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FOREWORD

The second issue of Romano-Arabica (new series) brings forth a collection of papers
presented at a colloquium entitled Discourses on love in the Orient, organized by the
Center for Arab Studies at the University of Bucharest, jointly with the Department of
Oriental Languages and Literature, on the 16th of November, 2002. Such reunions,
bringing together the Aorientalistso
institution, have been organized, in the same framework, for several years. We began in
1996 by talking about the discipline of Orientalism and its critics past and present, in the
Oriental space as well as outside it; and the topic kept recurring, one way or another,
throughout our debates. Although Edward Said made it known long ago that no valid
sentence can be uttered about this «ideological fiction» called "Oriental civilization™, we
stubbornly seek common grounds to bring together such remote cultures as the Japanese
and the Turkish one, the Mongolian and Judaic one, the Chinese culture and the Arab
culture.

We have accepted the idea that these civilizations are bound together first and foremost
by the European imagery, which places them in the same area. The idea of analyzing the
discourses on love in the Orient was also born out of our desire to discover here
something else than that unleashed Eros whose image was carried across to Europe via
the stories of the Arabian Nights. We know that the tales which eventually came to
constitute the famous collection circulated all over the territories of the symbolic Orient,
some of them originating in China or India, and they finally achieved their final form on
Arab ground. We know that in the Arab space, these tales represent a marginal
literature, which distances itself from the official discourse by, among others,
integrating love in all its shapes, especially that of markedly sexual connotation. Due to

at

t

h €

Gal l and and Mar dr us 6 frabianx Nights lbecarmei ansgrt of r ans | at

mythical monument of world literature, and it almost makes no difference any longer
that some interpreters wanted to see it as a faithful mirror or Arab or Oriental
sensualism.

Because it is also here, in the Arab space, that another beautiful love story was born, a
story which André Miquel extensively refers to in a discussion with Bencheikh on the

topic of love, a conversation recorded in their book D6 Ar ab i e (Ratis 1982p:1 s | am

«In the 7th century, the Arabs, more precisely the Bedouins, make up a theme that is
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destined to circulate around the globe: a love that is perfect, impossible and unhappy.

Two young people are in love, but their families come between them. An old and worn-

out t heme. We f eel weegbavne (kén)o.wnMaijtn usni nacned tLie
main characters of this story, precede from far away, or are cousins to, our very own

Werther, Romeo and Juliet or Tristan and Isolda. If love fails to come through, it is

because these two cannot love each other freely». Majnun "The Love-Crazy", his story

with Layla, pass on to the Iranian people, then on to the Turks, then back into Arab

| iterature, and its |l ast known avatar i s Ar
The theme of pure love, whose source is considered to be somewhere with the

Bedouins, came to Europe on other routes as well, via Spain, where it is taken over by
troubadours/minstrels, as some authors believe. The circulation of themes and motifs

was not hindered by distance, religion, or cultural differences. Not only is the feeling of

love universal, as it appears in the papers delivered at the colloquium, but also the

discourse on love in Oriental cultures bears, to a great extent, the mark of the universal.

And what is specific can only be a source of attraction to those lovers of alterity whom

the "Orientalists” will always be.

To return to the Arab culture, which represents the focus of most papers, | enjoy

recalling the words that André Miquel, says to Bencheikh in the afore mentioned

discussion, where he openly states that he does not consider himself to be an

"Orientalist™: «I came to the Arabs via their literature. | wanted to see how things came

about in another kind of literature than the European ones | had access to. After

managing to decode its rules, | came to poetry. And what did I find? That which, in fact,

| had been seeking for the past ten years: people who believed in a certain kind of
society and religion and who Iived and | ove
that, faced with a landscape, the sky, metaphysical anguish, the words used in different

|l anguages were the same (é). And what ast
problems and anguishes that are given for all people to bear, there existed here a deep

feeling of life, of vital force, a joy of living, of living to the full the moment God

granted to man. In a nutshell, what struck me in this Arab literature of the classical age

was mands coming to terms with the I|ife Go
the full, on condition this does not make him forget about the ultimate goals». And at

the end of this chapter dedicated to the topic of love in the Arab space, André Miquel

wonders: "How long must we wait until that day when i far from anything that could

trigger our anxiety or, alas, too often our tears i we will find a pacified Orient, ready

once again to take up all the great adventures of love, dream, and poetry?"
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Perhaps this rhetorical question that André Miquel impatiently raised over ten years ago
can also explain why we have chosen, not accidentally, to talk now about love in the
Orient.

Prof. dr. Nadia ANGHELESCU
Director of Center for Arab Studies



L6 AMOPKRSSION ET SES METAPHORES DANS
LE COLLIER DU PIGEONDOG6 I BN HAZM
Nadia ANGHELESCU

Ibn Ha z m, | 6aut eur du Ilivre sur | 6amour qgui
musulman espagnol qui a vécu entre 994 et 1064 et qui est réputé surtout en tant que
théologien, en tant que grand prosateur et redoutable polémiste et, moins, en tant que

poete. Par |l er de | ui dans | e cadmeurdOoxepaut ©Ooi € DL
sembler assez curieux, car , débune part, | O
Empire arabo-i s| ami que et , déautre part, [ ui m° me
lecombl e de | 6®I oi Gablierraf@rment:que &« méwe siviaebiensaiméd u

est dans la proximité, la Chine semble plus proche » ; ensuite, cédant au godt arabe pour

le jeu des mots, il dit que «Hi nd (1 61 nde) est pl us dproche ¢
(B. p. 218-219).

Mais Ibn Hazm se situe lui méme dans la tradition arabe « orientalee par t ou't ce

®crit et son |livre sur | 6amour peuta °tre |
| ament ation sur | es r ui haseyvie @dedlaemaidorade sony nast i e
enfance, de | damour per du) ®vVv o gasida) qi e Cc 0 mMme
plonge ses or i gidlameus o?% I &é®poque ada®r°te po

traces du campement du tribu de la bien-aimée; les anciens poétes arabes sont souvent

menti onn®s et i mit ®s, m° me sOi l:«kRhis-moi d s | e
gr ©ce des B®douins et des Anciens. Leur st
partout . 1 néest pasnochanug emad ufna -aan g ed 6 enx t
postiches » (p. 27-2 8 ) . La prose de | 6auteur sbéinscrit

0 a d enhype de prose (parfois mélée de vers) situé a mi-chemin entre la science (folk

science) et la littérature. Toute lalitt ®r at ur e de | 6 Espagne musul m
prolongement de la littérature arabe « orientale », comme le montre I6 e x c | amat i on d¢
lettré de cette partie de IlEmpire: «C 6 e s t notre marchandise qui
(hadhihibi da 6 at uilayaa)m.udd a't

Le livre dont i Epitres> Grésada), un essac ¢« s uegstl dmmo ug et
amantse g Ui se propose de traiter ° fond | e suU



autres que |ui, en | 01l | tstpraantl-Déne e uded uv e
Hazm.

Cbest en Qe oliied durpigeoncp @té redécouvert. Le seul manuscrit du

Collierse trouve dans |l a biblioth que de | 6Uni\
premiére fois en 1841 par Reinhart Dozy. Le texte arabe a été publié par D.K. Petrof en

1914; la premiére traduction est parue en anglais, en 1931. Elle a été suivie par des

traductions en russe, all emand, fran-ai s.
par Le col |l ier du p iegdesoAmanto (lLéon dBerchet, H9AOMa@u,u r
simplement, par De | 6 amour €Gabriet MastinezaGmaonst,s 1992 ) . Coe
premi re traduction, plus proche du texte

elle qui sera citée sans la mention du nom du traducteur; la deuxieme, moins utilisée,

sera citee comme M.

La premiére traduction en espagnol a éte publiée par le grand arabisant Garcia Gomez

entre 1934 et 1952. Ce savant espagnol considére Ibn Hazm comme « la plus pure

i ncarnati on de Misdnamae et ik en luiGurEBop @uijote avant la

lettre. Mais la préface de la traduction a été plus connue que la traduction elle-méme,

parce quobelle a ®t ® ®crite par Jos® Ortega
Estudios sobre el amor «Et ud e s s »paru dn A8Inm@usieurs fois réedité (la

derniere édition, posthume, est de 1991), et traduit dans un certain nombre de langues, y

compris le roumain. Cette préface nous semble reposer sur quelques malentendus, dus,

en partie, aux idées recues sur les musulmans, sur les Arabes et leur histoire, leur

phil osophi e, l eur litt®ratur e, | eur vie soc
A partir de | 6id®e que | 6amour est une inst
dela digestion et de | 6hyperchlorhydrie, Ort
concerne |l a possibilit® qu@elndra» Hamtm»par |l e d
historique est lui aussi difficile a appréhender, car les langues romanes, dit Ortega y

Gasset, ont h®r it ® par | e mot b> ané racime q U i s e
étrusque dont la signification exacte est impossible a deviner (on sait, seulement, que les

Etrusques possédaient une sensualité effrayante, exaspérée, désesperée!). Ortega y

Gasset semble croire a la transparence originaire des mots, a la capacité évocatrice de

|l eur origine,tret COesatr,t i peuwlte cette I d®e (
science philologique arabe ait été suffisamment subtile et sophistiquée pour expliquer ce

que la société andalouse du X*™ siécle entendait par « amour ». Les dizaines de livres

sur les significations des mots dénommant « | & a m@ruarabe, les discussions subtiles

concernant | 6®volution bsas®epamnutri rdedd unmBd api
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concrete initiale, qui se sont perpétuées en Andalousie, sont la pour nous convaincre

qguodl bn Hazm, | ui m° me philologue r®put ®, sa
Pour | 6essentiel, Ortega y Gagestainteonsi d r
amour parce quobéil a trouv® des vers qui sen

une femme (tandis que notrea mour est un amour entre homme

a lu Le collier du pigeon ~ partir de ce quopalobgues at\des i t appr
voyageur s s u rprimitifé»a ynooopris «dl € & ma u r Saui et vi sage
suppos® °tre celui de | 6espace souvisagel man. D&
et comme le visage est la source du véritable amour, ce qu'lbn Hazm avait ressenti et

décrit ne peut pas se nommer «amour ». On peut objecter a ces affirmations que

I'amour homosexuel, proscrit par la loi islamique, est loin de constituer l'objet du livre

d'lbn Hazm: s'il est mentionné dans un ouvrage qui s'occupe de 'amour pur, c'est dans

une forme aussi desexualisée que I'amour entre homme et femme qui fait I'objet de son

attention. C'est la femme, la belle femme, aux beaux yeux et au beau visage vers

| aquell e va | 6amour de | 6homme sqdeatataitt | 6 ouvr e
de | a po®sie arabe. Et, soit di tladeuset r e par
prestation du baiser », «xc 0 mme t o0 wtada diffééeresdeee que s 6i magi ne
Ortega y Gasset.

Pour Ortega y Gasset Ibn Hazm est considéré «arabe espagnol » par tradition, mais, a

son avis, il ne peut étre nommé «espagnolé que doébune mani re tout
on ne saurait attribuer cette noble épithéte a quiconque est né sur le territoire de la

P®ni nsul e, m° me s 0 i | arabe oudespagr®lgan g culium,deiey n e . on
quoi Ortega y Gasset avait raison, mais il ajoute que la culture arabe, issue des mémes

racines grecques et romaines que | a cultur
manque de créativité. Le transport intégral des idées est une illusion. On peut

transporter |l a tige et la fleur mais non p
Gasset que |l a philosophie grecqueinfraléea pas @
discussion sur la définition « platonique e de | 6amour ) . I 1 trouve
seul ement | es parties du l i vr e doél bn Hazr

expérience des autres, qui présentent des analyses trés perspicaces des situations

amoureuses.

En parl ant de lubpassion dams somplire, Ibn Hazen selsitheadan®la

l i gne ddéun di scour s sur |l 6amour gui avail
di ff®r enciation qubéon trouve chez beaucoup

po tes b®douins |d@awanrt clidladliaam, cetnf ondu



sexuelles, ou, tout bonnement, avec le vice, peut étre liée au mythe du bédouin idéal,

dou® de toutes qualit®s |l es plus nobl es, y
chaste. On a souvent relaté, a propos de cette différenciation, une anecdote ayant

comme protagoniste le célébre philologue arabe AI-As ma 6 ~ , connu pour se
dans | e d®sert en vue de rassembler des m:
ethnologiques, concernant la vie dans le milieu bédouin. Il avait demandé un jour a une
b®douine ce que | 06on entendoaiptdtgelvear el | e |
réepondu:«des embrassades, des accoPaigellesluyi des 1
avait demandé : « Et pour vous autres, c i t adi n s-il?g OO peut déduisetla

r@®ponse de | 6excl amMani oevde, |aeb®destnpoinq
vouloir faire un enfant ! » (Bouhdiba 1973: 292). L6amour des b®douins e
doit l e rester. Ulnd ®poougpsiaeiquaeddatal®et Bouthagna,x d e

est resté dans la mémoire collective pour avoir refusé de penser méme aux relations

sexuelles qui «xg ©t ent »I1 0 & M@zt qui eadonte cette histoire dans son

« Epitre des esclaves chanteuses » (Risalat al-giyan) o% il menti onne ®ga
| 6 ®p o gislaeniqua lestfe®mes et les hommes se rencontraient souvent sans que les

parents et | 6dentourage trouvent <cela anor ma
Le poéte bédouin est le « fou» majnound 6 a mour ;n imMoupeuwut e&omme <cOe

de Majnoun amoureux de Layl a. Ce nobest pas
Ortega y Gasset dans | a pr®face mentionn®e)
mais | dopposition des par b(h92sdiscdsgion dvex f i | | e .
Jamel Eddine Bencheickh D6 Ar a b i e ), eetthentk dohna paont « depuis une

éternité » est né: «au VIl e si cl e, dans |l e d®sert do A

plus précisement, inventent ce qui va devenir un theme promis a une immense fortune:

| 6amour parfait, i mpossible et mal heureux (
histoire, sont les trés lointains annonciateurs, ou cousins, de nos Werther, Roméo et
Juliette ou Tristan etsémseutdestSipadaeaoquer
peuvent pas s @palbihendré Migubel peasenguey par leur Majnoun,

les Arabes ontcrée«l e type m°me du d®sir comme f or me
tous les désirs de tous les hommes et femmes de la terre » et cela en prenant en
consid®ration |l es avatars du myt he: Maj nou
«en qu°te per p®t ue l»icez led leaniehsfcledblgs Eurcs, ahsagite s on d ®s
de nouveau chez les Arabes, Majnoun «d ® p o s i t ame arabe » dhez lelpdéte
®gyptien Chawgqi " | 6®pogque de | a naissance

fou dO6EI sa, qui renver sdb/)l es propos des mys
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Lébamour <chast e, h®ritier de | 6damouuril b®&doui
deviendra partie constituante du « raffinement » qui caractérise la société multiculturelle
de | 6Espagne musul mane ° son ®poque doOo®pan
cantonnement soci al de | a femme raOnta contri
remarqué, par exemple, que le son de la voix, les lignes de la silhouette a peine
entrevues sous les voiles, les yeux, surtout les yeux, sont chargés dans la civilisation
arabo-i sl ami gue dbébune forte connot aetxuaisdy ®r ot i C
fait de delectation visuelle et de sensations auditives, mais aussi du désir ardent, de « la
soif » de la personne aimée, est celui qui a fourni a la poésie mystique son modele et
son vocabulaire. La forme exacerbée de ce désir pur se montre a nous également dans
|l es vers doél bn Hazm:
Joai un d®sir tel gue, si je |le criais vers A
pardonnés aupres de Lui
Et si joinvoquais, au nosm sdoea bcset ide@sdirra,i elngs dI®is
nuire a tous les hommes (p.155)
Léamour profane, gui s 0 a-phassiensagss, est” suscitéo u s |l es
souvent par des esclaves, surtout par des esclaves-chanteuses (ar. sg. qayna, pl. giyan).
Nous savons que | es rsoaveant deausss deprintoujorrs, | e ma t
des rapports <charnel s; |l es Arabes | es ont
quatre le nombre des épouses légitimes, le nombre des esclaves concubines est illimité.
La | ®gi sl ati on i sdoubines seidemerds @ui momeBtrog sllsse a u X
deviennent «m r es doun»(@éaoammniwam®bdel|l | es ont alor s
affranchies. Autrement, elles sont vendues, offertes, échangées, possédées parfois en
commun avec un aut r eutre beero lbesrpersormades haptementt e q u e |
plac®s (les califes, par exempl e) | es s 0 uUme
jury qui examine non seulement leur beauté, leurs talents de chanteuse et de danseuse,
mais aussi leur science en matiere de médecine, de philosophie, de mathématiques,
débastronomi e, de musique, de po®si e et me° me
femmes libres étaient, elles aussi, éduquées, formées mais surtout en sciences
religieuses). Dans une épitre consacrée aux esclaves chanteuses (Risalat al-giyan), le
célébre auteur arabe du IXe siécle, al-Jahiz, se demande pourquoi ces femmes font une
si forte impression sur | es hommes, jusqubo"-
conclusion que c edua parsledrebeaytéleti legreitelentpraltiples] e f ai t
ell e sbadressent ) plusieurs sens ° l a f ol
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libresetnon-voi | ®e s, el les arrivent " usur-per | a

épouse (voir aussi Bouhdiba 1973, p. 18).

Mais | 6amour fait chahdesclagerdepioents macti
fitna, mot qui signifie tout a la fois « séduction » et « séditione . Cd e st fitkan t ant
« sedition e , gue | 6amour a i mtu®r ecsesu®& lgeusi tshO® anlsqpg

discours, y compris al-Jahiz, le prédécesseur d 6 | bn Ha z-dna h iChle&z & rdaa s 1t
excessif (shaghaf) |, 0 u -phsgioa rfooi ur g les hommes libres éprouvent
souvent pour les esclaves, qui est pernicieux, quiest 16 ® q u i v a fiteantandisdue | a
| 6 amo ur hubb) vEc® dais le Cadre de la loi, est louable et recommandé, car il

repr ®sente un facteur doé®quilibre dans | 6un
Les écrivains, qui sont parfois eux aussi desth ® ol ogi en s, comimez coOest
ou doél bn Hazm, néoublient jamais de se rap
sbattachant surtout ~ <ce que ces textes pe

Hazm indique que «| 6 a mo ur n Odersé par [a celigiontni prohibdpar la Loi,

car | es cTurs sont daemsndi(p 13)rklaisse ensbifesal | a h, P
plume aller pour | ouer | 6amour , pour dire
produire des joies paradisiaques. Vers la fin de son livre, toutefois, il insiste sur « la
laideur du péchée ( c b est l e titre du chapitre) et S
menacé, le Feu éternel.

On trouve, peut-étre, dans cette position ambigué un reflet de la distance qui sépare la
position de |6l slam orthodoxe sur l es relat
islamique dont parle également Abdelwahab Bouhdiba dans son livre Islam et sexualité

(1973: 281): «Seu | un esprit napf ou de maravaise f
des décalages trop souvent importants qui existent en toute société entre les idéaux

haut ement procl am®s et | 6usage quobdelle en
musulmanes ne font pas exception( € ) Aussi ®t ait il paer f aitem
la conception lyrique de la vie débouchéat sur une société prude et pudibonde ». La
conception islamique de | damour et de | a se
d®cul pabilisante, | 6amour ®t ant Dwnaelamani r e
fois ce sens du bonheur qui parfois frise le tragique et qui semble constituer une donnée

fondamentale de la vision islamique de la sexualité. Alors que le christianisme réduit le

sexuel en |l e sublimant et e nétélde voulor anscend
transcender le sexuel en le sublimant certes parfois mais en se refusant a le réduire et

encore moins a le détruire » (p. 275).
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Mais un esprit sans naiveté ne peut ignorer la dévalorisation réelle de la femme dans la

société musulmane, sutout de | a f emme ®pouse. Loouvrage
traces de cette attitude. Chez lui aussi la femme est souvent la traitresse, la menteuse, la
s®ductrice: cdbest ° propos de cette femme
parmi les hommes sur lesquels Allah étendra son ombre «xau j our 0% il noy
doautre ombr»eilseqrougerak@an shemme qudune femme n

sollicite et qui lui dit: je crains Allahé (p. 381) . Lohomme g®n®r i qu
beauté est moins périssable que la beauté féminine; il est plus loyal, plus sincére etc.

Léamour pur semble °tre | ui aussi | 6apanadg
Hazm) qui so6®vertue °~ |l e rendre intelligibl
Cboest donc de | 6ammwr |paslsivore quwdilu sHoaazgm,t

| oge dans | 60©Ome et »(e34)silbes «un étahde cpmplaisancee ¢ | a mc
spirituelle, de fusion des ames » (p. 21): le Coran est cité a propos de cette définition,

mais Platon se trouve aussi entre les lignes. Cet amour ne saurait étre confondu avec

débautres genres dobébamour (partager | damour ¢
et de ceux dont on partage | es but s, | 6 amo L
®prouv=® -~ foroer doabrm®@gat ilobna mp ur du prest
| 6amour complice de ceux qui partagent un
voil e, | 6amour du gai n, du plaisir charnel)
est concu par Ibon Hazmcommedi gne de ce nom, sous | e signe
a la femme aimée :

Joai peur pour t oi gue masnseqgqxe nkddtdbtad u eh agr

mesmains

ne te fasse fondre (p.253)
Cbest un curieux m®l ange Leaolber dudigeont kB ur Nous
discours du savant qui veut tout analyser avec les moyens offerts par les sciences et par
la religion, par la logique, par la philosophie (catégorisations, définitions, essence et
accidents, législation et morale musulmane, etc.), dans ses textes en vers et en prose
concernant | 6amour v®cu par | 6aut eur ou,
examinant les formules dont il se sert pour introduire ses vers (« sur un sujet analogue
j 6ai faiteJunen pp®si @é&woiqgru 6li d itragporcdbstamr ce de
|l angage imag® ce quodil vient de dire en pro
moment ou Ibn Hazm écrivait Le collier du pigeon, datait seulement de deux ou trois
si cl e. D6éaut r e rpetaitrletsyjet pbedque pan ¢xeeltence dlaepoédied a mo u

étant plus suggestive que la prose.
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Toutefois, Ibn Hazm est pleinement conscient des risques du langage figuré: les poetes

se vantent de quitter une femme pimeats une al
sans grandeur ; ce qui serait un scandal eux si | 6on
du Coran méme a leur décharge: « Newvois-t u pas quodils errent dans
di sent c e g uD»i(P.285). haedescfippiom tles spmptémestd e | amour ne

| ai sse pas do6°tre exag®r ®e, par foi s, C 0 mme
dans |l a description de | 6amaigrissement, d a
abondantes « larmes, qui, aux dire des poetes, étanchent lasoifdescilsé ; et cbéest en
|l e cas quand ils ©parlent de | 6insomnie to

(p- 401). Le langage courant a lui aussi recours aux métaphores, et lbn Hazm fait
allusion ~ cela quand il p avrai @nourdpassiol a di f f (
6i shq, h u Yebla concu@sterae(dhadowa) qui est dite « amour » (mahabba)

seulement par méetaphore (6 a | -majag) (p.66-67).

I bn Hazm est convaincu quoil est partic
intellectueétlt emént 6hb6&mMome cl airement d s |
«Ses divers aspects sont doune subOn |l it® t
nden saisit l a r ®al-mém& q(upd.e nl 3)e.s Lsduabmosusra nd |

langage qui a ses signes et ses regles, difficiles a comprendre. 1bn Hazm le compare a
une écriture qui semble claire, mais dont la signification reste cachée ou encore au
roucoul ement doéune col ombe:
Chacun sait gque je suis amoureux, triste, accablé, mais a cause de qui ?
Quand ils voient mon état ils sont convaincus ; mais quand ils en cherchent la cause, ils se
perdent en conjectures.
Cbest comme une ®criture dont |l es caract res
nbappara’t pas 7 qui veut | 6interpr®ter
Ou comme le roucoul e me n't d 6 u daes les lrdnchagds e elle module les

sons les plus divers,

ses g®mi ssements char ment notre oreille, mai s
(p.97).

Le langage des amoureux entre eux lest ®gal ¢
fait de ver s, déall usi ons, de gestes, de mi
sens v®ritable de ce qudils se communiquent

Pourtant les amoureux, eux, se sont compris et se sont fait des réponses que nul autre ne
peut comprendre, amoins d6°tre dou® dbébune grande p®n®tr at

une Vvive intelligence, dé°tre (pW® aussi par
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La complexit® du sujet quoil a choi si de t
Hazm dés le commencement de son ouvrage:
L 6 a m® puisse Allah te rendre puissant & commence par le badinage et finit par des

choses sérieuses (6 a wwa had waré a k hijiddi hu Ses divers aspects

subtilit® telle qudil ®chappentit® godee HDesc
subissant soi-méme (p. 13).

Vu |la difficult® du sujet, | 6aut eur va mob
faire comprendre | 6indescriptible. La m®t a

gubdon trouve plut ! trole essantiek LapaEsie, mirelle présente j oue ul
surtout des comparaisons (introduites par ka « comme » k a 6 a«ilrsemble que, on

dira que »), fait recours a des métaphores poétiques, au demeurant souvent
conventionnelles.

La conception de la métaphore qui se trouve a la base des développements suivants est

l e r®sultat de | 6application ~ l a m®t aphor
principalement, celle esquissée par Lakoff et Johnson (1981, traduction francaise 1985),

Lakoff (1986, 1993), Kdvecses (1986, 2002). Dans un article dressant le bilan des

résultats obtenus par les recherches sur la métaphore dans la deuxiéme moitié du siécle

passé, George Lakoff a écrit: « La métaphore est le mécanisme principal par lequel nous

comprenons les concepts abstraits et réalisons le raisonnement abstrait; beaucoup de

sujets, © commencer par ceux courants jusql
°tre compris seul ement par | 6inter m®di air e
est fondamentalement conceptuelle, et non pas linguistique; le langage métaphorique est

une mani festation de surface de | a m®t aphor
Selon les conceptions des auteurs mentionnés, les métaphores conceptuelles, « usées »,

le plus souvent communesau x di ver ses cultures, parce qub
de |l a structure du corps humai n, de sa posi
renseignent sur les moules communs de la pensée: nous pensons en fonction des

images-schemes du type « récipient », « trajet », « en haut » « en bas », (le temps est un

trajet, le bien, le bonheur sont en haut etc.). Le corps est concu partout, par exemple,

comme un récipient des émotions et, ajoutons-n o u s , l e ciur est pr obe
partout comme lesicge de | 6amour . Léamour a@mottohs® anal y
(par Lakoff, par Kovecses), mais il a été aussi vu comme un voyage a deux par Lakoff

(1993) oupar! 6 udiesn parties divis®es (par K°%9vecse:s
a été influencée surtout par le modéle offert par Lakoff (1986) en ce qui concerne la

col r e, vue comme | a chaleur doun fluide da
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En tant gubdbexpression doébune ®motion intens
est caractérisé par des symptomes parfois semblabl es ~ | a col r e, doo
les conceptions populaires il est congu comme un feu, qgui s 6 alrdcipigne dans
qui est la poitrine, ou, plus précisément | e ¢ Ceuype de métaphores se retrouve

dans |l e |ivre dol bn semblantebes aussi étre univer®elled bea ut r e s,
feu, la chaleur, par exemple, sont associées a la soif ; | 6amour eux est as s
peut l e tuer S i el |l e noes taimép)ale prapmp des s ®e  ( p e
sentiments forts est de faire monter l a temp®ratur e, de transf
rendre malade ou fou, de <changer | 6®quilibre du corp
perturber | dentier syst miranique aieapabledal eur s .

transformer le dominé (femme, esclave) en dominant, mais dans une société encore
esclavagiste, 0% | 6esclave est particuli r
renver sement du rapport ser a pl us quobai l

métaphoriques.

Le |ivre doél bn rdctue métaghoriques emghobame, quirese cells du

trajetde | 6amour , | i ®e tempsOm @Pewtil usupposans gl
déune m®t aphore semblable ~ c arlodrest ume nt i onn
voyage. Mai s pour | bn pdazmdodiuln weoyagagi't deux, C &
qui est le sujet du livre ; sa position est diff®relte de ¢

femme ai m®Pe peut exister seul ement en r °ve,

peut suffire, mais le vrai amour dur e t oute une Vi e. Chez | b
| 6ant hr opomor phi slaifguitmaverse tbe lalvi. a mo u r , cobest
Les m®t aphores concer nant nbuésmblenh souvedtans | e

connues ailleurs:

LOAMOUR EST UNE PERSONNE
L 6 a mo u n étre cairieux, & un corps sans dimension » (p.29), mais disposant de
pouvoiret | 6 ut i | itgrannlitnaitcilwitnipeut mooarir; étre enterre.

LOAMOUR EST UNE LIAISON

La symbolisation des «relationsé d 6 a mo ufilets, gled cordds, &ss, sans doute,
largement répandue. On trouve souvent cette métaphore chez Ibn Hazm: les liens de

| 6amour ( ou desserrés,neuésiou déf@its (vodr,qar ex., 185). Parfois

| 6amour eux se | efildtsede Il dua mdnyesneempdt n @. 29);e s
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mais le plus souvent ilest «lieé, car coO6est | 6ai mPe qui fait

coest elle | a s®ductrice (p. 2cthaipess Les | i ai

LE Ci UR EST/LE$EGE DEOWOUR

Lec T uestlesiige m° me del B aamwonme, dgl ddea nimaladie, de

| 6 a mfeud ahez Ibn Hazm comme partout ailleurs.

L e c @éstuplus ou moins solide ; il a un poids ; | e c¢1 ur légarpilupeue ux e st
voler, car le propre des émotions intenses est de faire perdre le contact avec la terre:

«son amour a fait voler»@m@B85¢7T ul eluadi sir d e s
parfois, ou desséché « comme une végeétation aride et seche » (p.157).

Le ciur est towwhabie:ilpeut@Etee tramspercé (nepasou bl i er qudai |l

|l a m®t aphore imag®e de | 6ampamn ebtr sestveip!
cruellement transpercé que par une altnee ( p . 275) . Dans ses ver s
aussi que son ciur soit fendu.

L e cchamge devolumed ans | &n Haimwausse(il edt @dlus ou moins large,

grand), mais il change aussi de couleur: le noir est la couleur de la mélancolie.

LOAMOUR EST UNE MALADIE

Cbest par un transfert m®t onymique que se f|
de la maladie comme signesd e | 6 amour , " | 6i d®e que | 6amou
une cause de souffrance.

Léamoureux ne peut ni manger ni boire; il €
|l a solitude. Léinsomnie est oatypsls kilsenh si gne
dit ddeux m° me sbergers des Etailes ®t a ide®rpte i bas nt | 6i nt
longueur de leurs nuits » (p. 39).

1 y a donc beaucoup de symptimes de | 6amo
déune mal adi e; peet senr®rghee, comme lelditr libn Hazfn aees un

autre chapitre de son livre, diagnostiquer une anémie (dhubul flétrissure), prescrire des
m®di cament s. L6i mpos s i babdutit fatg@lemahtea lalméladiey i on ave
a la consomption, au dépérissement » (p.265). On parle alors de langueur ou de la
mélancolie s awgda@f fection grawmpmbrepui fait de | 6dhoc

LOAMOUR EST FOLIE
L 6 a mo uperdrd laraiton, nous le savons depuis le moment ou le poéte amoureux

de Layla est devenu Majnun, le Fou de Layla, son amante inaccessible. Son errance
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dans le désert est devenue une expression métaphorique de la folie: | 6homme nodest

maitredesaraison, dans | es termes doél bn Hazm:
Cet ®t at peut aboutir ° ce que Ip@hadremd 6reesps ditt,
proie © | 6obsession (é)

Quand | 6i d®e f i ghaelabat d@-fikmpdta ng lee elnd H wne u(r m®| ancol
dessus, ce noboest p témence @adah)ldéladmluir @entaitdjeosmt de | a
(p. 269).

LOAMOUR EST LA MORT

On peut mour i r ddbaamo ut 6espace cul turel arabe
seulement ici, selon les dires du Prophete cités par Ibn Hazm, « celui qui, devenu

amoureux, reste chaste et meurt, est un martyr » (p. 299).

L6amaur n 6 ersadé pewt aener o la mort; la séparation de | 6°tre ain

également. « La séparation est la s T ude la mort». «La mor t est l a siu
séparation » (p. 217). « Plus fort que la mort est ce qui nous fait souhaiter mourir ».

Ai nsi | 6amouelamarst pl us fort qu

Mai s, chez | bn Hazm aussi, creletsdt 0 am®tua p hor i
«Cel ui pour g ui » (maa mutie wajdas bi-tdubbéhin (p.LB35). Dans

| 6amour on peut mo urregard quiappdrtent Id mort.s . CECd etst | €

bien-aimée qui tue.

LOAMOUR EST FEU

Le feu de | 6 a mdeufeu de la passion, sont des métaphores courantes. Elles
sdbexpliquent, dans | a perspective de Lakoff
proie a de vives émotions. Il y a des ressemblances avec les métaphores de la colere,

mai s 1 Ci il ne sobagit pas doéun | iquide dan:
flamme.Les di ff ®rentes ®t apes de | damour sont
le commencementd e | Oest ome atincelle;

le développementd e | 6 amd e @uti wmend, sbattise

| 6amour " egt wn mcerwdio; mb | e

I 6 amour eftiundeu guiscauve sous la cendre;
I

(@}

a mo u rest upedisaise ®us la cendre.
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LG I L EST LA I®XVETE DE

Dans la conception de Lakoff, cette expression métaphorique largement répandue
montre que le corps est considéré comme un conteneur ou comme un batiment dont
I
cette m®taphore a@s sdeguloddmparl e des sign

(@}

Tl est | 6orifice qui peut °tre soit | a

—
(@)

Til cbest | a por (pe83l)grande ouverte sur | 6©me

—
(@)

Til cbest |l a porte du chemin de | 60Ome (M. p
L 6 71 ebt hussi une porte ouverte a la séduction (p. 331), une porte que le diable lui-

méme peut franchir. Dans ses vers le poéte parle des yeux comme de la cause du mal ;

cependant, seuls ils peuvent guérir (p. 241). Parfois, le regard de la belle répand le

sang des hommes (p. 41), les tue (p. 273), par bonheur, toujours métaphoriquement.

Léamour eux ®t hoer ®, p uMazmeddns san hivaes craiet,mémd o n t par
doeffleurer -almde. regard sa bien

LGINION EST LA LUMIERE O LA SEPARATION EST LA NUIT
Le poéte qui a attendu avec impatience sa bien-aimee se voit dans la nuit apres son
attente vaine ladumere:s qudi | a espo®r ®
Situ avais voul u me wiéwibtsetrlpdumiti®aumitttgujous ur ai t pas

été en nous (p. 45).

LA BEAUTE EST LUMIERE
La bien-aimée est la lumiere, le soleil ( c o mme Jul i ett e) . l bn Hazm
poéte célebre, al-Abbas ibn al-Ahnaf, dans lesquels la beauté féminine est suggérée par
des comparaisons somme toute assez banales mais la métaphore qui les résume toutes

est celle de la lumieére.

LOAMOUR EST SOIF/ EAU

Onpeutr emar quer quaesoifqd e s tpeptl utslythimasidn,ickez r | 6 a mc
|l bn Hazm comme chez dobeaanalkes.aullwnmisgn aavaeb
ai mPe est pour kabgmbuneukaifi dqubéaugmenter |
Je te dirai gue, per solnthedd edneamns Hué mapsefo m 6 a i j an
néen f %t.Cdegme cte®eq u i se passe quand on cherc
mal, bien que cela puisse apporter quelque soulagement (p. 159).

L 6 a p merueliest lié souvent a la faim. En sbéeffor-ant dbéexpliqu

| 6 anpassiiron et | 6app®t it amsoerx méaphoriguement, nee s t non
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| 6oublions pas) l bn Hazm dit gue | a situat
celui « qui savoure, qui se délecte » (mutaladhdhidh). En arabe aussi le désir sexuel est
« convoitise » (shahwa).

I y a ©plusieurs m®t aprhdans e divre,gsans lui éte n t i ®e
particulier : le bonheur congu comme une végétation abondante (la fréquence de cette

métaphore peut étre due aux réminiscences des réves de la vie au désert) ou comme un

« degré élevé », tout comme le bien, le positif est congu, ici et ailleurs, comme situé

«en haut », tandis que son contraire est situé «en bas ». De méme, le plaisant est

« léger », tandis que le pénible est « lourdé . L 6 amo ur nidaommossedpaneg | e | b
essence pur e ; |l es m®t aphores et |l es comparai so:
doune dJwdnmen Hazm avait connue est pr ®sent
subtil et fort en méme temps, et cela par référence a des prototypes (p. 349): plus pur

gue | Oesabtipl gue | dair; plus ferme que | es
intimement f ondu que | a couleur avec | 6objet col

accidents dans les corps; plus lumineux que le soleil; plus vrai que la constatation de

visu; plus brillantque | es ®t oil es; plus sinc re que |
sort; plusheauque | a vertu; plus beau que |l e visag
sante; plus douxque | es souhaits; plyintims queple lencde e que |

filiation; plus durable que la gravure sur pierre.

Cbest par | 6accumul ation dbéadjectdantfla qudl b
complexit® ®chappe ~ toute description, cCorl
sonouv r age. Portant ~ |l a perfection toutes s
valeur. LOgassmmu(@i shqg) dquwibbest | 6obj et m° me de
m®t aphores qui I ui sont particuli res ou

naissasncedans | e ciur et se refl te dans-les yel
soi f, -mad aandoi wer, f ol ifee,u, mollr@atanmno b @& gsoualissioa mo u r

sont des m®t aphores probabl ement uni versell

semble mat ®r i el dans |l es domai nes, |l es source
tout © fait diff®rente de | 6dessence des o0b]
du savant | bn Hazm c¢ o dapleshaataen It plus stbinesae nc e de
| 671 i | est | »a(p. 83y pour ler cemprendremlee feu est une métaphore

commune pour | 6 aimé amo prur dxecammdpleobomnmetidin n s

Haz m, mais dans ce |livre <cbest l a fl amme ¢
parle souvent de « braise € , de | 6anbdiké mluus , neédilta@our ¢
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coOest | 6amour perdu qui sur vit dans | a m®m

| 6aut eur parle dans ce livre 0% il ose inte
*JeremercieAndr ® Roman qui méa ai d® " rendre ce texte plu
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FOLDS OF LOVE (T)ISSUEI N MAIl MONI DESO

GUIDE FOR THE PERPLEXED
MadeeaAXINCIUC

nLet h i mithkhé kisse sneo f

(The Song of Songs 1, 2)

The flove issued does QGuidetfor thegegpleed e well-

hi

defined and easy to approach subject.

clear lines of demarcation regarding this very problem within the treatise?. Different
kinds of love appear in different places and at different levels under different names.
Moreover, the significance of the term(s) does not derive from a simple (even if
rigorous) analysis of the different occurrences in the text, but it supervenes or crops up
as a result of combining and comparing these occurrences, on the one hand, and by
discerning or/and bringing together the related terms, subjects or strata of the treatise,
on the other hand. The complexity of this (t)issue is thus relevant for the uncovering of
some explicit and non-explicit articulations of the whole construction offering new
starting points for a fertile re-reading of the Guide.

Two premises encouraged this study by shaping a problem-situation and by announcing
significant and clearing up results:

The first premise is offered by the text itself. Especially in the third part of the Guide
love appears to be the climax of the human knowledge experience; it represents the
fulfillment of all commandments and the superior stage fully attained by the prophet in
the moment of his separation from matter/body.

The second (and more perplexing) premise is represented by the article of Moshe Idel

S

i n

mo ut

Ma i
One

from the Hebr ew UnBitveeAragot in Wa iorho nJikdoeusgbht B m A

(1986, pp. 79-90). Moshe | d e | draws the attent i aitme
arayot (the mysteries regarding the forbidden sexual relations) as an esoteric subject,
together with Maase bereshit (the Account of the Beginning) and Maase mercava (the
Account of t he di vine Chariot) I n

Mai moni des 6 uarayotas antesateric topic,gand & fcomment on why in
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his later works he omits mention of arayot when discussing the two companion secrets

of the Accounts of the Begi-B0hi ng and of the
Before entering and developing the created problem 7 situation a methodological

framework T distinction is necessary, the distinction (I usually make use of when

approaching Mai moni des 6 S>pbetwetnoisbte pnthinvisitlel wo r k

The visible is the thematization, the instanciation, the embodiment of the invisible. If

the invisible is the essence, then the visible is the existence. As existentialization, the

visible is, metaphorically, the ecstasy of the invisible. The latter can be identified with

t he transcendence: APrincipl e:othernwisible t o cor
Apossi bl eod, or a Apossi bl ed therewithdutltbging f or an
an object, it IS pure transcendence, without

t hemsel ves, in the Il ast analysi s, they too

M. Merleau-Ponty, 1968). From the ontic level to the ontological one the visible
present s itself as a |imit, as the fAbodyo of r
is then are not things first identical with themselves, which would then offer themselves
to the seer, nor is there a seer who is first empty and who, afterward, would open

himself to them T but something to which we could not be closer than by palpating it

with our | ook, things we could not dream o
envelops t hem, clothes them with ivtk own f|
enveloping them, does not hide t hem, and,
(ibid., p. 131).

I. MYSTERY (SETER) AND SECRET (SOD)

The Hebrew words sitre Tora ( imyst eri es of the Tor ao) Sub:
identified with the core of the Jewish esotericism. As for Maimonides, metaphysics is

the science which unveils the divine truths the philosophers are looking for, truths

called, following the traditional line, "secrets” (sodot) o r myster bittes of th
Tora)*. According to Moshe Idel, the "loss of secrets” is in fact the true cause of the

spiritual perplexity: "Maimonides assumes that he can restore the broken line of

transmission of the secrets of the Torah, and recreate thereby a pre-existing ideal

situation™ (1994, p. 292).

| intend to differenciate between mystery (seter) and secret (sod), as the distinction

proves extremely efficient and illuminating in what follows.

The secret (sod) makes reference to the visible realm: something visible is hidden by

someone who keeps the secret. No transcendence or ontological matters are implied.
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The secret is kept simply by not being divulged, that is, by the personal specific attitude

engaged in a specific human dialogue-s i t uat i on. | t  dwdlpveethad s

to divulge or not a secret to someone else.

On the contrary, the mystery (seter) relies more on the invisible, that is, on the invisible
hidden part which ontologically refuses itself to any kind of discourse. Something
invisible is hidden by/through the visible and the very invisible can never be attained,
but only indicated, suggested, pointed out (of course, by means of the visible). The
mystery can not be divulged as there is no one in the visible world possessing it. That is
why the mystery does not suppose a dialogue-situation. Every one, alone, faces the
mystery and this experience is unique. The mystery can not be taught. One can only be
initiated in these matters. The invisible and the visible together create the mystery. As a
principle the mystery consists of both phanic (what is revealed/seen) and cryptic (what
is hidden) (cf. Lucian Blaga, 1983).

In this new light sitre Tora represent the mysteries of the Tora as opposed to the secrets
which can be fully explained and easily translated into visible terms.

Il. STRE TORA: MAASE BERESHIT, MAASE MERCAVA (AND SITRE ARAYOT?)

In his Introduction to the Guide, referring to sitre Tora Maimonides explicitly mentions
Maase bereshit and Maase mercava. Moreover, he identifies Maase bereshit with
physics (the science of the created, changing nature), and Maase mercava with
met aphysics (the science of the Law,
(Mishne Tora, 1.ii.12, and iiv.10) that the expression Maase bereshit (flfAccount of the

(0]

of

n

Creationo) ugiadni $¢ ie daaséeNacavag mdDescr i pti on

Chariot o) Metnmopgubtigny.i cs [ é] 0 (

Maase bereshit and Maase mercava are so closely related that someone can not refer
only to Maase mercava without taking into account the truths of the Natural Science,
Maase bereshit. The understanding of the relation which therefore exists between
Maase mercava and Maase bereshit offers a key to understanding the mysteries of the
metaphysics: "Know that also in Natural Science there are topics which are not to be
fully explained. [ é] because there
metaphysics, and indeed they form part of its mysteries. Do not imagine that these most
difficult problems can be thoroughly understood by any one of us" (Introduction).
Consequently, metaphysics essentially signifies Maase mercava, but secondary, it is
strongly related to (and could even include some parts of) Maase bereshit.
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Using the distinction visible/invisible, we could say that physics is nothing else but the
science of the visible uncovered as multiple.

Maase bereshiti s deal i ng, as the denomination alre

that is, the creation, the coming into being of the visible, while Maase mercava stands
for the human-divine endeavor to discover/to reconstruct the way upwards having for a
target the invisible.

The distinction reveals its real significance by an attentive analysis. Both terms bereshit
and mercava have a special echo in the Jewish tradition.

Bereshit is the first word and also the name of the first book of Moses. Maase bereshit
will designate everything related to the created world, all that appears directly as
multiple in all its manifestations.

The second term, Mercava, means throne, chair, chariot®. Maimonides insists upon the
fact that what Ezekiel and lIsaiah saw in their visions® was only the throne of God and
by no means God Himself; the two prophets have seen only the place where God stood,

His trace: fAThe prophet |l ikewise ddhdys At hat

Athe glory of the Lordo is different
several times. All the figures in this vision refer to the glory of the Lord, to the chariot,
and not to Him who rides upon the chariot; for God cannot be compared to anything.
Not e It so (

Maase merkava points to a form of esoteric knowledge that is transmitted only to the
initiated ones, and not even to these entirely, since it refuses the discursive form par
excellence. This is why, the disciple is merely to receive a few elements, which lead
him, if he possesses appropriate skills, to the veiled science of un-veiling: i T Hviaase
merkava must not be fully expounded even in the presence of a single student, unless he
be wise and able to reason for himself, and even then you should merely acquaint him
with the heads of the different sections of the subject [rashei peragim]6 ( Ba by
Hagigah 11b). What is concealed, must stay concealed. Unwveiling equals veiling.
Discourse, as wording, becomes the instrument of arcane concealment, of oblivion, of
hiding what is utmost hidden; rashei peragim (it he pr i meval el
truly beneficial to him only who knows how to advance in silence, liberated from words
(see 11, 1-7).

After all precaution, Maimonides leaps to the presentation proper of the Account of the
divine throne, Maase merkava. The starting point for this is represented by the two
visions of Ezekiel (chapter 1 and chapter 10) and the vision of Isaiah (chapter 6), texts

that have engendered in Jewish mysticism (starting with the 1% century CE, and going
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ontothe 100"cent ury) wh a't I's call e&&d fctolue sehr aowmd
primeval elements/headingsd raghei peragim] are exposed®.

ATwo of the crucial issues of Jewish esot et
the Chariot, are discussed by Maimonides several times in his works. In his opinion,

they are identical with two philosophical domains, physics and metaphysics,
respectively. This interpretation is propo
Commentary on the Mishna. No significant change is discernible between his first

treatment of these issues and his later discussions. Only in the Commentary, however,

did Maimonides refer to the third issue which is mentioned in the Mishna of Hagigah,

namely arayot or sitrearayotd6 ( Moshe | del , 1986, p. 79).

The esoteric dimension of arayot (forbidden sexual relations) is obvious. Whether the

arayot interdictions represent a step in a progressive curriculum (the first step of an

ascending ladder having at the top Maase mercava) or a separate subject is not clear (cf.

ibid., p. 83). Asigni ficant problem is the <change i
arayot. AFir st they are considered as fAdsecret
issues, the Accounts of the Beginning and of the Chariot. In the Mishne Tora the arayot,

still vsieecweedt sads, far e, however, separated fr
in the Guide, the content of the previous discussions of arayot, together with additional

remar ks on this matter, cease to be fisecr et
perception of arayott o an overtly exoteric oneo (ibid.,
Why did Maimonide exclude arayot from the larger framework of sitre Tora thus

limiting, apparently without any explanation, the realm of Jewish esotericism? Moshe

Idel suggests an answer which pertinently and critically takes into consideration both

the context and the tradition Maimonides belonged to and reacted to in his works:
AWriting on these two Accounts alone, Mai
commonly accepted interpretation of these esoteric topics. However, as the secrets of

arayot had never been the subject of a special Hekhalot text, there was no particular

need for Maimonides to submit an elaborate
(ibid., pp. 86-87).

From within the framework of the Guide alone and considering the distinction made

between mystery and secret together with the self-delimitation cleared up by Moshe

| del , one more reason/ answer could be infe
of arayot from under the heading of sitre Tora. The need to clearly define within his

system of thought the Jewish esotericism by settling once again its boundaries obliged

Maimonides to resort to precise, explicit or implicit distinctions and demarcations. Such
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explicit distinctions are: matter and form, corporeal and uncorporeal, proper and
figurative meaning, existence, likeness (appearance) and essence. | suggested that an
implicit distinction would be mystery/secret with a special stress on the significance of
the mystery. From this very point of view, the arayot, referring exclusively to corporeal

Ahygiened and supposing a submission

connection at all with the mystery; nothing points to the invisible, moreover, the visible
is self-referent, narcissiac and there is no place for mystery which always stands in
between the visible and the invisible. The interdictions in the form of commandments
are a self-evident prerequisite situated in the Guide on the same level with the rejection
of the idolatry.

t o t |

The first consequence regarding Maimoni desa

importance (in every kind of relation) of the understanding that the body/the matter in
itself does not represent the ultimate value.

1. HUMAN AND/OR DIVINE LOVE

The first and main description/understanding of love has in the center the idea of the
relation. Love implies a special kind of relation/connection/intercourse. Now, this
relation is usually (inter)personal, but one can apply the term also for describing
similar/analogous relations and this is done, according to Maimonides, only by the use
of homonymy. It is the case of the so-called relation between man (or any other
creature) and God:

Alt i s quite clear t haandtimbae spase. [i..JsButnviat
we have to investigate and to examine is this: whether some real relation exists between
God and any of the substances created by Him, by which He could be described? That
there is no correlation between Him and any of His creatures can easily be seen; for the
characteristic of two objects correlative to each other is the equality of their reciprocal
relation. [...] It is impossible to imagine a relation between intellect and sight, although,
as we believe, the same kind of existence is common to both; how, then, could a relation
be imagined between any creature and God, who has nothing in common with any other
being; for even the term existence is applied to Him and other things, according to our
opinion, only by wayofpur e h o md 82y my o (

All creatures have the attribute of corporeality whilst God is uncorporeal. Words can be
used with their proper meaning only with regard to the visible realm (as a referent) and
by no means with regard to the invisible itself as the latter can only be indicated in a

figurative manner and never referred to properly.
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Taking into consideration this aspect | will differentiate at the level of the significance
between human and divine love. The table below presents the main different [love]
relations referred to differently in the treatise:

Relation Name/links/significance

hesed divine love, loving-kindness, providence; the
i nvisible Y vi {mystery ofthe creation (Maase bereshit);
form) (matter&form) ahava (by way of homonymy): divine love for

man/creatures;

ahava human love; lust, the problem of (sitre) arayot
visible Y visi |(sexualintercourse);

(matter&form) (matter&form) hesed human mercy, charity and generosity as
imitatio Dei;

o . _ | ahava(eventually by way of homonymy): human love
visible Y invi .
for God; the mystery of the divine essence (Maase
(matter&form) (form) - ]
mercava); amor Dei intellectuallis;

invisibleY invihesheq divine kiss, unio mystica; amor Dei

(form) (form) intellectuallis (climax).

W. Zeev Harvey'® described these three different kinds of love designated by the three
different Hebrew terms as follows: hesed represents the love of the strong for the weak,
a love that derives from power; ahava represents the love of the weak for the strong, a
love that derives from need; and hesheq represents the intellectual love.

The mataphor of the divine kiss as an expression for the intense love of God is highly
significant. As long as man is in body his love and knowledge of God are imperfect.
AThe more the forces of his body are weakened, and the fire of passion quenched, in the
s ame measur e does manos intellect increas
becomes purer, and he is happy with his knowledge. When this perfect man is striken in
age and is near death, his knowledge mightily increases, his joy in that knowledge
grows greater, and his love for the object of his knowledge more intense, and it is in this

great delight that the soul separates from the body. To this stage our Sages referred,
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when in reference to the death of Moses, Aaron, and Miriam, they said that death was in

these three cas'dH5Mothing but a kissbod

This is also the hidden meaning of Songs 1, 2: A L e t him kiss me with t
mout ho.

The intellectual union suggested by the metaphor of the divine kiss represents the

climax of the human ascension to God while in body. The man experiencing this kind of

death/separation from body attains perfection. As a matter of fact, the perfection is seen

paradoxically as both a precondition and a state attained in the very moment and by the

very fact of Abeing Kkissedo. Human perfection i mg
intellectual faculties. [...] With this perfection man has obtained his final object; it gives

him true human perfection; it remains to him alone; it gives him immortality, and on its

account he lishd)cal l ed mano (

The Aintellectual |l oveOd appears as a contr e
sensibility and has nothing to do with the intellect. Maimonides rather refers here to

love as a homonym and this would be an easy-to-understand presumption after
following Mai mon t*.d\aoshé reason is efferanl by the tise af theh t

word Adelighto when referring to the preci.
Interestingly enough, Maimonides asserts that the i nt el | ect once separ al
for ever in that great del illig9l)XThe differencec h i s n
in register is obvious. The invisible can only be indicated by way of figurative
meaning/homonymy. The kiss is no more an ordinary (human) kiss since the love is no

mor e an ordinary ( human) |l ove (within t he
partners).

Any discourse aiming to the invisible (in itself i with reference to the essence of God,

or as separate form/intelligence i with reference to angels, or even as human intellect in

body) is double.

IV. LOVE AND/OR KNOWLEDGE OF GOD

Al . . . ] mandéds |l ove of God is identical wi t h
all his thoughts on the First Intellect, and is absorbed in these thoughts as much as
possillpbblp 0 (

Mai moni des repeatedly identifies the | ove <
be under st ood her subjeatsfor indeet Bod B thdJulgectpad a n d
excellence). An active and totally engaged attitude is required whenever one tries to

approach God. This equals in Maimonides6 t
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bodily powers/forces and intellectual faculties on God. This concentration necessary
implies a detachment, a withdrawal from the senses, i.e. from the body, since matter

supposes multiplicity and dispersion. AnANnd
heart, and with all t hDgut 6 6)4. Onlytha invisiblevisi t h al |
one, this is why the unity belongstothe i nt el | ect , as unity of tF
all thy hearto to mean fAwith all the power :

the body, for they all have their origin in the heart; and the sense of the entire passage

is: make the knowledgeof God t he aim olf39all thy actions
The love of God and the knowledge of God are identical or precede one another

mysteriously reinforcing each other”. Spiritual c¢leaving to God
of death™ as melete thanatou.

The withdrawal from the senses is made possible by (and eventually leads to) retirement

and seclusion. AEvery pious Iedipareds tnd ul d t he
seclusion (le-hitboded)™, and should only in case of nec
(111, 51) The retirement from the visible realm implies first the retirement from society

and then the Aretiremento from the body. L
an AdAintellectual identityo (hence tinhe | mmo
toucho with God. Love refines the human i

possible nearer to the likeness of God (otherwise, a relation at this level, as we have

already seen, is impossible).

The worship of God must be preceded by His knowledge and | ov e. ADavid tl
commands his son Solomon these two things, and exhorts him earnestly to do them'’: to

acquire a true knowledge of God, and to be earnest in His service after the knowledge

has beenllgBd)guiredo (

Loving God is the supreme liturgical act which ennobles man and delivers him from the

chains of the death.

Notes

1. 1 used the English version, The Guide for the Perplexed, translated from the original Arabic text by M.

Friedlander, Dover Publications, New York, 1956. The biblical verses follow The Jerusalem Bible, Koren

Publishers Jerusalem LTD., Jerusalem, 1997.

2. In fact, this is also the (methodological) aim of the treatise: not to offer a philosophical system with

clear determinations, but to show/indicate a way meant to overpass the perplexity caused, | would say, by

the inadequwuatenfieédot raippe o0 ac lnevakfim).fifie . per phex @ad mon es
proveo or Ato demonstrateo or fto establish some ul
the accurate meaning of Guide (Arabic: Dalala) 0 é(Faum 1999, p. XI).
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3.See also Madeea Axi nci u@h|l t2u0z0a2 , catitindracials@ei hMpaiimo'nn d e .
Dumnezeuo [ 0 Mo sEhs Guilbaof tmeoRerplaked ss. itinerarium mentis in Deumo ]
Bucharest: AcRhuWredna i RoM@oitonal,pp.1p2Wnt ru KktiinSt ki A
4." [ é] he | i k aheTsesrets” (sodot) @ Ymysterst obthe Torah ositr Torah) of ancient

mysticism as being identical with philosophical ideas" (Sara Klein-Braslavy, 1990, p. 58). Is Maimonides

"working within the framework of Aristotelianism" (ibid., p. 57), is The Guide for the Perplexed trying to

identify and thus to reduce Judaism to Aristotelianism, or Maimonides is working within the framework

of Judaism, using Aristotle as an instrument (undoubtedly a precious one) in order to express

philosophically his interpretatio authentica?

50 €] the ear |l i est Jdngsticisns. Hs espencesid not @bsoshen comtesnplation of o n e
Godds t rbuteercapteort ofiHis@ppearance on the throne, as described by Ezekiel, and cognition
of the mysteries of the celestial throne-wor | do ( Ger shom Schol em, 1974, p. 4

6. Ezekiel 10, 1 and Isaiah 6, 1-2.

78 €] we comprehend omloy tHhe |@ctentclkdt (He exi st s,

8. Ezekiel 1, 28: Al €] Thi s wanare)of thelikeaes (W@natyofahe gloey (cavod) of the

Lord (IHWH) o .

99fDo not expect or hope to hear from me after this
impl i citly, for all that could be said onllli® has beel
10. On the occasionofhi s t wo | ectures (fiLove in the Philosophy
Hebrew Studies, Bucharest, December 2001.

11. AfiAnd Moses the servant of the Lord da-pid there
Adonai) dDeuf. 34, 5) ; AAnd Aaron the priest went unplpiinto Mour
Adonai) , and di &un 33,88 mMirifamb.s] ica(se t he phrase fAby the r
used because Ait was not considered appropriate to
was a flileshal edo (

12. A similar problem has been rised, for example, with regard to Hasdai Crescas, a medieval Jewish

critic of Maimonides, whose major philosophical work, The Light of the Lord, mentions joy and love as

divine attributes. W. Zeev Harvey makes a necessary distinction which also functions, | would say, in

Ma i mo nGuidee s Ifindugh Crescas held joy and love to be passions, and although he attributed joy

and love to God, he nonetheless did not attribute passions to God. When he attributes joy and love to

God, he attributes them to Him not as passions, but as actionsd (1 91963 , p.

13. ACl earl vy, the | anguage of |l ove evokes more the
Fishbane, 1996, p. 3).

14. In his Light of theLord ( Boo k | | , Part 6, Chapter 1) Hasdai Cr es
perfection[oft he | over ] wi l |l be the |l oved (translated by W
15. See Michael Fishbane, 1996, p. 21.

16. For a detailed analysis of hitbodedutand its mul ti ple meanings (includi

ii sol Bseohvsi onm)laterdexty wecMoshd Idely 1996, Hitbodedut as Concentration in

Ecstatic Kabbalah, in Jewish Spirituality from the Bible through the Middle Ages, Edited by Arthur

Green, vol. I, New York: The Cr ossroad Publ i shing Co mphansion. AThi s
and providence indicates a p o sGsidel3 519 totherrelationsiipn ce of Ma
bet ween them [ bet we ehitbodedtitjud t (i intgi db.n,e 6. e425) and

17. AAnd thou, Sol omon my s on servkHinowith & parfectheatt h e God o
[ . .IChjor 28, 9).
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KAMA : LE MONDE INDIEN SOUS LE SIGNE DU « DESIR »

RaduBERCEA
Parl er de | 6amour en I nde cbest nyéutatt aque.l
commencer, par exempl e, avec | 6amour conjug

dévouée au terme de maintes péripéties, comme dans le cas de Rama et Sita, les

personnages centraux du Ramayana, comme dans | 6histoire de
Mahébharata, ou dans le drame Cakuntald de Kalidasa. On peut aussi évoquer les

amours pastorales i a étre lues en clé « dévotionnelle » i de Krishna et des bouvieres

(gopi), ou de Krishna et de Radha, sa maitresse principale. On peut enfin penser au dieu

Cvaet ~ sa compagne polyonyme (Cakti, POr va
desquels se retrouve soit dans leur représentation sculpturale en divinité androgyne
(ardhanarigvara, « le Seigneur mi-femme »), soit dans le symbolisme métaphysique du

couple dans le Tantrisme.

On voit bien que tout cela risque de déborder largement le champ du présent article.

Prenons alors comme point de départ les principaux vocables sanskrits qui signifient

«amour € . On ne s 6 a prdman rtdneha laayanp la ns ds «itandresse »,

« affection» T, ni sur ¢ringara i designant surtout la passion sexuelle T, mais on fera attention

au terme kéma. En effet, l e dieu hi ndeleva),dndisqled a mour
Kama-sitra est le titre sanskrit du fameux « T r ai t ® xde Vatsy@yanano u r

Deés le debut, on y découvre un sémantisme complexe : étymologiquement, le substantif kdma

vient du verbe KAM (kdmayate) qui signifie a la fois «desirer » et «aimer». Donc, de

«désirer » en genéral on arrive a «dés i r e r ».d &a défitive, «j) e  t»Geadit ene

italien ti voglio bene et en espagnol te quiero. T Kama a lui aussi un double sens : subjectif et

objectif ;  d 6 u ndésir »p«amodr ¢ , ¢ d e dbjéi dudésire,eqQ bjcet dve | 6amour
De cette riche aire semantique, Vatsyayana retient en premier lieu (et presque exclusivement)

| 6acception doéamamasitra®eé masnt e lp/ouax uledle s seend i el u
Sans doute, la célébrité des Kéma-sitra en Occident est due principalement a la description fort

pr®cise et d®taill ®e qudils fonkbmadépwsw t echni q

de toute connotation symbolique ou métaphysique, mais qui a sa place dans la théorie indienne
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des quatre «<b ut s d e» (purdstirthan rReppelons que ce sont dharma « ordre socio-
cosmique », artha « intérét matériel », kdma « désir » et moksha « délivrance » (Biardeau, 1981,
p. 49 sqqg.). Mais outre les aspects purement sexuels, les Kama-siitra traitent des questions

relatives® | 6 ®ducation des femmes, au comportement
esti |l que |l e trait® de VOtsy©yana donne | 06i mpi
cbest l e sexe, toutes | es auindaneds prem@iles ®t ant

choses cum grano salis. N6boublions pas que Il es I|livres de
mai s bien prescriptives, qudils ne pr®senten
représentation idéale. 11y a sans doute, chez VOt sy©yana, une surench i

il y a, chez Kautilya, une surenchére du pouvoir politique et de son exercice. Apres tout,

| uni ver s « ®uoel n denkKavarsiira e s t tout aussi vrai semb
éminemment « autoritaire » T voire «concentrationnaire » i d e Arttha-@astra, ou les espions

du roi observent tout, m°me |l es exc s des iV
Cependant, méme chez Vatsyayana les connotations du terme kama dépassent le domaine

strictement érotique et sexuel: «xD 6 a u t r draitpda Kdéngn 6loeu bl i e pas que | e
désigne toute forme de desir, tout objet de deésir, toute satisfaction sensorielle aussi bien que

sensuellee ( Bi ardeau, 1981, p . 57) . Pour ma part,
recherche, en examinant la recurrence de kdma dans des textes antérieurs a la cristallisation de la

théorie des purushartha’, quand son acception, se spécialisant, devient plus restreinte.

Si | on proc de enmécomnrakamades & plus ancienateikteingién,deu e

Rig-veda®, avec le sens général de « désir », « objet du désir », mais aussi avec celui particulier

de «deésir érotique » ; ce dernier se retrouve, par exemple, dans le dialogue entre Yama et sa

si ur (X &n):

Vers moi Ya m”~ | 6amour pour Yama est venu,
moé ®t endr e avec | ui sur une couche commune.
Comme | a femme ° | 6®poux, je veux livrer mon

Roulons-le de-ci de-la, comme (font) les roues du char!
D6i ci |Kamsagliradlaconkinuité est évidente, mais mon propos est de chercher
dans une autre direction, ddoenvi skmaer non
mais bien son sens le plus large. Pour ce faire, il convient de remonter al 6 or i gi ne
ddbune part, | 6origine de lleRig-ledat t @eatl @t 6 a
| 6ori gi ne du méhnedysne coxhagamigue (K, &29).p | u s
Le texte commence p ar d®crire | 6 ®t at ; dodtienchianst i nct i O
| 6exi stence des Pproikre/iEtre®mwmrt /finonordligé,meitd joua | e s

T, l a cosmogonie v®dique ne manque pas doé®

34



premi re. N®anmoi ns,-Etre ni Ete, nignard rii immontadity, niav ai t n
ténébres (nuit), ni lumiére (jour), revient a dire que lenon-Etreétai t | e m° me que | dat
ila m°me que | 0i riesoméntesaylie ilafur@ére, pduresgrimér @ i sokier e s

| 6i nd®t er mi nation totale de |l a r®alid4da® pr ®c o
| 6 o r»i(agré), moenme il est dit dans les textes vediquesi | e R®el est i nd®ternm
pas | 0inexistence quli caract®rise marntenant

unité paradoxale.

Mais voil”™ que | 6Un, -difgrendiétsd nanifesta, «spiot maissanceat | at e
par l a pui ss dtapas)e»( @d) ;| 6mMadsurcdoest l e wvers
intéresse tout spécialement: « Le Désir en fut le développement originel, (désir) qui a

été la semence premiére de la Conscience » (4ab)°.

Remarquonsdd a b o r d g ké&mna) k gremibr®és»inersaurit étre désir de quelque

chose, car cela supposerait la dualit® su
Rappelons-nous aussi que le terme kédma renferme une telle dualité, car il signifie a la

fois « désir » et « objet du desir e . LOhymne cosmogonledpsire nous
antérieur a toute dualité, est précisément ce qui fait apparaitre la dualité. Et puisque

kamai on | 6 a T adésjle’début des connotations sexuelles, la premiere dualité

qui surgit au monde les aura aussi : au moment ou les poétes-voyants (kavi) effectuent

mentalement (manishd) la separation entre au-dessous et au-dessus, on apprend qu
haut était le principe masculin T « imprégneurs » (retodhd, litt. « ceux qui déposent la

semence »), ou « impulsion » (prayati) T et en bas le principe féminin T « puissances »

(mahiman), ou « énergie » (svadhd).

Somme toute, le kdma a dans ce contexte le r6le de primum movens de la manifestation:

le désir doit naitre en premier, pour que la dualité désireur/ désiré puisse ensuite
sb6instituer.

Un tour doébhorizon dans | e corpus v®dique f.
du kama primordial. En effet, la phrase en question” sera reprise dans plusieurs textes, a

savoir Atharva-veda, Taittirlya-brahmana, Taittiriya-aranyaka, Kaugcika-sitra et
Nrisimha-pQrva-tapani-upanishad.

Ainsi, kétndn ¢y endthiarGa-veda (X1X, 52) cite au tout début ladite phrase,

mais hors du contexte cosmogonique du Rig-veda. T C6est un ph®daosm ne fr
la |itt®rature v®dique, 0% un extrait dour
citation stricto sensu, pour devenir partie intégrante du nouveau discours. Qui plus est,

dans le nouveau contexte, le passage peut acquérir de nouvelles significations. T

Il nt er pr ®t er Athaevavedh gstisane doutedckose ardue, a cause de leur
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caractere énigmatique et abstrus; une telle entreprise dépasserait bien le cadre du

pr ®sent article. Cbest | a r ai ssonl ophoyurrn el agune
il est question, quelques faits ayant trait a mon sujet.

Tout en simplifiant, on peut dire que le kdma q u i ¢ se d®vebhppripa ~ | O«
ici comme omniprésent et personnifié : dans le sacrifice, dans le combat, dans le cosmos

commedans | e ctoupuissant », 4 respéerglissant @, « terrible et victorieux »,

I donne force, vigueur et pr os pégioni»t ®. De
(&¢d) ont engendré le ciel. Enfin, on observe dans ce court texte un certain

« dédoublement » du kama, pui squdéon | 6invoque dbéabord c
méme matrice (sa-yoni) que le grand Désir » (1c), et on dit ensuite : « Par le Désir vint a

moi le Désir » (4a).

En passant maintenant au Taittiriya-aranyaka I, 23, on voit comment la méme phrase,

restant citation, trouve sa place dans un récit cosmogonique:

«En ve®rit®, |l es eaux ®taient | Guniver s, ri e
feuille de lotus. Dans son esprit surgit un desir (kama) ftje CRéar ced 'sO®RC O e s t

pour quoi, S i | 6 homme c esprit, d le dit avgclaevdixgille c hos e
fait rgaeee WM@daction. €& ce sujet on r®cite |a

Le Désir en fut le développement originel,

(désir) qui a eté la semence premiere de la Conscience.

Enguétant en eux-mémes, les Poetes surent découvir

par leur réflexion lelien de | 6at-Btre dans | e non

Du kéma impersonnel du Rig-veda on passe donc a un kéma attribué a la divinité

démiurgique Prajapati (« Maitre des creéatures»). Mai s dans | esledétssux cas,
qui joue le role de primum movens de la création, fit-e | | e spontan®e ou | 06
cr ®ateur . Praj ©©pat. qui , Kama | p@ussar ai cger fe e exi s

monde, coest d Gopas tlahs deuBrabmana. rDany l&@mémetsibade,l oe

retrouve ce topos dans la Brihad-aranyaka-upanishad I, 4, 17 ; du seul fait de désirer,

le démiurge T nommé cette fois atman (le Soi) i produit toutes les choses désirables :

«& | 6origine, i dtmanntéu® seud illtdésira :i Paigsé-je cqauoie unel 6

épouse, et engendrer, et posséder de la richesse, et accomplir des actes. En Vérite, cela
embrasse tout d®sir, et on ne saurait trol
aujourdoéhui e tseulodésiee ; Puisségel awir unajépouse, & sngendrer,

et posséder de la richesse, et accomplir des actes »°. i Il'y a donc un désir de créer et un

d®sir dbébacqu®rir -Caiseetuodés®@ffet, ou bien un d®si
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Pensant avoir suffisamment illustré le motif du kdma comme impulsion créatrice, je me

pencherai davantage sur k&ma comme résultat de la création. Avant de quitter le

cosmogonique pour aborder | 6ont ol ogique, [
mythe (Chéandogya-upanishad I11, 19), dont| 6 e x or de r aRpyveda X, 9, cel ui d
et qui est aussi |l a premi re attestation du
€ | 6origine, | Otbtref verls ®i@®ttai°tt reeue lhonse d®v
paruteée |1 se fendité (Adeladpauti; a sa aagsancet al or s f u
s6®l ev rent des c| bsitesetrtowslesdésisent i ssantes, tou

' 1 faut observer dan@&resetees gsirs(smraagieabhlitdrda s soci at
sarve ca kamah), a méme de suggérer leur équivalence. Toutes les entités i car le terme

bhita ne désigne pas seulement les é&tres animés, mais aussi tout ce qui existe i

constituent, des leur apparition, des objets du désir. Ainsi kama arrive-t-il a désigner, a

lui seul, tout ce qui est au monde, tous les constituants du réel. Certes, il aura aussi le

sens doobjpefane »ddes aspiBt®wns « morgaines », au fur et a mesure que

la pensée indienne donnera une valeur négative au monde relatif.

€ mon avis, i1 noéy aésirpaux conotaions mdraes, masi st er s
bien dbéexaminer un tlédmatseonad % pll eigs ¢ o dromtr atrieo |
Cbest | e der rChaedogya-wdarasimd,t rgeuid enoluas apprend qu
du ciespace coext ensiifsetrouveht@unis Ipa@eletdatecrapls mi q u e
feu, | 6air, l e sol eil et la lune, | 6®cl air
| a m° meUpanish& alif, cornn@e pour synthétiser : « tout ce qui existe, tous les

étres et tous les désirs » (VIII, 1, 4). Tout comme dans le passage suscité, étres et désirs

sont ici de nouveau associés, ce qui nous ameéne a les considérer comme équivalents.

Mai s | e ¢ 1 ur ateas dui, alsan to, iest dgcat dadsdes térndes suivants :

« Il est la vraie citadelle du brahman ; l es d®sirs ymanmexemptdoe ®uni s .
mal, sans vieillesse, sans mort, sans souffrance, sans faim, sans soif, dont les désirs sont

vrais (satya-kama) et les conceptions sont vraies (satya-sankalpa)» (VIII, 1, 5).

Le composé possessif satya-kama (« dont les désirs sont vrais ») fait penser aux objets

du désir qui se trouvent réunis dans le for intérieur. Tout au contraire, dans le monde

extérieur les désirs sont couverts, ou cachés, par le faux (anrita) ; nul ne peut les

obtenir “ moins qubil ne regaigne | e f:or int®
« Il obtient tous les mondes et tous ses desirs (sarvam¢ ca lokan apnoti sarvamc¢ ca

kédman), celui qui, en découvrant cet atman, le connait» (VIII, 7, 1). Observons

g u O amauvapt les désirs (kama) étaient associés aux étres (bh(ta), tandis que

maintenant ils le sont aux mondes (loka). Dans ce contexte, il est évident que le vocable
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« désir », deésignant en principe toute réalité, toute entité, a en fait une signification
«ontologiqueé, dans | e cadre doéune ont primoegi e o0 |
ultima ratio mundié
Quoique | 6on puissextieseraf énc acgdmilrebsmjonbr er de e
me contenterai de finir avec deux passages de la Katha-upanishad, oY il sdbagit t
d e atnlarden tant que créateur des objets du désir :

Veill ant par mi ¢ e wurushg) dabriqudnbdésimaprestdesir, il eStles pr i t  (

pur, lebrahman, ce qu 6 odmorta({,Bab)l | e non

Eternel parmi les non-éternels, conscient parmi les conscients, seul parmi beaucoup, celui

gui instit(Wd3ad).es d®sirsé
Tout ce qui vient do°tre dit ndoest gubun
« préclassiques » le fait que «la notion de ké&ma est omniprésente dans les spéculations
indiennes et donne lieu a des doctrines et a des pratiques philosophico-religieuses ou son role est
central » (Biardeau, 1981, p. 54).

Notes

1.Cbest | 8rihaddéranyalaeupanishad( Bi ar de a u, 1981, pui des¥eslg , et dba
et des Brahmana. Mais ni les Upanishad védiques du deuxieme groupe (« métriques ») ne peuvent
interférer avec les textes qui traitent des quatre purushértha.
2. Mes citations du Rig-veda suivent Renou, 1956.
3. k&mas tad agre sam avartatadhi manaso retah prathamam yad asit.
4. En général sans la préposition adhi, mais suivi parfois du second hémistiche (4cd) : sato bandhum asati
nir avindan hridi pratishya kavayo manisha (« Enquétant en eux-mémes, les Poetes surent découvrir par
leur réflexionle |1 i en de | &tget»y e dans |l e non
5. Trad. E. Senart, 1934,
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HYPOSTASES OF LOVE INNAJIBMAHFUZG6S TRI LOGY

Nicolae DOBRIKAN

The history of the Arab society and civilisation possesses vast sources that demonstrate
the permanent presence of the theme of love and of the relations between man and
woman in the chief texts that regulate human and social relations in general in the Arab
society as well as in literatur eananddaf
Tradition, the Arabic classic poetry or the stories of the 1001 nights cycle, before we
stop to modern literature, where love in all its aspects, in all its hypostases and social
consequences that result from the relations between man and woman develops into
central themes, which are essential to the works of many poets and prose writers.
Among these we mention only Najib Mahfuz, Yusuf Idris, Jabra Ibrahim Jabra, At-
Tayyib Saleh, Nizar Qabbani. While referring to these relations between man and
woman in time and to the way they as well as the mentality and the attitude toward them
have evolved it is worth mentioning the remarks of the famous Egyptian writer
Muhammad Huseyn Haykal:

Whatever the nomadic nature of Arab ci vi | i sati on had been
between men and women had never extended much beyond the sexual. According to the

wi tness of t he Qur 6an, as w e h relaticnss were f
determined only by considerations of class or tribe, and were quite primitive in every
other respect (Haykal, 1976: 318).

In the same work, while referring to the Arab eroticism, M. H. Haykal mentions that
the Arab women of that time were moving freely in the open space before men, without
restrictions and free from any sense of embarrassment and bashfulness. Even more,
adultery was not regarded as a crime, the number of wives and slaves a man could have
being practically limitless. The entire domain of the relations between men and women
was not seriously taken into consideration or given importance unless in cases of
scandal or intertribal conflicts. The rights and duties of women and men and the nature
of the relationship between them in family life and in society have been gradually
established at the beginning of Islam out of the necessity to accomplish a social
reconstruction which, above all, had to legitimate these relations, something without

which social order and peace could not be reached (Haykal, 319). The old passions and

39

before

tr



customs were not easy to defeat, and later on, during the flourishing of the caliphate and
after its disintegration, they were more or less, according to the location, the epoch and
the foreign influences, a source of alteration of the initial norms and of exaggeration of
certain prohibitive customs applied to the position of women in society.

Arabic literature of all types and genres i poetry, short story, novel, essay, theatre, folk
literature 7 abounds insubj ects related to the O6eternal
romantic love, passionate love, love within marriage or relations censured by the social
norms. The style differs from one literary genre or epoch to another as well as with the
approach that varies gradually, starting from the most delicate suggestions and ending
with the direct and even licentious expressions.

In the present article, we shall refer to several hypostases of love within a segment of
the work of the great Egyptian prose writer Najib Mahfuz, one that is also considered to
be the most significant of his vast literary work i The Trilogy.

Najib Mahfuz has adopted an objective, moderate and selective attitude while
approaching the difficult matters of Arab society in a realistic manner. At first it was an
attitude of modernisation with its multiple aspects T social, moral and most of all
contradictory ones 1 that were inherent to any changes. It lacked all exaggeration and
excess. He disregarded neither the tradition of life within the Muslim family nor the
importance of religion to it, but he did not approach the Western mentality by approving
it unconditionally nor the libertine attitude toward the matters of love and sexuality that
other contemporary or later Arab authors T poets or prose writers T embraced
sometimes perhaps unthinkingly, sometimes in a spirit of rebellion (Guth, 1995: 125).
On the many occasions | have met Najib Mahfuz, 1 have noticed his constantly wise,
moderate attitude of patience as well as a remarkable comprehension of the problems of
a very complex society. He is T | believe T unique among the Arab writers also for that
refinement of the spirit and of the observation intertwined with wisdom and
understanding, with willingness to engage in a dialogue with all generations.

We may state from the very beginning that all the real and imaginary aspects related to
love and to its hypostases in the traditional Arab society are present in the work of Najib
Mahfuz, and The Trilogy is the most comprehensive novel, its far reach in time and
space allowing a complex analysis of these feelings, offering the possibility of multiple
approaches. We find in The Trilogy all types of love and passion that pertain to the
relationships between women and men: purely romantic love, fulfilled love, suppressed
love, humble and obedient love, passionate love, physical love devoid of emotional
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depth and consumed outside the family i the basic unit of the Arab Muslim society T,

shattered or unfulfilled love related to marriage, divorce, repudiation, etc.

In The Trilogy, the feelings, reactions and attitudes toward love and life in general seem

more linear, less impetuous, more restrained as they are rather often repressed and

sometimes punished. The ones that err by daring too much are not severely treated by

their fellow human beings or by society, as it happens in other novels of the same

writer, among which Chat on the Nile, Zugaq al-Midaqq or Beginning and End. In The

Trilogy, it is only time that inflicts bitter retribution on everyone.

The feeling of love is permanently present in the life of the heroes of The Trilogy,
within the O6cit adelwad fonfly astweleas withootaitd ThisAb d e |
feeling is defined according to the character and the personality of each of its members

and especially to their double life that develops continually within two registers that

alternate like in a two-sided mirror. They all lead a life of appearances, moving as if in a

dream, behaving like actors playing a part that has been imposed on them, within a

narrow, limited space, in a pre-set time, reacting predictably according to rules that are

never broken. Nevertheless, they also have a real life, that of the strong inner emotions

that consume them, sometimes determining unexpected reactions and most often

causing such suffering which marks or even changes their life entirely.

The life of Ahmad Abd el-Jawadés f ami ly is that of prisoneit
6citadel 6, t h e-Qasteio bese a reéalnfortrBssa whose walls Idefend,

protect but also isolate by interposing themselves between two strictly delimited realms:

the oOoworld withino, the space behind the
without 6. The symmetry o f t hese feeling:
disequilibrium are determined by a force that is hard to define and which has generally

been identified as time. Yet apparently the indisputable force that controls every feeling

of the prisoners within the 6écitadel d is n
Ahmad Abd el-Jawad, the main character of the book, T 6a s upr eandishavi | | 0
defines it ¥ 6r ecal |l i ng t he power of religionod,
phenomenono, his refusal coming as O6day an
6citadel 6, says Aisha,

even love sneaks into the heart fearfully, hesitatingly and tentatively, lacking the force

and absolute power it has elsewhere (Bayna el-Qasrein, |, 1984: 252).
Abd el-Jawadé s fami | vy, although deprived of i be
Ma s t eilt, énpyedwnore freedom than he did, for they had the privilege of a rich

emotional life that nobody could sanction, and especially the privilege of an unrelenting
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imagination, of comforting hopes and conceited ideals. Love slowly and imperceptibly

conquer s the hearts of those in the O6citadel 6

or by changing glances full of meaning on the terraces or even through a dialogue both
shy and bold, full of mystery, that recalls the game of love and chance.

The Master, in spite of his freedom of movement, is himself a prisoner just like the
others i a prisoner of the slavery imposed on him by his own pride, by his life limited to
stereotypes, devoid of imagination and noble ideals, and not dictated by his own

strength at all. Abd el-Jawadd s at t i tude toward the boldness

all feelings are discarded as weaknesses that do not belong in his household.
I will not i he says i give my daughter in marriage to someone arousing suspicions
which might damage my reputation.. My daughter shal/l not
unless I am certain he is driven into marrying her by the desire to become my son-in-

| awé Min-law, doryou understand? (Bayna el-Qasrein, I, 1984: 170).

mov e t o

The general tendency hashbe en t o ascri be the restrictions

within the Arab Muslim family entirely to the tyranny of their husbands and fathers,
regarding their severe mode of behaviour as a manifestation of strength (Fahndrich,
1995: 106). But in the plea derived from the life and fate of Ahmad Abd el-Jawad and
his family, it i's evident t hat t he
and that the majority of them fell into the category of victims. They were victims of
certain mentalities, customs and superstitions, and, above all, they were victims of their
own exaggerated pride. Ahmad Abd el-Jawad could not even conceive of actually
persecuting his family for its members always failed to communicate with him and he
took decisions in the name of his responsibility to protect them. Confronted with the
threat against Fahmi, the Master reacts vehemently, his language is bitterly comic:
Nobody but him takes decisions in his
day and night, but will never allow his sons to join them for any reason (Bayna el-
Qasrein, 11, 1984: 202).
He cannot be accused of hypocrisy either for he is the victim of an inherited mentality
and of his own pride 7 a drawback that hinders his life more than that of the others,
gradually undermining his authority, transforming him into a weak and increasingly
vulnerable man. In the world without, however, the Master became Mister Ahmad Abd
el-Jawad, a different man, and he used another measure of distinguishing between right
and wrong as to his love or what he deemed to be his love. In this outer realm he would

Ot yrann

househc

all ow hi s heart t o be filled wi th 6weaknes
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drums. 6 His ideas of | ove stopped dant super
favour of a more profound feeling. To Ahmad Abd el-Jawad,
feminine beauty meant fl esh, but also pride
himself in good company, in a joyous mood created by drinks, conversation and
musi céHe enj oy dalsobtte atmosphere (Bayma eliQésrein, 11, 1984:
167).
Picturing himself as a champion of the observance of high principles, he always tried to
reconcile things at the price of permanent compromises. Most painfully true is the fact
that Ahmad Abd el-Jawad
had never known true love that would make him either follow his strong feelings, leaving
all principles aside, or enter a deep sentimental and moral crisis he would not be able to
overcome (Bayna el-Qasrein, 1, 1984: 109).
The most serious blows come from the world without that had been long submitted to
him, while being the scene of his romantic affairs, and which had deceived him into
thinking he was admired and loved unconditionally. Such blows emphasise his own
weaknesses and limitations 7 both moral and physical: cowardice and impotence,
disappointment, fright and humiliation. His nightly affairs put him in the position of
being mortified by soldiers who force him into doing all kinds of labour or into facing
his first defeat in front of a woman, a singer, who dares refuse and insult him, or into
surrendering to sickness while he admits time had defeated and imposed its own terms
on him. Only his decisions and choices had mattered until then, the rest had come
naturally, and the problems arising in the family because of love were deemed as a futile
complication he tried to solve by maintaining a firm position. He believed it to be a
nuisance for he had well known only physical love and the passion for music and
merrymaking. The initially sensuous impulses at the beginning of a marriage had turned
into mere affection. He had then remained a
he would bow only to it and only if he deemed it worthy of being watched, touched,
smelt, tasted and listened to (Bayna el-Qasrein, 1, 1984: 110).
Between ability and naturalness, modesty and pride, temperance and generosity, Ahmad
Abd el-Jawad lived delighted and content with himself, considering himself wronged
only when life contradicted him and refusing to acknowledge the one force he could not
oppose I Time. Toward the end of his life, sickness and weakness make a prisoner
within the walls of t -Javead, fiee hin ef die dride ano f Ah ma o
incline him to meditation over love and life in general. This reversal brings him into the
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category of those who need protection and sheltering, of those that are completely

helpless.

All the hypostases of love can be found in the life of the heroes in The Trilogy. Ai shaods
romantic love, manifest only in sleep and day-dreaming, materialised only in the stolen

glances from behind the curtains, Kamal 0s ¢
but serious | ove, Yasindos |lustful |l ove, f e
Khadigads protective bulbled lave trappadnintocsaclal | ov e,
positions and interest s, tl®unaresllagsons forar ave ani

imaginary happiness, for failed hopes and plans, for avowed or concealed suffering. All

these manifestations<idfadled e ndveolrvermnduwamgor

fate of their love being dependent on its oppressive walls. They leave it and return when

they are abandoned, humiliated or miserable as if it were a refuge. And would it be
possible to bl amdor thehlisappdihments end énstional failurasn n y
of the heroes in The Trilogy?! Absolutely not. We are inclined to believe that the
essential source of suffering for Najib Ma hf uz 6 s heroes i's the
between their momentary or long term aspirations and the real possibilities they have,

the disagreement between life and reality in the emotional life of some, the ill-fated
consequences on the personality of others, and, generally, the great distance that persists
between them through lack of communication, albeit they live within the same limited

space that forces them to depend on one another completely T materially, morally and

even physically. The feeling of love remains unavowed, it is a well-kept secret which

the majority dare dream of only in the privacy of darkness. Whenever their secret is
exposed, panic intervenes, hearts and voices are silenced and love either dies out or
survives in a contorted or concealed form. Perhaps the causes of disappointment and
suffering out of love that burden the heroes of The Trilogy seem somehow insignificant

when compared to the great social issues and problems facing Egypt at that time and

thus the consequences also lack proportion as to the causes bringing them about, but the
perception of love and the attitude toward this feeling and toward the relations between

men and women in general have much evolved from one generation to another in The
Trilogy in a relatively short but full of essential social changes historical period.

[a})

Kamal, the youngest offspring of Ahmad Abd el-Jawadé s f ami | vy, experienc

first sight. His feelings do not observe social, class and rank-related conventions, claims
nothing actually, no reward from the loved one. He admits that an extraordinary power
beyond his will attracts him to the person he loves, for whom he nurtures a feeling of

adoration. Il n his vision of |l ove, physical
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despiseod. The adored one was to him the s
j oyo, of O0¢cessmmiss® @heepdreams floating i
in the presence of the person he loves, turning into a paradise depicted in those figures
of style recalling the Arabic classic poetry:
the cupolas of the mos qulkbspertdoheyanothemancthed t he sKky
rainbow springs from underneath the path she walks (Qasr esh-Shawq, I, 1987: 209).
His adored one is flawless and beyond reproach, she is unique, a strange goddess, just
as strange as his lovelikesttapgespbhéepgdd mi
mel ody in the voice of his |l over empties
suspended between sky and eartho.

Kamal 6s |l ove and happiness grow out of suf
purity; he hopes fornot hi ng, yet knowing he | oves with
know how to talk of | oveod. Kamal 6s feelin

wishes to be freed from it, but the thought of living without love terrifies him. Even his

declaration of love seems strange:
I wish you allowed me to |l ove youé My | ove i
proud of it (Qasr esh-Shawq, 11, 1987: 54).

His adoration is also matched by consuming suffering. Disappointment does not

surprise him but time does frighten him for the abyss that separates him from the loved

one after her departure is O0deeper than ti
hi mself and defeat |l oveds eternity for he |
upwar ds: 0Thg! 8kileogr hnevés only because hi s

dream by descending from the sky and "allowing common people to approach her face
and body" (Qasr esh-Shawq, 11, 1987: 138). Perfectly aware of the worth of his love,
Kamal would tell himself: "she will never find love like mine", and aspiring, through
that love, to defeat time, he would concentrate on the problems of knowledge and of
finding the great truths. The love for his goddess remains a precious thing to him, a
source of torture but also of refuge, since

he will not find the answer to everything until the day he meets his Maker (Qasr esh-

Shawq, 11, 1987: 144).
Yasin, Ahmad Abd el-Jawadbs son from his first marriage
looking for passion everywhere, his anxiety being the result of unfulfilled love and lack
of communication between him and the woman he yearns for:

To him, love was nothing but blind lust; he knew it under no other form (Bayna el-

Qasrein, 1, 1984: 81).
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In the depth of his soul that had been hurt in his childhood there was left a trace of
hatred for the promiscuous past of his mother, which made him disregard women in
general in his moments of bitterness:

Indeed sheisonlyawoma né Any wo man i(Bayna&l-Qésreim I, 1984:ur s e é

91).
With the passage of time he begins to admire and emulate his father, but without
claimng anything or reaching the Master 0s
choices or maintaining his self-esteem. Suffering makes him ruthless toward the trouble
and errors of others but very lenient toward his own. He knows neither how to rebel nor
how to overcome his boredom within the wal
infinitely long to himo, plunging into reck
the Master6 s anger and everyoneo6s disapproval. Y
away, being permanently tempted to lay the burden of responsibility for all the trouble,
scandals and failures suffered by him on the shoulders of those around him.
The Master describes Yasinas "ablind-f ol ded ani mal é& He wall ows i
care” (Bayna el-Qasrein, Il, 1984: 167). His brother Kamal also admits regretfully that
"Yasin is dominated by instincts and has no noble feelings of any kind" (Qasr esh-
Shawq, I, 1987: 86). Nevertheless, with a few exceptions, the family accepts him,
generally believing him to be a Onuisancebd
hel ped to overcome his probl ems. The women
category of people with a strong personality: they either break up with Yasin forever or
manage to impose their will on him.
The love of the heroes in The Trilogy evolves unexpectedly for the reader, and so does
their fate in general, but regardless of the fact that some remain almost consistent, like
Yasin, or are transformed, like Aisha, Aida, Budur or Amina, changing their character,
attitudes and perceptions of love and life to the point of becoming unrecognisable, while
others such as Ridwad and Muhammad easily fall into temptation leading them to
situations of crisis, the feelings of most of them illustrate one or even several hypostases
of love, revealing authentic, convincing torments, experiences, suffering and joy to the
smallest detail.
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IS LOVE GRADABLE?
loana FEODOROV

The concept of fAloved i s expressed i
various particularities of this feeling: Arab lexicographers have registered around
seventy quasi-s y n o ny ms  fhabl), a fhirdoof thetn frequently employed in

classical Arabic literature’. Varieties recorded range from mere emotion, wajd, 6 a | a q a ,

affection and tenderness, hanana, friendship, wudd, ma wa d d algnging, ishawi, ,to
love inside the marriage, hubb, and mystic love, mahabba, with more words for
passionate love, 6 i s h q, h and deyvent kdesite,ashaghaf, sababa, gharam,
ishtiyaq, huyam, mustaham, ghawa, etc.

Ar abi

Considering this variet y o f words for il oveo, we wonde
di fferentiating between them also include
words for rendering the fidegrees of | oveo.
inquiry intothegr adabl e aspect of the event, or co

turning to the linguistic point of view, attention should be cast on the psychological and

| ogi cal aspects of |l anguage, f oGraldimwAl n g

Study in Semantics (1944, new edition 1985). Sapir also considers the domain of
feelings, which he mentions in connection with antonym pairs such as friendly:
unfriendly, friendly: hostile, inimical (1985: 132). To establish degrees in the way we
love is yet another problem: the intensity of love is not measurable by scientific means
in the same way temperature, distance, speed or sound level can accurately be assessed.
In a thorough study of Romanian antonyms, Richard Sirbu remarks (1977: 180-182)
that his search through psychology treatises for definitions of words expressing feelings
such as affection, sympathy, friendship, and hate, did not yield precise information on
the particular differences between varieties of the respective feelings. Nonetheless, he
was able to find evidence of a graded scale of these varieties, expressed by means of
words that form a distinct class of quasi-synonyms. This conclusion leads him to
support the benefit of componential analysis for an accurate definition and
disambiguation of synonyms according to their specific semantic features.

As to the logical point of view, Sapir considers that grading implies the reference either

Edw:

to norm (a Anormal 0 or Aaverageodo value),
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(terms of comparison) (Sapir, 1985: 125-126). To be graded, a certain reality should

first be quantifiable, since Athe first th
process is that 1t precimddes 123 s urHomervter an (
view a@amt ifuabl esod0 goes beyond the common
quantifiable, whether existent (say house) or occurent (say run) or quality of existent

(say red) or quality of occurrent (say gracefully) , i's intriniBidenmal |y gr
123). Thus, beside quantity as such, the gradable feature may refer to various aspects of

real ity: n(é) the concept of Arunningo, [
distinct acts of running which differ on n
speed, excitement, of runner, length of time, and degree of resemblance to walking, is as
gradable as that of fAhouseo. Different exal
Al esseso with respect to intensity, size o
degr ees of conformity to some accepted stan:i
unthinkable except as implying a whole gamut of activities which may be arranged in a

graded series on tibidem: $28-124).e of graceful nesso
It seems essential therefore to establish what exactly are the aspects that can be viewed

as graded, as far as love is concerned. The analysis of terms denoting love, found in

works belonging to Ibn Hazm al-6 A n d a | eXdth cen(, AltMa s 6 u d i (Xt h cen.
Ghazali (XIth-XIlth  cen. ) , Il bn 6 ARaib(IXth-XtiX den.)tekc., cen. ) ,
revealed the fact that one of the criteria to differentiate the manifestations of love could

be the linear-t e mpor al one, from the initial mo me n't
intensityof affection. This suggestion is also i
suddenness of real love and the possibility of a linear progress of affectionate feelings:

A(eée) all reall | ove, especi al | goupwehfeudree wo me n
and it is a love at first sight. There is little to expect from a love that is born slowly;

when plenary, [love] surges suddenly, so instant and ravishing that the first thing a

woman experiences is a fabulous, ,2002;r esi st
142-143).

One of the most interesting Arabic texts in this respect is included in Al-Mas& d i 6 s

Muruj adh-dhahab ( A The Gol den Fi €46)dThechaptesnaratesth® 7 3 : 2 3¢
meeting of a large number of scholars under the auspices of the vizier Yahya bin Khalid

al-Barmaki, a protector of arts and humanities in the Abbasid Empire. Among the

opinions of thirteen Arab thinkers, theologians, lawmen, ten comprise arguments
supporting the idea of Al ove as nta gradu

intermediate stages and a follow-u p , ending in a point of maxi
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bin Mansur states that il ove i s an evil s |

moul ds it as it pleases; t herhefacttthatdoveeeps i n
was seen as a gradual process is also ment
unl i mited,; its increase is a cause for the
used in order to stress theeg¢(é@dajyuakbepspent ¢
heart and spreads within it as rainwater fr

if a cloud, [love] flows like rain on the hearts; it sows trouble and brings out the fruit of

sorrow. 0 Anot her s péanalkHadhayl o Mu Bammad bnent i ons
circulates through the body and penetratesd e e p i nt o t h ebinbHakimefl s o . Hi
Kufa speaks of Athe Dbirth of |l ove from t hi
moment as that when @At he rbeconmegslave dumidime s ser v
hi msel f before the | owest of -Mastusd | $e&sr vsa rotrsy.
include verbs such as to penetrate, topierce ( il i ke a swor dtofloiver ces t
to circulate, to spread, to seep, to crawl in ( fi | h k a rodnwajle, All these are verbs

of movement and progress, denoting a process and suggesting a sudden start (like

rainfall), and a timeline development. The most eloquent in terms of grading seems to

be the comparison wiuhkbdohel pvecédsavatiesigeh:i
drunkenness caused by whiniHakon,durirg she/same IBeatikgk a |

Anot her opinion, attributed to the judge Mu
in the heart (translated péricarde by Barbier de Meynard and Pavet de Courteille, 1928:

369-3 7 6) and spreads between the ribs and t
ironically wonders how the Arab scholars of yore knew when to name love by means of

the word shaghaf, since they defined it in terms of the way Al ove touches:s
membr anes of the hearto (see Anghel escu, 1
the modern Arab scholar to believe that the
does not prove the lexical wealth of this language, but the exaggerations of the old

grammarians and lexicographers who registered these words by taking into account the

most obscure, little-spread, or even imaginary variants.

Among the terms registered in classical Arabic texts, some refer to the onset of love,

others to the extreme point. They may be categorized as follows:

a) words connected to the idea of Afalling i
6i | f,/ GuliInftd macyo, Asympat hyo, Aattractiono;
Glagat, Apremi seso, Afout set of | oveo;

hilm, Adreaming about | oveo;

futun, fseducti ono;
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istihsan, fAappreciating the beautyo of the | ovec
tasaduqg, Abecoming friendso;

i 6j abwonder 60, fAadmirationo for the qualitie
b) words connected to the maximum degree of love:

Gshgg fistrong desireo, dAlust o0;

shaghaf, A passiono;

sababat, Ai ntense | oveo,;

hiyams,; Al ove madnesso, the moment when the col
walah, Adeep trouble caused by |l oveo

tadalluh, Alosing his mind in |ovebo

yatm, Afabandonment to | oveo.

Although we did not aim to focus on the vocabulary of mystic love, it seems significant
for our survey to briefly present, only from the point of view of grading, the terms that

are used in order to name the |l ove of God
translated by Maurice Gloton under the title Traité d e | 6 A1886)u The
graded/ progressive character of |l ove is apj

words that render this feeling, first of all hubb, a name given to the love of the Creator:

A L o wubb) flows through the body like blood in the veins and the flesh. It penetrates

al |l t he j oi nt s Hubbnis candidered & cowtiguous( statp of .purity

connected to the faith in God. By comparison, the love named hawa is defined as an

event, a i fsumut) lofithe kedrt, cdused by looking (nazar), hearing (s a m and

wel | dhean)ng T(hee event of #Afalling in | oveo i
inclination that takes possession of the man with such violence that it impedes rational

l i vi ngo. T tokethis flinear @rbcesssist nangede wadd, a word defined as

iconst an c thabab dl-hublb)y avslde condition, unchanging in good or bad
circumstances. | Wn sabsfraarb i i ead seos sdievfei nlesv e 0,
boundar i es of g &onsideriogrthenabbve explaeatéomns igimen by lbn

O0Ar abi for the terminology of Aloveo, it S
that is born, grows, and dies together with the lover.

Al ntensityo of emoti on c ofarHifferenbiating betovegers i der e d
quasi-<s y no ny ms denoting il oveo. However, as
terminology have also shown, in Arabic the most common value for the intensity of

Ailoved seems to be the extremeyradedrsele. r eferr
Arab authors only in connection with the nc¢

such mention a lower value of intensity. More often, love is described starting from a
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Anor mal 06 value of intensity,on akdawnegr age @& Wa
of intensity. This value 1Is menti aubbed i n tF
and characteristic to the man and woman within the frame of marriage, versus
Ai nadmi ssi bléoe swhmhvisethat,of the man &ne his concubine, mistress,

or slave-girl. After studying a text by Al-Jahiz, A. Cheikh-Moussa concl udes: i
ledi £lsd dbéentr ®e de huekbuy mesuu®afe |l dader® dgu
milieu du point de vVvue tAtigoteladsersnet dupoinede est en
vue de | 0 e kubbednstiteenlonceladmesurd, ke juste milieu et la perfection.

Qu a n tishgailest uhubbd ®b or dant , e x cpelsesiinf ;d ec 6leésda mouunr t
un amour immoral, puisque la vertuestcej ust e mi |l i eu entre deux
cot ®, | e man g u). ldtee sasmérespact, aneodthe patticipants 4 the

meeting recorded by Al-Masau di st at es: AAs |l ong as [l ove]

flavor; but if it exceeds the limits, it becomes a mortal madness, an evil leading to
terrible destruction t h-Mésadi, W&Bv0s no hope fo
Describing the love 6 i sbip cgferring to hubb is a method also used by classical
scholars such as Miskawayh (Xth-XIlt h cen. ), who s tadait¥asqg Afpass.i
exaggeration of love (hubb) 6 ( see Chebel, 1995: 61). Anoth
with the description of love is Ar-Razi (XIIth cen.), who turns to defining words within
his greater effort of formulating a medical terminology adequate for his scientific
works. As for love, to which he devotes a special chapter in his treatise on maladies
(Tagasimal-6i ,| af The Cl assification of Diseaseso),
A Theodi sskheekcess of [the love] mahabbad ( 1 9 9 2 : 92). The sam
i's used by | bn 06 Ar abh isishamextessive smahablsad a i it leq | ov
mahabba mufrita) ( 198 6 : 123). The definitions provi
generally used in classical Arabic dictionaries to express the intrinsically graded

character of words: 6 i f( rileetx ¢ reufris(ofi)e x ¢ e s sOiavsghfiaydtdruo nger 0, A
intensz.eCchejkh-MoaLtscsa notes that it he exaEss ent i s
surplus (fadl), an ex cessi veness seen aMoussa ?: MY°r al fau
Alt hough in this case the idea of fexceed

emotions, but to the moral/immoral character of love, we find it relevant for our topic
inasmuch as the two values of intensity are positioned on different levels of a graded
scale, one of them even beyond the maximum accepted level.

The average value is therefore mentioned more as a point of reference for an excessive
form of love, described in much more detail, which reflects the general normative and

pedagogical tendency of the texts. In discussing love, a frequent topic is the fact that a
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high intensity of these emotions is wrong and dangerous, leading to destruction of the

mind and body, or even death. The Ar ab expl anations of #fAloveo

Il mage of the maxi mum degree of intensity in
perils of unbridled emotions. The means for expressing the extreme character of love

and its negative consequences are numerous, reflecting the rich modalities available in

Arabic for rendering emphatic meanings.

The extreme aspect of love, in terms of intensity, is generally associated with pain,

uncomfortable states of the body and mind, illness, and death. In his work Risala fi

mudawat an-nufus, lbn Hazm describes the variety of love called shaghaf, Apassionat
| oveo, in the following ter ms: it prevent
(é) and it may | ead to illness,ezm®dness, a
512). The word shaghaf, referring to the ultimate level of profane love, is present in the

Qur 6an, where it describes the |l ove of Zu
wi t h ar dedqadshaghaasha iulthi©OQur 6 an, eXtabicderiatives. Th

of the root sh-gh-f all contain a semantic feature /+intensity/, which is generally

rendered in translation by analytical means. Thus, beside the above-mentioned English

translation of the verb shaghafa by Hans Webhr, other languages also mark by means of

different intensifiers the extreme manifestation of that particular variety of love,

shaghaf:1l a passi on amoureuse ~ s(Chebelsl@dmmdE t , |l es
delirio amoroso (Puerta Vilchez, 1997: 512). This is considered by Ibn Hazm the fifth
and highest | evel of intensity that | ove c.

in terms ofwal ays@s whi midtas dv,a d hma mamb?d | @a i
(ibidem).

Other means of indicating the high leveloflove 6 s Ai ntensityo may be
use of comparisons with legendary lovers and love stories, such as the one between

Majnun and Layla (VIIth cen.), or the reference to certain elements that come up in

comparisons or metaphors. Thus, the most extreme varieties of love, in terms of

intensity, are likened to: fire, flame, burning coal; rain; lakes and oceans; the sword
Apenetrating the flesho; (sweet) poison; bl
As Richard Sirbu points out (1977: 180-181), a search of the semantic features that

combine within the lexemes denominating feelings, and love in particular, is likely to

yield information on the particular value of the seme /+intensity/ that is characteristic of

each and every intrinsically graded term. Definitions in classical lexicographic works

such as Lisan al-6 a rshobld also benefit the researcher of grading within the class of

love quasi-synonyms in Arabic. Our comments above only intend to open the path for a
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further study of the topic, possibly within the larger domain of grading in the various
classes of feeling denominations.

Notes

1. For a recent | ist of wor d=8 nami ng iloved, see
2. See Feodorov, 2002: 156-159, for an inventory of the metalanguage terms that are used in defining
Arabi ¢ words containing a semantic feature connected

3.1t is worth noting that in English the <c¢class of
ii ntemperanceo, which comprises a semantic feature
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DE L6 AMOURCEBAUETTERIE EN ISLAM ARABE
MEDIEVAL : LA PERSPECTIVE D'AS-SUYUTI
RodicaFIR O0NESCU

Cette approche porteesue 1 ®mmoiume ettella @Gudil
Jalal ad-Din Abd ar-Rahman as-Suyuti (=as-Suyuti, 1445-1505) dans son ouvrage
Shaqaéiug r ahjig dl-ghunuj @raguctéon littéraire: Des paroles acides-
discretes sur les belles dames coquettes) qui s6 i n stypalogiduement, dans le genre
appelle 6 a d a-fukahawh-I-jins (littérature concernant | e mar i age e)t | 6acc:«
genre représente, par exemple, par le célebre ouvrage al-Rawd al-6 at i r f nuzhat
khatir (Le jardin parfumé pour le délice de la pensée) du shaykh al-Nifzawi 7 ou
NefzaouiT (t radui t t out audXdXacimeositcki ve.n Jumdna.,al %90, p

al-Rawd date de la premiere moitié du XIV- me si cl e, ®t ant ant ®r i
si cle 7 1 6ouvrage “quig uneo ucdfzawi aitvinstia®, raebsasle . [
effet, «un nouveau genrexdans | a | it t ®ridam); e teute fagonalb e ( J u m¢

t e x t &uyuli doatdl sera question partage avec le premier non seulement le theme
général, mais aussi la forme dudisc our s concer nant | 6amour et

qui est une « forme du discours religieux et masculin » (ibidem).

Le manuscrit de | 6ouvrage en questi-on a ®t
0 Ami | en 1998 et p u bDar @aMadifa)DAs1Bydi (édy@ianx £di t i
doAgut , déooY swoaommowun) sdwantunde | 6®poque m®

oeuvre encyclopédique comprenant environ 600 ouvrages consacrés, pour la plupart, a

| 6ex®g s e c or anhadth a droit'canohique (figlt),iawex scienees dd la

|l angue et " | 6histoire. I 1 pourrait s embl
ouvrages dou textetge ltraiteadubtuenu rs uyre t: laacEeteerze e x qui S
f®mi nine et son arsenald, @®. c2) ,quled swawrhag d 0&
pages) est unique dans son genre dans le patrimoine littéraire arabe classique par le fait

déo°tre |l e seul l ivre ind®pendant consacr ® €
ant ®r i eur ement , g u igue e dlansndes pagsages iinsérésedans por ad
déautres travaux traitant dobéautres th mes.
Le t e xSuyati porté sursla coquetterie, le flirt, le comportement séducteur de la

femme (ghunj, ghunuj ou Gdab), ceux des cdtés du comportement féminin destinés a
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«accomplir le bonheur conjugal» (al-6 Al 1988, p. 7), a mener a la perfection
| amour spirituel ainsi qgue | 6amour- charne
Suyuti lui-méme, dont le texteicompos® do6une mosapque doexpl
interprétations de morceaux de hadith et fragments poétiques T ne contient pas une telle
formule synt-b6®Lt ideamupeb) défiditAaltherne paalés mots:
éun ®tat f®minin agr®able que |l a nature a sen
tendresse affectueuse des gestes, la suggestivité du regard et la douceur de la parole. Et si
toutcela sbassocie 7 un certain degr® de cultu
réunittouteslesver t us chant ®es par | es po tesé
La précision faite par M. Chebel concernant la coquetterie féminine en Islam peut
constituplran iad®atir@gue sur | equ&Sdyytinecune f o

o
)

saur ait reve®l er ni pl us ni moins qudil n
« orientée », « guidee », se déployant dans un certain cadre et entre certaines limites:

« Toutefois, en Islam, seule la coquetterie destinée a satisfaire les époux est encouragée,

ce qui rend toute autre flatterie douteuse aux yeux du figh » (1995, p. 166).

Pour as-Suyuti, théologien musulman du XV-eme siécle, le discours concernant le
comportement de la femme amoureuse a toujours en arriere-p | an | @coubl®e de
conjugal »; coest pour quoi , dans | a plupart des
do®pouse ce popuir trmadmde mpp°acshel 6i nsertion de non
directs au comportement des esclaves concubines (jawaari) ou celui des esclaves

danseuses et chanteuses (giyan), professionelles du plaisir. La coquetterie, vue comme
attitude et forme du comporteme nt de | 6 ®pouse envers son ®p

texte concerné, une notion complexe, comprenant plusieures qualités subordonnées au

prototype de | 6 ®p olaufanee)iféalet , g®n®r al ement , de
R®di g® sous | a ifdoarnnse |dedna seng paepe dé & wprose
m®di ®val e adalabeo Yd u otayjupteeudr r ®pond ~ des que

parunprésum® di sci ple curi euxe 7t elSy@gpatedtawd 6 un S Uj
caract re didactigue ftestyledu«®uittededadr d Saairnte u’
son « disciple »; ce dernier semble étre, parfois, «1 6 h o »nauateefois « la femme » et,

pour la plupart des cas, «le couple», un couple idéal, sans doute, qui serait prét a

apprendre et tirer de bons conseils du discours du maitre. Ce c6té didactique vient
sdbajouter au t yappeched une fdisdsmus, U e st p guywided 6 a s

c e | u-Nifzaivid(mehtionné plus haut) de sorte que la caractérisation assez plastique

que recut ce deuxiéme serait parfaitement valable aussi pour le premier: «éun | i vre de

culturalisation technique dans | e domaine (¢
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religieux sOappuyant sur | es ver sex s cor a
(Jumdbéa, 1990, p . ypeddp discoudsoraigielix| raasculirs et dideckque t
repr®sente un trait car act ®lessthgoiogiensded un gen

| 60 a mdfaugqaha al-houbb) en | s | a m, selon | dappellation
les suivantes) qui cite toute une | i ste doéauteursSuyay doébouvr
figure & cOté de ceux qui ont traité de «1 6 ant ®r i euri t® de | 6amour

variantes ». lbn Foulaita, 1bn Hazm, Cheikh Nefzaoui. Il ne serait peut-étre pas trop
hasardé de remarquer que le méme type de discours se retrouve en Islam a travers les
époques; Haleby (1893, p. 192), ce dignitaire algéro-t ur c de | 6GEmpir e (
emprunte dans son texte le ton de ce discours si familier, surtout par son trait didactique,
préchant aux femmes musulmanes:
O femmes! Soyez fid | es et ob®i ssant es, ai nsi
tout pour | dhomme qui a fait choix de vous, €
pour lui la timidité et la douceur de la gazelle, le courage, la force et les caresses
embrasées de la lionne. Soyez pour lui le parfum le plus doux, le miel le plus excellent, le
clair ruisseau dont le murmure attire les lévres ardentes du voyageur assoiffé! Soyez
heureuses et jouissantes par lui et pour lui! (Chapitre 1VV: Du devoir des femmes envers les
hommes)
Annoncé dans le titre, le terme générique de « coquetterie / flirt », ghunj ou ghunuj, a
comme synonimes dans le texte: taghannuj, tabaghnuj, ghinaj (p. 20), mais aussi shikl,
shakl, dall, dalal comme synonimes aproximatifs (v. Lisan al-6 A r).alla notion
désignée par ces termes présente plusieures composantes dont nous retenons:
1) al-Graba (avec les variantes: Gdaba, Gdab, istid ab, tadrib, drab) qui désigne « la
conduite tendxcenforaémeneals deOMRMPod®RgIgag® doédune cCi
par as-S u y udl-0 A fdddé@ ll bQutiyya:l6 ar i bmeatr 6 @alt u dédaraban taha
zawji-ha (par | 6e¥pr e ma rodant aomprend: elle sdest teconduli
tendrement envers son époux.). La femme qui manifeste de la tendresse pour son époux,
en lui «faisant la cour» (cette signification fait aussi
verbe tahabbaba) est appelée 6 ar wdr squ di | se rapporte ° 1la
g®n®r al et non s e ujcetermenest employécper lastSeyutidvec | 6 ®p o u
une connotation p o s i tfahish e(gbscén® ttravialt groskieb a nt o ny m
indécent, vulgaire). Mais celle-c i néest pas | 6unidohaetoutsi gni f i
comme son synonime @Grab, il peut signifier aussi ( g u a nt " «ld dahiwemme )
provocatrice de parler a une femme» oubien«par | er sans d®t our/ g°ne

charnelle » (at-tasrih bi-I-kalam fi-l-jimadi lIbn al-Athir, cité par as-Suyuti, p. 23). Un
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autre nom verbal de la méme racine, mu @éaba, est indiqué (p. 23) avec le sens de

«provocations ° | uni on cdra(d@aebfhl mab Wwas r
mugaddimatu-hu), sans étre précisé si « lasourcexen est | a femme ou | 6h
L 6 ®p it ahratkril®ié a une épouse réunit plusieures composantes sémantiques: le

fait ddéaimer son ®poux, do°tre tendre, affe
envers | ui et se conduire ddébune mani re pl
verbe tahabbaba e st ut i | i s @& dddighdr de lcompoutesinent cquidois de

| 6 homme: faire |l a cour N une f emme, se cor
envers el |l e; ma i -Suyutid ih ests employ® potir ecardctériser ded a s

comportement de la femme-épouse: « celle des femmes qui est 6 a r est loelle qui est
tendre/ aimante/qui sait flirter avec son époux » (al-6 a r u b -nmi salamdd@ahabbiba
ila zawji-ha, p. 23). Le pluriel 6 u rest mentionné par as-Suyuti en lien étroit avec des
versets coraniques (LVI: 35-38) g u 6 i | expliditd per la suite:
60i nna Olwrsdmehdab/afa-jad a thnuanna 06 &tk aadam/r alib an/
ashabi l-yaminT «C6est nous, en vO®rit®, qgui avons
Nous les avons faites vierges/ ai mant es d 6 ® giralés eompagecosnde & s e /
droite » (traduction frangaise de D. Masson)

cr ®®
po

Par cons®quent , | 6®p ouse Oqu edtlcondderde bien | es tr

proche de «lHburidparadisiaqud! @ wantie des versets ci-dessus, as-Suyuti
passe en revue les significations du mot (adjectif et substantif) 6 a r (avéx la variante

0 a r)iethlesson pluriel 6 u r an faisant appelanombred 6 i nt er pr @fgisans i ons . )

ci-bas le choix de certaines de ces interprétations insérées dans le sous-chapitre (intitulé

al-6 At happr26-29)consacr ® ~ | 6ex pchdrecddghuauj et lesn de | a

notions afférentes telles g u Osedrehnent contour dans les oeuvres patrimoniaux
comme le Coran, la tradition (hadith) du Prophéte Mahomet, les ouvrages appartenant a

des auteurs trés connus parmi lesquels retiennent | 6 at t e n tAthio, thn Faris,laln  a |

Tijaani,ak-Thadéal i bi |, et c.
T « 6 a rseudit de la femme adoratrice et flatteuse [maliga] envers son époux »;

T «0 ar se ditade la femme soumise, aimante/douce/cajoleuse e t qgui soembel | i

son époux» (al-6 a r i -hasanata t-t a b a 6-zawjitha); a hoter que pour le nom
verbal t a b a(duéverde t a b a @ud estl dérivé dénominatif a partir du nom b a 6 |
« homme », « méle ») sont indiqués dans Lisan al-0 A r les Eens: « étre soumise », « étre
aimante / douce / cajoleuse», «xs e f aire bell e/ séembellir

T «0O u rsanbcelles des femmes qui chérissent leurs époux est adoptent des manieres
affectueuses et calines envers eux» (al-6 u r al-lmutahabbibat al-mutawaddidat li-
azwaji-hinna);

T «6 ursuobn t |l es femmes qui flirtent/ somnt
(@l-6 urabimut a 6 a s huhdhimha);t | |
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T «& u r. aimantes/ amantes pour leurs époux» (U r ub € : 6 -azwai-bitma);q | i

T « 6 u r. aelles qui éprouvent du désir pour leursépoux» (G ur ub: yasht ahayna
hunna);

T «Quiest 6 a rparmi les femmes? Celle qui se comporte en femme Iégére pour son

mari» (mal-6 ar u b -nmi sna -@eutaBadhdhiila li-zawji-ha)

2) ar-rafath 1 [l'élément composant pour lequel as-Suyuti indique plusieures

significations, citant les explications de divers auteurs et sources lexicographiques (pp.

21-23): les paroles incitantes, qui font allusion au sexe et méme « obscénes », adressées

par les hommes aux femmes et non moins celles adressées par les femmes aux hommes

pendant | 6union char nel-di;é mnemokarpourtcatains que pr
aut eur s cit®s dans | e -lawakirt) ela significatiomme Thao
d ©accouplement / coit» (j umeaqg i mse qu O i | a aussi dans | e

pourquoi plusieurs auteurs cités par as-Suyuti considerent que les paroles allusives au

sexe sont interdites au musul man et " | a

celui/celle se trouvant en état de sacralité rituelle (6 i h)rp@umnie pélerinage. La plupart

des exemples de rafathd ans ce sens dobéobsc®nit® verbale

sexe, Sse rapporte au comportement de | 6homn
Mais, a part la signification sexuelle du rafathd a n's | e -Sty@ixpar eilleuds 6ea s

terme generique recouvre une signification purement (si la nette délimitation entre les

deux volets T sexuel et érotique T serait possible?) érotique, désignant la coquetterie

verbale, lasensual it ® vocale et gestuell e de | a fe
excellence f®minin de | d6art de |l a s®duct i
expression de (teaavrm®nu®rr ag p iomi tdwee Il 6éhto mme . Pl u
envisagés et nous les exposons ci-b a s . € noter que | 6@®des ne tr ol

détails semantiques explicatifs pour certains mots trés riches en connotations dont la
traduction nobdest peaosrs paur lsu®teduction (paraphrastigueo ns f a i |
et explicative) a plusieurs dict i onnai r es d eet rhoGema, mas surtoatl as si qu
nous avons extrait ces nuances semantiques des textes poétiques cités par as-Suyuti dans

le dernier chapitre, ou il présente des « témoignages » de divers poétes classiques (plus

ou moins consacrés) sur le theme en question. Les principaux volets du rafath, dans le

sens de coquetterie-séduction verbale, vocalique et gestuelle, abordés par as-Suyuti sont:

T adopter des maniéres courtoises, séductrices, se dorloter en parlant et dans ses

mouvements et gestes (dall, dalal);

T la fagon sacadée, rhytmique, gatée de parler (takassur);
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T les modulations ou inflexions gracieuses, harmonieuses, «1 6 o n d o»ide lanem t

(tarkhim al-kalam);

T la tendresse et la douceur d e | O a ¢ la vioik, desl gestes, lehteur gracieuse de la

d®mar che, d®mar che dandinante; soOoattendrir
lui créer la sensation de rifq (bienveillance, douceur, grace, compassion, protection);

T les inflexions vocaliques incitantes (y compris soupirs et gémissements, fatafit) et les

ondoiements corporels accueillants, venant a la rencontre des penchants érotiques de

| 6homme en dehors des npendad ceux-si(rahzhaccoupl emen
Tl 6expression du em®&ascaliquementred gestuéllementelordde | e m

| uni on charnell e, expri mer o uahalok))mer | 6 ®t at
Tl dondoi ement dans | a d®mar che, | e dandin
bal ancement et ondoi ertamyul),dcor s de | dunion ¢
Pour ce quiest du rafathd es f e mme s, dans | e sens dobéexpr e

(synonimes: Gaaba, Gaab = gawl al-fuhsh) as-Suyuti ne fourntpas doéexempl es,
il donne des détails concernant les inflexions vocales et les manifestations sonores
(gémissements, soupirs, soupiraux, rahz; murmures, chuchotements, hams; sons poussés
par la bouche, inhalants ou exhalants, shakhir, et | 6®1 ®ve ment de | a
nakhir, etc) ainsi que les gestes (i m)ed mouvements (rahz) par lesquels la femme
exprime son accord avec la courtoisie masculine et extériorise la participation affective

| 6uni on, | 6accoupl ement . Tdodwtn ec éloan nfea i®tp of
qui chérit son époux et jouit de son amour. Ces élémentsliégs =~ | 6 ®r ot i sme et |
conjugale (et non seul e meingtédients» séeessatres at r ai t ®s
| 6amour ¢ onj umeaersonaccompliseementdd@l. | e
3) al-haSana (pudeur, inaccessibilité de la femme-épouse devant toute tentative de
s®duction doéun ho mmal-o6 a fptideue purgtd) ehastetépovertu,mar i ) e
honneur) . Afin doéoillustrer ces deux qgual i
discussion des morceaux de hadith ou elles apparaissent parfois reliées a une troisiéme
qgui se situe, appar emment , au phulma®. Emppos ®:
voila quelques exemples (p. 33; 37):
T «la meilleure de vos femmes est celle qui est a la fois vertueuse et sensuelle » (hadith
attribué au Prophéte) i kh ay r u -kumials6aadfii -fhalimai L @i nt er pr ®t at i o
Daylami (trés proche de celle transmise par az-Zamakhshari, attribuée au le caliphe
0 A lles deux citées par as-Suyuti) est la suivante: « vertueuse quant a son sexe/ses
parties génitales et sensuelle/prise par le désir pour son époux » ( abifatun fi farji-ha

ghalimatun 6 a | a-ha;a wj i
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T«Di eux ch®rit |l a femme adulatricel/ fl
époux, pudique/inaccesssible pour tout autre homme » (hadith attribué au Prophéte) 1

atteus

6i nna | | amar g-mdhgabbbaur il6 a -haalh a s a aghayidt n

Le vocable b a r B éussi la signification de « femme qui excelle, qui dépasse ses

semblables par ses qualités»i ndi qu ®e par | 6 ®d int "gnificatioh p . 33,

tres proche est indiquée dans Lisan al-6 A r: alb femme brillante/ qui excelle par sa

beauté et sa raison »;

:
libertine/plaisante/impudique avec son mari» (hadithat t r i bu ®
n-n i s aSaanun imjari-ha majinatun 6 a | a -ha la v d jhasaanuniedt indiqué
par la plupart des sources lexicographiques comme synonime de 6 a f (pudigue,

«la meilleure des femmes est celle pudique/inaccessible pour son voisin, mais

aukhayral i phe 0

r ®ser ve®e) ; | a nuanc etexid dousnaaseggéreespourrditiéirei t ® qu e

sout enue par  hasaanlniaesre cd e 6ladud d jeesc tdi®r i v®s de |

lesquels il partage certains traits semantiques; par exemple hisn signifie «tout lieu

i naccessible 7 | 6 i pat @air iaceesi»r(Lisah wlep LAa)ldoliteem ne pe
étant synonime du mot «palais» (gasr); de méme hisana et 6 i h signifient
«interdiction»(mam¢ aussi bien | dacte@emddéinterdire (¢

La coquetterie féminine, avec son arsenal de comportements est envisagée par as-Suyuti
comme un don naturel, admiré et chanté par les poétes, désirés par tous les hommes,

mai s non moi ns cComme un devoir de

habiletés données en dot. Une tradition prophétique citée par as-Suyuti (p. 35) reste
méme sans commentaire, tant le texte est transparent et net dans son message (la

traduction est la notre):

Il'y a aussi la variante abrégée de ce hadith: « Le combat de la femme sur le chemin de

Elle [Asma bint Yazid al-Ansariyya, transmetteuse de traditions prophétiques considérées
valides] dit: «O, Envoyé de Dieux! Vous, les groupes des hommes, vous avez été
privil ®gi ®s, par rapport " nous, par
les réunions, la visite des malades, la présence dans les cortéges funéraires, le pélerinage
aprés le pélerinage et, par-dessus tout, le combat sur le chemin de Dieu (jihad)».

L6OEnvoy® de Dieu | ui r®pondi t: ¢cPour

a f emm

Di eux pt

chacune

chercher a le rendre content et étre en harmonie avec luiest | 6 ®qui val ent de t ou

Dieu (jihad) réside en aimer soumisement son époux » (jihad al-mar 6Smuth aba 6 6 ul |

li-zawji-ha) (p. 34). On sait bien que le mot jihad est traduit au moins dans les sens de:
« effort sur le chemin de Dieu», «lutte sur le chemin de Dieu» et méme « guerre

sainte » selon une coutume instituée dans les langues européennes (v. Dictionnaire de
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| 61 sl am:. (@Djdiavad et gpha teldqueldoes avond dbservé ci-haut,
signifie a la fois «° t r e s 0 u mi»s eétre”aimahtéd8upebd aajeleuse envers
| 6®p,xar faire bell el s e mb-dike étre affectpeasaleten son  ®p C
méme temps coquette uniquement pour son mari. De maniere déductive, nous pouvons
conclure sur le caractére sacré de la coquetterie « bien guidée », «ortodoxe» (a
comprendre « conjugale », apres avoir cumulé les observations insérées dans cette démarche) en
|l slam, sur sa valeur ®qu«swlachemimdeDeu»" | 6effort (I
Il 1 va de hadith p rgoupbhu@nt itqeubassernindparcu paalss thgmlogiens
(déailleurs il est souvent cCit® et repris
didactique) et que, ajouté aux prescriptions coraniques visant la femme et ses devoirs, a

ct't® doéoautres traditions ° wvaleur de 1 ®gler
femme dans la famille et la société, ilr e pr ®sent e un des piliers
qgui ne | aisse pas do6®qui voqulslamg ladante - I 6

conduite de la femme, y compris de la femme « coquette ».
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EROTICISM OR PORNOGRAPHY AT THE INDIAN TANTRIC
TEMPLES FROM THE TENTH TO TWELFTH CENTURIES
SimonaGALA § CH |

The techniques, the acts, the situations and the expressions that give to a body erotic

connotation vary according to cultures. The philosophical, religious and moral premises

and principles of a particular cultural area are also made visible through the specific

encoding of the sexual excitement, through the way the practices and representations of

the body are made erotic. In order to have an erotic image, attitude or description

working efficiently, the compatibility with the representative social and daily imageries

of that cultural epoch is compulsory. The ideologies and the way they reverberate

infiltrate in the mentalities and the sexual practices which are characteristic to different

epochs and cultural areas. The understanding of the perspectives on eroticism in

di fferent ti mes, as wel |l as the pornograph
through movement of the accent from the expression to the theory that are looked upon

as their base. Etymologically, the denomination of erotic is contaminated by the

semantics of the Greek idea of eros, expressing sexual desire or passionate love, in its

association with its mythological origin T Ap hr o d i i imclédéng tise adern of love.

Placed on an opposition axis with the pornography, the eroticism refers to those forms

of sexual description in which the relationship between the participant subjects in the

sexual intercourse is based on the reciprocal respect regarding the desires, the feelings,

the experiences of each other through the recognition and affirmation of the dignity,

personality and autonomy of those involved. Pornography derives from the Greek root

porne, meaning Asexual S Ilgraptioeiofi deers cippobsohnbut €
considering the etymol ogi toahe desoriptmmoif theg , Apor
sexual slavery or to the buying of the sexual services from women, both things being

determined by a hierarchic relation of power between men and women and polarized by

the sexualization of the coercion, of the violence or of the submissiveness. Even when

the pornography exhibits as a main sexual object children, men or animals, it follows

the same paradigm: man-woman, master-slave. A more elaborate and complex

definition of pornography is given by the feminist criticism that identifies it with those

explicit sexual materials which present not only the abuse and human degradation, but
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also 1 even if sometimes implicitly i sustain or recommend as adequate, proper and

acceptable such a treatment of women taken as a separate social group.

Theoretically, taking into consideration the above definitions, the Indian medieval

sculptures and paintings can be easily classified as pornographic representations. Still,

the ideological differences between Tantrism, the dominant religious trend of the Indian

Middle Ages, and the Western cultural horizon do not allow us to circumscribe this art

to the sphere of pornography.

The main thesis of Tantrism, based on correspondences and analogies between the

macro-and the micro-cosmos, rises the problemof t he contrariesd fus
attain the transcendence. In this light, the union between man and woman (maithuna) is

regarded as a sacred act involving the physical, sexual stage, as well as the mere

symbolic and mental stage: any man embodies the masculine principle of creation,

Shiva, and any woman stays for the feminine principle, Shakti. Their ritual fusion is

not hing but a reiteration of the divine co
matter of fact facilitates the inner assumption of the ritual and the permanent
Aacquisitiono of this religious attainmen:
being into a perfect, integral one through the awakening of the transcendental,

androgynous consciousness. In this context, the sexual intercourse represents a sacred

act as it does not involve two limited individuals, with their egos, their conditioning and

little universes, but it involves the God and the Goddess which are present in their body

and human beings. Tantrism specifies that there are signs of the possibility of attaining a
supra-mundane st at e, s samadhl (afrt hwei tfhi ntahle eycosgtiabtsi c
through any form of sexuality (not only through that codified in tantric forms). It is

considered that during the orgasm, the mental fluctuations stop (the aim of all Oriental

meditations), the individual abandons his limitations of every Kkind, transcends

himself/herself in order to become one with another/the other being. An experience

similar with the enlightenment, in the sense that, during the samadhi, the individual

becomes one with the Absolute, with the Supreme Being, breaking its own limits,

isolation and autonomy. The momentary abolishment of the individuality is associated

with a deep feeling of going out of time: the present moment becomes the eternity lived

in a state of extreme lucidity. It is all about an experience in search of the deep Self that

provokes the human being in its integrality. In Tantrism, this interaction with the other

one favors a processof int er n a l al chemy, of fusion of th
womano. This wunion is compulsory to the r¢

Stressing on the inner achievements, Tantrism prevents the attachment and the

64



dependency on a/the partner. The consciousness is centered on the heart and thus the
individual becomes able to perceive the ultimate, divine nature that is present in every
individual irrespective of his/her personal preferences and conditionings.

The tantric psycho-physiologic and contemplative techniques aim at transforming those
very few moments of ecstatic experience attained through sexual intercourse into a
permanent state. Thus, there is a permanent preoccupation for the amplifying, the
elevation and the control of the sexual energy that is systematically directed towards
inside, avoiding its wasting through explosive orgasms. The sexual continence accounts
for the fact that such an ideology was not meant to justify the indulgement into animalic
acts, but the adoption of a genuine mystic attitude, a real and effective modality of
personal transformation.

This ideology of Tantrism, whose guidelines | have just presented in short, as well as
the Shakta and Pashupata cults of Shaivism, in which sex was also glorified, dominated
the philosophical and religious life of Indian Middle Ages and consequently made
possible the emergence of a renaissance in erotic art and literature, starting from the
tenth to twelfth centuries and on until the sixteenth century. It was during this period
that the temples of Bhubaneshwar and Konarak in Orissa and those of the Chandella
rulers in Khajuraho, central India, were built and embellished with sculptures of
beautiful women and couples in amorous poses. The spread of tantric practices among
the rulers and aristocracy explains the adoption of erotic motifs in the sculptures of
medieval temples (Bach, 1985, page 136). These temples are decorated on their external
walls with erotic, sensual sculptures of refined, gracious women-dancers (named
devadasi) as apsaras (feminine deities associated with water able to change their form
in order to seduce the ascets). The apsarases perform symbolic gestures (mudra) and
dance poses aimed probably for contemplation, as well as sexual postures illustrating
asanas and bandhas (yoginic body techniques, described in the classical erotic treatises
like KamaSutraand Pandi t RHtiaakasydrse aSnaisntgr afi T h e
spouse of the god of Love, Kamadeva). This is what the religious pilgrim was
Apr ovokedozet obevfiosruealent ering i n the
because, regarding temples, these sculptures may appear as shocking for a
contemporary eye and mind. But taking into consideration the approach towards body
and sex the religious practitioner might have had at that time while going to the temple,
it comes difficult for us to state whether these sculptures were having the role of a test,
of a prelude to what was going to happen inside or the role of a visual initiation. Recent

psychological studies proved that visualization of nudity and people in sexual position
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action as an aphrodisiac and the images remain stocked in the brain for more than eight
hours. Most of the researches and studies written so far show the option for the first
alternativ e : the senses of the religious practit
I i mit of i n s an icontyob andttheir degeeesoff detachment and sedfe | f
centeredness; the one who is not ashamed of his reactions and does not look down on

the earth, but faces the temptation and defend his self is regarded like a vira ( iher o 0)
who accepts the challenge and succeeds to remain untouched in the middle of the
tumultuous life. The fact that the Sun Temple from Konarak, built during the time of
Narasimhadeva (12387 1264), brings the erotic sculptures even in the jagamohan ( it h e
hal l of s aicwheeedhe pdlgaim was lkaving an effectual initiation into the
tantric sexual techniques and practices i, speak, on the contrary, about the need of
creating the sexual arousal in front of probably unknown sexual partners; or in front of
sexual partners who were before seen in sexual postures with other persons i matter
meant psychologically to lead to indifference. So, I incline to think of the test role of
these erotic sculptures as mere speculation and give more validity to the second and
third readings. Moreover, the tantric initiation seems to say that the complete knowledge

and assumption of the body condition is the way to transcendence: not through driving
back and deny, but through knowledge of your own reality and facing of it. In order to

be free, one has to know the aspect he/she wants to get rid of. Sexuality is a challenge

and a tool able to elevate a person in the heart of the sacred. The erotic sculptures of
these temples have the role to amplify the sexual passion/excitement without
transforming it into a goal. The expression on the faces of these statues (which is also to

be analysed when it comes to any pornographic phenomenon) suggest the experience of

a serene sacrality, a vibrant ecstatic inner feeling.

On the other hand, the sanctuary, as a sacred Mountain, as a representation of the world,
confers symbolical meanings to various sexual positions and tantric attitudes; each
position has to activate a certain energetic centre (chakra) and illustrates a certain level

of the manifestation. In the way the tantric system has taken advantages of an
intentional, secret, obscure language, of a language with various meanings, through
which a mystical state of the consciousness is expressed through an erotic term, and the
mythological or cosmological terminology has codified yoga or sexual experiences, in

the same way the sculptural representations could express in a metaphorical manner a
range of transsexual meanings, referring to the specific nature of the numerous
ontological levels of the creation.
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There is no connection with the love feelings in these temples; nothing about the

eroticism | defined in the beginning of the paper in connection withEros, Aphr odi t ed s

son, from the Greek mythology.

Turning our attention to the contemporary meanings of pornography, there might be
observed the creation of an experience of corporeality, which is marked by a rude
realism. The representations of the pornography constitute a scrupulous, unemotional
and naturalist materialisation of the individuals reduced to their bodies, their bodies
being reduced to the instruments, and the latters being reduced to their functionality.
The body becomes a pure object, it becomes a material that is put to the conventional
sexual use, and which is turned in an ephemeral way to good account, through its
capacity to speculate and treat efficiently its sexual functionality, ignoring the fact that
the latter does need the exacerbation of the animal and bestial nature of the man, or of
the reactive-involuntary path in him. In the pornographic image, the woman is paid,
rewarded for the absence of her own personality in it; the consumers do express their
desire and need to participate in the exhibition of a body that would be nothing else but
this body; the masking of the individual, the eradication of any sign of his presence in
the body is realized with a maximum of exactness. The body becomes a product
pointing towards the stimulation of both the fascination and disgust, in an ambiguous
manner; its vendibility depends on the capacity permanently to overbid the norms of its
own imagination. Thus, in pornography, satisfaction is given by the delusive picture of a
sexuality without failures, which is scrupulously demonstrated through a series of
professional unions, positions and techniques, and exemplification of simulated results.
At any rate, today, through the pornographic industry there is desperately expressed an
animal will, a need for radicalisation and sharp separation between the body and spirit.
Pornography is an extreme form of repressing the conscience of being T besides the
spirit T a body as well, of expulsing the spirit from the body; it is a frenetic need to
demonstrate that you are only a body, to verify if you are not but a body T which is an
inevitable reverse to the inflexible assumption of being only a rational spirit. The
existence of pornography is possible only in the realm of a manichean culture, hostile to
the recognition of the sacred potential of the mundane realm, or only in the mind
obsessed with the dichotomies. The existence of pornography is possible only in the de-
sacralised world, of which Mircea Eliade was speaking, in which God died, and in
which fAthbobtopdsexuality, game have

sense together with the death of t he

13). The feminist scholars show how, in the Western culture, the sexuality has been
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rearranged in a cryptogram according to the power relations. The sex would not have
been transformed in an instrument of exercising power, the woman would not have been
perceived as humiliated and would not have been degraded to the statute of a sexual
object/being, the sexuality not conceived as sin, as exercising a fatal influence in the
Bible. According to the connotations and meanings resulting from the tradition, which

fencirclesodo and haunts the sexual uni on,

evil to the other, depriving him of certain humanity. The recent sexual revolution i
occurred as a reaction and challenge to the bourgeois pudibonderie and hypocrisy, and
carried out under the sign of liberalism 7 has pleaded for the right of the individual to
the pleasure, for the freedom of opinion and tolerance in regard to the minorities, these
claims being valorized by the pornographic discourse using the double strategy: that of
the manifestation of the marginality (imposed by the rules of interdiction) and that of
the game of a huge advertisement, determined by the insistent bill sticking of the
interdiction and marginality, the outcome of all these being the trivialization, the
transformation of what is moved away into the norm by penetration in the game of the
recognised social norms.

Systematically evoking the right of the individual to the multiple experiences, which
would enable the person to discover himself/herself and his own authenticity, has re-
established the legitimacy of sexuality, but in this case from the lay positions that are
tributary to the scientism. The body is not anymore considered demonic, but functional;
the benefit of eroticism is maintained within the limits of the psycho-physiology, the
sexual pleasure being subjected to the more ample regulations of the rationalist
scientific discourse that is too much commercial, too much technologized, thus making
the persons more passive and making their reactions automatic. The contemporary
pretensions for exhaustive knowledge of sexuality, integrated into a materialist logic, is
at its turn a form of de-sacralization, of de-mystifying the sexuality, it is a way of
keeping at a distance the body and the sex, on a plea of the exigency of the scientific
methodology that treats the object as being passive, inert, identical with himself, during
its observation by an individual. One more time there is avoided a confrontation with, a
direct plunging into the bodily experiences 1 in the tantric manner of non-repression and
exploration of the cognitive meanings of the immediate and daily reality 7 and this
haughty cultivation of the distance object-subject is also divulged by the preference for
and the predominance of the mediate, cerebral sex, which is typical to the contemporary
society.

68



The naturalism, which is promoted by the contemporary liberal individualism, formally
releases the sexual discourse, given the fact that the natural is still confounded with
what is built socially as being natural, and the pornography, reinforcing and exploiting
the already existing misogynist attitudes, does create, maintain and justify as being
naturally a sexual practice, in which the masculine sexual desire is satisfied only by
consuming the images of the woman as a sexual object, this fact being extended in the
free reification of the real women. In this way, there is naturalised a sexuality, which
does transform the desire to consume the 7
context, irrespectively of the conditions, into a normal one.

The sexuality in the tantric systems cannot be interpreted in the terms of the power
relationship; the aim is to attain the state of divine grace, which means the abolition of
the individuality and of the inner unification, the source generating the beatitude being
identified neither in the partner (that would lead to the affection, aggression, jealousy
and treatment of the other as a property subjected to the human need of possessing the
object of pleasure) nor in the bodily hormonal reactions, but in the rediscovery of the
Self by reaching the integral character of the being. The fact that the stress is not laid on
the strategies of the consolidation of the ego, but on the cooperation and communion, on
the spontaneous and free expression of the sexuality, does explain the affirmation and
cultivation of the model of dyonisiac, active, resourceful woman and of the woman of
initiative. The approval and relaxation before the unforeseeable nature of the sexual
manifestations are necessary to the prevention of inner splitting up and pacification, of
putting to silence of the mundane conscience, all these being the preconditions to the
creation of the mental transparency destined to the perception of the reflection of the
ego. In this context, erotic making of equality does not depolarise, does not weaken the
beneficent tension between the sexes, since the powerfully sexualised and gendered
roles are maintained, but practised under the sign of the game and alternated according
to the esoteric practices. In conclusion, in the tantric systems the sexual pleasures are
transfigured, exploited and taken over in the economy of salvation according to the
principle: the superior qualities are included and develop from the inferior ones. For the
start, there is ascertained a real foundation for transcendence, this transcendence being
realised through an exhaustive knowledge and thorough study of the immediate reality,
and not through iits contempmysoeudi cgnobponag.
tantric system seizes upon the sexuality for plunging into the very core of the immediate
reality, according to the principle: the sacred lies hidden behind the profane. The

approval and abandon before what it is, does generate a trans-substantialization of the
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energies that are inherent to any mystical experience. The pornographic sexuality aims
at drawing a parallel and autonomous universe, which is intensely ritualised. The
industrial sex is not only a practice or a set of practices to which there are associated the
ideas, representations, airy visions, but a world in itself; the contemporary pornography
is detached from the society, not claiming to reflect it or to correspond to it; in turn, it
expresses a preference for the life in the imaginary world. Though unreal, the
pornographic construction does penetrate and condition the social life.

The fact that a fAquantitativeo analysis of

present in the tantric artistic representations, is superfluous and un-equitable for their
circumscribing into the pornographic dimension, does illustrate the pertinence of a more
wide sense of the pornography as a way of perceiving the things. This could be the main
advantage of this turning to the Indian time and space of the 10™-12™ centuries. The
same sexual position could lose its shameful meanings if it is perceived in different
ideological contexts; the stigmatisation of a sexual practice in itself as being degrading
could be only an absolutist approach caused by the remanence of a manichean, profane
vision on sexuality.

Thus, the solution resulting from this approach lies in the attempt of a religious
integration of body and sexuality, of their re-binding to the sacred realm, so as they
would not have been treated as harmful instruments of degradation and de-
humanisation. This would be the advantage of this sight in time to the East: a
counterbalance of the effects of 2000 years of Christianity who have consequently
promoted and validated the principles that generated the somato-phobia and misogynist
practices. Through the engagement into the deconstructions realized from the other
positions, several decades of feminism did not succeed to tear down the multiple effects
and consequences of this dAfal.l i nto

Note

* There is a large amount of bibliography that denies this possibility as a true, valid one. Most of them
agree on the tantric ideology, but condemn the practices. Some of them, like Medical Science
Enlightened: New Insight Into Vibratory Awareness for Holistic Health Care, by dr. Umesh C. Rai (page
9 and pages 36-37), prove, with medical arguments, that although the over-excitement of the energetic
center affected by the respective sexual practice may give euphorial sensations, still this practice may be
injurious to health and it is far and much different from the real ecstatic experiences of
yoga/enlightenment.
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MARRI AGEOG6 S RBURETY INOITHE TRADITIONAL
CULTURE OF RROMA FROM ROMANIA
Delia GRIGORE

This article is trying to organize and int
years field research in Rroma traditional communities from different regions of
Romania: from Ciur e a / l aki to Sintexti [/ 11fov and
Hunedoara to Strehaia / Meheding, focused mainly on the Kalderash / Coppersmiths

Rroma subgroup. The field research is sustained also by historical data based on the

study of archive documents and history books.

Up to a high degree of similarity, all traditional cultures forbid the free love between

men and women, as being a danger for the community and a deviance from the

recognized pattern of identity. On the other side, they praise the love between parents

and children and between brothers and sisters. Love for the Divine came later, in the

context of Christianity, before that the relationship with God being one lead by worship

and fear.

Instead of love, traditional cultures praise marriage, but not as a consequence of love,

but as an absolute need for communityos fu
towards family and community, in perfect accordance with the perpetuated pattern of

life promoted by God Tradition. If the customary laws make clear the rules to be

followed and the punishments in case of breaking these rules, traditional cultures,

foreseeing possible deviances from the recognized codes, display a whole range of

reparatory rituals, meant to make the family and community go on with their normal

lives, surpassing the temporary disturbance. After being more or less symbolically

punished, the individual who broke the rules becomes the subject of complex rituals of

reparation meant to re-include him into community. Of course, his social status has to

suffer limitations and decreasing, but the main aim is that of inclusion instead of

providing a dangerous enemy for the community. Any lost individual is an important

loss for the traditional community, because it breaks its balance, so, for the sake of

balance, communities have to include good and wrong, the second one being

accordingly punished and, at the same time, repaired.
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On the contrary, literatures praise the free love between men and women, and this

includes written literatures and folklore. In case of folklore, traditional culture is equal

and consistent with itself, so this free love leads, in majority of situations, to tragic

consequences for both sides, in a way or another.

The Rroma traditional culture follows the same pattern: it forbids love and praises

marriage, focusing on how to repair deviance and to re-put the individual on the normal

course of behavior. More then that, in order to understand the specific view of the

Rroma culture towards marriage and physical love, one has, on one side, to study and

understand the significance of the interaction between manhood and womanhood in

Rroma traditional family and, on the other side, if he wants to focus on the special

situation of Rroma in Romania, he hastolook back into Rromads his
Countries.

For more than five centuries, the Rroma were slaves in Romanian Countries, so they

were not considered human beings, but exchange objects, out of any social structure

(see also Achim, 1998, 39). Rroma women were used as pleasure objects; they were

raped by their masters, being them land lords or even monks: Orthodox monasteries in

Romanian Countries had Rroma slaves among their properties (see also kerboianu,

1930, 62) and a monké6és sin to rape a Rr oma
sins, because the slave was not considered human being, but object. Rroma girls were

taken away form their parents and offered, as pleasure instruments, by their masters to
theirguestss Mor e t han t hat, before marriage, the F
master, before being consigned to her brid:¢
right to his slaveds virgi niartytmes, thedirsta conse
born child was from the master and not from the husband. Very early marriages of

Rroma girls, at around 117 12 years old, were meant to build up a hope: maybe the girl,

being so young, wil/l escape abktopreservblerr mast e
virginity for marriage; more than that, only this way her family can be sure that at least

the first child will belong to the husband, and not to the master. At least the first child,

because anyway, after marriage, the master continues t o use his sl aveds
pleased, so the Rroma childrends origin is
Anot her consequence of the masteroés right o
was the fact that the woman was considered impure by the Rroma community. This

view was accompanied by a lot of interdictions and behavior rules for women, meant to

preserve the purity of the community as a whole.
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Taking into account these consequences of history and looking back into Rroma
traditional cul t uit s éasy tomatite tthat the rotioroof love, dent i t y
mainly understood as physical love, is stigmatized, including by means of language: the
verb kamel (to love, to want) is not used to express the idea of love, but the one of wish,
including physical need and lust; instead of this word, the term used to express love,
understood exclusively as spiritual love, possible only in relationship with parents and
brothers or between husband and wife, is dukhal mange tutar (it hurts my heart thinking
of you or foryom Attually,doetwean husband and wife, love is not a
romantic feeling of passion and pleasure, but it is the embodiment of pakiv (respect,
trust, faith, honor, honesty), meaning also responsibility, preservation of purity and
commitment towards family and community.

Ritual confirmation of a new family birth and of a newly born alliance 7 hanamik (in-
laws), sometimes stronger than the blood relationship itself, supposing a life time
mutual support and trust, the traditional Rroma marriage fulfills the individual
aspiration to become a complete member of the community. Only by marriage the
individual becomes a part of the collective code of honor: from shavo (boy and son) and
shej (girl and daughter) they become rrom (Rroma, man and husband) and rromni
(Rroma, woman and wife). To be a real person means to be married; traditionally,
bachelors have no right to build up a tent or a house.

The recognition of marriage by the community is indispensable for the couple, because
it ensures their status and brings luck. Early marriage is meant to put under community
protection and recognition the normal sexual tendencies of the respective age i around
12-13 years for girls and around 14-15 years for boys. In modern cultures, that lost the
balance between the individual and the collective soul, these tendencies are left to the
hazard, physical relationship between boys and girls, which can be seen as uncontrolled
marriage, anyway take place at these ages, but they are not known and recognized by
the community. On the contrary, traditional cultures focus on the whole and less on the
part, so the narrow individual interest is
life is controlled and protected by the community, which assumes both individual and
collective fate.

If a girl does not marry in her time, she is considered mahrime (impure), due to possible
sexual relationship before marriage, or belonging to a family which was declared
impure and excluded from the community. There are many rituals and taboos meant to
prevent a girl from remaining a spinster. A girl should not stay at the corner of a table:

phallic symbol, the corner is considered a pre-marriage fulfillment of love, so it has
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tragic consequences. Two girls should not look in the same mirror, not to split their

| uck. On Saint Geor ge 6 s Dmayiklia, gaderup with

magic spices and named kamimasge manre (breads of love); these pies have secret

powers and they are able to quickethe

girl, by love magic (see also Wlislocki, 1998, 38). They are also used to bring unfaithful

husbands back home.

To be sure that their children will follow the right way for their marriage, Rroma parents

deci de, somet i mes e v &th towkem they evill mamrg This

custom of ritual commitment is named solahadimos e shavenqo (giving the children in

the name of the sacred oath) and it is followed by a special kind of education meant to

make the children respect and love each other in time, knowing that they are already
given to each other by their parents
about teaching them to love the proper one: they grow up with this idea and they end up

by really love the one chosen by the parents.

Traditional Rroma marriage develops on four ritual stages: o mangimos (the wooing /
asking the girl to marry) and the betrothal, by which the girl begins to separate from her

family of origin; o abiav (the wedding), by which the bride begins to integrate into the
new family; o solahadimos (the oath from the wedding night), by which the bride is

totally integrated into her new family; and o pakiv (the party of honor next day after the

wedding) , by which the br i dandkerintepratigni
into her new family in confirmed by the community. The same marriage stages can be

bake

childr

6 wi l

nity

found a t t he nomadi c Rr o ma from France, wh o

Williams, 1984, 129).

Because, in the traditional way of thinking, the aim of love, which is synonymous with
marriage, is to give birth to healthy and lucky children (see also Wlislocki, 2000, 65),
the wedding is accompanied by many fertility rituals, among which the sprinkling of the
bride with water. There are also rituals of protection, meant to keep away the bad luck

from the bride and to prevent her from bei

divorced or widow women are not allowed to touch the bride.
Even if this is not its aim, marriage is also physical love, so both the bride and the

bridegroom have to behave in such a way, during their wedding, so to show shame and

sadness, symbolizing their <sodagavipe shane)e f or
for the wedding night and its sexual implications.
The mosti mportant symbol of the Rroma traditio

sacred and unbreakable, the base of Rromani moral and concept of purity, the guarantee
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that there wild/l be no stranger blooad in the
about pater semper incertus (Latin i the father is always uncertain).

The brideds virginity is checked after the
virgin, the mother in law gives her the honor and confirmation gift T i sumnakuni salba

(the necklace of golden coins) and the family women dance i rakija (the red brandy):

they dance with the bed sheet stained with
red brandy. This ritual is exclusively fo
virginity, in also a fertility custom. Men do not take part to this ritual, but they are

announced by the symbolic invitation to wash their hands and to sit at the pakiv table.

In case the bride is not a virgin, she is not pakivali (honest, faithful, respectable), she

will be named doshali (guilty) and a series of punishment and reparatory rituals will be

devel oped: reparatory sacrifice of a pigeo
waters, compensating the virginintwhoibl ood; [
dishonored and humiliated by being painted with soot on the face and by singing to her

the owlds song, which is sung for tramps.
bride to be returned to her f awohhohoyandof or i g
symbolic payment for the future children, to be given back to them, plus the payment of

moral damages.

Infidelity during marriage is severely punished in the Rroma traditional culture. The

guilty one is declared mahrime (impure) by i kris (the judgment council) and this status

is marked by a visible stigma (see Grigore, 2001, 155): a sign on the face, cutting the

hair, symbol of lust, for women and breaking an arm, symbol of power, for men.

The success of such marriages based on more than love, but on community interest and

commitment and on pakiv, is proven also by the fact that separations are almost

inexistent among traditional Rroma.

|l f the boydés family is poorer than the gir
bridebs pgicédandamhlkey does not agree wit|
families simply do not agree with their c¢hi
they run away. They stay for a while at a
cousinorevenatt he boybds married sister and after
back home, first at the girlés house, to a
make them agree for the hanamik (becoming in-laws). This marriage is named o

nashimos (runningaway) and t he coupleds coming back |
of forgiveness, purification and damages?®d

family, instead of paying theoshtmfoidmrds pric
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damaging thehonor of t he girl 6s family. Il n this ca

pakiv party or does not take place at all. The two families remain in potential conflict
for a long time and i nashli (the run away) stays quite stigmatized as bori (daughter in
law). But beyond all these, the fact that o nashimos is accepted, with all needed
reparatory and compensatory rituals, means that even the traditional community agrees
with the inclusion of deviance, naming love, into its system. Instead of excluding,
Rroma traditional culture prefers to control.

The whole philosophy of the Rroma traditional family is based on the opposition
between ujo (pure) and mahrime (impure), the first one being the guarantee of
community balance and harmony with the universe. To be pure means to be in
possession of honor and to euphemize all tendencies that can compromise your
straightness, including love before marriage. The feeling of shame i lajavipe 1 is
associated with feminine sexuality, for many reasons, among which the fact that women
give birth, so they are in direct contact with the world of the unborn, split between Del
(God / Good) and Beng (Devil / Evil).

Women, symbols of love seen as lust, have to follow many rules and to preserve purity,
not only of herself, but also of the community: if she breaks the interdictions, the whole
community will suffer of impurity. If a woman touches a pot or a glass with her skirt,
nobody will ever drink or eat from that one and it will be broken, to break the bad luck,
and thrown away from the house. That is why there is forbidden to put vessels on the
floor, in passing places.

Out of respect and shame, the Rroma wife is not allowed to give water to her husband
with her bare hands, she has to cover them with a towel or, better, with her own dikhlo
(head kerchief), which is pure, because it stays on the head, the pure part of the body in
Rroma traditional thinking.

Erotic symbol, the woman hair is considered impure, so it has to be kept tightened in
ciungria (pigtails) and covered with o dikhlo (head kerchief or what can be seen).
During her period, pregnancy and six weeks after giving birth, all signs of womanhood,
the woman is considered impure, so some actions are taboo for her, many of them also
meant to protect her from effort: to bringwat er , t o cook, to
the Kkitchen vessels, to knead the dough, to receive guests, to touch or to take care of

hor ses, to receive an object directly

house.

The human body is divided into two parts: the upper part, up from the middle, which is
pure, and the lower part, from the middle down, which is impure (see also Stewart,
1997, 136). The two parts have to be always kept separated, not to contaminate the
upper part with impurity. That is why the separation between these two parts has to be
visible in the clothes: shirt and skirt, never one piece dress. The lower part has to be

77

touch t

from



always covered, both at men and women: long skirts and trousers, never short. The skirt
is never put through the head. Skirts are washed separately from shirts. The upper part
of the body is washed separately from the lower part, never in the same water.

Because the head, belonging to the upper part of the body, is pure, so is the hat. If a
woman pas s e shatdhe respectize habhasnodethrown away; it will never
be worn again.

Anything that reminds of the body, including washing it, is considered shameful. The
body should be washed secretly and quickly, out of the house, before the sunrise or after
the sunset, not to cast shame on the sacred sun T te ma des lajavipe e khamesge.
Belonging to the upper part of the body, breasts are pure; they are the symbol of
motherhood, and not of sexuality, so women can breastfeed in public. On the contrary,
knees and ankles, belonging to the lower part of the body, are impure, so they have to be
covered; more than that they are considered the most shameful part of the human body.
Being or becoming impure by breaking the rules of purity means to be excluded from
the community as a danger, because impurity is contagious and it destroys the balance
of the traditional life. Impure behavior brings bibaht (bad luck) and this is extremely
dangerous because it follows the family and the community for generations.

Rejecting physical love and anything related with the body life, praising marriage as the
sacrifice of the individual for the sake of community interest and family pakiv, Rroma
traditional culture includes also the deviance by reparatory customs, everything to keep
the traditional society balance under control.
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LE CONCEPT D'AMOUR CHEZ IBN 'ARABI
George GRIGORE

Je crois en la religion de I'amour, ou que se dirigent
ses caravanes, car I'amour est ma religion et ma foi.

Ibn 'Arabi

Le sujet de 'amour chez le grand mystique arabe andalou lbn 'Arabi (1165, Murcia T
1240, Damas) s'inscrit dans sa doctrine concernant l'unité de I'étre T wahdat al-wujud 7
qui réside dans l'union de la transcendance divine i lahut 7 avec la création 7 khalq 1
dont le corollaire est la nature humaine 7 nasut. Conformément a cette doctrine
panthéiste, l'existence des choses créées est l'existence du Créateur méme. La création
n'est que le miroir dans lequel la divinité se reflete comme la lumiére, incolore en soi-
méme, prend la couleur du cristal qui la reflete; l'aspect assumé par la divinité dépend,
en effet, de son « récipient » (Schimmel, 1996, p.335).

Ibn 'Arabi a comme point de départ, dans l'exposition de cette idée, un hadith T
considéré « faible » par les grands exégetes, mais qu'il prend pour un hadith qudsi, c'est-
a-dire pour une « tradition » dans laquelle Dieu-méme parle par la bouche du prophete
Muhammad (Ibn 'Arabi, tome 11, p.399) T dans lequel se trouve la réponse a la question
sur la raison pour laquelle le monde a été creé: « Jétais un trésor caché i dit Dieu T et
Jai aimé étre connu T ahbabtu @& nu'rada T, ainsi Je créai le monde ». Beaucoup de
travaux, spécialement ceux de I'exégete Claude Addas, ont mis en évidence que toute la
cosmogénese de I'lbn 'Arabi est batie sur cette parole divine. Dans sa tentative de
montrer le plus clairement possible le réle de I'amour, Ibn 'Arabi met l'accent sur deux
idées majeures: d'une part, sur le plan macrocosmique, que toute la création a son
origine dans l'amour, et dautre part, du point de vue initiatiqgue, que l'amour et la
connaissance T qui sont les termes fondamentaux de ce hadith i ahbabtu éan &i'raf i
sont deux choses bien différentes, mais inséparables, et, quand méme, ne s'opposent pas
l'une a l'autre (Addas, 2002, p.12)

En ce qui concerne le plan macrocosmique, Ibn 'Arabi affirme que l'univers a été congu

du néant uniquement en vertu de I'amour que Dieu a pour Soi-méme; le mouvement qui
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mene a l'existenciation est un mouvement d'amour: « n'e(it été cet amour, le monde ne
serait pas apparu en lui-méme; son mouvement du néant vers l'existence est un
mouvement d'amour de Celui qui l'a existencié» (lbn 'Arabi, 1955, p.203). Ce
mouvement qui déclenche la création du monde est initié par les vibrations produites
par «le Souffle du Miséricordieux » (nafas ar-Rahman). Dieu, en expirant, sous la
pression accumulée du désir de I'amour, amour inspiré par Sa propre Beauté, libére la
« Nuée » (al-'ama), ou autrement dit, la materia prima (al-jawhar al-hayulani) qui,
potentiellement, contient la création toute entiére: « Cette Nuée est la substance du
cosmos, aussi recoit-elle toutes les formes, les esprits, les composés du l'univers; c'est
un réceptacle infini » (1bn 'Arabi, 1972, tome 1V, p.331).

La motivation de I'amour que Dieu nourrit pour Soi-méme est extraite par 1bn ‘Arabi du
hadith suivant: « Dieu est beau (jamil) et Il aime la beauté (jamal) » (Muslim, Imam,
p.147), dont la permanente citation dans ses oeuvres montre que, pour lui, les deux
notions, l'amour et la beauté, sont inseparables. C'est vrai qu'al-Ghazali, lui aussi,
rattache une grande importance a ce sujet dans le chapitre intitulé Kitab al-mahabba (Le
livre de l'amour) qui se trouve dans lhya' 'ulum ad-din (Al-Ghazali, 1992, tome 1V,
p.293-360), mais pour lui la beauté n'est qu'une des causes I parmi beaucoup d'autres i
de I'amour, tandis que pour Ibn 'Arabi elle en est la cause et la source uniques (Addas,
2002, p.12). La réponse, sans aucun commentaire, qu'il donne promptement a la dix-
huitieme question de Tirmidhi, avec lequel il se trouve en dialogue, sur l'origine de
l'amour, vient confirmer cette idée: I'amour vient T dit-il T « de son épiphanie dans le
nom al-Jamil (Le beau) » (Ibn 'Arabi, 1972, tome 11, p.114).

La beauté, dans sa vision, est une cause suffisante et efficiente pour étre aimée en soi et
pour soi (mahbub li-dhatihi). Ainsi, Dieu, qui est beau. aime Soi-méme (lbn 'Arabi,
1972, tome I, p.326). Or, l'amour est, par son essence, une force dynamique, parce
gu'elle est suffisante pour emmener l'amant (muhibb) a sortir de son inertie, le faire
pencher vers l'objet désiré qui, a son tour, sous leffet de l'attraction magnétique de
l'amour, est attiré irrésistiblement vers celui qui le désire (Addas, 2002, p.13). L'univers
est ainsi mis en mouvement, au sens propre, sous l'action de l'amour: « N'eut été
lamour, dit lbn 'Arabi, aucune chose ne serait désirée et rien (par conséquent)
n'exis t e r»a(librt 'Arabi, 1972, tome Il, 310). Le méme message qui se dégage du
hadith: « J " ®t ai s u n »tom |®tWe expliciteroeht,@resgue dans la méme
forme, dans le Nouveau Testament: «s'il me manque l'amour, je ne suis rien» (I
Corinthiens, 13;2). L'amour est générateur de l'existence parce gu'il tend a combler une

absence, ou, plus exactement, veut porter a l'existence, le rendre présent, I'objet désiré,
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aimé, qui est nécessairement absent (gha'ib) ou virtuel (ma'dum), car, certainement, ce
n'est que ce qui manque qui forme l'objet du désir (Ibn 'Arabi, 1972, tome Il, p.327-
332). Le noyau de cette idée, développée dans l'oeuvre d'lbn 'Arabi, se trouve chez
Jalaluddin Rumi qui affirmait que I'homme désirait une chose qu'il n'a pas trouveée, car
un désir fixé sur un objet déja trouvé ne peut figurer dans I'esprit humain (Rumi, 1975,
p. 167). Cela engendre | appel & l'imagination (khayal) qui permet la représentation du
bien-aimé (mahbub) (lbn 'Arabi, 1972, tome Il, 325), conformément au conseil du
prophéte Muhammad qui disait: « aime Dieu tel que tu Le vois » (Bukhari, Iman, 37) ce
qui, jusqu'a un certain degré, rappelle ceux gopi (bouviéres) indiennes, qui, chacune
delles, voyait Krishna ayant la figure de I'aimé tel qu'elle I'avait imaginé et a qui, dans
un certain sens, lui appartenait; chacune d'elles étant liée a lui par une unio sympathica
(Schimmel, 1996, p.336).

Il importe de rappeler ici que I'amour universel a deux composants: d'une part, I'amour
de Dieu pour les humains et, dautre part, I'amour des humains pour Dieu comme il a été
énonce dans le verset coranique qui occupe une place centrale dans tous les
commentaires soufis: « Dieu va faire venir des hommes qu'll aime et qu'ils L'aiment 7
yuhibbu-hum wa yuhibbuna-hu » (Coran, V, 54). L'ordre des mots dans ce syntagme
n'est pas sans importance parce gqu'il implique le fait que 'amour des humains pour Dieu
est consécutif a I'amour de Dieu pour eux. On pourrait méme dire, qu'il est le résultat de
celui-ci. Quant a linterprétation ésotérique de ce verset, elle se trouve déja en lhya'
‘ulum ad-din d'al-Ghazali, mais Ibn 'Arabi la développe a partir de lidée que le
syntagme yuhibbu-hum (1l les aime) ne peut étre compris que dans le sens qu'« Il n‘aime
que Soi-méme » (la yuhibbu ‘illa nafsa-hu) (al-Ghazali, 1992, tome 1V, p.328). De I3, il
résulte que personne n'a jamais aime quelqu'un ou quelgque chose d'autre que Dieu, edt
été conscient ou non de cela.

Dieu a créé le monde, par 'amour, pour se faire connaitre, et Ses créatures ne sont que
la manifestation de cet amour. Etant la manifestation de I'amour divin, 'homme est
gouverné par cet amour qui est, dans le méme temps, son origine et sa destination. En
vertu des trois niveaux qui se retrouvent dans son étre, c'est-a-dire l'esprit (ruh T
l'élément lumineux et transcendant de 'homme), I'ame (nafs i I'élément intermédiaire
entre l'esprit et le corps, le moteur vital) et le corps (jism T [I'élément manifesté
matériellement), il connaitra, pour chacune de ces trois parties composantes, une forme
d'expression de lI'amour spécifique: I'amour divin, I'amour spirituel et I'amour physique.
Pour connaitre I'amour parfait, 'hnomme ne peut faire abstraction d'aucune des formes de

l'amour, parce que, au cas contraire, il ne pourra jamais atteindre l'union primordiale.
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Comment I'homme peut-il aimer Dieu? Dans la conception d'lbn 'Arabi, 'homme peut
contempler Dieu, dans le cas idéal, dans un autre homme. Il ne vise pas n'importe quel
homme, mais seulement I'homme amoureux, parce que, selon l'affirmation de Jalaluddin
Rumi, 'amour divin (au niveau d'esprit, ruh) peut étre retrouvé dans la liaison d'amour
existante entre deux étres qui se refletent I'un en l'autre, chacun voyant dans sa réflexion
dans lautre la réflexion de limage de Dieu-méme 1 I'homme n'étant qu'une
manifestation de limage divine. Dans ce type de relation de réflexion de I'un en l'autre,
il n'existe aucun pouvoir, aucun privilege de I'un sur l'autre cela étant, autrement dit, une
relation d'amour pur, dépourvue d'éléments telluriques (Halman, 1992, p.23-24).
Chez Ibn 'Arabi, I'aimé n'est que I'alter ego de I'amant, son étre essentiel qu'il projette a
son extérieur & l'aide de I'imagination active et qu'il contemple ensuite par l'oeil propre
de cette faculte. Il est, ainsi, le prototype de I'amant dans I'lmagination divine et cette
relation est du méme genre que celle qui existe entre le Seigneur et l'esclave. Cette
contemplation de I'Aimé est exprimée de la sorte suivante dans un hadith: « Jiai vu mon
Seigneur sous la plus belle forme » (Corbin, 1976, p.157).
Donc, dans le cadre de I'amour divin, une personne n'aime pas une autre pour l'essence
de cette personne-méme, mais pour la partie divine reflétée en celle-ci, car seulement
l'extérieur de 'homme est création, tandis que son intérieur est Dieu-méme:
€ il en va ainsi de I'amour: personne n'aime que son Créateur auquel il est toutefois voilé
par I'amour qu'il porte a Zaynab, Su'ad ou Layla (Ibn 'Arabi, 1986, p. 60).
L'amour de Dieu pour Soi-méme ne peut étre réalisé que par I'amour que les humains
éprouvent lorsqu'ils trouvent la beauté dans lautre, et cette beauté n'est qu'une
manifestation de Dieu.
Vu que Dieu est le Beau par excellence, Sa manifestation est belle en soi, méme si
quelques créatures puissent sembler laides, sous certains aspects particuliers, aux yeux
des autres. Celle la est la cause pour laquelle en amour est appréciée la beauté intime et
non seulement la forme extérieure qui peut étre plus ou moins harmonieuse, d'ou l'idée
si répandue dans toutes les cultures que I'amour est aveugle.
Ibn 'Arabi tire la conclusion que
é l'objet de I'amour, sous tous ses aspects, est Dieu. L'Etre vrai en se connaissant Soi-
méme connait le monde de Soi-méme qu'll manifeste selon Sa Forme. Pourtant, le monde
se trouve étre un miroir pour Dieu dans lequel Il voit Sa Forme. Il n'aime donc que Soi-
méme (Ibn 'Arabi, 1986, p. 60).
Diailleurs, cette idée avait été postulée, environ trois cents ans auparavant, par Hallaj

(d.922) dans son célébre poéme Ruhani fi badan (Deux esprits dans un seul corps):
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Je suis Celui que jaime/
Et Celui que j'aime, c'est moi! » (Hallaj, 1984, p. 77).

Ce qui apporte de nouveau Ibn 'Arabi dans cette direction c'est la démonstration qu'il
fait pour soutenir l'idée que la femme est le miroir de Dieu le plus pres de la perfection;
celui qui refléte le plus exactement la beauté divine. Et comme la contemplation ne se
réalise qu'a travers une substance, la contemplation de Dieu a travers la femme est la
plus pres de l'absolu, l'union la plus profonde étant l'acte conjugal (Ibn 'Arabi, 1986,
p.179-180).

L'inégalable commentateur de ses oeuvres, Dawud Qaysari (d.1350/1351), explique cela
de la maniére suivante: l'essence de la femme exige qu'elle soit aimée par les hommes et
l'essence de I'hommes exige qu'il soit aimé par les femmes. « Chacun accomplit par
l'autre lattribut d'aimer et d'étre aimé », en conclusion « chacun d'entre eux aime d'un
point de vue et il est aimé d'un autre point de vue ». Cet acte est une reflexion de la
divinité, car 'amour ne fait que dévoiler la relation a l'intérieur du couple Créateur-
créature (Khalig-makhlug), conformément a Murata, s'appuyant sur le commentaire de
Qaysari (Murata, 1992, p.196).

Ibn 'Arabi insiste a considérer que le miroir de la féminité est supérieur au miroir de la
masculinité. Les raisons gu'il invoque pour soutenir cette idée sont liées a la maniére
particuliere dont le genre grammatical est employé dans un hadith célébre ou le
prophéte Muhammad avoue que Dieu lui a destiné un amour pour les parfums, les
femmes et la priere: « Il y a trois T thalath 7 choses que I'on m'a fait aimer de votre
monde: le parfum, les femmes, et trouver mes délices dans la priére ». Ibn 'Arabi
reprend tres souvent ce hadith dans le chapitre final « Le verbe de Muhammad » de
Fusus al-hikam (Les biseaux de la Sagesse), ou il montre que sa révérence envers les
femmes est due a ce penchant du prophete Muhammad. Davantage, il lance I'hypothése
gue Muhammad, au-dela de sa passion pour les femmes, aurait attiré l'attention sur la
féminité en recourant a un emploi inhabituel, a une premiére vue, du genre grammatical
comme celui concernant ses trois passions. « Dans sa sentence [« trois choses... de votre
monde »], le Prophéte fit prévaloir le féminin sur le masculin, insistant par la sur le role
des femmes, car il dit thalath pour « trois », mot qui ne s'emploie en arabe que pour une
collectivité féminine; cependant, des trois choses énumérées (an-nisa' i les femmes, at-
tib 7 le parfum et as-salat i la priére), il en est une qui est masculine, at-tib (le parfum);
et les Arabes font toujours prévaloir le masculin, sans égard a la prééminence

numérique de I'élement féminin dans un collectif » (Ibn 'Arabi, 1955, p.191).

83



Il est & noter d'ailleurs que, contrairement a une opinion, trés répandue dans la culture
arabe, conformément a laquelle seulement les choses insignifiantes et mauvaises sont du
genre féminin, Ibn 'Arabi considére que l'appartenance, au genre grammatical féminin,
des mots qui désignent des notions fondamentales de ce monde, n'est due qu'a leur
essence purement féminine tel: nafs (ame); 'illa (cause de cosmos) et spécialement dhat
(I'essence de Dieu). Suivant la méme ligne, on peut dire que le genre féminin de ces
deux lieux de la manifestation divine sama' (ciel) et 'ard (terre) trouve une motivation
valable dans la perspective de la mystique d'Ibn 'Arabi.

Au-dela de ces spéculations linguistiques, baties sur des arguments discutables de
beaucoup de points de vue, mais fréquentes dans la constitution de certains concepts
ayant a la base des accidents linguistiques subis par les textes sacrés dans la culture
arabo-islamique, Ibn ‘Arabi trouve ce que, selon lui, constitue les raisons
metaphysiques, transcendantes, en vertu desquelles la féminité est un miroir plus prés de
la perfection que la masculinité. Il déclare que l'univers a été créé et ontologiquement
édifie sur le dualisme métaphysique du genre, s‘appuyant sur la distinction classique
conformément a laquelle le féminin représente la réceptivité et le masculin l'activité,
idée qui rappelle le dualisme daoiste, yang (masculin, lumineux, actif) et yin (féminin,
sombre, passif). Tout comme le daoisme qui tend parfois a accorder la primauté a la
partie féminine de la nature (xing) (Segal, 2000, p.154), lbn 'Arabi place en premier
plan la partie féminine de la Nature. Ayant en vue que Dieu est l'origine des attributs qui
se refletent dans le monde créé, la Nature peut étre considérée comme acquérant ces
attributs, et malgré qu'elle ait des énergies masculines aussi bien que féminines, la
réception de ces attributs reste spécifiquement féminine puisqu'elle est liée directement
au Createur. Elle est, selon William Chittick, la réceptivité qui fait les choses existantes
devenir manifestes. Ibn 'Arabi tire ensuite la conclusion que la Nature, en relation avec
le Créateur, est comme la femme en relation avec I'homme, relation dans laquelle la
naissance dévient manifeste; en ce qui concerne la Nature, il s'agit de la naissance de
toutes les choses sauf Dieu, car la Nature est la mere supréme du cosmos (Chittick,
1989, p. 140-141).

L'homme comme majla 7 lieu de I'épiphanie de Dieu, comme mazhar 1 lieu de
manifestation de Dieu, sera une réflexion des caractéristiques de Dieu T imitatio Dei.
Ainsi, le souffle de 'nomme, comme le souffle divin créateur par l'amour, sera le
porteur de l'amour. Il s'agit du méme souffle qui a été.insufflé par la divinité a Adam
(Coran, XV, 29), qui a été aussi insufflé a Marie pour concevoir Jésus (Coran, XXI, 91).

Le méme souffle (nafas) qui s'établit dans chaque étre devenant son ame (nafs). Donc,
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une prime union entre deux étre peut se réaliser au niveau des ames par le souffle i ce
qu' Ibn 'Arabi nomme l'amour spirituel:
L'esprit animal qui opére dans les formes naturelles n'est pas différent du souffle de telle
sorte que celui-ci est l'esprit (animal) de chacun des deux individus qui respirent et qu'il
vivifie au moment de I'embrassement et de la respiration. C'est ainsi que I'esprit animal de
Zayd devient I'esprit méme de 'Amr, par exemple. Ce souffle, une fois exhalé de I'amant,
véhicule une certaine forme d'un amour prégnant de délectation. Lorsque ce souffle
devient I'esprit de celui vers qui il s'est transporté et que le souffle du partenaire devient
de la méme fagon l'esprit du premier, on peut parler d'identification (ittihad) pour chacun
des deux °tres concern®s. (é) Tell e est
sensibles ainsi que je I'ai chanté dans une des poésies introduisant ce traité: Le terme de
I'amour chez I'homme est bien l'union,/ L'union dedeuxespr i t s et | ' uni
(Ibn 'Arabi, 1986, p.106).
Enfin, le troisieme composant de lI'amour, celui physique i « l'union de deux corps » 1
est pour Ibn 'Arabi, la maniere d'éprouver la présence divine, et surtout l'importance et
la compréhension de ce qu'il appelle « le grand dévoilement » de Dieu: union sexuelle.
Selon Murata, le désir sexuel «incarne, en fait, le désir de Dieu de créer et Sa joie
d'apporter le monde en existence: et l'appétit sexuel humain est la manifestation de
l'attribut divin du désir et de 'amour (Murata, 1992, p.186 et les suivantes); cet amour
qui a été a la base de la création du monde et qui, transposé en étres vivants, a comme
but le renouvellement de la création (tajdid al-khalq). Par ailleurs, la racine hbb de
laquelle dérive le vocable hubb (amour), signifie aussi « produire des semences » d'ou le
vocable habb (semence); ce dernier sens reste toujours une connotation permanente du
premier sens, ce qui fait Ibn 'Arabi parler de l'amour séminal ou germinatif, et le
squelette consonantiqgue commun a ces deux vocables hbb, non vocalisé pour garder
cette ambivalence, est placé par lui, métaphoriquement, a la base de I'Arbre du Monde
qui se développe ainsi de lI'amour et de la semence (lbn 'Arabi, 1982, p.28). Donc, la
finalité de ce genre d'amour est la procréation ou le renouvellement de la création:
En réalité, I'animal (ou cet étre) aime son partenaire pour conserver son existence
(spécifique) et pour nulle autre raison, bien qu'il n‘ait pas conscience de ce que signifie
son maintien a l'existence. Il ne fait que reproduire en lui-méme une simple attraction
spontanée qui le pousse a s'unir a un étre particulier. En définitive, c'est cette union qui
est l'objet fondamental de son amour. Or, cette union ne se produisant que dans un

individu déterminé, I'étre en question aimera aussi I'existence de celui-ci mais
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accessoirement (parce que l'amour qu'il exerce se porte sur lui), et sans l'aimer
essentiellement (lbn 'Arabi, 1986, p.109).
Pour que personne ne soit tenté de considérer un tel amour moins noble, Ibn 'Arabi
explique que le prophéte lorsqu'il disait qu'il aimait les parfums, avait en vue les
parfums exhalés par les femmes, parfums qui sont ceux de l'existence: « le meilleur
parfum est I'étreinte de la bien-aimée » (Ibn 'Arabi, 1955, p.193). Tant que le prophete
est un modele de perfection pour I'humanité toute entiére, Ibn 'Arabi tire la conclusion
que l'amour pour les femmes est obligatoire pour tout croyant (Murata, 1992, p.186). En
suivant la discussion concernant les « fins parfums » du corps de la femme pendant la
relation sexuelle, il cite le Coran (XXIV, 26) en interprétant le vocable tayyib comme
adjectif dérivé du tib (parfum), ce qui fait que son sens soit « bien-odorant », et non pas
« bon», comme il a été compris, donc « les femmes bien-odorantes soient aux bien-
odorants, et les hommes bien-odorants aux bien-odorantes » ('lbn 'Arabi, 1955, p.195).
Ce n'est que dans linterprétation mystique de la sexualité que cette prescription
coranique devient plus claire.
A coté du modeéle prophétique, lbn 'Arabi a eu encore une source d'inspiration
représentée par une belle et jeune ascete agée seulement de quatorze ans, persane
d'origine, nommée Nizam i qu'il a rencontrée pendant son voyage a la Mecque en 1201
T de laquelle il s'est énamouré et a laquelle il a dédié son livre de poémes érotiques
intitulé Tarjuman al-'ashwaq (L'interprete des désirs), poémes consacrés a l'amour, par
excellence, qui est a la fois quéte éperdue de I'Amant divin et approche de I'étre aimé.
Bien que Merkur avance I'hypothese que Nizam n'a jamais existé en réalité, étant
seulement le produit de limagination d'lbn 'Arabi (Merkur, 1993, p. 233), lattraction
sensuelle que celui-ci éprouve pour les femmes ne se borne pas seulement a ses visions
imaginales, transcendantales, mais il célébre aussi, assez souvent, les liaisons physiques:
Quand I'homme aime la femme, il désire l'union, c'est-a-dire I'union la plus compléte qui
soit possible dans l'amour; et dans la forme composée d'éléments, il n'existe pas d'union
plus intense que celle de I'acte conjugal ('lbn 'Arabi, 1955, p.187).
L'interprétation mystique qu'lbn 'Arabi donne a l'amour physique est, en définitive, la
conversion de son amour pour la mystérieuse Nizam qui, a ses yeux, représente a la fois
I'Amour essentiel qui meut tout l'univers et I'Essence divine:
La jeune fille est sans parure au regard de I'Unicité divine méme qui ne comporte aucune
trace de I'ornement que représentent les Noms divins [non encore manifestés]... aussi est-

elle le pur Bien puisqu'elle reléve de I'Essence inconditionnée (Ibn 'Arabi, 1996, p. 29).

86



Donc, toutes les références, dans son oeuvre, & l'union physique ou a la femme doivent
étre considérées dans le sens de l'union mystique ou de la femme divine. La motivation
est, dans la pensée d'lbn 'Arabi, celle que tous les attributs divins se manifestent
nécessairement par, et n'existent sans, les lieux dans lesquels ils se refletent. Il critique,
tout en la considérant erronee, la position d'al-Ghazali qui soutient qu'on peut atteindre
la connaissance et la compréhension de Dieu et qu'on peut L'aimer sans faire appel aux
comparaisons avec le monde créé (lbn 'Arabi, 1955, p.70). Par ailleurs, les attributs de
Dieu ne peuvent pas étre vraiment connus par les hommes ou par Dieu-méme,
abstraction faite de leur manifestation, comme Aristote avait postulé auparavant que
l'univers existait dans la mesure ou il se manifestait en particulier; par exemple, la
catégorie du « beau » peut étre définie seulement par la référence a une chose belle. Le
lieu de manifestation, le plus pres de la perfection, pour les attributs divins dans les
sphéres créees, est I'étre humain, représenté, pour Ibn ‘Arabi, par la belle Nizam:

€ tu es Son miroir dans lequel Dieu contemple Ses Noms. Or ceux-ci ne sont rien d'autre

que Lui-méme (Ibn 'Arabi, 1974, p.48).
Afin que lI'amour soit parfait, 'nomme doit connaitre toutes ses formes de manifestation,
car, seulement par l'amour des humains envers la divinité la création ne sera pas
renouvelée, or I'amour de Dieu a eu comme finalité la création du monde; d'autre part
ceux qui sont préoccupés seulement par leur désirs naturels n‘ont pas accés a la vraie
connaissance de Dieu, l'amour physique ou l'union sexuelle devient une forme sans
esprit, une expression de l'appétit animal (Murata, 1992, p.188 7 195).
Tel qu'il résulte des textes fondamentaux d'lbn ‘Arabi, le bien-aimé, dans le cadre de
l'amour divin, est esprit sans corps, et, dans le cadre de I'amour physique, est corps sans
esprit; pour étre parfait, I'amour doit comprendre tous ces trois composants T divin,
spirituel et physique 7 ayant comme point de départ I'amour spirituel qui, jusqua un
certain degré, comprend a la fois l'esprit et le corps (Ibn 'Arabi, 1986, p. 187).
En guise de conclusion, nous pouvons dire gu'lbn 'Arabi, dans toute son oeuvre, fait
appel au concept de l'amour qu'il édifie et développe, en lutilisant, d'une part, comme
explication ontologique du cosmos, et, de l'autre, comme explication sotériologique
pour la rencontre de Dieu.
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LOVE ON AJADETERRACE: XU LPREFAGGERAND THE
POETICS OF DESIRE IN MEDIEVAL CHINA
Dinu LUCA

Xu L iPrefgcé ® the anthology of poems entitled New Songs from a Jade Terrace
that he is generally credited to have compiled around the year 540" does not hold a
prominent position among the many ars poeticae of the 6™ century. This is hardly
unexpected, of course, when taking into account the tremendous significance of other
texts written in the <Lavingof Pragons,0 dXu sTuarhg 6ass
Preface to the Wenxuan, o r Z h oQatggorigsoAmaihér season for the position,
modest at best, held historically by the Preface in Chinese criticism is the perceived
fondness for decadence and moral compromise marring the whole anthology, and most

ofallthe so-cal | ed fApal a gagti sht) yhat @ begt oegrdasented an it.(

According to one famous pr onounc e ment , AThe meanings [ of
as those produced by Xiao Gang, Xu Lingods
superficial and prolix, and their expression is obscure and florid; in terms of diction,

they lack smoothness, and asf or f eel i ng, they are full of
are the sounds of a c doThinfinal agsessmdmtaethoesvthe | | (soo

classical hermeneutics rooted in the Great Preface to the Book of Songs and suggests

moral and literary decadence, thereby questioning the legitimacy of the whole subgenre

of palace style poetry. It is not surprising that the label applied very early to the New

Songsr emains to this day what Xiao Gangbés bio
are not for gentleme r*. 0

More recent studies, especially in the West, discover new dimensions of the poems in

the anthology and open new ways of interpreting both the New Songs and the age that
produced t hem; mo st , however, s Prefdcd. do no
Among the exceptions, one should mention Ar
English translation of the New Songs from a Jade Terrace, in which she sees the

Preface as the highly ironic text of an avant-garde writer whose purpose in literature is

ft o give pleasure rather than instructiono
longer analysis of the Preface, whi ch i s vioeknendg 0oa st eax t i htahl aft !
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Amani festo for the new, decadent tfoend in
Chinese critics, most seem to ignhore Xubs t
Yet, as | will try to show, the Preface requires careful reading for many reasons, and

most importantly because, unlike other major poetics of the time, it is primarily a kind

of applied poetics; to put it otherwise, it is a poetics first by what it is, and not by what

it says*. It is for the first time since Lu Ji that a major text is actually an illustration of its

own discourse; and unlike Lu, who dedicates his Rhapsody on Literature not to the

particular genre of rhapsody, but to literature as a whole, Xu writes a Preface to an

anthology of (mainly) palace style poetry that is itself palace style poetry. In a way that

somewhat contradicts the generic expectations imposed to a traditional reader by the

word xu, Aprefaceo, a direct reading of Xubs t
appropriate reading requires one to attempt to unveil metadiscourse behind actual

discourse. That a penetration of the layers of discourse in search of the more theoretical

parts is necessary and feasible is confirmed not only by the P r e f alreadydnsntioned

generic position, which encourages one to read it as a theoretical text and not as plain

poetry, but also, as we shall see, by its final, more openly self-reflective turn. Engaging

upon such a course of reading will also help us discover, | hope, why the Preface may

be seen as a poetics of desire or as the manual par excellence of courtly love in sixth

century China.

This is how Xu Ling begins his Preface:

Cloud-piercer and Sun-leveller & the like of which You Yu never spied upon

Ten thousand gates, a thousand doors & such as Zhang Heng once put in rhapsody.
Atop the round jade terrace of the Zhou King,

Inside the golden house of the Han Emperor,

Jade trees with coral branches,

Pearl curtains with tortoiseshell hangers:

There inside are beautiful women. [Tr. Hightower, 1966, p. 125, mod.]

A traditional reader, as already mentioned, is generically determined to expect a
discourse about the roles and meanings of literature, or perhaps the structure and
organizing principles of the anthology that he has just finished reading®; after all, a
Apr efxa)ceids (j ust an fAaounderprye saurnmrasbnd gye noefnt toh g
compi | er 6 «hi).ivett ae anticipatechabove,( here we find ourselves thrown

from the very beginning into a text that seems much more typical of palace style poetry:
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we should therefore take a moment to find our way around as we accompany Xu in his

description. Thus, we may want to remember that the You Yu mentioned by Xu is a

mini ster of old who once <criticized the |u
Heng, the poet, once described the greatne:
strange and unusual, a thousand gates, ten thousand doors, double portals, secluded
entryways, conti nuo u¢< Foflowingrthe sostieudus ceossings i Nt er s ¢
and intersections of our own text, we may also realize that the Zhou King is King Mu of

Zhou, who once built a jade disk terrace for one of his favourites; as for the Han

Emperor, this is none other but Wu di, who as a child declared that he was going to built

a house of gold for a charming princess. And if this was nothing but an intention,

another plan of his did come true, namely a house for the spirits with jade trees and

pearl curtains. This is how our literary competence should help us imagine the setting in

which Xu places the beautiful women that he is about to describe.

Let us notice in this context the subtle way, that is also highly typical of palace style

poetry, in which the description begins to
world, abruptly discovering greatness of a kind that cannot be grasped without relying

on literary allusions; something more than simple vision is here in action, something

that selectedly sweeps over texts and contexts, not spaces, and thus gives the essential
articulations of t he I mage. The word Apal
everything in these lines is a superposition of textual anchors meant to create familiarity

and stimulate the completion of all empty spaces in this mindscape, according to

formulas that can be easily reduced to well-known phenomenologies of reading. Once

the fundamentals are established, once we have seen in front of our eyes & because

Xuds texts ad the magniBcent palaces thattare so mugh present in this

discussion without actually being discussed about, the description may go into much

more detail, onceagainby appealing to the readerdés | ite
of pace between the first lines, meant to create only a general background, and the

following ones, that signal the lengthy description that is to follow, becomes obvious:

the quick-paced visual/textual process that we have witnessed is abandoned in favour of

a slower reviewing of details supposed to create an effect by their sheer number.

Typically, the corresponding phenomenon in the description proper is that the large

outer spaces ofthefi r st | i nes are completely abandoned
all along the Preface, the inner, profoundly artificial, world they are now entering. The

obvious erotic connotations of this type of rhetorical penetration that gradually unveils
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the obsessive subject of all palace style poetry, i.e. women, have already been closely
studied.’

On the other hand, it must be pointed out that the way in which the reader collaborates

to building this particular d eeferences ghsd i

takes the described people, places, and objects out of all temporality and places them on
some exemplary, paradigmatic level. For instance, when Xu mentions indirectly, one
after another, two imperial courts separated in history by more than seven hundred
years, he also makes it clear for us that what we are about to see here is not the space
and time of the real, but any space and any time. It is not surprising, therefore, that in
this strange realm the completed project of King Mu and the dream projections of
Emperor Wu overlap. Verisimilitude, representation by appealing to common textuality,
and all sorts of (ir)reality effects are highly characteristic of palace style poetry;
accordingly, reading wi t h ntentions (zhe) \sehirtd the

lines, as the well-known canonical formula would have us, is doomed to take us

di scove

nowhere but to accusations of WAinsincerityoc

space of verisimilitude, somewhere between the real and the imaginary. As such, it is

also bound to remain open, suspended in the realm of possibility and indecision. The

hypertext of swuggestion, the readerd6s compl

poem, and this way of reading that precludes all possibility of applying common (and
common sense) hermeneutics warn us from the very beginning that the territory we are
about to enter is shifting, highly dynamic, and not easy to circumscribe.

We are, as | have said, only at the beginning of the Preface, and the descriptive lines
that follow steadily amass more and more details. This superposition of details that
starts here and will continue along many lines depicts, in a manner typical of the whole
anthology, multiple (and infinitely multiplied) feminine images united by mute
attractiveness and isolation in a world of surfaces. Women, we discover, are
painstakingly articulated constructs (that correspondingly require difficult
deconstruction in reading); they are, first and foremost, objects of desire, a desire they
both give rise to and are prisoners of, in the completely closed and artificial universe we
are now gradually entering. The secluded character and the artificiality of the whole
framework, strongly underlined by the paradigmatic absence of the males who rule this
world and organize it but inhabit it only potentially and virtually, are harmoniously
extended to the level of those elements that articulate the female portraits. These
elements are limited, as we find out, to the noble origin, the physical beauty, and the
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cultural refinement of women, in a manner perhaps not unlike the case of court poetry

of other spaces and times.

Al'l Xu Lingdés | adies are of noble breed, me

and also belonging to the four clans that provided consorts for the Han emperors; they
thus enjoy a good reputation on the
time, however, they also come from countless places that classical tradition populates

with beautiful women, and have such names as fABeautifully
t hat at

Smil eo. Their beauty is so obvious
waist used to be held in high esteem, nobody would be able to refrain from speaking
highly of theirs, while in Wei, each of the fascinating women there would marvel at
their delicate hands.

Physical description proper ends here, and the scarcity of detail and its indirect character

AEt er n

Sl e

may seem surprising. The womends waists an

mentioned in the whole Preface, just like in most of the New Songs. Textualization,
suggestion, and the use of alternative stimuli such as clothes, accessories, cosmetics,
decorations, architecture, etc., replace direct reference to the body both in the anthology
and in its preface, thus creating a much more subtle atmosphere of emotional and erotic
refinement.

Good breeding and cultural sophistic
beauties are readers of the classical Poems and cultivate the rites, never overstepping the
boundaries in the way, for instance,
she became her own matchmaker. Graceful, fresh, refined, and knowledgeable, these
women are not unlike Xi Shi, the famous beauty of olden days, after she has been
properly trained. The arts they master are those of the classical education, and include,
in a position of prominence, dance and music. Their competence in using the most
diverse instruments to interpret or improvise songs, together with their dancing skills,
are described at length and by invoking well-known cultural icons such as the poet Cao
Zhi. Reviewing all these skills creates the feeling of a progression towards an unknown
goal, only strengthened by the vague erotic promise suggested by dance and music:
these features are highly characteristic of many of the poems in the anthology.

The Preface continues, after a short intermezzo dedicated to the favours enjoyed by
various beauties in the imperial harems of old, with a detailed description of the hairdos
and garments of these transtemporal beauties. First, we find about chirping cicada style
side-curls or fallen horse style coils, and gold hairpins or jewelled combs graciously

fixed in the hair; next, about the black mascara brought all the way from a southern city
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and used to draw eyebrows in the fashionable moth style, and the peculiar rouge,
coming from Yan, that helps put dimples on the cheeks. Even more attractive are, of

cour se, t he Agold starso an daketthe face fiormu s k

brilliant than the stars and more luminous than the moon.

Flavours and garments are next added to the list of elements meant to further emphasize
the perfect beauty of these perfectly educated noble women living in perfect palaces.
When dancing, for instance, from the sleeves of their robes comes the perfect aroma of
that particular kind of incense that was once brought as a tribute to the emperor, and
was then stolen by an official and offered as a gift to his beloved. Such perfume
sugges t s, of cour se, the existence of
further strengthened next, when he has them dressed in long skirts, worthy of the girdle
a passionate Cao Zhi once presented as a love token to a goddess in a celebrated
rhapsody. And yet, Xu hurries to say, his ladies, subject as they are to the highest of
passions, are not goddesses of the kind that appeared on the Sun Terrace of the Chu
King in the days of yore, even though differentiating them from such creatures would be
no easy matter; moreover, even though their portraits have never been made, they are
not dissimilar to the beloved concubine who has her likeness displayed in the Sweet
Springs Palace. The best way to name these ladies is still the old formula in the Book of
Songst hat speaks of beauties that Ar ui
women whose beauty is unique and matchless.

And yet, this is not everything:

Moreover,

Their heavenly skills are comprehensive and brilliant,
Their uncommon thinking carves beautiful decorations.
They subtly explain literary pieces,

And masterly forge poems and rhapsodies.

Their glazed glass inkstone-case

Is all day long near them,

And their green jade brush sheath

At no time leaves their hand.

Fresh texts fill their baskets,

And are not [poems] only about peonies.

Their newly made compositions, one after another &

How could they not go beyond The Grapevine?
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On the ninth day, having climbed to a height,

They immediately make a composition matching their feelings;

As f or the ATen THWousand Years Mistresso

Eulogies praising her virtue are not absent.

Their beauty and charm are as described above,

Their talent and sensibility are as described here. [Tr. mine]

The inventory of f emal eeyeghava beéntguidedstep ibys
step along this kaleidoscope, in a process of discovering (and thus creating) credible

over .

representations, maybe | iterary characters,

Every new detail given has opened for further penetration, textually or intertextually,
the highly artificial and conventional intimacies of these women, and has made us
perceive them, as the conventions of courtly love require us, in the most common
postures of desirability. All readers of palace style poetry d men reading poetry about
women & know what to expect now: next we shall see at work the motif that is
omnipresent in the New Songs, namely that of unfulfilled female love or sublimated
passion marred by absence and virtuality.

In this context, a difference noticed by many scholars® should be pointed out. The early
poets, echoing the formula put initially forward by Qu Yuan, wrote the motif of
unfulfilled love according to a different convention. Male voices, highly personal, were
very much present in ex changes with women from
goddesses or Cao Zhib6s river spirit
such lines an exchange between an official and his king should not prevent us from
seeing what is fundamentally a narrative of male desire that never reaches completion.
The impossible physical or spiritual union, seen mostly from a male perspective and
textualized as such in the early period, on the one hand, and the constant deferral of
such union, also accompanied by the almost complete disappearance of the male voice,
and the figuration of women as objects in palace style poetry, on the other hand, are
indeed highly divergent ways of writing the same motif. The reasons accounting for this
major change will be explored some other time.

At this point, the Preface goes on to talk, as expected, about sinuous and labyrinthine
palaces whose walls are covered with aromatic pepper, and about secluded elevations

out si d

t he ¢

made of wood, . e. t he wo metimtimacy, thekkeystd er s ; i

the harem door s, known as the dApurple crar
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when they signal the ritual interdiction that denies women improper access to the

husband. The timing of the regular encounter with the master of the house is strictly

calculated, and all violation is impossible. Therefore, idle, totally carefree, lonely, and

having little to do, as Xu describes them, the women do not comb their hair anymore;

moreover the belated sound of harem bell is unpleasant to their ears, just like the

thought about the slow arrow of time. Their slender waists now completely lack vigour,

in this life of languor spent only in the depths of the palace. What is worse, no game

proves to be entertaining enough, as their pleasure and joy disappear the very moment

they engage on any new diversion.

This kind of self-neglect and utter boredom announces the state of maximum female

desirability superposed by the conventions of palace style poetry on the characters these

poems most often depict. Women in secluded places are seen as prey to powerless

pining, often accompanied externally by careless hairdo and lack of make-up. Their lack

of fulfil ment is frequently caused by the |
of personal attractiveness, or the separation imposed by circumstances. Abandoned,

constantly waiting, full of doubts, these women are also often consumed by barely

suggested passions: if we listen carefully, when we hear them wailing over their sad

solitary fate we also discover their readiness for physical contact with the never present

male. This kind of desirability suggested by female availability is constructed in the

anthology in almost infinite variations, and is further strengthened at this point in the

Preface by the fact that so many of the female attractive features have been so closely

described in the preceding lines. The male reader has already made a textual journey

that the very convention he abides by renders erotic: to put it otherwise, he has lived,

character by character and word by word, an experience of reading that is becoming

more and more passionate. And just as the physical love the texts talk about is never

consumed, the fulfilment of this kind of passionate reading is itself always deferred,

letting both texts and our experience of texts be open and never-ending.

Nothing should follow now. A climax has been reached, and the only development that

convention sometimes permits now is further feminine wailing over the same lack of
fulfilment. And yet, the Prefacec hooses now to go on and c¢comm
ennui, that, we have seen, is omnipresent in all their states and actions. As his ladies do

no find pleasure in anything around them, Xu Ling suggests that a solution may
unexpectedly lie ahead: this i s t he new (palace style) poe:
flower of oblivion, and banishing the disea
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Palace style poetry is thus unexpectedly called into play, and given a truly strange role.

The New Songsar e meant toafArep)acéea andgaime of su
hard to decipher: the womends neglect by t |
appealing to texts, that thus function as double pharmakon, curing both the unfulfilled

yearning induced by male neglect and the disease of worrying. At the same time,

however, in a move that is easily perceived by an eye properly trained by convention,

when Xubds | adies use poetry to cure themse
that render them desirable in the eyes of the same conventional reader. In a sense, by

poetry they wipe themselves out of their status as a projection and object of male desire;

more precisely, they wipe themselves out of being. As usual, medicine is poison;

moreover, the perfect pharmakon of palace style poetry turns out to be a circular,

monstrous, and ultimately self-consuming text. But things do not 8 they cannot & stop

here, and the complicated relationship between writing, reading, disease, drugs, and

desire is now to be rewritten in still newer directions.

Let us review what we know so far about the protocol of textuality at work both in the

New Songs and in the Preface. In most cases, what we read are poems about women

written by men for the eyes of other men, invitations, as we have seen, to guided textual

and erotic exploration. The game of desire and textuality is rendered more vivid by the

constant presence of a feminine voice in the poems: a poet, on the other hand, rarely

chooses to speak in his own voice, preferring to mutely hover over a scene and then

gradually describe it from the outside to the inside, unveiling its most intimate and

hidden details. Writing is no doubt penetration, just as reading is exactly the same, a

never-ending collaborative process that anchors allusions and perceives suggestion

according to the shared code of convention. Neither writing nor reading, however, do

not seem to end with the text, deferring closure in the same way in which none of the

desires inscribed in or produced by the text ever reach gratification.

This discussion about reading and writing is important, | think, in the context in which

Xuds |l adies discover the new poetry. Wh a 't
wonder: is it poetry reading or poetry writing? This is a dangerous question, as desire,

oblivion, and poetics are all part of this new form of entertainment discovered by the

ladies. Deferring an answer for the moment, let us see what the Preface goes on to say.

It tells, as expected, the very story of the compilation of the New Songs: the anthology

was put together by gathering the texts and compositions of old and of the present day

that are spread in the various imperial libraries. The selection, a painful day and night
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process, ended with this volarehdlycleedked nattr ac

against the standards imposed upon poetry by the various parts of the Book of Songs.

Nothing in these lines tells us who the author of the anthology is: could it be, as one
critic suggests,” that Xu wants us to believe that his transtemporal and transtextual
characters are themselves the authors of the New Songs? | do not think so. Xu, without
any assumed persona, seems to me to
otherwise the generic position of the Preface would be completely sabotaged: a fictional
voice claiming now responsibility for the anthology would make this xu plain allegory.
Moreover, the identification of Xu as the compiler tames the pharmakon discovered
above. If it is correct, women do not rewrite themselves into oblivion, undesirability,
and ultimate nonbeing; they are rather rewritten, inscribed, and articulated once again as
an object of male projections. The danger of self-representation is thus avoided, and

Xuds women are bett erbyXoésfreadersfof therhsevgs. Thisr e

self-reading, as we shall see below, complements nicely with the male desire it may
seem now to contradict, truly making the New Poems into the manual of love par
excellence.

One more point is worth making before reading the remaining lines of the Preface. If
females are denied self-representation and male writers do indeed write them into texts,
inscribing a narrative of desire with no end, as we have seen, than we may see where the
text of the Preface really wants to take us. A palace style poem itself, the Preface has
abided all this time by the convention that wants it to climax with the motif of female
pining: going beyond it, continuing the story, Xu transgresses the limits of his text,

convention, and desire, and transforms it into something else, something that is both

better

j ust

pal ace style poetry and reflection about pa

metatext, just as we would expect a Preface to be.

In this ongoing process of reconfiguration of the relationship of desire and textuality,
the Preface still has newer elements to bring. We thus find out that the poems gathered
by Xu Ling, set in the best possible calligraphy and on the best paper, written by the
best copyists and taken good care of, will always be stored in valuable jade boxes,
together with Daoist texts dedicated to immortality; also, they will always stay together
with their feminine readers. Never truly able to compare favourably with Confucianist
texts or the Daoist alchemical manipulations of gold and cinnabar, the New Songs will
yet be held more often in the delicate woman hands, and will be able to provide pleasure
in the private act of reading, while the lady waits for the encounter with her husband.
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It is now even more obvious that women are indeed not writers of texts about
themselves, but rather the readers imagined by Xu for his New Songs: this, as
mentioned, not only transcends the danger of female self-textualization, but also opens
new directions in our discussion. Careful rereading of the context, for instance, may
show that placing the anthology in the company of so many prescriptive and formulaic
Daoist and Confucianist texts invites us to also read it as a manual. Or, more precisely, a
manual of desire. Reading poems about themselves, females are invited to dully occupy
the position in which they are represented in the poems and learn the art of being an
object of desire and adopting the postures to which they are relegated. Moreover, their
instruction into the art of being written in palace style poetry indirectly shows once
again the metatextual status of the Preface. Xudbs poetics, as this
Preface turns out to be, is not one about the art of writing, but about the art of being
written.

Representing as characters women learning how to become characters and writing about
reading how to become written makes the game of texts and desire, conventions and
poetics, almost impossible to follow. One more point needs to be solved before leaving
the Preface to its never-ending unfolding. Why, one may wonder, does Xu choose to
speak of women reading his anthology rather than state the convention that guides both
production and reception of such texts at the sophisticated Liang courts? Does the whole
reading strategy of penetration and erotic stimulation also function in the case of this
intended readership? The answer, | think, lies in the fact that the true readership of the
anthology, its male readers, indeed receive, in this last game, the ultimate erotic
stimulus. Women are depicted as willing participants, within the framework of
convention, in the act of their own inscription as characters, learning thus how to offer
themselves to penetration, and participate in it. Reading palace style poetry is thus truly
a pharmakon & reading poetry, women increase their desirability & more precisely,
the most powerful of aphrodisiacs.

The complex game of texts, emotions, and relationships of palace style poetry was to
collapse not many years after the completion of this Preface, under the accusation of
i mmor ality. A more Asinceredo poetry was to
formal standards, but more open to innovation and experiment. New hermeneutic
formulas were to come into being, operating according to new and not less complex
conventions. The New Songs, however, and Xu Lingds stran
built a unique aesthetics of artifice and verisimilitude, in which the traditional categories

of the true and the false, the real and the imaginary, or the conventional and the genuine
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hardly operate. Least of all, as we have seen, in matters of (meta)texts and matters of
desire. But anyway, are these two ever different?

Notes

1. Relying on the work of Japanese researchers, Wang Yunxi (1989, p. 305) identifies the date as 534.
Paul Rouzer (1989, p. 13) suggests the year 537, and Anne Birrell (1982, p. 1) the year 545.

2. Sui shu wenxue zhuan xu, excerpted in Wei Jin Nabeichao wenxue shi cankao ziliao, vol. 11, 1962, p.
677.

3. Birrell, 1982, p. 26; Marney, 1982, p. 2.

4. The point is also indirectly made by Wang Yunxi, 1989, 306.

5. The classical Chinese xu are, of course, placed at the end of the text.

6. Zhang Heng, Western Metropolis Rhapsody, tr. Knechtges, 1982, p. 199.

7. Rouzer, 1989, p. 19. Rouzer goesont 0 s ay: AThe readerdés eyes move
screens, into bedrooms, through incense smoke, under coverlets chill from the absence of sleeping bodies.
The forms of womenédés arms and | egs are myhei ced t hr
breezeé Discovering what a woman thinks is a final
there is no qualitative difference between exposing her bedroom, her body, and her mind. All are open to
the manipulative control of poetic language . 6 Rouzer 6s article has inspire

attempting to make in the present paper.
8. See, inter alia, Birrell, 1982, pp. 7-10.
9. Wang Yunxi, 1989, p. 306.
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THE REHABILITATION OF THE SEDUCTRESS IN
THE TALE OF GENJI
Otilia MILUTIN

The present writing is dedicated to one of the most intensely analyzed and debated
masterpieces of the Japanese literature, namely Genji Monogatari, lady Murasaki
S hi k iTalewfoGenji, literary work that dates back to the XI-th century A.D. Many
books, articles, essays and studies were written on this work, so that, at first sight, this
subject could seem if not totally consumed, then at least over-exploited. It is maybe a
sign of impertinence to claim that I could bring something new to the previous analysis,
but this is exactly what | intend to prove.

In the studies concerning The Tale of Genji that | had the opportunity to read up to this
moment, | was confronted with two overwhelming aspects: first of all, Genji, the main
character and doubtlessly the unifying hero of the novel, is treated as the prototype of
the Oriental seducer. There is nothing wrong in this, except the fact that this aspect
almost has the value of a literary axiom: not for one second is his exclusively active
position questioned. Thus, there is automatically an antithesis between Genji 1 the
seducer i and the feminine characters of the novel that are confined to the role of
passive victims, prays of his masculine seduction.

The other aspect often found in the previous studies is the structuralist analysis of these
feminine characters: they are considered individually, systematically analyzed and
interpreted so as not to challenge the axiom previously asserted.

At this point, | believe, there is a difference T maybe not yet an innovation 7 between
the things written before and the perspective of this paper. Refusing to accept as a
premise the monopoly that Genji is thought to hold as far as seduction is concerned, |
tried to begin an analysis that has no pre-established or preconceived ideas. As for the
title of this study, The Rehabilitation of the seductressé , it is meant to challenge that
second aspect of the previous analysis: the limits and borders imposed to the feminine
characters, their imprisonment into incomplete images governed by names, titles and
actual Il nvol vement in the action of

singular, instead of a predictable plural, precisely in the purpose of suggesting the idea

of the present study: to go beyond singularity and to draw the complete, universal image
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of the Woman in The Tale of Genji. On the other hand, the rehabilitation suggested in
the title is not applied on an immediate, obvious level, but on a more subtle approach.
Denying the idea that seduction is exclusively active, visible, this paper will ignore most
of the superficial phenomena associated with the concept of seduction, concentrating on
the inner, inherent aspects that, in a way, go beyond the individual sphere.

If I tried to review all the feminine characters of the novel, I would waste precious time
and space. Maybe it is the large number of these feminine characters T most of them
Genjib6s |l overs at i that éadspgoofalsa tonclusibns andhpee-
established positions for the protagonists. Not only the space they occupy in the novel,
but also the type of relationship they have with Genji could impose multiple
classifications. But this direction would lead us back to the structuralist level. In order to

novel

prevent this from happeninglresor t ed t o a | ittl e dfeaddtoer fuge,

me by Norma Field in The Splendor of Longing in The Tale of Genji. There she
emphasizes a theme that reappears all along the novel: the dichotomy identical-similar,
or if you wish, original-substitute. Based on this idea, Norma Field suggested that there

i's fian important I i st of heroines who

the eyes of a male charactero (Field,

where the prototype, the initial model seems to be lost. Broadly speaking, Fujitsubo T
Genji 6s gr eat ésdstthe livingf imabef of tisl dead motheo, Kigitsubo;
Mur asaki, anot her important feminine
The image of lady Rokujo is recreated by her daughter, Akikonomu; that of Yugao by
Tamakazura. And the chain of substitutes could go on forever, fueled by either blood
ties or resemblances on the level of social position, circumstantial coincidences or
similitudes of emotional responses.

By analyzing this structure of interdependence of the characters and by trying to turn
back the creative process of lady Murasaki, in other words, by starting with the multiple
substitutes in order to reduce them as close as possible to the original character, the area
of study reduces to only three heroines: Fujitsubo, lady Rokujo and Murasaki. Each of
them possesses the characteristics of a certain type and if we put together these
characteristics we shall obtain the complete image of the feminine presence in The Tale
of Genji.

First of all, we will focus on the antagonistic pair Fujitsubo-lady Rokujo. | have chosen
to place these two characters in opposition despite the fact that in the novel there is no
visible conflict, not even direct contact between them, because the two heroines stand

for two dichotomous feminine principals.
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In The Metaphysics of Sex, Julius Evola noticed: nAs far
concerned, the wide variety of its images and epiphanies could be placed under the sign

of two fundamental types, which we could call the aphroditic type and the demetric type

that reveal to us as eternal archetypes of the human mistress and mothero (Evola, 1994,

p. 200). | shall use this distinction traced by Evola in order to analyze these two

heroines.

Fujitsubo is the embodiment of the demetric type not only because she is associated

with the mother figurei as a substitute of Genjids mot h
emperor s, At he i nci d@atutalpdhenomenom afrihd imperealr t he s
succession (Field, 1987, p. 24) i but also because of certain attributes that she

possesses. The same Norma Field states the sacred, mythical dimension of Fujitsubo,

i mplying thato the aff adtorecavar thehlostiEentgrsof s ub o st
the self, a hunger for the mythical di mens
demetric type represented in mythology by the Great Goddess or Mother Earth, the one

who, according to Evol and orifiges hirth after lbeing t h  wi t |
possessed by a husband that she previously created and who is thus her son and lover at

t he s an{Evolat 199%,ep0201) is present in Fujitsubo as well. Stepmother to

Genji, she bears him a son who is to become the future emperor, but this son is

conceived without her lawful husband i the e mper or , Giehutj predily f at her
with the help of her stepson. Later on, once the two of them, Fujitsubo and Genji, gain

power and control over the imperial court, they will create the impression of an archaic

rule, of a primordial couple.

On the other hand, |l ady Rokujo is an aphr
meaning At he destructive, over whel mi ng, e
opposition with the demetricf e mi ni nit yo (Evol a, 1994, p . 2

destructive force that this character is emphasized. One of the most powerful images of

lady Rokujo is that of vengeful evil spirit, charged with lethal eroticism, causing the

deat h of ¢ lovers, Yadao aignngess Aoi, his wife. The fact that Rokujo

has a daughter and thus experiences motherhood, is not a strong argument to dismiss her

being of aphroditic nature. It is difficult to establish a maternal connection between

Rokujo and Akikonomu. We could think of a perpetual epiphany rather than a passage

from mother to daughter. Akikonomu is more likely to be Rokujo in another moment of

her existence than a clear individuality. Her relationship with Reizei, the future emperor

and Gemjids Bothing more than a recreation
himself.
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As for the last character to be mentioned, Murasaki, she is impossible to include in one
of these two categories, precisely because she possesses dual characteristics. Virgin and
woman, daughter and indirectly mother, Murasaki could seem at first sight the perfect
reunion of the two types, aphroditic and demetric. But only at first sight, because, even
though she is the closest to the ideal of feminine perfection in the novel, not even
Murasaki succeeds completely. However, we shall approach this subject later on.
Consequently, taking as premise the two manifestations of the primordial femininity in
the form of the two heroines, Fujitsubo and lady Rokujo, we are about to analyze how it
modifies the relationships between these two characters and Genji, but most of all how
it helps emphasizing the attributes of feminine seduction.

As far as |l ady Rokujo is concerned, ther e
solved because the association between the aphroditic type and the witch-magician type
is revealed on the human level as the power of feminine seduction. The sacred, occult
and dangerous character of this heroine resorts in the sex-appeal that she possesses. But
this aphroditic sexuality, much too powerful and devastating, could have a
disintegrating effect. In terms of the relationship between Genji and lady Rokujo,
seduction generates fear and love engenders death, emphasizing once more the
unavoidable magnetic force of the aphroditic femininity. The failure of this relationship
stands for the failure of a specific type of love and eroticism. Frightened by the abysmal
values of |l ady Rokujods seduction, Genj i
eroticism. He is therefore guilty of his first abandon.

Fujitsubo, as the embodiment of the demetric femininity, generates a different type of
attraction towards the prince. Being the symbol of a primordial, creative force, not of a
destructive one, she lures Genji towards another type of eroticism, a procreative one.
There are Buddhist writings that reveal the feminine inflexibility when it comes to
motherhood and sexuality. This is not an individual aspect, but it is rather due to a
metaphysical impulse that will determine women to keep men under the influence of the
mother figure or of sex.

Up to this point, | have underlined the idea that the relationship Genji-Fujitsubo bears
the sign of motherhood, both because of the resemblance Fujitsubo-Kiritsubo and of the
type of relationship between the two of them. Trapped into the universe of motherhood,
Genji faces another type of seduction i we shall call it the seduction of the procreation.
An i mportant aspect i's that even though Fu
future development, for her everything changes radically once she gives birth to the

future emperor Reizei. At this point, the role of the demetric femininity reaches its
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climax and fulfillment. To continue a relationship with Genji would be pointless. And

therefore, for the second time, Genji is refused an erotical option.

Evola thought that Athe two opposite types
the matter: with its pure, amorphous state and with its state as a life force, related to

form, orient ed t owards for m, generating formo (Ev
by the abyss of the aphroditic eroticism and rejected from the closed, maternal and

demetric universe, Genji suffers two erotical failures.

At this climatic moment, it is the figure of Murasaki that emerges. We could state that in

a way she is generated by the failure of the previous erotical attempts and that she is

more or | ess Genjids <creation. And indeed,
poem which proves quite helpful fro m t hi s poi nt of view: 0 The
other | say farewell. / They go their unknown ways. The end of autumno (Shikibu-

Seidensticker, 1979. p, 83). In her first hypostasis, that of daughter and virgin, Murasaki

acquires aphroditic characteristics. Young Murasaki 6s defloratio
A the sensation, even illusory, created by
possessing She who, in her primordial core, in her ultimate nakedness, cannot ever be

possessed by means of car na( Evegba, 1994, p . 253) . It S
failed eroticism in his relationship with Rokujo, the aphroditic femininity.

The other hypostasis of Mur asaki, t hat of
relationship with Fujitsubo. This aspect is reinforced by the blood ties and the physical

resemblances between the two heroines. Through this relationship, Genji corrects the

errors of the previous one, because Murasaki will not be allowed to escape into the

maternal universe, even though later on in the novel she acquires some demetric

attributes.

Il n ot her words, Mur asaki stands for Genji 0s:s
is the new chance, the one who is supposed to recreate, this time successfully, the

original paths. It woul d n 6t be wrong to assert t hat she
feminine essence, but rather that she is the fictional creation of another fictional

creation.

| have deliberately chosen to ignore up to this point the visible manifestations of

seduction, due to several reasons. First of all, there is a huge cultural gap between the

Western point of view on seduction and the Oriental approach. This difference is

reinforced by the concept of beauty characteristic of the Heian period. Hence, it could

be at least strange for us to comprehend the nature of the attraction that Heian women

possessed. The Western mentality is not able to consider seduction apart from the
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feminine body while in Heian tradition women do not posses corporality. lvan Morris,
in The World of the Shining Prince, noticed that AThe humani st
can be a thing of aesthetic joy and significance is alien to the Japanese tradition; the

female figure was never included in the cor
202).

This i1s the primordial reason why there ar.
in Murasaki Shi ki bués f@Amonogatario. We c ol

mostly from indirect references. There are certain aspects already known about the

Heian beauties so it would be quite natural
the general image. Physically, they have some distinctive features which, at least in the
European6s eyes, coul d har dillige fateg paictedl | | ed at
eyebrows and blackened teeth. It is a strange picture that emerges from these details.

But let us remember that these were signs of high rank and sophistication in the Heian

society. The unreal faces of those ladies with white complexion, colored cheeks and lips

painted to give the proper rosebud effect, with eyebrows that were plucked and carefully

painted in a curious blot-like set, with dark, black teeth, represented refined images of

beauty. The only natural element that is emphasized is the hair, straight, shiny;

immensely long which fell freely over the shoulders and which ideally touched the

ground when the lady stood up. Jean Baudrillard in De la seduction draws an interesting

parallel between the feminine make-up and the primordial, animal purpose of the
ornament : Al't is in the center of this para
between nature and culture, in the concept of ornament, that the analogy between
femininity and animality plays. i Asd bagacnirda
We cannot say that feminine seduction is animal seduction, not that the woman is

ethically inferior. What we can say is that she is esthetically superior. This is the
strategy of the ornamento ( Baudr i | | ar d, 1979, p . 125) .

Thus, this is a strong argument that favors the idea that Heian women knew well what

seduction meant, not only on a physical level T which was in fact little emphasized T,

but also on a cultural and artistic level. For it is precisely there that they could acquire

fame and fasci nat i on. For instance, A a womanos
particularly in matching colors, was regarded as a far better guide to her character and

charm than the physical features with which she happened to have been borno (Morris,

1994, p. 204). The fortunate choice of garments, colors and patterns exhibited excellent

breeding, artistic skill and refinement. These were the actual weapons of seduction.

Besides these, a Heian beauty had to prove her ability at calligraphy, music and poetry-
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whichwere t he three main components of a woman
that determined men to pursue women.

Lady Murasaki underlines these aspects all along the novel. Genji himself, when it

comes to educating the young Murasaki, carefully observes her development in such

practices. Furthermore, the poems that come after his nightly adventures express a lot of

their authoroés power of seduction. Suet sum
has a disastrous disadvantage not because of her funny, red nose, but precisely because

she cannot write proper, distinguished answers to his poems.

. Morris emphasized this idea, namely the
The love affairs of the time were from beginning to end conducted according to an

elegant ritual, with a strong aesthetic sense of how things should be doned6 ( Mor r i s,
1994, p. 228).

Al | these arguments that St moeweitls its wviduad | mpor t
meaning, but more likely under the form of the aura a woman creates around herself

could justify the fact that the love affairs of the time were mere exercises of seduction in

which it was precisely the woman who had the power and skill to create that illusion so

necessary to any act of erotical seduction.

J. Baudrillard acknowledges that after all the most important strategy of seduction that

women use is beingl/ not being there, for
(Baudrillard, 1979, p . 117) . He calls that
1979, p. 118), meaning that a woman should never be there where she thought to be,

never be where she desired. ALove itseltf a
seduction as long as they follow the elliptical rule of appearance-d i sappear ance
(Baudrillard, 1979, p. 118), under the form of pudency and refusal.

From this point of view, Heian women had all the conditions they needed. Living in a

twilight world of screens, curtains and shadows they were the perfect embodiment of

mystery and disappearance. And in fact, mo s t of Mur asaki €
attributes: their relationship with Genji begins under the form of a violation, of an

abrupt intrusion into a closed universe. Such is the case of Yugao and Murasaki, both of

them being kidnapped by Genji or that of Suetsumuhana and Oborozukiyo, who are

taken by surprise by the prince.

However, the most relevant episode which plainly illustrates the power of seduction

through refusal is the Utsusemi chapter. Personally, | consider it a proof of feminine

seduct i on at its best: once, in a friendds hc

young stepmother. In his impetuous manner, Genji enters her bedchamber late at night
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and takes her to his apartments, but without succeeding to convince her to give in. some
other night, he repeats his attempt, but this time the lady flees leaving behind a silk scarf
ili ke a |l ocust shell (ut susemi) . Des
love, she does not submit. But the more she resists to his courtship, the more he desires
her, in spite of the fact that he had not once seen her face. This is the kind of fascination
a Heian woman could exert. Utsusemi remains a rather minor character, but her episode
makes us wonder of the power a central heroine such as Fujitsubo or Rokujo could
posses over the prince. Fur t her nhatrthe
feminine seduction in The Tale of Genji has nothing in common with actual matters
such as direct involvement in action or the amount of space occupied by the character.

At this point, we will bring into discussion the actual possibilities of the masculine
seduction. If, on a metaphysical level, the masculine is associated to the active principle
and the feminine to the passive, these relations are overturned in the field of present
sexuality. Hence, according to Titus Bruckhardt, the woman is actively passive while
the man is passively active. In other words, the actively passive quality of a woman

resorts in the substance of her fascination and implies a superior type of activity. The

pite Ge

, Ut s U s

Orient al tradition acknowledged that At he

always submits the maleo (Evol a, 19914, p .

oseduced, according to the basic, ethimological meaning of the word, is always the man;
his initiative is restricted to getting close to a magnetic field and to undergoing its force
once he got intopi2i)s orbito (Evol a,

With these arguments | believe | have succeeded if not to overturn the polarity of the
roles, then at least to throw a shadow of doubt over the appearances. | intended to prove,
based on certain particular cases, a general aspect of the novel: it deals not with a
feminine universe that turns around Genji. Just the opposite, it is Genji who is carried
along a maze that embodies femininity. It is he who confronts with fragmentary images
of the same essence, images that, when studied individually, have neither force nor
coherence if faced to the masculine character (see the chants at the end of the paper).

The arbitrary, the lack of premeditation and sometimes of free will that characterize

1994,

mo st of Genjib6s |l ove affairs are strong a

moment we recreate the fundamental image, from the point where we dismiss the

multiple individualities in favor of one single feminine essence, the difference of

perspective iIis clearly emphasized. Genji 6s

and it is true, he remains the unifying element that reunites the feminine epiphanies. But

he is no longer an exclusively active seducer, at most the appearance of such one.
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Feminine seduction gains ground not necessarily on a concrete, active level, but as an

embodiment of the inner, universal femininity. Let us bear in mind that after all, the

author of this novel was, and not by chance, a woman.
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AMOUR MYSTIQUE ET AMOUR PROFANE DANS LA
LITTERATURETURQUEDG I NSPI RATI ONE SOUFI QU
Lumini$S MIUNTEANU

Domaine de la passion débordante par excellence, des sentiments exacerbés, de 16 i ndi ci bl e

et du «miraculeux étrange », toujours suspectée et menacée par le danger latent de

| 6i nnoocowpablé»qanbici oavoire de | 6h®r ®si e, l a cont
T ayant des fondements autres que la connaissance de type discursif T a constamment

suscité de fascination et éveillé des tentations inouies dans tous les milieux sociaux de

| 6i sl am.

En misant sur des strat®gies dobéapproche th
inévitablement similaires, les manifestations de nature mystique laissent entrevoir, un peu

partout, un isomorphisme phénomeénologique facilement décelable, qui finit par placer des

systemes de pensee religieuse apparemment distincts, sinon méme divergents parfois, dans

une relation de contiguité singulierement éloquente. Cette particularité trouve, entre autres,

sa confirmation dans la mystique islamique, dont les formules conceptuelles et

dévotionnelles ne sont pas sans rappeler, de maniere assez parlante, la mystique chrétienne

ou celle juive, pour invoquer uniquement les deux systemes monothéistes avec lesquels

| 6i slam entretint, au fil du temps, un di &
informels qui rapprochent, grosso modo, les différentes traditions mystiques ont alimenté,

de tout temps, les spéculations sur les processus de contagion réciproque, parfois

théoriguement possibles, le plus souvent pourtant improbables.

Des traits similaires se retrouvent au nive
mystiqgue au ci ur ligleese. Llta dittératwe sdufiqua chnatolienme n re
déexpression turque, d o ntsieclel eumnt whe®pgriode s se p
déeffervescence congr®ganiste remarqguable e
ci, ne se soustrait paselle nonplus ° | a typologie en question,
les amples courants spirituels (Khalwati, Haydari, Malamati, Mawlawi) qui animaient, a

| 6®poque, | a vi e -a Mayeh-©riens, mais aussiedds vastes zdnes deP r o ¢ h e
nomadisme et semi-noma di s me de | 6 Asi e Centrale, avec
turques anatoliennes entretenaient des rapports naturellement privilégiés. Au-d e | doéun
certain particularisme originaire, explicabl
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dont le poids a été considérablement exagéré par les différentes tendances nationalistes de la
Turquie moderne, la littérature soufique anatolienne a développé toute une série de thémes

et motifs visiblement sembl ables fmgeeux abo

tout entier, avec |l equel ell e partageait d o
| 6®t hos et |l es sources doéinspiration I dent
guasi ment cCommun, d 6 e x-fiersar®, i coatribua jpemementcai p al e me r
l a mise en relief doéune i magerie sans dout e
Eu ®gard aux particularit®s d®votionnelles

étonnant de noter que le théme de «I & a mo ué  sdbi i vnipno eVvériabie olehde U

vo(te de la littérature soufique anatolienne. Ce topos non seulement rythme la vie rituelle de

tout fid Ile aux penchants mystiques, mai s
intellectuelle et affective dans le monde, ainsi que la nature et les contenus de ses

repr ®sent ations. Léamour profane devient, p
« préparatoire » 1 flambée illusoire, sans avenir durable i, une variété mimétique de

| 6amour divin, qgubil ea weullednaebnste nlcee kwtqua e
tout fondement ou dimension ontologique.

La plupart des trait®s de soufi sme, T o parti
| 6®t at doéintimit® avec Dieu, | a parfeatdeila r e don't
relation entre | 6at Bteo ydeirviInd aentt hlreogp olmo maihm s r
rapport |l e plus convenable entre | 6amour di

pr®occupations taxinomi gue srecayrsid unesEpreches ui vent ,
graduell e de | 6 a moescaliey du pamade s, suaivedu duguel le termeo r t € d 6
6i rruk k') ackkrconscrit, |l e plus souvent, l a fo
amoureux, caractérisée par émotion explosive, ardente, par des comportements situés a la

|l i mite dangereuse de | 6ext as e «uk yeaxodast r 1 | ab | ¢
soufi s, | 6ext ase reste une factualitx® supr al
T Chebel, 2002, p. 147). Leter me appl i qu® ~ cet ®l an du ciu

disputes violentes et des réactions de rejet dures de la part des légalistes islamiques, vu sa
composante concupiscente mal s®ant e, gui cConi
| 6i Mmnoa a la Wulgarit®et au mauvais godt, mais Véritablement au blasphéme,
puisquéil se rapport ai tpurefnent Bumanu cea &@amnie obj et
passait doctrinal ement pour m®prisable et C
aucune faiblesse dbéesprit. ! est déaut ant p I
vocabul aire amo urienotammest rarabes € rque & B sensuidité sst a m

rendue par une expression trés connue: 0 i, g gq U i tend © signadlofsier f a
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gudell e ndest qudqg p(@hebeh@002cph3dE9). hessdjets umains

ma  tris®s par | 6excendirdjigient, fesque samms exceians e d ®c 0
a franchir les limites, encore passables, de la simple séduction T dépeinte généralement en

termes de fascination, ravissement, ensorcellement, envoltement, etc., qui impliquent, tous,

une attitude plutdt passive, de stupéfaction; ils étaient fatalement exposés aux actes

Il nsens ®s, ®veill anmanidoorpeps othd &g iprubdii qgde, pau
(voir, par exemple, les locutions théopathiques du type ¢ath), qui les vouaient aux réactions

et aux ordalies les plus cruelles du c6té des autorités, ainsi que se passerent les choses avec,

entre autres, Mansir al-Hallaj (m. 922) T v®r i t abl e pionnier de 160
hétérodoxe.

Les textes soufigques tur gue sseréinodudvip@mr foi s ®
muhabbet, mahabbet), dont le bénéficiaire (muhibb) golte a fond les délices calmes, la

gui ®t ude, l a juste mesure de ses agkysepres se€
trouvant en proie doéune permanente et diffi
doun mal ai se doul our e u gompardsa nd e satnt p 3 sarnrea if soa s
| 6 a mapollinien g est loin de seduire pareillement a la turbulence « dionysiaque » du

type Kk T expr i m®e, déaill eurs, par un terme non
suspicions et, partant, le rejet des théologiens a son égard. Et ceci du fait que, dans les

milieux traditionalistes, 0% |l e |ien entre
expressions dévotionnelles étranges sont, presque immanguablement, soupconnées de

détenir un potentiel « révolutionnaire », subwversif, qui sera sans délai amende et repoussé

vers les franges de la société.

De toute facon, la littérature mystique turque semble « opérer » avec deux niveaux de Tk :

hakiki 1k, «1 6 a mo u r » et i@cadl Kka«h 16 @ mo u r ». Le pyntagnne thakil@ ik

indique une relation affective aux significations transcendantes, qui peut revétir un caractere

réciproque, bilatéral (mu &ka) ou rester, tout au contraire, unilatérale ; elle suppose un

engagement existentiel total, sans réserve, elle est consomption, annihilation de soi et vie

éternelle. Le syntagme mecazi ik e s t r®serv® ~ | damour ordinai
évanescence et inévitable souffrance, qui est censé connaitre, a son tour, deux hypostases :

une hypostase spiritualis®e, rationnell e, i
amour du reflet de la splendeur divine dans le cosmos, et une hypostase « naturelle »,
spécifigue aux «c T ur sleses,i mp®pour vus dbéenvergure int®ri
les limites canoniques du licite, mais qui ne cessent pourtant de courir constamment les

risques de | danimal it ®. amhudpurgamice s, guaestdoins pi r i t u

déi ntt®oessées humai n ora iks Gamoprpneyeni» akk k@pgisi,l e me n t
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«pont d e» ol @keelmoadiud¢a |l phabet »dSeivant l& demeneutes, il
constitue un entra’  nement du <ciur fort ut i
cathartique, puisque uniquement destiné & préparer la voie de la pleine révélation du

myst re divin, par | dentremise du myst re d
| 6amant et de | 6aim® é& (Corbin, 1972, p. 22)
Une vari®t ® fongpawmeédmnal e ode ehd®mowrers | 6asp
celui-c i rest e, dans |l a conception de maints <co
maitre spirituel, dont le patronage et la présence permanente, protectrice, apotropaique

méme sont percus co mme i ndi spensables en termégs de gt
Celu-ci se range parmi | es ®I| thenmapefaitDd (kendd, en r a

insan ou insan-i kamil) ; il est, par la suite, bénéficiaire mais aussi dispensateur de baraka, il

agit en intercesseur de ses propres disciples, et pas uniquement. Les formes exacerbees,

idol ©t res dont sbaccompaghnai't | 6®t al age de ¢
ritualisme du type extatiqgue ont souvent éveillé la réprobation, non seulement parmi les

théologiens dogmatiques, censés veiller vigilamment a la pureté doctrinale et dévotionnelle

dans les limites du verbe coranique, mais aussi parmi les mystiques sobres, aux penchants

plutdt spéculatifs, ou méme parmi les gens du commun. La divinisation du pere spirituel et,
partant, de tout °tre humain, guell es quben
mortels en terres doislam, car ell e pouvait
doi ncar n dulll).oes rexersplesea cef égard sont Iégion. Prenons simplement

| 6®pi sode | e pl us c®l bre et, pl dsau encor e,
soubassement nettement spéculatif, cette fois-ci i, a savoir celui touchant MansQr al-Hallaj,

dont les allégations et la pas si on sbdéav rent i ncontournabl es
monde musulman : suivant Louis Massignon, son exegete non moins célébre, celui-ci fut

accusé et condamné notamment en raison de sa « théorie du témoin e , soutenant que
humain divinisé devient le témoin de la divinité, parlant non pas par sa voix, mais par la

voix divine (Ernst, 1985, p. 105). Il y avait aussi des branches soufiques plus austeres, qui
repoussaient toute Iid®e de |lien affmectif en:
déplorable de déchéance, de soumission au « soi inférieur» (nefs) et aux pulsions terrestres

T autrement dit, a un «voillte suppl ®ment aire entre | 6homme
véritablement au-dela de toute analogie ou détermination.

Il reste que le mot arabed i i§fart éloquent pour les implications profondes, plus ou moins
conscientes, de | a *ivfutsgalemant empuhté@parilegsaufsme d e | 6 a m
turc (sous la forme ik, plus tard axk), avec tout son poids connotatif, en tant que partie

composante doéun h®ritage spi rsevi(ed biepl ei ne me
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sr, sa variante archaique sevgu) se retrouve rarement dans | e
®t ant r®serv® plut®t au domai neevmekedelh 6 amour
racine duquel il provient, dbéailleurs.

Les associations lexicales les plus répandues renfermant le mot ik dans la littérature

soufique turque T facilement assimilables & la catégorie durable des stéréotypes et des

clichés T constituent, par elles-mémes, une indication utile au sujet des ressorts
psychologiques et des ma n igfuebsetlalteisons pnttr ce
circonscrire. YUnus Emre (m. 1320-1 32 1) , dont l es po mes sont
presque obsessionnelle du sentimentvinde | 6am
de | Oodivkkeanad’), «xsor bet o @k rbridtg, mmiue | d e» (ikk bah)mo u r

«r epas de(kklhdig e«pluari e dye(iklyapramipopans de»(kdébamour
etefji T allusion ° |l 6initiation accomplie par
expressions du type er/pir etej ini tutmak, « saisir le pan du saint/maitre »), « chemin/voie

de | oaAikgadu), «l ac de » (Idogéalimeme r d e » (i@ bahmio iukr

denizi, ik deryasi), «xo ¢ ®a n d e (i uhmampwvrague d e (il nieaijpo ur

« coupe/calice de | 6 a m @i kadehi, ik badyasi), «xi vr e s s e »dikk esriiklija)mo u r
«tracedé& ul o ae(mesarm, «ol dat o BKk eri)p«d morure dwe | 6 amo
(i kitabi), «g 0 ¥t d e» (iK Gati/dadi)u«r 0 s e d e» (itk @udi)mxofau e

| 6 amgikrodi), «xporte de (k@@ Mg uwr di n ik bapl)a mo ur
«demeur e ok dvi abmoauar d e (iKd bazarimewir | | e d»e | 6 amo
(kun kehri), «xendr oi t »dikyirl),&a eno g r d e» (ikk dakamid, « halte de

| 6 a mdivk duraji), «xpi ge de(Kldiagimeluangue ddik dild,a mour
«par ol e dve(iKk Isodi)a «moeusrs a g er »d(ék elcish,a«marahand de

| 6 a mdikk bezirgani), «xmy st r e de@kunlsirg,mbout ne de(kl damour
tahti), «v ° t e me nt »digk tor)6«g mo/waru  d e (iKd cévierm)o«earde de

| 6 a mdikrurgani), «xcr i se de (iKklnéveethokcere i nt ur e »dik | 6 amou
kukaj 1), «xr age de» (ik&ainp «gi bet d e (k! dériai rabusion a la

passion de Mans(r al-Hallaj, martyrisé a Bagdad en 922), «porte-®t endar d »@de | 6 a mo u
serhengi), «f | ¢ he o @kok)p«wcnmoawrd r o n »dikk kazand),a« maitre de
| 6 a mdidaehli), xkcoul eur xd(iekrehgd,aenobamdel | e»(kke mbébGdamour

Kk ceraji), «xsi gne zodi adiwk burciyj €s ol nd/ a@cohuor » @ike sadhs),a mo u r
«m®|l op ®e d@kzdmieraes)o u r

On est conduit a déduire, par la suite, que le sentiment frénétique, impatient, avide supposé

par le vocable ik sbassocie mental ement , de mani re |

grandeur , | 6i mmensit® (voir |l e | ac, l a mer ,
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(submersion dans les «vagues de, | deabement doéun l i qui c
initiatiques, tels le vin, le sorbet, le miel), & la « cuisson» (dans«l e chaudr oo de | 6 a
a un espace particulier (délimitant ou délimité, tels la porte/le portail, la halte, la demeure, le

jardin, l e bazar, la ville), ~ | 6attachement
le gibet), aux phénomeénes chromatiques et auditifs (<1 a c o ul e ux «ladlaaguel 6 a mo u r
parol e/ m®l o)rt@ecredle | amour

Parmilessympt * mes | es plus saisissants de | 6amour
auteurs mystiques et des observateurs fondamentalement différents, se trouvent les

ph®nom nes dbébhyperthermie (voifreu decdtdoa®@@an
ater-i ik ou ik odi, oude la«c r i s e  d»eikk hevbeti)iévantoellement associés aux

expériences optiques, surtout photoniques®. Egalement significatif nous parait le choix porté

sur le verbe yanmak, «brdler», employé déliberément comme substitut sémantique du

verbe sevmek, « aimer e quobi l d®passe en mati re de for
j oui déune sph re symbol iigautremenadibbaipartaldse nt e, S
allusions érotiques faciles a deviner, il a toujours comporté une intention de purification et

doi |l luguinandest g :udone, e feu mpiitgel »i corexistatlt lavec le « feu

charnel/sexuel e , ainsi gue | b6ont bien montr ®, entr ¢
Durand. « La fleche du feu » évoque le feu lustral, de méme que la « fleche foudroyante »

des cieux, © savoir | o6®clair, dont |l e sens
toute transparence. A notre avis, le feu dévorant évoqué par les adeptes des courants

mystiques les plus divers est justement ce feu cathartique, spirituel, octroyé par Dieu aux

hommes, qgui est " la fois r®v®l ation et my ¢
témoignages sur les saints se trouvant en état de quasi-ignition lors de la priere ou des

transes extatiques, un exemple admirable a cet effet étant celui de Haci Bektak Veli (XI11°

siecle) 7 fondateur hypothétique de la confrérie turque des Be k ti,©k f e | qguobi l est
dans son hagiographie (vilayetname).

Le symbol i sme de uelguefaisraamautre ®pes hautament sgrifitatd

de la littérature mystiquei cel ui du vin ou du calice rempli
Vi s ®, avec ses qual ierfiec®s» leidigciple®lei procyre uret somet | 61 n g ¢
dd ivresse» et | e pr ®par e au myst re initiatiqu

témoignages, le breuvage offert par le maitre spirituel a son tenant i sorte de « philtre »
concentrant lagnosei condui t 7 | 6i | | umcirCette idéoest illustpeo nt an ®e
avec une insistance qui ne saurait étre négligée tant dans la littérature mystique, que dans les
contes populaires turcs (halk hikayesi) |, not amment ceux aktra-ant

«rhapsode », ainsi que le montre de maniére fort convaincante Ilhan Bak g © @n revient
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ainsi, " travers |le culte du VYen mestlidqauur
dont les flammes brdlent, consument, calcinent et dont les effets sont toujours a redouter

pour tout « innocent ».

L 6 amo ur ndraine udei exadpénatiorede tous les sens, il conduit au franchissement

des limites naturelles et méme a la « possession » (cinnet-i ik, «I a f ol i e»). e | 6damo
peut étre, a la fois, poison et drogue (aj 1 vu tiryak), tourment et souffrance (ikk cefasi, Tkk

derdi) , sans pour timamtt legeds Kikwz) dd rdystiqua ;el delvient

maniére de penser et croyance (mezheb 0 din), il occupe les moments de réverie et

contemplation (seyran). Celui qui «b r 3%l e >dedtammiek avdresi, « errant/exilé de

| 6 a mo uikk éelusi, wfno u d &, ane personne entierement dominée par la « rage

de | O»dirkkizgini).

Une imagerie et une terminologie semblables i i nspi r ®e s, sans nul dot
paradigmatique de Ydnus Emre, mais aussi par les contacts plus ou moins systématigques

des auteurs avec | es cul i semremadquedussi ddnsdle s pace i
cr ®ation des po tes ult ®r i eur s, guell es g u
Exrefo] lu ROmi (m. 1470), Akik Ydnus (m. 1438?), Kaygusiz Abdal (fin du XIV*-début du

XV¢ sigcle), Pir Sultan Abdal (XVI° siécle), Nizamojlu (m. 1601-1602), Himmet (m.

1684), etc.

Léaccomplissement de | damour Ssous son aspe
| Gogverture» ( d e | itérieuri » il batin gézi, ou dei Il 6¢e T kad ©me
g0zi/gonal gozi, ou de la « portee ) | 6 ®c ar t e mewile» (gdkeperdelarin d e a u x /

acalar eyl yavuzdan seceler [YED, p. 78], «l es ri deaux des cieux soOc
s®par erlamald;paveée gi t di [SNspu 125], &@®nyde@uest dispaa, e
mystere est au clair »), ou une « vision », caractérisée par des phénomenes optiques, telles

les épiphanies lumineuses ; | 6amour ,-t-om soutient lagéuélgtign, an &ant que

d®voil ement supr°me des secrets c®lestes. L
débune t h®ophamiee @Rmammianteiuosne de | umi re ®bl oui
hasar d, déaill eur s, gue la |itet®rakoa®@i smyds

biblique du « buisson ardenté et ti ent en haute estime Mopuse
signe péremptoire de la présence divine, car Dieu est aussi lumiere (tr. ndr-1 ilaht, « lumiére

divine », ndr-i mutlak, «lumiére absolue/supréme » ou ndr-i saddet, «lumiére de la

félicité »), suivant non seulement les expériences mystiques, mais également le Coran ( | & u n

des attributs coraniques de Dieu étant an-ndr, « la lumiére »), sans étre pourtant limitable a

cette vertu unique. La splendeur serei n e apaisante de la lumi r ¢
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surpassement des contraintes qui bornent | 6 exi st ence et l a connai s

distingue toute vision béatifique, voire illumination®.

La nature et I dintensit®fdds| epetvenpdBeoti s e x p ¢
®gal ement analys®es ~ travers | es termes d®
| 6°tre humain amoureux dodéabsol u, débautre pa

de la littérature mystique, Dieu T « noyau » absolu, rayonnant de la révélation i n 6 e s t pas
uniquement « la Vérité, la Reéalité » (Hakk) , dans | e sens dbéessence
i ndestructible et omni pr ®sente de | dunivers
Cette derniere qualité, qui synthétise admirablement les énergies motrices de la dévotion

mystique, est notamment exprimée par le vocable dost (< pers. ddst) alors que | 06a.
humain est désigné, le plus souvent, par un synonyme du premier terme, veli (< ar. wali) ;

| 61 n c e a demier est taditefois plus reduite, étant donné que le sujet presque exclusif

de | a phrase inspir®e, du verbe po®tique re
divin est également évoque par les mots yar, « ami, amant e , déor i einmCadk, per sane
«amant , objet de, |amougi pasaiabeaeel (Loempl oi
imckéuka | 6adresse de Dieu nous para’t, par a

pur ement prosodi ques q &videmseatndtérne ent questich,e nt r a” n
de méme que le vocable akik ( <  a@jq), .« amOureux », avec lequel il se trouve en relation
déin®vitable d®terminati on, dWad (va&. 0d)ggl a m°
dont nous avons déja souligné le substrat sensuel.

Remarquable par ses occurrences multiples, devenu petit a petit un véritable synonyme du

mot dervikT du moins, dans certaines régions de la Turquie T, le terme aKik était employé,

de méme que abdal, au sujet des derviches du type extatique. Dans la hiérarchie des

Bektawi, il visait les sympathisants laiques qui, quoique non initiés, étaient attaches aux

structures congréganistes par un devoir de fidelité, étant admis, de plus, a certaines
s®quences du r it uel .uerR toutesune tatgoreé de rhapkodea r r i v a
itinérants, qui firent leur apparition vers le XV°® siécle, lorsque la poésie populaire fut

finalement séparée des rituels magiques et religieux ou elle tirait son origine; bien que de

souche et doiencsttpdatégerie de ©nmnestrdls f> dssinila@vaectsucces la

tradition et le répertoire de la littérature soufique anatolienne et resta active, surtout dans

| es r ®gi ons rural es et | es p®ri ph®ri es u
contemporaine. Mentionnons, par ailleurs, que le mot axik, |l oin de constitue
exclusif de la mystique, est toujours en usage dans le turc moderne, ayant simplement le

S e n samalirug, épris».
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La relation tres spéciale entre Dieu et le mystique trouve également son reflet dans toute une
série de termes métaphoriques consacrés, facilement identifiables et assez transparents du coté
de leur sémantisme profond, qui se remarquent par la dissémination dans tout le monde
islamique. lIs se sont insinués non seulement dans le domaine de la littérature mystique mais,
de maniere tout aussi durable, dans celui de la littérature aulique ottomane qui, suivant ses
intéréts spécifiques, les a « assimilés » plutbt dans le sens profane et leur a assuré une place
doé®l ect i o memecsthétiqe. Moas pensansyasx series conceptuelles du type kal-
sultan/padikah, « esclave-sultan/padichah », gul-bulbdil, « rose-rossignol » et pervane-od/kem,
« papillon de nuit/mite-chandelle », qui se remarquent, chacune, par certaines nuances et
suggestions relationnelles.

La paire terminologique kal-sultan/padikah i mp |l i qu e une relation
d®pendance, non pas exempte dbéaccents tyran
di scr®tionnaire; <cbest, d dea la felatientamosreuse | a m° me

dans la poésie classique ottomane : sen sultansin ben kulam sen gulsiin ben bulbilem

(YED, p. 183), « tu es sultan, je suis esclave, tu est rose, je suis rossignol ».

La métaphore pervane-od/kem, singuliérement suggestive pour la nature «ardente » de

| 6amour i nvoqu® dans tout e exp®rience my st
®bl oui ssant e, gui finit en an®antissement el
dépourvu de vertus voyantes, le papillon de nuit est irrésistiblement attiré par la flamme

éclatante de la chandelle, dontilnepeutpar t ager | e myst re quben pl
de son noyau incandescent. Image épurée de la transcendance, la flamme symbolise

| 6i Il Il uminati on, | @rieed quieenletei laadualités | tomtradiation, Id 6 a mo u r
scission qui régnent dans le monde : Goren pervaneleyin nice oda dikmesin/ Gozleriniin

bakiki can alur iki ¢irak (YED, p. 71), «Co mme n t ne pas so6®crouler d
voyant papillon de nuit ?/ Les regards de tes yeux sont deux chandelles qui ravissent

| 6 ©meervik er Hakkoéun dost ke @l arpgakdgbhhir mpset

gelsun (YED, p. 157),«xLes der viches sont | es amis de | a

Vérité/ llsont al l um® | a cilgarmdddlIsl evikeankeddamowreux qu
nuit »; Gah olurem Tk odina pervane/ Gah sahib-i hanem gah hane (SN, p. 180), « Je suis

tant tt papillon de nuit dans | e feu de | 6an
méme ».

Enfin, la métaphore de la rose et du rossignol T inspirée, tout comme la précédente, de

| univers minutieusemeint viogale® |daspbar ptoi®s M
| 6©me humaine de retrouver lass®pasde chanterfaai n pay
splendeur et dont les reperes imaginaires informent les gestes lustraux du fidéle ; les poemes

m° mes deviennent, dans ce context e, aut ant
di vi nes. La m®t ap h o rrente, gansidoute) conceptuellenmerit &ir e s se s
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motif livresque de «I 6 amo ur e»t (hush & Kb guiaaueng@dré bon nombre
débouvrages dans |l es |litt®ratures persane, t |
Tuvres repr ®s e n t attonane digare, phreexerhpl, le Ipoerhetér@ticoa t u r
mystique (mesnevi) Huisn U Akk de keyh Galip (m. 1799), poete Mevlevi qui a rempli, parmi
déaut r es, wyh du grand éabligement dtekye) i stanbulais de | 06o0r
le quartier de Galata.
Il serait utile de préciser peut-étre que la rose évoquée par la littérature mystique islamique
dans la lignée de Rizbehan Bagli (m. 1209)° se remarque toujours par sa couleur rouge,
i ndi quant | 6association mentatmusenwsde | e feu
souligner | 6i mportance dans | 6i magerie soufi
douleur qui en découle; dans la littérature mystique turque, de méme que dans celle persane,

| aquelle elle a e mp«flurmdsfursa'd laroske (gid)passss | e nor
souvent pour un symbole transparentin du c¢iu

[rouge] de la foi», i. e. de la gnose, alors que la tulipe (lale) renvoie 7 | 6 ©me
déennui et detic®agbams dlue nm°nmei np |jadmdesy mbol i c
roses », de la « roseraie » (gulistan, gulzar, gulken) peut étre facilement interprétée comme

une allusion ~ l a s®ance ritueltdkye) quies i nit

rassemble les élus™.

Irene Meélikoff met en évidence, avec force raison, la place éminente de la rose non
seulementdanslal i t t ®r at ur e, mai s;calbasii damsse Id@arMuhia
verd-i Muhammedi, est souvent representée dans les mosquées, on la trouve sur des

peintures et des calligraphies religieuses, dans les tekye. Dans les tekye des ordres a

tendance chi i t ergse déd Mu hfiammed o est souvent accompagn
noms des A Compag@mdns dHasmant Hais ey n, Fat ma.
ci ur e nbar@kh, enttat at grace » (Mélikoff, 1967, p. 355).

En outre, la rose est investie de vertus complexes méme dans la civilisation occidentale,
empreinte de | 6imaginaire et | 6i conographie
suivant la tradition, fut recueilli le sang du Christ apres la crucifixion (donc, au Graal), soit a

la transfiguration du méme sang sacrificiel, soit aux plaies de Jésus. Le symbolisme de la

rose, étroitement lieé a la complexité mirobolante de sa conformation, est tout aussi

intens®ment exploit® par déaut deessnilitweas vi | i sat
subtiles et non pas moins significatives: «xEl | e correspond dans | 6dens
|l otus en Asi e, l un et | 6autre ®tant tr s
général de ce symbolisme floral est celui de la manifestation, issue des eaux primordiales,

a-dessus desquelles elle s6® ve et so6®panou
accomplissement sans d®faut. [ é] ell e symbol

On peut la contempler comme un mandala et la considérer comme un centre mystique »
(Chevalier, Gheerbrant, 1973, 1V, pp. 112-113). Evoquant un mandala, un labyrinthe ou une
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spirale, la rose retrace la complexité et le mystere multiple de la connaissance, mais aussi de

| 6amour p u et nourrg le ichanti lamgaiigsant rdee rossignol : Benim dilum kuk

dilidur bentm ilim dost ilidur/ Ben bilbilem dost gilimdur bilin gulum solmaz benim
(YED,p.129),«Ma | angue est | a |langue des &fiseaux,
Je suis |l e rossignol, | 6 Ami e s, exclameaYlnuso s e , s a
Emre. La contemplation de la rose, pareille a celle de la flamme, est un modéle de voyage

au centre, un retour halluciné a la « Reéalité » qui surpasse toute existence illusoire et

soutient le cosmos.

Les poétes turcs évoqueront aussi, en liaison étroite avec la quéte mystique de la rose, le

«jardin o ddost | b&j A rau dost bahgesi), en tant que topique de

| accompli ssement, de | a r®g®n®r ation et {
aspirations et l eur comportement confessio
leurs manifestations et met finalement son cac het profond sur | 6 €

création, scellant un pacte de fidélité éternelle, représente, alors, une tentative de
recup®rer | 0®tiaenuative marmo®di palar | 6 ®c hec
face au mystére divin et par la récupér at i o rautradveie »] don¢ on ne saurait rien

conna’“tre, 7 moimine. de | demprunter soi

Notes
l.Les mots turcs seront toujours reproduit s, sans
moderne.

2. « It is interesting to notice that some early Sufis were accused of licentiousness in connection with their

affirmation of the love of God » (Ernst, 1985, p. 100).

3.«La notion de guidance, qubedoicdumateiouducitédecedku c1t ® de
qui le suivent, que cette guidance soit dévolue a un personnage symbolique unique, sorte de substitut de

prophéte ou dissociée, partagée avec des maitres de doctrine, comme dans le sunnisme des ulémas, dans tous

ces cas de figure on peut dire que la guidance représente pour les hommes de ces sociétés une véritable
obsession A culturelle 6 et qubelle para’t, ° leurs
peut-°t re © rattacher 7 un tr -mémeiieemu x ofudn ds gied i6h &I asgnu rc
prend un invisible appui » (Chabbi, 1990, p. 88).

4, «LO6®r os nobest p a § Dieui Ddet lui-mémee estdine ougerdure possible sar & désir

humai n, une bienveillance qui confine kprofigeacr ®. [ é]
et |l e sacr ®, entre | 6®ros et | a mor t»(Chabdl, 198%9ar act ®r i s
p. 224).

5Lbassociation de | édamour avec | e feu, | 6hyperther
phénomenes physiquesdont s éaccompagne | 6exaltation sentimental e

dans beaucoup de cultures ; un proverbe turc assez répandu affirme, par exemple,que«l 6 amour est c¢chemi
de feu, pois chiche en fer » (akk atexten gomlektir, demirden leblebidir).
6. Parmi les épiphanies lumineuses les plus communes se trouvent le brouillard, la fumée, le soleil, la

lune, |l es ®toiles, | 6®clair, | e feul/la flamb®e/l a f
7. « After receiving a cup of wine, thesufipoet s depict their situation in t|
is burning ; my heart has melted, I am delirious, I have

refer to a kind of ecstasy which follows drinking a cup of holy wine from the hand of the spiritual leader,
pir. To drink a cup of wine and fall into ecstasy, in this poetry, is a miniature from the dream motif
complex of folk stories. The name for a cup of wine, dolu, Kk a r-p|a ba K k , a K i mulelbbet,ets i , cam
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and the name of the spiritual leader, pi r , & a hmu g inr, etcAdreiexactlykhe sarhe in both

poetry and folk storiesseé ( Bakg?® z, 1998a, p . 17) .

8Rappel ons, en pass antrjentajonseonfesdionnslles &és diversespayast fait ques, do
| 6exp®rience de | 6extase, ont invoqu®, au fil du t
lumiere resplendissante, béatifique, mais aussi une vision plus déconcertante i celle de la soi-disant

« lumiére noire ».

99¢ Ce fut ¢é R%zbihan Baql  qui mit en valeur | a t
déclara que la rose rouge était la manifestation de la gloire de Dieu. Il donna ainsi a la rose i aimée des
poétesdanslemondeentierila sancti on de | 0exp®vii ®incre del Dige e us=et

nuage de roses, la présence divine rayonnant comme une merveilleuse rose rouge » (Schimmel, 1996, p.
369).

10. Le vocable persan qui nous intéresse ici ayant évolué, on le sait bien, du sens général de « fleur » au
sens particulier de « rose », qui arriva a personnifier ainsi la « fleur supréme », la fleur emblématique qui
marqua de son sceau la sensibilité poétique persane toute entiere et qui fut incluse dans le riche héritage
arti stiqgue qubell e pr®senta au monde.

11. « Les soufis donnent a la rose une autre dimension symbolique : elle est le dépassement dans la quéte
mystique et le lieu de rencontre avec le Créateur. Bien que métaphoriques dans leur essence, de telles
expressions sont parlantes pour ceux qui sont touchés par la grace » (Chebel, 1999, p. 209).

12. Souvenons-nous que le mot dost désigne Dieui | Gemie de |l a fine fleur des croy
mystiques.
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METAPHORES ET ALLE£GORIES LIAEANS & LOA
DEBAUCHE DANS LES £CRI TS PROPHETI QUE:?
TESTAMENT
Ovidiu PIETR0OREANU

Quoique le vocable «amour » (ahavah)n 6 appar ai sse pas tr s souv
| 6Ancien Testament, | 6amour en tant que r1 el
son peupl e, soit entre ses cr G@seslesphs , est |
diverses. Dans ce qui suit, nous nous proposons de poursuivre la fagcon dont la

perception de | damour se refl te dans queld
rtle que |l es images constitu®esjoueadatslaur du t
transmission du message proph®tique. En ce

peuple, celui-ci est percu comme provenant de sa grace, étant offert gratuitement et sans
avoir une justification dans une prééminence quelleconque du peuple « élu » par rapport
ddautres peupl es:
Si |l e Seigneur sbéest attach® ° vous et soi l \
plus nombreux de tous les peuples, car vous étes le moindre de tous les peuples. Mais si
| e Seignheur , d & @ Maie sortireeti vous o rachetésede la masam de
servitude, de | a main du Pharaon, entdei déE£gypt
serment fait a vos peres (Deut., 7: 7,8).
Gr©ce ~ ce statut tout ° fan tfi’l ippdret ,qude sy
entre Dieu et son peuple: « Vous étes des fils pour le Seigneur votre Dieu » (Deut.,
14:1). En échange de cette élection, le peuple est appelé a aimer Dieu « de tout son
coeur »: « Tu aimeras le Seigneur ton Dieu de tout ton coeur, tout ton étre, de toute ta
force»x( Deut . |, 6:5) . L6i mportance accord®e ° | €
les fideles pourrait etre considérée un élément tout a fait nouveau, une Véritable
revolution dans | 6ambi amtce doerh®gigaues ed aches |
syst mes religieux, ant ® i eurs au mosapgs me
envers ses adorateurs néoccupai-t pas une
privilégiée, la faiblesse humaine se manifeste en permanence au sein du peuple é€lu, le

menantavi ol er mai nt es fois |l 6all i ance conclue
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accord® au peupl e eststrapnfat payruéivei vainculpd ksipéchésm®r i t ®
humains, donc quelle que soit leur gravité et méme silesmal heur s qui sb6abatt
peuple ® u semblent sugg®rer quoil a perdt
| 6amour de Dieu se manifeste ° nouveau dans
Je ne donner ai pas cours 7 | 6 ar eiphraim; de ma ¢ o
car je suis Dieu et non pas homme; au milieu de toi, je suis saint: je ne viendrai pas avec
rage (Os., 11:9).
Nous essaierons donc, dans ce qui sui t, do
Dieu et son peuple est illustré dans les écrits prophétiques, les images auxquelles on
recourt pour décrire ces rapports et leur traitement du point de vue stylistique. Les écrits
des proph tes sont dans beaucoup dobéendroit
pleins de reprochesu " dédadhesse idlii ¢delugpd, e
facilement les classifier parmi les écrits les plus «engagés» de | 6 Anci en Test ¢
Leur but d®cl ar ® est de ramener ° |l a foi,
souvent appel a la menace avec lescons ®quences d®sastreuses de |
Du point de vue chronologique, les prophétes semblent avoir fait leur apparition et avoir
commencé a se constituer dans un vrai courant au sein du peuple hébreu lors de
| 6apparition desoOipmsetmunmatsi otne ndlea ntides mdnar c
role de freiner linclinationd e pl us en plus ®vidente des H®D
|l e type dbéborganisation sociale et politiqu:
continue a se développer, atteignant son apogée au moment ou la monarchie était
menaceée, et vers la fin du VIII-eme siecle a. Chr. apparurent les premiers prophétes
appelés « écrivains » (Amos, Osée, Esaie, Michée), grace aux écrits intégrés dans le
canon de la Bible qui leur sont attr i bu ®s . 1 sdbagit donc dodéun
aspire en permanence a faire revenir le peuple €lu sur la voie souhaitée de Dieu, qui ne
se détache pas cependant du milieu dans lequel il accomplit sa mission, mais demeure
ancré dans les réalitéss et | es ®vol utions de | a soci ® ® qu
remar quer gue pour la plupart des fois | e
individus, mais aux Hébreux en tant que nation, et méme aux peuples voisins. Dans
cette multitude de menaces et de reproches sévéeres, quel réle pourraient donc jouer les
passages traitant de | 6amour, |l es relations
Nous commengons cette discussion par le livre d 6 £s ape, qui , C 0O mme
montré plus haut, est considéré comme faisant partie de la premiére génération de
prophétes « écrivains », et qui a commencé son activité prophétique dans le royaume de

Judas, dans un temps ou la menace assyrienne avait déja commencé a planer sur les
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deux royaumes des H®Dbr eituexun appdl @ ghéngernestdeb i vr e d o

moeurs et au r ®t ablissement de | 60All i ance
messianiques pleines dobéespoir. € cause de |
r ®f ®r ances explicites eupauxsonpeaplesontesezraesyy ~ | 6an
la plupart des passages étant dédiés a la condamnation de la « débauche » du peuple élu.

Tout en plaignant l e sort de la cit® de Si
détresse:

Comment est-elle devenue une prostituée, la cité fidéle, remplie de justice, refuge du
droit, et maintenant des assassins? (Es., 1:21).

Nous pouvons constater dans ce verset un parallélisme intéressant non pas entre la

débauche et la chasteté, mais entre la débauche et la justice, lafoi . |1 1 sdédagit donc
coOest |l e cas dans |l a plupart des passages
trés large recouverte par le terme « débauche », car souvent i sdbagi

m®t aphor i que «mjuskce» «linddélité envers Diall @u son alliance »,
« iddlatrie ». Dans un autre endroit, Esaie parle des « filles de Sion », syntagme employé
métonymiquement pour «I € p e u p b»,eourded inchire dares Line allégorie ou la

d®bauche symbolise t ocontlueaveeDiepue signifie |1 06A
Le Seigneur dit: Puisque |l es filles de Sion s
en | an-ant des oeill ades, puisqgubelles vont

leurs pieds, le Seigneur rendra galeux le crane des filles de Sion et il découvrira leur

nudité (pot-6 e s pace b, i ntervall eéa le Seignaurenlevemdes hont eus e:

parures: grelots, soleils, lunes, pendentifs, bracelets, voilettes, turbans, gourmettes,

cordeliéres, talismans, amulettes, bagues, boucles de nez, habits de féte, foulards,

écharpes, sacs a main, miroirs, chemises de lin, bandeaux, mantilles. Au lieu de parfum,

ce sera la pourriture, au lieu de ceinture, une corde, au lieu de savantes tresses, la téte

rasée, au lieu de linge fin, un pagne en toile de sac, une marque infamante au lieu de

beauté (Es., 3: 16-24).
On ne saurait ne pas remarquer la valeur tout a fait spéciale de ce passage concernant
certains aspects de | a vie quotidienne du
parcour ant ce fragment nous pouvons bien n ot
coquetterie a ce temps-la. Tenant compte du fait que dans ce passage a u s s i il sdbagi
| 6i mage de femmes de moeurs faciles, il n
élégante portait tous les accessoires énumérés plus haut, qui caractérisaient sans doute
des ®l ®ment s mar gi naux de l a soci ®t ® f ®mi

const at er -BQ ausiles ocnaments excesifs étaient associes & une moralité
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douteuse,au d®sir de sauter aux yeux =~ tout proi
mi eux pratiquer | e vice. Tous ces aspects
accompagnésd 6une descempresgveden!| dat situde, la mine
orgue i | oeill ades, pas menus. Du point de
domine tout |l e passage, on peut remarquer
gui sO6impose dans sa derni re partie.
Un autre passage docf£ s éfqraace expliciteiau péché declo nt i ent
débauche, est quand méme tout aussi intéressant:
Femmes indolentes, levez-vous, écoutez-mo i ! Filles insouciantes, pr °
je vais dire: dans un an révolu, vous frémirez, vous les insouciantes, car la vendange sera
ter mi n®e et il néy aura plus de r®colte. Tr en
insouciantes, quittez vos vétements, dépouillez-vous, mettez un pagne sur vos reins. On
gémit en se frappant la poitrine sur les campagnes riantes et sur les vignes fécondes (Es.,
32: 9-12).
Cette fois-ci le prophéte ne reproche plus aux femmes uniquement leur indolence, leur
arrogance excessiVve, mai s on peut d®cel er a
déaut ant pl us g ue slceepsssage dkaferd inhtrents aRunedfem®er ® s d an
d®bauch®e. Mais ce qui attire | 6attention,
signification attr ilebpio@ee avertit:l«de seigoedr irend@ ; ddéabo
galeux le crane des filles de Sion et il découvrira leur nudité », ensuite on | Oc¢
exhorter les femmes excessivement fieres: « quittez vos vétements, dépouillez-vous »; il
est donc possible de d®duire que, guoiquoi l
pas percue comme un élément destiné a attirer, mais par contre, comme un signe de
| 6opprobr e, de |l a hont e, ai nsi gue de | a r
donc, gue | es femmes faciles de | 6®poque nc¢
tenue vestimentaire sommaire, pour attirer leur clientéle masculine, tenant compte
surtout du fait que la nudité en tant que signe de honte et de repentir est mise en
opposition avec les ornements vestimentaires chargés en exces. Il faut quand méme
attirer | 6 atet elnGacocnu saau | bami tdequ ®bauche nobe:
doél srazxl, pui squéon trouve des endroits 0%
peuples, voire cités:
Ce jour-la, Tyr sera oubliée pendant soixante-d i X ans, l a dur ®eAudes jour s
bout de soixante-d i X ans, il arrivera ° Tyr ce que dit

une harpe, fais le tour de la ville, courtisane oubliée. Joue de ton mieux, reprends tes

o
>
-

chansons afin gudon s e S 0 u vdix ens,nlee Seighear t o i
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interviendra a Tyr et elle retournera a ses profits, elle se prostituera a tous les royaumes

qui sont sur la face de la terre (Es., 23: 15-17).
Dans cet endroit i ne sobdagit plus des HE
débauche commes ymbol e de [ 6infid®lit® nbéa plus de
accusée de débauche. Dans ce cas, a coté des invectives quelque peu gratuits proférés
maintes fois ° | 6adresse des ennemi s ou ri\
supposerque ce qui est assimil® ici ) |l a d®bau
intrépides Phéniciens de Tyr pratiquaient sur toutes les rives de la Méditerranée, car les
relations entretenues avec les différents peuples sont, chez Hébreux, assimilées a la
d®ebauche. On ne peut pas savoir, cependant ,
une perception négative du commerce en tant que moyen de corruption morale, ou si ce
néest quobéune insulte puisant sa soemug ce dans
par | 6i mage doébun peuple ° moralit® douteu
populations canaanéennes.
Osée est un autre prophete appartenant a la premiére génération de prophétes écrivains.
La plupart des exégétes placent ses origines dans le royaume du Nord, ou il a aussi

accompl i sa mission; en ®change, on noda pa
nai ssance, ni sur | 6occupation ant ®rieure
di ff®r ence déautres | i vr es prepdr unep tu@titi q u e s

appr ®ci able do6o® ®ments autobiographiques, c
de | 6auteur et de | 6influence exerc®e par |
Ainsi, d s | e premier ¢ hapgééatumeéppusenommés est si

Gomer, décrite comme « une femme se livrant a la prostitution »: « Début des paroles
du Seigneur par Os®e. L e-toidre fegme seliviantala t &~ Os «
prostitution et des enfants de prostitution, car le pays ne fait que se prostituer en se
d®t our nant du Seigneur 0. 1 alla prendre
enfanta un fils » (Os., 1: 2,3). Dans la suite, on nous présente les enfants du propheéte et
|l eur s noms symboliqgquedoRWhamaededLd 6o uaiamg
60 Ammi (6Ce noest pas mon peupled). Vient e
sa répudiation par le prophete:
Faites un proces a votre mére, faites-l u i un proc s, car ell e nbdest
nesuispassonmar i . Qudell e ®l oigne de son visage | es
ses seins les marques de son adultére. Sinon, je la déshabillerai et la mettrai nue, je la
mettrai comme au jour de sa nai ssannee, je 1a

terre desséchée et je la ferai mourir de soif. Ses enfants, je ne les aimerai pas, car ce sont
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des enfants de prostitution. Oui , l eur m re
couverte de honte | orsquodel | ets, deuxsga ime¢ : 6Je ve
donnent | e pain et | 6eau, la |-dine et | e |l ain
A coté du fait que dans cet endroit aussi on observe la nudité comme signe de honte, ce

gui vient renforcer | 6hyporquédrquscette ®istadle c ®e p | u
message prophétique adressé au peuple est si étroitement entrelacé a la narration

d6®v nements de |l a vie personnell e, mai s n.
premier chap tre on nouscet@pisdde: epreddatoiumd ® de | ¢
femme se livrant ~° |l a prostitutioné car | e
du Seigneur ». Donc au del ™~ du drame <conjugal doo
drame de | 0®l oi gnement aius pleaupdiet ukd tui odne nsdc

issue, et la femme debauchée est a nouveau acceptee dans le foyer conjugal, tout comme
le peuple est & nouveau regu en communion avec Dieu. Cette manifestation de la pitié et

de | damour du mar i terdangup @@ssage bu ildsetresiffiglar e st i |
de distinguer | a voix de | 6auteur de cell e
Je te fiancerai Toomoi pour toujours, je te fi

et la tendresse. Je te fiancerai @ moi par la fidélité et tu connaitras le Seigneur. Et il

adviendra en ce jour-la que je répondrai T oracle du Seigneur T j e r ®pondr ai “ 1 6a
des cieux et eux r®pondront ° | é6attente de | a
vin nouveau, | 6 hawndreonftr a” clh@at teea nteeu xd &rl®pr ®e |

mo i dans | e p aRghama, etgetdiraijabadi Amemia:i O6LTou | e, memn peurf
l ui , i d (Os.,&2:21-25)Mon  Di eu

Cette fois-ci, les noms symboliques, de mauvais augure, des enfants ont été remplacés

par |l eur s antonymes, ce qui mar qgue, ddune
p®ri ode favorabl e, de communion soit avec
i nconstant . Les opinions sont g®nci#érdal ement
| 6®pi sode faisant r ®f ®r ence ~ Gomer , certai
destinteadéc r i r e d O u mexpressivale rapport gntte Disu et son peuple, mais

|l a plupart dbéentre eux combateede téhtet opi
de cet ®pisode | a mention du nom de | 6®pou:
| 6ordre dans | equel sont 1 guoRse lesymimlisnfedel s ( Pen:
leurs noms plaide sans doute a la faveur du caractere fictif de ces mémes noms. En effet,

|l e caract re r ®el ou fictif de | 6®pisode n
®vi dent gue | dintention de | 6auteur fut de
relation entre Dieu et le peuple élu. Quant aux m®t aphores | i ®es ~ | 6 ama
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doOs ®e, el l es sont en grande partie int®gr
fait gue Dieu apparxégous»s mndisdyaenespeupledirfigelp o st as e
apparait comme «1 6 ® p o u s e Il yiamuksi des métaphores indépendantes de cette
relation, celles |i®es ° | xQuadm U (lsraéh est | a d®b
monté vers Assour T onagre livrié a lui seul T Ephrapm sbest smchet ®
(littéralement “ahavim T «amours» T employé métaphoriquement pour signifier les

relations illicites entretenues avec les peuples payens) Os., 8:9; «quand Israél était

jeune, je | o6ai ai m®, »dQs., 1t19; £egeyfqisicieon rpvizrd i appel
au schéma de la relation filiale entre Dieu et son peuple, celui-ci étant compare a un

jeune fils aimé par son pere.

Malachie, un autre prophéte « mineur », semble avoir vécu dans la derniére période de

|l a manifestation du courant pr eaplic@tes que dal

|l e retour de | 6exile babylonien, plus pr ®c
avant | dar r i v ®e-460a Chp)rSontivregede tiésypetite desdue(trdit8 O
surtout des problemes du culte récemment restauré du Temple (cefut ddéai I | eur s | ¢

éléments qui ont aidé les exégetes a le situer dans la période susmentionnée), mais il
comprend aussi des passageis dduwnd anac adre He
moins personnell e et passi ornB®ele pemie@ cel | e
chapitre du livre on entend Dieu proclamer par la bouche du prophéete son amour pour le

peuple ®lu, amour qui est surpris sous | b6ap
Je vous ai me, dit |l e Seiaigeseufp € b6-ihpgsdemd ®tdaf €s:
frerede Jacob?Tor acl e du Seigneur . Pourtant, | b6ai ain

ses montagnes a la désolation et son patrimoine aux chacals du désert (Mal., 1: 2, 3).

1 sdbagit, dans déeamaosirawmgdir,i bd® t@hxmd sda
|l a gr ©ce divine; et soil sdbagit déune rel af
sp®ci al, car t out en reconnaissant guodE£sayg

équivoque lui avoir préféré son frere. Cette discrimination patente et dépourvue de toute
raison logique apparente en faveur du peuple élu a, évidemment, un réle précis dans
| 6®conomie du texte, cel ui de pr®ciser d s
faveurs auxstH®bmieaxe mecndt gr ©ce a sa volont ¢
lui doit en échange un respect et une obeéissance sans faille, idée soulignée dans le méme

chapitre:
Un fils honore son p re, un serviteur, son ma
me revient? Et si je suismaitre, 0 %2 est | e r e qMak,d:6). qui moéest d¥u?

129



On rencontre chez Mal achi e aussi l e t h me ¢

fa-on qui nous permet de conclure que | a f|
pas principal ement des all ®gories servant
Di eu, mai s i sbagi't just ement des rel at i
conduite qui doit °tre suivie priapel pal emer

pas au prophéte de rappeler le péché abominable que représentent les relations avec les
femmes ®trang res, et qui est per-u comme u
Juda a trahi. Une abomination a été commise en Israél et a Jérusalem. Oui, Juda a profané
l e lieu saint cher au Seigneur, en ®pousant I
ainsi, que le Seigneur lui retranche fils et famille des tentes de Jacob, et méme celui qui
pr ®sente | 6offr amuies saauntSée i gMeaelu.r, 12 tout 12
Le fait que le prophete parle des hommes et de leurs relations avec des femmes
paiennes nous empéche sans équivoque de percevoir ce passage comme une autre
allégorie de la relation entre Dieu et son peuple, car dans tous les cas précedents, le
peuple,f i d | e ou non, a ®t ® repr®sent® par | 6®j
personnages f®minins, qui eux seuls peuvent
dans sa relation avec Dieu. Il y a aussi le contexte général du livre, qui se concentre
surtout sur les aspects cultuels, plaidantainsip our | 6absence ede@Geun sens
passage, car le culte public était une affaire concernant surtout les hommes en tant
gudofficiants des sacrifices egassagarméme, de | eur
nous sont montrées clairement les conséquences de ces relations illicites sur le plan du
cultegdicdeesltbi nvalidation des sacrifices pr

Les versets qui suivent sont consacres cette fois aux relations entre époux légitimes et

| 6i nfluence de ces relations sur la validit
Voi ci en deuxi me |lieu ce que vousifaites: I
pleurs et gémissements T par ce quo6i | ne pr°te pludt attentio

plus favorabl ement de vos imardequsle Seiyheuruas di t es:
été témoin entre toi et la femme de ta jeunesse que, toi, tu as trahie. Elle était pourtant ta
compagne, la femme ° | a q utel pas ‘it uh étre vaigue, | | ®! Et [
chair ani m®e dbébun souffle de vie? Et que cher
par Dieu? (Mal., 2: 13-15).

La hauteur morale de ces pr®ceptes est dig

sur la nécessité que les actes de culte soient accompagnés du respect des préceptes

mor au X afin qguodil s soient val i des, chose
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déoautres peuples il suffisait de se confor
r®ception favoralal edidenil o®ffl@®dmndesi ptaancle s
humain réalisée dans la relation conjugale, sur la fidélité envers «la femme de la

jeunesse », donc sur les relations stables, a long terme, est aussi un signe du respect dont

la femme jouit aux yeux du prop h t e : i sbagit doun °tre qu
respect et d ®f ®r ence, i d®es soulign®es do
suivent:

Que personne ne soit traitre envers la femme de sa jeunesse. En effet, répudier par haine,
dit le Seigneu r |l e Dieu doélsra=zxl, cbest charger son
tout-puissant. Respectez votre vie. Ne soyez pas traitres (Mal., 2: 15, 16).
Onvoiticicommel daut eur | @aompmlaimmaet i on arbitraire de
vie conjugale (« répudier par haine ») |, ce qui vient renforcer I

femme en tant quodé°tre humain digne de consi

M° me s | e message dobébespoir et de compass
prophétiques les reproches séveres et les avert i ssement s, il est faci
| 6exp®rience personnell e, humaine de | 6aut

theme ou un autre (comme le culte au cas de Malachie), peuvent jouer un rdle

consi d®r abl e dans | 6 aj agetransniseAing, sidahsdeicas e s nu an
déof£sape, dans |l es ®pisodes 0% |l e sujet es
rencontre surtout | 6i mage de |l a d®bauche
| 6®1 oi gnement de Dieu, o relationsoconjugaleMeel la c hi e i |

perspective des hommes et de la vie cultuelle, sans pouvoir entrevoir un sens
allégorique quelcongque dans les passages traitant de ce théme. Chez Osée, qui est

profondément marqué par son expérience personnelle, on peut observer une tension

permanente entre |l a n®cessit® de punir | 6®p
peupl e infid | e, et l a compassion ressent
final ement et le m ne 7 | 6admettrBieude nou\v

pardonne a ses enfants et les rappelle a Lui.
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CHAMANES, ASTROLOGUES ET CHANTS DHAEXMESUR

MONGOLS
RodicaPOP
La premi re partie de cet article concerna
r®sultat doéune enqu°te sur | e “tadeuritmé n ef f ec
partie se veut une image de | 6amour ~ trave

Les Mongols sont un peuple profondément religieux ; toute leur vie est imprégnée de
religion et i1 y a peu dbébaspects dans | eur
soucidescroyances et des pratigqgues religieuses, q
bouddhisme. Les Mongols mediévaux faisaient grand cas, note Plan Carpin, des

prédictions et présages;d e m° me , |l e souci de | dinfluence
humaines était déja présent dans leur culture:«c 6 est au d®but de | a | u
lune, ecrit-i | , qguodils commencentaussi dsappelled Blungudi | s v

grand empereur et lui font-ils génuflexions et prieres » (1965, 40).

L6 AMOUR E S EGHERBNTRETENU

Le souci de protége r et doent r epermanentret ddnsdla coacaption e st
mongole son existence méme dépend des interventions continuelles des lamas-

astrologues.

Lorsqudun jeune hommemee nstiil claenche unrprétdxte o u v ® s C
quelconque pour visiter la fille ; selon la tradition mongole une premiére serie de visites

chez la fille seront effectu®es seul ement

rencontres est si bien dissimulé que parfois, la fille ne se rend compte qudapr s

l ongt emps |l equel des deux esticelui qui a |
Cette attitude sbdaccorde tout - fait avec
Mongol s qui traditionnell ement noéemepr i ment
langue secréte, car elle doit étre comprise; et el l e | 6est au prix doé
de d®codage accessible " tous. l'l's sont acc

convenus et connus pratiquement de tout Mongol, car la prononciation, entre autres
choses, des noms de leurs ainés ou de choses dangereuses leur est interdite depuis le
plus jeune age. Le décryptage est donc une activité linguistique qui leur est coutumiere ;

ils sont entrainés a déchiffrer les énigmes, a faire des jeux de mots de sorte que leur

133



« faculté symboliquen 6 e s t en principe | »dHha@ayos et pr i s e i
Bassanoff 1973, 28). Cet entrainement est particulierement utile pour la jeune épouse,

gui doit mettre en pratiquesesmelagionsasecses de | 6e
beaux-parents °.

Apreés plusieurs visites successives, le jeune homme se présente enfin, seul chez la fille

mai s toujours sans |l ui d®cl atéersbdagett dment
| 6on pourrait a poge edd tétannement pendahtdaguglle &s deux® r i
jeunes personnes sO0O®tudient r ®ci proquement
paroles cod®es. Afin de gagner | e ciur de
avec les fréres cadets de celle-cioubi en sbdéefforce de se rendre
travaux ménagers. En effet, dans la réalité quotidienne, les exigences portent surtout sur

| 6accompl i ssement des t @onhumes fillecavantftou® e s . Al
travailleuse et habile a la couture (elle est souvent identifiée dans les textes a une

aiguille). Les proverbes expriment souvent
pr®vaut sur | a beaut®, comme dans | 6exempl e
Ce nbest pas | a beaut® du visage

Qui fait le bon thé.
Pourtant selon les sources mongoles parmi les qualités les plus recherchées pour la fille,
la beauté en est une. Dans les textes la jeune fille est comparée avec des pierres
précieuses et belles a la fois, notions qui sont identifi®es aux qualit®s q
supposée avoir. Ainsi elle est le zendmene *, le jade, la perle ou la turquoise. La fille est
«chérieetgatee», mai s | 6on exige quodelle soit intel
Quant aux gar - ons,noydnéueuatg  kosnéte, droit, solide ) g o | e
faisant référence seulement aux hommes est éloquente pour définir la conception
mongole du vrai homme.
Selon un informateur Baiate °, méme si la relation entre une fille et un jeune-homme a
été de courte durée, elle a eu pour consequence des | i ens ddéamiti ® prof
dernier et les fréres cadets de celle-ci. En revanche, le jeune homme se gardera loin du
regard du pere de la fille ou de celui des fréres ainés de celle-ci, de peur de leur
jugement souvent trop exigeant. La fille essaie de plaire, mais en toute discrétion, et
cbest au gar-on de prendre | 6initiative.
Selon | a tradition mongol e, | e ;lepremieni N | usg
toucher de la main ou le premier baiser qui consiste en un reniflement se produisent

(@))
o
5

longt emps apr s |l a premi re rencontre si I
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Mais | 0®preuve | a plus difficile pour | 0amo
celle de la compatibilité astrologique des années de naissance de la jeune fille et du

jeune garcon.

LES ASTROLOGUES, NOUENT ET DENOUENT LES LIENS DOAMOUR

Avec |l o6introductiba dul dodedhasmeligion dan
®t endu °~ des domaines 0% |l es chamanes ®t ai
ampleur sans précédent ; le conditionnement de certaines activités ou gestes rituels en
fonction de Il a position de | a lune &est par
Utilisant déune part l a force, | 6Egl i se bo
son profit les rituels locaux, en a crée de nouveaux répondant aux besoins et aux
habitudes de |l a population Il ocal e, sbest a
intégré de maniére générale les croyance chamaniques a un bouddhisme populaire ’.

Loaosltorgi e et ses repr®sentants | 6astrologue
dobautrefois (dans | es r®gions | amaps ®es) .
décisions pratiquement tous les aspects de la vie des Mongols.

Léamour no ®&cehtatpep er pgalse.a Ai nsi , | 6une des pr
au d®but ddéune relatioti dnhadmsur pas!| @@tcap ¢
ouvertement concerne les années respectifs de naissance. Suit la recherche individuelle

des tableaux astrologiques af i n doéapprendre si |l es ann®es
Les douze années du cycle duodécimal, représentées chacune par un animal, sont

divisées en quatre groupes de trois années considérées comme compatible ® entre

elles;” | 6i nt ®r ireawupa,e Ichargdiree gdes ann®es/ ani m;:
Ces quatre groupes d6éann®es compatibles son
1. souris, dragon, singe

2. biuf, serpent, coqg

3. tigre, cheval, chien

4. lievre, mouton, cochon

Les douze années sont par ailleurs divisées en trois groupes de quatre années

considérées comme incompatibles entreelles;” | 6 i nt ®r i eur de <chaque
années/animaux peut varier.

Ces trois groupes®amann®es incompatibles

1. souris, lievre, cheval, coq

2 . bi uf, dragon, mout on, chien

3. tigre, serpent, singe, cochon
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Toutefois le jeune homme et la jeune fille font aussi appel chacun a un lama-astrologue
guoils choisissent selon ses bons r®sultats
ou des personnes connues. En Mongolie il y a pratiquement des « astrologues attitrés »
selon | busage europ®en dobéavoir un m®decin
incompatibilité astrologique, le message est trés net : la relation est néfaste et par
conséquent a éviter. Dans la majorité écrasantedess i t uat i ons el l e sbéarr e
le renoncement est relativement facile compte tenu de la discrétion qui a entouré cette «

introduction ° | 6amour €. | y a pourtant
tres fort et le lamaestpriederevenir sur sa d®cision par | e |
vue doébune eventuelle d®rogation ~ la r gle

nouveau toutes les données personnelles et conseille aux amoureux de renoncer afin
dé®viter unedel oprgiuer eps®rciomdpel i qu®es qui , SOoL
résultat désiré.

En revanche, dans la situation heureuse ou les années de naissance sont compatibles,

cela veut dire que | 6amour est pr®destin® e
pout ant n®cessaire pour quoéil veille ™ ce qu
Ainsi, les deux amoureux feront appel chacun a un lama-astrologue et demanderont son

aide en fonction des difficult®s qudils on
sommes payees aux lamas-astrologues sont directement proportionnelles a la

complexit® des probl mes quoiillbiaddier veandeon”
parents qui sbébopposent ~ cet amour, | e besc
que | autre oublie un ancien amour , et c. Un e

« client/e », le lama prononce la priére adéquate et fait des recherches pour établir, par

exempl e, l e jour et | 6heur e pr opitc;eis pour
nécessaire le cadeau respectif est béni.

Dans dobéautr es c-astrologoemesomrande wn assortingent de aaiheaet

de sel, gue | 6un des partenaires doit par se
mai son ( your ute partemaité (cétiadépend de cellui@es deux qui veut

attirer | 6attention ou bien obtenir quel gque
appel " nouveau au | ama, on ach te encore
repétée. Pour les situations plus compliquées le lama rajoute du riz, du sucre et du
gen®vrier. Le plus efficace est de par s e me
domicile ou, mieux encore, juste a cété de la personne dont on veut influencer les

sentiments. Pour que ces op®r at i ons aboutissent, il faut q

est de mauvais augure que les deux partenaires se surprennent en parsemant
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r®ci proquement | es diverses poudres. Le r aj

repéte périodiquement aux moments (Il a directi on, l e jour, | 6
jusqubdobtention du r®sultat d®sir®. Sel on |
un r®sultat, mais i/l nbest pas |l a garantie
Le méme moyen peut étre utilisé ensen s i n v e-&-d#edorsqueldlana-dstrologue

est sollicit® de d®faire un | ien dodébamour t
Ainsi, | 6un de mes informateurs qui veut S

amoureuse va périodiquement chez le lama, utilise les poudres depuis trois ans environs

et trouve que | 6®volution est dmauwretdd e sens
dénoueré | es | iens dbéamour est difficile et |o
rituel mais dans le sens contraire, celui de la continuation de la relation (car il est

toujours amoureux) et, semble-t-il avec un trés bon lama-astrologue.

Certaines des étudiantes d'origine mongole qui font leurs études en Roumanie, apportent

ces poudres avec ellesetles wut il i sent dans |l eurs relation
roumains ou doéautres nationalit®s. Si el |l e
elles contactent le lama-astrologue par téléphone, afin de demander conseil et de

sbassur er pdremés dp celui-cir B f$aut mentionner que la différence

religieuses entre les partenaires (les mongols qui sont bouddhistes acceptent sans

discrimination des partenaires orthodoxes, catholiques, musulmans, etc.) ne compte pas

et néest pa® $upupnoes ®e e lnautiiron déamour al or
astrologique est néfaste.

Pour toutes ces raisons, le lama-astrologue est périodiquement mis au courant de

| 6®volution de |l a nouvelle relation et con
relation amoureuse dans ses détails les plus intimes.

QUELQUES RECETTES DES LAMAS-ASTROLOGUES POUR REUSSIR EN AMOUR
Rien ndébest plus beau au monde que | 6amour ,
passager. Voici quelques recettes que les Mongols utilisent pour le protéger, le

maintenir et le prolonger.

iTmettre 9 grains de riz dans | deau du bain
extérieures (pensées néfastes, personnes envieuses, jalousie, etc.)

i du sucre ** mis secrétement dans le thé du garcon/delaf i | | e afin de mainte
I est dit que | dusage trop fr®quent de ce
moins I mportantes et qui néont aucun rappor
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T décrire des cercles avec un bol contenant du genévrier brilé autour du corps ou bien
autour de celui du bien aimé/de la bien aimée pendant le sommeil pour protéger et

mai ntenir | 6amour

Tous |l es traitements que soO0administrent | es

les deux partenaires ne se divulguent pas au nom de leur amour.
Un autre moyen souvent recommandé par le lama-astrologue est la lecture des charmes.

Le jour, | dheure, | e nombre de | ectures du
probl me quéil faut r ®sédadlemrecueddecharmes d ®t ai | s
méme.

Chez les Mongols les charmes font partie de la littérature astrologique et des recueils de

char mes, rem des pour | es chagrins dbéamour,

la librairie du temple bouddhiste 2.

CHANTS DOAMOUR DANS LA LITTERATURE ORALE MONGOLE

Une telle pr®occupation pour | damour

orale ; chez les mongols elle est groupée dans un chapitre indépendant sous le nom

et polt

g®n®r i que de chaattsi adwblaaroiutr® dexntt d @awoi r

hi stoire dbéamour . En ce qui concerne | a | ar
directe.
Voici quelques exemples de textes extraits du Mongol ardyn aman zoxiolyn deez bichig
[Florilege de la littérature orale mongole], 1978 et du volume Mongol ardyn duuny
jaruu najrag [Poésie des chants populaires mongols], 1981.
Le premier texte exprime | es sentiments do©
qualités de sa bien aimée (1978, 46).
[texte 1]
Les meilleures qualités

Je nden ai j amai s TBolsmaehgrie, ma douce

De regarder ton beau visage Tu fait plier les ames de glace

Clair, pareil a un miroir Tes jolies paroles,

Parfait, ayant les meilleures qualités Pareils au chant du coucou

[Qui] attirent vraiment tout ame. Animent la conversation.

Tu es entrée dans mon coeur Tu as fleuri du milieu des lotus

Désque je toai r e n c oPardille & gol(t du miel

Ton corps pareil & une gracieuse riviére Je nbéen ai pas assez | ouant
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Comme sO6ils ®taientTagai®s ensembl e
Pareil “ 1 6odeur d&uiswutiplilajbie.

Pour r® ouir de plus en plus | 6©me

Pareil & une chose désirée par le ciel
Celui qui exauce tous les désirs
Pendant la vie donnée aux humains
Glissons ensemble dans le bonheur
Au mil i eu deheulidimlc ®an du bo
Le deuxiéme texte est une louange adressee a la fille bien aimée (1981, 99-100).
[texte 2]
La fille parfaite
Elle a les sourcils arqués,
Les joues rouges pareils aux fruits.
Elle a eu raison de naitre.
Si je veux rester tranquille, tranquille
Elle pénétre mes reves et je ne trouve point de repos.
Quant a ses cheveux peignés en les tordant,
Ils sont pareils au dragon coloré
Ses deux yeux qui regardent en arriere
Sont pareils aux papillons colorés volants.
Quant a la blancheur de son cou,
Elle est pareille & une méche en coton
Quant a son corps vivace et joli,
Il est pareil aux fleurs des champs .
Le désir du jeune homme de rencontrer sa bien aimée est exprimé dans des textes qui
surprennent trois attutudes : il prononce des charmes pour la faire venir, réve de la
rencontrer ou bien exprime | e-vousegr et
[texte 3a] (1981, 101)
Dans le santal poussantb © mb° A mi né
Passe | 6ombr é&@°dnd°°Ilra mnmmdt agne
S6il vy a | e d®smbrordemisned rencontrer
Peu compte que nous nous rencontreronstétoutardb © mb° d  mi n 6
[texte 3b] (1981, 102)

I y a |le mirage des montagnes de | 6est
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Lorsque je moy dirige codbest d®sert.
Dans mon réve nous sommes ensemble,
Lorsque je me reveille, je suis seul.
[texte 3c] (1981, 102)
J6ai attendu jusqud”™ Il a sortie des ®toil es

Au-dessus de la montagne boisée Minz.

Si jbavais su que tu passais sans me saluer,

Joai eu tort de todoattendre

Les cadeaux symboliques qui scel ilg et | 6 amo
| 6®charpe (offerte par |l e gar-on) PilgEn Mongc
a un chant connu sous le nom de « Serment » (Gerees duu) ; i confirme | 0en
des deux amoureux concr®tis® par | 6®change

[texte 4] (1981, 102)
Le roux au deux bosses droites,
Tourne autour du poteau.
La bague qui est au doigt,

Est son serment.

Les vers suivants sont dédiés cette fois-c i par |l a fille ™ son bien
de | 6homme dans | a conceptest dentifiendansragto | e . Le
exempl e 7 -adire, pun grand achi@, eyant le bois résistent et les fleurs

regroupées en pommes de pin qui symbolisent la capacité de reproduction, détail tres
important pour les mongols toujours soucieux de la perspective de la perpétuation de
leur descendence patrilinéaire.
[texte 5] (1981, 102)

Le pin

Est la parure de la lune et du soleil.

Les bienfaits et la sagesse

Sont la parure de notre corps.

Pourmoiguiméennui e de | ui,

Le beau jeune homme

Est la parure de mon coeur!

Léarbre au feuilles

Est la parure de la lune et du soleil.

Léoapprentissage d s | denfance,

Cbest |l a parure de notre corps.
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Pour moi qui vit dans | 6espoir

Le gentil jeune homme

Est la parure de mon coeur!
Cette présentation schématique de quelques parti cul arit®s de |l a co
chez les Mongols, peut etre réesumée comme il suit :
Loamour est soumis aux contraintes astrolo
pratique a prouvé que les personnes qui ne tiennent pas compte de ces contraintes
constatent plus t*'t ou plus tard quodelles o
Si dans | e pass® | 6amour ®tait contr!!|l ® par
par des lamas-astrologues.
Le langage des amoureux est indirect, et se transmet a travers des métaphores et des
termes de substitution.

La |litt®rature dbébamour est tr s riche et se
En dehors de l a riche ' itt ®rature orale ¢
proverbes, énigmes, contes, lége nd e s , triades de lhadkusn i ver s
populairese et de | a | itt®rature astrologique qu

nomades comme partout en orient des romans
Léamour est part out entpa il @dodti a é&rdvers pnoriuelt a nt di
linguistique et gestuel particulier.

Notes

1. Les Khalkhas (Qalg-a/Xalx) constituent le groupe mongol le plus important. Présents dans tout le pays

ou ils sont largement majoritaires, leur présence est exclusivedans| e cent r e, domi nant e dan
sud, mai s s p oéma-aiéstgplugeclquasalistricts (burd) sexldment sont khalkhas.

2. Cf . mes sources mongoles dont deux vivant 7 | 0®tr
doctorales § $dAemd®mi ®cadmromi ques de Bucarest et un
Bucarest).

3.«Quant © |l a bru, habitu®e comme | es autres depui s

d®codage, el l e doit pr at i tparwwutes sprtesrdegptaBausdirglisticgees»e nt , t en u
(cf. Hamayon et Bassanof , 1973, 29).

4. Zendmene, chandmané,t ec imed adaonrmii ,gi mientsamarkiri t e d®si
pr ®ci euse. Dans | a myédjdyao duicexhduce tous lesgodhdita». que, cb6est ¢
5. Cbébest | e seul informateur appartenant | 6et hni e

(Bajad) font partie du groupe mongol occidental et sont restés un groupe particuliérement compact au

long des siécles, gardant soigneusement ses traditions (cf. Njambuu, 115-116).

6. Les Mongols ont choisi, alafindu XVI°s i “c | e, | 6or dr e [(dGedugsehd) forgldi e des Ge
par Tsongkhapa (Tsong-kha-pa: 1357-1419). Cet ordre réformé ayant pour marque distinctive une

coiffure jaune est souvent désigné sous le nom de « Eglise jaune », ou de « Bonnets jaunes ». Les

Mongols parlent de « religion jaune & , | 6 o p p adigion touge™», qui désigge le bouddhisme

| amapgqgue non refor m® ddogavca noite », Gus estgekniona garalequel eld - l a ¢
désignent le chamanisme (cf. Mostaert 1956, 288).
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7. Voir en parti cul iDebvend dés@sttesclamaniques dedraditian @ade (1988-r M.
1989).

8. Cette compatibilit ® ne concer ne pa sion emourelse) mais peat Are recherciéed as soci a
®gal ement dans | e mariage, l a vie professionnell e,
associations, des collaborations, etc.

9. Nous donnons deux illustrations des principes de cette traditionas t r ol ogi que dobéapr s | 60
Mongol zurxaj bujuu xiinsudlal[ L6 astr ol ogi e mongole ou | 6® ude humali
parua Oulan-Bat or en 1999. Ce manuel débastrologie desting
record aprés sa parut i on, et , " pr ®sent , il se transmet par I
t ®moigne de |l a forte demande, aujourdoéhui encor e, p
|l 6attenti on que portent | ex dvomtgrod isn tdeasn sd @teeurr mivn &e sq
traditionnelle.

10. Cette incompatibilit® est val able surtout pour
néinfluence pas strictement | es r el adatioosns pr ofessi o
11. Rappelons que les Mongols boivent du thé vert salé au lait et au beurre rance ;i | sbagit donc di
quantité infime de sucre.

12. Voir | e recueil de charmes group®s Xaaalygf onct i on

shivshin xariulax shidet sudar orshvoj, de C. Bold, Ulan-Bator, 1993.

13. Mongol ardyn aman zoxiolyn deez bicig [Florilege de la littérature orale mongole], 1978, 48.
14. 11 sbéagit ddédbun chameau.

15. Les Zakhtchines font partie du groupe mongol occidental.
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LA POLYSEMIE DISCURSIVE DE LA CHRONO-TROPOLOGIE
SELENIENNE DANSLAPOESI E HI NDI D6OAMOUR
SabinaPOPARLAN

1.0. La Lune, dans la conception littéraire hindidu X Xe si cl e, se situe
des plans chronologique, descriptivo-affectif et tropologique, a la valorisation
romantique typiquement europ®enne se subst
vision éminemment méréo-anthropologique.

1.1. Précisions terminologiques

Des termes comme candra, canda, cand, candrama désignant, invariablement, « la

lune », sont associés, par le genre grammatical de méme que par celui référentiel, au

principe masculin; pour ce qui est des lexéemes (méronymes semantiques): purnima i

« pleine lune », candrika, candni T « lumiére de la lune », «rayon de la lune », ils

correspondent, lexicalement et ontologiquement, au principe féminin.

La phraséologie lunaire délimite une aire psycho-esthétique méliorative. Nous

indiquerons, comme exemples, les expressions idiomatiques: cand ka tukara T

« morceau de la lune » (métaphore lexicalisée de la beauté feminine, confer la locution

roumainef r umoast ca (litt. pcbelle canmensi r@ampua duesoleil ») T

« tres belle »; cand carhna i «le leverde lalune»ou«l 6appariti oou de | a
bien candrama balvan hona (litt. « la lune étre puissante ») T « avoir du succes dans ce

gue quelgudwun entreprend

Aussi, mentionnerons-n o u s | 6®t i mol ogi e camdbinkiumenet des si
candi T «argent », rendue par le lexéeme sanskrit candrika T «rayon de la lune » /

« lumiére de la lune », | 6ar c hi s ®méchte, «blachear® tvolugnt \ers

une connotation pronostique favorable: «la bonne chance » (confer la séquence

phrastique: ajkal unki candi hai (litt. xkxauj our déhui WibcDte ssomnar air

bénéfique pour lui ».

1.2. La conception européenne décorativo-romantique versus | 6 ant hr opol ogi s:

synesthésique et la vision chronologique indienne
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La poésie romantique européenne met en relief les valences descriptivo-affectives,

statiques de la lune:

Comme wune | ampe door Lddunesse baldne aw bord deu s pendu
| 6hori zon,; /| Ses rayons affaiblisurledor ment
monts se déplie. (Lamartine, La priere)

celleeci , ®t ant souvent, | 6astre protecteur du
Et que nous flottions ensemble / Sous la lune et ses lueurs, / Tandis que les ondes

chantent / Et le vent souffle en douceur (Eminescu, Le Lac).

Dans la conception poétique hindi, la lune peut étre: a) élément de nature, descriptivo-

affectif; b) symbole chronologique; c¢) élément tropologique (dans notre analyse,

métaphore ou personnification).

a) Elément 1 cadre de nature descriptivo-affectif:

« Comme elle est belle, la lune dans le ciel / La luneest] 6 a mo ur ,-mérealetsno ur c e

affection » (HSP, p. 27: Ganga Prasad Pandey, Kitna pyara cand gagan men i

« Comme elle est belle, la lune dans le ciel »).

Dans ce premier contexte poétique, lalunen 6 est pas seul ement un sy
elle repr®sente, aussi, |l a source ou | 6orig
b) Symbol e chronologique de | 6®ph®m r e:

« Tu te peignes trop longtemps devant le miroir / La lune va sombrer sous peu » (HSP,

p. 64 Niraj, Dekhti hi na darpan raho pran tum 7 « Cesse de te regarder dans le

MIroir »)

|l ndice du caract re p®rissaibdang, représentet 6i nt er v
contextuell ement, | e n o yaadudhabja@ga h«lalwmeyva e st h ®s i
sombrer », le trait sémi g u e m®di at eur e rcand e le lvésb® 1 ® me n't

d 6 i mmedhala io«s 0 e n f»o«rsamnkerar » étant la diachronie irréversible des

valeurs terrestres ou humaines.

(@)}

La connotation chronologique disphoriqgue s
«Peu i mport e, mai nt enant , S i c 6estassdla mi el c

lune disparaitre, mon unique chemin, a présent, est celui qui méne a la mort » (HSP, p.

67: Prabhakar Macve, Cir pravasi pran mere i « Mon ame depuis longtemps exilée »),
fragment dans | equel | 6®coul ement du temps (i mm
disparition de | 6astre de | a nuit, ®quivaut
c) Elément tropologique T métaphore méronymique: « Oh, tu, aile de la lune, brillante
de blancheur, qui es-tu? » (HSP, p. 95: Ravindra « Bhramar », Ujali-dhuli tum kaun? i

« Qui es-tu, femme brillante de blancheur? »)
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ou personnification synesthésique:

« La lune séduisante, glissant dans le ciel, chante une chanson ddéamour ;

pareille a la lune, se fait sentir sous les paupieres. (HSP, p. 100: Rajendra Yadev, Mujh
ko rat suhani lagti T « La nuit me semble charmante »)

1.3.1. La lune i noyau tropologique de la métaphore

La métaphore de la lune associe un référent initial ou dénotatif a un référent

secondaire, connotatif ou métaphorique, par | 6i ntaehisém®d i ai r e
analogique 1 tertium comparationis (ou noyau sémique commun) T déclencheur du

transfert figuratif.

Lbébespace i d®ol ogique d®crit e s t éronyndiea n s | a
anthropo-somatique.

Dans l e conte (®crit en roumai n, par Ami 1
LOAmour de Kr i,dehomgles destdeuxchrmourdRxasdnhdacrites comme

suit:

Dout. zeci sdcel ilpuensec pe crenguSele subSiri

« Vingt lunes brillent sur les branches [bras] délicates » (Bhose, 1999, p.101).

Dans ce premier contexte, la métaphore associe un référent initial anthropologique

meronymique elliptique « les ongles» a un référent secondaire selénien discret ou

multiple: « vingt lunes », | 6archi s®&m me du transfert figl
« rotondité », « brillance ».

Le cadre émotionnel de la sequence lyrique suivante est la manifestation du désespoir

de la fille abandonnée par son bien-aimé:

« Mes cheveux décoiffés sont les serpents de la lune! /Est-c e qué”™ pr ®sent il

que le desespoir? » (HSP, p. 96: Rangey Raghav, Kuch nahin hai shesh? i «1 | nbéen

reste vraiment rien? »)

Dans ce contexte, la métaphore réunit un référent dénotatif anthropologique

meronymique (capillaire) et un référent figuratif sélénien partitif (reptilien).

Léarchi s®m me si t uat i«asunfatee dnduletaire»ncbnnote la@ i s p hor i
doul eur , | 6anxi ®t ®.

Une nouvelle image poétique refait, a travers le noyau sémique commun aux deux

r ®f ®r ent s, | 6orientation positive, euphorigq
Ainsi, le vers:

« Oh, tu, aile de la lune, brillante de blancheur, qui es-tu? » (HSP, p. 95: Ravindra

« Bhramar », Ujali-dhuli tum kaun? T « Qui es-tu, femme brillante de blancheur? »)
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synthétise-t-il un référent dénotatif anthropologique global, désignant par le déictique

adressatif tum ( tu) le personnage féminin du couple, et un référent secondaire sélénien

partitif (ou méronymique) ornithologique T «l 6 ai | e d,e Ill@arilcthnes ®m n
axiologique étant: « fragilité », « beauté ».

Le m°me noyau s®mique esth®tique gouverne
les vers qui suivent:

«Oh, tu, iconede lalune,la | une ndéest que | 6ombre de t a

cakori confuse, enivrée de ton amour / Oh, tu, lumiére qui brdle les ailes de ma

jeunesse ». (HSP, p. 48: « Tanmay » Bukhariya, Bairi tujh ko lajnaai'i «Tu nbéas pas
eu de la honte, mon ennemi! »)

Dans ce contexte po®tique, | emétaphore fdée, i ni t i a
associe le méme référent anthropologique global designant la femme aimée, a un

référent connotatif sélénien intégral (ou global): canda ka rup T « icone / forme de la

lune », |l e contenu s®mantiqgue de | 6i mage desc
conséquent: candni teri chavi kichayai «l a | une nbéest qgquwe | 6ombre
La métaphore filée se perpétue: Meri budhi cakori, tujh se sneh lagaya; / Tu bati ki jot,

patanga meri bhari javani T « Ma pensée est une cakori confuse, enivrée de ton amour /

Oh, tu, lumiere qui brile les ailes de ma jeunesse ».

Cakoriest | 6oiseau qui regarde continuell ement

sa lumiere; la séduction photique exercée par la lune est, contextuellement, maléfique.

La polys®mie de | 6astre s®I ®nien r®unit, ai
ai mPe et cel ui de | 6hypnose de | 6amour eux
dramatique, sacrific i el | e de | damour .

La métaphore de la structure équationnelle:

« La nuit, enveloppée dans le voile de la silence, est la douce lune » (HSP, p. 22:

Kunvarnarayan, Ek mujh men ragini hai i « Une chanson enchante mon ame »)

est fondée sur un référent non-figuratif chrono-cosmique global: rat 7 « la nuit » et un

référent métaphorique sélénien global synesthésique (gustativo-visuel): mithi candni T

«la douce lune», le noyau sémique commun étant «le nocturne vénusien »

(euphorique).

Un dernier contexte métaphorique:

«Les lettres de | 6amour sont inscrites dans
les effacer car elles sont les taches-mémes de la lune » (HSP, p.32: Gopal Krishna Kaul,

Prem cori to nahin hai? T «L 6 a mo u #t-il pasrurdvels »)
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d®cr it , déune mani re i n®dit efjguratiféliscorsf! ogi e ®
ou graphologique: priti ke akshar T « les lettres de la lune » et un référent connotatif
sélénien méronymique aléthico-nécessaire: cand ke dhabbe T « les taches de la lune ».
Ldédar chi s ®m-tencece mppoit: «fa @rajestion lunaire de la réification du
sentiment érotique » rattache a la valence providentielle le dramatique de cette
éternisation.

1.3.2. La personnification de la lune

La personnification de la lune décrit le couple: Cand 1 Candni: «le Lune» et «la
Lune », prototype de la mythologie sélénologique indienne. Candni (ou le principe
féminin) émane du Cand (le principe masculin) ou est une radiation de celui-ci.
Aussi,analysant les vers:

« Souviens-toi de moi, ton amour / On peut voir de nouveau le Lune et la Lune

ensemble » (HSP, p. 28: Giridhar Gopal, Dhyan mujh ko tumhara priye 7 « Souviens-

toi de moi., ton amour 0)

remarque-t-on | 6 homol ogation des coupl essoudans | es
entendu et celui visible, du plan céleste, invoqué comme déclencheur symbolique de

| 6amour tellurique.

Dans un autre contexte:

« Personne ne sait quand ils se sont vus, mais petit a petit ils sont tombés amoureux /

La lune souriant dans lesondesd e | 0 e aciului ontarefldtélleevisage » (HSP, p.

56: Narmadaprasad Khare, Jane kab ki dekha-dekhi 1 « Personne ne sait quand ils se

sont .vuso)

|l e d®doubl ement de | dastre (qui sourit dan
couple cosmique, symétriqgue dans le plan tellurique; de méme, indique-t-il,

| 6i denti fi cat i aébestei(ilnnuable)cet aguetiquel (pretotygglieenamts

oscillant).

La personnification de la lune peut avoir aussi un support synesthésique audio-visuel ou
olfactivo-visuel.

La synesthésie audio-vi suel |l e associe |l a voix de | bat
mnémonique du souvenir:

« La lune séduisante, glissant dans le ciel, chante une chanson dbéamour ;

pareille a la lune, se fait sentir sous les paupieres » (HSP, p. 100: Rajendra Yadev, Mujh
ko rat suhani lagti T « La nuit me semble charmante »).
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Dans une vision syneshésique olfactivo-visuelle (la lune de santal parfumant la nuit
déargent ), l e po te sbdadr essandaitaetli r ect ement
évoquer la voix de la bien-aimée:

«La lune de sant al /poargudi memarle-i-eHe senlamentdu d 6 ar gen

visage de mon amie, pourquoi ne me fait-elle aussi entendre sa voix? » (HSP, p.41:

Jagadish Gupta, Yah candi-sirati «Cet t e nusx).t doéar gent

La personnification de la lune peut déclencher, dans un dernier contexte poétique, une

valence providentielle de celle-ci, la lune, assimilée a un principe divin supréme

devenant ainsi | e symbol ererédflexif Imarali@eum nai ssanc
par excellence:

«Au milieu du ciel | adirep/ €d quetude proposes,@euts 6 ar r °t a
toéarriver, ce noest pa(bISP,p.A4: Ramnath Avasthic onsci ent
Yad tumhari ai sarirat7 « Tonsouveni r mdéa s ui Vi pendant tout e

1.4. Conclusions
Les représentations (descriptives, chronologiques et tropologiques) de la lune en tant

gue symbole de | 6amour dans |l a po®sie hindi
éminemment platoniqueduse nt i ment focali s®, dans | despac
Sigle

HSP: Hindi ke sarvashresth premgit (Les plus beaux chant s), &Kéhemaandra en hin
« Suman », editeur, Delhi: Shiksha Bharati Press.
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L 6 AMBWDANS LA VISION DE LA MYSTIQUE RABIA
Laura SITARU

Motto: Une femme pieuse vaut mieux que mille hommes mauvais!

Sanad.

La mistique Rabié al-6Adawiyya (721, Basrah i 801, Basrah) i parce que c'est elle que

les mots ci-dessus concernent i r e pr ®s ente |l a premi re figur .
contribu®, sans dout e, - fLes textee qui lui Dt mage de
attribués ont été rassemblés aprés sa mort, en grande partie, par le mystique Hasan

Basri, un de ses contemporains.

Notre intérét pour sa personalité e s t motiv® par l e fait gudon
déavoir introdubamolluer €¢odarpt | daucgtedr e per s
soufisme incipient de VIII-éme siecle (Schimmel, 1996, p. 519).Le f ai t devi ent ¢
plus int®ressant si | 6on prend en compte | €
Rabim@ a eu | e statut doescl ave atuneMaechie, c
Madelaine, sur un autre registre » (Chevalier, 1984, p.23). Le passage du profane vers le

sacré trahit au niveau de la structure du poéme mystique quelques transformations dont

nous proposons une analyse dans ce qui suit.

L6amour mahablati egt wrecpncept recouvrant une sphere sémantique assez

lar ge, gui place |l a communication entre | a
effet, la mahabbat, exprime un ®lan int®rieur, une so
un ®t at d 6 ©me domin® par | 6abandon et | a

Meyerovitch, 1978, p.102-124). Selon un hadith trés exploité par les soufis, Dieu est

| 6amour m° me

J®t ai s un tr®sor cach® et -jgc®ai voulu me faire
la création, etparellei | s mé o ht reconnu

Par consequent, le monde nous apparait c o mme r ®p onse ° | 6acti on
r®sultat de | daction du principe actif sur
la volont® divine, cbdbest | 6expression de ¢
relation qui 416 ®anda, bntrd Créatear mttlarcréatiol) esteessentielle

pour comprendre la maniere dans laquelle Rabia se rapporte 7 l a not |
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féminin, ou le segment passif de la relation Dieu-monde, se retrouve en arabe en des

vocables de genre féminin, tels @ard (terre), dhat (essence), nafs (ame).

La nafs ou «| 6 @@med ®si re ar demment | 6amour du Cr ®a
pendant | 6acte m°me de |l a cr abimusla Cett e
forme de | 6i nt e n trps, gundoitdm®waim ou imieuix tlire, & treteé » d u ¢ o

parce qudon | e consid re le principal obs
retrouver 0 Es pr it . C e t -Esprit sd Josmet et gocrdspond & la d@m@mie

actif T passif déja mentionnée.
L 6 aumde Rabi@ se soumet a une discipline sévére du corps qui a pour but final le
renoncement a tout ce qui appartient au monde du créé et, par suite, le combler du coeur

par | 6Esprit du Di eu. Cette discipline 1in
mujahadat.

Mujahadat (de la racine jhd, nom dbéaction de | ajiatome f or me
signifie, par mi débautres, effort fait en v

souffrance permanente exercée sur le corps, qui peut faire la femme soufie accéder a

une connaissance intérieure des phénomenes et de la création de Dieu. La destruction

progressive du corps comme prélude a la rencontre ultime de Dieu, affamé, purifig,

représente le degré supérieur de la souffrance.

La passion pour Dieu implique le mepris envers le corps, les désirs charnels. La
souffrance appliqu®e sur son propre corps I
sa chair pour retrouver son adamisme originel. « Mourez avant de mourir », est le

message des poémes de Rabi@. L6 an ®ant i s s e maldanadedtde mbmen® me o u
dans | equel | a peesbhnhiee eav s -arkabtissengnc e ] s B i d |
(Vitray-Meyerovitch, 1978, p.223-237). Pour arriver a un tel moment, le degré de

détachement du monde créé doit étre total, ainsi que la disparition du soi ne se sent plus.

Léamour pour Di eu suppose | 6abjuration de
b®n®fi que qui se produit apr staduldamda,out i sse
sous | e signe duélleplus élevée lma préseéne dedeu clep Ralica

suppose son absencé&m®dnue . moTnoduet ccoe®®q weit sdudbeslil se
gui néest pas d®sir deieuiéha,bi t &ir-la. Orealb $ te a Olmee
demandé a Rabi'a un jour :

Qui nous indiquera ou est notre Ami ?

Notre Ami est avec nous, mais le monde nous en sépare ! (Rabid, 1966, p.37).
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On raconte que Rabic priait toute lanuit; ~ | daube, et sur Il e lieu
sbassoupi ssait jalors spisie@afuayeur, elle se néveildituen sprsaut r
et disait :

Omoname,j us qud” ¢ uiawedquanrt turte mveillesas? (Rabid, 1966, p.34).
On ne parle pas dans le cas de Rabi@ du m®rite de cel ui qui ch
Dieuquiadéci d® | e rapprochement. Coest Dieu qui
pour renaitre en Lui :

mai s moi, je nobai p avéme, lj'agpartiens b moe Seigneusepvss i t i on de

| 6ombr e ;demas epse rosrodnrnees (Ra bz 1666,0.86). de val eur

Pour arriver au mo me nt ou | OEsprit di vin
telluriques et de la maniére de vivre au monde, Rabi@ passe plusieurs étapes qui la
pr ®parent pour L ®amast @bidad esde® nmadnuinfiessnt.e ddoab
forme du shawq ou du désir ardent de rencontrer Dieu:

Les nuits et les jours te paraissent-ils longs ? Pourquoi ?

A cause du désir ardent de la rencontrer (Ra baj 1666, p. 38).
On observe que le tourment et la recherche continue impliquent, chez Rabi, un certain

degré d'inquiétude étant accompagnés par des torrents de larmes. Il semble bien que

Rabi@ priait en pleurant. Les larmes, dit un proverbe persan, sont«l e sang» de | 6 Or
et el l es apparaisséest apl ms mewtpladmlbgeel d ® me o n
avec la divinit®. La force de |l a parole di"
en d®cl enchant ce gudon a psgmad dl-lalamd(la n s | a

perception de la parole divine), et dans cet intervalle de silence, parce que la réponse ne
vient pas immeédiatement, se produit le signe muet des larmes. (cf. Massignon, 1995, p.
79)
Dans son poeme « Les deux amours e , qui est, déaill eurs, | e
poemes, on assiste a une classification des amours, a une distribution trés bien établie de
ses sens et fonctions. LO6opposition terrestre/ dhbiGyin, i mp
peut aussi expliquer la mutation qui s'est produite au niveau de son attitude envers le
monde.
Je t 6ai me d enamoerinkressa mour s

Et un amour dont Tu es seul digne

Pourcequiestdel6 amour i nt ®r es s ®, cbest de passer mon
ne penser qud” Toi;, " | 6exclusion de tout a
Mais pour | 6amour dont Tu es seul di gne

Cdbest que Tu enluejoTewiell (Rab B &9%66,p3®s pour ¢
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Tout en parl ant abié utilisé la termeuarabe hawa) @ont de Seas® R

renferme cett-pavairo®t ®didroiagn udans | a direct
en m°me temps, un amour e fpdrca qu®la lumer® guee , qui
vient de | 60Aim@oest wumophfPPoomene pareil o
au moment du lever du soleil. Mais pourquoi « intéressé »? par ce qaucéd i | r ®p c

shawq, apaisant le désir ardent de Le rencontrer.
Loaet vari ®t ® d e ;djedTaimeodunramoar sldnt Twes sewd digae »,
déclame Rabid. Le vocable « digne » qui traduit le mot arabe @hl, véhicule aussi, outre
le sens déja utilisé, une autre signification.

O tentes de I'Ecrit,

élevez i vous a une parole harmonieuse

pour nous et pour vous (Le Coran, 1990, p.129).
« Tentes de I'Ecrit » traduit 16 e x p r @fslusl-kitabn donc, le vocable @hl y a la
signification des « tentes». Cend e s t gue par extension que cC:
vivent sous la tente, la famille, la tribu, lepeuple; ddéautre part cbbest un
|l e corps, pour | a carcasse cr®®e et habit ®e
On doit interpréter ce vers dans le sens de témoignage suprémedeléuni on avec Die
en Dieu; Dieu descend et renferme Rabic |, | 6absor be, | 6attache
uni versel. I Se penche sur elle dans | e mc
Dieu est la Tente qui contient tout ce qui existe et se manifeste sous la forme du créé. 1l
Se complete, arriv e Sa forme initiale en 1int®grant
fonctionnent comme Ses ®pi p hdatmansdesmomerd o nt 1
de | a cr®ation. Le moment de | dunion ~ tra
de | @épartRebidas q u i devi ent i mp®r adéievrel “vel diersst
voiles pour que je Te voie ! »
Cobest sa r®plique © | 6act i oritlenmmentowlese de | 6
deux | ettres ldmeetdlifsadlumnh absueteul signdayrapkique lam-
alif, en réalisant une union accomplie et irréversible. Lam-alif, particule de négation
totale en arabe, transfere son champ sémantique et concentre dans sa signification la
n®gation du soi et | rdh gEspeity €ettd partitude peltiéteeu o u d e

i nterpr ® ®e dans | e sens de | a forahe inver
m®t aphore pour | 6i ndividual it ®biGne pensec hos es
pl us " Di eu, par ce Pu ®ell, | ec osmme vaoi®s ukt At

transformatrice, explosion et implosion, en méme temps. La sortie du soi, de son propre

corps, a mis en ®quivalence | 6amour avec |
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rai sonnement par | eagitrdajuniunos«doliee qui se rdaeifeste s e n s .

par le refus du monde extérieur ; cette unification compléte conduit a un isolement

complet T Majnun ne veut plus voir Laila, parce que son apparition corporelle pourrait

troubler le caractére absolu de la vision de son coeur. Majnun a vu Dieu non a

| 6ext ®ri eur de | ui m° me , mai s il Léa trou
projection idéale de sa bien-aimée (Ibn GArabi, 1986, p. 60, 213-214)

En continuant notre anal ysoprementcledistqation r et i en
que Rabia ®t abl it entre | e monde humain et | 6u
ame, entre les deux compagnons avec lesquels elle passe son temps.

Joai fait de Toi mon;interlocuteur dans mon c
Joéai donn® toipscagunveueme enir compagmie ;
Mon corps sbdéentretient ;famili rement avec mon

Mai s | 6 Ami d mon coafident dags enan coeue(R & b,il9%B6a p. 35).
Ce sont des vers-clef qui engendrent des notions fondamentales pour ce qui signifie
| 6amour mysE&.i que detiRon de Dieu vient doé°tr
appartiennent au langage humain : Dieu est muhaddith (interlocuteur du coeur) ; Il est
habib (amant), mais aussi @anis ou hamim ( | & a mi intime). mhitous ces
| 6i d®e d®damittiimd,t ®J e dcompagni e amical e, de f
En ce qui concerne le vocable h a m @intime) le dictionnaire Lisan al-GArab signale
comme premiére valeur celle de pluie chaude qui tombe dans les saisons arides et,
doéhabi t wdeeériodeadp séchegesse assez longue. C6 e s t la pluie qui
nature souffrante ; | 6all ®gori e en r ®sul t e ®vident e,
| 6abondanc e;elledombe poar dohner maissanicei atur® vie nouvelle, pour
régénérer la création. Tout en respectant le parallélisme, la pluie incarne I Es pr it de
Dieu qui se penche au dessus de | 6©Ome assoi
de Le voir ; cette union réanime un corps qui est mort pour soi et qui commence a vivre
éternellement en Dieu.
La distinction gudon a d®j - ®t abl ie se p
compagnons de Rabié ; aussi, apparaiti il une délimitation claire entre « I 6 A mi de mon
coeur, mon confident dans mon coeur » et celui auquel «j 6 a i d @wensar@onl i c en
coeur », celui « qui veut me tenir compagnie € . Le compagnon du corps
jalis,c 6est ° dire | a personne qui se trouve a
du verbe jls traduisant cette méme valeur.
Leconceptde Gunsrend s ensi bl e un aut r abiGaen gédgoant de | 6 a

| 6affection continue pour Dieu et se concr
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souligner, qguodé”™ | a diff®&  ence des d®velopp:
dans les poémes de Rabi@, Dieund e s tghafbgd sabsent ) . Il 'y a dans
| 6 a mo wabi& pdue DieR, dans sa relation avec la divinité des périodes de doute qui
se manifeste sous la forme de shawq (désir ardent) ou le besoin de vérifier, de toucher
cette présenc e , suivis dbéautres moments dans | esql
attitude de soumission muette un signe imperceptible de Sa présence. Rabi& a été
demandée :
Et toi pourquoi adoresi tu Dieu ? Je Le sers pour Lui-méme. Ne me suffit-i | pas quéll me
fasse la gréce de m'ordonner de L'adorer ? (Rabi'a, 1966, p.38).
Rabi@ est une adoratrice humble ; son rapport avec Dieu peut étre résumé sous la
formule « ordonner i se soumettre » ; I 1 [ ui a ordonn® de Le se
nicamat (gréace divine) pour y arriver.
Léamour pour Dieu est gratuit ; pa-eusbet d®po
bi-kulli galbi-hi ( | 6 amour avecoboesutl|l badeoa&tuirogn const a
| 6excl usi on OCdedit& Babid: Camméntr amnes-tu ¢¢ Prophete ? 7 Par
Dieu! Je | 6aime beaucoup, mais | 6amour du Cr
t emps doéai mex (Rabicead966cp3®.aRbbidar eess t consum®e par
pour son Amant divin et par la compréhension de Dieu dans son Unité essentielle.
Je L 6ai meémg pouriSa béautéiet pour Sa gloire et non pour moi, mais pour
Lui seul (Rabi, 1966, p.37).
Léamour pur et d®sint ®r ess® ne trouve pas
sauf dans | onaréndnéement dotaliacor-m°dnee sp o ur l 6°tre air
totalde soi-m® me pour nod:ai mer gque Dieu
La g®n®rosit® est d' ador er Di eu pour | 6amour
quelque rétribution ou récompense (R a b,i1966a p.38).
Pui s g u e&voiedd Piautue tu as choisie, oublie ta propre existence ! C6 e s t | 6i d®e
qui découle des vers de Rabic. Puisque ton but est de voir Dieu, renonce a tes propres
buts. Puisque tu es amoureux de la majesté divine, abandonne ton orgueil et sois un
amant humble, sois pauvre et quitte tout a IGme charnelle,c6est | e m@&Gas.age de
Son amour est pudi que, elle sdadresse de |
interpelle Dieu en ces termes :
Mon Dieu, sois satisfait de moi ! Rabi@ lui réplique : N 6 duspas honte de demander
satisfactionaCelui dont t u n?@Reasb,il8ap.39% at i sf ait
Ce genre de pudeur, rendu en arabe par le vocable i s t | shu}igaedun autre aspect

dans les manifestations amoureuses deRa bai éenver s | 6 Amant di vin.
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On ne peut pas ignorer gu e | 6 at &biatenvedseson éreant @vin trahit un
tour ment continu qui attire |l a qualificat
soumission et attente passive, gratuite e t g®n®reuse doéun <c!'t ®, €
explosive du désir ardent de Le voir qui se traduit, au niveau du langage, en des
formules qui contiennent des verbes a |0i
personne du singulier, Toi, Tes, a Toi.
Une telle disposition somaplcirg®e emdrr el d 08
| 6amour ®prouv® et l es temiteed mpgai $Samoe r d
profondeur de | a passion qui br 3%l e | 6©me p
moins, paradoxales. « Plut6t I'enfer, que de ne pas T'aimer » (Chevalier, 1984, p.24),
crient certains mystiques chrétiens. La solution se trouve, dans le cas de Rabid, dans la
vision de Dieu :
La mal adie dont je me plains nbéest upas de ce
reméde est la vision de Dieu (Rabi'a, 1966, p. 38).
Le |l angage ®clate sous | 6explosion doune t
contradiction qui sdentrevoi e abu <G enxemlui gduue
par le caractére surhumain, indicible de cet amour. Seule la vision face & face, dans Sa
nudité absolue, sans voiles, la vision absorbante de Dieu peut satisfaire une telle
passion. lllustratifs pour cette ambiguité de conduite et déoexpress
suivants :
Mon Dieu, si je T'ai adoré par crainte de I'Enfer, brlle-moi a son feu !
S i cbest par d®Ismoir! du Par adi s, i nterdi s
Mais si je ne T'ai adoré que pour Toi,
a |l o r sintemdie pasrdévoir Ta face ! (Ra b | 1668, p.38).
Une correspondence mystérieuse relie le Créateur a la créature spirituelle. Alors Dieu
traverse le voile et transparait au mystique et, par le mystique, il transparait au
monde.
Léamour dont Tu es seul di gne,

Coest qgue shailes poar bue je Besoie | (Ba b | 1668, p.38).

Dieu a soixante-dix voiles de lumiére et de ténebres; s'll les enlevait, la splendeur sublime
de son Visage brilerait quiconque parviendrait & Le regarder?.
Ce sont les voiles que Rabid désire voir tomber pour se retrouver face a face avec Lui,
dans une union absorbante et éternelle. Et, il semble qud el | e arrive N u

identification avec Dieu aahl) gnidamenferrhe etou | | n
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|l 6int gre. S cemléve des voilesé x)t as e gpe o dgi t m° me dan

| Guni on. L6 ©me retrouve eldéviEns pnr ce tmomentt | 6exp
« praxis » de Dieu. (Chevalier, 1984, p.114)

La lecture des poemes de Rabi@ pr odui t | 6i mpression de | it
volont ® dobéexprimer d®passe |l es possibilitde
ailleurs, approfonda n t l e texte, l e Il ecteur sent guobe
gubdell e faillit de |l a franchir sans jamai ¢

contiennent un silence insondable, la phrase reste suspendue a une parole non dite qui
sdbann@Omcest, ainsi, a u c esoufierfaee adine pagiona me d 6 u
dévastatrice, matérialisée dans le tourment, les larmes et une dramaturgies toute entiere

de la souffrance. Les paroles de Rabi @ , transmettant | 6amour et
lacarte de | O0itin®raire de | 00me vers Dieu.
Pour d®crypter | 6e sbpaRla reckerche doit @emioederclemirs e de R
de | 6expl orati on d edelxdestmotsagbi nersaffiseqtuque tres 6 ®t e n d
insuffisamment a une telle passion.

La ligne mystique initiée par Rabi@, qui voit Dieu comme le seul principe actif de

| 6uni ver s, |l e moteur de tout ce qui existe
| 6i nt edesaaux dntdaesy, connait un developpement ultérieur remarquable. Ce
concept qui a pris naissance ~ partir de |
ultérieurement transféré sur un autre plan, celui de la relation Créateur i création , mais

tout en conservant le spécifique de la liaison amoureuse habituelle. Le rapport homme 1

f e mme, l e seul consi d®r ® transferémeaslle redisirands | es r e
| 6amour divin peut expliquer des ®volutions
dérivent et qui attirent des qualificatifs a caractere inhabituel. Ainsi, pourrait-on

expliquer pourquoi, pour Ibn GArabi, la création entiére porte la marque du féminin, son

i d®e sbébinscrivant s u@. Oulbien, larhisennpoun lagaelle fee r t par
grand mystique Jalalludin Rumi, s6 e s t a-mpmé ®l 6@®pouse de Dieu,
mort étant connue sous le nom de sheb-é arus (la nuit de la jeune mariée) et, tout ca,

dans une société caractérisée par une masculinité exacerbée. Cette une direction de

recherche dont nous nous proposons le développement.
Notes

1. Ce hadith est cité partout: Arberry, Sufism, p.28, citant Nicholson, Th rise of islam, p. 80; Corbin, H.,
Souf i s mévrabg §.88bmmais sans référence. Ibn Taymiyya, suivi par Ibn Hajar et Suyuti,
consi d r e n pasugepaeole duProphéte.e s t

2. Hadith mystique se trouvant en Al-Ghazali, Mishkat al-anwar, Capitre I1I.
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PUTTINGLOVEONSTAGE: TEARS | N IQWRS®HU
MUGALLAQA

Irina VAINOVSKI-MIHAI

Silence, gestures, distances, tears, fragrances and touches i all speak by themselves,
complementing or forerunning the words, but standing always beyond them. The
nonverbal background without which the uttered word is doubtful, unreal, abstract. The
pitch of the voice, a flickering of the eye may reveal the real significance of the spoken.
Meanwile the utmost unspoken, silence, can be a stronger confirmation than a loud and
categorical Ayeso.
Wherever we are born in this world, we express our extreme feelings in the same way.
Later, step-by-step, we are taught into our culturally determined mays and may-nots.
How we should say things, how we should show them. For everything that remains
unrappped in words is a deliberate or accidental self-expression.
In a society fascinated by the power of word (cf. Anghelescu, 1986, p. 23),! but of a
word highly contextualized by the nonverbal,? as the Arabic, in a cultural framework
where the word is stressed or placed within the boundaries of a certain meaning by the
distance between the speakers, by mimics, gestures, | considered it interesting to analize
the way some of these signs are articulated (or imagined?) in literature. The first step
was to accept that the definition itself of the topic was rather paradoxical: writing and
reading the nonverbal. Although not strictly rel e vant t o my paper, G
Reading the Nonverbalé ( Gr i c e, 1999) was a very usef
endeavour with regard to the description of the nonverbal communication in fictional
texts, for the idea t ha toftenspaakdaaderithaneicgct i ma g e s
wordso and that nonver bal modes of communi ¢
all kinds of media, as well as in personal interactions. From this point of view we cannot
avoid to remark that not only face-to-face communication, but also the texts of Arabic
literature are rich in paralinguistic elements that often outrun the mere visual. As
Simawe pointed out:
Language, especially in poetry, not only becomes more cultural; it even becomes more

tactile, providing special pleasures for the mouth and the ear (Simawe, 2001, p. 277).
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My second step was to recognize that inevitably the endeavor of looking for the literary

description of the nonverbal could extend from the pre-Islamic poetry to the infinite

horizons of contemporary Arabic literature still in the process of coagulation.

Compelled to strictly fix the landmarks of my approach | decided to stop by the settled

limit of the axis: the archaic Arabic poetry and his most known, appreciated, and

translated representative, | mr -l @ays. And even further restrictively, my paper will

focus on tears and cryi QgMydlaga.a sign of | ove
The archaic qgasida, the elaborately structured ode dominated by conventional themes,

by culturally bound clichés, restricts severely the personal contribution of the author.

One has to be very much on oneb6s guard when
literary phenomena. When identifying the Arabic love poetry with lyrics, for instance,

one has simultaneously toadmitthat t hi s | yri ci sm has no recogni z
inner self. The creative interplay between convention and the poet never assumes the

form of a revolt against the imposed patterns, it is rather a search for excellence within

t hei r | i midneealizes[thét Jt is M@trthe mosodchyme or the absence of stanza-

determined relief space between verses or verse groups which produces monotony in

Arabic poetry; it is the predictable, unr eal

1997, pp. 21-22)

A nomadic poet is free to make his own choice only in details. Therefore, his talent can

go beyond At he | i mit s Opdit,pi28)wkerhsdesoead$to cr af t ma
the level of minutely depicting the context. In the erotic prelude (nasib) of I mr - 6 u

Q a y Mludallaga, the stage, the actors, their feelings remain conventional: the poet

laments his lost mistress, cries on the traces of her encampment. Nothing unexpected in

the unfolding of the events, but much of the unspoken is described wrapped in personal

expression.

The interplay of the verbal and visual expression of emotions is to be found, even from

the first hemistich, in the act of weeping, as an efferent (outgoing) cue to convey

i nformation about the poetébés grief for his

gi fa nabki m i -manzidi i ti-sigd- lilveabayigatol dakhuliviaghawmali
( I mel Qaysuverse 1): stop (you two) and let us weep over the remembrance of the
beloved and (her) abode at the edge of the sands winding, between al-Dakhul and

Hawmal.®
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Further in the gasida the entire context of grief is expressed indirectly. The strong
reaction of the witnesses urges us to imagine a minute display of the feelings.
Al t h o u g hlQaysldeas nat @auinto a detailed description of the facial behaviour
while crying, the fifth line suggests expressive mimics and possibly other gestures that
determine his companions to react strongly:

wuqufan bi-h a s a h b i -hum & yaqlunanla tahlika "asa wa-tajammali ( | mrlu 6 u
Qays, verse 5): my companionsstop t he camel s (by the traces) *
sorrow; bear it patientlyo.

They do not react at the display of the negative feelings in itself, as in the Arabic culture

men are not necessarily expected to contain the indicators of their emotional status. His

companions react only to the intensity of these feelings, or, at least, at the intensity of

their exterior sign.

At this point, we should remark that through the entire Mu 6 a | theaclkpracters are

rat her Nnf acel es s ocaderawhadmust reconstrect the bverall imags.t ener / r
Mimics and face features are seldom presented in correlation, as a whole. They are only

suggested by the description of face parts (lips, eyes) and it is left to us to complete

mentally the portrait in the given situation. Thus, the feedback to the poetical discourse

is more subjective but nontheless more challenging than the interactive participation

implied by a face-to-face nonverbal communication, where there are less gaps to be

filled in by imagination.

This is the case in the ninth line, too. The nonverbal sign of tears is rich enough in

information to the point that it can stand alone. The poet does not describe any facial
movement or expression in order to reinfor
hero. The kinesics described leaves aside the mimics and focuses on the movement of

the tears (d u mu-6 & ¥. mia crescendo to the previous lines, the infatuation is easily

visualised as the tears flow/overflow/abund (fadat) unt i | the paet s gar
chest down become moisten/wet (balla). It is obvious that emotions can be identified

accurately in this case, even if there is another nonverbal element unexpressed, but

which we can add to mentally complete the scene: the accustical one. Sobbing, the

rhythmic vocalization that goes with this flood of tears, the visceral response to sadness,

ideally is part of the accustic environment we are summoned to imagine in this passage.

Only that crying, can be, too, the sign for other feelings or can serve other purposes.

During the negociation of courtship, there is another weeping, this time apparently not

of grief, but in the |l oved |l adydéds attempt t
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are a cue in the strictest sense: they are a sign consciously used by the mistress to elicit a
certain type of behavior.

wa-ma d ar a fkidlla li-tddaiby *hbasahmay-ki fi “ash'ari galbin muqattali ( | mr u 6 u
| Qays, verse 22): for your eyes shed the tears only to strike with (two) arrows into the
fragments of an already broken heart.

We should remark that the verb darafa (to tear aboundantly) used in this verse is
semantically rel dadeedli stcaustsbd &@bewaindd
comment that casts a shadow on an act otherwise seeming sincere.

From the quoted verses we may come to the conclusion that tears give most obviously

the mood of the gasida and serve its communication requirements. Given the specificity

of the Arabic ode, Richie Kayb6s comment
limits of self-expression, but nontheless, to understand in the end how these boundaries

are traspassed by the original details of composition.

Communication can be seen as means of integrating self and developing a self-image in

order to cope with relationships. One has to validate oneself before one can relate to

others in the social paradigm. T h u s , one chooses oneds own i nven

nonverbal acts from the vast array of possiblities in the varieties of language. (Ritchie
Key, 1981, p. 15)

Only that the pod®ayshkare few dnd peedictalleasflang ag tieey | mr u 6 u

are imposed by the thematic requirements of the qasida itself. The author is left to
develop a self<i mage only within the boundaries
assumed the role of a tormented lover and therefore was expected to exhibit all the
prescribed si gl@a&sisainajogpoet and tears dreramajod alicheé of

the Arabic poetry not only in the pre-Islamic times, but also in the later periods. As

Chebel points out and explains:

[ é] | es Ar adments plesranrst, carel les saisogs objectives qui les séparent

sont pl us nombreuses que c-dlpa émnanggueila | es
larme (dam'a) comme ext ®&miodr iouua tdibounn ed dpuen n e, SOi
dans les hémistiches des poétes. (Chebel, 1995, p. 372)

Chebel 6s explanation i s condoning and

further. It is only the detailed composition of erotic imagery that allows a poet to fight
his way out of the impersonal patterns and the already known scenario. Tears must flow.

161

of

r ®u n

t S

gr a:



But i n the way we mentally -Ise@®aysdé® mp wtet inng
stage.

Notes

1. The author analizes all the aspects of the prevalent oral communication in the ancient Arabic world and
its long-standing cultural and linguistic implications. The fascination for the word is mirrored both by the
lexical choice, the morphological and syntactical patterns and the sound patterns (Anghelescu, 1986, p.
31).

2. Sound patterns (v. n. 1) can be regarded as a first level of contextualization. They become an even
more important physical aspect of communication with the sophisticated metrics (6 a r) of the archaic
Arabic poetry.

3. For the purpose of this paper, | preferred to use for the quoted verses my own version in English rather
than the classical translations.
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COURTESAN LOVE IN CLASSICAL CHINA
FlorentinaV Il k AN

1.The courtesanship. The status of courtesans.

Fromthever y beginning, we have to underline t
define the female protagonists of an important phenomenon of the classical Chinese

world, a world dominated by the ethic and aesthetic ideal of the man of quality. The

thesis | support is that according to which keeping or frequenting courtesans i the

courtesanship 7 constitutes a type of cultural practice aiming towards the ideal of

fully achieving oneself on the level of emotions T ging and desires T yu. We have to do

with a complex way o f gratifying ©Dlebsing Irefatrded asne 6s pl
actualizations of oneds own nature, meant
excellency, which I will call refined love.

This type of love, in which the aesthetic dimension plays a significant part, is to be
differentiated from manés | ove for wives an
regarded as marital fidelity, pertaining to
mistaken for mere sexual satisfaction, since the affective involvement that the former

requires is so elevated that it can become passion. Thus, my thesis is that this type of

love, that is cultural to a large extent, represents a central part of the ideal of the

igal | a nimposeddyntie Tang dynasty (618-907).

As it can be seen, this topic caimdréect be i n
point of view, since this very phenomenon, that is discriminatory in itself, originates in

a world where men are the controlling subjects, focusing on women, perceived as

objects. However, in my study, | will attempt to underline those aspects which establish

courtesans as possible precursors to the emancipation of women. There is actually an

interesting emancipation tendency, in the Tang dynasty, for women, whose social life is

traditionally restricted, since they belong to the interior space (according to the

imperative nan zhu wai, nii zhuneii imen ar e I mportant to the

i mportant to the insideo). freedomt they @n dynast
appear unescorted in public places, they are allowed access to several feasts or reunions;

once married, they can enjoy a certain financial independence due to their dowry, they

can divorce their husbands (Duan, 2002, p. 141-150). Moreover, in most of the rich
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families, girls receive an instruction based on a canonical Confucianist corpus, which is

similar to that of men.

The refined love that is offered by courtesans involves professionalism, culture, artistic

talent, aesthetic taste, multiple skills in a society which, especially after the Tang

dynasty, is extremely severe and rigid regarding the status of women.

| ssued fr om aprdfessibnal pleasuge avonmen foi fji, churtesans are

fartistso f ma ny 1 tdu taedua ys(ihey have been labeled as such as early as

the Han dynasty). The generic term ji, which has been falsely rendered exclusively by

that of prostitute, truly means artist i thus courtesans were those who sang and danced.

(In Shi shuo xin yu T ANew Acc athret sWoafl do, when advi se
courtesans, a certain Song Wu answer s: i
Tang dynasty, this generic term can be found having a specialized use for both
meanings: Awomen who icliafigeira ngh yiiswocnaeln pwheoa s i f
artistiikniden i ghtso

Taking this very ambiguity as its point of departure, this paper obligatorily considers

courtesans as integrated, from the point of view of their identity, in the category of

prostitutes, that is, of women who trade sexual services, either due to bondage to a

master, or for money given by customers.

If we follow the history of prostitutes in classical China, we will notice that a separate

group emerges from t he icnalk @gkayanydefieesthisi pl e as u
group in the dictionary Qie Yun by using precisely the same term: * ji, nii le ye). For this

kindofji( courtesans), it i sndot T asteougiib sucher vi ces
practices that make these women acquire their identity in the established social

hierarchy T but charm, intelligence, artistic talents and, furthermore, a certain ability to

empathize with their partners and be suitable for them. Thus, what decisively

contributes to the individualization of this group is education and artistic training,

which turn such women into apt, specialized partners mostly for higher class consumers,

that is the elite of scholars, with or without public offices, or, in certain cases, merchants

endowed with good taste and manners. Often, these scholars are engaged in the

mandarin exam system (which starts being adopted at the beginning of the Han

dynasty), and, thus, there forms a strong connection between the development of this

system and the ascension of courtesans. Courtesans entertain relations of partnership

with scholars. These relations are based on common tastes and also on common values,

belonging not only to the aesthetic domain but also, no matter how paradoxical this
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might seem, to the ethic domain, which allows such partners to be harmoniously

matched into couples.

We will have to approach the topic of the c
center upon the surface, de dicto level corresponding to the established social hierarchy,
according to whieshhtumbijienvwo mesd Sihlieagor abl e o
since they are placed on the |l ast but one ¢
T qi, ficont¢agigainnde sboe f or e t hid, thit sick fanvliesrkegp. Tdis r | s 0
position marked by degradation, humiliation, is illustrated by discriminatory laws and

by several symbolisms. For example, in the Yuan dynasty (Yuan shii iThe Hi st ory
t he Yuan Shbnydnjg, souriesans or prostitutes are not allowed to use horses

or carriages and have to dress only in violet garments (apud Liu, 1993, p.624).

The second level, the deep one, de re, where values are ranged differently, allows

courtesans to be promoted due to their beauty and talent. They can rise to the great

consideration and admiration they receive and even become exemplary models,

heroines evoked in poems, stories or plays. This ascension due to personal value is

possible because of the existence of a mentality which prizes the accomplishments of

those aiming towards bettering themselves. From a Confucianist point of view, these

women have t heiiwvciaowwn ifihes intaime®o corriespondi n
mingg, whi ch t hey honouri,zhen tp sugetooparametigs: tliey\a d e g u a ¢
have a behavior ttheadi, rtelsepy cu sse fiad hiec weltti rueed
in accordance with the occasion 1 yan, theyi \usamndlydbhey are #dl oy
al t r u zheny. We apuld say that this ascension based on personal merits amounts

t o surpassing o n epting foradestinyavibose grogtam of succeasn d

equals that of men, who are part of a system of promotion based on merit.

2.Paradigm and Typology

The cultural practice of keeping and frequenting courtesans is founded on and

develops due to the change in mentality, accompanied by a new meaning given to

the individual and an emancipation in the attitude towards passions and sex.

By regularly following the rate of distribution of women function of men, leaving from

Amen who haveiyafuygdgi,ragd eemwdife@® with HAmen who
w o meinyd fu duo gie, we notice that keeping many wo
resorting to the services of courtesans takes place corresponding to liberalising sex, to

allowing a libertine attitude and having the right to exploit oneds aff
even excessive ones, such as passions. We have to remind here the idea of the

importance of natural things and of self accomplishment, as well as the enhanced
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positive value that the term ging 7 fie mo t i o n a | acqairasp Te evolutyod of

such a term is directly linked to the right to overt feelings and to the dissolution of the
Confucianist interdiction of |l etting onesel
In the Han dynasty (206 i 220 B.C.), the old line of thought whi ch i nvol ves #@re
jie yu and a distinction between gingi fie mo t i o n a(with a genzhant fortnoym, i

in the Iine of the idea of natureds tendenc
yui idesireso, i's still fided opposita behavior pattérns:s , t her
ging sheng yu zhe it he behaviour where f fyeskehg ngs ov
ging zhe i t he behaviour where fndesires overcom
philosopher like Dong Zhongshu superposes the two concepts, and what is important to

underline is that this very reconciliation makes possible the success of courtesans (on

the pair passions/desires, see Cheng, 1999, p 31-59).

The complete change of attitude towards the pleasure which amounts to both physical

and intellectual satisfaction takes places during the Tang dynasty (618-907), period of

maximal receptiveness and tolerance in China, that can be felt in all domains. This
phenomenon is so powerful that the hedoni s
subjected to a significant revival. The age, where a new launch of the theme of desires

takes place Tt hi s time desires e me r gii 20y yuaiss exces
characterised as ren qing ji xing, t hat is as oOtrusting feeli.i
exploi t i ng sexo.

Bearing a strong link to this new sensitiuvi
in the Tang dynasty are to be taken into consideration in order to explain the

Acourt eHhaemomiem o nthe, hight vialaation of friendship as an inter-

individual relationship, based on mutual support and loyalty, as well as the

extraordinary development of poetry, which becomes the most prized art of this age.

The aesthetic standard that is imposed, as well as a certain preciousness that is manifest

onall levels T see Zhuangzi b6s desir e Iif facilitatelthef e t o |
flourishing of <court es anishyan andlibeitire practmep e ni ng s
have created, in a climate of great intellectual effervescence and refinement. These

women are stild] called fibeautieso, jia homop
Thus, there emerges a genuine fashion of courtesanship which blends with the esteem

for poetry, art which is practised in special forms, as group performance (in banquets,

social gatherings, farewell picnics and other such contexts which presuppose social
solidarity) and mingling with the other ar

emotions.
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In the Tang dynasty we witness an extension of the habits of scholars of keeping

and frequenting courtesans, the most significant model being offered by the emperor

himself, as well as an increase of the efforts made for their education. The Tang

Emperor Xuanzong organises establishemnts where courtesans are instructed as well as

a kind of academy of aesthetic pleasures that was called liyuaniT it he Pear Gar de
What proves that great emphasis is laid in this domain on learning and artistic

performance is that the words used to refer to the activity of frequenting courtesans are

compounds such astingjii t o | i stenguangiit ou wtae cdnscoourt e
These compounds send to artistic processes such as music, dance, stage shows or

games. The part played by courtesans in the activities performed by scholars becomes

extremely significant. Thus, a banquet such as tan hua i it he search for f
represents a genuine institutionalisation o f the courtesansd presen
scholarss. Thi s banquet s held i hjinghr dneethatt o f eas
it he 7 angsbang lave been posted, when scholars ride along the river or in the

surroundings of Changan on a trip that ends in celebration.

The Tang scholars t hus becioTang refishaegwenwned ar |
hao xia, as is noted by Zhang Duan in the Gui er ji anthology. Poems are written in

honor of courtesans (by poets like Li Bai, Li Shangyin. Bai Juyi.), their portraits are

painted (red lips, fine eyebrows, graceful postures, that are more hieratic that

lascivious)®. The fact that courtesans acquire a significant part in social and cultural

life and that they are present in the imagery of the epoch is also illustrated by the issue

of a coin called chun gian T Aispri ng moneyo, bearing on t he
marked inscription feng hua xue yue T A wi nd, f | o we i and on therothew , mo o n 0
four couples presenting courtesans and scholars in various sexual positions.

The Song dynasty (960-1279) distinguishes itself due to the great emphasis laid on

selecting and educating talented courtesans in special schools. The young courtesans are

raised not only in noble families, but also in Buddhist monasteries, custom which lasts a

|l ong time and is signaled iinYuah3hhXinghHi st ory
zhuan. A significant aspect that has to be mentioned is the artistic group performances

of courtesans, along with the frequent appearances of dance or theatre teams (bai xi,

zaju) at private banquets or at the court palace. Because there is great demand, we

witness an institutionalization of the courtesan market and special agencies (le kuai or le

huiipl easure marketso) undertaking their sal
Founded as early as the Tang dynasty, the system of selection and evaluation of

courtesans enjoys great prestige. We have to do with a kind of contest which is
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followed by the emergence of the lists of the names of the most accomplished
courtesans, made by renowned scholars who choose the winner, whose title is hua kui
At he first flowero.

As a result of Neoconfucianist ideology i which reinforces the necessity of repressing
oneo0s idte snd ofehs Song Dynasty is marked by a series of restrictions on
governmental courtesans who will disappear in the dynasties to come. In 1164 the
Ami ni stry fiojiyue & a@so abdliskes thenschapls where these courtesans
received instruction.

In the Ming dynasty (1368-1644), the right of office-holders to frequent courtesans
becomes more limited, even prohibition laws are issued in this respect, following the
principle that the behavior of these office-h ol der s, " At hée&fupwguaer f ul

f a

has t o be beyond reproach. As a compensa

c onc ub ergiesigie is founded.

The system of ihhsaddng s kept o the Ming dyriasey astwell (Feng
Menglong: Qingshii A The Hi st or Qinggiflei) dAdatlers is asmaskind of
Acour t es aPmajingcveinhdsrevidence for the continuity of the practice of
keeping courtesans in spite of the imposed interdictions.

The subsequent dynasties, which have even more restrictive laws regarding the
frequentation of courtesans by officials, will not be able to totally abolish such
practices. Still, we can talk about an increase of the number of prostitutes and a decrease
of the courtesans®O6 number.

On the basis of the information given by
establish a functional typology of these pleasure professionals i ji. To this effect, we
have to take into account several parameters, such as: the type of contract, the degree of
dependence, the origin and the degree of learning.

|.Kept Courtesans: A. Privately kept or B. Within the keeping of the state (registered in
official books)

Aa. jiajitihousehol d court e sns whware owred by prigatei | vy ¢

ou

persons. Rich families kept courtesans, as

T ying (in a marriage, the wife came into the family accompanied by her sisters, who, in
case of her illness, death or inability to conceive, replaced her) and in order for men to
satisfy 't hei ri hdose whicravas cangidpres ttoi be ®ilistantial (Jin
shah@& History ofTaotkdnehuad)iAppeabing m thes Hary dynasty,
initially in noble families, this custom extends to the families of scholars as well. The
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courtesans belonging to this category are generally bought, or given by poor families as

payment for their debts.

Bb.yingjitibarracks courtesanso, the courtesan
garrisons, that appeared during the Qin dynasty (221-207 B.C.) (in the beginning, camp

followers), who came from condemned families and were forced to this kind of

degradation.

c.guanjitigover nment courtesanso, those who bel
sponsored, they entertained in official banquets in the capital or in the prefectural

banquets.

d.gongjioryujiitii mperi al courtesanso, kept in the
given as gifts by the empireobdshenstolig ect s, ‘
dignitaries, as rewards for their merits.

These courtesans who had an owner (a perso
kept, their owners having absolute rights over their lives, they could sell them, exchange

them (for horses, for example) or offer them as gifts. A famous representative episode is

that referring to the emperor Cao Cao from the Wei dynasty, who, having been

displeased with the behavior of a courtesan, that was however an incomparable

musician, forces her to teach her craft to the others, punishing her by death only after

that. (Shishuoxinyut i New Account sFemjfan).t he Wor |l d. o

The most prominent feature of the courtesa
so-c al i emd t i uct iiojimo famg Thardeselof instruction, their talents and

t heir charm contributes to increasing the
standard, since courtesans are perceived as important elements in the public image or

i f aicndaozi.

I1. Free Courtesans

e. si ji T the courtesans in the pleasure houses, in the amusement quarters who trade

their favors for money. These women come from poor or impoverished families and are

forced to accept this profession. They are bought by contract and educated by jia mu T

the foster mothers who are in charge of the pleasure establishments. Depending on their

quality, which is evaluated function of their physical and intellectual endowments (gao
ITisuper o mdgnédidm xiaT Ai nferior o), this group of
courtesans on the one hand, and prostitutes on the other. Unlike mere prostitutes,
courtesans have tihai theiri ogvin partnecs f(accaiding o ¢he t i n g o
for mul a, of Amaking them stay over for I nt

ritual which involves testing their compatibility. Such a test involves witty conversation
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(puns, quotations, allusive language) and several artistic skill contests meant to

entertain.

3. Evaluation and Categorization

Il n order for t he cmeduthete ewustdakeplace as ¢évadustionof t o be
their qualities, while the categories of in which courtesans are included must be decided

according to their dominant features, to the domain in which they distinguish

themselves. Naturally, beauty is very important and actually courtesans are called, as we

have wunder | i(meem@norjijbheabuutti etslbi s name i snot r e
physical aspect. As early as the Han dynasty (Zhou The . BRi t e sTianogfian),Z h o u o0 .
the prized female virtues involved a series of elements which keep their significance in

the construction of the image of the accomplished courtesan.: de i obedience, yan 1

polite conversation, rongi sweet ness i n gogedse @appaatriamece, ha
be characterized by great subtlety and refinement.

In the Tang dynasty there is a categorization which indicates the places courtesans (gian

tou ren T best qulity courtesans are meant for pleasure establishments; gong ren i the

palace beauties; tan jia T accomplished household courtesans) and this hierarchy is

marked by different material conditions and by a different treatment.

The rule of harmony is respected: for example the courtesan offered as rewards by the

emperor were part of value categories corresponding to the rank and merits of the

dignitary in question. The attempt of establishing the number and quality of courtesans

that are offered depending on the position of dignitaries shows that they have become

prizes in a competition. But it seems that these restrictions are disregarded and certain

courtiers surpass even the emperor from the point of view of the number and quality of

their courtesans’.

In the Ming dynasty, we have four categories of prominence of the various qualities (Jin

ling pin i The categories of the Jinling courtesans)’é

1. yi yue pin, dian xing sheng T i hi-cglhass courtesansao, who p
qualities such as learning and intelligence

2. eryeyun,fenghuashengiist yl i sh courtesanso, with goo
3. san yue cai, diao dushengi At al e nrtteeds amas O , who have perf
artistic skills

4.siyue se, yingxiushengi fattractive courtesanso endowe
and grace
In the Ming dynasty there are also present certain catalogues, writings which evaluate

and quote courtesans, depicting their virtues. The means of evaluation and
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categorization that are employed in such catalogues become more and more refined.

Such writings, ji pin, which provide much information on the topic of courtesans are

represented by works such as Yandu ji pin T A" The Courtesans of Yan
Huameior JilingjipiniAThe Court es aPanszhiren. Ji nl i ngo by
AThe Cl assic & MingQlai piaotjimy hyaZhs Yuankedy is actually a

treatise depicting the life of courtesans, capturing the essential aspects of the fashion of

their being frequented by scholars, especially by those who fail exams and are in search

of partners that will cheer them up. These scholars help remarkable courtesans assert

themselves, bring them into the public eye by singing their praises in their verses, by

proclaiming them champions of elegance and talent and by giving them symbolic
prizes, such as T7Awed zhuang uantoe ifil aluirteear &t urne ot |
a r ti swozhuang yuan, prizes which are the equivalent of those presented to official
dignitaries; undoubtedly, this is these scl
and, at the same time, of asserting their nonconformism.

It is extremely important to notice that the model of courtesans echoed the one of

scholars: it copies the pattern of building oneself a career on merit. This parallelism

can be also observed when one studies the organization structure of the women in the

imperial palace , who wer e r egah aleadrguetsThese wamane as

trained specialists, had titles and received promotion and commendation exactly like

regular scholars.

4.The Rhetoric of Passional Love. Pathetism and Romance

The fashion of frequenting courtesans which reaches its peak in the Tang dynasty

engenders the new topos of romantic love in the couple scholar-courtesan, based on

mutual respect and affection, and the predominance of the ideal of sincere love. This is

named up by the words jia ren ai cai zi, cai zi ai jia ren T fithe courtesan loves the

schol ar and t he s ch dweaave tolnatevttatsbothtpdrteersareo ur t e s a |
named in this dictum with the aid of terms that evoke excellency, superior qualities: jia
renTAirefined caigiddit wbeandand eminenpatof) . The
the relationship between a scholar and a courtesan is the purity of their feelings for each

other, the spiritual communion that is created between them. Zhu Yuanling, in the Ming

dinasty, deplores the attitude of contempt that society shows in the case of courtesans

and emphasizes the love relation between two partners (the scholar and the courtesan)

placed on equal positions, partners who can complete each other. He urges people to

treat such women with the utmost respect and consideration. His book on courtesans
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also provides valuable insight into the psychology of courtesans, who are subjected to a
tension generated by the conflict between money and feelings.

lan Mc Morran (1994, p. 60) remarks that the theme of romance between scholars and
courtesans is very frequent, creating an important metaphor for loyalty (also used for the
Ming loyalists)”.

The thriving of famous courtesans is due especially to the poet-scholars who are enticed
by them, since these women represent the most competent public for their works, being
even capable of critical judgments, since they have a high level of instruction. In a letter
addressed by the poet Bai Juyi to his friend, the poet Yuan Zhen (Yuan Zhen shu i
Letter to Yuan Zhen), the courtesan Lao Yu is much praised for having understood and,
at the same time, explained to the author the meaning of his famous poem Chang hen

gerinThe song of eternal wr aZhinglianfedglioethead mi r at

talent and beauty of the courtesan Guan Panpan (whose beauty was sung by the poet Bai
Juyi, who compares her to a peony), is so great that he buys her and brings her into his
own family. When he dies, she goes to a secluded place and writes the poem Yanzi lou.

AThe Pavilion of Wil d atle¢henstaveshersefvoadath. n g

Under the pressure of new public morals, courtesans have an acute consciousness of
their own status of fallen women, hence the intensity of their saving love and its pathos.

Such faithful love b e c 0 me s t h e at of wvercomisgatieis oondiiiod, e

because this love can end into marriage or departure. The obsession of this ideal is
expressed by a courtesan from the Tang dynasty, the famous Xu Yueying, in the poem

XuhuaitTA Al'l that my soul desireso.
Departure is possible if a ransom is given,andit he r et urn t o t e
cong liangorguisucan al so take place, if redeemi

a Buddhist or Daoist monastery). In any case, the chances of elevating oneself are
scarce, especially for palace courtesans, who, due to their multitude, sometimes never
appear in front of the emperor, who is subjected to a strict protocol of the duties towards
wives and concubines®.

For palace courtesans, the most coveted pattern of promotion is represented by the so-

called A appreciat i on T mhyrzbguigvhen theltarrtesang e nc y

can gain access to the imperial family®. Suicide is also the solution that presents itself to
courtesans after sentimental failures. Courtesans are often betrayed, deserted or even
sold by the man they fall in love with. In such cases, these women commit suicide or
plunge into madness; they sometimes choose the alternative of revenge on their former

172

pat h

of



lovers. (frequent cases such as that of the courtesan Cui Wei, present in Li qing jiT i A
Collection of FamghangJunfegs si on St orieso by
There have been written several works, such as poems, short stories, novels and plays

on the passionate nature of courtesans, on their desire to become famous or change their

destiny, and sometimes an emblematic episode becomes a recurrent literary motif that is

represented in all literary genres’.

The most speculated |Iiterary motif is that
p. 378: fda goamdi saeer 0), who helps the in
life of privation. That happens to the courtesan Li Wa, the main character of a short

story from the Tang dynasty, whose romance
father, touched by her inner beauty, accepts her as his daughter-in-law.

Another story shows the courtesan Su San, a remarkable example of fidelity. After her

| over 6s departure to the capital, for exam
leads to her being sold as a concubine to a merchant. After a while, she is wrongly

accused of murder and sentenced to death, but in the courthouse she meets her lover,

now a magistrate, who proves her innocence.

As it can be seen from these examples, what is important in such stories is the high peak

reached by passion, which meets the standards imposed by a taste that has already been

familiarized with this practice of courtesan love. This a kind of love whose ritual of

seduction strategies (which has three steps: hui xieyantaniT Aii nt el | i gent conyv
using al | usyinviiei Alcaonngfueargreion;g about art, espe
technique of prosody; yaozuni i o f f er i ng a jidhoyinstk T foefa twii mge ca n d
drinkingo, accompani ed oloey eledtive affinitien miEch t i ¢ pr e
satisfy more than carnal pleasures, and which give poetry and music a privileged part,

since they are the language of refined behavior and the catalysts of passion. Such love

involves romantic exaltation, a liberation from the codified restrictions of

confucianism and a reaction to the lack of familial love, due to the system of

marriages arranged by parents or matchmakers (the case of the poet Bai Juyi), exaltation

rendered by a emotional literary works, where the stress is laid on feelings. A whole

romance literature develops subsequently in the Qing dynasty, when old love stories

of courtesans are revived, especially in the chuangi or huanben T A s hor t storieso
also in the zaju, xiqui it heat re pl ayso.

One of the most memorable female characters, marked tragic heroism, who is well

known in literature from the short storyi Du Shiniang sinks the Je

Du siniangnu chen bai bao xiang, written by Feng Menlong in 1624 (there had also
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existed a variant of the same story by Song Maocheng in 1612) is that of the courtesan

Du Shiniang, a brilliant singer, character who appears to have been created, based on

sever al real |l ife characters (Du Qiuniang f
or Du Wei from Ming) whose stories were circulating at the end of the Ming dynasty.

Here is her first description, made by Pan Zhiheng, a scholar that was a great admirer of

courtesans, who wrote an anthology, Gen shi,(A Continual History) containing a lot of

episodes from the life of the courtesans of the time. According to this work, Du Wei, a

famous courtesan from Suzhou, was renowned for her ravishing beauty. She talked and

| aughed with great passion and vehemence.
wo men o an der parteers evithtgread selffconfidence. In dialogues with future

|l over s, she talked frankly about her situat
| am ashamed to be defiled in the dust. | wish to devote my life to a gentleman of

gual it yBaro,1997,9.pl0i7d43). Loved by the scholar Li, she is ransomed and

leaves with her lover. But, on their trip on the Yangzi river, she is overheard singing by

a rich merchant, who offers the scholar a large sum of money for the courtesan. Blinded

by greed, thus proving the basenes of his feelings, the scholar accepts the offer.

Chagrined, Du prepares to leave her lover, but before the departure, she shows him a

jewel box whose value surpasses by far that of the sum he had received from the

merchant, than seized by anger, she throws it into the river. Then, she commits suicide

by throwing herself in the river. We can speak now of a sad love and a tragic and

heroic literary type of courtesans, whose origins can be traced back to the Tang

dynasty (Zhen niang, who lives alone her entire life, considering herself superior to

men, type which is often imitated in the age where the heroic ideal sets again as a
fashion, exemplified by’ nixa Pasenata loeand wander i
heroism become two important values for scholars, being regarded as the two forces

ruling human behavior. A genuine tradition develops, namely that of courtesans as

fexceptional heroines. ©hong fan wen hua®.

At the beginning of the XVIIth century, Mei Dingzuo compiles an anthology on

courtesans entitled Qing ni lianhuajitin The Writings of Lotuses i
Qing Dynasty. His apology of passion is also resumed by Pan Zhang in the Gen ji

ant hol ogy, expressing the commonisfaelingi t ude o
Tqgingt hat has its spring in manés heart. To
shrunken tree, a putrid stump.BaB&¥%7tper | ove
124).
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This urge to cultivate passionate love to excess represents a key moment in the
development of a liberal attitude towards emotions in classical China.

Notes

1. For example in the temple Bao ying, a Buddhist deity has the face of a courtesan from a noble family
and the dancers in the caves of Dun Huang are also inspired by the courtesans of the time.

2. For example people used to say that a certain Gao Ziyi had over ten houses of female musicians T shi
yuan ger ji (Pei Xing Kun lun fu). In Jiu Tang shu. Vol. 199, the nobleman Li Jinxing is mentioned as
having one thousand nu bi, that is girl-slaves, who constitute the category that is the basis of the selection
of future courtesans. The poet Bai Juyi, who, according to his position as a xing bu shi lang T a deputy in

the Department of Punishments T would have been entitled only to three courtesans, owns up in his

writings to having surpassed this number (Chi shang pian bing xu; Xiao ting ji you yue).

3. There is also a classification depending on the area:

T the first and second categories are associated with the courtesans in the southern and central areas who

are |l abeled as dAbrillianto, yilereju nhniqa, hon@du, zhengr r el at i v
zheng zhe)

T the third and fourth categories are associated with the courtesans from the northern areas, who are

consi der ed t6ansi:jubeiqf beoxie@)st 0 (

4. He gives examples of legendary couples such as: Hou Fangyu and Li Xianfjun, Mao Xing and Dong

Xiaoyuan, Gong Dinzi and Gu Mei, Qian Qianyi and Liu Rushi, Wu Sangui and Chenyuanyuan.

5.InLijitTANot es on Rit ual IsHunshi, eegnfirmé my Zha li irfi Tahgee Ri t es of
Zhouo, the imperial court women are enumer ated.

6. There are several famous examples in this respect: the courtesan Li furen of whom the emperor Han

Wudif al I's in |l ove (accor di ng IitHanshuTlLhferenkhias)tooHary of t he
Dan ji, t he Eampief Wei,rAd Bechen,ahie mother of the emperors An and Tai of the

Eastern Jin dynasty. When, once she has become an empress,th e f or mer courtesan doesnbd
might return her to her former status. This is the situation of Zhao Feiyan, taken as a wife by emperor Han

Chengdi, who, when her husband dies, is demoted to the status of a commoner shu ren, and commits

suicide.

7. There are several examples illustrating this: Duan Dong mei, a courtesan from that category that was

meant for mandarins T guan ji T that is a perfect example of faithful love, since she dies of grief after her

I ov er 6 Shihdaezang dui, Tang xian shuqing ji); the famous love couple that the courtesan Tai

Yuan ji and the scholar Ou Yangzhan (Quan TangshitT A The Compl et e Ant hol ogy of ¢
the Tang dynasty vol. 802); the story of the virtuous behavior of the courtesan Dong Xiaowan who

marries Chang Bijang, becoming love and respected by his family.(Ying mei an yi yu).

8. According to Yao Yuguang (2001, p. 119-124), there are two categories of women characters: that of

exemplary heroines due to their kindness and noble disposition, like Nu Wa, Ban Zhao, Li Qingchao, and

that of famous courtesans such as Xi Shi, Xue Tao, Li Shishi, Du Shiniang, Yu Tangchun. This type of

female heroes become the main characters of several literary works, whose titles are mainly represented

by the names of the these characters:

T stories chuangi such as : Nu Wa zhuan, Huo Xaoyu zhuan, Renshi zhuan

T novellas xiaoshuo and theatre xiqu in the Ming and Qing dynasty, such as Wang Kui fu gui ying, Li
Hui niang, Tao hua shan
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