2)
4 no maidservants (PN; PS; SHa-1; FK-2; EP-2)

5.

a. maidservants unnamed (HR-2; ZK-1)
b. 2 maidservants, unnamed (HM)

c. 40 maidservants (LC-1; EP-1; ZK-2)

d. 40 maidservants, all named Zine (GNa)
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L1 Qeretajdin

1. Qeret’ajdin (FK-2; FK-1; EP-1; ZK-3; ZK-1; ZK-2; MC-1); Qeretajdin (OM)

qarataZdin/ qarataZdine din (PS); qératazdin(HM); din (HR-1);
Qara'IE;dm (&R-/.) ' 4 (Qoré T3din

3. Gharatazhdin (SHa-1; SHa-2); Ghara-T'azhdin [T wipwi-Suudnh'u] (GNa)
4 qaratasdin(LC-1)

5. Karatadjin (EP-2)

6. Tazhdin (SHa-1; SHa-2)

7.2 (PN)

IL]. Qeretajdin's brothers {* = betrothed to Zin ]}

1J1.

1j-2.

1J3.

a. E'fan (FK-2; ZK-1); Afan (SHa-2)
b.arfé (HM); Arfoln] (SHa-1); ‘Irfo/’Arfo (OM)
c. Erfin (FK-1); Arfin (EP-2)
d. E'rif (ZK-3; MC-1); E'reb (ZK-2)
e. E'rfan (EP-1)
f. [Hassol (PN); hasan [-€akd] (LC-1)
g o(HR-1; HR-2)
h. makd (PS)
i. Kakan [Ywljw'u] (*GNa)
a. Cekan (FK-2; *EP-1; *ZK-1); Jakan [Swijwv] (*SHa-2; GNa)

b. C'eko (ZK-3; ZK-2; *MC-1); [Chakko] (PN); Cheko (OM); cako (PS);
{hésan-] &ako (LC-1); Jakoln] (*SHa-1)

c. C'ekin (*FK-1); Chekin (*EP-2)
d. unnamed (HM)
e.a (HR-1; HR-2)

a. 2(PN; HM; OM; Sl'ia-‘l ; SHa-2; GNa; FK-2; FK-1; EP-2; EP-1; ZK-3; HR-1;
HR-2; ZK-1; ZK-2; MC-1)
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b.mir mahmad (PS)
c. qumsi-baka (LC-1)

K 1

%I{ %) J-2 (& J-3) are Qeretajdin's brothers (PS; HM; LC-1; FK-2; ZK-3;

b. ;1 &J-2 areQeretadinsbrothets J-2is betrothed to Zin#1 (SHa-
Ha-2; FK-1; EP-1; Z 1MC1)

c. J-1 &]J-2 are Qeretajdin's brothers; ]-1 is betrothed to Zin #1 (GNa)

d. J-1 is Zin #1's brother; J-2 is Qeretajdin’'s brother, mentioned once as
being betrothed to Zin#1, after which this is forgotten (EP-2)

e. Qeretajdin has no brothers; his son is betrothed to Zin#1 (HR-1)
f. Qeretajdin has no brothers (HR-2)

J-1 & J-2 are princes who are suitors for Zin #1's hand, potenhalnvals
to Mem (OM)

{Pi hg; J-2 are the brothers of Mir Sévdin & Zin#1; Qeretajdin absent

ILL. Qeretajdin's wife (Siti or Perf)

1.

3.
4
5.

Sitt (MC-1); Stiy (ZK-3); Setiya (EP-2); Xattmn Esti [Lady Asti] (OM);
Sutin (SHa1); Stiya E'reb [Iady Erebl(ZK-2)

Pert (xanim) (FK-1); Khanum Peri (GNa); Peri-xattn (ZK-1); Xattn
Pleri (EP-1); Gul Peri (SHa-2)

Bégi xanim (HR-1)
unnamed (PS; FK-2; HR-2)
2 (PN; HM; LC1)

ILM. Her relationship to Zin #1

1.
2.
3.
4

sister of Zin #1 and Mir Sévdin (PS; OM; GNa; ZK-3; HR-2; ZK-2, MC-1)
sister of Zin#1 (SHa-1; FK-2; EP-1; ZK-1)

not stated (SHa-2; FK-1; EP-2; HR-1)

o (PN; HM; LC1)

ILN. Qeretajdin's servants. See also D.I1.C.
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2 (PN; PS; HM; LC1; OM; FK-2, ZK-3; HR-1; HR-2; ZK-2; MC-1)
Cawig Mérdin (FK-1; ZK-1)

Badtn (FK-1); Badin Cawis (EP-1)

Chavush (SHa-2)

Qeretajdin's oldest son: Ghavaz Chavush [LwiLuwiq 2wiLntg] (GNa)
unnamed (EP-2; SHa-1; SHa-2; GNa)

IL.O. Zin #1's homeland (Jezira Bohtan)

1.

N o v e W

Ciztra Bota (FK-2; FK-1; EP-1; ZK-3; ZK-1; ZK-2); Jezira Bota (EP-2);
Czra Bota (HR-1); walaté jeziré bota (HM)

Cidra Botan (MC-1); §4zira botan(e) (LC-1); Jzir [(u) Bot'an] [2qhp mt
RoPw%] (SHa-1); Chzir u Bodan [ighp nt RForpwy] (SHa-2)

Jozira-Boht'an [2pqhpw ROSRUIY] (GNa)
Jezira Bohta (PS)

Jezire (PS); Sart Ciziré [City of Jizir] (OM)
gle)ziro (PN); Gziro (HR-1; HR-2)

Bota (HR-2)

I1.P. Man sent by Zin #1 to bring Qeretajdinback (kisses Zin; carries message). See also
D.VILB. &D.VI{C 8 ) &

1.

AN I N

fA ((IES{)LC-i ; OM; SHa-2; GNa; FK-2; EP-2; EP-1; HR-1; HR-2; ZK-1;

Dervish (PN; SHa-1; FK-1)
Passerby/ Man|peya<paja>] (HM)
Zin #1's baldheaded servant boy [xulamelkd K'eg'elokl (ZK-3)

Poor boy who exchanges gold pieces for silver ones, to pay taxes to
Qeretg%n (ZK-2) Besgom Py
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