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“Metran isa! Do Not Stir Up Trouble, Trouble Is Bad”:
A Kurdish Folk Song through a Christian Lens!

Yulia Furman, Nikita Kuzin, and Gulsuma Demir

Introduction: General Remarks and Plot

In this paper, we would like to present a popular Kurdish folk song, Metran Isa,
performed in Kurmanji and Turoyo (Surayt) by an Aramaic-speaking woman, Nisane Ergiin
(NE). Our performer lives in the Mardin province of Turkey in the vicinity of Kerboran (Turkish:
Dargecit) and belongs to the religious minority of Syriac Orthodox Christians. The number of
Syriac Orthodox Christians in this region (also called Tur Abdin) is approximately 2,000-3,000.
Turoyo (endonym Surayt), an unwritten Neo-Aramaic (Semitic) language, is the first language
for most of them. Almost every member of the community above thirty years old is also familiar
with Kurdish (Kurmanji), but the level of command varies from native to elementary depending
on age and place of living.

The Moscow research group under the supervision of Sergey Loesov started its
expeditions into the region in the winter of 2018. Our primary task is to collect the material for
further documentation and description of the language. As a secondary goal, we occupy
ourselves with oral literature by studying motives and characters of the stories we hear from our
consultants (see for example the commentary on motives in Héberl et al. 2020).

Our first meeting with Nisane took place on January 14, 2018, in the village Hah
(Turkish: Anitli), where she stayed at her daughter’s place during the Feast of the Virgin of the
Crops (Syriac: $éda d yaldat Palaha d (al zar{é). That time she spontaneously told us several
fairy tales and stories about local saints, and since then we regularly came back to her to make
more recordings: so far Nisane has contributed most of the material to our corpus, gathered in
2018-19. She is eighty-seven years old, born in 1933 in the village Bequsyone (Turkish: Alagoz).
After marriage, she moved to a neighboring settlement called Derqube (Turkish: Karagdl). Her
mother tongue is Turoyo (Surayt), and she also speaks Kurmanji fluently as her second language.

The culture of storytelling was thriving in the community of Syriac Christians until the
electrification of the region and the arrival of television in the 1980s. The inhabitants of a village

'We would like to thank our Turoyo consultants Efrem Aydin and Ilyas Iranli, Khanna Omarkhali, with
whom we discussed the Kurmanji version of the text, and our colleague and friend Michael Sims, who corrected the
English style of the paper and the translations of the song as well as made numerous helpful suggestions during our
work.
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used to gather in the evenings for the so-called gavate (< Kurmanji: civat), “assembly,” talk to
each other, and listen to a storyteller. Nisane has never performed in these assemblies, as this was
the men’s task, so her only audience must have been her children and grandchildren. However,
her natural talent, wit, good memory, and rich and unique language make her a skilled and
engaging storyteller. Nisane memorized different tales while attending the above-mentioned
govate in the Christian villages where she used to live, as well as in places with a mixed
population. As a child she spent a couple of years in the village Marbobo (Turkish: Giinyurdu),
close to Nusaybin on the border with Syria, where Christians, Yezidis, and Muslims came to
escape famine. There, she must have become acquainted with Kurdish oral literature and
language. Her knowledge of the lives of saints and biblical narratives she acquired from church
sermons and conversations with priests. Additionally, she got to know some stories from her late
husband, who used to sing them in Kurdish. One of these was the song Metran Isa, which Nisane
performed for us in Kurdish and in Turoyo on July 18, 2019, in Derqube.

During our visit we asked Nisane about the Kurdish version of Mem # Zin (in Turoyo, the
story is called Mamoye Ala u Satya Zin), the prosaic summary of which she told us in Turoyo in
January, 2018. Instead, she offered to sing a song called Metran Isa. According to her own
statement, she heard it from her husband and did not remember it well. First, Nisane sang the
song in Kurdish and then, being aware of our imperfect knowledge of Kurmanji, elucidated it to
us in Turoyo. In what follows, we will present both versions of the song with a commentary and
translation. Before we proceed with that, some information about this text and its historical
background is provided.

Metran Isa, also known as Metrano or Eli 1i Meyrem, despite being one of the more
popular Kurdish stran (Kurmanji: “song”), has rarely been the subject of scholarly publications.2
Still, one can find numerous renditions of it on YouTube.

Although details may vary from version to version, the main plot of the song can be put
as follows:3

2 One printed version of the song known to us is found in the book by Salihé Kevirbiri, Filité Quto
(2002:19-25). The song itself was performed by the dengbéj Salihé Qubiné. A Turkish summary of this version was
published by Sinan Giindogar (2003:54-61). Another variant of the text with a Russian translation was published by
Ordikhan Dzhalilov (2003:158-60, 493-95). A short (three-stanza) song mentioning Metran Isa and some other
details particular to this story (the girl Meyrem, elopement, ship, the Aghtamar church) is found in L. Turgut’s book
(2010:248-49), but it has no clear plot and was not considered for the synopsis.

3 The synopsis is based upon a number of versions: (1) one by Salihé Kevirbiri (2002:19-25); (2) a version
performed by the Kurdish dengbéj Miradé Kiné (https://www.youtube.com/watch?v=sxNEHS8gcl3c); (3) a version
published by O. Dzhalilov (2003). The latter was performed by a Christian (?) dengbéj of Armenian origin, I.
Oganyan, who was born in the vicinity of Diyarbekir in 1910 and who later lived in Qamishli, Syria, for a long time
(for more details on his background, see Dzhalilov 2003:251). This fact places him very close to the place where
Nisane lives, and it may be no coincidence that Oganyan’s version resembles the version performed by Nisane the
most. Admittedly Miradé King, born in 1943 in the village Gérka Cehfer near Kerboran, must have also spent part of
his life in a place not so far from where our storyteller lived, but his version is in many aspects unlike other three
versions at our disposal; (4) a version by Mihemed Arif Ciziri/Cizrawi (1912-1986), who was born in Cizre
(Turkey); (5) a version by Migo Kendes (b. 1966 in Kobane, Syria) (https:/www.youtube.com/watch?
v=YuSWauev8kY); (6) a version by Dr. Metin Barlik (b. 1964 in Van, Turkey) (https://www.youtube.com/watch?
v=tLV_amcQ9dQ).
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The governor (Vali) of Van falls in love with an Armenian girl, Meyrem, and sends his man, Ali, to
fetch her. However, Meyrem falls in love with Ali and persuades him to elope with her.
Alternatively, in the version recorded by O. Dzhalilov and in Miradé Kine’s version, Meyrem and
Ali see each other on the streets of Van and fall in love with each other. In all versions, the couple
decides to go to the island of Aghtamar to seek refuge with the famous bishop of the Armenians
Metran Isa. Ali asks him to marry them either according to the Christian or the Muslim rite. The
bishop refuses to convert Ali to Christianity, unwilling to violate the established norms and to
bring shame upon Islam. He suggests marrying them according to the Muslim rite instead and
hides the couple in his church. Having found out that Meyrem and Ali are in the church of
Aghtamar under the protection of Metran Isa, the Vali of Van demands from the bishop to hand
them over. After Metran Isa ignores his demands and threatens to confront him, the governor
retreats empty-handed. In some versions (recorded by ourselves and Dzhalilov), the Metran starts
a battle against the army of the Vali and defeats them either single-handedly or with the help of

other clerics at the Aghtamar church.4

Historical Background

The song belongs to the genre “historical battle song” (tarixi, or ser): the story as such
and the protagonists are considered to be historical individuals (Allison 2001:142).

It is, however, doubtful that the characters of Metran Isa go back to specific historical
personalities. Most probably, the tale reflects a fictitious collective image. However, the song has
many details that are anchored in history and traditional life.

Armenians were one of the largest millets in the Ottoman State: in the nineteenth century,
they constituted around 20% of the entire population (Verheij 2012:87-89; Karpat 1985:51-55;
Hovannisian 1997:191-92). They were unevenly distributed across the empire, mostly in the so-
called “Six Vilayets” (the provinces of Van, Diyarbakir, Bitlis, Erzurum, Sivas, and
Mamuretiilaziz), the mountainous parts of Cilicia, and big cities. The majority of Armenians
lived to the east and north of the river Tigris. Lake Van and the surrounding area, the scene of the
story, was a part of their historical homeland. This region played a great role in the cultural and
religious life of the Armenians. Since 1113, the region had its own catholicos, residing on the
island of Aghtamar (Hovannisian 1997:25). In the fifteenth century, the Catholicos of Aghtamar
gained influence and even managed for a short period of time to occupy the seat of the
Catholicos in Etchmiadzin, and thus to assume the office of Catholicos of All Armenians.
However, later on, Aghtamar became a regional Patriarchate, and its authority was restricted to
the neighboring areas (Hovannisian 1997:35). The office of Catholicos of Aghtamar continued its
existence into the twentieth century, when it was finally eliminated in 1916 during the Armenian
Genocide.

4 Christine Allison in her book, The Yezidi Oral Tradition in Iraqi Kurdistan, mentions another version of
the song. According to it, Meyrem is a Muslim and the daughter of the Vali of Van. Ali abducts Meyrem, and they
take refuge with the Christian bishop, or Metran. The Metran refuses to surrender the couple and is killed (Allison
2001:142-43). The source of the version is not specified.
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The prototype of the church of Aghtamar, the seat of Metran Isa, is the Church of the
Holy Cross, located on the island of Aghtamar. The island of Aghtamar, situated on the southern
side of Lake Van, was once the center of the kingdom of Vaspurakan and the residence of the
Armenian kings of the Ardsruni line. The church, together with the royal palace, was built by
Gagik Ardsruni in the tenth century (Adalian 2010:74-75).

Most probably, the character of Metran Isa, an influential and powerful Christian
protector and mediator, is not based on a certain historical figure, but rather represents a
collective image with some historical basis. Indeed, the leaders of the Christian communities in
this region played an important role in the everyday life of their congregations, ensuring the
observance of both civil and religious law, and protecting their flock. For example, Zachariah III
(1434-1464), a Catholicos of Aghtamar, the most famous in the line of the Aghtamar Catholicoi,
was venerated by both Christians and Muslims. It is said that he protected the region from
pillaging by local rulers and mediated the negotiations between Jahan Shah, the leader of the
Qara Qoyunlu, and Jahangir, a representative of the rival tribal confederation, the Aq Qoyunlu.
This was necessary to prevent a devastating war on these territories (Macler 1923:53-54).
Another example comes from the neighboring region of Hakkari, where the Patriarch of the
Assyrian Church of the East, who belonged to the family of Mar Shimun, was a temporal and
spiritual leader of the Christian tribes living there. At times, his influence reached even further,
and he was second to the Mir of Hakkari and could be his /ocum when he was absent from the
principality (McDowall 2004:45). Finally, from the eighteenth century onwards the Armenian
Patriarch of Constantinople had jurisdiction over all Armenians of the Ottoman Empire, except
for some places where independent Catholicosates were operating (such as Sis or Aghtamar). As
a Milletbasi (head of a millet), the Patriarch was responsible for the collection of state taxes and
was in charge of religious and educational affairs of the community (Hovannisian 1997:184-85).

The fact that Ali and Meyrem sought protection by Metran Isa also has its grounds in the
traditions of this region and reflects a common practice that is widespread in Kurdish society:
after performing revandin (“abduction” or “elopement”), the couple stays under the protection of
an influential person, who takes part in negotiations to settle the matter (Allison 2001:138-39).

The figure of the Vali of Van and its treatment in the song may also have some historical
background. Both in the Kurdish versions that we know and in the variant that we recorded the
Vali of Van is depicted as a villain. Using his power and influence, he wants to marry an
Armenian girl, Meyrem, against her will. After he realizes that Ali and Meyrem are hiding in the
church of Aghtamar under the protection of Metran Isa, he is headed to the island to bribe the
bishop or to take Meyrem by force. Depending on the version, he either refuses a direct
confrontation with Metran {sa, or he is killed by his own men. Despite his high position, he does
not succeed, his power turns out to be illusive, and his end is most disgraceful and miserable.

Most probably, the figure of the Vali has its prototype in popular perceptions of Ottoman
functionaries, who had a complicated relationship with the local population. When Kurdistan and
Eastern Anatolia became part of the Ottoman Empire at the beginning of the sixteenth century,
the Kurdish chiefs accepted the sultan’s suzerainty, but in fact remained independent (Shaw
1976:82-83). The process of centralization, which affected all parts of the empire, began only in
the nineteenth century (Hanioglu 2008:49-50, 60, 86). After the Russo-Turkish war of 1806-12,
Sultan Mahmud started replacing local derebeyis—semi-autonomous rulers of eyalets
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(“provinces”) from powerful local families—with officials appointed in Istanbul (Van Bruinessen
1992:176). By the middle of the century, Kurdistan was ruled by Ottoman governors, and the
Kurdish emirates were eliminated. The province of Van had a similar fate. The fortress of Van
was seized in 1533 by the grand vizier Ibrahim Pasha and finally became part of the Ottoman
State in 1555 (Shaw 1976:95; Kilig 2012:507). After the incorporation of Van into the Ottoman
Empire, it was administered by centrally appointed governors (vali), but the sub-districts were
ruled by local Kurdish families (Van Bruinessen 1992:197, n. 42). Thus, it is not surprising that
the Vali of Van, a nameless personification of the authorities of the central government, is
negatively portrayed in the song. It is quite typical of the Kurdish oral tradition of the late
Ottoman period that “the government” is presented as a villain (Allison 2001:128-30).

It remains unclear when the song was created. Some details in the text suggest the late-
nineteenth century as the time when Nisane’s version might have been composed. It is mentioned
that Metran Isa fought the Vali of Van and his army with a Martini rifle (Kurmanji: eynelr;
Turkish: aynali). This rifle had been adopted by the Ottoman State in the late-nineteenth century
and had been used in the Russo-Turkish War of 1877-78.5 It is of course entirely plausible that
such details were gradually added to the song, whose core elements could be much older.

Features of Nisane Ergiin’s Versions

Metran Isa can be performed as an actual song (see the versions of Mihemed Arif Ciziri/
Cizrawi, Mico Kendes, and Dr. Metin Barlik) or as sung poetry with interspersed prosaic
commentary (the versions of Salihé Kevirbiri and Miradé Kin¢). The sung part of the story
usually begins with the journey of Ali and Meyrem to the island of Aghtamar, while the opening
can be told in prose. The Kurdish version of the text was presented by our speaker as a thymed
song which starts with the words Ez ¢ ¢ime Wané, nacime Wané. Wan di vé de. The Turoyo
version was performed as a narration; it is more detailed and includes an introduction, which was
absent from the original. The very last part of the Kurmanji version, describing the execution of
the Vali, is told in Turoyo, which may indicate that this ending represents a later addition to the
“canonical” version. In the versions performed by Kurdish dengbéjs, the Vali is not killed but
rather admits his defeat in the pursuit of Meyrem, and retreats.

There are other features that single out Nisane’s variant from the songs performed by the
Kurdish dengbéjs. Although the scene of Metran Isa is Lake Van and surroundings, Nisane
introduces geographic details from her own region and thus places the song into the world
known to her. When the Vali of Van threatens to destroy the church of Aghtamar, he says: Ez é
hélim ¢iyayé Bagoké, keviré déra te, ¢ciyayé Bagoké xelas bikin, beré top it mitilyoza, “1 will have
[my] cannons and machine-guns launch the stones of your church all the way to the Bagok
mountains.” The Bagok mountains (Turoyo: Turo d §Izlo, “Izlo mountains”) are a chain of
mountains north of Nusaybin, near the border with Syria. These mountains are the southernmost
part of Tur Abdin, the area where Syriac Christians, including Nisane, live. Not only does she

5 The Martini rifle features in both Turkish and Kurdish folk songs. It appears in the song Hekimoglu
Tiirkiisii, dedicated to the Turkish folk hero Hekimoglu. In the Kurdish song Bisaré Ceto, two brothers, Bigar and
Cemil, fight against the Turkish government using this weapon (Nikitine 1956:267). See also Gaunt 2012:256.
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locate the song spatially closer to her, but also temporally: the Vali of Van uses a telephone
(probably a mobile) to summon reinforcements.

Additionally, the part which describes the confrontation between Metran Isa and the
governor is exceptionally detailed when compared to the other versions of the song, and it
constitutes the core of Nisane’s story.

The main emphasis of the versions composed and performed in the Muslim environment
is placed upon the reaction of Metran Isa to Ali’s request to marry him and Meyrem according to
either religious tradition. The Armenian bishop unexpectedly defends the alien and even hostile
religion and the customs (“women follow men”) against his own beliefs. That this action is
performed by an outsider, who is not a member of the Muslim community, elevates Islam and
indicates its higher status compared to other religions. Another point made in the story is Metran
Isa’s intention to defend the interests of the common and poor man against a rich and powerful
governor.6

In our version, the focus shifts to Metran Isa’s defense of his decision, and the story
acquires a new interpretation from the perspective of the Christian community, which our
storyteller represents. Pro-Christian elements are especially prominent in the Turoyo version.
The song starts in the familiar manner: Ali and Meyrem arrive at the island of Aghtamar seeking
the protection of Metran Isa. After Ali requests the bishop to marry them the way he, the bishop,
prefers, Metran Isa upholds the honor of Islam and invites the mullah to perform the rite. The
next morning, the Vali of Van besieges the church and threatens to destroy it if the bishop does
not hand Meyrem over. Then, the story takes a dramatic turn: Metran Isa, outraged at the Vali’s
proposition, kills some of the soldiers led by the governor and routs the rest. The Vali mobilizes
the army, but instead of helping him, the officers make the governor (not the bishop!) responsible
for getting his people killed and try to establish the reason for such a heavy-handed reaction. The
Vali, obviously willing to have the Muslim army on his side, puts forward a pretext for this
violence, stating that the bishop converted a Muslim man to Christianity. The Turoyo version
conveys the answer of the officers, absent from the Kurdish original: Hawi suroyo, hawi suroyo,
“So what if he has become a Christian?” The conversion to Christianity does not seem to be a
reason strong enough for commencing a war. After the bishop and the mullah have been
questioned, it becomes clear that the governor not only wasted manpower but falsely accused
Metran Isa. The Vali gets punished and killed, and Metran Isa is rewarded with decorations from
the Vali’s shoulders. This action can be interpreted in two different ways: either Metran Isa
received the decorations as a trophy, or it was an indication that from now on he assumed the
office of the Vali of Van.

Thus, unlike in the mainstream Kurdish version, where the figure of the Metran is used to
elevate Islam over other religions, in Nisane’s version the firmness and courage of a Christian
bishop are praised, and his actions receive approval from the state (the army in this case).

Syriac Orthodox Christians and Kurdish Sunni Muslims have lived side by side in Tur
Abdin and the neighboring regions for centuries. Their languages, oral traditions, and culture
exhibit enormous mutual influence. The case of Metran Isa shows how the material which

6 The discussion of the version published in Kevirbiri 2002 is available in the dissertation by Wendelmoet
Hamelink (2016:86-93).
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originated in one tradition can be borrowed, adopted, and creatively reinterpreted in a different
cultural and religious environment.

Linguistic and Poetic Features of the Kurmanji Version

The text has a number of features common in spoken Kurmanji of this region, as opposed
to the standard grammars of Kurmanji (Bedir Khan and Lescot 1970; Thackston 2006):

— Lack of -n endings for plural ezafe and plural oblique endings, for example ¢adiré kesk i spi (v.
20), jin pey méra digin (v. 11).

— Orthographic <e> is pronounced as [@] (Opengin and Haig 2014).

— The word ¢av, “eye,” is pronounced with pharyngealization: [tfa:Sv] (Opengin and Haig 2014).

The language and the structure of the text also exhibit a few properties of the sung
narrative genre (stran):

— Smaller units (lines) often rhyme, for example, daye - spi ye - ketiye - ¢i ye. However, besides
shorter lines, longer ones (approximately twice as long) also occur, where the rhyme is
present only at the end.

— The meter seems to be unstable, as syllable counts vary, so we have split the lines based on
rhymes and, in some cases, on a perceivable fall in pitch. For stanzas, the fall in pitch is
more significant (cf. Allison 2001:67), but we did not separate the text into stanzas
because of the necessity to align the Kurmanji version with the Turoyo one.

— Vowels are often prolonged, especially at the end, and special words, like lo, are added to fit a
line to the meter and perhaps to help with singing. For verbs, the present perfect form is
preferred possibly because it ends in a vowel: hatiye instead of hat, derketiye instead of
derket, and so on. Alternatively, verbs receive the directive ending -e: ‘Eli mahr kire

mehreke misilmant (v. 25); Metran rahiste kopala xwe (v. 31).

In the following section, we provide the text in its two versions, Kurmanji and Turoyo
(for audio recordings of the respective performances, consult the eCompanion). The presentation
of the text is structured in a way that facilitates comparative analysis and convenience. The two
versions have common numbering, and verses with similar content are aligned. If one of the
versions lacks the content the other version has, then the verse with this number is left blank in
the former. The Kurdish text is mostly split on the basis of rhyming lines: when a rhyme occurs
in the text, the following text is put into the next verse until the next rhyme, and so on. Because
of this, one verse in the prosaic Turoyo version usually corresponds to two verses in the poetic
Kurmanji one.



448 YULIA FURMAN, NIKITA KUZIN, AND GULSUMA DEMIR

Special Characters and Signs Used in the Text

Parentheses () mark sidenotes of the narrator, which do not belong to the main text.
Parentheses () with a long dash together with an author’s note mark clarifications by us, the
authors. Square brackets [] denote additions to the English translation to make it clearer and
more felicitous. Elements in square brackets are absent in the original text. In the original, these
are used to mark the shift from one language to another in the narration.

The Kurmanji version is given in Bedir Khan’s system (with a few exceptions as noted
above).

The Turoyo text uses the orthography developed by O. Jastrow (1992).

Text

N  Kurdish version Turoyo version
Introduction

Turoyo Matran $lsa, Sa taSyono,’ kudSutalla? D-ammanwa b-surayt, falga lo=kowe.

Matran di={ito d-Axtaman.$

Metran isa, I have forgotten [it] anyway, are you If I tell it in Turoyo, then it is not half as good [as the
familiar with it? Metran of the Aghtamar church. Kurmanji version].

Turoyo - Hawo-ste Sar kamilo-yo. Hayo-ste b- E. Kummi ... d-ammalla b-surayt?

Kurmangi gdommalla, d-ab$at?

This one is a complete tale. This one I can tell you = Yes, they say . . . Shall I tell it in Turoyo?
in Kurmanci if you want.

7 Perhaps a shortened Tur. sx(w)a tafyono. For sx(w)a, see Ritter 1979:505, and also Kurmanji ji xwe
“naturally; already” (Chyet 2003:289).

8 The name of the island and, accordingly, of the church in Kurmanyji is Axtamar. However, NE consistently
pronounces it with a final /n/.

9 The primary meaning of the word Sar in Turoyo (and ser in Kurmanji) is “war, battle.” Here, however, it
is used in the derived meaning “a song or a tale about a war or a battle,” recognized by some as a subgenre of stran,
“song” (Allison 2001:65). These meanings are also recognized by the Turoyo and Kurmanji dictionaries we
consulted: “Kampfgeschichten, Kampfepen, die beim Tode eines beriihmten Helden gesungen warden” (Ritter
1979:489); “type of song in which a fight is portrayed” (Chyet 2003:574).
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Ommi, e, ammi u=wali du=Wan marfele {ayne b>-hdo

ar’mnayto.

They say, yes, they say that the Vali of Van cast his eyes
on an Armenian girl.
Marfele Sayne b>-hdo arsmnayto. Mallele [-SAli Sawisa

(u=Saskarayde-wa), omar.: Zux, mtili Merame.

He cast his eyes on an Armenian girl. He told sergeant
Ali, who was his soldier: Go and bring Meyrem to me!
Ati, omor: Merame, asdr u=wali du=Wan komor:

“Izux, mtili Merame.

He went and said [to her]: Meyrem, the Vali of Van has
ordered: Go and bring Meyrem to me!

Qa hiye xwasktar mine-wa.

Now, he was more handsome than him (the Vali—the
authors).
Ummo: Madam gmublatli San u=wali du=Wan, hama

ono hat, tux, mbali Sar ruhux.

She said: If you take me to the Vali of Van . . . look, you
and I ... come on, take me yourself!

Omor: Ma gmisarfoliyo? Omar . . . ammo: Hdma
gazzan, mhalqina ruhan tore w baxt'® du=hasyo
du=Wan.

He said: Can I get away with that? She answered: We
will go and ask the bishop of Van for help and
protection.

Kalayo i=Sitayde bayne falge du=bdhar.

His church was situated in the middle of the lake.
Ommi mahatwa i=Sabayayde (al u=bahar, msalewa $al

u=bahar, d-katwa mhaymno.

They say that he used to lay his cloak upon the [waters

of] the lake and pray on top of it because he was pious.

10 The ending -e on the word fore is the Kurdish ezafe ending -é.
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9 Ez é ¢cime Wané, nacime!! Wané. Wan di vé de.
Ommi, gam hedika azzeyo, hedika azzeyo, mablole w
I will go to Van, I will not go to Van. Van [is] azzé mhalaqle ruhe bi=gamiyo, bi=hno.
over there.
10 Bikeve, bi geyik i bi gemiya lo ser behré de. Then he went, they say, he took her and went, he got
into a boat, into . . . what’s it called?
Go down, in boats or ships, by sea.
11 Here xwe bavéje tor it bexté Metrané déra

Yaxtamané lo di déré de.1?

Go and ask the Metran of the Aghtamar church
for help and protection, in the church.
Interjection: Tuwoye (Kaglawazokat, hreno

kummanne.)!3

(It is nonsense, I will tell them another one).
12 CEIT ¢u desté Metrén di déré de, dibé, Mhalagle ruhe I-gawa di=Sito, d-azze l-ide du=hasyo
Metrano,'* hal i megseda te ¢i ye? bi=(ito: “Moan-yo?” Mhalaqle ruhe gab u=hasyo.

Ali went to [kiss] the Metran’s hand in the He rushed into the church and went to kiss the bishop’s
church, and [the Metran] asked: What is the hand: What is it? He hurried over to the bishop.

matter?

11 The form negime is also possible.

12 1t is unclear who pronounces verses 9-11 in the story. In verse 3, it is conceivable that Ali expresses his
doubts about going to Metran Isa. Verses 4-5 are more likely to be Meyrem’s words. In all versions known to us, it is
Meyrem who convinces Ali to take her for himself and who suggests asking for the help of Metran Isa.

13 The meaning of this comment is unclear. The story goes on further without any significant omissions if
we compare it to the Turoyo version or to the version found in Kevirbir? 2002. Perhaps a longer monologue/dialogue
of Meyrem and Ali has been skipped by NE (cf. Kevirbiri 2002:20-21).

14 This form is obviously a mistake, because the following question, “hal i megseda te ¢i ye?,” must be
asked by Metran [sa himself, and the following verse undoubtedly contains Ali’s reply.
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13 Go, Metran Efendi! Meyremé ji diné te ye, mi

revand,

He said: Metran efendi! Meyrem is from your
religion, I have kidnapped her,
14 U té divé li mi mehr ke, te divé filhi, te divé

misilmani.

And you should marry [her] to me. You may do
it according to the Christian or the Muslim rite.
15 Go, Lo, SEliyo, ez bexté xwe i déra xwe xira

nakim.

[He] replied: O Ali, I am not going to
compromise my honor and the honor of my
church.

16 Firmana dewle . . . diné . . . serifet ii qaniiné'¢

betal nakim,

451

Mban-yo? Omoar: “Merame mu=dinaydux-yo. Mhara
a$li kabSat b-surayt w kab$at b-tayat.15

What is it? He said: Meyrem is of your religion. Marry
her to me according to the Christian rite or the Muslim

rite, as you wish.

Omor: §Aliyo. Omoar: Lo=komahrawno baxt didi w

di=Sitaydi. W lo=kombatanno u=qaniin, i=sari{a.

He answered: O Ali! I am not going to compromise my
honor and the honor of my church. I am not going to

abandon the law and the norms.

The order of the state . . . the religion . . . I will
not abandon the norms and the law.
17 Dine Islamé rezil nakim. W lo=komaqganno!? u=dinatxu dat=taye w
lo=komagamno forman di=dawla a$li, (al i=Sitaydi.
[and] bring shame to Islam.
18 Firmana dewleté's ser seré xwe déra xwe 1 will not disgrace your religion, of the Muslims, and T
narakim. will not bring the wrath of the state on myself and my
church.
[I] will not bring the government’s wrath upon

myself and my church.

15 Normally, unlike in this verse, the expressions b surayt and b tayat (or b tayayt) refer to the language: in
Christian (that is Aramaic) or in Muslim (that is Kurdish) language.

16 This refers to the late Ottoman legal system with Sarifa (“traditional Islamic law”), and the imperial code
with its kanunndames (“code books”). See Hanioglu 2008:18-19.

17 This is what NE pronounces on the recording. However, the form does not make much sense. There
exists a verb magar, “to tell; to give away; to reveal; to betray,” but it has to do with revealing or betraying a piece
of information. Alternatively, there is an Arabic root Ngy! II/IV “aufheben; riickgéingig machen” (Wehr 1985:1076).
The first-person masculine form of this verb in Turoyo would be exactly maganno. However, the verb is not attested
in our corpus and is not familiar to our consultants. We offer an alternative solution—to understand this form as a
mistake, while the form komakamno, “to make black; to put to shame,” was intended. In its second meaning, it
agrees with the verb rezil kirin of the Kurdish version.

18 For Christian minorities, the word firman denoting a decree or order issued by the highest authority is
associated with state persecution and genocide (see Talay 2017 for more details). Here, uttered by Metran Isa, it
likely refers to punitive measures against his church and possibly Christian population for converting a Muslim into
a Christian.
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Migimi dinyayé'® jin pey méra digin.

It’s the way of the world: the woman follows

the man.

(EIT here melé. Disa rabii li ser piya.

Ali, go to the mullah! [Ali] again got up on his
feet.

Pelek kaxez nivisiye ji melé re.

[The Metran] wrote a note to the mullah.
Hati,2! mela hati, bi gelengi ye.

He came, the mullah came in a hurry.
Go, He begé Metrano, hewal i megseda te ¢i

ye?

He asked: Metran Beg, what is the matter?
Go, Melawo, Meyremé li ‘Eli mehr ke mehreke

misilmani.

He replied: Mullah, marry Meyrem and Ali
according to the Muslim rite!
CEli mehr kire mehreke misilmani, mela c¢ii

mala xwe.

He married Ali [and Meyrem] according to the
Muslim rite. The mullah went home.

Mbagimi dana?® i=pire kuzza batr u=zlam. Madam atyo

batrux, gmahrinala bi=tayuto.

It’s the way of the world: the woman follows the man.
Since she came with you, we shall marry her [to you]

according to the Muslim rite.

Hedika mtarasse lu=malla. U malla ati, mhirole

bi=tayuto w azzeyo.

So then they sent for the mullah. The mullah came,
married her [to him] according to the Muslim rite and

went away.

19 This expression is not understood well by Kurmanji speakers we consulted. A few interpretations that
have been offered to us include: “(by) an established custom or a way things are done,” “(in) the whole world.” Cf.
perhaps also migimi, “constance; continuité¢” (Nezan 2017:1019).

20 NE apparently just copies the expression migimi dinyayé from the Kurdish version, but the form is
further reduced.

21 NE pronounces a clear [i:] at the end of both forms, which is unusual. Perhaps this is a shortened variant
of present perfect hatiye? Cf. forms sidandi and aveti in verses 45 and 46.
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26 Go, (Eliyo, here seré Solika bani.?2

[The Metran] said: Ali, go to the rooftop room.

27 Beré vé cihé?* .

cadin? daye.

. . dirave?> . . . ga dora déré

In front of that place . . . [Ali] wakes up . . .
they have put tents around the church!

28 Ji ¢adiré kesk i spi ye.

Tents of white and green color.

29 Go, ¢irin—misin ca te?’ {EI1 ketiye.

There was a loud clank—a pitcher had fallen
from Ali’s hands.

30 Meyremé derketiye go, {Eli—go—hewala te ¢i
ye?

Meyrem went out and asked: Ali, what is the
matter?

31 Go, Meyremé, Secéba min ii te nekiriye,8

He said: Meyrem, [no one else] has caused such

a disaster like the one we have.
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Omoar: De annaqqa zoxu lalSal, li=Solike=bani.23 Azzon

honnak li=Solike=bani, u=malla azzé lu=bayto.

The bishop said: Now go upstairs, to the rooftop room.
They went to the rooftop room, and the mullah went
home.

Safro kogoyam, masag ide w fote, som dastalmez, kohor
ga lu=wali du=Wan kosomle i=Saskar hawir di=(ito,

simole qalab.

In the morning, [Ali] woke up, washed his hands and
face, performed his ablutions and saw: the Vali of Van
had surrounded the church with his soldiers.

Maz=zuhte nafilo i=massine m-ide, hawi cange dida.
Nafiqo Merame, ammo: Ma=mqam a$lux?

He became afraid, and the pitcher fell down from his
hands with a clank. Meyrem came out and said:

What happened to you?

Omar: NoSo lo=samme a$=S{agobe d-samlan.

He answered: No one else has caused such a disaster

like the one we have.

22 Only the form oli, “maison a étage; chambre a étage” (Nezan 2017:1128), is known to us from the
dictionaries, but the variant form {olik probably existed (or exists) in the Kurmanci of Tur Abdin; see Turoyo {olike,
“auf dem Dach eines Hauses aufgebautes Zimmer, hochster Stock” (Ritter 1979:22). According to our consultants,
the word denotes a small room or space on the top of a roof.

23 Again, the expression from Kurmanji is copied, although with modifications. The Kurdish version has
{olika, where -a is the ezafe ending. Turoyo has no case marking, so the default form (olike is used (loanwords of
feminine gender in Turoyo often end in -e). Further, bani does not exist in Turoyo. The native word goro, “roof,” is

used later in the text.

24 Qur interpretation is that beré vé cihé is syntactically connected with ga dora déré ¢adin daye.

25 Dirave < dirabe; see rabun in the glossary.
26 Cadin < ¢adir; see ¢adir in the glossary.

27 Ca te <ji desté.

28 Qur interpretation is supported by the corresponding verse in the Turoyo version. In this case, the subject

for the verb nekiriye is not expressed.
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32 Dora déré qalib daye, Omor: Heéedr i={ito kohawi gqalab mac=cadrat
di=Saskar.
He has surrounded the church,
33 Ji ¢adiré kesk i spi ye. He said: A belt of tents, full of soldiers, has appeared
around the church!
With green and white tents.
34 Wexté wilo gotiye, Metran bi lez derketiye.
When he said so, the Metran quickly came out.
35 Go, (Eliyo, hewal i megseda te ¢i ye?
He said: Ali, what’s the matter?
36 Go, Metran begé, te ¢i Yecéba wilo bi galfvé
xwe neditiye.
U=hasyo Sama$ qole, nafaq, omar: Moan-yo? Omoar:
He said: Metran Beg, you have never seen such = [=masale hawxa-yo.
a disaster!
37 Dora déré qalib daye, The bishop heard his voice, came out, and said: What is
going on? Ali replied: The situation is like this.
He has surrounded the church
38 Ji ¢adiré kesk i spi ye.
With green and white tents.
39 Metran rahiste kopala xwe, ¢iye,? derge vekir.  Nafaq, madle lu=cuganayde, azzé baynatte, ftahle
u=tar§o di=darga, omor: U=wali du=Wan, xer-yo
The Metran picked up his cane, went down, a{lux bu=savagano hawxa?
opened the gate.
40 Go, Waliyé Wané, hal ti megseda te ¢i ye? The bishop went out, took his cane and went towards
them (the army—the authors). He opened the gate door
He said: Vali of Van, what do you want? and said: Vali of Van! What is going on this early in the
morning?
41 Go, ‘Lo Metrano, lo Metrano, Metran SIsa. Omor: Matran SIsa!” Omar: Hasyo $Isa, lo=sam3

Fitneyé neke, lo, fitne pis e.

He replied: O Metran, Metran Isa. Do not stir

up trouble, trouble is bad.

29 Ciye < ¢iiye, “he went”; see ¢un in the glossary.

fotna, i fotna pis-yo!

[The Vali of Van] said: Metran isa! Bishop isa! Do not
stir up trouble! Trouble is bad.

30 Negative commands in Turoyo are usually formed by using another verbal form (subjunctive), so the
“normative” variant would be /o saymat. Here, the shorter imperative form sam is used, perhaps because it better fits
the meter.
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42 Kevil @ keris3! e Meyremé bide min i ez é Hawli Merame, gdobenux alfo=kise. W d-obatla 1-$Ali
bexsisa te bidim te, hezar kis e. Sawisa, ktoreno ak=kefe di=(itaydux bat=top w
I swear to you, give me Meyrem, and | will matalyosa d-saf%i u=turo di=Bagoke.
give you a reward of a thousand sacks [of gold].

43 Tu Meyremé nedé min 1 tu bidé SEIi ¢awisa,3? Give me Meyrem and I will give you a thousand sacks.
ez é hélim ¢iyayé Bagoké, keviré déra te, ¢iyayé And if you give her to sergeant Ali, I will have the
Bagoké xelas bikin, beré top ti mitilyoza. stones of your church fly all the way past the Bagok

mountains from [the fire of] the cannons and machine
If you do not give me Meyrem, and you give guns.
her to sergeant Ali, I will have [my] cannons
and machine-guns launch the stones of your
church all the way to the Bagok mountains.

44 Wexté wilo gotiye, Metran qehiriye,

When he said so, Metran got angry, I=naqqa d-moalle hawxa, qhir u=hasyo, hedika hasle,

45 Xwe sidandi bi rexté {eyneliya, mahatle u=raxt $al hase, madle li=tfonge, salag {al

i=goro, mahatle i=kummayde Sal u=suro, nafal qarren
Equipped himself with a cartridge belt for a ebe w marasle aflayye bi=Saskar.
Martini rifle
46 Desté xwe avéti tifinga misraniya.3? When he said this, the bishop became angry. He
fastened a cartridge belt around his waist, took a rifle,
[And] grabbed an Egyptian rifle. ran up to the roof, put his hat on the wall, shouted and
47 U bi hewa kete seré Solika baniya, girén Metran  started spraying [bullets] at them, at the soldiers.

Isa ketiye,

He rushed up to the rooftop, shouted:

31 The expression is unknown to our consultants. Kevil means “(animal) skin, hide, pelt” (Chyet 2003:313),
but this word makes little sense in this context. The version in Salihé Kevirbiri’s book (2002) has a somewhat
similar expression: ez é bi gewlé Xwedé, bi hedisa Resulallah binim / Meyrema File lo lo li te mar kim, “I am going
to marry you and Meyrem according to the Lord’s commandment and according to the hadith of the Prophet.” If we
understand kevil as gewl, then the expression used by NE can be interpreted as a corrupted version of an oath. In
Dzhalilov’s text, the Vali follows up his demands with a threat introduced with bi xwedé, “by God,” so it seems
plausible that kevil ii karis should stand for something similar.

32 The dictionary form is ¢awis (Chyet 2003:102); the form with the ending -a is likely used because it is
easier to sing (see the notes on the language of the text above).

33 We were unable to find any weapon which would be named tifinga misraniya, “Egyptian (?) rifle.” The
{eyneli rifle is, in turn, well known—it is the Martini rifle (Turkish: aynali Martin), which was used by the Turkish
army in the second half of the nineteenth century.
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48 {Eskeriya waliyé Wané hemii kustiye ii reviye.3*  Ayna d-qtile w ayna d-Saraq. (Hawxa kommi,
u=sarrayde hawxa-yo.)

All soldiers of the Vali were either killed or ran Some of them he killed and some of them ran away.
away. (People say this, his tale goes like this).

49 Hebii zirzira telefona waliyé Wané. Hawxa kammi, gtile kulle-wayne . . . gtil. Hawi zarazar
du=wali du=wan, hule talafin li={askar,35 las=sawise,
la=zbasiye, lab=binbasiye, lat=togaye.

It is said that he killed all of them. They were killed.

The telephone of the Vali of Van started ringing. [The phone] of the Vali of Van started ringing. He
called other soldiers, sergeants, captains, majors, and
brigades.

50 U hatine toxay, yuzbasi, binbasi, toxay hatine. Latimi i=Caskar kula aSle. Tux lal=lasat!36

And the brigade came, captains, majors came. The soldiers gathered by him. Look how many dead
bodies there were!

51 Go, Eré, waliyé Wané, hewal ti megseda te ¢i

ye? Kiiro,37 ma=mgqam aSlux? U wali omar: Lu=zlamano
u=hasyano samle zlam tayo suroyo.
They said: So, Vali of Van, what do you want?
52 Go, Vi Metrani zilameki misilman fileh kiriye. Son, what has happened here? The Vali said: This man,
this bishop has converted a Muslim into a Christian.
He replied: This Metran has turned a Muslim
into a Christian.
53 Go, Cehnema te it bavé wi kiriye, te ewqa Ommi: Gahnam didux w du=babo. Ma gtilux, magtelux

Cesker da kustin ser ¢i?

They said: Damn you and his father, for what

have you got so many soldiers killed?

i=qa=f{askarate $al ma? Hawi suroyo, hawi suroyo.

They said: Damn you and his father! You have let so
many soldiers be killed for what? So what if he has

become a Christian?

34 NE omits the way in which the Metran killed and routed the soldiers, but we assume that he shot at them
with his rifle, judging by the preceding context and by the parallel verse in the Turoyo version.

35 The two versions do not agree with each other in this respect. In the Kurdish version, the Vali receives a
phone call, while here it is said that he calls his other soldiers.

36 A rhetorical exclamation by NE.

37 This form of address is unexpected in this case, given that the soldiers and the officers address the
governor, who is clearly superior in rank. One possible interpretation would be that NE puts herself, as the narrator,
in the story and phrases this question as if she asked the question herself.
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Ba kirine Metrén. Go, Metrano, ¢i mesele ye?

They called the Metran and said: O Metran,
what’s the matter here?

Metran ba kire melé, mela hatiye.

The Metran called the mullah, and he came.
Go, Cima? Go, Welle mi bi desté xwe mahr kir,

mehreke misilmani ye.

He said: What’s the matter? By God, I have
married them by my own hands according to
the Muslim rite.

Tuoyo Hedika qto§Se rise du=wali du=Wan,
mSalaqqe at=terfiyayde b-katpe du=hasyo.

Then they cut off the Vali’s head and pinned his

decorations to the bishop’s shoulders.

Glossary

Abbreviations for the Glossary

1, 2, 3—first, second, third person
adj.—adjective

adj. m.—adjective masculine
adv.—adverb

comp. adj.—comparative adjective
conj.—conjunction

def. art.—definite article

dem. pn.—demonstrative pronoun
exist. prt.—existential particle

f. s—feminine singular
fut.—future

gen. prt.—genitive particle

geogr. n—geographical name
imv.—imperative
interj.—interjection

interrog. pn.—interrogative pronoun
m. s.—masculine singular
n.—noun

n.f—noun feminine

n. gen.—noun generic
n.m.—noun masculine
num.—numeral

obl. pn.—oblique pronoun

QOralle lu=hasyo, u=hasyo qrele lu=malla, u=malla afi,

omar “Xayr, asdr, mhiroli b-tayuto.

They called the bishop, the bishop called the mullah,
the mullah came and said: No, I have actually married
her according to the Muslim rite.

Hedika nharre u=Wali, mahatte at=tarfiyayde b-katpe

du=hasyo. W tii zmarra sax.38

Then they executed the Vali and put his decorations on
the bishop’s shoulders. And you be well for me!

38 A standard formula at the end of stories in Turoyo; cf. Kurmanji tu ji min re sax (bi).
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perf.—perfect

pl.—plural

prep.—preposition
pres.—present

pres. cop.—present time copula
pret.—preterite

prp. n.—proper name
prt.—particle

pst. cop.—past time copula
refl. pn.—reflexive pronoun
s.—singular

$.0.—someone
s.th.—something

sub. conj.—subordinate conjunction
subj.—subjunctive

v.—verb

voc.—vocative

Selected Lexical Items from the Kurmanji Version

avétin v. (1) xwe ~ “to ask, to beg s.0.”: imv. xwe
bavéje tor i bexté . . . “ask for help and protection!”;
(2) xwe ~ “to rush to s.th.”: pret. desté xwe avéti “he
hastily picked up”

Cecéb n.f. “disaster, unfortunate thing”: {ecéba wilo
“such a disaster”

Ceyneli n.f. “Martini rifle”: rexté {eyneliya “a cartridge
belt for a Martini rifle”

Colik(e) “room upstairs”: oltka bani “rooftop room”
Bagok geogr. n.

ba kirin v. “to call s.0.”: pret. ba kire melé “he called
the mullah”

ban n.m. “roof”: olika bani “rooftop room”

ber “bullet, cannonball” n.m.: beré top # mitilyosa
“cannonballs and bullets”

bexsis n.f. “bribe, tip”: bexsisa te “your reward”
binbasi n.m. “major”

cehnem n.f. “hell”: cehnema te it bavé wi kiriye “to hell
with you and his father!”

¢awis n.m. “sergeant”

celengi n.f. “haste”

¢irin onomatopoeic interj., the sound of a metal object
falling to the ground

derge n.f. “gate, entrance door”

firman n.f. “order, decree of the state (usually resulting
in punishment and persecution)”: firmana dewleté “the
order of the state”

kevl G kerls “?” (see commentary above)

kis n.m. “bag, sack”

kopal n.f. “stick, cane”: kopala xwe “his cane”

meqsed n.f. “goal, intention”: megseda te ‘“‘your
intention”

metran (voc. metrano) n.m. “bishop, catholicos”:
metrané déra Yaxtamané “the bishop of the Aghtamar

church,” ¢ii desté Metrén “he went (to kiss) the
bishop’s hand,” vi Metrani zilameki misilmani fileh
kiriye “this bishop has turned a Muslim into a
Christian”

miqimi dinyayé adv. “according to the established way
of things”

misin n.m. “pitcher”

misrani adj. “Egyptian” (?): tifinga misraniya “an
Egyptian rifle”

mitilyos n.m. “machine gun”; beré top i mitilyosa
“cannonballs and bullets”

pel n.m./f. “leaf”: pelek kaxez “a piece of paper”

qalib n.m. “form, mold”

qirén n. “shout, cry”

rext n.m. “cartridge belt”: rexté ‘eyneliya “the cartridge
belt of a Martini rifle”

rezil kirin v. “to bring shame to s.th.”: pres. rezil nakim
“I am not going to bring shame”

sidandin v. + xwe “to equip oneself”: pret. xwe sidandi
bi rexte ‘eyneliya ‘“he equipped himself with a
cartridge belt for a Martini rifle”

top n.f. “cannon”: beré top i mitilyosa “cannonballs
and bullets”

tor n.f. “protection”

toxay n. “brigade” (?)

xira kirin “to compromise, to destroy”: pres. xira
nakim “I am not going to compromise”

0 conj. “and”

wellah interj. “by God!”

yuzbasi n.m. “captain”

zirzir n.f. “ringing”: zirzira telefona Waliyé Wané “the
ringing of the Vali’s telephone”



A KURDISH FOLKSONG THROUGH A CHRISTIAN LENS 459

Turoyo Glossary

Cabaye n.f. “cloak”: i={abayayde “his cloak”
Gagobo (pl. fagobe) n.m. “disaster”

Cal prep. “on”

CAli prp. n.

Caskar (1) n.m. “soldier”: u=~Saskarayde “his soldier”:
(2) n.f. “army”: i=ga=S{askarate “all these soldiers”
Cayno (pl. fayne) n.f. “eye”: {ayne “his eyes”

(Isa prp. n.

Cito n.f. “church”: i={itaydi “my church, i={itayde “his
church,” i={itaydux “your (m.) church”

Colike bani n.f. “rooftop room”

ahna pers. pn. “we”

alfo n.m. “thousand”

annaqqa prt. “now then”

arrmnayto adj. f. “Armenian”

a8dr prt. “in fact”

b- prep. (1) “in, into”: (2) “with, by”

Bagoke geogr. n.

bahar n.m. “sea, lake”

baxt n.m. “honor”

bayne “between”: baynatte “to them”

bayto n.m. “house”

botr prep. “after”: batrux “after you (m.)”

binbasi n. “major”

Cadore (pl. cadrat) “tent”

¢onge n.m. “clank”

cugan n.m. “stick, cane”: u=cuganayde “his cane”
d gen. prt. “of”: u=wali du=Wan “the Vali of Van”
d sub. conj. “that; if”

darga n.f. “gate”

dastolméz n. “ablution”

dawla n.f. “government”

de hortative prt. “come on!”

did- poss. pn. “of”: dida “her,” didux “your (m.),” didi
“my”

dino n.m. “religion”: u=dinaydux “your (m.) religion,”
u=dinatxu “your (pl.) religion”

e interj. “Yes”

i=def. art. f. s.

ido (pl. ide) n.f. “hand”: ide “his hands”

i=naqqa conj. “when”

falgo n.m. “half”

forman n.m. “order; wrath”

fotna n.f. “trouble”

foto n.f. “face”: fote “his face”

ga presentative prt. “aha!”

gab prep. “near, by”

gamiyo n.f. “ship”

gawo n.m. “inside”: gawa di={ito “inside of the
church”

goro n.f. “roof”

ha hawxa adv. “like this”

hama prt. without an easily definable meaning
hawxa adv. “like this; so”

hawir d- prep. “around”

hedika adv. “then”

honnok pers. pn. “they”

hiye pers. pn “he”

hasyo n.m. “bishop”

haso n.m. “back”: hase “his back”

hdo num. “one (f.)”

hédr prep. “around”

hno n.gen. “whatsit”

kal- presentative prt.: kalayo “it (f.) is”

katpo (pl. katpe) n.m. “shoulder”: katpe du=hasyo “the
bishop’s shoulders”

kefo (pl. kefe) n.f. “stone”

kotwa pst. cop.

kiso (pl. kise) n.m. “sack”

kul- adj. “all”: kulle “they all,” kula “it (f.) all”

kumme n.f. “hat”: i=kummayde “his hat”

ktiro voc. n.m. “lad”

I- prep. (1) “to, towards”: zoxu lalSal, li=Yolike bani
“go upstairs, to the rooftop room™: (2) as a dative
marker: moallele I-CAli Sawisa “he told officer Ali”; (3)
marker of nominal agents: lu=zlamano u=hasyano
samle zlam tayo suroyo “this man, this bishop has
converted a Muslim into a Christian”

lal€al adv. “upstairs”

lase (pl. lasat) n.f. “corpse”

lo=/1a= verbal prefix of negation

ma interrog. prt.

madam conj. “since”

malla n.m. “mullah”

masdle n.f. “matter, thing”

Matran n.m. “Metran, bishop”

me prep. used in comparative constructions “than’:
hiye xwasktor mine-wa “he was more beautiful than
him”

moqimi dona adv. “according to the established way of
things”

Merame prp. n.

massine n.f. “pitcher”

man interrog. pn. “what?”

motalyds n.m. “machine gun”

mhaymno adj. m. “pious, religious”

noso n.m. “person; someone”’

ono pers. pn. “I”

pire n.f. “woman”

pis adj. “bad”

ga < annaqqa a particle of transition “now then”

qaleb n.m. “mould, form”

ganiin n.m. “law”

gorrén n.m. “cry”

golo n.m. “voice™: gole “his voice”

raxt n.m. “cartridge belt”

riSo n.m. “head”: rise du=wali “wali’s head”

ruh- refl. pn. “self”: Sar ruhux “for yourself,” mhalgina
ruhan tore w baxt “we will ask (lit. throw ourselves)
for help,” mhalagle ruhe bi=gamiyo “he jumped (lit.
threw himself) into the ship”

surayt adj. (1) “Aramaic language (Turoyo)”: (2) b-
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surayt “according to a Christian rite”
safro n.m. “morning”

suroyo n.m. “Christian”

San prep. “for”: Sar ruhux “for yourself”
Sar n.m. “epic tale”

sarifa n.f. “customs”

§avaq n.m. “early morning”

Sawisa n. “sergeant”

Suro n.m. “wall”

tarfo n.m. “door”

talafin n.m. “telephone”

tfonge n.f. “rifle”

tarfi n. “medal, decoration”: at=tarfiyayde ‘“his
decorations”

togay n. “brigade”

tope (pl. top) n.f. “gun”

tor n.m. “honor”

tayot adj. “Muslim”: b-fayat “according to the Muslim
rite”

tayo (pl. taye) n.m. “Muslim”

tayuto n.f. “Islam”

turo n.m. “mountain”

xayr interj. “no”

xer n.m. “good thing”: xér-yo? “what”’s going on?”
xwasktor comp. adj. “more beautiful”
u= def. art. m.s.

-wa pst. cop. 3 s.

wali n.m. “vali, governor”

Wan geogr. n.

-yo prs. cop. 3 s.

yuzbasi (pl. zbasiye) n.m. “captain”
zarazor n.m. “ringing”’

zlam n.m. “man”

zuhto (pl. zuhte) n.f. “fear”

?b/hw I (1) “to give™: pres. gdobenux “1 will give you,”
d-obatla “if you give her,” imv. hawli “give me”: (2) ~
telefon “to call”: pret. hule telefon “he called”

?b¢ 1 “to want”: pres. kob{at “you want”

?d¢ 1 “to know, to understand”: pres. gdad{utu “will
you (pl.) understand?”

?mr I “to say”: pres. omar “he said”: kommi “they say,”
ammanwa “if I (f.) told”

2ty 1 “to come”: pret. ati “he came”: imv. fux “come
(s)!”

?z1 1 “to go”: pret. d-azze “in order for him to go,”
gazzan “we will go,” pret. azzeyo “he went,” azze “he
went,” azzan “they went,” imv. zoxu “go (pl.)!”

Clq II “to hang”: pret. m§alagqe “they hanged”

Crq I “to run away”: pret. {araq “he ran away”

btl IT “to abandon™: pres. lo=kombatanno “I am not
going to abandon”

fhm I “to understand”: pres. kfohmutu “will you (pl.)
understand?”

fth I “to open™: pret. ffohle “he opened”

hwy I (1) “to become™: pret. ~awi “he became™: (2) “to
appear” perf. kohawi “there has appeared”
hig II (1) “to jump”: pret. mhalagle ruhe bi=gamiyo
“he jumped into the ship”: (2) “to rush”: mhalagle ruhe
l-gawa di=(ito “he rushed into the church”: (3) ~ +
ruh- tore w baxt “to ask for help”: pres. mhalgina
ruhan tore w baxt “we are going to ask for help and
protection”
hrw III (1) “to compromise, to destroy”: pres.
lo=komahrawno “1 will not compromise”
hys I “to fasten”: pret. hasle “he fastened”
kym III “to disgrace”: pres. lo=komakamno “I am not
going to disgrace”

Itm I “to gather (intr.): pret. latimi “they gathered”
mbl T “to take (away)”: pret. mablole “he took her,”
imv. mbali “take (s.) me!”
mhr I “to marry”: pres. gmohrinala “we will marry
her,” pret. mhirole “he married her,” imv. mhara
“marry her”
mht III “to put”: pres. mahatwa “he used to put”: pret.
mahatle “he put,” mahatte “they put”
mty I “bring”: imv. m¢ili “bring (her) to me”
myd I “to grab s.t. (I-)”: pret. madle “he took”
nfl I (1) “to fall”: pret. nafilo “she fell”: (2) ~ + qiren:
“to let out a scream”
nfq I “to go out™: pret. nafiqo “she came out”
nhr I “to slaughter”: pret. nharre “they slaughtered”
ghr Ip “to become angry”: pret. ghir “he became
angry”
qry I “to call”: pret. grele “he called,” gralle “they
called”
qtS I “to cut off”: pret. gtof¥e “they cut off”
qtl T “to kill”: pret. gtile “he killed,” gtilux “you (m.)
killed”

Ip “to be killed”: pret. gtil “he was killed”

III “to let s.o0. be killed” pret. magtelux “you (m.) got
(them) killed”
qwm IIp “to happen”: pret. mgam “it happened”
qym I “to get up”: pres. kogoyam “he gets up”: pret.
qayam “he got up”

III “to raise; to bring about”: pres. lo komagomno 1
will not bring about”
rfy III “to cast”: pret. marfele “he cast”
rys III “to spray (bullets)”: pret. marasle “he sprayed”
slq I “to go up”: pret. salag “he went up”

sym I “to do, to make”: pret. samlan “we did”: samme
“they did,” samle “he made,” perf. kosomle “he has
made”: imv. /o sam “do not do!”

sly II “to pray”: impf. msalewa “he used to pray”

stf IIp “to get away with s.th. (/- introduces the
subject): pres. gmisarfoliyo “will I get away with that”
$fS I “to pass”: pres. §ofi7 “so that they pass”

$mS I “to hear”: pret. Sama§ “he heard”

Syg I “to wash”: pres. masag “he washed”
trs IT “to send”: pret. mtarasse “they sent”
try I “to let, to allow”: pres. gtoreno “I will let”
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