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This thesis presents the study of the Sanusi Creed in Kabyle Berber (manuscript 
KA 21 from the Lmuhub Ulahbib library, Béjaïa, Algeria). The Introduction 
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manuscript in question, the topic it discusses, and the Arabic sources. The core 
of this work consists of the detailed analysis of the original document. It 
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The Sanusi creed in Kabyle Berber: 
Manuscript KA 21 from the Lmuhub Ulahbib Library 

 

1. Introduction  
 

1.1. Aims and methodology  
 

Contrary to the famous quote from Aspinion (1953: 1), le berbère ne s’écrit pas, 
(‘Berber is not written’) this thesis deals with Berber as a written language. 
More specifically, the language treated here is (Eastern) Kabyle Berber, as 
recorded in the manuscript KA 21 from the Lmuhub Ulahbib library (Béjaïa, 
Algeria).1 This MS presents a Berber version of a rather well-known Arabic text 
– the Sanusi creed. Both the Kabyle document and its Arabic sources were 
studied by the author. This task was greatly enhanced by the gracious 
assistance of Mohamed Hadji, a native speaker of Kabyle Berber and my 
principal language consultant. 
 

The first chapter provides necessary background information on Berber 
languages and on the manuscript in question. Chapter 2 discusses the content 
of the manuscript and compares it with the Arabic sources. Chapter 3 deals 
with the writing system, orthography, and the language. Chapter 4 is an 
introduction to the main body of this work, presented in Chapter 5. The core 
of this thesis consists of the presentation and analysis of the original Berber 
document. In Chapter 5, on facing pages are shown: 1a) line-for-line Latin 
transliteration, 1b) the text of the manuscript in the Arabic script; 2a) 
transcription with added punctuation, and 2b) literal translation into English. 
Then follow the literary translation, interlinear glosses, and finally the word-
by-word glosses and comments. Finally, Chapter 6 discusses some of the most 
interesting features encountered in the MS, summarises the study, and draws 
some conclusions. 

The present work is partly inspired by Van den Boogert (1997, 1989, and 
2000). I used his and similar studies as a guideline for this research.2  
Unfortunately, the literature on the subject of Berber codicology is rather 
limited (with the exception of Mechehed, Ould-Braham, and a few others).3  

                                                 
1 The document consists of eight pages of approximately twenty lines each. See Section 1.3 
for more details, and Appendix 1 for the photos of the MS and for the map of Algeria. 
2 On the general question of how to interpret and to translate a theological text, the 
example of Lati 1980 was also examined. 
3 See Mechehed 2004; 2007a; 2007b; 2007c; Aïssani & Mechehed 1999; 2007 and forthcoming. 
There are a few studies of Berber MSS by Ould-Braham (1988; 2008). Other scholars working 
in the field of Berber codicology include Saadouni, Stroomer, and Abrous. 
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Therefore, my major source for this work was the Kabyle original itself. I also 
consulted (Kabyle) Berber dictionary (Dallet 1982) and a few grammars.4 

Since the Sanusi creed is also known from Arabic sources, I have studied 
these as well. The Arabic texts of the Sanusi creed have been edited, compared, 
and commented upon in numerous studies.5 The problem here was to identify 
which Arabic text to choose for comparison purposes. Since the Kabyle 
manuscript does not seem to be a literal translation of any of the Arabic 
sources, I studied various versions of the Sanusi creed in search of parallels. 
This was a quite a laborious and time-consuming task, but as a reward, found 
Berber-Arabic parallels helped me to arrive at a better understanding of the 
text, which in turn helped me to translate it more accurately.   

 
When examining Arabic sources, I did not work with language consultants 

since there are no native speakers of Classical Arabic. Fortunately, there are 
many Arabic dictionaries available.6 As for Kabyle, the only dictionary that I 
have consulted is Dallet (1982) – the most comprehensive dictionary currently 
available for this language. However, this dictionary is based on the dialect of 
Kabyle spoken in Grande Kabylia, as opposed to Petite Kabyle dialect (the 
language of the manuscript).7 Hence, some of the lexemes, forms, 
constructions, and meanings specific to Petite Kabylia, are not found in that 
dictionary. 

A similar note must be made about my language consultant. Mr. Hadji comes 
from the area where Grande Kabyle is spoken.8 Therefore, some of the features 
of Petite Kabyle dialect were not readily recognised or understood by him. 
These special cases were verified with other language consultants who come 
from Petite Kabyle area and who are thus more familiar with that dialect. 

                                                 
4 Basset & Picard 1948; Naït-Zerrad 2001; and Rabhi 1994. A typological overview of Berber 
by Kossmann (f.c.) has also proven to be useful. I have also consulted Basset’s Atlas (1939). 
5 For the primary sources, see under the author Sanusi (Sanūsī) in the bibliography. Some of 
the major secondary sources on the Sanusi creed include: Luciani 1896 and 1898; Kenny 1970 
and 1990; and Dorpmüller 2005.  
6 The dictionaries that I referred to during my study of Arabic sources include: Lane 2004; 
Wehr 1979; and Lisān al-ʿarab. However, these dictionaries are not sufficient when one deals 
with texts from North Africa. Therefore, while working on Arabic or Berberized lexemes 
found in the Berber manuscript, I have additionally consulted: Dozy 1927; Kazimirski 1860; 
Beaussier 1931; Marçais & Guîga 1961; and Sabia & Najji 2000. 
7 There are some differences between these two dialects. Thus, on the level of sounds, G.K. 
[ḓ] often corresponds to P.K. [ṭ], while [bb] corresponds to [w]. There are differences on 
other levels of the language as well. Whenever I encountered features specific for P.K. 
region in the manuscript, this is noted in the word-by-word gloss and commentaries. 
8 Mr. Hadji’s mother comes from Tizi Ouzou (Grande Kabylia), while his father comes from 
Bordj Bouareridj in Petite Kabylia. As a result, Mr. Hadji is (at least passively) familiar with 
both Kabyle dialects. However, he himself speaks the language of his mother (G.K.), since he 
has been more exposed to this variety.  
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In sum, the major sources of the present work are: 1) the original Berber 
manuscript; 2) secondary literature on Berber: grammar (B&P, KNZ, Rabhi, and 
Kossmann), lexicon (Dallet), and codicology (Van den Boogert and Mechehed); 
3) primary literature on the Sanusi creed in Arabic; 4) secondary literature on 
the Sanusi creed in English, French, and German (by Kenny, Luciani, and 
Dorpmüller, respectively); 5) various (Classical, Standard, and dialectal) Arabic 
dictionaries, and one dictionary of Kabyle Berber.  

 
The major goals of my research were: 1) to analyse the language of the 

document; 2) to examine the relationship between the language and the script; 
and 3) to translate the text into English.9 Additional goals could have been, for 
example: (a) to examine the theological content of the manuscript; (b) to 
compare it to the Arabic sources and to see how and where they differ in 
content; and (c) to investigate the history of the Sanusi creed. Alternatively, one 
could chose to compare the Berber manuscript with the Arabic sources 
linguistically (in terms of morphosyntax and lexicon), e.g. to examine which 
Arabic words or phrases are kept in the Berber version, and which ones are 
replaced by Berber equivalents. However interesting such questions might be, 
they fall outside the scope of the present study, since I have chosen to focus on 
the linguistic analysis of the manuscript. The entire text can be seen as a 
“corpus” that can be used to obtain various sorts of information about its 
language. Thus, a glossary was built on the basis of this corpus. A single 
manuscript has proven to be sufficient for these purposes. 

However, working with a single written document of a limited size has its 
disadvantages. Since the studied manuscript was my major resource and since 
there is no possibility of consulting the scribe, various questions necessarily 
remain unanswered. Only a partial investigation into dialectology was 
possible. Thus, it is often difficult to determine when one deals with a scribal 
error, as opposed to a regional (or other) variation. Also, various 
sociolinguistic aspects (such as the distinction between high and low speech 
varieties) cannot constitute part of the present study. Necessarily, considering 
the limitations of the available data, some issues remain untreated, and a lot of 
problems were identified, but not solved. Any research of this kind inevitably 
leaves many lacunae. Nevertheless, it is sometimes more rewarding to look at 
what can be achieved using limited resources, and how many questions can be 
unanswered. Before the study of the manuscript itself begins, below follows a 
discussion of the major characteristics of Berber languages. 

                                                 
9 One of the additional goals of this research for me personally was to gain skills in 
paleography and to learn how to obtain information on a language from a written source. 
While working on my thesis, besides learning about the topic of investigation, I have also 
learned how to collect and analyse  linguistic data, and I am sure that this knowledge will 
prove useful and will help me with work on any (written or spoken) language. 
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1.2. Brief characteristics of Berber 
 
1.2.1. Overview  
 

Berber (endonym in many, but not all Berber varieties: Tamazight) is a branch 
of the Afro-Asiatic language family that includes various Berber languages and 
dialects.10 These varieties are spoken mainly in North Africa, where they are 
surrounded and heavily influenced by Arabic dialects. There are also a 
considerable number of Berber speakers in Europe, the United States, and 
Canada. The exact number of Berber speakers is not known, and estimates 
vary greatly. According to Ethnologue, there may be between 16 and 25 million 
speakers.  
 The language of the manuscript treated in this thesis is a dialect of Kabyle 
Berber spoken in Petite Kabylia.11 Kabyle (endonym: Ṯaqḇayliṯ) is one of the 
major Berber languages spoken in Algeria. It shares a number of features with 
Berber languages of Morocco: Tarifiyt, Tashelhiyt, and Middle Atlas Berber.12 
Estimates about the number of speakers of Kabyle again vary, and range from 
ca. 3 million (Ethnologue) to 7 million (INALCO). 

For the sound inventory of Kabyle Berber, see Appendix 2. When presenting 
the data extracted from the manuscript, I used the transliteration and 
transcription systems that are encountered most often in literature. 13 One of 
the complicated issues is whether to indicate in writing the schwa, whose 
phonemic status is questionable. I chose to keep the word-internal schwa 
(when written in the MS), since it makes the examples more pronounceable.14  

                                                 
10 Some of the major Berber languages include: Middle Atlas (or Central Moroccan) Berber, 
Tashelḥiyt (Shilha), Tarifiyt (Riff Berber, Riffian), Beni Iznasen (Eastern Riffian), and Figuig 
in Morocco; Taqḇaylit (Kabyle), Chaouia, Chenoua, Beni Snous, Ouargla, Gourara, and Mzab 
in Algeria; Djerba in Tunisia; Djebel Nefusa and Ghadames in Libya; Siwa in Egypt; Zenaga in 
Mauritania; and Tuareg in various countries in North Africa. 
11 More specifically, the document is written in a variant of Kabyle spoken in At Wartilan 
(see Section 1.3 and Chapter 6). 
12These languages can be subsumed under the label “Northern Berber”. This label does not 
represent a historical classification, however. Similarly, Berber languages spoken in Libya 
and Egypt may be referred to as “Eastern Berber”. 
13 See Chapter 4 for more details. Pharyngealized (“emphatic”) consonants are written with 
an under-dot (<ṭ>); underscore indicates spirantisation (<ṯ>). The vowel system of Kabyle 
consists of three phonemic vowels: /i/, /a/ and /u/.    
14 Schwa in Berber languages has also been analysed as consonantal syllabicity, its function 
being to create well-formed syllables. There are two types of syllabification (schwa-
insertion) in Northern Berber: 1) sonority-based, and 2) structure-based. Various insertion 
rules have been proposed that generally predict the place of the schwa, but these rules are 
complicated and have exceptions. I chose to keep the schwa in my transcription, in order to 
spare the reader the trouble of supplying the schwa by relying on these rules. 
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Major lexical categories in Berber languages include nouns and verbs 
(closed classes are pronouns, prepositions, and adverbs). Nouns have a 
morphological distinction between number (SG vs. PL) and gender (M vs. F). 
Further, most Berber nouns are marked for state (État Libre vs. État d’Annexion, 
glossed EL vs. EA). This distinction is similar, but not identical to the case-
marking.15 

 
The adjective is a problematic category (missing in some Berber languages, 

e.g. Tuareg, and marginal in others). Instead of adjectives, Berber languages 
use either a relative (the so-called “participle”) form of the verb, or a nominal 
form. When a noun is used to modify another noun, its function is attributive, 
while its morphology is nominal. In this case, adjectives can be regarded as a 
sub-class of nouns. 

 
Berber languages are head-initial (so, for example, the modifying noun 

follows the head noun), although numerals precede the noun. Word order in 
Berber is not fixed, and it is not clear, in fact, which word order should be 
considered “unmarked”. VSO, SVO, and other permutations of the verb, 
subject, and object are indeed possible. Since the discussed MS lacks 
punctuation marks, determining the phrase boundaries is often problematic 
and must be based on the contextual meaning.  

 
As is the case in Semitic languages, Berber lexemes can often be analysed by 

means of abstract consonantal roots, while vowel schemes are used for word 
formation and carrying grammatical information. This (strictly consonantal) 
analysis is problematic, however. Many nouns have no verbal counterpart, and 
some verbs are distinguished only by their vowel. Still, a vowel scheme is often 
employed for verb formation, i.e., to distinguish verb aspects (see below).16 
Derivational prefixes are used to derive passives, middle, and causatives. 
Finally, inflectional affixes (prefixes and/or suffixes) convey information 
about person, number, and gender.   

  

                                                 
15 There are different views on EL/EA distinction (Kossmann forthcoming). According to the 
French school (Galand), it is a difference of “state”, where EA indicates a close relationship 
between two elements. Another view (advocated by Sasse 1984) is that Berber is a “marked-
Nominative” language, where EL (noun is unmarked) corresponds to Accusative (used in 
isolation, left-dislocation, as DO), while EA (marked) corresponds to Nominative (used for 
the subject when it follows the verb, after most prepositions and numerals). Both views 
have some problems, however. 
16 I use the term “verb formation” to refer to forming of aspects, which generally happens 
by applying a vowel scheme to the verb root. The term “verb derivation” is reserved for 
derivation that adds modifications in voice (cf. Penchoen 1973: 30). This happens by means 
of derivational prefixes (see below). 
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1.2.2. Verbal system 
 
Berber uses various means to mark semantic roles and syntactic functions. 
Since word order is not fixed, the subject can either follow or precede the 
verb. However, the subject is marked differently in these cases (EA vs. EL).  
Second, there is a verbal agreement. The verb agrees with the subject in 
person, number and gender. This agreement is expressed on all finite verbs by 
means of an affix (prefix or suffix, or a combination of both). An object may be 
marked on the verb as well. The sentence can consist of a single verb.  

The opposition between stative and dynamic verbs is important in Berber.17 
While the Berber verbal system is believed to be aspectual, the importance of 
stative/dynamic opposition poses a problem for this assumption. For Berber, 
one can speak of the MAN (Mood, Aspect, Negation) system rather than of the 
TAM (Tense, Aspect, Mood) system (Kossmann, forthcoming). The Berber verbal 
system distinguishes between three aspects:  

 
1) Aorist (glossed A), or unmarked stem, used for the imperative and 

consecutive (sequential, narrative); preceded by the particle ad, 
Aorist is used for non-realised events (e.g. irrealis, future, 
conditional, prospective, subjunctive, etc.); 

2) Perfect/ive or Preterit (glossed P), used for a dynamic event in the past 
and a stative (including resultative) event;  

3) Imperfect/ive or Intensive (glossed I), used for habitual, iterative, 
durative, and inchoative (with stative verbs); particle ad + Imperfect 
encode the imperfective event that has not been realised. 

 
It is especially in the Perfect that the distinction stative vs. dynamic is 
important for interpretation. Thus, with dynamic verbs, the form labelled 
“Perfect” describes the situation in the past. With stative verbs, however, it 
does not have any specific time reference.  
 

A change in verb valency is usually achieved by derivation in Berber. Kabyle 
uses three prefixes that fulfill different functions. These are: 1) passive ţţw-; 
2) middle m(m)-/ n(n)- (typically used for reciprocal, reflexive); and 3) causative 
s(s)-/ z(z)-. 
 

At this point, we are acquainted with the major characteristics of Berber. 
Before turning to the discussion of the manuscript’s content, I will provide 
background information about its provenance, appearance, size, and date. 

                                                 
17 Mettouchi (2004) states that this opposition informs the whole verbal system and that it is 
the attractive pole of this system. However, many Berber verbs are labile, and can be both 
stative and dynamic. 
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1.3. Background information on the manuscript  
 
1.3.1. Provenance and physical appearance 
 

The electronic copy of the MS can be found at www.e-corpus.org in the digital 
library of manuscripts Lmuhub Ulahbib.18 The original document is kept in the 
actual library Lmuhub Ulahbib in Béjaïa (capital of Béjaïa Province), Algeria.19  
The library is named after its founder, Lmuhub Ulahbib, who lived in the 19th 
century (born 1822, A.H. 1237) in At (Aṯ, Ath, Aït, Ayt) Wartilan (Warṯilan, 
Warthilan, Urtilan), French Beni Ouartilane.20 At Wartilan is a district of the 
Sétif Province in Petite Kabylia bordering on the Béjaïa Province. The studied 
MS exibits some linguistic features characteristic of this area (see Chapter 6). 
Lmuhub Ulahbib’s collection was brought 
 to Béjaïa in 1994. At present, the library consists of 476 manuscripts 
catalogued in Mechehed 2004, and 96 documents not found in the catalogue. 
 

Manuscript KA 21 constitutes part of “Berber manuscripts” category in the 
digital Lmuhub Ulahbib library. In total, this category contains six manuscripts 
(including the one in question).21 Two of the other Berber manuscripts treat 
the same subject as the document under investigation, viz. the Sanusi creed.22 
These are manuscripts KA 22 and Tia 8, or the Soummam MS. The library also 
contains an Arabic version of the Creed (manuscript KA 02). The studied MS is 
considered rare in Algeria. Luciani (1893) noted its existence.  

Some details of the manuscript can be found on the e-corpus website. Thus, 
the website describes the physical appearance of the document. The ink color 
is black (red ink is not used even occasionally for emphasis of an important 
word or passage). The format is: 16x24 cm, while the written area is 12x20 cm. 
The document is unbound and complete; the paper is not watermarked. All 
pages are folded (creased) in the middle, which sometimes makes this part of 
the manuscript (around lines 10-11) illegible. If not repaired soon, it will be 
even more difficult to read the manuscript in the future. 

                                                 
18 Reference link: http://www.e-corpus.org/eng/ref/69248/KA_021/. See Appendix 1 for the 
images. As can be read on the homepage of the website, “e-corpus is a collective digital 
library that catalogs and disseminates numerous documents: manuscripts, archives, books, 
journals, prints, audio recordings, video, etc.” The digital Lmuhub Ulahbib library contains 
481 documents in the e-corpus. 
19 Homepage of the library: http://lmuhub.ulahbib.free.fr/. 
20 For the biography of Lmuhub Ulahbib, see Mechehed (forthcoming). Mechehed is a direct 
descendant (a great-great-grandson) of Lmuhub Ulahbib, and now the keeper of the library. 
21 See http://www.e-corpus.org/eng/ref/100656/mssber/. Upon a closer investigation, 
however, it turns out that one of these “Berber MSS” is not Berber at all, but Arabic. 
22 See Section 2 for more information on the Sanusi creed, and Appendix 4 for a comparison 
of the various versions. 
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1.3.2. Length 
 
The e-corpus website states that the number of folios is eight. In fact, the 
number of folios is four, while each folio has two sides, recto (the front) and 
verso (the back), thus yielding eight pages in total. However, only six images 
(showing six pages) are presented on the website, while two pages are 
apparently missing. 

The lack of two pages is evident even without reading the entire document. 
Thus, it is customary in Arabic manuscripts that the verso page contains a 
catchword (also called custos in philology) at the bottom that corresponds to 
the first word on the next page, thus facilitating the ordering of the unbound 
folios. The first image presented at the website is the first page (1-R: first folio 
recto) of the manuscript, and thus it does not contain a catchword. Image 2 is 
the verso of the same folio (1-V), and indeed we find a catchword (اسثسلنس) at the 
bottom of the page. Hence, one would expect that the next page to start with 
this word. However, اسثسلنس is not found in the first line of image 3, which in 
fact presents page 4 (2-V: second folio verso). We can thus conclude that page 3 
(folio 2 recto) is missing. Further, since it is a verso, image 3 contains the 
catchword (ذ مخالف اكلا), but again we do not find this phrase in image 4. Hence, 
page 5 (folio 3 recto) is also missing. The remaining pages are all in place. The 
catchword found in image 4 (ام ذ الصنعة) representing the real page 6 (folio 3 
verso) does indeed correspond to the beginning of image 5 (page 7, or folio 4 
recto). Finally, the last page does not contain a catchword, even though it is a 
verso of folio 4, since this is the end of the document and nothing follows it. 
The following table shows the correspondences between the images presented 
on the website compared to the real page numbers. 
 
Table 1. Correspondence between the images and the pages of the manuscript 
Website Image  Real page Folio-R(ecto)/  

Folio-V(erso) 
Catchword

1 1 1-R  
2 2 1-V سثسلنسا
MISSING 3 2-R 
3 4 2-V ذ مخالف اكلا
MISSING 5 3-R  
4 6 3-V ام ذ الصنعة
5 7 4-R  
6 8 4-V (end)
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It is clear from the table which images/pages are verso and thus need to 
have a catchword, and which ones are recto and thus lack a catchword. More 
important is that one can conclude on the basis of this table that pages 3 and 5 
are missing. This conclusion is corroborated by the statement on the website 
that the document consists of 8 “folios” (meaning: pages).  
 
 Because of this discrepancy, I wrote to Mr. Mechehed, the owner of the 
Lmuhub Ulahbib library and the great-great-grandson of its founder, Lmuhub 
Ulahbib. He kindly provided me with the two missing images, along with a few 
other manuscripts from the collection and his own publications on Berber 
codicology, some of which are still in preparation. I am very indebted to Mr. 
Mechehed for his assistance, without which the present study would not have 
been possible.   
 

In conclusion, it can now be stated with certainty that the studied 
manuscript consists of eight pages of approximately twenty lines each. Only 
the last, eighth page is left half empty, and contains only twelve lines.23  
 

1.3.3. Dating, codicology, and paleography 
 
Not all problems were solved with the recovery of the missing pages. For 
example, the scribe’s name is unspecified in the document. The document also 
lacks the date and its place of origin.24 At the e-corpus website, it is stated that 
the manuscript probably originates from the 18th or 19th century (based on the 
codicological and paleographical evidence).25 This information comes from Mr. 
Mechehed.26 However, the given arguments are not strong. 

                                                 
23 The exact number of lines per page is: (1) 18, (2) 21, (3) 20, (4) 20, (5) 19, (6) 20, (7) 20, and 
(8) 12, which makes 150 lines in total. The number of “words” (tokens, i.e. individual 
occurrences of a word) is more difficult to determine. If we count as “words” the elements 
that are spelled separately in Arabic script by the scribe, their number is approximately 
1,500 for the whole document. In my Latin transcription, the number of tokens is higher 
(namely, 2,000), since some of the function words (e.g., particles and prepositions) are 
spelled separately from the lexical words according to the rules of the modern orthography. 
Finally, the amount of “types” (instances of a given word) is still harder to determine, since 
identical tokens have to be counted as a single type. Mr. Mechehed has counted 1061 
“words” for the entire document. For his study of manuscript’s vocabulary, see Section 3.7. 
24 I would like to express my thanks to Mr. Mechehed, Mr. Witkam, and Mr. Van den Boogert 
for the information on the possible date of the manuscript. 
25 On codicology and paleography of Islamic manuscripts, see especially Déroche 1989, 2004, 
and 2006; Déroche & Richard 1997, Déroche & Berthier 2000; and James & Déroche 1988. 
26 See Mechehed 2004. Mr. Mechehed is currently working on the types of paper in the 
Lmuhub Ulahbib collection, examining 450 manuscripts and their dates of copies. His 
conclusion is that both the handwriting and the type of paper (not watermarked) suggest 
that the manuscript in question predates the 19th century. 
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As for paleography, there are actually no sources to assist with assigning a 
date to any particular style of the Maghrebi script. This script is remarkably 
homogeneous, both in time and space. As a result, the date of the discussed 
manuscript cannot be stated with certainty. 

 
1.3.4. Script, handwriting and language(s)  

 
The document is written in the Maghrebi style of Arabic script (see further 
Section 3.3). It shows a well-practiced hand, from a copyist who was clearly 
used to holding a pen. That said, he may or may not be a “professional scribe”. 
Any Islamic scholar was by definition a copyist and scribe, since the writing of 
various documents and copying manuscripts was a central part of his daily life. 
As a result, there are very few examples of cacographia (really bad handwriting) 
in manuscripts. What we can say is that the scribe/copyist of the manuscript 
discussed here certainly belonged to the class of the ulama. 
 

When Arabic script is employed to write other (non-Arabic) languages, this 
is known as ajami (see Section 3.2 for more details). Most of the text in the 
studied manuscript represents the Kabyle dialect of At Wartilan (Petite 
Kabylia). However, it contains many Arabic (albeit Berberized) terms and 
phrases, and several pure Arabic sentences.27 This is not surprising, especially 
when one takes into account the content of the document. 
 

1.3.5. Content 
 
The subject of the manuscript is the Sanusi creed. The document is a rough 
translation of an Arabic theological text dealing with monotheism, proof of 
God’s existence, and God’s attributes.  
 

Although a detailed examination of the theological content of the 
manuscript was not the primary goal of my study, without knowing the nature 
of the text and the underlying ideas, the translation would have been a nearly 
impossible task. The lack of punctuation was still another obstacle. 
Comprehension is further complicated by the fact that the Berber text is 
rather laconic, i.e., it often contains only abrupt formulas rather than finished 
sentences. Finally, Arabic words (perhaps even more so than those in other 
languages) can have very different meanings, depending on who uses them, in 
which place, and in which century. For this reason, I have provided a brief 
introduction to the manuscript above. It is also the reason why the Sanusi creed 
is treated in more detail in the the following chapter.   

                                                 
27 On the (sometimes rather problematic) distinction between Arabic, Berber, and 
Beberized, see Section 3.7. 
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2. Scope of the manuscript 
 
2.1. The Sanusi creed 

 
The studied manuscript presents a Kabyle version of the Sanusi creed, or the 

Sanusi dogma (Arabic: العقيدة السنوسية, al-ʿAqīda as-Sanūsiyya), a text of Islamic 
theology, named so after its author (known briefly as-Sanusi). There were in 
fact several individuals known as as-Sanusi. One of them, Mohamed ibn Yusuf 
as-Sanusi (Muḥammad ibn Yūsuf as-Sanūsī, مد بن يوسف السنوسي الحسنيمح ), lived in the 
15th century (ca. 1429-1490). He is the author of the Arabic original of the 
studied manuscript, as well as many other theological texts.28 

 The Sanusi creed is a very popular work, and there are many manuscripts, 
editions, and translations. 29 Several versions of the creed were written by 
Sanusi himself, and thus existed already in the Arabic language. The main 
versions include:  

 
1) al-ʿAqīda al-kubrā, ‘the Big, or the Large(r) creed’;30  
2) al-ʿAqīda al-wusṭā (as-Sanūsīya al-wusṭā), ‘the Middle, or the Intermediate 

creed’;31 
3) al-ʿAqīda aṣ-ṣuɣrā ‘the Small creed’ (= Umm al-Barāhīn);32 and  
4) al-ʿAqīda aṣ-ṣaɣīra, or Ṣuɣrā ṣ-ṣuɣrā, or Ṣiɣrat aṣ-ṣuɣrā, or yet Ṣiɣrat aṣ-ṣiɣra 

‘(yet a) Smaller creed’. 
 
Such a division into three or four is rather common for Islamic manuscripts. 
Furthermore, each of the above versions has two variants: a plain one (i.e., 
original, without a commentary), called matn (مَتْن), and one with an additional 

commentary or explanation, called šarḥ (شرح). We thus have at least eight 
major versions of the creed.   

                                                 
28 For Sanusi’s biography, see Kenny 1970 and Dorpmüller 2005. Even though Sanusi’s works 
were (and remain) popular, we do not know much about the author. The date of his birth is 
not certain, but we know that he died in 1490 (895 A.H.). He was born, lived, and died in the 
city of Tilimsān (Tlemcen, Northwestern Algeria), during the rule of the dynasty Banū-
Zayyān. 
29 See bibliography under Sanūsī. For a number of Arabic manuscripts and editions, see 
Brockelmann 1996 and Voorhoeve 1980. For a translation into German, see Wolff 1848; into 
French: Luciani 1896 and 1898; and into English: Kenny 1990. 
30 This was Sanusi's first work on tawḥīd. The complete official title of the work is: `Aqīdat ahl 
at-tawḥīd al-mukhrija bi-`awn Allāh min ẓulumāt al-jahl wa-ruqbat at-taqlīd al-murghima be-faḍl 
Allāh ta`ālā anf kull mubtadi` wa-`anīd. 
31 Of all the versions, only this one has the date (875 A.H. = 1471 C.E.). 
32 This title was not used by Sanusi himself. 
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In Arabic, the ‘Small creed’ (al-ʿAqīda aṣ-ṣuɣrā) is better known under the 
name Umm al-Barāhīn (أم البراهين), ‘Major evidence’, or ‘Origin of evidence’ (lit. ‘the 
Mother of Evidence’). Judging by the number of manuscripts and translations, 
it is Sanusi’s most popular work.33 Indeed, as will be demonstrated below, the 
studied MS resembles this version of the Sanusi creed most closely. 
Henceforth, when Berber text is compared with the “Arabic version” (“Arabic 
text”, or “the original”), this particular edition is referred to (viz. aṣ-Ṣuɣrā). 

The main subject of the Sanusi creed is monotheism, or tawḥīd (توحيد), and the 
twenty attributes (ɛišrūna ṣifah) of Allah. In South-East Asia, in fact, Sanusi’s 
work usually goes by the Malay title Sipat duapuluh, ‘The twenty attributes’. 34 
God’s attributes are the subject of the following section.  

 
2.2. Attributes of Allah 

 
A lot could be said about the concept of Allah, or God, in Islam. Since this is not 
the subject of this thesis, the focus here is only on his “twenty attributes”, as 
this background information helps to clarify the text of the manuscript.35  

According to Islam, since Allah is different from everything and everyone, 
he cannot be compared to anything. Thus, he can be known only by his names 
and attributes. The Arabic word for ‘attribute’ is ṣifa (PL ṣifāt), also meaning 
‘qualification’. This word, as well as waṣf (PL awṣāf), is a verbal noun derived 
from the verb waṣafa ‘to describe, characterise, ascribe (a quality or property)’. 

 
 In many Arabic sources (and, most notably, in the Sanusi creed), one finds a 
reference to the attributes of Allah. The description of these attributes can be 
seen as attempts to understand the difference between human and divine 
qualities. Allah’s attributes are traditionally divided into several groups. 
However, there is no agreement among theologians on the exact number, 
order, and grouping of these qualities. Thus, the Kabyle MS discussed in this 
work, just as the Arabic original, speaks of the twenty attributes. However, not 
all theologians accept all of these attributes. According to other traditions, 
Allah is characterised by fourteen (and not twenty) attributes.  
 There are further differences. Thus, Sunni theologians admit fourteen 
attributes, but there are differences in their classification between the two 
schools Ashariyya (Ash‘arite theology) and Maturidiyya (Māturīdī theology). 
Maturidiyya theologians usually divide these attributes into two groups:  
1) ṣifāt ḏātiyyah (nafsiyyah, salbiyyah); and 2) ṣifāt al-maɛānī (ṯubūtiyyah). 

                                                 
33 The commentary of the creed describes it as follows (translation after Kenny 1990), 
“Although it is small in volume, it is large in knowledge, containing all the articles of tawḥīd, 
together with decisive demonstrations adapted to anyone who has a proper use of reason”. 
34 For translations into Malay, see, e.g., Sanūsī 1883 and 1924.  
35 In preparation of this section, the author relied on Gilliot [2011] (Enc.Islam, THREE).  
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1. Ṣifāt ḏātiyyah ‘attributes of essence, essential attributes’36 
 

1) al-wuǧūd (الوجود) ‘existence’: Allah exists and His non-existence is 
impossible; 

2) al-qidam (القدم) ‘eternity without beginning; oldness; antiquity’: Allah is 
eternal without the beginning; [He is before the before. He did not 
become. He always was]; 

3) al-baqā´ (البقاء) ‘eternity/ existence without end; everlastingness, staying, 
remaining’: Allah is eternal without the end; [He is after the after, 
Eternal, He always will be]; 

4) al-muxālafah (المخالفة) (al-muxālafatu li-l-ḥawādiṯ) ‘difference from 
everything’: Allah is different from everything; [He is the Creator, 
bearing no resemblance to the created]; 

5) al-qiyāmu-bi-n-nafs(i) (القيام بالنفس) ‘self-existence/subsistence/sufficiency, 
independence from everything and everybody; taking care of oneself’: 
Allah exists by himself; [He is self-existent, without any needs]; 

6) al-waḥdāniyyah (الوحدانية) ‘oneness, being the only one’: Allah is (the only) 
one; [He is unique without partner, without resemblance, the cause of 
all. All is in need of Him, all has become by His order ‘Be!’]. 

 
2. Ṣifāt al-maʿānī ‘attributes of morality’ (lit. ‘attributes of meaning’)37 

 
7) al-qudrah (القدرة) ‘power, ability, omnipotence’ : Allah is almighty; [He is 

the Omnipotent, the Almighty One, and has power over all things]; 
8) al-´irādah (الارادة) ‘will’: Allah does what He wants; [He has absolute will: 

Allah the most high has the quality of Divine determination so that He 
does whatever He wishes and in whatever manner He wishes]; 

9) al-ʿilm (العلم) ‘knowledge, omniscience’ : Allah knows everything; [He is 
the All-knowing One: Allah the most high knows everything to such 
an extent that He even knows the secret intentions of the heart]; 

10) al-ḥayāh (الحياة) ‘life’: Allah is (always) living; [He is the Living and 
Resurrecting One]; 

11) as-samʿ (السمع) ‘hearing’: Allah hears everything; [He is the All-hearing 
One: Allah the most high hears everything]; 

                                                 
36 This group is also called ṣifāt aḏ-ḏāt (ḏāti ṣifāt) ‘attributes of essence, self’ (< aḏ-ḏāt ‘self’), 
and ṣifāt nafsiyyah (< an-nafs ‘self’, synonym of aḏ-ḏāt), as e.g. in aṣ-Ṣuɣrā. There are six 
attributes in this group. The five attributes following the first one, al-wuǧūd ‘existence’, are 
also called ṣifāt salbiyyah ‘qualities of denial’, as they “deny everything inappropriate”. 
37 These qualities are also known as ṣifāt ṯubūtiyyah or ṯubūtu ṣifāt ‘qualities of proof’. 
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12) al-baṣār (البصر) ‘sight, seeing’: Allah sees everything; [He is the All-seeing 
One: Allah the most high can see a black ant crawling on a black rock 
in the dark of the night and He can hear the sound of its moving 
limbs]; 

13) al-kalām (الكلام) ‘speech, speaking’: Allah speaks; [His manner of speech is 
unique to Him; Allah speaks without need for letters or sounds].   

 
In some sources, we find the fourteenth attribute (i.e. eighth in this group):  
at-takwīn (التكوين) ‘creating, bringing into existence’: Allah creates everything; 
all existence and actions depend upon Him [He is the Creator out of nothing of 
all things and beings].38  
 

Ashariyya theologians accept all these attributes, but they consider al-wuǧūd 
(the attribute of existence) to be special. At-takwīn (‘creation’) is considered by 
them an attribute that is possible for Allah, but not necessary. Also, Ashariyya 
theologians sometimes make two attributes for each of the ṣifāt ṯubūtiyyah: a 
noun and a corresponding adjective, or agent noun (the Arabic term is: اسم فاعل 
ism fāʿil). Thus, they speak of twenty attributes of Allah. In other Islamic 
traditions, however, it is not customary to speak of twenty attributes, but 
rather of fourteen attributes and seven ism fāʿil’s. Since the studied manuscript 
mentions the phrase ‘twenty attributes’, all twenty are listed here.39   

 
3. Ṣifāt maʿnawiyyah ‘moral attributes’40 

 
14) qādir (قادر) ‘omnipotent, able’; 

15) murīd (مريد) ‘willing’; 

16) ʿālim (عالم):  ‘(all-)knowing’; 

17) ḥayy (حي) ‘living’; 

18) samīʿ (سميع): ‘(all-)hearing’; 

19) baṣīr (بصير) ‘(all-)seeing’; 

20) mutakallim (متكلم): ‘speaking’. 

                                                 
38 The Eastern Ḥanafites rejected the distinction between eternal attributes of essence and 
temporal attributes of act. For them, the attributes of act, which they combined in a single 
notion of takwīn (‘bringing into existence’), were equally eternal and part of God’s essence. 
39 It is necessary to note, however, that although the manuscript mentions the phrase 
‘twenty attributes’, it does not make a clear distinction between them or enumerates them. 
40 The attributes in this group are thus not new, but are based on the preceding seven 
attributes of the ṣifāt al-maʿānī group. While the attributes of the previous group were 
expressed by abstract nouns, these are expressed by adjectives or agent nouns. Note that 
attributes 17, 18, and 19 are actually not ism fāʿil’s. 
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2.3. The Kabyle MS and other versions of the Sanusi creed  
 

In this section, there follows a brief comparison of the studied MS with 
other versions of the Sanusi creed. Already taking into account the length of the 
Kabyle document, it is reasonable to suggest that it is a small version of the 
Sanusi creed. Indeed, the text resembles al-ʿAqīda aṣ-ṣuɣrā (Umm al-Barāhīn) most 
closely. However, it is not an exact translation of it. In fact, it is not obvious, on 
which edition of Umm al-Barāhīn (i.e., šarḥ or matn) the Berber MS is based.41 

 
If we compare the Berber manuscript with the Šarḥ Umm al-Barāhīn, we see 

that the latter is longer and more elaborate. Since the Šarḥ version contains an 
additional commentary on the Sanusi creed, it is not surprising that it is longer 
than the Kabyle text. It is usually the highlighted lines (i.e., those that 
constitute the core of the manuscript and that are explained) that have 
parallels in the Kabyle version.  

Thus, the second line of the Kabyle document (i.e., the actual beginning of 
the text after the Bismillah) corresponds to a sentence found only after a long 
introduction in the Šarḥ text. This sentence is highlighted (in red and/or bold) 
in the Arabic version, so that it stands out from the commentary. This is true 
for the majority of other parallels: most of the sentences that are found in both 
versions, are highlighted in the Arabic text. Further, if we pay closer attention 
to the found parallels, the Berber version is more abridged), while the Arabic 
version is usually more elaborate. From this, one is tempted to conclude that 
the Berber MS is a summary of Šarḥ Umm al-Barāhīn, or that it rather 
corresponds to its plain (matn) version.  

However, this conclusion is not necessarily justified. Thus, the Berber text 
also contains sentences that are not found in the Šarḥ version. If the studied MS 
were indeed merely a summary of the Arabic original, we would find 
unparalleled  sentences only in the Arabic text. The question remains, 
however, where such unparalleled  sentences come from, if they are not found 
in either version of Umm al-Barāhīn. There are a number of possibilities here. 
First, since it is not definitively known which edition of the Sanusi creed served 
as a model for the scribe/Berber author, it is still possible that his explanation 
has an Arabic source. Alternatively, the Berber author could have added an 
explanation himself, without relying on any Arabic text. For the time being, 
this question must remain unanswered, since investigation of the exact origins 
of the studied MS falls outside of the scope of the present work.42 Suffice it to 
say here that although the Kabyle MS definitely has an Arabic origin, it is not a 
literal translation of it. 

                                                 
41 See Appendix 3 for the Arabic text of aṣ-Ṣuɣrā (Umm al-Barāhīn). 
42 For a more detailed comparison between the Berber MS and other versions of the Sanusi 
creed, see Appendix 4. 
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Besides its reduced length, another (and more striking) difference is that 
the Berber text differs structurally from the Arabic one, as demonstrated in the 
following section.   

 
2.4. Structure and summary of the text  
 

The search for parallels in the Berber and Arabic versions is further 
complicated by the fact that the Kabyle text is not structured as aṣ-Ṣuɣrā: that 
is, the order of presentation is different. In aṣ-Ṣuɣrā, after the introduction that 
describes various kinds of knowledge or judgment, we first find a complete list 
of the attributes that are necessary for Allah (some with a brief explanation). 
They are divided into three groups: 1) ṣifāt ḏātiyyah or ṣifāt salbiyyah, 2) ṣifāt 
ṯubūtiyyah or ṣifāt al-maʿānī, and 3) ṣifāt maʿnawiyyah (as discussed above). After 
the last group, the text continues with the discussion of the attributes that are 
impossible for God. These are the negative counterparts (antonyms) of the 
qualities treated above. Then, the proof of the attributes follows. With this, the 
discussion of God’s attributes finishes, and the text proceeds with the 
discussion of the attributes characteristic for messengers. These are: truth, 
honesty, and conveying [the message]. The opposites (negation of the above) 
and the proof of these attributes follow. Finally, the last part of aṣ-Ṣuɣrā is 
devoted to the explanation of the creedal statement of Islam (“there is no God 
but Allah”), and how it relates to everything mentioned above. This last part is 
missing completely in the Kabyle MS.     
 
 Apart from the omission of the last part of aṣ-Ṣuɣrā, there are other 
structural differences between the Berber and the Arabic versions. In the 
Kabyle manuscript, for example, there is no clear division between different 
groups of attributes. Furthermore and more significantly, the order of 
presentation is different. The Kabyle MS first treats all attributes of God (some 
with a brief explanation) and the three attributes of messengers, upon which 
the explanation (proof) of all of them follows. The division in the Kabyle 
version (first attributes, both of God and of messengers, then their proof) is 
thus different from that found in the Arabic version (first God’s attributes: list 
and proof; then the messengers’ attributes: list and proof).  
 
 Since the Kabyle text lacks the third part (explanation of “there is no God 
but Allah”), the entire document consists then of two parts: 1) attributes of 
God and of messengers, and 2) their proof. The two parts are separated by the 
Arabic abbreviation (اه) which stands for 'intahâ, meaning ‘end’.43  

                                                 
43 The abbreviation is written twice: اه اه. See MS 3-13. 
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Starting from 3-13 (the second part of the text), the proof of each of the 
previously mentioned attributes is given. The presentation of the proof follows 
the same model. The general scheme is given below in Table 2 (parentheses = 
variable/ optional). Table 3 presents the list of God’s attributes (“A”) together 
with their corresponding negative counterparts (“NEG.A”), while Table 4 
presents these attributes expressed by adjectives (“ADJ”). 
 
Table 2. General scheme of the proof of God’s attributes 
 
A  
NEG.A  
PROOF 
 
 
IF-THEN  
 
IF2-THEN 
THEN.FIN 
    

A iwǧeb (F ṯewǧeb, PL weǧben) i Ṛebbi, 
NEG.A fell-as ḏ lmuḥal; 
ddalil fell-as ḏ ṣṣenεa,  
imi ḏ ṣṣenεa (...) ṯella; ḏ winna i  
  ḏ ddalil ɣef Ṛebbi (yella/ ḏ ADJ i yella);
lewkan (ur illi ara ḏ ADJ),  
ilaq (ḏ NEG.ADJ i yella); 
ma (yella ḏ NEG.ADJ) (ilaq/ aḏ yili ḏ...);
ilaq iṯwedda/ ṯetwedda/ aḏ iṯweddi (ɣr) 
ṣṣenεa ulašš-iţţ. 

A is obligatory for God, 
NEG.A is impossible for Him; 
The proof of this is creation, 
since creation exists; it is that which  
  is the proof that God (exists/ is ADJ);
If (he were not ADJ),  
then (he would be NEG.ADJ); 
If (he were NEG.ADJ) (he would be...); 
This would lead to the non-existence 
of the creation. 

BUT  
   
 
CONCL 
  

Lakin a yyi-ṯenkerṭ g ṣṣenεa; 
mbeεd mi ṭṭalleyeɣ zzḡ-es/ zzeḡ-s,  
ḏ lmuḥal (...) 
i s-iweǧben i Ṛebbi ḏ A, 
NEG.A fell-as ḏ lmuḥāl,  
wa-huwa al-maṭlūb 

But you will deny me in creation. 
Later when I am looking in it, 
it is impossible (that...) 
What is necessary for God is A; 
NEG.A. is impossible for Him, 
and that is what was asked: Q.E.D. 

 
Table 3. God’s attributes and their negative counterparts 
 
 A  NEG.A  
1 lwuǧud ‘existence’ leεdem ‘non-existence’ 
2 lqidem ‘oldness’ lḥuduṯ ‘emergence’  
3 lbaqa ‘eternity’ lfana ‘end’ 
4 lmuxalafa ‘difference’ lmumaṯala ‘similarity’ 
5 al-qiyāmu bi-n-nafs ‘self- sustenance’ leftiqaṛ ‘need’ 
6 lweḥdaniyya ‘oneness’ ttaεaddud ‘plurality’ 
7 lqudra ‘power’ leεǧez ‘incapacity’ 
8 lirada ‘will’ lkaṛaha ‘unwill’ 
9 leɛlem ‘knowledge’ lǧahl ignorance’ 
10 lḥayat ‘life’ lmamat ‘death’ 
11 
12 
13 

ssemeɛ  
lbaṣar 
lkalam 

‘hearing’ 
‘sight’ 
‘speech’ 

ṣṣamam  
lεama  
lbakam 

‘deafness’ 
‘blindness’ 
‘muteness’ 
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Table 4. God’s attributes expressed by adjectives  
 
 ADJ  NEG.ADJ  
1 
2 
3 
4 
5 
6 
7 
8 
9 
10 
- 

(yella) 
aqḏim 
lbaqi  
amxalef  
lɣani  
awḥiḏ  
lqader  
lmurid  
lεalem  
lḥay 

(exists) 
‘old’ 
‘eternal’ 
‘different’ 
‘self-sufficient’ 
‘one’ 
‘powerful’ 
‘willing’ 
‘knowing’ 
‘living’ 
- 

- 
lḥadeṯ 
- 
mmeṯel 
(iffetqiṛ/ yeffetqeṛ) 
(g sin yyeḏ-sen) 
lεajez 
lkaṛih 
lǧahel 
lmeyyeṯ 

- 
‘new’ 
- 
‘similar’ 
(‘to need’) 
(‘two of them’) 
‘unable’ 
‘compelled’ 
‘ignorant’ 
‘dead’ 
-  

 
To be able to read Table 2 (which covers the entire second part of the Berber 
MS), one needs simply to substitute the necessary attribute for A (e.g., al-
wuǧūd, al-qidam, al-baqā', etc.), its opposite for NEG.A (leεdem, al-ḥudūṯ, al-fanā', 
etc.) (Table 3), and the corresponding positive adjective for ADJ (Table 4). 
There are only minor deviations. For instance, if the attribute of God is a 
feminine noun, then the form of the verb agrees with it in gender. Thus, ṯewǧeb 
is used instead of iwǧeb with al-baqā', al-muxālafah, al-waḥdāniyyah, al-qudrah, 
liradah, and lḥayat. Also, the last three attributes are treated together (ssameε ḏ 
al-baṣar ḏ al-kalām ‘hearing, sight, and speech’. In this case, then, the form of 
the verb is plural (weǧben).  
 

In the actual “PROOF-clause” following the statement that a negative 
attribute is impossible for God, it is always the world, or the creation (ṣṣenεa), 
which proves that a (positive) attribute is necessary for Him. One needs simply 
to supply the appropriate adjective from Table 4 (corresponding to the 
attribute-to-be-proven) in the gap after ddalil ɣef Ṛebbi, indicated in Table 2 by 
parentheses: (...). Only in the first case, where God’s existence has to be 
proven, the verb ‘to be’ is used instead of an adjective, so the sentence reads: ḏ 
winna i ḏ ddalil ɣef Ṛebbi yella ‘it is that which proves that God exists’. In the 
subsequent cases, the pattern is: ḏ winna i ḏ ddalil ɣef Ṛebbi ḏ (ADJ) i yella, where 
ADJ stands for the appropriate adjective from the table, e.g. ḏ winna i ḏ ddalil ɣef 
Ṛebbi ḏ aqḏim i yella ‘it is that which proves that God is old’. 

 
Similarly, in “the IF-clause”, lewkan (ur illi ara ḏ ADJ), God’s attributes 

expressed by adjectives are normally used. The first attribute is again an 
exception, but also attribute number 3. Finally, in the “THEN-clause”, the 
negative counterparts of adjectives appear. Exceptions are constituted by 
attributes 1, 3, 5, and 6.  
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The “THEN.FIN-clase” if the final “THEN-clause”. It invariably concludes 
with ‘this would lead to the non-existence of creation’. The are three minor 
variants in the manuscript: ilaq iṯwedda ɣr ṣṣenεa ulašš-iţţ; ilaq ṯetwedda ṣṣenεa 

ulašš-iţţ; and aḏ iṯweddi ɣr ṣṣenεa ulašš-iţţ. 
 
The “BUT-clause” introduces a contradiction: lakin a yyi-ṯenkerṭ g ṣṣenεa, lit. 

‘but you will deny me in creation’ (meaning: ‘but you will contradict me, 
oppose this idea, not accept this, destroy my arguments’), and continues with 
mbeεd mi ṭṭalleyeɣ zzḡ-es, ḏ lmuḥal, lit. ‘later when I am looking in it (i.e., ‘when I 
am examining the matter), it is impossible’. This clause is repeated eight times 
in the MS. It appears with attributes 1 to 4, but is not found in attributes 5 and 
6; then it reappears in attributes 7-10. 

After the “BUT-clause”, the final conclusion (CONCL) follows, expressed by 
the formula: i s-iweǧben i Ṛebbi ḏ A; NEG.A fell-as ḏ lmuḥāl, wa-huwa al-maṭlūb  
‘What is necessary for God is A; NEG.A. is impossible for Him, Q.E.D. (and that is 
what was to be proven)’. With this, the proof of the necessity of a given 
attribute for God is completed, and the proof of the next attribute starts, 
following the same scheme.44 
 

The proof of messengers’ attributes does not follow this general pattern, but 
the formula A iwǧeb (ṯewǧeb) i rrusul, NEG.A fell-asen ḏ lmuḥal (‘A is obligatory 
for messengers, NEG.A is impossible for them’ applies to them as well. (The 
verbal form ṯewǧeb (F.SG) is used in case of a feminine noun lamana.) The list of 
messengers’ attributes and their negative counterparts is presented in Table 5. 

 
Table 5. Attributes of messengers and their negative counterparts 
 
 A  NEG.A  
1 
2 
3 

ṣṣedq  
lamana  
ttabliɣ 

‘truth’ 
‘honesty’ 
‘conveying’ 

lekḏeḇ  
lxiyana  
lkitman 

‘lie’ 
‘betrayal’ 
‘concealment’ 

 
When the proof of messengers’ attributes is presented, for each of the three of 
them, there is a question: Ašu ḏ ddalil fell-asen? ‘What is the proof of this (lit. 
‘for them’)?’ To find out the answer to this question, the reader must refer to 
the actual text of the manuscript (Chapter 5). However, in order to be able to 
read the text, one first has to be acquainted with the writing system employed 
in it. The next chapter investigates this and related issues.  
                                                 
44 This pattern is interrupted only by the last three attributes that are treated together: 
hearing, sight, and speech (ssemeε ḏ lbaṣar ḏ lkalam). Here, after the statement that the 
corresponding negative attributes (deafness, blindness, and muteness: ṣṣamam ḏ lεama ḏ 
lbakam) are impossible for God, there follows a question: Ašu ḏ ddalil fell-as? ‘What is the 
proof of this?’ 
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3. Script and language 
 

In order to be able to read Berber manuscripts in general and the MS under 
investigation in particular, it is important to understand the conventions of 
Berber orthography. This orthography, in turn, must be explained within a 
larger context of the ajami writing, which is an adaptation of the Arabic script. 
The present chapter investigates these and related topics. The discussion 
proceeds from the Berber as a written language, the Arabic script, its ajami 
adaptations, the Maghrebi style, and finally, to the Berber orthography as 
employed in the studied MS.    
 

3.1. Berber as a written language 
 
Although Berber is often thought of as an oral (and not a written) language, 
this opinion can be challenged. In fact, at least at present, three writing 
systems exist for it simultaneously.45 Furthermore, Berber has been written in 
the previous centuries as well. The studied MS certainly does not belong to the 
category of the oldest Berber manuscripts. See Van den Boogert 1997 and 2000 
for the study of medieval Sous (Tashelhiyt) Berber texts and the analysis of 
their orthography. Van den Boogert claims that the first Berber language to be 
written is Tashelhiyt (Sous Berber), or a language closely related to it (vdB 
1997). He refers to the orthography employed for Berber between the 10th and 
14th centuries as ‘old orthography’, to be distinguished from the ‘new 
orthography’ used from the 16th century onwards.  

In fact, already before the Middle Ages, there are specimens of written 
Berber in another script, known as Tifinagh. This term should not be confused 
with the Neo-Tifinagh that has only recently (namely, in the 1960s) been 
developed by Kabyle activists. The traditional Tifinagh is the original script for 
some of the Berber languages (viz. the Tuareg).46 It has provided a basis for the 
Neo-Tifinagh script.47 Finally, the Latin script has been (and continues to be) 
employed for Berber as well, although mostly in the linguistic context.  

                                                 
45 See Souag 2004 for a summary of various writing systems employed by Berber. 
46 For the studies of the traditional Tifinagh and its predecessor, the Libyco-Berber script 
(also: Old Libyan, or Numidic), see Elghamis 2011, Pichler 2007, and Kerr 2010. It is not quite 
clear, when and how the “transition” from this script to Arabic occurred (cf. Ennahid 2011: 
269 and Skounti 2003).  
47 In fact, even though the shape of letters is similar, the systems as such are very different. 
New letters have been added, and (more important), vowels have separate graphemes in 
this script. Most notably, the script is written from left to right, as the Latin alphabet. Neo-
Tifinagh has become a marker of Berber identity and often appears on posters, websites, 
and so on, in spite of the fact that (at least at the moment) only a few people can actually 
read it. Very recently (in 2003), a variant of this script became official in Morocco and is 
now taught at some schools, so it might have a future. 
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As a result, the “oral Berber languages” in practice use at least three 
different writing systems (each with its own variants): Tifinagh, Arabic, and 
Latin. The choice of one of these scripts often has political connotations. 
Although Berber activists and linguists promote the use of Tifinagh and the 
Latin script (respectively), Arabic still continues to be used by many Berbers. 
The next section examines the use of the Arabic script for non-Arabic 
languages in general and for Berber specifically. 
 

3.2. Arabic script and ajami  
 
The Arabic script is an “impure abjad”, or consonantal alphabet: that is, 
consonants and long vowels are written, while consonant length and short 
vowels are generally not indicated in writing.48 This is in contrast to a “true 
alphabet”, where both consonants and vowels are represented by full 
graphemes (e.g. Greek, Latin), and an abugida, where vowels are obligatorily 
represented by means of diacritics or modification of consonants (e.g. 
Devanāgarī script used for Hindi).49  
 

The usual term for the Arabic script used for languages other than Arabic 
itself, is ajami. This term comes from Arabic ʿaǧamī (عجمي), meaning ‘foreign’ 
(i.e., ‘non-Arab’). In a broad sense, the term is used to refer to any (non-Arabic) 
language written in the Arabic script. In a narrow sense, it refers only to those 
languages that are written in Arabic outside of the Muslim world (this usage 
would thus exclude Berber). I use the term in a broad sense, thus in reference 
to any Arabic-based script. This term is especially often applied to writing 
languages of Africa, such as Hausa, although it is seldom applied to Berber.50  
                                                 
48 See Appendix 5.1 for the glossary of terms related to grammatology in general and to 
Arabic script specifically. The term abjad comes from Arabic ʾabǧad (أبجد), which in turn 
derives from pronouncing the first four letters of the Arabic script in the traditional 
(abǧadī) order. These are: ʾa, b, ǧ, and d, written respectively with ʾalif (ا), bāʾ (ب), ǧīm (ج ), and 

dāl (د ). This order is based on the order of the Phoenician script, and is similar to that of 
related (West Semitic) scripts, such as Hebrew and Aramaic. The second (newer) collating 
sequence used for Arabic is hiǧāʾī (هجائي) or ʾalifbāʾī (cf. the word ‘alphabet’). It groups letters 

by similarity of shape. Here, the first letters are ʾalif (ا), bāʾ (ب), and tāʾ (ت ). This order is more 
commonly used today, e.g, in modern dictionaries and other reference books. See Appendix 
5.2 for the comparison of the two orders and their variants.  
49 The word alphabet comes (via Latin) from Greek alphabētos, which derives from the names 
of the first two letters of the Phoenician script: alpha (alf) and beta (bet). Similarly, the term 
abugida derives from the Ethiopian name of the Ge‘ez script, named so after its first four 
letters: ’ä, bu, gi, da. The word alphabet in a broad sense can refer to all of the above 
segmental writing systems: alphabets proper, abjads, and abugidas.  
50 However, the term can be also used for Turkish (as e.g., in Boeschoten 2009) and Farsi 
(Persian). In fact, in Arabic, the word ʿaǧamī is sometimes understood as ‘Persian’.  
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However, ajami can be also used to refer to Turkish when it was written in the 
Arabic script (as e.g., in Boeschoten 2009), and to Farsi (Persian). In fact, in 
Arabic, the word ʿaǧamī is sometimes understood to mean ‘Persian’. 
 

In Africa, texts in ajami are abundant, covering a vast geographical area and 
time span. This is contrary to the common misconception that African 
languages are rarely written, and all the communication and culture 
transmissions are oral. 

The spread of ajami in Africa went hand-in-hand with the spread of Islam. In 
fact, the goal of the introduction of the ajami writing was initially to promote 
the religion. It is not surprising, then, that the content of (especially early) 
ajami texts is often religious, although later, there appeared texts dealing with 
a variety of other subjects, such as law, medicine, botany, astronomy, and 
literature. During the time of the European colonisation of Africa, the Arabic 
script was not favoured and had to compete with the Latin script. Thus, some 
of the languages that initially were written down in ajami, currently employ  
(a modified version of) the Latin alphabet. 

 
Naturally, the phonetic systems of African languages differ from that of 

Arabic. Hence, the script often had to be modified in order to fit the 
communicative needs of the local languages. There are quite a few studies 
devoted to that subject.51 Some of the many languages that were, at one time 
or another, written in ajami include: Afrikaans (as it was first written among 
the “Cape Malays”), Bambara, Berber, Fulfulde (Fula, Pulaar), Harari, Hausa, 
Kanuri, Malagasy, Malinke, Mandinka, Nubian, Somali, Songhay, Swahili, 
Wolof, and Yoruba.  

 
According to Ziadah 2008, the oldest ajami texts come from Mali (Timbuktu) 

and date from the 14th century. However, as demonstrated by Van den Boogert 
(1997 and 2000), Berber languages have been written in (a form of) the Arabic 
script for a long time as well, with the oldest examples stemming also from the 
14th century. In this period (and, in fact, until this century), Berber was written 
in the style of the Arabic script known as Maghrebi – the topic of the following 
section.  

 

                                                 
51 For a brief introduction, see, e.g., Ziadah 2008; for the use of Ajami for African languages, 
see Chtatou 1992, Hassane 2008, and Souag 2010. For the study of Ajami in relation to 
specific languages, see, e.g.; Piłaszewicz 2000, Zima 1974, Akinnaso 1996, (Hausa), Kossmann 
& Elghamis (forthcoming) (Tuareg Berber). Amadu Sajoh Bah is currently working on a thesis 
devoted to the development of the Ajami tradition for Fulfulde. On the manuscript culture 
in Muslim Africa, see also Krätli & Lydon (eds.) 2011 (especially Ennahid and Scheele in that 
volume).  
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3.3. The Maghrebi style of the Arabic script  
 

The Arabic script has many different styles of writing. The style of writing 
used in the Maghreb (western North Africa) is known as Maghrebi (also: 
Maghribi), and it is distinguished by a number of characteristic features.52 
Variants of ajami employed to write various African languages (including 
Berber) generally follow the Maghrebi style. Hence, in order to be able to read 
Berber manuscripts, one has to be acquainted with this style of writing. Below 
are discussed some of the peculiarities of the Maghrebi script (as opposed to 
the Mashreqi style common in the Middle East, or the MSA).53 
 
  The first general difference concerns the collating sequence: in the 
Maghrebi style, the characters in the alphabet are ordered differently.54  
A further difference relates to the notation of numerals. Thus, “Eastern Arabic 
numerals” (٩٠  ٨  ٧  ٦  ٥  ٤  ٣  ١٢) are usually used in the Mashreq, while, in the 
Maghreb, “Western Arabic numerals” (1 2 3 4 5 6 7 8 9 0) are more common.55 
Another general characteristic is that the Maghrebi is written with a sharp, 
pointed pen. Hence, the lines in this script are of even thickness, unlike in the 
Mashreqi (vdB 1989: 31). Further, the Maghrebi script generally employs 
different proportions than other scripts. In other words, the x- and h-height of 
letters is different. For example, letter fā’ is often bigger than usual.  
 The Maghrebi script contains some letterforms and ligatures that differ 
from the Mashreqi. The two styles also differ in their use of the diacritical 
points. Thus, the shape of the letter nūn is different, and the final nūn has no 
dot (ں). Most notably, the position of the dots on the letters fā’ and qāf differ.56  

                                                 
52 Maghreb (مغرب) is an Arabic word meaning ‘West’ or ‘(place of) sunset’. It refers to the 
countries in North Africa (Morocco, Algeria, Tunisia, Libya, and Mauritania, plus the 
disputed territory of Western Sahara). The Maghreb is often contrasted with the Mashreq 
 the term derived from the root šrq, meaning ‘East’ or ‘(place of) sunrise’. The ,(مشرق)
Mashreq refers to the large area in the Middle East, namely to the Arabic-speaking 
countries to the east of Egypt and north of the Arabian Peninsula. 
53 For the study of the Maghrebi script, see Houdas 1886, Déroche 1994, and vdB 1989. 
54 As already mentioned, the Arabic alphabet has two main collating sequences: 1) the older 
abǧadī order (cf. the word abjad), and 2) the (newer) hiǧāʾī or ʾalifbāʾī order (cf. the word 
alphabet). Each of them has two variants: the Mashreqi, and the Maghrebi. See Appendix 5.2 
for a comparison between these variants. 
55 A variant of West Arabic numerals emerged in the Maghreb around the 10th century. 
These numerals are known as the ghubar (lit. ‘sand-table’). Modern Western Arabic 
numerals, used in Europe and in most parts of the world, are the direct descendent from the 
ghubar. In the studied MS, there are only few numerals (e.g. in the phrase ‘twenty 
attributes’), and they are always spelled out.   
56 This usage is also observed in the Sahel. 
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Thus, letter fā’ is written with an above-dot in the Mashreqi (ف), and with an 
under-dot in the Maghrebi style (ڢ), while letter qāf is written with two above-
dots in the Mashreqi (ق), and with one above-dot in the Maghrebi (ڧ), as shown 
in Table 5. 
 
Table 5. Mashreqi vs. Maghrebi letters fā’ and qāf 
 

 Mashreqi Maghrebi 

fā’ ڢ ف 

qāf ڧ ق 

 
As can be inferred from the table, the Maghrebi qāf resembles the Mashreqi fā’ 
(as both are written with a single dot above). However, since Mashreqi fā’ is 
not encountered in the Maghrebi manuscripts, the two letters cannot be 
confused. On the other hand, the Maghrebi fā’ becomes more similar to the 
letter bā’ (ب), that is likewise written with an under-dot. Perhaps this is the 
reason why the letter fā’ is often bigger than usual in the Maghreb, since then 
it is sufficiently differentiated from bā’. In any case, the scribe’s goal (as it is 
the goal of any writing system) is to be clear, and hence most letters have a 
distinct shape and are usually kept apart.   
 
  A further difference concerns the way to notate the tašdīd, or gemination. 
In fact, in the Maghreb, two systems are employed for tašdīd (vdB 1989: 32). 
The conventional system is identical to the one found in the Mashreqi (i.e., a 
W-shaped šadda). A second variant of šadda is characteristically Maghrebi. 
Here, I will refer to it as “the V-shaped šadda”. This sign has different 
positional variants, depending on the vocalisation. Thus, the V-shaped šadda 
with fatḥa is written above the line, with fatḥa either on top of it, or at the side 
(as in our MS). By contrast, the V-shaped šadda with kasra is written below the 
line (and then inverted, Λ). Example: eṛ^Ṛebbi <arrabbi> in 1-3. Interestingly, in 
the studied MS (as well as in other Maghrebi MSS), the Maghrebi (i.e., V-
shaped) šadda varies freely with the W-shaped one, often in the same line or 
even in the same word (if it has two šaddas). 
 

Not only the shape of the letters and the use of the diacritics, but also the 
orthography employed in the Maghreb differs. For example, alif (indicating 
long ā) can be written in words which traditionally contain no alif in the 
Mashreqi, e.g. Maghrebi  هادا vs. Mashreqi هدا for hādā. The orthography system 
as employed in the studied MS is the subject of the following section. 
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3.4. Orthography of the studied manuscript 
 
Since there is no “standard” for writing Berber in the Arabic script, one can 
expect a considerable degree of variation in the way Berber is written in this 
script. However, the orthography employed in the studied manuscript has 
proven to be rather consistent.57 The major principles of this orthography are 
discussed in this section. In presentation of the material, Van den Boogert 1997 
and 2000 were used as an example, and parallels were drawn with the ‘old 
Berber orthography’ (‘old orth.’) and the ‘new orthography’ (‘new orth.’) as 
described in these studies. 

 
3.4.1. Word boundaries 
 

Function words can be (but are not necessarily) spelled together with the 
adjacent lexical word in the MS. Thus, prepositions are often spelled together 
with the following noun (e.g., g elḥeq <ka'lḥaq>), and the preverbal particle aḏ 
is often spelled with the verb (e.g., aḏ irǧeḥ <aḏirǧaḥ>). The spelling of the 
predicative particle ḏ is more problematic. Thus, it is usually spelled together 
with the following adjective (e.g. ḏ amxalef <ḏamxālaf>). Also, the combination 
ḏ ašu (‘what’) is often spelled as <ḏāšū>. This suggests that the particle is 
treated as part of the following word, similar to the treatment of monoliteral 
(one-consonant) prepositions in Arabic. However, the particle is usually 
spelled separately from the noun, e.g. 2-2 <ḏā 'lmuxaṣṣiṣ> ḏ elmuxaṣṣiṣ. 

Since the grapheme used to represent /ḏ/ is never joined with the following 
character, it is often difficult to decide whether the predicative particle ḏ is 
spelled separately or not. Hence, the particle is transliterated as a separate 
word when it is followed by an alif, and together when it is vocalised with a 
fatḥa. Similarly, preposition s can be spelled together with the noun, or be 
followed by an alif. In instances such as s lmuḥal <sa'lmuḥāl> (ْسَالْمُحَال), it is 
difficult to decide whether an alif (representing a schwa) belongs to the 
preposition (se lmuḥal), or to the noun (s elmuḥal). In any case, the preposition 
is here most likely written together with the noun. This is unlike the ‘old 
orth.’, in which prepositions are written separately. However, the studied MS 
is also unlike the ‘new orth.’, in that it spells possessive pronouns such as nnsen 
separately.58  
                                                 
57 Cf. 7-1 and 3-2 for a similar sentence with only slight differences in spelling, e.g., <ḏā> vs. 
<'ḏā>, <'ṣṣanεa> vs. <'ṣṣanεah>. Compare also 7-9 and 6-18 for the same phrase, the only 
difference being in the spelling of the preposition: <azkas> vs. <azzakas>. These sentences 
prove that the orthography of the MS is consistent, with differences mainly in the writing 
of alif (to represent the initial schwa) and tā’ marbūṭa, which was not pronounced. 
58 Examples: 3-9, 3-10, 3-11, and 8-6 (all spelled as <annasan>). Note, however, that the 3SG 
possessive pronoun ines is spelled together with the noun, at least in the elided form 
<asṯaslinas> es ṯesl(i) ines in 3-1.   
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3.4.2. Consonants 
 

Berber consonants (see Appendix 2 for a phoneme chart) are contrasted by 
voice, pharyngealisation, and gemination. They are often fricativised, but this 
distinction is not phonemic. Further, consonants can be labialised, but this 
distinction is marginal and normally not noted even in contemporary 
orthography. Thus, the following distinctions in Berber consonants can 
potentially be notated in script: voice, pharyngealisation, gemination, 
spirantisation, and labialisation. 

Ideally, distinct phonemes should be represented by means of different 
graphemes. The Arabic script lends itself quite well to writing Berber, as 
indeed this principle is usually observed. Below follow examples that illustrate 
the distinctions, and their exceptions.  
 

1) Voice: ت /t/ vs. د /d/, س  /s/ vs. ز  /z/, ث  /ṯ/ vs. ذ /ḏ/ 
 
Arabic script generally successfully represents the distinction by voice.  
Exception: the Arabic language does not have a phoneme /g/, and thus lacks a 
grapheme for it. Hence, Berber /g/ is represented by kāf (ك), which in Arabic is 
used for /k/ (and in Berber, also for /ḵ/ and /ḡ/), as in the ‘old orthography’. 
Examples: (1-3) g lḥeq <ka'lḥaq> (ْكَالْحَق), (7-1) g lfiraɣ <ka'lfirāɣ > (ْكَالْفِرَاغ). 

In the ‘new orthography’, /g/ is represented by kāf with three under-dots: ڮ. 
Three dots is a common device for indicating “ajami” sounds (see e.g. Souag 
2010). In fact, in one instance (1-13) in the MS, /g/ is represented by a kāf with 
three above-dots (ڭ). This grapheme is also used in present-day Morocco for 
/g/. In Algeria, however, this phoneme is written with a qāf with three above-
dots (ڨ). 
 

2) Pharyngealisation: ت /t/ vs. ط /ṭ/, س  /s/ vs. ص /ṣ/,  د /d/ vs. ض /ḍ/ 
 
In Arabic, as in Berber, pharyngealised (traditionally called “emphatic”) 
consonants are distinct from their non-emphatic counterparts, and hence are 
usually written with separate graphemes.  
Exception: in Berber, /r/ and can be also emphatic [ṛ,], although this 
distinction is marginal. Arabic script does not differentiate between /r/ and 
/ṛ/, hence <ر > is employed for both sounds (as e.g. in Ṛebbi <rabbi> in 2-16).59  
 

                                                 
59 The phoneme /ẓ/ is not encountered in the studied MS. However, it is attested in the 
Soummam MS, where it is written with zāy (ز), as in the ‘old orthography’. In the ‘new 
orthography’, this phoneme is notated with ṣād (ص) with three under-dots. 
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From the above, one might conclude that the orthography of the studied MS is 
closer to the ‘old orth.’ than to the new one. However, the next emphatic 
consonant contradicts this conclusion. Thus, the phoneme /ḍ/ is represented 
by ḍād (ض) (see e.g. lmuḍerres, lɛereḍ), as in ‘new orthography’. In the ‘old 
orthography’, this phoneme was represented by ṭā’ (ط) or sometimes by ẓāʾ/ḓāʾ 
 This can be explained by the fact that ḍād was not pronounced as /ḍ/ at .(ظ)
the time when the old orthography was designed, but was used for an 
interdental or lateral fricative (vdB 2000: 363). 
 

3) Gemination: ب /b/ vs. ّب /bb/  

 
Gemination is phonemic in Berber. Although geminated consonants do not 
have separate graphemes in Arabic, they can be represented by means of tašdīd 
(šadda; cf. above under ‘Maghrebi script’). Since the studied MS contains the 
taškīl (diacritics), the identification of the geminated consonants is not 
problematic, and there are numerous examples.   
 
However, šadda is not always found where one expects it. Thus, in (4-4), the MS 
reads <aṯidiswaǧḏan> for ṯ-id-issweǧḏen. See also <ayas> for (e)yes-s in 2-10. 
Here, there is only sukūn and no šadda on s. Contrast with (e)yyes-sent in 2-15 
(with šadda on s). There are other forms where šadda is expected, but not 
written, e.g. a ṯ-ide-ss-wejḏent in (2-11). 

How can one explain the omission of šadda in cases such as <ayas>? In fact, 
two different phenomena are at play here. First, it might be a phonetic matter: 
geminated consonants can sometimes be realised as plain consonants. The 
speaker might not always be able to recognise a geminate. Thus, we find the 
spelling <alḥaq> elḥeq in 1-3; <ayas> is apparently another example. Geminates 
are usually written as such when they are followed by a vowel, and as plain 
consonants when followed by another consonant. Apparently, the latter 
context makes it difficult for the speaker to recognise the geminate. 

 
There is, however, another explanation possible, which has to do with 

spelling conventions rather than with phonetics. In Arabic orthography, the 
signs šadda and sukūn can never be combined, as a geminated consonant is 
always followed by a vowel. By contrast, in Kabyle, a geminated consonant can 
be followed by another consonant. In these cases, the MS writes a šadda with a 
“dummy fatḥa” in order to comply with the Arabic spelling rule, but this fatḥa 
does not in fact represent a vowel. See, e.g., <ɛallaqant> for ɛellqent in 2-10, 
<annasan> for ennsen in 8-6, and <ballaɣantid> for bellɣen-t-id in 8-11. 

To summarise, there are two solutions when a geminated consonant is 
followed by another consonant: either the sukūn is written, and the šadda is 
omitted, or the šadda is written, and a “dummy fatḥa” is introduced. 
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4) Fricativisation (spirantisation): ت /t/ vs. ث   / ṯ/, د /d/ vs. ذ /ḏ/ 
 
Some fricatives that exist in Berber also exist in Arabic, and hence can be 
represented by separate graphemes. The exceptions are the fricative 
counterparts of /k/ and /g/ (viz. /ḵ/ and /ḡ/), that do not have a separate 
grapheme. In fact, all these four sounds are represented by the same letter (ك). 

Examples: (1-8) aḵeččum <akaššūm> (ْاَكَشُّوم); (7-1) i ḏḡes <iḏkas> (ْاِذْكَس). 
In Berber, unlike in Arabic, fricativisation is usually predictable. 60  Hence, the 
notation of fricativisation can be seen as an example of “over-representation”. 
In fact, in modern dictionaries and grammars of Kabyle (that employ a Latin-
based alphabet), fricativisation is normally not indicated in writing. 
 

5) Labialisation 
 
Labialisation, by contrast, can be found in modern Berber texts (noted as a 
superscript w, e.g. bw), but was not encountered in the studied MS. A possible 
instance where one could expect to find a labialised consonant in the MS, is 
represented by ṯeqqel, a form of the verb qqwel in (3-14). However, it is written 
as <ṯaqqal> without any marker of labialisation. Again, the omission of 
labialisation does not cause any problem for the interpretation. 
 

6) Fricative /j/ [ʒ] vs. affricate /ǧ/ [dʒ] 
 
The Arabic script lacks a grapheme for the fricative sound /ʒ/ (transcribed 
with j; in other transcription systems also as ž). It is represented by ǧim (ج), as 
in the ‘old orthography’. Example: (2-2) wejḏent <waǧḏant> (ْوَجْذَنْت). The same 
grapheme is employed for the affricate /ǧ/ in the related word lwuǧud 
<alwuǧūd>. Since [ǧ] and [j] are not distinct phonemes in Berber, the use of the 
letter ǧim for both of them does not impede understanding. 
 

7) Affricates 
 
Affricate /č/ (IPA [tʃ]) does not have a grapheme in the Arabic script. In the 
studied MS, it is written by means of šīn (ش), as in (1-8) aḵeččum <akaššūm> 

 .’entering’; this verbal noun is derived from the verb ḵšem ‘enter‘ (اَكَشُّومْ)

                                                 
60 Generally, consonants are spirantised in Kabyle. Their non-spirantised (occlusive) 
variants almost always occur in predictable environment. See KNZ: 18. Thus, /k/ is 
occlusive after f, b, s, l, r, n, ḥ, š, ε; /g/ is occlusive after b, j, r, z, ε and sometimes n; /d/ and /t/ 
are occlusive after l, n; /b/ is occlusive after m. Letters b, d, g, k and t can have two 
pronunciations. 
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Affricate /ţ(ţ)/ (= IPA [ʦ]), which in Kabyle comes historically from the 
geminated /tt/, is usually written by means of tāʾ with a šadda (ّت), e.g. (1-13) 

iţţilin <ittilīn> (ْاِتِّلِين). It can probably also be phonetically realised as voiced [ʣ], 

e.g. in (1-6) iţţzeyyiḥen <itzayyiḥan> (ْاِتْزَيِّحَن). 
This affricate is often encountered in the Berber imperfective marker (as in 

the above examples). It can also be a result of assimilation of the predicative 
particle (ḏ) with the following /ṯ/, as e.g. in (2-1) eţ^ţinna <'ttinna > (َّاتِّن), 
resulting from the underlying ḏ ṯinna. It is interesting to note that assimilation 
is written in the MS, unlike in the modern dictionaries and grammars.61  

 
To conclude this section on Consonants, overall, the Arabic script seems to 

be quite well-adapted to write Berber sounds. The major distinctions (by voice, 
pharyngealisation, and gemination) can easily be represented by the Arabic 
script. There are a few discrepancies, and several sounds may be considered 
“underrepresented” while others “overrepresented”, but on the whole, the 
system is logical, and consistent. Following is a discussion of the notation of 
the vowels.  
 

3.4.3. Vowels 
 
Both (Classical/ MSA) Arabic and Berber have three phonemic vowels: /a/, /i/, 
and /u/. Those vowels are referred to as “plain” vowels. Additionally, Berber 
has a central vowel [e] (schwa), that is probably not phonemic, but which 
facilitates the pronunciation of a group of consonants. 

The Arabic language makes a distinction between long and short vowels, 
while in Berber, this distinction is absent. Since the Berber vowel system is 
simpler than Arabic, the Arabic script adapts easily to the notation of Berber 
vowels. Below are summarised the principles of vowel notation in the studied 
manuscript. It must be noted, however, that a different system is used for the 
notation of vowels in Arabic loans, that are written etymologically as long or 
short, even though the contrast does not survive in Kabyle pronunciation.62  
 

First of all, in the studied MS, vowels are generally indicated by means of 
vocalisation (or spelled plene), even though the traditional Arabic script is an 
abjad, i.e., a consonantal script, and vocalisation is used only infrequently and 
in certain contexts. The script of the studied MS can thus be rather classified 
as a “vocalised abjad” (see the following section for more details).  

                                                 
61 On assimilation and other issues of morphophonology, see further Chapter 6. 
62 See below for a (sometimes rather problematic) distinction between Arabic, Berber, and 
Berberized, and how it relates to spelling. 
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Medial and word-final vowels /a/, /i/, /u/ are written with the ḥarakāt 
(diacritics used to mark vowels): fatḥa, kasra, ḍamma, sometimes (but not 
always) followed by the ḥurūf al-madd (letters of lengthening): alif, yā’ and wāw. 
Example: (3-4) isla-yas <islayas>. The presence/ absence of ḥurūf al-madd might 
have to do with the vowel stress.63 More often, however, letters of lengthening 
are used in Arabic loans (etymological spelling), while vowels in native Kabyle 
words are written short.64 The schwa and (unstressed) /a/ can thus be written 
in the same way. In the ‘old orth.’, medial vowels are consistently followed by 
the ḥurūf al-madd. 

As follows from the above, a word-final u can be indicated by the presence 
of ḍamma on the preceding consonant alone, or by a ḍamma plus a wāw. 
Sometimes we find variation in the spelling of the same word, e.g., ḏ ašu <ḏāšū> 
in 1-6, and <ḏāšu> in 1-12. In the ‘old orth.’, the word-final wāw (representing 
either u or w) is usually followed by alif al-wiqāya (ْا). This usage of alif al-wiqāya 
is found only occasionally in the studied MS (e.g., <ašū'> in 8-3). 
 

Word-initial vowels are marked by the appropriate ḥarakāt on the alif, 
without following ḥurūf al-madd.65 Example: (1-7) i ḏḡes <iḏkas> (ْاِذْكَس), (11-1) 

asekkuḏ <asakkūḏ> (ْاَسَكُّوذ). Word-initial schwa and /a/ are thus always written 
in the same way. This is again different from the ‘old orth.’, which employed 
both an initial alif and the ḥurūf al-madd.66 
 
Problem of fatḥa and of schwa 
 
Fatḥa can represent both [a] and the central vowel [e], as e.g. in (8-5) fellasen 
<fallasan>. Even when used with the following alif, it can still represent [e], as 
in the spelling of the predicative particle ḏ(e) <ḏā> or the preposition s(e) <sā> 
when followed by a sequence of two consonants (cf. Chapter 6). Fatḥa + alif 
probably also represent [e] in originally Arabic words, where alif is used as a 
“chair” for hamza, e.g. <'lālwān> for lelwan (from Ar. al-'alwān), <'lākwān>  
lekwan (<al-'akwān), <'lāfɛāl> lefɛal (<al-'afɛāl), <'lāsbāb> lesbab (<al-'asbāb), etc.  

                                                 
63 Further, there is a probably a tendency to avoid a sequence of two identical graphemes, 
i.e., two wāws (for wu, uw), or two yā’s (yi, iy). Thus, examples of two successive wāws or yā’s 
are not encountered in the MS. In (3-17), yiwen is written as <yiwan> (ْيِوَن). 
64 Exception: the negative particle ara is spelled with a final alif in (3-6) <arā>. It appears 
without a final alif in (2-17), although the phonetic environment is the same. 
65 In old orth., word-initial vowels are marked with the madda (آ). This use of madda is 
derived from the Maghrebi style (which differs from the Mashreqi style). 
66 The only instance in the MS where initial alif is followed by yā’, is in 1-6 (ْاِيتَّاغ). However, yā’ 
here is probably not employed as a letter of lengthening, but rather as an approximant. 
Hence, it is transliterated as <iy.tāɣ> and not as <ītāɣ>, and transcribed as i yeţţaɣ. 
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I chose to transcribe these words with e and not with a in spite of the presence 
of the alif, since alif here is merely a spelling convention of Arabic: it does not 
represent a long vowel in Arabic, and hence probably does not represent a 
plain vowel a in Berber. 
 

Initial [e] is written with alif + fatḥa (َا ), which is the same as the 
representation of the initial /a/. In this case, alif is neither transliterated nor 
transcribed as a long vowel (<ā>). Examples: the spelling of the predicative 
particle (e)ḏ <aḏ> or the preposition (e)s <as> when followed by a CV- (as 
opposed to CC-) sequence, or the spelling of the word-initial schwa of the 
Arabic article (<alwāǧab> for elwaǧeb).    

The use of fatḥa to represent schwa in the studied MS resembles the ‘old 
orthography’ rather than the ‘new orthography’: in the ‘new orthography’, 
this vowel is not represented, while fatḥa is used exclusively for /a/. The 
notation of schwa in the ‘old orthography’ is justified, since (as suggested by 
vdB 1997 and 2000) at that stage, this vowel was phonemic. In present-day 
Tashelhiyt Berber, schwa is not a phoneme, and, in fact, it is often not even 
pronounced. However, it is pronounced in Kabyle, although its phonemic 
status remains questionable. 

 
Now that we are familiar with the major orthographic principles employed 

in the studied MS, the next question emerges: can this writing system be still 
considered an abjad, given the fact that it represents vowels? The next section 
deals with this question specifically.67 

 
3.5. Alphabet, abjad, or abugida? 

 
Before trying to characterise the writing system of the studied MS as an 
alphabet, abjad, or abugida, it is useful to define these terms (cf. Section 3.2). 
The word alphabet (in its usual, broad sense) can actually encompass both 
abjads and abugidas in it. The word alphabet in a narrow sense (a true alphabet, 
or alphabet proper) refers to a writing system, where each phoneme, whether a 
consonant or a vowel, is represented by a basic grapheme, and where (ideally) 
there is a perfect correspondence between letters and phonemes. In practice, 
however, this correspondence is not always strict (as, e.g., in English).68 
Examples of alphabets include Greek and Latin. 

                                                 
67 The author thanks Maarten Kossmann, Lameen Souag, and Dmitry Bondarev for sharing 
their thoughts on this subject. 
68 The reader may recall the famous example of ghoti, meant to illustrate irregularities of 
English spelling. The word is to be pronounced as ‘fish’ /fɪʃ/: gh stands for /f/ as in tough, o 
stands for /ɪ/ as in women, and ti stands for /ʃ/ as in nation.  
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An abjad, by contrast, is a consonant-based writing system, in which each 
symbol stands for a consonant, while the vowels are not indicated in script and 
thus must be supplied by the reader.69 West Semitics scripts (“alphabets” in a 
broad sense) are, in fact, abjads, e.g., Phoenician, Arabic, and Hebrew. 
However, within abjads, as well, a further distinction can be made between 
“pure abjads”, where only consonants are represented, and “impure abjads” 
that allow for vowel-marking. This typically happens by means of vocalisation, 
called ḥarakāt in the case of Arabic, and nikkud for Hebrew. Hence, both Arabic 
and Hebrew, and, in fact, all presently existing abjads, are not pure abjads. (An 
example of a pure abjad is the Phoenician script, now extinct). 

 
Finally, an abugida may be placed on the continuum between an abjad and 

an alphabet proper, since it is a consonant-based writing system that marks 
vowels obligatorily, but secondary (i.e., not by means of basic graphemes). 
There are numerous examples, such as the large Brahmic family of scripts 
(including Brahmi, Burmese, Devanagari, Gujarati, Khmer, Lao, Tamil, Thai, 
and Tibetan, among others), but also the Ge‘ez script (also: fidäl/ fidel; used for 
several languages in Ethiopia and Eritrea), from where the term abugida in fact 
originates. 70 

 
Coming back to the writing system of the studied MS, the question is: how to 

characterise it? Obviously, it is not an alphabet in a narrow sense, since it does 
not represent vowels systematically by means of basic graphemes. It is also not 
a pure abjad, since it does not mark consonants exclusively. Does that make it 
into an abugida? For this, let us consider the differences and similarities 
between a vocalised abjad and an abugida. 

 
The major similarity between the two types of writing systems is that both 

are consonant-based, and vowels in both scripts are written only secondarily. 
However, there are also differences. First (and most important), in abugidas, 
vowels are written obligatorily. From the studied MS alone, one cannot 
conclude whether vowel notation was obligatory in all Berber MSS, or not. 
However, if we examine other Berber MSS from the Lmuhub Ulahbib library, 
such as KA 21 and the Sommam, it appears that they are either not vocalised 
(KA 22), or vocalised only partially (Soummam). In a real abugida, notation of 
vowels cannot be omitted. 
 
                                                 
69 The term is coined by Peter T. Daniels. Abjads are otherwise known as consonantal 
alphabets. 
70 This term is likewise coined by Peter T. Daniels. Another term one might encounter is 
alphasyllabary (William Bright) that reflects the fact that this type of writing shares some 
features with an alphabet [proper] and with a syllabary. In a syllabary, each grapheme 
stands for a syllable (such as CV, but V alone, and other permutations are also possible).   
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A further difference is, that in the case of KA 21, vowels can be ocasionally 
written with basic graphemes (namely, with “letters of lenthening”) rather 
than with diacritics (e.g. <ašū> vs. <ašu>).71 In this case, original consonantal 
graphemes are used for the notation of vowels. In abugidas, that does not 
normally happen. 

Further, even if we posit that vowel notation was obligatory in all Berber 
MSS, and even if we imagine that this always happened by means of diacritics 
only, this does not make the writing system in question a real abugida yet. 
There are further differences between the two types of scripts. Thus, in 
abugidas: 
     

- vowels are often written through modification of consonant letters; in 
other words, there are changes in the form of the letter itself; 

- one can speak of a default or inherent vowel (i.e., consonants each have 
an inherent vowel which can be changed to another vowel or muted by 
means of diacritics);  

- one often encounters the so-called ligatures, or conjunct letters: symbols 
that indicate that two (or more) consonants occur together without an 
intervening vowel.72 

 
There are other differences. Thus, already if we consider the “size” of the 
script (i.e., the inventory of its graphemes), it is usually larger for abugidas, 
since consonantal letters bearing different vowels are counted separately. The 
script of the studied MS, by contrast, hardly contains 28 graphemes (the letter 
ẓāʾ (ظ) is never used). Hence, already judging by the size of the script in 
question, it should rather be classified as an abjad than an abugida. 
 

Another (although, not the strongest) argument to not classify the script in 
question as an abugida, is the fact that in most abugidas (inclduing the Ge‘ez 
script), letters are written from left to right, unlike in the studied MS. 
However, this characteristic feature of abugidas could also have to do with 
history rather than with the system as such. 

 
                                                 
71 Interestingly, this word has a variation in spelling. Thus, it appears as <ašu> (ُاَش) with a 

ḍamma in 1-18, as <ašū> in 1-6, and as <ašū'> (اَشُوا) in 8-3, with a “profilactic alif”. This 
variation shows that the scribe did not treat vowels as consonants, hence variation in their 
representation.  
72 It has to be noted, however, that the presence of ligatures alone does not make the script 
into abugida, and ligatures are also encountered in other types of script (including abjads, 
alphabets proper, and also syllabaries, such as the cuneiform script used for Sumerian and 
Akkadian). In fact, there are ligatures in Arabic script, too, but these are of quite a different 
type, and they do not have a function to show that two consonants occur without an 
intervening vowel. 
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Notwithstanding all of the above, the boundaries between different types of 
scripts (and especially between the three types of segmental scripts: alphabets, 
abugidas, and abjads), are not always clear. Thus, Kurdish uses Arabic script, 
but writes the vowels obligatorily, and with full letters. Hence, it is a true 
alphabet. Ge‘ez, from where, ironically, the term abugida comes, has in fact 
evolved from an abjad. At present, some would perhaps even classify it as a 
syllabary, since the base form of the letter may be altered depending on the 
vowel. In other words, the diacritics have been fused to the basic consonant 
graphemes, so that the resulting graphemes have to be learned separately.  

To make the story even more complicated, there are, indeed, some 
similarities between vocalised abjads and abugidas, such as: 

- zero vowel, or a vowel-cancelling mark: a device that indicates the lack 
of a vowel (viz. sukūn in Arabic, and virama in Hindi); 

- zero consonant letter (used when a vowel is not preceded by a C-) and  
distinct initial vowel letters; this can be compared to the use of the alif.73 

 
Hence, while abugidas can be considered an intermediary between abjads and 
syllabaries, vocalised abjads can be seen as an interim step between a true 
abjad and an abugida. 

It must be clear by now, that there are borderline cases, and the studied MS 
can be seen as one of them. It cannot be called either an abjad of the Arabic-
type, or an abugida of the Devanagari-type, but, rather, a vocalised abjad. 

Interestingly, it is still a debatable question, whether the Arabic script itself 
should be considered an abjad, since vowels can be and sometimes are encoded 
in Arabic, too.74 Hence, the Arabic script itself is a continuum between a pure 
abjad and an abugida. 

 
 There are several other issues that distinguish ajami systems from 

abugidas. Here, the questions are: what phonological elements does the script 
represent? how is it created?; and how is it processed?75  

As has been mentioned, in ajami, the omission of vowels is possible. In the 
studied MS, unvocalised words appear as catchwords. Further, the same word 
can either be spelled with full vowels (plene), or with vocalisation (e.g. <ṣṣifaṯ> 
vs. <ṣṣifāṯ>), thus showing a certain freedom in vowel notation. It would be 
interesting to investigate, whether the reader perceives this difference. 

                                                 
73 In the studied MS, initial a, i, u are represented by alif with an appropriate vocalisation. 
74 In the present context, vocalised Arabic is used in the Qur'an; as teaching material for 
children or foreign students; and in poetry. See also Ratcliffe 2001 for a treatment of 
Japanese kana and the Arabic script as representing moras.  
75 Regarding the first question, see Bondarev (forthcoming). The author shows how “long 
vowels” or “consonants” are used for suprasegmental features (viz., tone) in Kanuri/ 
Kanembu and in Hausa, e.g., waw + ḍamma = /ú/ or /û/. 
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The above arguments make it clear, that the ajami script as treated in this 
study does not fit neatly into any of the above categories. It differs from 
abugidas in a number of ways, while it has also become different from the 
Arabic system, from where it comes historically. 

Of course, a script classification should be based on the system rather than 
on form. In this regard, it is comparable to language classification in 
morphological typology as isolating vs. synthetic. Thus, Indo-European 
languages stem from the same origin and in historical linguistics, they are 
treated as one group. In linguistic typology, however, these languages are 
classified in different groups according to their morphological properties. 

In linguistic typology, it has become customary to speak of a linguistic 
continuum. At the end of this continuum, there are extremes, such as “purely” 
isolating and “purely” synthetic languages. However, many will be in-between, 
tending more to one side or to the other. Thus, on the continuum from abjad 
to a syllabary, Ge‘ez script tends more in the direction of a syllabary, than, for 
example, the Devanagari script. Furthermore, within each writing system, 
there may be exceptions.76  

To conclude, there is no strict division between these different systems, and 
all kinds of transitions are possible. One can rather speak of a continuum from 
one type of writing system to another, comparable to a linguistic continuum 
from one type of language to another in morphological typology. 

 
The next question is, how useful this typology is, and how much importance 

should be assigned to questions pertaining to the type of script (abjad vs. 
abugida), or to the type of language (isolating vs. inflectional, SV vs. VS, etc). 
Does it matter very much, whether we call a script an abjad, an abugida, or an 
alphabet proper? In my view, it is more productive to see ajami as a borderline 
type. Further, it is interesting to investigate, how the original Arabic script is 
modified in different cases, in order to fit phonological systems of other 
languages. In some cases, “long vowels” are used to indicate short vowels of 
the target language. In other cases, the same “long vowels” are used for 
suprasegmental features (as, e.g., in Kanuri/Kanebu). Here, the questions are: 
1) how was Arabic script modified; and 2) why was it the case? 

In this author’s opinion, there is very often a link between the language and 
the script. Thus, ideographic (or, more accurately, logographic) writing 
systems are more suitable for writing East Asian languages, such as Chinese.77 

                                                 
76 For example, in Cyrillic alphabet, letters я, ю, and ё (pronounced /ja/, /ju/, /jo/, 
respectively) represent syllables, but have nothing in common to indicate that there is a 
shared sound /j/. 
77 Ideograms are graphemes that represent an idea or a concept, while logograms represent 
words or morphemes. Chinese includes both ideograms and logograms, and also some 
phonetic elements. In any case, writing is separated from pronunciation, which has its 
advantages and disadvantages. 
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This is, first of all, due to the fact that most of these languages are analytic. 
Further, there is an extralinguistic factor that favours the use of a logographic 
system in China. Thus, it allows speakers of different varieties to communicate 
in writing. 

Abjad, on the other hand, is more suitable for writing Semitic languages, 
such as Arabic and Hebrew, where vowels can be supplied by the reader. 
However, the same system is not as suitable for a European language. This 
might have been the major impulse for the advent of an alphabet (proper) 
itself, as it emerged in Greece when the Greek alphabet derived from the 
Phoenician abjad. It is not surprising, then, that the Arabic abjad has often 
developed in a true alphabet (as in Kurdish), or into a vocalised abjad (as in 
Kabyle Berber ajami). 

 
Apparently, the Berber scribe of the studied MS felt the need to represent 

vowels, even though these were not usually represented in contemporaneous 
Arabic MSS. The question remains: why is this the case? Would the author have 
been writing the full vocalisation because it was necessary for the reader to 
understand the meaning clearly, or because of calligraphic conventions (that 
were by that time established in Berber)? There is no definitive answer to this 
question. Moreover, it is related to another question that also has not yet been 
resolved: the origin of the Berber orthography.   

 
3.6. Origins of Berber orthography  

 
Before concluding this section on Berber orthography, there are two questions 
to address that have not yet been investigated: when and where did this 
orthography first come into use? It should be noted that neither of these two 
questions can be answered with certainty.  
 

For a hypothesis regarding the possible time of the origin of the ‘old Berber 
orthography’ (for Tashelhiyt Berber), see Van den Boogert 1997 (122-124). If 
one compares the old and the new orthographies, both employ the ḥarakāt 
(vocalisation) for writing vowels, but not in the same way. In the new 
orthography, the use of ḥarakāt is essential, while in the old one, it is used in 
addition to ḥurūf al-madd (letters of lengthening), and hence can be omitted.  

 
According to Van den Boogert, this can be seen as an indication that the old 

orthography was originally designed to be written without the ḥarakāt. The 
author concludes that, in this case, the orthography must have come into 
being before the use of diacritics (taškil) was developed, which happened in the 
second half of the 8th century. 
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If this is true, then the invention of the old Berber orthography, known 
from the texts from the Almohad era (starting from the 12th century), predates 
that era by several centuries.78 

However, one should not exclude other possibilities. Thus, the use of ḥurūf 
al-madd might be an indication that at this point, Berber still had a vestigial 
length contrast in vowels. Another possibility is that the old orthography 
came into being not necessarily before taškil emerged, but rather before taškil 
became widespread, or before it reached North Africa. In fact, there are many 
possibilities to be considered, which means that this question cannot be 
considered resolved yet. 

 
The second question (where did the Berber orthography originate?) can be 

also formulated as follows: which Berber language was written first? 
According to Van den Boogert, the first Berber language to be recorded is 
Tashelhiyt (Sous Berber), or the language variety which is closely related to it. 
Another candidate could be a Berber language spoken in the eastern part of 
the Maghreb (in the Djebel Nefousa in Libya). 

 
 The issue of the origin of Berber orthography remains uncertain. Additional 
material has to be studied before one can say anything with certainty. What is 
apparent, however, is that the Berber language obviously had a literary 
tradition. Although old Berber texts are scarce (or as yet unknown), such texts 
certainly existed, since a standardised writing system cannot exist without the 
texts.  

 
Returning to the orthography of the studied MS, it appears to be logical and 

consistent. One observes how a foreign (Arabic) script is used to represent 
phonemes that exist in Berber and that do not exist in the original language of 
writing (e.g. /g/, /ḡ/,/ḵ/, /j/, /ţ/, and /č/). Cross-linguistically (or, across the 
writing systems of the world), there are two strategies to solve this problem: 

 
1) an existing symbol from the borrowed script is chosen that represents 

the nearest equivalent to the phoneme in question (most typically, this 
will be its voiced or voiceless counterpart); e.g. /g/ written with <k>; 

2) (mostly at a later stage) a separate letter is formed, usually on the basis 
of the existing letter (used at stage 1) by means of diacritics. 

 
                                                 
78 We know of only one Berber text written before taškil came into use: Qur’an of Barɣawāṭa 
(revealed in the year 177 A.H./793). The scriptures have not survived, but are mentioned in 
later sources. In the 8th century, parchment was the preferred writing material, and 
unvocalised Kūfic script was used for religious texts. The use of ḥurūf al-madd (representing 
long vowels in Arabic) was necessary to represent Berber vowels in order to make the text 
legible. The use of alif al-wiqāya was also necessary to indicate word boundaries. 
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Following this universal tendency, Berber phonemes missing in Arabic, are 
represented by their nearest counterparts from the Arabic script. The studied 
MS consistently uses kāf for /g/, while the same symbol is also employed for 
/k/. In one instance, /g/ is represented by kāf with three under-dots (ڮ). 

If one looks at the spelling of the vowels, it is clear that the system used in 
the studied MS is different from the Arabic system. Most significantly, the MS 
under investigation is written with full vocalisation. Also, it actually employs 
two systems for the notation of the vowels: one used for the Arabic loans 
(“pure” or “Berberized”), where long vowels are preserved (at least in 
spelling), and the other for the notation of “native Berber words”, where 
vowels are usually written short. The next section is devoted to a rather 
problematic distinction between Arabic, Berber, and Berberized. 
 

3.7. Arabic, Berber, or Berberized?  
 
The first question that immediately comes to mind when one glances at the 
studied MS, or in fact at any other MS written in the Arabic (or ajami) script is: 
“What language is it written in?”. Is it an Arabic text with some Berber words, 
or is it a Berber text with a few Arabic words, or is it a well-balanced mixture 
of the two? In fact, the majority of the manuscripts from the Berberophone 
area are actually written in the Arabic language. Sometimes they contain 
Berber names, words, and sentences embedded in the Arabic. The studied MS, 
however, presents a text written predominantly in Berber.  
 

Mr. Mechehed conducted a statistical study of the words in the manuscript 
(see the e-corpus website and Mechehed 2007a). He concluded that the text 
contains 155 Arabic words, 626 Berberized Arabic words, and 280 Berber 
words, or 14,61%, 59%, and 26,39%, respectively (1061 words in total). This 
study is not unproblematic, however, and raises many questions. First, how 
does one define a “word” (see the issue of “token” vs. “type” above)?79 Second, 
how does one decide what is pure Arabic, and what is a Berberized form? Is the 
spelling the only criterion? It might well be the case that the word is spelled 
exactly as it should be spelled in Arabic, but pronounced in a Berberized way. 
On the other hand, the reverse can also be the case:  i.e., it is possible that a 
word is spelled not entirely according to the Arabic rules, but pronounced as 
in Arabic. Even “pure Berber” words are sometimes questionable, since many 
Berber words originally come from Arabic. Do we then count such words as 
Berber or Berberized? To conclude, this three-fold distinction among Arabic, 
Berberized, and Berber is not always definitive or easy to make.  

                                                 
79 In other words, does each individual occurrence of a word count (“tokens”), or is every 
lexeme counted only once (“types”)? Does it matter if the word is encountered several 
times in the same or in different forms (e.g. the same verb with different PNG-marking)? 
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In the beginning, this author tried to verify Mechehed’s findings, and 
therefore also maintained the division of words into separate categories 
according to the language.80 However, this distinction was later omitted from 
the Transliteration and Transcription. Words are labelled as Arabic (“Ar.”), 
Berber (“B.”), and Berberized (“Bz.”) only in the glossary. Even then, it is not 
possible to claim that there are always strong arguments for putting a certain 
word in a certain category. 
 

1) Borderline cases: Arabic or Berberized? 
 
Some of the problematic cases include, for example, the omission of tašdid 
(gemination) in the manuscript. Thus, in Arabic orthography, words such as al-
ḥaqq, aš-šarr, and al-maḥall should be spelled with a šadda on the final 
consonant. However, in the examined manuscript, they are written with a 
sukūn (<'lḥaq>, <'ššar>, and <'lmaḥal>, respectively). The question is: are these 
words Berberized only in spelling, or also in pronunciation? In other words, 
should they be pronounced with a single or with a double consonant (lḥeq or 
lḥeqq, ššer or ššerr, lmaḥel or lmaḥell)? There is no conclusive answer to this 
question. The choice was made to transcribe such words with a single 
consonant, keeping in mind that the other option is also possible. 
 

In addition to the omission of tašdid, there are other issues that can be 
debated. Thus, hamza is also often omitted, e.g. al-baqā'/ lbaqa <albaqā>. Here 
again, it can be an issue of spelling or pronunciation, and again there are two 
possibilities for transcription. The decision was made to transcribe these 
words without a hamza.  

The use of fatḥa to represent both a short [a] and a schwa [e] also leads to 
ambiguity. For some words, from the spelling alone, one cannot deduce 
whether the word is Berberized in pronunciation or not. Examples include: al-
mukallaf/ lmukellef <'lmukallaf>, al-qidam/ lqidem <alqidam>, aš-šaffāf/ ššeffaf 
<aššaffāf>, al-ɛaraḍ/ lɛereḍ <'lɛaraḍ>, xamsa/ xemsa <xamsa>, and so on. 

It is also not certain whether Arabic long vowels are preserved in 
pronunciation in cases such as al-muḥāl/ lmuḥal <almuḥāl>, al-wuǧūd/ lwuǧud 
<alwuǧūd>, al-kaṯīf/ lkaṯif <alkaṯīf>, aṭ-ṭuɛūm/ ṭṭuɛum <'ṭṭuɛūm>, and the like.  
 

One and the same word can be spelled differently in the manuscript. This 
might be an indication that in one instance it is Berberized, and in the other 
not. Sometimes, there is an explanation for this. Thus, one finds a Berberized 
spelling (and pronunciation) when the word is part of a Berber phrase, and a 
pure Arabic spelling (and pronunciation) when it is part of an Arabic phrase.  

                                                 
80 Thanks are due to M. Kossmann and N. van den Boogert for their advice to give up this 
strict division. 
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For example, the word lefɛal is Berberized in 1-15 and in the beginning of 2-8, 
where it is part of a Berber phrase and where it follows the Berber preposition 
g. However, it occurs in its pure Arabic form l-'afɛal further in 2-8, where it is 
part of Arabic phrase and where it follows Arabic preposition fī.  
 

In other instances, however, a difference in spelling does not necessarily 
reflect a difference in pronunciation. Thus, the word aḏ-ḏāt/ḏḏaţţ is spelled 
<'ḏḏāt> in 1-5, 1-17, 2-1 etc., and <'ḏḏat> in 3-2. This may be an indication that 
in the pronunciation of the scribe, the distinction between long and short 
vowels in Arabic is lost. In this case, Arabic words are spelled with long vowels 
simply because they are spelled so in Arabic (etymological spelling). 

 
A given word can also be spelled in the same way, but be part of an Arabic 

phrase in one instance, and a Berber phrase in the other. The word aḏ-ḏāt/ 
ḏḏaţţ, for example, appears as <'ḏḏāt> both in 1-4 (Arabic phrase) and in 1-5 
(Berber phrase). In the author’s transcription, then, the decision was made to 
transcribe it as aḏ-ḏāt in the first case, and as ḏḏaţţ in the second, only due to 
the context.  

 
In sum, for many words, spelling alone is not sufficient as a criterion of 

Berberization. This involves the loss of gemination (al-ḥaqq/ lḥeqq, aš-šarr/ ššer, 
al-maḥall/ lmaḥel), the loss of hamza (al-baqā'/ lbaqa), and the interpretation of 
the vowels: short [a] vs. [e] (al-qidam/ lqidem, xamsa/ xemsa), and long vs. short 
(al-muḥāl/ lmuḥal, al-wuǧūd/ lwuǧud). From the spelling of these words, it is 
impossible to conclude whether their form is pure Arabic or Berberized. 
Hence, a label “Ar.” or “Bz.” does not apply to them. 

 
2) Berberized lexemes: “Bz.” 

 
Other words, however, are clearly Berberized, both in spelling and in 
pronunciation. Such cases typically involve a change in vocalisation, e.g. i > e 
(fatḥa instead of kaṣra) as in al-wāǧib > lwaǧeb <'lwāǧab>, al-ǧā'iz > lǧayez 
<'lǧāyaz>, al-ǧirm> lǧerm <'lǧarm>. These words are labelled “Bz.” in the 
glossary. 
 

Another instance of clear Berberization occurs when the lām of Arabic 
article is vocalised (i.e. we find a vowel instead of sukūn), e.g. al-ɛadam > leɛdem 
<'laɛdam>, al-'aqsām > leqsam <'lāqsām>, al-'aɛrāḍ > leɛraḍ <'lāɛrāḍ>; al-'alwān > 
lelwan <'lālwān>, al-'akwān > lekwan <'lākwān>, al-'afɛāl > lefɛal <'lāfɛāl>, al-'asbāb 
> lesbab <'lāsbāb>, and so on.  
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3) Berber(ized) lexemes: “B(z)” 
 

Some of the Berberized (originally Arabic) words have become part of the 
Berber everyday lexicon, and can be found in modern dictionaries (such as 
Dallet). Examples include various parts of speech, such as function words, e.g., 
prepositions (mebla) and conjunctions (lewkan, exṯir); and lexical words, e.g., 
verbs (sawi, nkeṛ, ḥḏiǧ, wjeḏ, xḏem, xleq), nouns (lekḏeḇ, ṣṣenεa, ṣṣifa, leεlem), 
adjectives (aqḏim, ajḏiḏ, amxalef), and proper nouns (Ṛebbi). Such words are 
labelled as “B(z)” in the glossary. Needless to say, the distinction between 
“Bz.” and “B(z)” is not always clear-cut. 
 

4) Berber lexemes: “B.” 
 
Finally, there are also “pure Berber” words in the MS (i.e., native words as 
opposed to integrated or non-integrated loanwords). These, too, encompass 
various word classes.  Function words include particles (ḏ PRED, aḏ, u, ara), 
prepositions (f, g, n, ɣer, s), conjunctions (ḏ ‘with’, imi, mi), independent 
pronouns, and pronominal affixes and clitics (i, ay, nekki, -ḵ, -is, -yas). Lexical 
words include, for example, verbs (ssen, zwar, ili, aɣ, eḵšem, skeḏ, sεu) and nouns 
(awal, aḵeččum, asekkuḏ). 
 

5) Blends: “A + B” 
 

There are also some forms that can be regarded as blends of Berber and Arabic 
lexemes, e.g. isnin ‘both’ (a blend of Berber sin and Arabic iṯnain). The form 
iţţfetqiṛ in 2-3 is likewise probably a blend of B(z) feqqeṛ (as found in Dallet) and 
Arabic 8th stem verb 'iftaqara. 

 
6) Arabic lexemes: “Ar.”  
 

As pointed out earlier, although the major language of the manuscript is 
Berber, it still contains many Arabic words. This mainly has to do with the 
religious nature of the document. The majority of Arabic lexemes are then 
philosophical and theological terms.  

The text also contains several Arabic phrases. Apart from the Bismillah in the 
incipit (opening line) and the closing line of the manuscript, see e.g. 1-3, 2-
9/10, 7-18, 7-19/20, and 8-1/2.81 
 

                                                 
81 In untranslated Arabic phrases and sentences, long vowels are kept in the transcription, 
and the article is separated by a hyphen, e.g. al-wuǧūd huwa ɛaynu ḏ-ḏāt (1-3/4). 
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3.8. A note on Arabic terminology 
 
At this stage, one may wonder: why is a Berber text abundant in Arabic 
terminology? First, this has to do with the religious nature of the document. 
The link between Islam and Arabic is apparent. Second, Arabic was not only 
the language of religion, but also of education. Authors of Berber manuscripts 
were usually scholars, and were thus necessarily literate in Arabic. Hence, it is 
not surprising that Arabic is always present in Berber manuscripts.  
 

On the one hand, many of the technical terms discussed in the MS simply do 
not have a Berber equivalent. These are terms such as lǧerm ‘matter, 
substance’, lmeɛna ‘meaning’, ddalil ‘proof’, dduṛ ‘circularity’, ttasalsul ‘infinite 
regress of causes’, lmuxaṣṣiṣ ‘specification’, lɛereḍ ‘an accidental property’, ṣṣifa 
‘attribute’, and most of God’s attributes themselves (e.g. lwuǧud ‘existence’, 
lmuxalafa ‘difference’, and so on). In this case, one can imagine that the author 
of the text had difficulties in finding native Berber words to translate such 
technical religious terms. It is likely that these words had been never used 
before in the author’s region, and lack a Berber equivalent.  

 
On the other hand, some of the Arabic lexemes certainly could have been 

translated in Berber. Words such as ṣṣamam ‘deafness’, lεama ‘blindness’, and 
lbakam ‘muteness’, all have a Berber equivalent. In fact, in another Berber 
version of the Sanusi creed from the Lmuhub Ulahbib library (viz. the Soummam 
MS), these terms are explained in Berber. Thus, after the mentioning of 
ṣṣamam, the Soummam MS reads: ašu i ḏ ṣṣamam? ţţeεeẓẓugt (< ḏ ṯ ṯeεeẓẓugt) ‘What 
is ṣṣamam? It is ṯeεeẓẓugt (deafness).’ There are more similar cases. These 
examples suggest that the lack of a Berber native word was not always an 
issue. In some cases, the author of the text probably chose to keep the Arabic 
term, in order to convey the nuanced meaning better, and to keep the 
translation more precise and closer to the original. 
 

At this point, the reader should be well acquainted both with the content 
and the writing system employed in the MS. The author hopes to have 
provided sufficient background information on the text’s provenance and 
appearance, length, and the language(s) it represents. It is now time to take a 
closer look at the MS itself.  
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4. Kabyle manuscript: Introduction 
 

4.1. Foreword 
 
In the previous chapters, background information on the manuscript under 
investigation has been provided. The document was placed in its historical and 
religious context, its contents were outlined and compared with the original 
Arabic text on which it was based. Finally, its form was examined: what kind of 
script and orthographic conventions it employs, and in what language(s) it is 
written.  

The following chapter presents the main part of the present thesis: namely, 
the complete text of the manuscript, consisting of: 1) (Latin) line-by-line 
transliteration and the typed text in the Arabic script; followed by 2) the 
transcription and (literal) translation. The material is presented on facing 
pages (a = even page numbers, and b = uneven page numbers), so that the 
reader can read and compare both sections simultaneously.  

Then follow: 3) the literary translation into English; 4) interlinear glosses 
(linguistic analysis), and finally, 5) word-by-word glosses, notes and comments 
(paleographic-orthographic, linguistic, content, etc.). The word-by-word 
glosses present the material in order of occurrence (as encountered in the 
manuscript). The outline of the next chapter is as follows: 
 

5.1.  (a) Transliteration and transcription  
(b) Text in Arabic script  

5.2.  (a) Transcription with added punctuation 
(b) Literal translation into English  

5.3.  Literary translation into English 
5.4.  Interlinear glosses 
5.5. Word-by-word glosses, notes and comments  

  
In what follows, the principles behind each of these sections are outlined, and 
the transition from one stage to the other explained. Since the transcription is 
derived from the transliteration, they are treated in succession, while the 
typed text in the Arabic script is treated first. 
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4.2. A note on the typed Arabic  
 
As mentioned above, the MS in question is written in the Maghrebi style of the 
Arabic script, which has its own characteristic features, such as shape of 
letters and use of diacritics. However, in the typed Arabic text presented in the 
following chapter, for typographical reasons, the Mashreqi system is 
employed. Thus, letter fā’ is written as ف (and does not represent the Maghrebi 

qāf), while qāf is written as 82.ق This is done for the sake of clarity, since the 
majority of students and scholars of Arabic are familiar with the Mashreqi use 
rather than with the Maghrebi. For those who wish to study the palaeographic 
specifics of the MS, the pictures of the original document are presented in 
Appendix 1. The typed Arabic script in Section 5.1 is necessarily a 
simplification (based on the author’s interpretation), since the written forms 
are always more diverse than the typed text.  
 
Some of the palaeographic features of the MS include, for example: 
 

The use of three dots (؞) as a “comma”, or, rather a “phrase divider”83   

It is typed as <؞> since this sign resembles the original the most. Alternatively, 

this sign could have been represented with (،) (a usual Arabic comma, known 
as fāṣila). In the Transliteration, this sign is indicated with a usual comma <,>. 
Another option would have been to represent it with <::>. 
 

The use of a “filler” (which is not represented in the typed Arabic text)  
Not all the signs function as phrase dividers. Thus, one finds several 
occurrences of a sign that has no special name, but can be labelled as a “filler”, 
since its function is merely to fill in the space. The use of this graphic device 
can be explained by the fact that the Islamic scribe generally avoids open 
spaces in the text (this phenomenon is usually referred to as horror vacui). The 
‘filler’ typically appears at the very end of the line, as in (2-16) and (3-7), but 
can also occur between the letters of a word, as in (1-5), where it appears 
between the last two letters (r and m) of the word lǧerm (ْالْجَرْم) at the end of the 
line. In the latter case, the sign is employed to fill the spacing that was added 
between the letters in order to justify the text on the left-hand side. Similar 
signs are also found in other Arabic MSS.  
                                                 
82 The font used for the representation of the Arabic script is called “Traditional Arabic”.  
The author chose this font not because it resembles the shapes of the letters from the 
studied MS, but because it is indeed “Traditional”, and thus represents the Arabic writing 
conventions quite well, while at the same time being clear and legible. 
83 In fact, the studied MS has very little punctuation; the phrase divider is found in (1-3) and 
(ambiguously) in 6-14. See below under ‘Transcription with added punctuation’. 
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The use of the margin  
While the Islamic scribe avoids open space, he does occasionally make use of 
the margin in order to add a word that was either forgotten or that did not fit 
on the line. See, e.g., 3-9, where the phrase g elḥeq nnsen (ْكَالْحَقْ اَنَّسَن) is added on 
the left margin, written almost vertically (and cf. further 3-17).84 Naturally, 
this is not represented in the typed Arabic text, and the text on the margin is 
indicated by parentheses: (...). There are also insertions above the line, see, 
e.g., the word sin (ْسِن) in 3-18. 
 

The use of a custos (‘catchword’)  
Further, the bottom margin of all the even (‘back’) pages (except for the last 
one) also contains the custos, or ‘catchword’, whose function is to facilitate the 
ordering of the folios of the MS. The use of catchwords in this MS also helped 
to identify the missing pages, as described in Section 1.3. As can be seen in 
Table 1, catchwords appear in the MS unvocalised, unlike the main text. This is 
indicated with a full stop after the consonant in the transliteration, e.g. 
 s.ṯ.s.l.n.s> for es ṯesl(i) ines in p. 2. In the first line of the following'> (اسثسلنس)

page, the same word appears vocalised: <asṯaslinas> (ْاَسْثَسْلِنَس). 
 

The use of šadda 
Following the general practice of the Maghrebi style (see Section 3.3), the 
studied MS employs two different systems for the notation of gemination: the 
usual (Mashreqi) W-shaped, and the characteristic Maghrebi V-shaped šadda. 
These are not differentiated in the typed version of the text. Hence, those who 
wish to study the distribution of the two, must refer to the original document. 
However, to the author’s knowledge, the choice of one of the two variants of 
šadda is not conditioned by any external factor.  
 

To conclude this section, in general, the writing style of the manuscript 
under investigation was not too difficult to decipher. It is a clearly written text 
with consistently used signs (i.e., letters are written more or less in the same 
way). However, there are some difficulties. First, the manner of writing in the 
studied MS is rather compact, with little space between characters. Separate 
words (and letters within the word) are sometimes written quite close to each 
other (but still not connected, following the Arabic writing conventions). 
Sometimes, it is merely the final form of the letter that indicates that it is the 
end of the word. However, some instances are rather ambiguous. The problem 
of word boundaries was already mentioned previously (see Section 3.4.1).  

                                                 
84 In fact, knowledge of the context is necessary in order to be able to decide, to which line 
the words on the margin belong. 
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Thus, some graphemes, e.g. ḏ (ذ), are never spelled as connected, and hence the 
decision to type the following word/character separately is arbitrary. Here, 
intuition and/or logic were relied upon, since one has certain expectations of 
what could be spelled together, and what not.   

Once the text of the MS was typed in the Arabic script, the next step was to 
transliterate it into the Latin alphabet. The following section outlines the 
principles of transliteration relied upon for this task. 
 

4.3. Latin transliteration 
 

In this section, the transliteration system used to transliterate the manuscript 
into the Latin script is explained.85  
 Transliteration differs from transcription in that it corresponds to the text 
of the MS as represented by the Arabic script more faithfully, and it involves 
no (or, at least the minimum amount of) interpretation. In other words, its 
goal is to represent the characters of one script (Arabic) in another (Latin), and 
not the sounds of the language, which is the goal of Transcription (see below).86 
Hence, in the transliteration, each Arabic grapheme corresponds to a separate 
Latin grapheme. Since some of the Arabic characters/sounds do not have a 
counterpart in the usual Latin alphabet, a few additional letters were 
necessary, which will be explained below. 

First treated are the graphemes used to represent consonants, then those 
used to represent the vowels or semivowels, and finally diacritics, which can 
be used to mark vowels or consonant length. 

 
4.3.1. Consonants 

 
Table 7 presents the Arabic graphemes that are used to represent consonants, 
and their Latin counterparts. The Table is divided into three sections. First, 
Table 7 (a) shows graphemes that pose no problems for transliteration, since 
they represent similar sounds in Arabic and Latin scripts. These are: 
b  (ب ), t (ت ), d (د ), r (ر ), z (ز), s (س), f (ف), k (ك ), l (ل), m (م), n (ن), h (ه). 
The remaining graphemes need an explanation. Some of them are 
transliterated with existing (usual) Latin characters, but are pronounced 
differently in Arabic (b), while others are transliterated with special (modified 
versions of the) Latin characters (c).  

                                                 
85 By ‘Transliteration’, I mean a systematic way of converting a text from one script into 
another. In this case, S1 (the original script) is Arabic, and S2 (the goal script) is Latin, or 
Roman. This type of Transliteration is also called Romanisation. Transliteration is also 
called graphemic conversion, as opposed to transcription, or phonemic conversion.  
86 Some characteristics of the Arabic script were already treated above (Section 3). See also 
Appendix 5 for the explanation of the technical terms. 
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Table 7. Arabic consonantal graphemes  
 

a. Graphemes unproblematic for transliteration  b. Different 
pronunciation 

bāʾ tāʾ dāl rāʾ zāy sīn fāʾ kāf lām mīm nūn hāʾ  qāf ḫāʾ 
   خ  ق    ه  ن  م  ل  ك  ف  س  ز  ر  د  ت  ب
b t d r z s f k l m n h  q x 

 
 

c. Graphemes transliterated with modified Latin letters 
ṯāʾ ḏāl ṭāʾ ḍād ṣād (ẓ/ḓāʾ) ḥāʾ šīn ʿayn ġayn ǧīm 
  ج غ  ع  ش  ح  (ظ)  ص  ض  ط ذ   ث
ṯ ḏ ṭ ḍ ṣ ( ẓ/ḓ ) ḥ š ε ɣ ğ 

 
Regarding the graphemes in Table 7 (b), namely the letters qāf (ق) and ḫāʾ (خ), 
these are transliterated as <x> and <q> respectively; <q> is pronounced as the 
IPA [q] (uvular stop), while <x> is pronounced as the IPA [x] or [χ]. In other 
transliteration systems, ḫā is transliterated as <ḫ> or <kh>. 

 
Finally, Table 7 (c) shows consonants that are transliterated with special 

(modified) Latin symbols. The principles here are as follows: 
 

1) Consonants with an underscore indicate fricatives/ fricativisation 
(spirantisation): ṯ (ث ) = IPA [θ], ḏ (ذ) = IPA [ð]. In other transliteration system, 
these letters are written as <th> and <dh>, respectively.  

 
2) Consonants with an under-dot indicate pharyngealisation: ṭ (ط), ḍ (ض), ṣ 

 In the IPA, pharyngealised consonants are written 87.(ح) and ḥ ,( ظ) ẓ/ḓ ,(ص)
with a superscript <ˤ> (a reversed glottal stop), so that e.g. ṭ is indicated as [tˤ]. 
The grapheme ḥ (ح) corresponds to the IPA [ħ] (pharyngeal fricative), and this 
symbol is sometimes encountered in other transliteration systems.  

                                                 
87 It should be noted, however, that the grapheme ẓāʾ/ḓāʾ (ظ) is not encountered in the 

studied MS. This can be explained by the fact that Classical Arabic ظ has merged in dialects 

with ض  . Further, /ḓ/, characteristic of G.K., corresponds to /ṭ/ (ط) in P.K.   
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3) The remaining special symbols are as follows: 
 
- š (ش) = IPA [ʃ]; written as <sh> in some transliteration systems; 

- ε (ع) = IPA [ʕ] (voiced pharyngeal fricative); usually transliterated as <ʿ > or <‘> 
in other transliteration systems;88 
- ɣ (غ ) = IPA [ɣ] (voiced velar fricative); usually transliterated as <ġ> (and 
sometimes <gh> in literature on Arabic; 
- ğ (ج) = IPA [dʒ] (voiced palato-alveolar affricate).89  
 

4.3.2. Vowels and approximants 
 
In addition to the 25 consonant graphemes treated above, the Arabic alphabet 
contains three graphemes that may represent vowels or semivowels, 
depending on the context. These graphemes are represented by the letters ʾalif 
  .(ي) and yāʾ ,( و) wāw ,(ا)
 
Letters wāw (و) and yāʾ (ي) can be pronounced in three different ways: 

- as approximants (semivowels) /w/ and /j/, respectively; 
- as long vowels /uː / and /iː/; and  
- as diphthongs: /aw/ and /aj/.  

 
Hence, و   is transliterated as <w>, <ū> , or <aw>, and ي as <y>, <ī> , or <ay>, 
depending on the context. The decision is not arbitrary, but depends on the 
vocalisation of the word. When the letter wāw follows a consonant vocalised 
with a ḍamma, it represents the vowel [ū]; when it follows a consonant with 
another vocalisation (fatḥa, kasra, or sukūn) it represents the semivowel [w]. 
Thus, in the word that appears in 1-3 as ْاَلْوُجُود, the first wāw (following the 
Arabic article al- vocalised with a sukūn) represents a [w], while the second 
wāw (following the ǧīm vocalised with a ḍamma) represents [ū]. Hence, the 
word is transliterated as <alwuǧūd>.  

The same principles apply to the letter yāʾ, which represents the vowel [ī] 
when it follows a consonant vocalised with a kasra, as e.g. in (1-3) عَشْرِين, 
transliterated as <ɛašrīn>. When wāw or yāʾ are vocalised with a sukūn, they 
certainly represent consonants, as e.g. in (1-3) ُعَيْن <ɛaynu>. 

                                                 
88 The Arabic letter ʿayn (ع) is usually transliterated as <ʿ> in literature on Arabic, and as <ɛ> 
in Berberological literature. I chose to use the latter symbol in my transliteration and 
transcription, regardless of whether the word in question is Arabic, Berber, or Berberized. 
89 This sounds is also transliterated as <j> in other transcription systems. I chose to 
represent it with <ǧ>, while in the transcription line, either [ǧ] or [j] is written, depending 
on the word. 
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Finally, the letter ʾalif (  ا ) can be variously transliterated as <ā> (representing 
a long vowel /aː/) or as <'> (representing the glottal stop, IPA /ʔ/).90 It 
represents a vowel in the middle of the word, following a consonant vocalised 
with a fatḥa, as e.g. in (2-11) ْالْوَاجَب <'lwāǧab>.  It is transliterated as <'> in the 

beginning of the word, as e.g., in (1-14) ْالطُّعُوم <'ṭṭuɛūm>. Note that it is 
transliterated as <a> (short /a/) in the beginning of the word when it is 
vocalised with a fatḥa, including the Arabic article, as e.g., in (1-16) ُاَلْقِيَام 
<alqiyāmu>, since here it does not represent a long vowel.  

Note that hamza (ء), which is not considered to be a full letter of the Arabic 
alphabet, likewise indicates the glottal stop, and hence is transliterated as <'>. 
This sign is encountered rare in the studied MS, and occurs only in Arabic 
words, as e.g. in (2-8) ْالْأَفْعَال <'l'afɛāl>. 
 

Now, all the 28 letters of the Arabic alphabet (and the additional hamza) 
have been treated. The complete transliteration table for all the graphemes, 
representing both consonants and vowels, is given in Table 8. The sequence of 
letters follows the hiǧāʾī (or ʾalifbāʾī) order that groups letters by similarity of 
shape. The first row gives the names of Arabic characters, the second: the 
graphemes themselves, the third: transliteration symbols, and the fourth: the 
IPA symbols. 
 
Table 8. Transliteration table 
 

ʾalif bāʾ tāʾ ṯāʾ ǧīm ḥāʾ ḫāʾ dāl ḏāl rāʾ zāy sīn šīn ṣād ḍād 
  ض  ص  ش  س  ز  ر ذ  د   خ  ح  ج   ث  ت  ب ا
ā/a/ ' b t ṯ ğ ḥ x d ḏ r z s š ṣ ḍ 

aː/a/ʔ b t θ dʒ ħ x/χ d ð r z s ʃ sˤ dˤ 

 

ṭāʾ (ẓāʾ) ʿayn ġayn fāʾ qāf kāf lām mīm nūn hāʾ wāw yāʾ hamza

 ء  ي  و  ه  ن  م  ل  ك  ق  ف غ  ع  (ظ)  ط
ṭ (ẓ/ḓ) ε ɣ f q k l m n h w, ū, aw y, ī, ay ' 

tˤ zˤ/ðˤ ʕ ɣ f q k l m n h 
w/uː/a
w 

j/iː/aj ʔ 

                                                 
90 In other transliteration systems, alif and hamza representing a glottal stop are 
transliterated either as an apostrophe <’>, or as <ʾ>. This symbol should not be confused with 
<ʿ>, used for the letter ʿayn (ع). 
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4.3.3. Diacritics (taškil) 
 

In addition to the use of separate graphemes, the Arabic writing system also 
makes use of the special diacritic signs, known as collectively as the taškīl. The 
diacritics can be used: 1) for marking (short) vowels, and 2) for marking 
gemination of the consonants. 
 

Vocalisation (ḥarakāt) includes: fatḥa, kasra, and ḍamma, that are 
transliterated as <a>, <i>, and <u>, respectively. If the consonant is not 
vocalised, it is indicated with a dot, e.g., in the catchword at the bottom of p. 2: 
 .<s.ṯ.s.l.n.s'> اسثسلنس
 

The tašdīd involves the use of šadda to mark geminated (long) consonants, 
that are doubled in the transliteration. The words ِّرَب <rabbi> in 2-16 and  ِّاَنَّك
<annakki> in 3-7 illustrate both kinds of the taškīl. 
 

4.3.4. Additional conventions 
 
There are a few other conventions that are used in the transliteration: 
 

- <â> is used for ’alif maqṣūra, or ‘broken alif’ that is used to represent a 
long /aː/ and appears only at the end of a word; 

 
- Superscript <un>, <in>, <an> (in the studied MS, only <in>) indicate that the 

ending of the word is written by means of tanwīn, or nunation. 
 
Example that illustrates both phenomena: (3-12)  ٍإِلَى نَقص <'ilâ  naqṣin >.  
 

- Superscript <h> is used to represent a (regular) tā’ marbūṭa, while 
superscript <t> is used for tā’ marbūṭa vocalised with a sukūn. 

 
Example: (2-6)  اَلْوَحْدَانِيَة <alwaḥdāniyah> vs. (7-11)  ْاَلْحَيَوة <alḥayawat>.  
 
In the transcription, unvocalised tā’ marbūṭa is omitted, since it was probably 
not pronounced, while the presence of sukūn most likely indicates that it was 
pronounced as [t]. Hence, the above examples are transcribed as (e)lweḥdaniya 
and (e)lḥayat, respectively. The principles of transcription, and how one arrives 
from spelling (transliteration) to pronunciation, are outlined in the following 
section. 
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4.4. A note on transcription 
 
Transcription, unlike transliteration, represents the sounds of a language 
rather than the characters of the script. While transliteration attempts to be 
systematic and to use a one-to-one correspondence, in transcription, this 
correspondence is not so strict. Thus, a given Arabic grapheme is usually 
transliterated by the same Latin grapheme, while it can be transcribed 
differently, depending on the context. Transcription thus involves more 
interpretation. One needs to be familiar with the characteristics of the 
language (its phonology and phonetics) in order to arrive at an accurate 
transcription. 91  

The sound inventories of Arabic and (Kabyle) Berber are not identical. Since 
the Arabic script was designed to represent the sounds of Arabic, it is not 
ideally suitable to represent all the sounds of Berber. In cases when a given 
Berber sound does not have a corresponding sound and a separate grapheme 
in Arabic, its nearest equivalent was chosen.  

 
Regarding the consonants, most important is that Kabyle /g/ has no 

counterpart in Arabic and is under-represented in the script. Hence, g is not 
found in the transliteration, but it is found in the transcription of words that 
are pronounced with that sound, e.g. the preposition g.92 In the studied 
manuscript, this phoneme is written with the Arabic letter kāf (ك), which is 
normally (as in Arabic) used to represent /k/. 

The same grapheme is also employed to represent the fricativised 
counterparts of the above consonants, viz. /ḵ/ and /ḡ/.93 Since fricativisation 
is usually predictable in Berber, it can easily be supplied in transcription.94 On 
the other hand, because the fricativisation is predictable, one could also decide 
to not indicate it in the transcription. Other minor distinctions that are lost in 
Arabic script involve: 
 

- the pharyngealised consonant [ṛ] (e.g. Ṛebbi, dduṛ, lkaṛaha); 
- the distinction between [dʒ] and [ʒ] (e.g. lǧerm vs. wejḏent); and  
- the affricates /č/ and /ţ/ (aḵeččum, iţţilin).   

 
In general, however, the Arabic script lends itself quite well to writing the 
distinctive Berber consonants.  
                                                 
91 For the sound inventory of Kabyle, see Appendix 2. On how Arabic script is used to 
represent Berber phonemes, see also Section 3.4. 
92 Examples: (1-3) g lḥeq <ka'lḥaq> (ْكَالْحَق), (7-1) g lfiraɣ <ka'lfirāɣ > (ْكَالْفِرَاغ). This sound is also 
encountered in the assimilated form of the PTC of the verb ‘to be’ (i^gella, spelled <ikallān>). 
93 Examples: (1-8) aḵeččum <akaššūm> (ْاَكَشُّوم); (7-1) i ḏḡes <iḏkas> (ْاِذْكَس). 
94 Another possible example of fricativisation not noted in the script includes [ḇ] < [b]. 
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Regarding the vowels, there are some significant differences between 
transliteration and transcription. First, the Berber vowel system does not have 
the opposition between long and short vowels that exists in Arabic. Hence, the 
macron sign above the “long” vowels (i.e., those written with letters of 
lengthening) is omitted in the transcription of Berber and Berberized words, 
and kept only in “pure Arabic” words and phrases. Thus, simply a, u, i and not 
ā, ū, ī are used. 

Second, in the addition to the plain vowels (/i/, /a/, and /u/), Berber has a 
central vowel [e]. There is no special letter or vocalisation sign for schwa in 
the Arabic script. Hence, this vowel is not found in the transliteration, but is 
introduced in the transcription (written as e). As noted above, schwa is (most 
probably) not a phonemic vowel in Berber. It was kept in the transcription in 
order to represent phonetics rather than phonology, and to show the 
syllabification of the word. However, initial schwa is omitted from the 
‘transcription with added punctuation’. 

 
4.5. Transcription with added punctuation 

 
As noted above, punctuation is very scarce in the studied MS. This lack of 
punctuation is rather typical for Islamic MSS. The “phrase divider” is found 
only in (1-3) and in (6-14); in one instance (3-13), the end of a paragraph is 
marked by an abbreviation (اه اه). Hence, in order to make better sense of the 
text, the missing punctuation marks had to be supplied.  

As there are no markers of phrase boundaries, there are also no question 
marks, and hence one has to determine which sentence is affirmative as 
opposed to interrogative. This is clear when we deal with specialised questions 
(where the sentence starts with a question word), but not so obvious in the 
case of yes/no-questions.95 Similarly, there are no quotation marks to mark the 
reported speech. The reported speech is recognised by the introduction inna-ḵ 
“he said (to you)”.96 

In some cases, it was quite simple to determine where a sentence ended and 
the next one started. Thus, the formula wa-huwa al-maṭlūb clearly marks the 
end of the sentence (and, in fact, of the entire paragraph). Sometimes, 
however, the end of the phrase or a sentence is not so apparent. Obviously, 
both the knowledge of syntax and the understanding of the text were 
necessary in order to determine where, and which punctuation mark to insert. 
This is impossible without interpreting (or translating) the text.  

                                                 
95 Examples of specialised question include: 1) Ḏ ašu i ḏ lǧerm?; 2) Annešṯ n leqsam i ḏḡes?; 3) Ḏ 
ašu i ḏ lɛereḍ?; 4) Ašu lmeɛna lwaǧeb lwuǧud?; 5) Ašu ḏ ddalil fell-as? Examples of ambiguous 
cases include: 1) ṯɛelleqent  s lmumkinaṯ?; 2) ilzem ttaḥṣil lḥaṣel? 
96 Example: (3-7/3-8): inna-ḵ: “Ḏ nekki 8 i kn-ixelqen, i ixelqen leεmal nnwen ama ḏ lxir ama ḏ ššer.”  
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4.6. A note on translation  
 
It is necessary to stress that, while some passages were very clear and easy to 
understand, others required more research, thinking, and in fact sometimes 
educated guessing, or conjecture (both on my part and on the part of my 
informant). For words whose meaning was not immediately clear, Arabic and 
Kabyle Berber dictionaries were used (see Section 1.1). However, looking up a 
word in a dictionary rarely gave a positive result. This is due to the fact that 
most commonly, such cases involved strangely composed (Berberised) words, 
blended Arabic and Berber forms, or obscure, technical, or theological 
vocabulary.97 
 

Since the studied MS presents the Kabyle version of the Sanusi creed, the 
translation has profited from consulting the original.98 Additionally, secondary 
literature on Sanusi, his theology, and the twenty attributes of Allah were 
studied. By comparing the Berber and the Arabic versions, it was possible to 
establish parallels, and to translate the text more accurately.99 Those lines that 
have no correspondences in the Arabic version remain the most problematic 
(e.g., sentence 1-11 mentioning lǧerm lmuḍerres, and the entire passage in 2-
13/15). Further research in the Arabic versions of the Sanusi creed can shed 
light on the obscure passages of the studied manuscript. 

 
Most of the religious concepts are explained in Encyclopaedia of Islam. The 

technical vocabulary used by Sanusi is also explained in the Arabic text known 
as al-Haqaiq (al-Ḥaqā'iq), or alternatively 'ilm al-kalam, ‘(scholastic) theology’. 
The complete title of this work is: al-ḥaqā'iq fī taεrīfāt muṣṭalaḥāt εulamā' al-

kalām ( ائِقْ فِي تَعْرِيفَات مُصْطَلَحَات عُلَمَاء الكَلَامالحَقَ ), which can be translated as ‘Facts in 

the definitions of conventional or technical terms of scholastic theology’. 
Thus, the passage describing different kinds of lǧerm (‘matter, substance’) 
could be understood and translated only upon consulting this text. 
 
The Arabic version of the Sanusi creed is generally easier to understand than 
the studied MS, due not so much to the fact that it is written in “clear” Arabic 
as opposed to “obscure” Berber, but rather due to the fact that it is more 
elaborate, while the Berber text is laconic. Hence, even the translation of the 
MS presented in Section 5.2 (b) is not entirely clear or easy to understand. This 
is why another, literary translation follows it in the next section (5.3). 

                                                 
97 On the question, why there is so much Arabic technical vocabulary in the studied MS, see 
Section 3.8. 
98 See Appendix 3 for the Arabic text of Umm al-Barāhīn. 
99 See Appendix 4 for the comparison of different versions. 
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The literary translation can further be expanded by inserting additional 
explanations, commentaries, and parallels from the Arabic sources, but this 
task falls outside the scope of the present study, which instead concentrates 
on the linguistic content of the MS. 
 

4.7. Linguistic content 
 

After the literary translation, in Section 5.4, the interlinear morpheme-by-
morpheme glosses are presented, as customary in linguistic literature.100 The 
purpose of this section is to show the underlying structure of the Berber 
forms. Thus, although assimilation and elision is noted in the MS, the non-
assimilated and non-elided forms are given in the glosses.101   
 
The following table (Table 9) illustrates the theory outlined above, put into 
practice. Here, for a (randomly chosen) line from the MS (7-9), presented 
together are: 1) the typed Arabic; 2) transliteration; 3) transcription; 
4) transcription with added punctuation; 5) literal translation; 6) literary 
translation; and finally, 7) interlinear glosses.  
 
Table 9. From script to meaning 
 
 اُلَشِّتْ لَكِنْ اَيِّثَنْكَرْطْ كَالصَّنْعَة اَمْبَعْدْ مِطَّلَّيَغْ اَزْكَسْ ذَا الْمُحَالْ 1
2 ulaššit lakin ayyiṯankarṭ ka'ṣṣanεah ambaεd miṭṭallayaɣ azkas ḏā 'lmuḥāl 
3 ulašš-iţţ lakin a yyi-ṯenkerṭ g eṣṣenεa embeεd mi ṭṭallayeɣ ezzḡ-es ḏ  

elmuḥāl 
4 ulašš-iţţ. Lakin a yyi-ṯenkerṭ g ṣṣenεa. Mbeεd mi ṭṭallayeɣ zzḡ-es, ḏ lmuḥāl. 
5 (...) But you will deny me in creation. Later, when I am looking in it, it is 

impossible. 
6 (...) However, you will argue against me regarding the creation. Later, when 

I am examining this matter, it is impossible. 
7 ulašš-iţţ      lakin  a  yyi=   ṯe-nker-ṭ     g  ṣṣenεa 

NEG.COP-3F.SG.DO but   AD 1SG.DO= 2SG-deny.A-2SG  in  work 
mbeεd   mi   ṭṭallay-eɣ  zzḡ-es   ḏ    lmuḥal 
later   when  see.I-1SG   in-3SG   PRED  impossible 

 

                                                 
100 See ‘Leipzig Glossing Rules’ for the conventions for interlinear morpheme-by-morpheme 
glosses, which the author tried to follow in this work. 
101 Examples of assimilation written in the MS: ig^gellan < i yellan; ţţinna < ḏ ṯinna, ṛ^Ṛebbi < n 
Ṛebbi. Examples of elision: ur illara < ur illi ara. See also Chapter 6. 
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As can be seen from the table, there are sometimes significant changes when 
one proceeds from one stage to another. To summarise the main differences: 
  

In the transliteration line, words are written separately only when there is a 
space between them in the manuscript. The Arabic article, prepositions, 
conjunctions, or Berber clitics are not separated by a hyphen, e.g. <alwuǧūd>, 
<bi'nnafs>, <wanafyu>, <aṯidissufaɣ>. Berber prepositions, conjunctions, and 
particles are spelled together with the content word, if there is no space 
between them in the original MS (e.g. <fa'lmaḥal>, <mayalla>, <uṯitlaḥaqāra>). 
 

In the transcription line, Arabic article is separated by a hyphen only in 
pure Arabic phrases (e.g., al-wuǧūd huwa ɛaynu ḏ-ḏat, wa-huwa l-maṭlūb). Arabic 
prepositions and conjunctions are always separated by a hyphen (bi-nnafs, wa-
nafyu). Berber clitics are also written with a hyphen (e.g., eṯ-id-issufeɣ). Berber 
prepositions, conjunctions, and particles are spelled separately (e.g., f elmaḥal, 
ma yella, u ṯ-iţţlaḥaq ara). 
 
Line-by-line transcription differs from transcription with added punctuation 
(and from glosses) in that: 

-  it keeps the initial schwa, e.g., elwaǧeb vs. lwaǧeb; 
-  it keeps assimilation (indicated by ^), e.g., el^leqsam, i^gella, ţ^ţinna vs. n 

leqsam, i yella, ḏ ṯinna; 
-  the underlying elided vowels are given in parentheses, e.g., u ṯell(i) ara vs. 

u ṯelli ara.  
 
Further, transcription with added punctuation contains punctuation marks, 
such as full stops and commas to indicate the end of the phrase.102  
 

Finally, in the interlinear glosses, the underlying forms are given; bound 
morphemes are separated by a hyphen (i-ssen, wejḏ-ent), and clitics by the 
equal sign “=” (ṯ=id=i-ssufeɣ). In word-by-word glosses and comments 
(following the literary translation), forms are identical to those found in 
transcription with added punctuation. As mentioned earlier (Section 4.1), the 
word-by-word glosses present the material in order of appearance (i.e., as 
encountered in the MS).  

The following chapter presents the results of this study and the principles 
outlined above put into practice. 

 

                                                 
102 Punctuation is included in the transliteration line only if there is a punctuation mark 
found in the MS, e.g. in 1-3. 
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5. Kabyle MS: Text 
 
5.1. (a) Transliteration and transcription 
 

Page 1 
1-1. bsm 'llh 'rrḥmn 'rrḥym wṣlâ 'llh ɛlâ sydnā mḥmd           
  bi-smi Llāhi r-raḥmāni r-raḥīm(i) wa-ṣallā llāhu ɛalā sayyidinā    
  Muḥammadin 
 
1-2.  ḏā 'lwāǧab fa'lmukallaf aḏissan alwāǧab ḏā almuḥāl ḏā 'lǧāyaz 
  ḏ elwaǧeb f elmukellef aḏ issen elwaǧeb ḏ elmuḥal ḏ elǧayez 
 
1-3.  ka'lḥaq arrabbi alwāǧab ɛašrīn nnaṣṣifaṯ, alwuǧūd huwa ɛaynu  
  g elḥeq eṛ^Ṛebbi elwaǧeb ɛešrin n eṣṣifaṯ, al-wuǧūd huwa ɛaynu 
 
1-4.  'ḏḏāt alqidam usizwarara 'laɛdam albaqā uṯitlaḥaqāra 'laɛdam 
  ḏ-ḏat elqidem u s-izwar ara leɛdem elbaqa u ṯ-iţţlaḥaq ara leɛdem 
 
1-5.  almuxālafah ḏamxālaf ka'ḏḏāt aḏḏātis uṯallara ḏā 'lǧarm 
  elmuxalafa ḏ amxalef g ḏḏaţţ ḏḏaţţ-is u ṯell(i) ara ḏ elǧerm 
 
1-6.  ḏāšū 'ḏa 'lǧarm ḏayanni itzayyiḥan alɣirīs iy.ttāɣ alqadrīs 
  ḏ ašu i ḏ elǧerm ḏ ayenni iţţzeyyiḥen lɣir-is i yeţţaɣ lqedr-is 
 
1-7.  ka'lfirāɣ annašṯ allāqsām iḏkas rabɛa alǧarm aššaffāf 
  g elfiraɣ annešṯ el^leqsam i ḏḡes ṛebɛa elǧerm eššeffaf 
 
1-8.  uṯnimniɛara isnīn urimniɛ akaššūm urimniɛ asakkūḏ alǧarm 
  u ṯn-imniɛ ara isnin ur imniɛ aḵeččum ur imniɛ asekkuḏ elǧerm 
 
1-9.  alkaṯīf amma 'lḥīṭ imnaɛ akaššūm imnaɛ asakkūḏ 
  lkaṯif am(m) elḥiṭ imneɛ akeččum imneɛ asekkuḏ 
 
1-10. [alǧarm ... imnaɛ asakkūḏ urimniɛara akaššūm al-ǧarm] 
  lǧerm ... imneɛ asekkuḏ ur imniɛ ara aḵeččum lǧerm 
 
1-11. almuḍarras imnaɛ akaššūm urimniɛara asakkūḏ ḏamxālaf 
  lmuḍerres imneɛ aḵeččum ur imniɛ ara asekkuḏ ḏ amxalef 
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5. Kabyle MS: Text 
 

5.1.  (b) Text in the Arabic script 
 
Page 1 
 

-1  وصلى االله على سيدنا محمد م االله الرحمن الرحيمبسْ  

اجَبْ ذَا اَلْمُحَالْ ذَا الْجَايَزْ ذَا الْوَاجَبْ فَالْمُكَلَّفْ اَذِسَّنْ اَلْوَ-2                

   اَلْوُجُودْ هُوَ عَيْنُ؞ كَالْحَقْ اَرَّبِّ اَلْوَاجَبْ عَشْرِين نَّصِّفَثْ-3

  الذَّاتْ اَلْقِدَمْ اُسِزْوَرَرَ الَعْدَمْ اَلْبَقَا اُثِتْلَحَقَ ارَ الَعْدَمْ- 4          

كَالذَّاتْ اَلذَّاتِسْ اُثَلَّرَ ذَا الْجَرْمْ اَلْمُخَالَفَة ذَ مْخَالَفْ -5  

ذَاشُو اذَ الْجَرْمْ ذَيَنِّ اِتْزَيِّحَنْ اَلْغِرِيسْ اِيتَّاغْ اَلْقَدْرِيسْ -6  

  كَالْفِرَاغْ اَنَّشْثْ اَلَّاقْسَامْ اِذْكَسْ رَبْعَ اَلْجَرْمْ اَلشَّفَّافْ-7

مْ اُرِمْنِعْ اَسَكُّوذْ اَلْجَرْمْ اُثْنِمْنِعَرَ اِسْنِينْ اُرِمْنِعْ اَكَشُّو-8  

  اَلْكَثِيفْ اَمَّ الْحِيطْ اِمْنَعْ اَكَشُّومْ اِمْنَعْ اَسَكُّوذْ-9

[ -10 [ اِمْنَعْ اَسَكُّوذْ اُرِمْنِعَرَ اَكَشُّومْ اَلْجَرْمْ...اَلْجَرْمْ    

   اَلْمُضَرَّسْ اِمْنَعْ اَكَشُّومْ اُرِمْنِعَرَ اَسَكُّوذْ ذَ مْخَالَفْ-11
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1-12. ka'ṣṣifāṯ urallintara ḏā 'lɛaraḍ ḏāšu iḏā alɛaraḍ ay ḏayanni   
  g eṣṣifaṯ ur llint ara ḏ elɛereḍ ḏ ašu i ḏ elɛereḍ ay ḏ ayenni 
 
1-13. ittilīn ga'lǧarm 'annašṯ allāqsām iḏkas xamsa 'lāɛrāḍ  
  iţţilin g elǧerm annešṯ el^leqsam i ḏḡes xemsa [l^] leɛraḍ 
 
1-14. aḏ 'lālwān aḏ 'lākwān ḏā 'ṭṭuɛūm ḏā 'rrawāyaḥ ḏā 'lmaɛānī  
  eḏ lelwan eḏ lekwan ḏ eṭṭuɛum ḏ errewayeḥ ḏ elmeεani 
 
1-15. ḏamxālaf ak'lāfɛāl urittaḥḏīǧ ɣar 'lāsbāb urisɛi 'lɣarḍ  
  ḏ amxalef eg lefɛal ur iţţeḥḏiǧ ɣer lesbab ur isɛi lɣerḍ 
 
1-16. alqiyāmu bi'nnafs isṯaɣnâ fa'lmaḥal ḏā 'lmuxaṣṣiṣ isṯaɣnâ 
  elqiyamu bi-nnafs isṯeɣna f elmaḥal ḏ elmuxaṣṣiṣ isṯeɣna 
 
1-17. fa'lmaḥal imi ḏā 'ḏḏāt ikallā isṯaɣnâ fa'lmuxaṣṣiṣ imi āḏ wāǧab 
  f elmaḥal imi ḏ eḏḏaţţ i^gella isṯeɣna f elmuxaṣṣiṣ imi eḏ waǧeb 
 
1-18. alwuǧūd ikallā ašu almaɛnâ alwāǧab alwuǧūd usizwarara 'laɛdam 
  elwuǧud i^gella ašu elmeɛna elwaǧeb elwuǧud u s-izwar ara leɛdem 
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  كَالصِّفَاثْ اُرَلِّنتَرَ ذَا الْعَرَضْ ذَاشُ اِذَا الْعَرَضْ اَي ذَيَنِّ-12

قْسَامْ اِذْكَسْ خَمْسَ الَاعْرَاضْ أَنَّشْثْ اَلَّالْجَرْمْاڭَ  اِتِّلِينْ-13   

   اَذْ الَالْوَانْ اَذْ الَاكْوَانْ اَذا الطُّعُومْ ذَا الرَّوَايَحْ ذَا الْمَعَاني-14

   ذَ مْخَالَفْ اَكْالَافْعَالْ اُرِتَّحْذِيجْ غَرْ الَاسْبَابْ اُرِسْعِ الْغَرضْ-15

لْ ذَا الْمُخَصِّصْ اِسْثَغْنَى اَلْقِيَامُ بِالنَّفْسْ اِسْثَغْنَى فَالْمَحَ-16  

  فَالْمَحَلْ اِمِ ذَا الذَّاتْ اِكَلَّا اِسْثَغْنَى فَالْمُخَصِّصْ اِمِ اَذْ وَاجَبْ-17

    اَلْوُجُودْ اِكَلَّا اَشُ اَلْمَعْنَى اَلْوَاجَبْ اَلْوُجُودْ اُسِزْوَرَرَ الَعْدَمْ-18
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Page 2 
 
2-1. aḏwinna iḏa 'lqidam uṯitlaḥaqara 'laɛdam 'ttinna iḏa 'lbaqā aḏḏāt arrabbi 
  ṯasṯaɣnâ 
  eḏ winna i ḏ elqidem u ṯ-iţţlaḥaq ara leɛdem eţ^ţinna i ḏ elbaqa eḏḏaţţ  
  eṛ^Ṛebbi ṯesṯeɣna 
 
2-2. fa'lmaḥal ḏā 'lmuxaṣṣiṣ aṣṣifāṯ arrabbi waǧḏant ka'lmaḥal asṯaɣnānt 
  f elmaḥal ḏ elmuxaṣṣiṣ eṣṣifaṯ eṛ^Ṛebbi wejḏent g elmaḥal esṯeɣnant 
 
2-3. fa'lmuxaṣṣiṣ alǧarm isṯaɣnâ fa'lmaḥal itfatqir aɣra 'lmuxaṣṣiṣ alɛaraḍ 
  f elmuxaṣṣiṣ elǧerm isṯeɣna f elmaḥal iţţfetqir eɣr elmuxaṣṣiṣ elɛereḍ 
 
2-4. itfatqir aɣra lmaḥal ḏā 'lmuxaṣṣiṣ itfatqir aɣra 'lmaḥal aɣra aḏḏāt iḏ 
  iţţfetqir eɣr elmaḥal ḏ elmuxaṣṣiṣ iţţfetqir eɣr elmaḥal eɣr eḏḏaţţ i  
 
2-5. karayili itfatqir aɣra almuxaṣṣiṣ aṯidissufaɣ ak'laɛdam aɣra alwuǧūd 
  ḏg ara yili iţtfetqir eɣr elmuxaṣṣiṣ eṯ-id-issufeɣ eg leɛdem eɣr elwuǧud  
 
2-6. alwaḥdāniyah ḏawḥīḏ ka'ḏḏāt nafyu alkam almuttaṣil wa'lmunfaṣil 
  elweḥdaniya ḏ awḥiḏ g eḏḏaţţ nafyu elkem elmuttaṣil wa-lmunfaṣil 
 
2-7. fī aḏḏāt ḏawḥīḏ ka'ṣṣifāṯ nafyu alkam almuttaṣil wa'lmunfaṣil 
  fi ḏḏaţţ ḏ awḥiḏ g eṣṣifaṯ nafyu lkem elmuttaṣil wa-lmunfaṣil 
 
2-8. fī aṣṣifāṯ ḏawḥīḏ ak'lāfɛāl nafyu aššarīk fī 'l'afɛāl 
  fi ṣṣifaṯ ḏ awḥiḏ eg lefɛal nafyu š-šarīk fī l-'afɛāl 
 
2-9. wanafyu attāṯīri bi'lquwwati wa'lqudrati alḥādiṯati wanafyu attāṯīri  
  wa-nafyu t-ta'ṯīri bi-l-quwwati wa-l-qudrati l-ḥādiṯati wa-nafyu t-ta'ṯīri 
 
2-10. bi'ṭṭabīɛati wa'lɛillati alqudrah aḏ 'lirādah ayas ɛallaqant aṯɛallaqant 
  bi-ṭ-ṭabīɛati wa-l-ɛillati lqudra eḏ lirada eyess (ṯ)ɛelleqent ṯɛelleqent 
 
2-11. sā 'lmumkināṯ awwah imi uṯɛallaqantara sa'lwāǧab aṯidaswaǧḏa 
  s elmumkinaṯ awwah imi u ṯɛelleqent ara s elwaǧeb a ṯ-id-esswejḏe[nt] 
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Page 2 

 

  اَذْوِنَّ اِذَ الْقِدَمْ اُثِتْلَحَقَرَ الَعْدَمْ اتِّنَّ اِذَ الْبَقَا اَلذَّاتْ اَرَّبِّ ثَسْثَغْنَى-1

  فَالْمَحَلْ ذَا الْمُخَصِّصْ اَلصِّفَاثْ اَرَّبِّ وَجْذَنْتْ كَالْمَحَلْ اَسْثَغْنَانْتْ-2

الْمُخَصِّصْ اَلْجَرْمْ اِسْثَغْنَى فَالْمَحَلْ اِتْفَتْقِرْ اَغْرَ الْمُخَصِّصْ اَلْعَرَضْ فَ-3  

  اِتْفَتْقِرْ اَغْرَ الْمَحَلْ ذَا الْمُخَصِّصْ اِتْفَتْقِرْ اَغْرَ الْمَحَلْ اَغْرَ اَلذَّاتْ اِذْ-4

كْالَعْدَمْ اَغْرَ اَلْوُجُودْ كَرَيِلِ اِتْفَتْقِرْ اَغْرَ الْمُخَصِّصْ اَثِدِسُّفَوغ اَ-5  

  اَلْوَحْدَانِيَة ذَوْحِيذْ كَالذَّاتْ نَفْيُ اَلْكَمْ اَلْمُتَّصِلْ وَالْمُنْفَصِلْ-6

  فِي اَلذَّاتْ ذَوْحِيذْ كَالصِّفَاثْ نَفْيُ اَلْكَمْ اَلْمُتَّصِلْ وَالْمُنْفَصِلْ-7

اَلشَّرِيكْ فِي الْأَفْعَالْ فِي اَلصِّفَاثْ ذَوْحِيذْ اَكْالَافْعَالْ نَفْيُ -8  

  وَنَفْيُ اَلتَّاثِيرِ بِالْقُوَّةِ وَالْقُدْرَةِ اَلْحَادِثَةِ وَنَفْيُ اَلتَّاثِيرِ -9

  بِالطَّبِيعَةِ وَالْعِلَّةِ اَلْقُدْرَة اَذْ الِارَادَة اَيَسْ عَلَّقَنْتْ اَثْعَلَّقَنْتْ-10

قَنْتَرَ سَالْوَاجَبْ اَثِدَسْوَجْذَ سَا الْمُمْكِنَاثْ اَوَّهْ اِمِ اُثْعَلَّ-11  
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2-12. ilzam attaḥṣīl alḥāṣal awwah imi uṯɛallaqantara sa'lmuḥāl       
  [aṯidaswaǧḏa]  
  ilzem ettaḥṣil elḥaṣel awwah imi u ṯɛelleqent ara s elmuḥal [a ṯ-id-   
  esswejḏent] 
 
2-13. ṯannaqlabaɣ alḥaqīqah amak naɣra almuḥāl ḏayanni unattili ḏašrīk 
  ṯenneqleḇ-aɣ lḥaqiqa ameḵ neɣṛa lmuḥal ḏ ayenni u neţţili ḏ ašrik 
 
2-14. ḏā 'nnaqāyaṣ aṯɛaḏmant uli ɛaḏmant akkulaš ilzam attaḥṣīl  
  ḏ ennaqayaṣ a ṯ-ɛeḏment ul(a) i ɛeḏment akk ulaš ilzem ettaḥṣil 
 
2-15. alḥāṣal lā yanbaɣī 'laɛlam ayas iṯɛallaq iṯɛallaq ayyassant iṯlāṯa 
  elḥaṣel lā yanbaɣī leɛlem eyess  iṯɛelleq iṯɛelleq eyyessent i-ṯlaṯa  
 
2-16. iṯɛallaq sa'lwāǧab iɛlam rabbi sa'ḏḏātīs ḏa'ṣṣifāṯis 
  iṯɛelleq s elwaǧeb iɛlem Ṛebbi s eḏḏaţţ-is ḏ eṣṣifaṯ-is 
 
2-17. utnaɛḏamantara iṯɛallaq sa'lmuḥāl iɛlam rabbi sušrik urillara 
  u ţţnneɛḏament ara iṯɛelleq s elmuḥal iɛlem Ṛebbi s ušrik ur ill(i) ara 
 
2-18. uddittilara iṯɛallaq sa'lǧāyaz iɛlam rabbi aswayanni ikallān aswayanni 
  u dd-iţţil(i) ara iṯɛelleq s elǧayez iɛlem Ṛebbi es wayenni i^gellan es   
  wayenni 
 
2-19. aradyilin aswayan udnattilara alḥayawt  uṯatɛallaqara ḏā 'ššarṭ 
  ara d-yilin es wayen u d-neţţil(i) ara lḥayat u ṯetɛelleq ara ḏ eššeṛṭ 
 
2-20. ka'lǧamīɛ assamaɛ ḏā 'lbaṣar ayas iṯɛallaqan aṯɛallaqan sā 
  g elǧamiɛ essemeɛ ḏ lbaṣar eyess iṯɛelleqen eṯɛelleqen s 
 
2-21. almawǧūdāṯ ammarra aṯɛallaqan sa'lwāǧab isla rabbi iṯaslinas ('s.ṯ.s.l.n.s)   
  elmewǧudaṯ emmeṛṛa eṯɛelleqen s elwaǧeb isla Ṛebbi i ṯesl(i) ines  

(es ṯesl(i) ines) 
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)  اَثِدَسْوَجْذَ( اَوَّهْ اِمِ اُثْعَلَّقَنْتَرَ سَالْمُحَالْ  اِلْزَمْ اَلتَّحْصِيلْ اَلْحَاصَلْ-12  

  ثَنَّقْلَبَغْ اَلْحَقِيقَة اَمَكْ نَغْرَ اَلْمُحَالْ ذَيَنِّ اُنَتِّلِ ذَشْرِيكْ-13

  ذَا النَّقَايَصْ اَثْعَذْمَنْتْ اُلِ عَذْمَنْتْ اَكُّلَشْ اِلْزَمْ اَلتَّحْصِيلْ -14

يَنْبَغِي الَعْلَمْ اَيَسْ اِثْعَلَّقْ اِثْعَلَّقْ اَيَّسَّنْتْ اِثْلَاثَ اَلْحَاصَلْ لَا -15  

  اِثْعَلَّقْ سَالْوَاجَبْ اِعْلَمْ رَبِّ سَالذَّاتِيسْ ذَالصِّفَاثِسْ-16

  اُتْنَعْذَمَنْتَرَ اِثْعَلَّقْ سَالْمُحَالْ اِعْلَمْ رَبِّ سُشْرِكْ اُرِلَّرَ-17

  سالْجَايَزْ اِعْلَمْ رَبِّ اَسْوَيَنِّ اِكَلَّانْ اَسْوَيَنِّ اُدِتِّلَرَ اِثْعَلَّقْ-18

  اَرَدْيِلِنْ اَسْوَيَنْ اُدْنَتِّلَرَ اَلْحَيَوةْ اُثَتْعَلَّقَرَ ذَا الشَّرْطْ-19

  كَالْجَمِيعْ اَلسَّمَعْ ذَا الْبَصَرْ اَيَسْ اِثْعَلَّقَنْ اَثْعَلَّقَنْ سَا-20

  اَثْعَلَّقَنْ سَالْوَاجَبْ اِسْلَ رَبِّ اِثَسْلِنَسْ   اَلْمَوْجُودَاثْ اَمَّرَّ-21

 (اسثسلنس)
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3-1. asṯaslinas iskaḏ rabbi asakkuḏīs susakkuḏis isla rabbi 

es ṯesl(i) ines iskeḏ Ṛebbi asekkuḏ-is s usekkuḏ-is isla Ṛebbi 
 

3-2. i'ḏḏatis iskaḏ aḏḏā(l)tis isla rabbi i'ṣṣifāṯis iskaḏ aṣṣifāṯis 
  i ḏḏaţţ-is iskeḏ ḏḏaţţ-is isla Ṛebbi i ṣṣifaṯ-is iskeḏ ṣṣifaṯ-is 
 
3-3. iṯεallaq sa'lǧāyaz ḏā 'lwuǧūd akra iddiwaǧḏan kurta alεālam 
  iṯεelleq s elǧayez ḏ elwuǧud eḵra i dd-iwejḏen kurta elεalem 
 
3-4. mmarra biǧamīεih islayas isakḏīṯ alkalām ayas iṯεallaq 
  mmeṛṛa bi-ǧamīεih isla-yas isekḏ-iṯ elkalam eyes-s iṯεelleq 
 
3-5. iṯεallaq ayyassant iṯlāṯa iṯεallaq sa'lwāǧab issawal rabbi 
  iṯεelleq e(y)yes-sent i-ṯlaṯa iṯεelleq s elwaǧeb issawel Ṛebbi 
 
3-6. fa'ḏḏātis ḏa 'ṣṣifāṯis utnaεḏamantarā iṯεallaq sa'lmuḥāl issawal 
  f ḏḏaţţ-is ḏ eṣṣifaṯ-is u ţţnneɛḏament ara iṯεelleq s elmuḥal issawel 
 
3-7. rabbi affašrīk urillara uddittilara iṯεallaq sa'lǧāyaz innak annakki 
  Ṛebbi ef^fešrik ur ill(i) ara u dd-iţţil(i) ara iṯεelleq s elǧayez inna-ḵ  
  en^nekki 
 
3-8. iknixalqan ikxalqan 'lāεmāl annawan ama ḏā 'lxīr ama ḏā 'ššar 
  i kn-ixelqen i^gxelqen leεmal ennwen ama ḏ elxir ama ḏ eššar 
 
3-9. aṯlāṯa ka'lḥaq narrusul 'lwāǧab ḏā 'lmuḥāl ḏā 'lǧāyaz alwāǧab (ka'lḥaq  
  annasan) 

eṯlaṯa g elḥeq n errusul lwaǧeb ḏ elmuḥal ḏ elǧayez elwaǧeb g elḥeq 
nnsen 

 
3-10. ḏā aṣṣadq aḏ' 'lāmānah ḏā 'ttablīɣ ḏašu iḏa 'lmuḥāl ka'lḥaq annasan 
  (ḏ) eṣṣedq eḏ lamana ḏ ettabliɣ ḏ ašu i ḏ elmuḥal g elḥeq ennsen 
 
3-11. 'lakḏab ḏā 'lx.yānah ḏā 'lkitmān alǧāyaz ka'l-ḥaq annasan ǧawāzu 
  lekḏeḇ ḏ elxiyana ḏ elkitman elǧayez g elḥeq ennsen ǧawāzu 
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  اَسْثَسْلِنَسْ اِسْكَذْ رَبِّ اَسَكُّذِيسْ سُسَكُّذِسْ اِسْلَ رَبِّ-1

  اِلذَّتِسْ اِسْكَذْ اَذَّالتِسْ اِسْلَ رَبِّ اِلصِّفَاثِسْ اِسْكَذْ اَلصِّفَاثِسْ-2

  ذَا الْوُجُودْ اَكْرَ اِدِّوَجْذَنْ كُرْتَ اَلْعَالَمْ اِثْعَلَّقْ سَالْجَايَزْ-3

  مَّرَّ بِجَمِيعِهْ اِسْلَيَسْ اِسَكْذِيثْ اَلْكَلَامْ اَيَسْ اِثْعَلَّقْ-4

  اِثْعَلَّقْ اَيَّسَّنْتْ اِثْلَاثَ اِثْعَلَّقْ سَالْوَاجَبْ اِسَّوَلْ رَبِّ-5

تَرَا اِثْعَلَّقْ سَاَلْمُحَالْ اِسَّوَلْ فَالذَّاتِسْ ذَ الصِّفَاثِسْ اُتْنَعْذَمَنْ-6  

  رَبِّ اَفَّشْرِيكْ اُرِلَّرَ اُدِّتِّلَرَ اِثْعَلَّقْ سَالْجَايَزْ اِنَّكْ اَنَّكِّ -7

  اِكْنِخَلْقَنْ اِكْخَلْقَنْ الَاعْمَالْ اَنَّوَنْ اَمَ ذَا الْخِيرْ اَمَ ذَا الشَّرْ-8

  )كَالْحَقْ اَنَّسَنْ(اجَبْ ذَا الْمُحَالْ ذَا الْجَايَزْ اَلْوَاجَبْ  اَثْلَاثَ كَالْحَقْ نَرُّسُلْ الْوَ-9

  اَلصَّدْقْ اَذْا الَامَانَة ذَا التَّبْلِيغْ ذَشُ اِذَ الْمُحَالْ كَالْحَقْ اَنَّسَنذا -10

  الَكْذَبْ ذَا الْخيَانَة ذَا الْكِتْمَانْ اَلْجَايَزْ كَالْحَقْ اَنَّسَنْ جَوَازُ-11
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3-12. 'lāεrāḍi 'lbašriyyah 'llatī lā tuwaddī 'ilâ  naqṣin  fī marātibihim alεaliyyati 
  l-'aεrāḍi l-bašriyyah l-latī lā tu'addī 'ilā naqṣin fī marātibi-him al-εaliyyati 
 
3-13. ka'l-maraḍi wanaḥwihi 'h 'h 'lwuǧūd iwǧab irabbi 'laεdam fallas ḏā 
  ka l-maraḍi wa-naḥwihi ('intahā 'intahā) elwuǧud iwǧeb i Ṛebbi leεdem  
  fellas ḏ 
 
3-14. almuḥāl addalīl fallas ḏā 'ṣṣanεa imi ḏā 'ṣṣanεa ulaššit ṯaqqal 
  elmuḥal eddalil fellas ḏ eṣṣenεa imi ḏ eṣṣenεa ulašš-iţţ ṯeqqel 
 
3-15. ṯalla aḏwinna iḏā 'ddalīl ɣafrabbi yalla alawkān iṯmakkan attili aṣṣanεah  
  ṯella eḏ winna i ḏ eddalil ɣef Ṛebbi ye-lla elewkan iṯmekken aţ^ţili eṣṣenεa 

 
3-16. mabla aṣṣānaε ilaq ilzam aḏamsāwan sin 'lu'mūr ilaq irǧaḥ  
  mebla ṣṣaneε ilaq ilzem aḏ emsawan sin elumur ilaq irǧeḥ 
 
3-17. yiwan mabla assabbah ilaq iṯwadda aɣra aṣṣanεah ulaššit lakin ayyiṯankarṭ 
  (ka'ṣṣanεa) 
  yiwen mebla ssebba ilaq iṯwedda eɣr eṣṣenεa ulašš-iţţ lakin a yyi-ṯenkerṭ 
  (g eṣṣenεa) 
 
3-18.ambaεd miṭṭalayaɣ azkas ḏa 'l-muḥāl aḏamsawan (sin) 'lu'mūr aḏirǧaḥ yiwan 

embeεd mi ṭṭallayeɣ ezzḡ-es ḏ elmuḥal aḏ emsawan (sin) lumur aḏ irǧeḥ 
yiwen 

 
3-19. mablā assabbah ḏa 'lmuḥāl attili aṣṣanεah mablā aṣṣānaε ḏā 'lmuḥāl 
  mebla ssebba ḏ elmuḥal aţ^ţili ṣṣenεa mebla ṣṣaneε ḏ elmuḥal 
 
3-20. isiwaǧban irabbi ḏā 'lwuǧūd 'laεdam fallas ḏa 'lmuḥāl wahuwa almaṭlūb 
  i s-iweǧben i Ṛebbi ḏ elwuǧud leεdem fellas ḏ elmuḥal wa-huwa l-maṭlūb 
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  الاعراضِ البَشرِيَّة الَّتِي لَا تُوَدِّي إِلَى نَقصٍ فِي مَرَاتِبِهِمْ اَلْعَلِيَّةِ-12

لَّسْ ذَا كَالمَرَضِ وَنَحْوِهِ اه اه الْوُجُودْ اِوْجَبْ اِرَبِّ الَعْدَمْ فَ-13  

  اَلْمُحَالْ اَلدَّلِيلْ فَلَّسْ ذَا الصَّنْعَ اِمِ ذَا الصَّنْعَ اُلَشِّتْ ثَقَّلْ-14

   ثَلَّ اَذْوِنَّ اِذَا الدَّلِيلْ غَفْرَبِّ يَلَّ اَلَوْكَانْ اِثْمَكَّنْ اَتِّلِ اَلصَّنْعَة-15

  حْامُورْ اِلَقْ اِرْجَ مَبْلَ اَلصَّانَعْ اِلَقْ اِلْزَمْ اَذَمْسَاوَنْ سِنْ الُ-16

)كَالصَّنْعَ( يِوَنْ مَبْلَ اَلسَّبَّة اِلَقْ اِثْوَدَّ اَغْرَ اَلصَّنْعَة اُلَشِّتْ لَكِنْ اَيِّثَنْكَرْطْ -17  

  يِوَنْحْالُامُورْ اَذِرْجَ) سِنْ( اَمْبَعْدْ مِطَّلَيَغْ اَزْكَسْ ذَ الْمُحَالْ اَذَمْسَوَنْ -18

ة ذَ الْمُحَالْ اَتِّلِ اَلصَّنْعَة مَبْلَا اَلصَّانَعْ ذَا الْمُحَالْ مَبْلَا اَلسَّبَّ-19  

   اِسِوَجْبَنْ اِرَبِّ ذَا الْوُجُودْ الَعْدَمْ فَلَّسْ ذَ الْمُحَالْ وَهُوَ اَلْمَطْلُوبْ -20
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4-1. alqidam iwǧab irabbi alḥudūṯ fallas ḏā 'lmuḥāl addalīl fallas ḏā 'ṣṣanεah 

elqidem iwǧeb i Ṛebbi elḥuduṯ fell-as ḏ elmuḥal eddalil fell-as ḏ eṣṣenεa 

 
4-2. imi ḏā 'ṣṣanεa ṯalla aḏwinna iḏā 'ddalīl ɣafrabbi ḏaqḏīm ikallā alawkān  

urillara 
imi ḏ eṣṣenεa ṯella eḏ winna i ḏ eddalil ɣef Ṛebbi ḏ aqḏim i^gella elewkan  
ur ill(i) ara 

 
4-3. ḏaqḏīm ilaq ḏa'lḥādaṯ ikallā mayalla ḏā 'lḥādaṯ ikallā aḏyili 

ḏ aqḏim ilaq ḏ elḥadeṯ i^gella ma yella ḏ elḥadeṯ i^gella aḏ yili 
 
4-4. ḏaǧḏīḏ mayalla ḏaǧḏīḏ aḏiḥḏīǧ aɣwara aṯidiswaǧḏan 

ḏ ajḏiḏ ma yella ḏ ajḏiḏ aḏ iḥḏiǧ eɣ-w(i) ara ṯ-id-isswejḏen 
 
4-5. mayaḥḏaj aɣwara aṯidiswajḏana aḏi 'lzam addūr anniɣ attasalsul 

ma yeḥḏaǧ eɣ-w(i) ara ṯ-id-isswejḏen aḏ ilzem edduṛ nniɣ ettasalsul 
 
4-6. mayalzam addūr anniɣ attasalsul aḏiṯwaddi aɣra aṣṣanεah ulaššit 

ma yelzem edduṛ enniɣ ettasalsul aḏ iṯweddi ɣr eṣṣenεa ulašš-iţţ 
 
4-7. lakin ayyiṯankarṭ ka'ṣṣanεah ambaεd miṭṭallayaɣ azzaks ḏā 'lmuḥāl 

lakin a yyi-ṯenkerṭ g eṣṣenεa mbeεd mi ṭṭallayeɣ ezzeḡ-s ḏ elmuḥal 
 
4-8. aḏi 'lzam addūr anniɣ attasalsul ḏā 'lmuḥāl aḏiḥḏīǧ aɣwara aṯidiswaǧḏan 

aḏ ilzem edduṛ enniɣ ettasalsul ḏ elmuḥal aḏ iḥḏiǧ eɣ-w(i) ara ṯ-id-isswejḏen 
 
4-9. ḏā 'lmuḥāl aḏyili ḏaǧḏīḏ ḏā 'lmuḥāl isiwaǧban irabbi ḏa'lqidam alḥudūṯ 

ḏ elmuḥal aḏ yili ḏ ajḏiḏ ḏ elmuḥal i s-iweǧben i Ṛebbi ḏ elqidem elḥuduṯ 
 
4-10. fallas ḏa'lmuḥāl wahuwa almaṭlūb albaqā ṯawǧab irabbi alfanā fallas ḏā 

fell-as ḏ elmuḥal wa-huwa l-maṭlūb elbaqa ṯewǧeb i Ṛebbi elfana fell-as ḏ 
 
4-11. almuḥāl addalīl fallas ḏā 'ṣṣanεa imi ḏa'ṣ-ṣanεa ṯalla aḏwinna iḏā 'ddalīl 

ɣafrabbi 
elmuḥal eddalil fell-as ḏ eṣṣenεa imi ḏ eṣṣenεa ṯella eḏ winna i ḏ eddalil  
ɣef Ṛebbi 
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  اَلْقِدَمْ اِوْجَبْ اِرَبِّ اَلْحُدُوثْ فَلَّسْ ذَا الْمُحَالْ اَلدَّلِيلْ فَلَّسْ ذَا الصَّنْعَة-1

  اِمِ ذَا الصَّنْعَ ثَلَّ اَذْوِنَّ اِذَا الدَّلِيلْ غَفْرَبِّ ذَقْذِيمْ اِكَلَّا اَلَوْكَانْ اُرِلَّرَ-2

ادَثْ اِكَلَّا مَيَلَّ ذَاالْحَادَثْ اِكَلَّا اَذْيِلِ ذَقْذِيمْ اِلَقْ ذَالْحَ-3  

  ذَجْذِيذْ مَيَلَّ ذَجْذِيذْ اَذِحْذِيجْ اَغْوَرَ اَثِدِسْوَجْذَنْ-4

  مَيَحْذَجْ اَغْوَرَ اَثِدِسْوَجْذَنَ اَذِالْزَمْ اَلدُّورْ اَنِّغْ اَلتَّسَلْسُلْ-5

اَذِثْوَدِّ اَغْرَ اَلصَّنْعَة اُلَشِّتْ مَيَلْزَمْ اَلدُّورْ اَنِّغْ اَلتَّسَلْسُلْ -6  

  لَكِنْ اَيِّثَنْكَرْطْ كَالصَّنْعَة اَمْبَعْدْ مِطَّلَّيَغْ اَزَّكْسْ ذَا الْمُحَالْ-7

  اَذِالْزَمْ اَلدُّورْ اَنِّغْ اَلتَّسَلْسُلْ ذَا الْمُحَالْ اَذِحْذِيجْ اَغْوَرَ اَثِدِسْوَجْذَنْ-8

  ذَجْذِيذْ ذَا الْمُحَالْ اِسِوَجْبَنْ اِرَبِّ ذَالْقِدَمْ اَلْحُدُوثْ ذَا الْمُحَالْ اَذْيِلِ-9

  فَلَّسْ ذَالْمُحَالْ وَهُوَ اَلْمَطْلُوبْ اَلْبَقَا ثَوْجَبْ اِرَبِّ اَلْفَنَا فَلَّسْ ذَا-10

لدَّلِيلْ غَفْرَبِّ اَلْمُحَالْ اَلدَّلِيلْ فَلَّسْ ذَا الصَّنْعَ اِمِ ذَالصَّنْعَ ثَلَّ اَذْوِنَّ اِذَا ا-11  
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4-12. ḏā 'lbāqī ikallā alawkān aṯilḥaq 'laεdam ilaq ittanfa fallas alqidam  
mayatanfa 
ḏ lbaqi i^gella elewkan a ṯ-ilḥeq leεdem ilaq iţţanfa fell-as elqidem ma 
yeţţanfa 

 
4-13. fallas alqidam aḏyili ḏaǧḏīḏ mayalla ḏaǧḏīḏ aḏiḥḏīǧ aɣwara aṯidiswaǧḏan 

fell-as elqidem aḏ yili ḏ ajḏiḏ ma yella ḏ ajḏiḏ aḏ iḥḏiǧ eɣ-w(i) ara ṯ-id-
isswejḏen 

 
4-14. mayaḥḏaǧ aɣwara aṯidiswaǧḏan aḏi'lzam addūr anniɣ attasalsul mayalla 

ma yeḥḏaǧ eɣ-w(i) ara ṯ-id-isswejḏen aḏ ilzem eddūr enniɣ ttasalsul ma yella 
 
4-15. mayalla ilzam [addūr] anniɣ attasalsul aḏiṯwaddi aɣra aṣṣanεa ulaššit 

lakin ayyiṯankarṭ 
ma yella ilzem [edduṛ] enniɣ ettasalsul aḏ iṯweddi eɣr eṣṣenεa ulašš-iţţ 
lakin a yyi-ṯenkerṭ  

 
4-16. ka'ṣṣanεa ambaεd miṭṭallayaɣ azkas ḏa'lmuḥāl aḏi'lzam addūr anniɣ 

attasalsul 
g eṣṣenεa embeεd mi ṭṭallayeɣ ezzḡ-es ḏ elmuḥal aḏ ilzem edduṛ enniɣ  
ettasalsul 

 
4-17. ḏā 'lmuḥāl aḏiḥḏīǧ aɣwara aṯidiswaǧḏan ḏā 'lmuḥāl aḏyili ḏaǧḏīḏ 

ḏ elmuḥal aḏ iḥḏiǧ eɣ-w(i) ara ṯ-id-isswejḏen ḏ elmuḥal aḏ yili ḏ ajḏiḏ 
 
4-18. ḏā 'lmuḥāl aḏittanfu fallas alqidam ḏā 'lmuḥāl isiwaǧban irabbi albaqā alfanā 

ḏ elmuḥal aḏ iţţanfu fell-as elqidem ḏ elmuḥal i s-iweǧben i Ṛebbi [ḏ] elbaqa 
elfana 

 
4-19. fallas ḏa'lmuḥāl wahuwa almaṭlūb almuxālafah ṯawǧab iRabbi 

almumāṯalah fallas 
fell-as ḏ elmuḥal wa-huwa l-maṭlūb elmuxalafa ṯewǧeb i Ṛebbi 
elmumaṯala fell-as 

 
4-20. ḏā 'lmuḥāl addalīl fallas ḏā 'ṣṣanεa imi ḏā 'ṣṣanεa ṯalla aḏwinna iḏā 'ddalīl 

ɣafrabbi (ḏ mxālf 'kl') 
ḏ elmuḥal eddalil fell-as ḏ eṣṣenεa imi ḏ eṣṣenεa ṯella eḏ winna i ḏ eddalil 
ɣef Ṛebbi (ḏ amxalef i^gella) 
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   ذَا الْبَاقِي اِكَلَّا اَلَوْكَانْ اَثِلْحَقْ الَعْدَمْ اِلَقْ اِتَّنْفَ فَلَّسْ اَلْقِدَمْ مَيَتَنْفَ-12

  فَلَّسْ اَلْقِدَمْ اَذْيِلِ ذَجْذِيذْ مَيَلَّ ذَجْذِيذْ اَذِحْذِيجْ اَغْوَرَ اَثِدِسْوَجْذَنْ-13

سْوَجْذَنْ اَذِالْزَمْ اَلدُّورْ اَنِّغْ اَلتَّسَلْسُلْ مَيَلَّ مَيَحْذَجْ اَغْوَرَ اَثِدِ-14  

  مَيَلَّ اِلْزَمْ اَنِّغْ اَلتَّسَلْسُلْ اَذِثْوَدِّ اَغْرَ اَلصَّنْعَ اُلَشِّتْ لَكِنْ اَيِّثَنْكَرْطْ-15

نِّغْ اَلتَّسَلْسُلْ كَالصَّنْعَ اَمْبَعْدْ مِطَّلَّيَغْ اَزْكَسْ ذَالْمُحَالْ اَذِالْزَمْ اَلدُّورْ اَ-16  

  ذَا الْمُحَالْ اَذِحْذِيجْ اَغْوَرَ اَثِدِسْوَجْذَنْ ذَا الْمُحَالْ اَذْيِلِ ذَجْذِيذْ-17

  ذَا الْمُحَالْ اَذِتَّنْفُ فَلَّسْ اَلْقِدَمْ ذَا الْمُحَالْ اِسِوَجْبَنْ اِرَبِّ اَلْبَقَا اَلْفَنَا-18

طْلُوبْ اَلْمُخَالَفَة ثَوْجَبْ اِرَبِّ اَلْمُمَاثَلَة فَلَّسْ فَلَّسْ ذَالْمُحَالْ وَهُوَ اَلْمَ-19  

  ذَا الْمُحَالْ اَلدَّلِيلْ فَلَّسْ ذَا الصَّنْعَ اِمِ ذَا الصَّنْعَ ثَلَّ اَذْوِنَّ اِذَا الدَّلِيلْ غَفْرَبِّ -20

  )ذ مخالف اكلا(
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5-1. ḏamxālaf ikallā alawkān urillara ḏamxālaf ilaq ḏammaṯal mayalla 

ḏammaṯal aḏyili 
ḏ amxalef i^gella elewkan ur ill(i) ara ḏ amxalef ilaq ḏ ammeṯel ma yella ḏ 
ammeṯel aḏ yili 

 
5-2. ḏā 'lǧarm anniɣ ḏa 'lεāraḍ mayalla ḏā 'lǧarm anniɣ ḏā 'lεaraḍ aḏyili ḏaǧḏīḏ 

ḏ elǧerm enniɣ ḏ elɛereḍ ma yella ḏ elǧerm enniɣ ḏ elɛereḍ aḏ yili ḏ ajḏiḏ 
 
5-3. mayalla ḏaǧḏīḏ aḏiḥḏīǧ aɣwara aṯidiswaǧḏan mayaḥḏaǧ aɣwara 

aṯidiswaǧḏan 
ma yella ḏ ajḏiḏ aḏ iḥḏiǧ eɣ-w(i) ara ṯ-id-isswejḏen ma yeḥḏaǧ eɣ-w(i) ara  
ṯ-id-isswejḏen 

 
5-4. aḏi'lzam addūr ḏa 'ttasalsul mayalzam addūr aḏā 'ttasalsul aḏiṯwaddi 

aḏ ilzem edduṛ ḏ ettasalsul ma yelzem edduṛ ḏ ettasalsul aḏ iṯweddi 
 
5-5. aɣra aṣṣanεah ulaššit lakin ayyiṯankarṭ ka'ṣṣanεah ambaεd miṭṭallayaɣ 

eɣr eṣṣenεa ulašš-iţţ lakin a yyi-ṯenkerṭ g eṣṣenεa embeεd mi ṭṭallayeɣ 
 

5-6. azzaks ḏa 'lmuḥāl aḏi'lzam addūr ḏa 'ttasalsul ḏā 'lmuḥāl aḏiḥḏīǧ 
ezzeḡ-s ḏ elmuḥal aḏ ilzem edduṛ ḏ ettasalsul ḏ elmuḥal aḏ iḥḏiǧ 

 
5-7. aɣwara aṯidiswaǧḏan ḏā 'lmuḥāl aḏyili ḏaǧḏīḏ ḏā 'lmuḥāl aḏyili 

eɣ-w(i) ara ṯ-id-isswejḏen ḏ elmuḥal aḏ yili ḏ ajḏiḏ ḏ elmuḥal aḏ yili 
 
5-8. ḏā 'lǧarm anniɣ ḏā 'lεaraḍ ḏā 'lmuḥāl isiwaǧban irabbi ḏā 'lmuxālafah 

ḏ elǧerm enniɣ ḏ elɛereḍ ḏ elmuḥal i s-iweǧben i Ṛebbi ḏ elmuxalafa 
 

5-9. almumāṯalah fallas ḏa 'lmuḥāl wahuwa almaṭlūb alqiyāmu bi'nnafs 
elmumaṯala fell-as ḏ elmuḥal wa-huwa l-maṭlūb elqiyamu bi-nnafs 
 

5-10. iwǧab irabbi 'lāftiqār fallas ḏā 'lmuḥāl addalīl fallas ḏā 'ṣṣanεah imi ḏā 
iwǧeb i Ṛebbi leftiqaṛ fell-as ḏ elmuḥal eddalil fell-as ḏ eṣṣenεa imi ḏ  

 
5-11. ḏā aṣ-ṣanεah ṯalla aḏwinna iḏā ad-dalīl ɣafrabbi ḏā 'l-ɣāni ikallā alawkān 

(ḏ) eṣṣenεa ṯella eḏ winna i ḏ eddalil ɣef Ṛebbi ḏ elɣani i^gella elewkan 
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  ذَمْخَالَفْ اِكَلَّا اَلَوْكَانْ اُرِلَّرَ ذَمْخَالَفْ اِلَقْ ذَمَّثَلْ مَيَلَّ ذَمَّثَلْ اَذْيِلِ-1

  ذَا الْعَرَضْ اَذْيِلِ ذَجْذِيذْ ذَا الْجَرْمْ اَنِّغْ ذَ الْعَارَضْ مَيَلَّ ذَا الْجَرْمْ اَنِّغْ-2

  مَيَلَّ ذَجْذِيذْ اَذِحْذِيجْ اَغْوَرَ اَثِدِسْوَجْذَنْ مَيَحْذَجْ اَغْوَرَ اَثِدِسْوَجْذَنْ-3

الْزَمْ اَلدُّوْر ذَ التَّسَلْسُلْ مَيَلْزَمْ اَلدُّوْر اذَا التَّسَلْسُلْ اَذِثْوَدِّا اَذِ-4  

  لَكِنْ اَيِّثَنْكَرْطْ كَالصَّنْعَة اَمْبَعْدْ مِطَّلَّيَغْ اَغْرَ اَلصَّنْعَة اُلَشِّتْ-5

  اَزَّكْسْ ذَ الْمُحَالْ اَذِالْزَمْ اَلدُّوْر ذَ التَّسَلْسُلْ ذَا الْمُحَالْ اَذِحْذِيجْ-6

  اَغْوَرَ اَثِدِسْوَجْذَنْ ذَا الْمُحَالْ اَذْيِلِ ذَجْذِيذْ ذَا الْمُحَالْ اَذْيِلِ-7

مْ اَنِّغْ ذَا الْعَرَضْ ذَا الْمُحَالْ اِسِوَجْبَنْ اِرَبِّ ذَا الْمُخَالَفَة ذَا الْجَرْ-8  

لْمُحَالْ وَهُوَ اَلْمَطْلُوبْ اَلْقِيَامُ بِالنَّفْسْا اَلْمُمَاثَلَة فَلَّسْ ذَ-9  

اِمِ ذَا اِوْجَبْ اِرَبِّ الَافْتِقَارْ فَلَّسْ ذَا الْمُحَالْ اَلدَّلِيلْ فَلَّسْ ذَا الصَّنْعَة -10  

  اَلصَّنْعَة ثَلَّ اَذْوِنَّ اِذَا الدَّلِيلْ غَفْرَبِّ ذَا الْغَانِ اِكَلَّا اَلَوْكَانْذا -11
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5-12. urillara ḏa 'lɣānī ṯilaq iffatqir mayaffatqar axṯir aḏiḥḏīǧ aɣra almaḥal  
  anniɣ 

ur ill(i) ara ḏ elɣani ṯilaq iffetqiṛ ma yeffetqeṛ exṯir aḏ iḥḏiǧ eɣr elmaḥal 
enniɣ 

 
5-13. ḏa 'lmuxaṣṣiṣ mayaffatqar aɣra 'lmaḥal āḏyili ḏā 'ṣṣifah mayalla ḏā 'ṣṣifah 

ḏ elmuxaṣṣiṣ ma yeffetqeṛ eɣr elmaḥal aḏ yili ḏ eṣṣifa ma yella ḏ eṣṣifa 
 
5-14. uswaǧǧabantara sabεa almaεānī ḏā 'lmaεnāwiyyāṯ musawǧibantara 

almaεānī 
u s-weǧǧebent ara sebεa lmeεani ḏ elmeεnawiyaṯ m(a) u s-ewǧibent ara 
lmeεani 

 
5-15. ḏā 'lmaεnāwiyāṯ atattanfu fallas aṣṣanεa mayaffatqar aɣra almuxaṣṣiṣ 

ḏ elmeεnawiyaṯ a ṯeţţanfu fell-as eṣṣenεa ma yeffetqeṛ eɣr elmuxaṣṣiṣ 
 
5-16. aḏyili aḏǧāyaz alwuǧūd mayalla aḏǧāyaz alwuǧūd aḏyili ḏaǧḏīḏ 

aḏ yili ḏ ǧayez elwuǧud ma yella ḏ ǧayez elwuǧud aḏ yili ḏ ajḏiḏ 
 
5-17. mayalla ḏaǧḏīḏ ilaq ittanfa fallas alqidam ḏa 'lbaqā lakin aḏittanfu fallas 

ma yella ḏ ajḏiḏ ilaq iţţanfa fell-as elqidem ḏ elbaqa lakin aḏ iţţanfu fell-as 
 
5-18. alqidam ḏa 'lbaqā ḏā 'lmuḥāl aḏyili ḏaǧḏīḏ ḏā 'lmuḥāl aḏyili aḏǧāyaz 

elqidem ḏ elbaqa ḏ elmuḥal aḏ yili ḏ ajḏiḏ ḏ elmuḥal aḏ yili ḏ ǧayez 
 
5-19. alwuǧūd ḏā 'lmuḥāl atattanfa fallas ḏā 'lmuḥāl uswaǧǧabantara  

almaεānī 
elwuǧud ḏ elmuḥal a ṯeţţanfa fell-as ḏ elmuḥal u s-weǧǧebent ara lmeεani  
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  اُرِلَّرَ ذَ الغَانِي ثِلَقْ اِفَّتْقِرْ مَيَفَّتْقَرْ اَخْثِرْ اَذِحْذِيجْ اَغْرَ اَلْمَحَلْ اَنِّغْ-12

  ذَ الْمُخَصِّصْ مَيَفَّتْقَرْ اَغْرَ الْمَحَلْ اَذْيِلِ ذَا الصِّفَة مَيَلَّ ذَا الصِّفَة-13

سْوَجَّبَنْتَرَ سَبْعَ اَلْمَعَانِي ذَا الْمَعْنَاوِيَّاثْ مُسَوْجِبَنْتَرَ اَلْمَعَانِي اُ-14  

  ذَا الْمَعْنَاوِيَاثْ اَتَتَّنْفُ فَلَّسْ اَلصَّنْعَ مَيَفَّتْقَرْ اَغْرَ اَلْمُخَصِّصْ-15

لِ ذَجْذِيذْ اَذْيِلِ اَذْجَايَزْ اَلْوُجُودْ مَيَلَّ اَذْجَايَزْ اَلْوُجُودْ اَذْيِ-16  

  مَيَلَّ ذَجْذِيذْ اِلَقْ اِتَّنْفَ فَلَّسْ اَلْقِدَمْ ذَ الْبَقَا لَكِنْ اَذِتَّنْفُ فَلَّسْ-17

  اَلْقِدَمْ ذَ الْبَقَا ذَا الْمُحَالْ اَذْيِلِ ذَجْذِيذْ ذَا الْمُحَالْ اَذْيِلِ اَذْجَايَزْ-18

سْ ذَا الْمُحَالْ اُسْوَجَّبَنْتَرَ اَلْمَعَانيِ اَلْوُجُودْ ذَا الْمُحَالْ اَتَتَّنْفَ فَلَّ-19  
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6-1. ḏā 'lmaεnāwiyāṯ ḏā 'lmuḥāl aḏyili ḏā 'ṣṣifah ḏa 'lmuḥāl aḏiffatqar aɣra 

'lmaḥal (anniɣ) ḏa 'lmuxaṣṣiṣ 
ḏ elmeεnawiyaṯ ḏ elmuḥal aḏ yili ḏ eṣṣifa ḏ elmuḥal aḏ iffetqeṛ eɣr 
elmaḥal enniɣ ḏ elmuxaṣṣiṣ 

 
6-2. ḏā 'lmuḥāl isiwaǧban irabbi ḏa 'lɣinā almuṭlaq 'lāftiqār fallas ḏā 'lmuḥāl 

wahuwa  
ḏ elmuḥal i s-iweǧben i Ṛebbi ḏ elɣina lmuṭlaq leftiqaṛ fell-as ḏ elmuḥal 
wa-huwa 

 
6-3. almaṭlūb alwaḥdāniyah ṯawǧab irabbi attaεaddud fallas ḏā 'lmuḥāl addalīl 

fallas ḏā  
al-maṭlūb elweḥdaniyya ṯewǧeb i Ṛebbi ttaεaddud fell-as ḏ elmuḥāl 
eddalil fell-as ḏ 

 
6-4. aṣṣanεah imi ḏā 'ṣṣanεah ṯalla aḏwinna iḏa 'ddalīl ɣafrabbi ḏawḥīḏ ikallā alaw  

eṣṣenεa imi ḏ eṣṣenεa ṯella ḏ winna i ḏ eddalil ɣef Ṛebbi ḏ awḥiḏ i^gella elew- 
 
6-5. kān urillara ḏawḥīḏ ṯilaq aksin ayyaḏsan mayalla aksin ayyaḏsan axṯir aḏa 

-kan ur ill(i) ara ḏ awḥiḏ ṯilaq g sin yyeḏ-sen ma yella g sin yyeḏ-sen exṯir aḏ 
 
6-6. mwafaqan anniɣ aḏamxālafan mā mwafaqan axṯir aḏwaṯṯaran isnīn axṯir 

uratwaṯṯirnaza 
mwafaqen enniɣ aḏ mxalafen ma mwafaqen exṯir aḏ weṯṯeren isnin exṯir  
ur ţţweṯṯirn ara 

 
6-7. isnīn axṯir aḏiwaṯtar yiwan y.w.n (wwin.ṭnin) uritwaṯṯirara mā mxālafan 

axṯir aḏwaṯṯaran isnīn 
isnin exṯir aḏ iweṯter yiwen (yiwen) wwineṭnin ur iţţweṯṯir ara ma 
mxalafen exṯir aḏ weṯṯeren isnin 

 
6-8. axṯir uratwaṯṯirnara isnīn axṯir aḏiwaṯṯar yiwan wayaṭ uratwaṯṯirara 

lakin aḏiwaṯṯar yiwan 
exṯir ur ţţweṯṯirn ara isnin exṯir aḏ iweṯṯer yiwen wayeṭ ur iţţweṯṯir ara 
lakin aḏ iweṯṯer yiwen 
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ذَ الْمُخَصِّصْ) اَنِّغْ(ثْ ذَا الْمُحَالْ اَذْيِلِ ذَا الصِّفَة ذَ الْمُحَالْ اَذِفَّتْقَرْ اَغْرَ الْمَحَلْ  ذَا الْمَعْنَاوِيَا-1  

  ذَا الْمُحَالْ اِسِوَجْبَنْ اِرَبِّ ذَ الْغِنَا اَلْمُطْلَقْ الَافْتِقَارْ فَلَّسْ ذَا الْمُحَالْ وَهُوَ -2

وْجَبْ اِرَبِّ اَلتَّعَدُّدْ فَلَّسْ ذَا الْمُحَالْ اَلدَّلِيلْ فَلَّسْ ذَا اَلْمَطْلُوبْ اَلْوَحْدَانِيَة ثَ-3  

  اَلصَّنْعَة اِمِ ذَا الصَّنْعَة ثَلَّ اَذْوِنَّ اِذَ الدَّلِيلْ غَفْرَبِّ ذَوْحِيذْ اِكَلَّا اَلَوْ -4

يَّذْسَنْ اَخْثِرْ اَذَ  كَانْ اُرِلَّرَ ذَوْحِيذْ ثِلَقْ اَكْسِنْ اَيَّذْسَنْ مَيَلَّ اَكْسِنْ اَ-5  

  مْوَفَقَنْ اَنِّغْ اَذَمْخَالَفَنْ مَا مْوَفَقَنْ اَخْثِرْ اَذْوَثَّرَنْ اِسْنِينْ اَخْثِرْ اُرَتْوَثِّرْنَزَ -6

نِينْاُرِتْوَثِّرَرَ مَا مْخَالَفَنْ اَخْثِرْ اَذْوَثَّرَنْ اِسْ) وِّنطْنِنْ (يون اِسْنِينْ اَخْثِرْ اَذِوَثَّرْ يِوَنْ -7  

  اَخْثِرْ اُرَتْوَثِّرْنَرَ اِسْنِينْ اَخْثِرْ اَذِوَثَّرْ يِوَنْ وَيَطْ اُرَتْوَثِّرَرَ لَكِنْ اَذِوَثَّرْ يِوَنْ-8
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6-9. wayaṭ uritwaṯṯirara amā ka'lwifāq amā ka'lxilāf ilzam 'laεǧaz ḏā 'lmuḥāl 
wayeṭ ur iţţweṯṯir ara ama g elwifaq ama g elxilaf ilzem leεǧez ḏ elmuḥal 

 
6-10. uratwaṯṯirnara isnīn amā ka'lwifāq amā ka'lxilāf ilzam 'laεǧaz ḏā 'lmuḥāl 

ur ţţweṯṯirn ara isnin ama g elwifaq ama g elxilaf ilzem leεǧez ḏ elmuḥāl 
 
6-11. aḏwaṯṯaran isnīn ka'lwifāq ilzam attaḥṣīl alḥāṣal aḏwaṯṯaran isnīn 

aḏ weṯṯeren isnin g elwifaq ilzem ettaḥṣil elḥaṣel aḏ weṯṯeren isnin 
 
6-12. ka'lxilāf ilzam aḏannaǧmaεan 'lāḍdād ḏā 'ttaḥṣīl alḥāṣal ḏā 'lmuḥāl   

g elxilaf ilzem aḏ nnejmaεen leḍdad ḏ ettaḥṣil elḥaṣel ḏ elmuḥal  
 
6-13. aḏannaǧmaεan 'lāḍdād ḏā 'lmuḥāl aḏatεaddaḏan ḏā 'lmuḥāl isiwaǧban 

aḏ nnejmaεen leḍdad ḏ elmuḥal aḏ tεeddeḏen ḏ elmuḥal i s-iweǧben  
 
6-14. irabbi ḏā 'lwaḥdāniyah attaεaddud fallas ḏā 'lmuḥāl wahuwa almaṭlūb, 

i Ṛebbi ḏ elweḥdaniya ttaεaddud fell-as ḏ elmuḥal wa-huwa l-maṭlūb, 
 
6-15. alqudrah ṯawǧab irabbi 'lāεǧaz fallas ḏā 'lmuḥāl addalīl fallas ḏā 'ṣṣanεah 

elqudra ṯewǧeb i Ṛebbi leεǧez fell-as ḏ elmuḥal eddalil fell-as ḏ eṣṣenεa 
 
6-16. imi ḏā 'ṣṣanεah ṯalla aḏwinna iḏā 'ddalīl ɣafrabbi ḏa 'lqādar ikallā alawkān 

urillara 
imi ḏ eṣṣenεa ṯella ḏ winna i ḏ eddalil ɣef Ṛebbi ḏ elqader i^gella elewkan  
ur ill(i) ara 

 
6-17. ḏā 'lqādar ilaq ḏa 'lεāǧaz ikallā mayalla ḏā 'lεāǧaz ilaq ṯatwadda aṣṣanεah 

ḏ elqader ilaq ḏ elεaǧez i^gella ma yella ḏ elεaǧez ilaq ṯeṯwedda ṣṣenεa 
 
6-18. ulaššit lakin ayyiṯankarṭ ka'ṣṣanεah ambaεd miṭṭallayaɣ azzakas ḏā 'lmuḥāl  

ulašš-iţţ lakin a yyi-ṯenkerṭ g eṣṣenεa embeεd mi ṭṭallayeɣ ezzḡ-es ḏ elmuḥal 
 
6-19. isiwaǧban irabbi ḏā 'lqudrah 'laεǧaz fallas ḏā 'lmuḥāl wahuwa almaṭlūb 

i s-iweǧben i Ṛebbi ḏ elqudra leεǧez fell-as ḏ elmuḥal wa-huwa l-maṭlūb 
   
6-20. 'l'irādah  ṯawǧab irabbi alkarāhah fallas ḏā 'lmuḥāl addalīl fallas ḏā 'ṣṣanεah  

('m ḏ 'ṣṣ.n.ε.ah)  
lirada ṯewǧeb i Ṛebbi elkaṛaha fell-as ḏ elmuḥal eddalil fell-as ḏ eṣṣenεa 
(imi ḏ eṣṣenεa) 
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فَاقْ اَمَا كَالْخِلَافْ اِلْزَمْ الَعْجَزْ ذَا الْمُحَالْ وَيَطْ اُرِتْوَثِّرَرَ اَمَا كَالْوِ-9  

  اُرَتْوَثِّرْنَرَ اِسْنِينْ اَمَا كَالْوِفَاقْ اَمَا كَالْخِلَافْ اِلْزَمْ الَعْجَزْ ذَا الْمُحَالْ-10

نِينْ اَذْوَثَّرَنْ اِسْنِينْ كَالْوِفَاقْ اِلْزَمْ اَلتَّحْصِيلْ اَلْحَاصَلْ اَذْوَثَّرَنْ اِسْ-11  

  كَالْخِلَافْ اِلْزَمْ اَذَنَّجْمَعَنْ الَاضْدَادْ ذَا التَّحْصِيلْ اَلْحَاصَلْ ذَا الْمُحَالْ-12

  اَذَنَّجْمَعَنْ الَاضْدَادْ ذَا الْمُحَالْ اَذَتْعَدَّذَنْ ذَا الْمُحَالْ اِسِوَجْبَنْ  -13

  ؞الْمُحَالْ وَهُوَ اَلْمَطْلُوبْ  اِرَبِّ ذَا الْوَحْدَانِيَة اَلتَّعَدُّدْ فَلَّسْ ذَا -14

  اَلْقُدْرَة ثَوْجَبْ اِرَبِّ الَاعْجَزْ فَلَّسْ ذَا الْمُحَالْ اَلدَّلِيلْ فَلَّسْ ذَا الصَّنْعَة-15

  اِمِ ذَا الصَّنْعَة ثَلَّ اَذْوِنَّ اِذَا الدَّلِيلْ غَفْرَبِّ ذَ الْقَادَرْ اِكَلَّا اَلَوْكَانْ اُرِلَّرَ-16

  الْقَادَرْ اِلَقْ ذَ الْعَاجَزْ اِكَلَّا مَيَلَّ ذَا الْعَاجَزْ اِلَقْ ثَتْوَدَّ اَلصَّنْعَة  ذَا-17

  اُلَشِّتْ لَكِنْ اَيِّثَنْكَرْطْ كَالصَّنْعَة اَمْبَعْدْ مِطَّلَّيَغْ اَزَّكَسْ ذَا الْمُحَالْ-18

الْمُحَالْ وَهُوَ اَلْمَطْلُوبْ  اِسِوَجْبَنْ اِرَبِّ ذَا الْقُدْرَة الَعْجَزْ فَلَّسْ ذَا -19  

  الاِرَادَة ثَوْجَبْ اِرَبِّ اَلْكَرَاهَة فَلَّسْ ذَا الْمُحَالْ اَلدَّلِيلْ فَلَّسْ ذَا الصَّنْعَة  -20

)ام ذ الصنعة(  
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7-1. imi 'ḏā 'ṣṣanεah ṯalla aḏwinna iḏa 'ddalīl ɣafrabbi ḏā 'lmurīd ikallā alawkān 

urillara ḏā  
imi ḏ eṣṣenεa ṯella ḏ winna i ḏ eddalil ɣef Ṛebbi ḏ elmurid i^gella elewkan ur 
ill(i) ara ḏ 

 
7-2. almurīd ilaq ḏā 'lkārih ikallā mayalla ḏā 'lkārih ikallā ilaq uttawǧiḏara 

aṣṣanεah 

elmurid ilaq ḏ elkaṛih i^gella ma yella ḏ elkaṛih i^gella ilaq u ṯewjiḏ ara 
eṣṣenεa 

 
7-3. afyiwan waṭrīq ilaq iṯwadda ɣra 'ṣṣanεah ulaššit lakin ayyiṯankarṭ ka'ṣṣanεah  

f yiwen weṭṛiq ilaq iṯwedda ɣr eṣṣenεa ulašš-iţţ lakin a yyi-ṯenkerṭ g eṣṣenεa 
 
7-4. ambaεd miṭṭallayaɣ 'zzakas ḏā 'lmuḥāl atannawǧaḏ aṣṣanεah afyiwan waṭrīq 

embeεd mi ṭṭallayeɣ ezzḡ-es ḏ elmuḥal aţ^ţennewjeḏ eṣṣenεa f yiwen weṭṛiq 
 
7-5. isiwaǧban irabbi ḏā 'l'irādah alkarāhah fallas ḏā 'lmuḥāl wahuwa almaṭlūb 

i s-iweǧben i Ṛebbi ḏ lirada lkaṛaha fell-as ḏ elmuḥal wa-huwa l-maṭlūb 
 

7-6. laεlam iwǧab irabbi alǧahl fallas ḏā 'lmuḥāl addalīl fallas ḏā 'ṣṣanεah imi ḏā  
leεlem iwǧeb i Ṛebbi lǧahl fell-as ḏ elmuḥal eddalil fell-as ḏ eṣṣenεa imi ḏ 

 
7-7. aṣṣanεah ṯalla aḏwinna iḏā 'ddalīl ɣafrabbi ḏā 'lεālam ikallā alawkān urillara 

ḏā 
eṣṣenεa ṯella ḏ winna i ḏ eddalil ɣef Ṛebbi ḏ elεalem i^gella elewkan ur ill(i) 
ara ḏ 

 
7-8. alεālam ilaq ḏā 'lǧāhal ikallā mayalla ḏā 'lǧāhal ikallā ilaq ṯatwadda aṣṣanεah 

elεalem ilaq ḏ elǧahel i^gella ma yella ḏ elǧahel i^gella ilaq ṯeṯwedda ṣṣenεa 

 
7-9. ulaššit lakin ayyiṯankarṭ ka'ṣṣanεah ambaεd miṭṭallayaɣ azkas ḏā 'lmuḥāl  

ulašš-iţţ lakin a yyi-ṯenkerṭ g eṣṣenεa embeεd mi ṭṭallayeɣ ezzḡ-es ḏ elmuḥāl 
 
7-10. isiwaǧban irabbi ḏ' 'laεlam alǧahl fallas ḏā 'lmuḥāl wahuwa almaṭlūb 

i s-iweǧben i Ṛebbi ḏ leεlem elǧahl fell-as ḏ elmuḥal wa-huwa l-maṭlūb 
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  اِمِ اذَا الصَّنْعَة ثَلَّ اَذْوِنَّ اِذَ الدَّلِيلْ غَفْرَبِّ ذَا الْمُرِيدْ اِكَلَّا اَلَوْكَانْ اُرِلَّرَ ذَا -1

  اَلْمُرِيدْ اِلَقْ ذَا الْكَارِهْ اِكَلَّا مَيَلَّ ذَا الْكَارِهْ اِكَلَّا اِلَقْ اُتَّوْجِذَرَ اَلصَّنْعَة -2

نْ وَطْرِيقْ اِلَقْ اِثْوَدَّ غْرَ الصَّنْعَة اُلَشِّتْ لَكِنْ اَيِّثَنْكَرْطْ كَالصَّنْعَة اَفْيِوَ-3  

  اَمْبَعْدْ مِطَّلَّيَغْ ازَّكَسْ ذَا الْمُحَالْ اتَنَّوْجَذْ اَلصَّنْعَة اَفْيِوَنْ وَطْرِيقْ -4

مُحَالْ وَهُوَ اَلْمَطْلُوبْ اِسِوَجْبَنْ اِرَبِّ ذْا الاِرَادَة اَلْكَرَاهَة فَلَّسْ ذَا الْ-5  

  لَعْلَمْ اِوْجَبْ اِرَبِّ اَلْجَهْلْ فَلَّسْ ذَا الْمُحَالْ اَلدَّلِيلْ فَلَّسْ ذَا الصَّنْعَة اِمِ ذَا -6

  اَلصَّنْعَة ثَلَّ اَذْوِنَّ اِذَا الدَّلِيلْ غَفْرَبِّ ذَا الْعَالَمْ اِكَلَّا اَلَوْكَانْ اُرِلَّرَ ذَا-7

لَمْ اِلَقْ ذَا الْجَاهَلْ اِكَلَّا مَيَلَّ ذَا الْجَاهَلْ اِكَلَّا اِلَقْ ثَتْوَدَّ اَلصَّنْعَة اَلْعَا-8  

  اُلَشِّتْ لَكِنْ اَيِّثَنْكَرْطْ كَالصَّنْعَة اَمْبَعْدْ مِطَّلَّيَغْ اَزْكَسْ ذَا الْمُحَالْ-9

الْمُحَالْ وَهُوَ اَلْمَطْلُوبْ  اِسِوَجْبَنْ اِرَبِّ ذْا الَعْلَمْ اَلْجَهْلْ فَلَّسْ ذَا -10  
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7-11. alḥayawat ṯawǧab irabbi almamāt fallas ḏā 'lmuḥāl addalīl fallas ḏā 'ṣṣanεah 
elḥayat ṯewǧeb i Ṛebbi lmamat falla-s ḏ elmuḥal eddalil fell-as ḏ eṣṣenεa 

 
7-12. [imi ḏā 'ṣṣanεah] ṯalla aḏwinna iḏā 'ddalīl ɣafrabbi ḏā 'lḥay ikallā alawkān 

imi ḏ eṣṣenεa ṯella ḏ winna i ḏ eddalil ɣef Ṛebbi ḏ elḥay i^gella elewkan  
 
7-13. urillara ḏa 'lḥay ilaq ḏā 'lmayyaṯ ikallā mayalla ḏā 'lmayyaṯ ikallā ilaq 

ṯatwadda 
ur ill(i) ara ḏ elḥay ilaq ḏ elmeyyeṯ i^gella ma yella ḏ elmeyyeṯ i^gella ilaq 
ṯeṯwedda 

 
7-14. aṣṣanεah ulaššit lakin ayyiṯankarṭ ka'ṣṣanεah ambaεd miṭṭallayaɣ 

ṣṣenεa ulašš-iţţ lakin a yyi-ṯenkerṭ g eṣṣenεa embeεd mi ṭṭallayeɣ  
 
7-15. azzaks ḏā 'lmuḥāl isiwaǧban irabbi ḏā 'lḥayawat almamāt fallas ḏā 'lmuḥāl 

ezzeḡ-s ḏ elmuḥal i s-iweǧben i Ṛebbi ḏ elḥayat elmamat fell-as ḏ elmuḥal  
 
7-16. wahuwa almaṭlūb assamaε ḏa 'lbaṣar ḏā 'lkalām waǧban irabbi aṣṣamam 

wa-huwa l-maṭlūb essemeε ḏ elbaṣar ḏ elkalam weǧben i Ṛebbi eṣṣamam 
 
7-17. ḏā 'lεamâ ḏa 'lbakam fallas ḏā 'lmuḥāl ašu ḏā 'ddalīl fallas ḏā 'lkitāb ḏā 

'ssunnah 

ḏ elεama ḏ elbakam fell-as ḏ elmuḥal ašu ḏ eddalil fell-as ḏ elkitab ḏ  
essunna 

 
7-18. ḏā 'l'iǧmāε alkutub ḏawal arrabbi assunna ḏawāl nannabiy ṣallâ allāhu 

εalayhi wasallam  
ḏ eliǧmaε elkutub ḏ awal n Ṛebbi essunna ḏ awal n ennabi ṣallā  Allāhu 
εalayhi wa-sallam 

 
7-19. 'li'ǧmāε annaǧmaεan alεulamā 'rrabbi yassawal bilā ḥarfin  walā ṣawtin bilā 

ǧarīḥatin  
liǧmaε nnejmaεen elεulama ṛ^Ṛebbi yessawel bilā ḥarfin wa-lā ṣawtin bilā 
ǧāriḥatin 

 

7-20. bilā sirin walā ǧahrin idal aɣfakra yallan 'lakḏab ḏā 'lxiyānah ḏā 'lkitmān 
bilā sirrin wa-lā ǧahrin idal ɣf eḵra yellan lekḏeḇ ḏ elxiyana ḏ elkitman 



 
83

  اَلْحَيَوةْ ثَوْجَبْ اِرَبِّ اَلْمَمَاتْ فَلَّسْ ذَا الْمُحَالْ اَلدَّلِيلْ فَلَّسْ ذَ الصَّنْعَة-11

ذْوِنَّ اِذَا الدَّلِيلْ غَفْرَبِّ ذَا الْحَيْ اِكَلَّا اَلَوْكَانْثَلَّ اَ) اِمِ ذَا الصَّنْعَة (-12  

  اُرِلَّرَ ذَ الْحَيْ اِلَقْ ذَا الْمَيَّثْ اِكَلَّا مَيَلَّ ذَا الْمَيَّثْ اِكَلَّا اِلَقْ ثَتْوَد-13

  اَلصَّنْعَة اُلَشِّتْ لَكِنْ اَيِّثَنْكَرْطْ كَالصَّنْعَة اَمْبَعْدْ مِطَّلَّيَغْ-14

  اَزَّكْسْ ذَا الْمُحَالْ اِسِوَجْبَنْ اِرَبِّ ذَا الْحَيَوةْ اَلْمَمَاتْ فَلَّسْ ذَا الْمُحَالْ-15

  وَهُوَ اَلْمَطْلُوبْ اَلسَّمَعْ ذَ الْبَصَرْ ذَا الْكَلَامْ وَجْبَنْ اِرَبِّ اَلصَّمَمْ-16

الدَّلِيلْ فَلَّسْ ذَا الْكِتَابْ ذَا السُّنَّة ذَا الْعَمَى ذَ الْبَكَمْ فَلَّسْ ذَا الْمُحَالْ اَشُ ذَا -17  

  ذَا الْإِجْمَاعْ اَلْكُتُبْ ذَوَلْ اَلرَّبِّ اَلسُّنَّ ذَوَالْ نَنَّبِي صَلَّى اَاللهُ عَلَيْهِ وَسَلَّمْ-18

ةٍ  الِاجْمَاعْ اَنَّجْمَعَنْ اَلْعُلَمَا الرَّبِّ يَسَّوَلْ بِلَا حَرْفٍ وَلَا صَوْتٍ بِلَا جَرِيحَ-19  

  بِلَا سِرٍ وَلَا جَهْرٍ اِدَلْ اَغْفَكْرَ يَلَّنْ الَكْذَبْ ذَا الْخِيَانَة ذَا الْكِتْمَانْ-20
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8-1. εadamu ǧawāz. al'aεrāḍi albašariyyati alkufru bisā'iri al'anbiyā'i  

wa'lmala'ikati  
εadamu ǧawāzi al-'aεrāḍi l-bašariyyati l-kufru bi-sā'iri l-'anbiyā'i  
(wa-l-malā'ikati) 

 
8-2. wa'lmala'ikati wa'lkutubi 'ssamawiyyati wa'lyawmi 'laxiri aṣṣadq iwǧab 

irrusul  
wa-l-malā'ikati wa-l-kutubi s-samāwiyyati wa-l-yawmi l-'axiri ṣṣedq  
iwǧeb i rrusul 

 
8-3. 'lakḏab fallasan ḏā 'lmuḥāl ašū' ḏā 'ddalīl fallasan ḏā 'lmuεǧizah ašū'   

lekḏeḇ fell-asen ḏ elmuḥal ašu ḏ eddalil fell-asen ḏ elmuεǧiza ašu 
 
8-4. ḏa 'lmuεǧizah ḏā 'ttaxrīq alεādah ašu ḏā 'ttaxrīq alεādah sa'l-qudrah 
    ḏ elmuεǧiza ḏ ettaxriq elεada ašu ḏ ettaxriq elεada s elqudra 

 
8-5. aḏ 'lirādah 'lāmānah ṯawǧab irrusul alxiyānah fallasan ḏā 'lmuḥāl ašu ḏā 

ḏ lirada lamana ṯewǧeb i rrusul elxiyana fell-asen ḏ elmuḥal ašu ḏ 
 
8-6. 'ddalīl fallasan iεṣam rabbi alǧawāriḥ annasan ak'lāḥrām ḏā 'lmakrūh  

eddalil fell-asen iεṣem Ṛebbi lǧawariḥ nn-sen g leḥṛam ḏ elmekṛuh 
 
8-7. alawkān xaḏman 'lāḥrām ḏā 'lmakrūh ilaq iqqal ḏā 'ṭṭāεah lammi xaḏman 

elewkan xeḏmen leḥram ḏ elmekṛuh ilaq iqqel ḏ eṭṭaεa lemmi xeḏmen 
 
8-8. alwāǧab ḏa 'lmandūb aḏwinna ikaqqalan ḏā 'ṭṭāεah ḏayanni xadman 

elwaǧeb ḏ elmandub ḏ winna i^geqqelen ḏ eṭṭaεa ḏ ayenni xeddmen 
 
8-9. 'lāwliyā attablīɣ iwǧab i'rrusul alkatmān fallasan ḏā 'lmuḥāl  

lawliya ttabliɣ iwǧeb i rrusul elkitman fell-asen ḏ elmuḥal 
 
8-10. ašu ḏā 'ddalīl fallasan ḏa 'lεulamā alawkān kaṯmān 'lānbiyā ilaq kaṯman 

ašu ḏ eddalil fell-asen ḏ elεulama elewkan keṯmen lanbiya ilaq keṯmen 
 
8-11. al-εulamā ayanni iddiballaɣ rabbi ilānbiyā ballaɣantid alεulamā  

alεulamā ballaɣantid  
elεulama ayenni i dd-ibelleɣ Ṛebbi i lanbiya bellɣen-t-id elεulama  
lεulama bellɣen-t-id 

 
8-12. inakni azziyāda ulaš anniqṣān ulaš bismi allāhi (i)rraḥmāni (i)rraḥīmi 

i nekni zziyada ulaš enniqṣan ulaš bi-smi Llāhi r-raḥmāni r-raḥīm(i) 
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Page 8  
 
 

الْمَلَئِكَةِ عَدَمُ جَوَاز اَلْأَعْرَاضِ اَلْبَشَرِيَّةِ اَلْكُفْرُ بِسَائِرِ اَلْأَنبِيَاءِ وَ-1  

دْقْ اِوْجَبْ اِلرُّسُلْ  وَالْكُتُبِ السَّمَوِيَّةِ وَالْيَوْمِ الاَخِرِ اَلصَّ وَالَمَلَئِكَةِ-2  

  الَكْذَبْ فَلَّسَنْ ذَا الْمُحَالْ اَشُوا ذَا الدَّلِيلْ فَلَّسَنْ ذَا الْمُعْجِزَة اَشُوا-3

سَالْقُدْرَة   ذَ الْمُعْجِزَة ذَا التَّخْرِيقْ اَلْعَادَة اَشُ ذَا التَّخْرِيقْ اَلْعَادَة -4  

  اَذْ الِارَادَة الَامَانَة ثَوْجَبْ اِلرُّسُلْ اَلْخِيَانَة فَلَّسَنْ ذَا الْمُحَالْ اَشُ ذَا-5

  الدَّلِيلْ فَلَّسَنْ اِعْصَمْ رَبِّ اَلْجَوَارِحْ اَنَّسَنْ اَكْالَاحْرَامْ ذَا الْمَكْرُوهْ -6

رُوهْ اِلَقْ اِقَّلْ ذَا الطَّاعَة لَمِّ خَذْمَنْ اَلَوْكَانْ خَذْمَنْ الَاحْرَامْ ذَا الْمَكْ-7  

خَدْمَنْذَيَنِّ  اَلْوَاجَبْ ذَ الْمَنْدُوبْ اَذْوِنَّ اِكَقَّلَنْ ذَا الطَّاعَة -8  

  الَاوْلِيَا اَلتَّبْلِيغْ اِوْجَبْ اِلرُّسُلْ اَلكَتْمَانْ فَلَّسَنْ ذَا الْمُحَالْ-9

  الْعُلَمَا اَلَوْكَانْ كَثْمَانْ الَانْبِيَا اِلَقْ كَثْمَنْ  اَشُ ذَا الدَّلِيلْ فَلَّسَنْ ذَ-10

  اَلْعُلَمَا اَيَنِّ اِدِّبَلَّغْ رَبِّ اِلَانْبِيَا بَلَّغَنْتِدْ اَلْعُلَمَا اَلْعُلَمَا بَلَّغَنْتِدْ -11

لرَّحِيمِ اِنَكْنِ اَلزِّيَادَ اُلَشْ النِّقْصَانْ اُلَشْ بِسْمِ اَللَّهِ اِلرَّحْمَانِ اِ-12  
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5.2. (a) Transcription with added punctuation 

 

[p. 1] 1 Bi-smi Llāhi r-Raḥmāni r-Raḥīm(i), wa-ṣallā Llāhu ɛalā Sayyidinā 

Muḥammadin.  

2 Ḏ lwaǧeb f lmukellef aḏ issen lwaǧeb ḏ lmuḥal ḏ lǧayez 3 g lḥeq n Ṛebbi.  

Lwaǧeb ɛešrin n ṣṣifaṯ. Al-wuǧūd huwa ɛaynu 4 ḏ-ḏāt. Lqidem u s-izwar ara 

leɛdem, lbaqa u ṯ-iţţlaḥaq ara leɛdem.  

5 Lmuxalafa: ḏ amxalef g ḏḏaţţ, ḏḏaţţ-is u ṯelli ara ḏ lǧerm. 6 Ḏ ašu i ḏ lǧerm? 

Ḏ ayenni iţţzeyyiḥen lɣir-is i yeţţaɣ lqedr-is 7 g lfiraɣ. Annešṯ n leqsam i ḏḡes? 

Ṛeḇɛa. Lǧerm ššeffaf, 8 u ṯn-imniɛ ara isnin: ur imniɛ aḵeččum, ur imniɛ 

asekkuḏ. Lǧerm 9 lkaṯif am lḥiṭ, imneɛ akeččum, imneɛ asekkuḏ. 10 Lǧerm ..., 

imneɛ asekkuḏ, ur imniɛ ara aḵeččum. Lǧerm 11 lmuḍerres, imneɛ aḵeččum, ur 

imniɛ ara asekkuḏ.  

Ḏ amxalef 12 g ṣṣifaṯ, ur llint ara ḏ lɛereḍ. Ḏ ašu i ḏ lɛereḍ? Ay ḏ ayenni 13 

iţţilin g lǧerm. Annešṯ n leqsam i ḏḡes? Xemsa n leɛraḍ: 14 ḏ lelwan ḏ lekwan ḏ 

ṭṭuɛum ḏ rrwayeḥ ḏ lmeεani. 15 Ḏ amxalef g lefɛal, ur iţţeḥḏiǧ ɣer lesbab, ur isɛi 

lɣerḍ.  

16 Al-qiyāmu bi-n-nafs: isṯeɣna f lmaḥal ḏ lmuxaṣṣiṣ, isṯeɣna 17 f lmaḥal imi ḏ 

ḏḏaţţ i yella. Isṯeɣna f lmuxaṣṣiṣ imi ḏ waǧeb 18 lwuǧud i yella.  

Ašu lmeɛna lwaǧeb lwuǧud? U s-izwar ara leɛdem: [p. 2] 1 ḏ winna i ḏ lqidem. 

U ṯ-iţţlaḥaq ara leɛdem: ḏ ṯinna i ḏ lbaqa. Ḏḏaţţ n Ṛebbi ṯesṯeɣna 2 f lmaḥal ḏ 

lmuxaṣṣiṣ. Ṣṣifaṯ n Ṛebbi wejḏent g lmaḥal sṯeɣnant 3 f lmuxaṣṣiṣ, lǧerm isṯeɣna 

f lmaḥal, iţţfetqir ɣr lmuxaṣṣiṣ; lɛereḍ 4 iţţfetqir ɣr lmaḥal ḏ lmuxaṣṣiṣ, iţţfetqir 

ɣr lmaḥal ɣr ḏḏaţţ i 5 ḏg ara yili, iţtfetqir ɣr lmuxaṣṣiṣ, ṯ-id-issufeɣ g leɛdem ɣr 

lwuǧud.  
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5.2.  (b) Literal translation into English 
 

[p. 1] 1 In the name of Allah, the Compassionate, the Merciful, and may Allah 

bless our Master Muḥammad.  
2 It is obligatory for an adult to know the obligatory (lwaǧeb), the impossible 

(lmuḥal), and possible (lǧayez) 3 with regard to the Lord. The obligatory 

[consists of] twenty attributes. Existence (lwuǧud) is [an attribute] 4 of essence. 

Eternity without beginning (lqidem): non-existence (leɛdem) does not precede 

it. Eternity without end (lbaqa): non-existence does not overtake it. 
5 Difference (lmuxalafa): He is different in His essence; His essence is not 

matter (lǧerm). 6 What is matter? It is something that removes [excludes] its 

other, which is taking its place 7 in the emptiness. How many divisions are in 

it? Four. Transparent [and not solid] matter (lǧerm ššeffaf): 8 it does not stop 

either (of these): it does not stop entering and it does not stop seeing through. 

Solid [and opaque] 9 matter (lǧerm lkaṯif), like a wall: it stops entering and it 

stops seeing through. 10  [Opaque and not solid] matter: it stops seeing through 

and it does not stop entering. Solid [and transparent] 11 matter (lǧerm 

lmuḍerres): it stops entering and it does not stop seeing through. 

He (God) is different 12 in attributes: they are not accidental properties 

(lɛereḍ). What is an accidental property? It is something that 13 is in matter 

(lǧerm). How many divisions are in it? Five accidental properties: 14 colours, 

beings, tastes, odours, and realities/things (lmeεani). 15 He (God) is different in 

actions; He does not need causes, and He does not have a purpose.  
16 Self-sufficiency (al-qiyāmu bi-n-nafs): He (God) does not need a place and 

specification. He does not need 17 a place because He is essence. He does not 

need a specification because 18 existence is obligatory for Him. 

What is the meaning of the obligation of existence? Non-existence (leɛdem) 

does not precede Him (God): [p. 2] 1 that is what eternity without beginning 

(lqidem) is. [That] non-existence does not precede Him: that is what eternity 

without end (lbaqa) is. God’s essence does not need 2 a place and specification. 

God’s attributes do not exist in place and do not need 3 specification; matter 

(lǧerm) does not lack a place and specification. An accidental property (lɛereḍ) 4 

lacks place and specification, it lacks a place and self, 5 where it will be; it lacks 

specification which will make it exit from non-existence into existence.  



 
88

  6 Lweḥdaniya: ḏ awḥiḏ g ḏḏaţţ, nafyu lkem lmuttaṣil wa-lmunfaṣil 7 fi ḏḏaţţ. Ḏ 

awḥiḏ g ṣṣifaṯ nafyu lkem lmuttaṣil wa-lmunfaṣil 8 fi ṣṣifaṯ. Ḏ awḥiḏ g lefɛal 

nafyu ššarīk fī l-'afɛal 9 wa-nafyu t-ta'ṯīri bi-l-quwwati wa-l-qudrati l-ḥādiṯati, wa-

nafyu t-ta'ṯīri 10 bi-ṭ-ṭabīɛati wa-l-ɛillati.  

Lqudra ḏ lirada yes-s (ṯ)ɛelleqent; ṯɛelleqent 11 s lmumkinaṯ, awwah, imi u 

ṯɛelleqent ara s lwaǧeb a ṯ-id-sswejḏent; 12 ilzem ttaḥṣil lḥaṣel, awwah, imi u 

ṯɛelleqent ara s lmuḥal a ṯ-id-sswejḏent.  
 

13 Ṯenneqleḇ-aɣ lḥaqiqa ameḵ neɣṛa lmuḥal ḏ ayenni u neţţili ḏ ašrik. 14 Ḏ 

nnaqayaṣ a ṯ-ɛeḏment, ula i ɛeḏment akk ulaš ilzem ttaḥṣil 15 lḥaṣel lā yanbaɣī.  
 

Leɛlem yes-s  iṯɛelleq, iṯɛelleq yes-sent i-ṯlaṯa. 16 Iṯɛelleq s lwaǧeb: iɛlem 

Ṛebbi s ḏḏaţţ-is ḏ ṣṣifaṯ-is, 17 u ţţnneɛḏament ara. Iṯɛelleq s lmuḥal: iɛlem Ṛebbi 

s ušrik ur illi ara 18  u dd-iţţili ara. Iṯɛelleq s lǧayez: iɛlem Ṛebbi s wayenni i 

yellan, s wayenni 19 ara d-yilin, s wayen u d-neţţili ara.  
 

Lḥayat u ṯetɛelleq ara; ḏ ššerṭ 20 g lǧamiɛ.  

Ssemeɛ ḏ lbaṣar yes-s iṯɛelleqen; ṯɛelleqen s 21 lmewǧudaṯ mmeṛṛa; ṯɛelleqen 

s lwaǧeb; isla Ṛebbi i ṯesli ines [p. 3] 1 s ṯesli ines, iskeḏ Ṛebbi asekkuḏ-is s 

usekkuḏ-is; isla Ṛebbi 2 i ḏḏaţţ-is, iskeḏ ḏḏaţţ-is, isla Ṛebbi i ṣṣifaṯ-is, iskeḏ 

ṣṣifaṯ-is. 3 Iṯεelleq s lǧayez ḏ lwuǧud: ḵra i dd-iwejḏen kurta lεalem 4 mmeṛṛa bi-

ǧamīεih, isla-yas, isekḏ-iṯ.  
 

Lkalam yes-s iṯεelleq; 5 iṯεelleq yes-sent i-ṯlaṯa. Iṯεelleq s lwaǧeb: issawel 

Ṛebbi 6 f ḏḏaţţ-is ḏ ṣṣifaṯ-is, u ţţnneɛḏament ara. Iṯεelleq s lmuḥal: issawel 7 

Ṛebbi f wešrik ur illi ara, u dd-iţţili ara. Iṯεelleq s lǧayez, inna-ḵ: “Ḏ nekki 8 i kn-

ixelqen, i ixelqen leεmal nnwen ama ḏ lxir ama ḏ ššer.”  
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 6 Oneness (lweḥdaniya): He is one in Himself, denying linked and separated 

amount 7 in Himself. He is unique in attributes, denying linked and separated 

amount 8 in attributes. He is one in actions, denying a partner in actions, 9 and 

denying influence of strength and contingent power (power that came into 

being), and denying influence 10 of nature and (external) causality (ɛillah) 

Power (lqudra) and will (lirada) are related to Him. They are related 11 to the 

possible, since they are not related to the obligatory 12 [for which existence is 

obligatory], and since they are not related to the impossible [for which 

existence is impossible].  

 
13 The truth has reversed for us as we learned that it is impossible that there 

is no partner [for Him]. 14 Faults (lacunae) will dispatch him; they will (not?) 

dispatch all emptiness. 15 The conclusion must be: it cannot be the case. 

  

Knowledge (leɛlem) is related to Him. It is related to all three [of them]. 16 It is 

related to the obligatory: God knows His essence and His attributes; 17 they will 

not disappear. It is related to the impossible: God knows there is no 18 and 

there will not be a partner for Him. It is related to the possible: God knows (of) 

what everything was, (of) what 19 it will be, and (of) what it will not be.  

 

Life (lḥayat) is not related; it is the condition 20  for all [the attributes].  

Hearing (ssemeɛ) and seeing (lbaṣar) are related to Him. They are related to 21 

all at once. They are related to the obligatory: God hears His hearing [p. 3] 1 by 

[virtue of] His hearing; God sees His seeing by His seeing; God hears 2 Himself, 

he sees Himself; God hears His attributes, He sees His attributes. 3 It is related 

to the possible and existence: anything which exists in the world 4 in its 

completeness, He hears it and He sees it.  

 

Speech (lkalam) is related to Him; 5 it is related to all three [of them]. It is 

related to the obligatory: God speaks 6 about Himself and His attributes; they 

will not disappear. It is related to the impossible: God says 7 (that) He is without 

a partner and He will be without a partner. It is related to the possible. He 

(God) said (to you): “It is I 8 who created you, who created your deeds, either 

goodness or evil.”  
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  9 Ṯlaṯa g lḥeq n rrusul: lwaǧeb ḏ lmuḥal ḏ lǧayez. Lwaǧeb g lḥeq nnsen: 10 

ṣṣedq ḏ lamana ḏ ttabliɣ. Ḏ ašu i ḏ lmuḥal g lḥeq nnsen? 11 Lekḏeḇ ḏ lxiyana ḏ 

lkitman. Lǧayez g lḥeq nnsen: ǧawāzu 12 l-'aεrāḍi l-bašriyyah l-latī lā tu'addī 'ilā 

naqṣin fī marātibi-him al-εaliyyati 13 ka l-maraḍi wa-naḥwihi ('intahā 'intahā).  

 

  Lwuǧud iwǧeb i Ṛebbi; leεdem fell-as ḏ 14 lmuḥal. Ddalil fell-as ḏ ṣṣenεa, imi ḏ 

ṣṣenεa ulašš-iţţ, ṯeqqel 15 ṯella; ḏ winna i ḏ ddalil ɣef Ṛebbi yella. Lewkan 

iṯmekken aḏ ṯili ṣṣenεa 16 mebla ṣṣaneε, ilaq ilzem aḏ msawan sin lumur; ilaq 

irǧeḥ 17 yiwen mebla ssebba; ilaq iṯwedda ɣr ṣṣenεa ulašš-iţţ. Lakin a yyi-

ṯenkerṭ g ṣṣenεa. 18 Mbeεd mi ṭṭallayeɣ zzḡ-es, ḏ lmuḥal. Aḏ msawan sin lumur, 

aḏ irǧeḥ yiwen 19 mebla ssebba, ḏ lmuḥal. Aḏ ṯili ṣṣenεa mebla ṣṣaneε, ḏ lmuḥal.  

20 I s-iweǧben i Ṛebbi ḏ lwuǧud; leεdem fellas ḏ lmuḥal, wa-huwa l-maṭlūb. 

 

[p. 4] 1 Lqidem iwǧeb i Ṛebbi, lḥuduṯ fell-as ḏ lmuḥal. Ddalil fell-as ḏ ṣṣenεa, 2 

imi ḏ ṣṣenεa ṯella; ḏ winna i ḏ ddalil ɣef Ṛebbi ḏ aqḏim i yella. Lewkan ur illi ara 

3 ḏ aqḏim, ilaq ḏ lḥadeṯ i yella. Ma yella ḏ lḥadeṯ i yella, aḏ yili 4 ḏ ajḏiḏ. Ma yella 

ḏ ajḏiḏ, aḏ iḥḏiǧ ɣ-wi ara ṯ-id-issweǧḏen. 5 Ma yeḥḏaǧ eɣ-wi ara ṯ-id-isswejḏen, 

aḏ ilzem dduṛ nniɣ ttasalsul. 6 Ma yelzem dduṛ nniɣ ttasalsul, aḏ iṯweddi ɣr 

ṣṣenεa ulašš-iţţ. 7 Lakin a yyi-ṯenkerṭ g ṣṣenεa. Mbeεd mi ṭṭallayeɣ zzeḡ-s, ḏ 

lmuḥal. 8 Aḏ ilzem dduṛ nniɣ ttasalsul, ḏ lmuḥal. Aḏ iḥḏiǧ ɣ-wi ara ṯ-id-

isswejḏen, 9 ḏ lmuḥal. Aḏ yili ḏ ajḏiḏ, ḏ lmuḥal. I s-iweǧben i Ṛebbi ḏ lqidem; 

lḥuduṯ 10 fell-as ḏ lmuḥal, wa-huwa l-maṭlūb.  
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9 Three things with regard to the messengers: the obligatory, the impossible, 

and the possible. The obligatory with regard to them [is]: 10 truthfulness 

(ṣṣedq), honesty (lamana), and conveying (ttabliɣ). What is impossible with 

regard to them? 11 Lying (lekḏeḇ), betrayal (lxiyana), and concealment (lkitman). 

The possible with regard to them [is]: allowed (natural) 12 human properties 

that do not lead to any lessening of their stature, 13 such as disease and the like.  

 

Existence is [an] obligatory [attribute] for God; non-existence is 14 impossible 

for Him. The proof of this is creation (createdness of the world), since 

previously there was no creation, and it then 15 became reality; it is that which 

proves that God exists. If it were possible that creation existed 16 without a 

Creator, then it would be necessary that two states be equal. Then it would be 

necessary that one must prevail over (occur to) the other 17 without any 

(external) cause. This would lead to the non-existence of the creation (to the 

conclusion that creation does not exist). But you will deny me [this claim] of 

creation. 18 Later, when I am looking in it, it is impossible. It is impossible that 

two states be equal (and that) one will prevail [over the other] 19 without an 

(external) cause. It is impossible that the creation exists without a Creator. 20 

What is obligatory for God is existence; non-existence is impossible for Him, 

and that is what was to be proven: Q.E.D. (wa-huwa al-maṭlūb). 

 

[p. 4] 1 Eternity without beginning (lqidem) is obligatory for God; newness 

(lḥuduṯ) is impossible for Him. The proof of this is creation 2 since creation 

exists; it is that which proves that God is indeed old. If He were not 3 old, then 

He would be newly created. If He were indeed newly created, He would be 4 

new. If He were new, He would be in need of that which brought Him into 

existence. 5 If He were in need of that which would have brought Him into 

existence, He would necessitate [continuous] circularity (dduṛ) or an infinite 

regress of causes (ttasalsul). 6 Were He to necessitate circularity or regress of 

causes, it would lead to the non-existence of the creation. 7 But you will deny 

me in creation. Later, when I am looking in it, it is impossible. 8 It is impossible 

that He will necessitate circularity or regress of causes. It is impossible that He 

will be in need of that which brought Him into existence. 9 It is impossible that 

He is new. What is obligatory for God is eternity without beginning; newness 10 

(lḥuduṯ) is impossible for Him, and that is what was to be proven: Q.E.D.  
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  Lbaqa ṯewǧeb i Ṛebbi, lfana fell-as ḏ 11 lmuḥal. Ddalil fell-as ḏ ṣṣenεa, imi ḏ 

ṣṣenεa ṯella; ḏ winna i ḏ ddalil ɣef Ṛebbi 12 ḏ lbaqi i yella. Lewkan a ṯ-ilḥeq 

leεdem, ilaq iţţanfa fell-as lqidem. Ma yeţţanfa 13 fell-as lqidem, aḏ yili ḏ ajḏiḏ. 

Ma yella ḏ ajḏiḏ, aḏ iḥḏiǧ eɣ-wi ara ṯ-id-isswejḏen. 14 Ma yeḥḏaǧ eɣ-wi ara ṯ-id-

isswejḏen, aḏ ilzem ddūr nniɣ ttasalsul. 15 Ma yella ilzem dduṛ nniɣ ttasalsul, aḏ 

iṯweddi ɣr ṣṣenεa ulašš-iţţ. Lakin a yyi-ṯenkerṭ 16 g ṣṣenεa. Mbeεd mi ṭṭallayeɣ 

zzḡ-es, ḏ lmuḥal. Aḏ ilzem dduṛ nniɣ ttasalsul, 17 ḏ lmuḥal. Aḏ iḥḏiǧ eɣ-wi ara ṯ-

id-isswejḏen. ḏ lmuḥal. Aḏ yili ḏ ajḏiḏ, 18 ḏ lmuḥal. Aḏ iţţanfu fell-as lqidem, ḏ 

lmuḥal. I s-iweǧben i Ṛebbi [ḏ] lbaqa; lfana 19 fell-as ḏ lmuḥal, wa-huwa l-maṭlūb.  

 

Lmuxalafa ṯewǧeb i Ṛebbi, lmumaṯala fell-as 20 ḏ lmuḥal. Ddalil fell-as ḏ 

ṣṣenεa, imi ḏ ṣṣenεa ṯella; ḏ winna i ḏ ddalil ɣef Ṛebbi [p. 5] 1 ḏ amxalef i yella. 

Lewkan ur illi ara ḏ amxalef, ilaq ḏ ammeṯel. Ma yella ḏ ammeṯel, aḏ yili 2 ḏ 

lǧerm nniɣ ḏ lɛereḍ. Ma yella ḏ lǧerm nniɣ ḏ lɛereḍ, aḏ yili ḏ ajḏiḏ. 3 Ma yella ḏ 

ajḏiḏ, aḏ iḥḏiǧ eɣ-wi ara ṯ-id-isswejḏen; ma yeḥḏaǧ eɣ-wi ara ṯ-id-isswejḏen  

4 aḏ ilzem dduṛ ḏ ttasalsul. Ma yelzem dduṛ ḏ ttasalsul, aḏ iṯweddi 5ɣr ṣṣenεa 

ulašš-iţţ. Lakin a yyi-ṯenkerṭ g ṣṣenεa. Mbeεd mi ṭṭallayeɣ 6 zzeḡ-s, ḏ lmuḥal. Aḏ 

ilzem dduṛ ḏ ttasalsul, ḏ lmuḥal. Aḏ iḥḏiǧ 7 eɣ-wi ara ṯ-id-isswejḏen, ḏ lmuḥal. 

Aḏ yili ḏ ajḏiḏ, ḏ lmuḥal. Aḏ yili 8 ḏ lǧerm nniɣ ḏ lɛereḍ, ḏ lmuḥal. I s-iweǧben i 

Ṛebbi ḏ lmuxalafa; 9 lmumaṯala fell-as ḏ lmuḥal, wa-huwa l-maṭlūb.  
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  Eternity without end (lbaqa) is obligatory for God; evanescence (lfana) is 11 

impossible for Him. The proof of this is creation, since creation exists; it is that 

which proves that God 12 is eternal. If non-existence (leεdem) overtook God, 

then eternity without beginning (lqidem) would be denied (for) Him. If it were 

denied 13 (for) Him, then He would be new. If He were new, He would be in 

need of that which brought Him into existence. 14 If He were in need of that 

which brought Him into existence, He would necessitate circularity or regress 

of causes. 15 If He necessitated circularity or regress of causes, it would lead to 

the non-existence of the creation. But you will deny me 16 in creation. Later 

when I am looking in it, it is impossible. It is impossible that He necessitates 

circularity or regress of causes. 17 It is impossible that He is in need of that 

which brought Him into existence. It is impossible that He is new. 18 It is 

impossible that oldness is denied for Him. What is obligatory for God is 

eternity without end; evanescence 19 is impossible for Him, and that is what 

was to be proven: Q.E.D.  

 

  Difference (lmuxalafa) is obligatory for God; similarity (lmumaṯala) 20 is 

impossible for Him. The proof of this is creation, since creation exists; it is that 

which proves that God [p. 5] 1 is different. If He were not different, then He 

would be similar. If He were similar, He would be 2 matter (lǧerm) or an 

accidental property (lɛereḍ). If He were matter or an accidental property, He 

would be new. 3 If He were new, He would be in need of that which brought 

Him into existence. If He were in need of that which brought Him into 

existence, 4 He would necessitate circularity and regress of causes. Were he to 

necessitate circularity and regress of causes, this would lead 5 to the non-

existence of the creation. But you will deny me in creation. Later, when I am 

looking 6 in it, it is impossible. It is impossible that He necessitates circularity 

and regress of causes. It is impossible that He is in need 7 of that which brought 

Him into existence. It is impossible that He is new. It is impossible that He is 8 

matter (lǧerm) or an accidental property (lεereḍ). What is obligatory for God is 

difference (lmuxalafa); 9 similarity (lmumaṯala) is impossible for Him, and that is 

what was to be proven: Q.E.D. 
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  Al-qiyāmu bi-n-nafs 10 iwǧeb i Ṛebbi, leftiqaṛ fell-as ḏ lmuḥal. Ddalil fell-as ḏ 

ṣṣenεa imi ḏ 11 ṣṣenεa ṯella; ḏ winna i ḏ ddalil ɣef Ṛebbi ḏ lɣani i yella. Lewkan 12 

ur illi ara ḏ lɣani, ṯilaq iffetqiṛ. Ma yeffetqeṛ exṯir aḏ iḥḏiǧ ɣr lmaḥal nniɣ 

 13 ḏ lmuxaṣṣiṣ. Ma yeffetqeṛ ɣr lmaḥal, aḏ yili ḏ ṣṣifa. Ma yella ḏ ṣṣifa, 14  u s-

weǧǧebent ara sebεa lmeεani ḏ lmeεnawiyaṯ. Ma u s-wǧibent ara lmeεani 15 ḏ 

lmeεnawiyaṯ, a ṯeţţanfu fell-as ṣṣenεa. Ma yeffetqeṛ ɣr lmuxaṣṣiṣ, 16 aḏ yili ḏ 

ǧayez lwuǧud. Ma yella ḏ ǧayez lwuǧud, aḏ yili ḏ ajḏiḏ. 17 Ma yella ḏ ajḏiḏ, ilaq 

iţţanfa fell-as lqidem ḏ lbaqa. Lakin aḏ iţţanfu fell-as 18 lqidem ḏ lbaqa, ḏ 

lmuḥal. Aḏ yili ḏ ajḏiḏ, ḏ lmuḥal. Aḏ yili ḏ ǧayez 19 lwuǧud, ḏ lmuḥal. A ṯeţţanfa 

fell-as, ḏ lmuḥal. U s-weǧǧebent ara lmeεani [p. 6] 1 ḏ lmeεnawiyaṯ, ḏ lmuḥal. 

Aḏ yili ḏ ṣṣifa, ḏ lmuḥal. Aḏ iffetqeṛ ɣr lmaḥal enniɣ ḏ lmuxaṣṣiṣ, 2 ḏ lmuḥal. I s-

iweǧben i Ṛebbi ḏ lɣina lmuṭlaq; leftiqaṛ fell-as ḏ lmuḥal, wa-huwa 3 al-maṭlūb.  
 

Lweḥdaniyya ṯewǧeb i Ṛebbi, ttaεaddud fell-as ḏ lmuḥāl. Ddalil fell-as ḏ 4 

ṣṣenεa, imi ḏ ṣṣenεa ṯella; ḏ winna i ḏ ddalil ɣef Ṛebbi ḏ awḥiḏ i yella. Lew5kan 

ur illi ara ḏ awḥiḏ, ṯilaq g sin yyeḏ-sen. Ma yella g sin yyeḏ-sen, exṯir aḏ 6 

mwafaqen nniɣ aḏ mxalafen. Ma mwafaqen, exṯir aḏ weṯṯeren isnin, exṯir ur 

ţţweṯṯirn ara 7 isnin; exṯir aḏ iweṯter yiwen wwineṭnin (wayeṭ ???) ur iţţweṯṯir 

ara. Ma mxalafen, exṯir aḏ weṯṯeren isnin, 8 exṯir ur ţţweṯṯirn ara isnin; exṯir aḏ 

iweṯṯer yiwen, wayeṭ ur iţţweṯṯir ara. Lakin aḏ iweṯṯer yiwen, 9 wayeṭ ur 

iţţweṯṯir ara ama g lwifaq ama g lxilaf, ilzem leεǧez, ḏ lmuḥal. 10 Ur ţţweṯṯirn 

ara isnin ama g lwifaq ama g lxilaf, ilzem leεǧez, ḏ lmuḥāl. 11 Aḏ weṯṯeren isnin 

g lwifaq, ilzem ttaḥṣil lḥaṣel, aḏ weṯṯeren isnin 12 g lxilaf, ilzem aḏ nnejmaεen 

leḍdad, ḏ ttaḥṣil lḥaṣel, ḏ lmuḥal. 13 Aḏ nnejmaεen leḍdad, ḏ lmuḥal. Aḏ 

tεeddeḏen, ḏ lmuḥal. I s-iweǧben 14 i Ṛebbi ḏ lweḥdaniya, ttaεaddud fell-as ḏ 

lmuḥal, wa-huwa l-maṭlūb.  
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 Self-sufficiency (lqiyamu bi-nnafs) 10 is obligatory for God; need (leftiqaṛ) is 

impossible for Him. The proof of this is creation, since 11 creation exists; it is 

that which proves that God is rich. If 12 He were not rich, He would be in need. 

If He were in need, He would need either a place or 13 specification. If He 

needed a place, He would be an attribute or an entity (ṣṣifa). If he were an 

entity, 14 seven [attributes of] meanings and morals would not be obligatory 

for Him. If meanings and morals were not obligatory for Him, 15 then creation 

would be denied for Him. If He lacked specification, 16 existence would be 

possible for Him. If existence were possible for Him, He would be new. 17 If He 

were new, then eternity without beginning and without end would be denied 

for Him. But it is impossible that eternity without beginning and without end 

should be denied for Him. Hence, it is impossible that He should be new. It is 

impossible that existence 19 is possible for Him. It is impossible that it will be 

denied for Him. It is impossible that meanings and morals are not obligatory 

for Him. [p. 6] 1 It is impossible that He is an entity. It is impossible that He 

lacks a place or specification. 2 What is obligatory for God is absolute richness; 

any need is impossible for Him, and that is 3 what was to be proven: Q.E.D. 

Oneness (lweḥdaniyya) is obligatory for God; plurality (ttaɛaddud) is 

impossible for Him. The proof of this is 4 creation, since creation exists; it is 

that which proves that God is the only one. If 5 He were not the only one, then 

there would be two (of them). If there were two, 6 they would either agree or 

disagree. If they were to agree, either both would be the only one, or both 

would not be the only one; 7 either one would be the only one, or the other 

would not be the only one. If they were to disagree, either both would be one, 8 

or both of them would not be the only one; either one would be the only one, 

or the other would not be the only one. But it is impossible that one would be 

the only one (and) 9 the other would not be the only one whether in agreement 

or in disagreement, inability (leɛǧez) would be obligatory for Him. 10 It is 

impossible that both would not be the only one whether in agreement or in 

disagreement; inability would be obligatory for Him. 11 It then follows that it is 

impossible that both would be the only one in agreement (and) both would be 

the only one 12 in disagreement [since] the opponents must gather together. 13 

It is impossible that the opponents would gather together. It is impossible that 

they would be multiple. What is obligatory 14 for God is oneness; plurality is 

impossible for Him, and that is what was to be proven: Q.E.D. 
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  15 Lqudra ṯewǧeb i Ṛebbi, leεǧez fell-as ḏ lmuḥal. Ddalil fell-as ḏ ṣṣenεa 16 imi 

ḏ ṣṣenεa ṯella; ḏ winna i ḏ ddalil ɣef Ṛebbi ḏ lqader i yella. Lewkan ur illi ara 17 ḏ 

lqader, ilaq ḏ lεaǧez i yella. Ma yella ḏ lεaǧez, ilaq ṯetwedda ṣṣenεa 18 ulašš-iţţ. 

Lakin a yyi-ṯenkerṭ g ṣṣenεa. Mbeεd mi ṭṭallayeɣ zzḡ-es, ḏ lmuḥal. 19 I s-iweǧben 

i Ṛebbi ḏ lqudra, leεǧez fell-as ḏ lmuḥal, wa-huwa l-maṭlūb.  

 

20 Lirada ṯewǧeb i Ṛebbi, lkaṛaha fell-as ḏ lmuḥal; ddalil fell-as ḏ ṣṣenεa 

[p. 7] 1 imi ḏ ṣṣenεa ṯella; ḏ winna i ḏ ddalil ɣef Ṛebbi ḏ lmurid i yella. Lewkan ur 

illi ara ḏ 2 lmurid, ilaq ḏ lkaṛih i yella. Ma yella ḏ lkaṛih i yella, ilaq u ṯewjiḏ ara 

ṣṣenεa 3 f yiwen weṭṛiq; ilaq iṯwedda ɣr ṣṣenεa ulašš-iţţ. Lakin a yyi-ṯenkerṭ g 

ṣṣenεa. 4 Mbeεd mi ṭṭallayeɣ zzḡ-es, ḏ lmuḥal aḏ ṯennewjeḏ ṣṣenεa f yiwen 

weṭṛiq. 5 I s-iweǧben i Ṛebbi ḏ lirada, lkaṛaha fell-as ḏ lmuḥal, wa-huwa l-maṭlūb. 

 

6 Leεlem iwǧeb i Ṛebbi, lǧahl fell-as ḏ lmuḥal. Ddalil fell-as ḏ ṣṣenεa, imi ḏ 7 

ṣṣenεa ṯella; ḏ winna i ḏ ddalil ɣef Ṛebbi ḏ lεalem i yella. Lewkan ur illi ara ḏ 

 8 lεalem, ilaq ḏ lǧahel i yella. Ma yella ḏ lǧahel i yella, ilaq ṯeṯwedda ṣṣenεa 9 

ulašš-iţţ. Lakin a yyi-ṯenkerṭ g ṣṣenεa. Mbeεd mi ṭṭallayeɣ zzḡ-es, ḏ lmuḥāl. 10 I 

s-iweǧben i Ṛebbi ḏ leεlem, lǧahl fell-as ḏ lmuḥal, wa-huwa l-maṭlūb. 

  

11 Lḥayat ṯewǧeb i Ṛebbi, lmamat fell-as ḏ lmuḥal. Ddalil fell-as ḏ ṣṣenεa, 

 12 imi ḏ ṣṣenεa ṯella; ḏ winna i ḏ ddalil ɣef Ṛebbi ḏ lḥay i yella. Lewkan  

 13 ur illi ara ḏ lḥay, ilaq ḏ lmeyyeṯ i yella. Ma yella ḏ lmeyyeṯ i yella, ilaq 

ṯeṯwedda 14 ṣṣenεa ulašš-iţţ. Lakin a yyi-ṯenkerṭ g ṣṣenεa. Mbeεd mi ṭṭallayeɣ 15 

zzeḡ-s, ḏ lmuḥal. I s-iweǧben i Ṛebbi ḏ lḥayat, lmamat fell-as ḏ lmuḥal, 16 wa-

huwa l-maṭlūb.  
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 15 Power (lqudra) is obligatory for God; inability (leɛǧez) is impossible for Him. 

The proof of this is creation, 16 since creation exists; it is that which proves that 

God is powerful. If He were not 17 powerful, then he would be unable. If He 

were unable, it would lead to the non-existence of the creation. 18 But you will 

deny me in creation. Later, when I am looking in it, it is impossible. 19 What is 

obligatory for God is power; inability is impossible for Him, and that is what 

was to be proven: Q.E.D. 

 
20 Will (lirada) is obligatory for God; unwill (lkaṛaha) is impossible for Him. 

The proof of this is creation [p. 7] 1 since creation exists; it is that which proves 

that God is willing (lmurid). If He were not 2  willing, then He would be 

compelled (lkaṛih). If he were compelled, then creation would not have existed 
3 in the same way. This would in turn lead to the non-existence of the creation. 

But you will deny me in creation. 4 Later, when I am looking in it, it is 

impossible that creation would come into existence on its own in the same 

way. 5 What is obligatory for God is will; unwill is impossible for Him, and that 

is what was to be proven: Q.E.D.  
 

6 Knowledge (leεlem) is obligatory for God; ignorance (lǧahl) is impossible for 

Him. The proof of this is creation since 7 creation exists; it is that which proves 

that God is knowing. If He were not 8 knowing, then He would be ignorant. If 

He were ignorant, then this would lead to the non-existence of the creation. 9 

But you will deny me in creation. Later, when I am looking in it, it is 

impossible. 10 What is obligatory for God is knowledge; ignorance is impossible 

for Him, and that is what was to be proven: Q.E.D.  

 
11 Life (lḥayat) is obligatory for God; death (lmamat) is impossible for Him. 

The proof of this is creation, 12 since creation exists; it is that which proves that 

God is living (lḥay). If 13 He were not living, then he would be dead (lmeyyeṯ). If 

He were dead, then this would lead to 14 the non-existence of the creation. But 

you will deny me in creation. Later, when I am looking in15 it, it is impossible. 

What is obligatory for God is Life; death is impossible for Him, 16 and that is 

what was to be proven: Q.E.D.  
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Ssemeε ḏ lbaṣar ḏ lkalam weǧben i Ṛebbi; ṣṣamam 17 ḏ lεama ḏ lbakam fell-as 

ḏ lmuḥal. Ašu ḏ ddalil fell-as? Ḏ lkitab ḏ ssunna 18 ḏ liǧmaε. Lkutub ḏ awal n 

Ṛebbi, ssunna ḏ awal n nnabi, ṣallā Allāhu εalayhi wa-sallam. 19 Liǧmaε: 

nnejmaεen lεulama n Ṛebbi. Yessawel bilā ḥarfin wa-lā ṣawtin, bilā ǧāriḥatin, 20 bi-

lā sirrin wa-lā ǧahrin. Idal ɣf ḵra yellan, lekḏeḇ ḏ lxiyana ḏ lkitman. 

 

[p. 8] 1 Σadamu ǧawāzi al-'aεrāḍi l-bašariyyati: l-kufru bi-sā'iri l-'anbiyā'i 2 wa-l-

malā'ikati wa-l-kutubi s-samāwiyyati wa-l-yawmi l-'axiri.  

 

Ṣṣedq iwǧeb i rrusul, 3 lekḏeḇ fell-asen ḏ lmuḥal. Ašu ḏ ddalil fell-asen? Ḏ 

lmuεǧiza. Ašu 4 ḏ lmuεǧiza? Ḏ ttaxriq lεada. Ašu ḏ ttaxriq lεada? S lqudra 5 ḏ 

lirada.  

 

Lamana ṯewǧeb i rrusul, lxiyana fell-asen ḏ lmuḥal. Ašu ḏ 6 ddalil fell-asen? 

Iεṣem Ṛebbi lǧawariḥ nnsen g leḥṛam ḏ lmekṛuh. 7 Lewkan xeḏmen leḥṛam ḏ 

lmekṛuh, ilaq iqqel ḏ ṭṭaεa lemmi xeḏmen 8 lwaǧeb ḏ lmandub. Ḏ winna i 

yeqqelen ḏ ṭṭaεa, ḏ ayenni xeddmen 9 lawliya. 

 

Ttabliɣ iwǧeb i rrusul; lkitman fell-asen ḏ lmuḥal. 10 Ašu ḏ ddalil fell-asen? Ḏ 

lεulama. Lewkan keṯmen lanbiya, ilaq keṯmen 11 lεulama ayenni i dd-ibelleɣ 

Ṛebbi i lanbiya. Bellɣen-t-id lεulama, lεulama bellɣen-t-id 12 i nekni.  

 

Zziyada ulaš, nniqṣan ulaš.  

 

Bi-smi Llāhi r-Raḥmāni r-Raḥīm(i).  
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 Hearing (ssemeε), sight (lbaṣar), and speech (lkalam) are obligatory for God; 

deafness (ṣṣamam), 17 blindness (lεama), and speechlessness (lbakam) are 

impossible for Him. What is the proof of this? – It is the book, the sunnah, 18 

and the Ijma (the consensus of Islamic scholars). The books are the word of 

God; sunnah is the word of the prophet, may Allah bless him and grant him 

salvation. 19 Ijma (consensus) [implies]: the scholars of God consent. He speaks 

without a word (lḥarf) and sound (ṣṣawt), without a bodily organ (mouth or 

tongue), 20 without secrecy or revealing. He indicates all that there is: lying, 

betrayal, and concealment. 

 

[p. 8] 1 The unpermitted human properties [are]: disbelief in all [of the] 

Prophets, 2 the Angels, the Holy Books, and the Last Day.  

 

Truthfulness (ṣṣedq) is obligatory for messengers; 3 lying (lekḏeḇ) is 

impossible for them. What is the proof of this (lit. ‘for them’)? – [It is] a 

miracle. What 4 is a miracle? – It is the breaking of the usual. What is the 

breaking of the usual? – [It is something that happens] by power 5 and will.  

 

Honesty (lamana) is obligatory for messengers; betrayal (lxiyana) is 

impossible for them. What is 6 the proof of this? – [It is that] God protects their 

bodies from the forbidden (lḥaram) and offensive (lmakṛuh). 7 If they 

(messengers) did the forbidden and the undesired/ offensive, then this would 

become [an act of] obedience, since they do 8 the obligatory (lwaǧeb) and the 

recommended (lmandub). It is that which has become [an act of] obedience; it 

is what the saints 9 do. 

 

Conveying (ttabliɣ) is obligatory for messengers; concealment (lkitman) is 

impossible for them. 10 What is the proof of this? – [It is] the scholars. If the 

prophets conceal [the message], then the scholars 11 would conceal what God 

conveyed to the prophets. They conveyed it to the scholars, and the scholars 

conveyed it 12  to us.  

 

There is no addition and no reduction [of the message].  

In the name of Allah, the Compassionate, the Merciful. 
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5.3. Literary translation into English 
 

[p. 1] 1 In the name of Allah, the Compassionate, the Merciful.  
May Allah bless our Master Mohamed.  
 
2 It is required for an adult to know the necessary (lwaǧeb), the impossible 

(lmuḥal), and the conceivable (lǧayez) 3 with regard to the Lord. The necessary 
consists of twenty attributes. Existence (lwuǧud) is an attribute of 4 God’s 
essence. Eternity without beginning (Preternity) (lqidem): non-existence 
(leɛdem) does not precede it. Eternity without end (Sempiternity) (lbaqa): non-
existence does not overtake it. 

 
5 Difference (lmuxalafa): He is different in His essence; His essence is not 

matter (lǧerm). 6 What is matter? It is something that excludes that which is  
other, which takes its place 7 in the void. How many kinds of it are there? – 
There are four. 1) One is transparent (ethereal) and not solid (gaseous) matter 
(lǧerm ššeffaf): 8 it does not prevent either of these: it does not prevent entering 
and it does not prevent seeing through [e.g. air, wind]. 2) The second one is 
tangible 9 (corporal) and opaque matter (lǧerm lkaṯif), such as a wall; it cannot 
be entered nor be seen through [e.g. wall, mountain.] 10 3) The third is opaque 
and not solid (gaseous) matter: it prevents seeing through and it does not 
prevent entering [e.g. smoke, fog]. 4) The fourth is solid 11 and transparent 
matter (lǧerm lmuḍerres): it prevents entering, and it can be seen through [e.g. 
glass]. God is different 12 in His attributes: they are not accidental properties 
(lɛereḍ). What is an accidental property? It is something that 13 is in matter 
(lǧerm). How many kinds of it are there? There are five accidental properties: 14 

colours, beings, tastes, odours, and realities/things (lmeεani). 15 God is different 
in actions; He does not need causes, and He does not have a purpose.  

 
16 Self-sufficiency (al-qiyāmu bi-n-nafs): God does not need a place and 

specification [of form]. He does not need 17 a place because He exists in himself. 
He does not need a specification because 18 existence is required of Him (i.e., He 
necessarily exists). 

What is the meaning of God’s necessary existence? It is that: non-existence 
(leɛdem) does not precede God - [p. 2] 1 that is what eternity without beginning 
(lqidem) is. That non-existence does not precede Him – that is what eternity 
without end (lbaqa) is. God’s essence does not need 2 a place and specification. 
God’s attributes do not need a place or 3 specification or definition. By 
contrast, matter (lǧerm) needs a place and specification. Finally, an accidental 
property (lɛereḍ) 4 lacks place and definition, it lacks a place and self, 5 where it 
will be; it lacks definition which will make it depart from non-existence into 
existence (i.e. become existent).  



 
101

6 Oneness (lweḥdaniya): He is one (unique) in Himself, precluding anything 
linked to 7 Himself. He is unique in attributes, precluding anything linked to 
Him 8 in attributes. He is unique in actions, precluding a partner in actions, 9 
and immune to any influence of strength or other power that came into being, 
and also immune to any influence 10 from nature and external causes.  

Power (lqudra) and will (lirada) are related to God. They are related 11 to the 
conceivable (possible), since they are not related to the required, 12 for which 
existence is necessary, and since they are not related to the impossible, for 
which existence is impossible.  

13 As we have learned, the undistorted truth is that it is impossible that God 
has a partner. 14 Privation of what ought to be there would dispatch him. 15 The 
conclusion must be: it cannot be so. 

Knowledge (leɛlem) is related to God. It is related to all three. First, it is 
related to the 16 necessary: God knows Himself and His attributes; 17 they will 
not disappear. Second, it is related to the impossible: God knows there is no 
partner to Himself 18 and there will not be a partner to Himself. And third, it is 
related to the conceivable: God knows what everything was, what 19 it will be, 
and what it will not be.  

Life (lḥayat) is not related [to anything]; it is a pre-condition 20  for all these 
attributes.  

Hearing (ssemeɛ) and seeing (lbaṣar) are related to God. They are related to 21 

all at once. They are related to the necessary: God hears His hearing by virtue 
of [p. 3] 1 His hearing; God sees His seeing by virtue of His seeing; God hears 2 

Himself, he sees Himself; God hears His attributes, He sees His attributes. 3 It is 
related to the conceivable and existence: anything which exists in the world 4 

in its completeness, God hears it and He sees it.  
Speech (lkalam) is related to God. 5 Speech is related to all three. First, it is 

related to the necessary: God speaks 6 about Himself and His attributes; they 
will not disappear. Second, speech is related to the impossible: God says 7 that 
He is without a partner and He will be without a partner. Third, it is related to 
the conceivable. God said: “It is I 8 who created you, who created your deeds, 
either good or evil.”  
 

9 Likewise, there are three things to know with regard to the messengers: 
the necessary, the impossible, and the conceivable. The necessary with regard 
to the messengers is: 10 truthfulness (ṣṣedq), honesty (lemana), and conveying to 
the creation that which has been commanded (ttabliɣ).  

What is impossible with regard to them? – 11 That is lying (lekḏeḇ), betrayal 
(lxiyana), and concealment of the truth (lkitman).  

The conceivable with regard to them is: allowed 12 human properties that do 
not lead to any lessening of the messengers’ stature, 13 such as disease and the 
like.   
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Existence is a necessary attribute for God; non-existence is 14 impossible for 
Him. The proof of this is the creation of the world, since previously there was 
no creation, and the world then 15 became reality; this is what proves that God 
exists. If it were possible that creation existed 16 without a Creator, then it 
would be necessary that two states (i.e., either existence or non-existence) be 
equal. Then it would be necessary that one must prevail over the other 17 
without any external cause. This would lead to the non-existence of the 
creation. However, you will argue against me regarding the creation (i.e., one 
will refuse to accept the non-existence of the creation). 18 Later, when I am 
examining this matter, it is impossible. It is impossible that two states can be 
equal and that one will prevail over the other 19 without an external cause. It is 
impossible that the creation exists without a Creator. 20 Existence is thus a 
necessary attribute for God; non-existence is impossible for Him, and that is 
what was to be proved: Q.E.D. (quod erat demonstrandum; wa-huwa al-maṭlūb). 

[p. 4] 1 Eternity without beginning (lqidem) is a necessary attribute for God; 
newness or emergence (lḥuduṯ) is impossible for Him. The proof of this is the 
creation, 2 since the creation exists; this is what proves that God is indeed old. 
If He were not 3 old, then He would be newly created. If He were indeed newly 
created, He would be 4 new. If He were new, He would need that which brought 
Him into existence. 5 If He needed that which brought Him into existence, He 
would require continuous circularity (dduṛ) or an infinite regress of causes 
(ttasalsul). 6 If He were to necessitate circularity or regress of causes, it would 
lead to the non-existence of the creation. 7 However, you argue against me 
regarding the creation. Later when I am examining this matter, it is 
impossible. 8 It is impossible that He will require circularity or regress of 
causes. It is impossible that He will need that which made Him exist. 9 It is 
impossible that He is new. Eternity without beginning is thus a necessary 
attribute for God; newness 10 is impossible for Him: Q.E.D.  

Eternity (without end) (lbaqa) is a necessary attribute for God; evanescence 
or annihilation (lfana) is 11 impossible for Him. The proof of this is the creation, 
since the creation exists; this is what proves that God 12 is eternal. If non-
existence (leεdem) overtook God, then eternity without beginning (lqidem) 
would be denied to Him. If it were denied 13 to Him, then He would be new. If 
He were new, He would need that which brought Him into existence. 14 If He 
needed that which brought Him into existence, He would necessitate 
circularity or regress of causes. 15 If He necessitated circularity or regress of 
causes, it would lead to the non-existence of the creation. However, you will 
argues against me 16 regarding the creation. Later, when I am examining this 
matter, it is impossible. It is impossible that God necessitates circularity or 
regress of causes. 17 It is impossible that God needs that which bought Him into 
existence. It is impossible that He is new. 18 It is impossible that old age is 
denied to Him. Eternity without end is thus a necessary attribute for God; 
evanescence or transience 19 is impossible for Him: Q.E.D.  
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Difference or uniqueness (lmuxalafa) is a necessary attribute for God; 
resemblance or similarity [to anything that exists] (lmumaṯala) 20 is impossible 
for Him. The proof of this is the creation, since the creation exists; this is what 
proves that God [p. 5] 1 is different. If He were not different, then He would be 
similar. If He were similar, He would be 2 matter (lǧerm) or a some kind of 
property (lɛereḍ). If He were matter or some kind of property, He would be 
new. 3 If He were new, He would need that which brought Him into existence. 
If He needed that which brought Him into existence. 4 He would require 
circularity and regress of causes. Were he to require circularity and regress of 
causes, this would lead 5 to the non-existence of the creation. However, you 
will argue against me regarding the creation. Later, when I am examining 6 this 
matter, it is impossible. It is impossible that God requires circularity and 
regress of causes. It is impossible that He needs 7 that which brought Him into 
existence. It is impossible that He is new. It is impossible that He is 8 matter 
(lǧerm) or an accidental entity (lεereḍ). Difference is thus a necessary attribute 
for God; 9 similarity is impossible for Him: Q.E.D. 

 
Self-sufficiency (lqiyamu bi-nnafs) 10 is a necessary attribute God; need or 

poverty (leftiqaṛ) is impossible for Him. The proof of this is creation, since 11 the 
creation exists; this is what proves that God is rich (The Self-Subsisting by 
Whom all Subsist). If 12 He were not rich, then He would be in need. If He were 
in need, then He would need either a place or 13 specification or definition. If 
He needed a place, then He would be an attribute (ṣṣifa). If he were an 
attribute, 14 seven qualities of morality (sebεa lmeεani) [expressed by nouns] 
and (corresponding) moral qualities (lmeεnawiyaṯ) [expressed by adjectives] 
would not be required of Him. If these qualities were not required of Him, 15 
then the creation would be denied to Him. If He lacked specification or 
definition (lmuxaṣṣiṣ), 16 existence would only be conceivable for Him and not 
required. If existence were only conceivable for Him, He would be new. 17 If He 
were new, then eternity without beginning and without end would be denied 
to Him. But it is impossible that eternity without beginning or end should be 
denied to Him. Hence, it is impossible that He should be new. It is impossible 
that existence 19 is only conceivable (and not necessary) for Him. It is 
impossible that it will be denied to Him. It is impossible that attributes of 
morality and moral attributes are not required of Him [p. 6]. 1 It is impossible 
that He is synonymous with His attribute (ṣṣifa). It is impossible that He lacks a 
place or specification. 2 Self-sufficiency is thus a necessary attribute for God; 
any need is impossible for Him: 3Q.E.D. 

 
Oneness (uniqueness) (lweḥdaniyya) is a necessary attribute for God; 

plurality is impossible for Him. The proof of this is 4 the creation, since the 
creation exists; this is what proves that God is the only one and unique. If 5 He 
were not the only one, then there would be two Gods. If there were two Gods,  
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6 they would either agree or disagree. If they were to agree, either both Gods 
would be the only God, or both Gods would not be the only one; 7 either one 
would be the only one, or the other would not be the only one. If they were to 
disagree, either both would be one, 8 or both would not be the only one; either 
one would be the only one, or the other would not be the only one. But it is 
impossible that one would be the only one and that 9 the other would not be 
the only one, whether in agreement or in disagreement, since then inability or 
ineptitude (leɛǧez) would be required of Him. 10 It is impossible that both Gods 
would not be the only one, whether in agreement or in disagreement, since 
then inability would be necessary for God. 11 So, it then follows that it is 
impossible that both would be the only one in agreement and that both would 
be the only one 12 in disagreement, since then the opponents must gather 
together (unite). It is impossible 13 that the opponents would gather together. 
It is impossible that there would be multiple Gods. Oneness is thus a necessary 
attribute 14 for God; plurality is impossible for Him: Q.E.D. 

 
15 Power (lqudra) is a necessary attribute for God; inability or powerlessness 

(leɛǧez) is impossible for Him. The proof of this is the creation, 16 since the 
creation exists; this is what proves that God is all-powerful (Omnipotent, and 
the Almighty One). If He were not 17 All-powerful, then he would be unable. If 
He were unable, it would lead to the non-existence of the creation. 18 However, 
you will argue against me regarding the creation. Later, when I am examining 
this matter, it is impossible. 19 Power is thus a necessary attribute for God; 
inability is impossible for Him:  Q.E.D. 

 
20 Absolute Will (lirada) is a necessary attribute for God; unwill [the lack of 

Absolute Will] (lkaṛaha) is impossible for Him. The proof of this is the creation 
[p. 7] 1 since the creation exists; this is what proves that God has absolute will 
(lmurid). If He were not 2  Willing, then He would be compelled (lkaṛih). If he 
were compelled, then the creation would not have existed 3 in the same way. 
This would in turn lead to the non-existence of the creation. However, you will 
argue against me regarding the creation. 4 Later, when I am examining this 
matter, it is impossible that creation would come into existence on its own in 
the same way. 5 Absolute Will is thus a necessary attribute for God; unwill is 
impossible for Him:  Q.E.D.  

6 Knowledge or omniscience (leεlem) is a necessary attribute for God; 
ignorance (lǧahl) is impossible for Him. The proof of this is the creation, since 7 

the creation exists; this is what proves that God is the all-knowing one 
(Omniscient). If He were not 8 all-knowing, then He would be ignorant. If He 
were ignorant, this would lead to the non-existence of the creation. 9 However, 
you will argue against me regarding the creation. Later, when I am examining 
this matter, it is impossible. 10 Knowledge is thus a necessary attribute for God; 
ignorance is impossible for Him:  Q.E.D.  
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11 Life (lḥayat) is a necessary attribute for God; death (lmamat) is impossible 
for Him. The proof of this is the creation, 12 since the creation exists; this is 
what proves that God is always Alive or the Living One (lḥay). If 13 He were not 
living, then he would be dead. If He were dead, this would lead to 14 the non-
existence of the creation. However, you will argue against me regarding the 
creation. Later, when I am examining 15 this matter, it is impossible. Life is thus 
a necessary attribute for God; death is impossible for Him: 16 Q.E.D.  

 
Hearing (ssemeε), sight (lbaṣar), and speech (lkalam) are necessary attributes 

for God; deafness (ṣṣamam), 17 blindness (lεama), and being mute (lbakam) are 
impossible for Him. What is the proof of this?  It is the book (the Quran), the 
sunnah, 18 and the Ijma (the consensus of Islamic scholars). The books (the 
Torah, the Bible, and the Quran) are the word of God; sunnah is the word of the 
prophet, may Allah bless him and grant him salvation. 19 Ijma (consensus) 
implies that the scholars of God agree. God speaks without a word or sound, 
without a bodily organ (mouth or tongue), 20 not in subdued voice nor out loud. 
God indicates all that there is: lying, betrayal, and concealment. 

 
[p. 8] 1 The unpermitted human properties are: disbelief in all of the 

Prophets, 2 the Angels, the Holy Books, and the Last Day.  
 
Truthfulness (ṣṣedq) is a necessary attribute for messengers; 3 lying (lekḏeḇ) is 

impossible for them. What is the proof of it?  It is a miracle. What 4 is a 
miracle?  It is an exception from the usual. What is an exception from the 
usual? It is something that happens by power 5 and will.  

 
Honesty (lemana) is a necessary attribute for messengers; betrayal (lxiyana) 

is impossible for them. What is 6 the proof of it? It is the fact that God protects 
them from the forbidden (lḥaram) and undesirable (lmakṛuh). 7 If messengers 
did the forbidden and the undesirable, this would become an act of obedience, 
since messengers always do 8 the required (lwaǧeb) and the recommended 
(lmandub). It is that which has become an act of obedience; it is what the saints 
9 do. 

 
Transmission of the message (conveying to the creation that which they 

have been commanded) (ttabliɣ) is a necessary attribute for messengers; 
concealment (lkitman) is impossible for them. 10 What is the proof of it?  It is 
the scholars. If the prophets conceal the message, then the scholars 11 would 
conceal what God conveyed to the prophets. They conveyed it to the scholars, 
and the scholars conveyed it 12  to us.  

 
There is no addition and no reduction of the message.  
In the name of Allah, the Compassionate, the Merciful. 
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5.4. Interlinear glosses 
 
Page 1 
 
1-1 
bi   ism-i    Llāh-i    r-raḥmān-i       r-raḥīm-i    
with  name-GEN   Allah-GEN  compassionate-GEN  merciful-GEN 
wa  ṣallā     Llāh-u    ɛalā  sayyidi-nā     Muḥammad-in 
and  3M.SG.prayed  Allah-NOM  on  master-1PL.POSS  Mohammed-GEN   
 
1-2 
ḏ   lwaǧeb   f  lmukellef  aḏ  i-ssen      lwaǧeb  
PRED  obligatory  on adult    AD  3M.SG-know.A  obligatory  
ḏ   lmuḥal   ḏ   lǧayez  
with  impossible  with  allowed  
 
1-3 
g  lḥeq   n  Ṛebbi  lwaǧeb   ɛešrin   n  ṣṣifaṯ    
in  duty  of  God     obligatory   twenty  of  qualities  
al-wuǧūd  huwa   ɛaynu  
existence  3M.SG  source 
 
1-4 
aḏ-ḏāt  lqidem  u   s=     i-zwar       ara     leɛdem  
self   oldness NEG1 3M.SG.IO= 3M.SG-be.first.PN NEG2  non.existence 
lbaqa   u   ṯ=     i-ţţ.laḥaq     ara   leɛdem 
remaining  NEG1 3M.SG.DO= 3M.SG-IMPF.catch  NEG2  non.existence 
 
1-5 
lmuxalafa   ḏ    amxalef   g  ḏḏaţţ  ḏḏaţţ= is     
difference   PRED  different   in  self    self=  3SG.POSS 
u   ṯe-lli     ara  ḏ    lǧerm  
NEG1 3F.SG-be.PN  NEG2  PRED  matter 
 
1-6 
ḏ    ašu   i     ḏ    lǧerm  ḏ   ay=  nni    
PRED  what  SPT1  PRED  matter   PRED  SPT2= AN     
i-ţţ-zeyyiḥ-en      lɣir=  is       i    ye-ţţ-aɣ       
PTC-IMPF-remove-PTC  other= 3SG.POSS  SPT1  3M.SG-IMPF-take 
lqedr=  is  
amount= 3SG.POSS 
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1-7 
g  lfiraɣ   annešṯ    n  leqsam  i    ḏḡ-es    ṛebɛa      
in  emptiness  how.many  of  parts   SPT1  in-3SG  four 
lǧerm   ššeffaf 
matter   transparent  
 
1-8 
u   ṯn=    i-mniɛ      ara   i.snin    ur     
NEG1 3M.PL.DO= 3M.SG-stop.PN  NEG2  all.two.M  NEG1   
i-mniɛ     aḵeččum   ur   i-mniɛ     asekkuḏ   lǧerm 
3M.SG=stop.PN entering  NEG1 3M.SG=stop.PN seeing    matter 
 
1-9 
lkaṯif  am(m)  lḥiṭ   i-mneɛ    aḵeččum   i-mneɛ    asekkuḏ 
thick  like   wall   3M.SG-stop.P  entering   3M.SG-stop.P  seeing  
 
1-10 
lǧerm  ...   i-mneɛ    asekkuḏ  ur   i-mniɛ    ara    
matter   ...  3M.SG-stop.P  seeing  NEG1 3M.SG-stop.P NEG2   
aḵeččum   lǧerm 
entering   matter 
 
1-11 
lmuḍerres i-mneɛ    aḵeččum  ur   i-mniɛ     ara     
hard    3M.SG-stop.P  entering  NEG  3M.SG-stop.PN  NEG2  
asekkuḏ  ḏ    amxalef 
seeing   PRED  different 
 
1-12 
g  ṣṣifaṯ    ur    lli-nt    ara    ḏ    lɛereḍ 
in  qualities   NEG1  be.PN-3F.PL  NEG2   PRED  sign 
ḏ    ašu   i    ḏ    lɛereḍ   ay   ḏ    ay=  nni  
PRED  what  SPT1  PRED sign    SPT2  PRED  SPT2= AN 
 
1-13 
i-ţţ-ili-n      g  lǧerm   annešṯ    n  leqsam  i    ḏḡ-es  
PTC-IMPF-be-PTC in  matter  how.many  of  parts   SPT1  in-3SG 
xemsa   [n]  leɛraḍ 
five     of  signs 
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1-14 
ḏ    lelwan  ḏ    lekwan     ḏ    ṭṭuɛum  ḏ    rrwayeḥ 
PRED  colours   with   worlds   with  tastes  with  odours   
ḏ    lmeεani 
with  meanings  
 
1-15 
ḏ    amxalef    g  lefɛal  ur   i-ţţe-ḥḏiǧ       
PRED  different   in  deeds   NEG1 3M.SG-IMPF-need  
ɣer   lesbab    ur   i-sɛi       lɣerḍ 
to     reasons   NEG1 3M.SG-have.PN  purpose 
 
1-16 
lqiyamu  bi   nnafs  i-sṯeɣna     f  lmaḥel   
standing   with  soul    3M.SG-dispense.P  on place    
ḏ    lmuxaṣṣiṣ   i-sṯeɣna 
with  specification  3M.SG-dispense.P 
 
1-17 
f  lmaḥel   imi   ḏ    ḏḏaţţ   i   ye-lla 
on place   since  PRED   self    SPT1  3M.SG-be.P 
i-sṯeɣna     f  lmuxaṣṣiṣ   imi   ḏ    waǧeb  
3M.SG-dispense  on specification  since  PRED  obligatory 
 
1-18 
lwuǧud   i   ye-lla    ašu   lmeɛna   lwaǧeb   lwuǧud 
existence  SPT1  3M.SG-be.P  what   meaning    obligatory  existence  
u   s=    i-zwar      ara    leɛdem 
NEG1  3SG.IO= 3M.SG-be.first.P  NEG2  non.existence 
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Page 2 
 
2-1 
ḏ    winna    i    ḏ   lqidem   u   ṯ=           
PRED  M.SG.AN   SPT1  PRED  oldness   NEG1 3M.SG.DO=   
i-ţţ.laḥaq      ara   leɛdem    ḏ    ṯinna    
3M.SG-IMPF.catch   NEG2 non.existence PRED  F.SG.AN   
i    ḏ    lbaqa   ḏḏaţţ  n  Ṛebbi  ṯe-sṯeɣna 
SPT1  PRED  remaining self   of  God   3F.SG-dispense.P 
 
2-2 
f  lmaḥel    ḏ    lmuxaṣṣiṣ   ṣṣifaṯ   n  Ṛebbi  wejḏ-ent   
on place    with  specification  qualities  of  God   exist.P-3F.PL   
g  lmaḥel    sṯeɣna-nt 
in  place    dispense.P-3F.PL 
 
2-3 
f  lmuxaṣṣiṣ   lǧerm  i-sṯeɣna      f  lmaḥel i-ţţ-fetqir  
on specification matter  3M.SG-dispense.P  on place  3M.SG-IMPF-miss  
ɣr   lmuxaṣṣiṣ   lɛereḍ 
to  specification  sign 
 
2-4 
i-ţţ-fetqir      ɣr   lmaḥel   ḏ    lmuxaṣṣiṣ  
3M.SG-IMPF-miss   to   place   with  specification  
i-ţţ-fetqir      ɣr   lmaḥel   ɣr   ḏḏaţţ  i      
3M.SG-IMPF-miss   to   place      to   self     SPT1   
 
2-5 
ḏg  ara y-ili     i-ţţ-fetqir     ɣr  lmuxaṣṣiṣ    ṯ=      
in  AD 3M.SG-be.A 3M.SG-IMPF-miss  to  specification  3M.SG.DO=   
id=  i-ss.ufeɣ      g   leɛdem     ɣr  lwuǧud   
VENT= 3M.SG-CAUS.exit  from  non.existence   to  existence  
 
2-6 
lweḥdaniya   ḏ    awḥiḏ  g  ḏḏaţţ  nafyu   lkem  
oneness    PRED  one   in  self   denial   amount  
lmuttaṣil   wa   lmunfaṣil 
linked    and   separated 
 
2-7 
fi   ḏḏaţţ   ḏ    awḥiḏ  g  ṣṣifaṯ   nafyu   lkem  
in  self    PRED  one   in  qualities  denial   amount  
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lmuttaṣil  wa   lmunfaṣil 
linked   and   separated 
 
2-8 
fi  ṣṣifaṯ   ḏ    awḥiḏ  g   lefɛal  nafyu   š-šarīk   fī   l-'afɛāl 
in qualities  PRED  one   in  deeds  denial   partner  in  deeds 
 
2-9 
wa   nafyu   at-ta'ṯīri   bi   l-quwwati   wa   al-qudrati  
and  denial   influence.GEN with  strength.GEN  and  ability.GEN  
al-ḥādiṯati   wa  nafyu   at-ta'ṯīri 
new.F.SG.GEN  and  denial   influence.GEN 
 
2-10 
bi   ṭ-ṭabīɛati  wa  al-ɛillati   lqudra   ḏ    lirada  
with  nature.GEN  and  cause.GEN  ability   with  will   
yes-s   (ṯ)ɛelleq-ent  ṯɛelleq-ent 
by-3SG  link.P-3F.PL  link.P-3F.PL  
 
2-11 
s   lmumkinaṯ   awwah  imi   u   ṯɛelleq-ent  ara  
by  possibilities  oh.no  since  NEG1 link.PN-3F.PL NEG2  
s  lwaǧeb   a   ṯ=     id=  ss-wejḏe-[nt] 
by  obligatory   AD   3M.SG.DO= VENT= CAUS-exist.P-[3F.PL] 
 
2-12 
i-lzem     ttaḥṣil    lḥaṣel   awwah  imi   u   ṯɛelleq-ent 
3M.SG-must  collection  collector  oh.no   since  NEG1 link.PN-3F.PL 
ara   s   lmuḥal   [a   ṯ=     id=  ss-wejḏe-nt] 
NEG2 by  impossible  [AD  3M.SG.DO= VENT= CAUS-exist-3F.PL] 
 
2-13 
ṯe-nne-qleḇ=   aɣ   lḥaqiqa  ameḵ  ne-ɣṛa     lmuḥal      
3F.SG-MID-turn=  1PL.IO  truth   how   1PL-learn.P   impossible 
ḏ    ay=  nni   u    ne-ţţ-ili    ḏ   ašrik 
PRED SPT2= AN  NEG1 PTC-IMPF-be  PRED  partner.EL 
 
2-14 
ḏ    nnaqayaṣ  a  ṯ=     ɛeḏm-ent    ula        
with  faults    AD 3M.SG.DO= despatch-3F.PL NEG.COP 
i    ɛeḏm-ent    akk  ulaš   i-lzem     ttaḥṣil 
SPT1  despatch-3F.PL  all  NEG.COP 3M.SG-must  collection 
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2-15 
lḥaṣel    lā    ya-nbaɣī     leɛlem     yes-s   i-ṯɛelleq  
collector  NEG   3M.SG-should   knowledge   by-3SG  3M.SG-link.P 
i-ṯɛelleq   yes-sent   i-ṯlaṯa  
3M.SG-link.P by-3F.PL  all-three 
 
2-16 
i-ṯɛelleq    s   lwaǧeb   i-ɛlem      Ṛebbi  s  ḏḏaţţ= is 
3M.SG-link.P  by  obligatory  3M.SG-know.P  God  by  self=  3SG.POSS 
ḏ    ṣṣifaṯ=  is  
with  qualities= 3SG.POSS 
 
2-17 
u   ţţ-nne.ɛḏam-ent     ara  i-ṯɛelleq    s  lmuḥal 
NEG1 IMPF-MID.despatch-3F.PL NEG2  3M.SG-link.P by  impossible 
i-ɛlem      Ṛebbi  s  ušrik   ur   i-lli     ara 
3M.SG-know.P  God   by  partner.EA NEG1 3M.SG-be.PN NEG2 
 
2-18 
u    dd=  i-ţţ-ili     ara   i-ṯɛelleq    s  lǧayez  
NEG1 VENT= 3M.SG-IMPF-be NEG2  3M.SG-link.P  by  allowed 
i-ɛlem     Ṛebbi   s  waye=  nni   i   ye-lla-n      
3M.SG-know.P God   by  SPT2.EA= AN  SPT1  PTC-be.P-PTC  
s  waye=  nni  
by  SPT2.EA= AN   
 
2-19 
ara d=   y-ili-n     s  wayen   u   d=   ne-ţţ-ili   ara  
AD VENT= PTC-be.A-PTC  by   SPT2.EA NEG1 VENT PTC-IMPF-be NEG2 
lḥayat  u   ṯe-tɛelleq   ara   ḏ   ššeṛṭ 
life   NEG1 3F.SG-link.P  NEG2 PRED condition 
 
2-20 
g  lǧamiɛ    ssemeɛ  ḏ    lbaṣar   yes-s   i-ṯɛelleq-en 
in  everyone  hearing with  seeing  by-3SG  PTC-link.P-PTC 
ṯɛelleq-en   s 
link.P-3M.PL by 
 
2-21 
lmewǧudaṯ  mmeṛṛa  ṯɛelleq-en   s  lwaǧeb   i-sla       
creatures  all    link.P-3M.PL  by  obligatory  3M.SG-hear.P  
Ṛebbi  i  ṯesli   i-n-es       
God  to  hearing SPT1-of-3SG   
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3-1 
s  ṯesli   i-n-es     i-skeḏ      Ṛebbi   asekkuḏ= is 
by  hearing SPT1-of-3SG  3M.SG-see.P   God   seeing= 3SG.POSS 
s  usekkuḏ=  is      i-sla       Ṛebbi 
by   seeing.EA= 3SG.POSS  3M.SG-hear.P   God 
 
3-2 
i  ḏḏaţţ= is      i-skeḏ     ḏḏaţţ= is      i-sla  
to  self=  3SG.POSS  3M.SG-see.P  self=  3SG.POSS  3M.SG-hear.P 
Ṛebbi  i  ṣṣifaṯ=   is     i-skeḏ     ṣṣifaṯ=  is 
God  to  qualities=  3SG.POSS  3M.SG-see.P  qualities= 3SG.POSS 
 
3-3 
i-ṯεelleq    s  lǧayez    ḏ    lwuǧud   ḵra  
3M.SG-link.P  by  allowed   with  existence  anything 
i   dd=  i-wejḏ-en    kurta  lεalem  
SPT1  VENT= PTC-exist-PTC   ball   world  
 
3-4 
meṛṛa  bi   ǧamīε-ih        i-sla=     yas      
all   with  everyone-3M.SG.POSS  3M.SG-hear.P=  3SG.IO   
i-sekḏ=    iṯ     lkalam    yes-s    i-ṯεelleq 
3M.SG-see.P=  3M.SG.DO  speech   by-3SG   3M.SG-link.P 
  
3-5 
i-ṯεelleq    yes-sent   i-ṯlaṯa   i-ṯεelleq    s  lwaǧeb 
3M.SG-link.P  by-3F.PL   all-three  3M.SG- link.P by  obligatory 
i-ssawel     Ṛebbi 
3M.SG-speak.P  God 
 
3-6 
f  ḏḏaţţ= is      ḏ    ṣṣifaṯ=   is      u        
on self=  3SG.POSS  with  qualities=  3SG.POSS   NEG1  
ţţ-nne.ɛḏam-ent      ara  i-ṯεelleq    s  lmuḥal   
IMPF-MID.despatch-3F.PL NEG2 3M.SG-link.P  by  impossible  
i-ssawel 
3M.SG-speak.P 
 
3-7 
Ṛebbi  f   wešrik     ur   i-lli       ara   u          
God  on partner.EA   NEG1  3M.SG-be.PN  NEG2 NEG1    
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dd=   i-ţţ-ili      ara  i-ṯεelleq    s  lǧayez    
VENT=  3M.SG-IMPF-be  NEG2 3M.SG-link.P by   allowed   
i-nna=      ḵ      ḏ    nekki 
3M.SG-say.P= 2M.SG.IO  PRED 1SG.PRON 
 
3-8 
i   kn=    i-xelq-en     i   i-xelq-en     leεmal  
SPT1  2M.PL.DO= PTC-create-PTC SPT1  PTC-create-PTC  deeds 
nn-wen  ama    ḏ    lxir     ama    ḏ    ššar 
of-2M.PL whether PRED  goodness  whether PRED evil 
 
3-9 
ṯlaṯa  g  lḥeq   n  rrusul     lwaǧeb   ḏ   lmuḥal 
three  in  duty  of  messengers   obligatory  with  impossible 
ḏ    lǧayez    lwaǧeb   g  lḥeq   nn-sen 
with  allowed  obligatory in  duty  of-3M.PL  
 
3-10 
(ḏ)   ṣṣedq  ḏ    lamana  ḏ    ttabliɣ    ḏ    ašu     
(PRED) truth with  honesty with  conveying PRED what  
i    ḏ    lmuḥal    g  lḥeq   nn-sen 
SPT1  PRED  impossible  in  duty  of-3M.PL 
 
3-11 
lekḏeḇ   ḏ    lxiyana  ḏ    lkitman    lǧayez  g  lḥeq   
lie    with  treason with  concealment allowed in  duty   
nn-sen   ǧawāzu  
of-3M.PL   permission.NOM  
 
3-12 
al-'aεrāḍi  al-bašriyyah  al-latī   lā    tu'addī  'ilā  naqṣin    
signs.GEN  human    which.F NEG  lead.F  to  shortage   
fī   marātibi-him     al-εaliyyati  
in  degrees-3M.PL.POSS  high 
 
3-13 
ka  al-maraḍi   wa  naḥwi-hi       'h   'h  
like disease.GEN  and  others-3M.SG.POSS   end   end  
lwuǧud   i-wǧeb        i  Ṛebbi  leεdem    fell-as   ḏ  
existence  3M.SG-be.obligatory  for God   non.existence  on-3SG  PRED 
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3-14 
lmuḥal   ddalil  fell-as   ḏ    ṣṣenεa  imi   ḏ    ṣṣenεa    
impossible  proof  on-3SG  PRED  work  since  PRED work 
 
ulašš-iţţ       ṯe-qqel  
NEG.COP-3F.SG.DO   3F.SG-become.P 
 
3-15 
ṯe-lla    ḏ    winna   i    ḏ    ddalil   ɣef  Ṛebbi  
3F.SG-be.P  PRED  M.SG.AN  SPT1  PRED  proof   on  God   
ye-lla     lewkan  i-ṯmekken    aḏ  ṯ-ili     ṣṣenεa 
3M.SG-be.P  if    3M.SG-be.able  AD  3F.SG-be.A  work 
 
3-16 
mebla   ṣṣaneε   ilaq    i-lzem     aḏ  m-sawa-n  
without worker  it.must  3M.SG-must  AD  MID-equalise.P-3M.PL  
sin   lumur    ilaq    i-rǧeḥ  
two   things    it.must  3M.SG-outweight 
 
3-17 
yiwen  mebla   ssebba   ilaq    i-ṯwedda    ɣr  ṣṣenεa  
one.M without reason   it.must  3M.SG-lead.P  to  work  
ulašš-iţţ      lakin  a  yyi=   ṯe-nker-ṭ     g  ṣṣenεa 
NEG.COP-3F.SG.DO but   AD 1SG.DO= 2SG-deny.A-2SG  in  work  
 
3-18 
mbeεd  mi   ṭṭallay-eɣ  zzḡ-es   ḏ    lmuḥal   aḏ 
later  when  see.I-1SG   in-3SG   PRED  impossible AD 
msaw-en    sin  lumur  aḏ   i-rǧeḥ      yiwen 
equalise-3M.PL two  things  AD  3M.SG-outweight one.M 
 
3-19 
mebla   ssebba  ḏ    lmuḥal   aḏ  ṯ-ili     ṣṣenεa 
without  reason   PRED  impossible  AD  3F.SG-be.A  work  
mebla   ṣṣaneε   ḏ    lmuḥal 
without  worker  PRED  impossible 
 
3-20 
i    s=   i-weǧb-en       i   Ṛebbi   ḏ    lwuǧud  
SPT1  3SG.IO PTC-be.obligatory-PTC  for God    PRED  existence  
leεdem    fell-as   ḏ    lmuḥal    wa huwa  al-maṭlūb 
non.existence  on-3SG  PRED  impossible and 3M.SG  the.asked 
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4-1 
lqidem  i-wǧeb        i  Ṛebbi  lḥuduṯ   fell-as 
oldness 3M.SG-be.obligatory for God  newness on-3SG 
ḏ    lmuḥal   ddalil   fell-as   ḏ    ṣṣenεa 

PRED  impossible  proof  on-3SG  PRED  work 
 
4-2 
imi   ḏ    ṣṣenεa   ṯe-lla    ḏ    winna   i   ḏ  
since PRED work   3F.SG-be.P  PRED  M.SG.AN  SPT1  PRED 
ddalil   ɣef Ṛebbi  ḏ   aqḏim  i    ye-lla    lewkan  
proof  on God  PRED  old  SPT1  3M.SG-be.P  if    
ur   i-lli     ara  
NEG1 3M.SG-be.PN NEG2  
 
4-3 
ḏ    aqḏim  ilaq    ḏ    lḥadeṯ i   ye-lla     ma 
PRED  old   it.must  PRED new  SPT1  3M.SG-be.P  if 
ye-lla    ḏ    lḥadeṯ i   ye-lla    aḏ  y-ili 
3M.SG-be.P  PRED new  SPT1  3M.SG-be.P AD  3M.SG-be.A   
 
4-4 
ḏ    ajḏiḏ  ma  ye-lla    ḏ    ajḏiḏ  aḏ  i-ḥḏiǧ       
PRED new  if   3M.SG-be.P  PRED  new   AD  3M.SG-need.A   
ɣ-wi   ara  ṯ=     id=   i-ss-wejḏ-en 
to-DEF:M  AD 3M.SG.DO= VENT=  PTC-CAUS-exist-PTC 
 
4-5 
ma  ye-ḥḏaǧ    ɣ-wi    ara ṯ=     id=  i-ss-wejḏ-en  
if  3M.SG-need.P  to-DEF:M  AD 3M.SG.DO=VENT=PTC-CAUS-exist-PTC 
aḏ  i-lzem     dduṛ   nniɣ  ttasalsul 
AD  3M.SG-must   turning or   sequence 
 
4-6 
ma  ye-lzem    dduṛ   nniɣ  ttasalsul   aḏ  i-ṯweddi     
if   3M.SG-must  turning  or   sequence   AD  3M.SG-lead.A   
ɣr  ṣṣenεa    ulašš-iţţ 
to  work   NEG.COP-3F.SG.DO 
 
4-7 
lakin  a  yyi=   ṯe-nker-ṭ     g  ṣṣenεa  mbeεd   mi    
but   AD 1SG.DO= 2SG-deny.A-2SG  in  work   later   when   
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ṭṭallay-eɣ  zzeḡ-s   ḏ    lmuḥal 
see.I-1SG   in-3SG   PRED  impossible 
 
4-8 
aḏ  i-lzem     dduṛ   nniɣ  ttasalsul   ḏ    lmuḥal  
AD  3M.SG-must  turning  or   sequence   PRED impossible 
aḏ  i-ḥḏiǧ     ɣ-wi     ara ṯ=     id=  i-ss-wejḏ-en 
AD  3M.SG-need.A  to-DEF:M   AD 3M.SG.DO= VENT= PTC-CAUS-exist-PTC 
 
4-9 
ḏ    lmuḥal   aḏ  y-ili     ḏ    ajḏiḏ  ḏ    lmuḥal  
PRED  impossible  AD  3M.SG-be.A  PRED  new   PRED  impossible  
i    s=   i-weǧb-en       i  Ṛebbi  ḏ     lqidem  lḥuduṯ 
SPT1  3SG.IO=PTC-be.obligatory-PTC  for God   PRED oldness  newness 
 
4-10 
fell-as   ḏ   lmuḥal   wa huwa  al-maṭlūb  lbaqa  
on-3SG  PRED  impossible  and 3M.SG  the.asked  remaining  
ṯe-wǧeb       i  Ṛebbi  lfana fell-as   ḏ 
3F.SG-be.obligatory  for God   end   on-3SG  PRED 
 
4-11 
lmuḥal   ddalil  fell-as   ḏ    ṣṣenεa  imi   ḏ    ṣṣenεa 
impossible  proof  on-3SG  PRED  work  since  PRED work 
ṯe-lla    ḏ    winna   i    ḏ    ddalil  ɣef Ṛebbi  
3F.SG-be.P PRED M.SG.AN SPT1  PRED  proof  on God 
 
4-12 
ḏ   lbaqi   i   ye-lla    lewkan  a  ṯ=     i-lḥeq  
PRED  eternal  SPT1  3M.SG-be.P if     AD 3M.SG.DO= 3M.SG-catch.A 
leεdem     ilaq    i-ţţanfa       fell-as   lqidem   
non.existence   it.must  3M.SG-PASS.deny.P  on-3SG  oldness  
ma   ye-ţţanfa  
if   3M.SG-PASS-.deny.P 
 
4-13 
fell-as   lqidem  aḏ  y-ili      ḏ    ajḏiḏ  ma  ye-lla     
on-3SG  oldness  AD  3M.SG-be.A   PRED new  if  3M.SG-be.P  
ḏ    ajḏiḏ  aḏ  i-ḥḏiǧ     ɣ-wi     ara ṯ=     id=   
PRED  new   AD  3M.SG-need.A  to-DEF:M   AD 3M.SG.DO= VENT=  
i-ss-wejḏ-en 
PTC-CAUS-exist-PTC 
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4-14 
ma  ye-ḥḏaǧ    ɣ-wi      ara ṯ=     id=  i-ss-wejḏ-en  
if   3M.SG-need.P  to-DEF:M   AD 3M.SG.DO= VENT= PTC-CAUS-exist-PTC 
aḏ  i-lzem     dduṛ   nniɣ  ttasalsul   ma  ye-lla 
AD  3M.SG-must  turning  or   sequence  if   3M.SG-be.P 
 
4-15 
ma  ye-lla    i-lzem    dduṛ   nniɣ  ttasalsul   aḏ   i-ṯweddi 
if   3M.SG-be.P  3M.SG-must turning  or   sequence   AD  3M.SG-lead.A 
ɣr  ṣṣenεa   ulašš-iţţ      lakin  a  yyi=   ṯe-nker-ṭ  
to  work   NEG.COP-3F.SG.DO  but   AD 1SG.DO= 2SG-deny.A-2SG 
 
4-16 
g  ṣṣenεa   mbeεd  mi   ṭṭallay-eɣ  zzḡ-es   ḏ    lmuḥal  
in  work   later  when  see.I-1SG   in-3SG  PRED  impossible 
aḏ  i-lzem     dduṛ   nniɣ  ttasalsul 
AD  3M.SG-must  turning  or   sequence 
 
4-17 
ḏ    lmuḥal   aḏ   i-ḥḏiǧ     ɣ-wi    ara ṯ=     id=  
PRED impossible AD   3M.SG-need.A  to-DEF:M   AD 3M.SG.DO= VENT= 
i-ss-wejḏ-en     ḏ    lmuḥal   aḏ  y-ili     ḏ    ajḏiḏ 
PTC-CAUS-exist-PTC PRED  impossible AD  3M.SG-be.A  PRED  new 
 
4-18 
ḏ  lmuḥal   aḏ  i-ţţanfu      fell-as  lqidem  ḏ     lmuḥal  
PRED impossible AD  3M.SG-PASS.deny.A on-3SG oldness PRED impossible 
i s=   i-weǧb-en       i  Ṛebbi  [ḏ]   lbaqa    lfana 
SPT1  3SG.IO= PTC-be.obligatory-PTC  for God  [PRED] remaining  end 
 
4-19 
fell-as   ḏ    lmuḥal   wa huwa   al-maṭlūb  
on-3SG  PRED impossible  and  3M.SG  the.asked 
lmuxalafa  ṯe-wǧeb       i  Ṛebbi  lmumaṯala  fell-as 
difference   3F.SG-be.obligatory  for God   similarity  on-3SG 
 
4-20 
ḏ    lmuḥal   ddalil  fell-as   ḏ    ṣṣenεa   imi   ḏ     
PRED  impossible  proof  on-3SG  PRED  work  since  PRED   
ṣṣenεa  ṯe-lla    ḏ    winna    i    ḏ   ddalil  ɣef  
work  3F.SG-be.P  PRED M.SG.AN   SPT1  PRED proof  on  
Ṛebbi  ḏ    amxalef   i   ye-lla 
God  PRED  different   SPT1  3M.SG-be.P 
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5-1 
ḏ    amxalef  i   ye-lla   lewkan  ur   i-lli     ara  
PRED  different  SPT1  3M.SG-be.P if    NEG1  3M.SG-be.PN NEG2  
ḏ    amxalef  ilaq    ḏ    ammeṯel  ma  ye-lla    ḏ     
PRED different it.must  PRED similar   if  3M.SG-be.P PRED 
ammeṯel  aḏ  y-ili 
similar  AD  3M.SG-be.A 
 
5-2 
ḏ    lǧerm   nniɣ  ḏ    lɛereḍ ma  ye-lla    ḏ    lǧerm  
PRED  matter   or   PRED  sign   if   3M.SG-be.P  PRED  matter  
nniɣ  ḏ     lɛereḍ  aḏ  y-ili     ḏ    ajḏiḏ 
or   PRED   sign   AD  3M.SG-be.A  PRED  new 
 
5-3 
ma  ye-lla    ḏ    ajḏiḏ  aḏ  i-ḥḏiǧ    ɣ-wi      
if   3M.SG-be.P PRED  new   AD 3M.SG-need.A  to-DEF:M    
ara ṯ=     id=   i-ss-wejḏ-en     ma  ye-ḥḏaǧ       
AD 3M.SG.DO= VENT= PTC-CAUS-exist-PTC if  3M.SG-need.P   
ɣ-wi    ara  ṯ=     id=  i-ss-wejḏ-en  
to-DEF:M  AD  3M.SG.DO= VENT= PTC-CAUS-exist-PTC 
 
5-4 
aḏ  i-lzem     dduṛ   ḏ   ttasalsul  ma  ye-lzem   
AD  3M.SG-must   turning with  sequence  if   3M.SG-must 
dduṛ   ḏ    ttasalsul   aḏ  i-ṯweddi 
turning  with  sequence   AD  3M.SG-lead.A 
 
5-5 
ɣr  ṣṣenεa   ulašš-iţţ     lakin  a  yyi=   ṯe-nker-ṭ 
to  work   NEG.COP-3F.SG.DO but   AD 1SG.DO= 2SG-deny.A-2SG 
g  ṣṣenεa  mbeεd  mi   ṭṭallay-eɣ   
in  work   later  when  see.I-1SG   
 
5-6 
zzeḡ-s   ḏ    lmuḥal    aḏ  i-lzem     dduṛ 
in-3SG   PRED  impossible  AD  3M.SG-must  turning 
ḏ    ttasalsul   ḏ    lmuḥal   aḏ  i-ḥḏiǧ    
with  sequence   PRED impossible AD  3M.SG-need.A   
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5-7 
ɣ-wi   ara  ṯ=     id=  i-ss-wejḏ-en     ḏ    lmuḥal 
to-DEF:M  AD 3M.SG.DO= VENT= PTC-CAUS-exist-PTC PRED  impossible 
aḏ  y-ili     ḏ    ajḏiḏ  ḏ    lmuḥal   aḏ  y-ili 
AD  3M.SG-be.A  PRED  new   PRED  impossible  AD 3M.SG-be.A 
 
5-8 
ḏ    lǧerm   nniɣ  ḏ    lεereḍ  ḏ    lmuḥal    i     
PRED  matter   or   PRED  sign   PRED  impossible  SPT1  
s=    i-weǧb-en       i   Ṛebbi  ḏ    lmuxalafa 
3SG.IO= PTC-be.obligatory-PTC  for  God   PRED  difference   
 
5-9 
lmumaṯala  fell-as   ḏ    lmuḥal   wa huwa  al-maṭlūb  
similarity  on-3SG  PRED impossible  and  3M.SG the.asked 
lqiyamu bi   nnafs    
standing  with  soul  
 
5-10 
i-wǧeb        i  Ṛebbi  leftiqaṛ  fell-as   ḏ    lmuḥal    
3M.SG-be.obligatory  for God   need   on-3SG  PRED  impossible 
ddalil  fell-as   ḏ    ṣṣenεa  imi   ḏ 
proof  on-3SG  PRED  work   since  PRED 
 
5-11 
ḏ    ṣṣenεa   ṯe-lla    ḏ    winna   i    ḏ    ddalil 
PRED work   3F.SG-be.P  PRED  M.SG.AN  SPT1  PRED  proof 
ɣef  Ṛebbi  ḏ    lɣani  i    ye-lla    lewkan 
on  God  PRED  rich   SPT1   3M.SG-be.P  if 
 
5-12 
ur   i-lli    ara   ḏ    lɣani ṯilaq  i-ffetqiṛ     
NEG1 3M.SG-be.P NEG2  PRED  rich   then  3M.SG-miss.A    
ma  ye-ffetqeṛ   exṯir    aḏ  i-ḥḏiǧ     ɣr  lmaḥal   nniɣ  
if  3M.SG-miss.P  choose.IMP  AD  3M.SG-need.A  to  place   or 
 
5-13 
ḏ    lmuxaṣṣiṣ   ma  ye-ffetqeṛ    ɣr  lmaḥal  aḏ  y-ili   
PRED  specification  if   3M.SG-miss.P   to  place AD  3M.SG-be.A 
ḏ    ṣṣifa   ma  ye-lla    ḏ    ṣṣifa 

PRED  quality  if   3M.SG-be.P  PRED  quality  
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5-14 
u    s=   weǧǧeb-ent     ara   sebεa   lmeεani   ḏ   
NEG1 3SG.IO= be.obligatory.I-3F.PL NEG2  seven   meanings  with  
lmeεnawiyyaṯ  ma  u   s=   wǧib-ent       ara   lmeεani 
morals    if   NEG1 3SG.IO=be.obligatory.PN-3F.PL NEG2  meanings 
 
5-15 
ḏ    lmeεnawiyaṯ  a  ṯe-ţţanfu      fell-as   ṣṣenεa  ma 
with  morals     AD 3F.SG-PASS.deny.A  on-3SG  work  if 
ye-ffetqeṛ   ɣr  lmuxaṣṣiṣ 
3M.SG-miss.P  to  specification 
 
5-16 
aḏ  y-ili     ḏ    ǧayez   lwuǧud   ma  ye-lla  
AD  3M.SG-be.A  PRED  allowed  existence  if   3M.SG-be.P 
ḏ    ǧayez   lwuǧud   aḏ  y-ili     ḏ    ajḏiḏ 
PRED  allowed  existence  AD  3M.SG-be.A  PRED  new 
 
5-17 
ma  ye-lla    ḏ    ajḏiḏ  ilaq    i-ţţanfa       fell-as  
if   3M.SG-be.P  PRED  new   it.must  3M.SG-PASS.deny.P  on-3SG  
lqidem  ḏ    lbaqa    lakin  aḏ  i-ţţanfu       fell-as 
oldness  with  remaining  but   AD  3M.SG-PASS.deny.A  on-3SG 
 
5-18 
lqidem  ḏ   lbaqa    ḏ    lmuḥal   aḏ  y-ili     ḏ    
oldness  with  remaining  PRED  impossible  AD  3M.SG-be.A  PRED    
ajḏiḏ  ḏ   lmuḥal   aḏ  y-ili     ḏ    ǧayez  
new  PRED  impossible  AD  3M.SG-be.A  PRED  allowed 
 
5-19 
lwuǧud   ḏ   lmuḥal    a  ṯe-ţţanfa      fell-as   ḏ 
existence  PRED  impossible   AD 3F.SG-PASS.deny.P  on-3SG  PRED 
lmuḥal   u   s=    weǧǧeb-ent     ara   lmeεani  
impossible  NEG1 3SG.IO= be.obligatory.I-3F.PL NEG2  meanings 
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6-1 
ḏ   lmeεnawiyaṯ  ḏ    lmuḥal   aḏ  y-ili     ḏ    ṣṣifa  
with  morals     PRED  impossible  AD  3M.SG-be.A  PRED  quality  
ḏ  lmuḥal   aḏ  i-ffetqeṛ    ɣr  lmaḥal  nniɣ  ḏ   lmuxaṣṣiṣ 
PRED  impossible AD  3M.SG-miss.P to  place  or   PRED specification 
 
6-2 
ḏ    lmuḥal   i   s=   i-weǧb-en       i  Ṛebbi  ḏ  
PRED  impossible  SPT1  3SG.IO=PTC-be.obligatory-PTC  for God  PRED 
lɣina  lmuṭlaq  leftiqaṛ  fell-as   ḏ    lmuḥal   wa  huwa 
richness  absolute need   on-3SG  PRED  impossible and  3M.SG 
 
6-3 
al-maṭlūb  lweḥdāniyya  ṯe-wǧeb       i  Ṛebbi ttaεaddud  
the.asked   oneness   3F.SG-be.obligatory  for God   plurality  
fell-as   ḏ   lmuḥal   ddalil   fell-as   ḏ 
on-3SG  PRED  impossible  proof   on-3SG  PRED 
 
6-4 
ṣṣenεa   imi   ḏ    ṣṣenεa   ṯe-lla    ḏ    winna   i    ḏ 
work   since  PRED work   3F.SG-be.P  PRED  M.SG.AN SPT1  PRED 
ddalil   ɣef Ṛebbi  ḏ    awḥiḏ  i   ye-lla    lew- 
proof   on God   PRED  one   SPT1  3M.SG-be.P  if- 
 
6-5 
-kan  ur   i-lli     ara   ḏ   awḥiḏ  ṯilaq  g  sin  
(if)   NEG1 3M.SG-be.PN NEG2  PRED  one   then   in  two  
yyeḏ-sen    ma  ye-lla    g  sin   yyeḏ-sen   exṯir    aḏ 
with-3M.PL   if   3M.SG-be.P  in  two   with-3M.PL  choose.IMP  AD 
 
6-6 
m.wafaq-en     nniɣ  aḏ  m.xalaf-en      ma  m.wafaq-en  
MID.agree.A-3M.PL or   AD  MID.oppose.A-3M.PL if  MID.agree.P-3M.PL 
exṯir    aḏ  weṯṯer-en     i.snin    exṯir    ur         
choose.IMP  AD  be.one.A-3M.PL all.two.M   choose.IMP  NEG1   
ţţ-weṯṯir-n     ara 
IMPF-be.one-3M.PL  NEG2 
 
6-7 
i.snin    exṯir    aḏ  i-weṯter        yiwen  wwineṭnin 
all.two.M   choose.IMP  AD  3M.SG-be.one.A-3M.PL  one.M others 
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ur    i-ţţ-weṯṯir     ara   ma   m.xalaf-en   
NEG1  3M.SG-IMPF-be.one  NEG2  if   MID.oppose.P-3M.PL 
exṯir     aḏ  weṯṯer-en   i.snin 
choose.IMP  AD  be.one-3M.PL  all.two.M 
 
6-8 
exṯir    ur   ţţ-weṯṯir-n     ara       i.snin     exṯir       aḏ  
choose.IMP NEG1 IMPF-be.one-3M.PL  NEG2    all.two.M    choose.IMP AD  
i-weṯṯer     yiwen  wayeṭ  ur   i-ţţ-weṯṯir     ara  
3M.SG-be.one.A one.M other  NEG1 3M.SG-IMPF-be.one  NEG2 
lakin  aḏ  i-weṯṯer     yiwen 
but   AD  3M.SG-be.one.A  one.M  
 
6-9 
wayeṭ  ur   i-ţţ-weṯṯir     ara   ama    g  lwifaq  
other  NEG1 3M.SG-IMPF-be.one  NEG2 whether  in  agreement 
ama    g  lxilaf     i-lzem     leεǧez    ḏ    lmuḥal 
whether  in  disagreement  3M.SG-must  incapacity  PRED  impossible 
 
6-10 
ur   ţţ-weṯṯir-n     ara   i.snin    ama    g  lwifaq 
NEG1 IMPF-be.one-3M.PL  NEG2 all.two.M   whether in  agreement 
ama    g  lxilaf     i-lzem     leεǧez    ḏ    lmuḥal 
whether  in  disagreement  3M.SG-must  incapacity  PRED  impossible 
 
6-11 
aḏ  weṯṯer-en    i.snin    g  lwifaq    i-lzem  
AD  be.one.A-3M.PL  all.two.M   in  agreement  3M.SG-must  
ttaḥṣil    lḥaṣel   aḏ  weṯṯer-en    i.snin  
collection  collector AD  be.one.A-3M.PL  all.two.M 
 
6-12 
g  lxilaf     i-lzem     aḏ  nne.jmaε-en     leḍdad  
in  disagreement  3M.SG-must  AD MID.gather.A-3M.PL   opponents 
ḏ    ttaḥṣil    lḥaṣel    ḏ    lmuḥal  
PRED  collection  collector   PRED  impossible 
 
6-13 
aḏ  nne.jmaε-en    leḍdad    ḏ    lmuḥal   aḏ 
AD  MID.gather-3M.PL  opponents  PRED  impossible AD 
tεeddeḏ-en        ḏ    lmuḥal   i      s=     i-weǧb-en 
be.multiple.A-3M.PL  PRED  impossible  SPT1  3SG.IO=PTC-be.obligatory-PTC 
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6-14 
i  Ṛebbi  ḏ    lweḥdaniya   ttaεaddud  fell-as   ḏ    lmuḥal    
for God   PRED oneness   plurality  on-3SG  PRED  impossible 
wa huwa   al-maṭlūb 
and 3M.SG   the.asked 
 
6-15 
lqudra   ṯe-wǧeb           i     Ṛebbi  leεǧez   fell-as   ḏ    
ability  3F.SG-be.obligatory  for  God   incapacity  on-3SG  PRED    
lmuḥal   ddalil  fell-as   ḏ    ṣṣenεa 
impossible proof  on-3SG  PRED work 
 
6-16 
imi   ḏ    ṣṣenεa   ṯe-lla    ḏ    winna    i    ḏ    
since  PRED  work   3F.SG-be.P  PRED  M.SG.AN   SPT1  PRED  
ddalil   ɣef  Ṛebbi  ḏ    lqader  i   ye-lla    lewkan  
proof  on God   PRED  able   SPT1  3M.SG-be.P  if    
ur   i-lli     ara 
NEG1 3M.SG-be.PN NEG2  
 
6-17 
ḏ    lqader  ilaq    ḏ    lεajez   i   ye-lla  
PRED  able   it.must  PRED  unable   SPT1  3M.SG-be.P 
ma ye-lla    ḏ    lεajez  ilaq    ṯe-twedda   ṣṣenεa 

if   3M.SG-be.P  PRED  unable  it.must  3F.SG-lead.P  work 
 
6-18 
ulašš-iţţ      lakin  a  yyi=   ṯe-nker-ṭ     g  ṣṣenεa 
NEG.COP-3F.SG.DO  but   AD 1SG.DO= 2SG-deny.A-2SG  in  work 
mbeεd   mi   ṭṭallay-eɣ  zzḡ-es   ḏ    lmuḥal 
later   when  see.I-1SG   in-3SG   PRED  impossible 
 
6-19 
i     s=   i-weǧb-en       i  Ṛebbi  ḏ    lqudra   leεǧez  
SPT1   3SG.IO= PTC-be.obligatory-PTC  for God   PRED  ability  inability 
fell-as   ḏ    lmuḥal   wa huwa  al-maṭlūb 
on-3SG  PRED  impossible  and  3M.SG  the.asked 
 
6-20 
lirada  ṯe-wǧeb       i  Ṛebbi  lkaṛaha  fell-as  
will   3F.SG-be.obligatory  for God   unwill   on-3SG  
ḏ    lmuḥal   ddalil   fell-as   ḏ    ṣṣenεa  
PRED  impossible  proof   on-3SG  PRED work 
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Page 7 
 
7-1 
imi   ḏ    ṣṣenεa   ṯe-lla    ḏ    winna    i   ḏ  
since PRED work   3F.SG-be.P  PRED  M.SG.AN   SPT1  PRED 
ddalil   ɣef Ṛebbi  ḏ   lmurid  i   ye-lla     lewkan  
proof  on God  PRED  willer  SPT1   3M.SG-be.P  if    
ur   i-lli     ara   ḏ 
NEG1 3M.SG-be.PN NEG2 PRED 
 
7-2 
lmurid  ilaq    ḏ    lkaṛih   i   ye-lla    ma  ye-lla   ḏ   
willer  it.must  PRED unwiller SPT1  3M.SG-be.P if  3M.SG-be.P PRED 
lkaṛih   i   ye-lla    ilaq    u   ṯe-wjiḏ     ara  ṣṣenεa 

unwiller SPT1  3M.SG-be.P it.must  NEG1 3F.SG-exist.PN  NEG2 work 
 
7-3 
f  yiwen  weṭṛiq   ilaq    i-ṯwedda    ɣr  ṣṣenεa ulašš-iţţ  

on one.M  road.EA it.must  3M.SG-lead.P to  work NEG.COP-3F.SG.DO 
lakin  a  yyi=   ṯe-nker-ṭ     g  ṣṣenεa 
but   AD 1SG.DO= 2SG-deny.A-2SG  in  work 
 
7-4 
mbeεd   mi   ṭṭallay-eɣ  zzḡ-es   ḏ    lmuḥal 
later   when  see.I-1SG   in-3SG   PRED  impossible 
aḏ  ṯe-nne-wjeḏ   ṣṣenεa   f  yiwen   weṭṛiq 
AD 3F.SG-MID-exist  work  on one.M  road.EA 
 
7-5 
i   s=   i-weǧb-en       i   Ṛebbi   ḏ     lirada 
SPT1  3SG.IO=PTC-be.obligatory-PTC  for  God    PRED  will 
lkaṛaha  fell-as   ḏ    lmuḥal   wa  huwa   al-maṭlūb 
unwill  on-3SG  PRED  impossible  and  3M.SG   the.asked 
 
7-6 
leεlem    i-wǧeb        i   Ṛebbi  lǧahl    fell-as  ḏ  
knowledge  3M.SG-be.obligatory  for God   ignorance  on-3SG  PRED  
lmuḥal   ddalil  fell-as  ḏ    ṣṣenεa   imi   ḏ 
impossible  proof  on-3SG  PRED  work   since  PRED 
 
7-7 
ṣṣenεa  ṯe-lla    ḏ    winna   i    ḏ    ddalil  ɣef Ṛebbi  ḏ    
work 3F.SG-be.P  PRED  M.SG.AN  SPT1  PRED  proof  on God  PRED 
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lεalem   i   ye-lla    lewkan ur  i-lli     ara   ḏ 
knowing  SPT1  3M.SG-be.P  if   NEG1 3M.SG-be.PN  NEG2  PRED 
 
7-8 
lεalem   ilaq   ḏ    lǧahel   i    ye-lla    ma ye-lla    ḏ  
knowing  it.must PRED  ignorant  SPT1  3M.SG-be.P  if   3M.SG-be.P PRED  
lǧahel   i   ye-lla     ilaq    ṯe-ṯwedda   ṣṣenεa 
ignorant  SPT1  3M.SG-be.P  it.must  3F.SG-lead.P  work 
 
7-9 
ulašš-iţţ      lakin  a  yyi=   ṯe-nker-ṭ     g  ṣṣenεa 
NEG.COP-3F.SG.DO but   AD 1SG.DO= 2SG-deny.A-2SG  in  work 
mbeεd   mi   ṭṭallay-eɣ  zzḡ-es   ḏ    lmuḥal 
later   when  see.I-1SG   in-3SG   PRED  impossible 
 
7-10 
i      s=   i-weǧb-en       i  Ṛebbi  ḏ    leεlem    
SPT1  3SG.IO=PTC-be.obligatory-PTC  for God   PRED  knowledge   
lǧahl    fell-as  ḏ    lmuḥal   wa  huwa  al-maṭlūb 
ignorance on-3SG  PRED  impossible  and   3M.SG  the.asked 
 
7-11 
lḥayat ṯe-wǧeb       i  Ṛebbi  lmamat fell-as  
life   3F.SG-be.obligatory  for God   death   on-3SG  
ḏ    lmuḥal   ddalil  fell-as   ḏ    ṣṣenεa  
PRED  impossible  proof  on-3SG  PRED work 
 
7-12 
imi   ḏ    ṣṣenεa   ṯe-lla    ḏ    winna   i   ḏ  
since PRED work   3F.SG-be.P  PRED  M.SG.AN SPT1  PRED 
ddalil  ɣef Ṛebbi  ḏ   lḥay  i   ye-lla    lewkan  
proof on God  PRED  living SPT1   3M.SG-be.P if   
 
7-13 
ur   i-lli     ara    ḏ    lḥay  ilaq    ḏ 
NEG1 3M.SG-be.PN NEG2  PRED  living it.must  PRED 
lmeyyeṯ i   ye-lla     ma  ye-lla   ḏ   lmeyyeṯ 
dead   SPT1  3M.SG-be.P  if  3M.SG-be.P  PRED  dead 
i   ye-lla    ilaq    ṯe-ṯwedda   

SPT1  3M.SG-be.P it.must  3F.SG-lead.P 
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7-14 
ṣṣenεa  ulašš-iţţ      lakin  a  yyi=   ṯe-nker-ṭ      
work NEG.COP-3F.SG.DO  but   AD 1SG.DO= 2SG-deny.A-2SG   
g  ṣṣenεa    mbeεd   mi   ṭṭallay-eɣ 

in  work  later   when  see.I-1SG 
 
7-15 
zzeḡ-s  ḏ    lmuḥal   i      s=    i-weǧb-en   
in-3SG  PRED  impossible  SPT1  3SG.IO= PTC-be.obligatory-PTC  
i   Ṛebbi   ḏ     lḥayat   lmamat  fell-as   ḏ    lmuḥal 
for God   PRED  life    death   on-3SG  PRED  impossible 
 
7-16 
wa huwa  al-maṭlūb  ssemeε  ḏ    lbaṣar  ḏ    lkalam 
and  3M.SG  the.asked  hearing with  sight with  speech 
weǧb-en       i  Ṛebbi  ṣṣamam 
be.obligatory-3M.PL  for  God   deafness 
 
7-17 
ḏ   lεama    ḏ    lbakam   fell-as  ḏ    lmuḥal   ašu  
with blindness  with  dumbness  on-3SG  PRED  impossible  what  
ḏ    ddalil  fell-as  ḏ    lkitab  ḏ    ssunna 

PRED  proof  on-3SG  PRED  book  with  sunnah 
 
7-18 
ḏ    liǧmaε   lkutub   ḏ    awal  n  Ṛebbi  ssunna 
with  ijma    books   PRED  word  of  God   sunnah 
ḏ    awal  n  nnabi   ṣallā      Allāhu  εalay-hi  
PRED  word  of  prophet  3M.SG.prayed  Allah  upon-3M.SG.DO  
wa sallam  
and 3M.SG.made.peace 
 
7-19 
liǧmaε   nne.jmaε-en     lεulama  n  Ṛebbi  ye-ssawel 
ijma    MID.gather.P-3M.PL  scholars  of  God   3M.SG-speak.P  
bi   lā    ḥarf-in    wa lā   ṣawt-in   bilā    ǧāriḥat-in 
with  NEG   letter-GEN  and  NEG  voice-GEN  without  organ-GEN 
 
7-20 
bi  lā   sirr-in    wa lā   ǧahr-in    i-dal      ɣf  ḵra  
with NEG  secret-GEN  and  NEG  revealed-GEN  3M.SG-indicate  on  anything 
ye-lla-n    lekḏeḇ   ḏ    lxiyana  ḏ    lkitman 
PTC-be.P-PTC  lie    with  treason  with  concealment 
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Page 8 
 
8-1 
εadamu       ǧawāzi     al-'aεrāḍi  l-bašariyyati 
non.existence.NOM  permission.GEN signs.GEN  human.GEN 
l-kufru      bi   sā'iri    l-'anbiyā'i    
unbelieving.NOM  with  whole.GEN  prophets.GEN   
 
8-2 
wa l-malā'ikati   wa l-kutubi   s-samāwiyyati  
and  angels.GEN  and books.GEN heavenly.PL.GEN 
wa l-yawmi   l-'axiri   ṣṣedq   i-wǧeb        i  rrusul 
and day.GEN  last.GEN truth  3M.SG-be.obligatory  for messengers 
 
8-3 
lekḏeḇ   fell-asen   ḏ    lmuḥal   ašu   ḏ    ddalil  
lie    on-3M.PL  PRED impossible what  PRED proof 
fell-asen   ḏ    lmuεǧiza   ašu 
on-3M.PL  PRED  miracle   what 
 
8-4 
ḏ    lmuεǧiza  ḏ    ttaxriq  lεada   ašu   ḏ 

PRED  miracle  PRED breaking the.usual what PRED 
ttaxriq  lεada   s  lqudra 

breaking the.usual by   ability 
 
8-5 
ḏ    lirada  lamana  ṯe-wǧeb       i  rrusul  
with  will  honesty  3F.SG-be.obligatory  for  messengers 
lxiyana  fell-asen   ḏ    lmuḥal   ašu   ḏ 
treason on-3M.PL  PRED impossible what  PRED 
 
8-6 
ddalil  fell-asen   i-εṣem      Ṛebbi  lǧawariḥ  
proof on-3M.PL  3M.SG-protect  God   organs  
nn-sen   g  leḥṛam   ḏ    lmekṛuh  
of-3M.PL  in  forbidden  with  undesired 
 
8-7 
lewkan  xeḏm-en    leḥram   ḏ    lmekṛuh   ilaq  
if    work.P-3M.PL forbidden  with  undesired  it.must  
i-qqel      ḏ   ṭṭaεa    lemmi  xeḏm-en  
3M.SG-become.P  PRED obedience since work.P-3M.PL   
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8-8 
lwaǧeb   ḏ   lmandub     ḏ    winna   i     ye-qqel-en 
obligatory with recommended  PRED  M.SG.AN  SPT1   PTC-become.P-PTC 
ḏ    ṭṭaεa    ḏ    ay=  nni   xeddm-en  
PRED obedience PRED SPT2= AN   work.I-3M.PL 
 
8-9 
lawliya   ttabliɣ    i-wǧeb        i  rrusul  
saints   conveying  3M.SG-be.obligatory  for  messengers  
lkitman    fell-asen   ḏ    lmuḥal 
concealment   on-3M.PL  PRED impossible 
 
8-10 
ašu   ḏ    ddalil   fell-asen   ḏ    lεulama  
what  PRED  proof   on-3M.PL  PRED  scholars  
lewkan  keṯm-en     lanbiya   ilaq    keṯm-en  
if    conceal.P-3M.PL  prophets  it.must  conceal.P-3M.PL 
 
8-11 
lεulama   aye=  nni  i    dd=   i-belleɣ     Ṛebbi  
scholars   SPT2= AN SPT1  VENT=  3M.SG-convey  God   
i  lanbiya   bellɣ-en=    t=     id   lεulama  
for prophets  convey-3M.PL= 3M.SG.DO= VENT scholars 
lεulama   bellɣ-en=    t=     id 
scholars  convey-3M.PL= 3M.SG.DO= VENT 
 
8-12 
i  nekni   zziyada  ulaš     nniqṣan   ulaš  
for 1M.PL  addition NEG.COP  reduction  NEG.COP 
bi   ism-i   Llāh-i    r-raḥmān-i      r-raḥīm-i    
with  name-GEN  Allah-GEN  compassionate-GEN merciful-GEN 
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5.5. Word-by-word glosses and comments 
 

Page 1 
 
1-1 
bi: Ar. PREP ‘with’ (INSTR); in this MS only in combination with Ar. nouns. 
ism: Ar. N ‘name’. 
(a)llāh: Ar. proper name ‘God, Allah’. 
ar-raḥmān: Ar. N ‘the compassionate’; usually written with a dagger alif, but 

here the vocalisation is omitted; cf. 8-12. 
ar-raḥīm: Ar. N ‘the merciful’. 
wa-: Ar. CONJ ‘and’ (spelled together with the following word). 
ṣallā: Ar. V 3M.SG (perfective) ‘to pray’, with optative meaning: ‘may he pray’. 
ɛalā: Ar. PREP ‘on, upon’. 
sayyid: Ar. N. ‘master’. 
-nā: Ar. PRON.POSS 1PL ‘our’.   
 
1-2 
ḏ: B. PTCL predicative particle (glossed PRED) ‘is, are’, homonym and 

homograph of PREP ḏ ‘with, and’. 
lwaǧeb: B(z) N from Ar. active participle (اسم الفاعل) al-wāǧib (الواجِب) ‘the obligatory 

(thing), obligation, duty’, cf. V waǧaba (Bz. ewǧeb in 3-13) ‘to be obligatory’. 
Cf. Ṣuɣrā šarḥ: yaǧib; aṣ-Ṣuɣrā: al-wuǧūb (verbal noun). 

f: B. PREP ‘on’ (var. af, ɣef in 4-2); the Arabic preposition in this context would 
be ɛalā: al-wāǧibu ɛalā l-mukallaf; written together with the noun. 

lmukellef < Ar. N al-mukallaf ‘adult’. 
aḏ: B. preverbal prospective particle ‘non-realised, future, irrealis’ (glossed 

AD); written with the verb; var. a used when AD is separated from the verb 
by pron. affix or by NEG u(r). 

issen: B. V 3M.SG A. of ssen ‘to know’; variant of issin, essen (essin), eţţissin, cf. 
B&P: 217; the form ssen (instead of ssin) is attested in different Berber 
dialects, and apparently the language of the MS is one of them. 

ḏ: B. PREP ‘with’ (comitative), usually translates as ‘and’; homonym and 
homograph of PRED ḏ; the following noun must be in EA. 

lmuḥal < Ar. N al-muḥāl ‘the impossible’, V ḥāla ‘to be impossible’. Cf. ṣuɣrā šarḥ: 
yastaḥīlu, aṣ-Ṣuɣrā: al-istiḥālah. 

lǧayez: Bz. N from Ar. al-ǧā'iz PTC.ACT ‘allowed, permitted’, (here) 
‘conceivable’, cf. V ǧāza ‘to be allowed’. Cf. Ṣuɣrā šarḥ: yaǧūzu, aṣ-Ṣuɣrā: al-
ǧawāz (verbal noun, ‘permission’); cf. ǧayez in 5-16 (without an article); 
ǧawāzu in 3-11, ǧawāzi in 8-1. 
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1-3 
g: B. PREP ‘in’ (var. of ḏeg/ḏeḡ); spelled together with the noun. 
lḥeq < Ar. N al-ḥaqq ‘duty, right’, ‘truth’ (Kenny 1970); there is a sukūn on q and 

no šadda (cf. ššer from aš-šarr in 3-8). 
n: B. PREP ‘of’ (GEN); followed by a noun in EA; often assimilates to the 

following consonant: ṛ^Ṛebbi < n Ṛebbi. In n eṣṣifaṯ, n does not assimilate since 
the following consonant is tense; here it is written with a šadda, because it 
follows -n of ɛešrin. 

Ṛebbi: B(z) proper name ‘Lord, God’ from Ar. rabb-ī ‘my Lord’, Algerian Ar. ṛəbbi 
(r > ṛ is regular in Algerian Arabic except in the neighbourhood of r); 1SG 
suffix lost its meaning. 

--> lḥeq n Ṛebbi ‘duty of (for) God’, g lḥeq n Ṛebbi ‘with regards to/ concerning 
God’, cf. ṣuɣrā šarḥ version: fī ḥaqqi mawlā-nā. 

ɛešrin: B(z) NUM from Ar. ɛišrūn (GEN ɛišrīn) ‘twenty’; constructed with the 
PREP n ‘of’. 

ṣṣifaṯ: B(z) N F.PL from Ar. PL aṣ-ṣifāt < SG aṣ-ṣifah (Bz. ṣṣifa, see 5-13) ‘quality, 
attribute; entity, reality, existent thing, hypostasis’ [theological term]. Here 
written without an article (vs. 1-12). In 1-12, this word is spelled with an alif 
after /f/ (ْالصِّفَاث), hence I transcribe it as ṣṣifaṯ and not as ṣṣifeṯ. 

--> ɛešrin n ṣṣifaṯ: ‘twenty attributes’. In Arabic, after this numeral (as generally 
with numerals after eleven), a singular form of the noun is used, but here it 
is plural; correct form in Arabic (as it is found e.g. in aṣ-Ṣuɣrā) is: ɛašrūn ṣifah 

 the spelling <ɛašrīn nnaṣṣifaṯ>, with tašdīd on the second nūn, is ,(عشرون صفة)
classical Quranic orthography: when two identical consonants come 
together in context, this is seen by the Arabic linguists as a case of full 
assimilation; the first consonant is then written without sukūn, the second 
with šadda to show the resulting gemination. 

lwuǧud < Ar. N al-wuǧūd ‘existence, presence, being’; first attribute of Allah; 
here part of the Arabic phrase; cf. B(z) V wjeḏ ‘to exist’ in 2-2. 

huwa: Ar. PRON 3M.SG ‘he’. 
ɛaynu: Ar. N ‘source, fountain’ (also: ‘eye’). 
 
1-4 
aḏ-ḏāt: Ar. N ‘self, essence’ (also used as REFL); theological term; syn. an-nafs; 

Bz. ḏḏaţţ; belongs to the previous line (Arabic phrase). 
--> al-wuǧūd huwa ɛaynu ḏ-ḏāt (Ar. phrase) ‘existence is [an attribute] of 

essence’. 
lqidem < Ar. N al-qidam ‘oldness, antiquity’; in theology and philosophy: 

‘eternity (without beginning), uncausedness, primordiality’; second 
attribute of Allah; cf. B(z) ADJ aqḏim ‘old’ in 4-2; here fronted since it is a 
technical term (as lbaqa in the same line) being defined by the clause that 
follows (see Chapter 6). 
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u: B. negative preverbal ptcl, var. of ur used when a verb starts on a pron. affix 
or orientation ptcl; often co-occurs with ara; spelled together with the verb.  

ara: B. negative particle following the verb (sometimes can be omitted), always 
co-occurs with u(r); can be spelled together with the verb or separately 
starting with alif . 

u s-izwar ara: B. V 3M.SG PN of zwar ‘to be first, precede’. PN form according to 
modern dictionaries: zwir. In Imperative, both zwir and zwar are possible. 

leɛdem: Bz. N from Ar. al-ɛadam ‘non-existence’, cf. related verb (eɛḏem) in 2-14. 
lbaqa < Ar. N al-baqā' ‘staying, remaining’, as a theological term: ‘foreverness, 

eternity (without end)’; third attribute of Allah; fronted (see Chapter 6). 
u ṯ-iţţlaḥaq ara: B(z) V 3M.SG IMPF of laḥeq, luḥeq, ţţlaḥaq, from Ar. laḥiqa ‘to 

catch, reach’; ṯ after u NEG1 is a clitic 3M.SG.DO, fronted due to u (negation); 
cf. ilḥeq in 4-12. 

 
1-5 
lmuxalafa < Ar. N al-muxālafah ‘difference, otherness’, fourth attribute of Allah; 

Bz. form is lemxalfa, but there is a sukūn on the article in the MS (hence a 
pure Arabic word); from Ar. V xālafa (Bz. xalef) ‘to oppose’, B(z) MID 
derivation mxalaf (see 6-6); cf. ADJ amxalef in this line; cf. related N lxilaf/ al-
xilāf ‘disagreement’ in 6-9.  

amxalef: B(z) ADJ from Ar. muxāli ‘different’, cf. N al-muxālafah above; cf. V 
mxalaf in 6-6 (aḏ mxalafen). 

-is: B. PRON.POSS 3SG ‘his, her, its’; a “long” form is ines, also used in the MS, 
see e.g. 3-1; both forms are spelled together with the noun. 

u ṯelli ara: B. V 3F.SG PN of ili, elli/lla (lli), eţţili ‘to be’. When the Perfective form 
lla is negated, both u(r) ṯe-lli (y)ara and u(r) ṯe-ll(a) ara are possible. The latter 
form can be regarded as elision; cf. 1-12 <urallintara> ur(e) lli-nt ara. 

lǧerm: Bz. N from Ar. al-ǧirm ‘mass, body, volume (of a body)’; as a theological/ 
philosophical term: ‘matter, substance’, synonym of al-ǧism; phrases: lǧerm 
ššeffaf (see 1-7), lǧerm lkaṯif (1-9), lǧerm lmuḍerres (1-11). 

 
1-6 
* This sentence is problematic and can be analysed differently: ‘What is lǧerm?’ 

1) ‘It is something that is removing its other which is taking its place...’; or: 
2) ‘It is something that is removing its other whose place it takes...’ 

ašu: B. INT ‘what’; can be written with a final wāw <āšū> (as here) or without it 
<āšu> (as e.g. in 1-12); cf. 8-3 where it is spelled <ašū'> (اَشُوا) with a 
“profilactic alif” (’alif al-wiqāya) at the end. 

i: B. PRON, non-definite, glossed SPT1 (“support”), cf. a(y), SPT2. 
a(y): B. PRON, non-definite, glossed SPT2; EA: way (see 2-18). Both i and a(y) can 

be used in relative clauses, but are not restricted to them.  
-nni: DEM anaphoric clitic (glossed AN). 
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--> (ḏ) ayenni etymologically from (ḏ) + ay + nni, but can be regarded as one word 
(non-definite anaphoric pronoun). 

iţţzeyyiḥen: Bz. PTC IMPF from Ar. 'azāḥa ‘to remove’; here perhaps ‘to exclude’. 
lɣir: Bz. N from Ar. al-ɣair ‘other’.  
yeţţaɣ: B. V 3M.SG IMPF of aɣ, uɣ, eţţaɣ ‘to take’. 
lqedr < Ar. N al-qadr ‘amount, size’ (here used fig. ‘place’). 
 
1-7 
lfiraɣ: Bz. N from Ar. al-farāɣ ‘emptiness, space’. Vocalisation with i is probably 

a scribal error, possibly resulting from confusion with Ar. firāɣ ‘bowl, vase’. 
annešṯ: B. INT ‘how much/ many’; constructed with the preposition n ‘of’; here 

n is assimilated to the following consonant: annešṯ n leqsam > annešṯ l^leqsam. 
leqsam: Bz. N PL from Ar. PL al-'aqsām, SG al-qism ‘part, division’; here ‘type, 

class, kind’ (referring to lǧerm ‘matter’). The word is spelled without a 
hamza, and there is a fatḥa on the lām of the article. 

ḏḡ-: B. PREP ‘in’, var. of g used with pronouns (although it can be used with 
nouns as well). A different syllabification is also possible (ḏeg-s), but not 
found in this MS. In this preposition, /g/ can be pronounced as [ḡ] and [g] 

ṛebɛa: B(z) NUM from Ar. arbaɛa ‘four’ (Bz. pronunciation: ṛeḇɛa).  
ššeffaf < Ar. ADJ aš-šaffāf ‘transparent’; phrase: lǧerm ššeffaf ‘transparent matter, 

etheral substance’ [a technical philosophical or theological term]. 
 
1-8 
u ṯn-imniɛ ara: B(z) V 3M.SG PN (cf. P mneɛ in the next line) of mneɛ, (mniɛ), 

menneɛ from Ar. manaɛa ‘to stop, prevent, not let to’; ṯn- is 3M.PL.DO, cf. u ṯ-
imniɛ ara ‘it did not let him’; u ţţ-imniɛ ara ‘it did not let her’. 

isnin: B(z) NUM ‘both, (all) two’, a blended form from B. sin ‘two’ and Ar. iṯnain 
(Algerian Arabic: tnin), see Basset 1946; cf. i-ṯlaṯa in 2-15. 

aḵeččum: B. verbal N ‘entering, passing’, derived from V eḵšem ‘enter’; more 
known in P.K; the change šš > čč is rather common. 

asekkuḏ: B. verbal N ‘vision’; cf. V skeḏ  ‘to see’ (cf. 3-1); more known in P.K. 
 
1-9 
lkaṯif < Ar. ADJ al-kaṯīf ‘thick’; phrase lǧerm lkaṯif can be translated as ‘corporal 

or tangible body, entity, matter, substance’ [a technical philosophical or 
theological term]. 

am: B. PREP ‘like, as’; spelled <amma>, i.e. with a šadda and fatḥa on m; the 
tension (gemination) is probably due to the fact that the following word 
(elḥiṭ) starts on a vowel, i.e. am > amm in intervocalic position. Another 
possible explanation is that the following word is in the annexed state, 
hence assimilation am welḥit > am^melḥit. 

lḥiṭ: B(z) N from Ar. al-ḥā'iṭ ‘wall’. 
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1-11 
lmuḍerres: Bz. ADJ from Ar. al-muḍarras (ْاَلْمُضَرَّس) ‘hard, solid, rough’; the phrase 

lǧerm lmuḍerres is a technical term. The word is found in Lisān al-ʿarab (root 
ḍrs): ‘a muḍarras arrow-shaft: one that is not smooth because it contains 
teeth-like things’; ‘a muḍarras garment: one embellished with pleat-marks’; 
ḍars: ‘a heap that is rough and thick, as if muḍarras’. In this context, it refers 
to a substance that is both solid and transparent, e.g. glass. Interestingly, 
the equivalent of lǧerm lmuḍerres is not found in Arabic sources. Can it be a 
later addition, in order to fill a gap in the possibility table? See Chapter 6. 

 
1-12 
lɛereḍ < Ar. N al-ɛaraḍ ‘symptom, sign, display, appearance, specification, 

accident’; as a theological term: ‘a thing that is not permanent; an accident 
property or quality’ (Lane); PL al-'aεrāḍ, see 8-2; expected Bz. form is: leεreḍ; 
cf. leɛdem < al-ɛadam; cf. PL al-'aɛrāḍ, Bz. leɛraḍ in the next line; cf. 5-2. 

 
1-13 
xemsa < Ar. NUM xamsa ‘five’. 
leɛraḍ: Bz. PL N from Ar. PL al-'aɛrāḍ, SG al-ɛaraḍ ‘sympton’ (see the previous 

line); spelled without a hamza and with a fatḥa on the lām of the article  
--> xemsa [n] leɛraḍ ‘five specifications’; this phrase should consist the 

preposition n ‘of’, but we do not find traces of n in the MS.  
 
1-14 
lelwan: B(z) N PL from Ar. PL al-'alwān < SG al-lawn ‘colour’. Spelled without a 

hamza and with a fatḥa on the lām of the article; this word is used in Berber 
lekwan: Bz. N PL from Ar. PL al-'akwān < SG al-kawn ‘universe, world; existence, 

being, occurrence’ (Bz. SG elkun). 
ṭṭuɛum < Ar. N PL aṭ-ṭuɛūm < SG aṭ-ṭaɛam ‘taste’. 
rrewayeḥ: B(z) N PL from Ar. PL al-rawā'iḥ < SG rā'iḥah ‘odour’ (Bz. SG rriḥa). 
lmeɛani < Ar. N PL al-maɛānī < SG al-maɛnā ‘meaning, sense, signification, value, 

moral’ (Bz. lmeɛna; see 1-18); expected Bz. PL form is lemɛani, but there is a 
sukūn on the article in the MS; also in 5-14. 

 
1-15 
g: B. PREP ‘in’, here spelled as <ak> (with sukūn) instead of a more usual <ka> 

because the following word starts with a CV-sequence (cf. the spelling of 
PRED and PREP ḏ), cf. 2-8.  

lefɛal: B(z) PL N from Ar. PL al-'afɛāl < SG al-fiɛl ‘deed’; cf. 2-8; syn. of al-'aεmāl/ 
leεmal in 3-8. 
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ur iţţeḥḏiǧ: B(z) V 3M.SG IMPF of ḥḏiǧ, ḥḏaǧ, ţţeḥḏiǧ from Ar. 'iḥtāǧa ‘to need, 
miss, lack’ (syn. of 'iftaqara, see 2-3); followed by PREP ɣer. The form is 
negated here, but ara NEG2 is not present, although its inclusion is 
grammatical. There are variants of this verb with w and ṯ instead of ḏ (eḥwiǧ, 
eḥṯiǧ). A similar variation is found in Tarifiyt (cf. Lafkioui 2007); cf. 4-4 for 
Aorist (aḏ iḥḏiǧ) and 4-5 (also 4-14, 5-3) for Perfective (yeḥḏaǧ). 

ɣ(e)r: B. PREP ‘to’; elsewhere in the manuscript spelled as <(a)ɣra> (see e.g. 2-3); 
difference in vocalisation depends on the phonetic environment: sukūn 
when followed by CV, fatḥa when followed by CC-sequence (cf. the spelling 
of other prepositions).  

lesbab: Bz. PL N from Ar. PL al-'asbāb < SG as-sabab ‘reason; cause’. 
ur isɛi: B. V 3M.SG PN of sεu, sεi/sɛa (sɛi), seɛɛu ‘to have’.  
lɣerḍ: Bz. N from Ar. al-ɣaraḍ ‘purpose’. 
 
1-16 
al-qiyāmu: Ar. N ‘standing (up)’; if Bz: lqiyamu, cf. V qāma ‘to stand’; usually 

followed by preposition bi ‘with’; here part of the phrase (see below) 
an-nafs: Ar. N ‘soul, body, self’ [theological term]; also used as REFL; syn. of  

aḏ-ḏat; if Bz: nnefs. 
--> al-qiyāmu bi-n-nafs: Ar. phrase ‘doing (things) by (one)self, taking care of 

oneself, upholding oneself’, a theological term: ‘self-sustenance, self-
subsistence, self-sufficiency’; fifth attribute of Allah. 

isṯeɣna: Bz. V 3M.SG from Ar. 'istaɣnā ‘not to need, dispense, leave, let go, be 
independent of’; followed by PREP f; in Arabic, this verb takes PREP ɛan; 
opposite of the verbs 'iḥtāǧa (1-15) and 'iftaqara (2-3). 

lmaḥel < Ar. N al-maḥall ‘place, space’. 
lmuxaṣṣiṣ < Ar. N al-muxaṣṣiṣ ‘specification’. 
 
1-17 
imi: B. CONJ ‘since, because’.  
i yella: B. i SPT1 + 3M.SG P form of ili, elli/a (lli), eţţili ‘to be’; underlying form  

i ye-lla results in i^gella. 
 
1-18 
lmeɛna: B(z) N from Ar. al-maɛnā ‘meaning, sense, value’; ‘underlying reality, 

actual meaning, form, something, entity’; ‘substantive attribute’ (Kenny 
1970); ‘hypostatic quality’, ‘entitative attribute’ [theological term]; cf. 1-14 
for PL lmeɛani (Ar. al-maɛānī). 

lwaǧeb lwuǧud (phrase), lit. ‘obligation of existence’, ‘obligatory existence’. 
When it is said that God is lwaǧeb lwuǧud, this means that He necessarily 
exists, that He must exist, that existence is an obligatory attribute for Him.   
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Page 2 
 
2-1 
winna: B. PRON.DEM anaphoric M.SG, var. of win, ‘that in question’; probably 

composed as win + nna (DEM of nni), see KNZ: 52, B&P: 191. 
ṯinna: B. PRON.DEM anaphoric F.SG, var. of ṯin, ‘that in question’ (feminine 

counterpart of winna); ḏ ṯinna results in ţ^ţinna. 
ṯesṯeɣna: Bz. V 3F.SG from Ar. 'istaɣnā ‘to not need’ (cf. 1-16), verbal form agrees 

with ḏḏat ‘self’ (F.SG). 
 
2-2 
ṣṣifaṯ: Bz. N PL ‘qualities’: here written with alif (vs. 1-3). 
wejḏent: B(z) V 3F.PL P of ewjeḏ, (ewjiḏ), wejjeḏ from Ar. wuǧida ‘to exist, to be 

found’ (passive derived from the 1st stem waǧada ‘to find’), cf. N al-wuǧūd/ 
lwuǧud ‘existence’ (1-3). The word is spelled with <ǧ> but pronounced with 
/j/; F.PL form since the verb agrees with ṣṣifaṯ ‘qualities’ (F.PL); cf. 2-11 for a 
CAUS (ssewjeḏ), and 4-4 for a PTC of CAUS; cf. 7-4 for a MID (nnewjeḏ); cf. 7-2. 

 
2-3 
iţţfetqiṛ: Bz. V 3M.SG IMPF of (forms found in the MS) ffetqiṛ, ffetqeṛ, ţţfetqiṛ (the 

tension disappears after the IMPF prefix ţţ); forms according to Dallet are: 
feqqeṛ (A=P), eţţfeqqiṛ; the form in the MS is a blend of Berber and Ar. 'iftaqara 
(8th stem, which is formed with the infix -ta- after R1, the first consonant of 
the root) ‘to miss, lack, need’ (syn. of 'iḥtāǧa); my informant prefers the form 
iţţefteqiṛ (with a different syllabification). Cf. iffetqiṛ and iffetqeṛ in 5-12. 
Followed by PREP ɣer (spelled <aɣra>); in Arabic, this verb takes PREP 'ilā. 

ɣr (<aɣra>): B. PREP ‘to’; the same preposition as in 1-15 (spelled <ɣar> when 
followed by CV-sequence: lesbab). The beginning alif is just a schwa (eɣr). 

 
2-5 
ḏg (???): B. PREP ‘in’ (cf. ḏeg/ ḏeḡ in 1-7); uncertain whether it is this word in 

this context; if so, then it is written on two lines: ḏ in line 4 and g <k> in 5; 
writing a single word, let alone a preposition, on two lines, is rather strange 
and is not found anywhere else in the MS, with the exception of lewkan in 6-
4/5. Alternatively, <karayili> can be analysed as ḵ + ara + y-ili, where ḵ is a 
short form of ḵra INDF ‘some’, see 3-3 and 7-20. Both explanations are 
problematic. In any case, the grapheme k is probably not representing the 
sound /k/ in this line, and hence it leads to ambiguity. 

ara: B. PTCL, preverbal particle, allomorph of AD (aḏ) used in relative clauses 
with the PTC form if the subject is the same as antecedent, and with the 
conjugated form of the verb if it is different, see KNZ: 86 and 110; cf. 2-19. 
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id: B. ventive clitic ‘hither’ (direction towards the speaker), var. of d when it 
follows PRON, here ṯ 3SG.DO; counterpart of (i)n ‘thither’ that occurs rarely 
and is not found in the MS; another allomorph of (i)d is dd (between vowels). 

ṯ-id-issufeɣ: B. V 3M.SG CAUS ssufeɣ from effeɣ, (effiɣ), eţţeffeɣ ‘to exit, go out’. 
Apophony: causative suffix ss- + effeɣ > ssufeɣ; see KNZ: 93; DO ṯ and VENT id 
are fronted. When the place is specified, my informant prefers the PREP si or 
seg ‘from’ (but g is also attested). 

g: B. PREP ‘from’ (var: si, seg); homonym and homograph of PREP g ‘in’; here 
spelled as <ak> because the following word starts on a CV-sequence; my 
informant prefers si in this context. These forms are etymologically related: 
the original preposition seg was reduced either to si or to g, thus becoming a 
homonym of g ‘in’. Preposition g ‘in’ had a similar development path: the 
original preposition ḏeg was reduced to ḏi or to g. Thus, in the dialect of the 
manuscript, prepositions seg ‘from’ and ḏeg ‘in’ have merged in g. 

 
2-6 
lweḥdaniya: Bz. N from Ar. al-waḥdāniyyah ‘oneness’; sixth attribute of Allah; cf. 

ADJ al-waḥīd/ B(z) awḥiḏ ‘one, unique’ (same line), NUM waḥeḏ ‘one’.  
awḥiḏ: B(z) ADJ from Ar. al-waḥīd ‘one, unique’.  
nafyu: Ar. N ‘denial, negation, rejection’ (see also related verb in 4-12). 
lkem < Ar. N al-kam ‘amount, quantity’. 
al-muttaṣil: Ar. ADJ ‘linked, connected’ (opposite of al-munfaṣil) < V ittaṣala ‘to 

link, connect’.  
al-munfaṣil: Ar. ADJ ‘separated’ (opposite of al-muttaṣil) < V infaṣala ‘to separate’. 
 
2-7 
fī: Ar. PREP ‘in’ (cf. 1-5 for the Berber equivalent: g ḏḏaţţ). 
 
2-8 
lefɛal: Bz. N PL from Ar. PL al-'afɛāl (cf. 1-15); occurs further in this line in 

unberberized form. In the first instance, the word is Berberized (there is a 
fatḥa on the lām of the article, and no hamza). In the second instance, it is in 
a pure Arabic form, since the whole phrase is Arabic. 

aš-šarīk: Ar. N ‘parner, associate’. In aṣ-Ṣuɣrā we find a synonym: ṯāniya; cf. 2-13, 
where the word is Berberized (ašrik), and 2-17, where it occurs in EA: ušrik. 

 
2-9 
at-ta'ṯīri < Ar. N at-ta'ṯīru ‘influence’, ‘effectivity’ (Kenny 1970). 
l-quwwati < Ar. N al-quwwah ‘strength, force’. 
al-qudrati < Ar. N al-qudrah (Bz. lqwedṛa) ‘ability, power, omnipotence’, seventh 

attribute of Allah (the first one in the second group of attributes); cf. ADJ 
lqader in 6-16. 
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al-ḥādiṯati < Ar. PTC.ACT F.SG ḥādiṯah, M al-ḥādiṯ ‘happening, occurring’ from 
ḥadaṯa ‘to happen, occur, take place’; in this context: ‘having been created 
with a beginning in time’ (Kenny 1970).  

--> al-qudrah al-ḥādiṯah (القدرة الحادثة) is a theological term. It means ‘the contingent 
power’. See the following entries in Enc.Islam: Ik̲h̲tiyār; Kasb; al-Ḳaḍā wa 'l-
ḳadar; ʿIlla (last section). According to Kenny (1970), it means ‘power that has 
been created with a beginning in time’. 

 
2-10 
ṭ-ṭabīɛati < aṭ-ṭabīɛah: Ar. N ‘nature’.  
al-ɛillah: Ar. N ‘cause, reason’ (a philosophical/theological term). 
lirada: Bz. N from Ar. al-'irādah ‘will’.  
yes-s: B. PREP (var. of s before PRON) ‘by, with’ + s 3SG; my informant prefers 
ḏḡ-es ‘in it’ (cf. 2-15 and 2-20) or ukuḏ-es ‘with it’, but yis/yes-s is also possible. 
See KNZ: 53-54, B&P: 58. 

(ṯ)ɛelleqent: B(z) V 3F.PL P of (ṯ)ɛlleq (A = P) from Ar. ɛallaqa (2nd stem) ‘to hang, 
link’, or with ṯ as part of the extended form of the verb, as in Ar. taɛallaqa (5th 
stem, with the prefix ta- preceding the root) ‘to be connected, dependent, 
related’ (root ɛlq). Cf. 2-19. This verb takes PREP s (see 2-11 and 2-16), or yes- 
+ PRON; it is possible that yes-s ṯɛelleq-ent results in yes^sɛelleq-ent. 

 
2-11 
s: B. PREP ‘by, with’ (INSTR), counterpart of yes- (see 2-10) when followed by N; 

can be spelled together or separately from the noun. 
lmumkinaṯ: Bz. N PL from Ar. PL al-mumkināt < SG al-mumkinah ‘possibility’.  
awwah: B. INTERJ ‘oh no’; according to KNZ (p.c.), normally, (a)wah or awwah 

has the meaning of ‘si vraiment’ (‘whether or not’) in P.K. dialect. However, it 
can also mean ‘oh no!’ when it is used in isolation (as here).  

a ṯ-id-esswejḏent <aṯidaswaǧḏa>: B(z) V ssewjeḏ ‘to cause to exist, bring into 
existence, to create’, CAUS of ewjeḏ from Ar. wuǧida ‘to exist’(see 2-2); ṯ- is 
3M.SG.DO, id is VENT. Clitics are fronted due to the presence of a. This 
verbal form is problematic. The word finishes on d vocalised with fatḥa, 
although grammatically there must follow a personal ending (e.g. 3F.PL -nt 
as in the preceding verb). The reconstructed form is then: a ṯ-id-esswejḏent 
‘they (F) will create it/him’ (where a is an allomorph of aḏ). Alternatively, it 
can be a PTC form: a ṯ-id-isswejḏen ‘which created it’ (as we find e.g. in 4-4), 
where a is SPT2. However, in the PTC form, one would expect a kasra under 
dāl (i.e. a PTC prefix i- after VENT id), while the MS has a fatḥa. In both cases, 
some morpheme lacks after the verbal stem. Another analysis does not 
require a morpheme after the verbal stem, but involves a different 
vocalisation. Thus, the form could be a ṯ-id-issewjeḏ (3M.SG) or a ṯ-
id^dessewjeḏ (3F.SG, underlying a ṯ-id-ṯessewjeḏ). 
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2-12 
ilzem: B(z) V 3M.SG of elzem, (elzim), elizzem from Ar. lazima ‘to be obligatory’; 

‘would consequently, would have to, would’. The verb expresses obligation 
and is used in 3M.SG (‘it is obligatory that’); cf. ewǧeb (3-13) and ilaq (3-16). 

ttaḥṣil < Ar. N. at-taḥṣīl, lit. ‘collection’, from the verb ḥaṣṣala ‘to collect; create’ 
(etymologically related to ḥaṣala ‘to get, receive’).  

lḥaṣel: Bz. N from Ar. al-ḥāṣil, lit. ‘collector’ (agent noun related to the noun 
above).  

--> ttaḥṣil lḥaṣel (Ar. taḥṣīl al-ḥāṣil or al-ḥāṣil taḥṣīl) is a term of logic (in 
philosophy or mathematics) meaning ‘the collection of results; the result 
follows; conclusion’; ‘achieve what has been achieved’ (Kenny 1970)’. A 
common conjunction in Algerian Arabic is lḥaṣul ‘therefore’, presumably 
borrowed from such usages. Ar. taḥṣīl al-ḥāṣil can also mean ‘it is indeed/ 
truly so, it is clear that it is so’. In Arabic, the noun (taḥṣīl) can be used 
without an article. This expression is a tautology since both words are 
derived from the same root. 

 
2-13 
ṯenneqleḇ-aɣ: B(z) V 3F.SG of nneqleḇ, MID of eqleḇ, (eqliḇ), eqelleḇ/eţţeqlaḇ from 

Ar. qalaba ‘to turn, overthrow, reverse, alter, change’; cf. Ar. PASS inqalaba 
‘to be (over)turn’. MID derivation is most probably formed within Berber 
(regular mm- > nn- when root contains a bilabial; gemination is not 
explicable within Arabic). 

lḥaqiqa: B(z) N from Ar. N al-ḥaqīqah ‘truth’; ‘reality’ (Kenny 1970). 
ameḵ: B. CONJ ‘how’ (also INT, e.g. in ameḵ ṯelliḓ ‘How are you?’). 
neɣṛa: B. V 1PL P of ɣeṛ, eɣṛi/a (eɣṛi), eqqaṛ ‘to learn’; might be a derivation or 

back-formation from Ar. qara'a ‘to read, learn’. 
u neţţili: B. PTC IMPF in the context of negation from the verb ili ‘to be’. Aorist 

is not found in the context of negation, hence we do not have particle aḏ/ara 
here, and the form is IMPF. 

ašrik: Bz. N from Arabic aš-šarīk ‘partner’ (cf. 2-8, where the word is not Bz, and 
2-17, where it occurs in EA: ušrik). Here it follows PRED ḏ and occurs in EL 
(with a prefix a-). 

 
2-14 
ḏ: it is not certain whether the first word is PREP ‘with’ or PRED here. If it is 

PRED, then we would deal with a focus construction, but the form of the 
verb is not PTC, as expected; nnaqayaṣ could be interpreted as the OBJ of the 
verb, but then it is not clear what the SUBJ of the verb should be, and what ṯ 
DO refers to. Alternatively, the first word can be read as ḏa ‘here’ (adverb of 
proximity). 

nnaqayaṣ: Bz. N PL from Ar. an-naqā'iṣ < SG an-naqīṣa ‘fault’ (Lane); or from an-
naqāyiṣ < SG an-nāqiṣ ‘lacuna’, cf. V naqaṣa ‘to lack, miss’. 
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ɛḏement: Bz. V 3F.PL of eɛḏem, (eɛḏim), eɛddem/eţţeɛdam from Ar. 'aɛdama ‘to 
cause to miss or lack, annihilate, make disappear, execute, dispatch, put to 
death, negate’ (4th stem, CAUS) from Ar. ɛadama ‘to not exist, disappear’; cf. 
N al-ɛadam (Bz. leɛdem) ‘non-existence’; see also 2-17 for a MID form 
(nneɛḏam) with e > a. In the form a ṯ-ɛeḏment, a is an allomorph of preverbal 
particle AD, and ṯ is 3M.SG.DO. 

uli < ula NEG.COP (negative copula, predicative element) translated in English 
as “there is no” and in French as “il n’y a pas”, see KNZ: 131 and 148; cf. ulašš 
in 3-14 + i SPT1.  

<akkulaš>: there are two possible analyses: 
1) akkulaš resulting from akk ulaš ‘all emptiness’ (akkw ‘all’ + ulaš = NEG.COP); 
2) kkuleš: B(z) INDF (quantifier) ‘all, everything’, also used in Algerian Ar., cf. 

Classical Ar. kullu and kullu šay'; problem of this analysis: the word is spelled 
with a šadda on k, although I would rather expect a šadda on l (kulleš). 
Further, this word does not really fit the context; instead, the word ilkul 
(from Ar. al-kkul) ‘all, everyone’ is expected. 

 
2-15 
yanbaɣī: Ar. V 3.M.SG ‘it should/ must (be)’ of inbaɣā (7th stem verb which is 

only used impersonally, 1st stem baɣā, root bɣy) ‘to be obliged’ (cf. lazima). 
leɛlem: B(z) N from Ar. al-ɛilm ‘knowledge, science’ (ninth attribute of Allah), cf. 

related verb ɛlem in the next line, from Ar. ɛalima ‘to know’.  
yes-sent: B. PREP yes ‘with’ + 3F.PL (‘with them’); cf. yes-s in the same line and in 

2-10. Here, there is a šadda on s, because it is also vocalised with a fatḥa. 
i-ṯlaṯa: i- ‘all’ + B(z) NUM ṯlaṯa from Ar. ṯalāṯa ‘three’ (cf. isnin in 1-8). 
 
2-16 
iɛlem: B(z) V 3M.SG P of eɛlem, (eɛlim), eɛellem/eţţeɛlam from Ar. ɛalima ‘to know’ 

(cf. Bz. N leɛlem in 2-15). 
 
2-17 
u ţţnneɛḏament ara: Bz. V 3 F.PL I; problematic form, can be analysed 

differently. My analysis is: NEG1 IMPF-MID-despatch-3F.PL NEG2 ‘they (F) 
will not disappear’; the base verb is ɛḏem (cf. 2-14; but with a MID prefix it 
becomes nneɛḏam with a change e > a, see KNZ: 94) from Ar. 'aɛdama (4th 
stem, CAUS) ‘to despatch’; nne- is a MID prefix; cf. nneqleḇ in 2-13. It is not 
possible to combine the MID prefix with a DO: *u ṯ-nneεḏement ara. 

ušrik: Bz. N EA (cf. EL ašrik in 2-13) from Ar. aš-šarīk ‘partner’; in this MS, we 
find both u- and we- for EA, cf. wešrik in 3-7 and weṭṛiq in 7-3. 

 
2-18 
u dd-iţţili ara: NEG1 VENT=3M.SG-IMPF-be.I NEG2; VENT here has a more 

abstract meaning. It is geminated between two vowels. 
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wayenni: B. PRON EA from aye=nni (SPT2=AN); cf. wayen in the next line.  
i yellan (assimilation results in: i^gellan): i SPT1 + PTC form of ili ‘to be’.  
 
2-19 
ara: B. PTCL, allomorph of AD (aḏ) (cf. ara y-ili in 2-5); here used with the PTC 

form since the subject of the verb is the same as antecedent. 
wayen: B. PRON EA from ayen SPT2. 
u d-neţţili ara: B. PTC IMPF in context of negation; cf. u ne-ţţ-ili in 2-13 (without 

d VENT and ara NEG2); cf. the previous line: u dd-iţţili ara. 
lḥayat: B(z) N from Ar. al-ḥayāh ‘life’; tenth attribute of Allah; there is a sukūn on 

tā' marbūṭa which probably indicates that it is pronounced as t; other 
possible forms in Berber: lḥayaţ, lḥeyya; note archaic spelling with <w> for ā; 
modern spelling is: الحياة; also in 7-11. 

u ṯetɛelleq ara (<uṯatɛallaqara>): B. V 3F.SG, probably P of ṯɛelleq ‘to link’ (see 2-
10) with dissimilation: underlying u ṯeṯɛelleq ara results in u ṯetɛelleq ara since 
the prefix ṯe + ṯ is difficult to pronounce (or the form is a blend of Berber and 
Arabic taɛallaqa). Alternatively, the form is to be read as ṯeţɛelleq 3F.SG IMPF 
of ɛelleq; according to Dallet, IMPF of this verb is ţɛelliq (with a kasra), but in 
the MS there is a v-shaped šadda with a fatḥa on l. This verb usually takes 
PREP s/ yes- + PRON, but here it is followed by ḏ (‘with’?); cf. a similar 
dilemma with <ṯatwadda> (ṯeṯ/ţwedda) in 6-17. 

ššeṛṭ: B(z) N from Ar. aš-šarṭ ‘condition’ (here: ‘pre-condition’). 
 
2-20 
lǧamiɛ < Ar. INDF al-ǧamīɛ ‘everyone, all’ (equivalent to B. meṛṛa). 
ssemeɛ: Bz. N from Ar. as-samɛ ‘hearing’, cf. V samiɛa (Bz. esmeɛ) ‘to hear’; cf. B. N 
ṯesli in the next line. 

lbaṣar < Ar. N al-baṣar ‘seeing, sight’, twelfth attribute of Allah; cf. V baṣara ‘to  
see’ (also in 7-16). 

iṯɛelleqen: Bz. PTC ‘linked’ from the verb ṯɛelleq ‘to link’. 
s: B. PREP ‘by’; written as <sā> because the following word (see next line) starts 

on a CC-sequence; it is interesting that sandhi is also noted in this case. 
 
2-21 
lmewǧudaṯ: Bz. N PL from Ar. PL al-mawǧūdāt < SG al-mawǧūd ‘existing thing, 

creature, creation’; cf. al-wuǧūd ‘existence’.  
mmeṛṛa: B. INDF ‘all; at once’; in Dallet: meṛṛa, but m is written with a šadda. 
isla: B. V 3M.SG P of sel, sli/sla (sli), sell ‘to hear’, followed by DAT PREP i. 
i: B. PREP ‘to, for’ (DAT); homonym and homograph of i SPT1. 
ṯesli: B. N ‘hearing’ (related to the above verb); var. ṯisli(n). 
ines: B. PRON.POSS 3SG, “long” counterpart of (i)s; probably composed of SPT1 i 

+ PREP n + 3SG es. See KNZ: 45 and B&P: 178; both ines and is occur in this MS. 
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Page 3 
 
3-1 
iskeḏ: B. V 3M.SG P ‘to see’ of skeḏ, (skiḏ), skeḏ, takes DO; cf. N asekkuḏ in 1-8. This 

word is more known in P.K. Synonyms include: ẓeṛ, ẓṛi/ẓṛa (ẓṛi), eẓeṛṛ; wali, 
wala, ţţwali; P.K. ṭill = G.K. ḓill, ḓall, eţţḓilli/eṭṭilli; muqel (A=P), eţţmuqul. 

 
3-2 
ḏḏaţţ: the word is spelled <'ḏḏat> in this line, i.e. without alif after ḏ (cf. <'ḏḏāt> 

in 1-4, 1-5, 1-17, 2-1, 2-4, 2-6 etc.). This may indicate that the scribe did not 
feel the difference between short and long vowels in Arabic words. 
Elsewhere, the word is spelled with alif because it has alif in Arabic 
(etymological spelling). 

<aḏ-ḏāltis>: the occurrence of l in the middle of this word is probably a scribal 
error; the fact that l appears in this word might be due to the Arabic article 
al-, but it should come at the beginning of the word and not after ḏ. 

 
3-3 
ḵra: B. INDF ‘some(thing), anything’  (here can be translated as ‘everything, 

all’), cf. 7-20. 
kurta: probably Bz. from Ar. al-kurah ‘ball’, al-kurah al-'ardiyah ‘Earth-ball, globe’ 

lεalem < Ar. N al-εālam ‘world’; homograph of lεalem from Ar. al-εālim ‘knowing’ 
in 7-7. 

dd: B. ventive particle, allomorph of d between two vowels.   

 
3-4 
bi-ǧamīεih < al-ǧamīɛ Ar. N ‘everyone, all’.  
yas: B. PRON 3SG.IO, allomorph of as found after the verbal form ending on a 

vowel (rupture de hiatus); spelled together with the verb. Note that the word 
is spelled <islayas>, so the phoneme /a/ is represented twice with a fatḥa 
alone here, which can cause a confusion since fatḥa alone often stands for a 
schwa. Contrast with <ayas> for (e)yes-s further in this line. 

iṯ: B. PRON 3M.SG.DO, allomorph of ṯ found with verbal forms that end on a 
consonant in 3SG and 1PL (1SG, 2SG and PL and 3PL forms all have personal 
suffixes and thus end on a C, but this rule does not apply to these forms, e.g. 
sekḏeɣ=ṯ ‘I see it’). This rule can be generalised to other DO PRON: (i)yi, (i)k, 
(i)kem, (i)ţţ, (i)ken, (i)kent, (i)ten and (i)tent. 

lkalam < Ar. N al-kalām ‘speech’ (thirteenth attribute of Allah). Berberized 
version would be: leklam. The possible Berber equivalent is awal, but in this 
context, the author preferred to keep the original Arabic word. 
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3-5 
issawel: B. V 3M.SG P of s(s)iwel, s(s)awel, s(s)awal ‘to speak’, originally derived 

from N awal ‘word’ by means of CAUS prefix s(s)-. Causatives made from 
nominals are sometimes called factitives. In G.K, this verb is used primarily 
in the sense ‘to call’, e.g. to call someone by phone. In other regions, it has a 
more general meaning ‘to speak’, syn. to G.K. ehḏeṛ. As the verb ini ‘to say’, it 
can be followed by the PREP i ‘to’, but also ukuḏ ‘with’; to express ‘to speak 
about something’, it takes the PREP f ‘on’ (see the next line). 

 
3-6 
f: B. PREP (var. of ɣef, af) ‘on’. The spelling with fatḥa can be explained by the 

fact that the next word starts on a CC-sequence. See the next line where it is 
spelled with a preceding alif <af> when followed by a CV-sequence. 

u ţţnneɛḏament ara: same form as in 2-17 (spelled there as <utnaɛḏamantara>). 
 
3-7 
f wešrik: f PREP + wešrik (EA of ašrik) results in f^fešrik. 
inna-ḵ: B. V 3M.SG P of ini, nni/nna (nni), ţţini ‘to say’ + ḵ 2M.SG.IO, “short” form 

of (y)aḵ. Sometimes a distinction: inna-yaḵ ‘he said to you’ (lit.) vs. inna-ḵ 
‘they say’, ‘it is told’, but here, inna-ḵ is used in the literal sense. 

-ḵ: B. PRON 2M.SG.IO, “short form” of (y)aḵ. 
nekki: B. PRON.PERS 1 SG ‘I’; ḏ nekki results in en^nekki; focus-construction. 
 
3-8 
kn-: B. PRON 2M.PL.DO; fronted in a relative clause. 
ixelqen: B(z) PTC of xleq, (xliq), xelleq/ţţexlaq from Ar. xalaqa ‘to create’; further in 

the line in assimilated form: i i-xelq-en > i^g-xelq-en. 
leεmal: Bz. N PL from Ar. PL al-'aεmāl < SG al-εamal ‘deed, action, work’; syn. of 

Ar. al-fiɛl ‘deed’ (see 1-15 and 2-8). 
nnwen: B. PRON.POSS 2 M.PL ‘your (M)’; composed of PREP n ‘of’+ wen 2M.PL; n 

is geminated when followed by pron. affixes; cf. nnsen in the next line. 
lxir: Bz. N from Ar. al-xayr ‘goodness, good’. 
ama: B. CONJ of coordination (ama... ama...) ‘either... or’. 
ššer < Ar. N aš-šarr ‘evil’ (written with a sukūn on r in the manuscript); cf. lḥeq 

from al-ḥaqq in 1-3; opposite of Ar. al-xayr/ Bz. lxir ‘goodness’. 
 
3-9 
rrusul: from Ar. N.PL ar-rusul < SG ar-rasūl ‘messenger’; written without article.  
nnsen: B. PRON.POSS 3M.PL ‘their (M)’; n is geminated; cf. nnwen in the 

preceding line. 
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3-10 
ṣṣedq: Bz. N from Ar. aṣ-ṣidq ‘truth(fulness), sincerity, honesty’; this word also 

occurs in the same (Berberized) form in 8-2. 
lamana: Bz. N from Ar. al-'amānah ‘honesty, trustworthiness, faithfulness, 

fidelity’; spelled <lāmāna> without a hamza; also in 8-10. 
ttabliɣ: from Ar. N at-tablīɣ ‘conveying, transmitting (the message)’, from the 

verb 'ablaɣa, ballaɣa ‘to convey’, cf. also Bz. V belleɣ in 8-11.  
 
3-11 
lekḏeḇ: B(z) N from Ar. al-kaḏib ‘lie, lying’; also in 7-20. 
lxiyana < Ar. N al-xiyānah ‘treason, infidelity, disloyalty’ (in Berber: lexyana); 

opposite of lamana/ al-'amānah; also in 7-20. 

lkitman < Ar. N al-kitmān ‘concealment, hiding, keeping secret’; also in 7-20; cf. 
8-9 where it is spelled as <alkatmān> (i.e. with a fatḥa instead of kasra on kāf); 
I transcribe it as lkitman in all three cases for the sake of consistency. 

ǧawāzu: Ar. N ‘permission (ADJ ‘allowed, permitted’); cf. 8-1; cf. lǧayez (from Ar. 
al-ǧā'iz ‘the allowed, permission’) in 1-2. 

 
3-12 
(a)l-bašriyyah: Ar. N ‘human(ity), mankind’.  
al-latī: Ar. PRON (F) ‘which/ whom/ whose’, cf. M al-laḏī. 
tu'addī: Ar. V F.SG from 'addā ‘to lead’; written without hamza; might be 

connected to the forms iṯweddi (4-6), iṯwadda (3-17) and further. 
'ilā: Ar. PREP ‘to’. 
an-naqṣu: Ar. N ‘shortage, deficiency, reduction, lack, missing’. 
al-marātib: Ar. N PL < SG al-martaba ‘rank, status, grade, degree’.  
al-εaliyyah: Ar. N/ADJ ‘high/ height’. 
 
3-13 
'intahā <'h> (اه): abbreviation used to mark the end of a paragraph; here written 

twice (اه اه). The abbreviation is composed of two letters (alif and hā'), which 

stands for 'intahā (إنتهى) ‘finished’ (cf. N an-nihāyah ‘end’). See Mechehed 2007: 

137. See vdB 1989: 34 for another form of this abbreviation (هى). See also the 
last line of the first page of the Soummam MS which reads (in Arabic): 
“When I finish [copying] from it [the original], I will say اه (end).” 

ka: Ar. PREP ‘like’. 
al-maraḍu: Ar. N ‘disease, illness, sickness’.  
naḥwi-hi: Ar. PRON ‘others like him’. 
iwǧeb: B(z) V 3M.SG of ewǧeb from Ar. waǧaba ‘to be obligatory’, cf. Bz. N lwaǧeb 

from Ar. al-wāǧib ‘obligation’ (1-2 and further); cf. 3-20 for a PTC form. 
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fell(a)-: B. PREP ‘on’ used in combination with suffix pron., its counterpart in 
combination with nouns is f, af, ɣef. This preposition is combined not with a 
usual set of pronominal affixes (SG i, k, m, s, etc.), but with a “special” set (SG 
i, ak, am, as, etc.). This “special set” corresponds to the forms used as IO 
affixes with verbs (except 1 person, which is fell-i for SG, and fell-aneɣ for PL). 
An alternative analysis segments fellas as fella-s, where -s is a usual form of 
3SG affix used with prepositions, and -a belongs to the stem of the 
preposition. Fell(a)- is not the only preposition that poses this problem. Cf. 
ḡar ‘between’ that is also combined with a special set of pronouns. I chose to 
segment fellas as fell-as, following KNZ (47 and 53) and B&P (60), keeping in 
mind that a different analyses is possible. 

 
3-14 
ṣṣenεa: B(z) N from Ar. aṣ-ṣanεa ‘work(manshift), craft’, also fig. ‘work of God’, 

i.e. ‘creation’; here spelled without tā' marbūṭa (vs. next line and 4-1, with tā' 
marbūṭa), cf. agent N ṣṣaneɛ ‘worker’ in 3-16.  

ddalil < Ar. N ad-dalīl ‘proof, evidence, argument’; the same word is used in al-
Ḥaqā'iq; in aṣ-Ṣuɣrā, a synonym, al-burhān, is used. 

ulašš(-iţţ): B. negative copula ‘not to exist; there is no’. In Dallet: ulaš, but in the 
MS consistently spelled with a šadda on š when followed by a pron. suffix 
(but without a šadda in 8-12 when used separately). Ulašš with a geminated š 
is attested in some dialects. This word can be used as a “pseudo-verb”, i.e. 
with DO clitic pronouns, as here: ulašš-iţţ ‘she/it (F) is/was not’. In the MS, t 
has a sukūn, but it is probably to be read as ţţ (3F.SG.DO), since šadda and 
sukūn are not written on the same consonant. See KNZ: 151 and B&P: 79. 

ṯeqqel: B. V 3F.SG P of qqel, qqal (qqil), ţţeqqel, a P.K. variant of G.K. uɣal (A = P) or 
qqwel (A= P) (PN qqil), eţţuɣal ‘to become’; ‘come back’ (when used without a 
secondary predication); here used as AUX with the verb ‘to be’ (see next 
line): lit. ‘it became it exists’ = ‘it came into existence’; cf. 8-7 for a M.SG 
form and 8-8 for a PTC form. 

 
3-15 
lewkan: B(z) CONJ ‘if’ (var. lukan) from Cl. Ar. law ‘if’ + kān ‘it was’; in Algerian 

Ar. and in Berber used as one word (grammaticalised). A similar (but not 
identical) conjunction is ma (see 4-3): lewkan introduces “irreal” conditional, 
and ma (usually) real; lewkan can occur in different constructions (see KNZ: 
146-147). In this MS it is always followed by ilaq. Ilaq, however, is not 
exclusively found with lewkan, but can be preceded by ma. Lewkan 
introduces a protasis (subordinate “if-clause”), while ilaq introduces the 
apodosis (the main clause). 

iṯmekken: Bz. V 3M.SG from Ar. tamakkana ‘to be able, possible’ (5th stem with 
the prefix ta- preceding the root mkn), cf. N at-tamakkun ‘ability’. 
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3-16 
mebla (var. bla): B(z) PREP from Ar. bilā ‘without’. 
ṣṣaneε: B(z) N from Ar. aṣ-ṣāniε ‘worker’ (here ‘creator’), cf. ṣṣenεa in 3-14.  
ilaq: B(z), originally a verbal form (3M.SG) of laq, from Ar. lāqa ‘to be. 

appropriate, be suitable’; grammaticalised form: expresses irreality in a 
conditional sentence. Here it is followed by ilzem that is synonymous to ilaq 
and is used for emphasis. This word is often (but not exclusively) used in 
combination with lewkan in the MS (3-17, 4-3, 4-12, 5-1, 5-17, 6-17, 7-2, 7-8, 8-
10): lewkan introduces a protasis, while ilaq introduces the apodosis. It is also 
found with ma (e.g. in 6-17, 7-2, 7-8, 7-13). See also ṯilaq (5-12, 6-5), which is 
probably of the same origin and is characteristic of P.K. 

msawan: B(z) V 3M.PL P of msawi, MID of sawi, suwa, ssawi/ssaway from Ar. sāwā 
(root swy) ‘to equalise’, cf. N al-musāwāh ‘equality, evenness’; m- is MID; the 
Arabic text reads musāwiyan ‘equal’ in a parallel sentence. 

lumur: Bz. N PL from Ar. PL al-'umūr < SG al-'amr ‘thing’. 
irǧeḥ: Bz. V 3M.SG from Ar. raǧaḥa ‘outbalance, outweigh’. The corresponding 

word in aṣ-Ṣuɣrā is expressed by an ADJ: rāǧiḥan ‘preponderant’. 
 
3-17 
yiwen: B. NUM M.SG (also PRON.INDF) M ‘one’.  
ssebba: Bz. N from Ar. as-sabab ‘reason, cause, purpose’. 
iṯwedda: probably Bz. V 3M.SG P from Ar. F.SG tu'addī (see 3-12) < 'addā ‘to lead’; 

also in 7-3; followed by PREP ɣr ‘to’; cf. F ṯeṯwedda (ṯeţwedda???) in 6-17, 7-8, 
7-13 (where it is not followed by ɣr); Aorist aḏ iṯweddi in 4-6, 4-15, 5-4. 

lakin: probably Ar. CONJ lakin ‘but’. 
a yyi-ṯenkerṭ: B(z) V 2SG A of nkeṛ from Ar. nakara (lit. ‘to be unknown; be 

ignorant of’ or 'ankara (4th stem) ‘to deny’; my informant prefers a different 
vocalisation, namely a yyi-ṯnekreṭ; y in yyi is geminated; final ṭ is 
characteristic of P.K. dialect (corresponds to G.K. ḓ). 

 
3-18 
* sin: this word appears above the line after ْاَذَمْسَوَن and was most probably added 

by the scribe later.  
mbeεd: B(z) ADV ‘later’ (in Dallet: mbeɛɛid/ mebɛid) from Algerian Ar. umbaεd 

and Cl. Arabic min baεd. 
mi: B. CONJ ‘when’. 
 
ṭṭallayeɣ: B(z) (originally from Ar. root ṭll) V 1SG IMPF of ṭ(ṭ)ill, ṭ(ṭ)all, ṭṭallay ‘to 

see, look’; cf. G.K. ḓill, ţḓilli/ṭṭilli, ḍall (G.K. ḓ corresponds to P.K. ṭ). In this 
context, my informant would use another verb, mi ţţwaliɣ, IMPF of the verb 
wali. I transcribe <miṭṭalayaɣ> as mi ṭṭallayeɣ with double <l> because 
elsewhere in the manuscript, there is a šadda on l (see e.g. 4-7, 4-16, 5-5). 
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zzḡ-es <azkas>: B. PREP ‘in’ (var. zzeg, zzeḡ, s(s)eg, g, ḡ, si, s) + 3SG; my informant 
prefers a different PREP: ḏḡ-es or ḏeḡ-s. We find ḏḡ-es in 1-7 and 1-13. Same 
word (in the same context) appears in 4-16, and with a different taškīl in 4-7 
(<azzaks>) and 6-18 (<azzakas>). Variation in syllabification of this 
preposition is not predictable. The difference in spelling of the gemination 
can be caused by the fact that sukūn and šadda cannot appear together on 
the same consonant, and therefore the scribe sometimes chose to write only 
a sukūn (as here) on z, and sometimes a šadda with a fatḥa (in 4-7 and 6-18). 

 
3-20  
s-iweǧben: Bz. PTC of ewǧeb from Ar. waǧaba ‘to be obligatory’ (see 3-13); s- is 

3SG.IO, cf. i sn-iweǧben ‘what is obligatory for them (M)’.  
al-maṭlūb: Ar. PTC.PASS ‘asked’ from V ṭalaba ‘to ask, require’. 
--> wa-huwa l-maṭlūb is an Ar. phrase meaning ‘[that is] what was asked/ 

sought/ required’; the complete formula in Arabic is wa-huwa l-maṭlūbu 
iṯbātuhu (وهو المطلوب إثباته) ‘what was required to be proven/demonstrated’, with 
iṯbātuhu ‘its proving’, equivalent of Latin quod erat demonstrandum, Q.E.D. The 
Arabic phrase, just as its Latin equivalent, is traditionally placed at the end 
of a philosophical argument (or a mathematical proof) when what was 
specified in the enunciation (in the setting-out) is restated as the 
conclusion. This phrase thus signals the completion of the proof. 
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4-1 
lḥuduṯ < Ar. N al-ḥudūṯ ‘something new, newness, emergence’, opposite of al-

qidam ‘oldness’; cf. Bz. ADJ lḥadeṯ from Ar. ḥadīṯ ‘new’ in 4-3. 
 
4-2 
ɣef: B. PREP ‘on’; var. af, f (see 1-1); when followed by suffix pronoun: fell- (see 

3-13); see KNZ: 53. 
aqḏim: B(z) ADJ from Ar. qadīm ‘old’, cf. N al-qidam/ lqidem ‘oldness’ in 1-4. 
 
4-3 
lḥadeṯ: Bz. ADJ from Ar. ḥadīṯ ‘new, recent, created’, cf. ḥādiṯan ‘new(ly 

emergent)’ in aṣ-Ṣuɣrā; opposite of Bz. aqḏim/ Ar. qadīm ‘old’. 
ma: B. CONJ ‘if’. This conjunction is different from lewkan (cf. 3-15) in that it 

can also introduce “indicative” (possible, realisable) vs. “counterfactual” 
(unrealisable) conditional; here, however, it introduces an irreal condition, 
and hence can be substituted with lewkan (unlike in other instances). 

 
4-4 
ajḏiḏ: B(z) ADJ from Ar. ǧadīd ‘new’ (compare ḥādiṯan in the Arabic version). 
iḥḏiǧ: B(z) V 3M.SG A of ḥḏiǧ; cf. 1-15 (IMPF iţţeḥḏiǧ). In a parallel sentence in 

aṣ-Ṣuɣrā, there is a synonymous verb yaftaqiru, from 'iftaqara (cf. 2-3). 
ɣ-wi ara <aɣwara>: I analyse it as ɣ ‘to’ (var. of ɣer when followed by PRON) + wi 

PRON DEF:M + ara (allomorph of aḏ in dependency contexts such as a 
relative clause).  

ṯ-id-isswejḏen: B(z) PTC of ssewjeḏ CAUS of wjeḏ (see 2-2) from Ar. wuǧida ‘to 
exist’; cf. <aṯidaswaǧḏa> a ṯ-id-esswejḏe[nt?] in 2-11, but the forms are not 
identical; here there is a kasra under d and the final consonant is n. Same 
word in same spelling in 4-8; ṯ 3M.SG.DO and id (VENT, var. of d after DO 
PRON) are fronted; the form isswejḏen corresponds to muḥdiṯ (مُحْدِث) 
‘someone who makes new, creator’ in the Arabic version. 

 
4-5 
dduṛ: Bz. N from Ar. ad-dawr (الدَّوْر) ‘turning, circularity’, from dāra (دار) ‘to turn’. 
nniɣ: B. PREP ‘or’ (var. neɣ); in the manuscript written with a šadda and kasra 
ttasalsul < Ar. N. at-tasalsul ‘sequence; chain; infinite/ continuous regress of 

causes’ (a theological/philosophical term). 
 
4-6 
iṯweddi: probably Bz. V 3M.SG A from Ar. tu'addī (see 3-12) < 'addā ‘to lead’, cf. 

iṯwedda (P) in in 3-17; cf. 6-17. 
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4-10 
lfana < Ar. N al-fanā' ‘end, death, disappearance, vanishing, mortality, 

temporality, evanescence’, opposite of Bz. lbaqa/ Ar. al-baqā' ‘foreverness, 
eternity’. According to aṣ-Ṣuɣrā, the opposite of al-baqā' is ṭuru'u l-ɛadami 
‘becoming of non-existence’. 

lbaqa ṯewǧeb...: note that in Arabic, al-baqā' is a masculine noun, but here the 
form of the verb (ṯewǧeb) is feminine. Expected (grammatically correct) 
form would be al-baqā' yewǧeb, but for Kabyle speakers the noun lbaqa 
(without hamza) looks feminine because it ends on -a as many Arabic 
feminine nouns. Consequently, it sounds better to say lbaqa ṯewǧeb. 

 
4-12 
lbaqi < Ar. N al-bāqī ‘the one who is remaining, the eternal’; cf. Bz. lbaqa/ Ar. al-

baqā' ‘foreverness, eternity’. 
ilḥeq: B(z) V 3M.SG A of elḥeq, (elḥiq), leḥḥeq/ eţţelḥaq ‘to catch’ (cf. ţţlaḥaq in 1-4).  
iţţanfa: B(z) V 3M.SG (PASS) P of ţţanfu/ţwanfu, ţţanfa, ţţanfay, PASS of nfu, 

nfi/nfa (nfi), neffu from Ar. nafā ‘to deny, reject’, cf. related noun nafyu in 2-6; 
ţţ- here is a PASS prefix (var. ţţw-), written in the manuscript as t with a 
šadda, just as the IMPF prefix. Cf. iţţanfu in 4-18 (PASS Aorist). 

 
4-13 
* For the structure of the sentence, cf. 4-6/7. In 4-6, the MS has ma yelzem (‘if 

he necessitated’), and here ma yella ilzem (‘if he had necessitated’). Here, the 
verb ili ‘to be’ is used not as a copula, but as an auxiliary of tense. It is 
possible to say, for example, ma yella yečča ‘If he had eaten’. 

* dduṛ: the word is omitted by the scribe. Also, ma yella in the beginning of the 
line is redundant, since it appears at the end of the preceding line. 

 
4-18 
* ḏ PRED is missing here. Compare the structure of this sentence with that of 4-

9, where s-iweǧben i Ṛebbi is followed by ḏ PRED. 
 
4-19 
lmumaṯala < Ar. N al-mumāṯalah ‘similarity’, opposite of al-muxālafah ‘ difference’, 

cf. ADJ mmeṯel in 5-1, Bz. from Ar. mumāṯil ‘similar’.  
 
4-20 
* The phrase ḏ amxalef i yella in an unvocalised script (ذ مخالف اكلا) appears at the 

bottom of the page, and corresponds to the beginning of page 5 (it thus 
functions as a catchword, also called custos in philology). 
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Page 5  
 
5-1 
ammeṯel: B(z) ADJ from Ar. mumāṯil ‘similar’, cf. N. lmumaṯala/ al-mumāṯalah 

‘similarity’ in 4-19; opposite of Bz. amxalef ‘different’.  
 
5-2 
lɛereḍ (from Ar. N ‘sign’). In the first instance, the word is spelled <'lεāraḍ>, 

with alif after ε, but further in the line it appears without it; cf. 1-12. 
 
5-4  
<aḏi'lzam> ( الْزَمااَذِ ): an extra alif after ḏ (ِذ) is crossed out by the scribe. 
 
5-10 
leftiqaṛ: Bz. N from Ar. al-'iftiqar (الِإفتقار) ‘need, missing, poverty’ (alif after l is a 

writing convention in Arabic; it is omitted in the Soummam MS), opposite of 
al-ɣinā. Cf. related verb 'iftaqara ‘to miss, lack, need’. Here it is treated as 
attribute opposite of lqiyamu bi-nnafs. In the aṣ-Ṣuɣrā version, we do not find 
this word. Instead, there is an explanation mentioning the verb iḥtāǧa (syn. 
of 'iftaqara) ‘to need, miss’. 

 
5-11 
ḏ <ḏā> (ذا) PRED in the beginning of the line appears to be crossed out. 
lɣani: B(z) ADJ from Ar. al-ɣanīy, lit. ‘rich’ (here: ‘self-sufficient’, ‘un-needy’), cf. 

N al-ɣinā ‘richness’; spelled with a final yā' in the next line: <'lɣānī> (الغَانِي). 
 
5-12 
exṯir: originally B(z) V IMP from Ar. ixtāra ‘to choose’; here used as CONJ 

introducing an option: ‘either’ (in combination with nniɣ ‘or’), cf. 6-5; in 6-6, 
exṯir is followed by another exṯir and not by nniɣ. 

ṯilaq: B CONJ, characteristic of P.K, corresponds to G.K. ṯili; grammaticalised 
from 3F.SG verbal form (3F.SG-must, cf. ilaq in 3-16) or from a phrase ṯ-ili 
(3F.SG-be.A) i-laq (3M.SG-must) (univerbation). As ilaq, it introduces 
apodosis in a conditional sentence, but has a different meaning; ilaq in this 
context yields a grammatical, but not a felicitous sentence. Compare: (with 
ilaq) ‘If he were not rich, then he must be poor’ vs. (with ṯilaq) ‘If he were not 
rich, then he would have been poor’; also in 6-5.  

iffetqiṛ: Bz. V 3M.SG A from Ar. 'iftaqara ‘to miss, need’, see iţţfetqiṛ in 2-3 for 
IMPF and yeffetqeṛ further in this line and in 5-13 for Perfective; cf. the N 
leftiqaṛ ‘need’ as an attribute oppose to al-qiyāmu bi-n-nafs ‘self- subsistence’. 
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5-13 
* My informant prefers to omit PRED ḏ (in the beginning of the line), but it is 

grammatical (cf. 6-1).   
ṣṣifa: B(z) N from Ar. aṣ-ṣifah ‘quality, attribute, character’, cf. B(z) PL ṣṣifaṯ from 

Ar. aṣ-ṣifāt ‘qualities’ in 1-3.  
 
5-14 
sebεa (in Berber pronounced as seḇεa) < Ar. NUM sabεa ‘seven’ (in Ar. written 

with tā' marbūṭa). 
lmeεani < Ar. N PL al-maεānī < SG al-maεnā ‘meaning’ (see 1-14). 
--> the phrase sebεa lmeεani is Berberized even though both words exist in 

Arabic. In Arabic it should be either sabεatu l-maεānī (سَبْعَةُ الْمَعَانِي, determined) 

or sabεatu maεānin ( مَعَانٍ سَبْعَةُ , undetermined). 
lmeεnawiyaṯ: Bz. N from Ar. PL al-maεnawīyāt from SG al-maεnawī (F al-

maεnawīya) ‘moral, spirit’, cf. the name of the group of attributes of Allah, 
ṣifāt maɛnawiyyah ‘moral qualities/ attributes’ (‘adjectival attributes’ in 
Kenny 1970). In this line, the word is spelled with a šadda on y, but in the 
next line (and in 6-1) without. 

 
5-16 
ǧayez: Bz. ADJ from Ar. ǧā'iz ‘allowed’; here written without an article (vs. 1-2 

and elsewhere in the MS), probably because it is used here as an adjective, 
and not as a noun. 

 
5-17 
* The form of the verb (iţţanfa) is 3M.SG, although the SUBJ (in English 

translation) is PL (‘oldness and remaining’). This is common since ḏ literally 
means ‘with’ rather than ‘and’. Hence, lqidem ḏ lbaqa ‘oldness with 
remaining’. Note that this is common only if the verb precedes the SUBJ. If 
the verb follows the SUBJ, then its form is PL: lqidem ḏ lbaqa ţţanfan and not 
*lqidem ḏ lbaqa iţţanfa; cf. 2-10. 
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Page 6 
 
6-1  
* nniɣ: this word is written above the line; the scribe must have added it later. 
 
6-2 
lɣina < Ar. N al-ɣinā ‘richness, wealth’. In Arabic spelled with alif maqṣūra, but 

here with a usual alif as the last character. 
lmuṭlaq < Ar. ADJ al-muṭlaq ‘absolute’.  
 
6-3 
ttaεaddud < Ar. N at-taεaddud (5th stem) ‘plurality, multitude, multiplicity’, cf. 

tεeddeḏen from Ar. V taεaddada ‘to be multiple’ in 6-13; opposite attribute of 
lweḥdaniya/ al-waḥdāniyyah (this word is not found in aṣ-Ṣuɣrā). 

 
6-5 
g sin (<aksin>): B. g- PREP ‘in’ + sin NUM ‘two’ (can be translated as ‘both’). 
yyeḏ-sen: B. PREP yyeḏ (var. yiḏ) + sen (suffix pronoun) ‘with them’; yyeḏ is a 

variant of PREP ḏ before pronominal suffixes, see B&P: 57. 
 
6-6 
* The last letter of the last word in the line <uratwaṯṯirnaza> (َاُرَتْوَثِّرْنَز) is a clear z, 

but it must be a mistake for r (negative particle ara). 
exṯir... exṯir: in lines 5-12 and in 6-5, exṯir ‘either’ was followed by nniɣ ‘or’, but 

here exṯir occurs twice. 
mwafaqen: B(z) V 3M.PL of mwafaq, MID of wafeq, wufeq, ţţwafaq from Ar. wāfaqa 

(3rd stem) ‘to agree’; cf. N lwifaq from Ar. al-wifāq ‘agreement’ in 6-9. 
mxalafen: B(z) V 3M.PL of mxalaf  ‘to differ’, MID of xalef from Ar. xālafa ‘to 

oppose, disagree’, opposite of mwafaq ‘to agree’; cf. N al-muxālafah (Bz. 
lmuxalafa) ‘difference’ in 1-5 and al-xilāf (lxilaf) ‘disagreement’ in 6-9, 
opposite of lwifaq ‘agreement’; cf. Bz. ADJ amxalef ‘different’ in 1-5. 

weṯṯeren: Bz. V 3M.PL, probably from Ar. watara or 'awtara (intrans.) ‘to be 
uneven (unique, single); not to have a counterpart’, and (trans.) ‘to make (a 
number, the people) sole/one/ an odd number’; IMPF form ţţweṯṯir in the 
same line; cf. Ar. N al-witr, B(z) lewṯer/luṯer ‘an odd/ uneven number’, also as 
the name of the last prayer of the day that consists of a single prostration. 
Another (less likely) possibility that the verb comes from Arabic wtr > watara 
‘to harm, cheat; hate, persecute’. 
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6-7 
* yiwen yiwen (wwineṭnin) <yiwan y.w.n (wwin.ṭnin)>: the scribe repeated the 

word yiwen; the second one (not vocalised) is crossed out and replaced with 
a word on the right-hand margin: wwineṭnin. 

 
wwineṭnin: PRON.INDF, an (erroneously?) PL form (or it is invariable in 

number); composed of wi (DEF:M) + n(n)eṭnin ‘other’ > ‘that which is (are) 
other’; cf. P.K. wiyaṭ(nin), SG wayeṭ(nin) (see 6-8), corresponding to G.K. 
wiyaḓ(nin), SG wayeḓ(nin). 

 
6-8 
* ur iţţweṯṯir ara is spelled <uratwaṯṯirara> (َاُرَتْوَثِّرَر), i.e. with a fatḥa instead of 

kasra on r. It should read ur iţţweṯṯir ara as in the previous line, because the 
form of the verb must be 3M.SG. See also the following line (6-9), where r 
has both fatḥa and kasra. Since the taškīl is added after the main consonantal 
text is completed, it is easy to imagine that the scribe made mistakes (and in 
line 6-9 realised it and corrected it). The mistake probably came under the 
influence of a related form <uratwaṯṯirnara> with a fatḥa on r for 3M.PL (e.g. 
in 6-6 and 6-10). 

wayeṭ: B. PRON INDF, SG counterpart of wiyaṭ; cf. wwineṭnin in 6-7; spelled 
<wayaṭ>, so the first fatḥa represents /a/, and the second a schwa; same 
spelling in 6-9; final ṭ is characteristic of P.K. (cf. G.K. wayeḓ, PL. wiyaḓ). 

 
6-9 
ama... ama: B. CONJ giving alternative, ‘whether... or’. 
lwifaq < Ar. verbal N al-wifāq (3rd stem) ‘agreement’, cf. the verbal form 

mwafaqen in 6-6 from Ar. wāfaqa ‘to agree’. 
lxilaf < Ar. N al-xilāf ‘disagreement’, related to N lmuxalafa/ al-muxālafah 

‘difference’ (see 1-5); opposite of lwifaq/ al-wifāq ‘agreement’. Cf. the verbal 
form mxalafen in 6-6 from Ar. xālafa. 

leεǧez: Bz. N from Ar. al-εaǧz ‘incapacity, inability’ (in Soummam MS written 
without alif of the article); opposite of lqudra/ al-qudrah ‘ability’; cf. ADJ lεaǧez 
in 6-17 from Ar. al-εāǧiz ‘incapable, unable’. This word is spelled differently 
in 6-15: <'lāεǧaz>. 

 
6-12 
nnejmaεen: B(z) V 3M.PL A of nnejmaɛ (A = P), ţţnejmaɛ ‘to gather (together), 

agree, consent’, MID of jmeɛ, (jmiɛ), jemmeɛ from Ar. ǧamaεa ‘to gather, 
collect’; same form in 7-19;  cf. N liǧmaε < Ar. al-'iǧmāε ‘consensus’ in 7-18. 

leḍdad: Bz. PL N from Ar. PL al-'aḍdād, SG al-ḍidd ‘counteract, opposition; 
antibody; opponent’. 
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6-13 
tεeddeḏen: Bz. V 3M.PL A of tɛeddeḏ (forms according to Dallet: tɛeddi, tɛedda, 

tɛedday) from Ar. taεaddada (5th stem in which the prefix ta- precedes the 
root, 1st stem ɛadda, root ɛdd) ‘to be multiple’, cf. N ttaɛaddud/ at-taεaddud 
‘plurality, multiplicity, multitude’ in 6-3 (also in 6-14). 

6-14 
* There are three dots above the last letter of the last word in the line (ب). 
 
6-15 
leεǧez: here, the word is spelled differently than in 6-9 and 6-10 <'laεǧaz>, 

namely it contains an additional alif after lām <'lāεǧaz> (ْالَاعْجَز). I assume that 
the pronunciation is the same, hence the word is transcribed as leεǧez. 

 
6-16 
lqader: Bz. from Ar. PTC.ACT al-qādir ‘able, capable, (all-)powerful, omnipotent’, 

(fourteenth) attribute of Allah related to lqudra/ al-qudrah  ‘ability, power’ 
(seventh attribute). 

 
6-17 
lεaǧez: Bz. ADJ from Ar. al-εāǧiz ‘incapable, unable’, opposite of lqader; cf. N 

leεǧez in 6-9 from Ar. al-εaǧz ‘incapacity, inability’, opposite of lqudra/ al-
qudrah ‘ability’. 

ṯetwedda (<ṯatwadda>): B. V 3F.SG, probably P of ṯweddi (see 4-6), ṯwedda (3-17) 
‘to lead’ with dissimilation: underlying ṯeṯwedda results in ṯetwedda. 
Alternatively, the form is to be read as ṯeţwedda 3F.SG IMPF. This verb was 
previously followed by PREP ɣr ‘to’, but here it is followed directly by the N 
ṣṣenɛa; see also 7-8 and 7-13; cf. a similar dilemma with <uṯatɛallaqara> (u 
ṯeṯɛelleq ara) in 2-19. 

 
6-20 
lirada < Ar. N al-'irādah ‘(divine) will’, eighth attribute of Allah. In the 

manuscript, it is not clear whether kasra is placed under lām or alif. In 
Arabic, alif has hamza and kasra; Bz. form according to Dallet: lirad; cf. lmurid 
(Ar. al-murīd) ‘willing, willer’ in 7-1. 

lkaṛaha < Ar. N al-karāhah ‘unwill’, opposite of lirada/al-'irādah ‘will’ (same line); 
Bz. form according to Dallet: lkeṛh (cf. related verb ekṛeh ‘to hate, dislike, 
detest’); cf. lkaṛih/ al-kārih ‘unwilling, unwiller; compelled’ in 7-2 and 
lmekṛuh/ al-makrūh ‘hated’ in 8-6. 
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7-1 
lmurid < Ar. PTC.ACT al-murīd: ‘willing, willer’, (fifteenth) attribute of Allah 

related to lirada/ al-'irādah ‘will’ (see 6-20), eighth attribute. 
 
7-2 
lkaṛih < Ar. PTC.ACT al-kārih ‘unwilling, unwiller; compelled’, opposite of 

lmurid/ al-murīd in the preceding line; cf. N lkaṛaha/ al-karāhah ‘unwill’ in 6-20 
and lmekṛuh/ al-makrūh ‘hated’ in 8-6. 

u ṯewjiḏ ara (<uttawǧiḏara>): Bz. V 3F.SG, probably PN from Ar. wuǧida ‘to exist’; 
cf. ewjeḏ in 2-2; cf. positive form: ṯewjeḏ ṣṣenεa; alternatively, the form is to 
be read as u ţţewjiḏ ara. 

 
7-3 
weṭṛiq: Bz. N EA of EL aṭṛiq (Dallet: ṭṭaṛiqa) from Ar. aṭ-ṭarīq ‘way, road’. The 

usual Kabyle word for ‘road’ is aḇriḏ, so my informant prefers f yiwen weḇriḏ. 
However, in the manuscript, a Berberized Arabic word is used. This has two 
possible explanations: 1) this Arabic word is more in use in P.K. rather than 
in G.K; and 2) the Arabic word is chosen because of the (religious) nature of 
the text. In this context, it has a more specific meaning: ‘spiritual path’. 

 
7-4 
aţ^ţennewjeḏ <atannawǧaḏ> (ْاتَنَّوْجَذ); probably the underlying form is aḏ 
ṯennewjeḏ, Bz. V 3F.SG MID of ewjeḏ ‘to exist’ (see 2-2); assimilation of aḏ + ṯ 
results in ţţ. 

 
7-6 
leεlem: B(z) N from Ar. al-εilm ‘knowledge’, ninth attribute of Allah; cf. lεalem 

(Ar. al-εālim) ‘knowing, knower’ in 7-7. The word contains l of Arabic article 
al-, but alif is not written, which is unusual, but proves that the word is 
Berberized (in the addition to the difference in vocalisation); cf. 
Berberization of leεdem. It is written with alif in 7-10. 

lǧahl < Ar. N al-ǧahl ‘ignorance’, opposite of leεlem/ al-εilm ‘knowledge’ in the 
same line; cf. lǧahel/ al-ǧāhil ‘ignorant person’ in 7-8. 

 
7-7 
lεalem: B(z) from Ar. PTC.ACT al-εālim ‘knowing, knowledgeable person, 

scholar, scientist (someone who has knowledge)’, (sixteenth) attribute of 
Allah related to leεlem/ al-εilm ‘knowledge’ in 7-6 (nineth attribute); cf PL 
lεulama/ al-εulamā' in 7-19. The word is clearly Berberized; the word in this 
spelling (ْالْعَالَم) <al-εālam> in Arabic means ‘world’ (cf. 3-3).   
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7-8 
* Cf. 6-17 for the same structure, but without i yella in the subordinate 

conditional clause, which seems superfluous (but is grammatical). 
* lεalem: here, the word is spelled <alεālam> (ْاَلْعَالَم), i.e. alif of the article has a 

fatḥa, unlike in the preceding line.  
lǧahel: Bz. from Ar. PTC.ACT al-ǧāhil ‘ignorant person’ (cf. Berberization of its 

antonym lεalem ‘knowing’); cf. N lǧahl/ al-ǧahl ‘ignorance’ in 7-6. 
 
7-9 
* Cf. 6-18 for the same sentence in the same spelling; the only difference is the 

spelling of the preposition: <azkas> vs. <azzakas>. 
 
7-10 
* ḏ leεlem: the scribe first put a fatḥa on PRED ḏ, but then corrected it into 

sukūn. If the following word were Arabic and started with al-, or started on a 
CC-sequence, then fatḥa would be expected. However, the word leεlem is 
Berberized and starts on le- (CV-); hence, sukūn is expected. Cf. 6-19 where 
PRED is spelled <dā> when followed by a CC-sequence (lqudra). 

 
7-11 
* lḥayat (from Ar. al-ḥayāh ‘life’, tenth attribute of Allah): as in 2-19, the word is 

spelled <al-ḥayawat > with a sukūn on tā' marbūṭa, hence I transcribe it as 
lḥayat. 

lmamat < Ar. N al-mamāt ‘death’; var. al-mawt (Bz. lmamaţ, lmuṯ, lmuţ), attribute 
opposite of lḥayat/ al-ḥayāh ‘life’. In aṣ-Ṣuɣrā: al-mawt. 

 
7-12 
* The beginning of the line is not legible since the paper is creased, but the 

content can be reconstructed, since there was a similar passage before (e.g. 
6-4, 7-1 and so on): imi ḏ ṣṣenεa. 

lḥay: Bz. from Ar. ADJ (the Arabic term is الصفة المشبهة باسماء الفاعل والمفعول, an adjective that 
works like a participle) al-ḥayy ‘living, alive’ (with a gemination), 
(seventeenth) attribute of Allah, cf. N lḥayat/ al-ḥayāh ‘life’ (tenth attribute). 

 
7-13 
lmeyyeṯ: Bz. from Ar. ADJ al-mayyit ‘dead’ (assimilated form would be lmeggeṯ), 

opposite of lḥay/ al-ḥay ‘living’; cf. lmamat/al-mamāt ‘death’. 
 
7-16 
ssemeε: B(z) N from Ar. as-samε ‘hearing’, eleventh attribute of Allah (in Dallet: 

essmeɛ; probably another instance of a “dummy” fatḥa). 
lbaṣar < Ar. N al-baṣar ‘sight, seeing’, twelfth attribute of Allah (also in 2-20). 
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lkalam < Ar. N al-kalām ‘speech, speaking’, thirteenth attribute of Allah. 
ṣṣamam < Ar. N aṣ-ṣamam ‘deafness’; opposite of ssemeε/as-samε ‘hearing’; in 

Soummam MS this word is explained in Berber. It reads: ašu i ḏ ṣṣamam? 
ţţeεeẓẓugṯt(< ḏ ṯ ṯeεeẓẓugt) ‘What is ṣṣamam? It is ṯeεeẓẓugt (deafness).’ 

 
7-17 
lεama < Ar. N al-εamā ‘blindness’, opposite of lbaṣar/al-baṣar ‘sight, seeing’; in 

Soummam MS, a Berber equivalent is given: ašu i ḏ lεama? ţţidderɣelt (< ḏ 
ṯidderɣelt) ‘What is lεama? It is ṯidderɣelt (blindness).’ 

lbakam < Ar. N al-bakam ‘dumbness, muteness’, opposite of lkalam/ al-kalām 
‘speech, speaking’. In Soummam MS, a Berber equivalent is given: ašu i ḏ 
lbakam? ţţikukemt (ḏ ṯikukemt), but my informant does not know this word 
(he uses ṯiεugent instead). 

lkitab < Ar. N al-kitāb ‘book’ (here: ‘the Quran’), PL lkutub/ al-kutub in the next 
line; the usual Berber word for ‘book’ is ṯaḵṯaḇṯ. 

ssunna < Ar. N as-sunnah ‘sunnah’ (‘habit, custom, usual practice, (religious) 
tradition, norm’). In the following line written without tā' marbūṭa. In Islam, 
sunnah refers to the sayings (ḥadīṯ) and habits of Mohammed and his 
companions. See Enc.Islam. 

 
7-18 
liǧmaε < Ar. N al-'iǧmāε ‘ijma, assemble of the nobles, delegation’: an Arabic 

term referring to the consensus of the Islamic scholars. One of the few 
instances of hamza written in the manuscript. The same word in the next 
line is written without a hamza, and there it is probably Berberized (also 
since kasra seems to be under the lām or the article rather than under alif); I 
transcribe it as liǧmaɛ in both cases for the sake of consistency; in Dallet: 
leǧmeɛ; related to the verb ejmeɛ ‘to gather’ (MID nnejmaɛ in 6-12).  

awal: B. N ‘word’; in this line written first as <awal>, then as <awāl> with an alif; 
cf. a factitive derivation issawel in 3-5.  

nnabi < Ar. N an-nabīy ‘prophet’; cf. 8-10; here written without alif of the article; 
Bz. form according to Dallet: ennbi. 

 
7-19 
nnejmaεen: B(z) V 3M.PL P of nnejmaɛ ‘to gather (together), agree, consent’ (see 

6-12), MID of ejmeɛ ‘to gather’, cf. liǧmaɛ/al-'iǧmāε ‘consensus’ in 7-18. 
lεulama < Ar. N PL al-εulamā', SG al-εālim ‘scholar’ (cf. Bz. lεalem in 7-7); in 

Arabic should be spelled with a hamza. 
bilā: Ar. PREP ‘without’. 
ḥarfin < Ar. N al-ḥarf ‘letter’ (in B: lḥeṛf). In <ḥarfin>, the superscript -in indicates 

that the ending is written with tanwīn, cf. <ǧarīḥatin >; also in the following 
examples transliterated with superscript . 

ṣawtin < Ar. N aṣ-ṣawt ‘voice’. 
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ǧāriḥatin or ǧarīḥatin; spelled <ǧarīḥatin>, i.e. with tā' marbūṭa and tanwīn.  
Option 1: ǧāriḥatin < Ar. N al-ǧāriḥah ‘limb, bodily organ’ (i.e., in this context, 
a mouth or a tongue); cf. PL lǧawariḥ/ al-ǧawāriḥ in 8-6. This reading suits the 
context better, but implies that the scribe made an error as the expected 
spelling would be <ǧāriḥatin> (with a long /ā/ and a short /i/, not vice versa). 
However, it might be the case that in the pronunciation of the scribe short 
and long vowels have collapsed. 
Option 2: ǧarīḥatin < Ar. N al-ǧarīḥah; the meaning of this term is uncertain; 
the root ǧrḥ generally means ‘wound, injury’, which does not fit the context; 
ǧarīḥa can also mean ‘that which is acquired’. According to Lisān al-ʿarab, a 
newer (post-classical) meaning is uʿjūba ‘miracle, oddity, wondrous thing’. 
This reading corresponds better to the spelling, but the meaning of the term 
is uncertain in the given context.  

 
7-20 
sirrin < Ar. N as-sirr ‘secret, mystery’ (in Berber: sserr), opposite of al-ǧahr (see 

next). 
ǧahrin < Ar. al-ǧahr N ‘unconcealed, revealed, open, public’, opposite of as-sirr 

‘secret’. 
--> bi-lā sirrin wa-lā ǧahrin, literally ‘without secret and without revealing’, 

‘without covertness and without overtness’, is a formulaic language: as-sirr 
and al-ǧahr are opposites in meaning, so the expression is a general mode, 
and can be also translated as ‘in all ways’, ‘in all respects’. It is “parallelism 
by opposites”. English literal translation is heavier than Arabic, because the 
formulaic aspect is absent in English. 

idal: probably Bz. V 3M.SG from Ar. dalla ‘to indicate, show’, but it can also be 
another verb; the taškīl on d of idal is not very clear: there is probably a fatḥa 
or a šadda (with fatḥa). 
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Page 8 
 
8-1 
εadamu ǧawāzi: ‘impermissibility’, consisting of:  
εadamu < Ar. N al-ɛadam ‘non-existence, negation’ (cf. Bz. leɛdem in 1-4), NOM 

and construct state; here used as a negation marker +  
ǧawāzi < ǧawāzu Ar. N ‘permission’, here GEN construct state (followed by al-

'aεrāḍi in GEN); also in 3-11; cf. lǧayez/ al-ǧā'iz in 1-2. 
al-'aεrāḍi < al-'aεrāḍ: Ar. N PL from SG al-εaraḍ ‘sign, symptom’ (in Berberized 

from: PL leɛraḍ in 1-13, SG lɛereḍ in 1-12); here, the word is not Berberized, 
since the entire sentence is Arabic. 

l-bašariyyati < al-bašariyyah: Ar. ADJ ‘human’, cf. N (pl. tant.) al-bašar ‘human 
beings, people’. 

l-kufru < al-kufr: Ar. N ‘unbelieving, denying’.  
sā'iri < sā'ir: Ar. ‘the rest of, whole, all’; written with yā' hamza (a hamza below 

the dots of the yā') and kasra; hamza itself looks like a dot, but bigger than 
the diacritical dots; cf. the hamza in last word in the line (l-malā'ikati) and the 
final hamza in the following word (al-'anbiyā'i).  

l-'anbiyā'i < al-'anbiyā': Ar. N PL from SG an-nabiy ‘prophet’; written with a 
chairless hamza (and kasra) in the end; hamza looks like a big dot; cf. 8-10 for 
a slightly Berberized version.  

l-malā'ikati < al-malā'ikah: Ar. N PL from SG al-malāk ‘angel’; written with yā' 
hamza (as in sā'iri); in Arabic usually written with a dagger alif above l, hence 
I transcribe it with a long ā; the word is crossed out by the scribe and it also 
appears in the beginning of the next line. 

 
8-2 
s-samāwiyyati < as-samāwiyyah: Ar. ADJ ‘heavenly, holy’ from as-samā' ‘heaven, 

sky’; usually written with a dagger alif. 
l-yawmi < al-yawm: Ar. N ‘day’. 
l-'axiri < al-'axir: Ar. ADJ ‘last’. 
 
8-3 
* ašu here is written as <ašū'> (اَشُوا) with a “profilactic alif” (’alif al-wiqāya) at the 

end of the word (vs. 1-6 <ašū> and <ašu> in 1-12). 
lmuεǧiza < Ar. N al-muεǧizah ‘miracle’. Parallel in aṣ-Ṣuɣrā has the same word. 
 
8-4 
ttaxriq < Ar. N at-taxrīq ‘breaking, violation’, cf. V xaraqa ‘to break’ (Berber 

xeṛṛeq, CAUS of exṛeq, (exṛiq), xeṛṛeq ‘be broken’). 
lεada < Ar. N al-εādah ‘the usual; a common thing’. 
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8-6 
iεṣem: Bz. V 3M.SG from Ar. εaṣama ‘to defend, protect, (safe)guard’. 
lǧawariḥ < al-ǧawāriḥ: Ar. N PL from SG al-ǧāriḥah (cf. line 7-19) ‘bodily organ, 

limb’ (Lane). 
leḥṛam: Bz. N from Ar. al-ḥarām (ْاَلْحَرَام) ‘haram, forbidden’, opposite of ḥalāl; a 

juridical term in Islamic (cf. lmekṛuh below); spelled <lāḥrām> with لا instead 
of lām with a fatḥa, and with a sukūn on ḥ; same spelling in 8-7. 

lmekṛuh < Ar. al-makrūh ‘the hated, undesired, unwanted, offensive’, cf. V 
karaha (B. kṛeh) ‘to hate, dislike’; opposite of al-mandūb ‘recommended’ in 8-
8; cf. lkarāha/ al-karāha ‘unwill’ in 6-20 and lkaṛih/ al-kārih ‘unwiller’ in 7-2; 
together with leḥram, lmekṛuh is a juridical term in Islamic law. 

 
8-7 
* This sentence is difficult to analyse, and there are several possible readings. 

The most plausible is (lit.) ‘it became obedience’, ‘obedience became’. Note 
that the word ṭṭaεa/ aṭ-ṭāεah is feminine, but the form of the verb is 3M.SG. 

xeḏmen: B(z) V 3M.PL of xḏem, (xḏim), xeddem/ţţexḏam ‘to do, work’ from Ar. 
xadama ‘to work, serve’; in the next line written as <xadman>, probably for 
xeddmen IMPF. 

iqqel: B. V 3M.SG P of qqel, (qqil), ţţeqqel, cf. ṯeqqel in 3-14 (where it was followed 
by the verb ‘to be’); here followed by PRED ḏ (obligatory after qqel in the 
sense ‘to become’ before a nominal); see the next line for the PTC form 
<ikaqqalan> for i^geqqelen (i yeqqelen). 

ṭṭaεa < aṭ-ṭāεah: Ar. N (F) ‘obedience’. 
lemmi: B. CONJ ‘since, because’ (cf. imi). 
 
8-8 
lmandub < Ar. al-mandūb PTC.PASS ‘recommended’ (in this context); close in 

meaning to al-mustaḥab (المستحب) and opposite of al-makrūh (8-6); it is an 
Islamic term referring to recommended, favoured, virtuous deeds. In Islamic 
law, the status of the mandūb (or mustaḥab) actions falls between neutral 
(mubāḥ) and obligatory (wāǧib, or farḍ). According to Levy (1971: 202), these 
actions are “recommended, but not essential”; their fulfilment is “rewarded, 
though they may be neglected without punishment”. See Enc.Islam. 

xeddmen: B. V 3M.PL IMPF of xḏem ‘to work’ (8-7); spelled <xadman> with a 
sukūn and no šadda on d; probably due to the fact that both sukūn and šadda 
are not found on the same consonant. 

 
8-9 
lawliya < Ar. N PL al-'awliyā' (الأولياء), SG al-walīy (الولي) lit. ‘crown’; ‘wali, saint, holy 

person, mystic’; ‘protector, custodian, sponsor, authority’; ‘friend’; Berber: 
SG lewli/ alewli, PL lawleyya. An Islamic religious concept similar to marabout, 
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coming in the hierarchy after prophets and messengers. In the Quran, al-
'awliyā' are described as “friends of God who have no fear nor are they sad.” 
Wali is someone who has walāyah (authority or guardianship) over somebody 
else. The phrase walīyu 'llāh (ولي االله) can be variously translated as ‘authority 
of God’ or ‘friend of God’. See Enc.Islam. 

lkitman: from Ar. al-kitmān ‘concealment’ (see 3-11); the word is spelled 
<alkatmān>, so the logical transcription would be lketman. However, in 3-11 
and 7-20 it is spelled as <alkitmān>. I transcribe it as lkitman for the sake of 
consistency. In this line, fatḥa on kāf can either indicate that the word is 
Berberized, or it is a mistake of the scribe. 

 
8-10 
keṯmen: Bz. V 3M.PL from Ar. katama ‘to hide, to conceal’, cf. lkitman/ al-kitmān 

‘concealment’ (3-11, 7-20, 8-9); in this line it is spelled differently, first as 
<kaṯmān> (with an alif after m) and then as <kaṯman> with a fatḥa on m, but 
the form of the verb should probably be the same (keṯmen), with a schwa. 
The spelling with alif can be due to the influence of the noun lkitman/ al-
kitmān (الكتمان) that has alif (see the previous line). 

lanbiya < Ar. N PL al-'anbiyā' (ْاَلْأَنْبِيَاء), SG an-nabīy ‘prophet’ (cf. 7-18). Berber: SG 
ennbi, PL lambeyya; cf. al-'anbiyā' (unberberized) in 8-1; see also <ilānbiyā> in 
the next line, where i is a Berber PREP ‘for’. 

 
8-11 
bellɣen-t-id: Bz. V 3M.PL (with a DO 3M.SG and VENT) from Ar. V ballaɣa (2nd 

stem, 1st stem balaɣa) ‘to convey, transmit’, cf. N ttabliɣ/ at-tablīɣ ‘conveying’ 
(3-10). The word is spelled <ballaɣantid> (with a fatḥa on the lām), while my 
informant prefers a different vocalisation, namely bellɣen-t-id, with a sukūn. 
Probably it is another instance of a “dummy fatḥa”, i.e. fatḥa written because 
of the šadda. 

 
8-12 
* Vocalisation in this line is not very clear because it is on the fold of the page 
zziyada < az-ziyādah: Ar. N ‘increase, addition, rise’; in Ar. written with tā' 

marbūṭa. 
nniqṣan < an-nuqṣān: Ar. N ‘decrease, reduction’, opposite of az-ziyādah ‘increase’ 
ulaš: B. negative copula (existential) ‘there is no’; most probably the same as in 

ulašš-iţţ (where it is spelled with a šadda on š). 
r-raḥmāni: the word is written with a dagger alif (unlike in 1-1), and the final n is 

vocalised with a kasra, although it is usually not pronounced at the end of a 
line (in a pausal form).  
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6. Problems, findings, and ideas for further research 
 
Now that both the background information and the content of the MS have 
been treated, it is time to draw some conclusions and to summarise the 
findings. The present chapter does this, and presents ideas for further 
research.  

Generally, the goals of this study as outlined in the Introduction (see 
Section 1.1) were achieved. Thus, the MS in question was analysed and 
translated, with a special attention paid to its language and script. This is not 
to say that the analysis is perfect or complete. However, even this limited 
investigation has yielded some significant results, which are summarised 
below. 
 

6.1. Writing system 
 
A lot has been said about the writing system of the studied MS (Chapter 3). 
Thus, its main characteristics are: its consistency (which implies that Berber 
was not only an oral language, since consistent writing is impossible without a 
literary tradition), and its use of ḥarakāt or ḥurūf al-madd to mark vowels 
(which contrasts with the Arabic system, from which the Berber ajami stems). 
Attention has been paid to how the Arabic script is used in order to represent 
the Berber sounds that lack in Arabic, such as /g/, /ḡ/,/ḵ/, /j/, /ţ/, and /č/. 
Here, the usual solution was to give an existing Arabic grapheme (the nearest 
equivalent of the sound in question) a new reading, which leads to 
polyvalence, as the same grapheme is also employed for its original reading. 
Hence, a single grapheme <ك> can be used to represent /k/, as in Arabic, but 
also Berber /g/, /ḡ/, and /ḵ/.  
 
 Such solutions are common for other ajami writing systems. Further 
research could concentrate on comparisons of the system employed in the 
studied MS with those encountered elsewhere (first of all, in other Berber MSS 
from the same period and area, but also beyond (i.e., in other ajami scripts). 
 

Further, the orthography of the studied MS could be compared with the 
contemporary practice (as encountered in the linguistic literature). The major 
question here is: how did the scribe deal with difficult issues, such as 
assimilation, elision, syllabification, or word boundaries? This MS shows how 
such issues were treated in the “pre-modern” situation (when the language 
presumably was not taught formally at school). The solutions often differ from 
what is customary now.  
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Thus, assimilation is notated in the MS. Preposition n often assimilates to 
the following consonant, and thus is represented in script only by means of a 
šadda, e.g., <arrabbi> ṛ^Ṛebbi < n Ṛebbi (1-3), <allāqsām> el^leqsam < n leqsam (1-
7). A combination of ḏ (PRED) + ṯ (typically, a feminine word) results in /ţţ/, 
which is written as t with a šadda, e.g., <'ttinna> ţ^ţinna < ḏ ṯinna (2-1).  
Other instances of full assimilation include <affašrīk> f^fešrik < f wešrik (3-7), 
and <annakki> en^nekki < ḏ nekki (3-7). A combination of i + i/y results in /g/, 
e.g., <ikallān> i^gellan < i yellan (2-18), <ikxalqan> i^gxelqen < i ixelqen (3-8).  

 
 Elision is also notated in the MS. Examples include: <uṯallara> u ṯell=ara < u 
ṯelli ara (1-5), <udnattilara> u d-neţţil=ara < u d-neţţili ara (2-19), <iṯaslinas> i 
ṯesl=ines < i ṯesli ines (2-21), <aɣwara> eɣ-w=ara < eɣ-wi ara (4-4), and 
<musawǧibantara> m=u s-ewǧibent ara < ma u s-ewǧibent ara (5-14). 
  

Further, the MS in question notates syllabification by means of the schwa, 
which is often omitted in contemporary orthography. This syllabification or 
schwa-insertion is sometimes predictable, and sometimes not. It is predictable 
with monoliteral particles and prepositions (ḏ, g, s, f), that are vocalised with a 
fatḥa (or followed by an alif) when the following word starts on a CC- sequence, 
but preceded with an alif and vocalised with a sukūn when followed by a CV-.  
Compare, e.g., <ḏā almuḥāl> for ḏ(e) lmuḥal in 1-2, and <aḏ 'lālwān> eḏ lelwan in 
1-14.103 In contemporary orthography, these function words are always spelled 
with one letter (without a schwa). 
 Unpredictable syllabification was encountered in the case of the preposition 
zzḡ-es/ zzeḡ-s (‘in it’), spelled <azkas> in 3-18, <azzaks> in 4-7,  and <azzakas> in 
6-18 (in the same phonetic environment). Note that, besides the difference in 
syllabification, the use of tašdīd also differs.   
 
 In fact, the sometimes unexpected use or omission of tašdīd (i.e. gemination) 
is yet another interesting feature of the studied MS (see Section 3.4.2). Thus, 
šadda is sometimes missing where it should be notated in contemporary 
orthography. This might have to do with writing conventions in the Arabic 
script, where šadda and sukūn can never occur together on the same 
consonant. Alternatively, it can be a matter of phonetics, but this cannot be 
proved definitively. 
      

                                                 
103 This example of ḏe lmuḥal/ ḏ^elmuḥal could have been also analysed as sandhi, or fusion of 
sounds across word boundaries (cf. assimilation treated above). In any case, such examples 
show that the scribe of the MS did not think in terms of word boundaries, which are 
observed in modern orthography, but which are, in fact, often hard to establish in terms of 
phonology. See also the Section on word boundaries (3.4.1). As it was noted, the studied MS 
often writes monosyllabic grammatical words together with lexical words, which is not 
customary in present orthography. 
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 It is clear by now, that orthographic decisions taken by the scribe of the 
studied MS differ from those taken by orthography planners now with regard 
to difficult orthographic issues, such as spelling of the words together or 
separately, notation of assimilation, elision, syllabification, and fricativisation. 
In most cases, in contemporary orthography, attention is paid to the 
underlying form rather than to the surface form (as in the MS).  
 

Since surface forms can be different, while the underlying form is the same, 
this leads to some variation in spelling. This issue is further complicated by the 
fact, that the MS employs two different writing systems for the Berber and 
Arabic words. The latter are usually, but not always, spelled etymologically, 
maintaining the difference between long and short vowels, and with the use of 
“special characters” such as hamza and tā’ marbūṭa, which were probably not 
pronounced. This leads to still further minor inconsistencies. 

 
 However, on the whole, the writing system of the studied MS is consistent 
and logical, which means that it was well thought of, even if it was not taught 
formally at school. The next question that rises, then, is: where and when did 
this orthography originate? For Tashelhiyt Berber, this question has been 
dealt with by Van den Boogert (1997), and even then, it cannot be said to be 
definitively resolved yet (see Section 3.6). For Kabyle Berber ajami, the issue is 
even more complicated, as it cannot be linked either to the Tashelhiyt ‘old’ or 
‘new orthography’. Its origin thus remains unknown at present. 
 

Another line of research could concentrate on the study of the relationship 
between script, orthography, and language, which, in this author’s opinion, 
has been largely ignored. After all, since orthography is meant to represent 
the language (and, in most cases, it strives to do it both accurately and 
economically), it makes sense that it must be in some way intuitive for the 
speakers. Thus, if vowels did not constitute a fundamental aspect of a certain 
language, why would this society use a script that includes them? The writing 
system must be functional for the language. 

 
The next section contains notes on interesting features pertaining to the 

language encountered in the MS. 
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6.2. Notes on interesting features 
 
It is not possible to write a comprehensive grammar of a language on the basis 
of one text. But neither is it necessary, since grammars for Kabyle Berber 
already exist (including some material on the Petite Kabyle dialect 
specifically). The present section is devoted to some interesting features 
encountered in the MS, without any claim to being comprehensive. These 
pertain to different levels of the language. Since phonology in its relation to 
orthography has been treated above, the discussion here includes: 
dialectology, lexicon, morphology, and syntax. 
 

6.2.1. Dialectal features  
 
The problem with discussing dialectal features in this particular case is that it 
is sometimes difficult to distinguish between: 1) a true dialectal feature (P.K. 
form vs. G.K. form), and 2) an archaic form that is not encountered in present 
dictionaries. Archaic vs. dialectal forms are often difficult to decide, especially 
in the light of our lack of knowledge of Kabyle dialectology – and historical 
change. Finally, a third possibility is also not excluded. Namely, some forms 
that “deviate” from the “standard” grammar, might be specific to this 
manuscript rather than to the P.K. region as a whole. Forms specific to this MS, 
in turn, can include: strangely composed Berberized forms, scribal errors, or 
wrong analysis on my part.  
 

Nevertheless, some things can be said with certainty about the dialect as 
represented in the studied MS. As mentioned in the Introduction 
(Section 1.3.1), the studied MS comes from the P.K. region. Now there is a 
linguistic proof of it, as the text can be shown to exhibit some linguistic 
features characteristic for this area. The strongest linguistic evidence pertains 
to phonetics. Thus, G.K. /ḓ/ corresponds to P.K. /ṭ/. However, there are also 
certain lexemes and constructions (morphological and syntactic features) 
characteristic for P.K.  

 
As regards phonetics, the phoneme /ḓ/ is not attested in the MS, while /ṭ/ 

is found in forms where G.K. would have /ḓ/. Examples include the 2SG verb 
ending -ṭ (e.g., ṯe-nker-ṭ vs. G.K. ṯe-nker-ḓ), and the pronoun wayeṭ, PL wiyaṭ, 
corresponding to G.K. wayeḓ, PL wiyaḓ. 

 
Regarding the lexical features, the problem here is that they do not 

necessarily have to do with regional variation. Thus, some lexical items simply 
might be not included in the dictionary, or be unfamiliar to my informant. 
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A more difficult case involves lexemes that are included in the dictionary 
and that are familiar to my informant, but that have a different meaning in the 
text of the MS, or that are found in unexpected contexts. Some of these 
lexemes include: preposition zzeḵ-s/ zzeḡ-s, the verbal forms ṭṭallayeɣ and 
issawal, nouns aḵeččum and asekkuḏ, the conjunction ṯilaq, and the word awwah 
(that can be an interjection or a conjunction). These words are known to my 
informant, but he would not use them in the given contexts. 

 
 Since the present research was mainly based on the written source, I have 
not carried out extensive fieldwork with native speakers in order to verify the 
potential dialectal features. Further research could shed additional light on 
these issues. The study of different dialects is important for comparative 
linguistics, which is in turn important for the reconstruction of original forms 
and for historical linguistics. Hence, knowledge of dialectology can give us 
information on language change – a topic that has not yet been investigated 
sufficiently for Berber. 
 

6.2.2. Lexicon and contact linguistics phenomena 
 
One of the topics that does receive quite some attention in Berberology, is the 
topic of contact linguistics, that includes borrowing and loanword adaptation.  
 
 A statistical lexical study of the manuscript in question has been carried out 
by Mechehed (2007a), and some notes about this subject have been made in 
Section 3.7. Thus, as was demonstrated, the three-fold distinction among 
Berber, Berberized, and Arabic is not always easy to make. A further 
distinction could have been made between an “established loan” vs. a “nonce-
borrowing”.104 The MS in question indeed offers many opportunities for those 
interested in contact linguistics.  

 
Thus, a close investigation of the MS shows that Berber function words or 

bound morphemes can be combined with Arabic/Berberized lexical words, but 
not vice versa, so that e.g., Arabic bound morphemes are combined only with 
Arabic lexical words (usually in a pure Arabic phrase). Further, one notices 
that the same word can appear in the MS in both pure Arabic and a Berberized 
form (e.g., l-'afɛāl vs. lefɛal, aš-šarīk and ašrik). Perhaps it could be argued that in 
the first instance we deal with a code-switch, and in the latter, with a true 
loanword. 
                                                 
104 The term nonce borrowing refers to the use of a word from another language than the 
main language of the utterance, which has not become an established part of this language. 
See e.g., Poplack et al. (1988). Nonce borrowings are more or less equivalent to instances of 
single-word codeswitching. See Winford 2003 on language contact phenomena in general, 
and Lafkioui 2008 for contact linguistics in relation to Berber specifically. 
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This author decided to avoid the discussion of what is to be considered a 
borrowing, and what a code-switching. This distinction is not only entirely 
unproblematic, but also often not productive. In my view, it is more 
interesting to ask such questions as: 1) Where (in which context and in which 
semantic fields) do we find Arabic words most frequently? and 2) How are 
Arabic words treated in the text? 

 
 Regarding the first question, a note on Arabic terms has been made in 
Section 3.8. Arabic lexemes are usually found in religious context. Thus, all 
attributes of Allah are named in Arabic, even though a Berber equivalent could 
have been provided for some of them. However, Arabic loans are also 
encountered in other semantic fields, and in all possible word classes. A 
further research of the MS could be devoted to this. 
   

As regards the second question, the MS under investigation shows different 
stadia and patterns of “loanword adaptation”. In what follows, I will briefly 
outline the observed phonetic adaptation and morphological integration 
processes. 
 
1. Phonetic adaptation typically involves:  
 

1) schwa-insertion after the Arabic article (al-C > le), e.g., al-ɛadam > leɛdem;  
al-ɛilm > leɛlem; 

2) loss of hamza (a glottal stop) and addition of fatḥa;105 e.g., leqsam, leɛraḍ,  
lelwan, lekwan, lesbab, lefɛal, leεmal, etc. 

3) fricativisation, e.g. t > ṯ as in ṣṣifaṯ, lmumkinaṯ, isṯeɣna. 
 
It has to be noted here, that only those kinds of phonetic adaptation that are 
also reflected in writing could be pointed out with certainty. There is of course 
a possibility that a given word is spelled etymologically as in Arabic, but 
pronounced differently. Such cases involve the following changes: a > e, long 
vowel > short vowel (e.g. xamsa vs. xemsa).  

Similarly, only those fricatives that can be represented by the Arabic script, 
were notated by the scribe. However, in principle, other stops could have been 
fricativised in pronunciation, too (e.g., /b/ > /ḇ/). Other possible changes not 
represented in writing include /ǧ/ > /j/, and /t/ > /ţţ/ (aḏ-ḏāt/ ḏḏaţţ). 
 

                                                 
105 In fact, hamza is consistently omitted in the MS and appears only in ‘pure Arabic’ words, 
typically making part of Arabic phrases. While the omission of hamza as such is not a strong 
argument for considering the word “Berberized”, the addition of fatḥa on the article is 
clearly an indication of a different (Berberized) pronunciation. There are many examples of 
this kind of Berberization in the MS, and such words follow a clear pattern. 
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 The loss of tašdīd (gemination) has been pointed out as a problematic issue 
both in regard to the native Berber words (cf. above), and also in regard to 
etymologically Arabic words, such as al-ḥaqq and al-kamm. Such cases are 
difficult to decide due to a possible influence of orthographic conventions. 
Another issue to look at with the Arabic loans, is their morphological 
integration. 
 
2. Morphological integration 
 
The question here is: how are Arabic words morphologically integrated in 
Berber language? This involves conjugation for verbs, formation of plural, and 
EA vs. EL distinction for nouns. 
 As for the verbs, these typically receive regular Berber PNG-marking. There 
are a few cases that can be considered as “blends”, e.g., iţţfetqiṛ in 2-3, and 
Arabic influence is not excluded on other verbal forms, as well, but this issue 
remains to be investigated.   

Regarding the nouns, the majority of them are unintegrated in that they 
preserve the original (albeit Berberized in pronunciation) Arabic PL forms and 
in that do not have a distinction between EL and EA. However, a few loanwords 
as attested in the MS indeed can be shown to have a distinct EA form. For 
example, consider the noun aš-šarīk (that occurs in its “pure Arabic” form in 2-
8) that has acquired this distinction: ašrik (EL) in 2-13 vs. ušrik (EA) in 2-17. 
Compare also ef^fešrik < f wešrik in 3-7. It is interesting to note that both 
prefixes (u- and we-) are encountered in the same MS to express the same 
category (EA). Hence, we do not deal here with a chronological or regional 
difference, but with variation. Language variation could also receive more 
attention in the field of Berber studies.  
 

6.2.3. Morphology and syntax 
 
Morphology as represented by the forms of the studied MS is not treated in 
detail here, since it is not altogether unexpected. Verbs receive usual PNG-
marking and derivational prefixes. As it was pointed out, Berber morphemes 
(such as PNG-affixes) can be attached to originally Arabic (thus: Berberized) 
lexemes. Further, we find apophony (e.g. causative suffix ss- + ffeɣ > ssufeɣ) and 
allomorphy. Examples of allomorphs include: preverbal particle aḏ and ara, 
ventive d, dd, and id, and 3M.SG.DO ṯ and iṯ. 

It is especially interesting when we encounter different forms to express 
“the same” grammatical/semantic categories, e.g., ines and is for 3SG 
possessive pronoun ‘his’. Apparently, again, we deal with (free?) variation 
here. 
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As regards syntax, it must be noted here that before the syntax of the MS 
can be dealt with, we should first ensure that the segmentation of text into 
sentences and phrases is correct. This is related to the problem of the lack of 
punctuation. How does one decide where a phrase starts and ends, especially 
when the language does not have a fixed word order? Furthermore, how does 
one decide which sentence is interrogative, especially when one deals with 
yes/no-questions? It must be stressed here that the ‘transcription with added 
punctuation’ presented in Section 5.2, is based on the author’s own 
understanding of the text, and thus is open to debate.  

 
Some syntactic phenomena are less ambiguous, however, and hence the text 

of the MS as presented here can be used as a corpus for research in syntax. For 
example, the studied MS offers ample opportunities for research in 
subordination, and in particular, in conditional clauses. Thus, the text contains 
many constructions starting with ma or lewkan/lukan (introducing a protasis, 
i.e., a subordinate if-clause) and followed by an apodosis (the main clause), 
typically introduced by ilaq, and twice by ṯilaq.  

A careful examination of these clauses brings one to the conclusion, that ma 
and lukan are not exact equivalents and cannot be always substituted for each 
other, although both are translated with ‘if’ in English. Thus, ma is different 
from lewkan in that it can also introduce an “indicative” (possible, realisable) 
conditional, as opposed to a “counterfactual” (unrealisable) conditional.  
  

The next syntactic phenomenon that is interesting in Berber and that can 
be studied on the basis of the presented text, is negation. In fact, a lot has been 
written on the topic of negation in Berber (see e.g., Chaker & Caubet 1996, and 
the different studies therein). Some interesting issues pertaining to negation 
could also be inferred from the studied MS. Thus, in certain cases, we observe 
the omission of the second (postverbal) negative marker ara; and, of course, a 
regular clitic fronting is observed in context of negation. 

 
Another syntactic context that causes clitic fronting, is relativisation. Some 

relative clauses contain a special (“relative”) verbal form, traditionally called 
“participle” in Berberological literature. This form is used exclusively in 
relative clauses whose subject is the head of the clause (see Kossmann 
forthcoming; and KNZ: 89). It is formed by the circumfix i/y-...-en (e.g., iţţzeyyiḥen 
in 1-6). As has been mentioned previously, the REL marker i followed by the 
PTC prefix i-/y- results in assimilation, that is notated in the script, e.g., 
<ikallān> for i^gellan < i yellan. 

 
In general, the studied MS is rather “well-behaved” in that the participle 

form is not found where it is not expected, and is used where it is expected.  
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However, in one instance, we would expect a PTC form, which is not found. 
This is the sentence in 2-14, that starts as: ḏ nnaqayaṣ a ṯ-ɛeḏment, translated as 
‘Faults (lacunae) will dispatch him’. The analysis of this sentence (and hence 
its translation) is not unproblematic. Thus, if the first element ḏ is to be taken 
as PRED, then we deal with a focus construction, and hence the verbal form 
has to be PTC, which is not the case.106 The word nnaqayaṣ could be interpreted 
as the OBJ of the verb (and hence the PTC form would be not required), but 
then it is not clear what the SUBJ of the verb should be, and what ṯ DO refers 
to. Alternatively, the first word ḏ can be read as ḏa ‘here’ (adverb of 
proximity). Neither of the solutions is perfect, and this entire passage still 
requires attention. 
 

Other instances of focalisation are less ambiguous, as e.g. (3-7/8) ḏ nekki i 
kn-ixelqen... ‘It is I who created you...’ (with a DO clitic fronting). There are also 
a few instances of topicalisation, which is realised in Berber by preposing an 
element (“left-dislocation”), as e.g. in 1-4: lqidem: u s-izwar ara leɛdem; lbaqa, u ṯ-
iţţlaḥaq ara leɛdem ‘Eternity without beginning (lqidem): non-existence does not 
precede it; eternity without end (lbaqa): non-existence does not overtake it’.107 
Here, the nouns (lqidem, lbaqa) are fronted, because they are technical terms 
defined by the clause that follows. 

 
As was noted in Section 4.6, examining the Arabic versions of the Sanusi 

creed and secondary literature on the Sanusi movement and Al-Ash‘arī’s 
doctrine of God proved extremely useful in understanding both the language 
and the meaning of the text. In fact, without understanding theology, a 
translation of the MS would have been impossible. The next section, then, 
deals with the content of the manuscript, and the importance of placing it into 
its historical and religious context.  

 
  

                                                 
106 Focalisation in Berber is realised by means of a cleft, starting with the PRED particle ḏ, 
and followed by REL i + PTC form of the verb. 
107 This line could have been also translated using the passive construction in English: 
‘Eternity without beginning (lqidem): [it is that which] is not preceded by non-existence 
(leɛdem); eternity without end (lbaqa): [it is that which] is not overtaken by non-existence.’ 
Or, more idiomatically: ‘qidem means never to have been non-existent; baqa means never to 
become non-existent’. In the sentence lqidem u s-izwar ara leɛdem, lqidem is technically the 
OBJ of the verb (s-)izwar, while leɛdem is SUBJ. This sentence could be also rendered as leɛdem 
u(r) i-zwir ara lqidem (note the omission of the IO PRON -s). The affirmative version of this 
sentence (‘leɛdem precedes lqidem’) would have been: lqidem izewr-es leɛdem, or leɛdem i-zwer 
lqidem. In this verbal form, the IO PRON can be replaced with a DO PRON. Thus, lqidem u s-
izwir ara leɛdem becomes lqidem u ṯ-izwir ara leɛdem, and lqidem i-zewr-es leɛdem becomes 
lqidem izewr-iṯ leɛdem. 
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6.3. Content and context 
 
What the present research has demonstrated, among other things, is that the 
language expressions, written or oral, often acquire meaning only in context, 
and hence cannot be interpreted when taken out of their contexts. As 
mentioned in the Introduction (Section 1.3.5), understanding Arabic words in 
particular is very often dependent on when and where these were spoken.  

An example will illustrate this point. Thus, the word šaffāf/ ššeffaf on its own 
means ‘transparent’. However, ‘transparent matter/substance’ is not sufficient 
as a translation of the technical term lǧerm ššeffaf (1-7). The passage in 
question makes it clear, that some substances that are transparent, are not 
necessarily ššeffaf, as, for example, the substance that is lmuḍerres (lit. ‘hard’) 
also “does not prevent seeing through”, and hence is transparent. Similarly, 
both kaṯīf/ lkaṯif and lmuḍerres can be solid, but the words are not synonymous. 
The following table illustrates the difference between the terms in question.108 
 
Table 10. Kinds of substance (lǧerm) 
 
 Transparent             Opaque 
Exclusive (solid, 
corporal, tangible) 

muḍarras/ lmuḍerres ‘hard’, 
e.g., glass 

kaṯīf/ lkaṯif ‘thick’,             
e.g., stone, wall 

Yielding (gaseous,     
not solid)         

šaffāf/ ššeffaf ‘transparent’,      
e.g., air, wind           

(missing)                             
e.g., smoke, fog 

 
The passage in question was hard to interpret, precisely because it did not 
have a parallel in the Arabic sources. The term al-muḍarras, for example, is not 
encountered in the text of aṣ-Ṣuɣrā. This raises the question: could it have been 
a later elaboration, meant to fill a gap in the possibility table? And, if so, then 
where and how did it arise? 

Additional research is needed in order to answer this question. Further, the 
examination of Arabic sources can hopefully clarify some other obscure 
passages of the MS (such as 2-13/14, which likewise lacks a parallel in aṣ-
Ṣuɣrā). 

In fact, a detailed comparison of the studied MS with Arabic sources could 
be an interesting topic for further investigation. In this author’s view, a lot of 
rich material is to be found in comparing this text with the Arabic version of 
Umm al-Barāhīn. It would be particularly interesting to investigate how and 
where the texts differ, on all possible levels: linguistically, literarily, culturally, 
and theologically. Such differences are significant as they reflect a Berber 
expression of religious reform. 

                                                 
108 Thanks are due to Lameen Souag for his useful comments on the meaning of the 
theological terms used in the MS. 
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Needless to say, the same MS could have been examined from many 
different perspectives, and with a different set of goals. Thus, the theological 
content of the present MS still leaves a lot of room for examination. 

Regarding the theological content of the MS, perhaps it would be fruitful to 
combine and expand this study with a one devoted to the Sanusi movement. 
Both the linguistic and the theological side of the MS would thus be 
investigated. Ash‘arī’s work on the Ṣifāt is an important and influential work, 
and nevertheless, it is not widely known, and some work remains to be done. 

In fact, these two lines of research are interrelated to such a degree, that 
they can hardly be separated. Thus, nothing can be said about the content of 
the MS, if its language and writing conventions are not understood properly. 
On the other hand, the analysis of the language is not possible without a 
proper understanding of theology. As a result, it is inevitable that the two lines 
of research rely on each other and complement each other.  
 

Furthermore, the theological content of the MS can be put in a still wider 
perspective or context. Thus, it can be compared to the Christian doctrine of 
the Trinity (see Cumming 2001). However, any further comparisons, e.g., with 
Christian or Jewish sources, are possible only when the content of the MS in 
question has been fully understood in terms of its own internal logic (in the 
context of Ash‘arī’s and Sanusi’s works). 

 
As another example, consider the technical terms ḏāt, nafs, ṣifa, and ma‘nā, 

used repeatedly in the MS. These terms are, in fact, crucial to understanding 
the meaning of the text. However, these terms are rather difficult to translate 
and to define, first, because they do not have an exact English equivalent, but 
also because they have different senses of meaning when used by different 
authors, and different senses of meaning might be intended by the same 
author depending on the context. Thus, the term al-maɛnā/ lmeɛna, lit. 
‘meaning’, can be also rendered as ‘sense, value’; ‘underlying reality, actual 
meaning, form, entity’; “something”, “thing”, and (with a reference to Allah’s 
attributes): ‘substantive attribute’ (Kenny 1970); ‘hypostatic quality’, 
‘entitative attribute’ (Cumming 2001).  

Here I would like to note that while interlinear (morpheme-by-morpheme) 
gloss as presented in Section 5.4 might be useful for presenting the 
morphological structure of the language, it is rather useless or at least 
ambiguous when trying to convey the meaning of the forms, since it does not 
take account of the context. This brings us to the conclusion that the study of 
a language must go in tandem with the study of culture, and cannot be taken 
out of its context. This is the reason why the background information about 
the MS in question and its historical and religious context were presented 
before the treatment of the text itself. 
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Needless to say, this “background information” could have been expanded 
into a full independent study. Due to time and space constraints, the author 
could not go deep into many (quite significant) “details” that might have shed 
additional light on the meaning of the discussed text. Only a few general 
remarks about the historical context were made. Obviously, readers could wish 
for more of a contextual frame of reference, and in fact this frame would have 
been helpful. Besides the mention of Ash‘arī’s doctrine of the Ṣifāt and the 
Sanusi movement, more attention could have been paid to the emergence of 
Berber manuscript tradition. Historical reference to forerunners like the 
Qur’an of Barɣawāṭa is also of interest. However, since this is a linguistic (and 
not a historical or theological) thesis, all these issues fall outside its scope. 
 

It is clear that a lot more could be said on any of the above-mentioned 
points. The author would have liked to raise and answer many other questions, 
but this would require a high level of expertise in various fields. In fact, this 
research has shown that a project like this is rather suitable for a multi-
disciplinary approach and team, involving linguists, grammatologists, 
codicologists, philologists, historians, theologians, and philosophers. 
 
 

Let me conclude with these words: there exist in the world millions of 
manuscripts, in Arabic (about which we know quite a lot, but still not 
everything), Berber (about which we know little), as well as in other languages 
(about which we know even less). The present work is not the only one, not 
the first, and not the last of its kind. As others have done before me, I tried to 
produce thorough and thought-provoking study, one that asks questions and 
answers some, and gives ideas to other researchers. 
 

In truth, this work might have been devoted to another manuscript, written 
in a different script, representing a different language, and a different culture 
and line of thought. This particular MS happened to be devoted to the Sanusi 
creed, written in Berber ajami. This allowed the author to investigate this 
particular script, this particular language, and this particular culture.  

 
This investigation can (and, in fact, should) be seen as a part of a larger 

whole. Perhaps, it will allow some ‘to see a world in a grain of sand’, a grain of 
sand that reflects and contains within itself a larger system: a writing system, 
a language system, and, ultimately, human nature, as it is expressed by means 
of language and script.  
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Appendix 1.2. Map of Algeria 
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Appendix 2.1. Sound inventory of Kabyle Berber 
 

 

 
 
 

Source: Dallet 1982: XXVII. 
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Source: Dallet 1982: XXVIII.
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Apendix 2.2. The Kabyle Berber alphabet 
 
 
 

A     
B    
Č    
D    
Ḍ    
F    
G    
H    
Ḥ    
I    
J, Ǧ   
K      
L      
M   
N      
 

a, ä  
ḇ, b 
č 
ḏ, d 
ḍ 
f 
ḡ, g 
h 
ḥ 
i 
j, ǧ 
ḵ, k 
l, ḷ 
m 
n 
 
 
 
 
 
 
 
 
 
 
 
 

(P) 
Γ  
Q  
R, Ṛ 
S  
Ṣ  
Š   
T  
Ṭ  
U  
W  
X  
Y  
Z, Ẓ 
Σ   
 

(p) 
ɣ 
q 
r, ṛ 
s 
ṣ 
š 
ṯ, t, ţ 
ṭ 
u 
w 
x 
y 
z, ẓ 
ɛ 
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Appendix 3. Arabic text of Umm al-Barāhīn 

 

 

 متن أم البراهين
 

 المسمى 
 بالعقيدة السنوسية الصغرى

 
 

 للإمام
 

 أبي عبد االله محمد بن يوسف السنوسي الحسسني
 رحمه االله تعالى ونفعنا به وبعلومه

 آمين
ضبطت على نسخة الحلبي ونسخة الأستاذ سعيد فودة
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 بسم االله الرحمن الرحيم
  .الَحْمُد اللهِ
  . السَّلاَمُ عَلَى رَسُولِ االلهِوًالصَّلاَةُ وَ

  . الْوُجُوبِ، وَالاِسْتِحَالَةِ، وَالجَوَازِ: أعْلَمْ أّنَّ الْحُكْمَ العَقْليَّ يَنْحَصِرُ فِي ثَلاَثَةِ أَقْسَامٍ
  . مَالا يُتَصَوَّرُ فِي الْعَقْلِ عَدَمُهُ: فَالْوَاجِبُ
  .  وُجُودُهُمَالاَ يُتَصَوَّرُ فِي الْعَقْلِ: وَالمُسْتَحِيلُ
  . مَا يَصِحُّ فِي الْعَقْلِ وَجَودَهَ وَعَدَمُهُ: وَالجَائِزُ

  .  أّنْ يَعْرِفَ مَا يَجِبُ فِي حَقِّ مَوْلاَنَا جَلَّ وَعَزَّ، وَمَا يَسْتَحِلُ، وَمَا يَجُوزُوَيَجِبُ عَلَى كُلِّ مُكَلَّفٍ شَرْعًا
  . كَ فِي حَقِّ الرُّسُلِ عَلَيْهِمُ الصَّلاَةُ وّالسَّلاَمُ مِثْلَ ذلِوَكَذَا يَجِبُ عَلَيْهِ أَنْ يَعْرِفَ

  : فِمَمَّا يَجِبُ لِمَوْلاِنَا جَلَّ وَعَزَّ عِشْرُونَ صِفَةً، وَهِيَ
  . الْوَجُودُ
  . وَالْقِدَمُ
  . وَالبَقَاءُ

  . وَمُخَالَفَتُهَ تَعَالَى لِلْحَوَادِثِ
  . فْتَقِرُ إِلَى مَحَلَّ، وَلاَ مُخصِّصٍأَيْ لاَ يَ: وَقِيَامُةُ تَعَالَى بِنَفْسِهِ

  . أَيْ لاَ ثَانِيَ لَهُ فِي ذَاتِهِ، وَلاَ فِي صِفَاتِهِ، وَلاَ فِي أَفْعَالِهِ:وَالْوَحْدَانِيَّةُ
  : فَهذِهِ سِتُّ صِفَاتٍ
  . الْوَجُودُ: اْلأُولَى نَفْسِيَّةٌ، وَهِيَ
  . وَالخَمْسَةُ بَعْدَهَا سَلْبيَّةٌ

  : بُ لَهُ تَعَالَى سَبْعُ صِفَاتٍ، تُسَمَّى صفَاتِ المَعَانِي، وَهِيَثُمَّ يَجِ
  . المُتَعَلِّقَانِ بِجَمِيعِ المُمْكِنَات: الْقًدْرَةُ، وَاْلإِرادَةُ

  . وَالْعِلْمُ المُتَعَلِّقُ بِجَمِيعِ الْوَاجِبَاتِ، وَالجَائِزَاتِ، وَالمُسْتَحِيلاَتُ
  .عَلَّقُ بِشْيءِ لاَ تتَ: وَالحَيَاةُ، وَهِيَ

  . المُتَعَلِّقَان بِجَمِيعِ المَوْجُدَات: وَالسَّمْعُ وَالبصَرُ
  . الذَّي لَيْسَ بِحَرْفٍ، وَلاَ صَوْتٍ، وَيَتَعَلَّقُ بِمَا يَتَعَلَّقُ بِهِ الْعِلْمُ مِنَ المُتَعَلَّقَاتِ: وَالْكَلامُ

  : مُلاَزِمَةٌ لِلسَّبْعْ اْلأُولَى، وَهِيَ: ، وَهِيَثُمَّ سَبْعُ صِفَاتٍ، تُسَمَّى صِفَاتٍ مَعْنَوِيَّةً
  . وَعَالِمًا وَحَيَّا، وَسَمِيعًا، وَبَصِيراً، وَمُتَكَلِّمًا. قادراً، وَمُريداً: كَوْنهُ تعالى 

   :وَمِمَّا يسْتَحِيلُ فِي حَقَّهِ تَعَالى عِشْرُونَ صِفَةً، وَهِيَ أَضْدَادُ الْعِشْرِينَ اْلأُولَى، وَهِيَ
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  . الْعَدَمُ
  . وَالحُدُوثُ

  . وَطُرُؤُ الْعَدَمِ
أَوْ يَكُـونَ عَرَضًـا يَقُـومُ       . أَيْ تَأخُذَ ذَاتُهُ الْعَلِيةُ قَدْراً مِنَ الْفَرَاغِ      :  جِرْمًابِأَنْ يَكُونَ   : وَالمُمَاثَلَةُ لِلْحَوَادِثِ 

، أَوْ يَتَقَيَّد بِمَكَانٍ، أَوْ زَمَانٍ، أَوْ تَتَّصِفَ ذَاتُهُ الْعِلِيةُ بِالحَوَادِثِ،           بِالْجِرْم، أَوْ يَكُونَ فِي جِهَةٍ للْجْرمِ، أَوْلهُ هُوَ جِهَةٌ        
  . أَوْ يَتَّصِفَ بِالصِّغَرِ، أَوْ الْكِبَرِ، أَوْ يَتَصَّفَ بَاْلأَغْرَاض فِي اْلأَفْعَالِ أَوْ اْلأَحْكامِ

قائِمًا بِنَفْسِهِ، بِأَنْ يَكُونَ صِفَةً يَقُـومُ بِمَحـلٍ، أَوْ يَحْتَـاجُ إِلَـى              وَكَذَا يَسْتَحِيلُ عَلَيْهِ تَعَالَى أَنْ لاَ يَكُونَ        
  . مُخَصَّصٍ

وَكَذَا يَسْتَحيلُ عَلَيْهِ تَعَالَى أَنْ لاَ يَكُوُنَ وَاحِداً بِأَنْ يَكُونَ مُرَكبًا فِي ذَاتِهِ، أَوْ يَكُونَ لَهُ مُمَاثِلٌ فِي ذَاتِـهِ، أَوْ                     
  . كُونَ مَعَهُ فِي الْوُجُودِ مُؤَثَّرٌ فِي فِعْلٍ مِنَ اْلأَفْعَالِصِفَاتِهِ، أَوْ يَ

أَيْ عَـدَمِ   . وَكَذَا يَسْتَحِيلُ عَلَيْهِ تَعَالَى الْعَجْزُ عَنْ مَمْكِنٍ مَّا، وَإِيجَادُ شَيْءٍ مِنَ الْعَالَمِ مَعَ كَرَاهَتِهِ لِوُجُـودِهِ               
  . ولِ، أَوْ الْغَفْلَةِ، أّوْ بِالتَّعْلِيلِ، أَوْ بِالطَّبْعِإِرَادَتِهِ لَهُ تَعَالَى أَوْ مَعَ الذُهُ

  . وَكَذَا يَسْتَحِيلُ عَلَيْهِ تَعَالَى الجَهْلُ وَمَا فِي مَعْنَاهُ بَمعْلُومٍ مَّا، وَالمَوْتُ، وَالصَّمَمُ، وَالْعَمى وَالْبَكَمُ
  . وَأَضْدَادُ الصِّفَاتٍ المَعْنَوِيَّةِ وَاضِحَةٌ مِنْ هَذِهِ

  . فَفِعْلُ كَلِّ مَمْكِنٍ أَوْ تَرْكُهُ: وَأَمَّا الجَائِزُ فِي حقِّهِ تَعَالَى
فَحُدوثُ الْعَالَمِ، لأَنَّهُ لَوْ لًمْ يَكُنْ لَهُ مُحْدِثٌ بَلْ حَدَثَ بِنَفْسِهِ لَزمَ أَنْ يَكُونَ أَحَدُ               : أَمَّا بُرْهَانُ وَجَودِهِ تَعَالَى   

  . يْنِ مُسَاوِيًا لِصَاحِبِهِ رَاجِحًا عَلَيْهِ بِلاَ سَبَبٍ وَهُوَ مُحَالٌاْلأَمْرَيْنِ المُتَسَاويَ
  . حَرَكَةٍ، أوَسُكُونٍ أوَغَيْرِهِمَا، وَمُلاَزِمُ الحَادِثِ حَادِثٌ: وَدّلِيلٌ حُدُوثِ الْعَالَمِ مُلاَزَمَتُهُ لِلأَعْرَاضِ الحَادِثَةِ مِنْ

  . دَةُ تَغَيُّرِهَا مِنْ عَدَمٍ إِلَى وَجَودٍ، وَمِنْ وُجُودٍ إِلَى عَدَمٍوَدَلِيلُ حُدُوثِ اْلأَعرَاضِ مُشَاهَ
فَلأَنَّهُ لَوْ يَكُنْ قَديمًا، لَكَانَ حَادِثًا فَيَفْقِرُ إِلَى مُحْدِثٍ، فَيَلْزَمُ الدَّوْرُ، أوِ            : وَأَمَّا بُرْهَانُ وُجُوبِ الْقِدَمِ لَهُ تَعَالَى     

  . التَّسَلْسُلُ
، فَلأَنَّهُ لَوْ أَمْكَنَ أَنْ يَلْحَقَهُ الْعَدَمُ، لاَنْتَفَى عَنْهُ القْدَمُ لِكَـوْنِ وُجُـودِهِ              رْهَانُ وَجَوبِ الْبَقَاءِ لَهُ تَعَالَى    وَأَمَّا بُ 

  . جُوبُ قِدَمِهِ تَعَالَى وَبَقَائِهوَقَدْ سَبَقَ قَرِيبًا وُ! حِينَئِذٍ جَائِزًا لاَ وَاجِبًا، وَالجَائِزُ لاَ يَكُونُ وُجُودُهُ إِلاَّ حَادِثًا، كَيْفَ
فَلأَنَّهُ لَوْ مَائَلَ شَيْئًا مِنْهَا، لَكانَ حَادِثًا مِثْلَهَا، وَذلِكَ مُحَالٌ          : وَأَمَّا بُرْهَانُ وَجَوبِ مُخَالَفَتِهِ تَعَالَى لِلْحَوَادِثِ     

  . لِما عَرَفْتَ قَبْلُ مِنْ وُجُوبِ قِدَمِهِ تَعَالَى وَبَقَائِهِ
فَلأَنَّهُ تَعَالَى لَوِ احْتَاجَ إِلَى مَحَلٍ لَكَانَ صفَةً، وَالصِّفَةُ لاَ تَتَّصِـفُ            : مَّا بُرْهَانُ وَجَوب قِيَامِهِ تَعَالَى بِنَفْسِهِ     وَأَ

 وَلَو احْتَاجَ إِلَى مُخَصِّصٍ لَكانَ      .بِصِفَاتِ المَعَانِي، وَلاَ المَعْنويَّةِ، وَمَوْلاِنَا جَلَّ وَعَزَّ يَجِب اتِّصَافُهُ بِهِمَا فَلَيْسَ بِصِفَةٍ           
  . وَقَدْ قامَ الْبُرْهَانُ عَلَى وُجُوبِ قِدَمِهِ تَعَالَى وَبقَائِهِ! حَادِثًا، كَيْفَ

نَ الْعَالَمِ لِلَـزَومِ    فَلأَنَّهُ لَوْ لَمْ يَكُنْ وَاحِدًا لَزِمَ أَنْ لاَ يُوجَدَ شَيْءٌ مِ          : وَأَمَّا بُرْهَانُ وُجُوبِ الْوَحْدَانِيَّةِ لَهُ تَعَالَى     
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  . عَجْزِهِ حِينَئِذٍ
فَلأَنَّهُ لَوِ انْتَفى شَيْءٌ مِنْهَا لَمَا وَجِـدَ        : وَأَمَّا بُرْهَانُ وَجَوبِ اتِّصَافِهِ تَعالَى بِالْقُدْرَةِ وَاْلإِرَادَةِ وَالْعِلْم وَالحَيَاةِ        

  .شَيْءٌ مِنَ الحَوَادِثِ 
فَالْكِتَابُ والسُّنة وَالإِجْمَاعُ، وَأَيْضًا لَوْ لَمْ يتَّصِفَ       : مْعِ لَهُ تَعَالَى وَالْبَصَرِ وَالْكَلاَمِ    وَأَمَّا بُرْهَانُ وَجَوبِ السَّ   

  . بِهَا لَزِمَ أَنْ يَتَّصِفَ بِأَضْدَادِهَا، وَهِيَ نَقَائِصُ، وَالنَّقْصُ عَلَيْهِ تَعَالَى مُحَالٌ
 فَلأَنَّهُ لَوْ وَجَبَ عَلَيْهِ تَعَالَى شَيْءٌ مِنْهَـا         :تِ أَوْ تَرْكِهَا حَائِزًا فِي حَقِّهِ تَعَالَى      وَأَمَّا بُرْهَانُ كَوْنِ فِعْل المُمْكِنَا    

  . عَقْلاً، أَوِ اسْتَحالَ عَقْلاَ لاَ نْقَلَبَ المَمْكِنُ وَاجِبًا أَوْ مُسْتَحِيلاً، وّذلِكَ لاَ يُعْقَلُ
 

   :وَأَمَّا الرُّسُلُ عَلَيْهِمُ وَالسَّلاَمُ
  . الصُّدْقُ وَاْلأَمَانَةُ وَتَبْلِيغُ مَا أُمِرُوا بِتَبْلِيغِهِ لِلْخَلْقِ: فَيَجِبُ فِي حَقِّهِمُ

 الْكَذِبُ وَالْخِيَانَةُ بِفِعْلِ شَيْءٍ     :وَيَسْتَحِيلُ فِي حَقِّهِمْ عَليْهِمُ الصَّلاَةُ وَالسَّلاَمُ أَضْدَادُ هذه الصِّفَاتِ، وَهِيَ         
  . هْيَ تَحْرِيمٍ أَوْ كَرَاهَةٍ، أَوْ كِتمْانُ شَيْءٍ مِمَّا أُمِرُوا بِتَبْلِيغِهِ لِلْخَلْقِمِمَّا نُهُوا نَ

 مَا هُوَ مِنَ اْلأَعْرَاضِ الْبَشَرِيَّةِ التَّي لاَ تُؤَدِّي إِلَـى نَقْـصٍ فِـي           وَيَجُوزُ فِي حَقَّهِمْ عَلَيْهِمُ الصَّلاَةُ وَالسَّلاَمُ     
  . ةِ ؛ كالْمَرَضِ وَنَحْوِهِمَرَاتِبِهِمِ الْعَلِيَّ

 فَلأَنَّهُمْ لَوْ لَمْ يَصْدُقُوا لَلَزِمَ الَكَذِبُ فِي خَيَرِهِ تَعَـالَى           :أَمَّا بُرْهَانُ وُجُوبِ صِدْقِهِمْ عَلَيْهِمُ الصَّلاَةُ وَالسَّلاَمُ      
  . صَدَقَ عَبِدْي فِي كُلِّ مَا يُبَلِّغُ عَنِّي: عَالَىلِتَصْدِيقِهِ تَعَالَى لَهُمْ بِالْمُعْجزَةِ النَّازِلَةِ مَنْزِلَةَ قَوْلِهِ تَ

 فَلأَنَّهُمْ لَوْ خَانُوا بِفِعْلِ مُحَرَّمٍ، أَوْ مَكْـرُوهٍ، لاَ          :وَأمَّا بُرْهَانُ وُجُوبِ اْلأَمَانَةِ لَهُمْ عَلَيْهِمُ الصَّلاَةُ وّالسَّلاَمُ       
قِّهِمْ، لأَنَّ االلهَ تَعَالَى أَمَرَنَا بِالاِقْتِدَاءِ بِهِمْ فِي أَقْوالِهِمْ وَأَفْعَالِهِمْ، وَلاَ يَأْمُرُ االلهُ             نْقَلَبَ المُحَرَّمُ، أَوِ المَكْروهُ طَاعَةً فِي حَ      

  . وَهذَا بِعَيْنِهِ هُوَ بُرْهَانُ وُجُوبِ الثَّالِثِ. تَعَالَى بِفِعْلِ مُحَرَّمِ وَلاَ مَكْرُوه
إِمَّا لِتَعْظِيمِ أُجُورِهِمْ أَوْ لِلتَّشْـرِيعِ أَوْ       :  فَمْشَاهَدَةُ وُقُوعِهَاَ بِهِمْ   :الْبَشَرِيَّةِ عَلَيْهِمْ   وَأَمَّا دَلِيلُ جَوَازِ اْلأَعْرَاضِ     

هِ وَأَوْليَائِهِ بِاعْتِبَـارِ    لِلتَّسَلِّي عَنِ الدُّنْيَا، أَوْ لِلتَّنْبِيهِ لِخِسَّةِ قَدْرِهَا عِنْدَ االله تَعَالَى، وَعَدَمِ رِضَاهُ بِهَا دَارً جَزَاءٍ لأَنْبِيَائِ               
  . أَحْوَالِهِمْ فِيهَا عَلَيْهِمُ الصَّلاَةُ وَالسَّلاَمُ
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  : وَيَجْمَعُ مَعَانِيَ هذِهِ العَقَائِدِ كُلهَا قَوْلُ
  لاَ إِلهَ إِلاَّ االلهُ مُحَمَّدٌ رَسُولُ االلهِ

  . ا سِوَاهُ، وَافْتِقَارُ كُلِّ مَا عَدَاهُ إِلَيْهِاسْتِغْنَاءُ اْلإِلهِ عَنْ كُلِّ مَ: إِذ مَعْنَى اْلأُلُوهِيَّةِ
  .  لاَ مُسْتَغْنَي عَنْ كُلِّ مَا سِوَاهُ، وَمُفْتَقِرًا إِلَيْهِ كُلُّ مَا عَدَاهُ إِلاَّ االلهُ تَعَالَى:فَمَعْنى لاَ إِلهَ إِلاَّ االلهُ

الْوُجُودَ، وَالْقِدَمَ، وَالْبَقَـاءَ، وَالمُخَالَفَـةَ      : وَ يُوجِبُ لَهُ تَعَالَى   أَمَّا اسْتِغْنَاؤُهُ جَلَّ وَعَزَّ عَنْ كُلِّ مَا سِوَاهُ، فَهُ        
  . لِلْحَوَادِثِ، وَالْقِيَامَ بِالنَّفْسِ، وَالتَّنَزُّهَ عَن النَّقَائِصِ

 لَهُ هذِهِ الصِّفَاتُ لكَانَ مُحُتَاجًا      وَيَدْخُلُ فِي ذلِكَ وُجُوبُ السَّمْعِ لَهُ تَعَالَى وَالْبَصَرِ وَالْكَلاَمِ، إِذْ لَوْ لَمْ تَجِبْ            
  . إِلَى المُحْدِثِ، أَوِ المَحَلِّ، أَوْ مَنْ يَدْفَعُ عَنْهُ النَّقَائِصَ

ضَـهُ،  ، وَإِلاَّ لَزِمَ افْتِقَارُهُ إِلَى مَا يُحَصِّـلُ غَرَ        تَنَزُّهُهُ تَعَالَى عَنِ اْلأَغْرَاضِ فِي أَفْعَالِهِ وَأَحْكامِهِ      : وَيُؤُخذُ مِنْهُ 
  . وَهُوَ جَلَّ وَعَزَّ الْغَنِيُّ عَنْ كُلِّ مَا سِوَاهُ! كَيْفَ

، إِذْ لَوْ وَجَبَ عَلَيْـهِ      أَنَّهُ لاَ يَجِبُ عَلَيْهِ تَعَالَى فعْلُ شَيْءٍ مَنْ المُمْكنَاتِ عقلا وَلاَ تَرْكُهُ           : وَيُؤُخَذُ مِنْهُ أَيْضًا  
 مَثَلاً، لَكانَ جَلَّ وَعَزَّ مُفْتِقَرًا إِلَى ذلِكَ الشَّيْءِ لِيَتَكَمَّلَ بِهِ غَرَضُهُ، إِذْ لاَ يَجِـبُ                تَعَالَى شَيْءٌ مِنْهَا عَقْلاً كالثَّوَابِ    

  . فِي حَقِّهَ تَعَالَى إلاَّ مَا هُوَ كَمَالٌ لَهُ، كَيْفَ وَهُوَ جَلَّ وَعَزَّ الْغَنِيُّ كُلَّ مَا سِوَاهُ
 إِذْ   إِلَيْهِ جَلَّ وَعَزَّ فَهُوَ يُوجِبُ لَهُ تَعَالَى الحَيَاةَ، وَعُمُومَ الْقُدْرَةِ وَاْلإِرَادَةِ وَالْعِلْمِ،            وَأَمَّا افْتِقَارُ كُلِّ مَا عَدَاءُ    

فتْقِرُ إِلَيْـهِ   وَهُوَ الذَّي يَ  ! لَو انِتَفى شَيْءٌ مِنْهَا لَمَا أَمْكَنَ أَنْ يُوجَدَ شَيْءٌ مِنَ الحَوَادِثِ فَلاَ يَفْتَقِرُ إِلَيْهِ شَيْءٌ، كَيْفَ               
  . كُلُّ مَا سِوَاهُ

 إِذْ لَوْ كانَ مَعَهُ ثَانٍ فِي اْلأُلُوهِيَّةِ لما افْتقَرَ إِلَيْهِ شَيْءٌ لِلُزُومِ عَجْزِهِمَـا               الْوَحْدَانِيةَ،: وَيُوجِبُ لَهُ تَعَالَى أَيْضًا   
  . وَهُوَ الذَّي يَفْتَقِرُ إِلَيْهِ كَلُّ مَا سِوَاهُ! حِينَئِذٍ، كًيْفَ

 إِذْ كانَ شَيْءٌ مِنْهُ قَديمًا لَكَانَ ذلِكَ الشَّيْءُ مُسْتَغْنِيًا عَنْهُ تَعَـالَى،             حُدُوثُ الْعَالَمِ بِأَسْرهِ،  : وَيُؤْخّذُ منْهُ أَيْضًا  
  . وَهُوَ الذَّيِ يَجِبُ أَنْ يَفتْقِرُ إِلِيْهِ كُلِّ مَا سِوَاهُ! كَيْفَ

، وَإلّا لَزِمَ أَنْ يَسْتَغْنَي ذلِكَ اْلأَثَرُ عَنْ مَوْلاَنَا          تَأْثِيرَ لِشَيْءِ مِنَ الْكَائِنَاتِ فِي أَثَر مَّا       أَنَّهُ لاَ : وَيُؤُخَذُ مِنْهُ أَيْضًا  
  . وَهُوَ الذَّي يَفْتَقِرُ إِلَيْهِ كُلُّ مَا سِوَاهُ عُمُومًا! جَلَّ وَعَزَّ، كَيْفَ

ئًا مِنَ الْكائِنَاتِ يُؤَثّرُ بِطَبْعِهِ، وَأَمَّا إِنْ قَدَّرْتَهُ مُؤَثِّرًا بِقَوَّةٍ جَعَلَهَـا االلهُ             وَعَلَى كُلِّ حَالٍ، هذَا إِنْ قَدَّرْتَ أَنَّ شَيْ       
 ـ                    ضِ فِيهِ كم يَزْعُمُهُ كَثِيرٌ مِنَ الْجَهَلَةِ فَذلِكَ محَالٌ أَيْضًا، لأَنَّهُ يَصِيرُ حيِنَئِذٍ مَوْلاَنَا جَلَّ وَعَزَّ مُفْتَقِرًا فِي إِيجَـادِ بَعْ

  . اْلأَفْعَالِ إِلَى وَاسِطَةٍ، وَذلِكَ بَاطِلٌ لِمَا عَرَفْتَ مِنْ وُجُوبِ اسْتِغْنَائِهِ جَلَّ وَعَزَّ عَنْ كُلِّ مَا سِوَاهُ
فَتُهَا فِي حَقِّ مَوْلاَنَـا      لِلأَقْسَامِ الثَّلاَثَةِ التَّيِ يَجِبُ عَلَى المُكَلَّفِ مَعْرِ       لاَ إِلهَ إِلاَّ االلهُ   : فَقَدْ بَانَ لَكَ تَضَمُّنُ قَوْلِ    

  : جَلَّ وَعَزَّ، وَهِيَ
  . مَا يًجِبُ فِي حَقِّهِ تَعَالَى، وَمَا يَسْتَحِيلُ، وَمَا يَجُوزُ
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اوِيَّةِ  فَيَدْخُلُ اْلإِيمَانُ اْلأَنْبِيَاءِ وَالمَلاَئِكَةِ وَالْكُتُـبِ السَّـمَ        وَأَمَّا قَوْلُنَا مُحَمَّدٌ رَسُولُ االلهِ صَلى االله عليه وسلم        
  . وَاْليَوْمِ الآخِرِ، لأَنَّهُ عَلَيْهِ الصَّلاَةُ وَالسَّلاَمُ جَاءَ بِتَصْدِيقِ جَمِيعِ ذلِكَ كُلِّهِ

 وَإِلاَّ لَمْ يَكُونُوا    وَاسْتِحَالَةُ الْكَذِبِ عَلَيْهِمْ،  . وُجُوبُ صِدْقِ الرّسُلِ عَلَيْهِمُ الصَّلاَةُ وَالسَّلاَمُ     : وَيُؤْخَذُ مِنْهُ 
  . سُلاَ أْمَنَاءَ لِمَوْلاَنَا الْعَالِمِ بِالخَفِيَّاتِ جَلَّ وَعَزَّرُ

 كلِّهَا لأَنَّهُمْ أُرْسِلُوا لِيُعَلِّمُوا النَّاسَ بِأَقْوَالِهِمْ، وَأفْعَالِهِمْ وَسُـكُوتِهِمْ، فَيَلْـزَمُ أَنْ لاَ              وَاسْتِحَالَةُ فِعْلِ المَنْهِيَّاتِ  
  . الَفَةٌ لأَمْرِ مَوْلاَنَا جَلَّ وَعَزَّ الذَّي اخْتَارَهُمْ عَلَى جَمِيعِ خَلْقِهِ وَأَمِنَهُمْ عَلَى سِرِّ وَحِيْهِيَكُونَ فِي جَمِيعِهَا مُخَ

 االلهِ تَعَالَى   ، إِذْ ذَاكَ لاَ يَقْدَحُ فِي رِسَالَتهمْ، وَعُلُوِّ مَنْزِلَتِهِمْ عِنْدَ         جَوَازُ اْلأَعْرَاضِ الْبَشَرِيةِ عَلَيْهِمْ   : وَيُؤْخَذُ مِنْهُ 
  . بَلْ ذَاكَ مِمَّا يَزِيدُ فِيهَا

فَقْد بَانَ لَكَ تَضَمُّنُ كَلِمَتَيِ الشَّهَادَةِ مَعَ قِلَّةِ حُرُوفِهَا لِجَمِيعِ مَا يَجِبُ عَلَى المُكَلَّفِ مَعْرِفَتُهُ مِنْ عَقَائِدِ اْلإِيمَانِ       
  . مُ الصَّلاَةُ وَالسَّلاَمُفِي حَقِّهِ تَعَالَى وَفِي حَقِّ رُسُلِهِ عَلَيْهِ

وَلَعَلَّهَا لاِخْتِصَارِهَا مَعَ اشْتِمَالِهَا عَلَى مَا ذكَرْنَاهُ جَعَلَهَا الشَّرْعُ تَرْجمَةً عَلَى مَا فِي الْقلْبِ مِنَ اْلإِسْلامِ، وَلَمْ                 
  . يَقْبَلْ مِنْ أَحَدٍ اْلإِيمَان إِلاَّ بِهَا
مِنْ ذِكْرِهَا مُسْتَحْضِرًا لِمَا احْتَوَتْ عَلَيْهِ مِنْ عَقَائِدِ اْلإِيمَانِ حَتَّى تَمْتَزِجَ مَـعَ مَعْنَاهَـا               فَعَلَى الْعَاقِلِ أَنْ يُكْثِرَ     

التَّوْفِيقُ لاَ  بِلَحْمِهِ وَدَمِهِ، فَإِنَّهُ يَرَى لَهَا مَنِ اْلأَسْرَارِ وَالْعَجَائِبِ إنْ شَاءَ االلهُ تَعَالَى مَالاَ يَدْخُلُ تَحْتَ حَصْرٍ، وَبااللهِ                  
  .رَبَّ غَيْرُهُ، وَلاَ معْبُودَ سِوَاهُ 

  . نَسْأَلُهُ سُبْحَانَهُ وَتَعَالَى أَنْ يَجعَلَنَا وَأحِبَّتَنَا عِنْدَ المَوْتِ نَاطِقِينَ بِكَلِمَةِ الشَّهَادَة عَالِمِينَ بِهَا
  . كرُونَ، وَغَفَلَ عَنْ ذِكْرِهِ الْغَافِلُونَوَصَلَّى االلهُ عَلَى سَيِّدنَا مُحَمَّدِ،كُلَّمَا ذَكًرًهً الذَّا

  . وَرَضِىَ االلهُ عَنْ أَصْحَابِ رَسُولِ االلهِ أَجْمَعِينَ وَالتَّابِعِين لَهُمْ بِإِحْسَانٍ إِلَى يَوْمِ الدِّينِ
  . وَسَلاَمٌ عَلَى المُرْسَلِينَ

  . وَالحَمْدُ اللهِ رَبِّ العَالَمِينِ
  وحيدتم متن السنوسية في علم الت
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Appendix 4.1. Manuscript KA 21 and Umm al-Barāhīn  
 

(bold = things in common) 
 

 
Umm al-Barāhīn (aṣ-Ṣuɣrā) 

 
Kabyle manuscript KA21 

(First group of attributes) 
 

 

صِفَةً عِشْرُونَ لِمَوْلاِنَا جَلَّ وَعَزَّ  يَجِبُفِمَمَّا اَلْوَاجَبْ عَشْرِين نَّصِّفَثْ اَرَّبِّ كَالْحَقْ
 

1-3. 

: فِمَمَّا يَجِبُ لِمَوْلاِنَا جَلَّ وَعَزَّ عِشْرُونَ صِفَةً، وَهِيَ
   وَالْقِدَمُ وَالبَقَاءُالْوَجُودُ

  هُوَ عَيْنُ الذَّاتْاَلْوُجُودْ
 

1-3. 

:  وَهِيَفِمَمَّا يَجِبُ لِمَوْلاِنَا جَلَّ وَعَزَّ عِشْرُونَ صِفَةً،
   وَالبَقَاءُالْقِدَمُالْوَجُودُ وَ

  اُسِزْوَرَرَ الَعْدَمْاَلْقِدَمْ
 

1-4. 

: فِمَمَّا يَجِبُ لِمَوْلاِنَا جَلَّ وَعَزَّ عِشْرُونَ صِفَةً، وَهِيَ
البَقَاءُ  الْوَجُودُ وَالْقِدَمُ وَ

 اُثِتْلَحَقَ ارَ الَعْدَماَلْبَقَا
 

1-4. 

الَى لِلْحَوَادِثِ تَعَمُخَالَفَتُهَوَ  ذَ مْخَالَفْ كَالذَّاتْاَلْمُخَالَفَة
 

1-5. 

أَيْ لاَ يَفْتَقِرُ إِلَى مَحَلَّ، وَلاَ :  بِنَفْسِهِ تَعَالَىقِيَامُةُوَ
مُخصِّصٍ

اِسْثَغْنَى فَالْمَحَلْ ذَا الْمُخَصِّصْاَلْقِيَامُ بِالنَّفْسْ 
 

1-16. 

الْوَحْدَانِيَّةُوَ  ذَوْحِيذْ كَالذَّاتْةاَلْوَحْدَانِيَ
 

2-6. 

(Second group of attributes)  
 

 

تَعَالَىبُرْهَانُ وَجَودِهِ  اَلدَّلِيلْ  فَلَّسْ ذَا اَلْمُحَالْ الَعْدَمْ اِرَبِّ الْوُجُودْ اِوْجَبْ
فَلَّسْ

 

3-13. 

، فَلأَنَّهُ لَوْ يَكُنْ قَديمًا: لَهُ تَعَالَىوَجَوبِ الْقِدَمِ  بُرْهَانُ
حَادِثًا  لَكَانَ 

فَلَّسْاَلدَّلِيلْ فَلَّسْ ذَا الْمُحَالْ  اَلْحُدُوثْ اِرَبِّبْ  
 

4-1. 

لَهُ تَعَالَى، فَلأَنَّهُ لَوْ أَمْكَنَ أَنْ وَجَوبِ الْبَقَاءِ  بُرْهَانُ
الْعَدَمُ  يَلْحَقَهُ 

فَلَّسْاَلدَّلِيلْ ا اَلْمُحَالْ  فَلَّسْ ذَاَلْفَنَا اِرَبِّ ثَوْجَبْ اَلْبَقَا
 

4-10. 
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فَلأَنَّهُ لَوْ :  تَعَالَى لِلْحَوَادِثِمُخَالَفَتِهِ وَجَوبِ بُرْهَانُ
 شَيْئًا مِنْهَامَاثَلَ

 فَلَّسْ ذَا الْمُحَالْ اَلْمُمَاثَلَة اِرَبِّ اَلْمُخَالَفَة ثَوْجَبْ
فَلَّسْاَلدَّلِيلْ 

 

4-19. 

بِنَفْسِهِ تَعَالَى يَامِهِقِ وَجَوب بُرْهَانُ  فَلَّسْ ذَا الْمُحَالْ الَافْتِقَارْاِوْجَبْ اِرَبِّ اَلْقِيَامُ بِالنَّفْسْ 
فَلَّسْاَلدَّلِيلْ 

 

5-9. 

---  فَلَّسْ ذَا الَافْتِقَارْ اَلْمُطْلَقْ الْغِنَااِسِوَجْبَنْ اِرَبِّ ذَ 
فَلَّسْاَلدَّلِيلْ الْمُحَالْ 

وبِ الْوَحْدَانِيَّةِوَجَ بُرْهَانُ   فَلَّسْ ذَا الْمُحَالْاَلتَّعَدُّدْ اِرَبِّ اَلْوَحْدَانِيَة ثَوْجَبْ
فَلَّسْ اَلدَّلِيلْ 

 

6-3. 

 وَاْلإِرَادَةِ وَالْعِلْم بِالْقُدْرَةِ اتِّصَافِهِ تَعالَى وَجَوبِ بُرْهَانُ
وَالحَيَاةِ

اَلدَّلِيلْ سْ ذَا الْمُحَالْ  فَلَّالَاعْجَزْ اِرَبِّ ثَوْجَبْ اَلْقُدْرَة
فَلَّسْ

 

6-15. 

 وَالْعِلْم َاْلإِرَادَةِ اتِّصَافِهِ تَعالَى بِالْقُدْرَةِ ووَجَوبِ بُرْهَانُ
وَالحَيَاةِ

 فَلَّسْ ذَا الْمُحَالْ اَلْكَرَاهَة اِرَبِّ ثَوْجَبْ الاِرَادَة
فَلَّسْاَلدَّلِيلْ 

 

6-20. 

 الْعِلْم تَعالَى بِالْقُدْرَةِ وَاْلإِرَادَةِ وَ اتِّصَافِهِوَجَوبِ بُرْهَانُ
وَالحَيَاةِ

اَلدَّلِيلْ  فَلَّسْ ذَا الْمُحَالْ اَلْجَهْلْ اِرَبِّ لَعْلَمْ اِوْجَبْ
فَلَّسْ

 

7-6. 

 اتِّصَافِهِ تَعالَى بِالْقُدْرَةِ وَاْلإِرَادَةِ وَالْعِلْم وَجَوبِ بُرْهَانُ
الحَيَاةِوَ

  فَلَّسْ ذَا الْمُحَالْاَلْمَمَاتْاِرَبِّ بْ اَلْحَيَوةْ ثَوْجَ
فَلَّسْ اَلدَّلِيلْ 

 

7-11. 

الْكَلاَمِ وَالْبَصَرِلَهُ تَعَالَى وَوَجَوبِ السَّمْعِ  بُرْهَانُ  ذَا اَلصَّمَمْ وَجْبَنْ اِرَبِّ الْكَلَامْ ذَا الْبَصَرْ ذَ اَلسَّمَعْ
 فَلَّسْالدَّلِيلْلْ اَشُ ذَا  فَلَّسْ ذَا الْمُحَاالْبَكَمْ ذَ الْعَمَى

 

7-16. 
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Appendix 4.2. Lmuhub Ulahbib library 
 
1) The Kabyle manuscript and manuscript KA 02 
The digital library of manuscripts Lmuhub Ulahbib also contains an Arabic 
document treating the same topic (the Sanusi creed). It is Manuscript KA 02.109  
This document, unlike the one under investigation, is written entirely in 
Arabic. The manuscript dates back to the 17th or 18th century according to the 
website, and it contains nineteen pages. It is thus substantially longer than the 
Kabyle manuscript, as it also includes an additional commentary, or šarḥ. Thus, 
it is only on page 5 of the Arabic text that we find lines corresponding to the 
beginning of the Kabyle manuscript.110 
 
2) Kabyle manuscripts KA 21 and KA 22  
Also, the digital Lmuhub Ulahbib library contains another Kabyle Berber 
manuscript discussing the Sanusi creed. It is Manuscript KA 22.111 According to 
the website, it dates back to the beginning of the 20th century. The website 
presents four images of the manuscript, each containing two pages. Thus, the 
entire document is eight pages long, which is the same as Manuscript KA 21. 

We can identify the same words in both Berber texts, e.g. lǧerm, lqidem, and 
leεǧez. The sentence mentioning the twenty atributes is also found in both 
manuscripts: see 1-3 in KA 21, and 1-11 in in KA 22.  
Both Berber manuscripts treat the same topic (the Sanusi creed), and they are 
both written predominantly in Berber, but contain a large number of Arabic 
and Berberized words. However, there are some differences. First, Manuscript 
KA 22 is more difficult to read than the Kabyle manuscript discussed in this 
paper.112 Second, as is evident from the first glance, manuscript KA 22 is 
written in form of a poem. The “phrase divider”, represented by three dots, is 
clearly visible (usually in the middle of the line), marking the end of the first 
half of the verse.113 
                                                 
109 Reference link: http://www.e-corpus.org/notices/98560/gallery/. The author (as 
opposed to the scribe) of this document was probably one of Sanusi’s students known as Al-
Mallālī (the name of the author is found on the first page).  
110 Page 5 of the Arabic manuscript corresponds to image 7 on the website, since the first 
two images are not part of the actual manuscript. 
111 Reference link: http://www.e-corpus.org/eng/ref/69249/ka_22/.  
112 This is mainly because most of the words in the manuscript have no taškīl (vocalisation), 
and are thus difficult to decipher. Even though it is sometimes possible to spell the word 
letter by letter, its meaning is often not immediately apparent. This is especially true for the 
Berber (or Berberized) words.  
113 In the Arabic poetry tradition, a verse consists of two parts, usually separated by a space. 
Here, however, the scribe used three dots instead of the space. Further, we can note that 
throughout page 1, the first half of the verse finishes with ب /b/, while the second half 

finishes with س   /s/. Poetic form and rhymes are frequently used in religious Islamic texts to 
make them easier to memorize for students. 
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3) Kabyle manuscript KA 21 and the Soummam manuscript (tia 08) 
 
I would like to thank Mr. Mechehed for drawing my attention to this MS 
(http://www.e-corpus.org/eng/notices/88213-العقيدة-Al-Aqida-en-berbè-re-
Manuel-dogmatique-en-berbè-re-.html). I refer to this MS as ‘Soummam’, after 
a region in Petite Kabylia where it originates from. 

The Soummam MS contains five pages. The first page begins with a short 
(eight lines) introduction written in Arabic, after which the Berber text 
follows. The manuscript treats the same subject as the MS under investigation 
(KA 21), and there are many common words and entire sentences. 

The major differences between KA 21 and the Soummam are as follows: 
 
1) The Soummam MS misses taškīl (supplementary diacritics) 

- omission of ḥarakāt (vocalisation); as a result, [e] is not indicated by fatḥa;  
- omission of tašdīd 

While the omission of šadda in Arabic words is not so problematic, it causes 
more trouble for the interpretation of Berber words or phrases. Thus, the 
Berber preposition n ‘of’ is often assimilated to the following consonant in the 
Genitive construction (A n B ‘A of B’), e.g. n Ṛebbi > ṛ^Ṛebbi. Since the Soummam 
manuscript lacks tašdīd, ṛ^Ṛebbi is written simply as <'rb>. One needs to be 
familiar with the syntax in order to reconstruct the underlying form. 
 

2) Berberization 
Some of the words that appear in MS KA 21 in “pure Arabic” form (at least in 
the spelling), are Berberized also in spelling in the Soummam. Thus, the 
Soummam MS occasionally does not have the alif of the Arabic article in 
Berberized words, which simply start with a lām. 
 

3) Length 
The Soummam MS is shorter than MS KA 21, and as a result is even more 
concise. Thus, ‘twenty attributes’ are not mentioned anywhere explicitly, and 
the passage explaining the meaning of lǧerm is missing.  
 

4) More native Berber vocabulary  
Some of the Arabic/Berberized lexemes of the MS KA 21 are translated or 
explained in Berber in the Soummam. Thus, words such as ṣṣamam ‘deafness’, 
lεama ‘blindness’, and lbakam ‘muteness’, are explained. After the mention of 
ṣṣamam, the Soummam MS reads: ašu i ḏ ṣṣamam? ţţeεeẓẓugṯ (< ḏ ṯ ṯeεeẓẓugt) ‘What 
is ṣṣamam? It is ṯeεeẓẓugṯ (deafness).’ Similarly, lεama is translated with 
ṯidderɣelt, and lbakam with ṯikukemt.  
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Appendix 5.1. Arabic writing system (glossary of terms) 
 
abjad (consonantal/ vowelless alphabet): a type of writing system in which 

each symbol represents a consonant, while vowels are generally not written 
(or written optionally by means of diacritics: see ḥarakāt). 

abugida: a type of writing system which is based on consonants, and in which 
vowel natation is secondary (as in abjads), but obligatory (as in alphabets).  

ajami: the use of Arabic script for a language other than Arabic itself. 
alif (Ar. ’alif, ألف) (ا ): the first letter of the Arabic alphabet, historically used 
to indicate either a long /aː/, or a glottal stop /ʔ/. The confusion led to the 
introduction of the additional letter hamzatu l-qat‘, see hamza (ء).  

alif al-wiqāya (ْا), a profilactic alif: alif with a small dot (or a sukūn) above used 
word-finally after wāw to indicate the final -u   

alif madda (الآلف مدة) <آ>/ʔaː/: a double alif: alif with a tilde-like diacritic used to 
represent /ʔaː/ (a glottal stop followed by /aː/), e.g. القرآن al-qur’ān.114 In 
medieval Berber orthography, madda was used to mark initial vowels.  

alif maqṣūra (الآلف المقصورة) (ى) or ‘broken alif’: like the regular alif, used to 
represent a long /aː/; appears only at the end of a word; looks like a dotless 
final yā’ (ى for ي). 

alif waṣla (ألف وصلة) or hamzatu 'l-waṣl (ھمزة الوصل) <ٱ>: alif with a small diacritic 
sign on the top (that looks like a small ṣad) indicating that the alif is elided 
after a preceding vowel. It represents a non-phonemic glottal stop produced 
automatically at the beginning of an utterance. Alif waṣla occurs only word-
initially (initial phoneme of the definite article, after the definite article or a 
preposition), e.g. بٱسم. 

alphabet (proper, or true alphabet): a type of writing system in which both 
consonants and vowels are represented by basic graphemes and are thus 
equal in status. 

dagger/ superscript alif (Ar. alif khanjariyya, ألف خنجرية  ): a short vertical stroke 
optionally written on top of a consonant to represent a long /aː/ in a few 
words where alif is conventually not written, e.g., َھذا ٰ . 

ḍamma ( مةض ): a small wāw (و) or a “curl-like diacritic” placed above a letter to 
represent a short /u/, e.g., ُد /du/. A ḍamma followed by wāw (و) indicates a 
long /uː/, e.g. <دُو> /duː/. Cf. fatḥa, kasra. 

fatḥa (فتحة  ) <◌َ > /a/, lit. ‘opening’: a small diagonal line placed above a letter 
and used to represent a short /a/, e.g. َد /da/. A fatḥa followed by an alif (ا) 
indicates a long /aː/, e.g. دَا /dā/. Cf. kasra, ḍamma. 

grammatology (a term coined by Gelb in 1952): the scientific study of writing 
systems or scripts. 

                                                 
114 The sequence /ʔaː/ should logically be spelled as *<َأا >, i.e. with a hamza on the alif 
representing the /ʔ/ followed by another alif representing the /aː/, but a sequence of two 
alifs is never written. 



 
205

hamza (  ھمزة): a sign used to indicate a glottal stop / ʔ/. It is not considered a 
full letter or harf in Arabic alphabet. Most often, hamza is a diacritic on the 
“carrier” (above or under an alif, wāw, or yā’: ئ , ؤ , إ,أ), but it can also occur 
as a separate letter in writing (hamzatu l-qat‘, ء ,ھمزة القطع). The choice of 
carrier depends on the quality of the adjacent vowels. At the beginning of 
the word, the glottal stop is indicated by hamza on an alif (إ and أ ), e.g. َأخ  
/ʔakh/, ‘brother’, ْإس ِرائيلِ َ  /ʔisraːʔiːl/, ‘Israel’, ْأم ُ  /ʔumm, ‘mother’. In the 
middle of the word, alif is used only if the glottal stop is not preceded or 
followed by /i/ or /u/. If /i(ː)/ is there, a yā’ (usually without the dots) is 
used to support the hamza (ئ). If the adjacent vowel is /u(ː), a wāw is used, 
e.g.  ْنشأة َ  /našʔa/, ‘origin’, إسرائيل ِ َ ْ ِ /ʔisraːʔiːl/, ُرؤوف َ  /raʔuːf/, ‘lenient’. 

hamzatu l-waṣl: see ’alif waṣla. 
ḥarakāt (حركا, singular ḥaraka حركة), lit. ‘motions’: diacritics used optionally to 

mark short vowels (cf. niqqud in Hebrew). Text with ḥarakāt = vocalised 
(vowelised, vowelled) text. Text without ḥarakāt = not vocalised/ 
unvocalised text. See fatḥa, kasra, ḍamma. 

ḥurūf: ‘letters’ (in case of Arabic, consonantal graphemes) 
ḥurūf al-madd: letters of lengthening (used to represent the vowels): alif for /a/, 

yā’ for /i/, and wāw for /u/. 
i‘jam (إعجام): consonant pointing, pointing diacritics used to distinguish various 

consonants that have the same form (rasm), e.g. ب /b/, ت /t/, ث /θ/, ن /n/, and ي 
/j/. Modern Arabic almost always uses i‘jam, but early texts could be also 
unpointed.  

kasra (كسرة) <◌◌ِ ِ  > /i/,  literally, ‘breaking’: a small diagonal line placed below a 
letter and used to represent a short /i/, e.g. ِد /di/. A kasra followed by yā’ 
 .diː/. Cf. fatḥa, ḍamma/ دِي .indicates a long /iː/, e.g (ي)

madda: see ’alif madda. 
matres lectionis (Latin: ‘mothers of reading’, SG: mater lectionis): the use of 

certain consonants to indicate vowels. The letters that do this in Arabic are: 
alif ا, waw و, and ya' ي. 

nisba (النسبة an-nisba): a common suffix to form adjectives of relation or 
pertinence. The suffix is ـي -iyy- for masculine and ـية -iyya(t)- for feminine 
gender, e. g. لبنان Lubnān(u) ‘Lebanon’ > لبناني lubnān-iyy ‘Lebanese (M.SG)’, 
 .’lubnān-iyya(t) ‘Lebanese (F.SG) لبنانية

nunation: see tanwīn. 
plene spelling of vowels: full or vocalised spelling. 
šadda (شدة) or tašdīd (تشديد): an optional diacritic that looks like a small Latin w 

placed above a consonant and used to indicate that this consonant is 
doubled (i.e. it indicates gemination: consonant doubling or extra length, 
which is phonemic in Arabic), e.g. ّد /dd/. 

sukūn (سكون): a small circle placed above a consonant and used to indicate that 
this consonant is not followed by a vowel, e.g. ْدد َ  /dad/. 
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tā’ maftūḥa (تاء مفتوحة ) ‘open tā’’: a regular letter ta’ (to be distinguished from tā’ 
marbūṭa (تاء  مربوطة ), ‘bound tā’’). 

tā’ marbūṭa (تاء  مربوطة ), ‘bound tā’’): a variant of the letter tā’ (ت) used at the end 
of (mostly grammatically feminine) words. It denotes either /h/ or /t/ (in 
construct state) and looks like the letter hā’ (ه).  The regular letter ta’ is 
referred to as tā’ maftūḥa (تاء مفتوحة ) ‘open tā’’. 

tanwīn (تنوين), or nunation: doubled vowel diacritics at the end of a word used to 
indicate that the vowel is followed by n. These diacritics are used to 
represent the grammatical endings in MSA or Classical Arabic: -un, -in, -an 
(Nom., Gen., and Acc. cases, respectively). The sign ًـ  (-an) is most commonly 
written in combination with alif ( اًـ ), tā’ marbūṭa (ًة  ), or stand-alone hamza (ًء). 

tašdīd: see šadda 
taškīl (تشكيل), lit. ‘forming’: supplementary diacritics (including ḥarakāt) that 

are optionally used to represent short vowels and consonant length. 
waṣla: see ’alif waṣla. 
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Appendix 5.2. Collating sequences of the Arabic alphabet 
 
 
 

1. Abǧadī (أبجدي) order 
 

(1) Mashreqi 
 

   و ز ح ط ي ك ل م ن س ع ف ص ق ر ش ت ث خ ذ ض ظ غ أ ب ج د ه
     
 

(2) Maghrebi  
 

  و ز ح ط ي ك ل م ن ص ع ف ض ق ر س ت ث خ أ ب ج د ه ذ ظ غ ش
 
      

    
2. Hiǧāʾī (هجائي) or ʾalifbāʾī (ألفبائي)  order 
 

(1) Mashreqi 

 
  أ ب ت ث ج ح خ د ذ ر زس ش ص ض ط ظ ع غ ف ق ك ل م ن ه و ي

 
 

(2) Maghrebi  
(two variants) 

 

 (a)  أ ب ت ث ج ح خ د ذ ر ز س ش ص ض ط ظ ع غ ف ق ك ل م ن ه و ي
 

 (b)  ڢا ب ت ث ج ح خ د ذ ر ز ط ظ ك ل م ن ص ض ع غ  ڧ س ش ه و ي

 
 


